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HayuyHas ctatbsa / Research Article

K MeTopgam u 3agavyam umdpposon UHOOOMUmn
I1. Buummopus ', A.B. Ilapu6ok'~, P.B. ITexy ' =/D<

Poccuiickuit yHuBepcUTET ApyxKObl HAPOJOB,
Poccuiickas @edepayus, 117198, Mockesa, yr. Muxnyxo-Maxnas, 0. 6
DAr.pskhu@mail.ru

AHHOTanMs. B cTaTbe ONMUCHIBAIOTCS COCTOSIHUE JEN U MEPCIEKTUBBI UCCIEAOBAHUI U
pa3paboToK B 00JacTH aKTMBHOTO NMPHMEHEHUS B OmmkaiiieM OymymieM IU(POBBIX HHCTPY-
MEHTOB M TPOrpaMM B HCCIEIOBaHUU WHIUICKON WHTENIEKTyalnbHOH Tpamuuuu. TepMmMuH
“LludpoBast UHAOIOTHS” MBI UCIOJIB3YEM 10 aHAJIOTHHU C BhIpakeHHeM “Lludposas rymanuTa-
pust” (Digital Humanities). B manHOM citygae oH OyzieT HOHIMAThCS KaK U3yYCHUE U OCBOCHHUE
(MIT0COPCKUX U HHBIX MHPOBO33peHYECKUX TeKCTOB JpeBHel u CpenHeBekoBod Mumuu ¢ mc-
MOJIb30BaHKEM LU(POBBIX TEXHOIOTHH, MAaTEMaTHUECKOIl CTAaTUCTUKU, METOJ0B KOHTEKCTHOTO
aHaJIM3a BMECTE C MPUBBIYHBIMH, YCTOSBIIUMHUCS HOAXOAaMHU (MIOCOGHH W TYMaHHUTAPHBIX
HayK. l3maraioTcs OCHOBHBIE TEHICHIMM Pa3BUTHA HH(POBOH (GrIocodckoil MHIOIOTHH
(popmupoBaHe €IUMHON KOMIBIOTEPHOH 0a3bl HAHHBIX MHIUMCKUX KJIACCHUYECKHX TEKCTOB,
pa3paboTKa CIeUaIBHBIX IIPOrPaMM, ITO3BOJISIFONINX CTABUTD M PEIIaTh HOBBIE HCTOPHUECKHUE
U COZEpKaTellbHbIE 3a/a4ll MPH U3YyYEHUU PA3IUYHBIX TEKCTOB Pa3IMYHBIX TPYIN MU T.A.).
B kadecTBe THNUYHBIX BCIIOMOTaTElbHBIX METOAOB aHAIW3a KIACCHUECKUX TeKCToB MHmuu
IpeAIaracTcsl IpUMEHEHHE MaTeMaTHIeCKON CTaTUCTUKU U METOJl KOHTEKCTHOTO aHaIHu3a. MBI
HE 3aKpBIBaEM IVIa3a Ha BO3ZMOYKHBIE CKPBITHIE OTTACHOCTH BO3MOYKHOTO yBIIEUEeHHS IU(PPOBHU3a-
nue (KpeH B COLMOJIOTUIO, MaTeMaTH3alusl pe3yabTaToB, MUHHMAaNM3anus (uiocodckoit
uHTepnperayy). L{udpoByro MHIOIOTHIO MBI B HallleM KPaTKOM MaHH(]ecTe cuuTacM JIMIIb
MOJIE3HBIM MOACHOPbEM B KJIACCHYECKMX MHAOJIOTHYECKHX HCCIENO0BAHUAX, Y KOTOPBIX CBOU
COOCTBEHHBIE HCTOPHKO-(PHIIOCOPCKNE 3a1a9H U LISITH.

Kurouesbie ciaoBa: Digital Indology, xommbroTepHas 00pabOTKa TEKCTOB, WHIOJIOTHSA,
1 poBU3aINS, TEKCTOBBIC 0a3bl JAHHBIX, HCTOPHS (priocoduu, nHanNCKas Grunocodus

Bkaapa aBropoB: Mes u nepBoHavanbHas pa3paboTka npuHauiexut [Icxy, mpuMepsl npuiio-
*keHud Kk 0Oasam crenanbl [lapuOkom, Bumamopwusi CylecTBEHHO JOTOIHHUI OPHEHTHPHI
IO CO37[aBacMbIM 0a3aM U OIHCa HEIHEITHEE COCTOSIHUE Jey B JAHHOH 00IacTH.

© bummmopus 11, ITapubok A.B., Ilcxy P.B., 2022
This work is licensed under a Creative Commons Attribution 4.0 International License
s https://creativecommons.org/licenses/by/4.0/
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Abstract. The article describes the state of affairs and prospects for research and
development in the domain of active use of digitalization and computer programming in the
study of the Indian intellectual tradition. The term “Digital Indology” is used this term as an
analogy of the expression “Digital Humanities”. Here, it will be understood as the reception
and study of philosophical and other classical texts of Ancient and Medieval India with the
usage of digital technologies, mathematical statistics, contextual analysis methods alongside
with the traditional well-established approaches of philosophy and the humanities. The main
trends in the development of digital philosophical Indology are being outlined (viz. the
formation of a unified computer database of Indian classical texts, the development of special
programs that allow setting and solving new pertaining to the content, as well as historical tasks
in the study of various texts of various groups, etc.) The use of mathematical statistics and the
methods of contextual analysis are suggested as typical auxiliary methods while analyzing
classical texts of India. We do not close our eyes to the possible hidden dangers of a possible
fascination with digital methods. Our brief manifesto of Digital Philosophical Indology is to
define it exclusively being tool for classical Indological research, which retain its specific
philosophical objectives and goals.

Keywords: Digital Indology, computer text processing, Indology, digitalization, text
databases, history of philosophy, Indian philosophy

Authors’ contributions: The idea and initial development belong to Pskhu, examples of
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OnudpoBka 1 KOMIBIOTEpHAs 00pabOTKa JaHHBIX TOCTATOYHO AABHO MpUMeE-
HAIOTCA B LIEJIOM psifie o0jacTell ryMaHUTapHBIX HAyK B Ka4eCTBE MOJIE3HBIX MPH-
KJIaaHbIX MeToAoB (cp. [1, 2]). K mpumepy, B pacniopskeHUU JTaTUHACTOB U AJLIH-
HUCTOB y>K€ MHOTO JIET UMEIOTCSI BeChbMa MOJIHbIE 0a3bl TATUHCKUX U APEBHErpeye-
CKHX TEKCTOB C Pa3BUTBIMU BO3MOXHOCTSMHU IIOMCKa JaHHBIX, mopTan Perseus
Digital Library! u ap. pecypchl; nccienoBaTensM XpUCTHAHCKOH TPaMIHUU JO-
CTynHBI oLM(pPOBaHHbIE U paclo3HaHHbIE 6a3bl Patrologia Latina’ u Patrologia
Graeca, Ipy 3TOM TI€YaTHBIN TPo0Opa3 0benx cocTaBisieT B cymme okoiio 400 To-
MOB. 3HAYUTEIBHBI TAK)KE YCIIEXH B OLU(PPOBKE AATLHEBOCTOYHOM Kitaccuku. Ho,
K COXKaJIeHHIO, B cpepe MHIONOTUYECKUX IITYyAU, B 00paboTKe U U3yUEHUU TEK-
CTOB Ha KJIACCHUYECKHUX sI3bIKax VHanu (BeauiiCKuid, CAHCKPUT U TUOPHUIHBINA CcaH-
CKPHT, MaJli, CTApOTAMHIIbCKHI, a TaKXkKe NMepeBObl Ha THOETCKUN ¢ CAHCKpUTA U
THOPUIHOTO CAaHCKpUTA OYIIMHCKUX TEKCTOB, HE COXPAHUBIIMXCS B IMOJJIHMHHU-
Kax) OHM IPEJCTaBJICHBI rOpa30 CKPOMHEe, Ha0JII01aeTCsl OTPOMHOE OTCTaBaHHE
OT Ha3BaHHBIX BBIIIE YJaYHbIX 00pa31oB. JJocTaTouHO cKa3aTh, UTO A0 CUX ITOP HET
ANIEKTPOHHON BEpCUU BEUIICKOT0 KOpITyca TeKCToB. He mpecTaBieHbl B 10JKHOM
BUJIE, & UMEHHO C aKLEHTyalluel, Ja)Ke CaMXUThbl (OCHOBHBIE CBOJIbI PUTYaIbHbBIX
TekcToB). He Bce Benuiickue OpaxMaHbl (0OIIUPHBIE TPO3andecKue KOMMEHTApUHU
K pUTYyaJIbHBIM COOpHUKAM, CAMXUTaM) oln(poBaHbl. bobiine u ieHHbIe, HO TTOKa
CYIIECTBEHHO HETOJHbIe coOpanus (cp. Beauiickuii pa3aen Ha caiite GRETIL —
Gottingen Register of Electronic Texts in Indian Languages®) He odopMieHbI Kak
0a3a TEKCTOB C TEMH BO3MOXKHOCTSMHU IMOUCKA, KAKOBBIMU 0o0Jiee JBYX JIECATKOB
JIET pacroiaratoT JaTUHUCTHI U NATpoJIoTH (cM. Bbllie). MIHOrja neHHbIN ceTeBoi
pecypc orpaHHuYMBaeT K cebe TOCTYI B CHITy TOCTOPOHHUX ISl HAYKU COOOpake-
unit (TITUS — Thesaurus Indogermanischer Text- und Sprachmaterialien®).

!http://www.perseus.tufts.edu

2 OuudpoBanHas BEpCHs ¢ JOCTATOYHBIMU BO3MOYKHOCTSIMHU TIOMCKa OblTa co3ana B Barukane yxe
st Windows 3.1

3 http://gretil.sub.uni-goettingen.de

4 http://titus.uni-frankfurt.de
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OmudpoBaHHbIC BEAHICKHE TUMHBI JIOJDKHBI COITPOBOXKIATHCS WX aBTOPUTETHOU
pelUTanreii, B IeJI0M, KaK MPU3HAHO, COXPAHUBIICH MPOU3HOIIEHUE HA MPOTSHKE-
HUU TPEX THICSY JIET, YeTo MoKa He ¢/iestano. [ cpaBHEHUS: MHOTOSI3bIYHBIC (TI01-
JTUHHUK C TMapalijielIbHBIMU BOKHEHIIMMH KIACCUYECKHMH TMEPEBOJaMHU) BEPCUU
bubnuu naBHo cymectByroT B Bujge CD-ROM, a B ucinamoBenennu B onugpoBaH-
HOM BHJI€ IOCTYITHBI HE TOJIbKO KOopaH ¢ CHHXPOHU3UPOBAHHBIM YCTHBIM UCIIONTHE-
HUEM U IEMOHCTpAIMEH MMCbMEHHOTO TeKCTa, HO U HemMalio TadycupoB (KopaHHYe-
CKUX KOMMeHTapueB). Takoe JgocagHO€ MaJisi KJIAaCCHYECKOW WHAOJOTHH, Kak
B (PMIIOJIOTHYECKOM, TaK U HCTOPHKO-(PHIOCO(PCKOM 00IaCTH, TIOT0KEHUE JIE] 00b-
SICHSICTCSI, BEPOSITHO, W TOCIEACTBUSIMHU KOJOHUAIBLHOTO AHTJIMHCKOTO BIIaJbIYC-
CTBA, U3-3a YEr0 €BPONEUCKU-OPUTAHCKOE U TPAAULIMOHHOE UHIUICKOE OpaxMaH-
CKoe 00pa30BaHus B 3HAYUTEIBHON Mepe pa3o0IIeHbl, U TeM, YTO B camoii MHauu
OOJIBIIMHCTBO TPOGECCUOHATIOB B 001aCTH CAaHCKpPUTA, OpaXMaHUCTCKOM (UII0CO-
¢bun, uaayn3Ma (Ho He Oy au3mMa 1 He Oyaauiickoit ¢punocodun!) u Ip. momydaror
o0Opa3oBaHHe 10 CTAPUHHOMY 00pa3ily, CTAHOBSTCS MAHAUTAMU (TPAIUIIMOHHBIMU
YYEHBIMH), KOTOPhIE OYCHb MHOTOE BBIyYHMBAIOT HAW3yCTh M MPUBBIYHO TIOJIara-
I0TCS TIPEXK]IC BCETO HA CBOIO MaMsITh. M 3T0 HECMOTpPS Ha MIMPOKYIO U 3aCTyKEH-
HYIO M3BECTHOCTh MHAMMCKHUX [T-crienuanicToB U gake Ha HECMOTPS Ha TO, YTO
KJIACCUYECKasl MHIUICKAsT pallMOHALHOCTD, TIPEJICTABJICHHAS, K IPUMEPY, BbsIKa-
paHo¥ (CaMOOBITHOH JTMHTBUCTHKOH ), BBIPAKEHHO TATOTEET HE K TEOPETUUCCKOMY,
HO K WHXCHEPHOMY W MPOrPaMMHUCTCKOMY MBIIICHUIO B OOJIACTH 3HAKOBBIX
00BEKTOB.

[TpennpuHMaeMble HAYMHAHUS B 0071acTH OLU(DPPOBKY HHIUKHCKOTO HACIICTHS
peryssipHO He 3aBepiiatorcs. Tak, He Oblla 3aKOHYEHA KOMIIBIOTEPHAsI BEPCHUS OC-
HOBOIIOJIATAIONICH MOpOXKIatoleil rpammaruku canckpura, Astadhyayl (“Bocsk-
mukHWkUA”) [lanuan®. B uMeromeMcs BapuaHTe ee OTCYTCTBYET MOAIPOrpaMma
MOPOKICHUS TIAroJibHBIX clIoBOoopM OT KopHei. MHoroobemiaromniee cobpanue
CaHCKPUTCKUX TEKCTOB, PaHEe BBIBEIICHHOE Ha caiiTe HalmoHalibHOTO CaHCKPHT-
ckoro yHuBepcutera B Tupynaru, Uaaus® yxe MHOTO JIeT HEJOCTYITHO.

K c4yacTbio, 0COOCHHOCTH HHIUICKOM CIIOBECHOCTH HE TOJILKO TPEOYIOT OITH -
POBKH U pabOTE C HEIO CTATUCTUICCKUMU METOJAMH, HO U IPEAPACTIONAratoT K HEell.
TpamuiroHHbIC MHAUKHCKUE HAPPATUBHBIC U PEIUTHO3HBIC TEKCTHI H300MITYOT CTe-
PEOTUTTHBIMH CPABHEHUSIMH, 2 PAllMOHANIBHBIC (IIACTPHI) — CKPBITBIMU IIUTATAMU
Y QJUTFO3USIMH, & TAK)KEe KaK MPABUIIO CIICTIBIMHE ISl €BPOTICHCKOTO YYEHOTO OTChLI-
KaMH TUTIA KHEKOTOPbIE CUUTAIOT» WU «UMeeTcst MHeHUue» (cp. [3]). OueHnb MHOTOE
U3 TOAOOHBIX ()pParMEHTOB Marepuajga MOIIO Obl OBITh MOCTENEHHO MPOSCHEHO
MyTeM CO3/IaHUsI TEKCTOBBIX KOPITYCOB M IMOJKOPITYCOB M MOCTETICHHBIM HAIOJTHE-
HUEM HMX THIIEPCCHUTKAMH Ha OCHOBE PE3YJIBTATOB YMEJIO OPTaHU30BAHHOTO ITOKCKA.
Bechma gacTudHbIE, HO TEM HE MEHEE IMOJIC3HBIC PE3YJIBTAThl B JAHHOM HarpasJie-
HUH B MOCIICHUE IECATHIICTHSI ObLIH MOJTYYCHBI B OCHOBHOM SITTOHCKUMU HHJI0JI0-
raMu ¥ OyaoJioraMu, OJHAKO TUIMUYHOCTH MOJOOHBIX 3a/lau JeaeT aKTyallbHOM

5 http://www.taralabalu.org/panini/
6 https://nsktu.ac.in/
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MMEHHO CO3/JaHUE€ TEKCTOBBIX 0a3 JaHHBIX U PA3BUTHIX MOUCKOBBIX (3alpPOCHBIX)
MHCTPYMEHTOB PalbOThl ¢ HUMU. B mpaeane (B mepcreKTHUBE) TaKOW WHCTPYMEHT
OyJeT moje3eH He TOJBKO NIl OTBETOB HA BOIPOCHI, BO3HUKAIOIINE TPU OOBIIHON
Hay4YHOH paboTe ¢ TPaJUIMOHHBIMU COUMHEHUSIMHU, HO U JJISl TOCTAHOBKHU HOBBIX
BOIIPOCOB, KaK OTHOCSIIIUXCS K UMMAaHEHTHOMY COJIEPKaHUIO, K CYIIECTBY IMpO-
01eM, KOTOpbIE 3aTParuBaloOTCs B TEKCTaxX, TaK U CBA3aHHBIX C MX BHEIIHEH HCTO-
puel, a TakXe dTaraMM MOCTEINEHHOTO pa3pacTaHusl TEKCTOB HEKOTOPHIX KaHPOB
(x mpuMepy, 3110ca, MypaHUYECKOH JIUTepaTyphl, AXapMallacTp, MaXasHCKUX CyTp
U JIp.), TOSABJICHUS B HUX BCTABOK M MHTEpHosui (cp. [4]).

B Oynnonoruu monoxeHue e OUyTUMO JIydllle, B YACTHOCTH MOTOMY, YTO
TPaIUIIMOHHAS. YYCHOCTh B TOW OOJIACTH CBs3aHA C MHBIMU CTpaHaMu A3UH, B
4aCTHOCTH, ¢ fnonuei u Kutaem, a Taxke B CHiTy OOJIBIIIOrO HHTEpEca K Oyauii-
CKOMY HJICHHOMY HACJIEMIO B CTpaHaX 3amaJHON KyJIbTYphI U 3aKPEIJICHUIO B HUX
Oyanu3ma kak penuruu. K npumepy, B onudpoBaHHOM BHIE OOIIETOCTYIIEH CBOJ
OyLIMIACKOM TUTEpaTyphl Ha A3bIKE HaJU’, TIONHOCTHIO BKIIOYAIONINIA B ce0s KaHo-
HUYECKHE TEKCThl U KOMMEHTApUU Ha OCHOBE TEKCTa, YTBEPKJIECHHOTO PELICHHEM
[lectoro 6ynauiickoro codopa. Takke yCHenHo MOmoTHSIOTCS coOpanust onudpo-
BaHHBIX MaXasHCKUX TEKCTOB, B TOM UYHKCJIE C MapajlielbHbIMU IEPEBOAAMU HA TH-
OeTCKHMI1 U KUTAWCKHUI s3bIKH. OHAKO ATHM MPOEKTaM HEJOCTAET KOOPIUHAIINH,
OHU HEPENKO CBSI3aHbl HE C HAyYHBIMH, a MPEX]E BCEro ¢ KOH(ecCHOHATbHBIMU
sanpocamu®. Bosee o6m1as UX HeAOPabOTKa — pa3o0lLIeHUe B TAKUX HHUIMATUBAX
Oyaauiickoro 1 HeOyIIUNHCKOTO TEKCTOBOTO HACJEIUs, YTO MOAOOHO HENpaBUiIb-
HOW, XOTA M JaBHO YCTOSIBIIECHCS MpPaKTUKE B MCTOPUH 3amajHoi ¢uiocodpuu
[I—VII BB., r1I€ B KICCIIETOBAHUAX U YUYEOHBIX Kypcax OOBIYHO Pa3ICISIOT sI3bIue-
CKYI0 ¥ PaHHEXPUCTHAHCKYIO BETBH (PHIOCO(PUH, B JEHCTBUTECILHOCTH HAXO/IMB-
IIMeCs B CUTyallH MOCTOSHHOM MOJIEMHUKH.

HecomuenHo Takke, 4To tureparypHoe u pumocodckoe HacIeaue pa3IndHbIX
KOHKPETHBIX HAIlpaBJIeHUH MHAyH3Ma (IIMBaWTCKUE araMbl, BULIHYUTCKas MaH4a-
parpa) He MeHee ueM (uocodckas IuTeparypa u 3Moc U300mIyIoT GopMynamu,
CKPBITBIMH ITUTaTaMHU U T. I1. Y€pPTaMU HE BIOJHE aBTOPCKOM, B HOBOEBPOIEHCKOM
CMBICJIE, CJIOBECHOCTH, M YTO MOJJAETCsI OOHAPYKEHUIO U UCCIIETOBAHUIO B HCTO-
puKo-(huI0copCKUX LEIIX MPEXKIe BCEro ¢ OMOpoi Ha MU(PPOBU3ALINIO, pabOTy C
0a3aMu TaHHBIX U CTATUCTHKY.

Busnslit eBponeiickuii nugonor M. BpoHkxoper orMeuaer [5], 4to eBpomneii-
CKHMM YUYEHBIM ITPH BCEM >KEJIAHUU HE CPABHATHCS B TOJITOTOBKE C UH/IUUCKUMU TMaH-
JIUTaMH B TOM, YTO KacaeTCs HAYMTAHHOCTH B JIMTEPAType TOM Wik HHOU puinocod-
CKOM IIIKOJIBI, OJTHAKO €BPOIICUIIBI 33JIAl0TCS BOIIPOCAMH 00 MCTOPUYECKOM Pa3BH-
THH, O PAaHHMX 3Talax CyllecTBOoBaHUA Aapiiad. Ho kak pa3 omnopa Ha mpucrnoco0-
JIGHHBIE K 3alpocaM MU CO3JAaHUI0 TUIEPCCHUIOK 0a3bl JAaHHBIX IMO3BOJHIIA ObI
000iTH 3TO OrpaHMYEHHUE 3alaJHOTO0 YYEHOTO M YCHEIIHO CTaBUTh U pellarh
UCTOPUKO-JIUTEPATYPHBIE U HCTOPUKO-PHIOCOPCKUE 3a/1a4u.

7 https://tipitaka.org
8 B wactnocTn, https:/tipitaka.org
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[IpenBapurenbvHble, CiyXeOHbIE 3a1aud LUGPOBU3ALMM B Hamlell obiacTu
3aKJIIOYAIOTCS,, TIOMHMO CO3JaHHMs M TIONOJHEHUS E€AMHOM TEKCTOBOHM 0a3bl
C BO3MOKHOCTSIMH CKBO3HOTO TOWCKA, B HAMMCAHUH KOMITBIOTEPHOH MPOTrpamMMBl,
npexie paboTaroliei ¢ CaHCKPUTCKUMH COYMHEHHUSIMU U, B 3HAYUTEIHHO MEHbILIEM
MaciuTabe, ¢ MaTuiCKIMA U CTApOTaMUJIBCKHMU, B CHITY TOTO YTO 3TH MOCIIETHUE
Ha (hOHE CaHCKpUTAa He MPEACTaBAT CIOXKHOCTEH g oOpaboTku. HasHauenue
Takoil mporpammsl cieayrouee. [loTpedyeTcs: a) BoccTaHaBlIMBaTh May3ajbHbIE
(OpMBI CIIOB U3 KOHTEKCTHBIX, 00YCIOBICHHBIX MPaBUJIAMH CaHIXU. ITO cama Io
cebe He cIUIIKOM 00beMHas 3a/1a4a, IpeIIoararomas NepeBo] B KOMIBIOTEPHYIO
(GopMy HECKOJIBKMX JECATKOB NPaBWJI M3 KJacCMUeCKoM rpammaruku Ilanunu;
0) HamrCcaHue OANPOTpaMMBI (TIPOIIETyphl) Tapcepa, KoTopast Obl pa30uBaza MHO-
TOKOMIIOHEHTHBIE KOMITO3UThl (CMHTAKCHYECKHE CIIOXKHBIE CIIOBA, BECbMA Xapak-
TEPHBIE JJIs1 TIO3/IHEr0 CAaHCKPUTA) U B) MporpamMma JojkHa OyIeT CONOCTaBIAThH
MHOTOYHCIJIEHHBIM CJI0BO(QOpPMaM B UMEHaX (TaJieKHble (POPMBI CyIIECTBUTEIBHBIX
B TPEX YHUCIaX, a B Cllyyae MpHujaraTeJbHbIX 1 MECTOMMEHHUH ellle B B TPEX pojax)
U 4pe3BbIYAfHO MHOTOYMCIIEHHBIM B IVIaronax (JIecsATh BUIOBPEMEHHBIX (hopM,
NpUYaCTUs U TIp., Bcero 0osee Thicsun (popm) cioBodopMaM OHY U3 HHUX, IPHHU-
MaeMylo 3a UCXOJHYI0. be3 3Toro nouck TepMMHOB U BOKaOyIs OKa3bIBaeTcsi HeI(-
(EeKTHBHBIM, MHOH pa3 HA TPAaHU BO3MOXXHOCTH. BronHe MOXHO 0XHIATh, YTO pe-
LIEHUE JAaHHOM 3a/1aul OKa)KeTCsl YeM-TO HOBBIM M HEPYTHMHHBIM JAJISl IPOrpaMMHU-
CTOB, pa0OTAIONIMX B 00JACTH KOMITBIOTEPHOM JIMHIBUCTUKU M O0PaOOTKH TEKCTOB.

B 3axutoueHue onumieM Ui MpUMepa OHY U3 BO3MOXKHBIX COZIEpKaTeIbHbIX
3aza4d, pabora Ha/l KOTOPOH B HEKOTOPOU CTETICHH MOATroToBIeHA. Kopmyc kaHOHU-
YECKOM TEKCTOB Ha si3bIKe mayu (Tunuraka) yxe Haie)KHO onudpoBaH (CM. BBIIIE).
BuuMmarenbHOe M3ydeHHME 3TOTO MaccuBa JMTEpaTypbl LIKOJIbI TXEpaBaja MO3BO-
JSIeT BBIABMHYTH THIIOTE3Y, YTO APEBHHE COCTABUTEIM, B CYIIHOCTH, BO MHOTOM
MIPEIBOCXUTUIIM COBPEMEHHYIO HICI0 THIEepTEeKCTa. UeThIpe U3 MATH TaK Ha3bIBae-
MBIX «cBozioB» Hukas), cocrapistomue «Kop3uHy CyTT», U OTIENbHBIE TPYIIIbI
TEKCTOB B COCTaBE€ ISATOrO CBOAA MOTYT IOHHMATBhCS Kak B OOJBIIOW CTETIEHU
NepeceKarolrecs 10 COAEPKaHUI0, HO OPraHU30BaHHBIE U NPEAHAa3HAYECHHbIE IS
pasHoro Tuma 3ampocoB 0a3bl JaHHBIX MO OymnuiickoMmy yudeHuro. M3 storo ms
KJIACCUYECKOM MHA0JIOTUY U OyIJI0NOTUH CIIelyeT CUIbHBII BBIBOJ, UTO TaK COXpa-
HSIEMOE COZIep)KaHUE HE AaeT a/IeKBaTHON BO3MOXKHOCTH MPEICTABUTH ce0st B BUJE
JMHEHHO pa3BOpavyMBaroLIelcs TeOpuu. B monb3y Takoro BbIBO/Ia CBUETEIBCTBYET
BecbMa OONBIIONH pPa30pOC B3MISAOB U TPAKTOBOK B 00JacTH OyIIO0TOTHH,
MIOCKOJIBKY CIIELMAJIMCTBl BCEI/a MOJAraloTcsl Ha HEKOTOPYIO NMPOYUTAHHYIO MU
COBOKYITHOCTb TEKCTOB M CTPOST Jajie€ CBOU KOHIICTIIINH, KOTOPBIE HE MTOTBEPXK/1a-
IOTCSl P HAYUTAHHOCTH B MHBIX Ipynnax. KoMmeloTepHas sMyssiius yeaoBede-
CKOHM mamsT OyJIMHCKUX MOHAXOB, B KOTOPOH TPaJAUIIMOHHO XPAHUIHUCH TEKCTHI,
MO3BOJIUT MOAHATH 3Ty 00J1aCTh Oy10JIOTHH Ha HOBBIM YPOBEHb JOKA3aTEIbHOCTH.

[Tpumepom apyroil comep:kaTesbHON 3aaa4d, paboTa HaJ KOTOPOW TakkKe B
3HAUUTENILHON Mepe MOAr0TOBIEHA, MOTYT CIIY>KHUTh BOIPOCH! Ay TEHTUYHOCTH pa3-
HOTO poJia TEKCTOB, MPHUITMCHIBAEMBIX OJHOMY M TOMY K€ aBTOpy. B 3ToM ciryuae
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pe3yaBTaThl TEKCTOJIOTHYECKOTO aHAM3a C MCIOIh30BAaHHEM IU(POBBIX METOIOB
(B 4aCTHOCTH, METOJIbI MaTEMaTHYECKOW CTATUCTUKU W KOHTEKCTHOTO aHaJn3a)
MOTJIH OBI CTaTh PEIIAIOIIMMHI B BOTIPOCE OIMPEACTICHUS aBTOPCTBA TOTO WJIM UHOTO
TekcTa. [laHHblil Bompoc HeogHokpaTHO nonHumancsa P.B. Ilcxy Ha mHmonoruye-
cKuX KoH(pepeHuusax [6-9].
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OKCKITIO3UBU3M, UHKITIO3UBU3M UK rpagyann3m?
YpaaHa n MMpoBO33peHYeckas NniopasnbHOCTb

B.K. Hoxun =<

Poccuiickuit yHuBepcuTeT ApyxKObl HAPOJOB,
Poccuiickaa @edepayus, 117198, Mocksa, yn. Muxnyxo-Maxnas, 0. 6
P<vladshokhin@yandex.ru

AnHOTanus. B craThe momHMMaETCs CTaBIIAs YXKe TPAIUIUOHHON B (QHIIOCODHH peiTu-
ruu nocne JxoHa XuKka TemMa pa3iuyeHHs MOJaJIbHOCTEH PENMIHMO3HOrO CO3HAHMA B Kalpe
MEXXPEJIUTMO3HbIX OTHOIIEHUH, HO pacCMaTpUBAaeTCs Ha MaTepuaje TEKCTOB KOHKPETHOIO
¢mocoda m OKpyKaBIIUX €T0 HappaTUBOB. BrigeneHa gurypa aBropuTeTHEHIIIEro HalsnKa
VYnasus! (XI B.) Kak aBTOpa 3HAMEHHUTOTO CTUXOTBOPHOTO TpakTara «HbsssKycymaHmKammy,
MOCBSIIIEHHOT0 000CHOBaHMUIO cyIiecTBoBaHus bora (MmBapa) B KOHTEKCTE TOJIEMHUKH C aHTH-
TEUCTUYECKUMM IIKOJNAMHU U TOCBAILICHHOTO MOJNEMHKE ¢ OyIaucTaMH (pyHIaMEHTaJIbHOTO
TpakTaTta «ATMaTaTTBaBUBEKa», a TAKKe LIEHTpa MPEeJaHUN O PEIIUTENbHON 1 T0OeJOHOCHOH
60pp0Oe ¢ OyIIM3MOM B SIOXY €T0 OKOHYATEIHHOTO BEITECHEHUS n3 MHANN. ABTOP NPUXOIHUT
K BBIBOJY, UTO B OMOTpa(usix ¥ TEKCTax Y NasHbI BIIOJIHE Pa3THIAMBI YePTHI U AKCKITIO3UBU3MA,
U MHKJIIO3UBH3MA, U Ipayan3Ma, a IOTOMY OJHO3HAYHAas HICHTHU(HKAIIUS €0 OTHOIICHHS K
HMHAKOBEPYIOIUM U MHAKOMBICIIAIIUM HEBO3MOXKHA. BolsicHAeTCA, 4TO TaM, rae YasHa npu-
HUMaJ y4acTHE B 3aBEpIICHUN BEITECHEHUs Oy iau3Ma n3 MHAUN, MBI HIMEEM €TI0 C PEIINTeNhb-
HBIM 9KCKJIIO3MBHU3MOM, KOI'Zla k€ OH oOpalaercs K 00pa30BaHHOM ay TMTOPUHU C IPOTIOBEABIO
CBOETO (PHUIOCO(CKOTO TeH3Ma, OH MPHOETaeT K YHCTO MHKIIIO3UBUCTCKON CTPATETHU BBISBIIC-
HUS «HESBHOTO 3HaHU» 00 MmBape maxke y TeX, KTO OT HETO COBCEM JaJieK HIIM OTHAIHIICA,
a Korja eMy HaJo OIpPEICINTh MECTO HbAW Ha KapTe ¢IIoco(CKUX MHUPOBO33PCHHH, OH
JEMOHCTPHUPYET (HapsALy YKe C «HESBHBIM MHKIIO3MBH3MOMY) Tpaayaliu3M Kak «(uiocoduro
BOCXOXJICHHUS» MCTHHBI ¢ HU3IIUX CTyHeHel K BelcmMM. OJHAKO Cpeiu MOJAIbHOCTEH ero
PEJIUTHO3HOTO CO3HAHUS HEBO3MOXKHO BBIIEIMTH M TaK Ha3bIBAEMbIH IIIIOPAIU3M (IpeacTaB-
JIEHHE O PAaBHOLIEHHOCTH PENIUTHi), KOTOpbli XWK CcuUuTald TNIyOMHHBIM MPEUMYIIECTBOM
BOCTOYHBIX peIUruil nepen 3anagHeiMu. [Ipenoxkenpl KoMnapaTUBUCTCKHUE apaljiesid | pas-
TI4us (¢ KOHIEIIUAME CEMEHH penurun KanperHa, aHOHUMHOTO XprucTHaHCTBa PaHepa u rpa-
nyanmsMoM 'ererst), a TakKe YTOUHEHHSI OCHOBHBIX KaT€TOPUI MEXPEIUTHO3HBIX OTHOIICHHH.

KiroueBble €10Ba: MEXpPEIMTHO3HBIE OTHOLIEHUS, MHPOBO33PEHUS, 3KCKIIO3UBU3M,
MHKITIO3UBH3M, TPaIyali3M, OYAIH3M, HbsIsI, MUMAHCa, BEIaHTa, MECCHOHEPCKAsI IESITEIEHOCT

HNudopmanus o punancupoBanuu u OJjarogapHoctu. CTaThsi MOATOTOBIIEHA B PaMKax
cornamenus Ne 075-15-2021-603 mexy MUHHCTEpCTBOM HAayKH U BBICIIIETO OOPa30BaHUS U
PoccuiickuM yHUBEpCHTETOM APYKOBI HAapoIOB, MPOeKT «Pa3BuTHe HOBOW METOHOJIOTHH
Y MHTEJUICKTYaJIbHOMN 0a3bl Il HOBAIIHOHHOTO UCCIIEIOBAHUS HHINICKOH prmocoduu B cOOT-
HOIIIEHUH C OCHOBHBIMH MHUPOBBIMU (DHIIOCO(CKUMHU TPAJAULTUSIMUY.

© Illoxuu B.K., 2022
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Exclusivism, Inclusivism or Gradualism?
Udayana and the Plurality of World-Outlooks

V.K. Shokhin >

Peoples’ Friendship University of Russia (RUDN University),
6, Miklukho-Maklaya str., Moscow, 117198, Russian Federation
P<vladshokhin@yandex.ru

Abstract. It is an issue of already longstanding significance in philosophy of religion after
John Hick, that is of differing models of religious consciousness, in the frame of interreligious
relations which is tackled in the paper but it is done on the basis of the texts of a concrete
philosopher and the narratives around his figure. One of the most eminent Naiyayikas, Udayana
(11" C.AD.), is singled out, as the author of the very renown composition in verse
Nyayakusumaiijali offering arguments for the existence of God (I$vara) in the framework of
polemics with the anti-theistic schools and the anti-Buddhist fundamental compendium
Atmatattvaviveka, along with the stories about his very resolute and victorious struggle against
Buddhism in the epoch of the latter’s final extirpation from India. The author comes to
conclusion that the features of exclusivism, inclusivism and gradualism are detected in his texts
and traditions around him and, therefore, any univocal authentication of his attitude to
otherwise-minded and those of other faiths is impossible. While participating in the
supplantation of Buddhism from India, Udayana displays very resolute exclusivism. When he
addresses the educated audience sermonizing his philosophical theism, he uses purely
inclusivistic strategy of uncovering implicit knowledge of I$vara even with those very far
removed from the truth. And when he attempts to locate Nyaya on the map of philosophical
world-views he uses gradualism (along with implicit inclusivism) as “philosophy of ascent” of
the truth from lower to higher levels. As is impossible as well to mark out of his attitudes the
so-called pluralism (the conception of equivalency of religions) considered by Hick as
fundamental advantage of Eastern religions over the Western ones. Comparativistic parallels
along with differences (Calvin’s conception of “the seed of religion”, Rahner’s conception of
anonyme Christians and Hegel’s gradualism are taken into account) and some specification of
the main categories of interreligious relations are also offered in the paper.

Keywords: interreligious relations, world-outlooks, exclusivism, inclusivism,
gradualism. Buddhism, Nyaya, Mimansa, Vedanta, missionary work
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Wnest o TOM, 4TO JUIsl UHAMICKUX PENIUTHI XapaKkTepHa Ta creruduieckas To-
JIEPAHTHOCTb, KOTOPOIl HHUKOTJa HE XBaTajo PEJIUTHSIM MOHOTEHUCTHYECKHUM, HE
HaMHOT'0 MOJIOK€E ITPOCBETUTENIBCKUX ITPEACTABICHUH O TEX K€ KaUeCTBAX MYIPOTO
KOH(YLMAHCTBa M Bcerja Obula HUKAaK HE MEHee, ecld He OoJiee MOIyJIspHa.
OpHako B MOCJEIHUE TObl 3TOT MOPATUCTUYECKUN BEPAUKT MOIYUYMI U CUIIbHBIN
UMIYJIbC CO CTOPOHBI (GWIOCOGUH pPETUTHU. A HUMEHHO, NOMYJISpHEHIIni
B aHIVIOSI3BIYHOM MHPE CO3JaTellb «TEOJOruM Iunopanusma» [xon XapByn Xuk
(1922—2012) chopMynrpoBaj CBOIO 3HAMEHUTYIO HJICI0 TPEX MUPOBBIX IIEPHOJIOB
B MCTOPUM PEIUTHO3HOTO CO3HAHMSA, B KOTOPOH ANl MHAMKUCKUAX PETUrUil OBLIO
MPEyCMOTPEHO OYEHb XOpoulee MecTo. Peup 1uia o ToM, 4TO B CaMbli JUIMHHBIN
OTPE30K BpeMeHH — OT XaJKuJgoHckoro codopa ao Il Batukanckoro cobopa B 3a-
MaJHOM PEJIUTHO3HOM CO3HAHUM I'OCIIOACTBOBAJ SKCKIIIO3UBU3M, B COOTBETCTBUHU
C KOTOPBIM TOJIBKO OJMH PEIUTUO3HBIN JIOKYC SIBJISIETCS UCTUHHBIM, a BCE OCTalb-
HBIE JIOXKHBIMH, OT BaTukaHckoro cobopa 10 HamMx JHEH B KaTOJUIM3ME CTal
npeo0agaTh yKe BHEIIHE 0oJiee TOJIepaHTHbIM HHKIIIO3UBU3M (Ha JieJe — 3amac-
KMPOBaHHBIN AKCKIIIO3UBU3M), TOI/Ia KaK ¢ caMoro XvKa HauMHaeTCs 3apsi HOBOIO
CBETa — PEJINTHO3HBIN IIIIOPAIU3M, B COOTBETCTBUHM C KOTOPBIM OCHOBHBIE UCTO-
pUYECKHE PEUTHM SIBISIOTCA B PAaBHOM NPUMEPHO MeEpe NMPUYACTHBIMH CBETY
AoGcomoTta, KOTOpbIii ecTh PeanbHoe-B-cede, U B paBHOM K€ MIPUMEPHO MEpE Orpa-
HUYEHHBIMU CTEKJIAMHU, YEPE3 KOTOPBIE 0 YEJIOBEUECTBA ATOT CBET TOXOAMT.

Ho BoT B anmitore k cBoeit Hanboiee U3BECTHOM paboTe OH MPU3HAETCS YUTa-
TEJI0, YTO HECMOTPSI Ha TO, YTO BCE PEJIUTUU JUISl HErO MPUMEPHO paBHbIE, MHBIE U3
HUX OKa3blBAaIOTCS 3HAYUTEIIBHO «PAaBHEE», UEM ApyTHe. BrIICHsETCA, 4TO IKaki-
HU3M, CUKXH3M U OyJIH3M «y’K€ 3HAYUTEIbHO 0ojiee MPOJBUHYINUCH B Pa3BUTHU
IUTIOPATTUCTUYECKOI0 MUPOBO33PEHMS, YEM BEPbl CEMUTHUECKOT O POUCXOKIACHMUS,
U MOXHO OXHUJAATh, YTO OHM NPOAOJKAT COACHCTBOBATH €r0 PaCHpOCTPAHEHUION,
XOTS W HaJAesICs, 4TO «Hambosee 0oOpa3OBaHHbIE XPHUCTUAHE» TaKXKE MOTYT
JOCTUYb TOTO YPOBHSI CO3HAHMSI, KOTOPBIN YK€ JIOCTYNEH PSIOBBIM HMHAYyUCTaM,
JoKaliHaM U TIOCIIeIOBATENsIM MPOUUX BOCTOUHBIX penuruii [10. P. 377—378]. Ho
elle paHbllle, B JyXe MPEeAIIeCTBOBABIINX MyOauKauii Xuka, Ty k€ MbICIb 03BY-
YUJI U3BECTHBIA KaHAJICKWWA MHAOJOT U JeBbli Teonor ['apansn Kaypn, cormacHo
KOTOPOMY XpHUCTHAHCTBO TOJIBKO B camoe mocienHee Bpems (B smue [layns
Tunnuxa, Kapna Panepa, Palimonnia IlanHukapa u erie HECKOJIBKUX Y€JI0BEK) IIPH-
OnmxKaeTcs K TOMy YPOBHIO OTKPBITOCTUY», KOTOPBIH ObLT B3SIT BOCTOYHBIMU PEIH-
TUsIMH, 0OCOOEHHO OynaucTamu, yxe B TiyOokoil apeBHocTH [5. P. 86—87]. OT0T
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HOBBI BUTOK aIllOJIOTUH UHANNCKUX PEITUTUHN Yepe3 «XUKEAHU3M» UMEET HEMaJIbIil
pe3onanc u Ha 3anazie u Ha Bocroke!.

B nanHO# cTaThe cTaBUTCS 3a7a4ya BepuU(UKAIIMK 3TOTO BEPAMKTA, a Oojee
KOHKPETHO TIpeJyiaraeTcsi WACHTU(GHUIIUPOBATh TUIBI (MEXK)PEIUTHO3HOTO CO3HA-
HUg B MHAUM B SMOXYy OKOHYATEIBLHOTO BBITECHEHHS OyIuU3Ma W IPOBEPUTH,
HE HaWJETCs JIU YTO-HUOY b MMOX0KEE Ha PETUTHO3HBIN TTIOPATIU3M CPEIU IPYTUX
THUIIOB 3TOTO co3HaHus. [[ns 3Toro Obuta BhIOpaHa BeChbMa pENpe3eHTATHBHAS
¢durypa, NpUHUMABIIAS CaMO€ AKTHBHOE YYacCTHE B MEKPEIUTHO3HBIX OTHOIIIE-
HHUSAX TOM MO0XU. 3a0IHO TO JAaCT BO3MOKHOCTbH BBISICHUTH, JOJKCH JIM MHIWBH]
(B TaHHOM clly4yae peluruo3Hbli Guinocod) ObITh HOCUTEIEM TOJIBKO OJHOTO THUIIA
9TOTO CO3HAHUI.

Yuntenb HbAN

MOKHO NpEeanoNoKUTb, YTO MCXOIA M3 AOCTYIHBIX HAa CETOJHS JAHHBIX
VYnasna xxun ckopee B XI, ueM B X B. O0 3TOM CBUETENBCTBYIOT T€ TEKCTHI, HA
KOTOpBIE OH CChLIAJICA, U T€, B KOTOPBIX HAa HEr0 He cchlnanuch’. O MecTe posxe-
Hus unocoda Taxke Benuch crnopbl. COrnacHO U3BECTHEHIIEMY UCTOPUKY HBSU
C. Bunpabxyuane, oH 6601 pogoM u3 Mutxumisl (CeBepo-Boctok Unauu, mrar
buxap, 6mu3ko k Henany), B nepeBymike Manponu B 20 Muisix ot ropozga lap06-
XaHra, Torjaa kak npyroi apropuret, C.JI. bxarrauapss, pe3ko ocapuBai 3Ty Jio-
Kanm3anuio. Ho B 4eM HUKTO HE COMHEBAJICS U HE COMHEBAETCS, TaK 3TO B TOM, YTO
OH ObL1 cTpaHCTBYIOIIMM (unocopom. Bee Bepcun ero Ouorpaduu ykasplBaroT Ha
BOSDK (CKOpee BCEro MajoMHUYECKHiT) B BUIIHYUTCKUH ropoA Ilypu (mrar Opucca,
CEBEPO-BOCTOK CTPaHbl, 10’kHee bruxapa), Hekoropeie — 1 B benapec.

To, 4TO BCE CEMb COUMHEHMM Y IasiHbl, KOTOPBIMA BOLIECN B UCTOPUIO MHUN-
CKOM KYJIBTYPBI C TIOYETHBIM TUTYJIOM Y masiHadaphs («y4uTenb Y gasHay), coXpa-
HUJIUCH, CBUJIETEILCTBYET O €TI0 BBICOKUM CTAaTyCe B TPAAULUU HbsA-BANILICIINKY.
N B camom nierie, TEOPETUKHU AaBTOPUTETHEUILICH IKOJIBI MHAUKWCKOMN JIOTUKU HaBbsI-
HBSIS («HOBasl HbSIS») LUTUPOBAIM €ro OOJbIIEe BCEX MPOYUX CBOUX MPEAIECTBEH-
HUKOB, a €ro riaBHbI Tpyd «HbssKycyMaHDKanm» 1o KpaHeH Mepe 10 CaMbIX
HE/IaBHUX BPEMEH BXOJWI B KypPpHUKYJIyM Haubojee 00pa30BaHHBIX YUEHbIX-TIaH-
JUTOB beHranuu v Bely4uBajCs Hau3ycCThb.

B kpatkoii «JlakmanaBanm» («I'upasHaa onpeneneHui») ox Aan nepuHULNN
BCEX OHTOJIOTMYECKHUX KaTeropuil Baleuky (CyOCTaHLuu, CBOMCTBA, IBU)KEHUS,
YHHUBEPCAIUH, NApTUKYJISPUM, HMHIEPEHIHS W HEObITHE) W  KOPPEIATHBHO

! O XMKEaHCKOM TEONOTHH IUTIOpAIM3Ma Kak TAKOBOM, O BO3PAKEHUIX K HEH M OCHOBHBIX KATEro-
PHSIX MEXPEIUTHO3HOTO AWANlora CYIIECTBYET Y)Ke Liesasi, 1 Hemaias, aureparypa. Cpean oueHb
MHOT'OTO CM. B YaCTHOCTH [4].

2 OnuH U3 caMBIX yOeIuTENbHBIX apryMenToB Beiasuay J1.C. bxarrauapes. Mcxons us 6uorpadun
YaasHBI, COTIACHO KOTOPOW 3HAMEHWTHIM ImoneMHucT anBaiita-BemanTsl Llpm Xapma (axme
1125—1150) manmucan cBoro «KxanmanakxangakaOXanipio» paan OIPOBEPIKEHHUS TE3UCOB Y NastHEI,
nobeuBIIero B aucnyTe ero otua Llpuxupy, a HOTOMy caM AMCIYT MEXIy HUMH HHKAaK HE MOT
COCTOSIThCS paHee BTOpoi mooBUHE! XI B. [6. P. 523].
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U UHAMBHUAYalbHO, C pa3IM4YeHHEM BHJOB M NoABuAO0B. B «Jlakmanamane»
(«Benok ompezneneHuii») MpeacTaBICHbI yxke 16 TUaNeKTUUECKUX TONHUKOB HbSIH
HAuMHAas ¢ UCTOYHUKOB 3HAHUSA (npamansl) U IPEIMETOB 3HaHUA (npameu), KOTO-
PBIM, B CBOIO OYEpE[b, MPEALIECTBYET OINpPENEIeHHE CaMOr0 UCTUHHOIO 3HAHUS
(npama). B «AtmararTBaBuBeke» («Paznuuenne uCTUHB 00 ATMaHe») NpeICTaB-
JICHO caMo€ IOCJIEJ0BATEIbHOE ONPOBEP)KEHUE Oy IMNHCKUX apryMEHTOB IPOTUB
CYILLIECTBOBaHMsI CyOCTaHIIMAIBHOM JYIIU U SKCTPaMEHTAJIbHBIX OOBEKTOB, a I10CIIe
YTBEP)KJICHHS CYIIECTBOBaHUS ATMaHa KPATKO OOOCHOBBIBAIOTCS CYIIECTBOBAHUE
bora-HmBapsl, aBTOpUTETHOCTh Bea n «0cBOOOXKIeHUE» (MOKWUIA) KaK LeNb YeTI0-
BEUYECKOI )KM3HHU, U B CAMOM KOHIIE BBICTPAUBAETCSl HE€pPapXUs PETUTHO3HO-PUIIO-
copckux cucrem. «Hpsamapummmray («OTCTaTOYKH HBSIM») KOMMEHTHPYET
nocaenHuil pasaen koMmmentapus Bauacmatu Mumpel (X—XI BB.) K KOMMEHTa-
puto Y amitorakapsl (VII B.) k kommeHnTaputo Barcesisiael (IV—V BB.) k «Hpss-
CyTpamy, Iie pedb UJET O IICEBA0APTyMEHTaxX B JUCIYTE U MPUUYMHAX MOPaKEHUs
B crniope, «llapummyaaxm» («O00CHOBaHME») TaKXkKe MPeICTaBIsIeT COO0NH KOMMEH-
Tapuil K TOMy ke KomMMeHTapuio Bauacmatm Mumpsel, a «KupanaBamm» («Ilyk
COJIHEYHBIX JIydyel») — K aBTOPUTETHEWIEMY B LIKOJIE BaillleNIMKa TPakKTaTy
[Ipamacranans! «Ilanaprxagxapmacanrpaxa» (V—VI BB.) A BoT «Hbsisikycyman-
mxanu» («bykeT LIBETOB HbsIN») MPEACTABIANIA COOON M30IPEHHBIH, MOXKHO CKa-
3aTh, NPELMO3HBINA’, CXONACTHYECKMII TPAKTaT B IATH pa3jieiax, HOCBAIIECHHbIH
OIIPOBEPKEHUIO TEX apTyMEHTOB IPOTHUB cyliecTBOBaHus bora-MmBapsel, koTopbie
ObUIN MpEJICTaBIEHBI Oy IUCTAMH, CAHKXbEH 1 MUMAHCOM, U apryMEHTaM B MOJIb3Y
€ro CyILIECTBOBAHMs, IJI€ Pa3BEPHYTO OBLIO M3JI0KEHO TO, YTO JIMILIL HAMEYEHO
ObU10 B «ATMaTaTTBaBUBEKeY. IIpaBaa, Y nasHa B HeM HEOJJHOKPATHO OTBIICKACTCS
Ha JIpyrue T€Mbl, HAUWHas C SIUCTEMOJIOTMYECKUX U 3aBepliasi BOIIPOCOM O TOM,
KaK MPaBUJIbHEE TPAKTOBATh BEAUUCKHUE MTPEANTACAHUS.

OnpoBepxeHne Muda 0 NOUTKOPPEKHOCTH

[l onipeneneHus OTHOLIEHUSI Y astHbI K 4y KUM MHUPOBO33pEHUSAM HaM OoJiee
Bcero npuroaatcs «HpsskycyMmanaxann» u «ATMaTarTBaBuBeka». Ho HauHeM Mbl
C TEX JIET€H], KOTOPBIMU OKPYKEHO UMS «YUUTEIS HbSIN.

XoT4 Bce 3HaUMTENbHbIE HHANNCKUE (Prnocodbl ObUIM HOTEMUCTaMH, Y JasiHA
OB, 110 3TUM CKa3aHHUsM, EUIE U «4eJIOBEKOM nienay. C. BuapsaOxyiana coxpaHui
IUI Hac TOT HAppaTHUB, 110 KOTOPOMY OH B3sul OyJaucTa U OpaxmaHa Ha ropy, a
3aTeM cOpOCHII MX BHU3, U OYIIUCT, KpUYaBIIUi (BO Bpemst TajieH st ), 4To MimBapsl
HeT, pa30uics, a OpaxMaH, KpUUYaBIIUH TPOTUBOIIOIOKHOE, yIeen. JTa JereHia

3 Ipenno3Hoi (OT Précieux — «IParoleHHbI», «M3BICKAHHBIN», KEMAHHBIN») HA3BIBANACH CTH-
JTUCTHKA (PpaHITy3CKOIl cCalloOHHO-BEIypHOH JuTepatypsl X VII B. B nHOmiicKo0#i ciioBecHOCTH € 60-
JIee BCET'0 COOTBETCTBOBAJ CTHIIb KaBbH, OHIM M3 OCHOBHBIX IIPHEMOB KOTOPOTO OBIIIO OOBITphIBa-
HHE MOJIUCEMaHbTU3Ma CJIOB. DTOT CTHJIb HAIIIEN BEPHYIO AOPOTY U B MOCJIEAHIO 4acTh «HbssKy-
CyMaH/pKajin», i€ OJHUM U TC K€ apIr'yMEHTBI ITPOTUB AaHTUTCHUCTOB NPEACTABJICHBI TaK, YTO OHU
oOpaliieHbl ¥ IPOTHB «HATYPAINCTOB» H NPOTUB MUMAHCAKOB.
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HE BBIXOJIUT 3a TPAHMIIBI TEMbI HCIIBITAHUS B MUPOBOM (POJBKIIOPE, HO MHPOBO3-
3peHYeCcKHe CUMITaTUU M aHTUTIATHU HHTEPECYIOIIEro Hac ¢uiocoda, paBHO Kak U
€ro TMOJEMUYECKHI TEMIIEpPAaMEHT M PEIIUTEIbHBIN XapakTep, OHa BIIOJIHE OTpa-
*aeT. A Janplie, COrNIaCHO TOM e JIET€HJE, MPOU30IUI0 CaMO€ HHTEPECHOE.
®dunocody 3a youiicTBo OyaaucTa MPUILIOCH MPUHOCUTH TIOKAsHUE, U BO BpeMs
3THUX €ro TPYJOB eMy ObLIO W3BeIIeHUe, YTo BuinHy-J[>)karaHaTax eMy ayAHeHIIUIO
He nacT. Pacctpoennsiil Y nasiHa sko0bI OTIpaBHIICS mociie 3Toro B benapec, cxer
ce0st Ha MeJJICHHOM OTHE, HO, yMHpasi, IPOU3HEC CTUXU B aapec BuiiHy, KoTopbie
B nepeBojie ['aruranarxa /Ixa 3Bydanu kak: « ONbSIHEHHBIA CBOUM BEIHYHUEM, ThI
oOparaenibcsi o MHOIO OECCIIaBHO, HO 3a0bIBaeIlb, YTO KOraa Oy auCThl ObLIH B
cujie, CaMO TBOE€ CYIIECTBOBaHUE 3aBHCENIO OT MeHs!» [6. P. 522]. Tyt siBHas He-
CTBIKOBKA: €clii 00T OKa3aJcs CTOJb HEIOCTOWHBIM, Ja ellle U HeOIaroaapHbiM, TO
3aueM K€ OOMmKaThCs Ha Takoro no camoyOuiictBa?! Ho «CTHIKOBOK» OOmbIIIE:
3/1eCh U BIIOJIHE PEATMCTUUECKU MOPTPET Y NasHbl KaK «M3rHATENs OyAIUCTOB C
¢bunocodckoit aBaHCIIEHBI CPEeTHEBEKOBOM MHINY, U YeTKOE YKa3aHUE Ha IMTOJIEMHU-
YEeCKYI0 HAMpaBJICHHOCTh €ro TPYI0B, U TPOraTeIbHO-OTKPOBEHHbIE U3IUSHUS T10-
JTUTEUCTUYECKOTO PEIMTUO3HOTO CO3HAHUS, IIPH KOTOPOM OOTH U «IIPOJBUHYTHIC
JIIOJT» IPUMEPHO PaBHBI M PABHOUYECTHBI (C aHAIOTUYHBIMU YIIPEKaMU HEKOTOPbIE
rpeYecKre BOJBHOMYMIIBI OOpaIlaguch K HEONAroJapHbIM H HECIPABEITUBHIM
nacenpbHukaM Omumnat). Ho M 3To He eMHCTBEHHAs UCTOPHS C «IeHCTBEHHOI
nojieMuKon» Y nasHel: A. Txakyp oOpaTHil BHUMaHHE HAa CTUXU U3 COKPAILEHHON
BepcuM oueHb no3aHei «bxapuibsa-mypans» («Ilypana o Oyayiem»), U3 KOTOPBIX
cienyer, uro ¢uiocod mobemwn omHoro OyaaucTa B CIOpe TpH IABOpPE IHaps
MuTxussl Ha mpeAMeT cyliecTBoBanua AtMmana. [1o ycnoBusim criopa nmodeauBInii
JIOJKEeH OBLT YIIACTh C JIepeBa 3aMEPTBO, a Iaph — CTaTh YYCHUKOM TMOOCIUTES,
YTO U UCTIOTHWIOCH, BMECTE C YHUUYTOKEHUEM U Oy IIMHACKUX TeKCToB [6. P. 522].

KoHuenuma HesABHOro 3HaHua o bore

Tak MHAYHUCTCKHE CKa3aHHs MOJHOCTBIO ONPOBEPrar0T HCTOPUOCO(CKYIO
cxemy Xuka. [Ipu3HaTh ONHUCHIBAEMOE B HUX OTHOILIECHHUE K «PEIIUTUO3HOMY JIPY-
rOMYy» 4eM-JTH00 WHBIM, KpOME KaK OJHO3HAYHBIM SKCKIFO3UBHU3MOM OYCHbB KECT-
KOT'O TUIIA, BEChbMa TPYAHO. MOKHO BO3Pa3UTh, UTO CKOPEE BCEr0 3TO HHPOpMAIIHs,
CHWJIBHO «OKPYIUISIOIIAs» OIpe/eleHHbIE MCTOPUYECKUE COOBITUSA. DTO BIIOJIHE
BO3MOXXHO, XOTs B MHauu (kak, BIpoyeM, U Be3Jie) ObLIM MpPELeIeHTHl U OYCHb
CephE3HBIX PEIUTHO3HBIX KOHPpoHTaluit . Ho rmaBHOE B TOM, YTO B 3THX CKa3ax

4 Tax, OpBIIMI monmATercT Jlmarop Menocckuii (V B. 0 H.3.), CTal aT€HCTOM, OIPOBEPTaBIIMM
CyIIECTBOBaHNE OOTOB M, COOTBETCTBEHHO, MX NMPOBUACHHE, OOMAEBIINCH 3a TO, YTO KJIATBOIIpE-
CTYIHHUKH OCTalOTCs y HUX 0e3 HakazaHus. Cm. 06 atom: [2. C. 318].

5 B Tamuinane B VII—IX BB. INMBAauTHI BEJIX C [DKAHHAMH HACTOSIIYIO PEJIMTHO3HYIO BOWHY, B
XO/i€ KOTOPOH TOCIETHUX CTOHSUIN C 3€MENlb, JIMIIAIN UMYIIECTBa U BelIaid, a aBTop X B. HanOu
Anpap HanOu B «Anymaus muwnianap THpyByJIamanain» (ct. 59—74) coobmaeT 0 MacCOBOM YHH-
YTOKeHUU B Majypae JkaitHOB (0ojiee 8 Thicsu yenmoBek). He ObLIO HemocTaTKa U B CEPhE3HBIX
KOH(IMKTAaX BHYTPH HHIYU3Ma (XOTs U HE HACTOJBKO JXECTKHX): BHIIHYHT Pamanymka ObL1
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0oJ1ee YeM )KECTKHI pa3roBOp 3HAMEHUTOT'O «OPTOI0KCaIbHOro» hrmocoda ¢ Oy -
muctamu (cp. «Ouorpaduio» KpynHeifmero mumancaka Kymapunbl Bxarrsi®)
OTHIOZIb HE OIICHWBAETCSI HETATUBHO, HO, HAIIPOTHB, KaK BECbMa CEPbE3HBIN BKIIA]
B JIEJIO OJIaro4ecTHs. A 0 TOM, YTO UHIyHCThI HHOT/Ia HE XOTEIH BHIETh B HACTHKAX
MOJTHOLEHHBIX JIIOJCH, U MPSIMO CBUICTEIBCTBYIOT TEKCTHI OJNMKaWIIMX MO Bpe-
MeHH K Y pasue ¢puinocodon’.

Tenepsr oOpatumcst k camoii «Hpsisikycymanmxanuy. B o1HOM U3 BBOAHBIX
«maparpadoB» aHOHUMHBIN ONMOHEHT (HeoOXxomumas Gurypa B CX0JaCTUYCCKUX
TEKCTax, Oyl TO 3amajJHble WIK WHAUNWCKUE) CTABUT O]l COMHEHHE LIeIeco00pas-
HOCTB BCETO MO3HABATEIBHOTO MPEANPHUATHS, 3asIBICHHOTO TOJIBKO 4TO Y JasHON
(o6ocHOBaHuWe cymiecTBOBaHMs MIIBapbl dyepe3 OMpOBEP)KEHUE ONIMOHEHTOB —
TO caMoe, 3a 4TO OKazajcs HebsarojapeH BulHy, cM. BbIlle), HA TOM OCHOBaHHH,
YTO CyIIeCTBOBaHME bojkecTBa HACTOIBKO OUEBUIAHO JJISI KQKIOTO, 4YTO B 0OOCHO-
BaHUSX HE HyXIaeTcs. Ml 3TOT aHOHMMHBIH ONMIOHEHT PUBOIUT MIPOCTPAHHBIH J0-
BOJI B I10JIb3Y CBOEH MO3HIINH, TIEPEUUCIIAL BCEX TE€X, KTO MOYHUTAET 3T0 boxecTBO
MO-CBOEMY M TI0J] CBOMMH MMeHaMHu. M oOKa3bIBaeTcsi, 4TO BCE €r0 IMOYHUTAIOT:
BEJAHTUCTBl — KaK YUCTOE CO3HAHUE, CAHKXBSIMKH — KakK «IepBOMYApEIa»
Kammy, HOrMHBI — Kak 0OCO0OOT0 JyXOBHOTO CyOBEKTa-NypyIry, OTIMYHOTO
(mo cBoiicTBaM, He CyOCTaHIMAIBHO) OT OECYMCICHHBIX MPOYUX, [IIMBAUTHI ABYX
TOJIKOB (MAIlyNaThl W IIAMBBI) KaK «BBICHICTO CyBEepeHa» W mpocto kak llIuBy,
BUIIHYHUTHI — Kak Briciiero [lypymury, mocnenoBatenu mypan — kak [Ipapoaurens
MUpa, HEKHE PUTYAIUCTBl — KaK «IYIIy >KePTBONPUHOIICHUIY, OYIUCTHI — KaK
BceBeayiero byny, mxaifHbl — Kak JyIry, He MOJBEPKEHHYIO MPUTOKY KapMU-
YEeCKOH MaTepuH, MUMaHCaKH — KaK ajpecara >KepTBOIPUHOIICHNH; HO TIOYUTAIOT
€ro JaKe aTeHCThI-YapBaKd U PEMECICHHUKU — TEPBBIE KaK TO, YTO «IPUHSTO B
MUDPE», BTOpbIe — KaK MOKPOBUTENS UCKycCTB (BumBakapmMaHa) u HassMKU — Kak
HaJICJICHHOTO BCEM TEM, 3a 4TO ero JocToiHo nountarot [12. P. 15—17]. Ho 3nech

BBIHY’K/ICH NTOKHHYTh POIMHY M3-32 IPECIIEIOBAHUI CO CTOPOHBI IIMBAWTCKOTO Laps, a MO3IHEE U
colepHNIecTBO MaIXBBI C IIMBAUTAMHU TAKOKE MIPUBENIO K IpaMaTHIecKuM mepuretisiM [7. S. 13, 383].
¢ CormacHo OHOMY U3 IIPENaHHUM, OH XOTeN ce0s CKEYh 3a YHHUTOKEHUE CBOETO OBIBIIETO OyI-
mmiickoro yuurens [13. P. 377]. O Tom, 9yTo 1 caMu OyAIICTH HE BCETAa PYKOBOJICTBOBAINCH 3TH-
KOHM axMMCHI ¥ COCTPaJaHMs, XOPOIIO U3BECTHO U3 MpelaHui O BEIUKOM Ijape AIIOKe, KOTOPHIH,
}:[eﬁCTBPITeJ'IBHO IMMPOBO3TJIACUB NPHUHOUII BEPOTCPIIUMOCTH, NPEANPHUHAT, COIJIACHO aBaJaHaM,
MaccOBO€ YHUUTOKEHHUE aJ’KUBUKOB.

7 Tak, SHIMKIIONEUCT OPaxMaHUCTCKOU (unocopuu Bauacnarn Muripa, yeit cyOKoMMeHTapHit K
CyTpaM HbsiM Y JasiHa KOMMEHTHPOBaJ (CM. BBIIIE), B KOMMEHTapHuu K «CaHKXbs-Kapuke» WmBapa-
KPHIIHBL, (CTHX 5), TOJKYS, YTO 3HAYUT «aBTOPUTETHAS IIPYTH», IPOTHBOIIOCTABIISUI €€ JIOKHBIM
aBTOPUTETHBIM TEKCTaM OyJMCTOB, JKaiHOB M MAaTEPHAINCTOB, 0€3 OOWHIKOB Ha3bIBAJ X TEMH,
KOTOpBIE «IPU3HAIOTCS TOJIBKO Y BApBapoB M MOJOOHBIX UM, OTOPOCOB O0IIIECTBa U Y CKOTOIO100-
HeIx Jogei» [1. C. 130]. Ho u 3HauuTensHO paHble Hero « MaWTpH-ynaHUIIaaa» He peKOMEHIO0-
Bajla C HACTHKaMH (Hapsay C HHU3KOPOXKICHHBIMH M MPOYHMHU «IIOPOYHBIMU JIFOABMID)
obmarecs (VIL.8), a «Bumnay-mypana» moectBoBaina o mape [llaragxaHy, KOTOPBIH TOJBKO JIHIIH
ITOTOBOPHB C OJHUM W3 HUX, CTaJ] B OYIYIINX POKICHUAX MEpeBOILIONaThCs B )KUBOTHBIX (I11.18.52
u nanee). CBUIETEIbCTBA IEPBOMCTOYHUKOB U O TOJIEPAHTHOCTH M O HETOJIEPAHTHOCTH B UHyU3MeE
OBUTH OYEHb aKKYPaTHO CHCTEMaTH3UPOBAaHBI B criennalibHO# cTathe [1. Xakepa [9].
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e MPUBOJIUTCS U ONIPOBEPKEHUE ATOTO OMIOHEHTA: «IIpodeccCuoHazam» Hea0CTa-
TOYHO MPOCTO YTO-TO 3HATH (B JAHHOM Cllyuyae MPaKTUKy mouutaHus boxxecTsa),
HO CIIelyeT U OCMBICIIATh 3HaeMoe. A B CJENYIOLIEM pa3BEpHYTOM «maparpade
IIPUBOJUTCS U OCHOBHOM MEXaHMU3M 3TOIO OCMBICIECHMS: NEPBUUYHBIM SBIISIETCS
MIpU3HAHUE JPYroro MUpa, KOTOPOE OTPULIAIOT HEKOTOPbIE (ITOAPa3yMEBAIOTCS TE
e aTeUCThI-YapBaKH), HO Y TOIO MHUpA JIOJDKEH OBITh «YIPAaBHUTENb», KOTOPOIO
MO>KHO BBIBECTHU U3 CBOMCTB 3TOT0 MUpPa, M OHU HE MO3BOJISIIOT BUJIETh B HEM HEUTO
CaMOJIOCTaTOYHOE, a MOTOMY CJIEIYeT NPU3HATh, YTO HAlll MHUP JODKEH MMETh
[lepBonpuunHy (KOTOpast HE OT HETO).

[Tpyu uaeHTH(UKAUK 3TOTO THIA OTHOIIEHUS K «PEIUTHO3HOMY APYTOMY»
MBI YK€ BO BTOPOM pa3 onposBepraeM XHKa, IOCKOJIbKY 31€Ch OJHO3HAYHBIN WH-
KJIIO3MBU3M, KOTODPBIH, KaK BUAHO, OOHapyxkuBaeT ceds 3anonro no II Batukan-
CKOT0 co00Opa U COBCEM B JPYTrOM KyJIbTYPHOM pErnoHe. Bonpoc M3MBIIIIEHHOTO
OIMOHEHTa O LeJIeco00pa3HOCTH MO3HaHMs boxecTBa (Ipu ero HpuUCYTCTBUH
B CO3HAHUU BCEX JIIO/IEH) BIIOJIHE MOT ObITh 3aMMCTBOBAH U3 OCHOBHOI'O ITPOU3BE-
nenus [ankaps! (VII—VIII BB.), riae TaMOITHUHN OMITOHEHT (TaKXe MPeICTaBIISIO-
muii co60il puTopruUecKyIo GpuUrypy), 3a1aeTcsi BONPOCOM O IeJIeco00pa3HOCTH MO~
3HaHuA bpaxmaHa-ATMaHa eciii, KaK yTBEpPKAat0T BEAAHTUCTBI, Ka)K (bl OLIYIAET
ero B caMoM cebe KaK cOOCTBEHHOE OBbITHE U HUKTO HE CKaXeT, 4To ero Het®. Ho
ecin IllaHkapa He IeTanU3UpPyeT CIHUCOK TEX, KTO MMEET «HESIBHOE 3HAHHME» O
Bpaxmane, To Y aasHa ux noapoObHo HHAEKCUPYET. MBICIIb €T0 B TOM, YTOOBI ITOKa-
3aTh L€1eCO00pa3HOCTh UCTUHHOrO Mo3HaHus MiBapsl (KOTOPBIM pacHojararoT
TOJILKO HAsMKH, HOO TOJBKO OHM 3HAIOT BCE €r0 CBOMCTBA M 3HAIOT MPABUIBHO —
CM. BBIIIE) JUISl K&XKJ0T0, IIOCKOJIBKY Ha CAMOM JleJie ISl CEMSIH 3TOTO MO3HAHUS B
Aylle Ka)XJ0ro rorosa (B TOM WJIM MHOM CTENEHM) nouyBa. M B 3TOM HET HUYETO
YAMBUTEIBHOIO, TaK KaK OJUH M3 KpyNHeHmux muaonoros XX cronerus Ilayns
Xakep (HauaBIIMH 33700 10 XUKa yNOTPeOIsTh COOTBETCTBYIOLIUN TEPMUH)
OXapakTepU30BaJl MHKIIO3MBU3M JaXe Kak crneuupuyeckd HHIUMCKUM o0pa3

KMECKPCIUTUO3HOTO C03HaHI/I$I»9.

8 BpaxmacyTpabxambs 1.1.1. OTuacTu 3TOT apryMeHT HAIIOMHMHAET JAEKapTOBCKOE COgito, TaKk Kak
U 37IECh TPE/ICTABICHA aNeJUIANUs K TOMY, B Y€M COMHEBATHCSI HUKAK HEBO3MOXHO, B Ka4eCTBE
OTIPABHOI'O ITYHKTa 3HAHUA O MHPEC.

 CorynacHo ONpeeseHNI0 XaKepa, «MHKIIO3UBU3M O3HAYAET, YTO KTO-TO MHTEPIPETHPYET LEH-
TpaJlbHOE BEpPOBAHUE TPYIIIbI, INPUACPKUBAIOLIEHCS APYTOM PEIMIUMM WIA MHUPOBO33PDEHMS Kak
UJACHTUYHOE TOMY WJIM MHOMY BEPOBAHUIO IPYIIIBI, KOTOPOH NMPUHAIIEKUT OH caM. Crieruduye-
CKUM JUIs MHKJIIO3UBH3Ma B TIEPBYIO O4epe.b SBISIETCSl apTUKYJIMPYeMOe WIN TO/Ipa3yMeBacMoe
TI0JI0KEHHE O TOM, UTO ITPUHA UIEKAIIEe Yy)KUM OTHOCHTCS K JJOCTOSIHUIO CBOHMX, KAKHIM-TO 00pa3oM
MOAYMHEHO €My MM Hibke ero» [8. S. 12]. B kauecTBe HOpMaTUBHBIX NPUMEPOB MHKIIO3UBU3MA
HEMEIKUH WHIOJIOT TPaBOMEpHO mpuBoamI «TeBumKmKka-cyTTy» Ilanmiickoro kaHoHa, rae Tpu
Benpl nHTEpIIPETHPYIOTCS «B HICTHHHOM CMBICIIE» Kak yueHne bynnpl, a coequnenne ¢ bpaxmanom
Kak clieloBaHHE O1aropoJHOMY BOCBMEPHYHOMY IyTH, a Takke «bxaraBanrutyy, rae Kpumrxa
YTBEPKAAET, YTO KTO OBl KAKOMY OBl O0’KECTBY HU IIPHHOCHII XKEPTBbI «HA JIETIe» OH MPHHOCUT HX
€My, a IIOTOMY OH JIaeT W caMy Bepy mounrtatessiM apyrux 6oros (VIL.21—22, IX.23). Ty xe TeH-
JICHIIAIO OH UACHTH(GHUIMPOBAI B CpeaHeBeKBOOM moame Tyncuaaca «Pamavapuramanacay (XV B.)
1 B CTWJIMCTUKE HEOWHAyHCCKOH mponoBeau CBamu BuBekanan s 1 CapBenanu PagxakapuiiHasa.
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Mepapxnsaums Nnpu4acTHOCTEN K UCTUHE

Hakonen, antuOyauiickuii TpakraT « ATMaTaTTBaBUBEKa» 3aBepllajics pac-
CY’/IEHHEM O BbICILIEM OJ1are, B peajau3alii KOTOPOIro CTYIIEHH BOCX0XKIEHH IIpH-
BOJAWJIMCh B COOTBETCTBUE C MHPOBO33PEHUSIMH MUMAHCBI, YapBaKU-JIOKAATHI,
BeZlaHThl bxackapel, Oyann3Ma HorauapoB, BelaHThI (0€3 JeJeHUs Ha IIKOJIbI),
Oyanu3Ma MaJXbSIMHKOB, CAaHKXbH, IIAKTHCTOB M aJBalTa-BelaHTHI, TOTrJA Kak
3aBepLIACTCS ATO BOCXOXKACHHE T10 CTYIIEHbKaM MCTHHBI CAMOW HbsieH, KOTOpas Xa-
paKTepu3yeTcs Kak «Bhiclias BeganTa» ', DTy BepTUKalb MUPOBO33PEHHUI HEMPO-
CTO OTZAEIUTHh OT MHKJIKO3MBHU3MA: CaMa YXKE «BbICIIAs BEIAHTa» — SIBHOE 3aUM-
CTBOBaHME U3 OJJHOMMEHHOM LIKOJIbI, HAPABJIEHHOE Ha TO, YTOObI IOTECHUTH €€ C
€€ XK€ «KKaHOHUYECKOM TEPPUTOPUM», [1a U IIpeAIaraeMas 31€Cb «IIpOrpecCcusd» 1ap-
1IaH COOTBETCTBYET, €CJIU IIOCMOTPETh HAa HEE BHUMATEIBHO, €€ «IUTPECCUN» B
«HpssgxkycyManmkann» (TaM OHa HAUYMHAJIACh C BHICOKOM BEIaHTHI M 3aBEpLIAIach
HU3KOH JoKasToi). 1 Bce e akIeHT 3/1ech 0OJbIle CTAaBUTCS Ha CPAaBHUTEIHLHOM
OLICHUBAHUH CIIOKUBIIUXCS GUIOCOPCKUX JOKTPUH, YEM HA HESIBHOM 3HAHUU BbIC-
LIero yuyeHHsl y mpejacraBuTeneil ydenuil Hus3mmx. Ilotomy s Obl mpenmouen
Ha3BaTh TaKOM THUI BUACHUS MUPOBO33PEHYECKOTO PA3HOMBICIHUS I'PalyaIn3MOM.
OTO TaKKe JaleKo He €AUHUYHBIN Mpele]eHT B HHANNCKON (unocodcekoil aure-
patype. JlocTaTOYHO B3Th KOMIIEHIUN — y4eOHbIE TOCOOUS (ISl «aCTIUPAHTOBY»
WIN JTaXKe JUTSL «CTYJICHTOBY ) LIIKOJIBI a/IBaliTa-BeaHTa, 1a0bl yOSTUTHCS B TOM, YTO
u7iesi BOCXOXK/IEHUSI UICTUHBI OT HU3LINX YYEHHUH K BBICHIUM Yepe3 IPOMEKYTOUHBIE
OCBaMBaJIaCh YK€ B [IOCIIEIIAHKAPOBCKYIO 3M0XY, JOCTUTrasi KyJbMUHAIMU B CAMOM
0OCTOSITEILHOM U M3BECTHOM TEKCTE JAaHHOTO *aHpa — B «CapBaJapiiaHacaH-
rpaxe» Manxassl (XV B.)!!

IIpaBna, ectb M ompeneneHHble pa3nuuusa. B agBalTUCTCKMX KOMIIEHIUAX
rpaayannsm 0oJiee JOrHYecKH MPO3padyHblil: BOCXOXAEHNUE UCTUHBI HAYMHAETCS C
«HYJIEBOM TOYKM» MATEPUAIUCTOB, 3aTEM IIPOXOJMUT Yepe3 HAJEKUE OT HCTHHBI

C XakepoMm mpaBOMEpPHO HE COTJIAIIAIKCH B TOM, YTO WHKIIFO3UBU3M SIBISICTCS YHUKATHHO WHINH-
CKOi1 GOpPMOI1 peTUTHO3HOTO CO3HAHMS, HO TO, YTO OH SIBJISIETCS THIHYecKoi ast MHnuu dpopmot,
13 CEePbE3HBIX MHIOJIOTOB HE oclapruBai HUKTO. [IpuMepsl, mpuBeaeHHbIe XaKkepoM, ObIIH pacIiu-
peHBI, Ha MaTepuaje cCOOpaHHs MATHICKUX CYTT JWrxa-HUKas B KOHTEKCTE KPUTHKH IIPOIIAaTraHIbI
Xwuxka u Kaypna B cratse [3].

10Cm.: [6. P. 556—557].

' B ncepnormankaposckoit «CapBagapIiaHachUIXaHTaCaHTPaxey MOCIIEA0BaTENBHOCT ObLIa Cle-
NYIOIICH: YapBaKa-JIOKasITa, JHKAWHNU3M, OyIIu3M (YEeThIpE IIKOJIbI), BAWIICIINKA, HbsII, MUMaHCa
(IBe MIKOITBI), CAHKXbS, Hora, yueHue «Maxabxapartbel» u BenanTa. [I[puMepHO To jke pacioyIoKeHUE
riaB ObUTO M B aHOHUMHOI «CapBamaracanrpaxe». B «CapBanmapiiaHacanrpaxe» BHaYane OBLIH
TIPEICTABIICHBI HACTHKH -- JIOKASTHKH, OYIIUCTHI (4€THIPE MIKOJIBI), JPKAHHEI, 3aTeM JIBE BeJaHTHI-
CKHe IIKOJBI, OTKPHITO BPaXKIOBABIIHE ¢ anBaiiTOl — PaMaHypkn M ManxBbl, BEIIIE HAX OBLIH
«BO3JIBUTHYTED YETHIpE MIMBAUTCKIEC CHCTEMBI (HAKYIIHIIA, IaiBa, MPaThIOXUIKHSI U OKKYITBTHCT-
CKas pacemiBapa), HaJl HUIMH — KJIaCCHYeCKHe AapIlIaHbl BallIeNInKa, Hbss, MIMaHca (Jo0aBieHa
mocye Hee U cucteMa [laHnHaM), caHKXbA U Hora. ['maBa 06 anBaiiTe, KoTopas JOKHA OBLTa BEHYATh
BCE 3TO 37aHKE JapIiaH, 0 KaKOW-TO MPHYUHE MOSBIIETCS TOMBKO B M3aHIIX XX BeKa, TOTaa Kak
B XIX B. TeKkcT ObLT U37aH U IepeBeieH 0e3 Hee (IPEANOIOKUTh MO3IHeHIIee J00aBICHUE COOT-
BETCTBYIOIIEH ITIaBBl MOXKHO, HO CaMa €€ «OTJEJIbHOCTh) HE €CTECTBEHHA).
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CUCTEMBbl HACTHUKOB (ILKOJBl OYyIAMCTOB M JKalHbI) M IOCTEIEHHO, 4Yepes3
«CTOSIHKM» OpaxMaHUCTCKMX JapliaH, JOCTUTaeT KyJbMUHAIMK B BBICLICH
JapuiaHe — COOCTBEHHO ajiBaiiTe. A y Y nasHbl 3Ta «0OOBEKTUBHAS» MPOTPECCHSI C
caMmoro Hayajia COMBaeTCsl YUCTO CyObEKTUBHBIMU M HE J0 KOHIIA IOHATHBIMU MO-
TUBAIMSIMH: CTAPTOBOM M3 HU3IIUX JapIIaH OKa3bIBAETCS (KaK MBI TOJIBKO YTO BH-
JIeNN) y’Ke He IPUMUTHBHAS M aHTUPETUTHO3HAasl YapBaKa, a SIHCTEMOJIOIrMYECKU
YTOHYEHHAsI ¥ OPTOIOKCAILHO OpaxMaHUCTCKasi MEMaHCa, YTO MOYKHO OOBSICHUTH
TOJIKO €€ OCTPEHIIMM CONEPHUYECTBOM C HbsSICH, KaK MEXAy ABYMs JIUAEpaMU
npodeccroHanbHOTO (hrocodpckoro bomonaa. Ho qanelie ero Joruka yTpadyuBacT
MPO3PAavYHOCTh, KOTJAa «OTOMCTHBY» TakHMM OOpa3oM € CaMoro Hadajla MHUMaHce,
VY nasiHa «OTTECHSET» U HEKOTOPBIX PYTUX aCTUKOB, CTaBsl BeAaHTy bxackapsl HIKe
Oy IMCTOB-Hora4apoB (XOTs OHA JIOJIKHA OblIa OBITH €My OJIM3KOM, TaK KaK OTKPBI-
BaJla MPOCTPAHCTBO JJISI «OTPAHUYCHHOTO TEU3May), a BEIAHTY KaK TaKOBYIO —
HIDKE OyJIMCTOB-MaAXbIMHUKOB, TOT/Ia KaK a/IBAaiiTy BO3BBIMIACT IO «IIOYTU BBIC-
Iei» CTyNeHHU, KAKUM-TO COBCEM HETIOHATHBIM 00pa30M OT/ENsis €€ OT BEJAHTHI.

B urore momyvaercs, 4To OAHO3HAYHO OLIEHUTH MO3UIMIO aBTOPUTETHENUIIIETO
HailsINKa B «MEXPEIUTHO3HOM JHAIoTe» HEBO3MOXKHO. CKOpee MBI IMEEM JIEJI0 CO
BCEMH TpeMs MO3UIMSMH B PAa3IMYHBIX MparMaTHUECKuX KOHTEKcTax. Tam, rie
VY nasHa npUHUMAI y4yacTHe B 3aBEpLICHUU BbITeCHEHUs Oynausma u3 Munuu, Ml
UMEEM JIENI0 C PeIIUTENFHBIM IKCKITF03uBIU3MOM. Kora on oOparaercst kK 00paso-
BaHHOH ayJAMTOPHUH C IPOTIOBEIBIO CBOETO (PHIOCOPCKOTO TeU3Ma, OH MpUOeraeT K
YHCTO MHKIIIO3UBUCTCKOI CTpaTeruy BHISBICHUS «HESIBHOTO 3HaHUsA» 00 WmBape
JaXxe y TeX, KTO OT HETO COBCEM JIAJIeK MJIM OTAAIHIICS. A KOT/ia eMy HaJ0 ompese-
JUTh MECTO HbSIM Ha KapTe (PHUIOCOPCKUX MHPOBO33PEHHH, OH AEMOHCTPHPYET
(Hapsily yXe C «HESIBHBIM HHKIIO3UBHU3MOM») Ipadyalu3M Kak «puiaocoduro
BOCXOXKJCHUS.

KapTtorpadua napannenemn

B napannensax Henocratka HeT. IIpo 3KCKIH03MBU3M HE CTOUT M yIIOMUHATh,
MIOCKOJIBKY OH PaclpOCTpaHEH YHHMBEpCAIbHO, XOTS MMEET TaKKe, KaK U BCE Ha
CBETE, pa3Hbl€ OTTEHKHU (B 3aBUCUMOCTH OT TOT'0, 10 KAKOW CTETIEHU Uy KHE YUECHUs
CUMTAIOTCS JOKHBIMH).

[Tpo MHKITI03UBU3M, KOHEYHO, HUKAK HEJb3sl CKa3aTbh, YTO 3TO SKCKIIO3UBHAs
MHIUKCKAs MOJIENTb MEKPEIUTHO3HOTO THAJIOTa, XOTS MOXKHO CKa3aTh, YTO HAUOO-
JIe€ UHTEHCUBHO 3Ta MUCCUOHEPCKasl cTpaTerus npumensuiach B Mluann — BHavane
OyanucTaMu, 3aTeéM MHAYUCTaMH, a 1ociie U JukaiiHamu. Tak y>ke B paHHeXpHUCTU-
aHckoM (¢ THoctudeckor monkmankoi) «llocnmanun Bapuaser»y (ok. 130) ammero-
PHUYECKOE TOJIKOBaHUE IPUMEHSETCS, YTOOBI ITOKa3aTh, YTO BECh 3aKOH UY/IEEB ObLI
M (PPOBKON XPUCTHAHCKUX CMBICIIOB, M UTO IO CYILIECTBY OH K Uy/1au3My HEe UMEET
OTHOIIIEHHUA. B TOM ke ynpoleH4ecKOM BU/I€ UHKJIIO3UBUCTCKAsL WSl OOHAPYKHU-
BaeTcsl B AJIEKCaHAPUICKOM MHCCHOHEPCKOM yuwiMile, HanpuMmep y Kinumenta
(150—215), xoTopwlii yMyIpsCs OTBICKMBAaTh CKPBITOE IPHUCYTCTBHE BCEX
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OCHOBOIIOJIOKEHUI XPUCTHAHCTBA B JpeBHErpeueckoil cinosecHoctu 2. Ho Gimske
K 00Cy»X/1aeMOoi KOHLENIIMY HEIBHOTO 3HAHUsI UCTUHBI Bce-Taku uien JKana Kaib-
BHHA, KOTOpBIA B cBoeM opus magnum «HacraBneHue o XpucTtuaHckoil Bepe»
(1536), BBen oOuyeHb KOHCTPYKTUBHOE pEIUTrHoioruueckoe moHsTue divinitatis
sensus — «4yBCTBO OOXKECTBEHHOTO», PaBHO3HAYHOE M JPyroMy — semen
religionis, «ceMeHHU peuruo3Horo»'. Kak u BCAKoe ceMsl, OHO TaKKe MOYKET ITPO-
pacTu npu OJIaroNpHUSTHRIX YCIOBUSAX U IaTh XOPOIIMU TUTOJ, @ MOXKET IpH Heba-
TONPUATHBIX U HOTUOHYTh, HO OHO OOBEKTUBHO'*.

[Toxoxe 3TO BHEIIHE W HAa OYEHb H3BECTHYIO KOHLEHIMIO AHOHUMHOI'O
xpuctrancTBa Kapmna Panepa, HO ¢ 04eHb CylecTBEHHOM OrOBOpPKOM. Ero KoHuen-
LUl ONpaBJbIBaja HE MHCCHOHEPCKYIO IESTENbHOCTh, a KaK pa3 OTKa3 OT Hee,
IIOCKOJIbKY €CJIM BO BCEX PEJIMTHSIX €CTh HE IMPOCTO HEABHOE 3HaHME 0 bore, HO
naxe neiicreue 6maronatu CB. [lyxa (kak B XpUCTHAHCTBE), TO 3TA JIEATEIBHOCTh
COBEpILEHHO M30bITOuHAa M Aaxe Bpeana'’. IoToMy Mbl MMeeM 37eCh Je0 He
CTOJIBKO C MHKJIIO3UBU3MOM, CKOJIBKO C «KAIMTYJSSHTU3MOM», U HUKaK He CIIy-
YaifHO, YTO U XPOHOJIOTMYECKH OHA WJET B MaHJaM C BaTUKAHCKOMU JeKyapalueit
Nostra Aetate — MaHU(pECTOM PETUTHO3HON MOIUTKOPPEKTHOCTH, B KOTOPOM
TOBOPUTCSI TOJBKO O TOM, YTO COJIIKAET XPUCTHAHCTBO C JAPYTUMH PEIUTHUIMHU
(mpexxae Bcero ¢ myJanu3MoM, HO JAJIIEKO HE TOJbKO) 0e3 3ByKa O TOM, 4TO €ro C
HUMH pa3/eisieT, a 3TO O3Ha4yaeT OTKa3 oT muccuu implicite, cienoBareiabHO
(aKTHUYECKU OTKa3 M OT IPEEMCTBEHHOCTH 10 OTHOLLIEHHIO K allOCTOIaM, a IOTOMY
u ot camou Llepksu.

12 «Menotexyias peus» y I'omepa ykasyer o KnuMenTy oqHo3Ha4uHO Ha feiicteue Crnosa Boxb-
ero (Clem. Ped. 1. 6; 11. 89], a BooGrie I'omep, Opdeit u Kcenokpar yunnu yxe 06 Otie u CoiHe
(Clem. Strom. V.116. 1—3), [Inanap — o Xpucre (V.137.1), a [1naton, KOTOpHIA JOOPOCOBECTHO
nzyyan Mowucest 1 IpopoKoB, Tak 1 000 Bcer CB. Tpoune (V.103.1), He roBOps y’Ke O «BOCBMOM
aue» (V.106.2). B ToM e TOYHO CTHIIE CpeIHEBEKOBBIN JINTEPATYPHBIA HHKITIO3UBU3M OBLIT ITUPOKO
CaHKIMOHHUPOJIBaH 3HaMeHbTOI Teopueit yeTsipex cmbicioB [Tncanus. OHa mo3BoIsIa, HAIIPUMeEp,
TeosoraM HaunHas ¢ ApHynabda Opieanckoro (ok.1175) u qanee «BUMTHIBATHY» Jaske BO (PHBOIIB-
Heitmue «Metamopdo3eny Ounus mpoodpassl Beex Jlum CB. Tpoumbl U eBaHTeNMECKUX COOBITHIA
(em. [11.S.289].

13 Cm.: Calv, Instit. 1.3.1—3.

14 TTosTomy MOKHO cormacuthbes U ¢ ApsuagoM [llapMoi, yBUIEBIIEM B TOM, YTO MBI Ha3bIBaEM
ueel HeIBHOTO 3HaHMA O bore y YnasHel mapajmiens M C OTJaJICHHBIMH IpelIeCTBEHHUKAMH
KanbBruHa — TeMu, KTO Ipejyiarai HCTOPUYECKOE T0Ka3aTeNIbCTBO CYIECTBOBAHHS 00)KECTBEHHOTO
MHpa 13 BCEOOITHOCTH OOTOIOYUTAHHS y CaMbIX Pa3HBIX HApOJOB, KOTOpOe BOCXOAMT K IlnaTony,
Omukypy u popmynupyercs y Lunepona [14. P. 24—25].

15 TTocnencTBEM PaHEPOBCKOTO «OTKPBITHS», KOTOPOE OBLIO MOJHOCTHE) CO3BYYHO CITYXKEHHIO
IyXy BpeMeHH (IyXy OJHOCTOPOHHETO «CaMOIICPEBOCIIMTAHUS» XPUCTHAH, KOTOpPOe ObLIO OBl
HEMBICTIMMO IS TTOCIIeAoBaTelNIeil JTF000i Apyroil penurun) ObUT U Mo cel JIeHb sBisieTcs: 0e3nu-
MUTHBIH «MACCHOHEPCKHH aIanTHBU3M» (MUCCHS B 00paTHYIO CTOPOHY) B KaTOJIMIU3ME, KOTOPBIH
B camoii MHnnu npuHsn Takue GopMbl pucrocobaeHns (Ha Aeie Iprucnoco0IeHYecTBa) K MecT-
HBIM MOHSATHAM U 00BIYasM, Kak TpakToBKa CB. TpoHIIBI Yepe3 HOHITHE TPUMYPTH U JOIYyIICHUE
HZI0JIOB MECTHBIX OOTOB B XPUCTHAHCKHUX XpaMax, YTO HEPEAKO MPUBOAUT HOBOOOPAIIEHHBIX XPHU-
CTHaH B HEJIOyMEHUE OTHOCHUTEIHHO TOTO, BO YTO MX COOCTBEHHO OOpAaTHIIM — B HOBYIO JJIsI HUX
PEJIUTHIO WK B CTapYIO.
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Haxkowner, rpagyanusm u Y asiHbl, 1 aBTOPOB aJIBAUTUCTCKUX YUEOHUKOB IO
¢mnocopun o6HapyKuBaeT napawuienu B puocopun penuruu ['erens, XoTs 3TOT
a/JlaMaHTOBBIM €BPOIOLEHTPUCT BPSJL JIU coracuics Obl 3TO Mpu3HaTh. B camom
nene, y Hero A6comoTHbIN JlyX Takke MPOXOJUT «CTAaHIIMKU» B CBOEM JIBUKEHUU K
CaMOITIO3HAHUIO Yepe3 PEeIUTruy MUpa U HAYMHAsI C KOJIZIOBCTBA U (PETUILIN3MA, TIPO-
JOJKast KyJIbTaMU [IMBIIIM30BaHHBIX HAPOJIOB U 3aBepIlias CBOM MyTh K ce0e B XpH-
CTHAHCTBE, KOTOpOE MJisi HeMenkoro (uiocoda o3Ha4aa TO, YTO Y WUHIUHCKOTO
HA3BIBAJIOCH «BbICIICH BegaHToy. [Ipu aToMm ['erens, kak u Y pasiHa, ObUT IPEMUIIO
HEIOCJIEN0BATENIEH, HO YK€ HE B JIOTHYECKOM IUIaHE, a B HCTOPUYECKOM
(OCKOMBKY JIOTHYECKOE MPEeIoNpeessio Al HEr0 UCTOPUYECKOe): OpaxMaHu3M
CIIEZIOBA y HEro B MCTOPUH 3a KOH(YIHAHCTBOM, 30pOACTPU3M Kak HH B 4YeM
He ObIBaJIO 32 Oy AM3MOM, ETUTIETCKas pelaurus — 3a GUHUKUKUCKOH, a 171 hciaama
U BOBCE B €r0 MCTOPHOCO(HHU MecTa HE HAIUIOCh, TaK Kak yxe u 0e3 Hero Jlyx
«TIO3HAJ CaMOT0 CeOsI».

EnuHCcTBEHHOE, UTO HE HAXOAMT NapajuieieH, 3TO IUIF0PAIA3M — 110 TOH MpHU-
YUHE, YTO €r0 W'y caMoro Y aasHsl He Ob110. Ho He OBbII0 ¥ HU B OJTHOM MHIUKACKOM
penurun. He Obwto u 3a ux npeaenamu. He Obu10 MOTOMY, YTO HPEACTABICHUS O
«PaBHOCTH» BCEX PEJIUTHI HE MOKET OBITh HH Y OJJHOTO HOPMAJIBHOTO PEJIUTHO3-
HOTO CyOBeKTa, KOTOPBIHA, BONPEKHU XHUKY, BCETAa HCXOIUT U3 UX HEPABEHCTBA —
OyZlb TO B 9KCKJIIO3UBUCTCKON MOJIaTbHOCTH, MHKJIFO3UBUCTCKOM MK TpayaaucT-
CKOHM, Kaxzaas M3 KOTOPBIX MPEAIojaraéT M MHUCCHOHEPCKYIO JESTENbHOCTD.
[Tnropanusm e ecTh MOJAIBbHOCTh CO3HAHMSI CYObEKTa HE PEIUTHO3HOI0, a PEIu-
ruoBeaueckoro. Korga oH cranoBUTCS OPUIIMANTBHON JOKTPUHOMN IIEPKBH, YTO MBI
¥MeeM B KayecTBE OCHOBHOTO BEKTOPA Pa3BUTHs BATUKAHCKOIO KaToIMIM3Ma'®
noce Il Barukanckoro cobopa 10 Hamux JHEH, TO pedb UIET YXKE HE CTOJIBKO O
PEIUTHO3HOM CO3HAHUH, CKOJBKO O MPEBPAIICHUM XKUBON PEIUTMU B UCTOpUYE-
CKMM My3€ld M TEPPUTOPHUIO MUCCHH JNPYTHX pelnurui. Tak KOMIIapaTHBHCTHKA
[I03BOJISIET YTOUHSTh TPAHUIIBI PETUTUOBEAUYECKUX TOHATUH, & B 3TOM BUIUTCS yKE
Apyrasi, U OYeHb BayKHAst MUCCHSI — MHUCCHS QHUIOCO(UHU PEITUTHH.
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According to Gangesa, the founder of Navya-Nyaya, the truth cannot be considered as a
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Introduction

The paper of my Panditji was presented at a seminar on Comparative
philosophy, which I organized for The Ramakrisna Mission Institute of Culture,
Kolkata, in 1998. The summary of the paper in English was presented at the
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seminar, then I translated it with my commentary for philosophers and Indologists,
as this paper contains a range of technical terms.

This paper aims to discuss the Nyaya conception of truth, which is a property
of cognition. Unlike the Western concept of correspondence, which is relational in
nature, the Nyaya philosophers do not claim that a proposition is true if it
corresponds to a fact. This is since the Nyaya does not postulate a tertiary entity
called “proposition”. Similarly, the Nyaya does not postulate ideas or images which
resemble things in the world, although they postulate relational entities which are
due to the relation between the things in the world and cognition. Truth is defined
in terms of these relational properties of cognition.

Since truth is a property of qualificative cognition, I have mentioned the Nyaya
conception of cognition, as well as the distinction between qualificative and non-
qualificative cognition, which has an affinity with Russell’s distinction between
knowledge by acquaintance and knowledge by description, although the Nyaya
avoids both skepticism and solipsism.

Truth, both in the east and west, is a central problem of philosophy as it bridges
the gap between epistemology and ontology. This is due to the fact that we would
like to know whether cognition or thought represents reality. It is also related to a
barrage of concepts, such as belief, knowledge, existence, fact, proposition,
statement, sentence, etc. Moreover, it is also related to morality as judging
something to be good or bad, just or unjust, depends on knowing something true
about reality. According to formal semanticists, the word ‘true’ refers to a set of
true sentences. Hence, language is a vehicle for the communication of truth.

The Nyaya philosophers have also discussed whether the word ‘true’ refers to
a class-essence (jati) which is common to all true cognitions. According to
Gangesa, the founder of Navya-Nyaya, truth (pramatva) cannot be considered as a
class-essence (jati). This is due to the fact that there will be a defect called
‘sankarya’ between truth (pramatva) and the class-essence perceptual
apprehendedness (saksatva).

It is to be noted that according to the Nyaya there are several restrictions on
jati or class-essence, and sarnkarya is one of them. In the case of sankarya defect,
there are two properties say F and G, such that F resides in the locus where G is
absent, and G resides in the locus where F is absent, although both of them reside
in the same locus. If there is sankarya defect, then at least one of them cannot be
considered as a class-essence (jati). Since both the followers of the Nyaya and their
opponents have accepted perceptual apprehendedness as a class-essence or class-
character (jati), but not the truth, so it is free from doubt.

In addition to the sankarya defect, it is pointed out that truth is partitive in
character, but a class character is non-partitive (avyapyavrtti). For example, an
animal cannot be a cow in one part and a horse in another. If an animal has cowness,
then this property pervades all the parts of this animal. Similarly, if an animal has
horseness, then it pervades all the parts of this animal. But the truth is partitive in
character. Suppose there is a piece of silver and mother-of-pearl. If a person says
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‘these are silvers’, then it expresses the cognition that both of them are silvers. It is
to be noted that this cognition is true for the silver, but false with respect to the
mother-of-pearl. Hence, the truth cannot be treated as a class essence.

To avoid the above objections and many others, Gangesa defines truth as
‘tadvati tat-prakaraka-anubhavah prama’ (an apprehension or cognition is true if
the ‘that’ of the that-possessor is the chief qualifier of this cognition). This means
the same as ‘taddharmavadvisesyakatve sati tatprakaraka-anubhavah prama’
(a cognition is true if it is apprehension and the qualificand of this cognition is the
possessor of the chief relational qualifier at the cognitive level). Panditji has also
claimed that the property of being the qualificand and the property of being the
qualifier are related by the relation of mutual determiner-determined (paraspara-
nirupya-nirupaka).

About the late Mahamahopadhya Pandit Visvabandhu Tarkatirtha
(1916—2006)

Well-versed in Advaita Vedanta and Mimamsa, Pandit Visvabandhu
Tarkatirtha was the last surviving scholar of the Bengal School of Navya-Nyaya.
He came to Kolkata in 1930 and stayed and studied with his guru Pandit Ananta
Kumar Tarkatirtha for several years. After retirement from Sanskrit College, Tol
Department, Kolkata, he taught at Jadavpur University and Visva-Bharati
University. After being appointed as a part-time research professor at the
Ramakrishna Mission Institute of Culture, Kolkata, he supervised PhD students and
wrote a book Tattvacintamani: Anyathakhyativada.

He taught contemporary comparative philosophers/Sanskritists, such as Bimal
Krishna Matilal, Sibajiban Bhattacharcrya, and Jitendra Nath Mohanty. He was
creative, as some of the problems of contemporary logic and philosophy of
language were addressed from the tradition of Navya-Nyaya.

His scholarly works include the following: Pramannyavadah Harirama
Tarkavagisa, with a commentary in Sanskrit, Prabha; Bengali works: Abhaviya
Pratiyogita, Samavaya Laksana Vicara, Akhhyativada, Bharatiya Dar§ane Duhkha,
Vyakti Vacaka Pada va Proper Name, Anuvyavasaya, Pramar Laksana, Jiiana
Samvedana, Nyayamate Katipaya Pada O Tadvacya, Svariipa Sambandha,
Pramana; In Sanskrit: Indriyananatva-Vimarsah, Pratibadhya-Pratibandhaka
Bhava, Sabdabodha. The above Bengali and Sanskrit articles were published in
various journals, beginning in 1954. His works have generated new creative
philosophical activity in India as well as in other countries.

Translation

We desire those objects which will be beneficial to us or by means which we
can avoid untoward consequences. It is to be noted that the methods for acquiring
these objects should be within our means (1). For example, a thirsty person having
observed water will proceed towards it. Knowledge plays an important role in our
desire or intention. In this example, the thirsty person remembers that his/her thirst
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was quenched after drinking water in the past. Moreover, he/she has the cognition
that this water is of the same type which has quenched his/her thirst in the past.
He/She understands that the water, which is in front of him/her and which is of the
same type as the previous one, would also quench his/her thirst. Hence having
cognized it as something which will quench his/her thirst he/she proceeds towards
it. This is how we engage ourselves towards the acquisition of the desired objects.

But the things, which we acquire after a lot of effort or which require a lot of
sacrifices, deserve special consideration as we have to determine whether the
cognitions on which our acquisition depends are reliable or not. In other words, we
need to know whether the things which we think to be beneficial to us are really
beneficial. Hence we need to consider whether these cognitions are true. When we
come to know the truth of these cognitions, we intend to acquire even those things
which require much effort or sacrifices. Hence it follows that the cognition of truth
is a presupposition for our desire to acquire things even if the acquisition of those
things requires a lot of effort. Therefore, the question is: What is the nature of this
truth which resides in a cognition? (2)

As an answer to this question, some philosophers claim that truth is the class-
essence (jati) of true cognitions. As a class-essence of qualities resides in every
quality but does not reside in anything else, so does the truth. In other words, the
truth which is a class-essence resides in true cognitions only. Hence it distinguishes
true cognitions from everything else and thereby becomes the differentia of true
cognitions.

As a critic of this view Ganges$a, the author of Tattvacintamani, claims that
truth cannot be considered as a class-essence (jati). If we consider it as a class-
essence, then it will be infected with a defect known as ‘sankarya’. This is due to
the class-essence called ‘perceptual apprehendedness’ (‘saksatva’) (3). In the case
of 'sankara' defect there are two properties such that one resides in the locus where
the other is absent, although both of them reside in the same locus (4). In the case
of this type of defect both of them cannot be considered as class-essences. Hence at
least one of them is not a class-essence. In our above example, a true inferential
cognition is characterized by truth (pramatva), but not by perceptual
apprehendedness (saksatva). An erroneous perceptual cognition is characterized by
perceptual apprehendedness, but not by truth. Again, both of them occur in true
perceptual cognition. Since these two properties are characterized by both having
the same locus and by occurring in the locus (or loci) of each other’s absences, the
sankarya defect would occur. It is due to this defect the perceptual apprehendedness
would be a class-essence but not the truth (5).

Gangesa has also put forward another argument against the view that truth is a
class-essence. A class-essence cannot be partitive. For example, an animal cannot
be a cow in one part and a horse in another. But if a class-essence is partitive in
character, then the same animal would have cowness in one part and horseness in
another. Hence it cannot be said to be either a cow or a horse. On the contrary, if an
animal has cowness, then it pervades all the parts of it. Similarly, if an animal has
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horseness, then it pervades all the parts of it. Hence a class-essence does not reside
in one of the parts of an individual. But the truth is partitive in character. Hence it
cannot be treated as a class-essence. In the presence of a piece of silver and mother-
of-pearl if a person says, ‘these are silvers’, or ‘This is silver and that is also silver’,
then he/she cognizes both of them as silvers. This cognition is false for the mother-
of-pearl, but true with respect to the piece of silver. Hence it has truth in one respect
and absence of truth in another. Since we have to accept the same conjunctive
cognition as having truth in one respect and absence of truth in another respect, the
truth will be considered as partitive in character. Hence it cannot be treated as a
class-essence (6).

Now the opponents of the Nyaya argue in the following way. An object,
positive or negative, is non-pervasive (avyapya-vrtti) if it resides in the same locus
where its absence resides (7). On the contrary, if it cannot reside in the same locus
where its absence resides, then it is called ‘pervasive’ (‘vyapya-vrtti’). Hence a
quality, an action, or a class-essence becomes non-pervasive if it resides in the same
locus where its absence resides. But if it does not reside in the same locus where its
absence resides, then it is pervasive in character. According to our previous
argument both truth and its absence reside in the same locus. This is because a
conjunctive cognition has truth in one respect and its absence in another respect.

The opponents claim that truth is a class-essence even if it is non-pervasive in
character. But the followers of the Nyaya claim that there is no proof in favor of the
view that a class-essence could be non-pervasive. Class-essences such as potness,
which are established by perception, are always pervasive in nature. They are never
non-pervasive. The view that a class-essence is non-pervasive cannot be
substantiated by an inference as it requires a piece of evidence in its favor. Hence
there is no evidence in favor of a class-essence being non-pervasive. Therefore, if
the truth is considered non-pervasive, it cannot be said to be a class-essence. In this
context the following rule may be stated: That which is non-pervasive can never be
pervasive, for example, conjunction, sound, etc.; and that which is pervasive can
never be non-pervasive, for example, potness, clothness, etc.

The supporters of the view that truth is a class-essence may claim that there is
a deviation from this rule in the case of the never-type of absence of a conjunction
(8). There is only one never-type of absence of conjunction. It resides in a substance
as non-pervasive. This is due to the fact that the conjunction which resides in a
substance is limited by a unique limitor, but the absence of the same conjunction
limited by some other limitor resides in the same substance. Hence the same
conjunction and its absence reside in the same substance, although they are limited
by different limitors (9). For this reason the occurrence of the same conjunction
becomes non-pervasive. Again, since conjunction does not reside in quality, the
occurrence of the never-type of absence of conjunction becomes pervasive. Since
the same never-type of absence of conjunction resides in a substance as non-
pervasive but in quality as pervasive, it is evident that there is a deviation from the
above rule. Hence this rule is not tenable. The following rule is to be accepted: If
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the same object occurs both as positive and negative, then it is non-pervasive; and
if it occurs only as positive or negative, but not both, then it is pervasive. This is
how we have to determine the pervasiveness or the non-pervasiveness of an object.
Hence, the pervasiveness or the non-pervasiveness of an object cannot be
determined in terms of the category to which it belongs. The acceptance of this law
will rule out the deviation mentioned in the case of the never-type of absence of
conjunction. Since we apprehend both the conjunction and its never-type of absence
in the same object, it is to be considered as non-pervasive. Again, since we
apprehend the never-type of absence of conjunction in quality and do not apprehend
the conjunction in it, the never-type of absence of conjunction is to be considered
as pervasive in character. Hence there is no deviation mentioned previously if we
accept this law.

A positive entity and its absence are mutually exclusive. Usually, they do not
reside in the same locus. The cases where they reside in the same locus require some
explanation. The non-pervasive objects, such as conjunction, reside in the same
locus. Suppose a monkey is on the top of a tree. The top of the tree has the relation
of conjunction with the monkey, but we apprehend the absence of the conjunction
with the monkey at the bottom of the same tree. Hence we do not apprehend both
the presence and the absence of the conjunction relation with the monkey at the
same place. They appear at different parts of the tree. The portion of the tree where
we apprehend the relation of conjunction with a monkey is called ‘the limitor of the
conjunction with the monkey’, and the portion of the tree where we apprehend the
absence of the conjunction with the monkey is called ‘the limitor of the absence of
conjunction with the monkey’. From this discussion, it follows that even if a non-
pervasive object and its absence reside in the same locus it is limited by different
limitors. But in the case of a cognition we cannot say that it has both truth and its
absence. This is due to the fact that a part is a limitor and only a substance has parts.
Since cognition is a quality, it has no parts. Hence it cannot have parts as its limitors.
Therefore, we cannot say that one portion of a cognition has truth and another
portion the absence of truth. Hence, the truth cannot be said to be non-pervasive. It
is a pervasive property.

Now the opponents raise the question of whether the concept of part can be
applied to cognition. That by means of which the same property-possessor can be
conceived to have contradictory properties may be used as a part in this context. In
the case of cognition, its objects are to be considered as parts. In the presence of a
piece of silver and mother-of-pearl, the perceptual cognition, these are silvers, is
partly true and partly false. It is true in respect of silver, but false in respect of the
mother-of-pearl. Similar is the case with the cognition of the mountain has fire and
the lake has fire. It is true in respect of the mountain having fire, but false in respect
of the lake having fire. Hence the objects of cognition are the limitors for the use of
truth and falsehood.

But this conclusion is also not tenable. This is because the part which is the
pervaded of the limited becomes the limitor (10). Otherwise, the bottom of the tree
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would be the limitor even if the conjunction characterizes the top of the tree. For
this season the pervaded portion of the limited is called ‘the limitor’. In our above
example, there are silvers, truth is the limited, but the mother-of-pearl which is the
qualificand (11) is not its pervaded. This is because in this erroneous cognition of
silver, the mother-of-pearl is the qualificand and it does not have the limited truth.
Hence we cannot accept the mother-of-pearl, which is the qualificand, as the limitor
of truth.

Now it may be said that the limitor of truth is the property of not cognizing as
the qualifier, which has not occurred in the qualificand (12). In other words, if a
qualifier, say F, does not characterize the qualificand of cognition, then the absence
of having the qualifier 7 becomes the limitor of truth. That which occurs in the
qualificand of true cognition is the qualifier. That which does not occur in its
qualificand cannot be treated as its qualifier. Hence a true cognition has the property
of not having the qualifier which has not occurred in the qualificand. This property
is to be considered as the limitor of the truth of cognition.

Consider the cognition of this as silver. In this true cognition silverness is
present in the qualificand this. The properties, such as nacreness, which are not
present, have not occurred as qualifiers in this cognition. For this reason this
cognition has the property of not having the qualifiers which have not occurred in
the qualificand. Hence it has this property as the limitor of truth. But a false
cognition has the property of having the qualifier, which has not occurred in the
qualificand. This property would be the limitor of falsehood. The cognition of a is
F is false if F has not occurred in a. Therefore, this cognition has falsehood which
is limited by the property of having the qualifier which has not occurred in the
qualificand. Consider the cognition of this is silver in the presence of mother-of-
pearl. In this cognition, silverness is the qualifier which has not occurred in the
mother-of-pearl. Hence this cognition has the property of having the qualifier which
has not occurred in the qualificand. Therefore, this property is to be considered as
the limitor of falsehood.

But this explanation is also not plausible. This is due to the fact that the
acceptance these limitors would be sufficient for the use of truth or falsehood.
Hence there is no need to consider truth as a class-essence.

Those who consider truth to be a class-essence claim that all true cognitions
have only one class-essence called ‘truth’. The same truth is used differently
depending upon the second term of true cognition. Since there are different true
cognitions, there are different uses of the same truth. Consider the true cognition of
this is silver. In this true cognition, there is the use of the truth which is qualified
by silverness which is the second term of this cognition (13) (rajatatva
pratiyogika pramatva). Similarly, in the true cognition of this is a mother-of-pearl,
there is the use of truth which is qualified by nacreness which is the second term
(Suktitva pratiyogika pramatva). Hence in a true cognition, such as this is silver,
there is either the use of the unqualified truth (suddha pramatva) or the use of the
truth qualified by the property of having silverness as the second term (rajatatva
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pratiyogikatvavisista pramatva), although the truth is a class-essence. Hence there
cannot be the use of truth which is qualified by nacreness which is its second term
(Suktitva-pratiyogikatvavisista-pramatva).

Now an objection may be raised in the following way. If truth is one property,
then the truth which is qualified by having silverness as the second term would be
identical with the truth which is qualified by having nacreness as the second term.
Hence, in the true cognition of this is silver, if there is truth qualified by the property
of having silverness as its second term (rajatatva-pratiyogitva-visista-pramatva),
then there must be the truth which is qualified by having nacreness as the second
term (Suktitva-pratiyogikatvavisista-pramatva). This is due to the fact that they are
not different (14).

In reply, the supporters of the view that truth is a class-essence claim that the
problem of oneness of truth can be solved in the way the Nyaya-Vaisesika solves
the problem of oneness of the relation of inherence. According to the Nyaya-
Vai$esika inherence is one entity. The inherence relation which relates the color to
earth, water, and fire, is the same as the inherence relation which relates touch to
air or a sound to ether. Now an objection has been raised in the following way. If
the inherence of color is the same as the inherence of touch, then the inherence of
color must be in the air as well. In other words, we have to claim that air has a color.
To avoid this type of undesirable consequence, the Nyaya philosophers claim that
the relation is the property of being the locus of inherence qualified by having color
as its second term (ripa-pratiyogikatva-visista-samavaya) (15). This resides in the
earth, water, and fire. Since the relation of color resides in these objects, we cognize
color in these objects. Air also has the relation of inherence, but the property of
being the locus of inherence which is qualified by having color as its second term
resides only in the earth, water, and fire. It does not reside in air or ether. We accept
the property of being the locus of inherence which is qualified by having color as
its second term. This is due to the fact that we cognize earth having this property,
water having this property, and fire having this property. Since we do not cognize
the property of being the locus of inherence qualified by having color as its second
term in air and other objects, we do not accept the presence of this property in these
objects.

This is how we have to explain the truth. The relation of truth qualified by
having silverness as its second term (rajatatva-pratiyogitva-visista-pramatva) is the
property of being the locus (adhikaranatva) of truth qualified by having silverness
as its second term. This property resides in the true cognition the qualifier of which
is silverness (rajatatva-prakaraka-pramajiiana). Hence the use of truth qualified
by having silverness as its second term is present in the true cognition, the qualifier
of which is silverness. It cannot be used anywhere else. This is how our use of truth
can be explained. Hence we can accept truth as the class-essence which resides in
all true cognitions.

Now the following objection has been raised against this view. It is claimed
that in the true cognition which has silverness as its second term (rajatatva
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pratiyogika pramajiiana) there should be cognition of truth which has nacreness as
its second term (rarngatva pratiyogika pramatva buddhi). The property of being the
locus (adhikaranatva) limited by the property of being existence qualified by being
other than quality (gunanyatvavisista-sattatvacchinna) does not reside in quality.
Hence there is no cognition of a quality possessing existence, which is qualified by
being other than a quality (gunanyatvavisista-sattavan-gunah). But existence has
the property of being the occurrent which is determined by a quality (guna-niripita-
vrttitva). This is due to the fact that quality has existence. It is to be noted that
existence (satta) and existence qualified by being other than a quality
(gunanyatvavisista-satta) are not different. This is due to fact that the expression
‘the existence qualified by being other than a quality’ (‘gunanyatvavisista-satta’)
means the same as ‘the existence which has the same locus as difference
from quality’ (guna-bheda-samanadhikarana-satta) (16). The existence
qualified by having the same locus as difference from a quality (guna-bheda-
samanadhikaranyavisista-satta) is not different from pure existence.

If we claim that pure existence is different from this type of qualified existence,
then pure existence will not be available as existence is always qualified by some
property or the other. Hence pure existence cannot be exemplified as it is not
different from qualified existence. For this reason, we have to accept the cognition
of existence qualified by being other than quality in quality (gune-
gunanyatvavisista-satta), although we do not have the cognition of a quality
possessing existence which is qualified by being other than a quality
(gunanyatvavisista-sattavan-gunah). This is due to the fact that in the cognition of
a quality possessing existence qualified by being other than a quality
(gunanyatvavisista-sattavan-gunah), the property of being the substratum
(adhikaranata) limited by the property of being existence qualified by other than a
quality (gunanyatvavisista-sattatvacchinna) does not become the object or content
(17). The rule for the substratum is the following:

If there is a difference in substratum, then there is a difference in the property
of being the substratum.

Now it is claimed that there is no cognition of a quality possessing existence
qualified by being other than a quality (gunanyatvavisista-sattavan-gunah). For this
reason, we cannot accept in quality the property of being the substratum
(adhikaranata) which is limited by the property of being existence qualified by
being other than a quality (gunanyatvavisista-sattatvacchinna) (18). But in the
cognition, corresponding to the sentence ‘the existence qualified by being other
than a quality resides in a quality’ (‘gune-gunanyatvavisista-satta’), the pure
existence has the property of being the superstratum (@dheyata) determined by the
property of being the substratum residing in a quality (guna-nistha-adhikaranata-
nirupita). Since pure existence is not different from the qualified existence, the
property of being the superstratum residing in pure existence (Suddhasatta-nistha-
adheyata) also resides in the qualified existence. This is due to the fact that there is
only one superstratum. Hence there is only one property of being the superstratum.
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For this reason, the followers of the Nyaya, such as Mathuranatha, have accepted
the cognition of existence qualified by being other than a quality residing in a
quality (gune-gunanyatvavisista-satta).

Now, this technique may be applied to our discussion of true cognitions, as
there is a class-essence truth (pramdtva) in every true cognition. It is claimed that
there will not be the true cognition of silverness as its second term
possessing nacreness as its second term (rajatatva-pratiyogika-pramatvavati-
rangatvapratiyogika-prama), although truth is one (19). But there would be
cognition of the truth, whose second term is nacreness, residing in the true cognition
the second term of which is silverness (rajatatva-pratiyogika-pramayam-
rangatvapratiyogika-pramatvam). But the Nyaya philosophers do not accept the
presence of truth whose second term is nacreness (rangatvapratiyogika-
pramatvam) in the true cognition whose second term is silverness (rajatatva-
pratiyogika-pramatvam) (20). Hence the view that there is one truth in all true
cognitions is not tenable.

There is another alternative. It may be suggested that each true cognition has
its truth. For example, there is one truth in the true cognition which has silverness
as its second term (rajatatva-pratiyogika-pramdjiana), and there is another truth
that resides in the true cognition which has nacreness as its second term
(rangatvapratiyogika-pramajnana). Hence there would be as many truths (class-
essences) as there are true cognitions. Now the Nyaya philosophers claim that this
alternative suffers from sankarya defect. This can be demonstrated in the following
way. In the true cognition which has silverness as its second term, there is an
absence of truth which has nacreness as its second term. Again, in the true cognition
which has nacreness as its second term, there is an absence of truth that has
silverness as its second term. But in a true conjunctive cognition, such as this is
silver and that is nacre, the truth which has silverness as its second term and the
truth which has nacreness as its second term have the same locus. For this reason,
there would be sankarya defect.

From our above discussion, it follows that we cannot accept one truth as the
class-essence which occurs in every true cognition. Nor can we accept the view that
there are as many truths (class-essences) as there are true cognitions, which are
individuated by their second terms. For this reason, it is difficult to substantiate the
view that truth is a class-essence.

To avoid these difficulties, Gangesa in his book Tattvacintamani defines truth
as follows: A cognition is true (prama) if it is apprehension and the property which
is the qualifier of this apprehension resides in the property-possessor which is the
qualificand of this apprehension (21). (In a non-technical language, this definition
may be stated in the following way:

The cognition a is F'is true if it is apprehension and F belongs to a, where F'is
the qualifier and a is the qualificand)

This definition is applicable to the apprehension this is silver if there is a silver.
This is due to the fact that silverness is the qualifier of this apprehension and that
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which is the possessor of silverness i.e. a genuine piece of silver, is the qualificand
of this cognition (22). But this definition is not applicable to an erroneous
apprehension, such as ‘This is silver’ when there is mother-of-pearl. In this
apprehension, silverness is the qualifier (prakaraka) at the cognitive level, but the
silver-possessor is not the qualificand (visesyaka) at the cognitive level. In this case,
the mother-of-pearl is the qualificand (visesyaka). For this reason, this cognition is
not true. Hence the apprehension in which silverness is the qualifier and the
silverness-possessor, i.e. silver, is the qualificand has the status of truth. Similarly,
the apprehension in which nacreness is the qualifier and the nacreness-possessor is
the qualificand would be true.

It is be noted that in this definition the word ‘anubhava’ (‘apprehension’)
occurs. It means cognition which is different from a memory-cognition. Now the
question is: What is the need for the word ‘anubhava’ (‘apprehension’) in the
definition? In reply, it is said that if the word ‘anubhava’ is excluded from the
definition of ‘prama’, then the definition would be applicable to memory-cognition
which is due to correct apprehension (yathartha-anubhava-jiiana) (23). Hence the
definition would suffer from the defect called ‘ativyapti’ (‘overcoverage’).

Now an objection may be raised in the following way: If a memory-cognition,
which is due to a previous true apprehension, is also true, then what is the harm in
treating it also as prama (valid)? Why should it not be included within the scope of
the definition of ‘prama’?

In reply, it is said that the special instrumental cause of valid cognition
(pramajniana) is called ‘pramana’ (24). All the schools of Indian philosophy have
accepted this meaning of the word ‘pramana’. If a memory-cognition is also treated
as pramad (valid), then its instrumental cause, which is either the previous
apprehension (anubhava) or the energized disposition (udbuddha-samskara),
should also be treated as another pramana (special instrumental cause). This would
violate the law of parsimony. For this reason a memory cognition is not considered
as prama (valid) in this technical sense of the word.

But this definition is also not adequate, as it applies to opposite erroneous
cognition (viparita-bhrama). Hence it suffers from the defect of overcourage
(ativyapti). Consider a nacre (mother-of-pearl) and a piece of silver. In an opposite
error which is a conjunctive cognition, the nacre (mother-of-pearl) is cognized as
silver and the latter is cognized as a nacre (mother-of-pearl). In the first conjunct,
the nacre (mother-of-pearl) is the qualificand and silverness is the qualifier, but in
the second conjunct the silver is the qualificand and nacreness is the qualifier. Now
let us apply the definition of prama to this erroneous conjunctive cognition. If we
consider the first conjunct, then the nacre (mother-of-pearl), the possessor of
nacreness, is the qualificand, and if we consider the second conjunct, then nacreness
is the qualifier. Hence this erroneous cognition has nacreness as the qualifier and
the possessor of nacreness as the qualificand. Similarly, if we consider the second
conjunct then silver, the possessor of silverness, is the qualificand, and if we
consider the first conjunct, then silverness is the qualifier. Hence this cognition has
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silver as the qualificand and nacreness as the qualifier (25). Since the definition of
truth applies to this erroneous conjunctive cognition, it is infected with the defect
of ativyapti (overcourage).

To avoid this defect, it is claimed that the property of being the qualificand and
the property of being the qualifier are related by the relation of mutual determiner-
determined (paraspara-niripya-niripaka) (26).

In other words, the property of being the qualifier is determined by the property
of being the qualificand, and the latter is determined by the former.

Hence this condition is to be included in the definition of prama. Therefore,
the property of being the qualifier residing in silverness is determined by the
property of being the qualificand residing in the possessor of silverness. Similarly,
the property of being the qualifier residing in nacreness is determined by the
property of being the qualificand residing in the nacre (mother-of-pearl). But this
does not happen in an opposite erroneous cognition. As regards the method for
determining the qualificand and the qualifier of our cognition, the Nyaya relies on
our apprehension.

Therefore, to determine the truth of cognition, we have to find out which
property of being the qualifier is determined by which property of being the
qualificand. Here also we have to rely on our apprehension (27).

Explanatory Notes

(1) Almost all the systems of Indian philosophy claim that desire is due to the
cognition that the object of desire is more conducive to pleasure than pain. In other
words, if a person desires X, then he/she has the cognition that x will not give rise
to undesirable consequences or pain, but will yield desirable consequences or
happiness. If there are two alternatives, say x and y, then there will be cognition
that y on balance is not as good as x. This complex cognition is a causal condition
of our desire for x. In technical language of Indian philosophers, these two
cognitions are called ‘istasadhanatajiiana’ and ‘balavattaranistajanakatvajiiana’.
Hence the desire for x follows this complex cognition. The mental effort (krti) for
x follows the desire for x. The latter is a causal condition for the former. Again the
mental effort (krti) is a causal condition of physical effort (cesta), which in turn is
a causal condition of action (kriya). This causal process has been mentioned in the
following oft-quoted sloka (verse): jiuanajanya bhavediccha, icchajanyda bhavet
krtih, krtijanya bhavet cesta cestajanya bhavet kriya.

A few more mental processes are also to be included in this causal series. It is
claimed that cikirsa or inclination to fulfill the desire is a causal condition of krti or
mental effort. Hence cikirsa comes between desire (iccha) and mental effort (krti).
Again the cognition that the object of desire can be attained through our effort
(kritisadhyatvajiiana) is considered a causal condition of inclination to fulfill the
desire (cikirsa). As regards the types of mental effort (krti), all the schools have
accepted pravrtti (mental effort towards an object) and nivrtti (mental effort to
withdraw from an object). But many philosophers have accepted jivanayoni or
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mental effort for the sustainment of one’s life in addition to pravrtti and nivrtti. It
is regarded as an invisible mental state [1. P. 406].

From the above discussion, it follows that our choice, desire, or effort is
dependent upon certain beliefs or cognitions. If the cognition, say S, is causally
related to the object of desire, say x, then the same cognition cannot be a cause of

another object of desire, say y. Hence our choice or desire is determined by certain
beliefs.

(2) It is to be noted that Indian philosophers, by and large, consider a
qualificative cognition to be true or false. The Nyaya has also distinguished
qualificative and non-qualificative cognitions. The Nyaya concept of qualificative
cognition can be expressed by a complex expression of the form ‘aRb’. A
qualificative cognition involves necessarily at least three elements, viz., a
qualificand, a qualifier, and a relation of the latter to the former. This relation at the
cognitive level might be called the ‘qualification relation’. The simplest
qualificative cognition has as its object, say, a table together with tableness in a
certain relation. This complex is expressed by the expression ‘a table’, and
described by the more complex expression ‘tableness inheres in a particular table-
individual’. Both tableness and the particular table are cognized as such at the level
of non-qualificative cognition, but not the relation between them. It is also claimed
that the cognition of tableness is a cause of the cognition of a particular table qualified
by tableness. But the cognition of the relation of inherence which relates tableness to
a particular table is not a causal condition of it. If the relation is also considered a
causal condition, then there would be an infinite regress. For cognition of the relation
would involve the cognition of its two terms (or relata). Hence both the terms would
also be causal conditions. Therefore, all the three elements, viz., a particular table,
tableness, and the relation of inherence, would be causal conditions of this
qualificative cognition. Since the relation is cognized along with its terms, the cause
of the cognition of a table qualified by tableness would be the cognition of a table
qualified by tableness. Similarly, the cause of the latter cognition would be another
cognition of a table qualified by tableness, and so on. To stop this regress, the Nyaya
claims that the cognition of a relation is not a causal condition of a qualificative
cognition. (For a detailed discussion, see [2. P. 259—263]).

Western philosophers, by and large, consider a judgment, a belief, a proposition,
a statement, or a sentence to be true or false. Since a judgment involves concepts, such
as subject-concept and predicate-concept, this view would postulate certain entities in
addition to the things in the world. If belief is a set of judgments, then the objections
against judgment would be equally applicable to this view as well. If we postulate
propositions as bearers of truth and falsehood, like Brentano, Bolzano, and Husserl,
then we end up with the postulation of eternal tertiary entities, which are neither
physical nor mental or psychological. If we consider a statement as true or false, then
a statement, being the use of a sentence, would depend on a linguistic entity. This view
would be highly restrictive or counterintuitive, as deaf and mute persons, babies, and
those who do not know any language will not have the idea of truth and falsehood.
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Hence the view which assigns truth and falsehood to sentences only would be equally
restrictive or counterintuitive. In this respect, the Nyaya view has an edge over
Western views, as a qualificative cognition consists of a set of relational entities, which
are due to relations with the things in the world, internal or external. In the technical
language, they are called visayitas.

(3) The property expressed by the word “saksatva” characterizes perceptual
apprehensions, true or false. It is a unique property of perceptual cognitions only.
Hence the cognitions generated by visual, tactual, auditory, olfactory and gustatory
sense-organs are characterized by directness.

(4) Suppose F and G are properties, but a, b, and ¢ are loci. In the case of samkara
defect the following holds good:

1) ais F,butnot G,

i1) bis G, butnot F, and

iii) cis both Fand G

The following example may be cited from the Nyaya ontology. Consider the
relation between earthness and sense-organness. Earthness resides in physical objects
such as a table, but sense-organness does not reside in these objects. Now consider
gustatory sense-organ. It is characterised by sense-organness but not by earthness.
Now consider the olfactory sense-organ. It is characterised by both earthness and
sense-organness.

It is to be noted that, according to the Nyaya, if two class-essences have the same
extension, then they are identical and the expressions for them are synonymous. For
example, ghatatva (potness) and kalasatva (jarness). In other words, both the
expressions have the same meaning and reference. Now consider the relation between
‘gotva’ (‘cowness’) and ‘galakambalavatva’ (‘the property of having dewlap’).These
two expressions have the same extension, but not the same meaning. Since a class-
essence is an indivisible property, gotva (cowness) is to be considered a class-essence.

Since the expression ‘galakambalavatva’ (‘the property of having dewlap’)
refers to a complex property, it cannot be treated as a class-essence. Hence we do not
have two class-essences (jatis) for the same class.

An individual belongs to several classes which are expressed by natural kind
terms. For example, an object is a jar as well as a substance. Hence it has both jarness
(ghtatva) and substanceness (dravyatva). Since both of them are class-essences, they
do not have the same extension. The Nyaya claims that they are related by pervader-
pervaded (vyava-vyapaka) relation. Hence jarness is the pervaded and substaceness is
the pervader. Hence the sentence ‘(x) (Fx © Gx)’ would be true if F”stands for jarness
and ‘G’ for substanceness. In other words, one class is a proper subset of another class.
In the case of samkara defect this condition does not hold good, as one of them is not
pervaded by the other. For this reason both of them cannot be considered class-
essences.

(5) On this point one may ask whether we can consider truth (pramatva) as the
class-essence but not the perceptual apprehendedness (saksarva). As an answer to this
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question, it is claimed that both the followers of the Nyaya and their opponents have
accepted perceptual apprehendedness as a class-character, but not truth. Hence the
acceptance of perceptual apprehendedness as a class-essence is free from doubt. For
this reason the Nyaya accepts the latter as a class-essence but not the former.

(6) In this context it is to be noted that the Nyaya logicians have not used the
word ‘and’ in the way Western logicians have used it. A conjunctive cognition, such
as p and ¢, would be true, according to Western logicians, if both of them are true;
otherwise false. Hence if p is true but ¢ is false, the conjunctive cognition is false. On
the contrary, the Nyaya philosophers consider it to be true in one respect but false in
another. They claim that if it is treated as false because of the falsity of one conjunct,
then it may, by the same token, be treated as true, as one of the conjuncts is true. This
1s how the Nyaya would justify the claim that a conjunctive cognition of this sort as a
whole cannot be treated as true or false.

(7) A property (dharma) is defined in the following way:

x is a property = Df. (Ey)(y is a locus of x).
The following diagram represents the Nyaya concept of property (dharma):

Properties (Nyaya — Vaisesika)

| | |
Qi Particularities Universals Absences
ualities:
24 types:
color, taste,
2g1uer:|<;l,tzﬁf:k’3er, Indivisible: Divisible:
magnitude, dis- for example, for example, the Not Never
tinctness, con- the uniquenesses property of being yet type type
junction, sepa- of ultimate atomic the present Prime v
. parts Minister of New
ration, remote- Zealand | No-more type ‘ IDifference l
ness, nearness,
heaviness, fluid-
ity, viscidity, - | |
cognition, Actions: Simple or indivisible Simple or indivisible Complex objects
pleasure, pain, 5 type's: class-characters which characters which are residing in many
desire, aver- throw!ng upward, are related to their loci not related to their loci places: for exam-
sion, effort, dis- throwmg downward, by the relation of inher- by the relation of in- ple, tables, chairs,
position, merit c.ontractlon, expan- ence (jatis): herence: for example, human beings,
and demerit sion, and locomotion for example, absenceness, knowabil-| |etc.
horseness, humanity, ity, etc.
redness, etc.

It is to be noted that a class-character (jati) cannot be identified with the Western
concept of universal. This is due to the fact that a class-character (jati) is eternal and
resides in its instances by the relation of inherence. But there is another concept of
universal (samanya) which is much wider than that of class-character, as it includes
properties that are not related to their loci by the relation of inherence. Moreover,
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complex objects residing in several places are also treated as universals. According to
the Nyaya ontology, the ultimate particularities belong to eternal objects, atomic or
ubiquitous. The particularity or the uniqueness of a non-eternal object, such as a table,
is a function of the ultimate uniquenesses of its ultimate parts. They are properties, but
not universals. Hence there is a distinction between the terms ‘jati’, ‘samanya’, and
‘dharma’. (See also [3. P. 66—70]).

(8) It is to be noted that according to the Nyaya there are negative entities, in
addition to several types of positive entities. A negative entity has a two-fold
dependence on a positive entity. If x represents a positive entity, then not-x would
represent a negative entity, provided x is not a universal property, such as existence or
knowability. Moreover, not-x resides somewhere, which is a positive entity. The
negatum x is called ‘conterpositive’ and is characterised by the property of being the
counterpositive. If x is known through perception, then not-x or absence of x is also
known through perception.

Regarding the types of negation, the Nyaya philosophers have accepted
relational absence, and mutual absence or difference. The distinction between them
can be drawn in terms of the limiting relation of the property of being the
counterpositive which resides in the negatum. At the linguistic level these negations
can be represented by the following forms:

1) x is not in y or x does not occur in y, not-x is in y.

2) x is not y or x is different from y.

(1) represents relational absence and (2) represents mutual absence. In (1) not-
x occurs in the locus y, and x is the counterpositive of not-x. The property of being
the counterpositive residing in x (i.e., the role of x) is limited by both x-ness and an
occurrence-exacting relation. In other words, both x-ness and an occurrence-
exacting relation are modes of presentation of x. Here x-ness is the property-limitor
and an occurrence-exacting relation is the relation-limitor.

In (2) y is the counterpositive, i.e., the negatum, and the property of being the
counterpositive residing in y is limited by both y-ness and the relation of identity.
So the relation of identity is the limiting relation of the property of being the
counter-positive.

Most Nyaya philosophers have accepted three types of relational absence:

1) The relational absence of an object before its production is the not-yet type
of absence (pragabhava). The absence of a table before its production is present in
its parts. The cognition of this absence can be expressed by the sentence ‘A table
will be produced in these parts’. When the table is produced, the not-yet type of
absence does not exist in its part. Since it cannot exist anywhere else, it ceases to
exist. This type of absence has no beginning, but has an end. Since we are not
asserting the absence of all tables, but the absence of the table which will be
produced, the property of being the counterpositive is limited not by a generic
property like tableness, but by a specific property like a particular blue colour and
tableness. As regards the limiting relation of the property of being the
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counterpositive, there is some difference of opinion among the Nyaya philosophers.
It is claimed that since the table has not yet been produced, the property of being
the counterpositive is not limited by any relation. But the old Nyaya has accepted a
temporal relation as the limiting relation of the property of being the
counterpositive. If the absence of the table is in its parts at #» and the table is
produced in the parts at 7+, then obviously the table is related to its parts by the
relation of posterior existence. This temporal relation of posterior existence is
considered as the limiting relation of the property of being the counterpositive. But
the followers of the Navya-Nyaya do not subscribe to this view.

i1) The second type of relational absence refers to an object after its destruction.
It may be called ‘the no-more type of absence’ (‘dhvamsa’). The absence of a
particular table when it is destroyed is present in its parts. Since the destruction of
a particular table does not imply the destruction of all tables, the property of being
the counterpositive is limited, not by a generic property, but by a specific property
of the table which has been destroyed. As regards the limiting relation, here also
there is difference of opinion among the Nyaya philosophers. The followers of the
Navya-Nyaya do not accept any limiting relation, while the followers of the old
Nyaya have accepted a temporal relation as the limiting relation. If the destruction
of a particular table is the separation of its parts, then the whole table ceases to exist
at time, say, tx,, when it is destroyed. If ‘ceases to exist at time #’ is explained as
‘existent at time #»-1’, then the parts are related to the table by the relation of previous
existence. For this reason it is claimed that the property of being the counterpositive
is limited by the temporal relation of previous existence. Apart from this temporal
relation the property of being the counterpositive is not limited by any other
relation. A no-more type of absence has a beginning, but no end.

i) The third type of relational absence is the never type of absence
(atyantabhava), for example, the absence of colour in air, or the absence of a jar on
the ground. Some of the followers of the old Nyaya do not consider the absence of
a jar on the ground as a case of never type of absence. Since a never type of absence
has neither a beginning nor an end, and since the absence of a jar on the ground has
both a beginning and an end, these philosophers think that there is a need to accept
a fourth type of relational absence. But the followers of the Navya-Nyaya as well
as some of the followers of the old Nyaya think that the acceptance of the fourth
type of relational absence would lead to the postulation of innumerable absences of
a jar on the same ground. Each time the jar is removed, a new absence is created,
and each time the jar is brought back, the previous absence is destroyed. To avoid
this consequence, it is claimed that what ceases to exist when the jar is brought back
is not the absence of it, but the relation of this absence to the ground. An absence is
related to its locus by a self-linking relation which is to be identified ontologically
with its locus. Now the followers of the Navya-Nyaya believe that this self-linking
relation in the case of the absence of a jar on the ground is to be identified not with
the ground as such, but with the ground when a jar is not present. Since this self-
linking relation ceases to exist when a jar is brought on the ground which had an
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absence of a jar, we cannot perceive this absence when a jar is present on the same
ground. So on the ground of parsimony these philosophers have included such
examples under the third type of relational absence.

The property of being the counterpositive of a never type of absence is limited
by both a property-limitor and a relation-limitor. But the limiting relation is an
occurrence-exacting one. (For a detailed discussion as well as for double negation,
see [4]).

(9) The Nyaya use of the word ‘limitor’ requires some explanation. The
predominant use of the term may be defined in the following way:

x is limited by y iff

(i) both x and y are properties,

(ii)x 1s a relational property, and

(iii) the property y is a mode of presentation of the object where relation
property x resides.

In this context it is to be noted that the expression ‘mode of presentation’ is
used in such a way that it determines the referent(s) of a term.

(10) Here the author refers to a pervader-pervaded relation. If x is pervaded by
v, then x is the pervaded and y is the pervader. For example, smoke is pervaded by
fire. In other words, wherever there is smoke there is fire. In this case the contact
with the monkey characterizes the top of the tree. So the top of the tree becomes the
limitor and the contact with the monkey is the limited. Since the top of the tree is
the pervaded of the contact with the monkey, it becomes the limitor.

(11) In the cognition, these are silvers, both the piece of silver and the mother-
of-pearl are qualificands. As regards the qualificand — qualifier (visesya —
visesana ) distinction, the Nyaya philosophers claim that it is applicable to every
qualificative or relational cognition (savikalpaka—jnana). Only non-qualificative
cognition (nirvikalpaka — jiana) is excluded from its scope. A qualificative
cognition has the form aRb, where a is the qualificand, b is the qualifier and R is
the qualification relation which relates b to a.

The qualifier plays the role of a distinguisher. Hence it distinguishes something
from other things or a collection from other collections. That which is distinguished
by it is the qualificand. (For a detailed discussion on this topic, see [5]).

(12) Here the author uses the technical term ‘aprakarakatva’, which requires
some explanation. The qualifier is called ‘visesana’, but the qualifier presented
under the mode of the relation is called ‘prakara’. When cognition is related to this
type of qualifier, it has the relational property called ‘prakarata’. The converse of
this relation that characterises the cognition is called ‘prakarakatva’. Hence it is a
relational property of a cognition. So aprakdarakatva is the property of not cognising
this type of qualifier.
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(13) Here the author uses the word ‘pratiyogi’ which is the second term of a
relation whose first term is called ‘anuyogi’. This category applies to any relation
between two entities. Now let us define these terms. Suppose a and b are related by
the relation R.

a anuyogi (the first term) iff b is related to a by the relation R. At the level of
cognition the relation R is cognized in a, but not in b. The other term of the relation
R, namely b, is pratiyogi (the second term). The relation of our cognition to this
aspect of a is expressed by the term ‘anuyogita’ (‘the property of being the first
term’). Hence anuyogita (the property of being the first term) is a relational property
of a. Similarly, b has pratiyogita (the property of being the second term).

In the true cognition this is silver, there is use of truth whose second term is
silverness. Similarly, in the true cognition this is nacre, there is the use of truth
whose second term is nacreness.

(14) Here an objection has been raised from the nature of identity relation. If
truth is one indivisible entity, then the truth qualified by silverness would be
identical with the truth qualified by nacreness, as both the cognitions are true.

(15) In this context, it is to be noted that although the relation of inherence is
one, the relation of inherence to its loci are different. If a colour is related to its
locus by the relation of inherence, then the relation is the property of being the locus
of the inherence qualified by colour which is its second term. Hence the locus is the
first term and the colour is the second term, and relation is the specification of
inherence.

(16) Here the author uses the expression ‘bheda’, not ‘bhinna’. If x is different
from y, then x has the property being different from y. Hence difference from y
becomes a property of x. The word ‘bheda’ refers to a property, but the word
‘bhinna’ refers to the property-possessor.

(17) It is to be noted that the limitor consists of the property of being qualified
by being other than a quality (gunanyatvavisistatva) and the property of being
existence (sattatva).

(18) It is claimed that existence is a property of a quality, and the property of
being qualified by being other than a quality is a property of existence. Since we do
not cognise this type of complex property in a quality, it lacks this complex
property. It has existence, but not the property of being qualified by being other
than a quality.

(19) This cognition has the form a is F, where ‘a’ stands for a true cognition
of a nacre. In the technical language of the Nyaya ‘the true cognition having
nacreness as its second term’. ‘F” stands for ‘truth whose second term is silverness’.
It is claimed that there is no cognition of this type.

(20) It is claimed that as existence resides in different objects such as
substance, quality and action, so does truth reside in true cognitions. In the previous
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paragraph the author has discussed whether a qualified existence such as the
existence qualified by being other than a quality resides in a quality. Here the author
is discussing whether the truth which has nacreness as its second term resides in
another true cognition.

(21) The following remark of Gangesa: tadvati-tatprakaraka-anubhavah
prama

has been interpreted as taddharmavadvisesyakatve sati tatprakaraka-
anubhavah prama. A true cognition may be defined in the following way:

The cognition a is F is true if and only if a is /' is an apprehension, and the F,
which is the qualifier of this apprehension (prakaraka), resides in a which is the
qualificand of this apprehension (visessyaka).

(22) Here the category dharma-dharmi (property-property possessor) has been
used to emphasize the relation of cognition to fact. Hence in the true cognition of a
is F, the cognition is related to a which is the possessor of F. In other words, the
visesyaka of this cognition is due to a and the prakaraka is due to F. The cognition
is characterized by a relational property which is due its relation to @ and by another
relational property which is due to its relation to F.

(23) The Nyaya use of the word ‘anubhava’ (‘apprehension’) does not apply to
memory (or memory-cognition). According to the Nyaya, perception, inference,
comparison, and testimony (or verbal cognition) are sources of valid cognitions. If a
cognition is derived from, or caused by, perception, inference, comparison or verbal
cognition (i.e. from the cognition of words which have occurred in a sentence), then it
is characterized by the property of being apprehended (anubhavatva). Since a
memory-cognition lacks the property of being apprehended, it is not a case of
apprehension, although it rests upon some previous apprehension derived from, or
generated by, perception, inference, comparison, or verbal cognition. A memory-
cognition is due to mental (thought) disposition which is again due to some previous
apprehension. Since cognitions are divided into apprehension and memory,
‘apprehension’ may be defined as ‘a cognition different from memory’.

Since there are four types of apprehension depending upon their causal
conditions, each of them is characterized by a property which signifies whether it is
derived from perception, inference, comparisons, or verbal cognition. Hence the
apprehension due to perception (or sense-organ) is characterised by the property of
being perceptual (darsanatva), the apprehension due to inference is characterised by
the property of being inferential (anumititva), the apprehension due to comparison is
characterised by the property of being comparison (upamititva), and the apprehension
due to verbal cognition is characterized by the property of being verbal (sabdatva).
The property of being the verbal cognition is the property of being the understanding
of the relation of the (primary or secondary) referent of a word to the (primary or
secondary) referent of another word.

Consider the sentence ‘a is F”. The property of being the verbal cognition
charactrises the relation F to a. Hence this understanding presupposes the cognition of
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the referent(s) of an atomic expression. According to the Nyaya the properties of
different types of cognition are cognized at the level of mental perception or higher
order cognition.

Validity (pramatva) is to be defined in terms of the property of being
apprehended (anubhavatva) and truth. A memory-cognition will be true if the previous
apprehension which is its causal condition is valid. Hence the truth of a memory-
cognition presupposes the truth of a previous apprehension. If the previous
apprehension does not correspond to a fact, the memory-cognition corresponding to it
would be false. Hence a memory-cognition is either true (vathartha) or false
(ayathartha). Since the memory-cognitions do not have the property of being
apprehended, they are called ‘invalid’, whether true or false. Hence the Nyaya use of
the word ‘invalid’ (‘aprama’) cannot be equated with ‘false’.

(24) The word ‘pramana’ consists of the words ‘pra’, ‘ma’, and ‘anat’, where
‘pra’ is the prefix, ‘ma’ is the verbal root, and ‘anat’ is the suffix. The word ‘pra’
means ‘excellence’, and ‘ma’, means ‘apprehension’. But the suffix ‘ana#’ has two
uses. In its impersonal voice (bhava-vacya), it is simply used to change the form of
a verb. Hence it does not signify anything more than the verb ‘ma’. If we take this
interpretation, then the word ‘pramdna’ means ‘the apprehension which has
excellence or truth’. In other words, it means a true apprehension.

But the instrumental use (karana-vacya) of the word ‘anat’ signifies the special
instrumental cause of a true apprehension. Since the word ‘pramana’ has two
meanings, the word ‘pramanya’ also has two meanings. One of them is truth
(pramatva) or the property of being true apprehension, and the other one is the
property of being the special instrumental cause (karanatva) of a true apprehension.

There is a 3™ or a secondary meaning of the word ‘pramana’. In this sense, it
refers to the locus of a true apprehension. [6]

A) In this context it is to be noted that the Nyaya philosophers are defining
the truth of a cognition in terms of the following three properties:

1) tat-prakarakatva (the property of having that as its qualifier at cognitive
level)

The relation of cognition to a (relational) property (prakdara) is called
‘prakaratva’. The converse of this relation i.e. the relation of a prakara to cognition
is called ‘prakarakatva’. Hence it refers to a relational property of a cognition.
Consider x is F in the relation R, where x is the qualificand (visesya), F is the
qualifier (visesana), and R is the qualification relation (samsarga). According to the
Nyaya, when F is presented under the mode R it is called ‘prakara’. For example,
the table has a book in the relation of conjunction. Here the table is the qualificand
(visesya), and the book presented under the mode of conjunction is the relational
qualifier (parkara), in short, qualifier. The relation of the cognition to the
qualificand is called ‘visesyata’, the relation of cognition to the prakara (relational
qualifier) is called ‘prakarata’, and the relation of cognition to the visesana
(qualifier) is called ‘visesanata’. The converse of these relations are called
‘visesyakatva’, ‘prakarakatva’ and ‘visesanakatva’ respectively. Since the
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definition of ‘truth’ is given in terms of the relational properties of the cognition, it
refers to visesyakatva and prakarakatva. In this respect the Nyaya definition is to
be contrasted with the Western definitions, as they refer to propositions, statements,
or sentences.

11)  tatvad-visesyakatva (the property of having the qualificand qualified by
that at cognitive level).

1il) tatvad-visesyakatva nirupita tat-prakarakatva (The latter being
determined by the former).

It is to be noted that the first two conditions are applicable to true as well as to
a type of false cognition called ‘viparita-bhrama’ (a type of false conjunctive
cognition). For this reason, the third condition has been used to distinguish true
cognitions from a type of false ones (viparita-bhramas).

The determiner-determined relation (niripya-niripaka sambandha) holds
between the correlatives. Hence it can be defined in the following way:

x is determined by y if they are correlative properties.

In this context it is to be noted that some Nyaya philosophers have claimed that
the latter is limited by the former. Hence tadvad-visesyakatva-avacchinna-tat-
prakarakatva is the defining property of truth.

Now it may be asked whether we can define truth in terms of tat-
prakarakatva- avacchinna-tadvad-visesyakatva. Since there is mutual limitor—
limited relation between tat-prakarakatva and tadvad-visesyakatva, if one holds,
then the other will also hold.

Now the Nyaya philosophers claim that if truth is defined in terms tat-
prakarakatva- avacchinna-tadvad-visesyakatva, then the limitor includes both the
qualifier and the relation which is the mode of presentation of the qualifier. But if
it is defined as tadvad-visesyakatva-avacchinna-tat-prakarakatva, then the limitor
will be the qualificand only. Hence on the ground of simplicity, the latter is
preferable to the former.

B) Now let us discuss why truth cannot be defined in terms of fadvad-
visesyakatva (the property of having the qualificand qualified by that at cognitive
level) only. It is to be noted that this property is present in a false cognition as well.
This is due to the fact that the referent of ‘far’ (‘that’) has not been specified.
Consider the cognition of the lake has fire. If we substitute lakeness for ‘that’, then
the cognition has the lake qualified by lakeness as its qualificand. Since this
property characterises a false cognition, it suffers from over coverage (ativyapti).
For this reason, the word ‘¢at’ cannot be used as a variable for any qualifier. It stands
for the chief qualifier of a cognition.

In the cognition of a blue table, the word ‘that’ refers to a blue colour which is
the chief qualifier. Hence it satisfies the condition tat-prakarakatva (the property
of having that as its qualifier at cognitive level). Since this cognition has tadvad-
visesyakatva (the property of having the qualificand qualified by that), which
resides in the cognition of the table, it satisfies both the conditions of true cognition.
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As mentioned before, these two conditions are not sufficient to define truth, as
both of them are present in an opposite false conjunctive cognition, such as the
mountain has water, and the lake has fire. To eliminate this type of false cognition,
the Nyaya introduces the third condition in the definition of truth.

C) Now let us discuss whether pramatva (truth) can be defined in terms of
prakaravat-visesyakatva (the property of having the qualificand possessing the
qualifier at cognitive level). According to this view a true cognition is qualified by
the converse of the property of being the qualificand possessing the qualifier.
Consider the cognition of a is F. This cognition is related to the complex object or
fact a possessing F. Hence the object of this cognition, namely, a possessing F, has
visista-visayata, which is a relational property. The converse of this relational
property called ‘visista-visayita’ would qualify this cognition. If we define truth as
prakaravat-visesyakatva, then we have to accept visista-visayita, in addition to
prakarakatva (the converse of the property of being the qualifier) and visesyakatva
(the converse of the property of being the qualificand.

It is to be noted that the visista-visayitd is present in desires which can be
fulfilled (samvadi-iccha). Most Nyaya philosophers have accepted visista-
visayita’, which is the converse of visista-visayata, but not as a defining property
of truth. This is due to the fact that the definition of truth would violate the principle
of simplicity, as we have accepted an additional property in the definition of truth.
Moreover, this definition would suffer from over coverage, as it is present in desires
which can be fulfilled.

D) As regards the (T) sentences of Tarski, such as ‘p’ is true = p, the Nyaya
claims that the meaning of “ ‘p’ is true” is not the same as that of ‘p’, although they
are equivalent. In other words, ‘p’ would simply generate the cognition of p, but the
cognition generated by “ ‘p’ is true” would include both the sentence ‘p’ and the
meaning of ‘true’ as its objects. The meaning of ‘true’ would be the qualifier
(visesana) of the sentence ‘p’. Hence it means ‘the cognition generated by the
sentence ‘p’ has the property of having things or objects as they are (yatharthatva)
cognised to be’.

E) In Western philosophy, the supporters of the correspondence theory define
truth in terms of correspondence with a fact. Hence the questions are asked about
the nature of this correspondence and the nature of propositions or statements which
are truth-bearers. But the Nyaya philosophers would avoid these questions as they
have defined truth in terms of three properties of a cognition.

F) As regards the relation between a true cognition and the fulfilment of our
desire (iccha) or mental effort (krti), the Nyaya philosophers claim that every true
cognition has the property of being a cause for the fulfilment of our desire or effort
(samvadi-pravrtti-janakatva). But this property cannot be equated with truth,
although we infer the truth of a cognition utilizing this property. For example, we
have a true cognition of water. Then we have a memory cognition of a general
proposition, such as, if it is water, then it will quench our thirst. So we remember a
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sentence of the form ‘(x) (Fx > Gx)’. Then there will be cognition that this object,
i.e., water, would also quench our thirst.

Now the following questions may be asked: How do you know the truth of the
universal proposition? How do you know that water had quenched our thirst in the
past?

According to the Nyaya philosophers the truth of the universal proposition or
the truth of the previous cognition would be known by some other cognitions which
are non-dubious. In other words, the truth of a cognition, say p, is known by the
non-dubious cognition of ¢, and the truth of the latter by some other doubt-free
cognition, say r, and so on. There is a regress, but not opposed to the relation of
cause and effect. This type of argument is free from circularity, although there is a
causal regress, which stops at non-dubious cognition. It avoids the following two
extreme views: 1) the truth of p cannot be known unless we know the truth of g.
Similarly, the truth of ¢ cannot be known unless we know the truth of 7, and so on.
i1) To know the truth of p we have to know the truth of ¢, and in order to know the
truth of ¢ we have to know the truth of p or some cognition which will entail p.

From this discussion it follows that the Nyaya view is more plausible than
many other views in philosophy, as it avoids both circularity and skepticism.

G)From the above discussion of the Nyaya philosophers it follows that truth is
a complex divisible imposed property (sakhanda upddhi) consisting of three
properties. It is neither a class character nor is it a simple indivisible-imposed
property. There are as many truths as there are true cognitions. In this respect it is
similar to the semantic conception of truth, as the word ‘true’, according to Tarski,
refers to a set of true sentences. But the Nyaya philosophers can explain the truth
of each of the true cognitions in terms of three properties of the cognition. The
Nyaya concept may be presented in the following way:

The cognition x is F'is true if and only if (1) F'is cognised as the qualifier (along
with its relation to a), (i) x as the possessor of F'is cognised as the qualificand, and
(i11) the latter is the limitor of the former. Since ‘x’ and ‘F” are variables, ranging
over relational properties of a cognition, we can explain the truth of cognitions
which are substitution instances of the above definition.

(25) In this context it is to be noted that the Nyaya philosophers have applied
the definition of truth to the entire conjunctive cognition, not to each of its conjuncts
separately.

(26) It is to be noted that the category of determiner-determined holds between
correlative properties. Hence if x is determined by y, then y is also determined by x.
If there is mutual determiner-determined relation, then there is mutual limitor—
limited relation as well. But the limitor-limited relation does not imply the
determiner-determined relation. Consider the cognition of a jar. In this cognition
jarness is the limitor of the jar as well as the property of being the qualificand
residing in the jar. But there is no relation of determiner-determined between jarness
and jar, or between jarness and the property of being the qualificand.
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Here the author has used the category of determiner-determined relation, but
other authors, including the author of Bhasaparicchedah, have used the category of
limitor-limited. The latter category signifies the qualificand-qualifer relation
(visesya-visesana sambandha) between them, but not the former.

(27) The Nyaya conception of truth cannot be equated with the Western
correspondence theory of truth. This is because the Nyaya philosophers define truth
in terms of certain properties of a cognition, not in terms of the relation of
correspondence between a cognition and a fact. Since it is different from the
classical correspondence, coherence and the pragmatic conception of truth, as well
as all the varieties of deflationary conception of truth, here we come across a new
animal in our zoo.
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1. Aweak premise in the paradox of ego-centricity

In my [1], the Paradox of Ego-centricity, I was inspired by the work of
Bhushan and Garfield’s [2], Minds without Fear, to examine in more detail
A. C. Mukerji’s paradox of ego-centricity. One can formulate the paradox as follows.'

'In my [1] I work out a more elaborate version of the paradox. For the purposes of this investigation
I have offered a distinct version. While Bhushan and Garfield’s [2] has a formulation that is also
good, it leaves open the question of why (N) is true, which was the subject of my [1].
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I. Itis impossible for the self to be both a subject and an object at the same time.
N. Self-knowledge is a necessary condition for all knowledge.
S. We have self-knowledge, where the self is the subject of our knowledge.

Using Zeno’s paradox of motion as a model, we can note that a paradox has at
least two parts. First, each of the claims should appear intuitively true. Second,
when put together the claims should be jointly inconsistent. In my [1], I investigated
(N), and left aside (I) and (S). The reason why is that while (S) is intuitively true,
and (I) is arguably true, (N) appears to be the hardest claim to provide an argument
for. In fact, for many, it is intuitive to say the exact opposite of (N). It seems that
one can know, for example, that there is a table in front them without knowing
anything about them self. Does knowledge of the external world, really presuppose
and require knowledge of self-knowledge?

But this criticism of (N) reveals a simple misunderstanding over what the
paradox is about. Mukerji was not exploring attribute self-knowledge, such as
whether one knows that they are hungry now or that they see a certain color now.
For that kind of self-knowledge is not a necessary condition for knowledge of the
external world. Rather, he was interested in substantial selt-knowledge, where the
knowledge is about what self I am amongst the varieties of things in my ego-centric
space. Arguably, knowledge of the external world, by a specific agent, requires that
the agent knows that it is their knowledge of a rock before them as opposed to
someone else’s. That is, they require a some kind ownership self-knowledge. And
that self-knowledge, like their other-directed worldly knowledge, has to come to
them through an approved knowledge source, such as perception, introspection, or
inference.’

Furthermore, substantial self-knowledge is distinct from attribute selt-
knowledge in that they are independent from one another. For one can know that
they are hungry now without knowing which object they are in the array of objects
in their ego-centric space. Imagine a person who is hungry in a total sensory
deprivation chamber.> They could be aware of their own mental state through
introspection without knowing which object in their ego-centric space they are —
for arguably they have no grasp of their embodied self, even via proprioception or
interoception.* And if a total sensory deprivation chamber is not convincing

2 Mukerji does not draw a distinction between attribute and substantial self-knowledge. I draw this
distinction in my [1] in order to make clear that one can be interested in two distinct kinds of self-
knowledge. One that has to do with a state of the self, and another that has to do with the self as a
substantial entity who has states.

3 By ‘total sensory deprivation chamber’ I do not mean what is commonly called a float tank, which
is used for relaxation. Rather, I mean a sensory deprivation chamber that makes one lose sense of
all resistance and pressure from their surrounding environment.

41 would like to thank Ana Laura Funes-Maderey for bringing the mechanisms of proprioception
and interoception to my attention. It seems far more obvious that one cannot gain knowledge of their
body in a sensory deprivation chamber through visual or tactile perception than it does through
proprioception or interoception. On my view, proprioception can give us location of our limbs, but
this is far more difficult in a deprivation chamber. And while interoception can give us access to
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consider Avicenna’s flying man thought experiment,” in which we are asked to
consider a man that is created all at once and perfect but his sight is veiled from
seeing external things, and he is created floating in the air or in a void so that the
resistance of the air does not hit him, for were the air to hit him, he would sense it.
In addition, his limbs are separated from each other so that they do not meet or
touch each other. Would such a person be able to affirm that they are hungry without
being able to affirm their bodily existence even when they cannot sense internal
organs, such as their intestines?

Now that we have brought into focus that Mukerji was interested in substantial
self-knowledge, one might still wonder about (N). That is, one might wonder why
or how self-knowledge is a necessary condition for knowledge in general. For
example, does one really need to know which object they are in their ego-centric
space in order to know that there is a table in front of them? Consider a partial
sensory deprivation chamber. One might be allowed to look out a small window
where the only object in their visual field is a ball against a black background. Does
it follow that they can also determine which object they are? Perhaps they can say,
“I am not that”, deploying a perceptual demonstrative to secure reference. But is
that enough for substantial self-knowledge? Or, to adapt an example from Gareth
Evans’ [3], consider an astronaut out in space, who has come untethered from their
spacecraft. Floating out in blackness with no object in view in any direction. Surely,
the astronaut can say, “I am here now”, and, according to David Kaplan [4], would
say something that is a priori true, since every subject is where they are at when
they utter, “I am here now”. However, would they really have substantial self-
knowledge of where they are?® Without pressing into an extended examination of
these question, I will let them sit, since my focus here is on (I). One way to
understand this paradox more carefully is to create three separate arguments, where
each argument uses two claims as a way to construct an argument against a third
claim. Consider the following three arguments.

If we hold that there is self-knowledge, where the self is the subject of the
knowledge, and it is necessary for all knowledge, then it follows that the subject of
an episode of knowledge can also be the object of knowledge. () is false.

internal organs, it is not clear that access to internal organs is sufficient for knowledge of a
substantial self. Nevertheless, it is important to consider what knowledge mechanisms could give
us access to a substantial self in a sensory deprivation chamber.

Ana Funes also notes that while it might be impossible to have substantial self-knowledge with
respect to the sensory deprivation chamber when we are considering e body, it is not impossible
to have self-knowledge with respect to the question: who is breathing? If one can know that they are
breathing, in the way in which their knowledge isn’t just of breathing going on here, but that they
are the one breathing, then this could be a kind of substantial self-knowledge. But a question
remains: does substantial self-knowledge reduce to breathe and consciousness of one’s breathing or
is it the case that in the deprivation chamber, knowledge of one’s own breathing is the only kind of
substantial self-knowledge that is available?

5 One can find a discussion of the flying man in Jonardon Ganeri’s [5: 58]. The Self: Naturalism,
Consciousness, and the First-Person Stance. Oxford University Press.

1 have borrowed and adapted the example of the astronaut from the work of Gareth Evans’ [3], and
David Kaplan’s [4].
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But, if we are convinced that the subject of knowledge cannot be the object of
knowledge, and that we have self-knowledge, where the self is the subject of the
knowledge, we have to deny that self-knowledge is a necessary condition for all
knowledge. (N) is false.

And, if we think that self-knowledge is a necessary condition for all
knowledge, and the subject of an episode of knowledge cannot be the object of
knowledge, then we have to give up on the idea that we have self-knowledge, where
the self is the subject of the knowledge. (S) is false.

The point of looking at all three versions is that it allows us to select out which
argument is the best of the three. In other words, which argument has the set of
premises that we are most confident of. Since I have already explored how to defend
(N), and (S), while clearly something one can object to, is more intuitive than (I) or
(N), I will now turn to (I).

In a well-argued and insightful chapter of his [6], Arindam Chakrabarti takes
on the question: does self-awareness turn the self into an object? Although he is
exploring self-awareness and not knowledge, his reflections are relevant to
Mukerji’s paradox. For although awareness and knowledge are different mental
states, both are factive mental states. If you are aware of p, p is true, and if you
know that p, then p is true. As a consequence of the factivity of both of these mental
states, I will now speak only of self-awareness so as to bring Mukerji’s paradox into
alignment with Chakrabarti’s question and investigation. He maintains that:

[P]hilosophers of many diverse traditions and times have claimed that there is
some sort of a contradiction in making an object out of the subject—that no
agent can loop back and act upon itself, and that the knower, literally and
directly, cannot be known. [6. P. 138]

Here he makes clear why many philosophers have thought that (I) is true upon
reflection. His project is to defend the opposite view. Following his own
terminology, let me define two positions that are the focus of the debate enshrined
in the question: can the self be both a subject and an object at the same time?

Compatibilism: It is possible for the self to be both a subject and an object
in the same awareness state at the same time.

Incompatibilism: 1t is impossible for the self to be both a subject and
an object in the same awareness state at the same time.

In the rest of this essay I want to examine Chakrabarti’s arguments with the
aim of defending the incompatibilist position. For were his arguments sound,
Mukerji’s paradox wouldn’t be very plausible. Before I look at his arguments I want
to explore two ways in which one might try to defend compatibilism that
Chakrabarti does not consider. In 2 I construct a general argument about the relation
between language and reality, inspired by Ashton’s [7] on prakrti. In 3, I want to
present some potential limitations to an approach inspired by Merleau-Ponty &
Patafijali. In 4 I consider Chakrabarti’s argument for compatibilism. In 5—7, his
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response to several incompatibilists. Finally, in 8 I offer an alternative approach to
defending compatibilism based on inconceivability as a guide to impossibility.

2. The Grammatical Solution to Compatibilism

One way to approach the debate over incompatibilism is to make a kind of
linguistic assent. Instead of asking whether the self can be both a subject and an
object in the same awareness, we move to asking a linguistic question: does
language L have a grammar that allows for constructions using the personal
pronoun, such as “I” in English, to occur in both subject and object position while
obeying the grammar of L? Using linguistic assent one can argue as follows for
compatibilism or incompatibilism.

1. If language L allows for “I”, and thus its referent, to occur both in subject
and object position, then according to L the referent of “I”’ can be both a
subject and an object in the same awareness.

2. If language L does not allow for “I”. and thus its referent, to occur both in

subject and object that position, then according to L the referent of “I”

cannot be both a subject and an object in the same awareness.

Some language L does allow for “I” to occupy both roles.

Some language L does not allow “I”’ to occupy both roles.

. So, whether or not the self can be both a subject and an object in the same

awareness depends simply on whether the relevant personal pronoun for
the language L, and rules of L, in question, allows it.

S

The point of the linguistic argument is to drive out the view that we can simply
solve the debate over compatibilism by looking at languages.

On the one hand, examining the grammar of various languages is essential to
a careful examination of the question. Language serves as our medium for
communicating about reality. As a consequence, those that do not pay attention to
how their own language might force certain questions based on the limits of what
can be constructed in the language are failing to be sufficiently self-reflective about
the role of language in philosophical investigation. We don’t want to create a debate
where the terms are on holiday — not playing the role they regularly play.

On the other hand, holding to the view that language is all that matters in a
philosophical investigation would be blinding. While we use language to
communicate about the world, it does not follow that our questions should be
resolved completely by investigating language alone. While some languages might
permit for constructions where “I”’ can be in both subject and object position at the
same time, it does not follow that those constructions are the final answer to the
language transcendent question. Consider the sentence, “nothing moves”. On a
superficial analysis of the sentence one might think that ‘nothing’ sitting in subject
position, means that there is something that answers to ‘nothing’, that is something
is the referent of ‘nothing’, but as Russell showed us in the early part of the
20™ century, confusion about ontology can arise from misunderstanding the relation
between surface grammar and deep grammar. Sure, ‘nothing’ is the grammatical
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subject of the sentence, but on Russell’s analysis, it turns out to be logical predicate,
and the logical subject, which is the grammatical predicate, is simply the function
(x: 1s moving). Russell shows us that ‘nothing moves’ is really to be analyzed as,
“the logical function (x: x is moving) is never true”. So, while we should interrogate
representational systems when we inquire about the world, we should not hold that
linguistic analysis is always sufficient for arriving at a philosophical conclusion.

3. Merleau-Ponty and Pataiijali against the universality
of the subject-object dichotomy

Consider the following argument about the nature of awareness.

1. Every episode of awareness is a conscious episode.
2. All conscious episodes have a subject-object structure.
3. So, all episodes of awareness have a subject-object structure.

Suppose further that one wanted to reach the incompatibilist conclusion.
6. The self can never be both a subject and an object in the same awareness.
One could not reach this conclusion simply by adding (4) to (1)—(3).
4. The self is that which is aware.

Because compatibilism could be true. That is, something can be both the
subject and object of the same awareness. Thus, to reach (6) we need to add the
incompatibilist premise (5), and then move from (1)—(4) and (5) to (6).

5. Nothing can be both a subject and an object in the same awareness.

(5) is the central issue at debate between compatibilists and incompatibilists
that Chakrabarti is focused on.

However, there is another way of exposing how the self could be a subject and
an object in the same awareness. This alternative way comes from denying the
argument for (3) by denying (2) — that all conscious episodes have a subject-object
structure. The idea is that on some occasions the body of a subject, perhaps the
house of the self in an intimate sense, can be both a subject and an object at the
same time because it is neither only a subject nor only an object when it interacts
with itself. It has a special status because, although it shows up in the realm of
ordinary things, it has the capacity to be both a subject and an object. Consider
Merleau-Ponty’s discussion of one’s right hand touching their left hand.

If my left hand is touching my right hand, and if I wish to suddenly apprehend
with my right hand the work of my left hand as it touches, this reflection of
the body upon itself always miscarries at the last moment: the moment I feel
my left hand with my right hand, I correspondingly cease touching my right
hand with my left hand. [8. VI 9, cf. to P. 108].

On one interpretation of the passage, Merleau Ponty is arguing that the body is
uniquely situated to be both a perceiving subject and the object of perception
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because there is a constant oscillation with itself when it is in contact with itself.
But, how should we understand the constant oscillation?

On the one hand, it can be taken to support incompatibilism. Whenever the
right hand is the subject, the left hand is the object, and whenever the left hand is
the subject, the right hand is the object. But it is never the case that the right hand
and the left hand are both subject and object at the same time.

On the other hand, it can be taken to support compatibilism. Because the right
hand and the left hand are of the same body, when they touch each other and the
constant oscillation occurs, the body is both subject and object at the same time. So,
if the body can be taken to be the self, one could argue that compatibilism is true
because one is aware of oneself through a constant oscillation between subject and
object. Notice this does not occur when one touches any other ordinary object, such
as a cup. In the case of a cup, when one touches it, the subject-object structure of
the conscious state does not switch.

While Merleau-Ponty offers us one way to see how to deny (2). There is
another that is familiar to those that study asamprajnata samadhi within the context
of Patafijali’s [9]. The strategy here is to restrict the scope of awareness to what
occurs in meditation and what happens outside of it. We can distinguish between
two kinds of awareness.

(i) Awareness that is only realizable in meditation.
(il)) Awareness that is only realizable outside of meditation.

In the case of (ii) one might reasonably hold that all awareness takes the form
of a subject — object dichotomy because the kind of awareness in question is
conscious where one is aware of the relevant sensory data that plays a role in the
subject’s possession of the awareness. However, (i) is much more difficult.
Arguably, the culminating point of meditation in asamprajnata samadhi is that
there is a collapse of the subject-object dichotomy. If there is a collapse of the
subject-object dichotomy, then there are two available options. Either there is no
awareness that one can have in such a situation, since awareness requires the
dichotomy or there is awareness, since not all awareness requires the subject-object
dichotomy.

The upshot is that there is a way to defend compatibilism by looking at the
views of Merleau-Ponty and Patafijali. The Merleau-Ponty inspired move would be
to take the self as the body, and then argue that the self can be both a subject and
an object at the same time, because strictly speaking it doesn’t neatly fall into either
category anyway. The Patafijali inspired move would take the self to be both a
subject and an object at the same time because in certain kinds of states of
awareness, asamprajnata samadhi, the distinction is not applicable.

However, neither of these moves works completely for the kind of awareness
that Mukerji is talking about in the paradox of ego-centricity. For Mukerji is
interested in substantial self-awareness. As a consequence, it would seem that
meditative awareness where the subject and the object collapse might not be as
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relevant unless it can be shown that the collapse of the subject-object dichotomy is
not limited only to meditative states of mind. For example, taking inspiration from
the work of phenomenologists and psychologists, such as Hubert Dreyfus [10] and
Mihaly Csikszentmihalyi [11], one could argue that in flow experiences there is a
collapse of the subject-object dichotomy, but one could go on to question whether
there is substantial self-awareness in those situations. Finally, it seems that if the
self s partly constituted by the body, then some self-awareness is possible, but not
all self-awareness is possible. Arguably, the scope of what Mukerji is looking for
goes beyond what Merleau-Ponty and Patafjali offer, although much of what they
offer constitutes important kinds of self-awareness: that of the body and the true
self. The considerations here are not meant to suggest that neither strategy nor a
combined strategy could not be made to work. Rather, what is being put forward
here are considerations that speak against the view that these views are complete
with respect to the kind of phenomenon of substantial self-awareness that is
involved in Mukerji’s paradox. For the ubiquity of external world knowledge
requires that if self-knowledge is a necessary condition for it, then it should be
easily available to all the kinds of knowledge we have.

4. Chakrabarti’s Argument for Compatibilism

From ancient times, the idea of knowing the knower has been compared to a
knife slicing its own edge, a finger-tip touching itself, a rider riding on her
own shoulder, and other such impossibilities. [6: P. 141]

Nevertheless, Chakrabarti finds compatibilism plausible and defensible. And
his attempt to unravel the appearance of impossibility should be lauded. His strategy
is to first offer his own argument for compatibilism, and then to consider the
arguments againstit. Let me first examine his main argument in favor
compatibilism. Importantly, his argument is a modal argument. A modal argument
is one that has either premises or a conclusion that use some notion of modality,
such as possibility or impossibility. In section 7 I will turn to another way in which
modal arguments can be used to defend compatibilism, which is distinct from the
way in which Chakrabarti proceeds.

Chakrabarti’s Argument for Compatibilism

1. Ifit is impossible to be directly acquainted with A, then I cannot perceive
that, wonder whether, mistakenly feel that, or come to realize that I did not
notice that A is f, when “A” is a directly referential singular term.

2. 1 can perceive that, wonder whether, mistakenly feel that, or come to
realize that I did not notice that I am jealous or I am pleased.

3. “I” is a directly referential singular term, albeit one which has some unique
features and constraints.

4. Therefore, it must be possible for me to be directly acquainted with the
referent of “I”.

He recognizes that (3) is controversial. So, I will deny (4) as a consequence of
(1)—(3) by examining (1) and (2), rather than (3).
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Chakrabarti maintains that if direct acquaintance with A is impossible, then it
is also impossible to wonder whether A is f, when “A” is a directly referential term.
Suppose, as Chakrabarti does, that “I” is directly referential. It follows that if direct
acquaintance with the referent of “I” is impossible, then it is also impossible to
wonder whether I am, for example, jealous. But since I can wonder whether I am
jealous, it must be possible to be acquainted directly with the referent of “I””. But
how does the possibility of being directly acquainted with the referent of “I” resolve
the issue of something being both the subject and the object of the same awareness?

The connection is straightforward. When I wonder whether I am jealous, I am
taking myself as an object and because “I” is directly referential, it follows that I
am acquainted with myself in my wondering whether I am jealous. So, if it is
possible for one to be directly acquainted with the referent of “I”, it follows that it
is possible for the referent of “I”” to be both a subject and an object at the same time.

The first thing to note about the argument is that it moves from a point about
the semantics of an indexical expression, “I”, to an epistemic point about
acquaintance and awareness. A term 1is directly referential when the term
successfully refers to its actual referent without the use of definite descriptions or
identifying descriptions available to the person using the term. Let me exhibit this
point by talking about proper names under the view that they are also directly
referential.

Suppose Matthew knows nothing about Joan of Arc and believes very little
about her because he dosed off in class. Perhaps all he can recall is that he heard
the name in his French History class. Now suppose that Manju asks him, “what did
you learn in French History today?” And he says, “I learned about Joan of Arc”.
When Matthew uses “Joan of Arc” does he refer to Joan of Arc even though he is
aware of virtually nothing about her? According to direct reference theories, the
answer is yes. As long as his use of ‘Joan of Arc’ sits on an intention preserving
link (he intends to use it the way his teacher did, and the teacher is using it the way
he was taught, all the way down to Joan herself), Matthew’s use will terminate on
Joan of Arc. Matthew successfully refers to Joan of Arc, although, he isn’t aware
of anything about her. If this story is plausible for proper names (even ones that are
partially descriptive, such as ‘Joan of Arc’), why should it not be the case with “I”’?
That is: why couldn’t we each successfully refer to ourselves, and thereby be
directly acquainted with ourselves, without being aware of anything about
ourselves. In other words, why can’t we be directly acquainted, yet self-ignorant?
The fact that we are directly acquainted with ourselves could simply be
epistemically weak, while what is required for self-awareness is something more
substantial.”

7 Importantly, Ana Funes raises the following question: why can’t one have substantial self-
awareness when they say, “I am aware that I am breathing”, while at the same time being self-
ignorant with respect to the question: is my breathing deep? The model of using breathe as a way to
ground self-awareness of the substantial self is strong, and it would additionally allow for self-
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There is an additional pressure point for Chakrabarti’s argument. It is possible
to accept that we are in fact acquainted with ourselves when we ask the
aforementioned question, while denying that we are acquainted completely with
ourselves. In particular, it does not follow from the fact that “I” is a directly
referential pure indexical that what we are thereby acquainted with is the referent
of “I” as a whole. I can use the term ‘big thing’ to refer to a very large object, only
part of which I can see and will ever see. Does it follow that I refer to the whole of
big thing when I am not even aware of what it is? Suppose I can only ever be aware
of the part that is before me, why would I succeed in referring, simply through ‘big
thing’, to all of it. It is impossible for me to discover any more of it?

The incompatibilist thesis has two interpretations. On the broad reading the
incompatibility is about the fact that no part of the self can be both subject and
object in the same awareness. This position is questionable. When one says that a
knife cannot cut itself one is primarily thinking about the blade cutting itself the
way it cuts other things. However, it is clear that a knife can cut itself, if we are to
think about the knife as having other parts that are accessible to it. For example, a
butterfly knife is such that the blade can clearly cut into the handle were one to put
it in a position to do so. So, the broad reading falls to the narrow reading. On the
narrow reading the incompatibility is about the fact that while the self can be both
a subject and an object in the same awareness, the complete subject cannot be both
a subject and an object, just as the whole knife can at best only cut a part of itself.

The narrow reading gives us a way to defend incompatibilism while preserving
an insight from Chakrabarti’s argument. Surely, I can wonder whether I am jealous.
In doing so I am directly acquainted with myself. But I am not directly acquainted
with my complete self. The reason why is that my mental state of wondering is not
part of the self that I wonder about. Suppose I am wondering whether I am jealous.
The content of the state is what I am wondering about. The person I am wondering
about, while me, is not my complete self, it does not include all of my mental states,
in particular it does not involve my occurrent wondering. I am not wondering about
my own wondering, I am wondering only about whether I am jealous. While the
mental attitude of wondering is part of me, it is the part through which I wonder
about the rest of me.

Incompatibilism read in the narrow way aims to reveal that while we can have
attribute self-knowledge that involves being directly acquainted with ourselves, it
does not follow that we are directly acquainted with our complete self. Rather, qua
thinker that wonders whether they are jealous — we are not directly acquainted
with our wondering, we are directly acquainted with the referent of “I” sans our
occurrent wondering. Let me now put this back into the context of the debate over
compatibilism.

The compatibilist wants to say that there is nothing about the categories
‘subject’ and ‘object’ that makes it impossible for something to be both a subject

ignorance. The remaining question is: would substantial self-awareness with respect to breathing be
exhaustive of the kind of substantial self-awareness needed to resolve Mukerji’s paradox.
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and an object in the same awareness. An incompatibilist can accept this point by
noting that as long as we are talking about objects and their parts it makes sense. A
part p of object o can be both a subject and an object at the same time just as part
of a knife can cut another part of the knife, perhaps by twisting onto itself. What
the incompatibilist wants to preserve is the idea that when one is trying to take their
whole self as a subject and an object in the same awareness they run into a problem.
The very mental state by which they do that, for example wondering whether, must
take on a special role — it must take on the role of mediating between the occurrent
thinker and the thinker qua object. But just as something cannot be both active and
passive at the same time, the occurrent thinker gua their active mental state of
wondering can only take their passive self that is not wondering, but who is
wondered about, as an object. There is, following Mukerji’s phrase, a kind of
slippage; a slippage that Merleau-Ponty observes as well with the right-hand
touching the left-hand. Whenever one tries to capture the whole self as both subject
and object, one is put in the position of needing a ground to stand on to hold the rest
of the self in thought. The mental state of wondering whether plays the role of
isolating out a bit of the self that is not what one is directly acquainted with via the
deployment of “I”. The Ii that wonders whether 12 is jealous are not completely
identical. Rather, “I1”” and “I>” can refer, in “I am wondering whether I am jealous”,
to parts of the same self where there is a causal and rational connection between the
referents of those two occurrences of “I”” because there is a causal and rational
connection between the two parts of the self. The self that wonders about the self
puts part of itself in a unique position, so as to take account of the rest of the self,
much as a dancer might stand on her toes to support the rest of herself using her
toes in the unique role of doing the support rather than being supported.

Summing up: I have argued here that there are two places where an
incompatibilist can press into Chakrabarti’s argument. The first is to challenge the
relation between linguistic reference in the case of “I” being directly referential,
and the epistemological standing one holds with respect to the referent of “I”. The
second is to challenge the metaphysics of what is referred to by “I”. Is it part of the
self or is it the whole self? If the self is something that continues over time, endures
as a three dimensional entity, why couldn’t certain acts force a bifurcation of the
self into parts, so that at a given time part of the self sz is referring back to another
part of the self s1 where there is a causal and rational link between s2 and s1, without
both being temporal stages of the same entity S, which exists only when there is no
si that continues the series starting at s1?

Nevertheless, the arguments against compatibilism offered here are not
sufficient for a defense of incompatibilism, since, as I noted at the outset,
Chakrabarti further defends compatibilism by exposing weaknesses in the
arguments for incompatibilism. He considers arguments offered by Sankara,
Sydney Shoemaker, and David Armstrong. I now turn to an examination of his
arguments against incompatibilism. My aim is to show some weaknesses in the
arguments against incompatibilism.
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5. Reconsidering Shoemaker
On Chakrabarti’s reading, Shoemaker offers the following argument.

1. If self-awareness were a form of perception of non-self-intimating
cognitive states, then there would have to be some non-self-intimating
cognitive states of the self.

2. If cognitive states of the self were non-intimating, then self-blindness must
be possible; that is, it must be possible that someone should believe, feel,
perceive, and think, but be incapable of being directly aware that they
believe, feel, perceive, or think.

3. But self-blindness is in principle impossible, for it would make rational
action on the basis of our perceptions impossible.

4. Therefore, self-awareness is not a form of perception and the self cannot
be an object of the inner sense.

Shoemaker argues that a self-intimating state is one that presents itself, and a
non-self-intimating state is one where, so to speak, a light has yet to be shined on it
for us to be aware of it. He then argues that were self-awareness a form of
perception, like looking at a chair, self-blindness would be possible. But since self-
blindness is impossible, it cannot be that self-awareness is a form of perception of
something that is not self-intimating. How does Shoemaker’s argument against self-
awareness as a form of perception or the self as an object of the inner sense relate
to the thesis of incompatibilism? Using (4) from Shoemaker’s argument, we can
extend his argument out to address compatibilism as follows.

(1) If there is self-awareness, it either comes via a form of perception or via
an inner sense, and in either case the self is an object of an awareness
acquisition mechanism.

(i) Self-awareness cannot be a form of perception, from (4).

(iii) The self cannot be an object of the inner sense, from (4).

(iv) So, there is no self-awareness.

In other words, were there to be self-awareness it would take on a form where
the self is an object of perception or the inner sense in the way in which a chair is
an object of perception. Supposedly, that is absurd, since Shoemaker thinks it is not
an object of perception and there is no inner sense.

Chakrabarti argues that Shoemaker’s (2) is weak because it does not
distinguish between self-obliviousness, self-blindness, and self-ignorance. Self-
blindness occurs when one cannot access themselves. Self-ignorance, by contrast,
occurs when an individual is simply ignorant of themselves, for example, because
they have not reflected on themselves in the right way or long enough. On
Chakrabarti’s view the only consequence that follows from the hypothesis that
cognitive states of the self are non-self-intimating is that self-ignorance is possible,
but not that self-blindness is possible. As Chakrabarti correctly points out, it does
not follow from the fact that cognitive states of the self fail to present themselves
to us that we cannot be aware of ourselves. What follows is that we could be
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unaware of ourselves. Chakrabarti’s critique of Shoemaker’s epistemological
argument is correct. But if it is correct, why doesn’t it, as I earlier argued, also show
that we can be directly acquainted with our substantial self through the use of “I”,
which is directly referential, yet fail to have substantial self-awareness? Why can’t
we be self-ignorant with respect to our substantial self, yet successfully refer to
ourselves? In other words, the argument against Shoemaker also provides a
question for Chakrabarti’s argument for compatibilism.

6. Reconsidering Sankara

Sankara’s argument for incompatibilism might be the strongest argument for
it. I offer the following interpretation of Chakrabarti’s recounting of the argument.

1. Whenever an object o is the subject of something s there is a change in o
relative to s. For example, when a pot is the object illuminated by a lamp,
there is a change in the pot relative to the lamp, the pot is now illuminated.

2. So, object-hood relative to subject-hood requires that there is change in the
object relative to the subject.

3. However, when the subject and the object are the same, there can be no
change in the object relative to the subject.

4. So, nothing can be both a subject and an object in the same awareness. For
example, the lamp cannot be an object of its own illumination, since there
is no change in the lamp were it to take itself as an object.

This argument is clearly seductive. And it is powerful. The potent analogy of
the lamp that illuminates itself is analyzed deeper by Sankara so as to show the
incoherence of how it could illuminate itself. The lamp, contrary to how things first
appear, couldn’t play the dual role of illuminator and illuminated. The light itself
does not change. And since being an object requires a change relative to the subject,
there is no lamp that is both subject and object at once. And, thus, by analogy with
the lamp, no self that is both subject and object at once. As Chakrabarti notes: self-
objectification is made impossible.

Nevertheless, he carefully shows that this argument is open to a weakness. The
weakness flows from the fact that while it first appears that there are only two things
in the analogy, there are actually three things. Let us look at the analogical structure
of the argument.

1. The self is like a lamp.

2. A lamp cannot illuminate itself, since (per the argument above) the
criterion for being an object requires a change relative to the subject acting
on the object.

3. So, the self cannot be aware of itself by taking itself to be both subject and
object in the same awareness.

Chakrabarti interrogates the analogical argument by questioning whether the
self 1s really like the lamp. In the argument that yields the criterion for objecthood
there are three things: (a) the lamp, (b) the pot, and (c) the viewer. When the analogy
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is taken to be such that the lamp is like the self and there is no viewer, the analogy
looks strong, since there are only two things. There is the lamp and the pot, and
there is the self and qualities of the mind. But when one takes note of the fact that
to make sense of the lamp illuminating the pot vs. illuminating itself there has to be
a viewer, the analogy can be questioned. For who is the viewer in the case of the
self? If there is no viewer, then the analogy falls apart, since there is a viewer in the
case of the lamp illuminating the pot. The lamp, as Chakrabarti points out, is not
the agent of illumination, it is the instrument of illumination. Now in the case of the
self, if the self is the agent of illumination, it is not like the lamp. And if the self is
the viewer, then we can ask: what is the instrument of illumination. Chakrabarti
holds that it is the inner sense which can either be operative or non-operative in
connection with the self. If it is not connected, then it will not access qualities of
the self, such as one’s current emotional state. Chakrabarti’s analysis is insightful.
And yields a powerful way to understand the lamp analogy in relation to the self.
What does it mean for compatibilism?

Oddly, it appears as if it might fail to support the kind of compatibilism that is
at issue. Recall, the distinction between attribute self-awareness and substantial
self-awareness. It appears that Chakrabarti’s argument supports the possibility of
attribute self-awareness. For Chakrabarti even says, “[E]ven if the self is always
present to the self, if the inner sense is not in operative attentive connection with
the self, the self does not perceive its own qualities or mental states™ [6: P. 144].
But what we are looking for is an argument that shows us that even if the self is
always present to the self it can take its whole self as both a subject and object in
the same awareness. The conclusion above falls short, since what we arrive at is
that were the inner sense to be in operative connection with the self, it would
perceive its own qualities or mental states. That leads to the conclusion that the self
can take a mental state of itself as an object. In other words, the self can self-
objectify a part of itself, one of its mental states.

For the argument to engage substantial self-awareness, where the whole self
is both subject and object in the same awareness, something further would have to
hold. For instance, there would need to be a further connection drawn between the
two kinds of self-awareness. Consider the following conditional:

(ATS) If compatibilism about attribute self-awareness is true, then
compatibilism about substantial self-awareness is true.

Although I have argued that (ATS) is false, through the example of one’s own
awareness that they are hungry while in a total sensory deprivation chamber where
they cannot take their whole self as an object, since they have no ability to be aware
of their whole body, a defense of (ATS) is still possible. One final consideration
over (ATS) is that one could argue that substantial self-awareness is a precondition
for attribute self-awareness. So, that it is impossible for one to have attribute selt-
awareness without having any awareness what so ever of their substantial self.
Nevertheless, arguing down this path still requires that one engage the core
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question: in substantial self-awareness is the self both a subject and an object in the
same awareness. The fact that substantial self-awareness is a precondition for
attribute self-awareness does not show how substantial self-awareness is possible,
where the self is both subject and object in the same awareness.® The possibility of
substantial self-awareness needs to be established independently from that of
attribute self-awareness. While one could offer a transcendental argument for
substantial self-awareness, by showing that attribute self-awareness is real, and the
former is a necessary condition for the later, the burden of justification for
defending compatibilism through a completely conceptual and analytical approach
would further require showing how the possibility is coherent. In 8 I offer an
approach goes beyond the conceptual-analytical approach, and thus forgoes this
additional requirement to show sow the self is both subject and object at the same
time.

7. Reconsidering Armstrong

The final argument for incompatibilism that Chakrabarti considers is
Armstrong’s distinct existence argument against reflexive-awareness. Here is a
version of the argument.

1. A necessary condition on § perceiving o is that o plays a contributing
causal role in the perception of o by S.

2. Nothing can be its own cause.

3. So, S cannot perceive itself.

Chakrabarti concedes that Armstrong is right when the argument is taken to
apply to a first-order perception, such as seeing a cup. However, he denies that the
argument applies to the self. The fundamental problem is that there is an
incompatibility between x being both an instrument and an object at the same time.
However, there is no incompatibility between the self being an agent with respect
to itself. If the self is not the instrument by which the self is known, but rather is
only the agent, and there is an internal sense organ, then there is no problem with
the view that the self can be both a subject and an object in the same awareness.
The inconsistency between instrument and object does not apply, since the self is
not the instrument by which the self is aware of itself. It is only the agent.

Nevertheless, it seems as though there are two different theses at play. On the
one hand, the fact that the self is an agent with respect to itself and not the
instrument, does not show that the self as an agent can be both a subject and an

8 I would like to thank Ana Funes for bringing this point to my attention. It could be that within the
traditions of Phenomenology and Yoga one can argue for bodily-based self-awareness in a way that
allows for substantial self-awareness to be a precondition for attribute self-awareness. For example,
it could be argued, following many classical Indian traditions, that consciousness is not an all or
nothing state, rather it comes in degrees. As a consequence, one can show that the self is always
something that we are aware of at some level of consciousness, perhaps it is in the background of
our consciousness, but it is not in the foreground of our consciousness, or we have subtle awareness
as opposed to gross awareness.
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object in the same awareness. It shows that arguments for incompatibilism that
make this confusion cannot be successful. On the other hand, unlocking the
confusion appears to lend support to incompatibilism. Because the self is the agent
with respect to itself, one might argue, it cannot thus be the thing acted upon. Recall,
the knife that can only cut a part of itself, but not the part it is cutting with. The self
can take an attribute of itself as an object, but can it take the whole self as an object?
Can it completely self-objectify? What would it stand on in order to hold its whole
self in thought?

Finally, Chakrabarti concedes that some might find the idea of an internal sense
organ (manas), which his arguments rely on, problematic, and so his proposed
solution awaits a defense of the existence of an internal sense organ. Something
Chakrabarti offers, and which I am not opposed to. Nevertheless, I believe a defense
of the inner sense organ requires more than conceptual argumentation. I am a
proponent of the ACE methodology, [12], analytic, Cross-cultural, empirical. In this
philosophical method one must consider not only the analytical and cross-cultural
dimensions of a phenomenon, such as self-knowledge, but also the experimental
and empirical dimensions of the phenomenon. Thus, a defense of the inner sense
requires empirical investigation. So, is there a way to investigate incompatibilism
that yields to empirical investigation? In the final section, I will set up an analogical
strategy that leads to a defense of compatibilism that rests on empirical
investigation while at the same time blocking purely conceptual arguments for and
against compatibilism. This approach takes seriously the fact that debating whether
the self can be both a subject and an object at the same time requires debating in
what sense it is possible for the self to both a subject and an object at the same time.

8. A modal approach to the debate over compatibilism

As I noted earlier, modal arguments contain either a modal premise or a modal
conclusion. Valid modal arguments typically have at least one modal premise when
there is also a modal conclusion. Can a modal argument be used as a guide to
discovering whether or not the self can be both a subject and an object in the same
awareness? Consider the following argument.

1. Ifitis inconceivable that p, then it is impossible that p.

2. It is inconceivable that the self is both a subject and an object in the same
awareness.

3. So, it is impossible that the self is both a subject and an object in the same
awareness.

Without making this modal argument explicit, Chakrabarti, actually engages
it. Prior to articulating the debate over incompatibilism, he says, “I will examine
whether there is any conceptual impossibility or incoherence in the idea of the self
being an object. [6: P. 141]” And importantly he points out that the kind of
possibility he is interested in investigating is conceptual impossibility and
incoherence. The strategy he deploys, as I noted earlier, is one of unhinging the
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arguments of Sankara, Shoemaker, and Armstrong. The strategy is powerful
because, were it successful, it would show that the arguments in favor of conceptual
impossibility are not persuasive. The pendulum would swing in favor of the
conceptual possibility of compatibilism. My strategy has been to engage his rebuttal
to those arguments and to point out potential gaps.

However, there is another move that is available, which Chakrabarti does not
explore. Rather than attempting to show that the arguments in favor of the
conceptual impossibility of compatibilism fail, one can simply question the
significance of conceptual impossibility in relation to what is actually true about
the complete self being both a subject and an object in the same awareness. The
approach can be drawn out and made clear by making a connection between
conceptual impossibility and other varieties of impossibility, such as physical and
metaphysical impossibility. Consider the following links.

(a) Ifitis conceptually impossible that p, it is metaphysically impossible that p.
(b) Ifitis conceptually impossible that p, it is nomologically impossible that p.

By denying (a) one could argue that the conceptual impossibility of the self
being both a subject and an object in the same awareness doesn’t show that it is
metaphysically impossible for the self, in a state of self-awareness, to be both a
subject and an object at the same time. By denying (b) one could argue that the
conceptual impossibility does not show that it is nomologically impossible for the
self to be both a subject and an object in the same awareness at the same time. Let
us consider each move.

Metaphysical modality is spooky to some. Would Sankara have accepted such
a notion? Arguably not, for he would not have even understood the notion, if it is
distinct from conceptual modality. Shoemaker [13] has already argued that
metaphysical modality just collapses into physical modality. So, denying (a) is not
the best way to set up the debate between compatibilism and incompatibilism. Can
one make good on denying (b)?

One way to do so is to show that outside of the case of compatibilism about
the self being both a subject and an object in the same awareness state, one can find
ways to refute (a) that are methodologically interesting for the debate over
compatibilism. I will use the following claim, which embeds a fact from quantum
mechanics.

(c) Itis conceptually impossible that light is both a particle and a wave at the
same time. Nevertheless, because it is actual that light is both a particle
and wave at the same time, and what is actual is possible, it is possible
that light is both a particle and a wave at the same time.

The example immediately provokes the skeptical question: in what sense is it
conceptually impossible for light to be both a particle and a wave at the same time?
The skeptic might argue as follows. Look! It is actual that light is both a particle
and wave at the same time, and you agree with physicists when they tell you that

INDIAN PHILOSOPHY AND CULTURE 301



Baiiovs A.[{oc. Bectank PYIH. Cepust: @unocodus. 2022. T. 26. Ne 2. C. 285—304

that is how things are, so how can it be conceptually impossible? But this is no
response at all. The fact that something is actually true does not tell us that it isn’t
conceptually impossible. We would need a theory that relates our concepts and
understanding to reality. Rather, it suggests that there is a tension between what our
concepts are, the background logic that we accept when investigating conceptual
compatibility, and the structure of scientific theories, evidence, and confirmation.
The sense in which it is conceptually impossible is the sense in which we simply
don’t understand how something can have opposing natures at the same time. While
we can assert it based on evidence, and say that must be how things are, it does not
follow that we conceptually understand it.

However, the last response might not satisfy a skeptic that is an advocate of
dialethism’, either in the mode of a logical monist, who holds that only dialethism
is the correct logic, or a logical pluralist, who thinks that dialethism is one of a
plurality of true logics. But, the skeptics advance via dialethism cannot work either.

The dialetheist will argue that there are true contradictions and that explosion
is false — it isn’t true that everything follows from a contradiction. However, the
claim that there are true contradictions and explosion is false is insufficient for
explaining the view that we can conceptually understand how light is both a particle
and a wave at the same time. If we grant that light being both a particle and a wave
at the same time is a true contradiction, it might only follow that it is nomologically
possible for light to exhibit such a nature, not that we conceptually understand it.
What can be conceded to the dialetheist is that within dialethism there is a model
under which we can ground the nomological possibility of light being both a particle
and wave at the same time. What need not be conceded to the dialetheist is that the
model also shows that it is conceptually possible. While we have empirical evidence
and scientific theories that require us to hold to the dual nature of light, those do not
show us that we conceptually understand the claim. Dialethism is a kind of logic,
and it plays a role in how we talk about logical impossibility, so we can say that the
dual nature of light is logically possible within a dialethic logic because there are
true contradictions. However, that fall short of showing that we conceptually
understand the claim so as to ground the conceptual possibility of the dual nature
of light. That is, dialethism does not have authority over conceptual possibility.

The upshot of this is that there is a way to vindicate the compatibilist position
that Chakrabarti admirably aims to defend. The approach simply attempts to show
two things through an analytical and empirical strategy that is informed by cross-
cultural philosophy. At least one advantage of this approach is that it allows for an
abductive argument to be made on the basis of conceptual, analytical, and empirical
arguments. The base of the abduction is the total set of phenomena that needs to be
explained, and the conclusion is that compatibilism, although we don’t conceptually
understand it, is the best explanation. Here are the two central claims.

9 See [14] for an introduction to, and discussion, of dialethism.
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(1) “The selfis both a subject and an object at the same time” is conceptually
impossible because like a knife that cannot cut itself, the self cannot act
(as an agent) upon itself where it plays the dual role of simultaneously
being completely a subject and an object at the same time.

(i1)) Nevertheless, because it is actual that we have self-awareness, and what
is actual is possible, it is nomologically possible for the self to be both a
subject and an object in the same awareness at the same time.

On this approach one aims to show that there is a distinctive kind of self-

awareness that we have. In this self-awareness we are both subject and object at the
same time. The evidence for this would have to be empirical as opposed to merely
conceptual in the way in which physicists tell us we know that light is both a particle
and wave at the same time.

References

Vaidya A. The Paradox of Ego-centricity. Sophia: Journal of International Philosophy
and Traditions. 2019;58(1):25—30.

Bhushan N, Garfield J. Minds Without Fear. Oxford: Oxford University Press; 2018.
Evans G. The Varieties of Reference. Edited by John McDowell. Oxford: Oxford
University Press; 1982.

Kaplan D. Demonstratives: An Essay on the Semantics, Logic, Metaphysics and
Epistemology of Demonstratives and Other Indexicals. In: Almog J, Perry J, Wettstein H.
(editors). Themes from Kaplan. Oxford: Oxford University Press; 1989. P. 481—563.
Ganeri J. Naturalism, Consciousness, and the First-Person Stance. Oxford: Oxford
University Press; 2012.

Chakrabarti A. Does Self-Awareness Turn the Self into an Object? In: Realisms
Interlinked: Objects, Subjects and Other Subjects. London: Bloomsbury; 2020.
P. 137—144.

Ashton G. The Puzzle of Playful Matters in Non-Dualism Saivism and Samkhya: Reviving
Prakrti in the Samkhya Karika through Goethean Organics. Religions. 11(5), 221.
https://doi.org/10.3390/rel11050221

Merleau-Ponty M. Phenomenology of Perception [Smith C, translator]. London:
Routledge and Kegan Paul; 1962.

Mishra RS. The Yoga Sitras of Patarijali. New York: Baba Bhagvandas Publications
Trust; 1987.

[10] Dreyfus H. Overcoming the Myth of the Mental. Topoi. 2006;(1-2):43—49.

[11] Csikszentmihalyi M. Flow. New York: Harper Collins Publishing; 1990.

[12] Vaidya A. Public-Philosophy: Cross-Cultural and Multi-Disciplinary. Journal of
Comparative Philosophy. 2015;6(2):35—57.

[13] Shoemaker S. Causal and Metaphysical Necessity. Pacific Philosophical Quarterly.
1998;79(1):59—77.

[14] Priest G, Berto F, Weber Z. Dialetheism. In Zalta EN, editor. The Stanford
Encyclopedia  of Philosophy (Fall 2018 Edition). 2018. Available at:
https://plato.stanford.edu/archives/fall2018/entries/dialetheism/

About the author:

Anand J. Vaidya — Professor of Philosophy, San Jose State University, USA (e-mail:
anand.vaidya@sjsu.edu). ORCID: 0000-0002-0529-8876

INDIAN PHILOSOPHY AND CULTURE 303


https://orcid.org/0000-0002-0529-8876

Baiiovs A./[{c. Bectank PYIH. Cepus: @unocodus. 2022. T. 26. Ne 2. C. 285—304

O BO3MOXHOCTM ABOVNCTBEHHOW NpUpOAabl «H»

Anana Jxaiinpakam Baiiabs ' =D<

VYuusepcuter Can-Xoce,
CILA, 95192, Can-Xoce, Kanugoprus, ni. Bawunemona, 1
P<lanand.vaidya@sjsu.edu

AnHoTanus. B craThe nccnemyercs KOMIaTHOMIIN3M i HHKOMITATHOMIIN3M B OTHOIICHHIH
BOIIPOCA O TOM, MOKET JIU «» OTHOBPEMEHHO OBITh H CYOBEKTOM, U OOBEKTOM B OHOM M TOM
K€ OCO3HaBaHHUH B OJHO U TO Xke BpeMs. JJMCKycCcHH Ha 3Ty TeMy BEAyTCsl O4eHb JaBHO, CBOW
BKJIAJ B PAacCCMOTPEHHE JaHHOH HpoOIeMBI BHECTM MHOTHE Tpaauiuu (uiocodun; mMoen
OTIpPABHON TOYKOW B JaHHOM ciy4dae BeIcTymaeT pabora A.K. Mykepmxku (COBPEMEHHOTO
uHAMKckoro  ¢umiocoda), KOTOpPHIA paboTan HaJ BO3MOXHOCTBEO CaMOCO3HaHWUS,
chopMyIUpOBaB MapaJioKC JTOLEHTPUYHOCTH. B pamMkKax paccMOTpeHHs IHCKYCCHH O
KOMITaTHOMIIN3MeE s TakxKe oOpamarock K [laTanmkanmm (maauiickoMy Gpriocody KiaccuaecKon
snoxu), Mopucy Meprno-Ilontu (npencrasurento ¢peHomeHonorun) u Apuaaame YakpadbapTtu
(coBpeMeHHOMY MHIIMHCKOMY aHATUTHYeCKOMY (uiiocody). BHavase npejcTaBieH mapagokc
Mykepkd, 3aTeM s KPUTHIECKH aHaIM3Hpylo apryMeHTHl [latanmkamu u Mepmo-IlonTH
MPOTHB MHKOMIATHOMIU3Ma. Janee mapamokc MyKepKU COMOCTAaBISETCS C apryMEHTaMH
Yakpabapti B TONB3y KoMmaTHOwiIm3Ma. [IpeicraBieH aBTOPCKHHA KPUTHUYECKHH 0030p
aprymMeHToB YakpabapTH B ITOJB3y KOMIATHOMIN3MA U IIPOTHB HHKOMITATHOMITH3MA: HECMOTPS
Ha TIPOHUIIATENIFHOCTh M CHIIy JAHHBIX apryMCHTOB, BCE K€, pacCMaTpUBas HX Hapsay C
napagokcoM Mykep[ku, S MpeAjsarar IPOTUBOIOCTAaBUTh UM CBOM apryMEHT B 3alUTy
KoMIaTiHOmm3Ma. JlaHHbBIH apryMeHT OCHOBaH Ha aHAJIOTHU C MPUHIUAIOM KOPITYyCKYISIPHO-
BOJIHOBOTO JTyan3Ma B KBAHTOBOH (DU3HKE, M CBS3H MEXITy MBICITMMOCTBIO U METa(hU3NIECKOU
MOZAAIBHOCTBIO.

KnaioueBble cioBa: camocozHaHwe, mapamokc Mykepmxu, ApuHmam YakpabapTw,
KOMITaTHOMIIN3M, THKOMIIATHOWIIA3M, MApagoKe 3HAIOMIETO
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ethics and meditation techniques proposed in the Jaina scriptures and its foundations.
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1. Introduction: Jaina Tradition, Philosophy, and its Identity

Indian scholars or foreign scholars have not paid sufficient attention to the
study of Jainism. One may argue against the often maintained view that Jaina and
Buddhist philosophy emerged against the Brahmanical doctrine of caste and other
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social evils. Jainism is an offshoot of Buddhism and Hinduism. Instead, there are
good reasons to believe that Jainism is neither an offshoot of Buddhism nor
Hinduism, as no historical data can establish this fact. Even before the advent of the
Aryans in India, we have reasons to believe that a highly cultivated society existed
along the Ganges around Magadh, where Jainism flourished, and they had no
allegiance to the Vedic authorities.

According to Jaina tradition, there were twenty-four Tirthankaras, beginning
with Lord Rishabha and ending with Mahavira Vardhamana, the last three to be
personalities of the historic period. The others are of a prehistoric age, and we need
not bother about their history till we know something more than mere tradition. The
first Tirthankara Lord Rishabha, who is considered responsible for revealing Ahinsa
Dharma for the first time to the world, seems to be a fascinating personality. He
was the hero of the Iksavaku family. His father was Nabi Maharaja, the last of the
Manus and mother Marudevi. Rishabha’s period represents a complete change of
world conditions. Before this, the country was called Boga Bhumi, where the people
were satisfied with all their wants by the mere wish through the help of the
traditional Kalpakavriksha. During the time of Lord Rishabha, these happy
conditions wholly disappeared, and the people did not know what to do to have a
good way of life. Then they all went to Lord Rishabha, praying for help.
Furthermore, he had shown them a good way of life. He taught them how to obtain
food by tilling the soil, agriculture, etc., and supplying the needy in the absence of
Kalpakavrikshas. He also assigned duty to some to defend, thereby giving rise to
the first social organization. Lord Rishabha divided the society according to its
functions into three groups: agriculture, traders, and soldiers. Later his son Lord
Bharata took charge, and Lord Rishabha went into the forests to perform tapas.
After attaining Kevalajnana, he travelled widely to preach Ahimsa Dharma to the
people to have spiritual relief. Lord Rishabha is known as Adijina and Adi
Bhagavan.

In Jaina philosophy, great sanctity is attached to all life. The soul is taken as a
conscious substance. The word ‘Jaina’ means a conqueror who has obtained perfect
knowledge and absolute freedom from the bondage of the cycle of karma. It
primarily refers to Tirthankara, who has built a passage through the ocean of births,
meaning the teachers of this religion. Sometimes 7Tirthankara is also understood to
mean the founder of the four tirthas or the orders of the monks, the nuns. There
were 24 Tirthankaras, of which Rsabha or Adinath was the first, who had
conquered their passion and sought liberation. Historically, only the existence of
Mahavira is traceable, and that of Parsvanatha may be inferred. The essential
teachings were canonized only in the 3rd century B.C. and were written several
centuries later. Mainly Bihar was the centre of Mahavira’s followers, and after the
famine in the region, a large group of monks left Bihar and migrated to Karnataka.
A group, however, stayed back in Magadh. The one who migrated stuck to the strict
regulations became known as ‘Digambara,’ the sky-robed, and the latter who
stayed back and changed their ways due to famine became known as ‘svetambara,’
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white-robed. The ‘svetambara’ are further divided into two sub-sects: deravasi
worshiping the idol in the temple and sthanakvasi worshiping their teachers in a
monastery. The Digambaras were divided into terapanthi and bisapanthi,
depending on their difference in ritual observance. Jainism found patronage of early
rulers like Chandragupta Maurya, Ashoka, Kharvela of Kalinga. In order to avoid
injury to living organisms, agriculture, animal husbandry, etc., are prohibited in
Jainism. Occupations involving less mobility, such as those of merchants, are more
suitable. Due to this reason, they controlled large business houses related to textiles,
grains, machinery, and capital investment. Jainas owned textile, chemical,
newspaper, precious metals, jewellery, and banking.

Digambaras and Svetambaras

There are two distinct and virtually irreconcilable monastic traditions (over
2300 years) within Jainism; Digambaras (Sky-clad) and the Svetambaras (White-
or Cotton-clad), and this distinction applies to their lay followers as well. The split
may have originated about 300 BCE, during the famous Acarya Bhadrabahu, the
last patriarch of the united ascetic Jaina community. The Svetambaras believe that
while Bhadrabahu was away in Nepal for a long time engaged in yogic activities,
Digambaras believe that due to a disastrous famine, he migrated with a large group
of disciples to the Karnataka State, where they stayed about 12 years. The
Digambaras maintain that Bhadrabahu passed away before any return was possible.
However, when his followers returned, they found that a recession of the sacred
text was prepared in their absence which was unacceptable to the returned monks.
So they declared this recent version of the canon invalid. Thus a new lineage started
leading to the divide. The Digambaras wrote their canonical texts and Puranas
giving a detailed account of Jina’s lives, including Mahavira, which is considerably
different from texts of the Svetambaras.

The controversy between the two sects surrounds three issues:

1. The nature of an omniscient being: For Digambaras, any being who has
obtained omniscience engages in no worldly activities and performs no bodily
functions (eating, for example) since these are considered antithetical to
omniscience. According to Svetambaras, a person who has become
omniscient continues to engage in bodily functions until he or she passes from
this world forever.

2. The role of nudity in the holy life: Digambaras, as their name implies, stress
the practice of nudity as an absolute prerequisite to the ascetic’s path-the only
mode of conduct through which one can become truly free of shame and
sexuality and thus hope to attain eternal liberation. The Svetambaras, due to
retaining their clothing, fall short of the fifth ascetic Vow of non-possession
(aparigraha). Svetambaras disapprove of the attachment to clothing but do
not accept that clothing is an obstacle to liberation (moksa). Ascetic nudity is
optional, and this practice was prevalent at the time of Mahavira and became
invalid soon after his death.
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3. The position of women. Digambaras believe that a woman lacks the
adamantine body necessary to attain liberation. Therefore she must be born
again as a man before such attainment is possible. Svetambaras reject this
view, maintaining that a woman can be born with such a body and thus is
capable of the same spiritual accomplishments as a man. They further claim
that the nineteenth Tirthankara, Malli, was a woman. Nonetheless, neither of
the Jaina traditions allows its nuns to go “sky-clad” [1].

Jainas realize that strict moral discipline is necessary for the purity of life. They
do not isolate metaphysics from the nature of the self; behaviour cannot be isolated
from our metaphysical beliefs. Truth and value are inseparable; without knowing
the truth, values cannot be realized, which is the ultimate aim of philosophy.
Therefore, metaphysics and ethics are interrelated. Samantabhadra goes to the
extent of saying without knowing the fundamental nature of things, which is
permanency in transistorizes all moral distinctions between bondage and liberation,
papa and punya, heaven and hell, pleasure and pain will be blurred [2. P. 12].
Nayavada represents the most consistent and logical form of realism in Indian
metaphysics. syadvada constitutes a comprehensive scheme of complementary
methods designed to help the mind grasp the nature of reality in its unity and
diversity. All evil traits of character arising through the activities of speech, mind,
or body have to be eradicated, and then only the final emancipation can be achieved.

Every object known to us has innumerable characteristics besides having
positive and negative implications for what it is and what it is not. The set of what
it 1s not will always be greater than what it is, which also changes with time.
Whatever it is, it is due to its essential qualities (gunas). There could also be
accidental qualities. Consciousness is the substantial quality of the soul, but
pleasure, pain, desire are accidental (modes or paryayas) to soul substance. Change
and permanence both are real. Reality consists of three factors: permanence,
origination, and decay. Souls have varying degrees and kinds of knowledge. There
could be perfect souls who have attained omniscience, or there could be of lower
or of lowest imperfect souls, which inhabit bodies in the earth, water, air, or
vegetables. Two to Five senses are midway between lowest and highest, like warms,
ants, and men. The soul is eternal, but it undergoes a change of state. Based on one’s
past actions, a jiva enters into a body; jiva is not infinite. It is not present everywhere
but only in the body. Jaina rejects the existence of God as the creator of the world,
but the notion of worship is quite well accepted in the system. One should worship
the liberated or perfect souls; they are God-like and can be prayed or can offer
guidance and provide inspiration. Past misdeeds can only be countered by
generating strong opposite forces like a good thought, good speech, and good action
within the soul. Therefore everyone must work for his salvation through the self-
purification process.

Attainment of right conduct is a gradual process; the aspirant may not achieve
the highest ideals at the first stage. He, therefore, can observe only partial self-
control as a householder, whereas at the stage of monkhood, he becomes capable
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of observing the rules of conduct more comprehensively. So we have two sets of
rules of conduct, one for householders and the other for the monk. The role of our
intellect, effort, moral teachings as helpers (teachers) is only meaningful if freedom
of will is accepted. It makes no sense to tell a person what he should do or should
not do if he has no choice. The theory of omniscience and karma presuppose a kind
of determinism, but they do not come in the way of our efforts to make ourselves
moral. Kundakunda says that all of us have twofold consciousness- knowledge
consciousness (jnanacetana) and action consciousness (karmacetana) [2. P. 33].
Knowledge consciousness means the state of absolute freedom from the sense of
being an agent of an action. The soul remains in its pure intrinsic, blissful, conscious
state. It has no desire to initiate an action-a state of supra moral, beyond good or
bad — the state of complete freedom. However, from the practical point of view,
action consciousness dominates. He has a passion for choosing between good and
evil. Here the role of human effort (purusarthas) comes in. The two consciousness
exclude each other and cannot exist side by side. The path to the supra-ethical plane
of life is only through the practical path of morality and not through immorality.
The ultimate aim is the complete cessation of all activities and attainment of
knowledge consciousness. But only his effort and exertion bring him nearer to his
goal. The self, within the self, satisfied with self is the motto of all individualistic
systems of philosophy — a kind of inwardness. In general, traditionally, Indian
systems accept that extroversion, whether due to our incapability of self-control or
for the cause of social service, never leads us nearer to the goal. Instead, it is a
withdrawal from the outside world, which takes us nearer to self-realization.

Bondage of the soul is associated with matter, so it must disassociate itself
from matter by stopping the influx of new matter into the soul and completely
eliminating the matter with which the soul is mixed up. These two methods are
called samvara and nirjara. To remove ignorance, one must have the right
knowledge. Mere knowledge is useless; it must be practiced, which is called right
conduct. By samvara and nirjara soul is liberated by eliminating matter which ties
the soul into bondage. The liberation is the combined effect of the three gems right
faith (respect towards truth), right knowledge, and right conduct.

To ascertain correct knowledge, one has to make personal efforts. A practical
code of conduct has been provided in this system. Vows compulsory for them were
ahimsa (abstinence from all injury to life), Satyam, an individual to abstain from
falsehood, and brahamcharya, abstinence from self-indulgence. In total, there are
five vows for any Jaina: Satyam, Ahimsa, Astayam, Brahmacharya, and
Aparigraha.

According to Uttaradhyayana Sutra [3] the five great vows, non-violence, etc.
are mula gunas. Compared to them, study, meditation, etc. are uttra gunas.

Ahimsa is the first and the most important among five rules of conduct set for
the householder as well as for the monk. There is only a quantitative difference in
these two levels of anuvrata and mahavrata, not a qualitative one. The basic idea
of coordination between the mind and body is held necessary for the practice of
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ahimsa for both of them. The principle of ahimsa naturally implies purity of
thought, word, and deed and results from universal love and sympathy towards all
living beings, however low they may be in the scale of evolution. On deeper
analysis, it becomes clear that the principle of ahimsa is rooted in the doctrine of
continuity of consciousness as propounded in Jaina philosophy. If jivas are in
various stages of evolution towards perfection (getting freed from gjivas), no jiva
at, whatever higher stage it may be, has any right to interfere with spiritual prospects
of any other jiva at any stage of evolution. The real implication of non-violence is
not merely not killing or taking away of life but also any mental or verbal injury to
one’s vitalities out of negligence. That is why bhavahimsa or violence of thought
has been discussed so much in Jainism. Thus the Jaina view of non-violence is not
limited to killing or injuring living beings only; it is very wide and deep. It pervades
all the values of Jainism, and it is the collection of all virtues, which is the highest
virtue not only in practical aspects but also in mental and spiritual aspects. It is both
an end and a means.

Parigraha is the result of mohakarma, which is the main obstacle to self-
realization. Moha has two sides — attachment and aversion. The first manifests
itself as parigraha and the latter as himsa, therefore, aparighraha is as essential as
ahimsa; it is non-attachment as well as non-possession. parigraha includes land,
house, coins, gold, maidservants, menservants, jewels, bed, and other luxury items.
There are some other vows for householders: they are known as silavratas, which
include three gunavratas and four siksavratas like restricting the movements of a
householder in order to avoid violence. “The householder is the observer of the
small vows” (7.15) [2. P. 128]. It is difficult to observe this small Vow of non-
violence as avoiding injury to mobile beings which has two or more senses, so
householders should desist from “intended” act of violence. The third Vow of
truthfulness is to be taken in a sense to avoid false statements, refrain from taking
anything without the owner’s consent, the fourth Vow is to desist from sexual
activity with anyone other than one’s spouse, and the fifth is to voluntarily limit the
possession of cattle, corn, and land and so on.

According to Jaina, every judgment must be qualified by a word like maybe
(syad). The truth lies in its manifoldness, and to make a categorical judgment is to
claim that it is only of one kind, which is wrong and being dogmatic according to
Jaina theory. Therefore, every judgment only expresses one aspect of reality and is
relative to the conditions — different systems of philosophy present partial aspects
of reality. Jaina system insists that we always use a qualifier to express our view.
For example, if it is raining and if [ make a judgment “It is raining”, then I should
say, “Maybe it is raining” (syad); this meant that the space, time, quality, etc., under
which it is raining. This way of making judgments avoids the possibility of
misunderstanding that it is raining, all times and everywhere, etc. It emphasizes that
the ordinary judgments passed by imperfect minds hold good from particular
aspects and circumstances and from that point of view.
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2. Important contributions of Jaina Tradition

Firstly, it provides space for differences of opinions and avoids any kind of
absolutist stand or conflict. Jainism accepts a kind of relativism but not scepticism.
The approach of Jainism towards the opponent is constructive and not destructive.
It balances between opposites: practical and transcendental, fate and human efforts,
substantial cause, and instrumental cause, absolute and relative, etc. Jainism argues
that our knowledge in the material world is limited. One needs to realize that his
view does not represent the whole truth about anything, and therefore we must
learn to appreciate and respect the other’s point of view. Secondly, Jainism does
not confuse spirituality (moksasastra) with the science of righteousness
(dharmasastra). The path of righteousness is the cornerstone of the ultimate goal
of life-liberation. The essential nature of dharma is different from non-essential
beliefs, which change with time and place. Social problems and the welfare of
society, and the essential problems of ethics, which is emancipation, are
interrelated. Thirdly, it lays emphasis on the unity of faith, knowledge, and conduct.
Jainism is not merely a system of certain codes of morality but a religion to be lived
in practice. Householders and the monks both have to practice the rules of conduct
in their lives. It is neither mere speculative philosophy nor a religion of rituals but
a comprehensive system of religion and morality as well as of thought and conduct.

Fourthly, it is the life of a monk, which occupies the central place, as the
ultimate aim of life is liberation as it is in any system of Indian Philosophy. Thus
complete renunciation of the mundane life and ascetic virtues are the virtues of a
higher order for Jain Acaryas. But even for a householder, a denunciated life within
the household setup is possible for his development.

Fifthly, Jainism is based on diversities as well as equality of life. All souls are
equal, so man, animal, insects, and plant life all are given equal importance while
observing ahimsa. Jainism does not accept any kind of distinction based on caste,
creed, and colour.

Jainism, although originally was a religious movement, can be regarded as the
first example of secularism as it tells us that each view, each point of view has some
truth, and we must respect that truth, each religion has one perspective out of many,
and we must respect each perspective. Today, in India, unfortunately, in the name
of secularism, all the moral and spiritual values are washed away. Secularism does
not mean the absence of religion and dharma. It was never meant that we should
banish all moral and spiritual values from our country or that religious and spiritual
values should be outlawed from our educational system. It means equal respect for
all religions, not equal neglect of all religions.

3. The Inflow of Karma and the Karmic Cycle

Jainism accepts the dualism between self and non-self; jiva, soul and gjiva,
matter. How the jiva joins ajiva is a mystery, but it is karmic matter, which is the
medium between body and soul. The soul has an inherent quality of attracting these
particles towards itself. But the mere flow of this karmic matter is not an obstacle;
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it is with the four fundamental passions (kashaya) anger, pride, deceitfulness, and
greed (krodh, moha, kama, lobh) hold the karmic matter in bondage with soul. This
inflow of fresh karmic matter is to be checked (samvara). This requires constant
control against trends of mind, deeds, and words as may lead to such inflow. One
needs to shed off karmic matter, which is already accumulated by the soul by
meditation. In the end, the soul that was engulfed in the mud of karmic matter after
getting rid of it shines in its intrinsic purity of infinite knowledge, intuition, bliss,
and potency (7Tattvartha Sutra: 1.4) [4].

Every human action has two aspects-extrinsic (dravya) and intrinsic (bhava).
The extrinsic merit of an action is assessed by others and depends on its outer social
results. Its intrinsic merit depends on the intention or motive of him who acts. It is
the purity of intention or motive, not the external results, that makes an action
intrinsically good or bad. Kundakunda says:

A person behaving carelessly with his mind full of passion, incurs the sin of
causing injury; conversely, one who is free of passion and firm in the observance
of mindful (samiti) is not bound by sin even if injury results by his conduct [5].

Jaina thinkers all agree on the order of the path of liberation; the priority of
Right Insight is generally accepted. Right Conduct and Right Knowledge are
impossible in the absence of Right Insight. Kundakunda says: “Those who are
devoid of Right Insight will never attain Right Knowledge, even if they practice
severe penance for thousands of millions of years™ [5].

The Sutrakrtanga says that “whether a man is a Brahmin, or a bhiksu, (monk)
or a knower of many scriptures, he will suffer on account of his actions, if they are
not good” (2.1.3) [6]. Just as a chariot on one wheel cannot move, and a blind or a
lame man cannot reach his destination by himself, in the same way, knowledge or
action alone cannot lead one to liberation. Thus, Jaina path seeks to combine both
aspects and to develop a person’s inherent spiritual qualities in every respect so that
he or she may attain the ultimate goal. (See: [7]).

The Jaina festivals are not aimed at entertainment; they are for the spiritual
development of the self by practicing austerities. Paryusana means “a period of
worship”, the lay followers observe a fast in the month of Bhadrapada (Aug-Sept.)
and spend their time in worshiping and other religious discourse. They practice non-
violence as far as possible, and they ask forgiveness and friendship with all living
beings.

In Jaina spirituality, there is no God or other supernatural forces who leaves
the living beings to the mercy of some unknown force. On the contrary, one is
oneself the builder of one’s own destiny through his or her good or bad actions. One
can attain the level of the supreme through one’s own efforts alone. It is said that
the soul itself is God. Instead of looking up for the grace of any power, one must
look within to realize the supreme state through self-exertion. Jainism condemns
the fire sacrifice with a deeper spiritual significance to them; the rituals prominent
in Hinduism are rejected in favour of self-purification and self-restraint and
realization of the auto-motivated self.
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Umasvati in Tattavartha Sutra has classified the truth into seven categories:

1. the existence of souls

2.the existence of non-sentient entities (matter, time-space, media of
movement, and of rest)

3. the inflow of karmic particles to the soul

4. the binding of karmic particles to the soul

5. stopping of the karmic inflow

6. the falling away of the karmic particles

7. the liberation from worldly bondage

This is basically within the framework of Tattvartha Sutra [4], which
recognizes two fundamentals of existence; the beginning less and interdependent
co-existence of physical and mental reality, whatever a soul possesses is a result of
its interaction with matter. The second underlying principle of truth is the law of
causation which drives the universe. By these two fundamentals of existence,
Umasvati explains the autonomy and interdependence of the universe.

The interaction between the first and second categories of truth that is between
the soul and the material world is through the working of very subtle material
particles of karma which Jainas believe fill the universe. These karmic workings
are described in the third to sixth categories of truth. The soul has always had a
“karmic body” that produces its physical bodies and vicissitudes of its many lives.
The karmic body affects and vibrates the soul and the activities of body, speech,
and mind. These actions, motivated by passion, draw more karma to the body. In
this way, the karmic body is constantly being revamped as old karma falls off like
ripened fruit and new karma is attracted. The evil activity attracts harmful karma;
good activity attracts beneficial karma. The big question is how to break this cycle
of karmic renewal that binds and blinds the soul in worldly suffering. The causes
of karmic bondage are four passions — anger, pride, deceit, and greed, which lead
to violence in thought, word, and deed. And the antidote for karmic bondage
suggested by Umasvati is Ahimsa or non-violence — the way to unbind karma and
live harmoniously. It is a Vow of vows, the foundation of all other virtues and four
vows — to abstain from falsehood, stealing, carnality, and possessiveness. The
ultimate criterion for non-violence is self-restraint.

“The threefold action is the cause of the inflow of karma” (Tattvartha
Sutra: 6.2) [4]. In the case of the omniscient soul, the process of partial elimination
and partial suppression of karma is overtaken by the complete elimination of all
types of destructive karma. Infinite un-channelled knowledge and power are
realized. “Good actions cause the inflow of beneficial karma and evil actions cause
the inflow of harmful karma” (Tattvartha Sutra: 6.3 and 6.4) [4]. Good actions can
lead to the weakening of karmic binding if they are not undermined by evil actions
such as violence and indulgence. The good or evil nature of activity depends on the
good or evil intention of the person. “The activities of a person driven by passions
cause long-term inflow (bondage) while the activities of a person free of passion
cause instantaneous inflow (bondage)” (Tattvartha Sutra: 6.5) [4]. This causes the
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soul’s long-term worldly wanderings. “The different “doors” (causes) for the inflow
of long term karma are five senses, four passions, five indulgences, and twenty five
urges” (Tattvartha Sutra: 6.6) [4]. The instrument of long-term karmic inflow is
both sentient and non-sentient entities. “The modes of the sentient instrument of
inflow are: the three stages of intention, preparation and commission; the three
actions of body, speech and mind; the three types of acts, those done by oneself,
those in which one convinces others to undertake the act, and those undertaken by
others but approved by oneself; and the four passions on anger, pride, deceit and
greed”. By the formula of permutation, the total number of modes of the sentient
instrument of karmic bondage is 3x3x3x4=108 (Tattvartha Sutra: 6.9) [4].

“The five causes of bondage are: deluded world view, non-abstinence, laxity,
passions and the actions of the body, speech and mind” (Tattvartha Sutra: 8.1) [4].
The five types of deluded views are given as: 1. absolutist, 2. perverse, 3. sceptical,
4. egalitarian, and 5. agnostic (who denies the possibility of a distinction between
good and bad doctrines).

“Because of its passions, the soul attracts and assimilates the material particles
of karmic bondage, the result is bondage” (Tattvartha Sutra: 8.2 and 8.3) [4]. “The
four sub-types of lifespan karma lead to birth as infernal beings, subhumans,
(animals, plants and micro-organisms) humans and gods” (7attvartha Sutra: 8.11)
[4]. Life span karma determines both longevity and the realm of birth.

In Jainism soul is eternally longing for liberation and what does the soul obtain
by longing for liberation? The answer given in Uttaradhyayana Sutra is “By
longing for liberation soul obtains intense devotion to the law, destroys passions,
viz. Anger, pride, deceit and greed which reproduce themselves infinitely, and binds
not new karma. With the destruction of passions, it is able to purify its wrong
beliefs, thereby being in possession of the right faith. Purified in faith, some souls
attain perfection in that very life, but in no case will they have their perfection
deferred beyond third life thereafter” (Uttaradhyayana Sutra 1: Ch. 27: 336) [3].

The second important supplementary practice is that of the sallekhana — holy
death through fasting and meditation. Jainism considers the last moments of a
person’s life to be of the utmost importance in determining the condition of his or
her subsequent incarnation. The point of sallekhnana is to meet death with all of
one’s faculties functioning properly, in a state of complete awareness and ability to
maintain the vows one has taken. Gradually the abandonment of food — liquid
food — water and then total fast is performed when death is imminent due to
outside causes such as calamity, famine, infirm old age, or terminal illness. Only
then and only by fasting is the death “pure” because the passions are being thinned
out (aspirations are warned not to undertake it with ambitions for a better re-birth
or other such rewards). Any other method of terminating one’s life is considered
impure because the passions are thereby increased. It is death for which the aspirant
emotionally prepares him or herself over the years and which the family and
community support.
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4. Inhibiting and Wearing off Karma:

“Stopping the inflow of karma is inhibition” (Tattvartha Sutra: 9.1) [4]. There
are forty-two doors of karma inflow-three instantaneous and thirty-nine long term.
Stopping all forty-two doors entirely or partially is inhibition. Complete inhibition
is only possible at the spiritual stage immediately before liberation. Progress in
spiritual development depends on Progress in inhibition. “Inflow is inhibited by
guarding, careful movement, morality, reflection, conquering hardship and
enlightened conduct”. Austerities wear off karma as well as inhibiting it. Guarding
is enlightened control of the threefold activity of body, speech and mind. Morality
is perfect forgiveness, humility, straightforwardness, purity (freedom from greed),
truthfulness, self-restraint, austerity, renunciation, detachment and continence
(residing with the teacher). All ten moral virtues must be practiced meticulously by
ascetics. There are 22 hardships which are prescribed for strict observance of the
vows to adhere to the spiritual path and weakening of the karmic bondage. These
are hunger, thirst, cold, heat, insect bites, nudity, ennui, women, travel, seat, and
posture, for practicing austerities, sleeping place, indigestion for reproach, injury
caused by others, seeking alms, lack of gain, physical ailment, a touch of thorny
grass, dirt, honour and reward, learning, lack of intelligence and loss of faith
(Tattvartha Sutra: 9.2—9.9) [4].

Only eleven hardships are possible in the victor — a saint of the thirteenth and
fourteenth stages of spiritual development. “Renunciation means abandoning the
external articles and the internal passions including the body.” The feeling of
detachment from the body is an integral part of compulsory daily practice.

5. Meditation: Self Purification Process:

Jaina believe that soul has always been impure through its entanglement with
the material world, just as a seam of gold has “always” been embedded in the rock
where it is found. Absolute purification is possible if the proper refining method is
applied. As can be seen in Tattvartha Sutra [4], no other Indian school has invested
so much energy in describing the precise mechanism of karmic bondage and release
from that bondage as part of the unequivocal physical laws of the universe. Karma
is itself actual matter rather than the sort of quasi-physical or psychological
elements envisioned by other schools. Every aspect of bondage is analysed, various
types of material karmas are identified, and a path for laypersons which is inferior
to the path for the monks with high regard is worked out very carefully. Even the
discipline suggested in Jainism is far stricter than any other religion. The
layperson’s “minor vows” (anuvratas) of refraining from evil actions are just a
modified, relatively weak version of the real Jaina vows, the “great vows”
(mahavratas) of the ascetics; they may curb evil behaviour, but they cannot bring a
person to liberation. In practice, however, this point has not been stressed. Jaina
teachers have been realistic enough to see that most new converts will be
emotionally ready only for the layperson’s path. These two stages can be seen as
two stages of meditation in Jainism. The first is samayika, a practice of great
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antiquity, wherein the layperson’s religious activities are integrated with yogic
methods of the ascetic path — it is the fusion of the true self through increasing
detachment from all external objects — a temporary renunciation of all possessions
before sitting in meditation for up to one Indian hour (forty-eight minutes). The
tranquillity of the mind is at first increased by forgiving and begging forgiveness of
the entire world of beings. The mind then is guided to a deep level of meditation on
the self by inwardly repeating one of the many recitations for renouncing the
passions of mind-body and feeling equanimity towards all during the meditation,
with an aspiration that this state will be maintained life after life until eternal
liberation is achieved.

This ritual discipline for the laymen as well as for a monk is called meditation
in Jaina conceptual scheme.

In Umaswami defines meditation as “The concentration of thought on a single
object by a person with good bone-joints is meditation” (Tattvartha Sutra: 9.27)
[4]. The restless mind moves from one object to another. It is immersed in thought.
When the restless mind concentrates on a single object, it meditates. This is a kind
of restriction placed on the mind to still it. The stilling of the speech organs and the
body is also a type of meditation. Perfect stillness of the body and all its organs is
the highest state of meditation which is immediately followed by disembodied
liberation. Concentrating on a single object entails withdrawing thought from all
other objects and fixing it on a particular point. Concentration is a suspension of
thought. It is a sort of negation, but not like a hare’s horn, which is non-existent; it
is negation in the sense that it negates the objects other than the one it is
concentrating upon. But it is a solid and concrete affirmation of the object upon
which it is fixed. So the negation is also a sort of affirmation. It takes positive note
as a logical consequence of its negation. The state of meditation cannot last more
than one intra-hour (less than forty-eight minutes), although it can be resumed. It is
a positive state, knowledge that shines like a un-flickering flame.

There are four kinds of meditation: mournful, wrathful, analytic, and white
(pure). And the last two kinds of meditations, analytic and white, lead to liberation,
and the first two nourish the worldly life. Mournful meditation, which is at the lower
spiritual stages, is also of four kinds: in an undesired situation, in a painful feeling
of ailment, when a person loses possession of an object, and when a person has an
intense lust for an object. Investigating the essence of the scriptural commandments,
the nature of physical and mental suffering, the effects of karma, the universe, and
its content is part of analytic meditation. At the spiritual stage, complete self-
restraint is possible. Analytic meditation is possible in people who are at the seventh
stage of spiritual development. The object of meditation here could be scriptural
commandments, universal suffering, and its conditions, the nature of the fruition of
various karmas, and the structure of the universe and its contents. On the eleventh
and twelfth stages of spiritual development also, analytic meditation occurs.

The fourth kind of meditation, white meditation, has four varieties: 1. multiple
contemplations, 2. unitary contemplation (one who is conversant with the early
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scriptures) 3. Subtle infallible physical activity, and 4. The irreversible, motionless
state of the soul (the one who is omniscient). Of these, the first two are possible in
someone at the eleventh or twelfth stages of spiritual development, at which stages
analytic medication is also possible. “Climbing ladder” starts at the eighth stage of
spiritual development. The first two kinds of white meditation have one particular
substance as their object and are accompanied by contemplation (and movement).
The second variety of white meditation is devoid of any movement.

“Abstaining from arta and raudra meditation,
A monk who has full command of self,
Concentrating on dharma and sukla types,
One truly performs meditation, say the wise”
(Uttaradhyayana Sutra: Ch. XXX: 35) [3].

Contemplation is musing on one object, whereas movement is the oscillation
between objects of meditation-substances and modes, symbols, and actions. The
mediator penetrates deeper and deeper through these objects until he transcends all
of them in self-realization in the fourth variety of white meditation, which is
immediately followed by disembodied liberation ending with the “victor”, the
highest stage of a soul’s spirituality while still in a body. At each stage, innumerably
more karma wears off than at the previous stage.

Omniscience arises when deluding karma is eliminated, and as a result,
knowledge-covering, intuition-covering, and obstructive karma are eliminated
(Tattvartha Sutra: 10.1) [4]. The one who attains this state is described as perfectly
pure, enlightened, all-knowing, all-intuiting, victorious, and alone. There is no new
bondage because the causes of bondage have been eliminated, and all destructive
karmas have worn off (Tattvartha Sutra: 10.2) [4].

Now only the four non-destructive karmas-sensation, lifespan, body, and status
remain to be eliminated.

When these are eliminated, the soul is detached from its body, ending its
worldly existence. The soul moves upwards and arrives at the border of cosmic
space. This is achieved when the lifespan karma comes to an end as the appointed
moment and is followed by liberation, which is free of all karmas. “The elimination
of all types of karma is liberation” (Tattvartha Sutra: 10.3) [4]. Thus “on the
elimination of the non-destructive karmas-the sensation, body status and lifespan
karmas-the soul is freed of effect bondage. It has now burnt the karmic fuel
accumulated in the past. It is like fire without fuel. It is absolutely tranquil because
it is severed from its past worldly life and with no future worldly life because there
is no cause to produce this. It is beyond all worldly pleasures and attains the bliss
of liberation which is perfect, absolute, incomparable, eternal and unsurpassed by
anything else”.

“Equipped with five samities and gupties three,
Conquered of senses and free from passions,
Free from ego and free from thorn,
The soul becomes free from karma acquisition”
(Uttaradhyayana Sutra: Ch. XXX: 3) [3].
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Again,

“Just as a tank which is large,

But whose water inlet has been stopped,
Dries up gradually through consumption,
Or evaporates in the rays of the sun.

So it happens even to a monk,
Whose inlet of sinful deed is stopped,
Karma acquired over hundreds of births
Through penance is gradually erased”.
(Uttaradhyayana Sutra: Ch. XXX: 5—6) [3].

6. Fourteen Stages of Spiritual Development

Mithyadristi: The First Stage: This is the soul’s original state of “deluded
world-view”, unaware of its own bondage. From here, the efforts for spiritual
development are made. The soul is in the grip of all passions-anger, pride, deceit,
and greed. Those souls which are capable of enlightenment reside here for some
limited time and then try to attain Right Insight. The false insights are of five kinds:
one-sided view (ekanta), the acceptance of a view that runs counter to facts or
reality (viparita); a veneration of false creeds (vinaya); doubt or instability of faith
(samsaya) and ignorance of the real nature of things (ajnana).

Sasvadana-samyag drsti: The Second Stage: The stage of “passing taste” or
“ongoing enlightened world-view” the soul has lost the immediate experience of
enlightenment but retains an “aftertaste”. This is an intermediate stage when the
soul falls from the level of Right Views to that of False View but has not quite
fallen. The soul has had a taste of the Right view, but there is hesitation accepting
the false ones.

Samyag-mithyatva: The Third Stage: The third stage is the transition on the
soul’s way up from the first stage of deluded world-view to that of enlightened
world-view. The soul has an innate, beginning less “autonomous capacity” that is
always struggling to relieve the soul of its burden. This capacity is the willpower
that drives the soul towards liberation. There is a tension or struggle between the
pressure of the deluded worldview and the autonomous capacity to proceed along
the path of spiritual progress.

Right and wrong both present themselves before the mind, each claiming to be
superior while the mind is capable of choosing between them. The souls that fail to
resist the pressure go back to the beginning of the first stage, and those which are
powerful enough along with autonomous capacity generate a series of novel
experiences of progressive purification through which the soul is led to first
enlightenment that comes like a flash due to the absolute suppression of the view-
deluding karma.

Samyag-drsti: The Fourth Stage: The soul enjoys the first dawn of
enlightenment known as samyag-darsana, enlightened worldview. The soul
realizes its own nature. The vision here is due to suppression rather than

318 OUNJIOCODUA N KVIIBTYPA NH/ NN



Mukherjee A. RUDN Journal of Philosophy. 2022;26(2):305—324

elimination; the soul attains insight it never had before. Like a person born blind
who sees the world for the first time on the sudden acquisition of eyesight, so the
soul now sees the truth. A soul eternally bound to the wheel of worldly existence
feels spiritual joy and bliss on the sudden dawn of enlightenment. The soul now
distinguishes between right and wrong; the soul has insight but lacks self-control.
At this fourth stage, the soul is prone to fall at the lower stages. From this stage, the
soul either goes up to the fifth or down to the first stage again. If the impure heap
comes into effect and passions arise, the soul slides to the lower stages. The fourth
stage is pivotal as it is the beginning of spirituality, the soul which has reached this
stage, liberation is assured. Perfection of morality, however, is achieved in the later
stages.

Desa-virata, sarva-virata-apramatta-virata: The Fifth, Sixth, and Seventh
Stages: The capacity for self-restraint begins to grow at the fifth stage, which is
called the “enlightened world-view with partial self-restraint”. This is the stage at
which a layperson takes one of the five small vows. At this stage, the soul knows
what is right and also tries to practice it but cannot fully control its passions as
self-control is partially effective.

The sixth stage is called “complete self-restraint, but with spiritual inertia” at
which a person takes the great vows of an ascetic, there could still be occasional
lapses in morality. The soul observes Right Conduct, but there is still a partial self-
awareness.

The seventh stage is still higher, which is absolutely free from all sorts of
laxity, and at which deep meditation becomes possible. At this stage, the soul has
full control over its passions without any attachment to the body. The soul
suppresses the passions, but a still higher ladder is to annihilate his passions to attain
liberation.

Apurva-karuna, anivrtti-karuna, suksma-samparaya, upasanta-kasaya: The
Eighth, Ninth, Tenth and Eleventh Stages: During these stages, the soul is on
one of the two ladders: the ladder of suppression, or the ladder of elimination, of
the gross and subtle flickering passions (conduct-deluding karmas). The ladder is
on will depends on whether it has partially suppressed and partially eliminated the
seven deluding karmas in the earlier stages or totally eliminated them.

In the eighth stage, no karma is actually suppressed or eliminated, harmful
karma is merely diminished in nature, duration, and intensity, and beneficial karma
is augmented through new and positive motivation. The ascetic then climbs to the
ninth stage with progressively purer and purer experiences, and gradually the
conduct — deluding karmas are suppressed. The tenth stage of spiritual
development is called the “complete self-restraint with flickering greed”. The
eleventh stage is “complete self-restraint with suppressed passions” the soul
suppresses flickering greed. It has now suppressed twenty-one karmas and seven
deluding karmas; total of 28 deluding karmas are suppressed. Notice that it is the
stage of suppression and not the elimination of the karmas; a fall is still inevitable.
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If it falls down to the lower stages, it is born as a god in the highest celestial
regions. The soul can also climb the “ladder of elimination of passions”.

Ksina-moha: The Twelfth Stage: The soul which has reached the eleventh
sage moves directly to the twelfth stage called “complete self-restraint with
eliminated passions”, radically eliminating the entire mass of deluding karma. The
soul eliminates the five knowledge-covering, four intuitions — covering, and five
obstructive karmas, leading to the thirteenth stage.

Sayogi-kevali: The Thirteenth Stage: This is the stage of “omniscience with
physical activity”. It is a cosmic law that the soul must experience in full the fruits
of all karmas. If the soul possesses such non-obstructive karmas, which will take
longer to ripen and fall away than the lifespan karma, the soul reduces the duration
of these karmas to that of the lifespan karma. Before entering the last and final stage
called “omniscience with no activity”, the soul prepares to stop all activities, gross
and subtle-of speech, mind, and body — the third stage of white meditation and has
no fall whatsoever. By means of this meditation, the soul contracts and fills the
cavities created in the embodied state. It is now reduced in dimension by one-third
of the previous height. Then it enters the fourth stage of white meditation, which
stops even the residual subtle activities and has no reversion.

A yogi-kevali: The Fourteenth Stage: The soul is now motionless; all the
remaining karmas are eliminated, the last stage of spiritual development, before
death. The soul then frees itself of the sensation, body, lifespan, and status karmas
and attains disembodied eternal liberation.

Meditation produces beneficial effects; it even leads to liberation provided it
is “pious” and “pure”. For, there are kinds of meditations not to be recommended.
The pious meditation has four kinds or ranges since it serves for penetrating (vijaya)
into the Jaina commandments and for the outcome of the actions. The
characteristics of meditation are purity and renunciation in all external affairs and
absence of emotions and confusions; it refers to forbearance, abandonment,
humility, and perpetual transformation. In the beginning, the object of meditation
may be in transit in leading from the meditation on one object to that of another. In
the second consciousness continues to concentrate on one. In the first, little activity
is left. In the latter, none at all. The uppermost grades are exclusively for Kevelin,
with only vegetative activity like breathing. It is characteristic of the post-canonical
view that it introduces physical conditions for the faculty of meditation. Those only
who possess a most excellent physique are fit for lasting it out, and even they will
do so for the time of one muhurta only. Indeed the two highest grades do not occur
any longer since after Jambu’s Nirvana-nobody ever again became a Kevalin. This
view is not shared by Umasvati since he assigns the different kinds of monks of
different moral maturity (7attavartha Sutra: 9.35) [4].

Further, the meditation must refer to the state of mind proper to the state of
Kevelin, but the description offered by Umasvati says nothing about meditation.
Yet an indication may be found describing the manifestations of the inner sense and
both speech and body at the moment when they have been brought to a standstill.
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Just after annihilating the karmas put an end to his earthly life like a burnt seed that
is not able to produce a sprout, the soul is free from karmas, and finally, the soul
leaves its casing-the karman body.

A special word for sallekhana is necessary at this point which is considered a
special kind of Vow in Jainism in some special circumstances. It is also considered
the highest stage of meditation in Jaina system.

Penance and Santhara (Sallekhana)

When a layperson or a Jaina monk embraces voluntary death at the end of his
life by observing withdrawal of food and drink and spends his last moments in
contemplation and meditation, putting aside all worldly attachment and affections,
sorrow and fear, such type of death is known as sallekhana, samadhi marana or
pandita marana it is a vow — a final vow. Samthara is considered as ‘vrataraja.’
It cannot be called suicide as there is no passion in it. The absence of any attachment
and passions, confession of mistakes, and forgiveness are all the preconditions for
sallekhana or voluntary death. Sallekhana is facing death voluntarily when one is
nearing his end. Normal life is not possible due to old age, incurable disease, or
severe famine. He observes all the austerities, gradually abandoning food, liquid
food, and water, and at last lie down quietly meditating on the self until the soul
leaves the body. The main idea behind this Vow is that the self-determines its future,
which is liberation. (A detailed discussion is to be found in Samanatabhadra’s
“Ratna-karanda Sravakacara” who lived in II century A.D.) (See: [8]).

The Acaranga Sutra explains three kinds of sallekhana. The first one is
prescribed for a well-controlled monk with no movements of the body, speech, or
mind. The second one requires not to move from one’s place and check all motions
of the body. The third one requires to lie down and concentrate on the true nature
of the soul, leaving the body. “Death by sallekhana is the victory of the soul over
karma and infirmities of the mind and body. It is an act of fulfilment and a fitting
culmination to a life of piety and religion”. [9. P. 254].

One who accepts the Vow of sallekhana should avoid five kinds of aticaras
(transgressions) — a feeling that it would have been better if death comes little later,
wishing for a speedy death, how would he bear the pain of death, remembering
friends and relatives at the time of death and wishing for a result of penance. If the
aticaras are not avoided, the Samthara cannot be granted as complete or successful.

7. Preksha Dhyana: A Modern Form of Meditation

Preksha Dhyana is a form of meditation for the integrated development of the
personality without religious bias. [10] Preksha means pra+iksa = to see carefully.
It is a system of meditation engaging one’s mind and body fully in the perception
of subtle internal and innate phenomena of consciousness. It is not just the
concentration of “thought” but a concentration of “perception”. Knowing and
seeing are characteristics of consciousness, but due to contamination of the karmic
matter, the fundamental nature is not manifested but by practice and effort, one can

INDIAN PHILOSOPHY AND CULTURE 321



Myxxepoacu A. Bectauk PYJIH. Cepust: @unocodus. 2022. T. 26. Ne 2. C. 305—324

develop it. Preksha Dhyana is meant for “concentration of perception and not of
thought” [11], but it does not mean that thinking has no role in preksha dhyayana.
Whatever is happening in the present is necessarily a reality. The present is the
essential reality. One starts with the perception of one’s body; the body contains the
soul. To reach the soul, we must pierce the wall of the body. Breathing is the essence
of life; to breathe is to live. First, breathing and then the body becomes part of the
perception; the internal emotions and other realities also become part of the
perception.

Furthermore, ultimately, the envelope of karmic matter, contaminated
consciousness could be perceived. The other important aspect is that thinking and
perceiving cannot coincide. When one thinks, one does not perceive, and when one
perceives, one does not think. ‘Preksha’ is perception without any like or dislike,
attachment or aversion, neither pleasure nor pain. Our senses are simply an
instrument of perception, and so is our purely perceptive consciousness. When the
‘perception’ and ‘knowledge’ are pure, it does not attract any new karmic matter,
nor does he suffers the effect of the old accumulated karmas — is purely perceptive
consciousness.

The purpose of Preksha-dhyana is to purify the mental states that constantly
urge emotions and passions that hamper the flow of wisdom. Through various
stages of manifestation — “Taijasa Lesya”, “Padma Lesya” and then “Sukla Lesya”
purity is reached. The state of well-being or peacefulness is not the ultimate aim of
Preksha Dhyana. We need to transcend these mental states to reach the ultimate,
total purity of mind and goodness. (Notice it is not liberation or Kevali jyanana)

We can note that the Preksha-dhyana form of meditation developed by
Yuvacharya Mahaprajna [11] and Acharya Mahaprajna is a recent form of a
spiritual path based on the Jaina Scriptures such as Tattavartha Sutra [4],
Acharanga Sutra [12], etc.

My concern in this paper was to explore the hidden or presupposed meditation
techniques in the Jaina scriptures and to go deep into its foundation. These
meditative practices have been practiced in Jaina tradition for centuries. We also
find a difference between the interpretation of scriptures (especially Digambara
and Svetambara) regarding meditation and sometimes gets translated into
meditation practice. In the Jaina tradition of meditation, it is not easy to separate
the spiritual path of liberation from meditation as a practice. As we have discussed
before, meditation can be seen as only one aspect of the spiritual path, but in its
broader sense, the whole spiritual path suggested in the scriptures can be seen as
meditation and nothing else. The fourteen stages suggested in the Scriptures can be
considered the stages of meditation, and as we can see, preksha dhyana translates
these stages into more acceptable to the laypeople, for a common appeal to
people — a popular and simple form of the spiritual path. Nevertheless, in the end,
the purpose or ultimate aim remains the same — self-purification, through Karmic
cycle.
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AnHoraumusa. OCHOBHOH 3amadeld ATOH CTaThU SIBIAETCS — W3yYEHHE B3aMMOCBSI3U
MEXIy JUKaWHCKOM STHKOW M TEXHUKaMHU MEIUTALINH, [TPeIaraeMbIMH B JDKAHHCKUX CBSILICH-
HBIX TEKCTaX M OCHOBaxX y4YeHWs JpKailHM3Ma. MeJAuTaTHBHBIE MPAKTUKH HCIIOJIB30BAINCH B
JOKaWHCKOW TpaJMIIMU Ha MPOTSKESHUH BEKOB. [Ipy 3TOM MBI OOHapyXHBaeM BeCbMa pa3HbIC
HHTEPIPETAlli METUTALMK B CBSIICHHBIX TEKCTaX (OCOOCHHO €ClM CpaBHUBATh TPAKTOBKH
JUraM0apoB W IMIBETaMO0apoB), YTO TaKXKe OTPAKAeTCsl U B CaMOW TPAKTUKE METUTAIINH.
B cnyyae mkaifHCKON TpaJHIIAU CIIOKHO OTACIHTH STUKY OT JTyXOBHOTO ITYTH OCBOOOKICHHS
M MEIIUTAIIMY KaK MPaKTHKH. B paMkax JaHHOTO UCClIe0BaHUs Ha OCHOBe TaTrTBapTXa-CyTpHl,
YTTapaaxpsasHel 1 AdapaHra-cyTpbl NpeANpUHITA TOMBITKA MOKa3aTh, YTO 3THUKA (B y3KOM
CMBICIIE) MOKET ITOHMMAThCS KaK BCErO JIUIIb OJUH U3 aCIIEKTOB MEIUTALIUU, €CJIM IIOHUMATh
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MenuTanuu. B Hamie BpeMs mpuoOpeTaeT MOMyNSPHOCTh MpeKuid-OXbsaHa — OOHOBJICHHAS
¢dbopma MeauTaIMy, KOTOpas MEePEeBOTUT ITH CTaAWUHU B Ooliee MUPCKHE MPAKTHKH, IIpeiaras
OoJiee TOCTYNHYIO U MPOCTYI0 (GopMy TyxXoBHOro myTH. OfHAKO MpejeNbHas, KOHEUHAs [Eeb
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bynaunckaa atuka
B TpaKTaTax NOCTKAHOHMYeckon abxmoxapMmsbl
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AnHoTanus. Llens HacTosIICH CTAaThU COCTOUT B ONpeclieHUH TSHICHIIUN pa3padoTKu
STHYECKOM MPOOIEMAaTHKH B PAaHHECPETHEBEKOBBIX HK3ETeTUUCCKIX MCTOYHHKAX (TpaKTarax
MOCTKaHOHUYECKOM abxuaxapMsl). ABTOp OTMEYAET, 4TO B Oy Iu3Me 3THKA Kak (unocodekas
HayKa 0 MOPaJH HE MOJTydmiia 000CO0IEHHOTO Pa3BUTHSI BCICACTBHE KOCMOIOTHYECKOTO Xa-
pakTepa Oyamuiickod (Qumocoduu. IKCIDIMKAIMS dTHYECKOTO JHUCKypCca, COASpIKaIierocs B
MIPOMU3BEJICHUAX BBIAAIONIMXCA Oynauiickux sk3ereroB Bacybanaxy (IV—V BB.), Acanra
(IV B.), SAmomutpa (VIII B.), moka3zamna, 4To B MOCTKAHOHHYECKUH TIEpHO;] ObLTH PEIICHBI CIie-
IUUIHBIE IMEHHO IS ATUKU BOIIPOCHI O BBICIIEM OJIare M CMBICIIE YeJIOBEUYECKON KH3HU, O
MPUPOJIC ¥ HCTOYHUKAX MOPAIH, O CBOOOIE BOJH U T.1. B COOTBETCTBHH C pENUTHO3HO TOK-
TPUHOHN OHM TPaKTOBAIIM BhICIIEE 01aro kak 61aro ocBoOoxaeHus (moksabhagiya) ot y3 ctpa-
naHus. Bepa B MpaKTHUECKYIO JOCTHKAMOCTB STOH IIENH HalelseT YeJIOBEUYECKYIO KHM3Hb
HCTHHHBIM CMBICIIOM. YdeHue Byl 0 MopanbHON TUCIUILTHHE, N3BECTHOE KaK MPAaTUMOKIIIA
(prdatimoksa), cIry>kUT 0OpPETEHUIO BBICIIIETO OJ1ara: MOTOMY IPUPOJIa MOPAIH HE MOXKET UMETh
HUYETo OOIIETO C CaHCAPOH, U YEIIOBEUSCKUH COLMYM, (POPMUPYIOLTUIACS U ACTPaTUPYIOITHHA
B TIpeneNnaXx KOCMHYECKOTO IUKIA, HE CHOCOOEH CTaTh HMCTOYHHKOM MOPAIBHBIX HOPM.
CornacHo OyanuiickoMy UCTOpHOCO(PCKOMY MHU(]Y NEpBbIe HACTABICHUS O IPABEIHOM IIOBE-
JICHUH JIFOJIM TIOJYYaroT B MIyOOKOW JPEBHOCTU OT Xapu3MaTHueckoro BcereHckoro mpasu-
tens YakpaBapTrHA, KOTOPHIN MPUXOANT B MHP Kak npenrteda byansl. OH pa3bscHIET OHTOJO-
TMYECKYI0 IPOTHUBOMOIOXKHOCT 100pa U 3714, HO HE SBJIAeTCA YuuTeneM UCTUHBL. CBoOOA
BOJIM HE MOJKET MPOSIBUTHCS CIIOHTAHHO y YEJIOBEYECKOTO CyIIecTBa, ap(eKTHBHO MpUBsI3aH-
HOTO K caHcape. Takoil MHIUBUI OIIMOOYHO IPUHUMAET 32 CBOOOJY BOJIM CBOMCTBEHHOE eMy
HEBE)KCCTBEHHOE CBOEBOIHE. Y CIIOBHEM IMPOOYKICHUS CBOOOTHOTO BOJCBOTO MOOYXKICHHS
SABJISICTCS BOCIIPUATHUC ITPOITOBEIN CIIACUTECIIBHOI'O BEPOYUCHUA.

Kaiouessble cioBa: OynnnsM, Oynaniickas TuKa, BuHas, mpaTuMoKIIa, IOCTKAaHOHUYE-
CKas a0Xuaxapma, BBICIIEE OJIaro, CMBICT YEIOBEYSCKOH JKH3HH, NPHPOJA W HCTOYHUKU
Mopaiy, cB000Aa BOIH
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Abstract. The aim of the article is to define the tendencies of elaboration of ethical
problems in early medieval exegetical texts — treatises of post-canonical Abhidharma. Ethics
as a specific philosophical discipline concerning morals was not specifically developed because
of cosmological character of Buddhist philosophy. Explication of the ethical discourse
presented in treatises of eminent early medieval Indian Buddhist exegetics Vasubandhu
(4—5 cc.), Asanga (4 c.) and Yasomitra (8 c.) showed that specific for ethics questions on the
highest good, sense of human life, the nature and sources of morals, freedom of will etc. were
solved in post-canonical period. According to the religious doctrine they interpreted the highest
good as the benefit of liberation (moksabhagiya) from the fetches of suffering. The Buddha’s
moral instructions known as pratimoksa is aimed at the attainment of the highest good.
Therefore the essence of morality has nothing to do with samsara, and human society forming
and perishing in cosmic cycles cannot be the source of moral norms. According to
historiosophical myth, human beings get the first instructions on righteous behavior in deep
antiquity from charismatic Universal ruler (cakravartin) coming to the world as the forerunner
of the Buddha. He explains ontological contrariness of the good and the evil but is not the
Teacher of the truth. Freedom of will cannot manifest itself spontaneously in a human being
attached affectively to samsara. Such an individual falsely takes his ignorant self-will for the
freedom of will. Hearing the sermons of salvific teaching is the condition for the rising of free
will impulse.
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BeseperHune

Hayunblii nnTepec K OyaAuiCKUM MPEICTaBICHUSIM O HPABCTBEHHOCTH UMEET
B MUPOBOM BOCTOKOBEJICHUH JaBHIOI HUCTOPUIO, BOCXOMSIIYIO K MOCIEIHEN yeT-
Beptu XIX B. B TO Bpems KiaccMKaMu aHTJIO-T€PMAHCKON OyI10JIOTMYECKOM
mkonsl Tomacom m Kapomunoit Puc JleBunc, 'epmanom Onpnenbeprom Oblia
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IIOCTABJIEHA 33/1a4a KCIUIMKALIMK «ITUYECKOI0 YUeHHsI by 1/1b1» Ha OCHOBE TEKCTOB
nanuiickoi Bunas-nuraku («Kop3uHbl AUCHUIUIMHAPHBIX HACTaBJICHUNY ) — TEp-
BOro pasjela KaHOHA I0HOro Oymmusma'. JlanbHeifliee u3ydeHue MOpabHOI
[EHHOCTHO-HOPMAaTHBHOM CUCTEMBI, 3a)MKCHPOBAHHON B KAHOHUYECKUX UCTOYHHU-
Kax, y>kKe He OrpaHHMYMBAIOCH MAJTUHCKUMU TeKCTaMU. B Hay4dHBII 000pOT Havamu
BBOJIUTHCSI 0OHAPYKEHHBIE B X0/I€ apXEO0JIOTHIECKUX oOcienoBanmii LlentpansHoit
A3UH MaHyCKPUITHI CEBEPHOM Oy AIUICKON TpaiuuK®, coiepKalie pparMeHThl
Bunau Ha caHCKpUTE U €11le He U3BECTHBIX HayKe MEPTBBIX SI3bIKAX, a TAKXKE IIEpe-
BO/IbI KAHOHWYECKOT'O HACJIEIHSI PAHHUX IIIKOJI CEBEPHOTO Oy IM3Ma Ha KUTaWCKUI
u TuoeTckumii s3uiku [3. C. 80—91].

3a moJyTOpaBeKOBOM MEPHO CBOEr0 pa3BUTHSI 3TO HANpaBlIeHUE 000raTUIIO
HayKy W3JaHUSMH KAaHOHMYECKMX TEKCTOB M LEHHEMIIMMU CBEIEHUSMU O MO-
palbHO-HOPMATUBHON PEryJIsiliMK MOBEIEHUS WIEHOB CaHT'XU (CO00IIecTBa MOHA-
LIECTBYIOIUX U MUPSIH) U COLIMOKYJIBTYPHOM YKJIAJIE JKU3HEIEATEIbHOCTH JIPEB-
HUX MOHAUIECKHUX OpAeHOB. Kpome TOro, n3ydeHue pyKkonucHOro KaHOHHYECKOIO
HaclleIUs ¢ MO3ULMHA HCTOYHUKOBEJCHUS 1T0Ka3alo, 4To B Oyaausme popMHpoBa-
HUE 3TUKU KaK TEOpEeTUYeCKOr pedekcun o MOpajal Hauajoch ¢ KOMMEHTHPOBa-
HUS IPATUMOKILK® — CBOJIA PEJIMIUO3HBIX 00ETOB BO3IEPKAHHUS OT O€3HPABCTBEH-
HBIX NOCTYNKOB (yOuiicTBa, BOpPOBCTBA, NPEIIO00JESHUS, JIKU, MOTPEOICHUS
ONbAHAIOIMX BelecTs)*. BMeCTe ¢ TeM HCClIeI0BaHus PasIMYHbIX Bepcuii Bunau

! IOkHBIH 6y11A3M, MOHOIIONBHO TPEACTABICHHBIA IIKOJION TXEepaBaaa («y4eHHe CTapeiIInny),
HUCTOpHYeCKH mpoxaBuraincs ¢ Wuamiickoro cyOKkoHTMHEHTa Ha o. Lleition u oTTyga B CTpaHBI
IOro-Boctounoii Asuu. KaHoH TxepaBaauHoB (manuiickas TUnNTaka), COXpaHUBILHUIICS Ha S3bIKE
OpHUTHHAJA B TIOJIHOM 00beMe, pacCMaTpUBAJIC BILIOTh 10 1920-X I'T. MHOTMMH 3aIiaJIHOCBPOIICH-
CKUMH yYEHBIMH B KaueCTBE YHHKAJIBHOIO MH()OPMALMOHHOTO pecypca ISl PeKOHCTPYKIHU TaK
Ha3bIBAEMOTO «IIEPBOHAYAILHOTO Oy IIN3Ma» — MCXO/IHOM MPOIOBEH, CBOOOIHON OT 3K3ereTnye-
ckux HacnoeHnuil. Kak nmokaszana B.I". JIpicenko, popMupoBaHie KOHIIETITa «IIe€pBOHAYAILHBIN Oy 1I-
JM3M» SIBUJIOCH PE3YJIBTATOM SKCTPAIOJISIIUU B 00JIaCTh OyIIOJIOTHH CENEKTHBHO-OLIEHOYHOTO
MOJIX0/1a, XapaKTEPHOTO JUI MPOTECTAHTCKON JTHOEpaTbHONW TEOJIOTHUH, — HPOTHBONOCTABICHHS
€BaHTeJIbCKOM MMPONOBEIN MICEMEHHOMY HACIIEANIO MATPUCTHIECKON M CXOIACTHIECKON TPaaHIIHA
[1.C. 108].

2 CesepHas Oy umiickast Tpauius ObUTa IPEACTABIEHA [ENBIM PSIOM PAHHHMX IIKOJ, PACTIONATaB-
IIUX COOCTBEHHBIMH CBOJAMU KaHOHMUYECKHX TeKCcTOB. OHM MPOJBHUralich 1o Teppuropun Bemnu-
KOTO0 IIeJIKoBOro myTH B LleHTpanbHyto A3uto u Kutaii, yKOpeHssCh B IEPUOJT PAHHETO CpeIHEeBe-
KOBBS B 0a3ucax HEHTPaTbHOA3UATCKUX MyCThIHb. HaliieHHbIe TaM MaHyCKPHUIITH! CHITPaIH pelia-
IOUIYIO POJIb B KPUTHYECKOM MEPECMOTPE KOHCTPYKTA «IIEPBOHAYANBHBIN OyJIU3M» U Pa3BUTUH
HCTOPHUKO-KYJIBTYPHOTO MOJIX0/1a K M3YUEHHIO OYIMICKOro KaHOHMYecKoro Hacienus. O BKiaje
POCCHICKUX Hay4HBIX 9KCIIEUIINIA B OOHApyKeHNE TaMATHUKOB WHANICKOM mucbMeHHOCTH B LleH-
TpanbHON A3uu cMm. [2].

3 CoBpeMeHHbIH Oy IMICKUH yueHsIit, mpod. [OHKOHICKOTO YHHBEPCUTETA IOCTOUTHMBIH JIxaM-
Ma/DKOTH JaeT cIeylollee HCTOIKOBaHNe TepMHUHA pratimoksa: ciioBo moksa o6pa3oBaHO OT Iiia-
TOJIGHOTO KOPHSI -MUC-, HECYIIEr0 3HAUYCHHSI «OCBOOOXKIATEY, «M30aBIATEH», a ¢ MpedHKcoM prati
3TO CJIOBO IPHOOPETAET CEMAHTHUKY CBSI3aHHOCTH; B CBOEM HCTOPHUYECKOM YMOTPEOICHUH TEPMUH
pratimoksa accomumpoBaicsi ¢ cOOpaHHEM MOHAaXOB, CBSI3aHHBIX B I[IEHHOCTHO-HOPMAaTHBHOM
CMBICJIE TIPU3HAHUEM U YTBEpXKAeHueM yueHus byaner o Morameckoit nucnumumae [4. C. 125].

4 PernaMeHTHI IPaTUMOKIIA U (HEPEHIMPOBATICH B COOTBETCTBUM CO CTATYCHBIMU Pa3INUHAMH
YJICHOB CaHTXH 10 KOJMYECTBY NPaBHJI, NETATU3UPYIOUINX KOHKPETHUKY coOtoaeHus o0eToB. Taxk,
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BBISIBIUIA U TOT (DAaKT, 9TO HA paHHEM dTale UCTOPUU OyAaU3Ma dTUKA MPEUMYyIIIe-
CTBEHHO CBOJMJIACH K MPAKTUUYECKOMY HPABOYUYEHHIO — HACTABJICHUSM B PEIUTH-
03HOM JUCIUIUIMHE U COOTBETCTBYIOIIEH OyaaniickoMy BepoydeHuto ([xapme) co-
LUOKYJIbTYPHON THTUEHE KU3HH.

Llens HACTOSIIEH CTaThH COCTOUT B PACCMOTPEHUH TeHACHIUHN (humocodckoit
pa3paboTKU 3TUYECKON MPOOIEMAaTHKN B TOCTKAHOHUYECKUH MEPHOJ, Koraa Oyi-
JTUHCKUMH MBICIIUTEISIMA paHHeCcpeaHeBeKoBor MHauu co3maBaiuch QpyHIaMeH-
TaJbHbIE MPOU3BEICHUS, HANPABICHHbIE HA TEOPETHUYECKOE HMCTOJIKOBAHHUE BCEM
CyMMbI KAHOHMYECKUX KOHLEMIUA U MOHITHIHO-TEPMUHOJIIOTMYECKOTO armapara
JxapMmbl.

MCcTo4YHMKN nccneposaHus

M cTOYHHMKOBYIO OCHOBY JaHHOTO MCCIIEIOBAHUS 00Pa3yIOT TPaKTaThl IOCTKA-
HOHHYECKOH abXMIXapMbl° — TaKHe aBTOPUTETHHIE SK3ETreTUYECKHE MPOU3BE/IE-
HUS, KaK «AOXuaxapMakomadxambs» («Huknoneaus abxuaxapmsl 1 Kommen-
tapuii») Bacybannxy (IV—V BB.), «CnxyTraprxa a0XHIXxapMaKOIIABbIKXbS
(«CMBICTIONIPOSICHSIOIIEE ~ WCTOJIKOBAHWE  DHUUKIONEAUHM  aOXUAXapMbD»)
Slmomutper (VIII B.), HOIHOCTBIO COXPAHMBLIMECS Ha CAHCKPHUTES, a TaKke
YAaCTUYHO JIAKyHHPOBAHHOE OPUTMHAJIBHOE NMPOM3BEACHUE OCHOBATENs Horadapbl
(urkontel punocockoit MbIcaH, OTHOCsIIEHCs K MaxasHe) Acanru (IV B.) «AOxun-

xapMacamyuyas» («Komnenauym abxuaxapmbl»). OTH HUCTOYHHKU HHTEPECHBI

MUPSHUHY OpeanuceiBaiuck 10 mpasui, a MoHaxy — 225. JKeHmmHaMm TpeboBasioch COOMIOIATh
Oouiblliee KOJMYECTBO MPaBWII, YEM MY)KUMHAM, — HalpuMep, MepeyeHb MpaBUil Ui MOHAXUHb
Bkitouai 6onee 500 nmyHKTOB. Paznuyue B conepkaHuu 00€TOB Kacalloch TOJIBKO 3alpera Ha Impe-
000 IesTHNE: MOHAIIECTBYIOIINM MYXXYHHAM U KEHIIWHAM TPEIMCHIBAIOCH COOIII0ICHHE LIENH-
0ata, a MUpsSIHaM — BO3JIep)KaHHe OT COOJIa3HEHHS UYXXHMX KE€H, MOHAXHHb, COONPAIOIINX IT01as-
HUE, U oneKkaeMbIX JeByiiek-cupot [5. C. 539].

> Tepmun abhidharma UMeeT HECKONBKO 3HAYEHUH, KOHIENTYATLHO B3aUMOCBSI3aHHBIX TPEJICTAB-
JIeHneM 0 MyJapocTH (prajiia) kak moHumanun JIxapmsl (Bepoyuernust bynner). B Beiciiem cmbicie
(paramartha) abxmumaxapma — d9mcTasi, T.e. cBoOomHAs OT apPEeKTHBHBIX 3arps3HEHHUN, MYyIPOCTh
MIPOCBETIICHHBIX PEIMTHO3HBIX TOABIDKHIUKOB. A B KOHBEHIIMOHAJIIEHOM (Samvrti) — CIIOCOOHOCTH
MTOHWMAHWUS, T.€. KOTHUTUBHBI MHCTPYMEHT NO3HaHUS J[xapmbl, n Hayka ($astra) oOpereHus 4u-
CTOHM MYyZIPOCTH, T.€. «BBICILIEE YUEHHE, H3JI0KEHHOE B KAHOHUYECKUX TPAKTATaX, Pa3bsCHSIIOUINX
Cnoso Bynnel (Bunato u CyTpy — KaHOHHYECKOE COOpaHHe MPOMOBEAHNICCKUX Oece YUnTes).
«[locTrkaHoHHMYECKasT aOXUAXapMay — IPUHITOE B OYAJ0JIOTHH 00O3HAUSHUE Kpyra SK3ereTHye-
CKMX MPOM3BEAECHUH (OPUIMHAIBHBIX TPAKTaTOB M KOMMEHTATOPCKHX COUYMHEHHI), CO3/IaHHBIX B
paHHecpeHeBeKoBOi MHauK Ha 3Tane GopMUpOBaHUS KO GUI0CO()CKONH MBICIH, OTIUYHBIX OT
TaK Ha3bIBAEMBIX PAaHHUX LIKOJ — JAPEBHUX MOHAaIIECKuXx opaeHoB [6. C. 33—36].

6 Canckputckuil TeKeT «AbGXuaxapMaKkomadxambm» obu1 06HapyxkeH B 1935 r. Paxynom Cankpu-
ThsIstHOM, a u3faH B 1967 r. I1. Ilpagxanom [7]. OnHako BBEEHUE 3TOrO MaMSTHUKA B HAYYHBII
ob6opot Havanoch B cepequnae 1910-x rr., korna akaa. @.U. IllepdbaTckum OBLT HHUIIMUPOBAH MEXK-
ITyHapOIHBIN MPOEKT U3AaHMA, IEPEBOJA Ha EBPOTIEHCKIE A3BIKH U HCCIIEIOBAHMA ABYX KUTAHCKUX
1 THOETCKOTO TEKCTOB TpaKTaTa, a Takxke kommeHnTapus Amomutpsl [8. C. 39—41]. [locnennee mo
BpEMEHHU H HamboJiee MMOTHOE OMHCAHNE HAYYHBIX M3JaHUN «AOXuaxapMakomalOxanrsm» U mepe-
YeHb €€ CPEAHEBEKOBBIX MEPEBOJIOB HA s3BbIKM HapoaoB JlanpHero Boctoka u LlenTpansHoil A3zun
cM.: [9. C. XX—XXII].
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TEM, YTO COJIEP)KATEIBHO CBA3aHbI C KAHOHUYECKOH aOXuIxapMol capBacTHUBAIU-
HOB’ U ee pa3pabOTKOH B CHCTEME BO33PCHUI KalIMUPCKUX Bailbxamukos®, HO
OJTHOBPEMEHHO AKCIOHMPYIOT KOHTPApryMEHTAIMIO PsiAa KOHLENLIHUHA OpPTOAOK-
caJIbHOM capBacTuBazbl. ClaenyeT OTMETUTD U NIPUHAMIEKHOCTh ITUX NIPOU3BELC-
HUHM K TFaHIXapCcKOMy oyary OyJAMHCKOH MBICIM, B KOTOPOM IIpOLBETaN ILIIOpa-
JIM3M 3K3€reTHYEeCKUX IOJX0/10B K HHTepIpeTalui a0XuaXapMbl CApBaCTUBAIUHOB
U pa3BUBAJINCH BO33pEHUS paHHE Horadapel. Yepes ["anaxapy, pacriosoKeHHYI0 K
3anany ot Kammupa, nponoBeiHUKH [IXapMbl IPOABUTATIUCH U3 PA3IUYHBIX MECT-
Hocteil MHnocrana B oa3ucel Tepumckoro OacceifHa, MomyTHO MaHH(eECTUPYS
WJIEU CBOUX IIKOJI B IMUCIYTAX ¢ TaHAXapCKUMH MBICIUTENAMHE® . DParMeHThl TAKHX
JMCKYCCHI HallLTd OTpakKeHHE B «AOXuaxapMakomadxambey. 3HauYUTeIbHBIM
aBTopuTeToM B [aHaxape IONb30BAIUCh MECTHBIE OK3€reThl-cayTpaHTHKH ",
[Tockonbky BacybaHnxy B cBOeM TpakTaTe COJHAAPH3HPOBAJICS ¢ HEKOTOPHIMHU
TEOPETUYECKUMH IOJO0XKEHUSMHU CayTPAaHTUKOB, OOJBIIMHCTBO HCCieI0BaTeNeH
CKJIOHHBI IPUYUCIIATh €ro K aHHOM mikone. Oanako nposeaeHHoe P. Kpuriepom
uccienoBanue [9] BbIABUIO HEOJHO3HAYHOCTD MMOA0OHOT0 aTpuOyTUPOBAHUS, TaK
KaK y4eHBI OOHApYX M B TeKCTe «AOXuaxapMakomadxambsmn MHOXKECTBO KOH-
LENTYaJbHO 3HAYMMBIX COBIIAJCHUI C UACSIMH, BBICKA3aHHBIMU ACaHIOW B TpPaK-

tate «Morauapabxymu» («CTyneHu Horuueckoi npakTukn»). Ha sToM ocHOBaHUU

7 CapBacTUBaIMHBI — CO3IATENH CapBaCTHBAEI (sarvastivada), SKre3eTHIECKOro yUEHHS O PEAhb-
HOM CYIIIECTBOBAHHMH BCEX (IPOIIIBIX, HACTOSIIHNX U OyIyINX) AXapM, KOHCTUTYHPYIOLINX KHUBOE
CYILIECTBO KaK Pa3BOPAYMBAIONIMICS BO BPEMEHH IOTOK (Santdana) MCHXOCOMAaTHYECKONH aKTHBHO-
cti. CaHCKPUTCKUI OpUTMHAJ KaHOHA CapBAaCTUBAIMHOB YTpadeH, HO B PACIOPSDKEHUU YYEHBIX
HUMEIOTCSI KUTalCKKe, THOETCKUE U STIOHCKHE MEePeBObl KAHOHMYECKUX MPOU3BENCHUN U 00Hapy-
eHHble B L{eHTpanbHO A3uM pyKONHCHBIE ()parMeHThl OPUTMHAIBHBIX TEKCTOB. KaHOHWYeCKast
abxuaxapMa capBacTHBaJIMHOB BKJIOYasa ceMb TpakTaroB: «CaHrutu-napesis» («VcromkoBaHue
Canrutu[=cyTpsl]»), «Axapmackannxa» («I pymmsl gxapm»), «[IpamkasanTu-oxambs» («O0cyxe-
HUE TIOHATHI»), «/IxaTykas» («COBOKYIHOCTb KJIaccoOB [3JeMeHTOB]»), «BumkHsnakas» («CoBo-
KYITHOCTbH [BUIOB] CO3HAHUAY ), «JKHSHApacTxanay («Y CTaHOBJICHUE [MCTUHHOTO| 3HAHUSY).

$ Kamvupckue Baitoxammky (kaSmira vaibhasika) — opTomoKcanbHEIE TOCIEA0BATENN CAPBACTH-
BaJIbl, yAEIABIINE 0cO00€ BHUMaHHNE UCTONKOBAHUIO TpakTaTa «/kHsaHampacTxaHa». Bee nmponsse-
JeHUs U3 cocTaBa AGXUAXapMbl capBacTUBAAMHOM OHM npuaucisiii kK CinoBy Byanst. Kax mkona
¢unocodckoif MpICTH BaitOxamika 6a3upoBanach Ha COOCTBEHHOM CHCTEMO0OOpa3yroIeM («KopHe-
BOM») TEKCTE, OT KOTOPOTO MPOUCXOAMIO ee Ha3BaHUe — «AOxumxapma-maxaBubxama» («boib-
mrast IucKyccust 00 abxunxapmey). Texct narupyercst | — nau. 11 B.; caHCKpUTCKUiT OpurnHan yrpa-
YeH, HO UMEIOTCS JIBE KUTalCKHe BEPCHU.

9 KalllMMpCKHE YUHMTENH, KaK CBHJETENBCTBYET TEKCT «AOXMIXapMaKomabXalbiy, BHIIEIAIH 1
MOJIBEPTAIN KPUTHKE IMO3UIMH TEX, KTO BeJET MPOIMOBeb 3anaaHee KammMupa, 1 «MHO3EMHBIX»
TEOPETHUKOB a0XUIXapMBL.

10 Cayrpantuka (sautrantika) — mixona GpuIocod)cKoOi MBICIH, BBIBUTABLIAS HA TIEPEIHUN TUIAH
3a7a4qy OOBSICHEHHUS CYTp B a0XHIXapMHUUYECKOM Kitode. B Oyuronorndecknx Tpyaax 1oiaroe Bpems
TOCTIO/ICTBOBAJIO TPEJCTABJICHHE O CAyTPAHTHKE KaK OTBETBJICHWH AAPIUTAHTHKHU (IIKOJBI IIPOTIO-
Beau /IxapMmbl ¢ yrmopoM Ha O4eBUAHBIE IpuMepbl). OQHAKO B MOCIEIHHE AECATHICTUS BOIPOC
0 TeHE3UCE CayTPaHTUKH MOJBEPICs IEPECMOTPY U 10 CUX IO SIBIAETCA AUCKYCCHOHHON mpooure-
Moit. O030pBI HAYYHBIX MTO3UIIHI 110 JAHHOMY BOTIPOCY coaepikatcs B MoHorpadusx P. Kputuepa
[9. C. XXVI—XXX] u noct. Ixammamxotu [10. C. 73—77]. IlocneaHuM 1o BpeMeHHU NPeICTaBH-
TeJIeM CayTPaHTUKU cuuTaercs SnomMurpa.
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JOIIyCTUMO MPEIOI0KHUTh, 4YTO BacybaH Xy co3/1aBajl CBOE SHIUKIONEANYECKOE
NPOM3BEJCHUE B KayecTBE CMBICIIOBOIO 3BEHA, CBA3YIOIIEro aldXxuaxapmy
C YYECHHEM MOra4apuHOB.

YKazaHHbIE HICTOUHUKH SIBJISIIOTCS OOTaThIM HCTOPUKO-(uiocodpckum uHPop-
MalMOHHBIM PECypCOM, TaK KaK BCE TO, YTO HbIHE IIPUHSTO HAa3bIBaTh Oy IIUICKOM
¢unocodueil, pa3BUIOCH HA OCHOBE MOCTKAHOHUYECKON aOXUAXapMbl M paHHEH
fioravapel [4. C. 127]. C uenbio BBISBICHHS THUYECKOIO IUCKypca B 3TUX MPOU3-
BEJCHUSAX MHOIO MPHUMEHSUICA METOJl CKBO3HOTO MPOOJIEMHO-TEMATHYECKOTO
aHaIu3a TEeKCTa.

Bynnuiickas TpakToBKa KOHLENTYasIbHbIX BONPOCOB 3TUKN

OKCIUIMKALMS ITUUECKON MPOOJIEMAaTUKU B PACCMOTPEHHBIX MHOIO HCTOYHU-
Kax ToKa3ajia, 4YTo BCJIEJCTBUE KOCMOJOTHYECKOr0 Xapakrepa OyanuicKoil MbIc-
JUTETHHON TPAIUIMK 3TUKA HE MMeJIa MEPCIEKTUBBI TEMAaTHUECKOT0 000Cc0o0IeH s
B CTPYKTYype TPaKTaTOB MOCTKaHOHHYECKON abxuaxapmbl. Hayka oOperenus 4u-
CTOM MYJpPOCTH, HEPA3pPbIBHO CBA3aHHAS C yYeHUEM ByIibl 0 HPAaBCTBEHHOM JIHC-
LIUIUTMHE, 0a3upoBaiach Ha PETUTMO3HON KapTHMHE MHpa — MPEICTaBICHUAX O
KpyrOBOpPOTE POXKACHUM, MOJYMHEHHOM KapMUYECKON NPUYUHHO-CIIEICTBEHHOU
3aKOHOMEPHOCTH, O TpeX MHUpax Kak cdepax CyIECTBOBaHMS, 0OOpa3yIOLuX
BCEJIEHHYIO!!, 0 CTpasilaHuy Kak BCEJIEHCKOM aTpubyTe BCEro NPUUMHHO 00YCIIOB-
JIEHHOTO, O KOCMOJIOTMYECKOM AacCHeKTe AacCKeTHUECKMX IIPaKkTHK'?, BexylIux
K CIIAaCEHHUIO OT cTpasaHus. I1o3ToMy dTHYECKHii AUCKYPC MHKOPIOPUPOBAJICS B
pa3InyHbIe TEMATUYECKUE PaA3/I€Nbl — B TPAKTOBKU PEIUTMO3HOM aHTPOIIOJIOTUH,

' Konnent «tpu mupa» (traidhatu) oXBaTeIBaeT IPEICTABIEHHUS O TPEX «IPYCax», TI€ B COOTBET-
CTBHM C KapMOil MOXeT OBITh OOpEeTeHO O4YepeaHOe pOKAECHHE, — YYyBCTBEHHOM MHpE
(kamadhatu — OyxB. «mup xenanuii»), mupe ¢popm (ripadhatu) u mupe ne-popwm (artipyadhatu), ve
HMEIOLIEM ITPOCTPAHCTBEHHOM JIoKanu3anuy. [1epBrlii U3 HUX HaceleH JII0IpMHU (manusya), ooramu
(deva), )xuBOTHBIMH (tiryafic), oburaTensmu ana (naraka) v TOOAHBIMHE TyXamu (preta). Hexotopsie
OynuiiCKHe IIKOJIBI, B YaCTHOCTH, BaTCHITyTPHs, TOOABISUTM B TY TUIOJOTHIO JKHBBIX CYIIECTB
(sattva) eme u 1eMoHOB (asura). B 1Byx qpyrux mupax oOMTar0T 00KECTBEHHBIE CYIIeCTBa, KOTO-
PpBI€ IPOBOSIT CBOIO JKM3HD B COCTOSIHUSIX CO3EPLAHNUS, PA3IHMUYAIONINXCS IO TUILY M CHJIE COCPEo-
TOUYCHHUS CO3HaHMA. Bece oOuTaTeny 3TuX AByX MHPOB CMEPTHBI U TEM CaMbIM ITOJIBEPKEHBI CTpaa-
HHIO, HO B CBOEM HEIIOCPEICTBEHHOM BH/E (TOJIO/, )KaXKAa, 00I€3HH U T. A.) OHO NPOSIBIAETCS NI
B UyBCTBEHHOM MHUpE, IIe HACTaXIAI0TCs BIUIOTh JI0 IPEICMEPTHBIX JHEH TOJIBKO OOTH, HACEISIO-
1ye Teppackl MEpoBo# ropsl Cymepy.

12 TIpakTukoBanue Hormueckoro cosepuanus U QepeHIIMpPOBaHO B abXHIXapMe COOTBETCTBEHHO
YyeTsIpeM OobluM cTyneHsM (mahabhiimi) cymectBoBanust B Mupe ¢hopm — axbsiHaMm (dhyana),
KaXJ1ast U3 KOTOPBIX B CBOIO OYEpe/b AETHUTCS 10 CTEIIEHH BO3PACTaHHS CHIIBI COCPEIOTOUCHHUS Ha
Tpu Manbx [8. C.254—255]. IIpakTtuka cozepuaHus, cOOOPa3yIOMAsAcs ¢ KaXIbIM M3 YETHIPEX
YpOBHEH CyIIeCTBOBaHMSA B MHpe He-(OpM, NPENCTaBIIeT COOOH IO3TAaITHOE JOCTHKECHUE
(samapatti) cOCTOSIHUIT OTOXXKIECTBIICHHSI CO3HAHMS C OECIpeeNbHOCTBI0 HEO(OPMIIEHHOTO IIPO-
CTPAHCTBA, C COOCTBEHHOI OECKOHEYHOCTHIO, C HUYTO, ¢ ()aKTOM IepIenTUBHOW HHAN(DHEpEeHTHO-
CTH — HEBOCIIPHATHEM H He-HEBOCIIPUATHEM. ITOroBOM TOYKOM TAKOTO OIBITA CTAHOBUTCS IOCTH-
JKCHUE «BEPIIMHBI CyInecTBoBaHu» (bhavagra), rae akTyanmu3ars co3HaHus npekpamaercs. [Ipak-
CHOJIOTHYECKasi [IEHHOCTh BCEX BUJIOB HOTMUECKOTO CO3EPIIaHHsl COCTOUT B MEHTAJILHOM MOJIEITUPO-
BaHUU HEJJOCTATOYHOCTH YCIIOBHI JUIsi BOSHUKHOBEHHS aD(DeKTUBHBIX 3arpsi3HEHHI CO3HAHUSL.
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MIPAKCHOJIOTUH, COTEPUOJIOTUH, KOCMOJIOTUU U HCTOpUOCOPHH. B 3THX TpakTOBKax
OTYETJIMBO MPOCIEKUBAIOTCS, KaK MOKAa3aHO HUXKE, PELICHUs BOIIPOCOB, CIIELU-
(UYHBIX UIMEHHO JJIS1 3TUKH, — O BBICIIEM OJ1are ¥ CMBICIIE KHU3HH, IPUPOJIE U UC-
TOYHHUKAX MOpaJii, CBOOOE BOJIM, KPUTEPUSAX HPABCTBEHHOMN OLIEHKH MOCTYIIKOB.

Buicwee 6nazo u cmuicn uenogeueckoti owcusnu. JlyxoBHsl madoc J{xapmbl
MIPOMCTEKAET U3 HEMPUATHS CTPaIaHUs KaK BCEJICHCKOTO aTpHOyTa CyIleCTBOBAHUS
Y 3HaHUS 00 yCTPaHUMOCTH €ro MPUYMH, KOTOPBIMHU SIBJISIFOTCS COIVIACHO BEPOYYH-
TenbHOU nokTpuHe, apdextsl (kleSa) u kapma, npoayuupyemast apHeKTUBHO MO-
TUBUPOBAHHOHN 4eJIOBEUECKOM JesTenbHOCThI0. byanuiickas cotepuonorus 6as3u-
pyeTcsa Ha OTKPBHITOM YUHWTEJIEM MCTHHE O BO3MOYKHOCTH YHHUTOXEHMS CTpaja-
HUS — 0J1aroil MepcrneKTUBe, MOTCHIIMAIBHO TOCTYITHOW JTI000MY KHUBOMY CYIIIe-
cTBy. Bricuiee 61aro, KOTOpoMy CIIy’)KMT MOpajlb, €CThb 0Jaro OCBOOOXKICHHS
(moksabhagiya) oT KpyroBopoTa poKIACHUH, TaK KaK CIHACEHUE HE MOXKET ObITbh
JOCTUTHYTO OE€3HPAaBCTBEHHBIM YEJIOBEKOM, HE MPWIAraloliiM yCUIUN K MOpaib-
HOMY CaMOCOBEPIICHCTBOBAHMIO. YUHTENb HPOTOPUI BOCHMEPUYHBINA ITyTh'>
K OTOii LIeJIM ¥ Havall ero NpoNoBE0BaTh, IPOHUKIIMCH BENMKMM COCTpajaHuemM'
K JKMBBIM CYIIECTBaM, YTOMAIOUIMUM B TpsICUHE caHcapbl. BeIOOp 3TOrO0 MyTH NpU-
JlaeT UCTHUHHBIN CMBICIT YEJI0BEYECKOM KHU3HU, B TO BpEeMs KaK >Ka)kJa WHAUBUIY-
aJIBHOTO OBITUS B KPYTOBOPOTE POXKICHUI abCcypJHa B CUITy CBOEH OECLIEIbHOCTH.
Benp Obl10 OB BEpXOM HENEMOCTH YCMAaTPUBATh CMBICH TPSAYIIMX CYILECTBOBA-
HUI B 0ECKOHEYHOM BOCIIPOM3BEICHUH OCCIETbHBIX CTPATaHUH.

Ilpupooa u ucmounuxu mopanu. Jlanuerit Bompoc paccmaTtpuBaetcsi BacyOan-
IXy B KOCMOJIOTMYECKOM pa3jieie TpakTaTra, B KOHTEKCTe MCTOPHOCO(PCKHUX pac-
cyxaeHuit o popmMupoBaHum yenoBeueckoro conuyma [5. C. 286—289]. Crnenyet
OTMETUTh, YTO Oyaauiickas ucropuocodus, paspaboTaHHasi B HOCTKAHOHUYECKON
abxuuxapme, SBISETCS HETEUCTUYECKUM BapUaHTOM TEOPUH HCTOPUYECKOTO
KPYTOBOPOTA, CIOKHUBIIUXCSA B PHIOCOPCKON KyIbType JpeBHEH U paHHECpeaHe-
BekoBOM MHauu. X TunosornyeckumMu mpu3HakaMy BBICTYMAIOT MPEICTaBICHUS

13 B nmpakcHOJIOTMYECKOM acTieKTe BOCBMEPHMYHBINA MyTh (astdigika-marga) mpexcrasnser coboii
LETIOCTHYIO TapaAuTrMy PEIUTHO3HO )KU3HU NPUBEpKEHIEB [[XapMBbl, BKIIOYAIONTYI0 BOCEMb KOM-
MIOHEHTOB: NPaBMIBHOE BO33pPEHHE, IPABIIbHAS OPUECHTAIMS (HAIIPaBICHHOCTh CO3HAHUS Ha HUP-
BaHy ¥ KyJIbTHBHPOBaHHE PABHOTO OJIaropacloyoKeHHs KO BCEM )KUBBIM CyIIeCTBaM), IIPaBHIIbHAS
peub (BepOasibHOE MOBEJCHUE, CBOOOIHOE OT JIKH, CYeCIOBHS, OCKOPOJICHUH U T.A.), TPaBUIIbHBIHA
00pa3 xu3Hu (BEIOODP MPO(ECCHOHATBHOTO 3aHATHS, HE MPHHOCSIIET0 KOMY-JIH0O Bpea, BO3zep-
JKaHUE OT YUacCTUs B KECTOKUX a3apTHBIX MOTEXaX — JIMIE3PCHUN NMETYIINHBIX 6OCB u T.H.), Ipa-
BUJIbHBIE YCHITHSI (BO3/IEPKAHUE OT lyPHBIX IIOMBICIIOB M HAMEPEHHH, KyJIbTUBHPOBAaHHUE yCTAHOBKH
CO3HaHMS Ha HEATYHOCTh M HEYIIOPCTBOBAHUE B 3a0.Ty’KICHUSIX, IPAKTHKOBAaHNE METOIOB Oy LUK~
CKOM HOTH), TpaBUIIbHOE MTOMSATOBAHKE O JIOJDKHOM, NPABUIIEHOE COCPEOTOUYEHHEe Co3Hanus. Pa3y-
MeeTcsl, IPAKTHKOBAHUIO BOCBMEPUYHOTO IyTH B ITOJHOW Mepe OJIarONpHATCTBOBANIO BCTYIUICHUE
Ha MOHAIIECKyIo cre3to. Onpenenenne «IpaBIIbHOE) 03HAYACT «COOTBETCTBYoIIee Jxapmey.

14 Bemukoe coctpamanue (mahakarund) Tpakryercs BacyOaHOxy Kak MEHTaIbHOE SIBJICHHE, CBOM-
CTBEHHOE JIMIIG OyZ1aM, 100 OHO OOpaIIeHO He TOJIBKO K CTPAXKIYIIUM OOHTATEIAIM TyBCTBEHHOTO
MHPA, HO KO BCEM CYILECTBAM, HACEISIOIIM BCEJICHHYIO, K UMEET IIPUPOY KOHBEHIIOHAIBHOTO 3Ha-
HHS — CJIOBECHO BBIPa3UMOTO 3HAHHS O CTpaJaHHH Kak aTpulyTe KpyroBopoTa poskaeHU. Bennkoe
COCTpajlaHKe BOILIOLIASTCS B IporoBean biaropoanbix VICTHH 1 IO3TOMY CHIACHTENBHO, & COCTpaja-
HHE — 3TO HE UMEIOIIEe CTIACUTEIBHOM CHITBI CKOpOHOE COuyBCTBHE cTpaxymuMm [7. C. 419].
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0 Hen30e)XHOW Jerpaialuy M 3CXaTOJIOTHYECKOW T'MOEIH 4eIoBE4ecTBa BCIE-
CTBHE MPEU30bITKa HEOIArONPUATHON KapMbl, OTBETCTBEHHOW TAKXKE M 32 IIHKJIH-
4yeckoe OOBETIIAHWE M Pa3pylICHHE BCEICHHOW. B paMkax KOCMHUYECKOTO HHUKJIA
MPOILIECC JCTPaIalliy JIIOICH MPOSBISETCS B MOCTEIICHHOM YMEHBIICHHH MTPOJIOJI-
KUTEIBHOCTH MX XKU3HEHHOTO [IUKJIA, (PU3UYECKOM BBIPOXKACHUH, HHTEIUICKTYaJlb-
HOM U HPABCTBCHHOM YIIaJKC.

Bacy6anaxy 6eryio ouepurBaeT KOHTYPbl KAHOHHUECKOTO HappaTUuBa o OJyaro-
JCHCTBHH JIIOJICH TEPBOH KaJIbIIbI, KOTIa B MHUPE €1lle He ObUIO HU COJTHIIA, HU JIyHBI,
100 YeIOBEYECKUE CYIIECTBA, MO00HBIE oOuTarensM Mupa ¢hopM, obaamanu cre-
TOHOCHBIMH TEJIaMU U HE HYXIAIUCh B HeOECHBIX cBeTHIax. Hanenennsie pusnye-
CKHM COBEPILCHCTBOM, KPAcOTOM M TEJIECHOH JIETKOCThIO, OHU MEPEIBUTAIHCH 10
BO3/lyXY U NMUTAJKChH PAJ0OCTHIO, a HE MaTepuanbHON numiei. Y )xu3Hb ux mponoi-
’KaJach HEUCUUCIUMO JIOJITO.

Ho >ToT mepro «10uCTOpUIEcKoroy OIaroAeHCTBUS 3aBEPIIMICS C MOSBIIE-
HUEM YyJIECHOTO JEJIMKAaTeca — IMPOCTYNHUBIIEIO Ha IMOBEPXHOCTH 3EMIIM COKa,
MOX0XKEro 10 BKYCY M 3amaxy Ha Mea. [IocKOnbKy JI0aM B OTIMYHE OT CYIIECTB
mupa (HopM UMeETH OOOHSITENBHYIO M BKYCOBYIO CIIOCOOHOCTH, OHU M3 JIFOOOIIBIT-
CTBa MONPOOOBAIN HOBOSIBICHHOE JJAKOMCTBO M BCKOPE MPUCTPACTHIINCH K HEMY.
PesynbraToM moTpebneHHs 3TOH MUINM CTajl0 HM3MEHEHHE HUX (U3NYECKOTrOo
00JIMKa — TeJa CHIEeNANNCh IUIOTHBIMU U TSKEIBIMH, HECIOCOOHBIMH K TIOJIETY U
JIMIICHHBIMU CBETOHOCHOCTH. M3MeHHMIach M OKpy’Karolas cpega — Ha HeOe
MOSIBUIINCH THEBHOE 1 HOYHOE CBETHIIA.

Cok 3eMJIu 11O TIPOIIECTBUY BPEMEHH MCY€e3, HO Ha TPYHTE Havaja MpoCTyaTh
yopyrast ciajkas nesa. M 3TotT cBoeoOpa3HbIil 3eMIIIHON MUPOT CTaj JUIsl JH0Jei
00BEKTOM aTYHOTO BIICUYEHHs, KOO OHHU YK€ HE MOIJTH 00XOIUThCs 0e3 JIaKOMOM
MaTCpHaJ'IBHOfI ITNIIH. On Toxe BCKOpPC HCUC3, U HOBBIM KCJIAHHBIM JITAKOMCTBOM
CTaJIM JICCHBIC MOJI3y4YHe pacTeHHs. A KOTJa M 3TH JIMaHbl MCUE3)IH, HACTalla OYe-
peab BHE3AMHO MOSBUBILETOCS JUKOPACTYILEro puca — rpy0oil nuuiy, He nepesa-
puBaBLIelics O€3 OCTaTKa B OTJIMYKE OT MPEIBbIAYIINX BUIOB MHTaHus. Beneacreue
MOEIaHus TUKOTO PUCa Y YEJIOBEUSCKHX CYINECTB CHOPMUPOBATUCH KaHAIBI JIJIsI
BBIBEJICHUS [IUIAKOB U TEHUTAINU — MYXKCKHE M KCHCKUe. Pa3znuune reHurtanumii
MOCITY>KHJIO ITOBOJIOM K JIOXKHOMY HMCTOJIKOBAHHUIO PaJIOCTH, OOBIYHO BO3HUKABIIEH
y JIIOJIeW TIpH BUJE APYT APyra, — Tenepb OHU OMIMO0YHO MPUHUMAIIH 3Ty PaJoCTh
3a 3POTHYECKOE BJICUCHHE TTOJIOB.

C sTOro0 320yXICHMS U Hayalach HPABCTBEHHAS Jerpasalis YeJI0BEYeCTBa,
moAMaBIICTO MO BJIACTh CCKCYAJIbHOI'O KCIIaHU . HepBBIM €C IIPU3HAKOM SBUJIOCH
3apOXKJCHUE TPEICTABICHUS O COOCTBEHHOCTH — «MOEM»: JIFO/IU, TIOTaKasi CBOM-
CTBEHHOH UM JICHH, YK€ HE OTPaHHYUBAIIICH CPE3aHUEM pUCa B KOJIMYECTBE, HEOO-
XO/IMMOM JIJIsl 3aBTpaKa MM Y)KWHA, a IPEANOYUTANIN AeJIaTh COOCTBEHHbIEC N30bI-
TOYHbIE 3anackl. Ho BeeacTBHE TAKOTO XUITHUYECTBA TUKOPACTYIIHMHI 371aK mepe-
CTaJl POJOUTHCS, M JIIOASM MPHILUIOCH 3aHATHCS BO3ACIBIBAHUEM pUCA paad Mpo-
KopMma. Pa3ienuB mopoBHY MexIy COOOH MoJisi M TOJydasi OJMHAKOBBIC YPOXKau,
OHH HE YJIOBJIETBOPSUTICH STHUM H TP YJJOOHOM CIIy4ae He yITyCKaJIl BO3MOYKHOCTb
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orpabuth 4yxoe moyie. Tak MOSBUIOCH BOPOBCTBO. UTOOBI BOCIPEMSITCTBOBATH
B3aUMHBIM TpabexxaM, 3eMJICJICIIbIbI PEeITUIN U30paTh U3 CBOCH Cpebl KIIATpUs
(«xpaHuTeNs TOJIEH»), KOTOPBIM 32 BO3HArPaXKJIEHUE B pa3Mepe MIECTOW 4YacTu
ypoXKasi OT KaKJIOTO JOMOXO3SHCTBa B3sICA Obl oOeperath 3eMebHbIC HaeIIbl
OT BOPOB.

[TepBbIit M30paHHbIN OOJIBIIMHCTBOM TOJI0OCOB KIIATPHK CTal POJOHAYATBHHU-
KOM JIMHACTUHU LApeH, KaXXIbld U3 KOUX MMEHOBAJICS MO Tpaguuuu Maxacam-
Mata — «30paHHKUK OOJNBIIMHCTBAY. ITa TUHACTHS IPUXOINT K BIACTH B IMTOCTIE]-
Hel Kajblle KOCMHUYECKOro Iukia. B mepuon npapnenus ouepeaHoro Maxacam-
MaTbl BOPOBCTBO MPHUOOPENIO HOBYIO PA3HOBHJIHOCTh — YKJIOHCHHUE OT BBITIJIATHI
HaJjora B MoJib3y KiaTpueB. ['ocy1aps moBeses B Haka3aHUe yYBEUUTh BUHOBHBIX C
MOMOIIBIO OPYKHUSI, 4 T€ B CBOIO OYEpe/lb HAYUMUIIMCh YBUJIIMBATH OT YECTHOTO MIPH-
3HaHUs BUHBL. Tak mprUMEHEHUE Y3aKOHEHHOT'O HACUJIIUS MTOJIOKUIIO HAYaJIO JIKH.

HekoTtopble u3 moAed, HE >KelaBUIME IMPOXKUBATH PAIOM C JIPYTUMH
1 paboTaTh pajau MPONUTAHUS, MPEANOYUTAIIN JIECHOE OTIIEILHUYECTBO, MTUTASChH
CheOOHBIMH KOPEHBSIMH M TIpOYeH pPAaCTUTEIBbHOCThIO. WX cTamum Ha3bIBaTh
opaxmanamu [C. 287].

N3 3TOr0 MugoI0ru4ecKoro moBECTBOBAHMS CTAHOBUTCS OYEBUIHO, YTO HU
YeJI0BEYECKHI COLIMYM, IPOOOPa30M KOTOPOTO B KAHOHUIECKOM HAPPATHBE BBICTY-
MaeT JepeBeHCKas 0OIIMHA, HU U30paHHBIA HApOJOM rocyJaph HE CIOCOOCH, Kak
roJiarajii OyJIMICKHE MBICIIUTEIH, ObITh HCTOYHUKOM MOPAJIH, TOCKOJBKY TPO-
1ecchl hopMupoBaHus O0IIECTBA U TOCYAApCTBa 00YCIIOBIICHBI IETPalalluei Yesto-
BEUECTBA KaK 3aKOHOMEPHOCTHIO Pa3BEpPTHIBAHUS CAHCAPHI B Ipeesiax KOCMUYe-
CKOTo IMKJIa. Mopalib k€ He UMeeT HMYero oOIIero ¢ caHcapou, OO HampaBIseT
TOJIeH K O6J1ary 0CBOOOXKICHUS OT CTPAJIaHUS B KPYTOBOPOTE POKICHHUIA.

CormacHo HCTOPHOCO(CKHUM MpEeCTaBICHUSAM, HM3JI0KEHHBIM BacybaHnxy,
MEePBBIM NIEPCOHUPHUITUPOBAHHBIM UCTOYHUKOM MOPAIH B UCTOPUH UYEIOBEUYECTBA
CTAHOBUTCSI CONPUPOAHBIN bynne ero mpeamecTBeHHUK YakpaBapTUH — Xapus-
MaTHuecKuii Beenenckuil npaBuTens ' ®, mpuxoasmuii B MUp, KOra M3HAYaIbHO He-
HWCUUCIIUMAsl MPOAOJIKUTEIBHOCTh YEJIOBEYECKOM JKM3HU COKpaIllaeTcs 0
80 TeIcsi4 JIeT. B 3TOT mepuon doau yKe COBEpLIAIOT aMOpalibHbIE MOCTYIIKH,
HO UX HpPABCTBEHHAs Jerpajalus €Ile CPaBHUTEIbHO HEBenHMKa. YakpaBapThH
HacTaBsiet moaei Ha 10 myTeit 61aroi geaTenbHOCTH, UCKITI0YAroIeld yOuicTBo,
BOPOBCTBO, NMPETIO00ICSTHIE U TTPOoUre OE3HPaBCTBEHHBIC TTOCTYIIKH, POUCTEKAIO-
M€ U3 HEBEKECTBA, ATYHOCTH WU BpaxacOHOoCcTH. OIHAKO OH HE TPOIMOBEIYET
CIIaCUTEIBLHOEC BEPOYUYCHUE W HE TpeiaracT KOMY-IHO0O MPUHATH OOEThl HpaB-
CTBEHHOCTH, TaK Kak SBJISICTCS HE YUMUTENEM HCTHHBI, a JIMIIb €ro MpeATedei.

15 BacybaHjixy, MOBECTBYs O BCENEHCKOM MNpaBHTENE, CCHUIAETCS Ha KaHoHMYecKylo «lIpa-
mxasnTa-mactpy» [5. C. 283]. CnaBHoe nmpenHazHaueHHe YakpaBapTHHA COCTOUT B YIIPABICHUH
MHpOM 0€3 IPUMEHEHHNS HACHIIHSL; 10 IPOUCXOKICHHIO OH SIBIISICTCS. HACIEACTBEHHBIM KIIATPHEM,
a 0 CBOEH BCEJICHCKOI MHCCHH y3HaeT Ojaromaps sBICHHIO Ha BOCTOKE HEOOCKIIOHA AParoeHHON
HEPYKOTBOPHON 4akphl (CBAIEHHOTO Kosieca). OH OT pOXKIEHUS! HaJlelieH TeMH K€ MpH3HAKaMU
BENUKOM JInyHOoCTH, uTo U byana [5. C. 282—286].
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JIronu emie HE TOTOBHI K BOCIIPHUATHIO MCTHHBI CTPalaHUs, HOO HE UCTIBITHIBAIOT
HE/I0CTaTKa NPOMUTAHUS U CPEICTB KU3HEOOeCIeueHus, He TOJBEPKEHbI 00JIe3-
HSM ¥ HE 3ayMBIBAIOTCSI O HEM30EKHOCTH CMEPTH, OT KOTOPOH HMX OTIEINSIOT
ThICAYENIeTHsI OJarONpHUATHOTO CylecTBOBaHUs. Ho IeHHOCTh MOpabHBIX HACTAB-
nernii YakpaBapTrHa 3aKIIIOYAETCS B TOM, UTO Osiarogapsi 3Hanuio o 10 myTsx Oia-
rOH IeATENIbHOCTH Y Jro/iel OpMHUPYIOTCS MIPEACTABICHHS HE TOJIBKO O 100pojae-
TEJBHOM TIOBEJICHUH, CIUIAYMBAOIIEM COLIMYM, HO M O TPEXOBHOM, BBI3BIBAIOIIEM
o01ecTBeHHbIN pa3naz. JIroau HaydaroTcs pa3ianyaTh TO, YTO SBISETCS IPEXOM IO
cBoel BHyTpeHHe npupone (prakrti-savadya), kak, Hanpumep, yOuicTBo, U Mpo-
HUKAIOTCSl MTOHMMAHUEM OHTOJIOTMYECKOM NPOTHBOMNOJIOKHOCTH A00pa U 3ia.
Bacy0anaxy moguepkuBaeT, 4To 4eJI0BEYECKHE CYIIEeCTBa, BOIUIOMIAIOIIE HACTAB-
neHus YakpaBapTHHA B CBOCH AEATENbHOCTH, OOpPETAIOT CIIEAYIOLIEEe POXKICHUE
cpeau 6OroB 4yBCTBEHHOTO Mupa. CMBICI 3TOTO 3aMEUaHHsi COCTOMT B TOM, YTO
IIPaBEJHOCTh 0€3 MPAaKTUKOBAHUS CIIACUTEIBHOIO BEPOYUCHHUS, XOTS U UMEET CIIe/I-
CTBHEM OJIarONPHUATHOE HOBOE POXKICHUE, HO HE MOXET MPHUBECTH K OOPETECHHIO
0Js1ara 0CBOOOXKICHHS OT y3 CaHCAPBI.

MopainbHble HaCTaBJICHUs, TIPENoJaHHble YaKkpaBapTHHOM, CIy>KaT OTIalCH-
HBIM BO BPEMEHH MPOJIOrOM K MosiBIIeHUI0 by bl, pazpsacHstomero biaaropoaasie
WCTHHBI, BBICIIEE OJIaro ¥ MOPAJIbHBIN acleKT ero AOCTIKEHHs. Y YUTelb UCTUHBI
HAYMHAET CBOIO MPOIMOBE/Ib 3HAUUTENILHO M03JHEE, B TEUEHHE MIepHO/a, KOTr/ia Mpo-
JOJDKUTENBHOCTD YEJIOBEUECKOM )KU3HU Y)KE HE MPEBBIIIAET BOCBMH THICAY JIET, HO
U He ykopauuBaercs MeHee 100-metHero Bo3pacta. K Hayanmy TOMl MOpHI JTHOIAM
CTaHOBSITCS XOPOILIO 3HAKOMBI IIPEBPATHOCTH CYIIECTBOBAHUS B CaHCApEe — TOJIO],
Oone3Hu, OemHOCTh, cTuUxMiiHble OenctBus. Ho 3amensieHHas HacTaBIEHUSAMU
YakpaBapTuHa Jerpajanus 4ejJ0oBeUeCTBa €lIe HE CONPOBOKIACTCS UHTEIUIEKTY-
aJIbHBIM YIIAJKOM, a IepeKUBAaEMbI€ JIFOJIbMH CTPaJaHUs €llle He HACTOJIbKO My4H-
TEJIbHBI, YTOOBI IOMEIIATh BOZHUKHOBEHHUIO BEPHI B PEAILHOCTh U JOCTHKUMOCTh
BbICLIET0 OJiara U MOHUMAHUIO yueHHs by /il 0 HpaBCTBEHHON AUCLUIIUHE.

Pestomupys ckazanHoe, HEOOXOJUMO OTMETHTh, YTO OYIAUHCKAsT HCTOPHUOCO-
¢bus KoHCTpyupyercsa 0e3 Kakoro-inbo ymoMHHaHUS O Belax WM IypaHaX, Kak
eciu Obl PEIMTHO3HON MIC0JIOTHH OpaxMaHH3Ma He CyIIeCTBOBaiIO BoBce. [1oHs-
TUSIM «KIIATPUI» U «OpaxMaH», COOTBETCTBEHHO 0003HAYAIOIIUM 4JIEHOB BOMH-
CKOTO M YKPEUECKOr0 COCIOBHUH, Ial0TCS MHTEPIPETAIMH, HE CBA3aHHBIC C BEIUN-
CKUM MHU(OM O IPOMCXOXKAECHUHU BapH. BMecTe ¢ TeM MMEHHO KIIaTpusM MpHa-
eTcs 0co0oe 3HauUeHHE B BOIPOCE 00 MICTOUHUKAX MOPAJIH, TaK KaK IMEHHO K BapHe
KIIaTpUEB NMpHHAIeKaN o poxxaeHuto byana llakpsamyHu.

Ilpobnema c60600bl 6oau. Penurno3nas 3TUKa HeMbICIUMa 0e3 JOMyIIeHUs
cBOOOJHON BOJIM U JOOPOBOJBHOIO MPHU3HAHUSA COTEPHOJIOTMYECKON LIENIn BEpO-
y4eHHsI BEICIIUM OsiaroM. B BepoyunTenbHBIX JOKTPUHAX TEUCTUYECKUX MUPOBBIX
penuruii yenoBek npeacraeT boxxbUM TBOpEeHUEM, U3HAYAJIBHO HAJCJIEHHBIM CBO-
001011 BOJIM, ¥ TIOATOMY BOIIPOC O CAMOOIPEEIICHIH Y€JI0BEYECKOT0 CYIIECTBA IO
OTHOLIEHHIO K bory U crnaceHuio Qynu CiayHUT OTIPaBHBIM IIYHKTOM 3THYECKOTO
mickypea. Ho B Oynausme, penuruu 6e3 aymu u bora, mpoBo3riiamaercst IprHHLIUT
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«BCE BO3HHMKAET B CHIIy MIPUYMH M YCIOBHIT», U COOTBETCTBEHHO ATOMY ITHUYECKHIA
TUCKypc 6epeT Hayano B KOHIENIMHA KapMbl — O€3TUYHON MPUYHMHHO-CIIEJICTBEH-
HOM 3aKOHOMEPHOCTH, YJACP/KHUBAIOIIEH WHIAWBUAYAJIbHBIM IMOTOK CO3HAHUS
B KPYTOBOPOTE POKICHHUIA.

Paccmotpenue mpobieMbl cBOOOABI BOJIM B TpaKTaTax MOCTKAHOHHUYECKOM
abxuaxapmbl 6a3upyeTcsl Ha aHaIM3€ BOJIEBBIX MOOYKACHUH (cetand) Tak Ha3bIBa-
eMOoro «o0BIYHOTO YyenmoBeka» (prthagjana), eme He 3HaKOMOrO ¢ VICTUHHBIM yue-
nuem!'S. CornacHo Teopuu aeiicTBHs, pa3paboTaHHON OyIIUHCKMMHU SK3ereTaMH
KaK PEIMTHO3HO-aHTPOMOJIOTHYECKHM aCIIEKT KOHLIETIIIUU KapMbI, BOJIEBOE MOOYXK-
JIeHHE, SBJISASACHh MBICICHHO C(OPMYIMPOBAHHBIM HAMEPEHHEM, T.€. MEHTAJIbHBIM
neiictBueM (manokarma), BBICTyNAeT MOPOXKAAIOIIEH MPUYMHOM IOCTYIKa —
tenecHoro peifctua!’ (kdya-karma) wmm  geiictBus pedesoro (vak-karma)
[5. C. 497—498]. OObIuHBIi YenoBeK, Oyayun oOUTATENEeM UyBCTBEHHOH cdepsl
BCEJICHHOM, a()()eKTUBHO MPUBSA3aH K 3TOMY MUPY KEJIaHU, U JTI000e CO3HATEIHHO
COBEpLIaeMO€ UM JEWCTBUE BCErJa MOTHUBUPOBAHO KAaKUM-IHMOO HHTEPECOM
(cchanda). Emy cBolicTBeHHa »emaHHOCTh AestenbHocTu (karttrkamata), nemo-
CPEACTBEHHO CBSI3aHHOM C OOBEKTOM HHTEpeca — 0a30i MPUIIOKEHUS SHEPTUH
[5. C.456. 11. C. 6]. ITo cBoeii BHyTpenneu npupoae karttrkamata ects xenan-
HOCTh MPHUATHOTO YyBCTBOBAHMUS, XapaKTepHas 1 yyBcTBeHHoro mupa'®. Coor-
BETCTBEHHO M MHTEPECHl OOBIYHOTO YEIOBEKa, HECMOTPS Ha UX COJEpKaTeIbHOE
pa3HooOpasue, CBOJIATCS B KOHEUHOM CUETE K CTPEMIICHHIO 00pPECTH CUacThe.

Ho Bcnenctue 3arpssaennoro apdexramu HeBenenus (klistajiiana) oOpranbIit
YeJI0BEK, He UMEIOIMI HCTUHHOTO MPECTABICHUS O BBICIIEM OJare, IpUHUMAET
3a CYacTb€ TO, YTO B JICHCTBUTEIBHOCTH TAKOBBIM HE SBISETCS, — W30BITOYHOE
MaTepHallbHOE OOoTramieHne, yOrmaKeHne 4peBOYroausl M APYTUX UyBCTBEHHBIX
BOXKJICJICHUM, YTBEpXkKACHUE COOCTBEHHOW TOPIBIHH, TOPKECTBO HaJl MOBEPKEH-
HBIMU HEJIPYTaMu M KOHKYPEHTaMH M IPOYME MHUMBIEC IICHHOCTH, Ha KOTOPBIX
0a3upyeTcs JIOKHBIM 00pa3 )KU3HU.

16 CornacHo Oy UTMACKAM TPECTABIEHHAM CTOAINN BHE J[XapMbl OOBIYHBIN YENOBEK B OTIHUHE
oT OmaroponmHoro (arya), T.e. PETUTHO3HOTO ITOJBMKHHKA, TOJIHOCTHIO OCBOWBIIETO MPAKTHUKY
MTOCTHKEeHUS baaropoqHpIX HCTHH — My Th BuAeHus (darSana-marga), CHOCOOCH COBEpIIaTh TaKUE
0€3HPaBCTBEHHBIE TIOCTYNKH, KAPMUYECKUMH CJIEJCTBUSIMUA KOTOPBIX CTAHOBATCS JypHbIE (POPMBI
CYLIECTBOBAHHSI.

17 K TenecHBIM AeHCTBHAM, KaK MOsCHsET BacyGaHaxy, OTHOCATCS HE TOJIBLKO COBEPIIAEMBIE TMO-
CpEACTBOM TE€J1a OTNIEPpALOHATIBHBIC I[CﬁCTBPIS[, HO TaK)X€ MUMHUKA M KECThI, YMBIIIJICHHO HaACIAC-
MBI€ ompeieIeHHbIM cMBIcToM [5. C. 498]. D10 yrouHeHHne 3HauuMO B 3TUYECKOM OTHOILLICHHH, 110-
CKOJIBKY JITaTh, HAIIPIMEP, BO3MOXKHO 0€3 CJIOB — C TIOMOIIIBIO IPUMAcC U YKECTOB, M TAKOE TEJIECHOE
JIEWCTBHE CTOJIb XKe OE3HPABCTBEHHO, CKOJIb U JDKHBOE PEUYEBOE COOOIICHHE.

18 JKenaHHOCTB CUACThs KaK TPAMOM MPOTHBOTOIOKHOCTH CTPA/[aHNsl, HEMOCPEICTBEHHO TIEPEKH-
BaeMOT0 B YyBCTBEHHOM MHpE, peaju3yeTcsi B BHJE BJICUCHUS K YyBCTBEHHO BOCIIPHHHMACMbIM
oObektam. Co3HaHME, 3arpsA3HEHHOE 3THUM aQeKTOM, HAIpaBICHO BOBHE, NMPEOBIBas B IIOMCKE
KeNMaHHBIX 00BeKTOB. OOuTarenn mupa GopM U Mupa He-(GOPM TaKKe HCIBITHIBAIOT JKaXITy
0JIarOCTHBIX YyBCTBOBAaHMH, IOCKOJIBKY UM CBOMCTBEHHO BJICUEHHE K TEM CO3EPIATEIbHBIM COCTO-
SIHUSIM, B KOTOPBIX IIPOTEKACT MX CYIIECTBOBaHHE. B Mupe (opMm 3TO KenaHHOCTh OsiakeHCTBa
1 0e3MATEKHOCTH, a B MUPE He-(hOpM — KEITaHHOCTh HEBO3MYTHMOCTH CO3HAHUS, KaKk Obl pacTBO-
psrorierocst B camom cebe [5. C. 334].
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A ecnu 0ObIUHBIH YenoBeK (paHaTUYHO BEPUT B peabHOCTh Sl — B cyIIecTBO-
BaHHE CaMOJIOBJICIOIIEH JIMYHOW CaMOCTH, BOJIbHOM B CBOMX HaMEpPEHUSX W JeH-
CTBUSIX, — OH HPOHHUKAETCS CTPACTHBIM JKEIAHMEM MOBTOPHBIX POXKISHHit® —
TUYHOTO OBITHS (atmabhava) B TpancueHaeHTHOM OyaymieM. UToOsr 0OpecTH cua-
CThE B TPSAIyIIEM CYIISCTBOBAHHH, OH MPAKTHKYET JOOPOICTEIbHBIC ICHCTBHS,
HampuMep, 0JaroTBOPUTENHHOCTh M0 OTHOIIEHUIO K CTPAHCTBYIOIUM acKeTaM H
HUIIAM, 2 Paad yJAOBICTBOPSHHUS CBOMX HHTEPECOB B ATOW JKH3HH 3a4acTyIO HE
OpesryeTt coBeplIeHreM HeI0OpOIETENbHBIX U a)Ke HeOIarux moctynkos. Takoe
MOBEJICHHE, BO3MOXKHOE TOJBKO B YYBCTBEHHOHW c(epe BceneHHOU, Oynauickue
9K3ereThl TPAKTOBAJIU KaK CMellaHHoe (VyamiSra) B HPAaBCTBEHHOM OTHOIICHHUH
[5. C. 345] u oOycioBiaeHHOE 3a0My)KICHHEM OTHOCHTEIHLHO COCTaBa 4YeloBeue-
CKOW MHIWBHUIYATBHOCTH M MPUPOJBI BOJNEBBIX MoOYyxaeHui [8. C. 224]. B uys-
CTBEHHOM MHUpe HebJaroe BojieBoe MO0y KAeHUe 00J1a1aeT 3HAYUTETbHON CUIION U
BBHJIy 3arps3HEHHOCTH addeKTaMu XapakTepHu3yeTcs Kak «4epHoe». JTa ke Xa-
PaKTEPUCTUKA OTHOCHUTCS M K KAPMUIECKOMY TUIOY COBEPIIAEMOTO JACHCTBHUS, HO
yKa3blBae€T OHA Ha TATOCTHOCTH CIEACTBHSI, €ro KpailHIOI0 HEOIaromnpHUsTHOCTb.
Yro xacaercsi 6;1aroro BoJEBOro MOOYKACHHUS, BOSHUKAIOIIETO Y OOBIYHOTO Yello-
BEKa, TO B UyBCTBEHHOM cdepe CyIECTBOBAHUS OHO M3-3a CBOEH c1abOCTH CMENIH-
BaeTcs ¢ HeOJlaruM M oOpeTaeT CBOMCTBO OBITH «4epHO-OembiM» [5. C. 562].
XpecToMaTHITHBIM TPUMEPOM MOAOOHOTO CMELICHUS SBJIsIeTCs Oaroe HaMepeHue
M0JIaTh MIJIOCTBIHIO HUIIIEMY, OMpadaeMoe HeOJaruM MOXKeIaHueM, YTOOBI ClIe-
CTBHUEM 3TOTO JICUCTBUA CTANO0 OOpeTeHre 6orarcTa B Oy IylieM poxaACHUU.

Bacy06annxy, pa3psacHss OIMOOYHOCTh BEPhI B PEATLHOCTD S, IO JYepKUBaeT
HCXOJIHYIO CMBICIIOBYIO CBSI3b ATOTO JIOXKHOTO BO33peHus (drsti)) ¢ OpaxmaHHUCT-
CKHMHU TOCTYJIaTAMH BEYHOCTH M CyOCTaHIIMAILHOM IIEIOCTHOCTH aTMaHa. B neii-
CTBUTCIIGHOCTH TO, YTO METa(OpHUECKH MMEHYETCS «aTMaHOM» — JIMYHBIM S,
MPEACTABISAET COOOM MATH TPy MpUBs3aHHOCTH (paficopadana-skandha) — coso-
KYITHOCTh IPUYUHHO OO0YCIOBIIEHHBIX IXapM ¢ IPUTOKOM ad(PeKToB, KOHCTUTYH-
PYIOIIUX HHIUBUIYATBHOCTh OOBIYHOTO YEJIOBEKA. A MOCKOJBKY Ka)aas axapma
BO3HHUKAET U pa3pyliaercs B TedueHre MoMeHTa (ksana) — MHUHUMaJIbHON €IMHUIIBI
spemenn-’, paficopadana-skandha Ha3bIBaeTCA B KAHOHUYECKUX TEKCTAX COBOKYII-
HOCTBhIO Torubaromux cymHocteid [12. C.57]. MMeHHO ee eXeMOMEHTHas
aKTyaJIM3alus, MOAYNHEHHAS IPUYUHHO 00YCIIOBICHHOH MOCIICIOBATEILHOCTH, U

1% Bepa B peanbHOCTB $I SBIISETCS UCTOYHMKOM BCEX PA3HOBUIHOCTEH TOPIBIHYU M, B YaCTHOCTH,
camo/10BoIbCTBa (mada — OYKB. «OIbsSIHEHUEY ), TPUBOASAIIETO HHAWBUAA B TIEPMAaHEHTHOE COCTO-
SIHA€ OIbSHEHHOCTH CaHCApOW — KENlaHWsd CHOBAa U CHOBAa POXKIATbCAd B UYBCTBEHHOM MHDE.
ITo onpenenennio AcaHru caMOZOBOIBCTBO — 3TO 3i(opusi, BOZHUKAIONIAS Y MOJOAOTO U (pr3u-
YEeCKH 37J0POBOTO MHIMBHA, BOCTOPKEHHO MOMBIIIISIONIETO O MEPCIIEKTHBAX JTOIATOJIECTHS U IPO-
YMX MHUMBIX COOCTBEHHBIX penmynectsax [11. C. 9]. Bacybannxy TpakTyeT caM0J0BOIBCTBO KaK
addekT, BO3HUKAIOMNI y MHINUBHUA, CTPACTHO MPUBSI3aHHOTO K COOCTBEHHBIM IPEXOISIIIIM CBO-
CTBaM, M MOAYEPKHUBACT OTIYIUIAIOIIEE, Pa3pyLINTENbHOE BIMSHUE 3TOrO addeKTa Ha CO3HAHUE
[5. C. 467].

20 CornacHo TeopeTHKaM abXHUAXapMBI, «IIETUOK MAJIbIER CHILHOTO MY>KYMHBI 3aHUMAET [I10 Bpe-
MEHH | MECThAECIT MATh MOMEHTOBY [5. C. 274].
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o0OpasyeT BO BpeMEHH IMOTOK (Santana) MHANBUIYATBHOTO CyIIeCTBOBaHUs. B aToM
MOTOKE PA3IMYUMBI AXapMbl MaTepud (riipa), 4yBCTBUTENBbHOCTH (vedana), moHs-
Tu# (samjna), popmupyrommx dpaxkropos (samskara), cosHanus (vijiana), HO B HeM
HET U HE MOXET OBITh HUYETO BEUYHOTO — HHUKAKOW CaMOJOBJICIONICH JTUIHOU
camoctu. 1 mosToMy B OHTOJIOTHYECKOM CMBICIIE BOJIEBOE MOOY KIEHUE, BOSHUKA-
IOlIee B COBOKYITHOCTH MOTHOAIOIINX CYIIHOCTEH, HE UMEET MpeIuKaTa «Mo&y.

[To BHyTpeHHel mpupoje BOJeBOE MOOYKJIEHUE €CTh MEHTAJIbHOE SIBJICHHE
(caitasika), oTHOCsIIEECs K TpyTe hopmupyromux ¢pakropos (samskara-skandha),
a uMeHHO (akrop, oOycnopnuBaromuii (abhisamskr) akTMBHOCTH CO3HAHMA
[5. C. 498]. Acanra maet OoJiee pacHIMPEHHYIO JAe()UHUIINIO BOJIEBOTO MOOYXK/Ie-
Hus: «OTO Ta [axapma], KoTopas moOyXkaaeT co3HaHue, (POpMHUpPYET €ro aKTHUB-
HOCTh. DYHKIIMS BOJEBOTO MOOYKACHHUS — HAIMPABIATh aKTUBHOCTh CO3HAHUS B
obacte Oaroro uinu HeOaroro wim HeiitpansHoro» [11. C. 7].

Heo0xonumo ckazaTh, YTO BOSHUKHOBEHHE TOTO MM HHOTO BOJIEBOTO TIOOY K-
JICHUS ¥ €T0 MPAKTUYECKOE OCYIIECTBICHUE HE SBISIOTCS COIIACHO OyAIUNHCKOMY
YUEHHIO O KapMe CJIeICTBUEM COBEPILIEHHOT'O B IIPOIILJIOM [TOCTyTKa. YeroBeueckoe
CYIIECTBO B OTJIMYME OT )KUBOTHBIX, TOJOAHBIX TyXOB, OOUTATENeH aja KapMude-
CKM HE 3aImporpaMMHUPOBAHO B CBOEM IOBEJCHUH U CIOCOOHO K KPUTHYECKOU
peduiekcuu 0 COOCTBEHHBIX UHTEpecax, HAMEPEHUAX U AeHCTBUIX. B pennurnosno-
aKCHOJOTMYECKOM CMBICIIE YelloBeuecKas opMa pOoKICHHUS XapaKTepHU30Baach
OYAMMUCKUMH DK3EreTaMi KaK «CUaCTIUBasy, «IpParoleHHas») UMEHHO MOTOMY,
YTO TOJBKO JIOASM MOTEHIMAIBHO JOCTYyMHA MEPCIEeKTHBA MMOAIUHHOIO
caMoOoTIpeIeIeHUs] — JOOPOBOJIBHOTO MPHUHATHS CHACUTENBHOTO Y4eHus: byanel
bxarasana?!.

Ho oObIuHBIN YesloBeK, HEMPUYACTHBIN K [[Xapme, He BeaeT 00 3TOM nepcreK-
TUBE. YIOBJIETBOPSSI CBOM JKEJIAHUS, OH MNpeObIBaeT B HJUIIO3UM CBOOOJHOIO
BOJIEBOTO ILIEJICTIONIATaHus], MOCKOJIBbKY HE IOJ03PEBAET, YTO €ro MOCTYNKH He
camoonpeensieMbl, a JeTePMUHUPOBAHBI 3arpsI3HAIOMUMU co3HaHUE addeKTHB-
HBIMH HPEIPACcIOI0kKEHHOCTAMH (anu$aya), JOKHBIMH BO33PEHUAMU>> U HEBEJIe-
HueM. M 0TTOro BO3HHKAIOIIKE y HETO Oyiarue ik HeOiarue BoJeBbie TOOYKICHUS

21 COOTBETCTBEHHO 3TOH TPAKTOBKE POIUTENHN KaK MOJATENN YETOBEIECKON (POPMBI POIKIEHUS BbI-
CTYIAIOT IO OTHOIICHHIO K IETSAM ONIaroAeTeNsIMH, TOCTOWHBIMHU IIOYUTAHUS U 3a00ThI, a OKyIIe-
HHE Ha )KU3Hb MaTepH WM OTLA OTHOCHUTCS K KaTerOPHU «CMEPTHBIX I'PEXOB» — JASHCTBUI, HEOT-
BpaTHMO MPHUBOISIINX K poxkaeHuto B aay [5. C. 608—609].

22 CornacHo KaHOHUYECKUM TIPEJICTABIEHUSM HAPALY C BEPOH B PeasibHOE CylecTBOBaHue 1 k pas-
pAy JIOKHBIX BO33PEHHMH TNPHYMCISIOTCS YETHIpE: €pech IMPHUBEPKEHHOCTH K KpaiHOCTIM
(antagrahadrsti) — nu00 Kk maee BEYHOCTH IATH TPYMI NPUBSI3AHHOCTH JIMOO K HJIee WX MOJIHOW
YHUYTOXXHMMOCTH B MOMEHT CMEPTH; COOCTBEHHO JIOXKHOE Bo33peHue (mithyadrsti) — epeck oTpu-
L[AHUSl TOTO, YTO CYIIECTBYET PEalbHO, — MPUYMHBI, CIEJICTBUS, ACHCTBUS; NPUBEP)KEHHOCTD K
epecu (drstiparamar$a) — TOpPOYHOE MPHCTPACTHEC K HeONaruMm mxapmam, T.e. ad(eKTUBHBIN 3
TOIICHTPU3M, OCHOBAHHBIH Ha EpeTHYEeCKOM MHEHWH, Oynro Obl WHIMBHAyaJbHOE OBITHE
(atmabhava) u oOpeTeHue TPAAYIINX POKICHUHN IPEICTABIISIFOT COO0# BRICIIYIO IICHHOCTH; IPHBEP-
KEHHOCTh K MPaKTHKE MTyCTOMOPOXXHHUX 00eTOB W puTyaloB (Silavrataparamar$a) — epeTHyeckast
YOSKICHHOCTD B TyXOBHOH 11€1eCO00Pa3HOCTH IPAKTHKOBAHMSA Yy XKABIX J[xapme 00eToB cobmrone-
HUS PUTYAJIbHOW YHCTOTHI M OYMCTHTEIBHBIX OOPSANOB, OTHIOJb HE BEAYIIHX K OCBOOOMKICHHUIO
co3HaHusA OT aQPeKTHBHO 3arps3HeHHoro HeBeneHms. [logpoduee cm. [12. C. 54—55].
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HaNpaBJSIIOT aKTUBHOCTh CO3HAHUA B caHcapy. VIHBIMU clloBaMHM, TO, YTO KaXKETCs
eMy CBOOOHBIM LIEJIeTI0JIaraHueM — CaMOOIIpEIeTIeHUEM IEHCTBUMN, CBSI3aHHBIX C
KEJAaHHBIM O00BEKTOM, SIBISICTCA B JCHCTBUTEIBHOCTH HEBEKECTBEHHBIM CBOEBO-
JIMEM — HaMEpPEHHEM IOCTYIaTh MO COOCTBEHHOW MNPHUXOTHU, OOYCIIOBIECHHOMN
MPUBSA3aHHOCTBIO K MUPY JKEJIaHUi.

Bo3MOXHOCTE aKkTyanu3alMu CBOOOJHOTO BOJIEBOIO MOOYKICHUS OTKpbIBA-
eTcsl TOJIBKO Onaronaps ciymanuio nponosean Jxapmel. CioBa NponoBeIHUKA O
HEM30bIBHOCTH CTpPaJiaHUs B KPYTOBOPOTE POXKACHUH, O HECYyLIeCTBOBaHHUU S,
O COBEPIIEHCTBaX HUPBAHbI MO3BOJISIOT CO3HAHUIO OOBIYHOIO YEJIOBEKa BIIEPBBIC
IBPUCTUYECKU COMPUKOCHYTHCS C BBICHIMM OJaroM — OJIaroM OCBOOOXIECHUS
(moksabhagiya). O6 3ToM cakpaMeHTaJIbHOM OIIBITE CBHUJIETEIbCTBYIOT IICUXOCO-
MaTH4YECKUE MPU3HAKU SKCTa3a — BOJIOCHI Ha TOJIOBE U TeJIE€ CIIyIaTess B3JbIMa-
FOTCS, a U3 TJ1a3 u3NuBaroTcs moToku cies [5. C. 625].

Taxum o6pa3zom, cB00OIa BOJU CTAHOBUTCS AOCTYIHON YEJIOBEYECKOMY CY-
IIECTBY, COTJIACHO OYIMHCKUM TPEACTABICHUSM, JIUIIb TOT/Ia, KOTAa Y HETO BO3-
HUKaeT NOHMMaHMe (prajiid) MporoBeau CIACUTEIbHOIO YUEHHUS U 3apO’KAAETCs
BEpa B peajbHOCTh U JOCTH>)KUMOCTH BhIcLIero Oinara. IlepBuuHbIM akTOM CBOOO-
HOW BOJIM CTAHOBUTCS OOpalleHue B OyJAuM3M: HpPU3HAHUE TPEX JParoLeHHO-
creii — bynapl, [Ixapmel u CaHrxu — mpuOEKHILEM OT CTpaJaHHs U MPUHSATHE
00€TOB MUPSHUHA WX MUPSHKH.

Kpumepuu npascmeennoii oyenxu nocmynkog. B mpenenbHo oOmeM BHIE
MEpPUIIOM HPABCTBEHHOMN OLIEHKH COBEPLIAEMOr0 CIOBECHOTO WJIU TEJIECHOIO AeH-
CTBHS ABIISIETCS COOTBETCTBUE MOCTYIKA (hopmyJie biaropoaHoro BOCbMEpU4HOTO
nyTd. M1 B 3TOM OTHOLIEHUU ONOPOH MOPAJIBHOIO MOBEJECHUS BBICTYNAIOT 00ETHI
npatuMoKIi. OTHAKO OHU €CTh HOPMBI BO3/IEpKaHUs OT OE3HPABCTBEHHOCTH, a HE
TpadapeTsl npaBeAHbIX AeiicTBUH. UTOOBI NOCTYNOK HE CTAHOBUJICS HapylIEHUEM
HPAaBCTBEHHON HOPMBI, JA0OpPOIETENFHOMY OYJIHUCTY TpPeOOBANIOCh HE TOJIBKO
COXpaHATh MAMATOBAHHUE O JIOJDKHOM, T.€. Pa3BHBAaTh HPABCTBEHHBIH CaMOKOH-
TPOJb, HO M TBOPUYECKU KOHCTPYHPOBATh BApUAHTHI IOBEJEHM S, IEHHOCTHO OPUEH-
TUPOBAHHbIC HA LIEJIb PEIMTMO3HON KHU3HU. DK3aMEHOM COBECTH CTAHOBUIIMCH pe-
TYJISIpHBIE COOpaHUsl CAaHTXM, Ha KOTOPBIX 3aYUTHIBAINCH PErJIAMEHTHI IMpaTHu-
MOKIIIM, ¥ HAPYILIUTEIN PUHOCUIN JOOPOBOJIbHbIE MOKASHUS B IPErpelIeHusX, a
IIOJIHOTIPABHbIE MOHAXH, PYKOBOJCTBYSICh IIpaBuJiaMu BuHau, Hasaraiy Ha moka-
SBILIUXCSL COOTBETCTBYIOLIME CAHKIIUH.

C 3TH4eckoil TOUKHM 3peHHst 0€3HPABCTBEHHBIM MPU3HABAJICS MTOCTYIIOK, MOTH-
BUPOBaHHBIN HEOJIaroil yCTaHOBKOW CO3HaHUS, T.€. TOTOBHOCTBIO JI€HCTBOBATh
panu y0BJIETBOPEHHS AITYHOCTH, BPaX1eOHOCTH MO0 paau MaHU(eCTalul CBOCH
IIPUBEP’KEHHOCTH JIO)KHBIM BO33peHHsIM. Yl Ha000pOT — KyJIbTUBHpOBaHUE Os1aroi
YCTAHOBKH CO3HAHUS TPAKTOBAIOCH KaK HEOOXOMMOE yCIIOBHE, MTPEapaCIIoararo-
1iee K HPaBCTBEHHBIM HocTynkaM. Ho 1enocTHO HpaBCTBEHHBIH 00pa3 JKU3HH,
COTJIACHO OYIMHCKUM STHYECKUM TPEACTABICHUSAM, ObLUI CBA3aH C MOABIKHHYE-
CKOM IPaKTUKOM MOCTHXKEHUs biaropoaHbIX UCTHH, IPUBOASAILEH K HCKOPEHEHHIO
ad(eKToB, CBOMCTBEHHBIX OOUTATENISIM MUPA JKETTaHHIHA.
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3akoyeHue

HTtak, B TpakTaTax MOCTKAHOHMYECKON a0XHUIXapMbl OTUETIINBO MTPOCIICKHUBA-
eTcsl TeHIeHIUs pa3pabOTKU OCHOBHBIX BOIIPOCOB, KOHIIENITYaIbHO CTPYKTYPHUPY-
IOUINX MPOOJIEMHOE TMOJIe 3TUYECKOTO JHCKYpCca, — O BBICIIEM Oyiare M CMBICIIE
YeJI0BEYECKON KU3HU, MPUPOJE U UCTOYHUKAX MOpAJI, CBOOOIE BOJIU, KPUTEPUIX
HPABCTBEHHOW OIIEHKM MOCTYNKOB. OgHAKo 3THKa Kak (uimocodckas Hayka
0 MOpaJId He MoJIy4yaeT 000CO0ICHHOTO Pa3BUTHUS BCIEACTBHE KOCMOJIOTHUYECKOTIO
xapakTepa Oyauiickoil ¢punocodpun. TpakTOBKa BBICIIEro 0yiara U CMbICIA 4eJIo-
BEUYECKOM JKM3HU 0a3upyeTcs Ha COTEPHOJIOTHYECKUX BEPOYUUTEIbHBIX MPECTaB-
JICHUAX O BO3MOXXKHOCTH NPEKPALICHUS CTPAJaHHUs U MPAKTUIECKOM ITyTH, IIPUBO-
JSIIeM K OCBOOOXKJIEHUIO OT KpyroBOpoTa pokJeHuil (cancapsl). Briciiee Gmaro
ecTb 0yaro OcBOOOXKICHHUS OT y3 CAaHCApbl, U MPUHIMIIUAIBHAS JOCTHKHUMOCTD
ATOM LEeNH MPHUAAET IIEHHOCTHBIA CMBICIT YE€JIOBEUECKOMY CYIIIECTBOBAHHUIO.

Mopainb TpakTyeTcss Kak acleKT OOpeTeHHs BBICIIEro Oiara, ¥ IO3TOMY
MOCTYJIUPYETCS OTCYTCTBHE CBSI3M €€ MPHUPOJABI C IpoleccaMu (OpPMHPOBAHUS
COLIMYMA, M3JI0)KEHHBIMH B BUJE HCTOPHOCO(CKOro mMuda o cakpameHTaIbHBIX
COOBITHSIX KOCMHUYECKOTO IUKJIA. B «ucTopumy yermoBeuecTBa MepBbIM UCTOYHU-
KOM HPaKTUYECKOI0 HPAaBOYYEHMs BBICTYNAET, COINIACHO OYyIJIMICKUM HCTO-
puocodCcKUM IpeCTaBICHUIM, Xapu3MaTuieckuii Becenenckuit npaBurens Yakpa-
BapTHH, HaCcTaBJsIOIKI roedt Ha 10 myTeit 6iaroil AeATeNbHOCTH U TEM CaMbIM
Pa3bICHAIONINI OHTOJIOTHYECKYIO MPOTHUBOIIOIOKHOCTE 100pa  31a. OH sBIseTCs
npeareyeit by napl, MOpaabHO MOATOTOBIISIOLINM JIFOJEH K BOCIPUATHIO J[XapMBbl.
Byana npuHOCHT B MUp ydeHHE O MOPaJbHON MUCHHIUIMHE, CBSI3aHHOW C OJiarom
OCBOOOXKJICHUSAX OT CaHCapbl, — MPATUMOKIILY.

CBoOopa BoJIM pacCMaTPUBAETCS OYIIUHCKIUMH SK3eTeTaM1 KaK MOTCHIINAIb-
Has BO3MOXKHOCTb CaMOOIpEAETICHUs 4YeloBeKa 10 OTHOUIEHHIO K IPOINOBEIU
Hctunnoro Bepoyuenus. Yenosek, crosmuii BHe [[xapMbl, apheKTUBHO MPUBSI3aH
K JIO)KHBIM LEHHOCTSIM M OIIMOOYHO MPUHHMMAET 3a CBOOOIY BOJIM CBOWCTBEHHOE
€My HEBEKXECTBEHHOE CBOEBOJIME. BocmpusiTre MpomoBeau TPaKTyeTcsi Kak Iep-
BUYHOE IBPUCTUYECKOE CONMPUKOCHOBEHUE CO3HAHUS C PEATBHOCTHIO U TOCTHIKHU-
MOCTBIO BBICIIIErO OJara, 3aBepiaroiieecss CBOOOAHBIM BOJIEBBIM aKTOM oOpariie-
Hus B Oy uau3M. C 3THYECKON TOUKH 3pEHUs] HDABCTBEHHBIN MOCTYIIOK OTJINYAETCS
0T 0E3HPAaBCTBEHHOT'O HE TOJIHKO CBOMM COOTBETCTBHEM 00€TaM MPAKTHMOKIIH H
IpaBUIaM HUX COOJIIOJICHUS, HO IVIABHOE — CBOOOJHBIM BOJIEBBIM CTPEMJICHHUEM,
MIPOUCTEKAIONINM U3 OJIaroil yCTAaHOBKU CO3HAHWSL.

Cnucok JuTepaTypsbl

[1] Jlvicenxo B.I'. ®.U. lllepbatckoii u O.0. PozeHOepr 0 cpaBHUTEIBHOM MeTo/Ie B OyI10-
norun: JIBoiiHOW mopTper Ha ¢one smoxu // Tpymel «Pycckodl aHTPOIMOIOTHYECKOI
HIKOJIB». Beim. 4 (dacth 2). M. : M3patenbckuii neHTp Poccuiickoro rocyaapcTBeHHOTO
rymaHuTapHoro ynusepcurera, 2007. C. 100—138.

[2] Poccwuiickue skcnienuiuu B LlenTpanbHyto Asuto B koHIle XIX — Havame XX Beka /
Coopnuxk crareii. [Toxn pen. U.®. ITomosoi. CII16.: U3aarensctBo «Cnasusi», 2008.

INDIAN PHILOSOPHY AND CULTURE 339



Ocmposckas E.I1. Bectauk PYIH. Cepust: @unocodus. 2022. T. 26. Ne 2. C. 325—341

[3]

[1]

340

Bopobvesa-/lecamosckas M.H. Canckpurckas Tpumnmraka B cBeTe maneorpaduaecKux
ucciengoanuii 1920-x — 2000-x romoB // IlaThie BOCTOKOBEOHBIE YTEHHUS MAMSITH
0.0. Pozenbepra: Tpyasl y49acTHHKOB Hay4HOH koH(epeHmmu. CII0. : M3matenbcTBO
A.Tomnona, 2012. C. 78—96.
JIxammaodoscomu oocm. ATXUMYKTH ¥ CyOb€KTUBHOCTh B KOTHUTUBHOM OIIBITE: TIO3HIIUU
abxuaxapMel U Horadapsl // Borpocs! punocodun. 2018. Ne 7. C. 131—139.
Bacybanoxy. Dumukionenus Aoxunxapmsl (Adxunxapmakoma). Paznenst 111 u IV / niep.
C CaHCKpHUTa, KOMMeHTapui, BBojgHOoe uccnenoBanue E.II. Octposckoit u B.M. Pynoro.
M. : Jlagomup, 2001.
Bayer A. The Theory of Karman in the Abhidharmasamuccaya. SPhB MS XXVI.
Tokyo : The International Institute for Buddhist Studies, 2010.
Abhidharmako8abhauya of Vasubandhu / ed. by P.Pradhan. Tibetan Sanskrit works
series. Vol. VIII. Patna : K.P. Jayaswal Research Institute; 1967.
Sphucartha AbhidharmakoSavyakhya by Yasomitra / Ed. by Unrai Wogihara. Tokyo: The
Publishing Association of Ahbidharmakosavyakhya, 1932—1936.
Kritzer R.  Vasubandhu and the Yogdacarabhumi: Yogacara Elements in the
Abhidharmakosa. Tokyo : International Institute for Buddhist Studies, 2005.
Dhammajoti Bhikkhu K.L. Sarvastivada Abhidharma. Hong Kong : Centre of Buddhist
Studies, University of Hong Kong, 2009.
Abhidharmasamuccaya of Asanga / Ed. by P. Pradhan. Santiniketan : ViSva-Bharati,
1950. (Visva-Bharati Studies, 12).
Bacybanoxy. Dunuknonenus Aoxuaxapmel (AOxuaxapmakoina). Pasmenst V u VI /
Wznanue noarot. E.IT. Ocrposckas u B.W. Pynoii. CII6. : U3natensctBo CIIOI'Y, 2006.

References

Lysenko VG. F.I. Shcherbatskoi i O.0O. Rozenberg o sravnitel’'nom metode v buddologii:
Dvoinoi portret na fone epokhi. Trudy “Russkoi antropologicheskoi shkoly”. Vol. 4
(part 2). Moscow: RSUH publ.; 2007. P. 100—138. (In Russian).

Popova IF, editor. Russian expeditions to Central Asia in the end of XIX—early XX cent.
St. Petersburg: Slaviia publ.; 2008. (In Russian).

Vorobiova-Desiatovskaia MI. Sanskritskaia Tripitaka v svete paleograficheskikh
issledovanii 1920-kh — 2000-kh godov. In V Eastern studies readings named after
0.0. Rozenberg: Conference proceedings. Institute of Oriental Manuscripts, RAS.
St. Petersburg: Izdatel’stvo A. Goloda publ.; 2012. P. 78—96. (In Russian).

Dhammajoti Bhikkhu KL.. Adhimukti and Subjectivity in Cognitive Experience: the
Abhidharma and Yogacara Perspective. Voprosy Filosofii. 2018;(7):131—139.
(In Russian).

Vasubandhu. Entsiklopediia Abhidharmy [Abhidharmakosha]. Parts III, IV. Ostrovskaya
EP, Rudoj VI, translators, editors, authors of commentary and introduction. Moscow:
Ladomir, 2001. (In Russian).

Bayer A. The Theory of Karman in the Abhidharmasamuccaya. SPhB MS XXVI.
Tokyo: The International Institute for Buddhist Studies; 2010.

Pradhan P, editor. Abhidharmakosabhauya of Vasubandhu. Tibetan Sanskrit works series.
Vol. VIII. Patna: K.P. Jayaswal Research Institute; 1967.

Wogihara U, editor. Sphutartha Abhidharmakosavyakhya by YaSomitra. Tokyo :
The Publishing Association of AhbidharmakoSavyakhya; 1932—1936.

Kritzer R. Vasubandhu and the Yogdacarabhimi: Yogdcara Elements in the
Abhidharmakosa. Tokyo: International Institute for Buddhist Studies; 2005.

OUNJIOCODUA N KVIIBTYPA NH/ NN



Ostrovskaya E.P. RUDN Journal of Philosophy. 2022;26(2):325—341

[10] Dhammajoti Bhikkhu KL. Sarvastivada Abhidharma. Hong Kong: Centre of Buddhist
Studies, University of Hong Kong; 2009.

[11] Pradhan P, editor. Abhidharmasamuccaya of Asanga. Santiniketan: ViSva-Bharati;
1950. (Visva-Bharati Studies, 12).

[12] Vasubandhu. Entsiklopediia Abhidharmy [Abhidharmakosha]. Parts V, VL
St. Petersburg: SPbU publ.; 2006. (In Russian).

Caenenus 06 aBTope:

Ocmposckas Enena Ilemposna — nOKTOp (PMIOCOPCKHUX HAYK, Mpodeccop, TIaBHBIHA
Hay4HBIH coTpynmHUK cektopa IOxkuHoW Asmm otmena llenrpampaoit m HOxHOU A3znu,
Uuctutyt Bocrounbix pykomuceir PAH, Cankt-llerepOypr, Poccuiickas ®Denepaums
(e-mail: ost-alex@yandex.ru).

About the author:

Ostrovskaya Helena Petrovna — Dr. Sci. (Philosophy), Professor, Researcher-in-Chief,
Head of the South Asian Section of the Department of Central and South Asian studies,
Institute of Oriental Manuscripts RAS, Saint Petersburg, Russian Federation (e-mail:
ost-alex@yandex.ru).



;ﬁ' RUDN Journal of Philosophy. ISSN 2313-2302 (print), ISSN 2408-8900 (online) 2022 Vol. 26 No. 2 342—352
Becthuk PY[H. Cepus: ®UI0COOUA http://journals.rudn.ru/philosophy

https://doi.org/10.22363/2313-2302-2022-26-2-342-352

HayuHas ctatbsa / Research Article

NHKNO3MBU3M, NE€PCNEKTUBU3M
U NAlopannMcTniyeckne TeHgeHuUnumn
B MICTOPUN MHONNCKOMN KYJbTYypbl

E.A. lecunnkas = <

WuctuTyT BocTOuHBIX pyKomnuceit PAH,
Poccuiickaa @edepayus, 191186, Canxm-Ilemepbype, [lsopyosas nao., 18
D<dkhecari@yandex.ru

AnHotaumsa. Hacrosimas cratesd mnpenacTaBisgeT 0030p MOAXOIOB M KOHLENTYalTbHbBIX
CPEJZICTB, HCIIOJIb3YEMBIX B MHAOJOTHYECKUX HCCIEAOBAHMSIX IMOCIEIHUX NECATUIIETHM ais
OCMBICIICHHSI TUTFOPATUCTUYCCKUAX TEHACHIIMIA B Pa3IHMYHBIX 00JaCTAX MHIMMCKON KYJIbTYpHI.
[ToHATHS MHKITIO3UBH3MA, MIEPCICKTUBIN3MA, aHTOJIOTH3ALNH 1 TIOJN(POHUH PACCMAaTPHUBAIOTCS
BO B3aUMOCBSI3M C XapaKTEepPOM TOH OOJIACTH MHIUICKON KYJIBTYPHI, A U3yUYEHUS KOTOPOM
OHM OBUIM BBEJICHBI, @ TAKXKE B CBS3HM C APHOPHBIMH yCTaHOBKAMH Pa3padaThIBABIINX WX
nccinenopareneid. Tak, HMHTEpHNpEeTallMd WHKIIO3MBH3MA, mpeyioxkeHHsle [I. Xakepom
u I'. O6epxamMmMepoM, Hepa3pbIBHO CBS3aHBI C PETUTHOBEIYECKUMH U3bICKAaHUSAMU 3TUX UCCIIe-
noareneld. [IoHATHEM MepPCIeKTUBU3MA HCCIIEIOBATENH OOBIKHOBEHHO ONEPUPYIOT B (HIIO-
co(CKOM KOHTEKCTE, UCIIONB3YSI €ro sl HHTSPIPETaIiu TPy IoB bxapTpuxapn n mKaiHCKIX
¢unocodon. [ToHATHA aHTONOTH3AIMK W TONU(POHUN MOKHO OXapaKTepH30BaTh Kak Ooiee
OCTOPO’KHBIE TOMBITKUA (PUKCALNHU TLTIOPATUCTUYECKUX TEHACHIMH B KJIACCHYECKOM WHIWH-
CKOM JHCKYypCe, MOCKOJIBKY OHM OCHOBBIBAIOTCS HA BBISIBIEHUU YaCTHBIX CTPATETUH U TEKCTY-
QJIbHBIX IPUEMOB, CIIOCOOCTBYIOIIMX PEIPE3CHTALIMH AJIbTEPHATUBHBIX TOUEK 3PEHUS B paMKax
OJTHOTO HappaTuBa. B cTaThe Takke paccMaTpUBAIOTCS MPEANOCHUIKK AJsi (DOPMUPOBAHHUS
ITIOPATUCTUYECKUX TEHJIEHIIMH W WHKJIIO3MBUCTCKUX CTpPATETWii B MHJIUNCKON KyJNbTypeE.
C ucTopuuecKoi TOUKH 3pEHMsI, OUEBUIHON IPUYMHOM SBIISETCSI MHOTOIUIAHOBOCTD COLIMAIIb-
HOH nelicTBuTeNnbHOCTH B [[peBHeil HauM, B paMKax KOTOPOI COCYIIECTBOBAHUE Pa3HOPO-
HBIX KYJBTYPHBIX 3JIEMEHTOB OCHOBBIBJIOCH HAa PEHMHTEPIIPETAMA W MSTKOM aJanTaliui.
Takxe BO3MOKHOW NPEANOCHIIKON AJI pacIpOCTPAHEHHOCTH UHKIIIO3UBU3MAa MOKHO CUUTATh
LUKJIAYECKOE TPEICTABICHUE O BPEMEHH, XapaKTEpHOE I TPEBHEMHAMWCKOrO JTHCKypca.
B pamkax camoif HHAUICKOI KyNbTYypHI IITIOPATUCTHIECKUE TPAKTUKH OOBIKHOBEHHO JIETUTH-
MU3HUPOBAJIKCH C IIOMOIIBIO alleUIALUHI K pa3IMYHbIM YPOBHAM UCTHUHHOCTH. HecmoTps Ha ToO,
YTO IPUMEPBI IPUMEHEHHS HHKIIIO3UBUCTCKON CTpaTeru ObLIN 3a(UKCUPOBAHbI B KYJIbTYypax
Pa3IMYHBIX PETHOHOB, UMEHHO B VIHIUM MHKITIO3UBU3M CTaJl OTHOM U3 TJIaBEHCTBYIOMIHNX (hopM
IBOJIIOLIUU KYJIBTYPBIL.
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Abstract. This article provides a survey of approaches and conceptual means elaborated
in recent decades in the studies of pluralistic tendencies in Indian culture. The concepts of
inclusivism, perspectivism, antologizing and polyphony are discussed in a close relation with
the specific context in which they were introduced, as well as with the implicit presuppositions
of the scholars who elaborated them. In particular, the interpretations of inclusivism introduced
by Paul Hacker and Gerhard Oberhammer were inextricably intertwined with the views on
Indian religions these scholars developed. The concept of perspectivism was introduced in a
philosophical context, mainly with respect to Bhartrhari’s and Jaina philosophy. Antologizing
and polyphony can be characterized as a more cautious way to conceptualize pluralistic
tendencies in Indian traditional discourse, because they focus on narrative strategies that enable
expressing alternative views in the frames of a single text. From a historical point of view
pluralistic tendencies might be stipulated by the diverse social reality in Ancient India where
heterogeneous cultural phenomena coexisted in a process of mutual reinterpretation and
adaptation. Another possible presupposition of perspectivism could be the cyclic concept of
time that was predominant in Indian traditional discourse. In Indian intellectual systems
pluralistic practices were usually legitimized with the view that there are different levels of
truth. Though instances of inclusivism can be discovered in the cultures of different regions, it
was in India that inclusivism became a dominant trend in the cultural history.
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KoHuenTyanbHble cpeacTsa a4 ndydeHuns niaiopanmama
B UHAUNCKOWM KynbType

B 1852 r. Ixxeiimc bannanTtaliH, U3BECTHBIN MIOTIAHICKUA UHIOJIOT U TUPEK-
Top CaHCKpUTCKOro Koyleaka B BapaHacu, B NpeauCIOBUM K COYMHEHMIO
«CHUHOIICHC €CTECTBEHHBIX HayK C TOUKH 3peHus punocopuu Hbsi» (The Synopsis
of Science from the Standpoint of the Nyaya Philosophy) ceToBan Ha xapakrepHoe
JUISL «MHIYCCKOTO YMay CTPEMJIEHUE MPUMUPSTH U COTJIACOBBIBATH MEXKIY COOOi
B3aMMOMCKIIIOYAIOIME TOJO0XKEHUS, TPUHAAISKAIINE Pa3IUIHbIM (PHUI0CO(CKUM
cucteMaMm. ITo muenuto bannanTalina, Takol OaX0, ¢ HeM30€KHOCTHIO ITOBOIUT
NaHJUTOB K PESTUBMU3ALMU NPEJCTaBICHUA 00 MCTUHE, BHIOOP KOTOPOW CTaHO-
BHUTCSI JJII HUX «JI€JI0M BKycay [1]. DTo 3aMeuanue ObUIO HE CIy4ailHBIM. 3a Mpo-
HIeIye ¢ Tex nop 6e3 Majoro JBa CTOJIETHS 3ama/iHble HHA0JIOTH HEOJHOKPATHO
oOpaiiaiy BHUMaHHUE Ha XapaKTEPHYIO Ui MHOTUX MHIMNUCKUX (UIOCO(PCKUX U
KYJBTYPHBIX TPaJAULMI TEHASHUIHUIO K IUTIOPAIU3MY — K IPU3HAHUIO [TPABOTHI allb-
TEPHATHBHBIX TOYEK 3PEHHS U BKIIOUEHHUIO UX B COCTaB COOCTBEHHOT'O MHPOBO3-
3penus. Jlanuslii peHoMeH 0OBIYHO TPAKTYETCS KaK MPUHIUIHAIBHO YYKIbIH TS
3amaJHoOi KyJIbTYpbI, @ €r0 OCMBICIIEHHE HepeaKo MoOyKIaeT HccieoBaTeeit
K pa3paboTke cnenu(uueckoro KOHIENTYyalbHOIO ammapara U TEOPETUYECKUX
MOCTPOCHMI, TPU3BAHHBIX 3a(UKCHPOBATH XapaKTEpHBIE YEPTHl H3y4aeMoro
SIBJICHUSL.

Cucrematnieckoe M3y4eHHE OMKCHIBAEMOM MPOOJIEMbl HA4alI0Ch BO BTOPOU
nosnoBuHe XX B. OgHa U3 paHHUX NONBITOK 3KCIUIMKAUUU IUTHOPATMCTHYECKUX
TEHJICHIIMIA B MHIMMCKON KyJbType Oblla MpeANpHHITa HEMEIKHM HHIO0JIOrOM
[Taynem Xakepom (1913—1979), npeasioxKUBIITMM UCIIOIB30BaTh B IAHHOM CITy4ae
MOHTHE UHKIIO3UBU3MA. B cuity Toro, uro Xakep 3aHUMAaICs IPEUMYILIECTBEHHO
HMCTOPUEN MHAUNCKUX PEJIMTUM, OH TPAKTOBAJ MHKJIIO3UBU3M KaK IMPUCYIIYIO HH-
IUACKUM PEITUTHUAM OCOOYIO MOJIEMHUYECKYIO CTPATEr IO, MOIpa3yMeBaBIIyl0, YTO
KOHKYypHUpylolasi JOKTpPUHA HE OTBEPraercsi MOJHOCTBIO, a OTIEJIbHBIE €€ 3Jie-
MEHTHI 3aMMCTBYIOTCS M BKJIFOUAIOTCS] B COOCTBEHHOE MUPOBO33pPEHHE HA HEpapXH-
YECKH MOAYMHEHHOM IOJIOKEHUHU. XaKep Mpearonarai, 4T0 UHKI3UBU3M SIBIIS-
eTcs Cyry00 MHIMICKUM COIMOKYJIbTYPHBIM SIBIICHUEM M HACTauBal Ha €ro KOpeH-
HOM OTJIMYMM OT €BPOIEHCKON ToJiepaHTHOCTH [2—6]. Unen Xakepa moayduin
JanpHeIee pa3BUTHE B TPYAaxX aBCTpHUiickoro nHaojora I'epxapaa Obepxammepa
(1929 r.p.), KOTOPBIN aHAIM3UPOBAJ MHKIIO3UBU3M B paMKax pa3pabaThiBaBIIIe-
rocs UM Y4Y€HHUS TpPaHCLUEHAECHTAJbHOW I'€pPMEHEBTUKHM, B KOHTEKCTE KOTOPOTO
OCHOBaHHEM BCSKOTO PEJIMTHO3HOTO TEeYEHHs MbIcauiach BcTpeya (Begegnung)
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¢ AbcomoroMm [7]. Ha MaTepuae HCTOPUH CIOKEHUS Pa3IMYHbIX TPAAULIUI HHIY-
n3ma OGepxamMmep EMOHCTPUPOBAJ, KaK WHKIIO3MBUCTCKHE CTpaTerdu MO3BO-
TS| 3apokaaBiuMcs Ha pyoeke | u Il TeicsiueneTuii H.3. HOBBIM PEITUTHO3HBIM
TEYCHHSIM 3aUMCTBOBATh M aJaNTUPOBATh MHU(OJIOTEMbI U CBSILIEHHBIE TEKCTHI,
IIPUHAUIEKABIIUE MpEeAIIecTBYOIMM TpaauuusaM [8]. Kpuruueckuii ananus
MOHATUSA WMHKIIIO3WBU3MA Takxke mnpeanpuaumancs B. Xams0daccom [9; 10]
u A. Bertepowm [11]. B mocnennue aecaTuiieTist TEpMUH «UHKITFO3UBU3M» CTall 00-
HICTIPUHATHIM U BCE Yallle UCIMOJIb3YETCSl B MHIOJIOTUYECKUX UCCIEIOBAHUSIX IS
0003HAYECHHS CTPATETUH M0 OOBEAUHEHHUIO B PAMKaX €IUHON JTOKTPUHBI YUCHHUH,
c(hOpMHUPOBABIINXCS B Pa3IMYHbIE HCTOPUYECKUE MEPUOJIBI U UMEIOIINX pa3Iny-
HOE MpoucxoxaeHue [5].

Hapsiny ¢ MHKJII03UBH3MOM B apceHajie COBPEMEHHOM NHI0JIOTHH €CTh U UHBIE
KOHIICTITYyaJIbHBIE CPEACTBA, NPU3BAHHBIC 3a(UKCUPOBATH U OOBSICHUTH TUTIOPATIH-
CTHUYECKHE TeHJCHIINH B MHANICKOM KyIbType. B uacTHOCTH, B Hcce10BaHUSAX UH-
IUACKUX (HIIOCO(CKUX CHCTEM MPUOOPENO MOIMYJISAPHOCTh MOHSATHE MEePCIEeKTU-
BU3Ma. ['@HEeTHYEeCKH TEPMUH «IEPCIEKTUBU3M» BOCXOAUT K MOHAJ0JOTHH
JleliOHMIIa; B KOHTEKCTE M3YUYECHUS MHIUNCKON (UIOCOMUH MOHIATHE TEPCIEKTH-
BH3Ma ObLI0 BBeneHO B. XampOdaccom mius o6o3HaueHus crpareruu ¢puimocod-
CTBOBAHUSI, MCIIOJIb30BABIICHCS BEJAHTUCTAMU, JPKaliHaMH, a Takxke Guiaocodom-
rpamMatuctoM bxaptpuxapu. [lo muenuto Xans6dacca, punocodsi-nepcnexTu-
BUCTBHI TIPU OOCYKIICHHH PA3JIMYHBIX BOIIPOCOB HE OTCTAWBAIOT MPABOTY HEKOTO-
pOro eTMHCTBEHHOI'O BO33PEHUS, & CTPEMSITCS MPOJIEMOHCTPUPOBATH OOOCHOBAH-
HOCTb Pa3JIUYHbIX — HEPEAKO B3aUMOMCKIIIOYAIOIIUX — MO3ULMNA 110 TOMY WIH
nHomy Borpocy [10]. B memom, mepcrneKTHBU3M MOXHO CUUTATh (UI0CO(CKOM
Pa3HOBUIHOCTHIO MHKIIIO3UBU3MA, KOTOpasi — B cuity cnenuduku Gpumocodckoro
IUCKypca — TMpuMeHsuiach Oosiee pedIeKCUBHO, B HEKOTOPBIX CIydasX —
Ha MpaBax dKCIUTUIMUTHON CTpaTeruu PriIocoPpCTBOBAHMS.

[TepcriekTUBU3M XapaKTepeH U1 TBOPUECTBA UHIUNCKOTO rpaMMaTUCTa U Gpu-
nocoda bxaprpuxapu (V B. H.3.), cobpasiiero B TpakTare « Bakbsnagus» (BII) mu-
POKHIl CIIEKTp BO33pPEHMI O MPHUPOJE SA3bIKa, MpolieMe pedepeHn, 3HaUeHUU
s3blKa B OCYLIECTBJICHUU TO3HABATENbHBIX IPOLECCOB U Jp. B3aumouckirouaro-
1IMe TO4KH 3peHus npeactaoT B BIl paBHO 000CHOBaHHBIMH, U B OOJBIIMHCTBE
CIly4aeB OJIHO3HAYHO OINPEJEIIUTh MHEHHE aBTOPA OKAa3bIBACTCS HEBO3MOIKHO.
XapakTepHO, UTO MPUMEHSEMBIH B TpakTare GuaocodCKkuil METO/1 B MIOJTHON Mepe
HE CTAHOBUTCS MPEIMETOM JUisl peIeKCHH, XOTS YaCTHYHOE 0OOCHOBAaHUE ATOTO
METOJ1a MOKHO YCMOTPETh B MPEJCTABICHUHU O JBYX YPOBHSIX UCTUHHOCTHU: abco-
MOTHOM (paramartha) U OTHOCHUTENBHOM / JesiTebHOCTHOM (vyavahara). K mep-
BOMY YPOBHIO MOTYT OBITh OTHECEHBI MOHHUCTUYECKUE OHTOJIOTMUECKHUE BO33PEHHUS,
penpe3eHTUPYIOIIHE, BEPOSITHO, HEKYIO (hOopMy paHHEH BegaHThl. MHOT0OOpa3HbIe
TEOpUH, ONUCHIBatOIINE QYHKIMOHHUPOBaHNE (PEHOMEHAIBHOIO MUPA, S3bIKa U MO-
3HABaTEJbHBIX IPOLECCOB, MOTYT OBITh OXapaKTEPU30BaHbl KaK OTHOCUTEIIbHBIE,
MTOCKOJIbKY OHM OOOCHOBAHBI JIMIIb B KOHTEKCTE OMPEACIEHHOW NEeATEIbHOCTH U
IpU TPUHATUM OIPENEICHHBIX MPEANOCHUIOK. AHAIU3 METOI0JIOTHYECKUX
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MPENOCHIIOK MEPCIEKTHBI3MA B «Bakbsimaauim 1mo3BoJIsSeT BEISIBUTH JBE CHCTE-
MaTHYECKUE MPEANOChIIKM 3TOH (uiocopckoi crpateruu: (yHKIMOHAIbHBIN
MOJIXOA M TPEJCTaBICHHE 00 OTHOCHTENBHOW HETONHOTE KaXKIOTO YaCTHOTO
BO33peHus [12].

Boiee cucremMaTndeckyro pa3pabdoTKy TUTFOPATMCTHYECKUI MOIXO0/T IOy YU B
pamkax praiHckol ¢unocoduu. Konuenmus anekantaBaza (anekantavada, Oyks.
‘yuyeHue 0 MHOTUX CTOPOHAX/NEPCIEKTUBAX ) OCHOBBIBAJIACH HA MPECTABICHUU O
NPUHIUIHAIBLHON HEMOJHOTE KaXKJI0r0 YaCTHOTO YTBEPIKIEHHUS U MO3ULIMOHUPO-
BaJIa JDKAHMU3M B KaUYECTBE YHUBEPCAIBHOTO YUYEHHS, KOTOPOE OJHO TOJIBKO U CIO-
COOHO MPEJCTaBUTh KOMILJIEKCHYIO KapTUHY BCEX BO3MOXKHBIX MEPCIEKTHB pac-
cMmaTpuBaeMoii mpoosiemsl [ 13]. B rienom, mkaitHckue Guirocodsl yAesIu 00IbIIe
BHUMaHHUSI OCMBICICHUIO U OOOCHOBAaHHIO HCIOJIb30BABLICICS MMHU TEPCHEKTH-
BUCTCKOW CTpPATETHH, YTO MOXKET OOBACHATHCS U TeM, 4TO (pusocodckoe ydeHue
3TOM MIKOJIBI 0POPMHIIOCH MTO3KE MHOTUX APYTUX CUCTEM UHIUICKOM unocodun.

HecmoTps Ha TO, 4TO MOHATHS WHKIIO3UBU3MA U NEPCHEKTHBHU3MA, KaK Ipa-
BUJIO, BBOJATCS AJ1s1 0003HAUEHUS UMILIUIIUTHBIX TEHIACHIIMA U CTpaTeruil, 3aKOH-
YEHHOCTh M «HAyKOOOPa3HBI» BUJ] 3TUX 0003HAYEHUH MTOOYKIAeT BOCTIPUHUMATh
UX B KQU€CTBE CUCTEMATHUECKUX JOKTPHH, KOTOPBIMH SIKOOBI pyKOBOJICTBOBAIHCH
TE€ WJIN WHBIE MHIUICKHE aBTOPBI. A 3TO, B CBOIO OYEpEllb, BHI3BIBACT HECOTIIACHE
CO CTOPOHBI TPAJUIIMOHHO HACTPOCHHBIX MCCIIEA0BATENeH, KOTOphIe HE 0€3 OCHO-
BaHMWW YKa3bIBAIOT HAa OTCYTCTBHE B HWHIMICKOM PEIUTHO3HO-PHIOCOPCKOM
JIMCKYpCe COMOCTaBUMbIX KoHUenui [14; 15]. Kputuka Takoro pojia o0CHoBaHa Ha
HETMIOHUMAHUU MPUHLIUIHAIBFHOTO Pa3IMYHsl MEXy HHTEPIIPETAlUeH, peATTPHHS-
TOI ¢ MHOKYJBTYPHOMN MO3UIMH (3THUECKHI MOAX01), U pediieKcueii caMmux mpe-
cTaBuTeNed Tpamuuuu (dMUYeckwii moaxox). Hocutenu tpaaunuu OOBIYHO
HE JIeNaloT npeaMeToM pediekcun 0a30Bble MPECYNIO3ULIUN COOCTBEHHOTO JHC-
Kypca, B TO BpeMs KaK B HCCJIEIOBAHUH, IPEATNPUHITOM C MO3UIIUN «U3BHEY, CKPBHI-
Thl€ YCTAaHOBKM 4YYXOW TPAJAMIIMU BBISBISIOTCS B COIMOCTaBIEHUU C 0a30BBHIMU
YepTamMu COOCTBEHHOM KyJbTYpHI.

bonee octopoxHbie MONBITKY (UKCALUU TUTIOPATUCTUYECKUX TEHICHIINHI B
KJIACCUYECKOM HWHAMKWCKOM JHCKYpCE OCHOBBIBAIOTCS HAa BBIABICHHHM YaCTHBIX
CTpaTeruii ¥ TeKCTyalbHbIX IPUEMOB, CIIOCOOCTBYIOIIMX PENPE3CHTALUN allbTep-
HAaTHBHBIX TOYEK 3pPEHHS B PaMKax OJHOTO HappaTuBa. B momoOHBIX ciydasx
UCCIIeIOBaTeNM OOBIKHOBEHHO HM30€rarT MIMPOKUX 0000IIEeHUH U OrpaHuYHBa-
IOTCSl MaTE€pHUaIoOM HEOOJBILIOro YKcia npousBeaeHnid. OTHaKo paccMaTpuBacMble
MU YacCTHBIE CITyyau, KaK MPaBUiIO0, BIUCHIBAIOTCS B OOIIYIO TOBECTKY «UHKITIO3H-
BUCTCKUX» uccnenoBanuil. Tak, I1. Onusen, paccmaTpuBasi IPOTUBOPEUUS B TEK-
CTe HOPMaTUBHO-IIPABOBOIO TpakTaTa «MaHaBa-axapMaIiacTpay, st UX 00bsICHe-
HUS aneJUTPYeT K «aHTOJOTH3AIMU» — OCO0O0N TEKCTyaJbHOM CTpaTeruu, KOTo-
pasi moipa3zyMeBaeT Co3aHue CBOEOOPA3HOT0 COOpaHUs pa3INUHbIX TOUEK 3pEHus,
0€3 SABHBIX MOMBITOK OTPEAAKTUPOBATH MX MU COTIACOBATh APYT C Ipyrom [16].

CrnenyeTr OTMETHUTb, YTO HCIIOIb30BAHUEM MOI0OHOM TEKCTyalbHOMN MPAKTUKU
MOKHO OOBSCHUTH M HAJIMYME B3aWMOMCKIIOYAIOIUX TeOpuil B «Bakpsmamum».
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MOXHO NpEeAnoNoKUTh, YTO bxapTpuxapu, *KeJlaBIIMi CO31aTh SHUUKIONEIUIO
JUHTBUCTUYECKOM (huocoduu, coOpall B CBOEM TpaKTaTe Bce pa3HOOOpa3ue ToUueK
3peHusi, CTPEMsICb K MaKCHMaJIbHOW pENpe3eHTATUBHOCTH, & HE K JIOTUYECKOU
HEMPOTUBOPEYNBOCTU. Pazymeercs, mpu nojo0HOM HHTEpIIpeTaliuy 32 CKOOKH BbI-
HOCHUTCS BOIIPOC 0 No3UIMK camoro bxaprpuxapu. OTka3 OT NOHATUS IEPCIEKTH-
BHU3Ma B MOJIb3y «aHTOJOTH3ALUN» W «IHIUKIONEINYHOCTH» MO3BOJHUT U30e-
KaTb HEHYKHBIX KOHHOTALIUN U OOBUHEHUI B PUIUCHIBAHUN JIPEBHEUHINNCKUM
MBICJIUTEIISIM HEAY TEHTUYHBIX BO33PEHUM.

OO0OBbsicCHEHNE ITIOPATUCTUYECKUX TEHIEHIIUI CTPEMIIEHUEM K SHLIUKIIONEINY-
HOCTH II03BOJISIET BBISIBUTH THIIOJOTMYECKOE CXOJCTBO MEXKAY «aHTOJIOrMYe-
ckumm» «Manycmputi» win BII u 6o1ee mo3qHUME CUCTEMAaTHUYECKUMH JTOKCO-
rpadusmu. Tpaauuust cocTaBisATh AOKcorpaduiyecKue TpakTaThl, B paMKax KOTO-
PBIX NIPOU3BOJMIOCH PACCMOTPEHUE B3aMMOUCKIIIOYAIOIINX JTOKTPUH, BOCXOIUT K
nocnenHuM BekaMm | TeicaueneTus H.3. CoOCTaBIE€HUEM TAKUX MPOU3BEACHUHN 3aHU-
MaJIMCh MPEUMYLIECTBEHHO CTOPOHHUKHU JPKaHU3MA U a/iBaiiTa-BeqaHThl. CUMII-
TOMAaTHYHO, YTO KO BPEMEHHU COCTaBJICHUs JOKcorpaduii 60blas 4acTh OMUCHIBA-
€MBIX IIKOJI YK€ He MPUHUMAJIA aKTUBHOTO YYacCTHsI B aKTyaJbHOH (uiocoCckoit
MOJIEMHUKE; YUYEHHUS ITUX IIKOJ BOCIPUHUMAINCh HE KaK CONEPHUYAIOIINE TPaau-
[IUH, a CKOpee KaK B3auMOJOIONHSIONINE TUCIUIUIHHEL. CTpyKTypa Aokcorpadu-
YECKHUX NPOU3BEAECHUM, COCTABIISBILIUXCS MOCIIEI0BATEISIMU BEJAHThI, TOApPa3yMe-
Bajia MOCJIEJOBATEIbHOE U3JI0KEHUE TOKTPUH «I10 BOCXOJSIIEH» — B COOTBET-
CTBUH C I'pajlalilieid HCTUHHOCTH. [ [epBbIMHM ONUCHIBAIMNCH CUCTEMBI, HE IPU3HABAB-
e apropurera Ben, a 3aBepliana ONMCAaHUE aJlBaliTa-BEAAHTA, MBICIMBIIASICS
BeHLIOM (uiocodun. CucremMaTHueckoe — MyCTh M HECKOJIBKO UCKYCCTBEHHOE —
U3JI0’KEHUE OCHOB UYXKHUX TOKTPHH, OIIPENEIEHHO, IPECIEA0BAIO0 SHIIUKIIONEANYE-
ckue 1iemu [17, 10]. CocraBnenue nokcorpaduii MOXKHO paccMaTpUBaTh KaK OJHY
3 (opM HMHKITIO3UBUCTCKOM CTpATETHH, MO3BOJSIONICH MEPEHTH OT MPaKTUKH
arOHUCTHYECKOT0 MPOTHUBOOOPCTBA MEXKAY PA3TUYHBIMU TPATUIHMSIMH K BKIHOYE-
HUIO UX, HA HEPAPXUUYECKU YIIOPSAIOUEHHOM IOJI0KEHUHU, B MHOTOMEPHYIO CTPYK-
TypUPOBAHHYIO CUCTEMY (PUI0CO(CKOro 3HAHUS.

E1ie ogHa nomnpITka KOHIENTYaaIu3aluy IUTI0PATUCTUYECKUX TEHACHIIUN B UH-
JUHCKOM TPaJULIMOHHOM MUPOBO33PEHNH CBS3aHA C UCIIOJIB30BAHUEM MOHATHS I1O-
mudonun. Briepssie 310 nmoHsTHE ObUTO BBeIeHO M. baXTHHBIM, KOTOPBIN MHCAT O
«MHOKECTBEHHOCTH CaMOCTOSATENIbHBIX W HECIUSHHBIX T'OJIOCOB U CO3HAHUI,
«MHOYXECTBEHHOCTH MOJHOIIPABHBIX COZHAHUN C UX MUPaMM», COCTaBIISIOLINX OC-
HOBHYI0 0COO€HHOCTh poMmaHOB JlocToeBckoro [18]. B coBpeMeHHON MHAOIOTHH
MOHATHUE MOJIM(OHUN UCTIOIB30BATIOCH NPH U3YYEHUH MHIUICKOTO 3110Ca, a TAKKe
JMAJIOTOB-OpaxMOuil B MpO3auyecKuX YMaHUIIAJaX U BO BBOJHOM pasjiene
«Maxabxambn» [latanmpkanm, rpammaTiueckoro Tpakrara Il B. 1o H.3. Ha mare-
puane «MaxabxapaTb anewisinus K NOJU(OHUYHOCTH MO3BOJISIET OOBSCHUTH
MIPUCYTCTBUE B TEKCTE SMUUECKON MOAMBI Pa3INYHBIX IJI0XO COIJIACYIOIIUXCS APYT
C IpyrOM HappaTUBOB U MUPOBO33PEHUI, IPUHAIEKABIINX U3HAYAIBHO PA3INY-
HBIM ITHHYECKHMM TpyIIaM H 3moxam. Tak, Hampumep, B «MaxaOxapate» 0e3
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BUJUMBIX MPOTUBOPEUUI IMPEACTaBICHbl TPU KOHLEMIUHU CyAbObl: apxaudeckas,
BOCXOJAIAs K KOHLENIWM «BEYHOI'O BO3BPALICHUA»; KIACCUKO-IEPOUYECKas,
XapaKTepU3yIoLasicsi TepoOMUecKUM (paTalu3MOM; U KilaccHuyecKas MHIyHCTCKas,
ocHOBaHHas yuyeHuu o kapme [19]. Ha marepuane Ynanuman u «Maxabxambn»
ObL BBISIBJIEH NOJU(GOHUYECKUN XapaKTep AUajIoroB, MPOSBIISIOMIUNCS B TOM, YTO
PEIUIMKHA OTACIIBHBIX IIEPCOHAYKEHU HE CTOJIBKO BBIPAYKAIOT B3aUMOUCKIIIOYAOIINE
TOYKH 3pEHUs, CKOJIBKO JOIOJHSIIOT APYT IPYyra, B CyMME CO3/1aBasi MHOTOMEPHYIO
KapTuHy Mupa [20].

Taxum 06pazom, HHKJIFO3UBU3M MOXKET ITOHUMATHCS B KaueCTBE 0000IIEHHOT0
0003HaYECHHS CTPATETUH TI0 AJANTAIMH U YIIOPAJOYMBAHUIO B paMKaX €IMHON CH-
CTEMBI PA3HOPOJHBIX KyJIbTYPHBIX SIBJICHUH, IIPAKTUK U UAEOIOrui. B KOHTEKCTE
U3YYEeHMsI OTIENbHBIX O0NacTeld MHIMNCKON KyJIbTYpbl Pa3IUYHbIE ACHEKThl WH-
KITIO3UBUCTCKOW CTpaTernu 0003HAYAIOTCS MCCIICAOBATENISIMU C IMIOMOIIBIO TAKUX
TEPMUHOB, KaK «MHKJIIO3UBU3M», IIEPCIEKTUBU3MY, «aHTOJOTU3ALUI» WIH IIO-
mudonusy. [lepeuncneHnble KaTeropuaibHbIe CPEeICTBA (UKCUPYIOT 3HAUYUMBIC
TE€HJICHIIUY B HICTOPUH UHAUNUCKOUN KYJIbTYPBL.

Mpennockinku ona GpopMrUpoBaHUS NHKITIO3UBUCTCKOW CTpaTernm
B NHOMNNCKOMN KynbType

[[npokoe UCTONKOBaHNE MHKIIO3UBU3MA KaK CTPATErHu M0 OOBEAMHEHUIO B
paMKax OJHOM CHCTEMbI PA3HOPOAHBIX YUEHUH, MPEACTABICHUN WU MU(POIOTEM
MO3BOJISIET pacCMaTPUBATh TEHJEHIMIO K MHKIIIO3UBU3MY B KauecTBe 0a30BOM Xa-
PaKTEPUCTUKHN UHIUNCKOMN KYJIbTYpBbI, IPOCISKHUBAIOIIECHCS HA PA3IMYHBIX 3Tarax
UCTOpUU CYOKOHTHHEHTA. [1J1 mpruMepa MOKHO pacCMOTPETh UCTOPHIO CIOKEHUS
BEJIMMCKOr0 KAHOHA, KOTOPBIN XOTS M TPAKTOBAJICA B IIOCIEAYOIIEH TPAJULUN KaK
€IMHOE 11€J10€, OIHAKO COCTOUT U3 MPOU3BEIECHUH, Pa3IMYAIOUINXCS 10 XPOHOJIO-
T'UH, IParMaTHUKE 1 )KaHPOBBIM XapaKTEPUCTUKAM (CaMXHThI, OpaXMaHbl, apaHbsIKH,
yHaHUILAbI).

[IpousBeneHus, BXOJSALIME B COCTAB BEAUMCKOIO KaHOHA, COCTaBJISUIMCH
B TE€UYEHNE MHOT'MX BEKOB B Pa3HbIX pernoHax MHAUM U B pa3inMyYHbIX COLUUATBHBIX
ycnoBusx. bonee Toro, kak npoaeMoHcTpupoBasl M. Butuens, BaKHBIM 3TarioM B
(dbopMUpOBaHHS KIJIACCMYECKOTO MIpayTa-puTyaja Oblla ajanTtauus MaHTP
«PurBeaw» s HyX 1 1apckoro putyana auHactuu Kypy Ha pyoexe I u I Toics-
yeneTud 10 H.3. [21]. DTOT 3nu304 MOXKHO CUMTaTh OJHUM M3 CaMbIX PaHHUX
[IPUMEPOB peAM3alM WHKIIO3UBUCTCKOM CTpAaTeruu B HMCTOPUU HHIUKCKOU
KYJIBTYPBI.

CymiectBeHHO OoJiee O3HUM, HO HE MEHEee OYEBUAHBIM PUMEPOM SIBISETCS
CJIOKHBIIIEECS B TIEPBOM THICSYENIETUHU H.3. yUeHHE 00 aBaTapax, B paMKax KOTO-
poro 00)KecTBa Pa3IMYHOTO MPOUCXOXKACHUS (OT aBTOXTOHHBIX 300MOP(HBIX 10
TEUCTUYECKUX aHTPOMOMOPGHBIX) OOBSIBISUIUCH PA3IUUYHBIMH BOILIOLIECHUSMU
6ora Buiiny, 1 TeM caMbIM MTOKJIOHEHUE UM CTaHOBUJIOCH JeruTUMHBIM. B HoBeil-
niee BpeMs B KaueCcTBE MPUMEpa MHKIIO3UBU3Ma MOKHO BCIOMHUTB O CTPEMJICHUH
MpEeACTaBUTENE HEOMHAYH3Ma MPEICTaBUTh XPUCTUAHCTBO, UCIIAM U HUHIYU3M
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Pa3HOBUAHOCTAMHU €AMHOTO BepoydeHusa. CnemyeT OTMETUTb, UYTO HMMEHHO
OCMBICIICHUE 3TUX TEHICHUUN B HeOMHayu3Me u npuseno 11. Xakepa k BBeaeHUIO
KOHLENIMN UHKJIIO3UBU3MA B KOHTEKCT UHA0JIOIMUYECKUX MUCCIIEOBAHUM.

MO0>XKHO KOHCTaTUpPOBaTh, YTO MHKIIIO3MBHU3M KAK aJalTHBHAsI CTPATETrHs OC-
HOBBIBAETCSA HA CHHXPOHUCTUYECKOM PaBHOIIOJIOKEHUH PA3HOPOIHBIX HIE0JIOTEM
U UCKJIIIOYEHUH U3 PACCMOTPEHUSI UCTOPUUYECKUX ACHEKTOB UX BO3SHMKHOBEHMS U
(dbopmupoBanus. Takoi MOIX0 0KUAAEMO KOPPEIUPYET CO CKIIOHHOCTBIO MHIMI-
CKOM KyJbTYphl K HUKIMYECKOW, a HE JINHEMHOW MOJIENIM BPEMEHH, a TaKXKe C OT-
CYTCTBHEM OJJHO3HAUHBIX M IIOCJIENI0BATENIbHBIX XPOHOJIOIHMM, 3aMEHSEMBIX 00-
UIMPHBIMU T€HEAJIOrMYeCKUMHU CIHUCKaMU. Takue, BbIpaXkasich CIOBaMU ajb-bu-
PYHH, «JIETKOMBICIIHE K MOCJIEI0BATEIbHOCTH COOBITUIY» U «OECTIEYHOCTh K XPOHO-
JIOTHYECKOMY TMOPAAKY», BBIHY)KJIABIIUE «IIPU COMHEHUHM WJIH HEOOXOAMMOCTHU
npuberaTh K CO3JJaHuI0 JIETEH ) [22], pa3UTeNbHO OTJIMYATIN UHIAUNIEB OT KUTAM-
1eB, apaboB u nepcos. TeM Ooiee Takoi MOAXO Yy>KI IPEICTABUTENISIM COBPEMEH-
HOM 3amagHoN KyJbTypbl. MOXHO KOHCTaTUPOBATh, YTO UMEHHO CTOJIKHOBEHHE C
HETMPUBBIYHBIM U UYKIBIM MOOYXKIaeT HcciaeaoBaTeneil pa3padbareiBarsh crienudu-
YEeCKUE KOHLENTYaJIbHbIE CPEJICTBA, MTO3BOJISIIOIIME OMUCATh U OOBSICHUTH UHAKO-
BOCTb MHIUHCKOU KyJbTYpbl.C Ipyroi CTOpOHBI, MACIITAOHOCTh HHIUHCKOTO MH-
KITIO3MBHMA KaK KyJIbTYPHOTO SIBJICHUS HE MO3BOJISIET OOBSCHSITH €r0 MPOHCXOXKIe-
HUE OJIHUM TOJIbKO OTCYTCTBHEM Y MHIUMIIEB JOCTaTOUHOTO MHTEPECa K UCTOPUU
KaK JOCTOBEPHON M HEMPOTHUBOPEUHBON MOCITIEA0BATEIBHOCTH COOBITHI 1100 OT-
CYTCTBHEM IIPEJICTABICHUS O PA3BUTUHU U JBOJIOLUHM B UCTOPHUUECKOM IIPOLECCE.
[Ipumepbl HHKITIO3MBU3MA TaK)Ke OOHApYKUBAIUCh B KyJbTypax CpeauseMHOMO-
pbs u JlaneHero Bocroka [9, 11], 11 KOTOpBIX XapaKTepHO Topas3ao 0oJibliee BHU-
MaHHUe K UCTOPHH.

IIpoyKTUBHOCTh MHKJIIO3UBUCTCKOW CTPATETMM B MHIAMWCKOW KYJIBTYpPE MO-
KET OOBSCHSITCS MHOTOTUIAHOBOCTBIO COITMATILHOM JIEHCTBUTEILHOCTH B J[peBHe
Nunnu. Kak ormeuaer f.B. BacunbkoB: «Cnenuduueckoin XapakKTepUCTUKONW HH-
JUICKOM HUBUIIM3ALUY SIBJISIETCS OTCYTCTBUE B HEW HACUIILCTBEHHBIX U PE3KHUX IIE-
peMeH. HoBoe He BBITECHSET CTapOro, HO HAKJIAAbIBAETCS HA HETO U COCYIIECTBYET
B cumbuo3e. [IpuMepoM Takoro pa3zBUTHUS CIY>KUT UHIYU3M, B KOTOPOM COCYIIIe-
CTBYIOT Pa3IMyYHble HICTOPUUECKUE TUIIBI MBIIIJICHUS: OT U30LIPEHHON puiiocopuu
710 apXanYHbIX JIOKAJIBHBIX KyJIbTOB. BEposSTHO, ICTOPHUECKH Takasi MOAEIb chop-
MHUPOBAJIACh B pe3yJIbTaTe TOTO, YTO MHIyUCTCKAas IUBUIIM3AIIMS BCeria peObIBaia
B DKCIIAHCUH, B X0JI¢ KOTOPOH HOBBIE UJEHU U YUEHHS BBIPAXKAJIUCH MPU IOMOIIU
CTapbIX MU(OJIOTHUYECKUX KOHIICTITOB, a C IPYroil CTOPOHBI, apXandHble MU(BI U
00psiIOBBIE MPAKTUKU MOJIyJaJId HOBYIO MHTepnpetamnuio» [19]. B conmonoruye-
CKOM IMEpCHNEKTUBE WHIWKWCKUN MHKIIIO3UBU3M MOKHO TPAaKTOBAaTh KaK IPAKTUKY
OTHOIIEHHUS K J[pyromy, MOCTOSIHHO HCIOJIB30BaBIIYIOCS Ha BCEM MPOTSHKEHUU
MHAUMCKON NCTOPUU U HA BCEX YPOBHAX UHJIUNUCKOMN KyJIbTYyphI [23].

3akoyeHune

Bonpoc 00 uHKII03UBH3ME B MHAMMCKONW KyJIbTYype U €ro MCTOKax Tpelyer
NaTbHEHIIEr0 pacCMOTPEHUsI HA MaKCUMalbHO IIMPOKOM MaTepuane. B cBere
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TOT0, YTO MHKJIIO3UBUCTCKHE TEHJIEHIIUU MOTYT OBbITh BBISIBICHBI U B KYJbTypax
JPYTUX PETHOHOB, ONIPABIAHHO 3a/1aThCsI BOIPOCOM 00 YHUBEPCAIBHOM XapaKTepe
JAHHOTO sBIEHUA. Bceskoe pa3BuTHE B 4YEIOBEYECKOW KYJIbTYypE IPOMCXOAUT
B HEMPEPHIBHOM KOHTHHYYME, C HEM30€KHON OMOpOH Ha TOCTMXKEHUS Ipejlie-
CTBYIOILMX ITOKOJIEHUH U C aJanTalyed 4y KEPOJHbIX AIEMEHTOB, TIO3TOMY MOKHO
NPEINONI0KUTh, YTO pa3iMyHble MHKIIO3UBUCTCKUE CTpAaTerMu B pa3HOil (opme
MOTYT OBITH BBISIBJICHBI B OOJIBIIMHCTBE U3BECTHBIX KYJIBTYp, OCOOEHHO B TpaJu-
LIUOHHBIX. B TO 7K€ BpeMs HE BBI3bIBAET COMHEHUMN, YTO UMEHHO HA MHJUNCKOM
CYOKOHTHHEHTE MHKIIIO3UBU3M CTaJl OHOM M3 TJIAaBEHCTBYIOIUX (POPM SBOIIOIUH
KyJIbTYpBbl, OKa3aBIlEel CUCTEMATHYECKOE BIUSHHUE Ha IyTH pa3BUTUA (unocoduu,
PEIUIuH, UCKYCCTBA U UHBIX aHTPOIIOIPAKTHUK.
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AnHoTraums. B cratbe BIepBbIe B POCCHICKON TUTEpaType aHAIM3UPYETCS Mapeana-
MbAM, HOBas TPaIULMsl B UCIIOJIHUTENILCKOM HCKYCCTBE COBpeMeHHoW VHauu, co3naBaemasi ¢
CepellMHbI «HYJIEBBIX» Tof0B XXI B. TaaHTJIMBBIM HCCIEA0BATENEM UHIUNCKOTO HUCKYCCTBA,
BBITTyCKHUKOM Koiemka «Kepana Kamamanganamy [Tusimom bxarrauapeeit (KanskyTTa, rar
3anagHas benranus) u ero yuenukamu. Ha 0ocHOBe MHOTOJIETHHUX JIMUHBIX HAOJIOJECHUN U pa3-
roBOpOB aBToOpa ¢ yyacTHUKamu «YUunakam Kananaity, eypykyaer Iusina, apTucTHUECKOrO CO-
o01IecTBa, OCHOBAHHOTO Ha HEIMOCPEICTBEHHON Tepeaue 3HAHWsS W HABBIKOB OT yUUTENs K
YUEHHUKaM, JeJIAl0TCS BBIBOJIbI 00 0COOEHHOCTAX CO31aHHOTO METOAA PEKOHCTPYKIMH JpEeBHE-
WHAMKICKOTO TeaTpa, My3bIKM M TaHIIA, & TAK)Ke 'MOKOT0 MPUMEHEHHs HaclleAns MPOIIOro B
YCIOBHAX COBpeMEHHOCTH. OCOOCHHOE BHUMAHNE YACIACTCS XyHA0KECTBEHHOH WHTEpIpeTa-
UM ¥ OCMBICIIEHUIO HHINHCKOTO (hHIIOCO(CKOT0 HACTIEeIHs, ¥ MPEK/IE BCETO KOHIIETITOB U MU-
POBO33pEHUS HbsIM M BEIaHTHI, IEPEHECEHHUIO UX B IPOCTPAHCTBO CLIEHUYECKUX 00pa3oB. [Ipen-
CTaBJICHHBI MaTepuaj JEMOHCTPUPYET, YTO KOMIUIEKCHBIA MOOXOA K XYyI0)KECTBEHHOMY
HACJIEJINIO, COUETAIOUINICA C MHIMBUAYAIBHBIM I1€JarOTHYECKUM PACKPBITHEM JINYHOCTH ap-
THUCTOB CO3/1a€T BO3MOKHOCTb [TOKAa3a AJIIEMEHTOB JIaBHO HCUE3HYBILIETO HCKYCCTBA U CIIOKHBIX
¢mnocodckux uaeil B XOpOIIo HOHSATHOM CETOAHS 00JMKE, aKTyaTbHOM M OTPAXKAIOIINUM Cy-
LIECTBEHHBIE 3aIIPOCHl COBPEMEHHBIX TBOPLIOB U 3pUTeNei HHAUICKOTO TeaTpa.
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Abstract. The article is the first exploration of Marganatyam, a new tradition in the
performing arts of modern India, created (and still in the process of the development) from the
beginning of the XXI century by an outstanding researcher of musical, theatrical and dance
culture, Kalamandalam Piyal Bhattacharya (Kolkata, West Bengal) and his students. It is based
on the many years of the author’s personal observations, interaction, interviews and discussions
with the participants of “Chidakash Kalalay. Centre of Art and Divinity”, an artistic community
based on the direct transfer of knowledge and skills from teacher to students, which has
developed around Piyal. The features of the method of reconstruction of the ancient Indian
theater, the flexible application of the legacy of the past in modern conditions are under study.
Particular attention is paid to the artistic interpretation and comprehension of the Indian
philosophical heritage, and above all the concepts and worldview of Nyaya and Vedanta
systems, transferring them to the space of scenic images. The presented material demonstrates
that an integrated approach to the artistic heritage, a metatheater, combined with individual
pedagogical unfold of the personality of the artists, creates the possibility of recreating the long-
vanished tradition and complex philosophical issues in a way that is well understood today,
relevant and reflects the essential needs of modern creators and viewers of the Indian theater
at large.
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Unes Teatpa yrpayena. [To Mmepe Toro, kak Teatp Bce Ooliee orpa-
HAYUBACTCS TOATISABIBAHIEM 332 WHTUMHOHN KU3HBIO KaKHX-TO
YKAJIKAX MaprOHETOK, TIpeBpalnas 3puTelieil mompocTy B cOTsaa-
TaeB, BIOJHE €CTECTBEHHO, YTO 3JIUTA OT HETO OTBOPAYMBAETCH,
a OoJipIlIas YacTh 3pUTENICH OTHPABISCTCS B MIO3UK-XOJUT WIIH
[IMPK Ha MTOWICKU CHJIBHBIX OIIyIeHud <...> Sl mpemmaraio Teatp,
rie (U3NIecKue U HENCTOBBIE 00pa3bl MepeMallbIBalOT U THITHOTH-
3UPYIOT YyBCTBEHHYIO c(pepy 3pUTelsi, 3aXBaUCHHOTO TEaTPOM TakK,
KaK MO>XHO OBITh 3aXBaY€HHBIM BOJOBOPOTOM BBICIITUX CHII [1]

Bhauvane Obul 3BYK: JUIMTENbHBIM U MPOTSDKHBIA, OH JBUrancs U3 INIyOWUHBI
CIICHBI, ¥ TIOCTETIEHHO 3aIOJIHSUI CO0O0M BECh 3pUTENbHBIN 3a1. Kaxercs, 3ByK 1men
OT BUOpaLMK CTPYH — MaTTaKOKUJIa-BUHBI' W paGaba’. Bckope MpUCOeMHIINCE
1 6apabaHbl — IOKHOMHIMMCKUN MPUIAHTaM® ¥ CEBEPOMHIMIICKUI makxaBak®,
3BYK 3arpemneral, YIJIOTHHWICS, CTall BETBUTHCS, PACLIIMPATHCS, U, HAKOHEL, Ipe-
BpaTWICS B TAPMOHMYHBIN JIaJ, U3 HEJP KOTOPOro Hayajla pOKAAThCS MEIOIUS.
CJ0BHO B IIPOAOIKEHUE MY3bIKAJIBHOTO IBUKEHHUS MTOSIBUINCH TAaHIIOPbI U aKTEPHI;
OHM JCHCTBOBAIM Kak OyATO ObI BO CHE, B MHOM IpocTpaHcTBe. Kazanock, co3Ha-
HUE UX 00uTaJo B BEICLIEH cdepe, Tera ke BbIPUCOBBIBAJIN KPACUBBIE Y30Pbl, IIPO-
eKIIMM HE3eMHOr0 B 3pMMOM, BbIpacTaromue u3 HHoTKyna. «Kitna sundar!y —
«Kak kpacupo!», ObU10 IEpPBBIM BO3IIIACOM, IPOU3HECEHHBIM BCIIyX: 01aroroBeHue
U BOCTOPr mepen yynom mupozaanus. Tak, 2 u 3 auBaps 2022 r. B TeaTpaibHOU
Ku3HU KanbKyTThl cocToslach NpHMeEYaTeIbHOE COObITHE: B IPOCTPAHCTBE
«Chidakash Kalalaya Art Space Spanda» Obu1 TpencTaBiIeH TaHIEBaJIbHO-

! OnuH U3 IpEeBHENHANNACKIX MY3BIKATbHBIX HHCTPYMEHTOB, H30THYTast apda, uim utpa ¢ 21 cTpy-
HOM, M3BECTHAsi MO0 MKOHOTPAa(MIECKNM M NMMCHMEHHBIM MCTOYHHMKaM HaumHas c III B. mo H.3.;
B HACTOSILEE BPEMSI — PE3YNbTAaT TIIATEIFHOTO UCCIENOBAHUSA M UCTOPHIECKON PEKOHCTPYKIIUH
[Iusana bxarrayapbu.

2 CTpyHHBIH, CMBIYKOBBIH, IUIEKTPOBBIA M MHOT/IA IMAIKOBEIA HHCTPYMEHT, U3BECTHBINA BO MHOTHX
ctpanax Bocroka mox nmenamu pe6ad, padad, pabo0, pedek u mp.; B Kammupe u Adranucrane
CIIOXKHJICSI OCOOBIN THIT pababa, KOTOPBIA CO BpeMEHEM TPaHC(HOPMHUPOBAJICS B KJIACCHYECKUH ca-
pox; pabab ke 0OBIYHO CUUTAETCS HAPOAHBIM HHCTPYMEHTOM.

3 JIBycTopoHHUiT 60uK000pa3HbIi GapabaH, KOPITyC KOTOPOTO JEIAETCs OOBIYHO M3 IJIMHBI MM JIE-
peBa, a Ha Ko)kaHble MEMOpPaHBI Iepe BHICTYIUIEHUEM JUIsl YITyUIIeHUs 3By4aHHsl HAHOCHTCSI TECTO-
oOpasHasi cMech U3 TJIMHBI, KAMEHHOTO ITOPOIIKA U PUCOBOM MyKH. MpHIaHTaM yIIOMUHAETCS yKe
B TEKCTAX IEPBBIX BEKOB H.3. M IOYNTAETCS B PaMKaX MHOTUX HHAYHCTCKHUX TPAANIMN KaK CBSIIICH-
HBIH mHCTpyMeHT. Hambospmiee pacnpoctpanenue momyunna B IOxnoit m Bocrtounoit Wumnwm;
CYLIECTBYET psi/i TMOJIOOHBIX M POJICTBEHHBIX €My MHCTPYMEHTOB 1o Bced HOxHo# Asmm (kxoi,
JIXOJI, TXOJIaK U JIp.).

4 bapabaH, BO MHOTOM IIOOOHEINH MPHAAHTaMy, CIOXKHUBIIHICS TpuMepHO B XIV B. 1 HauGoIbIIee
pacupoCcTpaHEeHUE OMYYMBLINI B CEBEPOMHIMNICKON MY3bIKaJIbHOW TPAIULIUH, IIPEXKIE )KE BCETO B
pamkax ctuist qxpynaj. Koprnyc nakxaBamka aenaercs u3 nepesa. Kak u apyrue Oapadanbl, oOna-
JIAET CBOMMU BOKaOYJISIpoM (Ootamu), pPUTMUKON U HACIEACTBEHHON TpauIed 00ydeH s,
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MY3BIKUIBHBIN CIIEKTaKIb «Mana — Pramana — Anumana». J1a HOBas MOCTa-
HOBKa KOJUIEKTHBA, y>K€ XOPOLIO 3apEKOMEH0BABIIETO ce€0sl B HCIIOIHUTENbCKON
KyJbType coBpemeHHo Muaun: [1nsut bxaTTadapbsi, BEIIAOIIMICS HCCIEN0BATENb
JIPEBHEUHUICKOTO TEATPa, U €ro YYeHUKH, U3y4arolue TEOPUIO U NIPAKTUKY MY-
3bIKH, CIIEHMYECKOIO JABM)KECHHUS, TaHIA, AKTEPCKOM WIpbI, BBIPA3UTEIBHOCTH,
A3bIKU U puitoco¢uto. VX crnekTakiib ObUT 10100€H 3pUMOIl TKaHU CII0KHBIX CHUM-
BOJIOB, I'/ie a0CTPaKTHBIE M YMO3PUTENIbHbBIE UJIEU, HE ITOTEPSIB CBOEH CUCTEMHOCTH,
00peNH TeaTpanbHyIo «ILIOTh» . CTONb ITyOOKHil aHaIN3 HHAMHCKOTO QHI0COo(-
CKOTO HACJIE[MsI U OMBIT CO3/aHUSl CHHTE3a OOpa30B M 3HAKOB 3aCIy>KUBAIOT
BHHUMaHUs. | TaBHBIMH 7K€ BOIIPOCAMU, Ha MOU B3IV, SIBISIOTCS CIEAYIOIINE: KaK
MoKa3aTh M Kak yBUAETH (unocopuio Ha cueHe? Kak uaen nu yMo3puTenbHbIE Ka-
TEropuu MOTYT CTaTh YacThIO cLeHHuYeckoro aeicrtBa? Kakum oOpasom u rae
UMEHHO poxaaercs puiocodus — B X0ze CO3IaHUS U TOATOTOBKU TPEICTaBIIE-
HUS, BO BpEMs CaMOr0 CHEKTaKJs, B BOCHPHUITUU («BKYIIEHUW») 3PUTEISIMU U
MOCTIeIYIOIIEM pa3MbIIUICHHH 00 yBUJAeHHOM? CMOTpsl MpeICTaBICHHE, 3aTeM
pasroBapuBas ¢ €ro TBOpLaMH, BCIOMUHAs1 KOHTEKCT YBUJECHHOIO U YCIIBIIIAHHOTO,
JIOTIOJIHSAA 3TO YK€ UMEIOIIMUMCS Y MEHs 3HaHUEM O TBopuecTse [Iusna u ero yde-
HUKOB, 51 IPUOIU3UIACE K TOMY, YTOOBI 1aTh HEKOTOPbIE BO3MOXKHBIE OTBEThI Ha
MOCTaBJICHHBIE BOMpPOCH. OHAKO crepBa TpeOyeTcs HEKOTOpbIe YTOYHEHUS
KOHTEKCTa HAIllero pa3sroBopa.

Teopwusa n npakTuka Teatpa B MHgun:
TEPMMHONOMMYECKNE N UHCTUTYLIMOHA/IbHbIE NMPO6eMbl

NHaniicknil KJIacCHUYECKUd CaHCKPUTCKUM TeaTp, UMESd B CBOEM apceHase
JPEBHEHIITYIO JETANbHO pa3paboTaHHYIO TEOPHIO, TPOHNU3aH MHOKECTBOM HUTEH,
CBJ3BIBAKOIINX €ro C (I)I/IJ'IOCO(bCKI/IMI/I TCUYCHHUAMHW W HAIPABJICHHUAMHU MBICIIN.
OpHako ATH CBA3M KaK MPABUJIO HE MPsIMbIC U HE JIMHEHHBIC: OHM JIEKAT MPEXKIIe
BCEro B 00JIACTH OTJENbHBIX KOHIIENTOB (KOTOpPbIE Ype3BbIYaiiHO MHOTO3HAYHBI U
BBICOKOKOHTEKCTYaJIbHBI), U MIUPOKUX, 00OOIIAOIINX MUPOBO33PEHUECKUX MTO3U-
nuid. ['myOokoe OCMBICIIEHHE 3THX CBsi3eld TpeOyeT OJHOBPEMEHHOTO BIIAJICHUS
HaBBIKOM (hunocodckoit pedieKkcuu, 3HaHUs TEOPUH U MIPAKTUKU TeaTpa; Mpume-
POM TOMY MOTYT CIY>KUThb pPaOOTBl BBIJAIOLIErOCsS TeaTpaIbHOIO pexuccepa
Amnaronus BacunbeBa M HCClIeIOBaTEeNbHUIBI IPEBHEMHANNCKON (umocodpuu u
Teopuu Tearpa Haraneu Mcaesoit® [2].

Wupaniickas TeaTpalibHas KyJIbTypa MOPAa3UTENIbHO CIOXKHA M Pa3HOOOpaszHa
[3], ee OTIMYUTENHHOM OCOOCHHOCTBIO SIBJIICTCSI COXpAaHEHNE MHOXKECTBA JIOKAJIh-
HBIX TUIIOB MPEACTABICHUN, COUeTaHUE APEBHUX U HOBBIX (OPM, JIETKOCTh 3aUM-
CTBOBAaHHA IIPpU COXPaHCHUU OHpCHGJ’IGHHOﬁ KOHCCPBATHBHOCTHU. >KaHpBI 1 THIIBI
MIpe/ICTaBICHUM 3/IeCh OY€Hb MHOTOUYHCIICHHBI, XOTS B HUX MOXXHO OOHApy>XKUTb U

5 3nech u manee: Ilonessle MaTepuanst aBTopa, IIMA, cobpannbie CeeTianoi ProxakoBoit u conep-
JKaIlIMecs: B aBTOPCKOM ayJIMOBU3YAIIbHOM apXHBe U THEBHUKOBBIX 3amucsx. Piyal 23 PF 5.01.2022.
¢ K BenukoMy mpHCKOpOUIO, MOKUHYBIIEH 3TOT Mup 14 suBaps 2022 1. B [Tapuxe.
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obmue yepthl [4]. «Bbicokuity, 3MUTapHBIA TeaTp, CYIIECTBYIOMUI MPAKTUIECKH
HEMPEPBHIBHO, XOTS U MOCTOSHHO TPaHCHOPMUPYIOMIUNICSA C IEPBBIX BEKOB /10 H.).
[5], cocencTByeT ¢ «HUBKUMU» >KaHPAMH, KPACOUYHBIMHU TeaTpaIU30BaHHBIMU
o0psiiaMH U LIEPEMOHUSIMHU.

be3ycnoBHO, 0COOEHHOTO BHMMAHUS 3aCIyXHBAaeT JPEBHEMHAUNHCKUN CaH-
CKPHUTCKUI TeaTp, ero nNpakTHKa, TeopHs, MUQOJIOrus U MeTadu3rka, O 4eM roBo-
pUTCS BO MHOTHX MHUCbMEHHBIX MCTOUYHHUKAX, U MPEXKJEC BCETO B CAHCKPUTCKOM
tpakTare «HaThsmactpa».” PasnuuHelM BompocaM Ipo)eCCHOHATIBLHOTO TeaTpa
JpeBueit Muauu mnocBslieHa 3HAYUTENbHAs MCCIENIOBATEIbCKASL JIMTEPATypa
[6—10]; Ha pycckom si3pike 31O padorel KO.M. AnmxanoBoit u H.P. Jlumosoit
[11; 12]. HWcrtopuuecku CIOXKHBIH W MHOTOCIOMHBIN TeKCT «HaTesamactpe»,
OUYEBUHO, HEe ObUI IIMPOKO PACHPOCTPAHEH CPEAM apTHUCTOB U AKTEPOB Pa3HBIX
MHOTOYHCIICHHBIX M MHOTOOOpa3HBIX TeaTPalIbHBIX JKAaHPOB U TPATUIUH.
B 1860—1880-¢ rr. B Hay4HbI 000POT MOCTETICHHO BBOJIUIUCH OT/ICIbHBIC TJIABBI
1 TeKCThl «HaTbsmacTpbl»; nepBoe akaJIeMHUUeCKOe U3aHUE 3TOr0 TpaKTaTa u Ie-
PEBOJI €T0 Ha aHTJIMHUCKUHN SA3bIK ObUTH OocytiecTBiIeHbl B 1890-¢ rr. Eme oqun Bax-
HEHTIHIA TEKCT 110 TEOPHUH CIICHUYECKOTO JAeHCTBa, « AOXuHais [lapmanay, aBTopom
KoTopou cunurtaercs HannukeniBapa a Bpems co3nanus — Hadaino XI B., BOepBbie
ob11 onyOnrkoBad B 1880 r., a ero anrmiickuii nepesoq — B 1917 r. [13]. TTocte-
MEHHO 3TH U APYTHe COYMHEHHs CTaliu OOLIUM JOCTOSHUEM, a MPaKTUKYIOIIHEe
TAHLOPBl U aKTEPhl B3SJIM UX «HA BOOPYKEHHUE», XOTSA, KaK MPaBUIO, Ha JEIie
TOJIBKO €IMHUIIBI 3HAKOMBI C TEKCTAMHU, YUTAJIA U MOTYT KOPPEKTHO aleJJIupOBaTh
Kk HUM. {751 GonmbimHCTBaA ke «Hatesmactpay crama cBoeoOpa3HbIM «apryMeH-
TOM», CHMBOJIOM U JI0Ka3aTeJIbCTBOM JPEBHOCTH CBOETO UCKYCCTBA.

Oco0eHHo cllokHa 3ajjada IPOCIEAUTh 0COOCHHOCTH UCTOPUYECKIX B3aUMO-
CBA3€H U KyJIbTYPHOU MPEEMCTBEHHOCTH B IIPOCTPaHCTBE TeaTpa. [IpencraBnenue
KJIACCUYECKOW CAHCKPUTCKOW JpaMbl B TOM BHJE, KaK OHO OBUIO OIMCAHO
B «HatpsimacTtpe», crano yxoauTe B npounuioe yxe B Hayane Il Teic. H.3., 01HaKO
3JIEMEHTBI CAHCKPUTCKOT'O T€aTpa, OYEBHUIHO, AOLUIN 10 HAIMX JHEH B JECATKAX
TeaTpalbHBIX (OPM, PACIIPOCTPAHEHHBIX B pa3HbIX yronkax IOxknoi Aszuu. Tak,
BBIJTAIOIIASACS MCCIEAOBATEIbHUIIA WHIAMKWCKON XYJIOXKECTBEHHOM KYJIBTYPbI
Kanuna BarcesisiH oiHOM U3 CBOMX IUIaBHBIX 3aj]a4 BUeNa oOpalleHne K pa3HbIM
TPaIUIIMOHHBIM TeaTpalbHbIM (hopmam VHIUM, BEISIBICHHE B HUX CXOAHBIX YEPT U
cBeleHue k eaquHor B npunmune cucreme [14. C. 12—13]. OgHako HaCKOJIBKO U
KakuM 00pazoM mpodeCCHOHATBHBINA CAHCKPUTCKUIN TeaTp IMOBJIMSI Ha PeajbHO
CYILECTBYIOIINE HbIHE UCTIOIHUTENbCKUE Tpaauuu Muauu — 3T1o Bompoc, Tpedy-
IO OTPOMHOM HCCIIEI0BATEIBCKON pabOTHI.

[Tpouecc Tpancdopmanmu bpuranckoir MHIMM 1 MHOXKECTBa TIOTYyHE3aBUCH-
MBIX KHSDKECTB B COBpeMEHHbIE rocynapctsa FOxxHoi A3uu B cepeaune XX B. pu-
HEC 3HAYWTEIbHBIC MEPEMEHBl M B MCIOJHUTENBCKYIO0 KynbTypy Uumuu. Cpenn

7 JlpeBHelIee NONIEMUIEE 0 HANIMX THEH PyKOBOACTBO IO TEOPHU M IPAKTUKE TEATPAIBHOTO
IpEACTABIICHUA; OTOT TEKCT CKJIAAbIBAJICA MMOCTCIIEHHO U, IO-BUAUMOMY, B OCHOBHOM C(bOpMI/IpO-
Basicst BO [I—V BB. H.3., XOTs OTJEIbHBIE €70 YACTH CYLIECTBOBAIIU U PaHEe.
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MIPOYEro, 3To ObUIO pa3BUTHE (hecTUBajCH pa3IMUHbIX PErHOHAIBHBIX YPOBHEH U
nonysspHocTH. [Ipoucxoaun pacnaj cioxusiieiics GpeoganbHON CUCTEMBI, B paM-
Kax KOTOPOM CyLIECTBOBAIM JJIMTEIbHBIE U TECHBIE CBS3M CEMEN HMCIOJHUTENCH
(My3BIKaHTOB, aKTEPOB, TAHIIOPOB) C TATPOHAMH — 3€MJICBJIAICTBIIAMHU, 32)KUTOY-
HBIMHM U 3HATHBIMHU JIIOJbMH, OCOOCHHO C MPABUTEISIMU OMNPEEICHHBIX 3eMeb,
papKaMu, a TaKKe U XpaMaMH, 00ECTICUNBAIOIINMH HX CYIICCTBOBAHUE U JCATCIb-
HocTh. C Hauvana 1950-X IT. OCHOBHYIO pOJIb MOKPOBUTENEH KYJIbTYpbI B3sUIO Ha
cebst rocynapctBo. decTUBaNM UCKYCCTB CTaJId OJHUM U3 OCHOBHBIX (popmaToB
Mpe/ICTaBJICHMS: OHM Hadaau 00ecreynBaTh apTUCTaM MyOIMYHOCTb, 0XO U CO-
nuanbHble cBsi3u. OHON U3 BaXKHEHIIMX OpraHu3aluil, THUIUUPYIOIIEH U MPOBO-
IsmIel ceMUHapbl U QecTuBanu U KOH(EPEHIMH HCIIOTHUTEIbCKUX UCKYCCTB, U
MpEX/I€ BCEro pa3HbIX TPAAUIIMOHHBIX TE€ATPOB, MY3bIKAJbHBIX M TaHUEBAJIbHBIX
XKaHpPOB, cTasia ocHoBaHHAas B 1953 r. Akamemusi Canrut Harak (Sangit Natak
Akademi, SNA). B ¢espane 2016 r. B Jlenu, vHa dectuBane SNA TpaaulMOHHBIX
teatpoB Unauu, «Hates Camarama» Hapsiqy ¢ HayTaHKHU, BApUIMOOM U IpYyTrUMU
JIOKaJIbHBIMU KaHpaMH ObUTH MPEICTABICHBI IBE€ PEKOHCTPYKIIMH, BOCKPECAIOIINE
nanexoe npornutoe. OnHa U3 HUX — penuruo3nas apama XV—XVI BB. anxwsa-nam
Accama (pexwuccep Jymnan Poit). Bropyro xe npencraBun [Iusn bxarrauapss co
CBOHMM T€aTpOM, M 3TO OBbLIN (hparMeHTHI TAKOTO THIA MPECTABICHUS KaK yumpa
nypeapauea, «yKpalleHHas» BCTYNHUTENIbHAs 4YacTh B JPEBHEM CAHCKPUTCKOM
Tearpe, BCTYIUICHHE, MPEACTaBIsIeMOe Ha CIIEHE Tepe] OCHOBHBIM CIIEKTAKJIEM,
C TaKUMHU JEHCTBaAMU KakK KaHOuka eapoxamara eudxu Acaputhl, llamamxu u
JlxaiiBatu ranana-eumu, a TaKkKe Mmanoana samu. BO3MOXHOCTh yBUAETH ITH
crieHn4Yeckre (opMbI BOOUYHIO ST BOCTIPHHSJIA TOTIA KaK 4yJ[0: M3BECTHBIE IO TPaK-
taty «HaTpsmactpay, oHu ObITOBaIM Ha MPAaKTUKE B OCHOBHOM 0 X—XI BB. H.93.
W BOT ux MHTEpecHeWas1, 1eTallbHas PEKOHCTPYKIIHS, KOTOpasi OJJHAKO HE UCKIIIO-
Yajia TBOPUYECKOTO IMOJIeTa MBICIH MOJIOJIOTO pexuccepa Obliia TTOKa3aHa B TeaTpe
«Mexranym» Akaaemuu Canrut Hatak. BckopocTu st oTnipaBmiack B KanbkyTTy,
r7ie IOBOJILHO MHOTO BPEMEHH CcTajia MPOBOAUTE B 2ypykyie [1usina, obmasce ¢ HuM
U C €ro yYeHHUKaMHU.

MapraHaTbsiM: MOUCKU, nccnenosaHne, nsobpeTteHune

MapranaresiM — yCJIOBHOE Ha3BaHHe, puaymaHHoe [Iusnom bxarradapeei,
Ui 0003HAYEHUS MOPOKAAEMON MM BMECTE C YUYEHHKAMU U TOCJIEI0BATEISIMU
«HOBOU CTapoi» TpaJAUIIMKI, HO KOPHU €€ Ype3BhIUaiiHO r1y0oku. OHa yxKe XOpOIIo
BHUJHA B IECTPOM JaHAmapTe UHIAUNCKUX HCHOJHUTEIBCKUX KYJIbTYpP, BBICOKO
oneHeHa Akagemueit Canrut Harak u MunuctepctBoM KyabTypsl UHanu, momy-
4aeT HEKOTOPYI0 (PMHAHCOBYIO MOAJIEPIKKY, BPEMs OT BpEMEHH MPEACTaBIAETCS Ha
cuene. Peus uzier u 00 «M300pETEHHON TpaAULIUU», U 00 aKaAEeMUYECKOM HCCIIe-
JIOBaHMU, M 00 SKCIIEPUMEHTE, a 3a/laya ee CO3/aTelsl B LEJIOM JIEKUT B 00JIacTH
PEKOHCTPYKIMHU IPEBHEMHANNCKOIO TeaTpa, CylleCTBOBABUIETO B 310Xy «HaTps-
macTpel». OJHAKO 3TO HE €AMHCTBEHHA 11€JIb; TBOpUecTBO [1nsa u ero yueHuKkoB
Ype3BbIYAITHO KUBOE, UHTYUTUBHOE U MHOTOJIMKOE. CaHCKPUTCKUI TEPMUH Mapaa
03HAYaeT 3[eCh «IYTb», «PEIUTHUS», «BBICOKOE HAYaIO», «IUCLUUILINHAY,
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«COBOKYTIHOCTB MPaBWJD» KaK B TyXOBHOM, TaK U B TEXHUYECKOM CMbICIaX CJIOBA.
TmarenbHO pa3paboTaHHBIE KOCTIOMBI U YKpPAILIEHUS, MYy3bIKaJdbHBIE HHCTPY-
MEHTBHI, CBOEOOpa3HOE CIICHUYECKOE IBUKEHUE U TAHELl — BCE CBUIIETEIBLCTBYET O
IyOOKOH, NITUTENHHOM, CKYPITYJIE3HOU padoTe.

[Tusin poausicst U BeIpoc B X0OBpe — HbIHE 3TO 4acTh KanbkyTThl. UHTEpEC K
TaHIly, My3bIKe, T€ATPy U UTCHUIO KHUT [ 1111 Hauan nposBIIsSITh yKe B CaMbI€ IOHBIE
ronbl. OcCOOEHHO OMM3KUMHU €My CTaHOBMJIMCH JIFOJIM, COBMEIIAIOIINE MPAKTHYE-
CKUM MOJIXOJ U UHTEIJICKTYaJlbHBIH TPY/, CTABAIIUE BOIPOCHI, CKIIOHHBIE K DKCIIe-
pumenty. B 1997 r. on noObiBan Ha ceMHIHEBHOM ceMuHape B HarmonansHOM
my3ee B KanbkyTre, nocssimennom 50-neruto Pecyonuku Magun. Cpenu apyrux
aptuctoB oH yBunen Ilagmy CyOpamaHusM, U3BECTHYIO TAaHLIOBUIUILY OXxapaTaHa-
ThbsiM U3 TamuiiHaa, 3aHMMaBUIYIOCS HCTOPUUECKON PEKOHCTPYKIIMEH; 0 HEell U ee
paboTe OBbLIO CHATO U HECKOJIbKO (GriibMOB®, ITHsAN 3aMHTEpPECcOBANICS €€ OIBITOM,
XOTsl cpa3y K€ OTMETUJI HECKOJbKO OTPaHMYEHHBIA MPHUHIIMII MIPOJIETAHHOTO UC-
cnenoBanusi. OTHOBPEMEHHO OH IUIAaHMPOBAJ Moe3AKy B Kepaiy, B 3HaMEHUTHIN
TaHLIeBalbHBIN KoJUTe K, «Kepana Kanamanganam», ocHoBannbii eme B 1930-e rr.
no3toM Bannaronom Hapasnoit Menonom okono aepeBHu Yapytypyrxu. Cemb
net, ¢ 1999 no 2005 rr. Ilusn sxun 1 ydwics TaMm; Oyydd BBITYCKHHKOM 3TOTO
KOJIIIe/KA OH, KaK U JApyrue ObIBIINE CTYJISHTHI U MPETOAaBaTeNu, HHOTIa yKa3bl-
BaeT Ha3BaHue «Kamamannmamam» mnepen o(UIMANBHBIM YIIOMHHAHHUEM CBOETO
uMeHu. OH Hayan pasMbIIUIATH 00 HJIe€ «TPATULIUOHHOTO», «HUHIUTEHHOTO
teaTtpa B MHauu, o mpeoOpa3oBaHUM CAHCKPUTCKOTO TeaTpa, MepeMEelIeHUH €ro
JJIEMEHTOB B MECTHBIE TpaJULMM, TaKue Kak KyAMsSITTaM (MpeAcTaBIIsiEMbIi
B XpaMOBBIX KOMILJIEKCAaX U OPUEHTUPOBAHHBIN HAa 00OPa30BAHHYIO U MOATOTOBJICH-
HYIO0 ITyOJINKY) W KaTXaKaly (TeaTp I MIHPOKUX Macc).

N3yuenne «HarpgmacTpeny CTajIo BaXKHEUIIUM CTEPKHEM BCEH NajabHEUIIEH
pabots! [Tusana. Ero cobcTBeHHOE UCCe10BaHIE HA4YalI0Ch C OCBOGHHE CAHCKPUTA
Y 4TEHUS, Ha YTO YIILJIO OKOJIO CEMH JIET.

BTopeiM 3Tanom TBOpYECTBa, MPOJJIMBIIMMCSA MPUMEPHO CEMb JIET CTala
PEKOHCTPYKIIMS MY3bIKM — KaK JAPEBHETO 3By4YaHUs, TaK U CAMUX MY3bIKAJIbHBIX
MHCTpYMEHTOB. 1111 yuuiicss My3bIKaJbHOMY CTUIIIO OXpYnaod y pa3HbIX yUUTENeH,
B T.4. Y U3BECTHOT'O MPAaKTUKA U TeopeTHKa My3blki Amuina Cankputbsasna. [Tusn
OCBOMII NpPaKTMKy BOKala, MIphl Ha pyapa-BuHe’ M cutape'’; riaBHBEIM ke

8 Kpatkyro Guorpaduueckyro crpaBky o Ilanme CyGpamanusM cM.: http:/www.narthaki.com/
info/profiles/profil10.html (moctynm 20.02.2022); ee TaHUIEBaJIbHBIH ONBIT MO PEKOHCTPYKIHH
KapaH, 3aleyaTiCHHBIX B Oapenbedax xpama YwmmambGapam, cm.: https://www.youtube.com/
watch?v=01WngGeT7t4 (moctyn 20.02.2022).

® CTpyHHBIH IUIIKOBBIA MYy3BIKATBHBIA WHCTPYMEHT C JBYMS MACCHUBHBIMH PE3OHATOPAMH W3
CYILIEHOH THIKBBI; U3BECTEH C XV B., paCIpOCTPaHEH B CEBEPOUHINNCKON MY3bIKAJIbHOM TpaauLuu
1 0COOEHHO TECHO CBS3aH C MCIIONHEHUEM CTHIIS Oxpynad. OCOOEHHOCTH CTPYKTYPHI M 3BYYaHUS
3TOT0 MHCTPYMEHTA, a Takke MU(O-TIO3THYECKHE MPEACTABICHUS, CIOKUBIINECS BOKPYT pyapa-
BHHBHI (aHTporioMopdu3M, cBs3b ¢ KyabToM LIuBEL, ¢ 00pa3om naps Jlanku PaBansr), cienamu ero
OJIHMM M3 HanboJjee YHUKAIbHBIX (PEHOMEHOB B My3BIKJIbHOH KyJbType MHaNu.

10 CrpyHHBI  IIMNKOBBI ~ My3BIKAJILHBIA  HMHCTPYMEHT, TIOCTENEHHO  (POPMUPOBABLIMKCS
B XVI—XVII BB., u cioxxupuuiics B coBpeMeHHOM HaM Buze B XVIII B.; 0luH U3 TEXHUYECKU
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00beKTOM ero usydeHus crtanu apda!! u MysblkanpHas cucTema. Braronaps
nosiyueHHoMy rpanty Axkagemuu Canrut Harax Ilusn ormpaBwica B MpsiHMy
(bupmy), rae 10 cux mop CyIecTBYeT TpaauIus enaTh cayHr rayk (Saung Gauk),
6upmaHckyto apdy ¢ 21 crpyHoi, Hamien 3HaToka Y Bun Maynra (U Win Maung),
B COTPYAHHUYECTBE C KOTOPBIM U ObLIT CO3/1aH MHCTPYMEHT, YK€ YIIOMSIHYTasl BbIILIE
MaTTaKOKWJIa-BUHA, JJI TpaJIuLMu MapraHaTtbsm. Kpome Toro, B XoJe noe310K 1o
Wnaun yuenuku I[Musina o6HapyXuinu B IuieMEHHOM Iurtate JKapkxaHJ y Mactepa
Jlany Illankapa Maxanu OJHOCTPYHHBIH CMBIYKOBBII HWHCTPYMEHT TYyWJIa
(Tyxupa)'?, koTopsiii [THsI OMO3HAN KaK yHOMSHYTYIO B IUCbMEHHBIX HCTOYHHKAX
OkaranTpu Ui bpaxma-BuHy. DTOT HHCTPYMEHT 110 NPaBy 3aHsUI BaXXHOE MECTO B
OpPKECTPE MY3bIKaJIbHBIX HHCTPYMEHTOB TPAJULIMM MAPTaHAThSM.

Tperbell cTynEHbKOM BCErO MPOEKTA CTAJIO CO3AAHUE BU3YaJIbLHOTO Psia: KO-
CTIOMOB, IEKOPATUBHBIX AIEMEHTOB, I'PUMa, TAHIIEB, a TAKXKE U BCEr0 X0Ja Jipama-
THYECKOro npeacrasnenusd. B atom [Iusry nomor apxeonor P. Haracsamu, Bnox-
HOBEHHMEM K€ MOCITY X WK noe3aku B FOxnyro MHaunto, usyuenue xpaMoBoi CKyJib-
nTypsl M OapenbedoB, U IpexJie Bcero oOpa3oB TaHLEBAIbHBIX 103 U KECTOB.
Havanace peKOHCTpYKIMSI TaHLIEBAJIbHBIX ABWKEHUN — uapu U 1103 — KapaH, U3-
BECTHBIX 10 TekcTy «Harpsamactpe». [Iusu1 moguepkuBaeT, 4To OH HE MOBTOPSII
omnbIT [Tagmbr CyOpaMaHUsIM, HO CTapajCs «BBIYAUTHY U3 TIIyOUHBI MPOILIOTO Lie-
JYH0 TaHLEBAJIBbHYI0 KOMIIO3UIUIO, KAKOW OHA MOIVIA CyIECTBOBATh ABE THICAYU
JIET TOMY Ha3aj, ¥ JUIsl 3TOr0 KOHCYJBTUPOBAJICS CO 3HATOKOM pazjiena O TEOPUU
XYZO0XKECTBEHHOI'O BOCIPHATHA U BBIPA3UTENBHOCTH, pacabxunatisi «HaTbsia-
crpei» K.JI. Tpunarxu u3 Bapanacu u [lparesoxumkneit Japman n3 Kammupa.
Kpucrannuzanus TaHIEBAIBHOW 4aCTU MPOEKTAa MAPraHATHAM B LIEJIOM 3aBEPLIM-
nack npuMepHo K 2011 r.; 10 TOro OH NPaKTUYECKU HE IPECTABIISIICS Ha CLIEHE.

B 2012 r. IIusn 3apeructpupoBai opraausannio, «L{eHTp uckyccrsa u 1yxoB-
HoctH Ympakam Kananai». CnoBo kananaii O3HAYAET «KOJUIEIK», «IIKOJIA»,
TEPMUH XK€ yudaxkaws ObLT B3AT U3 (prstocodckoro cimoBaps HOrd, OH O3HAYACT
«IIPOCTPAHCTBO CO3HAHUS», «BHYTPEHHEE IIPOCTPAHCTBOY, II€ CONPUKACAIOTCSI TO,
YTO B 3ala/IHOM TEPMUHOJIOTUN HA3bIBAIOTCS CO3HAHUEM, IIOJICO3HAHUEM U CBEPX-
co3HaHueM. Tak Hayaya BOILIOIIATHCS MJIEs TPYNIBI €AUHOMBIIIIIEHHUKOB, KOTO-
pBIE€ B CBOEM ITOBCETHEBHOM TPYJI€ MOTYT COEUHATh TOHKUI MUD UIEH, MBICIIEH U
YyBCTB C SIBHBIM U YO€IUTEIIbHBIM MaTepHaIbHBIM MUPOM 00Pa30B U 3BYKOB, CIIO-
COOHBIM BIEYATIATH 3pUTENEeH M ciaymarenedl. [JTaBHBIMHM kK€ MHCTPYMEHTaMU
9TOMU CBSI3KH, coraacHo [1usimy, TOJKHBI CTaTh OCO3HAHHOCTb U IIOCTOSIHHBIN CITO-
KOWHBIN TPYJ, NPAaKTUKA, JUCIUIUIMHA.

CIOXXHEUIINX W MOMYJISPHBIX B CEBEPO-UHIMMCKON My3bIKaIbHOW TPaJULMU XHHIYCTaHU, TECHO
CBSA3aH CO CTHJIEM KX

' B «Harpsmmactpe» ynoMUHAIOTCS TPU THITA CTPYHHOTO [IMIKOBOTO MY3bIKAJILHOTO MHCTPYMEHTA,
HOCSIIETO 00IIee TPYIIOBOE HA3BAHNE «BUHA»: CEMUCTPYHHAS YUTPA, ICBSITUCTPYHHAS BUIIAHIH U
JBaJLaTHOAHOCTPYHHAs! MaTTAKOKHIIA.

12 Mys3bIKanbHbIH HHCTPYMEHT, HCUE3HYBIIUH M3 YIIOTPEOIEHHS B DIMTAPHON My3BIKE, HO «3aCTpSIB-
IIUI» B IOBCEHEBHOM KYJIBTYpE CPEU INIEMEHHBIX HApOAOB 1Tara JKapKxaHz.
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Hauana ¢dopmupoBarbes IKONa, apTUCTUYECKash TPYIIaA, ONMKHUN KpyT
MIOCTOSIHHOTO, HEMOCPEACTBEHHOTO OOIIEHUs, TIe 3HaHUE MepeaaeTcs M0 MOJIEIH
2YPYKY/bl — COBMECTHOI'O MPO>KMBAHMSI, HENPEPHIBHOIO HACTABHUYECTBA, INPU
OJIHOBPEMEHHOM BEJICHUU XO0341CTBA U TOBCEHEBHOM )KU3HU YUUTEIEM U HEKOTO-
peiMH U3 ero nociuenosareneil. IlepBpiMu yuenukamu B 2010 r. cramu Axain
Mannuk (He UMEBIIMIA ombITa TaHIa 710 Toro) u [Tunku Monaan (epBast 1eByIIKa-
TAHIIOBIIMIIA MapraHaThsM); ¢ UX MMOMOIIBIO Mactuiyeckue uaen Ilusua mproO-
penu hopmy. UyTh mo3xe K NPOEKTY MPUCOSAUHUINCEH AU3aiiHep Ok Abl U YKpa-
mennit Uxxannak J[»xaHa, v 3aHsABIINECS B OCHOBHOM MYy3bikoi 1llyOoxenay I'xorm
u JJum I'xom. B 2011 r. 6bu1 npeactaBieH pparMeHT peKOHCTPYHPOBAHHOTO CIIe-
HUYeCKoro aeicTBa, Acapura Bapaxamana Buaxu u3 unrpa-nmypBapasri, BCTyIH-
TEJIBHOTO JICUCTBA IPEBHEMHIUUCKOTO CaHCKpUTCKOro Teatpa. B 2012 r. yueHukom
[Tusna cran Casgx Mutpa, cTaBIIMNA BaXKHENILIUM BOKAJIMCTOM, My3bIKAHTOM U TaH-
LIOPOM, @ HBIHE U MOJIHOLIEHHBIM aKT€pOM; UIMEHHO €ro oM B bopaiie npeBpatuiics
B IUIOWIAJKY TypyKyJibl [lusuia bxarradapeu. 11ocTEneHHO CIIOXKUIICA BHELIHHI
O0JIMK TaHIIOPOB U MY3bIKAHTOB MapraHaTbsM, ObUIM CO3[aHbl KOCTIOMBI, JEKOP
CLIEHBI, PEKBU3UT. 3aTE€M HACTYIIUJIO BPEMS PEKOHCTPYKLMH ApaMbl, Hambu. bbuin
CO3/1aHbI M MOCTaBJICHbI HECKOJIBKO IpaM B opmaTe yna-pynaka, NpexJe BCEro
bxanaxa W Oxanuxa, yIOMHUHAHUE KOTOPBIX €CTh B YAaCTHOCTU B OYyIAMHCKOM
KaHOHEe «Tpunurake».

C 2016 r. 3T TOCTAaHOBKM HayaJld IPEJICTABIATHCS Yalle U LIUpPe, UHTEHCHUB-
HOCTh MyOJMYHBIX MOKa30B pocna Ao 2020 r., mocie 4ero — Kak U BO BCEM
MHUpe — HacTynwi nepepbiB 1o npuuuHe snuaemun COVID-19; Ho ¢ koHIa
2021 r. ceKTakIu HayaJly MOCTENEeHHO BO30OHOBIATHCS. OTHAKO MPEICTaBICHUS
MapraHarbsiM ObUIM M OCTAIOTCS JUTAPHBIM HCKYCCTBOM, B YEM-TO MOJOOHBIM
MIPEICTaBICHUSM SIITOHCKOro Tearpa Ho, opueHTHpOBaHHBIM Ha HEOOIBITYIO U 00-
pa3oBaHHYIO ayAUTOpHIO. [la 1 BOOOIIEe NCTIOMHUTENbCKAS AesITeIbHOCT [1usina u
€ro KOJUIEKTHBA MPUHLMIINAIBHO HE ITOCTABJIECHA HA KOMMEPYECKYIO OCHOBY: yUH-
TEJIb U YYCHUKH CTapaAIOTCs «CHACcTU» BpeMsl It ce0st (MIM MOXKET OBITh ceOst Auist
BpEMEHH), ANl BHYTPEHHEl paboThl, BKIIOYAIONIEH My3WIMPOBAaHUE, UYTEHUE,
HACJIaKJEHUE IOBCETHEBHOM JKU3HbBIO U Pa3MBILUIEHUAMU. AKaIEMUYECKOE HCCIe-
JIOBaHUE 3/1€Ch TOCTOSIHHO COYETAETCS C MPAKTUKON MY3bIKH, TAHIIA, UTPbI, CTPEM-
JIEHUE BOCCO3/1aTh T€aTp APEBHOCTU — C MIPUMEHEHUEM K CETOJHSIIHENH SMOINO-
HaJIbHOCTH M PAallMOHAJILHOCTH. EjKeTHEBHbBIE 3aHATHS, UTPA HA MY3bIKAJIbHBIX MH-
CTpYMEHTAaX, NOBCEHEBHBIE OOPSA/IbI, OTMEYAHUE MTPA3THUKOB, IPOKUBAHUE CIIOXK-
HBIX TIEPUOJOB KU3HHU COCTABUIIM yIUBUTEIBHO KPACUBYIO M HACBIILIEHHYIO TKaHb
KHU3HH 3TOTO XYI0KECTBEHHOTr0 coobmecTBa. Kak u BCsikoe BBICOKOE MCKYCCTBO,
orepupyoniee 3eMHBIM (IayKuka), HO YCTPEMJIEHHOE B TPaHCIEHIECHTHOE
(anaykuxa), Tpanuys MapraHaThsIM CKJIQJbIBANACh Kak MaHUdecTanus (uioco-
¢bun. [lusn u ero yueHUKH MPAKTUKYIOT 2aHOXAPBA-6Udbio U Pl TAHTPUUECKUX
MIPaKTUK, wauea-mammsy, 1o CUcTeMe mpuxa (Hama — pyna — Kputis).

XapakTep MpeAcTaBIseMbIX CIEKTaKIeH SpKO IEMOHCTPUPYET OCOOCHHOCTH
¢dunocodcroro monenupoBanus [Iusna bxarrasapsu. Tak, 1o ero cioBaM 6xaxaka
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M3BECTHA KaK MPECTaBICHUE, B KOTOPOM JIBIDKYIIAs CHJIA 3aKITI0YAETCS B TIPOCBE-
LIEHHOM pa3yMe U MYJIPOCTH; IPOSIBJICHHAs, ONIPEACIICHHAs CUJIA, PACKPbIBAIOILAs
CIOJKET; OHa UMEHYETCSl cmxup waxmu. B 6xanuxe xe, noctaBneHHON «Yumakar
Kananait» 7 suBaps 2021 r., mpeacTaBieHre OBUraeT AMHAMUYECKas SHEPrus
YKEHCKOTO THUTIA, 2amu Wakmu, COKphITas Kak B TITyOMHE W MOBECTBOBAHUS, TaK U
MpOsIBIICHHAs B XapakTepax CIEHUYecknX oOpa3oB. Tak, 3mech ¢uandeckoe
CYIIECTBOBAaHUE OCYIIECTBISECTCA MOCPEACTBOM TPEX waxkmu, TPOUCXOIAIIUX U3
€IMHOMU, XOTS U COKPBITAst CYITHOCTH MUpa — x1adunu (01arocIoBeHUE), CaHXUHU
(BeuHOCTb) U cameum (Mo3HaHUE). VIX pOIM UCTIONMHWIA TPU TAHIOBIIMIIBI U aK-
Tpuckl, [Tuaku u Puaku Mongan u Manmkupa Jleit; «MykcKoe» e Hadano OblUIo
BorutonieHo CasskoMm Mutpoit B o0pasze pacsl — «BKyCa», WU «BKYIICHUS,
U PSIOM JAPYTUX apTUCTOB-MY)KUHUH B POJIH aA8bAlUA-NYPYUIA «HEUCUE3AIOIINX),
«HETOJIBEPKEHHBIX Pa3pyIICHUI0» CYIIECTB.

B nauase xxe 2022 r., kKak yxe ropopuiioch, «Yunakam Kananasy npencraBui
HOBYI0O M OYEHb 3HAUYMTENbHYIO paboTy, crekrakiab «Mana—IIpamana—
AHyMaHay, ¢ erie 00Jiee 0OYeBUTHON OTCBHUTKOM K KJIACCUYECKON MHIUKWCKOM (rito-
copum u ee 0a30BBIM TEKCTaM, — MPEACTABICHUE, KOTOPOE COIEPIKAIO CyTryoo
cumBonmdeckuii Mmarepuas. OHO ObLIO CHITPAHO JUIIb JBAX/bI, B Ay AUTOPUU MTPH-
MEpHO Ha MATHAECAT YEIOBEK — YCJIOBHE, OTpAaHUYMBABILIEE KOJIMUECTBO 3pUTENICH
B ycnoBusix anuaemun Covid-19, xoTs uHTepec 1 BHUMaHHE K HEMY IPOCTHPAIHCh
3HAUYUTEILHO IIHPE.

MamHna, npamanHa, aHymaHa: nHguinckasa eunnocodpus Ha cueHe

[ToBecTBOBaHME pa3BEpPHYIOCH BOKPYT TPEX B BBICIIEH CTENIEHH a0CTPaKTHBIX
KaTeropuil HHANMCKON puiiocodun, pa3BUBABIIMXCS MPEXKJIE BCETO B pPyClie HbSIU
Y BaHIICHINKHU, XOTs yHOTPEeOIABIINXCSA U B paMKax Apyrux HampaBieHwuid. [Tus
HECKOJIBKO M0-CBOEMY MEPEOCMBICIIHI UX U C(hOPMHUPOBAII U3 HUX TpUaLy, JAepiKa-
IIyI0 U JIBUTAIOILYI0 BCe MpejcTaBienue. Mana (mdana) — NpakTHKa U3MEPEHUs,
WIM KaKk MHIOYT CO3JaTelu CIEKTAaKIs B MOSICHSIOMIEH OpolIope, «OICHKa»
(evaluation), umum xe — mno cnoBam Ilusia, WHTENIEKTyajdbHOE 3HAHUE
par exellence, a 10 CyTH, KaK CIEIyeT U3 €r0 OOBSICHEHUS TaKXKe U BOJIA. [Ipamana
(pramana) — oIHO U3 CPEICTB WIM NCTOUHUKOB BEPHOI'O 3HAHMS, TPENOIPEAEIIS-
IOIUH, KaKk Mbl BepupUUIUpyeM NPUXOIALIYI0 HH(OpPMALMIO; OJHOBPEMEHHO
MBICIb ¥ HHCTPYMEHT MbliLienus. > Auymana (anumana) — norudeckuii BHIBOJ,
IpoLecc MOHMUMaHMWs W TPUXOAAa K 3aKIIOYEHHUIO BOCHpUATHS (perception)
[15.C. 181, 627, 617], no cnoBam [lusina, ocosHaHue abCTPaKTHBIX MOHSATUHN U He-
SIBHBIX BEIEH, TaKUX KaK ATMaH W JIPyTHX, HE JAHHBIX IATA OpraHaM YyBCTB.

13 Casgk MuTpa B HaleM pasToOBOPE BBIICIII TAKKME THIIBL, KaK waboa-npamand — 3HaHHE, OIy-
YEHHOE M3 AaBTOPUTETHOTO UCTOYHUKA, ANma-8aKbs — TO, UTO KOpeHUTCs B Benax, u npamosxwa-
npamana — wHGOPMAIIHS, TIOTyIEHHAS TOCPEICTBOM JIMYHOTO UyBCTBEHHOTO OITBITA, PEATHCTHIC-
ckoe Boctipusitie. Kareropus npamana oTpaxkeHa 1 B My3bIKATBHOM TEOPUH: TaK, MAOXbs-1atis CO-
rnacHo [lustty — 370 nmpamana-xana, 6a30BBI BPEMEHHOH TEMIIOPUTM, W3 KOTOPOTO BBITEKAIOT
OTHOCHTEJIBHO 00JIee MEIJICHHBIN suiambum v OBICTPBIA Opym.
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[IpumeuatensHo, yTo U uHTEPIIPpETUPYET aHyMaHy HA A3bIKE XyA0KECTBEHHBIX
KaTeropuil Kak pacy, «BKYC», «BOCIPHITHE», «ICTETHUECKOE COIMEPEKHUBAHUEY,
Ba)KHEMIIEE MOHIATHE B TEOPUU TeaTpa U JIUTEPATyphl, HEUTO, YTO MOCTOSHHOE
IBUKETCS, MPUYEM HE JIOTHYECKMM IIyTeM CaMOpa3BUTHS BCIKOTO Mpoliecca,
«HE TI0 KBaJpaTam», a «COUYUTCS CKBO3b, CMEJIO MEPECEKaeT I'PaHULlbl, CIOBHO
HeJMHEWHbIe, CHHKOTIUPOBAHHBIE PUTMEI ape, Kyape, buape» v IPUBOJIUT B Pe3yib-
TaTe K HOBOMY, 60JIee BHICOKOMY OCO3HAHMIO *,

BroxnoBeHuem asisi 3TOW MOCTAHOBKH MOCITYXKHJIO YK€ BECbMa JIJIUTEIBHOE
«BXOXJIEHHUE B TeMy» — (huinocodckue mtyaun camoro Ilusina, cauraromniero, 4ro
BCAKOE MCCIEOBaHUE TPEBHEHHIUNUCKON KyJIbTYphl CIEAyeT HAUMHATH C JIBYX
[IPEAMETOB BEIIEH — CAHCKPUTCKON T'paMMAaTHUKU [IaHUHY U JIOTMKO-31IMCTEMOJIO-
THYECKOH IIKOJIBI HbAA, T.€. Mpexe Bcero ¢ ureHus «Hpsas-cyTpol», pyHaamen-
TAJILHOTO TEKCTA ATOH IKOJIbI, B ST pa3zenax KOTOPOro B eMKUX (OPMYIHPOB-
KaxX H3JIaraloTcsi OCHOBBI JIOTMKH, TEOPUM IMO3HAHHUA KOCBEHHBIM apryMeHTam
(mapxka), pemenus npobnemMsl (HupHas), uckyccTBy nedatoB. Ho Takke U Benanrta
CTaJla CyIIeCTBEHHBIM UCTOYHUKOM TBOpuecTBa [Iusiia v ero y4eHUKOB: CUCTEMA,
UCXOJ1Ias U3 MpeAcTaBiIeHus 0 bpaxMaHe Kak €TMHCTBEHHON CYIIHOCTH BCEJIEH-
HOM, HICTOYHMKE BCEX SMAaHALUNA BUAUMOTO MUpPA, U MpeaIoarampiias UHTy UTHB-
HOE, HEMOCPEJCTBEHHOE MOCTHKEeHHEe bpaxmana kak (OpMBl BBICIIETO 3HAHUS.
Hpsaa xe, Hao00poT, OKazanach sl apTUCTOB MapraHaThs M CHCTEMOi, MOMOraB-
1€l IBUKEHHUIO OT YyBCTBEHHOT'O MHpa «BBEPX», K OCO3HaHMIO bpaxmaHa.

Brinyxnennoe 3arBopardectBo 2020 u 2021 rr. crano g [usina u ero yue-
HUKOB BpeMEHEM Oecell, pa3MBIIUICHHNA W YTIIyOJeHHOTO YTeHus (puiaocodcekux
TEKCTOB, MpexJae Bcero Takux Kak «bxama-napukmena» u «Benanrta-capay;
MOATOTOBJICHHBIA M TMpPEACTaBICHHBIN B Havase sstHBapsi 2022 r. CHEeKTakKb CTal
CHUHTE30M HECKOJIbKMX (UIOCOPCKUX CUCTEM, MEPEBEIECHHBIX HA S3bIK MY3BIKH U
CIICHUYECKOT'0 JICHCTBA, M OJTHUM U3 CIOCOOOB MPE/CTABICHHUS PE3YIbTATOB UCCIIE-
JOBaHMUSL.

B nocTanoBke MpUHIMNHAIBHO HET HUUETO OYKBaJIbHOTO, HET IJIABHOT'O T€POsI
u cioketa. Cama )XM3Hb YelloBeuecKasl Belb HE UMEET CIOKeTa M Trepos: U TO, U
Jpyroe CO3Aal0T MUCATENH. 3AECh K€ KaXAbli CIEHUYECKUN MEPCOHAX U MY3bl-
KaHT OKa3bIBAIOTCS PABHOBEIMKUMH, MIEPEIVIETEHHBIMH U B3aUMOCBSI3aHHBIMHU, YTO
MOJYEPKHYTO HENPEPHIBHBIM JIBKCHHEM B XOpeorpauueckoM pelIeHHH.
Kaxnpiii xapakTtep mpu 3TOM THOTPYXKEH B CBOW MHUD, CIEAYyeT CBOEMY IIyTH.
To, 4TO pazBopaunBanOCh Ha CLEHE, IPOUCXOINUIO OAHOBPEMEHHO B JIBYX IJIaHAX
OBITUS] — TPAHCLEHJCHTHOM U 4yBCTBEHHOM. TpH MepcoHa)ka MPe/ICTaBISIOT TpU
BOOOpakaeMble peaJlbHOCTH, Ha3BaHHbIC MMEHAMU MHIYHUCTCKUX OOTOB, HO ameln-
JUPYIOLIUE HE K X KYJIbTaM, a K punocopckum kateropusim. Takoit COBOKYITHOCTH
HET B KaKOM-JIMOO OZHOM TEKCTE, XOTS KaXIbId U3 00pa3oB B LIEJIOM MOHSATCH U
uMeeT TiIyOOKue KOPHHU; OUYEBUIHO, ITO TBOpUecKas (haHTa3usi co3AaTesieil crek-
takis. Tpuana mana—npamana—anymana B uHTepnperauuu Ilusna orcelnaer k

4 Tlonesrie matepuannsl aBropa, [IMA, cobpannbie CBeTnaHol PhDKakoBOM M copmepiKamuecs
B aBTOPCKOM ayJMOBH3YaJIbHOM apXHBE U JJHEBHUKOBBIX 3anucsx. Piyal 24 PF 18.02.2022.
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IpyruM GuIocoPpCcKuM Tpuaaam (MpexJie BCEro K TPEM SYHAM, cammea, paoicac
U mamac B TPAJULUUU CaHKXbs), HO JUlb oTyacTu. Humkana I[lluBa, oka3piBaro-
uuiicss mepcoHruukanyend IpoCcTPaHCTBA, CBS3BIBAEMOIr0 Takke M ¢ Buiny, —
BbICIIICE CO3HAHME, M3HAYaJIbHAs BUOpalMs MHUPO3/JaHUs, BOIUIOILIEHUE IEPBO-
3ByKa — Hama bpaxmaHna, UCTOK )KU3HEHHOW CHIIBI U IBIXaHUSI — HPaHbl. DTY POJIb
urpan Casgk Mutpa; oH aepxai B pyKax 3KaTaHTPU-BUHY — OJHOCTPYHHBINA MY3bI-
KaJIbHBI MHCTPYMEHT, Y€l ri1yOOKUil MOHOTOHHBIN 3BYK MOJYEPKUBAJ XYyIOXKe-
CTBEHHBIN 00pa3. Pyapa, oH sxe bxaiipaBa — MHCTPYMEHT U UCTOK UMITYJIbCa, BUO-
pauui, )KUBOTBOPSILEH SHEPIUU, «3aBOLALINI MEXaHU3M Pa3BUTHUS BCEJICHHOM.
Tperbum xe cranm bpaxma — pa3yM, MEHTaJbHOE HA4ajlo, UHTEIJIEKT U MCTOK
TBOPEHUS — cpuuimu, TO Ha4aJu0, KOTOPOe IOPOKAAET BUIUMbIN, MaTepUaIbHBIN
Mup. CHEHHUYECKOEe NBM)KEHHE MOAYEPKHBAET MX B3aMMOCBSI3aHHOCTb: BCE TPH
XapakTepa CIOBHO HAxoIATCs APYr B Ipyre, BBITEKAIOT OJMH U3 APYroro, ux
0Cc000CTh OKa3bIBACTCS BHEIIHEW M CUTYAaTUBHOM, MO CYyTH K€ OHH COCTaBISIOT
€IUHBIA HCTOK MUPO3JIaHHUs, B IPOLIECCE TBOPEHUS IOPOKIAIOIINNA MHOKECTBO.
JIBa xapakTepa MpeACTaBISAIOT 3eMHBIX (1aykuka) cymecTB. OauH U3 HUX —
MIPOCTOH YeNIOBEK, 00J1aIat0LIHi CIOCOOHOCTHIO BCE BHJIETD, CIBILATH U PA3MBbIIII-
n5Th. OH HE MOTPYKEH B KaKyIO-TO PEIUTHO3HYIO0 TUCHUILINHY (cadxaHy), IpoCcTo
KUBET B MUPE, MIOPOKICHHOM €r0 pa3yMOM, BOCIIPUHUMAsL OKPYIKAIOILYIO pPeallb-
HOCTb, JieJasl €€ IPEeIMETOM CBOETO aHaln3a. XOTs B COLMAIbHOM U3MEPEHUU OH
MOT OBl OBITH OOBIYHBIM 3€MJICNIENbLIEM, B JYXOBHOM IPOCTPAHCTBE 3TO 3€MHAas
npoekuus co3Hanus [usel, nnu [lypymu. Ero sxena (B ucnonnennu CBaHyIaMsl
CeHrynTbl) TOXKE YMEET BUJETh U CIIBIIIATh, HO OHA 3aHATA CBOUM JIEJIOM M HE 00-
paiaer 0OJBIIOr0 BHUMAHUS Ha OKPYXKAIOIINe ee 3BYKH M 00pa3bl. DTO MOi0as
KEHILMHA, KOTOpasi CUAUT B OKPYKEHMH MHOXXECTBA TJIMHSIHBIX T'OPIIKOB, 0OJIb-
IIMX, MAJIbIX U COBCEM KPOXOTHBIX. [ TMHSAHBIN cocyl, BakHass MeTadopa ObITHS
[16], aHamor uyeroBEYECKOTO TeJla, HANOJHEHHOTO NUIIeH, anHamaiia wapupa,
OJIHOBPEMEHHO PEaIbHOT0 U WILTI030PHOTIO, JIETKO CO3/1aBAEMOT0 U CTOJIb K€ XPYTI-
koro. OHa JIENUT UX U Pa3roBapUBaeT C HUMHU: «O, KaKOW Thl CHMIIATHYHBIi!
Ny 1e6s1 — cBoe 3Byuanue! 1y Ted6s — cBoe! O, kakoii manblika! Tel ronoaHbiii?
Jaii-xa s Hakopmitto TeOst!» OHa BChINIAeT TOPCTKU pHca B KAXKIbIM U3 COCY/IOB:
KOpMJIEHHE U JIF000BaHUE — IO CYTH JieJia €€ €AMHCTBEHHOE 3aHATHE, B KOTOPOE
OHA MOTrPy’KeHa. B KaKoW-TO MOMEHT CIIEKTAKJIsI HACTYIIAOT IIEPEMEHBL, U COCY bl
HAYMHAIOT MaJaTh U pa30MBaTHCS; KEHIIWHA, OJJHAKO, HE MMEYAJIUTCS, OHA MTPOOJI-
xaet coe feno. Jto laktu u [Ipakpurtu, TBOpAIas MaTepUaIbHbIA MUP, 1a OHA
caMa M €ro 3TOT MHp, HAaCTOJBKO CIUTAa C HHUM, YTO €/Ba BHUJHBI OTJIMYHA.
«Mupckoey, «3eMHOe» (1ayKuka) U «He3eMHOe» (araykuka) NPUuXosT APYT C Ipy-
TOM B COITPUKOCHOBEHHUE: BAPYT 36MHOM YEJIOBEK OLLYIIAET HAa CBOEH IOJIOBE U ILjIe-
yax Bosiocsl [Ipyroro, Humkans! LIKUBbI, CIBIINT 3ByKH U BHIUT OTOJIECK MHOTO
npoctpancTBa. Tak, 01HA pealbHOCTh MPOCBEYUBAET, MEPLAET CKBO3b Ipyryto. He-
IIPEPBIBHOE JBUKEHUE TAHLOBIIUI] CBS3bIBAECT BCE MHMPO3JaHUE, HAIIOMHUHAs O
HEYMOJIIMOM JABWXEHUU BPEMEHH, a JIOTOCHI Ha UX MAKyLIKaX CHUMBOJIU3UPYIOT
BBICUIYIO YaKpy, THICSYEIICIIECTKOBBIA JIOTOC, CBS3YIOIIMN KaXkJ0I0 YEJIOBEKA C
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BriciiuM HayanoMm, ¢ MupoM AOCOITI0Ta, KOTOPBIA HAYMHAETCS BCETO JIUIIb B Mape
JIOMMOB OT TOJIOBBI. 3aKaHYMBAJIOCH MTPEACTABICHUE TAHIIEM, CO3IAI0IIUM BIIEYaT-
JieHne OECKOHEYHOT0 JIBMKEHUS, Y3J1a, He HUMEIOIIET0 Havalla U KOHIIA.

ITo pacckazam 3putenei, crieHorpadusi, My3bIKQIBHOE PEIICHUE B PACKPBITHE
00pa3oB KaXJOr0 M3 YYACTHUKOB JCHCTBA TOPOXKIAIM TIIYOOKO CBSI3aHHBIN
1 00JIaTarOIIMI CUITbHEHIIIEH «TpaBUTAIIMEN» ayAMOBU3YaIbHBIA TEKCT, B KOTOPOM
OBLT OCYIIIECTBIICH KOHIENTYaIbHBIA IEPEBOJ] CIOKHBIX (PUIOCOPCKUX KATETOPU
Ha SI3BIK CIICHUYECKOTO TIPEICTABICHHMS.

3aknio4yeHune

Wtak, Tpaauius MapraHaTbsM OKa3bIBaeTCsl B COBPEMEHHOMN MCIIONHUTENb-
CKOM KyJbType NHIuM UHTEpEeCHEUIIIUM OIBITOM OOpaIieHus! ¢ OJJHON CTOPOHBI K
HCTOPUYECKOMY IMIPOILIOMY OoraTeiIiero, HoO BO MHOIOM YK€ HCUE3HYBILETro CaH-
CKPHUTCKOT'O TeaTpa MepBOro ThICAYENETHUS H.D., @ C IPYTOil — CMEJbIM U CBEKUM
npouTreHrueM (PHUIOCOPCKUX TEKCTOB, 0 CHUX IMOpP HE CTAHOBUBIIMXCS HEMOCPE/-
CTBEHHBIM HCTOYHMKOM BJIOXHOBEHHS ISl aKTEPOB, MY3BIKAHTOB U TaHIIOPOB.
[Tusn bxarrauapesi NpU3HAET, UTO XOTA €r0 MPOEKT HalleJIeH Ha PEKOHCTPYKIIUIO
TeaTpaabHOM, My3bIKAJIBHOM M IUIACTHYECKON KyJbTYpbl dn0xu «HaTesmactpsy,
a0COIOTHON TOXIECTBEHHOCTH CO3/1aBa€MOT0 UM TeaTpa TeaTpy APEBHOCTH HET
1 OBITh HE MOJXKET.

Hmest CKIIOHHOCTB K LIETOCTHOMY, KOMIUDIEKCHOMY TIOAXOy B CBOEH pabote,
[Musin 3agelicTBYET B CBOCH €KeTHEBHOU paboTe CO CBOMMH BOCIIUTAHHUKAMHU 00Y-
YeHHE BOKATY U UTPe Ha My3bIKATbHBIX HHCTPYMEHTAX, H3yUEHUE SI3BIKOB, IPEIKIC
BCEro CAaHCKPHTA, IUIACTUKY, TaHEell, aKTePCKYI0 UTPY U MHOTO€ apyroe. Peub naet
00 MCCcIeI0BaHUU U OJJHOBPEMEHHO MOPOXKICHUH (HHUI0CO(UN UCTIONHUTEIHCKOTO
HCKYCCTBA, I'JIe 3BYK, JKECT, IBM)KEHHE TECHO B3aMMOCBs3aHbl. B pe3ynbTare Ha
HaIIMX TJa3aX CO3JaeTCsl HOBBIA IENOCTHBIA CTHIIb, MOPOXKACHHBIN TIyOOKHM
WCCIIEZIOBAaHUEM IIEJIOTO Psiia IMMCbMEHHBIX TEKCTOB (TPAKTAaTOB M PYKOBOJCTB I10
TEOPHH T€ATPa U YCTPOCHHUIO MPEACTABICHUH, TOATHYECKUX U PHIOCOPCKUX COUU-
HEHHUI), U300pa3UTENbHBIX 00pa30B (CKYJIBNTYPHI, KUBOIUCH W APXUTEKTYPHI)
Y MHTYUIHU yYuTels. TeMbl e)KeTHEBHO YTOUHCHHS HAIIUX 3HAHWUH, KOPPEKIUU
MOHUMAaHHUS, Pa3pyLIICHHUS JOKHBIX CTEPEOTUTIOB OBUIH BAaXKHBI B XOJI€ BCEX HAIIMX
6ecen c [Tusmom.

CriekTakim OKa3bIBalOTCS «BEPUIMHOM aiicOepray, 38 KOTOPBIMH CTOUT OTPOM-
Hasi, IOCTOSIHHAS ¥ BeChMa pa3HOoOpa3Has MoBceiHeBHAs padoTa yueHukos [lusia
bxaTtTauappy U CBSI3aHHBIX C HUM MY3BIKAaHTOB, TU3aiHEPOB, MAaCTEPOB, U3TOTAB-
JUBAIOLIUX MY3bIKaJIbHbIE HHCTPYMEHTBI, 3HATOKOB SI3bIKOB, MBICJIIUTEJICH U 1eCAT-
KOB JIPYTHX JIIOZEH, PSMO MJIM KOCBEHHO YYacTBYIOMIUX B ((OPMUPOBAHUU TPaIU-
1My MapraatbsiM. CTOJIb BEIMKOE MHOKECTBO MOJKIIOUYEHHBIX aCEeKTOB U JINY-
HOCTeH co3at0T QyHAAMEHT JIJ1s y1a4HOT0 KOHIIETITYyallbHOTO IiepeBoa Gpunocod-
CKMX TEKCTOB Ha SI3BIK CIIEHBL. DTO XOPOIIO OMHCHIBACTCS TIOHATHEM MeTaTearpa
(CaHCKpUTCKMIM aHaANOT TMOHATUS Hamvauuma (ndatydayita)) — MHOTOCIOUMHON
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XYJ0’)KECTBEHHOM peaJIbHOCTH, MPUMEHEHHBIM K MCCIEJAOBAHUIO CAHCKPUTCKOM
npaMbl Mumenem JlokBynom u A. Bumny bxatom [17].

3ajaBasch BONPOCOM, YTO MPOEKT MAPraHaThbsIM <JIEJIAeT» CEroJHd B COLU-
aJIbHO-KYJIBTYPHOH >KU3HU MHITUHM, MOYKHO CKa3aTh, YTO OH OOHAPYKUBAET MHOTO-
oOpa3HbIe CBSI3U: «BBICOKOI» U «HU3KOW» KyJbTYp (paBHOE BHUMaHHUE MPOCTHpa-
€TCsl Ha TEKCThl HAa CAHCKPUTE, XpPaMOBOE MCKYCCTBO, MY3bIKYy, 3BYYaBIIyIO IpU
LApPCKUX ABOpax M T.J., U HA )KUBOH (DONBKIOP U 3THOMY3BIKOBEICHHIE, HA MY3bIKY,
TaHEI U IpaMy, pacpocTpaHeHHbIE cpenu ieMeH Muaun), Uuauu u conpeneib-
HBIX cTpaH (1 npexae Bcero, KOro-Boctounoit Aszum, ['maaykyma u [Tamupa).

BHuMartenbHO BIUISABIBAasCh B HACIEAME MPOIIOrO, C MHTEPECOM IOCTUIAs
HOBOE, CO3/1aTeNId TPaJAULIMM MapraHaTbsiM MPAKTHUKYIOT B CBOEU 2ypyKyie HAyKy
10JTy0OKECTBEHHBIX CYIIECTB, 2AHOXAPBA-8UObIO, UTO KIIPOCBEYMBAETCS) B KaXK-
JIOM U3 UX BBICTYIUICHUN Ha CIIEHE U OCTaBJIAET INIyOOKOE BIEYATICHHE B BOCIIPH-
ATUU U TaMSTH 3puTesel. [[pucyTcTBre Ha X CTIEKTAKIISX CIIOCOOHO HACTPOUTH U
CMOTPSIILHUX, CIYIIAIOIINX U «BKYIIAIOIINX» HA Ty K€ BOJIHY, KOTOpas y»Ke MOpPOX-
JIEHa MHOT'OJIETHEN TYXOBHOW MTPAKTUKOW U TOBCETHEBHOM apTUCTUYECKOM TUCIIU-
winHou. Takum 06pazom, peub MOKET UATH O MPAKTUKE HEMOCPEACTBEHHOM mepe-
Jaud  KOMIUIEKCHOTO (pMIIOCO(CKOTO 3HAHUS, HACHIIIEHHOTO SMOLMOHAIBHON
00pa3HOCTHIO Uepe3 aKTEPOB K 3PUTENSIM, OT CEpALIa K Cep/ILy, C TOMOIIBIO 3BYKa,
CJIOBa, TEJECHOTO MABIDKEHHS M AKTEPCKOH Xapu3Mbl — cammeuk aOXuHausl.
Pactynmii uarepec k TBopuectBy Ilusina bxarrauapeu v €ro y4eHUKOB M COPATHH-
KOB U IIPU3HATEIBHOCTh MHIUNUCKOM, @ y?KE€ OTYACTU U MEXAYHAPOJAHON ay IUTOPHUH
CBUJIETEIBCTBYET O BAXKHOCTU U YCHEIIHOCTH €r0 ONBITA U MPAKTUKHU.
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HayuHas ctatbsa / Research Article

Teno LWLuBbl  Teno 6xakTa:
dopmMmnpoBaHne HOBOM KOHLUEMNLUNN TENTECHOCTU
B TAMWUJIbCKOM LLaBa-6xakTu KaKk MHCTPYMEHTA

M nNyTn ocBoBOXOEHMS BxakTa

O.I1. Beuepuna' =<

MocKOBCKHIA TOCYJapCTBEHHBIN MICUXOJIOTO-TIeJarOTHYeCKU YHUBEPCUTET,
Poccuiickas @edepayus, 129051, Mocksa, yn. Cpemenxa, 0. 29
Do.p.vecherina@mail.ru

AHHOTauMsA. ABTOp aHaJM3UPYEeT W3MEHEHHs KOHIENLUU TEJIECHOCTH B TaMUJILCKOM
maﬁBa—6XﬁKTH B KOHTCKCTEC pa3BUTUA TPpAJAULIHUHU. HOKaSaHO, YTO IOHUMAaHHUE TEJ1a 6X3KTa Kak
TJIAaBHOTO MPEISTCTBUS K COeMHEHHIO ¢ TenoM LIInBrI 6a3upoBaiocs Ha YCTaHOBKE Ha OTTOP-
KCHUE COOCTBEHHOU TEIIECHOCTH, HMEIOIIEH MHOTO OOIIEro ¢ OYIIUCTCKIMY U IKAHHCKAMHE
IpezcTaBIeHUIMU o Telie. [loaToMy riaBHas 3a1a4a 6XakTa coCTOsIa B OCBOOOXKICHUH OT CO0-
CTBCHHOH TEJIECHOCTH, €€ DIIMMHUHALINN WU MpeoOdpaxKeHu! (TeperiaBke GU3nIecKoro Teia
Kak Tejla HeYHUCTOro, KaK TeJa-MpernsaTcTBUS Ha MyTH K coeluHeHuto ¢ borom). Ota 3amaya
pelaizach caMbIMU Pa3sHBIMHU CIIOCOOaMHM, BKIIIOYAIOIIMMHU PA3MYHbIC MPAKTHUKH dKCTaTH4e-
CKOTO TOBEJICHUS ¥ CaMOTIOBpeXkIeHus. BriBunyTas Tupymynapom KOHUESTINS KAlis-CUOOXu
KaK COBEPILIEHHOIO Tejla, HOTEHIMAIbHO O€CCMEPTHOTO U TOMOJIOTUYHOTO Teity LIIuBEL, 103BO-
nuia copMyIMpoBaTh U IETAIBLHO pa3paboTaTh H3OUIPEHHbIE TEXHUKU HCIIOJIb30BaHUs (HU3H-
YEeCKOro TeJla CaIXaK KakK TTIaBHOT'O HHCTPYMEHTA JUIS IOCTHXKEHHS OCBOOOXKICHHS HA OCHOBE
TEXHUK HOTH M paboTHI C CO3HAHUEM aaenTa. JJOCTUTHYTHIN pe3ynbTaT ObUI MPEACTAaBIICH B
«TupymanTupame» OnrcaHueM COOCTBEHHOI'O MUCTHUYECKOro ombITa Tupymynapa, B pe3yiib-
TaTe KOTOPOTO JJOCTUTAJIOCh COCTOSTHUE CBEPXMATEPHAIBHOTO TeJa tioea-0exa, HIealoM KOTO-
poro craHoBHUTCS siByieHHOE Telo [1Iueel kak Hartapamku. Mkonorpadus Harapamku, chopmu-
pOBaHHAsI B BU3HOHEPCKHX MPO3PEHUSIX OXaKTOB, OMUCABIINX CBOM AAapIIaHbl B THMHAX-I1a/I1-
ramax, crajiaa OCHOBOMU /i (hopMUpOBaHMs HOBOW MKOHOIOrMK HaTapamku u KyiabTa 006pa3oB
caMuX OXaKTOB, BOILUTOIICHHOM B MHTEHCHBHOM XPaMOBOM CTPOUTENLCTBE YoIbCKOI mMmIe-
pHUH, YTO B COCIUHEHUU C HOBBIMU PUTYAJIbHBIMHU NPAKTUKAMHU MPUBEIO K (HOPMUPOBAHHUIO
¢unocoun TaMUIBCKOTO IIMBaW3Ma KaK TPEXUaCTHOTO PEIMTHO3HO-PUIOCOPCKOTO KaHOHA
maiBa-CUAAXAaHTEl. DTOT KAHOH BKIIOYMWI B ce0s IIO3THYECKUI KAHOH IaiBa-OXakTH
(«ITaHHUPY THPYMYpEiD»), araMUYeCKUH XpaMOBBIN puTyan u 14 (HHUIOCOPCKHX TPaKTaToOB
maiiBa-cuaaxantsl («actpel Meiikannapay).

KiroueBble ciioBa: TEIECHOCTh, IMAiiBa-OXaKTH, KaWsi-CHJUIXW, cajxaHa, JapllaH,
Harapamxka, mmBansm, maiiBa-cuaaxanra
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The Body of Shiva and the Body of a Bhakta:
the Formation of a New Concept of Corporeality
in Tamil Saiva Bhakti as a Tool and Path for the Liberation
of the Bhakta
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Moscow State University of Psychology and Education,
Sretenka str., 29, Moscow, 129051, Russian Federation
Do.p.vecherina@mail.ru

Abstract. The author analyses the change in the Tamil Saiva bhakti concept of
corporeality showing that understanding the body of a bhakta as the main obstacle to connecting
with the body of Siva based on the attitude of rejecting one's corporeality has much in common
with Buddhist and Jain ideas about the body. Therefore, the main task of the bhakta was to
liberate from his body, its elimination or transformation (remelting the physical body as an
impure body, as an obstacle body on the way to union with God). They solved this task in
various ways, including various practices of ecstatic behaviour and self-harm. The concept of
kaya siddhi put forward by Tirumiilar is the idea of a perfect body, potentially immortal and
homologous to the body of Siva. He also formulated and developed sophisticated techniques
for using the physical body of a sadhaka as the primary tool for achieving liberation based on
yoga techniques and working with the mind of an adept. The result achieved was presented in
the description of Tirumiilar's own mystical experience. As a result, he achieved the state of the
super material body of yoga-deha, the ideal of which is the manifest body of Siva as Nataraja.
The new iconography of Nataraja formed in the visionary insights of bhaktas, who described
their darSans in their hymns. Then it became the basis for forming a new iconology of Nataraja
and the cult of images of the bhaktas themselves embodied in the intensive temple construction
of the Chola Empire. In combination with new ritual practices, the Tamil philosophy of Saivism
had formed as a tripartite religious and philosophical canon of Saiva Siddhanta. This canon
included the poetic canon of Saiva bhakti (Panniru Tirumurai), the agamic temple ritual, and
14 philosophical treatises of Saiva Siddhanta (Meikantar Shastras).
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TenecHocCTb Kak MexaguncuunianHapHasa ncciaenoBsaresibckas npo6neMa

[TpoGnembl TeIeCHOCTH, €€ MECTa U €€ MOHUMaHUs B Pa3sHbIX KyJbTypax —
Ba)KHOE HAINpaBJIEHHE COBPEMEHHBIX I'YMaHUTAPHBIX MCCIEI0BAaHUMN B CAMbIX pa3-
HBIX JUCHUIUIMHAX. JTO U QUiIocoPCKUe HccaeloBaHus, U paboThl B 001aCTH CO-
LIMOJIOTUH U KYJIbTYpPOJIOTHUH, U paOOThL, B KOTOPBIX 00CYK/1al0TCS pa3HbIE aCIIEKThI
Oyay1iero yenoBevecTBa (HeipoHayKu, KOTHUTUBHBIE HccienoBanus). Tak, duio-
codust TenecHocTu paccmarpuBaercss M.H. DnmreliHoM ¢ TOUKH 3peHus nepeorpe-
neneHust yemoBeka kak homo hapticus u homo eroticus, HO B TO e BpeMsl U Kak
ratio animalis, ratio corporis — B «T€X acHeKTax TeJIECHOCTH, KOTOphIe Bce Ooee
OTIpeNIeNAI0T CelU(UKY YeI0BeKa B 310Xy BUPTYaIbHBIX U T€HETUYECKHX TEXHO-
JIOTMH, KOTI/la caMo TeJlo Bce 0ojiee NMpeAcTaeT Kak HHPOPMALMOHHAS MAaTPULA. ..
TeX ero CBOMCTBaX, KOTOpbIE 00pa3yloT pOJIOBYIO CIIEHU(HUKY YeTOBEKa KaK MpH-
POIHO-KYJITYPHOTO cyIecTBay [1].

[TonnuHHBIN B3pBIB HHTEPECA K TEJIECHOCTH, B TOM UUCIIE K Pa3INyusiM B BOC-
MPUATHH TeJa, 00YCIOBICHHBIM PEIUTHO3HO-KYJIBTYPHBIM apXETUIIOM, BBI3BAIU K
KHU3HM 3HAYUTEIbHOE KOJIMYECTBO IyOJUKAIM 10 MCTOPUU BOCIPHUATHUS Tela,
MICUXOJIOTHH U GUIOCOPHUH TEIECHOCTH B Pa3HbIX KYJIbTypax, Hayajlo KOTOpOil mo-
noxun B 1934 r. aBrop 3Hamenuroro «Ouepka o mape» M. Mocc [2. C. 15].
IIpoGnemaTuka TeIeCHOCTH Hallljla CBOE BCE BO3PACTAOILEE BEIPAXKEHUE B paboTax
H. Dnuaca u oco6enHo uctopukos mkosisl AnHanoB (M. brok, JI. @esp), a 3atem
M. ®yko u ucropuxko dpankdyprckoit mkoinsl, D. Kanropouua, M. baxTtuna,
XK. Mro6u u M. ne Cepto, HakoHel], B QyHIaMEHTaIbHOM 3-TOMHOM HCCJIEIOBAHUU
«Hcropus Tenay MEXIYHApOJHOTO KOJIJIEKTUBA AHTPOIOJOTOB U HCTOPUKOB
KyJnbTypHl (pyc. nep. [3]).

MexnucuuIuinHapHble MCCIEOBaHUs HAuMHAIOTCA M Ha 3amaie, U B
Poccun B 1990—2000-¢ rr., Korma mosiBusercss psii cOOPHHMKOB, B KOTOPBIX
O00BEAMHAIOTCST MCCIEA0BATENM, MPAKTUKYIOIIME pPa3Hble METOJ0JIOIMYECKUe U
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JTUCHUIUIMHAPHBIE MOAXO0/Ibl, TUCCEPTALIMOHHBIX U MOHOTPAa(PUUECKUX HCCIIeI0Ba-
HUI, B TOM YHCII€ CBSI3aHHBIX C (PEHOMEHOJIOIMYECKUM MOAX0/I0M K Ipobieme Te-
necnoctu J. 'yccepnst u M. Mepino-IToaTu (cMm. 0630p mutepatypsi [4]).

B nocneanue rozpl BEIIUIO HECKOIBKO 00001Ia0IUX TPYOB 10 IpolieMam
tenecHocTH B FOxHoM A3un u Unauu [S; 6]. b. Xonbapere BoIAENSET TP IIaBHBIX
HampaBJICHUsl TaKUX HccienoBaHuil Ha 3amane: 1) teno B ¢unocopuu. 3nech
HauboJsee BaKHOM mpezacTaBisercs peuenuus uae gpenomenonorun M. Mepiio-
[IoHTH, NPENIOKUBIIETO TEOPUIO BOIUIOIIEHHS B KOHLEMNIMH <GKUBOIO TENay,
MIPEJCTABISIONIETO cO00 KOHTUHYYM CO3HaHUSI — Tella — YHHBEpPCyMa; 2) TeJo
B cOllMaNIbHOM Teopun (Ha ocHoBe KoHIeniui I1. Bypase n M. dyko) u 3) Teno B
(EMHHHUCTCKUX WU TEHJIEPHBIX HCCIIEAOBAaHUAX. 3/1eCh HanboJiee 3HAaUMMbl UMEHA
10. Kpuctenoii, JI. Upurapeii u O. Cukcy [5. P. 1—3]. O1u paboTsl oTIHYaeT mpu-
MEHEHHE 110 YMOJIYaHHIO 3allaJJHbIX TEOPETUUECKUX MOJIETIEH KaKk HEKOEH amucTe-
MOJIOTHYECKOM CTPYKTYPBbI, OJHAKO JETAIbHOE UCCIIE0OBAaHUE TOIO 3HAUYUTEIBHOTO
BKJIa/1a, KOTOPBI BHECIH B 3Ty MPOOJIEMATUKY F0’KHOA3UATCKUE JUCKYPCHI, IO3BO-
JIWJI BO MHOTOM YCTaHOBMTbH «T€OPETHUYECKUI MapuTeT», 4To OyJIeT crocoOCTBO-
BaTh MOCJIEAYIOUICH PEeKOH(PUTYPALTH TEOPHHA TEIECHOCTH.

Wuponoru uccieayroT riaBHbIM 00pa3oM NCUXONPAKTUKU TAaHTPhl M HOTH, B
TOM YHCJIE F0KHYIO (TaMWJIBCKYIO) TPAAULIMIO CUAAXO0B (CM. Harpumep, [7-9]). Te-
JIECHOCTh KaK MpoOieMy JIpeBHEHHAMNHCKON «HaTtypduiaocodun» paccmarpubaer
B.I". JIsicenko [10]. JI. BysicTbik B cBOel 0030pHOI cTaThe YOSAUTENHHO MPO/Ie-
MOHCTPHUPOBAJI MHOKECTBEHHOCTb JUCKYPCOB JJIsl OIIUCAHUS Tela B PAa3HBIX pelu-
TMO3HBIX Tpagulusax MHIUKM — OT JUTYpPrudecKoil HyMEpOJOTUU PacceueHHOTro
TeNa KePTBONPUHOLIEHU U MeTadopbl Tejla KaKk MOJENN MHUpa, MUKPOKOCMa U
MaKpOKOCMa OJIHOBpPEMEHHO (uzest Bupata), pyxallHCKUX MpEACTaBIEHUH O JIOKa-
Iypyle ¥ COBEPUIEHHO OCOOCHHOH OyAIUCTCKON KOHLENIMM TEeJNEeCHOCTH M0
MOJIENIN TAHTPUYECKOTO TeJla TPAJAULIUK HATXOB, TJE TEJIO MOHUMAJIOCh KaK «IIpo-
BOJIHUK MUCTHUYECKUX SHEPIUi, HOPOXKIAIOIIMX OCO3HAHHOCTbY», U OJIM3KON K Hel
rorudyeckout mojenu [11].

Mpesa TenecHOCTU B Tpaguumm wansa-06xakTn

Moxkwa, npeacTaBieHne 0 KOTOPOH HaUMHAET (OPMHUPOBATHCS €Ile B yIaHU-
manax («llBeramBarapa-ynanumaza» u «MalTpu-ynaHuiazaay), corinacHo «bxa-
raBaJruTe)» MOXET OBbITh NOCTUTHYTa 4 pasHbIMH MyTAMHU (Hioca WU mapea):
KapMa-, pajka-, OXakTu- ¥ JuKHsIHA-Moroi. M3 aTux yeTelpex myTeil UMEHHO IMyTh
OXaKTH Ha MHOTHE BeKa CTaJl TJIaBHBIM PEIUTHO3HBIM JIBHKeHHeM Ha FOre Muaunu.

B BaiimnaBckoit nanuapampe GOpMHpPYETCS YETKOE TMPECTaBICHUE, YTO
Buriny MOKHO MOKJIOHATBCA TOJIBKO B IATH NPEANUCAHHBIX popMax (napa, evioxa,
subxasa, xapoa v apua, penpe3eHTUpYyIolas Bce npeapaynme yereipe). [Ipu aTom
a"TporomopdHas popma nonaraigach Hawyumiei [12].

Pa3BuTue maiiBa-0xakTH Ipegonpeaesinio epeoCMbICIIEHIE YETI0BEYECKON U
00’KeCTBEHHOHM TEIEeCHOCTH U (POPMHUPOBAHUE CHUCTEMBI aHTPONOMOP(HBIX MaHU-
¢becranuii-uypmu 111uBbl, BHepBble OMMCAHHBIX B TBOPYECTBE MOITOB-OXAKTOB,
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MO-BUAUMOMY, TApaJIEIbHO WX (POPMUPOBAHUIO B MKOHOTpa(UM NIMBAUTCKHUX
araMm — HOBOTO JIJIsl TAMUJIbCKUX IIMBAUTOB KJIACCA UHTYUCTCKUX CBSIICHHBIX TEK-
CTOB, Han0oJIee aBTOPUTETHBIX B BOIPOCAX pUTyasa, yCTPOHCTBA XpaMa U UKOHO-
rpaduu TeJIECHBIX BOILIOMECHUH pa3nudHbiX 60roB [13; 14]. Tupymymnap B [Iposore
K «TupyMaHTHpamMy» NOCBSTWI aramaM CIELHMAJIbHBIN pa3zien, I/ie NOATBEepau,
4yTo cymectByeT 28 aram (57), KOHKpPeTHO ymoMsHyB 8 win 9 u3 Hux (64)
(Tirumurai X.57—66) [15]. AnajnoruyHpie TPOLECCHl MPOXOAMIM TaKkKe
y BalIIIHABOB M ILIAKTOB, I'/Ie TakKke (POPMHUPYIOTCS CBOM KOPITYChl araMHueCcKOn
TUTepaTyphl U UKOHOrpaduueckue KaHOHBL. B 1enom, B cepenune I Teic. H. 3.,
[10-BUJIUMOMY, OTHOCUTEJIBHO OJTHOBPEMEHHO U MapalIeNIbHO, BO BCEX TPEX OCHOB-
HBIX HAINpPaBJICHUSX WHIyHM3Ma HAYMHAIOT (POPMUPOBATHCS HOBBIC UICH OTHOCH-
TeJbHO 00’KECTBEHHOM TENEeCHOCTH: 00Ty MOXKHO MOKJIOHATHCS TOJIBKO KaK UMEI0-
memy ¢opmy, 1 3Ta popma COBEPIICHHA U, KaK IPABHIIO, aHTPOITOMOPQHA.

UYro kacaercs ukonorpaguu lluBa-MmypTH, To OHa TECHO CBsI3aHa ¢ Ujeei Tpo-
WYHOCTH, C OJJHOM CTOPOHBI, U C UJI€EH MOCTENEHHON MPOSBISAEMOCTH TEIECHOCTH
1 Gopmbl. CormacHO HOMEHKIIATYpe IIaliBa-aram, 1eTalbHO MPOAHATU3UPOBAHHBIX
KJ1acCUKOM uHauckoi nkonorpaguu T. A. ['onunatxa Pao, ectb TOABKO 25 HKO-
Horpaduueckux kiaccoB GpopM-mypmu, B KOTopsix LllnBa MoxeT ObITH perpe3eH-
TUPOBaH BepyroumM. [ KaxkJ10ro mypmu OPeINUChIBa€TCd KOHKPETHas 103a,
Opy>KHe, YKpallleHHsl, IPUIecKa, Ipyrue akceccyapsl, a Takke (GUrypbl COIMyTCTBY-
IOLUX MEPCOHaXeH, BXOJALIMEe B TOT WM MHOM MKOHOTpaUUYECKUN KOMILIEKC
[16]. B memom, ecnu mpoaHaMM3WpOBaTh C ITOW TOYKH 3peHus oOpas3wl [1IuBkI,
CO3JIaHHBIE B MO3/HEMAJUIABCKOE U YOJILCKOE BpEeMs, KOTa MKOHOTpapHUECKHil
KaHOH IMOJIy4YrJI CBOE aJIEKBaTHOE IUIACTUYECKOE BhIpAXKEHUE, ITH UKOHOTrpaduye-
CKH€ yKa3aHUs JOBOJIBHO TOYHO COOTIOANCH XYJOKHUKAMHU.

XO0Ts U3HAYAIIBHO JIYYIIIUM, TJIABHBIM U HauOoJee MPUroJHBIM 7Sl TOKJIOHEe-
HUS CUMTANICA JIuHeaM — HeaHTponoMopgHasi, HepacuieHeHHas Gopma (moapoo-
Hee cM. [17]), mocrenenHo 6bu1a chopmyaupobana koHmenius [1Iusl Hatapamku
KaK [EHTpaIbHOro 00pasa kaHoHa. [lepBoHavyanbHO 3Ta Ujesk BO3HUKIIA, TO-BUIH-
MOMY, B THMHAaX IIaiiBa-0XaKTH Ha OCHOBE COOCTBEHHOH FOKHOM TpaJUIINU TAHILY-
folero 6ora, B ToM uucie, kak yOemutenbHo mokaszan JI. Bpykc, B cBs3u
¢ wmucdonorueit paspymenus Tpunypsl [18], a okoH4YaTenbHO OGOPMHIACH,
no-suaumomy, B XII B., cTaB elle BEKOM MO3JHEE HEOTHEMIIEMOM YaCThI0 KAaHOHA
maiBa-cuaaxantel [19. P. 220—223].

B skcratnyeckux MCUXONMPAKTUKAX TaMHJIBCKOTO INaiiBa-OXaKTH, PaclBET
koToporo aarupyetrcst VI—IX BB., Obutu copMupoBaHbl HOBbIE GOPMBI (Mypmiu)
TenecHou sieHHOCTH 11IuBBI 1 HOBOE MOHMMAaHUE 3TON 00KECTBEHHOM TEJIECHO-
CTHU KakK «TeJla MPEKPACHOTO» U «Teya ykpanieHHoro» [20].

Brnepsrie y 6xakToB [lluBa Hatapamxka nosiBisieTcst B TBopuecTBe Kaperikkan
Awmmeiisip (VI B.) B 00paze HEHCTOBOTO, TPO3HOTO, HO OJTHOBPEMEHHO U CEKCYyaIbHO
HEOTPa3UMOI'0 TAHILIOPA, YbE€W TaHIIEBAJbHOW IUIOIIAJKON SBISETCS MIMAIllaHa
B Jiecy AJlaHraay, a CBUTOM — AeMOHULbI-neu [21].

Konuenuust Hatapamku kak COBEpPIIEHHOTO BOIUIOLIEHUS COBOKYTHOCTH BCEX
TenecHbIX BomomeHui [lluBer m Ummambapama Kak €ro CakpajlbHOTO JOMa
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Y KOHEYHOM TOUYKH MyTH OXakTa ObLIa BIEPBBIC OTYETIMBO CHOPMYIUPOBAHA B
«Tupymantupame» Tupymymnapa, 4T0 BO MHOTOM OMpeAenuio (GopMUpOBaHHE Ka-
HOHA W KOHKPETHBIX MMPAKTHUK XPaMOBOTO ITOKJIOHCHUS.

[Tonnmanue Tena 0XakTa, paJuKaIbHO OTIMYHOE OT €r0 OCO3HAHMS KaK Tela
HEYHMCTOT0, MEIIKa, IIOJTHOT'0 HEYUCTOT U T. II., Takxke opmupyercs B « Tupyman-
tupame» Tupymynapa, BBIABHHYBILETO MPHHIMINAAILHO HOBYIO KOHIICTIIIHIO
MOTEHIIMATBFHO COBEPIICHHOTO Tesia 0XaKTa Kak Teya WOruHa M cuaaxa (moapoo-
Hee cM. [22]).

Teno 6xakTa Kak NpenaTcTBue Ana A0CTUXEHUS 0CBOBOXAEHUS

B pannem 6xakTu UMEHHO (QU3NYECKOE TeI0 OXaKTa SIBISUIOCH TJIaBHBIM Ipe-
MATCTBUEM K OCBOOOXKICHHUIO, TOT/1a KaK TTIaBHBIM 00BEKTOM BOXKICTICHHSI, CTPACT-
HOH DKCTAaTUYECKOI JIOOBU I BCceX OXAaKTOB OBLIO SIBJIEHHOE B TOW WA WHOH
Manugecraruu teio [1IuBbI, a HAaUBBICIIEH HArPag0il — OCYIIECTBICHUE BO3MOXK-
Hoctu yBueTh LluBy, T. €. MOXYYUTh dapuian (CAHCKP. «IULE3PEHUE ) TIOOUMOTO
bora. [lapman moHuMaeTcs B MHAYU3ME KaK JapOBAHHE BBICIICH 00KECTBEHHOM
MUJIOCTH U Tpoueaypa 000I0JHOrO BUACHHUS, KOT/Ia HE TOJIbKO BEPYIOIIUM BUIUT
bora, Ho u bor BuauT cBoero npeganHoro [23]. OTMeTuM, 4TO 3Ta MHUJIOCTh HUUYEM
He O0ycloBJIeHa M HE TapaHTHpPOBaHA HUKAKUM alTOPUTMOM €€ JOCTHKEHUS.
bxakT MOXeT TOJIbKO HaJeATbCSI U HEUCTOBO CTPEMHUTHCS K TOMY, YTOOBI Uys0
npou3onuio. VIMEHHO 3Ta HEHCTOBOCTh, YPE3MEPHOCTh NPHJIAra€MbIX yCHIHU
MpeIonpeesisiia uana3oH dMOIUN, UCIIBITHIBAEMbIX OXaKTaMu, MPOaHATH3UPO-
BaHHBIN HaMU paHee [24].

Ecnu nostel He BuasaT LBy, OHM UCHBITHIBAIOT OTYASIHUE, TOCKY, HETOAYIOT
Ha cebsl, KIITHYT CBO€ TEJIO, CBOM MOCTYIIKH, HEIOCTATOYHOCTh MPUKIIAIbIBAEMBIX
ycunuid. X rope yacto Ge3MepHO, a OTBpAIllEHUE K CBOEMY Telly Oe3rpaHUdYHO.
YacTel cpaBHEHHS ce0sl C «COOAKOW», «MEMIKOM HeuncTtoT» ® T. M. (Tirumurai
VIL.42.2.1; Tirumurai VIII.1.60; 2.127; 3.29; 3.172 — [25]; noapoOHuee cm. [26]).

VYV Cynpapapa ero BbICOKOE CAaMOMHEHHE B 1€JIOM HUKOT/Ia HE MCUY€3aeT, HO,
Kak yoenuTenbHo rnokasan A.M. JlyOsiHCKul, Tpu upe3BbIuaiiHOM JTaOMIIBHOCTH €70
HACTPOCHMSI, KOT/1a TI0AT BMAAAET B ICMIPECCHUI0, OH OMUyeT ceOsi, HO He CBOIO BHEIII-
HOCTh — €r0 My4aroT Ae(eKThl COOCTBEHHOU MYyIIN — >KECTOKOCEepAne, HEBHUMA-
TEIBHOCTH K OJIM3KHUM JIFOISIM, CJIacTOF00ME U T. 1. OH HA3bIBAET ce0s «TPyOBIMY,
«JITYHOM», «TIPELIHUKOM»; MaHuKKaBacaxap IMOBTOPSIET €r0 HMHBEKTUBBI, YK€
B cBoOI aapec (moapobuee cm. [27. C. 862—863]).

Cob6cTBeHHOE TEN0 BOCIIPUHUMAIOCh OXaKTaMU B OCHOBHOM, KaK, BO-TIEPBBIX,
HE UMEIOIIEee HUKAKOW MHCTPYMEHTAIBLHON IIEHHOCTH JJIsl CBOETO BJIaJEIblla BHE
noknoHneHus: llluBe; BO-BTOPBIX, KaK 3pUMOE MNPEMATCTBUE K OCBOOOXKICHHIO.
MHorue 0XxakThl pacCMaTPUBAJIA CBOM TeJla KaK JIOMOJIHUTEIbHBIN MaTepHall JJIst
noxeprBoBanuil llluBe, mpuHOCS €My B KauecTBE MOJHOLICHUS YacTH CBOEH
IJIOTH — TJ1a3a, BOJIOCHI U T. . Y aBTOPOB «JleBapamay rpsS3HbIMU U TPOTUBHBIMH
SIBIIIOTCS JPKAWHBI, Y KOTOPBIX, BEPOSITHEE BCETO, OXaKTaMU 1 ObLIO 3aMMCTBOBAHO
Molo0HOe OTHOLIEHHE K COOCTBEHHOMY Teny. Hampumep, B mTkailHCKOM
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«Hanagusipe» (VII—VIII BB.) roBoputcs: «...paccMaTpuBail TEJIO TOJBKO Kak
MENIOK, U3BEPIalOIIUi S/1»; «BHYTPEHHOCTH U KUP, KPOBb U KOCTH, J1a CIICTCHHAS
C KHPOM KOa, — a BHYTPU MACO, CIIU3b U I'Psi3b — BOT YTO TAKOE TEJIO, HE TaK
mu?» (mep. A. M. ITsaturopckoro [28. C. 31—32]).

Tak >xe BOCIIPHHMMAET CBOE TeJI0 M MaHMKKaBacaxap: Kak HEUYTO HEYHCTOE
WIM Jake OTBpPATUTENIbHOE, MOJ0OHOE IPSHHOMY M HErogHOMy Iicy (nayen,
pollandy — Tirumurai VIII.1.50; 2.127, [26]). XapaktepHbl onucanusi MaHUKKa-
BacaxapoM Tela KakK <GKaJIKOM XMKUHBI C JEBATHIO OTBEPCTUAMMIY, «COUAIIUMHUCS
IpSA3bI0, CHAPYKH OJIETOM KOXKEH, UYTO CKPBIBAET MOBCIOTY [BHYTPH KOMOIIAIIMXCSA |
yepBeit u HeunctoTh» (VI 1.49—61) (mep. A. M. Ilaruropckoro [28. C. 140]).

CamocTosTenbHYI0 TPOOJIEeMyY MPEACTABISIET OTHOIIEHUE K )KEHCKOW TEJIECHO-
cTu. Bompoc o MecTe JKeHIIMH B MOMCKaX CMACeHUs MO-Pa3HOMY pellaics B MHO-
TOYHCJICHHBIX PEIMTHO3HBIX TEUEHHSX TOro BpemeHu. Hampumep, B Oyanusme u
JDKaHU3Me KEeHIIMHAM ObUTH TPeoCcTaBIeHbl MHCTUTYIIHOHATIbHBIE CPEICTBA JIS
JOCTIDKEHUS 11esiei 0cBoOokneHus. OHAKO 3TO ObLIO BO3MOKHO TOJIBKO HA IYTH
yXoJa B CaHTXy. Y OXaKTOB ke pazIuuus MEXaAy MUPOM TOMOXO3sIMHA-2pUXACXU
¥ MHPOM MOHANIECKOW OOIIMHBI HE OBLI0. DTO ObLIA el OJ[HA MPUYKHA, TOUYEeMY
OTIBIT U MPAKTUKU OXaKTH CUJIBHO OTIMYAIUCH OT OIBITA U MPAKTHK Oyau3ma.

[lepBoii B psaxy mosToB-OxakToB crana Kapeiikkanm AmMensp, TaMHIIbCKast
KEHILMHA-TI0AT, HauboJsee paJuKaIbHO PEeIIUBIIasl MPOOIeMy TEJIECHOCTH MOCPe]-
CTBOM €€ MOJTHOU 3nmuMuHanmu. Jlo Hac gouumu 4 ee Mpou3BeIeHUs, BOLIEIINE B
11-ii Tom «Tupymypeit» (Tirumurai XI.2—5). McTopus ee >XM3HHU H3JI0KEHA
B «llepusmypanam» Cexkmnapa (Tirumurai XI1.30.1717—1782). Kapeiikkan ge-
MOHCTPATHUBHO MPUHECHA B )KEPTBY CBOIO KPacoTy M CBOE Teso, Bo33BaB k llluBe:
«3abepu ATOT MEMIOK IUIOTH, KPacoTa KOTOPOTo ObLIA TOIBKO Paau MyKa, ... U Jai
MHE (GopMy TeX AYXOB, YTO MOYUTAIOT TBOM cTOombl». Ee mpochba, kak M3BECTHO,
Obuta HeMeieHHo ucnonHeHa [IuBoii. Cexkninap fanee roBOPUT: «...M TOTYAC Ke
€€ TeJI0 U3 IUIOTH yTPATUIIO CBOIO KPACOTY U CTaJIO TEJIOM U3 KOCTEH, MOYUTaeMbIM
BceMu Ha HeOe u Ha 3emuie» (Tirumurai XI1.30.1764—1766) [26].

UYrob6bl 1ocTHYh Ha U30PAHHOM IyTH OCBOOOXKIAIOLIETO OJa’KEHCTBA, YKEH-
IIMHBI-0XaKThl 0COOCHHO BOBJICYCHBI B TIPOIECC TEIECHON U CeKCyalbHOW TpaHC-
dbopMaimu. DTOT MpoIlecC MMEET JIB€ OCHOBHBbIE MOJENHU: OJHAa — OTPHIIAHUE
CBOECH TEJIECHOCTH U CEKCyallbHOCTH, M30aBieHne or cBoero Tena (Kapelikkan),
BTOpas — MPUHATHE CBOEH TEJIECHOCTH U CEKCYaTbHOCTH, UCIIOIB30BAHUE CBOETO
Tena sl pactBopeHus B bore (Anaanb, TaMuiIbCKast Mo3TEcca BallTHaBa-0XaKTH).
B To Bpems kak mepBasi MOJI€Tb SITUMUHUPYET TEIECHOCTh, BTOpasi CUYUTAET TEIO
BaXXHBIM CPEACTBOM JIOCTHKEHHS 00’KECTBEHHOTO CITUSHUA. TpeTuil myTh AJIs KEH-
mUHbl (0aca-mapea) 0003HA4YEH JBYMS J>KEHIIMHAMHU, BXOISAUIMMH B CIHCOK
Cynmapapa — ero coOCTBEHHOU MaTepbio VIceHbsIHE U JOOPOACTENLHOM apH-
LeW-IMBaUTKOM, cynpyroi naps Hemymapana.

Kapeiikkan mpeBOCXOIUT CBOE (PU3MUECKOE CYIIECTBOBAaHHME, CO3HATEIHHO
HaJieBasi MAHTHUIO nell WK NpeThl (Tpymna). Ee My U Bech 3¢eMHON MUP OCTAIOTCS B
y’Kace oT ee HOBOU (hOpMBI. DTa HOBasi CKEIETONO00HASI BHEITHOCTh OO TUHSICT
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ee ¢ Kanu (c Touku 3peHus ee BHymaromei ctpax (opMbl U BU3YaJbHOTO IPUCO-
eIMHEeHMs K Tpymnme aeMoHul-xeti) u ¢ LuBoil (¢ Touku 3peHust ee pagoCcTH OT
KpeManuu ¥ meruia). TpaHCHeHACHIMS OCYIIECTBIISETCS Yepe3 MPAKTUKY pau-
KaJIbHOT'O OTCEYEHHUS! TEJIECHOCTH, MOCTOSHHOTO NpPeObIBaHUS B MHUPE MEPTBBIX
(Ha mIMallaHe) ¥ HEOTPHIBHOM KOHIeHTpauuu Ha Tene [1IuBel kak Ha sHTpe.

Teno ornHa Kak UHCTPYMEHT AoCcTUXeHus tena LLineebl

Bapuantsl nytu nns npegantoro IIuBbl, KOTOpbIe MPUBOIAT K €r0 CTONAM,
netanbHO omucaHbl Tupymynapom B «TupymanTupame» Kak Odaca-mapeaa,
camnympa-mapea, caxa-mapea u cawmapea (Tirumurai X.1477, 1492, 1495, 1502)
[15]. B omnucanusix Tupymynapa JIETKO YCMaTpPUBACTCS OTYETIMBAs HEpapXusi
myTel U, COOTBETCTBEHHO, IIPE/IaHHbIX.

Haca-mapea — 3T0 MyTh CIYKEHUS, MIPEAINONAralONINi OTHOIICHUS «TOCTIO-
JIMH — CJIyTa», UTOTOM KOTOPOTO SIBJISIETCS CA/10Kbs1 (MIPEOBIBAHUE B OJTHOM MHPE C

[usoit). Camnympa-mapea — TyTh CbIHa, TPEANOJAralONUi OTHOIICHUS
«OTEI] — CBIH», UTOTOM KOTOPOTO sBIsieTCs camunvs (Onmm3octh k Illume).
Caxa-mapea — 1yTh ApPYXObl (MJIM MyTh HOra), UTOTOM KOTOPOTO SBIIAETCS

capynvs (ooperenue popmsl Iuer). Hakonen, canmapea — 3T0 MyTh JKHSHBI,
KOTOpBI MpeAnonaraeT oco3nanue eaunctsa ¢ LluBoi (carodoices), unu BICHINMA
YPOBEHb OCBOOOK/ICHHUS.

Tupymynap pagukagbHO MEHSET HOPMAaTHBHOE OTHOILEHHE K TEIy aJelTa.
[IpexxHee OTHOIICHKE K TeTy OXaKTa Kak INIABHOMY MPEMSATCTBUIO HA ITyTH K OCBO-
O0oxneHuto (myxkmu), HamboJiee SPKO BBIpAXXEHHOE B TBOpuecTBe Kapeikkai
u ManukkaBacaxapa, y TupyMmynapa TpaHcopMUpyeTCcs B TIOHUMaHUE Tella Kak
[JIaBHOT'O MHCTPYMEHTA JIOCTHKEHUSI ICKOMOH 11e5Ti — 0cBOOOK1eHus. [{ist aToro
aJlenTy HeoOXOAMMO COBEPIICHHOE OBJIAJCHUE MHOTOCTYIIEHYATONW H30IIPEHHOM
MIPAKTUKOM TEIECHOTO COBEPIICHCTBOBAHUS, B TOM YMCJIE Yepe3 NMPAKTUKU MpaHa-
ambl, [lluBa-iioru (Mo-BUAMMOMY, KYHIATHWHHU-WOTH) U alXMMHUYECKHE B CBOEH
ocHOBe NpakTuku kayacitti (Tirumurai X.3.724—739) [15].

Tupymynap npsiMo nojaraj 4eJIOBEYECKOE TeJI0 TOMOJIOTMYHBIM bory, moTeH-
[MATBLHON ¥ — B TIpeneie — akTyajabHou ooutensio bora. B cT. 1529 Tupymynap
yTBEpXKAAeT, uTo bor yxe mpeobpasuil ero Teno, BCTYNUI B HETO U BCETAa B HEM
npeObiBaeT. B cr. 1823 Tupymynap npsiMo HHILET, YTO IJig TeX, KTO BUIUT,
okuBa — 3710 llIuBa-nuHra, yyBcTBa — CBETHIIBHUKH, INIOTCKOE TEJI0 — 3TO XPaM,
pOT — BOpOTa romypam, a CepAle — CBsTas CBATHIX Xpama weaporo I'ocnona.
Taxxe oH oToXKAecTBIsACT Teno caaxaku ¢ llluBa-nunroit, Ynnambapamom, Cana-
muBoi u CasiiieHHbIM TaHueM (1726), mockonbKy: «...CocTaBUBIIUN 3TO TENO,
[IpaBsiuii 3Tum Tenom, Cusromuii B 3ToM tesie — 31o Hanau. Ero uiyT no Bcemy
CBETY, a OH BHyTpH Tena» (2071) [15].

HoBoe, coBepiieHHOE Teno ajenTa-oruHa MO3BOJIWIO MOCIEI0BATEISAM
Tupymynapa BBITPOUTH NPUHIUIHUAIBHO HWHYIO MOJEIb JWYHOTO TOKJIOHEHUS
[IIuBe, oTpULIAIONIYIO paAUKAIbHBIE TPAKTUKH aCKe3bl (BILIOTH A0 CAMOYMEpIIBJIe-
HUSA), IIUPOKO pacmpocTpaHeHHbie Ha FOre u Bocxo e K MpakTHKaM JHKaiTHOB.
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Ora xe Mojenb 3a00Thl O Tejle, BHUMaHUA K HEMY U IOCTOSHHBIX TPEHUPOBOK
cTana GyHIaMEHTOM CHIXa-AIXUMUU U CHIIIXa-MEIUIIMHBI KaK PAKTUK PaOOThI
C TEJIOM, HaIPaBJICHHBIX HA JOCTIXEHHUE (PU3NIECKOTO COBEPIICHCTBA, 3J0POBOTO
JIOJITOJICTHS M B TIpeJieie — TeJNeCHOro oeccmepTusl (tloca-0exa MK 0usbs-oexa),
JOIIEANINX IO HAIMNX JHEH (moxpobHee cum. [29]).

dAsneHHoe Teno LUnBbl kak 06bEeKT NOK/IOHEHUS

[Tpu Buzme tena LIuBBI MO3THI-OXaKTHl MCIBITHIBAIOT CYACThHE, OJIAXKEHCTBO,
31 popHI0, BOCTOP)KEHHO OIUCHIBAs €ro 00JUK. JIF0OUMBIH 0OBEKT UX ONUCAHUS —
rojoBa U pacHylleHHbIE, CIIyTaHHbIE, IameHeronue Bosocsl IuBel. Ero rycras
IpUBa CIYTaHHBIX KyJpel yKpalleHa MecsAleM, 4epenom, ['auroii, 3MmesaMu U 1Be-
taMu. YacTo onMChIBAIOTCA €ro CcepbId. TakkKe 4acTo YIIOMHUHAETCSA YEPHOE TOPIIO0
U OXepelibe U3 pyIPaAKILH.

CobctBenno Tenmo BB OnMCHIBAaeTCS KakK HEBBIPA3UMO IPEKPACHOE —
OHO KpPacHO€ U MOKPBITO OEJIBIM MEMJIOM; OYEHb YaCTO OMUCHIBAIOTCS €r0 HOTH —
KaK KpacHbI€, KPaCUBBIE, 30JI0ThIE, CBATHIE, IBETOUHBIE, YKPAIICHHbIE 3BEHALIUMU
Opacneramu. Munupa Iletepcon oOparnia BHUMAHHUE, YTO YaCTO MOITHI-OXAKTHI
UTpaloT LBETaMH B onucaHuu obsrka IIIuBbI Tak, 4YTO MOJIy4alOTCs U3BbICKAHHBIE
MOPTPETHI, KOTOphle OHa O0OO3HAauMja B CBOUX HepeBojax kak «KpacHbliy,
«Iloptpert B cepeOpe», «3050T0i1 Braabikay [30].

Kakas u3 manndecranuii lussl npeacrasisiiack Oxaktam HauboJsiee npuBJie-
karenbHOM? B ux omucanusax IlluBa npencraer B HECKOIBKUX MKOHMYECKUX (hop-
Max, TJIaBHbIE U3 KOTOpbIX — bxukmarana n Harapamxka.

B tBOpuecTBe Kapeiikkan 06a 3Tu obpa3za ciutsl BoeauHo. Ee nmpousBeneHus
coziepkat noapoOHoe onucanue LLI1BbI BO BCEM €ro 3KCTpaopAUHAPHOM BEIHKO-
nenuu. CTHUX 3a CTUXOM OHa BBOJUT (ParMEHThl €ro ONUCaHMs, HaYMHas
C KpacHbBIX CTOIl. Y HEro «KpacHble HOTM» U IIesi, KOTopasl «IepeuBaeTCs yep-
HbIM». ['ocrionb ykpaleH He OIecTAIUMH YKPAIIeHUIMHU U3 TOPOTUX METaJlIoB, a
«KOCTAMU» U «IIOJYMECALIEM», Y HETO «TYCThI€ CIIyTaHHBIE JIOKOHBI», «KpacHOE
CHUSIOLIEE TEJIO», «IIes, IOJHAs S1a», YKpalleHHas TUPJISIHA0N U3 YepENoB, OH I10-
KPBIT O€JIBIM METIOM, OTI0SICaH CIIOHOBBEH HIKYpOi U KOOPOM, 0OBUBIIEHCS BOKPYT
ero Tanuu, Aepxkut uepen-kanany (Tirumurai XI1.2—S5, [26]). Bce 3To BocTop-
XKEHHO onuchiBaeTcsd Kapelkkan M NpHU3BAHO BBI3BIBATH TAKOE K€ UYYBCTBO
BOCTOpIa y 3pUTEII.

JIBa ee «TupyBanaHraTty TUpynmaauramay eJuKOM MOCBSIIEHbI OMMCAHUIO
tania [IuBel Ha morpe6aabHOM MOJISIHE, OKPYKEHHOT'O KYTKMMHU JI€MOHUIIAMH-
neit. [Ipu srtom IlluBa, BeIcTynaromuii B OOJHMKE CEKCyalbHO HEOTPa3UMOro
HUILEro Ha norpedanbHOl monsgHe B jecy AuaHrajy, TaHLYIOIIMNA Ha MecTe
KpeMaliH, BbI3bIBAET Y HEE HE YYyBCTBO OTBPALLUEHUS, a TPENET U BO3BBIILICHHBIC
SMOLIMH, IEPEXOALINE B COCTOSHUE IKCTA3a.

[luBa bxwukmaraHa (CeKCyalbHO NPUTATATENbHBIM HHUIIUNA) — OOBEKT
MOKJIOHEHUS U 'y TBOpLOB «JleBapama» (cM., Hanpumep, Cambanaap — Tirumurai
1.40.1; 1I.1.38; Ammap — Tirumurai VI1.223). Drta wmanudecramus, Oosee
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pacnpoctpaneHHas Ha tOre, siBisieTcst 00pa3oM, TeCHO CBsi3aHHBIM ¢ Hartapamxkeid,
4bsi MU(OJIOrUs MHKOPIIOpUpOBaia B ceOsi Kpyr JIereH/, CBA3aHHBIA C 3poTHye-
CKMMH H OTIACHBIMHU MTOXOXKICHUSIMHU bXuKmaTansl (ckazanus o nece [eBamapy —
Cedrus deodara).

B cBoeMm kanonnueckom Buze llInea HaTapamka cCTAaHOBUTCS IVIABHOM MaHHU-
¢ecranueii Tonbko y MaHukkaBacaxapa, Ho 0cobeHHO — y Tupymynapa, rae omnu-
CaHMSM €ro OOJIMKA ¥ UX BO3JICHCTBHIO HA aJICTITa ITOCBSIIECHA 3HAYUTEIbHAS YaCTh
3apepuiaroriei 9-it Tantpsl (Tirumurai X.9.8.2722—2803) [33].

VY3ke B Iepuo/I )KUBOTO Pa3BUTHS OXaKTH (GOPMHUPYETCS TPaIUIHsI TOUYNTAHUS
Mypmu caMuX 0XakToB. Tem camMbIM OXaKThl U MX T€Jla BU3yaJlbHO MPUOOPETAIOT
00)kecTBEHHOE M3MepeHue, 3adukcupoBanHoe B «Tupymantupame» (Tirumurai
X.7.1857).

Taxum 00pazoM, HHTEHCHBHBIE TICUXOIPAKTUKHA OXaKTOB c(hOpMUPOBAIN HO-
BYI0 HKOHOIpaduio sABJICHHbIX 00pa30oB LIInBbI, rI1aBHBIM U3 KOTOPBIX CTal 0Opa3
Harapamxu. Onucanus MHAMBUIYaTbHBIX IapIIaHOB CTAJIM OCHOBOW It POpMHU-
poBaHus HOBOM MKoHOioruu Hatapamxu, TeCHO CBsI3aHHON ¢ (hOpMUpPOBaHHEM
HOBOH KOHIICTIIIUH TEJIECHOCTH B TBOpUYecTBE TUpyMysapa, KyJbTa COBEPUICHHBIX
00pa3oB-mypmu caMuX OXaKTOB M HOBBIX PUTYaJbHbIX MPAKTUK, OCHOBAaHHBIX Ha
pEryJIipHOM JapllaHe Mypmu COTJACHO PACIUCAaHHMIO XPAaMOBBIX IPa3qHUKOB
tiruvila, GopMaIn30BaHHbIX B pUTYaJIbHBIX PYKOBOJCTBaX Ha OCHOBE aram. B cBoto
ouepenb, MO3MHEHIIEE OCMBICICHHE TAMWIBCKHUMHU MIalBa-CHIIXAaHTHCTAMH
MIO3TUYECKOro Hacneaus maiiBa-6xaktu («I[lanHupy THpymypeii») u araMuueckuit
XpaMOBBIH pUTYaJ CTalld OCHOBOH (prmocopuu TaMUIIbCKOTO IMBAW3Ma, YeH Tpex-
YaCTHBIM PETUTHO3HO-(DHIOCOPCKHUI KaHOH BKIIOUMI B ceOst u 14 ¢unocodckux
TpakTaToB HaiBa-cuaaxantsl («ILlacTpel Melikanaapay).
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Introduction

Swami Bhagavadacharya (1879—1977), formerly known as Bhagavadas,
being the cornerstone of the contemporary Ramanandi movement, provided his
Sampradaya not only with fundamental teachings based on Vishishtadvaita-
Vedanta but also with political and social independence from its allegedly “mother
sect” Sri Ramanuja Sampradaya. Since the year of his death (1977), in which he
was also proclaimed the first Jagadguru Ramanandacharya of our times, his
biography and legacy have been obscured and remain barely known to most
Ramanandi pandits and sadhus, let alone secular researchers. His name is
accompanied by a brief description of his role in the history of the traditional
features in some works by Peter van der Veer who presents him as a leader who
“forged” the Sampradaya’s parampara (guru-disciple succession) to omit
Ramanuja with moving it out of control imposed by South Indian Sri Vaishnavas
[1. P. 101—106]. Daniela Bevilaqua calls him “a radical and a nationalist with a
Gandhian imprint” [2. P. 227]. For the first time, [ came across Bhagavadacharya’s
literary heritage in October 2010 in Ayodhya while waiting for the Verdict of the
Allahabad High Court bench on a division of Ram Janmabhumi plot among Muslim
and Hindu claimers. The role of caste conflicts in the disintegration of the Hindu
community was being broadly discussed by me, Ramanandi sadhus, and lay
devotees, and a dispute between Swami Bhagavadacharya and Swami Karpatri was
mentioned by some of them. The plot of the argument was whether devotees apart
from the twice-born had a right to study the Vedas or not and whether the ban to
enter temples for Harijans (Dalits) was justified by Hindu scriptures or not. Karpatri
was sticking to the strict casteist view while the Swami advocated for an equal
agenda. I got to know that one of the important centers of the Ramaite pilgrimage
in Ayodhya, Manni Parvat, used to be one of Bhagavadacharya’s residences in the
town and that some of his works can be found in local temples’ libraries.
Unfortunately, the search was fruitless and only several years later I provided
myself with the Swami’s autobiography in Hindi (Volume I) entitled Svami
Bhagavadacharya [3. P. 116]. In August 2021 during my work at Bhagavadacharya
Smarak Bhavan, I found a few volumes by Bhagavadacharya in a very poor
condition and hidden on shelves that have been locked for decades. The present
paper results from the first approach to the works’ analysis from both Philosophical
and Anthropological perspectives. I will try to outline the peculiarities of the
Swami’s approach to Vishishtadvaita-Vedanta and place them in the setting of his
social and religious activities directed at enhancing the power of Sri Ramananda
Sampradaya in the Vaishnava world.
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Bhagavadacharya’s Teachings on Brahman, Jivas, and Prakriti

In the introduction to his Divyastotrakalapa written intending to popularize his
teachings among fellow Ramanandis, Bhagavadacharya states that the main goal of
any Sampradaya’s gurus, sadhus, and devotees is to propagate the cult of its Ishta-
devata (chosen Deity). Ishta-devata of Sri Ramananda Sampradaya is “Sarveshwar
Sri Sri Sita-Rama Ji”, the Lord of all Sita-Ram as a binary Deity comprising male
and female manifestations. The Swami says that “remembrance of the tradition’s
acharya, in our case Ramanandacharya, is equal to the remembrance of God
himself”! [4. P. 1]. Thus he declares his adherence to Sri Sampradaya (leaving out
the existence of the sect’s Ramanujacharya’s branch!) and to the philosophy of
Vishishtadvaita-Vedanta taking into consideration that the Supreme Brahman is
identified not as Vishnu-Narayana but as Rama. For Ramanandis it is common to
speculate that Vishnu is nothing else but another name of Rama describing his
attribute of being all-pervading, while Narayana is one of his three original
manifestations along with Krishna and Narasimha. He also states that the version
of Vedanta propagated by him was established by Ramanandacharya (14th century)
in a work Ananda-Bhasya ascribed to him (discussing the authenticity of this
attribution is beyond the scope of the present paper, enough to mention that it is
accepted both by Bhagavadacharya and most contemporary Ramanandi teachers).

Bhagavadacharya describes the nature of Reality following the traditional
Vishishtadvaitin pattern. There are three tattvas: conscious beings, material
elements deprived of consciousness, and the Supreme Ruler. He calls all of them
(viz. chit, achit, and Ishwara) Brahman, however, not in the Advaitin sense but
keeping in mind that the former two are qualified by the third, Ishwara or Rama,
also known as Parabrahman. He also defines jivas, conscious beings, as enjoyers
and material nature as the object of enjoyment, while the underlying principle
permeating both is Rama. To end suffering, one has to comprehend these three
tattvas. They are eternal and two of them (jivas and prakriti) constitute Ishwara’s
body, so the latter is also called shariri (the owner of sharira, the body). In his
commentary to Purusa Sitktam Bhagavadacharya explains: “The whole universe is
the Supreme Ruler’s body having gods, humans, cattle, birds, and others as its parts.
Virat-rupa (cosmic form) of Paramatman pervades throughout his virat-shakti
(cosmic energy). There is no duality between the shariri and his sharira... This
Deity is present in the universe as its soul or shariri... Taking into consideration the
unity of a body and its owner it becomes clear that Purusha has thousand heads,
eyes, and legs as he is the soul of all bodies in the universe” [5. P. 25—26]. As we
can judge from this excerpt Bhagavadacharya has a trace of shakti-parinamavada
(Brahman’s manifestation through his energy) in his exposition of Vishishtadvaita:
he essentially agrees with Ramanujacharya’s concept of shariri-sharira but answers
the question how exactly Antaryamin (an all-pervading aspect of Vishnu-Rama)

! Here and further original texts by Bhagavadacharya are translated from Hindi by the author of this
article.
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qualifies jivas and prakriti and is present in all of them from the perspective of his
shakti’s expansion. This view could have developed in the Swami’s teachings due
to his association with his guru Rammanoharprasad, the then Mahant of Badasthan
(Dasharath Mahal) in Ayodhya, primarily Rasik? institution.

Bhagavadacharya strives to find scriptural proofs for the reality of living
entities and the material world (deemed to be unreal by followers of Advaita-
Vedanta). In the same commentary, he elaborates on this question: “Capabilities
and qualities of the Supreme Ruler are not presented in a figurative sense nor they
are speculations of mind. He protects the three worlds residing at his feet in reality.
He is the defender of the really existent material universe. Describing him as all-
pervading presupposes the existence of a real substance that he pervades. If our
world were not real, it would have been impossible to pervade it... His true and real
form is present in the endless and indescribable divine country (divya-pradesha)
and it is also enthroned in hearts of great personalities whose minds are pure” [Ibid.
P. 27].

The Swami adheres to the idea of Pdaricaratra that Brahman is manifested in
five principal aspects: Para (equated to Rama in his transcendental youthful form
by Ramanandis, at least those of Rasik persuasion), Vyuha (the four original forms
of Ishwara responsible for the projection of the worlds and rethought as Rama-
Vasudeva, Lakshmana-Sankarshana, Bharata-Pradyumna, and Shatrughna-
Aniruddha), Vibhava (Ishwara’s avatars), Antaryamin (the all-pervading Spirit) and
Archa (temple idol). A peculiar idea appearing in his writings is that Antaryamin is
only active in the hearts of devotees for whom he takes shape of their beloved Ishta-
devata. In other beings, he is present in a dormant mode and can be considered
impersonal. In this sense, it can be said that God exists for his devotees only and
not for the rest of the living entities. Bhagavadacharya played with this idea in
public discourses provoking the anger of his Orthodox vis-a-vis like Swami
Karpatri who directly accused him of being atheist, to whom he sarcastically
replied: “Anyone can call me nastik or anishwaravadi (atheist), but I gave a unique
support to Bhagavan Rama” [3. P. 116]. Bhagavadacharya explains: “Vyapaka-
svarupa (the all-pervading form) of the Supreme Ruler along with all of its upadhis
(attributes) is visibly present in the universe. His immortal and destroying all sins
for only manifests in the hearts of his devotees... Brahman pervading all animate
and inanimate things is not a due object of worship. One should worship his eternal
and devoid of upadhis form” [5. P. 28]. It should be noted that in this text the word
upadhis implies material qualities and not eternal attributes of Brahman, which are
always with him according to Vishishtadvaita-Vedanta. The term nirguna, preferred
by Advaitins to describe Brahman as being beyond all qualities is understood by
Sri Vaishnavas of both sects as being independent from gunas of prakriti.

2 Rasiks are “romantic” or “emotional” devotees of Ram or Krishna. Being an integral part of Sri
Ramananda Sampradaya, Rasiks have especially been active in Ayodhya, Mithila, and Galta. Their
teaching has a strong Shaktist current proceeding from the idea of jivas being partial manifestations
of Adi Shakti, Sita.
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Bhagavadacharya uses this word in another context as well—he calls himself
nirguna, lacking noble qualities, while Rama (or in the case quoted below Sita) is
always saguna, possessing divine attributes: “Oh, Mother, I am deprived of any
qualities (nirguna!), / You, instead, eternally possess all benign perfections. / This
is why I am plunged in your lotus feet just like a bee in a lotus flower” [6. P. 2].

Bhagavadacharya’s approach to the creation/manifestation of the world,
Bhagavadacharya holds the position of Parabrahman’s relative neutrality. In a brief
commentary to Bhagavadgita, he states that both Purusha and prakriti are
beginningless. The universe with its qualities and duties is born from prakriti, there
is nobody who would give birth to them. “In the Himalayas water turns into snow
though there is nobody who performs this action of turning it into snow. The change
happens by itself” [7. P. 36]. According to him, nowhere in the Gita Krishna
declares himself to be the creator. Gunas, qualities of the material nature, handle
creation. He goes on to say, “if we consider Ishwara to be non-created, that is, there
is nobody who created him, then why the Universe cannot be non-created? The
second idea is that all created things in this universe have a creator which has a
material form and is mortal. Thus, if we assume that the Sun, the Moon, and stars
also have a creator, he would possess a material form and would be mortal as well.
This is not what Ishwaravadis (theists) believe about Ishwara. None of them
believes that the Lord is a material object and is mortal. So Ishwara is real, self-
manifested, eternal, and intelligent; jivas (living entities) are also real, self-
manifested, eternal, and intelligent. And if we say that the material nature is also
real, self-manifested, and eternal, nobody can object to it. If instead, we assume the
universe is created by the Lord, we will also have to admit that he is dependent as
it is impossible to create the universe without jivas and karmas. Thus, he will
become subject to certain laws and his independence will end. Also, if we assume
the Lord created the universe, we will have to accept that he is incapable and cruel
as life in this universe is far from being perfect... Why did he create such a world
in which one disaster is followed by another one? Being creator, he would be
merciless. Some beings are enjoying and others are suffering — that would be an
obvious drawback in Ishwara’s work... It is clear that in this universe there are
neither moral laws nor the Ruler... In this universe, there is no place for the Lord...”
[Ibid. P. 37].

To sum up Bhagavadacharya’s Vedantic ideas I would say that although his
scope was to propagate Ramanandis’ vision of Vishishtadvaita-Vedanta at least
among his fellow devotees, who often lacked philosophical knowledge at all, he
coined a few ideas that differentiate his teachings from the mainstream scholarship
of his sect. The most outstanding one is his teaching on creation, which seemingly
contradicts the basic perception of Brahman being the material and instrumental
cause of the wuniverse. The Swami “sets Rama free” from personally
creating/manifesting the world, leaving this role to the inherent karmas of living
beings which start the process of manifestation to be worked out. Brahman remains
the universal qualifier, providing both jivas and prakriti with the energy required
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for this process through shakti-parinama. And this position ‘“saves”
Bhagavadacharya from going astray from Vedanta as it is: as a universal qualifier
and underlying principle Ishwara is still the cause of all, even without being
involved in the practical work of establishing and arranging the world.

Bhagavadacharya as Ramanandi Community Builder

Unlike Bhagavadacharya’s teachings and philosophical writings, his role as a
Ramanandi community builder has already been presented in international
scholarship, for instance, in the abovementioned works by Peter van der Veer and
Daniela Bevilaqua. Both researchers used Swami’s autobiography in Hindi and the
results of their interviews with the contemporary successor of his gaddi (guru’s
throne) in Varanasi, Jagadguru Ramanandacharya Swami Ramnareshacharya. In
the early 20th century in Ayodhya, there were a series of rows between acharyas of
Sri Ramanuja Sampradaya and those of Sri Ramananda Sampradaya. The ground
for these conflicts was because Ramanandis were considered to be devotees of
inferior level by their South Indian counterparts due to the non-compliance of the
latter with rules of ritual purity. It was common among Ramanandi sadhus to take
meals together irrespectively of their caste origin and to take water from sadhus of
the so-called lower castes. As a result, Ramanuja’s followers used to exploit
Ramanandis as servants during religious processions, especially on occasions of
Kumbha-Mela. The crisis became clear when some time during the second decade
of the 20th century mahant Anantachari of Totadrimath visited Ayodhya and
refused to prostrate in one of the main Ramanandi temples Kanak-Bhavan and to
receive prasad, insulting Ramanandis as inferior to South Indian Vaishnavas. At the
next Kumbha-Mela which took place in Ujjain in 1921 Bhagavadacharya (the then
Bhagavadas) called acharyas from Sri Ramanuja Sampradaya to a shastrartha
(scriptural dispute) during which he presented proofs that Sri Ramananda
Sampradaya has always been a separate branch of Sri Vaishnava tradition and
Ramanujacharya had never been a part of it. The argument became a turning point
in the history of both traditions as at this Kumbha-Mela Ramanandis fell out with
their South Indian counterparts and acknowledged their still Sri Vaishnava, but
independent identity. Bhagavadacharya neutralized one of the constant claims of
both followers of Ramanujacharya and secular scholars that Sri Ramananda
Sampradaya have no their commentaries on Vedanta by the popularization of
Ananda- Bhasya mentioned in part II hereof and by writing his own bhashyas in
Sanskrit from the perspective of Vishishtadvaita-Vedanta.

Analyzing Bhagavadacharya’s writings related to his efforts to enhance the
Ramanandi community, I distinctly see that he was aware of his unorthodox
approach to its inherent hierarchy and tried to find solid scriptural proofs for his
reform. I could identify two sets of scriptural and logical evidence suggested by
him: those he brought from Arya Samaj at a school of which he used to study as an
orphan child and those of Vaishnava origin. He tried to use the first one to eliminate
barriers for non-dvija (shudra and outcaste) sadhus and devotees to study the Vedas
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and to have access to all aspects of the sect’s life. According to him, it was crucial
to build up a strong undivided community able to compete with pandits of Smarta
persuasion and with followers of Ramanujacharya. For example, he writes: “Those
people who think that Vedas are only for the twice-born should contemplate this
mantra in which not only Brahmanas and members of the three varnas are greeted
but many others, like charioteers, coppers [etc...], tribals (nishadas) and adi-shudras
and if so, is there any sin for them to read the Vedas? If according to the mantra all
these people are revered by brahmanas, then who can deprive them of the right to
study the Vedas?” [8. P. 173—174]. He even condemns certain passages from
dharmashastras considering them to be later interpolations: “[I allegedly stated that]
dharmashastras are fairytales for common folks. In reality that’s what I said: the
statement of Gautama that a shudra’s [who heard the Vedas] ears should be filled
[with molten iron], tongue torn out or body destroyed has never been heard of in
any stories. So I do not take this [statement from dharmashastras] for anything more
serious than a fairytale for common folks. I didn’t speak about all dharmashastras.
I was discussing only the part of Gautama-Dharmasastra concerning filling ears
and cutting tongues... There are many other ridiculous passages in Dharmashastras
such as cooking beef for guests, eating meat offered to gods, drinking wine — in
my opinion, all these ideas contradicting dharma were added to Dharmashastras and
are erroneous...” [Ibid. P. 175—176].

The second set of evidence he uses to present Vaishnavas as a separate social
category beyond the traditional varnashrama and thus not bound to caste limitations
imposed by Smartas. The name of Ram and the process of prapatti, surrender to
Vishnu or Rama, is a universal purifier. And according to Vaishnava scriptures,
everyone is entitled to chant Rama-mantra, thus everyone can become ritually pure
by joining the society of Vaishnavas. Bhagavadacharya says: “Disciple, it is stated
in Naradaparicaratra: brahmacharya, grihasthya, vanaprastha, sannyasa — these
are the four ashrams. And Vaishnava-ashram differs from all of them, being the
fifth. Oh disciple, being a member of one of the four ashrams a person is a slave of
shastras... He lives under the orders of the Vedas, that is, whatever the Veda orders,
he does... Vaishnava is a crest-jewel of the Vedas and he is the servant of the Lord
alone and not of the shrutis...” [Ibid. P. 178].

The last point to be mentioned is Bhagavadacharya’s perception of Gandhian
thought. The Swami was a supporter of Mahatma Gandhi’s efforts directed both at
attaining independence from Great Britain and the democratization of Indian
society. Retracing Gandhi’s voyages, he visited South Africa where probably hoped
to start an international Rama-bhakti movement but lacked resources, both moral
and financial, for this enterprise. Bhagavadacharya’s Sanskrit poem
Parijatasaurabham dedicated to Mahatma Gandhi (and, by the way, published in
Mombasa for the first time!) reveals the lens through which he saw the latter’s
speeches and writings: the leader of Independence Movement was an explicit
devotee of Rama who propagated chanting the name of this god at all political and
social events and considered him to be the main ideal for Indian society. Such
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cooperation between a Ramanandi leader and the “Father of the Nation” could
stimulate the development and popularization of Sri Ramamanda Sampradaya.
Which did not happen still presents Bhagavadacharya as a smart community
manager with a prophetic vision. As an example, I will cite one verse from this
poem ascribed to Gandhi by the Swami: “Devotee of Sri Ram is never devoid of
ethics and two original vices — attachment and animosity do not abide in him. /
He sees all people and the whole universe as the form of the Supreme Spirit”
[9. P. 153].

Author’s Contribution

Although the name of Bhagavadacharya is not unknown to researchers of
North-Indian Vaishnava communities and his role in the building of the
contemporary Ramanandi community has already been outlined in other papers, his
writings have never been duly studied and analyzed. Moreover, his books have
mostly been forgotten and lost in libraries of Ramanandi temples in Ayodhya and
Ahmedabad. A few efforts were taken by Indian enthusiasts to digitalize some of
them, but still, they did not draw the deserved interest of researchers. The author of
these papers considers his discovery of a collection of Bhagavadacharya’s books in
Ayodhya to be a first step to the salvation of his legacy, which may lead to the
translation of some of his writings into English and further publication in form of
Anthology.

Some of the found books have never been read or quoted by researchers: Sri
Bhagavadgita-Tattva-Vimarsa, Parijatasaurabham, and Divyastotrakalapa to be
mentioned among them. Besides, most philosophical ideas of the Swami are
introduced here in English for the first time. While working on this research and
translating excerpts from books, I visited places in Ayodhya related to
Bhagavadacharya’s activities and had a conversation with Mahant Ramdev Shastri
from Hanuman Garhi, who was an eyewitness of his movement. Shastri Ji shed
light on the Swami’s disputes with Karpatri who, according to him, acknowledged
the former’s position of “being blessed by Sita herself”. Finally, the results of my
initial research and understanding of Bhagavadacharya’s role in the community
building of Ayodhya’s society were incorporated into a fiction story written by me
in Hindi for Chattisgarh Mitra magazine and published under the title Ayodhya ka
cchipa khajana (Hidden Treasure of Ayodhya) [10. P. 40—45].

Conclusion

Bhagavadacharya has undoubtedly opened a new page both in the history of
Sri Ramananda Sampradaya and in the propagation of Vishishtadvaita Vedanta in
contemporary India. Results of the former endeavor are obvious: Ramanandis is
now considered an independent movement within the larger Vaishnava family of
schools. Outcomes of the second one are not so apparent, but it doesn’t mean that
they are non-existent. They hide in the whole texture of Vedantic thought
spontaneously transmitted in various lineages of the Sampradaya. One of the main

INDIAN PHILOSOPHY AND CULTURE 389



Hemuenxo M.b. Bectauk PYIH. Cepusi: @unocodus. 2022. T. 26. Ne 2. C. 382—391

achievements of Bhagavadacharya was to persuade both his rivals and fellow
devotees that religious and philosophical treatises circulating among Ramanandis
are authentic and pramanik, a valid source of sacred knowledge for Vaishnavas. He
was a success to a certain degree and his vision formed a great deal of contemporary
Ramaite gurus’ mentality. Thus, his role in the Ramananda community can hardly
be overestimated. Oblivion of Bhagavadacharya’s name is a historical paradox
which at the same time opens an opportunity for researchers to rediscover his legacy
and present it in the light of both academic scholarship and the popularization of
contemporary Indian philosophy.
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Mopxop WWpwu bxarasagayapb K KOMMEHTUPOBAHUIO
U nonynapmsaumm suwimniTagsanTa-segaHTbl
B paMKax Tpaguuumn pamaHaHgn XX seka
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AnHoranus. bxaraBagadapes (1879—1977) Obl1 meHTpaldbHOH (QUrypoill peHeccaHca
Tpagunuu pamMaHanan B XX Beke. OH MOCBSITHI KU3Hb 3aBOCBAHUI0 HE3aBUCHMOCTH CBOEH
IKOJIBI OT PamaHnymka-cammpajian, CAMTaBIINX paMaHaHIU BTOPOCTENEHHBIMU TTOCIIEIOBATE-
JIIMU IBUKEHHUS 10 IPUYUHE OTCYTCTBHA Y HUX TPAAUIIMOHHOTO PETUTHO3HOrO 00pa3oBaHus,
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a TaK)Ke HEeCOOJFOICHUS KaCTOBBIX MpaBwi Npuéma mumy. [ moctrkenus cBoei nenu bxa-
raBajiayapbsi Hamucajl KOMMEHTapUH Ha BCIO [Ipacmxaua-mparo (TPOWHOW KaHOH BENAHTEHI,
BKIItOYas Ynaunuwaowl, Beoanma-cympy u bxazcasadeumy) 1 MHOXKECTBO IPYTHX MPOU3BElIC-
HUH, TONYJIAPH3UPYIOMINX BUIINAIITAIBAHTA-BEIaHTy KaK B paMKax COOCTBEHHOH IIKOJIBI, TaK
U Ha YPOBHE BCET0 MHIYUCTCKOTO coobmrecTBa. OH aKTHBHO MCIIONIB30BaJ CBOU 3HAHUS CBSI-
IICHHBIX TEKCTOB B Jie0aTax ¢ ONMOHEHTAMH, CPEIM KOTOPBIX OBUTH HE TOJBKO MOCIICIOBATEIH
Pamanymkn, HO ¥ 3HAMEHUTHIA aBalTHH U onuTrdecknid aktuBuct Ceamu Kapmartpu, korto-
POro OH, MO YOeKICHHUIO ero ouorpad)oB, OJI0JNEN B CIIOPE O MpaBaxX XapHHKaHOB (‘“‘HempuKa-
caeMbIX”’) MONy4YaTh MOCBAIICHHWE B BUIIHYU3M W MPUHUMATh MUIIY BMECTE C TaK Ha3blBae-
MBIMH “4HCTBIMH~ WHAycamu. Jlpyrod ero 3aaadeil ObLIO YTBEPXKICHUE HMHCTHTYTA
Jokaraarypy PamanangadapbeB 1o aHajoruu ¢ mpxaraarypy llankapadapesimMu, 4yTo crocoO-
CTBOBAJIO OBI MOMYJIAPU3AINH JBMKEHUSI PaMaHaH bl B Pa3UYHBIX CJIOSX HHAUKCKOTO 001Ie-
cTBa. B cTaThe mpejcTaBieHbl KIF0UeBbie GriIocoCKue U MpakTuieckue uuen bxaraBagaua-
ppu. OnMcaHbl OCHOBHBIE 3TaIlbl )KU3HU a4apbH, €ro B3auMOJCHCTBUE C JPYTUMHU YUYUTEISIMU
Y TOJIMTUYECKUMHU JeITesIME (B 4acTHOCTH, ¢ MaxaTtmoii ['anan). [Ipoananu3upoBaHbl Bax-
HEHIIIMe MOJIOKEHMSI €T0 YUSHHsI HA OCHOBE OPUTHHAIIBHBIX TEKCTOB, NIEPEBEAEHHBIX aBTOPOB
JJAaHHOH cTaTbU C XUHAM Ha aHITMHCKUM f3b1K. OHAa OCHOBAaHA HA UCCIIEAOBAaHUM, IIPOBOIUB-
memcst B oubnmoreke bxaraBanauapes-cmapak-OxaBana B Alionxne B aBrycte 2021.

KiaroueBsle cioBa: bxaraBajmauapesi, BUINWIITAJBalTa, BeaaHTa, Pamananna, Pama-
HyIKa, AHOIXbs, BULLIHYU3M
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Bynaonsm kak yueHue «0CeBoro BpeMeHu»
B TBOpYecTBe AnekcaHapa MeHs
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AnHoTaums. B crarbe mpoBoauTCs aHaNM3 MHTEpHpETalnuu o. AjekcaniapoM MeHem
(1935—1990) 6ynau3ma Kak ydeHHUS] «OCEBOTO BPEMEHH». 32 OCHOBY B3ATO €0 CEMUTOMHOE
npousseneHue «Mcropus pemurun: B mouckax Ilytu, HMcrunsl u Xuzanm» (1970—1983).
IIpexne Bcero onpeaenseTcss METOOJIOTHs, UCTIONb3yeMas 0. AJIEKCaHAPOM, KOTOpast HOCUT
KOMITapaTUBHBIM U FepMEHEBTHYECKUI XapakTep. IIpy 3ToM OH HCXOAUT U3 TEUCTUYECKO-XPH-
CTHAaHCKOH LIEHHOCTHOH IO3ULMH, YTO, TEM HE MEHEE, I03BOJSET €My YBa)XKUTEIBHO OTHO-
CUTBCS K MHBIM peluruo3Ho-¢punocodckum tpagummsm. OnpesenseTcs cBoeoOpa3ue aBTop-
CKOI MHTepIpeTanuu Oyaau3Ma, Kak aJleKBaTHBIE €e 4epThl, TaK U OJHOCTOPOHHUE, 3a/1aBac-
MbI€ LIECHHOCTHOU YCTaHOBKOI. Pa3BOAATCS MOHATHS TPAaHCLUEHJICHLIUN U TPAHCIIEHACHTHOTO,
9TO TIO3BOJIIET POBECTH KOMITAPATUBHBIN aHAIHU3 OyiN3Ma M XpUCTHAHCTBA, OIIEHOK, JaBae-
MBIX 0. AnexcarapoM. OTpHIlaHHE TPAHCIEHACHTHOTO B OyIN3Me HE 03HA9aeT OTCYTCTBHSA
TpaHCLEHACHINH, 0COOCHHO B IOHMMAaHUH CTaTyca HUPBaHbI, KOTOpas ONpeneseTcs cyryoo
arnogaTniecku. B MHIUIICKOM MUPOCO3EepLaHIN OH HAXOAUT ISITh CYIICCTBCHHBIX IPHUHIINIIOB,
KOTOpBIE POAHAT OyIIM3M M XpUCTHAHCTBO, HECMOTPSI Ha BCE PA3IMUNC WX IO3UIMIA: amoda-
TU3M, OTPULIAHHUE BBICIIEH IIEHHOCTH 3€MHBIX OJar, MPU3HAHHUE BBICOKOTO JOCTOMHCTBA JIMU-
HOU acKe3bl B [yXOBHOM >KU3HU, NOHATHE «KAPMbDY KaK BO3JassHUU (IIOJYEPKUBAETCS UMEHHO
acIIeKT BO3/IAsIHNUS), IPEJICTABICHNE O CIIACCHUH-OCBOOOK/ICHNH KaK TJIABHOM LEJN PEJTUTHH.
OTH NPUHUUIIBL, O €r0 MHEHUIO, «COCTABJISIOT MPOYHBIA MOCT, COEAUHSIOIUI BOCTOUHBIN
penurno3usiii onbIT ¢ EBanrennem». TBopuecTBo A. MeHs cliocoOCTBYET paCIIMPEHUIO KYJIh-
TYpHOTO TOPH30HTA, OCBOOOXIECHHUIO KaK OT HAI[MOHAJIMCTUYECKOHN, TaK U EBPOIOLEHTPHCT-
CKOM TOYEK 3pEHHMs, CIIOCOOCTBYET PasBUTUIO AMANOra, TaKk HEOOXOAMMOTO MMEHHO ceiuac.
OtMeuaeTcs, YTO KOHIENIHS «oceBoro BpeMeHn» K. flcmepca B 1esioM M0O3BOJISET U30€raTh
OJITHOCTOPOHHHX OIIEHOK, BCKpPBIBas OOIIMII MCTOK BCEX OCEBBIX YUCHHIl, KOTOPHIH MO>KHO
OIIPEJEIINTh KaK «IIPOPBIB B TPAHCIICHACHTHOE)

KnroueBble cjoBa: Oyau3M, AUaIor, KOMIIAPATHBHBIH METOJ, OCEBOE BpeMsl, Impode-
TH3M, TEU3M, TPAHCICHICHIIU, TPAHCLIICHICHTHOE

© Hwmwxnaukos C.A., JIe Txu Xounr ®@wronr, 2022
This work is licensed under a Creative Commons Attribution 4.0 International License
s https://creativecommons.org/licenses/by/4.0/

392 NCTOPUSA PUIIOCODPUN


https://orcid.org/0000-0002-3456-2445
https://orcid.org/0000-0001-6334-4132

Nizhnikov S.A. et al. RUDN Journal of Philosophy. 2022;26(2):392—401

HNudopmanus o punancupoBanum u oaarogapuoctu. [lyOnukanus BBIOTHEHA B paMKax
Hay4Horo npoekta PH® Ne 22-28-00162, «KoHuenuus ,,0ceBOro BpeMEHH* B KOHTEKCTE UH-
TEPKYJIbTYPHOI'O 1UAJIOTa».

Hctopus craTpu:
Cratbs noctynuia 10.01.2022
Cratbs npuHaTa K my6nukaruu 19.03.2022

Jast mmrupoBanusi: Huowcnurxos C.A., Jle Txu Xone @vione. byann3m kak ydeHUE «OCEBOTO
BpeMEHM» B TBOpUecTBe AJiekcanapa MeHs // BecTHHK Poccuiickoro yHuBepcUuTeTa IPYKOBI
HapooB. Cepust: @unocodust. 2022. T. 26. Ne 2. C. 392—401. https://doi.org/10.22363/2313-
2302-2022-26-2-392-401

Buddhism as Teaching of the “Axial Age”
in the Work of Alexander Men

Sergei A. Nizhnikov'~'><, Le Thi Hong Phuong

Peoples’ Friendship University of Russia (RUDN University),
6, Miklukho-Maklaya str., Moscow, 117198, Russian Federation
Dnizhnikov_sa@rudn.ru

Abstract. The article analyzes the interpretation of Fr. Alexander Men (1935—1990) of
Buddhism as teaching of the “Axial Age”. It is based on his seven-volume work “History of
Religion: In Search of the Way, Truth and Life” (1970—1983). First defines the methodology
used by Fr. Alexander, which is comparative and hermeneutic in nature. At the same time, he
proceeds from a theistic-Christian value position, which, nevertheless, allows him respectfully
treats other religious-philosophical traditions. The originality of the author’s interpretation of
Buddhism is determined, both its adequate features and one-sided, set by the value orientation.
The concepts of transcendence and transcendent are differentiated, which allows conducting a
comparative analysis of Buddhism and Christianity, assessments given by Fr. Alexander. The
denial of the transcendent in Buddhism does not mean the absence of transcendence, especially
in understanding the status of nirvana, which is defined purely apophatically. In the Indian
worldview, he finds five essential principles that make Buddhism and Christianity related,
despite all the difference in their positions: apophaticism, denial of the highest value of earthly
goods, recognition of the high dignity of personal asceticism in spiritual life, the concept of
“karma” as retribution (it is the aspect of retribution that is emphasized), the idea of salvation-
liberation as the main goal of religion. These principles, in his opinion, “constitute a strong
bridge connecting Eastern religious experience with the Gospel”. The work of A. Men
contributes to the expansion of the cultural horizon, liberation from both nationalist and
Eurocentric points of view, contributes to the development of a dialogue that is so necessary
right now. It is noted that the “Axial Age” concept by K. Jaspers as a whole allows avoiding
one-sided assessments, revealing the common source of all axial teachings, which can be
defined as ““a breakthrough to the transcendent”.
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BBeneHue: MeTo00/10rMa uccnenoBaHus

Oren Anexcanap Mensb (1935—1990) B cBoeM MHOTOTOMHOM TPOU3BEACHUN
«Uctopust penurun: B nouckax Ilytu, Uctunsl u XKuzun» (1970—1983) crpe-
MUJICSI HAmUcaTh «XPUCTUAHCKOE MW3JI0KEHUE HMCTOPUM MHUPOBBIX PpEIUTU»
[1. C. 443]. Ognaxo npu 3TOM OH HE OTpULIA] 3HAYUMOCTU MHBIX TYXOBHBIX Tpa-
muinid. Kak u g Koncrantuna JleoHTheBa, 711 HEro MHOTo0Opa3ue yKpamiaeT
UCTHUHY, KOoTOpas, Kak 1 y Kapna Scnepca, uMeeT e1MHBII UCTOK B «OCEBOM Bpe-
MeHu». B CBSI3U ¢ 3TUM MOXHO CJBIIIATh OOBUHEHMSI B a/IpEC €r0 UCCIE0BAHUS B
aroJIOTMM HEXPUCTUAHCKUX BepoBaHUU. BoT kak mpokoMMeHTupoBain 3t1o [latpu-
apx MockoBckuii u Bcest Pycu Anekcuii I1: «B cBoem 60rocioBckoM Jep3HOBEHUN
orer] AJIeKCaH/p HHOT'/1a BEICKAa3bIBAJI CYXK/I€HUS, KOTOphIE, O3 CrielnaibHOTo pac-
CMOTPEHMS HEJIb34 0XapaKTepU30BaTh Kak 0e3yclioBHO pa3zeinseMble Beei [TomHo-
toii LlepkBu. UTo XK, ,,HaJUICKUT OBITh pA3HOMBICIUSAM MEX/ly BaMH, 1a0bI IBUIHUCH
uckycueummey [2. C. 213]. Cam o. Anekcanap mpuszHaBajics B nucbme HOmmm
Pefitnunrep (aBryct 1985 r.), 4TO OH HE 3aHUMAaeETCs JOTMATUYECKHM OOrocio-
BHEM, U0O HE Jep3aeT aHAJTU3UPOBATh HEIOCTYITHBIE pa3yMy TallHbI: «CUUTAIO0 CBOU
3HaHUS B 3TOU cdepe HeJOCTATOUHBIMHU... I MPOCTO Bepro, 4To UCTHHA y bora u
OHa MPEBOCXOAUT MOE MOHUMaHHE, U OHa MpeKpacHa... MeHsl HepeKo OOBUHSIOT
B PallMOHAIM3ME, MEXAY TEM 51 OT HEro BechbMa JajekK. [ Ha mepBoe MECTO CTaBIIO
BEpY, Bepy, KOTOpast sIBisieTcs Uit MeHs eauHocnacatouiei» [3. C. 608—609].

['my6okoe BHUMaHUE K UHBIM U BOCTOYHBIM TPAJIULIUAM 00YCIOBIECHO repMe-
HEBTUYECKUM METOOM 0. AJIeKcaH/pa, KOTOPbIM CTpeMIIICS HE OTpULIATh, a Io-
HSATH APYTOro, HUCKOJIBKO ITPH 3TOM HE CTaBsl 0]l COMHEHUE, HE YMaJIsisi COOCTBEH-
Hy10 Bepy. CTpeMUThCSl MOHSTH JPYroro He 3HAYUT OTKa3aThbCsl OT CBOErO, POj-
HOT'0, HO BCEI/Ia CBSI3aHO CO CTPEMJICHHEM NPOHMKHYTH B CYTh MHBIX JYXOBHBIX
MuUpoB. [nobanu3upyromuiics MUp ykKe He JacT BO3MOXKHOCTH >KUThb TOJBKO CO
CBOUM, HO BBIHYKJJA€T COOTHOCUTBCS C APYTUM, a JJIsl 3TOr0 HEOOXOMMO MOHUMA-
HUE, B3aUMOIIOHMMaHHe, KOMMYHUKalusg U auanor. Kak nosicHst cam o. Auek-
caHjp, 6e3 NPOHUKHOBEHUs B caMblil TyX BepoydeHHil, 6€3 XOTs Obl YaCTUYHOTO
OTOXKJIECTBJIEHMSI Ce0sl C UX MCIOBETHUKAMU HEBO3MOKHO HUYETO MOHSATH B CyIII-
HOCTH penuruil. Takyro repMeHEBTUKY MOYKHO OIIPENETUTH KaK METO IIOCTHKECHHUS
UHBIX JTyXOBHBIX MUPOB: «TOJBKO MyTh BHYTPEHHETO CONEPEKUBAHNUS, KOTa MBI
OyZeM UCKaTh UCTUHY BMECTE C aHUMUCTOM, OyAUCTOM, UM TPEYECKUM MBICIIHU-
TEJEeM, IOMOXKET HaM YJIOBUTH MOJIMHHYIO AUHAMMKY penurui» [4. T. 1. C. 11].
IIpu 3TOM, KOHEUHO, OH U HE CTOPOHHMI HAOIIOAATENb, HOO CTABUT CBOCH LIEBIO
BCKpBITh E€AMHYIO LE€Nb Pa3BUTUS PEIMTMO3HOTO CO3HAHMS, TaK WM HHaYe
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npuBozsero k Hosomy 3aBety. KommnapaTtuBuctuka 11t Hero — He 6€CCMBICIICH-
HOe U OeclesNbHOE CpaBHEHHE B BUAE HArPOMOXKACHUS SMIHUpUUECcKUX ¢akToB. B
IIPEMCIOBUU K NIEPBOMY TOMY OH IHUIET, YTO B XPUCTUAHCTBE 3aBEPLIWIICS JJIU-
TEJIbHBI BCEMHUPHO-UCTOPUUYECKUN MPOLECC PEIUTHO3HBIX HCKAaHUM 4YelloBeue-
cTBa. BmecTe ¢ TeM «XpUCTHAHCTBO 3aKPBITOrO TUIIA», OTMEUal 0. AJIEKCaH[Ip, HE
KU3HECTIOCOOHO B Bek riobamm3aruu [4. T. 6. C. 155]. I oH, kak IpaBOCIIaBHBIN
XPUCTUAHMH, JaBajl CBOW OTBET HAa HOBBIA BBI30B COBPEMEHHOCTH — HE YKIIO-
HATBHCS OT 3JI000HEBHBIX BOIPOCOB, HE OTBEPraTh MHOE U APYTUX, & CTPEMHUTHCS
IIOHSITh, B IIOJIHOM MEpE COXpaHsis CBOIO JYXOBHYIO UIACHTUYHOCTb.

Hpyroit MOTUB, «ONPaBABIBAIOIINI 0. AJIEKCaHIpa, 3aKI0YAETCA B TOM, YTO
OH ObUT yOeXJIeH B YHHBEPCAJIILHOCTH JTyXOBHOT'O OIBITA, HA OCHOBE KOTOPOTO H
BO3MOJKEH JIUAJIOT MEX]ly MTPEACTABUTEISIMU Pa3IUdYHbIX penuruid. OH cTpeMuIcs
B3IJIIHYTh Ha EBaHrenue B IMPOKOW MUPOBOM NEPCIEKTUBE. DTOT YHUBEPCAINU3M
BBITEKAJ JUI HETO U3 «EIUHCTBA YEJIOBEYECKOW IPUPOJIbD», TEX NEPEKUBAHUMN, KO-
TOpbIE BBI3BIBAIOT y YesloBeKa «4yBcTBO Briciiero u mbicib o Hem» [4. T. 1. C. 63].
[Ipu 3TOM OH HE CTPOMIT BaBUJIOHCKOW OalllHU HEKOI MaHPEeNIUruy, KaK 3To Jenaia
E. bnaBatckas B «TaiiHOW TOKTpHUHE» (HA J1€J€ BKJIKOYasi BCE PEJIUTHUHU B, IO CYTH,
UHAYWU3M), WIH, KaK 3TO HU CTpaHHO, KymHp 0. Anekcanapa — Bi. ComnoBbes, ¢
ero uaeel oObeauHEHUs 1epkBei nox sruaoi [lepBocsamennuka. Takas HKiek-
THUKa, KOTOpas Ha JIeJe 3aBEpILIACTCsl YCTPAHEHUEM IPABOCIABHS, KAK MUHUMYM,
€r0 PaCTBOPEHHUEM B MHBIX PEIUTUSAX UK KOH(ecCHsiX, Bpsiz i Obl yJOBIETBOPHIIA
ero. O. AnekcaHp OTMeYaeT, YTO HECMOTPSI HAa U3BECTHYIO MPUBJIEKATEIBHOCTh
0J00OHOT0 MO/AX0Ja K PEJIUTHUAM, Ha JIeJIe OKa3bIBACTCs, YTO OH HEU30€XKHO MpHU-
BOJMT K UX HUBEIUPOBAHUIO U BBIXOJAIIMBAHUIO KaK BCSKON KOHKPETUKH, TaK U
IyXOBHOro MHOrooopasus. [loanuHHO XpHCTHAaHCKOE pellleHue MpoOJIeMbl OH
BHJIET KaK B MPEOI0JICHUHN «Teocodckoro obe3nmnunBanus peiaurnit» [4. T. 2. C. 9],
TaK ¥ «HEOIPABJIAHHOHN y30CTH TICEBA00MOIen3May [Tam xe]. OH mpu3bIBal K MpH-
3HAHUIO IEHHOTO SApa B JPEBHUX YUEHUSIX, K OCMBICIICHHUIO PEIUTHO3HBIX HCTOKOB
1 YCTPEMJICHUH YE€JI0BEUECTBA.

ITpu 5TOM CTOUT OTMETUTB, YTO, XOTA 0. AJIEKCaHJP MHOXKECTBO pa3 yKa3bIBall
Ha Benuuue Bn. ConoBbeBa, Aake NOCBITUI IIEPBBII TOM €r0 NMaMsATH, Ha3BaB «Be-
JIMKUM XpUCTHAHCKUM MbicautTenem» [4. T. 1. C. 7], ogHako Ha jaese ux B3TJIsIbI
HE TOXJIECTBEHHBI. B3s1Th X014 Obl OTHOIIEHHE K [lmaToHy M MoHMMaHUe ero: y
[IEPBOr0 OTPULIATEIBHOE, Y BTOPOTO — BOCTOP>KEHHOE. 371€Ch CTAJIKMBAIOTCS, KaK
ormeuyaer A. EpemMuH, XpHUCTHMaHHH-IEPCOHAIUCT U XPUCTHAHMH-IUIATOHUK
[1. C. 469]. Tem He MeHee 0. AneKcaHap mojarai, YTO OH peaanu3yeT HaMEepeHHUe
Bn. ConoBbeBa — «00bsAcHUTH ApeBHUE penurud...» [4. T. 1. C. 10]. B cBoux nek-
uusix — «Pycckas penurnossas Guiocodus» — OH TakKe BeCbMa BBICOKO OT3bI-
Baercss 0 CoyloBbeBe, HO W MPHU3HAET, YTO B €ro ujaee OObEAMHEHUS IIEpKBEil,
BCEMHUPHOW TeokpaTuH, «Obul anemeHT yromusma» [l. C. 55]. IloapoOublit
¢unocodpckuit ananu3 KoHuenuuu BeeeauHcTa Bi. CooBheBa OH HE OCYIIECTB-
JISeT U HE YIIOMUHAET O €ro MOCJEIHEM MEepHoJie TBOPUECTBA, PEACMEPTHOMN pa-
6ote «Tpu pasrosopa...» (1900), B koTopoit ¢uiocod paccraercst co cBoei yTo-
IMeN U MePEXOANT Ha MO3UIMU ICXATOJIOTHUH.
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Konnenmus e BceenuncTBa u 6orouenoseuectBa Bi. ConoBbeBa HOCUT NaH-
TEUCTUYECKUM U XUIMACTUUECKUI XapaKTep, B TO BpeMs Kak 0. AJIEKCaHp MOHU-
MaJl HECOBMECTUMOCTb XpUCTHAHCTBA ¢ OTOXAeCTBIeHeM bora u mupa.

OTtnaBasi 1OJDKHOE NMAaHTEHCTUYECKOH (hopMe BepoBaHuUs, 0. AJIEKCaHIp, TEM
HE MEHee, He OCTaHaBIMBaeTcs Ha Hell. «Benuka mpaBia 3Toro naHTeus3Ma,
KOTOPBIA HalleJl CBOEC 3aKOHUYEHHOE BBIPAKEHUE B Y ITAaHUIIAAaX, JAOCU3ME U B He-
KOTOPBIX I'PEYECKUX U 3amaHoeBpomneickux ¢umiocopckux cucremax. OmHako
BCeEl MmpaBJbl MAHTEU3M 3aKIJII0YaTh B cebe He MOXKeT. PacpocTpaHeHHOCTh ero
CBSI3aHA C TE€M, YTO OH OTKpbIBaeT bora B Mupe Npuposl, B TOM, YTO AOCTYIIHEE
BCEro HarjsiIHOMY co3eplanuio. CBOIO OrpaHUYEHHOCTh OH NMEPEHOCUT Ha AGCo-
JIOT U OTOXAECTBISIET bokecTBO ¢ O€3NMUKO# CHIION, MpOoHU3bIBaroNIeH BceneH-
Hy10. Mexay TeM Oe3TMKOCTh — CBOWCTBO HHU3IIETO OBITHS, Ha BEPIIMHAX K€
MHUPOBOM UEPAPXUU CTOSAT JTUYHOCTHBIE, Pa3yMHBIE U CAMOCO3HAIOILNE CYILIECTBA
[4.T. 1. C. 48].

IlepBb1it TOM cemuTOMHUKA «McTOpUS pesuruu...» UMeeT BBOAHBIA XapakTep
U KacaeTcs UCTOKOB PEJIMTMO3HOIO CO3HAHUA U penuruii. Bo BTopom peub HIET 0
JOUCTOPUYECKOH 3110Xe, Maru, Mu(oJIOTUH U Hayasie BEJIUKUX JyXOBHBIX Tpaiu-
uuit. Tpetuii ToMm, «Y BpaT MOJTYaHUSD», TOCBSILEH Y’Ke COOCTBEHHO COOBITHSIM OCe-
Boro Bpemenu. O. Anekcanap Kak Obl gomnoisiHseT ucciaenosanue Kapna Scnepca
«McTokn MCTOpUHU U €€ LIEb», BBIABIAA «OCEBBIE UEPTh» B KyJbTypax JpeBHero
Kuras, Maauu, B ueTBepTOoOM ToMe — ['perun, a B mITOM — HCCIeayeT COOCTBEHHO
npodernyeckoe aBmxeHue. 1 3aecb Mbl 0OHapyKHMBaeM eIle OJUH METOJ, KOTO-
pBlii OepeT Ha BOOpY>KEeHHUE 0. AJEKCaHJp — KoMIapaTuBHbIA. OCOOEHHO OYEBH-
JIEH 9TOT METOJ, B IOCTPOEHUH ILIECTOrO0 TOMA, B KOTOPOM aHaJIM3UPYIOTCS BCE OCe-
BbI€ KYJIbTYPBl M UX YUEHUS: «HACTOSIIEE BOCCTAaHUE MIPOTUB padCTBa MPHUPOIE U
TpajuLU{, NPOTUB HMHCTUTYTOB W BEPOBAaHUM, IOCTPOCHHBIX HAa Maru4ecKon
OCHOBE, IPOU30LIO JINUIb B | ThICSYEneTHH 10 H. 3. MBI UMeeM B BUAY IPOIOBEIb
BEJMKHUX Yyumenei uenoeeuecmsa. Ha (hoHe cTapbIX pUTYaIbHBIX KYJIbTYp Mepe-
BOPOT ATOT MPEACTABISAETCS KaKUM-TO YyJOM, TAWHCTBEHHBIM IIOCEIIEHUEM U3
uHOro Mupa. [lomarHyB ThICSUEIETHUE YCTOU, TPOPOKHU, (hrUaocodbl 1 OCHOBATENU
penuruil Janu HapoJam MOIIHBIN UMITYJIbC, KOTOPBIN, TOA0OHO PACXOIALIMMCS 110
BOJIE KpyraM, 3aXBaTUJI IOYTH BCE LIMBUIIM30BaHHbIE cTpanb» [4. T. 6. C. 10—11].
HmenHo Toraa ObL1 3amokeH (QyHIAMEHT, Ha KOTOPOM ObLIIM BO3ABUTHYTHI BEJIU-
YECTBEHHBIE 3[JaHNsI MUPOBBIX PEJIMTUH.

AHanu3upys Bce MHOrooOpas3ue JTyXOBHBIX yUYEHUN 4el0BeYecTBa, 0. AJek-
CaHIp CTpeMHUTCA YBHIETh W obuiee. Tak, Hampumep, OH OOHapyKHUBAeT €ro B,
Ka3aJI0Ch Obl, TAKUX Pa3HbIX YUCHUAX, KaK JAOCU3M U UCHXa3M: 3/1€Ch, B KUTACKOM
Ja0cu3Me, «Mbl 00HApPYKUBAEM T€ OOIIEUETIOBEYECKUE lyXOBHBIE KOPHHU, KOTOPHIE
SIBIISIIOTCA  3ayioroM cOmmkeHus: Bcex HapomoB» [4. T. 3. C. 30]. B oceBoe
BpeMs, nmoauepkuBaeT A. MeHb, «OOJBITMHCTBO YUHUTENEH MEPECMOTPENO Bepy
B KOCMHUECKYIO POJIb OOPSIIOB U C/IETAJI0 OCHOBOM PEIMTHO3HOTO CIyXeHHUs chepy
HpaBctBeHHOCTH» [4. T. 6. C. 11]. OTHOCACH ¢ TIIyOOKHMM YBaKEHHEM KO BCEM
NYyXOBHBIM TPAaJULUAM YEJIOBEUYECTBA, BCKPhIBAas UX yHUBEpCaIu3M, 0. A. MeHb,
BMECTE C TeM, BUJI€] U 0COOEHHOE B KaXKJJOU U3 HUX.
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KOHC‘IHO, COBpCMCHHAA HayKa yIllia JaJICKO BIICPCHA, HO MPECKAC YEM CTPOro
CyAuTb 3TOT MHOT'OTOMHBIN Tpyna o. AneKcaHﬂpa MCHH, HCO6XO,I[I/IMO IIOMHHUTB O
BpPEMCHH, B KOTOPOM OH €ro co3aaBall, U yCJIOBUA, B KOTOPBIX OH XWJ, IO CYTHU
OXKHaasa apecra.

bypnonsm B TBOpUecCTBe 0. AnekcaHgpa MeHs

['oBops 0 Oyanusme, y 0. AneKcanpa MOKHO HAWTH Takue CTpoKu: «IIpoHUK-
HYTBIH OTBpallleHHeM KO BCSIKOMY ObITHIO, Byaia paccMaTpuBan yracaHue Ku3HU
KaK KOHEUHYIO LIeJIb AJIs IOo3HaBIIero uctTuhy. llponomkas tpaguuuio YnaHuman,
OH YUMJI O TLIETE BCEX 36MHBIX YCHWJIMH U I0BEJI [0 anores KaxJy 4ucToro A6co-
mota» [4. T. 6. C. 25]. Ccblnasich Ha UCCIIEIOBATENBCKYIO JTUTEPATYPY U UCXOMS U3
CBOEH TeUCTHUECKOM no3uuu, o. A. Mens onpenenser 0yaau3m byabl kak ateu-
CTHYECKHH, PEIUTHIO HE CIAaceHUs], a OCBOOOXKIEHHsI, OCHOBAHHOTO Ha COOCTBEH-
HBIX ycuiausix. Bmecte ¢ TeM OH OTMEYaeT 3BOJIIOIHMI0 HEKOTOPBIX HalpaBiICHUM
Oyanu3Ma B CTOPOHY BO3MOXKHOT'O TEUCTHUYECKOTO TOJIKOBAHMS, YTO aHAIU3UPO-
Banu Takxke A. TopunHoB u A. ITaturopckuit. [Ipexnae Bcero, 0. Aekcanap HEHUI
OyAIMICKYIO ATUKY, HO OTCYTCTBHE Bepbl OH XapaKTepH3yeT OTPULIATEIbHO, 110JIa-
rasi, 4TO MOpaJib MO>KET OCHOBBIBATHCS TOJBKO Ha MOJIOKUTEIbHON MeTapu3UKe U
HembIcuMa 0e3 Hee. OiHako OyAU3M He TEUCTHYECKas peSTUrus, U Io3TOMY Bepa
B TPAHCIIEH/IEHTHOE Hayajo He XapakTepHa Jjs Hero. [1osSicHUM 3TH npUHLIKUITHATb-
HbIE MOMEHTBI.

SIcHO, 4TO BO MHOTOM Ta HMCCJIEI0BaTENbCKas JUTEpaTypa, Ha KOTOPYIO OIU-
panca A. Menb, ocCTaBisjla JKEIaTh JIyYlIEro, MHOTME HCCIIEIOBaHUS YkKe
ycTapenu. Bmecte ¢ TeM MHTEpeCHBIM OKa3bIBaeTCs TOT (PakT, YTO OH YBUJEN B
Oyanu3Me NPUHIUINAIBHYIO UepTy 0CeBOro BpeMeHH: «by/ia ke ocTaHOBUIICS Ha
paauKaIbHOM OTPULIAHUH OBITHS CO B30POM, IPUKOBAHHBIM Bceleno K TpaHCcleH-
neatHomy» [4. T. 6. C. 25]. U nelicTBUTENbHO, TPAaHCLIEHACHIUS OOHAPYKUBAETCS
B TPAKTOBKE OCHOBOIIOJIATAIOUIEr0 MOHIATUS OyA113Ma — HUPBaHbl, KOTOpas OIpe-
nensiercs cyry6o anogaruyecku: «IIpexae Bcero Mbl JOIKHBI OTOPOCUTH MBICIb,
yt0 yueHue o Hupane — teoperuueckas norma. Hanportus, byana kak Oynro Obl
HaMeKaeT MIMEHHO Ha TO, YTO B TEOPETUYECKOM IUIAHE €€ HEBO3MOKHO OCMBICIIUTD,
10O OHa BBIXOJIUT 3a Mpeleibl HAIEro JIOTMYECKOro MoHMMaHud. Mrtak, myTh
K Hell — myTb unctoro cozepuanusi» [4. T. 3. C. 144]. Kpome Toro, HupBaHa, Ko-
TOPYIO MOXHO ObUIO OBl ONPEAETUTh KaK COCTOSHUE YUCTOTO CO3HAHMS, TPAHCLIEH-
JICHTHA 110 OTHOLIEHMIO K €T0 coiepxkaHuto. Ha TpaHCLIeHEHTHOCTD, IPUCYTCTBY-
o110 B Oyanu3me, ykaspiBaeT U A. [laturopckuii [6. C. 282, 283]. O. Anekcannp,
OINUpPasACh Ha ano(aTUUECKyI0 XapaKTepUCTUKY HUPBAHbI, OTMEYAET, Ka3aJloch Obl,
napajiokcanbHbli (akT, 4YTO Ha caMoM jeiie byana oTBepr He TpaHCLIEHEHTHOE, a
«8ce, kpome Tpancyenoenmuozo» [4.T. 3. C. 146]; nnst Byaab! «3anorom crnaceHus
OT OBICTPOTEKYLIEr0 M MSTEKHOTO MHUpa CaHCapbl U AXapM SBISIETCS HaTU4ue
Hekoero TpaHcueHaeHTHoro CeepxObitusi» [4. T. 3. C. 145]. Tem He MeHee,
W3BECTHBIN OTEUECTBEHHBIM Oyamonor A. TOpuWHOB, HANPOTHB, OTMEYAET, UYTO
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Oyauiickoe NMOHHMMaHuEe MPUYMHHOCTH — NpaAmumovs camymnaovbl — «HOCHUT
cyry00 HMMaHEHTHBIN XapakTep, He OCTaBIIsAs MECTa JUIsl CKPBITOM TaHHCTBEHHOM
TpaHcueHaeHTHo! npuuuHsl (bor, cynpba u Tomy nonodnoe») [7. C. 239].

Criop 06 OTCYTCTBUM WJIM MPUCYTCTBUU B OYJAM3ME YEro-TO TPAHCLECHJICHT-
HOTO MOXKHO pPa3pellInTh 4Yepe3 pa3BeJeHHE W YTOUHEHHE HCIOJIb3yEeMbIX IMOHS-
TUH — mpancyeHOenyuu 1 mpaucyenoenmrozo. OTpHUIIaHUE TPAHCIEHACHTHOTO
HE O3Ha4yaeT OTCYTCTBHUS TPAHCLEHACHLUU, OCOOCHHO, KakK OBLJIO CKa3aHo,
B IOHMMAaHUU CTaTyca HUpBaHbl. J{pyroil coBpeMeHHbII uccienoBaTenb Oya1u3ma,
A. ITaTuropckuii, KpoMe Ipovero, 0OHapyKMBAaET BO3MOKHOCTh U TPAHCLIEH/IEHT-
HOTO TOJIKOBaHUS «S» B HEKOTOPBIX mkojax oyamusma [8. C. 97].

[To ananoruu Moxem oOpaTuUThCS K TBOpuecTBY M. Xaiinerrepa, KOTOpPbIi B
CBOMX paboTax HETraTMBHO BBICKA3bIBAJCS O TEOJOTHH, OTpHUllas MeTapu3UKy
TpaHCIeHaAeHTHOT0. HO OH e, BMecTe ¢ TeM, pa3BUBaJI y4eHHUE O ObITUH-CO3HAHUH,
«BOT-ObITHUN» — Dasein, Kak TpaHCUeHAeHIUU: «bbITHE €cTh TpaHCUEHACHIINS B
psIMOM U IepBUYHOM cMbIciie» [9. C. 205]. Takum 06pazom, MbI MOKEM BBIJICIIUTh
o0u1yro uepTy OyAIUCTCKOM HUPBAHBI U Xai1erreépoBCKOro OBITHS, — 3TO TpaHC-
LEHICHIIHS, BCEIeNbIld anopaTh3M, HEAOMYCTUMOCTh KaKOW-ITN00 00bEKTHBALINU
(x0Ts mpencTaBiseTcs, 4To Xaiaerreposckoe Dasein Bce ke B OOJbIICH CTEeeHn
cyOcTaHmansHo, YeM Oynaucrckas HupBana). M.K. MamapaamBuny Ha3bIBaeT
TaKoe TPaHCUEHACHTHOE, Ceysl KaHTOBCKOM TpaJULIUU, «ITyCTHIM MOHITUEM», TO
€CTb IIOHATUEM, KOTOPOE HE UMEET IPEAMETA», KOTOPOE «JIEHCTBYET B KaueCTBE
CHMBOJIa», SIBJIAETCS HEKOM «TOYKOM onopei» mis co3Hanus [10. C. 25]. O. Anek-
cauap (MeHb) OoTMEYaeT B ATOM CBSI3H, UTO ITO HEKOE «UHOE, Kak 0e3aTpuOyTHOe
Abconomnoe Hauano, o KOTOpoM yduT mucTHueckas ¢uiocodpuss Boctoka u
3amana» [41. T. 3. C. 145—146]. Takum 06pa3oM, MOKeM KOHCTaTUPOBATh, YTO B
Oynau3mMe HeT CyOCTaHIIMAIbHOTO TPAHCIIEHIEHTHOTO, HO €CTh TPAHCLEHICHIIMS.

Hcxoas u3 TEMCTUUECKUX YCTAHOBOK, 0. AJIEKCaHAp MULIET Aalee, YTO MEKIY
ATUKOW Bya/pl v ero yueHueMm o OBITHH, TO €CTh MeTapU3UKON (OHTOJIOTHEH), HE
OBLIO OpPraHMYECKON CBSI3U. 3HAKOMCTBO C COBPEMEHHBIMU padOTaMH OT€YECTBEH-
HBIX OYJI7I0JIOTOB, TAKWX Kak, Hanpumep, A. TopunnoB, B. Pynoii, A. [laturopckmii
U JIp., XOPOIIO IMOKA3bIBAET, HACKOIBKO TIIATEIBHO U TITyOOKO B OYAIMCTCKOM OH-
TOJIOTUU TPOPAOOTaHBI JAHHBIE BOIIPOCHI: ATHKA B HEM HEMTOCPEACTBEHHO BBITEKACT
U3 OHTOJIOTHH, YUYEHHUS O JXapMax, cKaHaxax U T. A. OHaKo JbIHHbBIE UCCIIE0Ba-
HUSl TIOSIBUJIMCH YK€ mocie Tubenu o. AnekcaHipa, MO3TOMY OH M IpPHILIENT
K BBIBOJY, uTO «bynna pemmrenbHo mpotuBonoctaBui boxecTBo mupy U He-
BOJIbHO 00€CLIEHUJ JI00YI0 YEeIOBEUYECKYIO NEeSTENbHOCTh, a CJEN0BATeNbHO,
u mopaib» [4. T. 6. C. 26, 28]. Tem He MeHee, 0. AJIeKCaHAP ONMUCHIBAET MOHATUS
JIXapMbl U CKaJIXU U MIPUXOJUT K BBIBOJIAM, CJICIIAHHBIM MO3THEE U3BECTHBIMU POC-
cuiickumu Oyanosoramu: «B cymHOCTH, OH, MOXaTyi, HUKOTJAa HE 3aXO0JIUJ TaK
JlaJieKo, YTOObI OTPUIIATh BCSIKOE HEMPEXOIsliee OCHOBAHNE B TUYHOCTH, HO €My
XOTENIOCh paccesiTh 320y IEHUS KacaTelbHO TOTO, YTO €CTh UCTUHHBIN YEJIOBEK»
[4. T. 3. C. 130—131]. Koneuno, 0. A. MeHb HE MOT COIJIACUTHCSI CO CTATyCOM
Iyud B Oyau3Me, ee HecyOCTaHIIMaIbHOCTBIO.
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He co Bcemu cyxnenusimu 0. Anekcanpa cerofaHs MOKHO corjacuthes. Tak,
HampHUMep, ero OLUeHKH «MeTadu3ukuy» Oyaau3ma BecbMa CHopHbl. Bumumo, oH
OBLT OTpaHUYECH B IEPBOUCTOYHUKAX U KAYECTBCHHON HCCIIEI0OBATEIBCKOM JINTEpa-
Type Mo JNaHHOW Teme. byany oH Ha3bIBaeT aTeHCcTOM, a OyAau3M — CTPaHHOMN
penurueii 6e3 bora. Ho byana ckopee ymarauBaa OTHOCUTEIEHO METahU3HUECKUX
BOIIPOCOB, 4eM oTpuiai ux. O0 3ToM CBUIETENBCTBYIOT UCCIIEIOBAHUS, HAIIPUMED,
A. TopunnoBa. 3aBepiaet cBoi aHaiau3 Oy au3mMa 0. AjleKCaHAp CJIOBaMU PU3HA-
TEJIBHOCTHU U BBICOKOH OIICHKH JIeATENbHOCTH By 1/1bl, €ro mpomnoBeu cocTpagaHus
KO BceMy KUBOMY. TakuMm 00pa3zom, B II€JIOM HEraTUBHO OTHOCSCh K «MeTa(U3HKe»
Oynausma, UCXOAs U3 TEHCTUYECKOM mapagurMbl, 0. AJIEKCaHIp Ype3BbIYAITHO
BBICOKO OIIEHUBAJI JIMYHOCTh Bynnel. Bynausm mjissi HEero ocraercsi «OIHUM U3
BEJIMYANIIMX YUYEHHUI HoxpucTtuanckoro mupa» [4. T. 6. C. 26].

Hecmotpst Ha BCIO CBOIO «TEUCTUYHOCTBY, 0. AJIEKCAHAP, UCTIONIB3YsI KOMIIa-
paTUBHBINA METOJ, 0OTMEUAeT, 4To «bor M3paniis cTosb e HeMOCTHKUM U 3aripeie-
neH, kak HupBana Byne» [4. T. 6. C. 30], a cam Bynna «Obl1 0THUM U3 TIEPBBIX
aK3ucTeHIIMaIbHBIX Gunocodony [4. T. 3. C. 124]; «B ero nponoBeasx u uzpede-
HUSX CKBO3UT OTpeielieHHast MeTau3ndeckasi CUCTeMa, KOTOPYIO OH CTapaTelbHO
MpSTYET MOJ arHocTUYecKor (paszeonorueii» [4. T. 3. C. 125].

B unauniickom Mupoco3zepiianuu o. AJIeKCaHApP HAXOAUT ISITh CYIIECTBEHHBIX
MPUHIIUIIOB, KOTOPBHIE POAHAT OyAIU3M M XPUCTHAHCTBO, HECMOTpPS Ha BCE UX
paznuuue:

— amnodarusm;

—  OTpHUIIAHHE BBICIIEH [IEHHOCTH 3€MHbIX OJiar;

— TpU3HAHME BBICOKOT'O JOCTOMHCTBA JTUYHOM acKe3bl B TyXOBHOM KU3HU;

— TIOHSATHE O «KapMe» KaK BO3JassHUHU (3[1eCh MOJYEPKUBACTCA HMEHHO
aCTeKT BO3AAsIHUA);

— TIOHATHE O CMIACEHUU-OCBOOOKICHNUHU KaK ITABHOU IEJIH PEITUTHH.

U3 storo o. Anekcanzap aenaer ciaeayrouiuii BeiBoa: «Hes3upas Ha 10, 4TO B
WNHnuu 5T 1T NPUHLIKIIOB HEPEJIKO MPUHUMAIIA BEChbMa JaJIeKUe OT XPUCTHAH-
CTBa OYEPTaHUs, OHU TEM HE MEHEE COCTABJISIOT MPOUYHBIM MOCT, COCAMHSIOMIUN
BOCTOYHBIN peUruo3ubiil onbIT ¢ EBanrenmuem» [4. T. 3. C. 181—182].

3aknioyeHue

ByanusMm, XoTd U He ABISETCS TEMCTUUYECKUM YUEHHEM O CyOCTaHIIMaTIbHOM
ObITUH, TEM HE MEHEE TaKKe MPUHAJIEKUT K OCEBOMY MPOPBIBY B Cepy TpaHC-
nenaeHuu. MiMeHHo toraa «4enosek 3amnajaa u Bocroka npoOynuics K MUPOBO3-
3peHYEeCKOMY MOMCKY UCTHHBI CBOEro ObITHs U cBoero HazHaueHus» [11. C. 300].
Orto npobyxnenue K. fcnepc Hazan «ogyxorBopenuem» [12. C. 21], a mMbl Obl
OTIpEeETMIN KaK «IyXOBHYIO peBoitonuio». A.B. CeMylIKUH KOHCTaTUPYET, YTO
«TIOCIeAyIOMasl MUBUIIN3ALUS MIpe/iajia 3aBEThl EPBBIX yUUTeNel ueloBeUecTBa;
OHa BBITPaBUJIA U3 YEJIOBEKA INTyOUHY MUPOBO33PEHYECKOT0 CTPpaxa U 03a00UEHHO-
CTH M cJieNaja U3 Hero 6ecreyHoro noTpeduTesst U NporpecCupyroLiero 3aBoeBa-
Tens mpupoibl. M BOT Teneph 3K3MCTEHIUANbHAS 3a7aya COCTOUT B TOM, YTOObI
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BOCCTAaHOBUTH YTPAadeHHYIO BEpPYy OTLOB BCEJIEHCKON “(puiocodckoil 1epksu’,
BO3BPATUTHCSI K HW3HAYAJIbHON CMBICIIOKU3HEHHONH 03a00UE€HHOCTH YeJoBeKa
camum cob6oii» [11. C. 301]. UmenHo 3Ta 03a004EHHOCTH YyBCTBYETCS Ha CTPaHU-
ax MHorotromHoi «lcropuu penuruu...» o. Anexcanapa Mensa. He nomxna ona
IMOKHMHYTb U COBPECMCHHOTI'O Y€JIOBCKA, €CJIM OH XOUCT COXPAHUTH ce0s1 IMEHHO KaK
YeJoBeKa, KaKk CYIIECTBO MOpaJibHOE M cTpemslieecs K BbiciieMy. TBopyecTBO
A. MeHs cnocoOCTBYeT pacHIMPEHUI0 KyJIbTYPHOTO TOPH30HTA, OCBOOOMKIECHHIO
KaK OT HallMOHAJIMCTUYECKOM, TaK ¥ eBPOMOLEHTPUCTCKOM TOUEK 3peHHsl, CIOC00-
CTBYET Pa3BUTHIO JHUAJIOra, Tak HEOOXOAMMOI0 UIMEHHO ceifuac.
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CnuHo3a B 3epkase KlacCU4eCcKom
U COBPEMEHHOI 3anagHown punocodpunmn

JL.O. Kpbimron'= <, M. MaJjia

Poccuiickuii yHUBEpPCHUTET Py KObI HAPOJIOB,
Poccuiickaa @edepayus, 117198, Mocksa, yn. Muxnyxo-Maxnas, 0. 6
P<kryshtop-le@rudn.ru

AnHoTanus. CTaTbs NOCBSLIEHA HCCIEI0BaHUIO OCHOBHBIX JTMHUM penenuuu ¢punocod-
ckux uneit b. CrnuHo3bl. OLEHKH TBOPUYECTBA JAaHHOTO MBICIUTENS, €r0 POJIM U 3HAYEHUS IIpe-
TepIIeNIN 3HAUYUTENbHbIE U3MEHEHHS] B XOJ€ Pa3BUTHS 3alaIHOEBPOINEHCKON U OTEYECTBEHHOM
¢unocodcekoit Mpican. OCHOBHOE BHUMaHHE yIeNICHO U3Y4EHHIO TpaHc(hopMalyii, Habronae-
MBIX B ITOJIXOJIE U XapaKTepe OI[EHOK OCHOBHBIX (hrtocodekux uaeit CIMHO3bI B 3aMaTHOEBPO-
neiickoMm ¢umocockoM MpocTpaHCTBe, mpexkae Bcero B I'epmannu n @pannuu. [Ipu stom
yCTaHaBIUBAETCs, YTO MUK MHTepeca K TBOpuecTBy CIMHO3bI B 3TUX HALIMOHAIBHBIX TPajau-
IUSIX CEPhE3HO PACXOIUTCS MO BpeMeHU. M3HauanbHO MOXKHO TOBOPUTH O Mpeo0iailaHiK UH-
Tepeca K ¢unocopun COHHO3BI CO CTOPOHBI HEMEIKOA3BIYHBIX MBICTIHTENEH. Jlonroe Bpems
¢dunocodus CimHO3BI XapaKTePH30BATACh KaK aTEUCTHUECKAs U ITOJBEPraach B CBA3U C ITHM
SIPOCTHOM KpuUTHKE. IMEHHO HEMEIKUM MPOCBETUTENSAM MPUHAUIEKUT 3aCIyra BO3POKACHHS
uHTepeca K ¢uiocopun CimHO3E Ha HOBOM ypoBHE. Ipu aTOM dumocodckue B3I 3TOT0
MBICIIUTENS HE TONBKO MEPECTAIOT OLEHUBATHCA KaK aTEUCTUYECKHE, HO MHOI'Ia BOCTIPUHUMA-
IOTCSI IPSMO MPOTUBOMOIOXKHBIM 00pa3soM — KakK NMPOHUKHYTblE MOAIMHHON PETUTHO3HOU
Bepoil. SIpkuM mpuMepoM Takoro mnoaxoja K ¢uiaocopun CHIHUHO3bI MOXHO CUHTATh
®. Ilneitepmaxepa. B nmanpHelinmem wHTepec K ¢uiocodpuu CHHHO3BI MOIACPKUBAICS B
HEMELKOSI3bIYHOM MPOCTPAHCTBE 3a CUET pelenuuu ero uaei y Ierens, ®eiiepbaxa, B cpefe
HEOKaHTHaHIEB. Bo ¢pankossbiuHol ¢unocoduu uaTepec k CuHO3€ MPOCHINAECTCS 3HAUH-
TEJIbHO IIO3KE — B CepelluHe — BTOpOM nojoBuHE XX B., UTO CBSI3aHO, IPEXJE BCETO,
c nmeHeM /[lenesa. OnmHako 3ToT «(paHmy3ckuii Peneccancy ¢unocopun CrMHO3BI MOKHO
CUMTaTh HE MEHEE 3HaUMMBbIM, Hexkenu PeHeccanc snoxu Hemenkoro ITpocsemenus. FimenHo
«(paHIty3ckuii CIHHO3U3MY BBIBEJ HccnenoBanus Guiaocopun CIIMHO3BI HA MEKTyHAPOIHBIN
YPOBEHbB, CYLIECTBEHHO PACHIMPHUB UX KOHIENTYaIbHbIE PAMKH.

KmoueBsie cioBa: CnunHo3a, Hemenkoe IIpocBemenne, MenaenbcoH, [erens,
Deitepbax, llneitepmaxep, cmHo3msm, Jemnes

HNudopmanuss o ¢uuancupoBanmu u OjaromapHocTH. [lyOnukanus BEBIIONHEHA IIpH
noanepxke rpanta PH® B pamkax HayuHoro mpoexrta Ne 22-28-00162, «Konnenmus ,,0c€BOro
BpPEMEHH"* B KOHTEKCTE HHTEPKYIILTYPHOTO JHAJIOTay.
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Abstract. The article concerns the main lines of reception of the philosophical ideas of B.
Spinoza. Estimates of the work of this thinker, his role and importance have undergone
significant changes in the course of the development of Western European and Russian
philosophical thought. It focuses on the study of the transformations occurred in the approach
and nature of evaluations of the main philosophical ideas of Spinoza in the Western European
philosophical space, primarily in Germany and France. At the same time, we can state that the
peak of interest in the philosophy of Spinoza in these national traditions seriously diverges in
time. Initially, we can talk about the predominance of interest in Spinoza’s philosophy on the
part of German-speaking thinkers. For a long time, Spinoza’s philosophy was characterized as
atheistic and, in connection with this, was subjected to fierce criticism. It is the German
enlighteners who are credited with reviving interest in Spinoza’s philosophy at a new level. At
the same time, the philosophical views of this thinker not only cease to be assessed as atheistic,
but are sometimes perceived in the exact opposite way — as imbued with genuine religious
faith. F. Schleiermacher can be considered here as a striking example of such an approach to
Spinoza’s philosophy. In the future, interest in Spinoza’s philosophy was maintained in the
German-speaking philosophical space due to the reception of his ideas by Hegel, Feuerbach,
and Neo-Kantians. In French-language philosophy, interest in Spinoza wakes up much later —
in the middle-second half of the 20" century, which is associated primarily with such name as
Deleuze. However, this “French Renaissance” of Spinoza’s philosophy can be considered as no
less significant than the Renaissance of the age of German Enlightenment. It was “French
Spinozism” that brought the study of Spinoza’s philosophy to the international level,
significantly expanding their conceptual framework.

Keywords: Spinoza, German Enlightenment, Mendelssohn, Hegel, Feuerbach,
Schleiermacher, Spinozism, Deleuze
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CnuHo3za — oauH U3 HauOoJsiee 3HAUMMBIX IMpeacTaBUTeNei Quiocoduu
HoBoro BpemeHu, Oka3aBIIMi KOJOCCAIbHOE BIUSHUE HE TOJBKO Ha MOCIEIYI0-
IIyI0 HOBOBPEMEHHYIO (DHIIOCO(PCKYIO TPaIUIINIO, HO U Ha (rtocoduto mociemy-
fouux 3mnox. Ero gunocodus nepexupana MHOTOYUCICHHBIE B3JIETh M MAJCHUS,
TO CHOBA aKTyaJIM3UPOBAIIACh, TO CHOBA MOTPYy’Kajach B 3a0bIThe. OHUM M3 MOIII-
HEHIIUX BOJH BO3POXKACHUS MHTepeca K guiuocopur CHUHO3bI MOXKHO CUHTATh
smoxy Hemerkoro IIpocsemenus. CeromHs Mbl HAOII0JaeM HOBBIH TTHK BO3POXK/Ie-
HUS MHTEpeca K (U1oco(CKUM B3IIIA1aM 3TOTO MBICIUTENS, YTO CBS3aHO C aKTya-
Ju3anuen ero uaeil Bo MHOrux o0actsx GuiocopcKoro no3HaHus — OHTOJIOTHUH,
THOCEOJIOTUH, TEOJIOTUH, ITUKH, TOJUTHYECKON puiocopuu. B nanHOM cTaThe MbI
paccMOTpUM OCHOBHBIE JIMHHW PA3BUTHS W TpaHC(HOpMAIMHM OLIEHOK EBPOMEH-
CKUMH MBICIUTENIAIMU U uccienoBaTensiMu ¢unocopuu CHuHO3bI, HauyuHAs C
smoxu IlpocBemienns BIUIOTh A0 ceromnsmiHero aHs. OCHOBHOE BHUMaHHE TPHU
3TOM OyJeT yaeneHo perenuuu ¢uiaocodcekux B3riasioB CiMHO3bI B HEMELKOH U
(dbpaniy3ckoil pumocouu, CHITpaBIeid BaKHYIO POJIb B CTAHOBJICHUH COBPEMEH-
HOTO CIIMHO30BEJICHHS.

Peuenuus donnocodcknx B3rnanos CnnmHO3bI
B 9N0OXy Hemeukoro lNpoceeweHuns

UcxogHoit Toukoil st uszyuyeHus Quiuocodpun CHUHO3BI MBICIUTENSIMU
Hemenkoro [IpocBemienus 1 HeMeKoro pOMaHTU3Ma CTajlo 3aKpenuBIneecs 3a pu-
noco¢ueit CHMHO3bI ONPEEIICHNE €€ KaK «aTeUCTHUeCKOy. JlanHas naeHTupuKa-
s ObljJa HACTOJIBKO YCTOMYMBOM, YTO MOHATUS «aT€U3M» U «CIUHO3U3M» He-
PEeAKO YNOTPeOISIFOTCSI CHHOHUMHYHO, @ caMo UMs ¢puiiocoda CTaHOBUTCS HapULIa-
TenbHBIM. Hepenko B Tex ciyuasx, rie Mbl BUAUM B TeKCTax uMs CIMHO3bI, aBTO-
MaTHYECKH MOKHO IMOJCTaBIATh «aTeuct». HallTu oObsiCHEHUS STOMY SIBICHHUIO
n0cTaTo4Ho npocto. CeroHs, roBops 00 aTensme, Mbl CyKaeM 3TO MOHATHE 10
MPSIMOTO ATUMOJIOTMYECKOI0 3HAUEHUS, B PE3YJIbTAaTe YEro JIJIsl HaC CEro/IHs aTeus3-
MOM B CTPOT'OM CMBICJIE CJIOBA MOKET CUUTATHCS TOJIBKO MIPSIMOE OTPHULIAHUE CyLIIe-
ctBoBaHusi bora (boxxecTBeHHOro) B kakoi Obl TO HU ObUIO (opme. OmHaKo
B XVIII B. rocniofcTBoBaio eme 6osee ApeBHEEe paclIMpPeHHOE MOHMMaHHUE aTe-
U3Ma, B COOTBETCTBUM C KOTOPBIM aTEHMCTOM CUMUTAIM YEJIOBEKA, OTPUIIAIOIIETO
«ucTUHHOro» bora, T.e. To monumanue bora, koropoe ObUIO XapakTepHO VIS
TOCIIO/ICTBYIOLIETO PEIMTHO3HOI0 MUPOBO33peHHs. [Ipu 3TOM Takoe pacuirpeHHoe
[IOHMMAHHUE aTeu3Ma Mbl BUAMM JAJIEKO HE TOJIBKO B XPUCTUAHCTBE, U JaXKE HE
TOJIBKO B MOHOTEUCTUYECKUX PEJIUTHUSX, HO U B KYJIbTypax C MOJIUTEUCTUUECKUMU
BepoBaHUAMM. Tak, HampuMep, UMEHHO Takoe 0e300kue ObLIO XapaKTepHO IS
CoxkpaTa — oTpuIlaHHE 3HAYMMOCTH OOLIEPUHATOrO B TO BpeMsi B A(puHax KyibTa
U pasroBOpPbl O KAKOM-TO CBOEM «I'€HHW», a BOBCE HE OTpullaHue chepsl
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TPaHCIUEHAEHTHOTO KaK TakoBoro. MiMeHHo B 3TOM pacimupeHHoM 3HayeHuu Crnu-
HO3a OKa3bIBajcs 3asa16IM aternctoM [1. C. 139].

[Tpu >TOM TaKo¥i B3TIs1 OBLIT HACTOJIBKO PACIIPOCTPAHEH, YTO €0 MPOSIBICHUS
MbI BUJTUM B TEKCTaX Ja)K€ CTOJIb U3BECTHBIX B CBOE BpeMs M HU B KOEW Mepe He
ACCOIMUPYIOIIUXCSA C PEJIMTHO3HOM OPTOJOKCATBbHOCTBIO MBICIUTENEH, Kak
.. nanpaunr [2. S. 57—59] u U. Kanr [3. B 464/ A 458-459; 4. C. 316—317].
Opnako TeHAeHIUs onpeAenath ¢unocopuio CIUHO3BI KaK aTEUCTUYECKYIO HE
OblIa eqMHCTBEHHOM. B amoxy Hemenkoro IIpocBemienus (u eme B Oobiei Mepe
B HEMELIKOM POMAHTH3M€) MOKHO BCTPETUTh U COBEPIIIEHHO UHOM MOJIXO0/I, B COOT-
BETCTBUU C KOTOPBIM B pa3MbliiieHus X CriuHo3b1 0 bore, HaNIpoOTUB, yCMaTpUBAIOT
«ombsiHeHUEe boromy, ompeneneHHy0 GopMy pPerTUruo3Hoi Quiocodun, pammo-
HaIbHYI0 (OPMY BBIPAKEHUS PEIUTHO3HOTO J1yXa B COOTBETCTBUU C HJICHHBIMU
3ampocaMu TOTO BpeMeHU. Takoe pacxoxkJAeHHE B OLICHKaX CIIMHO3U3Ma B paboTax
Pa3HbIX MBICIUTENEH TOTO BpeMEHH B OOJBIIMHCTBE CTy4aeB 00YCIOBICHO UX JIHY-
HBIMH TIPEIIOYTCHUSMH U ONPEICICHHBIMH OCOOCHHOCTSIMU WX COOCTBEHHOM
bunocodckoit mo3umuu.

[Tpsmoii akTyanuzanueii ¢punocopun CriuHO3bI B 310Xy HeMerkoro I[Ipocse-
IIeHHs] CTall, TaK Ha3bIBaeMblid, crop o mnaHTeusme (Pantheismusstreit) wnu
nHaue — crop o CnmHoze (Spinozastreit). Tak MpUHATO HA3BIBATH OOCYKICHUE,
paszropesiieecs B 80-x rr. XVIII B. B Kpyrax HeMEKMX UHTEIUIEKTYal0B, OTHOCH-
TEJIHHO BO3MOXKHOTO crinHo3u3Ma [.9. Jleccunra, KOTOpoe UMeI0 OrpOMHOE BIIHSI-
HUE Ha TOCIEAYIOIIEe CTAaHOBJICHHWE M Pa3BUTHE CIIMHO3M3Ma yKe Ha pyOexe
XVIHI—XIX BB. IIo cyTH, ciop 0 naHTen3mMe HHUIMUPOBAI IIPOLIECC BO3POXKIACHUS
nHTepeca K Mbpiciid CIIMHO3BI, YTO 1a€T BO3MOXKHOCTh TOBOPUTH 0 KoHLe XVIII B.
Kak 0 «cnuHo3uaHckoM Peneccance» [5. P. 464]. OcHoBanue 3TuM aedaTam ObLIO
nonoxxeHo mneperuckort @. I'. fAxobm m M. MeHnenbcoHa, MMEBIIEH MECTO
B 1783 r. Bckope mocine cmepTt Jleccunra, omyonukoBaHHO#M B 1785 1. camum
Sxo6u 1 nepensnanHoii B 1789 r. [6]'. SIko6u u MeHenbCOH 3aHUMAITH TIPH 3TOM
MPUHIUIIMATIBGHO PA3JIMYHbIE TO3ULHUU IO BOIMPOCY BO3MOXKHOIO CIMHO3U3Ma
Jleccunra, 4To U SIBJISUIOCH OCHOBHBIM IpeIMETOM ux cropa. OgHako B UX MPUH-
LUIIHAATIBHO PacXosuuxcsi olieHkax JleccuHra mpociiexxuBaercst He TOJIBKO pac-
XO0XJACHUS B MOHUMAaHUH HEKOTOPBIX MOJO0XKEHHUI caMmoro JleccuHra, HO U pacxox-
nenus B noHumManuu Quinocopuu Crnuno3zsl. [lozumus SIkoOu B JaHHOM ciiydae
0osee TpaauIIMOHHA AJis cBoero BpeMeHH. B ¢unocopun CnuHO3bI OH ycMaTpH-
BAET OTKPBITYIO YIPO3Y ISl BEPHI, YTO, UCXO/Is1 U3 OCHOBHBIX MOJIOKEHUN €ro coo-
CTBEeHHOU (punocoduu, olleHNBAETCS MOTYEPKHYTO HeraTMBHO. MHTepecHO mpu
3TOM OTMETHUTH, YTO KPUTUKA SIKOOH, HECMOTPS Ha TO OOJIBIIOE BIUSHUE, KOTOPOE
OHa BITOCIICJCTBUH OKa3ajia He TOJIbKO Ha BocnpusaTHe B ['epmanun CMHO3BI, HO U
Ha BOCIIPUSATHE €T0 OIMIOHEHTAa B 3TOM criope — MeH/1eJIbCOHa, CTPOTro rOBOpsl HE
OblU1a opuruHaibHa. B 00mux yeprax SIkobu MOBTOpPSIET B CBOCI KPUTHKE OCHOB-
HbIE TMOJIEMUYECKHME 3aMEuaHus, BBICKA3aHHBIC TOJIBEKA paHee MHETUCTOM

' 06 sTOM cniope moapobHee cM.: [7].
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N. Jlaare B ampec ¢unocodpun Bombda, Taxke OOBUHSIEMOW B CIIHMHO3U3ME
[8.S. 133—136].

B aT0li CBsI3UM HHTEpECHEe paccMOTpeTh Oosiee MoIPoOHO MO3UIMI0 MeHienb-
coHa. JloctatouHo moapoOHBIA aHanu3 ydeHus CIHMHO3BI U TOJIEMUKY C HUM
MO>XHO HaWTu B ero pabore «YTpenHue udacb» [9. S. 284—285], a Taxxke
B MpeACMEpPTHOM couMHeHun «Mouceit MennenbcoH K apy3bsiM Jleccunray
[10. S. 353—364]. Ctosp moBbIllIEHHOE BHUMaHKHE K y4eHHIO CTIMHO3BI U TIOJIe-
MHKa C HUM B MTOCIIEHIE TObI )KU3HH MeH1enbcoHa ObL1a BhI3BaHA OOBUHEHHUSIMH
Sxobu B agpec 6mu3koro apyra Menaenscona, I'.0. Jleccunra, B npuBepKEHHOCTH
MOCIIEHET0 K CHUHO3M3MYy M OTPHUIIAHMM HCTUH €CTECTBEHHOW penuruu. CBou
yTBepkAcHUS SIKOOM OCHOBBIBA HA IOBEPUTEIBHBIX JIPYKECKUX Oeceaax U MICh-
Max. OHaKo ayTeHTHYHOCTh MoJTyuyaBIerocsi oopasa micieil Jleccunra nonasep-
rajachb COMHEHHUIO CO CTOPOHBI MeH/e/IbCOHa, MOJIaraBIIero, YTO OHU SIBISIOTCS
JUIIb CBUJETEILCTBOM OCTPOYMHSI U U3BECTHOM JIECCUHTOBCKOM METOAMYECKOMN
«MPOHHUMY», OJTHAKO HE MOTYT CUUTATHCS BBIPAKCHHEM €T0 MOITUHHOW MO3HIIUN
[10. S. 348—350]. B to xe Bpems, kak BepHo otMmeuaet lO. Illénc, nonemuka c
SIkoOu 0 ToM, ObLI 11 JIECCUHT CIIMHO3UCTOM, Ha CAMOM JIeJIe UMea CBOCH 1IEIbI0
MposicHeHue ropasio Oosee GyHIaMEHTAIBHBIX BOIPOCOB, 8 UMEHHO BOMPOCOB 00
OCHOBAHUSX PAlIMOHAIBHOM (unocodun B enom (Vernunfiphilosophie) v ee csizu
¢ gunocodueit ITpocsemenus [11. S. 1507

B 10 xe BpeMsi MOXXHO OTMETUTh, YTO OTHOIICHHE MEHICIbCOHA K YUCHHUIO
CnuHO3bI B O3AHUNA MEPUOJ €ro TBOPUECTBA HE MPETEPIEO CYLIECTBEHHBIX U3-
MEHEHHH IO CPAaBHEHUIO C pAaHHUMU €ro padoTamu. Yike B «Punocockux pasro-
BOpax» MeHJenbcoH aHanu3upyer yuenne CIHHO3bI, CPaBHUBASI €T0 C YYCHHEM
JleitOuunia u Bonb(da, Ha cTOpOHE KOTOPHIX SIBHO OKa3bIBaeTcs cummaTus MeH-
nenbcoHa. KpuTuke mpu 3TOM MOABEPraloOTCS JBa OCHOBHBIX AacleKTa CIHHO-
3U3Ma — €MHCTBO CyOCTaHIIUU TBOPIIA U COTBOPEHHOTO U CBS3aHHOE C 3TUM OT-
CYTCTBHE OTJINYUS MEX1y 00’KECTBEHHOM BOJICH U PacCyAKOM, a TAK)KE€ HEKOPPEKT-
HOE 3aKJIIOYCHHE OT 3KCTCHCUBHO OECKOHEYHOTO (OECKOHEUHOTO YMCIIa KOHEYHBIX
COBEPIICHCTB) K WHTEHCHBHO OECKOHEYHOMY (OECKOHEYHOMY COBEPIICHCTBY)
[13.S.22—23, 17]. HeusMeHHBIM OCTaeTCs U BBICOKas OlleHKa yueHus CIUuHO3HI,
U MpU3HaHUE TOTO (paKTa, 4TO OH JIMILIb HEMHOTO YKJIOHHWICS OT UCTUHHOTO MyTH
[13.8S.19,21, 24], paBHO KaKk ¥ OCHOBHAasI UHTEHLIUS TPOBOJIUMOT0 MEeH1eTbCOHOM
aHaJln3a, KOTOPOH B 3TOI paHHEN paboTe Tak)Ke OKa3bIBAETCS MMOUCK TOTO BapHaHTa
MMOHUMAHHUS, «ITPH KOTOPOM cucTemMa CIIMHO3bI MOKET COCYIIECTBOBATH C PAa3yMOM
u penurueii» [13. S. 23]. OgHako cieayeT OrOBOPUTHCS, UTO HECMOTPS Ha BBICOKHIA
HMHTEpEC U yBaxeHUe, KoTopble Menaenbcon npossisul kK CiMHO3€, €CTh OCHOBA-
HUS MPEANoiaraTh, YTO CBOU 3HAHUS O PuocodcKkoi cucTeMe 3TOr0 MBICIUTEIS
MeH1enbCOH MOYEPIHYI HE U3 COUMHEHUM camoro CIIMHO3bI, a U3 U3JI05KEHUS €ro
cucteMbl B «EctecTBeHHOM Teonorum» Bonbda [14. S. 296—297, 300—301]. D10
OOBSICHSIET TOT (DAKT, UYTO B COUMHEHUSX MEHIEIbCOHA €CTh CCHUIKH JIUIIb Ha T

2 [TogpoGHee 00 3Tol HoneMuKe U ee BaxkHocTH s [Ipocsemenns cm.: [12. S. 89—107].

406 NCTOPUA ®NUJIOCODPUN



Kryshtop L.E., Malla M. RUDN Journal of Philosophy. 2022;26(2):402—417

¢dparmenTsl CTUHO3BI, KOTOPBIE OCBEIIEeHBI Bob(oM, a TakKe U psiJi OYCBUIHBIX
OImMOOK B MHTEPIIPETAIIMU CIIMHO3M3Ma MeHaenbconom [14. S. 299—303].

[Tonobnast onenka TBopuecTBa CHHHO3BI CYIIECTBEHHO IMOBIHSIIA HA TIO3U-
110, 3aHATYI0 MeHIeTbCOHOM BO BPEMsI CIIOpa O MaHTEU3Me 10 OTHOILIEHUIO K 00-
BUHEHHSIM B aapec Jleccunra co croponsl Skoou. Bece o6BuHeHus Jleccunra B npu-
BEP)KEHHOCTH CIIMHO3U3MY, a CJIEI0BATENIbHO, [0 TPAJULUU TOTO BPEMEHH, aBTO-
MaTHUYeCKH U B (parammsmMe, MaHTEU3ME U aTeU3Me, MBICIIUTENh CUUTAT HEOOOCHO-
BaHHBIMH U HecripaBeAuBbIMU. [1o MHeHNIO Menaenbcona, Jleccunr Obu1 61M30K
ero COOCTBEHHBIM B3IJIsiflaM, a HE B3IJIS[aM IMAHTEHCTOB, M CTapalics, CKOpee,
MOKa3aTh BO3MOKHOCTh MO3UTUBHOTO BJIMSHUA UACH MaHTEHUCTOB HAa MpaKTUYe-
ckyto chepy: «Bbl BuanTE ... 9TO JISCCHHT MBICTIII MAHTEU3M TaK K€ YTOHUYCHHO,
Kak ero ce0e MpeACTaBIIsI U 51, B HAUITY4lIel TapMOHUU CO BCEM, UTO MOXKET UMETh
BIIUSTHUE HA JKU3Hb M CYACTHE; M JIAXKE TO, YTO OH OBLIT HA IyTH O0bEIMHEHUS TIaH-
TEUCTUYECKUX MOHATUM C TO3UTUBHOM penuruein» [9. S. 308]. MenaenbcoH oTme-
yan y JleccuHra nocTossHHOE CTpPEMJICHUE BBIJICTUTh U aKIIEHTUPOBATH B PEIUTUU
TO, YTO JACHCTBUTEIHHO 3HAYUMO, U JJI 3TOTO OCTaBATbCAd HECMOTPSI HU Ha YTO
BEPHBIM JyXY UCCIICIOBaHHS, HUYETO HE MPUHUMAs M HE OTOpackiBas 0e3 JocTa-
TOYHBIX Ha TO OCHOBaHMU. I B 3TOM MeHAenbCOH ycMaTpuBal BeJIWYaNIIyIO
3aciyry Jleccunra. B To ke BpeMs HMEHHO 3TO M HE YCTpauBajao KPUTUKOB MeH-
nenbcoHa u Jleccunra, mooOHbIX SIkoOu. IMeHHO TyX parimoHAIMCTUYECKON Tpa-
TUIUK (a IyX UCCIIeI0BaHMsl, BOCXOSIIUI K IepBOMY IpaBuiy meronaa Jlekapra,
0€3yCI0BHO, MOKHO CUMTATh €ro MposiBIieHHeM) SIKOOM U CUHMTAa OMACHBIM JJIs
MOJUTMHHON (MIIOCO(UH U PETUTHO3HOM BEPHI.

JpyruM HEMelKuM «maHTeructom» (M mocienoBareneM CHMHO3BI) WHOTAA
cunrtatot Kanra. OHaKo 3Ta Mo3ulys MPeCTaBIISICTCS elle MeHee 000CHOBAaHHOM,
He)KeJllM MPUIKChIBaHUE MMaHTen3Ma U criuHo3u3Ma Mennenscony. Kopuu ee, cyas
[0 BCEMY, CJIEIyeT YCMaTpUBaTh, C OJHOM CTOPOHBI, BCE B TOM XK€, XapaKTEPHOM
JUISL TOTO BPEMEHU OTOKJIECTBICHUHU aTen3Ma U CIMHO3U3MA; C APYTOil CTOPOHBI —
B oOBHHEHHX KaHTa B aren3me (Bce B TOM Ke Y3KOM 3HAUCHUU HATUYHS PACXOXK-
JICHU B €ro MO3UIIUU C OPTOJOKCAIbHBIM 00pa3oM bora, mpuHATHIM B TOCIIOICTBY-
IOIIEM BEPOMCIIOBEAHUH, T.€. XPUCTHAHCTBE). Y IUBJICHHE BBI3BIBACT JIUIIb TO,
YTO €€ CTOPOHHUKHU BCTPEYAIOTCS U MO Ceil JeHb, HECMOTPSI HA MHOKECTBO OMPO-
BEpraromux «areucTuuHocTh» Kanta u CHOMHO3BI MCCIENOBAHUM TOCIETHUX
NECATUICTHI.

OpHako B NepevyHe HEMELKHX «CIMHO3UCTOB» (IIAHTEMCTOB) MOXKHO BCTpe-
TUTH U Oonee yaaunsle ¢purypsl. K Takum crout, npexze Bcero, otHectu O. I1lnei-
epmaxepa. Kak BepHo 3ameuaer 0. A. JlaMM, IMEHHO 3TOMY MBICIIMTENIO IPUHA-
JISKUT 3aCTyra OCHOBAHUS «MIOCT-KAHTUAHCKOTO CIIMHO3U3May, KOTOPBIN XapakTe-
pU3YyeTCS YETHIPbMSI OCHOBHBIMHM YEPTaMHU: OPraHUYECKUN MOHM3M, 3TUYECKHUI
JNETEPMHUHU3M, BBICIIMHA pean3M U HeaHTpornomopdublid o6pa3 bora [15. P. 476].
Bce 3T uepThl oTUETIIMBO MpOCHeKHUBalOTCS B paHHUX padortax lllneiiepmaxepa
Hayana 90-x rr. XVIII B. — «Cnuno3u3zm» u «Kpatkoe npeactaBieHHe CUCTEMBbI
cnuHo3u3May. COXpaHSAIOTCS OHM M B TOCIEAYIOINIEM TBOPUYECTBE 3TOTO
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MBICJTUTEIIS, B TOM YHCJIC U B €ro Hanbosee u3BecTHOM padoTe «Peun o penurumy»
BO BCEX Tpex ee nepensnanusax. IIpu atom cnimHo3n3m okasbiBascs A Lllneliep-
Maxepa BaKHbIM MHCTPYMEHTOM BOCIIOJIHEHUSI KaHTOBCKOM MBICIIH 10 HEKOH Iie-
JIOCTHOH, 3aBepILIeHHON cucTeMsbl. Jleknapupys ceds kak kaHtuauua, [llneiepma-
xep, Takke kak duxre, ycMaTpuBal B KAHTOBCKON Quiiocopun HEKYIO OJHOCTO-
POHHOCTB U HemoclieoBareabHocTh. OqHako, B oTiinune ot uxre, lneiepmaxep
MBITAJICS. BOCHOJHUTH 3TH HEAOCTAaTKU OOpalleHHeM K peueniuu ¢uiocopuu
Cniuno3bl. Tak, 0JJHOM U3 ocHOBONOJaratomux npobdiem amus lneiiepmaxepa oka-
3BIBAJICS JKECTKHUH yalan3M MeXIy HOyYMEHaMd M (heHOMEHaMH, MEeXIy >KelTaHu-
SIMH ¥ TIPUPOJIHBIMH CKJIOHHOCTSIMH (KaK MPOSIBJICHUEM NMPUPOAHON NETepMUHA-
uu) U cBobomoit Bomm. B dumocodpun xe Crnmuoswr Illneiiepmaxep HaxoIuiI
HUCKOMO€ MM E€IUHCTBO — O0’KECTBEHHOE OECKOHEYHOE, MpEeCTaBiIsieMOe Kak
MMMaHEHTHasl IPUYMHA, €IMHOE OCHOBaHME Bcero kKoHeuHoro. [Ipu atom CnnHo3a
Hajensercs y llneiiepmaxepa caMbIMU JIECTHBIMU M BO3BBIIIEHHBIMU MIUTETAMHU:
«C 05aroroBeHneM MPEKIOHUTECH CO MHOM MEPE TEHBIO CBSITOI0, OTBEPKEHHOIO
CnmHo3b1! ET0o mMpoHU3bIBall BRICOKUH MUPOBOH AyX, 06CKOHEUHOE OBLIO €ro Hava-
JIOM U KOHIIOM, BCEJICHHAs! — €T0 €AUHCTBCHHON M BEYHOH JIFOOOBBIO; CO CBATOM
HEBUHHOCTBIO U € TITyOOKUM CMUPEHUEM OH OTpakaJicsi B BEUYHOM MHpe, U ObLI cam
€ro JOCTOMHEWINUM 3€pKajJoM; OH OBbLI HCIOJHEH PEIUTHMH M CBSTOrO IyXa;
U NOTOMY OH CTOUT OJMHOKO M HEAOCAraeMo, Kak MacTep CBOEro MCKYCCTBa,
HO BO3BBIIIASACH HAJ] HEMOCBAIICHHBIM 1I€XOM, 0€3 yUEHHKOB U 0€3 IpaBa rpaxaaH-
ctBay [16. C. 79].

dunocodmsa CNMHO3bI N HEMELKUI Naeanusm

[TocnemyromuM BaKHBIM 3TanoM B peuenuuu ¢punocopun CnuHO3bI CTaHO-
BUTCSl HEMELIKUI Haeannu3M. B TBopuecTBe HEMELKUX UEAINCTOB HAMEUEHHAs pa-
Hee B (unocopun Hemeuxoro IIpocBemieHuss M pomMaHTU3Ma HHTEPIpETALMS
CnimHo3b1 ipuoOpeTaet OoJee onpeaeneHHbii xapakrep. Ocoboe 3HauUeHHE UMEEeT
kputuka ¢puinocopun CnuHO3bl, KOTOPYIO Mbl HaX0AUM y I'erens. OTOT HEMEUKHA
¢minocop ormeyan KpUTHYHOCTH (unocopuu CruHO3bI, €€ pa3pbiB C TPAJAUIUOH-
HBIMHM TE€OJOTMUYECKUMHM NPEJCTABICHUSIMHU, UICATUCTUYECKUI, a HE MaTepHUau-
CTHUYECKHH, COOTBETCTBEHHO, HE aTEMCTUUYECKUIN XapakTep ero ydeHus. CnuHo3a
pactBopsieT koHeuHoe, mup B bore. Ilo mbiciu ['erens, HempaBoMepHO OOBHUHSITH
CnuHo3y B ateusme. Hanpotus, B ero ¢guinocopun ciaumkom MHoro bora u Her
MPUPOABL. DTO HE aT€U3M, a aKOCMU3M. | eresp MOBTOPSET NOMYJISIPHBIN B HEMEI-
Kol hunocoduu Toro BpeMeHu Te3uc o «nanrenzme» CrnuHosbl: « CHUHO30BCKas
CUCTEMa €CTb BO3BEJCHHBIE B MBbICIb a0OCOJIOTHBIM MAHTEU3M U MOHOTEU3M»
[17. C. 366]. [Ipuunny oO6BuHeHHH CHMHO3BI B aT€U3Me OH BUAUT B OTPULIAHUU
CnrHO301 MHIMBUYaJIbHOTO, KOHEYHOTO OBITHS JIMYHOCTU U CBSI3aHHBIX C HUM
aOCTPaKTHBIX MPEJICTaBICHUI 0 cBOOOIE, MPUBBIUHBIX I XpUCTHAHUHA. [ erenb
cuurtaer, yto JUisi CHouHO3BI OBLIO «TPYAHOM 3adaueil» pacKpbiTh OTHOIICHHE
uHAMBKIA U bora, «chopMyaMpoBaTh OTHOLIEHHE YKa3aHHOTO ONPEIEeICHHOIO K
6ory, 4ToObI MOCIeIHEE IPU ATOM Bee ele coxpanuiioch» [17. C. 355].
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['erens cunran gunocodcekyro cucremy CHMHO3bI TPOCTOM M MOHATHOMN, U
3TOM OLIMOOYHO OTMEYall OTCYTCTBUE (puiocopuu IpUpoibl, BUACT B HEH, CKopee,
THYECKOE yueHHe U (punocoduio ayxa, K KoTopsiM CHO3a Cpaszy NepexoauT OT
PENUTHO3HBIX U MeTahU3NMUECKUX MPOoOsIeM, MUHYSI PACCMOTPEHHE IPYTUX pasjie-
JIOB, MIPUHATHIX TOT/a B uitocopun. ['erenb u 1pyrue COBpeMEeHHbIE €My HeMeIl-
kue punocodsl paccmatpuBanu nepexos ot Jekapra k CnuHO3€e Kak JualeKThye-
CKO€ CHATHE aOCTPAaKTHBIX MPOTHBOMNOJIOXKHOCTEH MBIIUICHUS W OBITHS, HO
cyOcranius CrnuHO3bI paccMaTpUBallaCh UMHU KaK Ha4ajio MPOCTOE, JIOTUYECKU He
pasBepHyTOEe, «cybcraniusi CIMHO3KI elle He Oblia ompejelieHa UM KaK BHYTPHU
ce0s konkpeTHas» [17. C. 348]. I'erenb cpaBHHBaET ee ¢ OBITHEM 3JIeaToOB, a0-
CTPaKTHBIM M HEAKTHBHBIM HayaJOM.

Cpenu HenoctatkoB unocobun CrnuHo3sl ['erens orMevan, mpexae BCero,
paccyI0UHbI, a HE pallMOHAJIBHBIMN (T. €. OCHOBAaHHBIN HA CIIEKYJIITUBHOM pa3yMe),
xapakrep ¢uiocodpun CnuHo3bl, hopManbHOCTh ero AeuHuLmi. C 3TUM CBSI3aHO
TO, yT0 CIIMHO3a HE MPU3HAET CYIECTBEHHOCTH MOAYCA, a CJIE0BATEIbHO, NHU-
BUyanbHOro ObiTHA. Kpome Toro, He BmoiHe obocHoBaHa y CHHHO3BI CBS3b
cyOcTaHIIMU U aTpUOyTOB, UX KOIMUYECTBO: «Kak mpoucTekaroT 3Tu 1Ba aTpudyTa u3
0JIHOM cyOcTanImu, sToro CnuHo3a He nmokassiBae™ [17. C. 356]. [Ipobnema atpu-
OyToB y CriHO3bI BakHA. CBSA3b MBIIIICHUS U MPOTSHKEHHOCTH CYIIECTBEHHA JIJIS
MMOHMMAaHUs OTHOIIEeHUs! bora u Mupa, 11 HHTepHpeTaluy nanreuzma guiaocoda.

Konnenmuu CnunHo3bl 'erens npoTUBONOCTABISUT AMATEKTUYECKYIO CXEMY,
paznuyas cyOCTaHIMIO, aTpUOYyTHl U MOJIYChI Kak BceoOlee, 0COOCHHOE U eMHUY-
Hoe. OJHako, MOAYEpKUBas AMANEKTUYECKYIO CBSI3b MEXAYy HUMH, ['erenb He
PacKpbll €e KOHKpETHEE, OCTaBHB IOCIEAYIOIIUM MOKOJICHHUSIM HCClenoBaTeneit
peueniun TBopuecTBa CIMHO3BI PsiJi BOIPOCOB, HAIIPUMED, 1O Mpodiieme aTpuly-
TOB, N0 MHTepHperanuu cyOcraHimu y CHuHO3bI Kak aOCTpakTHOHM, M JaB UM
OCHOBAHUS JJIs1 KPUTHKHU CBOETO MOIX0/1A.

Peuenuusa B3rnagos CnnHo3bl B punocodpun J1. Deitepbaxa
M HeMeLKOoN3bl4HOW dunnocodpum XIX—XX BB.

BaxxHy10 poJib B CTAHOBIIEHHMH COBPEMEHHOTO CIIMHO30BEICHMS ChITPaJl TAKKE
JI.A. @eiiepbax. B cBoem nccrnegoanun CriuHossl JI. @eitepdax oJHIM U3 EPBBIX
MPEAJIOKUIT HATYPATUCTUUYECKYIO U JaXKe MAaTepUATUCTUUYECKYIO €r0 UHTepIIpeTa-
1uo. OH BBICOKO OLIEHMBAJ aHTUPEIUTMO3HBIM, aHTUTEOJIOIMUECKUH XapakKTep
¢unocopun CuHO3bI, KOTOPAs «IPEICTABISIET UMEHHO OUMIIEHUE UITH OCBOOOXK-
JICHHE OT BCSAKOH TEOJOTMM M TEOJOrMYeCKOW MeTapu3uK{; OHa 4YHCTas,
abcomoTHO camocTosTenbHas Gunocodpus» [18. C. 376]. Paznuune matepuu u y
CruHO3BI IPOU3BOJIBHOE, HETIOHSATHOE, 3aMMCTBOBAHO KaK HAJMYHOE U3 (HIOCO-
¢un [lexapTa, «He pa3BUTO U3 caMOil CyOCTaHIIMKM WM HE MOKa3aHO KaK HE0OXo-
IuMoe B Hel u U3 Hee. HanpoTus, B CyOCTaHIIMM HET HUKAKOTO MPUHIUIA 3TOTO
pazmuusi» [18. C. 401—402].

Ee rnaBubiit Henoctatok JI. deliepbax Bumea B cMelIeHUH O0ora U MpUpO/IbI.
B stoM cMemennu u ncrok arensma CrHMHO3BI, MPOSIBISAIOIETOCS B YCTPAaHEHUH
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«4eJI0BEYHOCTU» Oora, T. €. ero JUYHOCTHOI'O XapakTepa, a TakKe HEerocle0Ba-
TEJIBHOCTh MBICIIMTENSA: OH MPEBPATHI CYLIHOCTh NPUPOABI B CyIIHOCTH bora.
JI. @eitepbax ctpemmiica BbiBecTH M3 ydeHHs: CriiHO3bI 000CHOBaHME MaTepua-
JIM3Ma — MOHATHE O MAaTepUU Kak OeCKOHEYHOM cyOcTaHLWMHM, MPUYUHE CaMoOn
cebst — | jaenan akueHT Ha 3ToM. OH oTMeYalsl: TO, YTO «MBIIIJIEHUE BhIpaKaeT
HEYTO peajlbHOE U MOTOMY OTHOCHTCS K OOry, ICHO caMo co0oii», HO TO, YTO U
«TPOTSKEHUE WM MaTepus ecTh aTpuOyT Oora, ObIO HE TaK OYEBHMJIHO U HEIO-
cpeactBeHHo» [18. C. 362]. [Ins 3TOro OH JO0Ka3bIBa€T, YTO € MPUCYLIU OIpee-
neHus OECKOHEYHOCTH, €IUHCTBA U HEJEIMMOCTH. Martepusi, Kak aTpuOyT IpoTs-
KEHHSI, HE CBOJUTCS K JIEIMMOMY Telly, MBICIUTCA Kak CyOCTaHIUs, a HE Kak
oTAenbHBIEe Tena. TerecHas CyOCTaHIMS BBIPAXKAaeT UYUCTYIO, HEOTPAHUYECHHYIO
nerictButenbHOCTh. C MaTepuanu3MomM JI. deliepbaxa CBA3aHO OTYACTH 3apOXKIC-
HHUE HOBOT'O IIEpHO/ia SBOJIIOLIUH HCCiIeq0BaHui Guiocodekoro yueHuss CiuHO3BI.

Tpagunuu kiaccuueckoil GuinocoPpuu Moxydusiv NpoJoHKEHHUE B MOCIENYIO-
mux paboTax HeMeukux wuccienosarenei ¢uinocodpun CHUHO3BI, TAaKUX Kak
B. Bungens6ans, K. ®umep, M. Dpaman u apyrue. DTu MbICIUTENH PACCMATPH-
Banu ydeHue CIHHO3bI 4epe3 MpHU3My IOCTKAHTOBCKOW TEOPUM IO3HAHUS U
reresIeBCKOM cnekynsaTuBHON humocoduu. B. Bunnens6ann Bugen B CnuHo3e pe-
JIUTUO3HO-MHUCTUYECKOTO MBICIUTENSA, CTPEMHUBIIETOCS COECIUHUTH MHUCTHIIM3M
C palMOHAIU3MOM M BIAJAOIIETO MPU 3TOM B «HEpA3PEIIMMOE MPOTUBOpPEUHE)
[19. C. 250]. C Touku 3penus K. @uiiepa, HanpoTUB, IPOTUBOPEUUS «BBITEKAIOT
U3 MPUPOABI M XapakTepa CUCTEMbl — M3 ATOTO COEIUWHEHUS palMOHAIU3MA...
¢ Harypamuzmom» [20. C. 581] dns K. @umepa punocodpuss CnruHO3bI €CTh 0JHO-
BPEMEHHO U «a0COIOTHBIN MAaHTEU3M», U «a0COIIOTHBIN palMOHATIN3M», U «HATY-
panu3m», T. K. cyocTaHIms He Toabpko bor, HO u mpupoaa. B Takom oToxxaecTsie-
HUU OTYETJIMBO MPOCIEKUBAETCS BIUsHHUE rereneBckod ¢unocopuu. Ho emie
0oJiee BaXKHBIM ISl TIOCJICYIOLIETO Pa3BUTHSI CTUHO30BEICHUS 0Ka3aJI0Ch TO, UTO
umenHo K. ®@uriep ogHUM U3 MEPBBIX 00paTUI 0c000€ BHUMAaHNUE Ha aKTUBHOCTD
Bora kak «npousBojsmeit npupoas» B ¢punocohun CouHO3bL. 3/1eCh B CBOIO OUe-
penb, BO3MOXHO, MPOCIEKHUBACTCS BIMUSIHHUE yXkKe HEe CTOJbKO I'erens, cKOJIbKO
Deiiepbaxa, Tak)Ke HEPEIKO MPUIUCIIEMOTO K HEMEIIKUM CITHHO3HUCTaM.

B nenom, npu cymecTByONMX pa3anuusix B oneHkax ¢punocopun CrnuHO3BI,
MO>KHO BBIZICTTUTH OOIIWN KPYT OCHOBHBIX MPOOJIEM U MOIX0I0B HEMEIKOTO CIIU-
HO3U3Ma KaK Ba)KHEHIIEro 3Tama B Pa3BUTUU HCCIEAOBAHUN YUEHUS MBICIUTEIIS.
Ocoboe BHUMaHUE, Kpome obmeit uaenTudukanuu ¢punocodpun CruHO3BI U €ro
OTHOIIICHHUS K PEJIUTHH, PUBIIEKATU MpoOaeMbl MeTahU3UKH, IPEKIE BCETo, OT-
HOIIICHHS CyOCTaHIIMM U KOHEYHBIX Bemiel (T. e. bora u mupa) u npobiema atpu-
OyTOB, C KOTOPOI OBLIH CBSI3aHBI BOIPOCHI COOTHOIICHUS MAaTepUaTbHON U HJleallb-
HOMW CTOPOH OBITHS, a TAK)KE BO3MOXKHOCTEH MX MO3HAHUS YeIOBEKOM. B orjenkax
¢unocopun CrnuHO3bI Mpeobiafaad MOHUCTHUECKUA U palMOHATMCTHUYECKUN
noaxoabl. ChopMupoBaBIIAsCsS B 3TO BpeMs MapaaurMa CTaja BaKHBIM 3TarioM
CIIMHO3M3Ma U CIIMHO30BEACHHUS, 3aJI0)KMB OCHOBAHUS VISl OCIEAYIOLIETO n3yde-
Hus Gunocopun CriiHO3HI.
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«PpaHLy3CKUA CANHO3N3M»
W ero BNuMsiHMe Ha COBPEMEHHOE CMMHO30BeAeHuE

Co BTOpOIi nonoBuHBl XX BEKa B 3amajHoi ¢uiocopun HameyaeTcs MocTe-
MEHHBIA OTXOJ OT «HEMELKOW» mapagurMbl B uzydeHuu CnuHo3bl. OH CBs3aH C
«(paHIly3cKUM CIIHHO3U3MOM», NPEACTaBICHHBIM HcchenoBanusMu M. [epy,
I1. Mammpa, XK. [Hene3a u apyrux [21]. M. I'epy moyioxkuin Ha4aJio KPUTHKE TereJIeB-
CKOW TpaaulMy B CHMHO3U3ME, OCTaBasCh OTYACTU MOJ BIMSHHUEM pPaOOTHI
K. ®umepa. B CnuHo3e OH Bujel HE MaHTEUCTa, a naHeHTeucta. [Ipu sTom
M. I'epy oTka3bIBajiCsi OT cXeMaTU3Ma rerejaeBcKoi nHTepnperanuy CouHO3bI, OT
ujearn3Ma B €ro OLEHKax U Mpeajiaraj HHTEpIpPeTUPOBATh OT/IEIbHbBIE TOJI0KEHUS
ucxons u3 cucreMbl CIIMHO3BI B LIEJIOM, pacKkpbiBasi ee Joruky. Ocoboe BHUMaHUE
OH yJENWJ KPUTUKE «(POPMANIUCTCKOro» MoHUMaHus arpudyToB y CHNHHO3BI, CO-
IJIACHO KOTOPOMY «aTpuOyThl — CyTh T€ (POPMBI, IOCPEICTBOM KOTOPBIX MBICIH
yxBaTbiBaeT ObiTue» [22. C. 30]. OHu, Takum 00pa3oM, HEe IPUCYTCTBYIOT pEeaTbHO
B CyOCTaHIIMM U BBIBOASTCS HE U3 Hee, a U3 TOW (OpPMbI MHTEIUIEKTa, KOTOpas UX
€l IPUIKCHIBAET.

M. I'epy KpUTHKYET Kak CBA3aHHBIN C KAHTUAHCTBOM (hOpMaIu3M B MHTEpIIpE-
tammu Crimuosst y WM. Dpamana n B. Bombbcona, Tak # (OpManTHCTUIECKYIO
MHTEPIPETalMI0O TBOPYECTBA 3TOTO MBICIMTENSI, OCHOBAHHYI0 Ha OOpaIleHUU
K €BpEHCKHUM CpEeHEBEKOBBIM (uiiocodaM. AHaIU3 UHTEpOpeTauuu GuiocoPpuu
CnuHo3el y M. I'epy OT4ETIMBO JEMOHCTPUPYET HaM OAHY M3 OTIMYUTENBHBIX
4yepT (paHIy3CKOro Moaxo/1a U BMECTE C TEM €r0 OCHOBHBIX HOBALIUN — KPUTHKY
J0JIrO€ BPEMsI JOMMHHMPOBABILIETO IEreIeBCKOro noaxoaa k CnuHose.

[pyroil Ba)xHOU 4epTOM CrMHO3U3Ma BO PPAHIIMM SABIISIETCS €0 NMPEUMyIIe-
CTBEHHO CBETCKHI XapakTep, TATOTEHUE K MaTEPUATIU3MY, HHTEPEC K MapKCU3MY.
E. Xonnana noka3zan 3BOJIOLUIO OTHOLIEHUM CIMHO3U3Ma U MapKcu3Ma Bo (paH-
y3ckoit ¢punocodun. JI. Anptioccep, A. Herpu, I1. Mampe, XK. Jlene3 ctpemsites
n30aBUTHCS OT «TETreJeBCKOr0 MAapKCHU3May», BUS B TErelIbIHCTBE «Marn4yecKHi
TEJIE0JI0ru3M», U, paccMaTpuBas CIMHO3Y Kak albTepHATUBY l'ereinto, crpeMsaTcs
CO3/1aTh CIMHO30BCKU Mapkcu3M. [1. Mamps cuntaer, uro I'erens nckasmi Criu-
HO3Y, 4TOOBbI BTUCHYTb €0 B CBOM CXEMBbI, K[IOTOMY YTO COOCTBEHHbIE TEJIEOIOTU-
YEeCKH-CYyOBEKTUBUCTCKU-UICATUCTUYECKIE TIPEANIOCHUIKH ['erens He MO3BOJIMIN
€My YBUJETb HE3aBEPILEHHbIHN, aHTUCY OBEKTUBHBII MaTepHalIu3M CBOETO Ipe/iie-
ctBeHHUKa» [23. P. 4]. MoxHO cka3aTh, UTO B OCHOBHOM 3TH HHTEpIIpPETALUU
CrnuHO3bI OPUEHTHPOBAHBI, CKOpee, Ha GUII0CODUI0 HCTOPUH.

HHuTepecHbI Takke U KOHIIETIUY MaTepuanu3mMa y CimHO3bI BO (hpaHITy3CKOM
uHTepnperanui. B monumanmm E. Xommanma 3T0  0coObIE  MaTepuain3M:
«CniMHO3a CYMTAET MBICIB U MaTEpHUIo a0COMOTHO paBHBIMUY [23. P. 4]. Kak aTpu-
OyTbl OIHOM M TOM k€ CyOCTaHLIMU OHU TOKAECCTBEHHBI, a A ['erens TokaecTBO
Jlyxa u mMatepuu JOCTUIAETCsA TOJIBKO B KOHIE UCTOPUH. Mbicab g CHUHO3BI
ABJISICTCS. CBOMCTBOM CyOCTaHIMHU, a He cyObekTa. «Marepraausm» U «aTeu3sm»
CnuHo3bl, 0 koTopoM ynoMuHaeT K. Jlenes, ckopee, aHTPOIIOJIOTHYECKUN U ITH-
yeckuid «marepuanusm» u «areusm». XK. [lenes paccmatpuBaer Quiocodpuro
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CrnrHO3bI ¢ MOpPaIbHO-IPAKTUYECKON TOUKHU 3PEHUS, CUUTAs, YTO «MaJIO M0KA3aTh,
KaK IAHTEU3M U aTeu3M COYETAIOTCS B ...TE€3UCE, OTPULAIOLIEM CYILECTBOBAHHE
MOpPaJbHOT0, CO3UJAIONIETO U TpaHcueHaeHTHoro bora. Ckopee, HYy’)KHO Ha4ath C
IIPAKTUYECKUX MOJIO0KEHU, KOTOPBIE U JENAI0T CIMHO3U3M IIPEIMETOM CKaHAAJIa»
[24. C. 337]. Hepeako monm «maTepHalIn3MOM» TMOAPa3yMEBACTCA CTPEMIICHUE
CnuHO3bI K OOBEKTHBHOMY IMO3HAHMIO, €0 JIETEPMUHM3M M KPUTHUKA TEOJIOTUH.
CeronHsi Takas OLEHKAa MOXET, CKOpee, BBOJUTh HAc B 3a0Iy’KIEHHE, HEXKelu
coo01IaTh HaM YTO-TO O MOJIMHHOM cyTH (punocodun CnMHO3BI, TAK KaK HUYTO U3
BBIIIETIEPEUNCIIEHHOIO CETOAHS YK€ HE acCOLUMUPYETCS C aTeU3MOM B CTPOTOM
CMBICJIE 3TOTO CJIOBA.

«®DpaHIy3cKUil CHMHO3M3M» IIOJIOKMJI Hayajao 3aMETHBIM H3MEHEHMSIM
B uccienoBanusax CnuHO3bl. Pa3aBuraroTcsi KOHLENTyalbHbIE PAaMKU UCCIIEI0Ba-
HUH, MPOUCXOANT WX MHTEPHALMOHAIHM3AIMSA, IMOSBIISETCS BCE OOJbBIIEEe YHCIO
nyosmmkanuii o CnimHo3e B eBponeiickux crpanax, CIIA, Kanane, U3pawie. Otu
WCCIIEI0OBAHMS 1AM CTUMYJ Jist u3ydeHus punocodpun CrimHo3sl. Tak, paboTsl n3-
panibTsaH, eBpeiickux uccinenosareneid B CIIIA mo3Boamim riry0ke OCMBICTUTh
cBsA3b CNIMHO3BI ¢ MyJau3MOM U BOCTOYHOM MBICIIBI0. OJTHAKO MapalIeNIbHO C 3TUM
HAOI0/IaeTCs M TEHICHIMS K BO3POXKACHUIO UICANUCTUYECKOM HWHTEPIpETaIiU
yuerusi ClIMHO3BI.

Hntepecy k CrinHO3€ cIOCOOCTBOBAM M MOBOPOT K MeTaU3UKE B aHTJI0-aMe-
pukanckoi ¢punocodpun. [Ipu 3ToM, HapaIy ¢ YriTyOJSHHBIM H3y4YEHUEM TPaTULIH-
OHHBIX Ul CIIMHO3U3Ma MpoOsieM, BHUMAHHUE MPUBICKAIOT MPOOIeMbl TO3HAHMUS,
STHKH ¥ aHTPOIIOJIOTUH, NOIUTHYECKON (prunocodun CuHO3BL, €€ CBsI3b C COBpE-
MEHHBIMH T'YMaHUTAPHBIMU MPOOIEeMaMHU, B YaCTHOCTH, 00pa3oBaTeabHbIMU. bosb-
110€ BHUMaHKUE, OCOOEHHO B aHIJI0A3BIYHBIX UCCIIEI0OBAHUAX, YIEIAETCS 3HAUEHUIO
¢unocopun CHUHO3BI B KOHTEKCTE DPA3BUTHUS JIEMOKpaTuyecKux wuaeil. Takum
0o0pa3oMm, CEerofHs yKe He YJaeTCs BBIICIUTh KaKOW-TO €IMHOMN JIMHUU B OICHKE
¢unocopun CrnuHo3sl. COBpeMEHHOE CIIMHO30BEJICHIE B OCHOBE CBOEH TLIIOpAIH-
CTUYHO U CKJIAJbIBA€TCS W3 MHOYKECTBA pa3HBbIX HAIPaBICHUH WU TEHICHIUH,
HEpeIKO MpOoTUBOpevalux Apyr apyry. Ho BaxHO oTMeTHTH, uTO (uiiocodus
CruHO3bI HEYCTAaHHO aKTyalU3UPYeTCs, BOBJIEKAETCS B Pa3HOOOpA3HBIC CIIOPHI
COBPEMEHHOCTH.

HccnenoBanus MOCIEAHUX JIET, yriayOuB usyudenue ¢uinocopuu CrnuHO3HI,
MOPOIUIIN TAaK)KE HOBbIE MHTEPIIPETALMU €T0 YUEHUS, HAKJICUB HOBBIEC «SPJIBIKIY.
B nnane penurno3usix B3ria108 COMHO3BL, HApALY ¢ TPAAULUOHHOMN OLIEHKOH €ero
KaK MaHTEUCTa, peKe MaHEHTEHCTa, YTBEPAMIOCH OMpPEIEICHUE ero Kak aTeucTa,
npudeM (GOpMBI 3TOTO aTen3Ma — MHOrooOpas3Hbl. ECTh KenaHHe BHIETh B €T0
YUYEHUH HOBYIO PallMOHAIBHYIO «TyMaHHYIO» penuruto [25. P. 55], B yeM MbI
MOKEM YCMOTpPETh CBO€OOpa3HOE BO3pOKIEHHE TEeHACHIMI Hemerkoro IIpocse-
mieHusl. B minane STUYECKUX U COLMATbHO-TIOJIUTUYECKUX B3MIIsL10B CIMHO3BI €T0
CUUTAIOT U «IIO3UTHUBHBIM HUTWIHCTOMY [26. P. 68], n pagukanom: «Punocockuii
paaukanu3M CHUHO3BI UIET MapajuiebHO C €r0 PEUTHO3HBIM U MOJIUTUYECKUM
panukanusmoM...» [27. P. 4]. OnHu uccrnenoBaTenu HaxomusAT B ero ¢unocodun

412 NCTOPUA ®NUJIOCODPUN



Kryshtop L.E., Malla M. RUDN Journal of Philosophy. 2022;26(2):402—417

a7eMeHThl sMmnupusma: «CrmHO3a TaKOM K€ SMIIMPHUK, KaK M PALMOHAIHUCT
[27. P. 4]. Ipyrue moka3bpIBalOT B €ro «HATYypaJIU3Me» «IBHO HEOIMIUPUUYECKUE U
aHTUAMITUPUYECKHUE neMeHTh [28. P. 78].

B ocMmbicnenun TpaauMoHHbIX 1 MeTapu3nku CnuHo3bI Ipo0sieM cyOcTaH-
LMY, aTpuOYTOB M MOJYCOB TakKK€ IPOCJIEKUBAETCS pa3HOOOpa3He B OLEHKAaX.
CrimHO3a paccMaTpUBaeTCsl KaK «TJIaBHBI METa(QHU3MK COBPEMEHHOTO IMEPHO/Ia»
[29. P. 1], nosTOMy HHTEpEC K 3TOMY acneKkTy ero ¢puiocopun oobsicHuM. [lpuyem,
Hapsily CO ClIOpaMH CTOPOHHUKOB TPAAUIIMOHHON U1€aTMCTUYECKON U MaTEpUAIIU-
CTHYECKOM TpakToBKM yueHus CHuHO3bl (HAampuMep, KpUTHKA UAeaTu3Ma
M. Poxkku ¢paniry3ckum marepuanuctom [1. CeBepakom) [21], Bce varie mposiBiisi-
€TCsl CTPEMJIEHHE YHUTHU OT TAKOTO MPOTHUBOCTOSIHUS. B COBpEMEHHOM CIIMHO3U3ME
€CTb HOMBITKU TyaJIMCTUYECKOIO U IUIIOPATUCTUYECKOTr0 NOHUMaHUs CyOCTaHLIUN
Cnmno3sl. K. X106Hep BocIpou3BOAUT «JlekapToBy ayaiu3M, UCXO01s U3 IcuXodu-
3MOJIOTHYECKOM Mpobiemsl (ayiia — Teno). Boiaenss aBa psaa nopsiikoB — uzei
U BelleH — 3TOT UCCIIeI0BaTeNb CUNTAaeT, yTo CIIMHO3a HACTauBaeT Ha 3aKPBITOCTH
JBYX pealibHOCTe! Ipyr ans apyra. [lo ero MHEHUI0, OHM HE MOTYT HU MPUYUHHO
BJIMSITh, HU OBITh TO3HABAEMBIMHU JIPYT UL Apyra. DTy JOBOJBHO MHTYUTHBHO
MOHATYIO JOKTPUHY CErofiHi 4YacTO Ha3bIBAIOT «aTPUOYTUBHBIM OapbepoM»
[30. P. 342]. «bapbep» BuseT Ha KOHLIENTyaJIbHbIE OTHOILIEHUS U OTHOILIECHHUS «aT-
pUOYTHI — MOJYCBI».

W. Menamen npeniaraer «HoBoe moHUMaHue sjpa Metadusuku CIUHO3BD):
«CnnHO3a — JyajncT, HO HE TyalliuCT pa3yMa | Teja, KaKUM €ro 0ObIYHO CYHUTAIOT,
HO, cKopee, ayanuct Mbiciu u Obitus» [31. P. XXII]. CnimHo3a Hanenser arpulyT
MBICIIN IIPEBOCXOACTBOM», HO OH HE NIPUHUMAET «PELYKTHUBHBIA HICAIN3M» —
UJCAIMCTUYECKOE CBEJIEHUE Tel K MbIcid. B uHTepmperanusx MmeTapu3UKH
CrnrHO3bI BCTPEUAIOTCS U MHBbIE GOPMBI «Iyalu3Ma». A B CBsI3U ¢ MPoOIeMOi OT-
HOILIEHUSI CYOCTaHLIMM M MHOKECTBEHHOCTH aTpuOYyTOB U MOJYCOB MOSBISIOTCS
3JIEMEHTHI TUTIOPAIMCTHYECKON MHTeprperanuu cyocranimu y CrnuHossl. Tak, B
4acTHOCTH, M. JIUH oTMe4aeT BO3MOYKHOCTb JUIsl TAKUX BBIBOJOB B KOHLEHIMUAX
3. Kepnu u JI. JI&6a [32. P. 149].

[upokuii cHeKTp COBpEMEHHBIX OLIEHOK yueHHsI CITIMHO3BI MOPOKAAET CTPEM-
JIEHUE MPOSACHUTH, YIPOCTUTH U COMM3UTH paszHble noaxonsl. T. Hopenn cuuraer,
4TO «IeHONb» Ha B3MIsAbl CIMHO3BI, B HAYYHOM IUIaHEe HempuMeHUuMbl: «Kakoe
3HAYEHHE UMEIOT SAPJBIKU ,,[TAHTEUCT U ,,JCTCPMHUHUCT JJIsl TIOHUMAHUS Mpe-
craBineHus koHuenta CnuHo3bl 0 bore? A nu3MeHUTCs a1 OHO, eciu OyIyT mpuMe-
HEHBI SIPJIBIKY ,,TAHCHTEUCTa ™ U ,,Heueccutapruanucra“?» [33. P. 6] On npeayaraer
pacIIUpUTh MIOHUMAHUE TOTO, O YeM UaeT pedb y CrHuHO3bI, pa3pylIuB IPUMEHEH-
HbIE K HEMY SIPJIBIKU U cTepeoTuIibl. Kak kakeTcsi, IMEHHO 3TOT MOAXO0J B CKOPOM
OyIyIleM OKaKeTCsl HanboJiee MePCIeKTHBHBIM.

NTorun

PaCCMOTpeHLI OCHOBHBIC JIMHHUU PCUCIILHUN B3TJIAO0B CHI/IH03LI, HadyuyHas C
OIIOXHM HEMCUIKOI'O HpOCBeIJ_[eHI/ISI U J0 CErOAHSIIHUX HTHEM. Onoxa HEMCIKOI'O
HpOCBCH.[CHI/IH CTOJIb BaXHa IMTPpH U3YYCHUU CTAHOBJICHUA U PA3BUTUS CIIMHO3HU3MaA
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BBUJY TOT'0, YTO UMEHHO B 3TO BPEMs Mbl BUJUM BO3POXKICHUE UHTEPECA K TBOP-
4yecTBY AaHHoro Mmbicautens. Ilpu stom, eciu 1o konna XVIII B. ero ¢punocodpus
XapaKTEepPU30BajJach OJHO3HAYHO KaK aTEUCTUYECKas M IOJBEpraiach >KECTKOU
KPUTHKE, TO MIMEHHO B 310Xy HeMelkoro [IpocBelieHus nosiBisiOTCsI HOBbIE TUHUU
oueHku ¢unocopun b. CimHO3bI — OHA paccMaTpHUBAaeTCs YK€ HE TOJBKO Kak
aTeUCTHYECKasi, HO HANPOTUB, MOABISIOTCS MHEHHUs, 4To CruHO3a ObUT ITyOOKO
PEIUTHO3HBIM MBICIIUTENEM. BriociieicTBUM BaKHBIMU BEXaMH B HEMELKOSI3bIYHOM
penenmuu CrinHO3bI OKa3biBaeTcs ['erenb u DeiiepOax, a 3aTeM HEOKAaHTHAHCTBO.
Bo ¢pankos3pranoii Gunocodun narepec k ¢punocodhun CruHO3bI TPOOYKIaeTCS
M03K€ — B CEpPeAUHE — BTOPOU MOJIOBUHE XX B., YTO CBS3aHO, MPEXKIE BCETO, C
umeneM Jlenesa. IMeHHO «(paHIy3CKHii CTUHO3U3M» BHEC CYIIECTBEHHBIE H3Me-
HeHus B uccienoBaHuss COMHO3bI, CYIIECTBEHHO Pa3[BUHYB UX KOHLENTYyaJlbHbIE
PaMKH U MPEeBpaTHB CIMHO30BEICHUE B MEXKAYHAPOIHYI0 001acTh hunocodekux
HUCCIIEIOBAHUH.
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Abstract. This article deals with the analysis of neo-mythological and pantheistic subjects
in the works of Friedrich Nietzsche and Knut Hamsun. The analytical comparison of
Nietzsche’s philosophical concepts and Hamsun’s literary psychologism is poised to find an
underlying understanding of human nature at the confluence of ethics and aesthetics — of goods
and beauty, of evil and ugly. A precise definition of the aesthetic categories “Apollonian” and
“Dionysian” is carried out based on Nietzsche’s work “The Birth of Tragedy from the Spirit of
Music”. The relevance of the Dionysian culture’s phenomena is based on the Nietzschean belief
in an Ubermensch within the modern mindset. The concept of “Dionysus” finds its continuation
in the postmodern philosophy of Georges Bataille and Maurice Blanchot, in such archaic
emotional and aesthetic aspects of human essence as violence and sacrifice understood in an
extremely abstract sense. The authors stress that modern culture’s interest in violence and
sacrifice is rooted in Nietzsche’s idea of Dionysius in the meaning of one of the beginnings of
any segment of European culture. The foundations for overcoming postmodernism in the
21st century and the subsequent development of aesthetic views can be found in an attempt to
revise the foundation of European culture through rethinking the concept of Ubermensch-
Zarathustra-Dionysus.
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...the fire of sacrifice is none other than the divinity itself,

which consumes the victim, or, to put it more exactly, the
fire is the sign of consecration which sets it on fire.

Henri Hubert and Marcel Mauss, Sacrifice:

its Nature and Functions

Introduction

Tragedy. The tragedy of light and darkness, of Apollo and
Dionysus. “Momentary tragedy”, Nietzsche said, “aids the
eternal comedy of existence, and the sea ‘with its countless
smiles’—to quite Aeschylus—will cover the greatest of
tragedies with its waves” [1. P. 10].

The Birth of Tragedy from the Spirit of Music is the first work of F. Nietzsche
presenting his new view of ancient culture, although the images and symbols that
the German philosopher uses do not yet have the sharpness and categorical
character as in the “Nietzschean Bible” Thus Spoke Zarathustra, which is, in fact,
a continuation of The Birth of Tragedy. The purpose of writing the book was to find
the reason for the inconsistency of the Greek culture, which, according to Nietzsche,
was not as organic as previous researchers believed, because it comprised two
principles opposed to each other.

According to Nietzsche, everything in our world has a dual nature. A
manifestation of this duality can serve the existence of good and evil, which is in
the world only under the condition of the simultaneous existence of each other.
Similarly, the entire culture of the ancient Greeks included Apollonian and
Dionysian roots, which contributed to its development. Apollo is the god of sunlight
and agriculture, creating utilizing images symbolizing a complete sense of
proportion and self-restraint. By the initial significance of Apollo as a solar god, the
main requirement of the Apollonian religion was the requirement of purity. God
hates everything that stains a person and, through him, all kinds of filth. And if at
first, it was possible to cleanse oneself from filth by rites, then in the 4th century
the idea of moral purification prevailed.

Dionysus, in contrast to Apollo, is the deity that is most associated with the
animal part of the human soul. We are talking about animalism, further developed
by postmodernist followers of Nietzsche, such as Georges Bataille, who in his most
important work Les larmes d’Eros (1961) writes “that the animal became human”
[2. P. 4]. This Dionysian cult came from the land of violent passions, from Thrace.
A characteristic feature of this cult was frenzy (ekstasis), achieved with the help of
loud music — tympans, cymbals, flutes, and “orgiastic”” dances. The Dionysian
beginning also continues to be interpreted by modern theorists in the “Eros noir, a

term for reflecting on the danger and violence of sexuality that Freud theorizes with
the ‘death drive’” [3. P. 2].
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I. Categories of Dreams and Intoxication

To show the contradiction between these principles in culture, Nietzsche
introduces the artistic categories of dreaming and intoxication to form the most
accurate understanding of the difference between these components. “Apollo’s
intoxication holds primarily in a state of arousal of the eyes so that he gains the
ability to see. The painter, plastic, epic poet — visionaries ... In the Dionysian
position, on the contrary, the whole system of emotions is excited and enhanced: so
that it immediately unloads all its means, expressions and simultaneously erects the
power of image, imitation, transformation, all kinds of facial expressions and acting
... For a Dionysian man, it is impossible not to understand any suggestion, he will
not overlook a single sign of affect” [4. P. 83—=84]. Since the difference between
intoxication and dream is not always traced, you need to know that it corresponds
to the opposite of Dionysian and Apollonian.

The dream here is most interesting from a philosophical point of view, as many
philosophers recognized this phenomenon as a “second reality”, different from the
reality in which we exist. We see wonderful images, incredible pictures, objectified
in images of fantasy, in dreams. We are immersed in dreams so much that we do
not feel the boundaries between the illusory and the real, living what is not
happening in reality. And only when we wake up, do we realize that “reality” was
only a vision, an illusion. Nietzsche speaks of the difference between the
comprehension of the present and the illusory: “But just as a philosopher relates to
the reality of being, so an artistically receptive person relates to the reality of
dreams; he readily and vigilantly peers at them: for according to these images he
interprets his life, at these events he is preparing for life” [5. P. 33]. In this fragment
you can see the premises of the Freudian interpretation of the unconscious,
interpreting dreams.

Il. The Contradiction and Unity of the Apollonian
and Dionysian Principles in Art and Human Nature

Nietzsche uses the Dionysian principle as an aesthetic category in a broader
sense and designates life, which from then on becomes its most important category.
The concept of “life” is endowed with obscure signs and is filled with mythical
content. Nietzsche himself characterizes Dionysian life as the ability of life to
“transcend itself”, “develop according to the laws of its power” and ascribes to it
special cruelty, anti-democracy, a tendency to everything chaotic, deadly. The
Dionysian state is a state in which passions and instincts find a free exit, not
controlled by any external barriers.

The Apollonian always existed among this, attracting Dionysian. Nietzsche
notes that there is a contradiction in the moral character of the Olympic pantheon:
“Nothing here reminds of austerity, spirituality, and duty; here everything tells us
only about a luxurious, even triumphant existence, in which all that is present is
deified, regardless of whether it is good or evil” [5. P. 40]. This is the abundance of
enjoyment of life, the very suffering from excessive fullness. The main paradox that
defined the relationship between the two principles was that they existed only under
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the condition of simultaneous being with each other. It is in tragedy, as Nietzsche
shows, that the two beginnings get along with each other and form a magnificent
union.

In the images of Apollo and Dionysus, the ancient Greeks personified the
conflict of human nature, and the division into Apollonian and Dionysian is because
of the internal need for depicting the duality of man. The invention of civilization
and rational outlook is associated with the Apollonian part of the human soul, and
the natural worldview is determined by the power of the animal of Dionysian origin
over man.

Nietzsche compares the world of Olympic gods with Christianity. He uses the
concepts of Apollonian and Dionysian as a contrast between Christian and anti-
Christian. According to Nietzsche, the Christian faith is a synonym for the hostile
attitude towards life, its benefits, and pleasures: “...life in its essence is something
immoral” [5. P. 25].

lll. K. Hamsun and His Vision of the Dionysian Principle in Man

Nietzsche’s philosophy and his aestheticism had a strong influence on forming
the worldview of the Nobel laureate, Norwegian writer Knut Hamsun, the founder
of a new genre in literature — a psychological novel.

Hamsun’s Nietzschean anti-Christianity is accompanied by the rejection and
condemnation of the Christian God, for he does not accept that “monstrous
injustice” that reigns in the world, and later, with aesthetic pantheism in the spirit
of Zarathustra, praising nature, which is the highest expression of beauty in the
world, is true being. In the novel Pan, the main character Glan addresses nature:
“Thank you for a lonely night, for the mountains! For the rumble of sea and
darkness, it is in my heart. I also thank you for being alive, for breathing, for
breathing that night! Shh! What is there, in the east, in the west, what is it there?
This is God walking through spaces, this blood is boiling in the veins of the
universe, this work is boiling in the hands of the creator, I and the world are in his
hands” [6. P. 520]. Hamsun’s image of Pan is essentially Nietzsche’s portrayal of
Dionysus: “It is the name of the novel — “Pan” that sets a certain mood, orientates
the reader to appeal to Greek mythology, to the image of Pan, the spirit of the forest.
The image of Pan does not hold such an important place in Hamsun’s work, as, e.g.,
the image of Dionysus in Nietzsche. However, these images are quite similar, and
perhaps Hamsun, not to follow the same paved path, used the name of another pagan
god to express the same phenomenon ... Pan, like Dionysus, embodies the elements,
mysterious, mythical forces existing in nature and affecting humans. Being in the
retinue of Dionysus, Pan is often portrayed as his friend, admirer, and servant of the
great god” [7. P. 6—7].

In the article On Unconscious Spiritual Life, Hamsun describes inspiration as
an irrational, mystical process, since the writer is somewhat a recorder of his
feelings and the prophet is “a silent causeless ecstasy, a surge of internal energy;
the ability to pick up distant signals from the depths of airspace and the elements of
the sea, the painful and amazingly sharp ability to perceive sounds, which makes it
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possible to catch even the flutter of unknown atoms, the existence of which you can
only guess; sudden, supernatural penetration into unknown kingdoms; foreboding
of future misfortune at the moment of cloudlessness...” [8. P. 561].

This gives rise to a motive for subordinating a person to unconscious impulses,
particularly manifested in the process of inspiration: “I... all in the power of wild
fantasies ... started talking to myself. Madness was raging in my brain, and I gave
it free rein, fully realizing that I was the victim of impulses, which I can’t resist”
[9. P. 109]. This state of mind and spirit entails the pleasure of introspection, which
is a mental defense from life realities, ugly by nature. Contrasting self with the anti-
aesthetic world and environment turns into a radical charm with the sensual, almost
animal principle in a person.

The described experience of the process of inspiration, comparable with the
state of insanity, is like the category of intoxication introduced by Nietzsche,
explaining the obsession of the Dionysian Greek with an emotional impulse and his
submission to unconscious stimuli in all acts filled with pleasure and suffering.

Nietzsche’s influence on Hamsun’s work was also reflected in his attitude to
the mob, to the “herd”, as well as in glorifying the war, for it is imperative for self-
exaltation and self-affirmation of life. Through war the selection and tempering of
higher individuals take place. Comparing the political views of Nietzsche and
Hamsun, it is easy to notice that through the lips of Karen, the hero of the play A¢
the Gates of the Kingdom, speaks Nietzsche’s Zarathustra: “I laugh at eternal peace
for its arrogant disregard for pride. Let there be a war, there is nothing to think about
to save so many human lives because the source of life is inexhaustible and
inexhaustible; but it is necessary to support the true in us ... I believe in a born
despot by nature, in a lord, in someone who is not elected, but who himself
proclaims himself the leader of these herds of earth” [9. P. 201]. This is almost a
verbatim confirmation of Nietzsche’s thoughts, who in The Antichrist states that
“not peace — war ... let the weak and ugly perish — the first commandment of our
humanity” [10. P. 19]. Hamsun saw the Dionysian principle and faith in the
Ubermensch and the great ruler transforming the world in Hitler, met with him and
Goebbels, wrote an obituary to Hitler’s death, and answered the investigator’s
question about contacts with the National Socialist society that there were people
in this society much better than himself.

IV. Postmodernists on Dionysian:
G. Bataille’s “Sacred Violence” and M. Blanchot’s “Ultimate Experience”

Nietzsche’s line of understanding of man as denying his animal nature and
suffering from hiding his irrational, sensual nature was continued by thinkers with
a postmodern bias in the philosophy of art. Thus, in the works of the leading French
postmodernist and psychologist Georges Bataille, the Nietzschean concept of
“Dionysus” is found under other names, in particular, as “an open being” (I’étre
ouvert) [11. P. 259—264]. “An open being is an animal that is aware of and accepts
its animality, has achieved self-awareness in the Hegelian sense of the word”
[12. P. 42—46]. As we may notice, the French philosopher borrows interest from
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Nietzsche’s Ubermensch concept designed in Thus Spoke Zarathustra is of a person
denying his nature, an intermediate step between the animal and the Ubermensch
[13. P. 3]. Bataille carries the idea further through the comprehension of the “will
to power” and calls it violence, endowing the real category with ontological
meaning and giving it a place in the sacred area (sacré), identifying it with the
transcendental. Violence is that against oneself, having the character of sacrifice or
self-sacrifice. Violence is sacred because it is hidden as something undesirable,
frightening, disgusting, and ugly. The fear of death is considered in this concept as
one of the aspects of the essential characteristics of life. Therefore, according
to G. Bataille, and after him post-structuralists M. Blanchot, M. Foucault,
J.-L. Nancy, J. Lacan, concealed or sacred lethal violence attracts a person, creates
interest precisely because of prohibition. The transition to the sacred, hidden, is
necessary as an internal experience. This violates the boundaries of the individual
world, i.e., violence.

Bataille notices Nietzsche’s interest in play (jeu). In this context, the French
intellectual is interested in the Nietzschean concept of the game as an event
transcending the given. He connects this playful moment with the conception of
“sacred”: “Indeed, at times in Sur Nietzsche, “child’s play” signifies triviality—and
worse: the very opposite of that gambling or gaming, that putting into play (mise
en jeu) which Bataille equates with human possibility... Accordingly, he concludes
that, “compared to the urgencies of chance, God’s necessities are child’s play!” This
is where Bataille’s antihumanist anthropology begins (and ends): with
identification between the human and the capacity to will loss, to will chance, to
play” [1. P. 6].

The hidden, the sacrificial, the sacred, the violent expresses sexuality: “The
thwarted pursuit of community in the vacated space of Nietzsche’s death of a God
is a persistent leitmotif of the following in the account it offers of the thought of
Georges Bataille and other members of the Collége de Sociologie. Eros noir, at the
fatal cusp between ascendant manifest sex and a latent diminished Christianity,
underwrites much of the French intellectual contribution to the symbology of
cultural modernism” [3. P. 2].

Bataille’s contemporary Maurice Blanchot spoke about the same thing, calling
such a mystical experience the ultimate experience. In his 1969 “Infinite
Conversation”, he defines the latter as “the answer that a person faces when he
decides to radically question himself” [14. P.302]. The essence of ultimate
experience is to perform the act of removing the boundaries between subject and
object, object and thought, material and spiritual. This is a significant difference
between non-classical and classical (Winkleman, Lessing, Schelling). For
Blanchot, the problem of deindividuation in this work is assigned a paragraph called
“Impersonality — a condition of perception”, which postulates the opinion that it
1s necessary to separate the author from the work of art. To create, according to
Blanchot, should be in a state of inspiration, close to being in the power of affect.
This is nothing more than the removal of Schopenhauer’s principle of individuation
(“principium individuationis”). A. Schopenhauer describes the author’s passivity as
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a phenomenon of noninterest, i.e. by immersing the subject (the person) in the
object (the work of art) that he observes, where the person becomes a pure subject
(he feels himself as nature, and nature as himself). Thus, in art, the ability of a
person to encompass everything is shown, i.e., to connect the manifestation of the
world will with the world will itself (with the essence of the world). The philosopher
writes: “Pure, limp cognition is achieved when the consciousness of other things
rises to such a high potential that the consciousness of the Self disappears. For the
world is perceived objectively only when we no longer know that we belong to it,
and all things seem more beautiful the more we see only them and less of ourselves”
[10. P. 402]. Non-classical concepts actualize Nietzsche’s idea of the duality of
culture and revive interest in the aesthetic category “Dionysian”, presenting it under
other names. The Dionysian as a metapoetic concept, as a universal category of
existential problematics, originates from Nietzsche’s invention of the new
Dionysus, no longer the ancient God of the fertile forces of nature and wine, but the
prototype of the future man — the “universal man” (“Generell-Menschlich”), where
Dionysus is a harbinger and a necessary element of entering a new type of cultural
space, an integral part of which is creativity. Nietzsche connects the creation of the
new with the Dionysian part of the culture (externally, transcendently) and human
nature (internally, immanently). We note that Nietzsche’s thought in the
postmodern view is qualitatively modified and developed within the framework of
the problem of psychologism rather than system philosophy.

Conclusion

Having carefully studied the mythopoetic imagery of Hellenic culture,
Nietzsche revealed the noumenal component of the phenomena of art. He created a
new approach to understanding the main issue of philosophy at all times — the
relationship “Man — World” through the prism of the correlation of Apollonian
and Dionysian principles. K. Hamsun, using the genre of “psychological literature”,
in describing his heroes, pays greater attention to their unconscious origins, and
gives it superiority concerning rational life, showing us the human sensory origins.

So, on the one hand, in good Hegelian fashion, the classicist line is preserved
in aesthetics and culture. Yet, Nietzsche’s criticism of European cultural tendencies
based on Hellenism is concluded in postmodernism by mainstream philosophers
like Bataille and other post-structuralists. Of course, the interest in violence and
sacred sacrificial moments has its roots in Nietzsche’s idea of Dionysian in the
meaning of one of the beginnings of any European culture segment. The 20™
century is full of modernist vs. postmodernist debates just like a few centuries
before that, the modernists were waging wars with antiquity. The 21st century is
tired of postmodernism. The solution for the later development of aesthetic views
in modern times can be found in an attempt to look deep into all the processes of
proto-European culture through a deep study of Nietzschean Ubermensch-
Zarathustra-Dionysus.
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If it is possible nowadays to talk about the liberation of the
spirit from centuries-old eerie apparitions, we definitely
owe it to Kant.

A. Bely

The line between the endless manifestations of dogmatism
and true mysticism is determined.
A. Bely!

One of the ways in which it is possible to grasp the difference is through the
delimitation against the established authority or classic. This approach might also
expose another dimension of otherness as the originality of Bely’s approach to
Kant.

Fear to violate human thought, to pressure creativity, to think differently, the
fear of forcing ideas and the possibilities of their interpretation, the impossibility of
perceiving polyphony, perhaps even cacophonic sonance of tones of the world drive
Andrei Bely, who considered Immanuel Kant a “police officer and skeleton of
philosophy”, to study and evaluate Kant’s original work.

According to the Russian symbolist, such pressure has cataclysmic
consequences. Their source is the reluctance to accept and clarify the boundaries in
learning about the world and the possibility of referring to it.

Fear and anger stem from the reluctance to determine cognitive competencies,
the boundaries of their field of effects, and the frameworks of free creation of new
horizons of grasping our world, which A. Bely is striving for. The multiplicity of
grasping the world corresponds to its multifaceted nature, of which A. Bely is
resolutely convinced.

A. Bely captures his reflections, which will be the key textual starting points
of our work, in the article Criticism and Symbolism. It was written for the magazine
Vesi. It appeared in the second issue in 1904 and is associated with the memory of
the 100" anniversary of Kant’s death. He combines his thoughts with the expression
of creative respect and homage to this unique thinker. A. Bely’s article can be
considered as a complementary and different view of “Kant’s anniversary”
compared to articles by other contemporary philosophical and intellectual
authorities. They were presented in three lectures given during a ceremonial
meeting of the Moscow Psychological Society in 1904 on the occasion of the
centenary of I. Kant’s death. The first lecture given by L.M. Lopatin [4] was the
first to be heard on December 28, 1904. The second lecturer was P.I. Novgorodcev
[6]. Even though the lecture of V.I. Vernadsky [9] is not mentioned with the
hypothetical number three in the work of S.A. Chernov [2], the order is determined.

I[1.P. 555].
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From A. Bely’s approach, it is interesting for us that in addition to working
with the Critigue of Pure Reason, there is a noticeable interest and direct
referencing to not so often treated work of I. Kant, i.e., the very first published work
Gedanken von der wahren Schdtzung der lebendigen Krifte.?

An important and perhaps determining moment of Bely’s approach to I. Kant
and his works are the stances of Arthur Schopenhauer, to which he refers many
times. A. Schopenhauer is strongly present here as an opinion-maker. The Russian
symbolist openly admits that “there is a close bond between us and Kantianism.
No matter how we attack transcendental analytics, through Schopenhauer and
Nietzsche, we symbolists consider ourselves direct descendants of the great
Konigsberg philosopher” [1. P. 556]. The content of this declaration is indeed
decisive. The path, or rather the procession, in which A. Bely, one of the symbolists,
comes to 1. Kant is also revealed to us. In addition to this, Kantianism, identified
with the work of I. Kant is a significant aid in the study of Bely’s thoughts. These
remarks by A. Bely lead us to the opinion that, in addition to Schopenhauer and
Nietzsche, the procession includes, figuratively speaking, an unacknowledged
delegation. Its members could also include representatives of Russian neo-
Kantianism, such as the student of Wilhelm Windelband and editor-in-chief of the
Russian edition of Logos magazine, Fyodor Stepun, who was significantly involved
in propagating ideas of e.g. the Baden school in the Russian environment.

In his declaration, A. Bely points out that this is a relationship with a
generational difference, expressed in Turgenevism, a difference between fathers
and children. One can expect a relationship that presupposes propriety as well as
due respect. It should include at least a partial willingness to learn from the
experienced, to consider their knowledge and experience as possible foundations of
worldview and creation. At the same time, it is a relationship that presupposes
different opinions. Fathers’ attitudes, which do not always go with the times, cannot
always be accepted due to their conservatism as something trendy.

The attitude expressed towards I. Kant in this idea is realized by A. Bely also
in this work. That will be profiling for us also in the light of indicated problems, in
which the motives of boundaries, limits, definition, determination, frameworks of
effect, and the subsequent birth of creative activity and art appear to be decisive.
A. Bely is interested in assessing Kant’s contribution to determining the boundaries
and defining competencies between science, dogmatism, theory of knowledge,
criticism, and symbolism.

As an initial motive of the above contextual framework of Bely’s reflections,
we can consider his commentary on the role of scientific knowledge in becoming
acquainted with the world: “The problems of being are not exhausted by inclusion
in the system of scientific knowledge. Science appears to be a foundation that
confirms on the outside the validity of this or that internally independent
philosophical conception. Such and such values in science are the results of proper

2 In A. Bely's text, a misspelling of the word Schéitzung from the title (in the form of Schéirzung) is
noticeable.
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assigning of a scientific method to the subject of experience” [1. P. 557]. For
A. Bely, there is an irreplaceable position for science, but at the same time, he
categorically refuses to ascribe any universal significance to it. We can also see this
in his attitudes toward the associated issue, towards dogmatism, which penetrates
his thought in the analyzed work. We consider it essential to emphasize that
although Bely’s thought has its religious spirituality, he considers dogmatism as
problematic outside of any confessional framework. He does not reflect religious
dogmatics here; it concerns dogmatism in philosophical and scientific contexts. It
represents a connection, variations of possible relationships between scientific as
well as philosophical theories, to which we can then owe our rational activities and
operations. It is possible to observe in Bely’s opinions that dogmatism can have
positive and negative dimensions, although he does not directly attribute these
qualities to it. But he describes the dual nature of dogmatism. The decisive factor
in assessing such a chosen quality of dogmatism is the degree of comprehensive
validity with which dogmatism, or parallel existing and developing dogmatisms,
approaches the knowledge of the world and the essence of life. If dogmatism is too
ambitious, if it is considered all-embracing, for A. Bely, it is a negative dogmatism.
This is also reflected in the fact that some fields of science seek to be universal
starting points for scientific knowledge or knowledge as such, a model for the only
possible formation of all other areas of research. Such dogmatism is a negative
phenomenon for A. Bely, and also a threat, because it tends to eliminate all other
interpretations, not only on a professional, scientific, philosophical, or artistic level.
It might strive to completely prohibit different thought initiatives.

Dogmatism can precisely delimit, and grasp a wide range of phenomena and
variables. It should be logically consistent, but it must not forget the limits and
shortcomings of its interpretation. If it can be such a starting point for exploring the
world that allows openness to other approaches to exploration, it becomes positive
dogmatism. It must not forget and allow the possibility of interpreting the world
and life from other perspectives.

Standing guard over the positivity of dogmatism we should find the critical
theory of knowledge, which dogmatics is obliged to submit to if it wants to remain
a valuable starting point for our knowledge of the world and its essence: “Critical
philosophy examines the transcendental foundations of methods. The critique of the
foundations of science leads science itself to submit to the theory of knowledge.
The synthesis between science and philosophy is not real, but formal” [1. P. 557].
Supervision is exercised by the critical philosophy of science, while it should be
noted that dogmatics can have both scientific and philosophical dimensions. We
can observe in Bely’s work that the theory of knowledge is identifiable with critical
philosophy, that the theory of knowledge is critical philosophy of science:
“Clarifying the line between science and the theory of knowledge is important also
because there exists a parallel between the expression of externally acquired
experience and forms of internal experience. Scientific dogmatism will be clarified
more precisely” [1. P. 557—558]. Therefore, “the main positive aspect of each
synthesis lies in the delimitation” [1. P. 557]. If this principle is not considered,
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there is a real, even necessary, threat that “science will lose its precise purpose.
Thinking is limited by the frameworks of science” [1. P. 557]. A. Bely sees the
spontaneous mixing of cognitive competencies and an excessive ambition of
scientific cognition as a great problem of knowledge of our times. An assessment
by the theory of knowledge should prevent that.

When considering the need for a critical assessment of the principles of
dogmatics, A. Bely identifies another factor from which it is necessary to be
protected. He calls it “transcendentally given falsity”: “False conclusions are
formally incorrect. But there are conclusions that have a transcendental basis of
falsity” [1. P. 557]. It is the existence of such foundations, resting on the
inappropriately determined and accepted starting points of individual dogmatisms,
that requires the subordination of dogmatism to critical philosophy.

A. Bely admits that different areas of research may operate in parallel, but they
cannot be forcibly subordinated to each other. That would hurt them. It is necessary
to determine the limits of their scope, which can work complementary to the
thinker, allow him to see several dimensions of this world, and open up new
perspectives and horizons. In our view, this is an area where more than the legacy
of I. Kant himself resonates with Herman Cohen’s legacy by referring to the fact
that philosophy should not have the character of a doctrine. The role of philosophy
is to protect science from metaphysical speculation, preserve its scientific nature,
and guard the boundaries of science.

A. Bely sees the origin of this situation: “It is necessary to destroy the source
of errors — the split between reason and feeling. The reason, whose highest
manifestation is dogmatism, is not able to resign to feeling, it is not able
to overcome it, but it is not even able to connect with the feeling. These are
all tasks for the next stages of knowledge characterized as criticism and symbolism”
[1.P.557].

We shall dare to continue with the degree of criticism. The area of criticism is
the one in which the work of I. Kant has left the most significant and valuable
legacy. It is essential in determining the boundaries of cognitive processes, which
the Russian symbolist illustrates as follows: “Criticism — the boundary between
dogmatism and symbolism is the outward expression of every honest mysticism.
Criticism — a sword separating thinking from feeling. Without the exaltation of the
spirit, it enthuses thinking, raises feeling” [1. P. 555]. Criticism acts as a separator
of attitudes. He compares it to a cold weapon cut. Alternatively, A. Bely also
describes it: “Criticism determines the perspective between the degrees of
consciousness. Criticism is a prism that refracts the light of the soul into the colors
of the rainbow” [1. P. 555]. It creates a palette of colors from which many
compositions of our worldview can be created. A. Bely likens the role of criticism
to the key “that opens many doors. In its search for an exit, reason crosses around
endless corridors of thought™ [1. P. 555].

According to A. Bely, 1. Kant is the creator of proper philosophical criticism.
For the Russian symbolist, it is I. Kant who revives dogmatic philosophical
thinking. The reason why he was able to invoke the rebirth of such thinking is that
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he himself had undergone all its existing stages. On his path, in Bely’s grasp, I.
Kant dealt creatively with the teachings of David Hume and was able to emendate
outdated thinking.

Based on his excellent knowledge, the detailed analysis was complemented by
the unification of ideas that divided the views of Descartes and Leibniz. Kant’s
approach makes it possible to “move the angle of view of the world to another level:
reality and the thinking that operates over it become objects of observation for
something third” [1. P. 556]. He follows this by his evaluation of the significance
of the Critique of Pure Reason, arguing that “only after it we find it possible
to speak of the degrees of consciousness that make up the whole range of our soul”
[1. P. 556]. In this evaluating outline of I. Kant’s contribution, he emphasizes the
importance of his transcendental aesthetics: “Transcendental aesthetics is the most
important, and perhaps even the sole pillar on which Kant’s philosophy stands
firmly — it is the main battery against the innumerable manifestations of
philosophical dogmatism, which always attempts to penetrate itself again and again
into the purified atmosphere of criticism” [1. P. 556]. By purification A. Bely means
here a clear delimitation of the limits of scope. Purified as clearly defined. We
would like to point out again that with his high degree of expertise, A. Bely
identifies the place of formation of transcendental aesthetics as part of the
transcendental theory of the foundations of knowledge precisely in Critique of Pure
Reason. Here, 1. Kant shows how objects for our cognitive possibilities are given
and points to the a priori principles of sensuality. By this, he forms the basis for
further reflections on aesthetics, such as the motif of the beauty of a work of art, as
well as on the finality in art, which are specified in particular in Critique of
Judgment.

Reflections on criticism are thus expressed in reflections on the cognitive
functions of two fundamental motives of Kant’s epistemology — reason and
understanding.

A. Bely determines the role and scope of understanding: “Understanding is a
cognitive capacity the only function of which is choice, and the only designation of
which is evidence. Understanding achieves the greatest strength and sophistication
where it determines the relationship between a particular phenomenon and a
fundamental principle (for example, when we derive the motion of a body from
Newton’s three laws)” [1. P. 556]. It can be inferred from his reasoning that
understanding guarantees or is responsible for the validity of the inference, but not
for the factual truth as such. His reasoning could be expressed in the language of
formal logic in that he is interested in determining the deductive validity of an
argument. In the process of such determination, the factual truth of which the
individual statements that the argument consists of are entirely irrelevant. From the
point of view of formal logic, their veracity is only assumed and the relationship
between the premise statements and the conclusion statement becomes essential for
determining validity. Its concern lies in whether the conclusion follows from the
premise. The assessment of that relationship is the subject of the evidence itself.
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On the second of selected epistemological categories that interest A. Bely in
assessing the value of Kant’s criticism, he refers: “The ability to unite conclusions
into one is reason” [1. P. 557]. Reflecting on this epistemological category in the
structure of criticism, A. Bely emphasizes that human reasoning is necessarily
influenced by the individual peculiarities of each cognitive subject and endorses the
creation of variations of conclusions of our thought. Therefore, “the position of
reason lies in uniting a number of rational conclusions, in classifying them into a
system which is controlled by its abilities” [1. P. 557]. Thus, to begin the process
of independent creation, we have to control the material, and such is the role of
reason.

These are the most fundamental elements of Kant’s criticism, the cutting of a
sword that cuts clear boundaries in the process of knowing the multifaceted nature
of the world and human life. This is how he perceives the boundaries of Kant’s
contribution to setting the frameworks necessary for life and the creative
development of artistic creation: “Kant admits to the absolute impossibility of
knowing the world and its essence. Kantianism has for the first time pushed through
the uncompromising line between a deceptive vision and an intangible essence
(the phenomenal side of things and things themselves)” [1. P. 559]. The limit that
I. Kant himself cannot overcome in his reflections is the acknowledgment of human
feeling as a cognitive tool: “If, according to Kant, we are not able to penetrate into
the essence of things by our inner feeling, then even much less we are capable of
that by thinking” [1. P. 559]. Determining this limit can serve as conjunction with
reflections on criticism with A. Bely’s reflections on symbolism. He perceives
symbolism as a fundamental qualitative shift, which would not be conceivable
without the frameworks defined by I. Kant.

For A. Bely, there must be a clear cut between criticism and symbolism, but at
the same time he adds that their mutual determination is strong and extremely
important to us: “Symbolism without criticism and criticism without symbolism
would affect the world unilaterally: through the prism of symbolism and criticism
we become as smart as snakes and as mild as pigeons” [1. P. 555].

If the task of the noetic cut of criticism is to decompose the light of the soul
into the colors of the rainbow, it is precisely “symbolism, on the contrary, that is a
prism that reunites these colors of the rainbow” [1. P. 555]. A. Bely admits that
[. Kant’s demarcated and outlined boundaries form the basis for a threefold
approach to knowing the world, life of man, and humanity. According to A. Bely,
in the work of I. Kant, it is possible to find a starting position for the formation of
positivism that seeks an elaborate examination of the relations between phenomena.
From his point of view, Kant’s work can also be the starting point for
G. W. F. Hegel’s low dogmatics. It seeks to “identify reality with the concept”
[1. P. 561], but it is permissible. A. Bely preferred the third path; the path taken
by Arthur Schopenhauer [7]. He stands on the border between criticism and
symbolism, and A. Bely clearly states that this is the only possible and
acceptable path.
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At this moment, A. Bely openly subscribed to what we have so far approached
as his accompaniment to the work of I. Kant. The child’s hereditary relationship to
the work of A. Schopenhauer is thus even more increasingly profiled. It is
observable that the quotation on page 560, directly attributed to I. Kant, is in fact
quoted from Schopenhauer’s work. It is followed by a clear symptomatic idea,
leading to what we might call the Schopenhauerian direction: “In the interaction
that exists between mind and the activity of the will — feelings, knowledge as a
relationship can also include the will” [1]. The Schopenhauerian line is becoming
increasingly clear when he addresses A. Schopenhauer: “In addition to its logical
necessity, it not only includes but also combines understanding and feeling
as something that is equally subject to the principle of sufficient reason. Of course,
the contradiction that exists between understanding and feeling disappears”
[1.P. 560—561].

He believes in the extraordinary importance of Schopenhauer’s ideas for the
development of symbolism in a series of direct quotations from The World as a Will
and Representation, starting with a passage from the first page of The World as
Representation, First Aspect: “In the infinite space, innumerable spheres, around
each of them revolves a dozen smaller, illuminated, which are glowing inside,
covered with solidified bark, on which the mold coating has created living and
cognitive beings; — empirical truth, reality, the world” [7. P. 289—290]. Getting
acquainted with the work of this native of Gdansk is becoming a fascinating starting
point for Bely’s thoughts. He is particularly interested in the idea that we do not
have direct access to the world as such, what we call the world, is exclusively a
“brain phenomenon” [1. P. 561].

A. Bely emphasizes that the existence of an attitude that he finds in
A. Schopenhauer, and which initiates and inspires his work, would be unthinkable
without I. Kant. The Russian symbolist is interested in Schopenhauer’s ability to
think of the man similarly as of the world, that is, not as a thing in itself. The
accepted optics, along with the understanding of the meaning of the will, forms
A. Schopenhauer’s path to know the man from within. It also allows us to know
ourselves as human beings in a new light. This creates an opportunity for
penetration into an impregnable fortress named man. It is penetration by a new
tactic, a new way, it allows entry into a fortress that would never succumb to a siege
from the outside. The image of the siege of the fortress from outside, in Bely’s
reflections, represents science regarding man as an exclusively naturally
determined being. Such an approach clashes against the appearance, which is
difficult to penetrate, and speaks only very limitedly about the nature of man.
With the contribution of A. Schopenhauer, the boundaries of knowledge designated
by I. Kant, protecting its possible perversity, take on a new qualitative character.

Admitting will into cognition shows its new horizons, new spaces of creation
that do not negatively affect the boundaries of cognition mostly defined by I. Kant.
A. Bely is convinced that the work of A. Schopenhauer based on Kant’s starting
points could push “the boundaries of different levels of knowledge and their mutual
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hierarchy” [1. P. 562]. The broadening and refinement of the perspective make it
possible to broaden the evaluation frameworks, to multiply the contents of the
categories of evaluation. A. Bely illustrates this in the category of delusion:
“Delusion in the narrow, clinical sense of the word differs from delusion in the
broadest sense, the inability to deal with the evaluation of phenomena in several
languages of the soul” [1. P. 562]. Without the clear frameworks defined by I. Kant
and those who want to use them to assess the world, this expansion of meaning
would never have been possible. This shift is also important, and the selected
category sensitively expresses it, because it reveals to us the complexity of the
world we are confronted with. Its diversity and otherness in various forms cannot
be framed by simplified models, they practically lead to primitive barbarism. It is
precisely the work of 1. Kant that determines the necessary boundaries, determines
the approach to delineate them, which were extremely important for A. Bely.
However, he emphasizes that in the context of his time, the birth of the twentieth
century, it is necessary to move further: “The ability of our innate knowledge to
grasp the most important features of essence is wisdom, symbolism is the scope of
its application” [1. P. 563].

After a hundred years, the needs are changing, and here I. Kant no longer
provides satisfactory solutions, but still is a good and a key starting point, at least
for A. Bely, for new updated solutions>.

As we have indicated, according to A. Bely, A. Schopenhauer handles I. Kant
properly and moves the boundaries further in proportion to the needs of the time.
This shift made by Schopenhauer is considered by A. Bely as the starting point for
another shift, constituted by symbolism. He highlights its value: “Knowledge of
ideas reveals a timeless-eternal sense in temporary phenomena” [1. P. 562].

He speaks of the nature of what he calls symbolic knowledge: “This knowledge
unites understanding and feeling in something different from both, in something
that envelops them. In the cognition of ideas, we are, therefore, dealing with
intuitive knowledge” [1. P. 562]. The Russian symbolist complements the ever-
present interest in having defined boundaries with his idea of possible continuity:
“Real symbolism begins beyond the gates of criticism. Symbolism, which is born
of criticism, in contrast to it becomes an essential method that differs from dogmatic
empiricism as well as from abstract criticism by overcoming both” [1. P. 563].
Continuing by overcoming is “where the breakthrough in consciousness that we are
experiencing lies” [1. P. 563].

He grasps one of the key purposes of symbolism: “One must be multi-stringed
to be able to play the violin of eternity. Multi-stringiness lies only in freedom”
[1. P. 563]. In the context of dogmatism, we mentioned that although he does not
address this issue in relation to religion, Christian spirituality is not foreign to him.
We could also see clues in his use of terms such as true mysticism. A. Bely reveals

3 Updating overlaps based on Horkheimer's reading of Kant can also be seen in M. Stachon's study
Kant and the Problem of Society [8].
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his spiritual identity in thoughts about the goals of symbolism through the motif of
eternity and religious motifs intrinsic to Russian spirituality.

For A. Bely, symbolism becomes a window to eternity. Thinking based on a
strictly rational basis can be very convincing, and according to A. Bely, it contains
a number, even plenty of valuable arguments. In conjunction with the senses and
feelings, they create what A. Bely calls symbols. These are the mentioned windows
for intersections to eternity.

The use and the possibility of further shifting the boundaries by symbolism
revealed by the Russian author are illustrated by him in the imagery peculiar to
mountaineering: “Pilgrims through the mountains, who climbed only one path to
the top, can observe all possible ascent routes from the heights. And not only that,
but they can also choose any of them for the descent. This freedom of choice is a
conquest of culture. It belongs to us, who have reached the peak of consciousness
through misty passes of thought — to the symbol” [1. P. 563]. Cognition becomes
a path of knowledge, a path accompanied by demanding performance, uncertainty,
caution, and fear. But it is a path that reveals captivating and breathtaking horizons,
and opens up perspectives.

A qualitative shift in Bely’s thinking about the world as a possibility is
something that is built on the foundations of Kant’s work. It is a theoretical
framework, a vision to contribute to the spiritual development and cultivation of
humanity. But it is not the reality of the times. It is not possible to set out on a
journey, a journey towards the summit of consciousness, to symbols, to the extent
that it would be able to fulfill A. Bely. To be able to think about this world from
new perspectives, we must have the opportunity for it and have the freedom to think
differently. The serfdom of thought peculiar to his times permanently destroys and
sabotages the possibilities of realization and development. It is its threat. Although
there are possible starting points, the fear, even horror that initiates A. Bely’s
thinking, persists.

Concerning these considerations, it is possible to observe an interesting and
from the perspective of thematized otherness distinctive position, namely that I.
Kant is an entrance to the religious, sacred, and spiritual Christian perception in
life. Through its boundaries, it allows entry into other, qualitatively different and,
in Bely’s grasp, also higher dimensions of thinking. Although it is not possible to
structure them precisely and strictly logically and to argue for them unquestionably,
it reveals depth differently, symbolically. He illustrates the power of these
statements: “This is the grandeur of the simple bottomless words of the Gospels”
[1. P. 563]. A. Bely is an example of an interpretation, an opinion in which critical
remarks about a police officer appear in the light of this lecture as the fitting
of I. Kant into the position of a good frontier guard of philosophy. The remarks of
this nature, which could be perceived in this way, are connected with the process of
clear demarcation of the cognitive abilities of the subject concerning the world and
human life determined by I. Kant.
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For A. Bely, I. Kant is a solid foundation engineer. The work of I. Kant
functions as a stabilizing pilot on the unstable bedrock of philosophy, which has
undergone erosion in the historical development of thought. With its epistemology,
it also creates precisely drawn foundations for the building of knowledge of the
world. From Bely’s considerations, we would like to conclude that the development
of knowledge of the variety of the world and the richness of human life would not
be architecturally reminiscent of a closed research institute, but rather a research
station with a lookout tower providing various views of the world. It would offer a
space for discussion and creation from which science, philosophy, art, and
spirituality could move into new realms. The multi-stringiness advocated by
A. Bely lies in the foresight, diversity of knowledge, and variability of worldviews.
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UmmaHyun KaHT «Ha rpaHuuax» CMMBOn3mMa
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Annoranus. 100-netue co qus cmeptu WM. Kanra ctano MOIIHBIM TBOPYECKUM HMITYJTh-
COM JUIsl MHOTHX HCCIIeZoBaTeNlell ero TBopdeckoro Hacieaus. OnHa w3 1enedl JaHHOU
CTaThb — TMO3HAKOMHUTH C OJJHUM M3 MaJIOM3BECTHBIX IOOMICHHBIX KPUTHUECKUX TEKCTOB, T10-
SIBUBILUXCS B POCCUICKON HHTEIUIEKTyalIbHOM cpene. OCyLecTBIIAETCs MONbITKAa NOJBEPTHY Th
KPUTUKE OOBIUHBIN MOJIXOJA K MHTEpHpeTanuu noHuMaHus AuzapeeM bembsim (1880—1934)
Hacnenus Kanrta xak «Komiest beccmepTHOro» Wil THOCEOJIOTHMUYECKOTO «IIOJTUIEHCKOTO»
B unocodpuu (C.JI. ®pank, 1877—1950). OtmedaeTcsl TO, YTO OCMBICIICHHE KAaHTOBCKOM
¢unocopun A. benpiMm HocuT Oosiee cucTeMaTH3UpPOBaHHBIM xapakTep. C TOYKH 3peHHA
benoro, KaHT 3am0:k171 TBepAbIC OCHOBAHMS IS aHAIM3a MBIIUIeHUs. Ha HecTabmmsHOM (hyH-
IaMeHTe (GUIoco(UH, KOTOPHIH B X0[¢ UCTOPHUECKOTO PA3BUTHUS MBICIHU ITOIIABAICS pa3py-
meHuto, UMeHHo ¢unocodus Kanra crana crabunusupyromeil ocHoBoil. bonee toro, benprit
MBITAETCsI TOJYEPKHYTh, YTO THOceosorusi Kanta popMupyeT yeTkre OCHOBBI JIJIsl TOCTPOCHHS
MO3HAHMSI MUpPa U (HIIT0CO(PCKOTO OCMBICTICHHUS HE TOIBKO UCTOPUH, HO U CHMBOJIN3MA, B TOM
YHclie ¥ CUMBOJIM3Ma caMoro Auzpes benoro.

Karouessle ciioBa: pycckas ¢unocodus, A. bensrit, M. Kant, cumBoian3M, HHTEpIpeTa-
s, UICTOpUs PrItocopun
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Annortamus. [{udpoBuzaims COUOKYIbTYPHBIX (PEHOMEHOB, B TOM YHCIIE CUCTEMBI 00-
pa3oBaHMA, TOPOXKIAET TPAHCHOPMAIMIO WX KaYeCTBEHHBIX MPH3HAKOB M MapaMEeTPOB, UTO
TpeOyeT MCCIEeNOBAaHMS C ITO3UINN METOMOJOTHYECKOTO aHaIM3a M OICHKHA WX BO3MOKHBIX
MOCJIEICTBUI Ha YeNOBEKa M COUYM. 3HAYNMBIM JIEMEHTOM II(POBOH Cpebl B IIETIOM H 00-
pa3oBaTeNbHON B OCOOCHHOCTH BBICTYIIACT JHAJIOT, POJIb KOTOPOTO UMEET KaK KOTHUTHBHBIC,
TaK ¥ MHPOBO33PEHUYECKHE, IK3UCTCHITHAIbHbIC, COI[MATbHbIC acrieKThl. 1[enbio uceiaeqoBanms
SIBIIIETCS. PHIIOCOPCKUI aHAN3 MTUGPOBOM TpaHC(HOpPMAIMH AWaIora B KOHTEKCTe Ipoliecca
00pa3zoBaHus, OLCHKA €ro MOTCHIMaNa M BIMAHUS Ha WHIuBHIA. OIHUM W3 Ba)KHBIX U HE
BITOJIHE M3YYCHHBIX ACIIEKTOB COBPEMEHHOW TpaHchopManuu oOpa3oBaHUs SBISETCS 3K3H-
CTCHHI/IaJ'H)HI:Jﬁ ACIICKT, CBSI3aHHBIM C U3MEHEHHEM CYIIHOCTH Auajiora MCXKAy CY6’beKTaMI/I B
Mpouecce nepefayu 3HaHUM U HEHHOCTEeH. MeTON0JIOrUs UCCIEN0BAaHUA HCXOOUT U3 MEXKIHC-
MUILTHHAPHOTO XapaKkTepa MPoOIeME], CBSI3aHA C MPUMEHEHHEM YK3UCTEHIIHATBHOTO, AKCHOJIO-
THYECKOT0, aHTPOMOJIOTHIECKOTO MOAX00B K MOHMMAaHHIO CyniHOCTH auanora (M. baxTtus,
M. By6ep, I'. Mapcens, J. JleBuHAC), TEOpHH pPa3BUTHS HHIUBUIYAIHLHOTO MBIILICHHS
JI.C. BriroTckoro, pa3pabaTsiBa€MOi aBTOPOM TEOPHIA IIEKTPOHHOHU (LIU(POBOIT) KYJIETYPHI U
Ha OCHOBE ydYeTa COBPEMEHHBIX pa3paboToK B chepe BHEAPCHUS HU(PPOBEIX HHCTPYMEHTOB B
obpazoBanue. MccienoBaHyue MOKa3bIBaeT, YTO JUATIOT B IU(POBON cpese 0O0yueHHs CTaHO-
BUTCS HE CTOJIBKO (POPMOH CONMMKEHUS, MHTETPALUH CYOBEKTOB, CKOJIBKO (POPMOM aBTOHOM-
HOCTH, 000COOJICHHOCTH, HHANBUAOB, YTO H3MEHSICT XapakTep 00YICHHU M UMEET COIHaIbHEIC
U 3K3UCTCHIUAIBHBIC MOCIEACTBUSA. DTO (popMHUpYyET MOTPEOHOCTh MpeoOpa3oBaHus TUPPO-
BOW cpefbl OOYYCHHUS MPU €€ HCIOJIb30BAHUH C TO3UIMH JOTMOIHCHUS STHYCCKUMHU, COIH-
AJIBHO-TICUXOJIOTUYECKUMU W OSMOUHOHAJIBHBIMA KOMIIOHCHTAMHU W HWHCTPYMCHTAMH IIOJ-
Jep>KKu oOydatorierocs. Ha ocHOBe 9K3MCTEHINATFHO-aKCHOJIOTTIECKOTO aHAIN3a PACKPBITHI
MO3UTUBHBIC W PUCKOTCHHBIE 0COOCHHOCTH IM(POBOTO JHMaiora Kak OJHOrO M3 (PeHOMEHOB
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3JIEKTPOHHOW KYJIbTYpPBI U HHCTPYMEHTOB OHIalH-00yuenus. [IpeacrasieHo noustue nudpo-
BOTO JMAJIOTa B O0YYCHUH, XapaKTEPUCTUKA €0 OCOOCHHOCTEH, DYHKIIMH, POJIH U BIUSHHS Ha
oOyuaromierocst B LU(poBoii cpelie. BIsBiIeHbI XapakTepHbIe 1is U(POBOH Cpeabl TPy IHOCTH
JIMAIIOTHYECKOr0 00yUYCeHUsI, IPEICTABICHBI PEKOMEHIAIUH METOOJIOTHYECKOTO H METOHYe-
CKOT'0 XapakTepa Ui IPUMEHEHHS B CHCTeMe 00pa30BaHMUsI.

KiroueBslie ciioBa: nuanor, nudposoe o0yueHue, mudpooit quanor, S u dpyroi, sx3u-
CTEHIMATIbHbIC PHUCKU
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Digital Dialogue in Learning:
Cognitive, Social, Existential Features and Risks

L.V. Baeva'2'D<

Astrakhan State University,
20a, Tatischeva str., Astrakhan, 414056, Russian Federation
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Abstract. Digitalization of socio-cultural phenomena, including the education system,
generates transformations of their qualitative characteristics and parameters, which requires
research from the standpoint of methodological analysis and assessment of their possible
consequences on humans and society. A significant element of the digital environment, in
general, and educational, in particular, is the dialogue, the role of which has both cognitive and
ideological, existential, social aspects. The purpose of the research is a philosophical analysis
of the digital transformation of dialogue in the context of the educational process, an assessment
of its potential and impact on the individual. The research methodology has a complex,
interdisciplinary character and is associated with the application of an existential approach to
understanding the essence of dialogue (M. Bakhtin, M. Buber, G. Marcel, E. Levinas), the
theory of the development of individual thinking by L.S. Vygotsky, developed by the author of
the theories of electronic (digital) culture and based on modern developments in the field of the
introduction of digital tools in education. The study shows that dialogue in the digital learning
environment becomes not so much a form of rapprochement, integration of subjects, as a form
of autonomy, isolation, individuals, which changes the nature of learning and has social and
existential consequences. This creates the need to transform the digital learning environment
when using it from the position of supplementing it with ethical, socio-psychological and
emotional components and support tools for the student. Based on the existential-axiological
analysis, the positive and risky features of digital dialogue as one of the phenomena of
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electronic culture and online learning tools are revealed. The concept of digital dialogue in
learning, the characteristics of its features, functions, role and influence on the learner in the
digital environment are presented. The difficulties of dialogic learning characteristic of the
digital environment are revealed, recommendations of a methodological and methodical nature
for application in the education system are presented.

Keywords: dialogue, digital learning, digital dialogue, I and the Other, the existential
risks
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BesepeHune

OO6pa3oBartenbHbIE TEXHOJIOTUU CETOHS CTPEMHUTEIBHO MEHSIOTCS, TIEPEXO0.Is
OT B3aUMOJICHCTBUS «IMIIOM K JIMILYy» B YJAJICHHBIH, CTaHIapTU3UPOBAHHBIN (op-
MarT IO/ BIUSHAEM 3KOHOMUYECKHX, COITUANBHBIX U MMUIEMUOIOTHICCKUX (aKTO-
pos. Lludbposas Tpanchopmanus oOyueHusi, Mpeanoiarapuiascs NepBOHAYaIbHO
KaK IUPOKOE MPOHUKHOBEHHE MH(POPMAIMOHHBIX TEXHOJIOTUN B MPOIIECC TPa -
LIMOHHOTO 00yueHus1, Bce 0oJiee CBA3BIBACTCS CETO/IHA C OHJIaH-00y4YeHneM, uMme-
IOIIUM KaK OeCCIIOpPHBIE JOCTOMHCTBA, TaK M BRIPAKCHHBIC PUCKHU. B yC10BUsX NaH-
nemuu 1udposas cpena ooydenus (LIOC) crana BaXHEHIIMM OIUIOTOM COXpaHe-
HUSl YCTOHYMBOCTH M HEMPEPHIBHOCTH Mpoliecca 00pa30BaHMs OT IIKOJI 10 BY30B
BO BceM Mupe. Bo3Hukaromiye mpy 3ToM HOBbIE POOJIEMbl, OTpAaHHUYCHUS, PUCKH,
TaKXXe KaK U HOBBIE ()OPMBI, BO3ZMOXKHOCTH, YCIIEXH MOJPOOHO HCCIENYIOTCS yue-
HBIMHU B pa3HbIX cTpaHax [1—5]. B Poccuu Bompock! BiusHUS UG POBOM TpaHC-
(dbopMaim Ha 0COOEHHOCTH O0YUYEHUsI, €T0 KaueCTBO M OE€30MAaCHOCTh TAKKE OKa-
3bIBAIOTCA B IIECHTPE BHUMAHUS HUCCIeI0BaTeNlel ¢ MO3UIUN PA3INYHBIX TOIX0/I0B
[6—9], bokycupys BHEUMaHUE HA TICUXOJIOTUYCCKUX, MeIarOrM4eCcKux, HHpopMa-
[IMOHHO-TEXHOJIOTUYECKUX, ITHUECKUX, COIMAIBHBIX BbI30BaxX U Mpobiemax. AB-
TOPBI TO3UTHBHBIX MMPOTHO30B U KPUTHIECKUX TIOJXOJOB IIPHU ITOM OKa3bIBAIOTCS
€IMHBI B BBIBOJIAX O TOM, YTO MIPOUCXOSAIINE U3MEHEHUS SIBISIFOTCS KJIFOUEBBIMH U
MOBOPOTHBIMH UIsI CUCTEMBI 00pa30BaHMsI M TPeOYIOIMMH HAy4HOTO 0OOCHOBA-
HUS, U B TOM YHCJI€ OL[CHKH BO3HUKAIOIINX HOBBIX PUCKOB.

OO0pa3zoBarenbHasi cpefa SBISETCS BaxKHEWIeW (opMol KOMMYHHUKAIHH,
JMAJIOTOM MEXKIY MOKOJICHUSIMHU, IPOCTPAHCTBOM M CHCTEMOI Mepeaayu 3HaHUi,
[IEHHOCTEH, CMBICIIOB, HABBIKOB HOBBIM IIOKOJICHUSM TpakaaH. Juamor mpwu
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NEepexoie OT pealbHOM KOMMYHHUKAIIUH B BUPTYaIbHYIO CYIIECTBEHHO H3MEHSIETCS,
ot ¢opmsl ,,face to face* k cmemanHomy popmaty 1100 Gopmarty oHiaitH-00yUe-
HUS, CTAHOBSACH DJIEMEHTOM HU(POBOH KYJIBTYpHI, C €€ 0COOCHHOCTSIMH, STHKOH,
MIPEO0IECHIUEM IPOCTPAHCTBEHHO-BPEMEHHBIX IPAHUI] U HOBBIMH OTPAHUYCHUSIMHU.
OTH MPOIECCHl BBHICTYMAIOT OOBEKTOM HAIIETO HCCIICAOBAHUSIMH, TTOCKOJIBKY OT
3¢ (HeKTUBHON KOMMYHHUKAIIMH B TIPOIECCe OOYUCHHS B 3HAUYUTEIILHOM CTENEHU 3a-
BHCHT €r0 pe3yJIbTAaTHBHOCTb.

OnHUM U3 BaXKHBIX U HE BIIOJIHE U3YYEHHBIX aCMIEKTOB MPOUCXOASIIEH TpaHC-
(dopmanuu sBISETCA SK3UCTEHIMAIBHBIN acleKT, CBA3aHHBIA C N3MEHEHHEM CYIII-
HOCTH JUayiora Mexay cyObeKTaMu B Mpolecce Mepefadyr 3HaHUN U IIeHHOCTEH.
Jlnasnor moHNUMAaeTCs 37eCh B IIMPOKOM CMBICJIE B KAU€CTBE MHOTOYPOBHETO B3au-
MOJIECUCTBUSA MEXAYy UHIMBUIAMU (SMOLIMOHAIBHOTO, MH(POPMAILIMOHHOTO, aKCHO-
JIOTHYECKOTO U JP.), U3MEHSIOMIET0 (MIOTeHIUAIBHO WM PeaibHO) KaXIYI0 U3 €ro
CTOpOH. /lnanor mexnay yd4acTHUKaMHu 0Opa30BaTeIbHOrO Mpolecca Bceraa Obul
BOXHON TEMOH JUISI U3yUEHHsI, M CETOJHS €r0 POJIb M CYUIHOCTb CTPEMHTEIHHO
MeHsIeTCs, Tepexos B HUpPOBYIO Cpely, 3aJal0llyl0 HOBbIE KOHTYPHI CAMOMY
KOMMYHHUKaTHBHOMY Tpoueccy. Llenpto Hamielr paboThbl sSBISETCS MCCIEI0BAHUE
CYIIHOCTH U HANpaBICHHOCTH U3MEHEHUH auanora B HudpoBoi cpene o0ydeHus,
UCXO0/A U3 Pa3AesieMOro HaMH SK3UCTEHIMAIBHOTO MOIX0/1a U MeTogoIoruu. s
3TO OYyIyT pelaThCs 3a/1a4dl 10 aKTyalu3alui TEOPUHU SK3UCTEHIINAIBHOM CyIIHO-
CTH JMAJIOra, BBISBICHUIO OCOOEHHOCTEH auanora B nudpoBoil cpeae u xapakre-
PUCTHKE MapamMeTpoB SK3UCTEHLMaIbHOU Oe3omacHocTd ydacTHUKOB LIOC s
COBEPILEHCTBOBAHMS Tpolecca 00pa3oBaHMs M Pean3aliuu €ro OCHOBHBIX MHC-
cUil. DMIUPUUYECKON OCHOBOM HCCIEIOBAaHUS CTAIM MPOBEIACHHBIE B paMKaX Mpo-
exta «OrneHka BIUSHHUA TU(GPOBU3AIMH 00pa30BaHUS Ha YeNOBEKa U CO3/IaHUE
Oe3omacHOil  00pa30BaTENIbHO-KOMMYHUKATUBHON — CpPEAbD»  COLIMOJIOTMYECKUE
uccnenoBanus ((poKyc rpynmsl ¢ MEearoraMd M OMPOCHI POAMTENEH ydalluxcs,
npoBeaeHHbIC ¢ nekadps 2020-ro mo utonpb 2021 1.).

['mnoTre3a HaIIEro MCCIEAOBAHUS COCTOSUIa B TOM, YTO JHAJIOT B IU(PPOBOU
cpene oOydeHHs CTaHOBUTCS HE CTONBKO (popMoit cOMMKeHus, UHTErpaluu cyob-
€KTOB, CKOJIbKO ()OpPMOI1 aBTOHOMHOCTH, 000COOJICHHOCTH, HHIUBUJIOB, YTO U3ME-
HSET XapakTep OoOy4eHHS M MMEET COLHUAIbHbIE U IK3UCTEHUHUAIbHBIE MOCIE-
cTBUS. ITO GOopMUPYET NOTPEOHOCTH PeoOpazoBaHus U(POBOH cpeibl 00ydeHUs
IIpU €€ UCMOIb30BaHUH C TMO3UIMH JOMOJIHEHUS dTHYECKUMHU, COLUATBHO-TICUXO-
JIOTUYECKUMH H SMOIIMOHATBHBIMU KOMIIOHEHTAMHU ¥ HHCTPYMEHTAMHU TOICPKKU
oOyyJaromierocs.

Ananor kak aKk3ucTeHumanbHbli GEHOMEH

Kommynukarus, oOmienue, nuanor, HaunHas ¢ Cokpara, SIBISIOTCS OOBEK-
TaMu BHUMaHUs (HpunocodoB, a BOOCIEACTBUH TICUXOJIOTOB, IMHTBUCTOB, ME1aro-
TOB, T€OJIOTOB, KOTOPHIC BUICIH B HUX HE TOJBKO CPEICTBO YCTAHOBIICHUS COIIH-
aNbHBIX CBSA3€H W Tepenady HaBBIKOB, HO W (GOpMYy CaMOpPa3BUTHs JTUYHOCTH,
3a/Ial0IIYI0 CMBICIIOKH3HEHHBIE, TBOPUYECKUE U TyXOBHBIC MHTEHIIMU. B oTimune
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OT Pa3JIMYHBIX WHBIX ()OPM B3aMMOJICHCTBUS JHATIOT TTOHUMAJICS KaK COydYacTHe,
MHTEPIIEPCOHATN3AIMS, BOBICYCHHOCTh CTOPOH. Ero ypoBHU M (yHKIIMM MHOTO-
00pa3Hbl, IPEXKJIE BCEro, UCCIEA0BATEIHN BRIICISIN (haTHIECKUi, HH(POpMaITHOH-
HBII ¥ MEXKJIMYHOCTHBIN THIIBI WU YPOBHH OOImeHus-nuasnora [10]. daTtnyeckuii
IHajor (B MepeBoie ¢ aHIITMHUCKOTO «(haTHUECKUID 03HAYACT MOJIOKUTEIBHO OlIe-
HUBaEMbIil Ha SMOIIMOHATILHOM YPOBHE O€30THOCUTENILHO COACPIKAHMS ), HECMOTPS
Ha €ro NepBUYHBIH, 0a30BbI YPOBEHb, UMEET BaXKHBII SK3UCTEHIIMAIBHBIA CMBICI,
OyIyuu HampaBJCHHBIM Ha YCTAaHOBJIEHUE CBSI3U C APYTUMHU U CHATHS Uy>KIOCTU
Mexnay S u Ipyrumu. OH siBiisseTcst HanOoJiee MPOCTOM U B TO K€ BPEMsI OTIpeIesi-
IOIIEH YacThlO COLMATBHOCTH, CO3/[aBasi OCHOBY JJISi SMOILMOHAIILHOTO €MHCTBA,
¢dopmupoBanus coobuiects. MHGOpMaMOHHBIN 1HANOT, HATPOTHB, HAIIPABJICH Ha
nepenayy nH(GOpMalUy B IIMPOKOM CMBICIIE, OH (DOPMHPYET MpeICcTaBICHUs, 3Ha-
HUS, CBEJICHUA O 4eM-TH00. MeXITUYHOCTHOE (IyXOBHOE) OOIIEHHE-HATIOT TIPe/i-
CTaBJsieT co0oii Haubosiee pa3BUTHIN TUI B3aUMOJEHCTBUS, Pa3BUBAIOIINN JTNY-
HOCTh YYaCTHUKOB YepPe3 UX BBIXOJ K SK3UCTCHIIUATIHHBIM TeMaM, (OPMHUPYIOIIHM
CMBICTIO’KU3HEHHBIE TPACKTOPUU U LIEHHOCTHBIE OPHUEHTHUPBHI.

[To comeprxaHUIO UATIOT MOKET OBITh HHTEPIPETUPOBAH KaK MMIICPATUBHBIH
(aBTOpHUTApHBIIT), MAHUIYISTUBHBINA (HANpaBIEeHHBIA HAa THOKOE ypaBiIeHIE MHE-
HUEM COOECeHNKA), HCIOBENAJIbHBIN («pacKphIBAIOIIMKA JyIy» Ha BBICOKOM
YPOBHE JTOBEpHUsl, OTKPHITOCTH), MPOpEeCCHOHATbHBIN (1e10BOM) U T.1. CTOPOHBI
JIAJIOTa TAKKE MOTYT OBITh HHTEPIPETUPOBAHBI C MTO3UITUHU UX (POPMBI B3aUMOCBSI-
3€i: TUaoT MOXKET OBITh KaK OOIIEHHEM paBHBIX (FOPHU3OHTAIBHBIM), TaK OOIIIe-
HUEM HEpaBHBIX (0OyYaromMM, KOHTPOJUPYIOIIUM, BEPTUKAIBHBIM). Jlnamor
MOJKET OBITh HETIOCPEICTBEHHBIM U OTIOCPEIOBAaHHBIM, TJI€ MOCIEIHUI HE MIPEarno-
JaraeT JMYHOTO KOHTAKTa, KOTOPBIM 3aMeIaeTcs KaKUM-JIHNOO IOCPETHUKOM
(TekcT, cpencTBO CBs3U, Menuacpena). Muorooopasue cBsi3eil B COLMYME POXKAAET
U pa3iIu4HbIE BUJIbI JUAJIOTA, POJIb KOTOPOI'O TPAAUIIMOHHO BOCIPUHUMANACh KaK
dbopMupyoIas 4YeloBeKa, PACKpbIBas €ro KOTHUTHUBHBIC, SK3UCTEHIHANIbHBIE,
aJaNTalliOHHbIE, COLIUOKYJIbTYPHbIE BOZMOXKHOCTH.

Haubonee Becomblii BKIaJ B M3yUY€HUE POJIM AMAJOra, Kak M3BECTHO, BHEC
M.M. baxTuH, KOTOpBII CYUTAN, YTO YEJIOBEUECKOE OBITUE AUAIOTMYHO 10 CBOCH
CYyTH, a CO3HAaHHE €CTh TOJIbKO TaM, TJe MOSBISETCS TUAJOr, CO3JAIOLIUil Bce
CMBICJIBl U 3HAUEHUSI MUPA yelloBeKa. /[najornyHocTh B 3TOM KOHTEKCTE HAMHOI'O
IMpe U BaKHEe, YeM Iepeaya PeruivK U CJIoB, mojarai (Guiaojor, a TUaior ecTh
BCTpeYa CO3HAHWM, BeayIasi K «MHOTOTOJIOChIO ObITHs» [11].

B sx3uctennuanpHoi ¢punocodpun M. bydepa cyth auanora «5 u Tep» moka-
3aHa KaK MCTOYHUK (DOPMHUPOBAHMS TYyXOBHOH pEallbHOCTH M OCHOBA PA3BUTHUS
JUYHOCTH, €€ MHANBUIYAJIbHOCTH, TBOpUECTBa U cBoOObI [12]. M. ByGep npoTu-
BornocTasisieT oTHoueHus «$1 — Toe» u «S1 — Ounow, rae nepsbie (1 — Toi) cBs-
3aHbI C YHUKAJIBHOCTBIO TUYHOCTEH, peaqu3yIoX MOUIMHHOE Ha3HAYEHUE Tua-
nora, a BTopble (S — OHO) UMEIOT MEXaHUYECKUM, 00bEKTUBUPYIOIINI, MAHUITY-
NATUBHBIA XapakTep. B otHomenusx «S u Thl» umMeeT MecTo B3aUMHOCTh, B TO
BpeMs Kak B «SI u OHO» aKTHBEH TOJBKO CyOBeKT. Eciau cyObeKT OTHOIICHUH He
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UCKJTIOUUTENEH, OH npeBpamiaercst B OHo. byGep Obul yBepeH, YTO B COLMANIBbHOM
KU3HU 3TO BBICOKOE MOHMUMAaHKE JUAIora He UCYEe3aeT, HO Hanboee sIBHO MPUCYT-
CTBYET B T€X OTHOIICHUS, KOTOPBIE HE CBA3aHBI C TPUOBLIBIO, HATPUMED, TIPOSBIIS-
SICh B IEATEIILHOCTH YUUTESI, CBSIIIEHHUKA WM IICUXOTEPAIeBTa, TE€X, KTO JOKEH
BOIUJIOTHUTH JKU3HB AUAJIOTA JIJIs1 BHITIOJIHEHHS CBOMX 3a/1ad.

Hpyroi ¢punocod-3x3ucteHuanuct I'. Mapcenb 100aBisii, 4TO JUAIOT POXK-
JAET COINPUYACTHOCTb, MHTEPCYOBEKTHMBHOCTh, KOTOpPas CTAHOBUTCS OCHOBOM
TaKMX OTHOIICHUHU KaK Bepa, TI0OOBb, yBaXKEHUE, APYK0a, MPUBIA3aHHOCTh, OTBET-
ctBeHHOCTH [13]. B cBoto ouepenp 3. JleBunac, ucciieIoBaBIIMN B KAUECTBE 1I€H-
TpaJIbHOI TpoOJIeMbl OTHOILIEHUE K J[pyromy, moadepkuBal, 4YTo CyObeKT-CyOb-
€KTHBIC OTHOIICHHSI, OTHOIICHHUS «JIUIIOM K JIUITLY», Pa3BUBAIOTCS OJiaroaps U3Ha-
YallbHOI CIOCOOHOCTH YeI0BeKa BCTaTh HA MECTO JPYTOro, KUTh «OJUH AJIs JApY-
roro». M3 3Toif CIOCOOHOCTH YeNOBEKAa POXKMACTCS UCTOPHS KYJIbTYPHI M BCE
¢dbopMbl 1yxoBHOrO ObITHA. OHA €CTh OTBETHAsI Peakius Ha 00Jb, TPABIIO, KOT/A
YEJIOBEK CTPEMHTCS 00eperath ObBITUE COBMECTHO ¢ apyruM [14].

Crnenys 3TOl TpaaWLIMU, MBI 3aKJII0YaeM, YTO JAMAJIOT HEOThEMJIEM OT CO3Ha-
HUA U 4denoBedyeckoro ObiTua (M. baxTun); quanor MOXeT co3/1aBaTh YHUKaJb-
HOCTb B OTHOUICHHSX JIFOJIEH, AOMOJHATh UX CyIIeCTBOBAHUE APYT IJs Apyra, 3a-
KpEIUIATh B BEUHOCTH, JeaTh CBOOOHBIMHU M OTKpbITEIMU (M. By0Oep); nuanor kak
MHTEPCYObEKTUBHOCTh, CTAaHOBUTCS OCHOBOW JIOOBH, BEphl, OTBETCTBEHHOCTH
(I'. Mapcenb); Tuanor «IMIoM K JHUIy» Kak CIIOCOOHOCTh comnepexuBanus Jlpy-
roMy JISKHUT B OCHOBE 00111ei 3a00ThI 0 ObITHH (D. JIeBHuHAC).

Ponp muanora juist mporiecca MO3HAHUS U O0yUYEHUST TPAIUIIMOHHO BHJIEIACH
Kak omnpejensionias U Obljia UCClIeJOBaHA MHOTUMHU KJIACCUKaMU U COBPEMEHHHU-
Kamu. Jpanmor olieHMBaeTcs Kak BEIYHIMH K MOJIyYEHUIO HOBOTO 3HAHMS 4Yepes
ctonkHoBeHue MHeHui (Cokpart, MaiieBTHKa), kKak popma camono3Hanus (Cokpar,
[Tnaron, Kcenodonr, [unepon, Ileep Abensp, Hukonait Ky3anckuii, JI. Bamna,
®. Bonbtep, Ix. bepknu, @. [llennuHr u ap.), Kak A3bIKOBasi UTPa U UCTOYHHUK
pednexcuBHOro MbIieHus (JI. BUTreHITeiH), Kak TeparneBTUYCCKUN aKT U IK3U-
CTEHIIMATBHBIN OMBIT Ooco3HaHus 1neHHoctu Jpyroro (C. ®pank, W. Snom), kak
«IUATIOT ¢ KyJIbTypoi» u «auanor kyiastyp» (M.C. Karan). ['my6oko u emMKo poJib
auanora B o0yueHuu ¢ no3unuu ncuxonoruu ouenun JI.C. Beirorckuii, ormeyas,
YTO JUAJIOT Yepe3 00yueHHe KOJUIEKTUBHOTO MBIIIJICHHS BEAECT K 00yUYEHUIO MBIC-
JUTH UHIUBUAYadbHO. OH 000CHOBAI, YTO OCHOBHBIMH (PaKTOpaMH pa3BUTHUS JTHY-
HOCTH SIBJISIFOTCSI BEIPQKEHHBIC B SI3bIKE (JOPMBI OTHOIICHUS JIOACH MEXTy co00it
U KyJIbTYpHO-UCTOPUYECKUE TPAAMIINU, OKA3bIBAIOIINE BIMSHUE HA MBIIUICHUE U
peus uaauBuaa [15. C. 78]. B cBoro ouepenb coBpeMeHHbIH npodeccop "apBapa-
CKOTO yHHBepcuTeTa J. Masyp nmokaszai, HaCKOJIbKO BaXKEH TUAOT MEXIy 00yda-
FOIIUMUCS, CIIOCOOCTBYIOIIMMHY TOHUMAaHHIO TIPOOJIEMBI Yepe3 «00yUIeHHEe PaBHBIX
paBHBIMIY (,,Peer Instruction®), oO6cyx)aeHrEe TeMbl CBEPCTHUKAMH MEXIY COOOM,
YTO JIaeT B UTOTE KAYECTBECHHO 00Jiee BRICOKHE PE3yIbTaThl B YCBOCHUH U IOHUMA-
HHUM U3y4YaE€MbIX B ayJIMTOPUHU BONPOCOB [16].
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OcMbIcuBast 3TH MOAXOAbI, MOKHO 3aKJIIOUUTh, YTO JIUAJOT PACKPHIBACTCS
KaK aKT B3aUMOJEHUCTBHS, PEAIU3YIOIINI T'YMaHUCTUYECKY0, SBPUCTUYECKY IO, MO-
TUBAaLMOHHYIO, COLIMOKYJIBTYPHYI0, MUPOBO33PEHUECKYI0, KPEATUBHYIO, T€PAIIECB-
TUYECKY10, SK3UCTeHLINAIbHYI0 (DYHKIINHU, co3/1aBas aTMochepy noBepusi, COIIKe-
HUS JTIOJICH, TaXKe TIPU OCOSHAHHWH MX PAa3IMYUi, BOBJICUCHUS B IPOOIIeMy, COJeH-
CTBUE B €€ OCMBICIICHUH U CO3/IaHUU HOBOTO sl c€0s1 MHEHUS, UJIeU, 3HAHUS U T. 1.
Jluanor He ABISETCS B OOpa30BaHMU CAMOIIETBIO, OH COIPOBOXKIAET OOyYeHHE,
OpPUEHTHPOBAHHOE HAa Pa3BUTHE JUYHOCTH U (POPMUPOBAHHE HABBIKOB CAMOCTOSI-
TEJIBHOTO KPUTUYECKOTO MBILLIJIEHHUS.

TpaHcdhopmaunun ananora B LMPPOBOM KynbType

Juanor kak popma 1 crnocod KOMMYHHKAIIMA UCTOPUIECKH PA3BUBACTCS, KH-
BET, 00peTaeT HOBBbIE (POPMBI U BBIPAKEHUS, IPU 3TOM BBINOJIHAS OTMEUYEHHbIE
BbIIlIE KOTHUTUBHBIC, COIIMOKYJIbTYPHBIE, SK3UCTCHIUATIbHBIE U MHBIC (YHKIIHH.
CoBpemenHbIH 1IMGPOBOI MUP TpaHCPOPMUPOBAT MACCOBYI0 KOMMYHHKAIUIO U B
TOM YHUCJIE€ U TUAJIOT, OPOXKAask IPH 3TOM HOBbIE ()EHOMEHBI HJIEKTPOHHON KyJIb-
Typsl. KOMMyHUKaIMs cTajna HEOTheMIIEMON 4acThiO U(PPOBOI TOBCETHEBHOCTH,
rze Onarojapsi COMaIbHBIM MeUa AUAJIOT BCEX CO BCEMH SIBJISIETCS CAMOLIEHHBIM,
TepMUHaIBbHBIM. OHa npuoOpesia OTKPBITHINA, OECIIOBHBIN, rI100aIbHbIN, HHTEpaK-
TUBHBIN, 3HAUUTEJIBHO BU3YaJIM3UPOBAHHBIA, CUMYJISTUBHBIN, reMupuIpoBaH-
HbIU xapakrtep. [Ipy 3TOM BaKHOM CTOPOHOM 3TOr0 BUJ1a KOMMYHUKAIIUH SBJISETCS
nuGpoBOH ciell, KOTOPBIH B OTJIMYME OT BepOaJbHOrO auaiora mojydaer coo-
CTBEHHOE CYILIECTBOBAaHUE U MOKET OTUYKJIATHCSI OT HOCUTEISL.

[TudpoBoe ob1IeHNE UMEET PSIIT YePT, CBOMCTBEHHBIX U MHBIM SIBJICHUSM 3JIEK-
TpOHHOH (1M(POBOM, OHJIAWH-) KyJbTYpbl: MTHOBEHHAsl Mepefadya MHGopMaluuu
0e3 orpaHM4YeHU MPOCTPAHCTBA U BPEMEHU JJIsl BCEX IOJIb30BaTeneil uudpoBoii
cpenpl (HO He JJIsl OCTAJIbHBIX, HE 00JIaZjaloMX JIOCTYIIOM); COYE€TaHue uajora,
MOJIMJIOTA ¥ MOHOJIOTA, ¢ IIpeobialaHueM MOCIeIHEr0; TOMUHUPOBaHUE caMOIpe-
3€HTAlUU HaJ TMOJAJIEP)KaHUEM JUATOTUYHOCTH OOIIEHMS; LIEHHOCTh OOpaTHOM
CBSI3U, KOJUIEKTUBHOTO BHUMAaHUsS U 000JIpeHNUst; OE3IUYHOCTD OOLLEHHSI, BO3ZMOXK-
HbI€ 3aMEHbl JMYHOCTH CHUMYJSILMSIMH; IIMPOKOE HCIOJb30BaHUE BU3YaJbHBIX
00pa3oB U CPEJICTB B OOLIEHUN; BO3MOXHOCTb OTJIOKEHHOTO OTBETA U JIp.

Jlnanor kak «BCTpeya CO3HaHMID», IPEANOoIaraloluii HCKPEHHOCTh, JJOBEpHE,
OTKPBITOCTh, 3HAYMMOCTD JAPYT Ul Apyra, B 1U(POBOIl cpese CTAaHOBUTCS aHAXPO-
HU3MOM. B OTKphITON 1IM(POBOIL cpesie OH OKa3bIBAE€TCS YSA3BUMbIM, TOCTYIHBIM
U1t MHOTUX, Hapy1liasi KOHPUIEHIIMATbHOCTb, INYHY10 Oe30macHoCcTb. [loaTomy Ha
CMEHY eMy NPUXOJUT AUAJIOT B (hOpME UTPbl, UPOHUU (MHTEPEC K A3BIKOBBIM UTPaM
BO3PACTaeT), WIK CaMOIpe3eHTalusi cBoero Sl ¢ MHUHMMAalbHOH, HEOOXOIUMOMN
oOpaTHOM cBs3bI0. B connanbHbIX Meia caMoBbIpaskeHue u Manudecranus S cra-
HOBSTCS JOMUHAHTaMU KOMMYHHUKaluu. OCOOEHHOCTSAMHU LU(POBOro Iuaiora
CTaHOBSATCS OMOCPEOBAHHOCTH, BO3MOXKHAsI O€31MUYHOCTh (AHOHUMHOCTB), BU3ya-
JU3alMs, OTKPBITOCTb, INTOOANBHOCTh, UTPOBOM XapakTep, HEepa3rpaHUYEHHOCTh
YacTHOI'O U IMMyOJIMYHOTO U Ap.
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Uundposon gnanor n obyyeHue

CoBpeMeHHBIN dTanm pa3BUTHS CUCTEMBI 00pa30BaHUs CBS3aH ¢ MU(PPOBOIA
TpaHcopmalueil, UMerolIel 3aJ1adyaMu MOBBILIICHHE JOCTYIMHOCTH K 00pa3oBa-
TEJILHBIM pecypcaM, CO3JAaHWE WHAMBHUIYAJIbHOTO MyTH OOYYEHHUS HAa OCHOBE
COBPEMEHHBIX TEXHOJOTMYECKHX BO3MOXHOCTEH, a TakKe 3alluTy dYelloBeKa
OT COBPEMEHHBIX BHI30BOB B (DOpME MaHIEMUU U CBSI3aHHBIX C HEW OrpaHUYCHHIA.
[udpoBoe 0bydeHne B yCIOBHUIX COBPEMEHHBIX YCIOBUN 0Ka3al0Ch CMEIIEHHBIM
oT opmaTa TpaAMIIMOHHOTO, «IHIIOM K JHUIy» (,,face to face®) k omocpenoBan-
HOMY OHJaiH-pecypcamu dopmary cmemnianHoro ooydenus (blended education)
WM TIOJTHOMY yaaneHHoMy oOyuenwuto (digital learning).

B o0yudenuu poinb auanora MeXAy Me1aroroM U y4aluMUCs U MEXTy ydalu-
MUCS KaK PaBHBIMU XapaKTEPU3YETCs KaK BAXKHBIH MCTOYHUK MEPEIayu CMBICIIOB,
OIbITa, IIEHHOCTEH, HAaBHIKOB U T.. B OCHOBE TOro, 4roObl HAy4YHUTh MBICIUTH
WHIAWUBUAYATHHO, JISKUT MPHUHIUI HAyduTh MbICIUTh BMecTe (JI.C. Beirorckuit).
O6cyxaenue mpoOsieMbl B Kilacce, yueOHas TUCKYCCHsI, PacCyKICHHUE U BbICKa3bl-
BaHNE COOCTBEHHOI'O MHEHMsI, OLIEHKA MO3ULUHU IPYroro, Kak OTMEYaJIoCh BBIIIIE,
— 9TO Ba)KHBIE JIEMEHTHI JIsl 00y4eHUs, MOHUMAEMOr0 He TOJIbKO KaK IMpHUCBOe-
HUS 3HAHMSI, HO U KaK (OPMHUPOBAHUS HABBIKA MHIUBUAYATBHO MBICIHUTh, IPUME-
HSIS METObI PAIIMOHATILHOCTH, JIOTHKU U 3 TUKH. KaKOBbI e 0COOEHHOCTH U Xapak-
TEPUCTUKH MUQPPOBOTO JMaora B mnpoiecce ooydeHus? MoXHO H cO3/1aTh WH-
CTPYMEHTBI, COXPAHSIONIME KOTHUTUBHBIM, COIUAIBHBI U SK3UCTCHLUATbHBIN
CMBICTT TUAJIOTUYHOCTH 00y4eHwusI B uppoBoii cpene?

[udposas Tpanchopmanust odbpazoBanus B Poccuu Obliia 00BsABICHA B Kaue-
cTBe 11eseBoi Monenu ¢ 2018 roma, manaeMust yCKOpuia 3TOT UMITYJIbC, IPU 3TOM
MOKa3aB He TOJIBKO JOCTOWHCTBA, HO M PUCKH TOJHOTO Tepexona K nuppoBomMy
oOpa3oBaHui0. B paMkax peanu3zyemMoro npoeKTa ro OleHKe BIUsSHUS uppoBU3a-
My 00y4YeHHUs Ha YeJIOBEKa C MO3UIMK 0€30MMacHOCTH Oblia poBeeHa cepust Go-
KyC-TPYIII C MeJaroraMu IIKOJ U KOJIJIEIKEH, 1eTbI0 KOTOPO OBLJIO BBHISBICHHE
3aTpyIHEHUH, C KOTOPBIMH BCTPETHIIUCH MTEJaroTd M BBIPaOOTKa Mep, TOBHIIIA0-
X 0€30MacHOCTh yYaluxcs. be3omnacHoCTh Mpy 3TOM paccMaTpPUBAIACh B IIIHPO-
KOM CMBICJIE KaK 3allUIIEHHOCTh OT YTPO3 U BBI30BOB B IMU(POBOI Cpefie, B TOM
YHCIIe HOBBIX HCTOYHHUKOB (B TEXHHYECKOM, BUTATbHOM, COLUATHHOM, KOTHUTHB-
HOM, aJUTHKTHBHOM acriektax). CrucreMaTu3aius NoJydeHHBIX JTaHHBIX TT03BOJIMIIA
BBIICNIUTH CJEAYIONINE OCOOCHHOCTH U 3aTPYAHEHHUS, CBSI3aHHBIE C Y4EOHBIM
nuanorom B L{OC.

1. Cmemenue auanora B HU(GPOBYIO Cpely TEXHUYECKH OCYIIECTBISETCS B
¢dopMmate BuacOoKOH(DEepeHIMH (KOT/1a YIaCTHUKH CIBIIIAT M BUAAT IPYT Apyra, HO
HAXOJATCS BMECTE yAaJeHHO M3 CBOUX JIOKAIMi); B YaTe WM B COIIMAIILHOMN CETH
(0e3 BO3MOXKHOCTH BUJETh COOECEIHHKA «3JIeCh U celyac»); B hopme «oOpaTHOU
CBsI3W» (Kak MpaBUIIO, TEKCTOBBIN, OIIEHOUHBIN OO0 pedaekcuBHbIN). DU dop-
MaThl, KaK TOKa3aja MPaKTUKa, B 3HAYUTEIHHOW CTEIICHHM MHHHMH3UPYIOT WIH
UCKJIIOYAIOT CBOOOJHYIO JUCKYCCHIO M KOJUIEKTHBHOE (IpYyIMIIOBOE) 00CYKAEeHUE
BOIIPOCA, TAaKXKe, KaK M YUEOHBIM IUAJOr Tmejarora ¢ o0ydJaromumcs. Y 4eOHBIH
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nporecc B ¢popmare OHJIAWH-KypCOB B 3HAUUTEIBHOM CTETIEHW OPHEHTUPOBAH Ha
MOHOJIOT II€J]arora U CaMOCTOSITEIbHOE BBIIIOJIHEHHE 3aJaHui yyamumucs. Yactb
BPEMEHH YPOKa YXOAHUT Ha TEXHUUECKYIO MOATOTOBKY K padote B LIOC, uTo Takxke
YMEHBIIAET BO3MOKHOCTh UCIIOJIB30BATh BPEMS ISl IMAJIOra ¢ yYeHUKaMU Jaxe B
¢dopmare cmemanHoro oOyueHus. Ecnu 3ansite opranu3oBaHo B (opme Bu-
NeoKoH(DepeHIINH, OHO MOKET mpeamnonarats Auanor B [LIOC, ogHako u B 3TOM city-
yae OOHapy’KMBAJIUCh 3aTPyJHEHUs, CBSI3aHHBIE C OFPAHUYEHUSIMHU B JOCTYIE K
uupoBbIM pecypcaM. B cBs3M ¢ 3TUM BaKHO OTMETUTH, YTO HUGpOoBU3AIHS 00Y-
4yeHus1 PopMUPYET PUCKH IIU(PPOBOI HIKCKITIO3UU U HEPABEHCTBA, MMEIOIIUX TEXHH-
yeckue, (PUHaHCOBbIE, KOMIETEHTHOCTHBIE, COI[MAIbHbIE NMPUYHHBL. [0 maHHBIM
KOHECKO, B Mupe TpeTh yJamxcsi UMEIOT OTPaHUYCHHS B IOCTYTIE K IIH(PPOBBHIM
o0pa3oBaTeNbHBIM pecypcam, MO3TOMY 3Ty MpoOiieMy HEOOXOAMMO paccMaTpH-
BaTh KaK Cepbe3HbIN BbI30B [18].

2. B IIOC 3HaunTenpHO BO3pacTaeT pojib MUCbMEHHON KOMMYHHKAIIMH, OCY-
IIECTBIISIOIIEHCS B pa3IMyHbIX (POpMax: OT MPOBEPKH 33AaHUH /10 TUAJIOTa B YaTe
1 KOMMEHTApHUAX Ha OHJIAMH-ypOKaX. DTOT BUJI KOMMYHHUKALUX BBICTYIA€T MOJIM-
¢dukamyeil 1uanora U TOXe MMEET OIpeeIeHHbIE OTPAHUYCHUSI B BUPTYAIbHOM
KJacce. ['opU30HTaNbHBIN JUANIOT YUYAIIUXCS MEX1y COO0H, CBA3aHHbIN C y4eOHbIM
MIPOIIECCOM, IPU ATOM (PaKTHUECKH MCKIIOYEeH. BepTUKaIbHBIN TUaNOr Tearora ¢
yuamumucs ¢ B LIOC, riaBHbIM 00pa3oM, CBsI3aH € UX OLEHKOH, KOMMEHTHPOBA-
HUEM BBINIOJHEHUS 3aJaHuil. OH Yalle BCero ABJISETCS aCHHXPOHHBIM, 4TO, C OJTHOM
CTOPOHBI, IO3BOJISIET yyalemMycs 00siee ClIOKOHHO ¥ BAYMYUBO YBUAETH U OLICHUTH
3aMEeYaHus MeJarora, a ¢ Ipyroil CTOPOHBI, CHUKAET (POKyCHMPOBKY BHUMAaHUS Ha
BOmpoce (Mpu TOM, YTO OLIEHKAa HEpPEIKO 3aTSATMBAETCA BO BPEMEHH, HOCUT (op-
MaJIbHBINA Xapaktep u T.1.). [Ipeobnaganue GopManbHOT0 M HHCTPYMEHTAIBHOTO,
a Tak)Ke HYKOHOMUYECKOT0 ()aKTOPOB B TAKOM B3aUMOJCHCTBUM UMEET 3HAUUTEIb-
Hble nocnenctsus. T. CoxpansaeBa u M. 3aMOTKHHA OTMEUAIOT, UTO «IIE€AArory ya-
CTO OKa3bIBAIOTCS JHMILIEHHBIMH BO3MOXHOCTEH Ha OCHOBE CBOUX MPO(ECCHOHATb-
HBIX 3HAHU, ONbITa U yOeXKIeHHH (OPMHUPOBATH y 00yUaIOMIMUXCS HE TOIBKO Mpei-
METHBIE KOMIIETEHIIUU, HO U HEKUH MeTadu3nuecKuil ypOBEHb BOCTIPUSATHS Yello-
BEKOM CBOEH )u3HW» [ 18]. [IJisi CHUKESHHSI STUX PHCKOB MOXKET OBITh peaan3oBaHa
(dbopma o0yueHust Ha OCHOBE Pe(IIEKCUBHOTO, (POKYCHPOBAHHOTO MHCHhMAa, AA0Iast
HABbIKM Pa3BUTHUS JIOTUYECKOIO MBIIUIEHUS, TOCIEA0BATEIBHOIO U CBSI3aHHOTO
U3NI0KEHUs MbIcIied, (hOpMUPOBaHKE BBIBOJIA HA OCHOBE CyXAeHUM U T.14. [Ipume-
HEHHE 3TOH (OPMBI, OIHAKO, TPeOyeT 3HAYMTEIHHOTO BPEMEHH Ha MPOBEPKY
OTBETOB U HEBO3MOXKHOCTb UX CTPOT0 BepUPUIIUPOBATE.

3. Baxnoii ocobennocteio o0yuenust B LIOC sBnsieTcs Bo3pacTaHue poOJU
y4alerocsi B MOMCKe UCTOYHUKOB MH(POPMAIUN U (€CIH TaKue UCTOYHHUKH 3a-
JaHbl) B 00pabOTKE U YCBOCHUHU MaTepHaia. Y CHJICHHEe aBTOHOMHOCTH y4alllerocs
B MOUCKe U 00padoTke HHGOPMAIIUU C OAHON CTOPOHBI AKTUBU3UPYET €ro KOTHU-
THUBHBIE CIIOCOOHOCTH, HO C IPYT'OH YCTaHABIMBAECT CBOM OrpaHuyeHus. Ham mo3r
CTpeMUTCS K HarboJiee MPOCTHIM PELICHUSIM U U3 MOTOKa HH(GOPMAaLlUU BOCIIPUHU-
MaeT TO, YTO MPOIIEC BOCTIPUHUMALTCS. Y YalIUiiCs, CAMOCTOSTEIHO BEIOMPAIOTIIHIA
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MH(OPMALIMOHHBI UCTOYHUK, BbIOMpaeT HanboJjiee YNPOILIEHHBIH, OMUPasCh Ha
y’Ke UMeroluiics MUHUMYM 3HaHuil. C MO3ULMKM TEOPHH aBTOMOA3HUCA, pa3pado-
tanHoil ®. Bapenoii u Y. MatypaHoii, TO3HAHUE HEPA3PBIBHO CBSI3aHHO C ACH-
CTBHEM, AaKTUBHOCTBIO IO OCYIIECTBICHHIO OTOOpa MH(pOpMAalMU, CBOETO poja
«BBIPE3AHUA» U3 MUPa UMEHHO U TOJIBKO TOTO, YTO COOTBETCTBYET €r0 KOTHUTHB-
HBIM CIIOCOOHOCTSIM U YCTaHOBKaM. KOrHUTHBHBIN areHT, ¢ HO3ULIUHU 3TON TEOpHUH,
HE OTPa)XaeT, a KOHCTPYUPYET PEATbHOCTh, CO3AAET CBOM MUP, COOTBETCTBYIOIIIMI
€ro MOMCKOBOW aKTUBHOCTU U KOTHUTHUBHBIM BO3MOKHOCTSM [19]. Ho nmockosbky
MO3HAHUE OTPAHUYCHO MUHUMYMOM OIIbITA M Ha4aJIbHBIX 3HAHUN CyObeKTa HHTEp-
MpeTays mojrygyaeMoi nHpopManuu u ee 00001IeHIe HEM30SKHO Oy IeT TATOTETh
K YIPOILEHUIO, MUHUMHU3AIUH (IS 3alIUTHl OT MaCCHPOBAHHBIX TOTOKOB HH(}OP-
Malluu U caMocoxpaHeHus). Poib megarora, UMerOIEro 3HaYMMbIii KOTHUTUBHBIH
OIIBIT, IOCTENIEHHO CYKAETCs, OTOJBUTAETCS, 3aMEHSIETCS TEXHOJIOTMEH 01a4y UH-
¢dopmanmu. OH He OKa3bIBaeT OoJiee CyIIECTBEHHOIO BIUSAHUSA Ha (OPMUPOBAHUE
KapTHHBI MUPA, €JUHOIN CHCTEMBI ITOTy4YeHHON HH(POPMAIIUH, a BRICTYIIAeT IPOBOJI-
HUKOM, KaHAJIOM I CyObEKTa ¢ UCTOUHUKAMU JaHHBIX. CyOBEKT OKa3bIBAETCS, C
OJTHOW CTOPOHBI, OTKPBIT JJIsl BOCHPUSATHS MHOTOO0pa3HO# nH(popMamuu, a ¢ 1py-
rOd, 3aKpbIT «CBOMMM» OTrPAaHUYEHHBIMH KOTHUTHBHBIMHU BO3MOXHOCTSMHU H
«BBIPE3aeTy JHIIb Ty YacTh WH(POpPMAIMU, KOTOpas sBISETCS Haubosee AOCTYI-
Hoil. Cpesia 1 MUp B €r0 HHTEPIIPETALIUU U S3BIKOBBIX (POPMaX CTAHOBATCS TAKUMH,
KaKUMH OH CIIOCOOEH MX NOCTUTHYTh M ONMCaTh. B 3TuX cilydasx OTCyTCTBHE
COLIMAJIbHOW MOJJEPKKU U MOTUBALMU OT TPYIIIbI, HEJOCTYIHOCTh Pa3bICHEHUS
HOBOT'O MaTepuaia oT Menarora, J1o0MBaIOMIErocs: pa3IMYHBIMU METOJIaMH TTOHU-
MaHusl Y4eOHOro mMaTepuana yyaluuMHCs Pa3inyHOrO YPOBHS, MOXKET HETaTUBHO
OTpaXkaThCs Ha MPOLIECCE U Pe3yJIbTaTax 00y4YeHUsI.

4. lndpoBuzaius oO0ydeHHUs OKazajlach HEU30EKHO CBA3aHHOM C yTpaTou
IIPUBBIYHOTO 3MOLMOHAJILHOTO KOMIIOHEHTA B 001eHuu mroaen. [lenaroru u yua-
ecsi BO BCEM MHpPE OTMEYald HEXBATKy JMYHOTO B3aUMOJICHCTBHUSL U CBS3H
¢ apyrumu. biaronapst popmaram Buaeokondepenuuii quanor yqammmucs B LIOC
OCYIIECTBIISIETCS C TIOMOIIBIO Pa3HOOOPA3HBIX TEXHOJIOTUM, 3aMEIAIONIUX )KUBOE
o0IIeHre, B TOM YHUCJIE C MCKYCCTBEHHBIM HHTEJIEKTOM, KOTOPBIH HMIpaeT Bce
00JIbIIYIO POJIb B MoyueHur uHbopMmanuu. [IpoBeieHHbIe B paMKax HalIero mpo-
eKTa (POKyC-TPYIIIBI IOKA3AJIH, YTO YUalHeCs UCTIBITHIBAIN TOTPEOHOCTD TUYHOTO
OOIIEHMSI C YUYUTENSIMHU, OLIYIAJIA CTPECC U ACTIPECCHH M3-32 HEBO3ZMOKHOCTH MPH-
CYTCTBOBaTb BMECTE C APYTMMHU Ha YpPOKE. 3HAUUTENIbHbIE PUCKH, 110 OLIEHKE Ie/a-
rOroB, OKa3aJIMCh CBA3AaHbBI C OCIA0IEHUEM WM YTPATON MEKIMYHOCTHONH KOMMY-
HUKAIMH, KOTOpas SBJSUIACh HEOThEMJIEMOM YacThio OOyuYeHHsI M BOCIIUTAHUS B
TPaJAULIMOHHON CHUCTEME. DTO OTUYXKACHHE pa3pbIBaeT cpeay OOIIeHus, KoTopas
UTpaeT BaKHYIO MOTUBAIIMOHHYIO POJIb B rpoliecce o0y4yenuu. [lepeHoc koMmyHu-
Kaluy B UH(POPMALIMOHHYIO Cpely MPUBOAUT K (popMasin3aiuy OOIICHUS U CHUXKe-
HUIO JIOBEpHS K yYaCTHUKY Auajnora. OOyueHue JTUIaeTcss BO3SMOXKHOCTU (popmMu-
pPOBaHMsI KaueCTB KOJIEKTUBHOM JEATEIbHOCTH, JIUJEPCTBA, YMEHUS 00IIATHCS B
MEXKYJIbTypHOI cpeze. [lenaroramu 0b1710 0OTMEUEHO Takke, uto nepexon k LIOC
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0e3 YCTHBIX OTBETOB YBEJIMYMBACT PUCK IUIaruMara, 3aMMCTBOBAHHS KIJIMIIE, MPO-
ITYKTOB Uy>KOTO TpyJa, CHUKAET HaBbIKU IPAMOTHO BbIPa)KaTh CBOM HJI€H, BBIMOJ-
HSTh TBOPUYECKHE 3aJaHus. YJaleHHOoe OOyueHHEe Ha OCHOBE OHJIAH-KYPCOB,
JIOTIOJTHEHHOE TECTOBBIM KOHTPOJIEM 3HAHUH, 10 MHEHMIO MEJaroros, Ha MepBbIii
B3IJISL]1, OKa3bIBaeTCst 0osiee KOM(POPTHBIM U MIPOCTHIM IS yYAIIErocsi, HO IPU 3TOM
ocnabiiseT BHUMaHKe, JOJITOBPEMEHHOE 3alIOMUHAHKNE U3YYEHHOT0 MaTepuaa.

Kpurnuecku oneHrnBasi HCKIIOYEHUE PEAIBHON MEXIIIMYHOCTHOM KOMMYHMKA-
MU U3 o0ydeHus, [aBasi KOMIUIEKCHYIO OI[EHKY 3TOMY IMPOLECCY, OTMETHUM U HO-
BBIE BO3MOXKHOCTH Pa3BUTHS quayiora B indposoii cpeae o0yuenus. [Ipexe Bcero
OHHU CBSI3aHbI C PA3BUTHEM HaBBIKOB MHCbMEHHOM peud, y4eOHOro U «HUCCleoBa-
TEJNBCKOTOY» nuajora B nudpoBoit cpeae. CoBpemennbie uccienosarenu H. Mep-
cep, C. Xenneccu u II. YopBuk oTmMeuaror, 4To WH(OOPMAIMOHHBIE TEXHOJIOTHU
MO>KHO U HY>KHO HCIOJIb30BaTh B COBPEMEHHOM KJlacce Uil TOTO, YTOObI HAY4YHUTh
pebenka «qymath BMecTe» ¢ apyrumu [20]. OHM ONMHUCHIBAIOT KEHCHI pa3paboTaH-
HBIX TEXHOJIOTUH 0OydeHUs, NpEeANoNaralomux KOJUIEKTUBHOE OOCYKICHUE
mpo0GJieMbl ¢ MHOTUMHU PEHICHUSMH, KOTOPOE HE MPHUBSI3aHO KO BPEMEHHU U JaeT
BO3MO>XHOCTb Pa3BUTHUS JIOTHYECKOTO U HDABCTBEHHOT'O CO3HAHMSI HA OCHOBE ITUCh-
MEHHOM KOMMYHMKalMM. B KauecTBe npuMepa HMHU TNPUBOAUTCA YyuyeOHas
nporpamma «Beioop Keiit» (,,Kate’s Choice™) ¢ 3amanmemM mjis IIKOJBHHUKOB
5—6 kiaccoB Mo OOCYKIEHHIO HPABCTBEHHOU MpoOieMbl (IeBOoUKa OecemyeT ¢
JPyToM, YKPaBIIUM M3 Mara3uHa KOH(eThl, IpeJHa3HaAYSHHbIE JUIsl €T0 MaMBl, Jie-
kaiel B OOJNbHUIIE, U MIPOCUT JIEBOYKY HE TOBOPUTH HUKOMY 00 3TOM), KOTOpPOE
NpU3BaHO c(hOPMUPOBATH HABBIK JIOTUYHO MBICIHUTD, OLEHUBATH HEOAHO3HAUHYIO
MOpaJbHYIO MPOGIeMy, apryMEHTHPOBAThH CBOIO MO3UIUIO, COOTHOCUTH COOBITHS C
HOpMaMHU 3TUKH U npaBa jip. [IporpaMma ncnosnb3oBanack 1€TbMU KaK HHCTPYMEHT
JUISL COBMECTHOTO MBIIIJICHHSI, @ HE KaK KOMIBIOTEpPHAsl UTpa, B KOTOPOIl Ba)kHa
JUIIB CKOPOCTh peakuuu. OTBETHI AeTell JaBaluCh B popMe 00Cyk IeHUs B mud-
POBOI cpefie, C BO3MOXHOCTBIO paccykaaTh U (PUKCUPOBATh OTBETHI MHUCbMEHHO.
HccnenoBatensmu Ob1a pazpaborana nporpamma ,, Thinking Together* («mpicium
BMeCTe»), KOTopasi, cnocodocTBoBana 3p(GEeKTUBHOMY HCIOIb30BAHUIO JUANIOTa B
rpynnax yyaliuxcsi B KaueCTBE MHCTPYMEHTA JUIsl IOHMMAHHS IOBECTBOBATENb-
HOTO TEKCTa, a mporpamma ,,Kate’s Choice* nmpegocrabmiia 3pheKTHBHYIO OCHOBY
JUTSI TPEHUPOBKHU SI3bIKOBBIX HAaBBIKOB M KOMMYHHUKAIIUU B TPYTIIIE.

JlaHHble TPOBECHHBIX B paMKaX HAIIETo MPoeKTa (POKyC-IpyIIl TaKKe MoKa-
3aJM, 4TO IU(POBOI JUATIOT MOXKET OCYIECTBIISETCS B BUPTYAJIbHOM KJlacce Kak
rpynmnoBoe oOcykJIeHue MpobieMbl B YaTe, KOTJa KaAbld JOKEH BBICKA3aTh
CBOIO MO3HIINIO, @ HA3HAUYEHHBIN (BBIOPAHHBIN TPYIINON) KOOpAHUHATOP (popMupyeT
MO3UIUIO CBOEH KOMaH/IbI U MpeACTaBIsieT ee 0000ueHHo. Takue 3aganus B 1ud-
POBOH cpelie peau3yIoT TPYNIOBYI0 KOMMYHUKAIUIO, (GOPMUPYSI HEOOXOAUMBIE
collMajJbHbIe HaBBIKU, YMEHUE OpraHU30BaTh MOUCK MH(OpMalUH, ee 0TOOp, aHa-
73 ¥ npeacrasieHne. MiHpopMamoHHbie TEXHOIOTHH BBICTYTIAIOT B 3TOM CIIydae
B BapUaHTE CMEIIAHHOTO OOyuYeHHUs KaK UCTOYHHK IS MOBBIIMICHUS MOTHBAIIUH,
uHTEepeca K OOyYeHMIO M AKTUBU3ALMH POJHM YYAIIHUXCS IMOJ PYKOBOACTBOM
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negarora. lludpoBele TeXHONOrMM MOTYT OBITH MOCPEIHUKOM JJsi Juajnora
yyamuxcs (¢ yyuTenaeM WIH MEeXIy co0O0i), BBICTYNATh CPeloi Il HAKOIUICHUS
3HaHUM, WX TBOPYECKOM Npe3eHTauuMu W Busyanusauuu. IIpu sTomM BaxHO,
HECMOTpPS Ha 3HAYUTEIbHYI0 aBTOHOMUIO YYalllUXCs, UCIIOIb30BaTh 3aJaHUs IS
pPa3BUTHUSA JIOTHYECKOIO0 M KPUTUYECKOTO MBINUICHMS, IPEIOCTABISAS UM BO3MOXK-
HOCTb BBICKA3aTh CBOIO IO3ULIMIO, ApIYMEHTUPOBATH €€, OLIEHUBATh MHEHUS JIPY-
rux. HaBbIku aHanuTHYECKOro muchbma OTpadaThIBAIOTCS MpPHU HAIMCAHUU 3CCe,
aHaM3a TeKcTa, 00bEeKTa, MPOOIEMbl C YTOUHEHHUEM MIPABHJI TOATOTOBKH OTBETA, B
TOM 4HCJI€ COOIIOIEHUS] HOPM aHTUIUIaruaTa, KyJbTypbl pedH, 3TUKH, ICHBIX Tpe-
OOBaHMI 1151 OLIEHKH.

BbiBOAbI

Jlnis nudpoBoro auangora Kak OJHOro U3 (GeHOMEHOB JIEKTPOHHOMN KYyJIBTYpBI
XapaKTepHBIMU CTAaHOBSATCS OMOCPEIOBAHHOCTh, BO3MO)KHAsl aHOHUMHOCTD, BH3Ya-
JU3aLMsl, OTKPBITOCTb, [N100aIbHOCTh, UTPOBOM XapaKkTep, AOMUHUPOBAHUE HH(OP-
MAIMOHHOTO M (PaTHYECKOTO HaJl MEXJIMYHOCTHBIM, Hepa3rpaHMUYEHHOCTh YacT-
HOro u myo6audxoro u ap. Ludposoii auanor B 00ydyeHUH, HECMOTPsl Ha CBOM OCO-
OCHHOCTH, UMEET BAXHOE 3HAYCHHE, BBIMOJHSS KOTHUTHUBHBIC, MUPOBO33pEHYE-
CKH€, 9K3UCTEHIUAIbHbIE, COLMAIbHBIE U UHbIE (DYHKIUH, CB3aHHBIE C (hOpPMUPO-
BaHUEM KOJUICKTUBHOTO M HMHIMBHIYaJbHOTO MBIIUICHHUS (CHOCOOHOCTH K KpH-
TUKE, apryMEHTalUH, JOIMKe, aHAJIN3y U JIp.), LIEeHHOCTHO-HPABCTBEHHOHN c(epsl
JUYHOCTH (HAa OCHOBE OCO3HAaHUS IIEHHOCTH Jlpyroro), cOnMaibHBIX HABBIKOB
(B peasibHOM miM LU(ppoOBOM NpocTpaHcTBe). [Ipumenenne auanora B 00ydyeHUH
B LIOC umeeT onpezeneHHbIe OTPAaHUYEHUS, CBA3aHHBIE C TPOOJIeMaMH JOCTYITHO-
CTH, KOH(DUICHIINAIBHOCTH, YTPATONH MEXIINIHOCTHOTO B3aMMO/ICHCTBHSI, CIIOCO0-
CTBYIOLIETO LIEHHOCTHON OpUEHTALUU JINYHOCTH.

[Mudposast cpena oOydeHuss CTAHOBUTCS HE CTOJIBKO (hOpMOM COMMKEHUS, UH-
Terpalnuu cyobekToB, HO U (PAKTOPOM aBTOHOMHOCTH, 000COOIEHHOCTH, UHMBH-
JIOB, YTO U3MEHSET XapaKTep 00yUYCHHST K HIMEET COLMATbHBIC U SK3UCTEHIHATbHBIE
nocnenctBus. CoBpemMeHHas 1udpoBas TpaHchopmanus oOydeHHs J0JDKHA OCy-
MIECTBISITECS C YYETOM MPHHIUIIOB dK3UCTCHIMAIBHOW 0€30IIaCHOCTH JIMYHOCTH,
CBSI3aHHBIX KaK C COOJIIOZICHHEM ITpaBa Ha 00pa30BaHKE B PaBHBIX YCIOBUAX, TaK U
C CO37IaHUEM YCIIOBHH ISl Pa3BUTHUS MHIUBHU/IA, €TO CHOCOOHOCTH MBICITUTD, a/1all-
TUPOBATHCS K COLIMYMY U IOTy4aTh €ro MOAJAEPKKY, OCYIIECTBIATh JUAJIOT Ha BCEX
€ro ypoBHSX M Oco3HaBaThb IieHHOCTh S u Jlpyroro. LudpoBoe oOyuenue He
JIOJDKHO CIIOCOOCTBOBATh YCHIICHHIO IIM(POBOrO M COLMAIBHOTO HEPABEHCTBA
B 00IIEeCTBE, OT ATOTO 3aBUCHUT KaYECTBO YKU3HH I'PaXK/IaH U COIMAbHAs YCTOWYH-
BOCTb B IICJIOM.

B ommune ot peansHOro nuanora mugpoBoil Auanor B mpouecce 00ydeHus
MOKET ObITh AHOHHUMHBIM, ACHHXPOHHBIM, OTUYKICHHBIM OT €ro HOCHTEJNEH,
texHuuecku ysa3BuMbIM. B 1IOC y4eOHbIil Auanor BO MHOTOM 3aMEHEH MHCbMEH-
HOW KOMMYHHMKaIUel, KOTHUTUBHASL, SK3UCTEHIIMAJIbHAS, COLIMOKYJIbTYPHAas1, TBOP-
yeckas (YHKIUM JAMajora Mpu 3TOM HE PEau3yloTcs B IMOJIHOM Mepe, 1100
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YCTPAHSIOTCS. 3aMeHa PeaabHOr0 B3aUMOACHCTBUS IU(PPOBLIM JHATIOTOM HE T03-
BOJISICT yYaIIUMCS B MOJIHOW MEpE OLEHHUTh COIMATIBHYIO MOAICPKKY, MOTHBHPY-
IOLIYI0 U 00YYaroIIyI0 POJib KOMaH bl CBEPCTHUKOB. C yTpaTOil MEKIMYHOCTHOTO
KOHTAKTa U 3aMEHOW OOIICHUS TIOUCKOM H Tepeaueii nHpopMaIuu ociadsitoTcst
HE TOJIBKO COLMATbHBIC HABBIKU JIMYHOCTH, HO U KOTHUTUBHBIC (DYHKIIMH, CBS3aH-
HBbIE C HEOOXOJMMOCTBIO TPYIIIOBOTO B3aHMMOICHCTBHSI, 00yUEHHs «PaBHBIX PaB-
HBIMU». B ocnabieHuu COIMaabHBIX M KOTHUTHUBHBIX HABBIKOB 3aKIIOYAIOTCS
HaunOoJiee 3HAYUMbIE PUCKHU I (DPOBHU3AIINN 00pa30OBaHHS.

[Tepexon k oHNAH-00y4YeHHIO 0€3 MPUMEHEHUS JUAJIOTOBOrO OOYYCHHS W
CHIDKEHHE POJIM COIUATLHOW TOJICP)KKHA 00YUarOIIerocsi B 3JCKTPOHHOW IIKOJIE
CIOCOOHBI CBECTH K MUHUMYMY OXXHJIAHUS OT UU(POBU3ALUN OOyUEeHHUS U Kaue-
CTBO 3HaHWi. HanOonpmmii puck B SK3UCTEHIIMAIBLHOM TUIAHE TIPEACTABIISICT MMOJI-
HOE YyCTpaHEHHE U3 00YUYCHHS MEKIMYHOCTHBIX CBS3EH, (POPMHUPYIONINX IEHHOCTh
Jlpyroro, u nepexoj K 0e3TMYHON TPaHCISAIUN HHPOPMAIIUH, TMOO BHIMTOJHEHUIO
POJIM MHCTPYKTOpPA IO €€ MOUCKY U o0paboTke. Pa3zpaboTka 3agaHuii 1 METOIUK
ISl TuasioroBoro ooyvenus B ycioBusax [IOC momkHa ctaTh BayKHBIM HarpaBiie-
HHUEM /ISl COBPEMEHHOM ICHXOJIOTr0-IeJarornieckoil HayKu M TeJarorn4eckoro
cooOlmiecTBa, KOTOpoe OyAET peaTrn30BaHO HA OCHOBE MEXIUCIUIUIMHAPHOTO IO/
XO/a, YYUTHIBAs BO3MOXXHOCTH WH(POPMAIMOHHBIX TEXHOJOTHH, MPUHIUITHI
WHPOPMAIIMOHHOM YTHKH, CTICU(PUKY KOMMYHHKAIIMU BUPTYAITBHBIX COOOIIECTB U
MIPUHIUIBI CBOOOBI, TYMaHHOCTH, OPUEHTALIUHN HA Pa3BUTUE TUYHOCTH.
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AnHoTtaums. Llenp craTbl — PEKOHCTPYUPOBATh UCTOPUIO NPEACTABICHUNH O MOpaib-
HBIX CAHKIHAX B IIOCJICIHUEC Ba C JIMIIHHUM CTOJICTHA. MGTOIIOJ'IOFI/IH HUCCIICA0OBAaHUS NCXOOUT
U3 TE3UCa O €AUHCTBE PA3IUUHBIX JUCLUILINH, H3ydaromux (GpeHoMeH Mopanu. J{ng uccneno-
BaHMsI KOHKPETHOTO SIU30[a W3 HCTOPHU AITOTO MEKIHCIUILTHHAPHOTO KOMIDIEKCa OBLI
MPOBENICH aHaJHM3 TOTO, KaK 3aWMCTBOBAJIICH KIIIOUYEBHIC MOHATHA M TPaHCPOPMUPOBAIICH
KJIIOYEBBIE MJEH. YCTAaHOBJIEHO, YTO IepBas TpaauLUsl CBA3BIBAET MOPAJIbHbBIE CaHKIUU
C TakuM sIBIICHHEM, KaK OOIIECTBEHHOE OCYkIeHHe. [ HEeKOTOphIX ee TMpeICcTaBUTENeH
00IL[ECTBEHHOE OCYX/ICHUE U €CTh MOPAIbHAS CAHKIUSL. DTOT B3I IPeobiIaiall 10 CepeAnHbI
XX B. [lo3aHee MOSBMIIOCH MPEIOIOKEHHUE, YTO CAaHKLMUSA CTAHOBHUTCS MODPAJbHOM TOJIBKO
TOT/Ia, KOT/Ia CaM HapyIINTENb OOJe3HEHHO BOCIPHHUMACT OCYKACHHUE, TOCKOIBKY MPHU3HACT
MIPaBOTY BHEUIHEN OIICHKHU (MCTIBITHIBACT CTHIN, BUHY, YTPBI3CHUS COBECTH). BHEIIHSI cTOpoHa
CaHKIMH JOJDKHA JOMOJHATHCS BHYTpeHHEW. [Jid mepBoil TpaaWLIMU XapaKTEePHbI MOMBITKH
muddepeHIpoBaTh BHEIIHIOI CTOPOHY MOPAITBHON CAHKIIMH — BBIACIHTH Pa3HbIC (POPMBI
CaHKIIMOHUPYIOMIETO IMOBeACHUS (M30eraHue, MOPHUIAHME, YIPEKH, BHITOBOp, OOIMUYCHHE,
npotecT u T.4.) Bropas Tpaanmms, naummuuposanHast Jx.C. Mumiem u I'. CHIXBHKOM, BKITIO-
9YaeT B YHCIO MOPAJIBHBIX CAHKIMHA caMH 1Mo ceOce OOJe3HEHHBIC AMOIMU CaMOOCY>KACHUS,
WCHIBIThIBaeMbIe HapymuTesaeM. OOpa3oBEIMH MOPATbHBIMU CAHKIUSMH MTPEICTABUTEIH 3TOM
TPaJUIUU CUYHTAIOT BHYTPEHHHE: YTPBI3EHHS COBECTH W BHHY. OCOOCHHOCTH BHEIIHUX
Y BHYTPEHHUX CAHKIMK OBLUTH HUCCIICJIOBAHBI B aHTPOTIOJIOTHH TIEPBOM MOJIOBUHBI XX B., TaM
K€ IPOU30LLIO OTOXAECTBICHUE BHYTPEHHEIO XapakTepa CaHKIMH ¢ UX aBTOHOMHOCTBIO.
[ocnennuii Te3uc OB MOAXBauY€H MHOTHMMH NPEACTABUTENSIMH COBPEMEHHOH MOpAaNbHOM
¢dunocodun.

KaioueBble c10Ba: MOpaib, dTHKA, MOPAIbHBIE CAaHKINH, OOIIECTBEHHOE OCYKACHHE,
MOpPAaJIbHBIC OMOILINU, YT'PBI3CHUA COBECTHU, BUHA, CThIJ
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Abstract. The paper is aimed at providing general outlines of the more than two-century
history of the theory of moral sanctions. It rests on a thesis about unity of all disciplines studying
morality. The aim of the paper has been achieved trough an analysis of how some basic concepts
were borrowed and basic ideas were transformed. The first tradition links moral sanctions with
public condemnation. Some of its adherents simply identified public condemnation with moral
sanction. This opinion prevailed until the middle of the XXth century. Later it was suggested
that a sanction becomes genuinely moral only when a transgressor herself is sensitive to
condemnation because she recognizes that she deserves it and feels shame, guilt or remorse. It
means that an external side of the sanction has to be complemented by an internal one. The first
tradition presupposes a deep and thorough analysis of an external side of the moral sanction,
i.e. various forms of sanctioning behavior (avoidance, censure, denunciation, reproach,
scolding etc.) The second tradition was initiated by J.S. Mill and H. Sidgwick, it includes among
moral sanctions the very negative emotions of self-appraisal. For adherents of this tradition,
model and most important moral sanctions are internal: guilt and remorse. Characteristics of
internal (autonomous) and external (heteronomous) sanctions were established in the XXth
century anthropology. Later this distinction became current in the contemporary ethics.

Keywords: ethics, morality, moral sanctions, public condemnation, moral emotions,
remorse, guilt, shame
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BesepeHune

[TonsiTne «caHKIMS» B COBPEMEHHBIX €BPOICUCKHUX SI3bIKaX UMEET JBa 3HaUe-
Hus. O6a OHM UMIUIMIIUTHO MPHUCYTCTBOBAIM B TOM CMBICJE, KOTOPBIH HMEIO
JATUHCKOE CJIOBO sanctio (Mep ¢ JaT. «HEPYLIUMBbINA 3aKOH, HE3bI0JIeMOe y3aKoHe-
HUE, CTpOKalIIee MOCTAHOBJICHHE, 3aKOH C YKa3aHHEM Kaphl 32 €r0 HapyIICHHE ).
B nepBoMm cityyae moj caHkKuuel noapasyMeBaercs 0JoOpeHue, MOATBEPKICHHE,
JMETUTUMHU3ALNSA Yero-TO CO CTOPOHBI HEKOW WHCTAHIMH, OONajaronieil mpaBoMm
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0J100pSITh, MOATBEPKAATH, JIETUTUMU3UPOBATH, TO €CTh UMEIOIICH /JIsi 3TOTO aBTO-
putetr. To, 4TO MOJIy4aeT CAHKIIMIO, MPU3HAETCA 3TOM HMHCTAHLIMEW B KauecTBE
JIOCTOMHOTO CYIIECTBOBAHUS WM MOJACPKKHU. By iy4un CaHKIIMOHUPOBAHHBIM, OHO
CYILIECTBYET IO MpPaBy, 3aKOHHO, 000CHOBaHHO. OJTHOBPEMEHHO CAHKIUS MOXKET
03Ha4yaTh Ty WK UHYIO MEpY, KOTOpas MOAIEPKUBAET UCTTOTHEHHE HOPMBI. CaHK-
LM BO3JEHCTBYET HA T€X, KTO YKJIOHWJICS OT HOPMbI WJIM MOCTYNHI B COOTBET-
CTBUU C HEH, U TEM CaMbIM CTUMYJMPYET COOOpa3HOEe HOpME MoBeaeHue. B omnpe-
JIEJICHHOM CMBICJIE MO>KHO CKa3aTh, YTO CAHKLIMHM BO BTOPOM 3HAUYEHUH ITOTO CIOBA
HEOOXOIUMBI JJIsI COXPAHEHUS TOTO, YTO TOJTYUYUIO CAaHKIUIO B IEPBOM 3HAUCHUHU.
[IpenMerom maHHOTO UcclieOBaHUs OyAyT CAHKIMU BO BTOPOM 3HAYEHHUH, HO HC-
TOPUYECKU MPHU MX 0OCYKIESHUH MOCTOSHHO OBLIO 33/IeWiCTBOBAHO U TIEPBOE, UTO
TpeOyeT MOCTOSHHOTO YYeTa.

[TepBBIM IIATOM K OMPEACIICHUIO CAaHKIIUU MOTJa Obl ObITH Takas GopMyITu-
POBKa: 3TO HETaTUBHOE IOCJIEACTBUE, KOTOPOE HACTYIAET JJI areHTa, HapyIIuB-
LIETrO TY WIX UHYIO0 HOPMY, WJIU MIO3UTHUBHOE MOCJIEICTBUE, KOTOPOE HACTYTAET IS
areHra, KOTopblil 3Ty HOpMY ucnoiaHwi. OaHako Takas (GOpMyJIHPOBKA HEMOIHA.
Cankiueil B coOOCTBEHHOM CMBICTIE ATOTO CIIOBAa MOKHO Ha3BaTh He J1I000€ mocie -
CTBUE HAPYILIECHUS WK COOIIOACHUS HOPMBI, a JIUIIb TO, KOTOPOE CO3/1aeTCsl Hame-
PEHHO WJIH, 10 KpallHENH Mepe, BO3HUKAET B KAKOW-TO CO3HATEIbHOM MPAKTUKE U
MMEHHO B CBSI3M C TEM OTHOLIEHHEM K HOpME, KOTopoe nposiBuia areHt [1. P. 230].
DTOT acMeKT MOAYEPKUBAIOT TJIAroJibl, CBA3aHHBIE CO CJIOBOM «CaHKLMS: MPHUMe-
HATb, HAJaraTh 1 T.[.

Kak mpaBuio, caHkuusi BOCOPUHUMAETCSI TEOPETUKAMU KaK 4acThb MEXaHH3-
MOB, 00€CMeUMBAIOIIMX JOCTHKEHHE TeX LeJieil, KOTOPbIM CIY>KUT Ta WM HHAS
HOpMa. HeratuBHbBIE CAHKIIUY IPUMEHSIFOTCS IS TOTO, YTOOBI HOpMa COOJTI0/1a1ach
KaK CaMMMH areHTaMH, KOTOPbIE MONaJIX MO/ UX JIEUCTBUE U B CUILY 3TOTO OTKA3bI-
BaOTCS OT OYyAYIINX HAPYIICHUH, TaK U IPYTUMH JTFOIbMHU, KOTOPBIE OCBEIOMIICHBI
0 CaMOM MPAKTUKE IPUMEHEHHUS CAHKIINI U KOHKPETHBIX CIy4dasiX UX MPUMEHEHHUS.
Ta e cuTyanus CKJIabIBa€TCS B OTHOIICHUH MO3UTUBHBIX CAHKIMH (BO3HArpax-
nenuif). brarotBopHbIil 3pdeKT caHKIMKM MOXET TPAKTOBAaThCS B IEPCIEKTHUBE
MPSIMOJIMHEHHOW MPEBEHIIMU WU CUMBOJIMYECKOTO YTBEPKIECHUS HOPMBI B COO0-
miectBe. Hapsity ¢ 3TUM CaHKIIMM BBICTYIAIOT B KQUe€CTBE CPEACTBA 00ECIeUCHHUS
COpa3MEpHOro Bo3aasiHus. ECiii OTCTaBUTh B CTOPOHE TEOPETUUECKUN TUCKYPC, B
KOTOPOM JOMHHHUPYET BONPOC O NPEIHA3HAYEHUH CAHKIIUI B CHCTEMAaX HOPMAaTHB-
HOM peryJisiiuu, U pacCMaTpPUBATh UCKIIOYUTEIBHO MICUXOJIOTHIO CAHKIIMOHUPYIO-
LIEro MOBEJAEHUS, TO MPEBEHIIMS U BO3JassHUE MOT'YT IPUCYTCTBOBATh B HEW B pa3-
HBIX COOTHOIIEHUAX. B KaKuX-TO ciyyasx MpEeBEHTUBHASI COCTABIISIONIAS CXOAUT
Ha HeT.

Llenb nccnenoBaHuns

[lenbs JaHHOrO MCCIIEIOBAHMS CBA3aHA C BOIIPOCOM O TOM, KaK BAPbUPYIOTCA
CaHKIIMU B 3aBUCUMOCTH OT CIIEUU(HUKHU pa3HbIX (OPM PETYIUPOBAHHUS TIOBEACHUS.
ABTOp CTaTbu HPOELUPYET ATOT OOIIMK BOMPOC HA TAKOE SBJIEHUE KYJBTYpPHI
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Y UHIUBUIYaJIBHOTO OIBITa, KaK MOpasib. COOTBETCTBEHHO, OH TpaHC(HOpMHUpYyETCS
B BOIIPOC 00 0COOEHHOCTSIX UMEHHO MOPAbHBIX CaHKIMUNA. OHAKO LENbI0 TaHHOM
CTaThH SIBIISIETCS HE CO3JIaHUE OPHUTHHAIBHON M BCECTOPOHHE OOOCHOBaHHOMU
TEOPUH MOPATILHBIX CAaHKIIMM, a pelIeHne ropasio 6ojaee CKPOMHOI peBapUTEb-
HOM 3amaun. CTaThs MOCBAIIEHA W3YYCHHUIO TIOJXOJ0B K MOHUMAaHHIO (heHOMEHA
MOpAaJIbHBIX CAHKIIMH, CHOPMUPOBABIINUXCS B MOCIEIHIONI0 Mapy CTOJICTUH.

MeToabl 1 pe3ynbTaThbl NCCenoBaHus

HccnenoBanue ABISAECTCA HCTOPUKO-ITUYECKUM, a HCTOPUS ITUKU B CUILY CIIE-
IUPUKA ee MpeaMeTa TEeCHO MEperuieTeHa C MCTOPHEH OPyruX HayK O Mopaiu
(comuonoruu, aHTPOINOJIOTUH, ICUXOJIOTHH U T. A.) [lo3ToMy LieHTpanbHOM MeTo-
JIOJIOTUYECKOW yCTAaHOBKOM aBTOPA SIBJIAECTCS aHAIIU3 BCETO 3TOI0 MEXIAUCIUIUIN-
HapHOIO KOMIUIEKCAa B €r0 HAalpaBICHHOCTH HAa WM3YyYEHUE OJHOW M3 Ba)KHBIX
COCTABJISIOLIMX MOPAJIBLHOTO OmbITA. [IJ1s cCO3aaHus IPOSCHEHHOW KapTUHBI IIOIIbI-
TOK C(pOpMYJIUPOBAThH, YTO TAKOE MOpPAJIbHbIE CAHKIUH, B CTAThE aHAIU3UPYIOTCS
Croco0bl yNnoTpeOaeHNss TeOpeTUKaMHu psiaa 0a30BbIX TEPMHUHOB M IPUMEHEHUS
VMU HEKOTOPBIX LIEJIOCTHBIX TEOPETUIECKUX KOHCTPYKTOB. [IpeacraBnenus o npu-
polle MOpaJIbHBIX CAHKUUN pacCMaTpUBAIOTCA B MX BKJIIOYEHHOCTH B IIPOLECC
3aMMCTBOBaHHUs TEOPETUKAMM IPYT y Apyra UAEH U MOHATHI, a TaK Xke B IIPOLECC,
B X0JI€¢ KOTOPOI'O KOHLEIMNLHUHU IIPEALIECTBEHHUKOB OCIIAPUBAIIUCH, KOPPEKTUPOBA-
JIUCh U oOoraiaiiuch IpeeMHUKaMH. ABTOP CTaThU UCXOIUT U3 TOTO, YTO KOHKPET-
Hbl€ KOHLIETILINN MOPAaJIbHBIX CAaHKLUI 3aBUCAT BO MHOTOM OT TOT'0, KaK MX CO3/a-
TEIN BUASAT CMBICT MOPAIM KaK TAaKOBOW. DTO CYIIECTBEHHO PACIIUPSIET TEOPETU-
YeCKHU TOPU30HT paboThl. OCHOBHBIM PE3yJIbTATOM MPOBEACHHOTO UCCIIEI0BAHUS
SIBJIIETCS BBISIBJICHHUE JIBYX TPaJUIMI MOHUMaHUS MOPaIbHBIX CAaHKIUH U (HOpMU-
pOBaHUE LEI0CTHOIO BUICHHS UX UCTOPUH.

O6cyxaeHue

llepsas Tpaanyms:
MOpasibHasi CaHKUNA — OCYXAEHNE HapyLLINTESIS1 O6LYeCTBEHHBIM MHEHUEM

[TepBas Tpaguus npeacTaBiseT co00M MEHHCTPUM 3amagHONW COLUOIOTnYe-
CKOMl M aHTpPOIOJIOTMYECKON Mblcau. Ero mpencraBuTenn BUISAT B MOPaJIbHBIX
CaHKUUAX UCKIIFOUUTENBHO OCOOBI MEXaHU3M B3aMMOJCHCTBUS MEXKIY JTIOAbMH.
OnuH 13 epBbIX 00pa310B TAKOI'O MOHUMAHUS MOPAJIbHBIX CAaHKIMI MOXHO 0OHa-
pyxuth y k. beHTama B ero « BBeileHnN B OCHOBAHMSI HDAaBCTBEHHOCTH U 3aKOHO-
narenbcTBa». J[k. beHTam Ha3bIBaeT CaHKIMAMU UCTOYHHMKH «COOJIONEHHS TOTO
WM UHOTO c11oco0a MOBEAEHUS» WIH «00s3bIBAIOIINE BEIIN», BBIACISAS YEThIPE UX
Pa3HOBUIHOCTH: «(UBNYECKHE», «IOJUTUYECKHE», «HPABCTBEHHbIE (MOpaJb-
HBIE)», «penuruo3ubiey. CoueTaHue ClOB «00s3bIBAIONINE BELU» OJIMKE K Iep-
BOMY CMBICITY CJI0Ba «CAHKIIMS», HO TaK KaK 3TU «BEILN» 00s3bIBAIOT Yepe3 10CTaB-
JIEHUE JIOASM yJOBOJIbCTBUS WIM MPUYMHEHHE CTPAZaHHil, TO U BTOPOM CMBICI
TOKE€ TOJPAa3yMEBAETCsA, a BPEMEHAMM BBIXOJUT Ha MEpBbIM IUIaH (OTCrOAa
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(GOopMyIUpOBKAa «HAKa3aHME MOJUTHYECKOM (WA MOpAIbHOM) CaHKLIHUNY).
Jx. beHTaM He NpUAEpPKUBAETCS MBICIH O TOM, YTO JECHCTBUE CAHKLUHI TOJKHO
BBIPAYKaThCS B PEAKIIMK CO3HATEJILHOTO areHTa Ha HapylieHue Hopmbl. Tak, ¢pusu-
YyecKasi CaHKIWA, MPOU3BOJAIIAS HE Haka3aHUs, a «OeICTBUS», NEHUCTBYET «IIO
€CTECTBEHHOMY XOJly MPUPObD», 0€3 BMEIIATEIbCTBA YEJIOBEKA UM BBICIIMX CHIIL.
OpHako npyrue CaHKLUMU MPEANONAraT CO3HATENbHYIO neaTenbHocTh [2. C. 38].
[TonuTnyeckue U MOpabHbIE CAHKIIUU OMHUPAIOTCS HA YEJIOBEUECKYIO BOJIO, HO B
OTJIMYHE OT MOJUTHYECKUX, KOTOPBIE MIPEAIOIAaraloT HAIMYME HA3HAYEHHOTO BEp-
XOBHOH BJIACTBIO CY/1bH, MOPAJIbHBIE «UCXOAT WM OKHUAAIOTCS OT CIyYalHBIX JIMI
B 0011eCcTBe, K KOTOPHIM CTOPOHA, O KOTOPOU HIET peyb, MOKET UMETh OTHOLICHHE
B TEUCHHE CBOECH JKU3HU, — IO CBOOOJHOMY PACIIONIOKEHHIO KaXK/I0TO YeJIOBeKa, a
HE M0 KaKUM-HUOY/b YCTAaHOBJIEHHBIM WM MPUHSITHIM C OOIIETO COTJIacus MpaBH-
nam» [2. C. 36—37]. MHorue 6osee mo3HHUE TEOPETHKH CTPEMUIHCH MPOBECTH
rpaHb MEXIy MOPATbHBIMU CAaHKIUSAMU U JTIOOBIMU BUAAMH PUMEHEHUS pU3nde-
CKOM CWJIBI WM JUIIeHus maTepuaibHbix Onar. Ho J[xx. bentamy uyxao Takoe
ctpemienue. «HakazaHue MopanbHON CaHKIIMUY» BIIOJIHE MOXKET UMETh MaTepUaib-
HYI0 COCTaBJISIIOILY0. ET0 OCHOBHOM IpUMep — OTKa3 B IOMOIIY HYKJIAIOLEMYCSI
B HEH, HO IyPHO BeAylLIeMy ce0sl YeIOBEKY.

Xors JIx. beHTam CTOUT y MCTOKOB 3TO TPAJAULIMKA, MEHHCTPUMHOE ITOHUMA-
HHE MOPAJIbHBIX CAaHKIHMI B COLMOJIOTMH U aHTporosoruu koHna XIX — nepsoit
noJioBUHBI XX BB. (POPMHUPOBATIOCH HE HA OCHOBE €T0 KIacCU(UKAINH, 2 HA OCHOBE
TpynoB 3. Hropkreitma 1890-x rr. Bece cankuuu umerot y Jropkreiima HenpupoI-
HBIM XapakTep U MPUMEHSIOTCS K HAPYIIUTENSIM CO3HATEIbHO. B KauecTBe OCHOB-
HOTO MpHU3HAaKa HPABCTBEHHOCTU JIOpKreiiM Ha3bIBaeT «penpeccuBHyo Auddys-
HYIO CaHKIIHMIO, T. €. OCYXJIEHHE OOIIECTBEHHBIM MHEHHEM BCAKOTO HaPYIICHHUS...
npeanucanus» [3. C. 64]. KoHedyHo, 0TOXAECTBICHHE PEIPECCUBHBIX TU(PY3HBIX
CaHKIMHA C OCYXJICHHUEM HapyIIUTeNs OOIIECTBEHHHIM MHEHHEM HEIpaBOMEPHO,
MOCKOJIbKY TaKHW€ CAaHKIIMU MOTYT BBIpakaThCsi U B (DU3MUECKOM BO3JICHCTBUHU.
OpnHako MOKHO MPEANOI0KUTH, 4YTO . J[fopkreliMa NoATaJIKUBAET K 3TOMY OTOX-
JIECTBJICHUIO CJIETyIOIIast JOTUKA: CUIIbHBIE «OOIIe YyBCTBa» TPEOYIOT OpraHu30-
BaHHOTO U (PU3UYECKOTO BO3JICHCTBHS HA HAPYIIUTENS], MOPAJIb B «CIIELIUAIBHOM»
CMBICJIE ATOTO CIIOBA, WM «YHCTO MOpalbHbIE MpaBUIa», ONMUPAETCs Ha cliadbie
«00IIMe YyBCTBa», 3HAYHT, CBSI3aHHBIC C HEIO CAHKIIMH JOJDKHBI OBITH auddys-
HBIMH 1 HEPU3NUECKUMHU (OT MPOCTOTO MOPHUIIAHUS 10 Ty OJIMUHOTO OTI030PUBAHHMS)
[4]. BHe 3aBUCUMOCTH OT CHJIBI WM c1abocTu 3Toi oruku y 3. [ltopkreiima Bo3-
HUKAIOT J]Ba Te€3Hca, KOTOpbIe OYIyT 3a71aBaTh B JalbHENUIIEM IOHUMaHHE MOPaJib-
HBIX CAHKIMI BHYTpHU paccMaTpUBaeMOM TpaJMLIMK: MOpabHAsl CAaHKLUSA €CTb
a) muddysHas penpeccus, 0) penpeccus, HaXoAlas BbIPAKECHUE HE B CHIIOBOM
BO3JCHCTBUM HA HAPYLIUTENS, @ B €T0 OCYKICHUH OOLLIECTBEHHBIM MHEHUEM.

OTH /1Ba Te3uca MOJIyYWIH BbIpA)KEHUE B HEKOTOPBIX 0000MIAIOIIKX TpyJax
10 COIIMOJIOTUH, IPABOBEACHHIO B aHTponojoruu. Ckaxxem, u3narenu GyHIaMeH-
TambHOTO KoMmeHanyMa « OCHOBaHMsI COBPEMEHHOM comuoiorum» (1961) Bxiro-
yui B Hero ¢parMeHTsl u3 O. [[topkreiiMa ¢ XapakTEPUCTHUKOW CaHKIIHM,
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CBOMCTBEHHBIX «YUCTBIM MOpPAJIBHBIM MpaBuiam», U GparmeHt u3z M. Bebepa, B
KOTOPOM Pa3rpaHUYMBAIOTCS CAHKIIMH, XapaKTEePHbIE JIJIsl 00JIACTEel «IIPaBOBOTO»
U «KOHBEHIMOHAIBHOTO» (TOCHeqHsis 0o0lacTh — TJaBHas OMopa 3THYECKOU
cucteMbl obmiectsa) [S. P. 209, 230—232, 442]. [IpaBoBen-no3utusct I'. Kenb3en
BUJEN crieU(UKY MOPAIbHBIX CaHKIUH Tak: « CAHKIIUM MOPAJU KaK COLIMAIbLHOTO
NOpsiIKa COCTOST JIMIIb B OAOOPEHUH COOTBETCTBYIOILEIO HOPME MOBEICHUS U B
OCYX/IEHUU POTUBOPEYAILETO €i MOBEICHNUS, a O IPUMEHEHUH (PU3UUECKOMN CUIIBI
3nech BooOmie HeT peun» [6. C. 84]. Ecau BecTu peub 00 aHTPOIIOIOTHH, TO STOT
MOAXO0J K MOHUMAHHUIO MOPAJIbHBIX CAaHKIUH XOPOILIO OTPaKaeT SHUUKIIONEIUYE-
ckas ctatbs A.P. Pankmud-bpayna «Conpanshbie cankium». Kak u 3. J{iopkreiim,
OH OTHOCUT MOpaJIbHbIE CAaHKLIMU K 4Mcly HeraTuBHbIX qud¢y3ubix. [locnennue
OTIPENIeNIAIOTCA UM KaK CIIOHTAHHOE BBIpAaXKEHUE HEOJO0OpEeHHUs YJIeHaMHu cooOIie-
CTBa, JCHCTBYIOIIMMHU MPOCTO KaK OTAEJIbHbIE MHAMBHU/bBI, U BKJIKOYAIOT B cebs,
Hapsiy ¢ MOpPaJbHBIMHU, caTUpuueckue W penuruosnbie. Kak m 3. [{topkreiim,
A.P. Panxmudd-bpayn criennanbHo HE 00BICHSAET Mepexoa OT mpocToi quddys-
HOCTH K HEOJJOOPEHHI0, KOTOPOE HE CONMPOBOXKIAETCS (PU3NUECKUM BO3JCHCTBUEM
Ha HapymuTens. HeraruBHble MOpasibHbIE CAHKIIUU OTIPEACISAIOTCSA UM TaK: «peak-
1IMs opHUIaHus (reprobation) 0OIIIECTBOM JTMYHOCTH, TOBEIEHUE KOTOPOM HE 0/100-
pserca» [7. C. 238].

B nanbHeiimeM BHYTpU TpaaulrU, OTOXKIECCTBISAIOLIEH MOPAJIbHBIE CAHKLIMU
C 00ILECTBEHHBIM OCYKJIEHUEM, ITPOU3O0IIEN CYIIECTBEHHBII TOBOPOT, KOTOPHIN HE
MIPUBEJ K TOMY, YTO OHA IIETMKOM U TOJTHOCTHIO U3MEHUIIACH, 4 BBIPA3UIICS B TOSB-
JICHUH JIBYX €€ Bapualluii: UCXOJIHOM U TpeoOpa3zoBaHnHON. CyTh IOBOPOTA XOPOILIO
oTpaxkaeT paccyxaeHue ¢uiocoda npasa [.JI.A. XapTa 00 OTAHMYHIX MOpPAIH OT
Jake CaMbIX MPUMUTUBHBIX (opM mpaBa. «MopallbHOE MPaBUIO», «MOpATbHAS
0053aHHOCTB» MOJKPEIUIAIOTCS 0c000i (PopMOil «1aBiIeHUs CO CTOPOHBI OOILe-
CTBa», KOTOPOE «CBOJIUTCS JIUIIb K BCEOOIIEH HEOJOOPUTEIbHON UITH KPUTHIECKOM
peakuuu, He MOJKPEIUIeHHOW (U3MYecKUMU CaHKIusAMu». [IpaBo mpucytcTByeT
TaM, IJie AJs JaBJeHHs o0IecTBa BOZMOXKHBI MJIM TUIHMYHBI UMEHHO (PU3NYECKUE
CaHKIMHU (€CJIM OHU HE OPTaHU30BAHHBI, TO 3TO OYAET «IIPUMUTHBHAS WIN PyIU-
MeHTapHas ¢opma mpasa»). Kazanocs Obl, 3TO MOAX0A, KOTOPHIN Mbl BUAEIHU YKE
y 3. JliopkreiiMma 1 ero HacleTHUKOB, U OH BCEro JUIIb JOMOJIHEH TE3UCOM
o cymiectBoBanuu MU y3HBIX MpaBoBbixX caHkuuid. OqHako I'.JI.A. XapT BBOAHUT
YTBEPKIEHHUE, KOTOPOE B KOPHE MEHSET JIEJI0: «MOPAJIIbHOE JaBJIECHUE» HE TOJIBKO
«COCTOUT B CJIOBECHOM OCY>KJICHUU WJIH PU3bIBE YBAXKATh HApyIIaeMOE IIPaBUIIO»,
HO U «OIMPAETCs Ha 4yBCTBO CThI/a, packasHus win BuHbD [8. C. 92]. MopanbHas
CaHKLUS B 3TOM ONTUKE IPEANONAracT COYETAHHE BHYTPEHHETO M BHEIIHErO
MOJIFOCOB, MPUYEM BHYTPEHHUI MOJIIOC COCTABISIOT 0COObIC NEPeKUBAHUS HApY-
mrens. [LJILA. XapT He ynoTpeOIisieT MOHATHE «MOPAJIbHBIE CAHKITUNY, 00CYXKaast
cnenu(uKy «MOPaJIbHOTO IaBJICHUS» B CPABHEHUH C paBoBBIM. Ho 3TO cBsI3aHO C
€ro CTPEMJICHHEM CY3UTb OOJIaCTh YMOTPEOJECHUS CIIOBa «CAaHKLUS» B LEIOM
(uexotopeie Gopmbl coBpemenHoro mpasa st [.JILA. Xaprta Toxe HE CBsSI3aHbI
C MPUMEHEHUEM CaHKIUI). A B CBETE€ HAIIEr0 MCXOAHOIO IMOHUMAaHUS CAHKLUN
XapTOBCKOE «MOpaIbHOE JAABJICHUE)» U €CTh MOPAJIbHbIE CAHKIIHH.
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[ToueMy BO3HMKHOBEHHUE JBYXIIOJIFOCHOTO MPEACTABIECHUS O MOPAIbHON CaHK-
IIUM MOKHO CUUTATh TpaHc(opMalmeil BHyTpH IepBOi TEOPETUUECKOM Tpaauuuu?
[ToToMy 4TO OHO BO3HHMKAET WIH OPOPMIIIETCS B XOJ€ KPUTUKU €€ MepBOHAYaIIb-
HBIX 00pa31oB, Hanpumep, Kputuku 3. [lropkreiima. Yxe T. [lapconc ykaspiBan Ha
HEKOppEeKTHOE MoHuMaHue J. J[fopkeiiMOM penpecCUBHBIX CAHKIUI B LIEJIOM, a
MMEHHO Ha TO, 4YTO HapyLIAaroIIMi NpaBUiIa areHT, Ha KOTOPOrO BO3JEHUCTBYET
00IIECTBO € MOMOIIBIO CAHKIIMH, TOHUMAETCs UM KaK IaCCUBHBIN PELIUITUEHT ATOr0
BozzaeiicTBus [9. P. 380]. O.I'. Ipobuuiikuii pa3Bui 3Ty KpuTHKY . J{topkreiimMa B
CTOPOHY YTOUHEHHS CMBbICIIAa MOPaJId U MOPAJIbHBIX CaHKIMNA. MopaslbHbIE CaHK-
LMY, 110 €r0 MHEHUIO, IIPOTUBOCTOAT «MAaTEPUAIBHO-ACHCTBEHHBIMY U SABIIIOTCS
«HJeaTbHBIMU» KaK B TOM CMBICIIE, YTO OHU HE TMPEATONAraT (Pu3nIecKoro npu-
HY’KJIEHUS, TaK U B TOM CMBICJIE, YTO OHM UMEIOT MECTO JIUILb TaM, 1€ HAPYIIUTENb
B KOHEYHOM HTOTE€ MOJJCPKHMBAET OOIIECTBEHHOE OCYXIeHHE. DTO B 001acTu
o0bIvast caMo 1o ce0e OCyKIEHHE CTh CaHKIMs, a B 00JaCTH MOpaJId OHO JOMOJI-
HSETCS U OIOCPENYETCS «CyAOM HaJ cOoO0OI», KOTOPBIH BO3MOXEH JMILIb Ha
OCHOBE OYeHKU Hapyuiumenem MpaBoOThl 00UecmeeHHol OYyeHKU CBOUX AEUCTBUM
[10. C. 277—280]. 3. Hropkreiim, nonaBumuii B npuuen kputuku T. [Tapconca u
O. I'. IpoGHHULIKOTO, KOHEYHO, HE SIBJIETCS B 3TOM CMBbICIIE HJI€JIbHOW MUILIEHBIO.
B ocobenHocTty, eciu B3ATh €ro No3Hue paboThl, B KOTOPHIX U BHYTPeHHUE (hak-
TOPBI UCTIOTHEHHS MOPAJILHOM HOPMBI SIBJISIIOTCS. BaXKHBIM ITPEIMETOM MCCIIEN0BA-
HUS, U IPUCYTCTBYET TE3UC, YTO MOPAIBHOE JIEHCTBUE 3TO TO, KOTOPOE MBI BBIMOJI-
HsieM Oe3 BHelHero nasieHus [4]. Orcroaa cienyer BbIBOA, YTO TEOPETHUECKUE
pecypehl st 00CYKIaeMOTr0 TOBOPOTAa UMEJHCh YK€ B UCXOAHOM BEpCUH MEPBOU
TpaJHuLIUN.

Pa3BuTHe 3TOM TpaauLUU LUIO HE TOJIBKO 3a CYET CO3AAHUA JBYXIIOIIOCHOTO
IIOHMMAHHs MOPAJIBHON CaHKLMU, HO U 3a CUET YTOYHEHHs €€ BHEIIHETO MOJII0Ca.
Jlo cux mop noJ BHELUIHUM [IOJFOCOM MOPAJIBHOM CAaHKIIMM UMEJIOCh B BUAY OCYX-
JICHUE CO CTOPOHBI Apyroro 4engoBeka. OIHAKO OCYyXIECHHE B JAHHOM KOHTEKCTE
SIBJIETCS IOBOJIHO HEOIPEIEICHHBIM MTOHATHEM, OHO OTCHUIAET HAC KaK K caMOi
1o ce0e OIEHKE HapyLIeHHs M BO3HHUKAIOIIMM B CBSA3M C HEW NepeXUBaHUAM
YKEPTBBI WM BHEUIHETO HAOIIOAATENS, TAK U K KOMMYHUKATUBHOM CTPaTEru, Bbl-
CTpanBaeMOM UMH B OTHOLICHUM HAPYIUUTENS WIK 110 MOBOLY HapyiieHusa. Coot-
BETCTBEHHO, PAaCKPBITh COJEP’KAHUE BHEUIHETO IOJIOCA MOPAJIBbHOM CaHKLIUU —
3HA4YUT BBIABUTH 3HAUMMBbIE JJI1 HE€ MOJYChI OLIEHKH, a Takke Te (hOopMel ee aes-
TEJIBHOT'O BBIPAXKEHUSI, KOTOPbIE OCTAIOTCS B MPEEIax MOPAJIBHOTO MOJISL.

P.Jlx. Yosiec OTTpaHAYMII B 9TUX LENSIX «IIPUBATHOE OCYKACHHUE» OT «CAHK-
LIMOHUPYIOIIETO TOBEIEHUSN», KOTOPOE JOHOCUT OCY)KJIEHUE IO HapYLIUTENsd U
okpyxaromux. «lIpuBaTHOE OCYyX)IEHHE» HAPYLIUTEIS OH HE CYATAET BO3MOKHBIM
paccMaTpuBaTh B KAUYeCTBE MOPAIBHOM CAHKIINH, XOTS TAKHE CAHKIIUH MOKHO Au(]-
(bepeHIpoBaTh IMEHHO I10 XapaKTepy OCYXAEHUS U €ro SMOLMOHAIBHOIO BOILIO-
menus [11. P. 56]. B nenrpe Baumanus P.J[x. Yomieca HaxoasaTcs peakTUBHBIC
SMOLMM BO3MYUICHUS U HErOJOBaHUs, HO B JIEHCTBUTENBHOCTH (DEHOMEHOIOTUS
OCYXXJeHHs, KOHeuHo, Ooraue. Kpome Toro, teopernyeckuii oOpa3 MOpaIbHOMA
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caHkiuu odoramaeT ananu3 P.J[x. Yomiecom hopm CaHKIIMOHUPYIOIIETO TOBEIC-
HUS, CPeIH KOTOPBIX — HM30eraHue, MopuilaHue, YIPEKH, BHITOBOP, OOJIMYCHHE,
npotect U T.1. [11. P. 54, 67]. P.I'. AnpecsiH, Ube MOHMMaHUE MOPAJIbHBIX CAHKITHI
B 1iesioM 0sm3ko K konnenmusaMm O.I°. JIpoonuikoro u P. . Yomneca, monaraer,
YTO OHU UMEIOT «HE TOJILKO MJCAJbHbBIN... HO U MIPOEKTUBHBIA XapakTep». Toraa
MOPJIBHBIMU CAHKITUSIMU CJIEAYET CUYMTATh HE OHH JIUIb PETPOCTIEKTHBHO OCYK-
JAIOIINE BBICKA3BIBAHMS, HO TAKXKE «IIO0YKIAIOIINE, IIPEIOCTEPEraroIine, mpeIy-
npexaaromue» [12. C. 115].

[TpumeuaTenbHO, YTO (PEHOMEHOJIOTHSI MOPAJIbHOW OLIGHKH W aHAU3 e¢ Jes-
TEIBHBIX BOTUIOIIEHUH MOT'YT HE TOJIBKO PACIIUPATh, HO U CY>KaTh WIIH TaXKe YCTpa-
HATHb MPOCTPAHCTBO, MAPKUPYEMOE TEPMUHOM «MOpaJIbHBIE CAHKIUWY». VIMEHHO
9TO MPOM3OILIO B AHATUTUYECKOW TEOPUHU MOPAJILHON OTBETCTBEHHOCTH. Mcxon-
HOU TOouKo¥ crana mo3unus ['. YoTrcoHa, KOTOpoii pa3Ben Mexy coO0Oi HeraTus-
HYIO OIIEHKY U TTOPHIIAHKE, CBSA3aB MOPAJIbHBIC CAHKIIMHA C UMEHHO C TIOPUIIAHHEM.
HeraruBnasi oreHka cama mo cebe JHIIb PETUCTPUPYET MOPATHLHOE KAaueCTBO
JUYHOCTH HAPYIIUTENS (3TO HE CAaHKIIHS, @ «apETUYECKOEe CYKICHHE)), a CAHKIIHS
TpeOyeT TOro, 4To0bl HAPYIIUTENh OB HE IPOCTO OCYXKJICH, HO TPEICTAN Mepe/
CyJIOM OKPY>KaroIIuX, JIaJdl UM OTYET B CBOMX AcHCTBUAX. CaHKIUSA HYXIAeTCS B
HEKOEM «ITyOJIMIHOM TMPOCTPAHCTBEY, TJI€ MOKET Pa3BEPHYTHCS TOTIOTHUTEIBHBIH
[0 OTHOIICHHUIO K HETaTUBHOM OIIEHKE OTKJIMK Ha HAPYIICHHE CO CTOPOHBI OCBE-
JIOMJICHHBIX O HeM Jitojieit. KoHeuHo, BhIIBUTast HEraTUBHOE «aPETUUYECKOE CYXkKIe-
HHE», Mbl UMILUTUIIMTHO YTBEP)KIaeM, YTO HAPYIIUTEIb 3aCIyKUBACT TOTO, YTOOBI
HEraTUBHOE OTHOUICHUE K HEMY MOJIyYWIO MpakTU4YecKoe BbipakeHue. OJIHaKO
TaKo€ YTBEPXKICHUE HE TOXKIECCTBEHHO PEalIbHOMY HeEOJaronpusTHOMY oOpariie-
HUIO, KOTOPOE, €CIIK PeYb HJIET O He(DU3MUECKHUX MPOSBICHUSX HEONOOPCHHUS, U
MpEeACTABISAET COO0H MOpPaNbHYIO CaHKIWIO. [IpM TakoM MOHUMAaHWK MOpaIbHBIC
CaHKIIMHM — 3TO «apEeTUUYECKHE CYK/ICHUS, BBIHECEHHBIE B IPOCTPAHCTBO MEXKITHY-
HOCTHOW KOMMYHHKAIIUU U CTICIIHAIBHBIM 00pa3oM JOBEJACHHBIC 10 CBEICHUS MX
obowekra [13. P. 260—288].

OnHako B OOCYXKIEHHUU TMPEMIOKEHHBIX I'. YOTCOHOM pasrpaHu4YeHUil BO3-
HUKJIO TIPEATNOI0KEHHUE, YTO HE TOJIBKO HETATUBHOE «apeTUUYECKOe CYKICHHUE), HO
HeOmaronpusaTHOE OOpaIleHUe ¢ TeM, KTO €ro 3aciay’Kul, He SIBISETCS MOPaJTbHOM
cankiuet. MiMenHo Takon te3uc BuIABUHYJI T. CkoHIIOH. /{71 HETO MopaibHOE
OCYKJIEHUE, BBIXOIICE 3a MPEIebl apeTUYECKUX OIICHOK, MPECTaBIsIeT cOO0H
M3MEHEHUE BOCIPUSITHS HAPYUIUTENSI B CBSI3M C TEM, UTO HAPYILICHUE MOBPEIUIIO
n00pbIe OTHOIICHUS ¢ HUM (2 TaKHe OTHOIICHUS B CBETE IIEHHOCTHOW YCTAaHOBKH
MOpaJIA IO YMOJYaHUIO MOJIpa3yMEBAIOTCS MEX1y BCEMU JIt0AbMH). MI3MeHeHHOe
BOCIIPUSATHE MUMEET pa3HbIEe MPAKTUYECKHUE CIICJCTBUSA: OT BBHICKA3bIBAHUS OICHKH
710 YKJIOHEHHs OT o0mieHus. Ho 3To He caHKIMs, TOCKOIbKY CAHKIIUU CTaBSIT Iie-
JIBIO TIOBJIUATH HA TIOBEJICHHUE HAPYIIUTENSA, @ Y OCYXKACHHUS M €ro CICACTBUN HET
Tako# menu. ToT, KTO OCYXIaeT, BCETO JUIIIb MO00A0IIUM 00pa30M OTKJIMKACTCS
Ha CUTYAIIHMIO, CO3/IaHHYI0 HAPYIICHUEM, a HAPYIITUTEIh BCETO JIUIITh CTATKUBACTCS
C 9TUM OTKJIMKOM. B wuTOre, mpocTpaHcTBO MJii MOPAJIbHBIX CAHKIUN WU
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paguKaIbHO CykaeTcs, uiau ucuesaet [14. P. 123, 184—186]. Yero He MoryT npu-
3HaTh KpUTUKU T. CKIHJIOHA, CYUTAIOIIUE, YTO HEKOTOPHIC U3 OTKIMKOB Ha HApY-
mieHue (Te, 9TO OTBEUAIOT HE Ha MPOCTOE MOBPEKIACHHE, a HA pa3pyIICHHE OTHO-
IEHUM C HApYIIUTEJIEM) BCE KE COXPAHSIOT cTaTyc caHkiui [15. P. 620—624].

OTOT CIIOp, B OTJIMYHKE OT CIPOBOIUPOBABIIETO €ro paccyxaenus I'. Yorcona
0 CaHKIUAX U «apETUUYCCKUX CYKJICHUIX», HE CTOJIBKO 00oraiaer nepByro Tpaiu-
LIMIO IOHUMAaHUS MOPaJIbHBIX CAHKIIUH, CKOILKO 3aBoAuT e¢ TynuK. Benp T. CkaH-
JIOH, TI0 CYTH, IOAMEHSIET BOIIPOC O IIPEHA3HAYCHUH CAHKIIMI B CUCTEMax HOpMa-
THBHOM PEryJISIIUA BOIIPOCOM 00 MHTEHIIMAX OCY K IAFOIIEr0 HapyIICHUE YeJIOBEKa.
Ha nepBoM ypoBHE J€MOHCTPATUBHOE OCYKICHHUE B JTIOOOM CIydae UMEET IPEBCH-
THBHOE 3HAYCHHE. A Ha BTOPOM YPOBHE 3TOT (haKT MOXKET W HE OTpPaKaThCsl.
JleMOHCTpHUPYIOIINI CBOE OCYXKACHHUE YEJIOBEK MOJKET HE CTaBUTh CBOCH IIEIbIO
MOBJIUATH HA TIOBEJACHUE HAPYIIUTENSA, HO €r0 COOCTBEHHOE MOBEJICHUE BCE PABHO
BKJIFOUEHO B IIPOIIECC HAIOKEHHS caHKIHK. COOTBETCTBEHHO, T. CKIHIIOH JI0Ka3bI-
BAE€T HECYIIECTBOBAHUE MOPAJIBHBIX CAHKIHUIM B HETOJHOM TEOPETHYECKOM paMKe.
A xputuku T. CK3HIIOHA 3Ty paMKy IPUHUMAIOT.

Bropas tpaguuns:
MopaJibHasi CaHKUNS — OOJI€3HEHHOE EPEXUBAHNE HAPYLLINTEJIS

Bropas Tpaguus mnoHuMaHus MOPaIbHBIX CAHKIIHI BBIpacTaeT Ha OCHOBE pe-
KOHCTPYKIIMHM MEXaHU3MOB MOPAJIbHOIO CO3HAHUS B YTUJIMTAPUCTCKOW ITHKE IO-
cnebeHTamMoBcKoro nepuoa. Eciu B pamkax nepBoil Tpaauluu KIrO4YEBbIMU ObLTH
pasnuuus MEXIy OPraHu30BaHHBIM M AU(PQPY3HBIM NMPUMEHEHHEM CAHKIUI U
MEX]y CAaHKUUSAMH, ONUPAIOIIMMUCS HAa IPUMEHEHNE CUJIbl U HAa WHBIE CPEACTBA
OOIIECTBEHHOTO JTABJICHUS, TO JIs1 BTOPOH TPaIUIMHK Ty K€ POJIb UTPAET pa3inyue
MEX/1y BHEUIHUM U BHYTPEHHUM XapaKTepoMm caHkiuil. Hadano 3toil Tpagumuu
6but0 mosoxkeHo J[x.C. MuuieM B TpakTare «YTHIMTapU3M». 3ajada TpakraTa
COCTOUT B TOM, YTO ObI 00€CIIEUNTh IIPOTPECC B Pa3pEIICHUH CIIOPOB, CBA3AHHBIX
C MOUCKaMU KPUTEPUEB MOPAJIBbHO MPABUIIBHOTO M HEMPABWIBHOTO MOBEICHUS
[16. C. 25]. A pa3rpaHHuUUTb 3TU BUBI TOBEJCHUS MEXKTy COO0M MOXKHO JIUIIH Ha
OCHOBE BBISIBJICHUS TOI'0, KAKOE U3 HUX IOJBEPraeTcs XapaKTepHBIM JJIs MOpaJlu
CaHKULUAM, a Kakoe HeT. «lest kapaTeabHbIX CAHKIU, KOTOpas SBJISIETCS CYIHO-
cThI0 3akoHa, — nuieT Jx.C. Muip, — UMeeT OTHOLICHHE... KO BCEMY, UTO MBI
CBS3bIBAEM C IOHATHEM HENPABUIIBHOIO IMOBEACHMs. XapaKTepu3ysl MOCTYIOK
4eJI0BEKa KaK HEIIPABWIIbHBIN B MOPaJIbHOM OTHOIIEHUH, Mbl TEM CaMBIM I10/Ipa3y-
MeBaeM, YTO TOT JOJDKEH ObITh HaKa3aH TeM WM MHBIM CIIOCOOOM: €ClId He 3aKO-
HOM, TO MHEHHEM €0 cOOpaTheB, UM YTPHI3EHUSIMU COOCTBEHHON COBECTHU. 3/1€Ch,
OUEBUJHO, M IPOJIETAET BOAOPA3AE]l MEXIY MOpaibl0 M IPOCTOW BBIFOJI0I»
[16. C. 183]. Vike no oqHOMY 3TOMY Maccaxy BUAHO, yTo A Jx.C. Mumst yrpsi-
3€HHUS COBECTH areHTa SIBJISIOTCS CaMOCTOSITENIbHOM «KapaTelbHOM CaHKLUEN»,
npuHaanexamed k chepe mMopanu. OJHAKO MO HEMY HEBO3MOXHO OLIEHHUTH €€
OTHOCHUTEJIbHOE 3HAUCHUE.

OTtBeT Ha 3TOT BOmpoc coaepkutcs B paccykaennu x.C. Mumis o Beictiei
CaHKIMM YTWINTApUCTCKOM HOPMAaTHBHOM mporpammsl. Emy mnpeamecTByeT
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aHaim3 (QeHOMEHa CaHKIUU Kak TakoBoro. llog pyOpuKoOW —«CaHKIHSD
Jix.C. Munne  00CyX/1aeT MOTUBBI UCHOJHEHHS] «MOpPAJbHBIX CTaHJapTOBY
Y UICTOYHHKH UX 00s13aTeNbHON cuitbl. To ecth, moo0Ho [Ik. benramy, oH He Tipo-
BOJUT CUCTEMATHUYECKOTO PA3IMYUs MEXIY JBYMSI CMBICIAMH CIIOBA «CAHKLIKS».
Ho BHOBB, kak u JIx. beHTam, cTpeMsACh HAMTU OTBET HA BOIIPOC, YEM CAHKI[MOHM-
POBaHO HCIOIHEHHE MOPAIbHBIX TPeOOBaHUI, 3aTparuBaeT U BOIPOC O TOM, KaKUe
CaHKIIMM CIEAYIOT 3a UX MCHOJHEHWEeM wiH HeucnonHeHueM. [x.C. Mumib noa-
pasaenseT CaHKIMY Ha BHEUTHUE U BHYTpeHHHE. BHelIHue caHKIuu, oxapaKkTepu-
30BaHHBIC KaK MOTHUBBI COOIIO/ICHUS TpeboBaHus, BKIOYaroT, 1o [[x.C. Muio,
«HAJEXKy 3aCTY>KUTh 0I00peHue WK, HA000POT, OOS3Hb HaBlIEYb HA CEOsI HEMHU-
JIOCTh CO CTOPOHBI HAaUX OMmkHUX, Wi Co3xarens, Ja U caMy Hallly IpHUBsI3aH-
HOCTh K OMkHMM, OnaroroBeHuwe u Jt000Bb Kk Hemy» [16. C. 111]. Cankuuu-
MOCIIEZICTBHS JIETKO MOTYT OBITh BBISIBJICHBI YUTATEIIEM: 3TO CAMH I10 cede «0m00-
peHue» U «HEMIJIOCTb». BHYTpeHHssl caHKIMs (B €IMHCTBEHHOM YHCIIE) OXapak-
tepuzoBana Jx.C. Musuiem cHavasia Kak MmocjaeJICTBUE U JIUIIb TOTOM KaK MOTHUB:
«3T10 00Jb, KOTOPAsI TEP3aET HAC C OOJNBIIECH UM MEHBIIIEH CUIION, KOT/1a Mbl Hapy-
II1aeM CBOW MOPAJIbHBIN JOJT, © MOKET ObITh HACTOJILKO HECTEPIUMOM B HATypax,
MOJyYUBIIUX MOJJIMHHO HPaBCTBEHHOE BOCIIUTAHUE, UYTO JJI HUX TaKOe Hapylle-
HUE€ CTAHOBUTCA MPAKTHUYECKU HEBO3MOXKHBIMY [16. C. 115]. Ix.C. Muiib yTBep-
KJaeT, YTO BHYTPEHHSAS CaHKLHUA SIBISETCS «BbIciiel». W 3To ompeneneHue
pacipoCTpaHsIeTCs KaK Ha JICTUTHMH3UPYIONTYIO (DYHKIIMIO COBECTH, TaK U Ha Ka-
paTenbHy0 QYHKINIO €€ yrpei3eHuid. CooTBETCTBEHHO, Mopanb s JIk.C. Musis
3TO MPOCTPAHCTBO, B KOTOPOM BHYTPEHHHUE CAHKIUU SIBJSIOTCS LEHTPATbHBIMH,
XOTS U HE €UHCTBEHHBIMHU.

MunieBcky0 TeMy BHEIIHUX M BHYTPEHHHX CAHKUMUW TOJIXBATHIBAET
I'. CumxBuk. [Ipu 3TOoM OH monpa3zenseT BHEUIHHE CAHKIMHU Ha ABa OONBIINX
KJIacca: MpaBoOBbIE U collalibHbIC. [lepBble — 3TO «HaKka3aHUsl, HajaraeMmble Bia-
CTBIO... CyBepeHa». Bropble — 3TO0 «in0OO yIOBOJBCTBUS, KOTOPBIE MOXHO
OXHUIATh OT OJOOPEHUS U MPOSIBICHUS JTOOPO BOJIW HAIIMX OJIIKHUX, 2 TAKKe
YCIIYTH, K OKa3aHUIO KOTOPBIX ONrkHUE OyayT moOysk1aeMbl 3TON 100poii BoJei
1 0J00pEHUEM IT0JIC3HOCTH [HAIIero]| XOpOIIero MOBEACHHMS, JIMOO pa3apakeHHE
U MOTEepHU, KOTOPBIX CTOMUT OMACaThCs M3-3a HEOBEPUS M HEMPUA3ZHHU OIMKHHUX)
[17. P. 164]. IlepeuncieHre HETAaTHUBHBIX COIMAJIBHBIX CAHKIIMN BKIIOYACT Yy
I'. CumxBuKa «HEMPUSI3HEHHOE OTHOILIEHUE, OTKAa3 OT MOMOIIM U COI[MAIbHOE UC-
KItoueHue». CMBICT COIMANIBHBIX CAHKIIMA COCTOUT B TOM, YTOOBI «CACNATh aMO-
pajbHBIC TIOCTYIIKH TaKXe U HeOmaropasymasiMu» [17. P. 166]. Ho aTa 3anaya 3a-
TPYJIHEHA PSAIOM OOCTOSITENILCTB: 1) CYyIIECTBYIOT «TalfHbIE MPECTYIUICHUSD, KOTO-
pBI€ CKPBITHI OT OKa OJMMKHUX, 2) 00IlIecTBa MOTrpy>KaloTCsl B COCTOSHUA, KOTAa
JOIU 00pamiaroT OOJNbIe BHUMAHUSI HA TO, SIBISICTCS JIM HAPYIIUTENb IS HUX
CBOMM WJIH Yy>KUM YE€JIOBEKOM (10 CAaMbIM Pa3HBIM KPUTEPUSM), YEM Ha CAMO Hapy-
menne, 3) oOlIepacinpoCTpaHEHHBIC YOSXKICHUS, WU «IO3UTHBHAS MOPAIbY,
MOTYT BKJIIOYaTh B ceOs TpeOOBaHUs, HE YAOBIETBOPSIONINE «HUHTYUIUSM TEX
YJIEHOB COOOIIECTBA, KOTOpble MMEIOT Haubojee TIyOOKYyl0 MOpaIbHYIO
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MIPOHULATENILHOCTHY, 4) YyBCTBUTEIBHOCTh K 0JI00PEHUI0 U HEOI0OPEHUIO YacTo
MIPEOI0NIEBACTCS BBITOJIaMU HApYIICHHUsST TPeOOBaHUM, 5) CTpeMJICHHE MOIYYHTh
0J100peHHe U CBSI3aHHBIE C HUM BBITOJbl «3aCTaBIISIET YEJIOBEKa CKOpee Ka3aThCs,
4eM OBITh MOJIE3HBIM APYTUM», WU OBITH MOJIE3HBIM TOJIBKO «OOTaThIM U BIIHSI-
TeIbHBIM JIFOsAM» [17. P. 164—167].

Hanee I'. CumxBUK 00Cyk/1aeT BHyTPEHHHUE CAaHKLMH, B KAUE€CTBE CUHOHMMA
HCIIOJIb3YETCS CJIOBO «COBECTHBIE». B mepBoHaYaIbHOM OMPE/IEIEHUN STUX CAHK-
UMHA JOMUHHUPYET NO3UTUBHASI CTOPOHA: «IIPUSATHBIE MEPEKUBAHUS, COMPOBOKAA-
foue 100poeTenbHOe ACUCTBUE» U «OTCYTCTBUE yrpbleHui». Ho maxe camo
YIIOMUHAHUE «YTPBI3CHUI» Cpa3y yKa3blBaeT Ha CyILIECTBOBAHUE CTOPOHBI Hera-
tuBHOU [17. P. 164]. Ha ¢oHe HETOCTAaTKOB BHEIIHUX CAHKIUN, BHYTPCHHHE
UMEIOT CYIIECTBEHHbIE MPEUMYIIECTBA KaK B MEPCIEKTUBE «Pa3yMHON JIOOBU K
cebe», Tak U B MEPCHEKTHBE «BceoOIIel OmaroxenarenbHocTny. OaHako (M 310
cymecTBeHHas mpoosnema s I'. CupkBUKA) OHM HEOCTATOYHO WHTEHCHBHBI
y OOJIBIIMHCTBA JIIOJEH 71 TOrO, 4TOObl YBEPEHHO HAIPABIIATH UX IOBEJCHUE
K ucnosiHeHuto aoara [17. P. 171].

BnusiHue MHMIUIEBCKOTO CIOBOYHOTPEOJICHUSI MCTBITATU Ha cebe U npyrue
aABTOPBI BUKTOPUAHCKOM 3M0XHU. MOKHO NMpUBECTU UHTEpEeCHBIN pumep. I'. Crien-
cep B «HayuHBIX OCHOBaHMSIX 3TUKI HCIIOJIb3YET CIIOBOCOYETAHUS «PEIUTUO3HBIE
CaHKLINM», «IIOJUTHYECKUE CAHKLIHUW» M «COLMAJIbHBIE CAHKUMW». B kKaxnom u3
3TUX CIY4YacB IPUCYTCTBYET HUCKIIOUUTEIIBHO CMBICI CAHKIMOHUPOBAHUS HOPM
WM MPAKTUK, a He 00ecreyeHs] HeraTUBHBIX MOCIECTBUI HApyIIEHUsS HOPMBI.
OpHako B CBSI3U C KaKIbIM MEXaHW3MOM caHKIMoHUpoBaHus I'. Criencep nonpa-
3yMeBaeT U MeXaHu3M NMpuHyx)AeHusI. OH 0003HaYaeTCsl ¢ MOMOIIBIO HHBIX TEPMHU-
HOB, IJIaBHBIA CpeIu HUX — «orpaHnyeHue». OTCroaa, COOTBETCTBEHHO, TPH
(dbopMbI orpaHuueHus: 00KECTBEHHOE BO3ME3UE, IPABOBOE HaKa3aHHe M oOIie-
cTBeHHOE ocyxaeHue. Oocyxnaet I'. CieHcep U «MOpanbHbIN KOHTPOJIbY, 8 TAKKE
CBA3aHHOE C HUM «MOpPAJIBHOE CAMOOIPAaHMYEHHE». Takoe caMOOrpaHUYCHHE,
no CrneHcepy, ONUpaeTcss HE Ha CTPaJaHUE OT YIPHI3EHUI COBECTH, a HEMOCPE-
CTBEHHO Ha CTpaJlaHME areHTa OT CTPaJaHUN JPYTHX JIoJeHl (B 3TOM KIIOYEBOE
ornmuuue oT JIxk. C. Mumns). B KOHTEKCTE «MOpajibHOTO KOHTPOJIS» CJIOBO
«CaHKUUs» He ucnoapdyercsa I'. CnencepoM HU B IEPBOM, HU BO BTOPOM 3HAYEHUU
[18. P. 126—135].

Ho, x npumepy, @.VY. Meiitnana, coBpeMeHHuk ['. CrieHcepa, aHamu3upysi ero
COLIMOJIOTHIO, BO3BPAILAET MOHITHUIO «CAaHKLMSD) €r0 BCENPOHUKAIOUINI XapaKTep.
CrieHncep npeanoaoKui, 4TO B UeaIbHOM oOlIecTBe He OyJeT HU 00sS3aHHOCTEH,
Hu orpannyenuit. U nnsg @.Y. Melitnanna 3170 03HayaeT, 4yTo He OyneT AeHCTBO-
BaTh HU OJIHA U3 «YETBIPEX CAaHKLMI MOPAJIN», @ UMEHHO, «PEJIUTUO3HAsD», «IIPABO-
Bas», «couuanbHas» U «BHYTpeHHsAs». Ilox cankuusamu @.Y. Meltnana, kak
koraa-to JIx. bentam, umeeT B BUAY MCTOYHHKHU COOJIIOJICHUS HOPMBI, HO JAET
TaKO€ MX OMHCAaHUE, B KOTOPOM (PUTYpHUPYIOT U TOCIEACTBUS HapylieHus. OqHako,
B ouinune ot /. benTtama, B 3TOI cxeme ucue3aeT eCTECTBEHHAas: CAHKIUS, MECTO
MOpAJIbHOW 3aHMMAeT COLMajbHAs, W J00aBIIETCS BHYTPEHHSS, KOTOPYIO

464 [MPAKTNYECKAA ®NUJIOCODPUA



Prokofyev A.V. RUDN Journal of Philosophy. 2022;26(2):454—469

@.V. Meiitnana HaszpiBaeT «crnenuduuecku mopanpHO» [19. P. 359]. Tlocnen-
Hee — sBHBIN caen Bmusaus [x.C. Mus.

[TpumeuaTenbHO, YTO TEMa BHELIHETO U BHYTPEHHEr0 B MHUpE CAHKIUH MpH-
CYTCTBYET U B COLMOJIOTMYECKO-AHTPOIOJOTUYECKONH MBICIH NMEPBOW IOJOBUHBI
XX B., XOT TaM 3TO Pa3rpaHUYCHHE HE CTAHOBUTCS OCHOBOW ISl BBIABIICHMS
cnenuuku MopaibHbiXx caHkuuil. K mpumepy, M. Mua 10BoJbHO aKTHBHO HC-
[10JIb30BaJIa TIOHATHSI «BHEIIHUE» U «BHYTPECHHUE CAHKIIMMW» JUIsl ONIMCAaHus o01e-
CTBEHHOMW JKM3HU NPUMHUTHBHBIX HapoAoB. B TeopeTHueckoM IpPOsSCHEHUH ITOrO
pasrpaHndeHust QUrypupyeT npuMep KaTojuKa, o 1eHCTBUEM BHYTPEHHUX CaHK-
Uil coOmronaroniero Bce oOpsAAbl Ha HEOOMTAEMOM OCTPOBE, U AMEPUKAHCKOI'O
Ou3HEeCMeHa, KOTOPBIN MyCKaeTcs BO BCE TSHKKUE BO BPEeMs JIAIEKOH MOE3JIKU B
CHJIy TOTO, 4TO IepecTaroT padorars BHemHue caHkiuu [20. P. 493]. O6pazuom
BHYTPEHHEN CaHKUWU 11t M. MU Ci1y>KUT BUHA, & OTHOW U3 BHEIIHUX CAHKIIMI
ABJIAETCS CTBII WM, BEPHEE, CTHII €CTh TaKas BHELIHSS CAaHKLHUA, KOTOpas CIIO-
coOHa B ONpEENCHHBIX YCIOBUSAX MPEBPALIATHCS B OTHOCHTEIBHO BHYTPEHHIOIO.
Nwmeetcs B BUY, YTO HEKOTOPBIE TPYIIIBI HE BHIKA3BIBAIOT pEAKLIMU Ha HapyIlIEHUE,
HO 3TO HE MCKJII0YAeT OCTPOro NEPEKUBAHUSA CThIA HAPYIUUTENIEM U IOCIELYIO-
1€l JEMOHCTpALUY BHEIIHUX MposBieHul creiaa [20. P. 494]. XapakrepHo, uTo
ITOHATUS BHYTPEHHEN M BHEIIHEW caHKIMK M. My npuMeHsia He B CBSI3M CO CIIe-
HUGUKON cyOBeKTa UX HAJIOKEHUS UM UX UCTOUHUKA, 4 UCKIIOYUTENIBHO B CBSI3U
co cneundukoii ux neiicraus. K npumepy, crpax 6e3 sBHOM yrpo3bl Haka3zaHHs CO
CTOPOHBI OKPY’KaIOIINX, CTpax MOTEPH CTAaTyca WM JIOOBU PYTrHX JOJEH, oHa
roToBa Ha3bIBaTh BHyTpeHHeW cankuuei [20. P. 494, 497-505].

OTO NOHMMaHUE BHYTPEHHETO M BHEIIHETO IMOCTEIEHHO IPEOAOJIEBACTCS.
C. Ilnaniox, HE caMblii U3BECTHBIN COLMOJIOT cepenHbl XX B., HO 3aTO aBTOP BbI-
mexamei B 1968 r. cnenuanbHOM pabOTHI O COIMANIBHBIX CAaHKIMSIX, BBEII B CBOIO
KJIaCCU(DMKALMIO CAaHKIUM, Hapsly C «MOPAJIBHBIMU» U «(PU3NYECKMMN», TAKyIO
HUILIY KaK «camoHayaraemsie» [21. P. 276]. Ho, no cyTu, To NoHMMaHHe BHEIIHETO
U BHYTPEHHET0, KOTOpOe N03B0JIs10 M. MUl Ha3pIBaTh BHYTPEHHUMH CaHKIMSIMU
HEKOTOpbIE NEPEKUBAHUS, UMEIOIME HCTOYHUKOM BHEIIIHUE, XOTS U e1ie He odop-
MUBIIHECS YIpo3bl, ObLIO OTOpolIeHO yxke copatHuued M. Mun P. beneaukr.
P. beHenMKT Ha3bIBAECT «BHEIIHEW CAHKLUEW» CTBLI, TEPMUH «BHYTPCHHSS CaHK-
[IUsD IPUMEHSIETCS €10 B CBsi3M ¢ BUHOM [22. P. 156-157]. Ho rpanuiia BHyTpeHHETO
Y BHEILIHETO COBIAJACT IIPU 3TOM C TPaHUIICH T€TEPOHOMHBIX U aBTOHOMHBIX II€-
peXUBaHUM (ABTOHOMHBIE, TO €CTh HE TPEOYIOIIME BHEIIHETO CTUMYJIA B BUJE 1aXkKe
BOOOpa)kaeMoil peakliuy Ha HapyIIeHUEe CO CTOPOHBI Jipyroro yenoneka). [lonstue
«MOpaJIbHBIE CaHKLIUW» P. beHeAUKT NCIoIb3yeT ISl BCEX CPEACTB CAHKLIMOHHOIO
BO3/ICHCTBUS U HE BBICKA3BIBACTCS ONPEAEICHHO B MOJb3Y OOJbIICH MOpaIbHON
3HAYUMOCTU BUHBI WM cThiga [22. P. 175]. Ho eciau conocTtaBUTh KOHTPACTHYIO
KApTUHY JIByX MEXaHU3MOB PETYJIMPOBAHUA NMOBEJCHMS, CO31aHHYI0 P. benenukr,
C MJEH MOpaiu, KOTOpas BbI3pEBaja B 3alaJHON KyJIbTYpE TBHICSYEIETUIMM, TO
CJIOKHO YHTH OT BBIBOJIA B TyX€ MUJJIEBCKOI'O YTBEPKICHHS O TOM, YTO BHYTPEH-
HSI CAHKIIMS MOPAJIbHBIX CTaHJAapTOB U BHYTPEHHUE CAaHKIIUU 34 UX HapyIICHHUE B
MOpaJIbHOM cdepe ABISI0TCA HaunboJiee OpraHuYHbIMHU.
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OtpaneHHbIM CJEICTBUEM MUMJUIEBCKOTO CIIOBOYNOTPEOICHUS, a TaKxKe
LIIMPOKOTO MCHOJb30BaHUS B TEOPUM COLUAIBHBIX CAaHKIMH  OMNMO3ULMH
«BHEILIHEE»/«BHYTPEHHEE» ABIISETCS S3bIK MHOTUX COBPEMEHHBIX padoT 0 3THYe-
CKOH Teopuu. B HUX MOpaJIbHBIMHM CaHKLIIMSIMHU UMEHYIOTCSI, B TOM YMCJI€, HEraTUB-
HbIE€ YMOLIMY CAMOOLIEHKH, HE SBJISIOLIMECS OTBETOM Ha BHEIIHEE OCcyXkAeHue. BoT
HecKkoJbKo npumepoB. s A. ['mG6apaa MopasibHble CaHKIIMM — 3TO «CAHKLIUU
COBECTHU U CaHKIUU OOIIECTBEHHOTO MHEHMS, TO €CTh CAHKLIUW BUHBI U pacKasHus
U CaHKUUU OCY>KJI€HUS, HETOJI0OBaHUS, MOPAJIBHOIO FHEBA B OTHOLLEHUU JIPYrOro
yenoBeka» [23. P. 41—42]. P. Kpucn BeneT peub 0 TOM, YTO CAHKLUSMU B MOpaJIH
SIBJISIFOTCSL «MOpAJIbHBbIE SMOIIMU BUHBI, CThiAa W ocyxkaeHus» [24. P. 9, 21].
1. I'pyHCIIPH HE MPOCTO HA3BIBAET BUHY U CThIJ «BHYTPEHHMMH CAaHKLHUAMU MO-
pajbHOTO KOJIEKCa», HO U CYMTAET BUHY MPEANOUYTUTENIbHOM cankuuei [25. P. 109].

VY Takoro noaxonaa K MOHUMAHHUIO MOPAJIbHBIX CaHKIUH €CTh CyIIECTBEHHOE
3aTpyHEHHUE, KOTOpoe yaaduHo aputukyiaupoBan K. Yanman. J{ns Hero musies-
CKOE CTPEMJICHHE IIPEICTaBUTh YTPHI3EHUSI COBECTU HAPYIIUTENS B BUIE MOpaJlb-
HOM CaHKIIMU HATAJIKUBAETCS HA TOT IPOCTOU (PaKT, YTO YIPHI3EHUS COBECTH — 3TO
COBCEM HE HaKa3aHHME, HAMEPEHHO HAJIOKEHHOE Ha TOro, KTO COBEPIIMJI HElpa-
BUJIbHBIA B MOPAJbHOM OTHOILIEHUM MOCTYNOK. VI BHHA, M CTBIA, U yTPBI3CHUS
COBECTH CKOpE€ CIy4aroTCsi BO BHYTPEHHEM MMpPE areHTa, YeM BbI3BIBAIOTCS UM
HaMmepeHHo [26. P. 42]. OgHako Te CTOPOHHUKH BTOPOM TpagulIUK, KOTOPHIE MIPH-
3HAIOT 3Ty TPYAHOCTb, BCE XKe HE cuHTaroT ee ¢atanpHol. Tak, P./x. Yomnec, ans
KOTOpPOTO OCHOBHOM MpeIMET UCCIIEA0BAHNS — CAHKIUS KaK BHEIIHEE OCYKICHHE,
aHaNM3UPYeT TaK Ha3bIBaeMble «pe(IEKCUBHBIC CIyyam», B KOTOPBIX areHT cam
MPU3HAET ce0s1 OTBETCTBEHHBIM U B CBSI3U C 3TUM y HETO MOSBIISIIOTCS HETaTUBHBIC
peakTUBHbIE 3MOLMU (TpPEeXJIe BCEro BMHA). B Takux ciydasx, Kak I10J1aracT
P.Jlxx. Yonnec, pa3nuyne Mexay NepeKMBaHUEM U €T0 BhIPAKEHHUEM B BUJIE CaHK-
IUOHUPYIOIIETO OBeeHUs He ucuesaeT. [Ipuyem kakue-To popMbl HaIararomero
CaHKIUU MOBeIeHus (BepHEee ObLJI0 TOBOPUTH O HAJlararollel CaHKUUU AesITeNbHO-
CTH) B «pe(ICKCUBHBIX CIyUasix» SBIAIOTCSA CyTy00 BHYTPEHHUM (PEHOMEHOM. DTO
oOpaiieHue K cebe yrnpekoB. A Apyrue BbIXOASAT 3a Mpeleibl CO3HAHUS HAPYIIH-
TEJNsl, IO3TOMY MX HEJb3sl Ha3bIBaTh BHYTPEHHMMM, HO IJIaBHOE, YTO OHHM aBTO-
HOMHBI. DTO MOKasiHUE, UCIIOBEIb U JOOPOBOJIbHAS KOMIIEHCAIMS TPUUYNHEHHOTO
Bpena [11. P. 54, 57].

3akoyeHune

Wtak, Ha OCHOBE aHaNIM3a Psiia COUMOJIOTMYECKUX, MPABOBEIUECKUX, aHTPO-
MOJIOTHYECKUX U (PUIOCO(DCKUX MCTOYHUKOB OBLIIO YCTAHOBIICHO, YTO K HACTOS-
LIEMY MOMEHTY CJIOKHUJIOCH JB€ TPAJAULIUA TIOHUMAHUS MOPAJIbHBIX CAHKIUH, UMe-
IOIHUX COOCTBEHHBIE BHYTPEHHHE TTPOOIEMBI U MpoTUBOpeuns. [lepBas Tpaguuus
MOIYEPKUBAET TOT (PAKT, YTO HETaTUBHAS MOpPAIbHAS CAHKIIUS UMEET BHEIIHUIA 1O
OTHOIIEHHUIO K HAPYIIUTEIIO XapaKkTep Wi XO0Ts Obl nctouHuk. OHa 3a1aHa TeMu
WJIM UHBIMU SKIIPECCUBHBIMU JACUCTBUSMHU KEPTBbI HAPYILLIEHUSI MOPATIbLHON HOPMBI
WM OCBEIOMJICHHBIX O HAPYIIEHWU TPETHHX JIMIl. DKCIPECCHUBHBIC NEUCTBHS, B
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CBOIO OuY€pellb, BBI3BAHBI K KU3HU 0COOOro pojAa peakTUBHBIMHU 3MouusMu. Jlis
HEKOTOPBIX CTOPOHHUKOB 3TOW TPaJULIUU MOpaJIbHAs CAHKLUS U COCTOUT B CaMUX
1o cebe IKCIPECCUBHBIX ACUCTBUIX, HE MPEXOAIINX I'paHb (PU3MUECKOTO BO3ACH-
CTBMSI Ha HapyIINUTEJIsA, TO €CTh TOXKJIECTBEHHA OOIIECTBEHHOMY OCYXAEHUI0. [
OPYTUX — MOpajbHas CAHKIUS UMEET MECTO TOJIBKO TaM, II¢ K BHEIIHEMY JaBJe-
HUIO Ha HApYILIUTEI IPUCOEAUHAIOTCS IPU3HAHUE UM IIPABOTHI OCYKAAIOIIUX €TI0
JIO/Ie! ¥ HeraTUBHBIC SMOLIMH, BBI3BAaHHBIE COOCTBEHHOH HEMpaBoToil. BTopas tpa-
JULKS pAaCCMATPUBAET B KAUECTBE MOPAJIbHBIX CAaHKIMH IPEUMYLIECTBEHHO (HO He
UCKJIIOUUTENIFHO) HEKOTOPbIe TICHXUYecKre (PeHOMEHBI B CO3HAHUU CaMOT0 Hapy-
muTens. To pa3iuyHble POPMBI €r0 CaMOOCYKIEHHSI, KOTOPbIE MOTYT BO3HUKATh
u 0e3 peakIy Ha HapyIIeHHE CO CTOPOHBI IPYTHX Jtojiei. MopanbHbIe CAHKIHH
(MM MX YacTh) OTOXKAECTBISIOTCS B 3TOM CIIy4yae C 3MOLMAMU CaMOOCYKIEHHS
(BUHOM, pacKasiHUEM, CTBIJIOM U T.J1.)

PekoHCTpyKIMs 3TUX TpaJuLMil CTABUT YK€ HE UCTOPUYECKHM, a TeOpeTHye-
CKHUi1 BOIIPOC O MpaBoTe KaKoK-To U3 HUX. Ero pemenne TpedyeT NOMOIHUTENbHBIX
UCCIIeI0BATENbCKUX Yenuid. OJJHaKO HEOOXOJUMO UMETh B BUAY, YTO B ITOJIEMUKE
O MOPAJIBHBIX CaHKIMAX IPEICTABIICHBI HE TOJBKO IO3ULMHU, COOTBETCTBYIOLINE
IBYM TpaauLUsAM HMX NoHUMaHusA. Ha 00OCHOBaHHOCTH HMpPETEHAYIOT €lle JBe
no3unuu. IlepBasi paccmMaTpuBaeT Mopajib Kak Takyr (OpMy OpHUEHTHPOBAHUS
MIOBEJICHMsI, KOTOpasi BOOOIE HE ONMPAETCs Ha CAaHKUUKU. BTopas BUIUT B NOMBIT-
Kax BBIJICIUTH CHICHU(PHUECKIE MOPATIbHBIE CAHKIIUH OECTIEpCIIEKTUBHBIN TEOPETHU-
YECKUN NPOEKT, MOCKOJIbKY MOpaJlb INOANEPKUBACTCA Pa3HbIMM CAHKLMAMH U
HUKaKWe M3 HUX HE 3aCiy’KMBAIOT OOJIbIIE IPYTUX TOTO, YTOOBI HAa3bIBATHCS
MOPaJIbHBIMH.
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B o6mupHOo#t 06:1aCcTH MHIOMOTHYECKUX IUTYIMH HE TaK y>K MHOTO HCCIENO-
BaTese, B YbMX TPyAax MPeIIpUHUMACTCS BBIXOJAIICE 3a MPEAebl MPUBBIYHOM
¢buoIoruM WM UCTOPHU (PUIOCOPCKOE OCMBICIICHHE M MHTEPIPETALUs WHIUN-
cKuX (GUIOCOPCKUX KOHILEMIUN Kiaccuyeckoro mepuona. OAWH M3 HUX —
aBctpuen ['epxapn O6epxammep (poa. 1929 r.), aBTOp MHOTOYHUCIIEHHBIX PadoT,
MOCBSIICHHBIX HCCIEAOBAHUIO IIKOJBI BUIIMILITA-a/IBaiiTa BelaHTa. BHUMaHUIO
guTaTeNs MpelaraeTcs KoJuleKTuBHas MoHorpadus «lepxapn OOGepxammep:
ungonor u gunocod. Yacts II»!, moarorosnennas psagoM aBTOpOB MO PYKOBOJI-
ctBoMm P.B. Icxy, yxe B Teuenue 10 et Beaymieit paboTy 1Mo 03HAKOMIICHHIO POC-
CUIICKMX TYMaHUTAapueB ¢ TBOPUYECTBOM aBCTpHiickoro ydyeHoro. B monorpaduu
Tpu pazaena. B mepBom paszzaene pa3OuparoTcs KIIOUEBbIE TOHSATHS PETUTHO3HON
repmeHeBTHKH Obepxammepa. Bo BTopoii Boluu pycckue nepeBo/ibl psijia ero cra-
Teil. B TpeTbem pazaene MOKHO 03HAKOMHTBCS C IMEPEBOAOM PadOT OJHOM H3 €To
OMKaWIIUX YYEHUIl, MOJBCKOW HcciaenaoBartenbHuIbl ['anmuael Mapnesuu. Bcee
MIPEJCTAaBIICHHbIE B KHUTE MEPEBO/IbI BIIEPBBIE MMyOIUKYIOTCS MO-PYCCKH LIETHKOM.

ITepBoIii pa3aen oTkpeiBaeTcs riaBoi «l'aabs-Tpaiia PamaHnyxu B KaTeropu-
QIBHOW CHCTEME TpaHCIEHACHTANbHOW repmeHeBTukH [. Obepxammepar

! Tepxapn O6epxammep: unpoior u gpuinocod. Yacts 11: monorpadus / Hayu. pen. A.B. [lapu6oxk;
otB. pea. P.B. Ilcxy. M.: Canpa, 2021. 288 c.
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(aBTop — P.B. Ilcxy). B Heit aBTOp paccMmaTpuBaeT Mpo3andeckyro (raabsi) TPUIIo-
U0 He (GMI0cO(CKOro, a YUCTO PEIUTHO3HOTO JKaHPa, MOMYJIAPHYIO B TPAAULIUU
HIpUBalIIHABUA3Ma, COCTOSALIYIO U3 NPOU3BENCHUN Mo Ha3BaHusAMHU «lllapanara-
turanbs», «lllpupanraranes» u «BalikynTxaraabs». B aToil rmaBe obcyxmaercs
po0sieMa aBTOPCTBA NEPBbIX ABYX YacTel TPUIIOTUHU, U IPOU3BOIUTCS aHAJIU3 Tpe-
TheU 4acTH, a UMEHHO «BalKyHTXaraJbu», C IOMOIIbIO METO/1a TPAHCLICHIEHTAJIb-
HOM repmeHeBTHKH ObGepxammepa. OTMmeuaeTcsi, YTO MEAUTATUBHOE COCTOSIHHE
auanora azenta ¢ borom CTaHOBUTCS BO3MOXKHBIM B OTKPBITOCTH CyObEKTa
Apyromy.

B rnaBe «MHKII03MBU3M Kak KaTeropuaibHOe cpeAcTBO B pabortax [layns
Xakepa u I'epxapna Ob6epxammepa» (aBtop — E.A. [lecHuukas) mpeacraBieH
CpPaBHUTEJIbHBIA aHANU3 TPAKTOBKH TEPMUHA «UHKIIO3UBU3M» B padOTax yKa3aH-
HBIX aBTOPOB M PACKPBIBAETCSI BOCTPEOOBAHHOCTD IAHHOTO MOHATUHHOTO CPEICTBA
JUISL COBPEMEHHBIX UCCIIeI0BaHUI HHIUHCKON punocoduu. OTmeuast, 4TO BBEICH-
HOE HEMELKUM uHAon0roM-penurnosenom Iaynem Xaxepom (1913—1979) nons-
THE UHKJIFO3UBU3Ma POYHO BOIILIO B COBPEMEHHYIO UHAOJIOTHIO, aBTOP YKa3bIBAET
Ha TO, YTO €r0 HauyaJbHOE NOHUMAaHNE KaK NHTEJJIEKTyaJIbHOM NPAaKTUKH, BKIIIOYA-
fo11el B ceOst cyry00 COlManbHBINA aclieKT WHANMCKOW KYJIbTYPhl, K TOMY XK€ C OT-
TEHKOM IPOTHUBOIOCTABICHUS MOHITHIO TOJEPAHTHOCTH, KPUTUKYETCS MHOIMMHM
uccaenoBatensaMu, Takumu kak B. XampOdacc, A. Bemgep, I'. Obepxammep.
WHKITI03UMBU3M Y TOCIEIHEr0 HaXOAUT CBOE MECTO B paMKax KOHLENTYaJbHOTO
MpPOEKTa TpaHCIECHIEHTAIbHOI TepmeHeBTHKU. [lockonpky ObGepxammep crTpe-
MUTCS BBISIBUTh YHUBEPCAJIbHOE OCHOBAHHUE B PEJIUTUSAX MHPA, IPOTUBOIOCTABIIE-
HUE€ UHAUICKOrO MHKIIFO3UBU3MA U €BPONEHCKON TOJIEPAHTHOCTH y XaKepa BbIJISI-
JMT JUIS HETO HeolpaBaaHHbIM. MHKIII031BH3M paccmarpuBaercs O6epxaMMepom
HE KaK BapHaHT KOH(PPOHTALMU PA3IUYHBIX YUCHUI: HAIPOTUB, B HEM MPOSBICHA
BHYTPEHHSS JIOTHKA CTAHOBJIEHMSI M Pa3BUTHUSI KOHKPETHOI'O PEIMTUO3HOTO YUEHHUS.

B rnase «Mukmo3uBu3m I1. Xakepa B peneniuu I'. O6epxammepay (aBTop —
N.E. JlanmuH) 0603HaY€Hb OCHOBHBIE ACTIEKTHI TIOHATHS «MHKIIO3UBU3M» B TIO3]I-
HeM nepuoje TBopuecTBa [layna Xakepa. 3nece BHUMaHNE aKLIEHTUPYETCS HA TOM,
YTO MHKIIO3MBU3M IOHUMAETCsl KaK CBOWCTBEHHAsA Aist IHauu (hopma MBIIUICHUS,
BKJIIOUArOIasi B ce0sl OCOOCHHBIN, XapaKTePU3YIOUIMICS WHTEIIEKTYalbHOM
rHOKOCTBIO CIOCO0 B3aMMOJCHCTBUS MEXAY Pa3IMUYHBIMU TPAJULUSAMH, YUCHH-
avmu. [lanee JlanmuH omuchiBaeT TOuKy 3peHust Obepxammepa OTHOCUTEIBHO
[IOHMMAHUS UHKJIIO3MBU3Ma XaKepoM, I'/ie MEPBbI OTTAJIKHUBAETCA OT YUYEHMS O
TpancuenaentanbHOM repMeHeBTUKH. OOepxamMmep pa3BUBAET MOJOKEHUE O TOM,
YTO MHKIIOBU3MM MOKET PacCMaTPUBATHCS KaK THIWYHAS I MHIyH3Ma (opma
MBIIUICHHUS], OTHAKO YKA3bIBAET HA 3TO B KOHTEKCTE MPUHUUIIUAIIBHON OTKPBITOCTH
UHAYHW3Ma HOBOMY OMBITY TPaHCLIEHIEHTHOTO.

I'maBa «Penurnosnas repmeneBTuka . OGepxamMmepa B KOHTEKCTE 3amaJHO-
eBporeiickoit punocopun u Teonorun XX B.» (aBrop — JI.O. Kpbimron) mocss-
IIeHa KII0YeBbIM MOMeHTaM paboTel Obepxammepa «ONbIT TpaHCLEHICHTAIBHOM
TFE€PMEHEBTUKH PEJINTHO3HBIX TPAJAULIUI»: OTKPBITOCTh BOBHE, JPYIOMY, IEPEXO]
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OT «B-CEOSI-CYIIETO» K «y-ceOs-CylieMy», Mo3HaHue ceds, Mupa, TPAHCIEHICHT-
Horo. [locTmkeHune TPaHCIEHIEHTHONO HECBOAMMO K TMOHATUHHOMY YpPOBHIO
Y BO3MOXHO JIMIIIb B AKT€ HEMOCPEICTBEHHOTO CXBAaTHIBAHUS B TOM CIIydae, €CJIH
TPAHCLCHJICHIUS, KaK M YeJIOBEK, TOXE MPOSIBISIET OTKphITOCTh. Kpome Toro,
aBTOP MPOBOJIUT KOMIIAPATUBUCTCKUI aHaIu3 repMeHeBTKH OOepxaMmmepa 1 yue-
Huii ¢unmocodo u TeosoroB XX B., TaKuX, kak Maptun Xaiinerrep, ['anc-I'eopr
IMagamep u Kapn Panep. Ilo ouenke Kpeiron, npeacrasinennsiii Obepxammepom
METO]l U3YUYEHHSI PEIUTHO3HOTO OIBITa B YCIOBUSIX COBPEMEHHOI'O 00IIECTBA OKa-
3BIBACTCS MPEIOUYTUTEIbHBIM.

B rnae «Ilonsarue ,Muduzanun durocopuun penuruu I'. Obepxammepa
u K. Scnepca» (aBrop — JI.O. Kpeimron) otmedaercs, 4To si3bIK MU(OB WIIH
«MuUUecKUi» SI3bIK BBICTYMAeT y flcrepca CpeicTBOM, ¢ MOMOIIbIO KOTOPOTo
BO3MOXXHO «TIO3HAHKE» TPAHCIICHICHIINH B 00bEKTUBHPOBAHHOM BHJIC, U IIepeiada
3TOTrO «3HaHUs» B hopMe 00pa3HbIX mpeacTaBieHuii. M3 Tpex noasumoB muduye-
CKOTo0 s13bIKa Scniepca — 0c060 0popMIICHHBIH MH(], OTKPOBEHHE TIOTYCTOPOHHETO
u Muduueckass IEHCTBUTENBHOCTh — TOCIEIHUN OKa3bIBaeTCs OJIMKE BCETO
K mpezncTasienuto Obepxammepa o MupHU3anuu. ABTOp MPUXOAUT K 3aKITIOYCHHUIO,
4T0, cornacHo Slcniepcy u O6epxamMmmMepy, UMEHHO MUGHU3AIMS TPUBOIUT K MHOTO-
00pa3uIo PeTUruO3HBIX TPAAULIUI U POPMUPOBAHUIO PETUTUO3HOM TOIEPAHTHOCTH.

B cnenyromeii rnase « TpancuenaenTanbHas repmeneBtukay J1.O. Kpeimror,
oOparmiasch K TpaHCLUEHACHTAIbHOU repMeHeBTHKe OOepxaMMepa Ha OCHOBE yXKe
YHOMSIHYTOM ero padboTsl « ONBIT TPaHCLEHIECHTAIbHOM T€pPMEHEBTUKN PEIUTHO3-
HBIX TPaJULU», IPEABAPSIET CBOM aHAIIU3 IKCKYPCOM B UCTOPUIO CTAHOBJICHUS U
TpaHcpopmai camoi repMeHeBTHKU. OHA MPUXOAUT K 3aKIIOUYEHUIO, YTO, 3aPO-
JMBIIKCh B KA4E€CTBE METOJA, repMeHEBTHKAa B XX B. MEpepociia B OTACIbHOE
HamnpasiieHue B ¢unocodpuu. LleHTpanbHBIM MOMEHTOM B TPaHCLEHICHTAIBHOM
repMmeHeBTHKe OOepxaMMepa BBICTYMAET «B3aUMOOTHOIIECHUE» M BO3MOXKHOCTH
BCTPEUHU 3K3UCTEHIIMH C TPAHCICHICHIUEH, 4TO, 0 MHeHuI0 KpbliTomn, ecTh sB-
HO€ MEPEOCMBICIIEHHE [VIABHOT'O BOIIPOCA XPUCTHAHCKOTO YUEHHUSI — O MyTAX BO3-
MOXKHOTO «B3auMojieiicTBus» bora u uenoBeka.

I'naBa «Ilonsitne mudusupoBanus y I'. Obepxammepa U «CIOMaHHBIA MU
I1. Tunnuxa» (aBTop — W.E.JlanmmmH) — 3TO OMBIT aHAJIM3a MHOTO3HAYHOTO B
CBOMX TPAKTOBKaX MOHATHUS MU(a U MUGPOIOTUIECKOTO MBIIIUICHUS Ha Oa3e paboT
JBYX HCCIIEIOBATEICH PENUTUH, OMUPAIOIIMXCS HA CBSIIEHHBIE TEKCThI Pa3HbIX
tpaguiuii: ['epxapna O6epxammepa u Ilayns Twnmuxa. HecMoTps Ha Hamuuue
CXOJCTB B METOJOJIOTHYECKOM IUIaHE, a TAKKE POJMHAILILYI0 UX OOIIYIO MOMBITKY
BBICTPOUTH YHUBEPCAIBHBI METO H3yUCHUS PEITUTHH, HAOIOIAI0TCS Pa3INIHbIC
TpaktoBKku Mu(pa. Cormacao ObGepxammepy, TepMuUH «Mubu3upoBaHue» WU
«MHuU3aIUL» OTChUIAET K BepOaiu3ali OMbITa BCTPEUYH C TPAaHCUEHACHTHBIM,
YTO HEMOCPEACTBEHHO BILIETEHO B PEIUTHO3HYI0 XKHU3Hb YesioBeK. OTMEUaeTcsl, 4To
HU OJ[HA PEJIUTHO3HAas TPaauls HEe CIIOCOOHA COXPAaHUTHCS U PACIIPOCTPAHUTHCS
6e3 nmponecca Mudpunpoanusd. B cooTBeTcTBHM ke co B3MIsAaMu Tumnuxa, Mug
CBSI3aH C TaKUM KIFOUEBBIM TOHATHEM €ro TEOJIOTHH KaK «IpeleibHas 3a00Tay,
IIPUCYTCTBYIOIIAS B dKU3HU Ka)KJI0T0 YEJIOBEKA HE3aBUCUMO OT €r'0 PEJIUTHO3HOCTH.
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Cornacno Twinuxy, mud kak ¢peHoMeH, GOPMUPYIOLIUH SI3bIK PEITUTHUH, HECET B
ce0e 0macHOCTh 00PaTHOTO TPAHCLIEHAUPOBAHUS, TO €CTh Ipoliecca, KOraa «3aboTta
0 00’KECTBEHHOM IepecTaeT ObITh 3a00TOH O 3ampeaeTbHOMY, B YaCTHOCTH TaKast
OIMAaCHOCTh MpOCJeKHUBaeTcs B OykBalbHOM uTeHMH Muda. CienoBaTenbHo, MO-
sToMy Tumnux npejuiaraet KOHUEHIMIO «CJIOMaHHOTO MHU(a» BMECTO MOJTHOTO OT-
Ka3a OT HETo, KOTOpast BHIPAYKAETCS B JIMLIEHUH MTOCIEIHETO0 MUCTUHHOCTU U yOex-
JAIOLLEH CUJIBL.

B rnaBe «OmbiT TpancuenaeHtHocTu ['epxapaa OOGepxammepa» (aBTOp —
B.H. benoB) xapakTepu3yroTcs JIB€ OCHOBbI, HAIIPABJISAIOIINE PA3BUTHUE PEIUTHO3-
HOM repmeHeBTUKH OOepxammepa. [lepBas ocHOBa — 3TO MHTEpHpETaLs YCTOSB-
muxcs OOBIICHHBIX M (UIOCOPCKUX TOHATUN B CBSI3U C MPUOOPETECHHEM HMHU
CHenu(pUIEeCKOro 3HAa4YeHHs] B KOHTEKCTE OOCYXKICHHsS penuruu. Tak aBTOp
paccMmaTpuBaeT MOHATUE «TPAHCLIEHJIEHTHOE», KoTopoe y Obepxammepa ompene-
nseTcss uepe3 moHATHe «wmubpa» Screpca, a TakkKe IMOHSATHE «OMbBIT» CKBO3b
npu3My paccyxnaeHuii Xainerrepa o0 stom ¢peHomene. Bropas — uzaes «rpumu-
PEHUS PEIIMTHO3HBIX TPAAULIUN Ha 0a3e TepMEHEBTUKH.

B cnenytomieit riiaBe Toro ke aBTopa « OHTOJIOTHS TPAHCIICHACHTHOTO OIBITa
I'epxapaa ObGepxaMmMepa, Kak OMbITa MBIIUICHUS HA TPAHULIE Pa3ymay IMO3TAIHO
BOCCO3/1a€TCsl OCHOBOIIOJIAralolasi KOHIEIIUS PETUruo3Hoi repmeneBTuku O6ep-
XammMmepa, T.€. KOHILIeNIMs TpaHcueHaeHTHoro oneita. B.H. benos npocinexusaer,
kak y ObepxamMmepa BbICTPAuBaIOTCS MOHATUS «TPAHCLEHACHTHOT0» U «OIIBITa» Ha
0aze wupeit Sflcmepca u Xaiimerrepa, a Takke OOpalIeHUS K «THIIOCTa3UCY»
Ommanroans JleBuHaca rpu pereHnu npoodiemsl cyobekra u Jpyroro. [Toguepku-
BaeTCsl OUEBHIHOE BIUsIHUE Xaiaerrepa Ha ¢punocodekyro TepmuHoaoruo Ooep-
xammMmepa, pu 3ToM besoB oTMeuaeT Hecoriacue MOCIEeIHEr0 ¢ aHTUPEIUTHO3HOU
no3uneit Xaiaerrepa. Y ObepxamMmmepa peurusi BBICTYAeT OCHOBHBIM dK3UCTEH-
nMasoM cyobekTa. B mccrienoBaHuy JaH JOCKOHAIBHBIA aHAIW3 TOHATHIHOTO
cnoBaps OGepxammepa U TaKkKe PacKpbIBAIOTCS UCTOYHUKH, HA KOTOPbIE OH OIH-
pajics B cBouX u3bickaHuax. OgHako mectamu benos, morpysasch B MaTepual, He
BBIJICPKUBACT TEPMHUHOJIOTMUECKOTO €IMHCTBA TMPU XaAPaKTEPUCTUKE YUCHUS
Ob6epxammepa.

B rnaBe «Mudwuzanusa u Uukmrozususm. Muatepnperanus ['epxapaom Obep-
xammepoMm nonsAtus Ilayns Xakxepa» P.B. Ilcxy comocTaBiisieT Ha3BaHHYIO Napy
MOHATUN, a Tak)Ke MOABOJUT HWTOTH HcchenoBaHus JlecHUIKOW, U pPabOTHI
Jlanmmnaa «Makmro3uBu3M [1. Xakepa B peuenmuu I'. O6epxammepay.

Tesuc Ilcxy, cornacHo kotopoMy (uiaocodckre KOHLENIUH TPaaULuU Be-
JTAHTHI 00€CTIEUYNBAIOTCS BEAMYECKUMU MU(BaMHU, TIOATBEPKIACTCS TPUBOAUMBIMHU
B CTaTh€ MPUMEPAMHU, J1a U CaM CIY’KUT IPUMEPOM TOr0, KAK IMEHHO MOTYT COOT-
HOCHUTBCS TIOHSTHUS WMHKIIO3MBU3Ma Xakepa u muduzanun Obepxammepa. Kaca-
TEJILHO TMOCJIETHETO aBTOP YKa3bIBAaeT KaK Ha TJIABHBIM €ro acrekT, 4To Mu(u3a-
MU 3aHUMAaeT OYEHb BaXKHYIO POJIb B CTAHOBJIEHUH Puitocodckoit uaeu, Oyaydu
Kak ObI MIPOJOJKEHHEM MPOLECCa MHKIIIO3UBU3MA. JTO yAa4yHO MILTIOCTPUPYETCS
Ha MaTepuase cTaHoBieHHs (unocodckoro 6azuca BUIIMIITA-aIBAUTHI BEIAHTHI,
T.e. KOHIICTIIIUM OTHOIICHHWs MeXay borom u wmupom (Sarira-sariribhava
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sambandha), nocpeaCTBOM peleniuu cMbicia Beauyeckoro muda u3 «Ilypyma-
CYKTBI», a Takke uaei puryanusma llaHuaparpel, 4TO He MOTJIO MPOHU30UTU Oe3
«OHTOJIOTU3ALUN CUMBOJIOB U MU(UYECKON KOHIEMIMNY», UHBIMH CIOBaMH, 0e3
MUDU3ALHH.

Bropoit pasmen mMoHorpaduu mnpenctaBieH PYCCKUMHU MepeBoJamMu padoT
Obepxammepa.

Yurarenio npex/e BCero npejyiaraetcs coiuaHas yacTb Tpyaa Odepxammepa
«BcTtpewa» Kak KaTreropuss pPEIUTHO3HONH TEePMEHEBTHUKW»  (IMIEPEBOMAYUKHU
P.B. Ilcxy u A.B. [TapuOok). Ha KOHKpeTHBIX npuMepax U3 UCTOPUU UHIUNCKOM
¢unocopuu Ob6epxamMmep pa3BOpPaunBaAET CBOIO (PUIOCOPCKYIO METOAOIOTHUIO —
PENUTHO3HYI0 TepPMEHEBTUKY. PackpbIBaeTcsi caMO MOHATUE PEIUTHO3HOM repMe-
HEBTUKHU: 3TO IOHUMAaHHUE TEKCTOB, TOXOAIIEE 10 BHIPAYKEHUS OCYILECTBICHHUS K-
3UCTEHLUHU, TO €CTh [NOHUMAaHHE B CMbICIIE MOOYKICHHUS YEIOBEYECKOTO OBbITHS
OIIpeJIeIEHHbIM 00pa3oM K OCYLIECTBJICHUIO. 3JIeCh e MPUBOAATCA IPUMEPHI
JPEBHEUHIUNCKUX COTEPUOJIOTUYECKUX CHCTEM IOJ PEIUTHOBEIYECKUM YIJIOM
3peHus. OCHOBHOM BOIIPOC, pacCCMOTPEHHBIN aBTOPOM B MyOIMKyeMOW 4YacTu
Tpyaa — 3TO BOMPOC 00 YBEPEHHOCTH CYOBEKTA UITH IK3UCTUPYIOIIEH CyOhEeKTHB-
HOCTH B BO3MOXHOCTH Takoro crnaceHus. OtBedast Ha 3TOT Bonpoc, OGepxammep
OIUCHIBAET T€PMEHEBTUYECKYIO CTPYKTYpPY C BKJIIOUEHHEM BaXKHOTO JJI HEro
noHsTHs Bcrpeun (Begegnung).

Pa3BuTHEeM TEMBI pEIUTHO3HOM TE€PMEHEBTUKH CIYXHT pabora «I epmeHeB-
THKa PEeTUTHO3HOro onbiTay (mepeBon E.A. Jlecuunkoii). B Heit Obepxammep uc-
CJIETyeT BOIIPOC O CYLIHOCTH PEJIUTUU: 3TO HE YTO MHOE, KaK BXOXKJCHHE B 3aIpe-
nensHOe (CBsennoe, Heil). PaccmaTtpuBaeTcs Takke npuposaa 1nogo0HOro penu-
THO3HOTO OTBITa ¢ 0OOCHOBAaHMEM BO3MOXKHOCTEH mpuoOIieHus: k Hemy. Craemnan
BBIBO/I, YTO TIOCTIEIHEE MPOUCXOIUT UMEHHO OJIaroaps BHIIICYTOMSIHYTOMY MOHS-
THIO BCTPEUU WIIM OTKPBITOCTH CyObekTa [[pyromy, — dyepes akTyanusaluo 4yeino-
BEUECKOI'0 CYILECTBOBAHMUS KaK BCTpeuu ¢ J[pyrum B rOpU30HTE TPaHCLIEHIEHT-
HOTr0, cyOCTpaTOM 4ero CTaHOBUTCS Tpaaulus, u0o, cormacHo Mbiciu Obepxam-
Mepa, PEIUTHO3HBbIM OMBIT BO BCEH MOJHOTE PACKPBIBAETCS TOJBKO B paMKax
OOIIIMHEL.

B panneii ctatbe «bokecTBO Kak apXeTUl 0CBOOOKICHHOTO CYIIECTBOBAHUS
B Hore Ilaranmxanm» (mepeBox E.A. Jlecuumkoit) Obepxammep pa3MBIIUISET
0 penurno3zHo-guiocodekoii cucreme ioru. Pabora 6asupyercss Ha nuUTaTax u3
«HMora-cytp» u «Mora-6xanibmy, TOHUMAEMbIX KaK JBYCIHHBIH TEKCT, OCHOBOIIO-
nararomuid st oru [latanmkanu kak ¢unocodckoit cucremsl. JuHaMuyeckuit
XapakTep JIMYHOCTHOTO bora npoTuBonocTaBisercss CTaTHYECKOMY B YHUBEPCYME
CaHKXbS-UOTH, B TOCIEIHEM IMOHATHE bora NpUBHOCHUTCS JHIIb TEXHUYECKU
U SIBJISIETCSl YEM-TO JIOTIOJHUTEIbHBIM U BCIIOMOTAaTENbHBIM Ha IyTH K aOCONIOT-
HoMmy ObiTuio. Kak mumer JlecHuiikas B MPEAMCIOBUH K MEPEBONY, OMHCAHHAS
3nech OOepxaMMepoM TPUPOJa TyXOBHOTO OIBITA B CICAYIOIINE NECATHIICTUS
oopmuTcs B rinaBHoe GuII0OCOPCKOE YUSHHUE aBCTPUHCKOT0 MHJI0JI0Ta — yUEHHUe
0 TPaHCLIEHIEHTAJIbHOI r€pMEHEBTHKE.
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Bo ¢parmente padoTsl «OnbIT TpaHCLIEHIEHTAILHON T€pPMEHEBTHUKU PENIUTH-
03HBIX Tpaauuit» (B nepesoae JI.O. Kpeimtomn) u padore «OnbIT TpaHCLEHICHT-
HOCTH, Kak abcontoTHas Bctpeday (B nepesojie B.H. benosa) Obepxammep 06cyx-
JIaeT CYIIHOCTb U BO3MOYKHOCTD OIbITa TPAHCLIEHAEHTHOI'0; 3[1€Ch U3JI0KEHBI KITIO-
YeBbI€ UJEH €r0 TPAHCLIEHCHTAIbHON FepMEHEBTUKH.

3apepiuaronias padota sToro pazzaena «O mMenutauuu-0xakTu y Pamanymxu»
(mepeBon P.B. Ilcxy) comepxut B cede nepeBos oTpbiBka u3 «lllpubdxamsuy» Pama-
HYJUKM U uHTeprperanuo OdepxaMMepoM MpeICTaBICHUs O TyXOBHOM MpaKTHKe
Ooxakti B ¢mnocopun Pamanymku. B craThe mpHBOAWTCS NETaNbHBINA aHAIN3
OCHOBHBIX TEPMHUHOB, HUCIIONB3yeMbIX Pamanymkei (updasanam, dhruvanusmrtih,
smrtih, vedanam) a Taxke JaHO HCCIEIOBaHUE MpOIECcca U CTPYKTYPHI co3eplia-
HUSl, OMIMCAHHOTO CPETHEBEKOBBIM MHAUUCKUM MBICIUTENIEM, € TJIaBHBIMU KITIO-
YaMu JJ1s1 TOHUMAaHUS TIpoLiecca Co3epLaHusl MPU3HAETCS CIeAyIoliee: OXaKkTH KakK
CpeICTBO OCBOOOXKIEHUSI OHUMAaEeTCsl y PamaHy/ ki paBHO3HAUYHBIM MEIUTATHB-
HOMY aKTy «OJIaTOTOBEMHOTO pasMBIIUICHUS (updsanam), eMy TaKKe MPHUCYIIE
CTpeMJieHHe, 0003HaYaeMoe KaK «BOCIIOMUHAHUE» (smrtili), HO TIOHATOE HE Kak
OOBIYHOE «BBI3BIBAHHE B MAMATH», HO KaK HEKOE «CMOTPEHHUEY, TAHHOE CYOBEKTY
13 KOHTEKCTa U3PEUEHUN OTKPOBEHHUSI.

Tperuid pa3gen COCTOUT U3 PYCCKHUX IMEPEBOJOB UCCICAOBAHUI OJHOTO W3
OMKalUX W BUAHCHIIMX MpeacTaBuTened mkoasl OOepxaMmepa MOIbCKOU
uccnenosatesbHuLb! ['anasr MapiieBud.

Paznen otkpeiBaercs rnaBoi «[IpoGiema enMHCTBA KapMakaHIbl U JOKHS-
HakaHapl y Pamanymxu» (nepesoa O.I1. Beuepunoii), rae TpakTyeTcsl MOHITHE
aikasastrya xak IpUHIUN €MHCTBA YYEHUS JBYX LIIKOJI MUMAaHCHI: IypBa U yTTapa-
MUMAaHCHI (T.€. BEaHThI) U €ro uHTepnperanus ¢urocodhom u Teonorom Pama-
Hy/KeH B TpaJullMy BUIIUIITAABaiTa BeNaHThl. B mensx o0OCHOBaHHUSA CBS3U
MEXIy 3Tol (hrUnocodckoil MKOIOH M OPTOAOKCAIBHBIM HWHAYU3MOM IPHHIIUI
aikasastrya paccMaTpuBaeTCs B CBETE €IMHCTBA IBYX MUMAaHC, @ TEKCTOBOE pa3/ie-
nenue Ha J[xaliMuHHU-cyTpbl U BenanTta-cyTpbl 00bsACHAETCS MOPAIKOM 00CyXka-
€MBIX TEM.

Pa6ora Mapnesuu «Cunymiaii ;ke MeHst BHUMATEJIbHO, OTKPOIO T€Oe BhICIIIEE U
camoe COKpoBeHHOe 3HaHue» (mepeBoi JI.O. Kpelmromn) mocpsieHa aHaIHU3y
B3rJ170B Pamanypku Ha OXakTH. ABTOp aHAJIMTUYECKH pa3/eiseT ABa IpeacTaB-
neHus o Oxaktu y PamaHyku; OHH, BIIpOYEM, HE POTUBOCTOST APYT APYTY U HE
CIIy’KaT IPU3HAKOM BHYTPEHHETO PacK0Jia MBICIIUTENS, HO IONOJHSIOT IPYT Apyra.

3aBepiiaeT MoHOrpaduio uccieaoBanue Mapnesuu «I'epMeHeBTHKA OTKPOBe-
HUS aJBaiiTa-BedaHThl. KiltoueBbie yTBEpKACHHS Kak “‘Mu(HU3UpOBaHUS” TpaHC-
uenaeHtHoctw» (nepesox JL.I'. Poman). B Hem aBTOp aHanmusupyer WHTEpHpeTa-
nuro Benukux n3peyeHuil Y na"uiuan B TpaaulUy a1BaiTa-BeIaHThl HA MaTepHalle
uutat u3 TpyaoB llankapsl u ero yuenuka CypeniBapsbl, CONOCTaBIsAs TeépMEHEB-
TUKY aJIBAlTHI ¢ HIeel Mudu3anuu TpancueHaeHTHoctTn Odepxammepa, Tae mpe-
OJI0JIEHHE «MHPCKOrO» MPOYTEHHUs NAHHBIX U3pPEUYCHUN Ha YpOBHE Vvyavahdra
B aJBaliTe, epexo/sllee B 00peTeHre NOJIMHHOIO COTEPUOIOTUYECKOr0 CMbICIa
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Ha yYpOBHE paramdrtha, MapieBud COOTHOCUT ¢ 00yCIOBIMBaHHEM MH(DU3aLUN
TpaHcleHaeHuu B prmocopuu Od6epxammepa.

[Tonsenem utoru. COOPHUK COACPKHUT Pa3zdop, MPUTOM C Pa3HBIX MO3UIIHIA,
TaKMX BaXKHEUIIMX MOHATHI Kak BCTpeua, CBAIMICHHOE, MU(PHU3AIUI U JIp.; KpoMe
TOT0, 3/1€Ch IPOUJUIIOCTPUPOBAH MIPOEKT TPAHCLIEHIEHTAIbHON T'€pMEHEBTUKHU KaK
LEHTpaIbHOM cocTaBisitoniet pumocopun Ob6epxammepa. OTMETUM BaXKHOCTh H
aKTyaJIbHOCTh MHJOJOTHYECKUX uccienoBanuii Odbepxammepa, B YaCTHOCTH IMpH-
MEHEHUE HOBOM METOJOJIOTUM K HCCIENOBAHUIO TPAIAUIMKM BUIIIIATAIBANTa
BEJIAHTHI, TJI¢ YYCHBIH OMHUPAETCs MPEUMYIIECTBEHHO Ha COOCTBEHHBIE MEPEBOIBI
MEPBOUCTOYHUKOB C CAHCKPHUTA.

Monorpaduio MOXHO PEKOMEH/IOBATh HE TOJIBKO MHIOJIOraM, HO U PEITUTHO-
BeJlaM IIHUPOKOTro Mpoduss.
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