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ANOTACIJA

Promocijas darba “Laikmetiga kultira ka antropologisks izaicinajums.
Homo Aestheticus” pétijuma priek$mets ir filozofiskas estétikas attistibas per-
spektivas Rietumu kultiiras tradicija. Darba mérkis ir estétiska tematizacija ta
aktualajas vizualajas izpausmés un laikmetigas kultiiras antropologisko aspektu
kritiska izpéte caur homo aestheticus prizmu estétikas un politikas mijiedar-
biba. Modernitates ka tradicijas paradigmas mainas konteksta tiek paradita
mimétisko attéla un varda attiecibu metafiziska un antropologiska nozime un
izgaismoti pasaules skatijuma veidi - apofatiskais un katafatiskais ka dazadas
Rietumu filozofiskas tradicijas attistibas perspektivas, kuras cilvéks atklaj un
rada savu télu.
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IEVADS

Promocijas darbs “Laikmetiga kultara ka antropologisks izaicinajums.
Homo Aestheticus” nav par makslu - ne par to, kas ir maksla, un ne ari mas-
dienu makslas vai vizualas kultaras kritika, bet gan méginajums izgaismot
perspektivas, kuras cilvéks meklé jégu - rada savu télu. Sis perspektivas aktu-
alizéjas tradicionalu filozofiski estétisku dihotomiju attiecibas — attéla un valo-
das, redzama un neredzama, sajitama un saprotama, tumsas un gaismas, u.c.,
atspogulojot un veidojot sava laikmeta pasaules ainu; tas nav tikai makslinieciski
panémieni, estétiskas vai dekorativas kategorijas, lingvistikas vai literatiiras,
izpausmju formas kultarpolitikas ietvaros, bet meta-fiziskas cilvéka pieredzes un
dzives dimensijas ar eksistencialu, simbolisku nozimi un antropologisku jégu.

Musdienu kultiira ne tikai radikalas politiskas kustibas, bet ari eksperimenti
un mekl&jumi makslas joma tiecas ietekmét misu pasaules redzéjumu, izvéles
un, iespéjams, ricibu. Ikdienas neparejosa audio-vizualas informacijas klatbttne
aizvien asak atklaj mums $odienu estétiska, étiska un gariga sprieguma. Sie
saasinajumi ipasi izpauzas laikmetigaja maksla, kur satiekas aktualais pasaule,
kopiena un cilveka. Saja kultiiras avangarda linija nav kompromisu - ta pieprasa
uzmanibu un atzi$anu, apzinoties téla spéku un jutekliska - estétiska varu.
Makslu atbrivo$anas no iekoptajam reprezentacijas formam un valodas uzrada
vizuala ka (at)téla atbrivo$anos gan no patiesibas (ontologiskajiem) nosaciju-
miem, gan ari no skaistuma (poétiskajiem) kritérijiem, un atraisa télu un attélu
mimeétisko spéku un estétiska paspietieckamibu iepretim valodai cilvéka reali-
tates vai priek$stata par realitati konstituésana, tadéjadi nojaucot tradicionalas
kulttiras pamatformas, hierarhijas un disciplinas. Starp-disciplinaritate klast
par multi-disciplinaritati un trans-disciplinaritati - maksla rada, cik daudz
més neredzam, izmainot ierastos cilvéka prieksstatus par realitati. Vai ari pasu
cilveku?

Ko nozimé jaunas makslas formas, kas komunicé un iedarbojas ne tikai
vizuali, bet jutekliski-estétiski? Ka un vai to ir iespéjams filozofiski saprast? Kas
ir estétiskais? Ka mainas ta nozime, ko apziméjam ar “estétisko”? Ko nozimé
skatities? Ko nozimé redzét, kad mediju (ne)pastarpinatais vizualais lauks atce]
telpas un laika distances, kad mainas pieredzes horizonti, kad viss ir vienlidz
attélojams un pieejams skatienam? Promocijas darba “Laikmetiga kulttira ka
antropologisks izaicinajums. Homo Aestheticus” priek$mets ir estétiskais cilveka
un kultaras attiecibu filozofiskajas perspektivas, un $o attiecibu antropologiskie
aspekti.



PROMOCIJAS DARBA AKTUALITATE
UN TEMAS NOVITATE

Jau gadsimts biis apritéjis kops esam iemacijusies manipulét ar foto un video
attéliem, interaktivitate un mobila vizuala komunikacija ir ikdieniska prakse,
izmainot dabisko laika un telpas - realitates pieredzi. Vizualo stimulu dominétas
vides apstaklos pasaule ir sasaurinajusies geografiski, tacu atklajusies imaginari.
Cilvéku savstarpéjiba konstituéjas starp realo un virtualo vizuala klatesamiba,
atcelot laika un telpas distances un sniedzot informacijas, zinaganu un ideju
parneses iespéjas, foto un video attélu pieladétaja realitateé.

20./21. gadsimtu mija laikmetigas ‘visibilitates” iek$éjo attiecibu parvirzes,!
to céloni, konteksti un nozime ir daudz pétitas. Nostiprinas kultiras apguves
nozime, kino un mediju, digitalo mediju studijas, vizualas kultaras starpdis-
ciplinara pétnieciba? izauklé téla/attéla studijas,? savu vietu tajas rod ‘komu-
nikaciju estétika.¥ Humanitaro un socialo zinatnu t. s. ‘vizualais pavérsiens’
ietver fokusu gan uz vizualo ka sociali un kulturali konstruétu pieredzi, uz tas
iespéjamibas nosacijumiem, gan ari tas nozimi pasaules saprasana un interpreta-
cija. Seit redzamais nenozimé tikai fiziski redzamo, bet ari redzésanas socialos,
kultaras un ontologiskos aspektus, ko aizvien vairak ietekmé attéla - foto un
video - klatbatne. Redzes manas un vizualas pieredzes nozimi nevar noliegt,
seviski lidz ar plassazinas lidzeklu ienaksanu, digitalo tehnologiju un virtua-
las realitates attistibu, MI iespieSanos ikviena cilvéka darbibas joma. Svariga
ir kluvusi vizualu iespaidu ietekmes teorétiska izvérté$ana, gan ari plastisko
makslu uztvere un to radosie mekléjumi, tapéc nepiecieSams izvértét vizualas
kultiras télainibas ietekmi plasaka - filozofiska konteksta. Tas skar ne tikai
attélojuma tehnologiskos aspektus (t.i., mediju vai tehniskas iespé&jas), bet arl
estétikas ontologiskas un antropologiskas robezas.

20. gadsimta dzimst ideja par makslu ka radikalu eksperimentu ar savaim
robezam, ar kultaras tabu un kolektivo uztveri, ar cilvéka kermeni, ar manu pie-
redzi, tostarp transgresivas estétiskas prakses, kas liecina par jaunu apzinatibu

1 Skat. Belting, Hans (1990), Bild und Kult, eng. Likeness as a Presence: A History of the Image
Before the Era of Art, Chicago: University of Chicago Press.

2 Humanitarajas un socialajas zinatnés uzsvars arvien vairak tiek likts uz redzama
nozimi. Parasti uzskata, ka ta ir kluvusi pamanamaka 20. gs. 90. gados un ir nomainijusi
lingvistisko pagriezienu. (https://www.oxfordreference.com/display/10.1093/0i/authority.
20110803120100782)

3 Purgar, Kre$imir (ed.) (2021) The Palgrave Handbook of Image Studies. Palgrave Macmillan,
2021.

4 1983. gada Italija izstradata estétikas teorija, kas aicina uz maksliniecisko praksi, kas iesaistas
un strada ar 20. gs. beigu komunikaciju tehnologiju attistibu, evoliciju un paradigmam,
novérojot toposo tiklu parakumu par subjektu.

5 “Cultural turn” centra ir pavérsiens uz vizualo, tiklab ari tiek lietots apziméjums “visual turn’.


https://www.oxfordreference.com/display/10.1093/oi/authority.20110803120100782
https://www.oxfordreference.com/display/10.1093/oi/authority.20110803120100782

par cilvéka situétibu starp redzamo un neredzamo, pasakamo un nepasakamo —
par cilvéka eksistencialo un garigo stavokli. Si paradoksila robez-situacija, kad
‘maksla ir beigusies’ un kad ‘maksla ir viss’ liek aktualizét jautajumus, kuru
ietvaros norisinas kultaras un cilvéka attiecibas. Tie rodas, pievérsoties redza-
mibas kontekstiem kultaira, kas estétiski veido un iemieso kultaras nerakstitos
likumus un attiecibu formas, cilvéka télu, identitati un atvértibu. Tos vieno
attiecibas, kas ietver estétisko pieredzi laika un telpa, starp cilvéku un pasauli
vakar, Sodien un rit - to, kas apvieno jédzienus ‘kultiira’, ‘antropologiskais’ un
‘homo aestheticus’ - ka cilvéks konstituéjas kultaras kopigas redzamibas telpa.

Filozofija §is izmainas tikusas apsvértas jau minéta ‘vizuala pavérsiena’,
‘estetiska pavérsiena’s, ‘komunikativa pavérsiena’? un citos lidzigos kontekstos,
kas tiecas ieklaut ne tikai masdienu makslas izpausmju tendences, bet raksturo
tektoniskas vésturiskas izmainas kultdiras uztveré. Sis pavérsiens aptver dazadu
kultras jomu mijiedarbibu un robezu atcel$anu, attéla un téla lomu vizualas
komunikacija, ka ari klatesamibas un performativo izpausmju lomu kultiiras
uztveres un saprasanas konteksta. Butiski palukoties uz muasdienu kultaras
attélojuma formam caur filozofiskas estétikas prizmu, kas ietver cilvéka saskares
ar pasauli komplementéjoso un konfliktéjoso dimensiju - attéla un varda ka
redzama un redzama, jutekliska un saprotama attiecibas, kuras katra laikmeta
tiek paustas un saprastas citadi. Tas paredz pievérsties musdienu kultaras ska-
tienam, kuru konstitué fotoattéla perspektiva, radot pasaules un cilvéka télu,
kur$ ir klatesoss, bet nepieejams, vai ari sniedz attélotas realitates drosticamibas
ilaziju. Sada rakursa iespéjams konstatét ‘laikmetigas kultiiras’ tehno-vizualitati
un estétiku ka laika un telpas pieredzi forméjoso aspektu un konstateét, ka cilvéks
un cilvéciskas jégas un brivibas mekléjumi atklajas $aja antropologiskaja optika
un kartéjuma.

Par jédziena ‘homo aestheticus’ aktualitati liecina ne tikai laikmetigas vizu-
alitates uzmanibu pagérosie ekrani un plasas attéla, vizualas komunikacijas stu-
dijas un estétikas teorijas. Ka viens no aktualiem pétijumu projektiem ir Nidesa
Lavtii 2022. gada Lévenes Katolu universitaté veikts pétijums “Homo Mimeticus:
Jauna atdarinasanas teorija” (Homo Mimeticus: A New Theory of Imitation).8
Projekts pievérsas mimézes jédziena genealogijai, kas ir viens no butiskakajiem
Rietumu filozofija un estétika, un kas ir pamata jebkuram attélam un makslas
darbam, ikvienai cilvéka darbibas sférai, un pasam cilvéekam - cilvéks péc
butibas ir attélojosa buitne. Pétijums pievérsas mimeézei ka afektivai - sponta-
nai cilvéka tieksmei atdarinat, kas nav pretstata racionalajai domasanai, bet ka

6 Sk. Shapiro M. J. (2013) Studies in Trans-Disciplinary Method: After the Aesthetic Turn.
London and New York: Routledge.

7 Filozofija $is apziméjums klast populars, pateicoties Frankfurtes kritiskas analizes, bet jo ipasi
Jirgena Habermasa “komunikativas darbibas” filozofijai.

8 Lawtoo, Nidesh (Ed.) (2022) Homo Mimeticus: A New Theory of Imitation, Leuven: Leuven
University Press.



tai, kura izaicina “tradicionalas binaras kategorijas ka racionalais/afektivais,
prats/kermenis, daba/kultara, cilvéks/necilvéks, [..] individualais/kolektivais,
biologija/tehnologija, iemiesotais/virtualais,” u.c. Lavta paplasina mimézes
jédzienu - tas $kérso robezu starp makslu un dzivi, un piedava jaunu attélojuma
teoriju, un lidzas homo sapiens un homo ludens piesaka jaunu subjektu — homo
mimeticus, to ilustréjot ar ESera litografiju, kur attélota papira lapa, no kuras
izaug divas rokas, kuras paradoksala veida viena otru izzimé ara no lapas - rea-
litaté. Tadéjadi mana pétijuma liriskais varonis — homo aestheticus — ievietojas
aktualo estétikas diskusiju konteksta un apliecina témas aktualitati, ko ietver
sena paruna, ka atteéls ir tiksto$ vardu verts.

M. K. Esers. Ziméjosas rokas, 1948

9 Lawtoo, Nidesh (Ed.) (2022) Homo Mimeticus: A New Theory of Imitation, Leuven: Leuven
University Press, p. 19.



PROMOCIJAS DARBA MERKI, UZDEVUMI
UN PETAMIE JAUTAJUMI

Promocijas darba “Laikmetiga kultiira ka antropologisks izaicinajums. Homo

Aestheticus” pétijuma priek$mets ir filozofiskas estétikas attistibas perspekti-
vas Rietumu kulttiras tradicija. Darba mérkis paredz estétiska tematizaciju ta
aktualajas vizualajas izpausmés un laikmetigas kultiiras antropologisko aspektu
kritisku izpéti caur homo aestheticus prizmu estétikas un politikas mijiedar-
biba. Modernitates ka tradicijas paradigmas mainas konteksta tiek paradita
mimeétisko attéla un varda attiecibu metafiziska un antropologiska nozime un
izgaismoti pasaules skatijuma veidi - apofatiskais un katafatiskais ka dazadas
Rietumu filozofiskas tradicijas attistibas perspektivas, kuras cilvéks atklaj un
rada savu télu.

Meérka sasniegSanai tiek izvirziti $adi uzdevumi

1.

Raksturot laikmetigo kultiaru ka (post)ymodernitates kritiku un tradicijas
parskatiSanu caur ‘estétiskas revolicijas’ problematiku vizuala, estétiska un
politiska attiecibas.

Uzradit modernitates pavérsienu no teologiskas uz zinatnisko ka apofatisko
un katafatisko pasaules skatijumu caur perspektivas simbolismu maksla.
Iezimét apofatisma ontologiskos, antropologiskos un estétiskos aspektus
sengrieku filozofija un ikonologija un Ortodoksalas kristietibas ikonografija.
Tezimét katafatisma ontologiskos, antropologiskos un estétiskos aspektus
Rietumu kristietiba (sholastika), maksla un filozofija.

Raksturot homo aestheticus ka (postymoderna subjekta ontologisko stavokli
starp dievisko un estétisko.

Raksturot postmoderno apofatismu ka modernitates kritiku, ta ontologis-
kos, estétiskos aspektus un antropologiskos izaicinajumus.

Savietot (postymoderno apofatismu ka bizantismu ar Bizantijas estétiku caur
attéla un varda metafizisko saistibu.



1SS METOZU RAKSTUROJUMS

Promocijas darba teorétiska baze ir divi filozofiski virzieni — post-mark-
sisma kritiska teorija ka modernitates kritika postmoderna perspektiva Zaka
Ransjéra (Jacques Ranciére, 1940) un Rezi Debreija (Régis Debray, 1940) darbos
un modernitates kritika antikas grieku filozofijas un Ortodoksalas kristietibas
perspektiva ievérojama musdienu grieku filozofa un teologa Kristosa Janara
(Christos Yannaras, Xp#jotog Iavvapds, 1935-2024) darbos. Promocijas darba
téma ietver dazadu tradiciju, autoru un koncepciju apliakojumu krustpunktos
starp filozofiju, estétiku, kritisko teoriju, teologiju, antropologiju un makslas
vésturi, un paredz dazadu zinatniskas pétniecibas metozu izmantosanu - ana-
lizi, interpretaciju un sintézi.

Darba izmantota shematizacijas metode, lai ierobezotu pétniecibas lauku
“laikmetiga kulttira” ka postmodernisma diskursu, pietuvojoties vizuala, esté-
tiska un politiska diskursu un attiecibu problematikai. Izmantota dekonstruk-
cijas metode filozofisko dihotomiju identificésana (‘attéls/valoda’, ‘sajatamais/
saprotamais’, pathos/logos, u.c.). Jédzienu analizes metode ietver jédzienu
definé$anu un raksturo$anu (‘miméze’, ‘estétiskais’, ‘garigais’, ‘téls’, ‘attels’,
‘modernitate’, u.c.), un jédzienu arheologijas metode lauj rekonstruét jédzienu
vésturiski (‘miméze’, ‘ikona’, ‘persona’, ‘individs’, logos, pathos, éthos, u.c.).
Argumentacijas analize ietver filozofisko koncepciju argumentu - premisu un
secindjumu analizi, to implicito pienémumu uzradi$anu. Ta izmantota Rietumu
tradicijas perspektivu — apofatisma un katafatisma izgaismos$ana, to simbolisma
skaidro$ana caur perspektivas izmantojumu maksla Pavela Florenska (Pavel
Florensky, Muujly Snpkliulp, 1882-1937) un Ervina Panofska (Erwin Panofsky,
1882-1962) darbos.

Tekstu analize — komparativa un analitiska metode, ietver dazadu tradiciju
un jomu tekstu salidzinasanu un to simbolisko, ontologisko nozimi. Teksta
interpretacijas un hermeneitikas metode - kontekstuala analize, kas nem véra
vésturisko, teologisko un kultiiras kontekstu, lauj atklat vésturisko tekstu
filozofisko jégu un to aktualitati masdienas. Izmantotas ari filozofiskas pétnie-
cibas metodes - abstrakcija un sintéze, lai paraditu filozofiskas estétikas domu
kontinuitaté ar tradiciju, no plasa materiala istenojot sintézi un uzradot témas
pamatjautajumu butibu, filozofisko attistibu. Ilustrésana - darba izmantotas
makslas darbu un artefaktu ilustracijas, kas ir vai nu (*) teksta minétais darbs,
(**) atsauce teksta filozofiski estétisko kontekstu, vai ari (***) vizualizé pétijuma
dramaturgiju caur teologiski antropologisku prizmu - Kristus télu.

10



PROMOCIJAS DARBA KONSPEKTIVS IZKLASTS

1. Laikmetiga kultiura - vizualais, estétiskais, politiskais

Raksturojot postmodernos diskursus, kuros tiek runats par ‘laikmetigo
kultiru’ ki modernitates kritiku, ipai pievérsos divim — postmarksistu Zaka
Ransjéra un Rezi Debreija - estétikas koncepcijam, kas aktualizé vizualas
pieredzes lomu kultara. Ransjérs ir viens no starptautiski pamanamakajiem
teorétikiem, kurs ietekméjis laikmetigas estétikas un makslas diskursus; vin$
musdienas skata estétikas politikasl0 ietvara ka laikmetu péc ‘estétiskas revo-
lacijas, ! kam iezIimiga atbrivo$anas no modernitatei raksturigajam hierarhijam
un reprezentacijas formam, kuras sairst praktiskajos vizuala, estétiska un poli-
tiska laukos. Ransjérs piedava jaunu skatljumu uz Rietumu makslas tradiciju
caur attéla vésturi, attiecibas starp vizualo un valodisko dimensiju estétiski
politiskaja lauka, ko formulé ka “sajatama daliSanu”2 (le partage du sensible),13
iz8kirot tris makslu rezZimus:

(*) attélu étisko rezimu (platonisko);14

(**) reprezentativo makslas rezimu (aristotelisko, t. i., modernitati);!5

(***) estetisko makslu rezimu (masdienas jeb (postymoderno),!6 kas iezimé
atgrie$anos pie sengrieku jédzieniem - aistheésis, mimesis (uiunoig),

10 Ranciére, Jacques (2004) The Politics of Aesthetics, UK: Continuum.

11 “Estétiska revolucija (La Révoution Esthétique) — ‘klusa revolucija’ parveidoja organizéto
attiecibu kopumu starp redzamo un neredzamo, uztveramo un neuztveramo, zina$anam
un darbibu, aktivitati un pasivitati” Ranciére, Jacques (2004) The Politics of Aesthetics, UK:
Continuum, p. 82.

12 Gubenko, Igors. (2020) “Attéls starp estétiku un politiku”, Ransjérs, Zaks. Attélu liktenis, Tulk.

V. Berga, Riga: LMC, 143. Ipp.

“Sajutama daliSana” (Le Partage du Sensible) attiecas uz netie$u likumu, kas nosaka juteklisko

kartibu, kura sadala lidzdalibas vietas formas kopigaja pasaulé, vispirms iedibinot uztveres

veidus, kuros tas ir ierakstitas. [..] ‘Sajitamas’ (sensible) neattiecas uz to, kas liecina par labu
sapratu vai spriestspéju, bet uz to, kas ir aisthéton jeb ko var uztvert ar manam” Ranciére,

Jacques. (2004) The Politics of Aesthetics, p. 85.

14 “Attélu étiskais rezims (Le Régime éthique des Images) — formuléjumu sniedza Platons, nosakot

stingru attélu (nejaukt ar “makslu”) sadalijumu saistiba ar sabiedribas étiku”. Ranciére,

Jacques. (2004) The Politics of Aesthetics, p. 86.

“Makslas reprezentativais rezims (Le Régime Représentatif de l'art) - ari “poétiskais”, radas

no Aristotela apceres par Platonu un noteica virkni aksiomu, kas tika noteiktas klasiskaja

lajkmeta. Reprezentativais rezims atbrivoja makslu no étiska télu rezima moralajiem,
religiskajiem kritérijiem un atdalija télotajmakslu no citam tehnikam un razo$anas veidiem.

Ranciére, Jacques. (2004) The Politics of Aesthetics, p. 88.

“Estétiskais makslu rezims (Le Regime esthetique de I'art) atcel makslas reprezentativajam

rezimam raksturigo hierarhisko jutekliska sadalijumu, tostarp runas privilégiju par redzamibu,

ka ari makslas veidu, to priek§metu un zanru hierarhiju” Ranciére, Jacques. (2004) The Politics

of Aesthetics, p. 81.
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techne, u.c., un pirms-modernitates attélojuma formam caur Platona
un Aristotela mimézes koncepciju kritisku noraidijumu. Misdienas ka
estétiskais makslu rezims ir atraisidanas no reprezentativajam makslas
Zanru un socialam hierarhijam, un balstas ‘estétiskas vienlidzibas’ ideja,
kas neparedz jautdjumu kas ir maksla, bet gan to, ka maksla rada un
rada to, kas tiks uzskatits par realu.

Par estétiska rezima nosacijumu kliist mimézes saskanotibas - tradicionalo
distan¢u un hierarhiju (starp attélu un valodu, estétisko un politisko, darbu
(skatuvi) un skatitdju, u.c.) atcelSana un apvérsana: “Tie$i to es esmu nosaucis
par estétisko revoliciju - beigas sakartotam attiecibam starp to, ko var redzét,
un to, ko var pateikt, zind§anam un darbibu, aktivitati un pasivitati.”1” ‘Estétiska
revolacija’ ir vizuala ka sajitama - aistheésis atbrivosanas no valodas, nojaucot
platonisko realitates un simulakra no$kirumu: “Imanenta transcendence, attéla
dieviska batiba, kuru garanté pats ta materialas radisanas veids.”18 Ransjéram
foto un kino (at)téls ka vizualais ‘atsaucas pats uz sevi’ un konstitué kultaras
uztveri, kas attistas divos virzienos, savstarpéji saistitas tendencés — tehnolo-
giska/ ideologiska un jutekliska/ estétiska: (*) ‘tiraja maksla’, t. i., maksla, kas
nepastarpinati ietérpj ideju sajiatama forma, un (**) maksla, kas istenojas, sevi
atcelot, t. i., identificéjot ar dzivi — maksla netiek noskirta no politikas.19

Aistheésis atbrivosanas no mimeézes hierarhijam priek$plana izvirza mar-
ginalo, tabu transgresiju — makslas notiek robezu atcel$ana starp makslu un
ne-makslu — makslu un dzivi, darbu un skatitaju, subjektivo un objektivo,
skaisto un neglito, manam un medijiem.20 Estétiskaja rezima attéls potenciali
izraisa dissensus?! ka domstarpibas,22 nevienpratibu23 pastavosaja kartiba un
attiecibas, izejot arpus makslas jomas socialo identitasu reprezentacija politis-
kaja. Ransjéra estétikas politikas koncepcija ir vérsta uz radikalu vienlidzibu
un socialu egalitarismu, dodot redzamibu un balsi neredzamajam, kas netiek
reprezentéts politiskaja, kur estétiskais klast par izpausmes veidu pastavoso
kultaras attiecibu - sociala lauka konfiguré$anai. Estétisko praksu izpausmes,
t. s. anti-reprezentacija, veido lauku, kur dominé dissensus ka parravums, afekts
u.tml. ka subjektivizacijas formas simboliska lauka konfiguré$ana. Tas ietver ne

17 Ranciére, Jacques. (2009), The Aesthetic Unconscious. Polity Press, UK, p. 21.

18 Ransjers, Zaks. (2003) Attélu liktenis, tulk. V. Berga, Riga: LMC, 15. lpp.

19 Ransjérs, Zaks (2003) Attélu liktenis, tulk. V. Berga, Riga: LMC, 24. Ipp.

20 McNamara, Andrew & Ross, Toni. (2007) “An Interview with Jacques Ranciére on Medium
Specificity and Discipline Crossovers in Modern Art’, Australian and New Zealand Journal
of Art, Vol.8, Nr. 1, p. 99-101.

21 “Dissensus (Le Dissensus) nav strids par personigam interesém vai viedokliem. Tas ir politisks
process, kas nepaklaujas juridiskai tiesvedibai un rada plaisu sapratiga kartiba, konfrontéjot
iedibinato uztveres, domasanas un ricibas sistému ar “nepielaujamo’, t. i., politisko subjektu.”
Ranciére, Jacques (2004) The Politics of Aesthetics, UK: Continuum, p. 85.

22 Ransjérs, Zaks (2003) Attélu liktenis, Tulk. V. Berga, Riga: LMC, 142. Ipp.

23 Tbid., 144. Ipp.
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tikai pretestibu represivam un totalizéjosam struktiram, bet ari t. s. transgresi-
vas un subversivas prakses, kas $oké, provocé, izraisa riebumu, tie$i iedarbojoties
uz skatitaja psihisko - gara pasauli. Sadas praksés tiek atcelta gan estétika, gan
politika - parravums ir ne tikai politiski nosacitaja consensus par publiski
‘radama’ nerakstitajiem likumiem, bet ari savstarpéjibas attiecibas, kas balstas
estétiskas pieredzes kopigojosaja funkcija.

Ransjéra koncepcija tiek kritizéta par tas anarhistisko24 ievirzi, akcentéjot
vien vizuala revolucionaro spéku, un nenemot véra attiecibu un atbildibas
aspektu politiskaja; ta¢u, manuprat, ta nepievér$as ari tam, ka makslu spéks
attiecas ne tikai uz socialas sféras konfiguré$anu un politisko parstavniecibu,
bet arl uz cilvéka garigo un personisko pieredzi - tatad, kultiiras antropologisko
dimensiju; tapéc pétijuma pievérsos antropologiskajam jautajumam - jautaju-
mam par cilvéku.

Misdienu vizualas kultiiras izpausmes un uztveres lauks, sakot ar galerijam
lidz reklamu ekraniem (makslas, foto, kino, mediju, popkultiiras, dizaina, Al,
VR un reklamas attéli) rada konstantu dissensus un aktualizé jautajumus: Kas
ir estétiskais kultara, kur zad robeza starp formu un saturu, izpausmi un vés-
tjumu, estétisko un politisko, privato un publisko? Vai estétika klast politiska,
un politika - estétiska? Kada ir estétiska nozime kultaras simboliskaja lauka? Ka
tas attiecas pret svéta un sakrala nozimi? Ka transcendentais makslas pieredzé
ir saistits ar transgresivo estétiskajas praksés? Vai un ka ir iespéjama attiecibu
veido$ana kultara, kura balstas uz dissensus - uztveres un attiecibu parravumu,
realitates horizontu zudumu, kontekstu mainibu, radikalu atklatibu? Ka tas
attiecas pret cilvéka pasnoteik$anos, privatumu, attiecibam ar citu, ar pasauli,
ar Dievu? Kada Seit ir makslinieka loma? Ko nozimé redzet kulttras lauka, kur
potenciali viss ir atvérts un pieejams skatienam?

Ransjéra koncepcijas ‘imanentas transcendences’2> pieeja sasaucas ar Rezi
Debreija mediologijas ‘religiska materialisma’26 pieeju, kura tiecas “saskanot
materialo un garigo pieeju”,?” izgkirot tris skatisanas laikmetus:28

(*) elku - logosféru, kas ilgst no rakstibas lidz iespiedmasinas izgudrosanai;

(**) makslas - grafosféru, kas ilgst no iespiedmasinas lidz krasu televizijai;

(***) vizuala - videosféru, kas ir muasdienas.

24 Saimons Kri¢lijs darba “Bezgaligi pieprasoss: saistibu étika, pretosanas politika” (Sk. Critchley,
Simon (2007) Infinitely Demanding: Ethics of Commitment, Politics of Resistance) pievérsas
Ransjéra idejam estétikas politikas konteksta un apluko jautajumus par étisko atbildibu,
politisko ricibu un politisko saistibu uzturéSanas izaicinajumiem.

25 Ransjérs, Zaks (2003) Attélu liktenis, Tulk. V. Berga, Riga: LMC, 15. Ipp.

26 Debray, Régis (1996) Media Manifestos. On the Technological Transmission of Cultural Forms,
London: Verso, p. 157.

27 Ibid., 157.

28 Debray Régis (1995) “The Three Ages of Looking”, Critical Inquiry, Spring, Vol. 21, No. 3,
p. 529-555,
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Debreijs pievérsas attéla un valodas ka redzama un verbala diskursu ana-
lizei, Rietumu tradiciju skatot ka cilvéka skatiena atbrivo$anos no religiskas
un politiskas autoritates, ieziméjot modernitati ka skatiena apvérsumu, kuru
simbolizeé tie$as2® perspektivas ievieSana3? — atbrivo$anas no “pazemibas burves-
tibas:”3! “Elks paradija, kads var but skatiens bez subjekta [un regard sans sujet].
Ar vizualo més redzésim, kas ir redze bez skatiena [une vision sans regard].
Makslas laikmets aiz skatiena izvirzija subjektu - cilveku. Si revoliicija saucas
Eiklida perspektiva.32”33 Vizualaja tradicionalas dihotomijas — attéls-valoda,
daba-kultara, pasivais-aktivais, sieviSkais-viri$kais, miméze-simbols, bauda-rea-
litate, uztvere-intelekts, kopija-originals, telpa-laiks, u.c., tiek atceltas: “Tadéjadi
katra subjekta/objekta dihotomija, katra gara/matérijas dualitate bttu likteniga
realistiskai mediasféras uztverei, kas ir gan objektiva, gan subjektiva.”34

Mediasféra ir masdienu vizualais lauks, kur kino ir centrala tehnologija, kas
sintezé attéla un valodas pieredzi — téla spéks manifestéjas nepastarpinata veida.
Notiek pareja no kultiiras komunikacijas uz tie$u jégas parnesi, izvairoties no
semantiskas koda un apzimeétaja sholastikas. Debreiju fasciné realitates radiSanas
noslépums, proti, zimes partap$ana par darbibu, piem., kristietibas rasanas no
Jézus Kristus vardiem, komunisma rasanas no Komunistiska manifesta, u.tml.
kulttiras genézes procesi. Paradoksali, mediologiju interesé nevis mediji, bet
gan nepastarpinata iedarbe uz simboliskajam struktaram - tiesi tapat ka tiesas
parneses princips ir pamata visam anti-reprezentacijas filozofijas un makslas
pieejam, kas tiecas aiziet no reprezentacijas formam - narativa, racionalisma,
jédziena, u.c., - nodot véstijumu tiesi. Atbilde ir vienkarsa - tas ir (at)téls.

Abi minétie autori akcenté vizuala revolucionaro potencialu veidot jau-
nas subjektivizacijas, pretojoties hierarhisku struktaru kartibai; tas ietver
makslu distancé$anos no kulta, religiskas, teologiskas, klasiskas tradicijas un
politiskas reprezentacijas, vizualajam klastot par pas-referencialu (ikonisku)
realitates raditaju. Abas estétikas teorijas parstav post-marksisma materia-
lisma pasaules skatijjumu, vienlaikus tiecoties ieklaut garigos un metafiziskos
estétiskas pieredzes aspektus, to atraisot no dogmatikas un iesaistot kulttras

29 Lineara perspektiva — sistéma, kas lauj radit dziluma ilaziju uz lidzenas virsmas. Visas
paralélas linijas (ortogonales) glezna vai zimé&juma, kura izmantota I sistéma, saplist viena
izzu$anas punkta uz kompozicijas horizonta linijas. Lineara perspektiva tika izstradata
Renesanses maksliniekiem un arhitektiem, ta¢u visticamak, bija pazistama jau sengrieku un
romie$u laikmeta, lidz 15. gs. §i prakse bija zudusi.

30 Panofsky, Erwin (1991) Perspective as Symbolic Form, tr. C. S. Wood, New York.

31 Debray Régis (1995) “The Three Ages of Looking”, Critical Inquiry, Spring, Vol. 21, No. 3,
p. 551.

32 Panofsky, Erwin (1991) Perspective as Symbolic Form, tr. C. S. Wood, New York.

33 Debray Régis (1995) “The Three Ages of Looking”, Critical Inquiry, Spring, Vol. 21, No. 3,
pPp. 529-555.

34 Debray, Régis (1996) Media Manifestos. On the Technological Transmission of Cultural Forms,
London: Verso, p. 29.
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konstituésana - transformésana. Par to liecina abu autoru pievér$anas Kristus
télam Rietumu kult@ira — Veronikas lakatam33, Turinas likautam36, Mané gleznai
“Mirusais Kristus, kuru balsta engeli”37, u.c. Abu koncepciju pamata ir moder-
nitates kritika progresivas atbrivo$anas perspektiva, un ietver jautajumu, ka
pasaules attelojums maina pasaules stavokli?38, tacu ne to, ka pasaules attélojums
maina cilveku? Tas ir mans jautdjums.

Tas paredz izvértét to, ka domat estétisko, nemot véra antropologiskos
aspektus attieciba pret antiko grieku filozofiju un parskatit attéla un valodas
attiecibas ne tikai semantiska un konstruktiva perspektiva, bet galvenokart
metafiziska un ontologiska, un pievérsties modernitatei ka t. s. ‘estétiskajai
revoliicijai’ caur cilvéka skatiena un perspektivas ka attélojuma formas maksla
simbolisko nozimi. Tapéc Rietumu tradicijas pavérsienu uz modernitati
aplukoju divas perspektivas — metafiziskaja un zinatniskaja — un ieziméju §is
paradigmatiskas pasaules skatljuma mainas antropologisko dimensiju, - to,
ka tiek risinats maz$enais redzama un neredzama dualisma jautajums un ta
risinajums attieciba pret cilvéka télu.

2. Modernitates filozofiskas perspektivas

Nodala ieziméju modernitates pavérsiena perspektivas — metafizisko un
zinatnisko, saskana ar Kristosa Janara filozofija. Vins sava darba “Skel$anas filo-
zofija. Grieku perspektiva un tas Rietumu apvérsums”(The Schism in Philosophy.
The Hellenic Perspective and its Western Reversal, 2005) iezimétajiem diviem
filozofiskas domas rezimus, kas ir “grieku kopienas rezims un post-romiesu
rietumu individualistiskais rezims.”3® Modernitates pavérsiens paradas ka pareja

35 Veronikas lakats (Lat. Sudarium) — kristietibas relikvija, saistita ar stastu par svéto Veroniku —
sievieti, kas satika Jézu Kristu cieSanu cela pa Via Dolorosa uz Golgatu, ar savu lakatu
noslauka no vina sejas asinis un sviedrus. Tiek uzskatits, ka Veronika vélak devas uz Romu,
lai uzdavinatu audumu Romas imperatoram Tibérijam. Vards “Veronika” ir latinu valodas
vardu “vera” (kas nozimé “patiess”) un “ikona” (kas nozimeé “attéls” vai “seja”) kombinacija.
Ransjérs, Zaks (2020) Attélu liktenis, tulk. V. Berga, Riga: LMC, 35. Ipp.

36 Turinas likauts (It. Sindone di Torino) vai Svétais likauts (It. Sacra Sindone) — kristietibas
relikvija, lina audums, uz kura ir viriesa priek$puses un aizmugures attéls. Katolu baznica
to goda ka apbedijuma autu, kura bija ietits Jézus Kristus péc krusta siSanas, un uz kura
brinumaini iespiedies Jézus miesas aug$amcel$anas attéls. To Ipasi var pamanit melnbalta
fotonegativa, nevis dabiskaja sépijas krasa, ko 1898. g. uznéma Sekondo Pia.

Debray Régis (1995) “The Three Ages of Looking”, Critical Inquiry, Spring, Vol. 21, No. 3,
p. 544.

37 Ransjérs, Zaks (2020) Attélu liktenis, tulk. V. Berga, Riga: LMC.

38 Debray, Régis (1996) Media Manifestos. On the Technological Transmission of Cultural Forms,
London: Verso, p. 10.

39 Yannaras, Christos (2015) The Schism in Philosophy. The Hellenic Perspective and its Western
Reversal. Brooklyn, MA: Holy Cross Orthodox Press, p. xi.
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no grieku kopienas — apofatiska40 rezima, kas raksturigs sengrieku filozofijai
un Austrumu kristietibai4! uz individualistisko — katafatisko,42 kas raksturigs
Rietumu teologijas un filozofijas tradicijai.

Apofatisms ka negativa pieeja realitatei sakotnéji definé to, kas lieta “nav”,
uz ko norada grieku patiesibas jédziens alétheia (dAnfeia) - ‘atklaganas’ no
aizmirstibas (léthe) neaizmirstiba (a-létheia).43 Apofatiska teologija austrumu
ortodoksalaja tradicija tuvojas Dievam caur ‘noliegumu’, jo cilvéka prats un
valoda ir ierobeZoti, lai par Dievu spétu pateikt ko apstiprino$u; filozofiski tas
nozimé patiesibas atklaganu caur nepateikto, télaino, patiesibas meklésanu un
saskano$anu kopiba, ka to norada grieku thedria, kas ir filozofiska kontemplacija
ka vérojums gara - ‘gudribas milestiba’.

Katafatisms ir pozitiva realitates aprakstisana logiskas un racionalas zinasa-
nas; katafatiska teologija Rietumu kristietiba tiecas apkopot, izsmelt metafiziskas
zinaganas racionali, cilvéka prata ietvaros, saskanojot to ar “izzinas objektu”,
piedévéjot tam pozitivas ipasibas, abstrahéjoties no redzésanas: “Més sakam
precizi to, kas objekts, kuru meés vélamies definét, ir”.44 Janara prat, Rietumu
tradicijas skel$anas notiek filozofiskas domas un kristietibas religiskas kultaras
ietvaros ar antropologiskam parvirzém; manuprat, $is process simboliski atkla-
jas perspektivas lietojuma makslas dominéjosajas attélojuma formas:

(*) apofatisms ka metafiziska perspektiva atklajas Platona ikonologija (Valsts

X gramata, mimézes koncepcija); to antikaja maksla un Ortodoksalas
kristietibas ikonografija simbolizé t. s. ‘apvérstas perspektivas’ attélo-
jums plakné ar policentrismu;

40 Apophasis (Gr. “apophanai” —“teikt né€”) ir figara, kas sastav no propozicijas nolieg$anas, pat
ja 81 propozicija tiek uzsveérta nolieg$anas akta. Apofatisms, apofaze — objekta raksturo$ana,
lietojot negativus apgalvojumus, vai pasu objektu nepieminot, izmantojot valodas izteiksmes
lidzeklu daudzveidibu. Apofatiska teologija ir uzskats, ka més varam pateikt tikai to, kas Dievs
nav, bet nekad to, kas Dievs ir.

41 Lidz apm. 7. gs.

42 Cataphasis (Gr. “apstiprinasana’) — pozitivs apgalvojums un apophasis (gr.v. “noliegums”) —

negativs apgalvojums. Katafatisms, katafaze — Objekta raksturosana, lietojot pozitivus
apgalvojumus; pozitivas zinasanas par objektu.
“Teologija “Apofatiskas” un “katafatiskas” teologijas terminologiju, tas ir, nolieguma
(apophasis) un apstiprinajuma (kataphasis) lietoanu, runajot par Dievu, kristigaja teologija
ieviesa, iespéjams, 6. gs. autors, kur$ rakstija ar apustula Pavila, Dionisija Areopagita
pseidonimu (parasti dévéts par Pseidodionisiju). Tomér ta bija tikai terminologija, ko ieviesa
Dionisijs; nolieguma un apgalvojuma lietojums attieciba uz Dievu bija sena vésture, garaka
pat par kristietibu, kas aizsakas ebreju rakstu un klasiskas grieku filozofijas tradicijas, uz
kuram kristiga teologija jau agrini bija pretendéjusi’>. Louth, Andrew (2012) The Cambridge
Companion to Christian Mysticism, pp. 137-146.

43 Yannaras, Christos (2007) Person and Eros, Brooklyn MA: Holy Cross Orthodox Press, p. 11.

44 Yannaras, Christos (2015) The Schism in Philosophy. The Hellenic Perspective and its Western
Reversal. Holy Cross Orthodox Press, USA, p. 75.
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(**) katafatisms ka zinatniska perspektiva atklajas Rietumu religiskas kulta-
ras — sholastikas estétika, un to simbolizé tiesas perspektivas apgtiana
no sengrieku teatra Renesanses gleznieciba un pauz Rietumu individa
subjektivo - individualistisko pasaules skatijumu.

Mana téze, balstoties Janara filozofija ir, ka modernitate ka ontologisks
pasaules skatijuma apvérsums nelauj tradiciju skatit lineari ka progresivu
atbrivo$anos, laikmetu vai véstures posmu, bet ka specifisku cilvéka domasa-
nas un attieksmes veidu pret pasauli, kas izmaina izpratni par pasu cilvéku.
Janara arguments ir balstits 20. gs. otras puses centienos vélreiz atgriezties pie
sengrieku filozofijas un tas mantojuma izvérté¢juma masdienu konteksta, vérsot
uzmanibu uz to, ka filozofija sava grieku sakotné ir loti vaji saistita ar to, ka véla-
kos gadsimtos attistas Rietumu racionalistiska tradicija. Janara filozofijas kon-
teksta (post)modernisma metafizisko relativismu var saprast ka ‘postmoderno
apofatismus, kas tiecas apjégt realitati attiecibas modernitates reprezentaciju
un identitasu vieta, tacu vairs ne no kopigas patiesibas pieredzésanas dimensijas,
bet no individualistiska dazadu subjektivaciju skatpunkta, atrauti no ontologijas
un metafizikas; Janara aktualizé ‘ontologisko jautdjumu’, uzsverot cilvéka ka
personibas apofatisko dabu, piedavajot savu - attiecibu ontologijas koncepciju.

Grieku tradicija cilveks tiek apziméts ar vardu prosépon (mpéowmov) — ‘per-
sona’, ‘seja’ vai ‘maska’, ‘loma’. Pros (‘uz’) un dps (‘acs’, ‘seja’, ‘vaigs’) veido saliktu
vardu pros-dpon: “Es esmu pagriezis seju pret kadu vai kaut ko; [..] ar ko tiek
saprasta referenciala jeb attiecibu realitate [un] norada uz tieSu atsauci, attie-
cibam”.46 Tacu varda filozofiski teologiska pagatne4” rada, ka no ta vésturiski
“individualais ir personas at$kiriguma noliegums vai ignorésana, méginajums
definét cilvéka eksistenci, izmantojot cilvéka kopigas dabas objektivas ipasibas,
kvantitativus salidzinajumus un analogijas.”8 Antikaja pasaulé cilvéks bija
‘persona’ tikai tad, kad vin$ savai esamibai ir kaut ko ‘pievienojis’ (ka masku) —
cilvéks un vina butiba paliek noskirti. Kristietibas ontologija personas jédziena
apvienoja esamibas un attiecibu aspektus - ‘personibas’ izpratne ir “patristiskas
domas produkts. Bez tas personibas dzilaka nozime nevar tikt ne saprasta, ne
attaisnota.™® Savukart ‘individs’ ir Romie$u iedibinata ‘personas’ izpratne, ka
individualitate, un parmantojies antikaja ‘maskas’ nozimeé: “Persona ir loma,
kuru kads spélé savas sabiedriskajas vai likumiskajas attiecibas, morala vai

45 Yannaras, Christos. (1993) Postmodern Metaphysics, Brooklyn MA: Holy Cross Orthodox
Press, pp. 85-95, 189-190.

46 Yannaras, Christos (2007) Person and Eros, Brooklyn MA: Holy Cross Orthodox Press, p. 5.

47 Zizioulas, John (1977, 1985) Being as Communion, Crestwood, NY: St Vladimir’s Seminary
Press.

48 Yannaras, Christos (1984) The Freedom of Morality, St Vladimir’s Seminary Press, p. 22-23.

49 Zizioulas, John (1977, 1985) Being as Communion, Crestwood, NY: St Vladimir’s Seminary
Press, p. 27.
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“legala” persona, kam ne kolektivi, ne individuali nav nekada sakara ar personas
ontologiju”s0 — esamibu.

Pareja no apofatiskas paradigmas uz katafatisko iezimé perspektivas mainu
ari cilvéka izpratné - akcents no cilvéka ka personas (prosopon, nmpdowrmo; lat.
persona) attiecibas parvirzas uz individu (Gr. atomikés, atouixdg; Lat. persona,
individuum), izmainot Rietumu garigas tradicijas antropologiskos pamatus,
no attiecibam un eksistencialas pieredzes akcentu parvirzot uz izzinu un
argumentaciju.

Lai ieraudzitu estétiska — attéla un varda attiecibu ontologisko nozimi
pirms modernitates un ta likteni pasaules skatijuma apvérsuma, ieskicéju
apofatismu Platona mimézes un attéla izpratné un Ortodoksalas kristietibas
ikonografija, ka ari katafatismu Rietumu sholastika, gleznieciba un arhitektara.
Sada konteksta pasaules skatfjuma apvérsums uzskatami paradas perspektivas
lietojuma maksla, kad apvérsto perspektivu, kas raksturiga antikajai makslai
un ikonografijai nomaina tie$a jeb lineara. TieSo perspektivu analizé Ervins
Panofskis (Erwin Panofsky, 1882-1962), apvérsto — Pavels Florenskis (Nwi]l;
Snpliliulih, 1882-1937); abi autori parada, ka perspektiva nav tikai attélojuma
forma - apvérsta un tie$a perspektiva maksla simbolizé divas apvérstas, inver-
sas — pilnigi pretéjas telpas — garigo un matematisko, un likumsakarigi, divas
dazadas ontologijas un antropologijas, kas liek apsaubit progresivas kultaras
liberalizacijas sociali politisko narativu ka tadu.

Apofatisms ka metafiziska perspektiva attistas lidz ar sengrieku filozo-
fiju; iezimé&ju Platona mimézes koncepciju un tuvak aplikoju Hansa-Georga
Gadamera (1900-2002) Valsts X gramatas hermeneitisko lasijumu, t. i., skanda-
lozo epizodi par dzejnieku izraidiSanu no polisas, kas nereti tiek interpretéta ka
cenziira. Eseja “Platons un dzejnieki”s! Gadamers atklaj Platona domas apofa-
tisko jégu, apgalvojot, ka §1 epizode ietver ko vairak ka pedagogisku moralismu
vai politisku cenziru; vin$ parada, ka Platona Valsts nav politiska konstrukeija,
bet gan “’paradigma debesis’ cilvékam, kurs vélas sakartot sevi un savu iek$éjo
batibu”52. Valsts ka cilvéka dvéseles alegorija ir atzina par mimézes — realitates
télainibas spéku, kura cilvéka dvésele atdarina patieso prototipu - logos. Platona
darbs Gadameram ir “patiesi makslinieciski sagatavota preladija un priek§vards
tam, kas japabeidz vélak. [lai] ...pamudinatu dvéseli labpratigi atvérties [..] patie-
sajam cilvéka eksistences likumam.”s3 Platona darbs iezimé filozofijas sakotni
paradigmatisko pareju no mita uz logosu, vienlaikus iznicinot54 antiko mita

50 Zizioulas, John (1977, 1985) Being as Communion, Crestwood, NY: St Vladimir’s Seminary
Press, p. 34.

51 Gadamer Hans-Georg (1980) Dialogue and Dialectic: Eight Hermeneutical Studies on Plato,
tr. P. C. Smith, New Haven & London: Yale University Press.

52 Ibid., p. 49.

53 Ibid., p. 72.

54 Ibid., p. 46.
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tradiciju, gan pieskirot tai “patiesibu, ko dvésele atklaj filozoféjot,”s> tadéjadi
sasaistot sengrieku filozofijas esamibas izpratni ar milestibu (erosu) ka ‘dzemdi-
nasanu skaistaja.’s6 Jautajums ir — kas ir patiesais eksistences likums, ko Platons
sagatavo ar savu mimeézes koncepciju?

Gariga tradicija atbalsta uzskatu, ka mimétisko varda un téla, logos un
pathos utt. attiecibu metafiziska nozime piepildas kristigaja atklasme, t. i., Krista
ka iemiesotaja Varda un neredzama Dieva téla.5” Atklajot cilvéku ka Dieva télu,
pareizticigo ikonografija ka teologiska antropologija paredz kenozi (Gr. kenoé:
kevow — iztuksot) ka sevis iztuksoSanu, ego jeb subjekta navi,58 un teozi>®
(Gr. Theos: 0ed¢ — Dievs) ka cilvéka dieviskoSanu, kas ir gariga pasaizliedziba,
upuris otra laba — anagogisks®0 cel$ no subjektiva un individuala uz realo - no
redzama uz neredzamo, t. i., no redzama uz neredzamo, no rakstita varda uz
garu, no téla uz vardu. Tas ir cel$ no estétiska uz saprotamo ka eksistences un
realitates likumu - Jogos ka Dieva likums un upuréjosa milestiba atklaj cilvéka
ka personas - Dieva téla apofatisko dabu.

Katafatisms ka zinatniska pasaules skatijuma perspektiva attistas lidz ar
Rietumu kristietibu, sholastiku, péc kuras Kopernika revolacija, Renesanse
un apgaismiba veido un nostiprina modernitates zinatnisko pasaules ainu
ka parvirzi no metafizikas uz fiziku. Jauna paradigma izvirza jaunu cilvéka
izpratni — individu un kartézisko cogito (ergo sumy), kas iezimé saskeltibu starp
juteklisko un saprotamo - kermeni un pratu. Maksla tiek apguta tie$a perspek-
tiva, gaisménas u.c., kas naturalizé realitates attélojumu, radot inscenétu pasau-
les telpu; makslas autonomija rada makslas filozofiju un aktualizé aristotelisko
mimeézes koncepciju, lai risinatu attéla un valodas attiecibas jautajumos par

55 Gadamer Hans-Georg (1980) Dialogue and Dialectic: Eight Hermeneutical Studies on Plato,
tr. P. C. Smith, New Haven & London: Yale University Press, p. 68.

56 Platons. (1980) Menons. Dzires. Riga: Zvaigzne, 93. Ipp., Plato, Symposium, 206e.

57 Skat. Constas, Maximos (2014) The Art of Seeing. Paradox and Perception in Orthodox
Iconography, California: Sebastian Press, Ouspensky, Leonid (1992) Theology of the Icon I,
tr. A. Gythiel, NY: St. Vladimir’s Seminary Press, Ouspensky, Leonid (1992) Theology of
the Icon II, tr. A. Gythiel, NY: St. Vladimir’s Seminary Press.

58 Constas, Maximos. (2014) The Art of Seeing. Paradox and Perception in Orthodox Iconography,
California: Sebastian Press, p. 106.

59 Teoze jeb dieviskoSanas (theosis) ir ortodoksalas kristietibas pestiSanas doktrina, kas ietver
cilvéka Dievlidzibas atgt$anu. Saskana ar Baznicas téviem, PestiSana ietver visas cilvéka
personas “teozi” (dievisko$anu) Kristt; tas nozimé, ka cilvéks klast lidzigs Kristum, lidz
identitatei ar Vinu; ta ietver Kristus prata iegasanu (2.Kor 2:16), un ta nozimé lidzdalibu
pasa Vina Dzivé - Dieva dzive.

Sk Veniamin, Christopher. (2013) The Orthodox understanding of salvation: theosis in Scripture
and tradition. Mount Thabor Publishing.

60 Anagoge (gr. dvaywys), arl anagogija, norada uz kap$anu aug$up. Anagogija ir izteikumu
vai notikumu, Ipasi Rakstu eksegézes interpretacijas metode, kas atklaj alazijas uz
pécnaves dzivi. https://www.britannica.com/topic/biblical-literature/Other-hermeneutical-
principles#ref598276
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makslas zanriem, skaistumu, u.c., Savukart Kanta filozofijas ‘kopernikaniskais
pavérsiens’ apkopo un izveido modernitates arhitektoniku pasaulé, kur izpétes
centra ir novérotajs pats, paradot to ka reprezentacijas — prieksstatu horizontu,
ko simboliski var atainot ar Platona Alas alegoriju, kurai priek$a nu pievelts
akmens6l. Modernitate ka perspektivas apvérsums no apofatisko uz katafatisko
pasaules skatijumu - no Dieva uz dabu, sasaucas ar Lika Ferija¢2 Kanta filozofijas
lastjumu, kurs skata modernitati ka ‘gaumes revoliiciju’s? (te varam vilkt paralé-
les ar anti-mimeétisko, ‘estétisko revoluciju’64). Ta ka skaistuma standartus aizstaj
“gaumes dzims$ana, antikas makslas filozofija dod celu jutekliskuma teorijai” -
estétikai.”65 (Baumgartens, “Aesthetica”) Ferija skatljuma tas ir ‘no dieviska uz
cilvécisko’¢ un dzemdina jaunu subjektu - homo aestheticus.

Homo aestheticus nav ne persona, ne individs, bet identifikacijas, kas
potenciali ietver dazadas (postymodernisma subjektivacijas ka modernitates
cogito kritiku, un izpauzas revolucionarajas avangarda makslas kustibas.
Avangards iezimé (post)modernisma periodu, cilvékam novérsoties no dabas
un pasaules un pievérsoties pasam sev, savai realitatei, kas sasaucas ar fotog-
rafijas mesto izaicindjumu makslai, tehniski piepildot realisma glezniecibas
idealus. Ieziméjas nosacita pareja no modernitates katafatiskas paradigmas uz
to, t. s. ‘postmodernisma apofatismu’,67 kas noraida racionalismu, utilitarismu,
fiksétas identitates un prieksstatus, kas modernitaté ierobeZzoja realitates uztveri
reprezentacija, tai pat laika saglabajot individualisma subjektivo skatijumu un
pasaules izpratni. Modernisma maksla simboliski atklajas cilvéka realitates
dazadas dimensijas - notiek atbrivo$anas no modernitates ‘lielajiem narati-
viem’,68 totalizéjosam struktiram, notiek atkapsanas no tiesas perspektivas
iluzoras telpas un atgrieSanas pie pirms-modernitates attélojuma formam -
apveérstas perspektivas. Liotars raksta, ka postmodernisms izaicina realisma,
realitates’ statusu vispar: “Postmodernisms ir modernisms nevis sava beigu
stadija (post- nozimé péc, modernismam sekojoss), bet gan toposa stavokli,
un $ads stavoklis ir pastavigs™, t. i., tas vienmér ir bijis klateso$s, un iezimeé

61 Kulis, Maris. (2015) “Sensus communis iespéjamiba — variacijas par Kanta filosofiskajiem
mekléjumiem’, Sast. R. Bi¢evskis, Kants, Heidegers un dzivespasaule, Riga: LU agentiira “LU”,
87. Ipp.

62 Ferry, Luc. (1993) “Homo Aestheticus. The Invention of Taste in the Democratic Age”, Chicago:
The University of Chicago Press.

63 Ibid., p. 7.

64 Tbid., p. 193.

65 Ibid., p. 19.

66 Ibid., p. 27.

67 Yannaras, Christos. (1993) Postmodern Metaphysics, Brooklyn MA: Holy Cross Orthodox
Press, p. 83.

68 Liotars, Zans Fransua. (2008) Postmodernais stavoklis. Parskats par zinasanam, tulk.
I. Lapinska, Riga: LMC.

69 Freiberga, Elga. (2000) Estétika. Miisdienu estétikas skices, Riga: Zvaigzne ABC, 79. Ipp.
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kaut ka neapjausta atklaganos. Makslinieciski tas nozimeé atkapties no linearas
perspektivas iluzoras telpas un atgriezties pie pirms-modernajam attélojuma
formam - apvérstas perspektivas, lai gatu tieSu pieeju redlajai realitatei.

Tas atved atpakal] pie Kanta estétikas — skaista un cildena noskiruma;
cildenais jeb sublimais ka ideja péc butibas neattélojama, ta¢u aktualizé jauta-
jumu par attélojamibu - tira klatbatné, intensitaté pauzot neizsakamo, garigo
pardzivojumu un izaicinot konvencionalos prieksstatus par realitati. (Post)
modernisma apokaliptiskie toni iemiesojas naves téma - péc Nices pasludina-
juma “Dievs ir miris,”70 tiek pieteikta “autora nave” (Barts), “ideologiju nave,”
(Liotars), “véstures nave” (Kozevs), un “cilvéka nave” (Fuko), kas atklaj atbildes
neiespéjamibu uz Siem jautadjumiem, liekot atgriezties pie to sakotnéjas jégas;
jautajuma par estétisko arvien vairak aktualizéjas antropologiskais jautajums
par cilvéku.

Cilvéks tiecas atbrivoties no modernitates priek$statiem — no saprotama
hierarhijam, no konstruétas pasaules telpas, atvért jaunas eksistences dimensi-
jas — izaicinat énas uz alas sienas, sagraut sienu. Individualais, racionalais prats
pievérsas realitates dazadam dimensijam, makslu aizvien satuvinot ar cilvéka
emancipacijas problematiku - estétisko un makslas demokratizaciju - politisko.
Homo aestheticus galu gala spogulojas pats sevi un ierauga daudzskautnainu,
fragmentaru, miesisku, télainu, tumsu un dramatisku ainu - vienlaikus $aus-
minosu un fascinéjosu, kas nu ir (hiper)realitate — “pati subjektivitates butiba,
vissubjektivakais subjekta.””!

3. Estétiskais ka jautajums. Cilvéka téls

Nodala atgriezos pie Ransjéra un Debreija jautdjuma par estétisko politiska
konteksta un savietoju $o koncepciju katafétisko ar Janara apofatisko domas
‘rezimu’ perspektivu, un to krustpunktos izveértéju t. s. ‘estétiskas revolaci-
jas’ sociali politiskas liberalizacijas, emancipacijas un vienlidzibas aspektus.
Parvirzé no apofatisma uz katafatismu redzam, ka ontologisko jautajumu
aizklaj estétiskais, antropologisko - politiskais, savukart makslu - vizualais,
tadéjadi izmainot sapratni par realo, par patiesibu, par skaistumu un par
pasu cilvéku. Tapéc izvaicaju musdienu kultaras liberalizacijas diskursu, ko

70 “Dievs ir miris. Dievs ir miris. Un més vinu esam nogalinajusi. Tomér vina éna joprojam
ir redzama. Ka mums, visu slepkavu slepkavam, sevi mierinat? Tas, kas bija vissvétakais
un varenakais no visa, kas pasaulei lidz $im piedergjis, ir nokrasojies lidz navei zem musu
naziem: kas noslaucis no mums §is asinis? Ar kadu adeni més varam sevi attirit? Kadus
gandariSanas svétkus, kadas svétas spéles mums bus jaizdoma? Vai §a varondarba lielums
nav mums par lielu? Vai mums pasiem nav jaklast par dieviem tikai tapéc, lai izraditos ta
cienigi?” Skat. Nietzsche, Friedrich. (1974) The Gay Science: With a Prelude in Rhymes and
an Appendix of Songs, New York: Vintage Books.

71 Ferry, Luc (1993) Homo Aestheticus. The Invention of Taste in the Democratic Age, Chicago:
The University of Chicago Press, p. 19.
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makslas pauz dissensus, kas estétisko tiecas sasaistit ar politisko, un iztirzaju
miusdienu kulttras antropologiskos aspektus. Postmodernisms Ransjéra un
Debreija estétikas koncepcijas ir vérsts uz attéla un valodas, pathos un logos,
u.c., dihotomiju mimeétisko attiecibu atcelSanu vai apvér$anu - uz kultaras
simbolisko struktiiru atklasanu un estétiska spéka pavér$anu pret totalizéjosam
strukt@iram, kur vizualais ir vistie$akais ideologiju materializé$anas veids - tas
pats konstitué vajadzigo pasauli; atsaucoties uz Kantu - téli briva iztéles spélé
komunicé bez jédziena.”2 Turklat (postymodernisma tradicijas inversija makslas
iezimé atgriesanos pie pirms-modernitates attélojuma formam, t. i., apvérstas
perspektivas, abstrakcijas u.c., kas tiecas atklat neredzamas pasaules — mistisko,
dievisko, aktualizéjot nepastarpinatibas (immediacy) aspektu, intensitati, tiro
klatbatni u.tml.

Pétjjuma diskusijas pamata ir dazadie Ransjéra un Janara Platona lasijumi
(ipasi Valsts X gramata), — katafatiskais un apofatiskais, kas ietver pretéjas
mimézes, ontologijas un antropologijas; viena - personisko citadibu attiecibas,
otra — autonomo individu, kur§ postmodernisma sairst dazadas subjektiva-
cijas - t. s. homo aestheticus. Ransjéra uzskata Platona mimézes izpratne ir
degradéjosa, glezniecibu vértéjot zemak par verbalo diskursu, tadéjadi novedot
pie makslu un politiskam hierarhijam, kur kadas izpausmes tiek vértétas augstak
par citam. Tapéc var sacit, ka Ransjéra Platona kritika nav politiska, bet drizak
ontologiska, jo estétiska rezima pamata ir Platona mimézes atbrivo$ana no rea-
litates hierarhijam un patiesibas idejas, paklaujot to subjektivajam individa vai
grupas - politiskajam vajadzibam, vérsta uz attiecibu parravumu, kas Platona
filozofija paradas ka vienigais patiesibas — realitates ka esamibas sasnieg$anas
veids. Tadéjadi jautdjums par makslu vairs nav jautajums par étiku vai morali,
vai par cenziiras nepielaujamibu, bet par esamibu - ontologiju, kas masdienu
estétikas praksu kontekstos nereti tiek reducéts uz estétikas politiku. Tapéc
t. s. estétiskais rezims ir atgrie$anas mitiskaja télainiba, no kuras Platona “Valsts”
veica pareju, arhetipisko no mita uz logosu’3 un filozofijas dzimsanu ka ‘gudribas
milestibu’74. Sis cels ietver ontologisko mimézes saskanosanos starp estétiskajam
dihotomijam - vizualo un valodas, ka sajitamo un saprotamo jeb redzamo
un neredzamo cela uz patiesibu - realitati ka esamibu. Apofatiska perspektiva
parada $i cela anagogisko piepildi$anos ortodoksalas kristietibas ikonografija,
kur Kristus ikona piepilda platonisko mimézi ka attéla un varda, logos un pathos
realitasu totalu metafizisku saskanosanos, cilvékam atklajoties ka Dieva télam —
eikon. Turpretim katafatiskaja perspektiva ikoniskums ka mimétiska atbilstiba

72 Kants, Imanuels. (2000) Spriestspéjas Kritika, tulk. R. Kulis, Riga: Zvaigzne ABC.

73 Kalis R., Kale M. (1996) Filosofija. Riga: Apgads “Burtnieks”

74 Platons, Dzires, 204b: “Jo gudriba ir saistita ar visskaistakajam lietam, un Milestiba ir
milestiba, kas vérsta uz to, kas ir godigs; tadé] Milestibai ir jabat gudribas draudzenei un ka
tadai tai ir jabut starp gudriem un nezinosiem” http://www.perseus.tufts.edu/hopper/text?d
oc=Perseus%3Atext%3A1999.01.0174%3 Atext%3DSym.%3Asection%3D204b (26.07.2024.)
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no metafiziskas un ontologijas parvirzas uz zinatni vai politiku - uz seman-
tiku; tas redzams Ransjéra attéla analizé, kas foto imanentajai gaismai pieskir
metafizisku (transcendentalu) nozimi. Savukart (postymodernisma atgrieSanas
pie pirms-modernitates pasaules skatljuma, t. s. postmodernais apofatisms,
kas aktualizé jautajumu par neredzamajam cilvéka eksistences dimensijam,
fiziskajam un materialajam pieskir metafizisku nozimi gan ontologiska, gan
antropologiska, gan estétiska limeni - attéla un varda metafiziska saistiba ir
parrauta un apversta, attéls pats pauz savu pasauli un rada nozimi.

Ieziméjas modernitates un (post)modernisma iek$éja saistiba - ka attéla un
varda nesaskanotiba — Ransjéra aprakstitas ‘estétiskas revolicijas’ epizodes’> jau
Renesansé uzrada mimézes - skaista un cildena, logos un pathos nesaskanotibu
ka vizuala autonomiju no stasta. Pieméram, Vinkelmana’6 Hérakla Torsa slavi-
najums’’ jau pauz sava laika Rietumu (foto)skatienu uz grieku kultaras tradiciju,
paradot distanci no realitates un ekrana pasivitati ka vizuala autonomiju no
jégas. (Post)modernisma atgrieSanas pie tradicijas makslas aktualizé jautajumu
par dazadam cilvéka pieredzes un dzives dimensijam, un jautajuma par makslu
priek$plana izvirzas jautajums par realitati un esamibu - par dzivi. Ontologisko
jautajumu no mazibas téla reducéjot uz socialpolitiskajiem télojumiem, makslas
tiek reducétas uz tiru izpausmi, cilvéka eksistence — uz subjektivacijam, - mai-
nas cilvéka téls.

(Post)moderno makslu prak$u atgriesanas pie pirms-modernitates atté-
lojuma formam, t. i., apvérstas perspektivas, abstrakcijas u.c., kas raksturigas
Ortodoksalajai ikonografijai, tiecas attélot neredzamas realitates dimensijas —
mistisko, dievi$ko u.tml. Tapéc minéto perspektivu krustpunktos ieziméju
(postymodernisma un Bizantijas ikonografijas sastapsanos modernisma (bizan-
tisma),”8 kas gan metaforiski, gan “anahroniski protomodernistiski™7? uzrada
cilvéka eksistencialos mekléjumus par-vésturiska cikliskuma.

Teologs Pavels Florenskis, risinot jautajumus par realismu maksla, plato-
niska skatljuma pretstata “realismu iluzionismam, subjektivismam un psiho-
logismam, [..] vinam realisms [ir] gan tandéma ar iluzionismu, gan opozicija
tam,”80 — realisms maksla nav atdalams no realisma dzivé - tatad, to nevar
izprast noskirti no dzives.8! Janara filozofijas konteksta tas ir ontologiskais jauta-
jums par esamibas apofatisko - negativo, noslépumaino, neredzamo horizontu.

75 Ranciere, Jacques. (2013) Aisthésis. Scenes from the Aesthetic Regime of Art, London: Verso.

76 Winkelmann J. (2006), History of the Art of Antiquity, tr. H.F. Mallgrave, Los Angeles.

77 Ranciere, Jacques. (2013) Aisthésis. Scenes from the Aesthetic Regime of Art, London: Verso,
p- 1.

78 Taroutina, Maria. (2018) The Icon and the Square: Russian Modernism and the Russo-Byzantine
Revival, USA: Pennsylvania State University Press.

79 Ibid.

80 Florensky, Pavel. (2002) Beyond Vision. Essays on the Perception of Art, UK: Reaktion Books,
p. 69.

81 Tbid., p. 180.

23



Florenskim82 glezniecibas mérkis nav “dublét realitati, bet gan péc iespéjas
dzilak izprast tas arhitektoniku, tas materialu, tas nozimi.”83 Vins, atgrieZoties
pie griekiem, norada, ka tie§a perspektiva jau sakotnéji radas ka teatra elements,
kur “skatitajs [..], lidzigi Platona alas ieslodzitajam, ir piespriests pie teatra solina
un vinam nav un ari nevar but tiesas, vitalas saiknes ar realitati.”s4

Jautdjuma par makslu centra izvirzas jautajums par realitati un dzivi, kas
atbalsojas ar1 (post)modernisma kritisko kustibu mekléjumos. Florenskis uzska-
tija, ka t. s. avangarda kustibas “vairak atbilda antikas pasaules un viduslaiku,
neka Eiropas pécrenesanses, tostarp 19. gadsimta realisma redzéjumam,”s> jo
tiecas sasniegtu augstaku makslas mérki — pietuvoties garigajai patiesibai un
iedibinat saikni ar dievisko realitati. Tai pat laika vins tas kritizéja tiesi tapéc,
ka nesaskatija tajas garigu (mimétisku) saskanotibu — makslinieki 20. gadsimta
vairs nerada ‘realitates ‘télu’, bet tiecas radit ‘pasu lietw’ - makslinieks “vélas
talitéju piekluvi savam darbam praktiskaja dzivé. [Vins] apgalvo, ka darbs
nav glezna vai grafika, bet gan lieta,”8¢ kas ir pati par sevi, ar savu pasauli un
savu nozimi. Tas sasaucas ar musdienu estétisko anti-reprezentacijas praksu
tiro klatesamibu (immediacy) un intensitati (kas Ransjéram realizéjas (*) ‘tiraja
maksld’ [..] kas nepastarpinati ietérpj ideju sajitama forma, un (**) maksla,
kas [..] maksla netiek noskirta no politikas.)8”

Florenskis norada, ka ontologiski $ads darbs ir “sava veida magiskas
iedarbibas instruments uz realitati. Sadi instrumenti jau pastav: reklamas un
propagandas plakati jau ir paredzéti tam, lai liktu visiem, kas uz tiem skatas,
veikt noteiktas darbibas un pat piespiestu uz tiem skatities. Seit ne jau nozime,
bet gan krasu un liniju tie$a klatbatne ir ta, kam vajadzétu iedarboties uz apkar-
téjiem cilvékiem un mainit vinu garigo dzivi”.88 Lai ari modernisma maksla tika
atsvabinajusies no Eiklida telpas, vins kritizéja avangardistu eksperimentus, kuri
atkapas arl no metafizikas tradicijas, riskéjot sagraut kulttiras garigos pamatus;
vin$ izskaidro, ka tieSas ietekmes lidzekli (sajutu, bez véstijuma) uz cilvéku ka
propagandas un magijas panémieni to raditajam nepie$kir makslinieka, bet gan
burvja statusu;8? tas liek ap$aubit masdienu vizualas kultiiras un tas subjekta
liberalizacijas ideju.

82 Florensky, Pavel. (2002) Beyond Vision. Essays on the Perception of Art, UK: Reaktion Books,
p. 197.

83 Ibid., p. 209.

84 Tbid., p. 209.

85 Ibid., p. 72.

86 Omopenckuit, [TaBen. (1993) Ananus npocmparcmeeHHOCMU U 8pemMeHU 6 Xy00HeCHBEHHO
usobpasumenvHuix npoussedenusx, Mocksa: «IIporpeccr.

87 Ransjérs, Zaks (2003) Attelu liktenis, tulk. V. Berga, Riga: LMC, 24. Ipp.

88 @yopencknit, [TaBen (1993) Ananus npocmpancmeeHHoCmu 1 8peMeHU 8 XY00HecBeHHO-
uzobpasumenvuuix npoussedeHusx, Mocksa: «IIporpecc», p. 127.

89 Ibid. p. 127.
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Secinajums

Modernitates ontologiskais pavérsiens ietver astronomisko, zinatnisko, filo-
zofisko, politisko un estétisko revoluciju, un aktualizé jautajumu par dazadam
cilvéka eksistences dimensijam - par realitati. Darba izgaismotas perspektivas —
apofatiska un katafatiska, kuras no grieku filozofijas attistas Rietumu tradicija,
paradas ka pretéjas un nelauj Rietumu vésturi skatit ka progresivu attistibu vai
liberalizaciju, jo t. s. ‘kopernikaniskais pavérsiens’ ietver parmainas izpratné
par pasu cilvéku. Kultaras antropologisko dimensiju parvirzot no mazibas
téla uz socialpolitiskiem télojumiem, ontologisko jautajumu aizklaj estétiskais,
antropologisko - politiskais, savukart makslu - vizualais; izmainas sapratne par
realitati, patiesibu, skaistumu un par pasu cilvéku. So perspektivu krustpunkta
simboliski satiekas (post)modernisms un Bizantijas ikonografija ki modernisms
jeb bizantisms,90 kas uzrada Rietumu kultdras antropologisko izaicinajumu
makslas uzdotaja jautdjuma par patiesibu. Tas ir ontologisks jautdjums par rea-
litati un ilaziju, par garigumu un maldino$u misticismu, iespéjams, par cilvéka
iespéjamibu vispar. Tadéjadi pétijumu “Laikmetiga kultara ka antropologisks
izaicinajums. Homo Aestheticus” var uzskatit par kartografijas méginajumu
misdienu kultiras ontologisko - antropologisko un garigo aspektu talakai
pétniecibai.

90 Taroutina, Maria. (2018) The Icon and the Square: Russian Modernism and the Russo-Byzantine
Revival, USA: Pennsylvania State University Press.
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ANNOTATION

The doctoral thesis “Contemporary Culture as an Anthropological
Challenge. Homo Aestheticus” explores the development of the philosophical
aesthetics in the Western culture. The aim of the thesis is to thematize the aes-
thetic in the actual visual manifestations and to explore the anthropological
aspects of the contemporary culture through the prism of homo aestheticus
within the interaction of aesthetics and politics. In the context of modernity as
a paradigm shift of tradition, the metaphysical and anthropological significance
of the mimetic relationship between the image and the word is presented, and
two modes of worldview - apophatic and cataphatic - are illuminated as dif-
ferent perspectives of the development of the Western philosophical tradition
in which man reveals and creates one’s own image.
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INTRODUCTION

The current doctoral thesis “Contemporary Culture as an Anthropological
Challenge. Homo Aestheticus” is not a study of art — neither of what art is, nor
a critique of the contemporary art or visual culture. Rather, it is an attempt to
illuminate the philosophical-aesthetic perspectives in which a man searches for
meaning - reveals or creates his own image. These perspectives are actualized
in the relations of archetypal mimetic dichotomies - image and language, vis-
ible and invisible, dark and light, pathos and logos, etc., reflecting and shaping
the worldview of a certain epoch; they are not merely artistic techniques, deco-
rative categories, forms of linguistic or literary, cultural or political expression,
but meta-physical dimensions of aesthetics with philosophical, symbolic and
anthropological meaning.

The ever-present audiovisual information stream of everyday life in the con-
temporary culture increasingly sharply reveals the aesthetic, ethical and spiritual
tensions that are particularly manifested in the contemporary art, wherein meet
the actualities in the world, the community and the individual. This front of
the cultural avant-garde is uncompromising - it demands attention and recog-
nition, acknowledging the power of the image and the force of the sensual - aes-
thetic. The democratization of the arts as unravelling from the established forms
of representation and language reveals the liberation of the visual as an image
from both the conditions of truth (ontological) and the criteria of beauty (poeti-
cal), as it unleashes the mimetic power and the contemporary visuality exposes,
dismantles and uproots traditional cultural forms, hierarchies and disciplines.
Inter-disciplinarity becomes multi-disciplinarity and trans-disciplinarity - art
shows how much we do not see by changing the habitual presuppositions of
reality. Or rather - the human being?

What is the meaning of the new art forms that communicate and impact not
only visually, but also sensually — aesthetically? How is it possible, and is it possi-
ble at all to understand this philosophically? What is the ‘visual’, the ‘aesthetic’?
How has the meaning of the ‘aesthetic’ changed? What does it mean to ‘look’?
What does it mean to ‘see’, when the (un)mediated visual field of media abolishes
the distances of space and time, when the horizons of experience change, when
everything is equally representable and accessible to the gaze? The subject of
the thesis “Contemporary Culture as an Anthropological Challenge. Homo
Aestheticus” is the aesthetic in philosophical perspectives of the relationship
between a man and his world - culture, and the anthropological aspects of this
relationship.
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RELEVANCE AND NOVELTY OF THE THESIS

A century has passed since the humanity has learned to manipulate
the image; audio-visual interactivity and mobile communication is changing
the natural experience of time and space on the daily basis, altering our per-
ception and reality as such. In an environment dominated by visual stimuli,
the world has shrunk geographically but opened up imaginatively. Human inter-
connectedness is constituted between the real and the virtual in visual presence,
abolishing the distances of time and space, as well as providing opportunities
for the transfer of information, knowledge and ideas, in a reality applied to
photographic and video images.

The internal relational shifts! of contemporary ‘visibility” at the turn of
the 20th/21st centuries, their causes, contexts and meanings, have been much
studied. The importance of cultural studies gains weight, film and media studies,
digital media studies, interdisciplinary studies? of visual culture give rise to
image studies3, engendering ‘communication aesthetics*. The so-called ‘visual
turn’s in the humanities and social sciences includes a focus on the visual as
a socially and culturally constructed experience, on the conditions of its possibil-
ity, and on its role in understanding and interpreting the world. Here, the visible
does not mean solely the physically visible, but also the social, cultural and
ontological aspects and conditions of seeing, which are increasingly influenced
by the presence of the image — photo and video. The consequence of the sense
of sight and visual experience cannot be denied, especially with the advent of
the new media, the development of digital technologies and virtual reality, and
the penetration of every sphere of human activity by AI. A theoretical con-
sideration of the impact exerted by visual impressions has become important,
and so has the perception of the plastic arts and their creative explorations,
and it is therefore necessary to consider the impact of visual cultural imagery
in a broader - philosophical - context. This concerns not only the technolog-
ical aspects of representation (i.e., new media technical possibilities), but also
the ontological and anthropological limits of perception - aesthetics.

1 See Belting, Hans (1994) Bild und Kult. (Likeness a Presence: A History of the Image Before
the Era of Art), Chicago: University of Chicago Press).

2 In the humanities and social sciences, there is an increasing emphasis on the importance
of the visible. It is generally considered to have become more visible in the 20th century. In
the 1990s, it has taken a linguistic turn. https://www.oxfordreference.com/display/10.1093/
oi/authority.20110803120100782 (20.12.2023)

3 Purgar, Kre$imir (ed.) (2021) The Palgrave Handbook of Image Studies, Palgrave Macmillan, 2021.

4 A theory of aesthetics developed in Italy in 1983, calling for an artistic practice that engages
and works with the development, evolution and paradigms of late 20th century communication
technologies, observing the primacy of emerging networks over the subject.

5 The ‘cultural turn’ is centred on the turn towards the visual, hence the term ‘visual turn’
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In the 20th century, art is born as a radical experiment, an experiment with
its own limits, with cultural taboos and collective perception, with the human
body, with sensory experience — transgressive practices that testify to the new
situation of Western culture between the visible and the invisible, the fabulous
and the unsayable - about the existential and spiritual condition of man. This
paradoxical border-situation between ‘end of art’ (Danto) and ‘art is everything’
gives rise to the question of man, of human being, in the new contexts of vis-
ibility in culture, which aesthetically shape and embody the unwritten rules
and forms of society, the image of man, various identities and relationships
that encompass the aesthetic experience in time and space, between man and
the world of yesterday, today and tomorrow; a question that unites the concepts
of ‘culture’, ‘anthropological” and ‘homo aestheticus’ — exploring the ways how
a man is constituted in the shared visibility of culture.

In philosophy, these changes have been considered in the context of
the ‘visual turn’, the ‘aesthetic turn’, the ‘communicative turn’? and other
similar contexts, which tend to include not only contemporary trends in artistic
expressions, but also tectonic historical changes in cultural perception. This shift
encompasses the complementary and conflicting dimensions of human contact
with the world - the relationship between image and word as the visible and
the visible, the sensual and the intelligible, et.al., which is expressed and under-
stood differently in each age. This involves addressing the gaze of contemporary
culture, which is constituted by the photographic image, the techno-visuality
and aesthetics of ‘contemporary culture’ as a formative aspect of the experience
of time and space, and to see how the search for meaning and freedom are
revealed in this anthropological optics and cartography.

The relevance of the concept of ‘homo aestheticus’ is not only evidenced by
the attention-grabbing screens of contemporary visuality and the extensive stud-
ies of the image, visual communication and aesthetic theory. For instance, one
of the recent research projects is the study “Homo Mimeticus: A New Theory of
Imitation™ by Nidesh Lawtoo at the KU Leuven in 2022, with a prominent goal —
to open up a new field of inquiry, i.e., mimetic studies.” The project focuses on
the genealogy of the concept of mimesis, which is amongst the most fundamental
notions in Western philosophy and aesthetics, which underlies every image
and work of art, every sphere of human activity, and human being: a man is by
nature a mimetic being: “From mimicry to mimetism, dance to ritual, tragic
dramas to comic spectacles, enthusiastic recitations to theatrical dramatizations,

6 See Shapiro, Michael J. (2013) Studies in Trans-Disciplinary Method: After the Aesthetic Turn,
London and New York: Routledge.

7 In philosophy, this term became popular through Frankfurt’s critical analysis, but especially
to Jiirgen Habermas’ philosophy of ‘communicative action’

8 Lawtoo, Nidesh (ed.) (2022) Homo Mimeticus: A New Theory of Imitation, Leuven: Leuven
University Press.

9 Ibid,, p. 11.
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imitation of bad models to imitation of good models, crowd behaviour to
public behaviour, and, more recently, cinematic identifications to new digital
simulations, video games to algorithmic social media, among other avatars of
mimesis. Indeed, the human propensity for imitation remains inscribed in our
contemporary “mimetic condition.””10 Reclaimed concept of mimesis crosses
the boundaries between art and life, object and subject, and alongside homo
sapiens and homo ludens, and arrives a new subject — homo mimeticus. Lawtoo’s
project is illustrated by Escher’s lithograph of a sheet of paper from which
two hands, paradoxically drawing each other out of the sheet - into reality.

Thus, the current doctoral thesis, focusing on the anthropological aspects
of the visuality, falls in the context of current aesthetic debates, and the lyrical
protagonist of the thesis, homo aestheticus, and, likewise, confirms the topicality
of the subject, paradoxically encapsulated in the old adage that a picture is worth
a thousand words.

M. C. Escher. Drawing Hands, 1948

10 Lawtoo, Nidesh (ed.) (2022) Homo Mimeticus: A New Theory of Imitation, Leuven: Leuven
University Press, p. 14.
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AIMS, OBJECTIVES AND RESEARCH
QUESTIONS OF THE THESIS

The doctoral thesis “Contemporary Culture as an Anthropological
Challenge. Homo Aestheticus” aims to explore the development of the philosoph-
ical aesthetics in the Western culture. By thematizing the aesthetic in the actual
visual manifestations, to explore the anthropological aspects of the contem-
porary culture through the prism of homo aestheticus within the interaction
of aesthetics and politics. Thus, in the turn to modernity as a paradigm shift
of tradition, the metaphysical and anthropological significance of the mimetic
relationship between the image and the word is presented, and two modes of
worldview - apophatic and cataphatic — are illuminated as different perspectives
of the development of the Western philosophical tradition in which man reveals
and creates one’s own image.

To achieve the aims, the following objectives have been set

1) To describe contemporary culture as a critique of (postymodernity and
a revision of tradition through the problematics of ‘aesthetic revolution’ in
visual, aesthetic and political dimensions.

2) To present the turn to modernity from the theological to the scientific as
the shift from apophatic to cataphatic worldview through the symbolism
of perspective in art.

3) To outline the ontological, anthropological and aesthetic aspects of apo-
phaticism in ancient Greek philosophy and Plato’s iconology and Orthodox
Christian iconography.

4) To outline the ontological, anthropological and aesthetic aspects of cataphat-
icism in Western Christianity — scholastics, art, philosophy and aesthetics.

5) To describe the ontological position of homo aestheticus as the subject of
(postymodernity between the divine and the aesthetic.

6) To characterize postmodern apophaticism as a critique of modernity, its
ontological, aesthetic aspects and anthropological challenges.

7) To relate (postymodern apophaticism as byzantism and Byzantine aesthetics
through the metaphysical relation of image and word.
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BRIEF DESCRIPTION OF THE METHODS

The theoretical basis of the thesis is two philosophical strands: post-Marxism
as the postmodern critique of modernity, represented by Jacques Ranciére (1940)
and Régis Debray (1940), and the critique of modernity from the perspective
of ancient Greek philosophy and orthodox Christianity, represented by Greek
philosopher Christos Yannaras (Xp#rotog Iavvapdg, 1935-2024). The subject
of the doctoral thesis involves the examination of various traditions, authors
and concepts at the intersections between philosophy, aesthetics, critical theory,
theology, anthropology and art history, involving the use of various scientific
research methods - analysis, interpretation and synthesis, selected to locate
the intersections of the two perspectives in the classical texts of the Western
philosophical tradition.

The thesis uses the method of schematisation to limit the field of research
‘contemporary culture’ as a postmodernist discourse, approaching the problem
of visual, aesthetic and political discourses and its relations. The deconstruction
method is used to identify philosophical dichotomies (image/language, sensible/
understandable, pathos/logos, etc.). The method of concept analysis involves
defining and describing concepts (‘mimesis’, ‘aesthetic’, ‘spiritual’, ‘image’,
‘image’, ‘modernity’, etc.), and the method of concept archaeology allows for
the historical reconstruction of concepts (‘mimesis’, ‘icon’, ‘person’, ‘individ-
ual’, logos, pathos, éthos, etc.). Argumentation analysis involves the analysis
of the arguments - premises and conclusions - of philosophical concepts and
the presentation of their implicit assumptions. It has been used to illuminate
the perspectives of the Western tradition — apophaticism and cataphaticism,
to explain their symbolism through the use of perspective in the art of Pavel
Florensky (Nwyb; $npkiulih, 1882-1937) and Erwin Panofsky (1882-1962).

Textual analysis - a comparative and analytical method, involves compar-
ing texts from different traditions and fields and their symbolic, ontological
meaning. Textual interpretation and hermeneutics - a contextual analysis that
considers historical, theological and cultural contexts, allowing the philosoph-
ical meaning of historical texts and their contemporary relevance to be discov-
ered. Philosophical research methods - abstraction and synthesis - are used to
show the continuity of philosophical aesthetics within tradition, synthesising
from a wide range of material and presenting the essence of the main issues of
the topic and the philosophical development. The thesis contains illustrations
of artworks and artefacts that either (*) are mentioned in the text, (**) refer to
the philosophical-aesthetic context of the text, or (***) visualise the dramaturgy
of the study through a theological-anthropological prism, i.e., in the image of
Christ.
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SUMMARY OF THE DOCTORAL THESIS

1. Contemporary culture - the visual,
the aesthetic, the political

In describing postmodern discourses that speak of ‘contemporary culture’ as
a critique of modernity, I focus in particular on two post-Marxist conceptions of
aesthetics, those of Jacques Ranciére and Régis Debray, that focuses on and anal-
yses the role of visual experience in culture perception and creation. Ranciére is
one of the most internationally prominent theorists to have influenced contem-
porary aesthetics and art discourses. In his work “The Future of the Image”!!
(Le Destin des images, 2003) he shows the present within the framework of his
politics of aesthetics!2 as an era after the ‘aesthetic revolution’3 as ‘anti-mi-
metic revolution’4, marked by a liberation from the hierarchies and forms of
representation inherent in modernity, which nowadays are disintegrating in
the practical visual, aesthetic and political fields. Ranciére proposes a new way
of looking at the Western artistic tradition through the history of the image,
in the relationship between the visual and linguistic dimensions of the aesthet-
ic-political field, which he formulates as le partage du sensible (distribution of
the sensible!s), distinguishing between three ‘regimes of imageness’.é:

(*) ethical (platonic) regime for images!7;

(**) the representational regime of art!8 (Aristotelian, i.e., modernity);

11 Ranciére, Jacques (2007) The Future of the Image, London: Verso.

12 Ranciére, Jacques (2004) The Politics of Aesthetics, UK: Continuum.

13 Aesthetic Revolution (Fr. La Révolution esthétique) — “silent revolution’ transformed
an organized set of relationships between the visible and the invisible, the perceptible and
the imperceptible, knowledge and action, activity and passivity.” Ranciére, Jacques (2004)
The Politics of Aesthetics, p. 82.

14 Ranciére, Jacques (2007) The Future of the Image, London: Verso, p. 104.

15 Distribution of the Sensible (Fr. Le Partage du sensible) — “refers to the implicit law governing
the sensible order that parcels out places and forms of participation in a common world by
first establishing the modes of perception in a common world by first establishing the modes
of perception within which these are inscribed. [...] The ‘sensible’ [..] does not refer to what
shows good sense or judgement but to what is aisthéton or capable of being apprehended by
the senses.” Ranciere, Jacques (2004) The Politics of Aesthetics, p. 85.

16 Ranciére, Jacques (2007) The Future of the Image, London: Verso, p. 11.

17 Ethical Regime of Images (Fr. Le Régime éthique des images) - “Its paradigmatic formulation was
provided by Plato, who established a rigorous distribution of images — not to be confused with ‘art’- in
relationship to the ethos of the community” Ranciére, Jacques (2004) The Politics of Aesthetics, p. 86.

18 Representative Regime of Art (Fr. Le Régime représentatif de lart) - “Also [...] ‘poetic regime
of art), the representative regime emerged out of Aristotle’s critique of Plato and established
a series of axioms that were eventually codified in the Classical Age” Ranciere, Jacques (2004)
The Politics of Aesthetics, p. 91.

37



(***) the aesthetic regime of the arts!® (contemporary or (postymodern),
which marks a return to the ancient Greek concepts of arts — aisthésis,
mimésis, techné, etc., and pre-modern forms of representation; however,
contemporary return to mimesis (Gr. Miunoig — imitation, mimicry)
involves a critical rejection of Plato’s and Aristotle’s conceptions of
mimesis. Modernity as an aesthetic mode of the arts is a continuous
break with the representational hierarchies of artistic genres and social
hierarchies. It is based on the idea of ‘aesthetic equality’, which does
not presuppose the question of what real art is, but that art creates and
shows what will be considered real.

The ‘aesthetic revolution' liberates aisthésis from language, breaking
down the platonic distinction between reality and simulacra: “An immanent
transcendence a glorious essence of the image guaranteed by the very mode
of its material production.”20 The condition of the aesthetic regime becomes
the destruction of the mimetic order,2! introducing “different articulation
between practices, forms of visibility and modes of intelligibility.”22 It involves
abolition and reversal of traditional measures, hierarchies, distances and dichot-
omies of aesthetics (between image and language, aesthetic and political, work
(stage) and spectator) - aesthetic revolution is “the end of an ordered set of
relations between what can be seen and what can be said, knowledge and action,
activity and passivity.”23

For Ranciere, the photographic and cinematic image as the visual ‘refers
to itself” epitomizes the aesthetic revolution, constituting a cultural surface of
conversion24 and equality25 of perception that develops in two directions, in
interrelated tendencies: the technological/ideological and the sensual/aesthetic:

(*) pure art’, i.e., art that implicitly encapsulates an idea in a sensible form;

(**) art that realises itself by abolishing itself, i.e., by identifying with life -

art is not separated from politics.26 The emancipation of aisthésis from
the mimetic order exposes the marginal, the transgression of taboos,

19 Aesthetic Regime of Art (Fr. Le Regime esthetique de I'art) — “abolishes the hierarchical
distribution of the sensible characteristic of the representative regime of art, including
the privilege of speech over visibility as well as the hierarchy of the arts, their subject matter,
and their genres. By promoting the equality of represented objects, the indifference of style
with regard to content, and the immanence of meaning in things themselves, the aesthetic
regime destroys the system of genres and isolates ‘art’ in the singular, which it identifies with
the paradoxical unity of opposites: logos and pathos.” Ranciere, Jacques. (2004) The Politics
of Aesthetics, p. 81.

20 Ranciere, Jacques (2007) The Future of the Image, London: Verso, p. 9.

21 Ibid,, p. 75.

22 Tbid., p. 76.

23 Ranciere, Jacques (2009) The Aesthetic Unconscious, London: Polity Press p. 21.

24 Ranciere, Jacques (2007) The Future of the Image, London: Verso, p. 75.

25 Tbid.

26 Tbid., p. 19.
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abolishing boundaries between art and non-art - art and life, work
and spectator, subjective and objective, beautiful and ugly, senses and
media, etc.

In the aesthetic regime, the image potentially provokes dissensus?” as a dis-
agreement within the existing order and relations, going beyond the field of art
and representing the unrepresented or unrepresentable in the political.

Ranciére’s conception of politics of aesthetics aims at radical equality and
social egalitarianism, giving visibility to the invisible, as the aesthetic becomes
a way to configure existing relations — the social status quo. The expressions of
aesthetic practices, the so-called anti-representational art, form a field domi-
nated by dissensus — a rupture, an affect, etc., as the forms of new subjectivations
configuring the symbolic field - the collective unconscious. In addition to
resistance to repressive and totalizing structures, so called transgressive and sub-
versive art practices tend to shock, provoke and disgust, immediately affecting
the spectator’s perception, psychical and spiritual space. Here, both aesthetics
and politics are abolished - the rupture is not only present in the politically con-
ditioned consensus on the unwritten rules of ‘showable’ to the public, but also
in the relations of reciprocity based on the sharing function of the distribution
of the sensible — the aesthetic experience.

Ranciére’s conception has been criticised for its anarchistic28 orientation,
emphasising only the revolutionising power of image, and ignoring the relational
dimension and responsibility aspect of the political; but I would argue that it
also overlooks the fact that the power of the arts - of the image, concerns not
only the social sphere and political representation, but also the spiritual and
personal experience of human being - hence, the anthropological dimension
of culture; so, in my thesis I am focusing on the anthropological - the question
of the human being.

Contemporary visual culture as an aesthetic-political field of expression
and perception, from galleries to advertising screens (art images, photography,
film, media, pop culture, design, AI, VR and advertising) creates constant
dissensus, and raises many questions: what is the aesthetic in a culture where
the boundaries between form and content, expression and message, aesthetic
and political, private and public are disappearing? Does aesthetics become polit-
ical and politics — aesthetical? What is the role of the aesthetic in the symbolic

27 Dissensus (Le Dissensus) — “is not a quarrel over personal interests or opinions. It is a political
process that resists juridical litigation and creates a fissure in the sensible order by confronting
the established framework of perception, thought, and action with the ‘inadmissible; i.e.,
a political subject” Ranciére, Jacques. (2009), The Aesthetic Unconscious, Polity Press, UK,
p. 21.

28 See Critchley, Simon (2007) Infinitely Demanding: Ethics of Commitment, Politics of Resistance.
London: Verso. Critchley addresses Ranciére’s ideas in the context of the politics of aesthetics
and considers questions of ethical responsibility, political agency and the challenges of
sustaining political commitments.
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field of culture? How does this relate to the meaning of the sacred and holiness
in culture? How does the transcendent in artistic experience relate to the trans-
gressive in aesthetic practices? Is and how is it possible to build relationships
in a culture based on dissensus — the rupture of perception and relationships,
the loss of horizons of reality, the changing of contexts, radical openness?
How does this relate to human self-determination, privacy, relationships with
the other, with the world, with God? What is the role of the artist? What does
it mean ‘to see’ in a cultural surface, where everything is potentially open and
available to the gaze?

Ranciére’s approach of ‘immanent transcendence’ is in line with Regis
Debray’s approach of ‘religious materialism’0 in mediology3!, which seeks to
“reconcile the material and the spiritual.”32 Before Ranciere’s ‘regimes of ima-
geness’, Debray distinguished three ‘ages of looking’,33 defined by

(*) an idol - logosphere, which lasts from writing to the invention of

the printing press;

(**) art — graphosphere, which from the printing press to colour television;

(**) the visual - videosphere, which is the present.

Debray focuses on the analysis of image and language as the discourses
of the visible and the verbal, viewing the Western tradition as a progressive
liberation of the human gaze from religious and political authority. Modernity
here is marked by a revolution of the gaze, symbolized by the introduction
of the linear34 perspective3> as the liberation from ‘the spell of humility’3e:
“The idol showed what a gaze without a subject [un regard sans sujet] could
be. With the visual, we will explore what a vision without a gaze [une vision
sans regard] is. The era of art placed a subject behind the gaze: a human being.

29 Ranciere, Jacques (2007) The Future of the Image, London: Verso, p. 9.

30 Debray, Régis (1996) Media Manifestos. On the Technological Transmission of Cultural Forms,
London: Verso, p. 157.

31 Mediology explores the link between the highest social functions (religion, politics, ideology,
etc.) and the technologies they use to convey information. Mediation is at once technological,
cultural and social. See Debray, Régis — (1991) Cours de médiologie générale, (1992) Vie et
mort de l'image, une histoire du regard ne Occident and (1994) Manifestes médiologiques.

32 Debray, Régis (1996) Media Manifestos. On the Technological Transmission of Cultural Forms,
London: Verso, p. 157.

33 Debray, Régis (1995) “The Three Ages of Looking”, Critical Inquiry, Spring, Vol. 21, No. 3.

34 Linear perspective, a system of creating an illusion of depth on a flat surface. All parallel
lines (orthogonals) in a painting or drawing using this system converge in a single vanishing
point on the composition’s horizon line. https://www.britannica.com/art/linear-perspective
(02.01.2024)

35 Panofsky, Erwin (1991) Perspective as Symbolic Form, tr. C. S. Wood, New York.

36 Debray, Régis (1995) “The Three Ages of Looking”, Critical Inquiry, Spring, Vol. 21, No.3,
p. 551.
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This revolution bears the name of Euclidean perspective”37.”38 In the visual,
the traditional dichotomies — image-language, nature-culture, passive-active,
feminine-masculine, mimesis-symbol, pleasure-reality, perception-intellect,
copy-original, space-time, etc. — are abolished: “Every subject/object dichot-
omy, every spirit/matter duality, would thus be fatal for a realistic perception
of the mediasphere, which is as much objective as subjective.”39

The mediasphere is the field of contemporary visual culture with cinema
as the main technology that synthesises the image and word in an unmediated
way, marking a shift from cultural communication to the direct transmission
of meaning, avoiding the semantic scholasticism of code and signifier. Debray is
fascinated by the mystery of the creation of reality, i.e., — the transformation of
the sign into action, e.g., the emergence of Christianity from the words of Jesus
Christ, the emergence of communism from the Communist Manifesto, etc.,40 -
the process of cultural genesis. Paradoxically, mediology is about an immediate
impact on its symbolic processes - just as the principle of direct transmission
underlies all anti-representational philosophical and artistic approaches that
seek to move away from the representational forms of modernity — narrative,
rationalism, identities, conceptual scholasticism, and to transfer meaning
directly. The answer is simple - it is an image.

Both authors emphasize the revolutionary power of the image to create
new forms of subjectivation, resisting the hierarchical structures; this involves
distancing art from cult, religious, theological, classical tradition and political
representation, as the visual becomes self-referential creator of reality, as it is
iconic,4! pure presence.42

Both theories represent a post-Marxist materialist worldview, while
seeking to incorporate the spiritual and metaphysical aspects of aes-
thetic experience, detaching it from dogmatics and engaging in cultural
constitution - transformation.

37 Panofsky, Erwin (1991) Perspective as Symbolic Form, tr. C. S. Wood, New York.

38 Debray, Régis (1995) “The Three Ages of Looking’, Critical Inquiry, Spring, Vol. 21, No. 3,
p. 551.

39 Debray, Régis (1996) Media Manifestos. On the Technological Transmission of Cultural Forms,
London: Verso, p. 29.

40 Tbid., p. 10.

41 Debray, Régis (1995) “The Three Ages of Looking’, Critical Inquiry, Spring, Vol. 21, No. 3,
p. 530.

42 Ranciere, Jacques (2007) The Future of the Image, London: Verso, p. 30.

41



Both authors use the analysis of the images of Christ in the Western tra-
dition: for instance, the cloth of Veronica43, the Shroud of Turin44, as well as
Manet’s painting “The Dead Christ Supported by Angels™5, et al.

Both conceptions, as the postmodern critiques of modernity, pose a ques-
tion: how does “a representation of the world shall have modified the state of
the world?™6, but not — how does the representation of the world change a man?
And this is the question I will address.

This involves examining the aesthetic in the context of the turn to
the modernity, considering the anthropological aspects of the aesthetic, and
how both the understanding of the human being historically has transformed.
This means reconsidering the relationship between image and language, not only
from a semantic and constructive perspective, but, above all, from a metaphysical
and ontological one, and addressing ‘aesthetic revolution’ through the revolution
of the human gaze, symbolized by perspective as a form of representation in arts.
I therefore consider the turn towards modernity in two perspectives — the met-
aphysical and the scientific - and outline this paradigmatic shift in worldview,
focusing on the dualism of the image and word, the visible and the invisible,
pathos and logos, in relation to the image of man in Western tradition.

2. Philosophical perspectives of modernity

In the current chapter, I highlight two perspectives of approaching the turn
to modernity - the metaphysical and the scientific, inspired by the thought of
the Greek philosopher Christos Yannaras. In his work The Schism in Philosophy.
The Hellenic Perspective and its Western Reversal Yannaras contrasts two modes
of philosophizing — “the Greek communal mode and the post-Roman Western
individualistic mode™’. The turn to modernity appears in this view appears
as a paradigmatic shift from the Greek communal mode as apophatic, char-
acteristic to ancient Greek philosophy and Eastern Christianity, to the Roman

43 The Veil of Veronica (Sudarium, Lat. sweat-cloth) — a Christian relic, consisting of a piece of
cloth that bears an image of the Holy Face of Jesus produced by other than human means
(an acheiropoieton, “made without hand”).

Ranciére, Jacques (2007) The Future of the Image, London: Verso, p. 30.

44 The Shroud of Turin (It. Sindone di Torino) or the Holy Shroud (It. Sacra Sindone) - a linen
cloth that has been venerated for centuries as the burial shroud of Jesus of Nazareth after his
crucifixion, and upon which Jesus’s bodily image is miraculously imprinted.

Debray, Régis (1995) “The Three Ages of Looking’, Critical Inquiry, Spring, Vol. 21, No. 3,
p- 544.

45 Ranciere, Jacques (2007) The Future of the Image, London: Verso, p. 29.

46 Debray, Régis (1996) Media Manifestos. On the Technological Transmission of Cultural Forms,
London: Verso, p. 10.

47 Yannaras, Christos (2015) The Schism in Philosophy. The Hellenic Perspective and its Western
Reversal. Brooklyn, MA: Holy Cross Orthodox Press, p. xi.
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individualistic mode as cataphatic, characteristic of the Western theological and
philosophical tradition.48

Apophaticism as the metaphysical perspective

Apophatic theology of the Eastern Orthodox tradition approaches God neg-
atively, through ‘denial’, since human reason and language are limited in their
ability to say anything affirmative about God. Apophaticism philosophically
means negative view on reality as it initially clarifies what a thing is not; it is
closely related to the Greek concept of truth - alétheia (dAffeix) that means
‘unfolding’ from oblivion (léthe) into non-oblivion (a-Iétheia).49 It is discovering
truth through the unspoken, the figurative, the paradoxical, and seeking truth in
communal verification, as indicated by the Greek thedria, which is philosophical
contemplation as observation in the spirit — philosophy as ‘the love of wisdom’.
Whereas cataphatic theology in Western Christianity seeks to summarise, to
exhaust metaphysical knowledge rationally, within the human mind, by aligning
it with the ‘object of knowledge’, and attributing positive properties to it, by
abstracting oneself from seeing: “We say exactly what the object we want to
define is”.50 Cataphaticism thus is a positive description of reality in terms of
logical and rational knowledge.

For Yannaras, the schism in the Western tradition reverses the philosoph-
ical and religious culture with far-reaching anthropological consequences; in
my view, this process can be symbolically observed in the use of the perspective
as the form of representation and expression in the Eastern and Western art:

(*) Apophaticism as the metaphysical perspective is revealed in Plato’s

iconology (allegory of the Cave, Book X of Republic,); it is characteristic
to the Greek, Chinese ancient art and iconography of the Orthodox
Christianity as it uses the ‘reverse perspective’ that presents a polycen-
tric, communal representation of reality.

48 “The terms apophaticism and apophatic knowledge are set out with clarity in the so-called
Areopagitical Writings of the fifth century AD - texts that have remained a pivotal point of
departure for the formation of tendencies and currents of thought with vital consequences
for the evolution of philosophy in the medieval and modern ages in both the Greek East and
the European West. The meaning of the term is immediately apparent: it is in fundamental
semantic antithesis to the cataphatic (affirmative) approach to knowledge: cataphatic and
apophatic represent two different methods of approaching the object of knowledge. By
following the first we attribute to the thing known positive predicates; we say precisely what
the object that we wish to define is, whereas by following the second path or method we
use predicates negatively; we say what the defined object is not with a view to clarifying its
specific definition indirectly” Yannaras, Christos (2015) The Schism in Philosophy. The Hellenic
Perspective and its Western Reversal, Brooklyn, MA: Holy Cross Orthodox Press, p. 75.

49 Yannaras, Christos (2007) Person and Eros, Brooklyn MA: Holy Cross Orthodox Press, p. 11.

50 Yannaras, Christos (2015) The Schism in Philosophy. The Hellenic Perspective and its Western
Reversal, Brooklyn, MA: Holy Cross Orthodox Press, p. 75.
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(**) Cataphasticism as the scientific perspective is revealed in the aesthet-
ics of Western religious culture - scholasticism, and is characteristic
by the linear perspective, obtained in Renaissance from the ancient
Greek theatre and expresses the objectified and subjective worldview
of the Western individual.

Yannaras draws attention to the fact that philosophy, in its Greek origins,
is very loosely connected to how the Western rationalist tradition develops in
later centuries, putting under the question contemporary, postmodern critiques
of modernity as well as the ancients. Yannara raises the ‘ontological question”,
emphasising the apophatic nature of a man as a person, personality. In the Greek
tradition, a man is designated by the word prosépon (mpoocwmov), that means
‘person’, ‘face’ or ‘mask’, ‘role’. Pros (‘to’) and dps (‘eye’, ‘face’, ‘cheek’) form
the compound word pros-6pon: “I have my face turned towards someone or
something; I am opposite someone or something. The word thus functioned
initially as a term indicating an immediate reference, a relationship.”s! However,
the philosophical-theological past of the term52 shows that historically two
opposite concepts have evolved from it, when today we use it to denote ‘indi-
vidual’, as it means “the denial or neglect of the distinctiveness of the person,
the attempt to define human existence using the objective properties of man’s
common nature, quantitative comparisons and analogies.”>3 In the ancient
world, a person was only a ‘person’ when he had something ‘added’ to his
existence (like a mask) - the person and his essence remain separate. These
two aspects of being and relations in the concept of person historically were
combined by the Orthodox Christian ontology - patristics; thus, the under-
standing of ‘person’ is “the product of patristic thought. Without this, the deeper
meaning of personhood can neither be grasped nor justified.’>¢ The ‘individual’,
on the other hand, is the Roman concept of the term ‘person’, anthropologically
understood as individuality, and inherited in the ancient sense of ‘mask’ - “per-
sona is the role which one plays in one’s social or legal relationships, a moral
or ‘legal’ person which either collectively or individually has nothing to do
with the ontology of the person”5, i.e., existence. The schism of the tradition
from the apophatic to the cataphatic paradigm thereby also marks a change
of perspective in the understanding of man: the emphasis shifts from man as
person (Gr. prosopon, mpdowmo; Lat. persona) to the individual (Gr. atomikds,
atoutkog; Lat. persona, individuum), changing the anthropological foundations

51 Yannaras, Christos (2007) Person and Eros, Brooklyn MA: Holy Cross Orthodox Press, p. 5.

52 Zizioulas, John (1977, 1985) Being as Communion, Crestwood, NY: St Vladimir’s Seminary
Press.

53 Yannaras, Christos (1984) The Freedom of Morality, St Vladimir’s Seminary Press, p. 22.

54 Zizioulas, John (1977, 1985) Being as Communion, Crestwood, NY: St Vladimir’s Seminary
Press, p. 27.

55 Tbid., p. 34.
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of the spiritual tradition - shifting the emphasis from relation and existential
experience to cognition and reasoning

In order to see the ontological significance of the aesthetic - the relation-
ship between image and word before modernity and its fate, I have outlined
apophaticism in Plato’s iconology and in the Orthodox iconography, as well
as cataphaticism in Western scholasticism, aesthetics and architecture. In this
context, modernity as the inversion of the worldview manifests in the use of
perspective in art, i.e., replacement of the reverse perspective characteristic
of ancient art and iconography with the linear in Renaissance art and archi-
tecture. The linear perspective is analysed by Erwin Panofsky (1882-1962),56
the reverse - by Pavel Florensky (1882-1937);57 evidently, these are not just forms
of representation — they symbolise two inverted, i.e., opposite spaces — spiritual
and mathematical, and, naturally - two different ontologies and anthropologies,
which call into question the socio-political narrative of the liberalisation of
progressive culture as such.

Apophaticism as the metaphysical perspective develops with ancient Greek
philosophy; I outline Plato’s iconology, and Hans-Georg Gadamer’s (1900-2002)
hermeneutical reading of the Book X of Republic, the scandalous episode of
the expulsion of poets from polis, which is often interpreted as censorship of
art on ethical, moral or political grounds. In the essay “Plato and the Poets”,58
Gadamer demonstrates the meaning of hermeneutics in Western philosophy
and reveals the apophatic, unspoken meaning of Plato’s thought, saying that this
shocking episode involves more than a pedagogical moralism or political censor-
ship. Gadamer stresses the allegorical meaning of Plato’s Republic, showing that
it is not a political construction, but rather a “paradigm in heaven’ for someone
who wants to order himself and his own inner constitution.”s® Plato’s Republic
as an allegory of the human soul is a recognition of the power of mimesis -
the imagery of the real and true reality, where the human soul imitates a true
prototype - logos. Hence, for Gadamer Plato’s work is a “prelude and preface,
most artfully prepared, to that which must be completed subsequently... [to] ...
move the soul to open itself willingly to [...] the true law of human existence.”60
Thus, Plato’s work marks the paradigmatic shift from the myth to logos, both
destroying$! the ancient tradition of myth, and endowing it with “the truth
which the soul discovers in philosophizing.”s2 Consequently, the question is,
what is the true law of existence?

56 Panofsky, Erwin (1991) Perspective as Symbolic Form, New York: Zone Books.

57 Florensky, Pavel (2002) Beyond Vision. Essays on the Perception of Art, Reaktion Books: UK.
58 Gadamer Hans-Georg (1980) Dialogue and Dialectic: Eight Hermeneutical Studies on Plato,

tr. P. C. Smith, New Haven & London: Yale University Press.

59 Tbid., p. 49.

60 Tbid., p. 72.

61 Ibid., p. 46.

62 Tbid., p. 68.
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Spiritual tradition supports view that the metaphysical meaning of
the mimetic order — word and image, logos and pathos, etc., is fulfilled in
Christian revelation, i.e., in Christ as the Incarnate Word and the Image of
the invisible God¢3. Revealing a man as the image of God, the Orthodox iconog-
raphy as theological anthropology implies kenosisé4 (kenod: kevow — to empty)
as self-emptying and theosiss5 (Theos: 0eds — God) as deification of a man that
is a spiritual self-denial for the sake of the other - an anagogical6¢ path from
the subjective and individual to the real - from the visible to invisible, i.e.,
from the written word to the spirit, from the image to the word. It is a path
from the aesthetic to the intelligible as the law of existence as reality — logos as
the Law of God and sacrificial love, revealing apophatic nature of the person
as the image of God.

63 See Constas, Maximos (2014) The Art of Seeing. Paradox and Perception in Orthodox
Iconography, Sebastian Press, Ouspensky, Leonid (1992) Theology of the Icon I, tr. A. Gythiel,
New York: St. Vladimir’s Seminary Press, Ouspensky, Leonid (1992) Theology of the Icon II,
tr. A. Gythiel, New York: St. Vladimir’s Seminary Press.

64 “This theological justification of ascetic self-emptying for the sake of the Other is deeply
rooted in patristic thought, particularly in that of St Maximus the Confessor [...]. Prayer
and “mystical theology” consist in “depriving” oneself not only of all things - this includes
renouncing one’ self. Ecstasis aims at nothing but love”

See Zizioulas, John (2006) Communion and Otherness. Further Studies in Personhood and
the Church, ed. P. McPartlan, London: t&t clark, p. 84.

65 Theosis (Béwoig — divine state; Theo (God, divinity) + osis (state)) — the doctrine of salvation
in orthodox Christianity, which includes the restoration of the Godhead. According to
the Church Fathers, Salvation involves ‘theosis’ (divinisation) of the whole human person in
Christ; it involves becoming like Christ, to the point of identity with Him; it involves receiving
the mind of Christ (2 Cor 2:16); and it involves participation in His very Life, the Life of
God. See Veniamin, Christopher (2013) The Orthodox understanding of salvation: theosis in
Scripture and tradition, Mount Thabor Publishing.

See Veniamin, Christopher (2013) The Orthodox understanding of salvation: theosis in
Scripture and tradition, Mount Thabor Publishing.

66 Anagoge (dvaywyn), also — anagogy — a Greek word suggesting a climb or ascent upwards.

The anagogical method is a method of mystical or spiritual interpretation of statements
or events, especially scriptural exegesis, that detects allusions to the afterlife. https://
www.britannica.com/topic/biblical-literature/ The-development-of-biblical-exegesis-and-
hermeneutics-in-Judaism (01.05.2024)
“The word itself (anagoge) denotes an ascending movement, a “lifting” or “leading upwards”,
which describes the mind’s ascent from the surface appearance of words and images to their
intelligible ground and structure. Anagogy thus expresses the dynamic condition of humanity
as an image in motion from its beginning to the culmination of its quest for complete
assimilation to its divine archetype, and thus has a distinct teleological or eschatological
dimension, since the ultimate object of the hermeneutical quest was a reality that would be
fully revealed only in the future” See Constas, Maximos “The Theology of the Icon”, Notre
Dame Seminary, http://www.akensideinstitute.org/catechetical-resources/understanding-
icons/ (12.04.2024)
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Cataphaticism as the scientific perspective

According to Yannaras, cataphaticism develops within Western
Christianity - scholasticism, as the schism in the religious culture, whereas
the Copernican Revolution, its new representation of the world, the Renaissance,
Reformation and Enlightenment are the development of the individualistic,
rational — scientific worldview, and shapes modernity as a shift from meta-
physics to physics. The new paradigm posits also new understanding of human
being as the individual - Cartesian cogito (ergo sum)é7, which marks the split
between the mind or soul and body, the sensible and the intelligible — between
image and word. Art embraces linear perspective, chiaroscuro, and other tech-
niques that naturalise representation of reality, creating a staged, objectified
space. Modernity also marks the autonomy of art, and art philosophy revokes
the Aristotelian concept of mimesis, actualizing questions about the meaning
of art, genres, beauty, taste, etc., that Baumgarten formulates in his Aesthetica
(1785), whereas the ‘Copernican turn’ of Kant’s philosophy gathers and estab-
lishes the architectonics of modernity in a world where the observer himself is
at the centre of investigation, making oneself a horizon of representation - ideas.
This can be symbolically seen as Plato’s cave with a stone rolled in front of it.

Modernity as a reversal of perspective from the apophatic to the cataphatic
worldview, from God to nature, is in line with the French philosopher Luc
Ferry’s reading of Kant’s philosophy sees modernity as the ‘revolution of taste’s8
(that can be viewed in parallel to anti-mimetic, ‘aesthetic revolution’)®9. As
the standards of beauty are replaced by “the birth of taste, the philosophy of
art of antiquity gives way to a theory of sensibility”70 — aesthetics. In his terms,
it is a turn “from the divine to the human”, that gives birth to a new subject -
homo aestheticus. Homo aestheticus is neither a person nor an individual, but
an identification of the subject, that potentially includes the various (post)
modernist subjectivations as a critique of the cogito of modernity, and which is
expressed in revolutionary avant-garde art movements. The avant-garde marks
the period of (postymodernism, when a man turns away from fixed identities
and representations of reality, from nature and the world, and turns inwards,
towards real reality. Artistically, it corresponds to the paradoxical challenge of
photography to art, technically fulfilling the ideals of realism, simultaneously
presenting to the human eye an imperceptible, fixed, static moment that exposed
before invisible reality to optical manipulation and exploration, while retaining
the subjective gaze and individualism. This marks the shift from the cataphatic

67 Descartes, René (1641) Meditations on First Philosophy, part IV. https://www.earlymoderntexts.com/
assets/pdfs/descartes1641.pdf (18.11.2023)

68 Ferry, Luc (1993) Homo Aestheticus. The Invention of Taste in the Democratic Age, Chicago:
The University of Chicago Press, p. 7.

69 Tbid., p. 193.

70 Ferry, Luc (1993) Homo Aestheticus. The Invention of Taste in the Democratic Age, Chicago:
The University of Chicago Press, p. 19.
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paradigm of modernity to that of ‘postmodern apophaticism’?!, as modernist
art tends to reveal new - hidden dimensions of human reality, liberating it
from the ‘grand narratives’72 and representations of modernity. Artistically, it
means to retreat from the illusory space of the linear perspective and to return
to the pre-modern forms of representation — the reverse perspective, in order
to gain immediate access to the real reality.

The question of the real brings back to Kant’s aesthetics — apart from
the beautiful, the sublime as an idea is essentially unrepresentable. The mod-
ernist art thus poses the question of representability, striving to express the inef-
fable, spiritual, mystical experience in pure presence, intensity — to challenge
conventional notions of reality. The apocalyptic tones of (post)modernism are
embodied in the theme of death: after Nietzsche’s proclamation “God is dead
(Nietzsche), “the death of the author (Barthes) is announced, and so are “the
death of ideologies” (Lyotard), “the death of history” (Kojeve) and, eventually,
“the death of man” (Foucault). The birth of aesthetics thereby implies the anthro-
pological question - of human being, who strives to free from the notions of
modernity - from the hierarchies of the intelligible, from the constructed
stage of the world, and to open up new dimensions of existence - to challenge
the shadows on the Plato’s cave wall, to break down the wall. The individual,
rational mind discovers other dimensions of reality as homo aestheticus, and
ultimately mirroring oneself, sees a multifaceted, fragmented, imaginative, dark
and dramatic image - at once horrifying and fascinating, which is (hyper)real-
ity — “the very essence of subjectivity, the most subjective within the subject.”73

3. The aesthetic as a philosophical
question. The image of a man

In this chapter, I have returned to the question of the role of the aesthetic
in the contemporary culture and art, linking together two elaborated per-
spectives of modernity — metaphysical and scientific worldviews. Here, I have
related Ranciére’s ‘regimes of imageness’ and Debrey’s three ‘ages of looking’ to
Yannara’s two ‘modes’ of thought, and examine ‘aesthetic revolution’ - socio-po-
litical liberalisation, emancipation and equality, in the shift from apophaticism
to cataphaticism. I have demonstrated that the Western tradition and its turn
to modernity cannot be perceived as a progressive liberalisation; instead, in this
revolution from the metaphysical to the material worldview, the ontological is

71 Yannaras, Christos (1993) Postmodern Metaphysics, Brooklyn MA: Holy Cross Orthodox
Press, p. 83.

72 Lyotard, Jean-Francois (1983) The Postmdern Condition. A Report on Knowledge, Minneapolis:
University of Minnesota Press.

73 Ferry, Luc (1993) Homo Aestheticus. The Invention of Taste in the Democratic Age, Chicago:
The University of Chicago Press, p. 19.
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obscured by the political, the anthropological - by the aesthetic, and art - by
the visual, thereby changing the understanding of the real, of truth, of beauty,
and eventually, of a man, of man as such.

Hence, I question the discourse of liberalisation as dissensus in the contempo-
rary culture, which seeks to link the aesthetic with the political. Postmodernism
in the aesthetic conceptions of Ranciére and Debray aims at abolishing or
reversing the traditional mimetic order of image and language, pathos and
logos, etc., exposing cultural symbolic structures and turning aesthetic power
of mimesis against totalizing structures. The visual here is the immediate way to
materialize ideologies — image constitutes the necessary world itself; referring to
Kant - image communicate without a concept in a free play of the imagination:
“In the judgment of taste, the imagination (as productive faculty of cognition)
is in free play, in that it excites the understanding (as the faculty of concepts)
without bringing any definite concept into play, and the object is perceived
with the freedom of the imagination from any rules of the understanding.”74
The subjective feeling and objective understanding here collapses in sensus
communis: “The concept of a sensus communis can be explained as the idea of
a communal sense: that is, a faculty of judgment which, in its reflection, takes
account (a priori) of the mode of representation of all other men, in order,
as it were, to weigh its judgment with the collective reason of mankind, and
thereby avoid the illusion which, from subjective private conditions that could
easily be held to be objective, would have a prejudicial influence on judgment.”7
The autonomy of the aesthetic thus initiated an era of art history and criticism,
giving rise to philosophical categories that still underpin our understanding of
culture, art and aesthetics, although the contemporary anti-representational art
practices seek to abolish the representational distance and to reveal the invisible
world - the mystical, the divine as an intensity, pure presence, etc.

After all, the whole discussion is based on the different readings of Plato,
especially Book X of Republic, i.e., in the two perspectives — presented by
Ranciére and Yannaras, and imply different mimetic orders, ontologies and
anthropologies; one of personal otherness in relation, the other - the autono-
mous individual, who in postmodernism/postmodern apohaticism disintegrates
into subjectivations as homo aestheticus identifications. For Ranciére, Plato’s
understanding of mimesis is degrading, valuing painting below verbal discourse
that leads to artistic and political hierarchies. Ranciére’s critique of Plato is not
political but rather ontological, since the anti-mimetic, aesthetic regime is based
on negation of Plato’s mimesis, striving to liberate from the ontological hierar-
chies of reality and the very idea of truth, subordinating it to the subjective,
the individual or taking it as a self-referential self-sufficient vision or dream.

74 Kant, Immanuel (1790) Kant, Immanuel (1790, 2009) Critique of Judgment, tr. P. Guyer,
Cambridge University Press, §9.
75 Ibid., §20.

49



Contemporary culture as an anti-mimetic, aesthetic regime is therefore
a return to the imagery, from which Plato’s Republic made the ontological
leap - from myth to logos, commencing the birth of philosophy as the ‘love of
wisdom’:76 “Before it can be “significatory” of intellectual realities, philosophy is
an erotic desire for, and love of, the reason or wisdom that constitutes the reality
of beings [..] a desire for knowledge but also a passion (eros) for life, an expres-
sion of humanity’s deepest thirst for life, its aversion to transitoriness, to decay,
and to the disintegration of death.”7”

Plato’s ontological mimetic order, thus, reconciliates the aesthetic dichoto-
mies of the image and word, i.e., visual and language, the sensible and intelligible,
or the visible and invisible on the way to participate in the path to the highest
truth - reality as the law of existence. This path to the truth of the apophatic
perspective is fulfilled in Christianity, as observed in the Orthodox theology of
icon. Christ as a true God and true human paradoxically unifies and separates
the realities of image and word, logos and pathos, where oneself is called to
reveal as an image of God - eikon in the agagogical path of theosis. It is a real
and personal recognition of one’s own absolute insufficiency, and emptying of
the self, i.e., kenosis as the death of the ego or subject, which restores the spiritual
connection with God, transforming death into life. Theosis as spiritual asceticism
unites the philosophical, aesthetic and anthropological dimensions of existence
in ontological unity by self-negation, which is opposite to the contemporary
subjective, self-affirming and emancipatory anthropological perspectives. Thus,
in this perspective, iconicity as a mimetic order is transferred from the meta-
physical to physical — material reality, in a way spiritualizing the matter and
constituting “religious materialism”78, “immanent transcendence””? and other
contemporary philosophical perspectives. Eventually, the question of the aes-
thetical is transferred from ontology to politics and, ultimately, to semantics,
as observed in Ranciére’s analysis of the image, which gives metaphysical
(transcendental) meaning to the immanent light of the photography - illusory
and hyper-real projection of material reality.

The (post)modern return to the pre-modern worldview, the so-called
postmodern apophaticism thus raises the question of the ontological status of

76 Plato, Republic, Book V1, 485b-d: “Then the true lover of knowledge must, from childhood
up, be most of all a striver after truth in every form?”
Symposium, 204b: “For wisdom has to do with the fairest things, and Love is a love directed
to what is fair; so that Love must needs be a friend of wisdom, and, as such, must be between
wise and ignorant”” http://www.perseus.tufts.edu/hopper/text?doc=Perseus%3Atext%3A199
9.01.0174%3 Atext%3DSym. %3 Asection%3D204b (26.07.2024.)

77 Yannaras, Christos (2015) The Schism in Philosophy. The Hellenic Perspective and its Western
Reversal, Brooklyn, MA: Holy Cross Orthodox Press, p. 9.

78 Debray, Régis (1996) Media Manifestos. On the Technological Transmission of Cultural Forms,
London: Verso, p. 159.

79 Ranciere, Jacques (2007) The Future of the Image, London: Verso, p. 9.
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the invisible dimensions of human existence that are presented by the anti-mi-
metic order at the ontological, anthropological and aesthetic levels: the meta-
physical relation between image and word is broken and reversed; the image
creates its own world. Hence, the question of art no longer appears as a question
of ethics, morality, politics or even censorship, but instead — as a question of
reality as being — ontology, that in the context of contemporary aesthetic prac-
tices is often reduced to a fact of the politics of aesthetics.

Ranciére shows several historical scenes80 as the genesis of the ‘aesthetic
revolution’ that connects modernity and (post)modernism as a return to
the past; already in the Renaissance the mimetic incoherence of image and
word, the beautiful and the sublime, logos and pathos - the visual autonomy
from the story is observed. For instance, already Winkelmann’s8! praise of
Heracles Torso82 expresses the Western photographic gaze on the Greek culture,
displaying the distance from embodied reality and the passivity of the screen
as the autonomy of the visual from meaning. The (post)modernist return to
tradition in the arts raises the question of the different dimensions of human
experience and life, and the question of art brings to the fore the question
of reality and existence - of life. By reducing the ontological question from
the image of eternity to the socio-political imageries, arts are reduced to pure
expression, human existence is reduced to subjectivations, constituting new
image of man.

The return of the (post)modern art practices to the pre-modern forms of
expression, i.e., reverse perspective, abstraction, et.al. characteristic to Christian
iconography, thus seek to represent invisible dimensions of reality — the mystical,
the divine, etc. Consequently, at the intersection of these perspectives, I have
marked the encounter between (post)modernism and Byzantine iconography
in modernism as Byzantinism83, which presents man's existential quest in
a meta-historical cyclicality. The theologian Pavel Florensky addresses the ques-
tions of realism in art and life, the meaning of art, and the symbolic significance
of perspective, and in a Platonic perspective juxtaposes “realism with illusion-
ism, subjectivism and psychologism, [..] for him Realism was both in tandem
with, and in opposition to, illusionism”84 - the realism in art is inseparable from
the realism in life. It cannot be understood, if set apart from life. In the context
of Yannaras’ philosophy, this is the ontological question of the apophatic horizon

80 Ranciére, Jacques (2013) Aistheésis. Scenes from the Aesthetic Regime of Art, London: Verso.

81 Winkelmann, Johann Joachim (2006), History of the Art of Antiquity, tr. H. F. Mallgrave, Los
Angeles.

82 Ranciere, Jacques (2013) Aisthésis. Scenes from the Aesthetic Regime of Art, London: Verso,
p- 1.

83 Taroutina, Maria (2018) The Icon and the Square: Russian Modernism and the Russo-Byzantine
Revival, USA: Pennsylvania State University Press.

84 Florensky, Pavel (2002) Beyond Vision. Essays on the Perception of Art, UK: Reaktion Books,
p. 69.
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of existence. For Florensky, the aim of art, of painting is not “to duplicate reality,
but to give the most profound penetration of its architectonics, of its material,
of its meaning.”85 He underscores that linear perspective originated not from
the fine arts, but on the Ancient Greek theatre stage, a created illusion, to which
the spectator “was chained fast, like the prisoner of Plato’s cave, to a theatre
bench and neither could nor should have a direct vital relationship to reality”86

The question of art thus is centred upon the question of reality and life,
which is echoed in the search of the (postymodern art movements. Florensky
believed that the modernism art of his time “had attained a new, post-Kantian
and post-Euclidean conception of life and art, one that corresponded more
closely to the vision of the Ancient World and the Middle Ages than to that
of post-Renaissance Europe, including nineteenth-century Realism”87, because
they pursued a higher artistic goal: to get closer to the spiritual truth, divine
reality. At the same time, he criticised them precisely because he did not see in
them a spiritual (mimetic) coherence or order as a path to reality as being. In
his essay “Analysis of spatiality and time in artistic and visual works” (1924)
Florensky claims that artists in the 20th century art no longer create an ‘image of
reality’, revealing the eternal, but seek to create ‘the thing itself’, striving to get
immediate access to it: “The artist no longer wants to give an image of the thing
containing the depicted function, but the thing itself with its action. In other
words, he wants his work to go directly into practical life. What he does not
claim to be a painting or a graphic, but a thing.”s8

This resonates with the immediacy and intensity, of contemporary anti-rep-
resentational practices (as for Ranciére (*) ‘pure art’ and (**) art that identifies
with life, not separated from politics89). Florensky points out that ontologically
such a work is “a kind of instrument of magical influence on reality. Such instru-
ments do exist: advertising and propaganda posters are already intended to
compel all those who look at them to take certain actions and even to make them
look at them. Here it is not the meaning, but the immediate presence of colours
and lines that should have an effect on the people around them and change
their mental life.”0 Although the modernist art was freed from Euclidean
geometrical and Kantian functional space, Florensky criticised the experiments
of the avant-gardists, who departed from the tradition of metaphysics, risking to
destroy the spiritual foundations of culture; the means of casting a direct influ-
ence (sensual, without message) upon a man are compared to propaganda and

85 Florensky, Pavel (2002) Beyond Vision. Essays on the Perception of Art, UK: Reaktion Books,
p. 209.

86 Tbid., p. 210.

87 Ibid., p. 72.

88 Omopenckuit, [TaBen (1993) Ananus npocmpancmeeHHOCMU U 8peMeHU 6 XYOO0HeCHBEHHO-
u3obpasumenvoix npoussedenusx, Mocksa: «IIporpecc», p. 126.

89 Ranciere, Jacques (2007) The Future of the Image, London: Verso, p. 75.

90 Tbid., p. 127.
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magic techniques, which do not confer on their creator the status of an artist,
but of a magician;9! this leads to question the idea of liberation and freedom of
contemporary visual culture and its subject.

Conclusion

The ontological revolution of modernity includes astronomical, scientific,
philosophical, political and aesthetic revolutions, and gives rise to the question
of the different dimensions of human existence - of reality. The perspectives
highlighted in the current thesis, namely, the apophatic and the cataphatic,
in which the Western tradition develops from the Greek philosophy, appear
as opposing, and do not permit to view Western history as a progressive
development or liberalisation, since modernity or the so-called ‘Copernican
turn’ changes not only in the image of the world, but also the understanding
of a man himself. Thus, the anthropological dimension of culture is shifted
from the image of eternity to the socio-political imageries, and the ontological
question is covered by the aesthetic, the anthropological by the political, and
art — by the visual. The understanding of reality, truth, beauty and of a man
himself is altered. At the intersection of these perspectives, (postymodernism
and Byzantine iconography symbolically meet in modernism as Byzantism,
presenting the anthropological challenge of Western culture in the question
of truth or the real, posed by contemporary art practices. It is not a question
of political, ethical or aesthetic order, but rather an ontological question about
reality and illusion, about spirituality and deceptive mysticism, about the pos-
sibility of a man in the first place. Thus, the study “Contemporary Culture
as an Anthropological Challenge. Homo Aestheticus” can be seen as a car-
tographical attempt for the further study of the ontological — anthropological
and spiritual aspects of the contemporary culture.

91 Ranciere, Jacques (2007) The Future of the Image, London: Verso, p. 128.
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. 2014. doktorantiiras zinatniskais seminars “Venice-Riga: Philosophical

Actualities. How to Interpret Master in Philosophy?” Ca’ Foscari universi-
taté (Universita Ca' Foscari Venezia, Venécija, Italija), referats The Narrative
aspect of the Unravelling of Experience.

. 2012. doktoranttiras zinatniskais seminars “Riga-Vine: Filosofiskais dialogs”

Vines universitaté (Universitdt Wien, Vine, Austrija), referats The understan-
ding of human reality in Paul Ricoeur's philosophy.

Promocijas darba rezultatu aprobacija studiju procesa /
Approbation of the results of the doctoral work in the study process

. 2024. docéts kurss Rietumeiropas estétikas vésture (4KP) studiju virziena

Izglitiba un pedagogija Profesionalas bakalaura studiju programmas,
Muzikas, teatra makslas, dejas, makslas un kultaras studiju skolotajs,
apak$programma Skolotajs maksla un kulttras studijas.

. 2020. lekciju kurss Filozofija, pasaules kultiira un étika, Informacijas un

sistému menedzmenta augstskola (ISMA)

. 2019. ERASMUS+ sadarbiba ar PAF Francija un Latvijas Makslas

Akadémijas Glezniecibas nodalu, realizéts kursa modulis Laikmetigas
makslas filozofiskas perspektivas kursa “Kontekstuala kompozicija” ietvaros
(docents A. Eglitis) (8 lekcijas).

. 20.-22.10.2011. Starptautiskas estétikas un makslas filozofijas konferences

“Vérojuma telpas: attéls, skana, performance, vards” organizatore, izpild-
direktore (Latvijas Estétikas Asociacija).
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