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The article defines that the cultural system of a group can consist of both
homogeneous and heterogeneous meanings, but it is not so much the content of these
meanings that is important, but the method of their production. In this aspect,
the community can adhere to two basic strategies.

The first strategy assumes authentic meaning production, which is stretched out
in the form of a long cultural evolution required both for the production of meanings
and their structuring (crystallization), the construction of the enculturation system,
stratification-institutional continuation and consolidation, and ultimately — personal
acceptance of these meanings as authentic.

The second strategy assumes the reception and "implementation” of both cultural
systems and their individual fragments and contents. This strategy of introduced
cultural genesis (let us call it this way, not having a more situationally acceptable
concept) corresponds to a failed and/or inconsistent meaning production, which
takes place due to a failed value authentication of the community. In the framework
of our study, we will conditionally call it exoculturia.

The author has stated that the term "exoculturia” itself is not established in
the socio-humanitarian dictionary, and therefore requires primary scientific
semantization (endowment with meanings). The cultural authenticity of a community
is the ontological and conceptual opposite of exoculturism, the cultural import
of both meanings and human capital, mediating the transfer of these meanings.

1t is noted that political authenticity as a continuation of cultural authenticity is,
in turn, the opposite of exopolitics, the political import of institutions of centralized
management and self-organization of society, as well as political elites acting as
subject-bearers of such institutional practices. It is indicated that exoculturality
as a counter-attribute of cultural authenticity for certain communities means self-
emasculation of historicity, a ban on authentic logos, and therefore, a hidden or open
struggle with cultural and political elites. Thus, exoculturality reflects the doom
of a community to total (end-to-end, conditioned by the peculiarities of the cultural
system) corruption as an expression of the total dysfunctionality of imported
meanings and the depotentiation of imported meaning producers.

Attention is focused on the fact that the continuation of exoculturality as
an attribute of a community that prefers cultural introduction (import of culture)
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to authentic meaning production is exopolitarity, corresponding to political
introduction. The absence of a system of authentic meaning production also
presupposes the absence of organic polity and statehood as its institutional sector.

Key words: exoculture, exopolity, exoculturality, exopolitarity, authentic
meaning production, cultural authenticity, political authenticity.

Problem statement. In the formation of any social community, from a
microgroup to a nation or alliance of nations, the constitutive role is played
by an authentic or introduced (brought in) culture. The cultural system of a
group can consist of both homogeneous and heterogencous meanings, but
it is not so much the content of these meanings that is important, but the
method of their production. In this aspect, a community can adhere to two
basic strategies.

The first strategy assumes authentic meaning production, which is
stretched out in the form of a long cultural evolution required both for the
production of meanings and their structuring (crystallization), the construc-
tion of an enculturation system, stratification-institutional continuation and
consolidation, and ultimately, the personal acceptance of these meanings as
authentic.

The duration, contradictoriness and painfulness of this process, its
stretching out over centuries turns out to be fully justified and “paid off”
by the results of cultural construction. An authentic cultural system is a
key "guarantor" (not in the subjective, but in the systemic-depersonalized
aspect) of consensus between elite groups and the masses in terms of value
loyalty and internalization of certain components of value conscious-
ness. Elites and masses in the conditions of an authentic cultural system
can confront each other due to the inevitable impossibility of realizing
certain meanings in practice. Nevertheless, an authentic cultural system
guarantees that there are no contradictions between the former and the
latter in terms of articulating values in their forms familiar to everyday
consciousness.

An ordinary citizen of Germany and his fellow countryman-lawyer may
have different levels of legal understanding. Nevertheless, with conceptual
and theoretical differences, they will most likely not question the need for a
Constitution and the implementation of legality. Such stability in ideas will
be ensured not by political or legal mechanisms, but by cultural attitudes
derived from authentic values. Authenticity of meaning production is the
primary condition of the value legitimacy of a cultural system as a totality.
Authenticity in the content aspect is an attribute of any autopoietic system
that does not allow external semantic inputs to mix with its axiostases
created in the processes of internal semantic processing in the production
of meanings. Authenticity corresponds to the community's support for the
axiostases created as a result of its reflexive work, which form the centering
core of the cultural system.

Again, a community that is authentic in its culture, although it cannot
completely get rid of the crisis, in times of crisis has a reserve of strategic
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strength, supported by freedom and fidelity in the choice of axiostases.
Authenticity is not just an attribute of stable sociogenesis, but also a condi-
tion of any victory over chaos and hostile environment of both a group
and an individual, since a subject free in his loyalty and faith in axiosta-
ses receives such a victory as the crown of his completeness and integrity.
Victory does not represent the result of any rational-volitional efforts and
such super-strain, as is usually believed. A subject integrated in a totalitar-
ian manner within himself, having achieved internal loyalty to himself in
the subordination of values, theories and practices, has already internally
conquered the world and is quietly approaching his triumph without explo-
sions, blood, victims and fires. Subordination to him of a part of external
reality only confirms the authenticity of his cultural poiesis.

Authenticity in the social and psychological aspect presupposes stead-
fastness in overcoming the eroding fear that seeks to attack the centering
core of the subject's cultural system. But what can precede such overcoming
if not love for these very axiostases, without which the subject cannot even
imagine life? He cannot imagine life so much that death itself seems bliss-
ful in comparison with life without these axiostases. Love makes the subject
authentic, and therefore free in his value choice. It also ensures the transfor-
mation of a coward and a traitor into a hero and a man, since the difference
between the first and the second is the difference between a self-alienated
subject, looking for other people's axiostases (value supports) and a subject
producing authentic axiostases and showing love in choosing between the
produced and the introduced in favor of the first. And this love for the values
produced, in the words of the author of the book "Song of Songs", is "strong
as death", since no force can resist the unconditional factuality of love in
its freedom.

The second strategy presupposes the reception and "implementation"
of both cultural systems and their individual fragments and contents. Such
a strategy of introduced cultural genesis (let's call it this way, not having
a more situationally acceptable concept) corresponds to the failed and/or
inconsistent meaning production, which takes place due to the failed value
authentication of the community. In the framework of our study, we will
conditionally call it exoculturia.

The term "exoculturia" itself is not established in the socio-humanitarian
dictionary, and therefore requires primary scientific semantization (endow-
ment with meanings). The cultural authenticity of a community is the onto-
logical and conceptual opposite of exoculturality, the cultural import of
both meanings and human capital that mediates the transmission of these
meanings. Political authenticity as a continuation of cultural authenticity
is, in turn, the opposite of exopolitics, the political import of institutions of
centralized governance and self-organization of society, as well as political
elites that act as subject-bearers of such institutional practices.

Analysis of the latest research and publications. The very concept of
exoculture in scientific literature is poorly used and peripheral. In part, it
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is used by representatives of postcolonial studios, in part — by researchers
studying cyberculture, artificial intelligence and ufological studios.

Thus, E. Pavel analyzes the opposition of exoculture and endoculture
as a contrast between the "I" and the "Other", the colonized and the colo-
nizers. The author believes that "when colonizers form an endoculture,
the differences between them and the colonized (exoculture) give rise to
racism, oppression and prejudice." This gives grounds for colonizers as
bearers of exoculture for many racial prejudices and for an arrogant and
contemptuous attitude towards bearers of endoculture, their stigmatiza-
tion as representatives of a "lower and primitive, even barbaric culture"
[p.246]. As the researcher notes, referring to examples from the novel by
E. Walker, “exploitation and slavery represent another facet of the clash
between the dominant power and the colonized nation. On the other hand,
when the endoculture is formed by the dominant nation or group under pres-
sure from the exoculture, the result is either submissive silence or an explo-
sion of rebellion. Resistance becomes subversion, opposition or mimicry”
[S, c. 246-247].

E. Pavel refers to the research of G. Spivak, positioned in the paradigm
of Marxist feminism. G. Spivak operates with the concept of exoculture in
the context of a phallocentric culture, where “the relationship between a
woman and silence can be built by women themselves; Spivak notes that
“racial and class differences fall under this accusation.” The author notes
the effect of double erasure of sexual and socio-historical differences among
the subordinates (colonized), noting both the absence of history among the
latter, resulting from the absence of the history of the right to speech, and
the even greater accompanying shadowing [6, ¢.82-83].

In the context of such an understanding, Spivak speaks of double repres-
sion, double oppression, which women have to endure when confronting the
“double hostility of two exocultures: the patriarchal culture and the culture
of the colonizers, because of which they were discriminated against™ [6,
c.82-83].

D. Duner, although he does not directly use the concept of exoculture,
speaks of it in the context of a cognitive-semiotic study of intelligent life in
other worlds. For the researcher, “the organism’s cognition is also adapted
to the consciousness and culture of its fellows, to understand and inter-
act with other individuals, to understand emotions, thoughts and motives,
and so on in the psychological and sociological interaction that forms this
particular “exoculture” [3, c. 440]. Banias suggests a more appropriate term,
“exoculture,” understanding it as a group culture that “exists in its other-
ness without the need to compare itself to others. This exoculture is a model
of difference: ideologically independent, without structures, rules and stan-
dards, free to create its own reality and recreate it again and again. The
UFO exoculture is an alien living in plain sight on Earth, causing surprise,
bewilderment and horror in those who are committed to the status quo”
[2, c. 721, 724].
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In general, exoculture as a concept is understood as a system of imported
cultural meanings, which, when reproduced, construct an alternative reality
in relation to endoculture (autochthonous culture), usually alien in terms of
value to the latter. At the same time, the presented authors do not use the
concept of exoculture and in the dictionary of socio-humanitarian studies
this concept can be considered unused and poorly represented.

In Ukrainian sociology, exoculture and exopolitia (without mentioning
the concepts themselves) are analyzed in the context of external influence in
the dissertation of E. Gugnin. The author conceptualizes external influence
as transgressions of two types. The first type of transgression, correspond-
ing to high and medium levels of social cohesion, the author defines as a
transgression of "culture-institutions (orders, power)", and the second type
of transgression, corresponding to medium and low levels of cohesion — as
a transgression of "economy (products / services) — population (people)".
The first type of transgression is characterized by the direction of external
influence with the autonomy and clear intentionality of the social system
(group of systems) as a subject of influence, technological goal-rationality
and predictability of results. The second type of transgression is charac-
terized by weakened intentionality (direction), weaker predictability of the
results of transgressions, weakness or absence of appropriate technologies
on the part of society with limited subjectivity of external influence [1, c. 3].

The author previously analyzed individual aspects of exoculturality and
exopolitarity in an article devoted to the differential analysis of dictator-
ship and despotism in elitology and sociology of politics [4, pp. 24-38].
However, the subject of the article seems, in the context of the above, to be
little studied.

Presentation of the main material. In this article, the author will under-
stand exoculturism as a phenomenon associated with the inability or weak-
ened ability of a community (we are talking primarily about large socio-his-
torical communities) to produce meanings of internal origin, or authentic
meanings. With such inability or weakened ability, such a community is
forced to both "import" foreign meanings and subjects of meaning produc-
tion. Such a community, due to certain circumstances, blocks or suppresses
internal elitogenesis and allows the import of cultural and/or political elites,
that is, turns itself into a non-historical one. The resulting impossibility/
inability of a community to live an authentic history, and therefore to be
doomed to a ghostly development consisting of imitation of foreign values,
concepts and practices, corresponds to crisis sociogenesis. In one of the
publications, the authors turned to the study of central (cultural) corruption,
which is a generalized indicator of cultural crisis, manifested in all social
subsystems, institutions and communities.

It would be worth once again clarifying the very concept of central
(cultural) corruption as culturopathy, the emergence of which is associated
with the refusal of the community (but also the individual) from authentic
meaning production. At the same time, such a refusal is accompanied by
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a preference for a conscious desire for the societal unconscious over soci-
etal consciousness, and therefore, a conscious desire of the community to
remove autochthonous (authentic) cultural and political elites from authen-
tic meaning production.

In common parlance, individuals who live in accordance with the
described strategy are spoken of as people living "with someone else's
mind." This name, however, does not reflect the absence of the trinity of
value-theory-practice, but clearly indicates the self-prohibition of such indi-
viduals to use their own thinking to solve any problems. Within the frame-
work of dialectical-materialistic methodology, this is precisely the order in
which "the tail wags the head." This is precisely the path of the fool-com-
munity, which reasons exclusively about its own experience and "deriving"
both theories and values from it. For the path of the fool is the path of a
society that behaves like an individual and in which an individual "twists"
society and institutions, which become dependent on its subjective prob-
lems and complexes.

In a rational society of intelligent individuals with authentic cultural
genesis, "the head twitches the tail", therefore theories become building
blocks of axiospheres, derivatives of the latter, and practices — derivatives of
the first and second. For here normal culturization occurs, in which the indi-
vidual gets used to internal work in order to make his own author's synthesis
from the values and theories offered to him, which will provide the individ-
ual with rational, and not stupid practices. And the problem turns out to be
somewhat more complex than the one usually discussed in connection with
the dominance of mass society over elites and high culture, observed in the
information society.

Exoculturality as a counter-attribute of cultural authenticity for certain
communities means self-emasculation of historicity, a ban on authentic
logos, and therefore a hidden or open struggle with cultural and political
elites. Thus, exoculturality reflects the community's doom to total (end-to-
end, conditioned by the peculiarities of the cultural system) corruption as an
expression of the total dysfunctionality of imported meanings and the depo-
tentiation of imported meaning producers.

The continuation of exoculturality as an attribute of a community
that prefers cultural introduction (import of culture) to authentic mean-
ing production is exopolitarity, corresponding to political introduction.
The absence of a system of authentic meaning production also implies the
absence of organic polity and statehood as its institutional sector.

Exopolity expresses the inability of a community to self-organize at the
level of normative and instrumental-technological consciousness. It corre-
sponds to exoculturism to the extent that imported and introduced values
are capable of destroying any political self-organization, which can only be
derived from authentic values.

Organic polity, as a rule, grows out of society itself in the form of its
institutional continuation, which means the possibility of opposing civil
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society to the state. The very fact of opposition becomes the basis for the
social modernization of the community. In the absence of organic polity
and the presence of exopolitics, the state of the modern (bourgeois) type
as a service social institution in relation first to the industrial and financial
oligarchy, and later to the middle class, practically does not develop. Thus,
the community is fixed at the pre-modern stage of development with its
accompanying archaic structures built on slavery, feudalism or other pote-
stary relations.

Exoculturia is followed by cultural colonization and cultural de-elitiza-
tion with its accompanying inauthentic history of the community, with living
in a ghostly other existence imposed by the colony-metropolis. Exopolitics
is followed by political colonization, meaning the transformation of politics
into privatism, and the state into a private corporation serving it in a mode
of unlimited extraction of resources and unbridled parasitism on the body
of the colonized community. The cultural introduction and import of both
culture and politics, as well as its subjects, continues in the political intro-
duction and import of politics and political institutions.

Culturopathy continues in politopathicity and the inability to institution-
alize the state from self-organization, that is, to separate facts from values.
Politics is formed where the potestary component of centralized power is not
considered a fact by self-organized civil society. On the contrary, civil soci-
ety as a bearer of authentic culture reconsiders any "facts of naked force"
as illegitimate, that is, not derived from the value references of this society.

Thus, cultural introduction and exoculturality indicate the absence of
self-organization, and therefore the absence of politics, since politics as a
sphere of empirical consciousness follows theories and value conscious-
ness. But cultural introduction and exoculturality correspond to a failed,
incomplete or distorted value choice. That is why politics in the conditions
of cultural import is not formed as a subsystem of instrumental centraliza-
tion of power subordinated to the spheres of value consciousness. On the
contrary, by subordinating the spheres of value consciousness, it depotenti-
ates the latter, turning them from systems of spiritual search and freethink-
ing into varieties of propaganda. Due to this circumstance, politics degen-
erates into privatism, a castrated version of a subsystem with permanent
corruption. In privatism, institutional relations between actors are replaced
by private (personal) relations, which normalizes despotism or despotoid
relations. Despotism in a broad sense means a cultural, social and political
order, in the conditions of which there is a direct conversion of emotions of
certain actors into political decisions and actions.

Despotism is characterized by variability associated with emotional
life, as well as impulsiveness, chaos and discontinuity of power-organiz-
ing activity, which presupposes the stake of despots or despotoids on terror
and/or the use of a phobic component as a basis for manipulating objects of
control. The very fact of cultural and political tolerance of despotism in any
context corresponds to the cultural and political infantilism of both the one
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who allows it and the one at whom it is directed.

One of the illustrative examples of exoculturality can be Byzantium in
the aspect of relations between the church and the state. Being a relic of
the Roman Empire, Byzantium faced Christianization and the emergence of
the Christian church under the patronage of the Roman state. The Roman
consul who had become the Emperor of Byzantium found no better solu-
tion than to turn the Christian clergy into bureaucracy. The nationalization
of the church itself represented a combination of exopolitics and exoculture
at the same time. It was about the value incompatibility of Christianity and
Roman potestarianism.

And here it is clear that in the conditions of complete chaos, barba-
rization and natural economy of the western part of the Roman Empire,
its Christianization was progressing much more productively than in
Byzantium. In the western provinces of the Roman Empire, a network
of decentralized states emerged, created by the tribal elite of the barbar-
ians, later Gauls, Franks, Anglo-Saxons, who later turned into early feudal
monarchs. The instability of these monarchies did not dispose them to
dominate the Catholic Church, which was able to autonomize as a mean-
ing-producing and value-authorizing institution and usurp the functions of
legitimizing political power. In such conditions, an autopoietic subordina-
tion between culture and politics was formed, since autopoiesis is possible
with vertical relations between culture and politics, but not vice versa.

The subordination of politics in relation to culture accompanies auto-
poiesis as a process of forming a functional social totality, since it presup-
poses a period of incubation of value knowledge in the space of the church
as a value-authorizing institution. Such incubation presupposes the high-
est status of value knowledge in relation to empirical knowledge, which
presupposes, at a minimum, the initial subordination of the political field
to the cultural one (represented by the Christian church, and then by the
universities that branched off from it).

But in Byzantium, the model of heteropoiesis prevailed, since the
incubation of value knowledge in the conditions of continuous state
intervention in church affairs led to the destruction of the normal
subordination between the cultural and political fields. The political field,
represented by the state, began to dominate the cultural field, which led to
the corruption of Christianity itself and the inability to resist the totalitarian
Islamic culture of the Ottoman conquerors.

It is characteristic that the reception of Byzantine Orthodoxy first by
the Russian Empire, then by Ukraine also took place under the conditions
of a force regime, i.e. under the strong influence of the potestary-political
component. Instead of a slow soaking up of Christian values, a gradual
institutionalization of the Christian church, Kievan Rus experienced forced
Christianization, accompanied by the imposition of Byzantine Orthodoxy,
the import of writing and clergy, texts and ritual practices. Monasteries
turned into such centers of education, but their Christianizing activity, due
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to the imposition of political instruments, turned out to be, to a significant
extent, deformed and curtailed.

The mutual curse of the Pope of Rome and the Patriarch of Constantinople
was not just an "act of separation" of two clerics. It marked a value choice
between a protracted evolutionary Christianization of the West and a forced
extraordinary Christianization of countries that found themselves under the
influence of Byzantine Orthodoxy. Papocaesarism, which developed in the
conditions of barbarian states, reflected the value and institutional corruption
of Christianity by the Catholic clergy. The Catholic Church created a real
monopoly on the trade in holiness and legitimacy, forming and abolishing
political unions at its own discretion and not disdaining direct participation
in business projects and military adventures.

In the presence of systemic corruption, the split between value
consciousness, beliefs and practices became so provocative and obvious that
it created a demand from society both for the abolition of such a state and for
the reformation of Catholicism. The Reformation revealed the underbelly of
institutional Christianity with its offshore areas of lawlessness, combined with
the decorum of pathetic declarations of fidelity to the Holy Scripture. All the
appeals of the Catholic priesthood in relation to ordinary believers turned out
to be one blatant contradiction of their real way of life, filled with corruption.

The urban (bourgeois) society that had matured to this period demanded
that value consciousness and social practices be brought into line, which
became the prologue to the Reformation and the emergence of Protestantism.
Protestantism itself was not just a new movement and the basis for a new
confessional identity. It made it possible to overcome heteropoiesis, and
therefore, to overcome the central (cultural) corruption in the cultural and
political systems of the countries that decided on the reformation. Thanks
to the Reformation, Christianity ceased to be an exocultural phenomenon,
and its meanings were translated into secular Christianity, which, in a
profane-secular form, entered the key axiospheres of the cultural systems
of societies in the West and Northern Europe. Such an "incarnation" of
Christian values meant, on the one hand, their scientistic and rationalistic
degeneration. On the other hand, it was in such a scientistic-regenerative and
rationalistic version that Christianity was able to fulfill its cultural-(value)-
homogenizing role in relation to the value consciousness of Europe. In such
a value consciousness, society turned into a kind of panopticon, which was
based on the value consensus of freedom, equality, justice and solidarity.
Accordingly, overcoming the exoculturality of Christianity actualized the
problem of overcoming the exopolitanism of the state. The fact is that a
significant number of feudal states in Europe were formed as a result of
the conquest of Roman provinces by barbarian tribes, which created the
foundation for feudal fragmentation.

But the subsequent formation of centralized feudal monarchies did not
lead to the overcoming of exopolitarity, since the class society corresponding
to them continued to be a factor in cultural and political corruption. This
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circumstance acted as a kind of irritant for urban (bourgeois) communities,
which continued to be in the status of subjects, which did not correspond to
their transformed value consciousness.

Conclusions. The contradictions between the value consciousness
of the political elites of the estate-feudal society and the emerging elites
of the urban community can be described within the framework of the
dichotomy "rationalism/potestarianism". These value systems are oriented
toward two basic paradigms of truth: argumentative and postulative. The
difference between the two paradigms of truth in this case is not simply an
epistemological divergence. It consists in the value orientation of the process
of cognition toward the "truth of knowledge and communication" and the
"truth of power and suggestive consensus", which culturally demarcate
pre-modern and modern, as well as the "Latin Catholic" and "Greek-
Byzantine" paths of development of relations between the cultural and
political field. "The truth of knowledge and communication" presupposes
the prospect of continuity between the church and its derivative value-
authorizing institutions (universities and subsequently secondary schools
and mass media that branched off from them). In the cultural paradigm
of "the truth of knowledge", value-authorizing institutions function as
communication platforms where the critically thinking public is aggregated.

The replication of critically thinking publics destroys any irrational
conventions, i.e. agreements that are unclear for critical thinking as the
foundation of social connections. Subsequently, this circumstance minimizes
the possibilities of direct implantation of any concepts, discourses, frames
and stereotypes and accompanies a decrease in the influence of any
suggestive propaganda. In fact, the very definition of modernity as a cultural
and social paradigm of "the truth of knowledge and communication"
could be quite reasonable. The very formation of citizenship denotes the
prospect of forming a personality type — a citizen — oriented toward counter-
suggestion, and therefore, toward the denial of exoculturism.

Citizenship, in contrast to citizenship, corresponds to the subject as a
personality type for whom exoculturism (that is, the introduction into his
consciousness of certain external meanings produced by someone else's
consciousness) is culturally, socially and mentally acceptable. Citizenship
is incompatible not only with exoculturism, but also with exopolity, since
the latter is a continuation of the former.

For the subject, the suggestively influencing power organically
corresponds to his mental dispositions, since the subject's consciousness
is depotentiated in the aspect of self-organization, and therefore, active
subjectivity. The subject's consciousness is subjectless precisely in the aspect
that it recognizes meanings-values primarily as a product of implantation
and reception, and therefore, his mental dynamics are primarily externally
initiated. The consciousness of a citizen is subjective precisely in the aspect
that it recognizes meanings-values primarily as a product of authentic
meaning-production.
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"The truth of force and suggestive consensus" corresponds to the absence
of continuity between the church and the value-authorizing institutions
derived from it. Such a model corresponds to a nationalized church, which
is initially formatted by the state and turns from a space for discussions into
an instrument of corporate propaganda.

That is why the institutions of inculturation, which are sociogenetically
derived from the church in the era of modernity, are formed here not as
discussion platforms, but as spaces for disciplining subjects and implanting
a controlled consensus. Thus, instead of a critically thinking public, a
reactive-conformist environment is created in them, and the replication of
such environments within society, in turn, preserves both exopolitics and
exoculturia. Due to the reactive-conformist environments in the Greco-
Byzantine path of development of relations between the cultural and
political fields, an inversion occurs in the form of subordination of the
cultural field to the political one. Thus, the conservation of pre-modernism
and potestarianism in Christianity occurs, which means that the latter, with
a high probability, cannot be reformed.

Reformation in Christianity becomes impossible not only because of the
suppression of discussions, but also because of the substitution of hierocracy
by bureaucracy. The priesthood, transformed into bureaucracy, becoming
incapable of freethinking and intellectual pluralism, can no longer be the
leader of urban (bourgeois) communities. Thus, a modification of the social
landscape of cities also occurs. Cities cease to be spaces of self-government,
but turn into settlements of subjects, that is, into exopolititarian settlement
communities, deprived of any initiative in building a civil society. The latter
circumstance is constitutive for the collapse of the value consciousness of
society, its internal and external colonization and insurmountable central
(cultural) corruption.
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Pomanenko IO. B. IIpo ex30kyJbTypil0 Ta eK30HOJITiI0 fIK KPHU30Bi
YHHHHUKH COLliOreHe3y: 10 MOCTAHOBKH NMPo0d/aeMH

Y emammi eusnaueno, wo kynemypua cucmema spynu modxice CKAAOAMUCS K
3 OOHOPIOHUX, MAK I 3 PISHOPIOHUX 3HAUEHb, aJle 8aAXCIUSUL He CMITbKU 3MICT YUX
3HAUeHb, CKINbKU CROCID IXHbO2O NPOOYKYBaHHA. Y YboMy acnekmi CRiibHOMa Moice
00mMPUMYBAMUCSA 080X OCHOBHUX CIpameziil.

Ilepwa cmpamezis nepeobavac asmenmuune NPOOYKYBAHMA 3HAYEHD, sKe
posmscyemocsi y Qopmi mpueanoi Kyibmyproi eeontoyii, HeobXionoi sk O
NPOOYKYBAHHS 3HAYEHb, MAK 1 0I5 IX cmpyKmypyeanHs (kpucmanizayii), no6yoosu
cucmemu  iHKyIemypayii,  cmpamu@ikayitiho-incCmumyyitiHo2o — npoo0GICeHH S
ma KoHconioayii, 1 3peuimorn — 0COOUCMICHO20 NPUUHAMMSA YUX 3HAYEHb 5K
ABMEHMUYHUX.

Hpyea cmpamezin nepedbauae peyenyiio ma «8npoBAONCCHHAY K KYAbIMYPHUX
cucmem, mak i iXwix okpemux ghpaemenmie masmicmy. Ls cmpamezisi 6nposadoicenoco
KYIbmypozenesy (Hazeemo 1020 mak, He Maioyu Oiibut CUmyamusHo npUtHAMHo20
noHsimmsi) 6iON0BIOA€ He8OAIOMYy Ma/abo HenoCIi008HOMY NPOOYKYBAHHIO 3HAYEHD,
sKe 8I00y8aemucs uepes negoany YiHHiCHy agmenmugpixayito cnitenomu. Y pamxax
HAWo020 00CHI0HCEHHS MU YMOGHO HAZUBAMUMEMO e eK30KYIIbIYPIEIO.

Asmop cmeepodcye, wo cam mepmin «eK30KYIbmypisy He € YCManieHum
Y COYio2yMaHimapHoMy CROBHUKY, da MOMYy Hnompedye nepeuHHoi Haykogoi
cemanmu3zayii (nanosuenns snavennamu). Kyiomypna asmenmuunicms cninbnomu
€ OHMONO2IYHOIO MA KOHYENMyaibHOIO NPOMUNENHCHICIIO eK30KYIbIYPUSMY,
KYIbMYpPHORO IMROPMY AK 3HAUEHb, MAK | TI00CbKO20 KANIMAy, wjo 0nocepeokosye
nepeoauy yux 3HaueHs.

3asnauaemucs, wo norimuuHa ABMEeHMUYHICMb AK NPOOOBICEHHS KYIbMYPHOT
ABMEHMUYHOCII €, Y CE010 Yepay, NPOMUNEHCHICMIO eK30NONIMUKY, NOLIMUYHO20
imMnopmy  IHCMUMymié YeHmMpauiz08aHo20 YAPAGIIHHA Mda  CAMOOP2AHi3ayii
CYCRINbCMBA, A MAKONC NOMMUYHUX enim, Wo BUcCmynaroms cy6'ckmamu-
HoOCIAMU MaKux THCmumyyiiHux npakmuk. Brazyemuvcs, wo exsokynemypuicmo
AK KOHMP-ampuOym KyibmypHoi asmenmuiHoCmi 05l Ne6HUX CRIIbHOM 03HAYAE
CaMO3HeYIHeHHs. [CMOPUYHOCI, 3a00pPOHY HA A8MEHMUYHI 71020C, a Omoice,
npuxoeany uu Giokpunyy 60pomvoy 3 KYNbMypHUMU MA ROLTMUYHUMU eTimamu.
Takum yuHOM, eK30KVILIMYPHICMb BI000PANCAE NPUPEUEHICMb  CRITLHOMU  HA
momanvhy  (HACKPIi3HY, 3VYMOGIEHY O0COONUBOCMAMU — KYIbMYPHOI — cucmemu)
KOpYRYIIo AK 8Upa3 momansHoi OUCHYHKYIOHATLHOCI IMNOPMOBAHUX 3HAUEHb M
odenomenmu@ikayiio iMROPMOBAHUX GUPOOHUKIE 3HAUECHb.

Veaza 3ocepedorcena na momy gaxmi, ujo npoooecens eK30KYIbMypHOCI AK
ampubyma cniibHOmMu, KA HAOAE Nepesazy KYIbmypHOMY 8NPOSAOHCEHHIO (IMnopmy
KYIbmypl) HAO a8MeHmMu4HUM SUPOOHUYMBOM 3HAYEHb, € eK30NOATMAPHICIIO, W0
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8I0N0BIOAE NOTIMUYHOMY 8NPOBAONCEHHIO. BiocymHuicmy cucmemu asmeHmuyHo2o
BUPOOHUYMBA 3HAYEHbL MAKOJIC nepeddauac §i0CymHicms opeanivHoi norimuxy ma
depoicagrocmi AK i1 IHCmumyyitiHo2o cekmopy.

Kniouosi  cnosa: exzoxynomypa, exk30nonimuyHicmv, eK30K)AbNYPHICMb,
eK30noNimapHicmy, agmenmuune  GUPOOHUYMBO  3HAUEHD, KVIIbImypHa
A6MEHMUYHICMb, NOLIMUYHA A6MEHMUYHICb.
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