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MORAL SEARCH IN MULTICULTURAL COMMUNICATION

Purpose of the work is to identify and justify the moral priorities in multicultural communication.
Theoretical basis is the works of foreign and Ukrainian authors, revealing the main approaches to the problem of
multiculturalism; studies on ethics and philosophical anthropology that define the problem field in the anthropo-
logy of morality. The work uses: the conceptual provisions of phenomenology — for the disclosure of the seman-
tic uncertainty of human existence as a prerequisite of moral search; existential philosophy — to substantiate the
essential relationship of a man and culture. Originality of the results obtained consists of 1) understanding multi-
culturalism as a "dialogue of people" (V. Mezhuev), in which the moral search of every person is actualized; 2) in
justifying the demand for inter-individual communication of "negative" ethics (A. Guseynov): its requirement not
to commit immoral acts stimulates a person to moral search, reveals the specifics of the existence of a "person
navigator” (S. Smirnov); 3) in the definition of intercultural communication as the creation of opportunities for
the search for tolerant (non-conflict) forms of existence. Conclusions: 1) multiculturalism is a contradictory phe-
nomenon, producing conflicts and creating prerequisites for overcoming them; 2) the possibilities of hon-conflict
existence in a situation of multiculturalism arise in inter-individual communication, which is a situation of moral
search for every person; 3) "ethics of opportunities™ unites universal and situational moral norms in multicultural
communication: people enable each other to remain people; 4) "ethics of opportunities" creates conditions for
tolerant (non-conflict) interaction between people and cultures.

Keywords: multiculturalism; morality; dialogue; moral search; "negative ethics"; “ethics of opportunities"; to-
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Introduction

Opposite and at the same time related processes—globalization and multiculturalism are unfol-
ding in the contemporary world. Globalization, uniting countries and regions into a single civiliza-
tional space, activates intercultural interactions, but at the same time causes the aspiration of peo-
ple and nations to preserve their national and cultural identity. The migration processes, intensi-
fying in the mid-twentieth century, required the identification and study of factors that, on the one
hand, support cultural diversity, and, on the other, do not destroy the integrity of multinational
states. Against the background of growing confrontation, multiculturalism is becoming a challenge
for modern society, requiring fundamentally new forms of intercultural communication.

Despite the fact that works on multiculturalism are quite numerous, the moral aspect of the
problem of multicultural communication remains the least developed. Debates arise mainly in
two thematic areas — globalization and liberalization. In fact, these processes gave rise to the
phenomenon of multiculturalism, in which the features of Western culture found expression in a
concentrated form. The value of individual freedom became the basis for the protection of free-
dom of the cultural choice and tolerance to it. These ideas, in particular, were defended by the
liberal philosophers of the twentieth century I. Berlin, J. Rawls, R. Rorty. The project in defense
of justice and solidarity is presented in the "Discourse Ethics" of K.-O. Apel and J. Habermas.

The rapid growth of interest in the problem of multiculturalism is observed in the 90s of the
twentieth century. A discussion is unfolding between his supporters (W. Kimlick, C. Kukatas,
A. Young, B. Parekh, C. Taylor) and critics (G. Wilders, J. Gray, S. Zizek, B. Barry, S. Hanting-
ton, K. Hiibner), adherents of "hard" and "soft" of its forms. Various interpretations of multicul-
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turalism appear, which gave rise to the American historian R. Bernstein (1994) to note: «"Multi-
culturalism™ is definitely an indefinite notion» (p. 4).

The analysis of multiculturalism focuses on the following aspects: demographic (stating the
internal diversity of the society), political (reflecting political regulation and response to ethnic
diversity), ideological-normative (on their base models of political activity are created), social-
transformative (aimed at eradicating of various manifestations of intolerance), historical (study-
ing cultural diversity and relations between cultures), and others (Vysotska, 2009, p. 11). At the
same time, multiculturalism is considered primarily as an interaction of "collective subjects"” —
national, ethnic groups living within the borders of one state and experiencing difficulties with
cultural communication. Factors of collective existence such as religiosity, immigration, glo-
balization, and individualism become indicators of the decline of traditional moral consensus
(Nediukha, & Zharkov, 2015, p. 5). Consequently, in philosophical discourse those areas con-
cern primarily about "the policy of multiculturalism”, which, according to the comment of
J. Habermas (2001), should ensure "...equitable existence of various forms in cultural life"
(p. 417). This message expresses the idea of multiculturalism that has become a classic one —
"integration without assimilation™.

In modern studies, accents are noticeably redirected toward the defense of the person’s free
choice, understanding the multicultural communication as a practice of tolerance based on mo-
rality (S. Benhabib, B. Parekh, C. Taylor, & C. Kukatas). This is happening against the back-
ground of growing in cultural diversity and the ineffectiveness of the "multiculturalism policy",
which, despite optimistic forecasts, led to the growth of conflicts in several European countries
in the first decades of the 21% century. An attempt to find "Middle Way" between culture and
politics, custom and law combines these research.

The denial of a single cultural standard, the withdrawal of the centric vector of the development
calls into question the possibility of a non-conflict, non-antagonistic existence of peoples and
states. In this regard, there is a need to research multicultural practices that become moral search.

Purpose

The identification and justification of moral priorities in multicultural communication is the
purpose of the article. We will consider the possibilities to combine of moral universalism and
relativism in the dialogue of cultures. These thoughts will require turning not so much to collec-
tive subjects, as to individuals who, in direct, personal contacts, search for ways and forms of
non-conflict co-existence.

Statement of the basic material

Multiculturalism means the preservation of cultural identity, the polyphony of subcultures in
a multinational state. These are, typically not so much about the preservation of ethnic diversity,
as the diversity of images and lifestyles, values, traditions, etc. by person’s free choice of cultural
patterns. However, every person is "rooted" in his national culture, keeps to its tradition, which
often have an archetypical basis and presuppose the preservation of ethnic identity. Ignoring this
is a failure by purely political and legal means to solve the problem of multicultural existence.
Such a policy is not only unproductive, but often provocative, since it produces new conflicts.
This gives grounds for critics of multiculturalism to express the idea that the concept of culture
and multiculturalism are not productive for understanding the group requirements of self-
identity, for thinking about justice and diversity (Maclure, 2015, p. 145). Russian researcher
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M. Tlostanova (2003) emphasizes that the concept of multiculturalism is an alternative to logo-
centrism, justifying a pluralistic cultural pyramid and offering an "ideal" and often utopian vision
in accordance with or in contrast to the concepts of "society”, "culture of diversity" (p. 238).
Meanwhile, according to the American researcher S. Benhabib, the main task of the culture is
the formation of orientations that allow a person to self-identify and identify with a certain social
community. Culture is the result of reflection, representation and interpretation of reality. That is
why all cultures are similar in structure, ways of building, have moral and evaluative compo-

nents and are non-conflicting in their essence.
As our knowledge of other cultures and about ourselves are gained, our

sense of relativity grows... The more we understand, the more we are
able to forgive, and therefore the principle applies in the study of human
culture and society: to understand everything is to forgive everything.
(Benhabib, 2003, p. 40)

At the same time, the researcher stresses that it is the values that determine the formation of
cultures through contradistinctions, opposing one another. It should also be considered that cul-
tures are a sign of social differentiation and "inevitably political” (Benhabib, 2003, p. 143). Insti-
tutionalization and politicization threaten cultural uniqueness and pluralism, since they forcibly
place a person among a certain social group, depriving him of free choice. Nevertheless, S. Ben-
habib believes that the principles of democracy cannot be sacrificed to the “encroachments” of
cultural minorities. She concludes that "in a political sense, the right to cultural expression
should be based on the universal recognition of civil rights and should not be seen as an alterna-
tive to them" (Benhabib, 2003, p. 31). The researcher proposes to precede from the "presump-
tion" of equality of cultures, creating the conditions for free competition of cultural traditions
while respecting human rights. "If we believe that human rights are everywhere a moral basis for
democracy, but we must be ready to defend their effectiveness, relying on arguments that we
consider justified from universal human positions" (Benhabib, 2003, p. 172).

One of the first to oppose the total regulation of intercultural interactions was the Canadian
philosopher C. Taylor (2004). He contrasted the recognition of the primacy of individual ideas
about the world and their right to exist to the "universalism of general rules”. Culture is related to
identity, individual or group, therefore multiculturalism is understood by him as the "politics of
identity”. The philosopher emphasizes that multiculturalism requires the recognition the equal
value of different cultures by everyone, "that we not just allow them to survive, but recognize
their dignity” (Taylor, 2004, p. 63).

C. Taylor formulates the constructive principle of overcoming the confrontation of cultures —
the thesis concerning the public recognition of the other’s identity as a way of actual validating
one’s own identity. He talks about "Middle Way" between the homogenizing demand for recog-
nition of the equal value of cultures on the one hand and "immure oneself in ethnocentric stand-
ards" on the other. "Other cultures exist, and we must continue to live together — simultaneously
both within the borders of the whole world and intermixed in every individual society" (Taylor,
2004, p. 70). The "presumption of equal dignity" suggests that cultures which for a long time

doi: 10.15802/ampr.v0i14.150545 © I. A. Donnikova, 2018

32



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AnTpononoriyni BuMipH ¢inocodcrkux gociimpkens, 2018, Bum. 14

Anthropological Measurements of Philosophical Research, 2018, NO 14

AKTYAJIbHI TIUTAHHS ®UIOCODCHKOI AHTPOIIOJIOT'IT

have created a "horizon of significance™ for a large number of human communities with their own
ideas of goodness, holiness and beauty deserve admiration and respect. The moral aspect of this
issue is the understanding and feeling that "we are only one separate part in the public story about
humanity”. The "presumption of equal dignity" requires us to be open to comparative cultural re-
search, which will replace our horizons with their final merger (Taylor, 2004, p. 70). In his later
works, C. Taylor (2002) writes that political identities must be created by the people themselves,
thought out, discussed, and through the inevitable compromises be tailored to each other.

The British philosopher of Indian origin B. Parekh, representing anthropological multicul-
turalism, reveals this idea in more detail. He considers a multicultural society consisting of "sev-
eral well-organized cultural communities, each of which has a more or less specific understand-
ing of what is good, and has its own particular history, social structure, traditions, needs and as-
pirations” (Parekh, 1999, p. 449).

A person masters the ability to reach a consensus only in the culture, in communication with
his own kind. Culture gives a person a sense of belonging, identity and solidarity; it is one of the
prizes of life per se (Parekh, 2000, p. 95). Emphasizing the dialogueness of culture, B. Parekh
insists on the requirement of openness and interaction between cultures as a condition for deter-
mining their identity, not accepting universally significant moral and political doctrines or con-
cepts. The dialogue supports cultural diversity, which becomes a prerequisite for its effective
continuation. Where one way of life is imposed (ho matter, in political or economic forms), mor-
al creativity and cultural differences disappear (Parekh, 2000, p. 147). The philosopher reasons
about dynamic multiculturalism, meaning that dialogically constituted society has the concept of
the common good, includes respect for civil authority, rights and justice.

In the context of the "policy of multiculturalism”, the problem of universal moral values, "po-
litical morality” (C. Kukatas), (Dobias, 2018) arises, which suppresses violence and slavery. The
shift of the multiculturalism problematics towards the interpersonal communication and indivi-
dual identity actualizes the problem of correlation of generally significant ethical rules and
norms and individual moral priorities. The multicultural communication reveals the demand for
ethical attitudes and prescriptions that have arisen on unique cultural "soils". They are effective,
have practical significance, since there are people — bearers of these culture. As a human phe-
nomenon, represented in a variety of individual formation of forms, culture can become a kind of
"controlling parameter", setting the search direction for the forms of coexistence.

Ukrainian researchers M. Nediukha and V. Zharkov note that multiculturalism represents the
theory, policy and practice of non-conflict coexistence. He asserts respect for differences, but
does not abandon the search of universality; suggests the possibility of the full incorporation into
the society of individuals and groups without restrictions on their rights and freedoms, the loss of
individually unique characteristics (Nediukha, & Zharkov, 2015, p. 26). Multiculturalism, which
promotes a variety of ways of life and worldviews, does not contradict universal moral values,
since it upholds respect for individual cultural forms, and therefore, for freedom, equality and self-
determination. The principle of cultural diversity is moral one in its basis; is intended to ensure so-
cial justice and harmony, the civil rights of minorities in liberal societies (Vitikainen, 2015).

Another difficulty is found in the study of the phenomenon of multiculturalism — the ambigui-
ty or uncertainty in the concept of culture itself. When we talk about collective subjects, culture
mainly correlates with tradition in a broad sense — a habitual, well-established way of life with an
appropriate value order (including an ethical component). Selection in the problem of multicul-
turalism of an individual "slice™ implies taking into account the existential-personal dimension of
culture, connections of culture with the essence and existence of a person, the ways of his self-
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realization, the search for self-identity. In this case, it becomes possible to trace how co-creation
of a person and culture arises, and through culture — with other people.

It reveals the need for interdisciplinary research of multiculturalism, combining cultural, an-
thropological and ethical aspects. In this regard, it is appropriate to draw attention to the work of
James Laidlaw (2014), which raises the question of building bridges between anthropology and
ethics, creating moral anthropology, where the central theme is freedom and personal responsi-
bility. In particular, it notes that the "mirage of relativism™, which dominates anthropology,
impedes in-depth analysis of ethical issues (Laidlaw, 2014, p. 23). Moral concepts are connected
within the framework of certain socio-cultural systems, each of which, based on tradition, habit-
ual actions, denies human freedom. At another point, philosophers, referring to moral issues, re-
search the motivations, judgments, actions of a person, losing sight of the social level.
Anthropology is designed to become ethical, and ethics — anthropological. J. Laidlaw (2014)
concludes this, "only in this case, freedom will be the object and instrument of anthropological
thought™ (p. 92).

This idea was developed in another study "Moral engines: Exploring the ethical drives in
human life" (Mattingly, Dyring, Louw, & Wentzer, 2018), co-authored by J. Laidlaw. The au-
thors emphasize the need in updating and anthropologization of moral issues, wondering what
actually obliges us and guides us in our quest to understand our life in ethical terms? They dis-
cuss the motivations of human moral behavior, the cultivation of the subjunctive narrative in et-
hical issues as a manifestation of "caring for a close friend", the moral depth of everyday life,
etc. Using the metaphor "moral engines"”, philosophers and anthropologists try to understand the
fundamental questions in moral control of the human life.

Very close to the idea of anthropological ethics is the position of the Russian philosopher
V. Mezhuev (2015), who emphasizes that "people are not friends, but people from different na-
tions, and only if they acquire their individual identity, which leads them beyond their ethnic
group and allows them to join the values of a higher order™ (p. 166). Therefore, it is more correct
to speak not about the dialogue of cultures, but about the dialogue of people representing differ-
ent cultures, "in which the subjectivity of one person exists not through denial, but by asserting
the subjectivity of the other one" (Mezhuev, 2015, p. 166). Only by asking others "Who am 17",
a man come into human relations with them, seeing in others his continuation and addition.

The question arises, what and how should morality change itself in the situation of multicul-
turalism? According to the comment of the German philosopher H. Jonas, ethics of the past was
grounded on several basic principles:

The position of people, stipulated by the nature of a man himself and the
nature of things, are established once and for all by their principles; based
on this, it is not difficult to determine rationally the human well-being;
the boundaries of human action and human responsibility are clearly de-
lineated. (Jonas, 2001, p. 12)

Similar orientations have determined the appropriate nature of human activity. Understood as
"techne", it was limited by natural necessity, and therefore could not cause significant harm to all
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natural objects. Ethical requirements extended only to the relationship of one human to another
and the attitude of a person to himself. Moreover, the activity in this sphere differed from the ac-
tivity in relation to nature (techne) that it was limited in temporal and spatial relationship. The
existing set of moral "constants” determined the "correct” behavior in typical, everyday situa-
tions (Jonas, 2001, p. 17).

The attitudes of traditional ethics reflected a person’s vision about the world (and society) as
ordered, static, and verifiable rational explanation. The so-called "positive morality" correspond-
ed to peace as the order. The Russian philosopher A. Guseynov (2007) defines its essence as fol-
lows: "All actions except those which a) were morally prohibited and which therefore took the
form of a negative action, as well as those that b) were committed contrary to the ban, in its di-
rect violation, — are considered to be morally sanctioned” (p. 21). As a result, "everyone believes
that he acts morally", since any action can be described in moral terms (virtue coincides with
goodness) and tied (including by the individual himself) to the axis of moral coordinates. How-
ever, according to A. Guseynov (2007), «"positive” morality does not absolve, but strengthens
moral relativism, since specific moral rules and evaluations may contradict each other» (p. 21).

Multicultural reality imposes demands on traditional moral attitudes. The multicultural world
is a complex, variable, chaotic, unstable and dynamic one. It requires, on the one hand, cultural
plasticity, on the other — the preservation of the identity of individuals and social groups. Thus,
moral imperatives cease to be absolute and universal ones. They are characterized by variation
within specific cultural communities, and even more so beyond their borders.

What is ethics of a complex and value-ambiguous multicultural reality? A. Guseynov (2007)
justifies the idea concerning the transition to the so-called "negative ethics”, proceeding from the
fact that "morality gets its adequate theoretical expression in negative definitions and practical
implementation in prohibitions” (p. 6). Prohibitions, in turn, reveal the unconditional, categorical
nature of morality, because a person appeals to it "in extreme situations when life is at stake",
"when he puts himself at stake", "when he shows and proves that there are things through which
he would never step over" (Guseynov, 2007, p. 7).

It is clear that such situations for a person are the exception rather than the rule. However, in
the value system that guides him in everyday life, morality sets the direction, the vector of his
actions. The man creates his own axiological image of the world and is ready to bear responsibi-
lity for it and for him. According to the philosopher, the compliance of absolute moral require-
ments with actions is completely at the mercy of the individual, depends on his conscious will.
And "such are, and in principle can only be moral prohibitions and corresponding to them, im-
plementing their actions, which | call negative”. "Not everything that we don’t do belongs to the
area of negative actions, but only what we don’t make, despite the fact that we really want to
make and there are all possibilities to do it". (Guseynov, 2007, p. 21).

It is important, in our opinion, that "negative™ ethics actualizes the individual choice and re-
sponsibility of a person who does not speculate about the relative nature of moral norms, but fol-
lows them with the fact that they do not commit immoral acts. In the act of "non-fulfillment", the
moral "I" is particularly clearly expressed, since in this situation it is very difficult for a man to
deceive himself. He follows exclusively his spiritual principles, devoid of considerations of be-
nefit and situational conditionality. If morally pure acts exist at all, then these are, of course, nega-
tive actions (Guseynov, 2007, p. 23). "Negative" ethics, without losing its absoluteness and cate-
gorical nature, enables a person of free self-determination as a moral being, independently and re-
sponsibly establishing the boundaries of his own subjectivity and freedom. In this sense, it repre-
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sents, above all, individual, personal ethics. By limiting oneself to moral prohibitions, a man does
not commit anything that can have negative consequences for him and his surroundings.

In terms of cultural diversity, the universal nature of negative actions is revealed. "It is quite
possible to imagine that people do not do something together, if they agree that we should not do
it ... we, the people, find our moral quality not only and not so much in what we do, but in what
we are not doing, from what we are refraining” (Guseynov, 2007, p. 23). Such a "non-action™
significantly expands the scope of a possible dialogue, since it highlights the universal human,
uniting people.

In this regard, the American philosopher M. Epshteyn proposes to distinguish between the
general and universal in ethics. The general always acts as an obligation. That is why «the first
and last words in the Kantian imperative are inextricably linked: "act" stands in imperative, be-
cause it is necessary to act so that the maxim of your behavior becomes "universal law"»
(Epshteyn, 2004, p. 110). The universal is contained in a man himself, and therefore it is mani-
fested not as a duty, but as an opportunity. "One can imagine a universal ethic built in the
subjunctive mood, rather than in the imperative one, ethics of possibilities, and not obligations"”, —
writes M. Epshteyn. — "If the primary moral intuition is to clothe one’s own need in the form of
an opportunity for another, then the meaning of ethics is already defined as a further expansion
of the areas of possible for another” (Epshteyn, 2004, p. 113).

Aiming to provide opportunities for the other, a man creates "truly meaningful ethical rela-
tionships" that outgrow formal politeness, because the opportunities themselves are created by
people for each other (Epshteyn, 2004, p. 113). The situation of “creating opportunities” is al-
ways unique, as human individualities enter into a dialogue in it. It is unpredictable in its results
in the sense that it exhibits nuances and subtleties of human relations, the preservation and coor-
dination of which is the task of those who communicate. Opportunities can remain only opportu-
nities, but can be realized in completely unique forms of human communication that have arisen
in this situation, but are of common human significance.

V. Mezhuev writes about a human relationship, the awareness of which promotes the dia-
logue not only within his cultural group, but also with representatives of other groups. But the
consciousness of human involvement in the entire human race arises only after self-awareness as
an autonomous person, a free individuality (Mezhuev, 2015, p. 167). In the awareness of univer-
sal kinship a civilization of the dialogue begins, which implies "not the elimination of different
cultures, but free access to each of them by those who wish it. It makes movable borders not be-
tween cultures, but between people who receive the right to move freely from one cultural space
to another" (Mezhuev, 2015, p. 168).

The universality in the civilization of the dialogue is not in the fact that it forms universal et-
hics, but in an open and tolerant attitude to different cultures, creating conditions for the dia-
logue, during which any culture can become "my culture", "and the border between what | con-
sider my own culture unlike the other one, it is solely determined by my personal free choice"
(Mezhuev, 2015, p. 168). Is it not for this reason that the policy of multiculturalism is facing dif-
ficulties in trying to work out universal rules and norms for the interaction of cultures? In a mul-
ticultural world, a non-conflict existence implies the discovery and preservation of the universal
human in the diversity of its manifestations. And this, in our opinion, implies "Middle Way" be-
tween the universality of moral requirements and moral relativism — when every person in
a particular situation searches for moral norms, giving the other person the opportunity to do so.

Ethics of opportunity correlate with modern anthropology, which substantiates the idea that
a person contains many ontological projects, none of which reveals a person completely. The
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Ukrainian philosopher V. Tabachkovskyi (2005) singled out the polyessence as an ontological
characteristic of a person, which sets many ways and directions for his self-realization, defines
the fundamental need in searching for an ethically fulfilled existence. In the definition of the
Russian philosopher S. Smirnov, a man for himself is always a project, an opportunity, a "navi-
gator”. Navigation begins when a search cannot end with getting of a ready place and a ready
desired subject-guidance.

A man cannot receive support, cannot orient himself, does not recognize,
does not hear, does not see, and does not feel... First of all, because he
does not find support in the outside world. He needs another — in the
search for himself. But he does not exist as an external guidance and
cannot be. He has only to come to him, more precisely, to create.
(Smirnov, 2017, p. 189)

Making your own way is impossible without moral guidelines that keep people in the space of
culture.

The situation of multiculturalism, in which modern communities are located, can be com-
pared with a collective search or navigation, in which the moral choice and self-determination of
every person is important. Understanding ethics as "ethics of opportunity™ gives the phenomenon
of multiculturalism a positive meaning, although it does not deprive it of contradictions. Multi-
culturalism is a sociocultural phenomenon associated with the individual essence of culture, but
which manifests itself in collective forms. The dialogue itself (more precisely, the polylogue) of
cultures produces a special phenomenon of the self-organization of human communities, which
"ethics of opportunity” becomes. You can talk about the peculiar switching of the "mode" of the
functioning the culture in the situation of multicultural communication: the requirement of com-
pliance with universal moral standards is replaced by giving a person the opportunity not to
commit immoral deeds himself and thereby encourage others to moral behavior.

"Ethics of opportunity™ echoes the ethical orientations of Eastern cultures, creating a situation
for the dialogue between the West and the East. The moral requirements of Taoism ("u vei"),
Buddhism ("ahimsa™) and others express "reverence for life", gratitude to the world. Eastern phi-
losophy is a philosophy of the way ("dao"”, "Middle Way" in Buddhism), adhering to which
a man eliminates himself as a source of conflict with the world, at this not losing the opportunity
to become a man. Multiculturalism practitioners will demand these principles of human interac-
tion with the world. Our nonviolent actions and deeds suggest the same response actions through
the awakening of a moral, universal human being in another person. The justification of this idea
is found by J. Habermas in the concept of "communicative rationality” revealing the conditions
of social cooperation. Openness, readiness to listen to one’s own and others’ arguments, reason-
able debate and discussion make it possible to exchange ideas in good faith. Every of the partici-
pants are aware of how every of them understand own vital interests, how a decision is made and
how a certain generalized judgment is expressed in it (Habermas, 2001, p. 171). It becomes
significant and important for private participants in the discussion "by balancing interests and
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reaching a compromise, by means of a targeted choice of methods, moral justification and
checking for a legal connection” (Habermas, 2001, p. 391).

Thus, one of the lessons of multiculturalism can be the practice of tolerance as a process-
search for non-conflict coexistence. The development of culture is accompanied, on the one
hand, by the expansion of the space of human freedom and moral autonomy, on the other — by
the increasing involvement of a man in intercultural communication and relations. Both aspects
of the development of culture are connected, complement and define each other. A person’s will-
ingness to meet not just with another man, but with a stranger and excluded one becomes his
existential characteristic as well as the willingness to accept another and someone else’s. Ignor-
ing it closes the person in an egoistic existence, recognized as the only correct and accepting on-
ly that, to a greater or lesser extent coincides with it or echoes. In this case, the detection and,
most importantly, contact with others and initially unacceptable turns into cultural shock and
trauma, primarily due to unexpectedness, and therefore surprises. Tolerance as a practice aims to
unite alternative moral strategies.

Originality

Allocation of the individual level of intercultural communication allowed revealing multicul-
turalism as a situation of moral search. Its specificity lies in the transition to "negative ethics"
and the demand for "ethics of opportunities™ as the basis for the dialogue of different cultures.
"Ethics of opportunity” implies the free self-determination of a person in a multicultural world,
not producing conflicts. Thus, multiculturalism becomes a situation of “teaching” people to a to-
lerant existence.

Conclusions

On the one hand, multiculturalism provides a favorable environment for confrontation and
conflict, on the other hand, it provides the possibility of overcoming and preventing them. The
multicultural world becomes for a person a situation of moral challenge, a test of how important
to preserve humanity as such, of morality as the existential value of human existence. The ori-
gins of non-conflict existence in the conditions of multiculturalism are connected with inter-
individual communication, which creates a situation of moral search. The modern man has made
a very important step, having recognized the social reality multicultural one, and together with
this recognition, having given the ontological status to other vital worlds that are incompatible
with their life world. The next step is to learn to live in spite of and with the other and incompat-
ible; develop new sociocultural practices that eliminate conflict. Bridging the gap between moral
imperatives and situational requirements is seen in the "ethics of opportunities”, giving everyone
the right to exercise their choice in defense of human.

REFERENCES

Benhabib, S. (2003). Prityazaniya kultury. Ravenstvo i raznoobrazie v globalnuyu eru. V. L. Inozemtsev (Ed.),
Trans. from Engl. Moscow: Logos. (in Russian)

Bernstein, R. (1994). Dictatorship of virtue: Multiculturalism and the battle for America’s future. New York: Alfred
A. Knopf. (in English)

Dobias, D. (2018). The idea of liberalism in the pragmatic perspective of searching freedom and a better world.
Political Science, 21(3), 32-54. doi: 10.24040/politickevedy.2018.21.3.32-54 (in Slovak)

Epshteyn, M. (2004). Znak probela. O budushchem gumanitarnykh nauk. Moscow: Novoe literaturnoe obozrenie.
(in Russian)

doi: 10.15802/ampr.v0i14.150545 © I. A. Donnikova, 2018

38



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AnTpononoriyni BuMipH ¢inocodcrkux gociimpkens, 2018, Bum. 14

Anthropological Measurements of Philosophical Research, 2018, NO 14

AKTYAJBHI IMTAHHS ®IJTOCOPCHKOT AHTPOIIOJIOT 1T

Guseynov, A. A. (2007). Negativnaya etika. lzbrannye lektsii universiteta. Retrieved from
https://guseinov.ru/publ/Negat_eth.html (in Russian)

Habermas, J. (2001). Vovlechenie drugogo. Ocherki politicheskoy teorii. D. A. Sklyadnev (Ed.), Y. S. Medvedev,
Trans. from German. St. Petersburg: Nauka. (in Russian)

Jonas, H. (2001). Pryntsyp vidpovidalnosti. U poshukakh etyky dlia tekhnolohichnoi tsyvilizatsii. A. Yermolenko,
& V. Yermolenko, Trans. from German. Kyev: Libra. (in Ukrainian)

Laidlaw, J. (2014). The subject of virtue: An anthropology of ethics and freedom. Cambridge: Cambridge University
Press. (in English)

Maclure, J. (2015). Multiculturalism on the back seat? Culture, religion, and justice. The Ethics Forum, 10(2), 141-146.
doi: 10.7202/1035333ar (in English)

Mattingly, C., Dyring, R., Louw, M., & Wentzer, T. (Eds.). (2018). Moral engines: Exploring the ethical drives in
human life (Vol. 5). New York: Berghahn Books. (in English)

Mezhuev, V. (2015). Dialog kak sposob mezhkulturnogo obshcheniya v sovremennom mire. In A. S. Zapesotskiy
(Ed.), Mezhdunarodnye Likhachevskie nauchnye chteniya. Globalizatsiya i dialog kultur. Izbrannye
doklady (1995-2015) (pp. 161-171). St. Petersburg: Saint Petersburg University of the Humanities and
Social Sciences. (in Russian)

Nediukha, M. P., & Zharkov, V. O. (2015). Multykulturalizm yak poniattia suchasnoi sotsiohumanitarnoi nauky. In
A. M. Podoliaka (Ed.), Multykulturalizm yak sotsialno-pravove yavyshche: vyklyky hlobalizovanoho svitu
(pp. 4-8). Kyiv: Art-tekhnolohiia. (in Ukrainian)

Parekh, B. (1999). Common citizenship in multicultural societies. The Round Table, 88(351), 449-460.
doi: 10.1080/003585399107983 (in English)

Parekh, B. (2000). Rethinking multiculturalism: Cultural diversity and political theory. Cambridge: Harvard
University Press. (in English)

Parekh, B. (2002). Barry and the Dangers of Liberalism. In P. Kelly (Ed.), Multiculturalism Reconsidered: "Culture
and equality" and its critics (pp. 133-150). Cambridge: Polity Press; Hoboken: Wiley-Blackwell.
(in English)

Smirnov, S. A. (2017). Anthropological navigation. Introduction in concept. Chelovek.RU, 12, 159-195. (in Russian)

Tabachkovskyi, V. H. (2005). Polisutnisne homo: Filosofsko-mystetska dumka v poshukakh 'neevklidovoi
reflektyvnosti”. Kyiv: Parapan. (in Ukrainian)

Taylor, C. (2002). Demokraticheskoe isklyuchenie (i "lekarstvo" ot nego?). In V. S. Malakhov, & V. A. Tiskov,
(Eds.), Multikulturalizm i transformatsiya postsovetskikh obshchestv (pp. 11-37). Moscow: IEiA, IPhRAS.
(in Russian)

Taylor, C. (2004). Multykulturalizm i "Polityka vyznannia™. Trans. from Engl. Kyiv: Alterpres. (in Ukranian)

Tlostanova, M. V. (2003). Era Agasfera, ili Kak sdelat chitateley menee schastlivymi. Inostrannaya literatura, 1,
238-251. (in Russian)

Vitikainen, A. (2015). The limits of liberal multiculturalism. Towards an individuated approach to cultural
diversity. London: Palgrave Macmillan. (in English)

Vysotska, N. O. (2009). Kontseptsiia multykulturalizmu i pytannia estetyky. Pytannia literaturoznavstva, 77, 110-121.
(in Ukrainian)

LIST OF REFERENCE LINKS

benxa6u6, C. Ilpursasanus KynbTypbsl. PaBeHCTBO 1 pasHooOpasue B riodanbsHyo 3py / C. benxabu6 ; [mep. ¢ aHr. ;
mox pen. B. JI. nozemuesa]. — Mocksa : Jloroc, 2003. — 350 c.

Bernstein, R. Dictatorship of Virtue: Multiculturalism and the Battle for America’s Future / R. Bernstein. — New
York : Alfred A. Knopf, 1994. —379 p.

Dobia$, D. Idea liberalizmu v pragmatickej perspektive hl'adania slobody a lepSieho sveta / D. Dobias // Politické
vedy. — 2018. — Vol. 21, No. 3. — P. 32-54. doi: 10.24040/politickevedy.2018.21.3.32-54

Onmreitr, M. 3Hak npobena. O Oyaymem rymMaHuTapHbBIX Hayk / M. DmmreitH. — MockBa : HoBoe nuteparypHoe
o6o3penue, 2004. — 864 c.

I'yceiiHoB, A. A. HeratuHas stuka [DnekTporHsblii pecype] / A. A. I'yceitnos // M30paHHble JeKUUKH YHUBEPCUTE-
ta. — 2007. — B 63. — 25 ¢. — Pexxum moctymna: https://guseinov.ru/publ/Negat_eth.html — Hazsanue ¢
akpaHa. — Jlata oopamenus: 30.10.2018.

Xabepmac, 0. Bosneuenune npyroro. Ouepkn nonurudeckoi reopuu / F0. Xabepmac ; [mep. ¢ Hem. 10. C. Menge-
nesa ; mox pen. . A. Cxisnuesa]. — Cankr-IletepOypr : Hayka, 2001. — 417 c.

doi: 10.15802/ampr.v0i14.150545 © I. A. Donnikova, 2018

39


https://guseinov.ru/publ/Negat_eth.html
https://doi.10.1080/003585399107983
https://guseinov.ru/publ/Negat_eth.html

ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
Amntpononoriyni BuMipH ¢inocodcrkux nociimpkens, 2018, Bum. 14

Anthropological Measurements of Philosophical Research, 2018, NO 14

AKTYAJBHI IMTAHHS ®IJTOCOPCHKOT AHTPOIIOJIOT 1T

ﬁOHac, I'. IlpuHIMO BiAMOBIJANBEHOCTI. Y MONIYKAaX €TUKH JUIA TEXHOJIOTiYHOT nuBimizamii / I HNouac ; TIep. 3 HiM.
A. €pmonenko, B. €Epmozenko. — Kuis : Jliopa. 2001. — 400 c.

Laidlaw, J. The Subject of Virtue: An Anthropology of Ethics and Freedom / J. Laidlaw. — Cambridge : Cambridge
University Press, 2014. — 258 p.

Maclure, J. Multiculturalism on the Back Seat? Culture, Religion, and Justice / J. Maclure // Les ateliers
de I’éthique. — Vol. 10, Ne 2. — 2015. — P. 141-146. doi: 10.7202/1035333ar

Moral Engines: Exploring the Ethical Drives in Human Life / Eds. by Ch. Mattingly, R. Dyring, M. Louw,
T. S. Wentzer. — New York : Berghahn Books, 2018. — Vol. 5 : WYSE series in social anthropology. —
266 p.

Mexyes, B. M. [Inamor kak cmoco0 MeXKyIbTypHOTO 0oOIIeHHs B coBpeMeHHOM Mupe / B. M. Mexyes / Mexny-
HapoHble JInxadyeBCKUe Hay4YHbIC UTeHUS. | 100anu3alys u Auanor Kyastyp. M36panusie gokiaast (1995—
2015) / Cocrt. u Hayu. pen. A. C. 3anecoukuii. — Cankt-IletepOypr : Cankrt-IleTepOyprckuii ryMmanuTap-
HbII1 yHUBepcuTeT npodceoro3os, 2015. — C. 161-171.

Hemioxa, M. I1. MynbTUKYJIBTYpaiIi3M sIK MOHATTS CydacHOi couiorymanitapHoi Hayku / M. I1. Hemroxa, B. O. XKa-
pKoB // MynbTHKYIBTYpalli3M sIK COLIaJbHO-TIPABOBE SBHUIIE: BUKJIMKH TII00Ai30BaHOTO CBITY / 3a peq.
A. M. Tlononsku. — Kuis : Apr-texnomnoris, 2015. — C. 4-28.

Parekh, B. Common Citizenship in Multicultural Societies / B. Parekh // The Round Table. — 1999. — Vol. 88, Iss.
351. — P. 449-460. doi: 10.1080/003585399107983

Parekh, B. Rethinking Multiculturalism: Cultural Diversity and Political Theory / B. Parekh. — Cambridge : Harvard
University Press, 2000. — 379 p.

Parekh, B. Barry and the Dangers of Liberalism / B. Parekh // Multiculturalism Reconsidered : "Culture and Equali-
ty" and its Critics / Ed. by P. Kelly. — Cambridge : Polity Press ; Hoboken : Wiley-Blackwell, 2002. —
P. 133-150.

Cmupnos, C. A. AuTtpononornueckas HaBuranus. Beeaenue B konnent / C. A. CmupnoB // Uenosek.RU. — 2017. —
Ne 12. - C. 159-195.

TabaukoBchkuii, B. T'. Tlomicytaicae homo: ¢inocohcbko-MuCTEIBKA TyMKa B MOIIyKaX "HEEBKIIiIOBOI pedieKTH-
BHocTi" / B. I'. TabaueoBchkuii. — Kuis : [Tapamnan, 2005. — 432 c.

Teitmop, U. lemokpaTtudeckoe uckmouerue (1 "nmexapctBo" ot Hero?) / U. Teitnop / MynsTHKYIBTYpaIu3M U Tpa-
HCopManus MOCTCOBeTCKUX obmiecTB / mox pen. B. C. Manaxosa u B. A. TumkoBa. — Mocksa, 2002. —
C. 11-37.

Teitmop, U. MynbTukynsrypanism i "Ilonituka BusnanHs'" / Y. Teitnop ; [mep. 3 anri.]. — Kuis : Anprepmpec, 2004.
—-172c.

TnocranoBa, M. B. Opa Aractepa, mm Kak cnmemats umrateneil meHee cuacTiuBeiMu / M. B. Tmocranosa //
Wuoctpannas aureparypa. — 2003. — Ne 1. — C. 238-251.

Vitikainen, A. The Limits of Liberal Multiculturalism. Towards an Individuated Approach to Cultural Diversity /
A. Vitikainen. — London : Palgrave Macmillan, 2015. — 234 p.

Bucorpka, H. O. Konuenuis mysisTHKyIbTypaitizmy 1 nutanus ecretuku / H. O. Bucoupka // [Tutanss nitepatypos-
HaBcrBa. — 2009. — Bumn. 77. — C. 110-121.

I. A. IOHHIKOBAY

YHauionansnuii yriBepeuter "Onechka Mopebka akanemis” (Oneca, Ykpaina), en. momra donnikova_iran@ukr.net,
ORCID 0000-0002-8504-1578

MOPAJIbHAH NOIIYK B MYJbTUKYJbTYPHIA KOMYHIKAIII

Mera poOoTH — BHSBICHHS Ta OOIPYHTYBaHHS MOPAJIBHHUX HPIOPUTETIB y MYJIBTHKYJIBTYPHIH KOMYHiKarlii.
Teopernunmii 6a3uc CKIaaOTh pOOOTH 3apyOKHMX 1 YKPAlHCHKHMX aBTOPIB, KOTPI PO3KPUBAIOTH OCHOBHI IAXOAN
JI0 TIPOOJIEMH MYJIBTHKYJIBTYpaJIi3My; JOCHI/DKEHHS 3 €TUKH Ta (ilocopchbKoi aHTPOIOJIOTI], 0 BU3HAYAIOThH IIPO-
GJ1eMHe T0JIe aHTPOTIONOTii Mopait. ¥ poOOTI BUKOPUCTOBYIOTHCS: KOHIENTYAJIbHI MTOJI0KEHHS ()eHOMEHOJIOTIT — JyIst
PO3KPUTTSI CMHCJIOBOI HEBHU3HAYEHOCTI JIIOJICBKOTO OYTTS SIK IEpeyMOBH MOPAIHLHOTO IOIIYKY; €K3MCTEHILIaJIbHOT
(binocodii — 11 OOTPYHTYBAHHS CYTHICHOTO 3B’sI3KY JIFOMHM 1 KyabTypy. HaykoBa HOBH3HA OTpUMaHUX PE3yJIbTATIB
noysrae; 1) B OCMHCIIEHHI MYJIBTHKYJIBTYypaldisMy sk “miamory moxei” (B. MexyeB), B IKOMYy aKTyali3yeThCs
MOpAaIGHUH TIONTYK KOKHOI JIFOJUHM; B OOTPYHTYBaHHI 3aTpeOyBaHOCTI B MDKIHIWBIIHIA KOMYHIKaIlii "HeraTuBHOI"
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etuku (A. ['yceitHoB): Ti BUMoOra He 3/1iHCHIOBATH aMOPAJILHUX BYMHKIB CTUMYJIIOE JIFOJMHY IO MOPAJIBHOTO IOIIYKY,
BUsIBIIsIE crienndiky icHyBaHHA "'moquHu-HaBiraropa” (C. CMupHOB); 3) y BU3HAYCHHI MIKKYJIBTYPHOI KOMYHIKaLii sSIK
CTBOPEHHsSI MOXJIMBOCTEH MJIi TMOIIYKY TOJNCPaHTHUX (HEeKOHGUKTHHX) (opM icHyBaHHs. BuchoBkm: 1)
MYJBTHKYJBTYPali3M € CyNEepEewIMBUM SBHUILEM, sIKE€ W TPOAYKYye KOHQIIKTH Ta CTBOPIOE MEPEIYMOBHM IS iX
MOMONIaHHS; 2) MOJIIMBOCTI HEKOH(IIKTHOTO ICHYBaHHS B CHUTyallil MYJbTHKYJIBTYPATi3My BHUHHUKAIOTh
y MDKIHAMBIZHIM KOMyHIKaIil, sIKa € CHTYaIlif0 MOPAIBHOTO IMOIIYKY KOKHOI JFOAWHH; 3) "'eTHKa MOKIHBOCTEH"
00’eIHy€ yHIBEepCallbHI Ta CUTYyaTHBHI MOPaJbHI HOPMH B MYJIBTHKYJIBTYPHIH KOMYHIKAIIii: JIFOAN JalOTh MOXIIHBICTh
OJIHE OJHOMY 3aJIHIIATHCS JFOIbMHE; 4) "eTHKa MOMIMBOCTEH" CTBOPIOE YMOBH IUIsl TOJEPAHTHOI (HEKOHQIIKTHOT)
B3a€EMOIii JIFOAEeH 1 KyIbTyp.

Knrouosi cnosa: MymbTHKYIBTYpali3M; MOPaJBHICTE; iaJioT; MOpaJbHUH IMONIYK; "HEeTraTWBHA eTHKA'; "'eThKa

MOXKITMBOCTEH'"'; TOJIEpaHTHICTh

. A. JOHHUKOBA?'"
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HPABCTBEHHBIN IOUCK B MYJIbTUKYJIbTYPHON
KOMMYHUKALINAU

Leab paGoTel — BBISIBICHHE W OOOCHOBAaHHE HPABCTBEHHBIX MPUOPUTETOB B  MYJIBTHKYJIbTYPHOH
KoMMyHuKanuu. Teoperwuyeckmii 6a3mc CcOCTaBIAIOT pabOTBl 3apyOEKHBIX W  YKPAaUHCKUX aBTOPOB,
PacKpbIBAIOLIME OCHOBHBIE ITO/IXO/IBI K MPOOJIeMe MYJIbTHKYJIBTYPAIN3Ma; UCCIENOBAHUS 110 STHKE U (GHI0CO(CKON
aHTPOIIOJIOTHH, ONpENeIsIoMe MpoOJIeMHOe Ioje aHTPONOJIOTHH Mopand. B pabore HCHONB3yHOTCS:
KOHIENTyaJ bHbIE MOJOKEHNUsI (DEHOMEHOJIOTHH — JUIS PACKPBITHS CMBICIIOBOM HEOIPEAEIEHHOCTH YeI0BEYECKOTo
ObITHSI KaK TIPENIOCHUIKA HPAaBCTBEHHOT'O IIOWCKA; SK3UCTEHUMAIbHOW ¢miocopun — it 0OOCHOBaHUS
CYIIHOCTHOM CBSI3M 4eJoBeKa M KyibTypbl. HayuHnasi HOBH3HA TIOJydEHHBIX PE3yJbTaTOB COCTOMT 1) B OCMBICIE-
HUM MYJBTHKYJIBTYpann3Ma Kak '"nuanora moneil” (B. Mexyes), B KOTOPOM akTyalM3HpYyeTcsi HDaBCTBEHHBIH I10-
HCK KaXJIOTO YeIIOBeKa; 2) B 000CHOBAaHWH BOCTPEOOBAHHOCTH B MEKUHIMBHIHONH KOMMYHHKAIWN ''HETaTHBHOU"
oTHKH (A. ['yceiiHoB): ee TpeOOBaHNE HE COBEPIIATH aMOPAJIFHBIX OCTYIIKOB CTUMYJIMPYET YeJIOBEeKa K HPaBCTBEH-
HOMY IOMCKY, BBIBIISET CHEenM(UKy CyllecTBOBaHMA 'denoBeka Hasuraropa' (C. CMupHOB); 3) B oIpeaesieHHH
MEXKYJIbTYPHOH KOMMYHHKAIIMK KaK CO3JaHHsI BOBMOXHOCTEH JUIsl TOUCKA TOJIEPAHTHBIX (HEKOH(MIMKTHBIX) GOpM
cyliecTBoBaHUs. BbIBOAbI: 1) MYNbTHKYJIBTYPaInU3M SIBISIETCS NMPOTUBOPEYMBHIM SIBIICHHEM, MPOIYLUPYIOLIUM
KOH(MJIMKTBI ¥ CO3JIAIONIMM HPEANOCHUIKH JJIsl KX IPEOAOJICHHST; 2) BOZMOXKHOCTH HEKOH(IIMKTHOTO CYIIECTBOBAHUS
B CHUTyallUW MYJBTUKYJIBTYypajJH3Ma BO3HUKAIOT B MEXHMHANBUIHON KOMMYHHUKAIIMU, KOTOpasi NPE/ICTaBIsIeT co00M
CHTYalI0 HPAaBCTBEHHOT'O MOWCKa KAKAOI0 YeNIOBeKa; 3) "ITHKa BO3MOXKHOCTEH" OOBEAMHSCT yHUBEPCAIbHBIC H
CUTyaTHBHBIE HPABCTBEHHBIE HOPMBI B MYJIbTHKYJIbTYPHOH KOMMYHHUKALIMH: JIIOAX JAI0T BO3MOKHOCTB JPYT APYTY
ocTraBaTrhCs JIOJIbMH; 4) "9THKa BO3MOXKHOCTEH' CO3/aeT YCIIOBHS ISl TOJEPAHTHOTO (HEKOH(IMKTHOTO) B3aHMO-
JIeficTBUS JIIOJEH U KYIBTYP.
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