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The concept of cultural universalism: followers and critics

With the beginning of the modern era and further rapid sociocultural and
technical development in the field of the humanities, a significant rethinking of
reality, the role of the individual and the role of the state in society took place, new
forms of life and methods of understanding the world began to develop. There are
many responses to the processes of globalisation and hyperdynamism of the culture
development in the scientific community, controversial points of view, critical
positions and proposals for stabilising public life in the current cultural conditions.
The statement of Odo Marquard, who had a great influence on cultural policy and
the intellectual climate in Germany, is quite illustrative: “The more modern the
modern world becomes, the more necessary the humanities become”
(Rumyantseva, 2016).

One of the dominant positions today is the destructive reaction to the rapid
development and over-rationalisation of modern culture based on the loss of a
person’s identity, orientation in a complex reality and synchronism of human
consciousness. Today, an increasing number of researchers point to the crisis of
modern culture, expressed in the development of cultural universalism: everyday
life in modern society is routinised, has a unified, standardised and complex
character, where a person experiences problems with the orientation system,
identity and loneliness.

The problem of overcoming all kinds of dogmatism and political idealism,
human alienation to the world and maintaining continuity with its cultural and
ethnic heritage is becoming ever more acute for modern society. An individual, by
virtue of even anthropological features, cannot exist in this super-rationalised
reality, which is separated from the historical context, deprived of its historical and
cultural heritage.

In the context of post-modern social instability, the problem of identity is
becoming one of the key ones. Global transformations entailing cultural and
political pluralism, detraditionalisation, religious polytheism, an extensive set of
sociocultural patterns of behaviour, and alternative choices have led people to
many difficulties. Under the conditions of cultural relativism, a person loses
orientation and ability to determine the main thing in the environment and in their



own inner world. In the public consciousness, any hierarchy of cultural values has
collapsed, all cultural patterns and values have become equivalent (Leskova,
2009).

Karl Rosencrantz in his essay “Progress in the Uniformity of Our
Civilization” in his own way reveals the processes of globalisation of the modern
world and says that civilisation is absolute McDonaldisation: everything is brought
to uniformity, all the elements of society’s life become standardised and unified.
Fashion, games, means of transport communication, sports, armament of the
armies of various states, government structures, means of communication and
modern media, even tame animals and plants - all of that becomes uniform and this
uniformity goes beyond any borders.

Representatives of the “Philosophy of Life” also critically consider modern
European culture and call it a culture of barbarism, where science serves the ideas
of political domination, destruction and nihilism with typical features of massive
involvement, religiosity, spreading of socialist ideas that subordinate an individual
to society. The concept of ‘civilisation” means the stage of decline, the death of
culture. F. Nietzsche blames modern culture for following the tradition of the
Socratic principle. It is in a deep crisis due to the predominance of rationalism over
life, over instincts and, as a result, over human freedom: “It was not the Athenians
who killed Socrates, it was he who established the dictatorship of reason, offered
Athens a bowl of poison” (Nietzsche, 1990). These ideas have been developed in
this sense, the opposition to rationalism and materialism is increasing in favour of
the development of individuality, based on a strong-willed principle, on instincts
that have a direct impact on the dynamics of culture. The dominance of reason
ultimately leads to the formation of masses blindly following behavioural
stereotypes, familiar landmarks, where an individual becomes controlled and lives
like in a ‘labyrinth’.

In modern culture, person’s identity is multiple and changeable. People play
many social roles every day. Many scientists emphasise the negative side of such a
multiplicity. E. Fromm wrote that “a person can play many roles and be
subjectively certain that each of these roles is the main one. In fact, a person plays
every role in accordance with their ideas about what others expect from them; and
for many people, if not most, the true identity is completely stifled by pseudo-
personality” (Fromm, 2007). W. Dilthey, referring to the problem of personal
identity in modern society, also emphasises that, in the final analysis, out of the
whole set of roles, a person is not completely included in any of them. “Individuals
are not included in the complex of influences in their entirety” (Dilthey, 2004). K.
Marx paid particular attention to the topic of alienation, which was a specific
ethnic core, the pathos of Marxist criticism of capitalism, saying that “the work of
a worker is not their self-activity. It belongs to another, the workers lose their inner
self” (Marx, 1974), that is, a person does not participate in it as a person. Marx
sees the solution to the problem of alienation in a person’s ability to freely change
roles.

A famous Russian culture studies specialist VV.A. Kurennoy, comparing the
processes of identification in traditional and modern culture, indicates that in a



traditional society people are whole, their identity is total. At the same time, in the
modern culture of ‘insecurity’, a person needs to be ontologically guaranteed
something. In this sense, Kurennoy places special emphasis on segmented identity
as the most necessary one for each individual, in order to build their private life in
a world where there are no traditional rules and rituals.

D.N. Shul’gina (Shul’gina, 2010) notes that the big blow of modern
hyperdynamism falls on the culture in which there are deep qualitative
transformations: a change in value orientations, criteria for assessing life
satisfaction, absence of stable ideals, and illusory nature of the future. The author
states that the sociocultural space of identities is rapidly expanding, resulting in
rapprochement with what was previously ‘alien’. Globalisation creates conditions
for alienation from the original ‘self’ and is not at all in favour of assimilating the
best of the ‘alien’. The boundaries between cultures are blurred, and universalism
and standardisation are spreading among different sociocultural communities.
There is a transformation of the cultural core that consists of traditions, language
and worldviews. Herewith, global changes influence the structural elements of the
entire cultural system. This results in subordination of all local cultures to one
common basis. They adapt not to one another, but to a metalanguage. Thus, the
deformation of traditional attitudes, which are the core of human identity, leads to
an inevitable crisis and collapse of sustainable communities.

Shul’gina pays special attention to the process, which she designated as
‘detraditionalisation’ of society. In modern society, traditions coordinate their
status and significance, they lose their sacred character. We are talking about the
decline of the sociocultural influence of tradition, removal of traditional values,
patterns of behaviour and life styles to the periphery of society, their
marginalisation. The ascriptive connections of the individual with the family,
living space, and social background are weakened.

The functions of tradition are replaced by surrogate ‘substitutes’ in the form
of products of mass culture, role of the media, various social organisations,
religious movements, consumer ideology, etc. People begin to see traditions as a
set of prejudices, superstitions, unverified information, entrenched in the
experience of past generations and requiring its verification in modern conditions.

In the context of the mentioned problems, it would be appropriate to recall
the acute statement of E. Giddens: “Tradition deprived of content and subjected to
commercialisation, turns into either a part of historical heritage or kitsch trinkets
from a souvenir shop at the airport” (Giddens, 2004). Thus, tradition begins to be
perceived as an artificial limitation of a person’s free expression, rather than
concentration of cultural experience of generations. When traditions lose their
force and the free choice of lifestyle prevails, this cannot but affect the individual’s
sense of being a personality. Traditions become not the basis of a person’s passive
perception of already established, rigidly fixed attitudes, values and stereotypes,
but a component of an extremely diverse, pluralistic information space.

If in traditional societies the cultural tradition covered an individual setting
them free from numerous situations of personal choice and responsibility, then
modern societies are developing radically differently. It turns out that a person



belongs to various sociocultural realities, fulfilling only a part of their personality
in each of them.

In culture, the identity and continuity of the development of society are
coded, and cultural identity, in turn, provides a person with continuous, lasting
confidence, security, ability to predict social situations, uniqueness of one’s own
position in society. This means that radical changes in this area have the most
traumatic consequences. Piotr Sztompka called this situation of traumatic changes
‘cultural trauma’ (Sztompka, 1996). Among the social consequences of the
‘cultural trauma’, he emphasises the lack of trust in social institutions and other
people; feeling of powerlessness, passivity, apathy; focus on today and reduction
of long-term goals and objectives; a complex of fears, an uncertain state of anxiety,
a tendency to believe myths; cultural disorientation, uncertainty about which
patterns should be followed by a person’s own behaviour, what values are
dominant.

Like P. Sztompka, Z. Bauman (Bauman, 2008) considers one of the main
reasons for social instability to be the refusal of people to achieve long-term goals
and objectives, that is, a radical change in the value system. People prefer the
short-term perspective of planning their own activities, as a result of which the
continuity of generations is destroyed, the value of family traditions and values is
reduced. The category of short-term planning devalues the concepts of trust,
fidelity, devotion to any relations, phenomena, objects.

P. Berger and T. Luckmann (Berger, 1995) also point to the problem of
losing the individual’s orientations in modern social space. They attribute this to
social disorganisation and individualisation of society, which violates interpretative
patterns of human behaviour. It is important for an individual that there is a
significant probability that unfamiliar people in a typical everyday situation will
behave in the expected manner, since the nature and principles of constructing their
interpretative schemes are the same. Thus, an understanding of the events and
actions of others does not arise as a result of a person’s individual work to create
values, but as a result of ‘adoption from the other’ of the world in which ‘others’
already live.

Speaking about postmodern culture, A. Flier and W. Welsch (Flier, 2000;
Welsch, 1992) talk about cultural pluralism, relativism, conventionality of cultural
norms, and absence of a visible framework of ethnic traditions and restrictions.
That is, the modern picture is composed of a mosaic of historically local cultures,
the identity and system of which has a random, heterogeneous, unstable and
phantom character. Moreover, A. Flier raises the problem of the formation of “a
new sociocultural identity of a citizen of modern society” and introduces the
concept of “cultural competence of an individual”. The task of forming the latter is
imposed on education and national politics. Flier sees a positive trend in the
emerging new (national) type of society and culture: in the process of human life,
the role of religious, estate and other restrictions significantly decreases, they are
replaced by more active implementation of creative and labour abilities, there
appears free competition of ‘self-fulfilling personalities’, growth of scale and



dynamics of the information transmission, spread of universal literacy,
democratisation of self-government processes.

Several researchers from Russia address the topic of the sociocultural crisis:
L. lonin (lonin, 2008), V. Yadov (Yadov, 2006), S. Klimova (Klimova, 2000), A.
Dugin (Dugin, 2008). They put the crisis of identity at the forefront, which for
Russia is the result of not only global transformations in the world system, but also
qualitative regional changes. After the collapse of the USSR, a radical reform of
society and its main institutions took place, which is considered to have caused the
value-worldview and structural uncertainty at the personal, group and social levels.

The concept of A. Dugin is especially interesting within the framework of
this work, as it is based on a specific line of development and transformation of
identity. The author says that identity develops along the lines of pre-modernity,
modernity and post-modernity. Empire, ethnos, religion and hierarchy are the
identities that correspond to the first period. The process of the second period is
characterised by the identity of the state, nation, secularism and equality of
individuals. The situation of postmodernity reveals new identities to us in the form
of globalisation (unlike classical bourgeois states), individual myth-making (unlike
the setting for secularity), planetary cosmopolitanism (unlike nations). Speaking
about postmodernism, the author considers it to be an era of ultra-individualism,
which developed as a result of endowing one’s virtual self with arbitrary qualities
projected onto cyberspace.

The main identity of postmodernity is the ‘humanity’ where individualism
reaches its critical limit. Any identity implies the ‘friend or foe’ principle, but in
the modern era, a person becomes so autonomous that they generally lose the sight
of the ‘foe’. A person exists among many inconsistent worldviews, languages,
discourses, they are free to believe in anything and identify themselves with
anything. A person has no spiritual limitations, but there are no guidelines either.
Moreover, Dugin points out that postmodern people are getting more and more
inclined to possess a game identity due to the increasing inclusion of their life,
work and leisure activities in virtual worlds. Thus, the human ‘self’ dissolves in a
dubious fragmentary existence, which is exacerbated by an expanding addiction to
drugs and contributes to the existential nature of life. As a result, instead of any
kind of social integration (civil or hierarchical), we get the prospect of developing
an ‘individual delusion’.

Meanwhile, Dugin draws attention to the fact that in the transition from
modernity to postmodernity, abandoned and forgotten attitudes of ‘traditional
society’ reopen. No matter how paradoxical this may sound, but archaic identities
keep reminding of themselves: for example, the term ‘empire’ is again used in the
political science; ethnic communities again remind of themselves after centuries of
depression by nation states; religions again become a condition of world real
politics; radical political organisations and sectarian movements reproduce the
specificity of ancient hierarchies.

In the context of the above-described problems of modern society,
researchers pay special attention to individual cultural creation (Tul’chinskiy,
2002). Each individual should be active in social life, thus fulfilling their cultural



and historical mission. Such cultural development should be the task of not only
creative personalities (superhuman, according to Nietzsche), not of a person in
general, but of a specific, individually defined person. This is due to the fact that it
IS the culture that is the key area on the way to self-affirmation, self-fulfilment and
recognition by society. It is the culture that sets life-meaning values and models of
people’s activity, behaviour and communication.

Therefore, it is typical for our era that completely different, conceptually
conflicting identities can manifest themselves under its conditions. We can find in
the same plane traces of all paradigmatic eras, which are not localised in modern
space clearly enough: fragments of pre-modernity and modernity can be found in
the post-modern West, and post-modernism, in turn, can penetrate the archaic
social spaces of the East and the Third World. In this transient, fragmented
existence, with its endless stream of changes and knowledge, a person needs to fix,
crystallise specific historical knowledge with the help of cultural forms, allowing
them to take root in their community, feel their belonging to it, have a reliable
support, a stable system of values and orientations, and, of course, maintain the
continuity of generations.

Historicising culture as modern academic and everyday practice

After the culture of reason typical for the Enlightenment era (having spread
not only in the field of science, but also in culture, aesthetics, art and philosophy),
the universal implantation of rationalistic ideas and unhistorical thinking,
noticeable qualitative changes take place in the sociocultural environment of the
civilised society. The origins of the new European culture start with the ideas of
history as something connected exclusively with remnants, delusion, erroneous
opinion. However, with the era of modernity, a new understanding of the world
comes, within which the interest in a deep understanding of historicity is revived,
history is understood as what makes us individual.

For modern society, in contrast to traditional society, historical
consciousness is characteristic: the further we move away from the past, the greater
the need becomes to find our uniqueness there. Even the Baden school of neo-
Kantianism put the historical (ideographic) method at the head of the cognitive
process, because, unlike natural science, it does not go away from the individual
characteristics of the subject, does not select the universal. Neo-Kantians also point
out that it makes no sense to strive to comprehend all aspects of reality, because in
this case cognition is impossible, since reality is infinite. In this context, school
representatives were the first to thoroughly research the concept of ‘values’ and
became the founders of axiology. If we look at the current sociocultural situation
from this point of view, we can see that this situation continues to exist: an
individual and society as a whole lose themselves in an endless stream of changes
in this incomprehensible reality, they cannot get to know themselves, feel safe and
confident, because there are no values, no sense of belonging to something.
Moreover, personal identification becomes the subject of numerous interpretations
from various social institutions that try to ‘recommend’ certain value systems and
norms of behaviour.



The further people move away from the past, the more they indulge in
illusions. Past experience accumulated by people is becoming less and less a future
experience, i.e. in the future its source remains scarce, due to the intensive
dynamics of development. The world is losing its character of continuity, the
expectation of the future is less and less controlled by experience, and this turns
people into ‘waiting’ dreamers. O. Marquard calls modern people ‘children’ who
have stopped growing up because they live in the age of ‘alienation to the world’.
This means that the great speed of the appearance of more and more innovations
leads to the fact that more and more phenomena are rapidly becoming obsolete.
This happens with our experience, because in everyday reality the situations for
which we gained this experience become less and less common. Therefore, instead
of becoming an independent ‘adult’ in the course of constant layering of
experience, a person is increasingly thrown back to the unknown, new, alien world.
According to Marquard, experience is the only way to overcome the alienation to
the world.

Political conservatism and the romantic movement (‘political romanticism”)
are at the forefront (Mannheim, 1991; Schlegel, 2015; Goérres, 1987). Edmund
Burke (Burke, 1993), criticising the revolutionaries (referring to the French
Revolution) for completely casting aside the past, writes that “you chose to act like
you had never been a civilised society and you had to start it all over again. You
got sick because you started with contempt for everything that belonged to you.
You started trading without capital. ... Honouring your ancestors, you would learn
to honour yourselves”.

Moreover, knowledge and understanding of history is seen as liberation.
Theorists of historicism indicate that we ourselves are a product of history, which
means that, having discarded the past, we will not come to an understanding of
ourselves. V. Dilthey summarised this position by saying that “history makes us
free, since it exalts us above the conditioning of views arising in the course of our
lives”. Thus, realising the historical random nature of our views, we can free
ourselves from them, which is an important condition for modern democracy.

Later, in the framework of the compensatory theory formulated by J. Ritter,
history and historical sciences about culture became a necessary element of the
modern world. This theory rejects criticism of civilisation and argues that only
civilisation - global, universal, impersonal and standardised - is a condition that
interest in history will appear in our society. The relations of civilisation and
culture are being revised: as the civilisational dynamics of modernity accelerate,
the number of local cultural relics is growing. That is, the demand for local cultural
identity is growing not contrary to, but due to the expansion of the global
standardised civilisation. Civilisation creates the conditions for interest in our own
culture. If we live locally, we ourselves are not aware of the historical value of
what we have.

Moreover, as O. Marquard notes, the faster the changes occur, the more a
person needs those life skills that are guided by cultural customs: “people do this
because they have been always doing that”. That means that the more extreme the
life situation is, the more important it is for people to have such skills, accepted



forms of behaviour and traditions. These very ‘habits’ are also gaining importance
because they have the ability to free from the illusions which a person is
overwhelmed with in a changing world.

Concluding the review of studies on the problems of contemporary cultural
development, it is worth noting one of the recent publications by V. Kurennoy
“Borders in a Limitless World” (Kurennoy, 2018), where he speaks of two
opposing development trends and their possible dialectical existence. He says that
all existing theories in one way or another come down to the fact that the modern
era appears as an erasure of borders that extends to absolutely all systems (civil
equality, a unified system of law, a unified tax system, uniform document
management, capitalist economy, where money is a universal means of mediating
any exchanges, progressive rationalisation and McDonaldisation of society)
(Rittser, 2011).

On the other hand, paradoxically, Kurennoy writes about the reverse trend of
boundaries’ production, which in classical cultural philosophy is usually called
culture. “Not a single epoch has generated as many boundaries as the modern one””:
fragmentation and increasing pluralisation are experienced by all spheres of
society’s life. This may include the increase in the number of states, various
religious movements, replenished with quasi-religious belief systems, and a truly
explosive increase in the number of borders falls precisely on culture. A whole
industry is being formed to generate these various borders: tourism, gastronomic
tours, the invention of local stories, ‘places of memory’ and their ‘geniuses of
place’. That is, while the civilisation not being tied to local history and a certain
territory, is gaining momentum in the world system, the demand for the formation
of boundaries and differences related to locality and history of origin is becoming
more and more active. People strive to maintain and emphasise their identity,
crossing the border of their locus. Thus, the construction of a local identity is as
much an integral part of modernity as spreading of McDonalds. Social networks,
for example, are introducing more and more new tools to create an individual
profile that allows us to demonstrate our personal history, emphasise our
differences and draw borders.

Kurennoy notes that for the successful development of society in the modern
civilised world, a balance between civilisation and culture is necessary. There is
nothing wrong with the fact that in everyday life today we choose the products of
civilisation, as it is progress. Not in a lofty enlightening sense, but in the ordinary
one: it is comfortable for our existence. Meanwhile, civilisation gives us a sense of
alienation and leads to the loss of any kind of identity. It is precisely with the help
of culture that a balanced existence of civilisation can be achieved: through the
production of cultural, historical and cultural borders, attention to historicism,
regionalism, to one’s own local identity.

Thus, the wide range of problems highlighted by modern scholars includes
cultural and political pluralism, alienation, loss of orientation and identity,
detraining, ‘loneliness in the crowd’, blazoning, endless change in sociocultural
conditions, synchronised consciousness of mankind, McDonaldisation, trends of
overall development of universalism and blurring the boundaries between ‘friends



and foes’, crystallisation of culture. All this forces modern society to seek
compensation through the preservation of the past, which is permanent and
historical in nature: museums, conservatories, archives, reconstruction with the
help of archaeology, history, etc.

The compensation theory, which is of great importance for preserving the
identity, has already been mentioned and offers specific compensatory ways for
overcoming the negative consequences of the hyperdynamic development of
modern society. It makes sense to dwell on it in more detail for further
understanding of which forms and categories represent history, and what role they
play in the formation and maintenance of ethnocultural identity.

The compensation theory of culture

The development of the compensation theory started in the second half of
the 20" century. The very concept of ‘compensation’ gained the greatest fame and
popularity in Germany in the 1970s.

The compensation theory is associated with the name of Joachim Ritter. He
was the student of E. Cassirera, author and editor-in-chief of the “Historical
Dictionary of Philosophy” (1971-2007). J. Ritter, having created the Collegium
Philosophicum in Miinster, brought together various scholars who were close to his
understanding of modernity. Among them were H. Liibbe, O. Marquard, R.
Spaemann, G. Rohrmoser (Plotnikov, 1994). Often, in the framework of the
conversation about the Ritter School, the political discussion of the latter with the
Frankfurt school is of great importance within the framework of the theory of
modernism.

J. Ritter considers the phenomenon of ‘bifurcation’ of the space of
modernity between the past and the future to be one of the main features of
modernity, which was for the first time revealed to the world by the Great French
Revolution. In the framework of the theory of modernity, J. Ritter sees the main
importance of historical development in human freedom, and the main reason for
the duality of modernity is the ‘historical orientation of modern institutions’
(Rumyantseva, 2017). The modern world carries the problem of disorientation
(crisis of orientation), the lack of necessary guidelines which a person can rely on
in performing their activities. Speaking of historical orientation, the answer to the
crisis of orientation is the conservation and updating of the past.

The compensation theory by Hermann Liibbe and Odo Marquard, which has
also been criticised by supporters of the Frankfurt School, suggests compensation
for the negative effects of modernity through the development of social, cultural
and educational spheres. Thus, the distinguished spheres, ‘sciences of the spirit’,
fulfil the spiritual need of society through compensation for the reality that is
constructed by modernisation, providing the modern man with an opportunity to be
included in the process of historical individualisation. In this sense, the position of
H. Liibbe is interesting, who, in continuation of the concept of J. Ritter, speaks of
the great importance of the narrative component of history, rather than theoretical
one.



Dynamic civilisational development causes an increase in the number of
relics of the recent past, outdated and beyond the usual (H. Liibbe defines this
situation with the concept of “relict growth”). Thus, modern society, increasing the
scope of innovation, leaves behind an array of past experience that no longer meets
the needs of the present. In the process of the constantly accelerating present, a
person faces the problem of losing clear self-determination, self-understanding. As
a result, conservative actions are born, as a response to the accelerating progress.
They do not reject the latter, but form some kind of slowdown opportunities that
can help a person cope with the stream of innovations. A growing number of
museums, organisations for the protection of historical and cultural monuments,
restoration work are meant to compensate for the progressive civilisational
development through the prism of historical consciousness. Through the creation
of museum values, a person shows a desire to preserve their own identity.
“Museums and interest in personal stories are two different manifestations of the
same process: a compensatory reaction to the world that is changing too fast”
(Rumyantseva, 2015a). All this happens in a situation of danger of the identity
dissolution in a constantly transforming modernity.

In the situation of the informational glut of modern culture, the necessary
historical knowledge is selected for future generations. H. Liibbe defines this
phenomenon of modernity with the term ‘preception’ (Prazeption).

Aleida Assmann, arguing in the framework of finding new meanings of the
temporal mode of modernity, relies on two theories that produce a new look at the
constantly transforming modernity: the theory of compensation developed by J.
Ritter, H. Liibbe and O. Marquard, and the theory of memory, which differs from
the first one by understanding of the past.

In the context of the theory of memory, the past does not disappear
irrevocably, but is exposed to finding new meanings within the framework of a
new round of social development, “as departed, disappeared and lost, it can always
be returned, presented and preserved” (Assmann, 2017). A. Assmann identifies the
debatable, traumatic events of past years as the most significant objects for
reconsideration.

A. Assmann also considers which forms allow to represent history, outlining
narrative, displaying and staging:

1) building a certain chronology of events, the narrative shows cause-and-
effect relationships between events, and fulfils itself in the text. The author
emphasises that narratives can be classified according to the type of plot: “a story
of origin, conversion to a new faith, a novel of upbringing or formation, etc.”
(Assmann, 2019). The narrative can be found in other forms of historical
representation — displaying and staging, which is a way of structuring the eventual
and semantic component;

2) displaying involves the placement of historical artefacts in space, which
can be a text, an image or an object. The fundamentals of organisation of space
rely on the narrative basis, but when it comes to objects and images endowed with
unique non-verbal specifics, a special semantic component of space ordering
appears;



3) in the framework of such a representation form as staging, A. Assmann
distinguishes between “media staging” and “spatial staging”. In the first case, it is a
story presented in moving images, cinema, television or digital media. In the
second, it is reconstructing actions taking place on a specific site, prepared for
stage production, which at the same time is a historical place and carries a memory
of a real event of the past. Religious buildings, castles and rural areas, memorial
sites, concentration camps serve as an example of such historical loci, and the
preserved relics of the past allow you to immerse yourself in this memorial
atmosphere of a certain historical period. These memorial sites are used for
filming, museum spaces, archives, research centres are organised there (Assmann,
2019).

The above statements give us an idea of the extent to which modern society
needs some moderation, compensation for the rapidly changing present, structuring
of the recent past and maintaining a holistic view of itself.

Modern man is interested in the restoration and preservation of their identity
and the fundamental role in this process is played by symbolic mediators as
carriers of cultural memory, which in turn represents a model for the transfer of
cultural meanings, knowledge about the past, their recreation, accumulation and
actualisation. The space of cultural memory is a certain community of people that
identifies itself through symbols, artefacts of the past that have no time boundaries.
Storage facilities for cultural memory are museum spaces, archives, libraries, films
and literature, etc. The cultural memory is broadcast through rituals and traditions.
Symbolic mediators are a kind of “collective symbolic construction, the
functioning of which is ensured by social communication and assimilated by the
memory of individuals” (Assmann, 2018). As a result, memory is formed using
signs with memorial meaning and symbols.

The rapid changes of modern time did not pass by local and already
vulnerable ethnic cultures of indigenous peoples. The unifying impact of global
processes exacerbated the problems of cultural, social and spiritual revival, which
results in the loss of ethnic certainty, marginalisation and erasing of ethnic
boundaries. The practice of preserving the culture, native language, traditional
forms of management, and indigenous beliefs has become a global problem that
requires certain institutional conditions to protect the rights and interests of
indigenous people, both at the state and regional levels.

Religions of indigenous peoples are mistakenly understood as primitive, as a
gross manifestation of primitive consciousness, devoid of deep feelings. Many
scholars focus their attention on the study of world religions, but they have no idea
about the rich symbolism and depth of the picture of the world of local ethnic
religions. This has led to the loss of a number of myths and legends, ritual
ceremonies, not only revealing their traditional culture, but also providing answers
to ‘eternal’ universal human questions. The essence of the worldview of
indigenous peoples is that any actions that fill the human life, have great value and
significance not themselves, but as a repetition of an ideal, mythological model.
This repetition is revealed to us in the form of a ritual. Many researchers show
their interest in considering the specific features of the religion of the indigenous



peoples of the North (Tokarev, 1976; Pospelova, 2000), in particular, the
reconstruction of an integral idea of religious consciousness in the process of
cultural transformations (Avdeeva et al., 2019a, 2019b; Zamaraeva et al., 2019).

Currently, much attention is paid to the processes of preserving the
languages of the indigenous peoples of the North and various attempts are being
made to recreate them (Koptseva, 2014, Koptseva and Reznikova, 2015). In
particular, for a long time, the system of ‘language nests’ has been actively
operating in the northern regions of the Russian Federation (Dolzhenko, Bayanova,
2016; Reznikova, 2015) as part of teaching indigenous languages, with immersion
in the language environment primarily of children of preschool and primary school
age. Researchers of the Krasnoyarsk Krai study the linguistic problems of small
indigenous peoples living compactly in the north of the Krasnoyarsk Krai, in
particular, the possibility of reconstructing the language: in 2018 the group of
scientists led by N.P. Koptseva implemented the Evenk Language Revival
Research Project, in 2019 the Project Office for the Development of the Arctic and
Siberian Federal University launched joint scientific activities to create the Enets
written language (http://sH1bL.pdY/).

The appeal to the cultural landscapes of the indigenous peoples of the North,
as a form of museumisation of culture (Kimeev, 2008) and having great symbolic
significance, also develops and appears in the allocation and study of sacred places
(Balalaeva, 1999; Novikova, 2013), the space of ecomuseums (Gnedovskiy, 1994;
Korostina, 2000; Kimeev, 2008), ethnographic parks (Ol’zina, 1997), including
places of traditional nature management (Krasovskaya, Tul’skaya, 2013).

Therefore, unstable processes occurring during global changes cause the
demand of modern society for historicising and crystallising of their own local
culture. Preserving the culture and ethnocultural identity of indigenous peoples is
one of the most difficult tasks, since it is a question of preserving the ethnographic
content of culture (folklore, traditional forms of management, traditional holidays,
crafts and art, language). The most effective compensatory practices for the revival
and preservation of indigenous cultures are practices for creating a network of
special museums or other ethnographic centres; formation of the registers of
intangible cultural heritage of indigenous peoples in a number of constituent
entities of the Russian Federation; providing opportunities to engage in traditional
activities (reindeer herding, fishing and hunting); the formation of the political and
economic elite of ethnocultural groups that play the role of representatives of their
community and integrate into urban political culture. Moreover, an interesting
practice for ethnocultural groups themselves is turning to the results of scientific
research of their own culture, as a kind of tool for the formation of self-
identification of indigenous peoples.

Conclusion

Constructing the ethnic identity of the indigenous peoples of the North and
Siberia is being studied today in the following areas:

1) ethnographic descriptions that use the classical methodology are based on
field research, including longitudinal studies with an interval of 10 years;


http://энцы.рф/

2) analysis of complex ethnic and cultural processes that are typical for the
modern period of ethnic history, the use of constructivism as the basic
methodological approach;

3) identification of individual phenomena characteristic of the ethnic
construction, their study during field research using high-quality methods of social
research.

Currently, traditional ethnographic studies coexist in the same research space
with constructivist analyses. There is a possibility that in the future an integrated
approach will be found combining the strengths of both traditional and
constructivist methodologies.
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