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Absrtact. The authors of the article examine the philosophical heritage of Holderlin, Novalis
and Schelling in order to discover the continuity of ideas and directions for their further
development in the work of F. W.J. Schelling. Romantic thought has largely formed the
subject field for contemporary trends in philosophy, and in many respects this merit belongs
to Schelling, whose early philosophical legacy correlates with the ideas of the romanticists.
In particular, this concerns questions about the essence of myth and the problems of the
philosophy of art. These concepts were actively used by F. Schlegel in his theoretical works.
However, he did so on the material of poetic interpretation of the philosophical content of
non-academic romanticists, who figuratively expressed thoughts about the unity of nature
and the mind, about the nature of myth and its relationship with art. Shelling subsequently
presented similar ideas in “The System of Transcendental Idealism” and “The Philosophy
of Art”, significantly improving and expanding the original romantic ideas. This addition
to the romantic project led to the formation of a new way of philosophical reflection and
became a theoretical basis for the formation of modern philosophy. We will successively
discuss the concepts of the unity of nature and mind, the new mythology, and discover
the similarities between the ideas of Shelling, Holderlin and Novalis, as well as identify
the way Schelling goes further.
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Poccuiickuii cocyoapcmeennviil nedacoeuyecxuil yrusepcumem um. A. U. I'epyena

Hucmumym ¢unocogpuu uenogexa
Poccuiickaa @edepayus, Canxm-Ilemepoype

AHnHoTanus. CTaTbs NOCBSIIEHA PACCMOTPEHHUIO (puiocodcekoro Hacnenus [enpaepauna,
Hoganuca u llennunra ¢ 1enso 0OHapyXeHUs TPEeMCTBEHHOCTH UJICH 1 HampaBIeHUN
VX JajbHelmero pa3ssuTs B TBopuyecTBe ®. B. . Illenmunra. PomManTHYECKAs MBICTH
B 3HAYUTENBHOIN Mepe c(hopMUpoBaIa MPEAMETHOE T0JIe AJIsI COBPEMEHHBIX HAIpaBICHUH
¢unocopun, ¥ BO MHOTOM 3Ta 3aciayra NpuHamIeKuT umeHHo lllennunry, panHee
¢unocodckoe Haceue KOTOPOTO KOPPETUPYET C UASIMU POMAaHTUKOB. B yacTHOCTH,
9TO KacaeTcsi BOIMPOCOB O CyIHOCTH MUda U npobiaeMaTuku Guiocodun UCKycCcTBa.
Tak, 0003HaueHHBIE KOHIIENTHI AKTUBHO HCIOb3ytoTcsa @. I1lnerenem B TeOpeTHUECKUX
paborax. OgHaKo He MEHEee 3HaYMMBIM OKa3bIBACTCS MaTepHall HO3TUIECKOI MHTEPIPETaluy
¢uocodckoro coaepxanus y HeakaAeMUUECKUX POMAaHTHKOB, KOTOPBIE 00PA3HO BBIPA3HUIN
MBICIIH O €AMHCTBE pa3yMa 1 MUpa, 0 IPUPO/ie MU(a U €ro CBA3U C UCKyCCcTBOM. Briocienctaun
[lennuHT U3I0XKUI cXOXKHUe Ujen B «CucTeMe TPAHCUEHICHTAIBHOTO HUACaTH3Ma
U B «Dunocodun HCKycCTBa», 3HAUUTEIHHO YCOBEPIICHCTBOBAB M PACIIMPUB IEPBOHAYAIBHBIC
POMaHTHYECKHE UJIEU. DTO JOTIOTHEHHE POMAHTUYCCKOTO ITPOEKTa MPHBEIIO K CTAHOBJICHHUIO
HOBOTO criocoba hunocodckoit pedrekcun 1 cTano TeopeTHIeCcKol 6a30i I CTAHOBIICHHS
COBpPEMEHHOH (uocoduu. B craTbe mocnenoBaTesbHO pacCMaTpUBAIOTCS KOHIIETITHI €IUHCTBA
pasyma 1 Mupa, HOBoi MU(OJIOTHH, a TAKKe 0OHAPYKHUBAIOTCS cxofcTBa uaei [llennunra,
l'enbaepnuna u HoBanuca, BeIsIBIIsieTCs 1Ty Th, KOTOpbIM LlleyunHr naer ganbiie.

KamoueBbie ciioBa: pomantusMm, lemnmunr, ['ensaepnun, HoBanuce, mud, nckyccrsa
(KyJIBTYpOJIOTHS).

Hayunas cnenmanpaOoCcTh: 09.00.03 — rctopus punocoduu.

Hutuposanue: Bacunesa I1. A., Kopoukun @. ®. Equnctso pasyma u mupa: I'enpaepaun, HoBanmc
n Ulennuar o HOBO# Mudonorun u noustun Adcomora. Kypu. Cub. ¢edep. yn-ma. I ymanumapnvie
nayku, 2024, 17(4), 632—-641. EDN: RTVEQS

Introduction

Romantic intellectual heritage is a
heterogeneous material that includes philoso-
phical poetry and poetic philosophy, artistic and
theoretical creativity. Starting with romanticism,
philosophy is increasingly characterised by a
move away from traditional strictly scientific
forms of presentation towards literature and
creative writing, which is particularly indicative
in the existential philosophy of the 20th century,

for example. The phrase ‘philosophical novel’
and ‘philosophical story’ does not surprise
the modern reader, but it should be borne in
mind that the process of merging the forms of
intellectual expression of ideas and feelings was
not a one-way process. Rather, it was the result
of a worldview revolution in the ranks of the
intellectual elite at the end of the 18th century
in Germany: values, a way of thinking about the
status quo and social processes, understanding
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the structure of thinking and strategies for
positioning people in the world were revised
under the influence of the ideas of the Great
French Revolution. Romanticists, for their part,
made a spiritual revolution, broadening the
understanding of rational to include intellectual
intuition, following Kant and Fichte, and thus
creating the basis for the emergence of non-
classical types of philosophical thinking.

At the same time, there is a strong re-
search tradition associated with the study
of romantic heritage and its meaning. On
the literature side, the Russian school has
been marked by the works of researchers:
A.V. Karelsky, M.I. Bent, N.Ya. Berkovsky,
A.L. Volsky, V.I. Greshnikh, N.A. Gulyaev
and A.S. Dmitriev, A.l. Zherebin, V.M. Zhir-
munsky, I.V. Kartashova, E.N. Kornilova,
A.V. Mikhailov, S. V. Turaev, F.P. Fedorov.

Philosophical tradition in Russia has
shown a research interest in the field of Ro-
manticism in the works of the following key au-
thors: Yu.L. Arkan, R. M. Gabitova, P.P. Gaid-
enko, T.I. Lipich, V. V. Lipich, N.N. Misyurov.

Among German-speaking authors it is
necessary to mention both the closest contem-
poraries of Heine G. and Geim R., and research-
ers of the turn of XX-XXI centuries: Manfred
Frank, Gerhart Hoffmeister, Riidiger Safrans-
ki, Gerhard Schulz, Lars-Thade Ulrichs.

As for the philosophical study of Schell-
ing’s legacy, it can be recognized not only as
more extensive, but also methodologically more
organized than research on the philosophy of
romanticism. In addition to Russian research-
ers of the heritage of Schelling (P.S. Popov,
M.F. Ovsyannikov, A.V. Gulyga, P.P. Gaid-
enko, P.V. Rezvykh), it is necessary to indi-
cate foreign historians of philosophy: W. Er-
hard, H. Fuhrmans, J. Hennigfeld, A. Hutter,
W. Kasper, P. Kondylis, T. Leinkauf et al.

However, it should be noted that these
personalities do not exhaust the entire body of
research on the issues addressed in the article,
but it is the material identified that is in the fo-
cus of this research.

Theoretical framework

The aim of the study is to identify the re-
lationship and continuity of ideas between the

philosophical views of early German romanti-
cism (Holderlin, Novalis) and those of Schell-
ing. To achieve this goal, work is being done to
establish the type of relationship — is it about
synthesis or interpretation? Where do we find
similarities and differences in approaches?
How do Schelling’s ideas correlate with the po-
etic views of romanticists?

One of the main difficulties in achieving
this research aim is the heterogeneity of histo-
riographic material associated with Schelling’s
heritage. Despite the great popularity of the main
works of the thinker, a number of essential hand-
written sources have been lost, and most of the
extant handwritten sources have not been pub-
lished. The difficulty is also that many of these
texts were probably just Schelling’s attempts to
get closer to building some kind of holistic system
that he never achieved. As P. V. Rezvykh writes,
the entire legacy of the philosopher can be seen as
an evolution of ideas, trying to reconstruct some
intermediate and final results (Rezvykh, 2011).
The fragmentariness and incompleteness of the
texts resembles Shelling to the romanticists for
whom this method of thought design is almost
decisive, as it leaves a mystical understatement,
on the one hand, and an opportunity to unfold
an idea, on the other. Novalis calls the fragments
“literary seeds” from which something signifi-
cant can grow (Novalis, 2014: 111).

However, for the accuracy of the presenta-
tion of the material, we will limit ourselves to
a range of issues that for the romantics them-
selves were key in theorizing: 1) on myth and
mythology and 2) on the relationship between
myth and art and the Absolute.

Statement of the problem

Russian historical and philosophical re-
search shows a methodological trend towards
the conceptual separation of Shelling and ro-
manticists. This is rather due to an artificial divi-
sion into areas of humanitarian research, where
Schelling is considered to be a philosopher and
romanticists belong to the artistic sphere. Nev-
ertheless, there is reason to believe that the ideas
and concepts of the romantic authors were born
in a consonant manner, based on the unity of
their biographical and intellectual lines. This
kind of disciplinary division of material must
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therefore be overcome in philosophical research
on romantic heritage. This article undertakes a
comparative analysis and identification of the in-
tersection points between Schelling’s ideas and
early German romanticists on the issue of un-
derstanding the myth and its meaning in a broad
historical and cultural context.

Methods

The research objectives of this article in-
volve the use of a comprehensive system meth-
odology. In order to analyse the texts of Holder-
lin, Novalis and Schelling, as well as to work
with modern research on the declared topics,
it is necessary to use various approaches, pri-
marily historical-philosophical, hermeneutic,
comparativist methods, as well as methods
of structural-typological analysis. The use of
these tools enables conceptual synthesis and
modeling of the substantive continuity of the
ideas of Holderlin, Novalis and Schelling in the
intellectual field of German philosophy.

Discussion

Thus, it is fair to recognise the artificial
division between the fields of humanitarian
knowledge as a peculiarity of the study of ro-
manticism. Who are romantics? Are they sub-
tle poets and writers or theorists of a new type
of thinking and philosophical reflection on re-
ality? When you look at their work in detail,
you can confidently say that such a division
into rational and sensual is impossible in their
case. This is confirmed by fragments of works
that are accepted to be classified as the theoreti-
cal legacy of romanticists. In this case we mean
Holderlin’s small sketch “Judgment and Being”
(1795) and the essay “The Oldest Systematic
Programme of German Idealism” (1796) found
in Hegel’s papers, which obviously spells out
part of the “romantic program” of a new type
of rationality, a new mythology.

Romanticism in its own way compre-
hends many of today’s intellectual processes
and offers an original perspective on science,
religion, art and philosophy. Romantic think-
ing has a significant share of syncretism and
tries not to separate thinking from feeling,
but to realise what is divided in its unity: na-
ture and man, subject and object.

This approach is assumed to be the oppo-
site to the thinking tradition that existed until
then in philosophy, going from Descartes to He-
gel, amely, drawing the line between thinking
and being, cognising being by identifying the
thinking subject and contrasting his or her be-
ing. Romanticism, on the other hand, funds the
inviolability of the unity of nature and mind,
which is expressed in the concept of the Abso-
lute. This idea was formulated by Holderlin in
a small essay in 1795, and a few years later, in
1800, it was greatly expanded and clarified in
“System of transcendental idealism” by Schell-
ing. This is precisely the fact that researcher
Luke Fisher points out in the book “Hélderlin’s
Philosophy of Nature” (Fisher, 2020: 144).

Let us dwell on this point in more detail
and draw attention to specific ideas that cor-
relate between the two authors.

The biographies of Schelling and Holder-
lin indicate that both were brought up in an
identical intellectual tradition, studying at the
University of Tiibingen at the same time. The
friendly relationship and the unity of the intel-
lectual context had an undeniable influence on
the formation of thinkers in a symphilosophi-
cal way. And even though Holderlin’s life was
shaped in such a way that practice-oriented ac-
tivities dominated his life (home education as
well as literary activities), his ideas and author-
ity had a significant impact on the formation of
romantic theory, including through Schelling’s
philosophical efforts.

Unity of Nature and Mind

The project “New Letters on Aesthetic Ed-
ucation” conceived by Holderlin! was intend-
ed to significantly broaden Schiller’s view of
what he called a well-known and similar work.
The result of the project was to establish the
final unity of the Absolute by merging subject
and object through a movement from philoso-
phy (from rational) to poetry, then to religion
(to aesthetics) and by revealing the connection
between poetry and religion, aspects of sensu-
ality that by then had been left out of due phil-
osophical reflection.

! Incomplete project, the main ideas of which can be restored
only from the letters and texts of Holderlin.
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In his essay “Judgement and Being” (1795),
Holderlin writes that “identity is not a unifica-
tion of object and subject that takes place ab-
solutely, therefore identity is not equivalent to
Absolute Being”? (Holderlin, 1988: 261). The
unity of the subject and object cannot be un-
derstood in the form of self-consciousness,
because it a priori presupposes that the Self
goes beyond the original integrity and is total-
ly contradictory to the idea of unity. Similar
thoughts are found in a fragment by Novalis,
who states: “We will understand the world if
we understand ourselves, for we and the world
are the two halves without which the whole
does not exist.” (Novalis, 2014: 154) The uni-
ty of the parts is important for understanding
the romantic philosophical attitude, where “the
principle of the whole has a character of analo-
gy, and thus it is closely and directly related to
the direct and absolute knowledge of the part”.
(Novalis, 2014: 155).

Holderlin argues with Fichte’s philosoph-
ical concept, which involves separating the
conscious Self from the material non-Self and
further understanding of unity through the
necessary contrast. According to Holderlin,
the divided loses the original unity and will
never be able to return to it, so the Absolute
cannot be divided, it contradicts the essence
of its absolute being. At the same time, he re-
alises that such separation is necessary for
self-awareness; it manifests itself only in the
opposition of the self to myself. So, according
to Holderlin, it turns out that it is impossible
to cognise the Absolute using the philosophical
method. It should be remembered that until the
end of the 18th century, New Age philosophy
used a scientifically rational approach in re-
search and used the categories of identity and
difference. Therefore, the question of the possi-
bility of cognising the Absolute in another way
becomes relevant. Here Holderlin uses the con-
cept of intellectual intuition?, which is capable
of “grasping” the desired unity of subject and

2 The English text of the quote is translated by Jacqueline
Marifia.

3 In the introductory article to Schelling's collection of works,
A. Gulyga also uses the term "intuition", while in the transla-
tion of the "System of Transcendental Idealism" into Russian
in the 1987 edition, the German word die Anschauung is trans-
lated as contemplation.

object. Thus, the irrational principle comes to
the fore in cognitive activity, which is further
actualised in the philosophy of early German
romantics. Through the intellectual intuition,
Holderlin finds it possible to comprehend the
unity of the Absolute aesthetically. It is in the
experience of the beautiful that the unity of the
Absolute is manifested, while practical reason
is only able to infinitely approximate the uni-
ty of being, but never to achieve it. This turns
out to be dictated by the property of practical
reason, which consists in the separation of the
thinking subject and object.

As for Schelling, his early reflections on
the role of art and philosophy are tied to a simi-
lar concept, which in the “System of Transcen-
dental Idealism” the philosopher, following
the Kantian-Fichter tradition, calls intellectual
contemplation (die intellectuelle Anschauung):
“Philosophy, like art, is based on the ability to
produce, and the difference between them lies
only in the different directions of the producing
power. For while in art it is directed outwards to
subject the unconscious to reflexion through its
products, in philosophy it is directed inwards
to subject the unconscious to reflexion through
intellectual contemplation. Therefore, the real
feeling through which this kind of philosophy
should be understood is an aesthetic feeling
and that is why art philosophy is the true organ
of philosophy” (Schelling, 1987: 242).

A New Mythology

A considerable amount of theoretical re-
search by romantics is devoted to the issue of
myth and to understanding its role in history
and culture. An understanding of the historical
purpose of the German nation and an aware-
ness of historical continuity — a much-needed
idea for the realization of national unity during
the Napoleonic Wars — are built on the percep-
tion of mythology. An indicative and funda-
mental work in this direction is Jacob Grimm’s
work “German Mythology”, which uses multi-
lingual material from the cultural heritage that
has influenced the formation of the historical
world view of the German people.

In this context, it is necessary to elaborate
on the issue of mythology in Schelling and early
German romanticism, which is closely related
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to reflection on the nature of creativity and the
role of art. The idea of ancient artistic creation
as the highest expression of unity, to which phi-
losophy should return, makes Hoélderlin’s posi-
tion close to Schelling. They both considered
ancient art to be an example of the most harmo-
nious synthesis of the absolute and the relative,
the general and the particular, the objective and
the subjective, nature and spirit, necessity and
freedom, eternal and transitory. At the same
time, the later art of the Christian era was per-
ceived as emphasizing differences rather than
establishing unity (Scarfio, 2017: 107).

The idea of art as an organ of philosophy
and the need for the latter, in essence, to be-
come a new mythology and poetry is present
in the already mentioned “Oldest Systematic
Programme of German Idealism™ “The phi-
losopher must possess as much aesthetic power
as the poet. People without an aesthetic sense
are only philosophers of the letter. The philoso-
phy of the spirit is an aesthetic philosophy. One
cannot have spirit in anything, one cannot even
reason in an inspired way about history, without
aesthetic sense <...> In this manner poetry will
gain a higher dignity and it will again become at
the end what it was at the beginning — the teach-
er of humanity. For there is no more philosophy,
no more history, poetry alone will outlive all
other sciences and arts” (Anon., 1996: 4).

In the above excerpt, not only the theme of
art as a kind of model for philosophy is inter-
esting, but also a remark about aesthetic sense
(der asthetische Sinn). The authors of the Pro-
gramme argue that a person may not have an
aesthetic sense, which is identical to literally
misunderstanding ideas. In other words, it is not
so much a question of borrowing the philosophy
of art’s “methodology” as of a fundamentally
different way of relating people to the world.

We find a reflection of this thought in The
System of Transcendental Idealism, where
Schelling seeks to discover the relationship be-
tween art and philosophical science. The think-
er separately emphasises that it is philosophy
that must follow art, and not vice versa: “For
although science, in its higher function, sets it-
self the same task as art, for science this task
remains endless because of the way it is done;
this gives reason to assert that art is the proto-

type of science, that it has achieved something
that science has yet to achieve” (Schelling,
1987: 480—481).

Finally, in Schelling’s “Philosophy of Art”,
this point is repeatedly commented in con-
nection with the special role of Homer: “The
ancients themselves characterise mythology
and — since the latter coincides with Homer for
them — Homeric poems as the common root of
poetry, history and philosophy. For poetry, my-
thology is the primal matter from which every-
thing came, the Ocean (to use the image of the
ancients), from which all streams flow, just as
they return to it again” (Schelling, 1966: 115).

In “The System of Transcendental Ideal-
ism”, Schelling argues that there are no genius-
es in science, because mechanical solutions are
available for science (Schelling, 1987: 481), but
the motive of the “sensible philosopher” given
in the “Oldest Systematic Programme” also
appears here, when Schelling proclaims, on
the one hand, the fundamental possibility of
genius solutions to scientific problems (Schell-
ing, 1987: 481), and, on the other, saying that
certain results are available only to geniuses
(Schelling, 1987: 482).

The problem of the special role of a genius
who finds himself at the junction of the finite
and the infinite is revealed by Schelling through
his analysis of mythology. It is a genius, an art-
ist, who is able to express the infinite Absolute
in the finite form of a work of art. At the same
time, a true work of art is distinguished from a
worthless painting by the beauty that the artist
puts into it through the myth. Schelling repeat-
edly points to the exceptional nature of this ar-
tistic ability in “The Philosophy of Art”.

In the same respect, a fragment from the
philosopher’s speech “On the Relationship of
the Plastic Arts to Nature” delivered at the Mu-
nich Academy of Arts in 1807 is interesting:
“Everything is preceded by an eternal concept,
delineated in an infinite mind; however, how
does this concept translate into reality and
into embodiment? It is only through creating
knowledge, which is as necessary connected
to an infinite mind as in an artist the essence
that comprehends the idea of insensible beau-
ty is connected to what sensually embodies it”
(Schelling, 1989: 60).
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In Novalis’ fragments we find similar
thoughts about the poet’s attempts to unite the
absolute and separated, eternal and transient
through his prophetic nature. For the poet in
the romantic worldview is a mediator between
the sensual and supersensible worlds. There-
fore, the essence of the poet is similar to the es-
sence of the ancient hero, which is a synthesis
of demigod and half-human (Vasineva, 2013).
At the same time, in the poet’s activity there
is an intuitive moment of randomness of what
is happening: “The poet uses things and words
as keys, and all poetry is based on an active
association of ideas — on an independent, de-
liberate, ideal production of chances (random,
that is, free formation of clutches)” (Novalis,
2014: 250). Thus, Novalis introduces a playful
moment, pointing out the irrational nature of
the creation of a work of art.

The romantic and Schellingian projects of
reformation of philosophy did not imply any
significant revision of the scientific methodolo-
gy, but rather a transformation of the very es-
sence of philosophy itself. It is the philosopher
who must acquire the very creative spirit that
Schelling talked about at the Munich Acade-
my of Arts. And if at first Schelling raises the
question of understanding the creative spirit in
the context of art (especially ancient art), then
the evolution of this thought in particular and
of mythology in general leads the thinker to the
idea of the religious content of mythology, and
his understanding of the functions of philosophy
shifts from aesthetic to religious. At this point,
the common thesis about the significant internal
contradiction of the Schelling’s philosophical
path does not seem to be indisputable, the think-
er remains true to the idea of the special status
of mythology, philosophy and the unique role of
the philosopher — regardless of the methodology
within which this dramaturgy unfolds.

Of considerable interest for understanding
this internal continuity of Schelling’s ideas is
the well-known text of 1. V. Kireevsky entitled
“Schelling’s Speech” — an article compiled, ac-
cording to the author, from excerpts from jour-
nal publications and notes of the philosopher’s
lectures given in Berlin and Munich.

Kireevskiy begins by pointing to the fa-
miliar division of religion “into the revealed

(positive) and natural (derived by the mind
from its concepts)” (Kireevskiy, 2001: 218).
Shelling, on the other hand, sees the need to
introduce a third element into this system: “On
the one hand, a religion attributing its origin to
revelation is the same as history in relation to
the mind; on the other hand, religion is natu-
ral as philosophy” (Kireevskiy, 2001: 218). For
both the revealed and the “science-born” reli-
gion, we do not have a special way of knowing,
and such a religion is essentially no different
from anything else.

In order to discover a specific religious
foundation in a person, it is necessary first to
understand how such a foundation, on the one
hand, can be independent of any a priori and a
posteriori knowledge, and on the other hand,
how it can reflect not only an ideal relationship
to God, but also a real relationship, then there is
not only mental, but also active, essential.

Schelling points out that in addition to the
revealed (according to Schelling — supernatu-
ral) and rational religion (born by philosophy
and speculation), it is necessary to keep in mind
the third kind, which turns out to be a truly nat-
ural religion, namely mythology. “The answer
lies in the fact that man’s previous religious ex-
istence, his previous beliefs, i.e. mythology, can
neither be understood nor explained otherwise
than through such a God’s essential beginning
<...> Not only is religion born in science, but it
is also a natural religion, which is mythology”
(Kireevskiy, 2001: 218-219).

At this point, it is possible to discern the
motives of the “Philosophy of Art”, where the
idea of returning from the united to the united
through mythology was considered in the con-
text of creating a work of art. However, now
mythology is presented as a religion, namely
as a natural religion, which previously was not
included in the system of religious cognition
in this sense. Without mythology as a natu-
ral religion it is impossible to understand and
accept the revelation, without mythology it is
detached from the essence of the relationship
between God and man. In addition, this posi-
tion of late Schelling can be associated with the
romantic period — if then mythology was the
only force capable of communicating to sci-
ence the true content of the absolute, found in
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poetry, now in this formula, poetry as if gives
way to revelation. Revelation must rely on the
real relationship between God and man, and
such a relationship is possible only on the basis
of self-originating religion, that is, mythology.

But true knowledge does not end with
the religion of revelation, which is based on
the mythological “religion of numb”. Revela-
tion is only a liberation from the darkness of
mythological belief, a liberation from this daze
and a path to the development of positive phi-
losophy — the concept of later Shelling, under
the influence of which he probably planned to
significantly expand, among other things, the
scope of understanding the philosophy of art,
but, fortunately, did not do so, which follows
Hartmann and points out P. S. Popov in his pro-
gram introductory article to the 1966 edition of
“Philosophy of Art” (Popov, 1966: 8).

Relatively strict philosophical concept of
Schelling is interesting thoughts of Holderlin
on the nature of the myth, according to which
the sphere of religion, combining the unity of
opposites (finite and infinite) can be represent-
ed in the form of a myth. It combines what can
be distinguished in other dimensions (for ex-
ample, rational and sensual). He calls the myth
“intellectual-historical”.

Myth is the basis of all that exists, com-
bining the principles of unity and historicity
of being. The new mythology is called to be a
connecting link for philosophy, art and religion.
Therefore, the system of ideas in philosophy is
directly related to mythological ideas about the
gods. According to Holderlin, the mythology of
the reason is designed to unite the divided, to
reconcile spirit and nature through its essential
principle of syncretism, thus the new mythology
can surpass philosophy. This point we find sim-
ilar to Schelling’s reflections in Art Philosophy,
where the philosopher writes about the unity of
God and ideas: “But the absolute is exactly what
the opposite of an idea and a concrete one does
not exist at all, in relation to something that is
concrete or special in things, in turn there is an
essence or a common one (not a negation), so
that God cannot have any other existence but the
existence of his idea” (Schelling, 1966: 75). It is
the mythological gods who combine the unity of
the divided: on the one hand, they are different

(express a different set, specific personalities),
and on the other hand, they express the idea of
an archetype, a single, distinct set in itself.

Holderlin needs the myth as a living his-
torical basis for the affirmation of the modern
German spirit and the demonstration of the
historical connection between generations.
Nevertheless, with this approach, two levels
of understanding of the myth arise: “The myth
of the ‘inner path’ and the myth of the three-
part historical model. The first myth fulfills its
function in synchronization, as it implies the
antithesis of Germany (spiritual) — France (ma-
terial), which is relevant for the time of Holder-
lin. The second myth contrasts Germany and
Europe in general with ancient Greece as im-
perfect but potentially infinite modernity to the
limited perfection of the past. Having originat-
ed in the philosophical discourse of German
modernism, these myths influenced other as-
pects of German life up to political” (Volskiy,
2016). Thus, the myth is positioned not only as
a material, but also as a tool for interpreting the
meaning of historical processes and forming
cultural patterns of modernity.

Myth in Holderlin’s understanding is close-
ly intertwined with poetic art. Rising up to the
majesty of Ancient Greece, the romantic sees
the historical source of science and philosophy
in poetry. And it is in poetry that they can be
combined again in the form of a new mytholo-
gy. Mythology in its turn was a source of phi-
losophy. The new mythology is capable to give
people rational beginning from philosophy, and
philosophy itself to give sensual aspect as my-
thology surpasses possibilities of philosophy
itself. The new mythology is able to enrich phi-
losophy and unite people and philosophers. Phi-
losophy begins to be thought of as the philos-
ophy of life* first by romanticists: “Philosophy
of life is the science of independent life, which
I myself created and submitted to his authority,
and belongs to the doctrine of the art of living
or a system of instructions for the arrangement
of such a life” (Novalis, 2014: 169).

Researcher Gerhard Schulz, summarizing
a romantic approach to understanding mythol-

4 Schlegel's course of lectures The Philosophy of Life" antic-
ipated a whole trend in modern philosophy, if not in content,
then certainly in the problematization of the topic.
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ogy, writes that “mythology is a means of deal-
ing with everything that is outside of concepts.
This is the basis of their relationship to the field
of religion and art. The idea of romantic culture
in Christian Europe was both religious and aes-
thetic, and the philosophy of the proper rights
of people and nations based on the ideas of the
Enlightenment opened up new perspectives”
(Schulz, 2008: 31). The merit of romantics can
be considered that they made myth the basis of
aesthetic creativity. This technique was later
spread in the activities of the symbolists and
modernists.

It is worth noting that at this stage there
was no strict separation between the concepts of
myth and symbol, they were thought rather in a
consonant manner: one naturally was a contin-
uation of the other, “mythology in general and
any mythological legend separately should be
understood not schematically and not allegori-
cally, but symbolically” (Schelling, 1966: 110).
This principle is most clearly seen in the work
of Novalis. Behind each symbol in the romantic
literature hides a mythological plot. The blue
flower in the book “Heinrich von Ofterdingen”
by Novalis is a symbol of yearning for the ideal
and the desire for knowledge. Subsequently, the
blue flower became the symbol of all German
romantic poetry. Novalis himself believed that
“interpretations of myths are stylistically the
highest. They represent the pure, perfect char-
acter of an individual artistic creation. They
are not a real artistic creation, but the ideal of
such a creation. And such an interpretation is
still necessary to create, it does not exist, “there
needs a mindset in which the poetic and phil-
osophical spirit would be fully penetrated into
each other. Greek mythology is partly such an
interpretation of national religion” (Novalis,
2014: 99). Thus, it becomes clear that Novalis
thought of his novel as an expanded myth.

As for the theoretical views of Novalis on
the nature of myth, we will not find a coherent
theoretical concept in him, despite his signifi-
cant contribution to the development of the the-
ory of myth. We have to build a theory piece
by piece, taken from sketches, fragments, liter-
ary texts. Nevertheless, such fragmentation is
able to give a complete picture of the role of
myth in the views of Novalis. In many places

he talks about the spirit and the individual self,
for example, calling a person “the perfect trope
of the spirit” (Novalis, 2014: 158), or elsewhere
he writes that “when the spirit dies, it becomes
a person. When a person dies, he becomes a
spirit” (Novalis, 2014: 192). These reflections
are largely due to his philosophical interests
and the intellectual tradition of the time when
Fichte’s philosophy was gaining popularity
among enlightened youth.

The philosophy of the spirit is closely
intertwined in the work of Novalis with the
doctrine of magical idealism and notions of
the free creative function of the self-stopping
self. The personality of Novalis is not initial-
ly defined, but becomes in the process of ac-
quiring its own self, in other words, through
self-education and self-establishment, where
the highest goal of education is “mastering its
transcendental self — Self of myself” (Novalis,
2014: 91). Sensuality plays an important role in
the concept of romanticist and is not thought of
as the biological ability of the senses to respond
to external stimuli, but rather as the ability of
the individual to resonate with changes in the
external world, in other words, it can be called
sensual thinking or “power thinking ability”
(Novalis, 2014: 252). This magical ability of
feeling and transforming the world is subject
only to the poet, who can see the glimpses of
the Absolute in the frozen material world.

Summarizing the above, seeing the world in
the unity of the universe and man is the mytho-
logical way of being and knowing. The romantic
premise is to return the ability of man to look at
the world mythologically. The poetic spirit is ca-
pable of this. As we see, Novalis’s special view
of the relationship between nature and man as
a whole is similar to Holderlin’s ideas about the
initial unity of subject and object. The mystical
in Novalis’s views is connected with mytholog-
ical and symbolic levels, the boundary between
which is not clearly defined at this stage. Behind
each symbol in the works of Novalis is a myth
containing the idea of an infinite.

Conclusion

Despite significant differences in the con-
tent of philosophical thought between the early
Schelling of the romantic period and the late
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theosophical period, the problem of finding
the true foundations of philosophical science
in art, mythology, and religion, as defined in
the “Programme of German Idealism”, accom-
panies the work of a thinker throughout life.
The development of Schelling’s views can be
considered progressive or regressive, but it is
hardly possible to deny that after the roman-
ticists and in many ways together with the
romanticists he stands at the origins of a new
rationality and of a way of philosophical re-
flection, which has been developed both in the
main trends of modern foreign philosophy and
in the views of Russian thinkers, in particular,
society of lyubomudriye.

As a result of the analysis of a number
of Schelling’s texts and early German roman-
ticists, it is fair to say that Holderlin’s idea of
the unity of nature and mind, expressed in the
concept of the Absolute, was formulated, con-
siderably refined and expanded by Schelling in
“The System of Transcendental Idealism”. Re-
lated to this is the fact that Schelling in “The
System of Transcendental Idealism” emphasiz-
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