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ARCHETYPAL PROJECTIONS OF ARCHAIC
SPIRITUAL PRACTICES INTO THE SYMBOLIC
LANDSCAPE OF POST-POLITICS

Abstract. The current trend of the modern post-industrial world associated
with the symbolization of social and political relations is investigated. Symboliza-
tion is interpreted as the transformation into a symbol of any action consciously
carried out by its subject. It is shown that the classical approaches to the concep-
tualization of the symbol as a component of politics consider it are considered in
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the coordinates of the traditional political order, built on institutional principles
and established ideologems. It is noted that in the era of postmodernity, the place
of religion and ideology as the key sources of symbolic production and tools of cre-
ation is occupied by a new technique-political social semiosis. Its essence lies in the
mechanism of universalization of practices of interpretation of political reality and
its phenomena, the consequence of which is the symbolism of political space.

The resource potential of sociosemiosis in the situation of post-politics is in-
vestigated. Post-politics is defined as a permanent process of deconstruction of
reality with the substitution of an entity for its sign, symbol, name, resulting in
the autonomization of the symbol. The reasons for this lie not only in the fourth
information revolution, with its new communicative practices, but also in the
ontological nature of the phenomenon itself.

This predetermines the appeal to the primary sources of the phenomenon of
symbolization. It is shown that its origin falls on prehistoric times and is caused
by such principles of primitive mythological thinking as syncretism, genetics and
etiology. The symbol-forming potential of mythological techniques of society
management is considered on the example of totemism and fetishism-cult prac-
tices of unorganized archaic religions.

It is proved that totemism and fetishism are still widely represented in the
symbolic landscape of post-politics as their archetypal projections. As a deriva-
tive of the ritual, the fetish is directly related to the totem, and together they
form the background of the entire subject of political symbolism of identity: from
physical and geographical objects, representatives of the world of fauna and flora
to architecture, monumentalism and attributes of state sovereignty as objects of
worship and collective amulets.

Keywords: symbol, symbolization, sociosemiosis, myth, post-politics, totem,
totemism, fetish, fetishism, archetypal projection.

APXETHIIOBI IPOEKIIII APXATYHUX JIYXOBHHUX ITPAKTHK
HA CHUMBOJIIYHUI JAHOIIA®DT ITOCTIIOJITUKU

Anotanis. /locmipKy€eTbest akTyaqbHa TEHIEHIlis] Cy4acHOTO MOCTiHLYCTPi-
QJIBHOTO CBIiTY, MOB’SI3aHA 13 CUMBOJI3AIlIEI0 CYCIITbHO-TIOJNITUYHUX BiIHOCHH.
CuMBoOJIi3allisE TPAKTYETHCS SIK IEPETBOPEHHST Ha CUMBOJI Oy /Ib-SIKOI [, 1110 CBi-
JIOMO 3/1i#icHIOEThCs i1 cy6’exkToM. TTokazaHo, 110 KIaCHUYHi iIX0/IH 0 KOHIIETITY-
aJli3allii CMMBOJIY SIK CKJIQ/IOBOI TIOJIITUKY PO3TILAAIOTH HOTO y KOOpIMHATAX TPa-
JMIIAHOTO TOJITUYHOTO MOPSIIKY, TT06YI0BAHOTO Ha IHCTUTYIIIOHAIBHUX 3acaaxX
Ta ycTaJeHUX igeosoremMax. BiggHaueno, 1mo y 100y mocTcy4acHOCTI Miciie pesirii
Ta i1€0JI0Tii SIK KJIIOYOBHX JKEPEJT CUMBOJIIYHOIO BUPOOHUIITBA Ta IHCTPYMEHTIB
CMUCJIOYTBOPEHHS, 3aiiMae HOBa TeXHiKa — MOJITHYHMIT comiocemiosuc. Voro
CYTHICTb TIOJIATAE Y MeXaHi3Mi yHiBepcasizallii MpakTUK iHTeprpeTalii moJiTuy-
HOI peasibHOCTI Ta i1 (hpeHOMEHIB, HACJIIIKOM SIKOTO BUCTYTIAE CUMBOJII3M TIOJTITHY-
HOTO IIPOCTOPY.

[ocamikyeTbed pecypcHU MOTEHIlial COllioceMio3ncy B CUTYallii MOCTIIO-
gituku. [locnomiTuka BU3HAYAETHCA SIK TEPMAHEHTHUI MPOIleC JEKOHCTPYKIIil
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PeasbHOCTI 3 TMiIMIHOIO CyTHOCTI Ha 11 3HAK, CUMBOJI, HAllMEHYBaHHSI, B Pe3yJib-
TaTi 4Oro Bifl0yBa€ThCsl aBTOHOMI3aIlisi CUMBOJIY. [[pUYMHM 1IbOTO KPUIOTHCS He
TIJIBKY Y YeTBepTiil iHGopMalliliHiil peBoIoIlii, 3 1l HOBUMU KOMYHIKATUBHUMHU
MPaKTUKAMU, aJie I B OHTOJIOTIYHOMY XapaKTepi caMOoTo SBUIIIA.

[{e 3ymoBIII0€ 3BepHEHHS /10 TIEPBUHHUX JiKepeJ (heHoMeHy cuMBoJizartii. [To-
Ka3aHo, 1110 IOT0 BUHUKHEHHS TIPUTIA/IA€ HA 0ICTOPUYHI YacH Ta 3yMOBJIEHO TaKH-
MU [TPUHITUTIAMU TIEPBiICHOTO Mi(hOJIOTIYHOTO MUCJIEHHS STK CHHKPETHU3M, TeHETU3M
Ta etiosoriaMm. CUMBOJIOTBOPUMA MOTEHITaM Mi(hOTOTIYHUX TEXHIK YIPaBIiHHS
CYCHIiJTBCTBOM PO3TJITHYTO Ha TPUKJIAJI TOTEMi3MY Ta (PeTUIN3MY — KYJBTOBUX
MIPaKTHUK HEOPTaHi30BaHUX apXaluHNX PeJIiTii.

JloBeneno, 1mo ToTemizMm Ta (heTUIN3M Ha ChOTO/IHI IMUPOKO TIPE/ICTABIEH] Y
CUMBOJIIYHOMY JIAHIIAMTI MOCTIIONMITUKY SIK 1X apXeTUTIOBI PoeKTIii. AK moxi-
HU#T Bij puTyany deruin Mae 6e3rnocepeiHe BiIHOIIEHHS 10 TOTEMY, a Pa30M BO-
HU CKJIQIAIOTh MiJIOCHOBY YCI€l MPeIMETHOT TTOITUYHOI CUMBOJIIKY i/IEHTUYHOC-
Ti: Bixt pisuko-reorpadiuHux 00’€KTiB, perpe3eHTaHTiB CBiTY dhayHu i dopu 10
apxiTeKTypu, MOHYMEHTAJIICTUKK Ta aTPUOYTIB JIEP/KaBHOTO CYBEPEHITETY SIK
[IPEIMETIB KYJIBTY Ta KOJIEKTUBHUX 0OEPETiB.

Kmo4yoBi cioBa: ciMBOJI, CUMBOJIi3allisl, COLIOCEMiO3HC, Mi(, ITOCTIIONITHKA,
TOTEM, TOTeMi3M, peTHIl, (PeTUIN3M, apXETUTIOBA TIPOEKIIis.

APXETUIIMYECKUE ITPOERIINU APXANYHbIX AYXOBHbIX
MMPAKTUK HA CUMBOJIMYECKUI JAHIIIA®T
ITOCTIIOJIMTUKHN

AHHOTa].lI/I}I. I/ICC]ICI[yeTCH aKTyaJibHaA TEHACHIIUA COBPEMEHHOI'O ITIOCTUH/Y -
CTPHUAJIbHOI'O MUPaA, CBA3aHHAA C CUMBOJIU3alIEN O6III€CTB€HHO-HOJII/ITI/I‘{GCKI/IX
OTHOIIIEHU. CI/IMBOJII/IS&III/IH TPAKTYETCA KaK IIpeEBpalleHrne B CUMBOJI 1106010
ﬂeﬁCTBHH, CO3HATEJIbHO OCYIIECTBJIAAEMOI'O €TI0 Cy6’beKTOM. HOK&S&HO, 4TO KJac-
CHUYECKUeE I10/IXO0Abl K KOHIEITYyaJn3allun CUMBOJIa KaK HeTheMJIEMO YacTu
IMOJIMTUKHU, PACCMATPUBaAIOT €0 B KOOpANHATAX TPaJAUIIMOHHOTO IMOJUTHUYECKO-
ro mopdaaka, IHOCTpOEHHOI'0 Ha MHCTUTYIIMOHAJIbHBIX OCHOBAaX MW YCTOABIIUXCA
njaeoJioreMax. OTMe‘IeHO, 4YTO B IIIOXYy ITOCTCOBPEMEHHOCTHU MECTO pEJIMTrun "
HUICOJIOTUN KaK KJIIOYEBbIX MCTOYHUKOB CUMBOJIMYECKOI'O IMTPOU3BO/ICTBA N MH-
CTPYMEHTOB CMI)IC]IOO6p8.30BaHI/IH, 3aHUMaeT HOBasl TEXHUKA — IMOJUTUYECKUI
cormoceMuosnc. Ero CYHIHOCTDb 3aKJIIOYAa€TCA B MEXaHM3ME YHUBEPCAJIU3AIUN
IMIPpAaKTUK MHTEPIPETAlIUN IMOJTUTUIECKOMN PEAIbHOCTU U €€ (beHOMeHOB, NUTOromM
YEro BBICTYIAET CUMBOJIN3M IOJIUTUYECKOTO ITPOCTPAaHCTBA.

I/ICC]IeIlyeTCH pecprHbIﬁ InmoreHnras COMMOCEMMO3NCa B CUTyallun ITIOCTIIO-
JINTUKH, KOTOPas OIPEACJIAECTCA KakK HepMaHeHTHblﬁ Imponecc AEKOHCTPYKI MU
peajibHOCTHU C IMOJIMEHOM CYOIHOCTHU Ha €€ 3HaK, CUMBOJI, HANUME€HOBaHHE, B peE-
3yJIbTaT€ 4€ro IMpOoUuCXoAUT aBTOHOMU3allud CUMBOJIA. HpI/I‘{I/IHbI 9TOTO KpOIOTCA
HE TOJIbKO B I{eTBepTOI(/JI I/IH(bOpMaIIHOHHOfl PEBOJIIOIINU C €€ HOBbIMU KOMMYHHWKaA-
TUBHBIMU IIPAKTUKaMH, HO 1 B OHTOJIOTUYECKOM XapaKTEPeE CaMOI'O SABJICHUA. ITO
06yC]IOBJII/IBaeT 06pa1ueHI/1e K IEepBUYHbBIM MCTOYHUKaAM (I)CHOMEHB. CHMBOJIM3a-
II1H. HOKaSaHO, YTO €TI0 BOBHUKHOBEHUE ITPUXOAUTCA HAa IOUCTOPUIYECKYIO ITIOXY
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1 00yCJIOBJIEHO TaKUMU MTPUHIIAIIAMK TIEPBOOBITHOTO MHU(OJIOTHYECKOTO MBIIII-
JIEHUsI KaK CUHKPETU3M, TeHeTU3M U eTHOJIoru3M. CHUMBOJIMYECKUI TOTEHITHA
MI(OJOTMYECKIX TEXHUK YIIPaBIeHUsT 00IECTBOM PAaCCMOTPEH Ha TIPUMeEpPE TO-
TeMu3Ma 1 (peTUImM3Ma — KyJIbTOBBIX IPAKTUK HEOPTAaHU30BAHHBIX apXandeCcKuX
pesiTuii.

Jlokazano, 4To TOTEMU3M U (DETUIN3M U CETOIHS MIMPOKO TIPEJACTABIEHBI B
CUMBOJIMYECKOM JIaHanmadTe MOCTIOJUTUKA B KayeCTBE WX apXeTHITUYEeCKUX
npoekinii. Kak mpousBoiHbIil OT puTyasa, (heTUin mMeeT HeNoCPeICTBEHHOE OT-
HOIIIEHUE K TOTEMY, a BMECTE OHU COCTABJISIOT TOIOIJIEKY BCEH TIPEIMETHOI 1T0-
JIUTHYECKON CUMBOJIMKU UAEHTUYHOCTH: OT (PU3MKO-TeorpadudecKnii 00beKTOB,
pernpe3eHTanToB Mupa (hayHbl U (HIOPHI 10 APXUTEKTYPbI, MOHYMEHTAJTUCTUKH 1
aTpuOyTOB rOCYIAPCTBEHHOTO CyBEPEHNUTETa, KaK TPEIMETOB KyJIbTa U KOJIIEK-

THUBHbIX 06eper0B.

KioueBslie cioBa: CHMBOJI, CMHMBOJIMKa, COITMOCEMMNO3UC, MI/I(b, IIOCTIIOJINTU -
Ka, TOTEM, TOTEMU3M, (beTI/I]_H, (l)eTI/II_LII/IBM, APpXEeTUIINYEeCKad ITPOEKI .

Problem statement. Today, the
world expert society is closely watching
the paradigm shifts in the worldview of
post-industrial society, which, in par-
ticular, are associated with the trend of
symbolization of social and political re-
lations, by which we propose to under-
stand the transformation into a symbol
of any action consciously carried out by
its subject. In the situation of postmo-
dernity of the XXI century, symbols no
longer reflect social reality, but become
a reality for the community. Thus, the
formation, fixation and reproduction of
the nation and the state is always based
on a certain system of symbol forms and
symbols, which through the creation of
a national symbolic space, through the
strengthening of the symbolic capital
of their own state and through compe-
tition with the symbolic universes of
other cultures, states and geopolitical
entities, indicate the area of distribution
and the degree of protection of national
and state sovereignty.

Such a huge creative potential and
the ability to give birth to new mean-
ings, leading to the reformatting of the
space of social and power relations, ac-
tualize the study of the nature of the
symbol as a phenomenon of political
reality and an instrument of political
and managerial influence. After all, un-
der the conditions when as a result of
global transformations there is a weak-
ening of traditional foundations of
state regulation of social and political
relations, which are mainly institution-
al in nature, the appeal to the arsenal of
non-traditional resources in politics is
an urgent demand of the time. One of
such resources is a symbol.

Analysis of recent research and
publications. Of course, the social na-
ture of the symbol and its political and
managerial potential have long been a
matter of interest for researchers. Thus,
philosophically attempts to compre-
hend the symbol as a component of so-
cio-political existence have gone a long

171




way from archaic attempts to compre-
hend this phenomenon in antiquity to
its interpretation in rationalistic and
aesthetic concepts of Enlightenment
and, in general, do not go beyond the
generally accepted periodization of the
history of philosophy itself.

Since the second half of the XIX
century the processes of symbol con-
ceptualization, which have already
covered a wide range of research ar-
eas and schools that have developed
within the framework of sociology,
are becoming more active (P. Blau,
G. Bloomer, J. G. Mead, J. Homans,
T. Shibutani), anthropology (F. Boas,
K. Geertz, J. Lubbock, 1. Lewis,
B. Malinowski, M. Mead, M. Mauss,
A. E  Radcliffe-Brown, E. Tylor,
Ip. Taine, L. White, J. Fraser), analyti-
cal psychology (S. Freud, E. Fromm,
K. G. Jung), culturosophy (E. Cas-
sirer, G. Cohen, S. K. Langer, O. Spen-
gler), hermeneutics (H. G. Gadamer,
P. Ricoeur), phenomenology (E. Hus-
serl, O. Losev, P. Florensky), semiotics
(U. Eco, J. Lotman, C. W. Morris, Ch.
S. Pierce, F. de Saussure, G. Frege), so-
ciolinguistics, structural functionalism
and poststructuralism (R. Barthes,
M. Foucault, J. Lacan, L. Lévy-Bruhl,
C. Levi-Strauss, E. Ortiga, J. Piaget,
V. Propp, W. Warner), etc. However,
the final transfer of the symbol and its
socio-power role of categories as a the-
oretical and methodological meaning
from the plane presented by the coordi-
nates “signifier-signified” in the sphere
of the political, occurred within social
drama (K. Burke, E. Goffman, H. Dun-
can, J. Mccoll), communication studies
(J. Deleuze, J.-F. Lyotard, N. Luhmann,
J. Habermas) and postmodernism
(P. Berger, J. Baudrillard, P. Bourdieu,
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E. Giddens, N. Elias, T. Luckmann,
A. Schutz).

Recent trends have made a sig-
nificant impact on the formation of
new research approaches aimed at the
study of the symbolic aspect of politics,
namely: political and cultural (T. Ar-
nold, A. Wildavsky, M. Edelman, G. El-
lis, L. Ditmer, M. Douglas, J. Kauft-
man, V. Radaev, R. Tucker, W. Turner,
M. Thompson, A. Whitehead) and
political-communicative (K. Deutsch,
E. Canetti, H. Lasswell, G. Pocheptsov,
F. Tonnies). In the context of technolo-
gization of processes of management of
society the symbolic component of the
policy is considered in the works of the
foreign (J. Adair, E. Aronson, E. Brack-
ins, G. Atamanchuk, R. Bellah, A. May,
V. Sergeev, S. Potseluev, J. Pfeffer,
V. Soloviev) and domestic (E. Afonin,
V. Gorbatenko, F. Kirilyuk, T. Lyapina,
G. Pocheptsov) researchers.

However, despite the wide range
of approaches to the conceptualiza-
tion of the symbol and the symbolic as
components of politics, all of them, in
their overwhelming majority, firstly,
are fragmentary, secondly, as a rule,
focus on the socio-cultural aspects of
the issue, and, thirdly, consider it in the
coordinates of the traditional political
order, built on institutional principles
and established ideologems. We also
add that the request for the study the
resource potential of the character in a
situation post-politics remains outside
the attention of most researchers, and
it describes, among other things, the
shift from substantive to formal, on the
actual to the virtual, from the essence
of its sign. The result of this permanent
process of deconstruction is the abso-
lutization of what is denoted against




the background of desacralization or
the destruction of what is denoted.
In other words, post-political reality
is characterized with the substitution
of meanings, phenomena, names signs,
symbols, names.

In our opinion, the reasons for the
strengthening of the above trend,
which in the post-industrial era leads
to the autonomization of the symbol,
lie not only in the fourth information
revolution, which gave mankind new
communicative practices and thanks
to Internet technologies, digitaliza-
tion, interactive communication, vir-
tualization, network integration and
cooperation made the simple consumer
of information a full participant in the
process of its development, a co-au-
thor of new meanings and a co-creator
of new images. Although, of course,
without technological progress, which
turned the media with their linear in-
fluence on the audience on the model
of the classical author’s discourse of the
modern era, where the artist and the
public are separated spatially, in status
and functionally, the mass communica-
tion media with their postmodern “neo
folklore” attraction of the audience in
the creative process, when it turns in-
to its full active accomplice, the trend
of symbolization would not become a
trend. Nevertheless, we are convinced
that this phenomenon is ontological in
nature, requiring reference to its ori-
gins and, above all, to the oldest spiri-
tual practices.

Purpose of article. This assumption
determines the purpose of this article,
which is to identify the specifics of cult
practices of unorganized archaic reli-
gions in the context of their symbol-
making potential and the designation

of their archetypal projections on the
symbolic landscape of post-politic.

Presentation of the main research
material. Familiarity with the theore-
tical and methodological foundations
of the study of the symbol as a deter-
minant of social power relations and
its dominance allows us to assert that
as a subject of thought reflection, the
symbol first appears in ancient philo-
sophical discourse. However, proceed-
ing to the analysis of the nature of the
symbol and the identification of its
social-creative potential, it should be
noted that to is not quite accurate ac-
cept antiquity as a reference point. Af-
ter all, the history of the phenomenon
(object, phenomenon) and the history
of the concept (term) are never iden-
tical. From Greek antiquity begins the
history of understanding the symbol
within the European intellectual tra-
dition with its characteristic raciocen-
trism and a system of binary opposi-
tions. While the history of the symbol
as a phenomenon and a universal cat-
egory of culture, in particular the cul-
ture of political and administrative re-
lations, goes back to the ancient times
of primitive societies. Man moved to
the rational understanding of concepts
only after he had passed the stage of in-
tuitive, sensory perception of symbols
and signs.

This stage is the starting point of a
thousand-year process of evolution of
forms of political organization of soci-
ety, which, in particular, can be consi-
dered in the focus of paradigm changes
of various symbolic systems of the
world: mythology, religion, ideology,
sociosemiosis. Assuming that myth be-
comes historically the first instrument
of structuring social space and the pri-
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mary source of symbolic production,
we note that the chronological frame-
work of the existence of the mythologi-
cal world covers the longest period of
human history-from prehistoric times
to the fall of the ancient world, which
determines the stages of its develop-
ment and variability of forms of sym-
bolic influence. According to the main
stages of the historical process of state
formation as a form of political organi-
zation of society, we propose to allocate
three stages of formation of the society
of mythological type: magic (archaic
organized society of pre-state era);
sacral (ideocratic society of Oriental
despotism); rational-mystical (com-
munity of the ancient polis).

It is primitive society, as historically
the first type of mythological society,
that creates a mythological complex,
which in syncretic visual-verbal sym-
bol forms and symbolologies acts as an
instrument of comprehension of the
world, its explanation and reproduc-
tion of archetypal signs and images,
than forms norms and patterns of social
behavior.

The process of birth in the human
consciousness of the sign and symbol
was the integral part of the formation
of the mythological worldview. In our
opinion, the emergence of the pheno-
menon of symbolization is due to such
principles of mythological thinking
as syncretism, genetics and etiology.
Thus, syncretism, which manifests
itself in the absence of a clear separa-
tion of object and subject, name and
thing, space and time, makes them
signs of each other, which triggers the
mechanism of symbolization. Genetics,
through the recognition of the origin of
an object for its essence, replaces cause-

174

and-effect relations with precedent
and thus introduces the tools of imita-
tion and repetition into the arsenal of
the management of society. Etiologism,
in search of the root causes of the exis-
tence of the individual and the world,
reveals to man not only the meaning of
life, but also the way of its reproduc-
tion, so that the myth is perceived as a
project of the future and sets the vec-
tors of social development.

The consequence of the spread of
this type of social modeling is the emer-
gence in mythological society of the
magical type of the historically first, ar-
chetypal for the structure and system-
forming functional load of the symbolic
complex, which we have classified as a
complex of identification. The factors
of its formation were as follows: a) fix-
ing the myth of the status of normative
necessity; b) appeal to imitation as a
mechanism of regulation of social in-
teraction; ¢) the expression and mani-
festation of the ideological unity of
man and nature, which is inherent in
the mythological type of perception of
the world in the phenomena of totem-
ism, fetishism and animism; d) the rec-
ognition of magic as the dominant form
of semantic and social relationships in
the mythologized space.

Each of these factors gave rise to
the emergence and structuring of ar-
chetypal first forms and first actions,
which will later be the basis of a sym-
bolic complex of identification, with-
out which the implementation of the
state project is not possible today,
which is proved by the experience of
many countries, including, unfortu-
nately, Ukraine.

The most indicative from the point
of view of revealing the symbol-making




potential of mythological techniques
of society management are such cult
practices of unorganized archaic reli-
gions as totemism and fetishism. They
are based on the ideological unity of
man and nature inherent in primitive
thinking. Really, laws, based on which
the living world of nature exists, like
birth and death, unification in couples
and bringing up kids, through mecha-
nism imitation were fixed by a primi-
tive man in rites and ritual attributes —
masks, tattoos, cult objects and the
like. At the same time, the sense of re-
semblance was perceived as a kinship
with a certain animal, plant, natural
phenomenon, and was the basis of the
process of adoration and giving them
the status of patrons. Thus, objects of
nature gradually acquired the status of
totems in the consciousness of primi-
tive man, and objects confirming the
kinship of man with the totem become
fetishes.

The term “totem” (from “ototeman”,
“ot-totem”) came into the scientific
lexicon of the North American Ojibwe
language and literally is translated as
“belonging to the clan”, “his kind”. In
other words, a totem is a plant or ani-
mal that is supernaturally connected
with the life of a group or individual [1,
p. 81]. For primitive man a totem is,
above all, a good ancestor, progenitor
and patron. The factual material of nu-
merous anthropological studies (G. At-
kinson, J. Fraser, G. Clark, S. Cole,
D. Raymond, L. Richard, L. Morgan,
E. Tyloretal.) convincingly proves that
almost every genus bore the name of its
totem, the choice of which was due to
the physical and geographical nature of
the area. And if at first the totem of the
group was a real creature — an animal,

a bird, an insect, a plant, then later its
image became sufficient for worship.
And then the totem finally turned into
a symbol, a word, a sound.

Such a system of ideas about the
connection of the human collective
with its mythical zooantpropomorphic
ancestor-totem is considered one of
the most archaic forms of mythological
consciousness and cult, which received
the name totemism in the scientific
literature. It is based on the pheno-
menon that L. Lévy-Bruhl [2] and
L. Vygotsky [3] define as participation
(from lat. participa-tio, involvement,
communion, an attempt to make some-
one an accomplice). Its essence can be
explained by the state when members
of a group (clan, clan, tribe) consider
the totem to be their direct ancestor
and identify themselves with it.

The order of such totemic kinship
was fixed with the help of prohibition-
taboo, which first had the purpose of
avoiding the harmful consequences of
incest as sexual relations with mem-
bers of their totem, which is probably
punishable by death (C. Levi-Strauss,
L. Morgan, A. Radcliffe-Brown,
W.  Robertson-Smith, J. Fraser,
S. Freud et al.). In the future, the
mechanism of taboo provided a gradual
transition from the absolute individual
freedom of the subconscious to the to-
tal control of the collective. Another
important consequence of this process
was that the taboo has become one of
the most effective means of achieving
self-control for a man. So, the two main
taboos of totemism, the prohibition of
totem killing and the prohibition of in-
cest, played a key role in the birth of
morality. Moreover, the taboo becomes
the first step not only to the establish-
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ment of a system of moral norms and
rules, but also determines the process
of formation of the entire social organi-
zation and an integral system of social
interaction.

Of course, most of the peoples
gradually lost the totemic representa-
tion, but their influence has been felt
throughout history. Thus, in ancient
Greek society myths about centaurs
contain traces of totemism, as well as
stories about the transformation of
people into animals. Totemic traits can
be traced in the images of gods and
heroes in the beliefs of the indigenous
people of Central and South Ameri-
ca. Actual cults of sacred animals are
widely known — cows, monkeys, el-
ephants, crocodiles in India, in which
traces of archaic ban on murder are
clearly reflected. In European culture
there is taboo for violence and destruc-
tion household animals-dogs and cats.
The echo of totemism is observed in
numerous folklore legends about were-
wolves, witches and in the characters
of modern cinematic mass culture.

Such a fairly common phenomenon
as the presence in the national land-
scapes of symbolic symbols of totemic
origin can be considered as an echo of
the totemism of primitive society. And
today a certain animal or plant, in the
archetypal image of which the brigh-
test features of the national character
are concentrated and the spirit of the
nation is fully manifested, often act as
its unofficial symbols. Often objects
perceived as symbolic amulets of the
nation, its patrons, guards, turn from
powerful totems into well-known un-
official symbols of these states. We are
well acquainted with the “Gallic cock”,
“Russian bear”, “Chinese panda”,
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“Swedish elk”,”Lebanese cedar”, “Es-
tonian cornflower”, “Ukrainian vibur-
num”, “Canadian maple leaf”, “Irish St.
Patrick’s clover”, etc.

The symbolic nature of totemism is
eloquently indicated by the list of its
social functions, which through their
archetypal projections remain relevant
to this day. This is: a) the association
of people around a collectively recog-
nized totem (integrative function);
b) the subordination of the behavior of
the group through prohibitions-taboos,
which must adhere to all its members
(regulatory function); ¢) the use of the
totem during crises, natural disasters,
wars, epidemics, disasters (mobiliza-
tion function); d) demonstration of
other belonging to a certain group (at-
tributive function).

The symbolic basis is clearly seen
in another archaic spiritual practice-in
the worship of fetishes, or fetishism.

The term “fetish” (from Portuguese
word feitico — witchcraft, amulet) was
introduced into the scientific lexicon
of the beginning of the XVIII century
by the French researcher C. de Bross-
es [4]. However, in spite of the fact
that the phenomenon of fetishism is
quite thoroughly studied (P. Holbach,
G. W. E Hegel, O. Comte, J. Lubbock,
E. Tylor et al.), it still remains the sub-
ject of acute scientific debate. Despite
attempts to abandon the term, due to
its vagueness and uncertainty, the fol-
lowing understanding is common for
all trends and schools — fetishism (in
French versions of translation-feti-
chisme, fetichie, — idol, talisman) — is,
first of all, the worship of material ob-
jects-fetishes. In our opinion, fetishism
is not a stage of formation of religion,
and not a psychological mechanism,




but a set of cult practices of worship
of inanimate objects, which in their
natural state, or modified in a certain
way in accordance with the purpose,
constitute the object of worship. In
the process of fetishization, the social
and cultural functions of an object are
identified with its natural properties or
with the natural characteristics of the
individual. For primitive man, any ob-
ject that impressed him could become
a fetish. Most often fetishes were either
natural objects (stones from the moun-
tain, which is revered as a cult, pieces
of wood, animal body parts, grains, and
the like), or man-made objects that
mimic the object of worship-idols (plas-
tic or wall images, and even tattoos).

Generalization of the broad factual
material presented in the works on an-
thropology, ethnography and cultural
studies of art history, allows in the con-
text of the subject of our study to clas-
sify fetishes as object — symbolic (a)
and symbolic — object (b) ones.

We propose to describe object-sym-
bolic fetishes we as the real objects of
the material world, which, as a conse-
quence of fetishization, turn into direct
objects of worship. At this level, such
fetish may be the amulet and talisman,
where the amulet (from. lat. amuliri —
“to remove”, “to avert”) is a thing that
is endowed with magical properties to
avert trouble from a person and which
is able to protect its owner from trou-
ble and disease, and a talisman (from
Greek. “telesma” — “dedication”) — is a
talisman, which, unlike the amulet, was
hidden from prying eyes, using not to
protect against evil forces, but to attract
good luck.

Let us note that amulets and talis-
mans in their archetypal projections

accompany the entire history of man-
kind. Today, their most common tradi-
tional varieties are religious symbols
and precious stones. In a certain sense,
the role of amulets was performed by
the ideological symbolism of totalitar-
ian regimes. Thus, the party ticket of
a member of the CPSU was not only
an official document, but also a kind
of guarantee of survival in a situation
of state monopoly on power, includ-
ing spiritual power. Hence, the cult
of “party ticket” in the USSR can be
considered a vivid evidence of the
combination of primitive mechanisms
of fetishization with the practices of
ideological influence. The arsenal of
fetishization was significantly reple-
nished in the XXI century, when, the
practice of occultism, astrology, magic,
neo-paganism and the like are reani-
mated actively in their archetypal pro-
jections to counteract the scientism of
information society of knowledge and
technologization of the modern world
as a whole.

As to the collective fetish of the ob-
ject-symbolic order, it acts as a general
and generally accepted specific natu-
ral object for the whole group (moun-
tain, river, lake, beautiful big tree and
the like). Often collective fetishes had
a specialization: individual objects of
worship were intended for the mana-
gement of time, health, hunting, fish-
ing, and the like. The one who played
a leading role in their choice, secured
its authority through it. As a rule, this
function was assumed by magicians,
sorcerers, priests — people whose activ-
ities were at the origins of the processes
of social differentiation and the forma-
tion of a system of relations in the coor-
dinates “management-subordination”.
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Undoubtedly, the significance of
the role of cult physical and geographi-
cal objects of national importance in
the formation of the identification
symbolic complex of each individual
nation is an archetypal projection of
archaic spiritual practices based on
imitation mechanisms of fetishization.
It is enough to remember what place
in folklore, poetry, historical narra-
tive and modern symbolic landscape of
each nation is occupied by natural ob-
jects (Ukrainian Dnieper, Polish Vis-
tula, Indian Ganges, Chinese Huanhe,
Armenian Ararat, Japanese Fujiyama,
Ukrainian Hoverla, Bulgarian Shypka,
Greek Olympus, Halong Bay in Viet-
nam, Cape Roka in Portugal and the
like).

In contrast to the object-symbolic
fetishes, the transformation of which
into objects of worship is carried out
according to the scheme “from the
material form to its symbolic compre-
hension”, the symbolic-object group
of fetishes consists of human works:
idols. In the literal translation from
the Greek idol (eidolon) is “image”,
“similarity”. Idolatrous fetishes are
zoomorphic and anthropomorphic
man-made figures made of natural ma-
terials (stones, trees, clay, bones, etc.)
or abstract images. All kinds of idols:
idols, pagodas, stone women, block-
heads and the like, have a symbolic
nature and are first forms of monumen-
talism — one of the components of the
block of spatial symbolism, which sub-
sequently, in the wake of the process of
institutionalization of power, will take
a prominent place among the tools of
its legitimization and resources of in-
fluence on socio-political processes of
identification. Archetypal projections

of such symbolic-object fetishes in
modern national landscapes are sym-
bolic iconic architectural religious and
secular buildings, monuments (Egyp-
tian Pyramids, Acropolis of Athens,
Roman Colosseum, St. Peter’s Cathe-
dral in Vatican, Taj Mahal in Agra, An-
gkor Wat in Cambodia, Brandenburg
gate in Berlin, Eiffel tower in Paris,
Petronas tower in Kuala Lumpur, Burj
Khalifa skyscraper in Dubai, the statue
of liberty in new York, the Christ mon-
ument in Rio de Janeiro, and the like).
It is enough to remember what a loud
resonance was caused by the recent
fire in Notre Dame de Paris, when the
destruction of the architectural monu-
ment acquired the status of a symbolic
event and was perceived by the world
community as a sign of the “decline of
Europe”.

In addition, fetishes of the symbo-
lic-object type are closely associated
with the cult of ancestors, in particular
with funeral rites. Even E. Tylor [5] re-
ferred to the sphere of fetishism fune-
ral rite, as such. Note that the ancient
habit of storing parts of the body of the
deceased or its transformation into a
“vessel of supernatural forces” for its
complete mummification (Egypt, Pe-
ru), as a manifestation of the practice
of fetishization was suddenly revived
in the totalitarian cults of the twenti-
eth centur (USSR (V. Lenin), Bulga-
ria (T. Zhivkov), China (Mao Zedong),
Vietnam (Ho Chi Minh), North Korea
(Kim Ir Sen)).

As we can see, the endowment of ob-
jects with magical properties, their fe-
tishization does not disappear with the
transformation of mythological society.
In the following types of social organi-
zation, based on other varieties of sym-
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bolic and normative forms, it continues
to be an important part of the political
and managerial arsenal. Thus, a direct
connection can be traced between the
fetishism of the primitive era and the
religious cult practices of Christianity
(worship of icons, Holy relics), Bud-
dhism (veneration of sacred “stupas”),
Islam (pilgrimage to Holy places and
“black stone”).

K. Marx analyzes the phenomenon
of “commodity fetishism” in the soci-
ety of the capitalist formation. In his
opinion, the self-growth of value leads
to the process of endowing the pro-
ducts of production with supernatural
properties. For Marx, fetishism is not
so much an element of religious con-
sciousness but a universal characteris-
tic inherent in its various forms [6, pp.
458-470]. The philosopher connects
fetishism with the fusion of cultural
and social functions of a thing with its
material substrate and introduces the
concept of “commodity fetishism”. This
phenomenon, in his opinion, is due to
the anticipation of social relations and
the personification of things. “Com-
modity fetishism” is the personifica-
tion of things and economic categories,
and above all, money. Capital, through
relations of production, is personified
in the capitalist, and labour — in the
worker. Thus, through the personifica-
tion of economic relations, the laws of
capitalist production are manifested as
the action and will of individuals and
groups [7, p. 80-93].

In the twentieth and twenty-first
centuries, the phenomenon of fetishiza-
tion of the world of things is treated as
a core characteristic of post-industrial
consumer society and is included in the
subject range of key topics of postmo-

dern discourse (R. Barthes, J. Baudril-
lard, M. Foucault, etc.).

The wide range of application of fe-
tishization in the practices of political
and managerial influence, outlined by
actual sociological knowledge (suffice
it to recall in this regard the concept
of “visualization” by V. V. Benjamin [8,
pp. 235-247],” verbal fetishism of the
revolution “by P. Sorokin [9, pp. 151—
153], “political fetishism” by P. Bour-
dieu [10, pp. 231-262]), is another evi-
dence in favor of its power potential. It
is no coincidence that the word “cult”
is firmly rooted in the lexicon of glo-
balized post-modern society. In order
for a subject to be influenced — it must
be a “cult” one, the one that becomes
an object of mass worship because of
outstanding achievements in a certain
sphere of meaning production-culture,
art, science, politics. After all, today
only cult figures are able to conquer,
integrate and mobilize the broad mas-
ses of the population and manage them.

This is how the key mechanism of
post-politics functions, which consists
in the absolutization of the sign and
symbol with the total destruction of
institutions, norms and traditions, as
a result of which virtual parties and
politicians-holograms-come to power.

Conclusions and prospects for fur-
ther research. All of the above gives
us grounds enough to make some ge-
neralizations. The real power in society
is always the power of the intangible
assests. After all, the social world, of
which the subsystem of politics is a
component, is an extremely multidi-
mensional space. This space, marked
out, constructed and built on the prin-
ciple of differentiation, is formed by a
set of acting factors, the possession of
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which is the key to power in this uni-
verse. Based on the above, the appro-
priation of scarce material and intangi-
ble goods, where the latter are defined
as cultural and symbolic resources, as
well as the establishment of control
over their further distribution in the
process of social interaction, is a fun-
damental source of political power and
governance. In other words, the rela-
tions of power in society always tend
to be actualized in the relations of sym-
bolic power, and the symbol becomes a
key tool in the struggle for a monopoly
on the legitimate worldview. Thus, re-
ferring to the mechanism of implemen-
tation of a certain system of values,
mythologies and symbols, it is possible
to organize a given perception of the
social world and, therefore, the world
itself, and to establish in this world the
rules and norms by which social rela-
tions are constructed and reproduced.
It is extremely important in this regard
that symbolic dominance allows not
only to exercise control over public
opinion, but also, in the long term, pro-
vides control of the processes of socia-
lization of future generations.

This observation is clearly reflected
in the current post-political situation.
After all, today religion and ideo-
logy have finally lost the status of key
sources of symbolic production and
leadership positions in the arsenal of
tools of creation. In the era of post-
modernity, their place is gradually and
inevitably taken by a new practice-
political social semiosis. Its essence lies
in the mechanism of universalization of
practices of interpretation of political
reality and its phenomena, the result of
which is the symbolism of the political
space. Thus, the political social semio-
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sis finally turns the political order into
a symbolic order, where network hier-
archies of the entities of the world of
politics are created through interpreta-
tion techniques.

This conclusion can be clearly seen
in the wide presence of archetypal pro-
jections of archaic spiritual practices
such as totemism and fetishism in the
symbolic landscape of post-politics.
As a derivative of ritual, the fetish is
directly related to the totem, and to-
gether they form the background of all
the subject of political symbolism: from
physical and geographical objects, rep-
resentatives of the world of fauna and
flora to architecture, monumentalism
and attributes of state sovereignty as
objects of worship and collective amu-
lets.

The unity of man and the cosmos,
which is the basis of the mythological
worldview, give rise to the phenomenon
of animism and its products-totem and
fetish. Through the system of prohibi-
tions (taboos), the totem establishes
not only the norms of collective coex-
istence (group morality), but also sets
the rules of social competitions (games)
that allow a person to join the struggle
for symbolic dominance. As a symbolic
first form, the totem gave birth to the
biological symbolism of the object block
of the symbolic identification complex-
representatives of fauna and flora, who
through archetypal projections ac-
quired the status of patrons of peoples
and unofficial symbols of states.

Fetishism as a custom of worship-
ping material objects gave birth to sev-
eral types of symbolism of the subject
series. Thus, object-symbolic fetishes
gave rise to physical-geographical
symbolism as a component of the ob-




ject block of the symbolic identifica-
tion complex (rivers, lakes, mountains,
etc.), and symbolic-object fetishes
(man-made idols) — monumentalism
and architecture.

Thus, symbolism is an integral com-
ponent of human social existence, and
a wide band of irrationality predeter-
mines and makes the appeal to sym-
bolic production in any historical era at
any stage of development of models of
socio-political organization of society
inevitable, including in the situation of
post-politics.
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