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SOCIAL SOLIDARITY IN MODERN UKRAINE AND ‘YOUNG
UKRAINE’: CULTUROLOGICAL PARALLELS

The authors of this article draw culturological parallels between the traumatic
phenomena in today’s Ukraine and ‘lvan Franko period’ with particular attention
to the high level of solidarity attained during both periods. The emerging social
solidarity is the result of group traumas. Traumatic events in present-day Ukraine
bring about a consolidation of society; at the same time, a lack of common aim
for society as a whole becomes obvious. Understanding the nature of negative
experiences may serve as a basis for revitalizing the national idea and patriotism.
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CYCNIJIbHA COJIIAAPHICTb CYYACHOI YKPAIHU
TA «<MOJIOA0I YKPATHU»: KYNIbTYPOJIOTI4HI MAPANENI

AKTyanbHiCTb. AKTyaNlbHICTb TEMM 3YMOBJIEHA HEOOXiOHICTIO YCBILOMIIEHHS
YKPaiHCbKMM CYCMiNbCTBOM CBOET iCTOPWYHOI MEPCNEKTUBM.

MeTa cTatTi — NPOCTEXUTN KYNbTYPOJIOTiYHI Napaneni Mix CbOroAeHHIM Ta
«(PaHKIBCbKUM Nepiogom», KoM yKpaiHCbKe CYCMisIbCTBO CArasio Cy4acHoOro
piBHS CONIZAPHOCTI, aKLEHTYI04M CaMe Ha Cy4aCHOMY KOHTEKCTi TpaBMaTUYHUX
nogijn B YkpaiHi.

MeTtopnonoria. 5azoBmM € KynbTYPONOriYHMIA Nigxia. Y po3sigLi 3acTOCOBaHO
MeToay ONucy, KOMNapaTUBHOIO aHaniay i y3araabHeHHs.

Pesynbratn. 3a yaciB «Monogoi YkpaiHm» ykpaiHCbke CyCminbCTBO cCsArano
TaKOro PiBHS CONAAPHOCTI, Ke Mae Micue CbOorogHi B Megjanpoctopi. Y cy-
YaCHMX YMOBAX YKPaiHCbKOI AiNCHOCTI Ha POHI TpaBMaTUYHKX NOAjN BinbyBa-
ETbCS, 3 0OQHOro 60Ky, NOCUNEHHSI KOHCEHCYCY Ta HGOPMyBaHHS CONiLAPHOCTI,
a 3 iHLWOro — BUSIBASIETBLCS BICYTHICTL CNiMIbHOI METW A48 CyCNiNbCcTBa 3ara-
JIOM. YCBIAOMJIEHHS CYTi HEraTMBHOIO LOCBIZY MOXE CTaTh OCHOBOIO akTyani-
3auji HauioHanbHOT igei Ta NaTpioTMamy. YKpaiHCbke CyCnifibCTBO Mae MPOouTH
e TpUBaNUiA LNSIX CTAHOBMIEHHS, MPOTArOM SKOro TpaBMa HabyBae 03Hak
KY/IbTYPHOr0 NpoLuecy, Lo NiATPUMYETLCS PidHUMU dopMamMu penpeseHTaii.
|1eTbCa NPO CTBOPEHHS ANCKYPCY, Y IKOMY BaXJIMBUMWN € SK aKafleMiqHWi Ha-
paTuB TpaBMuU, Tak i ii MeAinHi penpeseHTadii.
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HoBusHa 3ymoBneHa BMOGOPOM acnekTy gochnigkeHHs. CycninbHa conipap-
HICTb Cy4acHOi YkpaiHu NopiBHAHO 3 «dpPaHKiBCbKUM Mepiofom» Aoci He Byna
NPeaMETOM KyJSibTYPOJIOriYHOr0 aHaniay.

MpakTnyHe 3Ha4eHHs. MaTepianu i BUCHOBKM PO3BiAKN MOCNPUSIOTb NiNWoMy
PO3yMiHHIO creumdikv TpaHchOopmMaLii HUHILLHBOMO YKPaiHCbKOro CYCNiNbCTBa;
MOXYTb OYTU KOPUCHUMM Mif, 4ac BUKNIAAAHHS HOPMATMBHMX KYPCiB Ta CreL-
KYPCIB 3 iCTOPII YKpaiHCLKOI KyNbTypu Ta nitepaTypu.

KniouoBi cnoBa: cycninibHa conigapHicTb, TpaBma, ANCKYPC TPaBMM, KOHCEH-
CYyC, IAEHTUYHICTb.
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OBLLECTBEHHAS COJIMAAPHOCTb COBPEMEHHOW
YKPAUHbI U <sMOJ10,0M YKPAUHDI»: KYJIbTYPOJIOTMYECKUE
NAPANIENA

MpoBeaeHbl KynbTyponorMieckne napannenn Mexay COBPEMEHHOCTHIO, aK-
LIEHTMPOBAHO UMEHHO Ha COBPEMEHHOM PaKypce TpaBMaTWU4YeCKUX COObITWI
B YkpawnHe, «ppaHKOBCKUM Nepuoaom», Koraa ykparHckoe obLLecTBo AOCTM-
rano COBPEMEHHOMO YPOBHS CONMMAAPHOCTA. BO3HNKHOBEHME OOLLECTBEHHOW
CONMMOAPHOCTU SBNSIETCS MNOCNEACTBMEM KONINEKTVBHbLIX TPaBM. B coBpemeH-
HbIX YCNIoBUSIX YKpauHbl Ha (OHE TpaBMaTUHECKNX COBLITUIA, C OOHON CTOPOHI,
NPOVCXOLMT YCUIEHUS KOHCEHCYCa U GOPMUPOBaHWE CONMAAPHOCTM, C ApY-
rov — 04eBUIHO OTCYTCTBYME 06LLel Lenm ang obwecTsa B LenoM. Ctabunmsa-
LMS HEraTMBHOIO OMbITA MOXET CTaTb OCHOBOW akTyanu3aumn HauyOHanbHOW
nIev u naTproTnsma.

KnioueBble cnoea: 0011ecTBeHHas COMMAAPHOCTb, TPABMA, UCKYPC TPABMbI,
KOHCEHCYC, UAEHTUYHOCTb.

Problem statement. This study is motivated by the need in Ukrainian
society to reflect on the country’s historical perspective proceeding from its
current socio-political situation. Fundamental changes in social development
bring about a reappraisal of values and ideology. Today the search for values
should be based on the experience acquired by humanity, on the studies
providing answers to important historical and phylosophical questions and
suggesting conceptual solutions for understanding values of existence and
society.

It is obvious that Ukrainian society becomes hostage of a paradox which
cultural sociologist D. Kurakin mentions in his studies (Kurakin, 2013).
Referring to J. Alexander’s viewpoint that consensus in western societies
was built around traumatic events such as the Holocaust or Watergate
(Alexander, 2013), Kurakin speaks of irreconcilable contradictions of
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opponents around traumatic events in ‘non-western’ societies which reduce
solidarity to a critical level.

This situation presents a real challenge to modern Ukrainian society: on
the one hand, in the time of traumatic events consensus is intensified and civil
structures are formed (e.g. the phenomenon of volunteer movement), and on
the other hand the lack of a common goal and an ‘ideal’ for the whole society
in the state of Ukraine becomes obvious. Franko’s understanding of an ideal
can be accepted in the process of reconstructing cultural codes; the hidden
meaning of such codes (probably not quite clear prior to modern socio-
cultural events) has a real impact on society. Searching for and interpreting
such cultural codes become relevant in the process of understandng the
traumatic events by society.

Of great interest is currently Pierre Nora’s theory in which he denies
the notion of historical continuity. According to this author, history is not a
continuum of the so-called historical facts. It is an ‘object’ of a construction
placed in a time filled with ‘actual past’ rather than being empty and
homogeneous (Nora, 1999, p 86). Facts are transformed into images and are
not sorted by time; all of them are the reality of the present (Nora, 1999).
When such ‘actual past’ appears in the media space where the instant
communication of information and instant reaction to it are possible and
where time and space practically disappear (Marshall McLuhan’s ‘implosion’
as an instantaneous compression of information/ time/space continuums),
history as ‘reality of the present’joins today’s reality discourse. This discourse
itself becomes a ‘merging point’ of solidarity in modern Ukrainian society.

Previous research. Current interest in scientific aspects of trauma
discourse canbetraced back tothe Russian translation (2013)of ]. Alexander’s
‘The Meanings of Social Life: A Cultural Sociology’ (Alexander, 2003)
dealing with the traumas of the Holocaust and Watergate. It is around them
that the researcher builds his notion of the consensus in western societies.
Referring to Alexander, Russian cultural sociologist D. Kurakin speaks of
irreconcilable contradictions of opponents around traumatic events in ‘non-
western’ societies (Kurakin, 2013).

In his article ‘Cultural trauma in modern foreign historiography: concept
and method’ (Ohienko, 2011) Ukrainian recearcher V. Ohienko summarizes
various approaches to the study of trauma and analyzes the most important
ideas concerning the term ‘cultural trauma’.

Among numerous studies devoted to the life and work of Ivan Franko, a
prominent figure in Ukrainian culure, of great interest today are the works
of O. Zabuzhko ‘The philosophy of the Ukrainian idea and its European
context: the Ivan Franko period’ (Zabuzhko, 1992) and Ya. Hrytsak’s ‘A
prophet in his land: Franko and his contemporaries’ (Hrytsak, 2006).
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The aim of this article is to draw culturological parallels between
modernity, focussing on the traumatic phenomena in present-day Ukraine
and the ‘Ivan Franko period’ when society attained a current level of
solidarity.

The main text. The current level of solidarity was last reached by
Ukrainian society at the turn of the 20th century during the period called
‘Young Ukraine’ by I. Franko, the movement’s prominent representative and
leader. In Franko’s time this name emphasized the ideological and political
affinity between the end of century generation and European national
liberation movements of the 19th century, from ‘Young Europe’ created
in 1834 that united ‘Young Germany’, ‘Young Italy’, ‘Young Poland’, etc.,
to ‘Young Chekhs’, the party of Chekh national revival. However, ‘Young
Ukraine’ differed from them in not having been formally organized; the name
was conceived as a metaphor implying the unity of Ukrainian intellectuals
of ‘Franko period’ (Zabuzhko, 1992, p. 15).

It is this metaphorical nature that is important in this context, for
because of it ‘Young Ukraine’ never became a ‘construction point’ for
Ukrainian society divided between two empires. Ukrainian culture attained
its structural perfection (for the first time ever all its components were
evolving organically: aesthetics, art, science, religion, and politics), yet only
at the level of educated intellectuals; the whole society never consolidated
at that time.

The 1905 revolution seemed to have created conditions for legalization
and intensification of Ukrainian national liberation movement on the
whole territory of Ukraine. Characrerizing the situation at that time,
V.Vynnychenko, one of the leaders of Ukrainian national liberation
movement, pointed out: ‘Actually, at that time we were gods who undertook
to create a whole world from nothing’. 1. Franko called that new period ‘a
springtime, when the ice of absolutism crackles, when people’s force amidst
the awful catastrophies search for a new path and new forms of activity’. In
1905 these words were addressed to the generation to which Franko appealed
in ‘An outspoken letter to Galitian Ukrainian youth’, and whose rebellion he
and his associates had been preparing all their lives.

It was this generation that was destined to make efforts and accomplish
the task formulated by I. Franko in one of his speeches: ‘To transform the
huge ethnic mass of Ukrainian people into Ukrainian nation, a complete
social and cultural body capable of independent cultural and political living,
resistant to other nations’ assimilating attempts, from wherever they may be
coming, but at the same time capable of integrating in the widest sense and
at the quickest pace those universal achievments of mankind, without which
none of the states, however powerful, can succeed. It was at the height of
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those efforts that a Ukrainian independent state came into being’. (Horskyi,
1997, p. 223).

However, the following events did not bring about a consolidation
I. Franko had called for; on the contrary, the confrontation inside the
Ukrainian society itself aggravated the situation. The short-lived Ukrainian
independent state, dramatically affected Ukrainian nation’s destiny in the
later periods, which could be attributed to immaturity of Ukrainian national
liberation movement and decreasing of social solidarity to critical levels.
Creating a new state was impeded because the process of national formation
had not been completed. As a consequence, Bolsheviks’ propaganda spread
among Ukrainian citizens (while in 1917 it had been accepted by only 3%
of Ukrainians), and on Dec 19, 1919 Kharkiv was proclaimed the capital of
the Ukrainian Social Soviet Republic as opposed to Kyiv, the capital of the
Ukrainian People’s Republic.

Comparable to current political events is the situation with solidarity in
society and the discourse of «Two Ukraines» (although geografically they
are somewhat different now). This discourse divides, or attempts to divide
the country into ‘European Ukraine’ in which civil society seems to have
been established and democratized, and Eastern Ukraine which remains pre-
modern and requires integration into ‘national identity’(Zhurzhenko, 2003).

In this context it would be quite interesting to recall Franko’s thoughts
on ‘lackey’s mind’ in his article ‘Beyond possible’. Franko points out that
when sciences are in question, this kind of reasoning is incompetent. But
when it concerns social life, politics, sociology, it is summoned as a witness
or even a judge. ‘This reasoning is not simple for it was deformed and is still
being deformed by thousands of superstitions and restrictions; neither is it
sound, for it is a result of thousands of generations and reasonings, often very
sick and broken’(Franko, 1956, p. 354).

This statement contains several interesting points which will be later
touched upon in Franko’s works and should be seriously consireded today.
This is, on the one hand, a purely romantic view, but on the other hand it
presents an absolutely practical problem of identity and crowd, described in
Franko’s poems ‘Moses’ and ‘The Burial’.

No wonder that that a person of such magnitude could not stand aside
from the theme of the Messiah. If people are not aware of themselves and
their interests, who could lead them out of this situation? (Isn’t it one of
the current urgent problems?). Who if not the Messiah? Having good
knowledge of history and the Old Testament, Franko could not stand away
from biblical plots, moreover biblical texts were well known and understood
by the entire Ukrainian Christian community.
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Though convinced that ‘world history is not a story of heroes, but a
story of mass movements and changes’, Franko yearned for ‘quintessence of
nation’ — passionary individuals, as a necessary element of nation-making
movement. To Franko the hero is a saviour of his epoch (Zabuzhko, 1992,
p.75).

‘Moses’ is a compendium of Franko’s life phylosophy, the apex of
his creative biography’ (Bass & Kaspruk, 1983, p. 123). Caracteristic
of his ideology is Franko’s choice of the theme of Moses, the creator of
national religion and actually of the first national history in the ancient
world. According to O. Zabuzhko (Zabuzhko, 1992) Franko regarded the
story of Moses as a mythologized model, a canonic example of essential
transformation of ethnical mass into a new type of community (nation)
through the efforts of a Messiah, the awakener. Consequently this theme had
a symbolical meaning to Franko.

In his introduction to the second edition of ‘Moses’ Franko himself
points out that Moses’ death (a prophet not recognized by his people)
is not a biblical, but his own theme. Early history does not know prophet-
heroes not accepted by their people. And in Franko’s poem Moses is rejected
not by a nation, but by an ‘under-nation’, ‘those lazy nomads’; only the
prophet’s death turns the crowd into a nation. Franko and his hero believe
in the nation’s vitality; once awaken the crowd should becomes a nation
with a sense of its identity.

The worst for Moses is the futility of his faith in his mission. Thus,
the poem presents a certain model of the state position and prospects for
Ukrainians. This is a problem of relationship between the elite and the
people: should the nation be led or not, and what are the moral foundations
of building a nation?

In Franko’s works, paricularly in ‘“The Burial’, such prospects for the
nation look quite pessimistic. Franko’s Moses belongs to the poet’s time and
solves contemporary (to Franko) problems of a nation’s future/ Of course,
one can also say that Franko anticipated the problems facing modern
Ukraine. The main problem is: who would lead this nation and where, and
what does the nation itself aspire to?

Franko was a radical, and neither he nor his ‘party’ had any real support
from the people. Galitian peasantry supported their clericals. Such people as
Pavlyk and Franko were lonely in an amorphic and politically undeveloped
crowd. Hence the sentiments of elitarism and spiritu al aristocracy, the desire
to form an ideal (Popovych, 1998, p. 486).

A sense of national identity as condenscending admiring the ‘people’
provokes resentment and anger in a blacksmith’s son from a godforsaken
Carpathian village. He hates that humble everyday life from which he
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has broken free himself and dreams to free his nation. Hence two points:
messiahnism and ‘models’ of its implementation. Hence is also the theme
of a split personality. Myron, his lyrical hero (at the end of the 19th century
Franko often uses this pseudonym) simply leads to death the rebels who
follow him to battle.

Myron, a prophet and aristocrat of spirit, explains his attitude to the
people and the motives of his betrayal: he drove his people, like cattle, like
Moses did, to eradicate ‘all plebeian instincts’. Yet he realizes that the victory
of masses is the victory of ‘brutal forces, plebeians and unconcsiousness...".
Therefore Myron dooms his comrades to death: ‘ a heroic death now is better
than a plebeian victory’. For, despite having a lot of strength, people had no
ideal ‘of great struggle and faith...".

In his reply to the general Myron ‘transforms’ his own betrayal,
interpreting it as a call for reform the backward people, ‘..to kindle, to
ignite their souls so that their coal turns to diamond’: for the rebels, although
they ‘fought like eagles, In their souls they still were dark and treacherous,
The same old slaves as they used to be’, so the easily won victory would be
a Pyrrhic one to them. A martyr sacrifice, ‘a heroic death’ of fighters were
needed to give people at such price that only thing that makes it a nation in
spiritual sense: ‘an immortal power, the ideal’.

Relevant today seems E. Renan’s argument that a nation can attain
a high level of solidarity that is established by a sense of past and future
sacrifices (Renan, 2010). Events taking place in modern social, political
and cultural space of Ukraine reaffirm the importance of the problems
contemporary to ‘Young Ukraine’ and justify a new philosophical perception
of Franko’s understanding of the ideal.

In such circumstances, social solidarity arising as a reaction to traumatic
events, ‘performs the function of a social hope for the better’ (Karas, 2001).
According to J. Alexander, solidarity is a natural consequence of social
traumas. A traumatic experience could be regarded as the main consolidating
element in the nation if it has the same traumatic subject, the agressor. Worth
mentioning in this respect seems A. Neil’s approach who studies a case of
major American national traumas and argues that the reaction to trauma
usually determines the progress as well as new opportunities for change and
innovation (Kurakin, 2013).

Chech philosopher Jan Patocka defines solidarity as a phenomenon that
emerges under the influence of perception of a fact of violence and human
rights violation. Solidarity is not a simple reaction to an act of violence,
rather it is hope and openness of man to future joys. Therefore solidarity
gains historical significance gradually, but it plays an increasingly important
role in the ‘ontological constitualizing of human existence’ (Patocka, 1981).
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Conclusion. The current level of solidarity was last reached by
Ukrainian society in the time of ‘Young Ukraine’. Solidarity in modern
conditions emerges both due to the common character of individual losses
and a sense of collective identity. Ukrainian society still has a long way
to go; it is something that J. Alexander calls ‘the trauma process’, during
which a trauma acquires signs of cultural process formed and sustained
by different forms of representation (Alexander, 2003. p. 94). A discourse
emerges having such important features as academic trauma narrative
and its media representation. In media space this discourse becomes both
a basis and a necessary condition for civil society’s functioning in Ukraine.
It is in media space that a language able to convey a traumatic experience
is sought for. Geographic boundaries between communities disappear in
media space where any individual can join social public activities and thus
enhance social solidarity. Solidarity arising in today’s Ukraine is one of the
markers of public activity. One can say that modern public structures being
formed for the first time since the destruction of peasant public structures by
‘collectivization’, are being restored at last.

Currently we are in the topos of an ongoing trauma: traumatic events
occur, they are being studied, and their consequences are being discussed.
In such circumstances solidarity is based on the sentiments of individual
losses as well as the sense of collective identity. The need to understand the
experience of modern traumatic events answers the question whether there
is a civil society in Ukraine. It is thanks to media that solidarity of society
becomes obvious, and society’s civil structures prove to be so effective.
Nowadays trauma discourse in media space becomes the focal point of
emerging solidarity in modern Ukrainian society. In the current ‘post-
Maidan period” (Kravchenko. 2015, p. 189) national issues go beyond the
limits of academic discourse and attain the same general importance as in
Franko’s time.
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