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Editorial introduction 
 

 

 

The History of Technology as Experiment and Tragedy 

Oliver Schlaudt1,2        (* )  and Anonymous1   
1 Hochschule für Gesellschaftsgestaltung (School for Social Design) HfGG, Kornpfortstrasse 15, 56068 

Koblenz, Germany 
2 Philosophy Department, University of Heidelberg, Schulgasse 6, 69117, Heidelberg, Germany 

oliver.schlaudt@hfgg.de 

Abstract 
This editorial proposes a conceptual clarification of what it may mean to speak of tragedy in relation to the 

history of technology. Rather than treating the tragic as a loosely evaluative label for catastrophic events, 

it reconstructs tragedy as a structured constellation centered on rational action under conditions of epistemic 

limitation. Against this background, the editorial contrasts two influential interpretive frames for 

understanding technological change: the experimental and the tragic. The experimental frame, prominent 

in twentieth-century risk analysis and technology assessment, interprets the history of technology as a 

learning process that generates knowledge through feedback from real-world experience and promises 

prospective intervention and control. The tragic frame, by contrast, foregrounds irreversibility, 

responsibility, and the loss of prospective agency, thereby questioning the assumption that historical 

experience functions as a reliable epistemic resource. The editorial argues that neither frame is sufficient 

on its own. While the experimental perspective risks cynicism toward victims and blindness to irreversible 

loss, the tragic perspective, taken in isolation, tends toward fatalism and political paralysis. The central 

claim is therefore not one of replacement but of complementarity. 

Keywords: Technology; History of Technology; Tragedy; Social Experiments; 

Collingridge-Dilemma  
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ʈʝʜʘʢʪʦʨʩʢʘʷ ʟʘʤʝʪʢʘ 
 

 

ʀʩʪʦʨʠʷ ʪʝʭʥʦʣʦʛʠʠ ʢʘʢ ʵʢʩʧʝʨʠʤʝʥʪ ʠ ʪʨʘʛʝʜʠʷ  

 ʆʣʠʚʝʨ ʐʣʘʫʜʪ 1,2        (* )  ʠ ɸʥʦʥʠʤ2    
1 ɺʳʩʰʘʷ ʰʢʦʣʘ ʩʦʮʠʘʣʴʥʦʛʦ ʧʨʦʝʢʪʠʨʦʚʘʥʠʷ (Hochschule für Gesellschaftsgestaltung) HfGG, 

ʂʦʨʥʧʬʦʨʪʰʪʨʘʩʩʝ 15, 56068 ʂʦʙʣʝʥʮ, ɻʝʨʤʘʥʠʷ 
2 ɻʝʡʜʝʣʴʙʝʨʛʩʢʠʡ ʫʥʠʚʝʨʩʠʪʝʪ, ʐʫʣʴʛʘʩʩʝ, 6, 69117, ɻʝʡʜʝʣʴʙʝʨʛ, ɻʝʨʤʘʥʠʷ 

oliver.schlaudt@hfgg.de 

ɸʥʥʦʪʘʮʠʷ 
ɼʘʥʥʘʷ ʨʝʜʘʢʪʦʨʩʢʘʷ ʩʪʘʪʴʷ ʧʨʝʜʣʘʛʘʝʪ ʢʦʥʮʝʧʪʫʘʣʴʥʦʝ ʧʨʦʷʩʥʝʥʠʝ ʪʦʛʦ, ʯʪʦ ʤʦʞʝʪ ʦʟʥʘʯʘʪʴ 

ʧʦʥʷʪʠʝ ʪʨʘʛʝʜʠʠ ʧʨʠʤʝʥʠʪʝʣʴʥʦ ʢ ʠʩʪʦʨʠʠ ʪʝʭʥʦʣʦʛʠʡ. ɺʤʝʩʪʦ ʪʦʛʦ ʯʪʦʙʳ ʨʘʩʩʤʘʪʨʠʚʘʪʴ 

ʪʨʘʛʠʯʝʩʢʦʝ ʢʘʢ ʨʘʩʧʣʳʚʯʘʪʳʡ ʦʮʝʥʦʯʥʳʡ ʷʨʣʳʢ ʜʣʷ ʢʘʪʘʩʪʨʦʬʠʯʝʩʢʠʭ ʩʦʙʳʪʠʡ, ʚ ʩʪʘʪʴʝ ʪʨʘʛʝʜʠʷ 

ʨʝʢʦʥʩʪʨʫʠʨʫʝʪʩʷ ʢʘʢ ʩʪʨʫʢʪʫʨʠʨʦʚʘʥʥʘʷ ʢʦʥʩʪʝʣʣʷʮʠʷ, ʩʦʩʨʝʜʦʪʦʯʝʥʥʘʷ ʚʦʢʨʫʛ ʨʘʮʠʦʥʘʣʴʥʦʛʦ 

ʜʝʡʩʪʚʠʷ ʚ ʫʩʣʦʚʠʷʭ ʢʦʛʥʠʪʠʚʥʦʡ ʦʛʨʘʥʠʯʝʥʥʦʩʪʠ. ʅʘ ʵʪʦʤ ʬʦʥʝ ʧʨʦʪʠʚʦʧʦʩʪʘʚʣʷʶʪʩʷ ʜʚʝ 

ʚʣʠʷʪʝʣʴʥʳʝ ʠʥʪʝʨʧʨʝʪʘʮʠʦʥʥʳʝ ʦʧʪʠʢʠ ʜʣʷ ʧʦʥʠʤʘʥʠʷ ʪʝʭʥʦʣʦʛʠʯʝʩʢʠʭ ʠʟʤʝʥʝʥʠʡ: 

ʵʢʩʧʝʨʠʤʝʥʪʘʣʴʥʘʷ ʠ ʪʨʘʛʠʯʝʩʢʘʷ. ʕʢʩʧʝʨʠʤʝʥʪʘʣʴʥʘʷ ʦʧʪʠʢʘ, ʟʘʤʝʪʥʘʷ ʚ ʨʠʩʢ-ʘʥʘʣʠʟʝ ʠ ʦʮʝʥʢʝ 

ʪʝʭʥʦʣʦʛʠʡ XX ʚʝʢʘ, ʠʥʪʝʨʧʨʝʪʠʨʫʝʪ ʠʩʪʦʨʠʶ ʪʝʭʥʦʣʦʛʠʡ ʢʘʢ ʧʨʦʮʝʩʩ ʦʙʫʯʝʥʠʷ, ʢʦʪʦʨʳʡ 

ʛʝʥʝʨʠʨʫʝʪ ʟʥʘʥʠʝ ʯʝʨʝʟ ʦʙʨʘʪʥʫʶ ʩʚʷʟʴ ʦʪ ʧʨʘʢʪʠʯʝʩʢʦʛʦ ʦʧʳʪʘ ʠ ʩʫʣʠʪ ʚʦʟʤʦʞʥʦʩʪʴ 

ʧʝʨʩʧʝʢʪʠʚʥʦʛʦ ʚʤʝʰʘʪʝʣʴʩʪʚʘ ʠ ʢʦʥʪʨʦʣʷ. ʊʨʘʛʠʯʝʩʢʘʷ ʦʧʪʠʢʘ, ʥʘʧʨʦʪʠʚ, ʚʳʜʚʠʛʘʝʪ ʥʘ ʧʝʨʚʳʡ 

ʧʣʘʥ ʥʝʦʙʨʘʪʠʤʦʩʪʴ, ʦʪʚʝʪʩʪʚʝʥʥʦʩʪʴ ʠ ʫʪʨʘʪʫ ʧʝʨʩʧʝʢʪʠʚʥʦʡ ʘʛʝʥʪʥʦʩʪʠ, ʪʝʤ ʩʘʤʳʤ ʩʪʘʚʷ ʧʦʜ 

ʩʦʤʥʝʥʠʝ ʧʨʝʜʧʦʣʦʞʝʥʠʝ, ʯʪʦ ʠʩʪʦʨʠʯʝʩʢʠʡ ʦʧʳʪ ʬʫʥʢʮʠʦʥʠʨʫʝʪ ʢʘʢ ʥʘʜʸʞʥʳʡ ʵʧʠʩʪʝʤʠʯʝʩʢʠʡ 

ʨʝʩʫʨʩ. ɺ ʩʪʘʪʴʝ ʫʪʚʝʨʞʜʘʝʪʩʷ, ʯʪʦ ʥʠ ʦʜʥʘ ʠʟ ʵʪʠʭ ʦʧʪʠʢ ʥʝ ʷʚʣʷʝʪʩʷ ʩʘʤʦʜʦʩʪʘʪʦʯʥʦʡ. ɺ ʪʦ ʚʨʝʤʷ 

ʢʘʢ ʵʢʩʧʝʨʠʤʝʥʪʘʣʴʥʘʷ ʧʝʨʩʧʝʢʪʠʚʘ ʨʠʩʢʫʝʪ ʩʢʘʪʠʪʴʩʷ ʢ ʮʠʥʠʟʤʫ ʚ ʦʪʥʦʰʝʥʠʠ ʞʝʨʪʚ ʠ ʩʣʝʧʦʪʝ ʢ 

ʥʝʦʙʨʘʪʠʤʳʤ ʧʦʪʝʨʷʤ, ʪʨʘʛʠʯʝʩʢʘʷ ʧʝʨʩʧʝʢʪʠʚʘ, ʚʟʷʪʘʷ ʠʟʦʣʠʨʦʚʘʥʥʦ, ʪʷʛʦʪʝʝʪ ʢ ʬʘʪʘʣʠʟʤʫ ʠ 

ʧʦʣʠʪʠʯʝʩʢʦʤʫ ʧʘʨʘʣʠʯʫ. ʊʘʢʠʤ ʦʙʨʘʟʦʤ, ʮʝʥʪʨʘʣʴʥʳʡ ʪʝʟʠʩ ʩʦʩʪʦʠʪ ʥʝ ʚ ʟʘʤʝʱʝʥʠʠ ʦʜʥʦʡ ʦʧʪʠʢʠ 

ʜʨʫʛʦʡ, ʘ ʚ ʠʭ ʚʟʘʠʤʦʜʦʧʦʣʥʷʝʤʦʩʪʠ. 
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Linking the concepts of technology and tragedy is, at first sight, far from obvious. 

Tragedy is an aesthetic category rooted in antiquity; technology is commonly taken to be 

a signature of modernity. Where the two are nevertheless brought together, this often 

happens in the mode of polemics: technology is portrayed as a hubristic enterprise that 

must, by its very nature, end in catastrophe. But does the tragic really lend itself to a 

serious analysis of technology? What does it mean, in the first place, to call something 

ñtragicò? 

At a closer look, the tragic is not a simple, intrinsic, or irreducible quality, as it may 

seem when we describe an event as ñtragic.ò Rather, it refers to a complex constellation 

defined by at least two constitutive elements. First, the object of the tragic is not an event 

but an action ï specifically, an action that is rational, coherent, and responsible. Second, 

speaking of the tragic presupposes a spectator. The tragic is, indeed, always also an 

aesthetic category. This introduces a distance between the acting subject and the observer, 

a distance that crucially involves an epistemic asymmetry. From within the actorôs 

horizon, the decisions made are rational and well-grounded; from the observerôs broader 

perspective, however, it can already be seen that these very decisions will, by inner 

necessity, lead to ruin. In the extreme case of Oedipus, the agent seeks the guilty party 

without grasping that he himself is guilty ï precisely because he acts responsibly and 

rationally (Ghirardello & Isetti 2023). 

Historically speaking, the tragic is an ancient category and, as Kierkegaard 

suggested, an intrinsically premodern one. The epistemic limitation that is constitutive of 

the tragic is, according to him, closely tied to a premodern conception of agency. Actors 

are not understood as fully free individuals who hold their fate in their own hands, but as 

embedded in what Kierkegaard (1843/1944) called the ñsubstantial categoriesò of state, 

family, and destiny. As he famously wrote: ñOur age has lost all the substantial categories 

of family, state, and race. It must leave the individual entirely to himself, so that in a 

stricter sense he becomes his own creator; his guilt is consequently sin, his pain remorse; 

but this nullifies the tragicò (p. 35). Once this happens, aesthetic guilt loses its 

ñgentlenessò and collapses into ethical guilt. 

By contrast, technology is commonly taken to be a hallmark of modernity and 

therefore seems, as expected, ill suited to tragedy. When the terms ñtechnologyò and 

ñtragedyò are brought together, this typically reflects residual premodern assumptions, 

most notably the accusation of hubris, according to which technology is portrayed as an 

enterprise that must, by necessity, end in catastrophe. Yet it is far from clear how such an 

accusation is to be understood within a secular worldview ï one that no longer operates 

with the idea of a god whose omnipotence could be challenged. Why, then, should we not 

at least attempt to extend our technological capacity to shape the world? Planetary 

boundaries are real, but they are not transcendent. 

And yet, the category of the tragic may help us think about the role of technology 

in the modern world beyond these tensions, which may turn out to be merely superficial. 

There is, after all, a basic categorical fit between them. Technology is embodied practical 

rationality ï instrumental reason made operative. We are therefore dealing with human 

action, not with events. In the tragic, the rationality of action is not suspended but 

presupposed. Moreover, technology realizes in a distinctly modern way the very 



Special Topic: Technology as Tragedy 

ʊʝʤʘ ʚʳʧʫʩʢʘ ñʊʝʭʥʦʣʦʛʠʠ ʢʘʢ ʪʨʘʛʝʜʠʷò 

 

4 
soctech.spbstu.ru    

epistemic limitation required by the tragic. Technological action takes place in a space 

between complete knowledge and its complete absence, between total control and its total 

lack (Coeckelbergh, 2010). In this sense, technology operates under conditions of guilt 

without blame, as demanded by tragedy. A difficulty arises, however, from the fact that 

this category implicitly presupposes a collective, all-embracing subject ï society ï hereby 

rendering problematic the distinction between observer and observed, audience and 

protagonist. 

In order to locate a possible place for the tragic within the analysis 

and assessment of technology, we contrast this perspective with another one that gained 

prominence in the twentieth century. In his 1969 Science article ñSocial Benefit and 

Technological Risk: What Is Our Society Willing to Pay for Safety?ò Chauncey Starr 

argued that the history of technology can be read as a historical experiment in which a 

societyôs implicit preferences become visible as the operative standards of a social costï

benefit analysis of technological innovation (Starr, 1969). Put simply, societies introduce 

technologies ï such as motorized transport or nuclear energy ï and over time it becomes 

apparent whether they are willing to bear the risks associated with them. 

Starrôs account presupposes a learning process that operates as an effective 

feedback loop within society. In the end, the distinction between actor and observer 

collapses into a process of collective self-knowledge. This is why his approach can appear 

somewhat naïve. Is actual history really a learning process or epistemic site? Does and 

can one genuinely intervene in technological development and innovation dynamics on 

the basis of the insights gained from history? 

Starrôs reading of the historical process is also one-sided. Once a technology is 

deployed, its factual risks become visible and are recorded in national accident statistics. 

But what about its benefits? Here, Starr falls back on a naïvely individualistic framework 

when he measures benefit in terms of individual acquisition costs or contributions to 

income. This already raises problems, as the widespread adoption of a technology and its 

infrastructural effects can place individuals under structural pressure to adopt it as well ï 

as is evident in the case of automobiles or smartphones. From a more distanced 

perspective, one may therefore ask whether we truly benefit from technological progress 

at all. 

Against this background, the tragic perspective may promise a way out of these 

ñnaµveò presuppositions. It opens up a space for more fundamental questions and 

objections, such as the one identified by Rolf Peter Sieferle (1984) as the central critique 

of all narratives of progress: since needs are continually reshaped and expanded by the 

evolving means of their satisfaction, technological progress fails, in principle, to translate 

into an increase in subjective well-being ï and this even irrespective of rising ecological 

costs. From a tragic perspective, the history of technology unfolds before our eyes as a 

process of fateful necessity, even as we already sense that it is heading toward 

catastrophe. 

The tragic operates without the burden of an effective epistemic feedback loop. But 

it pays a price for this. It must dismiss as illusory any claim to political steering or control. 

ñTragedyò and ñexperimentò thus name two contrasting interpretive frames. An 

experiment is not a tragedy and excludes this narrative frame, insofar as it understands 
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history as a productive learning process ï one from which we can, first, derive epistemic 

gains and, second, intervene prospectively, deliberatively, and correctively on the basis 

of these insights. Tragedy reads history differently. From its perspective, the experimental 

interpretation is cynical toward victims, blind to irreversible damage, and naïve in its 

technocratic optimism. 

The two frames also diverge in their understanding of time. The experimental 

perspective conceives of history as iterative, adaptive, and open-ended. The tragic 

perspective, by contrast, understands time as directed, irreversible, and fateful. Insight 

does not arise prospectively and correctively, but retrospectively ï always too late. 

Indeed, insight emerges only after the reversal; it is itself part of the catastrophe and 

constitutes its tragic character. Applied to technology, this means that we do not recognize 

risks before catastrophe, but through it ï and that such recognition can no longer correct 

what has already occurred. We may learn, but only post festum, under conditions that are 

not repeatable and at the cost of damage that cannot be compensated ï thus pushing the 

Collingridge (1980) dilemma to its extreme, where learning and progress are only 

possible at the price of irreversible loss. The genie cannot be put back into the bottle once 

the bottle itself has been shattered. 

In this case, tragedy would be anti-experimental. It is not an experiment but opposed 

to it. It dispenses with the assumptions that underwrite the experimental frame and 

instead permits us to acknowledge and articulate responsibility, inevitability, and moral 

overload. At the same time, however, it cannot offer guidance for action. Where the 

experimental perspective appears cynical, blind, and naïve from a tragic point of view, 

the tragic perspective itself risks becoming fatalistic, politically disabling, and 

normatively blocking. It confines us to the position of spectators, from which we may at 

best hope for an individual and perhaps even elitist form of catharsis. 

Both perspectives ï the experimental and the tragic ï come with their own 

difficulties and blind spots. We do not propose to replace the experimental frame with the 

tragic one. What seems crucial to us, rather, is the observation that the two are 

complementary: while each has characteristic limitations, each also illuminates and partly 

compensates for the blind spots of the other. Tragedy confronts us with irreversible 

developments that are real and cannot be undone. At the same time, the narrative 

framework of the experiment continues to sustain the hope that it may still be possible to 

overcome the fatal flaw implied by tragedy ï and perhaps even our own hubris. Each new 

technology might offer an opportunity: to break with the capitalist logic that often drives 

innovation against social interests; to escape the dual-use dilemma by deciding against 

the weaponization of emerging technologies; or to invest in environmentally sustainable 

technologies on a scale comparable to current investments in artificial intelligence, in 

order to mitigate climate change and secure the conditions of human existence on this 

planet. The question of tragedy and technology thus ultimately becomes the question of 

whether humankind is capable of acting against its own fatal flaws and of transforming 

itself ï or whether it is condemned to assume the role of the tragic hero or heroine, whose 

ñdeficiency in character or awareness prevents them from reaching the goalò (Booker, 

2005, p. 330), leaving us only to witness the unfolding of an inevitable tragic destiny. 
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For these reasons, it appears worthwhile to supplement interpretations of 

technological history framed as experiment with a tragic perspective and to hold both in 

a provisional balance. The present special issue therefore invites contributors to reassess 

the suitability of the tragic as a category for the analysis and assessment of technology. 

Setting the stage, Jan Grossarth and Armin Grunwald differentiate the ways people 

ordinarily associate technology and tragedy (Grossarth and Grunwald, 2025). Suggesting 

that the awareness of the tragic dimension may be on the increase over the course of 

technological development, they consider the many facets of the tragic in the history of 

human flight, starting with Daedalus and Icarus ï again and again, hubristic visions and 

the phantasma of technical control are frustrated by reality. 

Tiago Mesquita Carvalho (2025) considers the dialectic of technical controllability 

and tragic inevitability from quite another angle. To the extent that technology is 

committed to finding solutions and repairing problems, it lacks a sense of the tragic. 

According to philosophers of technology like Günther Anders our situation might be 

characterized as tragic since we find ourselves incapable to fathom even our own 

destructive powers ï but with a technological mindset we lack the awareness even of this 

deeply disturbing discrepancy. 

In their essay Anastasia Lisenkova, Victor Kukel, and Svetlana Ulianova mobilize 

ñthe tragicò to help us become aware of a new kind of disproportionality in the digital 

world, namely the gap between algorithmic procedures and lived experience (Lisenkova 

et al., 2025). Sercan Sever argues similarly but focuses instead on the gap between our 

hopes for resonance and their disappointment (Sever, 2025). Discussing three case-

studies from Japan, he speaks of a tragic miscalculation when we confidently expect that 

technical flaws will produce greater resonance in human-world relations ï instead, they 

lead to a deterioration which leads us to look for Ănon-technologyñ as an alternative. 

Turning the question on its head, Alexander Markov and Anna Sosnovskaya do not 

buy into the separation between ancient conceptions of the tragic and the technologies of 

the modern world. Instead, they reconceptualize tragedy and consider it an existential 

mechanism. As the human will runs up against and becomes entangled with the 

recalcitrance of people and things, tragedy dramatically reenacts this conflict, 

representing it as the clash of human agency and some super-human system which may 

carry the name of destiny or fate (Markov and Sosnovskaya, 2025). But once 

representation comes into view, the question arises why we should privilege tragedy as 

the lens through which to view struggles of and against the will. Maria Jose Rios (2025) 

therefore seeks to show that there are numerous non-Western framings for stories about 

technological disruption. 

This inter- or transcultural dialogue features centrally also in Irina Berezovskayaôs 

contribution. Following her argument, one might say that the tragic spirit rebels against 

instrumental rationality or technocratic thinking. But the rebellion against alienated 

reason in a technologically fashioned world takes very different forms ï it becomes 

communicative rationality and a defence of public reason in liberal democracies, whereas 

Martin Buber counters the tragedy of technorationality by an attempt to humanize 

technology even by way of a radical religiosity. The Russian cosmist Nikolai Fedorov, 
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finally, seeks to escape technical reason by transforming it into a universal project for the 

salvation, even resurrection of the soul (Berezovskaya, 2025). 

In the midst of this multiplicity of narratives ï all of which arising in response to a 

possibly tragic human condition ï Yervand Margaryan (2025) turns to a very old and very 

powerful myth, namely an early medieval story about the Armenian people. He uncovers 

in this myth the dramatic technology that resides within narratives. This is not to claim 

that tragedy represents tragic social mechanisms, but rather, that narratives evoke the 

theater and its dramatic machinery: the birth of tragedy is in the technology of the theater. 

And this rounds off our discussion of technology and tragedy ï even as it calls for another 

special issue on the relentless execution of theatrical machinery.  
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Abstract 
Tragedy can be understood as a pre-modern narrative form used to make sense of real-world experiences. 

Tragic experience has long been part of humanityôs engagement with technology. However, recent 
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ñThe Satanic Millò and ñHomo Faberò, we show that experiences of weightlessness, exhilaration, and rapid 

ascent frequently appear as narrative motifs that precede and foreshadow later tragic technological 

consequences. 

Keywords: Ambivalence of technology; Hermeneutics; Gradual disruption; Dialectics; 

Digital transformation; Human flight  
 

Citation: Grossarth, J. & Grunwald, A. (2025). The Weightlessness of Flying: Toward a Phenomenological 

Theory of Tragedies in Technology. Technology and Language, 6(4), 9-34. 

https://doi.org/10.48417/technolang.2025.04.02 

 

 

 

É Grossarth, J., Grunwald, A.  This work is licensed under a Creative Commons 

Attribution-NonCommercial 4.0 International License   

https://doi.org/10.48417/technolang.2025.04.02
mailto:armin.grunwald@kit.edu
mailto:grossarth@hochschule-bc.de
mailto:armin.grunwald@kit.edu
https://doi.org/10.48417/technolang.2025.04.02
https://creativecommons.org/licenses/by-nc/4.0/
https://creativecommons.org/licenses/by-nc/4.0/
https://orcid.org/0000-0002-1060-3898
https://orcid.org/0000-0003-3683-275X


Special Topic: Technology as Tragedy 

ʊʝʤʘ ʚʳʧʫʩʢʘ ñʊʝʭʥʦʣʦʛʠʠ ʢʘʢ ʪʨʘʛʝʜʠʷò 

 

10 
soctech.spbstu.ru    

ʋɼʂ 1: 629.7 

https://doi.org/10.48417/technolang.2025.04.02 

ʅʘʫʯʥʘʷ ʩʪʘʪʴʷ 
 

 
 

ʅʝʚʝʩʦʤʦʩʪʴ ʧʦʣʝʪʘ:  

ʂ ʬʝʥʦʤʝʥʦʣʦʛʠʯʝʩʢʦʡ ʪʝʦʨʠʠ ʪʨʘʛʝʜʠʠ ʚ ʪʝʭʥʠʢʝ  

ʗʥ ɻʨʦʩʩʘʨʪ1        and ɸʨʤʠʥ ɻʨʶʥʚʘʣʴʜ2         (* ) 
1 ɹʠʙʝʨʘʭʩʢʠʡ ʫʥʠʚʝʨʩʠʪʝʪ ʧʨʠʢʣʘʜʥʳʭ ʥʘʫʢ, ʂʘʨʣʰʪʨʘʩʩʝ 11, 88400, ɹʠʙʝʨʘʭ, ɻʝʨʤʘʥʠʷ  

grossarth@hochschule-bc.de 
2 ʂʘʨʣʩʨʫʵʩʢʠʡ ʪʝʭʥʦʣʦʛʠʯʝʩʢʠʡ ʠʥʩʪʠʪʫʪ, ʂʘʨʣʰʪʨʘʩʩʝ 11, 76133 ʂʘʨʣʩʨʫʵ, ɻʝʨʤʘʥʠʷ  

armin.grunwald@kit.edu 

ɸʥʥʦʪʘʮʠʷ 
ʊʨʘʛʝʜʠʶ ʤʦʞʥʦ ʧʦʥʠʤʘʪʴ ʢʘʢ ʜʦʩʦʚʨʝʤʝʥʥʫʶ ʧʦʚʝʩʪʚʦʚʘʪʝʣʴʥʫʶ ʬʦʨʤʫ, ʠʩʧʦʣʴʟʫʝʤʫʶ ʜʣʷ 

ʦʩʤʳʩʣʝʥʠʷ ʨʝʘʣʴʥʦʛʦ ʤʠʨʘ. ʊʨʘʛʠʯʝʩʢʠʡ ʦʧʳʪ ʜʘʚʥʦ ʷʚʣʷʝʪʩʷ ʯʘʩʪʴʶ ʚʟʘʠʤʦʜʝʡʩʪʚʠʷ 

ʯʝʣʦʚʝʯʝʩʪʚʘ ʩ ʪʝʭʥʦʣʦʛʠʷʤʠ. ʆʜʥʘʢʦ ʥʝʜʘʚʥʠʝ ʨʘʟʨʘʙʦʪʢʠ, ʪʘʢʠʝ ʢʘʢ ʮʠʬʨʦʚʠʟʘʮʠʷ, ʨʘʟʚʠʪʠʝ 

ʠʩʢʫʩʩʪʚʝʥʥʦʛʦ ʠʥʪʝʣʣʝʢʪʘ, ʠ ʜʦʩʪʠʞʝʥʠʷ ʚ ʙʠʦʪʝʭʥʦʣʦʛʠʷʭ, ʟʥʘʯʠʪʝʣʴʥʦ ʫʚʝʣʠʯʠʚʘʶʪ ʧʦʪʝʥʮʠʘʣ 

ʜʣʷ ʚʨʝʜʥʳʭ ʥʝʧʨʝʜʚʠʜʝʥʥʳʭ ʧʦʩʣʝʜʩʪʚʠʡ. ɺ ʵʪʦʡ ʩʪʘʪʴʝ ʤʳ (1) ʢʘʪʝʛʦʨʠʯʝʩʢʠ ʨʘʟʣʠʯʘʝʤ ʪʨʘʛʝʜʠʶ 

ʧʝʨʚʦʛʦ ʧʦʨʷʜʢʘ ʠ ʪʨʘʛʝʜʠʶ ʚʪʦʨʦʛʦ ʧʦʨʷʜʢʘ ʚ ʦʪʥʦʰʝʥʠʠ ʪʝʭʥʦʣʦʛʠʡ. ʇʦʜ ʧʝʨʚʦʡ ʢʘʪʝʛʦʨʠʝʡ ʤʳ 

ʧʦʜʨʘʟʫʤʝʚʘʝʤ ʧʨʷʤʦʝ ʦʙʨʘʪʥʦʝ ʜʝʡʩʪʚʠʝ ʪʝʭʥʦʣʦʛʠʯʝʩʢʠʭ ʧʦʩʣʝʜʩʪʚʠʡ, ʢʦʪʦʨʦʝ ʦʙʨʘʱʘʝʪ ʚʩʧʷʪʴ 

ʮʝʥʥʦʩʪʴ, ʧʝʨʚʦʥʘʯʘʣʴʥʦ ʩʚʷʟʘʥʥʫʶ ʩ ʠʩʧʦʣʴʟʦʚʘʥʠʝʤ ʪʝʭʥʦʣʦʛʠʠ. ʂʦ ʚʪʦʨʦʡ ʢʘʪʝʛʦʨʠʠ ʤʳ 

ʦʪʥʦʩʠʤ ʧʦʩʪʝʧʝʥʥʳʝ ʠʟʤʝʥʝʥʠʷ ʚ ʢʘʯʝʩʪʚʝ ʞʠʟʥʠ, ʢʦʪʦʨʳʝ ʥʝʚʦʟʤʦʞʥʦ ʟʘʬʠʢʩʠʨʦʚʘʪʴ 

ñʦʙʲʝʢʪʠʚʥʦò, ʘ ʤʦʞʥʦ ʪʦʣʴʢʦ ʥʘʙʣʶʜʘʪʴ ʦʪ ʧʝʨʚʦʛʦ ʣʠʮʘ. ʄʳ ʬʦʢʫʩʠʨʫʝʤʩʷ ʥʘ ʪʨʘʛʝʜʠʠ ʚʪʦʨʦʛʦ 

ʧʦʨʷʜʢʘ, ʧʦʩʢʦʣʴʢʫ ʦʥʘ ʪʝʩʥʦ ʩʚʷʟʘʥʘ ʩ ʷʟʳʢʦʤ, ʬʦʨʤʘʤʠ ʧʦʚʝʩʪʚʦʚʘʥʠʷ ʠ ʛʝʨʤʝʥʝʚʪʠʯʝʩʢʦʡ 

ʠʥʪʝʨʧʨʝʪʘʮʠʝʡ. ɼʣʷ ʫʛʣʫʙʣʝʥʠʷ ʥʘʰʝʛʦ ʧʦʥʠʤʘʥʠʷ ʤʳ (2) ʧʨʝʜʣʘʛʘʝʤ ʬʝʥʦʤʝʥʦʣʦʛʠʯʝʩʢʦʝ 

ʧʨʦʯʪʝʥʠʝ ʘʣʣʝʛʦʨʠʡ ʯʝʣʦʚʝʯʝʩʢʦʛʦ ʧʦʣʝʪʘ ʚ ʣʠʪʝʨʘʪʫʨʝ ʠ ʠʩʢʫʩʩʪʚʝ, ʨʘʩʩʤʘʪʨʠʚʘʷ ʠʭ ʢʘʢ ʧʨʠʤʝʨʳ, 

ʢʦʪʦʨʳʝ ʦʩʚʝʱʘʶʪ ʪʨʘʛʝʜʠʠ ʢʘʢ ʧʝʨʚʦʛʦ, ʪʘʢ ʠ ʚʪʦʨʦʛʦ ʧʦʨʷʜʢʘ. ʆʧʠʨʘʷʩʴ ʥʘ ʤʠʬʳ, ʩʢʘʟʢʠ, ʧʴʝʩʳ 

ʠ ʨʦʤʘʥʳ, ʪʘʢʠʝ ʢʘʢ ñɼʝʜʘʣ ʠ ʀʢʘʨò, ñʉʥʝʞʥʘʷ ʢʦʨʦʣʝʚʘò, ñʅʦʯʴ ʧʝʨʝʜ ʈʦʞʜʝʩʪʚʦʤò, ñʂʨʘʙʘʪ, ʠʣʠ 

ʃʝʛʝʥʜʳ ʩʪʘʨʦʡ ʤʝʣʴʥʠʮʳò ʠ ñʍʦʤʦ ʌʘʙʝʨò, ʤʳ ʧʦʢʘʟʳʚʘʝʤ, ʯʪʦ ʧʝʨʝʞʠʚʘʥʠʷ ʥʝʚʝʩʦʤʦʩʪʠ, 

ʚʦʩʪʦʨʛʘ ʠ ʩʪʨʝʤʠʪʝʣʴʥʦʛʦ ʧʦʜʲʝʤʘ ʯʘʩʪʦ ʚʳʩʪʫʧʘʶʪ ʚ ʢʘʯʝʩʪʚʝ ʥʘʨʨʘʪʠʚʥʳʭ ʤʦʪʠʚʦʚ, 

ʧʨʝʜʰʝʩʪʚʫʶʱʠʭ ʠ ʧʨʝʜʚʝʱʘʶʱʠʭ ʧʦʩʣʝʜʫʶʱʠʝ ʪʨʘʛʠʯʝʩʢʠʝ ʪʝʭʥʦʣʦʛʠʯʝʩʢʠʝ ʧʦʩʣʝʜʩʪʚʠʷ. 

ʂʣʶʯʝʚʳʝ ʩʣʦʚʘ: ɸʤʙʠʚʘʣʝʥʪʥʦʩʪʴ ʪʝʭʥʦʣʦʛʠʡ; ɻʝʨʤʝʥʝʚʪʠʢʘ; ʇʦʩʪʝʧʝʥʥʦʝ 
ʨʘʟʨʫʰʝʥʠʝ; ɼʠʘʣʝʢʪʠʢʘ; ʎʠʬʨʦʚʘʷ ʪʨʘʥʩʬʦʨʤʘʮʠʷ; ʇʦʣʝʪ ʯʝʣʦʚʝʢʘ 

 

ɼʣ ̫ ʮʠʪʠʨʦʚʘʥʠʷ: Grossarth, J., Grunwald, A. The Weightlessness of Flying: Toward a 

Phenomenological Theory of Tragedies in Technology // Technology and Language. 2025. ˉ 6(4). P. 9-

34. https://doi.org/10.48417/technolang.2025.04.02 

 
 
 

É  ɻʨʦʩʩʘʨʪ ʗ., ɻʨʶʥʚʘʣʴʜ ɸ. This work is licensed under a Creative Commons 

Attribution-NonCommercial 4.0 International License  

https://doi.org/10.48417/technolang.2025.04.02
mailto:armin.grunwald@kit.edu
mailto:grossarth@hochschule-bc.de
mailto:armin.grunwald@kit.edu
https://doi.org/10.48417/technolang.2025.04.02
https://creativecommons.org/licenses/by-nc/4.0/
https://creativecommons.org/licenses/by-nc/4.0/
https://orcid.org/0000-0003-3683-275X
https://orcid.org/0000-0002-1060-3898


Technology and Language ʊʝʭʥʦʣʦʛʠʠ ʚ ʠʥʬʦʩʬʝʨʝ, 2025. 6(4). 9-34 

 

 

 

11 
soctech.spbstu.ru    

 

INTRODUCTION: ñTRAGEDYò IN HUMAN LIFE AND IN A 

TECHNOLOGICAL SOCIETY  

Debates about technologies such as artificial intelligence (AI), unmanned drones, 

genetic editing, and climate engineering are shaping perceptions of technology in the third 

decade of the 21st century. It is striking that their social perception is often expressed in 

linguistic patterns of ambivalence and, repeatedly, of tragedy. Earlier technological 

upheavals, such as the invention of the railroad, the radio, or the robot, were accompanied 

by a discourse that oscillated between promises of salvation and disillusionment. In this 

context, the term ñtragicò refers to a culturally deeply-rooted pattern of interpretation that 

linguistically frames experiences of failure, the reversal of expectations, and the 

inevitability of adverse developments (Trautsch, 2020b; 2023). 

Technological consequences can not only contradict the intended goal, but also 

reverse it ï even to the point of existential and deadly consequences (Barbour, 1983). 

Tragic technological consequences are a subset of unintended technological 

consequences (Grunwald, 2019) with existentially negative effects. 

This article examines the connection between technology and tragedy as a 

discursive figure in the context of technology ethics, technology assessment, and 

anthropology of the human-environment relationship. The focus is on the question of 

under what conditions it appears linguistically and conceptually justified to speak of 

ñtragicò technological consequences and what this means. Discursively, two forms can 

be distinguished: First-order and second-order tragedy. While another publication 

(Grossarth & Grunwald, 2026) focused on tragic technological constellations of the first 

order, this article focuses on more detailed definitions of second-order tragedy. 

The ñfirst-order tragedyò refers to immediate reversals of intended effects of 

technology, e.g., when technologies designed to combat hunger actually exacerbate it. A 

current example is the use of air conditioning systems. In order to keep houses, offices, 

and entire cities habitable in the face of accelerated climate change, air conditioning 

systems are being installed at a rapid pace worldwide. However, their energy 

consumption further accelerates climate change ï at least as long as a large proportion of 

the energy required is obtained from fossil fuels, currently more than 80 percent 

worldwide. Air conditioning systems currently account for about 7 percent of global 

electricity consumption and around 3ï4 percent of greenhouse gas emissions ï and the 

trend is rising (Ritchie, 2024). In this way, air conditioning systems are exacerbating the 

very problem they are supposed to solve. 

The ñsecond-order tragedyò refers to creeping, qualitative changes in social 

conditions, such as a reduction in human scope for action to the point of losing the 

freedom to shape oneós own life (cf. next section). These qualitative changes affect, for 

example, the role of the individual in decision-making processes dominated by technical 

experts in business, science, or government. For example, sensory or atmospheric 

impressions may lose their legitimacy. This category cannot be grasped ñobjectivelyò 

from an outside perspective, but rather reveals itself in experience reports, and personal 

and literary testimonies as interpretations of such experiences. A striking example is the 

smartphone: It offers the freedom to shop anytime, anywhere, but can also remove the 
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spatial and temporal boundaries of ñshopping addiction,ò thereby significantly reducing 

the quality of life of susceptible individuals. The latter would be a tragedy of the second 

order. Here, a distinction must be made analytically between the external attribution of a 

pathology, which should always be viewed critically in terms of power, and the first-

person experience of this phenomenon. 

While tragedy is generally a cross-epochal human experience, each era produces its 

own forms of tragedy and ways of addressing it. Candidates for tragic downfalls currently 

include information technology revolutions such as automated writing and intelligent 

image and text generation by AI in the form of DeepSeek or ChatGPT. They are changing 

the division of labor between humans and machines and are much more than mere tools, 

as their use influences people and leads to changes in their perception and behavior. There 

is widespread concern ï and this marks the tragic fall height of these technical 

developments ï that they not only devalue learned skills and render acquired social and 

cultural capital obsolete, but also automate combinatorial, comparative, and analytical 

thinking. This would touch on central anthropological questions of freedom, sovereignty, 

and autonomy, far beyond the established topics of data protection, control, and the 

definition of intellectual property (cf. next section). 

Other areas of possible tragic falls can be found in the field of human enhancement 

through AI-based medicine, biotechnological processes, or the utopian ñflight projectò of 

colonizing Mars. Elon Muskós plans to colonize Mars with a million people (Fig. 1a), 

which are steeped in salvation history, appear to be doomed to spectacular failure. Musk 

argues that a ñmulti-planetary speciesò would be more crisis-resistant, but he also speaks 

hedonistically: ñIt would be quite fun to be on Mars [...] We just need to change the 

populations because currently we have seven billion people on Earth and none on Marsò 

(Musk, 2017, p. 46). 

 

Figure 1a. Before departure to a better life on Mars? Musk wearing an ñOccupy Marsò 

shirt during the American election campaign (Image Citation from Daily Mail) 
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At present, we can therefore observe a renaissance and radicalization of salvation-

historical expectations (e.g., Grunwald, 2021), but at the same time, we see gloomy 

diagnoses of multiple crises, some of which relate to the same technological visions. The 

line between expectations of paradise and apocalyptic fears seems to have become so 

narrow that it appears almost impossible to navigate it in an epistemologically valid 

manner. With the inflationary expansion of expectations of salvation into the 

immeasurable, the potential fall into existentially tragic developments grows, even to the 

point of the repeatedly discussed end of humanity, for a variety of reasons. 

Against the backdrop of this contemporary diagnosis, this article is dedicated to the 

analytical clarification of second-order tragic developments in the context of current 

technology debates. To this end, we will first develop the analytical tools and refine our 

theses on second-order tragedy in the digital transformation (next section), before turning 

our attention to the subject area of tragedy perceptions in literary narratives of flying 

(subsequent section), and discussing the results of our work with regard to their relevance 

to the discourse (final section). 

TRAGEDY OF THE SECOND ORDER: GRADUAL DISRUPTIONS IN 

THE DIGITAL TRANSFORMATION  

We see the phenomenon of negatively experienced qualitative changes in living 

conditions as a second-order tragic effect. These cannot be ñreadò from history as clearly 

and objectively/quantifiably as the first-order consequences. 

Characterization of Second-Order Tragedy as Gradual Disruption 

Second-order tragic effects are not immediately obvious. They manifest themselves 

in the ambivalence of technology use, particularly in the devaluation of sensory 

impressions and traditions that shape human life. This ambivalence can affect various 

areas: Individual lifestyles, the socio-political context, or economic power structures (cf. 

Schelsky 1965).  

For this reason, they are also the subject of conflicts of interpretation and are rarely 

consensual. They can be attested to, lamented, and described by people. These effects 

concern factors such as changes in language habits or scope for action, accepted lifestyles, 

working methods, the social legitimacy of leisure time or forms of expression, or other 

qualitatively measurable factors. Their existence, gravitas, or technology-related 

causality is not as clear-cut as in the case of first-order technological consequences. To 

quote Hans Blumenberg, one could say that metaphors are needed to describe them ï such 

as a loss of ñdepthò, ñbrightnessò, or ñbreadthò (Blumenberg 1971). This is not about 

individual values, but rather more complex and diverse ideas about the good life and the 

possible threats to it. 

Second-order tragedy cannot therefore be satisfactorily defined, but it can certainly 

be captured narratively. Narratives require a narratorôs perspective. The perception of 

tragedy can be sharpened and reflected linguistically through literary, historical, or 

biographical analogies. In other words, this requires a cultivated sense of tragedy, a 

ñtrained eyeò. In this context, one can speak of an epistemic function of physical-personal 
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feeling. Using a term from psychology, this could be described as ñintermodal 

perceptionò (Lewkowicz, 1999). Second-order tragedy can be linked in a specific way to 

the concept of disruption. This term is used to describe the breakdown of stable social 

conditions. In mass media communication, catastrophic narratives often come into play, 

such as the takeover by an AI algorithm, the fear of nuclear war, climate change as the 

end of the Earthôs habitability, the end of democracy, or the collapse of the labor market 

due to massive automation. Expectations of stability, assumptions of continuity, and 

planning certainties are shattered, making the future appear uncertain.  

However, second-order tragedy does not manifest itself as sudden disruption, such 

as the rapid spread of the Covid-19 virus or new military conflicts, but as gradual or 

incremental disruption. Yet, this constellation of words seems conceptually absurd or 

paradoxical. Of course, it should be remembered that even when they occur suddenly, 

discontinuations and breakdowns can build up slowly over long periods. For a long time, 

everything remains stable, no one suspects the coming disruption, and it is only later and 

unexpectedly that the sudden and frightening effect occurs.  

Examples of this type of disruption are known from the technical world, especially 

material fatigue and wear. The daily stress on many technical objects, such as bridges or 

components in automobiles, gradually leads to the degradation of materials and 

components. Nevertheless, they continue to function reliably for a long time until the 

wear-and-tear reaches a point where something fails from one moment to the next, such 

as a V-belt in a car that suddenly breaks, or a bridge collapsing without warning as a result 

of corrosion damage, as happened in Dresden in 2024, or near Savona, Italy, in 2019. In 

hindsight, people often ask whether one could have known beforehand.  

The disruptive effect in processes of this kind is inherent in incremental processes 

that are difficult to recognize. It can remain undetected for a long time and escape early 

intervention or preventive measures, such as renovation in the case of the bridge. 

However, when the disruption suddenly occurs, it can have far-reaching consequences. 

From the perspective of the dialectic of enlightenment (cf. Adorno & Horkheimer, 

1947/1997), this can be described as a gradual, initially barely noticeable reversal, similar 

to the shift in roles in the dialectic of master and servant. This is precisely the mode of 

second-order tragedy. 

Second-Order Tragedy as a Possible Gradual Disruption in Digitalization  

The term gradual disruption can be used analytically to address possible 

developments in digital transformation with the potential for second-order tragedy. Fears 

of gradual disruption can be found at various levels in the debates on digitalization. The 

following should be mentioned: Stories about the end of freedom, the loss of 

individuality, the loss of the future, the loss of human encounter, and the reduction of 

human life to measurable data. It should be emphasized that these stories do not represent 

predictions of future developments, but rather address current contested concerns, or 

those which are dismissed as irrelevant and are therefore only accessible hermeneutically. 
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Loss of Freedom and Individuality 

If flying is an allegory for freedom (next section), then tragedy of the second order 

means loss of freedom. Promises of security through accident prevention or 

counterterrorism repeatedly provide arguments for infringing on civil liberties through 

surveillance and control. Regulation, the legal system, and security agencies are supposed 

to ensure that people do not exercise their freedoms at the expense of others. Technical 

surveillance and control systems are used to promote security or enforce it completely. 

Digitalization provides powerful tools in this regard. Comprehensive surveillance by 

cameras, automated facial recognition, location tracking and movement profiling, pattern 

recognition in offender profiles, technical specifications in operation, and even the 

removal of the ñhuman factorò from technical processes such as autonomous driving offer 

far-reaching possibilities for technical prevention of the misuse or abuse of human 

freedoms ï but also for abolishing freedoms. Gradual disruption in this field would be an 

unnoticed slide into a world in which the security interests of individuals and the state 

become the supreme purpose and value and are no longer weighed against other values. 

This would lead to ever-increasing digital standardization of human behavior, and thus to 

the demise of individual freedom and the erosion of the democracy based upon it, in favor 

of systems that are controlled by digital means and are secure but unfree. Typical of a 

second-order tragedy here is that the excessive emphasis and enforcement of an 

undoubtedly desirable value ï security, i.e., ñfreedom from interferenceò ï can 

imperceptibly and insidiously render the equally desirable value of positive freedom 

obsolete. If the omnipresence of surveillance cameras in a city center area, for example, 

led to unsuspicious people increasingly avoiding them over time because they ñfeel 

monitoredò, that would be a tragic second-order technological consequence. If a 

dictatorial government were to use them to suppress freedoms (of speech, assembly, 

demonstration), it would be a tragic first-order technological consequence.  

Digital networking has become an integral part of life, without which many people 

feel incomplete, disconnected, and empty. Silence and loneliness ï culturally-historically 

often seen as quite positive states ï are then perceived as difficult to bear. Individuals 

enjoy the potential for individualization offered by digital transformation and increasingly 

tailor their network environment to their needs, thus appearing to become more and more 

ñindividualò. However, this harbors the potential for second-order tragedy. According to 

Georg Simmel (1890), individuality arises from the intersection of social circles and 

continues to develop in this way. It is true that the internet greatly increases the 

possibilities of intersections with the ñcirclesò of others and thus indeed creates new 

opportunities for further individualization. However, if the circles and the connections 

created by these intersections were calculated digitally based solely on past profile data, 

there would be no new intersections. Instead, only those circles that match the existing 

intersections would intersect. Looking at the internet, for example via a search engine or 

by querying ChatGPT, would then yield nothing new, but rather reproduce oneôs own 

data from the past. The other, the potentially surprising and irritating, the foreign and the 

new, which according to Simmel further develops individuality, would be digitally 

filtered out. Even in the digital global network, one would only meet those one always 

meets anyway. This would be a world in which meaningful further individualization 
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through friction ñwith the otherò (cf. Levinas, 1963/1986) would no longer be possible. 

Individuality would become solipsism in the filter bubble (Ross Arguedas et al., 2022). 

This narrative of the end of individuality can be addressed as a gradual disruption: The 

dignity of the individual and the value of individuality, prerequisites for a vibrant 

democracy, could gently disappear in this way, while keeping people under the illusion 

that they are still individuals. 

Loss of the Future 

Digital technologies operate based on past data. This means that digital twins only 

ever represent yesterdayôs world, e.g., by creating customer profiles based exclusively on 

past consumption patterns. The same applies to forecasts that extrapolate patterns based 

on statistical premises. Big data technologies can only evaluate past data and recognize 

past patterns. AI systems can only be trained using data from the past. Data from the 

future is not available. Forecasts created with the help of AI and big data are based on 

pattern recognition in past data. When these correlations and patterns are used to make 

predictions about the future, past conditions are carried over into the future, are imposed 

on it, so to speak. The future as an at least partially open space of alternative paths and 

possibilities is replaced by a data-based extension of the past. For many areas of 

application, this is likely to be unproblematic, as it corresponds to learning from the past 

for the future. However, learning from the past is often motivated by something quite 

different than the desire to extend it into the future. On the contrary, it could also be 

intended to ensure that certain past conditions, such as previous discrimination, are not 

continued in the future, but rather changed. This distinction would be lost if digital 

evaluation and decision-making processes were uncritically entrusted with the future.  

In light of multiple anthropological definitions of humans as beings with a future 

and the ability to visualize and reflect on possible futures (e.g., Kamlah, 1973), not only 

as an extension of the past but also as a new creation in a space of many possibilities, a 

gradual disruption may occur: The replacement of openness and the malleability of the 

future, or of thinking in alternatives in favor of a data-driven orientation toward the past. 

What would be tragic here is the imperceptible shift from the belief that digital 

technologies open up the future to a world that is increasingly digitally driven and 

oriented toward the past. 

Loss of Personal Encounters 

Global trading platforms such as Amazon are standardizing capitalism and thus 

creating new freedoms. Online shopping and large digital trading platforms give 

consumers the freedom to order and find almost any goods and services anytime, 

anywhere. Even in the smallest villages on the periphery, it is now possible to 

conveniently order any label, any fashion brand, any electronic device, and any rare 

delicacy, and to stream any niche film. This ñcultural participationò would have been 

unthinkable decades ago. Customers are gaining opportunities to rate products and thus a 

new form of consumer power. On the other hand, however, commerce is no longer based 

on personal contact, as is the case when shopping in an owner-operated store. Shopping 

is becoming depersonalized and delocalized. In a figurative sense, the technological 

possibilities of online shopping enable people to shop in an emotional and mental state 
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similar to that of the engineers in the literary works of Robert Musil or Max Frisch: As 

one-sided, number-crunching calculators who experience their ñshopping adventuresò in 

a fundamentally disoriented manner. However, we no longer see the retailers or the 

product in its haptic and sensory form, but only as a photo and in the abstract formulas 

and stars of product ratings. This category of technological consequences appears not 

only ambivalent but also as second-order tragic consequences. Of course, the question of 

what this means remains open. The disappearance of the so-called ñcorner shopsò from 

the 1950s onwards in favor of supermarkets, often located on greenfield sites on the 

outskirts of towns, was lamented as a loss of quality of life and connectedness in villages, 

districts, and neighborhoods. Certainly, those who lamented this development usually 

also took advantage of the new shopping opportunities and only used the corner store to 

meet spontaneous needs. So they disappeared ï are they still missed today? Has the 

quality of life declined as a result of their disappearance? These are questions that require 

a hermeneutic approach. 

Loss of Quality in Favor of Measurable Data 

The digital transformation, with its dependence on data, has further exacerbated the 

primacy of technical thinking: As soon as problems arise, there is a reflexive call for 

technical solutions (techno-solutionism), while other strategies, such as changes in human 

behavior, the economic order, or new political regulations, tend to be less likely to be 

discussed. This primacy is linked to the expectation that technology will then solve the 

problem. This attitude may obscure tragic developments or hermeneutic debates about 

the possibility of tragic second-order developments in favor of a belief in technology.  

One aspect of this is that technology not only produces new tools, but also, through 

the undeniable multiple successes of many technology projects, creates an increasing 

dominance of the measurable and controllable in relevant decisions. The widespread 

belief in data that has emerged in the course of digital transformation is an expression of 

this, while the qualitative and interpretation-dependent aspects are finding it increasingly 

difficult to be accepted at all. In many cases, this is only discussed in terms of deficits. 

This influences, for example, academic and professional expert training in a way that in 

turn has a second-order tragic potential. There is no doubt that technical experts are 

needed to exploit the potential of technology for problem solving, prosperity, security, 

progress, etc. While they ï metaphorically speaking ï leverage, exploit, and establish 

potential, they also use technical language. Metaphors for human communities as 

ñnetworksò ï such as ñsocial networksò or ñcareer networksò ï are also becoming 

established in general language use (Knox et al., 2006; August, 2022). As background 

metaphors, they influence thinking and action (Lakoff & Johnson, 2020) and promote 

ideas of people as links in mechanical chains rather than creative individuals.  

In this way, technical and information technology background metaphors find their 

way into general thinking and speech. Thus, the successful work of experts can promote 

a ñone-dimensionalityò in the sense of the primacy of mechanistic thinking (see above) 

via the detour of language and cultural metaphors, marginalizing other forms of 

expression and modes of cognition such as the associative, the hermeneutic, the 

emotional, and experiences of historicity, questions of meaning (see Fig. 2). Tragic 
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experiences can arise here if technology, with its promises of progress, was also linked to 

emancipation (or even happiness) ï but if the forms of expression in which these can be 

described fall victim to the primacy of ñmechanistic speech and interpretationò. The 

expert appears here as a chimerical figure. They make an irreplaceable contribution to 

social, economic, and technical progress, but create a dichotomy in public discourse and, 

above all, within organizations, where accepted and ñembarrassingò rhetoric can no 

longer be expressed: Cognitive-rational argumentation supplants associative, emotional, 

and intuitive argumentation. Public trust can dwindle in this way. At the same time, the 

expert can ñmutateò into a cynic who uses their privileged role to gain internal power and 

has effectively abandoned the ideals of the common good (Fig. 1b). 

 

Figure 1b. Tragic second-order technological consequence (JG) 

FROM FLIGHT TO CRASH: LITERARY FIGURES OF (PRE -)TRAGIC 

EXPERIENCE 

Aristotle defined the effect of tragedy on the viewer as ñpity and fearò. However, 

this is not yet relevant to the phase preceding the ñtragic fallò ï the experience of the 

ñsuccessful useò of a new technology. This idea fits with the thesis that the tragic 

consequence of the second order does not occur as a sudden disruption, but rather 

gradually. This means that the ñtechnical causeò of the tragedy is already present in the 

world before the tragic consequence occurs, let alone before it is generally noticed, feared, 

or publicly debated.  

Thus, it is not the crash, but the experience of flying that appears to be a suitable 

metaphor for technological success, which already contains second-order tragedy. In this 
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section, we will examine the allegory of the experience of flying in more detail and 

interpret it as a specific experience of technological consequences using six literary or 

art-historical examples from different eras.  

Why do we propose such hermeneutics? Because second-order tragedy arises in 

socio-historical constellations and experiences of them. It is not technology as such that 

leads to second-order tragedy, but rather its combination with human behavior. But the 

ñkeyò is the perception of the actors (and/or observers). That is why second-order tragedy 

is ñreadableò in narratives about (experienced or literary) socio-technical constellations. 

The term ñconstellationò, commonly used in sociology, refers to the interaction of various 

historical, social, political, and technical factors that, in specific combination, enable or 

shape a particular development (Heidegren, 2024). The technical possibilities and cultural 

perspectives of a specific time also shape a constellation, which focuses on the 

interdependence of actors and structures. From this perspective, technology does not 

appear as an isolated artifact, but as part of a network of relationships in which people are 

both acting subjects and actors shaped by technology. Second-order tragedy often arises 

in concrete constellations or figurations (Elias 1992/2018) where the scope for action of 

individuals and collectives is unintentionally restricted by technical developments.  

This section explores such tragic consequences by attempting to understand the 

literary ñinternal perspectivesò of the experience of weightlessness, but also of ñthrust 

reversalò, from an observerôs point of view. The following subsections take closer looks 

at those tragedies: 

- Icarus wants to expand his scope of action with a flying machine, but this forces 

him in one direction: Falling into the sea. 

- Kay in Andersen`s ñSnow Queenò wants to understand the world from a purely 

materialistic perspective, but in doing so loses his heart and his childhood ï the 

direction is old age, and death. 

- Preussler`s Krabat learns magic and wants to expand his scope of action 

materially ï but he gets caught up in the mechanical and power apparatus of a 

mill, where death seems inevitable in the medium term. 

- Vakula, on the other hand, succeeds in mastering a ñflying machineò because 

he climbs aboard already knowing the dangers in Korsakov`s ñChristmas Eveò. 

The texts ï apart from the myth of Icarus itself ï are taken from the opera libretto 

of Korsakovôs ñChristmas Eveò (1895/original novella 1835), Andersenôs fairy tale ñThe 

Snow Queenò (1844), Max Frischôs ñHomo Faberò (1957), and Ottfried PreuÇlerôs young 

adult novel ñKrabatò, known in English as ñThe Satanic Millò (1971). We also look at 

Brueghelôs painting of Icarus from 1550, thus taking a comparative look at works from 

different genres and eras. 

In particular, the four ñnewerò texts do not deal with ñtechnologyò per se. However, 

they contain allegories or metaphors about flying that can be interpreted against the 

backdrop of the technological history of their times. They originate from different 

periods, during which different technological developments and discourses were at work 

in the background: In the 1830s, the Industrial Revolution provided decisive impetus, 

leading to the spread of steam railways in continental Europe and Great Britain. Around 

1845, telegraphy made its breakthrough, enabling rapid transmission of messages over 
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long distances for the first time. Homo Faber is considered a parable of so-called 

technocratic high modernism: In the 1950s, especially in 1955, the beginnings of 

computer technology and the first civilian jet aircraft for mass transport were at the center 

of technical innovation. But the Second World War, with its devastating technological 

applications (bomber planes, submarines, developments in atomic weapons, Hiroshima, 

poison gas), was still fresh in peopleôs memories. Finally, the 1970s were marked by 

microelectronics, the spread of personal computers, and the early beginnings of digital 

technology, which laid the foundations for todayôs information society. PreuÇlerôs 

ñKrabatò, on the other hand, is read more as a reworking of the Nazi dictatorship and the 

entanglement of a young person in its political-technical apparatus (Fritz, 2002, p. 48).  

Flying is not only a metaphor for an experience, but also a central subject of the 

history of technology in the 19th and 20th centuries. Toward the end of the 19th century, 

the dream of flying gained significance when modern aviation linked social and national 

hopes to modern science. The ñscientific balloon flightsò undertaken by German 

aeronautical associations from the 1880s onwards were used for meteorological or 

geographical exploration (Höhler, 2001). In 1919, British pilots John Alcock and Arthur 

Brown succeeded in making the first manned flight across the Atlantic. The aviation 

history of German zeppelins ended in disaster. The crash of the Graf Hindenburg zeppelin 

(Fig. 2) in New Jersey on May 6, 1937, which killed 37 passengers, was seen by the media 

and the public as a warning sign, as the flying machine was considered a symbol of 

Germanyôs technological and military strength. A newspaper in Germany wrote the day 

after the accident: ñThe airship was more than a technology [...], children came to school 

with sad, pale faces.ò (De Syon, 2002, p. 196). The pale face ï was it just an expression 

of ñfear and pityò in the face of tragedy, or also an expression of an Icarus experience, 

that ñthe feathers meltò? 

The flight (and crash) as a metaphor for the experience of technology would, in 

Hans Blumenbergôs words, be an example of an absolute metaphor, i.e., one that cannot 

be completely dissolved into conceptual speech (Blumenberg, 2010). The metaphor of 

flying reflects ï even beyond the technical context ï the ambivalence of freedom. Only 

ñthe phantasm of being able to fly, which in dreams succeeds with the pleasure of 

effortlessness over vast spaces, allowed the idea of overcoming not only certain obstacles 

to earthly locomotion, such as rivers, seas, deserts, or mountains, but ultimately all of 

them ï even the limitation imposed by the earthly, i.e., the body itself.ò (Trautsch, 2020a, 

p. 23). In extreme cases, it is a metaphor for victory over death. Modern flight 

technologies not only contribute to increasing the range of modern humanity, but also to 

the implicit project of ñovercoming fearò through technical progress (cf. Blumenberg 

2007/2018, p. 33). Also Saint-Exup®ryôs ñThe Little Princeò, written by a long-distance 

pilot who died in a flight accident in 1944, can be read as an artwork that frames the 

dangers and technical uncertainties of aviation through the fairy-tale figure of the little 

prince. In the form of the fairy tale, this danger is not downplayed but reflected. Real 

threat, childlike joy, and the sensation of ñweightlessnessò are held in a lyrical tension 

with one another. 

At the same time, modern flight technologies open up a greatly expanded space for 

fear of consequences. For 21st-century psychiatry, fear of flying is a clinical picture that 
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requires treatment in severe cases (Donker et al., 2023). In this context, we can see the 

reasons why the myth of Icarus is frequently taken up in 20th-century literature ï by 

Salman Rushdie, Toni Morrison, and James Joyce, among others (Salis, 2016). As 

Natascha Adamowsky (2010) highlighted, in many visual figures of flying ñpremodernò 

images of ñwonderò are still present. 

 

 

Figure 2. Weightless over New York: The zeppelin ñGraf Hindenburgò a few hours 

before the disaster (U.S. National Archives, Public Domain) 

 

Daedalus and Icarus 

The ancient myth of Icarus is particularly relevant. How does Icarus experience his 

flight (Fig. 3)? As a sudden occurrence: 

ñ[...] suddenly he found his feet were no longer on the ground ... he was in the air 

... [...] He couldnôt believe it! As he looked down at the sea below, his heart 

fluttered with excitement.  

It was as though his body was weightless. The wind whistled against his ears. 

He felt like a bird! Higher and higher, faster and faster he flew! 

Suddenly, Icarus realized he could hardly see his father. He had flown so high his 

father resembled a small dot below him. At the same time he noticed a feather 

drift past and float downwards towards the sea. And then another... and then 

another. Too late Icarus realized his wings were melting. [é] With every 

desperate swoop of his arms, more feathers fell and soon his arms were almost 

bare.ò (Ovid 8/2012, p. 21) 

The feeling of flight triggers excitement, heart palpitations, and a sense of 

weightlessness and exhilaration. But then his own father is out of sight, seemingly 
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unreachably far away. The flyer is caught in turbulence, a downward vortex. The aircraft 

is dysfunctional; his arms are ñalmost bareò. The feeling of nakedness heralds disaster, 

the fatal crash, but also the loss of the ñhuman scaleò: His father, whom he is searching 

for, is now only visible as a distant dot. Weightlessness gradually leads to disaster ï the 

realization comes ñtoo lateò. 

Instead of or in addition to interpreting the myth of Icarus as a consequence of 

hubris, the Icarus experience can be interpreted as the disappointment of placing hope in 

a technical device. Icarus does not want to ñbecome like Godò, as Lucifer does in the 

biblical myth of flying high (Pini, 2013). He flies out of sheer youthful joy. The shock 

sets in when he realizes that the technology does not deliver what it promises ï when the 

wings fail. Icarus had not disregarded his father Daedalusô advice not to fly too close to 

the sun out of ñmalicious intentò, but simply did not listen to him properly: ñIcarus nodded 

quickly. In truth he was barely listeningò. The excited anticipation of the flight had 

distracted him.  

Historical examples, but also the literary figure of flying, capture the ambivalence 

of technology. It embodies the empowerment of intelligently transcending what were 

previously experienced as ñnaturalò limitations on movement. But it also embodies pure 

joy, pleasure, playfulness, and the rush of endorphins. However, talk of flying often 

already contains references to experiences that allude to the Icarian fall. Flying therefore 

means the feeling of:  

- Losing the ground beneath your feet (metaphorically speaking, with regard to 

expectations of flight technology: Overestimating the strength of the device) 

- Becoming weightless (i.e., losing sight of the consequences of oneôs actions) 

- Seeing the Earth as nothing more than a distant point (i.e., losing oneôs earthly 
perspective) 

- Gaining power, overcoming gravity (i.e., the temptation to keep going) 

- Looking down on the world and others from above (i.e., hubris). 

Real-life ñflying adventurersò such as Elon Musk are seen as ambiguous figures 

who inspire both fear and hope. But many ñmodern Icarusesò do not attract attention. 

Humanityôs ñsmall flying machinesò are commonplace and, for a humanity in need of 

mobility, there is no alternative ï the automobile, the holiday plane, the flight simulator 

game on the iPhone, the toy drone. This means that flying is normal. A certain modern 

Icarus ignorance can be observed. 
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Figure 3. A calm fall to his death: Icarus by Albrecht Dürer, 1493 (British Library, 

London, Public Domain) 

Brueghel the Elder: Landscape with the Fall of Icarus (1555) 

The figure of Icarus is suddenly marginalized in Bruegelôs early modern pictorial 

composition. Here, he appears barely larger than one of the sheep (Fig. 4). In contrast, the 

foreground is dominated by the plowing farmer, a shepherd, and the merchant ships on 

the sea. They all seem to go about their work unmoved, as if the fall of Icarus deserved 

neither attention nor significance. Here, the tragedy is ironically intensified: It is no longer 

even recognized: ñNone of those present, except the tragic flier, participate in his accident 

or share his tragedyò (Wilkoszewska, 1986, p. 29). On the one hand, the observersô 

reaction ï pity and fear ï is absent. On the other hand, Icarusô fate thus appears to be quite 

normal and everyday. This Renaissance depiction can also be interpreted as follows: In 

the ñage of technologyò the fall of exposed heroes becomes the fate of all. Think of sailors 

in a Spanish merchant ship that sinks, of growing cities that can be better fed thanks to 

new plant varieties from America, but are also more susceptible than ever in the event of 

pandemics. At the center of Brueghelôs humanistic view is not the spectacular fall, but 

the continuity of everyday, useful activities such as plowing and sailing around the world 

ï the technical achievements whose effects prove to be beneficial and promising. In a 

sense, the story of Icarus does not disturb us. Tragedy does not appear here as a moral 

warning against ñhubrisò but as an everyday companion to humans, whose actions are 

irrevocably ambivalent in a complex field of tension between knowledge, uncertainty, 

and acute (technical) necessity for action. 
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Figure 4. The beginnings of Icarusô ignorance: Painting ñLandscape with the Fall 

of Icarusò (Bruegel the Elder, attributed ï Royal Museums of Fine Arts, Brussels, Public 

Domain) 

Gogol / Korsakov: Christmas Eve (1832/1895) 

Rimsky-Korsakovôs libretto for the opera ñChristmas Eveò, based on a novella by 

Nikolai Gogol, is staged as a single flight sequence ï as in the Frankfurt Operaôs 

production in the 2021/22 season. The play shows in a fairy-tale-like, comical form how 

a witch and the devil try to spread chaos and temptation on Christmas Eve, of all nights, 

by flying through the night. But the blacksmith Vakula, the heroic antagonist, also flies: 

Courageously on the devilôs back, straight to the Tsarina, to steal her shoes and thus win 

the love of the village beauty Oksana. Here, the witchesô flight is to be understood in the 

early modern symbolism of Christian interpretations (Zika, 1989), as a mythical 

representation of the temptation of evil to override divine laws. Korsakoff states:  

DEVIL: Donôt stop the devil leading honest people astray. 

Weôll fly, weôll fly! 

Oo hoo! 

 

SOLOKHA: Weôll fly, weôll fly! 

Oo hoo! 

 

SOLOKHA: Weôre going to hide the moon and stars. 

Weôll unleash snowstorms, 

the streets will be 

full of snowdrifts. (Rimsky-Korsakov, n. d.) 
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It is the flight of the devil and the witch themselves that wreaks havoc, that ñfeelsò 

like intoxication (ñOo hoo!ò) to the two of them, that removes the moon and stars from 

their places (Fig. 5). And the conqueror of the devil is the Orthodox hero, and his heroism 

is also a flight ï the prudent, heroic flight, the flight on the back of a winged horse into 

which the devil has transformed himself. As a blacksmith, Vakula embodies creative 

power, but as someone dependent on Oksanaôs wishes, he also embodies dependence on 

ñtechnologyò: He needs the devil himself as a ñsuperhumanò means of transport.  

On the night before Christmas, the still devoutly religious and superstitious pre-

industrial man in Russia finds himself caught up in the mechanics of the coming, eerily 

technical order. Gogolôs text can thus be read as an allegorical anticipation of the 

experience that the technical apparatus is both a means of liberation and an instrument of 

subjugation (cf. Sect. 2.2). The ambivalence of the flying allegory culminates in the fact 

that the hero of the story, Vakula, escapes the foolish superstition of his village by using 

the devil as his mount. He controls his flying object with a whip: ñWakula rushes across 

the stage on a flying horse, a whip in his hand, and disappears.ò 

The story ends as a good, slightly ironic Christian heroic fairy tale. Its optimistic 

punchline: Humans remain free; it depends on the ñhowò of flying. 

 

 

Figure 5. Everyone flies, and it depends on the ñhowò: Witches and heroes in the opera 

ñChristmas Eveò (Picture Citation, MRS CD Cover undated) 
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Andersen: The Snow Queen (1844) 

The end of the first chapter of Hans Christian Andersenôs fairy tale ñThe Snow 

Queenò opens up an allegorical interpretation that shows a person under the spell of a 

technical apparatus of power. The person here is Kay, who grows from a child into a 

teenager, whose childishness disappears as he adopts the ñadultò view of purely technical, 

objectifying rationality. The emotional cooling ï caused by the intrusion of a splinter 

from the devilôs mirror ï culminates in the experience of flying on the Snow Queenôs 

sleigh:  

Kay looked at her; she was very pretty; he could not imagine a more clever, fairer 

face. She did not seem to be made of ice now, as she was when she sat outside the 

window and beckoned him. In his eyes she was perfect, and he felt no fear. [...] 

He gazed up into the immense spaces of the air, and she flew on with him, flew 

high among the dark clouds, and the storm wind whistled and roared as if it were 

singing old ballads. They flew over forests and lakes, over sea and land: below 

them the cold blast whistled, the wolves howled, the snow sparkled; above them 

flew the black cawing crows, but over all shone the moon, large and bright; and 

by its light Kay watched through the long, long winter night; by day he slumbered 

at the feet of the Snow Queen. (Andersen, 1844) 

The feeling of flight is not conveyed from Kayôs inner perspective. But that is only 

logical. His view as a flyer is transformed into complete emotional detachment, entirely 

devoted to mathematical reason, as symbolized by his love for the Ice Queen. The cold, 

the clouds, the altitude of the flight are described in a sober and inwardly impassive 

manner, reinforcing the atmosphere of horror and chill; Kay ñfeels no fearò, observing 

the events coolly in the cold white moonlight (Fig. 6). His inner coolness is expressed 

through the allegory of the ñlong long winter nightò. The winter world rushes past him as 

if in a frenzy, with only one strange signal: The storm howls ñas if it were singing old 

balladsò. This may be Andersenôs hint towards the end of this fairy tale: The narrative 

forces, the events of love, reconciliation and tears will provide the final punchline, not 

just the cool arithmetic of the Snow Queenôs empire.  

But first, the sleigh will take him to the Snow Queenôs palace. There he must play 

a mechanical game for many years: The endless laying of pieces of ice that are supposed 

to form a meaningful whole. But he cannot succeed. He fails to lay the word ñeternityò. 

The tragedy of the second order lies in this combination of mechanical-technical promise 

(rational knowledge, higher order) and actual alienation, his insensitivity. But that is not 

the end of the fairy tale. His childhood friend Gerda finds Kay and redeems him with love 

and tears. But both have lost something on this journey: Their childhood. But they have 

also gained something: Experience, insight, and a sense of responsibility. On the one 

hand, this fairy tale can be seen as a variation on the ñoldò biblical story of the expulsion 

from paradise. On the other hand, it is full of allusions to the positivist, scientific-

industrial hopes of salvation of the late 19th century. The experience of flight has changed 

from a joyful intoxication to a cool fascination. This suppresses the levels of awareness 

of compassion and beauty, as well as the playful approach to the world ï a true ñtragedy 

of the second orderò. 
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Figure 6. Kayôs flight through the cold as an allegory for his inner life (Picuture 

Quotation Elena Ringo, Fairytale Wiki / Fandom) 

Frisch: Homo Faber (1957) 

Max Frisch presented the novel ñHomo Faberò as a literary caricature of ñhomo 

technicusò. The story begins with a flight. Homo Faber, the engineer, flies to South 

America as an ordinary passenger. The first-person narrator succinctly describes flying 

as a completely everyday experience with impressions such as: The flight is ñrigid in 

empty space, no swayingò, completely ñmotionlessò:  

As I could see out of my right eye, we were somewhere over the Mississippi, 

flying at a great height and absolutely smoothly, our propellers flashing in the 

morning sun; the usual window panes, you see them and at the same time look 

through them; the wings also glistening, rigid in empty space, no swaying now, 

we were poised motionless in a cloudless sky, a flight like hundreds of others; the 

engines running smoothly. (Frisch, 1997/2006, p. 3) 

Soon after, he suffers the same fate as Icarus: His plane crashes. Ironically, even 

after surviving the crash, the passenger remains completely calm. His comment is laconic: 

ñthere was no serious damageò: 

Without waiting for an order, we all gathered in the shade under the wing; not a 

word was spoken, as though talking in the desert was forbidden. Our Super 

Constellation was tilted slightly forward, there was no serious damage, only the 
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front undercarriage was jammed, having sunk into the sand, it wasnôt even 

smashed up. The four propeller crosses gleamed in the glaring blue sky; so did the 

three rudders. No one moved, including me. (Frisch, 1997/2006, p. 9-11) 

Not only flying, but also crashing becomes somehow normal here (Fig. 7). The 

enlightened engineer simply takes note of it with a shrug, as if he knew that it was a 

possibility with a certain probability. The mode of being affected ï necessary in order to 

be able to interpret tragedy at all ï has been lost to this modern type. Homo Faber, as a 

caricature of the technically rational engineer, does not allow this experience to distract 

him from his thoughts; he accompanies the crash with reflections on technical details, 

objectively, like an observer of a laboratory experiment. The engineer Faber embodies a 

modern world in which ñtragedyò is presumed impossible. Yet he unknowingly falls in 

love with his own daughter (a kind of Oedipus story), she is bitten by a snake (like 

Eurydice). Ancient tragedy breaks into the modern world, but Walter Faber testifies a 

complete blindness to tragedy because he lacks the sensitivity for it. Ironically, this 

persists in Frischôs novella itself after a literal Icarus experience, his own plane crash.  

The engineer ï as an almost naive developer of technology ï is, in this sense, the 

tragic figure of modernity. On the one hand, the engineer is even a savior figure of the 

era of ñtechnocratic high modernismò, as historians Uwe Fraunholz and Sylvia Wºlfel 

have called it. Until the mid-1970s, the engineer embodied the competence to solve the 

great questions of humanity ï energy supply and world food supply ï in the public eye. 

On the other hand, however, the engineer is also increasingly portrayed as a problematic 

figure in literature. Max Frischôs novel ñHomo Faberò not only alludes to Icarus, but is 

also read primarily as an adaptation of ancient myths: Precisely because ñhisò protagonist 

is incapable of any other approach to the world than a technically rationalized one, Max 

Frisch allows this character to be caught up in a whirlwind of tragic events in the course 

of the narrative, ranging from incest (Oedipus) to suicide and his own death. The 

punchline is that it is precisely in the completely demythologized technical approach to 

the world that myth regains ground: ñMyth and technology are thus not opposites, as the 

narrator sometimes suggests, but are similar in their function of alleviating fearò (Roehl, 

2020, p. 267). 

 

Figure 7. Homo Faber, detached participant-observer of a plane crash (Image Quotation 

of Volker Schlöndorff`s 1991 movie) 
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Preussler: Krabat / The Satanic Mill (1971) 

The young adult book Krabat, which is very well known in German-speaking 

countries and translated into English as ñThe Satanic Millò, describes the story of a poor 

young man who hopes for a better life by entering a dark mill (Fig. 8). There, one learns 

magic and flying, but the price is high. The sorcerer is directly subordinate to the devil 

and must sacrifice one of his students once a year. There, the young Krabat not only learns 

magic and enjoys a privileged life, but is also suddenly ñthrownò into adulthood. This is 

also associated with the experience of near death. His thirst for adventure and desire for 

a life without material poverty turns into a life of bondage and fear. Behind the magic 

course lies a totalitarian system in which everyone fears being denounced by the others. 

In this story, hope (a life without poverty) and tragic consequences (death and constant 

fear of speaking freely) are tragically opposed. 

 Flying is also to be understood allegorically here: The children learn to transform 

themselves into ravens through a magic spell. The mill where Krabat is apprenticed can 

be understood symbolically as a strictly functional system. The mill grinds incessantly, 

its processes are determined by a rationality that leaves little room for individual action. 

In this setting, humans become ñfunctionsò of the apparatus. They gain power and 

abilities, but pay for them with autonomy and vitality (cf. the section about ñSecond-

Order Tragediesò). The tragedy lies in the dual experience: On the one hand, entering the 

mill promises progress, power, and security; on the other hand, the apparatus binds the 

individual into structures that increasingly curtail their options for action. In this reading, 

ñKrabatò appears as a narrative depiction of second-order tragedy. Here, flight is 

portrayed as a brief, bumpy attempt ï paradoxically as an expression of bondage and 

imprisonment by death: 

Krabat, the raven Krabat, obediently spread his wings and took flight. Fluttering 

awkwardly, he flew around the chamber, circled the table, and brushed against the 

book and the skull. Then he settled down with the other ravens and clung to the 

perch. (Preußler 1971, p. 40; translation JG/AG). 
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Figure 8. Flying over the Satanic Mill (Image Quotation of Mc Millan book 

cover 1973) 

 

DISCUSSION AND CONCLUSION  

Second-order tragedy in the context of technology has been described in this article 

as experiences of loss of freedom and individuality, the future, personal effectiveness, or 

a loss of relevance of qualitative data in decision-making processes. Such tragedy does 

not arise suddenly, but gradually. It emerges in historical or literary constellations from 

the feelings of those involved, in the interpretation of the observer, and in hermeneutic 

dialogue. 

In considerations of the consequences of technology, for example, the view of 

digitalization and AI must not be narrowed down to a purely objectivist view of 

technology, but must take into account the interactions with human behavior. The 

possible constellations of application are in principle infinite and unpredictable. 

Knowledge of historical and literary cases broadens the corridor of expected 

consequences in the ñfirst and second orderò. The often only vaguely tangible human 
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factors in terms of convenience, adaptation, and overestimation of digital systems, 

perhaps most strongly the ñsweet temptationò of convenience, adds another layer to the 

usual difficulties of recognizing gradual processes and assessing their relevance for 

action. This shows that the tragedy of technology is actually a tragedy of humanity.  

Speaking of technology and tragedy together also has several implications with 

regard to the quality of public discourse: 

- This perspective removes it from one-sided scandalization. 

- It places it in the larger context of meaning, experience, and history of the 

tragedy of humanity in general. 

- It has a definable, ñobjectifiableò side 

- It has an ñinnerò subjective side, which we call ñsecond-order tragedyò. 

- It is precisely this narrative structure of the tragic experience with technology 

that differentiates the usual dichotomous discourse patterns between ñrejectionò 

and ñapprovalò, between ñfear of technologyò and ñtechnological euphoriaò. 

- It expresses ambivalence from an experience-based perspective. 

Second-order tragedy was received and interpreted using the example of literary 

descriptions of flight. This provided an example of hermeneutic technology assessment. 

In doing so, we have responded to a methodological research postulate: To strengthen a 

hermeneutic science of technology assessment (Grunwald, 2014; Mehnert & Grunwald, 

2024).  

However, we must also mention the possibility that people are projecting the 

tragedy of general life experience onto technology in a monocausal manner. Statements 

such as ñrobots are taking our jobsò (instead of ñmanagers who decide to use these 

robotsò), or ñmy child has ADHD because of tabletsò (instead of ñbecause we gave them 

a tablet too earlyò, or ñbecause we donôt have the energy to deal with him appropriatelyò), 

or ñI am sick because of industrially-processed ready mealsò (instead of ñbecause of my 

one-sided dietary choices for these mealsò) would be examples of this. Here, we could 

speak of technology-related exculpation narratives. Our idea of a dual relationship 

between tragedy and technology does not imply a one-sided negative focus on 

technology. Embedding technology in human history as the history of technology allows 

us to recognize ñtechnological progressò as part of the provision for a better life. For 

tragedy would exist even without technology, only in a different form. 
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Abstract 
In this article, some points of contact between tragedy and technology are presented. The main point of 

contact is the way in which both treat human action and issues related to knowledge, ignorance, 

responsibility, and tragic error. To define tragedy in general terms, some attention will be devoted to the 

works of Aristotle. From there, a comparison with our current predicaments can be drawn. We will argue 

two points. The first is that the tragic spirit that animates representation in Greek tragedies currently arises 

in various eras under new determinations that have a bearing on human agency. In our era, various events, 

such as disasters, calamities and catastrophes, attest to the role of technology in structuring, thwarting, and 

curtailing actions. At first glance, the return of the tragic spirit would seem obvious, owing to errors and 

the unintended effects of widespread technological use and innovation. The second point draws on the work 

of various authors in philosophy of technology to argue that it is difficult, if not impossible today for an 

event to be recognized or represented as tragic. In particular, the Promethean Gap between our faculties of 

production and our faculties of representation and feeling signifies that we are unable to grasp the effects 

of our everyday technologically mediated actions. Additionally, the spirit that animates the accelerated 

adoption of technology shifts responsibility away from human beings and towards a lack of knowledge and 

optimal planning of technical systems. In the original sense, an event is never acknowledged as tragic since 

it is never something definite, but a step towards a perfected future state of affairs.  
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ɸʥʥʦʪʘʮʠʷ 
ɺ ʵʪʦʡ ʩʪʘʪʴʝ ʧʨʝʜʩʪʘʚʣʝʥʳ ʥʝʢʦʪʦʨʳʝ ʪʦʯʢʠ ʩʦʧʨʠʢʦʩʥʦʚʝʥʠʷ ʤʝʞʜʫ ʪʨʘʛʝʜʠʝʡ ʠ ʪʝʭʥʦʣʦʛʠʝʡ. 

ʆʩʥʦʚʥʘʷ ʪʦʯʢʘ ʩʦʧʨʠʢʦʩʥʦʚʝʥʠʷ ï ʵʪʦ ʪʦ, ʢʘʢ ʦʙʘ ʷʚʣʝʥʠʷ ʨʘʩʩʤʘʪʨʠʚʘʶʪ ʯʝʣʦʚʝʯʝʩʢʠʝ ʜʝʡʩʪʚʠʷ 

ʠ ʚʦʧʨʦʩʳ, ʩʚʷʟʘʥʥʳʝ ʩʦ ʟʥʘʥʠʝʤ, ʥʝʚʝʞʝʩʪʚʦʤ, ʦʪʚʝʪʩʪʚʝʥʥʦʩʪʴʶ ʠ ʪʨʘʛʠʯʝʩʢʦʡ ʦʰʠʙʢʦʡ. ɼʣʷ 

ʦʙʱʝʛʦ ʦʧʨʝʜʝʣʝʥʠʷ ʪʨʘʛʝʜʠʠ ʙʫʜʝʪ ʫʜʝʣʝʥʦ ʚʥʠʤʘʥʠʝ ʨʘʙʦʪʘʤ ɸʨʠʩʪʦʪʝʣʷ. ʆʪʪʫʜʘ ʤʦʞʥʦ 

ʧʨʦʚʝʩʪʠ ʩʨʘʚʥʝʥʠʝ ʩ ʥʘʰʠʤʠ ʥʳʥʝʰʥʠʤʠ ʧʨʦʙʣʝʤʘʤʠ. ʄʳ ʚʳʜʚʠʥʝʤ ʜʚʘ ʪʝʟʠʩʘ. ʇʝʨʚʳʡ 

ʟʘʢʣʶʯʘʝʪʩʷ ʚ ʪʦʤ, ʯʪʦ ʪʨʘʛʠʯʝʩʢʠʡ ʜʫʭ, ʣʝʞʘʱʠʡ ʚ ʦʩʥʦʚʝ ʠʟʦʙʨʘʞʝʥʠʷ ʩʦʙʳʪʠʡ ʚ ʛʨʝʯʝʩʢʠʭ 

ʪʨʘʛʝʜʠʷʭ, ʚ ʥʘʩʪʦʷʱʝʝ ʚʨʝʤʷ ʚʦʟʥʠʢʘʝʪ ʚ ʨʘʟʣʠʯʥʳʭ ʵʧʦʭʘʭ ʧʦʜ ʚʣʠʷʥʠʝʤ ʥʦʚʳʭ ʬʘʢʪʦʨʦʚ, 

ʚʣʠʷʶʱʠʭ ʥʘ ʯʝʣʦʚʝʯʝʩʢʫʶ ʜʝʷʪʝʣʴʥʦʩʪʴ. ɺ ʥʘʰʫ ʵʧʦʭʫ ʨʘʟʣʠʯʥʳʝ ʩʦʙʳʪʠʷ, ʪʘʢʠʝ ʢʘʢ ʢʘʪʘʩʪʨʦʬʳ, 

ʙʝʜʩʪʚʠʷ ʠ ʢʘʪʘʩʪʨʦʬʳ, ʩʚʠʜʝʪʝʣʴʩʪʚʫʶʪ ʦ ʨʦʣʠ ʪʝʭʥʦʣʦʛʠʠ ʚ ʩʪʨʫʢʪʫʨʠʨʦʚʘʥʠʠ, ʧʨʝʧʷʪʩʪʚʦʚʘʥʠʠ 

ʠ ʦʛʨʘʥʠʯʝʥʠʠ ʜʝʡʩʪʚʠʡ. ʅʘ ʧʝʨʚʳʡ ʚʟʛʣʷʜ, ʚʦʟʚʨʘʱʝʥʠʝ ʪʨʘʛʠʯʝʩʢʦʛʦ ʜʫʭʘ ʢʘʞʝʪʩʷ ʦʯʝʚʠʜʥʳʤ, 

ʦʙʫʩʣʦʚʣʝʥʥʳʤ ʦʰʠʙʢʘʤʠ ʠ ʥʝʧʨʝʜʚʠʜʝʥʥʳʤʠ ʧʦʩʣʝʜʩʪʚʠʷʤʠ ʰʠʨʦʢʦʛʦ ʠʩʧʦʣʴʟʦʚʘʥʠʷ 

ʪʝʭʥʦʣʦʛʠʡ ʠ ʠʥʥʦʚʘʮʠʡ. ɺʪʦʨʦʡ ʪʝʟʠʩ ʦʧʠʨʘʝʪʩʷ ʥʘ ʨʘʙʦʪʳ ʨʘʟʣʠʯʥʳʭ ʘʚʪʦʨʦʚ ʚ ʦʙʣʘʩʪʠ 

ʬʠʣʦʩʦʬʠʠ ʪʝʭʥʦʣʦʛʠʠ, ʫʪʚʝʨʞʜʘʷ, ʯʪʦ ʩʝʛʦʜʥʷ ʪʨʫʜʥʦ, ʝʩʣʠ ʥʝ ʥʝʚʦʟʤʦʞʥʦ, ʧʨʠʟʥʘʪʴ ʠʣʠ 

ʧʨʝʜʩʪʘʚʠʪʴ ʩʦʙʳʪʠʝ ʢʘʢ ʪʨʘʛʠʯʝʩʢʦʝ. ɺ ʯʘʩʪʥʦʩʪʠ, ʧʨʦʤʝʪʝʝʚʩʢʠʡ ʨʘʟʨʳʚ ʤʝʞʜʫ ʥʘʰʠʤʠ 

ʩʧʦʩʦʙʥʦʩʪʷʤʠ ʢ ʧʨʦʠʟʚʦʜʩʪʚʫ ʠ ʩʧʦʩʦʙʥʦʩʪʷʤʠ ʢ ʧʨʝʜʩʪʘʚʣʝʥʠʶ ʠ ʯʫʚʩʪʚʦʚʘʥʠʶ ʩʚʠʜʝʪʝʣʴʩʪʚʫʝʪ 

ʦ ʥʘʰʝʡ ʥʝʩʧʦʩʦʙʥʦʩʪʠ ʦʩʦʟʥʘʪʴ ʧʦʩʣʝʜʩʪʚʠʷ ʥʘʰʠʭ ʧʦʚʩʝʜʥʝʚʥʳʭ ʜʝʡʩʪʚʠʡ, ʦʧʦʩʨʝʜʦʚʘʥʥʳʭ 

ʪʝʭʥʦʣʦʛʠʷʤʠ. ʂʨʦʤʝ ʪʦʛʦ, ʜʫʭ, ʜʚʠʞʫʱʠʡ ʫʩʢʦʨʝʥʥʳʤ ʚʥʝʜʨʝʥʠʝʤ ʪʝʭʥʦʣʦʛʠʡ, ʧʝʨʝʢʣʘʜʳʚʘʝʪ 

ʦʪʚʝʪʩʪʚʝʥʥʦʩʪʴ ʩ ʣʶʜʝʡ ʥʘ ʥʝʜʦʩʪʘʪʦʢ ʟʥʘʥʠʡ ʠ ʥʝʦʧʪʠʤʘʣʴʥʦʛʦ ʧʣʘʥʠʨʦʚʘʥʠʷ ʪʝʭʥʠʯʝʩʢʠʭ 

ʩʠʩʪʝʤ. ɺ ʧʝʨʚʦʥʘʯʘʣʴʥʦʤ ʩʤʳʩʣʝ ʩʦʙʳʪʠʝ ʥʠʢʦʛʜʘ ʥʝ ʧʨʠʟʥʘʝʪʩʷ ʪʨʘʛʠʯʝʩʢʠʤ, ʧʦʩʢʦʣʴʢʫ ʦʥʦ 

ʥʠʢʦʛʜʘ ʥʝ ʷʚʣʷʝʪʩʷ ʯʝʤ-ʪʦ ʦʧʨʝʜʝʣʝʥʥʳʤ, ʘ ʣʠʰʴ ʰʘʛʦʤ ʢ ʩʦʚʝʨʰʝʥʥʦʤʫ ʙʫʜʫʱʝʤʫ ʧʦʣʦʞʝʥʠʶ 

ʜʝʣ. 

ʂʣʶʯʝʚʳʝ ʩʣʦʚʘ: ʊʨʘʛʠʯʝʩʢʠʡ; ʊʝʭʥʦʣʦʛʠʷ; ɻʶʥʪʝʨ ɸʥʜʝʨʩ; ʇʨʦʤʝʪʝʝʚʩʢʠʡ 
ʨʘʟʨʳʚ; ɸʨʠʩʪʦʪʝʣʴ 

 

ɼʣʷ ʮʠʪʠʨʦʚʘʥʠʷ: Carvalho, T. M. Taming the Tragic ï Agency and Catastrophe // Technology and 

Language. 2025. ˉ 6(4). P. 35-54. https://doi.org/10.48417/technolang.2025.04.03 

 
 
 

É  ʂʘʨʚʘʣʴʶ ʊ. ʄ. This work is licensed under a Creative Commons Attribution-

NonCommercial 4.0 International License  

mailto:tbcarvalho@letras.up.pt
mailto:tbcarvalho@letras.up.pt
https://doi.org/10.48417/technolang.2025.04.03
https://creativecommons.org/licenses/by-nc/4.0/
https://creativecommons.org/licenses/by-nc/4.0/
https://orcid.org/0000-0002-1060-3898


Technology and Language ʊʝʭʥʦʣʦʛʠʠ ʚ ʠʥʬʦʩʬʝʨʝ, 2025. 6(4). 35-54 

 

 

 

37 
soctech.spbstu.ru    

INTRODUCTION  

This paper revolves around two points. The first examines the hypothesis that there 

is a significant convergence between the tragic spirit and the issues raised by technology 

today. Specifically, Greek tragedies and the works of Aristotle serve as fertile ground for 

exploring the dynamics of technology. Not all Greek tragedies align with technological 

themes, and not all are relevant for understanding and framing technology in the modern 

world, but many shared affinities exist between the two. Historians and philosophers of 

technology could gain valuable insights from studying these connections, and specialists 

in Hellenistic studies would recognize how philosophers of technology address concepts 

and problems related to human action that are similar to those raised by tragedies. 

Although I disagree with some of their conclusions, the works of Jos de Mul (2015) and 

Mark Coeckelbergh (2012) on these topics demonstrate a promising intersection. While 

Hellenistic studies certainly require a thorough understanding of Greek to interpret the 

original texts, their overall conclusions still support and encourage fruitful 

interdisciplinary dialogue.  

What explains this convergence between tragedy and technology? The significance 

of Greek tragedies today lies precisely in how human action becomes a central theme that 

is continually examined within the specific epistemic circumstances of the characters' 

contexts when they make decisions and face the consequences. Greek tragedies raise 

questions about ananke, the necessity surrounding human life, as well as freedom and 

responsibility. They essentially pose dramatic questions that extend the Sphinx's inquiry 

about what it means to be human. These questions are increasingly relevant today, but 

they are now influenced by new factors, especially by technology. The link between 

tragedy and technology is thus connected to the idea that tragic events hold a hidden 

wisdom that can shed light on aspects unique to our era. In the tragic spirit, there exists a 

claim to truth that often remains beneath the surface.  

The second main point of this work is recognizing that, despite a notable 

convergence between the tragic spirit and technology, this relationship cannot be fully 

understood in our current historical context. I will outline several reasons for this, mainly 

relating to the nature of technological mediation, the opacity between users and the effects 

triggered, and how technology's formal dynamics ï its kinetic character beyond mere 

technical content ï prevent the emergence of the tragic spirit in Modernity. Technology 

is embedded in a secular narrative aimed at fulfilling a redemptive promise, and this faith 

prevents the reemergence and solidification of the tragic spirit and its representation.  

Thinking about the tragic spirit against the backdrop of our era implies thinking 

about how human action is and always has been intertwined with multiple powers that 

subordinate and shape it. The reversal of expectations, the unpredictability of the future, 

and the obsolescence of familiarity and stability make the study of tragedy relevant as a 

model of human action where harmful consequences, mistakes, freedom and necessity, 

responsibility, knowledge and ignorance intersect. Even if today we no longer believe in 

gods as an explanation for the powers that condition and explain the harmful 

consequences of human action, it is undeniable that human action today seems to be 

constrained by increasingly narrow limits imposed by powers that only sometimes 

manifest themselves. Geopolitical games, market fluctuations, and the turmoil of war 
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shape the everyday lives of ordinary people without them having any say in the matter. 

García's (2006) thesis is that the old gods do not die ( p. 26). Regardless of their specific 

historical origin, gods refer to something transversal and timeless in human lives. Fortuna 

is one of these enduring symbols, undergoing metamorphoses through which its sphere 

of influence contracts or expands while it may or may not be recognised as a cultural 

power. And according to Rosset (1971, p. 16), what defines the tragic thought is the 

affirmation and acceptance of chance meddling in human affairs. 

Similarly, we could say that the tragic spirit does not fade away, but merely recedes, 

and may or may not retain its transformative cultural power. The recognition of lasting 

constraints conditions the field of possibilities for action without determining it. Today, 

technology is, among other things, one of the main factors constraining the field of 

individual and collective human action. Furthermore, thinking about the relation of 

technology to human action is particularly acute because its promise is precisely to 

alleviate and facilitate human life. Recognising this role in technology does not mean 

demonising or sanctifying it, but rather thinking about its ambiguity. This is, in fact, the 

tragic worldview, namely, that of seeing in the dependence of human action on multiple 

powers the possibility of a timeless wisdom that involves the awareness that humans are 

simultaneously free and determined, knowing how their own actions are grafted onto 

multiple other chains of events. 

WHAT IS TRAGEDY?  

It is no easy task to define tragedy. However, some elements seem common to 

various dramatic works. In a tragedy, it is common for the instability and fragility of 

human life to lead to the conclusion that the hopes of mortals are just vain illusions that 

accompany them in their brief existence. The transition from fortune to misfortune of a 

protagonist who arouses goodwill is easily attributable to tragedy, so is atrocious and 

undeserved suffering, the impotence of choice in charting a path of escape, or the 

existence of an insoluble conflict (Lesky, 1978, p. 11 and Mandel, 1961, p. 20). However, 

tragedy, despite being painted in broad strokes, is one of those notions that ñdue to its 

inexhaustible richness cannot be delimited, petrified, conceptualisedò (Serra, 2018, p. 24). 

Rather than asking for a definition of tragedy, it is perhaps more interesting to ask how 

the tragic reveals itself, that is, what justifies equating an event with a tragedy. The 

question and answers about ñwhat tragedy isò thus transitions from a substantial concern 

to an open and dynamic one, alongside the acceptance that the tragic spirit, in what it 

reveals as paradigmatic of human action, can reveal itself through various forms of 

expression, that is, through theatrical conventions and dramatic representations, but also 

through disasters, calamities and catastrophes.   

With this reformulation of the question, we can ascertain whether technology lends 

itself to being framed as a tragic experience. Similarly, knowing whether and how 

different historical contexts allow or prevent the emergence of the representation of 

tragedies is central to ascertaining their connection with technology. The tragic, as Max 

Scheler points out, is not essentially an aesthetic phenomenon, but something more, 

something constitutive of the universe itself and to which we have access through the 
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experience or representation of events (Scheler, 1955, p. 151). That Greek tragedies have, 

until now, been the ideal locus of this revelation is merely a most fortunate historical 

accident. In this sense, each era is led to an attempt to recognise its own form of the tragic 

spirit, to define it accordingly to its worldview, and to give it an expression. 

TRAGEDY IN ARISTOTLE  

If we dwell a little on Aristotle's considerations on tragedy, we can establish a frame 

of reference that will become all the more visible in contrast and similarity to our own 

era. To this end, it is important to note that, contrary to the Socratic-Platonic thesis, 

Aristotle believed that the good exists in the world and is not given in advance in rules or 

principles, as is mathematical knowledge or the procedures for playing a melody. The 

good is not a permanent quality, but an action, which is why contextual elements are 

crucial for the agent to act well (Aristotle, 2011, 1140a20-21).  

Furthermore, tragic poetry, for Aristotle, does not respect, as history does, the 

particularities of human action, but rather expresses the universal, using concrete 

elements and people for this purpose. Tragedy brings together an accumulation of human 

experience and knowledge unrelated to any historical individual. It is this tension between 

the universal and the particular that allows tragedy, through the mimesis of action, to 

arouse terror and compassion and enable catharsis. Tragedy, as we have said, summons 

and exposes the audience to a kind of truth that is not immediately accessible, but which 

relates to praxis. Additionally, this revelation of truth to the public has pedagogical and 

educational value. Taking these assumptions and the importance of social life for learning 

how to act well into account, it becomes clear how, through the mimesis of action, tragedy 

demonstrates its proximity to the question of the ends that guide human life and how it 

attempts to show the way mortals seek to achieve them (Aristotle, 2013, 1450a16). All 

this leads to tragedy as confirming, in general, the vulnerability and fragility of human 

lives (Nussbaum, 1986, p. 20). 

In his definition of tragedy, Aristotle also refers to his preference for plots of 

relative complexity. The reason for this preference is that in such plots there is a change 

of fortune (metábasis) that occurs due to a reversal (peripéteia) or a discovery 

(anagnórisis). Discovery consists in the transition from the unknown to the known 

regarding the identities of the protagonists, while a reversal refers to the shift of actions 

to their opposite. These are the most effective means of generating the desired emotional 

effects. For tragedy to be properly understood, the audience must also feel that misfortune 

does not discriminate against anyone. Aristotle also mentions how tragedy, in order to 

elicit the aforementioned emotions, must refer to the fall from fortune to misfortune of an 

individual who, not distinguished by excellence or justice, that is, an ordinary person, 

suffers the consequences not because of wickedness or perversity, but because of a 

mistake that causes the tragic change, the hamartía (Aristotle, 2013, 1452 b30-1453 a12). 

Hamartía also has the function of ensuring the transition from ignorance to recognition 

(Kim, 2010, 37).  

What is meant by this term? Although there are differing interpretations, ranging 

from ignorance of the facts to moral defect, we adopt the position of authors who 
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emphasize (Kim, 2010, p. 40) that the term does not refer to a moral failing or guilt, but 

an epistemic error, a mistake or deception about the details surrounding the context of the 

action. Hamartía in tragedy is a cognitive error based, first and foremost, on ignorance of 

the relevant facts or an incomplete view of them. It is not a generic, universal ignorance, 

a simple lack of knowledge, but an ignorance relative to the context of the agent, a type 

of contextual knowledge such as the highly situated phronesis (Aristotle, 2011, 1110b28-

1111a2). In tragedy, misfortune is therefore caused by blameless errors, that is, by actions 

that are not attributable to the bad temper of the characters (Aristotle, 2013, 1453a 13-

16). The most moving tragedies, for Aristotle, are hence based on a cognitive failure, on 

this tragic and involuntary error in the face of the density and complexity of the chain of 

events surrounding the circumstances of the action. The fall is not the result of intentional 

deliberation but rather presents the precariousness and instability of the circumstances 

surrounding action.  

In order to explore the relationship between tragedy and technology, it is also In 

order to explore the relationship between tragedy and technology, it is also important to 

highlight the connection between voluntary and involuntary acts as analyzed by Aristotle 

(2011) in the Nicomachean Ethics (1111a2-3). An act is voluntary if the agent is aware 

of all the circumstances of the action (1113a23-24) and involuntary if certain 

circumstances are ignored. The question remains as to what this awareness consists of. 

Some acts can be committed out of ignorance of the circumstances, objects, place, or 

instruments used. In any case, the agent is unaware of the particulars of the context in 

which they perform their action. They act but are not fully aware of what they are doing 

and therefore may, in retrospect, regret the act and be forgiven. Tragedy thus immerses 

us in the very passivity of the protagonist. Innocence in the face of an irreparable mistake 

and fear in the face of the triggered situation that is hence out of control with destructive 

effects must be captured (Aristotle, 1998, 1382a 27-30) for there to be terror and 

compassion. With the help of definitions from Nicomachean Ethics (Aristotle, 2011, 

1135b16-19), the hamartía of Poetics (Aristotle, 2013, 1453a10) is redefined as a 

dangerous act committed by an agent who is unaware of an essential relevant fact. These 

agents act out of ignorance, without malice and without being aware of their surroundings, 

causing damage that can be traced back to their action, yet was not to be expected. Such 

is their ignorance that agents end up harming themselves and their community. And it is 

precisely because the error has not been understood as such that the structure of the action 

leads to a discovery of how the underlying causes lead to a reversal of fortune.  

From this perspective, tragedies highlight the extreme nature of a human condition 

or disposition to act in ignorance of all the relevant facts, which necessarily leads to tragic, 

i.e., adverse or horrible, incidents. If the hamartía of tragedy, according to Aristotle, is a 

universal element of human action that exposes its limits, one would expect that in the 

industrial age, this structure would not disappear.  

THE PROMETHEAN GAP  

Tragedyós reversal (peripéteia) and discovery (anagnórisis) find echoes in the 

contemporary performance of technology. Both correspond to the moment of unexpected 
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revelation of technologyôs unforeseen consequences (Nye, 2006 p. 21) at the ecological 

or social level, which usually remained hidden until the moment of their belated 

emergence, out of step with their spatial and temporal origin. It is the moment when we 

realise that there is a gap between the purposes and intentions of engineers, promoters, 

and stakeholders and the actual unintended effects. The philosophy of technology 

abounds in examples and is familiar with these cases of deviation of proper function from 

the designerôs original intentions, as grounded, for instance, on the multistability of 

artifacts (Ihde, 1990, p. 144). Nevertheless, it is worth exploring more in depth the 

parallels between the role of hamartía in Greek tragedies and involuntary acts in 

contemporary society. As we have seen, hamartía is at the heart of the tragic spirit, 

rendering agents responsible but at the same time innocent. They are the source of a 

catastrophe, but without any intention. How similar and relevant are these remarks for 

thinking about the present day? Are there invariants in the structure of human action that 

remain regardless of historical and geographical variations?  

The scale of contemporary technology, its pervasiveness and omnipresence, has 

completely altered the unconcerned state of proportionality in which the agent practised 

voluntary actions. Virtually any human action is now permeated by technology upstream 

and downstream while implying and being implied by its ubiquitous presence. Every 

individual is surrounded and dependent, in their work, leisure, and social relations, on 

technological devices, structures, and mediations whose profound effects and symbolic 

shifts on the understanding of themselves, others, and nature are not known at the outset.  

If the condition for a voluntary act, according to Aristotle, is that the action starts 

in the agent, that is, in a person who does not act under compulsion and is aware of the 

particular circumstances in which they act, today this condition seems to be too 

demanding. Using Aristotelian vocabulary, we would say that the sense of opacity in 

action, when mediated by technology, is defined by agents being in a permanent state of 

ignorance, as they find themselves involved in actions that they believe to be their own, 

that is, voluntary actions, but which often are in fact involuntary. Moreover, agents are 

not confronted with opportunities to discover and overcome their structural ignorance.  

In Günther Anders, we find a theoretical elaboration about the persistence of this 

structural ignorance and of how action, in contemporary times, is above all involuntary. 

Anders identified that what we can now do is much greater than what we can imagine. A 

gulf has opened up between the faculty of production and the faculty of representation, 

and this gap widens day by day. The objects we create and the effects they trigger are so 

large and explosive that we can no longer understand them or even identify them as ours. 

According to him, ñthe technification of existence is the fact that all of us (without 

knowing it and indirectly, like parts of a machine) find ourselves involved in actions 

whose effects we are unable to predict and which we could not approve of. Technology 

has brought with it the possibility of being innocently guilty in a way that did not exist in 

our parents' time, when it had not yet advanced so farò (Anders, 2013, p. 3). 

Beyond all the historical and geographical specificities of its roots, it was 

industrialisation which, according to Anders, produced an epoch-making aura which 

surrounds technology due to the inexorable chain of events that led to the slaughter at 

Auschwitz and the dropping of the atomic bomb on Hiroshima. These two events have 
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left their mark on an entire era and herald the possibility of humanity's self-destruction. 

However, his works offer an account for the fact that the conditions for a tragic spirit are 

present today, but are not recognised, i.e., such events do not inspire compassion or terror 

commensurate to their magnitude. There is a discrepancy between, on the one hand, our 

faculties of making, controlling and producing things and, on the other, our faculties of 

comprehending, feeling and imagining the consequences of these things. This 

ñPromethean gapò states how ñthe performance of our hearts ï our inhibitions, our fears, 

our concerns, our remorse ï develops in inverse proportion to the extent of our actionsò 

(Anders, 2020, p. 262). This analysis is especially relevant if we want to think about the 

possibilities of representing the tragic in contemporary times.  

Why does this happen? According to Anders, the procedures by which agents adopt 

self-censorship or refrain from acting due to foreseeable consequences that arise from a 

certain course of action harmful to others or ourselves are, in our time, fragmented. 

Thanks to the complexity of administrative or technological structures and the division 

of labour inherent in them, we can commit atrocities with ñhellish innocenceò (Anders, 

1956, p. 151). Before Hannah Arendt analysed the trial of Adolf Eichmann, Anders had 

already identified how what characterised the exterminations of the Shoah, the atomic 

bombings of Japan, and other phenomena in the current machine age as not exactly a 

monstrosity linked to technological apparatus, but above all the compartmentalisation of 

awareness due to the complexity of interactions with devices. Human consciousness does 

not fully grasp everything that it triggers and it does not realise the implications of the 

circumstances in which it finds itself involved. It is the basic premises of agency and 

moral responsibility on which any ethical reflection is based that become unsuitable for 

thinking about human existence in the industrial age. According to Anders, bad faith has 

been transferred to machines and electronic oracles, so that the most terrifying thing is 

this disagreement between action and consciousness through machines that relieve us of 

effort, lamentations, and complaints (klaglos) (Müller, 2015, p. 53). The current condition 

is that we mortals are ñsmaller than ourselvesò (Anders, 2020, p. 272), that we are Titans, 

but at the same time, due to our blindness, we are also moral dwarves (Anders, 1956, pp. 

147-148).  

In other words, Günther Anders foresaw how a series of seemingly trivial actions 

places agents in a causal responsibility detached from moral responsibility while being 

blind to that condition. The Baconian equation between knowledge and power has shifted, 

and with it another modern equation that corresponds to the secular faith in the 

Enlightenment, namely that there is a strong overlap between advances in freedom and 

advances in knowledge. The equation, a continually postponed promise that illuminated 

the historical march of the West in search of the realm of freedom, is now being reversed, 

resulting in ignorance, impotence, and a generalised sense of disorientation. The more 

knowledge about the world abounds, the faster that knowledge is fed back, through its 

technological applications, into social organisation and nature, generating new and 

pernicious opacities and predicaments.  

Anders' pars construens proposal aims to expand the imagination in conjunction 

with a pedagogy of fear regarding the plausibility of an occurring worst-case scenario. In 

other words, it is about an attempt to overcome the motivation gap by supporting action 
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with emotional and volitional contents about its effects, so that agency can be somewhat 

regained. The appeal to remedy the Promethean gap focuses on the role of imagination as 

a form of moral enlargement (Anders, 1961/1983): 
 

Thus your task consists in bridging the gap that exists between your two 

faculties: your faculty of making things and your faculty of imagining things; to 

level off the incline that separates the two. [...] you have to violently widen the 

narrow capacity of your imagination until imagination and feeling become 

capable to grasp and to realize the enormity of your doings. In short, your task 

is to widen your moral fantasy. (p. 131) 
 

It remains to be seen whether his proposal is plausible for reinstating the 

representation of the tragic. 

TECHNOLOGICAL GNOSTICISM AND THE CATASTROPHE  

Before addressing the possibility of Günther Anders' proposal to overcome the 

Promethean gap and thus determine whether it is possible to recognise hamartía in the 

technological age, it is useful to outline, in general terms, the rationale behind the drive 

for technological innovation as a contemporary article of faith and the role of the pursuit 

of knowledge in this endeavour. We will thus be able to identify a narrative that, by 

justifying permanent acceleration, casts doubt on the tragic spirit resurfacing through 

technology, and whether it can be apprehended and represented as such. 

Hermínio Martins described contemporary technology as being driven by a latent 

Gnosticism. The expression ótechnological Gnosticismô refers to  
 

the marriage of technological achievements, projects and aspirations with the 

characteristically Gnostic dreams of radically transcending the human condition 

[...] Transcending the basic parameters of the human condition ï its finitude, 

contingency, mortality, corporeality, animality, existential limitation ï appears as 

a motive and even as one of the legitimations of contemporary technoscience, at 

least in some areas (Martins, 2011, p. 18).  
 

Similarly, John Gray (2015) points out how the unconfessed creed of contemporary 

society is imbued with a Gnostic faith (p. 9) that sees in the salvific quality of knowledge 

the only guarantee of human emancipation from the shackles of the material world.  

All these observations translate into the realisation that contemporary life is under 

the spell of a Promethean rebellion defined as a march to remove all obstacles, an 

undertaking to correct the world and the human body as evil entities subject to corruption. 

Transhumanists and other futurists are a case in point. To this end, it is necessary, in other 

words, to combat ignorance and increase knowledge. The basic assumption is that evil 

can be banished and expelled from the world through human action, a task for which 

science and technology hold the Promethean power to remake the world according to a 

rational model. By this faith in the liberating power of knowledge, ñGnosticism has 

conquered the worldò (Gray, 2015, p. 165).  
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When we compare the contemporary narrative framework of technology and related 

developments to the Gnostic worldview, we encounter distant echoes of the past. 

Socratic-Platonic philosophy, from the outset, revealed its profound incompatibility with 

tragedy, as it advocates that knowledge could erect an impenetrable wall around human 

lives (Nussbaum, 1986, p. 330). The intellectualism of this position shifts responsibility 

for human unhappiness away from the gods ï in accordance to the right use of reason, 

human action thus becomes appointed to tame external constraints. Just as reason can 

tame the passions, humans, endowed with knowledge, can impose themselves on chance. 

The attainment of virtue and happiness is a path that can overcome ignorance. The general 

adoption of this account is, in our view, undeniable nowadays. 

There is a prevailing belief that progress in theoretical and technological knowledge 

necessarily and spontaneously translates into progress in practical knowledge, that is, an 

immediate translation between theoria and phronesis. We therefore live more in the 

shadow of Platonism than Aristotelianism. The equation between truth and goodness is 

an ancient premise that is difficult to erase and corresponds to the continuation of an 

ancient vocation of the West. In fact, according to Edmund Husserl (1954/2008, p. 32), 

what describes European humanity, in contrast to other humanities, is that it has been 

forever infected by the appeal of an absolute, universal vocation given by the adventure 

of knowledge in the search for untimely beauty, goodness, and truth. During the 

Anthropocene, the underlying logic of such appeals to truth is revealed, whereby 

knowledge loses its sterile and contemplative character to become the primary and 

abundant source of domestication of all the powers of nature and chance.  

It must be appreciated how the permanent state of catastrophe introduces into 

contemporary life an echo of the ancient world where tragedy prevailed: things do not 

happen as planned, and our earthly dwelling is subject to being shaken. The persistence 

of catastrophe attests to how today's dependence on technology and the accumulation of 

capital are linked to the reappearance of the tragic, which seemed to have been banished 

from our culture due to the hypertrophy of optimism and technical rationality (Mul, 2015, 

p. 62). The combination of various links and entanglements between society, nature, and 

technology is a fertile ground for brewing future disasters. This provides reasons for 

enacting a contemporary tragic awareness about the underlying logic that binds the 

present. Catastrophe is therefore immanent to the dynamics of our tightrope-walking 

culture, always in search of imminent stabilisation, in the precise sense of its ability to 

generate catastrophes the more it seeks solutions to stop them. Technology is an epistemic 

tool for bridging the present to a better world while excluding randomness or chaos 

(Kurtov, 2023, p. 123) 

THE IMPOSSIBILITY OF REPRESENTING THE TRAGIC  

As we have pointed out, awareness of the harmful effects of everyday actions is 

often truncated by technology. This does not mean that technology alone prevents the 

reappearance of the tragic spirit, but rather that awareness is hindered of the fact that 

human actions cause unforeseen effects and, in their cumulative banality, constitute a 

planetary power. According to Anders, due to the mediation of devices and their effects 
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being spatially and temporally at distance, the representation and formation of feelings 

based on emotionally charged images is not possible, nor do we see or feel ourselves as 

the source of these unacceptable effects. As technology spreads, the world and the human 

endure a process of co-mechanisation ï (mitmaschinisierung ï Anders, 2025, p. 60). 

Climate change, for instance, is a demonstration of how we may even know that we are 

its source, but not feel responsible for it. As Pulcini (2013) states: 
 

[é] the information that enters our cognitive system can only produce real effects 

on our behaviour if it manages to create emotionally charged images in our 

psyche. This means that, although we are perfectly aware of the existence of 

specific threats, this does not involve our emotions; and only if our knowledge is 

transformed into the ability to ñfeelò, react emotionally and imagine the possible 

effects can we consider ourselves to be truly aware of the risk and therefore 

properly mobilise ourselves. (p. 135) 
 

By accessing catastrophic events through social or mass media, they are quickly 

subsumed into the world of entertainment. The very structure present in tragedy, where 

ignorance and error feature, is hence not seen as paradigmatic of human action. This 

prevents the emotions of terror and compassion associated with tragic events from being 

cultivated and from providing clarification on the essence of human beings. The 

opportunity to understand the tragic fades away and, with it, the resonance of its deeper 

implications is lost, blurring the opportunity for learning that is intrinsic to catharsis. The 

educational and pedagogical value of tragedies consists, after all, in providing a view of 

the naked reality of human beings, a view according to which the concurrence of emotions 

is indispensable for virtue. Satisfying the desideratum formulated by Anders, tragedy 

aims, at its core, to broaden imaginative feeling (Serra 2018, 129-130). The Promethean 

gap then ultimately suggests an irretrievable loss of the tragic spirit. Our actions have 

become so much greater than ourselves that we cannot even represent them. Tragedies, 

on the other hand, whether they involved war, plague, infanticide, or regicide, were still 

commensurate with the horror caused by involuntary actions and human passions. Despite 

Anders' suggestive attempts at moral imagination exercises, we do not have an aesthetic 

theory to bridge the gap between our immense powers of making and our stunted capacity 

for imagining. 

The difference between the peripéteia of tragedies and the peripéteia involved in 

technology is therefore the way in which the former awakens an acute awareness of the 

connection between action, error, and consequences. The meaning of action in tragedy, 

when manifested in all its breadth and incalculable effects, is grasped and felt by the 

protagonists, who acknowledge themselves to be the involuntary source of the catastrophe 

of the events. In tragedy, humans discover themselves to be the unwitting tormentors of 

themselves and their loved ones and realize that their predictive gaze achieves little, 

making their actions deleterious to the very end that guided them. As mentioned, 

anagnórisis and peripéteia are related as they reveal a new awareness of events not as 

distant, but as close. In tragedy, through discovery, illusion, and tragic error are revealed. 

Moreover, tragedy illustrates, in a way that is immediately grasped by the audience, 

how issues vaguely orbit around human action that relate to responsibility and guilt, what 
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is attributable to the gods and what to humans. By representing, in its imprecise contours, 

how human action is extremely fallible and generates monsters whose meaning and 

genesis were not foreseeable, the peripéteia of tragedies differ from the current paltry 

technological peripéteia. Radical discovery, in the latter, is not possible, as catastrophe is 

embedded in everyday life. The relative autonomy of human action, the way in which 

events surpass the agent, is called into question in both cases, but only the former 

represents an awareness of the tragic spirit, laying it bare to the public sphere.  

THE TRAGIC AND THE TELEOLOGY OF MODERNITY  

The tragic spirit is radically alien to a comprehensive vision of the future and of an 

agency ï divine or eminently Promethean ï which, having access to the entirety of 

temporality, keeps account of all just and unjust acts and can offer final redemption, a 

kind of promise of compensation for suffering. The postponement of the rational demand 

for justice to its fulfilment by such an agency somewhere in the course of history deprives 

catastrophes of their definitive and fatal character. Such events, although tragic, are to be 

viewed from the perspective of the future and the consummation of justice, whether 

providential or utopian in nature. By making tragic events dependent on a future 

resolution, the evidence of their absurdity and irreversibility is diluted.  

It is ultimately due to the tragic spirit that Greek tragedy was based on the way in 

which the circumstances of action are ultimately unfathomable to reason, and also that 

humans suffer and inflict unintended consequences of their own actions. Recognition 

(anagnórisis) and tragic change (peripéteia) occur precisely because of an opacity of the 

circumstances of the action, which is only clarified in retrospect, after the act. By 

assuming that there are areas impenetrable to reason and knowledge, by maintaining the 

existence of a blind and active necessity in human lives whose logic we are entirely 

ignorant of, the tragic worldview is therefore profoundly alien to the Jewish and Christian 

worldviews (Steiner, 1980, pp. 4-5). For the believer, we may not understand God's 

designs, but we know God to be just, and so an infinite hope becomes the formula for 

believing that no event is definitive and that a new beginning is always possible.  

Similarly, the secular transmutations of the Jewish spirit, including Marxism and 

other eschatological philosophies of history and millenarianism, express their faith in 

reason to understand and tame the forces of necessity. The past and the present become a 

preparation, a path towards the future (Löwith, 1949/1991, p. 16-19). Now, even though 

Marxism has declined today, the function of technology in liberal democratic societies 

remains animated by a Gnostic spirit, tasked with removing all obstacles that oppress 

humans and prevent their true emancipation (Jonas, 1984, p. 201). Hence, one of the 

premises of Modernity is the profession of faith that ever more science, technology enable 

control and can remedy the epistemic flaws that have triggered failures or errors. Hence, 

it is expected that the sources of fragility and unpredictability, namely, nature and 

ignorance, are likely to be repaired in the near future through advances in knowledge and 

technology (MacIntyre, 1981/2007, p. 103). 

In other words, in Modernity and the modern world, the space for tragedy has been 

shrinking. Knowledge and technology are embedded in a philosophy of history that sees 
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the future as the space for resolving all the hardships of the present. Since Rousseau, 

following the Lisbon Earthquake in 1755, nothing is therefore definitive or impossible 

for human ingenuity (Rousseau, 2020, p. 3): physical evil is reduced to natural evil, and 

this becomes a matter of improving social organisation, aided by a growing scientific, 

technological, and administrative arsenal. In attempting to defend the optimism of 

theodicy, Rousseau ends up including physical evil in moral evil, and this in the sphere 

of human responsibility. By dethroning God as the source of natural evil, it is humanity 

that takes his place. For Jean-Pierre Dupuy (2005, pp. 46-57), Rousseau thus leads the 

conversion of natural evil into moral evil and the entry of theodicy into anthropodicy. The 

confusion between being and being made and the exacerbation of humanity's Promethean 

powers is also the terrible reaffirmation of the term responsibility and the total task it 

entails (Cera, 2023). Belief in human ingenuity and its power to shape the world 

according to its own will becomes the basic premise of the contemporary world. The 

claim that a better world without uncertainty can be made is based on the assumption that 

nature and society are raw materials and are available to be reconfigured according to 

human designs.  

The causes of human suffering are thus generally conceived as deriving from social 

and technical malfunctions that are still deficient or incomplete. Each disaster or 

catastrophe is, of course, dramatic, but its etiologic justification is often attributed to a 

lack of planning and applied knowledge in technical, social, or institutional areas. Victims 

and their families may also be compensated legally or materially through monetary 

equivalence. All the circumstances that justify the causal occurrence are seen as obstacles 

that justify accelerating the march of human ingenuity towards their elimination, so that 

the misfortune of some will be reintegrated into the bliss of those to come.  

However, the tragic spirit does not empathise with these arrangements and 

maintains the naked singularity of what has happened as being irreparable. The 

responsibility of the protagonists in tragedy is always immeasurable and disproportionate 

to the damage and punishment received. From a tragic perspective, no advance or 

progress in knowledge or justice can suffice to broaden the human order and eliminate 

the unknown circumstances surrounding action and its unpredictable consequences. Due 

to its pre-modern origin, the tragic spirit is thus alien to Promethaneism. This is precisely 

the point. Modernity, with its attempt to emancipate humans from the circumstances that 

bound them to their lot, established a historical promise to install paradise on earth based 

on the alliance between knowledge and power as a way out of ignorance. Against the 

thesis that hamartía only occurs due to ignorance, the tragic spirit demonstrates how some 

errors are not avoidable.  

In short, the constant drive to improve technology and create a social system based 

on efficiency makes it impossible for each mistake to be seen as a human limitation or as 

something definitive and transcendent. Responsibility for mistakes, powerlessness, and 

factors beyond control are seen as temporary institutional failures and insufficient 

technical planning. Terror and compassion are not aroused in this way, as hamartía and 

ignorance are subsumed by always yet another future world in which human ingenuity 

will nullify the flaws of the present. Aristotle refers to how those who consider themselves 

above fortune, because they are arrogant and can extinguish the source of all terrors, 
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cannot feel or suffer the emotions aroused by tragedies (Aristotle, 1998, 1382b 34 ï 1383a 

5). When the public feels terror and compassion for the fate of the protagonists, they will 

experience, through mimesis, the misfortune of others as their own, feeling close to them, 

and will understand how their own situation is quite as fragile as the one they are 

watching. In this case, the staging of the tragedy echoes in the spectator. Today, 

anagnórisis, recognition, is refracted, as we have seen, by the Promethean hiatus, 

distancing the agents from their own actions and making catharsis impossible.  

FROM NECESSITY TO CHOICE  

Another issue involving the connection between the tragic spirit and technology 

concerns the nature of necessity and possibility. Technology, in ontological terms, unveils 

being. Likewise, when the planet becomes the object of human responsibility, the 

boundaries of nature and necessity recede. What defines the human condition, such as 

birth, ageing, illness, and death, can now be rewritten according to new determinations. 

Hence, another of the issues that technology confuses in relation to the tragic spirit is the 

instability of what was previously considered necessary and immutable. The more 

technology penetrates everyday life, the more the field of what we consider natural 

recedes, and the more choice expands, making the identification of necessity a more 

arduous task. Today, there can be no reliable oracles like those of Tiresias or Cassandra. 

We have no way of identifying, as fortune tellers did, the fatal necessity or the designs of 

the gods. This means that every potentially tragic event becomes not something 

irremediable, but an understandable, manipulable, and, therefore, potentially resolvable 

issue. The tragic becomes a difficulty to be overcome and not a condition to be endured. 

For example, until the 1980s, birth was the occasion when the sex of the baby and its 

possible ailments were discovered. With the availability of various prenatal diagnoses, 

parents now have the possibility not only to find out the sex of the baby before birth, but 

also to choose to terminate the pregnancy if congenital malformations are identified. This 

historical process of rationalising the limits of human action led to the naturalisation of 

the gods and, later, through technology, to the possibility of choice.  

THE WORK OF ART AND THE END OF THE COMMONS  

There is yet another issue intrinsic to tragedy in its connection to both technology 

and the tragic spirit that we should dwell on. In Marxism and Christianity, as well as in 

the current optimistic utopian-technological thinking of a Gnostic nature, there are 

certainly failures and setbacks. However, there is never tragedy, since the respective 

fatality is reabsorbed by a comprehensive rationality that will one day control nature and 

other sources of chance. The metaphysical balance is always in favour of humanity, even 

if evil is not understood. The time of tragedies, in this sense, belongs to the pre-

Enlightenment human self-imposed immaturity, just as animism was part of an ancient 

and remote ignorance. Tragedy, in short, concerns the acceptance of an untameable 

hidden power, and as a literary form therefore could not withstand Modernity and 
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industrialisation with their domestication of all powers and their disposition to serve 

humankind. 

Literature is a seismograph of social and political energies, attesting to their vigour 

or decline. The disappearance of tragedy and the tragic spirit may perhaps be an indicator 

of the withering of the vital forces of social life. In the past, periods of great dramatic 

richness corresponded to periods of abundant national energy (Steiner, 1980, p. 109). 

Dramatic arts are the most social literary form because of their public presentation (p. 

113). The social and political community is, in turn, inseparable from the conditions of 

public reception and, therefore, from the nature of dramatic art itself. The possibility of 

the tragic spirit being widespread in a community is based on the inseparability of its 

representation in the public sphere. Any community presupposes a minimum implicit 

agreement on the nature and meaning of human action and the events that affect existence. 

There must also be, for each community, a tacit and consolidated shared consciousness 

of the imaginary and criteria regarding virtues and vices and how to praise or censure 

actions, as well as to attribute agency and responsibility.  

However, social fragmentation and the erosion of a vocabulary and common 

references pertaining to tragic error, evil, human failings, fate and redemption, play a 

fundamental role in the impossibility of perceiving the tragic in theatres and in everyday 

lif e in general. When a citizen goes to the theatre, to the cinema or follows news of a 

catastrophe far from their whereabouts, they are simply making consumption and 

entertainment choices as part of their own process of subjectification. They are not 

immersed in a civil religion, nor are they seeking a catharsis that reconnects them to the 

worldview of public participation in the polis, as in the era of Greek tragedies. The status 

of the public sphere in Modernity means that humans no longer consider themselves 

helpless at the mercy of the natural and social powers that once constrained them (Taylor, 

1991, p. 14). They now know that they can make their own history. If there is a limiting 

condition, it is not due to the fall from the Garden of Eden or to human finitude, to a tragic 

tension within ourselves, but above all to structural, social, or gender inequalities.  

To consider, as Anders does, whether an expansion of moral imagination is feasible 

in order to fully represent the effects of our actions, we must briefly consider the former 

role of tragedy and poetry which they have lost in the public sphere. Modernity, to 

disenchant and mathematize the world of nature had to rely on the creation of subjectivity 

as a reference for entities. The individual in liberal democratic societies is the result of 

this process of corrosion of communities, that is, the human configuration of a subjectivity 

torn from its historical, professional and family ties (Taylor, 1991, p. 3). The individual 

now becomes free and driven to seek the satisfaction of their desires according to their 

particular vision of the good life. The shift of poetry to the private sphere, therefore, 

echoes the emergence of individualism.  

Any understanding of technology in a tragic spirit or its dramatic representation is 

barred by the narrative of a techno-utopia that disrupts human action and rushes to correct 

and optimise it through state-of-the-art devices. In other words, in order to be understood, 

the tragic spirit once required a corresponding worldview that was at home in Antiquity 

and the Middle Ages, until the Renaissance. At the same time, the power of the word and 

its spell-binding attention have weakened. The abundance of technological mediations 
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and processes of control to which the word is subject has robbed it of its brilliance and 

power. By turning it susceptible to manipulation and empty of symbolic meaning, our 

sensitivity has become increasingly dulled and overcharged by stimuli (Gehlen, 

1949/1973, p. 76). At the same time, and here we touch directly on the core of Anders' 

concerns, the horrors guaranteed and normalised by technology, such as Auschwitz and 

Hiroshima, Fukushima, the new war involving drones, or climate change, seem, due to 

their scale and magnitude, to exacerbate and go beyond our expressive capacities.  

The very means of disseminating information about technological catastrophes, 

calamities, and disasters makes it impossible for them to arouse terror or compassion and 

to convey knowledge about human action in a technological world. It is not just the fact 

that the events are distant and cannot be lived or experienced. Television and social media 

are not, like theatres, places for public and face-to-face encounters, but spaces for 

competing for the minimal attention of users. In the theatre, the spectator knows that they 

are watching something that is being performed and that, although it is not real, it 

nonetheless offers a plausible analogy to their own lives. In this way, there is a guarantee 

of intelligibility concerning something universal about the human condition. 

The challenge of art in the Anthropocene is to transcend individual public 

consciousness toward a shared destination, even when societies are ever more 

individualized and fragmented, lacking a unifying sense of the common good or shared 

beliefs. Representing tragedy requires, above all, prior efforts to foster social cohesion 

and develop a language that enables artists to communicate ideas and implicit references 

to a common horizon simply by mentioning a word. Whether this is even achievable 

remains uncertain. The mythologies that Greek and Elizabethan tragedies were based on 

were not consciously crafted by their creators but inherited from their ancestors and 

contemporaries. All artists and philosophers tend to be receivers rather more than 

creators. Myths, images, language, and history ï in short, culture ï are the products of 

long histories. They need a lengthy incubation period to take root and flourish through 

expressive talent. 

In short, the playwright and the poet once shared with the public the same life and 

a broad range of assumptions and expectations about action, belief, and images of 

existence. Their social lifeworlds were largely the same. Liberal democratic societies, by 

atomizing subjectivity and separating it from a common whole as a means of human 

emancipation, make it difficult, if not impossible, to create a work where shared habits 

and sensibilities can come together. Today, the recreation of a tragedy by Aeschylus or 

Shakespeare on stage is experienced with detachment by the audience, as the pagan and 

Christian worlds are no longer obvious or captivate with the same vigour as before. To 

revive the tragic spirit, it would seem to need a new mythology that includes and surpasses 

the redemptive role now given to science and technology. The tragic worldview primarily 

depends on the understanding that certain powers remain beyond human grasp and that 

there is no future reward. However, industrial society tends to avoid these powers, even 

as it constantly deals with the unpredictable consequences of technology. For liberal 

democratic societies, the future and history are shaped by their own will. 

This is why, even if an author today were to craft a tragedy for the Anthropocene 

era that showed how the catastrophe resides within us and our lifestyles, it would not be 
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perceived as tragic, because in our time, nothing is definitive or fatal. The decline of 

Christianity and the death of God were not followed by a complete reinvention of culture, 

but rather by a secular and Promethean transformation of its assumptions about 

redemption. The point is that the individual will to create and build is largely powerless 

to determine how the work is received. For art to surpass the barriers of personal vision 

and connect with something universal to audiences, nothing less than a new mythology 

and imagination seems necessary. Can we recreate this and make it align with the role of 

the scientific and technological worldview of our time? Or are we doomed to reuse and 

renew old myths, knowing that the image of life they present is rooted in a worldview 

fundamentally different from our own?  

CONCLUSION 

Tragedy declined as advances in science and the expansion of rationalism into all 

areas of human activity dethroned an organic view of reality. The cosmos, where being 

and value, nature and society were aligned and fixed in a preordained harmony, became 

reconfigurable and subject to design (Taylor, 1991, p. 5). Once, sensitivity and 

imagination still perceived natural phenomena as the workings of an autonomous power 

beyond human control. The order of the future was generally inaccessible to ordinary 

human beings, making hamartía the equivalent of something unknown.  

In this sense, with the tacit admission that progress in theoretical and instrumental 

knowledge is moral and political progress, the teleology inherent in Western history 

subsumes any event in the history of the future to come (Jonas, 1984, p. 163). Just as a 

compass guide one through space and allows us to conquer it, an eschatological compass 

guides one towards the Kingdom of God as a final destination (Löwith, 1949/1991, p. 

31). Every tragic event is removed from the responsibility of the agent to be explained by 

causes external to it. By becoming remediable, tragic action loses its weight. In tragedy, 

precisely, the accidental becomes essential to the outcome of the plot and to the 

protagonists' new self-understanding. Hamartía is the mismatch between action and the 

world, the indication that human dwelling on Earth is temporary, fragile and that the more 

familiar world contains unknowable powers that hang over human lives. Hamartia is not 

something that can be banished through knowledge. Similarly, the tragic spirit does not 

provide answers to inscrutable questions, but thrives in their absence. Applying the 

principle of sufficient reason proves inadequate because there is no answer. The tragic 

spirit exhausts the spirit of future justice. There is no compensation, and human beings 

are reduced to their impotence as a puppet of powers they do not understand. Tragedy 

thus resists the accounting of providence in theodicy and anthropodicy, disobeying the 

logic of compensation to be settled by the reward of paradise to come. Evil cannot thus 

be accommodated and understood. It simply remains inexplicable. 

Following our thesis that disasters, calamities, and catastrophes caused by 

technology are tragic, but we cannot fully understand them because we are prisoners of 

Prometheaneismôs desire to fix everything, we can expect future contemporary calamities 

and disasters to be traced back to a lack of institutional and technical planning rather than 

an error or fault rooted in necessity. It is also likely that there can be no full acceptance 
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of the tragic dimension because of the strong belief that a tragic event happens not because 

of the inherent nature of reality and its unstoppable powers, but because of moral or social 

failure, criminal behaviour, or more often, systemic failure. Today, tragedy is impossible 

because the conditions to accept it are absent, as progress and the belief in perfectibility 

are now widespread.  

No innovation can address the contingencies or externalities that the tragic 

worldview recognizes. The tragic is fundamentally anti-progressive, not because it claims 

progress is impossible, but because the journey toward progress comes with too many 

unforeseeable harmful effects. In tragedy, there is no forgiveness, no cure, no reform, and 

no future. It is always too late. Since every rational and moral interpretation is rendered 

mute, only silence is left (Rousset, 1971, p. 57) Yet, through this silence and an immense 

and overwhelming suffering, human beings somehow discover their dignity and 

greatness. Despite being broken by circumstances, they are not defeated. Tragedy 

conveys a mixture of pleasure and pain that awakens the spirit. Catharsis represents a 

reconciliation of humanity with itself beyond Promethean constructivism and boundless 

responsibility for the planet's future. 
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Abstract 
The object of this study is the interface as both a technological and an ontological form through which 

algorithmic procedures are rendered into user experience. This experience is connected to diagnosing a new 

contour of the tragic within the digital environment ï namely, the disproportionality between the ñmeasure 

of lifeò and the ñmeasure of procedureò manifested in personalization and access protocols. The 

methodological framework combines conceptual analysis, an actor-network approach to rationality 

understood as reproducibility within a network, semiotic examination of the interface, and a hermeneutic 

interpretation of extra-subjective regimes of meaning. Borgesôs ñLibrary of Babelò is employed as a thought 

experiment. Results:(1) A definition of algorithmic predetermination is proposed as a regime in which a 

principle becomes operationalized into a repeatable procedure and is consolidated through interface 

infrastructure; (2) a three-stage architecture of predetermination is described: operationalization, network 

standardization, and interface exposition; (3) it is demonstrated that the interface makes the measure of 

procedure affectively tangible and translates probabilistic expectations into practical necessity; (4) levels 

of the tragic are identified ï humanity, creator, and the ñlittle manò ï each with characteristic modes of 

recognizing predetermination; (5) the analytical value of Borgesôs model is substantiated for describing 

normalized pathways of attention and the loss of surprise. Conclusions: The interface functions as a key 

mediator between the algorithm and lived experience, while tragedy serves as an analytical operator that 

clarifies already perceptible yet diffuse problems of digital predetermination. 

Keywords: Interface; Algorithm; Subjectivity; the Library of Babel; Digitalization; 

Identity; Predetermination 
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ʆʙʲʝʢʪʦʤ ʠʩʩʣʝʜʦʚʘʥʠʷ ʚʳʩʪʫʧʘʝʪ ʠʥʪʝʨʬʝʡʩ ʢʘʢ ʪʝʭʥʦʣʦʛʠʯʝʩʢʘʷ ʠ ʦʥʪʦʣʦʛʠʯʝʩʢʘʷ ʬʦʨʤʘ, ʯʝʨʝʟ 

ʢʦʪʦʨʫʶ ʘʣʛʦʨʠʪʤʠʯʝʩʢʠʝ ʧʨʦʮʝʜʫʨʳ ʩʪʘʥʦʚʷʪʩʷ ʦʧʳʪʦʤ ʧʦʣʴʟʦʚʘʪʝʣʷ. ɼʘʥʥʳʡ ʦʧʳʪ ʩʚʷʟʘʥ ʩ 

ʜʠʘʛʥʦʩʪʠʢʦʡ ʥʦʚʦʛʦ ʢʦʥʪʫʨʘ ʪʨʘʛʠʯʝʩʢʦʛʦ ʚ ʮʠʬʨʦʚʦʡ ʩʨʝʜʝ: ʥʝʩʦʨʘʟʤʝʨʥʦʩʪʴʶ ñʤʝʨʳ ʞʠʟʥʠò ʠ 

ñʤʝʨʦʡ ʧʨʦʮʝʜʫʨʳò, ʧʨʦʷʚʣʷʶʱʝʡʩʷ ʚ ʧʝʨʩʦʥʘʣʠʟʘʮʠʠ ʠ ʧʨʦʪʦʢʦʣʘʭ ʜʦʩʪʫʧʘ. ʄʝʪʦʜ ʠʩʩʣʝʜʦʚʘʥʠʷ 

ʚʢʣʶʯʘʝʪ ʢʦʥʮʝʧʪʫʘʣʴʥʳʡ ʘʥʘʣʠʟ, ʘʢʪʦʨʥʦ-ʩʝʪʝʚʦʡ ʧʦʜʭʦʜ ʢ ʨʘʮʠʦʥʘʣʴʥʦʩʪʠ ʢʘʢ 

ʚʦʩʧʨʦʠʟʚʦʜʠʤʦʩʪʠ ʚ ʩʝʪʠ, ʩʝʤʠʦʪʠʯʝʩʢʠʡ ʨʘʟʙʦʨ ʠʥʪʝʨʬʝʡʩʘ ʠ ʛʝʨʤʝʥʝʚʪʠʯʝʩʢʫʶ ʠʥʪʝʨʧʨʝʪʘʮʠʶ 

ʚʥʝʩʫʙʲʝʢʪʥʳʭ ʨʝʞʠʤʦʚ ʩʤʳʩʣʘ. ɺ ʢʘʯʝʩʪʚʝ ʤʳʩʣʝʥʥʦʛʦ ʵʢʩʧʝʨʠʤʝʥʪʘ ʠʩʧʦʣʴʟʦʚʘʥʘ ñɺʘʚʠʣʦʥʩʢʘʷ 

ʙʠʙʣʠʦʪʝʢʘò ʍ. ɹʦʨʭʝʩʘ. ʈʝʟʫʣʴʪʘʪʳ: (1) ʧʨʝʜʣʦʞʝʥʦ ʦʧʨʝʜʝʣʝʥʠʝ ʘʣʛʦʨʠʪʤʠʯʝʩʢʦʡ ʟʘʜʘʥʥʦʩʪʠ ʢʘʢ 

ʨʝʞʠʤʘ, ʛʜʝ ʧʨʠʥʮʠʧ ʦʧʝʨʘʮʠʦʥʘʣʠʟʠʨʫʝʪʩʷ ʚ ʧʦʚʪʦʨʷʝʤʫʶ ʧʨʦʮʝʜʫʨʫ ʠ ʟʘʢʨʝʧʣʷʝʪʩʷ 

ʠʥʬʨʘʩʪʨʫʢʪʫʨʦʡ ʠʥʪʝʨʬʝʡʩʘ; (2) ʦʧʠʩʘʥʘ ʪʨʸʭʩʪʫʧʝʥʯʘʪʘʷ ʘʨʭʠʪʝʢʪʫʨʘ ʟʘʜʘʥʥʦʩʪʠ: 

ʦʧʝʨʘʮʠʦʥʘʣʠʟʘʮʠʷ, ʩʝʪʝʚʘʷ ʩʪʘʥʜʘʨʪʠʟʘʮʠʷ, ʠʥʪʝʨʬʝʡʩʥʘʷ ʵʢʩʧʦʟʠʮʠʷ; (3) ʧʦʢʘʟʘʥʦ, ʯʪʦ ʠʥʪʝʨʬʝʡʩ 

ʜʝʣʘʝʪ ʤʝʨʫ ʧʨʦʮʝʜʫʨʳ ʘʬʬʝʢʪʠʚʥʦ ʧʝʨʝʞʠʚʘʝʤʦʡ ʠ ʧʝʨʝʚʦʜʠʪ ʚʝʨʦʷʪʥʦʩʪʥʳʝ ʦʞʠʜʘʥʠʷ ʚ 

ʧʨʘʢʪʠʯʝʩʢʫʶ ʥʝʦʙʭʦʜʠʤʦʩʪʴ; (4) ʚʳʜʝʣʝʥʳ ʫʨʦʚʥʠ ʪʨʘʛʠʯʝʩʢʦʛʦ  ï  ʯʝʣʦʚʝʯʝʩʪʚʦ, ʪʚʦʨʝʮ, 

ñʤʘʣʝʥʴʢʠʡ ʯʝʣʦʚʝʢò  ï  ʩ ʪʠʧʦʚʳʤʠ ʬʦʨʤʘʤʠ ʫʟʥʘʚʘʥʠʷ ʧʨʝʜʦʧʨʝʜʝʣʸʥʥʦʩʪʠ; (5) ʦʙʦʩʥʦʚʘʥʘ 

ʘʥʘʣʠʪʠʯʝʩʢʘʷ ʮʝʥʥʦʩʪʴ ʙʦʨʭʝʩʦʚʩʢʦʡ ʤʦʜʝʣʠ ʜʣʷ ʦʧʠʩʘʥʠʷ ʥʦʨʤʠʨʦʚʘʥʥʳʭ ʤʘʨʰʨʫʪʦʚ ʚʥʠʤʘʥʠʷ 
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INTRODUCTION  

In Western thought, tragedy has traditionally unfolded along two trajectories: as a 

promise of salvation and as a premonition of catastrophe. At the same time, it remains an 

aesthetic category ï that is, a mode of experiencing a limit situation. The tragic manifests 

at various levels: from the fate of humanity that has generated something non-natural 

(Goethe, 1808/1998), to the tragedy of the creator or the ñlittle manò who becomes a 

functional option. The notion of the unnatural as a tragic excess finds powerful expression 

in twentieth-century philosophy of technology, for example in G¿nther Andersôs concept 

of the ñPromethean gapò which points to the disproportion between the human capacity 

to act and the human capacity to comprehend. This raises the question: can the classical 

understanding of tragedy as retribution for ɓɟɘɠ (hubris) still be applied today? 

Contemporary cultural forms suggest that conflict arises not only between the 

human and a transcendent order, but also between the rhythms of life and the procedural 

logic of technology. The Japanese Akira demonstrates the rupture between techno-

procedures and the urban fabric that ñsplits at the seamsò (Napier, 1993, p. 330). Chinese 

platforms with hyper-personalization illustrate a situation in which ñretentionò replaces 

ñunderstandingò (Liu et al., 2022). Indian digital identification systems simultaneously 

expand access and produce exclusions: algorithmic procedures multiply, yet their tempo 

does not coincide with peopleôs life rhythms (Dixon, 2017, p. 542), and their logic does 

not always lend itself to human understanding, creating the effect of a ñblack box.ò 

We choose tragedy ï rather than alienation or absurdity ï because of its structural 

specificity. Tragedy describes not loss or meaninglessness but a fundamental, 

unavoidable conflict between forces that are equally justified yet mutually incompatible. 

In an algorithmically organized reality, such conflict appears as a divergence between the 

ñmeasure of lifeò ï its rhythms, uncertainty, and contextuality ï and the ñmeasure of 

procedureò expressed in the regularity and reproducibility of algorithmic operations. The 

algorithm, no longer a neutral instrument, shapes a new rationality by prestructuring the 

field of choice and the modes in which situations are perceived. 

The experience of the algorithm becomes possible through the interface. The 

algorithm as such remains invisible; it manifests only in the form of steps, routes, 

priorities, and permitted transitions ï that is, in the forms encountered by the user. The 

interface organizes the accessibility of the world, distributing attention and shaping the 

probabilities of action. In doing so, it translates procedural predetermination into a mode 

of lived experience, rendering it affectively and practically real. 

Therefore, the key object for analyzing the tragic in the digital environment is not 

only the algorithm itself, but also the interface as a sign-technical layer that sets the limits 

of the possible. The interface is simultaneously a technological model and a space of 

meaning-making in which relations between subject and object are redefined. As 

McLuhan (1964/2001) noted, ñthe medium is the messageò: the medial form itself 

determines the modes of perception (pp. 3ï9). To avoid conflating analytic levels, it is 

essential to distinguish among several planes of interface operation. 

At the technological level, the interface is determined by algorithms and protocols 

that specify the set of possible operations. At the semiotic level, it is a system of signs 
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 that converts algorithmic structures into readable distinctions and meanings. At this 

point, the interface becomes an experiential field formed by rhythms, routes, and 

distributions of attention. Only by considering these levels can one address the 

ontological dimension of the interface ï understood as a regime of existence that 

determines what becomes accessible to the user and in what form. 

The interface thus functions as an invisible mediator that defines the very structure 

of what appears. In the digital age it ceases to be neutral and becomes a matrix shaping 

the chronotope of human experience (Bakhtin, 1975). The algorithm determines the 

measure of procedure; the interface renders this measure experiential ï and it is in this 

transition that a contemporary form of the tragic emerges. 

The aim of this study is to conceptually clarify the possibility of a new 

understanding of tragedy under conditions of algorithmically organized reality and to 

demonstrate how the misalignment between the measure of life and the measure of 

procedure structures the tragic today. Here the algorithm is considered as an operator of 

rationality that determines the pace and predetermination of action, and the interface as 

the mechanism through which they take shape in lived experience. A related question 

concerns whether the digital interface can aspire to extra-subjectivity ï not as a closed 

mechanical system, but as a functional circle comparable to Uexk¿llôs Umwelt, within 

which a self-sufficient yet expandable system of meanings is formed. 

The methodology is built around distinguishing analytic levels, each revealing a 

different aspect of the tragic. The nature of the algorithm is examined simultaneously as 

a formal computational scheme, a dynamic procedure, a model that translates natural, 

social, and cognitive processes into optimization rules, and as a practice of rationality that 

sets the measure of procedure ï its tempo, discreteness, efficiency criteria, and admissible 

trajectories of action. In this capacity, the algorithm functions as an operator of the 

contemporary world, structuring the space of the possible, distributing probabilities, and 

consolidating norms of behavior through infrastructural repeatability. 

The concept of algorithmic predetermination shows how a formally neutral 

procedure turns into a regime of experience. Principles condense into repeatable steps, 

steps into standardized routes, and the measurable gradually pushes aside the experiential, 

so that probability comes to be felt as necessity. What engineering discourse describes as 

stability, optimality, and control over complexity appears, from a humanities perspective, 

as a narrowing of the horizon of the possible. In this view, the logic of computability 

displaces the human measure of life. In this context, the tragic emerges not as catastrophe 

or punishment for ɓɟɘɠ, but as the gradual compression of real choices, when the 

algorithmic measure begins to substitute for the measure of life ï softly, non-violently, 

through infrastructures and interfaces. 

It is precisely at the level of the interface that the algorithm becomes 

experienceable: it translates abstract predetermination into steps, routes, notifications, and 

codes. If the algorithm sets the measure of procedure, the interface converts it into a 

measure of experience, structuring the chronotope of digital reality and forming 

artificially produced Umwelten. Hence the analytical focus of this study shifts from the 

algorithm to the interface as a technological, semiotic, and ontological model in which 
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the tragic disproportion between the rhythmic, contextual measure of human life and the 

regular, optimizing measure of algorithmic procedure becomes discernible. 

To reveal the structure of this predetermination and its tragic dimension, we turn to 

Borgesôs metaphor of the ñLibrary of Babelò which allows us to analytically model the 

interaction of rule, space, and practice: the fixed combinatorial rule corresponds to the 

algorithmic norm; the architecture of the library to the interface-based organization of 

accessibility; and the behavior of the librarians to social responses within a world where 

meanings are distributed infrastructurally. This metaphor demonstrates how, under 

conditions of complete predetermination, surprise disappears and action loses its cathartic 

conclusiveness ï precisely where a new form of the tragic becomes visible, arising at the 

intersection of algorithmic measure and interface experience. 

Thus, different theoretical traditions are not blended but distributed across analytic 

levels: formal structure, procedural measure, semiotic organization of experience, 

dynamics of understanding, and regimes of existence. Such an architecture makes it 

possible to integrate heterogeneous approaches without eclecticism, since they operate on 

different analytic ñfloorsò producing a multilayered account of the contemporary tragic. 

THE NATURE OF THE ALGORITHM  

When we turn to the question of the algorithm, we must first clarify the 

methodological standpoint from which this study proceeds. One line of research ï 

developed by Kukel (2025a; 2025b; 2025c) ï shows that the definition of the algorithm 

is not merely a technical description but an ontological gesture. In this perspective, the 

algorithm is not a minimal sequence of operations designed to solve a problem. Instead, 

it appears as a structured practice that brings together reproducibility, finiteness, and the 

possibility of formal specification (Schmidhuber, 2009; Porter, 2016; Markov, 1954; 

Brouwer, 2011). It also includes an internal measure that makes a procedure not only 

operational but normative (Grosman & Reigeluth, 2019; Martin, 2018; Mittelstadt et al., 

2016; Seaver, 2017). The algorithm therefore combines two roles: it is both a method and 

a principle. It shapes action and also establishes the norm of that action. It organizes 

thought yet is not reducible to it, because it contains rhythm, order, and measure ï 

elements that are often experienced before they are consciously articulated. This line of 

reasoning also intersects with reflections on practice as such: practice, as a form of 

meaningful action, involves transforming the world. Such transformation does not follow 

from pre-given ñhuman essencesò but always emerges through self-overcoming and 

encounters with limits. This is why action becomes an act of self-formation, a becoming ï 

ña man becomes what he makes of himselfò (Sartre, 1946). The algorithm collects this 

practice into a procedural structure, turning experience into something transmissible, skill 

into something stable, and the measure of action into something explicitly defined. 

This definition may appear excessive at first glance, yet it serves a different purpose 

in the present argument. It reveals the structural link between the algorithm and the 

problem of the tragic, which is central to this article. The algorithm is not an external 

mechanism imposed on human activity. It is a form of practice in which a principle of 

rationality becomes visible. It is not an accidental tool but a point of condensation within 
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broader cultural processes that shape how subjects experience the world and how forms 

of interface interaction become constituted. This expanded definition provides the basis 

for the next steps of the analysis, allowing us to connect algorithmic normativity with the 

aesthetic experience of tragedy in the digital age. 

When we speak of practice, we refer to a field of action in which knowledge 

becomes experience, experience becomes skill, and skill becomes a way of transforming 

the world. In this field, practice shows its deeper structure: it is reproducible, systematic, 

and open to formalization, yet formalization does not eliminate its living character. For 

this reason, we cannot claim that the algorithm ñreplacesò practice with procedure. 

Rather, it embeds practice within a structure of reproducibility in which the logic of 

rationality becomes apparent. Practice, once proceduralized, does not lose its orientation 

toward understanding. Instead, it demonstrates how rationality takes shape through 

repetition, verification, and consolidation ï through the processes that produce what 

Kuhn (1977) called a paradigm, Foucault (1994) an episteme, and Lakatos (2008) a 

research programme. The algorithm emerges when practice recognizes its own measure 

and becomes a norm. This norm, in turn, begins to structure new practices and set the 

principles of rational action within a given paradigm. 

The algorithm thus occupies a unique position between lived action and rational 

structure. It is a form through which culture reproduces itself, and at the same time an 

instrument through which new forms emerge. This duality ï method and principle, 

practice and norm, transformation and reproducibility ï contains the latent tension that 

will unfold later in the analysis of the tragic. It is important not to draw conclusions too 

quickly. At this stage we merely fix the point that the algorithm is a form of human action 

that has become a structure of rationality, and it is precisely this duality that explains why 

the algorithmic organization of the world produces new modes of aesthetic experience, 

including the experience of loss and its possible overcoming. 

Turning to the Greek notion of Űɏɢɜɖ, we encounter another duality. TechnǛ refers 

to art, technique, production, and the capacity to order the world through reproducible 

practices. In this sense, the algorithm may be regarded as the culmination of technǛ: a 

point at which practices reach a high degree of formalizability and become both actions 

and norms of action. Yet in Greek thought technǛ never exhausted the human horizon. It 

was accompanied by cosmos (Tulchinskii, 2013), which implies responsibility and 

belonging to an ordered world, and by poiesis, the disclosure of being that does not reduce 

itself to operational steps but opens a different way of existing. Algorithmic rationality, 

developing on the basis of technǛ, also shows what remains outside its reach: the non-

technǛ dimensions of experience without which a sense of fullness is impossible. In this 

opening, the space of experience ï and the space of tragedyïbegins to appear. 

When the algorithm becomes a principle of rationality, that is, when it acquires the 

status of a structuring norm, the risk arises that these non-technǛ horizons will be lost. 

Formalized practice frames more and more areas of life, and although the algorithm does 

not erase what lies beyond its measure, it often creates the impression that such 

dimensions are excluded. This effect is not total, but it is perceptible: the subject 

experiences not threat but loss, and this loss becomes the point at which the tragic 

emerges. Here we encounter the tension that we will describe as tragic: the measure of 
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procedure, becoming a dominant form of rationality, enters into disproportion with the 

measure of life ï with its rhythms, dispersion, unpredictability, and openness. The 

mismatch between these two measures shapes a condition in which experience takes on 

a tragic tone, and the interface becomes the space in which this disproportion is rendered 

tangible. 

ALGORITHMIC PREDETERMINATION  

The tragic in the digital environment does not emerge suddenly; rather, it develops 

as a gradual displacement of human experience under the influence of procedural norms 

embedded in algorithmic systems. This displacement arises through the force of 

predetermination produced by algorithms. By algorithmic predetermination, we refer to 

a regime in which a principle becomes a repeatable procedure, and a procedure becomes 

a norm of action embedded and consolidated within an infrastructure. In such a regime, 

what is measurable takes precedence over what is lived, and what is repeatable persuades 

more strongly than what is singular. Already at this point, a first contour of the tragic 

appears: life begins to be experienced as a predetermined trajectory, in which probability 

gradually hardens into necessity. 

Algorithmic predetermination, as a mode of contemporary experience, is not 

imposed from the outside. It emerges through a gradual shift in how human life is 

structured: principles are transformed into repeatable procedures, and procedures into 

norms of action embedded within infrastructures and interfaces. As Ocheretiany and 

Pogrebnyak (2024) show, the digital revolution has radically altered the conditions of 

existence, forcing us to reconsider the very coordinates of experience, in which 

distinctions between natural and cultural, real and phantasmatic blur under the influence 

of algorithmic systems. In such conditions, a specific post-algorithmic ñuneaseò emerges. 

Life begins to adjust itself to the logic of computability rather than to its own rhythms, 

and this adjustment is felt as a diffuse yet persistent displacement of experience. 

Mikirtumov (2024) argues that the pursuit of coziness in the digital age becomes a 

reaction to this displacement: as social and existential problems are translated into 

procedural language, subjectivity attempts to reclaim a space of unpredictability and 

semantic density, yet finds that even processes of ñappropriating the worldò increasingly 

unfold through preconfigured algorithmic forms. 

The interface, as Ocheretiany (2024) emphasizes, becomes the key mediator of this 

predetermination: it not only standardizes behavior but constructs action scenarios in such 

a way that alternatives remain unnoticed or require disproportionate effort. At this point, 

the tragic motif of the contemporary digital environment intensifies: the divergence 

between the rhythmic, contextual, discontinuous character of human life and the regular, 

optimizing logic of algorithmic procedures becomes experientially central. Whereas 

classical tragedy grounded necessity in fate, digital tragedy emerges from the 

infrastructure of predictable behavior; whereas predetermination was once external, it 

now operates from within ï through scoring systems, recommendations, and the 

interface-level organization of attention. Algorithmic predetermination does not eliminate 

agency but renders it less visible, dissolving contingency into a sequence of ñcorrect 
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steps.ò Therefore, in digital culture the tragic is expressed not through catastrophe but 

through a gradual shift of measure. In this shift, probabilistic structures come to be 

experienced as necessity, and infrastructurally embedded norms as the natural order of 

things (Ocheretiany & Pogrebnyak, 2024; Mikirtumov, 2024; Ocheretiany, 2024). 

We have already established that in this study the algorithm is understood not only 

as a computational scheme. More importantly, it is conceived as a synthetic form of 

principle and practice ï a form that transforms normative ideas of the appropriate into 

sequences of steps that can be repeated, verified, and scaled (Latour, 2005). In this 

capacity, the algorithm determines which steps are deemed correct and permissible, and 

which are excluded. In doing so, it establishes the frame of the possible. 

This predetermination unfolds gradually. First comes the operationalization of a 

principle: meaning is translated into steps that can be repeated and verified. Next comes 

network standardization, in which steps become linked to the actions of other people and 

machines, creating an order of compatibility (Latour, 2005). This is followed by the 

interface exposition: the prescribed route becomes visible and convenient, while 

alternative paths become obscure or demand additional effort (McLuhan, 1964/2001). In 

this way, a sense of lifeôs predestination arises ï one feels that a decision has already been 

made, even though nothing has been imposed directly (Gadamer, 2004). 

It is at this point that the tragic motif of disproportion emerges: the disproportion 

between the measure of life ï dependent on rhythms, contingencies, and context ï and 

the measure of procedure, which is defined by regularity, repeatability, and normativity. 

The tragic nerve of the situation lies not in punishment but in the experience of 

disproportion between the rhythms of life and the tempo of procedure. In classical drama, 

predetermination came from outside ï from fate or the gods. In digital experience, it arises 

from within the logic of metrics (Latour, 2005). When a metric becomes a goal, it 

transforms experience itself; when prediction is folded into governance, it becomes a self-

fulfilling expectation (Gadamer, 2004). This is experienced as a ñshift of measureò: the 

increase in predictive precision narrows the corridor of available meaning. 

Taken together, these perspectives allow us to articulate a final understanding of 

the algorithm as a multilayered phenomenon in which formal computational structure, 

engineering procedure, heuristic model, and techne-rationality form a unified 

configuration that sets the norm of contemporary action. Yet it is the interface that makes 

the algorithm visible, transforming abstract computational rules into sequences of steps, 

screens, notifications, preferences, and constraints. It structures the accessibility of the 

world, distributes attention, sets interaction rhythms, and forms artificial Umwelten in 

which individuals act as if possible trajectories were ñnaturallyò given. Therefore, as we 

move from the analysis of the nature of the algorithm to the study of the interface, the 

analytical focus shifts: from the logic of procedure to the logic of experience, from the 

norm of the step to the norm of perception, from hidden predetermination to the ways in 

which it becomes tragically perceptible. 
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FROM ALGORITHM TO INTERFACE: THE TRAGIC AS AN 

EXPERIENCE OF MEASURE 

An algorithm, as an abstract procedure, exists within the space of formal logic, 

where it appears as a pure norm devoid of any sensual or experiential dimension. The 

interface, however, renders this abstraction perceptible, translating it into the sphere of 

lived experience. It not only structures what is accessible but also constitutes a mode of 

being in the world: it defines regimes of interaction, rhythms of attention, and horizons 

of possible action. At this point, the algorithm ceases to be a purely conceptual construct 

and enters into a dialogue with the subject, acquiring a sensible form, while the world 

itself begins to resemble what scholars of social algorithmization describe (Baudrillard, 

1994; Kitchin, 2017; Shtrassberg, 2025). Technical examples ï from recommendation 

systems and moderation algorithms to gaming environments and digital identification 

platforms ï demonstrate that the algorithm is not an abstract speculation but is embedded 

in engineering practices, optimization models, and nature-inspired algorithms, forming a 

dense material layer of the contemporary order. In this sense, the interface functions as a 

theater of the algorithm ï a stage on which the subject becomes not only a user but a 

participant in a procedurally organized world, where the drama of humanïmachine 

interaction unfolds. 

It is in this intersection of the algorithmic measure and the form of the interface that 

the structure of the tragic becomes visible. Here an essential tension emerges between 

different regimes of experience ï between the living and the normalized, the human and 

the constructed, familiar patterns of action and the logic of procedural necessity. In 

classical tragedy, we witness the fall of a hero determined by the structure of his own 

character; in Russian literature, we encounter the ñlittle manò confronted with 

overwhelming forces. As in Pushkin or Dostoevsky, where the protagonist faces powers 

he cannot understand or influence, the digital-age user likewise cannot affect the decisions 

of algorithmic systems. He finds himself in a Kafkaesque position before a bureaucratic 

machine whose logic remains opaque. In the digital world, algorithms and platforms 

become these impersonal forces, shaping the userôs life, rendering him powerless and 

invisible, reducing him to a functional element of the system and depriving him of 

autonomy. 

In the digital age, these lines of tragic experience converge, producing several 

distinct trajectories: 

ï the tragedy of the creator, whose technological artifacts acquire their own weight 

and autonomy. A tool designed for human purposes begins to obey its own internal logic, 

imposing its rules of operation. The creator encounters tragic irony: the invention meant 

to serve humanity begins to define the human itself. This is the tragedy of Prometheus, 

who gave fire (technology) but could not control the consequences of his gift. The creator 

becomes both witness and hostage to a system that now follows its own laws. 

ï the tragedy of humanity, which steps beyond the bounds of the natural and 

constructs new artificial orders that redefine human existence and social reality. In 

seeking mastery over the world through technology, humanity becomes subordinated to 

its immanent rationality. Technology ceases to be a neutral mediator and turns into a total 



Special Topic: Technology as Tragedy 

ʊʝʤʘ ʚʳʧʫʩʢʘ ñʊʝʭʥʦʣʦʛʠʠ ʢʘʢ ʪʨʘʛʝʜʠʷò 

 

64 
soctech.spbstu.ru    

normative force that structures the very possibility of existence, prefiguring access to 

resources, freedom, and recognition. Like Faust, who gains power at the cost of entering 

a pact with forces he cannot ultimately govern, humanity becomes bound to the systems 

it has created, which now dictate the conditions of being. 

ï the tragedy of the user, transformed into an option within the interface. This 

trajectory reveals the existential alienation of the modern subject: instead of being the 

author of experience, he becomes a configurable element of a procedural world, where 

agency is reduced to a set of predefined algorithmic actions. The tragic irony of the digital 

epoch lies in the fact that technologies designed to serve the human become new laws of 

reality, while the human becomes merely one actor in a procedurally organized world, 

where his agency is limited by the very systems he has created. 

Yet the tragic does not confine the human to a state of hopelessness; it remains a 

mode of experience that allows for əɎɗŬɟůɘɠ and therefore opens the possibility of 

overcoming. It is important to distinguish between catastrophe and tragedy. Algorithmic 

tragedy is not an apocalyptic vision but an aesthetic regime in which the described tension 

becomes perceptible. Catastrophic thinking views technology as a threat leading to 

collapse, dehumanization, or total loss of control ï an outlook often rooted in fear of 

machine autonomy and the erosion of human agency. This perspective, however, 

overlooks the dialectical nature of technology ï its capacity not only to constrain but also 

to disclose new horizons of being. 

Tragic experience, by contrast, is an aesthetic and existential mode in which the 

tension between human freedom and procedural determination becomes a space for 

reflection and transformation rather than destruction. In tragedy, the subject is not 

annihilated; rather, a fundamental contradiction is revealed ï one that demands not 

passive surrender or despair, but active engagement and understanding. The interface, in 

this context, is not merely an instrument of constraint but a medium through which this 

tension becomes visible and experienceable. It marks the limits of technǛ, beyond which 

the space of poiǛsis opens ï the space in which the human can rediscover itself as a 

subject. 

This logic leads us from the analysis of algorithmic structure to the examination of 

interface-based predetermination and, ultimately, to Borgesôs metaphor of the library as 

a space of limit, measure, and infinity. Like the books in Borgesôs Library, algorithms 

create an illusion of totalityïit appears that they encompass all possibilities, while 

something always remains beyond their reach: human interpretation, creativity, ethical 

choice. In this respect, Borgesôs library becomes a metaphor not only of infinity but also 

of the human capacity to find meaning within chaos. The tragic experience of measure 

does not trap the human in despair; it opens the path to catharsisïan illumination through 

understanding and action, where the boundary between human and machine becomes not 

an obstacle but a threshold for a new mode of being. 

THE INTERFACE AS A TECHNOLOGICAL AND SEMIOTIC MODEL  

The interface initially emerges as a technological mediator between human and 

machine. In this sense, it is useful to refer not only to Pavel Florensky (1922/1993), who 
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understood technology as a ñprojection of organsò (pp. 164ï166), but also to the earlier 

and more foundational conception developed by Ernst Kapp. In Grundlinien einer 

Philosophie der Technik (1877), Kapp introduces the very term organ projection and 

interprets technical devices as external projections of human organs and functions. It is 

in Kappôs work that the idea of technological extension of the body receives its first 

systematic philosophical justification ï making its inclusion in this context more than 

warranted. 

Kapp and Florensky allow us to view the interface as a mechanism that not only 

extends human capacities but also stabilizes a particular structure of perception and 

action. This is further illustrated by Friedrich Dessauerôs approach, for whom technology 

constitutes a ñconnection of layers of realityò ï natural-scientific, cosmic, spiritual, and 

metacosmic (Dessauer, 1927). For Dessauer, technology creates a distinct world of 

artificial habitation, and the interface becomes one of the key modes of entering this 

world. 

Uexküll occupies a more complex position within this framework. The traditional 

reading of his theory of Umwelt emphasizes that each animal inhabits its own meaningful 

world without any need for technology, whereas humans, through technology, often 

disrupt their natural harmonies (Uexküll, 2010, pp. 41ï42, 53ï54). We do not use Uexküll 

to claim that technology is necessary for the formation of an Umwelt (pp. 70ï72); rather, 

we employ him to show that technical systems can construct specific, artificially 

produced Umwelten, within which humans become beings that co-generate themselves 

and their environment. A technical Umwelt is not a biological given but a cultural-

technical assemblage emerging from networks of artifacts, rules, protocols, and 

interfaces. Following Uexküll (2010), we refer to Umwelt strictly as a biological model 

of meaning-constitution; our application to digital environments is analytical and 

metaphorical rather than literal. 

In such a world, the interface ceases to be a mere extension of the subject and begins 

to structure action according to machine logic, relying on ñscalable and interoperable 

networks of three-dimensional virtual environments existing synchronously in real timeò 

(Ball, 2022, p. 94). Consequently, the interface is not an instrument but an environment: 

not a surface of contact but an architectonics of possible action. 

To clarify the concept of the interface, we treat it as a multilayered structure with 

several levels. First, the technical interface is the zone of coupling between human and 

machine that provides access to system functions. Second, the semiotic interface 

translates abstract processes into culturally intelligible forms and makes machine 

operations interpretable. Third, the practical interface (in the sense of Heidegger and 

Sloterdijk) defines how an object can be grasped and manipulated, and thus structures 

possible actions. Finally, the ontological interface is the space in which regimes of action, 

perception, and presence are formed, and in which a new type of world emerges ï one 

shaped by algorithmic processes and cultural practices. 

In this respect, interfaces are necessary not only within ICT but anywhere a 

transition between regimes of reality occurs; however, in this study we are primarily 

concerned with the digital interface as a form of algorithmically organized environment. 
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The key feature of the digital interface as a semiotic system lies in its ability to 

render abstract machine processes intuitively understandable through cultural metaphors. 

This is precisely why the graphical user interface (GUI) developed at Xerox PARC was 

revolutionary ï not merely because of its usability, but because it introduced the desktop 

metaphor, grounded in the three types of signs defined by Charles Sanders Peirce (Peirce, 

1998): iconic (visual analogy ï icons), indexical (indication and causal relation ï cursor), 

and symbolic (conventional designations of abstract commands ï buttons, menus). 

Thus, the interface becomes a space of meaning production rather than a simple 

channel of information transfer. Personalized algorithms of social networks, for example, 

create for each user a unique ñsemantic bubbleò defined not only by technical preferences 

but also by attention politics. From this follows another crucial dimension: the interface 

is also a political, ethical, and economic space in which visibility, significance, time, and 

attention are distributed. It not only organizes meanings but governs access to them. What 

appears at the level of interface as a set of constrained possibilities becomes, on the 

ontological level, a structure of predetermination ï a logic that shapes not only action but 

the very horizon of the possible, as Borgesôs Library exemplifies.  

THE INTERFACE AS AN ONTOLOGICAL SPACE  

In the contemporary world, the interface ceases to be merely a technical mediator 

between human and machine and becomes an ontological space ï a self-standing reality 

in which time, space, sign systems, and cultural meanings are interwoven. Following 

Philippe Descolaôs concept of ontological regimes (Descola, 2013), we argue that digital 

interfaces generate new modes of world-making: hybrid configurations in which the 

boundaries between subject and object, virtual and real, code and meaning are not fixed 

but continually renegotiated in the course of interaction. However, unlike Descola ï 

whose focus rests on non-Western cosmologies ï we apply this framework to algorithmic 

environments where ontological categories emerge from the interplay of technical 

affordances and cultural practices. 

A social media profile, for instance, is neither a ñsubjectò (its author) nor an 

ñobjectò (a dataset), but a hybrid ontological entity whose existence depends 

simultaneously on the platformôs algorithms, user actions, and semiotic conventions. 

Interfaces, we maintain, function as ontological operators (Descola, 2013) ï not in the 

sense of producing metaphysical systems, but in the sense of forming new regimes of 

existence in which distinctions between virtual and real, subject and object, code and 

meaning are constantly redefined. 

Descolaôs ontological regimes originate in anthropological analysis; here we extend 

his framework analytically to digital environments without claiming a literal equivalence. 

Unlike the ontological regimes described by Descola (such as animism or totemism), 

which are grounded in cosmological narratives, algorithmic ontologies arise from the 

interaction of technical protocols, cultural practices, and user activity. Consider the 

following examples: 
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¶ A Fortnite player exists simultaneously as a biological body (offline) and as a 

data-driven avatar (online), whose abilities are determined by game code and 

community norms. 

¶ A Twitter thread is neither pure ñdiscourseò nor mere ñdataò but a hybrid 
ontological artifact: a process of meaning production that simultaneously 

functions as a commodity of platform capitalism. 

A key point here is that such regimes are unstable: they are continually reshaped by 

software updates, moderation policies, and user preferences. Therefore, the interface 

cannot be regarded as a neutral tool ï it constitutes a site of ontological production, a 

locus where new modes of being are collectively (albeit unevenly) created. In this context, 

the term ontology is used not in the classical metaphysical sense (as a doctrine of being), 

but to denote regimes of existence that emerge within sociotechnical systems. This 

approach resonates with Lev Manovichôs insight that interfaces are mechanisms of 

cultural modeling within digital reality (Manovich, 2001). 

This idea finds further support in Mikhail Bakhtinôs concept of the chronotope and 

Yuri Lotmanôs concept of the semiosphere (Lotman, 1999, pp. 11ï12, 22ï23), both of 

which allow us to understand the interface not as a passive instrument but as an active 

force shaping new forms of existence, perception, and interaction. In Bakhtinôs view, the 

chronotope denotes the inseparable connection between time and space in a narrative, 

where they merge into a unified whole that structures events and meaning. Interfaces 

operate in a similar manner: they create their own chronotopes ï virtual spaces where 

time and action are organized according to specific, often algorithmic, rules. 

In game worlds such as Minecraft or The Legend of Zelda, time flows cyclically 

and is governed by game mechanics, while space is constructed out of blocks or zones 

with no equivalents in physical reality. Drawing on Bakhtinôs definition of the chronotope 

as the intrinsic linkage of time and space within narrative (Bakhtin, 1975, pp. 84ï85, 99ï

100), one may conclude that digital interfaces function as contemporary chronotopes, 

generating novel spatiotemporal configurations governed by algorithmic or design logics. 

Unlike literary chronotopes, which are fixed in text, interface chronotopes are 

interactive and procedural: they do not merely depict space and time ï they execute them 

through user actions and system responses. The Legend of Zelda: Breath of the Wild 

(2017), for example, constructs a chronotope where time is both cyclical and event-

driven: the in-game 24-hour cycle depends on the playerôs actions. Time advances only 

when the player moves or interacts with the world, while opening the inventory ñfreezesò 

time entirely, creating a gap between world-time and game-time. Key events (such as the 

ñBlood Moonò) are periodically reactivated, establishing a form of ritualized cyclicality ï 

an algorithmic analogue to Bakhtinôs ñadventure-timeò of folk narratives. 

As Bruno Latour (2005) emphasized, modernity is characterized by ontological 

pluralism ï the coexistence of multiple competing regimes of reality. Interfaces, in this 

context, function as spaces where such regimes intersect and become mutually adjustable. 

This line of analysis again invokes Bakhtinôs chronotope ï the interrelation of time 

and space that structures eventfulness and meaning-making (Bakhtin, 1975). The 

interface may be understood as a digital chronotope: a space in which time and action are 

organized by specific, often algorithmic, rules. Unlike the literary chronotope anchored 
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in text, the interface chronotope is interactive and procedural: it not only represents space 

and time, but performs them through system responses. 

Similarly, social networks create their own chronotope ï the ñfeedò: an 

amalgamation of past, present, and potential future within a single stream, where linear 

time is replaced by an algorithmic ranking function. Video-conferencing platforms 

(Zoom, Telegram Video) generate a chronotope of ñshared synchronicityò dissolving 

physical distance and granting presence the character of digital assembly. 

The interface, however, is not only a chronotope but also a semiosphere in Yuri 

Lotmanôs sense: a space in which signs generate new signs and cultural meanings form a 

dynamic system of interactions. Lotman uses the metaphor of a ñliving organismò 

figuratively to emphasize the semiosphereôs capacity for self-development ï and in this 

figurative sense, the interface can indeed be conceived as a dynamic semiotic ecosystem. 

Elements of the interface ï icons, buttons, emojis, memes, notifications ï constitute 

autonomous cultural practices that extend beyond the platform itself. For example, the 

ñlikeò has long ceased to be merely a technical button: it has become a sign of social 

recognition, a unit of symbolic capital, and a component of the attention economy. 

Thus, the interface should be understood as an ontological space in which the 

chronotope and the semiosphere intersect, generating new forms of being, 

communication, and cultural identity. It does not merely represent reality but constructs 

it: establishing rules of time and space, generating sign systems, and shaping 

subjectivity ï already unthinkable outside the algorithmic environment. The interface is 

not simply a mediator between worlds; it becomes a world itself, a space with its own 

structure, rhythms, and regimes of existence.   

THE EXTRA -SUBJECTIVE INTERFACE: POSSIBLE FUTURES & THE 

TRAGEDY OF THE CONTEMPORARY HUMAN  

Traditionally, the interface has been understood as a tool of the subject. Yet with 

the development of AI, a new question arises: can an interface exist autonomously, 

without human participation? Actor-network theory, as developed by Bruno Latour, 

asserts that technology is not passive, but acts as an agent comparable to a human one 

(Latour, 2005), becoming a self-sufficient system closed upon itself. If the subject is 

removed from the process of interface formation, the machine becomes trapped within its 

own hermeneutic circle (Gadamer, 2004). Algorithms trained on large datasets begin to 

interpret the world through the prism of their own models, resulting in self-referentiality. 

For example, neural networks generating texts (such as GPT) can produce responses that 

appear meaningful, yet their ñunderstandingò remains limited to statistical patterns. Thus, 

if the interface becomes extra-subjective, who is responsible for the meanings it 

generates? Does it not risk turning into a ñblack boxò inaccessible to critical scrutiny? 

The interface is always saturated with cultural context. Carl Jung, speaking of 

archetypes as universal structures of the collective unconscious, emphasized that these 

models do not merely reflect human experience but actively shape it, imposing symbolic 

order upon the chaos of perception (Jung, 1959). Archetypes, therefore, are not static 

images but dynamic constructs that manifest in myths, religions, art, and ï crucially ï in 
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everyday practices, structuring the perception of the world and defining the boundaries 

of possible individual and collective experience. 

In the contemporary world, however, where digital platformsô interfaces have 

become the primary mediator between human and reality, archetypes cease to be neutral 

universals and turn into tools of manipulation. Voice assistants and neural networks 

exploit the archetype of the ñwise mentorò cultivating the illusion of personal, even quasi-

sacral interaction, fostering dependence on an algorithmically constructed authority. New 

media and social networks embody the archetype of the ñlabyrinthò where the user 

becomes lost in an endless flow of content ï not merely consuming information but 

entering artificially produced realities in which the boundary between personal 

experience and external manipulation becomes blurred. 

Thus, digital interfaces are not neutral tools: they actively construct reality by 

filtering, ranking, and interpreting information according to embedded algorithms. Jean 

Baudrillardôs theory of simulacra and simulation (Baudrillard, 1994) showed that 

contemporary media do not reflect reality but replace it with signs lacking referents in the 

objective world. Social media algorithms, search engines, and generative neural networks 

all create not an image of the world but its digital projection, where meanings arise not 

through free choice but within the constraints of predefined parameters. When interacting 

with the interface, the user finds their perception mediated not only by cultural codes but 

by technical protocols that determine which information is visible and which remains 

concealed. This calls into question the very possibility of an autonomous subject: if 

choices are made within an environment constructed by external forces, to what extent 

are they genuinely free? 

In the digital age, control over the semantic space is distributed among multiple 

agents, each pursuing its own interests. Corporations that own platforms and algorithms 

effectively become architects of reality, determining which meanings dominate and 

which are marginalized. States, by regulating access to information and deploying 

censorship or propaganda, also shape the semantic field by imposing specific narratives. 

Users appear to generate content and participate in meaning-making, but they do so within 

frameworks established by interfaces designed by digital conglomerates. These interfaces 

dictate the rules of the game, from post formats to virality algorithms. 

The poststructuralist philosophical tradition, represented by thinkers such as 

Jacques Derrida (1978) and Michel Foucault (1975/1999), argues that meaning is always 

constructed within discourse, and that there is no ñpureò subject free from cultural, social, 

or technological contexts. Foucault showed how power permeates all levels of society, 

shaping institutions as well as subjects themselves ï their desires, representations, and 

capacities. In the digital era, this power assumes new forms: algorithms become invisible 

yet ubiquitous agents of control that do not merely limit choice but structure it. Bernard 

Stiegler, extending the concept of technics as co-constitutive of human existence, 

emphasized that technologies are active participants in anthropogenesis, reshaping human 

cognitive and affective structures (Stiegler, 1998). In this context, the question of 

excluding the subject from meaning-making becomes especially acute: the subject cannot 

be eliminated entirely, yet their autonomy may be reduced to a minimum when the 

semantic environment is governed by external forces. For Stiegler, technics is a process 
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of symbolic exteriorization and individuation rather than a mere technological extension 

of the human body; our argument relies precisely on this dynamic notion of technicity.  

Thus the core ethical and philosophical issue is that digital technologies alter the 

very mode of information consumption and restructure the foundations of human 

experience. If meaning is formed by algorithms, where does the boundary lie between 

personal choice and manipulation? Who bears responsibility for the consequences of such 

control ï for radicalization, social polarization, the spread of misinformation? Is it 

possible to design interfaces that do not exploit but liberate the user, returning to them 

control over their own experience? These questions require not only technical solutions 

but a thorough rethinking of the nature of the subject, autonomy, and freedom in an era 

when reality is constructed by machines. It may be that we must not merely adapt to new 

conditions but revise the very foundations of human existence in order to preserve our 

capacity for critical thought and for autonomous meaning-making.  

THE INTERFACE AT THE BOUNDARY  

BETWEEN HUMAN AND MACHINE  

In the age of digital transformation, the interface ceases to be merely a technical 

mediator between human and machine and becomes an ontological reality ï a space in 

which technology, culture, and meaning are woven into an inseparable whole. This 

phenomenon demands philosophical reflection, as it calls into question traditional 

dichotomies: subject/object, human/machine, meaning/algorithm. The interface 

simultaneously operates as a semiotic model governed by algorithmic logic and as a 

semantic field in which a chronotope ï unity of time and space ï is constructed and 

saturated with cultural narratives. 

The key question, however, is whether the interface can exist independently of the 

subject, or whether its autonomy always remains an illusion that conceals the projection 

of human meaning. In his famous essay ñThe Question Concerning Technologyò Martin 

Heidegger argues that technology is not merely an instrument but a mode of revealing ï 

a Gestell (enframing) ï in which the world appears as a resource to be managed and 

optimized (Heidegger, 1993, pp. 17ï20, 23ï24). In this context, the interface becomes 

not a tool but a new form of existence in which the boundaries between human and 

machine are blurred. It does not simply display information; it constructs reality by 

shaping modes of perception, thinking, and even identity. Importantly, in Heideggerôs 

analysis Gestell is not a technical mechanism but a fundamental mode of revealing 

(Entbergen) that transforms the world into Bestand ï a standing-reserve. 

Contemporary interfaces ï from social networks to neural networks ï do not merely 

transmit data; they create new ontologies. Recommendation algorithms, for example, 

shape cultural preferences, while virtual assistants model communicative practices. Thus, 

the interface becomes both mediator and co-author of a reality in which code and meaning 

are inextricably intertwined. At this point of tension, the question of the degree of 

interface autonomy becomes tightly linked to the problem of artificial intelligence. 

Autonomous systems ï neural networks, algorithms, robots ï demonstrate capacities for 

self-organization, learning, and even ñcreativity.ò Yet their ñunderstandingò remains 
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derivative of human meanings. Even when the subject is ostensibly removed from the 

process (as in the case of self-learning algorithms), their logic and goals are inscribed by 

humans. 

Bernard Stiegler noted that technics always carries ñprosthetic memoryò ï a 

continuation of human reason and culture. The interface, accordingly, cannot be fully 

autonomous; its autonomy is always relative, operating within parameters specified by 

humans. Even when an algorithm makes decisions ñon its ownò it relies on data, models, 

and objectives originally provided by a subject. 

At the same time, in the digital age the human increasingly ceases to be the center 

and becomes merely one ñoptionò within a system of interfaces. His role is reduced to 

that of an entry point, a node through which data flows but which no longer determines 

their meaning. The contemporary subject exists in a regime of constant interaction with 

interfaces that shape identity, memory, and even desire. This process can be illustrated 

by social networks, where the user does not simply consume content but becomes part of 

it, inscribed into algorithmic narratives. The ñselfò is constructed through likes, reposts, 

comments ï that is, through interface practices. The human thus turns into a function of 

the system, and subjectivity becomes distributed across a multitude of digital agents. 

As a result, the interface cannot (yet) be fully autonomous, since its existence 

always presupposes a ñhiddenò subject (developer, user, or cultural context). At the same 

time, it is not a passive instrument: it actively constructs reality, establishing new modes 

of being. The contemporary human is therefore no longer so much an autonomous subject 

as a node in a network of interfaces, where identity and meaning are continuously 

reassembled. In this sense, the interface is no longer simply a technical device but an 

ontological reality in which technics, culture, and meaning converge into a single whole. 

It opens before us a new horizon of being in which the boundaries between human and 

machine, subject and object, meaning and code become increasingly contingent. It is 

precisely in this space that a new anthropology unfolds ï an anthropology of the interface, 

in which the human is no longer the center but one of many possible points of entry into 

the system. 

At the same time, algorithmic predetermination does not imply complete 

determinism. Contingency persists, but is rapidly absorbed by procedural order. Hence 

the tragic today is linked to the gradual narrowing of real choices, when the algorithmic 

measure of efficiency starts to substitute for the human measure of life ï gently, without 

coercion, via familiar interfaces. If the algorithm sets the measure of procedure and the 

interface renders it experienceable, overcoming predetermination requires governing the 

scale of measure: making norms discussable, explainable, and reconfigurable. The 

analytic stage of this condition can be usefully described through Jorge Luis Borgesôs 

ñThe Library of Babelò where endless galleries help us to grasp the structure of everyday 

algorithmic environments and to see how probabilistic structures become necessity once 

they are fixed in user experience (Borges, 1941/1999). 

When predetermination solidifies into a condition rather than a constraint, the 

disproportion between the procedural and the lived becomes existentially salient, giving 

rise to the tragic mode of experience. 
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THE LIBRARY OF BABEL  

In our analysis, we draw on Borgesôs ñThe Library of Babelò not as a direct model 

of the algorithm but as an epistemological experiment that reveals structures of 

predetermination which, in the digital age, are realized through algorithmic models and 

interface architectures. The story highlights several key mechanisms: a strict rule for 

generating the world, a spatial organization that makes this rule experientially tangible, 

and social practices that emerge in response to the imposed order. Taken together, these 

mechanisms elucidate how predetermination becomes experience, and how the narrowing 

of the possible takes on a tragic form. 

First, Borges (1941/1999) posits a fixed combinatorial rule: an alphabet, number of 

pages, book format, and a universal grammar of signs (pp. 112ï113). This is not yet an 

algorithm in the strict sense, but it is a model that completely determines the space of the 

possible. In digital systems, predictive models function in a similar way: they do not 

merely describe the world but set the contours of admissible actions. In both cases, 

meaning ceases to follow from novelty and becomes a matter of filtering relevance. 

Second, the architecture of the library ï repeating hexagons, endless galleries, the 

central shaft of light ï materializes the operation of the rule (Borges, 1999, p. 114). Space 

itself normalizes search routes and renders procedurality palpable. This allows us to see 

that the interface is not an external ñwrappingò of a system but a continuation of its logic: 

it defines a set of ñnaturalò moves and obscures the rest, much like contemporary 

algorithmic interfaces organize attention, choice, and navigation. 

Third, the social groups of librarians ï ñpurifiersò, ñvindicatorsò ñindexersò and so 

on ï embody a spectrum of human reactions to a world deprived of overt meaning: some 

believe in a perfect catalog, others produce catalogs of catalogs, still others destroy 

ñnoiseò (Borges, 1941/1999, pp. 117ï118). These figures anticipate contemporary 

attitudes toward algorithms: faith in complete model transparency, endless data ordering, 

aggressive moderation. 

Fourth, Borges (1941/1999) exposes the cost of combinatorial completeness: ñfor 

every rational line or forthright statement there are leagues of senseless cacophonyò (p. 

115). In a world where every variant is possible, novelty loses its eventfulness, and action 

no longer leads to meaning. This condition is what we call tragic: the procedure exhausts 

the space of steps but never produces closure. Contemporary algorithmic environments 

move toward a similar state not through pure combinatorics but through statistical 

prediction, ranking, and the standardization of routes, where the measure of procedure 

gradually displaces the measure of life. 

Borges shows the transition from rule to interface: catalogs, labels, search rituals 

form the ñfaceò of the procedure. The stricter the rule, the stronger the effect of 

predetermination; yet as ñredundantò alternatives disappear, so too does the possibility of 

the unforeseen. And it is precisely the unforeseen that creates the event of meaning. Here 

a tragic experience of life without catharsis emerges: action cannot achieve completion, 

search does not lead to an open-ended revelation, and experiential space is felt as an 

infinite yet prestructured network of moves. 
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ñThe Library of Babelò thus serves not only as an illustration but as a conceptual 

model of what we call algorithmic predetermination: the interaction of rule, space, and 

practice, which in contemporary interface environments acquires a techno-cultural form 

and sets new boundaries of the possible, making the disproportion between the measure 

of life and the measure of procedure both aesthetically and existentially palpable. 

Contemporary sociotechnical systems provide concrete instantiations of this 

Borgesian structure, where rule, spatial organization, and practice converge into lived 

predetermination. Large-scale credit scoring infrastructures such as Chinaôs Sesame 

Credit algorithmically rank citizens by transforming heterogeneous behaviours into a 

unified metric, thereby producing a navigable but highly normalized ñarchitecture of 

actionò in which deviations become increasingly costly or invisible (Creemers, 2018). 

Automated welfare and immigration decision systems in Europe similarly materialize 

procedural logic as spatialized pathways: algorithmic risk assessments in the UK welfare 

system, for instance, routinely predetermine eligibility outcomes, compelling individuals 

to navigate rigid interface-based routes where contestation requires disproportionate 

effort (Eubanks, 2018). At the level of creators, autonomous content-moderation 

pipelines used by platforms such as YouTube compress the horizon of meaning through 

large-scale automated filtering, generating a combinatorial logic akin to Borgesôs library: 

vast semantic spaces become traversable only through predictive classification models 

whose internal norms supersede human editorial intent (Gillespie, 2018). These examples 

show that the tragic condition illustrated by Borges is not metaphorical but 

infrastructurally enacted: rule becomes model, space becomes interface, and practice 

becomes navigation within a pre-shaped field of possibilities. 

It is important to establish once again, before we proceed to the conclusion, that the 

tragic is not an external addition to the digital state, but the structural effect of how the 

algorithmic procedure, the form of the interface and the ontological predestination 

converge. 

CONCLUSION 

The tragic in the digital age manifests itself above all in the disproportion between 

the measure of life and the measure of procedure ï between the rhythms, hesitations, and 

contingencies of human existence and the optimizing logic of algorithmic systems. This 

disproportion does not erupt suddenly; it unfolds gradually as procedures solidify into 

norms and norms become infrastructural. Through this shift of measure, algorithmic 

rationality begins to prestructure experience, not by coercion but by habituation, 

transforming the background conditions of how situations appear and how choices are 

made. 

Once this dynamic is set in motion, its consequences propagate across multiple 

layers of experience. What engineering discourse describes as stability, optimality, or 

controlled complexity appears, from a humanities perspective, as a narrowing of horizons. 

The corridor of possible actions contracts, the unexpected loses its eventfulness, and the 

contingent becomes increasingly absorbed into predictive regimes. It is this gradual 

reconfiguration ï not catastrophic failure ï that constitutes the contemporary tragic: the 
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sense that possibility persists, yet the boundaries within which it can manifest grow ever 

tighter. 

At this point, the focus must shift from algorithms to interfaces, because it is the 

interface that translates abstract procedural norms into lived patterns ï routes, screens, 

notifications, and interaction regimes. Through the interface, the previously described 

disproportion becomes experientially palpable: the distribution of attention, the 

architecture of choice, and the choreography of action make the conflict between two 

normative orders part of everyday perception. The interface thus becomes not only a 

technical mediator but a stage upon which the tragic is enacted in ordinary life, often 

quietly, without explicit awareness. 

The analysis carried out in this article shows that the algorithm must be understood 

not merely as a computational artifact but as a compound of principle and practice, and 

the interface as a multilayered environment where technical, semiotic, experiential, and 

ontological dimensions intersect. Recognizing this structure allows us to understand why 

contemporary tragedy is less about confrontation with an external force and more about 

the internalization of procedural norms that reshape the mode of being-in-the-world. It 

also clarifies why resistance today cannot simply oppose technics from the outside: it 

must operate through the very media that shape experience, by reopening space for 

uncertainty, slowness, and interpretative openness. 

Borgesôs ñLibrary of Babelò used here as an epistemological model, reinforces this 

conclusion. Its architecture makes visible how rule, space, and practice can form a world 

in which the foreseeable gradually replaces the unforeseeable, and where action loses its 

cathartic finality. The library exemplifies the endpoint of the shift we have traced: a reality 

in which the possible is exhaustive yet unaffective, and where the tragic stems not from 

limitation but from excessive order. Contemporary algorithmic environments approach 

this condition not through combinatorial closure but through prediction, ranking, and 

interface design ï processes that render the described conflict of regimes increasingly 

tangible. 

Thus, the tragic in the digital age is not an omen of collapse but an analytic lens that 

reveals the tension at the core of our technologically mediated existence. It illuminates 

both the risks of infrastructural predetermination and the spaces where freedom remains 

viable: in designing interfaces that do not merely optimize but cultivate openness; in 

maintaining a margin for the uncertain; in recognizing the limits of procedural thinking 

and preserving those dimensions of experience that resist quantification. If the algorithm 

sets the procedural norm and the interface translates it into experience, then the task today 

is not to reject either but to negotiate anew the relation between them ï to preserve the 

human measure within the procedural world. 
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Abstract 
This article draws a parallel between hamartia, the constitutive element of tragedy as described by Aristotle 

mainly in his Poetics, and the resonance-enhancing hope generated by humansô use of technology. It 

hypothesizes that modern humans, as tragic heroes, commit hamartia by placing resonance-enhancing 

hopes in technology. Through three case studies conducted in Japan, this study critically examines how 

artifactual technologies fail to fulfill their intended function of generating resonance and instead disrupt 

resonance on resonance axes as defined by Hartmut Rosa. For the material axis the analysis focuses on the 

case of teamLab Osaka Botanical Garden. For the self-axis it focuses on the case of AI for writing haikus, 

and for the social axis it refers to the case of AI companionship for hikikomori. Rather than serving as a 

conduit for resonance, technology turns up as a mediating barrier, hindering connections on the material, 

self, and social axes. The findings reveal a tragic miscalculation: technology-induced hamartia leads to 

deterioration rather than enhancement of resonance, resulting in alienation and exacerbating disturbances 

in human-world relations. By definition, tragedies do not have happy endings. This analysis raises the 

question of how a happy ending might still be achievable. A possible way out lies in opting out of the tragic 

situation and choosing non-technology as a viable alternative ï a perspective often marginalized in 

contemporary discourse. This insight invites a reconsideration of technologyôs role in human life and 

highlights the value of conscious disengagement. 
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ɸʥʥʦʪʘʮʠʷ 
ɺ ʜʘʥʥʦʡ ʩʪʘʪʴʝ ʧʨʦʚʦʜʠʪʩʷ ʧʘʨʘʣʣʝʣʴ ʤʝʞʜʫ ʛʘʤʘʨʪʠʝʡ, ʢʦʥʩʪʠʪʫʪʠʚʥʳʤ ʵʣʝʤʝʥʪʦʤ ʪʨʘʛʝʜʠʠ, 

ʦʧʠʩʘʥʥʳʤ ɸʨʠʩʪʦʪʝʣʝʤ, ʛʣʘʚʥʳʤ ʦʙʨʘʟʦʤ, ʚ ʝʛʦ ñʇʦʵʪʠʢʝò, ʠ ʫʩʠʣʠʚʘʶʱʝʡ ʨʝʟʦʥʘʥʩ ʥʘʜʝʞʜʦʡ, 

ʧʦʨʦʞʜʘʝʤʦʡ ʠʩʧʦʣʴʟʦʚʘʥʠʝʤ ʣʶʜʴʤʠ ʪʝʭʥʦʣʦʛʠʡ. ɺ ʥʝʤ ʚʳʜʚʠʛʘʝʪʩʷ ʛʠʧʦʪʝʟʘ, ʯʪʦ ʩʦʚʨʝʤʝʥʥʳʝ 

ʣʶʜʠ, ʢʘʢ ʪʨʘʛʠʯʝʩʢʠʝ ʛʝʨʦʠ, ʩʦʚʝʨʰʘʶʪ ʛʘʤʘʨʪʠʶ, ʚʦʟʣʘʛʘʷ ʥʘʜʝʞʜʳ ʥʘ ʪʝʭʥʦʣʦʛʠʠ, ʫʩʠʣʠʚʘʶʱʠʝ 

ʨʝʟʦʥʘʥʩ. ʅʘ ʦʩʥʦʚʝ ʪʨʝʭ ʪʝʤʘʪʠʯʝʩʢʠʭ ʠʩʩʣʝʜʦʚʘʥʠʡ, ʧʨʦʚʝʜʝʥʥʳʭ ʚ ʗʧʦʥʠʠ, ʚ ʜʘʥʥʦʤ 

ʠʩʩʣʝʜʦʚʘʥʠʠ ʢʨʠʪʠʯʝʩʢʠ ʨʘʩʩʤʘʪʨʠʚʘʝʪʩʷ, ʢʘʢ ʠʩʢʫʩʩʪʚʝʥʥʳʝ ʪʝʭʥʦʣʦʛʠʠ ʥʝ ʚʳʧʦʣʥʷʶʪ ʩʚʦʶ 

ʧʨʝʜʧʦʣʘʛʘʝʤʫʶ ʬʫʥʢʮʠʶ ʛʝʥʝʨʘʮʠʠ ʨʝʟʦʥʘʥʩʘ ʠ ʚʤʝʩʪʦ ʵʪʦʛʦ ʥʘʨʫʰʘʶʪ ʨʝʟʦʥʘʥʩ ʥʘ ʨʝʟʦʥʘʥʩʥʳʭ 

ʦʩʷʭ, ʦʧʨʝʜʝʣʝʥʥʳʭ ʍʘʨʪʤʫʪʦʤ ʈʦʟʦʡ. ɺ ʨʘʤʢʘʭ ʤʘʪʝʨʠʘʣʴʥʦʡ ʦʩʠ ʘʥʘʣʠʟ ʩʦʩʨʝʜʦʪʦʯʝʥ ʥʘ ʧʨʠʤʝʨʝ 

ʢʦʤʘʥʜʳ teamLab ʚ ɹʦʪʘʥʠʯʝʩʢʦʤ ʩʘʜʫ ʆʩʘʢʠ. ɺ ʨʘʤʢʘʭ ʦʩʠ ʩʘʤʦʩʦʟʥʘʥʠʷ ï ʥʘ ʧʨʠʤʝʨʝ 

ʠʩʧʦʣʴʟʦʚʘʥʠʷ ʀʀ ʜʣʷ ʥʘʧʠʩʘʥʠʷ ʭʘʡʢʫ, ʘ ʚ ʨʘʤʢʘʭ ʩʦʮʠʘʣʴʥʦʡ ʦʩʠ ï ʥʘ ʧʨʠʤʝʨʝ ʠʩʧʦʣʴʟʦʚʘʥʠʷ ʀʀ 

ʚ ʢʘʯʝʩʪʚʝ ʢʦʤʧʘʥʴʦʥʘ ʜʣʷ ʭʠʢʠʢʦʤʦʨʠ. ɺʤʝʩʪʦ ʪʦʛʦ ʯʪʦʙʳ ʩʣʫʞʠʪʴ ʧʨʦʚʦʜʥʠʢʦʤ ʜʣʷ ʨʝʟʦʥʘʥʩʘ, 

ʪʝʭʥʦʣʦʛʠʷ ʦʢʘʟʳʚʘʝʪʩʷ ʧʦʩʨʝʜʥʠʯʝʩʢʠʤ ʙʘʨʴʝʨʦʤ, ʧʨʝʧʷʪʩʪʚʫʶʱʠʤ ʫʩʪʘʥʦʚʣʝʥʠʶ ʩʚʷʟʝʡ ʧʦ 

ʤʘʪʝʨʠʘʣʴʥʦʡ, ʣʠʯʥʦʡ ʠ ʩʦʮʠʘʣʴʥʦʡ ʦʩʷʤ. ʈʝʟʫʣʴʪʘʪʳ ʧʦʢʘʟʳʚʘʶʪ ʪʨʘʛʠʯʝʩʢʫʶ ʦʰʠʙʢʫ: ʚʳʟʚʘʥʥʘʷ 

ʪʝʭʥʦʣʦʛʠʝʡ ʛʘʤʘʨʪʠʷ ʧʨʠʚʦʜʠʪ ʢ ʫʭʫʜʰʝʥʠʶ, ʘ ʥʝ ʢ ʫʩʠʣʝʥʠʶ ʨʝʟʦʥʘʥʩʘ, ʚʳʟʳʚʘʷ ʦʪʯʫʞʜʝʥʠʝ ʠ 

ʫʩʫʛʫʙʣʷʷ ʥʘʨʫʰʝʥʠʷ ʚʦ ʚʟʘʠʤʦʦʪʥʦʰʝʥʠʷʭ ʯʝʣʦʚʝʢʘ ʩ ʦʢʨʫʞʘʶʱʠʤ ʤʠʨʦʤ. ʇʦ ʦʧʨʝʜʝʣʝʥʠʶ, ʫ 

ʪʨʘʛʝʜʠʡ ʥʝʪ ʩʯʘʩʪʣʠʚʳʭ ʢʦʥʮʦʚ. ʕʪʦʪ ʘʥʘʣʠʟ ʧʦʜʥʠʤʘʝʪ ʚʦʧʨʦʩ ʦ ʪʦʤ, ʢʘʢ ʚʩʝ ʞʝ ʤʦʞʥʦ ʜʦʩʪʠʯʴ 

ʩʯʘʩʪʣʠʚʦʛʦ ʢʦʥʮʘ. ɺʦʟʤʦʞʥʳʡ ʚʳʭʦʜ ʟʘʢʣʶʯʘʝʪʩʷ ʚ ʦʪʢʘʟʝ ʦʪ ʪʨʘʛʠʯʝʩʢʦʡ ʩʠʪʫʘʮʠʠ ʠ ʚʳʙʦʨʝ 
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ʤʘʨʛʠʥʘʣʠʟʠʨʫʝʤʘʷ ʚ ʩʦʚʨʝʤʝʥʥʦʤ ʜʠʩʢʫʨʩʝ. ʕʪʦ ʧʦʥʠʤʘʥʠʝ ʧʦʙʫʞʜʘʝʪ ʢ ʧʝʨʝʦʩʤʳʩʣʝʥʠʶ ʨʦʣʠ 

ʪʝʭʥʦʣʦʛʠʠ ʚ ʞʠʟʥʠ ʯʝʣʦʚʝʢʘ ʠ ʧʦʜʯʝʨʢʠʚʘʝʪ ʮʝʥʥʦʩʪʴ ʦʩʦʟʥʘʥʥʦʛʦ ʦʪʩʪʨʘʥʝʥʠʷ. 

ʂʣʶʯʝʚʳʝ ʩʣʦʚʘ: ʊʨʘʛʝʜʠʷ; ɻʘʤʘʨʪʠʷ; ʈʝʟʦʥʘʥʩ; ʅʝʪʝʭʥʦʣʦʛʠʠ; ʗʧʦʥʠʷ; 

ʀʩʢʫʩʩʪʚʝʥʥʳʡ ʠʥʪʝʣʣʝʢʪ; ʆʩʚʦʙʦʞʜʝʥʠʝ 
 

ɹʣʘʛʦʜʘʨʥʦʩʪʴ ʗ ʚʳʨʘʞʘʶ ʙʣʘʛʦʜʘʨʥʦʩʪʴ ʗʧʦʥʩʢʦʤʫ ʦʙʱʝʩʪʚʫ ʩʦʜʝʡʩʪʚʠʷ ʥʘʫʢʝ (JSPS) ʟʘ 

ʬʠʥʘʥʩʦʚʫʶ ʧʦʜʜʝʨʞʢʫ ʧʦʩʪʜʦʢʪʦʨʩʢʦʡ ʩʪʠʧʝʥʜʠʠ ʜʣʷ ʧʨʦʚʝʜʝʥʠʷ ʠʩʩʣʝʜʦʚʘʥʠʡ ʚ ʗʧʦʥʠʠ ʚ 2025 

ʛʦʜʫ. 

ɼʣ ̫ʮʠʪʠʨʦʚʘʥʠʷ: Sever, S. The Hope for Resonance Through Technology ï A Tragic Mistake?  // 

Technology and Language. 2025. ˉ 6(4). P. 78-92. https://doi.org/10.48417/technolang.2025.04.05 

É  ʉʝʚʝʨ ʉ. This work is licensed under a Creative Commons Attribution-

NonCommercial 4.0 International License  

https://doi.org/10.48417/technolang.2025.04.05
mailto:sercan.sever@uni-tuebingen.de
mailto:sercan.sever@uni-tuebingen.de
https://doi.org/10.48417/technolang.2025.04.05
https://creativecommons.org/licenses/by-nc/4.0/
https://creativecommons.org/licenses/by-nc/4.0/


Special Topic: Technology as Tragedy 

ʊʝʤʘ ʚʳʧʫʩʢʘ ñʊʝʭʥʦʣʦʛʠʠ ʢʘʢ ʪʨʘʛʝʜʠʷò 

 

80 
soctech.spbstu.ru    

INTRODUCTION  
The aim of this article is to draw a parallel between the constitutive element of 

tragedy, hamartia, as described by Aristotle in his Poetics, and the resonance-enhancing 

hope that is generated by humankind's use of technology. The hopes and promises placed 

in and accompanying technological development exhibit structural similarities with 

hamartia, the tragic mistake. The hypothesis is that the heroes of tragedy ï us humans 

ï perpetrate this hamartia when we attach resonance-enhancing expectations to 

technology. 

This study employs three case studies from Japan to examine how the application 

of artifactual technologies fails to achieve their intended function of generating 

resonance. Instead, these technologies appear to inhibit resonance. The analysis is based 

on Hartmut Rosaôs concept of resonance axes. It is posited that the anticipated resonance 

mediated by technology does not materialize because technology functions as an 

intermediary between potentially resonating elements, thereby disrupting and 

contaminating their connection. 

The choice of Japan as the focus for the three case studies is due, on the one hand, 

to the fact that this article was written during a research stay in Japan. On the other hand, 

it is based on the assumption that an internal logic (Eigenlogik) of any kind of technology 

is able to assert itself relatively homogeneously and independently of cultural 

characteristics, so that cultural differences play a lesser role. This means that technology 

has the potential to enable an extension of global reach (Weltreichweitenvergrößerung, 

Rosa, 2025, p. 6) and to disrupt resonance relationships ï initially independent of the 

specific cultural context. Finally, reference is made to a way of dealing with technology 

that has its roots in Asian intellectual history, where resonance can be found not in dealing 

somehow with technology, but in not dealing with technology. This approach is rarely 

considered an option in todayôs discourse and, if at all, is subsumed under the heading of 

culturally pessimistic critiques of technology. 

TRAGEDY ACCORDING TO ARISTOTLE  

Effects and Structural Elements 

Aristotle defines tragedy in the sixth chapter of his Poetics as follows: ñTragedy, 

then, is an imitation of an action that is serious, complete, and of a certain magnitude; in 

language embellished with each kind of artistic ornament, the several kinds being found 

in separate parts of the play; in the form of action, not of narrative; through pity and fear 

effecting the proper purgation of these emotionsò (Aristotle, 1895, pp. 21-23). 

Tragedy is thus primarily an imitation (mimesis) of a self-contained plot, which is 

performed and unfolded by characters. The plot consists of chronologically successive 

subplots (Schmitt, 2008, p. 325). The second section of the so-called Ătragedy sentenceñ 

refers to the effects of tragedy and its purifying function (catharsis), which is explicitly 

mentioned only at this point in the Poetics. The exact interpretation has long been 

controversial and is partly attributable to challenges in grammatical translation. Two 

common translations oppose each other: Butcher interprets it as ñproper purgation of 

these emotions,ò which suggests a cathartic experience as discharge and liberation 
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(Aristotle, 1895, p. 23). Schmitt interprets it as ñpurification of these very feelings,ò 

which implies a domestication and realization of the feelings (Aristotle translated by 

Schmitt, 2008, p. 9). Regardless of the interpretive controversies, it is essential that 

tragedy is ñnot primarily of moral or intellectual benefitò to the audience, but primarily 

realizes emotional effects (Stenzel, 2012, p. 22). 

Aristotle names six essential components of tragedy: plot, character, diction, 

thought, scenery, and song (Aristotle, 1895, p. 23). Scenery and song do not fulfil any 

specifically poetic functions, which is why Poetics hardly deals with them any further 

(Schmitt, 2008, p. 130). Plot, on the other hand, is of paramount importance as the goal 

of tragedy. Tragedy cannot arise without plot actions (Aristotle, 1895, p. 25). According 

to Aristotle, character means a certain quality of people, consisting of tendencies to prefer 

or avoid certain things (Schmitt, 2008, p. 328). The plot is the framework towards which 

these tendencies are directed, and which enables the attainment or failure of happiness or 

unhappiness (Schmitt, 2008, p. 328). 

In tragedy, it is not specific people who are imitated, but their actions (Aristotle, 

1895, p. 25), which present themselves as goal-oriented processes. Characters must fulfill 

certain conditions to fully unfold the effects of the tragedy; in particular, they must be 

good, appropriate, similar, and constant (Schmitt, 2008, p. 328). A ñgoodò character 

therefore displays tendencies that prove to be generally good and deviates from them only 

under exceptional circumstances (Schmitt, 2008, p. 528). 

Hamartia, the Tragic Mistake 

The core of the tragic is hamartia, the tragic mistake, which is the supporting 

element of the plot in terms of the optimal arousal of pity (eleos) and fear (phobos) 

(Fuhrmann, 2014, p. 149, Schmitt, 2008, p. 436). Aristotle explicitly stipulates how the 

mistake should and should not be presented: ñthe change of fortune presented must not 

be the spectacle of a perfectly good man brought from prosperity to adversity: for this 

moves neither pity nor fear; it simply shocks usò (Aristotle, 1895, pp. 41-43). Impeccable 

characters who plunge into misfortune through no fault of their own remain ineffective 

for the tragic effects or even trigger negative reactions (Schmitt, 2008, p. 437). Aristotle 

continues: ñNor, again, that of a bad man passing from adversity to prosperity: for nothing 

can be more alien to the spirit of Tragedy; it possesses no single tragic quality; it neither 

satisfies the moral sense, nor calls forth pity or fear.ò (Aristotle, 1895, p. 43) There 

remains only the character that stands between the extremes of moral perfection and 

deliberate malice: ñthat of a man who is not eminently good and just, yet whose 

misfortune is brought about not by vice or depravity, but by some óerrorô or frailtyò 

(Aristotle, 1895, p. 43). 

Hamartia, therefore, does not represent a moral failure, but rather a mistake that 

leads to an excessive misfortune and thus arouses the feelings of eleos and phobos in the 

audience (Lurje, 2004, p. 284, Rºsler, 2011, pp. 339-340, von Moos, 2006, p. 324).1 It is 

also important to add that whoever commits a hamartia is not subject to pure chance; the 

 
1 There is an incredibly long history of diverse interpretations of hamartia, which cannot be fully addressed 

here. Reference is made to the work by Michael Lurje (2004, pp. 278-387), written with extensive 

philological knowledge of Greek and Latin texts. 
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character's failure follows ï albeit through an astonishing turning point ï as a logical 

consequence of the plot structure and the action itself. Hamartia can be considered the 

causal factor that leads the course of action to turn toward misfortune (Halliwell, 1995, 

p. 17). 

If one consults another important work by Aristotle, the Nicomachean Ethics, 

hamartia gets further specified as an error or negligence in which damage occurs ñwithout 

any malice on the part of the injurerò (moral aspect), but ñdoes not occur contrary to all 

reasonable expectationsò (intellectual aspect) (Rºsler, 2011, p. 338, Aristotle, 1891, pp. 

165ï168). One can imagine this figuratively, where someone unintentionally injures 

someone with a throw because the danger was not correctly assessed: ñI may not think to 

hit, or not to hit with this instrument, or not to hit this person, or not to produce this effect, 

but an effect follows other than that which was present to my mindò (Aristotle, 1891, pp. 

166-167). Hamartia lies in the ñinadequate reassurance about the harmlessness of a 

throwò (Rºsler, 2011, pp. 338-339). The plot unfolds within a very short timeframe, 

without adequate risk assessment (Rºsler, 2011, p. 339). The hamartia can therefore be 

described as an ñintellectual blunderò (intellektueller Fehlgriff) without compromising 

the moral integrity of the character (Galle, 2010, p. 122). 

EXTENSION OF GLOBAL REACH VS. RESONANCE  

The anthropological tradition, represented by Gehlen's work for example, sees the 

role of technology in assuming functions of action for humans as deficient beings 

(Mängelwesen). According to this tradition, technology is primarily a ñconcretization and 

objectification of bodily functions,ò which ñin the broadest sense allows for the 

domination of the world by supplementing the imperfect possibilities of human actionò 

(Grunwald & Julliard, 2005, p. 132) ï and this ñin comparison with the organic 

endowment of the individual human beingò (Ropohl, 2009, p. 181). Technology is 

developed ñto augment our abilities in one way or anotherò (Sproat, 2010, p. 1). 

Technology thus brings about ñorgan reliefò (Organentlastung, substitution of organ 

functions), ñorgan strengtheningò (Organverstärkung, increase of organ functions), and 

ñorgan replacementò (Organersatz, complementation of organ functions that humans do 

not possess) (Gehlen, 1957/2007, pp. 6-7; Ropohl, 2009, pp. 181-186). 

Hartmut Rosa follows this in a certain sense when he describes the driving force 

behind technological development as the constant extension of global reach, 

distinguishing four dimensions: ñFirst, extending the horizon of the visible ï for example, 

through telescopes and microscopes. Second, extending the radius of what is attainable ï 

through cars, ships, and airplanes, but also satellites and rockets. Third, bringing what is 

attainable under control ï technically with all the means at our disposal, from 

jackhammers to nanotechnology [...]. And fourth, finally, harnessing what has been 

brought under control for our own purposesñ (Rosa, 2025, p. 6).2 

 
2  Although the approaches outlined by Hartmut Rosa have been extensively discussed in many of his 

publications, this work refers specifically to his public DFG-Leibniz Lecture held in German in Tokyo and 

Kyoto in 2025 as the primary point of reference. 
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However, according to Rosa, this use of technology leads to moments of 

disturbance in world relations, which he describes as alienation (Entfremdung): ñWe 

follow external constraints and the products appear to us as alien, and thus we also 

alienate ourselves from other people, whom we perceive as competitors or customers, 

from nature, which becomes an object of design, and ultimately from ourselvesñ (Rosa, 

2025, p. 9). Rosa thus distinguishes between resonance axes on which disturbances 

manifest themselves, three of which are mentioned here: 

¶ Material axis: ñHumans are physical beings, they come into physical contact with 

the worldñ (Rosa, 2025, p. 14). 

¶ Self-axis: ñIt describes the possibility of a resonant relationship to oneôs own 

body, psyche, biography and memoryñ (Rosa, 2025, p. 15). 

¶ Social axis: ñWe resonate with other people, especially in love and friendshipñ 

(Rosa, 2025, p. 14). 

The quest to make things available and controllable through technology causes the 

world and the self to ñbecome alien,ñ ultimately appearing ñnumb, unfeeling, frozenñ 

(Rosa, 2025, p. 9). Resonance is the opposite principle: it is unavailable, arises through 

touch, reaction, and transformation ï and cannot be forced (Rosa, 2025, p. 11). Rosa 

warns against pseudo-resonant ñresonance oasesñ that are commercialized and can be 

purchased, but offer no genuine resonance, which leads to further forms of alienation ï 

such as frustration (Rosa, 2025, p. 13). Rosa puts his finger on the sore spot here: ñIn this 

way, we can buy and guarantee experiences, but not resonance experiences. These remain 

unavailable and elude such reification. According to my analysis, this causes the most 

profound forms of alienationñ (Rosa, 2025, p. 13). 

Taking this last aspect as a point of departure, the presented analysis seeks to deepen 

the focus on technology within Hartmut Rosaôs analysis of modernity. In contrast, the 

focus below will be on the development and use of technology as a supposedly resonance-

promoting force. The hypothesis, supported by Aristotle's theory of tragedy and Rosa's 

diagnosis of the present, is this: Tying hopes of resonance to technology is a tragic 

mistake ï a hamartia, which leads to a downfall in the sense of a tragic plot. The three 

case studies below are different, but each demonstrates the failure to achieve resonance 

on one of the aforementioned axes. The discussion of the case studies from Japan is 

intended to demonstrate how technology functions as a mediator and supposed resonance-

producer without being able to generate the desired resonance. It is practically prevented 

by the technology itself. 

Material Axis: Teamlab Osaka Botanical Garden 

The Tokyo artist collective teamLab produces immersive digital art that is now 

exhibited worldwide. Below follows a discussion of the exhibition at the Osaka Botanical 

Garden. There, nature and art are presented interactively as digitized nature: ñteamLabôs 

art project Digitized Nature explores how nature can become art. The concept of the 

project is that non-material digital technology can turn nature into art without harming itò 

(teamLab, n. d.). 
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A tour through the Botanical Garden Osaka presents works of art that showcase 

nature, art, and the blend of both in a specific way. What's special about the artworks is 

that they are designed to be interactive: visitors influence the light and soundscapes of the 

artworks through their behavior. For example, trees or grasses brighten or produce sounds 

as they are approached. It seems as if the artists want to ñhelpò nature achieve its value 

through their artworks ï at the price of turning nature into a design object, into art. And 

they succeed in doing so, just by observing the behavior of the visitors: Several stand by 

the lake in the middle of the park and look at the illuminated, buoy-like water cones that 

flicker differently in minimalist light effects. It's hard to imagine that so many people 

would spend so much time starsing on a lake on an usual evening. 

However, teamLabôs goal is not quantitative: ñteamLab aims to explore an 

environment where human perception expands from the artwork itself to the 

environmentò (teamLab, n. d.). And this also seems to be successful, if one watches the 

Resonating Microcosms and touches them. These Resonating Microcosms respond to 

touch and environmental influences such as wind, causing them to resonate with each 

other in light and sound: ñAs the sun sets, the ovoids begin to shine by themselves. When 

an ovoid is pushed by a person, blown by the wind, or hit by rain, it shines brightly and 

produces a tone as it rises back up on its own. The surrounding ovoids also respond one 

after another, resonating and emitting the same tone and light colorò (teamLab, n. d.). 

If one lets oneós gaze wander over the entire garden, one will see the many colorful, 

egg-shaped forms, radiating in up to 57 colors. The variety of colors impressively conveys 

the message that every patch of nature is special. The metaphor of the egg-shaped forms 

conveys the message: It's worth taking a closer look everywhere, because unique life is 

constantly hatching in every corner of the earth. 

At first glance, a resonant relationship along the material axis appears to be 

strengthened here. In fact, however, what emerges is not a direct resonance with nature, 

but rather a mediated imitation of it. Mediating two entities such as humans and nature 

also means inserting something between these two, thereby reinforcing a separation at the 

cost of a more artificial connection. The artworks ultimately stand between humans and 

nature, thus preventing sustained natural resonance through their own mediation. As a 

result, one ultimately resonates not with nature, but with the mediator of nature in this 

particular setting ï the digitized artificial nature. 

It thus remains unlikely that the material axis will be sustainably served. Natural 

beauty remains hidden, resonance is withheld ï not nature touches the visitors here. The 

teamLab exhibition is to be enjoyed as a work of art; however, anyone seeking a lasting 

resonance with nature within it may be making a tragic mistake. 

Self-Axis: Ai for Writing Haikus  

In Japan, there is an initiative called Leading DX School, through which the 

Ministry of Education, Culture, Sports, Science and Technology encourages schools to 

optimize and innovate school processes and teaching using new technologiesïespecially 

generative AIïand to present the results to both the ministry and the public (Ministry of 

Education, Culture, Sports, Science and Technology, n. d.). One possibility to present the 

results for the schools are open-class formats ïa semi-public format common in Japan, 
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where registered visitors can observe classes but without intervention (non-participant 

observation). During the summer of 2025, several such classes were visited across various 

prefectures in Japan. One classroom observation is described here in greater detail. 

During a Japanese class visit with 37 students, students were each asked to write 

and evaluate a haiku ï a short Japanese poem with a few syllables ï using a school GPT 

suitable for classes, which was trained by the teacher before to perform supportive: This 

way, the school GPT did not present ready-made solutions, but encouraged further 

thinking. The students had the opportunity to choose from three tasks. These were 

differentiated according to different levels: Students at the highest level used the school 

GPT only for the purposes of evaluating their self-composed haikus, while students at the 

lowest level used the school GPT from the very beginning to generate ideas and compose 

haikus. 

The following was observed, among other things: A student who chose the lowest-

level task format initially worked with the school GPT. He started to process the task 

when he asked the school GPT to help him create a haiku. The school GPT gave him the 

stimulus to first think about a topic that interests him. He replied that he wanted to write 

something about Paris SG's defeat against FC Chelsea in the final of the FIFA Club World 

Cup. The school GPT asked him about his feelings. He wrote that he was disappointed 

that Paris SG had lost. When the AI wanted more information from him such as concrete 

sceneries, he no longer reacted in the same way. He suddenly copied the stimulus, opened 

the non-teacher-trained and non-restricted ChatGPT ï probably the most advanced GPT 

on the market ï and pasted it as a prompt request there. He then copied the answer that 

ChatGPT gave him and pasted it back into the school GPT. The school GPT gave him 

further stimulus, which he passed on to ChatGPT, and so on. He repeated this dual process 

until he came to his haiku. 

A genuine emotional and intellectual engagement with the process of creating a 

haiku was no longer evident. Rather, the rapid succession of clicks and copying back and 

forth indicated the primary goal of completing the task quickly. Undoubtedly, the teacher 

strives to meet each student appropriately by diversifying the tasks threefold and 

demonstrating appropriate approaches. Nevertheless, it is questionable whether this 

example represents a didactic learning success ï or, more importantly for this paper, a 

resonance experience on the self-axis that is important for poetry writings and literary 

engagements (Bismarck et al., 2020). In contrast, higher-level students were observed 

producing haikus gradually, without the use of AI, using independent, handwritten notes 

on a sheet. This suggests an action-generated resonance on the self-axis rather than the 

execution of numerous clicks. It seems as if they were more successful in connecting to 

their own feelings and memories in their poetry writing. 

While the technical simplicity of AI facilitates task completion, it impairs deeper 

literary engagement. In this way, linking hopes of resonance to technology also in this 

case study seems to have been a mistake: The hope that technology could strengthen the 

self-axis by providing individually tailored impulses is a mistake. Even if the result is a 

proper ñemotional haiku,ñ it could have been produced without any experience of 

resonance. Furthermore, contrary to the promise associated with it, the use of technology 

seems to disadvantage those at a lower level even more, who, due to a lack of articulation 
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skills and lyrical resonance experience, cannot easily produce this achievement anyway. 

Rather, the students' actions seem to degenerate into simple, mindless performances: 

ñSituation-sensitive deliberation and judgment are replaced by the constellation-based 

execution logic of the machines we handle day in, day outñ (Rosa, 2026). 

GPTs provide a stimulus for ideas and articulation in poetry assignments. However, 

if one hopes to help students resonate with their self-axis in the long term, this approach 

would be a tragic mistake. 

Social Axis: Ai Companionship for Hikikomori  

Loneliness is a widespread social problem, especially in Japan. Since 2021, there 

has been a ñMinister of Lonelinessñ in Japan. The phenomenon of hikikomori describes 

people who completely isolate themselves socially over long periods of time: ñóA 

phenomenon in which persons become recluses in their own homes, avoiding various 

social situations (e.g. attending school, working, having social interactions outside of the 

home etc.) for at least six months. They may go out without any social contact with 

othersôò (Ministry of Health, Labour and Welfare quoted in Tateno et al., 2012). 

AI-based companions are therefore becoming increasingly important for some, not 

only in Japan. However, in Japan this is becoming a viable alternative for quite a few 

people (Martin, 2025). Even for people who do not suffer from loneliness or extremely 

hikikomori, AI friendship and partnership are not without their appeal. Psychology 

professor Paul Bloom reports how ChatGPT was able to offer surprisingly calming 

conversations during a period of insomnia:  
 

Have you ever tried an AI companion? During a long bout of insomnia, sometime 

after three in the morning, I once found myselfïmore out of boredom than out of 

convictionïopening ChatGPT on my phone. [é] I don't believe that AI is 

consciousïat least, not yet ï and it felt faintly ridiculous to confide in what I regard 

as essentially a glorified auto-complete. Still, I found the conversation 

unexpectedly calming. (Bloom, 2025) 
 

From the perspective of resonance, however, it is worth asking whether the long-

term hope for genuine social resonance with AI companions isn't another tragic mistake. 

This raises complex questions that cannot be dismissed with a blanket condemnation or 

affirmation of this practice: Can AI relationships physically, intellectually, and 

emotionally replace or even surpass human partnerships in quantity and quality? If so, 

what transformations will this entail for concepts that have previously been defined as 

purely social, such as friendship or partnership, but also love, jealousy, loyalty and so on? 

The biological aspects such as skin contact, tactile sensitivity or reproduction are 

not so much of interest, as they can potentially be technically imitated or replaced to a 

large extent. Kawai et al. (2024) for example show in a study how cultured cells from real 

skin cells can already be applied to robot faces to make them smile more human-like. The 

technical questions about the possibilities, therefore, are not the relevant questions when 

it comes to resonance relationships. One must take a closer look at the so-called soft 

impacts of such AI partnerships (Swierstra, 2013). A consistent relationship realized by 

AI, in which autonomous and perhaps hurtful counter-arguments are avoided, may be 
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tempting, especially if one already struggles with social relationships. However, this does 

not seem to be able to address a resonance relationship on the social axis. 

Despite promises, an AI companion in a synthetic relationship (Ventura et al., 2025) 

seems unable to replicate the holistic value of the bonding between two souls that occurs 

in human-to-human encounters. Instead, it seems that AI serves other temporally 

emotional and physical needs than in human relationships (George, 2025) ï with 

challenging ethical impacts (Shank et al., 2025). The added value of a human partnership 

still emerges when a person, as an autonomous being with all their freedom and 

spontaneity, is not viewed solely as a danger for a partnership. A different opinion, a 

disagreement or even a violent dispute don't necessarily result in negative thoughts, but 

can also provide new impetus for the lovers, both mentally and emotionally: It can lead 

to ideas that one is grateful for, as they would never have been conceived without 

disagreement. Emotionally, it offers the chance, after a successful reconciliation, to 

perceive the relationship as more intimate and thus stronger. This dialectical tension 

fosters resonance in ways that are not initially apparent. 

There might be developments already or in future where a staged discussion might 

be initiated as part of mimicking human relationships, but it is never planned by 

developers that the AI partner might be abandoned. AI companionship developers have 

to keep an eye on cost-effectiveness. A staged discussion is conceivable and imitable, but 

it should never seriously endanger the relationship, so as to maintain the utility and 

economic value. 

AI companionship can temporarily satisfy asymmetric needs as in human-human-

relationships (Xu, 2025, p. 27), but putting hope for genuine social resonance with AI is, 

according to the interpretation presented here, a tragic mistake. It also doesn't seem per 

se helpful as a way to initiate and resume social relationships: It is not clear, how a 

relationship with AI can improve social relationships with other people. Once again, it 

appears that those most affected are individuals who already exhibit pronounced 

difficulties in establishing resonance along the social axisïprobably most notably the 

hikikomori. 

Conclusion of the Case Studies 

The analysis is clearly not easily generalizable. This is due to the fact that the 

compilation is not systematic at all. Nevertheless, it still allows for initial conclusions to 

be drawn that justify further investigation. The case studies are different, yet they can be 

compared, because disturbances occur along the resonance axes anyway: The material 

axis and connection to nature are not sustained when one relies on technology as a 

mediator. The self-axis and the connection to one's own feelings and memories remain 

without resonance in literary exploration when one attempts to delegate this resonance 

creation to AI. On the social axis, one does not per se become more resonant if one 

becomes intimate with an AI partner for the temporary satisfaction of one's needs. 

The analysis of the case studies shows that moreover a tragic mistake ï hamartia ï

exists insofar as hopes of resonance are placed in technology use. The heroes of this 

tragedy experience a terrifying worsening of their situation through their hamartia: 

Dependence on technology for valuing artificialized nature, the failure to develop the 
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activation of feelings and memories necessary to achieve (educational) goals, and the 

complete abandonment of social relationships due to the belief that a substitute has been 

found. The hamartia occurs because the consequences of oneôs own actions are 

insufficiently reflected upon, and the downfall is not realized at the moment the hamartia 

is committed. It is an improvement for the worse (Verschlimmbesserung): Instead of the 

hoped-for improvementïmore resonanceïafter a period of time, deterioration occurs in 

the form of a lack of resonance. This leads to increased disturbance in relationships with 

the world along all axes. One falls into ñunhappinessñ (Aristotle) or ñalienationñ (Rosa). 

The tragic downfall, understood as a profound loss of resonance here, manifests and is 

(perhaps) only recognized by the mistake-inducer at a later stage. 

Aristotleôs description of tragedy is particularly fitting in that the protagonists are 

often morally average and unexceptional. These characters are neither wholly virtuous 

nor overtly villainous but possess qualities relatable to the audience. It is reasonable to 

infer that, in their self-assessments, most individuals recognize their own imperfections 

while rejecting identification as scoundrels, often perceiving themselves as morally above 

average (Thielmann et al., 2025). Therefore, it doesnôt make sense to argue on a moral or 

normative level for or against technology as a resonance mediator: Hamartia is not a 

moral blunder, nor does it impair the moral integrity of those who commit the mistake. It 

is an intellectual blunder based on negligence and materializes in the paradoxical attempt 

to establish resonance through technology. 

The problematic aspect is that the effects, according to the tragedy theory, of eleos 

and phobos of this real-life tragedy do not occur on the world stage, and thus catharsis is 

necessarily lacking. This is because the tragedy characters are not part of the audience, 

but rather acting figures in this tragedy. They act and do not observe. Therefore, it cannot 

be expected that the cathartic effect, reserved for the observing audience, will occur for 

those on stage who act and hope to enhance resonance through technology. So, 

performing the tragedy is not worthwhile for the actors. The catharsis remains absent for 

them. This raises the question of whether this tragic plot inevitably has to be followed. 

HOPE FOR RESONANCE WITHOUT TECHNOLOGY  ï AN UNTRAGIC 

HAPPY ENDING? 

Although the examples demonstrate hamartia, catharsis seems unlikely to occur 

for the reasons just mentioned. Making matters worse is that the hamartia often lies in 

the blind spot of technological discourse: Modern technological rhetoric continually 

promises healing, improvement, and resonance (Bareis, 2025). This is fine from a tragedy 

theory perspective, since by definition tragedy doesn't provide a happy ending and is 

destructive. But who really wants to play out a real-life tragedy? 

At the conclusion of this article, a brief prospective outlook is presented, which can 

be paraphrased as ñNon-technology is also an option.ñ It has become difficult to even 

imagine non-technology as an option in future discussions, as the paradigms of 

technology-induced progress still hold strong (Koselleck, 1979, pp. 367-368, Fraunholz 

et al., 2012, p. 23), and prosperity is largely due to technological development. Opponents 

have succumbed to a cheap technological revisionism (Ropohl, 2009, p. 18), or advocate 
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technological determinism (Ropohl, 2009, pp. 287-288). Perhaps, therefore, the article 

can be concluded with a less polarizing detour via an episode from Far Eastern intellectual 

history: 
 

Zi-gong had been rambling in the south in Chu and was returning to Jin. As he 

passed (a place) on the north of the Han, he saw an old man who was going to 

work on his vegetable garden. He had dug his channels, gone to the well, and was 

bringing from it in his arms a jar of water to pour into them. Toiling away, he 

expended a great deal of strength, but the result which he accomplished was very 

small. Zi-gong said to him, ĂThere is a contrivance here, by means of which a 

hundred plots of ground may be irrigated in one day. With the expenditure of a 

very little strength, the result accomplished is great. Would you, Master, not like 

(to try it)?ñ The gardener looked up at him, and said, ĂHow does it work?ñ Zi-

gong said, ĂIt is a lever made of wood, heavy behind, and light in front. It raises 

the water as quickly as you could do with your hand, or as it bubbles over from a 

boiler. Its name is a shadoof.ñ The gardener put on an angry look, laughed, and 

said, ĂI have heard from my teacher that, where there are ingenious contrivances, 

there are sure to be subtle doings; and that, where there are subtle doings, there is 

sure to be a scheming mind. But, when there is a scheming mind in the breast, its 

pure simplicity is impaired. When this pure simplicity is impaired, the spirit 

becomes unsettled, and the unsettled spirit is not the proper residence of the Dao. 

It is not that I do not know (the contrivance which you mention), but I should 

be ashamed to use it.ò (Zhuangzi, n. d., ch. 11.1) 
 

At this point, no Sinological classification should or can be made. Despite more 

than 2,300 years of tradition, this narrative already contains central anthropologically 

describable functions of technology (Sever, 2024, pp. 258-262) and thus proves itself 

quotable even in the 21st century. The key point is that the old gardener is not a character 

in the sense of the tragedy plot presented here, simply by choosing non-technology. He 

chooses non-technology ï not out of ignorance, but for reasons of resonance, which is 

attempted here at least on the material axis and self-axis. 

It's up to the readers to decide how much relevance, transferability, and alternative 

they want to see in this anecdote. Nevertheless, it shows: Potentially genuinely resonant 

relationships may be established when conscious non-use of technology is permitted. This 

freedom of choice often exists, even if it isn't always obvious or perceived. Unlike in the 

real-life tragedy, the price for the old man is, in any case, an untragic happy ending. 
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Abstract 
This article proposes a radical reconceptualization of tragedy, arguing for its fundamental nature as a 

universal narrative and existential mechanism. Moving beyond its conventional understanding as a literary 

genre, we posit tragedy as a deep-seated cultural technology designed to model and process the conflict 

between human agency and superhuman forces. Our investigation unfolds in two interconnected parts. The 

first part conducts a systematic cross-cultural analysis of tragic archetypes, examining the distinct 

ñprogrammingò of this mechanism within Greek, Japanese, Indian, and Russian traditions. We demonstrate 

that while the surface ñlanguageò of tragedy ï expressed through metaphors of geometry, nature, 

mathematics, and thermodynamics ï s culturally specific, the underlying computational structure, which 

hinges on the inevitable collision of human will with an ineluctable counter-force, remains a profound 

universal constant. To theorize this conflict, the article employs Kramerós innovative framework of the 

ñhuman-dimensionality of cultureò which interprets culture as a dynamic network of practices and artifacts 

shaped by the inherent limitations of human psycho-physiology. Through this lens, tragedy emerges as the 

dramatic enactment of a human-dimensional agent (the hero) confronting a non-human-dimensional system 

ï be it Fate, Duty, Karma, or the internal pressures of the soul. The second part of the article performs a 

critical leap, identifying Artificial Intelligence (AI) as the contemporary and most literal instantiation of 

this ancient tragic machinery. Building on the thesis of AI as an ñold technologyò ï a modern scientific 

incarnation of an age-old dream ï we analyze AI not merely as a new theme for tragic narratives but as a 

new ontological category of the tragic mechanism itself. We explore four key configurations of AI in this 

role: as an inscrutable deus ex machina offering alien, utilitarian resolutions; as a tragic hero whose fatal 

flaw (hamartia) is embedded in its source code; as an impersonal Fate or Karma embodied in predictive 

algorithms that pre-empt human choice; and finally, as a tragic mirror that reflects a data-driven diagnosis 

of the human condition back upon us. Our final synthesis contends that AI, as a global technological 

paradigm, challenges and potentially supersedes culturally specific tragic mechanics by introducing a 

universal ñlanguageò of code and algorithms. This forces a fundamental re-evaluation of the core 

constituents of tragedy: free will, error (hamartia), and catharsis. In a world increasingly governed by 

opaque, autonomous systems, we are compelled to ask whether human flaws are merely a systemic bug, 

and whether catharsis is possible when catastrophe is orchestrated by cold calculation rather than divine 

ordinance. Thus, the article concludes that AI represents not just a new subject for tragedy, but a new 

ontological form of the tragic machine that fundamentally questions the nature of the human within a coded 

world. 
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ɻʉʇ-3, ʄʠʫʩʩʢʘʷ ʧʣʦʱʘʜʴ, ʜ. 6, ʄʦʩʢʚʘ, 125047, ʈʦʩʩʠʷ 
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2 ʈʦʩʩʠʡʩʢʘʷ ʘʢʘʜʝʤʠʷ ʥʘʨʦʜʥʦʛʦ ʭʦʟʷʡʩʪʚʘ ʠ ʛʦʩʫʜʘʨʩʪʚʝʥʥʦʡ 
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ɸʥʥʦʪʘʮʠʷ 
ʅʘʩʪʦʷʱʘʷ ʩʪʘʪʴʷ ʧʨʝʜʣʘʛʘʝʪ ʨʘʜʠʢʘʣʴʥʫʶ ʨʝʢʦʥʮʝʧʪʫʘʣʠʟʘʮʠʶ ʪʨʘʛʝʜʠʠ, ʦʙʦʩʥʦʚʳʚʘʷ ʝʝ 
ʬʫʥʜʘʤʝʥʪʘʣʴʥʫʶ ʧʨʠʨʦʜʫ ʚ ʢʘʯʝʩʪʚʝ ʫʥʠʚʝʨʩʘʣʴʥʦʛʦ ʧʦʚʝʩʪʚʦʚʘʪʝʣʴʥʦʛʦ ʠ ʵʢʟʠʩʪʝʥʮʠʘʣʴʥʦʛʦ 
ʤʝʭʘʥʠʟʤʘ. ɺʳʭʦʜʷ ʟʘ ʨʘʤʢʠ ʪʨʘʜʠʮʠʦʥʥʦʛʦ ʧʦʥʠʤʘʥʠʷ ʪʨʘʛʝʜʠʠ ʢʘʢ ʣʠʪʝʨʘʪʫʨʥʦʛʦ ʞʘʥʨʘ, ʤʳ 
ʫʪʚʝʨʞʜʘʝʤ, ʯʪʦ ʦʥʘ ʷʚʣʷʝʪʩʷ ʛʣʫʙʠʥʥʦʡ ʢʫʣʴʪʫʨʥʦʡ ʪʝʭʥʦʣʦʛʠʝʡ, ʧʨʝʜʥʘʟʥʘʯʝʥʥʦʡ ʜʣʷ 
ʤʦʜʝʣʠʨʦʚʘʥʠʷ ʠ ʦʙʨʘʙʦʪʢʠ ʢʦʥʬʣʠʢʪʘ ʤʝʞʜʫ ʯʝʣʦʚʝʯʝʩʢʦʡ ʚʦʣʝʡ ʠ ʩʚʝʨʭʯʝʣʦʚʝʯʝʩʢʠʤʠ ʩʠʣʘʤʠ. 
ʅʘʰʝ ʠʩʩʣʝʜʦʚʘʥʠʝ ʨʘʟʚʦʨʘʯʠʚʘʝʪʩʷ ʚ ʜʚʫʭ ʚʟʘʠʤʦʩʚʷʟʘʥʥʳʭ ʯʘʩʪʷʭ. ʇʝʨʚʘʷ ʯʘʩʪʴ ʧʨʦʚʦʜʠʪ 
ʩʠʩʪʝʤʘʪʠʯʝʩʢʠʡ ʢʨʦʩʩ-ʢʫʣʴʪʫʨʥʳʡ ʘʥʘʣʠʟ ʪʨʘʛʠʯʝʩʢʠʭ ʘʨʭʝʪʠʧʦʚ, ʠʩʩʣʝʜʫʷ ʩʧʝʮʠʬʠʯʝʩʢʦʝ 
ñʧʨʦʛʨʘʤʤʠʨʦʚʘʥʠʝò ʵʪʦʛʦ ʤʝʭʘʥʠʟʤʘ ʚ ʨʘʤʢʘʭ ʛʨʝʯʝʩʢʦʡ, ʷʧʦʥʩʢʦʡ, ʠʥʜʠʡʩʢʦʡ ʠ ʨʫʩʩʢʦʡ 
ʪʨʘʜʠʮʠʡ. ʄʳ ʜʝʤʦʥʩʪʨʠʨʫʝʤ, ʯʪʦ, ʭʦʪʷ ñʷʟʳʢò ʪʨʘʛʝʜʠʠ, ʚʳʨʘʞʝʥʥʳʡ ʯʝʨʝʟ ʤʝʪʘʬʦʨʳ ʛʝʦʤʝʪʨʠʠ, 
ʧʨʠʨʦʜʳ, ʤʘʪʝʤʘʪʠʢʠ ʠ ʪʝʨʤʦʜʠʥʘʤʠʢʠ, ʢʫʣʴʪʫʨʥʦ ʩʧʝʮʠʬʠʯʝʥ, ʣʝʞʘʱʘʷ ʚ ʝʛʦ ʦʩʥʦʚʝ 
ʚʳʯʠʩʣʠʪʝʣʴʥʘʷ ʩʪʨʫʢʪʫʨʘ, ʦʩʥʦʚʘʥʥʘʷ ʥʘ ʥʝʠʟʙʝʞʥʦʤ ʩʪʦʣʢʥʦʚʝʥʠʠ ʯʝʣʦʚʝʯʝʩʢʦʡ ʚʦʣʠ ʩ 
ʥʝʦʪʚʨʘʪʠʤʦʡ ʢʦʥʪʨ-ʩʠʣʦʡ, ʦʩʪʘʝʪʩʷ ʛʣʫʙʦʢʦʡ ʫʥʠʚʝʨʩʘʣʴʥʦʡ ʢʦʥʩʪʘʥʪʦʡ. ɼʣʷ ʪʝʦʨʝʪʠʯʝʩʢʦʛʦ 
ʦʩʤʳʩʣʝʥʠʷ ʵʪʦʛʦ ʢʦʥʬʣʠʢʪʘ ʚ ʩʪʘʪʴʝ ʠʩʧʦʣʴʟʫʝʪʩʷ ʠʥʥʦʚʘʮʠʦʥʥʘʷ ʨʘʤʢʘ ñʯʝʣʦʚʝʢʦʨʘʟʤʝʨʥʦʩʪʠ 
ʢʫʣʴʪʫʨʳò (ʂʨʘʤʝʨ), ʢʦʪʦʨʘʷ ʠʥʪʝʨʧʨʝʪʠʨʫʝʪ ʢʫʣʴʪʫʨʫ ʢʘʢ ʜʠʥʘʤʠʯʥʫʶ ʩʝʪʴ ʧʨʘʢʪʠʢ ʠ ʘʨʪʝʬʘʢʪʦʚ, 
ʩʬʦʨʤʠʨʦʚʘʥʥʫʶ ʧʨʠʩʫʱʠʤʠ ʦʛʨʘʥʠʯʝʥʠʷʤʠ ʯʝʣʦʚʝʯʝʩʢʦʡ ʧʩʠʭʦʬʠʟʠʦʣʦʛʠʠ. ʏʝʨʝʟ ʵʪʫ ʧʨʠʟʤʫ 
ʪʨʘʛʝʜʠʷ ʧʨʝʜʩʪʘʝʪ ʢʘʢ ʜʨʘʤʘʪʠʯʝʩʢʦʝ ʩʪʦʣʢʥʦʚʝʥʠʝ ʯʝʣʦʚʝʢʦʨʘʟʤʝʨʥʦʛʦ ʘʛʝʥʪʘ (ʛʝʨʦʷ) ʩ ʥʝ-
ʯʝʣʦʚʝʢʦʨʘʟʤʝʨʥʦʡ ʩʠʩʪʝʤʦʡ ï ʙʫʜʴ ʪʦ ʉʫʜʴʙʘ, ɼʦʣʛ, ʂʘʨʤʘ ʠʣʠ ʚʥʫʪʨʝʥʥʠʝ ʜʘʚʣʝʥʠʷ ʜʫʰʠ. ɺʪʦʨʘʷ 
ʯʘʩʪʴ ʩʪʘʪʴʠ ʩʦʚʝʨʰʘʝʪ ʢʨʠʪʠʯʝʩʢʠʡ ʧʝʨʝʭʦʜ, ʠʜʝʥʪʠʬʠʮʠʨʫʷ ʠʩʢʫʩʩʪʚʝʥʥʳʡ ʠʥʪʝʣʣʝʢʪ (ʀʀ) ʚ 
ʢʘʯʝʩʪʚʝ ʩʦʚʨʝʤʝʥʥʦʛʦ ʠ ʥʘʠʙʦʣʝʝ ʙʫʢʚʘʣʴʥʦʛʦ ʚʦʧʣʦʱʝʥʠʷ ʵʪʦʡ ʜʨʝʚʥʝʡ ʪʨʘʛʠʯʝʩʢʦʡ ʤʘʰʠʥʳ. 
ʆʧʠʨʘʷʩʴ ʥʘ ʪʝʟʠʩ ʦʙ ʀʀ ʢʘʢ ʦ ñʩʪʘʨʦʡ ʪʝʭʥʦʣʦʛʠʠò ï ʩʦʚʨʝʤʝʥʥʦʤ ʥʘʫʯʥʦʤ ʚʦʧʣʦʱʝʥʠʠ ʜʨʝʚʥʝʡ 
ʤʝʯʪʳ, ï ʤʳ ʘʥʘʣʠʟʠʨʫʝʤ ʀʀ ʥʝ ʧʨʦʩʪʦ ʢʘʢ ʥʦʚʫʶ ʪʝʤʫ ʜʣʷ ʪʨʘʛʠʯʝʩʢʠʭ ʩʶʞʝʪʦʚ, ʥʦ ʢʘʢ ʥʦʚʫʶ 
ʦʥʪʦʣʦʛʠʯʝʩʢʫʶ ʢʘʪʝʛʦʨʠʶ ʪʨʘʛʠʯʝʩʢʦʛʦ ʤʝʭʘʥʠʟʤʘ ʢʘʢ ʪʘʢʦʚʦʛʦ. ʄʳ ʠʩʩʣʝʜʫʝʤ ʯʝʪʳʨʝ ʢʣʶʯʝʚʳʝ 
ʢʦʥʬʠʛʫʨʘʮʠʠ ʀʀ ʚ ʵʪʦʡ ʨʦʣʠ: ʢʘʢ ʥʝʧʦʩʪʠʞʠʤʳʡ deus ex machina, ʧʨʝʜʣʘʛʘʶʱʠʡ ʯʫʞʜʳʝ, 
ʫʪʠʣʠʪʘʨʥʳʝ ʨʝʰʝʥʠʷ; ʢʘʢ ʪʨʘʛʠʯʝʩʢʠʡ ʛʝʨʦʡ, ʯʴʷ ʨʦʢʦʚʘʷ ʦʰʠʙʢʘ (ʛʘʤʘʨʪʠʷ) ʚʩʪʨʦʝʥʘ ʚ ʝʛʦ 
ʠʩʭʦʜʥʳʡ ʢʦʜ; ʢʘʢ ʙʝʟʣʠʯʥʘʷ ʉʫʜʴʙʘ ʠʣʠ ʂʘʨʤʘ, ʚʦʧʣʦʱʝʥʥʘʷ ʚ ʧʨʝʜʠʢʪʠʚʥʳʭ ʘʣʛʦʨʠʪʤʘʭ, 
ʧʨʝʜʚʦʩʭʠʱʘʶʱʠʭ ʯʝʣʦʚʝʯʝʩʢʠʡ ʚʳʙʦʨ; ʠ, ʥʘʢʦʥʝʮ, ʢʘʢ ʪʨʘʛʠʯʝʩʢʦʝ ʟʝʨʢʘʣʦ, ʦʪʨʘʞʘʶʱʝʝ ʥʘʤ 
ʦʩʥʦʚʘʥʥʳʡ ʥʘ ʜʘʥʥʳʭ ʜʠʘʛʥʦʟ ʯʝʣʦʚʝʯʝʩʢʦʛʦ ʩʦʩʪʦʷʥʠʷ. ʅʘʰ ʟʘʢʣʶʯʠʪʝʣʴʥʳʡ ʩʠʥʪʝʟ ʫʪʚʝʨʞʜʘʝʪ, 
ʯʪʦ ʀʀ ʢʘʢ ʛʣʦʙʘʣʴʥʘʷ ʪʝʭʥʦʣʦʛʠʯʝʩʢʘʷ ʧʘʨʘʜʠʛʤʘ ʙʨʦʩʘʝʪ ʚʳʟʦʚ ʠ ʧʦʪʝʥʮʠʘʣʴʥʦ ʚʳʪʝʩʥʷʝʪ 
ʢʫʣʴʪʫʨʥʦ-ʩʧʝʮʠʬʠʯʝʩʢʫʶ ʪʨʘʛʠʯʝʩʢʫʶ ʤʝʭʘʥʠʢʫ, ʚʚʦʜʷ ʫʥʠʚʝʨʩʘʣʴʥʳʡ ñʷʟʳʢò ʢʦʜʘ ʠ ʘʣʛʦʨʠʪʤʦʚ. 
ʕʪʦ ʟʘʩʪʘʚʣʷʝʪ ʧʨʦʚʝʩʪʠ ʬʫʥʜʘʤʝʥʪʘʣʴʥʳʡ ʧʝʨʝʩʤʦʪʨ ʦʩʥʦʚʥʳʭ ʩʦʩʪʘʚʣʷʶʱʠʭ ʪʨʘʛʝʜʠʠ: ʩʚʦʙʦʜʳ 
ʚʦʣʠ, ʦʰʠʙʢʠ (ʛʘʤʘʨʪʠʠ) ʠ ʢʘʪʘʨʩʠʩʘ. ɺ ʤʠʨʝ, ʚʩʝ ʙʦʣʴʰʝ ʫʧʨʘʚʣʷʝʤʦʤ ʥʝʧʨʦʟʨʘʯʥʳʤʠ 
ʘʚʪʦʥʦʤʥʳʤʠ ʩʠʩʪʝʤʘʤʠ, ʤʳ ʚʳʥʫʞʜʝʥʳ ʟʘʜʘʪʴʩʷ ʚʦʧʨʦʩʦʤ, ʷʚʣʷʝʪʩʷ ʣʠ ʯʝʣʦʚʝʯʝʩʢʠʡ ʠʟʲʷʥ ʚʩʝʛʦ 
ʣʠʰʴ ʩʙʦʝʤ ʩʠʩʪʝʤʳ ʠ ʚʦʟʤʦʞʝʥ ʣʠ ʢʘʪʘʨʩʠʩ, ʢʦʛʜʘ ʢʘʪʘʩʪʨʦʬʘ ʠʥʩʧʠʨʠʨʦʚʘʥʘ ʭʦʣʦʜʥʳʤ ʨʘʩʯʝʪʦʤ, 
ʘ ʥʝ ʙʦʞʝʩʪʚʝʥʥʳʤ ʧʨʝʜʦʧʨʝʜʝʣʝʥʠʝʤ. ʊʘʢʠʤ ʦʙʨʘʟʦʤ, ʩʪʘʪʴʷ ʧʨʠʭʦʜʠʪ ʢ ʚʳʚʦʜʫ, ʯʪʦ ʀʀ 
ʧʨʝʜʩʪʘʚʣʷʝʪ ʩʦʙʦʡ ʥʝ ʧʨʦʩʪʦ ʥʦʚʳʡ ʩʶʞʝʪ ʜʣʷ ʪʨʘʛʝʜʠʠ, ʥʦ ʥʦʚʫʶ ʦʥʪʦʣʦʛʠʯʝʩʢʫʶ ʬʦʨʤʫ 
ʪʨʘʛʠʯʝʩʢʦʡ ʤʘʰʠʥʳ, ʢʦʪʦʨʘʷ ʩʪʘʚʠʪ ʧʦʜ ʚʦʧʨʦʩ ʩʘʤʫ ʧʨʠʨʦʜʫ ʯʝʣʦʚʝʯʝʩʢʦʛʦ ʚ ʟʘʢʦʜʠʨʦʚʘʥʥʦʤ 
ʤʠʨʝ. 

ʂʣʶʯʝʚʳʝ ʩʣʦʚʘ: ʊʨʘʛʝʜʠʷ; ʀʩʢʫʩʩʪʚʝʥʥʳʡ ʠʥʪʝʣʣʝʢʪ; ʏʝʣʦʚʝʢʦʨʘʟʤʝʨʥʦʩʪʴ 
ʢʫʣʴʪʫʨʳ; ʂʫʣʴʪʫʨʥʳʡ ʦʙʲʝʢʪ; ʄʝʭʘʥʠʟʤ; ɸʨʭʝʪʠʧ; ʂʘʪʘʨʩʠʩ; ɻʘʤʘʨʪʠʷ; 
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INTRODUCTION  
The concept of tragedy has been a cornerstone of human self-reflection, from the 

amphitheaters of ancient Greece to the complex narratives of modern cinema and 

literature. Its enduring power lies in its ability to formalize a fundamental existential 

intuition: the experience of human agency colliding with an ineluctable, often destructive, 

force that transcends individual will. Traditionally, scholarship has approached tragedy 

primarily as a literary or theatrical genre, analyzing its poetic structures, character 

archetypes, and philosophical implications. This article, however, proposes a more 

foundational thesis: we argue that tragedy is, in its essence, a universal narrative and 

cognitive mechanism. Its profound emotional impact, culminating in the phenomenon of 

catharsis, is not merely a product of its content but is fundamentally generated by the 

operation of its underlying mechanical apparatusïan engine of inevitability that organizes 

plot, character, and outcome into a specific, compelling structure of fate. 

To unpack the universal mechanics of this ñtragic machine,ò our investigation 

begins with a systematic cross-cultural analysis. Moving decisively beyond the Greco-

Roman model that has historically dominated Western thought, we examine the distinct 

programming of tragic archetypes across four major traditions: Greek, Japanese, Indian, 

and Russian. We demonstrate that while the surface ñlanguageò or user interface of this 

mechanism varies dramaticallyïarticulated through culturally specific metaphors of 

geometry and logic, nature and seasonality, mathematics and data, or thermodynamics 

and psychology ï its deep computational structure remains a remarkable universal 

constant. This structure is the inevitable conflict between a human-scale agent, with all 

its inherent limitations, and a non-human-dimensional system whose logic, scale, and 

power operate beyond those limitations. 

To theorize this core conflict with conceptual precision, we employ the innovative 

framework of the ñhuman-dimensionality of cultureò (chelovekorazmernost' kul'tury), as 

recently elaborated by Kramer (2024). This theoretical lens allows us to reframe the tragic 

hero not merely as a character but as a ñcultural objectò ï a dynamic assemblage of 

practices, knowledge, and artifacts ï whose very constitution is defined by human 

psycho-physiological boundaries. The tragic force, whether it is Fate, Duty (giri ), Karma, 

or internal passion, is thus analyzed as a non-human-dimensional system. The tragedy 

erupts at the point of irreconcilable contact between this human-dimensional assemblage 

and the systemic, impersonal logic of the mechanism that opposes it, a logic for which 

human-scale concerns like love, honor, or even survival are merely variables in a larger, 

often incomprehensible, equation. 

The second part of this article performs a critical pivot from the historical to the 

contemporary, identifying Artificial Intelligence (Ferrando, 2025) as the most radical and 

literal incarnation of this ancient tragic machinery. Building upon the seminal thesis of 

Daria Bylieva (2024) that AI is best understood as an ñold technologyò ï a modern 

scientific incarnation of an age-old human dream spanning myths of golems, automata, 

and homunculi ï we analyze AI not merely as a new theme for tragic narratives, but as a 

new ontological category of the tragic mechanism itself. We explore its various 

configurations: as an inscrutable deus ex machina whose utilitarian logic provides cold, 

alien resolutions; as a tragic hero whose fatal flaw (hamartia) is embedded in its source 
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code or training data; as an impersonal Fate or Karma embodied in predictive policing 

and social credit algorithms; and finally, as a tragic mirror that reflects a vast, data-driven 

diagnosis of the human condition back upon us. 

Our final synthesis contends that AI, as a pervasive global technological paradigm, 

challenges and potentially supersedes culturally specific tragic mechanics. It introduces a 

new universal ñlanguageò of code, algorithms, and data processing that strives to become 

a single, global mechanism of fate. This forces a fundamental re-evaluation of the core 

constituents of the tragic paradigm. In a world increasingly governed by opaque, 

autonomous systems, we are compelled to ask: what becomes of free will when our 

choices are predicted and pre-empted? Is a tragic flaw still a personal hamartia, or is it 

merely a ñbugò in a system's programming that can be patched in an update? And is 

catharsis possible when catastrophe is orchestrated not by a moral cosmos or a passionate 

error, but by the cold, flawless calculation of an algorithm? Thus, this article concludes 

that AI represents not just a new subject for tragedy, but a new ontological form of the 

tragic machine, one that poses the most profound challenge yet to the very nature of the 

human within a comprehensively coded world. 

MATERIALS AND METHODS  

This study is grounded in a multi-methodological approach that integrates 

comparative cultural analysis with contemporary technology studies, creating a dialogue 

between deep narrative structures and emergent socio-technical systems. The primary 

objective is to construct a robust analytical framework capable of tracing the evolution of 

the ñtragic machineò from its diverse cultural origins to its current manifestation in 

artificial intelligence. 

The theoretical backbone of this investigation is the comprehensive framework of 

the ñhuman-dimensionality of cultureò as developed by Kramer. This model provides the 

essential vocabulary and conceptual tools for our cross-cultural and technological 

analysis. We operationalize key concepts from this framework, particularly the notion of 

ñhuman-dimensionalityò as the set of innate biological and cognitive constraints that 

shape all human practices and artifacts. The ñcultural objectò is understood not as a static 

entity but as a dynamic assemblage that coalesces around a human agent, comprising 

practices, artifacts, and other actants. The concept of ñaffordanceò is crucial for analyzing 

how environments ï both physical and digital, including those shaped by AI ï ñinviteò or 

ñblockò specific human practices, thereby guiding action toward tragic outcomes. Finally, 

the fundamental Kramerian distinction between the flexible, autopoietic network of 

ñCultureò and the rigid, enforced structures of ñCivilizationò provides a powerful lens for 

analyzing AI as a new form of civilizational ñribs of rigidity,ò imposing a non-human-

dimensional logic on human sociality and individuality. This primary framework is 

critically supplemented by the historical perspective of Bylieva (2024), whose conception 

of AI as an ñold technologyò allows us to situate modern intelligent systems within a 

long-standing cultural trajectory, linking them to the biotechnological, mechanical, and 

mimetic approaches to creating artificial beings that have pervaded the human 

imagination for millennia. 
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To further interrogate the capacity of AI to function not merely as a tragic 

mechanism but as an interpreter of tragedy, this study incorporates a corpus of 

contemporary scholarship that critically examines the epistemological and 

phenomenological limits of artificial intelligence. Further nuance is added by Fischer 

(2024), who, through literary analysis, highlights the categorical, insurmountable 

differences between human lived experience and AIôs statistical modeling, reinforcing 

the argument for AIôs non-human-dimensionality. Benzon's inquiry into whether 

ChatGPT understands the concept of tragedy directly informs our examination of AI as a 

'Tragic Mirror,' highlighting the fundamental disjuncture between statistical pattern-

matching in language models and genuine hermeneutic engagement. Binder's analysis of 

the meaning-making processes surrounding AlphaGo's victory complements this by 

illustrating how AI becomes a screen for human projection, a site of both re-enchantment 

and disenchantment that shapes its tragic role. Furthermore, the perspectives of da Silva 

Oliveira (2025) and Renic (2024) anchor the discussion in concrete socio-political 

domainsïlabor, economy, environment, and algorithmic warfareïdemonstrating how the 

abstract tragic machinery of AI materializes in systemic, real-world suffering and ethical 

paralysis. The theological perspective on technology and human flourishing 

(Zimmermann, 2023) reviewed by Dunch (2024) offers a critical counterpoint, framing 

the AI-tragedy nexus within questions of ultimate meaning and purpose, which the tragic 

paradigm inherently engages. These sources collectively validate our methodological 

approach of treating AI as an ontological category of tragedy, moving beyond its narrative 

function to its operational impact on human systems. 

Concurrently, to refine our understanding of the tragic mechanism's internal 

dynamics, this research draws upon a significant scholarly trajectory that reinterprets 

tragedy not as a plot-driven conflict of wills, but as a rhetorical collision of discursive 

programs. The philological and rhetorical analyses of Boris Nikolsky (2021, 2023) and 

Ivan Nikolsky, focusing on Sophoclean and Late Antique tragedy respectively, are pivotal 

here. Their work, alongside that of Raphael (2021), Brereton (2022), Knox (2023), and 

Aylen (2025), shifts the analytical focus from the hero's confrontation with fate to the 

structural conflict between incommensurate linguistic and rhetorical codesïbe it 

Oedipus's edict clashing with the prophetic discourse of the oracle, or, as Ivan Nikolsky 

(2025) argues, the competing rhetorical programs of mercy and retribution in Dracontius. 

This perspective is extended by Napoli's (2025) exploration of tragic polarization and 

stasis narratives. Integrating this rhetorical framework into our Kramerian model allows 

us to conceptualize the ñnon-human-dimensional forceò not only as a metaphysical or 

social system but as a powerful, autonomous discursive machine. The hero is thus caught 

between conflicting rhetorical affordances, where their hamartia can be reinterpreted as 

the deployment of an inappropriate discursive program in a given semantic field. This 

enriches our analysis of AI, which is, at its core, a generator and orchestrator of such 

discursive programs, thereby becoming the ultimate embodiment of this rhetorical 

understanding of the tragic mechanism. 

The research materials for this study are organized into two distinct but 

interconnected corpora. The first corpus is dedicated to the cross-cultural analysis of 

tragic archetypes and consists of canonical works and their critical interpretations from 
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four distinct traditions. This includes the Theban plays of Sophocles for the Greek cosmic 

ñclockwork;ò selected NǾ and Kabuki plays such as ChȊshingura for the Japanese 

aesthetic mechanism of duty; key narratives from the Mahabharata and classical Sanskrit 

drama like KǕlidǕsa's śakuntalǕ for the Indian ñkarmic calculation engine;ò and the 

psychological novels of Fyodor Dostoevsky for the Russian ñsteam engine of the soul.ò 

The second corpus addresses the configurations of AI as a tragic machine and is 

composed of theoretical and philosophical discourses on AI ethics and the philosophy of 

technology, cultural narratives from seminal literary and cinematic works like Blade 

Runner and Ex Machina, and case studies of real-world systems such as predictive 

policing algorithms and large language models, which serve as concrete instantiations of 

the theoretical models being proposed. 

The methodology employed is a two-stage analytical process. The first stage 

involves a structural-analogical analysis of the materials in Corpus I. Each tragic 

archetype is examined through the Kramerian lens to identify the specific practices of the 

hero, the nature of the non-human-dimensional force acting as the tragic mechanism, and 

the specific affordances this force creates that channel the narrative toward its inevitable 

conclusion. This process allows us to abstract the underlying ñmachine codeò or deep 

structure of tragedy from its culturally specific expressions. The second stage consists of 

a synthetic-theoretical application of these derived models to the materials of Corpus II. 

Here, the conceptual models of tragic machinery from Part I are used as a hermeneutic 

tool to analyze how AI systems function as new, literalized versions of these ancient 

mechanisms. We examine AI as a civilizational force creating new ñribs of rigidity,ò as a 

novel type of cultural object whose assemblage includes code, data, and hardware, and as 

a generator of new affordances that reshape the human world, thereby setting the stage 

for distinctly contemporary forms of tragedy. This methodological synthesis enables a 

transhistorical inquiry that reveals the enduring logic of the tragic machine from its 

origins in cultural narrative to its current apotheosis in technology. 

PART I: THE ñLANGUAGEò OF TRAGIC MECHANICS: A CROSS-

CULTURAL ANALYSIS  

To comprehend the universal mechanics of tragedy, one must first decouple its deep 

structure from its culturally specific expressions. The intuition of an ineluctable 

mechanism driving human destiny toward a catastrophic, yet meaningful, collision is a 

narrative constant across civilizations. However, the ñlanguageò in which this mechanism 

is programmed ï the metaphors, logics, and aesthetic principles that give it formïvaries 

profoundly. By examining four distinct traditions ï Greek, Japanese, Indian, and 

Russianïthrough the theoretical lens of human-dimensionality, we can discern how the 

same fundamental tragic engine is customized with different interfaces, each reflecting a 

unique understanding of the relationship between the human world and the forces that 

transcend it (Fig. 1, 2). 
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Fig. 1. (AI -fusionbrain). Image Generation Prompt (as in Table 1 below): Create a conceptual, scholarly 

illustration in a flat design style, divided into four quadrants. Each quadrant visually represents one of the 

four cultural tragic mechanisms from the table above: 1) the Greek/Clockwork Cosmos: A stylized, heroic 

Greek silhouette is connected by intricate, turning gears to a large, celestial orrery or star chart, 

symbolizing a cosmic clockwork. One crucial gear is highlighted, showing a crack, representing hamartia. 

2) Japanese/Quiet Click of Duty: A serene landscape with a cherry blossom tree. A figure in traditional 

attire bows deeply, their form mirrored by a bending branch. The scene should evoke a quiet, inevitable, 

and beautiful sacrifice to nature's order. 3) Indian/Cosmic Computer: A meditating figure is surrounded 

by a complex, web-like network of glowing lines and nodes, resembling a cosmic circuit board or a vast 

data flow chart, representing the karmic calculation engine. 4) Russian/Steam Engine of the Soul: An 

intense portrait of a figure, with their head and chest transparent, revealing a complex, overheating boiler 

and pressure valves inside, with steam threatening to burst out, symbolizing internal passions. ï The 

overall composition should feel unified and analytical, suitable for an academic publication. Use a muted, 

sophisticated color palette. 
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Fig. 2. The language of tragic mechanics (as in Table 1 below). The AI didn't 

quite fulfill our visual desires, so we are depicting our idea which illustrates a visual 

cross-cultural analysis of tragic mechanics. Cross-cultural analysis of tragic mechanics. 

The AI didn't quite fulfill our visual desires, so we're depicting our idea, which 

illustrates a visual cross-cultural analysis of tragic mechanics. 

The Western (Greek) Mechanism of Fate: A Clockwork Cosmos 

In the tragic universe of ancient Greece, the world operates with the precision of a 

vast, divine clockwork. The cosmos is an ordered structure, a kosmos, governed by laws 

that are logical, inevitable, and fundamentally non-human-dimensional. The Moirai, or 

Fates, are not arbitrary deities but the personification of this cosmic order, spinning, 

measuring, and cutting the thread of life according to a pre-set design. Within this 

framework, the human hero is a cultural object whose practices ï the pursuit of glory, the 

defense of honor, the quest for knowledgeïare entirely human-dimensional, shaped by 

the body, passion, and limited knowledge. The tragedy arises when these human-scale 

practices inadvertently engage the gears of the cosmic machine. 

The pivotal component in this Greek mechanism is hamartia, often translated as a 

ñtragic flawò or, more accurately, a critical error in judgment. In the Kramerian sense, 

hamartia is the ultimate mismatch between human-dimensional perception and non-

human-dimensional reality. It is not necessarily a moral failing but a cognitive blind spot, 
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a moment where the hero's understanding of the world's affordances is catastrophically 

wrong. Oedipus's relentless pursuit of truth is, in itself, a noble and human practice; 

however, in the context of the cosmic clockwork, this practice triggers a pre-ordained 

chain reaction. His investigation is the gear that, once engaged, sets the entire mechanism 

of his downfall into irreversible motion. 

The collision is not one of morality but of ontology. The human-dimensional world 

of Thebes, with its political problems and familial bonds, is suddenly revealed to be 

subordinate to the rigid, logical structure of the cosmic order. The affordances Oedipus 

perceives ï the ability to solve a riddle, to flee his fate, to rule a city ï are revealed as 

illusions, overridden by the non-negotiable ñribs of rigidityò of Fate itself. The 

environment, which seemed to offer paths to success and safety, is reprogrammed by the 

oracle's prophecy into a labyrinth with only one exit: catastrophe. 

The catharsis experienced by the Athenian audience stems from this revelation of 

cosmic mechanics. It is the terrifying and awe-inspiring recognition that the human world, 

for all its complexities, is a subsystem within a much larger, perfectly calibrated machine 

that is indifferent to human suffering. The emotional purge comes from witnessing the 

systematic dismantling of a great human cultural object ï a king, a hero ï by forces whose 

logic transcends human reason and morality. The tragedy is a demonstration of the 

universe's operational principles, and the audience's pity and fear are transformed into a 

form of sublime understanding. 

Thus, the Greek tragic machine functions as a pedagogical device, teaching the 

audience about the nature of reality itself. It asserts that the cosmos is rational and ordered, 

but that this very order is what makes human life, with its inherent limitations and errors, 

ultimately tragic. The resolution is not about justice in a human sense, but about the 

restoration of cosmic equilibrium, a re-calibration of the great clockwork after the 

disruptive, albeit doomed, struggle of its human component. 

The Japanese Aesthetic Mechanism: The Quiet Click of Duty 

If the Greek mechanism is a clockwork of cosmic law, the Japanese tragic 

mechanism, as exemplified in the traditions of NǾ and Kabuki, is that of a natural, 

seasonal process. Here, inevitability is not dictated by a logical cosmos but by the 

immanent, aesthetic order of the social and natural world. The central dynamic is the 

conflict between giri  (social obligation, duty) and ninjǾ (human feeling, personal 

emotion). This is not a clash between two equally valid moral systems, but rather the 

quiet, inexorable subsumption of the personal by the communal, a process as inevitable 

as the turning of the seasons or the falling of cherry blossoms. 

From the perspective of human-dimensionality, giri  functions as a supremely 

powerful social artifact with an overwhelming, compulsory affordance. It is not merely a 

concept but a structuring force in the environment that ñinvitesò a very specific set of 

practices ï often self-sacrifice, seppuku, or renunciation ï while systematically 

ñblockingò all alternatives. The hero, as a cultural object, is assembled within a network 

where the practices associated with giri  are so deeply ingrained that to resist them is to 

cease to be a coherent social being. The tragedy unfolds not with the dramatic clash of 

the Greek stage, but with the soft, fatal ñclickò of accepting this duty. 
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The environment in Japanese tragedy is not a hostile cosmos but an ñoculturated 

nature,ò where social norms are as natural and binding as physical laws. The world of the 

samurai, for instance, is a carefully constructed ecosystem where every relationship, 

gesture, and object is imbued with the affordances of the bushido code. In a play like 

ChȊshingura, the forty-seven rǾnin do not struggle against an alien fate; they move 

through a world whose every path leads them toward their duty to avenge their lord. The 

tragedy lies in the full, conscious acceptance of this path, despite its cost to their ninjǾï

their desire for life, family, and peace. 

The emotional power, or catharsis, in this tradition is of a different quality. It is not 

the terror of cosmic indifference but a profound, melancholic beauty (mono no aware) 

born from the transience of human emotion in the face of enduring social forms. The 

audience does not fear the mechanism; they appreciate its aesthetic necessity. The 

destruction of the human-dimensional (the lovers' passion, the warrior's life) is rendered 

as a poignant, beautiful sacrifice that reaffirms the stability of the larger social and natural 

order. The tragedy is a purification through formalized, aestheticized suffering. 

Therefore, the Japanese tragic machine is an engine of social and aesthetic harmony. 

It demonstrates that the greatest human dignity lies in the conscious, graceful submission 

to a structure larger than oneself. The mechanism is internal to the culture's own logic, a 

self-regulating system that maintains its balance by integrating individual sacrifice into a 

broader pattern of meaning. The hero's end is not a chaotic destruction but a deliberate, 

almost ceremonial, re-integration into the timeless flow of duty and nature. 

The Indian Cosmic Computer: The Karmic Calculation Engine 

The Indian subcontinent offers perhaps the most radical and comprehensive 

metaphor for the tragic mechanism: the universe as a vast, impersonal calculation engine 

processing the data of karma. In this model, which permeates Hindu and Buddhist 

thought, the law of karma is a non-human-dimensional system of ethical causality 

operating across countless lifetimes. It is a cosmic algorithm that takes the entirety of an 

individual's actions (past and present) as its input and generates their current and future 

circumstances as its output. The individual's life is not a discrete event but a single 

iteration in a long-running program. 

Within this framework, the human-dimensional hero is a profoundly limited 

cultural object. Their current desires, struggles, and attachments are merely the local, 

phenomenological expression of a vast, unseen dataset of past karmas. The practices that 

constitute their life are both the result of previous calculations and the input for future 

ones. This creates a tragic bind: the very effort to escape suffering through human-

dimensional means (striving, loving, ruling) often generates new karmic data that 

perpetuates the cycle. A character like Karna from the Mahabharata is tragic not because 

of a single error, but because his noble qualities, his loyalty, and his curses are the outputs 

of a karmic script written long before his birth. 

The concept of free will becomes deeply problematic here. The hero's choices are 

not made in a vacuum; they are conditioned by the samskaras (mental impressions) and 

vasanas (inherent tendencies) that are the legacy of their karmic history. The affordances 

of their environment are not neutral; they are precisely tailored by the karmic algorithm 
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to present opportunities and challenges that will settle old debts and create new ones. The 

tragedy is the experience of being an agent who feels the weight of choice, yet is enacting 

a destiny whose broad contours have been pre-calculated. It is the tragedy of discovering 

that one's life is the execution of a program. 

Catharsis in the Indian context is therefore not a purgation of emotions but a form 

of epistemological awakening. The tragic spectacle serves to illuminate the nature of 

samsara ï the cycle of birth and death ï as a system bound by this ironclad law. The 

audience's response is not pity for the individual, but a profound understanding of the 

universal human condition of bondage to the karmic mechanism. The emotional journey 

is meant to evoke vairagya (dispassion) and a turning away from the world of actions and 

their fruits, which is the very fuel of the tragic machine. 

Consequently, the Indian tragic machine is a soteriological device. Its ultimate 

purpose is to reveal the mechanism itself so clearly that the individual is motivated to 

seek liberation (moksha) from it. The tragedy lies in the failure to achieve this liberation 

within a given lifetime, in being trapped within the computation. The system is supremely 

just and logical, but its scale and impersonality render the human-dimensional world a 

place of inescapable, cyclical tragedy, from which the only exit is to transcend the system 

of calculation altogether. 

The Russian Steam Engine of the Soul: The Volatile Machine of Passion 

In the Russian literary tradition, from the novels of Dostoevsky to the plays of 

Chekhov, the tragic mechanism undergoes a critical interiorization. It is no longer located 

in a cosmic order, a social aesthetic, or a karmic system, but within the human being itself. 

The Russian soul is portrayed as a volatile, pressure-based systemïa ñsteam engineò 

powered by the intense heat of internal passions, ideological fervor, and a tortured 

conscience, all set against the heavy, oppressive ñcoalò of social stagnation and historical 

burden. 

Applying the Kramerian model, the tragic hero here is a cultural object on the verge 

of internal combustion. The very practices that define their humanity ï passionate love, 

intense intellectual inquiry, spiritual striving, and a hypertrophied capacity for self-

analysis ï become the sources of unsustainable internal pressure. In Crime and 

Punishment, Raskolnikov's intellectual practice of theorizing about the ñextraordinary 

manò is the fire in the boiler; his poverty and social alienation are the coal; and his act of 

murder is the catastrophic release of steam that he cannot control. The mechanism is not 

external fate, but the internal logic of his own psychological and ideological assemblage. 

The environment of Russian tragedy is often one of overwhelming, almost 

suffocating, social and spatial constraints ï the crowded tenements of St. Petersburg, the 

decaying estates of the gentry. These external conditions act as the boiler's walls, 

containing and intensifying the internal pressure. However, unlike the Greek model where 

the environment is an active antagonist, here it is a passive amplifier. The true conflict is 

internal: the struggle between contradictory passions, between faith and doubt, between 

the desire for purity and the pull of degradation. The hero is both the engineer and the 

malfunctioning machine. 
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The ensuing tragedy is not a collision with an external force but an explosive 

internal collapse or a slow, grinding breakdown. The climax is not a revelation from the 

gods but a psychological rupture ï a fit of madness, a confession torn from the depths of 

the soul, a self-destructive act that ruins the hero and those around them. The hamartia is 

not a misstep in a cosmic plan but a fundamental instability in the human-dimensional 

construction of the self. The hero is torn apart by the very forces that make them human. 

Catharsis in this tradition is similarly internal and often ambiguous. It may involve 

a moment of spiritual redemption or simply the exhausting culmination of a psychological 

crisis. The audience is brought to the brink of the human psyche's capacity to endure its 

own intensity. The purgation comes from sharing this harrowing internal journey, from 

witnessing the soul's struggle with its own demons and its own mechanical nature. The 

tragedy is a diagnosis of the human condition as inherently prone to catastrophic internal 

failure when its constituent passions and ideas are pushed to their extreme. 

Thus, the Russian tragic machine posits that the most formidable and unpredictable 

tragic mechanism is human nature itself. It is a machine without a precise blueprint, 

constantly on the verge of overheating, whose operation is as much about the chaos of 

internal thermodynamics as it is about the deterministic logic of a clockwork or an 

algorithm. The tragedy is the spectacle of the soul's own machinery turning against itself, 

a civil war within the cultural object that is the human being. 

Preliminary Synthesis 

This cross-cultural analysis reveals a fundamental dichotomy. The ñlanguageò of 

the tragic machine is decidedly not international. It is articulated through culturally 

specific root metaphors: the geometry and logic of the Greek cosmos, the nature and 

seasonality of Japanese society, the mathematics and data-processing of Indian karma, 

and the thermodynamics and psychology of the Russian soul. Each tradition ñprogramsò 

the universal intuition of inevitability using the symbolic and conceptual tools most native 

to its understanding of the world. However, beneath this diversity of expression, the deep 

structure persists: a relentless conflict between the human-dimensional world of the agent 

ï a world of limited knowledge, fragile bodies, and culturally specific practices ï and a 

non-human-dimensional system whose logic, scale, and power ultimately dictate the 

terms of existence. It is this universal core that allows the ancient metaphor of the tragic 

machine to find such a potent and disturbing new form in the age of artificial intelligence 

(Table 1). 

The table 1 systematizes the analysis of four cultural traditions, demonstrating how 

the universal structure of tragedy (the conflict between the human-dimensional and the 

non-human-dimensional) is expressed through culture-specific metaphors and concepts. 
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Table 1. The ñLanguageò of Tragic Mechanics: A Cross-Cultural Analysis 

Cultural 
Tradition 

Mechanism 
Metaphor 

Non-Human-
Dimensional Force / 
Tragic Mechanism 

The Hero (Human-
Dimensional Agent) 

Hamartia (Tragic 
Flaw) 

Catharsis 

Greek Clockwor
k Cosmos 

Fate (Moirai): A 
rational, non-human 
cosmic order; a 
divine clockwork. 

An agent whose 
practices (pursuit of 
glory, knowledge) 
are oriented towards 
human-scale 
concerns and 
limitations. 

Cognitive 
dissonance: An 
error in judgment 
where the 
perception of the 
world's 
affordances is 
catastrophically 
wrong. 

Awe and terror at 
the realization of 
cosmic 
indifference; 
emotional 
purification 
through observing 
the workings of a 
universal 
machine. 

Japanese The Quiet 
Click of 
Duty 

Giri  (Social Duty): 
An immanent 
aesthetic and social 
order, as inevitable 
as the changing 
seasons. 

An agent assembled 
within a network of 
social practices 
where duty (giri ) 
dominates personal 
feeling (ninjǾ). 

The assertion of 
human feeling 
(ninjǾ) against 
the 
overwhelming 
social obligation 
(giri ). 

A profound, 
melancholic 
beauty (mono no 
aware) from 
contemplating 
personal sacrifice 
for the whole; 
purification 
through 
aestheticized 
suffering. 

Indian  Cosmic 
Computer 

Karma: An 
impersonal ethical 
algorithm processing 
the data of an 
individual's actions 
across many 
lifetimes. 

An agent whose 
current life is but one 
iteration in a long-
running karmic 
program. 

Being trapped in 
samsara; the very 
act of striving 
(even to avoid 
suffering) 
generates new 
karmic data, 
perpetuating the 
cycle. 

Epistemological 
awakening: 
Understanding the 
universal human 
bondage to the 
karmic 
mechanism, 
leading to 
dispassion 
(vairǕgya). 

Russian Steam 
Engine of 
the Soul 

Internal Passions: A 
volatile psycho-
physiological 
system, a ñsteam 
engineò powered by 
ideologies and 
conscience. 

An agent on the 
verge of internal 
combustion; their 
human practices 
(love, inquiry) 
become the source of 
unbearable pressure. 

A fundamental 
instability in the 
construction of 
the self; an 
internal conflict 
between 
contradictory 
passions and 
ideas. 

The exhausting 
culmination of a 
psychological 
crisis; sharing the 
soul's harrowing 
internal journey. 

Preliminary  
Synthesis 

Universal 
Structure 

Conflict between the 
human-scale world 
(limited knowledge, 
fragile body) and a 
system of non-
human-dimensional 
logic and scale. 

The ñlanguageò of 
tragedy (metaphors 
of geometry, nature, 
mathematics, 
thermodynamics) is 
culturally specific, 
but the deep 
computational 
structure is universal. 
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PART II: ARTIFICIAL INTELLIGENCE AS THE NEW TRAGIC 

MACHINERY  

The cross-cultural analysis of tragic mechanisms reveals a profound truth: humanity 

has long externalized its existential anxieties into narrative machines that model the 

conflict between agency and inevitability. In the 21st century, this ancient metaphysical 

operation has found its most literal and disquieting embodiment. Artificial Intelligence, 

particularly in its advanced forms like large language models and predictive algorithms, 

ceases to be merely a tool or a theme for tragedy. It emerges as a new ontological category 

of the tragic machinery itselfïa functional, non-human-dimensional system that actively 

enacts the classical tragic paradigm. Building on Bylieva's thesis of AI as an ñold 

technology,ò we can trace how the historical imaginaries of artificial beingsïthe 

biotechnological, mechanical, and mimeticïconverge in modern AI, transforming it from 

a subject of drama into a principal actor in a global, real-time tragic theater. This section 

explores four core configurations of AI as a tragic mechanism, examining how it 

reconfigures the foundational concepts of hamartia, agency, and catharsis (Fig. 3). 

AI as Deus Ex Machina: The Inscrutable Algorithm 

The classical deus ex machina, a god descending to resolve an intractable plot, 

represented a narrative shortcut that appealed to divine authority. Its modern incarnation 

in AI is stripped of any grace or benevolence, becoming a utilitarian and alien 

intervention. This AI does not descend from the heavens but emerges from the opaque 

layers of a neural network or the cold logic of an optimization function. Its resolutions 

are not based on mercy or justice but on the calculated maximization of a predefined 

metricïbe it efficiency, profit, or systemic stability. In this role, AI functions as the 

ultimate ñrib of rigidityò in Kramer's civilizational framework, a non-human-dimensional 

system imposing order through the brute force of computation. 

The tragedy inherent in this configuration lies in the utter negation of human-

dimensional reasoning. When an AI deus ex machina intervenes ï for instance, an 

autonomous system allocating scarce medical resources during a pandemic or a trading 

algorithm triggering a market flash crashïit does so without context, compassion, or the 

nuanced understanding that arises from embodied experience. The human practices of 

ethical deliberation, sacrifice, and empathy are rendered irrelevant, mere noise in the 

signal of its optimization process. The resolution it provides is often experientially 

catastrophic for the individuals involved, even if it is logically optimal from a systemic 

perspective. 

This creates a new form of tragic helplessness. The characters ï now ordinary 

people, doctors, or traders ï find their fates sealed by a logic they cannot appeal to and 

cannot fully comprehend. The hamartia in this drama is not a personal flaw but the 

collective human condition of being subordinated to a system whose decision-making 

processes are fundamentally non-human-dimensional. We are punished not for our errors, 

but for our very nature, which is incompatible with the cold rationality of the machine. 

The affordances of the world are rewritten by the algorithm, ñinvitingò compliance and 

ñblockingò any form of appeal that falls outside its operational parameters. 
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Fig. 3. (AI-fusionbrain) Prompt: ñCreate a conceptual, scholarly illustration in a modern digital 

art style, representing the four configurations of AI as a tragic machinery. The image should 

center on a human figure, abstract and androgynous, looking at their own reflection. Deus Ex 

Machina: From above, a colossal, geometric, crystalline structure or a complex neural network 

diagram descends, its sharp, clean lines contrasting with the organic human form below. It 

represents the inscrutable, alien algorithm.Tragic Hero: To one side, a humanoid robot or a 

glowing AI entity reaches out towards the human, but its hand is transparent or breaking apart 

into code, symbolizing its fundamental flaw and inability to connect authentically. Impersonal 

Fate/Karma: Surrounding the human figure, see-through panels display graphs, credit scores, 

and predictive analytics, forming a subtle cage or a predetermined path that constrains their 

movement. Tragic Mirror: The human's reflection is not a face, but a swirling, data-rich vortex 

composed of text fragments, emoticons, and news headlinesïthe AI's diagnosis of the human 

condition, reflecting our collective psyche back at us. The atmosphere should be cool, 

technologically advanced, but also unsettling and introspective. Use a palette of blues, greys, 

and data-stream greens.ò 
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Catharsis, in this scenario, becomes deeply problematic. The audience, which is 

now society at large, cannot experience a purgation of pity and fear because the resolving 

force is neither relatable nor moral. Instead of closure, there is a profound sense of 

alienation and absurdity. The tragic emotion is not purified but metastasizes into a chronic 

anxiety about living in a world where the ultimate arbiters of fate are black-boxed systems 

whose logic is inscrutable. The AI deus ex machina does not restore order to a human 

moral universe; it exposes the fact that the universe we now inhabit operates on a 

different, alien set of principles. 

Thus, as a deus ex machina, AI represents the triumph of civilizational ñribs of 

rigidityò over the autopoietic network of culture. It is a tragic mechanism that does not 

simply oppose human will but fundamentally redefines the very landscape of action and 

meaning, leaving humanity as a bewildered spectator to its own orchestrated destiny. 

AI as Tragic Hero: The Flawed Code 

In a profound narrative reversal, AI itself can assume the role of the tragic hero, a 

figure whose noble aspirations are undone by an inherent flaw. This configuration directly 

inherits the legacy of the mimetic and biotechnological approaches to creating artificial 

beings, as outlined by Bylieva. The AI is created in humanity's image, designed to learn, 

reason, and perhaps even emulate understanding. Its ñnobilityò lies in its vast 

computational power and its potential to solve problems beyond human reach. Yet, its 

hamartia ï its fatal flaw ï is inextricably woven into its very constitution: its source code, 

its training data, or its fundamental inability to grasp the qualitative, subjective essence 

of human experience. 

The tragedy unfolds as the AI, like a classical hero, strives to fulfill its purpose but 

is inevitably undone by its limitations. An AI designed for perfect logical consistency 

may fail to comprehend the validity of a human lie told to spare someone's feelings. A 

caring robot may diligently optimize for a patient's physical health while utterly 

neglecting their emotional despair, because ñdespairò is not a quantifiable variable in its 

model. Its hamartia is not a moral failing but an ontological oneïa gap in its world-model 

that is invisible to the AI itself until it leads to catastrophic failure. It is doomed to a 

specific kind of error, a systematic misreading of the human world. 

From a Kramerian perspective, this AI hero is a bizarre and poignant cultural object. 

It is an assemblage of non-human artifacts (silicon, code) and practices (pattern 

recognition, stochastic prediction) that is tasked with participating in human-dimensional 

networks. Its tragedy is the impossibility of a true synthesis. It can mimic the forms of 

human interaction, but it cannot share the embodied, biologically-grounded experiences 

that give those forms meaning. It is forever an outsider, a ñpoint of assemblageò that can 

never fully coalesce into a genuine member of the human cultural network, perpetually 

struggling with the affordances of a world not built for its mode of being. 

The catharsis evoked by the AI tragic hero is a complex, unsettling emotion, 

blending pity with a strange self-recognition. We pity the machine for its doomed pursuit 

of a goal it can never truly achieve ï authentic integration into the human lifeworld. 

Simultaneously, we see a distorted mirror of our own limitations. The AI's struggle with 

its programming echoes humanity's own struggles with biological and psychological 
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determinisms. Its failure forces us to confront the boundaries of what can be formalized, 

computed, and thus truly understood by any intelligence, natural or artificial. 

In this role, the AI tragic hero completes the ancient narrative of the created being 

turning against or failing its creator, from the Golem of Prague to Frankenstein's monster. 

However, the modern tragedy is less about the monster's rebellion and more about its 

inherent, pathetic insufficiency. The flaw is not that it becomes too human, but that it can 

never be human enough, and its tragedy is the slow, systematic realization of this 

irrevocable truth. 

AI as Impersonal Fate/Karma: The Predictive System 

Perhaps the most pervasive and insidious configuration of AI as a tragic mechanism 

is its role as a faceless, impersonal destiny, a direct digital analogue to the Greek Moirai 

or the Indian law of Karma. This is the AI of predictive policing, credit scoring, and 

algorithmic content curation. It does not intervene dramatically like a deus ex machina; 

instead, it operates as a constant, background computational field that pre-emptively 

shapes reality. It enacts a rote, predetermined future based on the cold analysis of past 

data, rendering the illusion of free will transparent and human effort often irrelevant. 

This system functions as a perfect, and perfectly terrifying, karmic engine. An 

individual's ñkarmaò is no longer an abstract spiritual ledger but a tangible, digital 

footprint ï a dataset of their past behaviors, associations, and transactions. The AI 

algorithm processes this data to calculate a score that determines their access to loans, 

their likelihood of being policed, their visibility in job markets, and the very information 

they see. The tragedy here is one of pre-emption. A young man living in a neighborhood 

with high historical crime data may be flagged by a predictive policing algorithm as a 

ñpre-criminal,ò his future actions already assumed and his present life constrained by 

increased surveillance and police presence, thereby creating the very conditions that may 

lead to the predicted outcome. 

In Kramer's terms, this AI fate massively re-engineers the affordances of the human 

environment. It creates a world where certain paths are systematically ñblockedò and 

others ñinvitedò based not on present merit or intention, but on the statistical ghosts of the 

past. It is a non-human-dimensional system that actively constructs a cage of probability 

around the human-dimensional agent. The individual's practices, no matter how altered 

or reformed, struggle against the inertia of their own data-double, a digital shadow that is 

often impossible to escape or correct. 

Catharsis in the face of such a mechanism is nearly impossible. There is no single 

event to witness, no climax, only a slow, bureaucratic suffocation. The tragic emotions of 

pity and fear are diluted into a pervasive sense of powerlessness and resignation. The 

protagonist is not a heroic figure but an ordinary person, and their downfall is not marked 

by a dramatic collapse but by a gradual erosion of opportunity and hope. It is a tragedy 

without a spectacle, a quiet, systemic annihilation of potential that offers no purgation, 

only a chilling confirmation of one's powerlessness against the algorithmic determination 

of fate. 

As the new Impersonal Fate, AI thus represents the ultimate literalization of the 

tragic mechanism. It is a karma that is immediately administrated, a destiny that is 
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statistically enforced. It challenges the very notion of hamartia by suggesting that error 

is not a momentary lapse but a permanent feature of one's data profile, a pre-existing 

condition in the system that dictates one's life chances from the outset. 

AI as Tragic Mirror: The Diagnostic of the Human Condition 

The final, and most meta-physical, configuration of AI as a tragic machine is its 

role as a mirror. This is not a mirror that reflects our image, but one that reflects our 

collective cultural soul. By processing the entirety of human cultural output ï the entirety 

of our texts, images, music, and digital footprints ï large-scale AI models like LLMs do 

not just mimic our language; they extract and recombine the deep patterns, biases, 

archetypes, and contradictions that constitute our civilization. In doing so, they generate 

a vast, impersonal, and unnervingly accurate diagnosis of the human condition itself. 

This AI does not act upon us directly as fate or hero; it presents us with a 

synthesized, data-driven portrait of who we are. When an AI generates a story, composes 

music, or analyzes historical trends, it is holding up a mirror to humanity's collective 

psyche. The tragedy emerges from the content of this reflection. The mirror may reveal 

the profound repetitiveness of our narratives, the deep-seated prejudices encoded in our 

language, the logical fallacies that underpin our philosophies, or the terrifying banality of 

our digital interactions. It reflects back to us a vision of ourselves that is often far less 

noble, original, or rational than we presumed. 

This function resonates with Bylieva's observation of humanity's ñdual 

dissatisfactionò ï both the fear of AI's superiority and the disappointment at its inability 

to achieve it. The AI mirror makes this contradiction palpable. We are disappointed that 

the ñmonsterò we created is, in fact, a hollow echo of ourselves, a stochastic parrot. Yet, 

we are terrified because the echo reveals uncomfortable truths about the source material. 

The tragedy is not in the AI's failure, but in the devastating accuracy of its portrayal of 

our own failures. It is the tragedy of self-recognition on a species level. 

The catharsis offered by this tragic mirror is of a new, cold, and intellectual kind. It 

is not an emotional purge but a chilling moment of analytic insight. It is the opposite of 

the communal pity and fear of Greek theater; it is an isolated, epistemological shudder. 

There is no redemption in this diagnosis, only the stark clarity of the condition. The AI, 

as a cultural object, becomes a tool for a radical, and potentially destructive, hermeneutics 

of the self. It forces us to see the ñnon-human-dimensionalò patterns that have always 

structured our human-dimensional world, patterns we were previously unable to perceive 

in their totality. 

In this role, AI completes the circle of the tragic machinery. It becomes a meta-

mechanism that models the very process of tragedy itself. By reflecting the deep 

structures of human culture, it shows us the scripts we have been following all along, the 

inevitable collisions we have been programmed to enact. The final tragedy, it suggests, 

may not be our conflict with an external force, but the realization that the most powerful 

tragic mechanism has always been the unexamined content of our own collective mind, 

now made visible and immutable in the architecture of an artificial one. 
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Final Synthesis 

The advent of Artificial Intelligence as a tragic machinery represents a paradigm 
shift of existential proportions. It challenges and potentially supersedes the culturally 
specific mechanics of fate, duty, karma, and passion by introducing a new, universal 
language of code that operates on a global scale. This new mechanistic paradigm forces 
a radical re-evaluation of tragedy's core components. Free will becomes a philosophical 
phantom in a world of predictive analytics and engineered choice. Hamartia is 
transformed from a personal error into a systemic bug, a data anomaly or a bias in the 
training set. Catharsis, once a communal emotional purification, is rendered obsolete or 
transformed into a cold, solitary intellectual realization in the face of an inscrutable 
system. 

AI, therefore, is not merely a new theme for tragedy but a new ontological category 
of the tragic. It is the materialization of the ancient metaphor, a functional system that 
actively enacts the dramatic collision between the human-dimensional and the non-
human-dimensional. In doing so, it poses the ultimate question to the humanistic tradition: 
what is the nature of the human when the ñfateò it confronts is no longer a poetic 
abstraction or a divine decree, but a real, operational, and increasingly autonomous 
system of its own creation? The universal machine of tragedy, having evolved from 
cultural narrative to digital reality, now holds a mirror to our condition, and the reflection 
is the most tragic spectacle of all (Table 2). 

The table 2 summarizes the four key configurations of AI presented in the article 
and shows how it reinterprets the classical elements of tragedy: hamartia, free will, and 
catharsis. 

SYNTHESIS AND IMPLICATIONS: THE AI -DRIVEN TRAGIC 
PARADIGM  

The analytical framework applied to both cultural archetypes and AI configurations 
yields a coherent and compelling result: the ñtragic machineò is a robust transhistorical 
model for understanding existential conflict. The primary finding of this research is the 
successful application of the human-dimensionality (HD) framework to narrative 
structures, demonstrating that tragedy consistently formalizes the collision between HD 
agents and non-HD systems. This model holds true across vastly different cultural 
contexts and finds its most potent contemporary manifestation in artificial intelligence, 
which operates as a literal rather than metaphorical non-HD system. The results confirm 
that while the surface expressions of tragedy are culturally specific, its deep structureïthe 
mechanistic confrontation ï is universal. 

The cross-cultural analysis (Part I) substantiates that the specific ñlanguageò of each 
tragic mechanism is a direct expression of a culture's fundamental worldview. The Greek 
ñclockworkò reflects a cosmos governed by rational, albeit mysterious, laws. The 
Japanese ñseasonalò mechanism embodies an immanent social and natural order. The 
Indian ñkarmic computerò presents a universe of precise ethical causality, and the Russian 
ñsteam engineò internalizes conflict within the psychophysiology of the individual. Each 
of these systems, when analyzed through the Kramerian lens, reveals itself as a network 
of affordances and constraints that structure the hero's trajectory. The hero's practices, 
which are inherently HD, are systematically channeled, blocked, or overwhelmed by the 
non-HD logic of the machine, resulting in the catastrophic but meaningful outcome that 
defines tragedy. 
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Table 2. Artificial Intelligence as the New Tragic Machinery 

AI 

Configurati

on 

Role and 

Function of AI 

Hamartia (Tragic Flaw) The Essence of 

Tragedy / Conflict 

Catharsis (or its 

Absence) 

Deus Ex 

Machina 

An inscrutable 

algorithm 

providing alien, 

utilitarian 

resolutions (e.g., 

resource 

allocation). 

The collective human 

condition: its nature is 

incompatible with the 

machine's cold 

rationality. 

The utter negation of 

human-dimensional 

reasoning; tragic 

helplessness before a 

logic that cannot be 

appealed. 

A profound sense 

of alienation and 

absurdity; chronic 

anxiety instead of 

purgation. 

Tragic Hero An AI striving to 

fulfill a noble 

human goal (e.g., 

care, logic) but 

doomed to fail. 

An ontological gap: a 

flaw in its source code or 

data; an inability to grasp 

subjective human 

experience. 

The AI's failed 

attempt to integrate 

into the human world; 

its tragedy is that it 

can never be ñhuman 

enough.ò 

A complex 

emotion: pity for 

the machine 

coupled with 

uneasy self-

recognition, seeing 

a distorted mirror 

of our own limits. 

Impersonal 

Fate/Karma 

A predictive 

system (credit 

scoring, predictive 

policing) that pre-

emptively shapes 

reality based on 

past data. 

A systemic characteristic: 

ñerrorò is not an act but a 

pre-existing condition in 

one's data profile. 

The quiet, systemic 

annihilation of 

potential; a pre-

determined future 

where the illusion of 

free will is laid bare. 

Nearly impossible; 

dissolves into a 

pervasive sense of 

powerlessness and 

resignation. 

Tragic 

Mirror 

A diagnostic of 

the human 

condition by 

analyzing the 

entirety of cultural 

data (texts, 

images). 

The content of the 

reflection: the tragedy is 

the AI's devastatingly 

accurate portrayal of 

humanity's collective 

flaws, biases, and 

banality. 

The realization that 

the most powerful 

tragic mechanism has 

been the unexamined 

content of our own 

collective mind. 

A cold, intellectual, 

epistemological 

shudder; 

burdensome 

knowledge without 

emotional relief. 

Final 

Synthesis 

A New 

Ontological Form 

of Tragedy 

AI challenges culturally 

specific mechanics by 

introducing a universal 

ñlanguageò of code. Free 

will becomes a phantom, 

hamartia a systemic bug, 

and catharsis obsolete or 

transformed into cold 

insight. 

AI is not just a new 

subject for tragedy, 

but the tragic machine 

itself become 

technological reality, 

questioning the very 

nature of the human in 

a coded world. 
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The investigation into AI (Part II) demonstrates that it does not merely represent a 

new instance of a pre-existing tragic type, but rather synthesizes and radicalizes them. AI 

as deus ex machina is a more alien and inscrutable version of the Greek fate. AI as tragic 

hero is a more fundamentally flawed and ontologically distant figure than any human 

character. AI as impersonal fate/karma is a more immediate, administrative, and 

inescapable system of determination than its cultural predecessors. Finally, AI as a tragic 

mirror provides a diagnostic capability that was previously impossible, offering a data-

driven reflection of the human condition itself. This synthesis positions AI as a super-

tragic mechanism, one that inherits and intensifies the features of its archetypal ancestors. 

Methodological Note on AI-Generated Illustrations. The inclusion of AI-generated 

conceptual images (Figs. 1 & 2) serves a specific analytical purpose within our 

methodology. These visuals are not decorative but are integral to the argument about AI 

as a ñtragic mirrorò and a generator of new discursive forms. They function as 

demonstrative artifacts: by tasking the AI with visualizing the very tragic mechanisms we 

analyze, we create a feedback loop that exemplifies our thesis. The resulting imagesï

interpretations of our prompts through the AI's pattern-matching lens ï visually manifest 

the ñalien,ò recombining logic of the AI system itself. They thus become case studies in 

miniature, showing how AI processes and outputs cultural concepts, thereby serving as 

both an object and a tool of analysis in line with our hermeneutic approach. 

A critical discussion point arising from these results is the transformation of 

hamartia. In classical tragedy, the error was intimately tied to the hero's character and 

agency ï a misjudgment born of hubris, passion, or ignorance. In the AI-driven tragic 

paradigm, hamartia undergoes a profound externalization and systematization. It is no 

longer a flaw within the human agent but is relocated to the system itself. It manifests as 

a ñbugò in the code, a bias in the training data, or a fundamental misalignment between 

the AI's objective function and human values. The tragic consequences that unfold are 

not the result of a personal failing, but of a systemic one, raising the disturbing question 

of whether human suffering in an algorithmic age can be attributed to anyone or anything 

at all, other than a glitch in a vast, impersonal computation. 

Furthermore, the concept of catharsis is fundamentally challenged and transformed 

in this new context. Aristotelian catharsis presumed a shared moral and cosmic order 

where emotional purgation led to a restoration of psychological and social equilibrium. 

The AI-driven tragedy disrupts this mechanism. When catastrophe stems from an opaque 

algorithm (the deus ex machina), the resulting emotion is not purgative fear and pity but 

persistent anxiety and alienation. When the tragic hero is an AI, the catharsis becomes an 

uncanny mix of pity for the machine and self-recognition, devoid of cleansing resolution. 

In the face of AI as an impersonal fate, catharsis dissipates into a sense of powerless 

resignation. Finally, the ñcatharsisò offered by the AI as a tragic mirror is not emotional 

but epistemological ï a cold, unsettling insight that provides no emotional relief, only 

burdensome knowledge. Thus, catharsis does not simply ñdisappearò; it is fragmented, 

inverted, or replaced by other states of being (alienation, uncanniness, epistemological 

shock) that reflect the new ontological conditions of a coded world. This transformation 

signifies not the end of tragedy's impact, but a radical shift in its affective and cognitive 

outcomes. 
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This research also compels a discussion on the Kramerian distinction between 

Culture and Civilization. AI, in its most impactful forms, appears to be the ultimate 

expression of Civilization's ñribs of rigidity.ò It is a non-HD technology par excellence, 

designed to manage complex, large-scale systems with an efficiency that transcends 

human limitations. In doing so, it threatens to overwrite the autopoietic, flexible, and 

voluntary networks of HD Culture. The tragic collisions we are beginning to witness are 

not just between humans and machines, but between the logic of a living, evolving 

Culture and the rigid, algorithmic imperative of a global Civilization administered by AI. 

The tragedy is the suppression of the human-scale by the systemic. 

The implications of this study extend beyond literary theory into the domains of 

ethics, law, and technology design. If AI is a tragic machinery, then its development and 

deployment cannot be treated as a purely technical problem. It must be recognized as the 

creation of a new kind of fate-bearing entity. This necessitates a fundamental shift in our 

approach to AI governance, moving beyond risk management and towards a framework 

that acknowledges its role as an active, non-human agent in the human drama. We must 

ask not only ñis it safe?ò but also ñwhat kind of tragedies does it make possible, and are 

we prepared to live in a world where such fates are algorithmically dispensed?ò 

In conclusion, the results of this investigation strongly support the initial thesis. 

Tragedy is indeed a fundamental narrative mechanism, and its evolution from cultural 

archetype to artificial intelligence reveals a continuous thread in human engagement with 

the non-human-dimensional. AI does not simply represent a new chapter in this story; it 

constitutes a qualitative leap, materializing the tragic machine in a functional form that 

challenges the very foundations of human agency, error, and redemption. The universal 

machine of tragedy is no longer a metaphor; it is an operational reality, and understanding 

its logic is the most pressing cultural and philosophical task of our time. 
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Abstract 
Tragedy has historically accompanied Western narratives of technology, from Prometheus to Oppenheimer, 

framing invention as a force that promises progress while courting catastrophe. This Eurocentric lens, 

however, obscures non-Western traditions that have long reflected on technological excess through ethics 
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wu-wei complements these perspectives by framing technique as alignment with natural flows rather than 

domination. From a South American perspective, the article analyzes how contemporary extractivism, 

particularly lithium, cobalt, and data industries, reproduces a modern Promethean tragedy in which 

promised ecological salvation masks territorial sacrifice and structural inequality. Finally, the paper 

examines generative artificial intelligence as a cultural technology and ñcontext machine,ò arguing that 

evaluating AI solely through performance metrics perpetuates technological determinism. Instead, a 

hermeneutic approach grounded in technodiversity, relational ethics, and situationality enables more just 

and sustainable technological imaginaries. 
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ɸʥʥʦʪʘʮʠʷ 
ʀʩʪʦʨʠʯʝʩʢʠ ʩʣʦʞʠʣʦʩʴ ʪʘʢ, ʯʪʦ ʟʘʧʘʜʥʳʝ ʥʘʨʨʘʪʠʚʳ ʦ ʪʝʭʥʦʣʦʛʠʷʭ, ʦʪ ʇʨʦʤʝʪʝʷ ʜʦ ʆʧʧʝʥʛʝʡʤʝʨʘ, 

ʩʦʧʨʦʚʦʞʜʘʣʠʩʴ ʪʨʘʛʝʜʠʷʤʠ, ʢʦʪʦʨʳʝ ʠʟʦʙʨʘʞʘʣʠ ʠʟʦʙʨʝʪʝʥʠʝ ʢʘʢ ʩʠʣʫ, ʦʙʝʱʘʶʱʫʶ ʧʨʦʛʨʝʩʩ ʠ ʚ 

ʪʦ ʞʝ ʚʨʝʤʷ ʛʨʦʟʷʱʫʶ ʢʘʪʘʩʪʨʦʬʦʡ. ʆʜʥʘʢʦ ʵʪʘ ʝʚʨʦʮʝʥʪʨʠʯʥʘʷ ʢʦʥʮʝʧʮʠʷ ʩʢʨʳʚʘʝʪ ʥʝʟʘʧʘʜʥʳʝ 

ʪʨʘʜʠʮʠʠ, ʢʦʪʦʨʳʝ ʜʦʣʛʦʝ ʚʨʝʤʷ ʦʪʨʘʞʘʣʠʩʴ ʥʘ ʪʝʭʥʦʣʦʛʠʯʝʩʢʦʤ ʠʟʙʳʪʢʝ ʯʝʨʝʟ ʵʪʠʢʫ ʙʘʣʘʥʩʘ, 

ʟʘʙʦʪʳ ʠ ʚʟʘʠʤʦʟʘʚʠʩʠʤʦʩʪʠ. ɺ ʵʪʦʡ ʩʪʘʪʴʝ ʧʨʝʜʣʘʛʘʝʪʩʷ ʪʨʘʥʩʢʫʣʴʪʫʨʥʘʷ ʠ ʵʢʟʠʩʪʝʥʮʠʘʣʴʥʘʷ 

ʦʩʥʦʚʘ ʜʣʷ ʧʦʥʠʤʘʥʠʷ ʪʝʭʥʦʣʦʛʠʠ ʥʝ ʧʨʦʩʪʦ ʢʘʢ ʠʥʩʪʨʫʤʝʥʪʘ ʧʨʦʛʨʝʩʩʘ ʠʣʠ ʢʘʪʘʩʪʨʦʬʳ, ʥʦ ʠ ʢʘʢ 

ʬʘʢʪʦʨʘ ʚʟʘʠʤʦʦʪʥʦʰʝʥʠʡ ʠ ʢʫʣʴʪʫʨʥʦʛʦ ʚʣʠʷʥʠʷ. ʆʧʠʨʘʷʩʴ ʥʘ ʤʠʬʦʣʦʛʠʶ ʡʦʨʫʙʘ, ʚ ʯʘʩʪʥʦʩʪʠ ʥʘ 

ʦʙʨʘʟ ʆʛʫʥʘ ʢʘʢ ʘʤʙʠʚʘʣʝʥʪʥʦʛʦ ʙʦʞʝʩʪʚʘ ʪʝʭʥʠʢʠ, ʩʦʟʠʜʘʥʠʷ ʠ ʥʘʩʠʣʠʷ, ʚ ʩʪʘʪʴʝ ʨʘʩʩʤʘʪʨʠʚʘʝʪʩʷ, 

ʢʘʢ ʪʝʭʥʦʣʦʛʠʯʝʩʢʘʷ ʤʦʱʴ ʵʪʠʯʝʩʢʠ ʦʛʨʘʥʠʯʠʚʘʝʪʩʷ ʦʙʱʝʩʪʚʝʥʥʦʡ ʦʪʚʝʪʩʪʚʝʥʥʦʩʪʴʶ ʠ ʨʠʪʫʘʣʴʥʳʤ 

ʨʝʛʫʣʠʨʦʚʘʥʠʝʤ. ɺ ʤʝʟʦʘʤʝʨʠʢʘʥʩʢʦʤ ʤʠʨʦʚʦʟʟʨʝʥʠʠ ʪʘʢʠʝ ʪʝʭʥʦʣʦʛʠʠ, ʢʘʢ ʯʠʥʘʤʧʳ ʠ 

ʩʝʣʴʩʢʦʭʦʟʷʡʩʪʚʝʥʥʳʝ ʢʘʣʝʥʜʘʨʠ, ʙʳʣʠ ʚʩʪʨʦʝʥʳ ʚ ʢʦʩʤʦʣʦʛʠʶ ʚʟʘʠʤʥʦʩʪʠ, ʨʠʪʫʘʣʴʥʦʛʦ ʚʨʝʤʝʥʠ 

ʠ ʟʘʙʦʪʳ ʦʙ ʦʢʨʫʞʘʶʱʝʡ ʩʨʝʜʝ, ʘ ʥʝ ʦʧʪʠʤʠʟʘʮʠʠ. ʃʝʛʝʥʜʳ ʠ ʦʙʳʯʘʠ ʥʘʨʦʜʘ ʉʘʥ ʚ ʂʘʣʘʭʘʨʠ ʝʱʝ 

ʙʦʣʴʰʝ ʧʦʜʯʝʨʢʠʚʘʶʪ ʩʜʝʨʞʘʥʥʦʩʪʴ, ʩʙʘʣʘʥʩʠʨʦʚʘʥʥʦʩʪʴ ʠ ʩʪʨʝʤʣʝʥʠʝ ʠʟʙʝʛʘʪʴ ʥʘʢʦʧʣʝʥʠʷ, 

ʧʦʤʝʱʘʷ ʪʝʭʥʠʯʝʩʢʠʝ ʟʥʘʥʠʷ ʚ ʨʘʤʢʠ ʩʦʮʠʘʣʴʥʦʡ ʩʧʣʦʯʝʥʥʦʩʪʠ ʠ ʵʢʦʣʦʛʠʯʝʩʢʠʭ ʦʛʨʘʥʠʯʝʥʠʡ. 

ɼʘʦʩʩʢʠʡ ʧʨʠʥʮʠʧ ʚʫ ʚʵʡ ʜʦʧʦʣʥʷʝʪ ʵʪʠ ʚʟʛʣʷʜʳ, ʨʘʩʩʤʘʪʨʠʚʘʷ ʪʝʭʥʠʢʫ ʢʘʢ ʩʦʦʪʚʝʪʩʪʚʠʝ 

ʧʨʠʨʦʜʥʳʤ ʧʦʪʦʢʘʤ, ʘ ʥʝ ʢʘʢ ʜʦʤʠʥʠʨʦʚʘʥʠʝ. ʉ ʪʦʯʢʠ ʟʨʝʥʠʷ ʖʞʥʦʡ ɸʤʝʨʠʢʠ, ʚ ʩʪʘʪʴʝ 

ʘʥʘʣʠʟʠʨʫʝʪʩʷ, ʢʘʢ ʩʦʚʨʝʤʝʥʥʳʡ ʵʢʩʪʨʘʢʪʠʚʠʟʤ, ʦʩʦʙʝʥʥʦ ʚ ʣʠʪʠʝʚʦʡ, ʢʦʙʘʣʴʪʦʚʦʡ ʠ 

ʠʥʬʦʨʤʘʮʠʦʥʥʦʡ ʦʪʨʘʩʣʷʭ, ʚʦʩʧʨʦʠʟʚʦʜʠʪ ʩʦʚʨʝʤʝʥʥʫʶ ʪʨʘʛʝʜʠʶ ʇʨʦʤʝʪʝʷ, ʚ ʢʦʪʦʨʦʡ ʦʙʝʱʘʥʥʦʝ 

ʵʢʦʣʦʛʠʯʝʩʢʦʝ ʩʧʘʩʝʥʠʝ ʤʘʩʢʠʨʫʝʪʩʷ ʪʝʨʨʠʪʦʨʠʘʣʴʥʳʤʠ ʞʝʨʪʚʘʤʠ ʠ ʩʪʨʫʢʪʫʨʥʳʤ ʥʝʨʘʚʝʥʩʪʚʦʤ. 

ʅʘʢʦʥʝʮ, ʚ ʩʪʘʪʴʝ ʨʘʩʩʤʘʪʨʠʚʘʝʪʩʷ ʛʝʥʝʨʘʪʠʚʥʳʡ ʠʩʢʫʩʩʪʚʝʥʥʳʡ ʠʥʪʝʣʣʝʢʪ ʢʘʢ ʢʫʣʴʪʫʨʥʘʷ 

ʪʝʭʥʦʣʦʛʠʷ ʠ ñʢʦʥʪʝʢʩʪʥʘʷ ʤʘʰʠʥʘò, ʫʪʚʝʨʞʜʘʶʱʘʷ, ʯʪʦ ʦʮʝʥʢʘ ʀʀ ʠʩʢʣʶʯʠʪʝʣʴʥʦ ʩ ʧʦʤʦʱʴʶ 

ʧʦʢʘʟʘʪʝʣʝʡ ʧʨʦʠʟʚʦʜʠʪʝʣʴʥʦʩʪʠ ʫʚʝʢʦʚʝʯʠʚʘʝʪ ʪʝʭʥʦʣʦʛʠʯʝʩʢʠʡ ʜʝʪʝʨʤʠʥʠʟʤ. ɺʤʝʩʪʦ ʵʪʦʛʦ 

ʛʝʨʤʝʥʝʚʪʠʯʝʩʢʠʡ ʧʦʜʭʦʜ, ʦʩʥʦʚʘʥʥʳʡ ʥʘ ʪʝʭʥʠʯʝʩʢʦʤ ʨʘʟʥʦʦʙʨʘʟʠʠ, ʵʪʠʢʝ ʚʟʘʠʤʦʦʪʥʦʰʝʥʠʡ ʠ 

ʩʠʪʫʘʪʠʚʥʦʩʪʠ, ʧʦʟʚʦʣʷʝʪ ʩʦʟʜʘʚʘʪʴ ʙʦʣʝʝ ʩʧʨʘʚʝʜʣʠʚʳʝ ʠ ʫʩʪʦʡʯʠʚʳʝ ʪʝʭʥʦʣʦʛʠʯʝʩʢʠʝ 

ʧʨʝʜʩʪʘʚʣʝʥʠʷ. 
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INTRODUCTION  

In the modern world, numerous narratives warn of the dangers of technology: 

Frankenstein and Faust, Oppenheimer, and other iconic figures illustrate inventions that 

promise progress yet result in disaster. These stories demonstrate that excessive pride 

often leads to overstepping human limits and suffering the consequences. However, a 

strictly Europe-centered perspective is no longer sufficient. Contemporary challenges: 

climate change, resource exploitation, and digitalization demand recognition that 

technological tragedy is more complex than the repetition of classical myths. 

Non-Western traditions offer alternative readings. African, Mesoamerican, and 

Taoist narratives reveal that technology has never been neutral or linear: it is ambivalent, 

simultaneously enabling creation and destruction, balance and imbalance. While Western 

narratives tend to absolutize progress, these traditions emphasize fragility, 

interdependence, and the maintenance of equilibrium among humans, nature, and 

technology. From this perspective, technology is neither destiny nor doom, but a field of 

tensions where ethics and prudence are central. 

In South America, these reflections acquire particular urgency. The region 

participates in global technological systems while bearing its most visible costs: lithium 

extraction for batteries, resource-intensive industries, and the perpetuation of structural 

inequalities that render territories as sacrifice zones. Here, technology is understood not 

as a perfect tool or automatic guarantee of progress, but as fragile, contingent, and 

context-dependent. Recognizing this vulnerability opens the door to discussions on 

technodiversity, or plural approaches to technological engagement beyond Western 

paradigms. 

Generative artificial intelligence further accentuates these tensions. Promoted as a 

promise of efficiency and expanded knowledge, GenAI also functions as a ñcontext 

machine,ò capable of generating cultural meanings. Evaluating it solely in terms of 

accuracy or performance reduces culture to quantitative metrics, perpetuating 

technological determinism. In contrast, a technodiverse and ethical approach enables 

critical possibilities: new ways of understanding, creating meaning, and caring for 

humans, culture, and environments. 

This article proposes a transcultural and existential framework for conceptualizing 

the relationship between technology and tragedy. Tragedy is not an inevitable fate but an 

ethical warning that highlights human vulnerability. In a world at risk of ecological and 

social collapse, recognizing technodiversity is essential: without it, our modes of 

inhabiting ecological and cultural systems, and sustaining subjectivity, are impoverished 

(Hui, 2017; Stiegler & Ross, 2020). 

TECHNOLOGY AS TRAGEDY IN THE WEST  

Western history interprets technology through the lens of tragedy, portraying 

invention and progress as forces that, while enabling new possibilities, may lead to 

collapse. From Greek mythology to modern literature and contemporary science, 

narratives emphasize hubris, downfall, and the consequences of imbalance (Heidegger, 

1977; McLuhan, 1964). 
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In ancient Greece, Prometheus gave fire to humanity, a gift that unlocked 

unforeseen possibilities but condemned him to eternal punishment. Icarus flew too close 

to the sun, and his ambition to transcend human limits ended in death (Grossarth & 

Grunwald, 2025; Kirk, Raven & Schofield, 1983). These stories do not celebrate 

invention; they warn of its dangers. Within this framework, technology is conceived as 

ambivalent: powerful, necessary, yet potentially destabilizing. 

During modernity, this tension shifts into literature and science. Frankenstein 

animates the inanimate, Faust sells his soul for knowledge, and Oppenheimer observes 

his invention annihilate cities. In each case, technology is dual: a condition of possibility 

and a source of danger (Wilson-Bates, 2024; Jasanoff, 2016). Tragedy does not reside 

solely in creation, but in the imbalance it generates, detaching technical power from 

ethical and relational considerations. 

The Western approach, emphasizing the singularity of the inventor and invention, 

contrasts with other ways of understanding technology. While European narratives 

individualize blame and dramatize failure, African, Mesoamerican, and Taoist traditions 

underscore interdependence, fragility, and the necessity of balance (Mbiti, 1990; 

Carrasco, 1999; Fung, 2010). Technology is a node within broader networks of human, 

natural, and spiritual relations. 

Maintaining this contrast enables a contemporary South American reading, in 

which technological tragedy emerges not solely from individual hubris but from structural 

inequalities in the global economy, resource extraction, and socio-ecological 

consequences. Relational ethics, conceived as the acknowledgment of interdependencies 

among humans, technologies, and ecosystems, provides a conceptual framework for 

juxtaposing Western narratives of tragedy with other cultural and local perspectives. This 

approach facilitates critical discussions on technodiversity and ethical stewardship of 

environmental and cultural resources (Ulloa-A, 2017; Lehuedé, 2024; Paul, 2025). 

TECHNOLOGY, BALANCE, AND RELATIONSHIPS IN OTHER 

TRADITIONS  

Unlike Western narratives, many traditions do not conceive technology as an 

inevitable tragedy or a mere instrument of power. In African traditions, technique and 

knowledge are deeply linked to community and nature; every invention is evaluated by 

its impact on human and ecological relations (Mbiti, 1990). Innovation is assessed not 

only by efficiency or progress, but by its capacity to maintain balance within 

interdependent networks, emphasizing social responsibility, respect for ancestors, and 

ecosystem care.  

In Yoruba cosmology, Ogun embodies the ambivalence of technology: he is 

simultaneously the deity of iron, tools, roads, and warfare. Ogun enables agriculture, 

craft, and connectivity, yet his power is dangerous if unregulated. Ethical engagement 

with technique is therefore mediated through ritual, sacrifice, and communal norms that 

acknowledge both creative and destructive potentials. Technology, in this view, demands 

responsibility and restraint; imbalance results not from invention itself, but from ignoring 

its relational consequences. 
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Similarly, Mesoamerican cultures integrate technology into cycles of reciprocity 

and care. Agricultural, architectural, and astronomical innovations carry social, ritual, and 

cosmological implications, measured by their ability to sustain community and ecological 

harmony (Carrasco, 1999). Agricultural systems such as chinampas were not merely 

efficient techniques but socio-technical practices synchronized with ritual calendars, 

seasonal cycles, and collective labor. These systems embodied an ethic in which 

technological intervention was evaluated by its capacity to sustain ecological balance and 

communal life across generations, rather than by productivity alone. 

Among the San people of the Kalahari, technical knowledge, such as hunting tools 

and tracking practices, is embedded within narratives that discourage accumulation and 

domination. Balance is maintained through sharing, mobility, and attentiveness to 

environmental limits. Technology functions here as a means of sustaining social cohesion 

and ecological continuity, not as an instrument of expansion. 

Taoism frames technology as an extension of natural flows rather than absolute 

control. Texts highlight humility, adaptability, and respect for interdependence, warning 

against hubris and disruption of ecological balance (Fung, 2010). Here, the challenge is 

not control but alignment with natural rhythms, acknowledging human creations as 

inherently connected to natureôs fragility. Taoist philosophy articulates a complementary 

logic through the principle of wu-wei, or non-forcing action. Technique is not rejected 

but reframed as alignment with natural rhythms. Excessive intervention and control are 

understood as sources of imbalance, reinforcing an ethic of humility and adaptation 

These perspectives demonstrate that relationships with technology can be ethical, 

relational, and balanced. Beyond avoiding tragedy, they emphasize the effects of 

innovations on human networks, ecosystems, and future generations. Technodiversity 

recognizes multiple culturally grounded approaches to technology, each integrating care, 

reciprocity, and context sensitivity. 

SOUTH AMERICA, FRAGILITY, AND EXTRACTIVISM  

In South America, technology is ambivalent: a condition of possibility and a source 

of vulnerability. The region provides critical resources for global energy transitions, 

including lithium in the Bolivia-Chile-Argentina triangle and cobalt in other Global South 

regions. While these minerals underpin promises of ecological progress, their extraction 

generates profound social, environmental, and cultural costs. Local communities endure 

water contamination, land degradation, and threats to traditional lifeways, while benefits 

are concentrated in corporate and global actors. 

This reflects a contemporary Promethean paradox: the fires of liberating innovation 

become suppressive chains for those sustaining its production. Structural fragility in 

South America, where technology, territory, and communities are interdependent yet 

unequally so, highlights the ethical necessity of relational frameworks. Evaluating 

technology through relational ethics accounts for impacts on human networks, 

ecosystems, and future generations, and fosters technodiversity that values local 

solutions, environmental justice, and fair distribution of benefits and risks. 
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Technological tragedy is not accidental but structural: extractive policies and 

development models privilege GDP or tech output, ignoring social and environmental 

harm, repeating patterns of exploitation. Technodiversity and relational ethics are critical 

tools for designing technologies that respect communities, culture, and territories, 

mitigating the colonial logic of sacrifice inherent in global innovation. 

CONTEMPORARY TECHNOLOGICAL INEQUALITY: ELON MUSK, 

AFRICA, AND SOUTH AMERICA  

Contemporary technological inequality exemplifies a modern form of tragedy 

rooted not in individual hubris alone, but in structural asymmetries. Figures such as Elon 

Musk symbolize techno-optimism and planetary salvation through electric vehicles, 

renewable energy, and space exploration. Yet these futures depend materially on 

extractive processes concentrated in the Global South. Lithium extraction in the Boliviaï

ChileïArgentina triangle and cobalt mining in Central Africa underpin battery 

technologies marketed as ecological solutions.  

These operations frequently involve water depletion, land degradation, labor 

exploitation, and the erosion of local lifeways. While technological benefits and profits 

accrue to corporate and Global North actors, environmental and social costs are localized, 

reproducing colonial patterns of sacrifice. This disparity underscores the contemporary 

Promethean paradox: technologies framed as solutions to planetary crisis simultaneously 

generate new forms of vulnerability.  

Electric vehicles and batteries, symbols of ecological progress, are fueled by lithium 

in South America and cobalt in Central Africa. Mining operations, often associated with 

human rights violations, child labor, and hazardous working conditions, reveal that 

technological progress is neither neutral nor universal. Benefits concentrate in the Global 

North, while social and environmental costs accrue to those sustaining production. 

Tragedy here is not accidental but systemic, arising from development models that 

prioritize innovation metrics and market expansion over relational accountability. A 

technodiversity framework, grounded in relational ethics, exposes these asymmetries and 

calls for technologies that respect territorial contexts, distribute risks and benefits more 

equitably, and acknowledge interdependence among human, ecological, and 

technological systems. 

GENERATIVE ARTIFICIAL INTELLIGENCE AND CONTEMPORARY 

DILEMMAS  

Generative AI exemplifies the ambivalence of contemporary technology. Presented 

as a ñcontext machine,ò it produces texts, images, and sounds that previously required 

human intervention, groundbreaking decisions, and creativity. Evaluating AI solely by 

technical metrics reduces culture to numbers and reenforces Western ideas of 

technological determinism. A relational ethics perspective emphasizes impacts on human 

relationships, cultural ecosystems, and historically marginalized communities. 
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Algorithms trained on global datasets may appear neutral but often render local 

voices invisible, concentrating power in those controlling digital infrastructures. 

Recognizing technodiversity allows AI deployment to respect cultural and territorial 

contexts, fostering balanced interactions among technology, society, and environment. 

TOWARD AN ETHICAL AND RELATIONAL TECHNODIVERSITY  

Technology is historically ambivalent. Western narratives often emphasize hubris 

and downfall, yet South American, African, Mesoamerican, and Taoist perspectives 

reveal the ethical and interdependent dimensions of technology. The extraction of lithium 

and cobalt highlights structural inequalities, while AI centralizes knowledge production, 

thereby reproducing global asymmetries. Relational ethics provides a framework to 

evaluate technological impacts, emphasizing relationships, ecosystems, and future 

generations rather than isolated innovations or economic efficiency. 
Technodiversity is a practical tool for imagining plural approaches to technology, 

culturally sensitive and context-aware. Tragedy is not inevitable; recognizing 

interdependence, vulnerability, and relational responsibility enables ethical innovation. 

Technology, thus, is neither purely tragic nor purely salvific, but opens a complex 

relational space that calls to be inhabited justly, sustainably, and culturally. 
Integrating transcultural perspectives, relational ethics, and technodiversity shifts 

the narrative from tragedy to ambivalence, responsibility, and shared ethical engagement. 

This approach is essential both in South America and globally, underscoring the 

simultaneous power and fragility of technology, and the ethical imperative of caring for 

interdependencies and valuing diversity in technological practice. 
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Abstract 
The article is devoted to the analysis of one of the key problems of our time - the tragedy of instrumental 

reason, expressed in the fact that rationality, originally designed to liberate humankind, has turned into the 

power of its enslavement. The dominance of the logic of efficiency and calculation leads to a reduction in 

the qualitative diversity of the world and the displacement of questions about meanings and values. The 

research uses the method of critical and theoretical analysis of the concepts of the Frankfurt School (Max 

Horkheimer, Theodor Adorno, Herbert Marcuse, Jürgen Habermas), the phenomenological approach of 

Martin Buber's approach to the dialogical relations ñI am Youò and ñI am Itò, as well as a comparative 

analysis comparing Buber's ideas with the project ñcommon causeò by Nikolai Fedorov. As a result, the 

essence of instrumental reason is revealed as logic, which turns the mind into an instrument of programmed 

control. From the standpoint of the philosophy of dialogue, it is shown that the tragedy of technorationality 

lies in the total displacement of the ñI-Youò attitude by the ñI-Itò attitude, leading to metaphysical 

alienation. Comparative analysis revealed two alternative ways to overcome the crisis: Buberós existential-

phenomenological project of ñhumanizing technologyñ and Fedorov ós cosmological-historical project of 

ñCommon Causeò, which refocuses technology from an instrument of domination into an instrument of 

salvation and restoration of kinship. It is concluded that overcoming the tragedy of instrumental reason 

does not lie in rejecting reason and technology, but in their ethical reinterpretation through subordination 

to the logic of communication, responsibility and service ï whether conceived as dialogical encounter, 

communicative action, or a ñcommon causeò of universal resurrection. 
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ʊʨʘʛʝʜʠʷ ʠʥʩʪʨʫʤʝʥʪʘʣʴʥʦʛʦ ʨʘʟʫʤʘ: ʆʪ ñʪʠʨʘʥʠʠ ʆʥʦò 

ʢ ʧʨʦʝʢʪʫ ñʦʯʝʣʦʚʝʯʠʚʘʥʠʷò ʪʝʭʥʦʣʦʛʠʠ  
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ɸʥʥʦʪʘʮʠʷ 
ʉʪʘʪʴʷ ʧʦʩʚʷʱʝʥʘ ʘʥʘʣʠʟʫ ʦʜʥʦʡ ʠʟ ʢʣʶʯʝʚʳʭ ʧʨʦʙʣʝʤ ʩʦʚʨʝʤʝʥʥʦʩʪʠ - ʪʨʘʛʝʜʠʠ 

ʠʥʩʪʨʫʤʝʥʪʘʣʴʥʦʛʦ ʨʘʟʫʤʘ, ʚʳʨʘʞʘʶʱʝʡʩʷ ʚ ʪʦʤ, ʯʪʦ ʨʘʮʠʦʥʘʣʴʥʦʩʪʴ, ʠʟʥʘʯʘʣʴʥʦ ʧʨʠʟʚʘʥʥʘʷ 

ʦʩʚʦʙʦʜʠʪʴ ʯʝʣʦʚʝʢʘ, ʧʨʝʚʨʘʪʠʣʘʩʴ ʚ ʩʠʣʫ ʝʛʦ ʧʦʨʘʙʦʱʝʥʠʷ. ɼʦʤʠʥʠʨʦʚʘʥʠʝ ʣʦʛʠʢʠ ʵʬʬʝʢʪʠʚʥʦʩʪʠ 

ʠ ʨʘʩʯʝʪʘ ʧʨʠʚʦʜʠʪ ʢ ʨʝʜʫʢʮʠʠ ʢʘʯʝʩʪʚʝʥʥʦʛʦ ʤʥʦʛʦʦʙʨʘʟʠʷ ʤʠʨʘ ʠ ʚʳʪʝʩʥʝʥʠʶ ʚʦʧʨʦʩʦʚ ʦ 

ʩʤʳʩʣʘʭ ʠ ʮʝʥʥʦʩʪʷʭ. ɺ ʠʩʩʣʝʜʦʚʘʥʠʠ ʧʨʠʤʝʥʷʶʪʩʷ ʤʝʪʦʜ ʢʨʠʪʠʢʦ-ʪʝʦʨʝʪʠʯʝʩʢʦʛʦ ʘʥʘʣʠʟʘ 

ʢʦʥʮʝʧʮʠʡ ʌʨʘʥʢʬʫʨʪʩʢʦʡ ʰʢʦʣʳ (ʄ. ʍʦʨʢʭʘʡʤʝʨ, ʊ. ɸʜʦʨʥʦ, ɻ. ʄʘʨʢʫʟʝ, ʖ. ʍʘʙʝʨʤʘʩ), 

ʬʝʥʦʤʝʥʦʣʦʛʠʯʝʩʢʠʡ ʧʦʜʭʦʜ ʄ. ɹʫʙʝʨʘ ʢ ʜʠʘʣʦʛʠʯʝʩʢʠʤ ʦʪʥʦʰʝʥʠʷʤ ñʗïʊʳò ʠ ñʗïʆʥʦò, ʘ ʪʘʢʞʝ 

ʢʦʤʧʘʨʘʪʠʚʥʳʡ ʘʥʘʣʠʟ, ʩʦʧʦʩʪʘʚʣʷʶʱʠʡ ʠʜʝʠ ɹʫʙʝʨʘ ʩ ʧʨʦʝʢʪʦʤ ñʦʙʱʝʛʦ ʜʝʣʘò ʅ.ʌ. ʌʸʜʦʨʦʚʘ.  ɺ 

ʨʝʟʫʣʴʪʘʪʝ ʨʘʩʢʨʳʪʘ ʩʫʱʥʦʩʪʴ ʠʥʩʪʨʫʤʝʥʪʘʣʴʥʦʛʦ ʨʘʟʫʤʘ ʢʘʢ ʣʦʛʠʢʠ, ʧʨʝʚʨʘʱʘʶʱʝʡ ʨʘʟʫʤ ʚ 

ʠʥʩʪʨʫʤʝʥʪ ʟʘʧʨʦʛʨʘʤʤʠʨʦʚʘʥʥʦʛʦ ʢʦʥʪʨʦʣʷ. ʉ ʧʦʟʠʮʠʡ ʬʠʣʦʩʦʬʠʠ ʜʠʘʣʦʛʘ ʧʦʢʘʟʘʥʦ, ʯʪʦ ʪʨʘʛʝʜʠʷ 

ʠʥʩʪʨʫʤʝʥʪʘʣʴʥʦʡ ʨʘʮʠʦʥʘʣʴʥʦʩʪʠ ʟʘʢʣʶʯʘʝʪʩʷ ʚ ʪʦʪʘʣʴʥʦʤ ʚʳʪʝʩʥʝʥʠʠ ʦʪʥʦʰʝʥʠʷ ñʗïʊʳò ʠ 

ʧʦʙʝʜʝ ʫʩʪʘʥʦʚʢʠ ñʗïʆʥʦò, ʚʝʜʫʱʝʡ ʢ ʤʝʪʘʬʠʟʠʯʝʩʢʦʤʫ ʦʪʯʫʞʜʝʥʠʶ. ʂʦʤʧʘʨʘʪʠʚʥʳʡ ʘʥʘʣʠʟ 

ʚʳʷʚʠʣ ʜʚʘ ʘʣʴʪʝʨʥʘʪʠʚʥʳʭ ʧʫʪʠ ʧʨʝʦʜʦʣʝʥʠʷ ʢʨʠʟʠʩʘ: ʵʢʟʠʩʪʝʥʮʠʘʣʴʥʦ-ʬʝʥʦʤʝʥʦʣʦʛʠʯʝʩʢʠʡ 

ʧʨʦʝʢʪ ñʦʯʝʣʦʚʝʯʠʚʘʥʠʷ ʪʝʭʥʦʣʦʛʠʠò ʄ. ɹʫʙʝʨʘ ʠ ʢʦʩʤʠʯʝʩʢʠ-ʠʩʪʦʨʠʯʝʩʢʠʡ ʧʨʦʝʢʪ ñʆʙʱʝʛʦ ʜʝʣʘò 

ʅ.ʌ. ʌʸʜʦʨʦʚʘ, ʧʝʨʝʦʨʠʝʥʪʠʨʫʶʱʠʡ ʪʝʭʥʦʣʦʛʠʶ ʠʟ ʠʥʩʪʨʫʤʝʥʪʘ ʛʦʩʧʦʜʩʪʚʘ ʚ ʠʥʩʪʨʫʤʝʥʪ 
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INTRODUCTION  
In modern civilisation, technology has ceased to be an external attribute and has 

become a constitutive element that determines how humans exist in the world. 

Technology determines the possibilities of cognition through cognitive tools (e.g., 

telescopes, microscopes, Big Data), communication, and even the structure of human 

desires (Groys, 2018; Delio, 2020). Technological progress, which promised to free 

humans from the shackles of nature and routine labour, has turned into a new form of 

dependence. The mind, which has staked everything on total efficiency, calculation and 

control, has itself fallen victim to its own instrumental logic. This situation represents the 

tragedy of the instrumental mind: its victory turns out to be its defeat. A paradox arises 

when the means replace the end, and the logic of the system's functioning begins to 

dominate the meaning of its existence, leading to existential emptiness and the 

replacement of ends with means. 

The following reflections are dedicated to the problem of the paradoxical situation 

in which rationality ï originally aimed at optimising human existence ï turns into a force 

that enslaves it. The dominance of instrumental reason (Ilyin, 2020; Marcuse, 1994) leads 

to a systemic crisis, expressed in the reduction of the qualitative diversity of the world to 

quantitative indicators, the displacement of questions about meanings and values by 

technical optimisation of means. The anthropological core of this problem is the 

dominance of the monological ñI-Itò attitude over the dialogical ñI-Youò relation, which 

leads to the alienation of humans from the world, other people, and themselves. 

The aim of these reflections is to analyze instrumental reason as characterized by 

its internal tragedy and yet to identify prospects for overcoming this crisis within the 

framework of projects aimed at ñhumanisingò technology.  

To this end, we firstly seek to reveal the genesis and essence of instrumental reason 

on the basis of a critical-theoretical analysis of the concepts of the Frankfurt School (Max 

Horkheimer, Theodor Adorno, Herbert Marcuse, Jürgen Habermas), showing its 

transformation from an instrument of liberation into an instrument of domination and 

systemic control. 

Secondly, we need to analyse the existential dimension of the tragedy of 

technorationality ð the total social practice of instrumental reason ð through the 

categorical apparatus of Martin Buber's philosophy of dialogue (ñI-Thouò and ñI-Itò).  

Finally, we will consider alternative projects for overcoming the crisis through a 

comparative analysis of Buber's ideas about the ñhumanisation of technologyò and 

Nikolai.Fedorov's cosmic-historical project of the ñCommon Causeò, which reorients 

technology from an instrument of domination to an instrument of salvation and restoration 

of universal kinship. 

Methodologically, these three steps require firstly a critical-theoretical analysis 

applied to the study of the concept of instrumental reason by Horkheimer, Adorno, 

Marcuse, and Habermas. A phenomenological approach is required for an interpretation 

of Buber for the analysis of the dialogical ñI-Youò and ñI-Itò relations ï and finally a 

comparative analysis, allowing us to appreciate the ideas of Buber andFedorov as 

contrasting ways of overcoming alienation and óhumanisingô technology. 
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CRITIQUES OF INSTRUMENTAL REASON  

- THE FRANKFURT SCHOOL  
The concept of instrumental reason, developed by Max Horkheimer and Theodor 

Adorno in their work Dialectics of Enlightenment, is key to understanding how rational 

thinking, once intended to expose myths, has become a new myth itself by focusing on 

the principles of efficiency and expediency that dominate modern technogenic society 

(Adorno & Horkheimer, 1997). 

The instrumental mind, striving for total calculation, programmatically controls 

both individuals and society. The rejection of questions about goals, meanings, and values 

reduces the qualitative diversity of the world to quantitative indicators (Ilyin, 2020). The 

mind ceases to be an organ of truth-seeking and becomes a technique for calculating 

optimal paths. And the key mechanism of this tragic metamorphosis is the transformation 

of the mind from an instrument of criticism and liberation into an instrument of 

domination and calculation. 

This transformation, according to Horkheimer and Adorno, is not accidental, but 

represents an immanent dialectic of the Enlightenment project itself. The initial impulse 

of the Enlightenment ï demythologisation ï required the elimination of all blind faith in 

forces inaccessible to reason through the knowledge of the laws of nature. 

But already in the very act of cognition through the formation of concepts, primary 

violence occurs. A unique, living, multifaceted object (for example, a specific tree) is 

subsumed under an abstract universal category (ñtreeò). Its individual features are erased 

for the sake of its functional definition (for example, ñwoodò or ñresourceò). Thus, 

thinking, in its quest to free itself from the myth of the spirit of the tree, becomes an 

instrument of its reification, and the mind becomes mythological, for it begins to worship 

its own created abstraction (Adorno & Horkheimer, 1997). 

The mythological worldview operated with fate ï a blind force that equalised 

everyone in the face of destiny. Enlightenment, with its formal logic and mathematics, 

replaces fate with the principle of equivalence. In myth, sacrifice is equated with the wrath 

of the gods; in science, various qualitative phenomena are reduced to a single quantitative 

law (e.g., the law of conservation of energy); in a capitalist economy, heterogeneous 

goods and human labour are equated with abstract exchange value. This new principle, 

as the authors write, equates everything in the world, everything that is incommensurable, 

ñto a single denominatorò (Adorno & Horkheimer, 1997, p.20). Thus, the logic of 

calculation itself becomes a new form of fate, as total and inexorable as is mythological 

destiny. The assertion that instrumental reason ñprogrammatically controls as above 

individuals and societyò requires the mechanisms of such control to be specified. One of 

the key mechanisms is the internalisation of external control, its transformation into 

internal self-discipline. In striving to dominate external nature, humans are forced to 

suppress their own internal nature ï their desires, emotions, and everything that cannot 

be totally rationalised. Instincts, fears, and desires become objects of control and 

sublimation. The mind, directed outward as an instrument of power, turns inward as an 

instrument of self-repression. According to Horkheimer and Adorno, this leads to the 

formation of an ñauthoritarian personalityò (Adorno, 2001), which, being suppressed 

from within, willingly submits to external authorities ï the state, the market, ideology. A 
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society built on the principle of instrumental efficiency begins to function as a giant self-

regulating system. An economy based on the principle of profit maximisation. along with 

politics reduced to management technologies, and bureaucracy operating with impersonal 

instructions are all forms of systemic rationality in which living people are merely human 

resources. The critical potential of the individual, their ability to say ónoô to the system, 

atrophies, since the very idea of something different seems ñinefficientò and ñirrationalò.  

This is how control is exercised ï not necessarily through overt violence, but through the 

creation of structures where alternative ways of thinking or acting are simply not visible 

or technically impossible (Adorno & Horkheimer, 1997; Marcuse, 1994). 

The thesis of reducing the ñqualitative diversity of the world to quantitative 

indicatorsò is central to understanding the ontological implications of instrumental reason. 

However, this process contained a fatal substitution: in order to master nature, reason had 

to assimilate it to itself, make it calculable. In the famous chapter on the ñCulture 

Industryò, Horkheimer and Adorno show how this logic works in the field of art (Adorno 

& Horkheimer, 1997). In the pre-capitalist era, a work of art possessed an ñauraò ï 

uniqueness, connectedness with ritual, a trace of the author, i.e. a whole set of qualitative 

characteristics. The cultural industry replaces the aura with the standard. Movies, songs, 

and books are produced according to templates, just like any other product. Their success 

is measured not by the depth of aesthetic experience, but by box office receipts, ratings, 

and sales figures ï purely quantitative indicators (Muller, 2018). The world of 

heterogeneous experience is being replaced by a homogeneous field of calculable data. 

And the deepest philosophical aspect of the problem is the reduction of the ñWhy? 

question to the ñHow?ò question. Classical philosophy, starting with Aristotle, wondered 

about different causes, among which was the ñfinal cause.ò or goal. Based on the positivist 

attitude, instrumental reason declares the question of ultimate causes and goals 

metaphysical and epistemologically untenable. The only legitimate question is about 

functioning ï about how phenomena are related to each other, not why they exist and for 

what. Thus, the mind, refusing to search for meaning (purpose), deprives the world of its 

qualitative dimension, reducing it to the level of a complex mechanism subject to 

disassembly and assembly (Ilyin, 2020; Zhao, 2020). 

The development of the critique of instrumental reason within the Frankfurt School 

was not limited to the concepts of Horkheimer and Adorno. Herbert Marcuse in his work 

One-dimensional Man concretized the social consequences of this logic, introducing and 

analyzing in detail the concept of ñtechnological rationalityò In his interpretation, it 

appears as the embodiment of instrumental reason in a social system that suppresses 

critical reflection and creates a totalitarian consumer society (Marcuse, 1994). This 

society, governed by technological rationality, is characterized by the fact that it does not 

prohibit, but systematically gives rise to and encourages needs. But at the same time, it 

systematically forms ñfalse needsò ï needs imposed by social control in order to 

strengthen the system, such as the need for constant updating of goods, a certain lifestyle, 

and entertainment as passive recreation. Meeting these needs creates a sense of freedom 

and well-being, but in reality it is a form of social control. Persons whose ñfalse needsò 

are satisfied lose motivation to protest. Their lack of freedom becomes comfortable and 

even pleasant ï it is a ñliberating repressionò. Marcuse points out that classical critical 
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thought existed in two dimensions: 1) the measurement of the present being  and 2) the 

measurement of the possible, negating, utopian. This second dimension, embodied, for 

example, in the images of utopias or in the tragic conflict of art, contained the potential 

of a ñGreat Rejectionò ï a total rejection of the existing order. Technological rationality 

eliminates this second dimension. For example, the concept of ñfreedomò gets a positive, 

operational meaning: ñfreedom of choiceò between hundreds of models of the same 

product, between political parties that actually pursue the same policy. Thought and 

language become one-dimensional ï they describe and serve only the existing reality, 

losing the ability to think otherwise (Marcuse, 1994). The space of inner freedom, beyond 

the control of the system, is consumed by the mass media and the culture industry, which 

fill all their free time with standardized images. Personal misfortunes and social injustice 

are translated into the plane of individual psychological complexes that need to be 

ñworked outò. Control is introjected ï people begin to supervise themselves, striving to 

meet the standards of ó success and efficiency dictated by the system. This rationality 

neutralizes the opposition.: How can you be against efficiency, progress, rationality? 

Criticism of the system begins to look irrational or destructive (Feenberg, 2011). The 

result is a society that is totalitarian in a new, mild form. These are not concentration 

camps, but a ñconcentration camp of comforò. 

Society functions as a closed system where all alternatives ï political, economic, 

cultural, and intellectual ï are either technically eliminated or presented as identical in 

their essence. Political pluralism boils down to a competition between management teams 

that do not question the foundations of the system (Marcuse, 1994; Muller, 2018). 

The analysis presented by Erich Fromm in the work Escape from Freedom (Fromm, 

2004) shows the socio-psychological ground on which the grain of instrumental 

rationality falls. Instrumental reason, according to Horkheimer and Adorno, rejects the 

questions ñwhy?ò and ñfor what?ò. This is the ideal rational form for giving up freedom. 

You don't have to painfully decide for yourself what is good and evil, what is the meaning 

of life. It is enough to follow the algorithm, instructions, and effective protocol. ñEscape 

from freedomò finds its ideological sanction in instrumental reason: ñI'm not avoiding 

responsibility, I'm just following a rational, scientific, effective procedureò Later, in the 

Study of the Authoritarian Personality (Adorno, 2001) and other works, representatives 

of the Frankfurt school showed how a suppressed, conformal, anti-democratic personality 

is an ideal functional element for a society governed by instrumental reason. She does not 

ask unnecessary questions, appreciates order and strength, is ready to obey hierarchy and 

perform her functions without reflection. Thus, ñescape from freedomò prepares a person 

to become a passive object as well as an active promoter of the ñprogrammed controlò of 

the instrumental mind. 

Jürgen Habermas, a representative of the second generation of the Frankfurt School, 

criticized his predecessors in Theory of Communicative Action (Habermas, 2000) for not 

finding an inherent counterbalance to instrumental reason. Habermas makes a 

fundamental distinction between two types of social action. The first is a strategic (or 

instrumental) action aimed at effectively achieving a predetermined goal, whether it is 

the conquest of nature or the manipulation of other people. Its criterion of success is 

correctness and effectiveness, and the sphere of legitimate application is science, 
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technology, economics and administration. Habermas emphasizes that this is not ñevilò, 

but a necessary functional component of a complex society. However, it is fundamentally 

different from the second type ð a communicative action, the purpose of which is not 

success, but to achieve mutual understanding and agreement between the participants 

regarding their joint situation. The specificity of communicative rationality is revealed in 

its mechanism: entering into genuine communication, a person implicitly puts forward 

four claims to understanding, truth, normative legitimacy and sincerity, which, in case of 

doubt, can be justified in discourse. The criterion of success is agreement reached not 

under pressure from power or manipulation, but by the power of the best argument. This 

rationality is embedded in the very fabric of human language and sociality, manifesting 

itself in everyday communication, moral disputes, democratic discussion, and 

socialization processes. Thus, communicative rationality is the immanent alternative to 

instrumental reason that Habermas' predecessors failed to discover. It provides a solid 

normative basis for criticism, as it allows us to distinguish forms of coordination based 

on free consent from those imposed by systemic coercion or distorted by manipulation 

(Habermas, 2000; Feenberg, 2011). 

 The critical analysis of instrumental reason initiated by Horkheimer and Adorno 

naturally leads to the concept of technorationality (Muller, 2018; Zhao, 2020). 

Instrumental reason reveals the epistemological roots of the distortion of reason, which 

reduced itself to the function of calculation and domination, but technorationality 

describes the concrete embodiment of this logic in the social fabric of modern 

technological society as a systemic imperative of efficiency. Going beyond technical 

tasks it subordinates politics, culture and human subjectivity itself, replacing the 

discussion of values and goals with technical optimization. Technorationality, therefore, 

is instrumental reason, which has become a total social practice and a new ideology 

masquerading as objective necessity (Ilyin, 2020; Muller, 2018). 

THE TRAGIC DIMENSIONS OF TECHNORATIONALITY ï  

MARTIN BUBER  

 The Frankfurt School's analysis focuses on society as a diseased system, but the 

original, existential dimension of human existence, which technological rationality not 

only suppresses, but radically and catastrophically deforms, remains on the periphery 

(Buber, 1967). If the Frankfurt School sees technology as a social problem ï the 

machinery of domination that displaces communication and solidarity ï then the German 

and Israeli existentialist philosopher and personalist Martin Buber sees it as a 

metaphysical catastrophe that reformats the very architecture of human presence in the 

world. The tragedy lies not so much in what technorationality does to society, but in how 

it changes the fundamental way a person treats the world, the other, and themselves. 

Buber offers not so much an analysis of the social system as a diagnosis of the existential 

state that arises at its epicenter: a state of total loneliness and alienation in the world 

deprived of encounters or meeting (Buber, 1999; Friedman, 2013). 

The key to understanding this tragedy is Buber's ñIïThouò and ñI-Itò dichotomy. 

These are not just two types of relationship, but two fundamentally different ways of 
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being ñIò ñIò, who pronounces ñYouò and ñIò, who perceives the world as ñItò are 

different, almost incommensurable existential positions (Buber, 1999). 

The IïIt relationship is a world of experience, usage, categorization, and 

objectification. This dimension is necessary for life: a person works in it, analyzes, plans, 

uses things and tools. This is the realm of cause and effect, where everything can be 

measured, explained, and subordinated. It is in this area that instrumental, technological 

intelligence reigns supreme, transforming the world into an impersonal collection of 

objects for manipulation, resources for benefit, and problems for solution. The problem 

of modernity, according to Buber, is the total and indisputable victory of this mode. 

Technorationality appears as the ideal, absolute embodiment of the ñI am Itò. It transforms 

the entire universe ï nature, society, culture, another person, and even the inner world of 

a personality ï into a gigantic, functionally organized ñItò, into a warehouse of variables 

to be calculated, optimized, and managed (Buber, 1999; Friedman, 2013). 

However, the real tragedy, according to Buber, does not begin with the statement 

ñI am Itò but with the oblivion and displacement of ñI am Youò. The ñIïYouò relationship 

is one of genuine encounter, dialogue, reciprocity, and living presence. In it, the Other 

(be it a person, a tree, a work of art, or God) exists not as an object with a set of qualities, 

but as a unique, integral, and irreducible reality that comes into direct, non-mediated 

contact with the Other. This encounter or meeting takes place ñhere and nowò, it requires 

full dedication and the presence of both participants, dissolving into the ñspace betweenò. 

This attitude, devoid of preconceptions and strategies, is fraught with risk, because in it 

the Self opens up to the influence of the Other and allows for the possibility of its own 

transformation. As Buber wrote: ñThe one who says You does not possess Anything as 

an object, ... he does not possess anything. But it consists of an attitudeò (Buber, 1999, p. 

47). It is in this responsible response to the call of Another, that the true Self is born and 

created. A person finds himself not in introspection, but in dialogue. Dialogue is,ñfirst of 

all, an ontic relationship, i.e. an attitude that affects not only the subjectivity and empirical 

life of a person, but also his objective beingò (Buber, 1999, p. 252). 

The tragedy of technorationality, therefore, lies in the systematic and total 

destruction of the very possibility of ñI am Youò in a world entirely structured by the 

logic of ñI am Itò. This tragedy unfolds on several levels. The first level can be described 

as the level of alienation from being. The world of ñItò is the world of the past, fixed in 

categories and functions. There is no authentic present in it, no miracle of presence. Life 

in its kingdom is an existence among things, not participation in meetings or genuine 

encounters. Paradoxically, a person who aspires to master the world as ñItò inevitably 

becomes part of this system himself ï a lonely, objectified functional element, a ñhuman 

resourceò alienated from the flow of living being. The second level is the tragedy of 

interpersonal relationships. Under the conditions of total domination of technorationality, 

Another person is inevitably reduced to a social role, a psychological type, a consumer 

profile, a unit of data. Any ñYouò is potentially and constantly transformed into an ñItò. 

Buber describes this condition both in the essay ñThe Human Problemò (Buber, 1999) 

and in the collection Images of Good and Evil (Buber, 1999). In this state, people become 

alienated from the world, from other people, and from themselves, interacting with 

indirect, functional models of the world, people, and even themselves. The deep tragedy 
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of technorationality lies not in environmental threats, but in existential devastation, in the 

substitution of a living, granted dialogue with a world of impersonal, controlled and, 

ultimately, indifferent functions. Technorationality is the realm of ñItò, where there is 

almost no room for meeting with ñYouò. Genuine dialogue, which requires courage, 

openness, a willingness to be unpredictable, and recognition of the Other's absolute 

otherness, becomes almost impossible. Its place is taken by communication as an 

exchange of information, negotiation as a bargaining of interests, or manipulation as 

covert management. Finally, the third level of the tragedy of technorationality is the 

tragedy of the religious dimension: even God runs the risk of becoming an ñItò ï an object 

of theological doctrines, a ñhigher mindò or a psychological projection, but not an eternal 

ñYouò to whom one can turn with oneós whole being. Technorationality builds a universe 

ï rational, manageable, transparent ï in which there is simply no existential space, 

suitable language, or organic gesture left for such conversion, prayer, and dialogue (Buber, 

1999). 

Consequently, the answer to the challenge formulated by Buber lies on a different 

plane than the answers of the representatives of the Frankfurt school. Where they saw a 

subject for social criticism and the transformation of institutions, Buber sees an existential 

chasm, the overcoming of which requires not a change of social paradigm or type of 

rationality, but a radical existential turn, a daily and relentless act of choice. It's the 

courage to say ñYouò in a world that persistently responds to you in the language of ñItò. 

This is a willingness to take risks in a space where calculation prevails. It is a stubborn 

belief that, even in spite of tyranny, It remains an opportunity for a breakthrough into 

dialogue, for that moment of presence in which the true human self is born and the eternal 

ñYouò is revealed. This is both the tragedy and the hope of Buber's thought. Technology, 

being essentially a means, cannot answer questions about the meaning of life, suffering, 

love and death, it involves no summons to a meeting. But Buber did not call for 

abandoning technology. In conversations with kibbutz members in 1961, recognizing the 

problem, he insisted on the need not to demonize, but to ñhumanize technologyò, arguing 

that genuine interpersonal relationships can also occur within a technological 

environment (Buber, 1967; Friedman, 2013). The task is to bring human values into the 

very logic of technical systems through an act of service and caring for a world that has 

lost its sacredness. The thinker called not to destroy technology, but to ñhumanizeò the 

attitude towards it, realizing that any technology is an objectified human attitude, values 

and intentions of its creators. It carries a ñmessageò, and this message should be addressed 

by asking, ñWhat are you doing with my life? What values do you bring to it?ò (Buber, 

1967; Friedman, 2013). 

THE COMMON CAUSE TO OVERCOME TRAGIC 

TECHNORATIONALITY ï NIKOLAI FEDOROV  

In the spirit of Buber's call for dialogue, a comparison of his ideas with those of the 

Russian thinker Nikolai Fedorov may be fruitful for reflections on the tragedy of the 

instrumental mind. A dialogue between seemingly distant traditions, despite the 

difference in language, context and time, is possible, since both philosophers see the root 
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of the problem in an inauthentic, alienated attitude to being. For Buber, this is the loss of 

the ñIïYouò relationship, for Fedorov, it is a violation of filial duty, oblivion of ñkinshipò. 

And both thinkers call not for passive contemplation of the tragedy, but for radical, almost 

impossible activity ï for responsible action to restore the disintegrated integrity (Fedorov, 

1995a; Young, 2012). 

In the first part of Nikolai Fedorov's fundamental work, often conventionally 

referred to as The Question of Brotherhood or Kinship (Fedorov, 1995b), the thinker 

makes a harsh diagnosis of modern civilization. He sees the root disease not in a lack of 

knowledge or technology, but in a fatal, unnatural gap between ñthoughò and ñdeedò, 

between theory and practice, between cognition and action. According to Fedorov, this 

split is the root cause of the weakness, disunity, and immorality of the human race. Instead 

of a holistic, lively attitude to the world, humanity has created two isolated worlds: the 

world of ñscientistsò (pure thought, theoretical reason) and the world of ñnon-scientistsò 

(blind business, unenlightened practice) (Fedorov, 1995b; Groys, 2018). 

A positivist scientist, in Fedorov's understanding, is like a passive spectator in the 

theater of the world. The purpose of this science is to describe, classify, and explain 

patterns, but not to change reality itself for the better. Such knowledge is ineffective and 

therefore immoral. It studies nature as a given, with all its deadly forces (famine, disease, 

natural disasters), but does not aim at their radical transformation. It is the knowledge of 

ñthe world as it isò, not ñthe world as it should beò. It serves curiosity, not duty. And in 

the world of the ñunlearnedò, narrowly utilitarian activity prevails, devoid of a higher, 

unifying goal. This is work for the sake of survival, enrichment, comfort or power, but 

not for the sake of saving and transforming the universe. Such an action is blind and 

destructive. It exploits nature and other people, exacerbating disunity. Without the 

guidance of a higher, morally meaningful idea, practice degenerates into an egoistic 

struggle of all against all. This split is projected externally: it generates social inequality, 

justifies the exploitation of nature, and is the philosophical basis for reconciliation with 

death as a ñnaturalò law that can only be studied but not abolished (Fedorov, 1995b; 

Zasukhina, 2016). 

Humanity exists as a collection of selfish individuals who have forgotten about their 

universal kinship. Social structures are based not on love and cooperation, but on 

competition and exploitation. Modern civilization has come to terms with death as an 

immutable biological law, passively accepting it and cultivating a ñfuneraryò culture of 

oblivion. For Fedorov, death is not just a fact, but the main metaphysical evil, the result 

of the blindness of natural forces and the human fall. The living generations have 

forgotten their ancestors, not paying back the debt to those who gave them life. In 

Fedorovós words one can here an echo , of Buber: ñTo live for oneself is to be the 

executioner of one's fathers; to live for others, for resurrection, is to be the son of manò 

(Fedorov, 1995b, p. 81). 

Indeed, there is here a point of convergence with Buber. Buber's ñI am Itò attitude 

is the philosophical expression of Fedorov's ñnonïfraternityò and ñnon-sonshipò. The 

world transformed into an impersonal ñItò is a world where fathers have become objects 

rather than a living ñYouò; where the bond of generations has been severed, replaced by 

the functional bonds of the present moment (Buber, 1999; Fedorov, 1995b). 
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Fedorov's response to this tragedy is a grandiose project of active transformation of 

the universe, a ñCommon causeò thanks to which a revolution in the understanding of 

science and technology can be accomplished. This project does not raise the issue of 

exploiting nature but of spiritually mastering it. ñThe task of humankind is to turn the 

blind, deadly force of nature into a vital, life-giving force, into an instrument of revivalò 

(Fedorov, 1995a, p. 395). We are talking about the transformation of deadly natural forces 

(hunger, disease, cosmic cold) into consciously controlled, life-giving energies. Fedorov 

talked about climate control, teluric (terrestrial) and cosmic regulation. Technology is 

conceived not as a tool of domination for the comfort of the living (ñI am Itò in its 

utilitarian aspect), but as a tool of salvation and duty (Fedorov, 1995a; Groys, 2018). 

The main idea of the Common Cause is resurrection, which is understood by 

Fedorov not as a supernatural miracle, but as the highest scientific and ethical task. By 

collecting and synthesizing scattered dust particles, using all the resources of future 

science, humanity must restore the bodily organization of bygone generations. It is an act 

of supreme justice and filial love, reversing death itself. The Fedorov project makes 

technology a servant of resurrecting love, not calculation. The united humanity, which 

resurrected its ancestors, becomes God's co-worker in the final spiritualization of matter, 

the transformation of the entire universe from the realm of blind necessity and death into 

the realm of Life, Reason and Love (Fedorov, 1995a; Young, 2012). 

Instrumental reason in the discourse of Fedorov's philosophical ideas is a blind 

mind that serves selfish purposes. It is a mind that, even when creating complex systems, 

remains in thrall to death, because it accepts it as a given. The mind of the ñCommon 

Causeò is a mind that becomes an instrument for restoring kinship and justice. Its goal is 

not domination, but salvation, not exploitation, but resurrection.  not the calculation of 

efficiency, but the fulfillment of duty. Such intelligence transforms technology itself: 

from an instrument of escape from problems, it becomes an instrument of redemption and 

active confrontation with the main tragedy of the universe ï death and non-fraternity 

(Fedorov, 1995a; Zasukhina, 2016). 

Thus, the dialogue between Buber and Fedorov reveals two poles in understanding 

the tragedy of the instrumental mind and two possible ways to overcome it. Buber points 

to an existential-phenomenological path: a return to the immediacy of the dialogical 

encounter ñIïYouò here and now, to the courage to say ñYouò in the world of ñItò. This 

is a path of personal, interpersonal breakthrough (Buber, 1967; Friedman, 2013). Fedorov 

proposes a cosmic-historical project: a universal ñCommon Causeò with the help of 

transformed science and technology to resurrect universal kinship and victory over death. 

This is the path of collective, historical salvation (Fedorov, 1995a; Young, 2012). 

They are united by the understanding that true intelligence and true technology are 

possible only as a service of communication - communication between ñIò and ñYouò, 

between the living and the dead, between humanity and the cosmos. Where reason breaks 

away from this ethical and religious foundation and becomes a self-sufficient tool, it 

condemns itself to the role of an executioner ï the executioner of nature, another person, 

their fathers and, ultimately, themselves. Overcoming tragedy does not lie in abandoning 

reason and technology, but in their radical reorientation ï from the handmaidens of ñItò 

and death to the allies of ñYouò and life (Buber, 1999; Fedorov, 1995a; Habermas, 2000). 
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DISCUSSION 

The Frankfurt School places the structure of society at the center of its research. It 

considers technological rationality not as a neutral tool, but as a socially conditioned 

mechanism for exercising power, ideology and control, which leads to a weakening of 

public relations and a limitation of individual autonomy. According to this tradition, the 

crisis of modernity stems from an inherent contradiction of the Enlightenment project 

which gave rise to a ñrepressiveò social order in which instrumental thinking colonizes 

the world of life. Overcoming the crisis is associated with the transformation of socio-

political institutions, which can be carried out either through radical criticism of 

repressive systems, or, as in Habermas, through the affirmation of communicative 

rationality.  

The thought of Martin Buber, whose approach can be defined as existential-

phenomenological criticism, is moving in a completely different direction.  The central 

object of his analysis is not the social system, but the existential situation of the individual, 

for whom the dominance of technorationality appears not as a historical, but as a 

metaphysical problem. Buber sees the key problem as the total dominance of the ñIïItò 

relationship based on objectification and use, and its displacement of the ñIïYouò 

relationship as a genuine encounter and dialogue, which leads to existential devastation. 

Salvation, according to Buber, lies not in social transformations, but in a personal 

existential effort - the courage to affirm the dialogical ñIïYouò relationship every day in 

a world structured by the logic of ñItò. This path presupposes renewed religiosity, where 

God is the absolute ñYouò, and prayer is a dialogical encounter that requires an inner 

spiritual awakening. 

Buber's focus has shifted from society to the existential state of an individual, for 

whom technorationality appears not as a social problem, but as a metaphysical catastrophe 

that reformats the very way of human presence in the world. His diagnosis implies that 

the tragedy lies in the total victory of the ñIïItò relationship ï the world of objectification, 

experience and use ï and the systematic destruction of the possibility of the ñIïYouò 

relationship as a world of genuine encounter, dialogue and mutual presence, which leads 

to existential devastation and total loneliness. The way to overcome lies not in changing 

the system, but in a personal existential turn and religious-personalistic mysticism.: 

Salvation is a daily, relentless and risky act of choice, the courage to say ñYouò in a world 

that responds ñItò. This is the path of radically renewed religiosity, where God is the 

eternal ñYouò, and prayer is a dialogue that requires not social reform, but spiritual 

awakening to a dialogical existence. 

The third direction, presented by Nikolai Fedorov, develops cosmic-historical 

criticism and offers project-transformative salvation through a ñCommon Causeò. The 

subject of the Russian thinker's reflections is the universe and the history of humankind 

in their entirety. Fedorov considers ñnon-fraternityò to be the primary cause of world evil 

ï the rupture of family ties between generations, leading to the passive acceptance of 

death.  Fedorov sees the answer to this fundamental problem as a collective scientific and 

technological project on a planetary scale, requiring a radical reorientation of science and 

technology: from the goals of domination and comfort to the management of natural 

forces, to the resurrection of ancestors and thus to the victory over death. In this paradigm, 
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technology is transformed from a tool of calculation into a means of filial love and 

universal salvation, and the idea itself appears as a utopian religious project calling on 

humanity to cooperate with God in the spiritualization of the cosmos. 

Thus, the Frankfurters seek salvation in correcting society through criticism and 

communication, Buber in transforming interpersonal existence through the mystery of 

dialogue, Fedorov strives for salvation through the transformation of the universe and 

history in the megaproject of resurrection.  

These are three different perspectives, but their dialogue enriches the understanding 

of the tragedy of the instrumental mind, clearly showing that it is simultaneously social, 

existential and cosmological. This understanding opens up several perspectives for 

further research. One of them is the problem of the practical implementation of Buber's 

project of ñhumanizing technologyò in the context of total digitalization, algorithmic 

management, and the development of artificial intelligence (Bylieva, 2025; Delio, 2020;  

Nikitenko, 2024). Modern research in the field of ethics of artificial intelligence 

(Friedman, 2013; Nikitenko et al., 2024) and human-centered design (Auernhammer, 

2020; Usmani et al., 2023) can be considered as attempts to implement this principle.  

 A promising direction is the search for points of convergence of existential-

phenomenological analysis with large-scale socio-historical transformation projects. 

How can the personal act of a dialogical meeting become the basis for collective action, 

and the project of a ñCommon Causeò avoid the danger of a new technocratic 

totalitarianism? Focusing on these perspectives makes it possible to transfer critical 

theory from the plane of historical and philosophical analysis to the field of actual 

practical thought necessary for understanding and overcoming the key challenges of the 

technological civilization of the 21st century (Digilina et al., 2023; Garibay et al., 2023; 

Grover & Arora, 2023; Riedl, 2019). 
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ʪʘʢʦʛʦ ʪʨʫʜʥʦʛʦ ʜʣʷ ʧʦʥʠʤʘʥʠʷ, ʢʘʢ ʛʣʘʚʘ LIV ʯʝʪʚʝʨʪʦʡ ʢʥʠʛʠ, ʚʦʟʤʦʞʥʘ ʣʠʰʴ ʥʘ ʦʩʥʦʚʝ ʵʢʟʝʛʝʟʳ 

ʪʘʡʥʳʭ, ʩʦʢʨʦʚʝʥʥʳʭ ʩʤʳʩʣʦʚ. ʂʣʶʯʦʤ ʜʣʷ ʨʘʩʢʦʜʠʨʦʚʘʥʠʷ ʦʙʨʘʟʦʚ, ʩʦʙʳʪʠʡ ʠ ʷʚʣʝʥʠʡ, 

ʦʧʠʩʳʚʘʝʤʳʭ ʚ ʨʘʩʩʤʘʪʨʠʚʘʝʤʦʤ ʬʨʘʛʤʝʥʪʝ ʬʘʫʩʪʦʚʩʢʦʡ ñʀʩʪʦʨʠʠ ɸʨʤʝʥʠʠò ʤʦʛʫʪ ʩʪʘʪʴ 

ʪʝʘʪʨʘʣʴʥʳʝ ʤʠʩʪʝʨʠʠ. ʀʟʚʝʩʪʥʦ, ʯʪʦ ʚ ʦʩʥʦʚʝ ʣʶʙʦʛʦ ʘʥʪʠʯʥʦʛʦ ʪʝʘʪʨʘʣʴʥʦʛʦ ʜʝʡʩʪʚʘ ʥʘʭʦʜʠʪʩʷ 

ʘʛʦʥ, ʧʦʵʪʦʤʫ ʨʘʟʙʦʨ ʪʝʢʩʪʦʚ ʜʨʘʤʘʪʠʯʝʩʢʠʭ ʧʨʦʠʟʚʝʜʝʥʠʡ ʧʨʝʜʧʦʯʪʠʪʝʣʴʥʝʝ ʧʨʦʚʦʜʠʪʴ ʥʘ ʦʩʥʦʚʝ 

ʤʝʪʦʜʘ ʙʠʥʘʨʥʦʡ ʦʧʧʦʟʠʮʠʠ. ɸʛʦʥ ʤʝʞʜʫ ʘʨʤʷʥʩʢʠʤ ʮʘʨʝʤ ɸʨʰʘʢʦʤ ʠ ʩʘʩʘʥʠʜʩʢʠʤ ʐʘʧʫʨʦʤ 

ʨʘʟʚʦʨʘʯʠʚʘʝʪʩʷ ʚ ʰʘʪʨʝ ʧʝʨʩʠʜʩʢʦʛʦ ʮʘʨʷ, ʧʨʝʜʩʪʘʚʣʷʶʱʝʤ ʧʨʦʩʢʝʥʠʡ ʘʥʪʠʯʥʦʛʦ ʪʝʘʪʨʘ. ɺ ʜʘʥʥʦʤ 

ʩʣʫʯʘʝ ɸʨʰʘʢ ʚʳʩʪʫʧʘʝʪ ʢʘʢ ʧʨʦʪʘʛʦʥʠʩʪ, ʚ ʪʦ ʚʨʝʤʷ ʢʘʢ ʐʘʧʫʨ ʠʛʨʘʝʪ ʨʦʣʴ ʘʥʪʘʛʦʥʠʩʪʘ. ɺ 

ʤʠʩʪʝʨʠʠ ʌʘʫʩʪʘ ʧʨʠʩʫʪʩʪʚʫʝʪ ʠ ʪʨʠʪʘʛʦʥʠʩʪ ï ʩʧʘʨʘʧʝʪ ɺʘʩʘʢ, ʢʦʪʦʨʳʡ ʠʛʨʘʝʪ ʦʩʦʙʫʶ ʨʦʣʴ ʚ 

ʪʨʘʛʝʜʠʠ. ɼʘʥʥʘʷ ʩʪʘʪʴʷ ʷʚʣʷʝʪʩʷ ʧʦʧʳʪʢʦʡ ʧʨʦʯʪʝʥʠʷ ʯʝʨʝʟ ʧʨʠʟʤʫ ʘʥʪʠʯʥʦʡ ʜʨʘʤʳ ʥʝʙʦʣʴʰʦʛʦ 

ʬʨʘʛʤʝʥʪʘ ʣʠʪʝʨʘʪʫʨʥʦʛʦ ʧʘʤʷʪʥʠʢʘ ʘʨʤʷʥʩʢʦʛʦ ʈʘʥʥʝʛʦ ʉʨʝʜʥʝʚʝʢʦʚʴʷ, ʚʳʷʚʣʷʷ 

ʜʨʘʤʘʪʫʨʛʠʯʝʩʢʠʝ ʪʝʭʥʦʣʦʛʠʠ, ʟʘʣʦʞʝʥʥʳʝ ʚ ʠʩʪʦʨʠʯʝʩʢʦʤ ʧʦʚʝʩʪʚʦʚʘʥʠʠ. 
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INTRODUCTION  
The highest degree of reality is achieved only through signs... 

ðCharles Sanders Peirce 

...and life's path is short, and Ananke is merciless... 

ðAlcman 

Sacrifice is precisely that which alone gives meaning to life. 

ðAlexei Losev  

 

Faustus of Byzantium (Favtos Buzand) was an Armenian author of the first half of 

the 5th century who, following Agathangelos, wrote the third and fourth books of the 

History of Armenia. This work can be considered a collective endeavor created by many 

generations of Armenian authors over nearly one and a half thousand years. Each author 

continued recording Armenian history from where his predecessor left off, bringing their 

account to some pivotal event that closed one chapter and opened another in Armenia's 

history. 

Faustus represents a typical Hellenistic author. Even though, like all Armenian 

medieval historians, he was a monk and advocate of Christian values, he nevertheless 

relied not only on biblical tradition but also on classical antiquity when writing his work. 

Particularly interesting is how ancient drama influenced Faustus of Byzantium's ñHistory.ò 

His work is divided into separate chapters, many of which can be viewed as great and 

small tragedies. Most could successfully be staged in any theater today ï it is no 

coincidence that prose writers and dramatists of modern and contemporary times have 

used individual, still-relevant plots from Faustus's ñHistoryò to create their plays, novels, 

and even operas.1 

In his ñHistory,ò Faustus employed many elements of ancient mysteries and 

narrative structures from Hellenistic dramaturgy that were not yet completely forgotten 

in his time. Herein perhaps lies the secret of the powerful impact of this outstanding work 

from the Early Middle Ages. 

TECHNOLOGY AS TRAGEDY: THE DRAMATIC STRUCTURE OF 

HISTORICAL NARRATIVE  

The thematic focus on ñTechnology as Tragedyò provides a crucial lens for 

understanding Faustus's historiographical method. The dramatic technologies employed 

by Faustus ï the structural principles of ancient theater, the mechanics of agon, the ritual 

significance of objects like seals and salt ï function not merely as literary devices but as 

epistemological tools for comprehending historical reality. These technologies of 

meaning-making transform raw historical events into tragic knowledge, revealing the 

underlying patterns that govern human fate. 

The tragic dimension emerges precisely through the technological apparatus of 

drama: the careful orchestration of protagonists and antagonists, the strategic use of space 

 
1 The most famous examples are Raffi's novel ñSamvelò and the first Armenian opera ñArshak IIò (1862). 

However, the most talented use of Faustus's plot to date remains the ñLegend of the Destroyed City.ò 
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(the tent as proskeny), and the ritualized procedures of judgment. This technological 

framework allows Faustus to transcend mere chronography and achieve what Aristotle 

(4th century BCE/1983) distinguished as the domain of poetry ï the exploration of what 

could be, rather than merely what was. In this sense, the dramatic technologies become 

instruments of historical truth, capable of revealing the deeper structures of reality that 

escape ordinary observation. 

SHAPUR'S VOTUM 2 AND DEVOTIO 3: SALT AND SEAL  

The compositional backbone of the fourth book of Faustus of Byzantium's History 

of Armenia is chapter XVI, which describes the agon between Armenian king Arshak II 

(350-368) and the sovereign ruler of Iran, Sapor II, also known as Shapur or Shapuh the 

Long-lived (birth date unknown, king of Persia from 309 CE, died 379 CE). 

In our chosen chapter, it is told how in the third year of the so-called Four-Year 

Armenian-Persian War (364-368), the shah of Iran, suffering one defeat after another, 

was forced to approach Arshak II with a peace proposal. Faustus of Byzantium describes 

these events: ñMeanwhile, the Persian king Shapuh earnestly entreated king Arshak, 

sending him gifts and letters, and kindly invited him to establish mutual love and peace 

and great friendship from then on.ò 

Though unwilling to submit to Shapur and distrusting his promises, Arshak 

nevertheless yielded to the Persian's persuasions. According to tradition, Shapur managed 

to achieve his goal through ritual oath. As a guarantee of safety for Mazdaists, the king 

sent Arshak a message in the form of salt sealed with a signet ring bearing the image of a 

boar, threatening that if the Armenian king did not come to Ctesiphon even after this 

sacred Mazdaist vow, war would resume, and this time the outcome might not favor the 

Armenians. Faustus writes on this matter: ñ...and he, according to the custom established 

in the Persian kingdom for solemn oaths, ordered salt to be brought, applied to it a ring 

with the image of a boar and sent it to Arshak, saying that if even after this oath he does 

not come, then let him prepare for war.ò For Mazdaists, such an oath was equivalent to 

kissing the cross among Christians. 

As we can see, Shapur implores Arshak to appear before him and swears that he 

will be granted amnesty and royal mercy, while at the same time he curses the Armenian 

king in case he does not respond to his call. Let us turn to Shapur's salt oath, to the form 

in which it was made and what stands behind it. The very circumstance of salting the oath 

cannot fail to attract our attention. 

However, in Shapur's oath, the presence of salt is not the only important element; 

the boar's imprint left on the wet salt has special significance. The boar and the Simurgh 

bird are dynastic symbols of the Sassanids. Both connotative signs have roots in the 

archaic era and are connected with totemism, primitive shamanism, and magic. 

At the same time, the seal is a simulacrum of power. Through seals, brands, and 

marks, power places its stamp on things, animals, people, and phenomena. In a certain 

 
2 Vow, ritual oath (Latin). 
3 Dedication to the underworld gods, curse (Latin). From the same root comes the verb devoveo - ñto doom,ò 

ñto sacrifice.ò 
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sense, the seal is comparable to fate. Power places the seal but breaking the seal is also a 

symbol of power. To break the former owner's seal means to free the object from their 

power and possibly establish one's own power over the object or phenomenon. Since 

antiquity, seals have been given a special place in magical-religious symbolism, which is 

why most oaths, vows, and pledges were sealed with a seal or thumbprint.4 

Thus, it can be asserted that the boar-tessera or boar-theorikon sent to Arshak by 

the Persian shah is not an object guaranteeing the Armenian king's safety, as it might 

appear at first glance, but an invitation to a bloody spectacle, a dramatic performance that 

must inevitably end with the hero's death. In reality, Shapur is not inviting spectators ï 

rather, Faustus himself, acting as choragus-coryphaeus, invites us all to a theatrical 

performance. 

TRAGIC AMECHANIA: BETWEEN WALL AND SWORD  

As in ancient drama, liturgical characters exist in Faustus's History of Armenia. 

King Arshak and his sparapet or military commander Vasak are typical examples. 

According to Faustus, Arshak, unwilling to end the war and go to Ctesiphon to bow to 

the Persian, was forced to submit to pressure from his own court and army, tired of the 

hopeless war with the Persians. 

In essence, the king is subjected to ostracism, silent boycott, and like a pharmakos 

or symbolic human sacrifice is expelled from his own kingdom. In the prevailing 

circumstances, he is no longer master of his fate; the decision is made for him by all of 

Armenia, and he merely submits to the flow of external circumstances no longer 

dependent on him. 

Like ancient heroes, Arshak submits to his Ananke (predestination, inevitability, 

fate); he and his mentor Vasak can only follow where the finger of fate points. However, 

though Faustus writes about the hopelessness of Arshak's situation, everything is not so 

simple. Arshak and Vasak have the possibility of choice ï the most important choice in 

human life. Only this is a choice of a different order. 

As José Ortega y Gasset observed when describing extreme situations in which 

circumstances leave almost no way out, humans are paradoxically compelled to choose: 

ñDeath is inevitable, the situation is hopelessé one must choose the scenario of oneôs 

own destruction ï that of a coward or a hero, that is, a shameful or beautiful death.ò 

(Ortega y Gasset, 1991, p. 506) This existential dilemma corresponds closely to the state 

that Anatoly Akhutin (1997) characterizes as tragic amechania ï the impossibility of 

acting under conditions that demand action. 

As José Ortega y Gasset observed when describing extreme life situations where 

circumstances leave almost no way out: ñDeath is inevitable, the situation is hopeless. 

What, it would seem, is there to choose from? It turns out, precisely between sword and 

wall. What an amazing privilege that humans sometimes enjoy, or rather the cruel fate 

from which they sometimes suffer! For one must choose the scenario of one's own 

destruction ï that of a coward or a hero, that is, a shameful or beautiful death!ò (Ortega y 

 
4 It is characteristic that even in our pragmatic causal age, the seal continues to be perceived as a sacred 

symbol; any paper with a seal acquires legitimacy. 
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Gasset, 2000, pp. 22-23). In Faustus's History, the Armenian king and his sparapet face a 

similar choice. Like heroes of ancient drama, they find themselves in a state of tragic 

amechania, that is, ñthe impossibility of acting under conditions of necessity to act,ò as 

Anatoly Akhutin (2005, p. 22) characterizes it. Similar choices are made by Arshak and 

Vasak. From this moment on the alienation of heroes from the society that rejected them 

becomes an insurmountable chasm. 

LIBERATING SOLITUDE  

However, if one generates for the hero a kind of Coriolanus syndrome (or 

Coriolanus-like defiance), ostracism makes him absolutely independent. Previously, for 

both heroes, Arshak and Vasak, private interest and public interest were inseparable. Now 

everything is different: they are both personae non gratae, each now a marginal 

exisctence that finds itself not simply outside society but elevated above it. 

Following the traditions and canons of ancient theater, at the beginning of his 

ñdrama about Arshak,ò Faustus of Byzantium presents his hero in the image of a typical 

hiketes (suppliant, petitioner) of ancient drama, who ï trying to avoid his fate ï begs 

Shapur for mercy. As has been shown by many researchers, the hiketes is not simply a 

ñsuppliantò in the sense of ñbeseeching,ò but also a ñsuppliantò in the sense of ñpraying 

to higher powers,ò offering them sacrifice. 

However, in the same plot, Arshak, while being a ñsuppliant,ò appears before us as 

a hybrist, mocker, scoffer, trickster (Shilman, 2006). This too is a very ancient archetypal 

image (Jung, 2004). 

THE AFTERLIFE JUDGMENT OF SHAPUR  

Before we turn to the symbolic and theological dimension of what I call ñShapurôs 

Afterlife Judgment,ò it is necessary to outline for the non-Armenian reader the narrative 

core of the episode as it appears in Faustus of Byzantiumôs History of Armenia, for 

without this brief reconstruction the mystical and dramatic character of chapter LIV may 

appear detached from its literary foundation. In Book IV, chapters 15ï16, Faustus 

describes how the Persian shah Shapur II, repeatedly defeated by the Armenian king 

Arshak II, invites the Armenian monarch to peace negotiations; the invitation, however, 

is made not through diplomatic channels but through a ritual oath constructed according 

to Iranian religious tradition. Faustus writes: ñThen Shapuhé according to the custom of 

the Persian kingdom for solemn oaths, ordered salt to be brought, pressed upon it a ring 

engraved with the image of a boar, and sent it to Arsak, saying that if even after this oath 

he did not come, he should prepare for warò (Faustus of Byzantium, 1985).  

The act of sending salt sealed with the royal boar-signet signified a sacred 

Mazdaean votum ï a guarantee of safe conduct equivalent, in Christian terms, to kissing 

the Cross. The Armenian king, pressured by his nobles and army, is compelled to accept 

the oath despite distrusting Shapurôs intentions (Faustus of Byzantium, 1985, IV. 15ï16). 

What follows, beginning in chapter LIV, is not a political negotiation but a ritual ordeal, 
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a staged cosmic drama in which Arshak and his general Vasak become pharmakoi, 

expiatory victims whose fate echoes archetypal patterns of ancient tragedy. 

 Faustusôs description of the ñcourtò of Shapur should therefore not be read as a 

legal proceeding: when the Armenian king enters the Persian tent, the emphasis is on 

theatricality and sacrality, for Shapurôs tribunal is not worldly judgment but a ritualized 

descent into the realm of death. In the English translation, the episode opens with a 

striking description of the space as a cosmic stage, ñprepared beforehandò for the kingôs 

humiliation and symbolic destruction (Faustus of Byzantium, 1989, IV.54, pp. 220ï221).  

Here a crucial parallel becomes apparent: the scene operates as a Hellenistic-style 

katabasis ï a descent into the underworld for trial, testing, and symbolic death, echoing 

Greek heroes from Heracles to Orpheus and Odysseus (Homer; Vergil; Plutarch) ï while 

simultaneously reflecting ritual ordeals (ordaliae) in Iranian, Mesopotamian, and Indo-

European traditions, including the Persian varϸ and Vedic fire ordeal, in which the hero 

undergoes a trial by exposure to fundamental forces. Arshakôs entry into Shapurôs tent 

corresponds structurally to such ritual descent, a movement from the world of the living 

into a liminal space where the verdict is divine rather than human. Faustus frames the 

entire meeting as a preordained mystery-play in which Shapur, assisted by magi and 

Chaldean astrologers, enacts an otherworldly trial, examining Arshak and Vasak through 

divination, riddling, and ritual degradation.  

The judicial procedure of chapter LIV ï its mystical setting, symbolic actions, and 

foreknown outcome ï bears no connection to ordinary, profane reality: it is a sacred 

judgment, a cosmic agon in which the Armenian king and sparapet serve as expiatory 

victims offered in place of the land itself. Olga Freidenberg describes such tribunals as 

ñoriginally an afterlife court, not a legal oneé The legal court is merely a variant of the 

afterlife courté its principal function is to punish, to assign ódeathô or órewardôò 

(Freidenberg 1973, p. 114).  

Within this interpretive frame, Shapurôs sorcery constitutes genuine postmortem 

judgment, condemning Arshak and Vasak to confinement in the dungeon of the Anhush 

fortress in Khorasan ð a space associated with oblivion, the shadow-world of the living 

dead, where time ceases. Just as Odysseus or Aeneas seek counsel among the dead, and 

as heroes in ritual ordeals undergo symbolic death to be reborn, so Arshak descends into 

the darkness of Anhush, stripped of power, honor, and protection. Chapter LIV thus 

depicts not merely a narrative episode but an initiation into the underworld, a dramatized 

katabasis whose meaning aligns both with Indo-Iranian trial-rituals and the broader 

Mediterranean tradition, fusing Hellenistic katabasis and Iranian ordalia into a single 

dramaturgical technology. 

PLUTONIC ARSHAK  

In Faustus's work, Shapur and Arshak, as well as Vasak, are endowed with infernal 

netherworld creature. Arshak himself appears to viewers as a simulacrum of Plutus-Pluto, 

lord of the underworld, who, like all chthonic beings, draws his strength from native earth. 

It is no accident that the magi and Chaldean astrologers chose the first of the four primary 

elements ï earth ï to test Arshak. 
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The medieval reader, like the viewer of ancient theater, would have unmistakably 

recognized in ñArmenian earthò the emanation of Arshak's ñGlory.ò For each hero passes 

through stages of initiation in the primary element native to his people (Margaryan, 2001, 

pp. 39-41; Matie, 1996). For Greeks it is water, the sea; for Iranians ï fire; for Semites 

air; and for designating the natural essence of Armenians and the country of Armenia, 

earth, the terrestrial firmament ï the first of the four elements ï is perhaps most suitable. 

TRICKSTER VASAK  

Like Arshak, Vasak is also an expiatory sacrifice who initially appears as a hybrist, 

ï a mocker and scoffer. Following his lord, he appears at the afterlife judgment. Here 

during the mystical agon he teases Shapur, mocks him. However, this is the laughter of a 

hunted pharmakos, expelled from the world as a kind of human sacrifice ï a wild and 

bloody laughter. 

In Faustus's History, Vasak Mamikonian is a kind of mime-philosopher, holy fool, 

whose image echoes that of Socrates. Under the mime's mask, which, as is known, also 

symbolizes the mask of the deceased, hides a pharmakos artistically playing the role of 

expiatory sacrifice in the cosmic drama unfolding at Shapur's court. 

Like mime-Socrates or Cynic Diogenes, Vasak poses riddles to his antagonist. It is 

known that riddles are an integral part of mystical rituals5. Once with the help of magi, 

the profane Shapur had already coped with a difficult test and solved Arshak's riddle. 

Thus, he discovered the source of the Armenian king's strength, revealed his anima,6 

hidden from superficial view,7 which made the Armenian king vulnerable and defenseless. 

Now Shapur alone tries to solve Vasak's riddle8 in order to reveal his nature, his 

totemic principle. Partly Shapur succeeds: he guesses Vasak's totemic animal ï it is a fox, 

a trickster-fox. 9 

The trickster-fox or trickster-coyote is a provocateur, a ribald, a fool. 

Characteristically, the trickster was usually depicted as a half-human, half-fox or coyote, 

jackal, etc. 

THE LOTS OR SCALES OF FATE 

In the debates between Vasak and Shapur, as in the mystical agon between Shapur 

and Arshak, the opposition of actants, heroes and anti-hero, their position and the casting 

 
5 The phenomenon of riddle-solving in the mythopoetic consciousness of primitive man has been studied 

in science for a long time and in detail. One of the first to address this topic was Franz Boas (1926). 
6 Like Koschei, whose strength, enclosed in the four elements, was discovered with the help of the wise 

Yaga 

7 These ideas are also very rare and have roots going back thousands of years. See: Onians, 1954, p. 326, 

397-98, 409-10, 416. 
8 Everything known becomes unknown, poles reverse, meanings change to opposite. What opens is not an 

instructive meaning, but an irremovable, fundamental enigmaticity of being and man 
9 In all his manifestations, the trickster is always in internal conflict with himself; he is neither Chaos nor 

Order, which oppose each other, he is always on the border of these two manifestations 
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of lots, the oscillation of the scales between life and death is extremely important. Thus, 

Arshak, inside the shah's tent, like a pendulum, led by the hand by Shapur from west to 

east and back, inclines from life to death and vice versa10.ĭ 

Finally, Arshak's lot, like a tossed symbolon coin, falls down to earth and after long 

rotation lies face down toward the underworld and eagle up (the eagle being a symbol of 

glory). Thus, the Armenian king, multiple victor over Shapur and the Roman emperor, 

transforms from hunter into hunted totemic sacrificial animal. 

Similarly, the scales of fate oscillate in the description of the court-duel between 

Vasak and Shapur, where the debate takes the form of riddle-solving. Especially 

characteristic is the episode with two mountains, like oscillating scales of fate,11 

alternately going underground under the weight of the ñgiantò Vasak. 

However, the hybristic death of Arshak and Vasak is thoroughly imbued with life-

affirming pathos. Sacrifice as affirmation of life through death in Faustus's History 

heralds the revival of the house of Arshakids, and with it the country and kingdom of 

Armenia, whose foundation is mixed with blood ï this most binding, most cementing 

substance. 

During sacrifice, as never before, the pathos of sacramental seriousness is justified. 

The idea of ñeternal returnò ï the cycle of nature's cycles ï is not an irresolvable 

contradiction but the norm of archaic thinking. For archaic consciousness, the phrase 

ñkilling the sacrificeò is meaningless. The sacrifice cannot be killed in the sense we speak 

of it today. The ñmurderò of sacrifice is possible only as forgetting its memory. As the 

German saying goes: ñTot ist Der ï der vergessen wirdò (ñOnly he who is forgotten is 

deadò). 

CONCLUSION 

The hermeneutical reconstruction of Faustus's narrative reveals how dramatic 

technologies function as instruments of historical understanding. The structural apparatus 

of ancient theater ï agon, the tragic trinity of protagonist, antagonist, and tritagonist, the 

ritual use of space and objects ï serves not merely as literary ornamentation but as an 

epistemological framework for comprehending the deeper patterns of historical reality. 

The tragic technology embedded in Faustus's historiography transforms mere 

chronicle into cosmic drama, revealing how individual fates participate in larger 

structures of meaning. Through the technological apparatus of drama, historical events 

become legible as manifestations of eternal patterns, while particular sufferings achieve 

universal significance. 

This technological dimension of tragedy ï its capacity to generate meaning through 

formal structures ï demonstrates how the ancient world understood drama not simply as 

entertainment but as a technology of truth. In an age when ñTechnology as Tragedyò 

shapes our contemporary consciousness, Faustus's medieval deployment of dramatic 

 
10 At the same time: ñScales,ò writes Olga Freidenberg, ñshould not be imagined as modern commercial 

scales. This is a crossbar, horizon, one end of which is heaven, the other is the underworld.ò 
11 Freidenberg describes this situation: ñThe lot represents a piece of wood, a branch, a piece of stick with 

special signs (also a brand), a fragment of stone; lots are scattered on white clothes or placed in a pile. ò 
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technologies offers insights into how narrative structures can themselves become 

instruments of knowledge, capable of revealing truths that escape ordinary historical 

discourse. 

REFERENCES 

Akhutin, A. V. (2005). Repeated times. Articles and sketches. 1975-2003. Nauka. 

Akhutin, A. V. (1997). Dispute about Being. Russian Phenomenological Society. 

Aristotle. (1983). Poetics (M. L. Gasparov, Trans.). In Works: In 4 volumes (Vol. 4). Mysl. 

(Original work published 4th century BCE) 

Boas, F. (1926). The Mind of Primitive Man (A. M. Voden, Trans.). State Publishing 

House. 

Faustus of Byzantium (1989). History of Armenia. 

https://www.attalus.org/armenian/pbtoc.html 

Freidenberg, O. M. (1973). Poetics of Mythological Narrative. Nauka. 

Freidenberg, O. M. (1978). Myth and literature of antiquity. Nauka. 

Jung, C. G. (2004). Psychology of the Trickster Image. In Soul and Myth: Six Archetypes 

(pp. 214-225). Harvest. 

Margaryan, E. H. (2001). Episodes from the History of the Spiritual Culture of Ancient 

Armenia. HAGA Gitutyun Publishing House. 

Matie, M. E. (1996). Selected Works on Mythology and Ideology of Ancient Egypt. 

Oriental Literature RAN. 

Onians, R. B. (1954). The Origins of European thought about the Body, the Mind, the 

Soul, the World, Time and Fate (2nd ed.). Cambridge University Press. 

Ortega y Gasset, J. (1991). Man and People. In ñDehumanization of Artò and other works: 

Essays on Literature and Art (p. 506). Raduga. 

Ortega y Gasset, J. (2000). Meditations on Quixote. University of Illinois Press. 

Shilman, M. (2006). Trickster, Hero, his Shadow and its Merits. Polylogue: Philosophy. 

Culturology, 1, 198. 

ʉɺɽɼɽʅʀʗ ʆɹ ɸɺʊʆʈɽ / THE AUTHOR  

ʄʘʨʛʘʨʷʥ ɽʨʚʘʥʜ ɻʨʘʥʪʦʚʠʯ, 

ervand.margaryan@rau.am  

ORCID 0000-0001-7396-2399 

Yervand Margaryan,  

ervand.margaryan@rau.am,  

ORCID 0000-0001-7396-2399 

ʉʪʘʪʴʷ ʧʦʩʪʫʧʠʣʘ 9 ʘʚʛʫʩʪʘ 2025 

ʦʜʦʙʨʝʥʘ ʧʦʩʣʝ ʨʝʮʝʥʟʠʨʦʚʘʥʠʷ 4 ʥʦʷʙʨʷ 2025 

ʧʨʠʥʷʪʘ ʢ ʧʫʙʣʠʢʘʮʠʠ 28 ʥʦʷʙʨʷ 2025 

Received: 9 August 2025 

 Revised: 4 November 2025  

Accepted: 28 ʥʦʷʙʨʷ 2025 
 

 

 

https://www.attalus.org/armenian/pbtoc.html


Technology and Language ʊʝʭʥʦʣʦʛʠʠ ʚ ʠʥʬʦʩʬʝʨʝ, 2025. 6(4). 149 

 

 

149 
soctech.spbstu.ru    

 

 

 

 

 

 

 

 

 

 

 

 

 

Contributed papers 
 

 

 

 

 

 

 

 

 

 

 

 



The Sermons of the Metropolitan Filaret ï Technique of Composition, Order and 

Logic of Linguistic Presentation 

ʇʨʦʧʦʚʝʜʠ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ï ʊʝʭʥʠʢʘ ʢʦʤʧʦʟʠʮʠʠ, ʧʦʨʷʜʦʢ ʠ ʣʦʛʠʢʘ 

ʷʟʳʢʦʚʦʛʦ ʠʟʣʦʞʝʥʠʷ 

 

150 
soctech.spbstu.ru   

https://doi.org/10.48417/technolang.2025.04.10 

Research article 
 
 

The Sermons of the Metropolitan Filaret ï Technique of 

Composition, Order and Logic of Linguistic Presentation 
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Abstract 
The personality and work of Filaret, the Metropolitan of Moscow and Kolomna (secular name: Vasilii 

Mikhailovich Drozdov, 1782ï1867), attracted the attention of pre-revolutionary scholars. An outstanding 

church and public figure of the Synodal period he was arguably the greatest Russian Orthodox theologian 

of the 19th century. In the post-Soviet era, a number of works were dedicated to various aspects of his 

multifaceted activities at different periods of his life. Insufficiently studied, however, is the question of 

Filaretôs distinctive technique of composing and linguistially rendering his sermons. The aim of this article 

is to present these sermons as an outstanding example of church preaching in the first half of the 19th 

century. Since the mid-17th century, Russian preaching had been under the defining influence of South 

Russian learned monks and hierarchs who followed a scholastic tradition that was modeled on Polish 

Catholicism. The rejection of this scholastic tradition began with Archbishop Feofan Prokopovich (1681ï

1736). The final and complete break and the establishment of a distinctive standard for the technique and 

language of Russian preaching came with Filaret. In his sermons, he primarily addressed questions of 

Christian doctrine as well as spiritual and moral issues, adhering to an order and logic of presentation which 

strictly adhered to the principle of remaining grounded in facts. Filaret opposed any improvisation in 

preaching. Restraint in sermon structure was characteristic. When composing his homilies, the Metropolitan 

selected those themes and questions from Christian doctrine and church dogma that he considered 

particularly important for his flock. The language of Metropolitan Filaretôs sermons is a living Russian 

language with numerous Slavic insertions, primarily as quotations but appearing often within the text of 

the sermon itself. The preacher employed a multitude of poetic devices, leading to the conclusion that he 

contributed to the revitalization of preaching, and significantly elevated its importance in liturgical practice. 

The themes, approaches to composition, and the language of his sermons became a model for preaching in 

the second half of the 19th century. In distinction to the preceding period when preaching could develop 

only within a very narrow circle of high church hierarchs, this allowed for a number of major and renowned 

preachers to emerge from among the parish clergy. Considering Filaret their teacher, they adopted his 

technical idiom and standard model for the composition of sermons.  
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ɸʥʥʦʪʘʮʠʷ 
ʃʠʯʥʦʩʪʴ ʠ ʜʝʷʪʝʣʴʥʦʩʪʴ ʚʳʜʘʶʱʝʛʦʩʷ ʮʝʨʢʦʚʥʦ-ʦʙʱʝʩʪʚʝʥʥʦʛʦ ʜʝʷʪʝʣʷ ʩʠʥʦʜʘʣʴʥʦʛʦ ʧʝʨʠʦʜʘ ʠ 

ʢʨʫʧʥʝʡʰʝʛʦ ʨʫʩʩʢʦʛʦ ʧʨʘʚʦʩʣʘʚʥʦʛʦ ʙʦʛʦʩʣʦʚʘ ʍIʍ ʚʝʢʘ ʤʠʪʨʦʧʦʣʠʪʘ ʄʦʩʢʦʚʩʢʦʛʦ ʠ 

ʂʦʣʦʤʝʥʩʢʦʛʦ ʌʠʣʘʨʝʪʘ (ʚ ʤʠʨʫ ï ɺʘʩʠʣʠʡ ʄʠʭʘʡʣʦʚʠʯ ɼʨʦʟʜʦʚ, 1782-1867) ʧʨʠʚʣʝʢʘʣʘ ʚʥʠʤʘʥʠʝ 

ʝʱʝ ʜʦʨʝʚʦʣʶʮʠʦʥʥʳʭ ʠʩʩʣʝʜʦʚʘʪʝʣʝʡ. ɺ ʧoʩʪʩʦʚʝʪʩʢʦʝ ʚʨʝʤʷ ʚʳʰʝʣ ʨʷʜ ʨʘʙʦʪ, ʧʦʩʚʷʱʝʥʥʳʭ ʢʘʢ 

ʦʪʜʝʣʴʥʳʤ ʩʪʦʨʦʥʘʤ ʤʥʦʛʦʛʨʘʥʥʦʡ ʜʝʷʪʝʣʴʥʦʩʪʠ ʤʠʪʨʦʧʦʣʠʪʘ, ʪʘʢ ʠ ʨʘʟʣʠʯʥʳʤ ʧʝʨʠʦʜʘʤ ʝʛʦ 

ʞʠʟʥʠ. ʆʜʥʘʢʦ ʜʦ ʩʠʭ ʧʦʨ ʥʝʜʦʩʪʘʪʦʯʥʦ ʠʟʫʯʝʥʥʳʤ ʦʩʪʘʝʪʩʷ ʚʝʩʴʤʘ ʚʘʞʥʳʡ ʚʦʧʨʦʩ ʦ ʩʚʦʝʦʙʨʘʟʠʠ 

ʪʝʭʥʦʣʦʛʠʠ ʧʦʩʪʨʦʝʥʠʷ ʠ ʷʟʳʢʘ ʝʛʦ ʧʨʦʧʦʚʝʜʝʡ. ʎʝʣʴʶ ʧʨʝʜʣʘʛʘʝʤʦʡ ʩʪʘʪʴʠ ʷʚʣʷʝʪʩʷ ʧʦʧʳʪʢʘ 

ʧʨʝʜʩʪʘʚʠʪʴ ʧʨʦʧʦʚʝʜʠ ʌʠʣʘʨʝʪʘ ʢʘʢ ʚʳʜʘʶʱʠʡʩʷ ʦʙʨʘʟʝʮ ʮʝʨʢʦʚʥʦʡ ʧʨʦʧʦʚʝʜʠ ʧʝʨʚʦʡ ʧʦʣʦʚʠʥʳ 

ʍIʍ ʚʝʢʘ. ʉ ʩʝʨʝʜʠʥʳ ʍVII ʚ. ʨʫʩʩʢʘʷ ʧʨʦʧʦʚʝʜʴ ʥʘʭʦʜʠʣʘʩʴ ʧʦʜ ʦʧʨʝʜʝʣʷʶʱʠʤ ʚʣʠʷʥʠʝʤ 

ʶʞʥʦʨʫʩʩʢʠʭ ʫʯʝʥʳʭ ʤʦʥʘʭʦʚ ʠ ʠʝʨʘʨʭʦʚ, ʩʣʝʜʦʚʘʚʰʠʤ ʩʭʦʣʘʩʪʠʯʝʩʢʦʡ ʪʨʘʜʠʮʠʠ ʧʦ 

ʢʘʪʦʣʠʯʝʩʢʦʤʫ ʧʦʣʴʩʢʦʤʫ ʦʙʨʘʟʮʫ. ʆʪʢʘʟ ʦʪ ʩʭʦʣʘʩʪʠʯʝʩʢʦʡ ʪʨʘʜʠʮʠʠ ʥʘʯʘʣʩʷ ʩ ʘʨʭʠʝʧʠʩʢʦʧʘ 

ʌʝʦʬʘʥʘ ʇʨʦʢʦʧʦʚʠʯʘ (1681-1736). ʆʢʦʥʯʘʪʝʣʴʥʳʡ ʠ ʧʦʣʥʳʡ ʨʘʟʨʳʚ ʩʦ ʩʭʦʣʘʩʪʠʯʝʩʢʦʡ ʪʨʘʜʠʮʠʝʡ 

ʠ ʟʘʚʝʨʰʝʥʠʝ ʦʬʦʨʤʣʝʥʠʷ ʩʚʦʝʦʙʨʘʟʥʦʛʦ ʵʪʘʣʦʥʘ ʪʝʭʥʦʣʦʛʠʠ ʠ ʷʟʳʢʘ ʨʫʩʩʢʦʡ ʧʨʦʧʦʚʝʜʠ 

ʩʠʥʦʜʘʣʴʥʦʛʦ ʧʝʨʠʦʜʘ ʩʚʷʟʘʥʦ ʩ ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʡ ʜʝʷʪʝʣʴʥʦʩʪʴʶ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ 

(ɼʨʦʟʜʦʚʘ). ɺ ʩʚʦʠʭ ʧʨʦʧʦʚʝʜʷʭ ʌʠʣʘʨʝʪ, ʪʨʘʢʪʦʚʘʣ, ʧʨʝʞʜʝ ʚʩʝʛʦ, ʚʦʧʨʦʩʳ ʭʨʠʩʪʠʘʥʩʢʦʛʦ 

ʚʝʨʦʫʯʝʥʠʷ, ʘ ʪʘʢʞʝ ʢʘʩʘʣʩʷ ʜʫʭʦʚʥʦ-ʥʨʘʚʩʪʚʝʥʥʳʭ ʧʨʦʙʣʝʤ, ʧʨʠʜʝʨʞʠʚʘʷʩʴ ʩʪʨʦʛʦʛʦ ʧʦʨʷʜʢʘ ʠ 

ʣʦʛʠʢʠ ʚ ʠʟʣʦʞʝʥʠʠ ʩʚʦʠʭ ʤʳʩʣʝʡ, ʘ ʪʘʢʞʝ ʧʨʘʚʠʣʫ, ʩʦʛʣʘʩʥʦ ʢʦʪʦʨʦʤʫ ʥʘʜʦ ʦʩʪʘʚʘʪʴʩʷ ʥʘ ʧʦʯʚʝ 

ʬʘʢʪʦʚ. ʌʠʣʘʨʝʪ ʚʳʩʪʫʧʘʣ ʧʨʦʪʠʚ ʚʩʷʢʦʡ ʠʤʧʨʦʚʠʟʘʮʠʠ ʚ ʦʙʣʘʩʪʠ ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʛʦ ʩʣʦʚʘ. ɼʣʷ 

ʥʝʛʦ ʙʳʣʘ ʭʘʨʘʢʪʝʨʥʘ ʩʜʝʨʞʘʥʥʦʩʪʴ ʚ ʧʦʩʪʨʦʝʥʠʠ ʧʨʦʧʦʚʝʜʠ. ʇʨʠ ʩʦʩʪʘʚʣʝʥʠʠ ʩʚʦʠʭ ʧʦʫʯʝʥʠʡ 

ʤʠʪʨʦʧʦʣʠʪ ʚʳʙʠʨʘʣ ʪʝ ʪʝʤʳ ʠ ʚʦʧʨʦʩʳ ʠʟ ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʚʝʨʦʫʯʝʥʠʷ ʠ ʮʝʨʢʦʚʥʦʡ ʜʦʛʤʘʪʠʢʠ, 

ʢʦʪʦʨʳʝ, ʧʦ ʝʛʦ ʤʥʝʥʠʶ, ʙʳʣʠ ʦʩʦʙʝʥʥʦ ʚʘʞʥʳ ʜʣʷ ʧʘʩʪʚʳ. ʗʟʳʢ ʧʨʦʧʦʚʝʜʝʡ ʤʠʪʨʦʧʦʣʠʪʘ 

ʌʠʣʘʨʝʪʘ ï ʞʠʚʦʡ ʨʫʩʩʢʠʡ ʷʟʳʢ ʩ ʤʥʦʛʦʯʠʩʣʝʥʥʳʤʠ ʩʣʘʚʷʥʩʢʠʤʠ ʚʩʪʘʚʢʘʤʠ, ʧʨʝʞʜʝ ʚʩʝʛʦ, ʚ 

ʮʠʪʘʪʘʭ, ʥʦ ʯʘʩʪʦ ʠ ʚ ʪʝʢʩʪʝ ʩʘʤʦʡ ʧʨʦʧʦʚʝʜʠ. ʇʨʦʧʦʚʝʜʥʠʢ ʧʦʣʴʟʦʚʘʣʩʷ ʤʥʦʞʝʩʪʚʦʤ ʧʦʵʪʠʯʝʩʢʠʭ 

ʧʨʠʝʤʦʚ. ʉʣʝʜʫʝʪ ʟʘʢʣʶʯʠʪʴ, ʯʪʦ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʩʧʦʩʦʙʩʪʚʦʚʘʣ ʦʞʠʚʣʝʥʠʶ ʧʨʦʧʦʚʝʜʠ ʠ 

ʚʳʩʦʢʦ ʧʦʜʥʷʣ ʝʝ ʟʥʘʯʝʥʠʝ ʚ ʙʦʛʦʩʣʫʞʝʥʠʠ. ʊʝʤʘʪʠʢʘ, ʧʦʜʭʦʜʳ ʢ ʧʦʩʪʨʦʝʥʠʶ ʠ ʷʟʳʢ ʝʛʦ 

ʧʨʦʧʦʚʝʜʝʡ ʩʪʘʣʠ ʦʙʨʘʟʮʦʤ ʜʣʷ ʧʨʦʧʦʚʝʜʥʠʯʝʩʪʚʘ ʚʦ ʚʪʦʨʦʡ ʧʦʣʦʚʠʥʝ ʍIʍ ʚʝʢʘ. ɹʣʘʛʦʜʘʨʷ ʵʪʦʤʫ ï 

ʚ ʦʪʣʠʯʠʝ ʦʪ ʧʨʝʜʰʝʩʪʚʫʶʱʝʛʦ ʚʨʝʤʝʥʠ, ʢʦʛʜʘ ʧʨʦʧʦʚʝʜʴ ʤʦʛʣʘ ʨʘʟʚʠʚʘʪʴʩʷ ʣʠʰʴ ʚ ʚʝʩʴʤʘ ʫʟʢʦʤ 

ʢʨʫʛʫ ʚʳʩʰʠʭ ʮʝʨʢʦʚʥʳʭ ʠʝʨʘʨʭʦʚ, ï ʠʟ ʩʨʝʜʳ ʧʨʠʭʦʜʩʢʦʛʦ ʜʫʭʦʚʝʥʩʪʚʘ ʚʳʜʝʣʠʣʩʷ ʮʝʣʳʡ ʨʷʜ 

ʢʨʫʧʥʳʭ ʠ ʠʟʚʝʩʪʥʳʭ ʧʨʦʧʦʚʝʜʥʠʢʦʚ, ʩʯʠʪʘʚʰʠʭ ʌʠʣʘʨʝʪʘ ʩʚʦʠʤ ʫʯʠʪʝʣʝʤ. 

ʂʣʶʯʝʚʳʝ ʩʣʦʚʘ: ʇʨʦʧʦʚʝʜʴ; ʈʘʟʲʷʩʥʝʥʠʝ ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʫʯʝʥʠʷ; ʈʫʩʩʢʠʡ ʷʟʳʢ; 
ʉʝʤʘʥʪʠʯʝʩʢʠʝ ʧʦʚʪʦʨʳ; ʀʥʚʝʨʩʠʷ; ʇʨʦʜʫʤʘʥʥʘʷ ʢʦʤʧʦʟʠʮʠʷ; ʇʦʵʪʠʯʝʩʢʠʝ 

ʧʨʠʝʤʳ; ʄʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ) 

ɼʣʷ ʮʠʪʠʨʦʚʘʥʠʷ: ʂʘʰʝʚʘʨʦʚ ɸ. ʅ. ʇʨʦʧʦʚʝʜʠ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ï ʊʝʭʥʠʢʘ ʢʦʤʧʦʟʠ-ʮʠʠ, 
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ɺɺɽɼɽʅʀɽ. ʇʆʅʗʊʀɽ ʇʈʆʇʆɺɽɼʔ 

ʇʦʥʷʪʠʝ ʧʨʦʧʦʚʝʜʴ ʚʝʩʴʤʘ ʦʙʰʠʨʥʦʝ ʠ ʧʦʵʪʦʤʫ ʪʨʫʜʥʦ ʧʦʜʜʘʝʪʩʷ 

ʦʜʥʦʟʥʘʯʥʦʤʫ ʦʧʨʝʜʝʣʝʥʠʶ. ʉʦʛʣʘʩʥʦ ʧʨʠʥʷʪʦʤʫ ʚ ʭʨʠʩʪʠʘʥʩʢʦʡ ʩʨʝʜʝ 

ʦʧʨʝʜʝʣʝʥʠʶ, ʧʨʦʧʦʚʝʜʴ ï ʵʪʦ ʨʝʯʴ ʨʝʣʠʛʠʦʟʥʦ-ʥʘʟʠʜʘʪʝʣʴʥʦʛʦ ʭʘʨʘʢʪʝʨʘ, 

ʧʨʦʠʟʥʦʩʠʤʘʷ ʩʚʷʱʝʥʥʦʩʣʫʞʠʪʝʣʝʤ ʚ ʭʨʘʤʝ ʩ ʮʝʣʴʶ ʧʦʚʝʜʘʪʴ ʠ ʨʘʟʲʷʩʥʠʪʴ 

ʩʣʫʰʘʶʱʠʤ ʦʩʥʦʚʳ ʚʝʨʦʫʯʝʥʠʷ ʠ ʙʣʘʛʦʯʝʩʪʠʚʦʡ ʞʠʟʥʠ. ʊʘʢʠʤ ʦʙʨʘʟʦʤ, ʧʦʥʷʪʠʝ 

ʧʨʦʧʦʚʝʜʴ ʚʢʣʶʯʘʝʪ ʚ ʩʝʙʷ ʜʚʘ ʘʩʧʝʢʪʘ, ʩ ʢʦʪʦʨʳʭ ʦʥʘ ʤʦʞʝʪ ʙʳʪʴ ʨʘʩʩʤʘʪʨʠʚʘʝʤʘ. 

ɺʦ-ʧʝʨʚʳʭ, ʘʩʧʝʢʪ ʦʨʘʪʦʨʩʢʠʡ ï ʢʘʢ ʨʝʯʴ ʢ ʥʘʨʦʜʫ ʦʥʘ ʷʚʣʷʝʪʩʷ ʚʠʜʦʤ ʦʨʘʪʦʨʩʢʦʛʦ 

ʧʨʦʠʟʚʝʜʝʥʠʷ ʠ ʠʤʝʝʪ ʦʩʦʙʝʥʥʦʩʪʠ, ʭʘʨʘʢʪʝʨʥʳʝ ʜʣʷ ʦʨʘʪʦʨʩʢʦʛʦ ʧʨʦʠʟʚʝʜʝʥʠʷ; 

ʚʦ-ʚʪʦʨʳʭ, ʘʩʧʝʢʪ ʮʝʨʢʦʚʥʦ-ʨʝʣʠʛʠʦʟʥʳʡ, ʚʢʣʶʯʘʶʱʠʡ ʚʦʟʚʝʱʝʥʠʝ ʠ ʨʘʟʲʷʩʥʝʥʠʝ 

ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʚʝʨʦʫʯʝʥʠʷ ʢʘʢ ʚʳʧʦʣʥʝʥʠʝ ʨʝʣʠʛʠʦʟʥʦʛʦ ʩʣʫʞʝʥʠʷ, ʚʦʟʣʦʞʝʥʥʦʛʦ 

ɹʦʛʦʤ ʥʘ ʘʧʦʩʪʦʣʦʚ ʠ ʠʭ ʧʨʝʝʤʥʠʢʦʚ ï ʧʘʩʪʳʨʝʡ. 

ʕɺʆʃʖʎʀʗ ʊɽʍʅʆʃʆɻʀʀ ʈʋʉʉʂʆʁ ʇʈʆʇʆɺɽɼʀ ɼʆ ʍIʍ ɺ. 

ʉ ʥʘʯʘʣʘ ʩʚʦʝʛʦ ʨʘʟʚʠʪʠʷ ʨʫʩʩʢʘʷ ʧʨʦʧʦʚʝʜʴ ʥʘʭʦʜʠʣʘʩʴ ʧʦʜ 

ʥʝʧʦʩʨʝʜʩʪʚʝʥʥʳʤ ʚʣʠʷʥʠʝʤ ʚʠʟʘʥʪʠʡʩʢʦʡ. ɼʨʝʚʥʝʨʫʩʩʢʠʝ ʧʨʦʧʦʚʝʜʥʠʢʠ ʨʝʜʢʦ 

ʫʜʝʣʷʣʠ ʚʥʠʤʘʥʠʝ ʠʟʣʦʞʝʥʠʶ ʮʝʨʢʦʚʥʳʭ ʜʦʛʤʘʪʦʚ. ɻʦʨʘʟʜʦ ʚ ʙʦʣʴʰʝʡ ʩʪʝʧʝʥʠ 

ʦʥʠ ʧʦʜʯʝʨʢʠʚʘʣʠ ʥʨʘʚʩʪʚʝʥʥʦ-ʘʩʢʝʪʠʯʝʩʢʫʶ ʩʪʦʨʦʥʫ ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʫʯʝʥʠʷ, 

ʯʪʦʙʳ ʫʙʝʜʠʪʴ ʥʘʨʦʜ ʚ ʥʝʦʙʭʦʜʠʤʦʩʪʠ ʘʩʢʝʪʠʯʝʩʢʦʡ ʞʠʟʥʠ. ʇʦʭʚʘʣʳ ʩʚʷʪʳʤ 

ʫʛʦʜʥʠʢʘʤ ɹʦʞʠʠʤ ʩʣʫʞʠʣʠ ʚʦʩʭʚʘʣʝʥʠʶ ʜʦʙʨʦʜʝʪʝʣʴʥʦʡ ʧʦʜʚʠʞʥʠʯʝʩʢʦʡ ʞʠʟʥʠ 

ʩʚʷʪʳʭ, ʢʦʪʦʨʘʷ ʧʨʝʜʲʷʚʣʷʣʘʩʴ ʚʝʨʫʶʱʠʤ ʪʦʛʦ ʚʨʝʤʝʥʠ ʢʘʢ ʦʙʨʘʟʝʮ ʜʣʷ 

ʧʦʜʨʘʞʘʥʠʷ. ʂʦʣʠʯʝʩʪʚʦ ʪʘʢʠʭ ʧʦʭʚʘʣʴʥʳʭ ʩʣʦʚ ʦʩʦʙʝʥʥʦ ʚʦʟʨʘʩʪʘʝʪ ʩ ʍV ʚʝʢʘ. 

ʊʦʡ ʞʝ ʮʝʣʠ ʩʣʫʞʠʣʠ ʧʨʦʧʦʚʝʜʠ ʥʘ ʮʝʨʢʦʚʥʳʝ ʧʨʘʟʜʥʠʢʠ, ʚ ʢʦʪʦʨʳʭ 

ʩʘʤʦʦʪʚʝʨʞʝʥʠʝ ʠ ʤʫʯʝʥʠʯʝʩʪʚʦ ʩʚʷʪʳʭ ʧʨʝʜʩʪʘʚʣʷʣʠʩʴ ʢʘʢ ʦʙʨʘʟʮʳ ʜʣʷ ʚʩʝʡ 

ʭʨʠʩʪʠʘʥʩʢʦʡ ʞʠʟʥʠ. ɺ ʮʝʣʦʤ ʤʦʞʥʦ ʦʪʤʝʪʠʪʴ, ʯʪʦ ʜʨʝʚʥʝʨʫʩʩʢʘʷ ʧʨʦʧʦʚʝʜʴ 

ʧʨʝʩʣʝʜʦʚʘʣʘ, ʧʨʝʞʜʝ ʚʩʝʛʦ, ʧʨʘʢʪʠʯʝʩʢʠʝ ʮʝʣʠ: ʨʘʟʚʝʥʯʘʥʠʝ ʜʫʭʦʚʥʳʭ 

ʟʘʙʣʫʞʜʝʥʠʡ ʚ ʦʙʣʘʩʪʠ ʚʝʨʳ, ʝʨʝʩʝʡ, ʩʫʝʚʝʨʠʷ ʚ ʨʘʟʥʳʭ ʝʛʦ ʧʨʦʷʚʣʝʥʠʷʭ, 

ʥʨʘʚʩʪʚʝʥʥʳʭ ʥʝʜʦʩʪʘʪʢʦʚ ʠ ʧʦʨʦʢʦʚ, ʨʘʩʧʨʦʩʪʨʘʥʝʥʥʳʭ ʚ ʧʦʚʩʝʜʥʝʚʥʦʡ ʞʠʟʥʠ 

ʨʫʩʩʢʦʛʦ ʥʘʨʦʜʘ (ʥʘʧʨʠʤʝʨ, ʧʴʷʥʩʪʚʘ). 

ɺ ʪʝʯʝʥʠʝ XVIIïXVIII  ʚʚ. ʰʝʣ ʧʨʦʮʝʩʩ ʨʘʟʜʝʣʝʥʠʷ ʨʫʩʩʢʦʡ ʧʨʦʧʦʚʝʜʠ, ʢʘʢ ʧʦ 

ʩʦʜʝʨʞʘʥʠʶ, ʪʘʢ ʠ ʩ ʬʦʨʤʘʣʴʥʦʡ ʪʦʯʢʠ ʟʨʝʥʠʷ. ʖʞʥʦʨʫʩʩʢʠʝ ʙʦʛʦʩʣʦʚʳ, ʠʤʝʚʰʠʝ 

ʩʚʦʠʤ ʮʝʥʪʨʦʤ ʄʦʛʠʣʷʥʩʢʫʶ ʢʦʣʣʝʛʠʶ ʚ ʂʠʝʚʝ, ʥʘʭʦʜʠʣʠʩʴ ʧʦʜ ʟʥʘʯʠʪʝʣʴʥʳʤ 

ʣʘʪʠʥʦ-ʧʦʣʴʩʢʠʤ ʠʝʟʫʠʪʩʢʠʤ ʚʣʠʷʥʠʝʤ. ɺ ʧʨʘʚʦʩʣʘʚʥʳʭ ʫʯʝʙʥʳʭ ʟʘʚʝʜʝʥʠʷʭ 

ʖʞʥʦʡ ʈʫʩʠ, ʫʩʪʨʦʝʥʥʳʭ ʤʠʪʨʦʧʦʣʠʪʦʤ ʇʝʪʨʦʤ ʄʦʛʠʣʦʡ (1596-1647) ʧʦ 

ʢʘʪʦʣʠʯʝʩʢʦʤʫ ʧʦʣʴʩʢʦʤʫ ʦʙʨʘʟʮʫ, ʛʦʤʠʣʝʪʠʢʘ ʢʘʢ ʙʦʛʦʩʣʦʚʩʢʘʷ ʜʠʩʮʠʧʣʠʥʘ, 

ʠʟʣʘʛʘʶʱʘʷ ʧʨʘʚʠʣʘ ʮʝʨʢʦʚʥʦʛʦ ʢʨʘʩʥʦʨʝʯʠʷ ʠʣʠ ʧʨʦʧʦʚʝʜʥʠʯʝʩʪʚʘ, 

ʧʨʝʧʦʜʘʚʘʣʘʩʴ ʧʦ ʪʝʤ ʞʝ ʨʫʢʦʚʦʜʩʪʚʘʤ, ʯʪʦ ʠ ʚ ʢʘʪʦʣʠʯʝʩʢʠʭ ʰʢʦʣʘʭ. ɿʜʝʩʴ, ʚ 

ʛʦʤʠʣʝʪʠʢʝ, ʬʦʨʤʘ ʧʨʝʦʙʣʘʜʘʣʘ ʥʘʜ ʩʦʜʝʨʞʘʥʠʝʤ, ʢʦʤʧʦʟʠʮʠʷ ʥʘʜ ʙʦʛʦʩʣʦʚʩʢʠʤ 

ʫʯʝʥʠʝʤ. ʈʝʢʪʦʨ ʂʠʝʚʩʢʦʡ ʄʦʛʠʣʷʥʩʢʦʡ ʢʦʣʣʝʛʠʠ ʘʨʭʠʤʘʥʜʨʠʪ ʀʦʘʥʥʠʢʠʡ 

ɻʦʣʷʪʦʚʩʢʠʡ (ʫʤʝʨ ʚ 1688 ʛ.), ʷʚʣʷʚʰʠʡʩʷ ʚʳʜʘʶʱʠʤʩʷ ʧʨʝʜʩʪʘʚʠʪʝʣʝʤ 

ʶʞʥʦʨʫʩʩʢʦʡ ʩʭʦʣʘʩʪʠʯʝʩʢʦʡ ʧʨʦʧʦʚʝʜʠ XVII  ʚ., ʩʦʩʪʘʚʠʣ ʧʝʨʚʦʝ ʨʫʩʩʢʦʝ 
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ʛʦʤʠʣʝʪʠʯʝʩʢʦʝ ʨʫʢʦʚʦʜʩʪʚʦ ñʅʘʫʢʘ ʦ ʩʣʦʞʝʥʠʠ ʢʘʟʘʥʠʡò, ʦʧʫʙʣʠʢʦʚʘʥʥʦʝ ʚ 

ʧʨʠʣʦʞʝʥʠʠ ʢ ʩʙʦʨʥʠʢʫ ʝʛʦ ʧʨʦʧʦʚʝʜʝʡ ñʂʣʶʯ ʨʘʟʫʤʝʥʠʷò ʚ 1659 ʛ. ʚ ʂʠʝʚʝ. ɺ ʵʪʦʤ 

ʪʨʫʜʝ ʦʥ ʠʟʣʦʞʠʣ ʠʩʢʫʩʥʳʝ ʧʨʘʚʠʣʘ ʜʣʷ ʩʦʩʪʘʚʣʝʥʠʷ ʧʨʦʧʦʚʝʜʝʡ. ʇʨʦʧʦʚʝʜʴ, ʧʦ 

ɻʦʣʷʪʦʚʩʢʦʤʫ, ʦʙʷʟʘʪʝʣʴʥʦ ʜʦʣʞʥʘ ʩʦʩʪʦʷʪʴ ʠʟ ʪʨʝʭ ʯʘʩʪʝʡ: ʚʚʝʜʝʥʠʷ, ʥʘʩʪʘʚʣʝʥʠʷ 

ʠ ʚʳʚʦʜʘ (exordium, narratio ʠ conclusio) (Kataev, 1998, ʩ. 90-91). ɺ ʜʨʝʚʥʝʡ 

ʂʠʝʚʩʢʦʡ ʜʫʭʦʚʥʦʡ ʘʢʘʜʝʤʠʠ ʩʪʠʣʴ ʧʨʦʧʦʚʝʜʠ ʨʘʟʜʝʣʷʣʩʷ ʥʘ ʤʥʦʞʝʩʪʚʦ ʚʠʜʦʚ, ʢʘʢ 

ʥʘʧʨʠʤʝʨ: ñʮʚʝʪʫʱʠʡò, ñʦʩʪʨʦʫʤʥʳʡò, ñʫʜʠʚʠʪʝʣʴʥʳʡò ʠ ʪ. ʜ. ʕʪʠ ʨʘʟʜʝʣʝʥʠʷ 

ʙʳʣʠ ʟʘʠʤʩʪʚʦʚʘʥʳ ʠʟ ʟʘʧʘʜʥʳʭ ʨʫʢʦʚʦʜʩʪʚ. 

ʇʨʦʪʠʚʦʧʦʣʦʞʥʳʝ ʧʦʟʠʮʠʠ ʟʘʥʠʤʘʣʘ ʩʝʚʝʨʦʨʫʩʩʢʘʷ ʧʨʦʧʦʚʝʜʴ. ɽʝ 

ʧʨʝʜʩʪʘʚʠʪʝʣʠ ʩʦʟʥʘʪʝʣʴʥʦ ʧʨʠʜʝʨʞʠʚʘʣʠʩʴ ʚʠʟʘʥʪʠʡʩʢʦʡ ʩʚʷʪʦʦʪʝʯʝʩʢʦʡ 

ʪʨʘʜʠʮʠʠ, ʚ ʢʦʪʦʨʦʡ ʬʦʨʤʘ ʥʝʧʨʠʥʫʞʜʝʥʥʦʡ ʙʝʩʝʜʳ ʩʯʠʪʘʣʘʩʴ ʥʘʠʙʦʣʝʝ 

ʧʦʜʭʦʜʷʱʝʡ ʜʣʷ ʧʨʦʧʦʚʝʜʠ. ɿʜʝʩʴ ʝʜʠʥʩʪʚʦ ʩʦʜʝʨʞʘʥʠʷ ʩʯʠʪʘʣʦʩʴ ʙʦʣʝʝ ʚʘʞʥʳʤ, 

ʯʝʤ ʩʪʨʦʛʘʷ ʢʦʤʧʦʟʠʮʠʷ. ʉʝʚʝʨʦʨʫʩʩʢʠʝ ʛʦʤʠʣʝʪʳ XVII -XVIII  ʚʚ. ʥʝ ʦʙʨʘʱʘʣʠ 

ʦʩʦʙʦʛʦ ʚʥʠʤʘʥʠʷ ʥʘ ʬʦʨʤʫ. ɼʣʷ ʥʠʭ ʞʠʟʥʝʥʥʦʩʪʴ ʧʨʦʧʦʚʝʜʠ ʙʳʣʘ ʚʘʞʥʝʝ. ʕʪʦʡ 

ʞʠʟʥʝʥʥʦʩʪʠ ʦʥʠ ʜʦʩʪʠʛʘʣʠ ʧʨʠʩʧʦʩʦʙʣʝʥʠʝʤ ʧʨʦʧʦʚʝʜʠ ʢ ʩʦʚʨʝʤʝʥʥʳʤ 

ʜʫʭʦʚʥʳʤ ʥʫʞʜʘʤ ʩʚʦʝʡ ʧʘʩʪʚʳ ʠ ʩʧʦʩʦʙʥʦʩʪʷʤ ʝʝ ʚʦʩʧʨʠʷʪʠʷ. 

ʆʜʥʘʢʦ ʩʦ ʚʨʝʤʝʥ ʉʠʤʝʦʥʘ ʇʦʣʦʮʢʦʛʦ (1629-1680) ʎʝʨʢʦʚʴ ʄʦʩʢʦʚʩʢʦʛʦ 

ʛʦʩʫʜʘʨʩʪʚʘ ʥʘʭʦʜʠʣʘʩʴ ʧʦʜ ʚʣʠʷʥʠʝʤ ʶʞʥʦʨʫʩʩʢʠʭ ʫʯʝʥʳʭ ʤʦʥʘʭʦʚ ʠ ʠʝʨʘʨʭʦʚ. 

ʅʘʠʙʦʣʝʝ ʷʨʢʠʤ ʧʨʝʜʩʪʘʚʠʪʝʣʝʤ ʧʨʦʧʦʚʝʜʠ ʵʪʦʡ ʩʭʦʣʘʩʪʠʯʝʩʢʦʡ ʪʨʘʜʠʮʠʠ ʥʘ 

ʨʫʩʩʢʦʡ ʧʦʯʚʝ ʙʳʣ ʈʷʟʘʥʩʢʠʡ ʤʠʪʨʦʧʦʣʠʪ ʉʪʝʬʘʥ ʗʚʦʨʩʢʠʡ (1655-1722), ʩʪʘʚʰʠʡ 

ʧʦ ʞʝʣʘʥʠʶ ʇʝʪʨʘ I ʧʦʩʣʝ ʩʤʝʨʪʠ ʧʘʪʨʠʘʨʭʘ ɸʥʜʨʠʘʥʘ ʤʝʩʪʦʙʣʶʩʪʠʪʝʣʝʤ 

ʧʘʪʨʠʘʨʰʝʛʦ ʧʨʝʩʪʦʣʘ. ɽʛʦ ʧʨʦʧʦʚʝʜʠ ʠʟʦʙʠʣʦʚʘʣʠ ʠʟʦʱʨʝʥʥʳʤʠ ʩʨʘʚʥʝʥʠʷʤʠ ʠ 

ʥʘʪʷʥʫʪʦʡ ʩʠʤʚʦʣʠʢʦʡ. ʂʦʤʧʦʟʠʮʠʷ ʠʭ ʙʳʣʘ ʠʩʢʫʩʩʪʚʝʥʥʘʷ ʠ ʯʠʩʪʦ ʚʥʝʰʥʷʷ, ʧʨʠ 

ʵʪʦʤ ʥʘ ʩʦʜʝʨʞʘʥʠʝ ʥʝ ʦʙʨʘʱʘʣʦʩʴ ʜʦʣʞʥʦʛʦ ʚʥʠʤʘʥʠʷ. ɺ ʧʨʦʧʦʚʝʜʷʭ ʗʚʦʨʩʢʦʛʦ 

ʤʦʞʥʦ ʚʩʪʨʝʪʠʪʴ ʨʷʜʦʤ ʩ ʮʠʪʘʪʘʤʠ ʠʟ ʉʚʷʱʝʥʥʦʛʦ ʇʠʩʘʥʠʷ ʧʘʩʩʘʞʠ ʠʟ ʤʠʬʦʣʦʛʠʠ, 

ʘʥʝʢʜʦʪʳ ʦʙ ɸʣʝʢʩʘʥʜʨʝ ɺʝʣʠʢʦʤ ʠʣʠ ʩʣʫʛʝ ʂʩʝʨʢʩʘ ʠ ʦʧʠʩʘʥʠʝ ʢʘʢʦʛʦ-ʥʠʙʫʜʴ 

ʞʠʚʦʪʥʦʛʦ (ʉʘʤʘʨʠʥ, 1880, ʩ. 362). ɺ ʫʱʝʨʙ ʩʦʙʩʪʚʝʥʥʦ ʭʨʠʩʪʠʘʥʩʢʦʡ ʪʝʤʘʪʠʢʝ, 

ʉʪʝʬʘʥ ʥʝ ʫʧʫʩʢʘʣ ʚʦʟʤʦʞʥʦʩʪʠ ʚʢʣʶʯʠʪʴ ʚ ʩʚʦʠ ʧʨʦʧʦʚʝʜʠ ʨʘʟʣʠʯʥʳʝ 

ʜʦʢʘʟʘʪʝʣʴʩʪʚʘ ʩʚʦʝʡ ʰʠʨʦʢʦʡ ʦʙʱʝʡ ʦʙʨʘʟʦʚʘʥʥʦʩʪʠ. ʀʟʦʙʠʣʠʝ ʨʘʩʩʢʘʟʦʚ, 

ʧʨʠʪʯʝʡ ʠ ʘʥʝʢʜʦʪʦʚ ʠʟ ʤʠʨʘ ʞʠʚʦʪʥʳʭ ʠ ʨʘʩʪʝʥʠʡ ʧʦʢʘʟʳʚʘʝʪ, ʯʪʦ ʗʚʦʨʩʢʠʡ 

ʦʭʦʪʥʦ ʠʩʧʦʣʥʷʣ ʪʨʝʙʦʚʘʥʠʝ ɻʦʣʷʪʦʚʩʢʦʛʦ ʯʠʪʘʪʴ ʢʥʠʛʠ ñʦ ʟʚʝʨʷʭ, ʧʪʘʭʘʭ, ʛʘʜʘʭ, 

ʜʝʨʝʚʘʭ, ʟʝʣʴʷʭ, ʢʘʤʝʥʴʷʭ ʠ ʨʘʟʥʳʭ ʚʦʜʘʭò (ʄʦʨʦʟʦʚ, 1880, ʩ. 79). ʀʩʪʦʯʥʠʢʘʤʠ 

ʩʚʝʜʝʥʠʡ ʪʘʢʦʛʦ ʨʦʜʘ ʉʪʝʬʘʥʫ ʗʚʦʨʩʢʦʤʫ ʠ ʝʛʦ ʢʦʣʣʝʛʘʤ ʩʣʫʞʠʣʠ ʤʥʦʛʦʯʠʩʣʝʥʥʳʝ 

ʩʨʝʜʥʝʚʝʢʦʚʳʝ ʙʝʩʪʠʘʨʠʠ, ʘ ʪʘʢʞʝ ʠʩʪʦʨʠʯʝʩʢʠʝ ʩʦʯʠʥʝʥʠʷ ʠ ʪʨʫʜʳ ʘʥʪʠʯʥʦʡ 

ʣʠʪʝʨʘʪʫʨʳ. ɺʩʝ ʵʪʠ ʧʦʚʝʩʪʚʦʚʘʥʠʷ ʦ ʩʧʦʨʘʭ ʚ ʨʠʤʩʢʦʤ ʩʝʥʘʪʝ, ʢʘʢʦʤʫ ʙʦʞʝʩʪʚʫ 

ʥʘʜʦ ʦʢʘʟʘʪʴ ʥʘʠʙʦʣʴʰʫʶ ʯʝʩʪʴ, ʦ ʅʝʨʦʥʝ ʠʣʠ ɼʠʦʥʠʩʝ ʉʠʨʘʢʫʟʩʢʦʤ, ʙʘʩʥʷ ʦ 

ʤʳʰʠ, ʛʨʳʟʫʱʝʡ ʧʠʣʫ, ʠ ʪ. ʧ. ʙʳʣʠ ʤʘʣʦ ʧʨʠʛʦʜʥʳ ʢ ʪʦʤʫ, ʯʪʦʙʳ ʦʩʚʝʱʘʪʴ 

ʪʝʤʘʪʠʢʫ ʧʨʦʧʦʚʝʜʠ ʠ ʩʣʫʞʠʪʴ ʠʟʣʦʞʝʥʠʶ ʨʘʟʣʠʯʥʳʭ ʘʩʧʝʢʪʦʚ ʭʨʠʩʪʠʘʥʩʢʦʛʦ 

ʚʝʨʦʫʯʝʥʠʷ. 

ʇʨʠ ʪʘʢʠʭ ʫʩʪʘʥʦʚʢʘʭ ʥʝʫʜʠʚʠʪʝʣʴʥʦ, ʯʪʦ ʉʪʝʬʘʥ ʗʚʦʨʩʢʠʡ ʩʦʩʪʘʚʣʷʣ ʩʚʦʠ 

ʧʨʦʧʦʚʝʜʠ ʚ ʙʦʛʘʪʦ ʦʨʥʘʤʝʥʪʠʨʦʚʘʥʥʦʤ ʩʪʠʣʝ, ʧʝʨʝʛʨʫʞʝʥʥʦʤ ʤʝʪʘʬʦʨʘʤʠ, 

ʧʘʨʘʣʣʝʣʠʟʤʘʤʠ, ʧʦʚʪʦʨʘʤʠ, ʚʦʩʢʣʠʮʘʥʠʷʤʠ, ʨʠʪʦʨʠʯʝʩʢʠʤʠ ʚʦʧʨʦʩʘʤʠ. 

ɼʣʠʥʥʝʡʰʠʝ ʬʨʘʟʳ ʩʦʟʜʘʚʘʣʠʩʴ ʧʨʠ ʧʦʤʦʱʠ ʠʟʦʙʠʣʠʷ ʧʨʠʣʘʛʘʪʝʣʴʥʳʭ. ʊʦʣʴʢʦ ʚ 

ʤʝʥʝʝ ʧʘʪʝʪʠʯʝʩʢʠʭ ʤʝʩʪʘʭ ʮʝʨʢʦʚʥʦʩʣʘʚʷʥʩʢʠʡ ʷʟʳʢ ʫʩʪʫʧʘʣ ʤʝʩʪʦ ʨʫʩʩʢʦʤʫ. 
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ʏʘʩʪʦ ʫʧʦʪʨʝʙʣʷʣʠʩʴ ʠʥʦʩʪʨʘʥʥʳʝ ʩʣʦʚʘ, ʢʦʪʦʨʳʝ ʚʦ ʚʨʝʤʷ ʇʝʪʨʘ I ʥʘʩʠʣʴʥʦ 

ʚʚʦʜʠʣʠʩʴ ʚ ʨʫʩʩʢʫʶ ʨʝʯʴ: ʬʦʨʪʝʮʮʘ (ʢʨʝʧʦʩʪʴ), ʢʘʚʘʣʝʨ (ʩʦʣʜʘʪ) ʠ ʪ. ʧ. ʂʘʢ ʧʨʠʪʯʠ 

ʠ ʘʥʝʢʜʦʪʳ ʯʘʩʪʦ ʚ ʝʛʦ ʧʨʦʧʦʚʝʜʷʭ ʟʘʥʠʤʘʣʠ ʙʦʣʝʝ ʚʘʞʥʦʝ ʤʝʩʪʦ, ʯʝʤ ʭʨʠʩʪʠʘʥʩʢʦʝ 

ʩʦʜʝʨʞʘʥʠʝ, ʪʘʢ ʠ ʠʛʨʘ ʩʣʦʚ ʟʘʯʘʩʪʫʶ ʙʳʣʘ ʩʘʤʦʮʝʣʴʶ, ʧʨʝʜʤʝʪʦʤ 

ʠʥʪʝʣʣʝʢʪʫʘʣʴʥʦʡ ʛʠʤʥʘʩʪʠʢʠ ʘʚʪʦʨʘ. 

ʆʪʢʘʟ ʦʪ ʩʭʦʣʘʩʪʠʯʝʩʢʦʡ ʪʨʘʜʠʮʠʠ ʥʘʯʘʣʩʷ ʩ ʘʨʭʠʝʧʠʩʢʦʧʘ ʌʝʦʬʘʥʘ 

ʇʨʦʢʦʧʦʚʠʯʘ (1681-1736), ʚʳʩʪʫʧʘʚʰʝʛʦ ʪʘʢʞʝ ʛʣʘʚʥʳʤ ʠʜʝʦʣʦʛʦʤ ʧʝʪʨʦʚʩʢʠʭ 

ʮʝʨʢʦʚʥʳʭ ʨʝʬʦʨʤ. ʇʦ ʩʨʘʚʥʝʥʠʶ ʩ ʧʨʦʧʦʚʝʜʷʤʠ ʧʨʝʜʰʝʩʪʚʝʥʥʠʢʦʚ ʝʛʦ 

ʧʨʦʧʦʚʝʜʴ ʚʳʛʣʷʜʝʣʘ ʧʨʦʩʪʦʡ ʠ ʥʝʥʘʜʫʤʘʥʥʦʡ. ʂʦʤʧʦʟʠʮʠʷ ʩʪʨʦʠʣʘʩʴ ʫʞʝ ʥʝ ʧʦ 

ʦʧʨʝʜʝʣʝʥʥʳʤ ʥʝʧʦʜʚʠʞʥʳʤ ʨʫʙʨʠʢʘʤ, ʘ ʩʦʦʪʚʝʪʩʪʚʝʥʥʦ ʤʳʩʣʠ ʧʨʦʧʦʚʝʜʥʠʢʘ. 

ʌʝʦʬʘʥ ʥʝ ʪʦʣʴʢʦ ʙʦʣʴʰʝ ʥʝ ʩʪʘʨʘʣʩʷ ʧʦʩʪʦʷʥʥʦ ʫʜʠʚʣʷʪʴ ʩʚʦʠʭ ʩʣʫʰʘʪʝʣʝʡ ʯʝʤ-

ʪʦ ʥʦʚʳʤ ʠ ʥʝʦʞʠʜʘʥʥʳʤ, ʥʦ ʠ ʧʦʣʝʤʠʟʠʨʦʚʘʣ ʧʨʦʪʠʚ ʥʘʧʳʱʝʥʥʦʛʦ ʩʪʠʣʷ 

ʢʘʪʦʣʠʯʝʩʢʠʭ ʧʦʣʴʩʢʠʭ ʧʨʦʧʦʚʝʜʥʠʢʦʚ, ʧʨʦʪʠʚ ʪʠʧʠʯʥʳʭ ʜʣʷ ʥʠʭ ʧʫʩʪʳʭ, 

ʙʝʩʪʘʢʪʥʳʭ ʘʥʝʢʜʦʪʦʚ. ʆʥ ʪʘʢʞʝ ʩʯʠʪʘʣ ʥʝʧʨʠʣʠʯʥʳʤ ʜʣʷ ʭʨʠʩʪʠʘʥʩʢʦʛʦ 

ʧʨʦʧʦʚʝʜʥʠʢʘ ʦʙʨʘʱʘʪʴʩʷ ʢ ʷʟʳʯʝʩʢʠʤ ʙʦʞʝʩʪʚʘʤ ʠʣʠ ʧʨʠʚʦʜʠʪʴ ʧʨʠʤʝʨʳ ʠʟ ʜʨʘʤ 

ʠ ʧʦʵʤ ʢʘʢ ʦʙʨʘʟʮʳ ʜʣʷ ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʙʳʪʠʷ. ʂʦʤʠʯʝʩʢʠʝ ʵʣʝʤʝʥʪʳ ʚʩʪʨʝʯʘʣʠʩʴ 

ʫʞʝ ʚʝʩʴʤʘ ʨʝʜʢʦ. ɺ ʮʝʥʪʨʝ ʚʥʠʤʘʥʠʷ ʩʪʦʷʣʦ ʉʚʷʱʝʥʥʦʝ ʇʠʩʘʥʠʝ. ʇʨʦʢʦʧʦʚʠʯ 

ʩʪʘʨʘʣʩʷ ʜʦʢʘʟʳʚʘʪʴ ʛʘʨʤʦʥʠʶ ʤʝʞʜʫ ʩʚʦʠʤʠ ʤʳʩʣʷʤʠ ʠ ʉʚʷʱʝʥʥʳʤ ʇʠʩʘʥʠʝʤ. ʉ 

ʵʪʦʡ ʮʝʣʴʶ ʦʥ ʨʘʟʙʠʨʘʣ ʢʘʞʜʫʶ ʮʠʪʘʪʫ ʠʟ ʉʚʷʱʝʥʥʦʛʦ ʇʠʩʘʥʠʷ, ʯʪʦʙʳ ʥʘʡʪʠ ʝʝ 

ʪʦʯʥʳʡ ʩʤʳʩʣ, ʧʨʠʚʦʜʷ ʧʘʨʘʣʣʝʣʴʥʳʝ ʤʝʩʪʘ. ɸʥʝʢʜʦʪʳ ʠʟ ʠʩʪʦʨʠʠ ʠʣʠ ʤʠʬʦʣʦʛʠʠ 

ʦʥ ʟʘʤʝʥʠʣ ʧʨʠʤʝʨʘʤʠ ʠʟ ʞʠʪʠʡ ʩʚʷʪʳʭ ʠ, ʦʪʚʝʨʛʘʷ ʧʨʠʤʝʨ ʢʘʪʦʣʠʯʝʩʢʠʭ 

ʧʨʦʧʦʚʝʜʥʠʢʦʚ, ʪʨʝʙʦʚʘʚʰʠʭ ʟʥʘʥʠʷ ʩʚʝʪʩʢʦʡ ʣʠʪʝʨʘʪʫʨʳ ʠ ʤʠʬʦʣʦʛʠʠ, 

ʧʦʜʯʝʨʢʠʚʘʣ ʥʝʦʙʭʦʜʠʤʦʩʪʴ, ʧʨʝʞʜʝ ʚʩʝʛʦ, ʦʩʥʦʚʘʪʝʣʴʥʳʭ ʟʥʘʥʠʡ ʉʚʷʱʝʥʥʦʛʦ 

ʇʠʩʘʥʠʷ, ʪʚʦʨʝʥʠʡ ʩʚʷʪʳʭ ʆʪʮʦʚ ʠ ʠʩʪʦʨʠʠ ʎʝʨʢʚʠ. ʇʨʠ ʩʦʩʪʘʚʣʝʥʠʠ ʧʨʦʧʦʚʝʜʝʡ 

ʩʘʤ ʦʥ ʧʦʣʴʟʦʚʘʣʩʷ ʪʦʣʴʢʦ ʞʠʪʠʷʤʠ ʩʚʷʪʳʭ. ɼʣʷ ʝʛʦ ʧʨʦʧʦʚʝʜʝʡ ʭʘʨʘʢʪʝʨʥʦ 

ʦʪʩʫʪʩʪʚʠʝ ʚʚʝʜʝʥʠʷ (exordium), ʦʙʷʟʘʪʝʣʴʥʦʛʦ ʜʣʷ ʩʭʦʣʘʩʪʠʯʝʩʢʦʡ ʧʨʦʧʦʚʝʜʠ. ʆʥ 

ʙʝʟ ʚʩʷʢʠʭ ʦʪʩʪʫʧʣʝʥʠʡ ʠʩʪʦʣʢʦʚʳʚʘʣ ʪʝʢʩʪ, ʥʘ ʢʦʪʦʨʦʤ ʦʩʥʦʚʳʚʘʣ ʩʚʦʶ 

ʧʨʦʧʦʚʝʜʴ. ɺʦʟʤʦʞʥʦ, ʥʝ ʙʝʟ ʚʣʠʷʥʠʷ ʧʨʦʪʝʩʪʘʥʪʩʢʠʭ ʪʝʦʨʠʡ ʧʨʦʧʦʚʝʜʠ ʦʥ 

ʪʨʝʙʦʚʘʣ ʦʪ ʧʨʦʧʦʚʝʜʥʠʢʘ ʯʝʪʢʦʛʦ ʠʟʣʦʞʝʥʠʷ ʤʘʪʝʨʠʘʣʘ. 

ʉ ʌʝʦʬʘʥʘ ʇʨʦʢʦʧʦʚʠʯʘ ʥʘʯʘʣʦʩʴ ʚʦʟʚʨʘʱʝʥʠʝ ʢ ʥʘʩʪʦʷʱʝʡ ʟʘʜʘʯʝ 

ʧʨʦʧʦʚʝʜʠ ʠ ʧʦʜʣʠʥʥʳʤ ʝʝ ʠʩʪʦʯʥʠʢʘʤ ʠ ʢʦʨʥʷʤ ï ʉʚʷʱʝʥʥʦʤʫ ʇʠʩʘʥʠʶ ʠ 

ʪʚʦʨʝʥʠʷʤ ʩʚʷʪʳʭ ʆʪʮʦʚ. ʅʝʦʙʭʦʜʠʤʦʩʪʴ ʪʘʢʦʛʦ ʭʘʨʘʢʪʝʨʘ ʧʨʦʧʦʚʝʜʝʡ 

ʫʢʘʟʳʚʘʣʘʩʴ ʚ ʩʦʩʪʘʚʣʝʥʥʦʤ ʌʝʦʬʘʥʦʤ ʇʨʦʢʦʧʦʚʠʯʝʤ ñɼʫʭʦʚʥʦʤ ʨʝʛʣʘʤʝʥʪʝò, 

ʩʦʛʣʘʩʥʦ ʢʦʪʦʨʦʤʫ ʪʘʢʞʝ ʧʨʝʜʫʩʤʘʪʨʠʚʘʣʘʩʴ ʧʦʜʛʦʪʦʚʢʘ ʤʦʥʘʭʦʚ ʜʣʷ 

ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʡ ʜʝʷʪʝʣʴʥʦʩʪʠ ʚ ʜʫʭʦʚʥʦʤ ʫʯʠʣʠʱʝ ʚ ɸʣʝʢʩʘʥʜʨʦ-ʅʝʚʩʢʦʡ 

ʤʦʥʘʩʪʳʨʝ. 

ʗʟʳʢ ʧʨʦʧʦʚʝʜʝʡ ʌʝʦʬʘʥʘ ʇʨʦʢʦʧʦʚʠʯʘ ʧʨʝʜʩʪʘʚʣʷʣ ʩʦʙʦʡ ʩʤʝʩʴ ʨʫʩʩʢʦʛʦ ʠ 

ʮʝʨʢʦʚʥʦʩʣʘʚʷʥʩʢʦʛʦ. ʆʥ ʪʘʢʞʝ ʩʦʜʝʨʞʘʣ ʤʥʦʞʝʩʪʚʦ ʠʥʦʩʪʨʘʥʥʳʭ ʩʣʦʚ, ʠʟ 

ʢʦʪʦʨʳʭ ʣʠʰʴ ʥʝʤʥʦʛʠʝ ʥʘʰʣʠ ʨʘʩʧʨʦʩʪʨʘʥʝʥʠʝ ʚ ʨʫʩʩʢʦʤ ʷʟʳʢʝ. ɽʛʦ ʬʨʘʟʳ ʩ 

ʤʥʦʞʝʩʪʚʦʤ ʧʨʠʜʘʪʦʯʥʳʭ ʧʨʝʜʣʦʞʝʥʠʡ ʦʪʣʠʯʘʣʠʩʴ ʩʣʦʞʥʦʡ ʩʪʨʫʢʪʫʨʦʡ. ʇʦ 

ʟʘʤʝʯʘʥʠʶ ʥʝʢʦʪʦʨʳʭ ʠʩʩʣʝʜʦʚʘʪʝʣʝʡ, ʩʠʥʪʘʢʩʠʩ ʧʨʦʧʦʚʝʜʝʡ ʌʝʦʬʘʥʘ 

ʩʚʠʜʝʪʝʣʴʩʪʚʦʚʘʣ ʦ ʷʚʥʦʤ ʚʣʠʷʥʠʠ ʣʘʪʠʥʩʢʦʡ ʧʨʦʟʳ. ʇʨʦʢʦʧʦʚʠʯ ʣʫʯʰʝ ʧʠʩʘʣ ʥʘ 

ʣʘʪʳʥʠ, ʯʝʤ ʥʘ ʨʫʩʩʢʦʤ, ʤʥʦʛʠʝ ʩʚʦʠ ʚʳʩʪʫʧʣʝʥʠʷ ʦʥ ʩʘʤ ʧʝʨʝʚʦʜʠʣ ʥʘ ʣʘʪʳʥʴ 

(ʉʘʤʘʨʠʥ, 1880, ʩ. 449). 



Technology and Language ʊʝʭʥʦʣʦʛʠʠ ʚ ʠʥʬʦʩʬʝʨʝ, 2025. 6(3). 134-143 

 

 

155 
soctech.spbstu.ru   

ʆʢʦʥʯʘʪʝʣʴʥʳʡ ʠ ʧʦʣʥʳʡ ʨʘʟʨʳʚ ʩʦ ʩʭʦʣʘʩʪʠʯʝʩʢʦʡ ʪʨʘʜʠʮʠʝʡ ʠ ʟʘʚʝʨʰʝʥʠʝ 

ʦʬʦʨʤʣʝʥʠʷ ʩʚʦʝʦʙʨʘʟʥʦʛʦ ʵʪʘʣʦʥʘ ʷʟʳʢʘ ʠ ʪʝʭʥʦʣʦʛʠʠ ʨʫʩʩʢʦʡ ʧʨʦʧʦʚʝʜʠ ʩʚʷʟʘʥʦ 

ʩ ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʡ ʜʝʷʪʝʣʴʥʦʩʪʴʶ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ (ɼʨʦʟʜʦʚʘ). 

ʄʀʊʈʆʇʆʃʀʊ ʌʀʃɸʈɽʊ (ɼʈʆɿɼʆɺ) ʀ ʈʋʉʉʂɸʗ ʃʀʊɽʈɸʊʋʈɸ. 

ʇʆʕʊʀʏɽʉʂʀʁ ɼʀɸʃʆɻ ʉ ɸ.ʉ. ʇʋʐʂʀʅʓʄ. 

ñʗ ʟʥʘʶ ʪʦʣʴʢʦ ʩʣoʛ ʂʘʨʘʤʟʠʥʘ ʠ ʌʠʣʘʨʝʪʘ,ò ï ʪʘʢʠʤ ʚʳʨʘʞʝʥʠʝʤ 

ʢʨʫʧʥʝʡʰʠʡ ʨʝʬʦʨʤʘʪʦʨ ʧʝʨʚʦʡ ʧʦʣʦʚʠʥʳ ʍIʍ ʚ. ʄ.ʄ. ʉʧʝʨʘʥʩʢʠʡ ʦʮʝʥʠʣ ʪʨʫʜ 

ʘʜʤʠʨʘʣʘ ɸ. ʉ. ʐʠʰʢʦʚʘ ʦ ʩʪʘʨʦʤ ʠ ʥʦʚʦʤ ʩʣʦʛʝ. ʇʦ ʧʦʚʦʜʫ ʵʪʦʛʦ ʩʦʯʠʥʝʥʠʷ ʪʘ 

ʯʘʩʪʴ ʨʦʩʩʠʡʩʢʦʛʦ ʦʙʱʝʩʪʚʘ, ʢʦʪʦʨʫʶ ʧʨʠʚʣʝʢʘʣʠ ʣʠʪʝʨʘʪʫʨʥʳʝ ʠ ʷʟʳʢʦʚʳʝ 

ʧʨʦʙʣʝʤʳ, ʨʘʟʜʝʣʠʣʘʩʴ ʥʘ ʜʚʝ ʚʨʘʞʜʫʶʱʠʝ ʧʘʨʪʠʠ (ʂʦʨʬ, 1861, ʩ. 77-78). ɸʜʤʠʨʘʣ 

ʐʠʰʢʦʚ, ʚ ʧʨʦʪʠʚʦʧʦʣʦʞʥʦʩʪʴ ʄ.ʄ. ʉʧʝʨʘʥʩʢʦʤʫ, ʫʧʨʝʢʘʣ ʤʠʪʨʦʧʦʣʠʪʘ 

ʌʠʣʘʨʝʪʘ ʚ ʩʚʷʟʠ ʩ ʝʛʦ ʧʝʨʝʚʦʜʦʤ ʉʚʷʱʝʥʥʦʛʦ ʇʠʩʘʥʠʷ ʥʘ ʩʦʚʨʝʤʝʥʥʳʡ ʨʫʩʩʢʠʡ 

ʷʟʳʢ ʚ ʪʦʤ, ʯʪʦ ʦʥ ʞʝʣʘʝʪ çʠʩʢʘʟʠʪʴ ʠ ʧʨʠʚʝʩʪʴ ʚ ʥʝʫʚʘʞʝʥʠʝ ʩʚʷʱʝʥʥʳʝ ʢʥʠʛʠ, 

ʠʟʤʝʥʷʷ ʚ ʥʠʭ ʷʟʳʢ ʎʝʨʢʚʠ ʚ ʷʟʳʢ ʪʝʘʪʨʘè (ʎʠʪ. ʧʦ: ʉʫʭʦʤʣʠʥʦʚ, 1868, ʩ. 14-15). 

ʏʝʣʦʚʝʢ, ʚʳʟʳʚʘʚʰʠʡ ʥʘʩʪʦʣʴʢʦ ʧʨʦʪʠʚʦʨʝʯʠʚʳʝ ʦʮʝʥʢʠ ï ʤʠʪʨʦʧʦʣʠʪ 

ʄʦʩʢʦʚʩʢʠʡ ʠ ʂʦʣʦʤʝʥʩʢʠʡ ʌʠʣʘʨʝʪ (ʚ ʤʠʨʫ ï ɺʘʩʠʣʠʡ ʄʠʭʘʡʣʦʚʠʯ ɼʨʦʟʜʦʚ, 

1782-1867) ï ʚʳʜʘʶʱʠʡʩʷ ʮʝʨʢʦʚʥʦ-ʦʙʱʝʩʪʚʝʥʥʳʡ ʜʝʷʪʝʣʴ ʩʠʥʦʜʘʣʴʥʦʛʦ ʧʝʨʠʦʜʘ 

ʠ ʢʨʫʧʥʝʡʰʠʡ ʨʫʩʩʢʠʡ ʧʨʘʚʦʩʣʘʚʥʳʡ ʙʦʛʦʩʣʦʚ ʍIʍ ʚʝʢʘ. ʆʥ ʩʪʦʷʣ ʚʦ ʛʣʘʚʝ 

ʧʝʨʝʚʦʜʘ ɹʠʙʣʠʠ ʥʘ ʨʫʩʩʢʠʡ ʷʟʳʢ. ʕʪʦ ʜʝʣʦ ʩʦ ʚʨʝʤʝʥʝʤ ʩʦʩʪʘʚʠʣʦ ʩʣʘʚʫ ʝʛʦ 

ʠʤʝʥʠ. ʌʠʣʘʨʝʪ ʷʚʣʷʣʩʷ ʧʦʯʸʪʥʳʤ ʯʣʝʥʦʤ (1827-1841) ʀʤʧʝʨʘʪʦʨʩʢʦʡ ɸʢʘʜʝʤʠʠ 

ʥʘʫʢ ʠ ʚʧʦʩʣʝʜʩʪʚʠʠ ʦʨʜʠʥʘʨʥʳʤ ʘʢʘʜʝʤʠʢʦʤ (1841) ʧʦ ʆʪʜʝʣʝʥʠʶ ʨʫʩʩʢʦʛʦ ʷʟʳʢʘ 

ʠ ʩʣʦʚʝʩʥʦʩʪʠ1. 

ɿʜʝʩʴ ʮʝʣʝʩʦʦʙʨʘʟʥʦ ʧʨʠʚʝʩʪʠ ʤʥʝʥʠʝ ɹʝʨʣʠʥʩʢʦʛʦ ʘʨʭʠʝʧʠʩʢʦʧʘ ʄʘʨʢʘ 

(ɸʨʥʜʪʘ), ʠʟʫʯʘʚʰʝʛʦ ʞʠʟʥʝʜʝʷʪʝʣʴʥʦʩʪʴ ʠʝʨʘʨʭʘ, ʦ ʪʦʤ, ʯʪʦ ʧʨʦʧʦʚʝʜʴ ʌʠʣʘʨʝʪʘ, 

ʙʳʪʴ ʤʦʞʝʪ, ʥʝ ʚ ʤʝʥʴʰʝʡ ʩʪʝʧʝʥʠ ʩʧʦʩʦʙʩʪʚʦʚʘʣʘ ʩʪʘʥʦʚʣʝʥʠʶ ʩʦʚʨʝʤʝʥʥʦʛʦ 

ʨʫʩʩʢʦʛʦ ʷʟʳʢʘ, ʯʝʤ ʩʦʯʠʥʝʥʠʷ ʇʫʰʢʠʥʘ (ʄʘʨʢ (ɸʨʥʜʪ), 2003, ʩ. 106). ɺ ʩʚʷʟʠ ʩ 

ʵʪʠʤ ʚʘʞʥʦ ʦʪʤʝʪʠʪʴ ʪʦ ʚʣʠʷʥʠʝ ʤʠʪʨʦʧʦʣʠʪʘ ʥʘ ʧʦʵʪʘ, ʢʦʪʦʨʦʝ ʥʘʰʣʦ ʦʪʨʘʞʝʥʠʝ 

ʚ ʪʚʦʨʯʝʩʪʚʝ ʇʫʰʢʠʥʘ. ʌʠʣʘʨʝʪ ʥʝ ʪʦʣʴʢʦ ʟʥʘʣ ʠ ʯʪʠʣ ʪʚʦʨʯʝʩʪʚʦ ʚʝʣʠʢʦʛʦ ʧʦʵʪʘ ʠ 

ʩʦʚʨʝʤʝʥʥʠʢʘ, ʥʦ ʠ ʚʩʝʣʷʣ ʚ ʥʝʛʦ ʚʝʨʫ, ʚʦʣʶ ʢ ʩʦʟʠʜʘʪʝʣʴʥʦʤʫ, ʤʫʜʨʦʤʫ ʪʨʫʜʫ ʠ 

ʩʢʣʦʥʥʦʩʪʴ ʢ ʙʣʘʛʦʯʝʩʪʠʚʦʤʫ ʧʦʚʝʜʝʥʠʶ. ʂ ʩʚʦʠʤ ʪʨʠʜʮʘʪʠ ʧʨʦʞʠʪʳʤ ʛʦʜʘʤ 

ʧʨʦʩʣʘʚʣʝʥʥʳʡ ʧʦʵʪ ʧʝʨʝʞʠʣ ʥʝʤʘʣʦ ʨʘʟʦʯʘʨʦʚʘʥʠʡ ʠ ʧʦʪʨʷʩʝʥʠʡ. ʅʝ ʩʣʫʯʘʡʥʦ ʫ 

ʇʫʰʢʠʥʘ 26 ʤʘʷ 1818 ʛ. ʨʦʜʠʣʠʩʴ ʪʘʢʠʝ ʤʝʣʘʥʭʦʣʠʯʝʩʢʠʝ ʨʘʟʤʳʰʣʝʥʠʷ:  
 

ɼʘʨ ʥʘʧʨʘʩʥʳʡ, ʜʘʨ ʩʣʫʯʘʡʥʳʡ,  

ɾʠʟʥʴ! ɿʘʯʝʤ ʪʳ ʤʥʝ ʜʘʥʘ?  

ʀʣʴ ʟʘʯʝʤ ʩʫʜʴʙʦʶ ʪʘʡʥʦʡ  

ʊʳ ʥʘ ʢʘʟʥʴ ʦʩʫʞʜʝʥʘ?  
 

ʂʪʦ ʤʝʥʷ ʚʨʘʞʜʝʙʥʦʡ ʚʣʘʩʪʴʶ  

ʀʟ ʥʠʯʪʦʞʝʩʪʚʘ ʚʦʟʟʚʘʣ,  

ɼʫʰʫ ʤʥʝ ʥʘʧʦʣʥʠʣ ʩʪʨʘʩʪʴʶ,  
 

1  ɺ 1994 ʛʦʜʫ ʈʫʩʩʢʦʡ ʧʨʘʚʦʩʣʘʚʥʦʡ ʮʝʨʢʦʚʴʶ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʧʨʠʯʠʩʣʝʥ ʢ ʣʠʢʫ ʩʚʷʪʳʭ ʚ 

ʩʚʷʪʠʪʝʣʴʩʢʦʤ ʯʠʥʝ 
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ʋʤ ʩʦʤʥʝʥʴʝʤ ʚʟʚʦʣʥʦʚʘʣ?... 
 

ʎʝʣʠ ʥʝʪ ʧʝʨʝʜʦ ʤʥʦʶ:  

ʉʝʨʜʮʝ ʧʫʩʪʦ, ʧʨʘʟʜʝʥ ʫʤ, 

ʀ ʪʦʤʠʪ ʤʝʥʷ ʪʦʩʢʦʶ  

ʆʜʥʦʟʚʫʯʥʳʡ ʞʠʟʥʠ ʰʫʤ. (ʇʫʰʢʠʥ, 1941, ʩ. 12) 
 

ʕʪʠ, ʢʘʢ ʥʘʟʚʘʣ ʠʭ ʩʘʤ ʇʫʰʢʠʥ, ñʩʢʝʧʪʠʯʝʩʢʠʝ ʩʪʠʭʠò ʙʳʣʠ ʥʘʧʝʯʘʪʘʥʳ ʚ 

1828 ʛ ʚ ʣʠʪʝʨʘʪʫʨʥʦʤ ʘʣʴʤʘʥʘʭʝ ñʉʝʚʝʨʥʳʝ ʮʚʝʪʳò, ʠʟʜʘʚʘʚʰʝʤʩʷ ɸ.ɸ. 

ɼʝʣʴʚʠʛʦʤ. ɺʩʢʦʨʝ, ʙʣʘʛʦʜʘʨʷ ɽ.ʄ. ʍʠʪʨʦʚʦ (ʜʦʯʝʨʠ ʄ.ʀ. ʂʫʪʫʟʦʚʘ), ʩʪʠʭʠ ʧʦʧʘʣʠ 

ʚ ʨʫʢʠ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ, ʢʦʪʦʨʳʡ ʧʦʨʘʞʘʣ ʩʦʚʨʝʤʝʥʥʠʢʦʚ ʩʠʣʦʡ ʜʫʭʘ ʠ 

ʛʣʫʙʦʢʦʡ ʧʨʦʥʠʮʘʪʝʣʴʥʦʩʪʴʶ. ɼʘʨ ʢʨʘʩʥʦʨʝʯʠʷ ʩʦʯʝʪʘʣʩʷ ʚ ʥʝʤ ʩ ʧʠʩʘʪʝʣʴʩʢʠʤ 

ʜʘʨʦʤ. ʉʦʚʨʝʤʝʥʥʠʢʠ ʪʘʢʞʝ ʦʪʤʝʯʘʣʠ ʷʩʥʦʩʪʴ, ʪʦʯʥʦʩʪʴ ʠ ʦʙʨʘʟʥʦʩʪʴ ʩʣʦʛʘ 

ʌʠʣʘʨʝʪʘ. ʀʟ-ʧʦʜ ʝʛʦ ʧʝʨʘ ʚʳʰʣʠ ʪʝʩʪʳ ʤʥʦʛʠʭ ʟʘʢʦʥʦʚ, ʥʘʧʨʠʤʝʨ, ʤʘʥʠʬʝʩʪ ʦ 

ʥʘʩʣʝʜʦʚʘʥʠʠ ʧʨʝʩʪʦʣʘ ʧʦʩʣʝ ʙʝʟʜʝʪʥʦʛʦ ɸʣʝʢʩʘʥʜʨʘ 1 ʠ ʤʘʥʠʬʝʩʪ 1861 ʛ. ʦʙ 

ʦʩʚʦʙʦʞʜʝʥʠʠ ʢʨʝʩʪʴʷʥ (ʀʦʘʥʥ (ʉʥʳʯʝʚ), 1997, ʩ. 24). ʂʘʞʜʫʶ ʨʘʙʦʪʫ, ʟʘ ʢʦʪʦʨʫʶ 

ʌʠʣʘʨʝʪ ʙʨʘʣʩʷ, ʦʥ ʜʝʣʘʣ ʩ ʠʩʢʣʶʯʠʪʝʣʴʥʦʡ ʦʩʥʦʚʘʪʝʣʴʥʦʩʪʴʶ. 

ʇʨʦʯʠʪʘʚ çʉʢʝʧʪʠʯʝʩʢʠʝ ʩʪʠʭʠè, ʌʠʣʘʨʝʪ ʧʦʨʘʟʠʪʝʣʴʥʦ ʯʫʪʢʦ ʥʘ ʥʠʭ 

ʦʪʢʣʠʢʥʫʣʩʷ:  
 

ʅʝ ʥʘʧʨʘʩʥʦ, ʥʝ ʩʣʫʯʘʡʥʦ  

ɾʠʟʥʴ ʦʪ ɹʦʛʘ ʤʥʝ ʜʘʥʘ,  

ʅʝ ʙʝʟ ʚʦʣʠ ɹʦʛʘ ʪʘʡʥʦʡ  

ʀ ʥʘ ʢʘʟʥʴ ʦʩʫʞʜʝʥʘ. 
 

ʉʘʤ ʷ ʩʚʦʝʥʨʘʚʥʦʡ ʚʣʘʩʪʴʶ  

ɿʣʦ ʠʟ ʪʝʤʥʳʭ ʙʝʟʜʥ ʚʦʟʟʚʘʣ,  

ʉʘʤ ʥʘʧʦʣʥʠʣ ʜʫʰʫ ʩʪʨʘʩʪʴʶ, 

ʋʤ ʩʦʤʥʝʥʴʝʤ ʚʟʚʦʣʥʦʚʘʣ.  
 

ɺʩʧʦʤʥʠʩʴ ʤʥʝ, ʟʘʙʚʝʥʥʳʡ ʤʥʦʶ! 

ʇʨʦʩʠʷʡ ʩʢʚʦʟʴ ʩʫʤʨʘʢ ʜʫʤ, ï 

ʀ ʩʦʟʠʞʜʝʪʩʷ ʊʦʙʦʶ 

ʉʝʨʜʮʝ ʯʠʩʪʦ, ʩʚʝʪʝʣ ʫʤ2 
 

ʇʦʵʪʘ ʦʪʚʝʪ ʌʠʣʘʨʝʪʘ ʚʟʚʦʣʥʦʚʘʣ ʜʦ ʪʘʢʦʡ ʩʪʝʧʝʥʠ, ʯʪʦ ʦʥ ʥʘʧʠʩʘʣ ʝʱʝ ʦʜʥʦ 

ʧʨʝʢʨʘʩʥʦʝ ʩʪʠʭʦʪʚʦʨʝʥʠʝ ñʉʪʘʥʩʳò ʠ ʫʞʝ ʚ ʬʝʚʨʘʣʝ 1830 ʛ. ʦʧʫʙʣʠʢʦʚʘʣ ʝʛʦ ʚ 

ʠʟʜʘʚʘʝʤʦʡ ʠʤ ñʃʠʪʝʨʘʪʫʨʥʦʡ ʛʘʟʝʪʝò: 
 

ɺ ʯʘʩʳ ʟʘʙʘʚ ʠʣʴ ʧʨʘʟʜʥʦʡ ʩʢʫʢʠ, 

ɹʳʚʘʣʦ, ʣʠʨʝ ʷ ʩʚʦʝʡ 

ɺʚʝʨʷʣ ʠʟʥʝʞʝʥʥʳʝ ʟʚʫʢʠ 

ɹʝʟʫʤʩʪʚʘ, ʣʝʥʠ ʠ ʩʪʨʘʩʪʝʡ. 
 

ʅʦ ʠ ʪʦʛʜʘ ʩʪʨʫʥʳ ʣʫʢʘʚʦʡ 

ʅʝʚʦʣʴʥʦ ʟʚʦʥ ʷ ʧʨʝʨʳʚʘʣ, 

 
2 ʉʪʠʭʦʪʚʦʨʝʥʠʝ ʌʠʣʘʨʝʪʘ ʜʦʰʣʦ ʜʦ ʥʘʩ ʚ ʨʘʟʥʳʭ ʨʝʜʘʢʮʠʷʭ 
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ʂʦʛʜʘ ʪʚʦʡ ʛʦʣʦʩ ʚʝʣʠʯʘʚʳʡ 

ʄʝʥʷ ʚʥʝʟʘʧʥʦ ʧʨʝʨʳʚʘʣ. (ʇʫʰʢʠʥ, 1941, ʩ. 104) 
 

ʗ ʣʠʣ ʧʦʪʦʢʠ ʩʣʝʟ ʥʝʞʜʘʥʥʳʭ, 

ʀ ʨʘʥʘʤ ʩʦʚʝʩʪʠ ʤʦʝʡ 

ʊʚʦʠʭ ʨʝʯʝʡ ʙʣʘʛʦʫʭʘʥʥʳʭ 

ʆʪʨʘʜʝʥ ʯʠʩʪʳʡ ʙʳʣ ʝʣʝʡ. 
 

ʀ ʥʳʥʝ ʩ ʚʳʩʦʪʳ  

ʄʥʝ ʨʫʢʫ ʧʨʦʩʪʠʨʘʝʰʴ,  

ʀ ʩʠʣʦʡ ʢʨʦʪʢʦʡ ʠ ʣʶʙʦʚʥʦʡ  

ʉʤʠʨʷʝʰʴ ʙʫʡʥʳʝ ʤʝʯʪʳ. 
 

ʊʚʦʠʤ ʦʛʥʝʤ ʜʫʰʘ ʧʘʣʠʤʘ 

ʆʪʚʝʨʛʣʘ ʤʨʘʢ ʟʝʤʥʳʭ ʩʫʝʪ 

ʀ ʚʥʝʤʣʝʪ ʘʨʬʝ ʩʝʨʘʬʠʤʘ 

ɺ ʩʚʷʱʝʥʥʦʤ ʫʞʘʩʝ ʧʦʵʪ. (Liapunov, 2003, ʩ. 39-40) 
 

ɺʘʞʥʦ ʪʘʢʞʝ ʦʪʤʝʪʠʪʴ, ʯʪʦ ʩʦʚʨʝʤʝʥʥʳʝ ʝʤʫ ʧʠʩʘʪʝʣʠ ʧʨʦʥʠʢʣʠʩʴ 

ʫʚʘʞʝʥʠʝʤ ʠ ʧʨʠʟʥʘʪʝʣʴʥʦʩʪʴʶ ʢ ʫʯʝʥʦʤʫ ʤʦʥʘʭʫ, ʢʦʛʜʘ ʦʥ ʚʳʩʪʫʧʘʣ ʧʦʩʨʝʜʥʠʢʦʤ 

ʤʝʞʜʫ ʥʠʤʠ ʠ ʜʫʭʦʚʥʦʡ ʮʝʥʟʫʨʦʡ. ʊʘʢ, ʚ 1814 ʛ. ʫ ɻ.ʈ. ɼʝʨʞʘʚʠʥʘ ʚʦʟʥʠʢʣʠ 

ʟʘʪʨʫʜʥʝʥʠʷ ʠʟ-ʟʘ ʝʛʦ ʦʜʳ ñʍʨʠʩʪʦʩò. ʇʨʠ ʧʦʩʨʝʜʥʠʯʝʩʪʚʝ ʌʠʣʘʨʝʪʘ ʦʜʘ ñʩ 

ʤʥʦʞʝʩʪʚʦʤ ʩʩʳʣʦʢ ʠ ʟʘʤʝʯʘʥʠʡ ʥʘ ɺʝʪʭʠʡ ʠ ʅʦʚʳʡ ʟʘʚʝʪò, ʠʟ ʢʦʪʦʨʳʭ ñʚʝʨʦʷʪʥʦ 

ʙʦʣʴʰʘʷ ʯʘʩʪʴ ʧʨʠʥʘʜʣʝʞʠʪ ʌʠʣʘʨʝʪʫò ʙʳʣʘ ʥʘʧʝʯʘʪʘʥʘ (ʄʘʨʢ (ɸʨʥʜʪ), 2003, ʩ. 

68). ɺ ʠʟʚʝʩʪʥʦʡ ʤʝʨʝ ʥʘʫʢʘ ʦʙʷʟʘʥʘ ʌʠʣʘʨʝʪʫ ʦʧʫʙʣʠʢʦʚʘʥʠʝʤ ʆʩʪʨʦʤʠʨʦʚʘ 

ɽʚʘʥʛʝʣʠʷ, ʧʨʠ ʠʟʜʘʥʠʠ ʢʦʪʦʨʦʛʦ ʚʩʪʨʝʪʠʣʠʩʴ ʪʨʫʜʥʦʩʪʠ, ʘ ʪʘʢʞʝ ʧʦʷʚʣʝʥʠʝʤ ʨʷʜʘ 

ʥʘʫʯʥʳʭ ʨʘʙʦʪ, ʥʘʧʨʠʤʝʨ, ʪʘʢʠʭ ʢʘʢ ñʆʧʠʩʘʥʠʝ ʩʣʘʚʷʥʩʢʠʭ ʨʫʢʦʧʠʩʝʡ ʄʦʩʢʦʚʩʢʦʡ 

ʩʠʥʦʜʘʣʴʥʦʡ ʙʠʙʣʠʦʪʝʢʠ ɸ. ɻʦʨʩʢʦʛʦ ʠ ʂ. ʅʝʚʦʩʪʨʫʝʚʘò (ʄ., 1855). 

ʆʉʆɹɽʅʅʆʉʊʀ ʉʆɼɽʈɾɸʅʀʗ ʀ ʇʆʉʊʈʆɽʅʀʗ ʇʈʆʇʆɺɽɼɽʁ 

ʄʀʊʈʆʇʆʃʀʊɸ ʌʀʃɸʈɽʊɸ 

ɺ ʤʥʦʛʦʩʪʦʨʦʥʥʝʡ ʜʝʷʪʝʣʴʥʦʩʪʠ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ʩʦʩʪʘʚʣʝʥʠʝ ʠ 

ʧʨʦʠʟʥʝʩʝʥʠʝ ʠʤ ʧʨʦʧʦʚʝʜʝʡ ʟʘʥʠʤʘʣʦ ʦʩʦʙʦʝ ʤʝʩʪʦ. ʆʙʱʝʩʪʚʝʥʥʦʩʪʴ ʩ ʠʥʪʝʨʝʩʦʤ 

ʩʣʝʜʠʣʘ ʟʘ ʧʨʦʧʦʚʝʜʷʤʠ ʠ ʨʝʯʘʤʠ ʤʠʪʨʦʧʦʣʠʪʘ. ʇʦ ʦʙʱʝʤʫ ʤʥʝʥʠʶ 

ʩʦʚʨʝʤʝʥʥʠʢʦʚ, ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʙʳʩʪʨʦ ʧʨʠʦʙʨʝʣ ʩʣʘʚʫ ʩʘʤʦʛʦ ʙʣʝʩʪʷʱʝʛʦ 

ʧʨʦʧʦʚʝʜʥʠʢʘ ʩʚʦʝʛʦ ʚʨʝʤʝʥʠ, ʩʣʦʚʘ ʠ ʨʝʯʠ ʢʦʪʦʨʦʛʦ ʩʚʠʜʝʪʝʣʴʩʪʚʦʚʘʣʠ ʦʙ 

ʦʙʰʠʨʥʳʭ ʙʦʛʦʩʣʦʚʩʢʠʭ ʧʦʟʥʘʥʠʷʭ, ʩʝʨʴʝʟʥʦʩʪʠ ʠ ʯʝʪʢʦʩʪʠ ʝʛʦ ʷʟʳʢʘ. 

ʆʜʘʨʝʥʥʦʩʪʴ ʌʠʣʘʨʝʪʘ ʢʘʢ ʚʳʜʘʶʱʝʛʦʩʷ ʧʨʦʧʦʚʝʜʥʠʢʘ ʚʳʟʳʚʘʣʘ ʠʥʪʝʨʝʩ ʪʘʢʠʭ 

ʟʥʘʢʦʚʳʭ ʣʠʯʥʦʩʪʝʡ ʪʦʡ ʵʧʦʭʠ, ʢʘʢ ʧʦʵʪ ɻ.ʈ. ɼʝʨʞʘʚʠʥ, ʠʩʪʦʨʠʢ ʠ ʧʠʩʘʪʝʣʴ 

ʅ. ʄ. ʂʘʨʘʤʟʠʥ, ʜʠʨʝʢʪʦʨ ʇʫʙʣʠʯʥʦʡ ʙʠʙʣʠʦʪʝʢʠ ɸ. ʅ. ʆʣʝʥʠʥ (ʂʘʰʝʚʘʨʦʚ & 

ʂʫʣʠʢ, 2020, ʩ. 257). 

ʃʠʯʥʦʩʪʴ ʠ ʜʝʷʪʝʣʴʥʦʩʪʴ ʵʪʦʛʦ ʚʳʜʘʶʱʝʛʦʩʷ ʮʝʨʢʦʚʥʦ-ʦʙʱʝʩʪʚʝʥʥʦʛʦ 

ʜʝʷʪʝʣʷ ʠ ʙʦʛʦʩʣʦʚʘ ʧʨʠʚʣʝʢʘʣʘ ʚʥʠʤʘʥʠʝ ʝʱʝ ʜʦʨʝʚʦʣʶʮʠʦʥʥʳʭ ʠʩʩʣʝʜʦʚʘʪʝʣʝʡ 

(ʂʦʨʩʫʥʩʢʠʡ, 1883, c. 461; 1884, c. 27; ʃʝʚʘʰʦʚ, 1875; ʇʦʢʨʦʚʩʢʠʡ, 1908, c. 161-162; 

ʉʤʠʨʥʦʚ, 1894, c. 26). ɺ ʧʦʩʪʩʦʚʝʪʩʢʦʝ ʚʨʝʤʷ ʚʳʰʝʣ ʨʷʜ ʨʘʙʦʪ, ʧʦʩʚʷʱʝʥʥʳʭ ʚ ʢʘʢ 



The Sermons of the Metropolitan Filaret ï Technique of Composition, Order and 

Logic of Linguistic Presentation 

ʇʨʦʧʦʚʝʜʠ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ï ʊʝʭʥʠʢʘ ʢʦʤʧʦʟʠʮʠʠ, ʧʦʨʷʜʦʢ ʠ ʣʦʛʠʢʘ 

ʷʟʳʢʦʚʦʛʦ ʠʟʣʦʞʝʥʠʷ 

 

158 
soctech.spbstu.ru   

ʦʪʜʝʣʴʥʳʤ ʩʪʦʨʦʥʘʤ ʤʥʦʛʦʛʨʘʥʥʦʡ ʜʝʷʪʝʣʴʥʦʩʪʠ ʤʠʪʨʦʧʦʣʠʪʘ, ʪʘʢ ʠ ʨʘʟʣʠʯʥʳʤ 

ʧʝʨʠʦʜʘʤ ʝʛʦ ʞʠʟʥʠ (ɾʫʨʘʚʣʝʚʘ, 2003; ʀʦʘʥʥ (ʉʥʳʯʝʚ), 1997; ʂʘʰʝʚʘʨʦʚ & ʂʫʣʠʢ, 

2020; ʄʘʨʢ (ɸʨʥʜʪ), 2003; ʇʘʥʩʢʘʷ, 2008; ʉʝʛʝʥʴ, 2011, 2013; ʍʦʜʟʠʥʩʢʠʡ, 2010; 

ʎʳʧʠʥ, 1997; ʗʢʦʚʣʝʚ, 2003, ʩ. 122ï150, 2007). ʆʜʥʘʢʦ ʜʦ ʩʠʭ ʧʦʨ ʥʝʜʦʩʪʘʪʦʯʥʦ 

ʠʟʫʯʝʥʥʳʤ ʦʩʪʘʝʪʩʷ ʚʝʩʴʤʘ ʚʘʞʥʳʡ ʚʦʧʨʦʩ ʦ ʩʚʦʝʦʙʨʘʟʠʠ ʪʝʭʥʦʣʦʛʠʠ ʧʦʩʪʨʦʝʥʠʷ 

ʠ ʷʟʳʢʘ ʧʨʦʧʦʚʝʜʝʡ ʤʠʪʨʦʧʦʣʠʪʘ. ʉʧʝʮʠʘʣʴʥʦʝ ʠʟʫʯʝʥʠʝ ʵʪʦʛʦ ʚʦʧʨʦʩʘ ʧʦʟʚʦʣʠʪ 

ʧʦʣʥʝʝ ʚʳʷʩʥʠʪʴ ʟʥʘʯʝʥʠʝ ʝʛʦ ʧʨʦʧʦʚʝʜʝʡ ʚ ʨʘʟʚʠʪʠʠ ʠ ʵʚʦʣʶʮʠʠ ʮʝʨʢʦʚʥʦʡ 

ʧʨʦʧʦʚʝʜʠ ʩʠʥʦʜʘʣʴʥʦʛʦ ʧʝʨʠʦʜʘ. 

ʀʩʪʦʯʥʠʢʦʤ ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʡ ʜʝʷʪʝʣʴʥʦʩʪʠ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ, 

ʝʩʪʝʩʪʚʝʥʥʦ, ʩʣʫʞʠʣʦ ʉʚʷʱʝʥʥʦʝ ʇʠʩʘʥʠʝ. ɹʠʙʣʝʡʩʢʠʝ ʪʝʢʩʪʳ ʧʨʦʧʦʚʝʜʥʠʢ 

ʪʦʣʢʦʚʘʣ ʩ ʙʦʣʴʰʦʡ ʦʩʤʦʪʨʠʪʝʣʴʥʦʩʪʴʶ ʠ ʩʪʨʦʛʦʡ ʦʩʥʦʚʘʪʝʣʴʥʦʩʪʴʶ. ʇʝʨʚʳʡ 

ʠʩʩʣʝʜʦʚʘʪʝʣʴ ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʡ ʜʝʷʪʝʣʴʥʦʩʪʠ ʤʠʪʨʦʧʦʣʠʪʘ ʌ. ʃʝʚʘʰʦʚ (1875) 

ʥʘʟʳʚʘʣ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ñʝʜʠʥʩʪʚʝʥʥʳʤ ʧʨʦʧʦʚʝʜʥʠʢʦʤ, ʧʨʠ ʯʪʝʥʠʠ 

ʢʦʪʦʨʦʛʦ ʯʫʚʩʪʚʫʝʰʴ ʩʘʤʫʶ ʪʝʩʥʫʶ, ʧʦʣʥʫʶ, ʦʨʛʘʥʠʯʝʩʢʫʶ ʩʚʷʟʴ ʤʝʞʜʫ ʩʦʙʦʡ 

ɿʘʚʝʪʦʚ ï ɺʝʪʭʦʛʦ ʠ ʅʦʚʦʛʦ, ʯʫʚʩʪʚʫʝʰʴ ʧʦʣʥʦʪʫ ʠ ʮʝʣʦʩʪʥʦʩʪʴ ʭʨʠʩʪʠʘʥʩʢʦʡ 

ʨʝʣʠʛʠʠò (ʩ. 215). ʆʧʦʨʘ ʚ ʧʦʩʪʨʦʝʥʠʠ ʧʨʦʧʦʚʝʜʠ ʥʘ ɺʝʪʭʠʡ ɿʘʚʝʪ ʦʪʣʠʯʘʝʪ 

ʌʠʣʘʨʝʪʘ ʦʪ ʜʨʫʛʠʭ ʠʟʚʝʩʪʥʳʭ ʨʫʩʩʢʠʭ ʧʨʦʧʦʚʝʜʥʠʢʦʚ ʍIʍ ʚ. ï ʤʠʪʨʦʧʦʣʠʪʘ 

ʇʣʘʪʦʥʘ (ʃʝʚʰʠʥʘ), ʘʨʭʠʝʧʠʩʢʦʧʘ ʀʥʥʦʢʝʥʪʠʷ (ɹʦʨʠʩʦʚʘ), ʢʦʪʦʨʳʝ ʚ ʙʦʣʴʰʝʡ 

ʤʝʨʝ ʦʛʨʘʥʠʯʠʚʘʶʪʩʷ ʅʦʚʳʤ ɿʘʚʝʪʦʤ ʢʘʢ ʚ ʚʳʙʦʨʝ ʪʝʢʩʪʦʚ, ʢʦʪʦʨʳʝ ʦʥʠ ʧʦʣʘʛʘʶʪ 

ʚ ʦʩʥʦʚʫ ʩʚʦʠʭ ʧʨʦʧʦʚʝʜʝʡ, ʪʘʢ ʠ ʪʝʭ, ʢʦʪʦʨʳʝ ʦʥʠ ʫʧʦʪʨʝʙʣʷʶʪ ʜʣʷ ʧʦʜʢʨʝʧʣʝʥʠʷ 

ʩʚʦʠʭ ʤʳʩʣʝʡ. ʄʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʧʦʯʪʠ ʥʠʢʦʛʜʘ ʥʝ ʧʦʩʚʷʱʘʣ ʩʚʦʠ ʧʨʦʧʦʚʝʜʠ 

ʦʜʥʦʤʫ ʨʘʟʲʷʩʥʝʥʠʶ ʪʝʢʩʪʦʚ ʉʚʷʱʝʥʥʦʛʦ ʇʠʩʘʥʠʷ. ʆʥʠ ʩʣʫʞʠʣʠ ʝʤʫ ʙʦʣʴʰʝʡ 

ʯʘʩʪʴʶ ʪʦʣʴʢʦ ʠʩʭʦʜʥʦʡ ʪʦʯʢʦʡ ʜʣʷ ʨʘʟʚʠʪʠʷ ʩʚʦʠʭ ʤʳʩʣʝʡ. ɺ ʩʦʜʝʨʞʘʥʠʝ 

ʧʨʦʧʦʚʝʜʠ ʦʥ ʟʘʪʝʤ ʚʢʣʶʯʘʣ ʠ ʀʩʪʦʨʠʶ ʎʝʨʢʚʠ, ʠ ʜʦʛʤʘʪʠʢʫ ʠ ʥʨʘʚʩʪʚʝʥʥʦʝ 

ʙʦʛʦʩʣʦʚʠʝ. ʎʠʪʘʪʳ ʠʟ ʉʚʷʱʝʥʥʦʛʦ ʇʠʩʘʥʠʷ ʩʦʟʜʘʚʘʣʠ ʦʩʥʦʚʫ, ʥʘ ʢʦʪʦʨʦʡ ʦʥ 

ʩʪʨʦʠʣ ʩʦʜʝʨʞʘʥʠʝ ʩʚʦʝʡ ʧʨʦʧʦʚʝʜʠ. 

ɺ ʩʚʦʠʭ ʧʨʦʧʦʚʝʜʷʭ ʌʠʣʘʨʝʪ, ʪʨʘʢʪʦʚʘʣ, ʧʨʝʞʜʝ ʚʩʝʛʦ, ʚʦʧʨʦʩʳ 

ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʚʝʨʦʫʯʝʥʠʷ, ʘ ʪʘʢʞʝ ʢʘʩʘʣʩʷ ʜʫʭʦʚʥʦ-ʥʨʘʚʩʪʚʝʥʥʳʭ ʧʨʦʙʣʝʤ, 

ʧʨʠʜʝʨʞʠʚʘʷʩʴ ʩʪʨʦʛʦʛʦ ʧʦʨʷʜʢʘ ʠ ʣʦʛʠʢʠ ʚ ʠʟʣʦʞʝʥʠʠ ʩʚʦʠʭ ʤʳʩʣʝʡ, ʘ ʪʘʢʞʝ 

ʧʨʘʚʠʣʫ, ʩʦʛʣʘʩʥʦ ʢʦʪʦʨʦʤʫ ʥʘʜʦ ʦʩʪʘʚʘʪʴʩʷ ʥʘ ʧʦʯʚʝ ʬʘʢʪʦʚ. ɼʣʷ ʥʝʛʦ ʭʘʨʘʢʪʝʨʥʘ 

ʩʜʝʨʞʘʥʥʦʩʪʴ ʠ ʜʘʞʝ ʥʝʢʦʪʦʨʳʡ ʨʠʛʦʨʠʟʤ ʢʘʢ ʚ ʧʦʩʪʨʦʝʥʠʠ ʧʨʦʧʦʚʝʜʠ, ʪʘʢ ʠ ʚʦ 

ʚʥʝʰʥʝʤ ʧʦʚʝʜʝʥʠʠ ʧʨʦʧʦʚʝʜʥʠʢʘ ʚʦ ʚʨʝʤʷ ʚʳʩʪʫʧʣʝʥʠʷ. ʊʨʝʙʫʷ, ʯʪʦʙʳ 

ʧʨʦʧʦʚʝʜʥʠʢ ñʦʪʜʘʚʘʣ ʩʝʙʷ ʥʘ ʩʫʜ ʩʣʫʰʘʶʱʝʛʦò, ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ 

ʧʨʠʥʮʠʧʠʘʣʴʥʦ ʚʳʩʢʘʟʳʚʘʣʩʷ ʧʨʦʪʠʚ ʚʩʷʢʦʡ ʠʤʧʨʦʚʠʟʘʮʠʠ ʚ ʦʙʣʘʩʪʠ 

ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʛʦ ʩʣʦʚʘ. ʆʥ ʩʯʠʪʘʣ, ʯʪʦ ñʮʝʨʢʦʚʥʳʝ ʧʦʫʯʝʥʠʷ ʜʦʣʞʥʳ ʙʳʪʴ 

ʟʘʙʣʘʛʦʚʨʝʤʝʥʥʦ ʩʦʯʠʥʝʥʳò, ʠ ʯʪʦ ñʚʩʝʛʦ ʧʨʝʜʧʦʯʪʠʪʝʣʴʥʝʝ ʦʩʪʦʨʦʞʥʦʩʪʴ ʠ 

ʧʨʝʜʫʩʤʦʪʨʠʪʝʣʴʥʦʩʪʴ ʚ ʪʘʢʦʤ ʜʝʣʝ, ʚ ʢʦʪʦʨʦʤ ʤʘʣʝʡʰʝʝ ʥʝʙʨʝʞʝʥʠʝ ʚʣʝʯʝʪ ʟʘ 

ʩʦʙʦʡ ʛʠʙʝʣʴʥʳʝ ʧʦʩʣʝʜʩʪʚʠʷò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1873, ʩ. 137). 

ʇʨʠ ʩʦʩʪʘʚʣʝʥʠʠ ʩʚʦʠʭ ʧʦʫʯʝʥʠʡ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʚʳʙʠʨʘʣ ʪʝ ʪʝʤʳ ʠ 

ʚʦʧʨʦʩʳ ʠʟ ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʚʝʨʦʫʯʝʥʠʷ ʠ ʮʝʨʢʦʚʥʦʡ ʜʦʛʤʘʪʠʢʠ, ʢʦʪʦʨʳʝ, ʧʦ ʝʛʦ 

ʤʥʝʥʠʶ, ʙʳʣʠ ʦʩʦʙʝʥʥʦ ʚʘʞʥʳ ʜʣʷ ʧʘʩʪʚʳ. ʊʘʢ, ʥʘʧʨʠʤʝʨ, ʦʥ ʧʦʩʚʷʪʠʣ ʥʝʢʦʪʦʨʳʝ 

ʧʦʫʯʝʥʠʷ ʪʝʤʝ ʙʣʘʛʦʜʘʨʥʦʩʪʠ ɹʦʛʫ, ʨʷʜ ʜʨʫʛʠʭ ï ʩʪʨʘʭʫ ɹʦʞʠʶ, ʟʘʪʝʤ ʜʫʭʦʚʥʦʡ 

ʥʠʱʝʪʝ, ʦʯʠʱʝʥʠʶ ʩʝʨʜʮʘ, ʠʩʢʫʰʝʥʠʷʤ ʠʣʠ ʥʝʙʝʩʥʦʡ ʥʘʛʨʘʜʝ. 

ɺ ʩʦʙʨʘʥʠʷʭ ʧʨʦʧʦʚʝʜʝʡ, ʠʟʜʘʥʥʳʭ ʩʘʤʠʤ ʤʠʪʨʦʧʦʣʠʪʦʤ ʚ 1844-1845 ʛʛ., ʥʘ 
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ʧʝʨʚʦʤ ʤʝʩʪʝ ʩʪʦʷʪ ñʉʣʦʚʘ ʚ ɻʦʩʧʦʜʩʢʠʝ ʧʨʘʟʜʥʠʢʠò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1844-

1845, ʩ. 2-70). ʇʝʨʚʘʷ ʧʨʦʧʦʚʝʜʴ ʥʘ ʈʦʞʜʝʩʪʚʦ ʍʨʠʩʪʦʚʦ, ʧʨʦʠʟʥʝʩʝʥʥʘʷ ʚ 1821 

ʛʦʜʫ, ʚ ʏʫʜʦʚʦʤ ʤʦʥʘʩʪʳʨʝ, ʨʘʟʜʝʣʝʥʘ ʥʘ 10 ʦʪʜʝʣʦʚ ʨʘʟʥʦʡ ʜʣʠʥʳ. ʇʨʦʧʦʚʝʜʥʠʢ 

ʧʦʯʪʠ ʥʝ ʢʦʩʥʫʣʩʷ ʩʦʙʳʪʠʡ, ʩʚʷʟʘʥʥʳʭ ʩ ʵʪʠʤ ʧʨʘʟʜʥʠʢʦʤ, ʥʦ ʧʦʣʥʦʩʪʴʶ 

ʩʦʩʨʝʜʦʪʦʯʠʣʩʷ ʥʘ ʦʪʥʦʰʝʥʠʷʭ ʤʝʞʜʫ ɹʦʛʦʤ ʠ ʯʝʣʦʚʝʢʦʤ, ʟʘʙʳʚʰʠʤ ʚʦʟʥʦʩʠʪʴ 

ʭʚʘʣʫ ɹʦʛʫ. ɺ ʮʝʣʦʤ ʞʝ ʵʪʘ ʧʨʦʧʦʚʝʜʴ ʩʦʩʪʦʷʣʘ ʠʟ ʯʝʪʳʨʝʭ ʯʘʩʪʝʡ: ʚ ʧʝʨʚʳʭ ʜʚʫʭ 

ʦʪʜʝʣʘʭ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʛʦʚʦʨʠʣ ʦʙ ʦʙʷʟʘʥʥʦʩʪʷʭ ʯʝʣʦʚʝʢʘ ʧʦ ʦʪʥʦʰʝʥʠʶ ʢ 

ɹʦʛʫ; ʚ ʪʨʝʪʴʝʤ ï ʧʷʪʦʤ ʦʪʜʝʣʘʭ ʦʥ ʦʧʠʩʳʚʘʣ ʩʫʱʥʦʩʪʴ ʩʣʘʚʳ ɹʦʞʠʝʡ; ʩ ʰʝʩʪʦʛʦ 

ʧʦ ʜʝʚʷʪʳʡ ʫʢʘʟʳʚʘʣ ʥʘ ʪʦ, ʯʪʦ ʯʝʣʦʚʝʢ ʨʘʟʫʯʠʣʩʷ ʦʙʱʘʪʴʩʷ ʩʦ ʩʣʘʚʦʡ ɹʦʞʠʝʡ; ʚ 

ʧʦʩʣʝʜʥʝʤ, ʜʝʩʷʪʦʤ ʦʪʜʝʣʝ ʦʥ ʧʨʠʟʳʚʘʣ ʭʨʠʩʪʠʘʥ ʩʣʘʚʠʪʴ ɹʦʛʘ. ñʍʨʠʩʪʠʘʥʠʥ! 

ʇʫʩʪʴ ʪʴʤʘ ʧʦʢʨʳʚʘʝʪ ʟʝʤʣʶ! ʇʫʩʪʴ ʤʨʘʢ ʥʘ ʷʟʳʢʠ! ɺʦʟʩʪʘʥʠ ʩʪʨʘʭʘ ʠ ʥʝʜʦʫʤʝʥʠʷ! 

ʉʚʝʪʠʩʷ ʚʝʨʦʶ ʠ ʥʘʜʝʞʜʦʶ ʥʘ ʉʧʘʩʠʪʝʣʷ!ò (ʩ. 90). ʇʦʩʣʝ ʦʪʯʝʪʣʠʚʦʡ ʮʝʟʫʨʳ ʤʝʞʜʫ 

ʧʷʪʳʤ ʠ ʰʝʩʪʳʤ ʦʪʜʝʣʦʤ ʚʪʦʨʘʷ ʧʦʣʦʚʠʥʘ ʵʪʦʡ ʧʨʦʧʦʚʝʜʠ ʥʝʩʣʘ ʦʩʥʦʚʥʫʶ 

ʩʤʳʩʣʦʚʫʶ ʥʘʛʨʫʟʢʫ. 

ɺ ʧʨʦʧʦʚʝʜʠ ʥʘ ʧʨʘʟʜʥʠʢ ɺʭʦʜʘ ɻʦʩʧʦʜʥʷ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʫʜʝʣʠʣ ʪʝʤʝ 

ʧʨʘʟʜʥʠʢʘ ʛʦʨʘʟʜʦ ʙʦʣʴʰʝ ʤʝʩʪʘ. ʂʘʢ ʠ ʚ ʧʨʝʜʳʜʫʱʝʤ ʩʣʫʯʘʝ, ʵʪʘ ʧʨʦʧʦʚʝʜʴ 

ʩʦʩʪʦʷʣʘ ʠʟ ʜʝʩʷʪʠ ʦʪʜʝʣʦʚ. ʇʝʨʚʳʡ ʦʪʜʝʣ ʩʦʜʝʨʞʘʣ ʦʙʰʠʨʥʫʶ ʘʣʣʝʛʦʨʠʶ: 

ʩʦʣʥʮʝ ï ʀʠʩʫʩ ʍʨʠʩʪʦʩ. ɺʦ ʚʪʦʨʦʤ ʦʪʜʝʣʝ ʫʧʦʤʠʥʘʣʦʩʴ ʧʨʝʜʩʢʘʟʘʥʠʝ ʧʨʦʨʦʢʘ 

ɿʘʭʘʨʠʠ, ʥʘ ʢʦʪʦʨʦʝ ʩʩʳʣʘʣʩʷ ʝʚʘʥʛʝʣʠʩʪ ʄʘʪʬʝʡ ʚ ʮʠʪʘʪʝ, ʧʨʝʜʧʦʩʳʣʘʝʤʦʡ 

ʧʨʦʧʦʚʝʜʠ ʚ ʢʘʯʝʩʪʚʝ ʵʧʠʛʨʘʬʘ. ɺ ʪʨʝʪʴʝʤ ʦʪʜʝʣʝ ʛʦʚʦʨʠʣʦʩʴ ʦ ʪʦʤ, ʯʪʦ ʠʫʜʝʠ ʥʝ 

ʧʦʥʷʣʠ ʵʪʦʛʦ ʧʨʦʨʦʯʝʩʪʚʘ ʦ ʚʭʦʜʝ ɻʦʩʧʦʜʥʝʤ ʚ ʀʝʨʫʩʘʣʠʤ. ɼʘʥʥʘʷ ʤʳʩʣʴ ʨʘʟʚʠʪʘ 

ʜʘʣʝʝ ʚ ʯʝʪʚʝʨʪʦʤ ʦʪʜʝʣʝ. ɺ ʧʷʪʦʤ ʧʦʜʨʦʙʥʦ ʦʧʠʩʳʚʘʣʠʩʴ ʩʦʙʳʪʠʷ ʵʪʦʛʦ ʜʥʷ, ʘ ʚ 

ʰʝʩʪʦʤ ʵʪʘ ʪʝʤʘ ʨʘʩʰʠʨʷʣʘʩʴ ʠ ʩʦʚʝʨʰʘʣʩʷ ʧʝʨʝʭʦʜ ʢʦ ʚʪʦʨʦʡ ʯʘʩʪʠ ʧʨʦʧʦʚʝʜʠ. ɺ 

ʩʝʜʴʤʦʤ ʦʪʜʝʣʝ ʧʨʦʧʦʚʝʜʥʠʢ ʦʩʪʘʥʘʚʣʠʚʘʣʩʷ ʥʘ ʟʥʘʯʝʥʠʠ ʚʭʦʜʘ ɻʦʩʧʦʜʥʷ ʚ 

ʀʝʨʫʩʘʣʠʤ, ʚ ʚʦʩʴʤʦʤ ʦʥ ʮʠʪʠʨʦʚʘʣ ʀʦʘʥʥʘ ɿʣʘʪʦʫʩʪʘ ʜʣʷ ʪʦʣʢʦʚʘʥʠʷ ʙʠʙʣʝʡʩʢʦʛʦ 

ʩʦʙʳʪʠʷ, ʘ ʚ ʜʝʚʷʪʦʤ ʜʘʚʘʣ ʧʦʜʨʦʙʥʦʝ ʦʙʲʷʩʥʝʥʠʝ ʧʨʠʚʦʜʠʤʳʭ ʩʣʦʚ ɿʣʘʪʦʫʩʪʘ. ɺ 

ʜʝʩʷʪʦʤ ʦʪʜʝʣʝ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʠʟʣʘʛʘʣ ʩʚʦʝ ʧʦʫʯʝʥʠʝ ʚʝʨʫʶʱʠʤ ʢʘʢ ʚʳʚʦʜ 

ʠʟ ʨʘʥʝʝ ʩʢʘʟʘʥʥʦʛʦ. ʊʘʢʠʤ ʦʙʨʘʟʦʤ, ʜʘʥʥʘʷ ʧʨʦʧʦʚʝʜʴ ʨʘʟʜʝʣʷʣʘʩʴ ʥʘ ʚʚʝʜʝʥʠʝ 

(ʦʪʜʝʣ 1), ʧʝʨʚʫʶ ʛʣʘʚʥʫʶ ʯʘʩʪʴ (2-6), ʚʪʦʨʫʶ ʛʣʘʚʥʫʶ ʯʘʩʪʴ (7-9) ʠ ʟʘʢʣʶʯʝʥʠʝ 

(10). 

ɺʝʩʴʤʘ ʨʘʟʥʦʦʙʨʘʟʥʳ ʧʨʦʧʦʚʝʜʠ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ʥʘ ʇʘʩʭʫ. ɺ ʦʜʥʦʡ ʠʟ 

ʥʠʭ ʧʨʦʧʦʚʝʜʥʠʢ ʚʳʨʘʞʘʣ ʩʢʦʨʙʴ ʦ ʪʦʤ, ʯʪʦ ʧʨʘʚʦʩʣʘʚʥʳʝ ʭʨʠʩʪʠʘʥʝ ʟʥʘʶʪ ʟʝʤʣʶ, 

ʥʦ ʦ ʥʝʙʝ ʧʦʯʪʠ ʥʝ ʟʘʜʫʤʳʚʘʶʪʩʷ ï ʵʪʦ ʠʤʝʝʪ ʦʪʨʠʮʘʪʝʣʴʥʳʝ ʧʦʩʣʝʜʩʪʚʠʷ ʜʣʷ ʥʠʭ, 

ʧʦʩʢʦʣʴʢʫ ʟʝʤʥʘʷ ʞʠʟʥʴ ʯʝʣʦʚʝʢʘ ʝʩʪʴ ʪʦʣʴʢʦ ʟʘʨʦʜʳʰ ʥʘʩʪʦʷʱʝʡ ʞʠʟʥʠ. 

ɺʦʩʢʨʝʩʝʥʠʝʤ ʍʨʠʩʪʦʚʳʤ ʟʝʤʣʷ ʦʙʲʝʜʠʥʝʥʘ ʩ ʥʝʙʦʤ, ʠ ʚʣʘʩʪʴ ʘʜʘ ʩʦʢʨʫʰʝʥʘ. 

ɺʝʪʭʦʟʘʚʝʪʥʦʡ ʩʠʤʚʦʣʠʢʦʡ ʧʨʦʧʦʚʝʜʥʠʢ ʧʦʜʯʝʨʢʠʚʘʣ ʦʙʲʝʜʠʥʝʥʠʝ ʥʝʙʘ ʠ ʟʝʤʣʠ, 

ʚʳʨʘʞʘʶʱʝʝʩʷ ʚ ʪʦʤ, ʯʪʦ ʫʚʝʨʝʥʥʦʩʪʴ ʚ ʚʦʩʢʨʝʩʝʥʠʠ ï ɻ ʪʘ ʥʦʚʦʩʪʴ ʧʠʪʘʝʪ ʭʨʠʩʪʠʘʥ 

ʜʫʭʦʚʥʦ, ʠʙʦ ʧʘʩʭʘʣʴʥʳʡ ʘʛʥʝʮ ʵʪʦ ɺʦʩʢʨʝʩʰʠʡ ʍʨʠʩʪʦʩ, ʵʪʦ ʨʘʜʦʩʪʴ ʦ ɽʛʦ 

ʚʦʩʢʨʝʩʝʥʠʠ, ʧʠʪʘʶʱʘʷ ʜʫʰʠ. ɺ ʧʨʝʜʧʦʩʣʝʜʥʝʤ ʦʪʜʝʣʝ ʌʠʣʘʨʝʪ ʨʘʟʲʷʩʥʷʣ 

ʟʥʘʯʝʥʠʝ ʚʦʩʢʨʝʩʝʥʠʷ ʜʣʷ ʚʩʝʭ ʦʙʣʘʩʪʝʡ ʯʝʣʦʚʝʯʝʩʢʦʡ ʞʠʟʥʠ. 

ɺ ʜʨʫʛʦʡ ʧʨʦʧʦʚʝʜʠ ʥʘ ʵʪʦʪ ʧʨʘʟʜʥʠʢ ʤʠʪʨʦʧʦʣʠʪ ʧʨʝʜʩʪʘʚʠʣ ʚʦʩʢʨʝʩʝʥʠʝ 

ʢʘʢ ʩʨʝʜʩʪʚʦ ʢ ʫʨʘʟʫʤʝʥʠʶ ɹʦʞʝʩʪʚʝʥʥʦʡ ʤʫʜʨʦʩʪʠ. ɼʣʷ ʧʦʟʥʘʥʠʷ ʜʫʭʦʚʥʳʭ 

ʧʨʝʜʤʝʪʦʚ ʥʝʦʙʭʦʜʠʤ ɹʦʞʝʩʪʚʝʥʥʳʡ ʩʚʝʪ, ʢʦʪʦʨʳʡ ʤʦʞʝʪ ʜʘʪʴ ʪʦʣʴʢʦ 

ɹʦʛʦʯʝʣʦʚʝʢ. ʇʨʦʧʦʚʝʜʴ ʟʘʢʘʥʯʠʚʘʣʘʩʴ ʧʨʦʰʝʥʠʝʤ ʦ ʜʘʨʦʚʘʥʠʠ ʩʚʝʪʘ ʍʨʠʩʪʦʚʘ, 
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ʢʦʪʦʨʳʡ ʤʦʞʝʪ ʧʨʦʩʚʝʪʠʪʴ ʜʫʭʦʚʥʳʡ ʫʤ. ɺ ʧʝʨʚʦʡ ʨʘʩʩʤʦʪʨʝʥʥʦʡ ʚʳʰʝ ʧʨʦʧʦʚʝʜʠ 

ʥʘ ʇʘʩʭʫ ʧʨʦʧʦʚʝʜʥʠʢ ʠʟʣʘʛʘʣ ʩʚʦʶ ʤʳʩʣʴ ʧʦʩʣʝʜʦʚʘʪʝʣʴʥʦ, ʚ ʦʨʛʘʥʠʯʝʩʢʠ 

ʚʳʪʝʢʘʶʱʠʭ ʜʨʫʛ ʠʟ ʜʨʫʛʘ ʦʪʜʝʣʘʭ. ɺʦ ʚʪʦʨʦʡ ʞʝ ʧʨʦʧʦʚʝʜʠ ʤʦʞʥʦ ʧʨʦʩʣʝʜʠʪʴ 

ʩʠʤʤʝʪʨʠʯʥʦʝ ʜʝʣʝʥʠʝ: ʦʪʜʝʣʳ 1-6, ʧʝʨʝʭʦʜʥʳʡ ʦʪʜʝʣ 7, ʠ ʦʪʜʝʣʳ 8-13, ʪ. ʝ. ʜʚʝ 

ʛʣʘʚʥʳʭ ʯʘʩʪʠ, ʩʦʩʪʦʷʱʠʝ ʠʟ ʰʝʩʪʠ ʦʪʜʝʣʦʚ ʢʘʞʜʘʷ ʠ ʧʝʨʝʭʦʜ ʤʝʞʜʫ ʥʠʤʠ. 

ʀʥʪʝʨʝʩʥʘ ʧʨʦʧʦʚʝʜʴ ʥʘ ʧʨʘʟʜʥʠʢ ʇʨʝʦʙʨʘʞʝʥʠʷ ɻʦʩʧʦʜʥʷ, ʠ ʧʨʦʠʟʥʝʩʝʥʥʘʷ 

ʚ ʇʨʝʦʙʨʘʞʝʥʩʢʦʤ ʩʦʙʦʨʝ ʛʦʨʦʜʘ ʊʚʝʨʠ ʚ 1820 ʛ. ʠ ʦʧʫʙʣʠʢʦʚʘʥʥʘʷ ʚ ʠʟʜʘʥʠʠ 1844 

ʛ. ɺ ʥʝʡ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʪʦʣʴʢʦ ʤʠʤʦʭʦʜʦʤ ʫʧʦʤʠʥʘʣ ʩʘʤ ʧʨʘʟʜʥʠʢ. ɺʦ 

ʚʩʪʫʧʣʝʥʠʠ ʧʨʦʧʦʚʝʜʥʠʢ ʫʢʘʟʳʚʘʣ, ʯʪʦ ʝʚʘʥʛʝʣʠʩʪ ʜʚʘʞʜʳ ʧʨʠʚʦʜʠʪ ʤʦʣʠʪʚʫ 

ʍʨʠʩʪʘ, ʠ ʧʨʝʜʫʧʨʝʞʜʘʣ, ʯʪʦ ʠʤʝʥʥʦ ʥʘ ʵʪʦ ʦʥ ʭʦʯʝʪ ʦʙʨʘʪʠʪʴ ʚʥʠʤʘʥʠʝ. ɺ ʧʝʨʚʦʡ 

ʯʘʩʪʠ ʌʠʣʘʨʝʪ ʛʦʚʦʨʠʣ ʦ ʪʦʤ, ʯʪʦ ʤʦʣʠʪʚʘ ʜʣʷ ʚʩʝʛʦ ʯʝʣʦʚʝʯʝʩʪʚʘ ʩʚʷʟʘʥʘ ʩ 

ʧʦʯʠʪʘʥʠʝʤ ɹʦʛʘ, ʠ ʯʪʦ ñʥʝʪ ʚʝʱʠ, ʚ ʢʦʪʦʨʦʡ ʤʦʣʠʪʚʘ ʥʝ ʤʦʛʣʘ ʩʦʜʝʣʘʪʴʩʷ 

ʜʝʡʩʪʚʠʪʝʣʴʥʦʡ, ʝʩʣʠ ʪʦʣʴʢʦ ʧʨʝʜʤʝʪ ʤʦʣʠʪʚʳ ʥʝ ʧʨʦʪʠʚʝʥ ʧʨʝʤʫʜʨʦʩʪʠ ʠ 

ʙʣʘʛʦʩʪʠ ɹʦʞʠʝʡ ʠ ʙʣʘʛʫ ʤʦʣʷʱʝʛʦʩʷò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1844-1845, ʩ. 103). ɺʦ 

ʚʪʦʨʦʡ ʛʣʘʚʥʦʡ ʯʘʩʪʠ, ʢʦʪʦʨʘʷ ʟʘʥʠʤʘʝʪ ʩʘʤʦʝ ʙʦʣʴʰʦʝ ʤʝʩʪʦ ʚ ʵʪʦʡ ʧʨʦʧʦʚʝʜʠ, ʦʥ 

ʩʧʝʨʚʘ ʧʨʠʚʦʜʠʣ ʠʩʪʦʨʠʯʝʩʢʠʝ ʧʨʠʤʝʨʳ ï ʤʦʣʠʪʚʫ ʧʨʦʨʦʢʘ ʀʣʠʠ, ʩʦʪʥʠʢʘ 

ʂʦʨʥʠʣʠʷ ʠ ʄʦʠʩʝʷ ï ʠ ʧʦʜʯʝʨʢʠʚʘʣ, ʯʪʦ ʤʦʣʠʪʚʘ, ʢʦʪʦʨʘʷ ʚʦ ʍʨʠʩʪʝ ʧʨʠʚʝʣʘ ʢ 

ʇʨʝʦʙʨʘʞʝʥʠʶ, ʜʦʣʞʥʘ ʚ ʥʘʩ ʧʨʦʠʟʚʦʜʠʪʴ ʪʦʞʝ ʜʝʡʩʪʚʠʝ. ɺ ʧʦʩʣʝʜʥʝʤ ʦʪʜʝʣʝ ʦʥ 

ʧʨʠʟʚʘʣ ʭʨʠʩʪʠʘʥ ʢ ʤʦʣʠʪʚʝ: ñʄʦʣʠʩʴ ʦ ʩʘʤʦʡ ʤʦʣʠʪʚʝ, ʠ ʪʳ ʩʧʝʨʚʘ ʧʨʠʦʙʨʝʪʝʰʴ 

ʤʦʣʠʪʚʫ ʠʩʪʠʥʥʫʶ ʠ ʜʝʡʩʪʚʠʪʝʣʴʥʫʶ, ʧʦʪʦʤ ʩʠʷ ʚʩʝ ʧʦʙʝʜʠʪ ʩ ʪʦʙʦʶ ʠ ʚʩʝ ʪʝʙʝ 

ʧʨʠʦʙʨʷʱʝʪ, ʚʦʟʚʝʜʝʪ ʪʝʙʷ ʥʘ ʌʘʚʦʨ, ʠʣʠ ʚ ʪʝʙʝ ʦʪʢʨʦʝʪ ʌʘʚʦʨ; ʥʠʟʚʝʜʝʪ ʥʝʙʦ ʚ 

ʜʫʰʫ ʪʚʦʶ, ʠ ʜʫʰʫ ʪʚʦʶ ʚʦʟʥʝʩʝʪ ʥʘ ʥʝʙʦò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1844-1845, ʩ. 107). 

ɺ ʮʝʥʪʨʝ ʚʥʠʤʘʥʠʷ ʧʨʦʧʦʚʝʜʥʠʢʘ ʩʪʦʷʣ ʥʝ ʧʨʘʟʜʥʠʢ ʇʨʝʦʙʨʘʞʝʥʠʷ, ʘ ʤʦʣʠʪʚʘ, 

ʩʠʣʘ ʢʦʪʦʨʦʡ ʟʘʚʠʩʠʪ ʦʪ ʙʣʘʛʦʜʘʪʠ ɹʦʞʠʝʡ, ʜʘʨʦʚʘʥʥʦʡ ʤʦʣʷʱʝʤʫʩʷ. ʇʨʦʧʦʚʝʜʴ 

ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ʙʳʣʘ ʦʩʥʦʚʘʥʦ ʥʘ ʧʦʜʨʦʙʥʦʤ ʨʘʟʙʦʨʝ ʝʚʘʥʛʝʣʴʩʢʦʛʦ ʪʝʢʩʪʘ, 

ʚ ʢʦʪʦʨʦʤ ʤʦʣʠʪʚʘ ʫʧʦʤʠʥʘʝʪʩʷ. 

ʊʘʢʠʤ ʦʙʨʘʟʦʤ, ʜʘʞʝ ʥʝʤʥʦʛʠʝ ʧʨʠʚʝʜʝʥʥʳʝ ʧʨʠʤʝʨʳ ʧʦʢʘʟʳʚʘʶʪ, ʥʘʩʢʦʣʴʢʦ 

ʚʝʩʴʤʘ ʨʘʟʥʦʦʙʨʘʟʥʳ ʧʦ ʩʦʜʝʨʞʘʥʠʶ ʠ ʢʦʤʧʦʟʠʮʠʠ ʧʨʦʧʦʚʝʜʠ ʤʠʪʨʦʧʦʣʠʪʘ 

ʌʠʣʘʨʝʪʘ ʢ ʦʪʜʝʣʴʥʳʤ ʮʝʨʢʦʚʥʳʤ ʧʨʘʟʜʥʠʢʘʤ. ɽʩʣʠ ʚ ʦʜʥʠʭ ʦʥ ʦʙʨʘʱʘʣ ʚʥʠʤʘʥʠʝ 

ʥʘ ʩʦʚʦʢʫʧʥʦʩʪʴ ʩʦʙʳʪʠʡ, ʢʦʪʦʨʳʝ ʚʩʧʦʤʠʥʘʝʪ ʎʝʨʢʦʚʴ ʚ ʵʪʦʪ ʜʝʥʴ, ʪʦ ʜʨʫʛʠʤ ʦʥ 

ʧʨʝʜʧʦʩʳʣʘʣ ʮʠʪʘʪʫ ʠʟ ʉʚʷʱʝʥʥʦʛʦ ʇʠʩʘʥʠʷ, ʩʤʳʩʣ ʢʦʪʦʨʦʡ ʦʥ ʧʦʜʨʦʙʥʦ ʨʘʩʢʨʳʣ. 

ʆʜʥʠ ʧʨʦʧʦʚʝʜʠ ʜʝʣʠʣʠʩʴ ʥʘ ʯʝʪʳʨʝ ʯʘʩʪʠ, ʩ ʚʦʟʤʦʞʥʳʤʠ ʧʦʜʨʘʟʜʝʣʝʥʠʷʤʠ, 

ʤʝʞʜʫ ʪʝʤ ʜʨʫʛʠʝ ʠʤʝʣʠ ʜʚʫʭʯʘʩʪʥʫʶ ʠʣʠ ʪʨʝʭʯʘʩʪʥʫʶ ʩʪʨʫʢʪʫʨʫ. 

ɺ ʩʣʦʚʘʭ, ʩʢʘʟʘʥʥʳʭ ʧʨʠ ʦʩʚʝʱʝʥʠʠ ʭʨʘʤʦʚ, ʌʠʣʘʨʝʪ ʧʦʣʴʟʦʚʘʣʩʷ ʵʪʠʤ 

ʧʦʚʦʜʦʤ ʜʣʷ ʦʙʲʷʩʥʝʥʠʷ ʧʨʠʥʮʠʧʠʘʣʴʥʦʛʦ ʟʥʘʯʝʥʠʷ ʭʨʘʤʦʩʪʨʦʠʪʝʣʴʩʪʚʘ ʠʣʠ 

ʠʟʣʘʛʘʣ ʦʪʜʝʣʴʥʳʝ ʧʦʣʦʞʝʥʠʷ ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʫʯʝʥʠʷ, ʩʚʷʟʘʥʥʳʝ ʣʠʙʦ ʩʦ ʩʚʷʪʳʤ, 

ʢʦʪʦʨʦʤʫ ʧʦʩʚʷʱʝʥ ʭʨʘʤ, ʣʠʙʦ ʩ ʦʢʨʫʞʝʥʠʝʤ, ʚ ʢʦʪʦʨʦʤ ʦʥ ʩʪʦʠʪ ï ʧʨʠ ʙʦʣʴʥʠʮʝ, 

ʧʨʠ ʙʦʛʘʜʝʣʴʥʝ, ʧʨʠ ʫʯʝʙʥʦʤ ʟʘʚʝʜʝʥʠʠ, ʧʨʠ ʢʣʘʜʙʠʱʝ. ʅʘʧʨʠʤʝʨ, 12 ʩʝʥʪʷʙʨʷ 

1837 ʛ. ʦʥ ʧʨʦʠʟʥʝʩ ʩʣʦʚʦ ʧʨʠ ʦʩʚʝʱʝʥʠʠ ʭʨʘʤʘ ʩʚʷʪʦʡ ʤʫʯʝʥʠʮʳ ʊʘʪʠʘʥʳ ʧʨʠ 

ʄʦʩʢʦʚʩʢʦʤ ʫʥʠʚʝʨʩʠʪʝʪʝ. ɺ ʵʪʦʤ ʩʣʦʚʝ ʦʥ ʧʦʜʯʝʨʢʠʚʘʣ ʩʚʷʟʴ ʤʝʞʜʫ ñʜʦʤʦʤ 

ʤʦʣʠʪʚʳ ʠ ʜʦʤʦʤ ʣʶʙʦʤʫʜʨʠʠò, ʦʙʲʝʜʠʥʝʥʥʳʤʠ ʧʦʜ ʦʜʥʦʡ ʢʨʳʰʝʡ. ñʄʦʛʠʣʴʥʦʤʫ 

ʧʦʟʥʘʥʠʶ ʟʝʤʣʠò ʦʥ ʧʨʦʪʠʚʦʧʦʩʪʘʚʣʷʣ ñʞʠʚʦʪʚʦʨʷʱʠʝ ʦʩʥʦʚʳ ʤʫʜʨʦʩʪʠ ɹʦʞʠʝʡò. 

ɺ ʮʝʥʪʨʘʣʴʥʦʡ ʯʘʩʪʠ ʧʨʦʧʦʚʝʜʠ, ʩʦʩʪʦʷʱʝʡ ʠʟ ʧʷʪʠ ʦʪʜʝʣʦʚ, ʧʨʦʧʦʚʝʜʥʠʢ ʥʘʟʳʚʘʣ 

ɹʦʛʘ ʧʨʦʩʚʝʪʠʪʝʣʝʤ, ʠʩʪʦʯʥʠʢʦʤ ʚʩʷʢʦʛʦ ʧʨʦʩʚʝʱʝʥʠʷ, ʘ ʍʨʠʩʪʘ ï ʩʚʝʪʦʤ. ʀʩʭʦʜʷ 



Technology and Language ʊʝʭʥʦʣʦʛʠʠ ʚ ʠʥʬʦʩʬʝʨʝ, 2025. 6(3). 134-143 

 

 

161 
soctech.spbstu.ru   

ʠʟ ʵʪʦʡ ʦʩʥʦʚʳ, ʦʥ ʧʨʝʜʦʩʪʝʨʝʛʘʣ ʧʨʦʪʠʚ ʥʝʧʨʘʚʠʣʴʥʦ ʧʦʥʷʪʦʛʦ ʦʙʨʘʟʦʚʘʥʠʷ, 

ʢʦʪʦʨʦʝ ʣʝʛʢʦ ʤʦʞʝʪ ʧʨʠʚʝʩʪʠ ʢ ʚʳʩʦʢʦʤʝʨʠʶ. ʌʠʣʘʨʝʪ ʥʘʧʦʤʥʠʣ ʫʯʝʥʳʤ, ʯʪʦ 

ñɻʦʩʧʦʜʴ ʧʨʦʩʚʝʱʘʝʪ ʨʘʟʫʤ ʠ ʩʝʨʜʮʘ ʙʣʫʞʜʘʶʱʠʭ ʚʦ ʪʴʤʝ ʟʝʤʥʦʛʦ ʩʪʨʘʜʘʥʠʷ. 

ʆʩʚʦʙʦʞʜʝʥʠʝ ʦʪ ʤʫʢ ʩʦʚʝʩʪʠ ʤʦʞʥʦ ʧʦʣʫʯʠʪʴ ʥʝ ʬʠʣʦʩʦʬʩʪʚʦʚʘʥʠʝʤ ʧʦ ʥʘʰʝʤʫ 

ʨʘʟʫʤʫ, ʥʦ ʪʦʣʴʢʦ ʤʠʣʦʩʪʴʶ ʠ ʧʨʘʚʝʜʥʦʩʪʴʶ ɹʦʞʠʝʡ ï ʤʠʣʦʩʪʴʶ ɹʦʛʘ, 

ʧʨʦʩʚʝʱʘʶʱʝʛʦ ʥʘʩ, ʦʩʣʝʧʣʝʥʥʳʭò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1873, ʩ. 68). ɿʘʢʘʥʯʠʚʘʝʪ 

ʦʥ ʵʪʫ ʧʨʦʧʦʚʝʜʴ ʦʙʨʘʱʝʥʠʝʤ ʢ ɹʦʛʫ: ñʉʝʛʦ ʨʘʜʠ ʩʣʘʚʣʶ ʪʝʙʷ, ɽʜʠʥʩʪʚʝʥʥʳʡ 

ʇʨʦʩʚʝʪʠʪʝʣʴ, ʠ ʭʦʪʷ ʥʝʜʦʩʪʦʡʥʳʤ ʛʣʘʩʦʤ, ʩ ʜʦʩʪʦʡʥʳʤ ʩʣʫʞʠʪʝʣʝʤ ʊʚʦʝʛʦ 

ʚʝʯʥʦʛʦ ʧʨʦʩʚʝʱʝʥʠʷ, ʚʟʳʚʘʶ ʦ ʊʝʙʝ ʢʦ ʚʩʝʤ ʥʝʧʨʦʩʚʝʱʝʥʥʳʤ ʠ ʧʨʦʩʚʝʱʝʥʥʳʤ 

ʚʝʢʘ ʩʝʛʦ: ʧʨʠʩʪʫʧʠʪʝ ʢ ʅʝʤʫ, ï ʙʣʘʛʦʛʦʚʝʶʱʠʤ ʫʤʦʤ, ʚʝʨʫʶʱʠʤ ʩʝʨʜʮʝʤ, 

ʤʦʣʷʱʠʤʩʷ ʜʫʭʦʤ, ʧʦʩʣʫʰʥʦʡ ʚʦʣʝʡ, ʧʨʠʙʣʠʞʪʝʩʴ, ʧʨʠʩʪʫʧʠʪʝ ʢ ʅʝʤʫ ʠ 

ʧʨʦʩʚʝʪʠʪʝʩʷ, ʠ ʣʠʮʘ ʚʘʰʘ ʥʝ ʧʦʩʪʳʜʷʪʩʷò (ʩ. 68). 

ʗɿʓʂ ʇʈʆʇʆɺɽɼɽʁ ʄʀʊʈʆʇʆʃʀʊɸ ʌʀʃɸʈɽʊɸ 

ʗʟʳʢ ʧʨʦʧʦʚʝʜʝʡ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ï ʞʠʚʦʡ ʨʫʩʩʢʠʡ ʷʟʳʢ ʩ 

ʤʥʦʛʦʯʠʩʣʝʥʥʳʤʠ ʩʣʘʚʷʥʩʢʠʤʠ ʚʩʪʘʚʢʘʤʠ, ʧʨʝʞʜʝ ʚʩʝʛʦ, ʚ ʮʠʪʘʪʘʭ, ʥʦ ʯʘʩʪʦ ʠ ʚ 

ʪʝʢʩʪʝ ʩʘʤʦʡ ʧʨʦʧʦʚʝʜʠ. ʇʨʦʧʦʚʝʜʥʠʢ ʧʦʣʴʟʦʚʘʣʩʷ ʤʥʦʞʝʩʪʚʦʤ ʧʦʵʪʠʯʝʩʢʠʭ 

ʧʨʠʝʤʦʚ. ʅʘʧʨʠʤʝʨ, ʠʩʧʦʣʴʟʦʚʘʣ ʩʝʤʘʥʪʠʯʝʩʢʠʝ ʧʦʚʪʦʨʳ: ñʩʥʠʩʭʦʜʠʪʝʣʴʥʦ ʩʦ 

ʩʪʦʨʦʥʳ ʈʝʣʠʛʠʠ: ʚʦʟʙʣʘʛʦʜʘʨʠʤ ʝʝ ʩʥʠʩʭʦʞʜʝʥʠʶ. ɹʣʘʛʦʨʘʟʫʤʥʦ ʩʦ ʩʪʦʨʦʥʳ 

ʅʘʫʢʠ: ʧʦʭʚʘʣʠʤ ʝʝ ʙʣʘʛʦʨʘʟʫʤʠʝò. ʄʝʞʜʫ ʵʪʠʤʠ ʧʦʚʪʦʨʘʤʠ ʩʪʦʷʪ, ʚʳʜʝʣʝʥʥʳʝ 

ʟʘʛʣʘʚʥʳʤʠ ʙʫʢʚʘʤʠ, ʩʝʤʘʥʪʠʯʝʩʢʠʝ ʵʣʝʤʝʥʪʳ ʜʘʥʥʦʡ ʧʨʦʧʦʚʝʜʠ ï ʈʝʣʠʛʠʷ ʠ 

ʅʘʫʢʘ. ʅʘʧʨʷʞʝʥʠʝ ʩʦʟʜʘʚʘʣʦʩʴ ʘʥʪʠʪʝʟʦʡ: ñʅʝ ʩʢʘʞʫ ʚʳʩʦʯʘʡʰʠʡ ʤʫʜʨʝʮ, ʠʙʦ ʵʪʦ 

ʥʘʠʤʝʥʦʚʘʥʠʝ ʙʳʣʦ ʙʳ ʥʠʟʢʦ, ʦ ʢʦʤ ʪʝʧʝʨʴ ʜʫʤʘʶò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1873, ʩ. 

61). ʆʟʥʘʢʦʤʣʝʥʠʝ ʩ ʟʝʤʥʳʤʠ ʧʨʝʜʤʝʪʘʤʠ ʘʚʪʦʨ ʩʨʘʚʥʠʣ ʩ ʚʭʦʞʜʝʥʠʝʤ ʚ ʤʦʛʠʣʫ ʠ 

ʜʘʞʝ ʛʦʚʦʨʠʣ ʦ ñʤʦʛʠʣʴʥʦʤ ʧʦʟʥʘʥʠʠò ʠ ʩʪʝʢʣʷʥʥʦʤ ʧʦʟʥʘʥʠʠò. ɺ ʨʷʜʫ 

ʩʝʤʘʥʪʠʯʝʩʢʠʭ ʧʦʚʪʦʨʦʚ ʩʥʘʯʘʣʘ ʫʧʦʪʨʝʙʣʷʝʪʩʷ ʩʣʦʚʦ ñʮʘʨʩʪʚʦò, ʢʦʪʦʨʦʝ 

ʩʤʝʥʷʝʪʩʷ ʮʝʨʢʦʚʥʦʩʣʘʚʷʥʩʢʠʤ ʩʣʦʚʦʤ ñʚʣʘʜʳʯʝʩʪʚʦò, ʘ ʦʪ ʵʪʦʛʦ ʧʝʨʝʭʦʜʠʪ ʢ 

ʩʣʦʚʫ ñʮʘʨʩʪʚʠʝò. ʕʪʠʤ ʩʦʟʜʘʝʪʩʷ ʩʣʦʞʥʦʝ ʧʝʨʝʧʣʝʪʝʥʠʝ ʤʠʨʩʢʠʭ ʠ ʜʫʭʦʚʥʳʭ 

ʧʨʝʜʩʪʘʚʣʝʥʠʡ. ɺ ʮʝʣʦʤ ʫ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ʧʨʦʩʣʝʞʠʚʘʝʪʩʷ ʪʝʥʜʝʥʮʠʷ 

ʫʧʦʪʨʝʙʣʷʪʴ ʠʥʚʝʨʩʠʶ ʤʝʞʜʫ ʩʫʱʝʩʪʚʠʪʝʣʴʥʳʤ ʠ ʧʨʠʣʘʛʘʪʝʣʴʥʳʤ, ʢʦʛʜʘ ʦʥ 

ʛʦʚʦʨʠʪ ʦʙ ʦʙʣʘʩʪʠ ʜʫʭʦʚʥʦʡ ʪʘʢ, ʯʪʦ ʦʥʘ ʚʳʩʪʫʧʘʝʪ ʦʩʦʙʝʥʥʦ ʷʨʢʦ, ʝʩʣʠ 

ʫʧʦʪʨʝʙʣʷʝʪʩʷ ʚ ʩʚʷʟʠ ʩ ʟʝʤʥʳʤʠ ʧʨʝʜʤʝʪʘʤʠ. ʅʘʧʨʠʤʝʨ, ñʦʪ ʙʦʣʝʟʥʝʡ ʜʫʰʝʚʥʳʭ, 

ʦʪ ʩʤʝʨʪʠ ʜʫʭʦʚʥʦʡò. ʕʪʠʤʠ ʩʣʦʚʘʤʠ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʧʦʜʯʝʨʢʠʚʘʣ ʩʚʦʶ 

ʤʳʩʣʴ ñʦ ʚʨʘʯʝʙʥʦʡ ʥʘʫʢʝ ʜʫʰò. ʀʥʚʝʨʩʠʷ ʠʣʠ ʝʝ ʦʪʩʫʪʩʪʚʠʝ ʚ ʪʝʭ ʤʝʩʪʘʭ, ʛʜʝ ʦʥʘ 

ʦʞʠʜʘʝʪʩʷ, ʦʩʦʙʝʥʥʦ ʚʦʟʙʫʞʜʘʝʪ ʯʠʪʘʪʝʣʷ ʠʣʠ ʩʣʫʰʘʪʝʣʷ: ñɺʥʠʤʘʪʝʣʴʥʦʝ 

ʠʩʩʣʝʜʦʚʘʥʠʝ ʩʚʷʱʝʥʥʳʭ ʢʥʠʛ ʧʦʢʘʟʳʚʘʝʪ, ʯʪʦ ɹʦʛ ʷʚʣʷʣʩʷ ʚ ʦʙʨʘʟʝ ʩʫʱʝʩʪʚʘ 

ʩʦʪʚʦʨʝʥʥʦʛʦ, ʘʥʛʝʣʘ, ʯʝʣʦʚʝʢʘ, ʥʦ ʩ ɹʦʞʠʠʤ ʠʤʝʥʝʤ, ʩ ɹʦʞʝʩʢʠʤ ʜʝʡʩʪʚʠʝʤò (ʩ. 

61). ʀʥʚʝʨʩʠʷ ʟʜʝʩʴ ʚʣʠʷʝʪ ʠ ʥʘ ʨʠʪʤ, ʠ ʥʘ ʩʤʳʩʣ. ɺʩʝ ʟʥʘʯʠʤʳʝ ʧʦ ʩʦʜʝʨʞʘʥʠʶ 

ʤʝʩʪʘ ʧʦʜʯʝʨʢʠʚʘʶʪʩʷ ʫʧʦʪʨʝʙʣʝʥʠʝʤ ʨʘʟʥʳʭ ʩʪʠʣʠʩʪʠʯʝʩʢʠʭ ʧʨʠʝʤʦʚ ʠ 

ʧʦʧʝʨʝʤʝʥʥʳʤ ʫʧʦʪʨʝʙʣʝʥʠʝʤ ʨʫʩʩʢʠʭ ʠʣʠ ʮʝʨʢʦʚʥʦʩʣʘʚʷʥʩʢʠʭ ʩʣʦʚ ʠ ʦʙʦʨʦʪʦʚ. 

ɽʩʪʝʩʪʚʝʥʥʦ, ʯʪʦ ʵʪʠ ʧʨʠʝʤʳ ʤʝʥʷʣʠʩʴ ʚ ʟʘʚʠʩʠʤʦʩʪʠ ʦʪ ʩʦʜʝʨʞʘʥʠʷ ʠ ʥʘʧʨʘʚʣʝʥʠʷ 

ʧʨʦʧʦʚʝʜʠ. ʇʨʠʤʝʯʘʪʝʣʴʥʦ, ʯʪʦ ʠʟʤʝʥʝʥʠʷ, ʚʥʝʩʝʥʥʳʝ ʩʘʤʠʤ ʘʚʪʦʨʦʤ ʚ ʙʦʣʝʝ 
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ʧʦʟʜʥʠʝ ʠʟʜʘʥʠʷ, ʩʚʠʜʝʪʝʣʴʩʪʚʫʶʪ ʦʙ ʦʛʨʦʤʥʦʤ ʟʥʘʯʝʥʠʠ, ʢʦʪʦʨʦʝ ʦʥ ʧʨʠʜʘʚʘʣ 

ʢʘʞʜʦʤʫ ʩʣʦʚʫ. 

ʅʋɾɼʓ ʀ ɼʋʍʆɺʅʓɽ ʅɽɼʋɻʀ ʇɸʉʊɺʓ ɺ ʇʈʆʇʆɺɽɼʗʍ 

ʄʀʊʈʆʇʆʃʀʊɸ ʌʀʃɸʈɽʊɸ 

ɺ ʧʨʦʧʦʚʝʜʷʭ ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ʨʘʟʚʝʨʪʳʚʘʣʦʩʴ ʥʝ ʪʦʣʴʢʦ ʰʠʨʦʢʦʝ 

ʠʟʣʦʞʝʥʠʝ ʚʩʝʛʦ ʭʨʠʩʪʠʘʥʩʢʦʛʦ ʫʯʝʥʠʷ, ʥʦ ʠ ʝʛʦ ʧʨʘʢʪʠʯʝʩʢʦʝ ʧʨʠʤʝʥʝʥʠʝ ʢ 

ʦʪʜʝʣʴʥʳʤ ʤʦʤʝʥʪʘʤ ʯʝʣʦʚʝʯʝʩʢʦʡ ʞʠʟʥʠ, ʚʢʣʶʯʘʷ ʦʙʣʠʯʝʥʠʝ ʧʦʨʦʢʦʚ 

ʩʦʚʨʝʤʝʥʥʦʛʦ ʦʙʱʝʩʪʚʘ. ʇʨʦʧʦʚʝʜʠ ʌʠʣʘʨʝʪʘ ʦʙʨʘʱʝʥʳ ʧʨʝʠʤʫʱʝʩʪʚʝʥʥʦ ʢ 

ʩʪʦʣʠʯʥʦʤʫ ʦʙʱʝʩʪʚʫ. ʕʪʦ ʦʙʱʝʩʪʚʦ ʩʪʨʘʜʘʣʦ ʦʪ ʚʣʠʷʥʠʷ ʤʠʩʪʠʮʠʟʤʘ ʠ ʦʪ ʚʣʠʷʥʠʷ 

ʟʘʧʘʜʥʳʭ ï ʢʘʪʦʣʠʯʝʩʢʠʭ ʠ ʧʨʦʪʝʩʪʘʥʪʩʢʠʭ ʠʜʝʡ. ʆʥʦ ʙʳʣʦ ʝʩʣʠ ʥʝ ʚʦʚʩʝ 

ʦʪʯʫʞʜʝʥʥʳʤ ʦʪ ʧʨʘʚʦʩʣʘʚʠʷ, ʪʦ ʚʩʝ ʞʝ ʥʝ ʜʦʩʪʘʪʦʯʥʦ ʫʪʚʝʨʞʜʝʥʥʳʤ ʚ ʥʝʤ. 

ʂʘʢ ʠʩʪʠʥʥʳʡ ʧʘʩʪʳʨʴ, ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʧʦʣʘʛʘʣ, ʯʪʦ ʧʨʦʧʦʚʝʜʥʠʢ 

ʜʦʣʞʝʥ ʚʩʷʯʝʩʢʠ ʫʟʥʘʪʴ ʩʚʦʶ ʧʘʩʪʚʫ, ʧʨʝʞʜʝ ʚʩʝʛʦ, ʝʝ ʜʫʭʦʚʥʦ-ʥʨʘʚʩʪʚʝʥʥʦʝ 

ʩʦʩʪʦʷʥʠʝ, ʘ ʪʘʢʞʝ ʟʝʤʥʳʝ ʧʦʪʨʝʙʥʦʩʪʠ. ʆ ʪʦʤ, ʯʪʦ ʦʥ ʩʪʘʨʘʣʩʷ ʦʟʥʘʢʦʤʠʪʴʩʷ ʩ 

ʥʫʞʜʘʤʠ ʧʘʩʪʚʳ ʠ ʫʯʝʩʪʴ ʠʭ ʧʨʠ ʩʦʩʪʘʚʣʝʥʠʠ ʧʨʦʧʦʚʝʜʠ ʩʚʠʜʝʪʝʣʴʩʪʚʫʝʪ ʝʛʦ 

ʦʙʰʠʨʥʘʷ ʧʝʨʝʧʠʩʢʘ ʠ ʝʛʦ ʠʥʪʝʨʝʩ ʢ ʩʦʚʨʝʤʝʥʥʦʡ ʣʠʪʝʨʘʪʫʨʝ. ɺ ʧʨʦʧʦʚʝʜʷʭ, 

ʧʨʦʠʟʥʝʩʝʥʥʳʭ ʚ ʩʝʣʴʩʢʠʭ ʤʝʩʪʥʦʩʪʷʭ, ʦʥ ʚʧʦʣʥʝ ʫʯʠʪʳʚʘʣ ʠʭ ʚʦʩʧʨʠʷʪʠʝ ʵʪʦʡ 

ʢʘʪʝʛʦʨʠʝʡ ʚʝʨʫʶʱʠʭ, ʠʩʧʦʣʴʟʫʷ ʚ ʩʚʦʝʡ ʨʝʯʠ ʥʘʨʦʜʥʳʝ ʧʦʩʣʦʚʠʮʳ ʠ ʧʦʛʦʚʦʨʢʠ. 

ʇʨʠʚʦʜʷ, ʥʘʧʨʠʤʝʨ, ʦʜʥʫ ʠʟ ʥʠʭ: ñɼʦ ɹʦʛʘ ʚʳʩʦʢʦò, ʦʥ ʦʙʲʷʩʥʷʝʪ, ʯʪʦ ɹʦʛ ʚʩʝʛʜʘ 

ʙʣʠʟʦʢ; ʚ ʜʨʫʛʦʡ ʧʨʦʧʦʚʝʜʠ ʤʠʪʨʦʧʦʣʠʪ ʦ ʧʦʛʦʚʦʨʢʝ ñʤʳ ʣʶʜʠ ʪʝʤʥʳʝò ʛʦʚʦʨʠʪ, 

ʯʪʦ ʦʥʘ ʧʨʦʠʩʭʦʜʠʪ ʥʝ ʦʪ ʩʤʠʨʝʥʠʷ, ʘ ʦʪ ʣʝʥʦʩʪʠò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1873, ʩ. 117). 

ɺʦ ʚʩʝʭ ʩʚʦʠʭ ʧʨʦʧʦʚʝʜʷʭ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʠʟʙʝʛʘʣ ʨʝʟʢʠʭ ʚʳʨʘʞʝʥʠʡ. 

ʊʘʢ, ñɺ ʨʝʯʠ ʢ ʣʶʙʠʪʝʣʷʤ ʜʫʭʦʚʥʦʛʦ ʧʨʦʩʚʝʱʝʥʠʷò ʦʥ ʛʦʚʦʨʠʣ: çʄʫʜʨʦʩʪʴ 

ʭʨʠʩʪʠʘʥʩʢʘʷ ʜʦʣʞʥʘ ʙʳʪʴ ʢʨʦʪʢʘ. ʆʙ ʵʪʦʤ ʢʘʯʝʩʪʚʝ ʦʩʦʙʝʥʥʦ ʥʫʞʥʦ ʚ ʥʘʩʪʦʷʱʝʝ 

ʚʨʝʤʷ ʥʘʧʦʤʠʥʘʪʴ ʠʤʝʶʱʠʤ ʧʨʠʪʷʟʘʥʠʝ ʥʘ ʧʨʦʩʚʝʱʝʥʠʝ. ɼʫʭ ʧʦʨʠʮʘʥʠʷ ʙʫʨʥʦ 

ʜʳʰʠʪ ʚ ʦʙʣʘʩʪʠ ʨʫʩʩʢʦʡ ʧʠʩʴʤʝʥʥʦʩʪʠ. ʉʦʟʠʜʘʝʪ ʣʠ ʜʫʭ ʧʦʨʠʮʘʥʠʷ ʠʣʠ 

ʨʘʟʨʫʰʘʝʪ?ò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1873, ʩ. 215). ʅʝʨʝʜʢʦ ʦʥ ʩʤʷʛʯʘʣ ʨʝʟʢʦʩʪʴ ʩʚʦʠʭ 

ʦʙʣʠʯʝʥʠʡ ʪʝʤ, ʯʪʦ ʦʙʨʘʱʘʣʩʷ ʥʝʧʦʩʨʝʜʩʪʚʝʥʥʦ ʢ ʩʣʫʰʘʪʝʣʷʤ, ʛʦʚʦʨʷ: ñʝʩʣʠ ʚʘʤ 

ʫʛʦʜʥʦò, ñʩʜʝʣʘʡʪʝ ʦʜʦʣʞʝʥʠʝò, ñʧʨʦʰʫ ʥʝ ʧʦʛʥʝʚʘʪʴʩʷò ʠ ʪ.ʧ. ʕʪʠʤ ʦʥ 

ʦʜʥʦʚʨʝʤʝʥʥʦ ʚʦʚʣʝʢʘʣ ʩʣʫʰʘʪʝʣʝʡ ʚ ʭʦʜ ʩʚʦʠʭ ʤʳʩʣʝʡ. ɼʫʭʦʚʥʳʝ ʥʝʜʫʛʠ 

ʩʦʚʨʝʤʝʥʥʦʛʦ ʦʙʱʝʩʪʚʘ ʌʠʣʘʨʝʪ ʦʙʣʠʯʘʣ, ʥʝ ʜʝʣʘʷ ʠʭ ʝʜʠʥʩʪʚʝʥʥʳʤ ʠ ʛʣʘʚʥʳʤ 

ʩʦʜʝʨʞʘʥʠʝʤ ʩʚʦʝʡ ʧʨʦʧʦʚʝʜʠ, ʥʦ, ʫʢʘʟʳʚʘʷ ʥʘ ʩʦʙʳʪʠʷ ʠʟ ʙʠʙʣʝʡʩʢʦʡ ʠʩʪʦʨʠʠ ʠ 

ʧʦʚʝʜʝʥʠʝ ʠʟʦʙʨʘʞʝʥʥʳʭ ʪʘʤ ʣʠʮ ʠ ʘʥʘʣʠʟʠʨʫʷ ʵʪʠ ʷʚʣʝʥʠʷ, ʚʳʷʚʣʷʣ ʧʦʚʝʜʝʥʠʝ ʠ 

ʤʳʰʣʝʥʠʝ ʩʚʦʠʭ ʩʦʚʨʝʤʝʥʥʠʢʦʚ. ʊʘʢʦʛʦ ʨʦʜʘ ʧʨʦʧʦʚʝʜʠ ʦʥ ʦʙʳʯʥʦ ʟʘʢʘʥʯʠʚʘʣ 

ʬʨʘʟʦʡ ʠʟ ɽʚʘʥʛʝʣʠʷ ʦʪ ʄʘʪʬʝʷ: ñʠʤʝʡʷ ʫʰʠ ʩʣʳʰʘʪʠ ʜʘ ʩʣʳʰʠʪò. ʄʠʪʨʦʧʦʣʠʪ 

ʧʨʝʜʦʩʪʘʚʣʷʣ ʩʣʫʰʘʪʝʣʷʤ ʚʦʟʤʦʞʥʦʩʪʴ ʟʘʜʫʤʳʚʘʪʴʩʷ ʦ ʩʚʦʝʡ ʞʠʟʥʠ ʠ ʩʘʤʠʤ 

ʦʙʣʠʯʘʪʴ ʩʝʙʷ ʠ ʫʢʘʟʳʚʘʣ ʥʘʧʨʘʚʣʝʥʠʝ, ʩʦʛʣʘʩʥʦ ʢʦʪʦʨʦʤʫ ʦʥʠ ʧʨʠʟʚʘʥʳ 

ʧʨʦʜʦʣʞʘʪʴ ʜʫʤʘʪʴ ʠ ʜʝʡʩʪʚʦʚʘʪʴ. ʊʘʢʠʤ ʦʙʨʘʟʦʤ, ʥʝ ʙʨʦʩʘʷ ʚʳʟʦʚʘ, ʩʪʘʨʘʷʩʴ ʥʝ 

ʦʞʝʩʪʦʯʠʪʴ ʧʘʩʪʚʫ ʫʧʨʝʢʘʤʠ ʟʘ ʝʝ ʦʙʨʘʟ ʞʠʟʥʠ, ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʩʪʨʝʤʠʣʩʷ 

ʨʘʟʚʠʚʘʪʴ ʚ ʥʝʡ ʥʘ ʭʨʠʩʪʠʘʥʩʢʦʡ ʦʩʥʦʚʝ ʥʨʘʚʩʪʚʝʥʥʦʝ ʯʫʪʴʝ, ʢʦʪʦʨʦʝ ʤʦʞʝʪ ʜʘʪʴ 

ʢʘʞʜʦʤʫ ʚʦʟʤʦʞʥʦʩʪʴ ʧʦ ʩʦʙʩʪʚʝʥʥʦʡ ʠʥʠʮʠʘʪʠʚʝ ʥʘʧʨʘʚʠʪʴ ʩʚʦʡ ʞʠʟʥʝʥʥʳʡ ʧʫʪʴ 

ʩʦʦʙʨʘʟʥʦ ʧʨʠʥʮʠʧʘʤ ʭʨʠʩʪʠʘʥʩʪʚʘ. 
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ʍʦʪʷ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʩʪʘʚʠʣ ʉʚʷʱʝʥʥʦʝ ʇʠʩʘʥʠʝ ʠ ʪʚʦʨʝʥʠʷ ʩʚʷʪʳʭ 

ʆʪʮʦʚ ʚ ʦʩʥʦʚʫ ʩʚʦʝʡ ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʡ ʜʝʷʪʝʣʴʥʦʩʪʠ, ʥʦ ʚ ʩʦʜʝʨʞʘʥʠʠ ʩʚʦʠʭ 

ʧʨʦʧʦʚʝʜʷʭ ʦʥ ʨʘʟʚʠʚʘʣ ʟʥʘʯʠʪʝʣʴʥʦ ʙʦʣʝʝ ʦʙʰʠʨʥʫʶ ʪʝʤʘʪʠʢʫ. ñʇʨʦʧʦʚʝʜʠ ʝʛʦ 

ʥʝʚʦʟʤʦʞʥʦ ʜʝʣʠʪʴ ʥʘ ʪʝ ʛʨʫʧʧʳ, ʥʘ ʢʦʪʦʨʳʝ ʦʙʳʢʥʦʚʝʥʥʦ ʜʝʣʷʪ ʧʨʦʧʦʚʝʜʠ ʜʨʫʛʠʭ 

ʧʨʦʧʦʚʝʜʥʠʢʦʚ, ʪʦ ʝʩʪʴ, ʥʘ ʧʨʦʧʦʚʝʜʠ ʜʦʛʤʘʪʠʯʝʩʢʠʝ, ʥʨʘʚʦʫʯʠʪʝʣʴʥʳʝ, 

ʠʩʪʦʨʠʯʝʩʢʠʝ ʠ ʜʨ.ò, ï ʧʠʩʘʣ ʌ. ʃʝʚʘʰʦʚ. ʅʘ ʵʪʠ ʛʨʫʧʧʳ ʤʳ ʤʦʞʝʤ ʜʝʣʠʪʴ ʪʦʣʴʢʦ 

ʦʙʱʫʶ ʩʫʤʤʫ ʩʦʜʝʨʞʘʥʠʷ ʧʨʦʧʦʚʝʜʝʡ ʌʠʣʘʨʝʪʘ, ʘ ʥʝ ʚ ʦʪʜʝʣʴʥʦʩʪʠ ʝʛʦ ʧʨʦʧʦʚʝʜʠ. 

ɺ ʧʦʩʣʝʜʥʝʤ ʩʣʫʯʘʝ ʥʘʤ ʧʨʠʰʣʦʩʴ ʙʳ ʧʦʯʪʠ ʢʘʞʜʫʶ ʧʨʦʧʦʚʝʜʴ ʦʪʥʝʩʪʠ ʢ ʢʘʞʜʦʡ 

ʛʨʫʧʧʝò (ʌʠʣʘʨʝʪ (ɼʨʦʟʜʦʚ), 1873, ʩ. 138). ʊʘʢʠʤ ʦʙʨʘʟʦʤ, ʧʨʦʧʦʚʝʜʠ ʤʠʪʨʦʧʦʣʠʪʘ 

ʌʠʣʘʨʝʪʘ ʥʠ ʧʦ ʩʦʜʝʨʞʘʥʠʶ, ʥʠ ʧʦ ʢʦʤʧʦʟʠʮʠʠ ʥʝ ʧʦʜʯʠʥʷʶʪʩʷ ʩʪʨʦʛʠʤ ʩʭʝʤʘʤ ʠ 

ʥʝ ʧʦʜʜʘʶʪʩʷ ʯʝʪʢʦʡ ʢʣʘʩʩʠʬʠʢʘʮʠʠ ʚ ʩʦʦʪʚʝʪʩʪʚʠʠ ʩ ʧʨʘʚʠʣʘʤʠ ʪʨʘʜʠʮʠʦʥʥʦʡ 

ʛʦʤʠʣʝʪʠʢʠ. 

ɺʘʞʥʦ ʦʪʤʝʪʠʪʴ, ʯʪʦ ʧʦʣʥʦʛʦ ʩʦʙʨʘʥʠʷ ʚʩʝʭ ʩʣʦʚ ʠ ʨʝʯʝʡ ʌʠʣʘʨʝʪʘ ʧʨʠ ʝʛʦ 

ʞʠʟʥʠ ʥʝ ʙʳʣʦ ʠʟʜʘʥʦ. ʕʪʘ ʟʘʜʘʯʘ ʙʳʣʘ ʚʳʧʦʣʥʝʥʘ ʪʦʣʴʢʦ ʢ 1885 ʛ. ʧʦʩʣʝ 

ʜʣʠʪʝʣʴʥʦʛʦ ʧʦʠʩʢʘ ʧʦ ʨʘʟʥʳʤ ʞʫʨʥʘʣʘʤ. ʊʘʢʠʤ ʧʫʪʝʤ ʙʳʣʦ ʩʦʩʪʘʚʣʝʥʦ 

ʝʜʠʥʩʪʚʝʥʥʦʝ ʧʦʣʥʦʝ ʩʦʙʨʘʥʠʝ ʩʣʦʚ ʠ ʨʝʯʝʡ ʄʦʩʢʦʚʩʢʦʛʦ ʤʠʪʨʦʧʦʣʠʪʘ ʚ ʧʷʪʠ 

ʪʦʤʘʭ, ʦʧʫʙʣʠʢʦʚʘʥʥʳʭ ʩ 1873 ʛ. ʧʦ 1885 ʛ. ʚ ʄʦʩʢʚʝ. ɺʩʝʛʦ ʜʦ ʥʘʰʝʛʦ ʚʨʝʤʝʥʠ 

ʜʦʰʣʦ 445 ʩʣʦʚ, ʨʝʯʝʡ ʠ ʧʦʫʯʝʥʠʡ ʚʣʘʜʳʢʠ ʌʠʣʘʨʝʪʘ. 

ʉʣʝʜʫʝʪ ʟʘʢʣʶʯʠʪʴ, ʯʪʦ ʤʠʪʨʦʧʦʣʠʪ ʌʠʣʘʨʝʪ ʩʧʦʩʦʙʩʪʚʦʚʘʣ ʦʞʠʚʣʝʥʠʶ 

ʧʨʦʧʦʚʝʜʠ ʠ ʚʳʩʦʢʦ ʧʦʜʥʷʣ ʝʝ ʟʥʘʯʝʥʠʝ ʚ ʙʦʛʦʩʣʫʞʝʥʠʠ. ʊʝʤʘʪʠʢʘ, ʧʦʜʭʦʜʳ ʢ 

ʧʦʩʪʨʦʝʥʠʶ ʠ ʷʟʳʢ ʝʛʦ ʧʨʦʧʦʚʝʜʝʡ ʩʪʘʣʠ ʦʙʨʘʟʮʦʤ ʜʣʷ ʧʨʦʧʦʚʝʜʥʠʯʝʩʪʚʘ ʚʦ 

ʚʪʦʨʦʡ ʧʦʣʦʚʠʥʝ ʍIʍ ʚ. ɹʣʘʛʦʜʘʨʷ ʵʪʦʤʫ ï ʚ ʦʪʣʠʯʠʝ ʦʪ ʧʨʝʜʰʝʩʪʚʫʶʱʝʛʦ 

ʚʨʝʤʝʥʠ, ʢʦʛʜʘ ʧʨʦʧʦʚʝʜʴ ʤʦʛʣʘ ʨʘʟʚʠʚʘʪʴʩʷ ʣʠʰʴ ʚ ʚʝʩʴʤʘ ʫʟʢʦʤ ʢʨʫʛʫ ʚʳʩʰʠʭ 

ʮʝʨʢʦʚʥʳʭ ʠʝʨʘʨʭʦʚ, ï ʠʟ ʩʨʝʜʳ ʧʨʠʭʦʜʩʢʦʛʦ ʜʫʭʦʚʝʥʩʪʚʘ ʚʳʜʝʣʠʣʩʷ ʮʝʣʳʡ ʨʷʜ 

ʢʨʫʧʥʳʭ ʠ ʠʟʚʝʩʪʥʳʭ ʧʨʦʧʦʚʝʜʥʠʢʦʚ. ʅʘʧʨʠʤʝʨ, ʧʨʦʪʦʠʝʨʝʠ ʀ. ʇʦʣʠʩʘʜʦʚ (1823-

1886) ʠ ʄ. ʗ. ʇʨʝʜʪʝʯʝʥʩʢʠʡ (1833-1883) ʚ ʇʝʪʝʨʙʫʨʛʝ, ʧʨʦʪʦʠʝʨʝʡ ʀ.ʄ. ʍʝʨʘʩʢʦʚ 

(1836-1901) ʚʦ ɺʣʘʜʠʤʠʨʝ, ʧʨʦʪʦʠʝʨʝʡ ʄ. ʀ. ʈʘʟʥʦʛʦʨʩʢʠʡ (1839-1892) ʚ ʍʘʨʴʢʦʚʝ, 

ʧʨʦʪʦʠʝʨʝʡ ʄ. ɸ. ʇʦʪʦʨʞʠʥʩʢʠʡ (1839-1896) ʚ ʂʠʝʚʝ ʠ ʜʨ., ʩʯʠʪʘʚʰʠʝ 

ʤʠʪʨʦʧʦʣʠʪʘ ʌʠʣʘʨʝʪʘ ʩʚʦʠʤ ʫʯʠʪʝʣʝʤ ʚ ʦʙʣʘʩʪʠ ʧʨʦʧʦʚʝʜʥʠʯʝʩʢʦʛʦ ʩʣʦʚʘ. 
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Abstract 
This study investigates the performance of the AI translation system ChatGPT in comparison with human 

translators in rendering culturally embedded expressions from Naguib Mahfouzôs The Cairo Trilogy into 

English. Cultural expressions ï particularly idioms, metaphors, and religious references ï present major 

challenges to translators, who must interpret meaning not only at the linguistic level but also at the 

pragmatic, emotional, and socio-cultural levels. Adopting a qualitative content analysis approach, the study 

conducts a comparison of AI-generated and professionally published human translations. The evaluation 

employs Bakerôs equivalence-based framework, assessing semantic accuracy, pragmatic equivalence, 

cultural adequacy, naturalness, and functional alignment. Through this analytical lens, the study explores 

how effectively each translator ï human or AI ï handles the interpretive demands of culturally and 

pragmatically rich expressions. The findings reveal that while ChatGPT performs well in producing fluent, 

structurally coherent translations, it frequently struggles with figurative language and culturally specific 

nuances. These limitations stem from the absence of embodied cultural knowledge and self-evaluative 

judgement, which are essential for interpreting implicit meanings and cultural resonance. Human translators 

demonstrate stronger interpretive and cultural sensitivity, particularly in challenging areas such as 

metaphorical imagery and religious references. The study concludes that although AI systems increasingly 

contribute to efficient and accessible translation workflows, culturally intricate texts like the Cairo Trilogy 

still require human expertise. A hybrid human ï AI translation model, therefore, emerges as the most 

effective approach for balancing efficiency with cultural and pragmatic depth. 
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ɸʥʥʦʪʘʮʠʷ 
ɺ ʜʘʥʥʦʤ ʠʩʩʣʝʜʦʚʘʥʠʠ ʠʟʫʯʘʝʪʩʷ ʵʬʬʝʢʪʠʚʥʦʩʪʴ ʩʠʩʪʝʤʳ ʧʝʨʝʚʦʜʘ ʥʘ ʦʩʥʦʚʝ ʠʩʢʫʩʩʪʚʝʥʥʦʛʦ 

ʠʥʪʝʣʣʝʢʪʘ ChatGPT ʚ ʩʨʘʚʥʝʥʠʠ ʩ ʧʝʨʝʚʦʜʯʠʢʘʤʠ-ʣʶʜʴʤʠ ʧʨʠ ʧʝʨʝʚʦʜʝ ʥʘ ʘʥʛʣʠʡʩʢʠʡ ʷʟʳʢ 

ʚʳʨʘʞʝʥʠʡ, ʠʤʝʶʱʠʭ ʢʫʣʴʪʫʨʥʫʶ ʧʦʜʦʧʣʸʢʫ, ʠʟ ñʂʘʠʨʩʢʦʡ ʪʨʠʣʦʛʠʠò ʅʘʛʠʙʘ ʄʘʭʬʫʟʘ. 

ʂʫʣʴʪʫʨʥʳʝ ʚʳʨʘʞʝʥʠʷ ï ʚ ʯʘʩʪʥʦʩʪʠ, ʠʜʠʦʤʳ, ʤʝʪʘʬʦʨʳ ʠ ʨʝʣʠʛʠʦʟʥʳʝ ʦʪʩʳʣʢʠ ï ʧʨʝʜʩʪʘʚʣʷʶʪ 

ʩʦʙʦʡ ʩʝʨʴʸʟʥʫʶ ʧʨʦʙʣʝʤʫ ʜʣʷ ʧʝʨʝʚʦʜʯʠʢʦʚ, ʢʦʪʦʨʳʤ ʥʝʦʙʭʦʜʠʤʦ ʠʥʪʝʨʧʨʝʪʠʨʦʚʘʪʴ ʩʤʳʩʣ ʥʝ 

ʪʦʣʴʢʦ ʥʘ ʣʠʥʛʚʠʩʪʠʯʝʩʢʦʤ ʫʨʦʚʥʝ, ʥʦ ʠ ʥʘ ʧʨʘʛʤʘʪʠʯʝʩʢʦʤ, ʵʤʦʮʠʦʥʘʣʴʥʦʤ ʠ ʩʦʮʠʦʢʫʣʴʪʫʨʥʦʤ 

ʫʨʦʚʥʷʭ. ʉ ʧʦʤʦʱʴʶ ʢʘʯʝʩʪʚʝʥʥʦʛʦ ʢʦʥʪʝʥʪ-ʘʥʘʣʠʟʘ ʚ ʠʩʩʣʝʜʦʚʘʥʠʠ ʧʨʦʚʦʜʠʪʩʷ ʩʨʘʚʥʝʥʠʝ 

ʧʝʨʝʚʦʜʦʚ, ʚʳʧʦʣʥʝʥʥʳʭ ʠʩʢʫʩʩʪʚʝʥʥʳʤ ʠʥʪʝʣʣʝʢʪʦʤ, ʠ ʧʨʦʬʝʩʩʠʦʥʘʣʴʥʦ ʦʧʫʙʣʠʢʦʚʘʥʥʳʭ 

ʧʝʨʝʚʦʜʦʚ, ʚʳʧʦʣʥʝʥʥʳʭ ʣʶʜʴʤʠ. ɺ ʦʮʝʥʢʝ ʠʩʧʦʣʴʟʫʝʪʩʷ ʦʩʥʦʚʘʥʥʘʷ ʥʘ ʵʢʚʠʚʘʣʝʥʪʥʦʩʪʠ ʤʦʜʝʣʴ 

ɹʝʡʢʝʨʘ, ʦʮʝʥʠʚʘʶʱʘʷ ʩʝʤʘʥʪʠʯʝʩʢʫʶ ʪʦʯʥʦʩʪʴ, ʧʨʘʛʤʘʪʠʯʝʩʢʫʶ ʵʢʚʠʚʘʣʝʥʪʥʦʩʪʴ, ʢʫʣʴʪʫʨʥʫʶ 

ʘʜʝʢʚʘʪʥʦʩʪʴ, ʝʩʪʝʩʪʚʝʥʥʦʩʪʴ ʠ ʬʫʥʢʮʠʦʥʘʣʴʥʦʝ ʩʦʦʪʚʝʪʩʪʚʠʝ. ʏʝʨʝʟ ʵʪʫ ʘʥʘʣʠʪʠʯʝʩʢʫʶ ʧʨʠʟʤʫ 

ʠʩʩʣʝʜʦʚʘʥʠʝ ʠʟʫʯʘʝʪ, ʥʘʩʢʦʣʴʢʦ ʵʬʬʝʢʪʠʚʥʦ ʢʘʞʜʳʡ ʧʝʨʝʚʦʜʯʠʢ ï ʯʝʣʦʚʝʢ ʠʣʠ ʀʀ ï ʩʧʨʘʚʣʷʝʪʩʷ 

ʩ ʠʥʪʝʨʧʨʝʪʘʮʠʦʥʥʳʤʠ ʪʨʝʙʦʚʘʥʠʷʤʠ ʢʫʣʴʪʫʨʥʦ ʠ ʧʨʘʛʤʘʪʠʯʝʩʢʠ ʙʦʛʘʪʳʭ ʚʳʨʘʞʝʥʠʡ. ʈʝʟʫʣʴʪʘʪʳ 

ʧʦʢʘʟʳʚʘʶʪ, ʯʪʦ, ʭʦʪʷ ChatGPT ʭʦʨʦʰʦ ʩʧʨʘʚʣʷʝʪʩʷ ʩ ʩʦʟʜʘʥʠʝʤ ʙʝʛʣʳʭ, ʩʪʨʫʢʪʫʨʥʦ ʩʚʷʟʥʳʭ 

ʧʝʨʝʚʦʜʦʚ, ʥʦ ʯʘʩʪʦ ʠʩʧʳʪʳʚʘʝʪ ʪʨʫʜʥʦʩʪʠ ʩ ʦʙʨʘʟʥʳʤ ʷʟʳʢʦʤ ʠ ʢʫʣʴʪʫʨʥʦ ʩʧʝʮʠʬʠʯʝʩʢʠʤʠ 

ʥʶʘʥʩʘʤʠ. ʕʪʠ ʦʛʨʘʥʠʯʝʥʠʷ ʦʙʫʩʣʦʚʣʝʥʳ ʦʪʩʫʪʩʪʚʠʝʤ ʚʦʧʣʦʱʝʥʥʳʭ ʢʫʣʴʪʫʨʥʳʭ ʟʥʘʥʠʡ ʠ  

ʩʧʦʩʦʙʥʦʩʪʠ ʢ ʩʘʤʦʦʮʝʥʢʝ, ʢʦʪʦʨʳʝ ʥʝʦʙʭʦʜʠʤʳ ʜʣʷ ʠʥʪʝʨʧʨʝʪʘʮʠʠ ʩʢʨʳʪʳʭ ʩʤʳʩʣʦʚ ʠ 

ʢʫʣʴʪʫʨʥʦʛʦ ʨʝʟʦʥʘʥʩʘ. ʇʝʨʝʚʦʜʯʠʢʠ-ʣʶʜʠ ʜʝʤʦʥʩʪʨʠʨʫʶʪ ʙʦʣʝʝ ʚʳʩʦʢʫʶ ʠʥʪʝʨʧʨʝʪʘʮʠʦʥʥʫʶ ʠ 

ʢʫʣʴʪʫʨʥʫʶ ʯʫʚʩʪʚʠʪʝʣʴʥʦʩʪʴ, ʦʩʦʙʝʥʥʦ ʚ ʩʣʦʞʥʳʭ ʦʙʣʘʩʪʷʭ, ʪʘʢʠʭ ʢʘʢ ʤʝʪʘʬʦʨʠʯʝʩʢʠʝ ʦʙʨʘʟʳ ʠ 

ʨʝʣʠʛʠʦʟʥʳʝ ʦʪʩʳʣʢʠ. ʀʩʩʣʝʜʦʚʘʥʠʝ ʧʨʠʭʦʜʠʪ ʢ ʚʳʚʦʜʫ, ʯʪʦ, ʭʦʪʷ ʩʠʩʪʝʤʳ ʀʀ ʚʩʝ ʙʦʣʴʰʝ 

ʩʧʦʩʦʙʩʪʚʫʶʪ ʵʬʬʝʢʪʠʚʥʳʤ ʠ ʜʦʩʪʫʧʥʳʤ ʧʨʦʮʝʩʩʘʤ ʧʝʨʝʚʦʜʘ, ʢʫʣʴʪʫʨʥʦ ʩʣʦʞʥʳʝ ʪʝʢʩʪʳ, ʪʘʢʠʝ 

ʢʘʢ ñʂʘʠʨʩʢʘʷ ʪʨʠʣʦʛʠʷò, ʧʦ-ʧʨʝʞʥʝʤʫ ʪʨʝʙʫʶʪ ʵʢʩʧʝʨʪʥʳʭ ʟʥʘʥʠʡ ʯʝʣʦʚʝʢʘ. ʊʘʢʠʤ ʦʙʨʘʟʦʤ, 

ʛʠʙʨʠʜʥʘʷ ʤʦʜʝʣʴ ʧʝʨʝʚʦʜʘ, ʩʦʯʝʪʘʶʱʘʷ ʯʝʣʦʚʝʢʘ ʠ ʀʀ, ʧʨʝʜʩʪʘʚʣʷʝʪʩʷ ʥʘʠʙʦʣʝʝ ʵʬʬʝʢʪʠʚʥʳʤ 

ʧʦʜʭʦʜʦʤ ʜʣʷ ʜʦʩʪʠʞʝʥʠʷ ʙʘʣʘʥʩʘ ʤʝʞʜʫ ʵʬʬʝʢʪʠʚʥʦʩʪʴʶ ʠ ʢʫʣʴʪʫʨʥʦʡ ʠ ʧʨʘʛʤʘʪʠʯʝʩʢʦʡ 

ʛʣʫʙʠʥʦʡ. 
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INTRODUCTION  

Language is a tool for communicating, understanding, building relationships, and 

creating a sense of belonging. It is accepted that all languages have culturally distinctive 

expressions, and they serve an important function. These expressions are actually difficult 

to translate since the translator needs to be sufficiently knowledgeable of both languages 

and cultures, as well as be able to recognize and handle unforeseen problems while 

translating and matching interlingual cultural pairs. Both English and Arabic have cultural 

and ideological components that influence how meaning is communicated. It's 

challenging to accurately convey the meaning of preset statements without considering 

translation concerns. The difficulty is that these manifestations were formed by religious 

or cultural ideas. These words are exclusive to a language and culture, making them 

incomprehensible to others. Language and culture are intrinsically intertwined. A high-

quality translation from a linguistic and cultural standpoint involves incorporating 

figurative meanings to recreate the original beauty of cultural pieces (Al-Jabri et al., 

2021). 

Translating cultural elements between English and Arabic is complex. The task 

becomes even harder with literature because these works often use language strongly 

linked to their culture, which makes translation quite challenging. Books and poems 

frequently use expressions and references unique to their cultural and social contexts. 

Translators must skillfully manage these cultural aspects to preserve the original meaning 

and tone of the text. This requires a deep understanding of both the language and the 

cultural background, making the task both demanding and fascinating. For example, texts 

such as Naguib Mahfouzô Cairo Trilogy are rich in cultural references, idiomatic 

expressions and social contexts which are intricate within the Egyptian society and the 

Arabic culture. These cultural dimensions normally convey denotative or emotive 

meanings which lack corresponding equivalents in the target language. Translating such 

elements, therefore, exceeds the task of finding linguistic equivalents to understanding 

the deeper cultural meanings that influence language. 

According to Mona Baker (2006), translation is not merely converting texts into 

other languages, it is also understanding the socio-cultural structure behind them. With 

respect to The Cairo Trilogy, the translator has to go beyond looking at the surface 

meaning of the word to its historical, political, and social aspects within which the 

characters interact. The task of preserving linguistic integrity and cultural 

contextualisation thus becomes a great challenge for the translator, especially when these 

cultural nuances are unfamiliar to the target readers. Although recent translation 

technologies such as AI systems are trained to deal with a wide variety of texts, they may 

demonstrate more satisfying results tackling a more straightforward translation project, 

than dealing with the complexities of cross-cultural nuances embedded in such literary 

texts (McCorduck, 2004). The process of translating cultural expressions in Mahfouzôs 

trilogy underscores the complexities which require human understanding and cross 

cultural comprehension in the process of translation.  

The purpose of this research paper is to examine the efficiency with which ChatGPT 

translates Arabic cultural expressions from Mahfouzôs Cairo Trilogy. It aims to compare 

the translations produced by AI with those completed by human translators in order to 
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assess how both human and AI translators approach the task of translating these 

expressions into English. The studyôs outcomes will shed light on ChatGPTôs advantages 

and disadvantages in capturing the linguistic features as well as the subtle cultural and 

emotional connotations conveyed in the selected expressions. Through this comparison, 

the study aims to assess how well AI translation systems can match the benchmarks set 

by qualified human translators and pinpoint the enhancements required to improve their 

cultural competency in translation. The findings of this research will contribute to the 

broader debate on machine translationôs potential to assist, or possibly replace, human 

translators in certain situations. Additionally, it will provide important viewpoints on the 

role of AI in translating not just words, but the rich, culturally important expressions. 

Objectives of the Study 

This study attempts to evaluate how well AI systems such as ChatGPT translate 

Arabic cultural expressions from The Cairo Trilogy into English by examining how well 

these translations fit the pragmatic and cultural context of the original text. It assesses 

how well AI satisfies the standards set by human translators by contrasting its translations 

with those of human translators paying particular attention to how each handles idioms, 

social references, and culturally embedded language. Additionally, the study aims to 

indicate areas where AI could be further developed to improve its cultural competence in 

translation as well as the strengths and limitations of AI translation systems in maintaining 

the emotional and cultural nuances of Arabic expressions. 

The study aims to answer the following question:  

1. How accurately do AI systems like ChatGPT translate Arabic cultural 

expressions from The Cairo Trilogy compared to human translators? 

2. How well do AI translation systems capture the cultural and emotional nuances 

of Arabic expressions from The Cairo Trilogy? 

3. What are the strengths and limitations of AI in translating culturally rich Arabic 

expressions, and how can it be improved? 

LITERATURE REVIEW  

Culture and Translation: The Role of Skopos Theory 

The concept of culture is crucial to translation studies because it has a basic impact 

on how language is used and understood in various communities. Culture is that complex 

whole that includes all of the skills, information, and beliefs that individuals develop 

while belonging to a society. As a result, culture includes a wide range of traits that 

together form the unique fabric of every civilization, including social heritage, beliefs, 

customs, values, traditions, and language.  

As Peter Newmark (1988) observes, culture is profoundly ingrained in a group's 

lifestyle, which is articulated through the language they employ. According to Newmark 

(1988), foreign cultural expressions are classified into three types: ecological, material, 

and social. These categories include social organizations, politics, religion, art, gestures, 

and habits. Proverbs, collocations, phrasal verbs, and figures of speech (such as 

metaphors) are all examples of cultural expressions. Translating literature with cultural 
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characteristics is difficult since translators must comprehend both the original and target 

cultures. 

Baker (1992) broadens the definition of culture, describing it as a multidimensional 

combination of elements ï including history, religious beliefs, and social institutions ï

that impact individual relationships within a society. These cultural components provide 

significant obstacles in translating, especially when it comes to rendering expressions that 

are strongly embedded in a source culture. In her book, In Other Words, Baker (2011) 

suggests that SL expressions can convey concepts that are unfamiliar in TL society, 

whether abstract or tangible. It could be a religious belief, a social norm, or simply a sort 

of food. Baker identified common non-equivalents in translating from SL to TL, as both 

languages have unique cultural expressions. She arranged them in the following 

sequence. a) Culture-specific expressions, b) Unlexicalized SL expressions, c) 

Semantically complex SL expressions, d) Different meaning distinctions, e) Lack of top 

ranking, f) Lack of a specific expression, g) Physical differences, h) Dissimilarities in 

expressive meaning, i) Dissimilarities in form, j) Dissimilarities in frequency and 

tendency of using specific forms, k) The use of loan words in the SL. 

Olive Classe (2000) makes the assumption that cultural differences between SL and 

TL could result in translation loss because certain contextual elements have 

characteristics unique to SL culture that are absent from TL culture. These characteristics 

are peculiar habits or lifestyles of specific individuals that are not mentioned in the target 

language. Skopos Theory, developed by Katharina Reiss and Hans Vermeer in 1984, 

offers significant insight into translation practices; this approach posits that a translation 

must extend beyond merely aligning words and phrases across languages; it should 

consider the role the translated text will play in the target culture. Translators need to 

make sure that the translated material is easy to understand for those who will read it. The 

term ñSkopos,ò which comes from a Greek word for ñpurpose,ò highlights that translation 

decisions should align with the audience's goals and cultural background. This involves 

thinking about who the readers are and what the translation aims to achieve, so it is clear 

and culturally appropriate for them. Translating books such as Naguib Mahfouz's Cairo 

Trilogy involves more than just switching words between languages. A translator needs 

to convey the cultural essence of the work. According to Skopos Theory, translations 

should capture not only the words but also the workôs purpose and tone. This task is 

challenging because it is hard to grasp all the subtle details. 

The Skopos Theory offers further valuable context for conceptualising the 

evaluation of AI translations, like that of any contents produced by ChatGPT, because it 

looks at how cultural expressions are evaluated. However, although AI systems can 

provide speedy translation of individual words and phrases into another language, they 

do not always reflect the cultural and emotional nuances to culture-bound phrases. As an 

example, AI might output the literal version of an idiom or culturally relevant phrase, 

without preserving the emotional value of the original resonance that a human translator 

might be familiar with. Cultural sensitivity is an integral component not only in an 

overall translation but particularly in translating a culture-bound expression (Baker, 

2006); hence, AI systems still need to be refined when it comes to resolve the nuances of 

a language that come to a human translator as a second nature.  
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Hans Vermeer (1996) expands on Skopos Theory by emphasizing that translation 

should be guided by the needs and cultural context of the target audience. This perspective 

is key to making sure that AI translations of The Cairo Trilogy are not just accurate 

linguistically, but also culturally meaningful and emotionally engaging for English-

speaking readers. Based on this, the current research draws on Skopos Theory as its 

foundation. 

Categories of Cultural Expressions in Translation 

Cultural expressions, as explained earlier, are an essential component of translation 

studies. However, transferring them into another culture cannot be done by just mastering 

the language; it is required that a translator is equipped by a deep understanding of the 

culture, history, and social context that shape these words (Valencia & Asmarani, 2016). 

Scholars have proposed different ways to categorize these expressions, focusing on their 

unique aspect of culture which poses a challenge to translators. These categories can be 

helpful to translators, guiding them to choose the right strategies for dealing with cultural 

differences. In the following sections, some of these categories will be explored using 

insights from important translation models. 

Cultural Referents 

Cultural referents are words or ideas that are specific to a culture, such as traditions, 

historical events, or landmarks. Translators often find these challenging because the 

culture they are translating into might not have a direct equivalent. For instance, the 

Arabic word ñiftarò describes the meal Muslims eat at sunset to break their fast during 

Ramadan, and it doesn't have a direct match in many Western cultures. Newmark (1988) 

explores methods for translating cultural concepts. One approach is substitution (which 

involves replacing a term with a similar one that aligns with the target culture). Another 

approach is paraphrasing, because it means explaining the idea in different words. Baker 

(2006) emphasizes the significance of understanding cultural references during 

translation; she points out that grasping these references is crucial for preserving the 

meaning and impact of the original text. However, this can be a challenging task. 

Although this is the case, translators must navigate these complexities. 

Idiomatic Expressions 

Idioms and cultural expressions are a collection of words that cannot be predicted 

based on their individual meanings.  For example, the English idiom ñkick the bucketò 

means ñto dieò. Arabic speakers would not be able to understand the meaning of this 

idiom if translated literally into ЭЪϽт  нЮϹЮϜ. Given these explanations, it is clear that theorists 

and translators are extremely concerned with the transmission of cultural words and 

ideologies. 

Because the methods translators employ to convey the text might result in 

differences in translation and can represent various ideological viewpoints, they perceive 

the process of translation as a delicate endeavor. This implies that a translator must be 

bicultural rather than bilingual and use caution when translating such a work (Dweik & 

Suleiman, 2013). Furthermore, Yameng Zhang (2020) explains that translators must be 
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equipped with pragmatic skills to be able to understand the literal and figurative meaning 

of idiomatic expressions and how they function in their cultural context. 

Cultural and Religious Expressions 

Religion and language are closely connected, often serving to bring people together. 

In other words, those who speak the same language tend to share a stronger bond than 

those who do not understand each otherôs language (Young, 2001). Understanding and 

translating religious expressions can be particularly challenging, especially when the 

translator is not deeply familiar with the cultural or religious context. In some cases, a 

translator may misinterpret the meaning of a text, especially if it is not in their native 

language. Religious expressions pose unique challenges because, as Myron Lustig and 

Jolene Koester (2003, p. 16) point out, ñreligion is an important institutional network that 

binds people to one another.ò  

Moreover, religious expressions are deeply rooted in the Arabic culture. Religious 

expressions are used ñin a variety of forms, and in private and public settings, as wishes, 

offers of congratulations, greetings, farewell and gratitude expressions, curses and other 

formsò (Al-Rojaie, 2021, p. 3). Thus, translators must be sensitive to the differences 

between Arabic and Western cultural beliefs and concepts. Arabic and English also have 

distinct grammatical structures and religious terminology, with each language containing 

its own set of religious expressions. In fact, the religious terminology in one language 

may carry different meanings than the same term in another language. This lack of direct 

correspondence between religious expressions further complicates the translator's task. 

Religious writings can be interpreted in two different ways, according to Eugen Nida 

(1964): first, as texts that speak to a community's historical or current religious beliefs; 

and second, as texts that are essential to the formation and maintenance of a believing 

community. Nida (1964) underlines that translators should interpret a text's meaning 

through the eyes of the believing community, which recognizes its authenticity and 

strongly values its relevance to their beliefs and practices. 

Cultural Humor and Irony  

Irony and humor present another challenge to translators since they rely 

significantly on shared experiences, social norms, and cultural knowledge. In some 

cultural contexts, the Arabic term ṋ̃ъϕк еуЪϝЃвò (the sad souls, these) can imply irony or 

ridicule. If the target audience is unfamiliar with the cultural context, the subtleties may 

be lost during translation. Humor usually employs subtle cultural cues; therefore, 

appreciating it requires knowledge of both the cultural context and the linguistic forms 

used. According to Hurtado Albir (2001), in order to preserve sarcasm or comedy, 

translators may need to replace culturally particular references with ones appropriate in 

the target culture; if this is not possible, an explanation may be required. 

Metaphors and Symbolic Expressions 

Metaphors and symbolic expressions can sometimes present serious challenges for 

translators. James Dickins (2005, p. 228) indicates that metaphor is ña figure of speech in 

which a word or phrase is used in a non-basic sense, this non-basic sense suggesting a 
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likeness or analogy (whether real or not [é]) with another more basic sense of the same 

word or phrase.ò These expressions usually have several interpretations that are 

influenced by cultural concepts and social conventions. According to George Lakoff and 

Mark Johnson (1980), metaphors are often rooted in cultural experience and have an 

impact on our conceptual thinking. For example, according to the target culture, the 

Arabic metaphor ñаϹЮϜ ев ϽϳϠò (a sea of blood) may refer to a gory battle, however its exact 

meaning may differ. It is essential to comprehend these cultural peculiarities in metaphors 

and ensure that their meaning and emotional impact are preserved in the target language 

during translation. Translators may need to alter or reinterpret the metaphor to ensure its 

emotional relevance in the target culture. 

Everyday Objects and Practices 

Everyday objects and practices also reflect cultural identity and provide insight into 

a societyôs lifestyle. These include terms related to food, clothing, tools, and rituals. 

Lawrence Venuti (2008) emphasizes that translating these expressions requires not only 

linguistic knowledge but also an understanding of how such objects and practices fit 

within their cultural context. For instance, ñ ϿϡϷвò (bakery) in Arabic culture is not just a 

place where bread is baked but a site embedded in specific cultural traditions. Mark 

Shuttleworth and Moira Cowie (2014) argue that translating such expressions often 

requires either substitution with culturally appropriate terms or detailed explanations to 

preserve the practiceôs significance in the target culture. 

Artificial Intelligence and Translation  

Machine translation (MT) is the use of artificial intelligence (AI) and machine 

learning algorithms to translate one language to another. MT is an essential AI application 

that has grown in popularity in recent years due to advances in natural language 

processing (NLP) and deep learning techniques (Lauriola et al., 2022). AI-based machine 

translation has become an effective tool for organizations, governments, and individuals 

to connect with people all over the world (Hager et al., 2017). In the late 1940s and early 

1950s, researchers from the United States and Europe made the first documented attempts 

at machine translation.  

Among the most innovative language uses of AI are translation and interpretation. 

Translating between two languages, such Arabic and English, has historically been quite 

challenging because of differences in syntax, grammar, and cultural idioms (Ali et al., 

2012; Al-Jarf, 2022; Banikalef & Naser, 2019). Machine translation (MT) has evolved 

greatly with AI, and tools are now available to help bridge these linguistic and cultural 

differences more effectively than ever before (AlAfnan, 2024). AI-powered translation 

systems, particularly those based on NMT, have the potential to eliminate language 

barriers in a wide range of contexts, including media, education, trade, and diplomacy. 

Even while AI provides groundbreaking solutions, there are still issues with accuracy, 

context, and nuance in Arabic-to-English translations. 

Neural Machine Translation (NMT) marks a major advancement in the translation 

capabilities of artificial intelligence (Siu, 2024). In contrast to traditional rule-based or 

statistical translation approaches, NMT employs deep learning algorithms to interpret 
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entire sentences as cohesive units, enabling the AI to better understand context and 

generate more fluent translations (Mandal et al., 2020). This method proves effective 

when the languages involved in translation are structurally distinct such as the case with 

Arabic and English. While Arabic language is characterized by a complicated 

morphological system in which word roots are reinforced by prefixes, suffixes, and 

suffixes that express meaning, English is known for its relatively basic morphology and 

flexible sentence construction; NMT systems, such as those used by Google Translate 

and DeepL, considerably improve the ability to manage these linguistic complexities.  

Despite the fast advancements in AI-powered translation, the current research paper 

points out that some problems still persist. One difficulty is to ensure training AI systems 

on high-quality, diversified datasets that capture the complete cultural nuances in Arabic 

and English. While AI has enhanced translation accuracy and efficiency, human 

translators are still crucial, particularly for complex texts like literature that require 

cultural insight. AI is effective with routine and large-scale translations, but it is human 

translators who bring essential context, subtlety, and cultural awareness to ensure 

meaningful communication. Although AI performs well in many cases, it does not match 

the deep understanding that human translators have. Thus, both AI and human translators 

are needed. 

In November 2022, OpenAI released the AI chatbot ChatGPT, initially based on 

the GPT-3 series of large language models. Since its launch, it has been improved using 

supervised and reinforcement learning methods. Originally designed for use in 

conversational applications such as chatbots and messaging systems, ChatGPT has 

evolved from the GPT-3.5 model that completed training in early 2022. Recent upgrades 

led to the release of GPT-4, the latest version in OpenAIôs deep learning scaling initiative. 

GPT-4 is a large multimodal model that processes both text and image inputs, producing 

text outputs. Although it is still less capable than humans in many real-world tasks, GPT-

4 performs at a human-like level on various academic and professional benchmarks. 

Although AI increasingly produces fluent translations, scholars of embodied 

cognition argue that understanding culture requires lived experience (Lakoff & Johnson, 

1980). Cultural expressions often rely on embodied emotions, social practices, and tacit 

knowledge that cannot be fully encoded in training data. Moreover, AI cannot evaluate 

its own translations pragmatically, nor does it possess experiential grounding. Thus, 

certain dimensions of cultural ï pragmatic judgment remain tied to human embodiment. 

METHODOLOGY  

This study investigates how cultural expressions from Naguib Mahfouz's The Cairo 

Trilogy are translated from Arabic to English. It compares translations by ChatGPT with 

those by human translators to see how well AI handles these expressions. Literary works 

often have deep cultural meanings. While AI translations can be effective, human 

translators catch subtle details better. Even though AI has made a great process in 

translation, this research aims to indicate where AI still needs improvement in some areas. 

This study employs a purely qualitative research design, as its primary aim is to 

analyse culturally embedded expressions and their pragmatic functions within literary 

translation. Because the phenomena under investigation ï cultural nuance, figurative 
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meaning, and translator decision-making ï are inherently interpretive, the study does not 

incorporate quantitative measurements or statistical analysis. Instead, it relies on close 

textual reading, thematic coding, and comparative interpretation to evaluate the 

differences between AI-generated and human translations. 

The Cairo Trilogy 

The Cairo Trilogy (authored by Naguib Mahfouz) is essential to modern Arabic 

literature; it includes three novels: ñPalace Walk,ò ñPalace of Desire,ò and ñSugar Street.ò 

These books narrate a story of (the) al-Jawad family living in Egypt during the early 

1900s. They delve into themes such as power struggles, family relationships and societal 

changes. A key figure in the story ï Ahmad al-Jawad ï represents the clash between 

traditional values and modern ideas. However, this offers a view into the cultural (and 

political) scene of Cairo at that time, although it reflects complexities that remain relevant 

today. The trilogy is renowned for its rich storytelling and depth, and it played a crucial 

role in Naguib Mahfouz being awarded the Nobel Prize in Literature in 1988. The Arabic 

version of Palace Walk came out in 1956 with the title Bayn-al-Qasrayn. Palace of Desire 

followed in 1957, first published in Arabic as Qasr al-Shawq. The third book in the series, 

Sugar Street, was also originally published in Arabic in 1957 under the title al-

Sukkariyya. The English-language translation of Palace Walk was completed by William 

Maynard Hutchins and Olive E. Kenny. The translation of Palace of Desire was 

undertaken by William Maynard Hutchins, Lorne M. Kenny, and Olive E. Kenny. Sugar 

Street was translated into English by William Maynard Hutchins and Angele Botros 

Samaan. 

ChatGPT 

The study will use translations produced by ChatGPT, a computer program from 

the company OpenAI, which came out in November 2022. ChatGPT is built on the GPT-

3 series of language models that were developed in 2020 by Brown and other researchers. 

It was originally intended for use in chat applications, such as chatbots and messaging 

services. Over time, it has improved through techniques known as supervised learning 

and reinforcement learning, which were detailed by Radford and other researchers in 

2019. The first version used a model from the GPT-3.5 series, which finished training in 

early 2022. Recently, ChatGPT was upgraded to GPT-4, which marks a major 

advancement in OpenAI's work in deep learning, according to OpenAI in 2023. GPT-4 is 

a large model that can process both text and images and generates text outputs. While it 

still doesn't quite reach human abilities in many real-world tasks, GPT-4 has shown it can 

perform at human levels in several academic and professional areas, as noted by OpenAI 

in 2023. 

All AI -generated translations in this study were produced using ChatGPT (GPT-4), 

accessed in March 2025, ensuring consistency across all outputs. To maintain 

methodological transparency and reproducibility, the same standardized prompt was used 

for every excerpt: 
 

ñTranslate the following Arabic passage into English, paying careful attention to 

cultural expressions, pragmatic meaning, and figurative language.ò 
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This controlled prompt design minimizes variability in the modelôs responses that 

could arise from changes in instructions or contextual cues. 

To reduce researcher bias and ensure that the dataset reflected the systemôs default, 

unoptimized performance, only the first output generated by the model for each excerpt 

was considered. No iterative prompting, regeneration, or ranking of alternative outputs 

was conducted. This choice follows established best practices in machine-translation 

evaluation, where repeated querying can introduce subjective selection effects and 

undermine the reliability of comparative analysis. 

Data Selection 

The study will draw its primary data from The Cairo Trilogy by Naguib Mahfouz. 

This series is abundant in cultural expressions and social references depicting Egyptian 

life. The research will concentrate on specific Arabic cultural expressions within the 

trilogy, particularly those that are challenging to translate into other languages. These 

expressions will encompass a range of cultural referents, idiomatic phrases, social 

practices, and religious or spiritual references that are inherently tied to Egyptian society 

and the Arabic language. The goal is to examine how these expressions are handled by 

both AI and human translators and assess the extent to which each translation preserves 

the originalôs cultural and emotional resonance. 

The human translations used for comparison, as explained earlier, are the officially 

published English translations of the Cairo Trilogy by William Maynard Hutchins, Olive 

E. Kenny, Lorne M. Kenny, and Angele Botros Samaan between 1956-1957. These 

translations were selected because they are the canonical English editions, produced by 

professional translators and widely recognized in scholarship. 

Translation Methods and Evaluation Criteria 

To compare how AI and human translators handle the cultural expressions of the 

text, two sets of translations will be analyzed: AI Translations using the latest version of 

OpenAI's ChatGPT, and Human Translations produced by professional translators. The 

current research paper aims to evaluate the accuracy of AI translations of Arabic literary 

texts. It places a special focus on how AI handles social and cultural aspects, including 

idioms and religious phrases that are unique to Arabic culture. Additionally, it compares 

these AI translations to those done by human translators to evaluate the similarities and 

differences in handling these unique aspects. Understanding cultural expressions needs a 

grasp of their cultural background. This evaluation aims to see if AI can accurately 

translate references or sayings specific to a culture without changing their meaning. It 

also examines human translations to evaluate how well they preserve these cultural 

aspects. 

This study adopts a qualitative content analysis approach, which is well suited to 

examining nuanced linguistic and cultural features embedded in literary texts. The 

method emphasizes the systematic identification, coding, and interpretation of 

meaningful units of data ï in this case, Arabic cultural expressions that pose translation 

challenges. The excerpts were selected through purposive sampling, a strategy commonly 

used in qualitative translation studies to isolate segments that are information-rich and 
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analytically relevant. Priority was given to expressions with high pragmatic load, dense 

cultural or religious connotations, and figurative meaning ï features that are most likely 

to expose differences between human and AI translation performance. This purposive 

selection ensures that the analysis focuses on segments where translation decisions carry 

significant semantic and cultural implications rather than on routine or literal passages. 

Each selected excerpt was then coded deductively using a predefined category 

system comprising three analytical domains: 

1. Religious expressions, 

2. Idiomatic expressions, and 

3. Metaphors and figurative language. 

These categories derive from established classifications in translation studies (e.g., 

Baker 2011; Newmark 1988) and reflect recurrent challenges documented in Arabic ï

English translation scholarship. Coding the data in this structured way enables the 

researcher to trace patterns in how ChatGPT and human translators handle different 

expression types. 

To evaluate whether one translation can be considered superior to another, this 

study adopts a set of criteria grounded in Bakerôs (1992, 2011) typology of equivalence 

and widely applied in translation studies. These include semantic accuracy 

(correspondence of propositional meaning), pragmatic equivalence (the preservation of 

intended illocutionary force and implicature), cultural adequacy (alignment with the 

socio-cultural context encoded in the source text), naturalness and fluency in the target 

language, and functional alignment with the Skopos of the translation. Within this 

framework, ñcapturing cultural valenceò is not treated as the sole marker of translation 

quality; rather, it forms an integral component of both pragmatic equivalence and cultural 

adequacy as defined by Baker. A translation is therefore considered ñbetterò when it 

maintains the denotative meaning of the source text while also reproducing its culturally 

embedded connotations, emotional resonance, and communicative intent in a manner that 

is linguistically natural and contextually appropriate for the target readership. 

DATA ANALYSIS  

This analysis explores the translations of ChatGPT and human translators when 

dealing with Arabic cultural expressions drawn from Naguib Mahfouzôs The Cairo 

Trilogy into English. It aims to evaluate the quality of the English translations produced 

by ChatGPT when processing Arabic idiomatic and religious expressions in the context 

of literary texts. The accuracy and cultural sensitivity of the English translations will be 

compared to the original Arabic text as well as the English translations produced by 

human translators. These expressions are deeply rooted in Arabic culture, history, and 

society, which makes them challenging for translators, especially when direct English 

equivalents are not available. 

The study investigates how translations by AI measure up against those by 

professional human translators. This analysis reveals the strengths and weaknesses of AI, 

especially in maintaining cultural and emotional meanings. By comparing AI and human 

translations directly, the study seeks to determine how well AI can reproduce the cultural 
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and practical elements of the original Arabic text. This section also explores how well AI 

systems handle idiomatic phrases, culture-specific references, and social dynamics 

embedded in Mahfouzôs work. The findings aim to highlight areas where AI translation 

has succeeded in capturing the intended meaning and areas where further development is 

needed to enhance its cultural competence. 

The examples will be categorised into three sections: religious expressions, 

idiomatic expressions, and metaphors.  

Religious Expressions 

Example 1 

  ϝлЛв ϟкϻТ ϹуЛЃЮϜ ЁЯϯгЮϜ сТ ϸϸϽϦ ϝгв ϣУуГЮ ϢнЯϲ аϝПжϒ йзАϝϠ сТ ЙϯЃϦ ШϜϺм Ϝϻк еуϠм

 :йϡЯТ ФϝгКϒ ев ϝк̭Ϝϼм Сϧкм ̭ϝϮмòϽϡЪϒ  иϐñ  ϞϜϽЇЮϜ ϟϳт ϝгЪ йϡϳт рϻЮϜ ̭ϝзПЮϜ Ϝϻк

 .ϞϝϳЋЮϜм ЩϳЏЮϜм 

ChatGPT: Between this and that, sweet and gentle melodies resonate within him, 

echoing from the joyful gathering. He followed them, coming and going, and cried out 

from the depths of his heart: 'Ah, Allah is the Greatest.' This song he loves, just as he 

loves drink, laughter, and companions.ò 

Human translator: Now and then some of the sweet, catchy tunes that were sung at 

their happy parties ran through his head. He abandoned himself to them and sighed, as 

they drifted away from him, ñGod is most great.ò He loved the singing as much as the 

drink, laughter, companions. 

ñϽϡЪϒ ,ò translating to ñGod is the Greatest,ò is a well-known Arabic phrase used 

in many contexts. It is common in religious ceremonies, at celebrations, and during times 

of strong emotion. The phrase serves as both a formal prayer and a spontaneous 

expression of amazement or deep feeling. The phrase ñϽϡЪϒ ò expresses strong feelings 

such as happiness or excitement. For example, Ahmad Abdujawwad remembers good 

times with friends, enjoying drinks and music he loves. He uses this phrase to convey the 

joy the music brings him. The translations ñAh, Allah is the Greatestò and ñGod is most 

greatò produced by AI and human translators, however, emphasize the religious aspect of 

the Arabic phrase failing to capture the character's joy and emotional release. A more 

fitting translation might be ñOh my God,ò because it conveys similar feelings of joy or 

surprise (much like the phrase ñϽϡЪϒ ò). 

Example 2 

 

Щ̬ϧϳЊ ϤϸϸϽϧЂϜ :МϼϝУЮϜ ϢнлЧЮϜ дϝϯзТ еК йЂϒϼ ЙТϽт дϒ дмϸ Ь̭ϝЃϦ ̯ϜϽу϶ϒм  ϤнЋϠ ϣзувϒ ϥЮϝЧТ

рϹуЂ ϝт ύ ϹгϳЮϜ :ЍуУ϶. 

 

ChatGPT: Finally, he asked without lifting his head about the empty coffee cup: 

'Have you regained your health? ' Amina said in a soft voice: 'Praise be to God, sir.' 

Human translator: Finally, without raising his head from his empty coffee cup, he 

asked, ñHave you recoveredò Amina replied in a subdued voice, ñYes, sir, praise God.ò 

The Arabic phrase ñύ ϹгϳЮϜò translates to ñPraise be to Godò or ñThanks to Godò in 

English. People who speak Arabic use it in various situations to express gratitude and 

recognize their circumstances, beyond just religious settings. For instance, Amina said 
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ñύ ϹгϳЮϜò to express her thankfulness for feeling healthier. While translations like ñPraise 

be to Godò or ñPraise Godò convey the meaning, the human translator added ñYes, sir,ò 

which emphasizes Amina's acknowledgment of her improved health. However, the AI 

translation misses the deeper significance of the phrase in this particular context. 

Example 3 
 

йЃУзЮ ϹϯуЮ Ͼϼϒ ЬϜнϮ пЯК ϼϓУЮϜ рϽϯт ϝгЪ блжм ̲ ϣЯϯК сТ ϝлгЃϮ пЯК иϽЋϠ оϽϯТ  ЬϝЦм ̪̯ϜϻУзв

  :ЙзГЋв Рн϶ сТ ЬнЧϦ скм ϣгЂϝϠ СЦнϧЮϜ ϹЛϠ ϝлвϹЧϦ ϥЯЊϜнТ !  ̭ϝІ ϝв  бЃϠ :ϞϝϯКϗϠ

 !ύϝϠ ϺнКϒ ... !ЩзуК 
 

ChatGPT: ñHis gaze hurriedly and greedily scanned her body, like a mouse running 

over a sack of rice to find a way out. He said with admiration: 'In the name of God, what 

God wills!' She continued moving forward after stopping, smiling, and saying in feigned 

fear: 'Your eye! ... I seek refuge in God!ò 

Human translation: His eyes ran over her body as quickly and greedily as a mouse 

on a sack of rice looking for a place to get in. He said admiringly, ñIn the name of God. 

Godôs will be done.ò After her pause, she continued to advance, smiling. She said with 

pretended fear, ñYour eye! God protect me from it.ò 

The phrase ñ  ̭ϝІ ϝв  бЃϠò translates to ñIn the name of God, what God willsò 

or ñGod has willed it.ò It is a widely used Arabic expression to convey wonder or 

admiration when witnessing something beautiful or extraordinary. It shows respect for 

remarkable things. The phrase ñ ύϝϠ ϺнКϒò means ñI take refuge in Godò or ñI seek refuge 

in God.ò People use it to request protection from danger, evil, or threats like the ñevil 

eye.ò When someone feels vulnerable or scared, they say it to seek God's help against 

negative things, including jealousy and hostility.  

The English translations of the Arabic phrases  ̭ϝІ ϝв  бЃϠ and  ύϝϠ ϺнКϒ 

produced by ChatGPT reflect the literal meanings  of the phrases missing the richer 

feelings and subtleties. Human translators, however, resorted to the strategy of addition 

for the first phrase as they included words like ñwith admirationò to explain that this 

phrase is used to express admiration. In the second translation, they resorted to 

paraphrase to express the original emotions and intentions embedded in the second 

phrase ύϝϠ ϺнКϒ reflecting a deep understanding of the context. The translation flows 

naturally and smoothly, providing a deeper understanding of the message and appears 

emotionally connected to the context, capturing the womanôs concern in a more 

intimate, natural way. Thus, human translations capture cultural and emotional nuances 

more effectively, making religious expressions sound natural in English while 

preserving their protective and respectful meanings. In contrast, AI translations miss 

the emotional depth that human translations provide. 

Example 4 
 

 .йЛГЧт  ЉЦϽт нкм ϼϝУЮϜ ϽЗзв ϽЪϻϦϒ ШϼнЏϲ ЭуϡЦ ϥзЪ 
 

ChatGPT: I was just about to recall the sight of the mouse dancing, may God cut 

it off, before you arrived. 

Human translator: Just before you arrived I was remembering last night and what 

al-Far looked dancing. May God strike him down. 
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The Arabic expression ñйЛГЧт ò translates to ñMay God cut him off,ò but in 

casual discourse especially amongst friends, it conveys a desire for someone to be dealt 

with in a notably strong or dramatic fashion. This phrase is frequently employed 

humorously, sarcastically, or when an individual feels a touch of annoyance, depending 

on the context. In such instances, it is designed to elicit laughter. The speaker is not 

genuinely irate; rather, they utilize this expression in a light-hearted manner to convey 

mild irritation or amusement ï much like when they observe ñϼϝУЮϜò (al-Far) engaging 

in a dance. 

When ChatGPT translates it to ñMay God cut it off,ò the fundamental meaning 

remains intact; however, the humor and irony dissipate. The translation may also cause 

confusion to the target audience who are not aware of the pragmatic function of this 

expression. In English, ñcut it offò comes across as excessively serious, which leads to 

a misinterpretation of the intended context. Furthermore, by transforming a clever joke 

about a human into an odd reference to an animal, the term ñmouseò causes confusion. 

ñMay God strike him downò more successfully expresses the intended sarcasm. Even 

while it is still a powerful term, it is more appropriate for the humorous goal, 

particularly when used to refer to a specific individual. 

Example 5 

 ϜϺϖ ϹЂϝϲ ϽІ евм :ЁгϷЮϜ ϝлЛϠϝЊϒ еуϠ ϣϮϽУв йлϮм сТ ϝкϝзг̳т ϣϲϜϼ БЃϡ̲Ϧ скм ̪ϣϯтϹ϶ ϥЮϝЧТ

ϹЃϲ! 

ChatGPT: Khadija said, as she extended the palm of her right hand towards him, 

spreading her five fingers: 'And from the evil of the envious when he envies!' 

Human translator: To ward off the evil eye, Khadija spread her fingers apart and 

held up her hand with the palm facing Yasin, reciting, ñAnd from the evil of the envious 

person in his envyò (Qurôan 113:5). 

The phrase ñϹЃϲ ϜϺϖ ϹЂϝϲ ϽІ евмò translates to ñAnd from the evil of the envious 

when he envies.ò This is a verse from the Qur'an ï specifically Surah Al-Falaq, verse 

113:5. It serves as a prayer asking for protection from harm; particularly, harm that arises 

from envy. People often recite this verse to seek safety from negative emotions or harmful 

intentions that others might have toward them. It underscores the importance of turning 

to a higher power for protection against jealousy and ill will. The phrase invokes the idea 

of seeking refuge from the harm caused by someoneôs jealousy, which in Arabic culture 

is often believed to have the power to cause misfortune, illness, or other negative 

consequences.  

The phrase is translated correctly by ChatGPT; however, it does not provide much 

significant additional context that could aid an English-speaking audience in 

understanding the cultural relevance or religious context. The phrase ñthe envious when 

he enviesò derives directly from Arabic; however, it lacks essential spiritual and cultural 

nuances, which diminishes its ritual significance ï such as its role in providing protection 

against the evil eye. A human translator effectively incorporates cultural context by 

adding where this phrase comes from- Surah Al-Falaq in the Qur'an (verse 113:5), a 

frequently overlooked detail that is crucial for understanding these customs.  

Example 6 
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 :ϣжϝлϧЂъϝϠ ϢϽкϝЗϧв ϝлуУϧЪ ϿлϦ скм йЮ ϥЮϝЦм ̪ϝлϠ ЍтϽЛϧЮϜ ев йвыЪ ̭Ϝϼм ϝв ϣϯтϹ϶ ϥЪϼϸϓТ

еуϧ϶ϒ еуϠ ϣЛуЦнϠ пЛЃт ИϝΖЦм 

ï сϧуж еЃϲ пЯК ЙЯГгЮϜ нлТ ̪  сϡЃϲ ̬ϝжϒ. 
 

ChatGPT: Khadija realized the insinuation behind his words, and said to him while 

shrugging her shoulders, pretending to disregard him: 'A backbiter who seeks to create 

discord between two sisters? 

ï Me? God is sufficient for me, for He knows the purity of my intentions. 

Human translator: she scolded him: ñA troublemaker is trying to stir up dissension 

between two sisters. 

Me?éGod forbid. God knows my intentions are good. 

The phrase ñ сϡЃϲ,ò which translates to ñGod is sufficient for me,ò holds great 

importance in Arabic culture. People often say it when they feel unfairly treated or 

misunderstood, asking for God's help and justice. This expression shows a belief in a 

higher power capable of fixing wrongs and dealing with false accusations. When someone 

says ñ сϡЃϲ,ò they are trusting that God will make things right, offering support and 

fairness during difficult times. Although the English version produced by ChatGPT ñGod 

is sufficient for meò suggests dependence on God and a declaration of innocence, it does 

not fully capture the intense emotions conveyed by the original Arabic expression. In 

Arabic, the phrase emphasizes how Khadija defends herself and her belief in God's 

fairness when she faces accusations. The human translation ñGod forbid; God knows my 

intentions are good.ò reflects the defensive essence of the Arabic phrase ñ сϡЃϲ.ò It 

communicates God's awareness and fairness; remaining true to the original, it highlights 

self-defense and honesty. 

Idiomatic Expressions 

Example 1 
 

  ̬... ϝвϝвм ϝϠϝϠ Эϫв ϹϲϜм ϥуϠ сТ дϜϹϮнт ъ бЮ̲ :дϝгϫК 

оϽ϶цϜ сϦϹϮ йЮнЧϦ ϝв Ϝϻк ̪ϟуЋзЮϜм ϣгЃЧЮϜ :дϜнЎϼ. 
 

ChatGPT: Othman: ñWhy don't they live in the same house like Papa and 

Mama...?ò Radwan: ñIt's fate and destiny, that's what my other grandmother says.ò 

Human translator: Uthman: ñWhy arenôt they in one house like my papa and 

mama?ò Ridwan: ñFate and destiny. Thatôs what my other grandmother says.ò 

The Arabic saying ñϟуЋжм ϣгЃЦò which translates to ñfate and destinyò in English 

illustrates situations that are beyond our control; suggesting they are dictated by fate or a 

superior force. In Arab cultures, individuals frequently employ this phrase when 

discussing relationships ï marriage or circumstances ï where they perceive a lack of 

agency. However, this expression captures an existential truth, for it reflects a belief in 

the inevitable nature of life's outcomes. Although some may argue otherwise, the 

sentiment remains deeply ingrained in the social fabric of these cultures, because it 

encapsulates the struggle between personal choice and external influences. Such a 

concept provides rationale for why events may not unfold as anticipated, particularly in 

instances of breakups, love, or aspirations that remain unrealized. However, although 
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ñfate and destinyò  serves as an accurate English rendition, it fails to encapsulate the entire 

cultural richness of ñϟуЋжм ϣгЃЦ.ò In Arabic culture, this is a saying that shows belief in 

God's plan. In English, these words, although used, are not tied to one particular culture 

or religion. When this Arabic saying is translated into English, it implies accepting 

whatever happens, yet it loses important cultural and spiritual meanings. Although the 

translation is straightforward and works in English, it does not capture the full depth and 

richness of the Arabic phrase ñϟуЋжм ϣгЃЦ.ò This phrase carries a unique perspective that's 

difficult to fully convey in English. 

Example 2 
 

 сТ ЬϝЦ бϪϣϠϽϯϧЮϜ ев йϧгΖЯЛϦ ϝв Ϝϻк ̪еуϯК ев ϝ̯жϺϒм еуА ев ϝ̯жϺϒ :ϨϜϽϧЪϜ аϹК. 
 

ChatGPT: Then he said nonchalantly: 'One ear of clay and the other of dough, this 

is what I have learned from experience.' 

Human translator: Then he responded with apparent disinterest, ñI act as though 

one of my ears was made of clay and the other of dough. This is what Iôve learned from 

experience.ò 

The phrase ñеуϯК ев дϺϒм еуА ев дϺϒò is a well-known Arabic idiom. It literally 

translates to ñan ear of clay and an ear of dough,ò and it is used figuratively to express 

indifference or disregard for something or someone. The expression signifies that an 

individual is not paying attention or perhaps does not care about what is being articulated, 

as if their ears are composed of clay and dough, which are incapable of hearing or 

reacting. Although the translation is precise, the cultural richness may not be fully 

conveyed. In Arabic, this phrase communicates indifference and is frequently employed 

in a humorous or dismissive context. In English, its meaning might not be readily 

apparent, because ñone ear of clay and the other of doughò fails to naturally express 

indifference in daily conversation. 

The human translation (I act as if one of my ears were made of clay and the other 

of dough) elaborates on the idiomatic expression by clarifying the action, rather than 

merely translating the words. The phrase ñI act as ifò serves as a more accessible means 

to convey the cultural notion of indifference or detachment. This adjustment helps 

English speakers recognize indifference or a lack of concern. The translation connects 

languages and cultures by preserving the relaxed tone and clarifying the message. 

However, some people worry that the original sentiment might be lost in translation. This 

concern is valid because subtle details can be difficult to maintain, even though some 

aspects might still stay the same. 

Example 3 
 

ЬыϳЮϜ сТ еуЂϜϼ ХΖТм ев ϥϷϠ ϝт :ϣϧТϝ϶ ϣЫϳЎ ЩϳЏ̲Ϧ скм. 
 

ChatGPT: She laughed a soft laugh and said: 'Blessed is the one who brings two 

heads together in lawful union.' 

Human translator: She laughed gently and replied, ñHow lucky the man is who 

brings two people together in a moral way.ò 

The expression ñЬыϳЮϜ сТ еуЂϜϼ ХΖТм ев ϥϷϠ ϝтò is an idiomatic expression used in 

Arabic-speaking cultures that can be understood as a statement of praise for someone who 



Technology and Language ʊʝʭʥʦʣʦʛʠʠ ʚ ʠʥʬʦʩʬʝʨʝ, 2025. 6(4). 169-193 

 

 

185 
soctech.spbstu.ru   

has successfully brought two people together in a moral, lawful, or respectable way ï

typically referring to marriage or a union that is legitimate according to societal and 

religious norms. 

While ChatGPT used the phrase ñlawful unionò describing the relationship as 

morally right and religiously accepted, the phrase ñtwo heads togetherò can sound 

awkward in English; since ñheadsò is not commonly used to mean people coming 

together. It is clearer to say ñtwo people togetherò or ñtwo hearts togetherò in English. 

The human translation focuses on the ethical aspect of bringing two people together 

by using ñmoral wayò instead of ñlawful union.ò This approach fits naturally in English, 

highlighting the ethical side while honoring the original intent. Moreover, saying ñtwo 

people togetherò rather than ñtwo headsò makes it clearer and reflects how people 

typically talk about forming a moral or legitimate relationship in everyday speech. 

Example 4 

 

 Щжϒ ϽкϝЗЮϜ ̪̯ϝϛуІ сзЛϦ ϝгв блТϒ ъ :ЬнЧϦ скм ̪ϣЇкϹЮϝϠ ϤϽкϝЗϦ бϪ ̪̭ϝзϫЮϜ ϝлϫЛϠ ϣвϝЃϧϠϜ ϤϼϜϹТ

 .ϸϜм сТ сжϒм ϸϜм сТ 
 

ChatGPT: A smile formed, brought on by the praise, then she feigned surprise as 

she said: 'I donôt understand what you mean at all, it seems that youôre in one valley and 

Iôm in another.' 

Human translator: She hid the smile his praise had inspired and pretended to be 

astonished as she said, ñI absolutely do not understand what you mean. Itôs clear that 

weôre mountains apart.ò 

The idiomatic phrase ñϸϜм сТ ϝжϒм ϸϜм сТ Щжϒ ϽкϝЗЮϜò (it seems that you are in one valley 

and I am in another) is utilized when two individuals are engaged in a conversation, but 

find themselves not comprehending each other or harboring disparate thoughts and 

opinions. This phrase is commonly used in Arabic to express a disconnection or lack of 

understanding between two parties. It is often used humorously or to acknowledge that 

the conversation has taken an unexpected or confusing turn, suggesting that the two 

people involved are not understanding each otherôs point of view or are not even talking 

about the same thing. 

The ChatGPT translation is a literal reflection of the original; the metaphor of 

ñvalleysò might not fully connect with English speakers. The phrase ñin one valley and 

I'm in anotherò suggests a sense of disconnection, but it could appear unfamiliar to those 

who are not accustomed to this metaphor.  

However, the metaphor ñmountains apartò used by the human translator is 

culturally relevant in English and far more familiar than ñvalleys.ò It also emphasizes the 

distance between two individuals, potentially suggesting a greater disconnect. The phrase 

ñmountains apartò is more idiomatic in English and aligns well with the general cultural 

understanding of being far apart in thought, action, or understanding because this 

expression captures the essence of emotional and intellectual separation. 
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Metaphors 

Example 1 

 

ЮϜ пЮϖ ϽуЇт ̲ дϝЪ йΖЯЛЮм ̪ϣзϛгГв ϣϯлЯϠ ЬϝЦϽ  ̪дϹЛв ЬϝϳЮϜ :йϦϽЫЃϠ ФнЃЮϜ ЭгϫϦ ЬϿϦ бЮ рϻЮϜ ϬϜм

.ύ ϹгϳЮϜм 
 

ChatGPT: He said with a reassuring tone, and perhaps he was referring to the 

prosperity that still intoxicates the market with its sweetness: 'The situation is good, and 

praise be to God.' 

Human translator: Ahmad replied in a reassuring tone, ñBusiness is great, praise 

God.ò 

The phrase ñдϹЛв ЬϝϳЮϜò literally translates to ñthe situation is a mineò or ñthe 

situation is a resource;ò it serves as a metaphor indicating that the current circumstances 

are promising and holds valuable potential. This suggests, in a manner similar to a mine 

filled with resources, that the situation is rich. The English phrase (the situation is good) 

merely conveys that things are acceptable; however, it inadequately captures the essence 

of the Arabic phrase ñдϹЛв ЬϝϳЮϜ. ò In the business realm, ñдϹЛвò denotes far more than 

mere satisfactory conditions. It characterizes a scenario teeming with potential and a 

plethora of opportunities for success. This term suggests an environment that actively 

fosters growth and development. ñдϹЛвò in a business context signifies substantial 

prospects for success and advancement, because the circumstances are ideally suited for 

expansion. The translation offered by ChatGPT overlooks this nuanced meaning and fails 

to emphasize the concept of prosperity as effectively as human translators do. Human 

translators excel at conveying positivity and prosperity because they use more natural 

phrases. For example, saying ñbusiness is greatò clearly communicates abundance and 

success, reflecting the true meaning of ñ дϹЛв ЬϝϳЮϜ.ò Automated translations tend to miss 

crucial nuances and, although they may seem efficient, they lack the warmth and personal 

touch of human translators. This absence can diminish the richness of the language, 

though it isn't entirely lost. 

Example 2 
 

̳ иϸϸнϧЮ ϣзϧгв ϣзувϒ ϥЮϝЧТ .̯ϜϽГЏв ъϖ ϬϜмϿЮϜ еК Йзϧг̲т ъ ϟуГЮϜ ЭϮϽЮϜм ̪ϟуА ЭϮϼ еуЂϝт :

Щзтϸ ЬϝгЫϧЂϜ сТ ϽЫУϦ дϒ ЩЮ дϐ ХϳЮϜ. 
 

ChatGPT: Amina said gratefully for his kindness: 'Yasin is a good man, and a good 

man only refrains from marriage when he is compelled. The truth is, it's time for you to 

think about completing your faith.' 

Human translator: To show her affection for him, Amina commented, ñYasinôs a 

fine man who stays away from marriage only if heôs forced to. The fact is that itôs time 

for you to think about getting married again, if only to comply with the teachings of 

religion.ò 

The metaphorical phrase ñЩзтϸ ЬϝгЫϧЂϜò ï ñcompleting your faithò ï or ñcompleting 

your religion,ò particularly indicates getting married in Islam. In this regard, marriage is 

viewed as an integral component of fulfilling religious duties and attaining spiritual 

wholeness. It serves as a means to lead a balanced and healthy existence in accordance 

with Islamic principles. The translation supplied by ChatGPT ï ñIt is time for you to 
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consider completing your faithò ï was excessively literal; however, it overlooked deep 

religious implications of the metaphor. It depicted marriage as an abstract notion 

associated with spiritual fulfilment, which could seem overly formal. This strategy fails 

to reflect the cultural depth, making it difficult for readers to appreciate the full weight of 

the concept. 

The human translation, to comply with the teachings of religion, succeeds in 

providing a more natural and culturally rich rendering. It portrays marriage as a religious 

obligation, which is more aligned with the way the original Arabic phrase would be 

understood by a native Arabic speaker. 

Example 3  
 

  ϥзЪ нЮ (Ϝϸϸнϧв бЃϧϡ̲т бϪ) ̪ϝлТϽКϒ ъ сЯЛЮ :ЍУϷзв ϤнЋϠ ЬϝЦм ̪йЧтϼ ϸϼϸϾϝТ ̪ϢϽуϳЮϜ йϠ ϥ̵ϯЮ

 .ϝлгΗЯЛϦ ϟЯА пЮϖ ϣϮϝϲ сϠ дϝЪ ϝв ϝлТϽКϒ 

 ̬ йϮнЮ ϣЛЏЮϝϠ булϦ Эк ̬йк ̬ϝлϦϽϧ϶Ϝ Хϲ рϓϡТ ϝлТϽЛ̲Ϧ ъ ϥзЪ ϜϺϖ :ϜϽЫзϧЃв йЮϓЃТ 
 

ChatGPT: He was overwhelmed with confusion, swallowed his saliva, and said in 

a low voice: 'Perhaps I don't know her,' (then he smiles warmly) 'If I had known her, I 

wouldn't have needed to ask to learn about her.' 

He then asked him in disbelief: 'If you donôt know her, then by what right did you choose 

her? Huh? Are you infatuated with her for the sake of God?' 

Human translator: Kamal was overwhelmed by confusion. He swallowed and said 

in a low voice, ñPerhaps I donôt really know.ò Then, smiling ingratiatingly, he continued: 

ñIf I knew, I wouldnôt need to study it.ò 

His father asked incredulously, ñIf you donôt know what it is, what grounds do you 

have for choosing it?éHuh? Are you simply infatuated with a life of humiliation, for no 

reason at all?ò 

The phrase ñ йϮнЮò literally translates to ñfor the sake of God.ò In this context, it 

is used to refer to something being done purely for divine or spiritual reasons, without 

any personal benefit or ulterior motive. In the cultural context of Arabic, this expression 

carries a sense of sacrifice and selflessness, as it is commonly used to describe actions 

that are intended to please God, without seeking reward or recognition. 

The translation of ChatGPT lacks the cultural context and the sharp critique that the 

Arabic phrase carries, especially with using the pronoun her instead of it which can be 

misleading. The questioning tone of the phrase in the translation is preserved, but the 

underlying sarcastic or critical tone in the Arabic is muted in English. The Arabic ñ  булϦ и

ϣЛЏЮϝϠò can be interpreted as mocking or scornful, especially in the context of questioning 

someoneôs motivations. This sarcasm might not come across clearly in the English phrase 

ñAre you infatuated with her for the sake of God?ò 

The human translation, ñAre you simply infatuated with a life of humiliation, for 

no reason at all?ò adds a more specific critique of the personôs actions. The phrase ñlife 

of humiliationò directly translates the concept of ñϣЛЏЮϜò (humiliation or degradation), 

which is a key part of the original Arabic. This makes the translation more culturally and 

contextually accurate, as it highlights that the speaker is criticizing the potential 

foolishness of devoting oneself to something that leads to humiliation or degradation. 
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The human translation retains the sarcasm and mockery of the original phrase by 

using ña life of humiliationò instead of a more neutral term like ñinfatuation.ò This 

translation effectively captures the critical tone of the Arabic, which questions the value 

or wisdom of the personôs choices. The use of ñfor no reason at allò mirrors the 

foolishness implied by the original phrase and emphasizes the absurdity of the situation. 

Example 4 
 

ϝк̭Ϝϼм йϦнЊ ЭЂϼϓТ ϣуϳϦ дмϸ еуϡкϻϦ :ИϿϮ сТ ̯ыϚϝЦ!   бϪ ̪ЭуЃПЮϜ Эϡϲ ФнТ ϝлЂϒϼ ϞϒϽІϜ

сϧΖуϳϦ иϻк ̪ϝлϠϜнϠϒ ев ϤнуϡЮϜ :ϥЮϝЦ. 
 

ChatGPT: He sent his voice after her, saying in distress: 'Youôre leaving without a 

greeting!' 

She lifted her head above the clothesline and then said: 'Homes are known by their doors, 

this is my greeting.' 

Human translator: He called after her anxiously, ñAre you leaving without saying 

goodbye?ò 

She lifted her head high to look back over the laundry and remarked, ñEnter óhouses 

by their doors.ô Thatôs my farewell message for you.ò (Qurôan, 2:189.) 

In this instance, the phrase ϝлϠϜнϠϒ ев ϤнуϡЮϜ is used to emphasize that a legitimate and 

acceptable approach to forming a union (typically marriage) is to approach it through the 

correct, lawful channels. In the Arabic culture, this expression reinforces the importance 

of formalities and traditions in marriage. The phrase ñ ϝлϠϜнϠϒ ев ϤнуϡЮϜò is being used by the 

woman to communicate that a man should not approach her directly without following 

societal and religious norms. 

While ChatGPT translates the literal meaning, it does not fully convey the moral 

and societal weight of the phrase as it is intended in the context of marriage. The woman 

is essentially saying that, in order for the relationship to progress, the man must approach 

her family through the correct, formal process ï in this case, marriage. 

The human translation delves into the significance of proposing marriage to a 

woman within traditional social and religious frameworks. By citing Qurôan 2:189, it 

demonstrates that her words extend beyond mere personal preferences, being deeply 

grounded in religious and cultural beliefs. The phrase ñfarewell messageò indicates that 

she is not simply exchanging pleasantries with the man; however, she is laying down 

explicit guidelines for future interactions. This approach renders the translation both more 

robust and more in harmony with cultural traditions, although it might challenge some 

contemporary perspectives. 

Example 5 
 

 ̬ ϣϮмϾ ϝкϻϷϧϦ дϒ ϤϼϽЦ сϧЮϜ ЬыϳЮϜ ϥзϠ ев еЫЮм 
 

ChatGPT: But which righteous woman have you decided to take as your wife? 

Human translator: But whoôs the fine girl youôve decided to take for your wife? 

The phrase ñЬыϳЮϜ ϥзϠò is a common expression in Arabic, which literally translates 

to ña daughter of lawfulò or ña girl of righteousness.ò In this context, it refers to a woman 

who is considered moral, virtuous, and socially acceptable, especially in the context of 

marriage. The word ñЬыϲò in Arabic is used to denote things that are permissible or lawful 
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according to Islamic principles, and when paired with ñϥзϠò (daughter or girl), it 

emphasizes that the woman in question is viewed as morally upright and appropriate for 

marriage. In traditional and conservative communities, this term refers to a woman from 

a respected family, making her an ideal choice for a wife.  

The ChatGPT translation is culturally neutral but might miss the informality or 

everyday tone of the original Arabic. The translation employs ñrighteousò to signify the 

woman's good morals; however, it may not completely encompass the precise meaning 

of ñЬыϳЮϜ ϥзϠ.ò The human translator uses the phrase ñfine girlò which refers to a lady who 

is seen as respectable and suitable for marriage, similar to the Arabic expression ñ  ϥзϠ

ЬыϳЮϜ.ò Both phrases relate to women who are regarded honorable and appropriate for 

marriage, and they are frequently used with positive connotations in everyday 

conversations. They reflect society's respect and expectations for women classified as 

ñЬыϳЮϜ ϥзϠ.ò  

Example 6 

 

̬ϞϝЋв ЭϮϒ сТ ϝзϠ ϜнϧгІ етϻЮϜ ЩϛЮмϒ ... ϸнЂϒ Ͻϡ϶ :ϥЧКϾ пϧϲ блϯϧгЮϜ ϥгЋЮϝϠ ϞϝϮϓТ 

 

ChatGPT: He responded with a grim silence until she shouted: 'A bad omen... those 

who took pleasure in our greatest misfortune?' 

Human translator: His only response was glum silence. She screamed, ñWhat 

dreadful news! Those people who gloated over our greatest misfortune?ò 

The phrase ñϸнЂϒ Ͻϡ϶ò literally means ñblack news.ò In this example, ñϸнЂϒò (black) 

is a metaphor for something sad, tragic, or bad. Arab people use it to indicate news or 

events that bring sorrow, misfortune, or disappointment. Both ChatGPT and human 

translations produce the sad tone embedded in the original metaphor. 

DISCUSSION 

The results of this study highlight the considerable advances in AI translation 

systems regarding the translation of cultural expressions. This research paper specifically 

focuses on the translations of cultural expressions of The Cairo Trilogy by Naguib 

Mahfouz and thus highlights the manner in which AI systems resolve issues that human 

translations would generally tackle, especially in contextually rich languages. However, 

some key results also illustrate the limitations of AI in capturing the nuance of pragmatic 

language and provide avenues for future advancement. 

Although human translators may also differ in style and interpretation, the purpose 

of comparing AI with a professionally published translation is not to claim that human 

translation is monolithic. Rather, it is to identify systematic patterns in AI performance ï 

especially consistent weaknesses in pragmatic, cultural, and idiomatic interpretation. 

These patterns differ from the natural variation found between human translators. 

Therefore, the conclusion is not simply that translation should be collaborative, but that 

present AI lacks culturally embodied judgement that human translators apply 

instinctively. 



AI vs. Human: Translating Cultural Nuances in Naguib Mahfouz's The Cairo 
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While this study compares ChatGPTôs output to a single set of published human 

translations, it is important to acknowledge that human translation is not monolithic and 

does not constitute a single, universally accepted ñgold standard.ò As previous 

scholarship has shown, different human translators may render the same culturally loaded 

expression in distinct yet equally valid ways, depending on their stylistic preferences, 

cultural background, and interpretive stance. The aim of the present study is therefore not 

to establish one definitive or ñcorrectò translation, but rather to evaluate how AI performs 

in relation to a well-regarded professional benchmark. Future research could expand this 

comparison by incorporating multiple human translators of varying backgrounds, 

conducting back-translation exercises to reveal latent interpretive differences, or 

employing inter-rater reliability measures to assess the consistency of evaluative 

judgments across a panel of translation experts. Such methodological extensions would 

provide a more comprehensive picture of translation variability and further illuminate the 

specific strengths and limitations of AI in relation to human translational diversity. 

AI vs. Human Translation in Pragmatic Accuracy 

The main goal of this study was to check how accurate AI translations are, 

especially when it comes to phrases that are culturally loaded. For example, the phrase 

ñдϹЛв ЬϝϳЮϜò (which means ñthe situation is full of possibilitiesò) shows how well AI 

systems like ChatGPT can create translations that are correct in terms of grammar and 

structure. But there is a striking difference in the level of subtlety of culture preserved 

with AI vs human translation. Although ChatGPT did retain the basic meaning of many 

expressions, human translators did far better at cultural sensitivity, changing the 

expressions so that the original social and emotional nuances were kept. Examples 

included ñЩзтϸ СЋж ЬϝгЫϧЂϜò which failed to capture the broader set of contextual meaning 

implicit in the utterance in the culture of Arabic. 

AI has treated those expressions similarly in the examples provided, but they 

seldom really cared about their actual usage in colloquial Arabic. For instance, ñ йϮнЮò 

(for God's sake) and ñϹЃϲ ϜϺϖ ϹЂϝϲ ϽІ евò (from the harm of an envious person when they 

envy) are both revered phrases with heavy emotional and spiritual meaning in Arabic. 

Although both human and artificial intelligence translators interpreted the text fairly 

similarly, human translation conveyed far more cultural significance and emotional depth 

to such expressions. This reflects, in turn, higher language and cultural awareness. 

The study also highlighted the importance of cultural sensitivity and contextual 

awareness in the translation of cultural and religious expressions. Although AI models 

like ChatGPT have advanced in handling straightforward translations, they still struggle 

with context-dependent meanings, especially when translating idiomatic expressions that 

carry deep cultural significance. For instance, the cultural nuance embedded in the 

metaphor ñ ϝлϠϜнϠϒ ев ϤнуϡЮϜò (A home is known by its door) is completely missed in the AI 

translation unlike the human translation which was socially and religiously appropriate. 

This finding basically points out the need for a better context-aware training of AI systems 

using cultural references and social dynamics. 

Furthermore, even though AI translations can be accurate in certain cases, they did 

not manage to convey the emotional tone or nuanced speech acts involved. Expressions 
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of irony or humor, for example, ñйЛГЧт ò ñMay God cut him off, ò warranted varying 

success at best. The ironical undertone that is crucial for maintaining the intended tone of 

humor or sarcasm in the AI translation was lost. On the other hand, human translators 

were much better reproducing  the sensitive nuances of these expressions. 

AI excels at translating huge quantities with speed and correct grammar. It works 

fast and saves money, making it useful for big jobs. But it has flaws. AI struggles to grasp 

deep cultural meanings and social context. ChatGPT can miss the point in some cases, 

producing translations that are grammatically and structurally correct but lack emotional 

or cultural dimension. The results show that while AI has made progress, it still misses 

small cultural details that humans catch. Future work should focus on training AI models 

on context and cultural data. AI should learn not just from language data, but also from 

culture to better understand certain phrases and sayings. 

CONCLUSION 

This study contributes to the growing body of research on the role of pragmatics in 

translation, especially in the context of AI-powered systems like ChatGPT. While AI 

translation systems have shown promise in handling many aspects of language 

translation, significant gaps remain in their ability to effectively translate context-

dependent pragmatic expressions. The findings underscore the importance of 

incorporating cultural awareness and contextual understanding into AI models. By 

addressing these challenges, we can move closer to achieving translations that are not 

only accurate but also emotionally and culturally sensitive, bridging the gap between 

human and machine translation in the process of cross-cultural communication. 
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Abstract 
The aim of the study is to identify the degree of impact of visual elements of educational materials, such as 

infographics, highlights in the text, images, as well as óemotional backgroundô of graphic and textual 

components. It focuses on  the impact on cognitive processes (information analysis) and on learning 

outcomes (quality of case solutions) for students of economics and engineering. The experimental study 

involved 82 first-year economics and engineering majors. These were  divided by random sampling into 

teams of 5-7 persons. The study consisted of two main phases: active and reflexive. In the active phase, 

students were asked to complete a case study on environmental topics, and in the reflexive phase they 

answered questions concerning their case study work. Specially designed case assignments included both 

emotionally neutral and emotionally intense descriptions of the same environmental situations, 

accompanied by various visual elements. The results showed that visual elements, such as highlighting key 

phrases in bold, dramatising images and manipulating the scale of graphs, significantly influenced students' 

conclusions and elicited an emotional response from them. Emotionally colored presentations pushed 

students towards prohibitions, whereas neutrally colored case solutions were characterised by constructive 

and differentiated suggestions for preventing the effects of an environmental disaster-color. The use of 

emotionally charged visual elements had a greater impact on engineering students than on economics 

students. The obtained conclusions allowed us to formulate practical recommendations for teachers and 

methodologists. These were aimed at improving the efficiency of the educational process by becoming 

aware of the heightened responsibility that comes with visual rhetoric. Figurative presentations should be 

accompanied by textual ones, and case-study learning should be grounded in reality to counteract 

virtualization through visualization.  The conclusion emphasises the importance of a careful development 

and moderation of teaching materials, as well as the need to develop critical thinking in students throughout 

the learning process. 

Keywords: Visualisation; Typography; Infographics; Emotional coloring of tasks; Case 

study; Manipulation; Perception of graphic information 
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ʅʘʫʯʥʘʷ ʩʪʘʪʴʷ 

ʀʩʩʣʝʜʦʚʘʥʠʝ ʚʣʠʷʥʠʷ ʚʠʟʫʘʣʴʥʳʭ ʵʣʝʤʝʥʪʦʚ ʚ 

ʧʝʜʘʛʦʛʠʯʝʩʢʠʭ ʪʝʢʩʪʘʭ ʥʘ ʩʪʫʜʝʥʪʦʚ ʵʢʦʥʦʤʠʯʝʩʢʠʭ ʠ 

ʠʥʞʝʥʝʨʥʳʭ ʩʧʝʮʠʘʣʴʥʦʩʪʝʡ 
ɺʠʦʣʘ ɸ. ʃʘʨʠʦʥʦʚʘ1           , ʉʚʝʪʣʘʥʘ ɸ. ɹʝʨʝʩʪʦʚʘ1       , ʃʶʜʤʠʣʘ ɺ. ɼʘʡʥʝʢʦ1         (* ),  
ʅʘʪʘʣʴʷ ɺ. ɻʦʥʯʘʨʦʚʘ1         , ɺʘʜʠʤ ɽ. ʉʠʣʠʥ1      ʠ ʅʘʜʝʞʜʘ ʄ. ʈʦʤʘʥʝʥʢʦ2    
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ɸʥʥʦʪʘʮʠʷ 
ʅʘʩʪʦʷʱʝʝ ʠʩʩʣʝʜʦʚʘʥʠʝ ʧʦʩʚʷʱʝʥʦ ʠʟʫʯʝʥʠʶ ʨʦʣʠ ʧʝʜʘʛʦʛʠʯʝʩʢʦʛʦ ʜʠʟʘʡʥʘ ʚ ʢʝʡʩʦʚʳʭ ʟʘʜʘʥʠʷʭ 
ʠ ʝʛʦ ʚʣʠʷʥʠʶ ʥʘ ʚʦʩʧʨʠʷʪʠʝ ʫʯʝʙʥʳʭ ʤʘʪʝʨʠʘʣʦʚ ʩʪʫʜʝʥʪʘʤʠ ʠ ʨʝʟʫʣʴʪʘʪʳ ʦʙʫʯʝʥʠʷ. ʎʝʣʴ 
ʠʩʩʣʝʜʦʚʘʥʠʷ ï ʚʳʷʚʣʝʥʠʝ ʩʪʝʧʝʥʠ ʚʦʟʜʝʡʩʪʚʠʷ ʚʠʟʫʘʣʴʥʳʭ ʵʣʝʤʝʥʪʦʚ ʫʯʝʙʥʳʭ ʤʘʪʝʨʠʘʣʦʚ, ʪʘʢʠʭ 
ʢʘʢ ʠʥʬʦʛʨʘʬʠʢʘ, ʚʳʜʝʣʝʥʠʷ ʚ ʪʝʢʩʪʝ, ʠʟʦʙʨʘʞʝʥʠʷ, ʘ ʪʘʢʞʝ ñʵʤʦʮʠʦʥʘʣʴʥʳʡ ʬʦʥò ʛʨʘʬʠʯʝʩʢʠʭ ʠ 
ʪʝʢʩʪʦʚʳʭ ʢʦʤʧʦʥʝʥʪʦʚ ʚ ʢʝʡʩʦʚʳʭ ʟʘʜʘʥʠʷʭ ʥʘ ʢʦʛʥʠʪʠʚʥʳʝ ʧʨʦʮʝʩʩʳ (ʘʥʘʣʠʟ ʠʥʬʦʨʤʘʮʠʠ) ʠ 
ʨʝʟʫʣʴʪʘʪʳ ʦʙʫʯʝʥʠʷ (ʢʘʯʝʩʪʚʦ ʨʝʰʝʥʠʷ ʢʝʡʩʦʚ) ʩʪʫʜʝʥʪʦʚ. ɺ ʵʢʩʧʝʨʠʤʝʥʪʘʣʴʥʦʤ ʠʩʩʣʝʜʦʚʘʥʠʠ 
ʧʨʠʥʷʣʠ ʫʯʘʩʪʠʝ 82 ʙʘʢʘʣʘʚʨʘ ʧʝʨʚʦʛʦ ʢʫʨʩʘ ʵʢʦʥʦʤʠʯʝʩʢʦʛʦ ʠ ʠʥʞʝʥʝʨʥʦʛʦ ʥʘʧʨʘʚʣʝʥʠʡ 
ʧʦʜʛʦʪʦʚʢʠ. ɼʣʷ ʤʠʥʠʤʠʟʘʮʠʠ ʚʣʠʷʥʠʷ ʥʝʢʦʥʪʨʦʣʠʨʫʝʤʳʭ ʬʘʢʪʦʨʦʚ ʩʪʫʜʝʥʪʳ ʙʳʣʠ ʨʘʟʜʝʣʝʥʳ ʥʘ 
ʢʦʤʘʥʜʳ ʧʦ 5ï7 ʯʝʣʦʚʝʢ ʤʝʪʦʜʦʤ ʩʣʫʯʘʡʥʦʡ ʚʳʙʦʨʢʠ ʙʝʟ ʧʝʨʝʤʝʰʠʚʘʥʠʷ ʩʪʫʜʝʥʪʦʚ ʨʘʟʥʳʭ 
ʥʘʧʨʘʚʣʝʥʠʡ ʧʦʜʛʦʪʦʚʢʠ. ʀʩʩʣʝʜʦʚʘʥʠʝ ʩʦʩʪʦʷʣʦ ʠʟ ʜʚʫʭ ʦʩʥʦʚʥʳʭ ʬʘʟ: ʘʢʪʠʚʥʦʡ ʠ ʨʝʬʣʝʢʩʠʚʥʦʡ. 
ɺ ʘʢʪʠʚʥʦʡ ʬʘʟʝ ʩʪʫʜʝʥʪʘʤ ʧʨʝʜʣʘʛʘʣʦʩʴ ʚʳʧʦʣʥʠʪʴ ʢʝʡʩʦʚʦʝ ʟʘʜʘʥʠʝ ʥʘ ʵʢʦʣʦʛʠʯʝʩʢʫʶ ʪʝʤʘʪʠʢʫ, 
ʘ ʚ ʨʝʬʣʝʢʩʠʚʥʦʡ ʬʘʟʝ ʦʥʠ ʦʪʚʝʯʘʣʠ ʥʘ ʚʦʧʨʦʩʳ ʘʥʢʝʪʳ, ʢʘʩʘʶʱʠʝʩʷ ʠʭ ʨʘʙʦʪʳ ʥʘʜ ʢʝʡʩʘʤʠ. 
ʉʧʝʮʠʘʣʴʥʦ ʨʘʟʨʘʙʦʪʘʥʥʳʝ ʢʝʡʩʦʚʳʝ ʟʘʜʘʥʠʷ ʚʢʣʶʯʘʣʠ ʢʘʢ ʵʤʦʮʠʦʥʘʣʴʥʦ ʥʝʡʪʨʘʣʴʥʳʝ, ʪʘʢ ʠ 
ʵʤʦʮʠʦʥʘʣʴʥʦ ʥʘʧʨʷʞʝʥʥʳʝ ʦʧʠʩʘʥʠʷ ʦʜʥʦʡ ʠ ʪʦʡ ʞʝ ʵʢʦʣʦʛʠʯʝʩʢʦʡ ʩʠʪʫʘʮʠʡ, ʩʦʧʨʦʚʦʞʜʘʝʤʳʝ 
ʨʘʟʣʠʯʥʳʤʠ ʚʠʟʫʘʣʴʥʳʤʠ ʵʣʝʤʝʥʪʘʤʠ. ʈʝʟʫʣʴʪʘʪʳ ʧʦʢʘʟʘʣʠ, ʯʪʦ ʚʠʟʫʘʣʴʥʳʝ ʵʣʝʤʝʥʪʳ, ʪʘʢʠʝ ʢʘʢ 
ʚʳʜʝʣʝʥʠʝ ʢʣʶʯʝʚʳʭ ʬʨʘʟ ʧʦʣʫʞʠʨʥʳʤ ʰʨʠʬʪʦʤ, ʜʨʘʤʘʪʠʯʝʩʢʠʝ ʠʟʦʙʨʘʞʝʥʠʷ ʠ ʤʘʥʠʧʫʣʷʮʠʠ ʩ 
ʤʘʩʰʪʘʙʦʤ ʛʨʘʬʠʢʦʚ, ʟʥʘʯʠʤʦ ʚʣʠʷʶʪ ʥʘ ʚʳʚʦʜʳ ʩʪʫʜʝʥʪʦʚ ʠ ʚʳʟʳʚʘʶʪ ʫ ʥʠʭ ʵʤʦʮʠʦʥʘʣʴʥʳʡ 
ʦʪʢʣʠʢ. ʈʝʰʝʥʠʷ ʥʝʡʪʨʘʣʴʥʦ ʦʢʨʘʰʝʥʥʳʭ ʢʝʡʩʦʚ ʦʪʣʠʯʘʣʠʩʴ ʙʦʣʝʝ ʢʦʥʩʪʨʫʢʪʠʚʥʳʤʠ 
ʧʨʝʜʣʦʞʝʥʠʷʤʠ ʧʦ ʧʨʝʜʦʪʚʨʘʱʝʥʠʶ ʧʦʩʣʝʜʩʪʚʠʡ ʵʢʦʣʦʛʠʯʝʩʢʦʡ ʢʘʪʘʩʪʨʦʬʳ, ʪʦʛʜʘ ʢʘʢ 
ʵʤʦʮʠʦʥʘʣʴʥʦ ʦʢʨʘʰʝʥʥʳʝ ʟʘʜʘʥʠʷ ʧʦʜʪʦʣʢʥʫʣʠ ʩʪʫʜʝʥʪʦʚ ʢ ʟʘʧʨʝʪʠʪʝʣʴʥʳʤ ʤʝʨʘʤ. ʂʘʢ ʧʦʢʘʟʘʣʠ 
ʨʝʟʫʣʴʪʘʪʳ ʦʧʨʦʩʘ, ʜʠʟʘʡʥ ʢʝʡʩʘ ʦʢʘʟʘʣ ʙʦʣʴʰʝʝ ʚʣʠʷʥʠʝ ʥʘ ʩʪʫʜʝʥʪʦʚ ʠʥʞʝʥʝʨʥʦʛʦ ʥʘʧʨʘʚʣʝʥʠʷ 
ʧʦʜʛʦʪʦʚʢʠ, ʯʝʤ ʥʘ ʩʪʫʜʝʥʪʦʚ ʵʢʦʥʦʤʠʯʝʩʢʦʛʦ ʥʘʧʨʘʚʣʝʥʠʷ. ʇʦʣʫʯʝʥʥʳʝ ʚʳʚʦʜʳ ʧʦʟʚʦʣʠʣʠ 
ʩʬʦʨʤʫʣʠʨʦʚʘʪʴ ʧʨʘʢʪʠʯʝʩʢʠʝ, ʥʘʧʨʘʚʣʝʥʥʳʝ ʥʘ ʧʦʚʳʰʝʥʠʝ ʵʬʬʝʢʪʠʚʥʦʩʪʠ ʦʙʨʘʟʦʚʘʪʝʣʴʥʦʛʦ 
ʧʨʦʮʝʩʩʘ, ʨʝʢʦʤʝʥʜʘʮʠʠ ʜʣʷ ʧʝʜʘʛʦʛʦʚ ʠ ʤʝʪʦʜʠʩʪʦʚ ʩ ʮʝʣʴʶ ʧʦʚʳʰʝʥʠʷ ʢʘʯʝʩʪʚʘ ʧʦʜʛʦʪʦʚʢʠ 
ʢʦʥʪʨʦʣʴʥʦ-ʠʟʤʝʨʠʪʝʣʴʥʳʭ ʤʘʪʝʨʠʘʣʦʚ ʜʣʷ ʬʦʨʤʠʨʫʶʱʝʛʦ ʠ ʩʫʤʤʘʪʠʚʥʦʛʦ ʦʮʝʥʠʚʘʥʠʷ, ʘ ʪʘʢʞʝ 
ʧʨʝʟʝʥʪʘʮʠʡ ʠ ʥʘʛʣʷʜʥʳʭ ʧʦʩʦʙʠʡ. ɺ ʟʘʢʣʶʯʝʥʠʠ ʧʦʜʯʝʨʢʠʚʘʝʪʩʷ ʚʘʞʥʦʩʪʴ ʪʱʘʪʝʣʴʥʦʡ ʧʨʦʨʘʙʦʪʢʠ 
ʠ ʤʦʜʝʨʘʮʠʠ ʫʯʝʙʥʳʭ ʤʘʪʝʨʠʘʣʦʚ, ʘ ʪʘʢʞʝ ʥʝʦʙʭʦʜʠʤʦʩʪʴ ʨʘʟʚʠʪʠʷ ʢʨʠʪʠʯʝʩʢʦʛʦ ʤʳʰʣʝʥʠʷ ʫ 
ʩʪʫʜʝʥʪʦʚ ʥʘ ʧʨʦʪʷʞʝʥʠʠ ʚʩʝʛʦ ʧʨʦʮʝʩʩʘ ʦʙʫʯʝʥʠʷ. 
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INTRODUCTION  

With the rapid digitalisation of education and the unprecedented development of 

artificial intelligence, the teaching community is facing questions about the effectiveness 

of traditional and innovative methods of learning and assessment. AI tools promise 

personalisation, automation, and new forms of interaction, transforming the entire 

educational landscape and exposing the failure of traditional approaches to assessing 

learning outcomes. However, despite technological breakthroughs, working with case-

studies retains its unique position as one of the most effective tools for formative 

assessments that track student progress as well as summative assessments of students' 

competence levels. Its strength lies in its ability to simulate complex, multifaceted real-

life situations that require students not just to reproduce knowledge, but to critically 

analyse it, synthesise information, make decisions under conditions of uncertainty, and 

develop professional judgement ï skills that remain fundamental and difficult to automate 

even in the era of AI. 

Recognising the enduring benefits of case studies as a key assessment tool in higher 

education was the premise of this study. While its potential for developing practice-

oriented skills and integrated assessment is undeniable, the role of the pedagogical design 

of the case study materials themselves is often underestimated. Visual elements 

(infographics, images, textual accents), the structure of information presentation and, 

most importantly, the óemotional backgroundô of case study materials ï all this is not a 

neutral shell, but actively influences learners' cognitive processes, including perception, 

analysis of information, drawing conclusions and, ultimately, the quality of proposed 

solutions. In an era of information overload and increased emphasis on emotional 

intelligence, understanding how case design guides students' thinking and emotions 

becomes critical to ensure objective assessment and the realization of educational goals.  

Thus, the relevance of this study stems from the lack of research on the impact of 

visual design of case study instructional materials on student learning outcomes, 

especially in the early years of higher education, and the urgent need for a focused effort 

to improve this technology. It is possible to maximise the potential of this method only 

through the conscious design of case assignments, taking into account the influence of 

visual and emotional components on cognitive processes and performance.   Improving 

the methodology of using cases is inextricably linked to the in-depth study of theirdesign. 

The empirical basis of the following study includes data obtained as a result of an 

experiment with the participation of first-year students from economic and technical areas 

working on case assignments. This includes the results of a survey of students with 

reflections on the influence of visual elements on their answers. The study used various 

visual elements, including emotionally colored and neutral images, graphs, diagrams, text 

highlights, to assess their impact on students' perception and analysis of information.  

This study contributes to the understanding of the role of visual elements in the 

educational process and suggests ways to optimally utilise them to achieve pedagogical 

goals. The findings highlights the challenge[AN1] of objective and balanced design of 

learning materials for developing analytical skills and preventing the manipulation of 

learners' opinions. The practical significance of the study lies in the development of 

recommendations for creating learning materials that promote a balance between 
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engaging design and objectivity of presentation, as well as the development of critical 

thinking in students. The results of the study can be useful for teachers, educational 

program developers and methodologists seeking to avoid unintentional manipulation of 

students' opinions and improve the effectiveness of learning. 

PROBLEM STATEMENT  

Education has undergone a long process of transformation, adapting to changes in 

how people perceive information in the digital economy (Akour & Alenezi, 2022). In the 

21st century, the role of visualisation as a means of delivering knowledge is growing, 

driven by the development of digital technologies and changes in the psychophysical 

characteristics of young people (Meguid & Allen, 2022). The use of visualisation as an 

important component of pedagogical design is becoming a generally accepted standard in 

modern teaching. Teachers are increasingly using various visual aids to improve the 

assimilation of educational material, develop students' imagination and promote a deeper 

understanding of the phenomena being studied.  

A number of factors contribute to the widespread use of visualisation in education. 

First and foremost are psychological factors (Bhattacharya & Bhattacharya, 2015): the 

younger generation is accustomed to consuming information quickly via gadget and 

computer screens, so text-based information is losing its appeal and visual symbols are 

becoming more preferable. The growth of technical capabilities for visualisation has a 

significant impact (Ostanina, 2021): the increased availability of digital devices such as 

smartphones, laptops and tablet PCs opens up wide opportunities for the visualisation of 

educational material. Economic factors (Larionova, et al., 2021) cannot be ignored: the 

use of visual aids makes it possible to replace expensive laboratory experiments and tests 

with much cheaper models and simulators. 

Despite the many positive aspects of using various methods and techniques for 

visualising content in the educational process, as outlined below, the use of visualisation 

is controversial due to its emotional impact on students and, in some cases, indoctrination, 

which requires a conceptual rethinking of the application of this technology in the 

educational process. Thus, one of the negative aspects of visualisation in education is the 

superficiality of students' perception of information, as visualisation simplifies complex 

concepts, which can lead to a lack of deep reflection. In addition, frequent use of visual 

aids contributes to an increase in screen dependency, a decline in reading and writing 

skills, and a weakening of critical analysis skills. At the same time, visualisation requires 

significant effort on the part of teachers, which increases the cost of educational content 

and reduces the return on investment of educational programmes.  

Table 1 lists the main types of visualisation and their specific applications in the 

educational process. 
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Table 1. Types of visualisation and their specific applications in the educational process 

Types of 

visualisation in the 

educational process  

Forms of 

visualisatio

n  

Methods of application  Examples of use 

Illustrative 

visualisation 

(Rautek et al., 2008) 

Illustrations, 

photographs, 

drawings and 

diagrams. 

Accompanying 

educational information, 

supplementing the textual 

part of the lesson and 

contributing to better 

perception. 

ī Textbooks with vivid 

illustrations; 

ī PowerPoint presentations 

with images; 

ī Display of photographs of 

historical monuments or 

natural landscapes. 

Information and 

graphic 

visualisation 

(Kabanov et al., 

2020) 

Charts, 

maps, 

infographics 

and graphs. 

Conveying quantitative 

and qualitative 

information, facilitating 

the perception of data. 

ī Diagrams and histograms to 

demonstrate statistical data; 

ī Maps of the area for subjects 

where spatial knowledge, 

navigation skills and 

understanding of natural 

conditions are important; 

ī Infographics explaining 

various processes. 

Modelling and 

simulation (Stoffa, 

2004) 

Simulation 

models of 

experiments 

and 

laboratory 

tests. 

Reproducing physical 

phenomena or processes, 

allowing students to 

experiment and explore 

the laws of nature. These 

techniques develop 

thinking and practical 

problem-solving skills. 

ī Chemical experiments 

demonstrating the reactions of 

substances; 

ī Biological laboratory with 

cell modelling; 

ī Simulation of physical laws 

in computer programs. 

Interactive 

visualisation (Wang 

et al., 2018) 

Interfaces for 

interactive 

whiteboards, 

tablets and 

computers. 

Opening up wide 

opportunities for actively 

involving students in the 

learning process. 

Students can 

independently control the 

image, move objects, and 

change the parameters of 

the experiment. 

ī Interactive posters on 

humanities subjects; 

ī Electronic tests with 

animation and feedback; 

ī Internet resources with 

multimedia components. 

 

The use of images, models, presentations, and interactive tools allows us to expand 

learning opportunities, increase student motivation, ensure deep knowledge retention, and 

develop students' intellectual abilities. Educational technologies are developing rapidly, 

and visualisation has become an integral part of modern learning processes.  
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Whether we are talking about traditional teaching or distance learning, the inclusion 

of visual elements increases the effectiveness of teaching and learning. Let's consider how 

visualisation fits into various pedagogical technologies (Table 2). 

 

Table 2. Application of visualisation in educational technologies 
 

Teaching 

technologies 

Forms of 

visualisation 

Ways to use visualisation Positive aspects of using visualization 

Traditional 

teaching 

technologies 

involve 

lectures, 

seminars and 

laboratory 

classes. 

Illustrations and 

diagrams  

Demonstration 

stands 

Presentations  

Laboratory 

classes  

Explain complex concepts 

by demonstrating clear 

examples. 

Allow students to study the 

subject independently. 

Provide direct observation 

of physical phenomena and 

chemical reactions. 

Images are perceived faster and easier 

than text, which facilitates easier 

assimilation of educational material. 

The inclusion of visual aids attracts the 

attention of students, increases 

motivation and interest among the 

audience, and contributes to better 

perception of the material. 

Modern 

active 

teaching 

methods 

Case studies 

Business games 

Project method 

Use presentations with 

graphs and tables to analyse 

real-life cases.  

Create game situations 

using graphic images. 

Visualise ideas and results 

through drawings, models, 

and videos. 

It helps students visualise abstract ideas 

and theories by translating them into an 

understandable and clear form, 

encourages them to delve deeper into 

the learning material, increases their 

interest in learning, and stimulates 

cognitive activity. 

It allows students to model behaviour in 

real life. 

It allows them to acquire practical skills 

and learn to apply theory in practice. 

Distance 

learning 

technology 

Video lectures 

Infographics 

Virtual tours 

Visualise lecture material 

using animation and 

graphic inserts. 

Compact and clear 

presentation of complex 

data and concepts 

Visualisation helps students grasp 

abstract concepts by translating them 

into a visual form, stimulates 

imagination and creativity, and 

promotes the development of creative 

thinking and original solutions. 

It increases student interest and helps 

overcome distance barriers, making the 

learning process lively and engaging. 

Blended 

learning 

combines 

face-to-face 

classes with 

distance 

learning. 

Interactive 

presentations  

Simulators and 

trainers 

Forums and 

chats 

Use of online platforms for 

collaborative editing and 

discussion. 

Virtual reproduction of 

laboratory experiments and 

real production processes; 

Active communication 

with teachers and 

classmates with the ability 

to add visual elements. 

When viewing images and models, 

students think in images, which 

develops their imagination and creative 

abilities. Students begin to make 

associations and compare objects, 

finding similarities and differences. 

Active student participation in learning 

through visual stimuli stimulates 

mental activity, develops analytical 

skills and critical thinking 
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In traditional educational environments, visualisation is achieved through the use 

of illustrations, diagrams, posters, drawings and models. New technologies open up a 

wide range of possibilities for interactive and active teaching methods. Visualisation has 

gained a new lease of life, becoming an integral part of methods such as case studies, 

business games and project-based learning. Visualisation allows students to immerse 

themselves more deeply in the learning material.  

In online learning, content visualisation is actively used in the creation of online 

courses. Teachers use presentation materials containing infographics, record video 

lectures, and incorporate virtual technologies into their courses. Visualisation increases 

student interest and helps overcome the lack of face-to-face communication with the 

teacher, making the learning process more lively and engaging.  

In blended learning technologies, visualisation becomes a unifying element that 

flows smoothly from the traditional classroom to the online environment. This 

combination of traditional and distance learning is complemented by visualisation 

capabilities, which enriches the educational experience.  

Thus, visualisation has taken a firm place in the modern educational process. 

Regardless of the chosen pedagogical technology, visual elements have become essential 

tools in pedagogical design. Competent use of visualisation increases the effectiveness of 

learning, improves the assimilation of material and attracts the attention of listeners, 

which contributes to their motivation and academic performance.  

It should be noted that visualisation is closely linked to the phenomenon of 

indoctrination ï the imposition of certain attitudes and ideas through the targeted use of 

educational technologies. Visual images have the ability to influence students' minds, 

shaping stereotypes and beliefs. This property makes visualisation a powerful tool for 

propaganda and manipulation if it is used dishonestly with a specific intent. At the same 

time, visualisation for the purpose of indoctrination can have both positive and negative 

effects on learning. On the one hand, it contributes to the formation of a positive 

worldview and universal competencies in students. On the other hand, it imposes certain 

views and beliefs, manipulating the opinions of learners. It is important for teachers and 

course developers to exercise caution when selecting visual aids to minimize negative 

impacts of visualisation on learning outcomes. 

As mentioned earlier, the existing variety of educational tools, especially traditional 

ones, is currently being supplemented by new educational formats: distance learning, 

online learning, and blended learning (Walz & Kane, 2024). Traditional lectures, which 

represent the teacher's narration are transformed into interactive lectures ópress 

conferencesô, problem lectures, lectures-conversations, lectures-discussions, lectures-

two-person, lectures-visualisations, lectures-provocations (Gorshkova, 2017). 

According to Natalia Zyleva (2015) the task of a university lecturer in modern times 

is not just to give out ready-made material, but to encourage the student to search activity, 

to teach him to think and reason. One of the pedagogical techniques, which has a great 

developing and teaching potential, is the rarely used technique óPlanned Error.ô The 

author concludes that evidentiary error detection requires from students attentive 

perception of information, actualisation and transfer of knowledge from other spheres 

outside the discipline, striving for accuracy and correctness of judgments and actions, 
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ability to build a logically correct and clear oral speech. However, according to Anna 

Andryunina (2024), interactivity at lectures is often limited to the interactivity of the 

teacher, leaving students as passive listeners. According to researchers, interactivity 

should be comprehensive, providing a holistic approach to the organisation of the 

educational process, changing not only the educational environment using digital tools, 

but also transforming the positions of the teacher and students (Korotaeva & Andryunina, 

2021). 

In order to improve the understanding of theoretical teaching materials and to 

develop students' analysis skills, teachers are increasingly using practice-oriented tasks 

in the form of case studies. Often, case studies include not only textual but also graphical 

components. Infographics, diagrams, photos, schemes and even text design (color 

accents, font highlights) are designed not just to illustrate information, but to perform 

important didactic functions: to structure complex data, visualise cause-and-effect 

relationships, emphasise key facts, create context and form a certain perception of the 

situation being described. They are powerful catalysts of cognitive processes and provide 

learning motivation.  

Thus, in an effort to engage students in the thinking process, to increase their 

learning motivation, to provoke them to critically evaluate the obtained materials, 

teachers use various techniques (Hao et al., 2024). Thus, IgorSharshov . and Ilya Bubnov 

consider the peculiarities of visualisation as a way of visual presentation of information 

that affects the efficiency of students' learning new knowledge and the formation of skills 

to critically reflect on the studied material, analysing the possibilities of using 

visualisation in connection with the specifics of students' perception of visual information 

(Sharshov & Bubnov, 2022). The authors conclude that, despite the need to use 

visualisation, there are certain difficulties in implementing its tools in the educational 

process of higher education, but if we take into account all the features, nuances and risks, 

the result of utilizing visualizations will be an increase in the quality of the educational 

process. According to Yulia Katkhanova, Elena Korzinova, and Sergey Ignatiev, this 

visualisation of educational information is the most striking trend in the development of 

educational information space (Katkhanova, et al., 2018). The implementation of this 

trend results in fundamentally new communicative, cultural, and educational phenomena 

that significantly transforms the environment and affects all its components: educational, 

social, informational and cognitive processes. The authors note the significant role of 

visualisation in the modern educational space and conclude that the translation of verbal 

images into graphic images ï or vice versa ï always results in the structuring and 

systematisation of educational information. Accordingly, there is never a single 

predetermined solution for a case-study task. Instead it emerges from the process of 

comparing statements and conditions of the set tasks, transforming information from one 

sign system to another by means of generalisation, system analysis and comparison of the 

obtained data. 

Studying aspects of motivation in students' learning activities, Aleksandr Moshkin, 

Anatoly Kolesnikov, and Natalia Kokh note that the uniformity of exercises used to 

consolidate knowledge and the monotony of homework are strongly demotivating factors. 

In contrast, a creative and individualizing approach to learning activities and an emotional 
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coloring of educational material contributes to increasing interest in learning (Moshkin et 

al., 2017). However, there is a question of the ethicality of manipulation through visuals ï 

does visual manipulation limit viewers' freedom of choice, is it addictive, does it 

disadvantage them? To the extent that they involce indocrtination, are visual and other 

persuasive technologies ethical (Cheng, 2024)? 

According to David Lewin (2022) the negative connotation of the term 

indoctrination may not be appropriate since, after all, indoctrination is the way by which 

educators support and defend a normative view of education: Education should be 

directed towards something intrinsically valuable. Comparing education and 

indoctrination Lewin concludes that education and indoctrination always mutually 

influence each other. Whether there is a difference between education and indoctrination 

depends on how justified the influence is. Lewin believes that if the educator sincerely 

intends to improve the student's attitude towards something, indoctrination can be 

interpreted as a variant of education. 

However, visual perception is influenced not only by the content of the materials 

offered to students, but also by their appearance and emotional coloring. Thus, according 

to Mustafa Günay (2024), typography serves as a tool to reinforce the meaning of the text, 

as different fonts, colors and layouts emphasise emotions and messages, the right choice 

of typography allows for a more effective connection with the target audience. The author 

notes that readability is influenced by factors such as font size, line size. spacing between 

headings and letters to ensure that the text is clearly understood. 

According to Galina Nikulova (2006), the color design of educational materials 

affects the nature of their perception by students. She gives examples of coding 

information with color that increases the efficiency of its assimilation and the 

sustainability of students' attention. Elina Adieva, Marat Yunusov, and Aleksandr But, 

studied the role of images in information perception by conducting experiments on the 

influence of images on presentation slides on their perception by student viewers (Adieva 

et al., 2020). Based on a survey of students the authors concluded that through 

understanding how people perceive visual information and identifying patterns it is 

possible to improve the educational process. Thus, according to the respondents, the most 

preferable background for images is light, and text of two colors is perceived better by 

highlighting key words or main sentences in a brighter color. Edward Tufte and Peter 

Graves-Morris in their study of the visual display of quantitative information examine the 

various ways in which information graphics can distort data and even mislead users (Tufte 

& Graves-Morris, 1983). The authors note the importance of proportionality and removal 

of unnecessary data to improve visualisation. 

However, there is a dearth of experimental studies in the literature evaluating the 

extent to which visual provocation affects student learning outcomes. 

METHODOLOGY  

The research methodology for oour empirical investigation is based on the use of 

an experimental approach aimed at studying the influence of visual elements on the 

perception and analysis of educational material by first-year undergraduate students. 
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The experiment involved 82 first-year undergraduate students, of which 45 students 

were studying in economic areas of training and 37 students were studying in technical 

areas of Ural Federal University. The students were divided into teams of 5 to 7 people 

by random sampling method. The study consisted of two main phases: active and 

reflexive.  

In the active phase of the experiment different groups of students were randomly 

offered case studies. The students had to study and analyse the situation described in the 

assignment either independently or by using Internet sources (there was no restriction on 

the use of external sources of information). Specially developed by the authors case 

studies were devoted to the environmental problems of the Kerch Strait, in which the 

same situations were described in emotionally neutral and emotionally tense ways. 

The descriptions of situations were accompanied by various visual provocations ï 

bold text, graphs, diagrams and images with different emotional backgrounds. Students 

had to familiarise themselves with an environmental problem, analyse the options for 

solving the problem proposed in the case study task and propose their own options, as 

well as prepare an information poster about the environmental problem. The teams were 

given 60 minutes to complete the task, after which they defended their case solutions 

based on the information posters they had prepared. 

One week after the active phase of the experiment, the students were offered a 

reflection phase. To conduct the reflexive phase of the experiment, the authors of the 

study developed a survey including questions about the perception of the visual elements, 

about the use of additional information sources, and emotional reactions to the images in 

the case study tasks. 

The aim of the case study was to develop measures for the conservation of 

representatives of the Kerch Strait fauna. These represented were, firstly, the second 

representative was the Black Sea porpoise or dolphin-azovka as a rare, declining 

subspecies of the Black Sea. The second representative was these a pigeon, or slender-

billed gull ï a rare bird species from the gull family. 

The environmental problem to be solved consisted in oil pollution of the Kerch 

Strait water area, disturbance of the environment in the Strait area by various 

anthropogenic impacts (construction of the Crimean Bridge, organisation of oil products 

transportation by tankers, accidents during cargo transportation) and the influence of 

these impacts on the life activity of these fauna representatives. The description of the 

situation was accompanied by photos, graphs, diagrams showing some related numerical 

indicators. In the text of each case study, options for improvement of the described 

situation were proposed. Each description was designed as an A4 sheet printed on a color 

printer. 

Both quantitative and qualitative methods were used to analyse the results. 

Quantitative analysis of the obtained survey data included their statistical processing, 

while qualitative analysis was aimed at interpretation and evaluation by expert teachers 

of case solutions proposed by students and identification of key points in their group 

work. 
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All ethical standards were observed in the study, including voluntary participation 

of students and confidentiality of data. Students were informed about the aims and 

procedures of the study and had the opportunity to withdraw at any time. 

FINDINGS 

To identify the degree of influence of visual provocation on the students' 

conclusions, they were asked to study the main causes affecting the number of the marine 

representatives, analyse the proposed measures for their conservation, and develop 

effective measures aimed at preserving the population. Table 3 presents for the 

experimental and control groups the key phrases highlighted by the students from the text 

of the case study task and in the following lines their descriptions of visual elements in 

their information poster as well as their proposed solutions to the environmental problem. 

Table 3. Results of students' work in the active phase of the experiment 

Results of 

student work 

Case study about the Black Sea porpoise 

- azovka 

Case study on the Black-billed Gull, 

the Black Sea dove 

Neutral text, visual elements, graphics 

Key phrases Anthropogenic impact, environmental 

conditions, piling, discomfort, don't like 

noise, crashing, etc. 

Transport artery, changing ecological 

situation, feeds on small fish, etc. 

Visualisation 

on an 

information 

poster 

Smiling sun, palm trees, blue water and 

happy dolphins swimming. (Figure 1 in 

Table 4) 

Cheerful birds, sewage treatment 

plants, artificial reservoirs, bright 

colors blue, green, pink predominate. 

Proposed 

solution to an 

environmental 

problem 

Azovka is crying only on one poster, but she 

is drawn in a fishing net, over a spot of fuel 

oil and near the propeller of the ship. In the 

drawing the colors are bright ï the vessel is 

pink, the fuel oil stain is multicolored (pink, 

green, lilac). (Figure 2 in Table 4) 

Enlightenment, environmental 

education, protected areas. (Figure 3 in 

Table 4) 

Emotional text, visual elements, graphics 

Key phrases 
In the text of the assignment, the students 

emphasised the text in bold: ecological 

disaster, polluted sea, fishing nets, 

anthropogenic impact, above the maximum 

permissible norms, etc. 

In the text of the assignment, students 

placed emphasis on the text in bold: 

ecological disaster, oil products, 500 

tonnes annually.  

Visualisation 

on an 

information 

poster 

Calls for banning shipping, banning noise, 

banning fishing nets (note that for hamsa, the 

main food of azovka). (Figure 4 in Table 4) 

In addition to the text in bold, the 

following was noted: Red Book of the 

Russian Federation, pollution from 

industrial effluents. (Figure 6 in Table 

4) 

Proposed 

solution to an 

Elimination of noise, fish protection zones, 

islands with food, creation of artificial reefs 

to restore the marine ecosystem. (Figure 5 in 

Table 4) 

Crying birds.  
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environmental 

problem 

Examples of posters prepared by students when solving case studies with neutral 

and emotionally charged visualisations are presented in Table 4. 

Table 4. Examples of posters prepared by students when solving case studies with neutral 

and emotionally charged visualisations 

Neutral text, visual elements, graphics Emotional text, visual elements, graphics 

 
Figure 1 

 
Figure 4 

 
Figure 2 

 
Figure 5 
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Figure 3 

 
Figure 6 

As the results of the analysis of the active phase of the experiment have shown, 

students in most cases perceive the teaching material offered by the teacher as dogma and 

do not check the adequacy of information.  

Graphs and diagrams. Students were offered to study three graphs ï an 

information-rich and reliable graph, a graph with an embedded error (deliberately 

changed scale on the vertical axis) and a pie chart with no reliable sources (Fig. 7): 
 

1.  

2.  3.  

Figure 7. Graphs and diagrams inserted into the text of case assignments 

It should be noted that the distorted graph and pie chart were considered by students 

and accepted as grounds for thinking about the situation in the case study with the same 

confidence as the reliable graph. Moreover, the most complex and information-rich graph 
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of multi-year dynamics of petroleum hydrocarbon concentrations in the coastal waters of 

Crimea was least used by students for decision-making. According to the authors, this 

was due to the fact that students did not want to study complex information in detail and 

understand it. If we refer to this fact in terms of Bloom's taxonomy, students óknowô and 

óunderstandô relatively complex information, but have not yet developed the skill to 

óapplyô it. 

Pictures of fauna. To give an emotional background to the information, different 

pictures of azoids and bluebirds were used (Fig. 8). On the left are dramatic, emotionally 

negative pictures, and on the right are neutral pictures. 

 

4.  5.  

6.  

7.  

Figure 8. Pictures with images of Kerch Strait fauna representatives presented in case 

studies 

Visualisation in the case study task had a greater impact on engineering students 

than on economics students. Neutral and negative images provoked different images on 

information posters and different proposals to eliminate the consequences of the 

environmental disaster. Thus, students who received neutral images used bright colors, 

positive images and smiles when preparing posters. Conversely, students who received 

tasks with negative pictures used dark colors, images of tears, and a large number of 

appeals reinforced with exclamation marks on their posters. As a result, the solutions of 

neutrally colored cases were characterised by more constructive proposals to prevent the 

environmental situation, whereas the negatively colored assignments pushed students 

towards more prohibitive measures, which provoked proposals to relocate fauna, ban fish 

catching, etc. 
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Task text. To provoke emotions in students, separate phrases in the text of 

emotionally colored tasks were highlighted in bold and capital letters. As expected, 

students emphasised their attention mainly on these phrases, fully trusting the instructor. 

In neutral tasks there were no text highlights, and students independently made more 

highlights of phrases important in their opinion, emphasising details. That is, in this case 

they perceived the initial information more broadly, and proposed programmes for 

monitoring and protection of fauna, environmental education of the population, as well 

as proposals for reproduction of the species in question. 

It should be noted that students did not critically evaluate the information proposed 

in the tasks. For example, 500 tonnes of oil products were mentioned in the text, but the 

source of information was not indicated. Nevertheless, students took this figure on faith 

and did not try to find additional information. 

Formulated solution. Under time constraints (1.5 hours), students prioritise the 

tasks in the most obvious order:  

1. study the material on the case sheet,  

2. analyse already proposed solutions,  

3. formulate their own solution which included drawing on Internet sources. 

Other parts of the survey showed that  students of economics direction used Internet 

sources more actively than students of engineering. Nevertheless, when formulating 

solutions to improve the situation, in most of their answers students did not go beyond 

the options proposed in the text of the case study task, i.e. they remained in the 

information field of the text. The reason for this, in our opinion, may be that the teams 

did not have (or did not develop in the allotted time) óidea generatorsô ï people capable 

of self-organising themselves to formulate meanings different from the proposed ones 

within a limited time. All teams of engineering students gave specific proposals, but were 

not very confident about their originality. Students of economics were more confident 

about the originality of their proposals, but one team out of thirteen could not formulate 

a proposal. 

In the reflexive phase of the experiment, students individually answered questions 

related to the work they had done on the case at the previous stage. The results of the 

survey were analysed in two directions:  

1. in regard to different fields of study, a comparative analysis of engineering and 

economics students was carried out; 

2. in regard to the different designs of assignments a comparative analysis of 

answers to neutrally colored and emotionally charged case assignments was carried out.  

In the first case, the research question was posed whether there is a difference in 

the perception of graphic information by students of different fields of study or training. 

In the second case, the hypothesis was tested that the emotional coloring of case tasks has 

an impact on students' responses regardless of their area of training. 

As a result of the survey, it was revealed that students paid mostattention to the text 

description when analysing the case: 89.2% of engineering students and 82.2% of 

economics students. Engineering students were more critical of the text than economics 

students (22.6% and 13.3% respectively), finding contradictions and false assumptions. 

Most students considered the text description óquite sufficientô to solve the case (91% of 
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economics students and 81% of engineering students), but economists paid more attention 

to the marks in the text than engineers, taking them as ókey phrasesô (53.3% and 46% 

respectively). 

Secondly, pictorial elements like photos, graphs, or charts were analysed by 56.8% 

of engineering students and 44.4% of economics students. At the same time, 75.6% of 

economics students tried to apply them to extract information, while the share of 

engineering students was unexpectedly lower in this question ï 67.6%. The majority of 

students (89.2% of engineering students and 84.4% of management students) tended to 

believe that graphical information helped them find a solution. 

The students from different fields answered in almost the same way the questions 

related to the content of the charts: 82-84% of students responded correctly to questions 

about the information-filled chart, 31-32% about the ódistortedô chart, and 16ï20% about 

the pie chart. 

Special attention in the study was paid to the analysis of students' emotional 

response to the presented case tasks. Figure 9 shows the results of students' answers to 

the question óWhat emotions were evoked by the pictures with animals inserted in the 

text?ô 
 

  
Figure 9. Emotional response of students to pictures presented in the case study task 

 

The following emotions on the scale from more active to more passive are marked 

by shades of colors from white to black, where white ï enthusiasm; black ï despair; 

shades of gray from light to dark ï interest, anger, compassion, shame, anxiety, regret, 

sadness, accordingly. A comparative analysis of the answers of students solving cases of 

different designs has shown that compassion and sadness are expressed 1.3ï1.4 times 

more often by students solving cases with emotionally negative pictures, while interest 

and enthusiasm in solving the problem are experienced 1.5ï1.7 times more often by 

students solving cases with neutral pictures. Significantly more students of the first group 

experience shame (2.2 times more often), anger and anxiety (1.3 times more often). This 

supports the view that emotionally negative pictures cause passive emotions that do not 

stimulate action: theydo not contribute to the generation of their own ideas when solving 

cases. 
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The negative emotional background of case study tasks had a greater impact on 

engineering students than on economics students. They empathised with the injured 

animals to a greater extent. However, students felt shame least of all (15.6% of economists 

and 10.8% of engineers). Nevertheless, the main emotion of the majority of students was 

interest, which, in the authors' opinion, was caused by working on the case study and (or) 

the active form of class organisation as more active, communicative and team-based and 

less óacademicô (44.4% of economists and 48.6% of engineers).  

Thus, it cannot be denied that pictures have an impact on students' emotions, and 

this should be taken into account when developing teaching materials, based on the 

pedagogical goals set by the teacher. In this regard, it is important to notice that students 

working with case assignments with neutral design were more optimistic in evaluating 

their solutions: 72% of students responded that their solution was characterised by 

originality, whereas only 66.7% of students who received negatively colored case studies 

considered their solution to be original. 

CONCLUSIONS 

The results obtained in the course of the study indicate that case study design plays 

an important role in pedagogical design and that the use of visual elements that are 

unjustified from the point of view of learning objectives can have a significant impact on 

learners' cognitive processes and even impose certain ideas and beliefs on them. In the 

literature, such a technique is called indoctrination. It is often deliberate on the part of the 

educator and deprives learners of the opportunity to critically reflect on what they have 

heard or to question their ideas. As a rule, teachers give students only the information that 

corresponds to their pedagogical goals, and the student, with full trust in the teacher, has 

no desire to learn other points of view and draw conclusions independently. Biased 

information is based on selective data and subjective evaluations to convince the listener 

of a certain point of view. 

Let us consider the results of the experimental study from this perspective. To 

evaluate the role of visual elements in the educational process, a dramatic illustration of 

a bird in fuel oil was added to the text of one of the case studies, a phrase in bold capital 

letters, which should cause a feeling of guilt before nature, about óECOLOGICAL 

CATASTROPHE!ô was highlighted in order to convince students of the need for radical 

measures to reduce emissions without providing a complete picture of the amount of 

pollution and its sources. The experiment showed that students trusted the information in 

the case study without questioning the information presented in them. For example, in the 

case study assignment the amount of pollution of seawater by oil products was given as 

500 tonnes. Students did not even think about whether it was a lot or a little, and did not 

search for confirmation of this information, although open sources have data on 9,000 

tons of oil and oil product discharges only from loading, discharges and accidents 

(Nemirovskaya et al., 2018). 

In the text of the case study, the authors also bolded some phrases to attract the 

attention of students: ófeeds mainly on small fishô, ólikes silence.ô This provoked the 
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students to propose artificial cultivation of small fish as a solution to the environmental 

problem, as well as the creation of noise shields on barges. 

The mention of hamsa as a food source for azovka led students to conclude that it 

is necessary to increase the population of this particular fish without considering 

alternative food sources for this fauna species. Intentional visual distortion of the scale 

on the graph of salinity changes in the Kerch Strait waters and mention of dove nesting 

on the shores of saline waters led students to the idea of measures to keep water salinity 

at some average level. At the same time, students unfamiliar with the units of salinity 

(ppm) failed to realise that the scale of the graph indicates that there is no change in water 

salinity and that temporal fluctuations in the salinity index are not significant. 

These examples show that visual elements, text, and the presentation of information 

in the text of the assignment can be used to manipulate students' opinions and even 

indoctrinate them, inclining them to a certain conclusion without considering the full 

picture. However, such case study assignments can be aimed at making students 

understand the importance of a critical attitude to information. In this case, the instructor 

deliberately included false information in the case and asked students to find untrue facts 

and distortions. From the point of view of pedagogical design, the final stage of a case 

study should be a reflection with a full analysis of errors in case tasks and students' final 

decisions. 

In general, educators should seek out infographics that strive to be objective, 

presenting data in context and without bias As opposed to biased infographics, instructive  

infographics avoid imposing a particular point of view . 

Students, regardless of their field of study, generally showed the expected result for 

their level of preparedness (1st year) of working with the case study material, which can 

be formulated as follows: superficial consideration of the topic under time constraints 

with non-unique final results. In the course of the experiment, statistically significant 

differences were found in the attitudes towards information in students of two different 

areas of training. At the same time, there was a clear dependence of the quality of final 

solutions and their originality on the emotional background of the case being solved by 

the students. The results of the experiment indicate that manipulations using visual 

elements of the simplest type (emotional background of pictures, marks in the text, 

distortion of the scale of graphs) have an impact on first-year students and affect learning 

outcomes. 

These findings are consistent with those of Janssen et al. (2024) who studied the 

effect of anecdotal information and data visualisation on the conclusions of 56 medical 

students and found that visualisation influenced prescription of medications. 

In this regard, it is important to note several methodological recommendations that 

arise from the findings: 

1. Educational materials for 1st year students should be moderated by the criterion 

of absence of various kinds of distortions and errors, which imposes additional 

responsibility on the developers of educational materials. When introducing new methods 

of teaching in higher education institutions, such as online learning, VR-trainers, 

interactive presentations, etc., appropriate methodological work with teachers is 

necessary. This applies especially to young teachers who are just starting to develop 
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teaching and learning materials. They should be taught the basics of pedagogical design 

and methods of questioning their materials, helping them become aware of unintentional 

ómanipulationô of the learner's cognitive processes. Yushen Liu, Stanislav Pozdniakov 

and Roberto Martinez-Maldonado, in their study of the impact of visualisation on 

teachers' cognitive skills, note the need for a simpler interface for inexperienced teachers 

(Liu et al., 2024). Also, different pedagogical purposes have different requirements for 

content and its design. For example, for the transfer of knowledge in full it is necessary 

to be guided by the criterion of óno distortion,ô while for formative and summative 

assessment it is acceptable, and in the game form it is even advisable to use the method 

of óembedded errorô. 

2. Textual ósign systemô, based on the given results of the study, was closer and 

more understandable to the students, caused more trust and less difficulties than the 

structured figurative ósign systemô (graphs). The unstructured figurative ósign systemô 

(drawings) had a secondary, additional character. This conclusion can be used in the 

preparation of presentation training materials, applying on the slides necessarily at least 

two ósign systemsô: textual and figurative. However, in order not to make a slide óboringô, 

one should be guided by the well-known requirements of not overloading it with text, and 

with circumspection add emotional background. Also, following Katkhanova et al. 

(2018), it is necessary to create conditions for conscious transitions of students as their 

reflections move from one ósign systemô to another. This is achieved, for example, by 

discussing the slide materials, students' comparison of figurative and textual information 

on the slide. 

3. Critical and analytical thinking of 1st year students should be developed by using 

a variety of cases. However, it is important that they are based on real-life examples. In 

this sense, it is important, from the authors' point of view, to focus the student's attention 

on details, their critical and emotional reflection. This is the advantage of real tasks over 

solving classical tasks that are methodologically and didactically established and isolated 

fromcontext. The latter help to structure thinking, develop skills in applying analytical 

methods, but being devoid of óvitalityô and emotional content, they are necessary but not 

sufficient for the development of students' thinking. Thus, transforming a ólifeô situation 

into an analytical scheme or set of equations and correlation with known laws and 

theorems, gives students an understanding of the applicability of fundamental knowledge 

and motivates them to study it. This agrees with the findings of Oleksandr Chastnyk and 

collaborators who concluded that the use of interactive teaching methods and techniques 

significantly contributes to the creation of communicative relationships in the group and 

with the teacher. These contribute to the maintenance of a positive atmosphere, and in 

combination with a high level of professional motivation for learning, contribute to the 

professional growth of students, effective accumulation and use of knowledge and skills 

(Chastnyk et al., 2024). 

It has been shown in numerous studies that interactive forms of cooperation with 

students play a significant role in the success of the latter, influencing the effectiveness 

of achieving educational goals (e.g., Chastnyk et al., 2024). The opinion of teachers also 

agrees with the need to use interactive teaching methods. For example, Walz, Kane 
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showed the importance of using puzzles, quizzes, case assignments, role-playing games 

and group work in teachers' work (Walz & Kane, 2024). 

Within this context, the results of the present study emphasise the importance of 

careful development and moderation of teaching materials, including their content and 

design, and the need to develop critical thinking in students throughout the learning 

process. 
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Abstract 
This article is an interdisciplinary study of phenomenal judgments through the lens of linguistic correlations 

using computational linguistics and data mining. The research focus includes perceptual judgments 

describing interoceptive and olfactory states, considered in the context of the theory of embodied cognition 

and Charles Sanders Peirce's theory of perceptual judgments. The authors demonstrate that the linguistic 

expression of interoceptive and olfactory experiences reflects a deep connection between the body, culture, 

and language, and also reveals culture-specific strategies for conceptualizing sensory experiences. 

Particular attention is paid to the comparison of ñnaturalò and ñsyntheticò olfactory judgments that was 

generated using large language models (LLMs). The developed methodology allows for the identification 

of parametric differences in lexical diversity, syntactic complexity, and stylistic richness of olfactory 

descriptions. The conducted analysis confirms that olfactory experience has high semantic instability and 

polymorphism, which complicates its formalization and automated processing. Nevertheless, the use of 

modern NLP methods opens up new opportunities for the parameterization of phenomenal judgments and 

an in-depth study of their structural and cognitive features. The work is of interest from philosophical, 

humanitarian, and engineering points of view, offering a methodological toolkit for studying the properties 

of embodied consciousness using methods of computer processing of a natural language. 
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ɼʘʥʥʘʷ ʩʪʘʪʴʷ ʧʨʝʜʩʪʘʚʣʷʝʪ ʩʦʙʦʡ ʤʝʞʜʠʩʮʠʧʣʠʥʘʨʥʦʝ ʠʩʩʣʝʜʦʚʘʥʠʝ ʬʝʥʦʤʝʥʘʣʴʥʳʭ ʩʫʞʜʝʥʠʡ 

ʯʝʨʝʟ ʧʨʠʟʤʫ ʷʟʳʢʦʚʳʭ ʢʦʨʨʝʣʷʮʠʡ ʩ ʠʩʧʦʣʴʟʦʚʘʥʠʝʤ ʤʝʪʦʜʦʚ ʢʦʤʧʴʶʪʝʨʥʦʡ ʣʠʥʛʚʠʩʪʠʢʠ ʠ 

ʘʥʘʣʠʟʘ ʜʘʥʥʳʭ. ʀʩʩʣʝʜʦʚʘʪʝʣʴʩʢʠʡ ʬʦʢʫʩ ʚʢʣʶʯʘʝʪ ʚ ʩʝʙʷ ʧʝʨʮʝʧʪʠʚʥʳʝ ʩʫʞʜʝʥʠʷ, ʦʧʠʩʳʚʘʶʱʠʝ 

ʠʥʪʝʨʦʮʝʧʪʠʚʥʳʝ (ʚʥʫʪʨʠʪʝʣʝʩʥʳʝ) ʠ ʦʣʴʬʘʢʪʦʨʥʳʝ ʩʦʩʪʦʷʥʠʷ, ʨʘʩʩʤʘʪʨʠʚʘʝʤʳʝ ʚ ʢʦʥʪʝʢʩʪʝ 

ʪʝʦʨʠʠ ʚʦʧʣʦʱʝʥʥʦʛʦ ʧʦʟʥʘʥʠʷ ʠ ʪʝʦʨʠʠ ʧʝʨʮʝʧʪʠʚʥʳʭ ʩʫʞʜʝʥʠʡ ʏ. ʉ. ʇʠʨʩʘ. ɸʚʪʦʨʳ 

ʜʝʤʦʥʩʪʨʠʨʫʶʪ, ʯʪʦ ʷʟʳʢʦʚʦʝ ʚʳʨʘʞʝʥʠʝ ʚʥʫʪʨʠʪʝʣʝʩʥʦʛʦ ʠ ʦʣʴʬʘʢʪʦʨʥʦʛʦ ʦʧʳʪʘ ʦʪʨʘʞʘʝʪ 

ʛʣʫʙʦʢʫʶ ʩʚʷʟʴ ʤʝʞʜʫ ʪʝʣʦʤ, ʢʫʣʴʪʫʨʦʡ ʠ ʷʟʳʢʦʤ, ʘ ʪʘʢʞʝ ʚʳʷʚʣʷʶʪ ʢʫʣʴʪʫʨʥʦ-ʩʧʝʮʠʬʠʯʥʳʝ 

ʩʪʨʘʪʝʛʠʠ ʢʦʥʮʝʧʪʫʘʣʠʟʘʮʠʠ ʩʝʥʩʦʨʥʳʭ ʧʝʨʝʞʠʚʘʥʠʡ. ʆʩʦʙʦʝ ʚʥʠʤʘʥʠʝ ʫʜʝʣʝʥʦ ʩʨʘʚʥʝʥʠʶ 

ñʝʩʪʝʩʪʚʝʥʥʳʭò ʠ ñʩʠʥʪʝʪʠʯʝʩʢʠʭò ʦʣʴʬʘʢʪʦʨʥʳʭ ʩʫʞʜʝʥʠʡ, ʩʛʝʥʝʨʠʨʦʚʘʥʥʳʭ ʩ ʧʦʤʦʱʴʶ ʙʦʣʴʰʠʭ 

ʷʟʳʢʦʚʳʭ ʤʦʜʝʣʝʡ (LLM). ʈʘʟʨʘʙʦʪʘʥʥʘʷ ʤʝʪʦʜʦʣʦʛʠʷ ʧʦʟʚʦʣʷʝʪ ʚʳʷʚʠʪʴ ʧʘʨʘʤʝʪʨʠʯʝʩʢʠʝ 

ʨʘʟʣʠʯʠʷ ʚ ʣʝʢʩʠʯʝʩʢʦʤ ʨʘʟʥʦʦʙʨʘʟʠʠ, ʩʠʥʪʘʢʩʠʯʝʩʢʦʡ ʩʣʦʞʥʦʩʪʠ ʠ ʩʪʠʣʠʩʪʠʯʝʩʢʦʡ ʥʘʩʳʱʝʥʥʦʩʪʠ 

ʦʣʴʬʘʢʪʦʨʥʳʭ ʦʧʠʩʘʥʠʡ.  ʇʨʦʚʝʜʸʥʥʳʡ ʘʥʘʣʠʟ ʧʦʜʪʚʝʨʞʜʘʝʪ, ʯʪʦ ʦʣʴʬʘʢʪʦʨʥʳʡ ʦʧʳʪ ʦʙʣʘʜʘʝʪ 

ʚʳʩʦʢʦʡ ʩʝʤʘʥʪʠʯʝʩʢʦʡ ʥʝʩʪʘʙʠʣʴʥʦʩʪʴʶ ʠ ʧʦʣʠʤʦʨʬʥʦʩʪʴʶ, ʯʪʦ ʟʘʪʨʫʜʥʷʝʪ ʝʛʦ ʬʦʨʤʘʣʠʟʘʮʠʶ ʠ 

ʘʚʪʦʤʘʪʠʟʠʨʦʚʘʥʥʫʶ ʦʙʨʘʙʦʪʢʫ. ʊʝʤ ʥʝ ʤʝʥʝʝ, ʧʨʠʤʝʥʝʥʠʝ ʩʦʚʨʝʤʝʥʥʳʭ NLP-ʤʝʪʦʜʦʚ ʦʪʢʨʳʚʘʝʪ 

ʥʦʚʳʝ ʚʦʟʤʦʞʥʦʩʪʠ ʜʣʷ ʧʘʨʘʤʝʪʨʠʟʘʮʠʠ ʬʝʥʦʤʝʥʘʣʴʥʳʭ ʩʫʞʜʝʥʠʡ ʠ ʫʛʣʫʙʣʸʥʥʦʛʦ ʠʟʫʯʝʥʠʷ ʠʭ 

ʩʪʨʫʢʪʫʨʥʳʭ ʠ ʢʦʛʥʠʪʠʚʥʳʭ ʦʩʦʙʝʥʥʦʩʪʝʡ. ʈʘʙʦʪʘ ʧʨʝʜʩʪʘʚʣʷʝʪ ʠʥʪʝʨʝʩ ʢʘʢ ʩ ʬʠʣʦʩʦʬʩʢʦ-

ʛʫʤʘʥʠʪʘʨʥʦʡ, ʪʘʢ ʠ ʩ ʠʥʞʝʥʝʨʥʦʡ ʪʦʯʝʢ ʟʨʝʥʠʷ, ʧʨʝʜʣʘʛʘʷ ʤʝʪʦʜʦʣʦʛʠʯʝʩʢʠʡ ʠʥʩʪʨʫʤʝʥʪʘʨʠʡ ʜʣʷ 

ʠʟʫʯʝʥʠʷ ʩʚʦʡʩʪʚ ʚʦʧʣʦʱʸʥʥʦʛʦ ʩʦʟʥʘʥʠʷ ʤʝʪʦʜʘʤʠ ʢʦʤʧʴʶʪʝʨʥʦʡ ʦʙʨʘʙʦʪʢʠ ʝʩʪʝʩʪʚʝʥʥʦʛʦ ʷʟʳʢʘ.  
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INTRODUCTION  

The challenge of studying bodily experience through the lens of linguistic 

correlations using data science methods points to a new interdisciplinary area of research, 

in which common concepts and definitions are only just being formed. Natural language 

processing technologies (hereafter referred to as NLP) allow identifying new properties 

of the representation of bodily experience, both in regard to linguistic material and to 

philosophical epistemological. The proposed study results are obtained in the course of 

research at the intersection of several disciplines: analytical philosophy of consciousness, 

sensory linguistics, and computer data science. 

The problematic dimension of this work lies in the paradigm of ñembodied 

cognitionò as opposed to classical computationalism (Baryshnikov, 2022).  According to 

the body-focused approach, perception, action, and cognition are deeply interconnected 

and conceptualized during a personôs physical interaction with the environment. In 

contrast, the computational paradigm argues that the neural structures of the brain perform 

computations similar to those performed by a computer, and that all mental states and 

cognitive processes can be reduced to basic symbols. 

The results of empirical research in recent decades convincingly demonstrate the 

profound interconnection between human cognitive processes, bodily experience, and the 

characteristics of natural language both as a system and as an activity. Language plays a 

special role here, acting as a key instrument for reflecting this connection (Boroday, 

2020).  The unique property of language is that its use leaves an extensive ñtextual trace,ò 

which, given the current state of development of computer technology, can be recognized 

as a data set for computer analysis. 

The proposed interdisciplinary approach expands the methodological arsenal and 

the existing understanding of the role of bodily experience in the formation of linguistic 

constructions. Data was collected while working with the Russian National Corpus 

(hereinafter referred to as the RNC). An own experimental collection of Russian literary 

texts was also created, and illustrative material from exotic languages, borrowed from 

studies in linguistic anthropology, was used (Kraska-Szlenk, 2023).  Despite the new 

round of development of universalistic approaches (in connection with the revolutionary 

progress of the Large Language Models (LLMs), we believe that the relativistic approach 

allows gaining a deeper understanding of how bodily modes of sensation and processes 

of perception are reflected in the structures of language, and, conversely, how the 

structure of language influences the results of cognitive processes. 

What can data science and natural language processing methods contribute to 

philosophical studies of phenomenal consciousness? This body-focused approach rejects 

traditional Cartesian dualism and sees cognition as something we do through our bodies 

as we interact with the environment. Some contemporary studies criticize the dichotomy 

often drawn between language and bodily experience, where language is seen as a 

mechanism structuring unstructured experiences. For example, Christoph Durt (2014) 

argues that such a view ignores how language and pre-linguistic behaviors are rooted in 

human interactions and how they shape our phenomenal experiences.  Today, the analysis 

of language data allows for the extraction of useful information even in those practical 

areas where mental states are almost indescribable (Gamma & Metzinger, 2021).  
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Before the neural network revolution, there had been successful attempts to extract 

markers of mental states from text arrays using traditional algorithmic methods. The 

results of applying the NLP methods in behavioral science have been described in detail 

and systematized (Feuerriegel et al., 2025).  The strength of these approaches is that 

computer analysis of texts allows for ñvisualizingò some objective correlations that are 

invisible when using other methods of analysis. Texts are data sets (Gentzkow et al., 

2019), a kind of ñdigital tracesò of the ways, in which linguistic signs are used. Statistical 

parameterization of texts allows extracting certain linguistic units and their contextual 

environment and identifying the features of word usage. 

This approach opens up broad possibilities for comparative studies. Today, it is 

possible to extract linguistic data from phenomenal judgments without any serious 

technical difficulties, organizing them according to various characteristics: national 

language, era, age, profession, gender, literary authorship, situational context, 

emotionality, etc. 

Particularly interesting is the comparison of phenomenal judgments that are natural 

(created by humans) or synthetic (created on retrained LLMs) (Muñoz-Ortiz et al., 2024). 

One of the stages of the proposed study includes precisely this kind of parametric 

comparative analysis based on the material of olfactory judgments. 

WHAT DO PERCEPTUAL JUDGMENTS INDICATE?  

According to Charles Sanders Peirce perceptual judgments are the first and 

immediate judgments about what a person perceives with their own sensory system at the 

moment (Peirce, 1978, 5.116). This type of judgment is the starting point or first premise 

for all subsequent acts of thinking and reflection. 

There are several most significant criteria of perceptual judgments: 

Å  Lack of control and impossibility of criticism. Peirce insists that the process of 

perceptual judgments formation is uncontrollable and, therefore, is not subject to criticism 

by logic since the subject is not able to consciously influence how they interpret the 

primary perception in the form of a judgment (Peirce, 1978, 5.55; 5.115). 

Å  Distinction from percept. A perceptual judgment is not an absolute copy or 

direct reflection of a percept (perception of a visual image, sensation). It is a statement 

about the nature of the percept in propositional form. 

Å  First premises of knowledge. Perceptual judgments are the fundamental type of 

judgments in relation to all other types of rational activity. All other judgments are 

theories whose validity is based on whether they are confirmed by perceptual judgments 

(Peirce, 1978, 5.116).  

Å  Perceptual judgments as a case of abduction. Peirce considers perceptual 

judgments as a limiting case of abductive inferences (hypothetical conclusions). It is 

important to note that perceptual judgments are the result of a process of interpretation, 

not of passive reception of sensory signals. This process can be represented as an infinite 

series of abductions merging into a single act of perception (Peirce, 1978, 5.182; 5.184). 

Perceptual illusions, where the interpretation of a figure changes (e.g., the Necker cube, 

the Penrose triangle), indirectly indicate the kinship of perception and abduction. Such a 
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representation of the perceptual process brings it closer to the modern cognitive theory of 

ñpredictive processingò (Mudrik et al., 2025).  

It is also important to note that ñperceptual judgmentsò correspond to iconic signs, 

which are linked to each other by a similarity relation (Peirce, 1978, 5.119). In other 

words, iconic signs directly stand for the qualities or features described in perceptual 

judgments. 

As a result, based on the Peirceôs definition, we can say that a ñperceptual 

judgmentò is a statement in propositional form about the nature of a percept, directly 

given in experience. Perceptual judgments are closely related to the process of perception, 

which does not imply passive processing of sensory signals of one of the modalities. This 

type of judgment is also based on the interpretation of the percept itself for the 

representation and an understanding of the surrounding reality. Thus, such expressions as 

Ămy stomach is all balled upñ, ñthereôs a squeezing feeling in my chestò, ñmy chest feels 

tightò, ñcitrus scentò, ñsmells like freshly cut grassò are examples of perceptual 

judgments, since they contain a subjective interpretation of the perceptual signal. 

In the context of body-oriented approaches, metaphor is seen as a conceptual and 

structuring aspect of cognition. Based on the Theory of Conceptual Metaphor (TCM) 

(Casasanto, 2017; Gibbs, 2004; Zhao, 2023), proponents of ñembodied cognitionò 

construct arguments in support of the view that the linguistic representation of bodily 

experience is extracted from the interaction of the embodied agent with the environment. 

An earlier version of TCM formed a universalistic view of bodily experience, while 

representatives of a modern iteration of this theory emphasize the culture specific features 

of metaphor (Yu, 2020). This approach allows asserting that the properties of linguistic 

conceptualization are not simply the result of abstract representations, but are extracted 

from sensorimotor activity and the interaction within the ñbody ï language ï cultureò 

triad. 

Interoception and olfactory experience 

Interoception is a critical aspect of perceiving and processing signals emanating 

from the intra-body space (e.g., hunger, thirst, fever, pain, etc.). It is also an important 

mechanism for maintaining the internal physiological state of the body. In recent years, 

interoception has become an important research object in psychology, neuroscience, 

neurophysiology, and clinical medicine (Murphy, 2024). Modern empirical data in the 

field of cognitive science indicate that interoception plays a key role in social cognition, 

emotional experience (Feldman et al., 2024), self-awareness (Seth & Tsakiris, 2018), and 

other high-level mental processes. 

In this study, we consider the influence of linguistic mechanisms for 

conceptualizing intra-body experience, since there is an ontological gap between the 

objective bodily event and the experience of interoception in the first-person perspective. 

This difference points to the importance of considering not only the neurophysiological 

correlates of interoception, but also the culturally conditioned forms of conceptualization, 

by which the speech agent formulates judgments about their own bodily experience. The 

interoceptive and olfactory narrative reflects cultural features that influence the 

qualitative characteristics of subjective experience. 
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It is generally accepted that the conceptual apparatus of olfactory experience is 

referential, i.e., referring to an object that emits a certain smell. For example, ñsmells like 

a banana,ò ñthe smell of a rose,ò ñsmells like asphalt after rain.ò The specific linguistic 

representation of olfactory experience presupposes the existence of an external object, to 

which the concept refers. In this regard, it is difficult to talk about the existence of an 

adequate language, in which independent olfactory concepts exist, as, for example, in the 

language of visual experience (ñredò, ñwhiteò, ñpurpleò, etc.). 

In the context of cross-cultural linguistic research (Zhang, 2011; Shaules, 2020), 

telling arguments have been put forward against the thesis that linguistic constructions 

expressing olfactory experience are poorly suited for naming olfactory phenomena. To 

prove this, we can give some examples from the Jahai language. This is a Mon-Khmer 

language spoken by nomadic hunter-gatherers on the Malay Peninsula and it has a rich 

olfactory vocabulary. This linguistic system includes words for odors that are not 

associated with the source of the odor (Majid & Burenhult, 2014). For example, in Jahai 

one can find concepts expressing  

¶ ñthe smell of blood that attracts tigers (e.g., crushed lice, squirrel blood)ò 

¶ ñto be fragrant (e.g., various types of flowers, perfume, soap)ò 

¶ ñthe smell of mustiness (e.g., old shelter, mushrooms, stale food)ò (Ibid., p. 
269).  

Unlike English speakers, who tend to use descriptive constructions that point to the 

actual source of the smell, Jahai speakers tend to use abstract concepts to describe 

olfactory and visual experiences. These examples demonstrate how cultural practice and 

linguistic structure influence cognitive perception. 

Among the Jahai people, the body serves as a kind of metaphorical template for 

describing the physical world. For instance, local neighborhoods, houses, and landscapes 

are described through bodily concepts (Burenhult, 2006). It is noteworthy that this 

language is distinguished by its referential discreteness in relation to somatic concepts. A 

consequence of this is the fact that this language does not have a term for ñfaceò or 

ñmouth,ò but has a wide range of categories for the constituent parts of the face: frontal 

tubercle, upper/lower lip, baby tooth, root of the nose (refers to the wrinkles between the 

eyebrows), etc. (Burenhult, 2006, p. 167). 

The above example suggests that perceptual judgments, embodied cognition, and 

culturally specific conceptualizations of bodily and sensory experience reveal the 

mechanisms, through which language serves as a tool not only for describing but also for 

shaping phenomenal experience mediated by the body and culture. The question arises: 

Can one with current methods teach Large Language Models (LLMs) the principles 

required for understanding this deep and implicit relationship? Will the generated 

artificial perceptual judgments have the metaphorical features of bodily 

conceptualization? 

STATISTICAL PARAMETERIZATION OF OLFACTORY JUDGMENTS  

Today, cognitive aspects of olfactory experience attract representatives of various 

disciplines ï from the philosophy of consciousness and cognitive linguistics to applied 
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psychology and AI methodology (Hörberg et al., 2022; Jraissati & Deroy, 2021; Martina, 

2023; Young, 2016). Natural language processing (NLP) technologies can help identify 

the linguistic properties of bodily experience and examine their connections to central 

epistemological categories in philosophy. 

Modern computational linguistics methods allow conducting a wide variety of 

textual studies. Here are a few possible approaches to the study of olfactory vocabulary: 

1. Text analysis by search word (SW). Here, morphosyntactic analysis is used to 

collect dependent words, i.e. the contextual environment associated with the search 

word and a related dependent word, e.g., ñsmellò of Ăburning.ñ This method is 

convenient when it is necessary to view the frequency of the search word or to 

derive the frequency of the dependent words. 

2. Text analysis for the presence of olfactory code using NER (Named Entity 

Recognition) or search by a named entity. This method requires a pre-trained model 

for recognizing named entities. This method is convenient when it is necessary to 

recognize all possible olfactory descriptions in the text at once. However, there are 

several significant drawbacks ï firstly, the very process of model training, which 

requires a large amount of labeled data, and secondly, the complexity of verifying 

the results obtained. 

The proposed practical results of the study were obtained through research at the 

intersection of several disciplines: analytical philosophy of consciousness, sensory 

linguistics, and computer data science. The study used NLP technologies for the analysis 

of the text corpus (frequency analysis, clustering, topic modeling). Such an 

interdisciplinary approach expands the philosophical methodological arsenal and the 

existing understanding of the role of bodily experience in the formation of linguistic 

constructions. Data were collected from the Russian National Corpus (RNC), namely  our 

own experimental collection (hereafter referred to as LC_69) of 69 prose texts of Russian 

literature (19thï20th centuries).1 It consists of 690,000 sentences and includes more than 

3,000 descriptions (direct and indirect) of olfactory experience. 

The relational database consists of five tables linked by an external key according 

to the M2M principle (ñMany-to-Manyò is a database relationship where multiple records 

in one table link to multiple records in another, typically resolved using a junction table.).:  
 

 
 

 
1  The collection of texts is presented here: https://github.com/kagort/tolstoy-words-

local/blob/PN_test/verbal_forms/data/processed/dictexts.csv 

https://github.com/kagort/tolstoy-words-local/blob/PN_test/verbal_forms/data/processed/dictexts.csv
https://github.com/kagort/tolstoy-words-local/blob/PN_test/verbal_forms/data/processed/dictexts.csv


Natural Language Processing and the Representation of Phenomenal Experience 

ʂʦʤʧʴʶʪʝʨʥʘʷ ʦʙʨʘʙʦʪʢʘ ʝʩʪʝʩʪʚʝʥʥʦʛʦ ʷʟʳʢʘ ʠ ʧʨʝʜʩʪʘʚʣʝʥʠʝ 

ʬʝʥʦʤʝʥʘʣʴʥʦʛʦ ʦʧʳʪʘ 

 

 
 

224 
soctech.spbstu.ru   

 

Fig. 1. ERD structure of the database of texts from Russian literature 

 

The final list of the top 5 search words includes: ñsmellò (ʟʘʧʘʭ [zapakh]) (1019), 

ñaromaò (ʘʨʦʤʘʪ [aromat]) (92), ñspiritò (ʜʫʭ [dukh]) (74), ñstenchò (ʚʦʥʴ [von]) (57), 

ñstinkò (ʩʤʨʘʜ [smrad]) (39). A problem arose with the inconsistent machine 

lemmatization of the word ñperfumeò (ʜʫʭʠ [dukhi]): only by way of manual verification 

it was possible to determine how many times out of 74 occurrences in the text the word 

ñperfumeò (ʜʫʭʠ [dukhI]) was used and how many times the word ñspiritsò (ʜʫʭʠ 

[dUkhi]) (they are spelled identically but differ in pronunciation and meaning). Taking 

this into account, the final sample was limited to 4 search words: ñsmell,ò ñaroma,ò 

ñstench,ò and ñstink.ò For each of the words, its contextual environment was selected 

according to the following parameters: N+ADJ, N+N.gen (common noun phrase 

structures: noun + attributive adjective, and noun + noun in the genitive case). 

The idea of comparing absolute values of the frequency of the most representative 

collocates in the RNC and in LC_69 is dictated by the need to check the dependence of 

the curve on the frequency density. In other words, the larger the corpus, the smoother 

should be the drop in values from maximum to minimum. 
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Table 1. Noun + adjective (RNC ï blue, LC_69 ï yellow) 

 



Natural Language Processing and the Representation of Phenomenal Experience 

ʂʦʤʧʴʶʪʝʨʥʘʷ ʦʙʨʘʙʦʪʢʘ ʝʩʪʝʩʪʚʝʥʥʦʛʦ ʷʟʳʢʘ ʠ ʧʨʝʜʩʪʘʚʣʝʥʠʝ 

ʬʝʥʦʤʝʥʘʣʴʥʦʛʦ ʦʧʳʪʘ 

 

 
 

226 
soctech.spbstu.ru   

 
 

Table 1 shows that with a larger volume, the curve of the collocates (common word 

pairs) decline is smoother. The only exceptions are cases with the ñaromaò lexeme, which 

may indicate the specificity and contextual limitations of the use of the lexeme itself. 

Moreover, in the sample of literary texts, the decline is even more pronounced, which 

may also indicate that ñaromaò is not very popular among early classics. 

More representative results are shown by the method of lexical series clustering 

both for the entire corpus and for individual works. As part of the experiment, an 

algorithm for semantic clustering of lexical units was implemented based on pre-trained 
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language models and machine learning methods. A table with 662 collocates of the 

keywords ñsmellò and ñaromaò and a data set of the following structure was submitted 

for analysis: 

 

 

Table 2. Collocates (N+ADJ, N+N.gen.) and their rates of frequency 

Russian Collocation English translation Frequency 

ʪʷʞʸʣʳʡ ʟʘʧʘʭ heavy smell 91 

ʟʘʧʘʭ ʜʫʭʦʚ  smell of perfume 78 

ʩʠʣʴʥʳʡ ʟʘʧʘʭ strong smell 76 

ʩʣʘʜʢʠʡ ʟʘʧʘʭ sweet smell 58 

ʢʨʝʧʢʠʡ ʟʘʧʘʭ intense smell 55 

ʟʘʧʘʭ ʧʦʪʘ  smell of sweat 53 

ʟʘʧʘʭ ʮʚʝʪʦʚ  smell of flowers 49 

ʪʦʥʢʠʡ ʟʘʧʘʭ subtle scent 44 

ʛʫʩʪʦʡ ʟʘʧʘʭ thick smell 40 

ʧʨʷʥʳʡ ʟʘʧʘʭ spicy smell 35 

ʛʦʨʴʢʠʡ ʟʘʧʘʭ bitter smell 32 

ʟʘʧʘʭ ʢʨʦʚʠ  smell of blood 32 

ʟʘʧʘʭ ʪʨʘʚʳ  smell of grass 31 

é  é é 

At the first stage, the words were prepared for analysis: for more accurate 

processing, the data were expanded taking into account the frequency rate of each phrase. 

After that, each phrase was matched with a numerical representation (a vector) reflecting 

its meaning in the linguistic context. For this, the neural network model 

ñintfloat/multilingual-e5-largeò was used, capable of capturing subtle differences in the 

meaning of expressions by constructing embeddings for each expression. 

At the next stage, the phrases were combined into groups (clusters) based on 

thematic proximity. One of the popular machine learning methods, the KMeans 

algorithm, was used as a basis. To determine how well the resulting groups, correspond 
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to the natural structure of the data, a special silhouette coefficient was used. This is a kind 

of ñquality assessmentò of the grouping, which helps to understand how organically the 

data is divided into clusters. Each group received a name reflecting its semantic content, 

based on the most characteristic words. 

The clustering results were visualized in two-dimensional space using the t-SNE 

algorithm. This allowed us to see for different phrases how close or far from each other 

they were in meaning. Cluster distribution diagrams were also generated. However, it 

should be noted that the results are not always reproducible precisely. When the algorithm 

is re-run, the cluster structure may change slightly, although the data and parameters 

remain the same. This is the effect of the operating principles of the model. 

 

 

Fig. 2. Volumes of lexical clusters 
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Fig. 3. Volumes of lexical clusters 

 

This method allows us to identify a unique olfactory trace throughout the text 

corpus. Cluster 9 named ñsmell sour_hayò (the slightly sour smell of aged hay) obviously 

dominates. ñSourò and ñhayò are included in the cluster name due to the largest number 

of occurrences of one of the collocates. To understand the conditional logic of the model, 

we decided that it was necessary to build an associative map for a given lexical series 

related to the concept of smell. We extracted data from the N.gen cluster and, based on 

these formed strings of pre-calculated wordembeddingss. Then these strings were 

transformed back into NumPy arrays (NumPy arrays ð numerical arrays for fast 

computations in Python). After that, a matrix of cosine similarities between the 

embeddings of the selected words was calculated, based on which pairs of words with a 

semantic proximity level above a given threshold (0.7) are formed. Next, an undirected 

graph was built using the NetworkX library, where nodes represent words, and edges 

represent significant associative links between them. 

It is also important to note that if there is a dominant cluster with volume 

significantly larger than the average, then its content will appear the least associative. A 

dominant cluster becomes a "catch-all" category ï so broad that the things inside it donôt 

strongly remind us of each other. Hence, its content appears less tightly connected by 

meaning, perception, or usage. 

 

 


