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The article analyzes the prospects of ecological civilisation in a media-driven society at the
end of the 20™ century and the first two decades of the 21°t century. The self-identity of the
individual is now formed within the culture-ideology of consumerism, which is defined by
the excessive production and consumption of all kinds of goods and services. Public poli-
cies of this period are shaped by neoliberal principles emphasizing the individuals’ benefit
and their profit. The result of such a culture is an intensification of environmental and social
destruction at the planetary level. Almost unlimited support for the growth of production
and consumption faces the limits of the planetary system, its capacity to provide resources
for continued growth, and to absorb pollution. Consequently, humanity faces the instabil-
ity and unpredictability of the Anthropocene. From a philosophical point of view, the global
environmental crisis opens up the problem of justifying regulations restricting the freedom
of unlimited production and consumption. The concept of ecological culture or ecological
civilization which is developing in contemporary China can be considered as the opposite
of the culture-ideology of consumerism. It emerged in China in the mid-1980s as a response
to the Soviet-formulated model of ‘green culture! This concept integrates several ‘Western’
concepts of sustainable development, eco-Marxism, ecological democracy, but it also incorpo-
rates several traditional Chinese philosophical concepts and thus can be perceived as part of
the renaissance of traditional Chinese ways of thinking and interpreting the world. The ques-
tion is whether the concept of ecological civilization is a real alternative to consumer culture.
If the answer to this question is affirmative, then the possibilities of transforming the culture
of consumption into an ecological civilization analysed in the article should be considered as
trends of sustainable development.
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Introduction

From the 1990s onwards, public policies and operating standards for public and non-
public institutions in many countries began to be shaped by neoliberal principles' which
are derived primarily from the idea of the individual acting for the purpose of maximiz-
ing individual benefit (homo economicus). Individual benefit is understood not only as
the maximizing of profit from any activity but also as the maximizing of consumption.
The concept of self-identity understood in this way has been built into our contempo-
rary society of global mass media from an early age through the constant consumption of
newer and newer goods and services. Even before they learn to read and write in school,
children are raised by mass media to be shrewd, demanding consumers. From their earli-
est sensations, children are overwhelmed by consumption-based stimuli and objects and
are exposed by mass media to a never-ending onslaught of advertising which promotes
incessant consumption®. Even in public education, they are systematically dependent on
commercial products (tablets, software, applications, etc.). It is within this environment
that the selves and self-identity of children are formed; the child emerges as an antiso-
cial ‘homo economicus, focused on personal gain and efficiency; an insatiable consumer
of goods, services and experiences. As a result of the emergence of global mass media
networks and marketing campaigns, this type of identity overwhelms the majority of na-
tional, ethnic and religious cultures. In the words of Sklair, globalization is driven by the
culture-ideology of consumerism [4].

At present, however, this culture-ideology of consumerism, which includes the policy
of supporting the growth of production and consumption at all costs, is encountering the
limits of the planetary system, its capacity to provide resources for continued growth and
also to absorb the pollution that accompanies this growth in production and consump-
tion. It is no coincidence that up to half of all carbon released into the atmosphere since
the beginning of the Industrial Revolution by mankind has been produced in just the last
30 years, a result of the globalization-accelerated development of the consumer-market
society around the world.

The intensification of industrialization, the growth of the global population and its
consumption demands in the last half century have led to the extensive devastation of the
environment at the planetary level. This has resulted in mankind bringing an end the geo-
logical and climatic period of the Holocene, the mildness and stability of which allowed
for the emergence of civilization with its mildness and stability. Humanity as a geological-
climatic force now faces the growing instability and unpredictability of the geological-
climatic era of the Anthropocene. The ongoing climatic changes and the sixth mass ex-
tinction event in the history of life on our planet are the most visible manifestations of
the Anthropocene. The findings of natural sciences clearly demonstrate the catastrophic
consequences of continuing this development, the culmination of which could be the col-
lapse of Earths life-support systems?. This development of course threatens not only the
sustainability of the global economic and political system, the institutions of nation states

! On the domination of radical neoliberalism in the public discourse of V4-Countries — especially in
Slovakia — over the last two decades, see [1] and also [2].

2 On the role of the global mass media in the indoctrination of the public with ideologies of growth,
industrialism and consumerism, see [3].

3 For more on this, see [5].
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and their political systems, and, last but not least, all traditional culture and, ultimately,
global industrial civilization which all originated in the climatic era of the Holocene.

Culture-ideology of consumerism

The culture-ideology of consumerism not only shattered the normative order of con-
stitutional democracy by weakening its presumptions in the efficacy of inclusive policies
aimed at reducing social disparities and by reducing the role of the citizen to that of pro-
ducer and consumer, but also placed a marked emphasis on the growth of production
and consumption, thereby significantly exacerbating the devastation of the environment.
In addition to social inequality, environmental inequality has widened to unprecedented
proportions. Due to the excessive consumption of their lifestyles, the richest half per-
cent of the world’s population (approximately 40 million people) produces up to 14 %
of global greenhouse gas emissions. On the other hand, the poorest 50 % of the world’s
population are responsible for only 10% of global emissions [6]. At the same time, the
climatic changes caused by these emissions have the greatest impacts on the countries of
the so-called Global South, the vast majority of which are former European colonies that
have been severely impacted by centuries of colonialist plundering of their natural and
human resources. It is for this reason that the majority of the world’s poverty is found in
these states. The end result of this inequality is that the social and environmental costs of
consumer culture are passed on to other societies or states and their populations. Ongoing
climate change has further highlighted the link between deepening social inequality and
social and environmental risks [7, p.258].

In discussions about the need for further growth — increased production and con-
sumption leading to the exploitation of natural resources and pollution of all components
of the environment — this fact is rarely mentioned, although “The richest countries in the
world contribute the most to global warming and are thereby threatening the very survival
of the poorest countries. Even today these same rich countries are spending billions of dol-
lars or euros on protecting themselves from the worst outcomes of global warming, such
as drought and rising sea levels. Two thirds of the carbon dioxide and greenhouse gases
gathering in the earth’s atmosphere originate in almost equal measure from the United
States and Western European countries” [8, p.79].

In essence, globalization is the continuation of colonialism by new means, or the impe-
rial mode of living (IML), that is, living at the expense of others. As Band and Wissen state:

The IML implies that people’s everyday practices, including individual and societal
orientations, as well as identities, rely heavily on: 1. The unlimited appropriation of resources;
2. A disproportionate claim to global and local ecosystems and sinks; and 3. Cheap labour
from elsewhere. The availability of commodities is organised through the world market, backed
by military force and/or the asymmetric relations of forces as they have been inscribed in
international institutions. The concrete production conditions of the consumed commodities are
usually invisible [9, p.75].

One reason for the present situation is that the culture-ideology of consumerism has
become the basis of political culture in recent decades. In this context, Kohak speaks of the
‘strategy of deferred” hope without which the current economic and political system would
most likely collapse because: “In a world of glaring inequalities, we have only been able
to maintain social peace by promising a better future” [10, p.377]. This is also why only

696 Becmnux CIT6T'Y. Qunocopus u xordnuxmonoeus. 2021. T. 37. Bown. 4



governments that can manage to increase the level of consumption of the population, i.e.,
to meet its growing consumption needs, are considered legitimate. The unsustainability of
such a policy is not taken into account by governments, corporations or consumer citi-
zens. An essential part of the culture-ideology of consumerism is the ethos of individual
independence or personal freedom. However, it does not take into account the fact that
the more complex a society is, the denser the network of dependencies which surrounds
each individual, while dependence on the state of the environment is basic and limiting*.
Too often, however, individuals are subject to the self-deception of independence from
anyone and anything — except their own abilities®, a narrative which is instilled in them
by the marketing and advertising industries.

The paradox, however, is that this notion is prevalent in highly complex societies in
which each individual is both dependent and interdependent on a wider network of rela-
tionships and systems — social, technical and natural — than at any other time in human
history. Many of these relationships, systems and risks (for example, energy, transport, com-
munication, financial or environmental) are completely beyond the control of the individual
simply because they are, in essence, truly global phenomena®. However, the ability of the
average individual to perceive their dependency on these networks is relatively limited, not
only because of their primary interest in their own immediate surroundings and personal
relationships, but also because of the aforementioned neoliberal narrative which dominates
public discourse. This narrative convinces them of their freedom and independence as well
as the possibility of virtually unlimited consumption of goods and services. As has been stat-
ed by Hohos$, “individual freedom came to mean individualized consumption in a consumer
society, and consumer freedom within the framework of the market mechanism became
a means of self-realization and individual independence” [12, p.42]. In this situation, any
suggestion that today’s form of society based on the culture of consumerism and the right
to profit, regardless of the means and consequences, is unsustainable goes unheeded; it is
overwhelmed in a flood of offers for a new car, TV or exotic vacation.

In agreement with Hohos, Lipovetsky characterizes the same social and cultural
trends, taking into account the intricacy of economic power and the markets and their
representation in public discourses, in his studies of hypermodernism — a concept which
embraces the complexity of the ever-changing aspects of individualism. For Lipovetsky,
hypermodernism is an extreme form of consumerism, or hyperconsumerism, which is
typical of the economic intensification of market powers, creating a culture with a con-
stant demand for more and more commodities and services, also specified as a cult of ex-
cess. The new possibilities of communication and consumption which have been brought
about by the emergence of digital technologies and globalization at the end of the 20t
century have not only diminished geographical and temporal limits but have also resulted
in a significant social and cultural reorganization of democratic societies characterized by

* For the environmental limits of personal freedom, see [11].

® It is this type of attitude, favouring competitiveness over solidarity, that results in the erosion of the
social cohesion of modern societies. Wealth and the social status which it confers is interpreted as the result
of personal abilities and activities, while the knowledge that wealth is in fact generated by productive social
institutions, generations of accumulated knowledge and, last but not least, available natural resources is
pushed aside.

¢ Jobs at one end of the world depend on demand and purchasing power at the other end of the
world; air quality and environmental safety in, for example, Europe depends on the way in which energy is
produced and the level of safety of nuclear power plants on other continents, etc.

Becmnux CII6I'Y. Qunocogpust u xondnuxmonoeus. 2021. T. 37. Bown. 4 697



a substantial rise in consumption, communication and individualism, which are repre-
sented by hypercapitalism, hyperclass, hyperpower, hyperterrorism, hyperindividualism,
hypermarket, and hypertext [13, p.30-31].

Depending on their age, media literacy and economic capacity, hypermodern indi-
viduals search for mediated practices which they can connect to and/or apply to their own
everyday practices. Due to the influence of multimedia and the internet, hyperconsumer-
ism, represented in economic terms by shopping malls and non-stop customer services,
is practiced via lifestyle magazines, new genres of reality television, and the ever-growing
number of food sites and food ordering mobile phone applications. In Lipovetsky’s Society
of fashion (2005), ordinary everyday activities follow the mediated hypermodern practices
that are driven by the search for novelty, travel, well-being, and entertainment. Hyperindi-
viduals focus on their quality of life, and they want to be interconnected and independent
at the same time. Their social behaviour reflects the above-described self-construction
which is performed in the acts of their everyday existence. They live for the present, in
constant movement, demanding continual novelty and desiring to be happy. Their lives
are characterized by flexibility, adaptability and endless improvement. Their well-being,
self-fulfilment, comfort and leisure require immediate satisfaction. “Consume without
delay, travel, enjoy yourself, renounce nothing: the politics of a radiant future have been
replaced by consumption as the promise of a euphoric present” [13, p.37]".

The culture-ideology of consumerism thus explicitly envisages the right to over-
consumption (referred to as consumer freedom or the right to choose), regardless of
the working and social conditions of the consumed commodity’s production or the en-
vironmental costs of its production, transportation and its subsequent processing as
waste after use. The right to overconsumption thus also takes into account the ‘right to
pollution. This leads to the belief that consuming more goods than a country is able to
produce sustainably is not only normal but is even the goal of most economic activi-
ties. It reproduces a way of life that is so energy-intensive that it is not possible to lead it
without the import of energy and other raw materials, without consuming a much larger
share of renewable and non-renewable resources than a country would be entitled to on
the basis of its population. This creates a carbon footprint and a volume of waste incom-
parably higher than the inhabitants of most countries of the world can afford. The estab-
lishment of a system of formal and informal education as well as promoting the image of
‘the good life’ created by the entertainment industry, media and advertising leads to the
habit of demanding more and more goods, services and experiences. Also, fulfilment of
this ‘overdemand’ is considered as the meaning of life or even practically the only ac-
ceptable way of life. At the same time, most pollution is shifted (or externalized) to the
countries of the poor Global South, at the very least as a result of most environmental-
intensive production activities being relocated to these regions and the regular attempts
of the wealthy Global North to transport their waste materials to the poorer countries of
the Global South. Transportation of the newly produced goods across half the globe and
the consequent shipping of waste back to the production areas multiplies the carbon
footprint of even seemingly modest lifestyles.

7 For more on this, see [14].
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Eco-civilization and sustainable development

If there is still the possibility of reversing the development of a state in which the global
ecosphere will no longer support the existence of civilization, then humanity has only a very
short time in which to act. At the same time, the nature of this risk means that the necessary
changes will have to affect the entire normative system of global civilization and will also
have to influence the understanding of self-identity and the idea of a ‘good” or ‘meaning-
ful’ life. This will be difficult to achieve without abandoning the current culture-ideology of
consumerism. At the very least, standards will have to be set to limit arbitrariness in the pro-
duction and consumption of all goods and services, and thus in the production of waste and
the devastation of the environment®. From a philosophical point of view, the global environ-
mental crisis and other related crises (climate, water, waste, land, deforestation, biodiversity,
etc.) also open up the problem of justifying regulations restricting the freedom of unlimited
production and consumption®. The growth of production and consumption is perceived as
the norm, or even as the goal of public policies, regardless of the devastating consequences
for the biosphere and civilization. The imperative of growth runs counter to the fundamental
imperative of sustainability'? and also to the basic physical limit of the finite nature of natu-
ral resources and the ultimate ability of the planetary ecosystem to absorb pollution.

The concept of ecological culture or ecological civilization which is developing in
contemporary China can be considered the opposite of the culture-ideology of consumer-
ism. The concept of eco-civilization emerged in China in the first half of the 1980s [17,
p.36] in response to the Soviet-formulated model of ‘green culture’ [18, p.43]. Originally
established as a philosophical initiative, it was also understood as a paradigm shift in the
interpretation of man’s relationship to the world, i.e., human society and the world (as
nature or the natural environment). However, it was also transformed into a new devel-
opment strategy, a kind of Chinese version of the concept of sustainable development!!
which later became the imperative of public policies; the Chinese government proposed
“a policy of pursuing green development and building an co-civilization, which involves
the management of the relationship between humans and nature in a comprehensive, sci-
entific, and systematic manner” [21, p.4]. The concept of eco-civilization was actually
implemented into the Constitution of the People’s Republic of China (PRC) as one of the
fundamental constitutional principles'?. At the same time, however, it is also a vision of
future society, a goal to which not only the development of China [22] but ideally also the
development of global civilization should be directed.

8 For more on this, see [15].

° For more on this, see [11].

19 On the internal contradiction of global industrial civilization between the imperative of growth and
the imperative of sustainability, which is already reflected in the changed nature of revolutions and national
and interstate conflicts, see [16].

1 China’s concept of sustainable development, which is an integral part of the project of building an
eco-civilization, contains a ‘Five-in-One’ model that integrates not only the economic, social and ecological,
but also the political and cultural dimensions of development. See also [19]. For the limits and contradictions
of the concept of sustainable development, see [20] Stahel.

12 For a clear timeline of the institutionalization of the concept of ecological civilization into the PRC’s
political and constitutional system, see [21]. In 2018, the position of the ecological civilization concept
in the Constitution of the PRC was further strengthened, so that this concept is in fact one of the basic
constitutional principles.

13 For a Chinese understanding of globalization, see [23].
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At the philosophical level, this concept integrates several ‘Western’ concepts (sustain-
able development, eco-Marxism, ecological democracy'*), but it also incorporates several
traditional Chinese philosophical concepts. It is even perceived as part of the renaissance
of traditional Chinese ways of thinking and interpreting the world, consciously following
several concepts of Confucianism!®, Taoism [29; 30]'® and also some tenets of Chinese
Buddhism [31, p.293]. It has been pointed out that none of these traditional Chinese
streams of thought has ever been dominated by Western anthropocentrism, which sepa-
rates humans from nature or creates a dichotomy of human and nature; on the contrary,
the image of man as a part of nature and the search for harmony — of man with nature
and, last but not least, of man with society — has always been an inherent element of all
traditional Chinese concepts!’.

Eco-civilization should be seen not as an extinction but rather a continuation: a
higher degree of development of industrial civilization, just as industrial civilization is a
continuation and a higher degree of agrarian civilizations. Unlike agrarian and industrial
civilization, however, it presupposes an integrative and dividing image of the world: an
understanding of the relationship between human and nature, not as opposed or even
antagonistic but rather as intertwined and conditioned. From this point of view, it is Chi-
nese culture and philosophy that proves to be extremely stimulating, because traditional
Chinese ontology, which is followed by the contemporary Chinese image of the world,
has never postulated such a sharp dichotomy between humans and nature as is already
evident in the basic spiritual sources of Western civilization, such as the Homeric epics or
the biblical Old and New Testaments. Similar founding’ texts of Chinese spiritual culture
understood man and the human community as a part of nature, rather than as being in
opposition to it, and they also perceived the existential dependency of human society and
culture on the state of nature. Therefore, we may consider the concept of eco-civilization
as a development or updating of a motif which has always been at least implicit in the
Chinese image of the world and man’s place within it.

Given the current scientific knowledge of the Earth and evolution, the concept of
eco-civilization presupposes the necessity of drafting a cosmology, i.e., an overall picture
of the world built on an ecological, evolutionary and symbiotic basis and, therefore, not
on an economic'®, theological or geopolitical intellectual foundation. It is based on how
communities (not only human) transform their environment in order to expand the pre-
suppositions of their existence, at the same time accepting that they are determined and
limited by this environment [34, p. 141]. In other words, individual subjects (physical,
economic, political) are not separable from the system of planet Earth, either theoretically
or practically. Part of the classical and modern concepts of civilization, however, is the
distinction or separation of humans or human society from nature — the civilized citizen

14 Pan refers to Morrison’s work Ecological Democracy, published in 1995 [24, p.34].

15 On the relevance of Confucianism in contemporary Chinese philosophical thinking and the effort
to understand the ongoing social processes in China, see relatively recent works by Bell [25; 26]; Dunaj [27;
28] and Kogler and Dunaj [29].

16 See e.g., Miller [30], or Lu [31].

17 On the role of Taoism in formulating this idea in Chinese culture and the impetus for the concept
of eco-civilization that draws from it, see Schonfeld and Chen [32].

18 However, the concept of eco-civilization does not consider it necessary to reduce economic activities,
but it does assume the need for their strict regulation so that their consequences do not exceed the limits of
sustainability. For more, see [33].
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from the savage barbarian. A further integral part of this concept is the building of walls
and the demarcation of borders and spheres of influence®.

However, the concept of ecological civilization presupposes a paradigmatic change in
the understanding of science or sciences, at the very least in the sciences of human and
society, including the study of culture. No longer will physics (and its application in me-
chanics) serve as the model of science; this role will be taken by ecology and it will be used
as the interpretive framework for the study of society, politics and economics. Ecology is
based on the knowledge that the essence of the evolution of ecosystems is symbiosis and not
the struggle for survival. The determining principle is, therefore, neither competition nor
even (competitive) struggle, but mutually beneficial cooperation, a principle which applies
to ecosystems as well as to every organism. Even the human body is the result of symbiosis
of billions of cells and bacteria, not their mere mechanical connection nor the selfish efforts
of individual cells and bacteria to succeed at the expense of others. Therefore, a complex
regulatory system is vitally important because in the absence of such a system, any organism
rapidly succumbs to internal disruption. From this point of view, society — and within it the
economy — should then be perceived as a highly integrated organism operating within the
planetary ecosystem. Thus, no society, culture or civilization, and certainly not one of their
subsystems such as the economy, can function in the long run at the expense of ecosystems,
nor can they even struggle with them. Understanding mankind as the opposite of nature (or
the environment), the basis of the current civilization paradigm, is therefore a key problem
that the concept of ecological civilization seeks to overcome [35].

It remains an open question whether the concept of eco-civilization can replace con-
sumer culture. On the one hand, this concept recognizes the need for conscious change
in consumer habits and the reduction of individuals’ ‘ecological footprint’ and society as
a whole, a goal which can be achieved by a combination of systematic education, public
policy and information as well as promotion campaigns in the media aimed at favouring
environmentally sustainable [17, p.165-179] or green consumption [36, p.151-168]. On
the other hand, China is trying to continue its hitherto very successful policy of eradi-
cating poverty?® and is simultaneously attempting to reduce its dependence on exports
by promoting domestic consumption. However, both of these policies are based on the
assumption that the Chinese population’s consumption will continue to rise. In addition,
phenomena described by Hoho$ (consumer freedom within the framework of the market
mechanism as a means of self-realization and individual independence) and Lipovetsky
(hyperconsumerism) are on the rise in contemporary China as well. Only time will tell
whether the concept of eco-civilization referring to the traditional ideals of Chinese cul-
ture — the harmony between nature and man — can be reconciled with the social and
economic policies of contemporary China?!.

19 According to Beck, the assumption of separate ‘natural’ and ‘social’ forces is characteristic of the
modern narrative. However, he believes that ongoing climate change points to the exact opposite, i. e., the
interdependence of the ‘natural’ and the ‘social [7, p.256].

20 China’s historically unique economic and social rise since 1978 has lifted about 800 million people
out of poverty [37]. However, this unprecedented rise in number and speed now threatens to bring about
the worsening effects of climate change in China itself. These include the massive floods in the summer of
2020 which caused so much damage to agriculture that the world’s most populous country is once again
facing the threat of food insecurity for the first time in decades.

21 For a political and intellectual discussion of the concept of eco-civilization in the context of the
Anthropocene in China, see [38].
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It should be understood that while Western environmentalism tends to look for pat-
terns of harmonious coexistence with nature in cultural or lifestyle-based concepts, such
as trends in Christianity or even in Buddhism (or, more specifically, its Western interpreta-
tion), Chinese environmentalism turns to its own cultural and philosophical roots. At least
from the perspective of greater acceptability among the people of China and compatibility
with the Chinese socio-economic and political-administrative model of societal organiza-
tion??, environmentalism offers a better chance for the successful implementation of the
concept of eco-civilization in Chinese society. For Western culture, it is again an opportunity
to look at one’s own attempts to manage the environmental consequences of industrialism
and consumerism from a different perspective, and possibly to learn something new. As
Horyna states: “The ability to learn, that is to allow other cultures or civilizations to influence
one’s thinking, may be considered one of the hallmarks of cultural development” [40, p. 146].
Due to colonialism, but also the messianism and proselytization which have been part of
Western culture since its inception, this could be a serious problem?*.

Conclusion

As the complex environmental, social and economic crises of global industrial civi-
lization deepen, a concept built on the idea of a harmonious society or the ‘harmony be-
tween man and nature’ might be more appropriate than a concept which sees society as a
constant competitive struggle of all against all, in which nature is reduced to resources that
provide a competitive advantage to he who owns it. Nature is understood by the concepts
of consumerism and industrialism as a source of wealth and power, and thus unavoidably
conflict and rivalry. These dominant concepts do not consider a planetary system to be the
primary source and at the same time a prerequisite of life.

The concept of eco-civilization attempts to combine the traditional Chinese world-
view with the knowledge that the sciences of the planetary system bring about the causes
and possible consequences of the Anthropocene. In an environment influenced by Chi-
nese culture, the concept of eco-civilization can be successful, which in itself would have a
huge impact on the planetary ecosystem. However, the open question remains of whether
a concept based on such a different ontology and worldview can be applied or at least re-
ciprocated in Western civilization, especially if it seeks to maintain its global dominance at
all costs through increased military spending instead of investing in the development and
implementation of environmentally sustainable technologies.

It should be borne in mind, however, that all civilizations known to date have disap-
peared because they failed to cope with the crises which they faced as a result of their in-

22 For the characteristics, sources and current relevance of the Chinese model of societal organization,
see [25], and also [39].

23 This is not a new problem. Since the 17 century, Chinese thought in the West has been explored
primarily with the intention of finding ways and means to convert China to the Christian faith; since
European colonial powers were unable to rule China militarily or economically until the 19 century, they
also attempted ideological means. As Horyna shows, Leibniz did not escape this temptation either; although
it was not he himself who discovered China and its philosophy for Western culture, he was certainly the first
representative of classical European philosophy who not only consciously renounced Eurocentrism [39,
p- 147] but even pointed out that in addition to Western, i.e., European, culture, there was also an Eastern,
predominantly Chinese, culture, both of which must be considered important for the entire world and
must therefore be understood as equivalent [39, p. 157-158]. This is a position which even today is not fully
accepted in some fields of Western discourse.
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ability to cope with the consequences of their own growth; indeed, many have fallen as a
result of the devastation of the environment that had originally made their rise possible.
Thus, in assessing social order and cultural maturity of a civilization, sustainability should
be viewed as having a higher value than growth. The maturity of a civilization must there-
fore be judged by its ability to survive a period of crisis and decline, not by the master-
pieces and products of its heyday. Periods of crisis and decline have a chance to be handled
without resulting in collapse by civilizations that can, in time, identify the real risks and
threats and which can, at the same time, draw up adequate concepts for the organization
of society. On the basis of such an approach, civilizations can develop administrative and
organizational skills allowing them to provide their populations with the minimum level
of protection from bad weather or epidemics, and, at the very least, the availability of at
least basic foods, drinking water and medication.
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K Bo3MoOxHOCTH TpaHCOpMAIIU TOTPEOUTENBCKOI KYTBTYPBI
B 3KO/IOTMYECKYIO IIMBUIN3ALNI0*

P Cmaxen', C. Tomawmuxosa?

! Miucturyt punocodun Axagemun Hayk CrnoBakun,
Cnosakns, 81109, bparucnasa, yn. Knemencosa, 19
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s uutuposauus: Stahel R., Tomascikovd S. Towards the possibility of transforming consumer
culture into ecological civilization // Becthux Cankr-Ilerep6yprckoro ynusepcurera. Gunocodus
u koHukTonorys. 2021. T. 37. B 4. C. 694-705. https://doi.org/10.21638/spbul7.2021.409

B craTbe aHanM3MPYOTCA MEPCIEKTUBbI SKOIOTMYECKOI LIMBUIU3ALMA B YIIPAB/ISEMOM Cpef-
CTBaMM MaccoBoil nHpopMarmy obujectse koHLa XX u AByX HepBbIX Aekay XXI B. ABTOpLI
VICXOIAT M3 PaKTa caMouAeHTNNKALVI ITIHOCTH TIOf, BIVAHNEM MICOTOTYI MacCOBOIO IO-
TpebIeHIIA, KOTOpas ONpefeAeTCA Ype3MePHBIM IIPOM3BOJICTBOM 1 IIOTpeb/ieHneM BCeX BUJIOB
TOBapoOB 1 yCIyT. IlomiTudeckas OCHOBA JAHHOM MEONOTHM KOPEHNUTCA B HeomubepaabHbIX
NIPUHLMIIAX, B OCHOBE KOTOPBIX JIEXKAT SKOHOMMYECKAsA BBITOJA IIPOM3BOJUTENEN U IOXOf, KO-
TOPBIM 00/1aJaI0T MOTPeOuTeNN. Pe3yIbraToM IIOBCEMECTHOTO FOCIIONCTBA KOHCHIOMEPUCTCKOM
UEOTIOTUM U KYJIBTYPbI ABJIAETCA YCUTIEHME S3KOTIOTMYECKOTO U COLMAIbHOTO KPU3MCOB Ha ILIa-
HeTapHOM ypoBHe. IIpakTidecky HeorpaHMYeHHasA NOJieP)KKa POCTa IIPOU3BOJCTBA 1 IOTpe-
6/1eHNA CTaTKMBACTCA C OTPAHIYEHVIAMI CIIOCOOHOCTY ITaHETAPHON CHCTeMbI 06ecredrBaTh
pecypchbl pocTa 1 TOIIoaTh 3arpsasHeHus. COOTBETCTBEHHO, 4€JIOBEYECTBO CTa/IKMBAETCs
C HeCTaOW/IbHOCTBIO M HeITPeICKa3yeMOCTbIo aHTporolieHa. C GUmocodcKoil TOUKY 3peHst I7I0-
6aIbHBIIT SKOIOTMYEeCKIIT KPUSIC MHULMUPYET MPOOIeMy TeTUTUMALIN HOPMATUBHBIX II0I0-
JKEeHMIA, IIPY3BaHHBIX OrPaHIYNUTb CBOOOIY HEOIPAaHMYEHHOTO IIPOU3BOACTBA U IIOTPEeOIeHNA.
Mopenb 9KOMOrM9ecKoil KyIbTYPhl MY 9KOTOTMYECKO IVBUIN3ALN, Pa3BUBAOIAACA B CO-
BpeMeHHOM KuTae, MOXKeT pacCMaTpUBaThCA KaK IPOTUMBOBEC KYIbTYPE U UJIEONIOTUM MaCCOBO-
ro norpebyenust. [IpoBosranienHas B Knrae B 1980-x rofax Kak oTBeT Ha CHOPMYINPOBAHHYIO
B CoBerckoM Coro3e MOLE/Ib «3€/IeHOII KYIbTYpPbl», OHAa 0OBEAVHSIET HECKONbKO «3aIIaffHBIX»
Mapajii'M: KOHLENLMIO YCTOMYMBOIO PasBUTHUA, SKOMAPKCU3M, SKOTIOIMYECKYIO I€MOKPATHIO,
He OTKA3bIBasCh IIPY 9TOM OT TPaAMIVOHHBIX KUTANCKUX PUIOCODCKIX yIeHNIT — 1a0Cu3Ma,
KOH(QYIMaHCTBa, KUTaicKoro Oyamama. Kuraiickuit SHBaipoOMeHTanM3M BOCIIPYHIMAETCS ce-
TOf[HA He KaK KOIJA 3aIlaJIHBIX 00pas3IoB, a KaK 3/IeMeHT BO3POXK/IeHNA TPA/JVIIVIOHHBIX KUTali-
CKIX CTIOCOO0B MHTEPIPETAIVN MUPA. ABTOPBI CTaThby IOJHUMAIOT BOIIPOC O TOM, AB/IAETCA /N
KOHI[ETIIVST 9KOTOTMYeCKOI IIMBIIN3ALMI PeaIbHOI albTepPHATUBOI KY/IbType MOTpeOmIeHns,
U TIPUXOJAT K BBIBOJIY: OTBETOM HA BbI3OBBI SIIOXM aHTPOIIOLIEHA MOXKET CTaTh IIOCTENIEHHOE
peobpazoBaHye KyIbTYpbl OTPeOIeHNA B SKOMOTMYECKYIO IUBIIIM3ALIMIO.

Kniouesvte cnosa: MenyaynpasisieMoe 001eCTBO, Ky/IbTYypa-UAeoIors HoTpebnenns, pas-
pylIeHNE OKPY>KAIOLEN CPefibl, COLMAIbHOE PaspylleHNe, AHTPOIIOLEH, SKOJIOIMYeCKas LiM-
BUIM3anuAa.
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