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UNDERSTANDING OF FREEDOM IN THE PHILOSOPHY OF EXISTENTIALISM

The purpose of the article is studying the philosophical concept of freedom in the philosophy of
existentialism. Freedom acts as a universal value. People are striving for freedom, for only in it and through
it can the creative human potential. There are many different definitions of freedom. Freedom is a state of
mind, it is a philosophical concept reflecting an inalienable human right to realize one’s human will.
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It is well known that since the time of the French Revolution freedom has been regarded as the
greatest value of culture. Today, in our modern society, we are trying to restore the value of individual
freedom, which we formally perceive as one of human and citizen's rights. The concept of "freedom” is
increasingly used in the media, in the speeches of political leaders, is declared by the Constitution of our
state. However, the meaning about this concept is different; often the most opposite ways of solving the
problem of freedom of the human person are offered. But the category is not analyzed seriously in the
modern Ukrainian context.

The purpose of the article is studying the philosophical concept of freedom in the philosophy of
existentialism.

Only an understanding of freedom as a person's potential for a free choice of an alternative, as an
opportunity to think and act in accordance with his ideas and desires, and not as a result of internal or
external coercion, gives the person the opportunity to acquire spiritual freedom, to acquire himself as a
person. Freedom is the possibility of choosing the option of non-freedom. Free can choose, not free obeys
desires. Freedom is a state of mind, it is a philosophical concept that reflects an inalienable human right to
realize one's human will.

Outside of freedom, a person cannot realize the wealth of his inner world and his opportunities.
Freedom begins exactly where a person deliberately restricts himself.

So, freedom acts as a universal value. People are striving for freedom, for only in it and through it
can be realized the creative human potential.

There are many different definitions of freedom. In the law, freedom is the possibility of a certain
person's behavior (for example, freedom of speech, freedom of religion, etc.), fixed in the constitution or
other legislative act. The category of freedom is close to the concept of law in a subjective sense, but the
latter presupposes the existence of a legal mechanism for the implementation and corresponding duty of the
state or another subject to take some action. Legal freedom does not have a clear implementation
mechanism; it corresponds to the obligation to refrain from committing any acts that violate this freedom [1].
Thus, in the “Declaration of the Rights of Man and the Citizen” (1789, France), human freedom is treated as
an opportunity “to do everything that does not harm the other: thus, the exercise of the natural rights of each
person is limited only by those limits that provide for other members of society the enjoyment of those same
rights. These limits can be determined by law”[2].

The founder of German classical philosophy, Immanuel Kant, pointed to the inextricable link
between freedom and the rule of law. He argued that a person is free if he must obey not to another person,
but to a law compulsory for all [3].

Freedom is independence from the arbitrary will of the other [person]. As long as it does not
interfere with the freedom of others in accordance with the universal law, it is the natural inherent right of
every human being, due to its human nature.

It’s according to the Constitution of Ukraine in Section II “Rights, Freedoms and Obligations of a
Person and Citizen” in Art. 21, 22, 23, 24. Article 21: “All people are free and equal in dignity and rights.
Human rights and freedoms are inalienable and inviolable”. Article 22: “The rights and freedoms of man and
citizen, enshrined in this Constitution, are not exhaustive”.

The concept of freedom is connected with the existence of human freedom in ethics.

Freedom is the state of the subject in which he is the determining cause of his actions, so they aren’t
conditioned directly by other factors, including natural, social, interpersonally communicative, and
individual-generic. The lack of choice, the options for the outcome of the event is tantamount to the lack of
freedom.
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Freedom as one of the main philosophical categories characterizes the essence of man and his
existence. Therefore, the meaningful definition of freedom is the definition of freedom as something new for
us, that it doesn’t depend on us; it has never had any concrete foundations that we could find in any
particular, individual culture. V. Dal adds the word “Sloboda” next to the word “freedom”. He wrote:
“Sloboda” is a free settlement. Freedom is “will, space, the opportunity to act in his own way: the lack of
shyness, bondage, slavery, submission to another's will”. Only the understanding of freedom as the potential
ability of a person to freely choose an alternative, as the ability to think and act in accordance with his ideas
and desires, and not because of internal or external coercion, gives the person the opportunity to acquire
spiritual freedom, the acquisition of a person himself. Freedom is the possibility of choosing a non-freedom
option. Free can choose, not free obeys desires. Freedom is a state of mind; it is a philosophical concept that
reflects the inalienable right of man to realize his human will. Outside of freedom, man can not realize to
realize one’s human will. Freedom begins exactly where a person deliberately restricts himself.

In the history of the development of the concept of freedom, the concept of creative freedom
gradually displaces the notion of freedom from obstacles (coercion, casuals, and fate). In ancient philosophy
(in Socrates and Plato), it is primarily about freedom in destiny, then about freedom from political despotism
(from Aristotle and Epicurus) and about the disasters of human existence (Epicurus).

In the Middle Ages, there was freedom from sin and the curse of the church were meant, and there
was a disagreement between the morally demanding freedom of man and the required religion by the
omnipotence of God.

In the Renaissance and the subsequent period, freedom was understood as the unhindered,
comprehensive development of the human person.

Since the time of Enlightenment, the concept of freedom emerged from liberalism and the
philosophy of natural law (Altusia, Hobbes, Grotius, Pufendorf, in 1689 in England - the Bill of Rights), was
restrained by an ever-expanding scientific view that recognizes the dominance of the omnipotent natural
causality and regularity. In German philosophy, from Meister Eckhart, including Leibniz, Kant, Goethe and
Schiller, as well as German idealism to Schopenhauer and Nietzsche, the question of freedom was being
raised as a question of the postulate of the moral and creative correspondence of the essence and its
development.

According to Marxism, the person thinks and acts according to the motives and the environment (see
Situation), while the main role in his environment is played by economic relations and class struggle. The
ability of a person to analyze, self-analysis, modeling the presentation of the results of his actions and the
subsequent consequences don’t make a person free.

Spinoza defined freedom as the love of God and the love of God toward man: “From this we clearly
understand what our salvation is, or bliss, or freedom - namely, in the constant and eternal love of God or in
the love of God to man”.

Some define freedom as domination of circumstances with knowledge of the cause, while others,
like Schelling, claim that freedom is the ability to make choices based on the distinction between good and
evil [6].

According to R. Mei, “... The ability to transcend from a momentous situation is the basis of human
freedom. The unique quality of a human being is a wide range of opportunities in any situation, which, in
turn, depend on self-awareness, on its ability to imagine taking different ways of reacting in a given
situation” [6]. Such an understanding of freedom bypasses the problem of determinism in making a decision.
No matter how a decision is made, the person will realize it, and at the same time he does not realize the
reasons and the purpose of the decision, but the significance of the decision itself. A person is able to go
beyond the immediate task (as we call objective conditions: necessity, stimulus, or psychological field), he is
able to have some relation to himself, and already in accordance with this to make a decision.

Free being means the ability to do good or evil will. Good will possesses the authenticity of the
unconditional, divine; it is limited to the unconscious life stubbornness of a simple definite being and true
being.

According to Sartre’s existentialism, freedom is not the property of person, but his substance. A
person cannot differ from his freedom; freedom cannot differ from its manifestations. A person, since he is
free, can project himself to a freely chosen goal, and this goal will determine who he is. Together with goal-
setting, all values arise, things come from their non-differentiated and are organized into a situation that
completes a person and to which he belongs. Consequently, a person is always worthy of what happens to
him. He has no justification for justification.
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The concepts of anarchism and freedom are closely related. The basis of the ideology of anarchists is
the assertion that the state is a prison for the people. Against this assertion it can be put the fact that the state
provides security and other common interests of its citizens, limiting their freedom. In other words, the state
plays the role of a monopoly on the restriction of human freedom. In the context, we should note the works
of such fantasies as Shekley and Bradbury, especially the story “Ticket to the planet Tranay”, describing a
society with radically different morals.

Erich Fromm argued that freedom is the goal of human development [7]: “In biblical terms, freedom
and independence are the goals of human development; the appointment of human deeds is a constant
process of self-liberation from the bundle, linking man to the past, to nature, the clan and the idols”.

Existentialism is one of the most influential directions of modern Western philosophy. His name
comes from the Latin. “Existential” - existence, therefore this direction is called “philosophy of existence”.
Existentialism began to consider person as a suffering, who has the freedom of choice and is responsible for
his actions. Existentialism has originated in the 20 years of the 20th century between the two world wars,
continued to be developed during and after the Second World War. Catastrophic historical shocks, the deaths
of millions of people on the battlefields, made it particularly acute to feel the fragility of human existence
heightened the question of his meaning. According to existentialism, in order to stand in such a world, it is
necessary to understand our inner world. The main focus of this philosophy is on the spiritual resistance of
man in the face of hostile world [9].

The main representatives of existentialism: in Germany it is Martin Heidegger (1889- 1976); in
France, Gabriel Marcel (1889-1973), Jean-Paul Sartre (1905-1980), Camus (1913-1960), and Jose Ortega-i-
Gasset (1883-1955) is close to this trend in Spain. Spiritual predecessors of existentialism are the French
philosopher Pascal and the Russian writer F. Dostoevsky. F. Dostoevsky wrote that “if there is no god, then
everything is allowed”. This is the starting point of existentialism. In fact, everything is allowed, if God
doesn’t exist, and therefore a person is abandoned, he has nothing to rely on in himself, if existence precedes
the essence, then reference to this particular human nature can never be explained. In other words, person is
free, person is freedom.

M. Heidegger considers the category of freedom as the essence of truth itself in his fundamental
work “On the Essence of Truth”.

Freedom, according to Heidegger, is not the non-connectedness of an action or the ability not to do
anything, but also not only the willingness to perform the necessary. Freedom is part of the disclosure of the
being as such. The discovery itself is given in the existent participation, thanks to which the simplicity of the
simple, “Presence” (das “Da”). In this person has the basis of the essence, which allows him to exist, that has
been given for a long time, therefore the “Existence” of Heidegger doesn’t mean here in the sense of the
event and the “pure existence” of the being. “Existence” is also not “existential” here in the sense of the
moral effort of man, which permits the existence of a being to be directed to him and based on his physical
and mental structure. Along with the category of truth, Heidegger introduces the notion of the unbeliever,
treating it as a wandering, “like a pit that he sometimes falls into; wandering belongs to the inner constitution
of being, into which the historic man is admitted. Wandering is the sphere of action of the circle in which the
existence, including in the cycle, is forgotten and loses itself. In this sense, wandering is a significant
antipode in relation to the original entity, the truth. Wandering is revealed as openness for all action, the
opposite of the essence of truth. The path of wandering, at the same time, creates the opportunity that a
person can extract from the existential, namely, not to be deluded, while he himself recognizes it without
penetrating the secret of man” [10].

The concept of freedom of Sartre has much in common with Heidegger’s, they both tried to include
freedom in the system of basic concepts of phenomenological ontology. However, Sartre tends to treat
freedom as a deeper, basic ontological characteristic, as the basis of human activity. “The first condition of
activity is freedom”, - we read in Genesis and Nothing. Sartre believes that it is difficult to “determine”
freedom, because it “has no substance”, cannot be made for any necessity. So “existence precedes the
essence and defines it”, that common with Heidegger’s. Why do we argue that Sartre’s “freedom” is similar
to Heidegger’s? Because both of these occur are in the mode of individuality! This means that freedom is not
only “not the same” for me and for the other - it is not even “one and the same” in different situations of my
own being. Moreover, an attempt to somehow delay the way of action (and preference and choice) in another
context means the loss of freedom. In other words: freely determining your behavior in one situation and
trying to simply repeat this behavior in another situation, I act “automatically”, so no means free.

We have already noted that “obvious” freedom becomes in the acts of “non-antisizing”, “turning to
Nothing”, into the indifferent background of our world of everything that is not an intentional subject.
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“There is nobody here!” - Parisian can say to his companion, looked into a cafe full of visitors. And she will
perfectly and adequately understand him - they hoped to see their friends in this cafe. Therefore, freedom ““is
nothing more than this non-antisize”. In this case, non-antisizing in freedom has no basis other than freedom
itself: otherwise, “we are not free, we cease to be free”, freedom turns out to be “strangled by the severity of
being”.

One can say otherwise: freedom is “groundless” - like a free person. A person is not free - it is a
“being”, the same object as a house or a stone; he doesn’t act as a person, in an existential sense. Therefore
being free is necessarily a denial of the “simple” being.

It is impossible, according to Sartre, to treat freedom as a “fact of consciousness”, in a psychological
manner. Freedom is holistic, “total”. “Total” is in the sense that it is merged into a bridge, “objective” of a
certain definite situation, as it looks in the light of its goals, and “driving force”, began to be subjective,
emotions, desires, passions, helping fulfill the intended action. It is impossible to confuse freedom with a
whim and arbitrariness, which in the deterministic picture of the world resemble the epicurial wedge-wise,
first of all because the “world of freedom” can’t be identified with the world of “things-in-ones”. These are
fundamentally different “Universes”! A person is free only to the extent that he is not determined by the
world of “things-in-ones”, as, indeed, with desires, speaking in Russian, of his own left foot. Freedom
doesn’t mean unpredictable actions and desires of a person. It is in search of itself, or in choosing itself
identity. And it is also in the choice of its objective world, which at the same time looks like “discovery”.
But after all the choice - if it is a valid choice - is unconditional! The life (existential) solution is not the
choice between whether to bring an umbrella or leave it at home; the choice is existential when the situation
is fatal, when it is “critical”, and when there is no way to avoid the choice. Since a person is inevitably
experiencing critical situations when there is no opportunity to choose and when the choice can’t be replaced
by the calculation of chances - a person is “condemned” to be free, and his freedom is absurd (absurd, that is,
groundlessness).

Person (a free person) is encountering obstacles everywhere that he doesn’t create; but he perceives
them as obstacles, and their resistance arises for him as resistance only as a result of his free choice. The
choice is always “against”!

That is why the philosophical treatise of Sartre “Being and nothing. The experience of
phenomenological ontology” is devoted to the study of questions: what is being, what are the fundamental,
existential relations between consciousness and the world, what are the ontological structures of
consciousness (subjectivity) that make these relationships possible.

There is a reason for the absurdity of existence: “It is absurd that we are born, and it is absurd that
we die”. The person, according to Sartorius, is a useless passion. Sartre understood how heavy the load of
freedom was for a person who had no inner support suppressed by the legacy of the subconscious, constantly
tormented by anxiety and fear of him. And he didn’t build illusions about the ability of a person to be truly
free, especially since reality could dispel any illusions. Therefore, it is not surprising that all of Sartre’s
works are permeated with criticism and dislike of the surrounding world. An individual in modern society
Sartre understands as an alienated being, erecting this particular state in the metaphysical status of human
existence in general [11].

A. Camus’s creativity is a never-ending philosophical search, which is aimed at a passionate
experience for the Person who turned out to be a victim, witness, and accomplice to the tragic breakdown of
time and history in the twentieth century. Camus, in his ingenious work “Myths about Sisyphus”, seeks to
answer the question: “How to find hope for a positive being in a world in which religious hope has died?”
Postulating the original perception of a person as absurd, he examines it as a characteristic of human “being-
in-the-world”, alienated and unreasonable. He characterizes absurdity as the boundary of consciousness and
clarity of understanding of being.

In the opinion of the author, the feeling of absurdity arises on the basis of the contradiction between
man and the surrounding world or as Camus said “between the kter and the scenery”.

If the world is explained, even not so convincing, it is understandable and acceptable to person. But
as soon as a person becomes aware of the illusory nature of this explanation, he begins to feel himself alien
to the universe. Before a person raises the question: is it worth living to be lived?

An absurd penetrates into the consciousness of a person unexpectedly, when at some moment he
suddenly feels devastation, fatigue from everyday being. Suddenly, he ceases to understand the meaning and
purpose of this everyday life. The chain of habitual actions is torn, and it is precisely at this moment, in the
author’s opinion, that the consciousness of a person who has stood before it in mechanical life begins to
come into motion. Another factor of absurdity is time. A person living in the future suddenly realizes that his
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time is just his enemy. As Camus says, there is a kind of rebellion of the flesh, directed against the influence
of time, testifies to the truth, which is a challenge to the supreme world. Moving on to the notion of freedom,
Camus points out that the absurdity reduces all chances of a person to a natural, eternal freedom, professed in
religion, but returns freedom of action and inspires it. After realizing the absurd, the person understands:
there is no higher freedom than freedom to be, the only freedom that serves as the basis for the truth.

According to Camus, the realization of the absurd involves replacing the quality of the experience of
being with its quantity. In other words, it is important not to live as well as possible, but to survive as much
as possible. And this, in turn, is to feel your life, your riot, your freedom as much as possible.

The feeling of the absurd allows a person to redefine his destiny. This can be considered one of the
prerequisites for another concept considered by Camus in his work - the concept of rebellion.

“What is a rebellious man?” - Camus inquires. — “This is a person who says “no”. But he does not
renounce: this is a person, already his first acting saying “yes”. The servant, who has fulfilled the Lord’s
orders all his life, suddenly considers the last of them unacceptable”.

In a rebellious impulse born, albeit obscure, but consciousness: a sudden brilliant feeling that there is
something in man that he can identify with at least for a time. Until now, the slave really did not feel this
identity. Before his uprising, he suffered from all kinds of oppression. It has often happened that he was
impartially carried out orders far more outrageous than the last one that aroused rebellion. The servant
patiently accepted these orders; in the depths of his heart he may have rejected them, but, when he was silent,
he was living his day-to-day cares, not yet aware of his rights. Having lost patience, he now begins to eagerly
reject everything with which he had been tolerated before. Consciousness comes with rebellion. Bringing an
example of a slave rebellion against his master, Camus concludes that the slave rebels against the former
order, which denies something inherent in the community of all oppressed people. In itself, the individual is
not the value he intends to protect. This value is made up of all people in general [12].

Conclusions. A theoretical analysis of the representation of the mass consciousness about life, death,
the meaning of life and freedom turns out the interests to these questions in philosophy. This leads to
humanistic self-affirmation. For a person any life represents value. The universal logic of reverence for life
generates compassion not only to another person, but to everything alive. Respect for life gives birth to
genuine freedom and gives meaning to human existence.

There is no rigid determination of the will and deeds of a person by some objective laws, because the
way of being and the embodiment of the latter is human activity. Freedom of the person is inseparable from
the freedom of society, we believe that the spiritual and psychological readiness of an individual to free
actions hasn’t only personal content but also social.
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J. YimHcbKoroy
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OCMUCJIEHHS JIOJACTBOM ICTOPII [YXOBHOI'O TA MATEPIAJIBHOTO B
COIIAJIBHOMY BUMIPI

Posenadaemovca 3mauenns coyianbHo20 AK VHIGEPCANbHO20 IHCMPYMEHMY AHANIZY OCMUCLEHHS
00Ccm8om icmopii 0yxo8Ho2o i mamepianbHozo. [[ocnioncyemubcsi poib 2100anbHO020 3HAHHA 8 PO3GUMKY
moocmea. Ha niocmasi 1i00ceko020 00c8i0y 3ameeporcyemvCs 3HAUUMICb  QIIOCOpCbKO20 3HAHHS 6
HECKIHYeHHOMY NPOYECi HCUMmAL.

KuarwouoBi cioBa: ar00cmeo, mamepianvie, OyXo8He, coyianvbHe, 3HAHHA, 2100AlbHE 3HAHHA,
ginocogpcore 3nanms.

Paccmampueaemcesi  3nauenue  coyuanbHo2o KAk YHUBEPCANbHO2O — UHCMPYMEHMA  AHANU3A
OCMBICIEHUST HeLOBEHeCMBOM UCMOPUYU OYX08HO20 U MamepuaibHozo. Hccnedyemces ponb 2n100anvhoco
3HaHUsL 8 pazsumuu uenosewecmea. Ha ocnosanuu uenogeueckoeo onvima ymeepoicoaemcs: 3HAYUMOCHb
Gunocogckozo 3uanus 8 GeCKoOHeuHOM npoyecce HCU3HU.

KawueBble ciioBa: uerogeuecmeo, mamepuanvhoe, OYX08HOE, COYUATbHOE, 3HAHUE, 2100ATbHOE
3Hanue, hunocopckoe 3nanue.

The importance of the social as a universal tool of analysis of mankind's understanding of the history
of the spiritual and material is considered. The role of global knowledge in human development is
investigated. On the basis of human experience, the importance of philosophical knowledge in the infinite
process of life is affirmed.

Key words: humanity, material, spiritual, social, knowledge, global knowledge, philosophical
knowledge.

HakormueHn# JFONCTBOM [JIOCBiZ JTYXOBHOTO OCBOEHHS CBITOBOTO 3HAHHS MPHU BCi BiAMIHHOCTI
CBITOIJISITHUX 1 METOMONIOTIYHUX TTO3UITIN BUABIISE AesKi 3aranbHi puch. [lo-nepire, cucrema ¢inocodcbkoro
3HAHHA PO3TIISAAETHCS SIK MPOIIEC, IKHI PO3TOPTAETHCS B TII00ATFHOMY MTPOCTOPi 1 yaci. BiH mporikae B crry
neBHUX npuurH. i mpuanH € paxropamu, 1Mo 3yMOBIIOIOTH PO3BUTOK JIFOJICTBA 1 Horo cripsiMmoBaHicTh. [1o-
Ipyre, BKe Ha PaHHIX eTanax OCMHCIEHHS IUISAXIB 1 TOJb PI3HUX KpaiH i HApO/IiB, UBLII3AIIN 1 KOHKPETHUX
CYCIIUIBCTB BHHHKA€ TPOOJIEMATHKA, MOB'SI3aHA 3 TUM YH IHIIUM PO3YMIHHSIM €IHOCTI TPOIECy 3HAHHS,
VHIKQIBHOCTI Ta CBOEPIMHOCTI KOXHOTO HAapody, KOXKHOI IuBimizarii. s OZHMX MHCIHUTENIB icTOpis
JIOACTBA Ma€ BHYTPIIIHIO €IHICTB, IS IHIMX e mpoonemarnyHo. [lo-Tpere, y 0OaraTbox HaBYaHHSX
(binocodcrke 3HAHHS HOCUTH SBHUI a00 MPUXOBAHWH TENEONOTriuyHUH (IIiiernonararounii) xapakrep. B pemirii
IIe XUTiacCTUYHa ecXaTonoris (BYeHHs Mpo KiHelb 3eMHOI icTopii), y MarepianicTiuaHii ¢itocodii — meBHUN
aBTOMATH3M 3aKOHOMIPHOCTEH CYCIUIBHOTO PO3BUTKY, 3 HEHNOXUTHICTIO JOJI MPOBIIHUX JIOACTBO [0
cBiTIIOro MaiOyTHpOro a0o, HaBIakH, 1O CBiToBOro karakiismy. llo-uerBepre, ¢imocodcrke 3HAHHS
OCATAETHCS SIK MPOLIEC, 110 MA€ CBOI cTafii (eTanu Tomio) po3BUTKY. OIHI MUCIUTEN BiAIUITOBXYIOTHCS IPU
IIbOMY BiJl aHAJIOTI€EI0 3 JKUBUM OpPraHi3MOM (IUTHUHCTBO, FOHICTH Ta IHINE), iHII OepyTh 3a OCHOBY
BUJIICHHS CTaliil 0COOIMBOCTI PO3BUTKY OyIb-SKHUX €JIEMEHTIB abo cTopiH OyTTs Jtonei (pemirii, KyasTypu
a00, HaBIaKK, 3HAPSI/Ib TPaIli, BIACHOCTI TOIIIO).

3uanHs JlioncTBa HEoOXiZHO, 3 HAIIOl TOYKH 30pY, 3aBKIM OCMHUCIIIOBATH B KOHTEKCTI BIUIUBY



