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THE ROLE OF THE LIGHT AND DARKNESS MYTHOLOGEM IN THE MECHANISM
OF THE CHRISTIAN RELIGIOUS TRADITION CONTINUITY

The purpose of the work is to reveal the cultural specifics of the inclusion of the light and darkness
mythologem into the mechanism of religious culture continuity. Methodology. The methodology of the work is based on
cultural approach involving discourse of interdisciplinary dialogue, which determines integration of principles and
methods of religious studies into the cultural research analytics. The methodological basis of the specified scientific
research is a combination of activity-based, axiological, ethical, philosophical and anthropological, phenomenological,
religious, functional, semiotic and hermeneutical methods of research adapted to the cultural approach in understanding
the mechanism of incorporating the light and darkness mythologem into the process of religious culture continuity. The
scientific novelty of the research lies, firstly, in inclusion of the light and darkness mythologem into the problem field of
social and humanitarian discussions, which seek to find new cultural models that would form organic synthesis of
traditional and innovative principles in its structure; and secondly, in revealing peculiarities of translation of inherited
experiences that affect the composition of religious culture and determine the algorithms of social and cultural dynamics
of society. Understanding the role of the light and darkness mythologem as the expresser of the Christian religious
tradition continuity reveals the prospect of expanding and deepening the analytical capabilities of cultural studies in the
context of religious culture. Conclusions. The light and darkness mythologem in the mechanism of religious culture
continuity is the instrument of translating universal, repeatable in accordance with the foundations of the Christian
worldview and at the same time unique conceptual and life strategy of an individual and peculiarities of his/her spiritual
experience — struggle and creativity. Inclusion of the light and darkness mythologem into the continuity of religious
culture development is determined by its active inclusion in the axiological and ethical aspects of the latter, which
constitute the content of ideologically motivated and purposeful activities of people with the subsequent transfer of
cultural and religious experience/result to further generations.
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YymayeHko MapuHa OnekcaHdpieHa, acripaHm kaghedpu Kyrbmyporsoaii Xapkiecbkoi depxxasHoi akademil
Kynbmypu

Ponb Michonoremu cBiTna i TeMpsiBM y MexaHi3aMi cnafikoeMHOCTi XpPUCTUAHCLKOI penirinHoi Tpaguuii

MeTa — BMABUTU KynbTYpOroridHy cneundiky BKNIOYEHHS Mipornoremu CBiTNa i TeMpsBM A0 MexaHi3My cnagko-
€MHOCTI penirinHoi KynbTypy. MeTogonoriyHy OCHOBY AOCHIAXEHHS CTAHOBUTL KyNbTYPOMOriYHUIA Niaxig i3 3any4yeHHsam
Anckypcy MixgucumniiHapHoro aianory, Wo AeTepMiHye iHTerpauiio NpyHUUNIB | MeTodiB penirie3HaBcTBa B KynbTypoio-
riyHy aHaniTMky gocnimkeHHsa. MetogonoriyHuin 6a3nc HayKoBOI PO3BIAKM CKragae NoeaHaHHS AisnbHICHOro, akcionoriy-
HOro, €TUYHOro, PiNOCOMCbKO-aHTPOMNOSONYHOro, PEHOMEHONOro-penirie3HaB4yoro, (PyHKUiOHANbHOrO, CEMIOTUYHOIO i
repMeHeBTUYHOrO METOZIB AOCNIMKEHHS, afanToOBaHMUX 4O KyJbTYPOSIOriYHOro niaxody B OCMWUCIIEHHI MEXaHi3aMy BKIHO-
YeHHs1 Micbonoremu CBiTna i TEMPSIBM B MPOLEC CMAAKOEMHOCTI penirinHoi KynbTypu. HaykoBa HOBU3Ha [OCNIOKEHHS
nonsrae, no-nepLue, y BKIOYEHHI Midhonoremu CBiTna i TempsaBn A0 NpobnemMHOro nons couio-ryMaHiTapHux AMCKYCIn,
AKi CTaBNSATb 3a METY MOLUYK HOBUX KYNbTYPHUX MOAENeW, SKi yTBoptoBanu 6 opraHiyHuin CuHTe3 TpaauuinHMX Ta iHHOBa-
LiMHMX MPUHUMMIB Yy CBOIN CTPYKTYpi; NO-gpyre, y PO3KPUTTI OCOGNMBOCTEN TpaHcndAuii ycnagkoBaHOro AOCBigy, Lo
BMIIMBAE Ha CKrag PenirinHoi KynbTypu Ta BU3HAYae anropuTMy COLLIOKYNbTYpHOI AMHaMikm cycninbctBa. OCMMCneHHs
poni michornoremu CBiTNa i TEMPSBK 5K BUpa3HMKa CnagkoOEMHOCTI XPUCTUSIHCBKOI penirinHoi Tpaguuii po3kpusae nepcne-
KTMBY PO3LUMPEHHS Ta NOrMUBNeHHs aHaniTMY4HUX MOXIMBOCTEN KynbTYpOIorii y BUMIpi peniriiHoi KynbTypy. BucHoBKku.
Micponorema cBiTna i TeMpsiBM B MeXaHi3Mi CNagKOEMHOCTI penirinHoi KynbTypWu € iIHCTPYMEHTOM TpaHcnAuil 3aranbHon-
PUAHATHOI, NOBTOPIOBAHOI Y BiAMNOBIAHOCTI O OCHOB XPUCTUSIHCLKOTO CBiTOGAYEHHS Ta OAHOYACHO YHiKanbHOI CMUCIIO-
XWUTTEBOI cTparterii ocobucTocTi, ocobnueocTen ii AyxoBHOro goceigy — 60poTbbu Ta TBopYOCTi. BkntoveHHs Micdonore-
MW CBiTNa i TEMpSABU 0O CNAaJKOEMHOCTiI PO3BUTKY PeniriiHOi KynbTypu 06yMOBMEHe iX aKTUBHUM 3arny4yeHHsM 40 akcio-
NOriYHOro Ta eTUYHOrO BMMIPIB OCTaHHbLOI, SKi CKnagalTb 3MICT i4eMHO-BMOTUBOBAHOI Ta LinecnpsmoBaHol 4isnbHOCTI
nofen 3 noaanbLUIo NepefaYveto HacTYMHUM NOKOMIHHAM OTPUMAaHOro KynbTypHO-penirinHoro foceigy / pesynbrtaTy.

Knro4voBi cnoBa: cBiTNo, TempsBa, penirinHa CnagkoeMHICTb, LiHHICTb, igean, ackeTuka, napTyumnadis.

YymadyeHko MapuHa AnekcaHOpoe8Ha, acriupaHm kageopbl Kyribmypooz2uu XapbKoeckol 2ocydapcmeeHHoU
akadeMuu Kynbmypbl

Ponb mudonorembl cBeTa U TbMbl B MEXaHU3Me NPeeMCTBEeHHOCTU XPUCTUAHCKOW Penuruo3Hon Tpaguummn

Llenb paboTbl — BbISIBUTb KyJIbTYPONOrMYecKyto cneumdmuky BKITFOYEHMUS MUEONOremMbl CBETa U TbMbl B MEXAHN3M
NPeeMCTBEHHOCTU PENUIMO3HON KynbTypbl. MeTogonormsa. B meTogonornyeckyto ocHoBy paboThbl 3anoXeH KyrbTypororu-
YECKUI NoAxon, C MPUBIIEYEHMEM ANCKYPCa MEXOUCUMMITMHAPHOTO Ananora, YTo AeTePMUHMPYET UHTErpaumio NPUHLIMINOB
1 METOZOB PENUIMOBEAEHMS B KyNbTYpPONIOrMYECKy aHanmTuky nccnefosaHus. Metogonornyeckuin 6asnc ykasaHHoWM Hay-
YHOW  pasBedKkM COCTaBMSiET CoYeTaHWe  OEesiTENbHOCTHOrO,  aKCMOMOIMYEcKoro,  3TUYeckoro,  dunnocodcko-
aHTPOMNOorM4yeckoro, HEHOMEHOIOro-penmMrMoBea4eCKoro, YHKLIMOHANbLHOMO, CEMUOTUYECKOTO U FepMEHEBTUYECKOro
METOZOB UCCNeLoBaHUs, afanTUPOBaHHbIX K KyNbTYpONOrM4eckoMy Noaxody B OCMbICIIEHUM MeXaHu3ma BKIHOYEHUST MU-
donorembl CBeTa M TbMbl B NPOLECC NPEEMCTBEHHOCTU PENUMMO3HOM KynbTypbl. Hay4yHas HOBU3Ha 1ccnenoBaHUst COCTO-
UT, BO-MEPBbIX, BO BKIOYEHUN MUponoreMbl cBeTa U TbMbl B NPOGNEMHOE Nore coLmo-ryMaHUTapHbIX AUCKYCCUN, LiENbo
KOTOPbIX SIBNSIETCA MOWCK HOBbIX KyNbTYpPHbLIX MOAENEN, KOTOpble co3faBany Obl OpraHNYeckuin CUHTE3 TPAAMLMOHHbLIX U
MHHOBALMOHHbIX MPUHLMMNOB B CBOW CTPYKTYpE; BO-BTOPbLIX, B PACKPbLITUM OCOBEHHOCTEN TpaHCMALMU YHacreaoBaHHOro
onbiTa, KOTOPbIA BUSET HA COAepKaHNe PENUIMO3HON KynbTypbl U ONpeaensieT anropuTMbl COLMOKYIbTYPHON ANHAMUKM
obwectea. OcmbicneHne pony MucororeMbl CBeTa M TbMbl KaK BbIpasuTens NpPeeMCTBEHHOCTU XPUCTUAHCKON Penurmos-
HOW TpaguuMKn pacKpbiBaeT NEPCNEKTUBY PACLUMPEHUS 1 YryOneHus aHanmUTUYEeCKMX BO3MOXXHOCTEN KyNbTypOrorum B ns-
MEPEHUN PENUIMO3HOM KyrnbTypbl. BbiBoabl. Mundonorema ceeta 1 TbMbl B MEXaHU3ME NPEEMCTBEHHOCTU PESNTUIMO3HOWN
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KyNbTYpbl CIYXXUT MHCTPYMEHTOM TPaHCNALMN OBLLENPUHSITON, MOBTOPSIEMOM B COOTBETCTBUN C OCHOBAMU XPUCTUAHCKOTO
MWPOBO33PEHUS 1 OOHOBPEMEHHO YHMKaIbHOW CMbICIO-KU3HEHHOW CTpaTerm fiMYHOCTU, 0CODBEHHOCTEN ee PENUrMo3HOro
onbiTa — 6opbObl U TBOpYecTBa. BkntoyeHne Mudponorembl cBeTa 1 TbMbl B MPEEMCTBEHHOCTb Pa3BUTUS PENIUTMO3HON KY-
NbTypbl 06YCNOBNEHO €€ aKTUBHbLIM MPUBMEYEHNEM K aKCUITOrMYECKOMY U 3TUYECKOMY M3MEPEHMIO MOCNeaHeNn, KoTopble
COCTaBMAT coAepxaHue MaenHo-MOTUBUPOBAHHON U LierneHanpaBneHHoW eaTeNnbHOCTU Mofen ¢ ganbHenwen nepeaa-
yel NocneayoLmMM NOKONEHUSIM NOMYYEHHOTO KyrbTYPHO-PENUIMO3HOro onbiTa / pesynbTaTa.

KntoueBble cnoBa: cBeT, TbMa, penurno3Has NpeeMCcTBEHHOCTb, LIeHHOCTb, naearn, ackeTuka, napTuumnaums.

Relevance of research topic. Cultural studies of the Christian religious tradition are related to the analysis
of the evolution of mechanisms that influence social and cultural dynamics and cause quantitative and qualitative
changes that determine the essence of development of both its individual segments and religious systems as a
whole. In the opinion of I. I. Kapritsin, the national researcher of the religious culture, the continuity is the basic
category of awareness of the historical, religious and cultural development process [10, 115]. The scientist notes:
“The urgent historical and cultural situation requires the achievement of “eternal’ goals in radically changed
conditions, which actualizes the activities aimed at adaptation and/or transformation of traditional algorithms of
religious activity. That is, religious and cultural heredity consists not only of the experience to achieve a certain
goal at a certain historical stage, but also generalizes the algorithms of actions in situations of uncertainty, which
did not occur before giving the followers the “key-limit” of the admissible variations (innovations) of a particular
religious culture” [10, 132]. E. Husserl, the well-known philosopher, in his writings described the connection
between past and present generations as “generative types” and noted that due to inherited experience past
generations actively influenced the composition of modern religious culture [11, 119-120]. Detection of
determinations of the origin and regeneration of various elements of religious culture actualizes the
comprehension of the light and darkness mythologem as the representative of the Christian religious tradition
continuity. Thus, for example, determination of the reasons for the demand in normative and regulating semantic
constructs of the sacred space of religious myth through the example of the light and darkness mythologem
enables to characterize the social and cultural situation at a certain angle at a certain stage of development as
well as to analyze and predict the spiritual needs of society. J. Assmann emphasizes: “The myth is an appeal to
the past, the purpose of which is to understand the present and to search for the guidelines for further
development” [2, 55]. Cultural memory is specific for each culture form of transmission and modernization, re-
actualization of cultural meanings [17, 326].

O. V. Pervushina notes that the process of continuity is ambiguous and open to understanding since
as a phenomenon of interpretation, oblivion and a new return from the non-existence of a certain cultural
text, the phenomenon is not always subject to the logic of linear perception of time, which unites the past, the
present and the future in a single chain [17, 326]. The process of cultural continuity preserves and
reproduces cultural memory (“wisdom of generations”) embodying in traditional structures and forms, thus
forming the “life horizon” of the ethno-national community [17, 326].

Analysis of recent research and publications. The scientific thought regarded the problem of
continuity in both philosophical and cultural systems contexts. E. Husserl [7], from the standpoint of genetic
phenomenology, paid particular attention to the translation of cultural and historical experience during many
periods and concluded that this process was due to cultural continuity. Subsequently, O. E. Savin [18], the
researcher of his work, emphasized importance of the process of reactivation as a process of sedimentation
and awakening meaning, which is of particular importance in the mechanism of continuity. The works of E. A.
Baller [4] and J. Assmann [2] play important roles in theorizing of the problem of culture continuity. D. V.
Lezgyna [12] in a separate study examined the problem of generations’ continuity through the example of the
West European philosophy. In turn, O. V. Pervushina [17] distinguishes the ratio of the cultural continuity,
cultural memory and tradition as a separate cultural problem. The works of I. I. Kapritsin [10; 11], the national
researcher of the religious culture, devoted to the social and philosophical disclosure of the determinants of
the optimization of the successive development of religious culture deserve particular attention. However, the
role of individual phenomena and the light and darkness mythologem in particular in the mechanism of
continuity of religious culture is insufficiently considered.

The purpose of the study is to reveal the cultural specificity of inclusion of the mythologem of the light
and darkness into the mechanism of religious culture continuity.

Statement of basic materials. The essence of continuity, by the definition of E. O. Baller, is the
preservation of elements. The dynamics of cultural development, a number of social, economic and political
factors eliminate the static nature of certain religious forms and elements of religious culture ensuring not
only their preservation, but also authorizing the process of addition, removal, negation (scientific approach),
destruction (atheism), revival, etc. The mythologem of the light and darkness as a meaning-generating,
socio-coordinating value construct in the mechanism of forming cultural values of the Christian religious
tradition is an expression of the continuity of the specified traditions in the context of transformations due to
the development of the religious culture.

Within the framework of two main types of continuity — the continuity of generations (transfer of social
knowledge, skills and abilities) and cultural and spiritual continuity (translation of values, ideals, traditions)
[10, 122-123] it is necessary to distinguish several main directions of transmission/reproduction of
ideological, doctrinal paradigms of a religious culture carried out by the mythology of the light and darkness:

a) Conceptualization and apologetic substantiation of the theistic foundations of the Christian culture
represented in the following key ideological formations:

+ Theological concept of creation and disclosure of the mythical apologetics of the God-Creator;

» Representation of the discourse of power through affirmation of the God-Lord’s idea;
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* Apologetics of biblical monotheism through the solar discourse (symbolic solarization of the idea
of the God and the dogma of triune, the theisation of the symbol of the sun);

» Disclosure of key principles of Christocentrism in the projection of a horizontal (divine) structural
paradigm.

b) Constitution of the ideal of the transcendental personality and ways of establishing personalistic
discourse in the Christian tradition:

* Construction of cultural standards through the sacralization of a certain image (as a means of
hagiographic apologetics of the image of the holy ascetic on the local (particularly personal) level and the
manifestation of the culture-based tradition of establishing the cult of saints in general);

+  Establishing affiliation with the transcendental;

» Diverse legitimacy of the chosen life strategy that meets the requirements of the Christian
worldview.

¢) Formation of semantic content of the Orthodox asceticism, which is manifested in two functional
directions of the representation of the above constructs:

*  Semiotization of ascetic axiology;

*  Construction of the saints’ cult;

d) Formation and maintenance of effectiveness of the normative and regulatory mechanism of religious
culture. This is made possible by influencing the values and world outlook of society through correction and
modelling social and sacral practices. The regulation of the sacred space of the myth represented in the biblical,
hagiographic and patristic body of texts is carried out through two key mechanisms:

* Fixing the norms legitimized by the respective denomination;

» Introduction of sacred sanctions.

The continuity of generations (or succession) as a transfer process has a complex structure in
content, includes such attributes as consistency, continuity, relative duration, cumulativeness both in relation
to what has a positive informational content and what constitutes a “noise background” (deviation from
unambiguous retranslation) [12, 16].

An example of transmitted/inherited symbolic constructs constituting the main conceptual lines of the
Christian religious culture with “positive informational content” is soteriology and eschatology, which is “a
retranslation ambiguous to percept’. In the first case transfer of the spiritual experience of attaining moral
perfection, holiness and salvation is represented in a semantic and symbolic, myth and metaphorical and
poetic construct of the light. Gregory Palamas, in his spiritual heritage noted: “Divine light is here on earth in
a time dimension. It opens in history, but not from this world, it is eternal and marks the way out of historical
existence. This is the mystery of the “eighth day”, the mystery of true knowledge, the perfection of the
gnosis, the completeness that cannot be contained by this world before its end” [15, 86].

In the second case, the expression of eschatological dogmas — about the afterlife’s revenge and the
ultimate destiny of a human, the fear of omnipotence of the God (mysterium tremendum, majestas) [14] in
the religious context of texts is the darkness (“the edge of darkness and mortal shadow ... where the light is
like darkness” [5, 512]; “the horrors of the darkness” [5, 524], etc.). However, the ambivalent nature of the
darkness and therefore the ambiguity of interpretations and the subsequent transmission and reproduction of
the formed semantic structures consists not only of the personification of the “binary opponent” of the light,
the good, but also of the didactic function performed by a certain construct. The darkness serves as a tool for
correlating and regulating the sensual and life strategy of the righteous and is a specific “preventive
measure” in preventing spiritual destructive processes and is intended to regulate the social and cultural
space, in which the person stays.

D. V. Lezgyna, in her studies of the generations’ continuity phenomenon, notes that in all cases the
continuity is characterized by the creative nature since any generation uses the inheritance under changed
conditions and in conditions that change in comparison with previous generations [12, 16]. One of the deep
layers of the origin of the creative nature of continuity is the choice of the value vector of the individual. It is
formed by combining the axioms of the culture of society, with which the individual identifies himself/herself
with his/her own value-psychological matrix and is adjusted in accordance with the sphere of his/her activity
[6, 264]. In asceticism, as a synthesis of spiritual struggle and creativity, the act of breaking from abstractly
propagated canons in the world (renunciation from darkness) to the real-embodied spiritual feats on the way
to Jesus Christ (aspiration to the light) is carried out.

Axiological orientation is an important determinant of personality self-realization [6, 264]. In Christian
culture, the value of continuity is a means of expressing the idea of participation with Jesus Christ, which is
the central semantic link of ascetic transformation consisting of the “re-axiology of the personality that goes
up to holiness” [16, 19]. Symbolically-metaphorical incarnations of the light and darkness as axio-constructs
of the semantic field of asceticism are constructed on the background of a valuable canvas of the biblical
narrative, which testifies the heredity of the tradition of the formation of the sacred space of the myth.

I. 1. Kapritsin notes that due to historical, cultural, communicative and other barriers the continuity in
general and religious and cultural continuity in particular becomes possible due to the mechanisms of the
experience translation [10, 128]. Continuity as the transfer of the “heritage” with the consideration of
innovations consists of reproduction of partial transformation, reinterpretation, change of functions, bias of
estimates, etc. inherited by “younger generations” [12, 16]. Thus, the translation and subsequent
retransmission of the experience of spiritual perfection in the Christian religious tradition is associated with
ascetic practices and acts of transcendence, within the value direction of which there is a rethinking and
semantic inversion of metaphorical and poetic constructs of the light and darkness.
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The concept of ambivalence and, consequently, the denial of the statics of the semantic loading of
the axio-constructs of the light and darkness in the position of binary opposition to good/evil was recorded in
the texts of the Holy Scripture (“...the Satan himself pretends to be an angel of the light!” [5, 216]) and
received a further transmission, ideological reproduction and development in the patristic, hagiographic and
prayer context of religious texts (from the life of St. Martin: “The devil appeared in a purple light and said: “I
am Christ” [19, 18]; from the life of St. Julian: “...the enemy (Devil; M. Ch.) appeared as a bright angel” [19,
379]; from Theophilus’s repentance: “...demons walked with candles lit up and in bright clothes” [19, 301];
from the work of Augustine the Blessed “The Castle of God”: “...sometimes the Satan is also reincarnated
into an angel of light” [1, 1020]; from the life of Simon the Shroud: “At first, Simon did not believe in his vision
because of the warning whether there was the net of the evil knowing that according to the Apostle the Satan
is transformed into an angel of light” [3, 439]; One of the brothers saw the devil, who turned to the angel of
light and told him: “| am archangel Gabriel, | have been sent to you”. Brother replied: “Look, maybe you have
been sent to another? Because I'm not worthy to see an angel”’. And the devil became invisible. [8, 294]);
“One day they (the demons; M. Ch.) appeared in a bright image and said: “We came, Anthony, to give you
light”. “But | (Anthony the Great; M. Ch.) closed my eyes not to see the devil’s light, began to pray in the soul
of God and the blasphemous light went out ...” [9, 34], etc.).

The light and darkness mythologem as the expression of the continuity of religious culture is involved
in various forms of transmission — direct (from teacher to student) and indirect (using various channels of
information). I. I. Kapritsin notes: “Indirect forms of continuity, texts which are the source of myths, legends,
dogmas of doctrine, prayers, theories and concepts, and direct forms of continuity based on the personal
contact of personalities — bearer and “recipient” of the religious culture make it possible to perceive the
model “live” not thinking up. At the different levels of approaching the higher world the emphasis of priority
attention in the forms of inheritance transmission is placed in the text and its consideration; criticality and
trust in the doctrine; awareness of the text and its practice; development through gaining experience in the
process of activity, etc. The completeness of perception and rooting religious cultures implies both practical
and theoretical forms of continuity but practical, visual-shaped forms are forward-looking with their
subsequent awareness” [10, 173]. The light and darkness in religious texts serve as semantic and symbolic,
metaphorical and poetic expressions of values, ideals, existential, which actualizes their comprehension not
only at the level of distance, but also from the point of view of existential transposition, emphasized by
“hermeneutics of understanding” (according to G. D. Pankov). In this aspect, it is necessary to isolate the
connection between the mythologem of the light and darkness with the function of “reactivation” proposed by
O. E. Savin to be interpreted as “a reflective procedure directed at the processes of sedimentation and
awakening the meaning caused by the interest of self-reflection” [18, 130]. O. V. Pervushina, in the context
of studying the problem of continuity, determines “awakening” and “reactivation” as reflective procedures that
form the basis of the preservation, development, and translation of tradition in time and space (in the space
and time continuum) [17, 326].

The light and darkness mythologem reveals its meaning and symbolic potential most completely in
an indirect form of continuity forming the points of intersection and retranslation of other functions
(axiological, compensatory, psychotherapeutic, legitimation, regulatory, integrative, consolidation,
sociocultural localization, semiotic), which determine the isolation of this phenomenon as a functionally
required culture phenomenon.

Conclusions. Thus, the realization of meaning and symbolic potentials of the light and darkness
mythologem in the mechanism of continuity of religious culture is as follows.

First, they are tools for the translation of a generally accepted, repetitive (in accordance with the
foundations of the Christian worldview) and at the same time unique sense-life strategy of the personality,
the peculiarities of his spiritual experience — struggle and creativity (the contemplation of divine light through
acts of transcendence, the appearance of divine, sacred sanctions, the vision of darkness as a manifestation
of the actions of the infernal forces, etc.) as well as a means of preserving and updating ascetic practices in
the new stages of cultural development (from the sacredly ratified instructions “to be children of light” [5,
226], not to “walk in the darkness” [5, 123] in biblical texts to their permanent transmission and “realization”
in the spiritual heritage of holy fathers, clergy, etc. at various stages of the genesis of Christian cultural
tradition). The above circumstance shows the attraction of the light and darkness to the process of continuity
at the general cultural level.

Secondly, the inclusion of the light and darkness mythologem in the continuity of the development of
religious culture is due to its active inclusion into the axiological and ethical dimension of the latter, which
constitute the content of ideologically motivated and purposeful activity of people with the subsequent
transfer of the resulting cultural and religious experience/result to the next generations.

Thirdly, the light and darkness in certain aspects are directly related to the religious cult, with which
the prototypes of cultural continuity are connected in the projection of the sacralization of the mythical space,
in which the person and his/her life experience are located.

Prospects for further research are connected with the disclosure of the dynamics of the semantic
activity of the light and darkness mythologem in the religious body of texts, which makes it possible to qualify
it as a cultural phenomenon, which has its special functional significance in the process of formation and
development of the Christian spiritual tradition.
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