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Abstract. Myth, the Christian one, is a means of self-creation of man. Does it
work in a scientific worldview? To answer this question, the author substantiates the
possibility of interpreting and rethinking some of the essential mythologems of Chris-
tianity. He proposes to consider them in the light of the modern philosophy of con-
sciousness. According to this philosophy, a person cognizes the world being inside it.
Thus, he is ontologically rooted in it. Therefore, our world contains certain conditions
for its cognition, which themselves have no conditions. Their existence is evidenced
only by their effects; they appear simply as a supernatural reality. Without the con-
cept of the supernatural, there can be no adequate understanding of the phenome-
non of “man”, since his being is not limited to its natural side. Religion in the modern
world is supposed to have a renewed mythology. However, there is a problem. The
traditional Christian mythology emerged spontaneously. The mythology of our time
cannot but have an artificial origin. It must be rationally understood as mythology.
The author believes that a possible interpretation of the mythologems of Christianity
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that is adequate to the time gives reason to disagree with the idea of the historical
failure of Christianity. At the same time, he argues that this religion can claim the
status of a supra-confessional, universal world outlook. This is tantamount to claim-
ing its trinitarian meanings, which have so far remained largely undiscovered. The
supra-confessional worldview implies that sociality should also be based on Christian
moral values and that a person should not be limited to the task of personal salvation.
This also means participation in the preservation and reproduction of civilization.
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MUPOJTOTEMBI XPUCTUAHCTBA U ®NJIOCOPHA COSHAHMSA

I'puropuii CepreeBuu KucesieB
HesaBucuUMBIN HCCIejoBaTe b, YpoaHa-Illamireliy,
miTaT MmHotic, CIIIA, kiselev@illinois.edu

AHHOTanMs. B cTaThe aBTOpP 060CHOBHIBaeT BO3MOYKHOCTh UHTEPIIPeTAlluU U
IIepeoCMbICIEHHUSI HEKOTOPBIX CYIIeCTBEHHBIX MUQOJIOTeM XPUCTHAHCTBA. /IJIs1 3TO-
TO OH ITpeJijlaraeT pacCMaTPUBAaTh UX B CBETe COBPeMeHHON GUI0COPUU CO3HAHUS,
COIJIaCHO KOTOPOM YeJI0BeK CO3HAEeT U ITI03HAaeT MU, HaXO/IsICh BHYTPH HETO, B €T0 CO-
CTaBe, U CJIefloBaTeJIbHO, OHTOJIOTUUECKHU YKOPEeHEeH B HeM U KaK ObI «pacIisiT» MeX-
Iy MUPOM 3MITUPUYECKUM B MHUPOM TPaHCIleHAeHTaJIbHBIM. CaM HAIll MUP COZIep-
>KUT HEKOTOpPHIEe YCI0BHUS JIJII CBOET0 IT03HAHUSI, KOTOPhIE CAMHU YCJIOBUM He UMEIOT.
06 UX CyllleCTBOBaHUH CBU/IETEIHCTBYIOT TOJIHKO UX BO3[IeCTBUS; OHU BBICTYIIAIOT
IIPOCTO KaK CBEPXIIPUPOHAsI JaHHOCTD. [I03TOMY 6e3 IIpe/iCTaBIeHUS 0 CBEPXbecTe-
CTBEHHOM He M0>KeT OBbITh aJ[eKBaTHOTO OCMBIC/IEHUS peHOMeHa «4eJI0BEK», TaK KaK
3TO TOBOPSIIEE CYI[eCTBO OYEBUTHO He UCUEPIIHIBAeTCsS CBOeH IIPHUPOTHOMN CTOPO-
HOU. TpaIUITMOHHAs XPUCTHAHCKass MU(QOJIOTHs, OCHOBaHHAsI Ha IIPe/[CTaBIEHUSIX
0 CBepX'’beCTeCTBEHHOM, BO3HUKJ/IA CTUXUMHO. MUQOJIOTHS 7Ke Halllero BpeMeHHU He
MO’KeT He UMeTh HUCKyCCTBEHHOe ITPOoUCX0KaeHre. OHa [0/DKHA OBITH palfioHaIb-
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HO 0CO3HaHAa UMeHHO KakK Mudosiorus. [Ipe/iaras BO3MOKHOe ajleKBaTHOe BpeMe-
HU TOJIKOBaHHe MH(}OJIOTeM XPUCTUAHCTBA, aBTOP CUHUTAET, YTO BMECTe C TEM OHO
CIIOCOOHO MIPeTeHI0BaTh HA CTAaTyC HaJKOH(eCcCHOHAJIbHOT0, YHUBEPCAJIbLHOTO MU-
poco3epIlaHusl. ITO paBHO3HAYHO BOCTPEO6OBAHUIO €T0 TPHHUTAPHBIX CMBICIOB, KO-
TOPBIE /IO CUX IIOP OCTAaBAJIMCH B I1eJIOM HepacKpPhITHIMU. HakoHpeCcCHOHATIbHOCTD
MHPOCO3epIlaHUs Mo/Ipa3syMeBaeT, UTO Ha XPUCTHAHCKUX HPAaBCTBEHHBIX 1€HHO-
CTSIX IOJDKHA OCHOBBIBATHCS U COITUAILHOCTD, UTO YeJIOBEK He J0JKeH OTpaHUYH-
BaTbCs 3aflauell JIMUHOTO CITaCeHUs. A 3TO TaK)Ke 03HaUaeT yyacTHe B COXpaHEeHUU
U BOCITPOU3BE/IEHUU CBOGOTHOM COITMATbHOCTH — ITUBUJIM3AITHH.

B
J=> KiroueBble c/10Ba: XPHUCTUAHCTBO, MH(OJIOTHs, HCTOpHorpaduss, MaMapa-
IIBUJIH, GrIocodUs CO3HAHUS, IIUBUIU3ALINA

E Ccbuika Jy1s1 mutupoBaHusA: Kucesee I C. MugosioreMbl XpUCTHAHCTBA U
¢omnocodusa cosHaHud // Pusmocopruyeckure IMUcbMa. PyccKo-eBpOIIeMCKUM TUAJIOT.
2024.T.7,Ne 1. C. 126-140. (Ha aHIJIMHMCKOM SI3BIKE).
d0i:10.17323/2658-5413-2024-7-1-126-140.

Myth constructs the Being, not reflects it.
M. Mamardashvili

Ithough Christian ideas on the ontological dignity of man — albeit obscured

by historical confessions — crystallized and formed the basis of the culture

and social institutions of the Euro-Atlantic world, this religion does not play
a noticeable role. One often speaks even of the “historical failure” of Christianity.
But the grandeur, depth, and beauty of the whole Christian building make us doubt
that it is no longer needed. Perhaps this opinion does not quite reflect the situation.
Maybe some of his ideas are unsatisfactorily interpreted or need to be updated, and
developed. And the failure is not so much real as imaginary?

In trying to find an answer to these questions (without claiming to talk about
Christianity as a whole), it would be worthwhile to touch upon the problem of
interpretation of some of the essential mythologems of the Christian tradition.
After all, this religion, like any other, has a mythological basis. Keeping in mind the
problematic nature of such an interpretation and being aware of all its riskiness, let us
try to approach it from the point of view of the modern philosophy of consciousness.
Of course, a journal article can only outline the contours of the task. However, if the
experiment turns out to be successful, the way will be open for further reflection.
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Man’s awareness of his place in the world began with a myth.

It is known that myths are illusory representations, based on which a person in
ancient times explained the world to himself. He didn’t have any other knowledge.
Something that does not exist, the supernatural, was perceived as a true reality,
and concerning it, a person built his life. “Myth,” I will refer to M. Mamardashvili,
“..transcendentally constructs human existence, human beings are born inside the
myth, and they have never been born outside of it” (Mamardashvili, 2009, p. 30-31).

Christianity, this great soteriological doctrine, began to interpret the world
through very complex ideas about the unworldly supernatural God. This religion
gives him the status of a shrine and recognizes it as a moral absolute, a legislator. The
difficulty mentioned lies in the idea of the trinity of the Divine. At the center of Chris-
tianity is the idea that God, this highest shrine, is not only the creator but the trans-
cendent and unknowable ruler of the world. It is proclaimed that God is one in three
persons and therefore co-natural, immanent to man. In this case, “the shrine,” noted
S. Frank, “is recognized as something organically internally akin to the mysterious
supra-mundane essence of what we call ‘I, our personality” (Frank, 1949, p. 79-80).
Christianity proclaimed that God can reveal himself to a moral person from within,
through his conscience. By his effort, going towards God from “the depths of his dark-
ness,” a person is capable of communion with God; in this way, he can approach the
Divine, and ideally merge with it. Therefore, Christianity plays a constructive, hu-
man-forming role: it announces the possibility of getting closer to the supernatural,
and thus gives a person a chance to become a new, moral being, capable of resisting
the evil of the world and thus saving his soul.

Kant considered true Christianity to be a “religion of reason,” which has a purely
moral nature (Kant, 1980, p. 81-82).! Such an understanding implies, on the one hand,
a moral legislator outside of man, and on the other hand, the ability of man himself
to transcend. Therefore, he is endowed with special dignity and personal responsi-
bility. Christianity, therefore, declares, on the one hand, the unconditional value and
uniqueness of each life, and, on the other hand, the freedom of man (that is, his onto-
logical non-conditionality) in a fallen world.

The Reformation rejected the ritual beliefs and superstitions of the historical
forms of Christianity. The latter led to the fact that “the central mystery of the Gos-
pel — the mystery of God-manhood — was lost in the Christian consciousness” (Men,

1The clergy, Kant noted, “are not striving to instill in their parishioners’ moral principles leading
to virtue, but they charge them with the historical faith and strict observance of the rules, which,
although they indirectly contribute to a mechanical unanimity ... do not lead to unity in the moral way
of thinking” (Kant, 1994, p. 97).
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2016, p. 6). Not surprisingly, Christian mythology required a rethink. In addition, in
modern times, the mythological picture of the world began to gradually give way to
scientific ideas. All this led to the emergence of various attempts at a new understan-
ding of Christianity, both by theology and philosophy. Thus, Protestantism contains
ideas of renewing Christianity through an “anthropological turn” or “anthropological
revolution.” Russian religious philosophy did not fit into the framework of official Or-
thodoxy either.2 Such an evolution of Christianity led to the idea that the differences
between Christianity and philosophy, as well as the very idea of their incompatibility
or opposition (“reason versus faith”), are not absolute. This idea, which gave religion
the status of some kind of pre- and anti-scientific worldview, was to a certain extent
removed.

The spiritual and intellectual pursuits of the Renaissance and Enlightenment
marked the beginning of the secular era. Worldview pluralism, justified in other
spheres of life, eventually turned out — regardless of the intentions of the critics of
Christianity — into the basis for moral relativism. Christianity has ceased to be the
absolute authority in matters of morality.?

Having largely lost moral guidelines, and at the same time feeling less and less
dependent on nature, a person came to the idea of his unlimited power, of the pos-
sibility of recreating the world on his own. There was no need for a supernatural
moral legislator anymore. But if supernatural authority is deprived of its role, then
“everything is allowed,” as Dostoevsky had put it. The way, which eventually led to
the so-called crisis of humanism, opened from here.

This is how the drama of freedom began to come to light: having the oppor-
tunity to move towards transformation, humanity, on the contrary, drowns in the
vain everyday life. This is the dream of the mind — the inability and unwillingness
to think adequately — which gives rise to irrationalism, chimeras, and the undi-
vided dominance of various passions. Hence the constant return to one’s delusions
and crimes, the inability to break out of the vicious circle of one’s infirmity. Thus,
people become the object of various manipulations. The illusory consciousness, in
particular, the incorrect understanding of one’s needs and capabilities, is the main
obstacle that lies on the way to the emergence of a moral being, a personality. In the

2 Nietzsche, not without reason, foresaw the crisis of Christianity, since his “morality turns against
the Christian God (the sense of truthfulness, highly developed by Christianity, begins to be disgusted
by the falsity and deceitfulness of all Christian interpretations of the world and history)” (Nietzsche,
1910, p. IX, 7).

3 Mamardashvili spoke of evangelical religiosity, “which in no way depends on whether a person
goes to church, whether he regards the church as a social, historical constitution, and what he thinks
about it .... And maybe someone, one who does not go to church is more a Christian than one who goes
to church” (Mamardashvili, 1996a, p. 370). Father Sergiy Zheludkov distinguished between “Christia-
nity of faith” and “Christianity of will” (Zheludkov, Lyubarsky, 1982, p. 10 et seq.).

130 dunocopuyeckre MUcbMa. Pyccko-eBpomecKui frasor. 2024. T. 7, Ne 1.



G. S. Kiselev. Christian Mythology and Philosophy of Mind Il

end, the consequences of moral nihilism, as we now see, begin to threaten life itself
on earth.

Christianity uses a symbol rich in meanings to designate the forces of evil — the
concept of “devil” or “antichrist.” The idea of the antichrist warns man that he is the
only creature on earth capable of endangering life itself. Therefore, the illusory con-
sciousness is the “diabolism” of self-destruction.

K ok g

Any religion, as already mentioned, by its very nature is unimaginable without
mythology: science is not able to generate moral values and guidelines. Therefore,
the renewal of religion cannot but mean some change in its mythologems. We are
talking about such an interpretation of them that would be acceptable for our era
with its generally recognized scientific picture of the world.

Such an interpretation, in my opinion, is possible based on the philosophy of
Consciousness. The concept of “Consciousness” is understood here not in the way it
is interpreted by natural-scientific ideas (hence the capital letter). A person is created
by the occasion of the Consciousness itself, and not by its various contents. Therefore,
the supernatural nature of such an “event” is assumed. Today, few people will dare
to dispute that without the idea of the supernatural, there can be no adequate
understanding of the phenomenon of “man”, since this creature with its ability to
speak is not exhausted by its natural side.

Indeed, man is paradoxical: “The human soul ... must already in this life be con-
sidered as simultaneously connected with two worlds” (Kant, 1994, p. 266). Although
biologically man is created by nature, in the human that is in him, he is “not a natural
being, and in this sense, he did not originate from an ape. ... The very relation of man
to the supernatural is ... his formation as a man” (Mamardashvili, 2002, p. 16, 123).
According to Mamardashvili, man is “an artificial being that gives birth to itself by the
process called history and culture and gives birth in such a way that it cannot answer
the question of its origin” (Mamardashvili, 2009, p. 16). In other words, a person is
self-created, as if born again and again. What is meant by such a “second birth”? Here
we are directly confronted with the problem of Consciousness — one of the deepest
mysteries of our world.

Thinking about this problem, one must first pay attention to the fact that a per-
son is aware of and cognizes the world, being inside it. It is ontologically rooted in
it, and therefore our world itself contains certain conditions for its cognition. How-
ever, they do not have conditions. Their existence is evidenced only by their effects;
they just appear as a given. An individual cannot gain knowledge about them from
experience; his psychophysical properties do not provide this. Therefore, these con-
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ditions have to be accepted without any causal connection. This is the core of Kant’s
teaching.

We are talking about what is called a phenomenological shift: the attraction of
some artificial (ideal, not visual) logical constructions, ordered mental structures that
form a mysterious sphere of baseless (ultimate) ontological abstractions. Mamardash-
vili, who followed Kant here, said that we are dealing with pre-established “harmo-
nies that already exist and determine the initial conditions (that is ... something else
in the initial conditions themselves)” (Mamardashvili, 2009, p. 159). The “occasion” of
Consciousness is groundless and, therefore, acts as a prerequisite with concerning its
contents, paradoxically preceding cognition.

“There is,” the thinker believed, “some other life, more real than our ordinary
one. There is something else that also lives, but lives differently, more meaning-
fully — this is a higher life, and you can apply words to it: sacred, holy, in a diffe-
rent time, in a different space, etc.” (Mamardashvili, 1999, p. 23). In other words, we
are talking about transcendence — about a breakthrough in everyday life with its
natural connections and clutches, about an attempt to reach the limits of the world.
As a result of such a breakthrough, “history arises as a field of human forces and as
an organ of human existence and development; ... the field of personal responsibi-
lity and work of the soul as a kind of adventure and drama, only by going through
which a person can become and be all the time in a state of rebirth” (Mamardash-
vili, 1991, p. 19).

Transcendence, which Kant called “supernatural inner action,” is a correlation
with such another life, another “dimension.” And although it is impossible to present
this dimension objectively, for those who belong to humanity, its constituent “things”
are obvious: it is goodness, conscience, dignity, fidelity, duty, etc.

It is necessary to be aware that the state of Consciousness, in which a person
creates himself, should not be considered an individual. It is about co-existence and
co-communication. Arising from time to time in separate individuals, it is indivisible
and connected, as it were, “above” the natural state of the community of people. This
refers to a kind of super-empirical formation, assuming the all-connectedness of con-
scious acts. Mamardashvili spoke about such a paradoxical all-connectivity, conti-
nuity of thinking, communication through time and about “all-penetrating ether”,
as about “eternal present.” This can be assumed since humanity is characterized by
universal communication. After all, only a person exists exclusively in the mode of
relations with other people. “This is a kind of collective ‘body’ of history and man, ...
which is an anthropogenic space, a whole sphere” (Mamardashvili, 1992b, p. 185).
Hence, by the way, the very word “consciousness” — i.e., co-knowledge, or co-exis-
tence, co-communication in thought. In other words, individual discrete conscious
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acts give rise to the following similar acts, and therefore they act as generative (gene-
rating) structures in which the thinker himself is reproduced.

Thus, if Christianity understands the supernatural reality of God, in whom one
can only believe* the philosophy of Consciousness speaks of such a reality because of
a transcendental breakthrough. Transcending generates a certain specific state — Be-
ing (or Consciousness-Being): a truly human existence, the fullness of life, called “ex-
istence” in the philosophy of the twentieth century. A person is formed only by Being.
Such an interpretation of the concept of “Being” implies its identity with thinking: by
thinking intensively and developing all their potentialities to the maximum, people
do not just live, but create their own unique life. Here it is appropriate to recall the
concept of “enlightenment” — in the sense that Kant put into it (who in no way meant
that enlightenment is a certain body of knowledge): enlightenment is an adult, ma-
ture state of man and mankind.

K kg

Since a person cannot automatically maintain a state of constant tension, spiritual
and intellectual efforts must be made continuously. Each new conscious act freely
arises and is held by the will, the effort of thought, and the preservation of oneself
in it: otherwise the ordered structures of consciousness disintegrate. To develop
personally, not to degrade, a person must constantly seek answers to questions
about the mysteries of Being. The very concept of “man” therefore makes sense only
in dynamics. It is impossible to operate with it statically: it is conceivable only as
a subject of a constant process of self-change, self-construction. Therefore, strictly
speaking, one can only become a man.

It is important to note here: being able to “fall” into Being, a person may not do
it. If there is no effort before us is a creature that can only move on two legs and has
the gift of speech. Any life is therefore a dramatic test: the individual is free and free
to become a Man or remain just a talking two-legged.’

Therefore, the state of Consciousness-Being, as it were, flickers; his glimpses, or
moments, Mamardashvili called “privileged.” He believed that human existence goes,
as it were, in two streams: “In one is our life, and inside it in pieces, another mode,
when we touch Being. ... To what already exists, indestructible, motionless, eternal ...
This is the rhythm of life, we do not stay ... all the time in Being, we are in contact with
it” (Mamardashvili, 1999, p. 46). In Frank’s terms, one could say that the darkness is

“Direct religious experience, living faith should not and cannot be the subject of rational reason-
ing, and therefore one should recognize its unconditional right to exist and respectfully stop there.

5Itis no coincidence that Ortega-y-Gasset noted that “man is not a thing, but a drama, which is his
life” (Ortega-y-Gasset, 1997, p. 457).
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constantly crowding out the light, which now shines brighter, then dimmer, but does
not disappear at all.

Recognizing the constructive role of myth in the self-construction of man and be-
lieving that in the modern world traditional Christian mythology no longer satisfies
him, we have to admit that he needs a different mythology. But here difficulties arise
in the way of our reasoning. The fact is that Christian mythology arose spontaneously.
The mythology of our time cannot but have an artificial origin. Therefore, it must be
rationally understood precisely as mythology. How to resolve this conflict?

In my opinion, here one can find some similarities with the situation described
by E. Solovyov. He noted that “the development of law in Western Europe ... remained
a spontaneous and objective process, the driving forces of which lay in independent
of legal understanding (largely simply unconscious) reformist changes in religion.
In the modern, deeply secularized world, such a mechanism of legal generation is
simply impossible. Therefore ... it is necessary to repeat the genesis at a new level
of rationality and idealism, at the level of pure legal intentionality” (Soloviev, 1992,
p- 24, 31-32 et seq.).

It seems that in our case, it is the intentionality of the transcendental effort that
could play its role. In this sense, one could say, greatly simplifying, that the super-
natural moral legislator, or God, is created by man himself. But, as we shall see, this is
still not the case. Who could be the subject of such an effort? The Holy Scripture states
that “from everyone to whom much has been given, much will be required, and to
whom much has been entrusted, more will be required” (Lk 12:48). Highly developed
people who are aware of their destiny and capabilities could be capable of such an
extraordinary effort. A new spiritual community could be made up of believers who
are looking for the renewal of Christianity, and non-religious people, whose break
with this religion was historically conditioned and can be overcome.

On the one hand, free self-lawful thought is necessary, and, speaking of it, we do
not mean simply the ability to think logically, but the concentration of all spiritual
and intellectual forces and intuitions of a person. On the other hand, what is needed
is goodwill, the will of man to do good. Only in this way could a myth be actualized
that does not contradict the scientific picture of the world.

Of course, all this would require, among other things, a serious reform of the sys-
tems of upbringing and education. The process of socialization should be based on
such a humanistic upbringing, which would take as its basis the idea of a person as an
artificial creature, self-generated through culturally invented symbols and devices.
In other words, education could be based on “human science” as the justification and
implementation of an absolute moral law.
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Let me remind you of what I have already written: what can be the interpretation
of Christian mythologems in the light of modern philosophy of consciousness (see:
Kiselev, 2021)?

Of course, we will be dealing with symbols.® The existence of an “unmixed and
inseparable” unity of the Father and the Son and the Holy Spirit is unprovable and
irrefutable, but the symbol of God is nevertheless obviously a postulate of the moral
life. In other words, God is as real, as real is the sphere of Consciousness-Being.
Thus, this symbol can be interpreted as a universal transcendental. Since with the
help of this symbol, a person creates himself as a personality, a moral being, we are
essentially talking about the generative (generative) structure of existential thinking.
We look at God as the Creator precisely in the light of the concept of “second birth.””
Therefore, it makes no sense to discuss in the same context the questions of whether
God exists and whether man descended from an ape.

The idea of providentiality, of Divine Providence, expresses the intuition about
supernatural reality as eternally accompanying the human race (the “eternal present”
immanent to it). Mamardashvili understood such a reality as an “all-pervading ether,”
as in a special way — vertically with concerning historical time — an organized
structure of acts of consciousness. Such a vertical cut exists due to universal
communication — the most important property of humanity. With this approach,
the thinker said, “We get a completely different space and time, not a chronological
sequence, but some kind of vertical ... in which we can intelligibly connect things or
thoughts that do not chronologically pass one to another, ... since this is not linear
time, not an elusive, sliding point of simultaneity, but something else — some kind
of vertical or fan-shaped section” (Mamardashvili, 1992b, p. 97).2 This, of course, is a
kind of determinism. However, unlike flat natural determinism, to which any other

6 Symbolic concepts are those “where our very personal existence is formed in one way or an-
other depending on our ability to apply and decipher these concepts” (Mamardashvili, 1994, p. 5-19).

7 “The idea of God,” said Mamardashvili, “... may be an illusion, but it exists. .... [We] cannot de-
duce the idea of God (where the fact of its existence is not the subject in the empirical sense). ... Where
are they from? ... we will never know. But they distinguish us as human beings” (Mamardashvili,
1996b, p. 222, 224-225).

8 The idea of the “eternal present,” or of the “vertical cut” could be retold in the language of Chris-
tianity by the words of Augustine: “You were before time in time. ... Before all the past, You were on the
heights of always abiding eternity, and You are exalted above all things to come: it will be, and when it
comes, it will pass away. ... Your years do not come and do not go, but ours, to come to them all, come
and go. All Your years are simultaneous and motionless: they stand; those who come do not crowd
out those who go, for they do not pass ... ‘Thy years are like one day,” and this day does not come daily,
but today, for Your today does not give way to tomorrow and does not replace yesterday. Your today is
eternity; therefore, your Son is eternal, like You. ... You created every time, and before every time you
were, and there was no time when there was no time at all” (Augustin, 1997, p. 216).
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interpretation of the idea of providence, or providence, is reduced, this “eternal pre-
sent” is based on a free person, and this changes things.

The notion of the immortality of the soul, which causes controversy in Christian
theology, also looks in a new light. In our case, we should rather talk about the singu-
larity of the soul of mankind. This can be interpreted as the possibility that towards
the “eternally present,” i.e., to the sphere of Consciousness-Being, each individual
who comes into the world anew can “lean against.” It is this notion that can substanti-
ate the common human purpose for the whole race — the infinite spiritualization of
the world, to which a human being finite in time is called.

Further. One of the most difficult concepts to interpret is that of the personal na-
ture of God. One could argue as follows: going towards the supernatural force that
we discover in ourselves, we change our nature, giving this force a part of ourselves,
re-creating our soul. Such self-giving is possible only in love. At the same time, it is not
enough to believe that we are talking about love for goodness, truth, beauty, about
reverence for perfection. Christian love, uniting all hypostases of the Holy Trinity
and man, binds equal (but not equal in size) persons. Personality (person) is the key
limiting concept here. Only individuals are capable of such self-giving love, overcom-
ing the evil of the world. Is God personal? This question belongs to the realm of faith.
But if we generally recognize the possibility of the supernatural, the question of the
immateriality of the individual has the right to be raised. Be that as it may, the super-
natural, “divine” reality (power), growing in us, also gives itself to us. Otherwise, we
could not be aware of its existence at all.

About the fall into sin, or about the “original evil of falling away.” In our case, this
can be understood in such a way that we are talking about the acquisition by a person
of the possibility of Consciousness — not realized, but because of the imperfection of
a person, turned into a diabolical illusory thinking.

And, finally, about the “end of the world,” or about the Apocalypse. Let us note
that the proposed approach to the mythology of Christianity does not mean a rejec-
tion of its two important ideas: about the Apocalypse and the Kingdom of God. It
rethinks them. Apocalypse, or the end of the world, is indeed quite probable. It is
already quite clear that humanity is capable of bringing the world — now obviously
anti-Christian — to the death of not only civilization but also life on earth — with
its own hands. There are hydrogen bombs and rockets, there are chemical and bac-
teriological weapons, mutual hatred, and the environment is being destroyed quite
successfully.

As for the idea of the Kingdom of God as a new beginning, the beginning of “eter-
nal life” predetermined by the transfiguration of the world, here we are not given to
know anything. It is only known that the life path of the human race is probabilistic.
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However, trinitarian thinking and reimagined mythologies offer an alternative to the
forces of self-destruction. In this sense, it seems premature to speak of a “historical
failure of Christianity.”

K sk ok

The proposed interpretation of Christianity’s mythologems allows, it seems to me,
to claim the status of a supra-confessional universal worldview. This interpretation is
tantamount to a demand for its trinitarian meanings, actualized, as it were, “above”
(but with the indispensable participation) of historical religions, the content that
has so far remained generally undisclosed. “Christianity is just beginning,” said
Fr. Alexander Men...

Overconfessionalism implies, among other things, that sociality should also be
based on Christian moral values, and that a person should not be limited to the task
of personal salvation. And this also means participation in the preservation and
reproduction of a free sociality — civilization. “There are a lot of societies in which
thereisnolegal order, and it cannot be established in these societies from the outside,”
Mamardashvili noted, “(it can be established, but it will not hold, because it does
not grow out of the very development of human subjects)” (Mamardashvili, 2009,
p- 30). Indeed, a highly developed person is required for civilization. We must agree
with the consideration that “internal, more irrelevant, spiritual freedom is possible
only if there is external freedom, and the latter is the best school for the former”
(Kistyakovsky, 1991, p. 122-123).

Civilization will be reproduced only if man constantly changes himself. Without
this, it will not be able to survive, it will degrade, and go back to the archaic. If
there is no religion as a “moral-historical task, as a common cause of mankind”
(VL. Solovyov) — and trinitarian Christianity with its mythology is capable of playing
such a role — then may happen what Mamardashvili called a situation of “eternal
rest.”®

° This is precisely what Mamardashvili warned about: “We are the people of the 20th century,
and we cannot escape the global nature of its problems. And this is, first of all, the problem of modern
barbarism, savagery. This is the threat of ‘eternal rest’, i.e., the possibility of eternal stay in a state of
neither good nor evil, neither being nor non-being. ... Treasures of culture are not a guarantee here. ...
Here we are discussing: to be or not to be a civilization on Earth. So, it may not exist even before any
atomic catastrophe and completely independently of it. Irreversible destruction of consciousness, a
successive series of rebirths of the structure of historical man will be enough” (Mamardashvili, 1992a,
p- 189). Isn’t this what matters in today's world, in which there is an “irrational state ... of the po-
litical process: an increase in the number of ill-considered military-political actions; the spread of ...
religious intolerance, cultural exclusivity and xenophobia; the blurring of the concepts of ‘war’ and
‘international security’; escalation of global problems, risks and uncertainty of world development”
(Sledzevsky, 2011, p. 144).
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Of course, one must realize that the likelihood of claiming Trinitarian Christianity
and relying on its mythology in the conditions of the modern world is very small.
Therefore, the prospects for civilization remain unclear.
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