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FEATURES OF THE FORMATION OF THE CHRISTIAN CHURCH IN THE EARLY CHRISTIAN PERIOD

The article is devoted to the analysis of key aspects of the formation of the Church in the period of early Christianity. The evolution of the meaning
of the word "church" from the ancient Greek understanding of it as a popular assembly to the Christian understanding as the Body of Christ is shown. It
is proved that the organizational structure of the Church was formed under the influence of historical, social, political and economic factors. It is shown
that the early Christian Church was formed in the conditions of fierce external and fierce internal disputes. Already in the period of early Christianity, the
Church made a turn from self-isolation to communication with society, and Christian ontological ideas are embodied in various spheres of life — social,
political, economic, and so on. An important role was played by the early period of the Church's formation in the anthropological aspect. Christian an-
thropological ideas formed new meanings of social consciousness, a new type of man, which combines the divine and earthly, eternal and perishable,
and whose spirit goes far beyond the horizons of all possible philosophical or ideological ideas. The understanding of man as the image and likeness of
God served to affirm human dignity and new moral and ethical guidelines in all spheres of his existence.
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BIBLICAL WOMEN'S IMAGES AS SOCIO-CULTURAL MODELS OF BEHAVIOR
IN THE WESTERN EUROPEAN MIDDLE AGES

The article examines the biblical tradition of understanding women and their place in public relations. It is claimed that in the
most detailed study of the biblical tradition, it does not carry the destructive power that was later given to it by theologians and phi-
losophers. Researchers point out that every woman mentioned in the Scriptures is not accidental and symbolic. It is a model of
God's action, the personification of the Kingdom of God. The theological tradition insists on equality between God's creations, but it
is noted that it is possible only in the case of spiritual union with God. The possibility of women's realization in the world was limited
to motherhood or monasticism. It is described that the glorification of humility before the will of the Lord was a sociocultural, reli-
giously determined model of a woman's submission to an infinite number of rules created by moralists and preachers. The stories of
three biblical women who had the most significant influence on the formation of medieval ideas about women in society are ana-
lyzed. That is, we are talking about the images of Eve and the Virgin Mary, which belong to the symbolic space of the ideal and were
interconnected and balanced through the image of Mary Magdalene, which belongs to the real space of everyday life. The article
argues that the image of Eve in contact with the devil and the image of Mary who destroyed the devil are two sides of the same coin.

Thus, this ambivalence of female nature is a certain invariant that is inherent in androcentric culture as such.
Keywords: christianity, bible, church, woman, Eve, Virgin Mary, Mary Magdalene, femininity.

This article combines several issues related to the un-
derstanding of women, their socio-functional purpose in
medieval religious society, and is shown in a large number
of works of theology, philosophy, both representatives of
this era and the present. In this way, the formulation of the
question of how the practices of the social, cultural, and
religious establishment of women are formed on the basis
of existing notions of femininity is actualized. Which are
due to the objective need of culture and religion for certain
specific female functions within the Western European
Christian tradition. Understanding the nature and purpose
of women, medieval thinkers have traditionally considered
the system of the opposition of Eve and Mary. It is im-
portant to prove that it is the polar models of women's per-
ception in the medieval religious tradition that become the
fulcrums for describing femininity because within the ideal
and anti-ideal of femininity there are their own standard
variants of ideas about women.

The texts of the books of the Old and New Testaments
are involved in the study of women's images of the Bible,
which significantly influenced the formation of ideas about
women in the theocentric culture of the Middle Ages. In
historical and philosophical retrospect, research on women
and their role in the church is represented by the works of
Christian theologians, in particular: the Apostle Paul, Ter-
tullian, Augustine Aurelius, Ambrose of Milan, Thomas
Aquinas. Serhiy Zherebkin's work is devoted to the study of
women's nature and the purpose of women in the works of
the Church Fathers and scholastics, and Valentina Uspen-
ska's work analyzes the attempt at theoretical rehabilitation
of women, begun by Kristina Pizanska.

The role of biblical heroines in the formation of medie-
val ideas about women is explored in the work of Andrea
Milano. Edith Dean's work provides biographical material
about three hundred biblical heroines, and Catherine Jan-
sen dedicates her research to Mary Magdalene. Anna Ka-
satkina writes about changes in the status of a prostitute
during the late Middle Ages. Comprehensive studies of the
role of women in the religious culture of the Western Euro-
pean Middle Ages were conducted by Daria Bukatova,
Tatiana Ryabova, Lyudmila Bashinskaya, Anne-Marie
Pelletier. The history of women's religious ministry in medi-
eval Western Europe is explored in the works of Elizabeth
Ber-Siegel. Simone de Beauvoir's historical and philosoph-
ical research covers the whole complex of problems related
to women. The work also used the work of Jean Delumo, in
which he gives a general description of the history and
development of understanding of women, in particular, the
interest of the Christian tradition in the implementation of
anti-feminist sentiments in society.

Thus, the above-mentioned literary sources give us a
concretized, clearly formed view of certain aspects of the
issues raised by us. In addition, the necessary understand-
ing of this problem at a new theoretical level is presented.
The method of the article shows how biblical female imag-
es influenced the formation of socio-cultural models of be-
havior of women who had no influence and functioned dur-
ing the Middle Ages but continued to exist in the following
years in the Christian tradition.

Those who were convinced of the physical, intellectual,
and moral imperfections of women also turned to the prob-
lems of human creation. First of all, note that woman was
not created by God at the same time as man, but after him,

© Kozar Kateryna, 2021



22 ISSN 2521-6570

CODIdA. I'ymanitapHo-peiriesnaBumii Bicauk. Ne 2(18)/2021

from his ribs, and for him. Second, the story of man's crea-
tion does not mention whether God breathed into Eve, the
living soul. Later, the apostle Paul, to justify the subordi-
nate position of women, refers to the order of "creation"
and fall of man: "Adam was created first, and Eve after.
And Adam was not deceived, but being deceived, the
woman fell into transgression” [| Tim. 2: 13-14] "[1].

J. Le Groff, according to the traditional theological inter-
pretation, recalls that Adam and Eve sought in the apple a
share of divine knowledge. However, for folk culture it turned
out to be easier to interpret the eating of an apple by the
ancestors as a symbolic sexual contact, rather than a sym-
bol of the attraction to knowledge. Thus, it was quite advan-
tageous to interpret original sin as the victory of the flesh,
which was identified with the female origin over the spiritual
(respectively, male).Proof of this was seen in the character
sentence of the first people they lost their immortality and
foreheads sweat now forced to take care of daily bread, and
it is the woman received additional punishment — suffering in
childbearing. Therefore, it is not surprising that until the
XIlI century Eve was considered the main culprit of the fall,
and attacks on her intensified in the XI-XII centuries.

However, in the thirteenth century, part of the guilt was
rightly removed, because according to the teachings of Aris-
totle, which were successfully mastered by the scholastics, a
woman could not be the cause or initiator of anything, includ-
ing the Fall. However, for example, John Scott Eriugena in
his treatise "On the Division of Nature" still saw the cause of
the fall in Eve, appealing to the relationship of the sensual
(woman) and the intelligent (man). That is, husband and wife
are two sides of one common human essence.

Thus, following Eriugena, Eve is an emotional part of
Adam's nature, which, in turn, separated from his masculine,
intelligent nature in creation. And the fact that Eve was cre-
ated during Adam's sleep, that is, indicates that it was a
"dream of the mind", which deviated towards the senses,
and therefore towards danger. Accordingly, the cause of the
fall is the victory of "female sensuality" over "male rationali-
ty", which provokes the emergence of the following negative
connotations regarding the understanding of women and all
women. A woman becomes a danger, and the main danger
for medieval man is to deviate from the path offered by God
and fall into the trap of the devil [4].

We see that the opposition of the feminine and the
masculine in the medieval religious tradition is part of the
general binary perception of the world. It is because of this
that the biblical image of Eve becomes a universally recog-
nized image symbol. Therefore, each woman was com-
pared and even identified with her great-grandmother.
Such an archetypal image stands out and is clearly op-
posed to others. Therefore, if a medieval man encountered
and permeated the archetypal image, then obviously there
was a certain emotional resonance. And this, in turn, pro-
vokes the flooding of consciousness with the appropriate
symbols associated with this archetype.

Thus, it becomes clear the systematic accusation of
pride, frivolity, intemperance, and ignorance of all who
were born of her. This assimilation has led to a distorted
understanding of each woman's personal responsibility
for the Fall. At the same time, the often negative attitude
to the female principle stems from Eve's "sinful" desire for
knowledge, which was called the divine mystery and was
later forbidden to know. In addition, the above factors
contribute to the reduction of female nature to sexuality.
"Patriarchal religion and ethics combine woman and sex
into one, as if the whole burden of responsibility and
shame, adhering to the patriarchal notion that accompa-
nies sex, rests solely on a woman's conscience. That is,

sex is perceived as impure, sinful, and exhausting identity
is human, not sexual "[3, p. 8].

Thus, with the help of patriarchal interpretation of the
myth of the Fall, the positive perception of women's myths
about the Mother Goddess is automatically canceled, and
the woman is reduced to a subordinate position, becoming,
according to Luther, a "devil's whore" [4, p. 33-37].

However, if in the old days evil began with Eve, then in
the new times good began with Mary. Even more innovative
was the understanding that the ecclesia, the Church that
enters into a mystical marriage with the Heavenly Bride-
groom (Christ), is also feminine. "It doesn't matter if we call
her the Church or the Virgin Mary: Mary and the Church are
one and the same, one and the same miracle. Mary carrying
the divine child is the first Church. She is a woman whom
God created in His love, and the Church is a humanity that
He loved and sanctified in Christ. This perfect Wife is a com-
plete receptivity to the Spirit, humility itself, a land that re-
ceives the seeds desired by God for the sake of giving birth
to the world of saving power and the defeat of the enemy. It
is the "channel" of His grace ... "[5, p. 68]. Here | would like
to note at once that thanks to the "model" of Mary in the New
Testament, the system of the world in which a woman was
defined as "vicious" was finally destroyed. The image of the
"Mother of Jesus", as she is called exclusively by John, per-
meates all Christian traditions.

That is if Jesus is really the "son of Mary" and if Mary is
really the "mother of Jesus," it means that the destiny to
which Eve seems to have doomed her daughters is forever
abolished. Pierre Dumoulin further expands the idea of the
mission of the Mother, which is embedded in her image:
"At the foot of the Cross, her motherhood finds its highest
manifestation: She becomes the Mother of every disciple,
the Mother of the Church" [5, p. 78]. Applying the biblical
scheme to Luke's account, according to which the choice
is conditioned by the inner vocation to this mission, we
can add that the mission of the Virgin Mary is her mother-
hood. This motherhood originates in her vocation, and it
is nothing but the fruit of her blessed election. Even be-
fore the beginning of the world, God "defined" it. John is
pleased to emphasize this universal motherhood through
play with proper pronouns: "At the Cross of Jesus stood
His Mother ... Jesus, seeing the Mother, ... said to the
mother: A woman is your son. Then saith he to the disciple,
Behold thy mother! And from that moment the disciple took
her to himself [John 19: 25-27] "[1].

In literature, Mary is often called the "new Eve", but this
is rather because of the crucial meaning inherent in her. It is
not for nothing that a large number of hymns glorifying the
Mother of God were composed in the Middle Ages: "Salve
Regina", "Regina caeli", "Alma Redemptoris Mater". After all,
Mary turned out to be the ideal Wife, who enters into the
mystical Union and is crowned by Christ. The following is
proclaimed: "She is the only one of all women whom the
Lord liked" [8, p. 75]. In fact, such words become an effective
aspect in understanding the femininity and model of the Vir-
gin Mary in the Christian religious tradition. This made pos-
sible a simple, popular understanding of the Virgin Mary as
the only worthy woman recognized by God himself while
identifying all other women as unworthy of his attention.

However, for a broad cultural and religious understand-
ing, it is the key image of Mary that has eliminated any
reason to think that every woman by nature conceals death
for her husband while being the main and eternal cause of
sin. From the point of view of the history revealed to us by
the Holy Scriptures, Mary is the personification of the hu-
manity with which she was originally conceived and creat-
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ed. Moreover, this humanity is united with the Creator by
obedience and fidelity, the main Christian virtues.

Researcher Anne-Marie Pelletier argues that "by trac-
ing the Old Testament roots of Mary, we discover that obe-
dience is not the result of female passivity itself, as Chris-
tian theologians like to say. We are convinced that "to keep
the memory of the events, words, and commandments of
God in our hearts [Luke 2:19] is nothing but the task and
mission of all Israel. Similarly, the definition of Mary as a
"servant" corresponds exactly to the image of Israel as a
servant of the Highest "[8, p. 32].

At the same time, A. Milano notes that if in many cul-
tures and religions a woman is willingly associated with the
earth, then Genesis connects her with life. After all, "her
name by nature — Eve," alive "," mother of all living things
[Gen.: 20] "[1]. It is thanks to this that the maternal basis for
the birth of each person is established forever. And alt-
hough after the fall a woman gives birth in torment, in the
end, she triumphs over death.

That is, it gives grounds to claim that the image of the
Virgin Mary embodies the soteriological mission of a wom-
an. In the Gospels, if read with an "open heart", "attentively
and compassionately”, the image of the Virgin Mary does
not appear as an "idea" of a woman, "eternal femininity", a
fragile and at the same time strong mythological woman,
authoritative and pliable, who respects her husband. She
embodies the ideal of femininity.

In the above-mentioned works of Hildegada of Bingen
you can also find quite revealing views of the Virgin Mary,
namely: "Only from your womb, O morning dawn, the sun
rose, which erased Eve's sin and brought a blessing that
Eve did not have...." [2, p. 99]. That is, we understand
that the Virgin Mary appears as "a healer ... who healed
the bitter, deadly wounds that Eve caused to creation,...
returned what Eve took away in her pride", and Eve — as
one who "spoiled creation" of the God "[11, p. 88-91].
That is, Eve acts within the Christian religious tradition as
an anti-ideal of femininity.

There is an existing ambivalence of views, which high-
lights two different models of femininity, but is equally nec-
essary for human existence, for Christian history. The deep
symbolism of medieval culture itself draws researchers'
attention to the fact that man, not just woman, needs to
reconnect with God. Although "female weakness" created
the world, it is rooted in the universe, it is necessary. This
means that reconnection is possible only by following and
revealing the symbols encoded in the real world. One of
such symbols of wise knowledge is the Virgin Mary. Hilde-
garda writes that it was from the womb of the Virgin Mary
that another life arose, different from the one that Adam
deprived his children. That is, Mary becomes a new life, the
personification of salvation.

Moreover, Hildegarda of Bingen also held the view
that the image of the Virgin Mary is a prototype of the
creation of the Church. After all, it acts as the center of
maternal love of God, which researcher Barbara Newman
calls the feminine aspect of God. Following these
thoughts, we can come to the following: a woman can act
as a symbol that fully expresses what is earthly and what
is heavenly. It is through these two elements that a wom-
an can create a house of wisdom, which is expressed in
the projection of salvation and eternal life. We see the
tradition of portraying women as the Church, particularly
in Hildegarda of Bingen, as a continuation of the patristic
tradition that follows from "Pastor Herma."

In addition, the Virgin Mary in medieval society was the
image of the ideal woman, was the center of all virtues:

Humility, Love, Fear of God, Obedience, Faith, Hope,
Chastity, Innocence, Neglect of the world, Heavenly Love,
Discipline, Modesty, Mercy, Mercy Moderation, Patience.
Medieval authors emphasized the uniqueness of the Moth-
er of God, and therefore the rehabilitation of female nature
could not be complete.

Accordingly, motherhood as a special mission of a
woman (the Virgin Mary) became the atonement for Eve's
original sin. However, this atonement was only conditional,
because the image of the Virgin Mary did not completely
displace the image of Eve, but rather only balances it [6,
p. 38]. And the path that was offered to "earthly women" to
save them, as a rule, was extremely impossible to imple-
ment. Therefore, the Virgin Mary remained an unattainable
ideal for medieval society, rather than a practical embodi-
ment of the possibility of approaching the Lord. D. Bukato-
va notes that this became especially obvious in the XI-XI|
centuries, when the spread of the cult of the Virgin Mary,
which took place against the background of misogynistic
processes in society, made the path of female nature to the
female ideal insurmountable.

However, here we are faced with serious objections,
which are inextricably linked with the image and cult of the
Virgin Mary. According to K. Potekhina, this female model
only strengthened the patriarchal structures of oppression
of women and is "a religious projection of the male unmar-
ried priestly hierarchy; projection, which ideologically legit-
imized the domination of men in society "[9, p. 303—-307].

The image of the socio-cultural model of the Virgin
Mary did not constitute an alternative in the form of a
strong female figure, capable of becoming for all women
hope for intellectual progress, independent identity, full
sexual realization. On the contrary, this biblical model of
woman, on the one hand, idealizes innocence as opposed
to sexuality; on the other hand, it unilaterally identifies the
ideal of femininity with motherhood, and from a religious
standpoint praises obedience, humility, passivity, and sub-
mission as the main virtues of a woman. "This Mary cannot
become an example for women that inspire the liberation
struggle, neither as a human being of female nature (she is
dependent) nor as an adored Madonna (but not entirely
divine)" [9, p. 303-307].

However, there was another equally important biblical
model of women, which significantly softens the already ex-
isting paradigm of the ambivalence of images of women in
Christianity. We are talking about the image of Mary Magda-
lene, highly revered by the Western Church. It is worth not-
ing that the generalized image of this woman arose as a
result of the identification of three evangelical heroines:

1) the nameless sinner, who in the house of Simon the
Pharisee washed Jesus' feet with tears and wiped them
with her hair, anointed with fragrant peace [Luke. 7: 37—
50]; 2) Mary of Bethany, sister of Martha and Lazarus, who
was resurrected by Jesus at her request [John. 11: 1-45;
12: 1-8]; 3) a woman healed by Christ from the obsession
with the seven demons, who became his disciple by the
name of Mary Magdalene [Mk. 16: 9; Luke 8: 2].

On the one hand, Magdalene's name is reduced to the
name of a settlement not mentioned in the New Testa-
ment. However, often the root of this word is derived from
the root of the word meaning "tower". In this regard, it
should be noted that in the medieval religious tradition,
the tower symbolizes the church. The tower is impregna-
ble, it is associated with military power, which is one of
the features of the archetypal image of Mary Magdalene.
That is, next to the Virgin Mary, Mary Magdalene embod-
ies the image of a mother figure who protects and de-
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fends her children. The presence of such a character trait
in the Mother Church, which is constantly in opposition to
internal and external dangers, coincides with the image of
the Virgin Mary. That is, paradoxically, the images of both
the Mother of the Savior and the "great sinner" are com-
bined with some symbolic connotations.

M. Boxler writes that the image of the sinner was influ-
enced by the association of the "seven demons" in this
episode, with seven deadly sins, including adultery. Since
her sins are sexual in nature, following the logic of medie-
val thinkers, it would be fair to apply them to the category
of specific female sins. For example, in the episode of ston-
ing a woman who was "caught in treason", her guilt is
called directly [V. 8: 4-7]. Another Gospel story of a woman
who anointed the feet of Jesus Christ with precious peace
says that "many of her sins are forgiven because she loved
very much, and he who is forgiven little loves little [Luke.
7:47] "[1]. None of the Gospels mentions Mary Magda-
lene's name as a "sinner," "adulteress," or "harlot.

No less important is the fact that there is another side
of Mary Magdalene. The Gospels also know her as a de-
voted follower of Christ [Mk. 15: 40—41; Luke 8: 3], a wit-
ness to His death on the cross [Matthew 27:61], as a
myrrh-bearer. It is worth noting that for the first time Pope
Gregory the Great identified three different evangelical
images of women into one. This happened on September
21, 591, when he proclaimed in the Basilica of St. Clement
in Rome: "We believe that this woman [Mary Magdalene],
whom Luke calls the sinner, whom John calls Mary Magda-
lene, is the same Mary, with which, as stated in Mark, was
cast out seven demons "[6, p. 40].

Thus, until the VI century. This compilation image of
Mary Magdalene is finally consolidated in religious litera-
ture, as J. Dalaren writes. Although there was a different
opinion about the three "collective" female images in the
New Testament, the philologist, and theologian Jacques
Lefebvre could not prove that the Gospels refer to three
different women.

Over time, other connotations begin to be added to
this image. In the IX century. in southern Italy, there is a
hagiographic exposition of the history of Mary Magdalene
"Vita eremitica" in Latin. It is here, to the above-
mentioned compilation image of Mary Magdalene, that
the features of St. Mary of Egypt join. In particular, the
motives of stories that Mary Magdalene, after the death
and resurrection of Christ, is far from home, in the image
of a woman who constantly atones for her sins, exhausts
herself with prayer and hunger [6, p. 42].

So we see that the first woman caused the fall, and the
other, Mary Magdalene, announced the resurrection of
Jesus Christ and thus the nearness of salvation for all
mankind. The image of Mary Magdalene arose from the
abyss between two diametrically opposed symbols. Never
has her memory been revered as zealous as in the elev-
enth and twelfth centuries. Although the story of Magda-
lene goes back to the Gospels, as we talked about earlier,
suddenly the need for her presence in the Middle Ages is
exacerbated, as mentioned by A. Supriyanovych.

It is important to note that researchers expose the fol-
lowing interpretations. The story of Mary Magdalene was
one of the favorite "tales" of the Middle Ages. It is worth
noting that the archetypes of characters and plots, which
are embodied in epics, legends, and other folk art, are
very deep in the collective unconscious. Hence, they
must be projected on the surrounding reality, and there-
fore strongly influence the perception of real things. Un-
doubtedly, such an archetypal scheme directly influenced

the way Mary Magdalene appeared in the Christian tradi-
tion and what place and the role she is given today [7,
p. 218]. Accordingly, she gave a small but real hope as-
sociated with confession, repentance, and penance; the
hope that opened the middle ground between eternal life
and eternal damnation. This third way is related to the
emergence of ideas about Purgatory as the third place of
the afterlife, between hell and heaven

However, the fact remains indisputable that real, earthly
women who could follow the image of Mary Magdalene had
to atone for their guilt twice: the first time — to pay for the
misfortune of being born a sinner; the second time — for the
misfortune of being born a woman. T. Ryabova points out
that the history of veneration of Mary Magdalene is quite
long, and the area of popularity is not only limited to France
but also covers Germany and Italy. Moreover, in Italian ico-
nography, there was even a tendency to mix images of St.
Francis and Mary Magdalene — one of the few iconographic
examples where gender differences are erased. In painting
and sculpture of the XV century. loose, red hair of a sinner
woman becomes a recognizable symbol [6, p. 342].

Thus, through repentance, redemption, and humility of
sinful flesh, Mary Magdalene almost reached heights com-
parable only to those available to the Virgin Mary. In addi-
tion, the whole of "women's history" traces the idea of
women's activity, which, in essence, is the opposition of
Eve's "curiosity" to the forbidden fruit in comparison with
Mary Magdalene's zealous desire to atone for her sins.
That is, in this context, begins the biblical "legitimization" of
women's activity, its godly orientation. Therefore, it was this
female image that justified the practical inclusion of women
in society, provided they serve only in the prescribed man-
ner. It was, of course, aimed at realizing the functions and
tasks dictated by the church and the state in medieval so-
ciety. All these socio-cultural models prove to be an image
of how women could be included in the social order of the
Western European Middle Ages.

The woman who did not forget about Eve's many short-
comings, but was aware of and accepted her place in the
"earthly" hierarchy, was revered. That is why, under the con-
trol of the Church, the state, and her husband, a woman had
to, like Mary Magdalene, endlessly repent and appease her
sinful nature, but show a desire for a God-pleasing way of
life, focusing on the virtues of the Virgin Mary.

Thus, within the framework of Christian Western Euro-
pean medieval culture, the characteristic religiously condi-
tioned features of perception of the world were determined,
which determined the place of women in religious society.
First of all, we are talking about her subordinate position in
the social hierarchy, which was unchanged and largely due
to the presence of biblical characters: Eve, the Virgin Mary,
and Mary Magdalene. Second, Eve and the Virgin Mary are
ambivalent images that are opposite in their value loads.

In turn, the image of Mary Magdalene turned out to be
necessary, which fully balances the images of the great-
grandmother and the Mother of God and at the same time
reveals a rather realistic socio-cultural female model. That
is, Eve served as a reminder of many female vices. And
Mary Magdalene was a model of a woman who could be
admitted to "inclusion" in Western European medieval so-
ciety, and corresponded to the existing ideas about women
while claiming an active path to the "female ideal" of the
Virgin Mary. That is, it was possible to shed light on how
biblical images of women were able to influence the for-
mation and emergence of socio-cultural models of wom-
en's behavior in medieval religious society and how effec-
tive they will be for future centuries.
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Also, thanks to this, it was possible to trace the existing
ambivalence in the perception of the sensory, irrational, and
corporeal. That is, what was actually identified with a wom-
an. This is what influenced the formation of the problem of
female nature and its constant rethinking in the intellectual
and spiritual tradition of Christianity. The general misogynis-
tic orientation of the entire cultural and social space of medi-
eval society led to a somewhat discriminatory nature of the
inclusion of women in religious and social space.

However, the need for its inclusion was obvious: a wom-
an could perform those socially significant functions in reli-
gious and cultural life that could not be delegated to men.
Therefore, the boundaries of its existence were clearly de-
fined, unquestionably related to the existing ideas about i,
implemented exclusively within the activities and social insti-
tutions dictated by the church and the state. All this "domi-
nant ideology" was largely based on biblical episodes, which
were broadcast as a justification for misogyny.
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Hapinwna oo peakonerii 07.07.21

K. B. Ko3sap, acn.
KuiBcbkui HauioHanbHUM yHiBepcuteT imeHi Tapaca LlleBuyeHka, KuiB, YkpaiHa

BIBIINAHI XXIHOYI OBPA3U SIK COLIIOKYNbTYPHI MOOESI NOBERQIHKU
B 3AXIAHOEBPOMNENCBLKOMY CEPEAHbOBIYYI

Po3sansinymo 6i6niliHy mpaduyito po3yMiHHs XiHKU ma ii Micyss 8 KOHmeKkcmi cycninbHUX 8iGHOCUH. CmeepdXKyembCsi, W0 NpuU MaKkCcuMasbHO
demansHoMy euey4eHHi 6i6niliHoi mpaduyii, eoHa He Hece miei decmpyKkmueHoi cusnu, siKky Hadasu it 32000m 6o20c108u ma ¢pinocogpu. ocnioHu-
Ku 38epmaromb yea2y Ha me, W0 KOXXHa XiHKka, kompa 32adyembcsi y Cessimomy [MucbMmi, — Heeunadkoea i cumeosniyHa. BoHa — modesnb Oii boeza,
yocobneHHs Llapcmea Boxozo. Bozocrnoecbka mpaduuis Hanosnsizae Ha pieHocmi Mixx meopiHHaAMuU Boxxumu, ane npu ybomy eid3Ha4yaemncsi, WO
80Ha Moxuea nuwe y sunadky dyxoeHozo 3numms 3 boeom. Moxnueicms XxiHo4ol peanisayii y ceimi o6mexxyeanacss MamepuHcmeom abo 4ep-
Heymeom. Onucyembcsi me, ujo 8038esIU4eHHsI cCMUupeHHocmi neped eoseto ocrnoda s1ensi10 co60r0 COUIOKYIbMYPHY, pesi2iliHo 3yMoesieHy Mo-
Oesnib NionopsiOKyeaHHs1 XiHKU HeCKiHYeHHIl Kinbkocmi npaeus, wjo cmeoprogasiucsi Mopasicmamu ma nponoeiGHukamu. AHanizyromscsi icmopii
mpbox 6i6niliHux XiHOK, w0 cnpasusnu Halbinbw icmomHul ennue Ha hopMy8aHHsI cepedHbOBIYHUX YsI8JIEHL MPO XKIHKY y couiymi. To6mo Uide-
mbcs1 npo obpasu €eu U fieu Mapii, o Hanexams 00 CUMBOJIIYHO20 NPOCMOopYy ideaslbHO20 SIK 83aEMOINOoe. ‘'A3aHi ma epieHoeaxeHi Yyepe3 ob6pa3
Mapii MazdanuHu, wo Hanexums 00 peasibHO20 NPOCcMopy noscsikdeHHocmi. Cmeepdxyembcs, wjo obpa3 €su, ssika ecmynusna e 38’30k 3 dusieo-
51o0M, i o6pa3 Mapii, sika no2y6buna dusieona, — dei cmopoHu odHiei medani. TakuM YuHoM, ysi ambieasneHMHicmeb xiHo4ol Nnpupodu € neeHUM iHeapi-
aHmom, sikuli npumamMaHHuUl aHOPOUEeHMPUYHIl Kynbmypi K makid.

KniouoBi cnoBa: xpucTtusaHcTBO, bibnis, uepksa, xiHka, €Ba, [isa Mapis, Mapis MarganvHa, pemiHHiCTb.

E. B. Kosap, acn.
KneBckuit HaumoHanbHbIW yHMBepcuteT uMeHu Tapaca LLeBuyeHka, KueB, YkpauHa

BUBJEUCKUE XEHCKUE OBPA3bl KAK COLNAIBbHO-KYIIbTYPHBIE MOAENW NOBEAEHUA
B 3ANAOHOEBPONENCKOM CPEOHEBEKOBbLE

PaccmompeHa 6ubnelickasi mpaduyusi NTOHUMaHUS1 XXeHWUHbI U ee Mecma cpedu obwecmeeHHbIX omHoweHul. Ymeepxdaemcsi, Ymo npu ma-
KcumasnbHO demasnibHOM u3y4yeHuu 6ubneiickoli mpaduyuu, oHa He Hecem mol decmpykmueHoU cusbl, KOmopyro npedocmasusiu el anocmaedcm-
suu 6oz2ocnoebl u ¢unocogbl. Uccnedoeamenu obpawjarom eHUMaHUe Ha mo, YMoO Kaxdasi XeHU,uHa, komopas ynomuHaemcsi 8 CessujeHHOM
lMucaHuu, — He cniyyaliHa u cumeonuyHa. OHa — modesnb delicmeausi boaa, onuyemeopeHue Ljapcmea boxbezo. Bozocnoeckas mpaduyusi Hacmau-
eaem Ha paseHcmee MexAdy meopeHusiMu Boxbumu, HO MPuU 3MOM ommeyaemcsi, YMO OHa 803MOXHAa MOJILKO 8 cily4yae GyYXO8HO20 CJIUSIHUSI C
Bozom. Bo3MoxXHOCMB KeHCKOU peanu3ayuu 8 Mupe o2paHu4yusanacb MamepuHCmMeoM usu MoHawecmeoMm. Onucbigeaemcsi mo, 4Ymo eocxeare-
Hue cmupeHusi neped eoseli Focnoda npedcmaensisio coboli COYUOKYILMYPHYIO, Pe/lu2uo3HO 06ycri08/1IeHHY0 MOOeslb MOGYUHEHUs! XeHWUHbI
6ecKoHeYHOMY Kosuyecmey npasusi, Komopble co3dasasiu Mopaaucmel U NPono8edHUKU. AHanu3upyromcsi ucmopuu mpex 6ubnelickux XeHU,uH,
Komopble npou3eesnu Haubosiee cyujecmeeHHoe e/lusiHUe Ha ¢ghopmupoeaHue cpedHeseKko8bIX npedcmassieHull o xeHujuHe 8 coyuyme. To ecmb
peyb udem 06 obpasax Eebl u [Jeebl Mapuu, omHOCSWUXCS K CUMBOSIUYECKOMY MpocmpaHcmey udeasnibHO20 U OKa3bl8asluChb 83aUuMOC8si3aHbl U
ypasHogeuweHbl Yepe3 o6pa3 Mapuu MazdanuHbi, npuHadnexawe2o K peasbHOMY pocmpaHcmey noecedHegHocmu. Ymeepxdaemcsi, Yymo o6pa3
Eebl, komopasi ecmynuna e cesi3b ¢ ObsigosioM, U o6pa3 Mapuu, nozy6usweli dbsigona, — 0ee cmMopoHbl 00HoU medanu. Takum obpa3om, ama
amb6ueasieHmMHocmb XXeHcKoll Npupodbi siensiemcsi onpedesieHHbIM UH8apUaHMoM, KOMOopbIl NpUcyu, aHOPoyeHMpPuU4HoOU Kynbmype Kak makoeou.

KnroueBble cnoBa: xpucTmaHcTeo, Bubnus, uepkosb, xeHwuHa, Esa, flesa Mapus, Mapusi MarganuHa, eMUHHOCTb.



