Kynomyponocia 143

V. Onopriyenko

PHOTONICS — MULTIPURPOSE PRIORITY OF THE WORLD INNOVATIVE POLICY

Introduction. The current stage of scientific and technological development in the world is determined by the development of
technologies, then, as before, it comes from scientific discoveries to their introduction into production. Now these technologies are
numerous and you have to choose those that can lead to fundamental changes in the production system and in social life. Photonics is
such a complex industry, which continues building its revolutionary potential in various sectors of production and public life. The aim
and the tasks of this article is to demonstrate a selection of the latest technologies passing through the filter of socio-economic criteria
and gaining recognition. Research methodology associated with streamsim the progress of modern megatechnology, Photonics belongs
to them as well. They have a high culture properties, which cause a number of new philosophical and methodological problems. Research
results. Photonics now is the world interdisciplinary priority. While considering the future effects of innovative Photonics in transition
economies, they seem to be contradictory. In Russia there is a wide array of foreign publications of high level, but almost no patented
abroad technological solutions in the field of Photonics. This is due to lack of major domestic companies that operate in this industry and
globally competitive. Discussion. In Ukraine and Belarus there are strong and reformed institutions with the departments and laboratories in
the field of Photonics, Department of Photonics at leading universities, but yet you can find few publications in international journals and
graduates of the specialty "Photonics" work in foreign companies in a best-case scenario. Conclusions. Despite this, the participation of
countries in the development and usage of Photonics is a civilizational challenge with significant social and humanitarian implications.

Key words: photons, Photonics, optical signals, photonic technology, optical fiber communications, laser manufacturing, medical

diagnostics and therapy, display and projection technology, optical computing, socio-economic, socio-cultural effects of Photonics.
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Abstract. The article analyzes the structural organization of the holiday in the interaction of its invariant-ideal, spatio-temporal
and symbolic-communicative levels. The sensually perceived and empirically knowable space of the holiday, within which a
person transforms the semiotic status of familiar objects and actions, is a ritual. The essential feature which differs the ritual
from other semiotic systems is that the words, movements and gestures as components of the ritual action have existential
rather than conceptual meaning. One of the tendencies of the modern society is the erosion of the spatio-temporal boundaries
of the holiday, the loss of its semantic content, the transformation from a unique to a habitual event, not referring to integrative

values but continuing without foundation.
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Introduction

The construction and maintenance of a collective
identity, the legitimization of the existing order, and
planning for the future are the functions of the holiday as
an instrument of the state symbolic policy. The holiday is
responsible either for the establishment of a new
celebration practice, or the restoration of a previously
established one. Thus, recovery or the loss of the interest
in a holiday indicates definitely a change in society's value
priorities. The symbolic potential of the holidays is used
within the practices provided by the government and other
political actors for their own purposes.

The aim is to analyze the semantics of the holiday
as an instrument of symbolic politics in the context of
sociocultural transformations.

The tasks are:

1) to determine the leading functions of the holiday
in public life;

2) to reveal the uniqueness of the semiosphere of
the holiday in the context of transitive sociocultural
systems;

3) to characterize the main trends in changing the
semantics of the holiday culture in a transitive society.

Research methods

The holiday problem is studied in the following
aspects: “holiday and culture” (M. Bakhtin, A. Gurevich,
V. lvanov); “holiday and game” (J. Huizinga); “holiday
and laugh culture” (M. Bakhtin, D. Likhacheyv,
Yu. Lotman, A. Panchenko, V. Propp, B.Uspensky).
The holiday as a social phenomenon was studied in the

works of Y.Belousov, K. Zhigulsky, A.Rudney,
D. Ugrinovich, and others). Despite the multiple
concepts of the holiday represented (mythological,
labor, holiday-centered world understanding, social life
ranking, emotional charge, relaxation, morphological,
game integration, etc.), the theory of the holiday is
most fully represented in M. Bakhtin's concept. The
latter represents the holiday as the final, result form of
labor, which sums up the working cycle, prepares the
participants of the holiday for a new phase of the
working life. At the same time, the national ideal of life
the holiday originally associated with is positioned in it.
The holiday, in this case, is not just an artistic
reproduction or reflection of life, but life itself, framed in
a playful way and rooted in human culture. This
explains the very meaning of the holiday as the
foundation and form of culture. Most fully, it manifests
itself as a philosophical and cultural category, a cultural
universe, acting at the social, theoretical, and
technological levels.

Research results

The holiday as one of the oldest forms of human
culture has repeatedly become the object of
investigation, however, an integral theoretical study of
this phenomenon has not yet been formed. The
essence of the holiday as a cultural phenomenon is
revealed differently by various researchers, and in the
course of their studies many definitions of the holiday
were developed. Among the most famous concepts
used to analyze the holiday in folklore and cultural
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studies, there are: the solar concept, the authors of
which typologized the holidays in accordance with their
views on nature (A. Afanasyev, A.Potebnya, and
others); morphological, indicating mythology to be the
basis of the holiday (V. Propp); labor, indicating the
connection of the holiday with work (V. Chicherov); a
game concept that contrasts the holiday to everyday
activities (J. Huizinga) and others. K. Zhigulsky cites
the following definition of the holiday from the
“Dictionary of the Humanities”: “A holiday is a moment
of socio-cultural dynamics when a society in a playful
(entertaining) way confirms its social and cultural
relations. The holiday is expected to arrange if not a
mess, then at least a violation of order on a special
mythical plot to obtain or strengthen the approved order
in social consciousness. The holiday is valuable insofar
as the symbolism and the myth used in this case have
value for the group” (Kurynbckun, 1985: 69). According
to K. Zhigulsky, a holiday is one of the social institutions
“which protects, promotes and updates the values of
the culture around which society organizes its
conscious life” (Kurynbckun, 1985:73). Thus, the
holiday in the sociocultural system performs, at least,
two most important, closely interconnected though
contradicting functions: ritual-integrative and ritual-
laughing. At the same time, the ritual-laughing and
ritual-participatory functions can be either brought
together or divorced within the framework of a
particular kind of holiday culture.

The possibilities of social integration provided by
holidays as symbolic systems are emphasized by
P. Bourdieu. For him, holidays are social practices that
make possible a “consensus on the meaning of the
social world”, i.e. social integration tool. Holiday
practices contain the potential for change, as well as
the resources to preserve historical patterns of
behavior, traditions, and rules (bBypabe, 2005: 92).

Viewed in this way, it becomes obvious that the
reproduction of holidays should not be considered as a
simple inert tradition: they have a functional role that
allows the community or group to maintain their identity,
to be integrated and involved into the common activity.
Clarifying the motivates making individuals participate
in holiday practices, one should mention, on the one
hand, individual personal motivaton and the
mobilization orientation dictated by power institutes, on
the other. The holiday as a special state of the cultural
system is characterized by a very definite correlation
between the individual and society, the individual and
the collective: the social principle in the holiday
dominates over the individual one. Many types of
human activity can be successfully carried out by signle
individual, but it isn't relevant to the celebration. As
K. Zhigulsky wrote, expressing the general point of
view of researchers of this phenomenon, “a holiday and
celebrations always require the presence,
participation of other people, they are a joint action, a
common experience” (Kurynbckuin, 1985: 21).

Although the holidays are perceived as a whole,
they consist of a number of elements that represent a
wide range of symbolic forms, which makes them be
convenient tools for symbolic politics. The framework of
the symbolic policy of power institutions makes it

possible to "decompose" the holiday into separate
elements, each of which, despite referring to the past,
has the potential for change. At the same time, some
holidays successfully transform their content, gradually
crowding out ideologically uncomfortable meanings,
while others become the subject of fierce debate. This
topic was revealed in the book “Invention of Tradition",
where the authors believe that the past does not exist
separately from its social construction in the present.
E. Hobsbaum defines invented traditions as “a set of
practices of a ritual or symbolic nature that aim at
introducing certain values and norms of behavior
through repetition, which naturally implies a connection
with the past” (Hobsbaum, 2000: 56). The invention of
tradition is a process of formalization and ritualization,
characterized by appeals to the past. The task of the
holiday, as a subspecies of such traditions, is
“socialization as imprinting of beliefs, value systems and
rules of behavior in the minds” (Hobsbaum, 2000: 56).

Let's define the structural elements of the holiday as
a complex symbolic form, to which we attribute:
symbolic actions, rituals (the expression of the highest
values), ceremonials (a strict program of behavior),
ceremonies (the solemn performance of an action) and
spectacle (less formalized, often involves the
participation of the audience in action). In general, the
ritual, ceremonial, ceremony indicate the dynamic
component of the holiday. They can be used individually
or combined. Thus, we get the opportunity to talk about
the semiotic mechanism of intertextual interactions in the
holiday space, arranged in different types.

The meaning of the ritual should be found not in it,
rather in the society that generates it — this idea
expressed by R. Smith found a strong support by
E. Durkheim and was actively developed by him. Man,
according to E.Durkheim, is a dual being. He
combines two principles: the individual principle, which
has its foundation in the body and, therefore, is a
narrowly limited area of action, and the social principle,
which represents in us (society) the highest reality of
the intellectual and moral order that we can know by
observation (Durkheim, 2008:23). Religion for
Durkheim is the most striking expression of the social
principle in a person, therefore, in his opinion, all
religious ideas are based on society. Durkheim shows
that in fact it is the society that is the true God for
savages, finding His material embodiment in the totem
(Durkheim, 2008: 295-296).Uniting with each other in
the process of worshiping the totem, performing ritual
dances, savages accumulate the energy embodied in
the totem, which they then spend in ordinary,
“‘everyday” life, breaking up into small groups and
engaged in hunting and gathering. After the memory of
the community connecting all of them begins to fade,
and the stored energy runs out, the clan gathers
together again to restore a time-washed out sense of
integrity and gain lost spiritual strength.

We formulate the basic setup, the framework of the
Durkheim model. The life of any society takes place in
two areas that are in no way connected with each other
and have a qualitatively different nature: the area of
“sacred” (le sacre) and the area of “secular” (le
profane). There is no objective criterion that separates
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one area from another, however, each culture carrier
clearly perceives their qualitative difference and in a
particular situation can always say whether this
situation refers to the “1e sacre” or to “le profane”.
Moreover, he is well aware of the absolute separation
and irreducibility of these areas to each other: they
belong to two heterogeneous layers of being that have
nothing in common with each other. Having made the
main distinction, Durkheim easily proceeds to the
definition of the ritual. Following R. Smith in his division
of religion into beliefs and ritual, he calls the ritual a
system of “rules of conduct that prescribe how a person
should behave in the presence of sacred objects”
(Durkheim, 2008: 56). We note, however, that, thus
reducing the problem of ritual to the problem of the
sacred, Durkheim did not actually solve it, but
reformulated the problem. Firstly, it remained
completely incomprehensible how a researcher can
distinguish between “1e sacre” and “le profane” in the
culture different from his own, if he does not have a
direct intuition of both, and there are no objective
mechanisms of discrimination. This also raised a
second question: does Durkheim have the right to talk
about the general character of the opposition, which is
obvious only to his culture, and to transfer the ideas of
his culture to others.

Durkheim himself, however, provides, albeit
implicitly, the answer to the second question. The
commonality of the “sacred-secular” opposition for all
cultures is connected with the commonality of human
nature, with the individual-collective basis of man. In
the face of this fundamental opposition, all external
cultural differences recede into the background. The
sacred, and therefore the ritual, reveals the social
principle in man.

Let’s discuss the question of the correspondence of
Durkheim’s model with the semantic field. The true
sense of a ritual action can only be understood from
inside, only by people who know about the existential
they are connected with. A person who looks at the
ritual from the outside will see only a meaningless set
of actions that have no explanation from the point of
view of the empirical practice of this world and
therefore will perceive it as a prejudice, as a
manifestation of irrational affects of the group. He will
be able to describe in detail the external structure of
the ritual, maybe understand the mechanism of its
generation, but the ontological essence of the ritual will
be hidden from him. That is why an external observer is
not able to distinguish a ritual from a ceremony, a form
filled with life, from an empty form.

Existential arises when a certain community is
formed that connects all the members of the group, a
community that is clearly felt by each of its members.
Existentials set value guidelines and significantly affect
human behavior. A ritual action also establishes a
“‘channel of communication” with the existential, and
the sensation of this connection gives the ritual
procedure special tension and solemnity.

It is also important to note the presence of
“feedback” between the existential and the ritual. The
ritual not only recalls the “highest values”, it
simultaneously “feeds” them with energy; neglect of
ritual procedures gradually leads to a loss of
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connection between the subject and the existential, and
if the number of such subjects exceeds the “critical
mass”, then to the decay of the existential.

To enter the semiosphere of the holiday, an
individual must have a semiotic cultural experience.
The real existence of the holiday always involves being
in public space. It is the publicity of the main forms of
holiday life that makes possible the emotional and
semantic unity of the individual and society. Under the
conditions of the existence of stable social forms, it can
be said that the order of realization of cultural
phenomena in space and time occurs according to
rigidly formulated norms. Schemes and rules of cultural
interpretations for holiday structures are developed by
cultural experts. The core of a monostylistic culture is
its sacredness, which helps to justify the justice and
expediency of any activity. The ritual-laugh and ritual-
integrative functions are maximally divorced.

In the course of historical evolution, there is a
tendency towards a gradual rapprochement of ritual-
integrative and ritual-laughter principles, which reaches its
maximum in the holidays of the new and modern times.

A feature of the sociocultural development of the
modern world is the rapid variability of public life. A man
of the modern world easily passes from one space of
culture to another. Moreover, for this it is not at all
necessary to leave your place - virtual communities
have become as much a part of modern life as real
communication. However, the infinite fluidity of social
being must be compensated by the stability of its
fundamental foundations. One of these foundations is
the recognition of one's own cultural identity, belonging
to a social community (country, nation, city, family).
Modern culture and its most important component -
mass media - rather complicates this process than
contributes to it. With the collapse of traditional culture,
society has lost its historically established sustainable
mechanisms for the formation and transition of identity.
In a traditional society and even in the life of a person
at the beginning of the XX century, his cultural identity
was maintained and reproduced primarily in the
structures of everyday life, lifestyle and sustainable
patterns of behavior. Thanks to mass media, a modern
person is constantly in contact with a "foreign" culture,
being both in his everyday world and in the world as
such. There is a natural process of erosion of not only
state borders, but also the borders of national and
cultural identity. It is not surprising that in such a
situation we observe a decrease in emotional
resonance in the days of “traditional" state or
confessional holidays. And at the same time, the level
of "festivity" of culture as a whole rises, since the micro-
rituals of everyday life take on the function of social
integration: from corporate parties to "new traditions".

The mass invention of traditions was the result of
"cardinal changes in social groups, conditions and social
context, which required new mechanisms for ensuring
and expressing social cohesion and identity, as well as
structuring social relations” (Hobsbaum, 2000: 263).

The presence of heterogeneous cultural forms, life
styles, subcultures, etc. in a single space, on the one
hand, marks the ontologically pluralistic intentions
inherent in the modern world. What characterizes the
type of polystylistic culture? First of all, it is
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decanonization (lack of a sacred core). Polystylistic
culture is also characterized by disorder in culture,
expressed in violations of the spatio-temporal order of
realization of cultural phenomena. The combination of
previously incompatible traditions is clearly manifested.

One can agree that the holiday gradually lost its
semantic content, a significant part of the semantic-
semiotic aspects, retaining only the outer shell,
mutating in accordance with the needs of mass culture.
The spatial boundaries of the holiday, as well as the
culture as a whole, are becoming more and more
blurred: now everyone with the help of television or the
Internet can attend holiday events without actually
being present. And the erosion of spatio-temporal
boundaries is not the only consequence.

The alternative meanings and symbols used by
public and political actors represent a bizarre symbiosis
consisting of "layers" of various holiday types and
genres that are weakly amenable to the logic of the
integrity of semiotic holiday systems. The festive
element tries to combine little compatible elements:
"quotes" from Christian holidays and pre-Christian
pagan rites, ideas of ancient festivals and medieval
European mysteries, borrowed customs of different
countries and holiday fragments of the socialist stage
of cultural construction in our country, etc. Thus, the
holiday loses its history, becomes a single event, which
does not refer to anything and has no continuation, or,
conversely, continues without reason, an example of
which are numerous television "holidays" (musical,
"humorous" concerts, entertaining transmission).

Discussion

One of the features of the development of modern
society is the tendency to weaken the semantic load of
the holiday. At present, the holiday often comes down
to its decorative, entertaining forms, loses its
connection with the meaning laid down in it, which
leads to the replacement of the holiday with arbitrarily
established celebrations. The boundaries between
festive and everyday time are more and more blurred,
and one of the consequences of this is the universal
festivalization of culture, the "hyperfestivity" of the
modern world (Miope, 2001). For example, the French
researcher F. Muret, discussing the trends
characteristic of modern society, notes that "holding all
kinds of holidays... became the labor activity of our era
and its main discovery" (Miwope, 2001: 71). F. Muret
calls our contemporary culture "hyperfestive" and
argues that “a holiday in the hyperfestive world is no
longer opposed to everyday life, does not contradict it:
now it is everyday life itself” (Miope, 2001: 72-73). R.
Guenon characterizes modern culture as the era of
"continuous and sinister carnival" (l'eHoH, 2020). To
some extent, the holiday ceases to be a unique event,
it is replicated through the organization of all kinds of
"festive" events (using technical replication tools,
numerous television shows, concerts, festivals, presented
in abundance on television). This is largely facilitated by
the general processes of informatization, the development
of communication systems and media culture.

Conclusion
An appeal to contemporaly reality testifies that
being in a modern holiday, firstly comes down to

decorative-entertaining,  culturally  sterile  forms;
secondly, it is characterized by a gradual "loosening" of
relations with meaning-forming values and the
destruction of the existential essence of the holiday;
thirdly, it replaces a truly festive event with a pleasure
spectacle of a surrogate character. At present, this
phenomenon itself is undergoing powerful changes,
during which the traditional mass holidays are narrowing
in their volume and significance, their place is occupied
by multiple narrowly targeted events of a corporate and
party nature, which in the process of their conduct lose
the integrative and retain only a laugh function.
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M. A. Abucosa

CEMAHTUKA MPA3OHWKA B YCNOBUAX TPAH3UTVBHOIO OBLLECTBA

B cratbe npoaHanuavpoBaHa CTPYKTypHasi oOpraHu3auusi npasgHvka BO B3aMMOLEWCTBUM ee  UHBapUaHTHO-UAeanbHbIX,
NPOCTPAHCTBEHHO-TEMMNOPASbHLIX U CUMBOJIMKO-KOMMYHUKATUBHBLIX ~ YPOBHEW. YyBCTBEHHO BOCMPUHUMAaeMoe W 3MMUMPUYECKM
rnosHaBaemMoe MPOCTPaHCTBO Mpa3fHWKa, B KOTOPOM YerioBeK TpaHCOPMUPYET CEMMOTUYECKUM CTaTyC MpPUBLIYHBIX NPEOMETOB U
[OeiicTBUN, SBNsieTcst puTyan. PuTyan oTnmyaeTcs OT APYrUX CEMUOTUYECKUX CUCTEM TEM, YTO COCTaBMsloWne pUTyansHoe AeicTBue
CNnoBa, ABWXEHUS U XECTbl HECYT He MOHATUIHYI, a 3K3UCTeHUManbHylo Harpyaky. OgHoW U3 TEeHAEHUWIn COBpEMEHHOro obLyecTBa
ABMNSETCS pasMblBaHWE NPOCTPAHCTBEHHO-BPEMEHHbIX rpaHuL, NpasaHuka, yTpara ero CMbICIIOBOro HamonHeHus, npeepalleHne ero us
YHVKanbHOro B eAVHWYHOE COBbITME, OTCHINAKOLLErO K APYrM pasBrnekarenbHbIM hopMam, a He MHTErpaTUBHLIM LLIEHHOCTSIM.

Kntodesbie crosa: TpaH3UTUBHOE 06LLECTBO, MPAa3nHUK, pUTyar, aK3UcTeHUMarn, ceMaHTuka.

M.A. Abucosa

CEMAHTUKA CBATA B YMOBAX TPAH3UTUBHOIO CYCHINIbCTBA

BcTtyn. OcMUCIeHHS CMMBOIMIYHOTO MOTEeHLjiany CBSIT, 3 ogHoro 6oky, Oyae KopucHUM Yy dikCyBaHHi 0CcOBNUBOCTEN KOHCTPYOBaHHS
HauioHanbHOI iAEHTUYHOCTI, neriTumauii NoMiTMYHOTO PEXMMY, PO3YMiHHI MOMITUYHMX, COLIOKYNbTYPHUX Ta EKOHOMIYHWUX 3MiH Yy
cycninbcTBi. 3 iHWOro OOKy, Le [OoNOMOXe BWU3HAYUTWU, sKi MOMITUYHI cunu OepyTb y4vacTb Y KOHKYpeHuii 3a iHTepnpeTauito
COLiOKYNBTYPHOI peanbHOCTi, AKi anbTepHaTUBHI CUMBOMMW i CMUCIM BUKOPUCTOBYIOTHCSA Y Noni cuMBonivyHoro BupobHuuTea. Merta i
3aBAaHHA. Merta pocnigXeHHs BU3Ha4aeTbCA MOTpPebolo y BMBYEHHI CBSTa He mnulle Sk Tpaguuii Ta KynbTypHOI nam'aTi, ane sk
iHCTPYyMeHTy cumBoniyHoi nonitukn. Cepen 3aBAaHb MOXHa Ha3BaTw Taki: 1) BU3HaUMTV NPOBIAHI YHKLiT CBATA y CYCMiNIbHOMY XUTTi;
2) BUSIBUTW CBOEPIAHICTb cemiocdepn CBSITa MO BIAHOLIEHHIO A0 iHLWWX 3HAKOBUX CUCTEM KynbTypu; 3) oxapakTepu3yBaTu OCHOBHi
TeHAeHUiT 3MiIHU CeEMaHTUKM CBATKOBOI KyNbTypW TpaH3MTUBHOrO cycninbctea. MeTogonoria gocnimkeHHA: basoo Ana npoBegeHHs
[aHHOro JoCnifXeHHsi cTana HaykoBa cnagwwuHa M. BaxrtiHa, A. l'ypesuuya, [.Jlnxadosa, 0. JloTmaHa, n. XensiHru, ki BMBYanmu
pi3HOMaHITHI MeTogoNOriYHi acnekTn Teopii cBaATa. Y poboTi BUKOPUCTaHI HacTynHi MeToAM, 3yMOBIIeHi cneundikoo obpaHoi npobnemu:
CTPYKTYPHO-(pYHKLIiOHaNbHUIA MeTod, Ha 6asi Akoro BU3HAYAETbLCA CYTTEBWUW 3MICT CBATA, MOrO CKMafoBi KOMMOHEHTW, MexaHi3mu
YHKLIOHYBaHHSA; MOPIBHANBHO-ICTOPUYHWIA MEeTOf, WO [03BOMSE YABUTU CBATO B KOHKPETHWUX iCTOPUYHMX bopMax; iHTerpaTusBHUm
METO/, L0 A03BONSE 3aCTOCYBATN 3HAHHS, OTPUMaHIi PisHUMKU Haykamu OO 3aBAaHb, NOCTaBMEHWUX B LbOMY AOChigXeHHi. PesynbraTtu
pocnipkeHHa. Posrnag cesaTa B NPOTUCTaBMEHHI MOBCAKAEHHOCTI [03BOMSE BU3HAYUTM BacTvBe WOMY creundiyHe CnpunHATTS
HaBKOMULLUHBLOTO CBITY Ta BiAHECEHHs A0 cdepun cakpasnbHoro. [pocTopoM cBsTa € puTyan, Ana afeKkBaTHOro BUMBYEHHSA SIKOrO Nornsij
CTOPOHHLOrO crnocTepirada, Wo [03BONSE AOCNIAKYBATU NOro CTPYKTYPY, BUSHAYUTU (PyHKLIOHANbHE NPU3HAYeHHs NOro enemMeHTiB Mae
6yT [OMOBHEHHAM MOMMSAOM «3cepeauHu». Lle Aae MOXNMBICTbL aHamidy eMmoLiiHOrO CTaHy Yy4YacCHWKIB, 3aHypeHHs B puTyan,
MOXIUBICTb BiAYYTTS 3B'A3KY i3 €K3UCTEeHLUianbHOI LiHHICTHO, WO NEXUTb B MOro OCHOBI. MNMONOXEeHHs cBATa y TPaH3UTUBHOMY CYCMiNbCTBI
€ HeoaHO3HaYHUM: BinbyBaeTbCS ToTanbHa OyTTEBa ekcnaHcis arpubyTMBHUX BNAcTUBOCTEN CBSATA Y CBIT MOBCAKAEHHOCTI, B pe3ynbrari
4oro cBATO sk hopma emMoLiNHO-CUMBONIYHOI AisNbHOCTI BTpayae crneumdiky CBOei camogocTaTHOCTI y KynbTypi. OBroBopeHHs: CBATO
€ NoABIMHWM 3a CBOEID MPUPOAOI0 | BHYTPILWHLO CynepeynvemMM. Byaydn ogHMM i3 YMHHWKIB piBHOBAru couianbHOro XWTTS, CBATO Npu
LibOMY rpae B pearbHii iCTopii i NPAMO NPOTUNEXHY POonb, peanidylodn CBOIO BMacHy ifeto BIYHOr0 OHOBIIEHHS XUTTS i BHOCAYM B TOW 4K
iHWKIA cycninbHWiA nag AecTpykTvBHI cunu. BucHoBku. OpHielo 3 ocobnmBocTel po3BUTKY CY4acHOro CycninbCTBa € TeHAeHUis [0
ocnabrneHHsi CMUCMOBOTO HaBaHTAKEHHS! CBATa BHACNIAOK PO3MMBaHHA MEX MK CBSATKOBICTIO i OyAeHHICTIO, B3aEMOMPOHUKHEHHS
CBATKOBOrO Yy NoBcsikAeHHe | HaBnaku. CBATO HepiaKo 3BOAMTLCS [0 WOro AeKopaTUBHWX, po3BaxarnbHUX ¢opM, BTpavae 3B'A30K i3
3aKnafgeHum y HbOoro Bif novatky CMWUCIIOM, Lo Bede A0 3aMiHW CBSTa [OBINbHO BCTAHOBNEHUMU ypouncTtocTamu. CBATKOBUIA TEKCT
CKIafaeTbcs i3 HawapyBaHb Pi3HUX CEMIOTUYHWX CUCTEM: KapHaBasibHOI KynbTypW, €MNeMEeHTIB XPUCTUSIHCbKWX, OOXPUCTUSAHCLKUX
A3UYHULBKMX CBAT, pafsHCbKMX 3BMYaiB i 0bpsifiB, He3HalnoMux 3BUYaiB i Tpaguuii, NpUMHUMNOBO HOBUX copM (KiHodecTvBani,
npeseHTauii, woy i T.n.). NpoBigHNA CMIXOBWUI MOYATOK € FOMOBHOK O3HAKOK KapHaBany sk pisHOBMAY cBsATa. YMCrneHHi nposiu
KapHaBanisauii y cyqacHi KynbTypi MOBHOI Mipoto BigobpaxatTb HECTIlKICTb (MepexiaHiCTb, KpK3y) Cy4acHOro CTaHy KynbTypu.
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