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HUMANISTIC ASPECTS OF ECOLOGICAL VALUES IN BUDDHISM
AND TAOISM AND THEIR SOCIAL SIGNIFICANCE

The tendency to seek the harmonization of the relationship between nature and man is as rele-
vant as ever. In the social value discourse, increase in the role of religion and religions in public
space encourages religions themselves to become useful to society with their environmental
narratives, and society — to be more attentive to their potential. After all, now the answers to the
question of how to save humanity without global losses and how to move from a destructive type
of development to a regulated one are as relevant as ever. How to mobilize moral and intellectual
potential? It is obvious that global problems affect absolutely all segments of the population:
Christians and Buddhists, agnostics and atheists. Undoubtedly, these issues concern churches
and their spiritual leaders. In the article, the author reveals humanistic aspects of ecological ideas
of the East (on the example of Buddhism and Taoism), explains the resource of Buddhist and
Taoist environmental wisdom in its heuristic possibilities for today. Relevant guidelines are impor-
tant for analysis and reflection, at least because they have mentally shaped the ecological culture
of its adherents. And as is known, the ecological construct of a number of Eastern countries is
recognized in the West as worthy of approval and imitation for the formation of a model of sus-
tainable development and potential establishment of environmentally friendly society. The author
focuses not so much on the dogmatic features of the substantiation of Buddhist and Taoist ideas
(in tendencies and directions), as on the identification of their common humanistic logic, which
can be understood and accepted by Western people (they do not have to become the followers of
relevant Eastern doctrines). The researcher also considers the value potential of the worldview
cultures in the aspect of sacralization of the rhythms of nature, reverence for its beauty as an
image of wise cosmic “industry”. The article implements the disciplinary interaction of religious

studies, applied ethics, aesthetic hermeneutics.

Research justification
The 21st century is marked by a number of acute
challenges for society. These are environmental prob-
lems; the risks of armed conflicts (especially given that
some aggressive authoritarian states have nuclear wea-
pons); economic and demographic disparities in the mo-
dern world; ethical and communicative conflicts caused
by the tendencies of the contradictory modern era. Ob-
viously, delaying the solutions is very counterproductive
(they seriously affect a person’s quality of life and pros-
pects). Multifactorial, differentiated international coordina-
tion of environmental efforts of active communities (at the
political and not only political levels) is a prerequisite for
an effective approach to environmental issues. But the
platform for such efforts should be mental and logical
transformations of ideas and attitudes towards nature.
Daisaku lkeda aptly stated: “To prevent trouble, it is im-
portant to make a conscious effort within each person. It
is necessary to change oneself and change one’s attitude
towards nature” (Toynbee, 2007: 52). And the values of
religious beliefs contain many heuristic algorithms.
Therefore, thinking people today do not treat religion
as they often treated it during the “triumph” of rationalism
(i.e., denying it the right to make a significant contribution
to solving current social problems, contradictions, compli-
cations). Today it is becoming increasingly clear: the
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meanings and symbols of religion (and, importantly, of
different religions!) contain, albeit not linear, but spiritually
and value-based effective algorithms for rethinking one’s
position in the world. Religious guidelines — provided they
are adequately interpreted and consistent with other pos-
sibilities of society — are able to set constructive vectors
of crisis prevention in our time. For example, theologian
O. Brodetsky emphasizes: “religious values remain, with-
out a doubt, a powerful motivating factor of human com-
munication, social interaction, self-awareness of people in
almost all areas of civilization” (Brodetsky, 2016: 58). It is
noteworthy that Eastern culture cherishes its traditional
values today. It has managed, perhaps even more than
Christian civilization, to preserve the human creativity of
the postulates of the sacred in the real society of the rele-
vant countries (although a number of relevant societies at
the same time demonstrate no less powerful technologi-
cal development than the West). The “secret” of the ability
to assert such a balance in life is undoubtedly an active
philosophical, religious, anthropological, and morally app-
lied (in particular, environmental) interest. Therefore, in
this article the author aims to highlight the humanistic
content of a number of important ethical and ecological
ideas which exist in the Buddhist and Taoist worldview

traditions.
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The scientific theoretical and practical signific-
ance of the research lies in its methodological and value
vector for a deeper understanding of the worldview and
value potential of religion and art of the East as levers of
understanding and solving environmental problems of
today. The results of this study can be used by scientists
and artists to ideologically and ethically encourage ethical
practices of caring for nature, its wise “sacralization”
(which is not identical to mystification, but focused on a
balanced and responsible, active life ethos). This explora-
tion can be useful in improving courses in ethics, global
issues of today, aesthetics, cultural studies, and so on.
Methodologically, we focus on the explication of the rela-
tionship of the ideological content of the value ideas of
religious and philosophical traditions and their socially
significant potential.

The scientific novelty of the study lies in the crys-
tallization of the general humanistic core of environmental
values of Buddhism and Taoism with an emphasis not on
dogmatic-doctrinal “scholasticism”, but on the life-prac-
tical effectiveness of relevant value ideas. This is one of
the links in monitoring the modern dynamics of the social
functionality of religiosity, and such dynamics is largely
determined by the ethical and applied effectiveness of
religious ideas and social patterns.

The study is based on the analysis of primary
sources, Chunda-Sutta (2073), Tao Te Ching (2005),
Dhammasangani (2004) as well as scientific works, which
comprehend the interaction of religion, ecology, and art.
In particular, these are the researches “Buddhism and
World Civilization in the Past and Present” [19] by E. Tor-
chynov; “Choose life: A Dialogue” (2018) by A. J. Toyn-
bee and D. Ikeda; “India. Classical Buddhism” (2007) by
T. Yermakova and E. Ostrovska; “Ethical values in reli-
gions: humanistic synergy of ideas” (2004) by O. Bro-
detsky, “Aesthetics of the Natural Environment” (2016) by
E. Brady, “Teachings of the Buddha” (2009) by D. Keown
(2013) and so on.

The purpose of the article is to reveal the socially
significant heuristics, moral and educational potential and
value-communicative functionality of the analyzed huma-
nistic ethical and ecological ideas of Buddhism and Tao-
ism (in particular, through the channels of religious art).

A natural question may arise: why did the author focus
on Eastern religions, in particular, Buddhism and Taoism?
Indeed, Buddhism and Taoism do not have a direct li-
neage, as, for example, Hinduism and Buddhism. And
there is already a certain (in the good sense of the word)
“intrigue”: an attempt to highlight consonant humanistic
ideas related to nature and available in different tradi-
tions. The modern world allows a person to draw ideas
from different traditions, and religious studies, which high-
lights the possibilities of humanistic interaction of con-
structive ideas available in different traditions, is an ap-
proach that has a remarkable educational effect. In West-
ern civilization, Buddhism and Hinduism are not only ritual
systems, but also varieties of philosophical axiology.
Therefore, there are more autonomous appeals to these
traditions by the representatives of the Western world in
their meaningful (not necessarily religious) search. There-
fore, the philosophical relevance of the heritage of both
Buddhism and Taoism prompts the author to comprehend
the correlation of humanistic socially significant possibili-
ties of their ideas.
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Presentation of main material

The relationship of the nature with the mankind in
Buddhism is understood in the space of its three interre-
lated value “incarnations”. Firstly, the perception of nature
as a teacher is cultivated. Harmony with other beings and
appreciation of the interconnectedness of everything alive
is a prerequisite for the ability to live simply. This simplici-
ty of life encourages openness to our environment, as
well as conscious awareness and empathy. Secondly,
nature in Buddhism is a spiritual force. Buddhist teachers
and sages, on the one hand, allegedly calling for deep
self-immersion, at the same time (and always) did not
motivate to be indifferent to the “voice” of nature. On the
contrary, introversion should protect against excessive
expansion concerning nature and, instead, there was
focus on the comprehension of it as a spiritual force, an
external model of establishing internal harmony. And it
follows that nature for Buddhism is a model of life. The
Buddha used examples from nature to teach. In his homi-
letic heritage, the flora and fauna are interpreted as
“parts” of ourselves, our being. If we learn to discover the
origins of life, we will understand that the solution to the
ecological crisis begins first of all in ourselves.

Of course, in many religions there are fragments of
ideas that link people’s deviations from the moral guide-
lines of life with natural disasters. But in Buddhism it is
demonstrated with a special didactic emphasis. For ex-
ample, researchers T. Yermakova and E. Ostrovsky in
the work “India. Classical Buddhism” state: in the beliefs
of the Buddhist tradition, “murder leads to the depletion of
flora, fauna and land; theft — to salt and acid rains, as well
as sandstorms; adultery — to sandy and dusty drifts; lies —
to air pollution; rough language — to decrease in the fertili-
ty of the earth and turn it into salt marshes; vanity — to
interruption in the traditional seasonal cycle; greed — to
crop failures, etc.” (Yermakova, 2004: 64) And it is such
mistakes that keep Buddhists captive to samsara, the
endless cycle of rebirth.

In his dialogues with Arnold Toynbee, Daisaku |keda
notes that “according to Buddhist views, the world of na-
ture, which includes both living and non-living beings, is
life in general. And a person needs to live in harmony with
the surrounding nature. Only by choosing this way of
coexistence and gaining benefits from it, a man can sup-
port his life and show creativity. Based on this under-
standing, Buddhism teaches that the relationship between
man and nature is not a confrontation, but an interdepen-
dence” (Toynbee, 2007: 44). In Buddhism, man differs
from other beings not by his “exclusivity”, which allegedly
gives the rights of “ruler”, but by the fact that he is able to
consciously achieve a higher state of mind, which gives
liberation from “samsara”. As it is well known, the ethical
norms and values of Buddhism are not limited to respon-
sibilities to the human world, but necessarily to a system
of moral behaviour concerning all living things. For exam-
ple, in the Buddhist Chunda Sutta, where we are talking
about the 10 main negative karmas that should be
avoided, we read: “Here a man destroys life. He is cruel,
bloodthirsty, resorts to violence and beatings, ruthless to
living beings. He takes what [he] was not given” (Chunda
Sutta, 2013). That is, in this way Buddhism emphasizes
the importance of a responsible attitude to nature, as well
as inner kindness, life balance and acceptance of world
diversity.

The basis of Buddhism is the doctrine of karma. Even
in Dhammangani (part of Abhidhamma-Pitaka) we find
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that “the three roots of good (karma) are: sense, lack of
lust and hatred, lack of unwisdom... If consciousness is
connected with these three roots, then any action: bodily,
vocal or mental originates from these three roots”
(Dhammasangani, 2004: 343). Thus we can come to the
conclusion that a man who embodies the three roots of
good, a priori can not destroy nature, because it contra-
dicts his beliefs.

In this context, D. Keown writes that "the soul can be
saved only if life has been consistent with moral guide-
lines" (Keown, 2013: 107). Although these values and
guidelines should at least dominate, because in Budd-
hism, as in other religions, there is the idea that there are
no sinless people.

Buddhism emphasizes not that man is above nature,
but that he has the ability to find enlightenment.
O. Dorzhigushayeva aptly notes: “Awareness of the law
of karma will help to bridge the gap between actions and
their consequences. The law of karma states that all our
deeds, words, and thoughts shape the conditions for our
future existence, and that each of us feels the effects of
what he has thought, said, and done in the past. Thus,
the law of karma encourages a person to take responsi-
bility for their current situation, as well as for all their lives
that stretch into the future" (Dorzhigushaeva, 2013: 254).
That is, the law of karma is a kind of guide to the right
values and influence on the formation of a sense of re-
sponsibility in Buddhism.

Also notable is the principle of “ahimsa” (not harming
anything alive). It is known that this principle is also rec-
ognized by Hinduism and Jainism. In particular, in Hin-
duism the Buddha is recognized as the ninth avatar of the
god Vishnu, the guardian of respect for animals and not
harming anything alive (Torchinov, 2018).

The environmental friendliness of Buddhism has been
evident in practice for a long time. For example, King
Ashoka, as N. Aleksieva emphasizes, “in addition to
preaching the righteousness of Buddhism, he empha-
sized the need to care for nature, especially for living be-
ings. He ordered, in particular, to dig wells near the roads
and plant trees "for the pleasure of animals and people"
(Aleksieva, 2005: 87). Buddhism is also characterized by
the sacralization of nature: mountains, ponds, rivers. For
example, Mount Gridhrakuta is sacred to India, the place
where the Buddha passed on his teachings to his dis-
ciples. Also important are the Kailash in Tibet, the Bogd
Khan and the Burkhan Khaldun in Mongolia, and so on.
These mountains are a place of mass pilgrimage not only
for Buddhists, but also for many other believers from all
over the world.

Nature is also sacralized in Oriental art. Important in
this context is the Buddhist garden art (sometimes called
“zen-garden”), which is full of religious symbolism. Budd-
hist gardens are known for their exquisite minimalist de-
sign and atmosphere of thoughtfulness. Visual elements,
namely rocks, moss and shrubs, draw attention to the
existing natural beauty. The location of all the elements is
a subject to the rules that follow from the canons of Zen
Buddhism, because the surface of the garden symbolizes
the ocean, and the stones symbolize the islands. The
stones are grouped in three — a tribute to the Buddhist
triad or three jewels that symbolize the Buddha, his
teachings and the community of followers. Classical gar-
dens were originally created at the temples of Japanese
Zen Buddhism in Kyoto (Muromachi period). And their
main idea is not just to help meditate, but also to imitate
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the essence of nature, so the garden is an important
place to understand religious ideas. Usually, as E. Malini-
na writes, it is “a flat area, most of which is covered with
sand or pebbles. But the main element is, at first glance,
groups of unhewn stones chaotically scattered on it.
However, this garden only seems like a mess, because
all the compositions are subjects to the relevant rules that
follow from the worldview concepts of Zen Buddhism”
(Malinina: 2010, 178). Japan is especially famous for
such gardens. Very famous Buddhist gardens are Daito-
ku-ji, Daizen-in, Jisho-ji, Jisso-in, Rosanji, Reaniji, etc. All
of them are in Kyoto.

Buddhism is also characterized by the worship of
“ecological” spirits, in particular, the landscape spirits, led
by Sagaan Ubgen hitps://en.wikipedia.org/wiki/Sagaan-

Ubgen (“White Old Man”). There is even a whole teach-
ing about Sagaan Ubgen, which describes the meeting of
the Buddha with this old man, the lord of animals and
plants. This teaching is typical of Buddhists in China and
Mongolia (particularly the Buryats). Later, Sagaan Ubgen
became a bodhisattva Manjushri.

Of course, the 14™ Dalai Lama is a modern important
figure in the ecological movement of Buddhism, because
for Buddhists he is the embodiment of the bodhisattva
merciful Avalokiteshvara. As we know, in 1989 His Holi-
ness became a Nobel Laureate in recognition of his con-
tribution to the struggle for peace and care for nature. He
actualizes the doctrines of Buddhism in a simple and
clear form, actualizing those value practices of this reli-
gion that allow to adequately perceive the world. His doc-
trines are also used by Western thinkers. In particular,
Larry R. Squire, a professor at Columbia University, notes
that “we have an ancient system in front of us, which is
characterized by an exceptionally subtle penetration into
the nature of the mind” (Larry R. Squire). The Dalai Lama
is interested in research in the field of nuclear physics,
astronomy, etc. However, there is a really deep interest in
environmental issues. His Holiness speaks at universities,
public centers and conferences, appeals not only to
Buddhists but also to the world, calls to be kinder, to be
able to sympathize and be happy, because all diseases,
including social ones, can be cured by love. Of course,
this is more of a message that does not aim to replace
the functions of medicine, but only symbolically indicates
that the social effectiveness of goodwill and empathy
should be encouraged in society as an important factor in
its development and improvement. Therefore, the Dalai
Lama emphasizes the importance of personal responsibil-
ity to nature.

The Taoist religion is ecological in itself, because it af-
firms the constant interaction between man and the Tao.
After all, the Tao is the principle of vital creativity of hea-
ven, earth and all living things. Unlike the followers of
other Chinese religious and cultural traditions, according
to L. Komjathy, the Taoists understand the Tao as the
Source of all that exists [Komjathy]. The Taoist dialectic of
"Tao" (cosmic law), "where" (axio-organization of being
derived from the Tao) and the principle of "wu wei" (the
potential for the embodiment of "where" in each person)
are also valuable.

The Taoist basis of the Qi is also relevant. James Mil-
ler, Ph.D., a professor at the Duke Kunshan University in
China, said in an interview that the Taoist basis of the Qi
could help us rethink our understanding of environmental
sustainability. In particular, he says that Qi refers to the
life principle or life energy that revives the space. All
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things consist of Qi and therefore have a connection with
all other beings and affect them. This means that the eth-
ical principles of life are not limited to application to the
human world, but also extend to the non-human world.
These principles were enshrined in Taoist codes of ethics
1500-2000 years ago (Miller, 2019).

The highest and most reliable wisdom, which is actu-
alized by the Tao Te Ching, is the instruction for man to
become like heaven and earth, to become whole and to
carry out his activity in the cycle of existence. Such a per-
son will be able to live in unity with nature, because he
becomes like it. We find in Tao Te Ching that:

“Heaven is eternal, the Earth everlasting.
How come they to be so? It is because they do not foster
their own lives;
That is why they live so long.
Therefore the Sage
Puts himself in the background; but is always to the fore.
Remains outside; but is always there”
(Tao Te Ching, 2005: 59).

The ideas of Taoism are quite conceptual and can be-
come the driving force that can provide the concept of
ecology with the status of a consistent narrative, to com-
prehend new realities, based on traditional teachings.
After all, nature in Taoism is the ultimate foundation that
unites everything, including cultures. Meanwhile, traces of
human environmental intervention have the effect (and
often not a positive one) everywhere: from Antarctica to
the African desert.

We see environmental friendliness in Taoist art as
well. After all, Taoist art, both today and in ancient times,
is based on deep symbolism, which aims to convey the
values of Chinese society. Such symbolism can be ob-
served in the works of the artist Wang Tijun ("Autumn
Snow of Pond Lun", "Reflections of cracks and mountains
filled with leaves in the river", etc.). The Chinese painter,
having reached a certain degree of maturity in other so-
cial spheres, turning to art, embodies in it the concept of
Tao as a synthesis of human life and nature. This sug-
gests that the philosophy of Taoism, reflected in painting,
dynamizes the inner world of man in self-harmony with
the rhythms of nature. There were even certain instruc-
tions on where and how (i.e. at the background of which
natural locations) to create paintings. One can trace the
influence of Taoism in the works of such artists as
Li Cheng, Guo Xing, Mi Fu and others. G. Rowley, in his
“Principles of Chinese Painting”, notes that for Chinese
culture, art was a very important way of expressing
worldview ideas: "The Chinese preferred the art of living
in the world instead of religion, they preferred poetic
thinking, which gives room for the development of imagi-
nation, instead of rationalization" (Torchinov, 2018: 9).

The sole purpose of Chinese aesthetics is to achieve
harmony between life and art. And this can be achieved
only in harmony with nature. This is a kind of manifesta-
tion of Taoist anthropocentrism, but it is an anthropocen-
trism of responsibility and restraint, value discipline and
praxeological modesty, not self-aggrandizement and ex-
pansionism.

Therefore, no problem can be solved without knowing
the religion and language features, culture and traditions
of its participants. Therefore, art can be the cause of solv-
ing global problems. After all, it does not have the right or
wrong answers, it helps to develop and understand oth-
ers.
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Conclusions

Undoubtedly, in a globalized, full of troubles society,
there are very few conditions for truly stable, lasting, reli-
able relations. A man, on the one hand, has conquered
nature, on the other, disturbs the balance of the world.
And although progress has given man powerful means of
protection against natural disasters, a number of diseas-
es, etc., it has also made man more vulnerable. Now our
normal life depends on many things: technological trans-
port, communications, energy supply, water supply, etc.,
and all this can also be devastating.

So why is it so difficult for us to actualize the ecologi-
cal and meaningful orientations of the disciples of wis-
dom, in particular, of the valuable resource that is in reli-
gious teachings? After all, it is wisely written in "Tao Te
Ching":

“The universe is sacred.
You cannot improve it.
If you try to change it, you will ruin it.
If you try to hold it, you will lose it.”
(Tao Te Ching, 2005: 126)

The number of changes and problems has increased
significantly: man can not adapt to such a rapid pace of
his technological sphere (his own “otherness”), and na-
ture — even more so. But there is a way to maintain bal-
ance, and it is to encourage the creation of new personal
and social mechanisms that regulate changes. Such me-
chanisms will be heuristic and effective when they bal-
ance healthy pragmatism / realism with rootedness in the
sacred as a factor of real life. That is, what has a chance
to save us is not resistance to technologicalization, not
blind “satisfaction” with it, but a palette of creative strate-
gies, which necessarily implies not ignoring the search for
answers in the wisdom formed by generations. Religious
wisdom is one of them. And in the religious wisdom of the
East, from its very beginning, ecological consciousness
occupied primarily a high niche.

Prospects for further research have a number of vec-
tors — this is an analysis of other Eastern religions, and of
particular thematic interest to us is a more detailed un-
derstanding of the aesthetic consciousness of Eastern
religions with their ethical and applied (and environmen-
tal, in particular) aspects.
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FYMAHICTUYHI ACMIEKTU EKO/IOMYHUX LIIHHOCTEU B 6Y44U3MI TA JAOCU3MI
11X COLIAJZIbHA 3HAYYLL]ICTb

TeHAeHUis NOWyKy rapMoHi3auii B3aEMUH MK Npupoaolo Ta NIIOAUHOK FOCTPO akTyanbHa, siKk Hikonwu. Mia-
BULLEHHA poni penirii i penirin y nyéniyHomy npocTtopi, B colianbHO-LiHHICHOMY AUCKYPCi CNOHYyKae caMi peni-
rii cTaBaTM KOPUCHMMMU CYCNiNbCTBY BIIAaCHUMMU €KOJNOrYHMMMN HapaTMBaMu, a CyCniNbCTBO — 6YTU yBaXHillMM
B0 IXHbOro noteHuiany. Amke 3apa3s Kk HIKONu akTyarnibHUMM € BiANOBIAI HA NUTaHHSA, AK 3GepertTy NOACTBO 6e3
rno6anbHUX BTpaT Ta K NepelTn Bi AECTPYKTUBHOIO TUMY PO3BUTKY A0 perynboBaHboro? fk mobinisysaTtu
MopanbHWUI i iHTenekTyanbHM noTeHuian? OuyeBMAHO, WO rno6anbHi Npo6rneMu TopkawTbCA abCOMTHO
BCiX BepCTB HacefeHHA: XPUCTUAH i 6yaauncTiB, arHOCTUKIB i aTeicTiB. Beanepe4yHo, Wi NUTaHHA XBUMIOOTb
LepKBU Ta iXHiX AyXOBHUX nigepiB. ABTOpPKa OCMMUCIIIOE Yy CTaTTi ryMaHiCTU4YHI acnekTM eKONoriyHux ipewn
Cxopy (Ha npuknagi 6ypausmy Ta Aaocusmy), eKcnikye pecypc 6yaaiicbKoi Ta 4aOoCbKOi eHBapPOHMEHTa-
NIbHOI MyAPOCTi B MOro eBpUCTUYHUX MOXKIIMBOCTAX ANA CboroAeHHs. BignoBigaHi HacTaHoOBM Baxnuei ansa
aHanisy 1 pednekcii xoya 6 Tomy, WoO6 MeHTanbLHO chopmyBanu eKonoriyHy KynbTypy ii agenTiB. A sk Bigo-
MO, €KOJIOriYHUM KOHCTPYKTUB pAAY KpaiH Cxoay BM3HaETbLCA Ha 3axoAi BapTUM CXBaneHHA Ta HacnigyBaHHA
AnA doopMyBaHHA MoAeni cTanoro po3BMTKY Ta NOTEHLiNHOI po36yA0BM €KONOriYHO OPiEHTOBAHONO cycninb-
cTBa. ABTOpPKa KOHLEHTPYETLCSA He CTiflbKU Ha AOrMaTM4HUX 0COGNMBOCTAX OOFpyHTYBaHHsA 6ypAiNcbKux Ta
[AOCUCTCbKMUX ipen (3a TeviasmMuM i HaNnpsAMKamMu), AK Ha BUABMEHHI IXHbOI CNiNbHOI FryMaHiCTUYHOI NOriku, Aka
Moxe OyTu ocsirHyTa U nNpuiHATa i nioguHoo 3axoay (Npu LbOMY i 30BCiM He 06OB’I3KOBO cTaBaTu agen-
TOM BiAgNoOBiAHUX CXigHUX AOKTPUH). TOpKaeTbCA AOCNiAHULA U LiiIHHICHOro noTeHuwiany mucTeyTBa BignoBia-
HUX CBITOrMSAAHMX KyNbTYp B acnekTi cakpanisauii putmiB npupoaum, nietety nepep ii kKpacoro ik o6pazom mya-
poro KocmiyHoro «npomucny». Y ctaTTi peanisoBaHo gucuvnniHapHy B3aeMoAilo peniricaHaBcTBa, NpPUKnagHoil
€TUKW, eCTETUYHOI FepMEHEBTUKM.

Knro4doei cnosa: 6yddusm, daocusm, Kynbmypa, kapma, axivmca, ekosnoeisi, ariobasbHi npobnemu.
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