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SYMBOLIC VIOLENCE IN SOCIAL THEORY OF PIERRE BOURDIEU:
RECEPTION IN THE RELIGIOUS SPHERE

The purpose of the article is to uncover the potential of symbolic violence in the religious sphere on the basis of an analysis
of P. Bourdieu's social space concept. The achievement of the goal involves solutions for the following tasks: a) to determine the
peculiarities of the rivalry of religious relations subjects for domination in the religious field; b) to find out the impact specifics of
the symbolic resource depending on the religious interests and needs of individuals. The theoretical basis of the study is based
on P. Bourdieu's concept of social space, which is built around the triad "field" — "capital” — "habitus". The basis of symbolic
violence in the religious field is, on the one hand, the competition for monopoly on symbolic capital, on the other, the laity's
demand for religious needs and the supply of capital by religious instances - individuals or instituts. Religious habitus
determines the nature, form and effectiveness of strategies that may involve religious authorities to the activities distribution for
the satisfaction of their own religious interests.

The scientific novelty of the results obtained is the understanding of the rivalry of agents of the religious field for the possession
of symbolic capital as a struggle for recognition by other entities, as well as by laity as consumers of religious services. Social
recognition is seen as a vital need of individuals, rooted in the intersubjective conditions of their activity and dependent on the
approving reactions of an entourage. Within the religious field, symbolic violence unfolds depending on the individuals' or instituts'
position in the structure of the religious power distribution, as well as the nature of competition for the monopoly on the production
and disposal of religious capital. Religious capital acts as a tool of domination, which allows to commit symbolic violence in the
religious sphere by imposing senses, meanings, norms, rules. Consequently, practices of symbolic violence function in the form of
introducing into the habitus of individuals perceptions of the social world based on religious values. The rivalry of participants in the
struggle for monopoly ownership of symbolic capital in the religious field of — a "church”, a "prophet" and a "sorcerer” — is

accompanied by the establishment of religious pluralism and a free "religions market".
Keywords: symbolic violence, religious field, capital, habitus, practices.

Formulation of the problem. Structuring of social space
is happening, on the one hand, through objective social
relations, on the other — through subjective perceptions of
individuals about the world around them. Understanding an
individual as a participant in social processes, giving per-
sonal priorities the content of social activities creates a
need to study the practices that structure the social space.
Inclusion of the individual in the system of social relations
is happening, in particular, through the symbolic tools of
everyday practices — signs, symbols, statuses, rituals.

Analysis of research and publications. Scientists con-
centrate their efforts on researching practices of symbolic
violence which unfold in various areas of public life. Thus,
M. Korsten clarifies the relationship between the conditions
of development of socio-symbolic practice and recognition
of individuals of its symbolic order [9]. M. Buravoy consid-
ers the concept of symbolic violence discovered by
P. Bourdieu in comparison with understanding of the tools
of symbolic coercion by other researchers [8]. The practic-
es of symbolic violence as a means of penalization of op-
position ideas, management of social movements is the
subject of analysis of |. Gonzalez-Sanchez [10].

Scientists focus on identifying the specifics of symbolic
violence practices mainly in relation to the related social
phenomena. This perspective of the study does not involve
identifying the nature and consequences of the impact of
symbolic violence on the social institution of religion, trans-
formation of consciousness and lifestyle of the believer.
Therefore, a detailed study requires clarification of the spe-
cifics of development of the phenomenon of symbolic vio-
lence in the religious sphere, which leads to the analysis of
the scientific work of P. Bourdieu.

The objective of the article is to reveal the potential of
symbolic violence in the religious sphere based on the
analysis of the concept of social space by P. Bourdieu.
Achieving the goal involves solving the following tasks:
a) to determine the characteristics of the rivalry of the sub-
jects of religious relations for dominance in the religious
field; b) to find out the specifics of the influence of a sym-
bolic resource depending on the religious interests and
needs of individuals.

Presenting the main material. P. Bourdieu reveals the
system of relations in the religious sphere on the basis of the
triad "field" — "capital" — "habit", that is why there is a need to
briefly consider the essence of these concepts. The concept
of "field" the scientist considers a relatively autonomous
subsystem of social space, the functioning of which in the
form of a certain network of relations does not depend on the
consciousness and will of the individual [4]. A field (economic,
political, cultural, religious, etc.) has its own structure, institu-
tions and practices, the form of interaction of agents, which
are endowed with permanent dispositions, mastered during
the stay in the field and considered only in the relationship of
individuals. The field is a place of fight for possession of so-
cial capital as an instrument of domination. In other words,
the field is a competitive market, where individuals or groups
compete for a higher status.

Social capital combines resources related to belonging to
a group — a family, a church, an association, a club, ie to a
network of connections that an individual can not use outside
the power potential of the group. Possession of a capital —
economic, cultural, symbolic — is the key to achieving and
retaining power. Symbolic capital includes authority, reputa-
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tion, recognition, ie the resource, volume and structure of
which determines the position of agents in the social field.

The ability of individuals to spontaneously navigate in
the social space and respond relatively adequately to
situations and events, to form skills and abilities in the
process of socialization gradually leads to the structuring
of ideas and the production of practices. To denote the
structured experience, selected by the circumstances,
embodied in ideas, expressed in practice and intended for
reproduction, P. Bourdieu introduced the concept of "hab-
itus" [2]. Thus, habitus includes the tendency to perceive,
think and act in a particular situation, which are mostly
unconsciously assimilated by individuals as a result of
objective living conditions [5].

The religious field is characterized by competition for the
production of religious capital, as well as support and sym-
pathy of individuals. Religious capital is associated with a
change in ideas and practices of lay people by suggesting
religious habitus as an ascending principle of thoughts, per-
ceptions and actions that are agreed with religious ideas
about the social world. Depending on the position in the
structure of distribution of religious power, as well as in the
competition for a monopoly on disposal of values of salvation
and legitimate implementation of religious power, capital can
be used by different religious authorities — individuals or insti-
tutions [4]. As religion has a power of suggestion that is not
inherent in other social institutions, P. Bourdieu connects the
religious sphere with the mechanisms of domination in socie-
ty, designed to legitimize and reproduce social order.

P. Bourdieu illustrates the rivalry for the production, pos-
session and use of religious capital with the help of the con-
cepts borrowed from M. Weber — "a church", "a prophet" and
"a sorcerer". The church is a traditional hierarchical organi-
zation that unites professional ministers of the cult as bear-
ers of legitimate symbolic power. The prophet and the sor-
cerer are in opposition to the church as independent agents,
competing with each other and differing positions in the divi-
sion of religious labor and the way of expressing their ambi-
tions. Thus, the prophet seeks to realize his claim to the le-
gitimate making of religious authority by creating a systemat-
ic doctrine with ethical and practical principles. The prophet
uses preaching as a tool to achieve symbolic power, while
the sorcerer, by providing magical services, satisfies certain
requests of individuals and uses language as one of the
means of performing magical actions [4]. At the same time,
the fight for recognition between the church, the prophet and
the sorcerer leads to establishment of religious pluralism and
a competitive "market of religions".

It is obvious that the rivalry for the monopoly on reli-
gious capital is due, in particular, to the experience of injus-
tice, which is a consequence of the subjects' awareness of
dependence on objective conditions. The desire to elimi-
nate this injustice leads to a desire to change the condi-
tions, ie to the fight for recognition. Any religious practice
that is subordinate is objectively doomed to question the
monopoly on the management of the sacred sphere and to
deny the legitimacy of the owner of this monopoly. Survival
in the religious field, according to P. Bourdieu, is always
associated with resistance to the expropriation of the
means of religious production [4].

The essence of religious capital, therefore, is related to
the mechanisms of establishing relations of dominance in
the social environment. Since in the social system order
and hierarchy are maintained mainly through indirect con-
trol through indirect cultural mechanisms, it is a monopoly
on symbolic violence. Accordingly, carrying out symbolic
violence by forming a vision of social reality can be per-
formed by an authority (person or institution) that creates

symbolic capital that legitimizes and reproduces social dif-
ferences, status, recognition.

In the religious sphere, habitus produces practices that
differ in the manner of performance, express the way of
life, meanings, values, needs, interests, a certain religious
experience of individuals, their attitude to leaders [4]. Reli-
gious habitus embodies tradition, involves the use of sym-
bols and reaction to them, generates certain views, ideas
and actions that correspond to the doctrine, norms, rituals
of a particular denomination. Thus, the religious habit forms
in its supporters a peculiar style of thinking, behavior and
form of their expression, consolidates practices, ensuring
their transmission to future generations.

Everyday forms of relationships of individuals are woven
into a symbolic system, so it can be argued that habitus de-
termines the cultural and symbolic space of the social sys-
tem. The potential of this space is connected with the possi-
bility of imposing the rules of the game, the system of val-
ues, the hierarchy of values, which acquire an unappealable
self-evident character, ie with the relations of domination —
subordination. Recognition of the legitimacy of power in-
volves the unconscious acceptance by individuals of domi-
nant meanings and values, so it is a matter of structural co-
ercion — symbolic violence, which is carried out through habi-
tus [1]. At the same time, the symbolic environment appears
as a field of confrontation of various meanings and types of
perception, the object of rivalry, because meanings are the
means of (re)production of power.

According to P. Bourdieu, symbolic dominance is the
main social construct that (re)programs the conscious-
ness of the individual, which is not necessarily inspired by
the state, which expands the range of ways and mecha-
nisms of manipulating consciousness [3]. Symbolic vio-
lence differs from other ways and forms of direct and indi-
rect influence by its non-reflexive, "natural" character,
which is provided by the systematic and total imposition
of "correct" forms of perception, thinking and expres-
sion [6]. Thinking structures have the ability to be realized
in everyday practices, so symbolic violence can be pro-
duced by those to whom it is directed.

Religion strengthens the symbolic power of a social
group that mobilizes to legitimize its way of life, which occu-
pies a certain place in the social structure and division of
"religious work". This effect of legalization of religion is car-
ried out through the sanctification of economic and political
relations, promoting symbolic manipulation, the purpose of
which is to achieve compliance with the expectations and
objective capabilities of the individual. Lay people expect
religion not only to justify their existence, which deprives
them of their existential fear of chance, disease, suffering,
death, but also to justify their social status and way of life [4].

Thus, religious interest, according to P. Bourdieu, is to
legitimize the features that are characteristic of a certain
type of conditions that characterize the position of an indi-
vidual or group in the social structure. For this purpose
there are applied some manipulations in the form of inter-
pretation, selection of information, rituals, thanks to what
the corresponding relation to the facts, the phenomena,
events is constructed [7]. P. Bourdieu sees the relationship
between religious interest, faith and symbolic power in the
dialectic of personal experience and its social reflection.
The influence of faith on the individual depends on the de-
gree of its support and cultivation in the group, which is
observed, in particular, on the time of religious practices,
when the group produces and designs symbolic power that
will influence it. Thus, the explanation of religious practices
and beliefs through the religious interest of their producers
or consumers contributes to understanding of the very
phenomenon of faith.
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Preservation of a monopoly on religious authority as a
kind of symbolic power depends on the ability of the indi-
vidual or institution that owns it to convince others of its
legitimacy. In other words, it is necessary to hide from
those who are deprived of religious credibility or access to
it, that in fact any subject of the religious field can monopo-
lize power and competence. With regard to this, if the pro-
test of the prophets or heretics threatens the existence of
the institution of the church, then in the alignment of forces
in favor of the church confrontation ends with the removal
of the prophet (sect) by, as a rule, symbolic violence. An
alternative to taming a prophet or reformer is to show obe-
dience, that is, to recognize the legitimacy of the church's
monopoly in the religious field.

The competition of the subjects of the religious field, as
well as the agreement between specialists and the laity on
the satisfaction of certain interests is the basis of the dynam-
ics of the religious sphere. Religious interest requires legiti-
mation of the material and symbolic possibilities of a particu-
lar social group. Accordingly, the laity are satisfied with the
doctrine, which offers a (quasi)system to justify their position
in the social structure and creates a symbolic effect of mobi-
lization. In this regard, P. Bourdieu notes that at all times
there is almost a "miraculous" harmony between the form of
religious practices and beliefs in a particular society and the
specific religious interests of "clientele" [4].

This harmony is a consequence of selective reception,
which involves the reintegration of doctrine into the habit of
the group in accordance with its place in the social struc-
ture. The condition of reception is the schemes of percep-
tion and thinking that define its boundaries and are the
product of living conditions [4]. The spread of the doctrine
inevitably leads to its interpretation, which is deliberately
carried out by experts or occurs unintentionally due to the
laws of the spread of culture. The degree of interpretation
of a creed depends on the economic, social and cultural
distance between the groups of its creators, distributors
and addressees. Any religious system includes two types
of practices and ideas — one justifies the dominance of
dominant groups, others make subordinates believe in the
legitimacy of domination over them, which is explained by
lack of understanding of the nature of domination and sym-
bolic ways of expressing it.

Thus, the influence of ideas and practices grows due
to a deceptive sense of unity of answers to fundamental
questions. The appearance of unity is maintained through
the different meanings of concepts and practices that
express the opposite social experience. Thus, the content
of humility for some individuals is the main lesson of life,
for others — the fruit of incredible efforts in opposition to
universal forms of inevitability. The effect of ambiguity
resulting from the interpretation of the one Revelation is
the channel through which any religion imposes its picture
of the world. With the help of symbolic manipulation tech-
niques used by the subjects of the religious field, conflicts
are replaced by desires, and human destiny becomes a
choice, which is observed in the example of church glori-
fication of asceticism.

Conclusions. Thus, the study of the anthropological con-
tent of symbolic violence in the religious field based on the
analysis of the main provisions of social theory by
P. Bourdieu is based on the understanding of social space
as a set of relatively autonomous social fields characterized
by a network of relations, practices, institutions. The religious
field functions as a result of the development of objective

relations between the religious interests of social groups of
the laity and the ratio of religious services produced and
offered by religious authorities. Individuals or institutions
claim to own and manage capital depending on their position
in the structure of the distribution of religious power and their
position in the fight for religious capital. As the bearer of le-
gitimate symbolic power, the "church" opposes the "prophet"
and the "sorcerer", who claim its authority and compete with
each other. Symbolic violence in the religious field presup-
poses the formation by the bearers of religious capital of
ideas of individuals about the natural obviousness of objects
and phenomena of the social world in accordance with the
postulates of a particular creed. The degree of deployment
of symbolic violence depends on the nature of competition
for the possession of religious capital and the social status of
individuals on whom the symbolic influence is directed.
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10. I'. Bopeiiko, A-p inoc. Hayk, Ao,

BonuHcbkui HauioHanbHUN yHiBepcuTeT imeHi Jleci YkpaiHkn, Jlyubk, YkpaiHa
M. A. KynakeBuu, acn.

BonuHcbkui HauioHanbHUN yHiBepcuTeT imeHi Jleci YkpaiHkn, Jlyubk, YkpaiHa

CUMBONIYHE HACUNBCTBO Y COLI,IA{TbF!IVI TEOPIi MEPA BYP[bE:
PELIENUIA B PENIMNUHIA COEPI

Memotro cmammi € po3kpummsi nomeHyiany cumMeosliyHo20 Hacusibcmea 8 pesi2iliHili cgpepi Ha OCHO8I aHani3y KoHUyenuii coyiasbHO20 Npoc-
mopy 1. Bypdse. lMidrpyHmsamM cumeosni4yHo20 Hacusibcmea y peniziliHoMy rnosi € cynepHUYmMeo 3a MOHOMOJi0 Ha cumMeosiYHull Kaniman, nonum
MUpsiH Ha penieiliHi nompe6u, npono3uyisi kKanimany peniz2iliHUMuU iHcmaHyissMu — ocobamu abo iHcmumymamu. PenieitiHuli 2abimyc eu3Ha4ae
npupody, hpopmy ma egpekmueHicmb cmpameeili, ki peanisyroms pesni2iliHi iHcmaHyii ons 3adoeosneHHs peniziliHux iHmepecis. PeniziliHuli kani-
man eucmynae iHcmpymeHmom GoMiHyeaHHsl, W0 dae 3mo2y 30ilicHro8amu cumMeoJsliyHe HacusbCcmeo y peniziliHili cgpepi winsixom Hae'sizyeaHHs
cmucnie, 3Ha4eHb, HOPM, Npasur.

KnrouoBi cnoBa: cumBoniuHe HacUnNbCTBO, penirifiHe none, kanitan, rabityc, NpakTuku.

10. I'. Bopeiiko, A-p pmunoc. Hayk, AoL.

BonbIHCKMI HauMOHanNbHbIN yHUBepcuTeT umeHu Jlecn YkpauHku, Jyuk, YkpavHa
M. A. KynakeBuuy, acn.

BonbIHCKMI HaUMOHanNbHbIN yHUBepcuTeT umeHu Jlecun YkpauHku, Jlyuk, YkpavHa

CUMBOJIMYECKOE HACUIIUE B COLI,I/IAJ'IbHOI;! TEOPWUU NbEPA BYPbE:
PELUENUWA B PENUTMO3HOU COEPE

Lensro cmambu sienssiemcsi packpbimue nomeHyuana cUMeoslu4ecKo20 Hacusus 8 pesiu2uo3Hol cghepe Ha OCHO8e aHanu3a KOHYenuyuu coyu-
anbHo2o npocmpaHcmea I1. Bypdbe. OCHOBOU CUMBOIUYECKO20 HACU/Usi 8 Peslu2UO3HOM r1oJle s18/Iiemcsi COMepHUYecmeo 3a MOHOIMOIUK Ha
cumMeosiuyeckull Kanumar, crpoc MUPsIH Ha pPeslu2uo3Hbie HYXObl, NPedrioXeHuUe Kanumasna pe/lu2uo3HbIMU UHCMaHYusIMuU — luyamu unu uHcmu-
mymamu. Penuauo3Hbili 2abumyc onpedesnisiem npupody, ¢popmy u aghghekmueHocmb cmpameauli, KOmopbie peanu3yrom peslu2uo3Hble UHCMaH-
yuu Ons ydoesnemeopeHusi penu2uo3HbIX UHmMepecos. Penuzuo3xbili Kanumasn ebicmynaem UHCMPYMEHMOM OOMUHUPO8AHUS], MO380AOWUM
ocyujecmesisimb CUMBOJIUYECKOE Hacusue 8 pesiu2uo3Hol cghepe nymem Hagsi3bl8aHUsi CMbICII08, 3HaYeHUll, HOPM, NpPasus.

KntoueBble crnoBa: CMBONMYECKOE Hacumnme, PENUMMo3Hoe none, kanuTarn, rabutyc, NpakTuku.
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AHTPOMNONOriaA BCENEHCBKOIO rNATPIAPXA BAP®OJIOMIA I:
Bln 'lﬂl' no IIMMI'

BusieneHo HanpsiMm mpaHcgopmayii aHmponosnoziyHux yseneHb y 6o2ocnoe’’ BceneHcbkozo Mampiapxa Bapgonowmis I. Bu-
X00514U i3 yeHmpasabHOI aHMpPOonoJIo2iYHOI Napaduamu fnpaesocsiae’s, K/I4Y080I0 ide€cto SIKOI € 060KeHHS1 JIIGUHU WIISIXOM 6HY-
mpiwHbo20 dyx08HO20 800CKOHaIeHHs1 A0 euujo2o cmaHy nroboei, [lampiapx nponoHye ¢hopmMyeaHHs1 HOB020 mMurny Cy4YacHoOi
npaeociagHoi MAUHU, KITI04Yo8UM ¢hakmopom sikoi 6yde docsicHeHHs1 cmaHy 1060ei WisixoM yceidoMseHHs1 op2aHi4HOl €OHO-
cmi cmeopeHo2o Bozom yHisepcymy. Knro4oeumu kamezopissmu Hoeoi aHmpononozii nocmatoms numaHHsi eGHocmi, dianozy,
ekosioeiyHoi ceidomocmi, Mupomeopyocmi mowo Ha rpyHmi payioHasnbHo20 o06rpyHmyeaHHs1 Heo6xiOHocmi eupiweHHs1 anu-
6uHHuUXx npobnem cyyacHocmi. Ome, 8 aHmpormnoJsioeii cnocmepicacmbcsi nogopom ei0 ocobucmicHo20 wnsAXy cnaciHHA 0o
"ecernpaeocsiagHo20", mo6mo ¢hopMysaHHsI cy4acHO20 murly rnpaeocsiagHoi ocobucmocmi, sika dosiac MexXi e/lacCHO20 e20UeH-
mpu3my, gpyHOameHmasniamy mou,o 4yepe3 yceidomrneHHs1 op2aHiyHoI if npuyemHocmi do ceimy e yinomy, i akmusHoi )xummesoi

no3uyii y eupiweHHi ekono2iyHUX ma coyianbHux npobnem, ii eéidkpumocmi Ao iHwo20 Ha ocHoegi f1060ei.
Knrouosi cnoBa: NaTtpiapx Bapdonowmin |, aHTpononorisi, cnaciHHs, ekonorisi, eKonoriyHa cBigomicTb, gianor, nobos..

MoctaHoBKa npobnemu. [lapagokcanbHOK PUCOID
XPUCTUSIHCTBA € Te, L0 UdA peniria, sBnsoYnchk rmuboko
aHTPOMOLEHTPUYHOK, MiXX TUM HiKONMW He po3rnsgana no-
OVHY, BYEHHSI NPO NIOAMHY, SK LEeHTpanbHy npobnemy 6o-
rocnoe'da. BogHoyac came aHTPOMOMOriYHi yABNEHHSA L€l
penirii € KOHKYPEHTHUMW HaykoBii Ta dinocodCbkin aH-
Tpononorii eBponencebKoi UMBinizauii i B nepexigHi MOMeH-
TV iCTOpIT XpUCTUSHCBKI Nigepu 3BepTaloTbCsl 40 Npobremu
TNOANHW, OCMUCTTIOKYM i B TICHOMY B3aEMO3B'sI3KY peniriii-
HOro, HayKoBOro, @iflocodCbKOro Ta couianbHO-KynbTyp-
Horo. TOMYy XpUCTUSIHCbKa aHTPOMOSIOris, 3anuLialynch
HE3MIHHOI Yy CBOIl CYTHOCTI, NiANgarae, BCe X Taku, TpaHc-
dopmalisim, BiANOBIAHNM CyCNiNbHUM 3MiHaM Ta 3anutam.
Y umx TpaHcdopmauisx HapoKyrTbCA HOBI nigxoan Ao
PO3yMiHHA CMiBBIAHOLWEHHS Bor — noanHa — CBiT.

AHani3 octaHHix gocnigxeHb. Borocrnoe'ss BceneHcb-
koro Matpiapxa Bapdonomis | € 06'ekToM OOCRIMKEHHS
YMCENbHUX YKPATHCbKMX Ta 3aKOPAOHHWUX AOCNIAHWUKIB, 30K-
pema 0. YopHomopus, J1. dununosud,  A. JlanyTbko,
O. lNopkyui, K. FloBopyHa Ta iH.

MeTa craTTi: BUSBUTM O3HaAKM TpaHCOpMaLin B aHTPO-
nonoriyHomy BYeHHi BceneHcbkoro MaTtpiapxa Bapdonomis I.

Buknap ocHoBHoro martepiany. lNMpuknagom cyvacHoi
HOBITHBOI @HTPOMOSIONYHOI NapagurMu, sika TBOPUTLCS, €
BuUeHHs1 Moro BcecssaTocTi, Apxienuckona KoHcTaHTMHOMNO-
nsa — Hosoro Pumy i BceneHcbkoro MNaTpiapxa Bapdono-
mis |. Borocnos'a lMNaTpiapxa € npuknagoM AOCBIAHOI Mpa-
BOCnaBHoi aHTpononorii. Lie npuknag 6orocnoe's, ske Ha-
POAXYETLCS Ha LWNAXy ocobucTicHoro nowwyky bora, nowy-
Ky BflacHOro wnsaxy cnyxiHHa borosi Ta ceitoBi. Harono-
LIYIOYM Ha TOMY, L0 "B HAaLW 4ac MW CTUKAEMOCS 3 LUBMOKO
MIHNMBUM CBITOM, MOBHUM HOBUWX BWKIUKIB Ta Henepenba-
YeHUX MOXNMBOCTEN AN pO3BUTKY Ta nporpecy”, MNaTpiapx
3afaeTbCsl MUTaHHAM: "HAKol NMOoBUHHA OyTW Mo3uuisi Xpuc-
TUSIHCbKUX LEPKOB, Nepes Cy4acHMMMK BUKNMKamMn? FAk BoO-
HW MOXYTb BUKOPWUCTOBYBATU IXHIO AOPOrOLiHHY OYyXOBHY
Ta MopanbHy crnagwuHy, iXHe rnvMboke aHTponosnoriyHe
KOpPiHHA Ta OnarovmHHi Tpaamuii?” [2].

MpoGnemu npaBoCnaBHOI €OHOCTI, EKYMEHIYHMX 3B's3-
KiB 3 iHLUMMW KOHGDECIAMW a, OTXKe, aKkTUBi3aLis MiKKOHe-
CiiHOoro pianory Ta peniriiHoi TepnumocTi, TypboTa npo
HaBKoONULWHe cepeposulle [1, ¢. 22] — ocb cTpaTeriyHUn
HanpsiM Cry>XiHHS1, B OCHOBY SIKOTO MOKMAAEHO HOBITHIO OH-
TONOriYHO-aHTPONOMOriYHY NapagurMy — €4HICTb NIOAMHM Ta
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