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KueBckuit HaumoHanbHbIW YHMBepcuTeT UMeHn Tapaca LlleByeHko
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MEXOYHAPOAOHOE COTPYAHUYECTBO U COLUMAIIbHOE NAPTHEPCTBO
KAK MEXAHU3Mbl OBECINEYEHNA KAYECTBA KYJIbTYPOJIOTMYECKOIO OGPA30BAHUA

B cmambe packpbieaemcsi codep)aHue MexaHU3Moe obecrneqyeHusi kKayecmea Ky/ibmyposio2uyeckoao obpasoeaHusi u pocma posu 2yMaHu-
mapHO20 3HaHUs1 KaK 8 YKpauHe, mak u 8 cmpaHax EC. B kayecmee makux MexaHU3Mo8 paccMampuearomcsi MexdyHapooHoe compydHu4ecmeso u
coyuanbHoe napmHepcmeo 8 cucmeme ebicle20 obpa3oeaHusi. Onucbieaemcsi NoNoXumesbHbIl ONbim peanu3ayuu mexdyHapodHo20 compyod-
HuYecmea u coyuanbHo20 napmHepcmea e KueeckomM HauyuoHanbLHOM yHusepcumeme umeHu Tapaca LllegyeHko, y4acmHukamu Komopozo 6biuiu
eeponelickue yHusepcumemsl, pabomodamenu, npedcmasumesnu op2aHoe 2ocydapcmeeHHol enacmu u cmydeHmsbl. O603Ha4Yaromcesi npoghec-
CUOHasIbHbIE KOMITEMEeHMHOCMU, KOMOPbIe MoJy4usiu ebinycKHUKU omaeneHusi Kynbmyponoauu KHYTIL 6nazodaps y4e6HbIM npo2pamMmam, co3-
OaHHbIM 8 npouyecce mako2o compydHu4yecmea. Ymeepxdaemcsi, Ymo MexaHU3Mbl MeXO0yHapoOHO20 compydHuU4Yyecmea u coyuasbHO20 napm-
Hepcmea no3eoJsisilom ocyujecmesisimb 06MeH onbimom, obecrneyugarom Mo6uUIbHOCMbL epPCcoHana, NomMozarom eHedpsimb Hoeble rnedazoauye-
CcKue MemoOkbl, M0380J151F0M 8800UMb HO8ble y4ebHble OUCUUMIUHBI, ClTOCO6HbIe hopMmuposams y cmydeHmoe Heob6xo0umMbie Oisl pbiHKa mpyda
3HaHUs U HasbIKU, coomeemcmeoeams 8bLICOKUM cmaHdapmam ka4ecmea 8 Eeponeilickom npocmpaHcmee ebicuie2o 06pa3oeaHusi.

Knroveesble crnoea: rymaHutapHoe obpasoBaHue, KynbTypororus, MexagyHapogHoe CoTpyaHuYecTBo, nporpamma "Temnyc”, npoekt HESDeSPI, couu-
anbHoe NapTHepCcTBO, obecneyeHne kavyecTsa o6pasoBaHms.
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INTERNATIONAL COOPERATION AND SOCIAL PARTNERSHIP AS MECHANISMS OF QUALITY ASSURANCE
OF CULTURAL EDUCATION

The article focuses on the problems of modern higher education in Ukraine and the EU. A special attention is paid to issues of the mechanisms
for internal Quality Assurance of education and for increase of the role of the humanities in both Ukraine and the EU. As such mechanisms are
considered international cooperation and social partnership in higher education. The paper describes the positive experience of realization of
international cooperation and social partnership in Taras Shevchenko National University of Kyiv in the framework of the HESDeSPI project (2010-
2013), the participants of which were European universities (Armenia, Georgia, Italy, Latvia, Moldova, Portugal, Ukraine), employers from Kyiv and
Simferopol, government, public and administrative agents (especially Ministry of Education and Science of Ukraine and Ministries of partner
countries), and students. Special attention is given to the tasks of the project, the stage of its implementation and the results, which had a
significant impact on the formation of curricula for bachelors of cultural studies (2011) and masters of cultural studies (2015) at the Faculty of
Philosophy of the Kyiv University. These mechanisms helped project-team first of all to determine the set of professional competences of bachelors
of cultural studies and masters of cultural studies, and then to form these professional competencies of students in the educational process. Thus,
it can be argued that the mechanisms of international cooperation and social partnership allow the exchange of experience in the modernization
and reform of the higher education system with the EU universities, provide staff mobility in order to exchange teaching and scientific experience,
provide information on the labor market in the cultural sector, help to introduce new academic disciplines and progressive teaching methods,
organize training and practices. These actions allow graduates to be ready to the demands of the labor market and allow our higher education to
meet the high quality standards of the European Higher Education Area.

Key words: higher education, humanitarian education, cultural studies, international cooperation, Tempus program, HESDeSPI project, social partnership,
quality assurance of education.
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MORAL AND RELIGIOUS MOTIVES IN THE WORKS OF J.R.R. TOLKIEN:
CULTURAL CONTEXT

The main moral and religious themes of J. Tolkien's novels “The Lord of rings” and “The Silmarillion” are observed in the article. It is analyzed
that Tolkien followed Christian tradition, sharing st. Augustine's conception of evil as the absence of good. It is clarified Tolkien's anti-Nietzschean
position where evil is equal to the will to power, while the good is associated with humility and serving. It is shown an author's interpretation of
Socratic classic inquiry: would people live virtuous life if they achieve omnipotence and why moral life is preferable than immoral one. According to
Tolkien, human moral obligations are closely connected with the awareness of freedom and mortality which are regarded as a gift to a man, ena-
bling to escape from senseless “bad infinity” (Hegel) of material determinant existence. In its turn, a notion of “gift” refers to metaphysical model of
world that assumes divine being and his providential intervention in the course of earthly history. One of this divine providence's manifestation is
so called “eucatastrophe”, unexpected salvation from tragedy, therapeutic consolation that returns to a man the feeling of meaningfulness and joy
of being. It is suggested that salvation can be interpreted in romantic way as coincidence point of trajectories of art and nature, where fairy tale
embodies in life, and life starts to be built according to the laws of fairy tale.

Keywords: virtue, evil as absence of good, will to power, death as a gift, providence, salvation.

The formulation of the problem. The well-known
writer Tolkien was a professor of English and literature in
Oxford, but not a professional philosopher. However, in
his field of philology and linguistics, he was the leading
scientist and has friends among many prominent intellec-
tuals of the time, including K. Lewis, C. Williams,

O. Barfield and others. In communication and correspon-
dence, they touched upon many questions that went be-
yond the narrow scope of research on literature and an-
cient languages: themes of myth and fairy tales, cosmol-
ogy and eschatology of various folks, problems of ecol-
ogy and technology, the relationship of science and relig-
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ion, etc. Moreover, as a faithful adherent of Roman Ca-
tholicism, Tolkien was interested in eternal philosophical
and metaphysical questions about the struggle between
good and evil, fate and freedom, the salvation and provi-
dence, the fear of death and eternal life, service and vir-
tue as the condition of happiness. And Tolkien embodied
his vision of the solution of these philosophical and reli-
gious problems in veiled artistic form in his famous nov-
els The Lord of the Rings and The Silmarillion. So unveil-
ing the hidden philosophical intentions of the writer is
useful for deeper understanding of his heritage.

The analysis of research and publications. The cul-
turological analysis of literary works of Tolkien was carried
out by such western thinkers as Ch. Tolkien, S. Caldecott,
R. Purtill, H. Carpenter, G. Bassham, E. Bronson and oth-
ers. The profound philosophical and religious interpretation
of Tolkien's opus magnum “The Lord of rings” was given by
famous English writer C. Lewis. Tolkien debates with nihilis-
tic position of F. Nietzsche and shares the metaphysical
views of Plato, st. Augustine and G. Chesterton. So it is
important to compare and parallel these thinkers.

The purpose of our article is to identify the main ethi-
cal problems of J.Tolkien's works, such as good and evil,
mortality and immortality, destiny and providence, to reveal
their deep philosophical and religious roots, which goes
either explicitly or implicitly to a Christian foundation.

The main statements of the study. As we all re-
member, the central symbol of the novel is the magic ring
of invisibility, so called the One Ring of omnipotence,
around which the basic intricacies of the plot unfold.
Tolkien puts the philosophical question: if a living being
got this ring, would he live a moral (virtious) life, would he
remain the same? Does the right to own a ring neglect
ethical norms? The problem is that the owner of the Ring
of Sauron is a creature endowed with unlimited power.
And he has the opportunity to carry out immorally acts
with impunity and fearlessness. It is interesting that
Tolkien's story about the Ring was partly borrowed from
Plato’s famous dialogue “The Republic’ [6]. Plato de-
scribes the story of tzar Gyges, who found the magic ring
that made him invisible and used it to penetrate the pal-
ace, kill ruling king Candaules, seduce the queen and
become the ruler of the country. So here we have a prob-
lem, previously formulated by Plato: does unlimited
power and supernatural opportunities abolish the need to
be moral? It is clear that the owner of the ring follows
uncontrolled satisfaction of desires, without thinking
about the interests of others. And even righteous man
would not avoid the temptation to do whatever he likes,
knowing that his crimes would never be revealed.

It is also obvious from the point of view of common
sense that immoral life is seemed to give more advan-
tages and privileges than moral one. Immorality and
permissiveness lead to wealth, prosperity, strength,
power, while virtue and obedience to the rules mean
poverty, feebleness and dishonour. So who chooses the
moral way of life? "Why should we follow the moral
laws?" [6, p. 34] - asks Socrates in The Republic. In the
dialogue Socrates argues with his opponent Glaucon,
who claims that people obey to moral norms only be-
cause of fear of punishment. If we had the chance to
escape punishment, we would not follow the moral prin-
ciples, we would not control our desires and not even
think about the evil and suffering inflicted on others. So,
according to Glaukon, morality exists for the weak-willed
and fearful men, while immorality is the privilege of the
strong and the brave ones. The arguments of Socrates
are based on the religious postulate of the existence of

an immortal soul. It is the soul that protects us from cyni-
cism and preserves righteousness. By Socrates, immoral
life is worse than virtuous, because it destroys the soul of
man. And this means that freedom from moral obligations
and constrains leads to complete misfortune and unhap-
piness. Power over the world, wealth and glory do not
compensate the psychic and spiritual emptiness, the
"existential vacuum" (in terms of V. Frankle). Righteous-
ness, but not sensual pleasure, leads to harmony with
oneself, peace and happiness. So, according to Socra-
tes, a righteous man will never use a ring, but reject it.

Tolkien stands on the side of Socrates. He shares his
opinion that a “conflict of absolute power and moral behav-
ior is inevitable” [1, p.17]. First of all, Tolkien affirms that
the use of a ring is a complex moral and existential choice.
Is it possible to use the ring of omnipotence against evil
forces? In other words, is it possible to fight evil with the
help of evil? These are the key questions of the novel. The
characters in different ways make their existential choice:
for example, some of them refuses to use the ring (Gan-
dalf, Galadriel, Sam), someone uses it partially (Frodo,
Bilbo), someone is completely enslaved and destroyed by
the ring (Gollum); and finally there is someone, on whom it
does not work at all (Tom Bombadil).

Secondly, Tolkien shows that if the final choice is
made in favor of the Ring, we see that it perverts the soul
of its owner. A vivid illustration to this thesis is the image
of Gollum. Tolkien describes him as miserable, cowardly,
pitiful creature. Gollum does not have a home, friends, he
is constantly looking for a lost precious ring. He is ready
to kill anyone to get it back. Another character, brave and
noble warrior Boromir decides to use the ring for good
purposes, in order to destroy dark power of Sauron.
However, other participants in the campaign respond to
this proposal with a refuse:

“— Valour needs first strength, and then a weapon. Let
the Ring be your weapon, if it has such power as you
say. Take it and go forth to victory!', said Boromir.

— Alas, no,' said Elrond. 'We cannot use the Ruling
Ring. That we now know too well. It belongs to Sauron
and was made by him alone, and is altogether evil. Its
strength, Boromir, is too great for anyone to wield at will,
save only those who have already a great power of their
own. But for them it holds an even deadlier peril. The
very desire of it corrupts the heart. Consider Saruman. If
any of the Wise should with this Ring overthrow the Lord
of Mordor, using his own arts, he would then set himself
on Sauron's throne, and yet another Dark Lord would
appear. And that is another reason why the Ring should
be destroyed: as long as it is in the world it will be a dan-
ger even to the Wise. For nothing is evil in the beginning.
Even Sauron was not so. | fear to take the Ring to hide it.
| will not take the Ring to wield it” [10, p. 103].

So as we see, the forces of good can’t use the ring of
omnipotence. As long as it exists, the threat to be
tempted by the unlimited will to power remains even for a
wise and virtue man. As it was already mentioned, the
use of the evil power ruins the soul (i.e. the moral nature
of a man). The ring can corrupt even a brave, strong and
virtuous person (and we see how Boromir tries to take
the ring from Frodo by force, breaking his promises).It
should be stressed upon the fact, that owner of the Rul-
ing Ring little by little becomes its slave, completely loos-
ing his freedom of choice. It becomes obvious, especially
if we remember the goal of the creator of the ring Sauron,
who forged the One: to dominate, enslave, impose his
will everywhere in the world. In these attempts to enslave
the world, Sauron tried to take the place of God the Crea-
tor, thus becoming a new god. As Tolkien explains in his



S

~ 62~ YxpaiHchbKi KyJabTypoJIoriuHi eTymii

letters, “Sauron wants to be not just a king, but a “king-
god”, and his servants support him in this... If he won, he
would demand a divine honor from all living beings, and
absolute power over the whole world” [2, p. 51]. So, the
conflict of the novel is not just a moral, but of deep reli-
gious significance: it contrasts the pride that pretends to
be an all-powerful force, denying freedom, and a realism
of humility that understands its real place in the world
and value of the freedom of the will.

In fact, Sauron embodies this pride, the will to abso-
lute power. The Ring guarantees his vital energy, his life
essence, for destroying the One, you deprive Sauron of
much of his energy. And here it is necessary to remem-
ber the German philosopher F. Nietzsche and his con-
cept of will to power. "What is good? All that heightens
the feeling of power in man, the will to power, power it-
self. What is bad? All that is born of weakness. What is
happiness? The feeling that power is growing, that resis-
tance is overcome” [5, p. 30]. Nietzsche maintained hu-
man desire for power, because the essence of life is
considered to be taming and pressure of weak men by
strong ones. “The "exploitation" is not part of a depraved
or incomplete and primitive society: it belongs in the es-
sential nature of what is living, as a basic organic func-
tion; it is a consequence of the real will to power, which is
simply the will to live" [5, p. 259]. Thus, according to the
philosopher, the essence of all life is the will to power
and the will to live, resulting in a necessary exploitation.
Man of Christian morality (Nietzsche calls it “slave moral-
ity”) acts against its nature. But anyway strength and,
therefore, desire to dominate, to rule, to manipulate are
inherent to the nature. "To require of strength that it
should not express itself as strength, that it should not be
a wish to overpower, a wish to overthrow, a wish to be-
come master, a thirst for enemies, antagonisms and tri-
umphs is just as absurd as to require of weakness that it
should express itself as strength” [4, p.27].

Nietzschean super-man, who is the embodiment of
the strength and will to power, is similar to Tolkien's
Sauron. Both are beyond good and evil (or rather reject-
ing notions of good and evil of society). But the fatal con-
sequence of this rejecting is that super-man must replace
God. Philosopher explains that God is not a value for
modern society, and "faith in the Christian God is no
longer something that is trustworthy". According to him,
“death of God” does not mean revolt against God, but the
human understanding of his initial absence. If there is no
God, there is no reasonable and objective purpose, ap-
propriatness, general meaning and sense neither in a
world history, nor in personal biographies. Nietzsche af-
firms that people have invented the concepts of goal and
purpose to overcome the alienation in the world and to
explain the suffering that have no meaning or justification
indeed. That is because the truth about the absurd and
aimless world is unbearable, leading to the suicide or dis-
gust. The death of god Nietzsche regards as positive new:
"God is dead! God remains dead! And we have killed him!
How shall we console ourselves, the most murderous of all
murderers? The holiest and the mightiest that the world
has hitherto possessed, has bled to death under our knife,
- who will wipe the blood from us? With what water could
we cleanse ourselves? ... Shall we not ourselves have to
become Gods, merely to seem worthy of it?" [3, p. 125].
For Nietzsche death of God does not cause the despair.
We must accept godless life as a challenge.

Tolkien demonstrates his vivid anti-nitzschean world-
view. The message of Tolkien as a Christian is clear. The
danger of nihilism is not only in denying God and reality
of eternal values of truth, good and beauty. In fact nihil-

ism ruins human nature. Thus, a struggle against evil,
that pretends to become absolute and replace God, is
actually the struggle for a man, for humanity. This is the
defence of the sense of life and general meaningfulness
of the history. Everything, even illness and suffering, has
its deeper sense and purpose. Nothing happens in vain.
What Nietzsche says so perfectly characterizes him as a
man of modernity, who does not know anything super-
natural, that would exceed the capabilities of nature.
Christianity claimed that there is possibility of overcoming
nature and “natural” as spoiled by sin. Moreover, this
possibility is essential tasks of morality. Speaking alle-
gorically, a cultivation of natural is like cultivation of
weed. There is nothing human in it. But the raising of
roses requires tremendous effort, as well as raising of
humility, overcoming pride and strength as manifestation
of sinful nature. For Tolkien humility as taming will to
power - is not weakness, but extraordinary strength that
belongs to the supernatural level of being. Nietzsche
distorted and misinterprets Christianity as well as Sauron
misinterprets and exaggerates his role in the history of
Middle-earth. Hence we see the roots of nihilism and
rebellion against the existing order of things.

It should be added about Tolkien's views on the na-
ture of evil. The ruling ring has its power only because it
was created by Sauron to conquer the world. The cause
of evil is a “distorted will’, or “wicked will”, the thirst to
conquer the world instead of serving the good. This
means that “the ring itself is not the Manichean inde-
pendent substance of evil in the world” [9, p. 80]. It is the
product of the endless “will to power”, but it is not an ab-
solutely evil thing in itself. After all, the very substance
from which the ring is made is not evil. In the world of
Tolkien there is no “evil metal” or “evil matter”. If the
same metal was used by someone else, it would not be-
come a ring of omnipotence, so evil is something secon-
dary. And even Sauron himself is not an example of ab-
solute evil power. Sauron is a spoiled, morally corrupted,
depraved creature, but he was not created as such. As
Tolkien writes, "transformation always begins little by
little, and Sauron was not born a villain" [2, p.13]. So, for
the existence of evil, the presence of good is necessary,
just as light enables shadow or health enables the ill-
ness. Good is primary and unconditional, evil is secon-
dary and parasitizes on good. This understanding of evil
is typically Christian. Tolkien shares the views of St.
Augustine, who claimed that all good is from God.
Tolkien writes in a letter: "There is no Absolute Evil in my
history. | do not think that it exists, because it is zero" [2,
p.17]. Let us compare it with st. Augustine’s affirmation:
"Neither the good desired by sinners, nor the free will
itself are not the evil ... for evil is a betrayal of eternal
values and an appeal to transient (ephemeral) values.
This betrayal and this appeal end in a just misfortune,
because they are committed not forcibly, but voluntarily”
[8, p. 96]. So, for St. Augustine (and for Tolkien) evil
comes from the freedom of the will, which substitutes
God for itself, and distorts desire. Commenting on st.
Paul's thesis that the “love of money is the root of all evil”
(1 Timothy 6:10), Augustine explains that avarice (ex-
treme greed for wealth and material gain) is "any passion
that makes a person desire more than is necessary. Sin-
ful will is the cause of all evil" [8, p.99]. But at the same
time evil is not self-sufficient and it is not all-mighty.

It is necessary to examine another important philoso-
phical and religious problem of mortality, which has been
always considered to be the most awful evil for humanity.
When the time comes, the body of a man is not capable
of supporting life because of old age, illness or injury. In
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Tolkien's imaginary land, when the human bodies die,
their souls leave the world. However the elves have a
different destiny: their bodies can be worn or damaged
during the thousands of years, but their souls can't leave
the world, they remain "inside the circle of life". Sages and
elves in the world of Tolkien regard mortality as a gift to
people. The elves themselves are granted immortality,
which lasts until the end of time. Elves envy the human op-
portunity to die, while people envy everlasting existence.
Immortality in Tolkien's work is associated with longing for
the Golden Age, the lost divine light. “Death is the loss of
former greatness, a sign of universal entropy, aging, ex-
haustion and decrepitude”. [7, p.19]. It is symptomatic that
the ring of omnipotence promises physical immortality — but
it is just an extension of aging, decaying and fading away.
This is potential infinity, or as Hegel said, a bad infinity, as if
a piece of butter was spread over a very large slice of bread
(Tolkien's analogy). Real immortality is not a stretching of
time, but a way out of it, transcendence into eternity.
Immortality of elf is also reminiscent of Hegel's bad
infinity, where everything is conjugated with yearning and
melancholy, with a never-ending memory of what once
happened, but already had gone. Immortality is associ-
ated with a sense of loss, anguish and fleetingness. This
sensation absorbs the music of the elf, their songs that
are trying to capture the time flow, to keep it. The signifi-
cance of the present and the future fades, and all atten-
tion of elves is directed to the past. Elves are tied to the
Earth until the end of times. On the other hand, people
mostly look into the future - they are tempted not by the
desire to stop time, like the elves, but to prolong it, delay-
ing death. Men's destiny lies outside the world. As
Tolkien writes in Silmarrillion, "llvatar [God-creator] sat
alone in thought. Then he spoke and said: 'Behold | love
the Earth, which shall be a mansion for the Quendi
[elves] and the Atani [people]! But the Quendi shall be
the fairest of all earthly creatures, and they shall have
and shall conceive and bring forth more beauty than all
my Children; and they shall have the greater bliss in this
world. But to the Atani | will give a new gift.' Therefore he
willed that the hearts of Men should seek beyond the
world and should find no rest therein; but they should
have a virtue to shape their life, amid the powers and
chances of the world... But lluvatar knew that Men, being
set amid the turmoils of the powers of the world, would
stray often, and would not use their gifts in harmony; and
he said: "These too in their time shall find that all that
they do redounds at the end only to the glory of my
work."... It is one with this gift of freedom that the children
of Men dwell only a short space in the world alive, and
are not bound to it, and depart soon whither the Elves
know not. Whereas the Elves remain until the end of
days, and their love of the Earth and all the world is more
single and more poignant therefore, and as the years
lengthen ever more sorrowful. For the Elves die not till
tile world dies, unless they are slain or waste in grief (and
to both these seeming deaths they are subject); neither
does age subdue their strength, unless one grow weary
of ten thousand centuries; and dying they are gathered to
the halls of Mandos in Valinor [immortal realm in
Tolkien's works], whence they may in time return. But the
sons of Men die indeed, and leave the world; wherefore
they are called the Guests, or the Strangers. Death is
their fate, the gift of lluvatar, which as Time wears even
the Powers shall envy. But Melkor [evil spirit] has cast his
shadow upon it, and confounded it with darkness, and
brought forth evil out of good, and fear out of hope" [11,
p. 15]. Here we see a reminiscence of St. Augustine's

thought: "You [The Lord] created us for Yourself. And our
heart does not rest until it calms down in You" (The Con-
fession). The difference between Tolkien and st.
Augustine is that death in Middle-earth is not a punishment
for original sin, but a gift and an integral part of human
nature. People are destined to leave the world and not
come back, and ahead of them there is a mystery which is
"more than memory". Therefore, for men the way to the
immortal country of Valinor is closed. "Our withdrawal is
full of sorrow, but there is no despair in it. For we are not
eternally attached to this world, and beyond it there is
more than memory" [10, p. 920]. Thus, death releases
from a tiring endless existence, from the circle of life and
eternal repetition and return, which is aimless and vain
(see F. Nietzsche's concept of eternal return).

Gifts to elves and people are different. The notion of
“gift” refers to metaphysical model of world that assumes
divine being and his providential intervention in the course
of earthly history. So we need to say a few words about
providence and its significant function. In Tolkien's novel,
providence is a set of circumstances, a series of suppos-
edly accidental events and coincidences that turn the
course of history to help the good against evil. Moreover,
due to providence good is born out of evil, and evil serves
as the foundation of good. Evil character Gollum was a toy
in the hands of Providence. The story goes that he bites
off his finger with a ring and then accidently falls down into
the mouth of the volcano. And thus the ruling ring is de-
stroyed along with him. So Gollum as negative character
was needed, because Frodo himself could not destroy the
Ring, and everything would be in vain without presence of
Gollum. Providence is the supreme power that uses evil
will but works for the sake of good. It was predestined that
the ring would be found exactly by the hobbit Bilbo, and
not by man, elf or troll, and it was doomed that the ring
would be perished. The positive characters of the novel
are characterized by an awareness of their incomplete-
ness, subordination of their own role to some higher task.
Thus author shows that the ultimate destiny is not in hu-
man hands. As St. Augustine affirms, if evil is really an
independent force in the universe, then divine providence
becomes questionable, since the existence of such a force
denies the omnipotence of God. But the fact is that evil is
merely a part of a greater masterplan. When Frodo regrets
that Bilbo did not kill Gollum, Gendalf replies: "Gollum is
not quite a lost creature ... In his heart he had a cherished
corner, into which light penetrated, like the sun through
silk: light from the past ... Alas, for him, there is little hope"
[10, p. 70]. The image of Saruman, a magician who be-
came the servant of dark power, shows that evil not only
parasitizes on good, but also devours itself. The death of
Saruman from the hand of his flunky shows that evil deeds
turn against their creator. An adequate response to evil is
courage, hope for the best and patience, but when evil is
seemed to win and triumph, then suddenly happens the
unexpected fortune and lucky coincidence. This unexpected
turn causes delight, joy and gratitude. Providence begins to
protect the guardians of the Ring at the very moment when
they most need it, when their strengths are exhausted and
they are almost filled with despair. In the Tolkien universe,
the individual always has the certainty that there is a high
cosmic order to be learned and a mission to be fulfilled,
since in the world of providence human history has a plot
and a clear dramatic unity. Happy-end is the manifestation
of the providence and we may suggest that it can be inter-
preted in romantic way as coincidence point of trajectories of
art and nature, where fairy tale embodies in life, and life
starts to be built according to the laws of fairy tale.
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It is generally accepted that literary work can be
called religious only if the nature of God is examined in i,
peculiarities of faith is analyzed or cult practice is de-
scribed. According to these criteria, the Lord of the Rings
is a completely non-religious book. However, in the
broader sense of the word, it can be called religious and
metaphysical. First, it should be mentioned that Tolkien
worked out his own cosmology according to which the
real Lord of Middle-earth and supreme being of all exis-
tence is God the Creator, Eru lluvator. He created out of
nothing the immortal creatures of the Ainur, similar to
angels and archangels in the Christian tradition. With
their help lluvator created the physical world and all be-
ings in the cosmic symphony of divine music. The main
difference and discord between good and evil began with
the fall of Melkor, one of the highest of the Ainur, who
introduced the first dissonance into music. However,
llivator was able to turn this dissonance into a higher
harmony. At the end of this musical symphony of Crea-
tion, “llGvatar arose a third time, and his face was terrible
to behold. Then he raised up both his hands, and in one
chord, deeper than the Abyss, higher than the Firma-
ment, piercing as the light of the eye of lluvatar, the Mu-
sic ceased. Then lluvatar spoke, and he said: 'Mighty are
the Ainur, and mightiest among them is Melkor; but that
he may know, and all the Ainur, that | am llavatar, those
things that ye have sung, | will show them forth, that ye
may see what ye have done. And thou, Melkor, shalt see
that no theme may be played that hath not its uttermost
source in me, nor can any alter the music in my despite.
For he that attempteth this shall prove but mine instru-
ment in the devising of things more wonderful, which he
himself hath not imagined” [11, p. 10]. Here we may
compare Melkor with Mephistopheles, who is described
as “a part of the power who wills evil always but always
works the good" (Goethe).

Secondly, we may recall S. Kierkegaard who believed
that the essence of religious faith is the promise of salva-
tion, which we can't achieve by our own efforts and
which is possible only with the help of a divine miracle. In
this context let us remember what the magician Gendalf
says to the governor of Gondor Denethor: "In this world, |
am responsible for everything that is worth saving" [10,
p.720].The idea of salvation in real life is embodied in a
fairy-tale form of a happy ending. In fact, happy end, ac-
cording to Tolkien, is the answer to the question: do our
actions have meaning, do our sufferings and deprivations
have significance? A true fairy tale answers this question
affirmatively. Happy-end gives a delay to the approach-
ing catastrophe, a consolation and the joy of getting rid of
the forthcoming threaten and disaster. Tolkien calls this
“eucatastrophe” - the opposite of tragedy and the highest
form of manifestation of a fairy tale. In his essay “On fairy
tales”, Tolkien writes: "Joy from the happy ending of a
fairy tale ... - this is one of the blessings that a magic fairy
tale puts on people ... This joy is unexpected and miracu-
lously descending grace ... Joy denies complete and final
defeat of man and in this sense is an Evangelical good
news, giving a feeling ... of joy that transcends this
world" [12, p.183]. The world is full of evil and imperfec-
tion, but the tale helps to rise above the situation and
gives an unexpected respite due to divine grace or fa-
vor. "The Gospels contain a fairy tale, or rather, a uni-
versal narrative, containing the essence of all fairy
tales" [12, p.190]. The resurrection of Christ is, in
Tolkien's terms, “eucatastrophe”, unexpected relief and
joy, when everything seems to be lost, and evil and
death are going to triumph. We can only add that in
case of Tolkien's personal life and biography we face

with romantic worldview where nature imitates art
(Oscar Wilde), and ordinary existence embodies the
miraculous logic of eucatastrophe.

Conclusion. So, works of Tolkien, especially his
novel Lord of the Rings, is not just a fiction, but a synthe-
sis of an epos and a fairy tale that touches upon serious
questions of morals and religion, cosmology and escha-
tology. Here, tragedy and sadness are combined with
“eucatastrophic” consolation, evil and death with the
hope of winning of the forces of good and belief in im-
mortality and eternal life. And this is the religious, more
precisely Christian pathos of the whole work. The happy-
end or “eucatastrophe” refers not only to the external turn
of the plot, but also to the inner turn, the moral transfor-
mation of the inner world of the character as well as the
healing of the inner world of reader, its recovery, when a
person begins to “look at the world as through a cleanly
washed window” [12, p.194]. We also see here a result of
romantic paradigm, where life imitates art. In his works,
Tolkien connects the return of freshness of perception
with recovery, when we can clearly see the world, freeing
ourselves from the banality and illusion of omniscience. It
is the fairy tale that gives admiration and freshness of
perception, healing from “spiritual blindness”. It is here
that we acquire the ability to see and admire the provi-
dential unity of human existence, the temporality of evil,
mortality and freedom as God given gift, and the ultimate
essence of things beyond the phenomena.
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A. 10. Mopo3oB, a-p cinoc. Hayk, gou,.
KuiBCbKkMi HaLioHanbHUI TOProBenbHO-eKOHOMIYHMI YHiBEpCUTeT
Byn. Kioto, 19, M. Kuis, 02156, YkpaiHa

MOPAIBbHO-PENICAHI MOTUBM Y TBOPYOCTI [X. P. TONKIEHA: KYNIbTYPHUA KOHTEKCT

Y cmammi po3sznsdarombcsi 205108HIi MopasbHi ma peniciliHi memu pomanie TonkieHa "Bosiodap nepcmeHie” ma "CinbmapunioH”.
lpoaHanizoeaHo, wo ToskieH OoMPUMYemMbCsI XpPUCMUSIHCbKOI mpaduyil, po3dinsiroyu no2nsdu ce. Ae2ycmuHa Ha 3710 IK Hecmady Oob6pa.
lMposicHlembcsi aHMuHiyweaHcbKa no3uyis TonkieHa, e 3510 npupieHOemMbCsi Ao "eosi do es1adu”, a Ao6po acouyiroembCcsi 3 YeCHOmMamu rMoKopu i
cnyxiHHs. [TokazaHa aemopcbka iHmepnpemauyisi Knacu4HoO20 COKpamiecbKo20 3anumaHHs: 4u 6ydyms odu eecmu Ao6poYecHe xummsi, ompu-
Maswu eceMo2ymHicmb, i YoMy MopasibHe xummsi Kpauwje 3a amopasnbHe. 3a TonkieHoM, mMopasnbHi 0608’s13KU JIl0OUHU MICHO Noe’si3aHi 3
yceidomsieHHsIM Heto ce0600u i cMepmHocmi, siki po3asisidarombcsl sIK 0ap, W0 YMOXJiuesiroe euxio 3a mexi abcypoHocmi "dypHoi 6e3kiHeyHocmi"”
(Fezenb) mamepianbHo2o demepmiHo8aHO20 iCHyeaHHsi. Y ceol yepay, noHssmms Oapy eidcunae 0o Memadhisu4Hoi kapmuHu ceimy, de
eu3Haembcs1 60xecmeeHHe 6ymmsi i io20 npoeideHyiliHe empyy4aHHs 8 Xid 3eMHoi icmopii. OGHe 3 nposieie 60xecmeeHHo20 [MpoeudiHHS — m. 38.
"eekamacmpodgha” (TonkieH), dueoswxHe cnaciHHsi ei0 mpazedii, yinowja pospada, wjo nosepmae OOUHIi ocMmucneHicmb i padicmb 6ymms.
Bucnoesniroembcsi OyMKa Npo me, WO ChaciHHs MOXHa mylyMaqdumu 6 POMaHMUuYHOMY KJIH0Yi SIK MOYKy nepemuHy mpaekmopili mucmeymea i
npupodu, Konu YyapieHa Ka3ka eMillOEMbCS 8 XUmmMsi, a xummsi novyuHae 6ydyeamucsi 3a 3aKoHaMu YapieHOI Ka3Ku.

Knro4oei cnoea: 4ecHoTa, 3no Sk BiACYTHICTb Ao6pa, BONs A0 BNnaaw, CMepTb Sk Aap, NPOBUAIHHS, CNACiHHS.

A. 0. Mopo3soB, a-p hunoc. Hayk, gou.
KueBckuit HaUMOHaNbHbIA TOProBO-3KOHOMUYECKUI YHUBEpPCUTET
yn. Knoro, 19, r. Kues, 02156, YkpauHa

MOPANBHO-PENUTMO3HLIE MOTUBbI B TBOPYECTBE [X. P. TONIKUEHA: KYNIbTYPHbIA KOHTEKCT

B cmambe paccmampuearomcs a2agHble MOpasibHble U peslu2uo3Hbie memMbl pomaHos [x. TonkueHa "BnacmenuH koney” u "Cunbmapunnu-
oH". [lpoaHanu3suposaHo, ymo TonkueH credyem xpucmuaHckol mpaduyuu, pa3odessisi KOHyenyuro ce. Ag2ycmuHa o 3/1e kak Hedocmamke dobpa.
lMposicHsiemcs aHmMuHuyweaHckasi no3uyusi TonkueHa, 20e 3710 npupasHueaemcsi K "sose k enacmu”, a do6po accoyuupyemcsi ¢ dob6podemernbio
cMupeHusi u cnyxeHus. lokazaHa aemopckasi uHmMepnpemayusi KIaccu4ecko20 COKPamoecKo20 eonpowaHusi: 6ydym nu nodu eecmu dobpode-
MmesibHYI0 XU3Hb, MOJTy4U8 8CeMo2yu,ecmeo, U no4emMy mMopasbHasi Xu3Hb npednoymumesnbHee amopasnbHol. CoanacHo TonKueHy, MopanbHble
obsizamenibcmea 4esioeeka MecHoO cesizaHbl C 0OCO3HaHUeM uM ce0600bl U cMepmMHOCMU, Komopblie paccmMampusgatomcsi Kak dap, denarowjuli 803-
MOXHBLIM 8bIX00 3a npedesnbl 6eccmbiciieHHol "dypHoli 6eckoHeyHocmu" ([ezenb) MamepuanbHO20 demepMUHUPOBaHHO20 cyujecmeosaHusi. B
ceoto oyepedsb, noHssimue "0ap” omcbinaem kK Memaghusudeckoli KapmuHe Mupa, 20e npust 51 60XKeC HHOe 6bimue u e20 nNposudeHyuanb-
HOoe eMewamesnibcMeo 8 meveHue 3eMHol ucmopuu. OAHo u3 nposieneHuli 6oxecmeeHHoz2o [lpombicnia — m. H. "eekamacmpodgha” (TonkueH), qy-
decHoe crnaceHue om mpazeduu, ucyensrujee ymeweHue, so3spaujaroujee 4es108eKy oCMbIC/IeHHOCMb U padocmb 6bimusi. Bbickazbieaemcsi
MHeHUe 0 moMm, 4mo crnaceHue MOXHO MmpakKmoeamb 6 POMaHMUYeCKOM KI/Ilo4Ye Kak MmOo4YKy coenadeHusi mpaekmopull ucKkyccmea u npupoodsi,
Kozada eonwebHasi cKka3ka eonsioujaemcs 8 Xu3Hb, a XXU3Hb Ha4UHaem cmpoumbcsi 110 3aKoOHaMm 80s1We6HOU cKa3Ku.

Knroueenie crnoea: nobpoaetens, 3110 Kak oTCyTcTBUe A06pa, BONs K BNacT1, CMepTb Kak Aap, NPoBMAEHVe, crnaceHue.
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IAEAHI 3ACAQM KYNbTYPHOI IBEHTUYHOCTI KPUMCbLKUX TATAP:
KOHTEKCTU ®OPMYBAHHA

Y cmammi (idembcsi npo akmyanbHi Ons cb0200eHHs1 ideliHi 3acadu Ky/nbmypHOIi i0eHmuyYyHocmi KpuMcbKux mamap, docnidxyembcs
icmopuyHuli KoHmekcm ix ideliHo2o ¢hopmyeaHHs1 ma 30ilicHIOEMbLCS MOPi8HANbHUU aHani3 disnbHocmi nepwux iHcmumyuyiliHux cy6’ekmie
KpuUMCbKOmMamapcbKko20 HayioHanbHo20 pyxy — HayioHanbHo20 pyxy KpuMcbkux mamap ma OpezaHi3ayii kpuMcbkomamapcbko20 HayioHasbHO20
PYXy; 8u3Ha4aembCsi ix posib y npodyKyeaHHi, PO3WUupeHHi, no2nubneHHi ma npakmu4YyHoMy emineHHi 3adeknapoeaHux ideliHux 3acad y npozpam-
Hux OoKymMeHmMax Ha3eaHuUX op2aHi3ayili; po3ansidarombcsi 8iOMiHHOCMI y cmpamez2iYyHuUx opieHmupax ma makmu4HuUX KpoKax, siki cmanu npu4u-
HOO pi3HOBEKMOPHOI cnpsiMoeaHocmi iHcmumyuyiliHux cy6’ekmie y npoyeci KynbmypHoi ideHmudpikayii kpumcbkomamapcbko20 Hapody, ideliHUM
niorpyHmsm sikoi € HayioHanbHa dep)xaegHicmb, penampiayisi ma HayioHanbHO-KyIbmypHe 8i0POO)KeHHS.

Knro4oei cnoea: kpuMchKi TaTapu, KynbTypHa iAeHTUYHICTb, KynbTypHa igeHTudIKaLis, KpMMCbKOTaTapCbKUI HaLioHanbHUA pyX, inenHi 3acaau.

MocTtaHoBKa npobnemu. [oBepHEHHA KPUMCBKUX Ta-
Tap Ha iCTOpUYHY OGaTbKiBLUMHY MOPYLUUMO Uiy HU3KY
Pi3HONNaHOBUX MUTaHb K nepeq YKpPaiHCLKOK ChifbHO-
TOl, Hacamnepep il AepXaBHUMWU Ta NpeacTaBHULBKMMU
opraHamy LieHTpanbHOro i MicLLleBOro piBHiB Tak i nepen
camnmMmn penaTtpiaHTamu. Hanroctpilwe npossnsanucs npo-
6rnemun ekoHOMIYHOro 3abesnedeHHs npouecy penatpiauii,
AIKi CTann cepro3HMM BUNPobOBYBaHHSM Ans HOBOHAPOA-
XKEHOI AepXaBu, WO 3anuvlunmiacd HaoguHUi 3 €KOHOMiIY-
HUMKM nNpobnemamu, HecniBMipHUMK 3 i chiHaHCOBMMUK
noTykHoctamu. Cnpobu 3agisiTy  nuwe  eKoHOMiYHi
iHCTPYMEHTM [ANs  BUPILLEHHS] KOMMIEKCY KPUMCbKOTa-
TapCbKUX MWTaHb HEOAMIHHO [OEMOHCTpyBanu noTpeby
noniTUKO-NPaBoOBOrO  3abes3neyeHHs, sKe TakoX Marno
Cepyro3Hi NepeLukoan Ans peanbHoro 3A4incHeHHs. Mpuyw-
HOK TOMY OYynM HECTINKICTb HOBOI MOMITUYHOI CUCTEMMU,
Mana egeKT1BHICTb BNMMBY LIEHTParnbHOI BNaan Ha aBTo-
HOMHY MONITUKY perioHanbHUX BNagHUX cTpykTyp Kpumy i,

HaWronoBHille, — pagsHCLKUN igeHuin 6ekrpayHd YMHOB-
HWKIB Ta HapoAHUX 0OpaHLiB LleHTpaneHOro Ta MicLeBoro
PiBHIB, $KMA He [O03BONSAB CNPUAHATW  penarpiadito
KPUMCBKMX TaTap, Hacamnepen, sIK akT BigHOBMEHHS
icTopnyHOI cnpaBeAnuMBOCTI  WOAO MOHIBEYEHUX MnpaB
uinoro Hapogy. lMpobrnemn €eKoOHOMIYHOro Ta MONITUKO-
NpaBoOBOro XxapakTepy, WO BUManv Ha om0 penaTpiaHTiB,
nornubnioBanncs MOLIYKOM iAeNHMX COO3HUKIB Ha nepe-
Ba)KHO PafsiHCbKOMY (XOY i 3 HOBMMMW aKkTopamu) nonitu-
YHOMY Moni y 60poTLOi 3a BiQHOBIEHHSI CBOIX NpaB. Takum
YMHOM HasiBHA HW3Ka MUTaHb BKOPIHIOBanacs B igevHui
KOHTEKCT [BOX 3aLjikaBreHux cTopiH. MNpobnemu, wo npu-
3Benu Ao okynauii Kpumy Ta nepebir nogin B ymoBax
OKynauinHOro nepiogy CTanm TakoX SCKpaBolo intocTpa-
LiEl0 SBHOI HEAOOLHKM 3HAYYLLOCTi igenHoro dpakropa y
XKWTTi KPpMMYaH 3aranom Ta KpUMCbKUX TaTap 3okpema. Lle,
y CBOW Yepry, We pa3 niarsepauno, Lo iCTOPUYHUA Mno-
CTyn Hapopgy/HaLii Ta NpoayKTUBHICTb WMOrofii XUTTEBOCTI
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