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The aim of present essay is mainly to introduce a role for phenomenology in Jean-Louis Chrétien’s
thought of call (appel) and response/answer (réponse) by examining the various phenomena to the
point where Chrétien challenges the boundaries between philosophy, poetry and theology as a result of
the re-establishing phenomenological tradition and of appeal to the Dialogues of Plato, as well, to the
contemporary philosophical discourse. In treating the multileveled progression toward the goal of mentioned
philosopher’s eeuvres which sense can be altered by contaminatedly accomplished efforts of translations if
original French texts are not employed in our research, we wish to interrogate the inner inter-relatedness of
Jean-Louis Chrétien’s pensée for an analysis of call and response, of their content and structure.
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1. The unheard-of Jean-Louis Chrétien’s phenomenological hospitality

Jean-Louis Chrétien’s phenomenology of call and of response constitutes one of the most
contemporary attempts to set up a new relation addressing to the thought of Neoplatonism, later
Patristics, Medieval thinkers, which opened new ways for XX and XXI centuries of phenome-
nology to concern the multiple modes of manifesting phenomena. Associated with the «theolog-
ical turn» in contemporary French phenomenology, Jean-Louis Chrétien is able to find a close
approximation to the readings of the major unforgettable figures such as Jacques Derrida, Emma-
nuel Lévinas, Michel Henry, Jean-Luc Marion. Professor of philosophy at the University of Par-
is-IV, Jean-Louis Chrétien (born in 1952), he specifies his subtile reflections in books as La Voix
nue. Phénoménologie de la promesse (1990), L’inoubliable et l'inespéré (1991), L’appel et la
réponse (1992), De la fatigue (1996), Corps a corps. a l’écoute de I'ceuvre d’art (1997), L’ Arche
de la parole (1998), Le Regard de I’amour (2000), Saint Augustin et les actes de parole (2002),
Promesses furtives (2004), La joie spacieuse. Essai sur la dilatation (2007), Répondre: Figures
de la réponse et de la responsabilité (2007), Conscience et roman I: La conscience au grand
jour (2009), Conscience et roman Il. La conscience a mi-voix (2011), L’Espace intérieur (2014),
Fragilité (2017) [17, p. 569-570].

In the previously mentioned source, namely «La voix nue», Chrétien is describing the notion
of ‘naked’, ‘in-visible’, ‘incorporeally-silent’ voice d’Autrui (Other) which «is a response
to a prior call» [4, p. 12; 13, p. 145]. Furthermore, status quo of «The call and the response»
also includes a profoundly elaborated reflection on voice, call, response, listening and touch
[14, p. 147]. Chrétien’s intention is to pay attention to his analysis of tracery (entrelacs) of call
and response in the dialogue between subjectivities and words, emphasizing how the existence
and the speech are thus subsequently founded on the call of beauty, previously traced election
of creation. Focusing on the unheard call and unanswered response we can ask ourselves, to
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what extent can we listen to the call which precedes the response? How and why can response
pretend to resonate within the call of voice and simultaneously to witness the voice of call? These
questions are central of book «The Call and the Response» and, instead, develop Chrétien’s later
projects. At the heart of vocational provocation of call, we noteworthy sketching the structure
of «The Appeal and the Response» which includes four parts, a savoir, the call and the response,
the visible voice, the another voice and finely the corpus and touch. The first part which tonal-
izes our research is associated with the event of call clarified itself by the inceptive response. In
the second part Chrétien captures us into the relation to Paul Claudel’s remarkable title «The Eye
Listens» [10] in which speech «keeps watch» and ear «re-gards», rendering them open to reve-
lation of «other voice» [5, p. 33]. The other voice in third part turns to Socrates’ demon and St.
Augustine’s verbum cordis that take the forms of a divine inner voice. Maintaining the differ-
ence between Gewissen (conscience) and Bewusstsein (consciousness) in Kant’s way of bringing
together the voices of my and other’s consciences in order to evaluate the boundaries among
them [4, p. 89-93], Chrétien finally makes reference to the infans (from infari, speechless being)
and exerts a claim of St. Augustine’s Confessions (397 AD) «Non enim eram infans, qui non
farer, sed iam puer loquens eram» (I was non longer an infant who does not speak, but a speaking
child). Any attempt to penetrate the call of infancy contributes to excess of voice that has not yet
been said or written. To be capable of existence, of speech, of thinking, Chrétien invites us in
fourth part to challenge the relationship of voice and touch. From these points forward, conse-
quently, we limit our reflection within the first part of «The call and the response» where «the call
shows itself in the response» [21, p. 282].

It’s clear that Chrétien’s approach to call reconsiders at first shortly of the call of Seyn
(Beyng, Being) and the call of the face of Other in which both Heidegger and Lévinas try to con-
front the question for exceeding metaphysics. In Heidegger’s notion of call, we read the way in
which the relationship between call and response accomplishes a correspondence among the call
of souci (care) and the call of Dasein [16, § 57]. The central question of Heidegger’s ontology
is shaped by reflection on being by dividing word and thinking not in terms of what is their
apyn (origin), but in terms of responding to the call of «beyng» (Contributions, section 255).
Beyng, by its soundless voice (lautlose Stimme), articulates itself between the desire to respond
and the listening to the call of echo of beyng [15, p. 283]. The substitution of call-response-mod-
el for speech as correspondence (Entsprechen) in On the Way to Language causes a «twofold
way, receiving and replying» and finally, «the call of the silent voice is heard only in the answer,
the provocation is heard only in my invocation» [5, p. 29-30]. Consequently, heideggerian cor-
respondence in front of the infinity of a call does not correspond to the impossibility of being as
a co-answer to the call of infinite. Excess of the call (Anspruch, Anruf, Ruf) [16, § 56, p. 362-364]
not only destructurizes the meaning of Heidegger’s notions of «call» (der Angesprochene),
«responsibility», «responsiveness» «voice of friend», conscience and Dasein (als Ruf der Sorge)
[11, p. 348-349; 16, § 57, p. 364-371], but insists that «the call is confirmed by the response
to the call. The call is given and donated; it is not given silently to anyone except the answer.
The response responds to the call and it is smoothed out before the call» [11, p. 351]. Primacy
of the call becomes the condition of the possibility of response, and that is why it is impossible
to response to respond early to the call because «if the call establishes the possibility of response,
then it is impossible for the response to correspond to the call» [12, p. 187]. Therefore, if Heideg-
ger’s «soundless voice of beyngy is «speech itself, the address of language that we receive at birth
and to which we respond, then for Chrétien the call comes from God» [3, p. 170; 18, p. 11-19].
It seems rather evident for Chrétien, that «the call is a call from the infinite, sent into infinity
itself (...) Nothing can correspond to the infinite (...) Insofar as the call comes from the infinite,
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we are, as the poet Lorand Gaspar expresses it, forever in it as ‘the name which is pronounced
through a vacancy of hearing’. Such vacancy of hearing mark all correspondence as impossible»
[5, p. 31].

Contrary to heideggerian call of beyng, Emmanuel Lévinas inscribes the call within face-
to-face relation, precisely, because «/’appel s’ entend dans la réponse» (the call is understood in
the response) [18, p. 20]. The call, blessed or wounded by voice of Other, can, from one side,
precede my response, and from another side — it wakes up my affection of being in front of hos-
pitality, traced by «interpellation» of Other’s otherness. The point is made clearly in Totality
and Infinity or Otherwise than Being or Beyond Essence where the excess of call asymmetrically
leads me to admit that I am in refard (delay) to respond me voici (here I am). This is why «our
responses are always deficient, always incomplete; the call always exceeds them immeasurably.
And yet this very vulnerability and insufficiency is what enables and calls forth the response. This
inexhaustibility of the call and deficiency of our response, in fact, is what enables us to live, to
dwell, and to create: all of our lives become a response to the call. Chrétien often thinks of the call
in a Lévinasian sense. It is the calling to which we must respond me voici (here I am): «The call
is heard only in the response» [5, p. 30; 14, p. 150]. While Lévinas wants to reverse intentionality
to speak of call as subject’s ‘becoming object’ [25, p. 115], Jean-Luc Marion finds the Lévinasian
call in the Other’s face obviously exhausted when he, for example, concludes as follows: «as
face, he faces me, imposes on me to face up to him as he for whom I must respond. But if I must
respond for him, I must, I must also respond to him. I have therefore received (and suffered) a call
[un appel]. The face makes an appeal [un appel]; it therefore calls me forth as gifted» [20, p. 368;
21, p. 267]. In Marion’s view the face becomes an adonné (gifted), who «receives himself as
the call that he receives is given — undeniably» [21, p. 267-271].

2. The first call vis-a-vis of surcroit/surplus (excess) of response relating to
the primordial call of beauty

Beauty is in all circumstances immediate inauguration of first call to respond. But how is
it possible to think of «this excess of the encounter with things, others, world and God?» Besides
of these «encounters» which «require, most imperatively, our response, and yet seem at the same
time to prohibit ity [14, p. 149; 7, p. 121], the basic idea of Jean-Louis Chrétien permits the beau-
ty does not say le dernier ADIEU [6, p. 77-110]. The beauty witnesses the old Platonic tradition
that there is not any diametrically destroyed abyss of response from a call. There is not a c/ivage
(cleavage) running through Plato’s Cratyle privileging its etymological justification by manifes-
tation of beauty phenomena. For both Plato and Chrétien, the word «beautiful» re-establishes
the origin of the word kalon [5, p. 7], and «comes from a call, kalein, which continues to call
through and in it.» [5, p. 7]. To identify phenomenologically Plato’s «origin of language», nev-
ertheless the author of dialogues appropriates to the «ta kala» (beautiful things) the capacitas
‘nominis’ of naming ‘that which in speech calls» [5, p. 7]. The perplexity of Greek language is
significant according to Chrétien, since «kalein (to call) possesses the double meaning: «at once
to call out, hail, summon, and to bestow a name, to name» [5, p. 7]. The movement toward
beauty enters the space of relational excess of call accepting to be acknowledged by ta kala
(beauties) which to kaloun (call) to respond. In other words, phenomenality of call refers beauty
to the origin of the world, of called God and understanding of human being. Chrétien highlights
that «/’événement du beau est que dans le visible retentisse un appel de [’origine, appellant a
I"origine» (The event of the beautiful lies in the fact that the origin calls out audibly in the visi-
ble, calling us back to the origin) [4, p. 19-20; 5, p. 9]. The inexhaustibility of beauty calls us to
amplify and extend the authenticity of visibility and audibility of things which «speak in the form
of a call» [13, p. 207]. The «called» world brings into the clarity of visible light, which, has
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a voice. As evident here again Chrétien refers to the proximity of all things and speech that keep
us to close our throat of uncovering beauty that is manifestation of praise and prayer. The French
thinker finds in St. Augustine’s inspirations another sense for beauty that sets the author of Con-
fessions apart from Plato. While Plato consistently characterizes beauty as strength of call,
St. Augustine celebrates beauty as response of love, according «vocem suam, id est speciem
suamy [4, p. 47-48; 6, p. 90-92, 100]. For St. Augustine, what is revealed is «the visible voice,
beauty which is visible only in the regard which listens to and interrogates» [4, p. 47-48]. While
the visible beauty appears to indicate a voice of things, nevertheless this «beauty, we come to see,
defies any tidy dichotomy between the seen and the heard. We hear the voice of things through
their visible brilliance; the light that illumines them is what brings them into a presence that lets
their radiance strike and stir us. In being shocked by their beauty, they wound us, which is why
they move us to speak. Beauty, then, is not mute. For in first speaking to us, it rouses our own voice
to action» [13, p. 207-208]. Said in different way, speech becomes the ark of things and «things
themselves have their own voice — the voice of beauty» [13, p. 215]. Chrétien underlines that
«the appearance of beauty does not fake place, it makes space. It does not occur in a pre-consti-
tuted place from which it derives its condition of possibility, as if it were coming out on to a stage,
in a decor and under a lighting that were there before it. By taking place, it makes space: in other
words, it causes this place, Zere, to arise in all its jubilant and heartrending exclamation. The Aere
opened up by beauty cannot be found on any map, any more than flashes of lightning flicker in
the margins» [6, p. 79-80]. The encounter of beauty in terms of ‘not found’ in present supposes
the telling phrase: «nothing is lost» of memory which «is saved forever» and «always accessible»
[13, p. 221]. No doubt creative power of unforgettable as well, means immemorial of wound
which «opens up within us, turns us away from lingering in regret, and point us toward the future
in hope» against all hope, because there is another dimension which is summarized in «unhoped-
for» for a new call [13, p. 223-224]. The beauty as response of call and call of response touches
on to its relation to «unhoped-for» and «unheard-of» of beauty. Chrétien thinks that «what makes
the beauty (...) is nothing other than an excess of beauty itselH» [6, p. 88]. This is possible because
an excess of eternal beauty exceeds a mortality of beauty where the spoiled pseudo-beauty, by
contrast of pride, dies by «its self-sufficiency, its autarchy, everything by which it might become
and idol by ceasing to be an event and an advent». He attempts to call beauty as «a way (voie)
only when it is a voice (voix), then to see it is to hear it and to reply to it by giving and showing
oneself» [6, p. 109-110].

3. Towards a «phenomenology of response»

The late night of response can misguide us to vigilate the beautiful dawn of call’s arrival
‘in-between-ness’ (au-mi-lieu) of fresh dew’s surprise because call’s morning of sun dries all
the traces of called voice of responsal. The poetry of night and the delay of «the Responsal»
[21, p. 287] challenge our capacity to listen to the «voice (which) is a response to a prior call»
[14, p. 145]. The «a posteriori of the response» always remains a kind of phenomenalization
of call because it «states what the call continually recalled to it» [21, p. 287]. Chrétien empha-
sizes resounding Dasein of respose in a primordial call which precedes it because «call is heard
only in the response» [4, p. 30; 26, p. 160]. Chrétien repeatedly points out that «we hear the call
only in the answer, in a voice that has been altered by it, which utters the very alteration that
gives it to itself as not belonging to itself, and which endures its own unsubstitutable disinheri-
tance. Alteration does not coincide with either possession or substitution. The space of response
is opened only by the difference between speaking of oneself and speaking oneself. There can
only be a call and a response if the two are no longer conceived as identical and if the fact that
we do not speak of ourselves, out of ourselves, actually gives us a voice rather than condemn
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us to silence or to a simulation of speech» [4, p. 27]. Chrétien’s call is interpreted as translation
which «does not refer back to an original language given before it and outside of it. The original
is given only in the translation itself» [2, p. 213]. In fact, for Chrétien «this translation is the very
process of our alteration by what strikes us, the movement in which the distinction between
appeal and response is erased» [7, p. 123]. In a reflection on translation of call is recall and call
of untranslatability as a response to invisible voice. Yet at the same time, it is also true that
response envisions itself as translation [24, p. 753]. To become a response through responding
to a call, answer maintains the possibility of its own being [9, p. 30]. The response discovers its
own responsiveness and responsibility not merely exploiting a parallel between the deficiency
of finality and that of finitude. Just as the penultimate self of call, the response is constituted to
the point of being involved in a war and play of its phenomenality [9, p. 30]. Thus, assessments
of what is answered relates for Marion’s ‘«delay of the responsal» which ‘attests «the irreparable
excess» of the call over and above every response, no response ever co-responding to the call —
condemning the human to an «originary difference with itself as an I, therefore [to] inauthentic-
ity» [21, p. 270; 19, p. 109]. While ‘inauthentic and improper’ «/», as response, can never verify
the origin of myself because «/» am not there before my own origin, which has two consequenc-
es: my response never measures up to the events that make me who «/» am, and the call that
makes me myself remains of «indeterminate origin» [21, p. 268; 19, p. 109]. Accepting the apo-
ria, Marion concludes that finally «/» as the «responsal complete the call and simultancously
delays the call», but this «delay attests a double property of the call. First: its irreparable excess
over and above all possible responsal and the responsal wearies of showing what the call never
grows weary of giving. Next: its fait accompli» [21, p. 269].

These various aspects of Marion’s explications of «delay of Responsal» significantly preview
terminology in Chrétien’s work on «Répondre. Figures de la réponse et de la responsibilité » [9].
Chrétien concludes in last lecture of «Répondre. Figures de la réponse et de la responsabilité» that «Le
Répondant, plus fort que nos questions et que nos crimesy (The Respondent stronger than our questions
and our offenses « [9, p. 203-238]. Chrétien challenges the primacy of call allowing us to enter into
the relation of response and responsibility. As the juxtaposition of question-response and call-response,
Chrétien’s thinking is guided by an original infinity of second option after showing that the questions
formulated by me «are always a kind of response to a phenomenon «/» have already encountered before
it gives rise to question: «Only the response to an appeal opens the possibility for true questioningy
[9, p. 6; 14, p. 151]. Chrétien perfectly defines the response — according C.M. Gschwandtner — in its
relatedness with responsibility, because «it is only the response taken up in responsibility that makes
visible the call. This is true even of the call of the divine appeal: «I only hear God’s appeal through
the response of faith, of revolt, or of confusion» [9, p. 15]. Again, response is a bodily experience
and a vulnerable one due to the disproportion between call and response» [14, p. 151].

4. Conclusion

The relationship between call and response in Jean-Louis Chrétien’s phenomenology was
the object of our research. Saying otherwise, we can preliminary describe his philosophy «as that
of a hospitality to the voice or to the call and to the response. Both call and response resonate
in the voice» [14, p. 144, 146]. Far from cutting us off from Plato’s notion of beauty, Chrétien
makes many references to an aesthetic of later Patristics and Medieval thinkers, which «could
aptly be characterized as a ‘theology of gloriae [that] remains a theology of excessus’, to use Hans
Urs von Balthasar’s description» [1, p. 293]. According Chrétien’s elaboration of a phenomenol-
ogy of call-response-structure, his book «L’Appel et la Réponse» has shown us that the excess
of the appeal over our response, in so far as it crosses this response through and through, is what
gives it its stature and weight» [7, p. 125].
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BCJIYXAIOYHUCH ¥ I'OJIOC CJIOBA: TIOKJIMUK I BIAITIOBILAb
Y ®EHOMEHOJIOT'TT 7)KAHA-JTYI KPETBEHA
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Dinocogpevruil gpaxynomem, kagpeopa pinocoghii
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Jlana cTarTs O3HAMOMIIOE YKPaiHCBKOTO YHMTada 3 TEMaTWYHUM JOPOOKOM Cy4acHOTro (hpaHITy3bKOTO
(inmocoda XKana-Jlyi Kperbena (Hap. 1952), po3kprBaroui CHiBBiTHOIICHHS MOKIMKY Ta BiAMOBiAi. Y TBOpi
«[Toxmuk Ta BimmoBiae» XKau-Jlyi Kpersen mute, Mo «HMOKIHK, KIMIY9IH MEHE, He 3aJIUIIac MEHE HEYIIIKODKe-
HUM», TOMY IO «BIIKPHBA€ y MEHI MPOCTIp CIyXaHHS» Ta PO30MBAE B MEHI MOE TIONEPEIHE BIUYTTS «OyTH
MOKITMKaHAMy. He3Bakaroun Ha OyIb-sSIKHid CIPOTUB HE CITyXaTH TOJIOC MOKIIUKY Ta irHOPYBATH MO0 BiIIOBIII
Ha MIOKJIUK, Cy0’€KT, sIK MoKimMKaHuil nokimmkoM (1’appelant de 1’appel), He B cTaHi OXOIMUTH «HETIOCIITOBHICTEY
CTAHOBJICHHS CyTHOCTI «IHTIMHOTO» TIOKJIMKY CBOIM OYiKYBaHHSM. 3 ONIITy Ha MEpPBHHHICTD IOKIHUKY, SKHIt
CTa€ YMOBOIO MOXKJIMBOCTI BI/TIOBI/I, HEMOKJIMBO CaMiil BIIIOBi/II BIAMOBIIATH MOKIMKY, OCKUTEKH «PO3MOBa
PO3MOYMHAETRCS 3 HEMOKIMBOCTI BimmoBifgaru (correspondre) Ha 3ampoIICHHS TOBOPHTIY. Y JaHWHA CHOCIO
YKan-Jlyi Kpetben, JXKan-Jlrok Mapion, Emmanyin JleBinac i, mpoTuiiesxHo [ aiinerrep, BiBOISATE POJIb TTOKIIHKY,
030aBJIEHOTO MeTa(i3MIHOTO OYaTKy MOBH Ta BiATIOBIAJIBHOTO 32 «IIOBAJICHHS IHTCHITIOHATIBHOCT». Bimmi-
HIOBaHHS «sD», SIK «MeHe» B pomoBomy (Laiinmerrep), «meHe» y 3HaximHOMy (JIeBiHac), «MeHi» y HaBaIbHOMY
BizMiHKax (MapioH) BU3HAYAIOTh MTOHSTTS «IIOKIIAKY», SIK OyTTs Iepe OOIMYYsIM 1HILOTo, Bimanoro (adonngé).

Haromicte 3a Bu3HaueHHsMm JKana-JIyi KperbeHa, mOKIHK (710)-ipekpacHOro, Bokuil MOKIHK,
MTOKJIVK J0 BiATIOBIATBHOCTI, HOKJIHK TijJla BIIPOBA/KYIOTh KATETOPIIO «BIATIOBIII», IK CBOEPITHOTO Aapy Ha
royioc MoKIUKYy. [IpuBineii BiAMOBIII BiAMOBIOaTH Ha MOKIUK (appel), po3misaaroThes sk nmpuraaka (rappel)
MEePIIOro TMOKJINKY OHOBJIOBATH JIIOACHKY 3[ATHICTH CIIyXaTH Ta BIAMOBIIATH HA MOKIUK «IIPEKPACHOTON.
Kpaca, npekpacHe, CTalOTh IEPIINM HAMIpOM 3yCTpidi cy0’e€kTa 31 CBITOM, SIKUil HE TUIBKU ICHY€E Y HHOMY,
ajie TaKoX 1 HajJae pedaMm iMeHa. [HTeprperyroun ruratoHiBebkuit mianor «Kpatwm» (416 b-J1) XKan-Jlyi
KpeTtben mpocTexye 3Ha4CHHS IPEIBKOTO ClIoBa «Kpacm» (fa kala), sixa kmuue (to kaloun). TIokIHK 3aKIu-
Kae€ JI0 KpacH, sIK BUKJIMK Ha BIIKPUTICTh Ta 3aKPHUTICTh MEpel «Ipe-KpacCHUM», TOMY IO MOKIHK (kalein)
BIJTHAXOJMTH CBOIO KOHOTaWit0 B (kalon). [louyTa kpaca, sk MpeKpacHEe MOKIHKY, 3paHIOE IMIICPATUBHIM
HaJMIpOM BiJIOBIZAaI0YOTO BiJIIOBIAII0 HA MOKIUK, aJKE «BII Li€l paHH HAPOIDKYETHCS PAdiCTh IICHI»
TBOpiHHA. KpeTheH muIIe : «ImosiBa MpeKpacHoro He 3aiiMae miciis (place), BoHa (Kpaca) OPOIDKYE Micie
(lieu). IlpekpacHe HE TBOPUTHCS B HAIEPE] BU3HAYEHOMY IIPOCTOPI, SIK IEPETyMOBI yMOBHU CBOET MOXKIIH-
BOCTI, SIK HaueOTO MpeKpacHe yBIMILIIO O Ha CLEHY, B ACKOPI, i/l ONEepeIHHO BCTAHOBICHUM OCBITICHHIM
(...). IlpexpacHe qae MOYATOK, 3MYIIYE JIFOMUHY T THATUCS IIiJ] paJiCHUN i HECAaMOBHUTHI BUTYK. Binkpure
«OCB-TyT» MIPEKPACHOTO HE 3 SBIIIETHCS HA KOTHOMY KaJacTpi, YIOMIOHIOIOUNCH OTMCKAaBKaM, sIKi HE 3’ sIB-
JISIOTBCS». Y HaAMaraHHi 3pO3yMiTH HECKiIHUCHHICTh TOKJIMKY Ta KiHIEBicTh BinmoBini, XKan-JIyi Kperben
pE3IOMy€ MUTTEBICTH I[LOTO BiAHOMICHHS OIMHMCOM Heyocobnenoro aianory Iloxs Kionens 3 my3oro Eparo:
«Eparo, TH criorsiacm Ha MeHe, 1 5 BITYUATYIO y TBOIX OYax piieHHs! S 9uTaro BiAMOBIIb, YNTAIO TTUTAHHS
y TBOiX ouax. BinmoBigs i muTaHHS y TBOiX 04ax!»

Kniouoei cnosa: NOKIIHK, BIAMOBIIb, Kpaca, TBOPIHHS, BHOIp, TOJIOC.



