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Knouesbie crosa: wHOpPMaUUOHHOe oOLecTBO, ceTeBoe OOLWEeCTBO, coumanbHble ceTu, WHTepHeT, rnobanusauusi, 4YenoBek,
obpasoBaHue, TpaHCryMaHu3Mm.
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EDUCATIONAL SYSTEM REORGANIZATION IN THE CONDITIONS OF THE NETWORK SOCIETY

Introduction The possibility of education system reorganization in the rapidly changing space of a network society is considered. The
quarantined online education experience has revealed many problems. It has demonstrated that the level of consciousness of people in
many countries of the world is not ready for profound and radical changes in various areas of human existence. Hasty educational
reforms can be destructive for a network society, lead to the loss of significant human values, cause confusion and uncertainty, and
create conditions for antisocial attitudes in society. The aim and tasks. Studying the formation of the educational space of a network
society, the author makes an attempt to predict the impact of educational transformations on other social spheres, since a network
society requires the formation of a qualitatively new type of person who can take on the challenge of a new era. Research methods. To
compare worldviews and forecasts, it is advisable to use a comparative approach based on data from scientific studies in various fields
of knowledge. Using a synergistic approach helps to understand the ambiguity of the processes of self-organization of a network society
and its culture, since global changes in education have significantly affected the structural features of different cultures and the
interaction between other spheres of human existence. Research results. The author reveals certain overdue changes; they
demonstrate that in the global world there is a stable division of labour between commodity and highly-developed countries. The results
of the introduction of online educational services in European countries have revealed their inefficiency. Such forms of training do not
ensure the comprehensive development of man and his harmonious existence with nature and society. This gave rise to the main
humanitarian problem of our time: distrust, confusion, loneliness, social exclusion and self-alienation. Digitization is a technology and at
the same time the idea of the last cycle of social development. In our opinion, if the ideas of the last evolutionary cycle are present in the
reforms, the future of states and humanity becomes hopeless. Discussion. Today it is useless to protest against the introduction of
digitalization. Turning to the synergistic principles of the existence of complex systems, we conclude that barren rebellion leads to a
more complex system. We are now desperate for new ideas. Technology makes life easier for a person, makes him more powerful. But
they do not define goals and set the meanings of human life. Distance learning, which was hypothetically considered progressive in the
new century, has now failed because parents actually saw their children's education in a so-called reformed school. Conclusion. In the
languages of a complex network society, the reorganization of education for the individual of the XXI century requires the fruitful
cooperation of scientists from different fields of scientific knowledge. To survive in the new conditions, we need to return to real scientific
approaches, to real industrial projects, to the restoration of the economy, to the revival of the school for all children. Addressing the
public, we will be able to avoid meaningless pseudo-reforms, raise funds for the fact that society needs more, all of this is possible. But
reality shows that this does not happen. In quarantine mode, there was no publicity or discussion of problems. People consume only
electronic content. The work of IT professionals is not sufficient in the educational space. The use of electronic programs and
communication technologies by itself does not provide a quality education. High-quality education is impossible even with its total
commercialization. Because then education works as commodity production, and not human (non-commodity) production, its ideal,
spiritual goals are replaced by political and economic goals. It seems that online education is just such a case. It is able to enrich some
groups of people in the educational system, it is able to adapt educational personnel to a formalized and virtual type of work. But will it
be useful to the education itself? The question, whether online education will lead to the development of education or its degradation
remains controversial.
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Abstract. For indigenous peoples queer identity reproduces personal, often unconscious ideas about themselves and their
place in the world. Berdache identity is the most common, personal, sometimes unconscious idea about the inner structure of
Native American societies of the past. Such an assessment is not always positively perceived by the white mainstream culture
of modern American society. However, the recognition of indigenous identity has now become a condition for further positive
dynamics of the Native Americans self-acceptance in the US and Canada.
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Introduction

Many indigenous societies drew a distinction
between the third and fourth sexes, which defined the
roles of the community members whose gender identity
did not coincide with the natural sex. Gender
orientation was considered an acquired rather than an
innate trait. Biological sex did not dictate the roles that
a human chose for herself/himself. The author of the
famous "Sacred Hoop" Paula Gunn Allen concludes
that during the five hundred years of Anglo-European
colonization, Native American tribes had to step back
from indigenous gynocentric, egalitarian social systems
based on ancient rituals and were made to change in
favor of imitation European patriarchal system (Allen,

1986: 195). Perceptions of gender and sexuality in the
indigenous communities of North America differed
significantly from according their Spanish, French, and
English conquerors. We absolutely agree with the idea
introduced by Robert Alexander Innes and Kim
Andersonthat colonial masculinity in North America
emerged in order to control and replace brutally a
particular gender system of indigenous societies (Innes
& Anderson, 2015: 38).

The aim and tasks of our research is to analyze
the phenomenon of Native American Queer
Identityaspectsand their consequences of cultural
interference. The main tasks: 1) describe the situation
historical inconsistencies of berdache code in tribal
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system during the five hundred years of Anglo-
European colonization; 2) to investigate the features of
Two Sprit gender identity in Native American modern
society language at the macro and micro levels, as well
as at intercultural setting communications.

Research methodology

The problem of research is at the intersection of
different sciences. There is a separate historic, cultural
and linguistic  paradigm,the  so-called “"contact
linguistics", which studies the processes and results of
historical events, cultural notions and language contacts
in a particular geopolitical space under certain social
conditions of communication between colonizers and
Indigenous people of North America, ethnic groups,
individual human groups that speak different languages
and have different ideas about gender norms. A
significant amount of both scientific, scientific publicist
and popular literature is dedicated to the issues of
gender identities in American Indian traditional societies.
One of the most profound studies raising the issue of
transformation of the forms of individual and social
gender existence is represented in the cycle of works by
Paula Gunn Allen, Will Roscoe, Lisa Tatonetti, Tara
Prince-Hayes, Sue-Ellen Jacobs, Jason Cromwell,
OksanaShostak. Regarding the necessity and possibility
of social-philosophical conceptualization of the Two
Spirit notion in Indigenous societies Jacobs and Jason
Cromwell wrote that that "gender variations" could be
observed in all regions of the continent, they "crossed
geographical, national and linguistic boundaries",
anthropologists speak of "cultural expression of parallel
genders (numbering more than two) and the ability to
change gender roles throughout life" (Jacobs&Cromwell,
1992: 43-44). It should be noted that these multiple
gender roles differed from tribe to tribe, and "were as
diverse as Native America itself" (Tatonetti, 2014: c.x).
Sue-Ellen Jacobs explains that the description of these
roles can include both sexes and same-sex
relationships, although they do not have to be sexual. As
for the sexuality of people known as "berdache", it turns
out that they were not always homosexuals or
transsexuals. There was simply (and still is) some kind
of man that is more related to the female sex, and
women (and still remain) similar to men. This change of
roles took place at a certain period of life and lasted for a
certain time or throughout life" (Jacobs, 1997: 29). Tara
Prince-Hayes writes that in indigenous societies, people
with transgender sexuality were often not born that way,
but rather their spirit made them so for the sake of
helping the community (Prince-Hughes, 1999: 32).

Discussion

The very term "berdache" owes its appearance to
French travelers who, traveling through the Mississippi
Valley, first met individuals whose gender behavior
could not be unambiguously classified as female or
male. This phenomenon was called "berdache", which
in French meant a younger partner in male
homosexuality. Will Roscoe explains that such
personalities belonged to the so-called "third sex", they
combined female and male traits, which led to the
special status of those who were nicknamed berdache.
Berdache men did women's work, disguised or
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combined women's and men's clothing, and maintained
relationships with men (Roscoe, 2017).

Many indigenous cultures were not only tolerant of
contacts with Europeans, but also valued the atypical
behavior of men and women. They were considered a
hybrid of men and women, but these individuals could not
simply be equated with modern gays and lesbians, their
difference from ordinary women and men was a much
more complex phenomenon than just "sexual orientation".
They were seen as bearers of special talents, in the tribe
they performed important functions: artists, healers,
mediators, custodians of cultural traditions.

It is worth noting that the Great Plains women often
participated in hunting and accompanied men on the
war path, but the female species of berdache - a
phenomenon much rarer, among the prairie peoples,
researchers have recorded it only in the Cheyenne.
These individuals were called the hetaneman.
However, among the peoples of the prairies there were
many women military leaders who behaved like a
beardache in everyday life. A female Peagan warrior
named Running Eagle dressed in men's clothing on the
path of war, and a Woman Chief Crow was a member
of the tribal military council and had four wives among
the women who performed all the necessary for
everyday life responsibilities, such as building types,
preparing food, processing skins and sewing clothes. It
should be said that the Woman-Leader became
bearded as a result of the vision after the death of her
husband, who died in battle, which she accompanied
on the path of war (Lang, 1998).

In general, women joined military units and even led
them in cases of revenge for the death of a relative or
when men were on the hunt and the settlement was
attacked by enemies. Sometimes women became
warriors as a result of visions, when they received
guidance on this path from higher powers. Indigenous
people were considered supreme only in the military,
when they won military trophies: prisoners or horses, so
it was prestigious for women to take part in a military
campaign, although no one encouraged them to do so.
"The system of priorities of prestige among the peoples
of the prairies was undoubtedly dominated by men's
occupations, such as war, where it was possible to
demonstrate men's victory" (Lang, 2017). But the term
"woman warrior" is not precise enough in this respect, to
be a warrior among the indigenous people meant to do it
all their lives, and women, due to their inherent gender
roles, could not devote all their time to it, they could only
go camping. several times in his life. This often
happened at a young age, immediately after marriage
until the couple had children and the newlyweds did not
want to divorce. From the women came good guards
and envoys. But their military careers ended as soon as
a woman gave birth to a child, in which they differed
from the Berdaches, who went on military campaigns all
their lives. (Lang, 1998: 303-304).

Some indigenous nations had more berdaches than
others. The largest amount of berdaches were among
such nations as Aropaho, where they were called
hoxuxuno, Arikaras and Assinibuenshad winktan,
Blackfoot in turn had ake-skassi, and Cheyenne had
he'eman, Comanche and Plains had ayekkwe, Bote,
Gross centers, Hidatsas had miati, Kansas - minguge,
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Kaiowa and Mandates - mihdeke, Plain Ojibwe -
agokwa, Omaha, Peacocks and Ponka - minguga,
Osheji - mixu'ga, Potavatomis - m'nuktokwae,
Vinibagoshiengge-winkta. Most often, those who since
childhood liked to perform work inherent by the
opposite sex or as a result of vision became berdache.
Among the Dakota and Lakota, it was believed that
seeing a Double Woman led to a change in gender
roles in human life, in other tribes this role was
attributed to the Moon. The visions also reported
special skills and craftsmanship that were often seen
as women's handicrafts, such as making things
decorated with patterns from porcupine needles,
tanning leather, or making ornaments. Siuan nation
even made a statement when a very good thing was
made it was said "like a berdache’s work" and it was
considered the greatest compliment.

Berdache performed various roles in the religious
practices of the tribes. They were given an honor of
choosing the tree from which the central pole was made
to fasten the ceremonial column at the annual Solar
Dance ceremony, only their bot was trusted with it.
Among Cheyenne, hemans conducted one of the tribe's
most important ceremonies, the scalp dance; in the
settlements of Hidatsas, a group of at least fifteen miati
was the "organizing committee” of most religious
ceremonies and were considered special "religious
leaders." In other tribes Berdachewere shamans and
healers. The Lakota believed that their Vincta could
predict the future and ensure a happy fate for a person if
they chose a nickname for it, Peacocks were convinced
that in case of love troubles a person should turn to
minguga, because they are capable of love spells, and
Cheyenne had hemani as the best good matchmakers.
In addition, the Berdache were quite active in sexual
relations, the Lakota believed that they increase male
strength and inspiration if a warrior visits Berdache
before a military campaign. Famous warriors of the past,
such as the Omaha American Horse and the Lakota
Mad Horse, had beard aches among their wives.

A Native American poet Gwendolyn Benaway
declares himself to be a modernniizh ode (berdache) in
the language of Anishinaabe, declaring his
responsibilities as a connector with his people’s ancient
traditions. "As a niizh ode woman, | am responsible to
facilitate between men and women in relationships and
conflict, to protect and nurture other women around
me, and to hold my sacredness in all my relationships. |
am a Bear Clan woman, the ones who guard and
protect our communities. We are supposed to be
fearless in our love. Brave, defiant, stubborn, ready to
sound the alarm at the first sign of danger. We call out
violence within and without our communities. We
challenge people who hold power and we question
oppression. We nurture through plant and land
medicines. We heal ourselves in private". There is no
way to separate my gender from my responsibilities in
Anishinaabe worldview. One gives birth to the other in
an infinite loop. Western culture is polarized between
understandings of gender that either root it as
determined by biological "sex" or a more feminist
framing that sees gender as social performance. As a
trans woman, | negotiate these conflicting perspectives.

Most people, regardless of their ideological association,
believe both of these viewpoints to some degree. | can
be a woman to them but a different kind of woman
because of my body. | am eligible for certain portions of
femininity (activism, dress, expression) while denied
access to other portions (desirability, heterosexuality,
socialization)" (Benaway, 2017 : 114-115).

It is believed that the role of berdache arose due to
the fact that not all men were able to meet the high
demands of masculinity, which were widespread in
ancient societies. But anthropologist Rufus Lands
explains that there was a clear difference between
those who did not want to join the military raids and
those who had a vision that resulted in a berdache role.
Very often the Berdache were active participants in
military raids, it was often believed that the success of
the operation depended their participation. Explaining
his belonging to the ancient traditions of his people,
Benaway writes that the niizhode were born "We were
born into male identified bodies, perceived by our
grandmothers as carrying a special set of
responsibilities, and were raised from a young age as
women within our communities. We carried the
responsibilities of any other Anishinaabe women, but
had some additional ones related to our unique
attributes. We raised children who had lost their
parents or kin. We often worked for the community
directly in a variety of roles, including political and
ceremonial. We usually had several husbands. We
were the last line of defense in our communities if we
were attacked while our men were hunting. We were
celebrated as orators and storytellers. We cared for
other women during pregnancy and menstruation.
Some ceremonies are centered around our
participation and leadership. We were as sacred as any
Anishinaabewomen is. We did not have vaginas, but
we always had our responsibility and relationship to
land. (Benaway, 2017: 119-120).

After the continent was actively explored by the
settlers and the missionaries infiltrated the tribes,
systematic persecution of the berdache began,
government agents forced them to do men's work, and
boarding school teachers severely punished them for
their misconduct. As Christianity, and with it the
negative attitude toward homosexuality, infiltrated the
reservations, family members denied their sons non-
masculine behavior, but despite all these changes, the
institution of berdache persisted and began to be
actively revived in the early 1990s. (Roscoe 2017) .

The diversity of gender roles is reflected in the
cosmogony of Indigenous Nations, and the public
decline of these complex gender relationships is linked
to forced assimilation and the contempt of indigenous
peoples to indigenous traditions. As a result of physical
and psychological pressure from the settlers, practices
that were once an integral part of life have been
transformed into something less visible, but still
existing. Each nation has its own name for gender-
diverse roles, while anthropologists continue to use the
historically familiar term "berdache", which has a
connotation of sexual deviations from the norm
(Tatonetti, 2014: xi). Therefore, in 1990, at the third
annual conference of gays and lesbians, of the
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Indigenous peoples of North America, held in Winnipeg
(Canada), a group of scientists and activists proposed
the term "Two spirit". This decision was a response to
the entire history of anthropology, which
contemptuously viewed Indigenous nations as the
subject of research, and bright manifestation of this
tendency was the etymology of the word "berdache."
By choosing the term "Two Spirit", the natives
emphasize their right and ability to choose their own
definitions, thus changing the attitude imposed by
colonial history and cosmogony. After the conference,
there was opposition to the introduction of the new
term, due to the fact that it was quickly co-opted by the
New Age activists, who saw in it a romantic connotation
of the original identity. The initiators of the new term
themselves recognized the "Two Spirit" as a pan-
tribalist phenomenon, as it was not tied to a specific
nation, gender role or practice. Although" Two Spirit
has not become widespread, this term marks an
ideological shift - the beginning of the creation of the
queer theory of Indigenous peoples". For writers such
as Paula Gunn Ellen, Bert Brant, and in part Sherman
Alexie, the queer practice of Indigenous peoples is a
source of inspiration and a basis for creativity.

Prior to the appearance of Europeans on the
continent, most indigenous societies were matriarchal,
meaning that imitation took place through the maternal
line. The children first belonged to the mother and only
then to the father. In such a society, a woman owned a
home and the main deities were female. In folklore,
female images appeared as having power and
authority. Women possessed political, spiritual, magical
power, and with them autonomy and equality with men.
Women were considered the backbone of the tribe,
they were respected and valued for the contribution
they made to procreation. Appreciated for knowledge of
plants, the ability to heal and store food, valued their
opinion in political matters. The life of the tribe revolved
around women. While in modern America, indigenous
women are pushed to the periphery of traditional
patriarchal society not only because they are women,
but also because they are women of indigenous origin.
Shaik Shaheen Taj named it as a "double oppression"
(Taj, 2013:1). Stereotypical images of indigenous
women as "romantic savages among untouched
nature" or "the lowest rungs of the tribal hierarchy"
were created by white men trying to document
indigenous culture (Donovan, 1998: 17). The lives of
American Indians were forced to be fixed in terms of
Christian patriarchy, integral parts of which was not
noticed or deliberately documented in these narratives.

A lot of nations of the American Southeast had a
system of dual rule, divided into so-called white (peaceful)
and red (military) power, these positions in ancient
societies were held by women and men. The white leader
was in charge of the internal affairs of the tribe, she/he
was to deal with the internal affairs of the tribe, while the
red leader was in charge of war and peace, establishing
relations with other tribes, representing the tribe at tribal
confederations. This power division is based on the
understanding of the universe as the relationship of
internal and external. This was the basis of the tribal
power system built upon the clan basis. This dualistic
system emphasized complementarity, not opposition. An
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analogy is the connection between external and internal
fire, which represents the solar flame and the earth's lava
(Allen, 1986: 19). In a lot of creation histories male and
female deities function together, they control the creation
process, and they are not understood as male or female
or the "parents of creation", as if the whole world is the
result of sexual intercourse between them. Instead, each
of them has their own field of activity, and creation could
not be breathed life into until both of these energy sources
reached equilibrium. This duality maintains a balance in a
world that is constantly pulsating with vital energy
(MacDonald & MacDonald & Sheridan, 2000: 36).

The role of both women and men in indigenous
societies was clearly defined, and its fulfilment was
equally important to the life of the tribe, as both women
and men were respected for their well-performed
responsibilities. For the women of North America, the
so-called chivalrous-protectionist attitude of Europeans
towards their women was alien and even humiliating.
And Europeans considered the amount of work done
by American Indian women in tribes to be appalling.
Researchers observed women working in the fields all
the time, planting, cultivating crops and harvesting,
digging pits for storing provisions, erecting and
collecting tipi, collecting wild plants and fuel, cooking,
carrying water, washing dishes, processing skins,
sewing, carrying belongings during the hunting season
and, of course, raising children. While the men sat by
the fire, lit a pipe, sometimes repaired weapons or
worried about horses. It was believed that all power
belonged to men, and women had to do all the work.

Early tribal anthropologists have long argued that
the distribution of responsibilities and authority in Indian
settlements was not as clear-cut as short-term visitors
saw it. It was the husband's responsibility to protect his
wife and children, and with them the entire settlement
in the event of a hostile attack, and if the enemies were
too strong, to defend themselves as long as the women
and children could escape. For effective protection, a
man did not have to be unburdened by anything, he
had to react instantly and repel those who were ready
for war. Therefore, armed men, unloaded, went ahead,
while women transported all the cargo and took care of
children and animals. Before the arrival of the whites,
when the Indians had no horses and unexpected
skirmishes with enemies were rare, the entire
settlement - men, women, children and dogs - carried
the weight, which was distributed according to the
strength of each (Grinnell, 1972: 128).

Undoubtedly, woman performed the lion's share of
work in settlements, but in most indigenous cultures
she enjoyed much greater authority than men. Her role
was to maintain the settlement’s circle of life. In the
tribes of the West and Southwest, the diet depended
more upon agriculture, it was women who provided the
greatest amount of food, in nomadic cultures the
survival of settlements often depended on the
collection and storage of wild crops and berries. And it
was up to the woman to preserve the meat that the
men managed to get while hunting. In most cultures,
they owned the housing and all the belongings stored
in it, as well as the fields with the harvest and all the
products they produced. When hunting buffalo, it was
the women who chose the parking lot, and the older
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woman was the main authority on family councils.
Women had the right to declare divorce, and since the
housing belonged to them, a bad husband could be in
the open air, having only a war horse and weapons. It
was the women who managed the surplus products,
could sell or exchange them. Especially valued
women's ability was to heal and know the medicinal
herbs, as well as the abilty to needlework. In
indigenous societies, craftswomen and everything of
artistic value were highly valued.

Anthropologist George Grinnell wrote that "among
the Cheyenne, women ruled the life of the settlement.
They pushed men if they thought they were too slow.
They are much more conservative than men, who are
often kept from hasty, ill-considered actions. And if the
women of the settlement thought that something had to
be done, then most likely the men would do it (Grinnell,
1972: 128-129).

But, without a doubt, the most important thing that
elevated a woman was her ability to prolong the life of
her people. As Gary Witherspoon states when writing
about the Navajo, the most important connection in the
Navajo blood system was the mother-child connection.
For the Navajo, kinship means intense, expansive, and
lasting solidarity. Just as a mother gives life and
constantly supports it with care and attention, so do
relatives who, with constant care, help, protection,
protect each other, share food and everything
necessary. Where there is such solidarity, there is
kinship, where there is no solidarity, there are no family
ties. (Witherspoon, 1975: 21-22).

Among many indigenous nations, the relationship
with the father and his family was considered
secondary to the relationship with the maternal
relatives. The most important men in the life of boys
was not the father, but the maternal uncle, he was
responsible for the upbringing the boys of the family, in
general, the family (clan) was conducted on the
maternal, not paternal line. Relatives from the paternal
line were considered only cousins, while maternal -
relatives. First of all, they were born of women (they
came from a woman's womb). The newborn child was
included in the number of relatives of the maternal clan.
This meant that the closest to her were the mother's
mother, mother's sister and all the women of the
maternal clan, other important relatives were the
mother's brothers, the sister's sons, the grandmother's
brothers. Through birth, man joined first of all those
born to women of his own clan (Lamphere, 2001: 38).

The family was considered the greatest asset of
indigenous societies. Grinnell remarked, "Husband and
wife were partners, sharing work equally for the family,
often retaining the feelings that united them in their
youth and became the meaning of their lifelong
marriage. | have seen many examples of this, love is
seldom spoken of in words, but it manifested itself in
everyday life, when of all possible companies a man
most often chose his wife, whom he fell in love with
when she was still a girl, with whom he fought for
success, and with which he grew old
"(Grinnell,1972: 128).

As G. Visenor and J. Doerfler point out, the ancient
Dakota explained that in order for everything to be

related, it was necessary to be a good relative, and that
meant a good member of society. This was the rule of
the nation. Indigenous people did not have a so-called
social contract. Virtually all peoples had a life system
that functioned within a very real cultural and political
unity, bound together by mutual responsibilities,
clannishness, and physical kinship. Family ties were
united into a system of clans that were widespread in
almost all indigenous societies. Clans united tribe
members in the nation and even more broadly - in a
philosophical and cultural unity that crossed the
borders of nations, so the very idea of a completely
autonomous nation did not exist. "l think that the clan
system destroyed nationalism, because it is
nationalism that causes conflict." (Vizenor&Doerfler,
2012:4). Just as there were no completely
autonomous nations, there were no absolute leaders
who had unlimited power over their fellow citizens. In
the context of Native American life, a "leader" is not a
decision-maker, but rather a coordinator, a
peacemaker, a teacher, an example, and a comedian.
He cannot tell others what they should do, but he can
persuade, flatter, tease, and inspire unanimity. The
influence of a leader depends upon his ability to
minimize differences of opinion, to rise above anger
and envy, to gain respect and trust, helping his citizens
in moments of mortal threat, risking everything he has
(Vizenor&Doerfler, 2012: 5).

Changes in attitudes toward women occurred with
the arrival of the white settlers on the continent their
main ideology was Christianity, which promoted the
superiority of men and the humiliation of women. L.
Ross recounts the impressions of his great-
grandmother from the knowledge of the white world
ideology. Women were forced to cut their hair.
Children’s hair in boarding schools were always cut.
Adults could not leave the reservation area without
permission, or lease their land. Children were forcibly
taken to boarding schools, some very young at the age
of six. The Ursuline nuns organized the marriages of
Indian women with white men, and the sisters were
convinced that they were doing a great service to these
women (Ross, 2009: 43).

Modernity has destroyed the old system of values,
instead offering no real system on which to base the
individual identity formation. "Creating such a system of
personality without relying on a demanding and
steadfastly reliable source, such as a strong cultural
tradition or a stable and unchanging faith, is unbearably
difficult, if at all possible, for those who feel neither in
these nor in this modern world of do-yourself-and-
discover-yourself. Hence the desperate need for
beliefs, theories and instructions that promise to
overcome uncertainty and revive neglected symbols
and forgotten values (QoHkic, 2010: 219).

But the memory of the high status of women in
indigenous societies was difficult to erase. The special
status of women in traditional indigenous societies has
led to the reflection of their white sisters, it is believed
that the feminist movement owes the idea to the
indigenous societies women. "As for Navajo women,
suffragettes have always cited them as an example of
the fact that women and men can and should have
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balance roles. There was no other visible evidence in
this New World, the expansion of which relied on the
unpaid work and reproductive ability of its women, as
much as on the system of slavery and the forced
reproduction of black women. In 1888, Alice Fletcher,
an ethnographer and suffragette who lived among the
northeastern tribes, reported to the International
Women's Council that there a woman owns her home,
her dogs, and all her equipment; children have their
own property that is not claimed by their parents. The
wife is as independent as the most independent
husband in our environment. "Add to this the fact that in
many tribes the female elders council could remove a
male leader, and women along with male leaders
signed agreements with the United States, and still had
the right to divorce and control their fertility, thanks to
good medical knowledge of herbs and time.
conception, this led to consider them as immoral, and
the whole system of tribal government as a
"government of henchmen" (Steinem, 2008: xviii).

Osennontion and Skonaganleh:ra noted that in
many respects Indigenous societies could be
interpreted as much more developed than European
ones (for example, the role of women in indigenous
society far exceeded the dysfunctional Western attitude
towards women) (Osennontion&Skonaganleh: ra,
1989). It was almost impossible to offend a woman in
the indigenous peoples’ languages by naming her
genitals, as is practiced in Western societies. Thus, in
the language of anishinaabe, the vagina is called
ahkiitan and comes from the word ahkii-earth.
GwendilywnBenaway stresses the female role in the
Indigenous society: "I remember one of my elders
teaching us the word for vagina in Anishinaabemowim
(Ojibwe). He cautioned us that any word for vagina
could never be used as an insult in Anishinaabe
worldview. The word for vagina, Ahkiitan, he told us
while lighting up a third cigarette, comes from the word,
Ahkii, which means the land. Anishinaabe know that a
woman is sacred because she comes from this earth.
She is rooted in. She carries it within her and like the
land sustains us, she sustains her community and
family. This is why vagina can never be an insult to
Anishinaabe, because a woman is the heart of our
people." (Benaway, 2017: 113).

D. Naumann comments that at the time of
European landing on the continent, indigenous women
had an inviolable identity and were highly valued in
society. With the influence of Europeans, their identity
gradually changed, despite the fact that European
women learned a lot from them to achieve their own
modern identity. Indigenous societies were assimilated,
forced to live by European rules that inspired men to
push women to the periphery. To survive physically,
until recently, indigenous women had to be allowed to
modify, steal, and even deliberately lose their identity
for the last 150 years until they regained the
opportunity to restore it (Naumann, 2008: 36).

Conclusions

Following the mentioned, we may conclude that
social transformations provoking development of Native
gender identity is manifested as a subjective feeling of
belonging to a particular social group and at the same
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time is a source of inspiration and continuity of each
individual. The existence of the very phenomenon of
berdache identity is determined by the social context
and the inviolability of social ties in society. The study
of the Native American queer identity has been and
remains to this day a problem with inexhaustible
potential for researchers. Two Spirit identity becomes a
kind of discourse, causing self-discovery, self-
interpretation and opportunity to transform Native
Americans into "real self" in their country and not to
comply to the mainstream idea of what American
Indian should be. At the same time, Two Spirit identity

is not homogeneous and preserves irregularity
corresponding to the modern notions of gender.
Literature

1. BasoBa B.|. TinecHicTb y TBOPYOCTi MUCbMEHHMKIB
iHgiaHcbkoro noxomxeHHus / B.l. Basoa // BapiatuBHicTb
KOHUenTy HauioHanbHoil iDEHTUYHOCTI y cyvyacHomy
MYNbTUKYIbTYPHOMY cepefoBuui. — KuiB: Tankom, 2020. —
C. 187-200

2. BepesHikoBa H.l. Kituisauis TBOpuocTi LlepmaHa
Anekci / H.l. bepesHikoBa // BapiaTuBHICTb KOHLeNTY

HauioHanbHOI iAEHTUYHOCTI Yy CYy4aCHOMY MYNbTUKYNbTYPHOMY
cepepoBui. — Kuie: Tankom, 2020. — C. 200-217

3. HoHckic J1. 36eHTexeHa ifeHTUYHICTb i cydacHui CBiT /
J1. QoHckic; nep. 3 aHrn. O. ByueHko. — Kuis : ®akT, 2010. — 312 c.

4. LWocTtak O. I'. M'eHAepHa iAeHTUYHICTb KOPIHHWUX XUTenis
MiBHiyHoi Amepukn / O.T. UWoctak // HaykoBi 3anvcku
HauioHanbHoro yHiBepcuteTy «OcTpo3bka akapgemis». — 2018. —
Bun. 19. — C. 34-51. (Cepisa «KynbTyponorisi»).

5. Allen P. G. The Sacred Hoop: Recovering the Femininein
American Indian Traditions. Boston : Beacon Press, 1986.

6. Benaway G. Ahkii: A Woman is a Sovereign Land //
Transmotion. — 2017. Vol. 3. No. 1. — P. 109-138.

7. Donovan K. M. Feminist Reading of Native American
Literature. Tuscon : University of Arizona Press, 1998.

8. Gudmanian A., Drotianko L., Shostak O.,
Yahodzinskyi S., Radivilova T. Social Networks Communication
Infrastructure: the Challenges of Multiculturalism. Social Networks
Communication Infrastructure: the Challenges of Multiculturalism :
Proceedings of the International Workshop on Conflict
Management in Global Information Networks (CMiGIN 2019) co-
located with 1st International Conference on Cyber Hygiene and
Conflict Management in Global Information Networks (CyberConf
2019). (November 29, 2019). — Lviv, 2019. — P. 472-482. URL:
http://ceur-ws.org/Vol-2588/paper39.pdf.

9. Grinnell G. B. The Cheyenne Indians. Their History and
Ways of Life. Lincoln & London : University of Nebraska Press,
1972.

10. Innes R. A., Anderson K. Indigenous Men and
Masculinities: Legacies, Identities, Regeneration. Winninpeg :
University of Manitoba Press, 2015.

11.  Jacobs S.-E., Cromwell J. Visions and Revisions of
Reality: Reflection on Sex, Sexuality, Gender, and Gender
Variance // Journal of Homosexuality. 1992. Vol. 23. No. 4. —
P. 43-49.

12.  Jacobs S.-E. Is the ‘North American Berdache’ Merely
a Phantom in the Imagination of Western Social Scientists? //
Two-Spirit People: Native American Gender ldentity, Sexuality,
and Spirituality Ed. by S.-E. Jacobs, W. Thoma, S. Lang. Urbana :
University of lllinois Press, 1997. — P. 1-20.

13. Lamphere L. Whatever Happened to Kinship Studies?
Reflection of a Feminist Anthropologist / New Directions in
Anthropological Kinship. Ed. by L. Stone. Boston: Rowman &
Littlefield, 2001. — P. 21-47.

14. Lang S. Women Warriors. Encyclopedia of the Great
Plains. University  of Nebraska-Lincoln, 2017. URL:
http://www.plainshumanities.unl.edu/encyclopedia/credits.html.

15. Lang S. Men as Women, Women as Men: Changing
Gender in Native American Cultures. Austin : University of Texas
Press, 1998.



180 Bicnux HAY. Cepis: @inocogis. Kyaemyponozisn. — 2020. —Ne 1 (31)

16. Macdonald A., Macdonald G., Sheridan M. A. Shape-
shifting Images of Native Americans in Recent Popular Fiction.
Westport-London : Greenwood Press, 2000.

17.  Naumann D. Aboriginal Women in Canada: on the
Choice to Renounce or Reclaim Aboriginal Identity // The
Canadian Journal of Native Studies. — 2008. Vol. XXVIIl. No. 2. —
P. 343-361.

18. Osennontion, Skonaganleh:ra. Our World // Canadian
Woman Studies. — 1989. Vol. 10. No. 2/3. — P. 7-19.

19. Prince-Hughes T. A Curious Double Insight: The Well
of Loneliness and Native American Alternative Gender Traditions
/I Rocky Mountain Review of Language and Literature. 1999.
Vol. 53. No. 2. - P. 31-43.

20. Roscoe W. Berdache. // Encyclopedia of the Great
Plains. University  of  Nebraska-Lincoln, 2017. URL:
http://www.plainshumanities.unl.edu/encyclopedia/credits.html.

21. Ross L. From the «F» Word to Indigenous/Feminism //
Wicazo Sa Review. 2009. Vol. 24. No. 2. — P. 39-52.

22. Steinem G. Introduction to Wilma Mankiller // Every Day
is a Good Day: Reflections by Contemporary Indigenous Women.
Golden, CO : Fulcrum.P.i-xix, 2008.

23. Taj Sh.Sh. Native American Female Power and
Authority // The Criterion. 2013. Issue 12. P. 1-5.

24. Tatonetti L. Indigenous Fantasies and Sovereign
Erotics: Outland Cherokees write Two-Spirit Nations // Queer
Indigenous Studies: Critical Interventions in Theory, Politics, and
Literature. — 2011. Vol. 172. — P. 162-170.

25. Tatonetti L. The Queerness of Native American Literature.
Minneapolis-London : University of Minnesota Press, 2014.

26. Vizenor G., Doerfler J. The White Earth Nation.
Ratification of a Native Democratic Constitution. Lincoln-London :
University of Nebraska Press, 2012.

27. Witherspoon G. Navajo Kinship and Marriage.
Chicago : University of Chicago Press, 1975.

References

1. Bazova, V.I. (2020). Tilesnist u tvorchosti pysmennykiv
indianskoho pokhodzhennia [Corporeality in the works of writers
of Indian origin]. Variatyvnist kontseptu natsionalnoi identychnosti
u suchasnomu multykulturnomu seredovyshchi, Variability of the
concept of national identity in the modern multicultural
environment. Kyiv: Talkom: 187-200 [in Ukrainian].

2. Bereznikova, N.I. (2020). Kitchizatsiia tvorchosti Shermana
Aleksi[Kitschization of Sherman Alexie's work]. Variatyvnist
kontseptu natsionalnoi identychnosti u suchasnomu
multykulfurnomu seredovyshchi, Variability of the concept of
national identity in the modern multicultural environment. Kyiv:
Talkom: 200-217 [in Ukrainian].

3. Donskis, L. (2010). Zbentezhena identychnist i suchasnyi
svit [Confused identity and the modern world]. (O. Butsenko,
Trans). Kyiv: Fakt [in Ukrainian].

4. Shostak, O.H. (2018). Henderna identychnist korinnykh
zhyteliv  Pivnichnoi Ameryky [Gender identity of Native
Americans]. Naukovi zapysky Natsionalnoho universytetu
"Ostrozka akademiia", Scientific notes of the National University
"Ostroh Academy”, 19, 34-51 [in Ukrainian].

5. Allen, P.G. (1986). The Sacred Hoop: Recovering the
Feminine in American Indian Traditions. Boston: Beacon Press.

6. Benaway, G. (2017). Ahkii: A Woman is a Sovereign Land.
Transmotion, 3(1), 109-138.

7.Donovan, K.M. (1998). Feminist Reading of Native
American Literature. Tuscon: University of Arizona Press.

O.T. WocTtak

8. Gudmanian, A., Drotianko, L., Shostak, O., Yahodzinskyi,
S., & Radivilova, T. (2019). Social Networks Communication
Infrastructure: the Challenges of Multiculturalism. Social Networks
Communication Infrastructure: the Challenges of Multiculturalism:
Proceedings of the International Workshop on Conflict
Management in Global Information Networks. (pp. 472-482). Lviv.
Retrieved from http://ceur-ws.org/Vol-2588/paper39.pdf.

9. Grinnell, G.B. (1972). The Cheyenne Indians. Their History
and Ways of Life. Lincoln & London: University of Nebraska Press.

10. Innes, R.A., & Anderson, K. (2015). Indigenous Men and
Masculinities: Legacies, Identities, Regeneration. Winninpeg:
University of Manitoba Press.

11. Jacobs, S.-E., & Cromwell, J. (1992). Visions and
Revisions of Reality: Reflection on Sex, Sexuality, Gender, and
Gender Variance. Journal of Homosexuality, 23(4), 43-49.

12. Jacobs, S.-E. (1997). Is the 'North American Berdache'
Merely a Phantom in the Imagination of Western Social
Scientists? Two-Spirit People: Native American Gender Identity,
Sexuality, and Spirituality. S.-E. Jacobs, W. Thoma, S. Lang
(Ed.). Urbana: University of lllinois Press.

13. Lamphere, L. (2001). Whatever Happened to Kinship
Studies? Reflection of a Feminist Anthropologist. New Directions in
Anthropological Kinship. L. Stone (Ed.). Boston: Rowman & Littlefield.

14. Lang, S. (2017). Women Warriors. Encyclopedia of the
Great Plains. University of Nebraska-Lincoln. Retrieved from
http://www.plainshumanities.unl.edu/encyclopedia/credits.html.

15. Lang, S. (1998). Men as Women, Women as Men:
Changing Gender in Native American Cultures. Austin: University
of Texas Press.

16. Macdonald, A., Macdonald, G., & Sheridan, M.A. (2000).
Shape-shifting Images of Native Americans in Recent Popular
Fiction. Westport-London: Greenwood Press.

17. Naumann, D. (2008). Aboriginal Women in Canada: on
the Choice to Renounce or Reclaim Aboriginal Identity. The
Canadian Journal of Native Studies, XXVIII(2), 343-361.

18. Osennontion, & Skonaganleh:ra. (1989). Our World.
Canadian Woman Studies, 10(2/3), 7-19.

19. Prince-Hughes, T. (1999). A Curious Double Insight: The
Well of Loneliness and Native American Alternative Gender
Traditions. Rocky Mountain Review of Language and Literature,
53(2), 31-43.

20. Roscoe, W. (2017). Berdache. Encyclopedia of the Great
Plains.  University of Nebraska-Lincoln. Retrieved from
http://www.plainshumanities.unl.edu/encyclopedia/credits.html.

21.Ross, L. (2009). From the "F" Word to
Indigenous/Feminism. Wicazo Sa Review, 24(2), 39-52.

22. Steinem, G. (2008). Introduction to Wilma Mankiller. Every
Day is a Good Day: Reflections by Contemporary Indigenous
Women. Golden, CO: Fulcrum.P.i-xix.

23. Taj, Sh.Sh. (2013). Native American Female Power and
Authority. The Criterion, 12, 1-5.

24. Tatonetti, L. (2011). Indigenous Fantasies and Sovereign
Erotics: Outland Cherokees write Two-Spirit Nations. Queer
Indigenous Studies: Critical Interventions in Theory, Politics, and
Literature, 172, 162-170.

25. Tatonetti, L. (2014). The Queerness of Native American
Literature. Minneapolis-London: University of Minnesota Press.

26. Vizenor, G., & Doerfler, J. (2012). The White Earth Nation.
Ratification of a Native Democratic Constitution. Lincoln-London:
University of Nebraska Press.

27. Witherspoon, G. (1975). Navajo Kinship and Marriage.
Chicago: University of Chicago Press.

TpaavunoHHas KBUP-UAEHTUMHOCTb aMEPUKAHCKMX UHOENLEB B UCTOPUKO-KYIbTYPHOM acrnekte

[ns kopeHHbix HapogoB CeBepHON AMEPUKU KBUP-MOEHTUYHOCTb BOCMPOM3BOAMUT FIMYHbIE, YAcTO HEOCO3HaHHble NPEeACTaBreHus O
cebe n cBoeM mecTe B mupe. VigeHTuyHocTb Geppadve — Hamnbonee pacnpocTpaHeHHasi, nuuHas, nHorga beccosHarenbHas uaes
BHYTPEHHEN CTPYKTYpbl MHOEWCKUX 06LiecTB npownoro. Takas uaes He Bcerga no3vTUBHO BOCMPUHUMAaeTCcs 6enolt OCHOBHON
KyNbTYpOl COBPEMEHHOrO amepuKaHcKoro obuiectBa. TemM He MeHee, MpU3HaHUe CaMOObITHOCTM KOPEHHbIX TpaguuMi CTaHOBMUTCSH
rMaBHbIM YCITOBMEM AarnbHenLlen No3MTUBHON AMHAMUKN CaMOyTBEPXAEHUs1 KOpeHHbIX amepukaHueB B CLUA n Kanage.

Kntouesbie crosa: kKopeHHble Hapoabl CeBepHo AMeprKN, HaunoHanbHas MAEHTUYHOCTb, 6epaave, ABONHON AyX, KBUP-UAEHTUYHOCTb,

reHaep, TpaguLUUOHHbIE COODLLECTBA aMEPUKAHCKUX UHOENLEB.



Kynomyponocia 181

O.T. WocTtak

TPAOVUIVHA KBIP-IQEHTUYHICTb AMEPUKAHCBHKVX IHAIAHLLIB Y ICTOPUKO-KYbTYPONOMYHOMY ACTIEKTI

Y BCTyni BUSIBNEHO HEOOXiAHICTb aHanidy TpaauuiiHOI KBip-idEHTUYHOCTI amMmepuKaHCbKUX iHAiaHUiB Yy iCTOPUKO-KYNbTYPOOriYHOMY
acnekTi y CBiTMi 3MiH rnobanbHOi reHgepHoi igeonorii, sika He pedykyeTbca Hi A0 ¢opManbHOIl, Hi A0 3MICTOBHOI CKMagoBOi
narpiapxanbHOro cycninbCcTBa, 3aCHOBaAHOrO Ha €BPOMENChKIN XPUCTUSHCBKIN igeonorii. Moka3aHo, Wo nponaeHuii coliymMoM eTan nocT-
XPUCTUSHCBKOrO YSBNEHHA MpPO reHaep pobuTb MOXIMBOK TpaHCHOPMaLito MENHCTPIMHMX TEeHAEPHUX YSBIEHb 3 ypaxyBaHHAM
Tpapuuiv KopiHHUX Hapopis lNiBHiYHOI AMepuku. Mpy dopmynioBaHHI MeTU AOCHIAXEHHS aBTOPKa BUXOAMIA 3 HEBUPILLEHOCTI MUTaHHSA
npuyvH, MeTodiB i niAXxoaiB npu  OpMyBaHHi ONWUCIB ICTOPMYHOI  HEBIAMOBIAHICTL Koay Oeppgayve y poaoBin  cucCTeMi
NiBHIYHOAMEPUKAHCBLKMX KOPIHHUX CMifIbHOT MPOTAroM M'ATCOT POKIB aHrNo-€BPONeicbKoi KonoHisauii. Ii 3aBaanHam 6yno gocnigutu
0CcOBNUBOCTI reHAEepHOI ifeHTNYHOCTi Bepaade (NOABIVHOIO Ayxy) Y MOBi Cy4acHOro iHAiaHCbKOro CycninbCTBa Ha Makpo- Ta MiKpOpiBHi,
a TaKoX Yy MiKKYNbTYPHMX KOMYHikauisix iHgiaHcbkoi i 6inoi cninbHOT. MeTogonoria aocnimkeHHA. 3Baxatun Ha cneumdiky ob’ekTy
[OCniAXeHHs1, OCMiQHMUA cnMpanacs Ha iCTOPUMYHUIA Ta COoLioKyNbTypHUI nigxoau. Pe3ynbraTu gocnigkeHHs. Po3rnsHyTo nuTaHHs
hOpMyBaHHS reHAepHOro cepefoBuLLa KOPIHHMX CMIMbHOT B iICTOPUYHIN Ta KynbTYpHii mepcnekTuei. Ha OCHOBI iCTOPUYHMX i KyNbTYPHUX
ysiBNeHb KOPiHHWX xwuTeniB MNiBHiYHOI AMeprK/ BUSIBNEHO, WO TEHAEHLIEI0 CTAHOBIEHHS KOPIHHOI reHAepHOI iAEHTUYHOCTI CbOroAEeHHS €
NOBEPHEHHS] 0O aBTEHTUYHUX AYXOBHUX BUTOKIB npeakis. O6roBopeHHsi. BcTaHOBNEHO, L0, KOPIHHAKBIP iAEHTUYHICTL Cy4acHOCTi €
0AHOYaCHO NPOAYKTOM i TBOPLEM YHiKarnbHOro KynbTYPHOrO W iCTOPMYHOIO AOCBIAY, WO € pe3ynbTaToM Onopy KOPiHHWUX aMepuKaHLiB
okynauii i3 60Ky eBponencbknx NoceneHuiB, siki He TiNbKW 3axOonnoBany ixHi nNpaBiyHi 3eMni, ane # 3HULLYBanu HacerneHHs, Wo Tam
npoxusano. Buxoasun i3 KonoHianbHUX peanin, cydacHa KOpiHHa KBip-iAEHTUYHICTb 3anexuTb Bifd ICTOPUYHUX YMOB i TpaauuUiiHUX
nepeKkoHaHb CINbHOT Yy Tik camiin Mipi SiK i Bif, MPaKTUKM NPOTUCTOSHHA pacUCTCbKOMY rHobneHHwo. Cnvparounch Ha igei reHgepHoil
iAEHTUYHOCTI KOPIHHNX HapOAiB, aBTOpKa OTpuMana BUCHOBOK MpoO Te, L0 HaB'sA3yBaHHA 3 GOKy €BPOMENCHKUX MOCereHLiB BlacHOro
6ayeHHs reHaepHUX poren € KynbTypHUM iMnepianiaMoM, SKUiA cnig Po3yMiTU ik METOAOMOrYHY HacTaHOBY Ta il NpakTUYHY peanisadiio
Yy POAWHHIA cdpepi SIK HykneapHOi YaCTUHWM CUCTEMM HauioHaNbHO-AYXOBHUX LIHHOCTEN KOPIHHMX HapoAiB, WO NpU3BENo A0
anbLuyBaHHS AiCHOCTI B iHTepecax KooHianbHoi igeonorii. ¥ Takui cnocib npoaykyBanuncs reTepoHOMHi MO BiAHOLLIEHHIO [0 KOPiHHOT
KynbTYpW i HauioHanbHOro 6yTTS CeMioTUYHI CMCTeMW — «reHAEepHi Michuy, L0 CNOTBOPIOBanNy peasbHiCTb yCTaneHuX BikaMu CyCninbHUX
BiJHOCWH iHOiaHCLKMX rpomag.

Kriroyoei crioga: kopiHHI Hapoau TMiBHIYHOT AMepukK, HauioHanbHa igeHTUYHICTE, Gepaadve, NoaBIMHMIA AyX, KBip-iAEHTUYHICTb, reHaep,
TpaguuiviHi CNiNbHOTU aMepuKaHCbKUX iHAiaHUiB.




