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THE FEMINIST POSTHOLOCAUST THEOLOGY OF
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Abstract: Monotheistic theologies have after the Holocaust faced an additionally
arduous task in approaching the very notion of theodicy in the context of God's chosen
people suffering genocide. Some authors attempted to read meaning into the death and
destruction while others refused to even try. Taking into account the attack of the Holo-
caust on ontological procosmism itself, Melissa Raphael combines Lurianic Kabbalah
with feminist theology to offer a primarily poetic narrative of Shekhinah's kenotic descent
into the abyss of Auschwitz to be present among and through the women suffering and
caring for each other there. Though it may pose more questions than it is able to answer,
her ‘theadicy’ might still be said to offer guidelines for humanity after the Holocaust —
and in potentially newly impending crises as well.
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FEMINISTICKA POSTHOLOKAUSTOVSKA
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1. The Trouble with Theodicies

The Holocaust, or Shoah, indubitably a great rupture in history, created an
ontological and epistemological crisis as well, and this arguably partially im-
pacted the emergence of postmodern thought by deconstructing previous grand
narratives which had posited a meaningful history with a logical progression. The
genocide of God’s chosen people poses especially difficult questions to theolo-
gians of so-called Abrahamic monotheisms, the most obvious of which is how
God could have allowed it to happen. Some more prominent attempts to under-
stand God in light of the Shoah will be given in the introductory chapter, before
we move on to the subsequent theology of Melissa Raphael.

1.1. Theodicies or Antitheodicies?

The many questions raised by the Holocaust tend to lead to binary answers,
which causes a string of dualities in the theologies. The most pertinent question
certainly seems to be the very existence of a God in a universe where the Shoah
has taken place. The question seems to have been answered negatively or at least
apophatically in Radical ‘Death of God’ theology, which was both a Jewish and
Christian phenomenon, influenced in part by Nietzsche. Its most prominent rep-
resentative, Richard Rubenstein, declares in his After Auschwitz that we are living
in the times of the death of God, at least the God we thought we knew. Instead of
God, man is now faced with the Urgrund, a nameless abyss, the holy nothingness
that is the origin of all things (Rubenstein 1966). Others had similarly apophatic
responses, perhaps most famously Martin Buber, who termed this refusal of God
to reveal himself in the 20" century ‘the eclipse of God’ (Buber 1957). Neher
sees only silence remaining after the Shoah — of God and man both — in his aptly
named book The Exile of the Word (Neher 1981).

If God exists, what kind of God is left to His people in the Shoah and its
wake? Sherwin Wine, the founder of humanistic Judaism, believed humanity is
left with a purely philosophical abstraction, one that could and should eventually
be discarded (Wine 1985). Conversely, many discarded the dogmatic God but
found a stronger connection to a personal one, in whom they invested a Job-like
faith, fulfilling the practical aspect of the Law as much as humanly possible in
the camps (Cohn-Sherbook 2002: 2-5). Others instead engaged their personal
God in Jacob-like wrestling, like Elie Wiesel in his famous memoir Night, where
he, among other things, accuses God of being nothing compared to the suffering
mass who still believe in Him (Wiesel 1982).

Whether God is philosophical or personal, how does He act? Does He get in-
volved in history and is there a meaning behind this, a plan of any kind? Many of
those who offered theodicies had specific ideas about what could have motivated
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God to allow the Holocaust. Some saw the catastrophe as kindling the desire to
survive. Most notably, Emil Fackenheimn asserts that the Shoah adds the 614.
commandment to every Jew, and that is to live (Fackenheim 1972). Some saw it
as a punishment for liberal Judaism, or the Enlightenment — while others believed
God wanted to revive faith after the Enlightenment. Maybaum, conversely, saw
the Holocaust as an opportunity for more liberalism and enlightenment, as Medi-
eval Jewish institutions vanished in it and could be reconstructed in novel ways
in the 20" century (Maybaum 1965). There were those who believed the death
camps were but darkness before daybreak, as the Messiah would be coming soon,
so either suffering was needed as preparatory purification, or the world was ex-
periencing the labor pains of his birth (Cohn-Sherbook 2002: 6-9). Though there
are Christians who believe hoping for eschatological solace to be a purely Chris-
tian approach, as Christianity is more likely to see meaning beyond history, Dan
Cohn-Sherbok, a Jewish theologian, also thought that answers to all questions as
well as a better world would only be available after death. There were those who
fully rejected the idea of God acting in history as impossible, like Rubenstein
who was adamant that Hitler could not have been an instrument of divine will
(Rubenstein 1966). There were also many who refuse to ascribe any meaning to
death and destruction, perhaps most famously Irving Greenberg, who maintained
that there were “no easy pieties” that could be offered as a Band-Aid to the Shoah
(Greenberg 1977).

1.2. God’s Attributes on Trial

A common problem facing attempts at theodicy, at least since Plato, is striv-
ing to explain the existence of evil while simultaneously retaining all of God’s
customary attributes. How can evil exist if God is at once perfectly good, omnip-
otent and omnipresent? Some have attempted to cope with the Shoah by ques-
tioning some or all of these divine attributes.

Is God perfectly good? David Blumenthal answers this question with a re-
sounding ‘no’. In his “Despair and Hope in Post-Shoah Jewish Life” he recounts
how he confronted this issue as a Jew and as a theologian and concluded that
“God is, indeed, present and responsible even in moments of great evil. God is,
indeed, partly responsible for the shoah. In a certain sense, God is capable of
tolerating, or even causing, great evil”. Jews have a “God who is not perfect,
not even always good, but Who is still our God and the God of our ancestors”.
Towards this God, “protest is the only proper response. Not defensiveness. Not
denial. But protest — in thought and in prayer” (Blumenthal 1999: 13). What he
offers is a ‘theodicy of protest’, which affirms that abused children have the right
to rebel, though the relationship with the abusive parent might be mended in
time. Irving Greenberg also believed God failed His people to the extent that the
Covenant is now effectively broken. Keeping the Law is no longer obligatory, but
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instead a matter of free will (Greenberg 1977). Others found that God’s goodness
was the one attribute that they could not part with, so they questioned His omnip-
otence instead.

Is God omnipotent? Many, like Kushner, Dorotee Solle, and Rosemary Rad-
ford Ruether, answered this question in the negative, believing that no longer
seeing God as all-powerful was the only way to still be able to see Him as all-lov-
ing. Charles Hartshorne sees God as operating by way of persuasion, not force,
as He does not have the power to determine how humans will act (Pinnock 2002:
5-6). Eliezer Berkovits, on the other hand, posited that God intentionally limits
His inherently limitless power to honor human freedom (Berkovits 1973). Free
will certainly is a common trope of many theodicies. John Hick believes God
allows evil as it has a function in soul-building, allowing us to achieve moral and
spiritual maturity (Pinnock 2002: 5-6). There were those who in similar ways in-
sisted on retaining God’s omnipotence, but claimed that He remains intentionally
hidden, or is simply too far away to intervene.

Is God omnipresent? Some saw Him as conspicuously absent from the death
camps, or at least in hiding. Eliezer Schweid wrote about the loneliness of the be-
lieving Jew before a hiding God (Cohn-Sherbook 2002: 7), and Arthur A. Cohen
saw God as so fully transcendent that He is too far away to bear any responsibility
for history (Cohen 1981). Others maintained that God always suffers with His
people, even perhaps invisibly — notably Colin Eimer among Jewish thinkers.
Leaning on the concept of incarnation, Christian theologians, like Paul Fiddes
and Marcus Braybrooke, have tended to use the cross as the explicative metaphor
of the loving, self-sacrificing, co-suffering God. Franklin Sherman plainly states
that in the face of the Holocaust, all theodicies, expositions of plans, and apophat-
ic evasions remain insufficient, and the cross can be the only answer to meaning-
less suffering and death of innocent human beings (Cohn-Sherbook 2002: 7-11).

2. How Can God Be Present in Auschwitz?

Authors debating the presence of God in the death camps tended to fall on
either side of yet another binary opposition: whether God could have been pres-
ent as a subject or as an object. As a subject, God was supposed to exhibit agency
and save His people, which, according to many taking this approach, He failed to
accomplish. As an object, God was deigned to have been present by the authors
seeing Him as a co-sufferer, co-martyr, or in the case of Christian theologians, as
a crucified deity showing His love by (also) enduring torment and death.

An attempt at transcending this binary opposition, and several others as well,
has been made by Melissa Raphael, whose feminist postholocaust theology en-
visages a gently present deity who simultaneously suffers with and cares for hu-
mans through women imprisoned in the death camps. In her words, she offers
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“a post-Holocaust feminist theology of relation that both affirms the redemptive
presence of God in Auschwitz” and “seeks to change our conception of that pres-
ence in ways that do not entail divine or theological complicity with evil”. Her
proposed methodology is a combination of “the feminist historiography of wom-
en’s experience in the death and concentration camps” and “a traditional Jewish
mystical understanding of the processes of exile and restoration within God as a
structuring redemptive metaphor” (Raphael 1999: 54).

The feminist aspect of Raphael’s theology lies in questioning the patriarchal
image of God as a father and monarch. As already seen, God’s perceived omnip-
otence is one of the greatest issues that attempts at theodicy are faced with, and
it is, according to Raphael, an unnecessary and potentially harmful construct. In
her words, as “God’s omnipotence is as much a political value as it is a religious
hope”, theologians have a duty to problematize the insistence on it as “a neces-
sary attribute of divinity and prerequisite to redemption”. She makes a distinction
between the notion that “God can be infinitely powerful” and the notion that
“God is omnipotent, that is, controlling everything that is, was and will be the
case” (Raphael 2003: 38). Infinite power should not be identified with determin-
ing the outcome of history.

Raphael reminds that at least feminist theologies have the capacity to cri-
tique the attribution of omnipotence to God because “of all the divine attributes
of classical theism, omnipotence seems most a patriarchal fantasy; a projection
of the ultimate patriarchal aspiration onto God”. How God should and does act in
the world has nothing in common with “the way dominant men attempt to domi-
nate and control history” which in turn could in fact be said to be the very cause
of atrocities such as the Holocaust (Raphael 2003: 40).

Who failed Israel in the Shoah? The culprit was not God, but instead “a mod-
el of God which was reliant upon an idea of masculine power” though it “could
not withstand the actual masculine patriarchal power that confronted it (Raphael
2003: 5). Raphael likens this model, as “a projection of patriarchal ideals of mas-
culine power, control and domination”, to — a “golem, a soulless clay servant of
its own secret making and naming, conjured by patriarchy’s own will to usurp or
exploit the power of its creator”. She reminds her readers of the legend of Elijah
Baal Shem, Rabbi of Chelm, who created a golem so big and powerful that it
finally escaped his control and, dissolving back into the original mud it was made
of, crushed its own creator underneath the pile (Raphael 2003: 36). She uses this
as a metaphor for the patriarchal, monarchical God in Auschwitz, an imaginary
creature that still crushed his creators once he dissipated.

If God did not dominate history in Auschwitz, did he then let it happen to
honor the free will of human beings? In Raphael’s view, theodicies based upon
free will necessitate the masculine agency of the autonomous, cerebral, privileged
individual, but human dignity and worth cannot be predicated upon autonomy and
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freedom, as these are unavailable to many humans at any given time. Under nor-
mal circumstances, this most notably excludes women caring for the future gen-
eration and sometimes simultaneously the previous generation and others in their
social networks. In the death camps, however, free will and agency were granted
to none of the prisoners. The ability to be there for each other was. The prerequi-
site for human dignity, therefore, could instead be “the capacity, however vesti-
gial, to honor communal or familial obligations”, one’s relational duties towards
the other, as this is something every human can avail herself of (Raphael 2003:
43-44). In the camps, according to the testimonies, women seem to have “invested
their dignity less in freedom as such than in the degree to which they were needed
and bound to others by ties of love and obligation” (Raphael 2003: 44).

It is not only God’s omnipotence that tends to be questioned in times of dire
crisis, but simple, optimistic procosmism per se. Explanations as to the origin of
evil in the universe that posited God as perfectly good tended to deny Him the
attributes of omnipotence and/or omnipresence in this world, especially in those
periods that were particularly testing, which in turn led to various dualisms, in
particular anti-cosmisms. The Apocalyptic literature that proliferated after the fall
of the Second Temple in Jerusalem, and which eventually enabled the emergence
of Gnosticism, is but one example of this phenomenon (Brandt 1989).

Another, more relevant to the present discussion, as it is the second aspect
Raphael uses to formulate her theology, is the Kabbalah of Isaak Luria Ashkenazi
(1534-1572) developed after the expulsion of the Jews from Spain (Yates 2003:
25; Frank/Leaman 1997: 462). It is in the Kabbalah of Isaac Luria that Jewish
mysticism — quite possibly owing to yet another exile of God’s chosen people —
takes a distinctly anti-cosmic turn. As Freedman notices, the myths of Lurianic
Cabala, Gnosticism and Manichaeism are very similar, which does not necessar-
ily mean, she warns, that the “origin of these views in the lurianic cabala is nec-
essarily gnostic,” as “they may equally reflect a parallel development of themes
from Jewish exegesis or Jewish influence on gnostic texts; but the conscious-
ness, if not gnostic, shows gnostic sensibilities” (Freedman 2006: 75). Armstrong
agrees, stating that the “Gnostic character of these ideas, which constitute a new
mythology in Judaism, cannot be doubted” (Armstrong 2007: 171).

Building on the older kabbalistic cosmogony of En Sof as the ineluctable
source of the ten Sefirot emanating from it and forming the Tree of Life, the spir-
itual basis of the visible universe (Armstrong 2007), Lurianic Kabbalah sees the
universe as already a consequence of a catastrophe, God’s contraction, tzimtzum,
which created an absence to allow space for creation. God’s subsequent emana-
tion of light then could not be contained by the vessels of the seven lower Sefirot,
shattering them and spilling itself into ‘Other Side’. The sparks scattered around
in the darkness of the material world, and the lowest of the divine emanations,
the feminine Sefirah Malkhut, closest to humanity, also known as the Shekhinah,
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became alienated from her masculine counterpart, Sefirah Tiferet, and exiled/
imprisoned within creation. Adam Kadmon, primordial man, failed to retrieve the
sparks and offer them up back into the higher world.

Taking elements from Lurianic Kabbalah, Raphael’s theology is in fact not
itself anti-cosmic — quite the opposite may be said to be the case. What she takes
from Luria’s cosmology and cosmogony is the idea that fragmentation and rup-
ture in the world and cosmos are related and that humanity can play an active
role in rectifying the situation. Human efforts can enable the feminine Sefirah
Malkhut to be reunited with the masculine Sefirah Tiferet in a holy marriage ef-
fecting harmony in the universe (Armstrong 2003; Brandt 1989, Freedman 2006).
When “Jews consecrate the world by their goodness, if necessary by descending
into the very abyss of impurity to rescue the hidden or imprisoned sparks, and,
by their elevation, return them to God”, then the cosmos itself may be mended
as well (Raphael 1999: 62; Raphael 2003: 147). An aspect of God also descends
into the abyss of impurity to retrieve the lost sparks, but who is this God who is
present in this descent?

3. Who is the God Present in Auschwitz?

Raphael laments the fact that too many have asked the question “where was
God in Auschwitz?” and too few the question “who was God in Auschwitz?”
Simultaneously, she asserts that answering the second question also offers an
answer to the first, as Jewish feminism had been asking it for decades and had
already come to the conclusion that the God of their experience should be named
Shekhinah, the traditional signifier for God’s immanence (Raphael 2003: 54).
If in the death camps Shekhinah appeared to be hidden it was “by virtue of the
non-numinousness of the medium of her presence, the depth of evil into which
she was plunged, and her very soft tread” (Raphael 2003: 54).

But she was always present by definition, as the word ‘shekhinah’ is derived
from the verb shakhan, which means to be present, indwelling, immanent, “as in
a tabernacle, sanctuary or tent” (cf. Exodus 25:8). In the earliest midrashim and
in the rabbinic literature there is a strong belief in the unceasing presence of God
among Israel — the presence, that is, of the feminine aspect of God that cares for
the chosen people in exile, as there is, according to the Talmud, “no place without
Shekhinah” (Midrash Exodus 2:9, cited in Raphael 1999: 64).

In medieval times, kabbalistic literature construed the Sefirah Shekhinah as a
discrete feminine hypostasis in God’s manifestation in the world, and in Hasidic
theology she allows humanity to endure by suffering with each soul individually
as well as with God’s people collectively. In the later mystical tradition, the Shek-
hinah — as mother, daughter, and Sabbath Bride — signified presence no longer con-
tained to any place such as an ark or a tent, but instead an exiled God wandering
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with Israel in any desert or wilderness after the destruction of the second Temple
in Jerusalem. There had by the seventeenth century been representations of Shek-
hinah as a woman mourning for and consoling her people. The synagogue and the
home had already become refuges for Shekhinah driven from the Temple, when
under the Nazis, who had now destroyed the synagogues and homes as well, she
had to flee into even deeper exile — the ghettos and camps where her children
were (Raphael 1999: 64).

Raphael offers a feminist reading of the Shekhinah tradition in which she
concludes that God present in Auschwitz was revealed as the Shekhinah, and not
as the omnipotent, controlling monarch “imagined by patriarchal, androcentric
post-Holocaust theology” (Raphael 1999: 64-65). The presence of God in the
death camps was instead a maternal active immanence inherent to the Shekhinah,
who is often represented “in the curvature of the maternal posture” denoting “a
capacity to bend over and cover, stroke, warm, feed, clean, lift and hold the other,
was an embodied resistance to Auschwitz which had institutionalized the expo-
sure, breakage and waste of bodies” (Raphael 2003: 10). This nurturing maternal
manifestation of God conveys the suggestion of a bond between the divine and
the female personality, which could restore the trust the faithful have “in the lov-
ing presence traditionally ascribed to God but which in post-Holocaust theology,
betrayed by the desertion of its Father-God, has been substantially lost” (Raphael
2003: 121).

4. The Heroine’s Kenotic Journey

Both in her 1999 essay “When God Beheld God” and in her 2003 book The
Female Face of God in Auschwitz Raphael offers towards the end — and instead of
a conclusion — her mythical-poetic narrative of the Shekhinah’s descent into the
death camps. The name Raphael uses to describe the genre to which her narrative
belongs is maaseh — the traditional Jewish allegorical tale, which packs magical,
religious and mythical elements into the classical fairy tale structure (Raphael
2003: 161). The structure of the narrative will also serve here as the organizing
principle for the exposition of the main points of Raphael’s theology.

The narrative structurally resembles the mythical trope, noted by Frazer, of
deities and heroes descending into Hades to return regenerated (Frazer 1993: 325).
A noteworthy example of the trope is Odysseus’ descent into Hades in search of
Tiresias (Homer 1984: 126), but perhaps even more meaningfully Demeter’s de-
scent to retrieve her daughter Persephone. Jung famously used nekyia, the title of
this episode in Homer’s Odyssey, to name the archetype of regenerative descent
— a kenosis or catabasis of consciousness — into the abyss (Jung 1984: 60; cf. Ig-
rutinovi¢ 2009b, Igrutinovi¢ 2013). In Raphael’s mythical narrative, Shekhinah
as the feminine, immanent aspect of God which signifies presence, is represented



Religija i Tolerancija, Vol. XXIII, Ne 43, januar - jun 2025. 13

as a regal figure opting to leave the luxurious palace of her betrothed so she could
be with her people in their time of need. Her kenotic journey takes her from the
exaltation of the throne all the way down to the abomination of death and impu-
rity that is Auschwitz, where she is one of the women suffering with others and
caring for them.

The first stage in the heroine’s journey is her escape from the palace, which is
paradoxically an absence to mend an absence and an exile to mend an exile. The
primal absence is tzimtzum, the retraction of the En Sof creating a God-shaped
hole to fit creation in, and the secondary exile is galut, the fall of the Shekhinah
into the Other Side of material existence. Both have been seen by feminist theo-
logians as reflected also in the patriarchal forgetting of the maternal face of God.
The obscuring of that face of God which is devoted to nurturing the sanctity of
life is thus seen as an aspect of both tzimtzum and galut.

It is important to note again here that throughout Raphael speaks in terms of
the cultural construction of gender, and not sex. Though God in monotheisms is
transcendent and sexless, humans insist on ascribing gendered attributes to this
deity, and these are commonly exclusively masculine, sometimes in direct op-
position to scriptures or tradition. This, according to Raphael, results in “human
alienation from the divine, where what is worshipped in its place is a masculine
numen; an idol whose name and will is perceived and articulated by the projec-
tions of the patriarchal interest”. However, the alienation does not stop there,
for “the dehumanization of women is the cause and the result of the patriarchal
de-divinization of God” (Raphael 2003: 149). Patriarchy causes the alienation of
humanity from God, but also the universe from God and God from God.

This derives from the kabbalistic teaching that galut, the present state of
exile the world and humanity endure as their existence, is to an extent caused by
“the alienation of the masculine from the feminine in God, the alienation of God
and the Shekhinah” (Raphael 2003: 150). The return of the Shekhinah, or Se-
firah Malkhut, and her mystical reunion with her masculine counterpart, Sefirah
Tiferet, is slated to bring harmony to God, the universe, and humanity once more,
and mend the broken ties connecting all of them.

It should also be noted that there is little specifically modern or revolutionary
about the maternal aspect of God. In Isaiah, God is likened to a nursing mother,
in a passage precisely questioning the feeling of desertion that the chosen people
experienced: “But Zion said, The LORD hath forsaken me, and my Lord hath for-
gotten me. Can a woman forget her sucking child, that she should not have com-
passion on the son of her womb? yea, they may forget, yet will I not forget thee”
(Isaiah 49: 15, KJV). Continuing this Jewish prophetic tradition, Jesus similarly
laments: “O Jerusalem, Jerusalem, thou that killest the prophets, and stonest them
which are sent unto thee, how often would I have gathered thy children togeth-
er, even as a hen gathereth her chickens under her wings, and ye would not!”
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(Matthew 23:37, KJV). This is the wording according to Matthew, whereas, in
Luke’s phrase, God would gather the children of Jerusalem as “a hen doth gather
her brood under her wings” (Luke 13: 34, KJV).

There is likewise nothing novel about the notion that the exile of the divine
feminine causes chaos and suffering in the cosmos. Under the influence of Luri-
anic Kabbalah, William Shakespeare used this as a plot device quite frequently
and most notably in King Lear, when the aged male monarch expels his daughter
Cordelia only to discover — as his universe unravels and sinks into oppressive
darkness — that it had always been her bond of love, tragically deemed insufficient
by him, holding it together in the first place (Igrutinovi¢ 2017b; cf. Kahan 2008).
In Raphael’s mythical narrative, the alienation between the king and his betrothed
happens because he has opted to distance himself from the people, whereas she
hears their plight and wishes to travel to their aid. This initial alienation causes
the king to age and weaken, and his palace to grow cold, which is further exacer-
bated by the departure of the princess.

When the divine feminine is expelled or escapes, she descends, as does the
cosmos. Why is Auschwitz the final destination Raphael’s Shekhinah descends
to? Auschwitz is where God’s presence is most sorely needed, especially God’s
feminine presence among the suffering women. Throughout the duration of the
Holocaust, women were statistically more vulnerable than men. It has been esti-
mated that only a third of Auschwitz survivors were female, and it was specifical-
ly mothers — pregnant women and those arriving with small children — that were
immediately doomed to die (Raphael 1999: 56).

There was also in Auschwitz a surplus of what Sara Horowitz terms the
“gender wounding” of Jewish women: the infliction of harm to their sense of
womanhood in various ways, from torturous gynecological experiments by the
likes of Josef Mengele to being forced to endure abortion, pregnancy and child-
birth in places where death was the only conceivable end result of all processes
that might have otherwise led to life (Horowitz 2000).

Under these extreme conditions, what was a faithful woman, alone and aban-
doned, supposed to do? Kiddush hashem, the celebrated dignified martyrdom
of offering one’s life to God while calmly awaiting death, was not available to,
for instance, “a mother comforting her child all the way to the gas chamber”. A
woman’s obligations to God and her people had certainly always before been
“mediated through her care and nurture of others as a living wife and mother”.
What could have been available was the “traditional though less heroic” notion
of kiddush hahayim, sanctifying God’s name in life and worshipping “through the
everyday conditions of life in community” (Raphael 1999: 60-61).

It is this relational worshipful life in community that women in Auschwitz
attempted to live and that Raphael posits the Shekhinah also lived among them.
The main purpose of her descent was, according to Raphael, her very presence
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in the midst of human death and suffering. Presence of a caring other, the Holo-
caust memoirs seem to agree, is crucial even when salvation seems impossible.
Women writing about their experiences in the camps likewise tended to position
the importance of God’s presence above God’s power to determine life and death
(Raphael 2003: 51).

The figure of the mother is invariably seen as liminal figure, being lovingly
present in both birth and death (2003: 50-51). The Shekhinah as the mother is a
feminine giver of life, but the kiss of the Shekhinah is also known to take the righ-
teous into death, most notably Moses, according to some kabbalistic traditions.
A notion connecting these seemingly disparate manifestations of divine love is
devekuth, an absorptive love of a mystic clinging to God’s breast like an infant to
the mother’s — a love ultimately consummated in death (Raphael 2003: 124-25,
cf. Igrutinovi¢ 2017a).

Raphael’s story, as told in the book, is aptly titled “The Princess and the
City of Death”. The life-giving Shekhinah descends to the place of death, from
the palace into the prison, from her exalted spiritual position to the abyss of the
material (cf. Igrutinovi¢ 2009a; Cole). Confined Auschwitz is the absolute anti-
pode of the walled city of heavenly Jerusalem, and becomes a place where the
Shekhinah is through her kenosis at once imprisoned and exiled (Raphael 2003:
157-8). However, by way of her kenotic descent, the Shekhinah makes it a place
of presence, as she was always present in every wilderness and desert where Isra-
el found itself. In Raphael’s narrative, the king’s palace had grown dark and cold,
and the light and warmth could only be found where the fires burning his people
were — and where the princess also chose to be.

It was also the light and warmth of mutual care that the women in the death
camps offered one another that summoned Shekhinah into this abyss. Raphael
connects this summoning to the traditional notion that acts of Aesed, lovingkind-
ness to others, invite God’s presence. This is seen as analogous to “lighting the
Sabbath candles which traditionally invite the Shekhinah into the home”, which
is a ritual performed by women. The women, present for each other in the death
camps, “elevated the profaned spark of the divine image in each woman they
supported” and this process continues “wherever religious feminist resistance
rescues the sparks from the ‘shells’ of patriarchal oppression” (Raphael 2003:
157-8). The princess in Raphael’s story collects her bundle of sparks in the City
of Death and ascends with them through the chimney when she herself is burnt.

Purification rites like mikveh — not exclusively but predominantly relegated
to the female domain — performed by women at least symbolically in a place
where dirt was meant to utterly extinguish human dignity, also had the power
to summoned Shekhinah. Washing the face of the other was a holy act, an act of
revealing the face of God to humanity, as Auschwitz had previously obliterated
the face of humanity, making God invisible both to humanity and to God. For
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humanity was made in God’s image and “humanity images God” (Raphael 2003:
157-8). This is why God’s face was once more visible also to — God.

Raphael explains this tikkun through a string of paradoxes:

Because women are made in the image of God, Shekhinah suffered in the
suffering of women. So that what has been called the ‘gender wounding’ of Jew-
ish women in the death and concentration camps was also a wounding of God.
But conversely, that mutual care by which women restored the divine image to
each other also restored God to God. For the erasure of the femaleness of God
has divided God from God-self over millennia of patriarchal theological and re-
ligious domination. In this sense, the redemption of both women and God from
patriarchy was occurring at the same time as their fall into a pit of total darkness
(Raphael 1999: 54).

Though the identification of women as reflections of Shekhinah, the female
aspect of God is restored to God and she can “behold herself in her creation”
(Raphael 1999: 63). Raphael’s Shekhinah remains with the women in the world
to this day, willing to return when she is not so sorely needed here and once she is
welcome back to the palace and to the royal wedding as an equal.

5. A Theadicy for Times of Crisis

Melissa Raphael’s theology attempts to transcend the dualities inherent in
previous attempts. Her God undoubtedly exists, but is discreet; can be both per-
sonal and philosophical; acts in history but in subtle ways, through the gentle care
shown towards others; can simultaneously be all-loving, all-powerful (but not
omnipotent), and present both as a subject and object in the darkest corners of the
world. The female face of God is both exiled and imprisoned in Auschwitz and,
through acts of caring while suffering, women return God to Auschwitz and liber-
ate Her, allowing Her to behold Her own image in the faces of Her creation. The
Shekhinah in the Shoah was not only personified by women, but also by the nur-
turing, maternal care of men, as Raphael clearly states and amply illustrates; it is
likewise clear that noticing that the catastrophe strengthened ‘women’s spheres’
of influence (Raphael 2003: 42-44) refers to all cooperative strategies for survival
that foster solidarity — which might be globally needed once more.

Referring to the previous major rupture and crisis, but written in and for this
late modern age and its current and recurring impending crises, Melissa Rapha-
el’s theology offers an alternative source of guidance and hope. While the God of
Hosts might today be imagined wielding destructive nuclear weapons on various
imperialist sides, the Shekhinah of a maternal feminist theology would instead
urge cooperation and solidarity geared towards protecting and nurturing the sanc-
tity of life, the world, and all creation.
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Casxcemax: Jlajonuyeosa meoduyeja, Kao jedarn 00 HAjROZHAMUJUX NPUCTYNA 0BOM
npobremy, npedcmassa NONA3HY Al He U 21agHy mayky paod. Jlajonuy je mepouo oa
Jje osaj ceem HajoosU 00 coUX MOSYAUX c68€mO08a, Y OK8UPY Koje2 ce C8aKU YUH U C8aKd
cumyayuja, yKawyuyjyhu u 310, Mo2y pazymemu Kao 0eo OOHCAHCKOZ NAAHA KOju 800U Kd
Hajeuwiem 0oopy. Mehymum, Jlajonuyosa meoouyeja nuje jeduna Koja je npeomem Kpumuke
U NPeucnuUmuearsd, Hapoyumo y Ceemiy mpasudHux UCmopujckux dozahaja xao wmo je
Xonoxaycm. Jlpyau 0eo pada noceehen je ananusu Xonokaycma Kao MOpAnHo2 u meoiouKoe
13a306a, Koju OUPEeKmHO 00800U Y RUMAarbe OUI0 KAKEy ONpagOaHOCH Cmpadarba Koje ce
Odewasano moxkom moe nepuodd. Xonokaycm npeocmaena eKCmpemHu 00Uk 310ynompeoe
bYOCKO2 JHCUBOMA, U KAO MAKAB NOCMAassa humarse o nocmojarwy boea koju je ne camo
ceemoeyh u 0obap, éeh u akmugHu yuecHux y MOPATHOM HOPEMK) ceemd.

Kwyune pujeuu: Teoouyeja, mema-emuxa, 310, Henpaeoa, Xonoxaycm, npagoa.

THE GOOD GOD IN A WORLD OF EVIL:
FROM META-ETHICS TO THE HOLOCAUST

Abstract: Leibniz's theodicy, as one of the most famous approaches to this problem,
represents the starting point, but not the main point of the work. Leibniz argued that this
world is “the best of all possible worlds,” within which every act and every situation,
including evil, can be understood as part of a divine plan leading to the highest good.
However, Leibniz’s theodicy is not the only one subject to criticism and reexamination,
particularly in light of tragic historical events such as the Holocaust. The second part of
the paper is dedicated to analyzing the Holocaust as a moral and theological challenge
that directly questions any justification for the suffering that occurred during that period.
The Holocaust represents an extreme form of abuse of human life, and as such, it raises
the question of the existence of a God who is not only omnipotent and good but also an
active participant in the moral order of the world.
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YBoa

VY caBpemeHoj ¢mo3oduju 311a, SIMMUHATUBHY HATypajn3aM THIMYaH 3a
paHM JBaJECETH BEK ce OOMYHO ofdaIfyje, a 3710 ce 3aMHIIJba Ka0 HECBOAUBHU

1 Vuausepsutet y beorpany, ®akynrter nonmutnukux Hayka, E-mail:bozidarvasiljevicl 8@gmail.
com, ORCID ID 0009-0002-6889-8673.



20 Boxxunap Bacubesuh

KOHIIETIT HEOITXO/[aH 33 pa3yMeBambe JbYJICKOI MOPAIHOT HBOTA y Tipakcu. Mo-
JKEMO J1a PaTUMO KOpeHe caBpeMeHe MUCIH o 31y 1o Mmanyena Kanra, koju je
paspajzro CBOjy TEOPH]Y ,,paJMKAIHOT 371a° KpajeM ocaMHaecTor Beka (Staten,
2005). IIpema KantoBoj Teopuju, 030MIbHO CXBaTamke HALIET MOPAJIHOT JeJI0Ba-
a 3aXTeBa HEe caMo (HII030()CKO OTPaBIAE CI000E O Y3POUHOCTH MIPUPOJIC
U CIIOCOOHOCT Jia ceOu MPECTaBUMO MOPAJIHE JIy)KHOCTH, Beh 1 ypoljeHy CKIo-
HOCT Jia T¢ AY>KHOCTH TTOAPEANMO CBOjOj CEOMTHO] BOJBbH, Tj. CKIIOHOCT UYHIHCHY
3nma. KaHT je yBeo aHTHHATYpaIMCTHYKO CXBaTame 3I1a, Koje je Takohe ociobo-
heHo Teonomkux nmpernoctaBku. OBy BPCTY IVICMIITA MOXKEMO HA3BaTH ,,YUCTO
MopaiHoM KoHueniujoMm 31a“ (Wood, 2010). Uucto MopaiiHa KOHIEMIHja 371a
pamKBa je Ha TeHEaNIONIKy U MOpaJIHY, IICUXOJI0MKY KpuTuKy Opuapuxa Huuea,
y KO0jOj € Hjigja 311a Ol Yje Kao Cy0jeKTHBHA, HCTOPHjCKa U Ha KPajy 3aCHOBaHA
Ha BoJbM 32 Moh. Kao anrepHaTHBY 4MCTO MOpAIHOM IOTIIENy Ha 3110, Mpe/yia-
xe ce mertaduznuka teopuja 3ma Opuapuxa [llenunra. ¥V llennHroBoM OKBHUY,
MPUPOJIA je OKapakTeprcaHa kao Melyurpa aBa cynpoTHa ,,cmepa‘“ boxuje Bosbe:
3aKOHHUTOT, TEJICOJOIKOT U 00jeaumyjyhe ,,er3sucTeHnuje” u mbeHor ,,Ta‘“, Koje
ce omucyje Kao ciemna, ceonuna xyama (Lawrence, 2004). Jbyacka Bosba je, 1o
Hlenunry, crienuduyuHa OTBOpeHa Be3a OBa JiBa MPUHIIMIIA, KOja YHHHU 3JI0 MO-
ryhuM xao cmobomaHy OmITyKy Ja c€ er3UCTEHITH]a ITOAPEAN CBOM HETIOCITYIITHOM
Tiy. [llenHroBa MeTadgu3nyka TEOpHja 3714 MOXKE MPYKUTH [IHPE Pa3yMeBabe
371a OJ YUCTO MOPAJHUX TEeOpHja 31a, a Takohe u Oosbu oxrosop Ha HuueoBy
HATYPATUCTHYKY KPUTHUKY.

HcTrHcka MopaliHa BpEIHOCT 3aXTeBa Jia ce 100pa aena Oupajy 6e3 HKakBor
CBECHOT MJTM CKPHBEHOT COIICTBEHOT MHTEpeca Kao otydyjyher dakropa, 1, cxo/-
HO TOME, CYIIPOTHOCT q00pa 1 3;1a Mopa OuTH Moryha y jemHako YuCTOM OOJIHKY.
Kpajem ocamuaector Bexa Kanr je TBpauo na cinodoma mohu m3060pa nMa Kapakre-
PHCTHKY, IOTITYHO CBOJCTBEHY 0], J1a C€ HE MOYKE OJIPEIUTH J1a JIeTYje HUKAKBUM
MOACTHLIAjUMa OCHM aKo je JbyAcko Ouhe yrpamu y cBojy makcumy (Allison, 2013).
PenarnBHO HeocnopaH neo KaHTOBOT aprymMeHTa cacToju ce y TBP/IHU Ja ako ce
MPUXBaTH Heja 00jeKTHBHOT MOPAJTHOT 100pa U pasnuka u3Mel)y ,,mofcTumaja“ u
CTBapHUX MOPAJHUX U300pa, CIEIH Ja CE HEMOPAJIHU H300pH HE MOTY Pa3yMeTH
y CMHCITy IyKOT Heycrexa, Beh ce HaMmepHO u3BpIaBajy. CXoIHO TOMe, 3710 Ce He
MO CXBAaTHTH Ka0 IMyKH HeaocTarak 1o0pore; Beh ce paau 0 akTHBHO] Heraiuju
100poTe, Koja jolll He oApasyMeBa Uejy O 37y YUH-eHOM 3apaj 31a. CaBpemMeHe
Teopuje 37a YIJIAaBHOM Y3MMajy BHILE WM Mambe 3IpaBo 3a TOTOBO IIUPOKO KaH-
TOBCKY HJICjy Ja je HJieja 371a MPAKTHUYHO HEOIXO/aH U HECBOJJBHB JICO JbYICKOT
JPYIITBEHOT )KMBOTA. YMECTO JIa 3ay3Me CTaB Yy MeTa(pU3NIKUM pacripaBaMa CBOT
BpeMeHa (1 mpodiieMy Teonuiieje, moceoHo), KaHT je 1oBeo y murame MpakTHIHI
CMHCA0 U CMUCTEMHUYKY JISTUTHMHOCT TAKBHX pacrpasa.
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1. Inckypcu MeTa-eTHuKe

Mera-eTuka je eTana y MCTOpHjU eTuke, ca pokycoM Ha XX Bek. Mera-eTu-
Ka ce (oKycHpa Ha MOPaJHO PE30HOBAKEC M TEMeJbHA MUTama KOja MCTPaxKy-
jy mpeTnocTaBKe Be3aHe 3a MopaliHa yBepema U mpakcy. [lokymiasa na pazyme
MPETIOCTaBKe MOBE3aHE Ca MOPAJIOM ¥ MOPAIHUM ITPOMHIIIbakeM. MeTa-eTruka
HCTpaXkyje, Ha pUMep, OIaKiie IOTHYY MOPATHE BPEIHOCTH, IITa 3Ha4YH pehn a
j€ HElITO MCIIPaBHO WIIH JOOPO, J1a JIH IMOCTOje 00jeKTUBHE MOpaITHE YHHCHUIIE,
Ja i1 je Mopaj (KyATypHO) pelaTHBaH U Aa JIM MOCTOjH IICUXOJIOMIKAa OCHOBA 32
MOpaJHe Tpakce U BpeaHOoCTH npecyie. [loBesyjyha Hut je u penuruja. llen-
TPaJHO MHUTAkE Y META-CTHUIIH j€ JIa JIM je MOpal 3aCHOBaH Ha 00jEKTHBHUM HIIH
CyOjeKTHUBHHUM BPEIHOCTUMA, jep TIOCTOj€ PA3THMINTE OCHOBE MOPATHHUX BPEIHO-
CTH, Kao 1mTo ¢y bor, penurnosna Bepa, npuposa, IpyITBo, NOTUTHKA, 3aKOH H
pammonaaoct (O6panosuh, 2022).

Baxxna obnact MeTaeTHKe je OHTOJIOTHja BpeAHOCTH. MopaiiHe paciipase He
JI0Ka3yjy HYXXHO Jia je MopaJl CyOjeKTHBaH U y CTBapH YaK MOXKE MMOOOJBIIATH
HeuHje pa3yMeBambe MOPAIHOT MHTamka. Mopall ce yBeK OHOCH Ha I0jeMHIa
WU 3ajeqHuUITy. To 3Ha9M J1a He IMOCTOjM HAYWH Ja ¢ Kake IITa je 3aucTa J00po
WJIH JIoIIe. AKO je MOpajl YiCTO CyOjeKTHBaH, OHAA CY BPEAHOCTH MPOU3BOJHHE
U JbYIM HHUCY Y CTaly Ja TPaBe UCTHHUTE TBPAKE O MOPATHUM BPETHOCTHMA.
Tokom ucTopHje, MHOTH JbyAU CYy C€ OCiamald Ha KOHIENT OOKaHCKOT aa Ou
OIIpaB/aiy MOpaHE 3aXTeBE M BPEAHOCTH. ETHYKHM OKBHPH KOjH Ce 3aCHHUBajy Ha
penuruju Mory QyHKIIMOHHCATH Ha pa3InIuTe HAYMHE Y 3aBUCHOCTH OJ] KOHIIETI-
Ta 60’kaHCKOT. bor MoXke 1a (hyHKITHOHWMIIIE Kao HajBUIIIE 10Opo. Y OBOM CITy4ajy,
bor nmaje mpumep 3a BpiuHe U BpeTHOCTH Koje Tpeda J1a BoJe JbY/CKO JIeJIOBabE.
Ha mpumep, axo je bor 6uhe koje Bomu, Jbyau Tpeba Ja pa3BUjy CBOjy CIIOCOO-
HOCT J1a BOJie, a u3Boheme paamu jbydaBu 6uhe ocHoBa 3a mopan. Konuent bora
MoOXe /1a QyHKIMOHHUIIE Kao KpajibH Cy[Arja KOju OAIydyje 1ITa je UCTIPaBHO, a
IITa MOTPEIIHO ca CBeMONHE M HETOTPEIMBE MO3UIIHje. Y 0BOM Ciiy4ajy, bor naje
00jEKTHUBHO CTAHOBHIITE 32 MOPAIHHU CyA. Ca OBHM €THUYKHM OKBHPOM, JBYIH CC
MOXK7a HE CJIaKy OKO TOTa INTa jé UCIPABHO WIJIM TIOTPEITHO 300T CBOjHX Orpa-
HUYCHUX MEPCIICKTHBA, aJli MOPAJ HUje PeNlaTUBAH HITH ITPOU3BOJbAH jep MOYMBa
Ha BEYHUM HcTHHaMa on cBe3Hajyher bora. Penuruje uecto 3axreBajy 3Hame 0
MIPUPOJIN U U3BOPY CTBAPHOCTH, CMUCITY JbYICKOT IOCTOjama, OCHOBaMa Mopala,
CBpPCH TaTH-C Y CBETY M IITa ce JieliaBa Kaja by yMpy. MHOTe peiuruje cma-
Tpajy Jia Hayella ’bUXOBE Bepe MOTHIY U3 00KaHCKOT M3BOPA, CBETUX OTKPHBEHA
Wim popoka. Penmuruje Takohe mireaajy #a CBeTo mucMo, CBETE TpaKkce U oomda-
je, CIMKe ¥ mpeaMeTe 1a O OJpeInie MOPATHE BPSHOCTH.

AHTHTEUCTUYKH apryMEHT 3J1a MOXXEe MMaTd u3riiesa Behe J1eJ0TBOPHOCTH.
AKO ce MOpaJTHH je3UK KOjU C€ KOPUCTH Y apryMEHTAlMj! IPUXBATH y CKIIaly ca
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HEKUM OOJHMIIMMa EMOTHBHHX, MHTYUTHBHUX WIIM TEOHOMCKHUX MHTEpIpeTaluja,
TaKO3BaHM MpoOieM he HecTaTh U MUTame MOCTOjamka Wik HemocTojama bora he
Ce YTBPJIUTH Ko PEIICHO, I 0apeM H3TIIENaTH PEelieHo. AKO ce Kaxe YTHITHU-
TapHUM jE3UKOM, IPOOJIEM 3J1a UMa JIOTHYKH CTaTyCc HCTHHCKOT mpobieMa. Tako
TyMadeH, Mpo0JieM je TakaB Jja M TEUCTa U aHTUTercTa Tpeda Ja paje Ha JOKa3u-
Bamby CBOJHUX TBPAKH 0 311y y cBety (King, 1971).

[Tocroju momcTuIiaj 3a 0coly Ja mpemay3Me Kopake 1a eITMMUHUIIE WU CIIpe-
9 (PU3NYKO 3710 | JIa Ta CBOjUM JENIOBAEM 3aMEHH HEKUM (PH3UYKHM T0OpOM.
ETuka ce ogHocH Ha OHO 1miTo hemo Ha3BaThH MeTaU3UUKUM 100puMa. JemaHo
TakBO J00po je cam doBek. [Ipumemena etuka 6aBu ce oxpel)eHUM MOpaIHUM
po0OiieMuMa, Kao IIITO je Jia JIM paT MOXKe OMTHU IpaBe/iaH, Jia Jik je abopTyc J0-
3BOJHCH WIIU JIa JIM j€ Jlarame yBeK norpemHo. HopmaruBHa eTrka mocrasiba orl-
[ITEe MOpAJTHE TEOPHje, a METACTHKA UCTPAXKYyje CEMAHTUKY MOPAIHUX TCPMHHA,
MeTapu3nKy eTHKe (Kao IITO je IITa, aKo UINTa, OBH MOPAITHU TEPMUHH O/ITOBa-
pajy), U eMUCTEMOJIOTHjy €THKE WJIM KaKo JI0Ja3uMO JI0 Ca3Hama O CBOJUM Y-
KHOCTHMA. MeTaeThka 1ajbe UCIUTYje MUTama Ja JHU je Mopasl 00jeKTHBaH HITH
He, KaKo MOpaJl MOTHBHIIIE 0cO0y Ja ce MPUApKaBa BErOBUX OrpaHUuCHa, 12 JIH
je Be3a u3Mel)y Mopasia 1 MOTHBAIIM]j€ HEOITXO/{HA WJIH CJIy4yajHa, U BEJIUKY JIPEB-
HY 3aTOHETKY O TOME Jia JI j€ PAIOHATHO OWUTH TIpaBeIaH.

[TocToju pasnuka m3mely getnpu Bpcte nodapa: pu3mdka, MOpaiTHa, MeTa-
¢busnuka u boxkaHncka. YeTupu mpupoHa JbyACKa OJIHOCA, HEMPHjaTeJbCTBO, je/I-
HAKOCT, XUjepapXxujy U KOMIUIEMEHTAPHOCT, 1 BUILIU OJHOC j€ YBEK MOKEJbHUJU
on Huxker. C 003upoM Ha YeTHpHU J00pa, MOXKEMO MPATUTH TJIABHE KOMIIOHCHTE
Jbysicke cpehe: TpaBelHOCT; BpJIMHA U CaMOCIIO3Haja; 3/[paBJbe, ciiaBa U Oorar-
CTBO; ONINTEHE ca boroMm m xepojcky 00pOy. AKo Cy Jbyau MeTapu3ndka Io0-
Opa 1 Kao TakBe TpebaMo /1a UX BOJIMMO, OHJIA j€ MPXKHba ITpeMa BhHUMa KPIIeHe
MOpAJTHOT 3aKOHa M TorpeinHo. ETuka 3aapikaBa 3a cebe MpaBo /1a aHATEMHUIIE
onpehene nuibeBe Kao 3a0pameHe U Ja Jpyre LUUJbEBe y3BUCYje Kao 00aBe3He.
XKesbe 3a mocTrU3ameM NOTPEIIHAX [IUJbEBA Cy HeleruTUMHE. VcTrHA je na yoBek
CYOjeKTHBHO BpE/IHYje pa3He MarepHjaliHe apTUKIIC, alld j€ caM YOBEK OHO IITO
je objekTrBHO MeTadu3MIKO J00po. YOBEK ce Tako CaMUM ITOCTOjarbeM HCTHUE
Meljy cBojuM OMMKH-MMa KOjU Cy QYXKHH J1a Ta Boje Oap 300T mera caMor Io
MPUPOTHOM 3aKOHY M MpeMa XpUITNaHCKOM Mopaity. Paznuautu mokyiiaju aa ce
pa3oTKpHje 00jeKTUBHU MOpaJl KOpUIINeHheM JapBUHUCTHYKE TEOPH]jE €BOITYLIH]E
cy neyoenspusu (Chernikov, 2024).

Ha cBakoM HHMBOY (pr1030()CKOT HCTpaKMBamba MOPAIIHE TEOPH]je, O]l YBOI-
HOT JI0 HaIpPeIHOT, TOHOBO C€ T0jaBJbyje¢ MHUTAmkE 00jEKTHBHOCTH WM CYOjeK-
TUBHOCTH MOpAJHUX cyaoBa. [TocToje i MopasiHe HCTHHE WK CaMO MHIILIbEHA
1 BepoBama? AKO MOCTOje TAKBE MCTHUHE, KAKO UX MOKEMO cazHatu? Moxke Ju
ce KoxepeHTHO nopehu ia je Ouio koje MopaiHO MUIILIBEHE 00Jbe 071 OMIIO Kojer
napyror? W na in HEKO jeJTHOCTaBHO MOXeE Jla OKpeHe jeha Mopaiy u, ako jecre,
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mTa O To Tmoapa3zyMeBano? MeTaeTHka je mpoyJdaBamke OBUX M CPOJHUX ITHTA-
Ba. 3a pas3iuKy OJ IpakThyapa ,.HOpMATUBHE €THUKE'‘, METaeTu4yap He Mopa Ja
3ay3UMa CTaB O TOME IITa OWIIO KO MOXKe, WM Ou Tpebalsio Jla YMHU WU MY je
3a0pameHo J1a pajiy, WK O TOME IIITa je MOPAJIHO UCIIPABHO MJIH MOrpernHo. bux
paauje 3aHuMa Kako MOPAaJTHH Je3UK U MOpaJIHA MECA0 (PYHKIIMOHUIIY, Oe3 003U-
pa Ha caJapaj HeUHjer CKyna MOPajJHHX YBEpeHa WM IITa BUXO0Ba MpaKca u3-
HocH. EBu/ieHTaH je KOXepeHTaH 1 MO3UTHBAH apTyMEHT 3a IT0CTOjambe MOPAITHOT
3Hama KOju O Ono yOenbuB y 0HOCY Ha MOTYhHOCT 11a je Mopai U MPUPOTHI
(eHoMeH u JbyAcku u3yM. [IpeTnocTaBka je 1a HAIITA HUje CTBAPHO JOOPO WITH
jomie, 00aBe3HO WK 3a0parbeHo, U a He MOCTOjU HEeIITO Kao MOPaJHO pasyMe-
Bam-€ WJIM MOpaJIHO 3Hame. [locToju TeHaeHIMja 1a ce MOpaIHO 3Hamke oBehaBa
KajJia My ce He M0CTaBJbajy Mpenpeke U uieja Jia je MOpaHO HCIUTHBAKE yCMe-
PEHO Ha OTKPUBAKE MOPAITHUX UCTHHA.

KBanmurtetn n1o6pote 1 312 HE MOTY OMTH CBOjCTBEHHU HHjETHO] METH MOpaJl-
HE MPOILICHE, 1A YaK U aKo BUXOBE Mapadpase y cMUCTy cBul)amba 1 HeJjonaama
o0yxBarajy HEITO Of 3Hauewa. Jbyau cxBarajy jJa MOTHYY M3 Jyror HM3a Ipe-
JlaKa KOjU Cy TPEKUBEIIN M PENPOAYKOBAIU CE jep CYy UM HUXOBa BEpOBama M
KeJbe oMoryhunie ja ycrneurHuje nmpoHal)y OHO mTo UM je mOTpeOHO U n30erny
OIIaCHOCTH.

1.1. Pasmunubama Ilona Tuanxa o 31y

buro je MHOro mokymaja a ce peluruo3Ha Bepa, mocBeheHocT u je3uk
yUYMHE HMYHUM Ha KPUTHKY M J1a c€ OOMYHU M HayYHH KOHLIENTH JI0Ka3a y4nuHe
upeneBaHTHUM. CMECa0 TaKBHX ITOKYyIIaja je Aa ce U30erHny yoOnuajeHe KpuTHu-
K€ HCTOPH]CKE PENIUTHje, POOIEMH KOje TTOCTaBJha BHUIIA KPUTHKA, CYKOOH ca
HAyKOM M eNHCTEMHYKE pacrpaBe O a/JeKBaTHUM JOKa3uMa. Hekum penmrno-
3HUM JbYAMMa CE€ YMHMIIO J1a OBA TAKTHKA MMa IIPUMEHY Ha IIPOOJIeM 371a, HaKo CY
JPYTU CMATpajy Jia MaKo je MO3MIIKja YOIIlITe HCIpaBHa, OHa HeMa IPUMEHY Ha
pobiiem 31a. TBpaba je 1a oBa Mo3ullKja He caMo Jia HeMa IIPUMEHY Ha IpooIeM
311a, Beh je yommTeHo HeyBepJbUBa U Jia, CTOra, HE caMo Ja je Telkoha ca 3J10M
mobap pasJior 3a ombaluBame peNuruje, Beh U ga TpaguIMoHamHa KPUTHKA, 3a
CBe IIITO OBa MO3WIIM]ja TIOKa3yje HAllPOTHB, Takohe MpecTaBibajy 100pe pas3iore
3a TakBO oxOmjame. [Ipema bapry, 1enokymHa paloHaNIHa TEOJIOTHja HE CaMo
na je OeckopucHa, Beh mokasyje rpeliHy Npupoay OHUX KOjH joj ce IpemyIiTa-
jy. BeckopucHO je 3aTo 1mITO Cy palloOHAIHA apryMEHTH UPEJICBAaHTHU 3a MPaBy
OCHOBY BEpOBama U TMOT'YOHU jep WMILTHUKAIMjOM IMPU3HAje JETUTUMHOCT Tpa-
JWIMOHATHUX, PAIIMOHAIHUX KPUTHKA UCTOpHjCKOT XpuirhancTBa. Pammonanna
TEOJIOTHja y CBUM acCIeKTHMa je TPEelTHa jep CTaBJba JbYICKH pa3yM U3HAJ OTKPH-
Bemwa. To je rpex mHTEnekryanHor noHoca (Madden, 1967).

Tunux mpencraB/ba aHKCHO3HOCT Kao MPUMApPHY MOJEPHY IICHXOJIOLIKY
enuIeMHUjy Koja je pe3yaTar ryOuTKa cMucia xxuBoTa. OH HaBOJH XpaOpoCT Kao
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MPOTHBOTPOB. XpaOpOCT je CHara Ja ce MOTBPIH COIICTBEHH JKMBOT yNPKOC YH-
BCHUIN 1a he ce KHMBOT HeM30eKHO 3aBPIINTH, /1a CE MOKE YMHUTH Ja HeMa
CBpXE W Ja Cy Jbynu npenoapeheHn 1a Hoce BEMUKH TepPeT KPUBHIIE IITO HUCY
CaBpILCHU WIH ,,IPUXBATJEUBH y CBOJUM COIICTBEHUM ounMa. THINX pa3marpa
XpabpocT y morieny cHare, MyApOCTH, CaMONIOTBphHBamba U caMor [OCTOjamba,
ocnamajyhu ce Ha [lnarona u AxBuHckor, crouke, Crimao3y u Huuea. Tumux
CXBaTa XpaOpOCT Ka0 YKOPCHEHY Y CTpykTypu Omha. ,,XpabpocT OUTH®, KOH-
KpETHO, je 6op0a MpoTHB CYKOOJFEHUX elleMeHara 1o HeroBo Ouhe u mocrojame.
To je moTBpzAa Heuwje CyIITHHCKE MPUPOZE, & HEHA aHaIM3a MOpa MPETXOIUTH
pasyMmeBamy arpulyTa Kao ILITO Cy Bepa, MyApOCT U panoct. Adpupmanyja cor-
cTBeHOr Omha ykJbyuyje MpUXBaTame CBOje KOHAUHOCTH M Hen30exHor HeOuha;
xpabpocT na ce Oyze y3uma y cedbe CTpenmby CMPTH.

Twunux caenu OHTOJIOTH]Y aHKCHO3HOCTH, TTOUEBIIN O aHaIn3e Hebuha, mmpe-
mo3Hajyhu ra Kao HeOoIXOIHY paBHOTEXY 3a HCTpakuBame Onha. Hebuhe je ricto
neo Ouha, Kao mTo je yHUIITemhe Aeo kpearyje. HeOnhe Texxu 6uhy kaga Teckoda
TEXXH J1a IIOCTaHe CTpax, jep ce cTpax Moxe cycpectu xpadbpouthy. Tunux Ty pa-
3IUKYj€ TPU THIa aHKCHO3HOCTH: aHKCHO3HOCT CyI0MHE U CMPTH (OHTOJIOIKA);
OHO 0 MIPAa3HUHHU U TYOUTKY CMHCIIa (IyXOBHO); U TO KPUBHIIE M OCcy/e (MopaJiHe).
Twmx pa3marpa oBe 0OJIMKE €r3UCTEHIMjaTHE aHKCHO3HOCTH Ka0 PEaTHOCTH Y
VHIVBHIYaJIHCTHYKOM XHBOTY, 3aTUM Ca IHXOBHM JPYIITBEHUM ITPOjeKIHjaMa
y oceOHMM eTanama 3amnajHe ucrtopuje. THIMX cMarpa 1a ¢y TPH BPCTE aHKCHO-
3HOCTH IIPUMETHE y eTarnama 3amnajane ucropuje. Ha kpajy npeBHe uuBunnsanuje
OHTHYKA aHKCHO3HOCT je mpeonnal)yjyha, Ha Kpajy cpeliier Beka MOpaiHa aHK-
CHO3HOCT, a Ha Kpajy MOJICPHOT TIEPHOJIa TyXOBHA aHKCHO3HOCT.

[TocToju 1 HeeTr3UCTEHINjaTHa AaHKCHO3HOCT, PE3y/ITaT KOHTHHICHTHHX HC-
KyCTaBa y JbYJICKOM XHBOTY. XpaOpocCT He OTKJIamka OBY aHKCHO3HOCT Beh je mpu-
xBara rnpu3Hajyhu je, motBplyjyhu ce ynpkoc crpenmsu HeOnha, OecMucia u Kpu-
Bule. Heyporuuna aHKCHO3HOCT, MOy T ITpekoMepHor (haHatn3ma koju u3berasa
noTnyHy KoH(poHTauujy ca GecMmucieHomhy nocrojama, je HaYMH U30eraBama
HeOuha u3beraBamem Ouha. Tumrx pazmarpa KOJIEKTUBUCTUYKE U TTONYKOJICKTH-
BHUCTHYKE HCTOPHjCKe MaHHU(]ecTaIije Kao mTo cy deynaiHa IpyIiTBa CPEIaber
BEKa, HEO-KOJIEKTUBUCTHUKE MaHH(ecTalyje Kao WTo cy (amuszaM, Hau3am 1
KOMYHH3aM H JIEMOKPAaTCKH KOH(pOpMH3aM AMEpHKe, Te HCHY Be3y ca HIejoM
CTaJIHOT HaIpeTKa y TAKBUM CIeNU()UIHO aMepHyKuM (uitocodujama Kao mTo
cy: mporecHa guio3oduja, eTrka pacta, IPOrpPeCUBHO 00pa30Bakhe U KPCTAIIIKA
JneMokpaTHja. MHTepakiuja ApyliTaBa ca BEpCKUM ayTOPUTETUMA WU TPEHIO-
BHMa (Kao IITO Cy PUMCKa IPKBa, MMHjeTH3aM U METOAM3aM) uecTo oapehyjy dpe-
KBEHIIH]jy TeckoOe, kpuBuile u ocyze. [locne mpocBeTuresbeTBa, Xpadbpoct OUTH
je XpabpocT /1a ce cleH pa3yM U Ja ce IPKOCH MPALMOHATHOM ayTOPHUTETY. Y3
nomoh pa3yma xpadpocT ce apupmuile Kao mpeodpaxasajyha crBapHocT U xpa-
OpuMm JienoBameM noodelyje npetmy decmucia.
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Tunmmx OTKpHBA €T3UCTECHIINjAJI3aM Kao HajpaIuKaTHUju 00K XpaOpocTH
na ce Oyzie M yBoIM CBOj 10OpO MO3HATH TI0jaM XpaOpOCTH Jia Ce TPUXBATH TPH-
xBarame. OH MpeACTaBIba PENUTH]Y Kao 00JacT y KOjoj Ce MOXKe MPUCTYITUTH
Mohu nocrojarma, a caMUM THM U XpabpocTu Aa ce Oyze, MoceOHO Y MUCTULIU3MY.
XpabpocT caMoroy3ama IoTH4Ye 071 00KAHCKOT ONPOIITaja, IITO ONaKlIaBa 1a
ce OHa MPUMH YIIPKOC TOME HITO je HeNpuxBaTibuBa. Hucy no0pu, Mynpu Wi mo-
0O0XXHU OHH KOju HOOHjajy XpaOpocT a mpuxBare npuxBaTame, Beh oHM Kojuma
HE0CTajy CBM OBH KBAJMTETH M KOjU Cy CBECHHM Jia Cy HETIPUXBaTJbUBH. 10 je y
OouTH cTaB u AeUHUIHja XpUIThaHCKOT CMUpPEHa 0 Oaroapy.

VY mpuctynamy npuxBaTamy Jby0aBu npema cebu u3Ban cede, modehyje ce
AHKCHO3HOCT KpuBHIle U ocyae. OBO Moxe OUTH MOhHHM]je 0]l MUCTHIIM3MA jep je
no0e/1a Hajl CTpaxoM OJ1 KPUBHIIC CaBjia/iaBame CTpermbe cyaoune. O00je 3axre-
Ba BEpy, cTame 3aXBaheHOCTH CHaroM OMBCTBOBama. THIMX MHCHCTHpA Ja Bepa
MOJKE KOCT3UCTHPATH ca CyMIBOM M odajeM. O4aj U cyMmba Cy HeolxoHa opyha
Bepe U camoroTBphuBama. XpabpocT odaja y3uma o4aj (y cede) u ogymnupe ce
panukanHoj npetwu HeOuha xpabpomhy na Oynemo xao camu. XpabpocTt OuTu
yKopemeHa je y bory xoju ce mojaBibyje kaja je bor Hectao y cTpenmsu CyMmbe.
[Totrto je XpaOpOCT OHTOJIOIIKK YCJIOB IMOCTOjamkha, OHA yKa3yje Ha MPUPOAY ca-
mor 6uha (Tillich, 2000).

XpabpocT 3axTeBa Tiefame Jajbe 10 caMor Omha Koje mpeBaszuiia3u moiedmy,
IIIe/lakhe TPEKO CBOje OTPaHWYEHOCTH. XpaOpOCT je MOMEeHyTa Bepa Jia je HEeKO
NPUXBAT/BHUB YaK M MPE]] JIUIEM HeNPUXBaT/bUBOCTU. THIINX TO Ha3MBa arcoIyT-
HoM BepoM. CyodeHH ca BEJTMKHM MOHOpOM OecMmucina, Tuinmx mpeanaxke aa ce
CYO4YMMO ca ojyTyKoM u3Mel)y xpaOpocTH u ouaja u ja uzabepeMo XpadpocT, oj-
HOCHO J1a )KUBUMO Ha CMHCIICH HaunH ynpkoc HecurypHocTH (Tillich, 2000).

Harnamrasa ce na ¢yHIamMeHTann3aM He ycIieBa J1a YCIIOCTaBH KOHTAaKT ca
caJalImboM CHTYallljOM U MMa JIeMOHCKe 1pTe. Teonoruja Hyje HU MPOTIOBE HU
CaBETOBAIbE; MOIMYIAPHOCT (PyHIAMEHTANIN3Ma He TI0OIpa3yMeBa IEeroBy 100pOTY.
CuTtyanyja Ha KOjy TE0J0TrHja Mopa Jia OJrOBOPH jecTe YKYITHOCT YOBEKOBE CTBa-
pajiauke camoers3erese y CrelupuaHOM Meproy.

Kupurmarcka Teosoruja je Be3ana y oapehenoj mepu 3a ¢pyHmaMeHTaIn3am
any U npaBociasibe. Jlyrep u bapt cy kenenu a TOHOBO OTKPHjy BEUHY HOPYKY
yHyTap bubnuje u Tpamunuje, npeBa3winazehu konment sole scripturae u  Me-
XaHUYKOT TyMaderwa bubnuje. Ham kpajibu 0usb U npeamer Opure je OHO LITO
onpehyje Hamre ouhe unu HeOuhe. Teonoky Cy caMo OHU UCKa3U KOju ce OaBe
CBOJUM O0jEKTOM y MEpH y KOjOj OH 3a Hac MOXKE IOCTaTh NuTame Ouha wiu
HebOuha. YoBek je 6eckpajHO 3a0pHHYT 32 BEYHOCT KOjoj IpHIana. /laHac 9oBex
CBOjY aKTyeIlHy CUTYyallHjy JOXKHBJhaBa y cMHUcITy lopemehaja, cyko0a, aHapxuje,
Oecmrcia 1 o4aja y CBUM 00JIacTHMa ToCTojarma. Ped je o ctBapHOCTH Y K0joj ce
Ou ce mpeBasuIlia OTPAaHMYSHOCT HAIET TIOCTOjakba U 3a/100Ujamke 000KeHha U
BEYHOT CMHUCIIA.
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2. X0/10KayCcT y KOHTEKCTY Teoaulieje

Ocnobahame EBpone o HaUMCTHYKE THpPaHHje OTKPUO j€ HE3aMHCIUBY
M30TIa4eHOCT HAIMCTUYKOT 3J1a Koje je of [pyror cBETCKOT para YYMHHIIO MO-
pajiHu cyko0 3a pasiuky oj Ouiio Kojer apyror. Belinna koHIIEHTpaIMOHKX J10-
ropa CTBOpEHa je Ipe MoYeTKa paTa 3a HHTEPHUPAbE TOJUTHYKHUX 3aTBOPCHHKA,
KpYMUHAaJala u APyrux MojernHara Koje je HaluCTUIKa UAC0NIOoTHja cMarpaita
,»HETIOXKEJBHIUM ® (XOMOCeKcyanu, naBanuau, Pomu, Jespeju). Illect on oBux
KOHLIEHTPAMOHHUX JIOTOpa je TOKOM paTa IIPETBOPEHO Yy JIOrope 3a HcTpeOIbehe
rae cy JeBpeju, KOju cy HACHIIHO ACTIOPTOBaHU LIMPOM HALMCTHYKH OKYyIHpa-
He EBpore, yOujaHu win y racHUM KoMopama, pajoM poOOBa WM U3TJIA U~
BamkbEM W CTPAIIHUM MaiTpetupameM. Kama cy Bojuunm ynum y Jlaxay 1945.
TOJMHE, HAWILIM Cy Ha Y)KaCHE CIICHE 3aTBOPEHHUKA KOjH I1aTe O]l eKCTPEeMHE
HEYXPamEHOCTH, CAJANCTHIKNX METUIIMHCKUX EKCIIepUMEHAaTa, HCIPIJBEHOCTH
O]l POIICKOT paja U My4ema. Y 3JI0IIaCHOM HAIlMCTUYKOM KOHLIEHTPAaLMOHOM
soropy y Aymuny (koju ce Hanaszu y [1o/bckoj), ocio0oaunadke pycke Tpyrme
cy janyapa 1945. oTkpuiie TOMHIIE JbYJICKOT TEIelia, XpIe JbYACKUX JIelIeBa,
CKJIA[IUIITA TIyHa HaKuTa, 00yhe U Ipyrux JUIHUX CTBApU KOje€ CYy OMY3ETE Of
3aTBOPEHHKA 110 FbHIXOBOM J0JIACKY, Kao M Oapake myHe yMUpYhHX 3aTBOpEHHKA,
oJ1 Kojux MHOTH Hehe mpexuBeTH ocnobdoheme i he 10 kpaja KUBOTa TPIETH
ncuxuuke U pusznuke natme. [Iponemyje ce na je y Aymsuny youjeno 1,1 mu-
JIMOHA JbY/IH.

Hanmetnuky reHonu 1 Hajt jeBpEjCKUM CTAaHOBHHIIITBOM (32j€THO Ca MacoB-
HuM youctsuMa CpOa, Poma, MOTUTHYKIX 3aTBOPEHUKA M TAaKO3BAHUX ,,JCTCHE-
pucaHuX" eleMeHara) NpeACTaBiba jelaH O HAJTHYCHUJUX Jella KOJEKTHBHOT
Y HAMEPHOT 3J1a Y JbYJICKO] HCTOpUjH. HanmcTniky pexum je 03Ha4mo Kao ,,Ko-
HAYHO pelleHe jeBPEjCKOr MuTama™ youcTso 6 MuiimoHa JeBpeja Koje je yKiby-
YHMBAJIO JCTIOPTAILN]y, IeXyMaHU3al1]y U YHUIITEHE. Y KOMOWHANUjU ca cMphy
PYCKHX IMBMIJIA, €BPONCKMX PoMa M paTHHX 3apo0JbeHHKA, HAMCTUYKH PEXKAM
je yomo 11 mmmona muBmia. OBO MacOBHO OpraHW30BaHO YOWICTBO 0e€3 mpe-
ce/laHa 3aXTEeBAJIO j€é OTPOMHY MOOWIIHM3AIN]y HHIYCTPHjCKUX pecypca, NMILIH-
IIUTHO JPYIITBEHO NPUXBATAE WM PAaBHOIYIIHOCT, €PUKACHOCT TPAHCTIOPTHUX
Mpexa, rpyOy BojHy MOh M OTPOBHY HICOJIOTH]Y MpKibe. be3o03upHo youjame
JeBpeja HuUje ce JemaBaio caMo y ojipeljeHuM KOHIIEHTPAIMOHKUM JIoTOpuMa. Y
CTBapH, BelinHa jeBpejCcKHX JKpTaBa HAIUCTUYKOT Hacuiba yOWjeHa je y rpajio-
BUMa U CEeNIMMa, Y IIyMaMa M MOJbHMA, CAKyIJbeHA 32 MAaCOBHO KJIame (Kao KOJ
Macakpa y badu Japy, roe cy Hemauku BojHuIm yommm 100.000 jeBpejckux my-
LIKapana, >keHa M Jene y Belukoj rynypu y KujeBy, Ykpajuna), wium cy ux jo-
BWIM CHELHUjalHe TPyIe eIUTHUX HEMauyKuX BOJHHKA, MM UX yOujane oOMuHe
jenvHMIIe HeMadyke Bojcke, ik Bepmaxra utn. MelhyTum, HAIIMCTUYKK TEHOLIU/T
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HaJ eBpOICKuM JeBpejuma Huje Ono camo youjame. HamepaBaHo je ga ce yHU-
IITH CBa HETepMaHCKa, THITMYHO jeBPEjCKa WM CIOBEHCKA KyATypa, Haclehe u
penuruja.

VY bubnuju, cyoyaBarme ca MUTamEM 371a je LIEHTPAITHO 32 Pa3yMeBambe MecTa
Jbynckux Ouha y cBety koju je ctBopuo bor koju Bonu. Y ¢unozodckum u K-
JKEBHHUM JIEIMa OJI TPOCBETHTEIHCTBA CYOUaBakhE Ca MUTAKEM 3J1a TIOKA3aJIo0 ce
IIEHTPATHAM 3a pa3yMeBame MECTa JbYACKHX Onha y CBETY OOIMKOBAHOM JbYII-
CKHM Pa3yMOM H BO))EHOM ITOBEPEH-EM YOBEYAHCTBA Y MCTOPH]CKH MOPAJIHU Ha-
npenak. O6e Tpanunyje, jyneo-xpuurhaacko Haciehe Koje je JTOMUHUpao eBpoIll-
CKUM MHLBEH-EM J10 18. Beka 1 caMonporianieHa MOASpPHOCT IPOCBETUTEIHCTBA,
HYyZIWJIE Cy MHTEJIEKTYalHe pecypce Koju cy ce OaBmin nutameMm 31a. Obe Tpa-
JMIIFje Cy Tpy’Kalle HadMHe Ja ¢ CXBaTH JbYJICKa CKIOHOCT YHILEHY 3BepCcTaBa
Hap JpynckuM Onhuma. Ca HCTOPHjCKU He3a0eIIeKEHOM MOPATTHOM KaTacTpodom
XoJoKaycTa, OBM HHTEJIEKTYaJIHU U €TUYKU OJI'OBOPH Ha 3710 TOCTHIVIM Cy TAYKy
BpxyHIia. Kao mro je Hemauko-jeBpejcka Gpuno3ogruma XaHa ApeHT NpuMeThiIa
1945. ronune aa he npo6ieM 31a OUTH OCHOBHO NMHUTAE MOCIEPAaTHOT HHTEICK-
TyaJIHOT UBOTA y EBponu. MIHTeNeKTyalHO cyodaBame ca 3J710M U XO0J0KayCTOM
LITUTH O]l TTIOXOTHE OMNCECHje 3BepcTBOM (OHO MITO OW ce MOIVIO Ha3BaTH IOp-
HorpadujoM 371a), 1 KNIU(UKAIHjE 3J1a ca TAKO3BAHUM HAIUCTHIKUM KHUEM U
EErOBe ecTeTcke (acIMHAIN]e H3TIIEI0M HallM3Ma Y TIOIyIapHOj KYATYPH.

Opannycku gunozod XKan-dpancoa JInorap okapakreprcao je XoIoKaycT
Kao MHTEJICKTyaJIH1, MOPaJIHA U UCTOPH]jCKH ,,3eMIboTpec™ (Lyotard, 2007). Xo-
JIOKAyCT je YHUIITHO HEe caMo JbyAcKa Ouha, lHUXOBY KyITYpY U EbUXOB CBET, Ta-
Kol)e je yHHIIITHO HHTENEKTyallHE ,,MepHE HHCTPYMEHTE  Koju O1 HaM oMoryhuiiu
71a CXBaTHMO H-ETOBO 3J10, KA0 ¥ MOpAJIHE KallallTeTe 3a OATOBOP Ha H-ETOBO 3II0.
OHo 1o uemy ce X0JIoKayCT Pa3iInuKyje O IPyTHX MOPAIHHX 3JI0YMHA HE MOXKE Ce
KOMITapaTUBHO W3MEPHUTH y CMHUCIY MHTEH3UTETa HAaCHJba, Opoja CMPTHHX CITy-
YajeBa, HaUMHA yOWjama Wiu pa3Mmepa Jorahaja — nako oBu (pakTopu 3HAYajHO
JONIPUHOCE BENIWYMHU XOJIOKaycTa KaKko je OMIIUPHO MpoydaBajy UCTOPHYApH.
JluoTapoBa IOGHTA je J1a OHO IITO pa3jivKyje XOJOKayCT jeCTe TO KaKO JOBOIM
y TIATamke MOTYhHOCT caMor WHTENEKTyaTHOT onroBopa. OCHOBHH TTOjMOBH Kao
IITO CY OATOBOPHOCT, KPUBHUIIA, MOTHBAIIMja M HaMepa, Ka0 ¥ OCHOBHHU Kallary-
TETH OJIrOBOPA Ha 3J10, Ka0 IITO CYy TyrOBame, MpalTame, cehambe 1 KaKmbaBambe,
CYILITHHCKH Cy JIOBEACHH Yy NMUTaE Ha HAYMH KOjU 03MBa Ha HOBE HAYMHE pa3-
MHUIILJbaba 0 37y ¥ Or0BOpa Ha 3710.

Haunz Ha Koju pa3MHIIIBaMO O 37y — Hallle pa3yMeBame 37la — Mopa ce ca-
CTOjaTH O CKyIa OCHOBHHUX pPa3JIMKa: XXPTBA 371a U MOpaHa mrTeTa (0coda koja
TpIH (U3UYKY W MOpATHY MOBpeAy); HOcWial 3ia (MojerHall, Tpyma, KyaTy-
pa, IpyLITBO); HAMEpa ¥ MOTHBAIIMja 33 YHULEHHE 371a TIPOTHUB JIPYTOT; BPEITHOCTH
KOj€ 31MM YMHOM HapyllaBa, yKJbY4yjyhu U 10CTOjaHCTBO JbyIcKuX Ouha; 00um
U CTEIeH MaTke M Hacwiba. [lopen TakBuX ejeMeHara Koju (opMHpajy Halry
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KOHIICTIIIM]y 3J1a, HAYMH Ha KOjU PasyMeMO 3JI0 MOpa Ce OJHOCHUTH M Ha Halle
CIOCOOHOCTH JIa OITOBOPHMO HA 3710: Ka3Ha, cehiambe, MOMUPEHHE, OMPOIITEHHE U
TyroBame. [luTtame 371a HUje caMO UHTEICKTYATHO MUTAke pa3syMeBama; Halle
pasyMeBarbe 371a je 1e0 Hallle OArOBOPHOCTH Ja C€ IIOMUPHUMO €2 3JI0M U H-eTOBUM
nocieauiiamMa. HauuH Ha koju pa3yMeMo 3710 Mopa Takohe y3eTu y o03up Hapa-
THBE O 3]Iy Y KOjEMa Ce KO, IITa, TJIe, KaKO M 3aIITO 37a (Kao ¥ Halllk OATOBOPH
Ha 3JI0) N1ajy 3Ha4CHE YHYTap IIUPET XOPHU30HTAa MECTa JhYICKOT MOCTOjama. ¥
cBeTy. Y CYIITHHH, )KEIUMO Ja Pa3yMeMO Jia JI JbY/CKO MOCTOjakhe YOIIITEe HMa
CMHCJIa y IPUCYCTBY 371,

dunozodu kao mro cy ApeHt u JInorap cy TBpAMIH Ja je XOJIOKAyCT MpeI-
CTaBJbao (PyHIAMEHTAHH CJIOM y HAIlIUM YCTaJbeHHM CXBaTambuma 37a (,,MepHH
WHCTPYMEHTH ). VY 3amajHoj TPajulijH MOXEMO HJCHTU(PHUKOBATH, YOIIITCHO
roBopehu, /1Ba JTOMHUHAHTHA HAYMHA Pa3MUIILbakbha O 3IIy: PEUTHO3HU U CEKY-
napau. OBe pa3iuuuTe TPAIUIINjE Cy Pa3yMIbHBO BHIlecTpyke. OHH UTAaK UMajy
jacHe KOHTYpe y CBOM pasyMmeBamy 371a. O0a oBa HauMHA Pa3MUIILbAkbA O 31Ty
(Tj. OBa J1Ba ceTa MEPHUX MHCTPYMEHATa) BUILIC HUCY JIeJI0Baja MPUMEHIBUBO HA
3710 XOJIOKayCTa, IITO je M3a3Baji0 HBMXOBO MOHOBHO KalUOpHCame M MOHOBHO
pasMuILbame. Y OHONHjCKO] TPAJUIIMjH, 3JI0 je KOHIENTYaIn30BaHO HA BHIIIC
HaunHa. OCHOBHA Hfgja y OMONMjCKOj TpaIWIHjH je na 3710 Tpeba mocMarpaTu
WJIHM Kao Ka3Hy WITH Kao TpoBepy Bepe ox ctpane bora. Y Kwuzn o Joy, moOokHI
U TipaBeiHY JOB je JKpTBa HU3a 3a/1a Koja JIOBOJIC Y MUTamke Hherory Bepy y bora.
Bory ce obpaha ,,onTyxuress Uiy ,,MPOTHBHUK" (KOjU ce 0OMYHO Ha3uBa ,,Ca-
taHa‘) 1a ucnura JoBoBy Bepy. ,,CoToHA™ mpemaxe na je JoB modoxaH, BepaH
W TIpaBeJjaH camo 3aro mTo ra je bor GrmarocioBuo mopomuiom, 60rarcTBOM M
OnarocrameM. bor 103BosbaBa Jla ce yHUIITH CBE IITO JOB cMaTpa JparoleHuM
y JKHBOTY: F-€rOBa K€Ha, JIe1la, YCeBH, FheroBa CTokKa. ¥ odajy 300T Tora IITo je
H3ryOHO CBE IITO MY je Iparo, YeTHPH MpHjaTesba J0J1a3e Ja MOHYAC pa3inanuTa
o0jammema 3amro 0u bor no3Bonuo na JoB Oyae *pTBa TaKBOI HEyOIaKEHOT
35a. JOB ce HE MUpPH ca CBOJOM IMaTHOM M 3JIOM 3axBajbyjyhu pasnuyutum o0-
jalmbembUMa Koje Hyle meroBu npujaresbu. Ocraje HeyTellaH U Hepa3yMJbHB.
bor je Tama ,,onroBopuo JoBa U3 BUX0Opa“ U OTKPHO UyIAeCHH OOKAaHCKU TIOPEIAK
yHUBep3yma. bor He onrosapa Ha JOBOBO MUTAaKE ,,3aIUTO? " Ny U3IViena 1a UH-
JUPEKTHO OJIrOBapa MporialiaBameM Ja je ,,IITa ToJ je Mo/ [eluM HeboM Moje’
Y CTOra, UMILIALIUPAHO, Ja j& 3]0 IOMUPJBUBO ca O0XKAHCKUM ITOPETKOM CBETA.
Kao oarosop, JoB nmpu3Haje comncTBeHy HECIIOCOOHOCT Ja pa3yme ,,CTBapH U3BaH
MEHE Koje HucaM 3Hao . He pasyme ,,3ammro?" anu unak pasyme boxujy cuy u
TaKo MCTpajaBa y CBOjoj BepH y bora.

Kmura o JoBy ny00Ko je o0nukoBaa jyaeo-XpuithaHCKO pa3sMHIILIbAE O 31Ty
M CTBOpHJIA OCHOBY 32 KaCHHUjH Pa3Boj OHOTa MITO ce Ha3uBa Teoauiieja. Kako 310
MOXE IIOCTOjaTh y CBETY KOjH je cTBopro cBeMohHu, cBe3Hajyhu bor koju Bomu?
Axo cy Jbyacka Ouha, nmpema HaparuBy I[loctama, crBopeHa Ha Boxkjy cimky,
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3amTo 6u bor cTBopmo Jpyncka Ouha cocoOHa aa ymHe 37107 Jla mu ce 3710 Koje
Cy TOYMHWIIA Jhyncka Ouha ompaxasa Ha bora? Teonmureja je craB ma bor Huje
JIMPEKTHO OJrOBOPAH 3a IMPHUCYCTBO 37a y cBeTy. To je mieaumTe Koje moTBphyje
Boxje cTBapame cBera y KoMe mocToju 370. Kao mro je cumOonu30BaHo y Ha-
paruBy o Anamy u EBu, jpyjicka Ouha cy yHena 3510 y cBet. bor je sbymuma mgao
c11000/1HY BOJBY, a THME M OJITOBOPHOCT 32 HbHXOBE O/uTyKe. butn ciobosan 3Ha-
9YM PU3MKOBATU J1a ypaJuMO OHO IITO HUje Y pexay. YecTo cMo 3aBeeHH WM Y
HCKYIIIEHY /1a ypaaIuMo OHO IITO He Ou Tpedasio 1a paauMo, Kao IIITo je CIIydaj ca
AnamoBuM 1 EBHHUM Ccy100HOCHUM KyllamkeM 3a0pameHor Boha. 1o oBom mie-
JUILTY, 3]10 C€ CMaTpa JIMIICHEeM 100pa; 3710 Kao TaKBO HE MOCTOjH HUTH OH JbYI-
cko Ouhie cBeCHO YMHMIIO 3)10. YWHUMO 3J10 aKO He 3HaMo 1iTa je 100po. OBom pa-
3yMeBambYy 3J1a je JI0/1aH CTaB Jia OHO IITO MU Jby/cka Ouha noXKnBIbaBaMo Kao 3J10
— [aTia, MOpaJIHa MOBPEa, CMPT — MMA MECTO U 3Ha4a] y O0XKAHCKOM HapaTHUBY
IJie TaKBO 3710 OMBa OTKYIUBEHO M KakieHOo on bora. Kao n xox JoBa, nako He
MOKEMO OATOBOPHUTH ,,3aIITO?* MOpAaMO BEpOBaTH — UMAaTH Bepy — y OOXKAHCKY
npasay. OBaj yTHLAjHU TOIVIEA Ha TEOAMLE]Y Y jyneo-XpuihaHckoj TpaauLuuju
CTajao je y CynmpoTHOCTH ca npeosiial)yjyhinm norieaomM y aHTHUKOM CBETY, ITOITY-
JIApPHOM Y BpeMe HacTaHKa XpHIThaHCTBa, MO3HATOM Ka0 MaHMXE]CTBO (penuruja
3aCHOBaHA Ha yUeHY MEepCHjCcKor mpopoka Manuja). Ca oBOT CTAaHOBHUIITA, CBET
ce cXBaTa Kao IMO30pHUIA 3a OeCKpajHH KOCMHUYKH CyKoO m3mel)y nBe OoxaHcke
cuiie: 1o0pa u 31a. 310 Huje nunieHocT 6uha, Beh mMa cBoje camocTaHO TOCTO-
jame, HUTH je 3710 IOMUPJbUBO ca 100poToM boxujom. [1oOpo u 310, HACynpoT
OokaHckuM MohuMa, Cy 3akJbydaHHu y cykoOy. 370 je Tyha u Hemoky4yuBa cuia
HaJl kojoM Hema MoryhHocTH 3eMasbckor Tpujymba (Lyotard, 2007).

XomokaycT je u3a3Bao Ay0oKy mebary Mely MuciuomnmMa o ogHocy m3mehy
Bbora u jeBpejckor Hapona. Moxe nu ce u Jajke BepoBaru y bora mocne Xoo-
kaycra? Kako je bor morao mozBonmuTu na Hapox Tprnu TakBo 31m0? Jla mu Bor
jowr yBek noctoju? Jeanu npemiaxy aa je bor ,,;3ahytao® y MonepHoMm cBety u
HarmycTHo cBeT (Susman). bor Bulie He TOBOpH CBETY M BHILE ce He MOXke Hahu y
cBery; ,,J[lompadere bora“ uz ceera y 20. Bexy u boxuje hyrame y Xomokaycry.
Hpyran mwmrtamy na bor Hamymra jeBpejcKr HapoI W Kako MTOMHPHUTH 3JI0 XOJI0-
KaycTa ca 3aBETOM jeBpejcKor Hapona ca borom mpemraxy uaejy na bor tpmm
3710 Koje Cy JbyAcka Ouha nmounHuna jeqau npotus apyrux (Hans Jonas). Ymecto
na JoB Tpaxku boxje onpaBname, MU JbyAH MOpPaMo J1a Tpakumo of bora ompo-
LITEHE U UCKYIUbCHE 32 HEU3PEIHMBO 3JI0 KOjeé CMO YHENu Yy cTBapame. Hame
370 TpnH U bor kpo3 Haie cKpHaBJbeHE CBETa KOjH HaM je oJ bora mosepeH.
OBaj Harmacak Ha MaTHkU U OATOBOPHOCTH HAJla3W C€ Ha APYradydju HAIWH Y pas-
MUIUBaKYy (QpaHIlyCKO-TUTBAHCKOT (hriozoda Emanyena Jleunaca (umjy cy
MOPOJMIYy yOusie HauucTuuke Tpyrne y JlutBanujn). JleBuHac y cBojum mprama
KaTeropuyKy of0alryje cBaKky Teoauiejy 31a. 310 Xonokaycra je HecaMepJbUBO ca
OMJIO KOjUM CMHUCIIOM WK paunoHanHouhy. MehyTumM, ,,BUIIaK® 371a mojacTude
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Jpyncka 6mha mga 6e3yciioBHO TTOCTaHy OJATOBOPHU 3a CBY JbYACKY HaTmy. CBako
OJ] HAaC je TojelnHaYHO OTOBOpaH 3a J100poouT Apyrux. OHO MITO 3710 OTKPHBA
jecre Oe3yclioBHa OJITOBOPHOCT Koja aeduHuIe Hamry Jbynckoct (Hayes, 2017).

CekynapHO cxBaTame 371a [I0CTal0 je JOMHHAHTaH peepeHTHH OKBUD 3a
pa3sMHILBAKE O 31y HAKOH MPOCBETUTEILCTBA. [ [pOCBETHTEIHCTBO j€ YBEIO HOBU
HAYHH Pa3MHUILbakba O 37y KOjU BUIIIE HHUjE MIOCTABIhA0 MUTAME 3714 Y PEITUTHO3HH
OKBHP M YMECTO TOTa ce (POKyCHpao Ha JbyACKY MOTHBAIIH]Y U AUCIICH3AIN]Y 371a.
JIBe ToBe3aHe njeje YMHEe OCHOBY IPOCBETHUTEJHCKOT NMPHCTYMA 3iy. [IpBo, 3710
HacTaje U3 He3Hama 0 TOMe ITa je 100po. Huko cBecHO He umHM 3710. 311a 1ema ce
BpILIC HA OCHOBY MOTPEIIHE HaMepPe, OTPEIIHOT [I0jMa HITa je 100pOo WM MopaJl-
Hor cienwia. [lpyro, 3710 je MoTuBUCaHO ceOuuHoInhy. 3a Hemaykor (uno3zoda
KanTa, koju je pa3BHO OCHOBHH OKBHp 32 OHO IITO C€ YECTO Ha3MBa KOHIICTITOM
,,MOPAJTHOT 3J1a“, KaJia IeJTyjeM U3 COIICTBEHOT HHTEpeca MPOTUB OHOTA INTO Tpe-
0a ma ypamum, He TomrTyjeM cebe kKao MopasHoT (Kao ocoda Koja Tpeba ia m3a-
Oepe J1a YMHU OHO IITO je UCIPABHO) Kao U JOCTOjaHCTBO APYTHX JbYICKUX Onha
Kao MOpaJHUX YnHUIana. Pagukannuje menuinre o 1o0py U 371y KOje ce pa3BUIIO
U KOj€ Ce YeCTO MOBE3MBaJIO ca HeMaukuM (unozodpom Huueom je uaeja ma cy
J00pO M 3710 BPETHOCHH CYJIOBH KOjU M3paxkaBajy pasnuke y mohu. He mocroju,
cTporo roBopehwm, Humra 1o6po win 310. [loctoju Texxma 3a Mohn 3acHOBaHa Ha
adupMaIju COTICTBEHE CHAare W WHTepeca. ,,3JI0°° je OHO IITO OHU KOjU HETOAY]y
300r ry0uTKa Ha3MBajy MOOETHUITNMA, JTOK ,,JOOpUM‘* camu cebe Ha3uBajy ooe/I-
HULK. Y THTamYy je cebuuna nojyiora ,,BoJbe 3a Moh* (Dearey, 2014).

ApeHT TBpIH J1a ce ,,paJNKAITHO 3710° XOJIOKayCTa HE MOXKE Pa3yMETH y CMU-
CIIy MOTHBAIH]j€ ,,cEOMUYHOCTH , IPUMUTHBHOT HEOOy31aHOT HaroHa 3a Mohwu, ca-
JM3Ma WIN TICHXOMATOJIOMKH. ako Cy ce OBH €JIeMEeHTH Ha HEKOM HUBOY YIpY-
JKUITH, FbeHa TBP/IA je Ja je To Omia ,,HOpPMATHOCT' WIH ,,0aHATHOCT HauYMHA
Ha KOjH j€ HallUCTHYKU PEXHM Of[pKaBao cBoje 310. TokoM para, AjxMaH je nMao
Ba)XKHY OMPOKpaTCcKy (QyHKUHjY yIpaBJbamba ACHOPTalHjoM JeBpeja y KOHIICHTpa-
LUOHE Jiorope. 3a pa3nuKy oA (paHaTHYHUX HAUCTa MONyT XuTiepa u Xumiepa
WM BOJHUKA KOjU Cy yOujamu JeBpeje, AjxMaH HUKaa HHje YOO HUKOTa, HUTH Ce
YUHWJIO /1a JIeJIN CTEICH HarIalleHe MpXKibe mpeMa JeBpejuma. Harpetndaku Tota-
JUTapU3aM je, 3a ApeHT, eKCIUIOANPA0 CTaHIap/ie MOpaHOT pacyhuBama u mpe-
KUHYO KOHTHHYUTET UCTOPH]je, KOjH HAKOH TOTA HEKH CMaTpajy MOCTMOICPHUM.

VY HaUCTUYKOM 3]y MMa HEYer MOHCTPYO3HO OaHAIHOT, U MPEBUILE JbY/-
cKor. Moske 1T 4OBEK Jla YMHM 3BEPCTBA, a Ja HUje MOTHBHCAH MOHCTPYO3HHM
Hamepama? Moske JIH ce 3710 YMHUTH HEMTPOMHUILIbEHO? 3a APEHT, OHO HITO je Ka-
pakKTepucaso 3710 Y X0JI0KayCTy OHo je ,,HepedaekcuBan™ u ,,HeMuciehn'* KBam-
TET y MOPAJTHOM CMUCIIY: TIOjeJHHIIH MOITyT AjXMaHa CIEIHIH Cy MpaBuia, 1mo-
CIIyIIay Hapeaoe U pa3yMenn cede kKao JompuHoce ,,eehem moOpy* 0e3 ukakBor
MoOpaJIHOT TIpercnuThBama. Kako ona npumehyje, ,,AjXMaHOBO 3110 HHje Ouia
miynoct, Beh pago3Hana, cacBUM ayTEeHTHYHA HECIIOCOOHOCT pasMUILIbamba’.
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OBa HecrmocoOHOCT pasMUIIIbamka He Ou Omma onpkuBa, MmehyTnm, na Hije 6uIo
HOpManu3anuje (Mm ,,0aHaTHOCTH ) 371a Ka0 MOPAJTHOT KOJarca HeMadKor JIpy-
IITBA, KOjH je oMoryhno Jbyauma fa ceOe T0KMBIbaBajy Kao OOMYHE U HCIIPaBHE
y HEMOPAJIHOM U JIaJIeKO 0f OOMYHOT CBETA.

OBaj ycIioB 32 ApeHT je T0CeOHO 3aKOMIUIMKOBAO MUTAHE OJATOBOPHOCTH U
kazue. [la mu cy ceu Hemrm omroBopuu 3a 31ma HaruaMma? Jla au ¢y oaroBopHU
camo nmuaepu? Kako HEKO MOXKe cMaTpaTd 0co0y OATOBOPHOM Kazia HUje Y CTamby
Jla PU3HA CBOjY OATOBOPHOCT M KPUBHILY, & KAMOJIH Jla U3Pa3u Kajame U kKaJbe-
we? TokoMm cyhema Ajxmany, ApEHT je MOCTaBUIa MUTAE 1A JIM MOCTOjU JIOTHKA
Jla ce HaluCTa JOBeAe mpea cyd. Moxke M HauucTa OUTH M3BEACH Mpell JIMIe
mpasze, Kao IITO je oprann3oBaHo Ha HupnOepiikoMm mporecy nocie Jpyror
CBETCKOT para? ApeHT je cMaTpaja Jia Cy HallMCTHUKK 3JIOUYUHH ,,eKCILIOANPAH
TpaHMIIe 3aKOHA*, Ka0 W 3Ha4YeHe Ka3He. [la mu je Bemame Ajxmana (ocyheH je
Ha cMpT 1962. romuHe T7€ je u3jaBuo ,,Mopao caM Ja MoITyjeM 3aKoHe para 1
CBOjy 3acTaBy”’) OWJIO aJeKBaTHO JMBJBAIITBY 3JIa KOj€ je OBEKOBEYHO? ApPEHT
HUje TUPEKTHO opdaunia JETHTUMHUTET cyackor cyhema u xasne. Kapn Jacnepc,
MelyTiM, TBPMO je Jia TOCTOjU 3/ipaBa JOTMKa Ja C€ HAIUCTHYKU 3JIOUUHIIH
MpUBELY NPaBAY U CHAXKHO je TBPJIHMO Jia je cBaku Hemall Koju je yuecTBoBao y
HAIMCTHUYKOM 3J1y TPOTUB YOBEYHOCTH OMO MOPAIHO KPHB U OJITOBOPAH.

APpEHT W JpYrd MHCIHONHN Kao INTO je JImoTap cMmartpanu cy Ja *KEeCTOKH
AHTHCEMHTHU3aM Y HAI[MCTUYKO] MJICOJIOTHjU pacHe HaaMONhu mpencTaBiba GyH-
JaMEHTAJIHO ApYrauMju OOJHUK 3ja Kao IITO je ,,JexyMaHu3auuja““. 3a pasiuky
07l IeXyMaHM3alije KPo3 EKOHOMCKY EKCIIOaTalujy W POIICTBO MM JIeXyMaHH-
3a1Mje Kpo3 JAPYIITBEHY U MOJUTHYKY HCKJbYUCHOCT, B)KHA KPUTHYKA eTaria Jie-
XyMaHU3aluje JeBpeja moa HAIMCTHIKUM PEXKUMOM OWIIa je YHHINTSHE JeBpeja
Kao MPaBHOT JIMIA. JeBpejuma cy oy3era IpaBHa 3allTUTA U jeJIHAKA [TPaBa Mpe/|
3akoHOM. OBHM yKuameM rpa)aHcKux U MpaBHUX MpaBa, JEeBpeju Cy CTaBJbEHU
y IMIPOCTOP BaH 3aKoHA (HAIIMOHATIHOT U MeljyHaponHOr); AeropTalyja Huje ouna
camo ¢uznuka Beh u cumbonnyHa. KOHIIEHTpalMOHH JIOTOp j€ CIIY’KHO Kao Me-
CTO BaH 3aKOHa IJIe Cy JeBpeju O U3JI0KEHN HEOTPaHMUCHOM HACUIBY JIPIKaBe:
MyuUeHbY, 3JI0CTaBJbakby, IIa0Bamky, youcTsy. [lo Munubewy ApeHTOBE, HallU-
CTHYKH TCHOIH/ j& HACTOjao Jia YHUIITH KOHIIENT YOBEKa KA0 TAKBOT — JbYICKO-
ctu JeBpeja. MicTopujcku mieaHo, aHTHCEMHTH3aM HAICTHYKE UICONIOTH]E je
JeITN0 MHOTE KapaKTEPUCTHKE Ca YKOPEHCHUM aHTH]yJau3MOM EBPOIICKE KYITY-
pe ¥ XpHumhaHCTBa KOjU CEXY JI0 Cpelmber Beka. MelyTum, OHO IITO pa3iuKyje
HAIMCTHUYKY aHTUCEMHUTH3aM je TO HITO OH 3aMemyje Mpakcy XpHrhaHcKor Mmpo-
roHa JeBpeja NaeoIOIKIM HCTpeOibemeM JeBpeja.

OBaj umneparnB HcTpeObeha HEOIBOJUB j& O HAIMCTHYKE MICONIOTHje 1
MHUTa O pacHOj HajgMohu (Ynju ce mpeceganu Mory Hahu KoJl KOJOHHjaIH3Ma).
Hctpebibeme JeBpeja HUje umaio ,,eKoHOMCKe cBpxe™. Huje umana auHaMuky
»,yOujama Ja O ce CTeKJIa WU MocenoBayia” WM ,,YMHUJIa HacHJbe J1a Ou ce
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MTOKOpHIIa“; TO HHUjE ,,IIMBUIIN3aTOPCKAa MUCH]ja”” Ka0 KOJl MUTa O €BPOIICKO] KOJIO-
HUjalu3alyju Win ,,MucHja oopahema”, kao ko XxpumrhaHckor mporoHa Jespeja.
Nwmnepatus HarucTruke MpKBe O0no je ycpeacpehen Ha ,,yOuj ma 6u 6mo™, on-
HOCHO: HcTpeOsbere JeBpeja Kao ycioB 3a ocTBapeme GpaHTazuje HeMauke ,,qu-
cToTe 1 HaJiMohM kao Haruje. HanucTruko 3710 ce cacTojano y ToMe Jia JbyjIcKa
6uha yuuH# ,,CyBUITHUM.

Kaxko je tBpmno dpanmycku ¢rmrozod Bramumup Jankenesud, JeBpeju cy
O MeTa yHHIITeHha He 300r Tora mTa jecy, Beh 300r unmeHwuie 1a jecy; mo-
cTojame JeBpeja Kao TaKBHX HAIMCTHU Cy CMaTpali ,,37MM*, a He 300T OMJI0 uera
IITO Cy YMHWIM WK nocenoBanu. Otyna norpeba j1a ce U3MHCIIU Mpeka napaHo-
WYHHUX 3aBepa ,,JeBPEjCKUX UHTPHUTra“ Kako OW ce yCTAaHOBHO 3aMUILJbEH 3JI0YUH
jeBpejckor Hapoza Haj Hemiimma kako Ou ce JISTHTUMHCAJIO HCTPeOIbehe jeBpej-
CKOT HapoJa of cTpaHe HarmcTa. OBa MamTa 0 )XpTBaMa O CTPaHEe HAIMCTA MO-
Be3aHa je ca ¢aHTa3ujoM 0 OOKAaHCKOj CBEMONH: 3a TIOjeMHIIa WK HaIlHjy Koja
KeJM J1a IoCTaHe cBeMohHa MOMyT 0ora, ,,He TIOCTOjH PA3JIor 3alITo O JbYIH Y
MHOKMHH YOIILTE TOCTOjaIH .

ToranurapHe MHCTHTYLIMjE, UACOJOTH]€ yIHeTaBamba U HaAMONM U CTPYK-
TYpaJTHO HACUJbE CY OOJHMIIM KYJITYpPHE U JPYIITBEHe rnomactd. Mopamo Ja npu-
3HaAMO PEaTHOCT 3J71a U cykoO m3Mmehy moOpa u 37a Kao TeMeJbHY U OCCKpajHy
IpaMy WUCTOPHj€ H JBYJICKOT CTama. 3aHUMJBMBO j€ IPUMETUTH Ja jeé APEHTOBa,
Tpaxkehn npyraunju Ha4MH pasMHILBamka O 311y, MeTaOPUIKH YIOpEaHiIa Ha-
LUCTUYKO 3JI0 ca ,,IJbUBUIIOM ™ KOja C€ LIMPH M MIMPH. Y KeJbU Aa W30ETHEMO
POMaHTHYHY MPEJICTaBy CATAHCKOT 3Ja Kao CHJIe KOja Hac Hamaja CIoJsba, Kao u
MPEJICTaBy O MOPAIHOM 3]y KOj€ j€ YKOPCHECHO y CCOMYHOCTH U HAPIU3MY, OBa
MeTadopa ce MOXKE YUTATH KAao CyrepHcame Ja ce 370 MMPU HOIMyT BHPYCHE
3apase. OH nHQUIMPA APYIITBO U TOjEAUHIIE M CTOTa C€ HE MOXE JIOKAIN30BaTh
Ha jenHy ocoOy, onpeheny rpymy uiau uHCTUTYIH]Y. He Mopajy na Hectany camo
HALMCTUYKE aKiuje, Beh 1 HAIIMCTUYKK HAYWH Pa3MUILIbalba, U HErOBO IIOTHO
TIIO: je3UK Halu3Ma. 3a pa3yiuKy oj XepJiuHra KOju je KOpUCTHO MeTadopy 371a
Kao KyTe Jia IOHOBO yCIIOCTaBU MaHUXE]CKH MOTJIe], APEHT KOPUCTH YIIOPEIHBY
MeTadopy 371a Kao IJbUBE J1a TI030BE€ Ha KPUTHIKY U HEYMOPHY OyIaHOCT OaHai-
HOCTH 371, HAYWHA HA KOj TOBOPHMO W Pa3MHIILIbajTe 0€3 pa3MHUIILIbamka, TAKO
J1a CMO OXpaOpeHH J1a ce HeMPEeCTaHO CyodaBaMo ca (PyHIaMEHTATHUM [TUTAmhEM
371 3apaji OHOTa LITO OHA Ha3MBa Jby0aBJby MpeMa cBeTy (Arendt, 20006).

Xerenoa (uno3oduja npasa He J0JE/byje MOpPAIHY Kareropujy 3iy. Cio-
0o/iHa BOJba HEM30EXKHO y3pokyje 3710. O Tome roBopu U Mapke y Kanwuramy
Kao O CIIET0j aHapXHju KamuTaauzMa. MopamMo OWTH cripeMHHU peaehruHHuCaTH
no6po u 310. Criobona BoJke je Ta koja oapelyje mocieaniy. Bnanera Jeporuh
ce 0aBno aemoHomurujoM. Tpeba mperno3HaTy MpBO CBOj IPex KaJa YWHHII 3710
Opyrom 4oBeky. 1oOpo u 3710 Tpue 3ajeHo. Y CBOjUM UCTYNHMAa U IpelaBambuMa
j€ UCTHIIA0 J1a CBU JbY/M HA CBETY UMajy Y CeOM HEeKy NPEACTaBy O JA00py H 3IIy.
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dunozoduja ce 3aBpiasa J[pyrum CBETCKUM PaToM y TOM KOHTEKCTY, @ HEKU
cy nomyT Burrenmrajaa cmarpanu na cy par ¥ XoJOKaycT JOBEJIN y NUTambe
KJIacu4He Gu030¢CcKe NPETIOCTaBKE O JbYICKO] MPUPOAH, MOPAILY U PaLlOHA-
Hoctu. Ennesep bepkosun, JeBpejun pohen y Pymynuju, y kmusu ,,Bepa nociue
XomnokaycTa“ TOBOpH 0 ,,bory camaTHHKY M O TEIIKO 00jalmbHBOj MaThHU X010~
kaycta. OH ce Ty pedepullie Ha OpUTHHAIIHE TepMUHE peaeduHucama Heobja-
LIBUBE NAaTHE TEPMUHUMA ,,MeTaQU3UUKUM " BapBAPCTBOM U HE CaMO HEJbYI-
CKHM HETO ,,caTaHcKuM‘* 3110M (Jeportuh, 2019.)- 3ato cy, mopen OyaAHOCTH, CBECT
1 CaBecT O TOME JIa CE HE caMO HayKa HEro M JbyACKo Ouhe 1 mocrojame T0BOIU
y MUTambe NOMYITAKEM 3Ty O er3UCTeHINjanHe OUTHOCTH.
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Abstract: The article analyzes the interrelationship between the influence of various
factors of people’s socialization /including their religiosity/ and their attitude towards
international conflicts and their participation in them. More specifically, the influence
of the Bulgarian legislation, the holiday system in the country, and actual discrimination
is examined. One of the conclusions is that the stimulation of religiosity, discrimination
against people of Muslim religion helps to stimulate social conflicts. Cultivating respect
for other religious systems is a means of softening people’s negative attitude towards
using violence against such religious minority groups, towards maintaining or initiating
military conflicts.
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OBPA30OBAILE, BEPCKA OIIO3ULINJA
N MEBYHAPOJHU CYKOBH

Pesume: YV unauxy ce ananusupa oOHoc usmely ymuyaja pasnuuumux gpaxmopa
coyujanuzayuje wyou /yKoyuyjyhu mwuxogy penueuosHocm/ u mwuxoeoe 00HOCa npemd
melhynapoonum cykobuma u ywewthia y wuma. Taunuje, ucnumyje ce ymuyaj oyeapckoe
3aKOHOOABCMEA, NPONUCAHOZ HAYUHA 00eNeNCA8aArsa U NPOCLABHARA NPASHUKA ) 3eMbU
u cmeaphe ouckpumuHayuje. Jeoan 00 3aKmyuaKa je 0a noocmuyarbe perueuo3HOCmu u
OQUCKpUMUHAYU]A bYOU MYCTUMAHCKE 8EPOUCNOBECHIU NOMANCY NOOCMUYALY Opyulinge-
Hux cykoba. Hezosare nowmosara npema Opyeum 8epcKuM CUCTHEMUMA, CPEOCME0 je
yonascasara He2amugHoe cmasa byou npema npUMeHU HacUba npema MaxkeumM 6epCKuM
MarUHCKUM epynama, npema 00picasaryy u HOKpemaryy 60jHuxX cykooa.

Kuyune peuu: obpasosarve, penueuja, OUCKPUMUHAYUJA, MPOIICFbA, Me)yHaApoOHU
cykoou.

Stimulating religiosity, discrimination against people of Muslim religion
helps to stimulate social conflicts. The cultivation of disrespect for different reli-
gious systems, of hatred for the people who profess them, is a means of soften-
ing people’s negative attitude towards violence against such religious minority
groups. It is also a favourable condition for the approval and assistance of mili-
tary conflicts.

In Bulgaria, the socio-economic division between the individual strata after
1989 was supplemented by a deepening of their religious identifications. Chris-
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tians are increasingly suspicious of Muslims /especially if they are also Roma/
and think of them all as terrorists; the religious people view the non-religious
with suspicion. Depending on their religious colour, they interpret many events -
wars, terrorist acts, murders.

Some authors consider that religion is generally intolerant. Once you believe
that divine truths are the only true ones, then you automatically deny the correctness,
etc. of other religions. In this sense, atheism is the best basis for tolerance and unity.

skesksk

Using religiosity as a means of controlling the masses has been a common
behaviour of the ruling classes and their elites throughout human history. This
continues under capitalism, when the secularity of the state and social relations
is declared as a principle. Religion is declared a personal right and an element of
the personal life of every citizen, it is separated from secular education. But this
principle in different periods of the development of nations is observed more or
less depending on the needs of the different ruling classes and their elites. Reli-
gious differences are most exploited during domestic and international tensions
and military conflicts.

“Religious intolerance in societies is a serious resource in the hands of warring
states in terms of causing division in those countries and societies. Based on these
considerations, all kinds of missionary missions have been and continue to be carried
out, pursuing in addition to religious (propaganda and distribution of one’s own reli-
gion and values) and covert political goals (CumaBopsix, 2013: 82).

“The issue of religious tolerance is extremely important for ensuring the security
of modern societies. Religious tolerance is the basis for ensuring the internal stability
and integration of societies, protecting them from upheavals, preventing the division of
nations and states, and finally, neutralizing the political goals of external religious in-
fluence (missionary work, introduction and spread of sectarian movements). In the ab-
sence of religious tolerance, the religious and confessional diversity of society can lead
to internal division and weakening and cause bloody wars” (CumaBopsia, 2013: 85).

“The results of polls conducted in 2001 in Russia show that, although with a slight
advantage, those who do not believe in God are more tolerant of non-believers and are
more open to them in terms of contacts than the believers” (CumaBopsin, 2013: 86).

The basic rule is this: the worse the masses live, the more the elites use this
tool to rule them, to ensure their political tranquility by redirecting social tensions
and struggles. Expectations are redirected from the state to God, and responsi-
bility is sought more from strata who are also victims of social relations, and
not from those who are the cause of the unfavourable social situation of people
dissatisfied with their social status. Dissatisfactions are directed instead at the
ruling elite and the capitalist class, which govern social development, to other
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strata affected by the particularities of development. For example, to refugees, to
religious minorities. This has been evident in recent decades due to the negative
consequences for many people of the development of globalization as a stage in
the development of the capitalist social formation.

Hatreds between Christians and Muslims in Europe are growing due to the
impoverishment of large groups of people of Christian orientation. The ruling
elites direct their hatred towards refugees and immigrants, many of whom are
Muslim and willing to work under less favourable conditions.

European elites quite consciously and consistently stimulate hatred towards
Muslims, tolerate racist, neo-fascist attitudes and behaviours (ITaukora, 2016).
They refer the hatred not to employers who do not respect labour rights, do not
pay adequately for the labour of large masses of people, replace human labour with
machines, but to other victims of economic relations. The other object of hatred,
which is quite consciously maintained in the public consciousness precisely as an
object of hatred, are the refugees. Especially when they are from a different reli-
gious denomination than the one dominant in Europe. Thus, the European elites
cover up their guilt for the development of the refugee flows in question due to the
aggression of the USA and European countries in many countries around the world.

The use of religion as a management tool was also present in the period
from the end of the Second World War to 1989 in the so-called “socialist” coun-
tries, which are actually countries with state capitalism (ITaukoBa, 2010). The
ruling nomenclature class developed the second stage of Bulgarian capitalist
development, the stage of accelerated industrialization, since the pre-1944 Bul-
garian bourgeoisie failed to industrialize the country to a degree that would be
sufficiently competitive with the more developed capitalist countries. Since the
backlog had to be caught up in a short period of time, it was done with the help of
an undemocratic political regime and a large percentage of state ownership and
planning. By the way, state ownership and the planning of economic activity do
not fundamentally contradict the market economy, as the manipulators of public
opinion try to convince us. In the most developed capitalist countries today, there
is a huge percentage of state ownership, the development of which is planned, but
no one questions the capitalist character of their system. Planning is an element of
the development of any serious company. But for ideological reasons, planning is
presented as some specific socialist phenomenon.

In this stage, the ruling nomenclature used religiosity as a governing tool,
but by reducing it, not by stimulating it, as the ruling elite does today. Then, the
welfare of the masses gradually increased. This was an important condition for
reducing tensions and hatred. The nomenclature needs the workforce of the entire
population to carry out its historical mission and is interested in a greater degree of
unity of the various strata of the non-elite. Atheism and the lack of religious educa-
tion in school give them a greater opportunity to increase this unity. Through this
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policy, differences, in this case, religious differences, are minimized. To the extent
that different religious denominations still exist, the nomenclature tries to mini-
mize the differences between them, not deepen them. One of the means for this is
the lesser importance of religious holidays in the country’s official holiday system.

According to Simavoryan, “the strengthening of tolerance in the conditions
of atheism can also be seen in the example of Armenian realities. Before the es-
tablishment of the Soviet system, there was a huge psychological barrier between
the followers of the Armenian Apostolic Church and the Armenian Catholics.
They are isolated from each other, and communication between them is very
limited. There is an atmosphere of mutual intolerance. During the Soviet years,
however, this psychological barrier was almost completely erased, and normal re-
lations, not constrained by religious differences, were imposed. A significant role
for this may be played by the policy of atheistic education conducted at the state
level during the Soviet period, which erased the psychological barrier between
the two religious layers of the Armenian people. Thus, despite all the negative
aspects, the atmosphere of atheism prevailing during the Soviet period played a
positive role from the point of view of the national consolidation of the Armenian
community, removing the psychological barrier in the mutual perception of Cath-
olic Armenians and supporters of the AAC” (Cumaopsia, 2013: 86).

As a result of the relatively more secular policies of the “socialist” nomen-
clature between 1944 and 1989, under so-called “socialism,” the holiday system
is more secular. Christian holidays are still present among the main state holidays,
but their celebration does not dominate and does not emphasize the absence of
Muslim holidays as it is today. Greater attention is paid to the celebration of sec-
ular holidays, which are, to a greater extent, common to all citizens. This affects
the education system, it is a condition for increasing the tolerance of children and
young people to the different religious attachments of those living in the country,
as well as to people outside the country. Before 1989, there was no religious edu-
cation in secular schools and the secular higher education institutions. Religious
education is separated into specialized educational institutions.

In general, in economic and social ways, the standard of living of Muslims
is raised, their discrimination as an ethnic and religious minority is reduced, and
the absence of Muslim holidays in the official holiday system is experienced to a
lesser extent as discrimination.

Educating children and inculcating elders in a tolerant and non-discrimina-
tory attitude towards other religions, especially towards Muslims, is a favourable
basis for disapproving aggressive policy of the elites on the part of the masses.
This stimulated mass support for the peace-loving policies of the nomenklatura
throughout the period incorrectly called “socialist”.

After 1989, when the standard of living of huge masses of people degraded,
it became necessary for the elite to stimulate religiosity (ITaukora, 2010) and
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superstition to redirect passions in a safer direction. It directs the expectations
of help of suffering people to God and turns them away from itself. He directs
their sympathies and hopes to zodiac signs and soothsayers. A famous Bulgari-
an scientist says that in Bulgaria today, there are probably more fortune tellers
than scientists. People’s misfortunes are explained by the placement of the stars,
their belonging to one or another zodiac sign, etc. The peak in this regard was
reached when, during the last presidential elections, one of the most widely read
Bulgarian newspapers published information on the zodiac affiliation of the main
candidates on two whole pages of the publication. Apparently, they are urging us
to vote according to the zodiac sign of the candidates and not according to their
political programs.

After 1989, the rulers in the Western countries lost their previous enemy in
the face of the countries of the so-called “socialist” camp, and in turn looked for
new variants of enemies in Islam, in refugees and terrorism. They formulated the
struggle against them as vitally important and thus more easily manipulated their
own peoples. The manipulation is extremely effective; hatred grows and prevents
the masses from seeing the real causes of the problems in their being. The number
of groups persecuting refugees and Muslims on the streets, of individual crimes,
is increasing. Radicalized Muslims respond with acts of terrorism. The author-
ities often cover up the former and are very precise in pursuing the latter and
spreading negative information about them.

“In fact, Europeans’ fear of the ‘green menace’ is a mirror image of Muslim
fantasies of a Western conspiracy against Islam, both part of an endless spiral of
false notions fueled by the media, by the ever-inflicted television stereotypes and
by radical sermons distributed via the Internet (geopolitics).

Islamophobia effectively challenges the social and civil status of people who
practice Islam and introduces various forms of discrimination, violence, stigma-
tization and attempts at exclusion, both at the everyday and at the institutional
level, centering on attempts to suggest that their religion is incompatible with
liberal democratic principles” (Henemuena, 2020: 25-26).

“A report from the University of California, Berkeley and the Council on
American - Islamic Relations estimated that $206 million was funded by 33
groups whose primary goal was to ‘promote prejudice against Islam and Mus-
lims’ in the United States between 2008 and 2013, with a total of 74 groups con-
tributing to Islamophobia in the United States during this period.

Newspaper articles, television shows, books, popular movies, political de-
bates in the US, parts of Europe and around the world vilify Islam in the dominant
culture” (Hememuera, 2020: 27-28).

“Modern American national security and state structures are built on the
premise that Muslims are a threat. Structural Islamophobia is not unique to the
federal government, it is also in individual states and cities because state and city
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governments are following in the footsteps of the federal government, motivated
by the strategy to fight terrorism” (Henemuesa, 2020: 36).

“President Trump’s US inauguration was attended by six religious leaders —
more than any other presidential inauguration in American history. Then Trump
signed an order allowing American churches to get involved in politics - some-
thing that was completely at odds with the secular nature of politics at the time...
In the US, a Pew Research Center survey showed that 58% of Republican Party
supporters think that US universities have negative consequences for the coun-
try, i.e. institutions symbolizing knowledge and science are seen as something
harmful. At the same time, 73% of them believe that churches and religious or-
ganizations play a positive role in American society. In the country that has been
a leader in science and technology in recent decades, religion is believed to be
more useful than science and education” (IIpomanos, 2018: 289).

“Social Work and Minorities: European Perspectives” describes Islamopho-
bia as the new form of racism in Europe: “islamophobia is as much a form of
racism as anti-Semitism, a term more commonly found in Europe as a relative
of racism, xenophobia and intolerance. Fundamentalism is almost automatically
massively associated with Islam, despite its close and usually unspoken connec-
tion with Christianity, Judaism, and Hinduism. The deliberately created associa-
tions between Islam and fundamentalism ensure that the average reader will per-
ceive Islam and fundamentalism as the same thing. Islam is reduced to a handful
of rules, stereotypes and generalizations about the faith, reinforcing the negative
image of this religion and missing the fact that only some group of Islamists share
radical sentiments” (Henemuena, 2020: 31-32).

“Islamophobia is deeply rooted, fluidly crafted, reproduced and deployed
by certain state policies that target certain geopolitical, economic and political
dominances” (Henemuesa, 2020: 33).

Ethnophobia towards the Bulgarian Turks and Roma, as well as Islamophobia,
are expressed in the fact that people from these strata have difficulties in rising to
management positions, in their inclusion in the activities of law enforcement agen-
cies and other professional strata, in their participation in various civic activities.

After 1989, the holiday system in Bulgaria and other former “socialist” coun-
tries (with the exception of China) supported the discrimination of Muslims. The
main holidays are again the Christian religious holidays - Easter, St. George’s
Day, Christmas - despite the large percentage of Muslims among the population
and the secular nature of the state. Unlike the time of “socialism,” these Christian
religious holidays are celebrated much more actively, with the most holidays and
with the greatest respect from the media and the state. Muslim religious holidays
are not in the general state holiday system. Muslim students cannot go on their
religious holiday to avoid missing classes etc.
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In other words, the holiday system respects religious holidays and those of
the majority more. The privileged position of Christianity is firmly established
in the constitution. The Christian religion is declared traditional and is provided
with a number of serious privileges compared to other religious denominations.

All this is a very serious line of discrimination against minority religious
groups. They feel like second-hand people. This breeds feelings of inferiority and
hatred towards non-Muslims and the state.

In the countries of the former “socialist” camp, by their holiday system, one
can understand what the relations are between religious communities and which
layer is discriminated against. Where the Christian community is in a clear ma-
jority, there are no official Muslim holidays at all in the holiday system. For ex-
ample, in Bulgaria, Russia, Romania, Serbia, Poland, Greece.

In some of these countries, religious holidays are proportionally and in terms
of importance more important than secular holidays, for example, in Poland and
Greece. In Russia, they are the least as a percentage. Non-religious holidays
clearly dominate there.

Where the Muslim community is more equal in number, there is greater
self-confidence and demands for equality are allowed among the many Christian
holidays and some Muslim holidays. For example, in Macedonia and Albania.

And everywhere, in order to further justify the dominance of the Christian
religion and church, unbelieving people are almost automatically and illegiti-
mately joined to the Christian majority by the logic that Christianity is declared
to be traditional, defining, etc. religion in the respective country. Patriotism is
wrongly equated with attachment and belonging to Christianity. Their desire to
be legitimized as unbelievers, no matter how patriotic they are, is not respected.
And although in the respective countries there are usually several tens of percent
according to official data, and according to the unofficial situation they are much
more, they are forced to celebrate religious holidays.

“It should be emphasized that religion, by sacralisation of basic values, be-
comes one of the factors influencing the patriotic positions of religious citizens,
but it is not a source of patriotism. In its concern to strengthen the spirit of patri-
otism among the population, the state should not underestimate the importance
of religious and ideological convictions for the believing laity. But it should also
be avoided equating religiosity with the feeling of patriotism, which will inevi-
tably lead to the division of society into believers and non-believers, patriots and
non-patriots” (boperkas, 2016: 95).

Another mechanism for stimulating religiosity and belief in the god domi-
nant in Bulgaria and other former “socialist” countries is the return of religious
education.

In Bulgaria, religious education became necessary in the secular schools, al-
beit on a voluntary basis. This would not be dangerous to the unity of the nation if



42 Petya Pachkova

the principle of secularism is respected, if it involves teaching material about all
religions, about their basic postulates, about their history and role in public life,
and the teaching of the respective religions is left out the secular school.

Religion in Bulgaria is optional. Where it exists, it does not dispassionately
teach children about the essence and historical role of religion but educates them
in the values of one religious system or another. In Bulgaria, it is usually the
Christian one.

If the goal is to raise the level of knowledge of adolescents about religion
and its various variants as a social phenomenon, the principle of equality between
them should be respected. “These courses will give a general understanding of
religious diversity, form religious literacy. It is also necessary to teach religious
disciplines in higher education institutions to form tolerance towards representa-
tives of different religions. It is also worth paying attention to different forms of
worldview concerning religion - atheism, agnosticism, and others. In this case,
secularism will be applied as a principle of education - a variety of approaches
from which the individual has the right to choose” (CocnoBckux, 2020).

And in today’s religion textbooks in Bulgaria, the material about the Chris-
tian religion and its Orthodox wing definitely predominates. The content is not
focused on her role in public life or the history of Bulgaria but aims at attachment
to her basic religious postulates, to her god (denes, 1998). There is dispropor-
tionately little knowledge of some other major religions.

“In ethnically homogeneous settlements, the probability of teaching religious
modules is higher than in ethnically mixed ones. This proves the influence of the
ethnic factor on the choice of religious modules. However, it does not always
play a decisive role.

The choice of modules is influenced by the settlement factor. An analysis
of the choice of modules allows us to confirm that in the city, ethnic and reli-
gious identity is less pronounced. Using the example of choosing modules for
the ORKSE course, it is clear that in the city, parents are less inclined to choose
religious modules” (Haupipmn, 2019: 91).

In addition, if the principle of secularism is respected, the material in reli-
gious studies should be taught by independent teachers and professors and not by
representatives of one or another denomination.

According to Nadyryshyn, “based on the obtained observations, three dis-
courses are distinguished: spiritual-moral, cultural, and missionary.

Under the conditions of the first discourse, the teacher avoids applying any
information about religion and talks about virtues from the standpoint of univer-
sal human values.

In the second approach, religion is presented from an academic point of view.
In this case, religion is seen exclusively as part of the society’s culture.
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In the third approach, one of the religions is considered true. In this case, an
indoctrination effect is quite possible.

Second, the discourse is formed on the basis of the ethno-confessional compo-
sition of the settlement where the educational institution is located. If the popula-
tion is monoethnic, the likelihood of a missionary discourse increases significantly.

Third, the discourse is formed based on the ethos of the educational institution.

Interaction within the school is embedded in a certain cultural context that
is formed based on traditions, hierarchy, rules and values of the organizations”
(Hampiprms, 2019: 92-93).

In fact, “the low choice of denominational modules ensures a lower reli-
gious socialization of students in the ORCSE classes, as the module reflects the
discourse of the subject. The history lesson focuses more on religion as a tool
for political, international and integration influence. The value basis of religion
in history lessons gives way to the mentioned aspects” (Hampipms, 2019: 98).

“The recognition of the historically determined role of different religions
in the formation of the history of a given country should not become a reason
for discriminating against representatives of other religious organizations and
citizens who adhere to an atheist worldview. It would be logical to offer as an
alternative elective discipline ‘Secular Ethics’ or ‘Religious Studies’, depending
on what competences the students are required to acquire” (bopertkas, 2016: 95).

“Within the framework of theological thought, where the synonym of the
term ‘spirituality’ is ‘religiosity’, ‘relationship with God’, spiritual and moral
education is interpreted as religious. In humanistic philosophy, whose anthropo-
centric tendencies are inherited by the modern secular education system, “spiri-
tuality” is understood as the level of knowledge, skills and education of a person,
thanks to which he is realized in the interpersonal space and professional activity.
Human intellectual activity, the result of which are intangible values that have
sociocultural significance, is called spiritual activity” (bopeuxas, 2016: 97).

The reality is quite far from these principles, which derive from the secular-
ity of education in our countries. Both in terms of the educational material and in
the terms of the characteristics of the teaching staff, after all, in terms of the goals
of this education.

It hardly corresponds to the secularity of our educational system and the
presence of Christian chapels in higher education institutions, as there are, for ex-
ample, in Bulgaria. In addition, representatives of other religious denominations,
for example, the Muslim religion, follow in these educational institutions.

In the largest university in our country, SU “St. Cl. Ohridski” also has a
Faculty of Theology. To me, the appropriateness of this is questionable due to
the fact that the primary purpose of one of the two major undergraduate majors,
Theology, is directly aimed at training specialists in the Christian religion. The
other bachelor’s program “Religion in Europe” also aims to defend Christianity
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from other religions. Religious education should be outside secular educational
institutions, namely in Christian, Muslim, etc. educational religious institutions.
The other is a violation of the principle of the secularity of the state education
system and a condition for creating inter-confessional conflicts.

The Christian Church views religious education as a means of instilling
Christian faith, not simply an educational tool in a secular education system.
That’s why she doesn’t really like studying religion at school. It will be a profa-
nation of the Orthodox teaching, it will begin to resemble more and more some
‘universal Christian’ or ‘universal religious’ teaching, which is one of the reasons
for today’s movement towards apostasy.

Supporters of true religious education in the secular school suffer from the
fact that in Bulgaria it is not so well organized as to attract true believers to the
Christian church. But from the point of view of the problems explored in this
text, this poor quality of religious education is beneficial for the relations between
people of different faiths.

According to Vatashki, “a lot of emphasis is placed on the subject ‘Religion’
as a means of forming moral values. Surely he would have such a role. But it must
be clarified that Christianity is not an ethical doctrine or system, even though it
attaches great importance to a pure, moral life. Christianity is a union with God,
and this union is connected with an unceasing likeness to God, who is Perfect and
Absolutely Good. But since the public schools are secular, in them the teacher
of ‘Religion’ will not have the full freedom and the necessary time to present
things as Christianity sees them (if he is a believer), or the desire to do so (if
he is a non-believer). The fact is that the Church in Bulgaria cannot provide the
necessary number of teachers for the subject with an Orthodox-theological edu-
cation, which is why, if it is introduced as mandatory, a large part of the teachers
will be those who have a secular, non-theological education: historians, philoso-
phers, culturologists, etc. Inevitably, as a result of these factors, the presentation
of moral values will have a rather informative character, which will take them out
of their spiritual context. So students are very likely to think that Christianity is
some kind of ethical teaching, albeit a lofty one. It might be argued that this is
‘better than nothing’, but there is also reason to think that ‘no training is better
than bad, wrong training’.” (Baramkwu, 2019).

“The teaching of Religion (note: religion, not creed) in the public school
today is placed on a completely different, I would say opposite basis: modern
compulsory school education is based on the critical thinking of students and is
primarily cognitive in nature.

In the textbooks for the upper grades (from the fifth grade up), Islam, Bud-
dhism and Judaism were already discussed, too abstract thoughts were presented
about Christian morality and ethics, advice was given on marriage, friendship,
people from other religions, etc. from the position of “universal Christian’ morality
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(does anyone know what universal Christian means when we talk about religion
as a subject of study?). Even the lessons with content from the Old and New
Testaments, from Orthodox theology (sacraments, symbols of faith, icons, etc.),
from the history of the BOC, from the lives of the saints, etc. similar - even there
the content bears a faint resemblance to what is taught in Sunday school and what
the church has always taught. It cannot be otherwise, and we are well aware of
this: it is one thing to teach in the secular environment of the public school, it is
quite another in the church environment, where most often the lessons are accom-
panied by participation in the worship service” (Koxxyxapos, 2006).

Similar are the problems of religious education in France. “Muslim school
actors face unparalleled challenges to equal treatment. Moreover, PE has histor-
ically been, and remains today, Catholic-centric, meaning that Catholic culture
and religion in the realm of private education operate with a certain power and
privilege that remains unavailable to their religious counterparts. I illustrate how
Catholic school actors and supposedly ‘secular’ school actors teaching Christian
culture can operate with considerably more freedom than their Muslim school
counterparts. Actors in a Muslim school, on the contrary, face constant scrutiny,
suspicion and discrimination, facilitated by the complexities, ambiguities and po-
liticization of PE in France” (Ferrara, 202316: 89).

As an argument for mistrust of Muslim schools, the suspicion that they are
linked to the Muslim Brotherhood through funding is used, which complicates
the relationship between Muslim schools and the state and hinders “respect” to-
wards such schools. Their creation and functioning are hindered.

Just as Muslim youth often face inequality and discrimination in public
schools, similar discrimination is perpetrated against Muslim schools and their
participants in the private system - especially against the backdrop of Catholic
privilege - signalizing the undermining of French Republican values of equality
and secular neutrality (Ferrara, 2023: 96).

“The polemic surrounding Muslim schools is much more about the transmis-
sion of Muslim culture and fears of radicalization than a genuine concern for PE
content” (Ferrara, 2023: 90). In contrast, Jewish and Catholic schools receive much
less attention from the state, except in cases of student or parent complaints, and
are very rarely closed by the authorities, regardless of the violations committed.

These facts show that in this severe inter-ethnic situation in Europe and
France, the promotion of religious discrimination has serious social and political
effects. It encourages insult and aggression among minorities.

Peculiarities in religious education further impose a feeling of marginaliza-
tion, and this becomes the basis for aggressiveness in all forms. Practices of dom-
inance can often be hidden by progressive talk or patronizing talk.

Under “socialism”, discrimination along religious and ethnic minority groups
was reduced. Today, in Bulgaria, it has been increased many times over. It goes,
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for example, to segregated schools - for Bulgarians and Roma, for Christians and
Muslims.

Today, with the religious holidays and the changes in the educational system,
with the texts in the constitution, with the practices to ensure a privileged position
of the Christian religion, a feeling of superiority, of appropriation of the state,
is being implanted in the ethnic and religious majority. The unequal position of
religions in the constitution, in the holiday system, and education, as well as the
selective behaviour of the law enforcement agencies towards criminals with dif-
ferent ethnic and religious characteristics, stimulates the discriminatory attitude
towards Muslims and people of other religious denominations. We teach children
that Muslims are second-hand people, more backward, even hostile, separatists.

More and more widespread in Europe, including in Bulgaria, is the think-
ing that Muslim refugees are necessarily terrorists. Instead of being thanked for
doing to a great extent jobs that sophisticated Europeans do not want to do, they
are increasingly stigmatized, despised, hated, and killed. In fact, they are victims
in the mass case of the aggressive, inhumane, largely approved by the Christian
churches worldwide policy of the European countries and the USA.

In other words, on the one hand, the holiday system and the return of religion
to school educates children in religiosity. This helps to redirect the negative ener-
gy of the large number of disaffected and distressed people, not to the ruling class,
but to foreign gods and their sympathizers. With the declining standard of living
of vast masses of the population, with growing frustration and tension among
them, controlled religious conflicts are welcome for the ruling elites.

On the other hand, the stimulation of religiosity, including through the holi-
day system, leads to a disrespectful attitude towards those who do not believe in
gods. Non-religious people are subjected to disrespect, even contempt, along the
lines of the claims that they are less spiritual than believers, especially Christian
believers. In other words, believers oppose unbelievers.

The desecularization of public relations and Islamophobia lead to the fact
that some of the non-Muslims in Bulgaria, who do not find real protection in
the Christian church, nor in the pro-Christian political entities, become Muslims.
Such are, for example, part of the Bulgarian Roma. Some Christians become
Christian fundamentalists.

In Bulgaria, the positive fact is that the percentage of true believers, of
non-conformist believers, is low. For this reason, it is comparatively more difficult
for the ruling elites to use religion as a means of opposition and control. Vatashki
claims that the Bulgarian people are not truly Orthodox. According to the statis-
tics from the last census, 76% of those who declared their religion (and not of the
population) are defined as Orthodox, but this is only the general situation. If we
look at what various surveys tell us specifically, we see that a much smaller pro-
portion believe in God, and even less in specific Christian beliefs (such as immor-
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tality or miracles). Our ‘Orthodoxy’ is expressed in going to church on Christmas
and Easter, in ‘Christ is risen’ after the Resurrection, and saying ‘God forgive’
when a loved one dies. People leave this world only with baptism and funeral
(sometimes without it), but without the being of the Church becoming a part of
their life. Being a ‘godfather’ has become an honorary role given as a sign of re-
spect rather than actual spiritual guidance over the baptized person and initiations
into Christianity. It is a practice even to choose as godparents people who are
non-believers or formal believers, sometimes not even baptized (and accordingly
baptized hastily before the ‘ritual’ to which they are invited). As a natural result
come the phenomena of ‘nominal Orthodox’ or even ‘Orthodox atheist’. And
in this regard, the data according to which only less than 1% of the population
studies religion, and the trend in the last 10 years is to reduce the number of those
studying religion by three times, are completely understandable (Baramxku, 2019).
According to him, the weak interest in the subject ‘Religion’ as a freely chosen
subject is one measure of the interest of the Bulgarian people in Orthodoxy itself.
In this connection, there is an interesting political phenomenon. Since the Bul-
garian political parties have led the Roma to a great marginalization, to a repeated
setback in their social development, which was achieved during ‘socialism’, they
are increasingly oriented towards voting for the party that throughout the transition
period protects the Bulgarian Muslims - MPR. From there came the reorientation
of a part of them to Islam because they did not feel protected by the Christian Bul-
garian state and the Bulgarian parties that primarily cared about Christianity.
After all, Islamophobia is inculcated from school, from the media through
information about terrorism and the subject of refugees. It has now become com-
monplace to associate terrorism with Muslim terrorism. It covers Christian and
other types of terrorism. This is structural Islamophobia. It is a favourable condi-
tion for the growth of individual violence and of individual Islamophobia - crimes
against refugees, for example, are increasing. Worsened inter-ethnic and inter-re-
ligious relations lead to an increase in crime. “Taking into account the conflicting
results of research on the influence of religiosity on crime, R. Stark suggested
abandoning the premise that religiosity is primarily an individual characteristic
and replacing it with the premise that religion is primarily a social phenomenon
[Stark, 1996]. In fact, according to the results of his research, religiosity only has
an effect in a supportive socio-religious context” (Ilpyukosa, 2023: 107).
Islamophobia is also suggested through the attitude towards MPR as a harm-
ful non-Christian, non-Bulgarian party and the demagogic statements of politi-
cians and parties that they do not want to govern with this party /in fact they have
always governed together with it/.
Islamophobia is also maintained among emancipated women, who are told that
Islam is not developing and that emancipation is fundamentally unacceptable under
the domination of Islam. The fact that even in countries with a dominant Islam, the
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emancipation of women is developing is being concealed. It also hides the fact that
in countries with a dominant Christian religion, there was no emancipation of wom-
en until not too long ago and that the degree of emancipation of women depends on
many other more important social factors, not only and so much on religion.

Another source of fear among the Christian population, which is stimulated
by the rulers, is the trend towards a change in the ratio between Christians and
Muslims. Instead of Christians critically examining the reasons why they are not
giving birth and doing what is necessary in this direction, it is easier for them to
fear the higher birth rate of Muslims.

“Regardless of individual faith, the dominant religion and level of religiosity
in a country can be a powerful cultural force that shapes individual attitudes and
behavior in the area of fertility [Skirbekk, 2022]” (ITpyuxosa, 2023: 107).

When there are social tensions and conflicts, also supported by religious
differences, sometimes groups in a disadvantaged position orient themselves to-
wards increasing birth rates in order to use the changes in population proportions
to their advantage, to protect themselves. And the majority responds to this fact
with fear and hatred.

There are “three scenarios for how the Muslim population of Europe will
grow, prepared by the American non-governmental sociological institute Pew
(Pew Research Center), quoted by ‘Dnevnik’.

The data was released at the end of November and attracted attention with
the prediction that the current 26 million Muslims in the EU, Norway, and Swit-
zerland could increase by the middle of the century by between 10 and 49 million
people and could reach between 36 and 75.6 million.

At the same time, in all three scenarios, the non-Muslim population in the
analyzed 30 countries will decrease - to 463-445 million people, although over
40% of migrants are Christians” (IIpe3 2050, 2017).

“Muslims will make up a quarter of the world’s population in 2030, the in-
dependent ‘Pew’ Research Center reported. Over the next 20 years, the Muslim
population will grow faster than any other religious group, said lead researcher
Alan Cooperman.

The number of Muslims will increase by 35 percent over the next two de-
cades, rising from 1.6 billion people to 2.2 billion in 2030. By comparison, the
rest of the world’s non-Muslim population will increase by only 16 percent, or
twice as much, Kuperman said.

The share of Muslims in Europe is expected to increase by over 30 percent.
From 44.1 million in 2010 to over 58 million in 2030, or over 8 percent of the
entire European population, says Brian Grimm.

In 10 European countries, in 2030, Muslims will be over 10 percent. Accord-
ing to the American studio, this trend will change the status of Muslims in society.
They will gain greater political and cultural influence, especially in the cities.



Religija i Tolerancija, Vol. XXIII, Ne 43, januar - jun 2025. 49

Among the ten European countries with the highest percentage of Muslim
population is Bulgaria. It will be sixth, with 15.7 percent Muslims in 2030. Koso-
vo (93.5), Albania (83.2), Bosnia (42.7), Macedonia (40.3), Montenegro (21.5)
will have a higher percentage than Bulgaria. After Bulgaria are Russia (14.4),
Georgia (11.5), France (10.3) and Belgium (10.2). The largest, both now and in
the future, will be the number of Muslims in Russia (increasing from 16.4 mil-
lion people in 2010 to 18.6 million in 2030), where, above all, the balance of the
population will change most sharply due to the rapidly decreasing non-Muslim
population, the study also points out.

The reason for this large increase, according to the studies, is the significant-
ly higher birth rate among Muslim women. No other religious group in the world
has such a high fertility rate, researchers say.

However, demographers believe that, at least in Europe, these differences
will gradually melt away. The Muslim population is growing, but the pace is
slowing, says Alan Cooperman” (Kanukosa, 2011).

skesksk

These sentiments between people of different religious denominations carry
over from domestic relationships to international processes and situations.

As an example, | can give the current situation in Israel. Along the lines
of the confrontation between Jews and Palestinians, between non-Muslims and
Muslims, the attitude towards the conflict is largely determined by religious
sympathies and antipathies. The hatred between Muslims and Christians, which
is stimulated in European countries, leads to lawful assessments of the conflict
in Israel. The Muslim haters are on Israel’s side regardless of its aggressive and
inhumane behaviour. The bad attitude of many Bulgarians towards Islam today
semi-automatically makes them hate the Palestinians and their struggle for in-
dependence in the situation of the conflict with Israel today. They do not try to
understand the justice of their struggles. Muslims are more inclined to look for
positives in the behaviour of the Palestinians and the Muslim states that support
them. The opinion of non-believers is determined not so much by the religious
factor, but by other, more important factors.

The fact that the Bulgarian people are not so religious, that the religiosity of a
large part of those who claim to be religious is formal, inferior, conformist, contrib-
utes to the fact that their religiosity plays a smaller role in the evaluation of events
and people, of military conflicts. But here, too, there are quite a few conditions for us-
ing religious attachments as a means of separation and predetermination of attitude.

In countries and situations, when it comes to much more mass and sincere
religiosity, religious differences can more easily be used by the elites as a factor
for division and hatred between different parts of the population than in Bulgaria.
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Religion in Germany today plays a much stronger divisive role than in the
days of the welfare state before globalization, when the social environment was
much more conducive to unity between Christians and Muslims. Today, inter-eth-
nic and inter-religious hatreds and crimes have increased manifold. There, too,
the attitude towards international conflicts is to a greater extent predetermined by
the religious colour of the person. It is no accident that the majority of the Ger-
man people tolerate, even approve, when their governments involve the country
in military conflicts with countries with predominantly Muslim populations. But
it feels more affected when a Christian country like Ukraine is attacked.

During globalization, the second and third generation of guest workers have
much more problems, they suffer much more discrimination and hatred from Ger-
man Christians and naturally become more aggressive towards them. It is not
their reluctance to integrate that is the reason for their lower degree of integration,
as the manipulators usually claim. The main reason is their inability to integrate
as their fathers and mothers, who are also Muslims, were integrated. The different
generations of guest workers are placed in the German state under radically dif-
ferent socio-economic conditions. And this predetermines the differences in their
degree of integration and in their attitude towards religions.

In Europe, including the former “socialist” countries, during the last decades
of the so-called globalization, religiosity has increased; at the same time, racism,
intolerance of foreign religions, crimes against their representatives, and voting
for racist or fundamentalist parties have also increased. This is more proof that
religiosity is no guarantee for the observance of the so-called general human
norms, which religions usually appropriate as their main characteristic (Pachko-
va, 2018). The observance or non-observance of basic moral norms is not respon-
sible so much for religiosity as other more important social phenomena. But it
plays an additional warming role in one direction or another.

After all, it is safe to say that religions further divide people around the
world. They oppose them and create problems for them, they justify many types
of violence. A typical example is contemporary religiously based terrorism. The
Israelis respond to Islamic fundamentalism with the flourishing of extreme Judaic
currents and their political factions. The Bulgarian Turks built mosques, and the
Christians built chapels and churches and erected crosses over towns and villag-
es. The former put on burqas, the latter adorn themselves with crosses. In France,
they banned the wearing of burqas, but they did not ban the wearing of crosses,
which is a pure form of discrimination in one of the most democratic countries.
One form of response by Muslim women was to increase the wearing of clothing
that identified them as such.

The negative attitude toward the Muslim religion in our country is develop-
ing. It is growing in connection with the actual activation of the Muslim church
in our country, with the activity of several non-governmental organizations - ours
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and foreign ones. It grows with the growth of fear among ethnic Bulgarians of
some separatist sentiments among the Bulgarian Turks. This, in turn, stimulated
part of the Bulgarians, as an attempt to defend their national identity, to develop
their religious consciousness and practices anew, to develop Christian fundamen-
talism. For example, around the village of Momchilovtsi in the Rhodopes, more
than 20 chapels were built with the joint efforts of the population of the village.
The population of this village is not actively fighting for more jobs, for business
development, or for solving their main problems. Their civil activity is concen-
trated in this direction.

“Religious differences are linked to revived ethnic differences. Ultimately,
this is reflected in the concentration of representatives of some ethnic and religious
groups in some political parties and of others in others. Political pluralism has
played a somewhat negative role in this regard. Sometimes, identifying with some
political subjects for ethnic or religious reasons, these subjects alienates citizens
from social and party subjects with whom they could fight together for their rights.

Religious antagonisms have increased, especially along the lines of sepa-
ratist dangers, discouraging the joint civil activity of Christians and Muslims.
During the protests in Bulgaria, there was a lack of cooperation between the dif-
ferent ethnic groups, there was even a tendency to deepen the ethnophobic nature
of the civil protests in Bulgaria. The growing racism of the Bulgarians prevents
the Roma population from being more seriously involved in civil activities. Only
the monopolies and their protectors profit from all this” (Pachkova, 2015).

In connection with the danger of Islamization of Europe, supporters of dia-
logue between different religions and churches are increasingly accused of sup-
porting Islamic fundamentalism. The fears of religious majorities increase the
conditions for discrimination against religious minorities.

In fact, “the paradigm of secularization, which was fundamental in the sci-
entific approach to religion during most of the 20th century, today, in the era of
globalization, is undergoing a serious revision” (boromunosa, 2010). Proof of
this is the consistent and somewhat effective policy of developing people’s reli-
giosity during this period.

On the other hand, as a result of the awareness of the dangers of religious
divisions in Europe, in connection with the failure of multiculturalism in Europe,
more and more voices are being raised in defence of increasing the secularity of
society, in defence of a new stage of secularization. European elites sometimes
realize that the deepening of conflicts between different denominations leads to
excessive contradictions between large parts of the population, to increasing po-
litical tensions, to increasing conditions for terrorist activity, etc. They realize
that maintaining the religiosity of the population sometimes does less good than
harm from the point of view of governing the masses. More and more often, they
realize that the majority of the population of the Western European countries is
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non-religious or only formally religious and that they must protect its interests
as well. “Today, only 21% of Europeans say that religion plays a primary role in
their lives - according to a survey conducted by Gallup in 32 European countries”
(Tomopoga, 2006). There is a variable trend towards a decrease in the number of
believers (borommona, 2005).

In some European countries, elites are questioning whether and to what ex-
tent ethnic and religious contradictions should be fueled. According to Bogdana
Todorova, “today, two of the monotheistic religions - Christianity and Islam,
force Europeans to fight for the secular like never before” (Tomoposa, 2006).

The West is currently experiencing both secularization and sacralization
(Heelas, 2005).
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Humanisation of the pedagogical process -
in terms of historical dynamics

Pedagogical practice and its theoretical reflection in today’s world, as in cen-
turies past, are characterised by a constant search for the pedagogical potential
and ideological intensity of the complex reality of “pedagogical communication”.
In pedagogical interaction, as the basic mechanism for the realisation of the “great
sacrament” of truly valuable learning, the right “keys” are always sought for the
doors of knowledge of the world opened to the learner. In connection with the
problem of humanisation of the pedagogical process discussed in this paper, we
make a fully justified and clear reference to the philosophical, social, and peda-
gogical views of J. A. Comenius.

Contemporary humanistic approaches to educational practice would not be
fully grounded without the support of the high value of ideas that have emerged
in a world as distant and yet as close as that of Comenius. Distant - in the formal
and material dimensions of time and space, but close - in the ideas that continue
to excite educators and inspire searching minds to discover the right strategies for
educating children.

We devote special attention to pansphyia, whose ideas permeate all the
works of the great pedagogical thinker. Humanism and Pansphygia are the basis
of Comenius’ social and pedagogical views. The way in which humanist and
pan-Sophist ideas are woven into Comenius’s coherent pedagogical system is im-
pressive. The scholar managed to raise to a new level the ideas of the humanists
who had preceded him in the Renaissance, as well as the ideas of encyclopaedism
that were widespread in the seventeenth century.

The great pedagogical thinker developed, in a unique way and with aston-
ishing consistency, ideas that became the basis for many ideas in the science of
education in the following centuries. One of Comenius’ most striking thoughts on
the great purpose of education — “Man is the highest, the most absolute, and the
most excellent of things created” - is charged with extraordinary optimism and
humanism. The thoughts and actions of the great educator are far more prescient,
they transcend the time and space in which they were conceived, and they still
ring modern and have not lost their inspiring meaning.

According to Comenius, the right behaviour of man is based on the right under-
standing of everything that exists. The source of knowledge is the triple light: “the
eternal - divine wisdom, the earthly - natural, and the inner — man’s reason and will”
(Piskunov, 1982: 22). In The Great Didactic, Comenius passionately urges that the
process of education should form a consciousness and behaviour based on all hu-
man virtues - wisdom, temperance, manliness, perseverance in work, justice, hon-
esty, etc. - should be formed. This is possible, according to the educational thinker,
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if children are influenced from a very early age by instruction, guidance supported
by concrete deeds. In our peculiar “dialogue” with Comenius on the problems relat-
ed to the development of moral-ethical values, we find many points of contact with
the modern understanding of the content and technology of the entire educational
process. For moral education, the great pedagogue stresses the special importance
of the moral behaviour of the educator, but also of the examples that can be taken
from history and classical literature. Increasingly related to moral education are
Comenius’s thoughts on the great importance of discipline. He ironically said: “A
school without discipline is like a mill without water”” (Comenius, Great Didactics,
XXIII, 17). Comenius reflected his basic ideas about the moral guidance of students
in The Laws of a Well-Organised School, and in Rules of Conduct Collected for
Adolescents in 1653. The astonishing foresight of an extraordinary mind ahead of
his time is the legacy we enjoy today, and we continue to seek its projections in the
theory and practice of modern education.

The analysis of the current state of the problem of the formation of mor-
al-ethical values and humanisation of the pedagogical process in modern edu-
cational institutions would not be complete if we did not turn our attention to
some of the brightest ideas of the late 20th century, which were expressed in
the pedagogical space by Shalva Amonashvili. With boundless love for children,
Amonashvili’s work presents an astonishing approach to childhood, learning and
children’s education. He shows and proves how love, respect, and challenge for
the child can support its overall development in a wonderful way and how in-
credible results can be achieved with all children, according to their individual
characteristics. His pedagogical works are filled with such natural curiosity about
the child and such concern for his welfare that the reader begins to think that the
complex science of education has other, very attractive dimensions. They are
highly scientific without being offensively didactic. This is the other face of ped-
agogy, which has always excited the loving educator who seeks untrodden paths
to his pupils. Sh. Amonashvili considers the establishment of human relations in
the educational process as an indispensable condition for the success of learning
and cognitive activity of students. “In the atmosphere of love, benevolence, trust,
empathy, respect the student willingly and easily accepts the learning-cognitive
task” (Amonashvili, 1990: 179).

Sh. Amonashvili identifies a number of starting points that seem to be fun-
damental for the establishment of human relations between the educator and his
students, as well as between the students themselves. He points to the need for the
management of education and the whole school to be tailored to the interests of
the learners. “To elevate the student to the pedagogically organised environment”
(Amonashvili, 1990: 180) - emphasised by the great pedagogue as an effective
strategy for efficient education and training, taking into account the needs and
potential of the child’s personality.
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Another important condition for the humanisation of the pedagogical process
is the constant manifestation of faith in the abilities and perspectives of each stu-
dent. No less important is the cooperation between the educator and the pupils.
The child’s personal self-esteem and confidence in his or her strengths and abil-
ities are supported. Ethics in relations with the pupil, respect and support of his
personal dignity Sh. Amonashvili also points out the necessary conditions for the
human image of the school and the educational process. This is possible by estab-
lishing mutual trust; increasing the authority of each pupil in the class community
and in the family; constantly forming and maintaining mutual respect and ethics
of relations in the children’s collective; taking great interest in the passions, inter-
ests and activities of each pupil (Amonashvili, 1990: 187-189). Amazingly clear
messages, told in a completely understandable way, without showing even a drop
of superiority of the scientist over those to whom they are addressed - present
and future teachers. In this modest way, one can see the genius of a mind whose
strength lies above all in love and faith in the child and its possibilities.

The humanistic educational paradigm has its deep historical roots in phil-
osophical cognition and emphasises the conscious and creative role of human
beings and human relations in the integrity of the spiritual and material world.
“In methodological terms, humanisation and democratisation have a general sci-
entific character, as a socio-pedagogical phenomenon they are one of the most
important manifestations of subject-subject relations between the participants of
the pedagogical process, serve to establish harmonious interaction with nature,
society and other people” (Smantser, Rangelova, 2011: 8) The humanisation of
education can be considered at different levels. social - related to the understand-
ing of the humane orientation of education; pedagogical - places emphasis on the
content and procedural-technological characteristics of training and education, in
accordance with the latest achievements of science and pedagogy in particular,
providing the most supportive environment for learners; personal - raises the
value, uniqueness and individual potential of the learner for self-construction,
self-construction.

Moral and ethical values in the context of contemporary
philosophical, social and pedagogical research

Values as a norm for preferred, incentivised, socially approved behaviour
and action are present in the publications of several contemporary researchers.
As a result, they are characterised by both constancy and dynamism, which de-
termine their nature and specificity. The unchanging, the constant, can be com-
mented on in the context of defining the content characteristic of the concept.
One of the researchers in this field, Milton Rokich (1973), associated them with
ideal ways of behaving or achieving ultimate goals according to personal beliefs,
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preferences and convictions. The above is also related to the individual value
system — “an enduring organisation of beliefs” that determines a person’s behav-
iour according to his or her conceptions of the meaning of existence (according
to Todorova, 2012: 99). Other famous names using and defining the concept of
value are Schwartz, 1992; Triandis, 1995, Feather, 1992; Olson & Zanna, 1993,
Maio & Olson, 1994. According to Schwartz, values are desirable common goals
that serve as guiding principles of varying importance for human life (cited in
Garvanova, Papazova, 2016: 105).

The dynamism of values stems from the fact that they are associated with
different stages of human development and with different aspects of human life.
It is also necessary to take into account the change in individual and collective
values according to the social situation, as well as their relationship with science,
culture, politics, etc. A person’s behaviour is guided by his or her value system,
which reveals his or her attitudes and motives. Values are also related to a per-
son’s reactions, emotions, perceptions and actions in and towards their environ-
ment, centred on themselves and their idea of right/wrong, good/bad, true/false,
forbidden/allowed, just/unjust.

Awareness of these concepts and processes is essential at an early age, when
the child gets to know himself/herself, perceives the variety of objects and phe-
nomena in nature, orientates in social relations and interactions. This is the period
when the child can and should perceive himself as a value by others, as well as
build a valuable attitude to everything that surrounds him (Dzhorova, 2018). The
discovery and awareness of the meaning, significance, role of any object, subject,
or phenomenon and its definition as a value determine the actions and reactions
towards it. The right strategy for effective behaviour is based on generally ac-
cepted virtues such as: respect, love, compassion, empathy, fostered by a sense of
community and sharing.

The aim of any educational institution should be to educate and develop
learners to become good members of society. Therefore, values and character
education is a necessity that plays a vital role in shaping a responsible, empathet-
ic and ethical generation of the future (Hermawan, Kusniasari, 2023; Marquez,
Florendo, 2023). Fostering values and strong character is beneficial in creating
individuals who are not only academically intelligent, but also have a strong per-
sonality, good ethics and integrity in their actions. Some important effects of this
type of educational influence and interaction can be outlined. Strong moral de-
velopment helps to understand right and wrong in depth, thus strengthening the
moral foundation of the individual. This also helps in making right decisions in
various life situations. In addition, character education helps to form positive
attitudes and values in individuals, thus influencing their behaviour in the future
(in Hermawan, Kusniasari, 2023). It is also seen as a compass for making de-
cisions that not only benefit the individual but also contribute positively to the
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wider community (in Hermawan, Kusniasari, 2023). Improved leadership culti-
vates strong leadership skills as young people learn to set a positive example for
others and lead with integrity, inspiring and motivating those around them. The
development of empathy and social concern increases empathy for the feelings
and needs of others, influences attitudes towards diversity and fosters concern
for social welfare. Increased resilience is associated with mental and emotional
stability, i.e. young people learn to overcome challenges with integrity and to face
obstacles that may arise along the way with courage. Promoting responsibility
is associated with the child taking responsibility for actions, considering their
impact on themselves, others and the environment. Improving interpersonal rela-
tionships helps to build healthy and respectful relationships with others. This cre-
ates a positive social environment within the educational setting and in the wider
social environment. Preparing for a successful future provides a solid foundation
for success in professional and personal life by developing reliable, honest and
quality individuals (Hermawan, Kusniasari, 2023).

In the context of our study, it is worth reiterating that many religious teach-
ings emphasize the values and virtues that guide human behavior and support
decision-making. This underlines the essential role of moral and ethical values
in religious education and their crucial importance for children’s development.
Concerning the integration of RE into the overall educational process, it can be
noted that there is a place for programs that draw attention to the religious, moral,
and ethical dimensions of education (Hyde, 2024). Today’s global society implies
interaction in a multicultural and multi-religious environment in almost every
human activity, including education. Moral education helps the child to navigate
in the globalised world, retain or reject values, and make sense of his or her en-
vironment. According to M. Kyuchukova, “religion, through its sacred-mystical,
communicative and moral-ethical function, fulfils its social role by marking the
values necessary to guarantee peace and stability of our coexistence” (Kyuchuk-
ova, 2022: 184).

The focus of this article is the influence of religious values on the humanisa-
tion of the pedagogical process. The logical question is: What should be the place
of religious values in the pedagogical process in order to contribute to the change
of the world’s attitude to the child and the child’s attitude to the world? The new
millennium is supposed to bring a globalised world in which “anyone can be any-
one”, regardless of culture or nationality. The only prerequisite must be the ability
of the individual to contribute efficiently and effectively to the development of
human society by sharing a set of core values. The educational process that takes
place in a national context is expected to have a genuine openness to the world, to
values and challenges beyond the national monoculture. Education itself is a pro-
cess with internationalisation tendencies, which can mean “broadening and en-
riching the curriculum, building bridges between cultures” (in Niculescu, Norel,
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2013: 338-339). This statement is supported by the thesis of J. Horowski (2020),
according to which the support of the moral development of the child is linked,
on the one hand, to the family or religious community and, on the other hand, to
the school as an educational institution. The school is the place where the child
meets people who do not belong to his family or his immediate community. In
this institution, he or she has to cooperate with people from different cultural and
religious backgrounds. In the period of schooling, moral virtues are crucial for
the further functioning of a person in the public sphere and for the effective per-
formance of his professional tasks.

Moral and ethical values have a significant and multifaceted impact on indi-
vidual development. In terms of social cohesion, they foster a sense of unity and
understanding by encouraging people to work together. They help individuals to
make ethical choices that contribute to the functioning of a moral society. They
contribute to personal growth, the strengthening of character and the development
of emotional intelligence. Moral and ethical values are an integral part of the for-
mation of a well-developed personality capable of making a positive contribution
to society (Ambrose, Arnaud, & Schminke, 2008; Schinkel & de Ruyter, 2017).

Also of interest is the question of how teachers can integrate moral values
through religious education. Incorporating values such as love, integrity, compas-
sion and humility into daily interactions with children in the educational setting
undoubtedly contributes to the character development of learners. Dialogue and
sharing of real life experiences promotes openness in relationships and provides
an opportunity to learn about the diverse religious structure of society (Suryani,
Muslim, 2024).

The theoretical review on the issue of moral and ethical values in religious
education and their role in the process of humanisation of the pedagogical pro-
cess has conclusively proved that there is an increased interest in this issue in
the pedagogical space. The results of a number of scientific studies confirm the
relevance and importance of the topic under consideration, which is the subject
of research and analysis within the framework of our survey conducted in the
current year 2024.

Building moral and ethical values through religious education -
empirical dimensions

The aim of the empirical research we have carried out is to identify and ana-
lyse the opportunities and challenges of educating moral-ethical values through the
teaching of religion and to explore its place in the humanisation of the pedagogical
process in educational institutions - kindergarten and primary schools. This report
analyses only some of the data obtained in the course of the survey, which are
most closely related to the stated topic.



62 Krasimira Marulevska & Blaga Dzhorova

A 16-question survey was structured for the study and distributed to current
teachers and pre-service students. We assumed that there would be no differences
in the attitudes of the two main groups of respondents - teachers and students -
future teachers, i.e. that the presence of teaching experience would not influence
their position on the role of religious education in the process of building mor-
al-ethical values. A total of 41 teachers participated in the study, 28 of them in
kindergarten and 13 in high school. 62 students of the Faculty of Pedagogy of the
South-West University “Neofit Rilski”, who are studying at the undergraduate
and graduate level, also took part in the survey. All respondents stated that their
participation was voluntary, that they understood the purpose of the survey, and
that they agreed to the results being used for scientific purposes. The largest rel-
ative proportion of respondents was in the 19-29 age group (37%), followed by
the 29-39 age group (30%) and the 39-49 age group (24%). The 49-59 age group
(6%) and the 60+ age group (3%) were also represented in the survey.

It is worth noting the values that, according to the respondents, characterise
today’s society. 61% of respondents gave their opinion. A colourful palette of re-
sponses emerges, which in their entirety support our reflections in the theoretical
review on moral and ethical values. The respondents’ position on the values of
contemporary society can be summarised as follows:

- Values that can contribute to the well-being of society and nature were
mentioned by 41% of respondents. The frequency of the choices shows the
values that are important to them: morality (11), respect (9), tolerance and
love (8), compassion, honesty and kindness/goodness (5), empathy, justice
and understanding (3), empathy, faith, freedom (2). The values mentioned
once also outline the whole range of personal opinions - humanity, dignity,
trust, responsibility, wisdom, sincerity, honour, good behaviour, integrity,
cooperation, education, initiative, generosity.

- Values focused on personal wellbeing and that of loved ones were iden-
tified by 32% of respondents. Nine of them believe that leadership in to-
day’s society is material - abundance, money, wealth, possessions; 8 of the
answers are united around leadership, greatness, superiority, power and
control; 2 - around popularity and fame. All the others are complementary:
glamour, sexuality, vision, beauty, knowledge, creativity, sharing, grati-
tude, resourcefulness, self-realisation, personal happiness, individualism,
honesty, self-esteem, family, laws, social adequacy, ambition, adaptability,
creativity, health, courage, determination, optimism.

- Lack of values and/or those with leading negative characteristics were
mentioned by 27% of respondents, with some clarifying comments: lack
of harmony in communication and spirituality; high self-centredness, low
self-esteem; disrespect, aggression, screen addiction; envy, greed, selfish-
ness; fast money, popularity, unwillingness to work physically; devaluation
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of all values. In the context of the problem of building moral-ethical values
and humanising the educational process, the above data are very valuable
for us. The sketched colourful picture of ideas, attitudes and values that
dominate the life of society and relations between people gives us rea-
son for optimism, because for the overwhelming majority of respondents’
spirituality and timeless moral values are in the foreground. At the same
time, the data reveals many negative trends in social life and the individual
being and consciousness of modern man. There is a clear perception of a
threatening advance of militant materialism and self-centredness that seeks
to displace and devalue spiritual values in human life.

For 85% of respondents, religious education is a factor in the process of
forming moral and ethical values, while 13% deny this. Two added that it could
not be determined precisely and that it should not be. Respondents strongly ac-
cept that religious education for children should be organised in educational in-
stitutions (kindergarten and school) (78% - yes), but of course, some express a
negative attitude (17% - no). Relatively few respondents (5%) specified their
answers. They point out that such a subject “should not be imposed, but rather
be an opportunity to broaden general culture, general knowledge”. They note
that the introduction of religious education is “a complex issue as our country
is multi-religious, parental consent is important and in mixed areas with many
Christians and Muslims it will be difficult”.

The analysis of the answers of the respondents allows us to summarise that
the teaching of religion in educational institutions will mainly contribute to the
education of virtues such as empathy, compassion, respect, etc. (78%), will pos-
itively influence the child’s behaviour (75%), will promote unity, understanding
and cooperation in the group of children (74%), will contribute to the initial con-
struction of the child’s value system (72%).

It is possible that religious education can help a child to make good decisions
and appropriate choices (60%). A small percentage of respondents (29%) were
undecided and unable to judge whether it would be difficult for children from
different religious communities to find a common basis of values (47% “no and
rather no” versus 24% “yes and rather yes”) and whether it would complicate the
learning process due to different cultural norms as a result of globalisation (52%
“no and rather no” versus 19% “yes and rather yes”).

When asked about the Christian principles of morality and ethics and their
role as a universal regulator of the moral behaviour of individuals, 23% believe
this to be the case “to a great extent” and 64% are less clear, saying “to some
extent” (Fig. 1). An overwhelming majority of teachers and students accept the
moral and ethical norms of Christianity as an important regulator of human ac-
tions and relationships without excluding the influence of other factors.
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Figure 1. Distribution of respondents according to their opinion on the extent to
which Christian principles of morality and ethics can be a universal regulator
of the moral behaviour of individuals in modern society.

The role of the teacher, as discussed in the theoretical review, is also high-
lighted in the respondents’ responses, which show that the teacher can integrate
moral, ethical and religious values into his/her teaching practice by guiding chil-
dren towards love, humility and integrity in everyday activities (90%), by en-
couraging interactions, exchanges and experiences in an ethnically, culturally and
religiously diverse environment (80%). A large majority of respondents believed
that this could also be done by teaching religious content in line with societal
values (66%). Doubts and uncertainties were expressed about the teacher’s abil-
ity to influence the child’s values education by organising additional activities
in partnership with legitimate religious institutions or their representatives (54%
had a positive attitude, 32% could not judge, the remaining 14% had a negative
attitude). Regarding “opening the doors” of the kindergarten/classroom to repre-
sentatives of religious institutions, 42% of respondents give a positive answer,
37% cannot judge and 21% have a negative attitude. These data confirm the com-
plexity of the problem of defining the content and organisational parameters of
religious education. They also underline the difficult position in which the teacher
finds himself when choosing approaches, methods and means. Also important is
the question of the teacher’s effective partnership with representatives of out-of-
school institutions and organisations relevant to the child’s education.

Of interest is the opinion of the respondents on the effectiveness of peda-
gogical approaches in the development of moral and ethical values in children of
pre-school and primary school age.
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Figure 2. Pedagogical approaches in the development of moral and ethical
values in children of pre-school and primary school age

The logic in this ranking can be sought in the nature of the approaches and
the relationship to the problem under study (Fig. 2). The values-based approach,
which focuses on the values and beliefs of the individual and their influence on
decisions and actions, has its significant place in the education of moral-ethical
values in children. The person-centred approach emphasises the importance of
self-realisation and personal development through self-knowledge and self-im-
provement, which in turn support the development of individual values. The hu-
manistic approach focuses on the overall well-being of the person and stress-
es the importance not only of the development of the individual’s potential and
self-fulfillment, but also of empathy. Equal percentages of respondents ranked the
activity and cultural approach fourth (34%), with the person-centered approach
(16%) and holistic approach (9%) identified as the least effective.

The survey data allow us to summarize that good personal example (94%),
mutual respect and trust (93%), praise and rewards (86%) and emphasis on the
child’s experiences (85%) are the most important prerequisites in the process of
forming moral-ethical values in the child. A not so large role is given to proactive
behaviour (51% positive responses). Strict demands and guidance, reprimands
and punishments were identified by 40% of respondents as undesirable and un-
necessary in the process of building moral-ethical values.

Interaction with parents was considered successful by only 22% of respond-
ents, while the majority (68%) considered it satisfactory. Considering the impor-
tant place given by the respondents to parents and teachers in the process of for-
mation of moral and ethical values, the above result arouses interest in exploring
the possibilities of improving the interaction between teachers and parents for the
formation of moral and ethical values in children.

Conclusion

From the point of view of historical dynamics, the ideas of humanisation and
democratisation of education have not lost their relevance and importance and
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continue to excite the minds and hearts of everyone professionally and personal-
ly-emotionally connected with the “art of education”. In pedagogical theory and
practice, research enquiries encompass both the substantive and the procedur-
al-technological sides of the issues at hand.

In summary, the following areas can be identified as requiring research ef-

forts within the Bulgarian pedagogical context:

- To reveal the nature and importance of moral and ethical values and their
role in the process of overall personality development;

- To search for effective pedagogical approaches, educational and instruc-
tional technologies, as well as appropriate methodological solutions for the
development of moral attitudes and values in children and students within
the Bulgarian educational system

- Exploring the possibilities of religious education for solving important
problems related to the education, development and socialisation of mod-
ern children;

- Focused efforts to improve the interaction between educational institutions
and the family, united by their common goal of the welfare of the child and
the development of the young person;

- Opportunities for the thoughtful integration of the spiritual, moral and eth-
ical messages of religion into the overall process of educating pre-school
and school-age children in order to prepare young people for a full life in
society;

The need to “build bridges” between the rational-scientific and the emotion-

al-spiritual as two interrelated aspects of human existence, and to achieve a bal-
ance between them as a condition for the well-being of the individual and society.
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Abstract: This paper investigates the intersection between religious education and
the professional training of social pedagogues. Utilizing content analysis as the primary
research method, the study examines curricula in social pedagogy to identify courses that
could enhance the professional culture of social pedagogues. Education plays a critical
role in the holistic development of individuals and societies, encompassing psychoso-
cial, emotional, and intellectual growth. Within the field of social pedagogy, the principle
of tolerance is paramount, as this discipline addresses the recognition, prevention, and
correction of social phenomena, with a particular focus on negative behavioral mani-
festations. Religion significantly influences social interactions, values, and behaviors,
underscoring the necessity of integrating religious tolerance into the training of social
pedagogues. The research highlights a notable gap in Bulgarian curricula, which cu-
rrently lack dedicated courses on religious education. This absence highlights an urgent
need for standardization in the professional preparation of social pedagogues, ensuring
they are adequately equipped to navigate and address the complexities of a diverse and
dynamic society. The paper conducts a comparative analysis of international practices in
social pedagogy, revealing a range of approaches to religious education across Europe,
North America, Asia, Africa, and Australia. This analysis serves to underscore the need
for the establishment of unified standards in Bulgaria to enhance the effectiveness and
comprehensiveness of social pedagogue training programs.
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BEPCKO OBPA3OBAIHLE KAO EJIEMEHT
INPOPECHUOHAJIHE KYJIITYPE U OBYKA
COLHUJAJIHOTI IIEJAT'OT'A

Cascemax: Y pady ce ucmpagxcyje yKpuimaree 6epoHayke u CmpyuHoe ycaspuiasa-
ma coyujartux nedazoea. Kopucmehu ananuzy caopoicaja kKao npuMaphy ucmpanicusayxy
Memody, cmyouja ucnumyje HacmasHe NiaHo8e U npospame CoOYujaiHe neoazoauje Kaxko
ou udenmughurogana npeomeme Koju Ou mo2nu 0a yHanpeoe npophecuoHanHy Kyimypy
coyujannux nedazoea. O6pazoeare uspa KwyuHy yiozy y XOMUCMUYKOM Pa3eojy noje-
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Ounaya u opywmasa, obyxeamajyhu ncuxocoyujaiHi, eMoyuoHaIHU U UHMELEeKMYaiHu
pacm. Y obnacmu coyujanne nedazoeuje, npuHyuUn moieparyuje je HajeadcrHuju, jep ce
08a QUCYUNIUHA OABU NPENO3HABAFEM, NPEBEHYUJOM U KOPEKYUJOM OPYUIMEEeHUX Nojaed,
ca nocebHuM oxycom Ha HezamugHe MaHupecmayuje nonawarea. Penueuja 3uauajuo
ymuue Ha Opyuimeene uHmepaxKyuje, BpeOHOCMuU U NOHAULAFA, HaA2IAWAasajyiu Heonxoo-
HOCM UHMe2PUCArba 8epcKe moaepanyuje y ooyyu coyujannux neoazoea. Mcmpasicusarbe
HA2Nauasa npUMemHy npasHuny y 6yeapckum HACMABHUM NIAHOBUMA U NPOSPAMUMA,
KOjuMa mpeHymno nedocmajy HaMeHCKU npeomemu o epckom obpasosamwy. 060 00cy-
CMB0 HA2IAWABA XUMHY NOMPeOy 3a CMAHOAPOU3AYUJOM Y NPOPECUOHATHO] Npunpemu
coyujannux nedacoza, obesdehyjyhu oa 6ydy adekeamHo onpem/beHu 3a HA8Ueayujy u
pewiasarse CIO#CeHOCMU PA3HOAUKOS U OUHAMUYHOZ2 Opyuimea. Y pady ce eépuiu Kom-
napamuena ananuza meynapoone npaxce y cOyujannoj nedazocuju, omkpueajvhu nusz
npucmyna eepckom obpazosary wupom Eepone, Cesepne Amepure, Asuje, Appure u
Ayempanuje. Osa ananuza ciyscu 0a noogyye nompedy 3a yCnocmassarbem jeOuncmee-
Hux cmanoapoa y Byeapckoj kaxo ou ce noboswana epekmugHoOCH 1 c6e00YX8AMHOCH
npozpama obyke coyujanHoe nedazozd.

Kuyune peuu: eeponayka, cmpyyHo ycaspuiagarse, COYUjanrHu neoazoz, monepaH-
yuja, HacCmagHu NIAaH U NPOSPAM.

Education is one of the foundations of society. It is a prerequisite and a
means for the holistic development of the human factor, including its psychoso-
cial, emotional, and intellectual enrichment at every stage of the process. In gen-
eral, a variety of approaches and principles are positioned in educational systems,
which determine their methodological status. At the present stage of their appli-
cation in educational institutions, organisations and centres, the priority is given
to the principle of tolerance among the subjects actively involved in them. The
importance of this principle in the scientific field of social pedagogy is special.
In essence, it is a dynamic scientific field aimed at the recognition, prevention
and correction of social phenomena, with priority given to negative behavioural
manifestations of subjects in the community.

In the interest of the scientific field of social pedagogy, it is important to iden-
tify the whole diversity of social spheres that have a bearing on the solution of
the more global and more specific goals and tasks of science and, of course, on its
practical implementation. One of these areas is religion. Religion, as a fundamen-
tal part of human experience, often has a significant influence on social interac-
tions, values and behaviours. Therefore, understanding the relationship between
religion and social pedagogy is essential for future professionals in this field.

It is also very important to focus on the controversial issue of the place of
religion in educational institutions and the extent to which this is compatible with
the training of social pedagogues as well as with the normative provision on the
secular character of Bulgarian education.

This paper does not intend to pursue a polemic on the issue raised, as it will
primarily focus on so-called religious tolerance. “Religious tolerance is the pos-
itive expression of the prohibition of discrimination on the discriminatory ground
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of ’religion’. Religious tolerance can be seen as one of the hallmarks of the mod-
ern democratic state and society” (Staykov: 1).

An essential feature of any educational system is its ability not only to ed-
ucate a certain contingent of subjects, but also to educate them, to contribute to
their development as valuable individuals with a positive attitude towards them-
selves and other subjects - peers and adults. The application of appropriate ap-
proaches and the use of “appropriate methods ensures the effectiveness of the na-
ture of intercultural social interactions, in addition to educational” (Tsvetanova,
2024: 651). The role of the social pedagogue is to participate in this process of
personal growth, to offer mechanisms and resources for orientation and overcom-
ing difficulties in this process, and also to contribute to the moral development
of the potential of each subject of the community based on interaction, trust and
respect for the opinions of others.

According to M. Mihaylov, morality and religion are social normative sys-
tems characterised by a specific purpose of regulating social interactions in the
conditions of modern society. Since morality is able to overcome the differences
between social normative systems (including religious ones) and to unify the per-
ception of normative regulation, it becomes the main modern meta-legal regulator.

It is natural to comment here on the issue of the preparation of the social ped-
agogue with higher pedagogical education for the implementation of a process
of religious tolerance among children and students in educational institutions,
and specifically for overcoming stereotypes, prejudices and discrimination on
religious grounds. Because it is essential “how social and personal values are
reflected in the moral world of the individual,” because “in addition to registering
the external influence, the individual (the system) reacts to the influence, evalu-
ating the facts as a natural manifestation of the environment or rebelling against
it” (Tsvetanova, 2019: 277).

It is necessary for the social educator to approach the problem from an aspect
of so-called cultural relativism, which essentially means accepting and cooperat-
ing with others in terms of both their and one’s own socio-cultural characteristics.

In this context, the role of the social pedagogue is important:

- sharing the ideas of cultural relativism;

- learning about non-religious diversity;

- passing from the family culture to the school culture and community with
its inherent values and norms;

- preventing discrimination in relation to religious differences.

According to M. Kyuchukova, the social pedagogue should be familiar with
the social functions of religion, as well as with the basic mechanisms of action and
systems of relations inherent in different denominations. “Religious organisations
operate according to the legal framework of each country. They develop activities
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on social themes and issues and are a good partner for the social educator in the
search for modern integrative approaches to their solution. In the context of the
modern world, the social pedagogue is able to recognise the symptoms of the
harmful manifestations of religious and para-religious cults and organisations,
which destabilise the personality” (Kyuchukova M. 2022: 109).

The knowledge of cultural diversity with the resulting differences in tradi-
tions, lifestyles, customs, and religious beliefs is often included in the profession-
al training of social pedagogues within the framework of intercultural education,
which is usually visible as a teaching discipline within the curricula for the prepa-
ration of specialists.

Intercultural competence is of key importance in the context of professional
social and socio-pedagogical activity carried out with various vulnerable groups
and communities (refugees, migrants, etc.). As B. Zdravkova (2011) put it in
the context of professional social and socio-pedagogical activity, the competence
in question is measured by a certain amount of knowledge, skills, attitudes and
behaviour, which are interrelated and interdependent. “The knowledge and prac-
tical skills acquired cannot be used effectively if there are prejudices and stereo-
types about ‘others’. Negative attitudes towards ethnically and religiously differ-
ent people have been historically embedded in society and overcoming them is
an important prerequisite for the functioning of multicultural society as a whole
and for the successful social fulfilment of the individual. For professionals in the
helping professions, it is a prerequisite for good communication and effective
interaction in the course of the helping process” (Zdravkova, 2011: 135).

Other disciplines relevant to the issue under consideration are religious stud-
ies, ethics, sociology, within which issues related to religious diversity and the
need not only to recognise but also to accept it can be addressed.

The relevance of the training content or the amount and type of knowledge to
be imparted as basic training of social pedagogues through the choice of specific
disciplines, as well as the theoretical-practical training relationship in Bulgaria
is still based on the experience and vision of individual universities or scientific
communities that provide their training, The main reason for this situation is the
lack of unified standards for professions and positions in the social sphere and, as
a consequence, the absence of regulated requirements for professional education
in social pedagogy (Zdravkova, 2020).

Based on the theoretical considerations presented on the issue, it is accepted
that the subject of the current study focuses on the examination of curricula for
the training of students in the field of Social Pedagogy.

The objective of the research implies a comparative analysis between the ap-
proaches in foreign universities to the study of religion within undergraduate pro-
grammes in social pedagogy and the educational practices in Bulgarian universities.



Religija i Tolerancija, Vol. XXIII, Ne 43, januar - jun 2025. 73

The main research method is a content analysis of curricula that are publicly
available online, visible on the official websites of universities that train teachers.
A comparative analysis is based on the data obtained.

Two universities from each of the following continents were selected to
achieve the research objective Europe, North America, Asia, Africa and Austra-
lia, and two universities in Bulgaria. An in-depth analysis of the curricula was
carried out, paying particular attention to the following aspects:

e Availability of courses directly related to religion: courses such as
“Religion and Society,” “Intercultural Relations,” “Ethics and Moral Values,”
etc. were studied.

o Integration of religious perspectives in other courses: Courses such
as Sociology, Anthropology, History of Education were analysed to see if they
included religious components.

Table 1. Study results

Continent | University Program Finding
. . F Itural di i
University of . ocus on cu tur:.:l diversity and
Social tolerance. Possible references
Europe Amsterdam,

Pedagogy | to religion in the context of in-
tercultural relations.
Courses such as “Cultural

Netherlands /7/

University of

Social Anthropology” and “Human
Barcelona, Pedago Rights” may address religious
Spain /8/ gogy | ™8 Y &
issues.
North Ur'nversr[y of Social Sp.ef:lah;atlo.n 1p rf:hglon apd
America Minnesota, Pedagogy spirituality, indicating consid-
USA /9/ erable attention to these topics.
. . Courses examining the role of
University of . . R
Social religion and spirituality in peo-
Toronto, Can- o . -
Pedagogy | ple’s lives and in the provision
ada /10/ . )
of social services.
University of . .. ) L
Asia Delhi, India Social Fogus on religious diversity in
n1/ Pedagogy | India.
University of . Focus on Buddhism and Shinto
Social .
Tokyo, Japan Pedaco in the context of Japanese so-
/12/ £0LY ciety.
University of Social Focus on the role of religion in
Africa Nairobi, Ken- ! &

va /13/ Pedagogy | African communities.
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Un.l versity of Social Focus on Islam as the domi-
Cairo, Egypt S
14/ Pedagogy nant religion in Egypt.
University of . Focus on cross-cultural com-
. Social . .
Australia Sydney, Aus- Pedaco munication and understanding,
tralia /15/ S including religious differences.
University of . Similar to Sydney, focus on in-
Social S
Melbourne, Pedaco tercultural communication and
Australia /16/ S understanding.

In different regions of the world, universities offering undergraduate pro-
grams in social pedagogy have varied approaches to incorporating religion into
the curriculum.

Europe: At the University of Amsterdam in the Netherlands, the social ped-
agogy programme focuses on cultural diversity and tolerance, and religion can be
considered in the context of intercultural relations. At the University of Barcelo-
na, Spain, disciplines such as Cultural Anthropology and Human Rights can also
address religious issues.

North America: At the University of Minnesota, USA, social pedagogy in-
cludes a specialisation in religion and spirituality, which underlines the impor-
tance of these topics in the curriculum. The University of Toronto, Canada, also
offers courses that examine the role of religion and spirituality in people’s lives
and in the delivery of social services.

Asia: At the University of Delhi in India, great attention is paid to the reli-
gious diversity that is characteristic of the country. At the University of Tokyo,
Japan, the focus is on Buddhism and Shinto in the context of Japanese society.

Africa: At the University of Nairobi, Kenya, social pedagogy pays consider-
able attention to the role of religion in African communities, while at the Univer-
sity of Cairo, Egypt, a focus on Islam as the dominant religion is expected.

Australia: The Universities of Sydney and Melbourne place an emphasis on
intercultural communication and understanding, with religious differences being
considered in this context.

The cultural, social and historical specificities of each country and region
are reflected in these different approaches to the inclusion of religion in social
pedagogy programmes.

In the two universities studied in Bulgaria, the University of Veliko Tarnovo
and the University “Prof. Dr. Asen Zlatarov” in Bourgas, the study of a subject
directly related to religion is offered. In the first case it is Religious Studies offered
as an optional subject with 30 hours of lectures and in the second case it is Philos-
ophy of Religion offered as an optional subject with 15 hours of lectures.
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The analysis of the curriculum of the specialisation “Social Pedagogy” at the
Southwestern University “Neofit Rilski”” shows that it does not include a subject
that directly provides training in the field of religion. This subject is only themat-
ically included in the academic discipline “Social Pedagogy” in the part of topics
for seminary exercises.

General trends

¢ Individual approach: The inclusion of RE varies considerably from one
university to another.

¢ Interdisciplinary approach: Religion is sometimes studied in the context
of other disciplines such as sociology, anthropology and philosophy.

e Focus on cultural diversity: Many programmes stress the importance of
understanding different cultural and religious perspectives.

e Practical applications: Knowledge of religion can be applied to work
with disadvantaged groups, migrants and refugees.

Conclusion

With increasing cultural diversity, studying religion within socio-educational
studies is becoming a necessary prerequisite to building a more just and inclusive
society. An analysis of the experiences of other universities shows that such is-
sues are a structural component of their curricula.

This again raises the question of the need to introduce a uniform standard
for the training of future social pedagogues. In Bulgaria, the Regulation on the
State Requirements for the Acquisition of the Professional Qualification “Teach-
er” introduced a standard for the professional preparation of future teachers. It
describes in detail the competencies of future teachers and the subjects that must
be included in the curricula for their training. Other pedagogical specialists are
referred to in the context of teamwork and professional interaction. However,
although the post of “social pedagogue” is listed in the National Classification of
Professions and Positions in the Republic of Bulgaria, no standard for the profes-
sional training of specialists has been developed at this stage. From an organisa-
tional point of view, the introduction of standards with subsequent requirements
is a mechanism that works well in practice and will allow to ensure a uniform
minimum in the training of these specialists and at the same time to develop in
disciplinary detail the social pedagogical subject matter that is leading in terms
of specialised professional training of students - future pedagogical specialists.
The data obtained as a result of the research has implications for the process of
developing standards for the professional preparation of social pedagogues in
Bulgaria, with the aim of ensuring that future specialists are prepared to work
effectively in a diverse and dynamic society.
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THE 1932 YUGOSLAYV DRAFT CHRISTIAN-BAPTIST
CHURCHES BILL

Abstract: As one of the constitutionally adopted religions within the Kingdom of
Yugoslavia, in accordance with the then established normative model that in addition
to one comprehensive piece of legislation on general matters concerning religion, each
of the officially recognised faiths were to be regulated by a separate statute, at the very
beginning of 1932, the Yugoslav Baptist Church lodged with the Ministry of Justice its
Draft Christian-Baptist Churches in the Kingdom of Yugoslavia Bill. The paper wishes
to analyse the provisions of this document both with reference to the statute concerning
‘traditional’ Protestant churches (two Lutheran and one Calvinist) enacted during King
Alexander I dictatorship regime, used as the model in preparation of the Baptist Draft
Bill, as well as regards the wider social context. In its introduction, the paper presents
the legal position of Baptists in the Kingdom of Yugoslavia. In conclusion, in addition to
an overall evaluation of the Draft Bill, the paper tries to distinguish some of the possible
reasons why the Baptist Churches Bill had never been enacted, having in mind that the
same is true with respect the Old Catholic Church, the Roman Catholic Church despite
extensive negotiations on a concordat, as well as an overall interconfessional statute.

Key words: the Kingdom of Yugoslavia, Baptists, religious legislation, church state
relationship, legal framework on religious pluralism

NACRT ZAKONA O HRISCANSKO-BAPTISTICKIM
CRKVAMA KRALJEVINE JUGOSLAVIJE

SazZetak: Kao organ jedne od ustavom usvojenih veroispovesti Kraljevine Jugoslavi-
je, u skladu sa prihvaéenim normativnim modelom po kome se uz opsti meduverski zakon
svaka konfesija ureduje posebnim propisom, zemaljski Savez baptistickih crkava pocet-
kom 1932. godine Ministarstvu pravde je na njegov zahtev dostavio svoj Nacrt zakona o
hriséansko-baptistickim crkvama u Kraljevini Jugoslaviji. U radu se analiziraju odredbe
ovog dokumenta kako u odnosu na zakon o tradicionalnim protestantskim crkvama (dve
luteranske i jedna kalvinisticka) donet za vreme Sestojanuarske diktature, a koji je po-
sluzio kao osnov za izradu Nacrta zakona, tako i u odnosu na Siri drustveni kontekst. U
uvodnom delu dat je prikaz pravnog polozaja baptista u Kraljevini Jugoslaviji. U zakljuc-
nim razmatranjima, pored opste ocene Nacrta zakona, rad ukazuje na moguce razloge
zbog kojih do usvajanja zakona o baptistickim crkvama nikada nije doslo, sa osvrtom na
okolnost da posebni propisi nisu doneti ni u odnosu na Hrvatsku starokatolicku crkvu, te
Rimokatolicku crkvu i pored ozbiljnih pregovora o Konkordatu, kao ni objedinjeni zakon
o veroispovednim odnosima Kraljevine Jugoslavije.

Kljucne reci: Kraljevina Jugoslavija, baptisti, verski propisi, odnos crkve i drzave,
pravni okvir verskog pluralizma.
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Introduction

In addition to being a multinational, multicultural and multi-confessional
state, Yugoslavia in its initial period was also a mosaic of six entrenched and to
some extent rather divergent legal regions matching their pre-WWI jurisdictions.>
Namely, the formation of the new state did not (rather, could not) amount to
nullification of regulations in force before 1918. Instead, in each of the six legal
regions the application of existing laws continued subject to their successive re-
placement by ensuing Yugoslav legislation.

Fundamental normative principles within the Kingdom of Yugoslavia® in
matters concerning religious freedoms followed a concept of enacting two types
of statutes: one comprehensive piece of legislation regulating matters pertinent to
all religions in a fairly generic way, similar to some of the ‘inherited’ laws already
in effect in various parts of Yugoslavia“, supplemented by a series of separate stat-
utes specifying in more detail rules relevant to each legally acknowledged faith.

Concerning the latter, during King Alexander I dictatorship regime (1929-
1931), individual statutes with respect the Serbian Orthodox Church?®, Judaism®,
Islam’, as well as Lutheran and Calvinist churches (hereafter: ‘traditional’ Prot-
estant churches)® within the Kingdom of Yugoslavia were proclaimed. However,
a comprehensive legislation regulating various issues relevant to the topic of re-
ligious freedoms in general had never been enacted,’ nor a separate statute on the

2 The six legal regions of the Kingdom of Yugoslavia were: (i) Dalmatian-Slovenian, (ii) Cro-
atian-Slavonian, (iii) Bosnia-Herzegovina, (iv) Vojvodina, (v) Serbian, and (vi) Montenegrin
(Mupxosuh 2021, 2). The regions were defined pursuant to laws applicable in them in line
with pre-WWI jurisdictions.

3 In this paper the term *Kingdom of Yugoslavia’ is used to denote the Yugoslav state from 1918
to 1941, regardless of its official change of name in 1929 from the Kingdom of Serbs, Croats
and Slovenes to the Kingdom of Yugoslavia.

4 E.g., In Slovenia and Dalmatia: Gesetz vom 25. Mai 1868, RGBI. Nr. 49, wodurch die inter-
konfessionellen Verhiltnisse der Staatsbiirger in den darin angegebenen Beziehungen geregelt
warden; Gesetz vom 20. Mai 1874, RGBL Nr. 68, betreffend die gesetzliche Anerkennung
von Religionsgesellschaften; in Vojvodina: 1868. évi LIII. torvénycikk a térvényesen bevett
keresztyén vallasfelekezetek viszonossagarol; 1895. évi XLIIIL. torvénycikk a vallas szabad
gyakorlasarol; in Croatia and Slavonia: Zakon o vjeroispovednim odnosima, 1907; in Bosnia
and Herzegovina: Uredba sarajevske vlade br. 55694 od 09.07.1891.

5 The 1929 Serbian Orthodox Church Act = 3axon o Cprickoj [IpaBocnaBnoj Lipksu, Crnyorcoene
nosune KJ 6p. 269/1929.

6 The 1929 Yugoslav Kingdom’s Jewish Religious Community Act = 3akoH 0 BepCKOj 3ajeTHULH
JeBpeja y KpasseBunu Jyrocnasuju, Crnyorcoene nosure KJ 6p. 301/1929.

7  The 1930 Kingdom of Yugoslavia’s Islam Religious Community Act = 3akoH 0 HCJIaMCKO]
BepcKkoj 3ajennunu, Cayocoene nosune KJ 6p. 29/1930.

8  The 1930 Kingdom of Yugoslavia’s Evangelical-Christian Churches and Reformed Christian
Church Act = 3akoH 0 eBaHrennuKo-xpuirhancKuM IpkBaMa 1 o PeopmoBanoj xpurhanckoj
upksu KpasseBune Jyrocnasuje, Cryorcoene nosune KJ 6p. 95/1930.

9  The first Yugoslav comprehensive statute on matters concerning religious affairs was enacted
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Old Catholic Church, Baptist churches, as well as a concordat between the Holy
See and the Yugoslav Kingdom'.

Legal and Actual Status of Baptists in the
Kingdom of Yugoslavia

Article 12 of the 1921 Constitution of the Kingdom of Serbs, Croats and
Slovenes proclaimed equality before the law for all adopted faiths which were,
as such, allowed to publicly manifest their beliefs. The 1921 Constitution also
specified as adopted all the faiths that had at some point before 1918 been granted
legal (statutory) recognition in any part of the new Realm.

In 1905 the Hungarian Ministry of Religious Affairs and Education issued a
decree!! establishing the Baptists as a recognised faith withing the Kingdom of
Hungary (Gergely 2004, 315). Since in 1918 parts of the pre—WWI Hungary'?
were incorporated into Yugoslavia, according to the aforementioned provisions,
Baptists were considered an adopted religion within the new state in line with
its Constitution (Bpankosuh 2011, 55)." In this respect, their legal position in
Yugoslavia improved considerably in comparison to that in Hungary. Not just
that Baptists were now considered an adopted faith all across Yugoslavia, but in
Hungary they enjoyed the status of a recognised'* religion, a somewhat limited
position compared to its adopted religions'.

by socialist Yugoslavia, as the 1953 Religious Communities’ Legal Status Basic Act = Os-
novni zakon o pravnom polozaju verskih zajednica, Sluzbeni list FNRJ br. 22/1953.

10 With the formation of Yugoslavia the Holy See was not particularly interested in expanding
the 1914 concordat with the Kingdom of Serbia to the newly established state (Paguh 2021,
75-82). In spite extensive negotiations, concordat with Yugoslavia had never been formed. In
1966 the Protocol on the Negotiations Led Between the Representatives of the Government of
the Socialist Federative Republic of Yugoslavia and the Representatives of the Holy See with
two additional documents was signed by representatives of both high parties and subsequently
ratified. Surprisingly enough, the Holy See had never published the convention in its official
gazette (Bozi¢ 2020, 557-558).

11 Decree No. 77092/1905, dated November 2, 1905, issued by Dr Gyorgy Lukacs, the Minister
of Religious Affairs and Education of the Kingdom of Hungary.

12 The regions of Banat, Backa, Baranja and the Medimurje County, known in the Kingdom of
Yugoslavia as the Vojvodina legal region (Mili¢ 1921, 7).

13 E.g., the Temporary Directive on Marriage and Civil Records of Baptists in Croatia and Sla-
vonia, published in Narodne novine No. 219, of June 20, 2024, in its initial recitals stated
“Whereas the Baptist confession according to the Memorandum of the Ministry of Religious
Aftairs, General Department, of April 17, 1923 V. No. 12.811 is to be considered adopted
in accordance with Article 12 of the Constitution [...]”. Available online: https://karoli.org/
wp-content/uploads/2024/10/Laws_005.pdf (Nov 20, 2024).

14 Hungarian legislation included three categories of religions: adopted — Hung: bevett, rec-
ognised — Hung: elismert, and tolerated — Hung: megttrt (Rajki 2008, 84-85).

15§ 6 of the 1895 Hungarian Religious Freedoms Act specifies the Catholic (including Latin,
Eastern and Armenian rites), Lutheran, Calvinist, Serbian Orthodox, Romanian Orthodox,
Unitarian, and Judaism, as accepted faiths. Islam gained recognition in 1916.
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According Hungarian legislation, the Baptists were able to own and possess
assets and they enjoyed church autonomy, though establishing additional ecclesi-
astical communities was subject to special state approval. Their rights concerning
titles of immovable property were likewise somewhat restricted. The state would
not assist them in collecting church taxes, or enforce their disciplinary rulings. Fi-
nally, their catechism teachers did not receive salaries from the state, nor did their
schools enjoy state funding'®. Rajki (2008, 85) points out that a good indicator of
Hungarian Baptists’ actual position in comparison to that of adopted faiths was
that in 1906 the Ministry of Religious Affairs and Education limited the scope of
the 1905 recognition only to their Budapest Community.'” As legal protection did
not cover preachers outside Budapest, there were even examples of harassment. It
was only after a decade long struggle that Hungarian Baptists managed to obtain
their state-wide recognition (Rajki 2008, 88).'8

Apart former Hungarian territories, Baptists in Yugoslavia had a number of
communities in Croatia and Slavonia, a separate entity within the Hungarian part
of Austria-Hungary before WWI. As religious affairs'® within the 1868-1918 pe-
riod were in the sole competence of the Croatian government, the Parliament in
Budapest did not regulate these matters in the given region. Hence, according
Croatian legislation until the end of WW!I the Baptists had not enjoyed any legal
status® and as such were faced with various restrictions concerning their reli-
gious freedoms.”!

16 §§ 9-10 of the 1895 Hungarian Religious Freedoms Act = 1895. évi XLIII. térvénycikk a vallas
szabad gyakorlasarol. Available on: https://net.jogtar.hu/ezer-ev-torveny?docid=89500043.
TV&searchUrl=/ezer-ev-torvenyei%3Fpagenum%3D34 (Nov 27, 2024).

17 It is interesting to note that the Yugoslav Ministry of Religious Affairs in 1925 received a
certificate regarding Hungarian Baptists’ statutory recognition not from their national organ-
isation, but from the Budapest Baptist Community officials. Source: Arhiv Jugoslavije 69-
64-105; available online: https://karoli.org/wp-content/uploads/2024/10/Documents_004.pdf
(Nov 9, 2024).

18  Fortunately, by the end of the 19" century, Hungarian legislation did improve the overall
position of citizens not being affiliated to any of the adopted faiths, with acts of Parliament
introducing civil marriage — 1894. évi XXXI. térvénycikk a hazassagi jogrol — available on:
https://net.jogtar.hu/ezer-ev-torveny?docid=89400031.TV (Nov 9, 2024), and state civil re-
cords (birth, marriage, death) — 1894. évi XXXIII. torvénycikk az allami anyakonyvekrdl.
Available on: https://net.jogtar.hu/ezer-ev-torveny?docid=89400033.TV &searchUrl=/ezer
-ev-torvenyei%3Fpagenum%3D34 (Nov 9, 2024).

19 According to Article 48 of the 1868 Croatian-Hungarian Settlement, Kingdom of Croa-
tia-Slavonia[-Dalmatia] enjoyed total autonomy with respect internal and religious affairs,
education and the judiciary (save maritime law). 48.§ of the 1868. évi XXX. torvénycikk a
Magyarorszag, s Horvat-, Szlavon és Dalmatorszagok kozt fenforgott kozjogi kérdések ki-
egyenlitése irant létrejott egyezmény beczikkelyezésérdl. Available on: https://net.jogtar.hu/
ezer-ev-torveny?docid=86800030.TV &searchUrl=/ezer-ev-torvenyei%3Fpagenum%3D28
(Nov 9, 2024).

20 Legally recognised faiths were the Roman Catholic, Greek Catholic, Lutheran and Calvinist
churches, as well as Judaism.

21 E.g., Baptist worship services were allowed only in their private homes, with attendance



Religija i Tolerancija, Vol. XXIII, Ne 43, januar - jun 2025. 83

It is evident from available archive sources that the Provincial Administra-
tion of Croatia and Slavonia in the early 1920s continued to treat the Baptists
according to their pre-WWI legal position, irrespective of their significantly im-
proved status in line with Article 12 of the Yugoslav Constitution.”” The most
obvious points of controversies were related to public duties undertaken by ad-
ministration of adopted confessions in lieu of the state: maintenance of citizens’
civil status registers (births, marriages and deaths)* and adjudication in marital
disputes (HoBakosuh 2015, 30). Also, all of the adopted religions taught their
catechism as part of compulsory public-school curriculum.

Baptists in Yugoslavia, based on their strict state church separation principle
were not interested in performing any public duties on behalf of state administra-
tion** or being a part of the state educational system. It seems that they aspired to
maintain the legal position they had already been familiar with in line with 1895
Hungarian legislation, under which at the time they had already been operating
for more than a decade.

limited to persons known and personally invited by the owner, whose responsibility was to
notify the local police authorities about the meeting at least one day prior the event. Baptist
weddings were considered unlawful with their children being illegitimate and considered af-
filiated with the faith to which their parents had belong prior to their religious conversion. As
such they had to attend school catechism of these faiths, subject to the loss of parental rights
should their parents obstruct such education. Baptists’ civil status (births, marriages, deaths)
was simply recorded by competent county and municipality administrations supported by
two witnesses with the given information been filed with the competent church authorities
of legally recognised faiths for final registration. Records of such marriages did not amount
to their legalisation. They were to be buried in parts of cemeteries reserved for burials of
stillborn children or those who died before baptism. Source: Order of the Royal Government
of Croatia, Slavonia and Dalmatia No. 12.200 dated Nov 12, 1895 concerning Nazarenes and
Baptists = Naredba kr. hrv. slav. dalm. zemaljske vlade, odijela za bogostovlje i nastavu i
odijela za unutarnje poslove, od 12. studenoga 1895. broj 12.200.

22 E.g., the Ministry of Religious Affairs had in June 1922 required from the Provincial Admin-
istration of Croatia and Slavonia further investigation as regards complaints raised personally
by an American diplomat in Yugoslavia on maltreatment of Baptists in two Croatian towns
(Marija Bistrica and Ilok) and the Medimurje County. At the time, the US ambassador to
Yugoslavia was Henry Percival Dodge (1870-1936). The incident in Medimurje county, a
former Hungarian region, seems rather significant as at the time of the incident the Baptists
based on pre-WWI regulations had already enjoyed the status of a recognised religion for
some time. Since the incident involves alleged police brutality, there is a possibility that with
the replacement of Hungarian policemen with officers coming from the new state, the latter
continued their habitual practice with respect neo-protestant religious minorities. Source: Ar-
hiv Jugoslavije 69-64-104. Available on: https://karoli.org/wp-content/uploads/2024/10/Doc-
uments_002.pdf (Nov 9, 2024).

23 More accurately: records of baptisms, weddings and burials.

24 It must be noted that the Baptists apparently didn’t possess the necessary structural or organ-
isational capacities for performing such duties.
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The Draft Christian-Baptist Churches of the
Kingdom of Yugoslavia Bill

On January 4, 1932 the Board of the Yugoslav Baptist Churches’ Union sub-
mitted its Draft Christian-Baptist Churches of the Kingdom of Yugoslavia Bill*
to the Ministry of Justice for further consideration. The Draft Bill was prepared
based on an oral arrangement with Mr. Slavko Hranisavljevi¢, a high official of
the Ministry of Justice in charge of religious affairs.?

Background and preparations

There isn’t much information on actual travaux préparatoires with respect
the 1930s legislative project on Yugoslav Baptists. Knezevi¢ (2006, 9) suggests
that from 1929 onwards there had been some kind of communication between the
state and the Baptist Union with respect their legislative regulation, analogous
to that of other constitutionally adopted religions. The introductory letter?’ filed
with the Ministry of Justice together with the Draft Bill, dated January 4, 1932,
informs the Ministry that the forwarded legislative project had been formulated
by the Board of Yugoslav Baptist Churches’ Union, on its meeting held that day
in Novi Sad?. The participants to the meeting were Vinko Vacek, Samuel Spevak,
and Adolf Lehocky. The letter also notes that the Draft Bill had been prepared
based on an oral consultation with the Ministry inspector Mr. Hranisavljevi¢ in
view of a need for Baptist church related legislation.”’

25 Nacrt zakona o hris¢ansko-baptistickim crkvama u Kraljevini Jugoslaviji. Available online:
https://karoli.org/wp-content/uploads/2024/10/Documents_005.pdf (Nov 20, 2024).

26  Slavko Hranisavljevi¢ was a state inspector, initially of the Ministry of Religious Affairs,
and upon its dissolution in 1929, an inspector of the Religious Affairs Department within the
Ministry of Justice of the Kingdom of Yugoslavia. His duties, inter alia, included overseeing
the Jewish Religious Community and ‘other Christian faiths’ (Lutheran, Calvinist, Baptist and
the Old Catholic Church). E.g., in May 1928, on behalf of the Ministry of Religious Affairs,
he participated a Calvinist Church conference held in Subotica regarding YMCA activities
in Yugoslavia (Radi¢ 2019, 220); likewise, he was the official representative of the Yugoslav
Ministry of Justice at the Jewish Religious Communities’ Consolidation Conference held in
Osijek on April 13-14, 1937 (Zidov 1937). Hranisavljevi¢ was the author of entries portraying
the Jewish Religious community and ‘other Christian faiths’ in the three-volume state-fund-
ed jubilee publication commemorating the first ten years of the Yugoslav state — Jyourapnu
360pHuK sHcueoma u pada Cpba, Xpeama u Cnosenaya 1918-1928, Volume 2, pp. 647-653,
659-661. Slavko Hranisavljevi¢ was also one of the three authors (together with Joza TaSner
and Augustin Cigié) of the 1940 Religions and Interconfessional Relations Directive Draft,
the most extensive (147 articles) Yugoslav regulatory framework on matters concerning reli-
gious relations (bykuh 2022, 21).

27  Arhiv Jugoslavije, 63-39-123.

28 Address: 39, Brace Ribnikara Street.

29  In its account on the Yugoslav Baptist Union General Assembly held in Novi Sad on March
29, 1932, the official church bulletin (Glas Evandjelja) noted that the Union Board’s work
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The textual analysis of the given document supports an assumption of its
rather ‘quick’ composition. The 1932 Draft Baptist Bill is a mere adaptation of the
1930 Kingdom of Yugoslavia’s Evangelical-Christian Churches and Reformed
Christian Church Act (hereafter: the 1930 Protestant Act). It consists of 28 sec-
tions (§§), presented one after another without any structural titles (rubrum) or
chapters.*® The author(s) of the Draft Baptist Bill had by and large followed the
sections (§§) of the chosen model Act, replacing parts of its provisions with mod-
ifications pertinent to the Baptist vocabulary or their immediate church needs.?!

There is a possibility that such ‘normative technique’ had been agreed with
the Ministry inspector Hranisavljevi¢ in person, meaning that there were no real
possibilities for Yugoslav Baptists to significantly depart from the designated
model Act. If this being the case, few of the proposed alterations within the Draft
Baptist Bill must be regarded as rather daring, as they significantly depart from
the then standard concept of church state relations,** with some provisions reg-
ulating in detail certain aspects of Yugoslav Baptists’ religious freedoms®. The
importance of the latter emerged due to substantial differences in inherited legal
position of Baptists in various parts of Yugoslavia after WWI as well as some
conceptual differences between Baptists and ‘traditional’ Protestant churches.

The provisions

Though the 1932 Baptist Draft Bill was essentially a normative duplicate of
the 1930 Protestant Churches Act, as mentioned, some of its provisions were much
more than simple copy/paste law-making. The project contained legislative ideas
that did not only modify the model Act, or slightly depart from its provision, but
they represented a clear legislative intent of discontinuation with current church
state relations. The Draft Bill clearly adhered to the concept of disestablishment,

report for the previous year (1931) included activities related to the Yugoslav Baptists Act.
Hence, the initial version of the Draft Bill might had been prepared either in 1931 (possibly)
by one of the Board members, and then finally adopted on the January Board meeting of
the ensuing year, or the Board had actually met on January 4, 1932, with a (sole) purpose of
preparing its version of the Draft Bill in one day. —,,Na 29. III. imali smo saveznu godi$nju
sjednicu u Novom Sadu. [...] izvjeStaj saveznog rada za proslu godinu — osim drugog slozen
je i predan Ministarstvu pravde Zakon Baptisticke vjeroispovjesti Kr. Jugoslavije.” — Glas
Evandjelja, year 1932, issue 4, pg. 46.

30 The model 1930 Protestant Act consists of 32 sections (§§) outlined in a simple one section
after another pattern.

31 For example, when the 1930 model Act stipulates certain functions to bishops as individual
heads of the ‘traditional’ Protestant churches, the Draft Baptist Bill simply replaced supreme
heads of churches with appropriate Union Board without any modifications in given com-
petences or ways of their implementation — §§ 20-21 of the 1930 Protestant Act vis-a-vis §§
17-18 of the 1932 Baptist Draft Bill.

32 Proposed provisions on civil records (birth, marriage and death registers), school catechism,
church income.

33 Notably activities allowed during open-air church services and Baptists’ burial rights.
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though in essence the separation of church and the state had not been the consti-
tutional framework of the Yugoslav Kingdom.

1. Church organisation

Section 1 of the Draft Bill set forth that Baptists in Yugoslavia form small-
er or larger ecclesiastical communities which, if necessary or according nation-
ality, establish their Provincial Associations. Together, they all constitute the
Christian-Baptist Churches’ Union of the Kingdom of Yugoslavia. The statutory
purpose of the Union was the advancement of common ecclesiastical interests.
Linguistically diverse communities could form separate ecclesiastical districts
provided that the number of their believers, the number of ecclesiastical commu-
nities involved, as well as their financial conditions, allowed such grouping. The
motion for their formation had to be lodged by two-thirds of interested communi-
ties (section 23). Church services in ecclesiastical communities with at least one
third of members speaking another first language, had to be organised in those
languages as well (Section 24).%

Ecclesiastical community (crkvena opstina) as an elementary organisational
unit of Yugoslav Baptists at the time had already been standardised by their inter-
nal regulations.* Based on information available to the Ministry of Religious Af-
fairs, in 1928 the Yugoslav Baptist Union consisted of 3 Provincial Associations:
one Croatian, one German and one Hungarian (Xpanucassbesuh 1929, 651).%

In addition to the given structure, section 2 the Draft Bill set forth that the
future Constitution of the Baptists Church would envisage their internal ecclesias-
tical-autonomous bodies and institutions, as well as the organisation thereof. Some
of such bodies and institution were specified within the Draft Bill itself.”” Likewise,
for the advancement of their mutual cause, the Yugoslav Baptist Churches’ Union

34 Also: §26 of the 1930 Protestant Act.

35 The Church Organisation of Baptist Communities in Yugoslavia (LlpkBeHa opranusanuja
GantucTnukux onhuua y Jyrocnasuju) as an internal regulation was adopted by the Baptist
Association of the Kingdom of Serbs, Croats and Slovens during its GA meeting held on
March 22-23, 1922 in Backi Petrovac. The majority of the 1922 Regulations provisions delt
with determining in more details the necessary qualifications and the functions of community
officers, various communal operations, as well as standards for disciplinary actions. Accord-
ing to the Draft Bill, all internal regulations were to be effective until the adoption of new ones
(section 28).

36 The Croatian Association included 4 communities and 20 assembly posts with 235 believers
and 4 preachers; the German Province had 4 ecclesiastical communities and 11 assembly
points consisting of 254 believers and 4 preachers; the Hungarian Provincial Association en-
circled 5 communities, 12 assembly posts and 2 mission posts (one Serbo-Slovak in Novi Sad
and one in Straza, Banat), accommodating 423 believers, without any preachers.

37 E.g., church endowments and foundations (section 3); ecclesiastical authorities, charitable
and organisations for religious education, agencies established for church purposes, clergy
houses (section 7); church-autonomous theological seminaries (section 22).
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would form its own separate bodies, defined as ‘union boards’®, distinguished
from the Board of the Union as its chief executive committee (section 27).%

On legal capacity, the Draft Bill determined that all Christian Baptist church-
es and their autonomous bodies and institutions* were entities having legal per-
sonality with rights to acquire and possess moveable and immovable property
(section 4). Apparently, the Draft Bill used the terms ‘ecclesiastical communities’
and [local] ‘Christian Baptist churches’ as synonyms, as it did not explicitly en-
visage any legal capacity for ecclesiastical communities, but only for Christian
Baptists churches (plural).

In general, the Draft Bill was rather inconsistent with respect terminology
used in the context of internal organisation, especially when it comes to local
churches. As already mentioned, expressions ‘ecclesiastical community’ and ‘a
[local] Baptist church’ appear interchangeably, without providing any differentia
specifica for either. Similar normative ‘sloppiness’ is apparent in provisions regu-
lating local church management, as it was to be carried out either by ‘a given ec-
clesiastical community’s spiritual administration’ (section 9)*', “a [local] Baptist
church administration’ (section 10)*, or ‘a church board’ (sections 14, 21)*. Fi-
nally, the Draft Bill gave no unequivocal explanation of what type of body would
‘the presidency of a [local] church’ (section 13)* have been, other than having a
rather significant power to enact church legislation [sic].

2. Freedom to public manifestation of faith

Section 2 of the Draft Bill was an attempt to outline general religious free-
doms granted to Yugoslav Baptists. Replicating §2 of the 1930 Protestant Act,
the project declared that Baptists enjoyed full freedom to public manifestation of
their faith and that they could hold open worship services. Supplementary to this-
general rule rewritten from the model Act, the Draft Bill expanded the original
clause, stipulating that this freedom included the right of worship within Baptist
houses of prayer, in private homes, but also in the open: in public spaces. The

38 By 1928, the Yugoslav Ministry of Religious Affairs had been aware about five such ‘union
boards’: the Missions Board, the Charity Board, the Publishing Board, the Construction
Board, and the Property Board (Xpanucasssesuh 1929, 651).

39 The Draft Bill envisaged a few functions of such ‘union boards’, e.g., an internal body to
whom information about initiating criminal procedure against a Baptist minister would be
communicated (section 17), or a body that would recommend ministers for service in state
hospitals, correctional and similar facilities, and various state institutions for governmental
approval (section 18).

40  Only for institutions to which such legal capacity would be granted by the Church constitu-
tion.

41 ,.Duhovne uprave pojedinih crkvenih opstina [...]".

42 [...] svih Baptisti¢kih crkvenih uprava”.

43 ,[...] ctkvenih odbora [...]".

44 [...] pretsednistvo svake crkve”.
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Draft Bill even introduced an additional paragraph 2(2) enumerating specific ac-
tivities allowed to the Baptists in the open: singing pious songs, reading from the
holy gospels, preaching peaceful sermons, and giving public testimonies about
their religious conversion and happy life.

After this ‘cataloguing’ insertion into the model provision, the Draft Bill
simply continued with the original version, by copying the succeeding sentence
which set forth that “They shall within their church constitution envisage their
autonomous ecclesiastical bodies and institutions, as well as the organisation
thereof.” The given sentence was a clear ‘leftover’ from the model Act, as its
more logical position would have been either in section 1 (dealing with church
organisation) or section 3 of the project regulating church autonomy.*

The Draft Bill, apparently aiming to prevent any potential limitation of Bap-
tists’ freedom to public expression of faith based on conceivable subsequent ‘cre-
ative’ interpretation of given provisions by courts and/or state administration,
envisaged an extension to the original model clause by inserting into it a list
of specific, unequivocal rights pertinent to the general religious freedoms rule.
The given insertions are also a clear indication that Yugoslav Baptists considered
themselves a ‘missionary church’, with a clear aim to motivate general popula-
tion’s religious conversion to Baptist faith (“giving public testimonies about their
religious conversion and happy life”).

3. Church autonomy

Provisions regulating overall church autonomy were styled after §3 of the
model Act. The Draft Bill stipulated that Christian Baptist churches freely*® reg-
ulate their religious, ecclesiastical charitable and other cultural affairs and needs,
and control their possessions in accordance with their church principles (section
3). The given provision is a reduced formulation of the model Act where ‘tra-
ditional’ Protestant churches in addition to the mentioned areas of competence,
autonomously regulate their religious-educational (schooling) matters as well.
The Baptist Draft Bill had intentionally left out the religious education segment
of church autonomy.

A possible explanation for this omission is that in contrast to other consti-
tutionally adopted religions, Baptists in Yugoslavia did not aim at teaching their

45 It seems that the last sentence of sub-section 2(2) was a typist mistake, as its standard legal
drafting position would have been a separate sub-section 2(3). Such conclusion can further be
advocated by the fact that the last sentence in section 2 of the Draft Bill is separated from the
rest of the text with a dash (-). Though, the punctuation mark in question is in effect a hyphen,
its function seems much more that of a dash, with a possibility that the typist did not add ad-
ditional hyphen to denote textual separation (--). Similar example is found in the subsequent
Section 3, but not in Sections 21 and 22 of the Draft Bill where it might be expected should
such outline pattern were intentional.

46  The term used in both Draft Bill and the 1930 Protestant Act is ‘by oneself” = samostalno.
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catechism in public or private schools (both elementary and secondary). Instead,
they advocated for educating their children/youth in line with internal Sunday
school?’ curriculum, with their grades being subsequently reported to appropriate
school authorities (section 21 of the Draft Bill).

The second discrepancy with respect the model provision concerns a statuto-
ry requirement that in addition to the general standard of controlling their posses-
sions in line with fundamental principles of their churches, all assets of Lutheran
and Calvinist churches were also subjected to the government’s supreme control.
This regulatory difference emerged from the fact that Yugoslav Baptists explicitly
rejected the idea of state authorities collecting any type of church taxes from be-
lievers on their behalf. The Baptist Union had unequivocally communicated with
the Yugoslav Ministry of Religious Affairs that based on the separation of church
and state principle, the advancement of the Kingdom of God relies entirely on de-
voted Christians and not on the state, thus governmental financial support would
not be requested by Baptist churches (Xpanucassbesuh 1929, 651). However, the
project did not entirely reject the concept of state support, as certain privileges
laid down in the 1930 model Act remained within the Baptist Draft Bill as well.*®

Further, in contrast to ‘traditional” Protestant churches whose principal agent
of church autonomy was the respective Church itself (singular)* as a distinct en-
tity, the Draft Bill specified that prerogatives of freely regulating internal affairs
were shared by separate Christian Baptist churches (plural)® in line with their
ecclesiastical principles. The Draft Bill distinctly specified that Baptist church
legislation lied in the competence of the presidency of each local church (section
13). However, the same provision set forth that in addition to local churches,
internal legislation could have been adopted by the Union as well. Apparently,

47  Peterlin (2008, 469) suggests that Sunday school programmes for the young and/or children in
Yugoslav Baptists churches were introduced not sooner than 1928, and that initially the term
‘Sunday school’ referred to the so-called adult catechism. However, the 1922 Baptist Internal
Regulations had set forth that the principal duty of Baptist assemblies and communities was
encouraging children to lead a pious life, specifying that in order to achieve this goal special
services for children, known as Sunday schools, were to be arranged. Article IX, point 14 —
Ecclesiastical Organisation of Baptist Communities in Yugoslavia = [{pkBeHa opranuzamuja
Gantuctnukux onhuna y Jyrocnasuju. Source: Arhiv Jugoslavije 69-64-105. Available on:
https://karoli.org/wp-content/uploads/2024/10/Documents_001.pdf (Nov 10, 2024).

48 E.g., the official mail correspondence of all Baptist ecclesiastical authorities and institutions
would have been exempt from postal or telegram costs (section 13 = §15 of the 1930 Act); all
the buildings dedicated to the service of God or used by ecclesiastical authorities, charitable
and organisations for religious education, agencies established for church purposes, homes for
ministers, including their backyards as well as graveyards were to be exempt from all property
taxes and corresponding levies (section 7 = §10 of the 1930 Act).

49  §3 of the 1930 Protestant Church Act.

50 Section 26 of the Draft Bill specified certain functions of the Union of the Baptist Church
(singular), this being an obvious textual error of transmission, as the remaining portion of the
document strictly defined the Union as the organisation of churches (plural).
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the project envisaged two types of internal regulations: local and common. Local
rules would regulate church life within (elementary) ecclesiastical communities,
while common rules enacted by the Baptist Union would have general effect.
Since section 3 identifies only local churches as agents of church autonomy, the
Union’s legislative prerogatives must be construed as secondary or delegated in
nature, i.e., they rest on ecclesiastical legislative powers intentionally transferred
to the Union by local churches as sole statutory holders of church autonomy priv-
ileges, and such they could always be revoked.

Finally, the Draft Bill envisaged that procedure for electing church elders,
members of church boards and the Board of the Union were to be defined by the
Church constitution (section 14). This provision differs from its model clause
(§16 of the 1930 Act) in two ways. First, in addition to various church official, the
‘traditional’ Protestant churches were to define the way of electing their individ-
ual heads of churches (bishops) and supreme temporal elders, while the Baptist
Draft Bill obviously followed the congregational polity form of church adminis-
tration, in contrast to both episcopal or presbyterian.

Second, the election of individual heads of ‘traditional’ Protestant churches
was subject to a Royal Decree (ukase)®!, with the elected supreme temporal elders
being approved by the Minister of Justice. In line with the state church separation
principle, the Baptist Draft Bill did not envisage any prerogative of the Crown,
or of any state authority in this respect.”” The only exception concerned foreign
preachers® whose ordination was subjected to a special approval by the Ministry
of Justice (section 15)*. Also, the enactment of the Baptist Church Constitution
(that was to be drafted and submitted to the Minister of Justice for approval not
later than one year upon coming into force of the Baptist Act) was subject to
Royal assent (section 26)>.

51  The Royal Decree would be issued on a motion filed by the Minister of Justice and supported
by the President of the Council of Ministers (a position analogous to that of Prime Minister).

52 Inline with a general rule pertinent to all, church ministers serving in state hospitals, correc-
tional and similar facilities, and various state institutions were to be appointed by the appro-
priate state minister (section 18 of the Draft Bill; §21 of the 1930 Protestant Act; Article 20
of the 1929 Serbian Orthodox Church Act; §19 of the 1930 Kingdom of Yugoslavia’s Islam
Religious Community Act).

53 Interestingly enough, the Baptist Draft Bill had entirely left out §17 of the 1930 model Act
which had set forth that subject to special approvals by the majority of church members and
the Ministry of Justice, only a person fluent in language spoken by the majority of a given
ecclesiastical community could serve as its parish priest.

54 Analogous provisions: §18 of the 1930 Protestant Act; §18(2) of the 1929 Yugoslav King-
dom’s Jewish Religious Community Act.

55 Based on §28 of the 1930 Protestant Act.
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4. Church property

The Draft Bill laid down that Christian Baptist churches and their auton-
omous bodies were title holders of church property as entities having legal
personality (section 4). Subsection 4(2) further specified that all property of
ecclesiastical autonomous bodies and institutions were to be used solely for
church purposes and could not be subjected to any kind of confiscation.>

Section 5 further specified that Christian Baptist churches independently con-
trol their revenues and expenses, in accordance with internal church accounting
standards as defined by the Church constitution. The given provision is a reduced
version of its model clause (§5 1930 Protestant Act), which in addition to internal
accounting tools prescribed a mandatory external audit requirement for Lutheran
and Calvinist church funds, pursuant to Article 2 of the Supreme Control Act®’.
The given governmental authority was competent to oversee all accounts of insti-
tutions enjoying state support. As mentioned, Yugoslav Baptists had unequivocal-
ly rejected any form of fiscal support. Accordingly, the Baptist Draft Bill specifi-
cally set forth that “Financial means necessary for the operation of ecclesiastical
autonomous bodies and institutions does not require any contribution from the
state budget, but are self-sufficiently maintained by: 1. church income and mem-
bers’ voluntary contribution; 2. possible legacies or endowments™ (section 6).
Members deciding to leave the Baptist church, to move from one community to
another, or those excommunicated based on church discipline, could not revoke
their previously given financial and other donations (section 25).

The segment of the Draft Bill regulating church property had significantly
departed from its model Act, by leaving out more than three original sections
(§§). Besides believers’ voluntary donations, gifts, and endowments, Lutheran
and Calvinist churches were entitled to church fees, church taxes, possible al-
locations by municipalities, as well as permanent state support. The permanent
state support was defined by a sperate directive issued by the Ministry of Justice
in accordance with the Ministry of Finance, based on higher church officials’
reports. The ‘traditional’ Protestant churches could levy their members with sup-
plementary church taxes in cases of additional financial needs, subject to a special
authorisation by the Ministry of Finance. Such church taxes were collected by
governmental tax authorities and transferred to respective churches in quarterly
intervals. The permanent state support directive, issued on March 31, 1931 spec-
ified that Lutheran and Calvinist churches would receive annual transfers from

56 In contrast, the 1930 model Act allowed statutory confiscation of property of ‘traditional’
Protestant churches.

57 3akoH o miaBHOj KoHTponH, Cayocoene nosune KCXC Op. 125/1922. Available on: https://
www.uzzpro.gov.rs/doc/biblioteka/digitalna-biblioteka/Zakon%200%20glavnoj%20kontroli.
pdf (Oct 22, 2024).

58 VYpenda o crasHOj FOIUIIE0] AP’KaBHOj TOMONH eBaHTEIMIKO-XpHIThaHCKNM [pkBama u Pe-
(opmoBanoj Xpumrhanckoj upksu Kpamesune Jyrocnasuje, Cr. nosure KJ 6p. 134/1931.
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the state budget of 1,444,000 dinars. Furthermore, the Yugoslav government had
issued a directive on state support to the clergy of all adopted religions due to in-
crease of prices” that was generally used by the priesthood at the time. However,
it seems that Baptist ministers did not resort to this kind of state support at all.*®

5. Church-state relations

Apparently, two issues needing immediate attention concerning the legal
status of Yugoslav Baptists at the time were keeping of their birth, marriage and
death registers along with their children’s catechism curriculum in both elementa-
ry and secondary schools. Concerning the former, the Provincial Administration
for Croatia and Slavonia in 1923 filed a request with the Ministry of Religious
Affairs for instructions regarding Baptists’ civil records as from 1921 onwards
they were considered a constitutionally recognised religion.®! Namely, the given
regional authorities continued to treat the Baptists merely as a tolerated religion®?,
meaning, inter alia, that their civil records were in the competence of ecclesiasti-
cal authorities to which they or their parents had belonged before religious con-
version.® Following their state-wide recognition in 1921, a legal void emerged
with respect Baptists’ civil records in the region of Croatia and Slavonia.** Hence,
in 1924, the region’s Provincial Administration issued a temporary directive®

59  VYpenda o gomammMa Ha CKyNohy CBEIITEHCTBY CBHX YCTaBOM ycBOjeHUX KoH(pecHja (HoBako-
Buh 2015, 223-226).

60  The Yugoslav State Archives (Arhiv Jugoslavije) keep numerous records of applications filed
by various men of the cloth for state financial support on a count of increase of prices during
interbellum. The records do not contain any documentation suggesting that Baptist preachers
had resorted to this kind of monetary maintenance, though as ministers of one of the constitu-
tionally adopted religions were entitled to it.

61 Document No. 26.165/1923 filed with the Ministry of Religious Affairs by the Provincial
Administration for Croatia and Slavonia dated June 4, 1923 = Dopis Pokrajinske uprave za
Hrvatsku i Slavoniju br. 26.165/1923 od dana 04.06.1923. godine Ministarstvu vera KSHS
— Arhiv Jugoslavije 69-64-105. Available on: https://karoli.org/wp-content/uploads/2024/10/
Documents 003.pdf (Oct 23, 2024).

62 Communique No. 46.322/1922 filed with the Ministry of Religious Affairs by the Provincial
Administration for Croatia and Slavonia dated Nov 3, 1922 = Obavestenje Pokrajinske uprave
za Hrvatsku i Slavoniju br. 46.322/1922 od dana 03.11.1922. godine Ministarstvu vera KSHS
— Arhiv Jugoslavije 69-64-105. Available on: https://karoli.org/wp-content/uploads/2024/10/
Documents_011.pdf (Oct 23, 2024).

63  Church registers of baptisms/circumcisions, marriages and burials — §8 Order of the Royal
Government of Croatia, Slavonia and Dalmatia No. 12.200 dated Nov 12, 1895 concerning
Nazarenes and Baptists = Naredba kr. hrv. slav. dalm. zemaljske vlade, odijela za bogostovlje
i nastavu i odijela za unutarnje poslove, od 12. studenoga 1.895. broj 12.200.

64 The same issue in Vojvodina had been regulated by separate civil records legislation before
WWI: 1894. évi XXXIII. torvénycikk az allami anyakonyvekrdl. Available on: https://net.
jogtar.hu/ezer-ev-torveny?docid=89400033.TV &searchUrl=/ezer-ev-torvenyei%3Fpa-
genum%3D34 (Nov 25, 2024).

65  The Temporary Directive on Marriage and Civil Records of Baptists in Croatia and Slavonia
= Naredba Pokrajinske uprave za Hrvatsku i Slavoniju, odjeljenja za prosvjetu i vjere, od 16.
septembra 1924. br. 32.995, izdana u sporazumu s odjeljenjem ministarstva pravde u Zagrebu,
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stipulating that until the enactment of relevant Baptist legislation, their matri-
monies were to be regulated in accordance with Chapter II of the General Civil
Code®, with all competences of clergy stipulated in both the Civil Code and
the Code of Civil Procedure being transferred to residence based first-instance
administrative authorities. Section (§) 2 of the Directive set forth that records
of born, married and deceased Baptists shall be maintained by domicile first-in-
stance administrative authorities, to which all cases of births and deaths were to
be reported. The given records were to be considered official.

Section 8 of the Draft Bill was a carbon copy of §2 of the 1924 Temporary
Directive and as such one of only two provisions having no analogous clauses in
the 1930 model Act. However, the remaining portion of rules concerning state-
church relations were by and large similar to that of other Protestant church-
es.%” The only exception was Section 11 of the Draft Bill limiting governmental
administrative support to effectuating ecclesiastical public worship affairs and
maintaining public order, intentionally leaving out assistance in the enforcement
of church disciplinary decrees. Here again, the Draft Bill follows the pre-WWI
legal position of Baptists in line with 1895 Hungarian legislation, which specified
that such state support was inaccessible with respect recognised religions.

6. Education

The Draft Bill includes two sections on matters concerning education. The
proposed provisions specified issues related to catechism in elementary and sec-
ondary schools (section 21) and that of theological seminaries (section 22). As
already mentioned, catechism was one of major concerns for Yugoslav Baptists
during interbellum. Namely, as part of compulsory public-school curriculum, all

kojom se izdaje privremena uredba o uredjenju zenidbenih odnosa i vodjenju matica glede
pripadnika baptisticke vjeroispovjesti na podru¢ju Hrvatske i1 Slavonije, Narodne novine br.
219/1924. Available on: https://karoli.org/wp-content/uploads/2024/10/Laws_005.pdf (Oct
23,2024).

66  §§44-136 of the 1811 Austrian General Civil Code (Allgemeines biirgerliches Gesetzbuch —
ABGB). E.g., the Code forbade marriages between Christians and non-Christians (§64), the
marriage announcement had to be proclaimed within the local church community and in the
event of non-Catholic spouses within the territorial Catholic temple on three Sundays or feast
days (§71), in case of marriage between a Catholic and a non-Catholic the solemn declaration
of consent had to be made in front of a Catholic parish priest in the presence of two witnesses,
with the possibility of attendance by the non-Catholic priest upon request of the interested
party (§77), etc.

67 Section 9 set forth that though internal communication within ecclesiastical communities
could be on their own language, correspondence with governmental authorities as well as
other churches within the state were on its official language. Section 10 specified that all post
of ecclesiastical communities and institution was postage free. Section 20 of the Draft Bill
laid down that Baptist ministers, like traditional Protestant clergy, were not bound to perform
those public offices incompatible with their dignity or calling according internal church regu-
lations. A governmental authority that would initiate criminal action against ministers would
immediately inform the competent church administration (section 17).
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constitutionally adopted confessions were in a position to hold catechism classes
to their children/youth within state and private schools (Rakiti¢ 2021, 227-229).
However, the absence of any kind of legislation or regulations standardising Bap-
tist participation in these matters led to various practical problems.®

The Baptists were not interested to teach in state or other schools, but instead
they proposed the acknowledging of results obtained in Sunday schools as cat-
echism grades recorded by school authorities for Baptist pupils. In this respect
the Draft Bill proposed that Sunday school teachers’ nominations as well as their
withdrawal would have been in the sole competence of local church boards with-
out any interference by the Ministry of Education, whose competences had been
quite meticulously specified by the 1930 Protestant Act (§23) and other legisla-
tion, with respect catechism teachers of other faiths.

Section 22 of the Draft Bill on Baptist theological seminaries did not sig-
nificantly depart from its model clause (§24 of the 1930 Act). Such institutions
would have been founded and administered by ecclesiastical authorities defined
by the Church constitution, subject to the approval of the Ministry of Education
with respect their establishment and curriculum. Finally, while the traditional
Protestant seminaries were under the direct supervision of church bishops with
supreme oversight of the Minister of Education, the Draft Bill specified that all
such control rests exclusively on a given ecclesiastical-educational board, and/or
the Baptist Union’s General Assembly.

Conclusions

One month after being lodged with the Ministry of Justice, the 1932 Yugo-
slav Draft Christian-Baptist Churches Bill, was marked with the following note
by one of its department heads: “Acknowledged. For now, move to archive”®. In
all likelihood, from that day forward the document has never again been taken out
for further consideration.

A number of reasons have led to such outcome. This paper tries to distin-
guish a few.

68 E.g.,in 1928 Rev Vinko Vacek, the President of the Yugoslav Baptist Union filed a motion to
the Grand Zupan of the Srem Administrative Division reporting on events that took place in
the town of Erdevik where the local Lutheran parish priest requested a payment of 50 dinars
a month from each Baptist child in order to grade them in catechism. Since the children could
not be graded, irrespective of otherwise excellent school results, they did not meet the formal
requirements for advancing to the next form. Source: Motion for recognising Baptist Sun-
day school grades in public schools = Molba za priznanje ocena iz baptistickog veronauka u
drzavnim $kolama u Erdeviku, Arhiv Jugoslavije 69-64-105. Available on: https:/karoli.org/
wp-content/uploads/2024/10/Documents_009.pdf (Oct 23, 2024).

69 ,IlpumibeHo k 3HamYy. 3a cazga, y apxuBy.” — Arhiv Jugoslavije 63-39-123.
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The character of Baptists’ social standing within the overall Yugoslav popu-
lation was probably one of the most important factors of such outcome. Baptists
were a small, unknown religious group, never even been heard of in many parts
of the new state. In areas where present, they shared the cultural stigma of a
novelty-faith (novoverci) together with Nazarenes, Adventists, Methodists, etc.,
and as such were never perceived by the general population as a faith actually
enjoying rather prominent constitutional position.”

Similar was situation in their relation to state administration. Before 1918,
legal freedoms granted to Baptists had been implemented only in former Hungar-
ian territories by an administration of what was during interbellum considered an
enemy state. With the formation of Yugoslavia, the majority of the region’s pre-
WWI civil servants were replaced by non-Hungarian personnel.” Further, until
1918 the Baptists in Croatia did not enjoy religious freedoms, but were mere-
ly tolerated by state administration. As already mentioned, this led to numerous
problems. Similar perception of them can be noted in dealings of the Yugoslav
Ministry of Religious Affairs. E.g., though a number of consultative bodies for
preparation of a common interconfessional statute were formed by the Ministry,
there are no records that Baptist representatives were involved in their work or
called to participate (Hosaxosuh 2015, 32-36). Almost as an exception, the State
Archives contain a document showing that in 1937 the Yugoslav Ministry of Jus-
tice invited the Baptist Union to file a list items and property exempt from seizure
in judgment enforcement.”

In general, all religion-related legislation in interwar Yugoslavia was an issue
bearing huge complexity. Numerous confessions, of which some had enjoyed the
status of a state religion before WWI, had opposing views of their legal positions,

70  Even some present-day authors do not to include Baptists among the Kingdom of Yugosla-
via’s constitutionally adopted faiths (HoBakosuh 2015, 30-31).

71  Inanumber of region’s settlements, the intention of the newly established state was to replace
Hungarian civil servants with those of Slavic origins, though such intentions were somewhat
restricted due to the provisions of the 1918 Belgrade Armistice. E.g., on March 1, 1919, al-
most all of the judges and justices of courts in town of Subotica together with their families
were escorted to the Hungarian border and exiled from the state. They were allowed to take
with themselves, per person, 1kg of pork grease, 4kg of flour, 2kg of meat, 3kg of beans, 3 kg
of potatoes and their clothes (Sok&i¢ 1934, 186).

72 On May 25, 1937, the Association of Baptist Churches of Yugoslavia informed the Ministry
of Justice upon its request about institutions and goods that should be exempt in cases of
judgment enforcement, as the implementation of the 1930 Enforcement and Security Interests
Act was scheduled from January 1, 1938. The protected institutions were the Baptist Union,
ecclesiastical communities, the Baptist Retired Home, and various Baptist youth associations.
Goods exempt from enforcement included pulpits, communion cups and Eucharist plates,
Bibles, songbooks, church archives, church furniture, organs or harmoniums, and the Baptist
Retired Home furniture — Memorandum no. 255/1937, dated May 25, 1937, of the Baptist
Ecclesiastical Communities Union in the Kingdom of Yugoslavia, addressed to the Ministry
of Justice. — Arhiv Jugoslavije 63-39-123. Available online: https://karoli.org/wp-content/up-
loads/2024/10/Documents_006.pdf (Nov 20, 2024).
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aiming to preserve previously granted privileges, and unwilling to accept equal
status with others as well as state church separation (HoBakosuh 2015, 34). For
Troicki (Tpounku 1940, 372-373) the impossibility of enacting overall Yugoslav
interconfessional legislation had been greatly influenced by dogmatism and in-
tolerance of domestic religions, by their perception of other faiths as enemies to
be fought against.

Even separate statutes on different faiths were not (more precisely: could not
be) enacted as proper acts of parliament, but were only issued during King Alex-
ander’s dictatorship regime in forms of decrees (ukase). As such, they were not
a result of (any) social dialogue, but rather mediocre legal texts, every so often
containing internal deficiencies. As a result, with the ending of royal dictatorship,
neither of the programmed legislation with respect remaining adopted faiths (Old
Catholic, the Baptists), nor an overall interconfessional statute were enacted, in-
cluding a concordat with the Holy See.

Likewise, the overall socio-political climate in 1930s Europe did not leave
much room for religious freedoms. In Yugoslavia, at the time the state had to deal
with a number of burning questions. In 1932 the Croatian opposition proclaimed
its Zagreb Manifesto, leading to similar declarations in Sarajevo, Ljubljana and
Novi Sad. In 1934 King Alexander of Yugoslavia was assassinated in Marseille,
France. With the European expansion of the Third Reich, the Yugoslav govern-
ment had to find solutions for its most pressing internal controversies. The ‘Croa-
tian question’ was considered resolved in 1939 with the formation of the Banovi-
na of Croatia. Three years earlier, in 1936 the state was forced to significantly
modify its approach with respect its Muslim population. The result were major
alterations of the 1930 Kingdom of Yugoslavia’s Islam Religious Community Act
effectuating state’s overall retreat from various Muslim bodies and institutions
(Homaxkosuh 2015, 38-39).

Finally, though not having any significance in its legislative aftermath, the
1932 Baptist Draft Bill was in effect a hastily and hurriedly prepared document.
It rested heavily on its model Act, including only one original provision on Bap-
tists’ burial rights (section 19). Inconsistent in terminology, lacking clear church
administration concept, vague in terms of clergy privileges, the Draft Bill would
have needed considerable improvements had it ever been used as a normative
project in consecutive legislative processes.

However, it must be noted that the 1932 Baptist Draft Bill was quite unequiv-
ocal in two major aspects: clear state church separation principle and advocating
the liberal tradition of religious freedoms. As a Christian denomination being
greatly influenced by its well-developed USA congregations’, it is no surprise
that the two notions were quite strictly incorporated into the given legislative

73 Some of the most prominent leaders of Yugoslav Baptists in the period had been intentionally
assigned to the region by the USA Baptists as ministers native to the region (bjenajar 2010, 101).
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project, irrespective of the fact that its model Act was based on an altogether op-
posing ecclesiastical concept. In this respect the 1932 Baptist Draft Bill deserves
compliments for bravery and ideological consistency.

In conclusion, the 1932 Baptist Draft Bill, though being a document reflect-
ing both many of its model Act’s flaws and shortcomings, as well as echoing
its author(s)” haste and stubborn intention of securing clear state church separa-
tion with respect Yugoslav Baptists, remains a commendable legislative project
whose value, if for nothing else, lies in its ¢lan and overall rareness.
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Uvod

Hris¢anska adventisti¢ka crkva® ili Crkva adventista sedmog dana, prote-
stantska denominacija karakteristicna po svetkovanju subote za razliku od nede-
lje 1 uverenju u skorost Hristovog drugog dolaska, isti¢e se po brojnosti vlastitih
obrazovnih institucija Sriom sveta. I u nasoj zemlji, uprkos tome $to ¢ini neznatnu
manjinu stanovniStva, adventisticka crkva osnovala je, uz subotnju skolu, vero-
nauku i dodatne obrazovne aktivnosti unutar same Crkve, i vlastitu gimnaziju i
Teoloski fakultet, i na taj nacin ustrojila ¢itav jedan obrazovni sistem namenjen
Skolovanju svojih vernih i prosirenju zajednice posredstvom obucenih teologa
spremnih na misionarski rad.

U ovom radu opisa¢u u glavnim crtama rad adventistickih obrazovnih in-
stitucija u Srbiji i obrazovnih aktivnosti unutar adventisticke crkve sa osvrtom
na njihov istorijat i njihovu misiju. Kako bismo bolje razumeli glavne ciljeve
adventistickog obrazovanja, razmotricemo istorijsku ulogu obrazovanja u ad-
ventistickoj zajednici i1 glavne faktore oblikovanja njihovog danasnjeg pristupa
Skolovanju. Budu¢i da je re¢ o obrazovnoj delatnosti jedne crkvene zajednice,
veci deo ovog rada ticace se religijskog obrazovanja; medutim, vredi napome-
nuti i to da adventisti¢ka gimnazija ,,Zivorad Jankovi¢“ u okviru svog nastavnog
programa uopste ne nudi versku nastavu, vec¢ nastoji da integrise versku praksu
u svakodnevni zivot svojih u¢enika kroz redovna bogosluzenja i druge aktivnosti
namenjene obuci i utvrdivanju daka u veri.

Manjinske crkve, iako heterodoksne i ne bez svojih mana, ¢esto su jake bas
u onim aspektima u kojima su tradicionalne crkve slabe, i zato njihovo delanje
u raznim sferama zivota smatram vrednim paznje i poucnim za naSu vecinsku
pravoslavnu zajednicu u Srbiji.

Poceci obrazovanja i Skolskih ustanova u HriS¢anskoj
adventistickoj crkvi

U Hris¢anskoj adventistickoj crkvi, ¢iji clanovi veruju da je Hristov drugi
dolazak veoma blizu, vaznost obrazovanja od mnogih je svojevremeno ospora-
vana, ali danas ono zauzima centralnu ulogu u zivotu Crkve i vernih. HriS¢anska
adventisticka crkva osnovala je oko 10.000 skolskih ustanova, rasprostranjenih
na vi$e od stotinu razlicitih zemalja diljem sveta.

3 Hrisc¢anska adventisticka crkva je konfesionalna zajednica zvani¢no osnovana 1863. godine,
sa sediStem u Sjedinjenim americkim drzavama. U Srbiji je osnovana 1903, a upisana u regi-
star Ministarstva vera Republike Srbije 2007. godine. SediSte ove verske zajednice nalazi se
u ulici Radoslava Gruji¢a 4, a ukupno u Srbiji imaju 175 crkava i c. 7.000 krstenih vernika
(Kuburi¢, 2010: 145).
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Deset godina nakon mileritskog razocaranja,* u atmosferi apatije prema
obrazovanju medu ve¢inom adventista, Martha Byington je otvorila crkvenu $ko-
lu u Njujorku namenjenu deci pet razlicitih porodica. U nedostatku institucional-
ne podrske, Skola je potrajala samo tri godine, sa godiSnjom smenom ucitelja,
i nakon toga, roditelji su ponovo morali sami organizovati $kolovanje za svoju
decu (Purcik, 2012).

Nakon jo$ nekoliko bezuspeSnih, kratkotrajnih pokuSaja osnivanja Skola
usled rdave organizacije i nedostatka zvani¢ne institucije koja bi Skole podrzala,
adventisticka obrazovna delatnost krenula je nabolje kada su se formalno orga-
nizovali u Crkvu 1863. godine. Ono S$to ¢e kasnije postati prva zvani¢na adven-
tisticka skola pocelo je tako Sto je crkva u Battle Creeku coveku po imenu Go-
odloe Harper Bell omogucila da drzi nastavu godinu dana. Nastavivs$i sa radom 1
naredne godine, ,,Bellova izborna Skola* privukla je dovoljno paznje da navede
crkvene stareSine (iako skepticne zbog prethodnih neuspelih pokusaja) na raz-
misljanje o potencijalnoj koristi koju bi crkva imala od vlastite zvani¢ne skol-
ske ustanove. Na Generalnoj konferenciji 1872. godine, usvojen je predlog da
»Bellova izborn a §kola®“ postane prva oficijelna $kola adventisti¢ke crkve, koja
¢e nastaviti da radi kao i do tada, ali od tog trenutka sa (presudnom) podr§kom
institucije (Purcik, 2012).

Doprinos Ellen White oblikovanju adventistickog pristupa
Skolovanju

Uvecanju znacaja koji adventisti pridaju Skolovanju i oblikovanju njihove fi-
lozofije obrazovanja najvise je doprinela Ellen Gould White (née Harmon; 1827-
1915), jedna od osnivaca Adventisticke crkve sedmog dana, koja medu adven-
tistima slovi za proroka. Njena dela adventisti neprestano izucavaju i Stampaju
za svim svetskim jezicima. U doba kada su mnogi ¢lanovi adventisticke crkve
sumnjali u svrsishodnost obrazovanja sa stanovista iminentnog kraja ovog sveta,
White je iskazivala stav da ,,neznanje ne¢e doprineti smirenosti niti duhovnosti
ma kojeg Hristovog sledbenika.” Smatrala je da Bozju re¢ najbolje moze razu-
meti intelektualan vernik i da Hrista najbolje proslavljaju oni koji mu sluze na
pametan i prosvecen nacin.

4 William Miller, osniva¢ adventistickog pokreta, ucio je svoje sledbenike da ¢e Hristos pono-
vo do¢i 1843. godine. Kada se to nije dogodilo, Samuel Snow izracunao je nov datum kraja
sveta — 22. oktobar 1844. Nakon ponovnog razocaranja, Millerovi sledbenici podelili su se na
nekoliko grupa na osnovu tumacenja ovog dogadaja. Troje ljudi iz njihovih redova (Joseph
Bates, James White i Ellen G. White) udruzili su se u osnivanju novog pokreta, Adventista
sedmog dana. Nakon mileritskog razocaranja, adventisti vi$e nisu pretendovali na predskazi-
vanje tacnog datuma Hristovog dolaska, ali su zadrzali uverenje da je on veoma blizu (https://
www.adventisti.net/o_nama/istorija/).
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Ellen White je napisala brojna pisma i ¢lanke na temu obrazovanja i vaspi-
tanja, oglasujuci se isprva samo iz perspektive majke koja pridaje velik znacaj
roditeljskoj duznosti da obrazuju decu, o ¢emu je na sli¢an nacin pisao i njen
suprug James White, suosnivac crkve i nekadasnji Skolski ucitelj. Svoje prvo
delo u kojem opisuje vlastitu viziju za adventisticko obrazovanje — Proper Edu-
cation — objavila je ve¢ 1872. godine, a veoma znacajnu ulogu u oblikovanju
rada adventisti¢kih Skola imala su i njena dela Hris¢ansko obrazovanje (1893) i
Posebna svedocenja o obrazovanju (1897). Njena najpoznija razmisljanja na ovu
temu zabelezna su u delu naslovljenom Vaspitanje, objavljenom 1903. godine
(Knight, 2015). U ovoj poslednjoj knjizi ponajpodrobnije je opisala ciljeve obra-
zovanja prema vlastitom shvatanju. Ovo delo objavljeno je po prvi put na nasem
jeziku 1912. godine pod naslovom Biblijska pedagogija u okviru ,,Bogoslovskog
glasnika“ u izdanju Pravoslavne bogoslovije u Sremskim Karlovcima. Preveo ga
je prof. Dr Pavle Radosavljevi¢, docent eksperimentalne pedagogije na Univerzi-
tetu u Njujorku (Kuburi¢, 2008).

Obrazovanje, po Ellen White, treba staviti u sluzbu vrhovnog cilja ljudskog
zivota, §to je sa hris¢anskog stanovista — spasenje i obnova Bozjeg lika, sa kojim
je svaki ¢ovek stvoren (Knight, 2015). S obzirom na taj glavni cilj, Skolovanje
je imalo da osposobi vernika, pre svega, za spoznaju Hrista, kroz razumevanje
hris¢anske doktrine steCeno izuCavanjem Svetog pisma, i za sluzbu zajednici,
koja podrazumeva ne samo humanitarni rad, ve¢ i prosirenje te zajednice, tj. mi-
sionarski rad. Nastavnicka je duznost da pozrtvovanim pedagoskim radom dake
detaljno obuce u poznavanju Biblije i na taj nacin ih pripreme za misiju prosirenja
crkve. ,,Nama su potrebni nesebi¢ni, predani ljudi koji ¢e raditi kao profesori.
Mladice i devojke treba dovesti u naSe skole radi obrazovanja, kako bi stekli
znanje u poducavanju drugih Bozijoj reci. Nase Skole moraju biti nalik Skolama
proroka. Pozovimo profesore i sve one koji su vezani za nase skolstvo da uloze
pozrtvovane napore (Ellen G. White).

Prema filozofiji Ellen White, veoma je vazno da nastavnik ne gusi indivi-
dualnost svojih u¢enika: na njemu je da je neguje i oblikuje dok li¢nost ne sazri.
Nastavnik je duzan da probudi dacko interesovanje za u€enje, a ne da u¢enika ne-
spremnog i nevoljnog prisiljava na sluSanje nastave (Kuburi¢, 2008). Smatrala je
da svaki uspeh treba isticati i hvaliti. Takode je velik znacaj pridavala prakticCnom
i fizickom radu, koji je $kola po njoj morala iziskivati od svojih ucenika. Njeni
stavovi nisu nuzno bili u skladu sa stavovima vecinskog dela adventisticke zajed-
nice u to vreme, ali Ellen White nije se bojala zalaganja za znacajne promene, i
branila je svoje stavove pozivajuéi se na ¢injenicu da su adventisti svakako refor-
matori, i nadajuci se da ¢e nov pristup obrazovanju pomo¢i crkvenoj zajednici da
nadoknadi predasnje propuste i neuspehe u obrazovnoj delatnosti.

White je preporucivala ono $to bismo danas nazvali holistickim pristupom
obrazovanju. Smatrala je nepotpunim ono $kolovanje koje se svodi na izu¢avanje



Religija i Tolerancija, Vol. XXIII, Ne 43, januar - jun 2025. 105

neke odredene naucne oblasti: verovala je da obrazovanje mora biti proces koji
oblikuje sve aspekte ljudskog bic¢a, razvijaju¢i harmoni¢no kako njegove kogni-
tivne kapacitete, tako i fizicke i duhovne. Pod njenim uticajem, rad na zdravlju
studenata postao je jedan od klju¢nih faktora adventistickog obrazovanja. ,,Stoga
se Proper Education (Odgovarajuce Skolstvo) prvo pojavilo u The Health Refor-
mer (Zdravstvena reforma) kao diskusija o zdravlju, koliko i o kurikulumu. Ter-
min wellness (dobrota ili profinjenost) jos uvek nije bio deo americkog leksikona,
ali taj je koncept bio osnovni element pogleda Ellen White na edukaciju. Praksa
kombinovanja posla sa studiranjem postace u nadolaze¢im godinama Cesta tema
u adventistickim Skolama Sirom sveta® (Purcik, 2012). U svom delu Vaspitanje
napisala je: ,,Istinsko obrazovanje najbolje je definisano kao harmonic¢an razvoj
svih sposobnosti — potpuna i adekvatna priprema za ovaj i buduéi, vecni zivot™.

Jos jedna znacajna licnost u kontekstu adventisti¢kog pristupa obrazovanju
bio je John Harvey Kellogg (1852-1943), lekar, nau¢nik i biznismen (adventista
koji od 1907. nece vise biti ¢lan adventisticke crkve usled brojnih teoloskih i
drugih nesuglasica sa njenim vodama). Kellogg je prosao medicinsku obuku pod
pokroviteljstvom Ellen White i njenog supruga, i ubrzo po zavrsetku studija po-
stao direktor institucije koja se tada zvala Western Health Reform Institute, a on
ju je preimenovao u Battle Creek Medical Surgical Sanitarium (https://encyclo-
pedia.adventist.org/article?id=89LQ). U doba kada je naucni svet sve vise tezio
sekularnom svetonazoru, Kellogg je govorio o skladu izmedu nauke i religije,
smatrajuci da stvoreni svet svedoci o postojanju tvorca. U svojoj knjizi naslovlje-
noj Zivi Hram (The Living Temple, 1903) napisao je:

,,Postoji jasno, iscrpno, zadovoljavajuce objasnjenje najsuptilnijih, najéude-
snijih fenomena prirode, naime — jedna neograni¢ena Inteligencija koja njima
upravlja. Bog je objaSnjenje prirode — ne Bog izvan prirode, ve¢ u prirodi, koji
se manifestuje kroz sve predmete, kretanja i sve razliCite pojave u univerzumu...
Drvo ne stvara samo sebe; u njemu neprestano deluje stvaralacka snaga. Pupoljci
i listovi izlaze iz samog drveta... Dakle, u drvetu je prisutna mo¢ koja ga stvara i
odrzava, drvotvorac u drvetu, tvorac cveta u cvetu — bozanski arhitekta koji razu-
me svaki zakon proporcija, beskonac¢an umetnik koji poseduje neogranicenu moc¢
izrazavanja u boji i formi; postoji, u celom svetu oko nas, beskonacno, bozansko,
doduse nevidljivo Prisustvo, za koje neprosveceni mogu biti slepi, ali koje sebe
stalno objavljuje svojom neprekidnom, blagotvornom delatnoscu.

5 Zbog ovakvih uverenja, Kellogg je optuzivan za panteizam, ali je u svoju odbranu govorio da
ne govori sa panteistiCkog stanovista, ve¢ sa stanovista hris¢anina koji veruje u Bozje svepri-
sustvo (detaljnije o J.H.K. na https://encyclopedia.adventist.org/article?id=89LQ).
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Subotnja Skola: Skola tumacenja Svetog pisma u okviru same crkve

Adventisticka subotnja Skola, pandan nedeljnim Skolama koje organizuju
mnoge druge hris¢anske denominacije, u praksi je od 1852. godine, kada je James
White sastavio prve lekcije u tu svrhu.

Subotnja Skola odvija se u okviru samog bogosluzenja, i adventisti je sma-
traju najznacajnijim delom sluzbe. Pastva svake mesne crkve deli se na razrede u
vidu malobrojnih grupa, u okviru kojih medusobno diskutuju o unapred odredenoj
temi za proucavanje tokom tromesecnog perioda, o kojoj je svako od njih tokom
nedelje Citao i promisljao. Svi verni podsticu se da aktivno ucestvuju u diskusiji,
tumaceci tekst 1 iskazujuci svoje stavove i zakljucke o temi koja se obraduje.

Subotnja Skola organizuje se ne samo za odrasle, ve¢ i za decu, i ona medu
decjim aktivnostima u organizaciji Crkve, pored redovnih ¢asova veronauke, za-
uzima najvazniju ulogu zbog toga S$to ih uci temeljima vere i osposobljava za
tumacenje Svetog pisma. Uz Sveto pismo, koristi se i prirucnik koji sluzi kao
pomo¢ni materijal, a Crkva je opremljena i mnostvom raznovrsnog dodatnog po-
moc¢nog materijala u digitalnom formatu za razne uzraste, od najmlade dece do
odraslih. Na internet-stranici HriS¢anske adventisticke crkve u Srbiji dostupna je
velika koli¢ina takvog materijala u digitalnom formatu.

Biblijske pouke priprema i izdaje Odeljenje za subotnu skolu pri Generalnoj
konferenciji Hris¢anske adventisticke crkve, koje uspostavlja nastavni plan za
sve nivoe, tako da se lekcije na subotnjoj Skoli prilagodene razli¢itim uzrasti-
ma proucavaju po jedinstvenom programu u svim adventistickim crkvama Sirom
sveta (https://www.subotnaskola.org/).

Obrazovne institucije HriS¢anske adventisti¢ke crkve u Srbiji

Adventisticka crkva u Srbiji raspolaze dvema formalnim Skolskim institucija-
ma, od kojih je jedna visokoobrazovna ustanova — Teoloski fakultet u Beogradu, a
druga — gimnazija pod nazivom ,,Zivorad Jankovi¢*, koja se nalazi u Novom Sadu.

Kako bi se osigurao jedinstven pristup obrazovanju u svim obrazovnim in-
stitucijama Crkve, formirano je Odeljenje za obrazovanje na svim nivoima ad-
ministrativnog sistema, ¢iji je zadatak da se postara da su adventisticka filozofija
obrazovanja i prinicipi vere integrisani u zZivot uc¢enika u svim adventistickim
Skolama Sirom sveta.

,,Organizaciono, Srbija pripada Transevropskoj diviziji sa sedisStem u Londo-
nu, kojoj pripadaju 22 drzave sa preko 205 miliona stanovnika. Broj adventista u
TED-u je 85.289 1 oni se okupljaju u 1.165 crkava. Unutar Transevropske divizije
organizacijski Srbija pripada Jugoisto¢no evropskoj uniji, koja obuhvata teritori-
ju Bosne i Hercegovine, Crne Gore, Srbije i Makedonije® (Kuburi¢, 2017: 103).
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Teoloski fakultet

Svoju prvu teolosku skolu Hris¢anska adventisticka crkva osnovala je jo$
1931. godine. Ta skola namenjena obuci propovednika osnovana je u Beogradu,
ali je ve¢ naredne godine premestena u Zagreb, i tu je ostala do 1942, kada je usled
ratnog stanja njen rad obustavljen. Pet godina kasnije, skola je ponovo otvorena, a
1955. osnovan je novi centar adventistickog ateoloSkog obrazovanja u Beogradu,
u Rakovici, koji je tamo radio do 1974, a potom je ponovo preseljen u Hrvatsku, u
Marusevec, zbog toga §to je urbanistickim planom Rakovice predvideno rusenje
zdanja Teoloske Skole. Institucija u MaruSevcu nosila je naziv Visoka teoloska
Skola, i ona jo$ uvek radi, ali od 1985. godine, kada je uveden ¢etvorogodisnji
studijski program, zove se Adventisticko teolosko uciliste (Kuburi¢, 2017).

Po raspadu Jugoslavije, osnovan je i Teoloski fakultet u Beogradu, koji se
nalazi u ulici Bore Markovica i uziva status punopravne i samostalne visokoobra-
zovne ustanove. Prva generacija, koja je brojala 25 studenata (13 studenata i 12
studentkinja) upisana je Skolske 1992/93. godine. Teoloski fakultet u Beogradu
obrazuje pastore Hris¢anske adventistkicke crkve sa teritorije Srbije, Makedoni-
je, Crne Gore i Bosne i Hercegovine. Osniva¢ Teoloskog fakulteta u Beogradu je
Glavni odbor Hris¢anske adventisticke crkve, pred kojim studenti polazu prije-
mne i zavr$ne ispite i brane diplomske radove, a akreditaciju ima u okviru adven-
tistickog obrazovnog sistema, to jest, poseduje sertifikat AAA® akreditacionog
tela (https://www.tfb.edu.rs/o-fakultetw/).

Tokom studija, studenti teologije svake godine po razli¢itim adventistickim
crkvama promovisu svoj fakultet u potrazi za sponzorima, ali i u nameri da pri-
vuku nove potencijalne teologe, govoreci o vaznosti i lepoti rada za crkvu i1 ak-
tivnom doprinosu spasenju drugih. To je jedan od uobicajenih nacina da se neko
dete zainteresuje za propovednicki poziv, a i sami pastori nastoje da medu decom
u svojim pastvama prepoznaju one sa potencijalom za tu profesiju i usmere ih ka
studijama teologije.

U ranim fazama formalnog adventistickog teoloskog obrazovanja na nasim
prostorima, bilo je uobicajeno da studije teologije upisuju ljudi koji su ve¢ stekli
neko drugo stru¢no zvanje i imaju zanimanja nevezana za crkvu, a samu teologi-
ju shvataju pre kao poziv nego kao profesiju. Medutim, danas Teoloski fakultet
obrazuje profesionalne propovednike, adventisti studiraju teologiju sa ciljem za-
poslenja u crkvi. Glavni ciljevi obrazovanja propovednika su nega lokalnih crka-
va i pastve, 1 doprinos proSirenju crkvene zajednice misionarskim radom, za koji
¢e ih osposobiti temljeno poznavanje Biblije, kao i crkvene istorije i organizacije.

6  Adventist Acrediting Association (https://www.tfb.edu.rs/o-fakultetu/akreditacija/)
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Studentska praksa obavlja se u lokalnim crkvama, po kojima se, po zavrset-
ku studija, rasporeduju i rade pod nadozorom mentora — starijeg rukopoloZenog
propovednika — do zavrSetka pripravnickog staza. Najzad dobijaju radno mesto
kao pastori u odredenoj crkvi.

Nastavni program

Cetvorogodisnje §kolovanje na Teoloskom fakultetu u Beogradu obuhva-
ta nekoliko razli¢itih vrsta nastavnih predmeta, kojih ima po dvanaest godisSnje
(https://www.tfb.edu.rs/o-fakultetu/nastavni-plan/). Predmeti koji se aktualno
izu¢avaju na Teoloskom fakultetu u Beogradu (razvrstani po sadrzini) su sledeéi:

Biblijske studije:

Uvod u Stari Zavet, Biblijska duhovnost, Uvod u Jevandelja, Uvod u Novi
Zavet, Doktrina (I, II, IIL, IV), (I i II), Biblijska Egzegeza, Starozavetni spisi,
Starozavetni proroci, Dela i poslanice, Petoknjizje, Otkrivenje, Integrativni evan-
gelizam, Knjiga proroka Danila.

Teoloske studije:

Opsti uvod u teologiju, Uvod u filozofiju i hri§¢ansku misao, Osnove pravo-
slavne teologije, Hris¢anska etika, Svetske religije, Biblijska teologija.

Istorijske studije:

Biblijska arheologija, Crkvena istorija Istorija Adventisticke crkve.

Pastoralne studije:

Biblijski rad, Rad sa decom i mladima, Dusebrizni$tvo, Homiletika, Emocio-
nalno zdravlje i karakter, Duhovni razvoj pastora i crkve, Rast crkve, Integrativni
evangelizam, Osnivanje novih crkava, Pastorska sluzba, Rukovodenje i stratesko
planiranje.

Strani jezici:

Jevrejski jezik, Novozavetni greki jezik, Teoloski engleski jezik (svaki na po
dva nivoa).

Program takode obuhvata Metodologiju istrazivackog rada i Stru¢nu praksu
(podeljenu na tri semestra). Usled promena u rukovodstvu, nastavni plan vise
puta se menjao. Pocetkom rada Fakulteta, neke od predmeta, poput psihologije ili
muzike, drzali su profesori koji se ne bave teologijom ve¢ tim strukama, a oduvek
su pozivani i gostujuéi predvaci sa drugih univerziteta.

Razni vidovi religijskog obrazovanja obi¢no se mogu svrstati u jednu od
dve kategorije: konfesionalno, odnosno nekonfesionalno religijsko obrazovanje.
Prvi tip verske nastave upucuje ucenika u jednu odredenu religiju, i nastavnik to
obi¢no sprovodi sa stanovista nekog ko ispoveda doti¢nu religiju. Ako i ne po-
stoji ocekivanje da ista uverenja zastupa i ucenik, nastava nastoji da ga ubedi u
njih. Nekonfesionalni tip verske nastave sprovodi se sa neutralnog stanovista, sa
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ciljem upucivanja ucenika u razlic¢ite religije — njihova osnovna ucenja, istoriju i
podatke o pripadnicima. Na osnovu prilozenog spiska predmeta koji se izucavaju
na Teoloskom fakultetu, mozemo zakljuciti da je nastava religijskih predmeta
(ocekivano) najvecim delom konfesionalnog tipa, sa izuzetkom predmeta Svet-
ske religije, Cija je nastava nekonfensionalnog karaktera.

Prijemni i zavrSni ispiti

Prijemni ispit sastoji se iz dva dela, od kojih je prvi pismeni, a drugi usmeni.
Na pismenom delu ispita, kandidat polaZe test zasnovan na delu Uvod u krscéan-
sku teologiju (R. Rice) i test opste kulture. Usmeni deo podrazumeva razgovor sa
ispitnom komisijom (https://www.tfb.edu.rs/o-fakultetu/uslovi-upisa/).

Student koji je uspesno polozio sve obavezne ispite na osnovnim studijama
pre diplomiranja izlazi na zavr$ni ispit. Ispit je trodelan i podrazumeva polaganje
doktrine, odbranu diplomskog rada i drzanje propovedi od petnaestak minuta (is-
pit iz homiletike). Polaze se pred vise¢lanom komisijom, koju ¢ine dekan, prode-
kan, ispitivac, mentor i potencijalni poslodavci, tj. predstavnici crkvenih jedinica
iz kojih poti¢u kandidati. Po zavrSetku junskih ispita, koji se obi¢no odigravaju
od srede do petka, prireduje se Zavrsna svecanost u najvecoj adventistickoj cr-
kvenoj sali u ulici Radoslava Gruji¢a sa dodelom diploma (Kuburi¢, 2017).

Gimnazija ,,Zivorad Jankovi¢*

Gimnazija ,,Zivorad Jankovi¢* osnovana je 24. 3. 2002. i nalazi se u Teme-
rinskoj ulici u Novom Sadu. Obavlja vaspitno-obrazovnu delatnost kao gimnazija
opsteg tipa (IV) stepen. Mada ju je osnovala adventistkicka crkva, Skolu moze
upisati bilo ko, bez obzira na verski i nacionalni identitet, a i nastavnici skole do-
brim delom su zaposleni izvan adventisticke zajednice. U sklopu skolskog kam-
pusa postoji i ucenicki dom, koji u¢enicima Gimnazije (ili neke druge srednje sko-
le u Novom Sadu) obezbeduje smestaj i ishranu, kao i razne vaspitne, kreativne,
zabavne i sportske aktivnosti (https://gimnazija-zivoradjankovic.edu.rs/o-skoli/).

Nastavni pogram

Ova Cetvorogodisnja gimnazija, akreditovana od strane Ministarstva prosve-
te, funkcionise po istom planu i programu kao sve druge srpske gimnazije, sa jed-
nom neocekivanom razlikom: u ovoj gimnaziji ucenici ne biraju izmedu verske
nastave i gradanskog vaspitanja, ve¢ svi pohadaju gradansko vaspitanje. Umesto
kroz formalnu nastavu, ucenici se obrazuju o svojoj veri kroz svakodnevna ju-
tarnja i veCeranja bogosluzenja koja se organizuju u ucenickom domu, u sklopu
kojih se ¢itaju i tumace odlomci iz Svetog pisma.
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Vannastavne aktivnosti

Pored redovne nastave, Gimnazija nudi i nekoliko vannastavnih aktivnosti:
muzicku, likovnu, dramsku, novinarsku, informaticku sekciju i govornistvo. Sva-
ka od ovih sekcija obuhvata vise razlicitih vrsta aktivnosti: u sklopu muzicke
sekcije, ucenici biraju hor ili orkestar, u sklopu likovne — crtanje, slikanje, foto-
grafiju itd.

Uz koordinaciju vaspitaca, vise puta u toku Skolske godine organziju se drus-
tvene veceri, u Cijoj orgnizaciji ucenici uzimaju aktivnog udela, svako prema
svojim sposobnostima, bilo da je to pravljenje torte ili Cestitke, fotografisanje,
dekoracija enterijera, uvezbavanje skeceva i sl. Ova okupljanja obuhvataju: za-
jednicke proslave rodendana, maskenbale, karaoke, kvizove, veceri poezije, pro-
jekcije filmova, nadmetanja izmedu razlicitih razreda u igrama ili sportovima i
ispracaje maturanata.

Gimnazija ucestvuje i u takmicenjima iz raznih skolskih predmeta, u sport-
skim turnirima, literarnim i likovnim konkursima i takmicenjima iz glume i be-
sedni$tva. Sama godis$nje organizuje i tri razlicita takmicenja za vlastite dake, a
to su izbor najboljeg druga i drugarice u dackom domu, izbor za najuredniju sobu
i smotra omladinskog duhovnog besednistva pod nazivom ,,Duhovne besede*.

Sve ove aktivnosti u skladu sa holistickim pristupom obrazovanju kakav je
zastupala Ellen White, i sve su osmisljene tako da doprinose jacanju zajednice,
podsticanju kreativnosti i individualnosti kod daka, i integrisanju hris¢anskih mo-
ralnih nacela u svakodnevni zivot u¢enika Gimnazije (https://gimnazija-zivora-
djankovic.edu.rs/o-skoli/vannastavne-aktivnosti/).

Dopisna biblijska Skola

Adventisticka crkva u Srbiji nudi dopisnu biblijsku skolu pod nazivom Bibli-
ja govori, za koju se bilo ko moze prijaviti kako bi slusao raznorodne besplatne
biblijske kurseve online. Kao alternativu virutalnim tec¢ajevima, polaznik moze
odabrati i preuzimanje Stampanog materijala. Osim na srpskom, ova biblijska
Skola dostupna je i na makedonskom jezku. Dopisna biblijska Skola namenjena
je svima koji zele da upoznaju Bibliju, a posebno ljudima izvan adventisticke
zajednice (Kuburi¢, 2010: 147).

Trenutno je u ponudi osam razlicitih teCajeva, od kojih su neki osmisljeni
kao priru¢nici za izu¢avanje Starog i Novog zaveta, poput kursa naslovljenog
Velike istine Biblije ili Tajne prorostva, neki polaznika upucuju u razne aspekte
istorije hriS§¢anstva (Verovanja ranih hrisé¢ana, Arheologija — iskopavanje prosio-
sti), a neki ga obucCavaju kako da hris¢anskom ucenju nade prakti¢nu primenu u
svom zivotu (Potraga, Zdravlje u vasim rukama).
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Polaznik raspolaze testovima kojima ¢e proveriti usvojeno znanje, a ima i
mogucénost postavljanja pitanja biblijskom ucitelju. Po uspesnom zavrSetku te-
Caja, dobija sertifikat kao potvrdu (https://www.adventisti.net/institucije/dopi-
sna-biblijska-skola/).

Publikacije

Oblikovanju pristupa obrazovanju u adventistkickim Skolskim institucija-
ma u svetu, pa i kod nas, doprinose dve publikacije koje podrzavaju Odeljenja
za obrazovanje pri Generalnoj konferenciji. Journal of Adventist Education je
dvomesecni stru¢ni Casopis za nastavnike i administrativno osoblje od vrti¢a do
univerziteta, i svako njegovo izdanje sadrzi razne ¢lanke na teme koje se ticu
hris¢anskog obrazovanja i vaznosti njegove primene (https://www.journalofad-
ventisteducation.org/).

Dialogue je internacionalan Casopis Stampan posebno za adventisticke fa-
kultete 1 univerzitete, namenjen njihovim studentima i profesorima (https://www.
adventisteducators.org/category/digests/college-and-university-dialogue/). Bavi
se pitanjem odnosa izmedu savremene kulture i biblijskih vrednosti. Ovaj Ca-
sopis Cita se u 110 zemalja i Stampa se na Cetiri jezika: engleskom, francuskom,
portugalskom i $panskom (Kuburi¢, 2017).

Zakljucéak

Adventisti sedmog dana pouceni su u ranoj fazi svog pokreta o zna¢aju dobre
organizacije i funkcionalnih institucija. Njihova danasnja obrazovna delatnost
nedvosmisleno svedoci o uspesnom usvajanju te lekcije, i ¢ini ih pou¢nim za dru-
ge verske zajednice. Religijsko obrazovanje utemeljeno u Bibliji sprovodi se tako
da svakom c¢lanu crkve teoloska pitanja odmalena postaju teme svakodnevnog
promisljanja, proucavanja i razgovora. Osim §to ih nedeljne crkvene aktivnosti
navode na neprestano samostalno i grupno prou¢avanje biblijskih tekstova i pou-
ka, adventistima je lako dostupno mnostvo pomoc¢nog edukativnog materijala za
sve uzraste, $to znatno olakSava redovno Citanje i tumacenje Svetog pisma.

Smatram da bi takva preduzimljivost u edukovanju pastve vrlo unapredila
Srpsku pravoslavnu crkvu: neki vid redovne obuke u tumacenju Svetog pisma
obogacene obimnom pravoslavnom literarnom tradicijom i pomoénim materi-
jalom za razne uzraste mogao bi mnogo doprineti duhovnom i intelektualnom
zivotu jedne crkvene zajednice u kojoj se Cesto ne pravi jasna razlika izmedu
crkvenih obicaja i same doktrine, i ¢ak ovo prvo obi¢no zauzima znacajnije mesto
u zivotu vernih.

Jo§ jedan poucan aspekt adventistickog obrazovanja je njegova usredsre-
denost na osposobljavanje ucenika za sluzbu zajednici, i insistiranje na sluzbi
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kao jednom od najvaznijih ciljeva Skolovanja. Ovako obuceni adventisti vrlo su
dobro organizovani u humanitarnom radu i posveceni zadovoljavanju potreba
¢lanova svoje pastve, cemu bi svaka crkvena zajednica trebalo da tezi.

Mada je adventisticki pokret, delimi¢no utemeljen u heterodoksnim i spor-
nim teolo$kim stavovima, otpo¢eo razocaranjem, u raznim sferama delanja da-
nasnje adventisticke zajednice u Srbiji, pa i u obrazovanju, primetan je jedan
autenti¢an misionarski duh — odluéan, preduzimljiv i nepokolebljiv. Cini se da su
mnogi poduhvati te zajednice motivisani jasnim ciljem i obeleZeni jasnom vizi-
jom, i samim tim posveceni i predodredeni za uspeh.
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solely time and history but also man's eternal dimensions as a mystery, seeing him as
a being that, due to Christ’s incarnation, became an even greater mystery. A good ed-
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YBoa

BacnutHo-npocBetHH KoHIenT Murpomnonuta AMGUIOXHja U3BUPE U3 LP-
KBEHOT Tpefama 1 KUBOTa KojuM LlpkBa BacnuTaBa Jpyne yBoaehu ux y TajHy
cBerocTy | jenuHcTBa ca CBeroM Tpojuriom. Y ToM cMuciy Mutpornonut Am-
(humoxuje ce CyImTHHCKY HE 0/[Baja O/ CBETOOTAYKOT Haclieha mpe cBera 3aTo IITo
j€ Y CBOM HCKYCTBY HJeH-a 32 XpHUCTOM, BaCIUTaBaH Ha HajOOJbUM TpaInllvjama,
KaKO JINYHOT BaCIUTamba y POIUTEIHCKOM JOMY, TAKO U BACIIUTAamba KOje je CTEKao
y HCKYCTBY CBETOTajUHCKOT jeJMHCTBa ca XpucrtoM y CBetum Tajuama Llpkse,
ogHocHo Ha LlpkBu kao Cerajuu. CBM JapOBH M TaJaHTH KOje€ je yrpaauo y
CBOjy JINYHOCT CYy OTKPHBAIHM KaKO HETrOBE JbYJCKE KBAJIUTETE M MCTO TAKO H
HET0B [IPOPOUYKH U €CXATOJIOIKK €ToC bokujer 4oBeKka U yuuTesba MOJBIKHIY-
KOT' MOJINTBEHO-AaCKETCKOT JKHBOTA. LIpKBeHM €TOC KOjH je HOCHO Yy ce0H U KOju
je TICHUO CBE OHE KOjuMa je OO yuHuTesb, 3aCHOBaH je mpe cBera Ha Ceetoj Jlu-
TYPrUjH y K0joj c€ Harajao »XMBOTBOPHUM eHeprujama Cerora Jlyxa Kpo3 npu-
yemthe Tenom u KpBiby XprcToBOM. AN HUIITA Malbe CE Y F-ETOBOM JKUBOTY H
ciyxkemwmy y LlpkBu, HUje oceTnio OnaroqatHo BacnuTame cBeTux OTana Koju cy
(hopMupany BHEroB IOIIEA Ha PKBEHO BACHHUTamke U 00pa3oBame. BacesseHckn
yuntespu L{pkBe umja je mena n3ydaBao aju 1 )KMBH CBEIOIH OJIarOIaTHOT TIPEo-
Opaxaja yoBeka y XpHCTY, KOjU Cy OMIIN yunuTesbl MHUTPOIIONUTY AMDUIOXH]Y,
kao wto cy Ceru Asa Jyctun henujcku u Ceetu crapan [1ajcuje Cetoropar cy
OCTaBWJIM HEM3OPUCHB Tpar HE CaMo Yy HBEroBOj JIMYHOCTH Beh cy Omim oHu Koju
cy OmaronatHo BacnuTanu Oyayher mactupa u npkBeHor nemarora. [lopen oBux
CBETUTEJbA KOje je LlpkBa kaHOHM30Ba/Ia, MHOILUTBO JIPYTUX CBETHUX IOJBMYKHUKA
mpe cBera ca Atoca U JPyTuX CBETUX MecTa je Murtpomonuta Ampuinoxuja uH-
CIMpHcala, 1a CBOj BaCIUTHO-IIPOCBETHH KOHIENT cabepe y OcHOoBaMa IpaBo-
CJIAaBHOT BacnuTama. JInunoct Mutpononuta AMGUIOKH]ja U BEroBa JIJIaTHOCT
y LpkBu, npeBasunaze oOuM oBOT paja, 30or Tora hemo ce 3aapKaTu y KpaTKum
[pTama Ha BaCIUTHO-IIPOCBETHOM KOHIIENTY MuTpomnonura Amduinoxuja.

EKJ’II/ICI/Ij aJIHa I[I/IMeH3I/Ija BacClluTama

Bacnurame caBpemeHor yoBeka, MuTpononut AMQuIIoxuje npaBiiIHO yKO-
pemyje y TajHu 3ajeauuiie ca borom u onmxmrMa. YoBek Koju ce CBETOTajUHCKU
npeoOpaxasa u npoceehyje TpojuunuM BokaHCKMM €Heprujama, UCKYCTBEHO
OTKpHBA Y TIOABMKHIUYKOM W JTUTYPTHjCKOM OITUTY, Ja j¢é BacIUTame U 00pa3o-
Bame y LlpkBu norahaj 3ajennunie. OBaj norahaj oTkprBa 1y0Jby TajHY YOBEKO-
Bor Omha kao TajHy cio0oje, Koja ce MPaBUITHO U UCKYCTBEHO ONHUTYje y OKBH-
Py OHTOJIOLIKE 3ajeAHUIEe U JbyOaBu kojoM xuBHu CBera Tpojuna a xoja je Hama
noctynHa 3axBasbyjyhu Oaruiohewy XprctoBoM. 3ajeiHUIA KOjy ca XPUCTOM
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BEpHU MMAjy Y KPIITCHY U MUPOIIOMa3amy, koje ¢y yBogHe CBeTe TajHE U KOje
YoBeKa 0croco0spaBajy na yhe y HemocpeaHo jennHCTBO ca XpuctoMm y CBeToM
[Mpuuemrhy. OBa qUMeH3Hja BacIUTama ce OTKPHUBA CaMO OHJA KaJa YOBEK Jy-
XOBHO TpOIVIeaa, y TOM CMUCITY Mutpononur AMpuioxuje Kaxe: ,,caMo OHJA
KaJia 4OBjeK MporJie/ia ¥ Kajia My C€ OTBOPH BH/I 33 TajHY BjEYHOT U HEMIPOJIA3HOT
JKHBOTA, 3aIPETEHOT U CKPUBEHOT Y MPOJIA3HOM, OH ITOCTaje MPaBH YOBjEK U He-
TOBO MTOKJIOECHE KUBOTY — MOKJIOHEHE HCTHHCKOM, OECMPTHOM >KHBOTY. 3a OT-
KpUBame y ceOH U 3a JIOAWp ca TUM JKHBOTOM IOTpeOHa je ay0Jba U caBpIIeHH]ja
CBHJECT OJI TjeJICCHOT MY/IPOBaba M TPYJICIKHOT YMOBaha, HEOIXO/HA j€ TyXOBHA
MYZAPOCT U 3Ha€ U MpocBjeTibeme’ (Ambunoxuje, 2002: 159-160).

Kpmremse kao mpocBetibere Win npocseheme, ocrnocodsbaBa yoBeKa Ja
MOCTAaHC YUYCCHUK OYXOBHOT KMBOTa y OKBUPHMaA CKJ'II/ICI/IjaJIHe HUCTHHE IIOCTO-
jama. ,,IlapctBo Hebecko y Jlutypruju Llpkse ce moucroBehyje ca mpudenrhem,
onHocHO Kpmremem ce octBapyje moryhHoct yuentha y Jlutypruju, a mapTu-
nunanuja y Tajan Tena u KpBu Xpucrose jecte mynoha Kpmrema. To 3Haum
na je Kpureme kao nuyHa nacxa, OcTBapeHo Kao cabopHa racxa 1 Kao cabopHu
norahaj Llpkee ocTBapeHa u octBapyje ce y cBakoj Jlurypruju* (Crymap, 2014).
Jlakiie, Kpo3 KPIITEHE e MOCTaje WIAHOM SKIIMCHjaJIHE HCTHUHE )KUBOTA, CJI000/1e
1 Jby0aBu Kojy mroctasupa Ceera Tpojuia.

Exnmcujaman uimm mpKBEHO-ca0OpHU METO]| BaclUTama M3BHMpe n3 TajHe
Cserte Tpojuue. 360r Tora je c10001a Koja ce ONUTYje y 3ajeJHULN He3aMHUCITUBa
0e3 Jby0aBu. 3a Mutpononuta Amdunoxuja caodona ce cTuue eIaTHOM BEPOM,
MOJIMTBOM, IMOABHUIOM U MPCBA3UIAKCHEM I'pexa, OAHOCHO, NOABUIKHUYKUM N
CBETOTAjUHCKHUM YJIaCKOM Y TajHY c10001¢e Kpo3 Xpucta. OBaj PKBEHO-CAa0OPHU
MeToq mo3Hama Mctuae ociiobaha goBeka u yBonu ra y Beune numensuje CBeTo-
TpOjUYHOT kuBOTa. OOIMKOBame WM 00pa30Bamkhe y 3aj€THUIN CBETUX TTOTPeOy-
je crmobomy, Kao OHTOJIOIIKY KaTeropujy. Ty ce mpe cBera MUCIH Ha CII000Iy Of
rpexa. ['pex HUje caMo MOpaIHU WM €THYKH Ipo0OiieM Beh mpeacraBiba CyIITHH-
CKHM M OHTOJIOIIKH ITpoMaIiaj (IITo OH €TUMOJIOIIKH U O3HauaBa), YOBEKOBOT Ha-
3HaueHa M [[1Jba JIa Ce OCTBAPH Ka0 JIMYHOCT, TO jECT, Jia IOCTOj! Y 3ajeHUIH ca
borom Ha HaumH kako mocroju Ceera Tpojura.

Exnmcnonomky AuMeH3njy nouMama JHIHOCTH Y 3ajeanuny ca borom, Ha-
rnamasa u [paxen [lepuh xana kaxe na: ,, Yayrap LlpkBe HHIUBHIYaTHN YOBEK
mocraje JUYHOCT, OJHOCHO, OCTBapyje Oulie U )KUBOT Ka0 HEMOCPEAHOCT JbY-
OaBHoOTr 3ajenHnuapema. [lo mepu Tor ocTBapuBama, LIpkBa npeacraBiba HKOHY
Bora, mpojaBy 1 OTKpUBEHE HaYMHA 00KAHCKOT TIOCTOjarba U XKHUBOTA, JbyOaBHOT
y3ajaMHOT TIpoykuMama OokaHckux Jlnanoctn y 3ajenuuniy jeqae Cymruae. Ha
Taj HauMH L[pkBa npeacrTaBsba H3BOP 3HAA, HE KA0 yUCH:E HIIM POIOBE] O CIa-
cemy, Beh, mpeBacxXoIHO Kao 3ajeHNIA JTUIHOCTH U jioral)aj criacema, Kao Ynmbe-
HUIIa YYeCTBOBaba y HCTUHCKOM JKMBOTY KOjH He mo3Haje cMpT. [lozname bora u
yuemthe y tbemy kao mpeBacxoiHu Mk HPKBEHOT 00pa30Bama jecTe CTBAPHOCT
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BacIlOCTaBJbarka U Mpeodpa3oBama ,,HCKOHCKE JIeroTe obpasa boxwujer y doBe-
Ky ¥ TIOBpPX CBera Tora: jellMHCTBO XuBoTa borkancTa u woBeuanctsa™ (Ilepwuh,
2010: 79).

JlyX0BHH CMHCA0 BACTIMTabA

HeonxomHocT sbyacke capaame ca 6maromahy boxkujom y 60pOu 3a OTKpHBa-
€ MCKOHC K€ U TOTITyHE JhYJICKE MpHUpoe, objammaBa Murpomonmut Amduio-
XHje, Kasia Kaxe: ,,be3 omarogaru bokuje 4oBjek He MOXKe OUTH TIPABU U TIOTITYHH
4oBjeK. IbeHa aHTpononoKka HEOMXOAHOCT MOKa3yje Aa BaclUTame HUjE CaMo
pe3yNTaT JbYICKOT Haropa Hero U 0okaHCKOT OyarojarHor jejctea. He Bacniura-
Ba C€ U He 00pa3yje caMo YOBjEK CBOJUM TPYJOM U PajioM (Mako TO HU 0€3 HmHUX
He OmBa), HETO Ce BaclMTaBa W 0Opasyje M OOKAaHCKUM JI€jCTBOM U Onaromahy.
Bacnurame ce ynpaBo 3aCHUBA HA TOM CHHEPTU3MY YOBjEKOBUX TICUXO(DU3NIKHX
cuia u oceehyjyhe u mpocsehyjyhe 6maromgati boxuje (Amdpuioxuje, 2002: 44).

[IpeBasunaxeme MaTojaoruje JbyAcke NPUPOJE Koja je MPUCyTHA KPO3 Ipex
1 HeOJarocIoBeH Ha4MH yHoTpede CTBOPEHOT cBeTa u OmarogarHux CBETOTpO-
JUYHUX eHepruja, Murpononut AMQWIOXHje BTN Y YCIIOCTaBJbaby IpPaBHII-
HOT onlHOCa ca boroMm kpo3 mokajame Kao moBparak bory. bubmmjcka uctuHa o
MpeKuIy OJarolaTHOT OMINTEeHa ca boroM mytem naxkHOT onHOca npema bory
M TBOPEBUHH MpeMa MuTpononuty AMQUIOXHjY MPeaACcTaB/ba OCHOB YOBEKOBOT
MOTPEIIHOT OHOCa MpeMa bory, TBOpEBUHHM U CBUM €r3MCTEHLUjAIHUM HOTpe-
0aMa 3aJI0)KEHUM Y YOBEKa MPUIIUKOM CTBapama.

MoryhHocT TpaBHITHOT YCIIOCTaBJbaha CBHX EI3UCTEHIMjaTHUX OJHOCA
KOje YoBeK kao Ouhe 3ajequurie m3rpalyje ca borom, OmmKmIMa U TBOPEBHHOM,
Kao W er3UCTEHIIHjaTHAX MMOoTpeba 3a ciafomihy, JIemoTOM U 3HAmhEeM 3all0YHEhe
MPaBOM BEpPOM. Y TOM KOHTEKCTY, Mo3Hame bora mytem Bepe u HecTBopeHe bo-
XKaHCKe CBeTIOCTH Mutpononut AMmduioxuje Hariamasa, aa: ,,OBa CBETIOCT
Mo3Haka ¥ UCTUHCKE MYJIPOCTH HE CTUYE C€; OHA je Jap U OTKpoBewe bora, Je-
nuHe Hajjemnonaganauje Tpojune, kao jenune [laponaBke n UyBapa HCTHHCKOT
OorocnoBsba. JeMMHO TOM CBETJIONINY cTHYE ce CTBapHO 3Hame Cpere Tpojwurie,
Koja, ncroBpemeno, ocraje HemspelnnBa 1 HecxBarjbruBa TajHa. OBa ce CBETIIOCT
cTh4e BepoM. BepoM 3amounibe HEMCKa3uBO HCKYCTBO, KOj€ je ,,HeJIOKA3UBH JI0-
ka3 came tajue Cpere Tpojure™ (Pamosuh, 2006: 26). Jlap Bepe koju ce npuma
ox Ceere Tpojulie kao 3Hame OaaromaTHor *uBoTa y LlpKBU ce mpojaBibyje kao
JKUBOT y 3ajeJIHUIM JbyOaBH, MITO Harmamasa Brnagnka ATtaHacuje, Kajia Kaxe:
»He Tpeba Hukama 3a00paBUTH Ja HCTHHA XpuinmhaHcke Bepe: “bor je Jbybap*
(1 Ju.4,8 u 16) HHje caMO MOpaJTHa HETO M OCHOBHA OHTOJIOIIKA WCTHHA XPH-
mhancTBa. boxwuja JInanoct, Taunwuje: 3ajennuna Tpujy Jlmanoctw, jecte n3Ha
ET0BE MPHUPOJAE, jEp allCOIYTHA IUUHOCT j€ allCOIYTHO CI000AHA O] OMITIO KaKBe
HY>KHOCTH, TIa ¥ O] Hy>)KHOCTH coricTBeHe npupoze’ (Jesruh, 1994: 177). ¥V tom
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CMUCIY je TyXOBHHU >KHBOT 3aCHOBaH Ha CTHIamy Omaromaru Ceeror Jlyxa kpo3
Csere TajHe u cBeTe BpiHHE. BpiauHCKY )KUBOT Kao TUTOJ TIO/IBUTA U CapaIhe ca
onaronahy boxxujoM, mpecTaBsba MOABIKHUYKY JTUMEH3H]Y BacIlUTamba O KOjoj
Murtpononaut AM(UIOXHje CBEA0UYH Y CBOjOj BACIIUTHO] KOHLICTILIH]H.

IMoaBMKHNYKA TMMEH3Hja BACTHUTAA

BpauHCKY )KHUBOT U ITpeBasHIaXKemke Ipexa ce Ha OCHOBY CBETOOTAUKOT IIpe-
Jlaa He MOCTaBJba CaMo I10 ceOu 3a IUJb BacmHTama. Jlakie, MOIBIKHUIITBO
paziu moJIBUTa UM OCIabamhe HCKIbYYHBO Ha JbYJICKE CHAare ouuinhema OTKpruBa
JbY/ICKYy HeMOh y IpeBasuiiakemby rpexa, CMpTH 1 modene Haj hasonom. [To3na-
e CBOje HEMONM Kao M OHTOJIONIKE Tpa3HUHE YOoBeKoBOr Omha 0Oe3 mpucycrsa
bora y 40BeKoBOM CpIIy, OCHOB je CBAaKOT 3paBOI' OIBUTa U aCKETCKOT HAIo-
pa. 3amoOujame CBETHX BpJIMHA, KOj€ TMOABIKHUKA MpuOimxkaBajy bory, jecre
ympaBo 300T Tora aa OM 4OBEK KOjU je Ha IyTy MOABHIA, JTOCTUTA0 CMUPCHC.
OBO TOABMKHUYKO HCKYCTBO, HCTHUE MuTpomonutr Amduinoxuje, Kaga Kaxe
na: ,,[locTy u BpauHM ce mpuiaje orpoMaH 3Havaj, ajld He Kao CPEJICTBY 3a I0-
CTH3amhe CIacekha Hero Kao MyTy 3a pa3Bujame AyO0OKOr cMHUpema mpen borom™
(Amdbunoxuje, 2002: 274). 3Ha4aj cMUpema y IyXOBHOM JKUBOTY, OTHOCHO HEOTI-
XOITHOCTH CMHpEa Ha IyTy 000Kema JIMYHOCTH YoBeKa, ucrtude ['eopruje Kar-
CaHUC, KaJia Kaxe aa: ,JoBeK He MOXKe KPEHYTH CTa30M 000KeHha, HUTH PUMH-
i boxancky bnarogat, Hutu nocraru npuyacHuk boxuju 6e3 GnarocioBenora
cMmupea. YoBeKy je HEONMXOAHO CMHpPEHE, YakK, U Jla OM yOIIITe TIOjMHO J1a je
CMHCa0 HEeroBor kuBota — obokeme* (Karcanuc, 2004: 44). Y TOM KOHTEKCTY,
Omaromatau monBwkHUK, Ctapar [Topdupuje KaBckokanuBuT, cBEI09H 12 CMH-
peme mpeoldpakaBa YOBEKa W YBOIM I'da y HOBHM HAa4WH ITOCTOjarba, Kajga Kaxe:
,»lebn, ['ocrione, cBe mpemymramo. To je moBepewe y bora. To je cBeTo cmupeme.
Ono npeoOpaxkaBa 4oBeka. OHO 07 YOBeKa yuHM OoroyoBeka™ (JKuBoT u moyke
crapua [loppupuja Kacokanusura, 2005: 323). [logBrmxHUYKE eTOC IOTpedyje
c11000/1y y TMYHOM cycpeTy ca borom, mro npeacraBiba TeMesb BacUTamba jep:
,,TIOJIBIDKHUYKN Ha4MH knBoTa y L[pkBH mozppasymesa cinoboany Jby0aB doBeka
npema bory y ¢bopmu moceGHOT HaunMHa )KMBOTa KojuM bor mocTaje 3a yoBeka
BEYHA, KOHKPETHA U HEMOHOBJHHBA JINYHOCT KOja, KA0 TaKBa, YOBEKY Jaje BEUYHU
UICHTUTET U obenexje mmunoctu (Muuauh, 1995: 169).

Murtpononautr AMpuIoxuje Harjamasa Ja je UICTUHCKH acKeTa, OHaj KOjH
MOXeE J1a UICTHHCKH BOIM bora u ONKibe 1 Ha Taj HaYWH 3aCHUBA CBOj HACHTHTET
yTeMeJheH Ha Jby0aBu npema bory. Y Tom cmuciy u kaxe: ,,IIpaBa Bjepa y bora
u Jjby0aB mpema tbeMy je m3Ham cBera, 3aTO IITO YOBjEKY JIOJIA3U CIIACEHHE O
bora a He o npyror 4oBjeka Wi OMIIO KakBe BPIIMHE, Te KO n3ryou bora cse je
n3ryouo” (Amdunoxuje, 2002: 278).
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Y tom cmuchy, Janapac uctmue na: ,,llpkBa je Temo 3ajemHuIle YWjU UjIa-
HOBH HE XMBE CBAKO 3a ce0e HEero y OpraHCKOM jeIMHCTBY JbyOaBU ca OCTaINM
YlaHOBUMa U XPHUCTOM Kao IaBoM Tena. Bepyjem y uctuny Llpkse 3Haun: npu-
XBaTaM Jia ce yBPCTHUM Y ,,Be3y JbyOaBH' KOjy OHA MpPEACTaBJba, UMaM MOBEPEHa
y Jby0aB cBeTuTesha U bora, a OHM Me MPHUXBaTajy ca BEPOM — Ca MOBEPEHEM
npemMa Mojoj manoctu (Janapac, 2000: 26).

boxancka Omarogar Csetora Jlyxa je oram Jby0aBH KOjH C€ Iapyje UCTHH-
CKUM IOABMXHUIMMA KOJU Cy CBOj )KMBOT YTEMEJbHJIM Ha JINUYHOM OIHOCY ca
Csetom Tpojuniom. To ce HapounTo omHOocH Ha CBETHTEIHE KOjU Cy CBOj MJIICH-
TUTET MOTBPIWIN, KPO3 Jby0aB M MoABHT 3a100ujeny Onaroxar boxwujy. biaro-
nart Ceenor Jlyxa ce nperade y noaBmxHUYKH eToc LlpkBe anu nipe cBera CeetH
Hyx ce napyje y Jlutypruju Lpkse. ,,O000%eH U CjeiuibeH ca XPUCTOM, UCITYHCH
Ceetnm Jlyxom u sxuBehn y Lipksu kpo3 cBere TajHe, 9oBeK ocTBapyje Ha ci1000-
JlaH HA4WH CBOje MOCTOjamke Kao 00pas u mogoduje boxuje. Ciiobona u 000keme
1o Omarogaty, H1je HEKU HHANBUAYAIHH YCIEX WIN UCKIbYYMBO aCKETCKH HAIIOP
y Oopbu ca crpacTuma, Kako O ce To Ha IpBuU noriea Morio pehu, Beh norahaj
nznuBama Ceertor Jlyxa Ha OHE KOjU Cy BEpOM U JbyOaBJby CIIPEMHU Ja pUMeE
onaronar bokujy. CBaka MOJIUTBa, a Tpe CBEra JIMTYpPrujcka je par excellence,
enmkie3a Ceeror Jlyxa jep 6e3 [ocmoma YTjemmurespba HeMa 3ajeHUIE a THME
uu Lpkse. Jlyx ,,aumie roe xohe™ jep je Cetu lyx OHaj Koju T0HOCH CIIOOOIY ¥
Xpucty HUcycy. Caka monutsa ynyhena bory Ony y I'ocniony Ucycy Xpucry je
octBapuBa kao jaap Jyxa Cseror” (Crynap, 2019: 136-137).

[TogBMyKHUYKHM acHeKT BaclUTama U 00pa3oBama Haramasa MUTPONOIHT
Amoduioxuje, Kaja uctude ja ce y JIMTypruju oTKpruBa HauuH YOBEKOBOT JKUBOTA
Koju Tpeba ma Oyme yremesbeH Ha XpucTy, cienehum peanma: ,,Y Xpucty, mely-
THM, HE OTKpPHBa ce caMo bor Hero u JMK UCTUHUTOT YoBjeka. Kako oH u3mena?
— To je 4oBjek koju mpuMa U oTKpuBa ce bory cBumM cBojum Ouhem, U mpuHOCH
My Ha GnarogapHOCT cBera cebe U cBe 1apoBe cBoje. Eberoso nuue cuja Geckpaj-
HUM 00roJby0IbeM. To je HOBjeKk KOjU Ce TUTYPrHjCKO €BXapUCTH]CKH IPUHOCH Ha
x)pTBY bory, 3ajeiHo ca cBuM ITO UMa 1 mTo jecte” (Amdunoxuje, 2002: 182).
OBO IpUHOLIEHE NPEACTaB/ba TEMEJb CBAKOI UCTHUHCKOI ycMepewa ka bory u
[IOJIBUra YTEMEJLEHOM Ha JIUTYPIUjCKOM €TOCY.

IMokajua nUMeH3Hja BACIIUTAKA

Mepa nokajama jecre LlapctBo Hebecko (MT. 4,17 u Mxk. 1,15), ogHOCHO
Mepa ToKajama jecte Haml ogHoc ca XpuctoM. LlapctBo Hebecko koje je mo pe-
yrMa XpHUCTOBUM, YHYTpa y Hama (yir. JIk.17,21) Koje CymTHHCKH MeHha Y0BeKa.
[Toxajan 4oBek je mpeoOpaxkeH oK jeBaHhesicku mo3uB XpHUCToB 3a ycBojeme Llap-
crBa Hebeckor jecte 11031B Ha NOKajame. Y TOM CMHCITY OBY jeBaHN)EJICKY HCTHHY
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MuTtpononut Ambunoxuje uetude kagaa kaxe: ,,OTyaa Mpu3uB Ha TIOKajarke, jecTe
NPU3UB HA TOTIYHO HOBHM Ha4YMH JKUBOTA, HA HOBO 1 OOHOBJHEHO JO’KHBJHABAME
cebe u cBera oko ce0e, Ha TPOMjeHy U IpeoOpakaj YOBjeKoBe JyIie, CpIia, ocje-
hama, Mucnu u yma. Taj HOBU )KHBOT HHj€ HEILTO CIOJbALIE HETo AyOoKa yHY-
Tpallkba CTBAPHOCT KPO3 KOjy ce paha HOBH 4YoBjek™ (Ambuioxuje, 2002: 163).
[NokajHa nTMMeH3Hja BaCTIUTamba OTKPUBA OTPOMHY CIIO00IY M CMEJIOCT KOjy
qoBeK uMa npea Xpuctom. Ceetu Jedpem ApHU30HCKH yIIpaBo yKa3yje Ha CI000-
Iy, Kaja kaxe: ,,KaxBy Ou 6maromapHocT Tpedaio HempecTaHo fa y3HocuMo bory
300r 0oBOT BeMUKOT 100pa, koje HaMm je OH nogapuo! OH HaMm je orBopro CBoje
Cpue, y Koje MOkeMo J1a yheMo CBakM IyT, KaJa HOKEIUMO J1a ce O4ucTUMO. Ma
KOJIMKO /12 je carpenino Y0BeK, Ma KOJIMKO Ja Iy3U Y Ipexy, Ma KOJIMKO Ja je [pHa
HEroBa JIyIa, OH MOXe cI000IHO 1 Op30, Y TPEHY OKa, Jia U30eIH CBOjY AYILY, U
oHa he mocTarm uncTa kao romyouia u 6erma kao cHer' (ApuzoHcku, 2022: 368).
[TokajameM 4OBEK ce BacIHTaBa M ONMMTHO Ca3Haje Ja je jeAMHCTBEHa W HEeMpo-
Jla3Ha BPEIHOCT caMo ako ce y CBeTuM TajHama 0OHOBH 1 oxpuctoBu. Tyra 300r
rpexoBa, cTpax u ocehaj KpUBHLIE ce Y MOKajamby MpeoOpaxaBajy y pagocT cra-
cema MTO MUTPOTOIUT HA MHOTO MECTa HCTHYE Y CBOM MEarOUIKOM KOHIICTITY.

Bacnurame kao 000keme

BacrutHa xonmnenja Murpomnonuta AMdunoxuja cBojy nmyHohy u kpajmbu
b uMa y Xpucty. MoryhHOCTH YOBEKOBOT ycaBpllaBamba U JA0CTH3AbA I10-
nobuja boxwujer octBapenu cy y Jluunoctu Xpuctosoj. Cjenumeme Y0BeKa ca
Xpuctom myTeM CBETUX TajHH M CTUIIAKE XPUCTOHAPABU KPO3 aCKETCKH HAuWH
’KHMBOTA YBOZIE YoBeKa y MoryhHocT na Buau bora. Y Tom cMucity moTBpaa cBeto-
TajUHCKE U MOABMKHIYKE TIpakce LIpkBe jecte oboxeme. Buleme OoxaHCKe cBe-
TJIOCTH, aCKETCKH HAaYMH CaMOIIpeBa3HiIaXemha, Kao M )KUBOT y bory, cy nckycraa
JIMTYPTHjCKOT J)KUBOTA ¥ 3ajenHu4apea y LIpkBu, Koju ce mpoxuMajy Kao mpak-
ca u teopuja. Cnenyjyhu npesHom npeaamwy Lipkse Mutpononutr Amduinoxuje y
YUECHUIIN Ja Ce )KUBOTOM Y L{pkBH, 0fjHOCHO JIMTYpruju 10CcTH!E TeOpHja Kao
Buheme bora a mpakca kao moTBpAa UCIIPaBHOT KUBOTa y JINTYpruju koju gapyje
oorosuheme. 3a Murponomura AMmpunoxuja: ,Jlutypruja je mjeno boxuje anm
U J[jelio Hapo/ia, OHa je TpaKca alli U OOTOOMIITeHhe U OOTOBUlEHE, Co3eplame
Boxwuje tajue’ (Amdumioxuje, 2002: 217).

Ounntheme cpua, Koje ce y aCKeTCKOj MPAKCH U MOABHKHHUIITBY Ka0 yoCTa-
JIOM 1 OMOJIMjCKOM TIOIIEy Ha YOBEKa, IocMaTpa He Kao jenaH opraH Beh kxao
IIEHTap Y0BEKOBOT Onha y KOju ce ycesbaBa XpHCTOC, OMOTyhyje YOBEeKy HE CaMO
boroBuleme Beh camo oboxkeme. MuTpomonut AMPHUIIOXHje HCTHYE MOJIUTBE-
Hy npakcy LlpkBe, ka0 HOpManaH putam cBakor Bepyjyher winana Llpkse jep y
JIUTYPTHjCKOM U MOJIMTBEHOM €TOCY OOO0KEH YOBEK IPAKTUKYje MOABHKHUYKU
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knBOT. OBaKaB Ha4YMH XMBOTA JOBOAM YOBEKA J1a MPEBA3MIa3U KPO3 ceOeHEr -
pame U CBOjy peasHy OrpaHHYEHOCT Kao CTBOpeHOr Ouha Kpo3 IMYHH OHOC ca
Xpucrom y cBetoj Jlutypruju.

Cebenerupame je moryhe camo y Ju4HOM ofgHocy npema bory, rae doBek
y LpkBu BacniutaBajyhu ce u 06oxyjyhu ce y cunepruju ca 6naropahy boxu-
jOM, TIpeBa3uiIa3d CBOjy TPEXOBHOCT M HecaBpileHOCT. JoBaH bpuja, Harnamaga
MoryhHOCT 00oXKema Kao /IeN0 MIIOCTAaCHOT ONIITEHha ca XPUCTOM a HE JeJI0
MIPUPOJIE, T Y TOM KOHTEKCTY Kaxke Aa: ,,O00XKeme je JyXOBHH ITpeodpaxaj Koju
ce TeMeJbH Ha CBOjCTBY IPHPOJIE, aJlM OHO HE OMBa y TpaHHIIaMa IPUPOIE HUTH
je maK J1esio MpUpoAe, OAHOCHO MOPAJIHO CaBpIIEHCTBO mpupoae. O0oxeme je
HECTBOPEHO, HECca3AaHo, MPUMJbEHO Kao HermocpeaHo npocseheme on OoxkaH-
CTBa, JIMPEKTHO Mpou3anuio u3 unocracu. CBakako, CHHEpruja Bojba — Ojaroyar
CYIITHHCKH j€ YCJIOB CBAKOT JIejia XpUIIThaHMHOBA, JOK 000XKEH:-¢ TIPETIIOCTaBIha
cuHeprujcku MakcuMyM. OBJie je, HauMe, ped O CTBapHOM IPEBA3MIIAKEY MTPHU-
poze, 0 Tpolecy BeHora HaIWIaKemha Kpo3 CHjale HECTBOPEHE Onaromatu u3
XpUCTOBOT 0O0KEHOT YOBEILITBA, CBE JOK XpHIIhaHUH HE Jole ,.y YoBjeka ca-
BpIlICHa, Y Mjepy pacta nmyHohe Xpucrose™ (Ed. 4,13). Tako, nakie, o00oxkeme
CrpeyaBa 4OBEKa W TBap Jia CE 3aTBOPE Yy CONCTBEHE UMAHEHTHOCTH M TPETIIO-
CTaBJba YOBEKOBO OTBapame 3a Oeckpajue nuMensuje boxuje cymrune (bpwuja,
1999: 313). Cuneprujcku OIHOC YOBeKa ca XPUCTOM, ocTBapyje ce y CBeTnm
TajHama u Hapouuto y IIpudenthy, rie ce oHaj koju ce Bacriurasa y Jlutypruju
000Kyje 1o Mepu JbyOaBH KOjy UMa npema XpHUcTy.

CBeTHTE/bH KA0 BACIUTAYU U HbUX0OBE CBETE MOIITH

VY BacmuTHOM ¥ MPOCBETHOM KOHIlENTYy Mwutpomonuta AMdunoxmja cse-
TOCT KOja ce 3a/1001ja y jemuHCTBY ca XpUCTOM ocBehyje IEeIOKyITHOT YOBeKa
Kao ncuxopusnuky crBapHocT. Oceheme YoBeka ce BUAJBUBO NPOjaBIbyje U Y
YHEGEHHIIN /13 JbYJICKO TEJO MMOCTaje HETPYJIEKHO.

T'oBopehu o momruma Cserora Bacunmja Uynorsopra, Murpomnonaur Am-
(humoxuje uCTUUIE a HaC CBETE MOIITH y4e KaKo J1a JKHBUMO TIPaBOM BEPOM Koja
obmaronahyje gyoBeka: ,,I0 je cera mopyka Cseror husora Cseror ora Bacuimja
Y IPU3MB J1a HAIll )KUBOT OyJIe ycarallleH Haioj Bjepr. [la y Tpiubemy y Jby0aBu
y HaJi1 HETIOKOJIEOJbUBO XOAUMO KPO3 OBaj )KUBOT M HOCHMO KPCT CBOj, 12 XO/AHU-
Mo 3a XpuctoM ['ocrionom u 3a onuMa koju cy therosu Ha ueny ca CBeTuM orem
HaimmuM Bacuiujem. Ykonuko HaMm Bjepa Oyzie uucta oHjia Hehe OuTHu cyjesjepja,
Hehe OWTH JTaKHE Bjepe Yy Hama. YKOJIMKO je¢ HaIll )KHBOT CaryiacaH TOj BjepH, U
Hamra he mymra u Ham ym OutH 3npasu u yuctu. OHma he y 31paBo cpiie Hate 1
yM Halll y YACTOTY Hamie aymie Mohu na ce ycenu 6naromar boxwuja. Jlonazehu
husory CB. Bacunuja u ujenuBajyhu ra, mu hemo mohu na npumuMo 4ucToTy,
JI00pOTY U 3/1paBJbe Koje OH napyje cuiom Jlyxa Ceerora, y AyXy MOKajama U
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YUCTOTE cpia u ymMa u mupa ca ['ociogoM u MelycobHor momupema‘ (AMpuo-
xuje, 2009: 3).

Yosek ocsehen u cjenumen ca XpuctoMm y LIpkBu ce ucmymaBa Omaroaar-
HoM cuiom Ceere Tpojuue. braromarna cuia BackpcaBa U 0OOHaB/ba YOBEKBE
MCUXO(U3UYKE CUJIE U YMHU J]a CE Y CBETOTAJUHCKOM jEJMHCTBY YOBEK ITOHCTO-
Behyje ca Xpuctom, onHOCHO ca Tesiom XpHUCTOBUM KOj€ j€ Y UCTOPHjU IIPUCYTHO
kao llpxsa. Kaxko ce LlpkBa nnentudukyje uctoppeMero ca EBxapuctujom y Tom
KOHTEKCTY yuecHHUI CBETHX TajHH OMBajy BACIIUTAHW WM HAaXParb-eHH CHIIOM
BacKpcema XprucToBor. Ha Taj HaYMH OCBEIITaH YOBEK M HAKOH OMOJIOIIKE CMPTH
OMBa CBOjUM TEJIOM, OJHOCHO CBOjUM MOLITHMA jaud OJf CMPTH, LITO je CIy4aj ca
cBuma CBETHMA KOjH CY C€ TPOCIIaBUIN Y XPHUCTY.

Lpksa ce unentudukyje kao Teno Backpenor Xpucra, To jecte, Llpksa ce
omaromahy Csetor /[yxa mperosnaje y EBXapHCTHjCKOM €TOCY Kao 3ajeqHHIla
Csere Tpojunie n Hapona boxwujer, omHocHO CBetnx. Xpucto JaHapac ncrude
na: ,,CThIame TelleCHe HEelPOIaJbBOCTH 3HAUN BaCTIOCTABIbAE BEIITACTBEHE
TBOPEBHHE y HCHO ,,IPUPOAHO" Ha3HAuUCHE, yBohewe ogHoca u3mely doBeka u
TBOPEBHHE y OKBUpE 3ajeIHUIE YoBeKa U bora, 0IHOCHO IpUXBaTame TBOPEBU-
He Kao OnarocioBa bokujer n \BeHO TOHOBHO MpUHOIIEHKE bory kao 4oBekoBe
omaromapuoctH (Tj. EBxapuctuje)* (Jamapac, 2005: 173). Murponoaur AMdpu-
JIOX¥je UCTHYE CBETE MOIITH YMHHM Ja JOKNBIJba] XpucTa y L[pkBu nMa BacinTHI
kapakTep. CBETUTEIbU CBOjIM OCBEIIITAHUM U HETPYJIS)KHUM TEJIOM CY 3a Bepyjy-
he spyne y LipkBu BUAJBMBO CBEIOYAHCTBO UCTUHE. Y TOM CMHUCITY, MUTPOTIOJINT
Amopunoxuje uctuye: ,,O0MMKOBaHH U 03apeHu VICTHHOM 3a )KMBOTa OHU 3paye
HOME M TIPUBIIAYE U Y )KUBOTY M 'y CMPTH: CBETUM IIPHMjEPOM, BpJIMHAMA, JIjeIIU-
Ma 1 cBeTuM MomtuMa™ (Ambunoxuje, 2002: 228-229).

Cern Oy Kao y4nuTe/bH )KMBOTa Y XPUCTY

BacnuTame 1 HOBH KHBOT y XpUCTY OCBelieHHX Jby/IU KOjU Cy MOCTAJIN Ba-
CIUTHHU ayTOopuTeTH y L{pKBH U3BUpE U3 HHXOBOT OJIaroJaTHOT U HEPACKUIAUBOT
jemuHCcTBa ca XpuctoM. JemumHCcTBO CBeTHTEha ca XPHCTOM WMa IPKBEHH Ka-
paktep u 1o pednma Murpononura AMOHUIOXHja, IPKBEHH aCIEKT CBETOCTH Y
cnenoBarby CBernM Onmma, HcTHYE Kaja Kaxe jaa: ,,YTeMmesbyjyhu ce, Haume,
Ha OubnujckoM OTKpHUBEY U Ha UCKYCTBY CBETHX Jbyau boxujux, Llpksa je ca-
Opaja y CBOje pU3HHUIIE OIPOMHO aHTPOIIOJIONIKO U TEJaroiiKo 3HAWkE M OMUT™
(Amdunoxuje, 2002: 65). borociyxeme Lipkse ca cBeTom JIUTYprujom, KUBOTH
CBeTnx oTana Kao mapaaiurma HOBOT )KHBOTa y XPHUCTY, OTKPHBA CBETHTEIbE K0
HajOoJbe TIpocBeTuTEshE. ABa JycTuH ynpaBo Ha CBerom CaBH Kao MPOCBETH-
TeJbY, KOJU je MCIYHCH XPUCTOBUM CaBPIICHCTBOM, 3aCHHUBA CBETOCABJHE Kao
¢unocodujy KUBOTA KOjUM Halll HAPOA Tpeba Jia cieyje ako )keiau Jo0po cedu
u apyruma. OBakaB KOHIIENT BAaCIHTama 3acTyna u Mutpononut Amdunoxuje
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ocmaamajyhu ce Ha CBeto mpename LlpkBe kpo3 BekoBe. Y ToM cMmuciy, Bra-
muka Makcum Harnamasa: ,,Bepa Llpkse je na skuBehu Ha HAYMH CBETHUTEIhA MU
0CTBapyjeMo Jiesio XpUCTOBO, IeNIaMo Kao cBemTenunn Tapu. Kaga bor motsp-
I OBaj TIOjeIMHAYHU 1 33j€IHUYKH TIOIBUT U OBEHYA I'a OPEOJIOM CBETOCTH Talia
Bepyjemo Ja je LlpkBa Ha paBoMm 1yTy, 1 Ja paha Ouha koja ce He IIaiie CMPTH
HETO - IPa3HUYHO, JOKCOJIOIIKH - MPOCIIaBibajy skuBoT" (BacusbeBuh, 2010:157).
Heocnopuu ayroputer CBetnx Ortana y LipkBu HUje y ITUTHPAKY BUXOBUX
peur Beh y lbUXOBOM HAauWHY JKUBOTA y XPHCTY, 2 TAKAB HAYMH je TIPEe CBEra cBe-
TOTAJUHCKH U JIUTYPrHjcKu. YipaBo, Ceetu Oy yTeMesbeH! y XPUCTY, KPO3 CIy-
xemwe Jlutypruje u Ceero [Ipuuenthe npeactaBibajy yunTesbe U BacluTaue Koju
Jby0aBJby ¥ CjeIMmBCHEM ca XprcToM cBeoue bora. Y Tom cmuciy, MuTpomnonut
Amdunoxuje kaxe: ,,Y Tome u jecte 1y0Jpu cMEcao ciberoBama Ceetum OnpMa:
CJbEIOBALE YIIPABO M JE€CTE CMUPCHO JApHUBAE “‘CaMUX ce0e W jeIHU IPYTHX U
cBera xmuBota Xpucty bory* (Amdumnoxuje, 2002: 117). Jlakine, cnenoBame Cae-
tiM OnrMa je pa3oTKpUBambe y ceOr HCTHHCKE YOBEYHOCTH KOja je OoroyoBevyaH-
cka, cioboze koja je nap Cseror [yxa u jpy0aBu, xoja je gap bora Oua. Y Tom
cmuciy myT kKojum ¢y Ceetr Onu JOCTUDIIN 000KEHE j& UCTOBETaH ca XPUCTOM
koju je Ilyt, Uctrna n XKusot (JH. 14,6). CBETOOTaYKH KOHIIENT BACIHUTakba, 32
Mutporonuta AMGUIOXHja 3HAYH MTPeBa3uhn CaMO3aTBOPEHOCT U CaMOJ0BOJb-
HOCT H cabopHo ca OmmMa, oTKpuTH y TajHu LlpkBe mcty oHy CBETOTpOjUdHY
ciobony u jby0aB, kojy cy Ceetn Oy ycBojuiam y myHoh# >kuBoTa ca borom.

3akspyuak

BacnmtHO-TIpOoCcBeTHH KOHIIENT MuTpomnonuTa AMQuiioxuja, u3pakaBa H
ocnmkasa TajHy LlpkBe, ka0 borogoBedaHcKy 3ajeqHHIly y KOjOj CBE M00Hja Imy-
Hohy u3 came Tajue Tpojuunor bora. Cienyjyhu npenamwy Llpkse u cBeToorau-
KOM HCKycTBY, Mutpononutr AMmpunoxuje ucruue na je y Jluunocru Cuna bo-
xwujer [ocnona Mcyca Xpucra ocTBapeH IEJIOKYIaH JIOMOCTPOj Cliacema CBera
CTBOpPEHOT. Y ToM cMmuciy U ABa Jyctun nctude na: ,,06e3 borodoBeka Xpucra, u
BaH borodoBeka Xpucra, mpu cBakoM JIpyroM BaCIIUTHOM HI€alTy, YOBEK 3aHABEK
ocraje 6uhe HemoBpmeHo, Ouhe cMpTHO, Omhe KykaBHO, Owhe OemHO, TOCTO]-
HO CBHUX Cy3a CBHX OUYHjy KONHMKO X mMa y boxwujum ceeroBuma“ (Ilomosuh,
1991: 15). Cnaceme 4oBeKa M TBOPEBHHE, KAKO BUIJHUBE TaKO W HEBU]JHUBE,
npezacrasiba npeaseunu mian Ceere Tpojuie. bor cTBapa YoBeka v mo3uBsa ra aa
JIOCTUTHE CBOj IIMJb K0 MOTEHIMjaTHH boroyoBek Kpo3 OiarofaTHy capajmy ca
borowm. ,,llemocHO OoTKpUTH TajHY YOBEKa je Moryhe camo n3 Tajue borodosexa.
Tajua Xpuctoe JInunoctH, ce oTkpuBa y LIpkBU Ha TUYHOM TUTaHY U CYCPETY
ca XpHUCTOM y HEPACKHIUBOM jeTMHCTBY ONarofaTHor >kuBoTa TpojuuHor bora
u Hapozaa boxwujer, TBopa u TBOpeBHHE, MPOKUMaba HECTBOPEHUX BeUHUX bo-
YKAHCKUX CHEePTUja U CTBOPSHOT CBETA KOjJU Y UOBEKY CTBOPEHOM 110 00pa3y U Io-
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nmobujy boxxujem mo6mja MOryhHOCT 11a BEUHO MTOCTOjH Ha ¢lT000IaH U 0OTOIO0-
Oan HaunH. boXkuja er3ucTeHIMja, TO jecTe, HAaYMH boxujer mocrojama OTKpHUBa
ce kao 3ajenHuna Tpu JIMYHOCTH KOje y OHTOJIOIIKOM CMHCITYy UMajy arCOIyTHY
ci000y, Koja je u3pakeHa kpo3 JbyoOaB. TajHa yoBeka ce oTkpuBa y JIndHocTu
Cuna boxujer koju je mo cBetuM onmMa LlpkBe yHanpen mpenonpeheHu 1ub
crBapama. OBaruiohenu bor Jloroc, Cun boxuju, xoju je y cBojoj JInanoctu
HECIIMBEHO, HEPA3IydHO, HEIIPOMjCHHBO W HEPA3IjeJbUBO CjeIUHNO bokaHCKy
MPUPOAY Ca JbYACKOM IPHUPOJOM je OTKPHO M YBEO JbyIe cOOOM Y HEepacKUANBY
3ajennuny ca Ouem u Ceetum yxom. IIpBu Anam je ctBopen mo oOpasy boxu-
jeM, Kao MKOHa XPHUCTOBA, ajl HUje MOrao 300r MpeKuia 0J1arolaTHOT KUBOTA
KOjH TIPECTaBJba CMPT, Ja JOCTUTHE Mojpoduje, To jecte 00okeme y XPHUCTY.
Jakie, aHTPOIIONIOMIKK AMHAMH3aM off 00pasa 0 1moaoduja Huje Ouo HyXaH U
Hecnoboman, Beh je mpencraBibao boykuju IPU3KB U TIO3UB YOBEKY J1a CBOj 00pa3
MIOTITYHO M ¢JI000IHO ocTBapH y 3ajenuuiu ca borom™ (Crymap, 2019: 71-72).

Mutpononut AMpuIIoXHje y CBOM BaCIIMTHOM U MPOCBETHOM KOHIIENTY HE
npeHeOperasa YMBEHUILY JbYACKOT Maja y rpex. Mcruie BaxKHOCT MOKajamba Kao
JIMYHOT 1 CBEHAPOAHOT IIpernopoaa, 3aTuM, HECOIMXOAHOCT MMOJABUTa ITYTEM IIOCTA U
MOJIMTBE Ka0 U HEJIOKYITHOT' CBETOOTAYKOI' OITUTAa CTI/II_[aH)ajeBaHheJICKI/IX BpJIMHA
u myTta CBetux Orara kao Xpuctosor IlyTa.

Y cBOM MPOCBETHOM KOHIENTy MHTpOonuT AMUIoxuje Aaje meIoKyI-
HY CJIMKY YOBEKOBOT BACIHTAabha Y HPKBEHUM JHMEH3HjaMa U UCTHYE TeMEJbHY
HCTHHY Jla HAXPaHUTH WM UCIyHUTH YoBeka borom, 3Ha4um u BacmuraTi 4oBeka
HCTHHCKOM XpaHoM. HoBo3aBeTHa HCTHHA criacema U 000Kemha YOBeKa ce TeMe-
JbU Ha Xpucty kao XneOy xwuBota (JH. 6,48) M 'y TOM CMUCITY CjeIHIEHE OHUX
KOju ce BacuTaBajy ca XpuctoMm y Tajuu [Ipuhenrtha, 3a L{pkBy je myHoha u kpaj-
BH Wb BaCIUTama. LIpKkBEHO HCKYCTBO 00OKeHa M criacema JbYIH y XpHCTY
Jlaje CBaKOM JIpyTOM BacIHUTamy BeUHH cMucao. CBU JbYACKH HAIIOPH O ITOYeTa-
Ka 1 pa3Boja HayKe Kao M HCTOPUjCKOT pa3Boja MeJaromike pakce, Koju TajHy 4o-
BeKa carviefaBajy kao Ouhe magHo BEUHOT KMBOTA, Jby0aBH U cI000/1€, HE MOTY
3a00uhn ynmbeHuIy XpHUCTOBOT yinacka y ucropujy. Lipksa kao Teno XpuctoBo u
MecCTO TIe ce 9oBek xpanu, Temom u Kpriby Xpucrosow, ,,Koju jene mMoje Tujerno
Y TIHj€ MOjy KpB MMa )XKHBOT Bj€YHH; U ja hy ra BACKPCHYTH y TTOCJhEeIBH aH. Jep
THjeJI0 MOje HCTHHCKO j€ jeJI0, a KPB je Moja ucTuHcko nuhe™ ( Ju. 6,54-55), naje
BaCIHTay HajayOJbH €CXaTONOIIKN U BEYHU CMHCA0. YIIPABO OBE XPHUCTOJOILKE,
SKJIMCUOJOIIKE, COTUPUOJIONIKE U BEYHE AMMEH3HUje BacHHUTama MUTpPOMOIUT
Amduioxuje je y cBoMe TEOJOIIKOM U TIeJJaroIKOM paay U JelaTHOCTH MOCBe-
JI0YMO CaBPEMEHMM JbyANMa, Kako y LIpKkBH Tako 1 OHHMa KOjH Cy y TIOTpa3H 3a
BEYHHM CMHCIIOM YOBEKOBOT ITOCTOjama, cienyjyhu Xpucty u ceuma CBeTrMa.
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MOPAJIHOCT KAO UMITIEPATUB TACTUPCKOI'
JAEJIOBAIbA CBETOI' HUKOJIAJA BEJIMMUPOBHURA
Y CBETJIY HCUXOJIOI'MJE PEJIUT'NJE

Casxicemax: Pao ce 6asu ananuszom cabpanux oena Ceemoe Huxonaja Benumuposuha
y ceem.ty ncuxonocuje penueuje. Kopuwhena cy oena: ,, Pasnu unanyu, 6ecedoe u cmyouje “,
, Hayka o 3axony — Homonoeuja*“, ,,Pam u bubnuja“, u ,,Mucuonapcka nucma*. Lumw
paoa je oa, Kpo3 Memooy anHauuze pelusuosHux cnuca u 00abup mexcmosa uz Huxonaje-
8UX Oena, y Kojuma ce Ha OUPeKman uiy UHOUPEKMAaH Ha4un 20860pU 0 MOPALy yKajice Ha
YUeCmanocm mwe20802 noyudasarsa 0 Mopannom pacyhusarsy u oenarwy. Kpos napanenno
ynopehusarbe me2o8ux noyka u cagema u oeuuuyuja ncuxonoauje, ykaszyje ce Ha Ko-
€23UCMEHMHOCI He206802 NACMUPCKo2 0el06ara U NPAKce NCUXONOUIKO2 CABemOBalbd.
Paceemmasarbem me20602 no3uyuoHupara y 00HOCY Ha 06aj nojam, Hasupy ce mozyha
peuterba MHO2UX e23ucmeHyujannux numarea yoeexa. Ob3upom da ncuxonoauja u ncu-
Xujampuja Kao eMnupujcke Hayke, MOPAIHOC C8PCMABAJY V HU3 NCUXUYKUX QYHKYUJA,
3aKmyYaK ou ouo, 0a je ymuyajem Ha noOOBULATLE MOPATIHOZ HCUBOMA NOJeOUHYA U HA-
pooa, Hukxonaj pewasao dyxosne u ncuxuuxe, UHOUSUOYAIHO — COYUjaHe npoobieme bYOu.

Kwyune peuu: Mopannocm, Hukonaj Benumuposuh, ncuxonoeuja, penveuja.

MORALITY AS AN IMPERATIVE OF THE PASTORAL
ACTIVITY OF SAINT NIKOLAJ VELIMIROVIC IN
THE LIGHT OF THE PSYCHOLOGY OF RELIGION

Abstract: The paper deals with the analysis of the collected works of Saint Nikolaj
Velimirovi¢ in the light of the psychology of religion. The works used are: “Various Ar-
ticles, Sermons and Studies”, “Science of Law — Nomology”, “War and the Bible”, and
“Missionary Letters”. The aim of the paper is to point out the frequency of his teaching on
moral reasoning and action, through the method of analysing religious writings and se-
lecting texts from Nikolaj's works, which directly or indirectly discuss morality. Through
a parallel comparison of his teachings and advice and the definition of psychology, the
coexistence of his pastoral work and the practice of psychological counselling is pointed
out. By clarifying his positioning concerning this concept, possible solutions to many ex-
istential questions of man can be glimpsed. Considering that psychology and psychiatry,
as empirical sciences, classify morality as a series of psychic functions, the conclusion
would be that by influencing the improvement of the moral life of individuals and nations,
Nikolaj solved the spiritual and psychic, individually - social problems of people.

Key words: Morality, Nikolaj Velimirovi¢, psychology, religion
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YBoa

Cseru Hukonaj Benumuposuh je o Mopaiy micao ¥ ToBOpHO Ha pa3He HauM-
HE U y Pa3JINYUTUM KUBOTHUM OKOJIHOCTHMA. MopaliHe KpUTepHjyMe je mocTa-
BJbAO Y CKIIQJIy Ca MHAMBUIAYAIHUM KapaKTepUCTHKaMa CBAKOT YOBEKa alll HU-
kana He onctynajyhu on bokancke Hayke 3anucane y Ceetom Ilucmy u CBeTom
npenamy Lpkse. MopanHo pacyhuBame u fename 3a lbera MpeacTaBiba 0CHOBY
JTyXOBHOT JKMBOTA, Ca [IMJbEM OOHaBJbama 3ajeHuIle ca XpuctoM. Ha camom mo-
YeTKy paja, oOjalmbaBamMo 3aJaTy METOAY U MCUXUUKY (YHKIH]y MOPaJIHOCTH,
panu OoJber yBHuJa y KOHTEKCT HalleT HCTPaKUBarbha BE3aHOT 32 MOPaJl U MOpaJ-
HU 3aKOH. 3aTuM ce paj 0aBu cajpkajuMa Koju Ha eKCIUIMIIUTaH HaYUH TOBOPE O
MOPAJTHOCTH, a Koje je m3roBopuo Cetn Hukomaj.

Jlaspa ananmm3a nMma 3a IMJb J1a OrOBOPH HA MUTamke KOJIHUKO cy HukonajeBn
CaBeTH KOCT3UCTEHTHH ca JIe(UHHUINjaMa CaBpeMEHE TICUXOJIOTH]j€ U IICHXOJIOT U~
je penuruje. U3 tor pasiora, tema ca HuxonajeBux nena, Buie myta Ousa npe-
KHHYTa JUTpecHjaMa ca aHaJOTHUM TeMaMa M JeuHHUIMjaMa U3 TICUXOJIOoTHj]e.
JonatHa XuIore3a ce orieia y ToMe, J1a YCKO TCOJIOIIKH TeAano, 0e3 yBuaa y
MIpPY KOHTEKCT IMACTHPCKOT JlefloBama Biaanke Hukomnaja, aTranar Moxe 1a ce
Halje mpen M3a30BOM y BUAY 3aKJbydKa, Aa je Hukomaj TeMu MOpaTHOCTH IPUCTY-
1ao Ha jypUINYKH HauWH, y CMHUCITY OJIHOCA MOpaia, Tpexa ¥ rmokajama. 13 Tor
pasinora, y Hajy>xeM (DOKYyCy Cy HEroBH OATOBOPH, TyMau€kwha M CaBETU KOjH CY
aprymenToBanu Ceetum [lncmom.

1. Peuy 0 MeTOAM M ICUXUYKOj (PYHKIUjH MOPAJTHOCTH

Jla GucMo mpeaMeT Heke HayKe MOIIH O0jeKTHBHO M €r3aKTHO MCTPAXKHTH,
noTpeOHO je u3adpaTh METOJONOIIKY MOCTyNaK koju he nam gatu HajBehy mo-
ryhy objekTuBHOCT mpuinkoM pazaa. OBae ce ogmax Hamehe nmurame: Ja au je
EeMAUPUJCKO-NCUXOTOUIKO UCTIPAICUBATIbE PETULUOZHO2 HCUBOMA YOnUIme Moey-
he? (Kammbax, 1936: 27). Cmarpa ce aa je MOKIa HaydHO JIaKIIe MOCMaTpaTh
OoJecHe peruo3He JOKUBIbAje, Al Ce TUME He MOCTIIKE HUIITA y OJHOCY Ha
37paBy peluruo3HoctT. MicrpaxuBameM Oorare HCTOpHjcke XpumrhaHcke uTepa-
Type, MOJKEMO M3BECTH 3aKJbY4aK Ja MOCTOjU MHOIUTBO NMUCAHHUX HUCIIOBECTH U
CBeJIOYaHCTBa 0co0a Koje TOBOpE O CBOM OOTaToM pelMrHo3HOM HCKycTBy. Ha-
Berrhemo kao npumep CB. ABrycTHHA, Majia j€ CIIUCAaK MUCTHKA U TEOJIOra, KOjU
Cy Ha OCHOBY PETPOCIIEKTHBE CBOJUX PEIUTHO3HUX JTOXKUBJbAja, 3aIIHCAIH CBOja
nckyctBa, Beoma ayr (Kammbax, 1939: 22).

3aveTak MCUXOJIOTHjE PEJIUrHje MOXKEMO JaTHpaTH Oall Ha OCHOBY THX pe-
TPOCHEKTUBHUX onuca. [lojam penueuosnoz 00xcuebasara Huje mex nioo mo-
Oepne ncuxonozuje penucuje, neeo je el nosnam y cnucuma cpeor08eKO8HUX
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cXOnNACMuUKa U MUCMUKA KOju 6e3 HAYYHO-NCUXONoWKe Hamepe NOCMAmpajy u
onucyjy ceoje y3guuiere penucuoste 0odxcussaje, kaxe Kammdax (1939: 22).

C 003upoM Ha KOMIUIMKOBAHOCT U JICJIMKAaTHOCT NpeIMeTa HCTPAKUBaMba
MICUXOJIOTHj€ PeIUrHje, IOCTOje MHOTa JIyTama 110 MUTamby MeTona. Joul naBHe
1923. roauHe je HEMaukyd TEOJOI W MCTOpHYAp pENUTHje YOuHo Ja, Peluruj-
CKO-TICUXOJIOIIKA UCTPAXKNBAha TIOKA3Y]y jeJIHY TaKBY Pa3HOBPCHOCT METO/IA, O
KOjuMa paJy OBa Hayka, Ja TO 4ecTo 30ymyje (Xejmep, 1923: 13). Heke ox MmeTo-
J1a KOje ce TIOMHUIbY Y TICUXOJIOTH]U PEJIUTH]E CY:

- EMITUPH]jCKO - MHIYKTHBHA METO/A;

- MparMaTHYHO- EMIIMPHjCKO MHIYKTUBHA METO/IA;

- MAaTOJIOTHCTHYKO — TIO3UTUBUCTHUYKA METO/IA;

- NICUXOAHAJIMTHUYKa METO/Ia;

- aQHAJIUTHYKA METOJA;

- TEHETHYKO — ETHOTICHXOJIOIIKA METO/1a;

- JIOTOTEpanujcKa MeToAa;

- METOoJla aHAJIM3E PEIUTHO3HUX CIIUCA.

BaxHo je momenyTH, jia y3umajyhu Ma Kojy MeTojy, cMaTpa ce Jia aTenucTa,
300r oznpeheHnx mpenpacyna, He MOXKE Ha WCTH HAYWH aHAIW3UPATH U Pa3MH-
[UUBATH O PEIUTHO3HUM JIOXKHMBJbajUMa Kao IITO TO YNHH YOBEK, KOJU U CaM MMa
HEKa peJIMruo3Ha UcKycTBa. Atencra he, 300r cBor anpuopusma’, OuTH HeoOjek-
TUBaH. 3a mera he cBako peauruo3Ho HCKyCTBO OUTH IIpeIMET OTyl)eHe cBecTH, U
3aro ra Tpeba MPUIHUCATH CTaIUjyMy MHUTOJIONIKOT pa3Boja yoBeuanctra (Ocuh,
1996: 13).

MeTtoza aHanm3e pEIUTHO3HUX CITHCA j€ jelHa O HajKOPUITheHHjuX y TICH-
xonorvju penuruje. Kopucty ce 3a MCIHUTHBAWKE PENUTHO3HOCTH HA OCHOBY
HCTOPHUJCKUX JIOKYMEHATA, T.J. HA OCHOBY CIIHCA MOjSIMHUX 3HAMCHUTHX PEJI-
ruo3Hux JuaHoctu (Jlopenm, 1940: 64). Y oBoj MeTonu ce KOpuUcTe ayToduorpa-
(uje, THEBHUIIM, UCTIOBECTH, MHMCMa, TIeCMe, XUMHE U Jip. Jla Ou ce xopucTuia
oBa MeTojia, Kpehe ce on mpernocraske, Ja je mucal] JOKyMeHara uMao 0oraro
pa3BUjeH PEIUTHO3aHH KUBOT.

VY nomieny Mopaa, OH Y HajIIInpeM CMHUCITY TIOIpa3yMeBa OOJIHK IPYIITBEHE
CBECTH, CKYIl HEMUCAHUX TpaBuiia, 001uaja, HABUKA U HOPMH, KOjU CYy MPHXBa-
TJBMBH y IpyIUTBY. MOpaJHOCT Kao McUXHYKa (pyHKIHMja TpencTaBiba Croco0-
HOCT Y0BEKa Jla caM ceOu n3puye HopMe Kojux he ce mpuapikaBati u jia cam cede
KaKIbaBa 3a HepuapkaBame TUX HopMmu (Mapuh, 1998: 42).

OBa ncuxuuka (hyHKIMja je YCKO TIOBE3aHa ca IT0jMOM BpJIMHA, a BPIUHE Cy
y XpuIhaHCTBy TeMeJb 3IPaBOr ICHXUYKOT )HBoTa. Hanpenosame y mwiMa npe-
cTaBJba 1enoxuBoTHU Tiporiec (Cupujckm, 2013: 431). AckeTcka W MOJBIKHHYKA

2 durnocodcku mpasall KOjH y TEOPUjH Ca3Hamka M €THILU IIPHMA CBE d NPUOPU.
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JUTEpATypa Kao CPENICTBO 32 Y3paCTambe Y MOPAITHOM U BPJIHMHCKOM YHBOTY ITpe-
Juaxy MoiutBy. CBetH JoBaH JIeCTBUYHHK MOJMTBY Ha3UBA ,,MajKOM CBUX BPJIU-
Ha“ (JlectBuunmk, 1997: 188).

MopaHOCT ce cacToju U3 MOPAIHOr pacyhuBama (MUILJBEHA) U MOpPaJ-
HOT MoHamama (Jenama). PacyhuBame ce najbe MOKe MOJCIUTH Ha (HopMy U
cazapxkaj. MopanHo pacyhuBame mpecTaB/ba MHCAOHH Tpoliec y3 momoh kora
ce JioHoce ojipelyeHn MopaHu CyJI0BH, MOPAITHE OJUTYKE ¥ MOPAIHU 3aKJbYUIIH.
MopaitHa cuTyalyja je Be3aHa 3a Mel)yspy/cke oqHoce, MTO 1ajbe UMIUTHIPA Aa
j€ OCHOB MOPAJIHOT pacyhuBama ofHoC ca Apyrom ocodoom (Mapuh, 1998: 42). V
MOpaJTHOM pacyhuBamy U3y3eTHO BaXKHY YJIOTY HMajy MOPAIHU MPUHIMITH Kao
IITO Cy MOIITOBaEkE MOTpeda APYror, Npas/a, jeJIHAKOCT, JeHAKOIPABHOCT, y3-
BPaTHOCT, Y0BEeKOJbYOJbe uTa. (Mapuh, 1998: 42).

Kao u cBe apyre mcuxmuke GYHKIHjE U MOPATHOCT Kao TaKBa, CKJIOHA je
nopemehajuma. OHU ce 0JJHOCE Ha HEUCTIpaBHE, He3pele, acoIlHjalHe MOpaHe
OJNTyKe, OJJHOCHO MOpaJiIHe MHCAOHE KOHCTpyKiHje. Ty crajajy eroucTHYKo —
XEIOHUCTUYKA OPHjEHTALM]a, UHTYUTHBHO — UPALMOHAIHO JIOHOILICHE OIUTyKa,
COLIM]jaJIHO - ajjanTupana opujeHranuja. bezocehajuo mopaiino pacyhusame noj-
pa3yMeBa Jia HUje JIOIIO JI0 pa3Boja CKajie eMOIMja BXKHHX 3a Pa3B0j MOPATHO-
CTH: TIpaImiTama, caoceharma, eMIaThje, aaTpynu3Ma, a HapOUYUTO HHUje JOIIO 10
pasBoja ocehaja kpuBuiie mwiu capectr (Mapuh, 1998: 45).

VrpaBo, oBakBa CTama ayiie HHKOMIajeBUX pEIUNUjeHATa, TPEICTABIb]Y
NPUOPUTETHH 33JIaTaK HEroBOr MAaCTHPCKOT JiesioBama. JleduHnucame MOpaiHo-
CTH Ha OBaj HAYMH yKa3yje HaM Ha KOHTEKCT KOjUM heMO yOUUTH HAuWH HErOBOT
JIeTIOBama Ha OBY TICUXHYKY (QYHKITH]Y.

2. llo3anunonupame Ceeror Hukonaja BesmmupoBuha y oqnocy Ha
MOPAJHOCT

[open nnnupexTHOr OOpahama y Be3n MOpaHUX MOCTYNATa, U MOpel pas-
HUX CKpeTama MaXmbe Ha YIPaKmbaBakhe HeMopasa, BIaauKa o mpodiieMy Mopasa
TOBOPH jeTHUM KOHKPETHHM TEKCTOM, Ha3uBajyhu ra Oarm Taxo ,, MopaiHu npo-
onem * (Bemmmuposuh, 1983a: 171). Hanme, oH oBzie Kake Ja HE TIOCTOj€ pa3iifKe
n3mel)y MopanHux npoodiiemMa JbyM U3 paHUje HCTOPHje YOBEUAHCTRA, KOHKPETHO
JbYIM MOMEHyTUX y JeBanlhesbuMa, U Hamux caBpeMeHuka. OHU ce THYY OHO-
ca yoBeka mpema bory, Melysbyackux omHOCa, OIHOCA jeJHEe HAPOAHOCTHU Tpe-
Ma JIpyroj, OJJHOCa POUTEIha TpeMa Jeld U 00pHYyTO, OpayHHUX OJIHOCA, OJJHOCA
0oraTux U CHpOMAIIIHUX, CTapeINHA ¥ MOJIaHNKa, OJIHOCA TpeMa MpHjaTeJbuMa
Y HeTIpHjaTeJbiMa U BPETHOBamka yuerma 1 3Hama (Bemmmuposuh, 1977a: 273).
[Tocrasba MUTamkE O TOME, Ja JIM MOCTOJH U jeIaH je/IMHA MOPATHHU MPoOieM Ha-
LIer BpeMeHa KOju HUje MOMeHYT Yy JeBaHl)eJby U He caMO ITOMEHYT HETO U PElliCH.
Wzpuue na je JeBanhesbe cpeacTBo 3a peliaBambe MOpPAIHUX NpolieMa, opyxKje,
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1 J1a aKo TaMO HEeMa peliemha, OHIa OHO TMpecTaje aa Oyme To mTo jecTe. Miame
JbYIE CaBeTYje Aa ,, 0 HOBUM MOPAIHUM npobiemuma’’ TOBOPE caMO OHH KOjU He
no3Hajy Jeranhesbe U Jla TaKBE 3aKJbYUKE JOHOCE OHHU KOjU HUCY YTEMEJbCHHU Y
Lpkeu 1 y meHoM yuemy. llocToje 1 OHHM, Kako Kaxe, KOoju ce 0oje omrpuua
JeBanheswa, ,,0a He nadue Ha aucHamo u 6ECnIOOHO OPBO FHUX0B02 Jcusoma ",
TE TaKBH 3aTO TPAXKE HEKO PEIICH:C JIAKIIE ¥ MOBPIIHU]je o] jeBanlesckor (Benu-
mupoBuh, 1977a: 273). 3a Branuky Hukomaja He TOCTOj HUKAKaB IPYTH U3BOP
MopaiHOCTH ceM bubnuje. OHa je MopaJTHU 3aKOH KOjH je bor 1ao qoBexy u Koju
je JoBeK CiIo00IHOM BOJHOM MpUMHO off bora. bor je MopanHu ,,3akonodasay a
uogex 3axononpumanay’. Ilo memy bubnuja u Hema Apyru 3aKOH CEM MOPaTHOT
3akoHa. OH MpecTaB/ba YIYTCTBO 32 BIaIamhe YOBEKa Y OBOM CBETY. Y HEMY ce
J1ajy CMEpHUIIE KaKo Jla YOBEK OCTBApH CBOje Ha3zHaueme oJ] bora, ia npesasua-
31 3aKkoHe mpupone. [lpupoaau Mopanan 3akonu 3a Hukomnaja u He mocroje. OHO
IITO J]aHAC HA3UBAMO MPUPOTHUM 3aKOHMMA, BJIaJIMKa CMaTpa Jla ce THM UMEHOM
Ha3uBa, jep je mpupoaa o bora, Mpeko YoBeKa, TAKBO 3aKOHOABCTBO YCBOjHIIA U
npuxBaTHia a He a u3BaH bora TuMe pacnonaxe. [lojam MopanHocTu je y cunep-
T'HjU ca TIOjMOM caBecTH a bor mpenraBsba caBpIleHy CBECT U CaBPLICHY CaBECT
(Benmumuposuh, 1977a: 257-264).

Cxsartamo 1a je HukomnajeBo pacyhuBame 1o MUTalkby MOPAITHOCTH OUOIH]-
CKHM YTEeMEJHEHO | J]a He TIOCTOjH M3BaH OKBHpa Koje je bor mpexo Ceeror Ilncma
ycrnoctaBuo. Takohe, mpumeliyjeMo J1a ce HeroB cTaB Mo OBOM MUTaky HE pa-
3IIMKYje of] cTaBoBa Koje cpehemo y ncuxonoruju. O03upoM J1a CMO MOPAIHOCT
JneHUHUCAIN Kao CIIOCOOHOCT YOBEKa Aa caM ce0M U3puie MOpajHe HOpMe KO-
jux he ce mpuapkaBaTH, jacHO je Jia YOBEK T€ KPUTEPHjyMe Mopa O] HEKOT' Ja
YCBOjH, a y KOHTEKCTY PEUCHOT Taj HEKO je bor u meroBa peu ymyheHa goBeky
mpexo Caeror [Incma u Ceror nmpenama. YoBek kao nkoHa boxwuja, paha ce ca
MoryhHoihy a oBlasia MOPaJIHUM 3aKOHUMA, & TyXOBHUM Y3pPacTamkeM TOKOM
KHBOTA, OH TO CBOj€ Ha3HAYCH-€ KYJATHUBUIIC U Pa3BHja.

3. AHasm3a mopasHocTH y aeaunma Cseror Hukouaaja
Beaumuposuha

Csetor Hukonaja BenmumupoBuha 1 1eroB macTUpCKH paz Huje Moryhe mo-
cMaTpaTH M3BaH BpEMEHA U MpocTopa y kome je xkuseo (Paguh, 2011: 167). U3
TOT pa3Jiora 3Ha4ajHoO je HArJIACHTH BaXHOCT HCTOPHU)CKOT KOHTEKCTA Yy aHAJIN3H-
pamy BeroBux jena. YoBeK KOjH je JEeTUECTBO MPOBEO Y CEIy, IKOJIOBA0 ce Y
cprickoj mpecTonuir, Pycuju, I1IBajmapckoj, 010 IBOCTPYKH JOKTOP HAyKa, Ipe-
JKUBEO JIBa CBETCKa para, OMO HaUIeKHH apxujepej y ABema Emapxujama, 3apo-
0JbMBaH M yTaMHUYABaH, HEMHHOBO j€ JIa CE CyCpeTao ca pa3iIuuuTHM HUBOUMA
MmopaiHe cectu (Karana, 113-152).
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YoBekoBe MopallHe BPEIHOCTH, 3a HbEra Ipe/CcTaBibajy nu3pa3 OoromjaaHe
crnobomHe Bosbe.> O ToMe ToBOpH y aeny ,,Hayka o 3axony™. Ocnamajyhu ce Ha
tekcT Crapor 3aBera u Tpehy kmury MojcujeBy, kojom y 26. masu bor kaxe,
»AKo 6ydeme dcusenu no mojum ypedbama u 3anogjecmu moje oparcai u uzep-
wasanu, oasahy eam 0axco Ha epjeme u 3emsmwa fie pahamu nioo ceoj... ** 3aKiby-
gyje naa cpeha 4oBeKoBa 3aBHCH O] M3BPILABAKA WIH HEU3BPIIABakha MOPAITHOT
3akoHa boxwujer (Bemuvuposuh, 1977a: 273). OH najbe HABOIW Ja BPEMEHCKE
MpUJIKKE, 37paBibe, CI000aa HAPOIa O] POICTBA, PATHH HCXOJH, MATEPUjaITHO
CTame Moje/IMHAIA, 3aBHCE O] CTama Mopana y jenHoM Hapony (Bemumuposuh,
1977a: 273). 3najyhu ga mOMEHYTH MOJMOBH HIPEACTaBIbajy HAEal YOBEKOBOT
JKUBOTA, HAOpaja UX Kao MOJACTPEK U MOTHBALIM]Y 32 MOPAJTHO y3pacTame YnTa-
ora. MoTtuBalyja, KakBo joj Ce 3HauCHE Jaje y ICUXOJIOTH]JU, MTPEJACTaBba YeCT
Ha4MH KojuM ce HuKkouraj ciry>ku mpriInKOM JIeJIoBar-a Ha MOpaHo Oyheme Jbyau.

On yBuha ga 3Hame 0 TOME IITa je MOpPajHO, HHje JIOBOJHHO Jla HEKO Oyre
mopainad (Pot, 2002: 302). Jbynu moHeKaa MOCTyNajy y CKIaay ca CBOjUM MO-
pAJIHUM NPUHIMIIUMA a TOHEKa/l TO He YMHE. JeaaH ol y3poKa, JIeKH y TOME ILTO
OCHM MOpPAJIHE CBECTH, Kao MOKPETaYKe CHAre aKiyja JbY/IH, 1eyjy H MHOTH MO-
TUBH, Ka0 M TO ITO MOPAITHE BPESAHOCTH HUCY JETMHU IUJHEBU YHjEM OCTBAPCHY
JbYIH TeXE. Y onpeheHnM CUTyalijaMa IocToje pa3InduTe moTpede, MOTHBHU U
LMJBEBU KOjUMa JbYIHU TEXKe, a KOjU MIOHEKa/I CTOje Y CYITPOTHOCTH ca MOPaJioM 1
nobujajy mpemoh Hag mum (Pot, 2002: 302).

Hauun Ha xoju MoTuBHILE Biaguka Hukonaj yecTo je ecxaToyIomKy TeMaTH-
3oBaH. Ecxaronoiku opujeHTHCaHe Oecesie TBOCTPYKO Jielyje Ha MacTBy. Y Ciy-
YyajeBrMa ouajarba 300T Tpexa, OHe NpyXkKajy Hally y ONpoIlTaj rpexoBa. Y CUTY-
arjama TIe Cy CIyIIaoly CKIIOHUjU IPeCcTyTiMa 3akoHa 0e3 ocehaja KpuBHIlE U
OJITOBOPHOCTH, OBakBe Oecerne mojcehajy Ha KOHYMHY U TIPOJIA3HOCT 3€MaJbCKOT
JKMBOTA, ¥ HA HEU3BECHOCT BEYHOCTH.

Jenno Backpume oOpahame Bnaguke Hukonaja 3anounme cinenehum peun-
Ma: ,,3ap Hucme yyau? 3ap jowr Hucme uyau, oa je nonogo paj omeopen? He paj
Ha 3eM/mbU He2o Ha HebY, He Y @peMeny He2o Yy geunocmu. M oa cy y maj nenponasmu
paj ysedenu: npecmynHux u pazoojHux u cupomawax,; npecmynuux Aoam, pa-
300jHUK ca kpcma u cupomawiax Jlazap “. Y ACTOM TEKCTY Jajbe Kaxe: ,,3ap jou
Hucme yynu, 3a npeoe usHanuxa uz Paja, npaoya ceux usenanuxa, oa je uckynmven
u onpaun kpewy Jbybasu na kpcmy* (Benmumuposuh, 19836: 31). Cnuyan npu-
CTYIl Y MOTHBHCAIbY U NIOIN3aby Mopalia HaJla3uMo Y BIaJUKHHUM ,, Backpuirbum

3 Bosby oBae Tpeba pasyMeTH y KOHTEKCTY ,,CTpeMibera’’, kako roBopu CB. Makcum Hcmo-
BeIIHHK ,,MapuHy npenonoOmejmem npe3surepy”. ,,Hanme kaga HeueMy cTpeMHMO, Hajipe
TO pa3Marpamo, ma pasMOTPUBIIH, pacylyjeMo; a 3aTHM, PacyIUBILIHN, YMECTO OHOTa IITO je&
JIOIIKje, XOTUMUYHO OMpaMo OHO IITO HaM ce 1o pacyhuBamwy unau 6osum”. CBetn Maxcum
Hcnoseonux, boeocnoscku u nonemuuku cnucu — numarea u 002oeopu, npepoxn C. Jakmmh,
Becena, Hosu Capn, 2022, ctp. 14.
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pasmumsarbuma , Te oH ocnamajyhu ce ma /1. Kop. 2, 9/, roBopu na XpucToBo
Backpceme mpencrasiba pelieme CBUX MpodiieMa )KHBOTa U OUTHCaka KOJH Myde
YOBEKa, J]a Cy CBE MaTepHjaTUCTHUYKE U HATypaIMCTUYKE TeopHje U Grino3oduje
oj0aveHe, Ja Cy CBe MHUCTEpH]je pa3pellieHe, CBE TajHe 00jaBJbEHE U CBa IIEME-
HHUTa ocehama 1 jkesbe cplia JbYACKOT UCITyHeHe.!

Kana je peu o macTBu k0joj HHCY IOBOJbHA oOchama OmaxkeHcTBa Oymyher
’KMBOTA, YNHU C€ Ja je BIAJNKa MMao M3y3eTaH yBHI y TO J1a, HEKH JbYIH Kao
jeIMHM MOTHB 32 MOPAJIHO MCIpaBJbabe MPHXBATajy 3acTpammBame. Ha ocHo-
BY TI0jEIMHUX TEKCTOBA, MOXKE CE MPETIOCTABUTH JIa Cy BIAJUKUHE pedH Ownie
ynyhene jbyauMa Koju Hemajy U3paxkeHy rprxy caBectu u ocehaj kpusuue (Kop-
Hapakuc, 2023: 7). HoBek ca TaKBUM IICHXOMNATCKUM CHMIITOMHUMA, 110 MPaBUITY
3Ha IITA je y APYIITBY MOPAIHO MPUXBATIFMBO M UCTIPABHO, aJlH CaM JIPYIITBECHE
CTaHJIap/ie O TOME IITa je MOPAJIHO, Ka0 MPUHIHUIIE BIACTUTOT MTOHANIamka, HUje
ycBojuo (Pot, 2002: 302). Y 0BakBOj CHTyallljH je MOPATHO TpeyMIbermhe Moryhe
caMmo TIOf] TPETHOM pa3HUM BpcTtama canknuja (Pot, 2002: 302).

Bohen Tume, Bnanuka Huxonaj yecro HaBoau npumepe u3 Crapor 3aBeTa,
IJe M y HAclIOBHMAa CBOjUX Jelia Kao Ja MPETHOM JIeYd HeMopall: ,,3aumo je
mopao dohu nomon*, ,, Basunon u Cooom*“, ,, Heymumnocm mopaninoe 3aKoud
y cyodu myou u napooa “ umo. (Bemumuposuh, 1977a: 266-276). 3aHUMIBUBO
je meroBo Buheme cutyanuje y kojoj bor m3pude Jlecer 3amoBectn. CAHMKOBUT
OMONMjCKH NPUKa3 y TOM TPEHYTKY, IOITYT TPOMOBA, MyHa, TYCTUX 00JI1aKa, Bila-
JMKa KOPUCTH KaKo O 3aCTpalIMBa0 NPECTYHUKE MOPAIHOT 3aKoHa: ,,/ cee mo
wmo ce mobodic 002aha no HeKUM NPUPOOHUM 3AKOHUMA, CIMAB/HEHO je Y CIYHCOY
Mopannoe 3akona... * (Bemumuposuh, 1977a: 271).

Kako Om mompaBibao MOPaJIHOCT Be3aHy 3a Tyhy mmMoBuHY- Kpaly, mopen
ocme boxuje 3anmoBecty, HaBoaM npuMep u3 kmbure Mcyca HaBuna. Haume, yxa-
3yje Ha rmoryOHe MOCIHeNIIe Koje je MpeTpIieina YuTaBa Bojcka 300T jeqHOT Kpa-
JUBMBLIA U3 BbUXOBUX PEIOBA.

Jlaspe, roBopu 0 cilydajy Kaja je AxaB, CHH XapMUjUH U3 KoJieHa JynuHa
YKpao jelaH HenpHjaTesbCKH IIAIIT, CPeOpo U 3J1aTO U 3aKOIao Moj 3eMiby. Taaa
je Bojcka ['ajoBa mojypmiia Bojcky M3pambeBy, cycturia u nodeamna. [1o mero-
BHM pEYHNMa, BOjCKY HHje TTOCEKao Ma4 Hero HeMopall U TpeX, IITO MOTBphyje 1u-
tupajyhu boxxuje peun y oopahamy BojckoBuhu Hasuny: ,, 3epewiuo je Hzpausm,
U npecmynuo je cagjem moj, jep yzeuie 00 npokiemux Cmeapu, u ykpaooue u 3d-
majuwe(MHag 7,11). OBne nactBa BiIaJuKuHa OUBa yIO30peHa, J1a y HeMopary
HE JIeTyjy JIOTHUKHY WM IPUPOJIHYU 3aKOHU. TakBU 3aKOHU, 10 BiIa ki Hukomnajy,
3ampaBo 1 He noctoje. Hemornanoct, na Tpu xmbasae M3panspana Hije MOTIIO 1a
ocBoju Tpax ['aj, Tpeda TpaknuTH y HapyIIaBamby MOPATHUX 3aKOHA.

4  TlpeBox ca enrieckor ce Hanasn y: y Enmckon Huxonaj, Cabpana [emna, 13., nzgame Cprcke
npaBOCJIaBHE enapxuje 3anagHoesporcke, Jlappentuje Tpudynosuh, Xumencrup, 1986., 32.
Opwurunain Ha ennieckoM y: Holy Trinity Bulltin, Pitsbuergh, O.a., April 1972.
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[Topemehaj MopamHOCTH KOja ce OMHOCH Ha JKHBOT JPYrora, UCTHYE KPO3
IpUMep y KOMe ce JIeCTpyKIrja BpaTuiia ayToAECTPYKIjoM. OBJie TOBOPH O CITy-
4ajy rae je 3uMpuja 6uo ciryra nzpamsbekor napa Wne, un xaxo ra je yomo. Kao
MOCIIeIUILY TAKBOT TPeXa, MPETPIICO je CTpaJame Y IMoKapy KOju je caM HaMEpHO
n3a3eao (Benmumuposuh, 1977a: 271).

Hewma Te )XxMBOTHE OKOJIHOCTH Y KOjOj C€ YOBEK MOXKE HAMEPHO WIIM CITy4ajHO
Hahu, a 1a ce OpeMe HEHUX MUCKYIICHha HE MOXE OJIAKIIATH TTOKajalbeM Y BHIY
MOpAJHOT ucnpaBibama. O 3/paBiba, Ka0 0a3WYHE KeJbe YOBEKOBE 32 IPEIKH-
BJbABAHEM, IIPEKO MATEPHjaTHOT CTaTyca a CBe J0 PATHUX UCXO0/a, CBE j€ MOTYH-
BEHO MOPAITHOM 3aKoHy. be3 0031pa KakBoOT je MCUXOJIOLIKOT Mpoduiia YuTaol,
crpanuile Hukonajesux nena, npenocehu Peu Boxxujy Crapor u Hosor 3aBera,
CTaBJbajy ce y ylory OylInuTelba CaBeCTH U CaBETO/IaBIIA Ka JYXOBHOM Y3pacTamby.

3.1. MopasaHocT y paToBUMA

O03upoM 11a cy pa3lIu4uTH paTHU CyKOOM KO Hac y ApKaBH, a M CByJa Y
CBETY, 00eNeXUI KUBOT Biaguke Hukonaja, He u3HeHalyje unmbeHnna aa je
jenaH J1eo CBOT MAaCTHPCKOT JIeJIOBaba YCMEPEH YIPaBO Ha CABETOBAE Y TAKBUM
okonHoctuma (Kajres, 435-474).

[Tocmarpajyhu patae cykobe m3 mepcrnekTuBe LlpkBe, oHM TpencTaBiba-
Jjy QU3MUKy TpojaBy AyXOBHE OOJECTH YOBEYAHCTBA — OpaTOyOMIIAuKe MPIKEHE.
Cseru Hukonaj kao LlpkBeHu nactup, cBoj cTaB o pary je Tpaauo Ha JBeMa Haj-
BehuM jeBanlenckum 3amoBecTuMa, 0 Jby0aBu mpema bory u nmpema cBakoM 4o-
BEKy alii je Takohe yka3uBao na Mup Huje Moryh mno cBaky ueny. Cmarpa, 1a ce
CaJIpKuHa MHUpa MOpa TPaKUTH Jy0OJbe a HEe MOBPIIHO KaKo ce TO MHA4Ye Pajiyl.
[Ipenocehn yTucke ca jemae MUpOBHE KoH(MEpEHIHje y AMEPHIIH, H3JTaXe A CY
TaMo mocrajaje ase ¢ppakmnuje. [Ipucranure jeane Onm cy, 0 BETOBUM peunma,
nanuguCTH a jeHe MEPUTBOPLIU. MUPOTBOpIIMMA 3aMepa J1a OHU TPaXke MUP TI0
CBaKy LieHy, 3a0opasibajyhu na cy Comoma u ['omopa yHHIITEHH 32 BpeMe MHUpa
1 Harjamasa Ja jeflaH KOpyMIUpaHH MUpP MOXKE OWTH TOpH OJ XEpOjCKOT para
(Bemumuposuh, 1983B: 615).

Biramuka Hukonaj HecyMmBHBO, Y CBOjOj TACTHPCK] OpH3H, TTOKa3yje U3y3eT-
HO 3Hamb€ 0 TOME KaKko Tpeda PyKOBOIMTH MACTBY Y OKOJTHOCTHMA para. Y CBOjHM
TEKCTOBHMMA Ce TT03MBa Ha TeKCToBe brOnuje 1 iiMa ykasyje Ha MOHaIIamke Koje
ce oueKyje of XpHihaHa y TpeHyluMa paTHHX cykoOa.

Bopasehu y amepuukom rpany Bununamcrayny 1927. ronune, uMao je puii-
Ky Jla TIPUCYCTBYj€ CEHUIIM TOpe HaBeIeHe KOH(EpEeHIIH]je, Ha KOjoj Cy ce pa3Ma-
Tpayie MOTyhHOCTH 3a 09yBame CBETCKOT MUPA M CTAOMITHOCTH, a YU Cy YUCSCHU-
1M OVUTH TIPEACTaBHUIM MHOTHX Hapoza U paca. O63upom 1a cy Ha KoH(EpeHITHjI
y4YECTBOBAJIM MOJUTHYAPH, MUHUCTPHU, BOjCKOBO)E M CBH OHHU OJ KOjUX OM MO-
IJIM 3aBUCUTH MOTYNHM paTHH MCXOIH, BIaJuKa BewTo ynyhyje Oubnujcke npuye
KOje TOBOpe O paToBMMa. THMe MOKyIlaBa Aa CTaBW 0 3Hama, 1a U y clydajy
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HEOIXOJHOCTH yuelnha y pary, YOBeK MOXKe M Mopa Jia TIOIITYje MOpaliHe MPHH-
IUIe 1 00a3upe ce Ha MOCIIEAUIE KOje MOXKE NMATH YKOIHKO X Hapymasa. Kiu-
ry nox Ha3uBoM Pam u bubauja, nocsehyje yuecHUIIMa KOHPEPEHIHje, TIe X Y
MIPEArOoBOPY OCIIOBJbABA CBOjUM MpHjaresbuMa U carpyaHuuuma. Taxole, Hara-
1IaBa Jia je KibHra nucana o pary y csenty Csetor [lucma u na he ona y Bpeme
Mupa OUTH TTOCcMaTpaHa ca paBHOIYIIHOIINY, 10K he ce y paTHUM OKOJHOCTUMA
TPaXUTH U YUTATH ca pazymeBameM (Bemmvmuposuh, 1977a: 179).

[IpunmmkoMm jeaHOT IMyTOBamka OPOIOM ca HEKMM O] YWiIaHOBa KOH(pepeHiyje,
BJIaJIMKA HArjamnaBa MpOPOYKHM peunma, Jia he ce pat, yKOIUKO J0 mbera jaole,
OZIBHjaTH Ca MOTIIYHHM OJICYCTBOM MOPAJIHUX Hadela. YIo30paBa CBOje CIyIIao-
e, 1a he ce par BoguTu Oe3 MPUCYCTBa MUJIOCTH, MOIITEHA U BUTemTRa (Benu-
muposuh, 1977a: 188). 300r yxkaca koju he ce mienaru y cykoouma, npeasuba na
he MHOTH OKycHTH 0O0J TICHXWYKUX TpayMa U opemehaja. ,,Muozeu he 00 yocaca
nossepumu, obnecasumu unu norydemu. M onu he caceum maeu, wynasu u np-
/a8y, Mpuamu no OPYMoSUMA u YIuyama, no 20pama u novuma, ypiuuyhu kao
36eposu u Hanaoajyhu Ha oxe Koje cpemuy unu cmuery * (Benmumuposuh, 1977a:
188). M3puunTo nHCHCTHpa HAa TOME J1a c€ MOpaiHo nocpuyhe y mehybyackum
OJIHOCHIMA JIelIaBa Kao nocieauna rpexa npema bory. [oBopehu o 6paroyOucty
Kawna u ABespa, OH HarmamaBa mocleaure mopemehaja MopasHOCTH TIO TTATA-
By 3aBUCTH’. Par je 3a mera nocieania paropama npotus bora (Benumuposuh,
1977a: 193). XKenehu na ckpeHe makiy Ha HACTEIHE TOCIEIUIE paTa U THME
[I030BE CBOj€ CIyIIAole U YUTAOLE Ha MOPaIHy OyIHOCT, OH U3HOCH Jia par po-
nuTesba mpoTuB bora pesyntupa MeljycoOHUM patoM HBHUXOBE JCLE.

Jla je Melhy TaMOIIEBUM pEelUITUjeHTUMA BIAJUKHHE peYr OMII0 OMIIJIMHE,
MOXE C€ 3aKJbYYHTH HA OCHOBY H>ETOBOT TEKCTA Y HCTOM JIOKYMEHTY, & KOJH HOCH
Ha3uB [ ocnood 3acmasa moja. OH OBJie Harnamasa 00aBe3y MOIITOBAkA POJUTE-
Jba, HaBoziehu jeman mpumep 3 Ceeror [Iucma. Ped je o pary neseT napesa, Koju
je Ouo mpenyH ocBeTe U IJbauKe, a 0BAaKBa MOpaJiHa Pasy3laHOCT U PaTHU IyOULN
OuyM Cy ToCiIeaMIa rpexa HEeloITOBamba POJUTEIbA.

Haxo y jenmHOM TpEeHYTKY Jieiyje Jla Ce U HEeTOIITOBAamhEeM MOPATHUX Hauela
MOJKe ITOOCTNTH, Kpajibl UCXOJ MOKa3yje Ma ce mobdeaa HeKa Jaje caMo 3aTo Ja
Ou ce yxacHHje oceTrno mopas. Hecmorpenomnthy mapa Xomomoromopa y3 ocrae
poboBe moBereH je u mpaseanu Jlot. OBa Bect je gouua 10 ABpama KOjH je OKy-
IO CBOj€ CIIyre U ca YUBPCTUM I0y31amkeM y bora Hanao net node1oHOCHUX La-
peBa. XKenehu na ckpeHe naxmy reHepaity kome ce ooOpaha, Biajuka Haramasa
na ABpaM HUIITa HHje y3e0 3a cebe, ITa YaKk HHje HAIIaTHO HU paTHE TPOIIKOBE
(Bemumuposwuh, 1977a: 193).

5 O 3aBHCTH, y KOHTEKCTY TICHXOJIOTHje pesIuruje Buau Buie y: Jeporej, Binaxoc, Ilpasocrasna
ncuxomepanuja, budmoreka ,,00pa3 cBeraukn” kmura 12, npesox AntonuHa [lantenmnh u
3opan Bymyruh, beorpan, 2010, ctp. 312.
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[IpaBaajyhu cebe u cBoja MopaHa mocpHyha 4oBeKy je CBOjeCTBOHO Ja CE y
on0paHy CBOjHX I'peliaKka NMo3¥Ba Ha APyraduje HCTOPHjCKe OKOIHOCTH.. Hukomaj
je myOoko BepoBao Ja HUjelIHA CTBAap y MPUPOAX U HUjeAaH aoralhaj y mcropu-
ju He mponanajy. Mcropujcka moh He onana Beh pacte u yBehasa ce. Ympaso,
nzHoceh aprymMeHTe O TakBOM CTaBy, JAaJbUM H3JarambeM BIaJHKa mpedaiyje
TEMy Ha HOBH]a JicllIaBama, ca KojuMa je CayIaol] BepoBaTHO 00Jbe OMO YIIO3HAT.
OH kaxe reHepany ma morahaj Koju My je Omucao, IMOKyIa Ja aHaJu3nupa Kpo3
noctynke ocBajada [lapusa 1870. rogure. ['oBopu kako 6w 6wio AuBHO 9yTH bu-
3mapka y [lapusy ca peunma: ,,JImkem pyky cBojy ka ['ocriony bory Bummemy,
quje je HeOOo U 3eMJba, 3aKIubyhu ce 0 @paHIyCKo: HU KOHIJAa HU peMeHa o/ 00y-
he Hehy y3ertu on cBera mITo je TBOje, Jia HEe pedelr: ja cam oborarwia Hemauky!“
OBaxkBe peun Ou ocrasne ynamheHe MHOIO JyXe o Muidjapay ¢paHaka Koje je
busmapxk uznyano ox nmodehene dpanirycke (Bemummposuh, 1977a: 191-195).

Ho, oBakBy kparky aHanorujy yop3o Bpaha Ha 601OnHjcKi MOTHBHCAHE TIPH-
Mepe, cMaTpajyhn ux yBek arncoidyTHUM ayTopureToM. Casa u3liaxe mpuMep u3
nepuoaa Mojcuja, nutupajyhu merose peun NpuiIuKoM CyMibe y iomoh boxwujy:
wIma hy yunumu c osujem napooom? Jowr mano na he me 3acymu kameroem
(M3nazaka, 17, 11). Ucxon oBakBe cymmbe je 0o mory0an 3a Hapoa. Hamao ux
j€ MyCTHUILCKH Tap AMAaJIMK a CTpax U y)Kac KOjU je MPETPIeo M3PANIbCKU Ha-
pox, 6Wo je oTIoMeHa 1 CBOjeBpCHA Ka3Ha 3a cyMmby. OBIe TIOCTOjH jeIaH KJbyUHHI
MOMEHAT BJIaJUKHHE MHUCIH Y KOHTEKCTY HEOIXOJHOCTHU CIIEI0BAha MOPATHUX
3akoHa. Mctuuyhu monutBy MojcujeBy npuinkoM Joanacka Mcyca HaBuna y
nomoh, OH cltymaoly ckpehe maxmy Jla ce TOK para Memba Yy 3aBUCHOCTH KOJIMKO
ce BOjCKa MOpajHO Biaza. MonuTBa je nmo Hukosajy HauuMH 3a Memwame MOpaJl-
HE CBECTH: ,,3anazume cenepaine, OPUSUHATHY KAPAKMEPUCMUKY 0802d PAMA:
2NA6HU 80JCKOBON) He KoMaHOYje 80jCKOM He2O CMOju HenOMUYAaH HA MOIUMBU 3d
y30ueHymum pykama ka bozy, ook mwezo6 nomolinux komandyje u 60ou 6opoy c
Henpujamemem. M ne nobedu monuko onaj Koju je 600uo 60poy KoIuKo oHaj Koju
Jje yzouzao monumee ** (Benumuposuh, 1977a: 195).

Jla HeMa quiuieMy 1O MUTalky PaTHUX UCXOJa Yy KOHTEKCTY MOPAITHOCTH,
BJIQJIMIKa Ka0 JIa CBOjUM TEKCTOM TI0J Ha3uBOM ,, Ko fie nobedumu y 6yoyhem pa-
my? “‘craBiba TauKy Ha CBOj CTaB, a KOJH j€ yjeIIHO W CaBET CIIyIIaolnMa Koju 01
ce Mo HahM y paTHUM okoiHOcTHMA. Harnamasa na y pary He mooelyjy Hu
KyJATYpHHjH, HAITH MHOTOOPOjHHUjU, HUTU 00JbE ONpeMJbEHH OpyKjeM, Beh na je
IIPaBO OpYyKje CaMO OHO Koje je y camiacjy ca boxujum MopaiHHM 3aKOHUMA
(Bemumuposuh, 1977a: 237).

3.2. MopaJaHocr y geay ,,MucuoHapcka nucma‘“

Mely nomroBaonuma Cetor Hukomaja Benmmuposuha yecto ce moxe
YyTH Ja OHO IuTO mocianuue Cetor anocrtona [laBma mpencrasipajy 3a Xpu-
mhane, To Cy MucHOHapcka nucMa Biaauke Hukonaja 3a cpricku Hapoa. Ona cy
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CBEIOK J1a [TUTamkba O BepH HEMajy TPaHMIIE | JIa j& CBAKO IIUTAmbE JbYCKO YCTBApH
MUTamke Bepe. Y OBUM NMHCMUMa, jaCHUM je3UKOM, TTpHUiIarol)eHoM OHOMe KOjH T10-
CTaBJba ITUTAIbE, BIIA/INKA CBEIOYM O HjaBehnM KMBOTHUM UCTHHaMa. Y (okycy
HCTpaXHBamba Ha 3aJaTy TeMy MOPAJIHOCTH U3HOCUMO OCBPT Ha MET MUcama.

VY 136. nucmy, Biiaguka ce oopaha 4oBEeKy KOjU C€ ,,eopull Ha KlegemHuke *.
3anaska Jia ce OH TOHHU Ha Cy/y ca UeTp/ieceTak KJIeBeTHHKa, KOju My Bpehajy vacr,
M3HOCE HEHCTHHE O HEMY, HherOBOM KapaKTepy IMa YaK M O HEroBOj TOPOANIIH.
[TomenyTr mpumanarl nucMa KOHCTaTyje 1a Ou CBeT OMO MHOTO JIENIH 0e3 TUX
KJICBETHHUKA, U J1a OH He OM MOpao J1a ce My4H KaJia ’bUX He O OWIto, rma 3aTo uMa
notpedy aa ux Mema. [Ipumehyjemo npobnem ca MopanHuM pacyhuBameM anu
U ca MOPAJIHUM JienamkeM. EBUIEHTHO je ja JOHOCH acolfjaliHe MOpaJIHE OfLTy-
Ke U Jla Cy HETrOBH 3aKJbYUIlM €TOMCTHUYHO OpHjeHTHcaHu. HeymecHo Ou Ouito
7la Ha OCHOBY CaMO OBOT jEJHOT IIpUMepa JOHOCHMO CyA O KapaKTepHUCTHKaMa
JIUIHOCTH OBOT YOBEKa, Beh heMo caMo KOHCTaTOBaTH 3amakame Y KOHKPETHO]
curyauuju. Jla Ou cMO yTBPIWIN KapaKTepHCTHKE JIMYHOCTH oapehene ocobe,
HEOIXOAHO je na oapehena ocobuna Oyne TpajHa, a TaKBy OCOOMHY Ha3MBAMO
uprom uanocTH (Tpedjemanun, 2015: 208). Bnaguka He opuye fa cy Hamaiu
Ha Bera HexpuIIhaHCKH, alli My UCTOBpEMEHO ckpehe maxmy J1a ce ¥ OH Ha He-
xpumrhaHCKA HaduH 60pH MpoTHB BuX. [loaceha ra Ha HaumHEe Kako je cam Xpu-
CTOC MOCTYIA0 Ca CBOjUM KJIEBeTHHIIMMA. [IuTa ra ja I MUCIH J1a je UKO BHUIIE
kneBerad o CuHa boxujera u werosux anocroina. Taxole, jour jennom noaceha
YHUTAOIA J]a MPEUCIIUTA CBOja MOpAJHA pacyuBama, CKPEHYBIIN MY MaXbYy, 1
HeMa moTpede Jia ce OprHE YKOJIMKO je BheroBa Jiylila 3/ipaBa u yucta npe borom
(Bemumuposuh, 1978: 159).

137. mucmo HaM TOBOpH O pUMeEpy Heoapkama obehama mata bory u by-
muma. Branuka ce oOpaha qoBeky kome je jere 00J0Balio M KOjU C€ 3aBETOBAO
na he mapusaru LlpkBu jenHy BUBY, Koja ce rpaHuumia ca LlpkBenum nBopu-
LITEM, YKOJIMKO JIeTe o3apaBH. JleTe je 031paBuiIo alu YOBEK HUjE OAPIKao CBO-
je obehame. OBO je KapaKTEpUCTHYaH MPUMEP Ja MOPaHO pacyhuBame He Ta-
paHTyje MopajHo nename. Kputuky 100Mja aa je moCTynuo ca JIyKaBCTBOM, Ja
j€ caMo IeNMMMHYHO MCIYHHO obOehame jep je BHBY MPOoJao U caMoO IMOJIOBUHY
HOBIa nao L{pkBH, omHOCHO M 1eo Te mosioBuHE npucBojuo. Cycpehemo ce ca
Clly4ajeM IPOMEHE CTaBa y CHTYAIHjH TJie Ce OH JIOHEO y jeJHUM OKOJHOCTHMA
a IPOMEHHUO HAKOH pa3pellemha KputuuHe cutyanuje.® O03upoM J1a ce Ha OBOM
KOHKPETHOM NPHMEpPY MPOMEHa CTaBa Npema uclymewny obehama npekpuia,
CaBeT JI0JIa3| y BUJIy TIPENOpyKe uuTama nere miase Jena Anocronckux. Tamo
j€ omMcaH CIMYaH ciydaj. Biamuka caBeTyje ma oBaj YOBEK JOOPO yIIaMTH Pedu
anoctona llerpa xoje roBopM KpuBLY: ,./byouma uujecu ciracao nezo boey .
Jasse xaxe na bory Hucy nmorpeOHe WbHBE HU BOJIOBH, Al My Tpebajy UCKpeHe

6 O medununuju craBoBa Buau Butie y: Hukona, Pot, Onwma ncuxonoeuja, 3aBon 3a yubeHuke
Y HacTaBHa cpencTa, beorpan, 2004, ctp. 278.
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u nomtene aymie. [Tomceha ra ga He porhe Ha HemmTocT boxujy U 1a, Hako Cy
OKOITHOCTH TelKe, urak Omaronapu bory (Bemnmuposuh, 1978: 159).

[Mpumanar 141. mo pexy mucma, yaajy cBoje hepke je BUAEO Kao TProBU-
HY 3a ,,ckyno2* 3era. OBaKBOj HEMOPAIHO] MHCJIH j€ 0140 U HENpaBeJHO AEJIO.
Kana my je npujatesb ymMpo, TaXKHUM padyHHMa je MPUCBOjUO HETOBY HIMOBHHY H
TaKO HErOBY KEHY U JICIly 0CTaBUO 0€3 OCHOBHUX ET3MCTEHIINjATHUX CPEICTaBa.
Hcxon je 6mo TakaB, kako Hukomnaj HaBomu, 1a je 10OHO0 3eTa KOjH C€ TEJIOM BEH-
4ao0 3a HeroBy hepKy aim cpiieM 3a HBeroB Hopail. Kpajwu pesynrar je HapaBHO
O0mo cyHOBpaT oBakBoOr Opaka. OBJe BiauKa HE TOBOPH MHOTO O CBEMY IITO CE
noroauiio, Beh ce muTa Kako OBOM YOBEKY MOXe OUTH 4ydHa ,, Henpasoa' Koja
ce aecuia weropoj hepku. Caoriirasa My, J1a € HE U3HEHAIM ako OM MOpao Ja
oyze ,,0a0unba“ CBOM YHYUETY, ako Oyjie CTaJIHO UCIyHeH OpuroM u 1mro he uak
MO’KJIa MOpaTH Jia Mpojaje cTBapu U3 Kyhe kako 0u ce mpexpaHwim. M3puanro
HAIOMHILE BYKHOCT BPJIMHE CKPOMHOCTH | J1a BOXXUjU MOpaiHu 3aKOH HE CMEMO
CXBaTaTH Kao HEKY JaBHY jeBaHleNICKy HCIIeBaHy MecMy, Beh kao jemuHu ucmpa-
BaH myT y *xuBoty (Benmumuposuh, 1978: 165).

294. nucMo BlaJiMKa MMEHYje HapOIHOM H3pekoM: ,,Ko dpyeome jamy xona
cam y wy ynaoa‘. Hacnos je cBojectBeH HukonajeBoM nonMarmy MOpaHUX 3a-
KOHa. Y OBOM JIOKyYMEHTY, oOpaha ce 4oBeKy KOjH je IMAo,, 3100H02 Komuiujy* n
KOjH je 3a0pamHBao JbyMa Ja IpoJiaze Kpo3 BEr0BO IBOPHUIITE KAKO OW JTOIILITH
1o Boxe 3a nuhe. [TocTaBsbao je mpenpeky y Kojy ce KacHHje yIjena heropa
hepka, ca Ha)xanocT Tparn4HuM nociueantama. Jlampum Tekcrom noxaceha u Ha
CIMYaH MpuMep U3 BpeMeHa ukoHooopcrsa. Haume, 1ap JlaB JepmeHuH, nkoHo-
Oopaii, je Haymuo aa youu boxkuha youje cBor npujaresba Muxajia, ajiu ce et
morahaja oguTpao Tako Ja jep mapeB ciiyra Ha Kpajy yowmo mera (Bexumuposuh,
1978: 293).

Baxxno nomeHna Ha 0BOM MecTy cMmarpamo u 295. nucmo, rae ce BUIu Mpu-
Mep nenoBama bokuje OnaronaT Ha YOBEKY KOjH je KMBEO npuap:kasajyhu ce
MOpaJIHUX Konekca. bbera cy Tpu myta Bpahanu ca cMpTHe KasHe 0€3 UKaKBOT
BUIMJBUBOT paziniora. OBJie BiauKa BUAM HHTEPBEHIN]Y Boxkujy kao Harpamy 3a
WCIIpaBaH MOpaJiaH KUBOT. ,,Hecymmsugo 0a je 3a TO MOpano oumu Hesuobusd
paznoza y eama u'y Onome xoju eac je cmeopuo™ (Bemmmuposuh, 1978: 294).

HukonajeBu oroBopy UMajy 3a IUJb J1a YKOKY HA TO KAKO MOPAHU 3aKOHH
KOEr3ucTupajy ca rpexoM. Lluip mucama HHje jypuUIHMYKO cXBaTame rpexa, seh
OHA MMajy MeNarolKu cMHucao yckiaheH ca Cy0jeKTUBHUM JIOKHBJbAjEM CTBAp-
HOCTH ajipecara oBHUX royka. [lomyT caBera koje Mo>keMo Hahin y acCKeTCKOM Tpe-
namy LIpkBe, Tae je Tpex pesyirar ykopemenux crpactu (Kepm, 1997: 187),

7  Kumnpujan Kepn, roBopehu o crpactuma, HaBoau cienehe: ,,CBeTooTauka acKeTHKa y CBOME
MHOTOBEKOBHOM HCKYCTBY MCKPHUCTAJIMCalla je Yy4€He O CTPAacTHMa, Kao M3BOPUMA Irpexa y
Hama. CBETH OIM — aCKeTH yBEK Cy TPAKHJIM Ja OTKPHUjy IMpan3BOp OBOTa WIIM OHOTa Ipexa,
a He camo Beh yuumeHo nemno. OBO MOCIeAmke je caMo pe3yiTar IyOoKo y HaMa YKOpPEHEHE
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UICHTUYHO CXBaTamke MMaMo M kox Hukomaja. Jledeme cTpacTtu ce CrpoBOan
YIpaXmhaBambeM BPJIMHA a KpajibH AJb je )KUBOT Y 3ajeHuI ca borom koju je
W3BOP AYXOBHOT 3/IpaBJiba.

3.3. MopaJjHocT y J0OKYMEHTY ,,Pa3Hu uianum, Oeceae u cryiuje®

Beh y npBum pezioBuMa oBOT JIOKYMEHTA, BIIJMKa M3HOCH 00pasall 3a Jio-
CTH3abE 3IPaBOT MOPATHOT KUBOTA. CBOJCTBEHO HHEMY, alld W YUTABO] XPH-
nrthanckoj Muciy, Ta opMysa ce oriesia y moxajamy.

Hctnuyhu Tajanimy BUCOKY CTOMY CMPTHOCTH Y Beorpany, moactuue ciy-
mraone Ha OnaxkeHo cehame Ha cMpT. Onmax ce npumMehyje aa cy uJbHA rpymna
JbyIW CKJIOHM nopeMehajy neuxuuke (pyHKIUje MOPAIHOCTH BE3aHE 33 CTHILIAE
nmoBuHe. [Toacehajyhn Ha Hem3BecHOCT Yaca cMpTH BIIQJMKa TOBOPU: ,./]a u
0a nposedemo 080 Kpamio 8peme Ha 3abasama u 'y nosopuwmy? HUnu y opojarey
ceojux Hosaya u Opazoe kamera? “ (Bemumuposuh, 19836: 31). Ogmax 3atum
MOCTaBJba PETOPUUKO MUTAHE O TOME JIa MOXK/IA MTOCTOjH HEIITO O ueMy Ou OWIIo
00Jbe pa3sMHILIBATH KaJa ce TAaKBE OKOJIHOCTH y3My y 003up. HaBoxehu mpumep
camora ['ocriona Mcyca Xpucra, koju kaxe ,,/lokajme ce jep ce npubnuxcu L{ap-
cmeo Boocuje , Hukonaj ckpehe naxxmy Ha MpoJIa3HOCT MaTepUjalHAX CTBApH.
3aruM, O CHIM MOKajamha TOBOPU KPO3 HEKOJUKO MpHUMepa oI KOjux hemo mo-
MeHyTH bnaxeny Tancy n bnaxeny Ilemarujy. One cy Owire Hamanexo dyBeHe
IPEIHUIIe, KOje Cy MOKajarheM U MOMPABKOM CBOT JIO Ta1a MOCPHYIOT MOPATHOT
KHBOTA, IOCTOM M MOJIMTBOM, ycmene aa 3a100ujy muioct boxujy. Heperko
Kao nmpumep nokajama HaBoau Ceete Hemamwuhe n konkperHo oma Ceetor Cage,
Credana Hemamy. ,,/71e u ou je mopao cmynumu Ha ycKy cmazy nokajarba’ u3-
HocH Biaauka (Bemmvuporuh, 19836: 34).

CaecraH n1a je Melyy JbyiiMa BEpOBaTHO U OHUX KOjH Y OBaKBUM ITPHMEpPHMa
BHJIC 3aCTApeNIOCT, BIAJMKA U OBJIE, KA0 U MHOTO TyTa y CBOjUM H3JararmbuMma,
HaBOAM caBpeMeHe mpumepe. KOHKpeTHO Ha OBOM MECTY, TOBOPH O TProOBIy ca
KOJUM C€ Cycpeo NpeTXoHux naHa. OBaj TPropail je MOpajaHO MOCPHYO Ha HAYUH
J1a je Bapao Jbyje MOTypameM JIAXKHOT HOBIIA U (ancudukoBameM. Takohe, 0aBro
Ce W 3elICHINTBOM Ca BUCOKHM KaMarama, 0 4YeMy je U caM cBeiouno (Bexumupo-
Buh, 19836: 36).

Jla je MOpaJTHO cTarbe OHUX KOjH CYy OKPYXKHBAJH BIAJAUKY OHUIIO MOHEKA Be-
oMa pasy3aHo, CBEJI0UH jeJJaH IPUMEP JKEHE 3a KOjy Kaxke /1a je HCTOpHja lEeHOT
Mpa4YHOT KUBOTA TAKBa, Ja O je CTUHO OMJIO MOHOBUTHU U Y KPUMHU a KAMOJIH Y

rpexosbyOuBe HABUKE WM CTPACTH, KOjy OBHU JIPEBHHU IUCLHU HA3UBAjy '3JIMM ITOMHCIOM’ WIIH
’3muM gyxoM’. [...] Hajmmpe mpuxsahena cxema npunana ceeroMm Joany Kacjany Pumiba-
HUHY, ynjuM cronama uay: Esarpuje, Hun Cunajcku, Edpem Cupujcku, JoBan JlecTBUUHUIK,
Maxkcum Hcnosennuk u 'puropuje [Tanama. OBu mucuy cy carilacHH Jia Ce CBa IPEXOBHA
CTama YOBEKOBE AyIIe MOTY CBECTH Ha 0caM INIaBHUX cTpacTu: 1) cromakoyrahame, 2) Oy,
3) cpebposbydibe, 4) THEB, 5) Tyra, 6) yHUHH]ja, 7) caBoJby0Jbe, §) TopIocT.
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xpamy (Bemumuposuh, 1983: 37). OBae u3Bemrasa 1a Cy rpecH OBe JKeHE, OUITn
CJIMYHU TpeCHMa JPEBHUX TIPEIIHUIA aly HarvallaBa U Jia je HhCHO TOKajarhe
HJICHTHYHO TIOKajarby OHHUX MPBUX.

VY yaconucy ,, Xpuwhancka 3ajeonuya “ (1931: 2-5), Texcr jenne nucane Oe-
cene Bnanuke Hukonaja, Hocu Ha3uB ,, Xueujerna dywe*. OBom Oecenom ce oopaha
CBAaKOM YOBEKY KOjU UCTpajaBa Ha IyTy MOPAJHOT ycaBpliaBama. Kako u cam Bia-
IIMKa Ka)ke, o7 ITOjMOM XHTHjeHa Hajuerrhe moapasymMeBaMo TEIIECHO 3/paBJbe,
OJTHOCO JIa j€ XMTHjeHa HaYMH Ha KOjH MOXKEMO JIa TPeIynpeIuMo 00JIecTr Teia
(Bemumuposuh, 19836: 42). Y cBakoj TeJIecHO] XUTHjeHN UCTUYY CE TPH IJIaBHE
notpede, 6e3 Kojux TejIo He MOXe OUTH 3apaBo. To cy: CBETIIOCT, Ba3AyX U XpaHa.
Takole u y TyXOBHO] XUTHjeHH TIOCTOje TPH IaBHE MOTpede 0e3 Kojux ayma He
Moke OutH 3apaBa. To cy: bor, monuta u peu boxuja (Benmumuposuh, 19836:
42). TepMHHOJIOIIKY CIMYHO, O TI0jMy XUTHjeHe myIie 0aBu ce u np Hukona Pot
Yy CBOM €Ny ,,Onwima ncuxonozuja“, OH KOPUCTU U3PA3 ,, MEHMATHA XucujeHa
3a mera je MeHTAJIHA WK JyIIeBHA XUTHjeHa, aKTHBHOCT yCMEpeHa Ha TO Jia ce
OYyBa JYIIECBHO 3/IpaBJbe U CIPEUYH HETOBO HapyllaBambe, Kao U J1a e YCIOCTaBH
u oneT cTekHe ako je nopemeheno (Pot, 2004: 306). Kao jenHo o cpencrasa oap-
)KaBaBarba MEHTAIHE XUTHjCHE TPEropydyje ce MCHXOJOIIKO CaBETOBAE, TaKO
na mpuMehyjeMo M3BECHY CPOAHOCT M CIMYHOCT Y CaBETOBAIY W OCCEIHUIITBY
KOj€ TpaKkTHKyje Biaguka Hukomnaj. 3a MeHTaHy XUTHjeHy HyKHO je u Hahu ax-
TUBHOCT KOjy hemo 00aBibaTH ca 3aJJ0BOJLCTBOM U ITOCA0 KOju heMo BpIIUTH ca
yCIIEXOM. YKOJIMKO Hac MOcao KOjuM ce 0aBUMO HE MOXE Y TOTIIyHOCTH 3310BO-
JbUTH HAa OBOM IUIaHY, OHJIa je TOTpeOHO Hahu CeKYH/IapHY aKTUBHOCT Koja he Hac
ucmymasatu. Haj3aj, BayKHO je YKIbYUHUTH CE Y IPYIITBEHH )KUBOT U YUECTBOBATH
y IpyIITBEHUM akiujama. J[a OMcMo MoCTUIIM IPYIITBEHY PABHOTEKY HEOIIXOI-
HO je ocehamse Ta MU y IpyIITBY IMaMO CBOje MECTO U CBOjy (pyHKIH]Y, Kao U Ja
CMO JIPYIITBEHO KOPUCHH U JIa HAac cpenrHa rpuxsara u nexu (Pot, 2004: 310).

Bparuhemo ce cana Ha nucany 6eceny Bnaauke Hukonaja, y rope HaBene-
HOM KOHTEKCTY. MOpaJIHOCT OBJAIIbUX YHTAOUa BIaJuKa MOCIEINlyje CBOjUM
xpunihaHCKH MOTMBUCAHUM CaBETHMA 3a XUTHjeHy ayiie. M3naxe na je bor cae-
Tioct ayme. [1To je mymia BHIe U3I0KeHa TOj CBETIIOCTH, TO j€ 3paBHja, Bece-
nuja, cHakHMja. Harmamaga fa je bor pasyMHa CBETJIOCT jep rviena v BUAH CBE
MUCITH JbYJICKE Ka0 U CBe KeJbe 1 Hamepe. Kana je yoBek cBectan tora aa bor
v1e/ia, OH C€ OHAA CTH]IM JIyAUX MUCIIH, TPELIHMX JKeJba U HEMIPAaBEAHUX Hamepa
(Benmumuposuh, 19836: 42).

[Mox BazayxoM Jyiie BiauKa Moapa3zyMeBa MOJIUTBY, jep KOJIMKO HaM je Io-
TpeOHO IHcame Ba3ayXa 3a TEJO, TOJWKO HaM je M MOJIUTBA MOTPEOHA 3a ITyIIy.
WHTepecanTaH je mpuMep Koju M3JIaxe O JIETeTy y yTpoou mMajke. JIok ce rox nete
HaJIa31 KOJI MajKe OHO HE JIUIIIE, & UUM C€ POJIM TIOUHhe ca aucameM. Mcto Tako,
JIOK C€ IO/l YOBEK IYIIEBHO HE PO oA XpHCTa, OH HE JHIIEC MOJIUTBOM, & YAM
Ce JIyXOBHO POJIU MOJIUTBA TI0CTaje HeroBo aucame (Bemumuporuh, 19836: 43).
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., He oicusu uosjex o camom xneby, Ho 0 c8aKoj pujeuu Koja uznazu u3z ycma
boorcujux “ (Mar. 4, 4.) oBum jeBahesbckuM peunMa Hwukonaj roBopw o XpaHu
nyme. XpaHa nymu je ped boxwuja. [log pedjy boxujom cmatpa cBy Hayky bo-
XKHjy OTKpHBEHY JbyaumMa kpo3 l'ocniona Mcyca Xpucra (Benumuposuh, 19836:
44). Caget 0 3Ha4ajy MOPaJIHOCTH U3HOCH Y BUY Mapadose uzmel)y nperepaHor
HacnahuBama Tejia XpaHoM Koje pe3yiTupa oonenihy Tena, u HacnalhjuBama ,, no-
cracmuyama  HEMOPAJTHHUX Jiella Koja Kao MOCIEAUILy JOHOCEe OOIecT AayIe.

Bpewme y xome je nenoBao Bianumka Hukoumaj, Onio je mo3Haro mo HeMopa-
Jy KOjU C€ CjaTHO Y CpPICKY npecTtoHully. C THM y BE3H, BIaJHKa U3pUYE jeTHY
Oeceny OeorpaackuM cBemTeHuMMa. [lo3uBa MX Ja mompaBibajy CBOj MOpaj-
HU JKUBOT U UCTHUYE 3a0pUHYTOCT 300T TOTa MITO M Y CAMOM CBELITEHCTBY BHIH
nopemMeheHOCT OBe, je3UKOM IICUXOJIOTHje Ha3BaHe, MCUXUYKe QyHKIHje. TeKkcT
HOCHU Ha3WB ,,beoepadcku ceewmenuyu (Beaumuposuh, 19836: 158). Ha xom
MOpAJHOM CTYIbY Cy aJipecard OBUX pedd, BUIM ce U3 Habpajama Koje M3HOCH
BJIaJIMKa, TOBE3aHa C TUM, IIITa CE O FbHX OYEKHMBAJIO a IITa 3aucrta jgo0mno. Ox
Kake, IOMaJio UPOHUYHO, J1a Cy ce JbyIU W3BaH Irpaja HaJalu jaa je 6eorpajcko
CBEIITEHCTBO CIIOKHO Kao jeJjaH, Ja UMa CBOje HeleJbHE CacTaHKe, MOJUTBE H
Behama, J1a opraHusyje Xusbajae 00roMosbalia Koju ce cacTajy y MpUBaTHUM JI0-
MOBHMa, J1a XpabpH CTyACHTE, Ja KOPUCTH TOOPOTBOPCTBO MHOTHX TOOPUX AyIIia
3a M3aBambe PEINTHO3HE IuTeparype. Jlajbe ToBopH 1a ce 04eKHBaJIO J1a PelOB-
HO CaKyIlJbajy MpHIIOTe 3a MoTpeduTe, Aa mocehyjy 6onecHuke y OomHUIIAMa, 1a
OpraHusyjy ,.epie epalane u epahanke” panu noMarama y cy3oujamy MOpoKa.
OBzie NOMUBBE U 4yBeHO ,,Ceeuumenuuxo yopydicerpe* 3a Koje roBOpH Ja Ou 1o
npupou Tpedasto ia OyJe opraHu3aBaHO ca HJIEjOM 32 MOPAJIHHU MTPENOPOJI Hapo-
na (Bemmmmuposuh, 19836: 158).

[Tonekan cy MopaHH 3aXTeBH KOje BIIaKa O4eKyje OJf CBOj€ IacTBe, Mepa
CBETHTEJHCKOT KHMBOTA. TO BUIMMO y IpUMepy ocMe Oeceie MOHaXHaMa JIpeB-
Hora enuckona EBanrena, HaljeHe u ucrucane U3 CTapux MaHACTUPCKHUX apXuBa
(Benmumuposuh, 19836: 195). YV »0j OH Mo31MBa MOHAIITBO HA TaKaB MOPAJHU
IIOJIBUT, TJIC CaBETYje Ja aKo Kao y HapOJHO] U3pelH ,,0e3 Boea nu npexo npaza
YOBEK y CBETY HE CMe Jia HCIyIITa MIcao o bory, yroinnko MoHAmTBO He Ou cMe-
70 ,,0e3 nomucau Ha boea Hu jedawn 3anoeaj 0a mehe y ycma, Humu nexce Humu
yemaje, Humu 00aa3u y LIpkey Humu Ha rwugy, Humu nepe HUmu ese, HUmu ce
ymusea Humu ce 00y8a, HUMu ca ceCmpom pacmaje uiu cacmaje, HUmu ce ¢ Kume
cpema Humu pacmaje-nuwma be3 nomena umena boowcujeca numu 6e3 kpcnoza
3HaKa euodsmsusoe unu mucaornoe’ (Bemumuposuh, 19836: 208). INonceha ux Ha
TPIUBCHE YBpEla M Ha mpamTame. CBeCTaH 1a OBAKBY BHCHHY MOpPAIHOT HC-
KyCTBa MOTY M3HETH CaMoO II0jeIMHIIH, jaCHO yKa3yje Jia jeé TO Mepa MOHAIIKOT
’KMBOTA U J1a je OHa HeMoryha Oe3 HempecTaHe MOJIUTBE.

Jlok ce ncuxonoruja peiauruje Beoma Majao 0aBu cMphy, XpuihaHcKo UCKY-
CTBO MMa MOTITYHO Jpyraunje Buleme crBapu. Cehame Ha cMpT y XpHUirhaHCcKoj
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MIPaKCH j€ jelaH o] OCHOBHUX MOTHBA 3a 00JbM M MOPATHO UCIYHCHUJU JKUBOT.
He camo y cMucity ka3He HaKoH 3eMaJhCKOT )KHBOTA KOja TIOCTOjU Y TIOjeINHUM
penuruo3HuM kpyrosuma®, Beh y cMmucity ceharma Ha POIa3sHOCT CBUX 3eMaJbCHX
,»300060/6cmasa’. VI3y3eTak YNHN aHATTUTHYKA ICUXOJIOTHja. AHATIUTHYKHU Teope-
THYApH [10jaM CMPTH BHJE Kao 1e0 ,,Jacmea “ ¥ 3afaTak Ha Iy Ty WHAUBHUIyalHje.
WunuBunyanyja IMIUTMIAPA Cemapanyjy, TyOuTak u cyouyaBame ca cMpTHoOIThy
3aT0 ce TeMa CMPTH Tpeba MO3UIIMOHUPATH U y TICHXOTEPAIeyTCKOj TPAKCH.

CaecraH 3Hama, Koje MOocenyjy JbYIU ONpeaesbeHH Ha MOHAIIKH JKHUBOT, Y
TIOTJIe/ly CMPTH, BIIaJMKa je Takole M CBECTaH Ja je YOBEK, peyrMa MCHUXoiIora
nucyrecTuBHO Ouhe, Te n1a My noacehame of CTpaHe jeIHOT TaKBOT ayTOPUTETa
MOYe OUTH caMo MOTIIOpa Ha IMyTy MOHAIIKOT yCaBplIaBamba i MOPAIHOT y3/1n3a-
’a. TaMolIke MOHAXUHE CaBETYje 1a Ce OHE HIUKAKO HE ITIalle CMPTH, jep 3aIITo
Ou TO YMHWIE Ka/ia 332 BUX CMPT HPEICTaBIba OIA3aK Y JICIIIN CBET U CYyCPeT
ca BO3JbYOJBEHHM CecTpamMa Koje cy mpe mux otunure. Jla mopemeheny dynxim-
Jy MOpJTHOCTH, y CMHCITy €TOM3Ma, eTOICHTPUYHOCTH M OJICYCTBA MO3UTHBHOT
JOPYLITBEHOT JIeOBamka y aTMoc(epy 3ajelHHIE, OBE MOHAXUILE UMajy, MU He
MOYKEMO 3aKJbYYUTH Ha OCHOBY TaMoO m3peueHux Oecena. [Ipe Ou ce pexio na
Biajuka Oeceny ynyhyje kao nogcehame, rma 3aTo cMarpaMo Jia je KOpUucHO HCTa-
hu oBe MpuMep KOju HaBOAM y OSCEH IO HACIOBOM ,,/lowmyjme jeoua opyey “
(Bemamuposuh, 19836: 222). On um roBopu o IIpenomo6noj Kcennju, koja je
Kao UTyMaHHWja MaHACTHPA, CBOje CECTPE y TEIIKUM CUTYyallijaMa OCJIOBJbaBa ca
,Tocnohe moje u cecmpe* (Benmumuposuh, 19836: 222) a cebe Ha3uBasa Ciy-
IMKUEBOM BbUXOBOM.

Herupame apymreenux norpeda je takohe crame nopemehene ¢QyHkImje
MopastHOCTH. Mehy BnagukmanM OecemaMa Hama3uMo | HAcloB ,,/lomosu Booice
ceuma na u menu . OBy Oecemy ycMepaBa JbyluMa Koju, Kako Kake, Beh 1mo Ha-
BHIIU TOBOpE: ,,Ja enedam camo cebe”, UMM 4aK CaBETYjy NIpyre: ,,2neddj camo
cebe“ (Benumuposuh, 1983a: 736). Ilomenyhemo oBne na ce y NCHUXOIOTHjU
MOHEKa/l O €roM3My TOBOPH Kao O MPHUPOJHOM HAaroHy TAaKO3BaHOM HAaroHy 3a
camooapxkameM (Mapruh, 2018: 225-228). [1o 3akoHIMa TPUPOJIE, CAMOJIPIKAHE
MOZIpa3yMeBa paT MPOTHB CBHX, IITO j€ TEMEJFHO CYIIPOTaH CTaB 3aKOHY MOpaJa.
OBakaBa pa3MHIIIbakba MOTY OUTH O KOPUCTH CaMO Yy TPEHYIIMA Kaja jKeITMMO
J1a OTIPaBIaMO ErOMCTUYHE CTaBOBE ONMKIbEra, Kako HE OMCMO TIOUIETITH TPexy
ocyhuBama. Biaguka ce 1uBU HaJ OBOM HPOCTOM ald AyOOKOM MOJHMTBOM U3
HacinoBa. [lo3uBa ciymiaone Ha OBaKBY MOJIMUTBY, ICTHYE Ja j€ OHA jeBaHleIbCKe
caapxxuHe. Haramasa ya je oHa, TIOTOTOBY y Ca/IalllilbeM BPEMEHY, HEOIIXO/IHA H
Ia je Tpeba aKTyaan30BaTH.

8  Bumagmera Jeporuh roBopu o ¢popmMama pekurujckor crpaxa. HajnpucyTHuju je ctpax o cya-
OMHE KOju Ce Orlie[ia y CTpaxy OJf CBUX BPCTa MPETHHU JbYJICKOM OMBCTBOBAMY KOje MOTY Ja
Hacrany y Oyayhnoctu (Bnanera, Jepotuh, Cmapo u noso y xpuwhancmey, Vicrounuk, beo-
rpaz, 1996, ctp. 38).
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CycpehemMo ce u ca mpUMEpOM IJie ce M3pUYe IMOXBaJla MOPAIHOCTH PEIH-
nujeHara. To, mofyIe, HUje YeCT clydaj Kaja je 0Baj MACTHp y MHUTamwY, I1a 0Baj
Jieo cMaTpamo BaxHuM nomeHa. Kaxke na y beorpany cpehe n1yx moxpTBoBama,
ponosby0Iba 1 ToMahMHCKH AyX, HAPOUUTO KO Tpropaua u 3anariuja. [lomyr ca-
Mmor [ocriona Mcyca Xpucra, y pa3aTuduTUM OKOJTHOCTUMA M PA3IMUUTO] TACTBU
TOBOpH Ha pa3He HaunHe. Te HaunHe yckiahyje ca ’hUXOBUM HUBOMMA MHTEIH-
reniuje. Kao mro je u Xprcroc HeKMMa TOBOPUO y MpUYaMa, HEeKUMa UCKIbY-
YHBO pevYrMa Yyla a HeKnMa JyOOKHM eCXaTOJIONIKUM TeMama, Tako U Hukonaj
npeno3Hajyhu crtame caroBOpHUKA, YHHHU UCTO.

[Tocroju xon Hekux Jbyau yoOeheme, na cieoBambe MOPATHUM 3aKOHHMa
npeacTaBiba jeqHy BpeTy crnadboctu. Koa TakBuUX Jbyad, ce CacBUM IMOTPELIHO,
rojaMm xpabpocTu HICHTUDUKYje ca CIPEeMHOIINY Jja ce HapyllaBa APYIITBEHH
ropenak u 3akoH MoparHoctu. O6pahajyhu ce onnma koju poOyjy TakBoj 3a0my-
IM, BIaJWKa U3HOCH ,./Ipuuy o eyky u jacremy‘ (Bemmmuposuh, 1983a: 616).
Ceha ce oXpHICKUX JaHa, ¥ U3PEKE KOjy je TaMOo 4yo ,,Kao 8YK npeko nposaie .
Osgne npasu anajnorujy uzmely Pumcke cune u ['ocnona xao Jarmera. Tume yka-
3yje J1a je XpabpocT y J00pOM U MOPAITHOM BIIAJ[aby @ HE y CHJIM. JOIII jeTHOM Ce
noTave ,,eeousma, wosunusma u umnepujaruzma . Tlunara n Upona ynopelhyje
ca BYKOBHMa, OTHOCHO OHHMAa KOjH MMajy MOTPEITHY NEPIEIN]y XpaOpoCTH H
jyHamTBa, a CriacuTespa ca jarieToM Koje moodehyje.

Jlakyie, MOpPaAJTHOCT Kao MCUXUYKA (YHKIMja ald M JATOCT XPHUITNAHCKOT
00rocnoBJba, NPeICTaBJba AHTPOIIOJIOUIKY KapaKTepUCTUKY CKIOHY mopemeha-
juMa. Ykonuko Ou uutanan HukonajeBUX KpaTkux JOKyMeHaTa MmomyT ,,PasHux
ynanaxa, beceoa u cmyouja” TOHOCHO 3aKJbyUKE O FbeTOBOM IMOTIICTY Ha TPEX U
ToKajame, 0e3 MHper carieAaBama BIaIUKIHHOT MTACTUPCKT JAeI0OBamka, MOTao Ou
MOTPEIIHO JIa 3aKJbYYH KaKO OH Ha OBE aHTOHUME MMa jypuandku mories. Case-
TOBaC Y BUJy KOHTEKCTyaau3anuje OMOIUjCKIX MEPUKONa U y BUy PUMEpa U3
pasor xpumhaHcTBa jacHO 10Ka3yjy Jia je ’beroBO MOMMALE MOKajamba, a CaMHUM
THUM U MOPAJHOT TPENOpoa OHTOJIOMIKH OpHjeHTHCaHO. To 3Ha4YM 1a OH JbYJCKO
MOCTOjar¢ HE BUJIU Kao CTajare mpej ope)eHnM HopMaMa MoHallama, ma mpe-
CTYI TUX HOPMH UMa 32 TIOCJIC/HILY TPEeX, a IPeX JOBOJHM JIO TPIIKE CABECTH MIIH
JI0 CaHKIIMja, & CBEe TO OMET MMa Kao MOCIICAUIY JOBOhEHkE Y JIONI APYIITBEHU
craryc. [TopemehieHo MopanHo pacylhjuBame U aename 3a Hukomnaja je, kao 1mro
BUIMMO, TUPEKTHO KOH(poHTHpajyhe ca OMOINjCKUM U CBETOOTAYKHM YUYEHEM
a MmocJieInIe HUCY caMo MpHUBpeMeHe, Beh ce OHe THy Hallle eCXaToJOIIKe Tep-
CIICKTHBE.
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3ak/py4Ha pazMaTpama

Cseru Hukonaj Benumuposuh je ka0 HaCTaBHUK — IPUIIPaBHUK y Oeorpai-
CKOj OOTOCIIOBUjH, TOPE/ CTPaHUX je3uKa, Qpriocoduje, UCTOPH]je, JOTHKE, Ipe-
J1aBao ¥ TICUXOJIOTH]jy. AHAJIN3a HKErOBUX JieNa yKa3yje Ha HEroBO MO3HABAE
MICUXWYKOT JKUBOTA Jbyau. [lo3HaBame NMCUXMYKUX (yHKIHja YOBEKA IIPEACTa-
BJbA TMOJIA3HY TAYKy Yy M3y4aBamy INCHXOJoruje. [ICHXUUKH KHUBOT MPEACTaBba
Hepas3IBOjUBY LEJIUHY aJH C€ M3 IMIAKTHYKUX pasjiora pasaBaja Ha NMCHXHUYKE
¢ynkuuje. HepazaBojuBocT ncuxuykux GyHKLHUja y IPAKCH 3HAYHX Jia HU jeIHA OFF
BUX HE MOXe (DYHKIIMOHHCATH HE3aBUCHO. Y THIIajeM Ha MOPaJIHO pacyhuBame u
JieNamke JbyIu, Biaauka Hukonaj je kao pesyarar J001jao UCIEIbeHhE U OCTAINX
TICUXUIKUX PYHKIHja (eMOIlHje, MUIIJBEIHE, BOJbA U T.). VI3BOp MOpaTHOCTH 3a
Hukonaja He mocToju y IpUpoAH | 3a Hera MPUPOTHH 3aKOHU He mocToje. Cae-
to [Tucmo m CBeTo mpepame Cy jeIMHH M3BOP MOPAIHOCTH. Y TOM CMHCIY, 32
wera bubnuja npencraBiba HCTOPH]CKU YHUBEP3AIHU U3BOP MOpaJia U TAMOLIEU
MOpAJIHHU 3aKOH je CBeBpeMeHCKH 1 omireBaxxehn. CHHOHUM 3a iopemeheHy Mo-
PAJHOCT je Ipex a 3a MOpaJHO yCaBplllaBame Mokajame. O03UpoM J1a je CBaKu
IbETOB OATOBOP M CaBET OMOJINjCKH YTEMEJbEH, TO YKa3yje Ha HbeTOB OHTOJIOIIKU
CTaB IpeMa TIojMy Tpexa U Mokajamka. MopanHo pacyhuBame u nename Hukomnaj
CTaBJba U Yy IIUPH COLHUjATHH KOHTEKCT, T1a TAKO O MCXOJMMa para HeMa JHIEeMY.
be3 003upa /1a 11 Kpo3 MHCMa 0IroBapa Ha KOHKPETHE KUBOTHE CUTyallUje WIn
Kpo3 Oecejie, YWIaHKE U CTY/IHU]e areiyje Ha MIUpPY jaBHOCT, MOPAJIHOCT MOCTaBJba
Kao UMIIEpPaTUB U NPETYCIIOB 3a TICHXUYKO 3/[PaBJbe H JYXOBHO y3pCTambe.

IoToBo je Hemoryhe caketn aHanu3y HukomnajeBux nmena y KOHTEKCTY MO-
pPaNTHOCTH y jenaH cTyaujcku paf. Mako je pan orpaHudeH Ha Hekonuko Hukoma-
jeBHX Jena, cMaTpaMo HEOIIXOAHUM JI0JIaTHO aHTa)KOBahe U IIMPHU OICET UCTpa-
’KMBamba Ha M0JbY TICUXOJIOLIE aHATHM3E 10jMa MOPATHOCTH Y JIHMa BEITUKOT U
Cgeror Binagunke Hukonaja Bennmuposuha.
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RELIGIJSKA PERCEPCIJA KAMATE

Sazetak: Islam predstavlja sveobuhvatan zivotni sistem u kojem UzviSeni Allah, kroz
Kur’an, daje jasne smjernice covjecanstvu o nacinu Zivota na ovom prolaznom svijetu.
Ne postoji nijedan aspekt ljudske egzistencije koji je izostavljen iz Bozijeg zakona, uk-
ljucujuci i pitanja rada, opskrbe i trgovine. Prirodna je potreba covjeka da zaraduje i
privreduje kako bi osigurao egzistenciju sebi i svojoj porodici. Medutim, pri stjecanju
zarade, kljucno je uzeti u obzir nacin na koji se imetak stjece. U savremenom dobu sve su
prisutniji primjeri nedopustenih oblika zarade, poput malverzacija, Spekulacija i lakog
profita, posebno u obliku lihvarstva ili kamate. Stoga, ovaj rad ima za cilj ukazati na
razorne posljedice bavljenja kamatnim poslovanjem, kako na pojedinca, tako i na drus-
tvo kroz nekoliko faza. Prvo, upoznacemo se s teorijom koja se bavila pitanjem kamate,
¢iji je osniva¢ Dzon Majnard Kejnz. Zatim cemo razmotriti argumente tri dominantne
monoteisticke religije i njihove svete knjige, s posebnim akcentom na judaizam, jer je u
Sandzaku zastupljen minoran broj Jevreja. Zato ova religija i njene svete knjige ostaju u
senci u odnosu na krséanstvo, s kojim imamo blize svakodnevne konekcije. Promatrajuci
historijsku genezu kroz period nastanka ovih religija, na evaluirajuci njihove stavove
prema kamati, kako bismo sagledali siri kontekst njihovih ucenja o ovoj temi.

Kljucéne rijeci: judaizam, krscanstvo, islam, Tora, Biblija, Kur'an, kamata.

RELIGIOUS PERCEPTION OF INTEREST

Abstract: Islam represents a comprehensive way of life in which the Almighty Allah,
through the Qur’an, provides clear guidance to humanity on how to live in this transient
world. There is no aspect of human existence excluded from divine law, including issues
related to work, provision, and trade. It is a natural human need to earn and provide in
order to secure existence for oneself and one's family. However, when acquiring earnin-
gs, it is crucial to consider the manner in which wealth is obtained. In the modern age,
examples of illicit forms of earning, such as fraud, speculation, and easy profit, especially
in the form of usury or interest, are increasingly prevalent. This paper aims to highlight
the destructive consequences of engaging in interest-based transactions, both for indivi-
duals and society. First, we will examine the theory of interest introduced by John May-
nard Keynes. Then, we will consider the arguments of the three dominant monotheistic
religions and their holy books, with a particular focus on Judaism. Judaism is of special
significance because, although the Jewish population in Sandzak is minor, this religion
and its holy books remain less known compared to Christianity, with which we have clo-
ser connections and much more information. The historical context of these religions and
their views on interest will be specifically addressed to provide a broader understanding
of their teachings on this topic.

Key words: Judaism, Christianity, Islam, Torah, Bible, Qur’an, interest
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Uvod

,, Ogromno osvescéivanje, posle uzasnog zemljotresa, pomocu novih pitanja *
F.Nice

Medu mnostvom savremenih izazova s kojima se suocava globalno drustvo,
posebno mesto zauzima kompleksno pitanje kamate, koje zahteva temeljnu ana-
lizu ne samo sa ekonomske, eticke i pravne, vec i sa teoloske perspektive, ima-
juci u vidu dubok uticaj ovog fenomena na razlicite religijske doktrine i moralne
vrednosti. Njeni korijeni duboko su ukorijenjeni u ekonomski segment zivota.
Kamata nije novitet modernog doba, njena prisutnost i uticaj danas su izrazeniji
nego ikada ranije. Problem kamate predstavlja ozbiljnu prijetnju koju ne smijemo
zanemariti. Ova pojava uti¢e na sve — od pojedinaca do onih koji imaju mo¢ da
izvrSe promjene, ukoliko bi to zaista htjeli. Ergo, kamata nije nova pojava, ve¢
institucija sa dubokim i ¢vrstim korijenima, koje nije lako iS¢upati. Tokom sto-
lje¢a, kamata je prodrla u sve pore ljudskog zivota, posebno u oblasti ekonomije
i trgovine. U danasnjem svijetu, kamata je postala temelj na kojem pociva Citava
struktura savremenog drustva: fabrike, obrazovne institucije, banke i mnoge dru-
ge sfere. Krediti se nude za gotovo sve potrebe, od kupovine nekretnina i vozila
do obrazovanja, stvarajuci iluziju lagodnog zivota. Medutim, mnogi koji se upu-
ste u kreditno-kamatna poslovanja zavrSavaju ogorceni i pogodeni financijskom
nesrecom. Kamata je poput razarajuce bolesti koja nemilosrdno unistava sve pred
sobom, dok oni koji je praktikuju teze iskljucivo vlastitom interesu, bez obzira na
posljedice po druge. Cilj ovog rada je ukazati na eticki aspekt zabrane kamate u
religijama, dok istovremeno ukljucuje ekonomski pristup kroz Kejnzovu teoriju.
Kombinacija etike i ekonomije nudi bogat kontekst za diskusiju o ulozi kamate u
drustvu i ekonomiji.

Pojmovno odredivanje kamate

Pojmovno odredivanje kamate obuhvata analizu njenog etimoloskog porekla
u razlicitim jezicima, s posebnim osvrtom na grcki i arapski, kao i spominjanje
njenog terminoloskog znacenja koje se oslanja na definiciju ovog pojma unutar
Sireg teoloskog i pravnog konteksta.

Etimoloski pojam kamata (gré. kamatos) odnosi se na dobit ili interes na
ulozeni novac (Vujaklija, 1980: 390).

Etimoloski pojam kamata (ar. er-riba) deriviran od masdara, odnosno in-
finitiva, i prevodi se sa znacenjima kao S§to su kamata, lihvarstvo, zelenastvo,
podmitljivost, korupcija, visak, prednost, odlika, zasluga, povlastica, privilegi-
ja, naklonost i milost. Ovaj termin izveden je iz trokonsonantskog nepravilnog,
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tzv. krnjeg glagola (rbv), koji u svojoj osnovi sadrzi slabo slovo (harf), u ovom
slucaju slovo (v). U svom osnovnom znacenju ovaj glagol znaci ,,povecati se*,
,umnoziti se® ili ,,(na)rasti* (Mufti¢, 1997: 509).

Islamski pravni i ekonomski autoriteti prepoznaju da se termin ,,riba“ u mo-
dernom kontekstu odnosi na ono $to danas nazivamo kamatom ili interesom. Pre-
ma Serijatskom pravu, ovaj pojam oznacava nelegitiman oblik povecanja, preci-
zirajudi prirodu tog dodatka. Naime, ,,riba‘“ u Serijatu predstavlja visSak imovine
koji se ne vraca u vidu ekvivalentne protuvrijednosti u procesu razmjene imo-
vine, $to znaci da predstavlja dodatak bez stvarne pratece vrijednosti, ugovorno
nametnut jednoj strani. Da bi se u potpunosti razumio koncept kamate, kao i Siri
kontekst poslovnih i trgovackih odnosa u islamu, klju¢no je sagledati prirodu
zabrane ribe 1 specifi¢no ono §to islam odbacuje u ekonomskim transakcijama.
Razumijevanje dozvoljenih oblika finansiranja i kreditiranja zavisi od pravilnog
tumacenja same definicije kamate. Renomirani islamski ekonomisti naglasava-
ju da je sistem kamate jedan od kljucnih instrumenata globalnog porobljavanja.
Uklanjanje, ukidanje ili poraz tog sistema predstavljalo bi prekretnicu u osloba-
danju svijeta, otvarajuci put ka progresivnom razvoju civilizacije. To bi znaci-
lo oslobadanje od opresije, jer prisutnost kamatnog sistema unutar jedne drzave
nedvosmisleno ukazuje na njenu neslobodu (Gici¢, 2013: 131).

Izraz ,lihva‘“ predstavlja stari engleski naziv za kamatu (usury), dok arapski
termin ,,riba“, koji se spominje u Kur’anu, oznacava visak koji duznik placa vje-
rovniku na osnovu dobivenog kredita. Etimoloski, rijec ,,riba“ znaci poveéanje,
rast, umnozavanje ili ekspanziju. Islamski pravni i ekonomski autoriteti, tuma-
¢e¢i Kur’an, izjednacavaju pojam ,riba“ (kamata) s pojmom ,haram® (grijeh)
(Gici¢, 2013: 133).

Pitanje kamate je temeljno obradeno u Kur’anu kroz Cetiri sure: prvo u suri
Er-Rum, ajet 39, zatim u suri El-Bekare (ajeti 275, 276, te ajeti 278-279), En-Nisa
(ajeti 130-131), a konacna Serijatska regulacija kamate dolazi u suri Ali Imran, u
130. ajetu, koji donosi zakonsko definisanje ovog pitanja.

Kamata, kao fenomen, predstavlja ozbiljnu prijetnju koja je striktno zabra-
njena primarnim izvorima prava, Kur’anom i hadisom. Sukladno argumentima
oba izvora, Allah, dz.§, jasno objavljuje rat onima koji se bave kamatom ili su na
bilo koji na¢in povezani s njom. Gledajuc¢i kroz istoriju, vidimo da je zabrana ka-
mate postojala 1 u ranijim religijskim tradicijama, ukljucujuéi judaizam i krs¢an-
stvo. Ova civilizacijska borba protiv kamate i neprirodnog nacina sticanja zarade
bila je prisutna kroz stoljeca, ¢ak su je i mnogi filozofi prepoznali kao moralno
upitan i neprirodan oblik ekonomskog djelovanja. U brojnim izvorima kritikuje
se pohlepa bogatih koji sticu imetak putem kamata na Stetu siromasnih. Sli¢no
Aristotelovom stavu, odbacuje praksa kamatarenja uopste, a ne samo prekomjer-
no visoke kamate. Ovakvi navodi, posebno u srednjem vijeku, ¢esto su tumaceni
kao stroge bozanske zapovijesti koje apsolutno zabranjuju uzimanje kamate.
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To potvrduje i Serijat Isa, a.s., koji slijedi pravila objavljena Musau, a.s. Sto-
ga, ono $to je bilo zabranjeno Jevrejima, bilo je zabranjeno i kr§¢anima. Do 15. ili
16. vijeka, krS¢anski teolozi su se slagali da je bavljenje kamatama u suprotnosti
s kr§¢anskom vjerom. Na Saboru krsé¢anskih ucenjaka 325. godine donesena je
odluka da je kamatno poslovanje univerzalno zabranjeno prema zakonima njiho-
ve vjere. Tek za vrijeme vladavine Henrika VIII, u Britaniji je po prvi put izdata
rezolucija koja je omoguc¢avala kamatne transakcije do 10%.

Prema ucenjima Kur’ana, Jevrejima nije bilo dozvoljeno ostvarivanje li¢ne
koristi kroz kamatne transakcije prema Tevratu. lako je vremenom izmijenjen,
brojne su zabrane, bilo eksplicitne ili implicitne, koje osuduju interesisanje i uzi-
manje kamata. Sli¢no, pokazuje historija kr§¢anske religije, zabrana kamate od-
nosi se i na kr§¢ane.

Na ovu temu postoji mnostvo vjerodostojnih hadisa, Muhammeda, s.a.v.s.,
upitan koji je najbolji nacin sticanja zarade, odgovorio je da je to proizvodnja vla-
stitim rukama, odnosno svaka vrsta dozvoljene trgovine (Musned Ahmed). ,,Kloni-
te se sedam upropastavajucih grijeha®, medu kojima je i kamatno poslovanje. Ibn
Mes’ud, r.a., rekao je: ,,Allahov Poslanik, a.s., prokleo je onoga ko uzima kamatu i
onoga ko je daje.* (Muslim). ,,Kamata obuhvata 73 razli¢ita oblika. Lihvarstvo je u
svojoj osnovi jednako kao kada muskarac ima spolni odnos sa vlastitom majkom.

U kontekstu ekonomije, svaki oblik rasta ili profita koji proizlazi iz takvih
transakcija smatra se kamatom. Trgovinski aranzmani koji su zabranjeni ukljucu-
ju one gdje se vrijednost robe povecava iznad njene stvarne cijene, narocito kada
se plac¢anje odgada, Sto rezultira uveéanjem cijene (El-Gamal, 2006: 241-242).

Vrste kamate

U osnovi, kamata se klasificira u dvije glavne kategorije: 1. Kamata pri raz-
mjeni (riba el-fadl i riba en-nesie) te kamata pri zajmovima (riba el-dzahilijja i
kamata prilikom prijevremenog vracanja duga, poznata kao dava te’dzdzel), pre-
ma uéenju Ibn Rusda, koje spominje El-Gamal u svojoj knjizi Islamsko finansira-
nje: pravo, ekonomija i praksa, u nastavku vise informacija. Generalno gledano,
riba (kamata) obuhvata dvije vrste:

1) Riba el-fadl (kamata na vi§ak): Ova vrsta kamate odnosi se na razmjenu
dobara unutar iste kategorije, pri ¢emu se primjenjuju pravila zabrane kamate.
Prema hadisu Poslanika Muhammeda, sallallahu alejhi ve sellem, proizvodi po-
put zlata, srebra, je¢ma, pSenice, soli i hurmi moraju se razmjenjivati u jednakim
koli¢inama i odmah, iz ruke u ruku. Visak (el-fadl) se odnosi na neproporcionalnu
razmjenu jedne protuvrijednosti u odnosu na drugu za ove specifi¢ne vrste roba.

2) Riba al-nasi’ah (kamata na odgodu plaéanja): Ova vrsta kamate specific-
na je za kredite i predstavlja visak koji se naplacuje iznad glavnice kao naknada za
kasnjenje u otplati. Odgoda placanja odnosi se na dogovorenu prolongaciju u vezi s
jednom ili obje protuvrijednosti (El-Gamal, 2006: 84). Kamata na odgodu, poznata
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1 kod predislamskih Arapa, ukljuc¢ivala je pozajmljivanje imovine do odredenog
roka. Tokom ovog perioda, duznik je bio obavezan da redovno placa kamate, dok
bi glavnica ostala netaknuta do isteka roka. U slu¢aju da duznik nije mogao vratiti
glavnicu, iznos kamate bi se povecavao, §to bi ¢esto dovelo do situacije u kojoj
kamata premasuje iznos glavnice. Ova praksa predstavlja ozbiljnu nepravdu i
okrutnost. Allah, dz.s., prekorava takve prakse u Svojim rijecima.

Vi koji ste dosegli vierovanje, ne Zderite lihvarsku kamatu udvostrucujuci je
i umnozavajuci nego Allaha stalno imajte na umu kako biste postigli srecu! Cu-
vajte se Vatre, koja ocekuje poricatelje Istine! I pokoravajte se Allahu i Poslaniku
kako biste bili pocasceni miloscu... (Ali-Imran, 130-132)

Argument sadrzan i u brojnim hadisima Muhammed, s.a.v.s., upozorava o
tezini grijeha koji se zove er-riba: ,,Dirham kamate, koji ¢ovek namerno potrosi,
kod Allaha je gori od Cinjenja zinaluka trideset i Sest puta.” Ibn Qudaamah, istice:
»Svaka pozajmica u kojoj se predvida da se vrati veci iznos je haram, a medu uce-
njacima nema razlike u misljenju o ovom pitanju.“ Ibn Munzir napominje: ,,Ako
zajmodavac predvida da zajmoprimac mora vratiti ve¢i iznos ili pruziti neki dar
kao dodatak, a zajam je odobren na osnovu ovog uslova, tada je re¢ o kamati.*

Kamata je zabranjena na sve oblike novca, bez obzira na njegovu formu, bilo
da je u pitanju zlatni, srebrni ili papirni novac. Propisi koji se odnose na zlato i sre-
bro u kontekstu zekata i drugih imovinskih obaveza, kao i na kamatu, primenjuju se
i na dekretni novac. Dekretni novac, koji se izdaje na osnovu drzavnih odluka i re-
gulacija, koristi se u danasnjim poslovnim transakcijama i obavlja sve funkcije koje
je nekada vrsio metalni novac, poput zlata i srebra. Stoga, propisi o zekatu 1 kamati
primenjuju se 1 na danasnji dekretni novac kako bi se ispunile Serijatske namere.

O kamati kroz prizmu ekonomije

Naucna disciplina koja se bavi proucavanjem kamate je ekonomija, s po-
sebnim naglaskom na islamsku ekonomiju, koja pruza jedinstvenu perspektivu
u odnosu na ovu temu. Unutar ove discipline, finansijska ekonomija zauzima
centralno mesto, fokusirajuéi se na nacin na koji pojedinci, preduzeca i vlade
upravljaju resursima, pri cemu se posebna paznja posvecuje analizi kamatnih sto-
pa, kredita, ulaganja i razlicitih finansijskih instrumenata. Islamska ekonomija,
kao deo monoteistickog religijskog ucenja, nudi specifi¢an pristup kamati (riba),
istiu¢i njenu zabranu i eticke implikacije u kontekstu pravedne raspodele bogat-
stva. Makroekonomija, proucava uticaj kamatnih stopa na Siru ekonomiju, kao
Sto su inflacija, rast, i ekonomski ciklusi. U osnovnim ekonomskim teorijama,
kamata se Cesto opisuje kao ,, cena novca kroz vreme “, jer predstavlja naknadu za
koris¢enje tudeg novca ili resursa.

Jedno od znacajnih dela koje proucava kamatu i ekonomske procese jeste
knjiga Opsta teorija zaposlenosti, kamate i novca, DZzona Majnarda Kejnza.
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Spomenuto delo spada u korpus klasi¢nih dela, odnosno tradicionalna eonomska
teorija prvi put objavljena 1936. godine, a znacajno je uticala na razvoj makroe-
konomije i razumevanje kamatnih stopa. Kejnzova teorija i dalje ima veliki uticaj
na savremenu ekonomiju, posebno u oblasti finansija i monetarne politike. Sve
spomenuto je znacajno uticalo i preokupiralo paznju autora ovog rada, koji ¢e u
nastavku interpretirati teoriju, a kasnije i argumente nebeskih knjiga o kamati.
Kejnz definiSe kamatu kao ,,nagradu za odricanje od likvidnosti“, odnosno cenu
koju pojedinci traze da bi se odrekli svoje preferencije za drzanje gotovine i ulozi-
li novac u dugorocne investicije (Kejnz, 1936:70). Dakle, kamata nije jednostav-
no nagrada za Stednju, ve¢ zavisi od Zzelje ljudi da drze novac u likvidnom obliku.

Dzon M. Kejnzova teorija kamate je poznata kao teorija preferencije likvid-
nosti. Ona polazi od ideje da je kamatna stopa odredena ravnotezom izmedu koli-
¢ine novca u opticaju (koju kontrolise centralna banka) i zelje ljudi da drze novac
u gotovini umesto da ga plasiraju u obveznice ili druge investicione instrumente.
Osnovni elementi Kejnzove teorije kamate:

1. Preferencija likvidnosti: Ljudi vole da drze deo svog bogatstva u obliku li-
kvidnog novca, jer im to omogucava fleksibilnost u neizvesnim situacijama. Ako
se od njih zahteva da investiraju taj novac ili ga posude, oni ¢e to uciniti samo ako
dobiju kamatu kao nagradu za gubitak likvidnosti.

2. Ponuda novca: Centralne banke kontroliSu ponudu novca, $to znaci da
imaju mo¢ da uti¢u na kamatne stope. Povecanjem ili smanjenjem koli¢ine novca
u opticaju, centralne banke mogu inicirati ili usporiti ekonomsku aktivnost.

3. Ravnoteza: Kamatna stopa se formira na nivou gde je ponuda novca jedna-
ka preferenciji likvidnosti. Ako ljudi vise vole da drze gotovinu, centralne banke ¢e
mozda morati da povecaju kamatne stope kako bi ih motivisale na ulaganje. Obr-
nuto, ako ima previse gotovine u opticaju, kamatne stope padaju (Kejnz, 1936:84)

Kejnzova teorija je revolucionalizovala ekonomiju jer je ukazala na to da
kamatna stopa nije samo rezultat Stednje 1 investicija, kao $to su isticali klasi¢ni
ekonomisti, ve¢ je povezana sa monetarnom politikom i psiholoskim faktorima,
kao Sto su neizvesnost i preferencija likvidnosti.

Kamata i monoteisticke religije

Monoteisticke religije, zabranjuju praksu naplac¢ivanja kamate, jer je percipi-
raju kao oblik neeti¢ne eksploatacije i drustvene nepravde.

U judaizmu?, Tora zabranjuje kamatu: ,,Ako posudi§ novac siromahu... ne
smije$ mu nametati kamate* (Izl, 22: 25). Tora je sveta knjiga u judaizmu i smatra
se temeljom jevrejske vere i zakona, a obuhvata prvih pet knjiga hebrejske Biblije,

2 Judaizam je nastao pre vise od 3.000 godina, sa korenima u drevnom Izraelu i tradiciji Avra-
ma, Mojsija i proroka. Njegovi sveti spisi ukljucuju Tora (prvih pet knjiga hebrejske Biblije),
koja je nastala mnogo pre nego Sto je krs¢anstvo doslo na svet.
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koje su poznate kao Petoknjizje ili Mojsijev zakon’. Tora ima klju¢nu ulogu u
svakodnevnom Zivotu Jevreja, jer predstavlja ne samo istoriju, ve¢ i pravila pona-
Sanja, eti¢ke principe i religiozne obrede.*Talmud sadrzi Sirok spektar rasprava o
jevrejskom zakonu, etici, filozofiji, istoriji, i obi¢ajima, te pruza uvid u misljenja
i debate izmedu rabina kroz vekove (Albahari, 2021: 25). Zbog svog obimnog i
analitickog pristupa, Talmud je jedan od najvaznijih i najkompleksnijih tekstova
jevrejske tradicije.

U kr§¢anstvu®, Biblija osuduje kamatu. U Novom zavetu se kamata/lihva i
lihvarstvo nigde izri¢ito ne pominju. Ipak, na jednom mestu izgleda da se pre-
poznaje: ,,U Jevandelju kaze se: Dajite u zajam ne nadajuci se nicemu* (Biblija,
2002: Lk: 6, 35).

3 1. Beresit — Postanak, govori o stvaranju sveta, prvom ¢oveku, praocima izraelskog naroda, te
o osnivanju Bozijeg saveza s Avramom.

2. Semot —1zlazak, opisuje izbavljenje Izraelaca iz egipatskog ropstva pod vodstvom Mojsija i
sklapanje saveza na Sinajskoj gori, gde su im dati Boziji zakoni, ukljuc¢ujué¢i Deset zapovesti.
3. Vajikra - Levitski zakonik, sadrzi religiozne propise, ritualne zakone i uputstva za svestenstvo.
4. Bemidbar - Brojevi. pripoveda o putovanju Izraelaca kroz pustinju i njihovim iskusenjima
tokom 40-godisnjeg lutanja.

5. Devarim Ponovljeni zakon, ponavlja zakone iz prethodnih knjiga i sadrzi Mojsijeve opro-
Stajne govore pre ulaska u Obec¢anu zemlju.

4 Prema jevrejskoj tradiciji, veruje se da je Tora bila data Mojsiju direktno od Boga na Sinajskoj
gori, ¢inedi je najvaznijim zapisom Bozije volje. Pored pisanog teksta, postoji i usmena Tora,
koja obuhvata dodatna objasnjenja i tumacenja zakona i zapovesti, a ona je zabelezena kasnije
u Talmudu i Misni. Oni su kljucni tekstovi jevrejskog zakona i tradicije, koji zajedno Cine
temelj usmene Tore. Misna je prva pisana zbirka usmene 7ore, koju je sastavio rabin Jehuda
ha-Nasi oko 200. godine nove ere. Ona je sistematizovana kompilacija jevrejskih zakona,
pravila i propisa koji su se prenosili usmenim putem kroz generacije. Misna je podeljena u
Sest glavnih sekcija (sederi), koje pokrivaju razli¢ite aspekte zivota
1. Zeraim (Semena) — Zakoni o poljoprivredi i molitvama.

2. Moed (Praznici) — Zakoni o praznicima i Sabatu.

3. Nezikin (Stete) — Gradanski i kriviéni zakoni.

4. Nashim (Zene) — Zakoni o braku i porodiénom Zivotu.

5. Kodashim (Svete stvari) — Zakoni o zrtvama i hramu.

6. Tuharot (Cistoée) — Zakoni o &istoti i neéistoti.

Misna je pravni dokument, ¢iji je cilj bio da se osigura ocuvanje usmene tradicije u pisanoj
formi (Albahari, 2021: 23). Talmud je obimniji tekst koji se sastoji od dva glavna dela: 1.
Misna —kao osnovni tekst, i 2. Gemara — objasnjenja, tumacenja i komentari rabina na Misnu
Postoje dva Talmuda: Jerusalimski Talmud (Talmud Jerusalmi) — nastao u 4. veku u Izraelu.
Babilonski Talmud (Talmud Bavli) — nastao u 5. veku u Babilonu, i smatra se autoritativnijim.

5 Krscanstvo je nastalo u 1. veku nove ere, kao religija zasnovana na zivotu i u¢enjima Isusa
Hrista, koji je bio Jevrejin i ¢ije su ideje razvijene unutar okvira judaizma. Kr§¢anstvo je pro-
izaslo iz judaizma, ali se razvilo u zasebnu religiju.

6  Evandelje po Luki je tre¢a knjiga Novog zaveta u Bibliji i jedno od Cetiri kanonska jevandelja,
zajedno sa Matejem, Markom i Jovanom. Tradicionalno se veruje da je autor jevandelja Luka,
koji je bio lekar i saradnik apostola Pavla. Neki detalji u jevandelju sugerisu da je autor bio
obrazovan i da je imao medicinsku i historiografsku pozadinu. Treba spomenuti, U Novom
zavetu postoje Cetiri kanonska jevandelja (Jevandelje po Mateju, Marku, Luki i Jovanu), a po-
red njih postoji i nekoliko apokrifnih, odnosno nekanonskih jevandelja (Jevandelje po Tomi i
po Filipu) koja nisu uklju¢ena u Bibliju. Evo osnovnih informacija o kanonskim jevandeljima
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Biblija-stara knjiga koja je uvek nova. Biblija je najcitanija knjiga na svetu.
Ve¢ dve hiljade godina ljudi ne prestaju da je prepisuju, Stampaju i prevode na sve
jezke sveta. Biblija je knjiga dve najvece svetske religije — judaizma i hri§¢anstva.
Jevreji su potomei malog naroda Izrailja ¢iju istoriju izmedu 1800. i 50. godine
pre Hrista pripoveda Biblija. Hri$¢ani su ucenici i sledbenici Bogocoveka Isusa
Hrista, Jevrejina po telu, koji je ziveo pre 2000 godina. Hris¢anska Biblija ima
vise knjiga nego jevrejska. Knjizi Starog zaveta (Sto znaci Stari savez) hriS¢ani
dodaju knjigu koja govori o Hristu i prvim Hri§¢anima. Nazivaju je Novi zavet
(Sto znaci Novi savez). ReC zavet ovde nema uobicajno znacenje, ne oznacava
poslednju volju, ve¢ znaci savez. Za hri§¢ane je Stari zavet prvi savez Boga sa
izrailjskim narodom, dok je Novi zavet novi savez Boga sa svim ljudima ostvaren
u Isusu Hristu. Zanimljivo spomenuti, u srednjem veku monasi su prepisivali
Bibliju na pergamentu. Zatim, Gutembergova Biblija je asocijacija za prvu Stam-
panu knjigu (oko 1450. godine). Godine 1980. prodato je 10 000 000 primeraka
Biblije na 275 jezika (Musset, 2002: 9).

Jevrejska Biblija, obuhvata samo Stari zavet.
Hriséanska Biblija, obuhvata Stari zavet i Novi zavet.

Dakle, Hris¢anska Biblija je najvazniji izvor hriS¢anske vjere, sadrzi osudu
kamatnog poslovanja, $to ukazuje na dugovjecnost i univerzalnost zabrane ove
prakse. Biblija, sveta knjiga krS¢anstva, deli se na dva glavna dela: Stari zavet
sadrzi spise koji su zajednicki sa judaizmom i obuhvata istoriju, zakone, proroke
i mudrosne knjige izraelskog naroda. On se fokusira na odnos Boga i Izraela, od
stvaranja sveta do perioda pre dolaska Isusa Hrista.

U Izrailju novac nije postojao do 7. veka pre Hrista. Kupovina i prodaja su se
odvijale razmenom. Razmenjivalo se sve: koze, ovce, nakit, drvo, hrana. Potom
su za placanje poceli postepeno da se koriste plemeniti metali: zlato, srebro, bakar,
kojima je, malo po malo, utvrdena tezina i vrednost. To objasnjava zaSto novac i
neki tegovi imaju iste nazive. Novac je poc¢eo da se koristi jer je tako bilo jedno-
stavnije: lak$e je nositi kesu s novcem nego proizvode za razmenu. (Biblija 2002:
Iz17, 22, 62). Novi zavet se odnosi na zivot, uéenja, smrt i uskrsnucée Isusa Hrista,

i njihovim autorima, pored spomenutog kanonskog. Jevandelje po Mateju, tradicionalno se
veruje da je autor Matej, bivsi carinik i jedan od dvanaestorice apostola. Ovo jevandelje se
fokusira na Isusovu ulogu kao Mesija koji ispunjava starozavetne prorokove. Jevandelje po
Marku, smatra se da je autor Marko, koji je bio blizak apostolu Petru i pisao je na osnovu Pe-
trovih uc¢enja. Ovo jevandelje je najkrace i Cesto se smatra najstarijim medu kanonskim jevan-
deljima. Jevandelje po Jovanu, tradicionalno se pripisuje Jovan, apostol i ,,ljubljeni uc¢enik*.
Ovo jevandelje se fokusira na bozansku prirodu Isusa i ukljucuje detaljne teoloske diskusije
o njegovom identitetu.

7  Skraéenica ,,IzI* u Bibliji odnosi se na Knjigu Izlaska (poznata i kao Egzodus). To je druga
knjiga Starog zaveta i Petoknjizja (7ora). Knjiga Izlaska opisuje oslobadanje Izraelaca iz egi-
patskog ropstva pod Mojsijevim vodstvom, kao i putovanje kroz pustinju i sklapanje saveza
s Bogom na Sinajskoj gori, gde su dobili Deset zapovesti (Dekalog). Re¢ dekalog dolazi iz
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kao 1 na rani razvoj krS¢anske crkve. Sastoji se od evandelja, dela apostola, posla-
nica i Otkrivenja, koji zajedno predstavljaju temelj vere za kr§¢ane. Ova podela
simbolizuje prelazak iz starog saveza sa [zraelom u novi savez kroz Isusa Hrista.

U Drugoj, Tre¢oj i Petoj knjizi Mojsijevoj se kaze: ,,Kad das u zajam nova-
ca narodu mojemu, siromahu koji je kod tebe, nemoj mu biti kao kamatnik, ne
udarajte na nj kamate* (Biblija 2002: Izl 22, 25). ,,Nemojte uzimati od njega (osi-
romasnog brata) kamate ni dobiti... novaca nemoj mu davati na kamatu, niti mu
hrane svoje pozaimaj radi dobiti“ (Biblija 2002: Lev® 25, 36). ,,Ne daji na kamatu
bratu svome ni novca ni hrane, niti i$ta Sto se daje na kamatu. Strancu podaj na
kamatu, ali bratu svom nemoj davati na kamatu® (Biblija 2002: Pnz’ 23, 19-20).

Biblija, u vise poglavlja kategoricno zamranjuje kamatu, kao sto su sledeca
poglavlja i stihovi. Biblija, (Izl: 22, 25) zabranjuje uzimanje kamate od siromas-
nih sunarodnika Jevreja, dok se u (Lev: 19, 33-34 1 25, 35-37) zabranjuje uzima-
nje kamate od siromasnih sugradana, bez obzira na to da li je u pitanju Jevrejin,
ili stranac koji zivi medu Jevrejima. Medutim, (Ponz'*: 15, 2-3; 23, 19) zabrana
uzimanja kamate ne vazi samo u slucaju kada je duznik ,,tudinac* (,,tudinci* su
trgovci). Na drugim mestima u Bibliji se zabranjuje i proklinje kamata (Jez'': 18,
13,Ps 15,5, PrS 28, 8; Nem!2 5, 6-11), ali se ne mogu naci dokazi da se ta zabrana
odnosila na poslovne kredite.

grckog jezika: ,, déxa “ (déka) znaci deset, a ,, 1dyog “ (16gos) znaci reci/zapovest, §to zajedno
znaci ,,deset reci*/,,deset zapovesti.

8  Skracenica ,,Lev* u Bibliji odnosi se na Knjigu Levitski zakonik (ili samo Levitska knjiga), koja
je treca knjiga Starog zaveta u Bibliji. Levitski zakonik (Lev) sadrzi zakone i propise koji su dati
Izraelcima, a mnogi od njih se ticu svestenicke sluzbe i ritualne Cistoce, kao i etickih i moralnih
pravila. Ova knjiga je posebno vazna za svesteni¢ku zajednicu Levita, po kojima je i dobila ime.

9  Skracenica ,,Pnz* u Bibliji odnosi se na Ponovljeni zakon je peta knjiga Starog zaveta i po-
slednja knjiga Petoknjizja (7ora). U ovoj knjizi Mojsije ponovo iznosi zakone i zapovesti koje
je Bog dao Izraelcima, podsecajuci ih na njihovu istoriju i Bozja dela. Ovi zakoni su klju¢ni za
vodenje naroda nakon ulaska u Obec¢anu zemlju. Knjiga sadrzi moralna, gradanska i obredna
pravila, kao i poziv na vernost Bogu. Naziv ,,Ponovljeni zakon* dolazi od toga $to se zakoni i
ucenja koja su ve¢ bila data ranije u Mojsijevim knjigama ovde ponavljaju i prosiruju.

10  Skracenica ,,Ponz* u kontekstu Biblije najverovatnije se odnosi na Pontija Pilata. Pontije
Pilat je bio rimski prokurator (upravljalac) Judeje u vreme Isusa Hrista i poznat je po tome Sto
je odobrio Isusovo raspeée. Cesto se njegovo ime u biblijskim tekstovima ili prate¢oj literaturi
skracuje u obliku ,,Ponz*.

11 Skraéenica ,,Jez* u Bibliji odnosi se na Knjigu proroka Jezekilja. Jezekilj je bio prorok koji je
delovao medu jevrejskim izgnanicima u Vavilonu tokom 6. veka pre nove ere. Knjiga proroka
Jezekilja je deo Starog zaveta i sadrzi prorostva o Bozijem sudu nad Izraelom zbog njihovog
otpada od vere, ali i 0 obnovi Izraela i nade u buduénost. Glavne teme ove knjige ukljucuju
Boziji suverenitet, pravednost, i obe¢anje o0 novom savezu i obnovi naroda.

12 Skracenica ,,Nem* u Bibliji odnosi se na Knjigu Nemije (ili Nehemije). Knjiga opisuje doga-
daje iz 5. veka pre nove ere, kada se Nemija, koji je bio visok ¢inovnik na persijskom dvoru,
vraca u Jerusalim kako bi obnovio gradske zidine i reformisao narod Izraela posle njihovog
povratka iz vavilonskog ropstva. Knjiga Nemije se fokusira na Nemijino vodstvo, teznje da
ojaca duhovni i politicki zivot Izraela, kao i na obnovu vere i zajednice kroz sprovodenje
Mojsijevog zakona.
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U islamu, Kur’an explicitno zabranjuje kamatu: ,,Allah je dozvolio trgovi-
nu, a zabranio kamatu* (El-Bekare 2:275). Kur’an je sakralna knjiga islama, za
koju muslimani veruju da je doslovna re¢ Boga (Allah), objavljena poslaniku
Muhamedu, s.a.v.s., preko meleka Dzibrila sukcesivno, tokom perioda od oko 23
godine, pocevsi od 610. godine. Kur’an je napisan na arapskom jeziku, i musli-
mani smatraju da se prava znacenja i puna duhovna vrednost mogu osetiti samo
u originalnom jeziku. Postoje prevodi na mnoge svetske jezike. Sastoji od 114
poglavlja koja se zovu sure, a svaka sura se deli na stihove poznate kao ajeti.
Najduza sura je Al-Bakara a najkraca je Al-Kawser. Sadrzaj Kur’an involvira
sve aspekte i segmente ljudske egzistencije kroz svoj pravni sistem, odnosno Se-
rijatskopravne propise i norme. Ima esencijalnu ulogu u zivotu muslimana, kako
u licnoj duhovnosti tako i1 u drustvenim, kulturnim i pravnim aspektima Zivota.

Sublimirat ¢emo, monoteisticke religije zabranjuju kamatu iz eti¢kih, moral-
nih i socijalnih razloga, s ciljem ocuvanja nekoliko krucijalnih principa:

1. Etika i pravda: Kamata se smatra nepravednom jer omogucava da se no-
vac stice bez stvaranja realne vrednosti. Time bogati postaju bogatiji, a siromasni
jos siromasniji, Sto dovodi do neravnoteze u druStvu. Religije nastoje spreciti
ovakve oblike eksploatacije.

2. Moralna odgovornost: Zabranom kamate, religije podsticu ljude na me-
dusobno pomaganje, a ne na iskoriStavanje tude nevolje. U judaizmu, kr§¢anstvu i
islamu, posudivanje novca bez kamate je ¢in dobrote i altruizma prema bliznjima.

3. Socijalna pravda: Kamata inicira duznicko ropstvo, zaduZeni postaju za-
robljeni u dugovima koje ne mogu vratiti. Religije zabranjuju kamatu kako bi
zastitile ljude od ovakvih nejednakih odnosa i osigurale socijalnu pravdu. Kroz
zabranu kamate, monoteisticke religije teze druStvenom poretku koji je zasnovan
na zajednickom dobru, pravednosti i odgovornosti prema bliznjima.

Zabrana kamate

Kamata je u islamu decidno i rigorozno zabranjena. Ova zabrana je potvr-
dena kroz Kur’an, sunnet i konsenzus ucenjaka. Allah, dz.s., izri¢ito osudjuje
kamatu u svojim objavama. Oni koji se kamatom bave di¢i ¢e se kao §to ¢e se dic¢i
onaj koga je dodirom $ejtan izbezumio, zato $to su govorili: Kamata je isto sto i
trgovina. A Allah je dopustio trgovinu, a zabranio kamatu. Onome do koga dopre
pouka Gospodara njegova, pa se okani, njegovo je ono sto je prije stekao, njegov
ce slucaj Allah riesavati; a oni koji to opet ucine, bit ¢e stanovnici DZehennema,
u njemu ce vjecno ostati. (El-Bekara, 275) U ajetu se opisuje stanje onih koji su
uzimali kamatu na Sudnjem danu, kada ¢e biti prozivljavani iz svojih grobova.
Ovo glediste zastupa vec¢ina mufessira (tumaca Kur’ana). Ibn Atijja u svom tef-
siru El-Muharrerul-ve dziz, dodaje dodatnu interpretaciju, navodeci da ¢e takvi
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biti prozivljeni u stanju koje nalikuje onome pod utjecajem dzina (medznun), $to
predstavlja oblik kazne i izraza mrznje prema njima kada se sva bic¢a okupe.

Slicno misljenje izrazava i Sejjid Kutb, Allah mu se smilovao, koji istice:
»Vecéina tumacenja prikazuje "ustajanje’ u ovom zastrasujuc¢em prizoru kao sta-
janje na Dan prozivljenja. Medutim, ovaj prizor se u potpunosti manifestuje i u
ovom Zzivotu; ljudi se ponasaju kao umno poremeéene, rasijane i zbunjene osobe
koje ne nalaze stabilnost, smirenost, niti spokoj. Kamata je zabranjena u svim
njenim oblicima i formama, bilo da je u pitanju znacajno ili minimalno poveca-
nje, bez obzira na svrhu zajma, bilo za investiranje ili potro$nju.*

Ajet se protivi svima koji prihvataju ¢ak i male iznose kamate i kamatu koja
se primenjuje na potroSacke kredite. Svi oblici kamate su strogo zabranjeni, jer
je Allah, dz.s., propisao da vlasnici imovine mogu potrazivati samo glavnicu,
bez ikakvih dodataka. Grijeh kamate nije ograni¢en samo na one koji je direktno
uzimaju, ve¢ se prosiruje na sve koji su ukljuceni u taj proces. Ovo je potvrdeno
hadisom koji biljezi El-Buhari, u kojem Abdullah ibn Mes’ud, r.a., izvestava da
je Allahov Poslanik, s.a.v.s., prokleo i one koji uzimaju kamatu i one koji je daju.
Jedno od op¢ih Serijatsko-pravnih nacela glasi da je ono Sto je zabranjeno primiti,
takode zabranjeno i pruziti. Ovo pravilo implicira da, ako je nesto zabranjeno za
li¢nu korist, takode je zabranjeno omoguditi ili pruziti drugima, bilo kao poklon
ili kao kompenzaciju. Pruzanje kamate drugima u tom smislu bi predstavljalo
ohrabrivanje i potpomaganje ¢injenja zabranjenog, ¢ime bi davalac postao sau-
Cesnik u zabranjenom delovanju. Serijat jasno utvrduje da, kao $to je ¢injenje za-
branjenog nepozeljno, takode je neprihvatljivo potpomagati ili ohrabrivati takvo
ponasanje, u skladu s rije¢ima Allaha, dZ.8.: Jedni drugima pomaZzite u dobrocin-
stvu i Cestitosti, a ne sudjelujte u grijehu i neprijateljstvu; i bojte se Allaha, jer
Allah strasno kaznjava (El1-Maide, 2).

Smisao zabranjivanja kamate

Zabrana kamate u islamu temelji se na principima pravicnosti, solidarnosti
i zastiti od eksploatacije, ¢ime se promovise fer raspodela bogatstva i podstice
ucescée u realnim ekonomskim aktivnostima. Kamatna praksa, koja omoguéava
fiksni profit bez preuzimanja rizika, suprotstavlja se osnovnim nacelima islamske
ekonomije, jer potice nepravdu i odvaja kapital od stvarne proizvodnje. Islam
favorizuje finansijske transakcije zasnovane na deljenju rizika i dobiti, kao $to je
slucaj u islamskom bankarstvu, gde je banka direktno zainteresovana za uspeh
investicija. Time se inicira ekonomski rast i drustveni napredak, dok je zabrana
kamate osmisljena da spreci neeticko profitiranje i pasivan pristup zaradivanju
kroz kapital (Gici¢, 2013: 94-96).

U poredenju s kapitalistickim ekonomijama, islamska ekonomija se su-
Stinski razlikuje u pogledu pristupa profitabilnosti i vlasnistvu. Dok sekularni
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kapitalizam omogucéava neogranic¢eno ostvarivanje profita i privatno vlasnistvo u
okviru ekonomske politike, islam postavlja jasne eticke smernice. Ogranicenja u
kapitalistickim sistemima Cesto se postavljaju ljudskim odlukama i podlozna su
promenama kroz demokratsko zakonodavstvo, §to moze dovesti do specifi¢nih
oblika ponasanja koji uzrokuju drustvenu neravnotezu (Jovanovic, 2015: 138).

Al-Gazali isti¢e klju¢nu ulogu novca kao sredstva za olakSavanje ekonom-
skih transakcija. Prema njegovom videnju, novac omogucava efikasniju trgovinu,
reSavajuci probleme trampe, kao Sto su nedostatak standardne mere vrednosti,
nedeljivost dobara i potreba za podudaranjem Zelja izmedu strana. Novac, stoga,
sluzi kao sredstvo razmene i mera vrednosti, ali nije vredan sam po sebi (El-Ga-
mal, 2006: 201).

Ergo, zabrana kamate u islamu proizlazi iz njene $tetne ekonomske dinamike
koja podsti¢e nepravednu distribuciju bogatstva i destabilizuje drustvo. Kamat-
ni sistem funkcioniSe tako da poverilac ostvaruje profit bez obzira na rezultate
poslovanja duznika, ¢ime stvara neprekidan pritisak na privredu da proizvodi i
Siri se. Ovaj model vodi do koncentracije bogatstva u rukama vlasnika kapitala,
dok prihodi radnika i preduzetnika stagniraju ili opadaju, produbljujuci drustvenu
nejednakost. Takode, kamatni sistem zahteva stalni ekonomski rast, sto dovodi
do prekomerne eksploatacije prirodnih resursa i ekoloSke degradacije, ¢ine¢i ga
dugoro¢no neodrzivim.

Zakljucéak

Svaki sistem ili drustveni poredak ima svoje specifi¢ne norme i strukture, a
islam nudi jedinstven okvir i nacela koja su klju¢na za odrzivost i pravilno funk-
cionisanje zajednice, drustva i ¢ovjecanstva u celini. U ovom sveobuhvatnom
okviru, islamske finansije i poslovanje zauzimaju znacajno mesto, §to je jasno
iz prethodnih tumacenja. Islam predstavlja ekonomski model, poslovnu praksu i
bankarstvo' koja je oslobodena kamate i usmerena ka dobrobiti svih ljudi. Ka-
mata, s druge strane, dovela je do koncentracije mo¢i i bogatstva u rukama malog
broja pojedinaca, dok je ve¢inu populacije ostavila na margini, ¢esto uskracujuci
im ¢ak i ono §to su ve¢ posedovali.

Ova praksa je usporila investiranje i ulaganje sredstava u korisne i produk-
tivne svrhe, ¢ime se njeno Stetno delovanje prosirilo na sve sfere ekonomije. Dok
jedni, poput parazita, koriste druge i nezakonito prisvajaju njihovu imovinu, s
druge strane svakodnevno svedo¢imo mnogim bespomoé¢nim osobama i deci
koja se bore za osnovne zivotne potrebe, a mnogi su na kraju prisiljeni da se bore
za goli opstanak.

13 Vise o tome videti: E. Gici¢, S. Smailagi¢ (2023) Islamsko i konvencionalno bankarstvo, Novi
Muallim, br. 96. str. 85-90.
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Ovaj sistem, koji nam se pokuSava nametnuti, predstavlja zapadnjacko-se-

kularisticki model ¢iji je cilj da pot€ini sve gradane i da oslabi islam kao najvaz-
niji izvor snage za muslimane. Namjera je da nam oduzmu najvredniji dar koji
nam je UzviSeni Allah pruzio, uniSte naSe dostojanstvo i moralne vrednosti, te
nas podvrgnu svom nadzoru kako bi mogli upravljati nasim zivotima i dodatno
se obogatiti na na$ racun. Ovaj sistem tezi mnogim drugim nepravdama. Stoga,
trebamo biti iskreni u nasem sluzenju Gospodaru UzviSenome, jer samo na taj
nacin ¢emo imati snage i hrabrosti da se odupremo brojnim gre$nim praksama
koje nam se namec¢u. Moramo imati odlu¢nost da kazemo ,,NE* kamati i njenim
destruktivnim posledicama, koje pogadaju sve koji je prihvate ili joj se priblize.
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Besede / Discourses

Enuesep IMamo!
OJ1 KHIIMOBPAHA /10 BACUOHCKOI' BPOJIA
OIIET MPBEH O BOXKXHUJEM BJIACTUTOM UMEHY

HaxkoH 1mTo MU je 1o Ko 3Ha KOjH ITyT IOHOBO TIOCTABJBEHO jeHO OJT KJIacHd-
HUX MOTIATaka Be3aHUX 32 YeTBOPOCIIOBIbE, YBUl)aM 1a HeMa JIpyre HEero Jia Ha
MUTakEe OATOBOPHM CEPUjOM PETOPHUYKUX NMHUTama, YCMjepeHuX Ha ynyhuBame
HAa MPaBH 3aKJbydyaK:

IT: da mu bor, mmyBo 6m10, iMa MaMy  Tary?

O: AKO ce CIIO)KMMO J1a HeMa, 3Ha4H J]a My HUCY OHU JaJId UMe.

I1: Ma nu bor uma npyrose?

O: Axo ce cIoXMMO J1a HeMa, HEeTO j€ jeJIMHU TIPUTIaJHUK CBOje BpCTe, 3Ha-
YM J]a My HU OHH HHCY JJaJld UMeE.

I1: Ta 11 mocToju HEKM OOXKAHCKHU CBHjET y KoMe ce Heko bory oOpaha
JbYJICKAM jE3UKOM?

O: Ako ce cakeMo J1a HeMaMo I10jMa, ajlid J1a He 3ByYd BjepOBATHO, OHIA
HE MOKeMO a Jia He Jol)eMo /10 3aKJpydka 1a boxkuje nMe He MoTHYe 0JJ03T0 HETO
ono3m0. Ommre je mo3Haro na Topa pujeTko, ako WKaJ, U3MHUIILIbA MTOTITYHO HOBE
crBapu. Panguje, ona ynocu pen y Beh nocrojehe genomene; Heke oArypyje, HeKe
npurpsbaBa. Ykparko, Topa ce Hajpalje 6aBU pEIMKIaKOM.

A caja, IperpuT YumbHEHHUIA:

1. IIpema 6ubmujckom uckasy: Jouwt cosopu boe Mojcujy u peue my: Ja cam J-X-
B-X. U ykazao cam ce Aspaxamy, Hcaxy u Jaxosy y umeny En lllaoaj (boe
[Camo]/locmamuu), a ume ceoje J-X-B-X ne ob6snanux um ([Apyra kmura
Mojcujesa 6:3), ume J-X-B-X Huje Ouno noznaro Aspaxamy Vcaxy u Jaxo-
By/U3paeiny, a camum tum HU CuHOBUMA M3paenoBum.

2. HcroBpemeHo, no apxeonoruju cynehn, Muaujanim (mehy koje ce mpuspe-
MeHno ckionno More) (https://en.wikipedia.org/wiki/Kenite hypothesis),
ykIJbydyjyhu 1 xeHoTencre (OHE KOjU Cy BjepOBalii Ja MOCTOjU jenaH Bu-
mke bor, anu na ymopeno ¢ \muMm Ajenyjy u ,,HIKA WK ,Mambh‘, 0 Bu-
mmeM bory oBuchHu, Ooxuhu, kojuma bor nenerupa usBjecHe QyHKIH]eE. . .
u Menxucenek, map majeMCcKu OHO je jenaH TakaB cBemTeHHK bora Bu-
nImera) cy Beh yBenMKo KOpUCTHIIM TO UM, HE HY)KHO Ca HCTHM 3HauCHhEeM
¥ KOHOTAITH]jaMa.

3. lmeHOBame je CMHUCIIEHO CaMO jeIMHO U UCKJbYUYHBO y CKIoy Mel)yomHoca
WM CaofHOCa Yy KoMe OapeM jeHa cTpaHa TOBOPH (OMII0 KOjUM) JbYACKHM

1 Vuusepsuter ben I'ypuon, Karenpa 3a xeGpejcky kmmxkeBHocT, Heres, M3paen. E-mail:
papoe@bgu.ac.il
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jesukoM. YTonumko, mpBa pujeu Jekanora je ,,JJA“: Ja cam J-X-B-X Enoxe-
xa (boe meoj), koju cam me uzgeo uz 3emme Mucupcke, uz doma ponckoaa.
Hemoj umamu opyeux 6ozosea y3a me. bor ce, nakie, odjaBipyje M3paeny y
NPBOM JIHMLy jeqHHHE. McToBpeMeHo, nmocibeama pujed Tope je ,,Mzpaen®,
jep umjena Topa 3ampaBo ¥ HUje HUINTA JIPYTO JIO JIM Aujajior usmely ,ja“ u
T, Kao u y cBakoM /ujasnory, ¥ y OBOM METOKIHIIIKOM T€ CE 3aMjeHUIIC
Han3MjCHIUYHO CMjEHY]Y, 3aBHCHO O TOTa KO j€ TOBOPHHUK y KOM TPEHYTKY.
Kana bor roBopu, 3amjenuna ,,ja“ ce ogaocu Ha bbera, a 3amjennna ,,tu" Ha
Wzpaen. Kaga M3paen (unm Morre) roBopu 3aMjeHHIIa ,,ja* ce OAHOCH Ha
Hapon (WiIu Ha BOXKJ), a 3aMmjenuna ,, i Ha [ocrnona bora.

4. Kapa, y HacraBky, More Tpaxu ox bora na my craBu Ha pacnonarame CBo-
je Ume: A Mowe peue boey: eso, kad omudem k cunosuma Hspauwsesujem,
na um peuem: boz omaya eawiux nocia me Kk 6ama, ako Mu pexy: Kako My
je ume? wima hy um xasamu?, Ty ce He pagd HU O KAKBOj JIO3MHLH, THIA
,,Ba3yX TPENTH Kao Ja Hebo ropu™, jep ako JeBpeju Beh 3Hajy boxuje ume,
OHJIa YMIbEHUIIA Ja ra 3Ha 1 Moiue, cun Ampama u Joxesen Jlesu, Huje HU-
KakaB Jioka3 ja je 6am Momrea nocinao ['ocron. McroBpemeno, ako CuHOBH
W3zpaenoru He 3Hajy bokuje muuHO uMe, YrbeHUIIA 1a Moiiie 0apara bume
HUje HUKaKaB JTOKa3 W 3a mra. Paguje, Moie koju je oapacTtao Ha MUCHP-
CKOM JIBOpPY TPaXKH ,,curypanujy*. tbemy Tpeda mme nomyt AnaginHoBe JaM-
e, koje Ou, unm ra More nsrosopu, craBuiio Momiey bora Ha pacnonara-
we. YKpaTKo, OMBILY eruIaTcku npuHI ce 6oju 6namaxe. Lllta ako on nohe
y Mucup u u3jaBu Aa ra je nociao bor, a Hapoxa 3aTpaxku of] mbera JoKas
nocyancTBa. Axo ce bor ymryru, Moie he na ncnajiHe XpTBa CyHYaHHUIIE.
Crora, oH Tpaku 1a My c€ IagHe BiacT Haja oapeheHuM bokujum uMeHOM,
Kako O6u, yum Morre mocerse 3a \wuM, bor 6o npunyhen na maaudecryje
cBojy Moh. bor omynyHo cxBara Mo11eoBy MyKyY, a1l HCTOBPEMEHO KOPUCTH
Y NIPWIKKY /12 OIly CBUX JOTaJallbuX U cBUX OyayhHux mpopoka opKH KpaTt-
Ky Jiekiujy o boxwujoj anconytHoj cyBepeHoctu: 4 Enoxum (bBoe) pewe Mo-
wey. Exje awep Exje (buhy wmo Xmjeobyoem). U peue: maxo hew kazamu
cunosuma Mzpaumwesujem: Exje (buhy) me nocia k eama. Jlakie, He MOCTOjH
MMe Ha OCHOBY Kora Oux Tu Ja Mopao OuTH Ha pacnonaramy, Kao uH Ana-
nuHy. Moje nme je ,,buhy mra mu ce hedre®, u 3aTo TH He MOTy yHaIpHje
pehu mra he mu ce hepnytu na 6ynem xax ™1 gohemr y Mucup.

5. VY HactaBky (4. maBa), Mome ce xanu bory na my CunoBu M3paenosu
Hehe moBjepoBaTu 0e3 HEKOT Majio KOHKpeTHHjer 3Haka: A Moute o02o6opu
u peue: anu nehe mu gjeposamu Hu nocrywamu 2iaca mojezea, jep he pehu:
Huje mu ce T'ocnood jasuo. A I'ocnoo my peue: wima mu je mo y pyyu? A ou
00eosopu: wman. A boz my peue: bayu 2a Ha 3emmy. U bayu ea Ha 3emmy, a
on nocma smuja. 1 Mowe noojexce 00 we. A I'ocnoo peue Mowey: npyoicu
DYKY €80jY, na je yxeamu 3a pen. HF npyoicu pyKy c6ojy, u yxeamu je, u onem
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nocma wiman y pyyu mwezosoj. To yuunu, peue I'ocnoo, oa ejepyjy da mu ce
jasuo Tocnoo boe omaya wuxosujex, boe Aspaxamos, boe Hcaxos u boe
Jaxoewes. U onem my peue [Tocnod: mypu cada pyKy ceojy y weopa csoja.
U on mypu pyxy ceojy y mwedpa ceoja; a kao je uzeaou uz mwedapa, a mo pyka
My eybasa, bujena kao cuujee. A boe my peue: mypu onem pyxy cgojy y weopa
ceoja. M onem mypu pyxy ceojy y reopa ceoja, a kao je uzsau u3 rweoapda, d
Mo onem NOCMAJla Kao u ocmao mujeno rwe2oso. Taxo, peue boe, ako mu ne
V36jepyjy u He nociyuiajy endaca meojeaa 3a npsu 3Hax, nociyuahe 3a opyeu
3HaK. AKo 1u He y36jepyjy Hu 3a ma 08a 3HAKA U He NOCAYWAJy enaca meojead,
a mu 3axeéamu 6o0e u3 Huna, u npoauj na semmy, u npemsopuhe ce 600a kojy
saxeamuui uz pujexe, u nposphu he ce y kpé na 3emmu. JIpyrum pujednma,
Bor e naje Momey Hu MpBeH Biactu Haj, CoOOM caMuM, alld My Jiaje BIacT
HaJ HEMYIITHM CTBapuMa W KMBUM Ouhmma (1Irar/3muja), Haa BIACTUTHM
(MomeoBum) THjenoMm (Ty0a), Kao u HaJ TaKHUM OoroBuMa (Hun je jenan on
[EHTPaJTHUX OOTOBa MUCHPCKOT cucTeMa). Maso i je?

6. Y tpehoj rmasu, Hakon umena Exje amep Exje, Haponcku peueno: buhy mro
mu ce hedne, no npsu nyt ce bor objaBpyje umenom J-X-B-X: X onem
peue Enoxum (boz) Mowey: Osaxo xasxcu cunosuma Hspaumwesujem: J-X-
B-X Enoxe (boz) omaya sawux, Enoxe (boe) Aspaxamos, Enoxe (boe) Hca-
koe u Enoxe (boz) Jakosmwes nocna me k éama; mo je Mme Moje dosujexa, u
mo je Cnomen Moj 00 komena na xomeno. Hou, u ckynu cmapjewune Uspa-
umcke, na um peyu: J-X-B-X Enoxe (boe) omaya sawux jasu mu ce, Enoxe
(boe) Aspaxamos, Enoxe (bBoe) Hcaxos u Enoxe (boe) Jakosmwes, cosopehiu:
doucma obuhox eéac, u eudjex karxo eam je y Mucupy. Axo Ha TUONITPH]Y C KO-
jom gntamo Topy ypekeMo u apXeoJonike Hajiasze, cxBaTuhemMo /1a 0BO UMe
Mormiey Huje Hemo3Hato. HberoBor tact, Jurpo, cBemrenuk je J-X-B-X-a.
Nmajyhu y By npupomy TepeHa Ha KOMe KMBH Hapon MoIeoBor Tacra,
HUje 9y/J0 ILITO HEKW HayYHUIM CMaTpajy Ja ce paad 0 UMEeHy Oora ByJIKaHa,
KoM cy MuifjaHIy CITY»HIIM Kao IIaBHOM OOTY CBOT HCTOPH]CKOT IIPOCTOpa
Y MCKYCTBa BE3aHOT 32 HCTH.

7. A cama, tpMm 1 3ert! Ilo cBemy cymehm nme J-X-B-X y Muanjanckoj Tpaau-
MU HAjE CaJpiKaJio ¥ KOHOTAIIH]y TIOUTpaBarma ca CBUM TpUMa BpeMeHnMa
riarona ,,0uTi", kKojy My naje cam l[ocron bor y jeBpejckom je3nky. Ako je
muaujancko ume J-X-B-X yomnmire 0uiio y Be3u ca MUANMjaHCKUM IJIarojioM
,,OUTU®, OHJIa j€ BjepOBATHO UCTO MUCKa3uBaso Tek Tpehe nuie Oymyher Bpe-
MeHa Tor miarosa (y MymkoM poay). KpeatnBHo, kao mITo My M MPUITHYH,
bor mpBo mpeBoau To Mumujancko ume u3 tpeher smma J-X-B-X (buhe) y
npBo smre Oyayher Bpemena: Exje (buhy); ma Ou y HacTaBKy mMocersyo 3a
caMUM MHUJIMjaHCKHM UMEHOM, y TykoM Tpehewm mnwmiry OymyhHOCTH rimarona
,,OUTH", aJI1 cajia ca jeIHOM HaJIBPEeMEHOM M CBEBPEMEHOM KOHOTALIUjOM: 710
je HUme Moje oosujexa, u mo je Cnomen Moj 00 kowena na koveno. Tume
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10.

ce ycrocTaBiba Beza usMel)y mmena J-X-B-X u Tpujy BpeMeHa 1iaroja OuTH,
JUXIJE (6uhe), XOBE (jecte) u XAJA (6uo je). Ta koHOTaImMjuLA y MUTH-
jaHckoM uMeHy Huje nocrojana!l Mme J-X-B-X oncana na Hapasse u yOyayhe
snaun: OHAJ KOJU hE BUTU, KOJ1 JECTE 1 KOJU JE BUO. bor, nakie,
MPBO MOMHYE MHUjyHA U OTBapa MPOCTOP 3a BE3UPa, THME IITO UME KOjUM
OHHM KOju Moliiea OKpyxyjy (BEroB TacT ca CBOjUM HApOJIOM) HUHTEPIIPETH-
pa xao maron y Tpehem mmmy: J-X-B-X (buhe), nperBapajyhu ra, mpBo, y
npBo june oynyhaoctu: Exje (buhy); camo ma 6u HEmocpeaHo 3aTHM 327120
max MomeBoM MECHPCKOM MTOUMaky CBHjeTa, ipeTBapajyhu Mmynaso Muu-
jancko J-X-B-X (buhe) y TopxxectBeno J-X-B-X (OHAJ KOJU RE BUTH,
KOJU JECTE U KOJU JE BHO) jeBpejckor u cBakor Oyayher MoHOTeH3Ma.
Kao mro 6e3 Jutpa, MoreoBor Tacta, He OM OWJIO BHIIIECTETICHOT CYACKOT
cucreMa ([lpyra kmura MojcujeBa 18:13-26), Tako 6e3 mera He Ou OmIT0 HU
nmeHa J-X-B-X. buno 6u 06jaBireHo Heko apyro Mime, HUIITA Mamke Kpea-
TUBHO, U OHO OW (TIOCBE CUTYpPHO), HA OCHOBY HEKE CACBUM JIPyre €TUMO-
JIOTHje yKa3uBajo Ha UCTY YMIbCHHULY: bor je amcomytHo cyBepeH. OHuU y
YHjUM OYKMMa OKOJIHOCTHOCT (CHpKyMCTeHIIUjanut) Tope yMamyje mbeHy
BPHjEIHOCT, jJocana cy Beh Tpebaim na Hayde Ja He YuTajy TEKCTOBE MpH-
MMagHUKa paMOaMUCTHIKE TITKOJIE. AKO TO jOII HUCY HAy4HJIH, OBO j€ TUBHA
MIPHUJTHKA J1a YBHJIE 3aIITO je TO 3a CBHUjy 0OoJbe.

VY3rpen, Kao MTo )KPTBEHH CHCTEM OMITO KOT IPEBHOT HAPO/Ia U3IvIea Kao OJy-
n1HA y nopehemy ca KPTBEHUM cucteMoM Tope, jeqHaKo Tako Cy U J10ce3n
3HaueHa MUJIMjaHCKOT UMeHa 3a bora Tek myka onynuHa y nopehemy ca 60o-
YKAHCKOM KPEeaTHMBHOM MMIIPOBH30M Ha JIMILYy MjecTa. Y BpujeMe Kaja je Morie
Beh yBeNnKo M3JI0KEH MHUIUjaHCKO] PEUTHjH, @ CAMAM THM U MHIHjaHCKOM
nmeny 3a bora, bor jemanm ,,MumijanuzmMom* pa3drja MoImieos ,,MUCHPITYK.
Kpearusno nagrpalheno nme J-X-B-X tek Ha jeBpejckom 3Haun: OHAJ KOJU
RE BUTHU, KOJU JECTE 1 KOJU JE BUO. Ono nounsse ciiooM JO/] koje
CITy’KH Kao npedukc 3a TBOpOy GyTypa Tpeher nuna jeqHruHe MyIIKOT poja.
Hpyro cnoBo YerBopociosiba: XE, ykazyje Ha calalimboCcT (MPE3EHT ce Y
JEBPEjCKOM HCKa3yje aKTUBHHUM ITapTHIUIIOM, KOjU Y CIIy4ajy Iiiaroja OUTH
rmacu XOBE), ok getBpro cioBo YerBopociosiba: moHOBO XE, yka3yje Ha
npouutocT (nepdext miaronaa outn y tpehem auiy jennune macu XAJA).
Wsmely npyror u yerBpTor cioBa UeTBopocioBiba Haslazu ce ciioBo BAB,
KOje U MHaue y je3uky koju je Topa uamucnuia na 6u rosopuia o bory (y
TOBOPHOM jEBPEJCKOM OMJIO KOT TIeprojia HUje TI0CT0jao ClIM4aH (PEHOMEH)
CIY)XH Kao BPEeMEHCKHU TpaHchopMaTop, mpeTsapajyhu mponuio BpujeMe y
Oynyhe, a Oymyhe y mpormio, Ho To je Beh Tema 3a jemxan 3aceban ecej. OBor,
nak, eceja IITo ce THYe, He Mory a Ja He 3akjbyunm: Camo J-X-B-X moxe
OWUTH TOJMKO KpeaTHBaH Aa Halje Ha yauuM KMUIIOOpaH U Ha JIMIY MjecTa ra
MPETBOPH y BACHOHCKH OpOJI.
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Nikola B. Saranovi¢

RJECNIK JEDNE RIJECI

(neobjavljeno delo)

Cilj naseg puta je da nademo put do naseg cilja.

Pesnik Nikola B. Saranovi¢ po-
Stuje pravilo da re¢ima bude tesno a
mislima prostrano: u najmanjem broju
reci izloziti najveci broj pri/misli! To je
nacin da se izbegne povrsnost: uvek su
mogucnosti ono Sto privlaci duh jed-
ne re¢i! Sam sebi podize spomenik od
kratkih, britkih, jezgrovitih, munjevi-
tih, duhovitih 1 viSezna¢nih misli, mi-
saonik," sagraden od trajnih znacenja.
,»Niko mu nije slican zato $to on ne li¢i
ni na koga.“* Odrzava ga neka vrsta
vere u neobicno i zavere u obicno.

Samo kratka forma misli pomaze
da se stvari sagledaju na drugi nacin,
¢ime se izlazi iz mnogobrojnih sistema
misljenja i verovanja, u koje su teolozi,
filozofi i nau¢nici zatvarali svoja, s mu-
kom steCena, saznanja i nadanja. Ali
duh se, po prirodi svoga posla, protivi
svakom sistemu. To je znak iskrenosti i
priznanja da se zivot ne moze sabiti ni
u jedan sistem, bila to naucna teorija,

Franc Kafka

verska propoved, ideoloska shema i sl.
Jer se u njima misao ukrotila i ukrutila
u dogmi, vrednost u normi, iskustvo u
obredu, li¢nost u ulozi, pokret u orga-
nizaciji, drustvo u drzavi, socijalizacija
u manipulaciji, ljubav u obavezi. Licno
izrazavanje nadlicnog iskustva — to je
put naseg pesnika.

Pravo je ¢udo da se uopsSte moze
pojaviti neki otpor, makar u obliku afo-
rizma, koji tako ne dopusta da se poti-
sne i zaboravi izvornost i nevinost reci
i misli. Nikoline pri/misli urezuju se
u secanje 1 bez naSeg pristanka, nude
nam puno ,,mladog nerodenog vreme-
na“.* On je pesnik koji, na svoj nacin,
korenito druk¢iji od obi¢nog, raspore-
duje reci svoga jezika, da bi ispri¢ao
istine koje se ne ti¢u samo njega, nego
i svih nas. Njegov jezik pruza uvid u
sve ostale tvorevine kulture, koje su i
sami jezici. Istina je na svim jezicima
ista.* Treba vremena da se pesnicka re¢

1 Nikolini aforizmi nisu za jednokratnu upotrebu, ili samo za jednu sezonu, vezani za odredeno
vreme i prostor. On s pravom veruje da je istinski znacajan aforizam onaj koji je univerzalan,
shvatljiv i prihvatljiv za svakog coveka — aforizam nadilazi lokalne uslove mesta i vremena.
Nikola istice: ,,Misao, koja, poput kaplje meda, nije mogla nastati bez nektara svetih knjiga“.
U uvodnim reCenicama Rjecnika ne iskljuCuje kognitivna znacenja, jer koristi pojmove kao

Sto su refleksija, ideja, misao, aforizam i sl.

2 Anri Bergson, O smehu, Vega media, Novi Sad, 2004, str. 133.

W

4 Naslov jedne knjige Salmana Ruzdija.

Zan Bodrijar isti¢e da je metafora igra sa istinom, kao §to je zavodenje igra sa Zeljom.
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¢uje u ovom posrnulom duhu vremena,
ispraznjenom od istine 1 smisla. Ovo
vreme nije pogodno za duhovni rast i
razvoj. Jer covek bez maste, i samo ta-
kav, danas je na ceni.

Sumnja je posledica razmisljanja:
ko sumnja, taj zna da se ne moze posve
prevariti, da brine bar o polovini istine!
I paradoks je sjajna misao, ali samo u
svom pocetnom obliku, nerazvijena
s obzirom na svoje teorijske i praktic-
ne posledice, ali sadrzi u sebi sumnju.
Sumnja i paradoks prisiljavaju nas da
ostanemo razumni — da ne upadnemo u
dogmatizam. Nikola B. Saranovié¢ na-
pisao je malo knjizevno delo za spore
¢itaoce, za one koji se zamisle nad sva-
kom reci i reCenicom. Njegov jezik do-
bro obavlja mnoga dobra. Zato napomi-
nje i opominje: ,,Pusti pricu, drzi Rijec*.

Duh reci ne lezi toliko u njima ko-
liko izmedu njih, jer se znacenja reci
prelivaju, prozimaju i tvore ¢esto neo-
cekivane veze. Reci pozajmljuju jedna
drugoj nesto od svoga osecajnog, sa-
znajnog i delatnog sadrzaja i obima, i
tako udruzene nude obilate duhovne
darove. Stvaraju se novi oblici i pridaju
nova znacenja, tako da je opravdan go-
vor o povlastenim prostorima slobode
1 srece koji se ostvaruju ¢isto jezickim
sredstvima.’ ,,Ne znam je li ovo $to ja
radim, 1 kako radim, realizam, ali veru-
jem da je — realnost.”

Poezija je stvaranje nadstvarnog
sveta koji je tajna za ovaj svet. Svaka

re€ u pesmi poznata je i preuzeta iz go-
tove zalihe reci, ali povezanost tih reci
toliko je sveza i nova da pesma dobija
svoju vrednost po toj neponovljivoj igri
reci, a ne po samim re¢ima kao pukoj
gradi. Valjalo bi vezbati duhovno oko
za ono §to je u pesmi skriveno, a ne
samo za ono §to je otkriveno. Ko pita za
skriveno, taj se raspituje za ono bitno.

Bog — Vrhovni simbol

Osnovni simbol, iz koga se izvode
svi drugi, mnogoznacan je i neiscrpiv.
Tako se bog moze razumeti sa stanovi-
Sta etike kao najvise dobro, sa stanovi-
Sta estetike kao najsavrSeniji oblik, sa
stanovi$ta nauke kao logos itd.” Simbol
je jedan, znaCenja je vise. Simbol je
nepromenjiv, nasa osetljivost za simbol
se menja: on je nadistorijski, naSe razu-
mevanje je istorijsko (nesto zavisi od
nas a nesto od spoljasnjih uslova mesta
i vremena). Nase vreme ne misli u sim-
bolima, ono misli u konjskim snagama.
Nije se izgubilo samo ono bozansko u
nasim odnosima, nego se gube i tragovi
0 njemu u nasem jeziku.

Drustvo u kome se bog zamislja
kao Covek nema uzviSenu predstavu
o sebi, jer je Covek konacno, prola-
zno, gresno bice. Time S§to nastoji da
se poistoveti sa visSim od sebe, covek
ne moze da se ogranici na sebe — mera
mora biti neSto viSe i najvise. Bez te
mere razvoj bi bio besmisleno kretanje,

5 Se¢am se reCi H. L. Borhesa: ,,Svaki jezik predstavlja nacin na koji se ose¢a svemir, ili kako

se on razume*.

~N

Ivo Andri¢, Znakovi pored puta, 1, Politika — Narodna knjiga, Beograd, 2005, str. 189.
Videti Rjecnik jedne rijeci. O bitnim znacenjima osnovnog simbola pisao sam u: Simboli —

zaboravljena znacenja, Cigoja Stampa, Beograd, 1997, str. 47-56.
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lutanje bez cilja i svrhe. Imati veru u
boga kao najviSu meru, znaci otvoriti
sebe za razvoj. Covek bez vere je covek
bez mere. Sa ovog stanovista bog pred-
stavlja ljudske ideale sabrane u jedin-
stven oblik ili simbol.

Cela ljudska povest nije drugo do
trazenje coveka koji bi odgovarao bozi-
joj slici i prilici: bog je zapravo misljen
kao naSa najbolja i najdalja buducnost!
Bog je buduénost sprecena da se ostva-
ri u ovom svetu. Spasiti se gotovo da
znaci isto Sto 1 oboziti se, postati zrela
licnost. Nevera je odbijanje da se druzi§
sa neuporedivo boljim od sebe. Ako ti
je bog malen, i ti si nuzno kepec. Ko
postavi pitanje o coveku, taj nuzno mi-
sli na boga kao njegovu meru. M. Ekart
je upozorio: ,,Brinite da vam Bog po-
stane velik”, a F. M. Dostojevski dodao
zabrinuto: ,,Samo da ne umre velika
misao®. Sada je jasno koliko je pogres-
no i gresno ono tako cesto izgovoreno
bez dubljeg razmisljanja: Sto Covek vise
stavlja u boga, to manje ostaje u njemu,
ako bog postoji, covek je jedno nista!
Obratno je istina: uznoseci boga, covek
uzdize i sebe! Narodi su u svoje bogove
stavljali ono §to im je bilo najdragoce-
nije, gledajuci ih i uzivajuéi u njima, oni
su gledali i uzivali svoje vlastito duhov-
no bogatstvo. Ako vera ne podrazumeva
samo veru u boga, nego i veru u coveka,
onda ateizam nije samo neverovanje u
boga nego i neverovanje u coveka. So-
ciolozi su odavno primetili da se nijed-
na zajednica nije utemeljila na neveri.
Podse¢am da reci svet, sveto, svetlost i
svest imaju neki zajednicki koren.

Pitanje da li boga ima ili nema tre-
balo bi zameniti pitanjem Sta bog znaci
za nas$ zivot. Ako ovaj simbol prosiruje
i produbljuje ljudski zivot, onda je on
prihvatljiv i neophodan, ako ga suzava
i ¢ini plitkim, onda je on suviSan i §te-
tan. Pesme i aforizmi N. B. Saranovi¢a
ubedljivo pokazuju i dokazuju da bog
pomaze ¢oveku da se razvija, da mu
bude sli¢an, cak i da postane kao bog.
Bog poziva coveka da raste.

Bog i davo — Red i nered

Nacelo reda upucuje na bozansko
uredenje sveta, a nacelo nereda na nje-
govu suprotnost. Nasa re¢ obred sadrzi
u sebi red. U obredu covek sebe Cini
odgovornim za ofuvanje i postovanje
reda u prirodi i poretka u zajednici. H.
L. Borhes je primetio: ,,Obredi koji su
jedina mudrost $to je nebo podari lju-
dima*.®

Ako je bog stvorio svet iz nereda,
onda odbaciti boga znaci vratiti se u
nered — unerediti se. Ne kaze se uzalud
da je bog organizator haosa. U velikim
svetskim religijama davo je odreden
»kao onaj ko unosi nered®, jer ,bog
nije bog nereda“ (Prva Korin¢anima
14, 33). U Rjecniku jedne rijeci davo
se naziva ,,zabludiva¢ ljudi u najvecoj
zabludi“. Prema tome, §to je vise reda
u svetu, to je covek blizi razumevanju
boga, jer je sam bog u stvari bog reda!
Istinski duh nije sebe druk¢ije dozivlja-
vao 1 razumevao neko u razlici izmedu
reda 1 nereda, odnosno izmedu oblika 1
odsustva svakog oblika. Na to upucuju

8 H. L. Borhes, Mastarije, Laguna, Beograd, 2018, str. 72.
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reci redosled, redovit, reditelj, razred
itd. Sa hriS¢anskog stanovista nered u
svetu ometa bozji plan spasenja. Da
se to ne bi dogodilo, definicije, kila-
sifikacije i tipologije bile su sredstva
uredivanja haoticnog sveta. ,,Namet-
nuti haosu onoliko pravilnosti i oblika,
koliko je to dovoljno za nase prakti¢ne
potrebe.

Iskustvo reda i nereda je univer-
zalno ljudsko iskustvo. Covek se ose-
¢a nelagodno sve dok pojave ne sredi
u vrste 1 dok ne sazna Sta od svake
moze da ocekuje. Jer svaka pojava
pripada neredu sve dok ne dobije ime,
oblik, funkciju, znacenje, vrednost.
Svaki simboli¢ki sistem pokazuje se
kao odbrana od nereda: svet koji nije
simbolicki ureden nije na$ svet, i mi
ga dozivljavamo kao pretnju. Nered
pokazuje odsustvo duha, otuda u svetu
kulture nema mesta neredu. Cela nasa
kultura je pobeda reda nad neredom:
ona je uvek i svuda znacila otkrivanje,
unoSenje i stvaranje reda u neredu! Jer
u neredu se ne moze ni igrati, ni uci-
ti, ni misliti, ni predvidati, ni planirati,
ni ziveti. Ne moZemo uneti u svet vise
reda nego Sto ga imamo u nama.

Nema te logike koja bi se mogla
primeniti na nered, na obrnuti dnev-
ni red zivota, na raspojasanost svih
pet Cula, na vijugavi metez delova,
na lavirint. S. Frojd i sam to priznaje
kada kaze: ,,Ja nije gospodar u vlasti-
toj kuci“. Umetnost re¢i dozvoljava
da se izraze strasne i protivrecne isti-
ne, za razliku od nauke, koja traga za
pravilnostima i skladnos¢u. Ako se,

kao razumna biéa, slozimo sa tim da je
polovinu zivota moguce uciniti jasnim
i preglednim u naSim pojmovima i te-
orijama, isto tako se mozemo sloziti sa
¢injenicom da se druga polovina naseg
iskustva opire jasno¢i i sredivanju, i ni-
kako se ne da ugurati u nas$ racionalni
sistem misljenja, nauku. Nikola peva:

Pjesnici svih zemalja ujedinite se,

Zavedite diktaturu poetarijata.

U mreze versa ulovite svijet.

Iz istog korjena rastu,

U isti prah se vraéaju

I covjek

1 cvijet.

Ideja reda ne poti¢e iz domace
radinosti, ve¢ je duboko ukorenjena u
bozanskom umu. Ritualni, obicajni,
moralni, vremenski, logicki, pravni itd.
poredak pocivaju na onom prvom, naj-
dublje ukorenjenom u ljudskoj dusi i
duhu. Govor o redu nuzno zahteva i go-
vor o neredu, jer bez nereda ne bi bilo
moguce objasniti i razumeti promenu,
razvoj i napredak. Ponavljam: bez ne-
reda ne bi bilo promena, bez reda ne
bi bilo tradicije, kontinuiteta, nadisto-
rijskog Zivota duha. Najéistiji deo ljud-
skog bica je duh. Ako je duh Cist, onda
je sve Cisto: svet ociS¢en od zla!

Hram — Bozji stan

Hram je osecajna tacka u prostoru,
prozeta trajnim znacenjem, koje obli-
kuje kolektivno paméenje. Hram u sebi
¢uva 1 skriva neSto bitno, Sto se nudi
tumacenju i razumevanju. Zato se o

9 Fridrih Nice, Volja za mo¢, Prosveta, Beograd, 1976, str. 280.
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hramovima moze i treba misliti, jer sva-
ki hram je jedna prica bez reci, ali sa
dubokim znacenjem. Tako arhitektura
od zadovoljavanja spoljasnje potrebe
prelazi u idealan oblik sa smislom —
usmeren je prema svetoj poruci. ,,Spolj-
nje o¢i vide mramor i zlato, unutrasnje
oko vidi mudrost i pravdu.® UzviSen
duh objavljuje se kroz savrsen oblik, ali
je oblik uvek nesto drugo i drugacije od
duhovne vrednosti koju najavljuje. Vla-
danje duhovnog znacenja nad telesnim
oblikom nije tako potpuno, iako je jasno
da znacenje i oblik povezuje nesto vise
od pukog slucaja ili li¢ne volje. Ako
90% nasih poruka, upucéenih jedni dru-
gima, nije jezicke prirode, onda govor i
pismo nisu nepremostive prepreke ko-
munikaciji medu ljudima i kulturama.

Svaka gradnja ima svoju nadgrad-
nju. Otuda se duhovne osobine gradi-
telja mogu otcitati na gradevini. Svaki
kamen prica o bogu, a cela zgrada je
sveto pismo za nepismene, Citanka za
sirotinju. Gradevina je oblik kroz koji
narod izriCe svoju potrebu za viSim
smislom: zato je ona fizicki i metafizic-
ki uzvisena. Bez svoga bozjeg doma je-
dan narod ne moze da sauva svoje ime
i identitet. Arhitektonsko delo je poru-
ka, jezik. Hram je tihi svedok i kad ¢uti.
Istorija hrama je istorija jednog naroda:
on uci svoju istoriju kroz savrSen od-
nos oblika i sadrzaja. Oblik gradevine
u duhu vremena, ugradena znacenja za
sva vremena: dogma u kamenu, sve-
ta okamenjenost, mirna uzvisenost.

Ovde se bog ne dokazuje, on se
pokazuje: duh se, takoreci, moze da

dodirne! Pravilnost, sklad 1 lepota
mogu se slobodno uzeti kao dokazi po-
stojanja bogova, pri ¢emu su oni uvek
veci od svoje tvorevine. Od kamena sa-
grade ljudi kuc¢e bogova kojima se dive
i kojima sebe uveravaju da nije sve
prolazno. Nikola B. Saranovi¢ isti¢e da
je hram ambasada Nebeskog carstva.
To se zove prociS¢ena estetika po meri
boga i Coveka. Trajnost svetog doma
pokazuje i dokazuje vecnost temelja na
kome pociva.

Sve je osmisljeno i predvideno za
vidljivu i nevidljivu namenu. Tako je
vernik dvostruko opc€injen: postova-
njem za oblik i strahopoStovanjem za
sadrzaj! Ljudski rod je svoje kljuc¢ne
poruke ispisao u kamenu, jer su te po-
ruke po svom znacaju i znacenju vecne
i nepromenjive. Gradevina je jedina
trajna knjiga kojoj vreme ne moze da
naskodi. Poruke ispisane na kamenim
listovima traju vekovima i milenijumi-
ma. Tu knjigu su pisali graditelji pira-
mida, sinagoga, pagoda, crkava, dza-
mija i drugih hramova. To su hramovi
u kojima su se ljudska nada, vera i lju-
bav pretocile u oblike vidljive za svako
oko. Vernik je gledao hram i u isti ¢as
upirao pogled u samog sebe. Lepa vera
u slavu boga i radost coveka.

,Posredstvom hrama bog je prisu-
tan u hramu.*“' Nada moze da se vrati u
svet zato Sto je hram govor kojim se bog
obraca coveku. Tu se ¢ovek lako uveri
kako se vera pretvara u dela. Nikola B.
Saranovi¢ zakljuc€uje: ,,Jlzmedu ovostra-
nog i onostranog biram obostrano*.

10 M. Hajdeger, Sumski putevi, Plato, Beograd, 2000, str. 28.
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Sveto i lepo spojeni su na najsrec¢-
niji nacin: $to se u veri objavi, to se
u gradevini pojavi! Covek zida hram
negde u sebi, pa ga onda postavlja
pred svacije oko. Jer hram ne cCine zi-
dovi hrama, ve¢ sveti poredak u nama:
hramove prvo gradimo u svojim sno-
vima, a onda sadimo po zemlji! Ako
ove neko ili neSto porusi, stoje oni
prvi u nama kao nacrti za nove. Justin
Popovi¢ je govorio: ,,Mi smo svi Zivi
hodaju¢i hramovi“. I kada podizemo
ovaj hram, podizemo ga u sebi. Plotin
je davno primetio: ,,Arhitektura je ono
Sto ostaje od zgrade kada se oduzme
kamen*. Hegel je bio u pravu kada je
pisao: ,,Covek mora gledati u sebe, da
bi znao $ta je istina“.

Ulazak u hram simbol je ulaska u
sebe. Ostavlja se spoljasnji svet i nje-
gova vreva, da bi se stupilo u unutras-
nji mir i ti§inu. ,,Ja trazim i Zelim utoci-
Ste unutra u sebi, neki prostor ili tacku
u kojoj sam samo ja, gde svet ne dopi-
re. Gde sam kod kuce ja sam, utociste
sigurnije od planine i pecine, sigurnije
i skrivenije od kovcega i groba... Ma-
lena odajo u mojoj dusi, maleni kovce-
zi¢u, malena kolevko, ti si moj cilj."

Svako mesto moze biti mesto mo-
litve, pa se ne vidi razlog zasto bi to
morao biti hram. Ako je svemir, to jest
Citav svet, bozja kuca, zasto bi se kuce
molitve podizale samo na mestima gde
je roden, ili sahranjen sveti covek? Ako
je Citav svet bozja kuca, onda kao da
nema razloga deliti prostor na sveti i
svetovni. Prema tome, hramsko obo-
zavanje je svuda. U Timotiju poslanici

prvoj (2, 8) stoji: ,,Hoc¢u dakle da mo-
litvu ¢ine ljudi na svakome mjestu,
podizu¢i svete ruke bez gnjeva i pre-
misljanja“. Sveti Covek tezi da bude u
sredistu svetog, svetovni Covek je za-
dovoljan u sredistu sveta (ili bilo gde u
svetu) jer za njega podela na svetovno i
sveto ne znaci mnogo.

Vera i religija

Vera se izrazava u razli¢itim obli-
cima 1 na razli¢ite nacine: vera u sebe,
vera u vodu, vera u naciju, vera u kla-
su, vera u rasu, vera u nauku, vera u
napredak, vera u sudbinu, vera u slu-
¢ajnost itd. Nijedan od ovih oblika vere
nema bitne veze sa religijom. Jedan od
oblika vere je i vera u apsolutnu i mi-
sticnu mo¢ — jedini religijski oblik ve-
rovanja. Otuda se pojmovi vera i reli-
gija ne mogu izjednaciti ni po obimu ni
po sadrzaju, jer je vera, kako vidimo,
Siri pojam od religiozne vere.

Da se vera u boga obraca razumu,
ne bi ni bila vera. Da su bogu bili po-
trebni mudraci, ne bi u svet poslao sve-
ce. Tako se nasa vera poznaje po ljuba-
vi, a ne po znanju: zato se kod nas slave
sveci, a ne ucenjaci! Verske zapovesti
postoje da bi se po njima zivelo, a ne da
bi se o njima (samo) mislilo. Religija je
pre svega nacin zivljenja, a potom na-
¢in misljenja: ideja boga nije zivi bog!

Vera u magijsku mo¢ reci svuda je
ista, to jest univerzalna, ali se ispoljava
na razli¢ite nacine. Re¢ ne sluzi samo
da nesto imenuje, ili da nesto saopsti,
ili da nesto otkrije ili prikrije, ili da

11 Herman Hese, Razmatranja, BIGZ, Beograd, 1985, str. 18-19.
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nesto objasni i razume: njena temeljna
funkcija je da pokrene, da deluje, da
proizvede posledice, da nesto vrednije
stvori, jer je i sama potekla od stvori-
telja! Nikola B. Saranovié tatno kaze:
»Zemaljske knjige su napisane, potom
objavljene; nebeske knjige su objavlje-
ne, potom napisane®.

Nase znanje nije samo racionalno
nego i intuitivno. Jasno se oseti, ali tes-
ko izrazi! Pa, ako ¢emo pravo, oduvek
su ljudi viSe paznje posvecivali skrive-
nom znacenju nego doslovnom smislu.
Razvijen knjizevni duh i sluh tezi da
shvati neshvatljivo, da oslusne necuj-
no. Ako i ne uspe da skine zavesu sa
tajne, bitno je da tajna postoji i da za
nju zna. To je kao san: nesto se sanja,
jer se jasno se¢amo bar jednog prame-
na sna, ali iz toga ne mozemo pojmiti
san u celini, to jest njegovo znacenje.
Kad bismo sadrzaj sna preveli u racio-
nalne pojmove, to bi bilo kao da otki-
nemo cvet a zadrzimo stabljiku u ruci.
Sergej Jesenjin peva: ,,Tu, gde vecno
sneva tajna““. Drvo Zivota je bogatije i
raznovrsnije od drveta saznanja. Sve
$to je unutar granice culnog, dostupno
je saznanju, sve §to je preko nje, dostu-
pno je verovanju. Franc Kafka je upo-
zorio: ,,Za sve §to ne spada u Culni svet
jezik moze biti upotebljen jedino na
nacin nagovesStavanja... Valja gledati
preko stvari, tada ¢emo im mozda biti
blize.“ Sv. Pavle, u Drugoj poslanici
Korin¢anima mudro zbori: ,,Nama koji
ne gledamo na ovo §to se vidi, nego na
ono $to se ne vidi, jer je ovo Sto se vidi

za vrijeme, a ono $to se ne vidi, vjec-
no“.

Svaka stvar je jedno pismo koje
valja umeti Citati: ona upucuje na visa,
skrivena znacenja. Stvarnost bez znace-
nja ne moze se pojmiti nego kao stvar-
nost bez ¢oveka. Stvar koja ne upucuje
na nesto iznad sebe same nije nista, jer
nista ne znaci. Stvar postoji jer nesto
znaci, a ne znaci nista time Sto postoji.
Mi smo uvereni da smo okruzeni stva-
rima, a u stvari smo opkoljeni znacenji-
ma: sve sama nevidljiva zna¢enja umo-
tana u vidljive oblike!

Sto se vise kre¢emo od ulnog pre-
ma natéulnom, na$ re¢nik postaje sve
manje logican 1 racionalan, a sve vise
mitian i mistian. Ako stvarnost sadrzi
dva osnovna sloja, pojavni i nepojavni,
onda mora do¢i do dopune rec¢nika po-
zitivne nauke: uz pojam mora da svetli
simbol! Pojam obavestava, simbol na-
govestava!'* Prvi se odnosi na pojavu,
drugi na ono skriveno u njoj: svako od
nas prisvaja Culnu realnost na taj nacin
Sto joj pridaje natCulno znacenje! Nasa
Cula su vec teoreticari: Covek dostize
svoju duhovnu vrednost kad se odma-
kne od ¢ulnog sveta! Ponekad se prodo-
ran duh i duboka iskustva sa tim svetom
sretnu u jednoj osobi na istoj visini.!?
Simbol je stvoren da nagovesti tajnu, i
da je u isto vreme zastiti od jednostra-
nog, nau¢nog tumacenja.

Zapisujemo svoja pitanja o stvar-
nosti a da nikad ne saznamo kakva je
ona u stvari. Stvaranje izvire iz osku-
dice: covek nemirno pita ako mu nesto

12 Franc Kafka, O grehu, patnji, nadi i istinskom putu, Sluzbeni glasnik, Beograd, 2011, str. 74.
13 Nikola oseca: ,,Gle kako jalova zemlja najljepSe plodove rada‘.
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nedostaje! Kad bi sve mogli znati, ne bi
imali u Sta verovati. Zato Nikola i moze
reéi: ,,Vjerujem, jer znam, da bez vjere
ne znam*,

Veruje se da sveta re¢ kaze sve,
jer upravo to i znaci sve/to: sabirali-
Ste svih znacenja. Sv. Pavle isti¢e da
,»e¢ bozja nije okovana®, ,,slovo ubija,
duh ozivljava“. Nauka je svakoj pojavi
porekla svetost: lisila je tajnovitosti i
uzvisenosti! Vise ni nauci nije verovati,
jer pojam skra¢uje na$ duhovni pogled,
umanjuje mo¢ svetih reci i njihova zna-
cenja. Simbol govori duhovima viseg
reda: to je prvi dodir sa drugim sve-
tom! Stvar dobija svojstva simbola, a
simbol postaje stvaran. Sada je valjda
jasno da je svaka stvar vredna da se o
njoj misli, govori 1 piSe. Amin Maluf
podsec¢a: ,,Nikad nisam uspeo da mu
objasnim da nije sam predmet taj koji
moze spasiti onoga ko ga poseduje, veé
re¢ koja je u njemu skrivena®.

Culni svet nije sve, jer bez natéul-
nog ne bih nikad upoznao ogranicenost
culnog: snovi, masta i slutnja najavlju-
ju drugu stvarnost! Postoje dva glavna
sveta, podjednako snazna, vazna i od-
vazna, spoljasnji i unutra$nji. Drugim
re¢ima: postoji svet koji ne mozemo cu-
lima opazati, ali on zbog toga nije ma-
nje stvaran. Misli su stvarne kao i stvari,
samo na drugi nacin. Misao se ne vidi,
ali ona izaziva vidljive posledice, Sto
znaci da je stvarna. ,,Otkrivenost koja
¢eka s one strane skrivenosti®, poduca-
va nas Nikola. I sama nauka je ,,potvrda
stvari nevidljivih®, jer sva znacenja su
nevidljiva. Stvarnost se sastoji od onog
Sto se vidi i od onoga Sto se ne vidi: vid-
ljivo i nevidljivo tek zajedno ¢ine nasu

stvarnost! Covek moze da gleda, a da
ne vidi: gleda pojavu, ali ne vidi susti-
nu! Ivo Andri¢ sjajno zakljuci: ,,Ako
ne mogu da vidim, necu ni da gledam*®.
Bar nesto od vecne sustine dobija isto-
rijski oblik.

Podela prostora na sveti i svetov-
ni je kvalitativna a ne kvantitativna.
Svaki predmet u svetom prostoru do-
bija religiozno znacenje, Sto znaci da
se prostor razli¢ito vrednuje s obzirom
na prisustvo ili odsustvo verske svrhe.
Pojmovno isticanje razlika pretvara se
u prostorno povlacenje granica. Zami-
sliti razliku i povuéi granicu gotovo
da je isto, samo Sto zamisao pripada
unutraSnjem, a granica spoljasnjem
prostoru. Mitskoj misli uspeva da Cisto
kvalitativne razlike u ose¢anju, verova-
nju i misljenju predstavi kao prostorne
granice. Iz prostornih oblika moguce
je u izvesnoj meri otCitati mitski nacin
misljenja, verovanja i delanja. Natcul-
no dobija odgovarajuc¢i Culni oblik.
Prostor i vreme (natulne pojave) ima-
ju nesto zajednicko: podlezu delenju!
Oni nisu materijalni, ali jesu stvarni.
Penjanje na vrh u svetovnom prostoru
znacilo je moralno uzdizanje u svetom
prostoru. Ovo pak znaci u isti ¢as su-
oCavanje sa ne¢im $to nismo imali u
prethodnom iskustvu, izvor novih sa-
znanja, nadanja i verovanja.

Smisao

Smisao je jedan od najvaznijih te-
oloskih i filozofskih pojmova, bez koga
svi drugi pojmovi gube svoj znacaj i
znacenje, gube vezu sa sustinom. Oni
medu nama, koji zanemaruju razgovor
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o smislu, ¢ine to na vlastitu Stetu, jer
najteze se zivi u nedostatku smisla. Za-
htev za smislom na svim ravnima Zivota
— licnom, grupnom, sveopstem — podra-
zumeva duznosti prema sebi i odgovor-
nosti za drugog: nije lako biti Covek!
Danas se ose¢a vapaj za smislom,
jer se gotovo ugasila svest o potisnutim,
zanemarenim i napustenim pojmovima/
vrednostima: slobode, pravde, istine,
dobrote i duhovne vedrine. Duh ima
snagu da odredi ove vrednosti, ali nema
mo¢i da ih ostvaruje, sem u licnom zi-
votu. A to konkretno znaci: ne trazi se
sloboda, nego manje kontrole i nasilja;
ne trazi se pravda,'* nego manje neprav-
de; ne zahteva se istina,'> nego manje
zabluda i lazi; ne ocCekuje se dobrota
kao lepota iznutra, nego se pita kakav
bi svet trebalo da bude, da bi ga covek
mogao podneti; ne moze se razvedriti
duhovno nebo, a celo vreme slusati da
je bog umro i da je Covek mrtav.
Nabrojane vrednosti trebalo bi
razumeti kao nasusnu potrebu, a ne
kao formalni sistem koji nesto zahte-
va. Moja namera da govorim o smislu
izvire iz nemira zbog nestajanja smisla.
Nikola B. Saranovi¢ zabrinuto govori:
»Jedini smisao smrti bila bi smrt smi-
sla“. Neophodan je, kaze on, ,,duhovni
sklad sa duhovnim smislom Zzivota“.
Smisao Zivota sastoji se u ostvariva-
nju svetih vrednosti i normi, bez kojih
zivot nema smisla. Ostvarivanje ovih

vrednosti i normi gotovo da je jedna-
ko definiciji coveka. Ernst Jinger je
zakljucio: ,,Veli¢ina briga zavisi od
veli¢ine onoga $to se moze izgubiti®. |
filozof volje za mo¢ je upozorio: ,,Duh
mora da se ponovo seti sebe“. I Niko-
lina namera da govori o smislu izvire
iz zabrinutosti zbog nestajanja smisla.
Na pocetku se oprezno pricalo o ,,po-
drhtavanju smisla®, zatim o ,,krizi smi-
sla®, da bi se na kraju otvoreno istaklo
»oslobadanje od smisla“. ,,Smisao je
najveca slika u kojoj mozemo stanova-
ti, u njemu je cela neuhvatljivost nase
situacije. Najdublja imaginacija je da-
vanje smisla. Postoje verbalni mostovi
kroz vreme, mi ih nosimo na svojim
ramenima.“!® Osim pesnika, ko danas
misli o smislu? Oktavio Paz je odgovo-
rio: ,, Toliko nas ima da nas ima malo®.

Ovde valja podsetiti da i nauka,
kakva je danas, ne daje odgovor na
vapaj za smislom. Sustinska saznanja
nauke trebalo bi odmeriti prema vrhov-
nim merilima etike, to jest Sta saznanje
znaci na planu smislenog nacina zivo-
ta, a ne koliko ono vredi na trzisStu, kao
i svaka druga roba. Ali to se ne pita
¢ovek koji je i sam postao rob robe. U
naukama o coveku kao da vise nema
istine kojoj bi se mogli radovati.

Ovde ¢u da stanem, posle anali-
ze desetak simbola iz Rjecnika jedne
rijeci. Preostalih petnaestak simbo-
la prepuStam drugim analitiCarima.

14 Nikola govori: ,,Kad pravda oboli nema pravog lijeka®. Biti pravnik je nacin ostvarivanja
pravde kao vrednosti, a ne pristanak da se bude vitez paragrafa.

15 Opet Nikola: ,,Postistina je Antepakao®. Biti nau¢nik ne znaci samo misliti o zivotu, nego i zi-
veti svoju misao — oteloviti istinu. Fernando Pesoa isti¢e da nam je Cak i za rukovanje istinom

potrebna diplomatija.

16  Miodrag Pavlovi¢, Dnevnik pene, ,,Slovo ljubve®, Beograd, 1972, str. 18—19.
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Nadam se da sam pogodio nacin kako
se obavlja analiza simbola: svaka poja-
va ili dogadaj nije samo nesto $to po-
stoji u iskustvenom svetu (to jest u pro-
storu 1 vremenu), nego i nesto §to ima
nadiskustveno znacenje (to jest nije
ogranieno prostorom i vremenom).
Pojava je privremena, njeno znacenje
je nadvremeno. U simbolu se nastoji
otkriti ono $to je skriveno. ,,Simbol,
izgleda skriva ono S§to iskazuje, i iska-
zuje ono §to skriva.“!” Simbol pomaze
da nesSto nevidljivo postane vidljivo,
da se u neCem ogranicenom nasluti be-
skrajno. ,,U¢itelj ti moZe pokazati put,
ali ti si taj koji mora putovati (Buda).

L

Ljudski razum, nadahnut poruka-
ma iz bozanskog uma (biblijski stihovi
i kuranski ajeti), uverljivo pokazuje i
dokazuje da imamo znanje o granica-
ma saznanja. To kao i da nije ono sveto
pismo koje je napisano, ve¢ ono koje se
pise natovareno kolektivnim iskustvom
i isbruseno liénim. Covek je upuéen na
dijalog sa svojom ogranicenosc¢u u cul-
nom svetu. Onaj ko ne pita za natéul-
no, taj i ne oseca i ne misli. Ukoliko
odstranimo nat¢ulno iz c¢ulnog — ¢ulno
viSe nema nikakvog smisla. Zato na$
Nikola moze da peva: ,,Dok je njeznu
korov kusa, preko vida preko sluha,
neka cvjeta tvoja dusa, na sveplodnoj
kisi duha®.

prof. dr Puro Susnji¢
sociolog religije

17 Bela Hamvas, Scientia sacra, Centar za geopoetiku, Beograd, 1994, str. 253.



Zorica Kuburié

AUTENTICNOST BOGOMOLJACKOG POKRETA
CEIR, Novi Sad, 2024.

Ve¢ to $to odise i ne¢im djetinje
¢istim, proporucuje ovu studiju Zorice
Kuburi¢. Kao plod priljeznog i uziv-
ljajuceg istrazivanja, ona ponire u de-
votnost i, jednim dijelom, svijet Zivota
(meduratnih) bogomoljaca'. Kako se
blizi kraju Citanje ove studije, to se sve
viSe ocrtava njena mozaicna ustroje-
nost. Naznaceni izlagacki postupak u iz-
vjesnoj je mjeri bio neophodan, naime,
trebalo je da se uvezu brojne niti i po-
redaju rastrkani komadi¢i povijesti bo-
gomoljac¢kog pokreta? do kojih je doprla
trudoljubiva istrazivacica. Bogoslovi i
odgovarajuéi svjetonazornici posvetili
su paznju bogomoljstvu, ali to ne vazi
kada je rije¢ o disciplinama koje su, ta-
kode, pozvane da prouce tako znacajnu
i znakovitu pojavu. Otuda nista razloz-
nije nego pohvaliti spis koji je vazan do-
prinos sagledavanju bogomoljstva.

Studija  Autenticnost  bogomo-
ljackog pokreta sazdana je na vise-
stranom 1 umnoZenom portretisanju.
Nudi nam najprije Zorica Kuburi¢
kolektivni portret bogomoljackog po-
kreta, pri ¢emu je na njemu moguce
razabrati i niz slikovitih miniportreta.

Sve njih natkriljuje portret harizmarha
bogomoljstva, znamenitog pravoslav-
nog teologa i episkopa Nikolaja Veli-
mirovica. Najzad, od samog pocetka
spisa, od posvete i rijeCi zahvalnosti,
jasno se pomalja i autoportret autorke.

Gusto je izlagacko tkanje spisa,
obiluje licnostima, epohalnim kulisama,
toponimima, dogadajima i dozivljajima.
Kao nekome ko egzistencijalno 1 istra-
zivacki osluskuje hris¢anska, religiozna
sazvucja, Zorici Kuburi¢ utoliko bijase
lakse da se uzivi u bogomoljacku po-
boznost. Kako bi je na imanentan nacin
prikazala, evocirala je li¢na i porodi¢na
sjeCanja, razgovarala je sa potomcima
bogomoljaca, neumorno hodocastila
njihovim stopama. Bogomoljci su, na-
glasava autorka, njegovali kulturu ho-
docasc¢a, pri cemu su dva odredista bila
aksijalna - Atos i Jerusalim.

Citaoca ¢e ponajvise ganuti to kako
je autorka prikazala svog djedu po ocu,
uzornog bogomoljca iz okoline Krusev-
ca. Njezno i Zivo ga opisujuci, uvjerila
nas je da je Bozin’ Simonovi¢ bio ne-
patvorena anima christiana. Njegova
rukopisna zaostavstina u unuci pronalazi

1 Uvidali su to i oni na koje se odnosilo, iz (samo)nazvanja bogomoljac odjekivao je i prizvuk
podsmijeha. U Autenticnosti bogomoljackog pokreta mogli smo da proc¢itamo da bi njima bilo

draze da ih se oslovljavalo kao bogomolnike.

2 Imarazloga da se kod prvog pominjanja bogomoljackog pokreta ukaze da je on poznat i pod

nazivom Narodna hri§¢anska zajednica.

3 Kada je u pitanju pomenuti pripadnik bogomoljackog bratstva dvoranskog, Latini su kanda u

pravu - nomen est omen.
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nekoga ko na toj, moglo bi se kazati, po-
rodi¢noj relikviji nadopisuje povijest bo-
gomoljackog pokreta. Opet se potvrduje,
licne pobude i porodicna historija iteka-
ko mogu da budu istrazivacki podsticaj-
ni. Uvodna razmatranja traze psihoantro-
polosko jezgro, a njega Zorica Kuburié¢
pronalazi u autenti¢nosti. [z naslova stu-
dije je to viSe nego ocigledno, ona bogo-
moljackom pokretu priznaje vjersko-eg-
zistencijalnu  vjerodostojnost. Mimo
toga §to su vjerski revnovali, bogomoljci
su sebe vidjeli kao postojane i dosljedne
preporoditelje moralnih nazora i prak-
se. Isto¢nik bogomoljacke etike, izlisno
je to 1 naglasavati, bijaSe hriS¢anstvo,
i to njegova konzervativnija inacica.
Uobicajeno je da se bogomoljac-
ki pokret uokviruje meduratnim raz-
dobljem, ali njegovo rodoslovlje, i u
spisu je to naznaceno, seze sve do sre-
dine XIX stoljeca. (Proto)bogomoljacke
druzine najprije zaticemo medu pravo-
slavnim Srbima u Habsbur$koj monar-
hiji. Izvorno nastao u Banatu, “pokret
poboznih” uskoro premrezava Backu,
na koncu i ¢itavu Karlovacku mitropoli-
ju (tada to ve¢ biva patrijarsija). Putanja
potonjeg Sirenja bogomoljstva odvodi
nas do jugoisto¢ne Srbije iz posljednje
cetvrtine XIX stoljeca. Skiciranje pro-
tobogomoljackog perioda zaokruzujem
uvidom da u bogomoljstvu svojevrsnu
utjehu pronalaze srpski vojnici u Prvom
svjetskom ratu, na Solunskom frontu.
Iz vise razloga je neispravno da
se bogomoljstvo poima kao samonikli
lai¢ki pravoslavni pokret. Podrazumi-
jeva se da je bogomoljstvo reakcija
na uznapredovalo posvjetovljenje, ali

valja imati u vidu i uzi medukonfesio-
nalni (vojvodanski) okvir. Nevezano za
njihovo svjetonazorno izvoriste, lako
¢e se sloziti istrazivaci oko toga da je
bogomoljstvo uslovljeno i podstaknuto
rastom novoprotestantskih vjerskih za-
jednica (nazareni, adventisti). Ova dva
¢inioca bila su od klju¢nog znacaja u
ranije doba, ali u srzno bogomoljacko
doba komunizam se prepoznaje kao
sredi$nja prijetnja po hris¢ansku vjeru.
Najzad, homologne pokrete vjerskog
budenja imamo i u drugim zemljama,
tako da bogomoljstvo iziskuje Sira du-
hovnopovjesna uokvirenja.

Ne manjka demografskih pokaza-
telja u studiji Zorice Kuburi¢, naprotiv,
tako da sticemo predstavu o zamahu
bogomoljackog pokreta. Od 1920. go-
dine, koja se moze uzeti i kao njegova
zacetna, do pred pocetak Drugog svjet-
skog rata bogomoljacki pokret narasta
do nekih 200.000 ¢lanova i 450 brat-
stava. Onovremeni religijski atlas po-
kazuje da je najvise bogomoljaca bilo
na teritoriji (predkumanovske) Srbije,
u Vojvodini i u Bosni. Stavise, u Bosni
su se, svjedocenja iz studije Zorice Ku-
buri¢ to potvrduju, bogomoljci-misio-
nari zapucivali i do skrajnutih zaseoka.

Iako sam poprili¢no upucen u soci-
oreligijski milje meduratne Jugoslavije,
nisam mogao ni prepostaviti koja pojava
je iskusavala unutrasnje kapacitete bla-
gotrpeljivosti bogomoljackog pokreta.
Naime, medu bogomoljcima se uvrije-
zilo u ono doba pomodno prizivanje du-
hova, tako da je u jednom trenutku bio
nuzan obracun sa spiritizmom. O odluc-
nosti takvog nastrojenja najbolje govori
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to Sto je, ukazuje i Zorica Kuburic, iz
bogomoljackih redova iskljucen spiri-
tizmu skloni jagodinski ekonom Milan
Bozoljac, jedan od osnivaca i videnijih
prvaka. Ovo je zgodno mjesto da se po-
mene i Radoje Arsovi¢ (buduci kaluder
Jakov), kriticar spiritizma i neko koga
je Nikolaj Velimirovi¢ nadahnuo da se
posveti crkvi i potom zamonasi.

U prethodnom dijelu prikaza samo
je dvaput ovlas pomenut Nikolaj Veli-
mirovié, a to bi bilo nedopustivo $turo
za nekoga ko je pramjera srpskog bogo-
moljstva. Istovremeno, bez obzira $to se
na kolektivnom portretu bogomoljackog
pokreta izdvaja njegova dzinovska silu-
eta, valja se kloniti odve¢ lijene navike
da se bogomoljstvo jednaci sa episko-
pom zickim i ohridskim. Tim jednace-
njem se previda samosvojnost, dublja
uslovljenost i viSedecenijsko zrenje bo-
gomoljackog pokreta do njegove pune
kristalizacije u meduratnom razdoblju.
Dozvolite jo§ par zapazanja o li¢nosti
kojoj je Zorica Kuburi¢ posvetila broj-
ne stranice u svojoj studiji. Svejedno
da i za Zivota ili nakon smrti, Nikolaj
Velimirovi¢ nesmanjeno izaziva zustre
rasprave. Na temelju svega Sto je propo-
vijedao i ¢inio moze se zakljuciti da je u
dubljem antropoloskom smislu bio stra-
snik, 1 to podjednako bogoslovski/crkve-
ni i svjetonazorni. Ako se tome pridruze
Velimirovic¢eva viseslojnost, idejni obrti
i, blago receno, ideolosko-politicka krat-
kovidost, neizostavno je robusno svrsta-
vanje povodom njegovog lika i djela.

Kao rijetko ko drugi, Nikolaj Velimiro-
vi¢ iziskuje Zivotopisce koji ¢e izvrdati
hagiografske 1 ikonoklasticke klopke,
najzad, koji se nece povinovati nalozima
ultimativne sakrosanktnosti.

U religioloski i fenomenoloski za-
snovanoj studiji Zorice Kuburi¢ ima i
izvjesnih naznaka o striktno socioloskoj
ravni bogomoljackog pokreta. Ne samo
sociolozima od nemjerljive je vaznosti
da se oslika i strukturalna ravan bogo-
moljstva. Nemamo uvid u njihovu broj-
nost, ali u bogomoljackom pokretu je
bilo i zena. U njegovim redovima pre-
tezno su bili seljaci i radnici, a djeluje da
je tu bilo i pripadnika sitne burzoazije.
Kada se ima u vidu strukturalni presjek
bogomoljackog pokreta, biva jasnije za-
Sto su njegovi predvodnici velicali san-
cta simplicitas.

Ispisala je Zorica Kuburi¢ Stivo is-
tinskog pijeteta prema bogomoljackoj
devotnosti i njoj saobraznoj vlastitoj po-
rodi¢noj povijesti. Nema vece radosti za
istrazivaca od toga da njegovo poslanje
bude otkrivalacko, i to na nacin koji je
od sustinskog egzistencijalnog znacaja.
Ako to autorka eventualno nije iskusi-
la u prethodnim spisima, Autenticnost
bogomoljackog pokreta nesumnjivo je
upravo time izdasno darovala. Ova stu-
dija doprinosi i kulturi sje¢anja, izvjesne
ljetopise seoske i varoske zasigurno ¢e
obogatiti detaljima koje sadrzi. Na kon-
cu, moze samo da nas obraduje to Sto
se potvrduje da Zorica Kuburi¢ sréano
istrajava u istrazivackim pregnu¢ima.

dr Drazen Pavlica
sociolog i religiolog






GRANICE TOLERANCIJE PREMA TOKSICNOM
PONASANJU

Radmilo Bodiroga (2025). Toksicni odnosi, jedini vodic koji ¢e vam ikad biti
potreban, Beograd: Preporod

Radmilo Bodiroga je jos kao stu-
dent teologije u Beogradu pokazao inte-
resovanje za psihologiju. Ljubav prema
teologiji i psihologiji uspeo je da sacuva
i integriSe u svom predanom radu, §to
potvrduje knjiga Toksicni odnosi. Ovde
zelim da napomenem da je 2004. godi-
ne objavio u Casopisu Religija i toleran-
cija naucni rad s naslovom ,,Religijski
strah i psiholoske posledice™!, a potom
2006. godine ,,Seventh Day Baptist In-
fluence Upon Millerites*>.

Radmilo Bodiroga je svoje ob-
razovanje i rad nastavio u Americi. U
knjizi Toksicni odnosi o sebi pise da je
sa fakultetskim i postdiplomskim obra-
zovanjem iz teologije 1 prakticne sluz-
be, ukljucujuci liderstvo i savetovanje,
posvetio zivot pomazudi drugima da se
snadu u njihovim najmracnijim trenu-
cima. Bio je svedok snage koja se javlja
kada se ljudi oslobode toksi¢ne dina-
mike iz neposrednog okruzenja i kada
ponovo preuzmu kontrolu nad svojim
zivotom. I zato u ovoj knjizi to iskustvo
moguceg spasenja prenosi ¢itaocima.

Knjiga Toksicni odnosi ima za cilj
da citaocu pomogne da preuzme od-
govornost 1 brigu za sebe i sopstveni
zivot, da razvije poverenje u sebe, upr-
kos toksi¢nim odnosima koji putem ra-

zli¢itih oblika manipulacije sve to ruse.
Koraci koji vode ka li¢noj slobodi mi-
Sljenja, osecanja i ponasanja, proizlaze
iz savremenih psihoterapijskih prava-
ca. U knjizi su navedeni primeri osoba
koje su prosle put izlaska iz toksi¢nih
odnosa, kao i umetnicka dela u kojima
se prepoznaju likovi sa psihopatskim
osobinma.

U uvodnom delu knjige postavlje-
ni su temelji razumevanja toksi¢nih od-
nosa koji negativno uti¢u na psihicko
zdravlje licnosti koje su u tom odnosu.
Prepoznavanje toksicnosti je prvi ste-
penik sa kojeg se kre¢e u oslobadanje
iz neravnopravnog i neuravnotezenog
odnosa u kome jedna strana kontinui-
rano omalovazava i kritikuje, ¢ime iza-
ziva osecaj krivice, stida i straha kod
druge osobe, a sve sa ciljem da bi je
kontrolisala i ucinila zavisnom.

Osim visokog stepena kontrole,
tu su prisutne lazi i manipulacije, kao
i izolacija od prijatelja i porodice. Tok-
si¢ni odnosi izviru iz toksi¢ne osobe,
a one su opisane pojmovima kao §to
su narcisoidne crte licnosti, sociopat-
sko ponaSanje, nedostatak empatije,
nedostatak grize savesti. Toksi¢nost
preplavljuje zrtvu koja se oseéa zaro-
bljeno, tako da nema izbora i da ne vidi

1 Bodiroga, Radmilo (2004). Religijski strah i1 psiholoske posledice. Religija i tolerancija, 2,

55-84.

2 Bodiroga, Radmilo (2006). Seventh Day Baptist Influence Upon Millerites. Religija i toleran-

cija, 6, 111-136.
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izlaz, a emocionalna iscrpljenost, an-
skioznost 1 depresija vode ka gubitku
poverenja u sebe.

Korisni saveti koji proizlaze iz
prakse, rada sa ljudima, sistemati¢no
su prikazani i realno primenjivi. Tako
u slucaju gaslajtinga, koji predstavlja
najdestruktivniji oblik emocionalnog
zlostavljanja, korisno je vodenje dnev-
nika da bi se dokumentovali dogadaji i
odrzao kontakt sa realno$c¢u i oslanja-
nje na sopstveni dozivljaj, a ne na in-
terpetacije manipulatora. Prepoznava-
nje tih osobina vec¢ je prva pomo¢ zrtvi
da postavi granice. Vodenje dnevnika
ima i druge benefite jer obezbeduje alat
za preispitivanje i li¢ni razvoj. Korisno
je sredstvo za smirivanje pre spavanja
posto omogucava da se protekli dan re-
zimira, obrade emocije i rastereti um.
Autor posebno istice lepotu dnevnika
zahvalnosti buduci da usredsreduje pa-
Znju na pozitivne aspekte vlastitog Zi-
vota, na ono §to je dobro, te time pod-

U tre¢em poglavlju Radmilo Bo-
diroga obraduje tehnike za postavlja-
nje efikasnih granica kojima se definise
liéni prostor i obezbeduje autonomija
u funkciji odrzavanja zdravih odnosa
1 emocionalnog zdravlja. Postavljanje
granica je korisna vestina koja podra-
zumeva jasnu komunikaciju i koristi
»ja‘ recenice koje opisuju vlastite po-
trebe i osec¢anja bez osude druge stra-
ne. Asertivna komunikacija kao vestina
zalaganja za sebe uz postovanje druge
strane obradena je pomocu primera
koji olakSavaju bolje usvajanje vestine.
Igranje uloga u sigrunom okruzenju,
kao vrsta prirpeme za realne situacije,

jos je jedna korisna sugestija kojom se
autor bavi. Briga o sebi podrazumeva i
redovnu fizicku aktivnost, uravnoteze-
nu ishranu i kvalitetan san. Za duhovni
zivot podrska je u verskoj praksi koja
pruza osec¢aj zajedniStva i svrhe.

U cetvtom poglavlju naglasak je
na negativnim emocijama a one su po-
put toksina koji zahteva detoksikaciju.
Preporucene tehnike su pre svega du-
boko disanje koje stimuliSe parasimpa-
ti¢ki nervni sistem, suprotstavljajuci se
efektima stresa. Plakanje, kao prirodan
i zdrav nacin iskazivanja emocija, po-
maze u reSavanju napetosti. Emocio-
nalnoj detoksikaciji doprinosi i tréanje,
brzo hodanje, ples; rad i priroda mo¢no
resetuju organizam. Tu su i muzika,
knjiga, fotografija i bezbroj dozivljaja
u bezbednom okruzenju, kao mogu¢-
nost stvaranja prostora za pozitivna
iskustva. Terapija umetnoscu — crtanje,
slikanje, pevanje — omogucava ispolja-
vanje emocija.

Radmilo Bodiroga u knjizi prepo-
rucuje kognitivno-bihejvioralnu tera-
piju kao efikasnu buducdi da terapijski
proces vodi ka promeni iracionalnih
obrazaca misljenja koji su se ukorenili
tokom toksi¢nog odnosa. Podrska po-
rodice i prijatelja tokom procesa opo-
ravka podrazumeva bezbedno okruze-
nje za izrazavanje emocija, bez straha
od osude ili odbacivanja. Podrska po-
drazumeva to da ima ko da nas saslu-
Sa a da ne kritikuje, da imamo fizicku
sigurnost i mogucénost licnog rada i ra-
zvoja.

Vodena imaginacija je terapijska
vezba kojom se stvaraju mentalne slike
kojima se prepusta u toku terapijskog
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procesa. Zamisljanje pozitivnih iskoda
je pomocno sredstvo preusmeravanja
straha i sumnje u nadu. Mentalna vizu-
alizacija poboljsava samopouzdanje i
ublazava anksioznost.

Od brojnih tehnika koje mozemo
pronaci u knjizi, naveséu ukljucivanje
afirmacija u svakodnevni Zzivot. Sva-
kog jutra pred ogledalom izgovaranje
pozitivnih izjava stvara povezanost
izmedu reci i1 dozivljaja sebe. Afirma-
cije bi trebalo i zapisivati u dnevnik,
ili u telefon ili na posebne kartice kao
podsetnik na jace strane svoje licnosti,
poput: ,,Ja sam zdrav, srecan i napredu-
jem®, ,,ja sam uspeSan i lako ostvaru-
jem svoje ciljeve®.

Citanje Biblije je preporuka koju
Radmilo Bodiroga nenametljivo uvodi
kroz dijalog s Marijom koja je bila zivi
primer puta izlaska iz toksi¢ne veze. U
svakodnevnom duhovnom traganju za
stihovima koji deluju lekovito, covek
upoznaje lice dobrog Boga.

U reSavanju problema toksi¢nih
odnosa, i na pocetku i na kraju, stoji
uglavnom zrtva takvog odnosa, koja
je pozvana da sama primenjuje ono
Sto ¢e doprineti isceljenju duse i po-
tom uspostavljanju zdravog odnosa pre
svega same sa sobom. Na tom putu,
kao profesonalno obucena osoba, stoji
terapeut. Radmilo Bodiroga daje kori-
sne savete kako pronaci pravu osobu,
a kada se pronade, treba to posmatrati
kao partnerstvo u kome temelj uspeha
opet lezi na spremnosti klijenta da ak-
tivno ucestvuje u uvezbavanju vestina
naucenih na terapiji.

Autor knjige Toksicni odnosi,
Radmilo Bodiroga, dobro primecuje:

»lerapija pruza alatke i strategije, ali
stvarna promena dolazi kada vi njih
primenite u svakodnevnom zivotu.”

Na kraju — a da je bilo sre¢e, mo-
glo je tako biti i na pocCetku — zadatak
koji predstoji jeste snalazenje u razli-
¢itim vrstama odnosa. Na prvom me-
stu su romanti¢na partnerstva koja se
zasnivaju na uzajamnom postovanju i
divljenju. Zajednistvo sa osobom s ko-
jom se dele zajednicke vrednosti i ci-
ljevi. Otvorena i iskrena komunikacija
u kojoj se bez straha iskazuju misljenja
i osecanja. I da se ne zaboravi, u zdra-
voj povezanosti vazno je oCuvati vla-
stitu individualnost i identitet. A kada
dode do konflikta, putem asertivhog
stila komunikacije i razumevanja per-
spektive drugog moguée je negovanje
emocionalne bliskosti.

Najkomplikovaniji odnosi su po-
rodi¢ni odnosi, jer su neizbezni i du-
gotrajni, a posebno suocavanje sa tok-
si¢énim osobama unutar same porodice.
Savet autora jeste da ovde nije re¢ o
prekidanju odnosa, ve¢ ogranicavanje
na interakcije u meri podnosljivosti.
Strategija koju vredi upoznati jeste
»siva stena“ koja podrazumeva najma-
nju meru emocionalnog ukljuc¢ivanja u
interakcije, sa odgovorima koji su neu-
tralni i nezanimljivi. Otvorena i iskrena
komunikacija jaca zajedniStvo u toku
zajednickih obroka, izleta, gledanja fil-
mova, jaCa osecaj povezanoti.

[ u prijateljskim vezama naglasava
se znacaj reciprociteta, gde obe strane
daju i primaju podjednako. Znak pre-
poznavanja toksiCne veze je osecaj
emotivne iscpreljnosti umesto podi-
zanja raspolozenja. lzgradnja mreze
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podsticajnih prijateljstava temelji se na
zajednickim vrednostima i interesova-
njima.

U knjizi autor nudi veoma korisne
koncepte zdravog radnog okruzenja i
nacine da se ono izgradi. Negovanje
pozitivnih odnosa na radnom mestu
znaci stvaranje sredine u kojoj se svi
osecaju cenjeno i postovano.

U osmom poglavlju nalaze se
primeri iz zivota i analize slucajeva.
To su tude borbe koje nude ¢itaocima
mogucénost da prepoznaju slicne situa-
cije u sopstvenom zivotu. Autor knjige
koristi refleksivna pitanja za podstica-
nje licnog uvida tokom svake analize
slucaja.

Poslednje poglavlje bavi se osna-
zivanjem 1 doslednom podrskom, po-

put vodica za svetliju i ispunjeniju
budu¢nost. U tom procesu postajanja
zastupnikom sebe i drugih, stize se do
zdravih odnosa. Zastupati sebe znaci
postaviti zdrave granice. Zastupanje
drugih zahteva empatiju i spremnost
da se pruzi podrska, da se saslusa bez
osudivanja. To nije spasavanje drugog,
ve¢ osnazivanje drugog da preuzme
kontrolu nad spostvenom situacijom.

Knjiga autora Radmila Bodiroge
sveobuhvatni je vodi¢ koji integrise
teorijsko znanje sa prakticnim isku-
stvom. Za sve koji zele da prosire i
prodube put izlaska iz toksi¢nih odnosa
i izgradnje zdravih odnosa, u knjizi su
ponudeni naslovi knjiga, sajtovi i razne
organizacije.

Prof. dr Zorica Kuburic¢,
sociolog religije i porodi¢ni terapeut



XV MEBYHAPOJHA I'PYIHIMHCKA COIINOJIOIIKA
KOH®EPEHIINJA

On 27-29. mapra 2025. ronune y
MockBH je onpkaHa JBaZieceT U IeTa
no peny Mehynapomna IpymmHcka
COIIMOJIONIKA KOH(EpeHIHja, MOCBe-
hena bopucy Anapejeuhy [pymuny
(1929-2007), uyBEeHOM PYCKOM COIIMO-
JIOTY, ayTOpy OMNIITE TEOpPHje MaCOBHE
CBECTH U OCHHBady CBECABE3HE aHKET-
He Mmpexe. OBOromuIma, jyomiapHa
koH(pepeHnmja, Omnma je mocBeheHa
TeMH ,JOBEKOLIEHTPUYHOCT Haclpam
JPYLITBEHOLIEHTPUYHOCTH: UHIUBULY-
anM3alMja U MHTEPAKIMja y caBpeMe-
HOM cBeTy" (YUeToBEeKOIICHTPUIHOCTh
VS couMoneHTpUYHOCTh: UHAUBUAYA-
THM3alys ¥ B3aMMOJCHCTBUE B COBpE-
MEHHOM MHUpE).

ToxoM Tpu AaHa, KoHQepeHLHja
je okymmia Buie of 1.500 yuecHuka
3 13 3eMaspa 1 oko 250 roBopHUKa. Y
OKBUpPY KOH(EpeHIje OpPraHn30BaHO
je 38 morahaja (cekiuja, OKpyTIIUX CTO-
JI0Ba, CTPYYHUX AUCKYCHja), Ha KOjUMa
CY COILMOJIO3H, TPEICTABHULM IPH-
BPEIHOT CEKTOpa, JPKaBHUX OpraHa,
HEBJIAJMHUX OpraHu3alyja ¥ HOBHHA-
pH pasroBapaii O JPYIITBEHUM edek-
THMa Pa3Boja TEXHOJIOTHja U BEITa4YKe
WHTEJIMTCHLIU]€, YOBEKOLIEHTPUYHOCTH
y TOCJIOBalby U jaBHOj YIIPaBH, CIICIH-
(udHOCTMMA pa3Boja Me/INja y KOHTEK-
CTy MHANBHUIyaIn3alnje 1 MHTePaKIu-
je y caBpeMEHOM CBETY, HOBUM KOHTY-
pamMa MUrpaimja, npooIeMrumMa KHMBOTa
CaBPEMEHOT 4YOBeKa y ypOaHuM M py-
paJIHUM MIPOCTOPUMA, PETTUTHJH, METO-

JIOJIOIIKAM W TEOPHjCKUM H3a30BHMa
JPYLITBEHUX UCTPAKUBAA.

Kondepennmja je orBopeHa me-
HApHOM CEJIHUIIOM, Ha KO0jOj Ce pa3ro-
BOPAJIO O TOME LITa YOBEKOLICHTPUYHU
TPeHJ 3Hauu 3a APYLITBO, Ja JIK Ce
(dopmMHpa HOBa XyMaHHUCTHYKA Iapa-
JUIMa MM YOBEKOLIEHTPUYHOCT CaMo
MacKupa Jipyre Tpanchopmariyje, Kako
ce MEmajy IPYLITBEHU OJHOCH M CaM
YOBEK M KakaB he OMTH pa3Boj 4oBe-
Ka U apywTBa y OyayhHoctu. Meby
IJJABHUM pH3HIMMa TpPEHJAa ycMmepe-
HOI' Ha 4OBEKa, CTPy4Ymaly Cy UCTa-
KIIM TIpeTHY Aa ocoba m3ryom cele,
BE3y ca JPYLITBOM U YTHIA] Ha H-era.
HcToBpemeno, oBa mapagurma oTeapa
MOTrYRHOCT TOjequHIMMA U JAPYIITBY
Jla CTBOpe cucTeM y koMe he crmobona
JIMYHOTI pa3Boja IIOCTAaTH IVIaBHA BPE-
HOCT. ,,KoHLIenT YoBeKOLEeHTpHU3Ma T10-
ceOHO MpoOIIeMaTH3yjeMO Kako OUCMO
ra 0oJjpe pasymenu, UAECHTH(OUKOBAIN
He camo MmoryhHoctu, Beh u pu3HKe.
AKO Ta mocMarpamo H3 TEpCIIeKTHBE
olpaciux, ca IIyHUM pa3yMEBambeM
MIPETHU W M3a30Ba KOje OBaj KOHIIETIT
HOCH, OHJIa TIOCTOjH [IaHCa Ja CE YOBe-
YaHCTBO criace 030MJbHUX Mpobiema’,
ucrakao je Banepuj ®@jonopos, rene-
panuau aupextop Uucturyra BHHUOM,
nexaH dakynrera IpyIUITBEHUX HAyKa
¥ MacoOBHUX KOMyHHKannja OuHaHCH]-
CKOT' yHHBep3uTeTa npu Brnaan Pycke
Odenepanyje.
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Anapej Hemun, med Opespema
aZIMUHHCTpanuje npencenHuxa Pycke
Oenepanje 3a mpaheme W aHATU3Y
JPYLITBEHUX Ipolieca, HaIllacHuo je Ja
MOryhHOCT 4YOBEKOLIEHTpHYHE TMapa-
JITMe JIeKH Y Pa3Bojy HE caMO BEpTH-
KaJTHOT TIOBEpEma (Ip>KaBU U OM3HHCY
Ka0 IUPUICHTHMA YOBEKOLEHTPUUIHO-
cTH), Beh U XOpPH30HTAITHO — Ha HUBOY
JIpywmTBeHUX Beza mehy Jpynuma. [le-
MHUH je Takol)e UCTaKao yJIory COLUOIO-
T'Hje Kao ajara 3a npuiarohasame pajia
OpraHa BJIacTH U HBEHO yCKJIahuBame
ca 3axreBuma Tpabhana: ,,Conmornoruja
JlaHac HHje caMo OapoMeTap jaBHOT pa-
CIIOJIOXKEHba, Beh 1 KaHa 3a e)eKTUBHY
MOBpaTHY HH(OpPMALKjy Ol APYILITBA; a
YOBeK, rpal)aHuH, OCTaje II1Jb U MEpPH-
JIO IeTIoBam-a ipxKase. 1 TaBHU pesynrar
HaIllMX TporpaMa ce He Mepu TOHama,
KWJIOMETPUMa U YTPOLIEHUM HOBLEM.
OcHoBHa CTBap je MpoLeHa JbyIH, Kako
ce IBUXOB XHUBOT Mewa Ha O0osbe. OBO
je BeoMa OKHMBOIHMCHA WIyCTpaluja
IIPUCTYIA yCpencpeeHor Ha YoBeka U
KOMILJIEMEHTapHA OLICHA 32 OHE KOjH ce
0aBe COIMOJIOTHjOM M ITOBE3aHU Cy ca
BOM*, Har1acuo je JeMuH.

Meby yuecHunmma koHepeH-
1yje, y OKBUpY cekiuje ,JoBekoleH-
TPUYHOCT U COLUOLEHTPUYHOCT Yy
pemuruju’ Ounm cy u 1p Mupko baa-
rojesuh, HayyHu caBeTHUK HCTUTYTA
JpyLITBeHUX Hayka u3 beorpana u mcp
Jbuibana Rhymypa, u3 Ilentpa 3a eM-
MUPHUjCKa HCTPAXKUBAKha PEIUTHje U3
Hosor Cana n mommpencenauiia Mar-
TENIKe COIMOJIOIIKE aconujaruje. bia-
rojesuh u iymypa cy npencraBuiu pe-
3yJATaTe KOMIIAPaTUBHOT UCTPAKUBAHHA
penurno3noctu muaaux y Cpouju us

2013. m 2023. rogmue, a Takohe ce
OCBPHYITH Ha Pa3JIMYUTE BUIOBE MPAK-
THKOBakha MOJIUTBE, KA0 WHIUBHUyas-
HOT M JPYLITBEHOI YWHA, T€ YTHUIaja
MOJIEPHHUX TEXHOJOTHja Ha HAYMH MO-
mutBe koa Miaaux y CpOuju (conmjar-
HE Mpexe, OAKACTH, JyTjyd kaHamu u
ciaHO). Monepatop cexiuje Omna je
Ip Enena IlpyuxkoBa, BaHpenHu npo-
(hecop Karenpe 3a hunozodujy u Bepo-
HayKky [IpaBocnaBHor YHUBEp3uTETA 32
xyMmaHucTHUKe Hayke Ceror TuxoHa
U BUIIW HAay4YHU capaiHuk y Haydnoj
naboparopuju ,,COIMONOTHja PEIUTH-
je*“. HakoH mpe3eHTanuja, TUCKyTOBa-
JIO ce O TeMama, Kao IITO Cy: OfJa3aK
y XpaM Kao APYLITBEHA WU WHIUBH-
JyallHa KOMITIOHEHTa PEeIMTHO3HOCTH,
JPYIITBEHH MEXaHU3MHU IPEHOIICHA
KYATYype MOPOANYHOT JKUBOTA - 3HAYA]
BEPCKE CpEIMHE, CAMOXPTBOBAKE Y
MOPOAMLIM: ANTPYUCTUYKO TOHAIIAHE
Wi 1eeKT JIMYHOCTH, MPaBOCIaBHU
nocT y HH(GOpMaInoOHOM MOJbY U MpaK-
ca ypaJcKe OMIJIaJIHE, BEpCKE IMpaKce
MYCIMMAaHCKHX MHUTpaHara y rpaJoBu-
Ma pyckor Jlanekor ucToka, MOJIUTBA U
IIOCT y BEJIMKHUM I'PaJIOBUMa, PEIUTHO-
3HOCT MJIAJIX M CIIMYHO.

3axspyunu 25. mehynapomane [py-
IIIHCKE COIMOJIONTKE KOH(EpEHITH]e:
1) Texnonoruja je myOoOKo Tpoipnia y
JPYUITBEHO TKHUBO HAIllET JPYIITRA.
Jbynu cBe BHILE KOMYHUIMpPajy ca
naMeTHuM TenegoHuMa U ypehaju-
Ma, 4YeT-00TOBMMa WM TJIACOBHUM
nmoMmohuutnma. IloHekan uM je ToBe-
PEHO HE caMO pelllaBamke jeTHOCTaB-
HUX MUTamka, Kao IITO je YNPaBhame
,»[IAMETHUM JIOMOM WJIM TCHEPUCAHEe
TeKCcTOBa, Beh U 00aB/bame CIOKEHUX
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3a/aTaKa Koju ©Majy JyropodaH yTHUIlaj
Ha 0co0y: (MHAHCH]CKO YIIPaBIhaAkE U
MOCJIOBAkhe, MEMIIMHCKA JIHjarHo3a,
ra yax JISJIMMUYHO M MOAM3AbE JIEIIe.
[Ipocrop unrepaxiyje he ce camo mu-
PUTH ¥ MH C€ MOpamo npuiarohasaru.
2) Hamra apymTBeHOCT ce MEHa — I0-
craje apyraduja. [loTpeOHEe cy HOBe
AHAJTUTUYKEe KOHCTPYKIMje aa O ce
ornucaia KOer3UCTeHIMja JbYIU U TeX-
HoJoruje. Jpyraunja IpymTBEHOCT je
OHO 1TO (hopMmHpajy ,,TaMETHH ype-
haju naM TIIacOBHM acHCTEHTH, alul y
LIEHTPY TIPOMEHA j& YBEeK OWJIO U OCTa-
je Jpyncko 6uhe. Y Tom cmuciy, Tpeda
Ce BpaTUTH Ha CBEOOYXBaTHY aHAJIHM3Y
KOMYHUKaIMje u3Mel)y Jbyu 1 Jbyau, a
MOTOM U U3Mel)y by ¥ TEXHOIOIIKHX
arenara/acucreHara. 3) Bemrauku
Hpyru Tpanchopmunre Haie Ja. Y He-
KUM CJIy4ajeBUMa MMIUTHIUTHO TPET-
MOCTaB/baMO Jia ,,IaMeTHU ypehaj
WIA TJIaCOBHU ACHCTEHT BHIIE HUCY
caMo TEXHOJIOTH]a, alli jOII YBEK HUCY
HU ocoba. To Hac JIOBO/IM JI0 YHELCHU-
Ile J1a ce Hallle Ja Hama3n y KoopuHaT-
HOM CHCTEMY PasjHyUTe IPYIITBEHO-
CTU MPHUPOIHHUX U BEIITAUYKUX Jpyrux.
U npBu u apyru cy crnocoOHHU Ja Ko-
MYHHUIMPAjy ca KOPUCHHUIIMMA U TTOMa-
XKy HaM Jia pazymMeMo cebe, nako nma-
Jy CYUITHHCKHM pa3IH4YUTe MPHUPOJIC.

Kama je y mnuramy penuruja u
MUTakbe PEIUTHO3HOCTH, MHOTH CO-
uunono3u, noue ox Emuna [upkuma,
yKa3yjy Ha TO Jla Cy pPeJIuruja u peliu-
THO3HOCT JIPYIITBEHE T0jaBe, y KOjuMa

Cy WHTEpaklHhja W KOMYHHKAIHja O
KJbYYHOT 3Hauaja. Mnax, y emmmpwuj-
CKUM COLIMOJIOUIKMM HCTpPaKHBambHMa
0Baj acIeKT ce YecTo ryou u3 Buja, ra
Ce PEIUTHO3HOCT TIpe CBera rmocmarpa
Ka0 MHJAWBUAyalHU (QeHoMeH. Muam-
BUAYaJHO ¥ JPYLITBEHO y PEJIUTHjU
MOTy OWTH HCIPEIIETEHH, OPraHCKU
MOBE3aHU, AJIU U CYNPOTCTaBJbEHH je/I-
HO apyroM. Tako je, Ha mpuMep, Mo-
JUTBA C jeJIHE CTPpaHE WHIUBUIYaJTHH
YUH, Qi CE UCTOBPEMEHO 00aBJha Ha
JE€3UKy TPETXOMHUX TeHEepaluja, IITO
joj maje apymTBeHy AMMEH3Hjy. TajHa
WCIIOBECTH je AyOOKO JMYHA, ik jOj
YeCTO MPETXOAH CTajambe y peny, LITO
je JApywTBeHH acmekT. JlpymTBeHa
KOMIIOHEHTa MPUCYTHA je ¥ Y jaBHUM
PETUTHjCKUM TIpaKkcamMa, jep OHE ITOJ-
pa3yMeBajy TIOBE3WBaWmE Ca 3ajelHu-
LIOM BepHHUKa, MehyTHM, HpPUCYCTBO
OorocnyxemuMa HE JIOBOIAM YBEK IO
YCIIOCTaBJbaka IPYIITBEHUX Be3a (T3B.
,»CaKpaJIHU HHANBHyanu3aM™). Memu-
jaTusanMja W OUTHUTANIN3aIfja, Kao U
KOMOHMHaNMja oQJajH ¥ OHJIQjH TUMEH-
3Mja PEJMTHjCKOT >KUBOTA, JONPHHO-
ce GopMupamy HOBHX HJICHTUTETAa U
HACTaHKy HOBHX OOJIMKA PEIUTHjCKUX
3ajenHuna. Heke penurujcke 3ajenHu-
e Moryhe je mpoydaBaTd Kao TpyIe
ca jaCHMM TI'paHHIAaMa M YIAHCTBOM,
JOK y APYTMM 3ajeJHHULaMa TpaHule
U WIAHCTBO MOTY OuTH (preKcuOuIHN
WIN HejacHo oapeleHu, mTo 3axTeBa
OpUMEHY CHenu(OUIHUX HCTPaKUBAI-
KHX U COLIMOJIOLIKUX METOAA.

Jbusbana hymypa






HajaBa xondepennnja 3a 2025:

JybunapHha, 25. no peny, mehynaponna kondpenuuja llentpa 3a emnupujcka
HCTpaxuBama penuruje Ouhe oapxkana ox 17. mo 19. maja 2025. rogune y
beorpany, nox HazuBoM ,,MapruHajM3aM y peJIUIHjH, HAYIH, YMETHOCTH H
dunozoduju“. Jlomarne nHpopmanmje u mMporpam JAOCTYITHU Cy Ha BeO-cajTy:
https://ceir.co.rs/

JyOunapHu, necetu no pemy, MelyHapoaHH COLMOTIONIKO-PETUIHOIOIIKY
ckym oapxkahe ce 5. u 6. centemOpa 2025. ronune, Ha CpeOpHOM je3epy, ca TEeMOM
»/3230BH Npe] PeJIMTHjOM H LPKBOM Y MH(OPMATHYKOM IPYLITBY KacHe
MoaepHe“. JlonarHe nHpOpMaIrje U KibUra pe3ruMea J0CTYIHU Cy Ha BeO-CajTy
WucTutyTa npymrBenux Hayka: https://idn.org.rs/.
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