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ADOPTED MESSIAH: FAMILIAL DISCOURSE AND
MESSIAH LANGUAGE IN EARLY CHRISTIANITY?

Abstract: Matthew s genealogy presents a puzzle: if Joseph is not Jesus s biological fa-
ther, how can Jesus claim Davidic descent? This paper argues that the answer — legal adoption
— is central to the formation of early Christian identity. Examining how early Christian writers
synthesized Greco-Roman adoption practices with Jewish covenantal family language, the
paper demonstrates that the messiah figure occupies a paradoxical position as both adopted
(into the Davidic line through Joseph) and adopter (of believers into God s family). This “ad-
opted adopter” embodies a fundamental transformation of ancient adoption logic: whereas
Roman adoption served the adopter s need for an heir, Christian adoption discourse centers
on the adoptee s need for belonging. The resulting vision of the Kingdom of God as an adop-
tive family, mediated by a messiah who is “firstborn among many brothers” (Rom 8:29),
created new possibilities for communal identity beyond traditional kinship structures.

Keywords: adoption, messiah, early Christianity, vioBcoio, Roman family, Davidic de-
scent, kinship

YCBOJEHU MECHJA: ITIOPOANYHU JUCKYPC U
MECHJAHCKH JE3UK Y PAHOM XPUIHThAHCTBY

Casxcemax: Mamejesa eceneanocuja nocmasma 3a2onemky: ako Jocug nuje Hcycog
buonowxu omay, kaxo Hcyc mooce nonaeamu npaso na 0asudoscko nopexino? Osaj pao
mepou da 002060p — NPAGHO YCEOjerbe — 3AY3UMA YEHMPAIHO MeCmo Yy gopmupaivy pa-
Ho-xpuwihanckoe udenmumema. Ananusupajyhiiu Hawun Ha Koju cy panu Xxpuwhancku nucyu
CUHMEMU306AIU PUKO-PUMCKE NPAKCE YCBOJerba Cd JeBPejCKUM NOPOOUYHUM Je3UKOM cagesd,
pao nokasyje 0a mecujancka guaypa 3ay3uma napadoKkcaty no3uyujy — UCmMo8PEeMeHo Kao
yeeojeru (y asudosy 103y npeko Jocugpa) u kao yceojumesns (sepruxa y booicujy nopoouyy).
Osaj ,, yceojenu yceojumesn * cobOM OMUYABA CYUIMUHCKU NPE0OPAdlCaj AHMUUKe T02UKe YCEO-
Jersa: Q0K je pumcKo yceojerbe CyCUuno nOmpeou yCeojumesba 3a HACIEOHUKOM, Xpuhancku
OUCKYPC YC80jerba cmas/ba y cpeduuime nompedy yceojeHuxa 3a npunaonowhy. Busuja Llap-
cmea Boorcujee kao yceojumesscke nopoouye, nocpeoosane Mecujom Koju je ,, npeopolheHu
mehy muozom opahom* (Pum 8:29), 0o koje ce mume douwno, cmeopuia je noge mocyhrnocmu
3a uoeHmumem 3ajeOHuye U38aH MpaoUYUOHAIHUX CPOOHUUKUX CIMPYKMYPA.

Kwyune peuu: yceojemwe, mecuja, pano xpuwhiancmeo, viobsoio, pumcka nopoouya, Jla-
80080 NOPEKIIO, CPOOCHIBO.

1 Stockholm School of Eastern Christian Studies, Sankt Ignatios College (Stockholm, Sweden),
veljko.birac@sanktignatios.org, ORCID: 0009-0004-2960-7102

2 The first version of this article was presented at the conference “Marginalism in Religion, Sci-
ence, Philosophy, and Art” (“Marginalizam u religiji, nauci, filozofiji i umetnosti”), organized
by the Center for the Empirical Research of Religion (CEIR), Belgrade (May 17-19, 2025).
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1. Introduction

In the opening passages of the Gospel of Matthew, a careful reader encoun-
ters an interesting anomaly. With the first sentence, the writer promises us a ge-
nealogy (Pifroc yevécewg — book of origin) of Jesus the Messiah, son of Abra-
ham, son of David (Matt 1:1).2 For forty-one generations, the genealogy traces an
unbroken line of fathers begetting sons, anchoring Jesus in the history of Israel
through Abraham and David the king (Matt 1:6). Yet at the crucial moment when
the messiah himself enters the genealogy, the pattern ruptures. Joseph, though
identified as Mary’s husband, is conspicuously not identified as Jesus’s father.
The text instead uses a passive construction — &€ ¢ éyevvi0n Incodg — that leaves
the question of paternity suspended (Matt 1:16). This creates a significant puzzle
for Matthew’s narrative: If Joseph is not Jesus’s biological father, how can Jesus
claim Davidic descent? And if Jesus cannot claim Davidic lineage, how can he
be the messiah, given that Davidic royal imagery frequently shaped messianic
discourse in ancient Judaism (Novenson, 2017, esp. 104-13)?*

The answer to this puzzle (as one can see only a few sentences later in Matt
1:18-25) lies in a legal institution well-known in the ancient Mediterranean
world: adoption. Joseph’s decision to take Mary as his wife and his act of naming
the child constitute legal adoption in the ancient Mediterranean context. Without
this adoptive act, Jesus in Matthew’s Gospel would lack the genealogical creden-
tials essential to messianic identity.’ In that sense, the messiah who will mediate
others’ incorporation into God’s family must himself first be incorporated into a
human family. The one who offers belonging must first receive belonging. The
one who will create a new family of the divine Father is himself dependent on a
human father’s willingness to make him a son. This adopted adopter mediates the
adoption of others. In early Christian literature, Jesus’s own experience of need-
ing a family and being brought into one through Joseph’s act becomes the pattern
and means by which believers are brought into God’s family.

3 All translations of the scriptural passages are mine unless stated differently. For the New
Testament Greek text, I use Nestle-Aland 28 (Aland et al., 2012). For the Hebrew Bible, I
use Biblia Hebraica Stuttgartensia (Elliger and Rudolph, 1997). For the Septuagint, I use the
Rahlfs-Hanhart edition (Rahlfs and Hanhart, 2006).

4 On messianic discourse as a flexible literary and political idiom rather than a fixed concept,
see Novenson (2017, esp. p. 11-33), where he argues that “messiah” functioned as a living
category of political and linguistic discourse rather than a static theological title. Hereafter, I
use “messiah language” and “messianic discourse” in Novenson’s sense.

5 Noteworthy is a change that occurs in the Syriac Peshitta version of Matt 1:25 in which it is
Mary (not Joseph) who gives the name to the child. It seems that the Syriac scribes were not
concerned with the father’s naming of the child as the requirement for adoption. I owe a debt
of gratitude to my dear colleague Johan Andersson for pointing this out and for helping me
with the Syriac textual tradition.
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This article focuses on the role of Jesus’s human adoption in constructing
early Christian identity, rather than on interpretations of his “divine adoption” at
baptism or at the resurrection.® The former has received less attention as a sig-
nificant component of early Christian literary discourse, despite its prominence
in the infancy narratives that open two of the four canonical Gospels. Therefore,
this paper aims to fill a gap in our understanding of how early Christian writers
thought about adoption, family, and messianic identity.

The case of Jesus’s adoption by Joseph is not an isolated peculiarity in early
Christian texts. It connects to a broader pattern of adoption language that runs
throughout early Christian literature. Paul writes extensively about believers be-
ing “adopted” (vioBecin) as children of God through Christ (Rom 8:15, 23; 9:4;
Gal 4:5; cf. also Eph 1:5). The Johannine literature speaks of believers becoming
“children of God” (tékva Beod) through acceptance/belief in Jesus (John 1:12;
1 John 3:1-2). The author of 1 Peter (1:3—4) addresses his audience as those
who have been “reborn” (&voyevvicag) into “inheritance” (gig KAnpovopiav).
Throughout these texts, entry into the Christian community is consistently de-
scribed not merely as joining an association or adopting a philosophy, but as be-
ing incorporated into a family — specifically, as being adopted into God’s family.

This paper argues that early Christian writers drew on two primary cultural
and literary traditions to develop this distinctive discourse on adoption. First,
adoption was a well-established and highly developed legal practice in the Ro-
man world. The second source is Jewish sacred literature, which not only em-
ploys familial language to describe Israel’s relationship with God but, more
broadly, relies on familial relationships as a crucial mechanism for the identity
formation and preservation of the people of ancient Israel and Judea (Wright,
2023, 276-84).

A word is in order about how this paper relates to existing scholarship. Pep-
pard (2011) has persuasively demonstrated that Roman adoption practices and
imperial ideology provide essential context for understanding early Christian lan-
guage of divine sonship, particularly in the Gospel of Mark. Walters (2016) has
shown how Paul’s vioBecia metaphor draws on Greco-Roman legal conventions
and is inextricably linked to questions of inheritance. Novenson’s work (2012;
2017) on messianic discourse has illuminated the flexibility and diversity of an-
cient messiah language. The present paper builds on these contributions but dif-
fers from them in two respects. First, whereas Peppard focuses on divine sonship
(the relationship between Jesus and God, particularly through Jesus’s baptism
in Mark), this paper centers on human adoption — Joseph’s legal acceptance of

6  On adoptionist christologies — the interpretation of Jesus’s baptism or resurrection as the mo-
ment of his “adoption” as God’s son — see Peppard (2011, 132—71) and the literature he lists
and Fredriksen (2024, 118-21). The present paper sets aside these discussions to focus on the
human, legal adoption of Jesus by Joseph.
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Jesus — and its implications for messianic legitimacy. Second, this paper proposes
that the messiah’s dual position as both adopted and adopter constitutes a distinc-
tive innovation that inverts ancient adoption logic, shifting the framework from
adopter-centered to adoptee-centered. This inversion, I argue, is not merely a
theological abstraction but has concrete social implications for how early Chris-
tian communities understood belonging and communal identity.

It is important to acknowledge at the outset that the textual traditions ex-
amined here — the infancy narratives (Matthew, Luke), the Pauline letters, the
Johannine writings, and several non-canonical texts — were produced by different
authors, in different contexts, at different times. Paul almost certainly did not
know the infancy narratives as we have them, and his adoption theology operates
independently of any tradition about Joseph’s role. When I argue that these tra-
ditions form a coherent discourse, I am describing a pattern that emerges from a
modern analytical perspective, not claiming that the individual authors were con-
sciously coordinating their language. The synthesis is mine; what the texts share
is a cultural repertoire of familial and adoptive categories that different authors
deployed in different ways for different purposes.

The primary question is: How did early Christian writers construct the King-
dom of God as a familial community through adoption discourse? The method-
ological approach is comparative literary-historical analysis: close reading of texts,
attention to lexical and narrative patterns, and consideration of social implications.

The paper proceeds as follows. Section 2 examines the two source tradi-
tions — Roman adoption practice and Jewish covenantal family language — and
demonstrates how early Christian writers synthesized them. Section 3 explores
the messiah’s dual role as adopted and adopter, and the social transformation this
enabled. Section 4, the conclusion, synthesizes these findings and considers their
broader significance for understanding early Christian messiah language.

2. Building the Kingdom as Family between Rome and Jerusalem

Early Christian adoption discourse reimagined the Kingdom of God as a
familial community. It drew on two established frameworks: Greco-Roman legal
adoption and Jewish scriptural traditions of covenantal family language. These
were fundamentally different in their purposes, structures, and functions, yet both
provided essential resources for early Christian theological innovation.’

This section examines the two source traditions and how early Christians
combined them. Rather than simply borrowing from one tradition or the other,
Christian writers drew selectively from both, connecting it to the messiah lan-
guage discourse and further developing it.

7  For scholarly discussions of Christian adoption discourse drawing on both traditions, see Wal-
ters (2016, 51-65); Peppard (2011, 132-71); Scott (1992); Johnson Hodge (2007).
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The section proceeds in three parts. The first two parts examine the two source
traditions separately. The third part then demonstrates how early Christian writers
synthesized these traditions in articulating believers’ adoption into God’s family.

2.1 All Roads Lead to Rome...

Roman adoption can only be understood within the broader structures of the
Roman family (lat. familia).® The pater familias stood at the apex of the family
hierarchy, exercising patria potestas — legal authority — over all members of his
household, including his wife, children, their offspring, freedpersons, and slaves
(Betsworth, 2015, 7; Walters, 2016, 47). This authority was remarkably com-
prehensive, at least ideologically. Children and slaves occupied a similar legal
position: the pater familias could, in principle, dispose of them as he saw fit with-
out legal consequence (Bakke, 2005, 38-39).° Crucially, this authority persisted
throughout the son’s lifetime. Regardless of age, marriage, fatherhood, or public
distinction, a Roman son remained under his father’s patria potestas until the
father’s death (Martens, 2019, 231). Roman adoption functioned as an extension
of this system. As Gardner observed, it was fundamentally “a device for taking a
person out of one familia and placing him or her into another, under the potestas
of its pater familias” (Gardner, 1998, 117; cited in Walters, 2016, 47).'°

The entire institution was oriented toward securing the continuity of the fa-
milia — above all, the transmission of property, name, cult, and status to a suitable
heir. Gardner’s characterization is apt: Roman adoption was “essentially about
property entitlement” (Gardner, 1998, 116). Unlike modern adoption, which is
primarily concerned with child welfare, Roman adoption served the interests of
adult men who needed heirs (Peppard, 2011, 51-52, 60; Walters, 2016, 46-48).
The persistent demographic realities of the ancient world made this need acute.
High infant and child mortality — estimated by some scholars at close to fifty per-
cent — combined with the early deaths of fathers, meant that many Roman fami-
lies found themselves without a suitable male heir (Walters, 2016, 34; Betsworth,
2015, 11-13; Bakke, 2005, 24-33)." The legal standing of the adopted son within

8  The phrase “Greco-Roman” adoption is conventional but imprecise. Greek and Roman adop-
tion practices differed (see Peppard, 2011, 51-60; Walters, 2016, 34-50). For simplicity, I use
“Roman” hereafter unless a specifically Greek element requires distinction.

9 Peppard notes that while the jurist Gaius proclaimed the father’s authority unmatched among
other peoples (Inst. 1.55), historians have argued that in practice Roman fathers were not
usually the despots their law permitted them to be (Peppard, 2011, 51).

10 On the procedures and various forms of Roman adoption practices, see Walters (2016, 46—49)
and Peppard (2011, 51-59).

11 Walters notes that perhaps as many as one-third of all Roman children lost their father before
puberty, and another third before age twenty-five (Walters, 2016, 34-35). On the emotional
impact of child mortality, Betsworth cautions against concluding that high mortality rates
produced emotional indifference (Betsworth, 2015, 12, 14-17).
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his new familia, however, was unambiguous. The Roman jurist Gaius states ex-
plicitly: “Adoptive sons in their adoptive family are in the same legal position as
real sons” (cf. Gaius, Inst. 2.136; cited in Walters, 2016, 48).

Roman adoption thus existed to serve the adopter. Its purpose was to ensure
the survival of the father’s lineage, property, reputation, cult, and genius — not to
provide a child with a home or a sense of belonging (Peppard, 2011, 60; Walters,
2016, 46). This instrumental valuation extended to how Roman culture assessed
children more broadly. Children were valued less for their present qualities than
for their potential to become competent adult citizens (Bakke, 2005, 15-22; Bets-
worth, 2015, 8-9).

The political significance of Roman adoption is most visible in imperial suc-
cession practices. As Walters observes, in the first two centuries of the empire,
only three emperors — Claudius, Vespasian, and Marcus Aurelius — were succeed-
ed by biological sons; the remainder relied on adoption to secure the transition
of power (Walters, 2016, 35). The most consequential case was Augustus, whose
claim to power rested in substantial part on his adoptive relationship with Julius
Caesar (Peppard, 2011, 47-48; Walters, 2016, 48). Imperial adoptions were pub-
licized across the empire through various media (Peppard, 2011, 50-51). Fur-
thermore, the emperor’s formal title of pater patriae (“father of the fatherland”)
extended the familial logic to the entire Roman world. As Seneca argued, the title
signified not merely honorary status but the actual exercise of patria potestas
over the Roman people as a whole (Seneca, Clem. 1.14.2; discussed in Peppard,
2011, 60-67). The empire was thus ideologically constituted as a vast household
under the emperor’s paternal authority — a framework deeply familiar to the early
Christian communities living within it.

2.2 Chosen Family of My Son, My Firstborn

Unlike the Greco-Roman world, the Jewish scriptural tradition did not de-
velop a formal legal institution of adoption. The technical term vioBeoia does not
appear in the Septuagint, and there are no adoption codes in the Hebrew Bible
(Fitzmyer, 1993, 500; cited in Walters, 2016, 36). Parker has argued, however,
that while the Hebrew Bible lacks explicit legal regulation of adoption, various
terms — to take (1P%) as a son or daughter, to proclaim (X7?) a name — are widely
attested in the ancient Near East as indicating adoptive relationships, and the He-
brew Bible “bears witness to a wide range of adoption portrayals,” including the
cases of Moses (Exod 2:1-10), Ephraim and Manasseh (Gen 48:5), and Esther
(Esth 2:7, 15) (Parker, 2024, 24-26; see also Kozlova and Quine, 2024, 1-7).
Our primary interest here, however, lies not in these individual cases and in the
non-existent legal institution, but in the metaphorical deployment of familial lan-
guage for the covenant relationship between YHWH and Israel.
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Throughout the Hebrew Bible, the relationship between YHWH and Israel
is portrayed with unmistakably filial terms. At the founding moment of the na-
tion, God declares to Pharaoh: “My son, my firstborn, is Israel” (MT: 153 "12
and LXX: viog npwtdtokdc, Exod. 4:22). Deuteronomy 14:1 addresses the entire
people as “children of YHWH your God,” and the prophets repeatedly invoke
this parent-child bond (cf. Isa 63:16; 64:8; Jer 31:9; Hos 1:10). Israel’s “elec-
tion” entails a unique and exclusive filial relationship to the universal, sovereign
deity (Burrell, 2024, 189-90; Walters, 2016, 64). This familial language, how-
ever, functions very differently from Roman adoption. It expresses not a legal
transaction transferring potesias but a covenantal relationship grounded in divine
initiative and collective identity.'

The foundation of this collective familial identity lies in the Abrahamic cov-
enant and the narrative traditions of Genesis. God’s promises to Abraham — to
make of him “a great nation” (Gen 12:1-3), to multiply his descendants like the
stars (Gen 15:5), and to establish an everlasting covenant sealed by circumcision
(Gen 17) — create a framework in which belonging to Israel means belonging to
Abraham’s chosen family. As Wright has argued, the Genesis ‘“Family Story”
constructed communal identity by showing that Israel’s diverse population could
all be traced to a single ancestral family (Wright, 2023, 275-76). The very cre-
ation of this genealogical narrative was itself a response to the catastrophic rup-
ture of the Babylonian destruction. Scattered communities, thus, needed a shared
story that could bind them together, and the scribes who shaped the biblical cor-
pus responded by constructing a national narrative in which Israel had existed
as a people long before it had a state or a king (Wright, 2023, 277-78, 288-89,
466—-67). Identity markers shifted from physical borders and political institutions
to kinship, covenant, and sacred text (Wright, 2023, 291, 334-35, 418-19).

Burrell’s analysis adds an important eschatological dimension. The prophet-
ic tradition ultimately envisions not only the restoration of scattered Israel but the
symbolic inclusion of the nations themselves into the Zion community. In Isaiah
19:24-25, Egypt and Assyria are placed on equal footing with Isracl as YHWH’s
people; in Psalm 87, the nations are depicted as “born in her [i.e., Zion]” (MT:
727722, LXX: éyevnOn év avtij) As Burrell observes, in these texts “adoption is
tantamount to election” (Burrell, 2024, 211, 205-10). The Jewish tradition thus
constructed communal identity through sacred narrative, genealogical memory,
and covenantal promise. They were a chosen people because they were first a
chosen family.

12 On the development of children’s identity within Jewish and Greco-Roman contexts, see the
methodological discussions in Garroway (2019, 67-90) and Martens (2019, 223-43).
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2.3 The Christian Synthesis — koivi kticig

Early Christian writers inherited these two different frameworks. The Roman
tradition offered a legal vocabulary and a set of concrete social practices — adop-
tion, inheritance, patria potestas — that articulated how an outsider could become
an insider within a familia. The Jewish tradition offered a covenantal vocabulary
grounded in sacred narrative — election, divine fatherhood, Abrahamic descent
— that articulated how an entire people could understand itself as God’s family.
Early Christian writers synthesized these traditions into a new theological vision
centered on a messianic figure.

Paul’s letters show this synthesis at work. He is the only New Testament
writer to use the technical term viobeoia (all five occurrences are in the Corpus
Paulinum: Gal 4:5; Rom 8:15, 23; 9:4; Eph 1:5)."* The term is absent from the
LXX and from all other ancient Jewish literature, confirming that Paul drew it
from Greco-Roman legal discourse (Walters, 2016, 35-37; Scott, 1992, 13-57).1
Yet Paul infuses this Roman terminology with Jewish covenantal content — the
Abrahamic promise, the Spirit, and inheritance. Peppard rightly notes that Paul’s
concept of divine sonship is oriented toward the future — toward the inheritance
that awaits — rather than toward the moment of origin, mirroring the forward-look-
ing logic of Roman adoption practice (Peppard, 2011, 136).

The paradigmatic text is Galatians 3:23—4:7, where Paul uses an extended
household metaphor to argue for Jewish-Gentile equality in Christ. As Walters
has shown, inheritance is central to the argument, and adoption enters the dis-
cussion precisely because Paul is considering who qualifies as an heir (Walters,
2016, 51). Paul envisions a Roman household in which minor children (vijmiot)
are entrusted to tutors and guardians until the appointed time of adulthood (Pep-
pard, 2011, 136). The movement of the argument is from slavery to sonship to
inheritance. God sent his Son to redeem those under the law, so that “we might
receive adoption (trv vioOeoiav) as sons” (4:4-5), culminating in the declaration
that “if a son, then an heir” (4:7). The Roman legal framework is unmistakable:
the technical term viofeoia, the inheritance logic, and the axiomatic principle that
sonship entails heirship. But the content is thoroughly Jewish: the heirs are Abra-
ham’s offspring (3:29), the Spirit cries “Abba, Father” (4:6), and the inheritance
is according to the promise made to Abraham (3:29).

13 For the thorough analysis of the semantic field of vioBeoio in the Greco-Roman world, see
Scott (1992, 13-59).

14 Though Josephus and Philo were familiar with adoption, viofesio does not occur in any an-
cient Jewish literature. Yet Philo speaks of Abraham as God’s “made” (giocmomntdg) son in De
sobrietate 56; see further in Garcia Martinez (2007, 96).
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Paul also draws on an aspect of adoption practice that carried particular theo-
logical freight. In Greek law, a family could give up a son for adoption to free
him from a debt; Plutarch’s metaphorical use of this convention (Plutarch, Mor:
562F) confirms its currency in Paul’s time (Walters, 2016, 53—54). Paul fore-
grounds this redemptive dimension: the verb é€ayopalw (“to redeem, buy back’)
in Gal 4:5 presents adoption as liberation from prior bondage, a radical status
change in which the adoptee enters the new family free of all former obligations
(Walters, 2016, 53—55; Peppard, 2011, 136-37). The result is a universal family
transcending ethnic, social, and gender boundaries: “There is neither Jew nor
Gentile, neither slave nor free, nor is there male and female, for you are all one
in Christ Jesus” (3:28).1

In Romans 8:12-25, Paul further develops this synthesis by introducing a
dual temporality into the adoption metaphor. Walters observes that this already-
and-not-yet structure would have been readily intelligible to Roman audiences,
since some adoptions took effect during the father’s lifetime while others were
executed through the provisions of a will (Walters, 2016, 63; cf. Peppard, 2011,
135-39; and Scott, 1992, 244-46). The passage is dense with familial language:
believers are “children of God” (téxva 0eod) and “heirs of God and co-heirs with
Christ” (kKAnpovopot pgv 0eod, suykinpovopotl 8¢ Xpiotod) (8:16—17), and the
Spirit functions as the “Spirit of adoption” (mvedua vioBesiac, 8:15)' and “first
fruits” (v arapynv 1od Tvedpatog), guaranteeing the whole inheritance to come
(8:23). The passage also carries a subversive political charge. Paul’s inheritance
language in Romans, as Forman has argued, subverts Roman imperial expecta-
tions by designating those who believe rather than the powerful as God’s rightful
heirs (Forman, 2011, 171, 231-32; as discussed in Walters, 2016, 63). Adoption
is thus tied not merely to legal status but to suffering, transformation, and future
glory (cf. 8:17). This is no longer Roman adoption repackaged but a theologically
transformed vision in which a// creation groans for the revelation of God s adopt-
ed children (cf. 8:19-22).

The discourse of divine familial belonging extends well beyond Paul’s ex-
plicit vioBeoio terminology into other early Christian writings, both within and
beyond the canonical boundaries. The Fourth Gospel, for example, articulates
a theology of divine childhood through belief rather than ethnic descent: those
who receive the Logos and believe in his name are given “authority” (éovcia) to
become “children of God” (tékva 0gov), born “not of blood or of the will of the
flesh or of the will of man, but of God” (John 1:12—13). The First Letter of John
echoes this, exclaiming that believers should be called “children of God” (tékva

15  For the discussion about Paul’s usage of the adoption language as Gentile-inclusive, see John-
son Hodge (2007, 67-77).

16  For the detailed analysis of the mvedpa viobeoiag, see Scott (1992, 244—66) and Dunn (1988,
446-64).
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Beod KAnBduev), adding its own already-and-not-yet dimension: “what we will
be has not yet been revealed” (1 John 3:1-2). In the Synoptic tradition, Jesus
redefines family itself — “whoever does the will of God is my brother and sister
and mother” (Mark 3:35 and parallels) — while the Lord’s Prayer addresses God
corporately as “Our Father” (Matt 6:9), constituting the community of disciples
as a family of children with a shared divine parent (Betsworth, 2015, 45-47).

This familial discourse was not confined to what would later become the ca-
nonical writings. The apocryphal 3 Corinthians, a Pauline pseudepigraphon pre-
served in The Acts of Paul, employs the metaphor of adoptive sonship (vioBecia)
when summarizing Christian doctrine (Peppard, 2011, 137; Schneemelcher,
2003, 2:217, 254-56). The Shepherd of Hermas, one of the most widely read texts
of the second century, develops an elaborate parable in which a slave’s exemplary
service leads to his being made co-heir with the master’s son — an image that, as
Peppard argues, reflects the Roman social world of manumission and adoption
(Peppard, 2011, 148-52; also Osiek, 1999, 18, 23). These texts demonstrate that
familial and adoptive discourse was pervasive across the spectrum of early Chris-
tian literary production.

What did, therefore, early Christians retain from the two traditions, and what
did they transform? From Roman adoption, they retained four essential elements.
First, the legal-institutional vocabulary: Paul’s viofecia and the associated inher-
itance logic provided the conceptual apparatus through which incorporation into
God’s family could be articulated as a concrete change of status. Second, the prin-
ciple that adopted and biological sons possessed equal standing, which enabled
Christian writers to argue that Gentile believers held the same position as Jewish
believers within God’s family (cf. Gal 3:28-29). Third, the forward-looking, in-
heritance-oriented logic of Roman adoption (Peppard, 2011, 137). Fourth, the
macro-political analogy between household and polity. Just as the emperor’s role
as pater patriae reconceived the entire empire as a household under his paternal
authority, early Christian writers presented the Kingdom of God as a family, with
God as Father and believers as adopted children and co-heirs (cf. Rom 8:14-17;
Gal 4:4-7; Peppard, 2011, 60-67).

From the Jewish scriptural tradition, early Christian writers retained equally
fundamental elements. First, the intimate, relational language of divine father-
hood and filial belonging (Burrell, 2024, 189; Walters, 2016, 64). Second, the
Abrahamic framework: Paul explicitly identifies believers as Abraham’s offspring
and heirs according to the promise (Gal 3:29), grounding the new community’s
identity in the genealogical and covenantal categories of Jewish sacred narrative
(Walters, 2016, 51, 65; Wright, 2023, 275-76). Third, the eschatological hori-
zon of the prophetic tradition (Burrell, 2024, 205-11). Fourth, and perhaps most
fundamentally, the Jewish practice of constructing communal identity through
sacred literature centered on familial motifs. As Wright has argued, the biblical
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corpus itself emerged in significant part as an identity-building project (Wright,
2023, esp. 466—67). Early Christian writers engaged in an analogous literary en-
terprise, producing their own texts — gospels, letters, apocalypses — in which fa-
milial and adoptive language functioned as a primary mode of constructing the
identity of the new community.

The transformations, however, were equally decisive. First, whereas Roman
adoption was exclusive — typically involving one chosen heir selected to per-
petuate a single familia — the Christian vision was universal in scope, extending
adoption to all who believed (cf. Gal 3:28; John 1:12—-13). Second, whereas Jew-
ish covenantal sonship was bound by ethnic descent from Abraham, the Christian
framework incorporated Gentiles through faith and baptism without requiring
ethnic conversion. Third, and most significantly for our argument, whereas Ro-
man adoption served the needs of the human pater familias, the Christian vision
centered on those who need adoption. God does not require an heir to perpetu-
ate a threatened household. Building on Walters’s observation that Paul reframes
adoption around the adoptee’s status (Walters, 2016, 55; cf. also Peppard, 2011,
60), I argue that this constitutes a broader “inversion” of ancient adoption logic.
The inversion happens not on the level of agency (it remains with the adopter —
God initiates it), but on the level of purpose. Roman adoption existed because
a father needed a son; Christian adoption exists because children need a father.
Therefore (fourth), the Christian synthesis introduced a christological media-
tion absent from both prior traditions. Adoption occurs “through Jesus Christ”
(Eph 1:5), with the Spirit serving as witness and guarantor (Rom 8:15-16). The
messiah functions simultaneously as the unique Son and as the mediating agent
through whom all others receive their adoption (Peppard, 2011, 139-40, 148;
Scott, 1992, 221-66).

3. The Child Who Built a Family: The Messiah as Adopted and Adopter

At the heart of this synthesis stands a messianic figure with a peculiar charac-
teristic: Jesus entered the Davidic line through Joseph’s acceptance and serves as
the agent through whom believers are adopted into God’s family. He is, therefore,
in the logic of early Christian messianic discourse, both the adopted son and the
agent of divine adoption.

A terminological qualification is needed. When I call Jesus an “adopter,” 1
do not mean that Jesus functions as a pater familias who takes children into his
own household. The New Testament texts consistently present God as the adopt-
ing Father and messiah as the mediating agent — the one “through whom” (81 o0)
adoption occurs (cf. Eph 1:5; Rom 8:29). Jesus gathers people not into his own
household but into his Father’s. His authority is not paternal but filial — he extends
to others the relationship he himself enjoys with God. Nevertheless, the designation
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“adopter” remains apt insofar as Jesus is the active agent who reconstitutes famil-
ial bonds, redefines kinship, and incorporates outsiders into the divine family. He
adopts, so to speak, on behalf of the Father.

3.1 The Adopted Son of David

Early Christians who called Jesus the Messiah participated in an established
Jewish discourse in which ancestry often mattered. As Novenson has demonstrated,
messiahs in ancient Jewish and Christian texts are frequently identified by patro-
nyms (Novenson, 2017, 65-69). This does not mean that proper ancestry was uni-
versally determinative (Novenson, 2017, 69), nor that all messiahs were Davidic."’

Paul affirms that Jesus is “from the seed of David according to the flesh”
(éx oméppotoc Aavid katd oapka, Rom 1:3). As Novenson demonstrates, this
phrase echoes 2 Sam 22:51/Ps 17:51 LXX — the only place in the Greek Jewish
scriptures where yp1ot0g, onéppa, and Aavid all occur together in close proxim-
ity (Novenson, 2012, 168).!® All three Synoptic Gospels affirm Jesus’s Davidic
ancestry, though they demonstrate it in different ways (Novenson, 2017, 82—-86).

While ancient Jewish texts present the messiah-king as an adopted son of
God — usually referring to or alluding to Ps 2:7 or 2 Sam 7:12—14 — they appear
to know nothing of a messiah who requires adoption into the Davidic line itself
(Collins, 2010, esp. ch. 2 and 3).! The divine adoption (if mentioned) usually oc-
curs at enthronement or exaltation; the human lineage (if mentioned) is assumed.

The infancy narratives address a different situation: a messiah must be le-
gally adopted into the Davidic line. This constitutes a distinctively Christian de-
velopment in messianic literary discourse. Matthew most directly addresses the
necessity of adoption for messianic legitimacy. As Verseput has observed, Mat-
thew “has from the beginning to the end thrust the image of Jesus as the royal
Davidic Messiah to the forefront” (Verseput, 1987, 536; cited in Peppard, 2011,
13). Peppard identifies this as “the crux of the Matthean concern”: Jesus must be
“adopted into the kingly line of David at the behest of God” (Peppard, 2011, 13).

In Matthew 1:18-25, when Joseph discovers Mary’s pregnancy, he initially
plans to divorce her quietly (1:19). The angel’s intervention changes his course of
action (1:20), and Joseph, son of David, performs two actions that together consti-
tute legal adoption: he takes Mary as his wife (1:24) and names the child (1:25).
As Betsworth and Levin have argued, these actions are the legal mechanism by

17  For a detailed analysis of the diversity of messianic origins, see Novenson (2017, 65-113).

18  On the ambiguity of Paul’s Davidic messiah, see Bormann (2020, 175-98).

19  On Ps 2:7 as an adoption formula, see also the discussion in Peppard (2011, 106), who cites
Mowinckel (1954, 337). Peppard’s own treatment is more cautious than Mowinckel’s; he
situates the formula within a broader analysis of enthronement ideology rather than treating it
as straightforwardly adoptive.
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which Jesus enters the Davidic line (Betsworth, 2015, 78; Levin, 2006, 415-42).
The Moses typology in Matthew 2 reinforces this adoptive pattern. Both figures
are adopted into significant lineages — Moses into the Egyptian, Jesus into the
Davidic royal household (Betsworth, 2015, 81).%

Luke’s Gospel presents the same basic structure with different emphases.
Luke’s genealogy introduces the qualifying phrase: Jesus was “the son, as was
supposed (mg évopilero), of Joseph” (Luke 3:23), signaling that the genealogical
claim doesn’t operate through biological channels (Strauss, 1995).2! Luke also
weaves Davidic themes throughout his infancy narrative: Gabriel announces that
God will give Mary’s son “the throne of David, his father” (tov Opdvov Aowid 100
TaTpog avtod, 1:32); Zechariah prophesies that God “has raised up a horn of sal-
vation for us in the house of David, his servant” (1:69); the census brings Joseph
to Bethlehem “because he was of the house and lineage of David” (€€ oikov kai
matpldg Aavid, 2:4). The cumulative effect is to establish Jesus’s Davidic creden-
tials, yet the mechanism remains Joseph’s lineage.

The tradition of Joseph as Jesus’s adoptive father extends into non-canonical
literature. The Protevangelium of James (mid-to-late second century) portrays Jo-
seph as an elderly widower chosen to serve as Mary’s guardian (kndepav) (Hock,
1995). The Infancy Gospel of Thomas narrates episodes from Jesus’s childhood
in which Joseph functions as Jesus’s father in every practical sense (Aasgaard,
2009; Hock, 1995). These texts demonstrate that the adoptive framework was
widespread in early Christianity.”

Paul’s affirmation that Jesus is “from the seed of David according to the
flesh” (Rom 1:3) might appear to stand apart from this adoptive framework.
However, as Novenson has shown, the phrase kotd cdpko, when used in con-
junction with a mention of an ancestor, “simply means ‘genealogically’” — it does
not necessarily imply a contrast between biological and adoptive relationships
(Novenson, 2012, 168-70).

We must, however, be candid about the limits of this evidence. There is no
indication that Paul knew the infancy narratives (as we know them) or that he
conceived of Jesus’s Davidic descent in adoptive terms. Nevertheless, the broader

20 Combination and amount of Mosaic (e.g., evil king and his genocidal decree, Egypt, etc.) and
Davidic (e.g., Bethlehem, ‘shepherd of Israel,” child-king) details and parallels in Matt 2 fur-
ther confirm the argument. For a detailed analysis of the “son of David” motive in Matthew’s
narrative, as well as the extensive secondary literature, see Zacharias (2017, esp. p. 1-28).

21 Luke’s birth narrative also introduces the term mpwtdtoxog (firstborn) to describe Jesus (Luke
2:7), connecting him to the Temple dedication rituals for firstborn sons (Luke 2:22-24). This
designation will prove significant for the later christological adoption discourse (see Section 3.2).

22 Another witness to this is an interesting notion in the textual transmission history of Jesus’s
parents in Luke’s infancy narrative. Later scribes sometimes corrected verses 2:33 (6 matnp
a0Tod Kai 1 wp — Toone kol f untnp), 2:41 (ot yoveig avtod — o te Toone kai Mapiap),
and 2:43 (ol yoveig avtod — o te Toone kai 1 uqp), specifying that Joseph is not Jesus’s
biological father (see apparatus in Aland et al., 2012).
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cultural context makes the adoptive framework intelligible regardless of wheth-
er Paul himself held it. In the Roman world, the distinction between biological
and adopted sons carried no stigma and conferred no difference in legal stand-
ing.” For audiences shaped by Roman legal categories, adoptive Davidic descent
would not have undermined messianic legitimacy. From this perspective, the con-
vergence between Paul’s adoption theology and the infancy narratives’ adoption
traits is a convergence of cultural logic rather than of authorial intention.

3.2 To Whom am I Firstborn Brother?

Early Christians also introduced another emphasis: the explicit identification
of the messiah as the son of Abraham. As Novenson observes, the claim that “the
seed of Abraham is the messiah” (cf. Gal 3:16) is “at one level entirely uncon-
troversial, even tautologous,” but at another level proves “quite radical” (Noven-
son, 2012b, 103). Paul’s interpretive strategy depends on reading the Abrahamic
promises through the Davidic tradition. The phrase “your seed” (10 onéppa Gov)
appears in God’s promises to Abraham in Genesis and also in God’s promise to
David in 2 Samuel 7:12. The verbal and conceptual links between these texts
allow Paul to identify the Abrahamic seed with the Davidic messiah (Novenson,
2012, 138-42; Hays, 2002, 163-208).*

The rhetorical consequence is profound. If Christ is Abraham’s singular
seed, then those who are “in Christ” become Abraham’s offspring and heirs (Gal
3:29). The messiah’s identity as son of Abraham becomes the mechanism for
incorporating Gentiles into Israel’s inheritance without conventional prosely-
tism (Walters, 2016, 65; Johnson Hodge, 2007, 67—77). The messiah ben David,
who is also messiah ben Abraham, mediates the universal extension of covenant
belonging.

This marks a decisive turn. The messiah who (in selected Christian writ-
ings) required adoption for his own legitimacy now emerges as the agent through
whom others are incorporated into God’s family. The logic of early Christian
messianic discourse thus moves from adopted to adopter, and the Abrahamic con-
nection provides scriptural warrant for the inclusivity that follows.

This adopting work appears throughout the Gospel narratives in Jesus’s re-
constitution of familial bonds. When his biological family arrives seeking him,
Jesus redraws the boundaries of kinship: “Who are my mother and my brothers?”’
he asks, concluding that those who do the “will of God” are his brothers, sisters,
and mothers (Mark 3:33-35). The spatial arrangement in this scene reinforces the

23 Moreover, adopted sons in the imperial households were sometimes considered better than the
biological sons (cf. Pliny the Younger, Pan. 7.4-6; discussed in Peppard, 2011, 83-85).

24 Later Christian reception (especially liturgical hymnography) will add “third seed” to this
messianic metaphorical game, the “seed of woman” from Gen 3:15.
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point: the biological family stands “outside” (8£w), while those around Jesus are
implicitly “inside” (Betsworth, 2015, 45-46).%

As Betsworth has shown, the healing narratives illustrate what this recon-
stituted family looks like in practice. Mark’s intercalation of the haemorrhaging
woman and Jairus’s daughter (Mark 5:21-43) is particularly revealing. The two
stories are woven together narratively: Jesus is interrupted on his way to Jairus’s
dying daughter by the woman who has suffered for twelve years, the same span
as the girl’s entire life. Both figures are “daughters” in the resolution. Jesus ad-
dresses the woman as daughter (Buydnp, 5:34), a familial term that restores her
to communal belonging after years of exclusion, while Jairus’s little daughter
(Bvydatplov, 5:23) is restored to her father and her household. The intercalation
binds their fates together. Both daughters are brought back into the family, one
through a word of kinship, the other through the reversal of death itself (Bets-
worth, 2015, 47-52). The Syrophoenician woman (Mark 7:24-30) extends this
pattern across ethnic boundaries. When Jesus presents the riddle of children and
bread — “let the children (ta téxva) be fed first, for it is not proper to take the
children’s bread and throw it to the puppies (toig kuvapioig)” (7:27) — the woman
does not contest the metaphor but expands it: even the puppies under the table
eat the children’s (t®v madiowv) crumbs (7:28). Her response effectively wid-
ens the realm of dear children (10 moudiov) so that it encompasses her and her
own little daughter (Buydrplov, 7:25), a Gentile child beyond Israel’s borders
(Rhoads, 2004, 80-90; Betsworth, 2015, 52-56). Jesus accepts the expansion,
and the daughter is healed. Matthew’s parallel story, featuring a Canaanite wom-
an, also plays a similar narrative boundary-crossing game, extended to the an-
cient rivalries (Betsworth, 2015, 88-91). In Matthew’s account of the centuri-
on’s servant (naig), the boundary-crossing reaches its furthest extent: a Roman
officer’s faith prompts Jesus to declare that “many from east and west will come
and will recline at table (dvoxAbncovtat) with Abraham and Isaac and Jacob in
the kingdom of heaven” (Matt 8:11). The progression traces an expanding circle
of familial incorporation — from Jewish daughters restored to their community,
through a Gentile mother who widens the scope of Jesus’s own metaphor to in-
clude her daughter, to a Roman representative of empire whose faith anticipates
the universal Abrahamic family.?

The new family has several distinctive features. As Betsworth notes, daugh-
ters hold an equal place with sons — a point made explicit when Jesus names

25  See interesting interpretations about Mark’s description of Jesus’s biological family in Best
(1972, 233-35) and Wenham (1975, 295-300).

26 The daughter of Herodias (Mark 6:17-29) offers a counter-image: a child caught in a house-
hold of political violence, manipulated and complicit in murder. Without the reconstituting
work of Jesus’s new family, children remain vulnerable to the distortions of earthly power
structures (Betsworth, 2015, 56-62).



22 Veljko Bira¢

“brother and sister and mother” as members of his reconstituted household (Mark
3:35; Betsworth, 2015, 46). More striking, however, is the absence of earthly fa-
thers. When Jesus promises that those who have left family (including fathers) for
his sake will receive “a hundredfold now in this time — houses, brothers, sisters,
mothers, children, and fields” (Mark 10:30), the list conspicuously omits fathers
because the only pater familias in this household is God (Peppard, 2011, 127-29;
Betsworth, 2015, 46; Hellerman, 2001, 59-72).

Paul’s language of Christ as mpwtdtorog (firstborn) captures this dynamic.
Believers are “predestined to be identical (cOppoppog — of the same form) to the
image of his [i.e., Father’s] Son, so that he might be the firstborn among many
brothers” (Rom 8:29). The designation “firstborn” does not isolate the messiah
from his siblings but relates him to them — he is firstborn precisely among many
brothers (év moAloig GdeA@oic). The Christian messiah as firstborn inverts the
expected logic: rather than guarding his privileged position, firstborn labors to
multiply the number of those who share it. Believers become “heirs of God and
co-heirs (cuykAnpovopor) with Christ” (Rom 8:17) — the term emphasizes par-
ticipation rather than subordination. The firstborn shares rather than hoards; the
inheritance expands rather than divides. (Walters, 2016, 63—65; Peppard, 2011,
135-40; Dunn, 1988, 484-85; 495).%7

3.3 From Words to Deeds

The vision of the Kingdom as an adoptive family carried significant social
implications, particularly for how children and the vulnerable were perceived.
The connection between messianic adoption discourse and the practical treatment
of children is not drawn explicitly in any single text. However, it emerges as a
cumulative cultural logic in many of them.

In the Greco-Roman philosophical tradition, children were defined by their
deficiency. The Greek term vimot and the Latin infantes designated them as
“non-speakers,” lacking full participation in the rational world (Bakke, 2005,
15-18; Betsworth, 2015, 8-9, 186). Against this background, the Christian theo-
logical revaluation of childhood proved noteworthy. The household codes of Co-
lossians and Ephesians address children directly alongside other household mem-
bers, presupposing their presence and active role in the worshipping community
(cf. Col 3:20; Eph 6:1-4; see Bakke, 2005, 153-54; Betsworth, 2015, 28-29).
The codes also place reciprocal obligations on fathers (Eph 6:4; Bakke, 2005,
154-56, 175-77).

Perhaps the most concrete expression of this transformed vision was the
Christian critique of expositio. The Didache (2.2) and the Epistle of Barnabas

27  See also, Dunn’s comments (1988, 446-95) on “Spirit of sonship” and “Spirit of firstfruits” in
Romans 8.
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(19.5) instructed believers not to kill children; the Letter to Diognetus (5.6) notes
that Christians “do not expose their offspring” (Bakke, 2005, 116-21). Justin
Martyr (I Apol. 27, 29) and Tertullian (Apol. 9.7-8) likewise condemn expo-
sitio (Bakke, 2005, 121-24). While Bakke is cautious about attributing direct
causation, he notes that this sustained moral critique, among other factors, could
have contributed to Emperor Valentinian’s criminalization of child exposure in
374 CE (Bakke, 2005, 135-36; see also Harris, 1994, 21-22).

The community formed by the adopted adopter thus extended the logic of
messianic adoption into practical ethics. Care for the vulnerable was not an in-
cidental feature of early Christian social life but seems to be a structural conse-
quence of conceiving the Kingdom as an adoptive family of those in need.

4. Conclusion

This paper has argued that early Christian writers constructed a distinctive
vision of communal identity by synthesizing Greco-Roman adoption practices
with Jewish covenantal family language, placing at its center a messiah who is
himself adopted. The genealogical puzzle with which we began — how can Jesus
claim Davidic descent if Joseph is not his biological father? — proves to be not
merely a narrative problem to be solved but a generative paradox that shaped
early Christian self-understanding.

The messiah’s dual role as both agent of adoption and recipient of adoption
represents a significant innovation in ancient familial discourse. Early Christian
writers brought Roman and Jewish traditions into dialogue through a messiah
who occupies both positions. Jesus requires Joseph’s legal acceptance to enter
the Davidic line and ultimately survive in the cruel world. Yet, this same Jesus
becomes the agent through whom others are incorporated into God’s family. The
child who required protection from Herod’s violence becomes the protector of all
who come to him.

This christological pattern generated what I have called an inversion of an-
cient adoption logic — not in agency (God remains the initiator) but in orienta-
tion. Whereas Roman adoption existed because a father needed a son, Christian
adoption discourse exists because children need a father. The Kingdom of God,
reimagined as an adoptive family, opened its doors not to those who could per-
petuate its status but to those who needed what it offered: belonging, protection,
and inheritance (theologically said: salvation).

Three implications follow. First, for the study of early Christian origins, adop-
tion discourse was not merely decorative language but a constitutive element of
Christian identity formation. Second, for the study of ancient messianic language,
this analysis confirms and extends recent scholarly emphasis (particularly Nov-
enson’s) on messianism as a flexible discourse. The “adopted adopter” represents
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a genuinely novel contribution to ancient messianic imagination. Third, for un-
derstanding how communities use language to create alternative social realities,
early Christians reimagined the cosmos itself as a household in which the stan-
dard logic of power and inheritance was transformed. The emperor claimed to
be pater patriae; Christians proclaimed a different Father and a different family,
one entered not by birth or imperial decree but by adoption through the messiah.

The firstborn among many brothers (Rom 8:29) remains a firstborn — but his
distinction lies not in hoarding privilege but in sharing it. The inheritance he se-
cures is not diminished by division but expanded by multiplication. And the family
he gathers is composed of those who, like him, once needed adoption and found it.
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Introduction

Artificial Intelligence (Al) is a specific symbol of the information society of
the late moderna.? Its emergence and its constant progressive connection with In-
formation and Communication Technologies (ICT)? are already being described
as revolutionary events and are compared to key historical inventions that repre-
sented crucial epochal turning points (printing or the steam engine). Since the new
developments that Al is achieving are so significant that they touch all aspects of
human existence, and that they fundamentally change human knowledge, com-
munication with others, but also with the environment, as well as the modalities
of work, approach to culture and understanding of art, the new phenomenon has
been the central reality of multidisciplinary scientific analysis since its beginning.
The aim of the study is primarily to determine and deepen all the implications
of artificial intelligence: anthropological, sociological, psychological, pedagog-
ical, didactic, technical, ethical, but also theological. This paper tends to offer a
kind of introduction to the Christian (Catholic and Orthodox) assumptions of this
challenge, which in its concrete form has never been found in the history of the
Church and its theology, but in a deep ontological vision it can be perceived in
some earlier phenomena, which today need to be creatively reinterpreted.

In order to limit and concretize such a broadly stated research intention, we
will present and analyse one important and modern document of the magisterium
of the Catholic Church, Antiqua et nova, published in January 2025.* This offi-
cial church commentary refers directly enough and with good arguments to the
firm positions of Roman Catholic theology on the phenomenon we are dealing
with. The document is direct in defining man and the new phenomenon, as well as
explicit in issues concerning the relationship between artificial and human intelli-
gence, which is the explanatory subtitle of the text. As such, avoiding evasiveness
and ambiguities, this text becomes the guide for all further written works of Roman

2 This paper was presented at the 10th Annual International Academic Conference “Challenges
Facing Religion and the Church in the Postmodern Digital Society”, organized by The Insti-
tute of Social Sciences, Belgrade - Forum for Religious Issues and ISS Center for Sociological
and Anthropological Research and The Center for Empirical Research of Religion, Novi Sad,
held on 5-6 September 2025 at Srebrno Jezero, Serbia.

3 Information and Communication Technologies in terms of content and application, the con-
cept is broader than the general term IT.

4 The original version in Italian, which we use in this work, is available at: Antiqua et Nova.
Nota sul rapporto tra intelligenza artificiale e intelligenza umana. Available online: https://
www.vatican.va/roman_curia/congregations/cfaith/documents/rc_ddf doc_20250128 anti-
qua-et-nova_it.html (February 1, 2025). The same website also contains official translations
into English, Spanish, French and German. We also consulted the first three of these when
translating the document. All quotations from this note will be marked with the abbreviation
AN and the number of the paragraph to which they refer.
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Catholic theologians in the extremely challenging sphere of the relationship be-
tween theology and science.

Considering the introductory assumptions of this paper, its division is obvi-
ous. After the first part, which aims to convey authentically the ideas and inten-
tions of the document Antiqua et nova, there follows an analytical chapter, which
is followed by a critical part from the point of view of comparative theological
anthropology. The conclusion of the research moves resolutely in the direction of
the urgent need to affirm the dignity of the person, a category that was discovered
and brought to the world by the Christian faith and theology, particularly during
the turbulent 4th century, when the struggle for the Orthodox expression of the
Three Divine Persons was identified with the struggle for a precise description of
the uniqueness and unrepeatability of the Auman person.

1. Antiqua et nova. Comment (Note) on the Relationship Between
Artificial and Human Intelligence

On January 28, 2025, the day of the liturgical celebration of the teacher of
the Catholic Church, St. Thomas Aquinas, two important departments of the Ro-
man Curia, the Dicastery for the Doctrine of the Faith and the Dicastery for Cul-
ture and Education, issued an official note on the relationship between artificial
and human intelligence, entitled Antiqua et nova (Old and New). The note was
signed by the Cardinal Prefects of the aforementioned departments, Victor Manu-
el Fernandez and José Tolentino de Mendonga, with their secretaries, after having
received the blessing for it from Pope Francis at a reception two weeks earlier (Ex
Audientia Die 14. 12025).

The title of the document is specific, since it refers to the words of Mt 13:52
about the host “who brings out of his treasure what is new and what is old”, which
are now applied to wisdom. The note, namely, begins with the words: “With wis-
dom both ancient and new, we are called to reflect on the current challenges and
opportunities poised by scientific and technological achievements, particularly
by the recent development of Artificial Intelligence” (AN 1). Within the intro-
duction (AN 1-6), the gift of intelligence (il dono dell’intelligenza) is observed as
one of the essential aspects of man as “the icon of God”, provided that this gift is
realized with the responsible use of reason (razionalita). Therefore, man’s scien-
tific and technological abilities are integral parts of his “humanity”. Within this
framework all anthropological and serious ethical issues related to Al are being
considered, in the difficult circumstances of a modern pluralistic society, which
has created the crisis of truth.

The following two chapters, according to the methodological guidelines of
the introduction, reflect on what Al is (AN 7-12) in the broader context of deter-
mining the intelligence in general, in the philosophical and theological tradition
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(AN 13-35). These two sections of the document (II-1II) are very important be-
cause they lay the foundation on which all further synthetic insights of the text
are built, which primarily concern the realistic assessment of the relationship be-
tween Al and almost all spheres of human private and social life (economy, work,
health, education, information, ecology, military industry, privacy, relationships
with God). Therefore, it is important for the authors of the note to underline the
differences that exist between human intelligence and Al and to conclude that this
difference is in essence, and not in the level: “Al can perform tasks in a sophis-
ticated way, but it cannot think” (AN 12). It imitates the execution of cognitive
tasks set by humans, by making decisions based on given quantitative parameters,
using mathematical instrumental logic (cf. AN 30-32). Thus, it becomes evident
that Al uses the partial experience of a human being, without abstraction, emo-
tion, creativity, without aesthetic, moral and religious feelings (AN 11). Clearly
speaking, Al is a means, not an end. From here arises another crucial difference
between artificial and human intelligence: the latter is an embodied intelligence
(un’intelligenza incarnata). As such, it is sensitive to all bodily experienced
events (for example pain or illness), which are also embodied in it and build
an internal content that enriches our lives (cf. AN 31-33). Therefore, Al, being
disembodied, is at the same time deprived of the possibility of true relationships
and of opening “itself” to truth and goodness. Therefore, “its capacities, though
seemingly limitless, are incomparable with the human ability to grasp reality”
(AN 33). Al is particularly incapable of comprehending the ultimate questions of
human intelligence or of the future of the human beings (cf. AN 29).

“As an expression of the divine image within the person, human intelligence
has the ability to access the totality of being, contemplating existence in its full-
ness, which goes beyond what is measurable, and grasping the meaning of what
has been understood” (AN 29). With this approach, the authors of the document
assign a contemplative dimension to human intelligence and thus point to the
uniqueness and particularity of human intelligence. Man is unique in the entire
scope of the created beings, but despite his nature being fragile, delicate and
susceptible to illness, he is also unrepeatable even in the complete scope of ev-
erything he creates technologically, including Al

The fourth part of the document analyses the role of ethics in the develop-
ment and use of Al (cf. AN 36-48). The chapter delves deeper into ethical and
anthropological issues, relevant to the specific issue. It starts from the crucial
importance of “moral responsibility grounded in the dignity and vocation of the
human person.” (AN 39). Here, the man is described as one who has the gift of
freedom given by God, through which moral perfection is achieved. A machine
is not a moral subject, only man is guided by a “moral conscience”. Therefore,
the ethical dimension is of primary importance: a morally responsible man de-
signs systems and determines their goals, always respecting the supreme value
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of human dignity and the common good (cf. AN 42). Thus, the principle of re-
sponsibility is introduced into the analysis. Responsible use is required in the
application of ethical principles, at every step, in every single operation carried
out by the Al and in every phase of the decision-making process (cf. AN 39 and
48). The responsibility is shared: by scientists, users and church people. The re-
sponsibility of the Al users is particularly underlined, because they are tempted to
become dependent on the machine (its answers and recommendations) in the face
of every life challenge and, thus, become incapable of personal decision making.

After identifying the basic ethical principles in the use of Al, the document
moves on to the fifth chapter, “Specific Questions” (cf. AN 49-107), which seeks
to indicate how the basic ethical assumptions set forth can be applied in real life.
In all aspects of human individual and social life (economy and work (cf. 64-70),
healthcare (cf. 71-76), education (cf. 77-84), (mis)information (cf. 85-89), abuse,
privacy and control (cf. 90-94), ecology (cf. 95-97), war (cf. 98-103), relationship
with God, in paragraphs 104-107), Al should be a means of improving all these
spheres and interpersonal relationships within them, and not some novum that
receives authorization from its creator to algorithmically judge everything that
makes up human life. Thus, in the final paragraphs of the fifth chapter, the au-
thors rightly warn of the danger of reversing roles and falling into a subtly hidden
idolatry: “By turning to Al as a perceived ’Other’ greater than itself, with which
to share existence and responsibilities, humanity risks creating a substitute for
God. However, it is ultimately [...] humanity itself-which, in this way, becomes
enslaved to its own work” (AN 105).

The concluding reflections (part six) mention the unpredictability of the fur-
ther development of Al and indicate that the decisive importance in considering
this phenomenon is “to know how to evaluate individual applications of Al in
particular contexts to determine whether its use promotes human dignity, the vo-
cation of the human person, and the common good.” (AN 110). Again, one of the
key words is responsibility, which can only be that of man, not of a machine (cf.
AN 111). This requires the grace of God, seeing the world through God’s eyes,
but always understanding that “technological progress is part of God’s plan for
creation” (AN 117), which points towards the Paschal Mystery of Jesus Christ, in
the continual search for the True and the Good.

2. The Most Important General Insights

Positive and dialogical approach to scientific achievements

The AN is one of the rare documents of the Dicastery for the Doctrine of
the Faith which aim is not to warn against dogmatic errors, to correct them by
an official act, to express forms of opinion on certain topics, or to react strictly
to the wrong directions of contemporary civilization. This document does not,
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therefore, have that restrictive character, which underlies a large number of sim-
ilar notes, issued in the last few decades. Instead, readers are presented with a
text that aims to define Al and indicate the use of this tool, so that it too may be
included in civilizational progress, with respect for the dignity of the person and
the common good. Thus, Catholic theology, in continuity with the Second Vati-
can Council, offers one global positive vision of technology and science. These
innovations in science are an integral part of human intelligence, and the Church
encourages scientists, artists, and cultural workers to further explore them, pro-
vided that this gift of God is used correctly and wisely. The correct use of Al by
man means its orientation towards brotherhood, justice, and dignity, and concerns
not only the Church or church people, but the entire human race.

Embodied intelligence as an assumption of humanity

The issue of Al did not confine the perspective of the author of AN to some
spiritual problem setting. On the contrary, the authors insist that one of the key
shortcomings of Al is that it does not have a body, that it is disembodied, it does
not have a true material manifestation. This is both an important and very positive
point of this note. Incorporeal entities are not concrete, they are not real, because
they are not in a real relationship with other entities. Man is called to the risk of
encountering the other, with the challenging physical presence, to a face-to-face
encounter, or, in the words of Pope Francis, “body to body (corpo a corpo)”.’
As there is no incorporeal Christ, so there are no interpersonal relationships that
do not go through a concrete bodily encounter, a greeting, a handshake, a hug,
a kiss. Screens, video calls, robots or holograms can never replace this, because
they cannot be a substitute for sharing joy or sorrow and sacrificing for a loved
one. Even if they reach an exceptional level of intelligence, if the threshold of
imitating a human is astonishingly raised, Al will not be a personal being, but will
still remain an instrument, a tool in the hands of human persons. Therefore, it is
necessary to remind you here that the fight for the true human person also means
a merciless battle for the true person of the Lord Christ, and that means for the
incarnate Son of God, for his Body and for his Cross.

3. Synthetic Insights

3.1. Philological Review: The Danger of Humanizing The Machine

Although the note uses the term Al throughout, at one point, however, citing
a thought by Pope Francis, it clearly warns: the term Al can be misinterpreted. To
associate something artificial with intelligence threatens man’s uniqueness in the

5 Infootnote 123, the AN document quotes these very words from the papal exhortation: Fran-
cesco 2013, 1057.
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world. Al, therefore, is not seen as “an artificial form of human intelligence, but
as a product of it (uno dei suoi prodotti)” (AN 35). More specifically, Al is a tool,
not a person. The fact that Al ’creates’, *projects’ or "proposes’ (texts, images,
audio and video productions) does not make it a personal being.

This position, however, is often clouded by philological assumptions. The
vocabulary used to name this phenomenon, which is not used only in narrow
expert clubs of IT specialists, but also takes on a universal character, seriously
threatens to carry out a kind of pseudo-humanization of AI. Anthropomorphisms
are increasingly used in naming, but also in communication with Al. Instead of the
cybernetic name ChatGPT, Grok is now popular, which is claimed to be a more
rebellious and wittier chatbot than the previous ones. One can talk to it, it chats,
it becomes a part of everyday life. By naming it, this web framework becomes
more individualized, unique (pet), just like the name Al, which is now used almost
everywhere, exclusively in the singular. The Al expert, Franciscan Paolo Benanti,®
however, constantly emphasizes the need to use this phrase in the plural: artificial
intelligences (Benanti 2023, 572-586). This, he argues, creates an unbridgeable
gap between all these systems and the human person: the use of the plural indi-
cates the fragmentation of all artificial intelligences and their partiality, every time
they resemble or look like some human capacity. These socio-systems are actually
a whole galaxy of mutually different and completely inhomogeneous artifacts.
The above-mentioned machines, no matter how humanized they may seem, re-
main interchangeable machines. They can never be unique and unrepeatable.

The line of demarcation between the human and the artificial, between man
and machine, is becoming thinner. The humanization of the machine would in-
evitably lead to the robotization of man. Therefore, this philological note has its
theological repercussions, to which the section on comparative theology is ded-
icated. Before that, we will also look at some methodological critical insights of
the document AN.

3.2. Methodological Remarks: Sociology Over Theology

The optimistic approach to scientific achievements, technological progress
and to Al itself, which we have already said something about, reveals the dialog-
ical methodological basis of this note. AN articulates an affirmative, and not only
a corrective or judgmental approach to the contemporary world. Since the great
adjustment (aggiornamento) of Catholic thought and faith, expressed in the consti-
tution Gaudium et spes (GS) of the Second Vatican Council, the idea of progress
has received the blessing of the magisterium and has become an integral part of

6  Paolo Benanti is Professor of Moral Theology at the Pontifical Gregorian University, a member
of the United Nations High-Level Advisory Body on AI, a member of the Pontifical Academy for
Life, and one of the Italian government experts with a task to elaborate a national strategy for Al.
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the history of salvation and the Paschal mystery. The aforementioned positive
moment, however, also carries a certain amount of danger. Namely, the authors
of the document place the church’s thought, its theology and practice, partly care-
lessly, in a subordinate position to the above-mentioned primary aim, which we
have positively assessed. The Christian ethics of the AN document is so general
in character that, despite the attempt to place it within the framework of biblical
assumptions, it loses or neglects some specific Christian dogmatic features and
becomes dry and “diluted”, overly historical and only human. This can be corrob-
orated by a comparative analysis of the ethical positions of the AN and the moral
principles of various decisions, which have been made in recent years by inter-
national organisms and bodies, such as the UN General Assembly or UNESCO
(UNESCO 2023a; 2023b). The document we analyse becomes one in a series of
many notes and recommendations of a sociological, not theological, character, it
does not carry or emphasize the novum of the ethos of Christ.

What is the reason for such an approach? We believe that the motive, on the
one hand, can be found in the need for the document to be clear and acceptable
to all readers, but that we should not forget the broader context, which is the pon-
tificate of Pope Francis and the theology that was propagated during that period
(2013-2025). From the very beginning of his ministry as Bishop of Rome, particu-
larly through the encyclicals Laudato si’ (2015) and Fratelli tutti (2020), the issues
that the Pope addressed have been social and ecological in nature, with a clear need
for the results to have an ethical note and broad application. A deeper analysis of
the entire Second Vatican Council, including the aforementioned GS document,
points to the socio-political conditioning of the church’s opening and optimism
of the Kennedy era. The same approach, presented in a systematic manner, is also
observed in AN: some concrete, universally human moral action is sought in the
face of the challenge of Al the result of which must be the common good for all,
especially for the weak and marginalized.” This strong desire for popularization
and somewhat naive optimism?® negatively affected the entire document, left the
anthropological vision unexpressed and dulled the sharpness of its critical moment.

It is precisely these theological consequences of the aforementioned method-
ological assumptions that we will discuss in the following chapter.

7  Back in September 2019, he gave a speech at the seminar “The Common Good in the Digital
Age”. After that, many sermons or lectures by Pope Francis on the topic that AN also deals
with are recorded. During 2024, the number of interventions on the topic of Al is multiplying:
on January 1, 2024, he spoke about Al and peace, on January 24, 2024, about Al and the wis-
dom of the heart, and on June 14, 2024, at the G7 summit about the challenges of Al.

8  We have stated the view that Al can be classified as a good, provided it is used correctly and
wisely. However, it is difficult to speak of Al as something neutral. It is enough to recall our
common experience of shopping suggestions given to us by ordinary Internet browsers and
think about all the possibilities of Al in tutoring our private and social lives. There is already
a lot of talk about finding the optimal life partner, based on chat.
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3.3. AN in the Perspective of Comparative Theology: Special Attention to
Comparative Christian Anthropology

The constant assumption of Roman Catholic (but also of Orthodox) anthro-
pology is that the identity and vocation of man are illuminated only in the mys-
tery of the incarnate Son of God, the Lord Jesus Christ.” Christology is, there-
fore, the optics through which anthropology is viewed. The basic document of
the Catholic Church, its Catechism, for the purpose of clarifying and confirming
this position, quotes the following words of St Peter Chrysologus (5th century),
which in sublime way summarize the Christological and eschatological anthro-
pology of the entire Church of Christ:

St. [the apostle] Paul tells us that the human race takes its origin from

two men: Adam and Christ. [...] The first man, Adam, he says, became a

living soul, the last Adam a life-giving spirit. The first Adam was made

by the last Adam, from whom he also received his soul, to give him life

[...] The second Adam stamped his image on the first Adam when he

created him. That is why he took on himself the role and the name of the

first Adam, in order that he might not lose what he had made in his own
image. The first Adam, the last Adam: the first had a beginning, the last

knows no end. The last Adam is indeed the first; as he himself says: “I

am the first and the last.”"?

Taking these brilliant words of a Western Father (the Metropolitan of Raven-
na) and a Doctor of the Church into account, it seems very strange that the theo-
logical words about Christ are so modestly present in our document. Strictly
speaking, the very name of Christ is largely missing from the AN, since it is
literally mentioned only twice in the main text of the document of 117 paragraphs
with 215 footnotes.! When the teaching and belief that the paradigm of man is
the Second, that is, the Last (novissimus, eschatological) Adam is not sufficiently
emphasized, when the patristic position that man is the icon of the other is not in-
sisted on, then the essence of man, as an individual or person, begins to be sought
in history as the only truth of existence and in himself. The AN note suffers from a
Christological, but also of a Trinitarian deficit, which, as always, manifest them-
selves in an incomplete anthropology. The individualization of a person is evi-
dent: the icon is sought in some ’part’ of the human individual, which threatens the
9 The Second Vatican Council is explicit: “The truth is that only in the mystery of the incarnate

Word does the mystery of man take on light.” (GS 22).

10 St. Peter Chrysologus, Sermo 117 (Migne 1846, 520-521) in United States Conference of

Catholic Bishops 1994/2019, 92.

11  To this we can add three more quotes in the document, in which we encounter the word Christ

or Son of God (footnotes 25 and 133), which only confirm our position on the lack of Chris-
tological centrism of the note.
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integral theology of the icon with partialization. Instead of a theological analysis
whose topic is how or in which way man iconizes God, the answer is limited due
to the imprecisely posed question, which is in itself suggestive: what is the icon
of God in man? Bearing in mind that the philosophical and theological tradition,
which this document forces as crucial for defining man as a person, is reduced
to the trajectory of Aristotle — Augustine — Thomas Aquinas, the conclusions are
completely natural and expected. According to Augustine, for example, the man
is superior to animals, because they do not have reason or mind or intelligence
(ratio, vel mens, vel intellegentia).'> Very directly, just one sentence before this
one, which AN does not quote, the saint of Hippo claims: “As for us, my dearest
ones, we must remember that we are made in the image of God (ad imaginem
Dei), which is nothing other than intellect (nec alibi quam in ipso intellectu)”. We
find ourselves in the positions of Catholic anthropology, which finds in human
rationality (in the act of intelligere) the specific difference of man in creation. The
Western tradition (both philosophical and theological) recognizes parts of this act,
as ratio and intellectus, reason and intellect, analyses their properties (the former
to understand, analyse and judge, and the latter to comprehend the truth), but gen-
erally observing and concluding, rationality remains the image of God in man.

True, there is a certain number of statements according to which freedom is
identified as an essential component of human personality. We would call these
attitudes Eastern-Christian, according to their resonance and origin, nevertheless
it is soon realised that AN understands human freedom as a means leading to the
goal — moral perfection. Freedom is necessary for the achievement of conscien-
tious moral responsibility of the human person (cf. AN 39). Responsibility, how-
ever, is directly connected with laws, legal assumptions and rules for the use of Al
The situation is similar with the second assumption of Orthodox anthropology,
which forms an inseparable unity with freedom, which is love. It, like freedom,
falls under the categories of psychological-moralistic and rational nature, that is,
it is reduced to one of the many aspects of human action, and is not a conditio sine
qua none of his being, existence. Thus, love and freedom are two of the many
abilities by which man reveals himself to the world, and not a dual ontological ba-
sis of his being that is formed as a relationship, through the other, in community.

Therefore, to the Orthodox reader, it seems that in AN there are two anthro-
pologies, one closed or static and one open, dynamic, which can otherwise be
traced with the chronological and ontological boundary set by the Second Vati-
can Council.!* Contemporary Catholic anthropology is still waiting for a decisive
answer to the questions: is creation complete or not, was man created perfect,

12 Cf. Augustine of Hippo, De Genesi ad litteram libri duodecim 111, 20, 30 (Migne 1863, 292).
Or Augustine of Hippo, Enarrationes in Psalmos 54, 3 (Migne 1865, 629): the conclusions
of human beings are very different from those of animals, because humans have intelligence.

13 More about it in Mati¢ 2018, 75-77.
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and then became partially corrupted by the fall, or was he a child whom the Ped-
agogue leads with two Hands to the height of the growth of the eschatological
Prototype?

Conclusion

After all the facts presented and their analysis, we will offer a few closing
thoughts.

A positive approach to innovations in science, as integral parts of human in-
telligence, and the stance of the Catholic Church to encourage scientists, artists,
and cultural workers to further research and creativity, brings Western cosmol-
ogy closer to Eastern ktisiology, according to which God’s creation is not a fait
accompli, which is why man is not a finished being, but rather one who is still
working and awaiting his palingenesis and resurrection.

The refusal to understand man as algorithmically assessed, measured and
judged clearly expresses the protest of the Catholic Church against a closed in-
dividualistic anthropology. Man is not the sum of all possible, even very precise,
information about himself, because he is not a mathematical-logical machine.
God did not want him to be like that. He does not live in a digital world of im-
personal individuals. Eugene Zamiatin warned long ago that dictatorships tend
to make us individuals and numbers.'* AN also rises up against the dictatorship
of reason, searching for the deepest and most personal in man. It is on the trail to
find that root of humanity in freedom and love, but it seems that it does not reach
the end. The presence of elements of patristic personology does not mean, at the
same time, their dominance. Personality, as existence through the other, is diluted
by the teaching of the individual ratio as imago Dei and in its consequences. To
the specific question: whether a person can solve the problem that arises with the
emergence of the Al as a thinker or as a person (understood in the Cappadocian
expression, where the icon is personhood or freedom as ’autexusion’), a Western
person would, through logic, ethics or the legal system, opt for the first answer,
for rationality, and thus would return to the vicious circle of logic or ousiology,
and in fact, death.

And that vicious circle is the womb from which Al itself arose. It cannot
be fully judged unless the aforementioned cycle is abandoned, unless man and
society are ecstatically elevated, unless they take a step forward. Western anthro-
pology needs to continue working on the theoretical assumptions of the original,
patristic Christian personology in order to help the civilization it has created, and

14 “The multiplication table is more wise and more absolute than the ancient god: for the mul-
tiplication table never (do you understand — never) makes mistakes! There are no more for-
tunate and happy people than those who live according to the correct, eternal laws of the
multiplication table. No hesitation! No errors!”. Zamiatin 1952, 63-64.
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with it its child, Al, which is the fruit of faith in gnosis, the person, and reason,
in their evil transformation into profitability, factualism, technics, conformism,
and vulgar utilitarianism. The step forward is not in ethics as a moral code, nor
in the limitless expansion of a self-sufficient list of human rights and threatening
sanctions, but in a different view of man and the community it creates. In this
perspective of hope, we also listen to the final paragraphs of the document, ac-
cording to which the questions of the Al encourage the discovery of the relational
and communitarian dimension of society (cf. AN 110). However, we point out
that this is not about finding something completely new, but about returning to
the common holy Fathers of the ancient, undivided Christian Church, who gave
us the answer to the question of who the person is when resolving the problem of
the identity of the Father and the Son and the Holy Spirit.
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YBoa

Hanpenak menunuHcKe Hayke y OCIEIBIM JICIIeHHjaMa, He caMo y 00J1acTu
JIOKTOpCKE MeaulHe, Beh u y o0nacTu reHeTrke U OMOJIOTHje, UMIIPECHUBaH je
W YECTO MPEeBa3mIa3y TPAHUIIE JbYICKOT TIO3Hama. KOMITIIEKCHOCT TUCIIUTUINHE
1 MHTEPBEHIIN]E KOj€ j€ OIHUCY]y C€ M3 TEOJIOIIKOT KOHTEKCTa yIIIABHOM TyMade
Kao TUPEKTHO Mellame y MmianoBe boxje, MTo MOoACTHYe TEOIOTH]jy J1a JUCKYPC
YCMEPH Ka PEHHTEPIIPETUPAhY U MPEHUCIUTHBAKY CONCTBCHUX TPAJAUIHOHAI-
HUX cTaBoBa. KibyuHa nuTama Koja ce y PKBEHHM KPyroBUMa IIOCTaBIbajy 3a-
XTEBajy aHTAKOBakE CTPYUYHHX TEOJIOra, YHjH je 3a7aTakK Ja Ce MYJATHIUCIUILIU-
HApHUM MIPHUCTYNOM (TEOJNIOTHje U OMOMEIUITHE), TPEICTABE 3BAHNYHA YUCHa U
3aKJbYUKe KOju he mocTatn ycMepeme y CaBpeMEHIM HeoyMHIlaMa KOje OIlTe-
pehyjy BepHHKe.

OCHOBHH MPUHIIUIN TPABOCTaBHE OMOETHUKE 3aCHOBAHM Cy HA MPABOCIIAB-
HOj aHTPOIOJIOTUjHU U CTBapamy YoBeka 1o Juky boxjem. 1o nuky xoju ce noou-
ja pohemem, 4OBeK je CKIIOH Taay U ryoutky yma. Tex CBetom Tajuom Kpiirema
YOBEK je 00HOBJbEH U J00Hja moao0je boxkje, Ha Taj HAYKMH J10JIA3U JI0 AYXOBHE
pereHepaiiyje u ycrocraBlbamba 0CHOca ca borom.

Kao mro cnuka no6uja BpegHOoCT 300r OHOTa MITO MPHKa3yje, TAKO U YOBEK
0 JIMKY ¥ 107100jy BoxkjeM, mocToju u cThde BpeJHOCT Y OJIHOCY Ha OHOTa Kora
npukasyje. Y Onarocnose ognoca usmely bora u yoBeka, yOpaja ce TeHaeHLIU]a
Ka €CXaTOJIOIIKOM Kpajy, OAHOCHO yCaBpIIaBamy Yy 36MaJbCKOM JKHUBOTY, JJOK Ce
HE JIOCTUTHE CaBPIICHCTBO WM 000Keme ca TBopieM.3aaarak HCTpaKMBamba je
Jla ce ca CTAHOBHINTA TPABOCIABHE aHTPOIIOJIOTH]e, KpO3 3BaHUYHE WJIM HE3Ba-
HUYHE cTaBoBe [IOMECHUX MPaBOCITaBHUX [IPKABa, YKAXKE HA TUHAMUKY KOHTUHY-
HPaHOT Pa3Boja YOBEKA M MEIHUIIMHCKE TeXHoNoruje. JlnHaMuKa pa3Boja Hempe-
KHJHO yTHY€E Ha KpEeTame Ol UKOHE J10 110100ja, 0] CTBOPEHOT 10 HECTBOPEHOT U
Ol HECaBPLICHOT JI0 CaBPILICHOT.

3a mpaBoCiiaBHy OHMOETHKY, CJI000a U ayTOHOMHja HUCY TIOBE3aHE ca JIMY-
HOM TIPOW3BOJbHOIThY TarijeHTa Win Jiekapa, Beh ca ecXaToJOmKUM HCITYHhe-
BEeM cBake ocobe. ako mpaBociiaBHa TEOJIOTHja MOIITYje CI000Y U ayTOHOMH]Y,
OHa ce He yKJIala y MpeTepaHy Haracak Koju joj Aaje MojiepHa Onoernka, oOyayhu
Jla je KOHaYHO cracewe aylie ox MHoro Beher 3Hauaja (Mavropoulos, 2023: 77).
AtnconyTu3zanmja ayTOHOMHje, Ha MOPaJIHOM HOBOY BOJIH JI0 HEKOXEPEHTHOCTH H
koH(Dy3Hje, 10K je ca apyre Tavyke IVIeauITa OeCMUCIICHO Jia alujeHTH (BoheHu
CTpaxoM W MIPUTHCKOM), caMH Oupajy Jeuewme. [IpaBociaBibe TakBy Ciio00my HE
cMaTpa CTBapHOM. BHOETHYKH CTaBOBH MPABOCIABHUX I[PKABa OMIOMHUILY J1a je 3a
MaIMjeHTe BAYKHO J1a FIbUXOBE OJIITYKE HE 3aBHCE CaMO O] COTICTBEHE JKeJbe, Beh ec-
XaTOJIOLIKOT ycMepea. [IpaBociiaBHM BEpHHULIM OATOBOPE Ha OMOETHYKE AUJIEMe
HE LpIie U3 ayTOPUTETa, CalJIACHOCTH I10jeJHAIA WK 3aKJbydaKa JUCKYP3UBHHX
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MOpaTHUX " (HrI030(pCKUX aprymeHara, Beh 3 HCKyCTBEHOT OTKpOBEHa boxkjux
3axreBa (Tristram-Engelhardt, 2000: 358).

Buoernka: HCTOPUjCKO-TEOTOIIKH KOHTEKCT U MoAe/1a

Broernka ce kao Hayka Hajupe nojaBuia y CjeanmeHnM AMeprakum Jpika-
Bama, a 3aTuM 1 y EBporu. Hacrasa je u3 motpede Jia ce eTudka nurarma MOBeXY
ca HaNpeTKOM MEMIMHCKE HayKe, Kao M ca pe3ylTaTuMa KOjH Cy MPOW3alllIH
U3 eKCIepUMEeHaTa MOBe3aHnuX ca OHONIOIIKMM MOCTOojameM 4YoBeka (Scouteris,
1999: 2). IlpoydaBame OMOETHKE MMa 32 [HJb NPEBA3UIAKEHE ETUYKUX M MO-
paJHUX AMJIieMa Koje Tpou3iia3e U3 HalpeTKa MOCTUTHYTOT y obnacTiMa Oroso-
ruje u meaunune.’ Jlocturayha Be3aHa 3a Y0BEKOBO OMOJIOIIKO MOCTOjabe YeCTO
Cy BaH cepe YOBEKOBOT PAIMOHAIHOT POMHUIIIbamka. CXOTHO ToME, OMOEeTHKA
¥Ma 3aJ1aTaK Jia MPOLeH! OBaj HAIpeaar u Jia BUM, J1a JIH je, U Y KOjoj MepH OH
KOMIATHOMIIaH ca OMITenpruxBaieHUM BPETHOCTUMA KOj€ YIPaBIbhajy JbYICKUM
KUBOTOM. bHoeTHuka muTama JaHac NpeNCcTaBibajy MehyHaponHu (eHoMeH
[JI00aJIHOT HHMBOA, IITO j& MOTBPHEHO JOHOIICHEM YHHUBEp3allHE JeKiIapaliuje
VjenumeHnx Halija 0 OMOCTHIIN U JbYJCKUM MpaBuMa,* ycBojeHe on crpane ['e-
Hepane koHpepenmje YHECKO 19. okrobpa 2005. ronune.

TepmuH ,,0noeTrka™ je MPBU MyT yNOTPeOIbeH WK KOHCTpyrcaH 1971. ro-
JIMHE, Y KOHTEKCTY 00J1aCTH KOja TaHAC HOCH UCTOMMEHH Ha3KB, & IPUMCHUIIH CY
ra amepudku Teono3u AHape Xenerepe (André Hellegers) u Capuenr Illpajsep
(Sargent Shriver), (Reich, 1994: 319-336). TokoM cemampaeceTux rogmHa XX
BEKa, HACTYIHJIIO je JIo0a UCTUIama XPUIINAHCKUX HayYHHKA y OMOETHYKO] JTH-
TepaTrypu U KOHTpOBep3aMa 31paBCTBEHE MOMUTHKE TOT BpeMeHa (Peppin, Chery,
2017). Mebhy xpumhaackum O6mnoetnuapuma n3 CA/l-a, koju cy ce HCTakiu y
JUjasiory ca cBojuM OmoeTndknM kojerama cy [lom Pemsu (Paul Ramsey), Pu-
yapa Mexopmuk (Richard McCormick) u Ban Pencenep Ilotep (Van Rensselaer
Potter), (Tristram Engelhardt, 2014: 146). Y mepuony ocamaeceTux roanHa
MPOILIOT BeKa, XpuithaHcka OMOETHKa je TyOuia CBOj jaBHU 3Ha4aj, U CyO4H-
Ja ce ca HeycmexoM Ja Oyme OnMMcka W ayTeHTHYHO XpHImhaHcka. Y TOM Tie-
pHOMY je HeTpUXBaTJHHBO Ja Ce MOBIadu ja3 m3Mmel)y xpumrhanckor mMopana u
OHMoeTHKe, y OMHOCY Ha CEKylapHe JOKTpUHApHE cTaBoBe. MelyyTuMm, mperno-
3HaBambE JOKTPUHAPHUX Pa3jIMKa je Y MEePUOIy AeBEJeCeTUX roAMHA MPerno3Ha-
TO Ka0 CYHITWHCKH 3HauajHO 32 HAay4YHU TOAYXBaT U pa3yMeBarbe KOHTPOBEP3H

3V xpumhaHCTBY ce MO €THKOM MOApa3yMeBa IMOHAIIamke KOje TPOMOBHUIIE U TPEICTaBIba
LpkBa XpucroBa. Tepmun ,,eT0C* U ,,6THKA™ CY UHTEH3UBHO KOPUIINEHU y TEPMUHOIOTHjH
npaBocyiaBHUX CBETHX OTala Jla 03Ha4e HayKy Koja ce OaBH ONIITHM JAPYIITBEHUM BpE.-
Hoctuma. Ca npyre cTpaHe, TepMHHOJOTHja KaTonnuke pKkBe KOPUCTH Ped ,,MOpai’, Koja
03Ha4aBa €THKY, IPEAMET U HAYMH MOHAIIaka.

4 ,,Universal Declaration on Bioethics and Human Rights*, General Conferences UNESCO, 2005.
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Koje meUHUITYy CYIMTHHY CaBpeMeHe XpHImhaHCKe OHOCTHKE. Y OBOM IEPHO-
Iy, TIa HaJla’be, OMOeTHKa TMoKa3yje WHAMKAIHje Ja TIOHOBO CTHYE CBOjy CHAry
U WHTETPHUTET, KPO3 CIPEMHOCT Ja TPH3HA M MCTPAXKH PA3JIHMKE KOje MOCTOoje
n3mehy xpumhancke u cexynapHe (ZOKTpuHapHe) OMOETHKE, Kao U pa3zBaja-
By OMoeTHKa paznunuuTux xpuinhanckux neaomuHanuja (Peppin, Chery, 2017).

Broernka nanac ciyxu mnorpebama OHOJOIIKOT TTOCTOjamba YOBeKa, Hajue-
uthe urHoputyhu myxoBHe norpede. To 3Ha4UM ma caBpeMeHa OMOETHKAa UTHOHHU-
I1e BEYHU KUBOT, OJJHOCHO YOBEKOB OOYKAHCKHM MOTEHIMjasl. XpHuiThaHu Ha OBaj
HauWH pa3BHjajy COTICTBEHY OMOETHYKY HAayKy KOja OTBOPEHO MPETIO3HAje pa3iiu-
Ke o cexynapHe Ouoernke. CHakHa, HEEKyMEHCKa OMOETHKa ca3peBa, JIOK je
o0aBe3a xpuIINaHCKUX I[PKaBa Jla U3HECY MPEJJIOre U3 yBepemha Koja 3acTynajy,
nmajyhu y Buay na JeBanherbe Huje (uno3odcku TpakTak, Beh UBH U JIHYHU
cycpet ca borom.

HcrpaxuBame OMOSTHUKUX MUTAma TOJa3H Ol aHAM3e HOBHX METola M
MpaKcH Koje JONPUHOCE MOOO0JBIIAY JBYICKOT KHUBOTA. J[0 BUX YOBEK J101a31
3axBasbyjyhin criocoOHOCTH Jja HCTpaxKyje U CTBapa IUTO MpeAcTaBba Aap U IO-
3Hamwe of] bora. TexHonoruja u OMOTEXHOIOTHja, HAJIA3€ TEOJIOIIKO OMPABAABE Y
cnocoOHoCTH KOjy je bor npenao npapoauresbuma, Anamy u Eu. KpeatusHoct
j€ cacTaBHH J1e0 JbYICKE MPUPOJIE, KOja je Kao uKoHa 1 moaodje boxje cirobogna
Y TIOCe/yje jeIMHCTBEHO YHYTap CTBOPEHOT cBeTa: ,,M cTtBopu ['ocrion bor vose-
Ka O TIpaxa 3eMaJbCKOT M yJaxHy My Y HO3JIPBE J1aX )KMBOTA; M YOBEK IOCTAJIE
nymra xuBa“ (IToct. 2,7). Kao TakaB, 4oBeK caipKu CTBapajadkH IyX, OHOCHO
neo boxje KpeaTHBHOCTH y CBOjOj MpHpoad. MelyTum, oH je QyKaH aa CBOjy
KpPEaTuBHOCT KOHTPOJIUIIIE.

Y mpaBocaBHOj TPAAUIIN]H, KPEaTHBHOCT HAJIA3H CBOjE CaBPIIIEHO HCITYHCHHEC
jenuHO Kaja dyBa cBoje 00KaHCKO MOpekyo. YoBekoBa CIIOCOOHOCT Jja HCTpaxyje
Y OTKpHUBA PE3YyNTaT je XpUIThaHCKe OHTOJIOTH]e ¥ TIOCTOjarha Kao MKOHE U 1o100ja
Boxjr. tberoBa npupoana norpe0da u MO3UB Cy J1a OTKPUBA, CTBAPA M HUCTPAXKYje.
Caetu Onu IpKBe Cy KOPUCTUIIN KOHLIEIT ,,CHHEPTHje™ 1a OM IMOKa3aiu Ja je YOBeK
cTBapasiayko Ouhie u 1a Moxke Outh capaanuk ca borom (Scouteris, 1999: 4).

[Ipenmer 6roeTHke je jeAMHCTBEHA CTBAPHOCT JHYACKOT KHBOTA KOja je He-
pPacKuAMBO IMMOBE3aHa ca JBYJACKOM JM4YHOIIhy, kKoja Oyayhu ma je cTBOpeHa Imo
UKy ¥ TIoA00jy boxkjem, nMa jeqMHCTBEHH MO3UB U HM3TIen OecMpTHOCTH. To
3HAuM Ja MEAWLMHCKA OMoeTHKa ()yHKLIMOHUILE Ha IIOMONHU HAa4YMH, a HE ayTo-
pHUTapaH WM JOMUHaHTaH. XpuirhaHcke pPKBe ce KoJ OMOCTHUKUX MUTambha HC-
KJBYUHMBO 3aJIaKy 32 arlCOyTHO MOIITOBAKE JbY/ICKE THYHOCTH, U TO HE Y CMUCITY
MIPpOJIa3HOT OMOJIOIIKOT TOCTOjama, Beh kao BeuyHor W OecmpTHOr Omha. Ha Taj
HauuH je OmoeTnka 00aBe3Ha Ja MPYXH HYXaH U KOPUCTaH JIOTIPUHOC YKUBOTY.
300r Tora ce nuTama eyTaHasuje 1 abopTyca UCKIbYUy]jy U3 CBAKOT XpUIhaHCKOT
auckypcea o onoernuu (IlImeman, 2023: 167-168). buno xa je peu o emOpuony,
HOBOpOheHUeTy, cTapily, CBe Cy TO KHBOTHE (a3e y 3eMaJbCKOM >KHUBOTY KoOje
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nMajy ToMaTHY MOTpedy 3a MEIUIIMHCKOM 3amTUTOM. OIrOBOPHOCT OMOMEIH-
LIMHE j€ y 3aIITUTH HETPOIICHHUBOT Japa JbYJICKOT )KUBOTa, 0e3 003mupa Ha dazy y
KO0jOj CE€ OH HaJla3!.

[Ipema teopuju ap Hapuna Mejcepa (Darryl Macer), ca Mucturyra 3a 61o-
sonke Hayke Yaupepsuteta y [lykyou (Tsukuba) u3 Janana, mocroje aBe Bpcre
OuoeTHKe. JeqaHa BpcTa je JICCKPUIITHBHA OMOETHKA, JOK je Jpyra BpCTa Ipe-
ckpuntuBHa Omoetnka (Macer, 1995: 144-146). JleckpuntuBHa ce OaBU HAYH-
HOM Ha KOjH JbYIH ITOCMATpPajy )KUBOT U FbUXOBOM OJITOBOPHOIINY MpemMa KUBUM
ouhuma. TIpeckpunTHBHA OMOETHKA TOBOPH O MOCTOjamby MPaBa U OJATOBOPHO-
CTH JbY/IU MPEMa OBUM NUTamkuMa. HayuHuk cMaTpa a OMoeTuka mojpasymeBa
MUTamka Koja Mpou3iiase U3 JKUBOTA, M Ja Kao TakBa IOCTOjH U3 JbyOaBH mpema
xuBOTY. Jby0aB nipemMa 4oBeKy je OCHOBHH €JIEMEHT U 0a3a 3a UCTPaKUBambe OHOo-
etuke y Behunu penuruja. Jla 6u jby0aB Ouia ayTeHTHYHA, OHA MOpa JIa CBaKy
0co0y BHIM HE CaMO Y TpaHHIIaMa HEeHOT OMOJIOIIKOT JKUBOTA, Beh y epcrexTH-
BH K-EHOT BeUHOT moctojama (Macer, 1995: 146).

[Ipema peurma Teosnora u punoszoda Xpucra Japanaca (Xprotog [avvapdc),
CBaKo JbyICKo Ouhe je jennHCTeHa U HeTIOHOBJbMBA JIMYHOCT, JIOK CYy CBE TE He-
[MOHOBJbMBE M JEIMHCTBEHE JINYHOCTH IO jeHEe UiCHTHYHE cyiutuHe. Crora,
JbyICKO Omhe ocTBapyje CBOjy CYIMITHHY jEIUHO KPO3 OJHOC 3ajeTHUIIC U JbyOaBU
ca npyrum (Yannaras, 1968: 21). OcHOBHa mpaBOCIaBHA Ha4Yella 0 OMOETHYKHM
MUTakUMa 3aCHOBAHA Cy HA TMYHOCHOM OJIHOCY. JIMYHOCT ce HACHTUUKYje ca
CBUM JbYJICKUM Onhuma He 300r OMOU3NIKUX, MEIUIIUHCKUX WK JPYIITBEHUX
KamaiureTa u rnpoleHa, Beh 300r ujaeHTnYHOr M3BOpa *kuBoTa — bora. JIuunoct
je ara oj1 HempOMEHJBUBOT U caBpiieHor bora TBopiia, a He BpcTOM Nporaabu-
BoOT pasBoja u mpoMene (Ecumenical Patriarch Bartholomew, 2010, 116).

3Banuunu craBoBu IlomecHUX NnmpaBoC/IaBHHUX LIPpKaBa

[TpucTyn craBoBrMa MpaBOCIaBHHUX IPKaBa, YKIJbYUyje pasyMeBame MpaBo-
CJIaBHE aHTPOIIOJIOTH]E KOja je M3y3eTHO PeATUCTUYHA, aCKETCKA U €CXaTOJIONIKA.
Y mpaBociIaBHO] aHTPOIOJIOTHjH, YOBEKOBO Ouhe je yecMepeHo kKa oHoMe mTo he
ce y oynyhHoctu noromutu. Crora, Oynyhn »uBOT uMa Behy TexuHy o7 3eMab-
CKOT. Y OKBHPY €CXaTOJIOIIKOT CTaBa MpeMa KHUBOTY, OMOCTHYKA MUTAkba CE MO0-
cMaTpajy y ApyradujeM CBETIY.

3aje/IHNYHO 3a MPABOCIABHE CTABOBE j& TO IITO OMOETHKA OTBapa MOCEOHO
TMOTJIaBJbE M3 O0NACTH JPYKaBHO-IIPKBEHOT IPaBa, UaKO je pa3iMuuTe CTPYKType
JPYIITBA ITOCMATPajy Kao M3Pa3UTO CEKYITAPU30BaHY 00IACT, KOja CITy’KU HCKIBY-
YHBO TIOTpedamMa cexynaprzoBaHor cBera (Bacmbesuh, 2022: 9-23). [IpaBociaBHO
y4ehe 0 OMOETHIIN 3aCHOBAHO j€ Ha YOBEKOBOM OHOJIOIIKOM ITOCTOjarby Kao jeArH-
CTBEHOj M HENPOLECHHBO] BPEJHOCTH, HE 300T TOra LITO je KPaTko U LITO CE 3aBp-
masa cMphy, Beh 3aTo mITo je jemMHCTBEeHa NpUITiKa 3a OecMpTHOCT. [IpaBocnaBHa
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OMoeTHKa BUIM OMOJIONIKH KHBOT Kao Jiap oj bora u nmpurnpemMy 3a BE4HH KHBOT,
TJIe je CYIITHHA J1a YOBEK KOjH JKMBHU y CIIEKTPY TEXHOJOTHj€ M HAIIPETKa cadyBa
yM XpHUCTOB U palMOHAIHO pa3a3Haje cTBapu. [lopyka koja je akTyelqHa u Koja
[oBe3yje CTaBOBE MPaBOCIABHUX ILIpKaBa, Be3aHa je 3a peun Amoctona [lasna
y mociaHuny PumipaHuMa, Koju MO3WBa Ha Mpeodpaxaj yma cBora, ,,Ja OucTe
MOTJIY Jia TI03HATE IITa je BoJba boxja, 100pa, yronHa u caspuieHa™ (Pum 12,2).

3BaHWYHM TEKCTOBU IIPABOCIIABHUX I[PKaBa yKa3yjy Ha O0raTcTBO CTaBOBA U
Pa3NIMYHUTHX MOTIea, MOHYEHUX paji TEMEJHHOT MPOyYaBarha, HApOYUTO Kajla
je y mutamy pacyhuBame 0 BUMa U3 OOrOCIOBCKE MEPCIEKTHBE. AHAN3a TEK-
CTOBa MMa 3a [IIJb J1a TOJCTAaKHE IOMECHE IPaBOCIaBHE LIPKBE, Ha CBEOOYXBATHH
MPUCTYI U U3pa’kaBamke CBOjHX CTAHOBHUILTA U O APYI'MM OMOETHYKHUM TeMama.
[To y30py Ha npaBHE TpaHCILIAHTE M3 YIIOPETHOT MpaBa, OMOETUYKH CTABOBH CE
MEJIMIIMHCKUM JKaproHOM - TPaHCIUIAHTOBAmbEM IPEHOCE U3 jeJIHE [[PKBEHE jy-
pucnuknmje y npyry (Vasiljevi¢, 2022a: 463-466).

Hapurpancka narpujapiuuja

CaBpemenn Ouoernuku ctaBoBu Llapurpancke mnm BacesbeHcke marpu-
japiuimje, MOTY ce aHaJU3UpaTh Ha OCHOBY JiBa u3Bopa. [IpBu je OkpyxkHa TO-
cinanuta gonera Ha CBerom u Bemmkom Cabopy [IpaBociaBue npkse Ha Kpurty
2016. romune.’ [lpyru u3Bop je 3BaHU4YHU A0KyMeHT L{apurpancke narpujapiim-
je O COIMjaTHOM y4erYy MpaBociaBHE HpKBe. JIOKYMEHT je MO3HAT TMOJ Ha3H-
BOM ,,3a )HBOT CBeTa: Ka counjasHoM erocy llpaBocnasue npkse (For the Life
of the World: Toward a Social Ethos of the Orthodox Church), (Bentley-Hart,
Chryssavgis, 2020).

ITo y3opy Ha Cenam BacesbeHCKHX cabopa, Tpaauinja MpKBe HETyje cabop-
CKO TPOjaBJbHBAKE U CBENOYCHE N0 JaHac. Kao cBeOK MpaBOCiIaBHE Bepe W
cabOpPCKOT CBETPOJHUUHOT KUBJbeHa, ucTHue ce CBetr 1 Bennku Cabop ca3an
nHUnYjatuBHOM Llapurpancke narpujapiimje, Koju je oAp)KaH Ha amoCTOJICKOM
octpBy Kputy Ha nan Ilenecernure (19 - 26. jyn 2016. ronune). I1lo y3opy Ha
Tpanuijy BacesbeHckux cabopa, oBaj CBenpaBocCiiaBHUA ¢abop je Kao pe3ynrar
JenoBama myoimkoBao OKpyKHY TOCIaHUILY ca OJUTyKama JOHETUM Ha 3acejia-
muMa. [lopen OpojHUX pemiema 1 oUTyKa U3 pa3inIuTHX cepa mpaBocIaBHOT
eToca, 3a moTpede OBOT UCTPAKUBAA HCTHUE CE METO MOMIABIHE O/ HA3HBOM
»LIpKBa nipes caBpeMenuM uzazosuma‘* (Qoayxe Ceemoe u Benuxoe Cabopa llpa-
socaaene ypree Ha Kpumy, Ileoecemnuya 2016. 2ooune, 2017: 43-47).

Onmta 3akpydak OKpyKHE TIOCIaHHIIE U TIETOT TIoriaBibka je Ja ce Llpkea
XpHUCTOBa Cyo4aBa ca eKCTPEMHUM U TIPOBOKATHBHUM H3pa3uMa U3 pa3InIuTHX-
npasaiia pa3Boja. [lope MUBHIM3AIN]CKHX, IPYIITBEHUX U TOJIUTHYKUX, ITUPOKO

5 Buneru Buie y: Omxnyke Ceetor u Benukor Cabopa [IpaBocinaBHe 1ipkBe Ha Kputy, [Tenecer-
uuna 2016. ronune, Ceeturopa, beorpaa-Lietume 2017.
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j€ pacrpocTpameH pa3Boj Ha TOJbY OHMONIOTHje, TeHETHKE U Heypooruje. Cadop
3aKJbydyje Jla Ce pajy 0 Hay9HWM JOCTUTHYNhHMa 4rja IMHUpoKa MPIMEHa MOXKE Ja
M3a30Be 030MJbHE AHTPOTIOJNIONIKE M CTHUKE AUJICME, a Ja HeKOHTPOJIMCAaHa MPH-
MeHa OMOTEXHOJIOTH]je Ha [TOYETKY, y TOKY, M Ha KPajy ’KUBOTA JJOBOAM Y OIMACHOCT
YOBEKOBY ayTeHTH4HY mmyHohy (Odayke Ceemoe u Benuxoe Cabopa Ilpasociasne
ypxee na Kpumy, Ileoecemnuya 2016. cooune, 2017: 46). IlpaBocinaBHa IpKBa
MMa 3aJIaTaK Jia MOKaXe aKTyeJTHOCT MpaBOCIaBHE aHTPOIIOJOTHje HACIpaM ca-
BPEMEHOT EKCIIEPUMEHTHCAA JHYJCKOM TpuposioM. Ha ommtu HauuH ce y 1o-
CJIAaHWIIM TOBOPU O HEMOMYCTUBOCTH MpeKkuaa Tpyanohe, HarianiaBajyhu cBeTu-
by JKUBOTA M KapakTep JIMYHOCTH Of caMor 3adeha. Jomn ce uctuue Aa je mpaso
Ha poheme mpBo Mel)y OCHOBHUM JbyACKHM TipaBuMa (Odryxe Ceemoe u Benuxoe
Cabopa Ilpasocnasne ypxee na Kpumy, [leoecemnuya 2016. 2cooune, 2017: 45).

[IpaBocnaBHO TiequmTe 6moeTnke mpeMa OKPYKHO] TIOCITAHUIIN, TTOAPA3Y-
MeBa Jia Hay49HO nocTturHyhe He cme na Bpeha mocTojaHCTBO HOBEKa M HETOBO
OOKaHCKO Ha3Hauemwe. [IpaBociaBHa OMOETHKA 3aCTyMa CTaB Jia je YOBEK CTBO-
PEH 10 cauuy 1 npwiniy boxjoj u 1a uMa Be4HO Ha3zHavewe. KibyuyHu HauuH 1a
ce oboraru punozodcka v HaydHA pacrpaBa Ha OUOSTHUYKE TEME j€ TIOCPEICTBOM
OMOIMjCKe aHTPOTIONOTHjE U JYXOBHOT HCKYCTBA IPABOCIABIbA.

Jlo 2020. ronune, BacespreHcka maTpujapiivja HAjEe MOCeIoBaTa 3BaHUIHU
JOKYMEHT O COIIMjalTHOM ydemy MpaBociaBHe 1pkse. Tex je 27. mapra 2020. ro-
JIHE, 110 WHUIIHjaTHBHU BACEJHEHCKOT MaTpujapxa BapronomMeja U y3 aHraKoBambe
noceOHe OOTOCIOBCKE KOMHUCH]jE, 00jaBJbEeH 3BaHUUHHM JOKYMEHT O COLMjaTHOM
yuemy. [ToBoz 1 y30p 32 HEroBO MyOJIMKOBamE Cy OITyKe JIoHeTe Ha CBenpaso-
ciaBHOM cabopy Ha Kpury.

dopma JOKYMEHTa je cuerududHa, a eBUCHTHA je pa3linka y MHTEpIpe-
TaIMjU y OJHOCY Ha OCTalla 3BAaHWYHA CAOIIIITEHha U OUTyKEe MOMECHHX IpKa-
Ba. HauMme, TOKYMEHT He caJpiKH KpaTKe U jacHe OfjIyKe, Beh mpeiaxe OmiiuTe
CMEpHHLIE 32 pa3InYnuTa MUTamka. JJOKyMEHT HCTHYE 3HA4Yaj APYILITBEHE OATOBOP-
HOCTH, COLMjajlHe MIPABIE U jeTHAKOCTH, KOJIEKTUBHOT 100pa, cCyouaBama ca ca-
BpEMEHHM M3a30BHMa. JelHa O TeMa Cy UMIUTMKAIMje YCIIe ] Pa3Boja MEIUIITHE
u TexHonoruje. Tauka 69 oBOT TOKyMEHTa, Ha ONIIITH HAYHH CE pa3MaTpa 0 XpHu-
mrhaHCKOj MECHjH CBEYKYITHOT )KMBOTA U IIEJIOKyITHe TBopeBuHe boxje. Y Texcty
CC MCTHYC BAXKHOCT MEAMIIMHE KOjy je IPKBA Of] HAjpaHUjUX JaHa Mperno3Haia
Kao UCLEINUTEIbCKY CIIyK0y, Ka0 CBETH MOAYXBAT U Ka0 UCKpeHY capaamy y box-
jem nenopamy (Bentley-Hart, Chryssavgis, 2020: §69). Mehytum, kao akryern-
HU M3a30B UCTaKHYTa je Op3MHA KOjOM MEIUIIMHCKY HAYYHHIIU JIaHaC pa3BHjajy,
TECTHPAjy ¥ MPHUMEHY]y HOBE TEXHOJOTH]E, IITO YECTO MPEBA3IATH MOpATHE
TIOTIIe/Ie W TyXOBHO pasznmyduBame. [lopyka je ma mpkBa Tpeda OuTH cripeMHa Ha
MPOICHUBAKE METUIIMHCKUX MHOBaNHWja 3aceOHo. [ToapikaBame pa3Boja MeIu-
LMHCKE TEXHOJIOTHje OJl CTPaHe LPKBE, y 3Ha4ajHOj MEPH 3aBUCH O] IbeHUX TIpaK-
TUYHUX W MOpaJHUX nparehux eneMeHara, OHOCHO METOJa Koje 3aXTeBajy M
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eTHYKHUX MTOCIIeINIIA Koje 6u MeToze mpoy3pokoBaie (Bentley-Hart, Chryssavgis,
2020: §69). O 6pojHUX OMOETUYKUX IWIeMa, 3BAHUYHH JTOKYMEHT COIIHjajTHOT
yuema Llapurpanacke narpujapimje ncruue crnenuduiad npuMep OnoMeJUInH-
cKke uHTepBeHIuje. Ped je o mpecahuBamy Marnunux henuja koa moBpeaa Kuume,
e ce omtpo ocyhyje kopuiheme MaTuaHUX hienuja u3 eMOpHUOHA, Ka0 U BUXO0-
BO YHHUIIITABamkhe HAKOH UHTEPBEHIH]C.

Pycka npasocnaena upkea

Pycka npaBocnaBna pksa (y HactaBky PIILL), je kpo3 jaBHO caomuTeme 13-
pasuia JIMYHU CTaB MpemMa OuoeTHIr. Y caommuTemy oryke CBeTor apxujepej-
ckor cunopa PIIL, ykasyje ce Ja 4OBEeKOBH MOKYIIAjH Ja ceOe MoCTaBu Ha MECTO
bora, Ha ocHOBY npomeHa u nodossiiamba boxkje TBOpeBUHE, caMO IONPUHOCE
JTYXOBHUM M COITMjaTHUM TOCIIENIINMA KOjeé W3a3WBajy 3a0pHHYTOCT YHYTap
npaBocnaBHe npkse (Kojoc, 2022: 100).

Pycka mpaBocnaBHa IpkBa je 00jaBuiIa TOKYMEHT MOA Ha3MBOM ,,OCHOBU
coujaiHe koHueniuje Pycke nmpaBociasne pkee’ (Bases of the Social Concept
of the Russian Orthodox Church), y kome je 00jeIMEbEHO U CUCTEMATHYKU TIPE/I-
CTaBJHEHO 3BAHUYHO COLHjaNHO yuerse.® JIOKyMEHT je YCBOjeH Ha jyOHIapHOM
3acemamy Ceeror Apxujepejckor Cabopa Pycke npaBocnaBHe 1ipkBe y MOCKBH,
on 13-16. aBrycra 2000. rogune. [Topen OpojHUX 1 aKTyeITHUX TeMa ca KOjuMa ce
PIIL] cyouaBa u koje cy y OcHOBaMa mpescTaBJbeHE, 0Baj JOKYMEHT CE y 3Ha4aj-
HOj MepH, (poKycHpa Ha MojeuHa nuTama u3 onoeruke.” [loceOHO Tpeba Haria-
cutu ctaB PIIL] 1a pa3Boj OMOMEIUITMHCKE TEXHOIOTH]€ IOCMaTpa Kao YOBEKOB
[IOKYILIaj []a yTHUYEe Ha TBOPEBUHY BOJKjy, ITO YOBEYAHCTBY MOXKE JOHETU TEPET
U maTiky. Y JOKYMEHTY Ce UCTHYe Ja HaMepHH 1modadaj Tj. abopTyc, HE MOXKe
OWUTH TOJNEpaHTaH YHYTap LPKBE, U3 pa3jiora LITO Ce YNHU YOHCTBO, a IIOTBpAA CY
HpKBeHU u3BOpH: MT 5, 48, [luaaxwu, 2. u 8. kanoH Ceeror Bacunuja Bemukor.®

ITornoMornyTa omoamwa npema caonmrewy PIIL npencrasiba npetmwy ny-
XOBHOM JKHUBOTY, HHTETPUTETY U 37IpaBJby, 300T TOTa LITO MPEIHOCT JIaje COIrjal-
HOM OCTBapHBamby IOjeanHIa, a He OyayheM pa3Bojy u ycTpojcTBy netera.’ Be-
LITA4KO MOO0JbILIAKE JbYACKE PACEe U KIIOHUPAE LIPKBA BUAN Ka0 MeLIamke y IuIa-
Hose boxje, bor je bor OonecHux, a KIIoHUpame ce CyIpOTCTaBIba J0CTOjaHCTBY
mnyHoctH.'” TpaHciulanTanuja npyxka nmomoh, mehyTum, npodiemM u ornpe3HoCT

6  Bases of the Social Concept of the Russian Orthodox Church, mocrynro Ha: http://ortho-
doxeurope.org/page/3/14.aspx. 3axBaspyjyhu mpeBony Mapune OOmxkajeBe u Bmagummpa
KypusboBa, IOCTYIIHO je U3/1ambe OBOT JIOKyMEHTa Ha CPIICKOM je3HKY.

7  Bwupern nornasise XII (Problems of bioethics), y: ,,Bases of the Social Concept of the Russian
Orthodox Church®.

8 (XII. 2), ,,Bases of the Social Concept of the Russian Orthodox Church®.
9 (XII. 4), HaB. nemno.
10 (XII. 6), HaB. gero.
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M3a3uBa MPABHU MPOMET JbYICKUX OpraHa.'' JeanHO YKOJIUKO je u3pa3 jbybaBu u
caoceharba, a paJiy OTIIITE KOPUCTH 32 OJMKILET, MOJke OnTH npuxBaheHa. laTeH-
3MBHA HeTa U eyTaHa3uja He JIOMYIIITa]y MPUITPEMY Mal{jeHTa 38 lberOBO HIITUCKH-
Bambe BeuHOCTH. [locimenmy JaHu 4OBEKOBOT J)KMBOTA, Ma KOJIMKO OOJIHU U HETIOA-
HOIIJbMBYU OWJIM MMajy XpuiithaHCKU cMucao u BpeaHocT. CriyTaBame boxje mpo-
MUCITH KPO3 ITPEY3UMaH€ yII0Te TBOPIA XKUBOTA U CMPTH ITPEJICTaBIba HEOIPOCTHB
rpex.'? ITarpujapx Kupui je y cBojoj mocmanunu ox 2015. roqure, HCTakao 1a ce
y XpuihaHckoj TPaAHIIjH TOCTIOAAPOM KHBOTA CMaTpa jearHo bor, Te aa je ey-
TaHa3Wja eKBUBaJeHT caMoyoucTBy wim youctsy (Ilarpujapx Kupwm, 2015: 23).

I'puka npasocnasna ypkea

[Ipakca I'puke mpaBocnasue npkse (y HactaBky I'TIL), je ma ce o 6bmoeTny-
KUM NHTambUMa H3jalllkbaBa y HE3aBUCHUM TEMAaTCKUM LeMHaMa. 3a caja cy
JABHOCTH JOCTYIHA TPH 3BAHWYHA CAOIIITEHa (TEKCTa), Y KOjUMa Cy U3pakeHH
craBoBH ['TIL] y Be3u ca TpaHCIUIAaHTALMjOM OpraHa, €yTaHa3WjoM U MIOTIOMOT-
HYTOM OIUIOJIE-OM. 3BaHUYHH TEKCTOBHU JOCTYITHU CY y 300pHUKY 1p Hukomaoca
Kojoca (Nworaog I'. Koéwog) mon HaciioBoM ,,bruoetrika — CHHOACKH TEKCTOBH
IpaBoCIaBHUX IpKaBa‘, (Blondikn — Zvvodika keipeva OpBoddEwmv ExkAncidv).
300pHUK je JOCTyIaH Ha CPIICKOM je3UKy, 3axBasbyjyhu mpeBomy oma [Iparana
[Tonosuha. 3Bannunu craBosu ['TIL] dopmupanu cy Ha ocHOBY moTpede mpysxa-
a OArOBOpa cBakoM 3a0punyToM xpuithanuny. [Tyt 10 BHUX 3axTeBa MoBpaTak
Ha OubnHjcke, puaocodceke, NaTPUCTHUYKE U ETHUKE OCHOBE, Ka0 U OIICEKHY ca-
panmwy ca noceOHIUM 0JI00pUMa 32 COIMjOJIONIKA U aHTPOTIONIONIKA MTUTAbA.

IIpBu HOKyMEHT ce OfHOCH Ha TpaHCIUIaHTauujy oprasa. Ilonasua teoso-
LIKa OCHOBAa Cy OYXOBHU W MOpPAJHH Y3pPOLM KOjU HABEAECHOM HMHTEPBEHIIN]OM
JOBOJIC y NIUTame OpUT'Y O HOBEKY M HeTOBOM >KHBOTY. Mako ce Omaro Haciyhyje
MoOpaJiHa U lyXOBHa BPEJHOCT JOHOPA, OlpaBaaHa Kpo3 Jby0aB rmpeMa ONIMKIbeM
(MT. 22, 37), u 6naskeHcTBO OHMX KOju Aajy ([Ham 30, 25), ka0 u JoHOpa Koju pH-
Maolly criacaBa OMOJIOIIKH, a CeOU TYXOBHH JKUBOT, HITaK JIOMUHHpPA TTACTHPCKA
OIIPE3HOCT U U3HOLIEHE IPUIMYHO OAMEpeHNX craBoBa. OHU HACTajy ycien He-
IIPUXBATJBUBUX YIUIMTaba MAaTepUjaHUX U OECIIpaBHUX AEIATHOCTH Y UIIOCTa-
cHy npupoay Omha koja mocrajy mpeaMeT ekcIuioaranyje u Kanurana. Pemema
ayTop BUJW Y OAYXBaTuMma TEoJora, JyXOBHUM CEMHHapUMa, eAyKalujama 1in
CIIMYHUM 3BaHMYHUM caonintemuma (Kojoc, 2022: 23—-63).

Hpyru noxkyment ['TIL] ananu3upan y 300pHUKY je Y OOJIMKY CHHOJICKOT ca-
OTIIIITEHA 32 JaBHOCT (HHUje OOJNMK MOCTAHUIIEC i HU KOHauHe peun CBeTor ap-
XHjepejcKoT CHHOA), KOju ¥ 54 cTaBa JeTaJbHO aHANH3Mpa eHOMEH eyTaHas3Hje.

11 (XII. 7), Has. geno.
12 (XII. 8), HaB. aeio.
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JlormMaTcko y4eme IpKBe HCTHYE Ja Ty)KHHA TPpajama )KUBOTA H TPEHYTaK HACTY-
Mama CMpPTH, He MOTY OWTH ofjpel)eHN JbYICKUM IIPaBHIINMa, IIOCEOHO IITO HAaYUH
Ha KOjH YOBEK JKMBU M YMHpPE OCTaBJba Mocieauie y BeuHocTu.” Ipumeprma
XpucToBe narme, 0ona u HeceOMuHe Jby0aBU MpeMa OMMKEBUMa U KpCHOT Oora
Koju Huje y3anynaan, CBeToM TajHOM jeneocBeherma, MonuTBama 3a ocioboheme
0J1 00JI0Ba aJIi U JIMTYTHjCKUM JeKTeHH]jaMa 3a MPEJIOKEHE U YaCHE J1apoBe, IPH-
mepad je ctaB I'TIL mo xome ce eyTanasmja O€3yCIOBHO ojdaIryje.

Tpehe caonmreme ['TIL ycMepeHo je Ha TOTIOMOTHYTY PENPOAYKITH]jY, Te
ce mpuMehyje cynpoTaH cMep aHaJIHu3e Y OJHOCY Ha IIPETX0qHa caomnmrema. [1o-
pen yoOuuajene OuOIMjCKe OCHOBE M Tparama 3a MO3UTHBHUM CTAaBOBHMMA, IO-
JIA3UILITE OBOT CAOMIITEHha Cy HETATHBHU ACTIEKTH KOje ayTOp BUIHM Y MEXaHU30-
Bamby JETHOT JINYHOT U cBeTor jgorahaja. [IoTIIOMOrHYTOM perpoayKInjoM, JeTe
HacTaje Kao IMPOM3BOJ JeNa JieKapa, a He HEroBUX POJUTEsbA KOJH Y MOMEHTY
WHTEpBEHIMje U HUCY 3ajeqHo. [lo3Haro je ma ce mpkBa mpema 3adehy omHOCH
ca moceOHOM cBeromrthy u OmarocioBoM. Mako ce MEANIIMHCKHM JTOCTUTHYhem
Japyje mocrojambe Ouha, pKBa HarnaniaBa OrpaHMYEHOCT MpaBa eMOpHOHA Ha
YKHBOT, CI000y U BEUHOCT. HelmpuxBaT/bUBO je YHUINTABAKE MPEKOMEPHUX eM-
OpuoHa, M3 pazjora mMTO IPKBa HE MO3HAje MOBPITHOCT U BUIIIKOBE M 300T TOTa
je m3pasuTo y3aprKaHa u omnpesHa. [Ipenopydyje ce akTHBHOCT IPKBEHUX JOCTOj-
HHUKa y BHIY MHCH]E JeI0Bamba YCMEpeHe Ha OTKJIamamhe HaBelIeHHX Mpodema,
pedn pasyMeBama 1 Jby0aBH, OACTHIAkA PAIN OdyBama Opaka, Kao ¥ HCTHIAbA
noTpeda 3a JyXOBHUM U IPUPOIHUM HAaUMHUMA PEIPOAYKIIH]jE.

Pymyncka npagocnaena ypkea

PymyHCKa mpaBociaBHa IpKBa IpeICTaBHIIA jé 3BAaHWYHE CTABOBE IpeMa
OMOETHYKHM NHUTamkUMa adopTyca U eyTaHa3uje. Y joIl CKPOMHHjeM CaollllTe-
wy ycojenoM 2005. rogune, CBetu apxujepejcku cuHoj PymyHcke mpaBociias-
HE IPKBE, U3HEO je MPWJINYHO YONIITEHE CTABOBOBE O HajydyecTalljuM Ouoe-
tnukuM npodemuma (Kojoc, 2022: 116—-123). Iurame abopryca TUPEKTHO je
MIPOTHUBJBCEHE BOJBH M TIpUpoan boxjoj ma ctBopu O6uhe mo ob6pa3y u momodujy
Csowme (Ioct. 1. 27). AGopTyc je CyIpoTCTaBJbame 1 HCMejaBamke boxje TBope-
BUHE, KOja y CBAKOM TPEHYTKY 3aCIly’Kyje arcoNyTHY 3allTUTy Of IpKBe. Mako
peKku] TpyaHohe mpeacTaBiba BEIMKM MOPalHH U AYXOBHHU rpex, PymyHcka
MpaBoCliaBHA I[PKBA JKeNW Ja u30erHe KIACHYHY TEOJIOMIKY MOBPIIHOCT U Ja
caryiesia KJby4He OKOJTHOCTH 300T KOjUX je TpeX MOYMbeH. Y TOBOpHMA O eyTa-
Ha3HWju, HAWJIa3UMO Ha WISHTHUYAH YBOJ KOju Tojceha Ha OCHOBHA XpHIThaHCKa
Hauena M 3alloBeCTH, TJie ce 0e3yclIoBHO ondallyje eyranasnja neuHucaHa Kao
akyuja uiu nponycm oa ce yonasxcu 6on. XpumrhaacTBo 00N M MaTHy cMarpa

13 Mucnu ce aa Teao ymMupe, a Iylia IOCIEANIE )KHBOTa M CMPTH OBEKOBEUY]e.
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0OJTMKOM caydecTBOBama Y XPUCTOBOM MYUCHHUIIITBY U CTpaJamy Koje HHje y3a-
nmyn. TpeHyTtak HacTynama (pU3MYKe CMPTH, ca O0IOM Wi 0e3 mera, ImpeacTa-
BJba CPEJICTBO CjeNbEHha YOBEKa ca boroM M Hajy3BHUIIICHUJU TPEHYTAK Tpeia-
cka y LlapctBo boxje, koje je 6e3 narme, Tyre u 6ona (Kojoc, 2022: 121-122).

TpaHcmianTanujy opraHa y PyMyHCKOj TpaBOCIIAaBHOj IPKBU OLCHY]Y Kao
BpXyHall BUJIOBA CaBpeMEHE MEUIIHCKE TpaKce, KOjH MaTky NpeTBapa y Haay 3a
BHIIIE )KUBOTA. L[pKBa Tako OGiarocrsba OHE KOjH MOTY JIa C€ KPTBY]Y, a jJeIHAKO pa-
3yMe ¥ OHE KOj! TO He MOTY, ot Ty]jyhu crobomy caxor qoeka (Hosuh, 2023: 138).

Onrosopu Cpricke npaBoc/jaBHe HPKBe HA OMOeTHYKA MUTAHbA

3a pa3nuKy off MPETXOJHO aHAIU3UPAHUX 3BaHUUHHUX CAOMIITECHa U TEKCTO-
Ba llapurpancke narpujapmmje, Pycke, I'puke u PymyHCKe TIpaBociiaBHE IPKBE,
Cpricka npaBociaBHa [[PKBAa TPEHYTHO HE pacroiake 3BAaHHMYHHUM COIUjaTHIM
yUCHEM Kao HU (POPMHUPAHUM TEKCTOBUMA O OMOCTHYKUM MUTAkUMA. YTIIaBHOM
CE CIIY)KM CTaBOBHMMa M TEKCTOBHMA CBOJUX ayTOpa WIIM PelICHUMa JIPyrHX MO-
MecHHUX IpkaBa.'* Hak u y ciyuajeBuMa Kaja cy npeamer paga CBeTor apxujepe;-
ckor cuHona CIIL] 6rnoeTnuka muTama u TMIeMe, TCKCTOBU YCBOJCHUX U3BEIITaja
W IOHETHX OJNTyKa HUCY jaBHO MyOJIMKOBaHU. Ha 0OCHOBY MCTpayKUBamba U 3aKJbY-
yaka Ane Auapejuh, Bepaunu CIIL] ce 0 GMoeTHYKNM CTaBOBHMA YIIIABHOM 00a-
BelTaBajy nocpeactsoM untepHet crpanuiie CITL u waconuca [paBocnassbe, ¢
TuM 1a je Ha ctpanunm CIIL] ca o3nakom 6uoetnka ox 2007. ronune 00jaB/LEHO
58 TekcroBa (Auapejuh, 2017: 30).

WneHTHYHO MpaBOCIIaBHUM IIPKBaMa Koje Cy M37alie 3BaHHYHA CaolIITeHha
0 OmoeTmukuM TeMama 1 Cpricka ImpaBoCiIaBHA IIPKBA MOCEOHY Maxmy mocehyje
MOYETKY M KPajy JbY/ICKOT XMBOTa. HajaTpakTuBHHje TeMe Cy U3 001acTH JbyI-
CKE PErnpOAyKIHje, MOTIOMOTHYTE OIJIONE, CKCIIEPUMEHTUCAKE HA JHYCKHM
eMOpHOHKMMa, IPEHATaJIHE MHTEPBEHLH]je, Ocye adpTyca, eyTaHasuje u ap. Tema
abopryca curypHo je Hajakryennuja yHytap CIIL[ u 3ay3uma moceOHO MecTo.
UecTo ce nojaBibyje y O0KMNHUM M BaCKPIIEBUM MOCIaHUIIAMa CPIICKUX MaTPU-
japaxa, a mpenctaBsba YuH Kojy ocyhyjy cBu npenctapaumnu CIIL[. Cras CIIL]
jé a ce OUTyYHO MPOTHBH adOPTYCy, a pa3ior je TyMadyewe /1a Ce paau O Jelry
CBECHOT YOHCTBa JhYJICKE 0CcO0e.

Csetu apxujepejcku cunof CIIL je 2009. rogune, hopMupao paany rpymy
3a OMOeTHYKa MHUTamka Ha 4Yely ca er. ATaHacujeM PakuTom, 4uju je U3BeITaj
pasmarpao Ceetu apxujepejcku cabop. PajgHa rpyna je JoHena BaXKHe 3aK/byUuKe

14  CaeoOyxBaTHy aHAIN3Y KJbYUYHHX OMOETHUKHX JHJIEMa HCTPAXKEHY Y KOHTEKCTY IIPaBOCIIaB-
HE TEoJIoTHje, Koja je yHyTap CpIicke IpaBOCIaBHE LPKBE OIICH-EHA Ka0 HEU3MEPaH JTOTPHHOC
0BOj obnacty, npeacTasuo je oran Jparan [Tonosuh 1 cB0joj MyOIMKAILMjH TT0J HACTIOBOM:
,,BHOeTHKa CMPTH — YTWINTapu3aM U IIpaBociaBibe’, y m3aamy Manactupa Kanennh n Mn-
CTHTYTA 32 EBPOIICKE CTYIH]E.
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BE3aHO 3a TeME BaHTEJIECHE OIUIOAIHE, TPAHCIUIAHTALIN]E OpraHa, TPaHChy3HOIIo-
ruje. BantenecHa omnozma je mpuxsaribuBa ox crpane CIIL mox ycnoBuma na
y 3adehy ydecTByje OpauHu map, fa TpeOa UMIUTAHTUPATH HajBUIIIE TPU eMOpH-
OHA M TOCTYNAaK OIUIOA-E MOHOBUTH HajBuuIe NeT myTa (Anapejuh, 2017: 30).
[IpobGnemarnka BaHTENECHE OIUIONHE CYy MOCTYIIIH 3aMp3aBarba U YHHIITABaka
BHUIIIKa eMOpHOHa. Y Clly4ajeBMMa Kajia j¢ BaHTEJIECHA OIUIOha JeIUHN MOTyhn
Ha4YMH PETIPOAYKIIH]je, OHA je ToTITyHO omnpasaana ox crpane CIILI. Yernosu CIIL]
0 BaHTEJIECHO] OTUIOAY HUCY jaBHO ITyONMKOBAaHM, U3 TOT pasjora je Moryhe ga
BEPHHIIM HUCY yIIO3HATHU Ca HUMa.

CraBoBM Be3aHU 3a TPAHCIUIAHTALUjy OpraHa Cy YIJIABHOM IIO3UTUBHHU U
CIIL omobOpaBa oBy mpakcy. Jomr je 2005. roqune CBetu apxujepejcku cadbop
M03Ba0 BEPHUKE JIa 3aBEITajy OpraHe, JIOK je emuckon 6aduku Upunej 2007. ro-
IuHE, 00jaBHO TEKCT O TPAHCIUIAHTAIMjU OpraHa. ¥ OBOM TEKCTYy HaBEACHE CY
OKOITHOCTH TIO/T KOjuMa OW ce MHTEPBEHIIH]je CIIPOBeJie: TPaHCIUTaHTAIMja TIpe-
cTaBJba M3pa3 cio0oIHe BOJbE JOHOPA, /1a je JOHOP MOTHUBHCAH JbYOaBJby Ipe-
Ma OJIKE-eM, J1a c€ TPAHCIUIAHTALMjOM He yrpokaBa kuBOT noHopa (Ennckon
Upunej, 2007: 17).

Tomune 2024., u3a3oB npen kojum ce Hara CIIL ogHocH ce Ha MITYeKknBa-
e MOJAPIIKe Kamnamkbu MUHUCTApCTBA 3paBiba ,, I [po/lyKu )KUBOT®, 0 Iporpamy
3aBellITaBama U TpaHCIUIAHTalMje oprana. CpIicka MpaBociIaBHA IIPKBA je H3HENIa
3BaHWYHO CAOIIITEHE Y KOME MO/Ip)KaBa KaMIamwy M nmporpamMe MUHHCTapCcTBa
3apasiba.'> Onurry 3akibydak je na cy craBoBu CIIL[ o TpancmmanTauuju oprana
Ha4eITHO TO3UTUBUHHU. Y TIPUIIOT TOME CBe10un akTUBHOCT Hberose Ceroctu [la-
Tpujapxa cprckor I. [Topdupuja, koju cBake rojuHe 100pOBOJBHO Aaje KpB. [lo-
3HATO j€ Ja Cy MHOTH CPIICKH apXHjePejH ¥ CBEIIITCHUIIN 3aBEIITAIA CBOjE OpraHe.
3Barn4HO caonmTeme noTBphyje na je CIIL yBek mmana, u y Oymyhe he mmaru
OTBOPEH U Kpajie JOOpOHAMEpaH CTaB MO MUTamby TPaHCIUIaHTaIje opraHa.'s

Ca npyre crpane, Ha notmyHo HeratuBHe craBoBe CIIL Hammazumo xox
MpHUCTya OMOCTUYKOj TeMH eyTaHaszuje. KibydHH apryMeHT 3a ocyjly eyTaHa3u-
je je na bor TBopu W Jaje M )KHUBOT M CMPT, JIOK je eyTaHa3Hja MEIIakbe y BOJbY
1 1aHoBe boxje, M y TOM ciay4ajy je jemHaka caMOyOMCTBY WJIM YOHCTBY. Ba-
»HO je Harnacutu aa CIIL mo 2021. ronnHe HUje Malia 3BaHNYaH CTaB BE3aH 3a
eytanasujy, Beh je na cajry CIIL| jaBHOCTH IOCTymaH TEKCT M3jaBe marpujapxa
pyckor Kupuna u3 2015. ronune. EyTanasuja je mpeMa meMy 3710 U U3PYTHBabEe

15 ,,Ped o TpaHCIUIaHTaIWju OpraHa W IOjeANHAM HMHCHHyanujama“, CpIicka IpaBociaBHa IIp-
kBa, 22.10. 2024., noctynHo Ha: https://spc.rs/sr/news/patrijarh/-/11914.rec-o-transplantaciji-
organa-i-pojedinim-insinuacijama.html

16  Caern apXujepejcKH CHHOZ je Ha CeJHUIM oapskaHoj 2. Maja 2004. roquHe, JOHEO OMIYKY O
MOZIpyKaBamby TPAHCIUIAHTAIN]E JbYACKIX OpTaHa I10]] HaBEACHUM yCIOBHMA U OKOJTHOCTHMA,
Kao ¥ 0 TpaHcdys3uju kpBu. OUIyKy je noTmucao npeacequuk Ceeror apxujepejckor cabopa,
Hberosa csetocr T. [TaBie. CuHozcka outyka je mocTymHa jaBHOCTH Ha cajty CIILL. ,https:/
spe.rs/wp-content/uploads/2024/10/IMG_9767-1.jpg*



Religija i Tolerancija, Vol. XXIV, Ne 45, januar - jun 2025. 53

CBETHIbaMa, JTOK je JIeTau3alnja eyTaHasmje 3a Iera 3HaK MOPaTHOT IIpoIagama
caspemeHor cBeta ([larpujapx Kupnn, 2015: 23).

Opn HoBemOpa 2021. roguue, Ha 3BaHU4YHOj HHTepHET cTpanuiy CIIL] jaBHo-
CTH U BEPHULMMA je TOCTYITHO MpeJaBabe eMUHEHTHOT Tipodecopa dunocoduje
ca [IpaBocnaBHor 6orocnoBckor ¢paxynrera, 1p bornana Jlybapauha, koju nucrude
W CUCTEMaTH4YHO o0pasiaxe pasznore 300r kojux cmarpa aa CIIL uma myHo npaBo
U JTy)KHOCT Ja HCKa)Ke HeclIarame ca IMPUXBaTambeM eyTaHas3hje y ApsKaBHO-PY-
mTBeHOM npoctopy Pemybmuke Cpowuje. Jlybapnuh cmarpa na je mpksa mo3BaHa
Jla BPIIM HajyCPIHMJH amejl CaBeCTH Ha CBE YMHHUOIE KOjU Cy KBaIM(HKOBAHU
Jla OJUTy4yjy O MCXOy Jierajqu3auyje eyTaHa3uje, 0K aJeKBaTHO PEeLICHE BUIH Y
HEOMXO/HOj capaamu u3Melhy IPKBe U 3paBCTBEHOT CEKTOpa APYyLITBA y Ipece-
Ky MajHjaTUBHUX, MICUXOTEPANCyTCKUX U MacTUpcKux acucreHnuja (Jlydapmuh,
2021). YV cBom uctpaxuBamy, AHapejuh monaszu 10 TeKCTa T0OpOTBOpPHOT GoHIa
CIILL ,YoBekospyOspe™, y koMe ce ykazyje Ha munubemhe CIIL o marmn Hensme-
4qrBO OotecHHX 0coOa. Kao 0CHOBHM IMJbEBU HETe OBUX 0C00a HABOJE CE KBAJIH-
TeT Opure o bosecHUMa y OCIeABUM (hazama GonecTu, Koje HeM30€XKHO BOAE /10
cmpri. [Topyka TekcTa je 1a ce ¥ y cily4ajeBuMa HajTexux OOJIECTH, I/Ie j& CMPT
OYHMIJIC/IHA, TTAIHjeHTY 00e30e/I1 KBaIMTeTHa Oprra — najijaTuBHA HeTa U JOCTO-
JaHCTBO YMHpama, a He JO3BOJIH CYyNPOTaH YHH eyTaHasuje (Auapejuh, 2017: 17).

3ak/byqak

Broernuka nmuTama cy TpeHyTHO Mel)yHaponHU ()eHOMEH, KOjH je MmocTere-
HO ONTEPETHO U MPOU3BEO UMILTMKAIIHM]jE HA BEPCKUM WICHTHTETHMA. PelTurujcKu
IUTypaJIUTET N3PaXKeH Ha CBUM IIOJBUMA, TIPEBa3MiIa3e TeMe ONOMEIUIINHE H MO-
panHe nepcrnektuBe. [IpaBociaBHa HpKBa MMojaXke MPaBoO HAa YHUBAp3aJIHU NPH-
Ka3 TMPaBWIHOT OJHOCA W CTAaBOBa IpeMa OMOoeTHYKUM Temama. Ha rmoGainnom
HHBOY, TIPABOCABHHU CBET JIaHAC pacrojiaxe OpOjHUM HW3BOPHMA KOjU TapaHTy]y
jenHoOpa3HOCT pakce, 00e30ehuBame 0CHOBHUX JbYJICKUX IIpaBa U POMOBHUCA-
€ COLIMjaJTHEe TIPaB/Ie.

buoerndka cTpydHOCT ce M3pHUUTO 3axTeBa ox IloMecHHX IpaBOCIaBHUX
npkaBa. CBe cy mo3BaHe Ja kpo3 (pyHnameHTanHe ¢uino3odceke, 00TOCIOBCKE U
KyJITYpHE TEPCHEKTHBEe, KIMHUYKE CTy/IWje CiIydajeBa M MpaBHE aHaJIH3e, Ipe-
eajy, UCTpaXke U ycBaje OMOETHUYKE CTaBOBE, Ka0 HajcaBpPEMEHHU]jE OATOBOPE
pa3Bojy OBOT [TI00AJTHOT MOAYXBaTa.

3a npaBocnaBHOT XpHuIThaHWHA, OITOBOP Ha OMOETHUYKE JIMJIEME je OHAj KOjH
BoaM criacemy. [IpaBociaBHa OnoeTHKa ca CBOjUM €CXaTONIONIKHM KapaKTepoM 1
MIepPCIIEKTHBOM, IIPEMeEIITa CBaKy MOPAJIHY OpHTY YHyTap cBeoOyXBaTHE M CBeE-
3axTeBHE TeKmbe Ka LlapcTBy Hebeckom. CamMo Kpo3 €CXaTONONMIKH KOHTEKCT KH-
BJbCH>A, OMOCTHYKE JMIEME Ce MpeBa3mias3e, a YOBEK HAWIa3H IPAHHIE YCKE U
MponajbiBe KOCMUYKE MaTePHjaTHOCTH.
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OmnuiTy 3aKkJbyvaK M 3ajeAHUYKHI JIEMEHT aHAIN3UPAHUX CTaBOBA IOMECHHUX
MpaBOCIaBHUX IIPKaBa je Ja OMOeTHKa He CMe OWTH CIIYIIKHEbA MPOCIEPUTETA,
Beh J1a YoBeKa BU/IM Y BheTOBOj CTBAPHO] XPUCTOIEHTPUYHO] tuMeH3uju. Hajapa-
TOIEHH]a CIIOCOOHOCT KOjy YOBEK ITOCE/IYje HUje BEerOBO OMOJIOIIKO IIOCTOjakhe U
Teno, Beh BeyHa jay1ia koja ra YnHU HKOHOM BboxkjoM, Koja MoKe /1a TPOLICHH CBE
OHO PAaIMOHAITHO IITO YOBEKY MPHIIAa U IITO I'a OKpyKyje. CpOIHOCT cTaBoOBa
MIPaBOCIIABHUX IIPKaBa U3paKCHA j€ TCHACHITjOM Jla CBAaKH BEPHHK IPOIICHYje
CBOj€ OMOJIOIIKO ITOCTOjake KPUTEPH]YMOM CBOT €KCIMCHOJIOIIKOT TTOCTOjamba.

VKOJIMKO YOBEKa IIOCMATPaMo Y TEOLECHTPUYHOM M XPUCTOLIEHTPUIHOM IPO-
CTPaHCTBY, CyoUyaBame ca JUiieMaMa Koje MOCTaBJbajy OMOMEAMLIMHCKE METOE
npruMajy JApyraudju Kapaktep. bumo koja MeOUIMHCKa METOJa WM Hampenak
OMOTEXHOJIOTHje MOTY OUTH OJaroCIOBEHH, YKOJIHKO C€ OJHOCE Ha TOIITOBAE
YOBEKa, KOjM ’KMUBH TPOJIa3HN 3eMaJbCKH JKHMBOT, @ Pa3MUIILJba U MPHUIIPEMa ce 3a
HENpOJIa3HHU, BEYHHU JKUBOT. 3aKJbyUeHH MTPHUCTYII 3aPaBo j& MOJIeN YHU(UKAIH]je
KOjH cJIe/ie paBoCIaBHE IPKBE Koz (hopMupama 0AroBopa Ha ONOETHIKE U3a30BeE.
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and data-dependent form that is gradually shaped by the influence of the predictive sys-
tems on the conscience and decision-making processes. The discussion concludes that
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AJTOPUTAMCKO MOCPEJIOBAIBE, JbYICKA
AYTOHOMMJA U CJAOBOJIA BEPOUCOBECTH Y
JUTUTAJTHOM JIOBY

Casrcemax: Pao ucnumyje na koju Ha4uH aneOpumMamcku cucmemu mpanc@OopmuuLy
yenoge wyocke aymonomuje u ciobooe sepoucnogecmu y oueumaniom 000y. Ocnarsajyhiu
ce Ha unoszoujy mexunonocuje, medujcke cmyouje u meopujy HYOCKUX npasd, ucmpa-
JIcuBarbe noaasu 00 mese 0a Cy anOpummu NOCManu KabyuHu nocpeOHUuyu MOpAiHoe u
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HUKayuoHe npocmope y Kojuma ce eepa u monepanyuja npaxmuxyjy. Kpos konyenmyany
ananusy padosa aymopa kao uimo cy @uopuou, Koexenbepe, Xan u Xabepmac, y pady ce
pasmampa Oujanrekmudky 00HOC usmely OCHANCU8ara U KOHMpo/e Koju Kapakmepuuie
oueumanny penueujy. Ilokazyje ce 0a arzcopumamcko nocpedosarse He yepodcasa aymo-
HOMUJY jeOHOCmAasHo, el je peopaanu3syje y perayuoru u nooayuma ycioemeH 00IuK Koju
ce nocmeneno oOnuKyje ymuyajem npeouKmusHux cucmema Ha cagecm u npoyece 0ouy-
yusara. Y 3axmyuky ce ucmuye 0a ouysarse c1o600e 8epoucnosecmu 0aHac 3axmesa
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MEXHONOWKY MPAHCNAPEHMHOC, eMUYKY RUCMEHOCT U 0OHOB/LEHO PA3YMEBAbE Moile-
panyuje kao obauxa oueumaire o02osoprocmu. Pao oonpunocu wiupoj gunosogckoj u
MeoNouKoj pacnpasu 0 bYOCKOM OOCMOJAHCMBY U OYXOBHOM camooopelersy y yciosuma
ANOPUMAMCKO2 YNPAGHAlbA.

Kawyune peuu: ancopumamcko nocpedosarse, OuUmanna peiueujd, byocka aymo-
Homuja, cnobooa, monepanyuja.

Introduction

Over the past two decades, digital technologies have become decisive forces
shaping social perception, knowledge, and morality. Algorithms determine what
individuals see, how they interact, and even which aspect of the self becomes
visible to others. Religion, traditionally understood as a domain of transcendence
and ritual, has inevitably entered this algorithmic environment. Faith is now ex-
pressed, represented, and contested through digital infrastructures that organize
attention and visibility according to predictive patterns rather than theological
logic. Such conditions invite a renewed reflection on the meaning of autonomy,
dignity, and belief in the contemporary world.

In classical thought, autonomy has been interpreted as the ability of the moral
subject to act according to reason and conscience. Within theological traditions, it
implies freedom of conscience and the capacity to recognize divine authority with-
out coercion. Through the digital space usage, both forms of autonomy confront
new challenges. Primarily designed to optimize information and engagement, al-
gorithmic systems mediate the user’s experience in ways that are often hard to rec-
ognize. The result is the subtle reconfiguration of how freedom in the digital age is
conceived. Human beings remain capable of choice, but those choices are increas-
ingly shaped by technological architectures that anticipate and influence them.

Scholarly literature has only recently begun to address the intersection between
religion and algorithmic mediation. The digital theology and media ethics stud-
ies highlight how online platforms reshape religious communication, community
formation, and spiritual authority (Campbell, 2021; Cheong et al., 2023). At the
same time, philosophers of technology emphasize that algorithms are not neutral
instruments but agents of mediation that redefine moral and cognitive autonomy
(Floridi, 2022; Coeckelbergh, 2020). Despite this growing awareness, the integra-
tion of these perspectives remains limited. The ethical and theological implications
of algorithmic control have yet to be systematically connected to the freedom of
religion and belief discourse. This gap forms the starting point of the present study.

The main article’s purpose is to explore how algorithmic systems transform
the conditions of human autonomy and the freedom of religion in the digital age. It
argues that autonomy should no longer be understood solely as individual self-de-
termination but as a relational capacity enacted within algorithmically mediated
environments. Through this lens, the paper examines how digital infrastructures
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influence the religious identity, the exercise of conscience, and the practice of
tolerance. Rather than approaching technology as an external threat to faith, the
analysis seeks to understand it as a new context of moral and spiritual life — a
technological environment of belief.

Methodologically, the paper employs a conceptual and interdisciplinary ap-
proach, drawing on philosophy of technology, ethics, sociology of religion, and
human rights theory. It offers an analytical synthesis of recent scholarship to clar-
ify the normative implications of digital mediation. The argument proceeds in
six parts. Section 2 develops a theoretical framework of algorithmic mediation
and human autonomy. Section 3 examines how digital technologies reshape re-
ligious identity and belonging. Section 4 discusses the implications for freedom
of religion and belief under algorithmic control. Section 5 engages ethical and
philosophical questions from these transformations, emphasizing tolerance and
responsibility in digital contexts. Finally, Section 6 concludes by summarizing
the findings and suggesting directions for further research and ethical practice.

This article contributes to a growing body of literature that seeks to under-
stand the spiritual consequences of digitalization by situating the discussion at the
crossroads of technology, theology, and ethics. It proposes that the algorithmic
condition represents not only a technological challenge but a moral and existen-
tial one — a test of how humanity preserves freedom and dignity amid unprece-
dented forms of mediation.

Algorithmic Mediation and Human Autonomy

Within philosophical and theological traditions, autonomy has been con-
ceived as a relational capacity shaped by choice within available information
contexts. Today, these activities are less secured by the centralized institutions
than algorithmic control, operating through infrastructures that invisibly orga-
nize participation and decision-making. Algorithms mediate between human in-
tention and digital reality, shaping the possibilities of self-expression and mor-
al agency (Floridi, 2022, pp. 117-120). Therefore, the term algorithm does not
denote merely a mathematical formula or computational sequence. Rather, it
refers to a socio-technical mechanism that structures attention, prediction, and
decision-making within digital environments (Floridi, 2022: 115-118; Gillespie,
2014: 168-169). They create environments of reconfigured autonomy — distribut-
ed among systems, users, and the data structures that anticipate behavior.

Classical theories of autonomy emphasized self-determination through rea-
son and conscience. For thinkers such as Erich Fromm (1941: 111-114), free-
dom meant liberation from external authority and the ability to act according to
one’s authentic values. Fromm also warned of the paradox of modern freedom:
once emancipated from traditional constraints, individuals often seek new forms
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of submission. This paradox becomes acute in the digital environment, where
users voluntarily surrender data and decision-making to automated systems in
exchange for efficiency, recognition, and comfort. Jacques Ellul (1964: 134—138)
described this process as the triumph of the “technological society”, in which
human choices are increasingly determined by technical imperatives rather than
ethical reflection. In algorithmic mediation, Ellul’s warning gains a new dimen-
sion: the logic of optimization and automation governs thought, attention, and
faith, parallel to the labor and production.. Autonomy is not destroyed by coer-
cion but replaced by what Han (2022: 41-44) calls voluntary subjection — a form
of self-surrender masked as empowerment through participation.

Within communicative theory, Jirgen Habermas (1984: 312-318) argued
that autonomy is sustained through rational discourse, in which individuals can
justify their actions to one another in a shared public sphere. The rise of algorith-
mic communication challenges this ideal by introducing opaque systems that me-
diate interaction according to engagement metrics rather than rational argument.
Once grounded in linguistic transparency, the communicative space is now struc-
tured by what could be termed algorithmic discursivity: speech filtered, ranked,
and amplified according to prediction patterns. The capacity for moral autonomy
thus depends on access to communicative conditions that are no longer fully hu-
man. Mark Coeckelbergh (2020: 102-107) extends this discussion by redefining
moral agency as relational and technologically distributed. In his view, human
autonomy cannot be understood outside of its technical mediation. Algorithms
do not simply restrict freedom; they become part of the network through which
freedom is enacted. This relational model moves beyond the binary of domina-
tion and liberation, suggesting a dynamic negotiation of agency between human
and machine.

Subsequently, the digital age introduces a new form of moral topology: au-
tonomy exists not as an isolated property of the subject but as a fluctuating field
shaped by algorithmic feedback loops. The self becomes the author and the prod-
uct of its data traces, participating in what Zuboff (2019: 94-98) terms “behav-
ioral architecture.” The ethical challenge here is to preserve individual freedom
from technological power and to cultivate reflexivity within it — to recognize how
the self is co-produced by digital infrastructures.

Ultimately, algorithmic mediation transforms the classical idea of auton-
omy into a relational, data-dependent condition. The contemporary subject re-
mains responsible for choices; however, those choices are increasingly framed by
pre-structured digital environments. Autonomy persists, but as Ellul (1964) might
say, it does so within technique, not outside it. Recognizing this shift is crucial
for any analysis of religion in the digital age, where the freedom of conscience
and the logic of computation coexist in an uneasy yet inseparable dialectic. This
transformation of autonomy under algorithmic mediation inevitably extends into
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the sphere of religion. If algorithms partly shape human self-understanding, they
also influence spiritual identity — determining how belief is expressed, shared,
and perceived within digital culture.

Religion and Digital Identity

Whereas earlier studies regarded the relationship between religion and digi-
tal technology as a question of mediation, contemporary perspectives emphasize
its transformative character. In a world structured by data, networks, and algo-
rithms, faith is increasingly expressed, negotiated, and contested in digital spaces
(Campbell, 2021: 55-60). Religious identity was embedded in local communities
and ritual practices, but now it is reconstructed through interaction with platforms
whose logic is commercial, algorithmic, and transnational. This process does not
erase spirituality; rather, it re-codes it according to the norms of digital participa-
tion: visibility, engagement, and personalization.

The emergence of digital religion as a distinct research field has revealed
that online practices reproduce many of the theological tensions of traditional
worship, but under new conditions of mediation (Cheong, Ess & Vincent, 2023:
87-93). Faith-related content is filtered through predictive analytics within algo-
rithmically curated environments, generating personalized informational patterns
that increasingly serve as empirical material for research on belief formation in
digital contexts. What is seen and unseen is determined not by divine revelation
or community consensus, but by the ranking logic of machine-learning systems.
As a result, the public sphere of religion is gradually replaced by what Stolz and
Tanner (2022: 252-255) call algorithmic public spheres — spaces where visibility
is contingent on platform metrics rather than spiritual significance.

This transformation also redefines how individuals experience religious be-
longing. Identity is fragmented into profiles, data traces, and behavioral patterns
within digitally mediated environments. Each of these fragments is processed by
algorithms that attempt to infer preferences, including moral and spiritual orien-
tations (Zuboff, 2019: 94-98). The result is what Han (2022: 41-44) describes
as an infocratic spirituality — a mode of religiosity shaped by information flows
rather than transcendental reference. Faith becomes increasingly quantified and
gamified: numbers of followers, likes, and views replace the authority of tradition
as indicators of relevance and authenticity. At the same time, the contemporary
configuration of digital religion reveals a dialectical dynamic: it generates unprec-
edented opportunities for inclusion and expression while at the same time produc-
ing new forms of division and control. On one side, online environments enable
marginalized or minority groups to establish transnational communities, circulate
alternative theologies, and articulate interpretations that challenge institutional
hierarchies. This connectivity expands the pluralism of religious discourse and
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allows diversification of spiritual voices beyond geographic or doctrinal boundar-
ies. However, the technological mechanisms that foster openness also give rise to
exclusion. Algorithms that promote visibility through engagement tend to ampli-
fy ideological homogeneity, creating echo chambers? that reinforce dogmatic ri-
gidity and diminish dialogue. In this dialectic of liberation and limitation, digital
religion embodies the paradox of modern mediation: the same infrastructures that
democratize access to belief also structure its boundaries. The dialectical move-
ment here lies in the mutual dependence between empowerment and constraint,
which is the condition of perpetual production and negotiation of freedom of
spiritual expression and algorithmic regulation (Cheong et al., 2023: 90-94). The
tension between openness and closure — between diversity and digital tribalism —
marks the paradox of religious identity in the age of algorithms.

Religious identity construction under algorithmic mediation raises profound
questions about autonomy, authenticity, and tolerance. Is faith still a matter of free
conviction when algorithmic systems predict and influence spiritual behavior? Or
does digital participation transform belief into a performative act — an identi-
ty managed for visibility rather than transcendence? These questions resonate
with the broader philosophical concern over the erosion of the self in data-driven
societies (Floridi, 2022: 117—-120). In this light, religious identity could not be
interpreted as a stable essence but rather as an evolving interface — constantly
negotiated between the believer, the community, and the code.

The dialectical interplay between empowerment and constraint within digi-
tal religion ultimately points to a deeper ethical question: how these algorithmic
structures affect the foundations of freedom of conscience. Having examined how
digital systems shape religious identity, the analysis now turns to their broader
implications for the right to freedom of religion and belief in algorithmically
mediated societies.

Freedom of Religion and Algorithmic Control

The right to freedom of thought, conscience, and religion represents one of
the central principles of human dignity and autonomy. Article 9 of the European
Convention on Human Rights protects the forum internum — the inner realm of
belief or non-belief — and the forum externum — the outward manifestation of re-
ligion through practice and communication (ECtHR, 2024: 3—4). This traditional
duality has been increasingly re-shaped by algorithmic infrastructures that clas-
sify, filter, and prioritize human expression according to economic and predictive
logics of the digital age (Zuboff, 2019: 94-98; Floridi, 2022: 117-120).

2 The term echo chamber refers to a digital environment in which users are predominantly ex-
posed to information and opinions that reinforce existing beliefs, thereby isolating them from
dissenting perspectives (Nguyen, 2020: 142—144).
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Algorithmic systems embedded in social networks, search engines, and rec-
ommendation architectures no longer operate as neutral tools for information
mediation. They actively construct what Han (2022: 41-44) terms an “infocratic
order”, in which data-driven visibility becomes a precondition for recognition.
Within such structures, religious communication is subjected to algorithmic scor-
ing and personalization, which can narrow the epistemic horizon of believers
and influence the conditions under which faith is publicly articulated (Campbell,
2021, pp. 55-60; Cheong, Ess & Vincent, 2023: 89-94). Religious autonomy —
once guaranteed as an inviolable inner domain —thus becomes partly external-
ized, monitored, and modulated by digital systems that anticipate user behavior
(Coeckelbergh, 2020: 102—107; FRA, 2023: 23-25).

The Office of the United Nations High Commissioner for Human Rights
(OHCHR, 2021: 7-9) emphasizes that data-driven environments may erode the
freedom of thought by profiling belief patterns and shaping exposure to infor-
mation, which means shifting signals a transformation from state interference to
algorithmic interference. This phenomenon generates a subtle form of algorithmic
coercion, where behavioral prediction and recommendation replace overt restric-
tions with invisible steering mechanisms (Floridi, 2022: 118-119). Hence, the dis-
tinction between voluntary participation in digital platforms and systemic depen-
dence on algorithmic mediation becomes blurred, undermining the authenticity of
the forum internum. Furthermore, the privatization of digital infrastructures intro-
duces a paradox of freedom: platforms that enable religious expression are simul-
taneously those that delimit it. Automated moderation, keyword filtering, and Al-
based content ranking often reproduce cultural or ideological biases, leading to the
marginalization of minority religions or heterodox beliefs (Stolz & Tanner, 2022:
252-255; FRA, 2023: 23-25). In this sense, algorithmic governance operates as
Cheong et al. (2023: 91-93) describe as a “post-secular authority” — a non-theo-
logical power capable of regulating spiritual discourse through technical design.

Under such conditions, the classical notion of tolerance must be extended to-
ward technological accountability. Tolerance in digital religion cannot rely solely
on legal frameworks of non-discrimination; it must include ethical oversight of
Al systems and transparency of algorithmic design (Council of Europe, 2022:
10-13; European Commission, 2019: 7-9). Preserving freedom of religion today
requires safeguards against digital profiling that could reveal, categorize, or ma-
nipulate personal faith-related data (European Union Agency for Fundamental
Rights [FRA], 2023: 24-25; Campbell, 2021: 58-60). Defending spiritual au-
tonomy in the algorithmic society demands a renewed understanding of human
rights. As Cheong et al. (2023: 92-94) emphasize, the contemporary forum in-
ternum exists within the human mind and the data infrastructures that mirror and
anticipate it. Protecting freedom of religion, therefore, implies protecting both
the soul and the signal — the inner conviction and its algorithmic representation.
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Discussion

Analyzing algorithmic mediation and religious identity reveals a complex re-
configuration of autonomy, belief, and tolerance in the digital age. While previous
sections have shown how algorithms restructure self-expression and the precondi-
tions of faith, the ethical implications of these changes remain crucial. What emerges
is not simply a crisis of freedom, but a transformation of how freedom is conceived
and exercised. The traditional model of autonomy as individual self-governance
gives way to a relational model of co-agency between humans and technological
systems (Coeckelbergh, 2020: 102—107). This shift requires rethinking moral re-
sponsibility as something distributed across a network of human and non-human
actors — a challenge that extends deep into religious, ethical, and political thought.

From a philosophical perspective, this situation reflects what Habermas
(1984: 312-318) described as the systematic rationality colonization of the /ife-
world. Algorithmic governance embodies this process by introducing mecha-
nisms of prediction and optimization that regulate certain decisions and orienta-
tions. Autonomy is presented in a modified form: it becomes reflexive, exercised
through awareness of the structures that mediate it. This corresponds to Floridi’s
(2022: 117-120) concept of distributed morality, where ethical action depends on
how agents situate themselves within informational environments.

Ethically, digital religion exposes the tension between empowerment and
manipulation. Algorithms enable believers to access a vast pluralism of perspec-
tives, but they also sort, rank, and curate those perspectives according to engage-
ment patterns. The mechanisms that expand access to spiritual diversity may also
constrain it through predictive selection (Zuboff, 2019: 94-98; Campbell, 2021:
55-60). In this sense, tolerance in the digital sphere cannot be reduced to passive
coexistence; it must involve recognizing visibility, bias, and technological medi-
ation that shape what can be believed or expressed.

The dialectic of openness and closure, identified earlier, thus becomes an
ethical issue. Digital infrastructures promote participation while simultaneously
defining their limits. This dynamic resonates with the classical notion of toler-
ance not as indifference but as self-limiting freedom: the willingness to recognize
the other without seeking control or assimilation (Cheong, Ess & Vincent, 2023:
89-94). When applied to digital religion, such tolerance implies technological
transparency and epistemic humility — an acknowledgment that no algorithmic
system can fully capture the complexity of human belief.

The redefinition of autonomy within this framework carries significant impli-
cations for human dignity. In theological terms, dignity arises from understanding
each person as a moral subject capable of conscience and choice. This capacity is
mediated in an algorithmic context through systems that pre-structure perception
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and interaction. To preserve dignity, ethical reflection must address in tandem the
content of faith and the technological form through which it is experienced. As
Han (2022: 41-44) notes, digital control often operates through seduction rather
than coercion; the loss of freedom is masked by participation and pleasure. So, a
renewed understanding of autonomy must include the courage to resist algorith-
mic comfort — to sustain moral agency even within systems that invite passive
compliance. These reflections also resonate with current ethical and legal frame-
works that seek to humanize technology. The Ethics Guidelines for Trustworthy
Al developed by the European Commission (2019) and the Recommendation on
the Ethics of Artificial Intelligence adopted by UNESCO (2021) affirm that tech-
nological progress must remain grounded in respect for human dignity, agency,
and moral accountability. Likewise, the Vatican’s Rome Call for Al Ethics (2020)
emphasizes that artificial intelligence should serve humanity, not dominate it.

Furthermore, the dialectic between human and machine autonomy demands
a new vision of tolerance as fechnological responsibility. This involves develop-
ing institutions, codes, and norms that ensure algorithmic systems support, rather
than undermine, the moral self. It also calls for interdisciplinary dialogue between
ethics, theology, law, and computer science through re-centering the human per-
son within the digital order. Only by integrating technological literacy with moral
awareness can societies preserve the pluralism that defines religious freedom.

The ethical reflection on algorithmic mediation ultimately returns to how
modern societies understand the relationship between freedom and dependence.
Every expansion of technological power coextensively exposes the limits of hu-
man self-control. Algorithms do not abolish moral agency; they distribute it —
silently, unevenly, and often without awareness. This dispersion of agency chal-
lenges traditional moral frameworks that presuppose a stable and autonomous
subject. To remain responsible under such conditions means to sustain the capac-
ity for self-reflection in systemic determination.

Religious thought can contribute profoundly to this task. Throughout history,
theology has cultivated self-examination and humility that counteract the arro-
gance of total mastery. Nowadays, these virtues regain philosophical relevance:
they remind us that knowledge without wisdom easily turns into control without
meaning. The practice of faith, understood as attentiveness to transcendence, of-
fers a model of resistance to the human reduction to data. Thus, religion provides
an ethical vocabulary that complements technological rationality by re-articu-
lating autonomy as an inner openness rather than external independence. The
connection between technology and spirituality should consciously address the
mentioned issues. Autonomy in the digital era will depend less on isolation from
machines than on cultivating discernment within the conditions they create. Such
discernment may enable a form of freedom compatible with interdependence — a
freedom that neither denies technological mediation nor surrenders to it.
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In this light, the digital transformation of religion is a technological phenom-
enon with an ethical event that redefines what it means to be free, responsible,
and human in a world increasingly mediated by code. The discussion, therefore,
naturally leads to the concluding reflections on how this new condition might
reshape human autonomy and the future of tolerance. The reflections outlined
above suggest that the intersection of religion, technology, and autonomy is the
defining characteristic of contemporary human existence. The ethical and spiri-
tual challenges of algorithmic mediation require more than critique; they call for
a re-articulation of human responsibility in a world where digital infrastructures
increasingly shape moral life. The concluding section will thus synthesize these
insights, emphasizing how autonomy, dignity, and tolerance may be preserved —
and even renewed — within the algorithmic condition.

Conclusion

The exploration of algorithmic mediation, human autonomy, and digital re-
ligion demonstrates that the transformation produced by contemporary technolo-
gies reaches far beyond communication or information management. It reshapes
the moral, spiritual, and epistemic foundations through which individuals under-
stand themselves and others. In this sense, the digital sphere has become a new
arena of theological and ethical meaning, where autonomy is continuously nego-
tiated between human conscience and algorithmic structure.

Freedom of religion and belief, long considered a safeguard of human dig-
nity, now depends on the capacity to preserve moral agency within systems that
predict, filter, and influence experience. The digital subject is not merely a pas-
sive recipient of algorithmic control but an active participant whose choices con-
tribute to technological norms. Recognizing this reciprocity is crucial: autonomy
today is relational, enacted through awareness, resistance, and critical engage-
ment with the infrastructures that mediate life.

The ethical task extends beyond defending privacy or transparency; it entails
cultivating digital virtue — a capacity for reflection, empathy, and restraint in techno-
logically saturated environments. Religious institutions, scholars, and policymakers
share responsibility for shaping these new moral landscapes, which should ensure
that algorithmic governance remains compatible with pluralism and tolerance.

Ultimately, the study of religion in the digital age reveals a paradox that
defines the condition of late modernity: humanity gains new forms of connection
and knowledge even as it risks losing control over the processes that enable them.
Preserving dignity and freedom under such conditions requires a renewed com-
mitment to dialogue between technology and ethics, faith and reason, the human
and the machine. Only through such dialogue can the autonomy of the person —
and the integrity of belief — be sustained in the algorithmic era.
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Abstract: The paper examines English for Specific Purposes (ESP) in Tourism as a
means of enhancing students’ linguistic and cultural competence, and heritage literacy.
Considering their prospective roles as tour guides, tourist representatives, and DMO
staff, the course is designed to foster intercultural competence and respect for tangible
and intangible heritage. The theoretical framework draws on ESP methodology, Byram's
intercultural communicative competence model, and principles of heritage interpreta-
tion. The study employs a descriptive-analytical methodology, focusing on phrases, ter-
minology and intercultural references in tourism contexts. The topics analyzed are drawn
from ESP in Tourism coursebooks and, in addition to religious terminology, explore inter-
national etiquette, special-interest tourism, major religious routes (Camino de Santiago),
literary heritage (The Canterbury Tales) and secular pilgrimages (Graceland). Through
this analysis, the paper demonstrates how linguistic and cultural competences are close-
ly integrated in professional tourism practice. The findings highlight the importance of
language, not only as a tool for conveying messages, but also as a way to promote inter-
cultural understanding, tolerance, and appreciation of heritage, demonstrating that ESP
in Tourism can link language, culture, and professional practice.
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al competence

EHIVIECKU JE3UK Y TYPU3MY:
PEJIUT'UJCKA ITMCMEHOCT U
HUHTEPKYJITYPHE KOMIIETEHLIUJE

Pesume: Pao ananusupa enenecku jesux y mypusmy (ESP) kao cpedcmeo 3a ynanpe-
hemve jezuuke u KyImypHe céecmu cmyoeHama o KyumypHom naciely. Yaumajyhu y 063up
yurbenuyy oa he ce cmyoenmu Haliu y yno3u mypucmuykux 600uud, npeodcmasHuKa my-
PUCTHUYKUX A2eHYUJA U 3ANOCAEHUX NPU OPSAHUBAYUJAMA 34 YRPAELAFse 0eCMUHAYU]OM
(DMO), ESP y mypusmy je ocmuuibern 0a nOOCMaKkHe uHmepKyIimypHy KomMnemeHyujy u
nowmosarbe mamepujarnoe u Hemamepujannoe nacieha. Teopujcku oxeup ce ociarea
na ESP memooonoeujy, Bajpamos mooen unmepkyimypHe KOMyHUKamusHe Komnemenyuje
u npunyune mymayersa nacieha. Cmyouja kopucmu 0ecKpUnmueHO-aHATUMUYKY Memo-
donoeujy, goxycupajyhiu ce Ha gpaze, mepmMuHoONIO2Ujy U UHMEPKYIMYPHe pedheperye y
MypucmuyKom KoHmexcny. Ananusupare meme cy npeyseme u3 yubeHuKa 3a eHenecKu
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Jjesux 3a nocebne nHamene y mypusmy u, nopeo epcke mepmuHonIo2uje, UCmpaxcyjy oopa-
cye noHawara, celekmugHe oonuKe mypsma, 2nagre eepcke pyme (Kamwuno oe Canmuja-
20), kudicesHo Hacnehe (Kenmepbepujcke npuue) u cexynapra xooouawhia (I pejcneno).
Kpos osy ananusy, pao nokasyje kaxo cy jesuuxe u KyimypHe KomMnemeHyuje ycko uHme-
epucame y npogecuonanty mypucmuuxy npaxcy. Pesynmamu ucmuuy éaxcnocm jesuxa ne
€amo Kao cpeocmea 3a npeHoulerse nopyKa, 6eh u Kao HauuHa 3a npoMoyujy mehyKyamyp-
HOZ pasymesarba, monepanyuje u ysaxcasaroa nacielja, nokasyjyhu oa emenecku jesux
3a nocebne cepxe y mypusmy Modice noge3amu jesux, Kyumypy u npo@ecuonanmy npaxcy.

Kwyune peuu: enenecku jesux 3a noceone namene (ESP), mypuszam, naciehe, penu-
euja, UHMepKyImypHe KoMnemeryuje.

Introduction

International tourism is increasingly diverse, attracting visitors from a variety
of religious and cultural backgrounds (Cohen, 1972; Urry, 2002). As future tour-
ism professionals, ESP students play a key role in raising awareness, explaining
cultural and religious significance, and facilitating respectful tourist experiences.
These competencies are particularly relevant for tour guides, who interpret cultural
heritage, and are equally essential for other tourism professionals, including those
promoting cultural heritage or tailoring religious package holidays (Jafari & Xiao,
2016). Such competence is necessary in both local and international contexts.

In addition to presenting cultural heritage, including its religious aspects, ef-
fective communication with tourists is crucial to ensure authenticity, raise aware-
ness, and prevent misunderstandings (Paltridge & Starfield, 2013). English for
Specific Purposes, as Hutchinson (1987) emphasizes, is not limited to teaching
language structures. It is rather designed to equip learners with the skills and
knowledge required in their specific professional contexts, including an under-
standing of the cultural and social practices embedded in language. Despite ex-
tensive research on ESP pedagogy and intercultural communication, ESP courses
and coursebooks underrepresent heritage and religious literacy. Systematic anal-
yses of ESP materials addressing religious tourism and secular pilgrimages are
notably lacking. This gap emphasizes the need to explore how ESP in Tourism
supports the development of cultural, religious, and heritage competences, along-
side professional ethical behaviour in real-world contexts.

This paper contributes by linking linguistic competence, intercultural aware-
ness, and heritage literacy, while offering practical insights for ESP course design
that integrates these aspects. Specifically, the objectives are as follows:

1. To identify how ESP fosters religious literacy and international etiquette,

2. To analyze the representation of religious tours and secular pilgrimages in
ESP coursebooks,

3. To explore the pedagogical implications of integrating heritage and inter-
cultural awareness into ESP instruction.
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By addressing these objectives, this paper aims to contribute to the theo-
retical understanding of ESP in tourism while providing practical guidance for
ESP course design. ESP in tourism integrates linguistic training with cultural
sensitivity, equipping learners with both language skills and cultural competence
(Holmes, 2014). This includes acquiring specialized terminology, understanding
historical contexts, learning about types of religious tours, and exploring relevant
cultural facts. ESP in tourism prepares students to engage respectfully and effec-
tively with diverse tourist populations (Cohen, 1972; Urry, 2002).

Theoretical Framework

English for Specific Purposes (ESP) is defined as the function of language
“needed by the particular group of learners [...] identified by analysing the lin-
guistic characteristics of the specialist area or work of study” (Hutchinson &
Waters 1987: 8). ESP is discipline-oriented, and in the context of tourism, it in-
tegrates language, culture, and professional practices. Thus, the specific needs
of tourism students include functional language use, intercultural communica-
tion, and specialized terminology. Moreover, ESP in tourism emphasizes con-
tent awareness and critical thinking about preserving cultural heritage, while
fostering speaking skills, intercultural communication, and understanding tourist
behaviour and expectations across diverse contexts. Linguistic needs are particu-
larly relevant for tour guides and DMO professionals who interact with religious
sites, communities, and cultural practices. Needs analysis plays a fundamental
role in ESP, determining “the role of English in a language course or program of
instruction in which the content and aims of the course are fixed by the specific
needs of particular groups of learners” (Richards & Schmidt 2010: 198).

The aim of ESP courses in tourism is to develop both cultural competence
and religious literacy. In this context, “religion” is addressed broadly as part of
cultural awareness, encompassing the comprehension of religious customs, eti-
quette, and rituals. Tourism itself reflects ritualistic aspects derived from religious
practices, which influence the organization of itineraries. As Turner and Turner
note “a pilgrim is half a tourist if a tourist is half a pilgrim” (Turner & Turner
1978: 20). Consequently, the ESP instructor’s role entails both language transfer
to include the delivery of content relevant to students’ professional contexts. Ac-
quiring intercultural competence in ESP for tourism is considered equally signifi-
cant as developing language proficiency. Definitions of cultural competence vary,
but are frequently ascribed to scholars focusing on cultural dimensions as well
as intercultural communication, including Hall (1976), Hofstede (1980) Byram
(1997), Deardoft (2006), Fantini and Tirmizi (2006).

Bennett’s Developmental Model of Intercultural Sensitivity (DMIS) defines in-
tercultural competence in terms of attitudes toward cultural difference, progressing
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from ethnocentric to ethnorelative perspectives (Bennett, 1993). In ESP courses,
when addressing cultural heritage and religion, knowledge, skills and effective
behaviours are framed according to Byram’s (1997: 34) model of intercultural
communicative competence (ICC). Knowledge is vital for understanding tradi-
tions, narratives, rituals and cultural norms. Attitudes relate to openness, curiosity
and respect for cultural differences. In intercultural communication, acquiring
skills enable students to interpret heritage sites, manage misunderstandings, and
mediate cultural expectations. Finally, effective behaviours imply ethical, profes-
sional and culturally respectful conduct at religious or heritage sites.

Heritage awareness is another key component of ESP in tourism. Students
are instructed to distinguish between tangible and intangible heritage. Tangible
heritage refers to physical entities that can be seen and touched, such as mon-
uments, religious buildings, shrines, tombs and pilgrimage routes (UNESCO,
1972; Smith, 2006). For example, a tour guide explains the architectural layout,
carvings, and historical context of the Angkor Wat complex in Cambodia to vis-
itors. The guide raises awareness on the significance of the site, proper behavior
(e.g., dress codes, restricted areas), and the importance to preserve the monu-
ments, helping tourists engage respectfully with the tangible heritage. In contrast,
intangible heritage relates to spiritual patterns of behaviour, including rituals,
customs, oral traditions, and collective cultural memory (UNESCO, 2003; Haf-
stein, 2009; Ashworth & Tunbridge 1996). For instance, a guide interprets the
rituals, processions, and local customs associated with the festival Semana Santa
(Holy Week) in Seville, Spain. Students practice explaining the symbolic mean-
ing of traditions and the cultural significance of these practices (heritage literacy),
while also guiding visitors in appropriate behaviour (intercultural competence).
Thus, the role of the ESP instructor is to cultivate students’ awareness of aspects
of their professional practice that require tolerance and empathy. The educational
dimension reflects the broader responsibility of sensitizing their audience to ap-
propriate etiquette when in contact with religious sites or promoting authenticity
of destinations.

Based on these perspectives, the theoretical framework of this study is sup-
ported by three interconnected principles:

1. Linguistic competence in ESP (Hutchinson & Waters, 1987; Canale &
Swain, 1980),

2. Intercultural competence grounded in developmental and socio-cultural
models (Hall, 1976; Hofstede, 1980; Byram, 1997; Bennett, 1993), and

3. Heritage literacy, including the interpretation of tangible and intangible
heritage (UNESCO, 1972, 2003; Smith, 2006).

These principles point to the ways ESP coursebooks can foster the complex
combination of language proficiency, cultural understanding, and professional
behaviour required in tourism industry.
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Methodology

The study adopts a qualitative, content-based approach to examine how
ESP in tourism fosters linguistic, cultural, and heritage competences among stu-
dents. Accordingly, the methodology aligns with the theoretical framework by
integrating three interrelated dimensions: linguistic competence, intercultural
competence and heritage literacy. Linguistic competence is addressed through
specialized terminology and functional language, whereas intercultural compe-
tence is presented through pragmatic strategies, politeness, and representations
of etiquette. Heritage literacy is tackled through the treatment of tangible and in-
tangible heritage. This alignment allows the analysis to examine how theoretical
constructs are carried out in authentic pedagogical setting.

Data selection

Selection of ESP materials: coursebooks and audio sources were chosen for
focus on tourism specific contexts, particularly units addressing cultural heritage,
religious sites, pilgrimage, secular tourism, and intercultural communication.
Materials include textual descriptions of destinations, dialogues between tour
guides and tourists, glossary sections with specialized terminology, and listening
exercises simulating real-life interactions (Harding, 1998; Mill, 2010; Dubicka &
O’Keefe, 2013; Strutt 2013).

Selection criteria included:

e Relevance to tourism curricula,

e Presence of heritage and religion-related units,

e Representation of secular pilgrimages and religious tourism practices,

e Widespread use in vocational or university programs.

Analytical procedures

Four ESP Tourism coursebooks and three audio units were analyzed. All
texts were coded manually for terminology, pragmatic strategies, and heritage
content. Codes were organized into three categories reflecting linguistic compe-
tence, intercultural competence, and heritage literacy. Content Analysis (Krip-
pendorf, 2013) was applied to both textual and audio materials to identify:

e Specialized tourism terminology, particularly related to heritage and reli-
gion (e.g., pilgrimage, shrine, procession),

e Functional language for guiding tourists, giving advice on etiquette, and
managing sensitive intercultural interactions (Harding, 1998),
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e (Cultural and historical content that provides contextual knowledge for in-
terpreting heritage sites and religious practices (Harding, 1998; Mill, 2010; Du-
bicka & O’Keefe, 2013; Strutt, 2013),

e Examples of secular and religious tourism illustrating overlaps between
contemporary tourist practices and traditional pilgrimage (Jafari & Xiao, 2016),

Materials were coded thematically according to categories according to Cana-
le and Swain’s (1980) linguistic competence model, Byram’s (1997) intercultural
competence framework, and UNESCQO’s heritage guidelines (1972, 2003).

Integration of linguistic and cultural competences

The analysis emphasizes how coursebook content combines linguistic ele-
ments (vocabulary, phrases, functional language) with cultural knowledge (ritu-
als, customs, etiquette) to foster intercultural competence. Audio materials were
examined to assess how communicative strategies contribute to authentic tourist
interactions.

Pedagogical implications

Observations from content analysis were used to identify how ESP instruc-
tors can design tasks, role-plays, and simulations to reinforce both language
skills and cultural awareness. Scenario-based exercises can address etiquette in
religious settings, explain heritage practices, or guide tourists through culturally
sensitive contexts. Integrating heritage literacy into ESP course design ensures
that students develop not only language proficiency but also culturally informed
professional behaviour. Through this methodology, the study demonstrates the
central role of ESP coursebooks and audio materials in preparing tourism stu-
dents to communicate effectively, interpret cultural and religious meanings, and
engage respectfully with visitors from diverse backgrounds.

Linguistic and Cultural Competences for Tourism: Religion and Heritage

In academic literature, linguistic competence refers to a learner’s knowledge
of the vocabulary, structures, and functional use of a language, which enables
accurate and effective communication within specific contexts: “grammatical
competence will be taken to include knowledge of lexical items and rules of mor-
phology, syntax, sentence-grammar semantics, and phonology” (Canale & Swain
1980: 29). In ESP courses for tourism, terminology is acquired both explicitly,
through text-based instruction, and contextually, through practical application
e.g. dialogues, role-plays, and case studies. Learners are introduced to specialized
terminology and achieve linguistic accuracy about sites, rituals, and heritage.



Religija i Tolerancija, Vol. XXIV, Ne 45, januar - jun 2026. 75

For instance, students encounter terms such as pilgrims, pilgrimage, tem-
ple, shrine, church, mosque, cathedral, synagogue, sanctuary, holy site, proces-
sion, illuminations, saints, tombs, chapel, baptismal court, through definitions of
tourist attractions, holiday types, and readings about historical development of
tourism (Harding, 1998; Strutt, 2013). This corresponds to Canale and Swain’s
(1980) definition of linguistic competence as both grammatical and sociolinguis-
tic knowledge, which ESP materials activate through targeted terminology, con-
textualized examples, and functional communicative tasks.

Heritage-specific expressions are more specialized than general descriptive
expressions commonly used by tourism professionals and heritage interpreters
such as, sacred artefacts, purification rites, monastic complex, nave, iconostasis,
minaret, dome, spire, wat, prayer hall, devotional acts. Frequently, this terminol-
ogy is attained alongside descriptions of iconic works of art. The adoption and
usage of foreign terminology, such as diwali, wat, madrasa, stupa, or sougq, is
retained in its original form to express cultural significance and specificity. The
use of culturally embedded terms such as madrasa (religious HEI in Islam) or wat
(a type of Buddhist or Hindu temple) illustrates the heritage literacy component
described in the theoretical framework, as these lexical items encode cultural
meaning that tourism students must understand in order to interpret heritage sites
authentically. This is because heritage tourism gives tourists a sense of place, so
borrowing the local term enhances authenticity (Dann, 1996).

Cross-cultural expressions are also used to convey respect and politeness, sen-
sitivity and inclusiveness, and to explain cultural or religious concepts. Tour guides
provide information on “greetings and introduction, appropriate dress, posture and
body language, eating and drinking (...) bargaining, tipping, queuing” (Harding,
1998: 84). These practices reflect the politeness strategies described by Brown and
Levinson (1987) which help guide communicative behaviour in sensitive social
and cultural contexts. It also exemplifies pragmatic competence, as learners ap-
ply language appropriately in context-specific, intercultural situations: “a reminder
that FLT always takes place in a particular context” (Byram, 1997: 22).

These expressions belong to functional language, which is defined as ““a lan-
guage function (used) for a purpose such as requesting, suggesting, complaining
or describing” (Richard & Schmidt, 2010: 229-230). Some examples include:

e “Please refrain from touching fragile objects”.

e “It’s important to wear appropriate clothes”.

e “You should be particularly careful about your posture” (Harding, 1998: 84).

Functional language is typically used for explaining sites, guiding tourists,
addressing sensitive topics, and managing etiquettes. Pragmatic competence is
demonstrated when learners use these expressions appropriately in real-life set-
tings, ensuring politeness, cultural sensitivity, and situational awareness (Byram,
1997; Wilson 2018). Wilson demonstrates real-world interactional tactics show
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how English is used in situ by non-native speakers in service encounters: “to
co-construct meaning, and [...] contributes to the elaboration of the tourist con-
text” (Wilson, 2018: 5).

Thus, linguistic competences, including specialized vocabulary and func-
tional language can be reinforced through contextual learning. Examples include:

e Role-play enquiries for niche or specialist types of tourism i.e. pilgrimage
(Harding, 1998),

e Writing a tourist information leaflet about heritage and religious sites (Du-
bicka & O’Keefe, 2013; Strutt, 2013)

e scenario-based tasks such as redesigning a package that includes religious
monument or guiding a city tour that focuses on cultural/heritage sites (Dubicka
& O’Keefe, 2013; Harding, 1998; Strutt, 2013).

In modern tourism education, it is no longer sufficient to train tourism pro-
fessionals in “professional skills”. They must also develop cross-cultural com-
municative competence, along the Bennett’s (1993) developmental model of in-
tercultural sensitivity, and integrating the cultural and pragmatic competences
outlined by Byram (1997) and Mill (2010) in order to effectively manage diverse
cultural and religious contexts. The connection to acquiring cultural competence
is clear: language is a tool to demonstrate respect, convey meaning, and foster
understanding in multicultural and religiously sensitive tourism contexts.

ESP in Tourism on Pilgrimage

As already stated, the acquisition of terminology is most effective when em-
bedded in contextual learning. In ESP coursebooks for tourism there is an abun-
dance of cultural and historical content which aims to provide learners with com-
prehensive and specific knowledge. One of the coursebook units, refers to special
interest or niche tourism, where students are acquainted with the organization of
holiday types within specific cultural and religious backgrounds.

For instance, coursebooks may introduce a holiday type that combines pil-
grimage and hiking, such as Camino del Santiago in Spain (Harding, 1998: 197).
Students learn about the features of the tour and specific vocabulary e.g. accom-
modation type (refugio), historical route, arduous walk through the scenery of
Pyrenees and Valcarlos Pass, Santiago Cathedral, duration of the pilgrimage, and
associated cultural events (fiesta). City-break tour texts also mention religious
tours to towns such as ,,Fatima in Portugal and Lourdes in France [which] attract
many believers annually”, as well as the pilgrimage to Mecca (Mill, 2010: 57).

ESP students of tourism are also introduced to modern secular pilgrimage
phenomena, including travel to places associated with birth or death of culturally
significant figures, or routes that adopt a religious like character. Berger argues
that travels to pilgrimage sites cannot be explained simply as reactions to the
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secular or modern. Rather, the secular or modern itself is “conceived of as being
infused in one way or another with the sacred power” (Berger, 2007: 9), sup-
porting the idea that pilgrimage in tourism is shaped by both traditional religious
practices and contemporary popular culture.

A notable example is the secular pilgrimage to Graceland and Elvis Presley’s
birthplace, often described in tourism studies as a modern secular shrine visited
by fans seeking emotional connection, identity, nostalgia, and what Turner and
Turner defined as communitas (Turner & Turner, 1978). Many religious practices
are transposed into tourist behaviour. Thus, Urry notes that tourists collect signs
and “places are chosen to be gazed upon, because there is anticipation, espe-
cially through daydreaming and fantasy” (Urry, 2002: 3), which explains why
visitors engage emotionally with celebrity shrines. Students are also introduced
to the concept of commodification, which explains how cultural or symbolic ele-
ments are transformed into tourist products. Visitors engage with popular icons,
performing rituals such as leaving flowers, signing walls, and participating in
what Urry terms the “collective gaze” (Urry, 2002: 84). Other relevant examples
include New Age visitors using pilgrimage-type travel for healing and personal
growth, visiting spiritual hotspots such as the Himalayas.

Heritage knowledge prepare students to inform, interpret, and raise aware-
ness among tourists. Students learn how religious tourism emerged historically
and how it continues to shape modern visitor motivations in locations such as
Lourdes, Santiago, or Varanasi. ESP materials often emphasize historical and cul-
tural context, providing students with heritage literacy that permeates profession-
al practice (Byram 1997; Mill, 2010). For instance, a coursebook text explains:
“Religious travellers visiting cathedrals, shrines, or holy sites — the word holiday,
after all, comes from ‘holy day’” (Harding, 1998: 12). This etymological aware-
ness enhances the historical link between religion and leisure travel. Chaucer’s
Canterbury Tales (c.1400) is a frequently cited narrative used in heritage inter-
pretation, showing early pilgrimage motivations: devotion, healing, community,
identity and storytelling. Thus, medieval pilgrimage literature enriches ESP stu-
dent’s understanding of how religious mobility evolved into cultural and heritage
tourism, which remains relevant today.

The acquisition of intercultural competences enables professional interaction
with international visitors, fosters tolerance and minimizes misunderstandings.
Belcher (2012) argues that ESP students require more than linguistic competence.
They must develop intercultural competence to manage sensitive heritage-and
religion-related contexts. Accordingly, ESP courses can be dedicated to raising
awareness on international etiquette and cultural norms of different regions of
the world. Tourism professionals are trained in verbal and non-verbal commu-
nication appropriate to specific environment. Holmes notes that language use
is always shaped by social and cultural norms, which is essential for tourism
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professionals who must adapt their communication to visitors’ expectations and
sensitivities since it belies the intercultural communicative undercurrents...that
people encounter in their daily lives” (Holmes, 2014: 2). Tourist guides, in par-
ticular, work as information providers and mediators between tourists and des-
tinations. Common rules of conduct include functional language for dress code,
social behaviour, greetings in public, kissing, gesture and body posture, local
customs, good and bad manners at the table, dietary restrictions, and entering
religious buildings worldwide (Harding, 1998). For example: “It’s important to
cover up bear skin...In mosques and temples you need to cover your head, too. In
fact, when we are in Egypt, Middle East and Asia, you also need to take off your
shoes before you enter any religious building” (Harding, 1998: 190).

Brown and Levinson (1987) argue that politeness strategies help explain how
tourism professionals use indirectness, mitigation, and culturally appropriate lan-
guage when addressing sensitive religious etiquette. This also reflects pragmat-
ic competence, as learners must apply language appropriately within culturally
and situationally specific contexts (Byram, 1997) Guidance also includes warn-
ings that non-verbal communication can unintentionally cause offense, requiring
heightened cultural awareness. Through such coursebook content, ESP courses
foster heritage and religious literacy, preparing students not only to communicate
effectively, but also to meditate, interpret and ethically guide visitors through
culturally and religiously sensitive sites.

Challenges and Recommendation

Integrating religious literacy, heritage awareness, and intercultural compe-
tence into ESP for tourism presents several challenges, as these areas require
nuanced understanding, contextual knowledge, and exposure to authentic cultural
environments. These competences align with Byram’s (1997) model of intercul-
tural communicative competence and UNESCO’s heritage literacy guidelines.

The main challenges in acquiring cultural competence among students include:

e Avoiding stereotyping and oversimplification of religious practices,

e Managing controversial and politically charged issues,

e Limited access to authentic materials and immersive experiences, and

e Difficulty in applying politeness and sociolinguistic norms in real-life in-
teractions.

ESP content sometimes presents religions or cultural traditions in a monolithic
way, which can lead to inaccurate representations of communities. Stefanowicz-Ko-
col (2017) highlights persistent competence gaps, particularly students’ difficulty
distinguishing general cultural patterns from context-specific variations. Students
must develop contextual understanding of heritage etiquette. Sensitive political or
identity-related issues can further complicate communication in intercultural and
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interreligious settings. ESP courses aim to teach provide accurate information
without inflaming conflicts, emphasizing careful language choices, contextual-
ization, and cultural sensitivity.

Teaching intercultural competence in classroom settings is often limited by
the lack of direct contact with culturally diverse groups. The absence of lived
experience in religious or heritage contexts further inhibit learning. Experien-
tial and scenario-based practice is necessary, but not always available. There are
limitations in exercising communication in situ, contact with native speakers or
cultural insiders, exposure to authentic religious environment. Without authentic
exposure, students may struggle to effectively apply politeness strategies, indi-
rectness, or appropriate register. According to Holmes (2014) as well as Brown
and Levinson (1987), students can misinterpret misinterpret non-verbal cues,
mitigate requests incorrectly or fail to manage face-saving strategies, which are
essential in heritage and religious tourism.

To compensate for limited real-life practice, ESP instructors can employ
multimedia and authentic materials, such as:

e videos of real life guided tours and religious sites,

e virtual tours

e interactive digital archives, and

e recorded interviews with guides or cultural practitioners.

These resources simulate real encounters, exposing students to the diversity
and complexity of religious etiquette and heritage interpretation. Scenario-based
learning and role-plays are also essential, including exercises on dress codes,
dietary restrictions (e.g. Ramadan, kosher, vegetarian Hindu practices), sacred
spaces, and ritual etiquette. Such pedagogical strategies allow students to practice
intercultural and linguistic competence, including pragmatic competence, in a
safe and guided environment (Byram, 1997; Canale & Swain, 1980).

ESP courses in tourism should encourage students to develop heritage lit-
eracy as interconnected and transnational understanding that addresses different
religions, universal values and cross-cultural perspectives. Collaboration with
cultural insiders, guest speakers and experts from religious communities, heritage
organizations, or international DMOs provides first-hand insights. This direct en-
gagement enhances students’ heritage literacy and fosters authentic communi-
cative competence (Mill, 2010; Dubicka & O’Keefe, 2013). Students can ask
questions, clarify uncertainties, and understand culturally grounded explanations
directly from knowledgeable practitioners.

Conclusion

ESP in tourism supports the development of linguistic, cultural, and heritage
competences, while fostering awareness of the international etiquette, religious
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practices and intercultural communications. These competences are crucial for
students preparing to work as DMO representatives or tourism professionals in
both local and international contexts, enabling them to communicate effectively,
interpret cultural meanings, and engage respectfully with diverse populations.

To provide authentic experiences of heritage sites, ESP instructors are en-
couraged to use blended learning activities, including digital tools, intercultural
simulations, and global heritage modules that replicate real-life scenarios. Such
pedagogical approaches provide ESP students with context-rich meaningful
learning opportunities, enhancing students’ confidence, cultural sensitivity, and
professional readiness, ensuring they can meet the communicative and ethical
demands of contemporary tourism practice.
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NUZNOST EKONOMSKOG RAZVOJA U SVETLU
DUHOVNIH VREDNOSTI: MOGUCNOSTI I IZAZOVT*

SaZetak: Ozbiljan planetarni problem — socioekonomske nejednakosti, pitanje ras-
podele i preraspodele novostvorene vrednosti, prisutan je u ekonomiji od njenog nastan-
ka dosezuci velike razmere u 21. veku, posebno u razvijenim drzavama gde su svetski
finansijski i politicki centri moci. Pretpostavka je da ¢e tema istrazivanja pokrenuti vazno
i kompleksno pitanje odnosa materijalnog (ekonomskog razvoja) i nematerijalnog (du-
hovnih vrednosti), otvarajuci prostor interdisciplinarnom pristupu: ekonomija, filozofija,
sociologija, religija. Pitanje je, i kakav je uticaj na ovaj problem imao najveci (ili, jedan
od najvecih) civilizacijskih iskoraka — susret Judeja i Jelina u anticka vremena, u sve-
tlu susreta teologije i filozofije. Direktna proporcija ekonomskih nejednakosti i kontrole
kapitala od strane velikih korporacija, otvara pitanje: da li je tehnicko-tehnoloski pro-
gres ceo dvadeseti vek vodio ekonomskom napretku, ka opstem blagostanju, ili je vodio
stvaranju nejednakosti? Praksa drzavu vidi kao krivca, u smislu da drzava ne funkci-
onise kako treba, omogucavajuci pojedincima da otimaju od drugih i prave enormna
bogatstva. Da li zlo/upotreba drzave od strane korporacija otvara vrata teoriji Maltusa
— potreba ratova i prirodnih katastrofa u interesu krupnog kapitala? Nejednakosti kao
posledica korupcije, odnosno ne funkcionisanja drzave, su antipod potrebi i smernicama
funkcionisanja drzave — pojasnjava Zan Zak Ruso! Duhovni razvoj, po ucenju Ruske pra-
voslavne crkve (T. Sevkunov), kao osnovnu, polaznu vrednost ukupnog razvoja drustva
uzima dostojanstvo coveka, kao vrednost preduslov svim ostalim vrednostima, Sto nije
slucaj kod ekonomskog razvoja. Pad Berlinskog zida i duboki drustveno-politicki zaokreti
Kine oznacili su definitivni odlazak u proslost centralno planske privrede, Sirom otvrajuci
vrata ,, trzisnom galimatijasu *“ u kojem ekonomija trijumfuje nad humanoscu. Trijumfuje
kapital nad radom!? Trijumfuju pojedinacni interesi nad opstim.
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since its inception, reaching large proportions in the 21st century, especially in developed
countries where the world's financial and political power centers are. The premise is that
the research topic will raise an important and complex issue of the relationship between
material (economic development) and immaterial (spiritual values), opening up space for
an interdisciplinary approach: economics, philosophy, sociology, religion. The question
is, what impact did the greatest (or, one of the greatest) civilizational leaps have on this
problem — the meeting of Judea and Jeline in ancient times, in the light of the meeting of
theology and philosophy. The direct proportion of economic inequalities and the control
of capital by large corporations opens the question: did technical and technological prog-
ress throughout the twentieth century lead to economic progress, towards general well-be-
ing, or did it lead to the creation of inequality? The practice sees the state as the culprit,
in the sense that the state is not functioning properly, allowing individuals to steal from
others and make enormous fortunes. Does the evil/use of the state by corporations open
the door to the theory of Malthus — the need for wars and natural disasters in the interests
of big capital? Inequalities as a consequence of corruption, i.e. non-functioning of the
state, are antithetical to the need and guidelines of the functioning of the state — explains
Jean-Jacques Rousseau! Spiritual development, according to the teachings of the Russian
Orthodox Church (T. Shevkunov), as a basic, starting value of the overall development of
society, takes human dignity as a value that is a precondition for all other values, which
is not the case with economic development. The fall of the Berlin Wall and China's deep
socio-political changes marked a definite departure from the past of the centrally planned
economy, opening wide the door to “market gibberish” in which economy triumphs over
humanity. Capital triumphs over labor!? Individual interests triumph over the general.
Key words: economic development, spiritual values, world, dignity

Uvod

Da postoji duboka provalija izmedu duhovnih i materijalnih vrednosti, odno-
sno duhovnog i materijalnog razvoja u danasnjoj civilizaciji/ama, svedoce brojni
primeri, odnosno problemi ve¢im delom na strani razvijenih drzava.

Nikada u svetu tehnika i tehnologija nije bila razvijenija, savrSenija, nikada
se nije vise proizvodilo hrane, ali nikad viSe stanovniStva u svetu nije umiralo
zbog gladi i bolesti povezanih sa gladu.

Sta gura ekonomski razvijeni svijet u probleme, u ratove, u ve§tacki iza-
zivane pandemije, odnosno, Sta ih tera u nemir? Ili, Sta uzrokuje ekonomsko
urusavanje razvijenih zemalja? Simptomi su brojni: lo§ ekonomski razvoj i rast,
uvecavanje dugova, rast nezaposlenosti i socioekonomskih nejednakosti, starenje
populacije, asocijalno ponasanje (Ferguson, 2016).

U savremenim druStvima ekonomski rast i profit prevladavaju nad etickim,
kulturnim i duhovnim aspektima zivota, §to dovodi do problema kao §to su gubi-
tak identiteta, moralna dekadencija, socijalne nejednakosti i ekoloski problemi,
jer se vrednosti koje promovisu ne uklapaju sa ljudskim potrebama za duhovno
ispunjenje i moralni razvoj.

Duhovne vrednosti mogu imati znacajnu ulogu u ekonomskom razvoju po-
sebno kad je re¢ o radnoj etici u proizvodnoj sveri, gde su vrednosti: korektnost,
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postenje, marljivost, disciplina i odgovornost direktno povezane sa ve¢om efika-
snosc¢u i poduktivnoscéu rada, ali, niSta manje principi etike nisu vazni i u nepro-
izvodnoj sferi/sektoru.

Kako je isticao sociolog Veber (Maks Veber) protestantska radna etika je bila
vrlo vazan faktor u razvoju kapitalizma u zemaljama zapada.

Kad je re¢ o nuznosti ekonomskog razvoja u svetlu duhovnih vrednosti, du-
hovne vrednosti treba posmatrati sa dva aspekta, i to, njihovu ulogu kada je rec¢
o proizvodnoj sveri ili stvaranju novih vrednosti, i drugi aspekt, znacaj i uloga
duhovnih vrednosti u sveri upravljackog i vlasnickog sektora koji ima presud-
nu ulogu u raspodeli novostvorenih vrednosti. Istrazivanje je fokusirano na ovaj
drugi aspekt, na one koji odlucuju o raspodeli i preraspodeli novostvorenih vred-
nosti, mada neki naglasavaju da: ,,dobro drustvo ne zahteva jednakost u raspodeli
dohotka® (Galbrajt, 1997: 54). Da, etika ne podrazumeva nuznu jednakost.

Savremeni Covek, i pored tehnoloskog napretka i materijalnog blagostanja,
ostaje u potrazi za smislom i unutra$njim mirom. Upravo zato ekonomski razvoj
lisen etickog 1 duhovnog temelja moze dovesti do paradoksa da rast proizvodnih
kapaciteta ne znaci i rast kvaliteta Zivota.

Istrazivanje postavlja pitanje da li je moguce uspostaviti ravnotezu izmedu
ekonomskih 1 duhovnih vrednosti, jer se €ini da je odgovor na krize savremenog
sveta upravo u njihovoj integraciji, a ne u iskljucivosti materijalnog napretka.

U literaturi nije retko miSljenje da bi potpuno jednaka pravila nagradivanja
u duhu ¢uvene Marksove maksime ,,0d svakoga prema sposbnostima, svakome
prema potrebama“ rezultirala ve¢om motivacijom, medutim to praksa demantuje.

U praksi, kao posledica zloupotrebe raspodele novostvorene vrednosti, so-
cioekonomske nejednakosti mogu se reflektovati visestruko — u pristupu resur-
interesantno pojasniti vezu duhovnih vrednosti i obrazovanja, i, kako zajedno uti-
¢u na ekonomski razvoj, ali zbog ogranicenosti prostora, nece biti obrazlaganja.

Duhovne vrednosti ¢esto naglasavaju umerenost i odgovornost u koris¢enju
resursa $to doprinosi odrzivom razvoju, jer smanjuju potrosacki mentalitet koji
iscrpljuje resurse i stvara ekoloske i drustvene probleme.

Praksa potvrduje da drustva koja imaju primetan socijalni kapital: izrazne
duhovne vrednosti koje promovisu medusobno poverenje i solidarnost, nisu sklo-
na korupciji i spremna su da ulazu u dugorocne projekte, sto direktno doprinosi
ekonomskom rastu.

Ekonomija nauka poducava coveka Sta da proizvodi, kako, koliko i za koga
(Samuelson, 1969), u svrhu sigurnijeg i lagodnijeg Zivota i sopstvenog mira, dok,
ipak, sve ekonomske procese konstantno prati nespokojstvo i neizvesnost u sve-
tlu nemira.

Da se radi o ozbiljnim civilizacijskim problemima koje ekonomija sama ne
moze resti i da joj treba pomo¢ drugih nauka pre svega teologije i filozofije,
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potvrduje veliki srpski pjesnik i filozof Duci¢, gvoreé¢i o mirno¢i: ,, Najveci pro-
blem Covekov, to je spokojstvo u zivotu. Spokojstvo je stoga jedino §to je on
veCito trazio, i jedino §to nikad nije nasao. Sve velike vere i filozofije isle su
za tim da Coveku najpre uliju u dusu spokojstvo. Drugim bi¢ima je dovoljno da
imaju hranu i prebivanje pa da budu spokojna, i ¢ak radosna, a jedino Covek
moze postiCi i sva bogatstva i sve blagodeti, pa da ipak ostane nespokojan...
(Duci¢, 2004: 353).

Problemi ekonomskog razvoja u svetlu dominacije materijalnih nad
duhovnim vrednostima

Kao specifi¢an nematerijalni resurs za koji ne vazi zakon opadajucih prinosa,
znanje je glavni faktor u ukupnim razvojnim ekonomskim i drustvenim procesi-
ma, ali primeri u praksi potvrduju, da znanje bez vaspitanja, ili u koliko znanje ne
prati duhovni razvoj, postaje ili moze biti Stetno/kontraproduktivno.

Zabluda je da se enormnim stvaranjem materijalnih dobara moze unaprediti
moralni nivo ¢ovecCanstva, jer svakodnevna praksa Zivota drugacije svedoci (Vu-
jovié i ostali, 2020).

Sva otkrica nastaju zahvaljujuéi pojedincima i teorijskim naporima nauke, i
samo su vestacki dodaci prirodnim osobenostima i organima ¢oveka (na primer
naocare, ozbiljan izum koji pomaze culu vida). Svi izumi, inovacije, sprave i
naprave, prosiruju podrucje covekove ogzosomatske evolucije, doprinosec¢i uve-
¢anju ,tela Covecanstva®, tj. opsega njegovih tehni¢ko-tehnoloskih moguénosti
(Besede Nobelovaca, 2001).

Medutim, po zakonima prirode dusa ima primat, jer nama sprave ili masi-
ne da pomaze rad duse! Da bi se telo odrzalo u celini i da bi njegovo kretanje i
pokreti bili regulisani, dusa takode mora da se prosiruje i nadograduje, inace u
suprotnom pojavljuju se velike teskoce, ravnoteza tela je ugrozena (Besede No-
belovaca, 2001).

Poteskoce ekonomske, socijalne i politicke na jednom drugom nivou u na-
rednim vremenskim periodima, odrazavaju disproporciju izmedu duse ¢ovecan-
stva, skoro neizmenjene u odnosu na prvobitno stanje i njenog enormno uve-
¢anog tela. Zbog toga, smanjenje ove disproporcije, pojavijuje se kao nuznost
ocuvanja civilizacije.

Pojedini istrazivaci aludiraju kako ¢e vladaju¢u klasu u buducnosti sacinja-
vati ljudi koji poseduju najveca tehnicka znanja i organizacijske sposobnosti, a ne
vlasnici kapitala kako navodi Dzejms Bernam (James Burnham) u (Dragicevic,
1983). Po njemu ljudi sa tehnickim znanjima ¢e nadmoc¢no kontrolisati sredstva
za proizvodnju i imati najvise udjela u raspodjeli dobara proizvedenih tim sred-
stvima. Medutim, u literaturi ima tvrdnji da je ideja tehnokratske vlade definitiv-
no propala, izgleda zbog pitanja: ko ¢e i kako kontrolisati ceo nau¢no-tehnoloski
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napredak (Krutikov, 2025). Ali ovde se olako previdaju poluge vlasnistva i sa
njima povezani rizici i odgovornost, posebno pitanje raspodele i preraspodele
novostvorene vrednosti!?

Ovde se namecu pitanja: Sta je onda uzrok ekonomskih nejednakosti i ostalih
ekonomskih i drustvenih problema razvijenog Zapada? Zasto zapad izaziva rato-
ve i nadire na ostale delove sveta, posebno na Afriku i Aziju? Zasto se ne ogradi,
izoluje od njih i uziva u sopstvenom bogatstvu i blagostanju — na zapadu su svi
finansijski centri mo¢i, sedista svih vaznih svetskih organizacija i institucija, svi
nobelovci, vestacka inteligencija? Da li moze? Sta je sa religijom?

Medutim, tehnicka i znanja uopste, bez vaspitanja zapostavljaju¢i duhovni
razvoj coveka, dovode do predhodno pominjane disproporcije, tj. otvaraju pitanje
opstanka Covecanstva.

Pored dosta kritickog stava prema tehnologijama i mrezama (Dugin, 2025):
,»lehnologija u samoj svojoj prirodi nosi otrov materijalizma, eksploatacije, nasi-
lja i, na kraju, poroka. Zamenjuje bice, stvarnost, rad, zivot, osec¢anje, moral, lju-
bav. Tehnologija je otudenje i ne moze nista drugo nego da, pre ili kasnije, dovede
do zamene stvarnog virtuelnim, do sveta totalne dezinformacije, simulakruma,
elektronskih iluzija i do neposrednog uticaja na svest ljudi®, u istom radu, ipak
navodi da je nemogu¢ zivot bez tehnologija i mreza, te da su potrebne sopstvene
tehnologije-mislec¢i na Rusiju, vracajuéi se na, kao najvazniji aspekt vlasnistvo i
kontrolu novih tehnologija.

Smanjenje disproporcije izmedu egzosomatskog i duhovnog razvoja pred-
stavlja najsiri okvir za opstanak ¢oveka kao bic¢a koje za razliku od drugih zivih
bic¢a ne poseduje — kako kazu biolozi (Besede Nobelovaca, 2001, 19): ,,krajnju
specijalizovanost koja ga prisiljava na odredenu formu zivljenja®.

Autori koji, u kontekstu disproporcije egzosomatskog i duhovnog razvoja,
naglasavaju ovo ne posedovanje ,krajnje specijalizovanosti za prisiljavanje na
odredenu formu zivota“, ovo vide kao benefit coveka u odnosu na sva druga bica,
u svetlu slobode izbora. Ovde se moze postaviti vrlo vazno pitanje, da li upravo
ovi benefiti i sloboda izbora (ili, zasto) covaka usmerava prvenstveno ka materi-
jalnim vrednostima (Vujovi¢ i ostali, 2020). Zasto ga ne usmerava ka negovanju
i razvoju duhovnih vrednosti?

Ovde se otvara i pitanje povezanosti socioekonomskih nejednakosti i dispro-
porcije egzosomatskog i duhovnog razvoja, u smislu da li su socioekonomske
nejednakosti prisutnije u drustvima usmerenim ka egzosomatskom ili ka duhov-
nom razvoju?

Upravo ove razlike potvrduju da ¢ak i unutar zajednica zasnovanih na du-
hovnim nacelima postoji latentna napetost izmedu potrebe za materijalnim i te-
znje ka duhovnom, $to ukazuje na duboko ukorenjenu prirodu ¢oveka da balansi-
ra izmedu ova dva pola (Solevi¢, 2025).
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Covekov amaterizam, sa biolosko evolutivnog stanoviita naglasen, omogu-
¢ava mu da svoju razlic¢itost i individualnost ispoljava stvaralacki slobodno i svr-
sishodno u isto vreme, §to znaci da covek svoje delovanje zasniva na ukrStanju
znanja o onom §to se pre njega desavalo sa predstavom o onom §to se moze desiti
posle njega (Besede Nobelovaca, 2001).

Covekova sposobnost da planira i kriti¢ki rasuduje - odluéuje, trebalo bi da
ima odlucujucu vrednost u uspostavljanju ravnoteze izmedu tela i duse coveka
$to nije slucaj u svakodnevnom Zzivotu.

Poseban specifikum egzosomatskih nejednakosti jeste da su prisutne i u ma-
nastirima gde je sva imovina zajednicka, nema privatnog vlasnisStva. ,,U manasti-
rima vaze druge vrednosti, a meduljudski zivoti su drugacije ustrojeni... U ranoj
hris¢anskoj crkvi niko nije bio siromasan jer su i siromasni i bogati davali sve $to
imaju crkvenoj riznici, a ona je postajala zajedni¢ko dobro svih ¢lanova* (Fara-
siotis, 2018, 41, 42). U manastirima vlada savrSena organizacija, red i mir. Da li
je sustina u savrSenoj jednostavnosti sazdanoj u samo dve reci: sa blagoslovom,
odnosno nista se ne sme raditi ,,bez blagoslova“. Opet samo dve re¢i! Ovde se
mogu traziti slicnosti sa pcelama, organizacijom njihove zajednice (videti: Fer-
guson, 2016).

No, da li je egzosomatski svet toliko vezan za materijalne vrednosti da u
ovom smeru postoje razlike i u samim manastirima, vidljive u formi Zivota u
onozi¢u i zivota u opstezi¢u. Da li se ove razlike pojavljuju i u okviru duhovne
zajednice zbog prisustva ,,egzosomatskih* vrednosti i razmisljanja?

Zarobljeni kapital i trZiSne mahinacije:
motiv i posledica ekonomskih nejednakosti

Danas, shodno privrednim kretanjima ili bolje receno karakteristikama pro-
blema koji potresaju privrede i razvijenih i nerazvijenih zemalja, moze se za-
kljuciti da su velike korporacije genaratori istih. One otimaju resurse i zaroblja-
vaju kapital, s tim da je zarobljavanje kapitala od strane pojedinaca i porodica
mnogo pogubnije nego od strane korporacija.

Kao vrednost koja stvara novu vrednost, kapital tezi stalnim gibanjima u
cilju oplodnje, stvaranja vec¢ih prinosa. Pojedinci i porodice znaju Cesto kapital
imobilisati u cilju sigurnosti - tajni racuni, nefunkcionale nepokretnosti i sl., dok
korporacije kapital nastoje maksimalno mobilisati u cilju uvecavanja pod sop-
stvenom kontrolom i u cilju sopstvenih interesa.

Realnu mo¢, realne tokove kapitala na globalnom nivou odreduju velike kor-
poracije, politicka mo¢ je samo precica (Cesto organizovanim kriminalom) do
realne mo¢i, dok je ekonomska mo¢ prava mo¢ (Vujovi¢, 2010). ,,Celokupan se
drustveni zivot odvija pod kontrolom triju grupa, politicara: financijskih politica-
ra, korporacijskih politicara i vladinih politicara* (Dragicevi¢, 1997: 287).
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Pad Berlinskog zida i veliki privredni preobrazaj u Kini potvrdili su defini-
tivni kraj planske ekonomije i uzlet trziSne privrede kao jedinog modela ekonom-
skog razvoja i uredenja privrede i drustva.

Dok cCuvena svetska ekonomska imena — A. Smit i Dz. S. Mil, idealizuju
nevidljivu ruku trzista kao svemoguceg regulatora privrednih kretanja, suprotno
njima Dz. M Kejns smatra da se bez drzave ne moze, naglasavajuci: §to vise trzi-
Sta i drzave po potrebi!

Kako primecuje Krugman (Paul Krugman), Kejns je ekonomske slabosti
drustva video u ,,neuspehu obezbedivanja pune zaposlenosti i proizvoljne i ne-
pravedne raspodele bogatstva i dohodka“ (Krugman, 2012: 213).

Prihvataju¢i i produbljujuci stavove Kejnsa po pitanju uloge drzave u resava-
nju velikih privrednih lomova, Krugman naglasava: ,,ono §to je vazilo 1936. vazi
i danas... kao i tada, nedostatak radnih mesta je izraz nedelotvornosti sistema koji
¢ak i u ’dobrim vremenima’ odlikuje izrazita nejednakost i nepravda* (Krugman,
2012: 213).

Nobelovac Z. Tirol smatra da je, u svetu, ipak vise onih razo¢aranih trzistem:
»medutim trziSna ekonomija odnela je samo polovi¢nu pobedu, jer nije osvojila
ni um ni srce ljudi. Nadmo¢ trzista, kojem tek skromna manjina nasih sugrada-
na poklanja poverenje, prihvata se sa fatalnos¢u, a kod nekih biva propracena i
buntom. Opste negodovanje ukazuje na trijumf ekonomije nad humanistickim
vrednostima, na svet bez milosti i saose¢anja, prepusten zadovoljavanju li¢nih in-
teresa, na razaranje druStvenih veza i vrednosti koje pocivaju na ljudskom dosto-
janstvu, na otklon politike i javnih sluzbi, te na nemoguénost odrzivosti prirodne
sredine* (Tirol, 2019: 11).

Praveci brojne komparacije i povlaceci paralele, posebno izmedu Engleske i
Kine u vreme XVII ali, i u XX i XXI veku, zatim Nemaca i Korejaca (jedan narod
dve drzave sa razli¢itim uredenjem i institucijama), Ferguson za sve probleme:
lo§ ekonomski razvoj i rast, uve¢avanje dugova, rast nezaposlenosti i ekonom-
skih nejednakosti, starenje populacije, korupcija, asocijalno ponasanje) krivca
vidi u institucijama (Ferguson, 2016).

U ekonomskoj literaturi brojne su polemike oko pitanja sta je bolje: privatno
vlasnistvo nad kapitalom i slobodno preduzetnistvo sa jedne strane ili, drzavna
kontrola nad sredstvima za proizvodnju sa druge strane. Naglasavaju¢i da drzava
na razne nacine utice na zivote gradana od rodenja do smrti Stiglic (Joseph Stigli-
tz) istiCe: ,,danas je opste prihvaceno misljenje da se u sredistu uspesne privrede
nalaze trziSta i privatna preduzeca, ali da drzava igra znacajnu ulogu kao dopuna
trzistu. Kako, medutim, treba ta¢no da izgleda ta uloga i dalje predstavlja izvor
neslaganja“ (Stiglic, 2004: 6).

U cilju reSavanja problema, ozbiljne analize postojeceg drustveno-ekonom-
skog stanja otvaraju pitanje: da li je tehnicko-tehnoloski progres ceo dvadeseti
vek stihijski i neplanski stvarao ekonomsko-socijalne nejednakosti, ili se radilo
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o planskom stvaranju socio-ekonomskih nejednakosti. A nejednakosti nema bez
drzave, u smislu da drzava ne funkcionise kako treba, jer selektivno primenjuje
zakon. Omogucava pojedincima da trziSnim mahinacijama i zloupotrebom zako-
na uzimaju/otimaju od drugih i prave enormna bogtstva.

Kakve li ¢e tek biti posledice zloupotreba biotehnologija i ekologije u poli-
ticke svrhe i svrhu profita po svaku cenu?

Problemi ekonomije i drustva uzrokovani dinamikom razvoja tehno-eko-
nomske i socio-ekonomske sfere uvek su pod uticajem neke vlade (Hjum, 2008:
90-91, 300). Sli¢no Hjumu, Zan-Zak Ruso, govoreéi o prirodi i prirodnim za-
konima, posebno naglasava da zakonodavac ima odlucujucu ulogu u stvaranju
organizovanog drustva i drzave (Ruso, 2011: 54-55)

Tirol kao drustvene izazove pod uticajem digitalne ekonomije izdvaja: pove-
renje — kakve garancije covek ima da se podaci koje pruza nece okrenuti protiv
njega, da ¢e web/platforme kojima dostavlja podatke postovati uslove ugovora;
zatim vlasnis§tvo — hoce li ljudi u budué¢nosti moci kontrolisati pristup sopstvenim
podacima ili ¢e biti zarobljenici neke korporacije?

Da li ovde opravdanost nalazi teorija Maltusa (Thomas Robert Malthus):
,,broj ljudi na planeti raste mnogo brze od koli¢ine hrane®, te da su posle izvesnog
vremena razvoja privrede i drustva nuzno potrebni ratovi i prirodne nepogode Si-
rokih razmera, dok je Kondratjev (N. D. Kondratjev) zastupao tezu da su ekonom-
ski ciklusi neminovnost negde posle dvadeset-trideset a najdalje pedeset godina.

Nejednakosti kao posledica trzisnih mahinacija, odnosno ne funkcionisanja
drzave su antipod prekoj potrebi i smernicama nastanka drzave isticao je Zan Zak
Ruso u Drustvenom ugovoru (2011), dok neki autori navode da su nejednakosti,
one nastale kao posledica razli¢itog kapitala, odnosno razlicitih znanja i vestina
pojedinaca korisne za razvoj i napredak drustva (Sukovi¢, 2013).

Zarobljeni kapital bez prisustva duhovnih vrednosti moze biti opasan sa da-
lekoseznim posledicama za Siroke narodne mase. Da je jaz izmedu duhovnog i
materijalnog razvoja sve veci, upravo u ekonomski razvijenim zemljama Zapada,
nema sumnje, potvrduje svakodnevni nacin zivota, posebno broj trenutnih ratova
u svetu. Koliki li kapital kontrolise vojna industrija u svetu?

Nuzan je, izgleda, povratak odgovorima na temeljna pitanja, premise i ak-
siome, ili formule mere zivota SAD i V. Britanije. Temeljna premisa SAD us-
postavljena davne 1610 u Plimut koloniji u Sjevernoj Americi — fizicko ropstvo,
i premisa V. Britanije, doduse dosta kasnije uspostavljena — ekonomska neizve-
snost dolaze do izrazaja u punom intezitetu pocetkom 21. veka zbog nedostatka
duhovnih vrednosti, nedostatka religije.

Sustina fizickog ropstva u SAD bila je obezbediti robove (jeftinu radnu sna-
gu) za uzvrat obezbedenja krova nad glavom i parceta hleba, dok je sustina bri-
tanske ekonomske neizvesnosti — nikakva sigurnost, obezbediti dovoljno radne
snage bez obaveze obezbedivanja krova nad glavom i parceta hleba, ucenom
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strahom za radno mesto. Otuda ugovori o radu danas na demokratskom zapadu
na odredeno vreme: na godinu dana, na par meseci, na mesec dana — firme prave
ugovore o radnom angazovanju Cak na par dana. Kakva je ekonomska sigur-
nost porodice sa malom decom u Britaniji i njihovim ugovorom o radu na mesec
ili petnaest dana (Vujovié, https://iskra.co/reagovanja/slavoljub-vujovic-duhov-
na-digitalizacija, 2023)?

Trka za matrijalnim bogatstvom je glavni cilj ekonomski razvijenih drza-
va. U toj trci zapad zna da je njihov najjaci adut (jaci od atomske bombe) do-
lar protiv koga se upravo bore svi oni koji imaju ikakvih mogu¢nosti. U ovom
pravcu, SO u Ukrajini je kap vode u moru, posebno ako se uzme u obzir poruka
V.V Putina: ,;sledi najvaznija i najopasnija decenija od drugog svetskog rata“
poslata sa foruma Medunarodnog diskusionog kluba u Valdaju https://www.
pecat.co.rs/2022/10/sledi-najvaznija-i-najopasnija-decenija-glavne-poruke-puti-
na-sa-foruma-valdaj/ (jul 2025).

Po obimu kapitala kojim raspolaZze u naoruzanju, tehnici i tehnologijama
vojno industrijski sektor/kompleks je vodeci u svetu, u svim drzavama. Vojna in-
dustrija mora da radi jer osigurava bezbednost svim ostalim industrijama drzava
i stanovniStvu uopste, dok s druge strane ograni¢enost kapaciteta skladista i za-
starevanje tehnologija stvaraju ozbiljan problem. Problem ¢ije je jedino reSenje u
pokretanju ratova!? Kapital ne trpi zarobljavanje, mora, kao $to je u radu isticano,
da se giba-obrée-prevrée! Za kratko vreme se uvecati.

Sta da se radi - kako reSavati probleme?

U pravcu nuznosti ekonomskog razvoja u svetlu duhovnih vrednosti, shodno
navodima u prethodnom delu rada, brojna su pitanja i mogu¢i odgovri na njih.

Na osnovu analize ekonomskih problema u savremenim privredama mozda
je reSenje u modelu kombinacije elemenata trziSne privrede s visokom centrali-
zacijom i drzavnom kontrolom klju¢nih sektora!?

Potreban je model ekonomskog razvoja sa fokusom na ¢oveka a ne na kapital!?

Duhovne vrednosti stavljaju ¢oveka kao svesno i moralno bi¢e u centar ekonom-
skih aktivnosti, tako da ukupan ekonomski razvoj treba da sluzi ¢oveku a ne obratno.

Dakle, duhovni pristup ne odbacuje ekonomski razvoj, ali tezi ka humanosti,
ka ravnotezi. Prosperitet je pozeljan, ali ne po cenu duhovnog siromastva, pohle-
pe, otudenja ili degradacije coveka, porodice, ljudskih odnosa i time celog drustva.

Upravo duhovne vrednosti podrazumevaju postovanje porodi¢nih vrednosti,
postovanje prema prirodnoj sredini i budu¢im generacijama, jer briga o prirodnoj
sredini i resursima nisu samo tehnicka pitanja, ve¢ i moralna duznost i obaveza
(Vujovi¢ i ostali, 2012).

Koncept ekonomskog razvoja u svetlu duhovnih vrednosti, podrazumeva
model u kojem se ekonomski napredak ne bi merio isklju¢ivo na konvencionalan
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nacin: kroz rast BDP-a, proizvodnju, potrosnju i profit, ve¢ se uskladivao sa du-
bljim, nematerijalnim ciljevima ¢oveka i drustva kao Sto su dostojanstvo, pravda,
zajednistvo, unutrasnji mir i ocuvanje prirode. Kod ovog modela ekonomskog
razvoja fokus ne bi bio isklju¢ivo na stvaranju materijalnog bogatstva, ve¢ i na
tome kako se ono raspodeljuje i koristi - da li doprinosi opstem dobru. Odgovor-
nost, korektnost, solidarnost i saosecanje bili bi neizbezni u donosenju odluka o
raspodeli novostvorene vrednosti. Ovde kod ovog modela poslovni uspeh se ne
bi merio samo finansijskim rezultatima, ve¢ i uticajem na radnike, zajednicu i
prirodno okruzenje.

Suprotno Zapadu, po u¢enju Ruske Pravoslavne crkve: ,,stvaralacke sposob-
nosti su manifestacija lika Bozijeg u coveku. Crkva blagosilja stvaralastvo koje
otkriva nove horizonte za duhovno uzrastanje ¢oveka i za poznanje stvorenog
sveta. Budu¢i da je prizvano da doprinosi razotkrivanju potencijala li¢nosti, stva-
rala$tvo ne treba da opravdava nihilisticki odnos prema kulturi, religiji i moralu.
Pravo svake licnosti ili grupe ljudi na samoizrazavanje ne treba da se ostvaruje
u formama koje su uvredljive za uverenja i nacin zivota drugih ¢lanova drustva“
(Poljak, 2025).

Shodno analizi geneze doprinosa pojedinih nuka nastanku i razvoju civiliza-
cija, teologija i filozofija su najpozvanije na temu zarobljenog kapitala, i, posebno
danas, odnosa vestacke inteligencije i religije, ali, pozvana je i ekonomija. Eko-
nomija je preduslov svim prethodno pomenutim pomacima, svih nauka, religije i
naravno vestacke inteligencije.

Treba naglasiti da ove dve prve ne mogu bez ekonomije, pored vise razloga,
prvenstveno ne mogu zbog odnosa opredmecenog i zivog rada u procesu stvara-
nja nove vrednosti.

Odnos ¢oveka i vestacke inteligencije, ili odnos religije i vestacke inteligen-
cije moze se sagledati kroz odnos zivog i opredmecenog rada.

Upravo, da li ¢e odnos zivog i opredmecenog rada omoguciti coveku pred-
nost nad vesStackom inteligencijom zavisi od religije, odnosno koliko je covek
kao gospodar zZivog rada iskreno religiozan.

Ucenje Ruske pravoslavne crkve potvrduje da zemaljski zivot nije mogu¢ bez
materijalnog zadovoljenja potreba coveka ali da ,,realizacija ekonomskih prava ne
treba da dovodi do formiranja takvog drustva u kome se kori$¢enje materijalnih
dobara pretvara u cilj koji dominira ili je jedini cilj postojanja drustva. Jedan od
ciljeva ekonomskih i socijalnih prava sastoji se u tome da se spreci konfrontacio-
no raslojavanje u drustvu. Takvo raslojavanje je u suprotnosti sa zapovescu o lju-
bavi prema bliznjem. Ono stvara uslove za moralnu degradaciju drustva i licnosti,
rada medusobno otudenje ljudi i narusava princip pravednosti. Bitna odgovornost
drustva jeste briga o ljudima koji nisu u mogu¢nosti da ostvare svoje materijalne
potrebe. Moguénost obrazovanja i neophodne za zivot medicinske pomo¢i ne sme
da zavisi od socijalnog i ekonomskog polozaja ¢oveka™ (Poljak, 2025: 9).
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Nije potrebna nikakva posebna mudrost pa da se shvati da bez rada nema
ekonomskog razvoja i rasta, ali, isto tako radniku je potreban odmor. Potrebni su
mu normalni uslovi Zivota. Na kraju, i Covek je nastao zahvaljujuci radu, ali radu
ruku Tvorca neba i zemlje, svega vidljivog i nevidljivog.

Opredmeceni rad kao produkt Zivog rada, radne snage ¢oveka manifestovane
u formi znanja i vremena. Opredmeceni rad — masine, odnosno vestacka inteligen-
cija (VI) nastoji uzeti primat nad zivim radom. Ovde se rada problem opasan po
buduénost covecanstva — radi se o okretanju kapitala protiv rada i protiv prirode.

Opredmeceni rad pod kontrolom velikih korporacija (krupnog kapitala)
odavno je skuplji od Zivog rada zahvaljujuci kome je i nastao, nastojec¢i potpuno
eliminisati zivi rad tehni¢ko-tehnoloskim inovacijama stvarajuci tako i vestacku
inteligenciju. Svedeno na samo dve, od njega zahtevane uloge — kao potrosaci
1 kao glasaci — Covek/stanovnistvo je, zahvaljuju¢i savremenim tehnologijama,
poodavno pod totalnom kontrolom krupnog kapitala koncentrisanog u rukama
odredenih grupacija (Vujovi¢ i ostali, 2022). Sa stanovniStvom kao glasatkom
masinerijom nema problema, ali problem je njegova potrosacka uloga.

Vlasnicima kapitala odgovara da stanovnistvo dosta tro$i, ali da bi trosili
moraju prethodno imati novac, moraju im ti isti vlasnici placati korektno nadnice.
Upravo kod potroSacke uloge stanovnistva VI pokazuje nepopravljivu slabost, a
to je, da se ne moze pojaviti na zelenoj pijaci i birati namirnice, dok kod kontro-
lisanja glasacke uloge stanovnistva ima impozantnu ulogu!?

Obrazlazu¢i ideju o savrSenoj drzavi D. Hjum, navodi izvrs$nu vlast kao fak-
tor od koga zavise svi aspekti uspostvljanja savrSene drzave (Hjum, 2018), dok
Fukujama u tom pravcu detaljnije analizirajuci delokrug naspram moci (snage)
drzave, apostrofira mo¢ drzave kao faktor od koga zavisi ukupan privredni razvoj
(Fukujama, 2007).

Vezano za pomenuti susret Judeja i Jelina u anticka vremena, ovde se postav-
lja pitanje ko je na koga vise uticao? Medutim bez obzira koja je od ove dve stra-
ne imala veci autoritet ili, vecu fizicku mo¢, bez ,,svetlosti ekonomije* nisu mogli
napred. Jednostavno bez ekonomije nema ni filozofije, ni teologije, bez onog Ari-
stotelovog OIKOS-NOMOS, ili konkretnije: proizvodnje, raspodele, razmene i
potro$nje. Nema bez zivog rada ma koliko on kao kapital bio potiskivan od strane
opredmecenog rada u vlasnistvu velikih korporacija.

Vestacka inteligencija je opredmeceni rad, ali ne bilo koji, ve¢ opredmeceno
ozbiljno znanje Zivih strucnjaka.

Dobro je za ekonomiste, ponekad napraviti poredenje motike i robota u cilju
sagledavanja uzroka ekonomskih, a iz njih i svih ostalih nejednakosti.

Kod uzroka nejednakosti Tirol porodi¢no okruzenje i kvalitet obrazovanja
vidi kao ozbiljne probleme, navodeci: ,,...stoga postoji opasnost od veceg produ-
bljivanja nejednakosti, zavisno od porodi¢nog okruzenja i kvaliteta obrazovanja“
(Tirol, 2019, 509).
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Stvaranje VI zahteva mnogo zivog rada u obliku sofisticiranog znanja npr.
stvaranje robota ili vestackog mesa (veStackog hamburgera) ili magnetne rezo-
nance, zatim zahteva znanje za upotrebu same VI, §to znaci ona je investicija
velikog kapitala usmerena prvenstveno na kontrolu (svih i svega, i to na planetar-
nom nivou) u cilju brzog uvecéenje postojeceg kapitala.

Dok motika, takode produkt znanja i vremena, zahteva mali pocetni kapital,
jednostavan opredmecen zivi rad, niske troskove odrzavanja i malo upotrebno
znanje zivog rada, vek trajanja dugacak i tsl. Jednostavnost pravljenja i dostu-
pnost Sirokim narodnim masama, motiku diskvalifikuje u odnosu na VI, dok s
druge strane motika ima ozbiljnu prednost u odnosu na VI — nije uvek pod kon-
trolom velikih korporacija, dok vestacka inteligencija jeste!

Odnos motike i robota je sli¢an odnosu heroina i zelene salate. Do heroina ne
moze svako do¢i i kad pozeli, dok do zelene salate sve je suprotno heroinu, dos-
tupna je najSirim narodnim masama i nije $tetna po zdravlje. Vestacki hamburger,
pod prepostavkom i da je zdrav, nema buducnosti zbog visoke proizvodne cene i
male kupovne snage vecine.

Na tragu predhodnih primera i paralela, uticaj (i ulogu) VI na religiju a time
i na celo drustvo moguce je u odredenoj meri spoznati analizom zivota u pravo-
slavnim manastirima, analizom odnosa opstezica i onozic¢a.

Posmatrajuc¢i svakodnevicu zivota, nesumnjivo je da su materijalne vred-
nosti produkt odredenih duhovnih vrednosti — znanja, unutrasnjih psiholoskih
stanja, emocija i ljubavi pojedinaca. Svi izumi su nastali zahvaljujuc¢i nekim po-
jedincima dok kasnije kontrolu nad njima preuzima krupan finansijski kapital
iskljucivo voden profitom.

Dobar je primer dinamita-eksploziva koji je izmislio pojedinac u nameri da
pomogne ¢oveku, da covek moze prilagodi sebi prostor za zivot (da moze srusiti
stene 1 brdo, da napravi put i sl.), ali kasnije ga preuzima veliki kapital i pra-
vi biznis, koriste¢i ga po potrebi i za ubijanje dugih ljudi. Ovaj primer odlicno
pojasnjava humanu stranu duhovnih vrednosti koje prave dinamit u nameri da
pomognu ¢oveku, i materijalnih motiva drugih pojedinaca (nehumanih) koji po
cenu tudeg zivota hoce veliki profit.

Hoce li i vestacka inteligencija menjati namene kao i dinamit? Posebno je in-
teresantno posmatrati vezu VI i nuklearnog oruzja u kontekstu pisma A. Ajnstajna
pisanog pre 70 godina u Londonu u formi memoranduma kojim i poc¢inje Pago-
uski pokret (Kurtikov, 2025), a u kojem, pored ostalog stoji: ,,moramo nauciti da
razmi$ljamo na nov nacin. Ne treba da se pitamo koji koraci mogu dovesti do voj-
ne pobede naseg tabora — jer takvi koraci vise ne postoje; moramo da se zapitamo:
koji se koraci mogu preduzeti da se spreci oruzani sukob, ¢iji bi ishod bio katastro-
falan za sve ucesnike?* (Kurtikov, https://vz.ru/world/2025/7/9/1343854.html).

Kako Kurtikov navodi, u memorandumu stoji i sledece: ,,Javnost, pa ¢ak i mno-
gi drzavnici, ne razumeju $ta je sve na kocki u nuklearnom ratu... Jedna hidrogenska
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bomba bila bi dovoljna da sravni sa zemljom velike gradove poput Londona,
Njujorka ili Moskve®. ,,...Najveci stru¢njaci jednoglasno tvrde da bi rat uz upo-
trebu hidrogenskih bombi mogao dovesti do nestanka ljudskog roda. (...) Zato
postavljamo pred vas sledece, strasno, neminovno i surovo pitanje: da li ¢emo
pristati na uniStenje covecanstva — ili ¢e ovecanstvo odustati od ratovanja?*

Pored nuklearnog oruzja, odnos religije i vestacke inteligencije najinteresan-
tnije ¢e izgledati u svetlu biotehnologija.

Primer dinamita istvremeno otvara veliku dilemu kako reSavati sve dublji
jaz izmedu duhovnih i materijalnih vrednosti, i time resavati sve vec¢i problem
socioekonomskih nejednakosti u svetu.

Neki pisci antagonizme materijalnih i duhovnih vrednosti sagledavaju du-
boko kao razlike izmedu svetovnog i duhovnog Zivota (Curovié¢, 2023), gde se
ljudi u svetovnom zivotu bore za materijalno bogatstvo, dok su u duhovnom zi-
votu moralne vrednosti ,,Cast, sloboda i vera iznad coveka* (Curovié, 2023: 30),
po ¢emu se zivot coveka i razlikuje od Zivotinjskog. Ovde dolazi do izrazaja
ducic¢evo spokojstvo sa pocetka rada — da je svim zivim bi¢ima osim coveka, za
spokojstvo dovoljno da imaju stan, hranu i biolosku produkciju.

Na kraju, tehni¢ko-tehnoloski razvoj kao ,,pogonsko gorivo* ekonomskog
razvoja ne sme se zaustavljati, ali se svi tehnicko-tehnoloski pomaci/izumi mo-
raju kontrolisati u smislu njihovih direktnih i indirektnih efekata na ¢ovecanstvo,
da se njihovi razvojni procesi i kasnije komercijalizacija na vreme usmeravaju u
humanom pravcu, odnosno preusmeravaju ukoliko se proceni da mogu vreme-
nom postati opasni za buduc¢nost covecanstva.

Danas kada NATO savez trazi da sve ¢lanice povecaju izdvajanja za odbranu
na 5% BDP do 2035. godine, kada desetak drzava razlicitih kulturnih kodova
imaju nuklearno oruzje, pitanje je kakvu sigurnost ima ostatak sveta i o kakvom
progresu da razmislja?

Bez obzira na podeljenost i samih nau¢nika po pitanju efekata VI za Cove-
canstvo — dobrih i lo$ih, kao i njenih efekta na religiju, veliki uticaj u buduénosti
¢e imati velike korporacije, odnosno njihovi vlasnici i politiCari. Nazalost, danas
su mnoge korporacije jace od dosta drzava u svetu, ali ipak drzava u odnosu na
korporacije, ima zakonom predvidene mere prinude tako da su, nadajmo se i re-
Senja na strani drzave.

Posebno bi nauka trebala da trijumfuje u odnosu na politiku, da iskoristi
svoje adute superiornosti po pitanju znanja u odnosu na nju, jer pored toga §to
,finansijski politi¢ari* kontroli$u i operativno prate finansijske tokove novca ipak
je strah za sopstveni zivot (i zivote porodice) jaci od ljubavi prema novcu a time
i njihove mo¢i, a drzava zna strahom rukovati.
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Zaklju¢ak

Duhovne vrednosti nisu zamena za ekonomske politike, ,,demokratiju®, in-
frastrukturu ili tehnicki napredak, ali mogu predstavljati temelj na kojem se gradi
zdrava porodica, odrzivi ekonomski i ukupni razvoj drustva. U drustvima gde su
duhovne vrednosti u ravnotezi sa racionalnim ekonomskim pristupom, ¢esto se
belezi zdraviji i stabilniji ekonomski napredak.

Na osnovu ukupnog izlaganja, zakljucak je da su svi ozbiljni ekonomski
problemi u drustvu posledica neadekvatnog funkcionisanja drzave/a u smislu ne-
adekvatne zakonodavno-pravne regulative i posebno njenog ne funckcionisanja.

Drzava kao aparat sprovodenja primene zakona Cesto je u raskoraku, s jed-
ne strane, izmedu njenih zakonima predvidenih nadleznosti, njenog zakonskog
opsega, i s druge strane, njene realne moci u praksi, koliko ona stvarno sprovodi
svoje nadleznosti.

Dakle, problem je u raskoraku izmedu defakto i dejure drzave.

Osim raskoraka izmedu defakto funkcionisanja i dejure nadleznosti, oprav-
danost postojanja funkcionalne drzave treba traziti u motivima i nuznoj potrebi/
ama njenog nastanka.

Buduénost drustva zavisi od sposobnosti da se materijalni razvoj uskladi sa
duhovnim vrednostima, jer bez te harmonije prosperitet postaje puki mehanizam,
a ne sredstvo za dobrobit Coveka. Samo drustvo koje stvara ravnotezu izmedu
ekonomije i moralnih principa moze garantovati stabilnost, pravdu i unutrasnji
mir svojih ¢lanova.
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XPUIHITRAHCKA PE®JIEKCUJA PEHOMEHA
CEKVJIAPU3AIINJE U CEKYJIAPU3MA

Casxcemax: Xpuwhancka meonocuja je 00 cpedune 08adecemoz 6eKka 0and 3Ha4ajan
donpuHnoc y pasmampary enomena cexyiapusayuje u cexyiapusma. Lfuws ooz pada
Je ananuza nHepemKo 3anocmagbene Xpuhancke MUciu 0 ceKyiapu3ayuju U YKasuearbe
HA CMaeose aymopa u3 pasnudumux Xputhanckux oeHoMunayuja, duje cy pegrexcuje
3Hauajue 3a pazymesarbe xpuwhanckoe donpunoca y oebamu o OpyWmeeHUM npoMena-
Ma 00 KOjux je 0owino y mooepHom opywmay. ¥ paody cy aHamuzupanu aymopu Koju cy
denosanu y ,,jexky " cekynapuzayuje u Koju ¢y mpacupanu nym nO3UmMueHOM Pa3yMesarby
0602 henomena. Taxohe, nageden je ocepm Ha peyenyujy ceKyiapuzma u cexyiapuzayuje
V HOBUje 8peme jep je, ycied C8enpucymue Ceky1apHoChmu, U3a306 NPOHALAdNCerbd Hevead
wmo 6u 6uo modus vivendi u dawe axmyenan. Cmaeg xkoju eehiuna Hageoenux aymopa
3acmyna jecme 0a XpUwhancku emoc noopasymesa npoaxkmuean cmag y 0OHocy ca ce-
KVIGPHUM C8EMOM jep Cy NPUX6amarse U 0meopeHocm npedyciosu npeobpaicaja. Jamve
UCMpascuearbe NOMpPedHo je yeMepumu Ha OemasbHujy aHalu3y Cmasosa Xpuuhackux
aymopa o cexkynapu3ayuju, Ha yuere omaya ypkee 0 Xpuuhanckom npusugy y ceemy,
KAo U HA npumepe u3 ucmopuje ypkee u Ci. y yumy CKUOarbad dicued ca cexyiapuzayuje
KAo noeyonoe cmarba 408euancmed, aiu i paou 0eMucmupokosara panujux enoxa Kao
UOeanmuno8a OPAHCABHOYPKEEHUX 0OHOCA.

Kawyune peuu: cexynapusayuja, cexynapuszam, xpuwhancxka meonoeuja, @pudpux
Toeapmen, Joxan banmucm Mey, Anexcanoap Ilveman.

CHRISTIAN REFLECTIONS ON THE PHENOMENA
OF SECULARIZATION AND SECULARISM

Abstract: Since the mid-twentieth century, Christian theology has made a significant
contribution to the discussion of the phenomena of secularization and secularism. The
aim of this paper is to analyze the often-overlooked strand of Christian thought on secu-
larization and to highlight the views of authors from different Christian denominations,
whose reflections are essential for understanding the Christian contribution to debates
on the social transformations of modern society. The paper examines authors who wrote
during the “peak” of secularization and who paved the way for a more constructive
understanding of these phenomena. It also considers more recent receptions of secu-
larization, since, in the context of pervasive secularity, the challenge of establishing a
modus vivendi remains pressing. The prevailing view among the authors discussed is that
the Christian ethos entails a proactive stance toward the secular world, as acceptance
and openness are prerequisites for transformation. Further research should be directed

1 I'mvaazmja ,,9. Maj*, Hum. marko.trajkovic1989@gmail.com, ORCID iD: 0009-0006-2588-2902.
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toward a more detailed analysis of Christian authors’ perspectives on secularization, the
teachings of the Church Fathers regarding the Christian vocation in the world, as well
as historical examples from church history. Such inquiry may contribute both to remov-
ing the stigma attached to secularization as a detrimental condition of humanity and to
demystifying earlier epochs that are often idealized as models of church—state relations.

Key words: secularization, secularism, Christian theology, Friedrich Gogarten, Jo-
hann Baptist Metz, Alexander Schmemann

1. YBox

deHoMeH ceKynapu3almje Kao Kjby4Ha OJPEAHULA IPKaBHO-LPKBEHUX OJ1-
HOCa ¥ APYLITBEHOT OJJHOCA [TPeMa OHOCTPAHOM y MOAEPHH C€ YITIaBHOM cMarpa
MPEIMETOM HHTEPECOBakha COLUOJIOTH]E PEIIUTH]E, IOK CE TEOJIOIIKO] peduieKCH-
ju oBoT (DeHOMEHa TIpHIaje 3HATHO Mama Maxma. Tpeda, melytum, ucrahu map
3HAYajHUX YHbeHnIa. Hajmpe, nako je cexynapusaimja Kao TeOpHja peurijcKor
OMajiamka y CaBPeMEHOM JIPYIITBY IPOMYJIrUpaHa u oapeljeHa HajehnM JeaoM o
CTpaHe colMosiora paau odjaumbena U adhupMaliije HOBUX APYILTBEHUX AaTOCTH
Y3POKOBAHUX HAYYHO-TEXHOJIOUIKUM pa3B0jeM U MEXaHUIUCTUYKHUM ITOMMAKEM
cBeTa, 0Baj (heHOMEH MMa CBOjy XpuiithaHcKy npeauctopujy. Haume, onpehenu
00IHITN TIpeMOIEpHE T10jaBe CEKYIIaph3allHje Cy UMaJId PEJIUTH]CKY KOHOTAITH]Y,
a cama yrorpeba 1ojMa cexyliapu3almja je mpBoOUTHO KopHITheHa paau o3Hava-
Bama JIMKBUAAIM]e ofipe)eHuX PKBEHUX MOCEa U HUXOB Mpesia3ak y JApyIiBe-
Hy CBOjUHY, Ka0 M paJy O3HauaBama AUCTHHKLHUje u3Mely mojenunana y cBety
(mamka) 1 oHUX u3BaH cBeTa (MoHaxa) (ym. Casanova 2011, 56). Xpumrhauctso,
JIaKJIie, ¥ T€ KaKO MMa JOJUPHUX Tayaka ca (PeHOMEHOM CeKyllapu3allyje, aju je,
JI0 y HOBHje BpeMe, KOHKPETHHja peduiekcrja oBOT (heHOMEHa ca CTaHOBHIITA
xpurrhaHCKe TeOJIOTHje N30CTajaia N3 HeKOJIMKO pasiiora, Ha Koje hemo ykazatu
y HacTaBky. Ho, npe Hero mux carieaamo Hajipe hemo pehu Herto o onpehemy
CeKyJlapu3alyje U ceKylapu3Ma HakoH uera hemo npehu na xpumrhancky peuen-
1jy oBUX (peHOMEHa.

2. Cexynapu3anuja u ceKyJapHu3aM — iBe CTpaHe HCTe MeJabe

EBpoma kao penurujcku yHu(HUKOBaHa IIEIUHA j€ Y TIePHOY ITO3HOT CPEIHEr
BeKa I104eNa J1a Ce pa3Buja y MpaBLly AUCTAaHLIUPaba O PEIIMTHje, jep Cy MOTPecH
y CKJIOIY 3amafHor xpuirhancTsa u nparehu Bepcku cykoOu 10BN 0 Tora Ja je
xpumhancTBo mocrano (akrop ApymTBeHe HectabmiHocTH. Hapyien xapusmar-
cky TIpm3uB L{pKBe KOju je mocTao mpenMeT KPUTHKA, Y KOMOMHAIM]H Ca BEPCKIM
CyKoOMMa 1 TIOCTETICHIM HayYHHM IPOTPECOM JOBEIH Cy 10 IPOMOBHCAHA TEKELI
3a IpyradujuM JPYyIITBEHUM YCTpojcTBOM. DpaHITycka Oypkoacka peBOIyIHja je y
W3BECHOM CMHCITYy IPEKpETHHLIA, jep O Tor Aorahaja qosia3u A0 NOCTENECHOT Haly-
LITama CIpere ,,TpoHa U oiTapa‘ u aqp)kaa Hajupe y OpaHIycKoj a OTOM H ILUpe
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Mpey3uMa IpyIITBEHE HHTePEHITH]e IIPKBE CBO/IChH je Ha IeHy MpUMapHy, 00To-
ciry’)x0eHO-MoNnuTBeHy ynory. Cexynapusaiyja, Jakie, ca WHUIM]aTHO JIeTHcia-
TUBHOT ofipehema, kpajeM 18. u moueTkoM 19. Beka 100mja cBOje KyITYpOJIOIIKe
o0puce, jep noapasymeBa npoLec ,,ociiodahama’ ApyIITBa 01 YTHLIAja pESTUTH]e.
[IpakTuune pedrekcuje OBUX CIOKEHUX TPOMEHa OIIe/iaje ce y ToMe Jia je pa-
HUje To/ipa3yMeBaHa (M HEPEeTKO HOMHUHANHA) mpunanHocT L[pkBu y MomepHU
rmocrajna jegan Moryhm m30op, jep Aona3u M0 pas3nBajama TpaljaHcke U BEepcKe
MIPHUITaTHOCTH, OJJHOCHO pejurujcka yoehema nojeannana ryoe mmpu JpymiTBe-
HH YTHLI] ¥ HE yTUYY Ha IbHXOBY IMApTHIHUIAIM]Y Y APYIITBEHOM XHBOTY. [Topen
TOra, MHCTUTYLIMja Opaka, YMHOBH KPILUTEHa, Iorpeda u ci1. mpenase y MHrepeH-
LMje Ap>KaBe IITO JIOJaTHO JOTNPUHOCK MapriuHanu3anuju Lpkse.

Y COLIMOJIONIKO] aHAJIU3K ayTOPH MPOILIEC CeKyIapu3alinje OMucyjy Kpo3 Jie-
JIOBaE-€ HEKOJMKO IMOBE3aHUX (PeHOMEHa Kao IMTO Cy: nudepeHinjamnmja, pammuo-
Hajm3anuja u cBeToBHOCT (Buaetn: Yanen 1994, 29-43). OBakBO cxBarame, 13-
Meljy ocTaiior, yka3yje Ha YAEHUILY J1a je CeKyJIapu3alyja APYIITBeHH (PeHOMEH
JETEPMUHHUCAH PEITUTHjCKUM, TIOJIMTHYKUM U €KOHOMCKUM (pakTopuMa, KOju cy
JIOBEJY 70 KOHCTpyHUCama APYHITBA Ha OCHOBaMa JPYradljuM Of CPEIHOBEKOB-
HUX y KoMe cy penurdja u Llpksa Ounu ,,cBe u cBja“. bynyhu TakBom oHa mpen-
cTaBjba ()EHOMEH Pa3NIMUUT OX ceKyrapusma. [lopex eTHMOIOIIKE CPOXHOCTH
paznuke n3Mely oBux (heHOMeHa HHCY 3aHeMapJbHBe U Tpeba ux HarmacuTu. Ce-
KyJapu3aiyja je MpBEeHCTBEHO COIMOJIOIIKY a CeKyIapu3aM MPaBHO-TIOIUTHYKI
KOHLENT KOjUM ce Ae(UHHILIE CeKyJapHH IyT KOJUM C€ HEeKO JAPYIITBO Kpehe.
KoHnkpetHuje, ciioxeHu IpyIITBEHN MPOLIEC CeKyIapHh3allrje 3aXBaTuo je eBpoIl-
CKa IpYNITBA yCJIe ] Yera je ’ibUX0BO JPYIITBEHO ypeheme MocTano ceKynapHo (3a
pa3NUKy O] HITP. TEOKPATCKOT ypehema), a HaYMH KOHKPETHE HMIUIEMEHTAIH]C U
peanm3alyje CeKyJIapHOCTH 3aJ1a3H y IOMEH ceKyrapu3ma. To y mpakcu 3Hauu aa
HE TIOCTOjM jelaH CeKyJapHU MPUCTYII U jelaH CeKyJIapu3aM UCTOBETAaH y CBHM
IOpywmrBuMa, Beh ce BapujeTeTu Kpehy y IHMPOKOM pacrioHy Of MHKIY3UBHOT JI0
AQHTarOHUCTHYKOT OJJHOCA MpeMa penuruju. CaM TepMHH CeKyJapu3aM je HacTao
y Exrneckoj cpenunom 19. Beka of ctpane Llopua Xosioioyka 1 lberoBa Texmba je
Owmta ma o0e30eau jeqHaka rmpasa cBuMa 0e3 o03upa Ha Bepcka yoehema (Kuburié
2016, 416). Mnaue, cam X0NONOYK je (pyHAMPAO OBaj KOHIENT HA ,,aTPECHBHO
IparMaTHYHAM . OCHOBaMa, Kao NMPaKkTHYHy (uitocodujy knuBoTa 0€3 Tpakema
yrexe y HarnpupoanoM (Illajuep 1994, 46).

Kaza je ped o LpKBEHOj peleniyji HOBUX JPYHITBEHUX OKOJHOCTH OHA je,
pasyme ce, Ouiia TakBa Jia je mojpasymeBalia CylnpoTCTaBibambe mpoMeHama. To je
JIOHEKJIE YCIIOBJHEHO TYOUTKOM JPYIITBEHUX IIPUBUJICTH]A, JABHOT yTUIIAja, MOHO-
ToJ1a Y APYIITBY ¥ CJI. JIH TIPE/ICTaBIba M PEaKIHjy Ha OTBOPEHY MaprHHAIM3AIN]Y
u peBanmmzam. [Tomennmo camo n1a je y @paHiryckoj HaKOH PEBONYIIHjE YMECTO
cio0ozie caBecTH Ha CHa3W OMJIO AHTULPKBEHO JIENIOBAEE Y3 PEHPECHBHE MeEpe
npema knupunuma. OBu GpakTopu cy yTHLIAIN Ha TO J1a, 110 peurMa [lanannkonaya,
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ceKynmapm3alidja 3a xpumrhaHe ocTane anpuopu HeratuBaH mojam (Ilamannko-
may 2018). Jlo mocreneHe npoMeHe y oBom morieny mohu he y 20. Beky, kaga
he cexymapuzamnmja mocraru ,,reMa Teonoruje”, jep he ce Teono3n paznuIUTUX
JCHOMHUHAIMja YXBAaTUTH y KOLITAI] ca JPYIITBEHUM MpoMeHama. CeKkynapuzam
he yrmaBHOM ocTaTu CIOpaH y TEOJIONIKOj MUCIM Kao HeraTHBHA, OOro0opHa M
AQHTUTEHCTHYKA CeKylapu3alrja. ¥ CBaKOM CIIydajy OHO JI0 4era JIoJa3H Off cpe-
nunae 20. Beka jecTe na, mo peunMa biarojeBuha, moHOBHA akTyeIM3alldja mojMa
Y HaryalaBame Mpolieca CeKynapu3aliyje y3 moMoh qokasa eMIupHrjcKe eBHICH-
nyje y nmocieparHoj EBporu nocraje neno teonoruje, a He conuosnoruje (bmaro-
jesuh 2015, 31).

3. [IporecranTcka apupManmja cekyjaapuzanmje

Kacanosa uctuue na cy Ha xpunthanckom 3anany EBpore y BpemeHy pa3Boja
CeKyJapH3alyje youJbUBE JIBE ,,pa3INuuTe AuHaMuke“: 1) xpumrhancka cekysa-
pu3anrja KapakTepUCTUYHA 33 IPOTECTAHTCKY aHIVIOCAKCOHCKY KaJIBUHUCTUYKY
KyATYpY YCMepeHa Ka CIUpUTyallu3aliji CBETa, Koja ce orvieana y MpeHoLeHhY
(M3HOIIEHY) PEIUTHjCKOT (MAHACTHPCKOT) HCKYCTBA Y CBET Ca LIUJBEM CaKpal-
3aruje cBera; 2) Cekynapu3aryja KapakKTepUCTHIHA 3a KaTOMUIKY KYITYpy Koja
ce oreqana y TeXKmbH 3a MOCBETOBJHEHEM U MaprHHAIN3AIN]OM CBEra IITO MMa
Bese ca oHoctpanuM (Casanova 2011, 57). Peakumje Ha cexynapuzanujy cy, Aa-
KJe, Ouiie pa3nuuTe Ha caMoM 3amajy, Tako J1a je MPOTECTAaHTCKa TeoloTuja
OuJIa OYMTO MHKITY3UBHH]jA Y TIOIVIEAY Tpakemha XpUIINaHCKOT 0JroBapa Ha HOBE
oxonHocT. OBO mperno3naje 1 Mupko brarojeBuh, Hall UCTaKHYTH COLMOJIOT
(bmarojesuh 2015, 31), xao u lllajHep Koju KOHCTATYje Ja je CEKyIapru3aimja mo-
cTana , Jpyonmuiia nporectantcke teonoruje’ (Lajuep 1994, 45). Ypaso he u3
OBHUX pa3Jiora Halle pa3Marpambe TEOJOMIKHX YBU/IA O CEKyJapH3aliji KPEHYTH
O] IPOTECTAaHTCKOT MUJbea. HEKOIMKO MPOTECTaHTCKUX ayTOpa je 3Ha4YajHO UMa-
TH Ha yMy NIpH pa3matpamy cexynapuzanuje (Epacr Tpemu, dutpux Bonxedep,
Xapeu Kokc), anu je @puapux [orapreH kJby4Hu ayTop, jep no peunma lllajHe-
pa, HUKO Kao OH HHj€ a0 TaKO CKCIUIMIUTHY W pa3yMJbUBY TEOJIOIIKY aHAJIU3Y
cexynapu3anyje (Shiner 1968, 99).

[Tyt ox xpuTHYapa ceKyaapHu3aluje ¢ MovYeTKa JIBaIeCETHX TOIMHA JI0 KOH-
CTpyHucCama PeBOyLIMOHAPHE TE€3€ O CEKyIapHu3alyju Kao NOCIeAULIU XpUiIhaH-
CTBa y mepuofy mnocie [Ipyror cBeTCKOT para HUje TeKao JaKo HUTH JIMHEapHO. Y
OBOj CKpOMHOj aHanu3u Hehemo Moh 1a ykaskeMo Ha cBe acrekre, crora hemo ce
(hoxycupaTi Ha Haj3HAYAjHUje MOMEHTE W3 3pejiorT mepuoy ['orapTeHOBE MHCIH.
Pa3marpajyhu onqHOC cexynapuzanyje u xpumnrhanctsa [orapTeH je youno Tpu Mo-
ryha ncxona: 1) onbanuBame cexynapu3aimje jep BOIU MPOIacTH XPHUIThaHCTBA;
2) HanymTambe XpuhancTsa u ,,IpUKIIambambe’ ceKylapu3alnju; 3) myT Koju je
3actynao lorapreH - carmienaBame XpUIINAaHCTBA M CEKylIapHU3alfje y HBUXOBO]
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noBe3adoctu (Gibelini 1999, 128). I'panehm cBojy TeonoTHjy ceKyaapu3aliije
lorapren ce 3amarao 3a ipyradnje cxBaTame CBETa, Y0BEKa H lbUXOBOT Meljyco0-
HOT' OJIHOCA, & YTEMEJFEHOCT 32 MOMEHYTY TEeXKIbY je HaJla3uo y XpHIIhaHCTBY.
Haume, npexpumhancku 4oBek je cBeT (KOCMOC) IIOCMaTpao Marujcku, (3ada-
pano y Bebepom cmucity), anu ca mojaBoM xpuirhancTsa gonasu 10 ociodohe-
Ha YOBEKa O/ OBAKBOT TyMauema CBeTa. Taja caM 4OBEK MocTaje OArOBOpaH 3a
CBET, a ,,[IMCaMCKO oIpaBaame’ oBe Te3e ['orapreH Hamasu koj anocrona Ilasna
y nocianui| [amarnma (4, 1- 11). Ono mmTo je 3HawajHO mctahu Ja cinoboma u
TOCIIOZIAPEH-E CBOJUM JKMBOTOM M CBETOM jecte borom mapuBaHo, aimu HHje JH-
LICHO OJjHOCa ca borom u To je ayTop cTajmHO MCTHLIAo. YOBEK Kao JIMYHOCT je
M3y3€eTHO 3Ha4ajaH y HeroBOj aHaJIM3H U OH ra, npema peurma Lllajuepa carnena-
Ba JIBOjako: kao ukony boxwujy (ym. [Toct 1, 26) u obnmuyje (pediaekcujy) boxujy
(ym. 2Kop 3, 18). YUoBek je nkona bokuja y cMHCITy 11a je capaJHUK | IPOAYKeHA
pyka l'ocionma Ha 3emibH - ,,0H pagu boxkuju mocao Ha 3eMsbH™, a pedriekcuja
Bboxwja y cMUCITy 1a OH HE TOCTOjH KA0 JIMYHOCT 300T OHOTa LITO YHHH y CBETY,
Beh 300r Tora IITO JUYHOCHOCT MPUMa 01 bora Kpo3 0TBOpEHOCT (CTPEeMJIbCHE)
npema Bbemy (Shiner 1966, 31). XpumhaHcko yremesbeme ceKynapu3anmje Koj
ForapTeHa mo4ynBa yrpaBo Ha OBHUM yBHUAHMMa O YOBCKY, OJJHOCHO Ha pa3jin4yu-
TOM pa3yMeBamy CBETa MpEeXpHUIThaHCKOT B XpulThanckor YoBeka. OH He HeTupa
COLIMONIONIKY Ae(UHHIIN]Y CeKyapu3aluje u GpakTope MOJepHHU3AIH]je, HayKe H
CII. KOjU Cy JIOBeNH 10 TpodaHu3alrje CBETa, ajli Cy TO CEKyHAapHU (haKTopH
OZIHOCHO HEAOBOJHHU Cy CaMM IO ceOu, JIOK je MPUMapHHU Y3pOK CeKyJapu3alije
MIOMEHYTO 0cI000heme YoBeKa.

Kana je peu o camom onpehemy cekynapuzanmje [orapreH o OBUM IOjMOM
MOZIpa3yMeBa HEKOJIHMKO PA3IMYUTUX aJId CPOAHMX Iporeca: 1) mecakpaiansarm-
ja; 2) mudepenmmjanmja; 3) Tpancnosuiyja (make npema: Shiner 1968, 99-101).
[TpBu mojam moxpasymea Beh MOMEHYTO 0ciI000heme YOBEKa U HEroBy ayTo-
HOMH]y y cBety. [orapTeH oBy mojaBy 06a3upa Ha XpuIINaHCKHM OCHOBaMa Io-
suBajyhu ce Ha anoctona [laBna u ykasyjyhu npecynan 3Ha4aj Pedopmanuje 3a
ocioboheme yoBeka. Jlpyru mojam ogHoCH ce Ha audepeHIMjalnjy Bepe U jaena.
Jbynmma je borom mana yiora ciio00mMHOT, ayTOHOMHOT CTapama O CBETY (aCIeKT
JleNia), an je Takohe CKomdYaHa ca CBEmy O OJHOCY IMpeMa TPaHCIEIEHTHOM
(acnexTt Bepe). OBzne [orapreH yBonu joun jenaH 3Ha4yajaH MojaM 3a yTeMEJbCHE
CBOI' CTAaHOBMIITA - ,,CHHOBCTBO.* [orapTeH mnojamMm CHHOBCTBO KOPHCTH KaJjia ro-
BOpH O ayTOHOMHJH YOBEKa Y CBETY U OJrOBOPHOCTH YOBEKa 3a CTaparme O CBe-
Ty. YoBek umMa ¢i1000/1y J1a OJIrTOBOPH MO3UTHBHO WJIM HETAaTUBHO Ha ,,000KaHCKY
MHCTEpH]jy", aJIl YKOJIMKO j€ OATOBOp HETaTHBAH U CBEIE CE HAa CAMOOBOJBHOCT
OBOT CBETA PeY je O CeKyllapu3My Kao HeTaTHBHOM OONHKY cekynapuzamuje. OBie
cmo Beh Ha Tpary Tpeher nojMa (TpaHCO3HIIM]ja) KOjU C€ OJTHOCH Ha I10jaBy Ja-
Bama nperuMyncTBa U TOMUHALIKjE pa3yMy y OHOCY Ha BEpy OJHOCHO TPaHCIO-
HOBam€ OJIHOCA MPEMa TPAHCIEACHTHOM Ha UCKJbYYHBO OBOCBETCKE KaTeropuje



104 Mapxko Tpajkosuh

pasyma ¥ HEe3aBHCHOCTH OJ] OWJIO yera IITO HaJ[UJIa3u CaMor TI0jeIMHIIA U CBET,
IITO MOCJICIMYHO BOJIM Ka PEJIMTHjCKOM MOINTOBamky cBeta. Kana 10 oBora johe
Ha JieNny je ,,lTOTpeIlHa CeKyaapu3aiuja™ u ,,caMoJI0BOJbHU HHIMBH/yaTn3aM ",
OZJHOCHO CEKyJIapu3aM.

Torapren onpelyje cexymapuzam Kao OJyCTBO CBECTU O COIICTBEHOM Kpaj-
BEM ,,He3HakY  (JINYHO] HEJIOCTATHOCTH U OTPAaHMYCHOCTH) IITO PE3YJITHPa HH-
ayrypHcameM CeKyJIapHOT 3Hamba Kao HajBHIIET HAYeNa, Wi, y JIPyTroM Cliydajy,
nHAnQUpEeHTHOIThY MTpeMa MUTamy O ,,koHauHOM 3Hamy  (Leppin 2018, 284). YV
TOM cMucly [orapTeH pa3nuKyje HICONOIIKNA CeKylapu3aM Ol HUXHIHUCTUUKOT
cexynapusma (Shiner 1966, 101). O mMa K0joj ONIMjU J1a je ped jeJHaKo Cy Moryo-
He, jep Cy JIMIIeHe ofHoca YyoBeka ca borom. Bumie myra Harnamena ciobona u
ayTOHOMHja YOBEKa y CBETY CY, Kako uctnue ['mbenunu, y ['orapreHOBOM ojpe-
hemwy ciobona 3a bora u 0AroBopHOCT 3a cBeT npea borom Te cy Kao TakBu M
adupmucanu o crpane [orapreHa. YKOIHMKO Mak, Ta ¢1000/1a MOCTaHEe Be3aHOCT
3a CBET M Heralja 40BEKOBE MOBE3aHOCTH ca boroMm oHa mocraje pacmymTeHa
ciobona ogHocHO cekynapusam (Gibelini 1999, 132).

3navaj [oraprena 3a xpumhaHcky peQuiekCHjy ceKylapu3aiuje je Hemep-
JbUB, jep 3a mera OBO HHje Omia ycryTHa Tema, Beh je unTaB cBOj TEOJOMIKH paJy
(hokycupao Ha paspenieme oBoT muTama. OH je MPBU ca TEOJOMIKOT CTaHOBH-
IITa J1a0 CBEOOYXBAaTHY aHaJM3y CaBPEMEHHX IMpoleca KOjU Cy 3aXBATHIIU CBET
U MOTpecy XpUINaHCTBO, U OTBOPHO je BpaTa OPOjHUM ayTOpHMa Pa3THUUTHX
JICHOMHHAIIMja J1a Ha 0a3u HEroBUX yBHJA Carlie[ajy u MOTCHIH]aTHO TO3UTHB-
HE acreKTe CaBPeMEHHX CEeKyJIapu3aluoHuX mporeca. CBaKako cy OBO HEKH O]
pasJora 300T KOjHUX Cy MOje/IMHU ayTOPU UCTHUIIAIH Jia Y TEOJIIOTHj1 HaKoH [orap-
TeHa HUIITa OWTHO HHje pEeUeHO o cekymapu3anuju (Bumu: Gibelini 1999, 123).

4. KaTou4uko nmpuxBarame ceKyjJapu3anmje

W3azoBu ca kojuma ce LlpkBa cycpena y MOIEPHOM JIPYIITBY CY, MOXKEMO
cioboaHo pehu, HajBHIEe ,,IITETE U MOTpEca MPOU3BEIH Y KATOJHMUKOM KPHITY
xpumhaHCTBa, TaKO Ja HE YyAW Na Cy Hajehn oTmop m ocyna cexyiapusaliyje
JIOIIUTH yTIpaBO W3 OBe XpuinhaHcke neHoMuHaIwmje. Katonndka npksa je cBojy
BEKOBHMa HENPUKOCHOBEHY APYLITBEHY IMO3UIIM]jy N3ryOnIa, a peBaHIIN3aM ,,ce-
KyJapHHUX cHara“ HepeTKo je 3aAMpao U y NpUMapHO LIPKBEHA MUTamba sxesehn na
MOTIYHO MpodaHn3yje U OrpaHUYM LPKBEHH ayTopuTeT. CIeICTBEHO TOME, He
4yau Aa je karoiamuka L{pksa xyro Ouna y cykoOy ca MogepHuM apymTBoMm. [Tana
[Tuje IX u meroB nokymeHnt Syllabus errorum u3 1864. roquHe ca cruckoM Gu-
nmoco(hcKuxX 3a0iTyIa MOIEPHOT JIPYIITBA M MTOTOMA IMPOMYIITaIlHja TMarcke Hemo-
IPEIIMBOCTH OJJIMYHO MIIYCTPY]jy CTEIIEH OTIOpa, alyd U HeMOhHM mpej KOjuM ce
Karonuuka upxBa Hanuia. Jpyraunju ToH eHnukinke Pepym HoBapym u3 1891.
TOJIMHE MPECTaBJba MOKYIIaj KaTOJIWYKOT MOCTENECHOT YKJbYUHBamba y TOKOBE
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CaBPEMEHOT JPYINTBA KpO3 0aBJbCH-E COIHMjaTHAM NMUTAakBAMa, Tako 1a je Y Of-
HOCY Ha paHHje UCTyIe PUMCKUX TOHTH(EKca MOMEHyTa SHIMKJINKA CMaTpaHa
MPOTPECUBHUM AOKyMeHTOM. MehyTum, Tek he ca qpyrum BaTHKaHCKUM KOHIIH-
JIOM YCIIEIUTH CBOjeBpCHHU aggiornamento. Ennukinukom Pagoct u Haga (1965.)
nohu he no mpusHama cexynapue apxkase (Mapkemwuh 2014, 306) u orBapama
(ahopramenra) Karonuuke 1ipkBe npema cBety. Mely Teono3uma Koju ¢y y OBOM
ToTTIe Ty UMajIl moceban 3Havaj u3aBaja ce Joxan banrtuer Mert, koju je, mpema
peunma ['nbennHMja, HU30M WiaHaka y nepuoay on 1961. no 1967. ronune otn-
120 HajAabe Y MO3UTHBHOM BpeAHOBamy cekynapuzanuje (Gibelini 1999, 147).

Cam Men y jeHOM CBOM JieJly HCTHYE /1a HeTrOB pajl IPEICTaBIba MPBU MO-
KyIllIaj TTO3UTHBHOT BPEJHOBaba HapacTajyhe CeKylapHOCTH ca CTaHOBHINITA Ka-
tonnuke Teonoruje (Metz 1969, 13). Men, cnuuno [orapreny, cMarpa 1a cexy-
Japu3aliija Huje IpoIiec KOju je HacTao HACyMmpoT XpUIThaHCTBY, Beh kpo3 mera.
Bynyhu na je peu o ,,xpumrhanckom morahajy* oH cBemouM AenoBame XpHUCTa
y ucropuju (Metz 1969, 20). Ocobenoct Mena je, mehyTum, y ToMe WITO je 3a
Iera KJbY4YHHU Jiorah)aj y TEONOIKOM yTeMeJbehy CEeKylapHu3aluje oBaruioheme
locnionme. boxkuje mpucycTBO y CBETY M UCTOPUjH je A0ka3 Aa je [ocmon npu-
XBaTHO CBET W YOBEKa. YIpaBo TO W Men Hamiamasa uctuuyhu ga Orai Kpo3s
XpucTa MpuxBara CBET, a I[PKBa je HCTOPHjCKH ,,0NMUIIJBUB ™ TOKa3 OBOT IIPHUXBa-
Tama ceeta (Metz 1969, 21). [IpucycTBo Xpucra y cBeTy je AaKiie I0Ka3 1a CBET
nocraje npuxsaheH U ayTOHOMaH, IpeiaH of] cTpane boroyoseka Ha ynpaBibame
yoBeKy. OBO MpuxBaTame je HajBuIIM u3pa3 boxuje jpydasu, jep ,,ocnodahyjyha
npuxBahenoct ['ocnoma 1aje MmaHCcy CBETY 3a HCTUHCKO (CJI000/HO) MpHIIaia-
we bory (yn. Metz 1969, 27). HapagHo, ayTop cmarpa Jia ceKyliapu3aiuja Kao
CIIOKEH MPOLIEC HHUje MMYH Ha IOTPEIIHA TyMaueha M CKPETamke y CEeKylIapu3am,
KOJH je TI0 ’heMy HEeTraTHBaH TOK JIPYIITBEHOT Pa3Boja.

Ananmsupajyhu Menosy ,,reonorujy cBera“ [ mOenuHu youaBa TpH IilaBHA
obenesxja: 1) XpUCTONOMIKO KOje yKkasyje Ja oamyiohemeM XpHucTa Joia3u J0
MpUXBaTamba CAMOCTATHOCTA M ayTOHOMH]jE CBETa; 2) aHTPOIOJIOIIKO KOje yKa-
3yje Ha TO Jia je CBET MPEIyIITEH YOBEKOBOM CTapamy; 3) MOJIMTHYO 00elexK]e
KojuM Merr JKenn 1a pa3BHje APYIITBEHY TUMEH3H]y XpHUIThaHCKe eCXaTOIOIIKe
nmopyke (Gibelini 1999, 148). OBaj mocienmu aclekT je M3y3eTHO BakaH, jep
mpejicTaB/ba OUTHO obOerexje MeIoBOr TEOJIOIIKOT pajia KOjiM je OH XKelleo Ja
MOJICTAKHE jeIHy Apyraunjy 1nHaMuKy y xpuurhanctBy. Hanme, on ce 3anmarao 3a
IpolIeC JeTIpUBaTU3allje XPUITNaHCTBA JI0 KOjer je JIOILIO YCJel CeKynapu3a-
nyje. beroBa monuTHyUKa TEOIOTHja MOIPa3yMeBa MPOAKTHBAH OHOC XpHUIThaHa
y CBETYy Ca LIMJbEM IIHNPEHA €CXaTONIONIKe MOPyKe JbYNMa, IITO jé y CTBApH 3a-
Jarame 3a NOJIUTHYKY HHBOJIBUPAHOCT XpHiThaHa y pacrpaBaMa O JIpyIITBEHHM
IMUTambHMa U YKIJBYYEHOCT y 00pOu 3a mpasay. Mell je cMaTpao Ja je leroBa Mu-
cHja npyxame nomohu Katonnukoj LpKBH y Ipenaxkerby AaJeKor MyTa U3 Cpel-
ET BeKa Y CeKyJIapHU, MYJITUKYJITYpaliHu cBeT MojepHocTH (Ashley 2019, 237),
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TaKo Ja je MOJIMTUIKOM TEOJIOTHjOM OBy MHCH]y CIPOBOINO y aeno. Pemnruja
¥ APYIITBO HUCY U HE TpeOajy OMTH JIBE TIOAEJbeHE CTBAPHOCTH, TAKO J1a XpH-
mhancTBO He Tpeba aa Oyzae 3aTBOpeHo 3a cBeT. CaMuUM THM HH CEKylapHu3aluja
HUje HY)KHO HETaTHBHA, jep mpyka MoryhHocT 3a mpeoOpaxaj y OKBHPY caMor
xpuinhaHcTBa U Tpyka MOTYhHOCT HCKa3nBama XpUIIhaHCKe MOpyKe Ha MHKITY-
3UBHMjHM HauuH. [lonuTHyko aHraxoBame LIpkBe mompasymena o Meiy jaBHO
yuemhe y IpyImTBEHUM AcbaTraMa W APYIITBEHY KPUTHKY, aJIM OHA MOpa OWUTH
CKOIYaHa ca CAMOKPUTHKOM Koja Tpeba J1a IPeBEHUPa KaKO CKPETamkE y PUBAT-
HOCT W 3WJIOTH3aM TakKo W, Ha JIPyroj CTPpaHH, allCOIyTHY NpodaHu3aLujy LpKBe
(meraspayje: Keyuh 2014, 55-57).

5. Opjenn cexyJapu3anmje H CeKyJapu3Ma y MpaBoCJaBHOM CBeTY

Kana je peu o mpaBociiaBHOj aHanm3u Tpeba pehu fa je Tema cexymapu3aiyje
Onila MHOTO Mambe 3aCTyIJbeHa y MPAaBOCIABHO] TEOJOTHjH HETO y JAPYyTHUM KOH-
(decujama, Tako 1a TOTOBO HEMa ayTopa KOjH CE CUCTEMAaTCKU U KOHTUHYHUPAHO
0aBro 0BOM TeMOM. Pa3103u oBOMe Cy cajip>KaHH y YHH-CHHLH 1A j€ HICTOPH]CKH
pa3Boj norahaja Ha Mcroky 0o 3HatHO Apyrauuju. [IpaBociaBHe IPKBE Cy TO-
KOM TIpBe mosioBruHE 20). BeKa Mperuie U3 3arpjbaja MOHApXHUje y CTamhe H3PA3UTE
MapruHaln3alyje u IPOTOHa, TaKo Ja je CeKylapu3alrja HepeTKo Ouia IonMaHa
Kao CHHOHHM 3a areu3anujy apymrsa. [lojenunn ayropu cy ce y onpehenum ne-
pHoaMMa CBOT MperajamTBa OaBUIM aHAJIM30M CTamba IP>KaBHO-LIPKBEHHUX OJ-
HOca, KaJa je ApyLITBeHa CHUTyallhja 3axTeBasia oApeheHy peakuujy mpu demy
Cy HEpEeTKO MCTHIIAJIN HeraTHBaH, M HETo pele M1jalonKi CTaB 3aBUCHO Off
BpEMEHA BUXOBOT MHCAkha U APYIITBEHO-UCTOPH]CKUX OKOIHOCTH y KOjEMa Cy
nenoBaid. 3HadajHe pedrexcuje ce mory Hahu y pparmenTima nena Bnagnmupa
Conosjesa, Cepreja bynrakosa, Jona bpuje, Anacracuja Janynaroca u zp., anu
hemo cy y nHamoj aHanu3u GoxkycupaTu Ha paj Anexkcanapa Lllmemana.

[Ipema mMunubewy llIMemaHa MpPaBOCIABHU Cy HEPETKO MPEy3UMaNH IO-
craBke u oapehema npyrux xpumhaHcKuX JCHOMUHAIM]jA O CEKYJIapu3My, Tako
Jla je IeroB 3Ha4aj YIpaBO y TOME IITO je MPHUCTYIIHO aHAW3M CEKyJaphu3Ma
xenehn na ra cariena ca ayTeHTHYHO NPAaBOCIABHOT cTaHOBHIITA. bynyhm na
je IlImeman »HBeO y 3amaJHOM CBETy Jpyre IOJOBUHE JIBA/IECETOr BEKa OH je
U3rPaANo Kpajibe KPUTHYKHU CTaB IpeMa HapacTajyhoj ceKkynapHOCTH, ajii je me-
roBa KpUTHKA y J00poj Omiia ycmepeHa u Ha camy [IpaBociaBHy IpKBY Koja je Mo
HETOBOM Cy[Iy OMiia MHEpTHA y MpOoHaJaKemhy OrOBOpa Ha M3a30BE ca KojuMa
ce cycperana. [Ipumepa paau, oH HaBOIM Ja ce HeMoh IMpaBoCIaBiba y CYyCpeTy
ca CeKyJIapu3MOM OJIITUYHO OTIefla Y pa3fesbeHOCTH KOjY j& OBaj TIOKPET h3a3Bao
yHyTap LlpkBe, ITO je BUIJBMBO y CTABOBHMA KOjU ce Kpehy y pacnoHy ox GpyH-
JaMEHTATMCTUYKHX JI0 MTO3UIIM]ja TPAKTUYHE OLYLIEBJbEHOCTH OBUM (PEHOMEHOM
(OImeman 2006, 107).
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Anammsupajyhu llIlmemanoBy peduekcrjy cexymapusma CTpesa mpemno3Haje
TPH acIieKTa XpUIIThaHCKOT JKMBOTA Koja Cy 1Mo MHUILbewy llIMemana yrpokena
MIPOIOPOM cekynapusma: 1) muuHocT (TIojerHaI); 2) TapOXujCKU KUBOT; 3) Ooro-
ciyxeme (naspe npema: Streza 2023, 5-6). Kpuza xpuirhanckor etoca nounmbe Ha
HUBOY JINYHOCTH KOja CE CBE BHILIE CBOJIM Ha MaTepHjasiHe acrleKTe )KHUBoTa. Yak
W KaJia je ped o JeJaTHUM XpHUIlhaHMMa 4ecTo je CIy)Kaj Jla OHU Bepy CBOJIE Ha
(dbunocodujy KUBOTA, YMECTO J1a BEpOUCIIOBEAAmC Oyne yTeMeJheHO Ha UCTOPH]-
CKOj JIMYHOCTH XpHUCTa KOjH C€ OBAILIOTHO, CTPAaao M Backpcao. Popma ymecto
cymruHe je no [1IMemaHy BUUbHBa M HA HUBOY ITapOXHjCKOT KMBOTa. Hemocrarak
jenMHCTBa M MHTepaKuuje n3Mel)y Kimpa  Jlanka, CeKyJIapuCTUUKH 10KHUBIbaj Lp-
KBEHOT KMBOTA OJ] CTPaHEe CBELITEHCTBA Pa3Jio3u Cy KOjH Cy JJOBEIH JI0 CeKylapu-
3amnuje Bepe Mely xpuinmhanckumM BepauiuMa. MelhyTum, TIIaBHH Y3pOK CBUX KpH-
3a MPaBOCIIaBJba j€ MPBEHCTBEHO JTUTYPrHjcKe mpupoze. JInTypruja je eHTpasTHu
noralaj 3a mpaBociiaBHe, OHA je PO30pP y BEYHOCT U ,,BU3Hja APyTe CTBAPHOCTH.
MelyTiMm, oHa je cBelleHa Ha pUTYalTHe ITpaKce O MPa3HUIMMA U HeJIeJbHUM JaHH-
Ma, TaKo Aa noctaje norahaj koju Tpeda aa 3a10BosbH oapeleHe Jbyncke norpeode,
HAKOH uera ce oHu Bpahajy cBOM yCTa/beHOM (CEKyJIapHOM) JKHUBOTY.

Ocobenoct [lImemMaHOBe aHaM3e je My TOME IITO je OH CEKyJapu3aM CXBa-
Tao kKao Herarujy oorociyxema (LLImeman 2006, 116). borocmyxeme je, cMarpa
[IImeman, enndanuja bora u cBeta jep ce y OOTOCIy)emy OCTBapyje 3ajeTHHIIA
bora u TBOpeBuHe. JluTypruja je yBek KOCMHYKa M MCTOPHYHA, a YOBEK j€ IO
CB0j0j npupoau O6uhe Koje 6orocmyxu ocTBapyjyhu Ha Taj Ha4YMH ,,3ajeAHUYAP-
cTBO" cBeta ca borom (IlImeman 2006, 118-120). Heranuja oBux uictrHa je mpa-
BO JIMIIE CEKyJlapu3Ma, jep je OH 0a3upaH Ha TeXKIbU YKUJamka OBE 3ajeHuIe, Ha
npodaHn3alrjy U parroHaIn3anmjy oorociyxema. Mmajyhu oo y Bumy Illme-
MaH je cMarpao Ja Ou HEeKPUTHUYKO NMPUXBaTamkhe CeKylapu3Ma OMIIo IOTyOHO 110
LlpkBy. Ho, HuITa Mame noryOHa Omita Ou ¥ arcoayTHA aHTaroHW3aIpja mpeMa
HapacTajyhoj ceKylapHOCTH jep je, y Kpaji0j JIMHHUjH, CEeKyJapu3aM ,,[lacTopye
xpuirhancTsa. Melytum, cekynapuzam je o LllmMemany jepec, oH mpeacTaBiba
Jie3aByHcame U nepeproBame u(M)crune, a ucropuja Llpkse yuu aa ajgexBaraH
OJITOBOD Ha jepec HHUje aHaTeMHcame, Beh Harmop pa3yMeBama paan caBjalaBama
nctuHoM. Crora je [llmeman cMarpao n1a je TUTYyprijcKu Ipernopoy] Haja eKBar-
HUjU M HAjUCIIPAaBHHUjU OJIrOBOD Ha CeKyinapu3am. [IpakTHYHM Kopany y 0OBOM I10-
ey Mo BbEeMy Cy: Hajupe npeno3Hasame Ja je JIutypruja kao manugecranyja
apctBa Boxwujer Ha 3emibH T0Ja3HA OCHOBA LIEIOKYITHOT IIPKBEHOT JKHUBOTA;
MMOHOBHO ycrocTaBlbame JInTypruje kao mucmepuje Llpxkee Kpo3 Kojy BEpHHU nap-
TULIATIAPA]Y ¥ ,,EBXapuctjckoj Beuepu LlapctBa Hebeckor*; moHOBHO OTKpHBa-
B¢ MHUCHOHApPCKOT TpH3MBa of cTpane LpkBe kpo3 ycpeacpeheme Ha mpocia-
BJbame JIUTypruje n HacTojame J1a ce YOBEYaHCTBO HA aKTyeJlaH HaYWH YKIbY4H
y Teno XpHCTOBO; cxBartame JIuTypruje kao ,,Mecra’ UCIymhemha CBUX ,,TajHU"
LpkBe koje He cMejy OUTH JIe0 MHBUBHyaIHE IPUBAaTHOCTH, Beh HELITO MITO je
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3ajeMHUYKO 3a JKUBOT YUTAaBE MApPOXHjCKE 3ajeIHHUIIC; ¥, HATOCIETKY, TOHOBHO
YCIIOCTaBJbAE JINTYPTUjCKUX Mpakcu paHe L[pkBe kao MITO Cy IIACHO YHTame
MOJINTaBa, KaTHXe3e paau 0oJber pasyMmeBama JInTypruje, akTuBHUje yuemhe ia-
HKa y cIly’KOH Kpo3 IeBame XUMHH (HaBeAeHo npema: Streza 2023, 7-8).

5.1. Penenmmja y Cprckoj npaBoc/IaBHOj HPKBH

Jo nojase ,,cexynapror nurama’“ y Cpouju noxasu nocie IIpBor cBerckor
para ¥ HacTaHka MynaTHKOH(ecuoHamHe npxkase Cpba, XpBara n CroBeHara.
Cprickoj mpaBocliaBHOj UPKBH Koja je y ckiony CpOuje umana craryc IpiKas-
HE [PKBE ca CBUM NpHUBHIIETHjaMa M YCTYIIIMMa HOBOHACTAJIE OKOJHOCTH HUCY
HIIJIC HA PYKY, jep ¢y Y 1I00pOj MEpHU orpaHHuaBaje beH PaHUjU CTaTyc. YCTaBHA
HEYTPATHOCT Y MOy PEIUIHje, KOHKOPIAaTCKU N3a30BH, KpuTHKa [IpaBocias-
He IPKBE U 3aJIarame ca CeKyJIapHy IpKaBy OJ] CTPaHe MOjeINHNX TPEICTaBHUKA
BJIaCTH, OCIIOpPaBame MpaBa Ha BEPCKy HacTaBy [IpaBociaBHE IpKBe, KaO M Ka-
CHMja KOMYHHCTHYKA MapruHaji3annja UpKBe OUIu cy tera ingocnita U N3a30BH
ca kojuMa je OwiIo HeomxoaHo cyouutu ce. CBetu Biaauka Hukonaj Bemumu-
posuh, cBetr Jyctun [lonoBuh, ka0 u HEKM HEroBH Y4eHUIH (y TPBOM peIy
MHCITUMO Ha MUTPOTIONNTa AM(DIIIOXHja 1 BIaIuKy ATaHacHja) Cy, CBaKO Ha CBOJ
Ha4MH, OWMJIN TIIACHOTOBOPHHIY LIPKBE O ropyhHuM IpyIITBEHUM NMUTABIMA.

Brnanuka Huxonaj Bemumuposuh je 61o kputryap ApyIITBEHO-MOJUTHYKHX,
¢dunocodckux u KynTypHUX TeHAeHuuja EBpome cBora BpemeHna. [lexanenuuja
EBPOIICKOT KOHTHHEHTA OUMTaBalIa Ce peMa BeroBoM cyny y oaBajamy o [ocmo-
Jla ¥ IPHKJIakhakby MaTepujalin3My, KOjH je noctao kel bor. [Tumyhu cprickom Ha-
poxy U3 joropa oH uctude jaa je EBpona 060roTBopriia MpTBe CTBapH IO Hapo-
JIOM KYATYpe, Te JIa ce ca MPOHAIACKOM OpPOjJHMX TEXHOJOMIKMX nocTurHyha bor
YYWHUO CYBUIITHUM U HertoTpeOHuM (Bemmvuposuh 2006, LXIV). Takohe, y cBo-
jOj 4yBEHO] 1 IO MHOTHIMa KOHTPOBEP3HO] Oecenu o HanmoHanu3my Ceeror Case
OH, KpUTUKYjyhH ceKynapu3zauujy IpyIITBa, UCTUYE J1a j€ MOTPEIIHO YBEpeHe
MOJMTHYKUX U WHTEJICKTYAIHUX CJINTA JIa je ofiBajarbe ApkaBe U LlpkBe pesynrar
rporpeca, jep jeInHO MITO Ce TUME MIOCTHXKE jeCTe JoJaTHa JC3UHTETpaIfja Ipy-
ITBa Ha HeBepyjyhy MHTenureHnujy u Bepyjyhu Hapox (HaB. mpema HunkoBnh
Tamuh u CrankoBuh 2023, 266). OHO IITO je OH BUJIEO K0 jeIUHN UCIPaBHHU IIyT
Ha IIUPEM COLIMjaIHOM HHBOY jeCTe MoBpaTaK XpHUCTy U HAlyLITalke HAMETHYTE
antaronusainuje usmely Xpucra u Hayke, KyaType, o0pa3oBama, nporpeca. Y Ha-
[UOHATHAM OKBHPHMA OH C€ 3aJlarao 3a CBETOCABJBE Kao ,,[IPABOCIABIHE CPIICKOT
CTIIIA ¥ TEOY/IH]y Kao KOHIIENT CIy’KeHha YMECTO KOHIETITa YOBEKOOOIITBA.

Jyctun IlomoBuh je KpUTHKOBAO CBE MIPUCYTHHUjHU AHTPOTIOIIEHTPHU3aM KOjH je
0 FheTOBOM MHIIBEEY OMO Y CPKH OPOjHHUX MICOJIOTHja CaBPEMEHOT JIPYIITBA.
Tenpennuje 000roTBOpeHa YOBEKa y 3arna HoM XpUIIhaHCTBY 010aiBao je Kao
cBoheme knBe Bepe xuBora bora Ha cexynapHu xymannsaMm. Kako cam ucrtuue,
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bor je nocreneHo cmamUBaH U CyXaBaH A0 CBOhema Ha YOBEKa: HEIOIPEIIUBOT
YOBEKa Y OKBUPY KaTOJIMIM3Ma M HEIOIPEIIMBOI Ma KOI»> IIOjeMHLA Y OKBUDPY
MIPOTECTAaHTH3Ma, jep je MPOTEeCTAaHTU3aM HUILTA IPYTO JI0 PaJAUKAIHY, ,,ByArapu-
3upanu nanuzam.“ OBa BpcTa XyMaHHM3Ma je YOBEKa MpOoriiacuia HelOrPeliBUM,
0OroY0OBEUaHCKY PEIMTH]Y j€ MPETBOPHIIA Y XyMaHUCTHUKY MoTUcKyjyhu bora Ha
HeOo ¥ craBibajyhu Ha leroBo Mecto YoBeka ([Torosuh 2021, 99-100). [TormoBuh
j€ KPUTHUKOBAO M E€BPOTICKH ,,J][yX BpeMeHa* koju ocTBapyje mpeuMyhcTBO y om-
HOCY Ha ,,JlyX BedHOCTH" y3mmkyhu XymaHn3am 10 HIBoa XoMuHU3Ma ([lasbe Ha
ocHoBy: [TonmoBuh 2005, 146-150). JIyx BpeMeHa HyJ{ YOBEKY CaMO OHO IIITO je
npodaHo, OYUTO, OBOBPEMEHCKO, a CBE TO O[] apojIoM mporpeca, npocsehema
u Kyarype. MelytuM, cBe TeKoBHHE M JOCTHTHYha mporpeca u npocsehema cy
HUILNTaBHE P MMTambeM CMPTH, TaKo Jla Ce y TOME OIvie/la CBa TPAarn4HOCT ce-
KyJIapHUX HJICOJIOTHja KOjuMa ce CBeTHTEJb poTuBU. OHE cy HeMOhHe ma pere
Kpajibe U KJbyUHO NUTabe JbYICKE er3UCTEHIH]E TE CY Ka0 TaKBE Ja)KHU Iporpe-
cu u eBonyuuje. [lonoBuheB anTnxymaHuszaMm, aHTUMOJCPHU3aM U aHTHEKyMe-
HU3aM HUCY, Me)yTHM, HCKIJbYYHBH 1 Oa3UpaHy Ha HETHpamy U HUMOAAIITABAKY
JPYTOT, Ka0 HU Ha HETUpamy HJieja JbYICKOT HallpeTKa U nporpeca. Ped je o Tome
na, kako Jlybapauh npumehyje, xpumrhancku aHTUXyMaHu3aM CBETOT JycTrHa
[104YMBa Ha JbyOaBH IpeMa YOBEUAHCTBY, aJIM U Ha IOOYHU IPOTUB CMPTU U ,,L1U-
Bunm3oBama’ ucre (Jlydbapmuh 2015, 55). llTa je onma antepHaTHBa 32 KOjy Ce
3amarao cBetd JyctuH? Bynyhu na je pedy MCTHHCKOM €pyIOMTH, CBELITEHOCITY-
KHUTEJbY M XPUCTOHOCILY, FbeTOB OJIrOBOP HUj€ MOrao OUTH JIpyraduju oj MO3u-
Ba HA XPHUCTOJIOMIKH MyT. XYMaHUCTHYKH (CEeKyJaapHH) Iporpec Tpeba, makie,
npeBnangatu meoxymanucmuuxum npozpecom (Jlyoapauh 2015, 59). Borouoseka
Xpucta He Tpeba ynojo0spaBaTi IyXy BpeMeHa, Beh oOparHo, cTBapajyhu Tako
00Trou0BEYaHCKO JIPYIITBO Y KOME JbY/IH JKMBE OOKaHCKOM JbyOaBJby M MPABIOM,
MOJIUTBOM, J10OpoToM, myzpotrhy u 6parospyossem (Ilomosuh 2021, 104).

6. Cappemena xpumhancka penenuuja cekyjJapusanuje H ceKyJlapu3sMa

deHOMEHN CceKylnapH3alyje U CeKyJIapu3Ma ce y HOBHje BpeMe, HauellHo To-
Bopehu, mocMarpajy ca Behom Omaronakionthy Hero mTo je To OMo ciIy4aj paHuje.
Pasnosu oBome cy cBakako OpojHH, anu Tpeba nctahu na je To y 100poj Mepu 1o-
CIIEMIIA JPYIITBEHO-UCTOPH]CKIX OKOJTHOCTH. VIHUIIMjaIHu, @ TOTOM UHTCH3UBHH
IIOK ¥ OTIOP HOBOHACTAJIO] CEKYJIAPHOCTH j& MOCTEICHO jeHhaBao KPo3 CIIO3HAjY
Jla je ujeas MmoBparka Ha MPEeMOJIEPHO APYIITBEHO ypeheme MTy30paH M TEIIKO
ouekmBaH. Tanacu neceKyaapu3anyje APYIITBa MOCIebUX ACHEHH]ja 1BaeCeTOr
BeKa Cy JIEMaHTOBAIIM TEOPH]Y CeKyJIapHu3aIyje y CMHUCITY MPEIUKIHja O TOTATHOM
OJlyMHpamby PeNIUrHje, ajd HUCY TOBEIM 1O MOBpaTKa MPEMOJCPHE JPYIITBEHE
cynpemanuje xpumrhancrsa. [lokaszano ce aa mporecu TeXHOIOTU3aluje, eKOHOM-
CKe HE3aBUCHOCTH M ypOaHHW3aluje HUCY yuyuHWIM Bepy y bora mpesazuhenom
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KaTeropujoM, jep je OHa ocTayiia TpajHO obenekje W moTpeda JoBeKa, aad je
,»yTIPOKIbaBamke Bepe Apyraduje, 4ecTo HeKOHBeHIMoHamHO. CTora ce cexy-
napu3zanuja, u3Mely ocranor u 3axBajbyjyhu pajoBuMa NOMHIAHHX TEOJIOTa,
royesia CXBaTaTH Kao maHca 3a xpuihaHcTBo BpahameM ayTOHOMHjE LPKBU U
OTBapamEeM POCTOpa 32 HECMETaHO MUCHOHAPEH-E C TOM pa3iinkoM 1a je Llpkea
y ,,TPKHUIITHOj YTAaKMHUIIA ca APYTHM pelIUrujaMa u norieanMa Ha cset. Cexyra-
pu3am ce Taxkole cBe pele moueo TyMauuTH Kao TOTAIUTapHA AaHTULPKBEHA UIe-
OJIOTHja, jep ce TIPOTOKOM BpeMeHa I0Ka3alio 1a 00ro0OpHH MPHUCTYII 3 BpeMeHa
@paniycke peBoiylLdje HUje jeJUHN MOTyhn BUJ ApKaBHO-LIPKBEHUX OJHOCA,
TaKo JIa je YaK U Y OBOj nap exceiauc CEeKyiaapHOj ApKaBH JIOLUIO N0 oapelhe-
HOT BHJa Koollepaluje qBa eHTutera. Takohe, HAaKOH clIoMa KOMyHH3Ma Y UCTOU-
HO-TIPaBOCIIABHOM OJIOKY JI0JIa3W JIO MpUOMIKaBama Jpkase u Lpkse, Tako na
CE paJluKaJIHU CEKy/Iapu3aM CBE BUIIIE CXBAaTa CaMo Kao jeAaH MOyl mpucryi.

VYenen cBera peueHor jaBHY M HAyYHH JUCKYPC Y CYLUTHHH [10CTaj€ TaKaB /1a
ce CeKyllapu3alyja 1 ceKyjJapu3aM HNOunbY carieaBaTd Kpo3 MpU3My IpaBHOT
KOHIIETITA KOONIEPaTUBHE OJJBOjEHOCTH, OAHOCHO Pa3/iBOjEHOCTH JIPKaBe U LIPKBE
y3 OCTBAapHBAaE Capalbe OKO OHHX MUTamka Koja ce T4y OmmTer nqoopa. You-
JbUBE Cy, MeljyTuM, JBE TCHICHIM]E HA KOje cMaTpaMo Jia je 3HaYajHO yKas3aru.
HazoBumo ux, kpajme yCIoBHO, THOSPATTHOM U TpaaunuoHaaHoM. JInGepanHa je
KapaKTepUCTHYHA 32 aKaJeMCKY TEOJIOTHjy U ayTOpe KOju ce 0aBe COIMOIOTHjOM
xpuiIhaHCTBa ¥ HOIUTHYKOM TeosiorujoM. OHa ce orvieia y HacTojamy ayTopa Jia
HOBOHACTaJIE OJJHOCE JIpKaBe 1 L{pkBe mocmarpajy y HO3UTHBHOM U J0Na/IJbUBOM
ceenny. Cekymnapu3aiyja ce cxpara Kao NMO3UTHUBaH JPYIITBEHU TOK KOJU IITHUTH
npaBa NojeinHaINa U APYIITBEHUX CKYIIUHA, TE je Kao TakBy Tpeba adupmMucaru
on ctpane Llpkse (Bugetn: Dzalto, Fokas et. al.). Y Hamoj uaTenexkryatHoj cpe-
JIMHH j€ Takoh)e yOuJhbHB HapaTUB KOjH je, MaKap Ha Tpary MpeTXoIHO MOMEHYTHX
yBepewma. Kpcruh, npuMepa paau, y CBOjoj aHAJIM3HM HarjamiaBa BUILIE3HAYHOCT
CaBpEMEHE CEKYJapHOCTH, KOja Kao TakBa MOXe OWTH 3a LIPKBY MOTEHIIMjaIHO,
aJIM He ¥ HY>KHO HEeTaTUBHA, TaKo Jja OM anpuopH HeraTHBaH cTaB Tpebano n3de-
raBaru (Bumau: Kperuh 2010, 247). 3HavyajHo je moMeHyTH 1 Tipodecopa Hakoria
KOju aHanIu3upajyhu caBpeMena cxparama (IT0CT)ceKyaapu3Ma Takohe youaana nu3-
HUjaHCUPAHOCT OBOT (DEHOMEHa, yCIie/T Yera 3acTyla aHaTUTHIKA U JTHjaTOIIKH
npuctyn (netaspHuje: Dakosar 2018, 41-46). HajmubepaHuju mprUcTyIl y OBOM
norviey, Makap Ko IpaBOCIaBHUX, 3acTyna Apuctoren llananukonay, mpema
4HjeM je yBepemy oflaluBame ceKylaph3Ma TeoJIOIKH HeMoryhe ompaBnary.
Crora, npaBocnaBHu Tpeba aa ahupMuiny XpumrhaHcku cekyjlapu3aM KOjH ce
orjeja y 3ajarampy 3a MaKCUMaJIHO IUTypaji30BaH JaBHU IIPOCTOP, TAKO Aa CBU
penurujcku cy0jekTr umajy ciodomy mucuonapema (Ilamannkonay 2018).

Kana je peu 0 TpaanIMOHAIHOM MPUCTYIY OH je KapaKTepUCTUYaH 3a ,,uH-
CTUTYLMOHAJIHY LJPKBY"* K0 Bl IpUXBaTama (Tprsbema’!) caBpeMeHe cexymnap-
HOCTH y3 TIOTajHO WJIM OTBOPEHO NPHKEJbKUBAE TOBpaTKa Ha Npehalime cTame.
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To ce gecTo OTeNOBIbYje KPO3 acollrjalrje Ha MOHAPXH]Y W BU3AHTH]CKU HICaT
cuMQoOHHje Kao qpKaBHO-I[PKBEHOT ypehema. [Ipumepa paan, Bacesmmencku na-
TpHujapx Bapronomej je (2005.) u3pazmno yBepeme na ce Ha 0a3u JyCTHHHjaHOBE
cuMdoHH]je MOTY U JJaHAC TPAJUTH APKaBHO-LPKBEHH OJHOCH, a [laTtpujapx mMo-
ckoBcku U cBepycuje Kupuin je (2009.) ucrakao ja npxasa u Llpksa Tpeba na
capalyjy npema Busantujckom moneiy (Leustean 2011, 188). YV Haiiioj pkBeHOj
CpEeIrHU Cy Takohe uecTr MpuMepH MojeINHNUX apXujepeja Koju y pa3HUM TPUITH-
KaMa HCTUYY TI03HaTy MakCUMYy Ja ,,0e3 KpaJjba He Bajha‘* Wi ce onpelyjy mpema
MoHapxucTHakoM ypehemy (mro he pehu ypehemy y kome je nmpaBociaBibe o
3alITUTOM KPYHE) Kao HeYeMy IITO jé MMAaHEHTHO CPIICKOM JpywuTBy u [Ipaso-
CJIAaBHOj IJPKBH Ka0 KYJITYPHOM W HAlMOHAIHOM CTOXEPY CPIICKOT HapoJa.

[Mopen oBuX mpuMepa, 0 CEKyJIapPHOCTH Kao JIPYLITBEHOM KOHIICTITY MpeMa
KOME TOCTOjH, Y HajMamby PYKY, CTaB MOA03PCHA U PE3EPBUCAHOCTH CBEIIOYC U
MojeTMHU IPKBEHU NMoKyMeHTH. [Ipumepa pamu, nmana benenukr XVI u nonTu-
(bukanHu caBeT 3a KylITypy ¢y ce 2008. ronuHe 0aBUIIM TEMOM CEKyIapH3alluje.
[lama je y cBOM HM3naramy HanpaBHO TUCTUHKIM]Y M3Mely cekynapuzaunuje Kao
MO3UTUBHOT U CEKyJaph3Ma Kao HeraTUBHOI KOHIIENTa, a O y JajbeM pa3mMa-
Tpamy [03Ba0 HA MUCHOHAPEHE Y BpEMEHY ,,y3HeMupyjyher genomena cexyna-
pu3anmje’’ Koju ofBaja doBeKka o bora m nckpuBipyje xpumhancky Bepy (Adress
of His Holiness, 2008). [Tomenumo jomr n CeenpaBocnaBau Cabop vHa Kputy u3
2016. roauHe e je Takohe 610 yousbHB HEraTUBAH CTAB MPEMa CeKyIapU3allHju.
VY IOKyMEHTY je UCTaKHYTO J1a je Kpu3a Opaka (wi. 3 cT. 7) y3poKoBaHa CeKyJapu-
3a1ujom, kao u aa ce LlpkBa cyouasa ca ,,ipOBOKaTUBHUM U3pa3uMa HIEOJIOTHje
cexynapusaije” (wi. 5 cr. 10), a oOpa3oBHu cucteM (Wi 9) je ceKynapu3oBaH
IITO TIpeicTaBJba BeuKy Opury 3a Lipksy (Encyclical, 2016).

Bynyhu na KOHKpeTHH]jy aHATN3y MOMEHYTHUX CTAHOBHUIIITA HE MOXKEMO H3Be-
CTH Y OBOM Pajiy, Kao jeaH BUJI 3aKJby4Ka Ha OBaj OJICJbaK alld U HA CBE PEUCHO Y
LIEJIOKYITHOM TEKCTY HaBemheMo peur npogdecopa 1 CBEIITEHOCTYKUTeba 30pa-
Ha Kpcruha: ,,ceTumo ce 1a Hallle criacerme 3amounmbe YHHOM PUXBaTama Jby/l-
cke npupojie o ctpane Cuna boxjer. (...) Y TOM cMHUCITy je U IIpUXBaTamke 1aTor
JIPYIITBEHOT KOHTEKCTa o0aBe3a L[pkBe, jep OHA W MOCTOjU 3apaj CBETA U HEro-
BOT crniacemwa. [Ipeobpadicajy u cnacersy npemxoou npuxeamarse. To, CBaKakxo,
He 3Hayu caznacHocm, geh npuxeamarse 3apad cnacema. (...) Llpksa Buie Hema
[IPUBUJICTOBAH TOJIOXKA] Y APYLITBY, aju TO He Tpeba aa Oyne pa3nor HUKaKBOM
crpaxy. OHO IITO je CUT'YpHO TO je Ja caBpeMeHHU Xpuithanu Mory cio001HO aa
MPaKTUKY]y U CBEIOYE CBOjY BEPY, M Y TOME MX HUKO HE MOXKE CIIpeuuTH. Komuko
he To yTHIIaja IMaTH Ha IIUpPE JPYIITBO 3aBUCH UCKJBYYHBO OJ] KBAIUTETA TOT
cBeouerwa u Hu of yera apyror' (Kpctuh 2012, 48-49).
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KOHIEIIT ,,3ABETHE HAIIUJE“ KO EHTOHHNJA
CMHUTA 1 KOCOBCKHU 3ABET

Ancmpakm: Y pady ce pasmampa konyenm ,,3a6emue nayuje * (covenantal nation)
¥ oxeupy emuocumbonucmuuxe meopuje Enmonuja J{. Cuuma, ca noceGHum ocepmom Ha
KOCOBCKU 3a8em Kao CneyupuuHy gopmy cpnckoe KyamypHoe u penueujckoe uoeHmumne-
ma. Ilonasuwme paoa jecme anaiuza HaseoeHo2 KOHYeNnma Kao meopujckoe Kmyua 3d
pasymesarse KOCO8CKO2 3a6ema u rme2osee yioze y 00NuKosaryy Ko1eKmugHo2 uoeHmumne-
ma. Ilocebna nasicra buhe noceehena nojmy ,,3a6emue Hayuje " kao ,,ceemom uzeopy
HAYUOHAIHO2 udeHmumema, OyOyhu oa je Kpo3 Kyam ceemumesnd, CAKPAIHY UCOPUJY U
Xpuwhancky Konyenyujy enacmu uoeja ceemocmu 0y00oKko ymuyaid Ha popmuparse opy-
wmeeHoe, NOIUMUYKo2 U OYX08HO2 UOEHMUmMema CpNcKoe Hapood, npuoajyiu rwe208om
UCMOPUJCKOM NOCMOJaRbY COMUPUOTOWKY U ecxamolowKy oumensujy. Kocoscku zagem
ce, Y Mom KOHMEKCHIY, MymMauu Kao ,, CUMOOIUYKY pecypc " KONeKmusHo2 uoeHmumemd
u Kynmypannoe namhersa, y Kojem ce 00nuKyje napamus o 3ajeOHuyi 3aCHO8AHO] HA HCp-
MU, 6EPHOCU U eCXAMONOWKO] Haou. Pazmampa ce wezosa ynoea y cakpanuzayuju npo-
cmopa u epemena, Kao u 'y oOnuKosary KyamypHe mampuye Koja oegpunuute 8peoHOCHU
cucmem, uoeHmumencke oobpacye u UCmopujcKy camocgecm cpncke Kyamype. Kocoscku
3a6em ce 0asbe npedcmasba Kao CUMOOIUYKY YUH KOjU NO8e3Yje NPOUIOCH, Cadauirb0C
u 6yoyhinocm, uysajyhu kKoHmumnyumem OyX06HO2 UOEHMUMEMA YAPKOC UCHOPUJCKUM
npomeHama. Y 3axmyuxy ce npeucnumyje 0omem emHoCUMOOIUYKOE MOOena y mymade-
Y CPICKO2 KYIMYPHOZ 00pacya, y3 YKa3ugare HA He206e aHAIUMUYKe nomeHyujane u
0SPAHUYERA Y PAYMEBARY PENUSUJCKUX U eCXATNONOWKUX ACNEKAMd KOCOBCKO2 3a8emd.

Kwyune peuu: Enmonu [{. Cmum, KocogcKku 3agem, 3a6emua Hayuja, u3adpanu Ha-
P00, kynmypa namhersa.

THE CONCEPT OF “COVENANTAL NATION” IN
ANTHONY SMITH AND THE KOSOVO COVENANT

Abstract: The paper discusses the concept of “‘covenantal nation” within the frame-
work of Anthony D. Smith’s ethnosymbolist theory, with a special focus on the Kosovo
covenant as a specific form of Serbian cultural and religious identity. The starting point
of the paper is the analysis of the aforementioned concept as a theoretical key to under-
standing the Kosovo covenant and its role in shaping collective identity. Special attention
will be paid to the concept of “covenantal nation” as a “sacred source” of national iden-
tity, since through the cult of saints, sacred history and the Christian concept of power,
the idea of holiness deeply influenced the formation of the social, political and spiritual

1 Jloxropanz, dakynTeT MOIUTHYKHX Hayka, YHUBep3uTeT y beorpany. bakicnikola@gmail.
com, ORCID iD: 0009-0001-0197-9877.
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identity of the Serbian people, giving its historical existence a soteriological and escha-
tological dimension. In this context, the Kosovo Covenant is interpreted as a “symbolic
resource” of collective identity and cultural memory, in which a narrative of a community
based on sacrifice, loyalty and eschatological hope is shaped. Its role in the sacraliza-
tion of space and time is discussed, as well as in shaping the cultural matrix that defines
the value system, identity patterns and historical self-awareness of Serbian culture. The
Kosovo Covenant is further presented as a symbolic act that connects the past, present
and future, preserving the continuity of spiritual identity despite historical changes. In
conclusion, the scope of the ethnosymbolic model in the interpretation of the Serbian cul-
tural pattern is re-examined, while pointing out its analytical potential and limitations in
understanding the religious and eschatological aspects of the Kosovo Covenant.

Key words: Anthony D. Smith, Kosovo covenant, covenant nation, chosen people,
cultural memory

YBoa

Enronn 1. Cmut (1939-2016), GpuTaHCcKH COLMOIIOT HCTOPH]jE U TEOpPETHYAp
HanMoHanu3ma y cBoM aeny The Cultural Foundations of Nations: Hierarchy,
Covenant, and Republic, o0jaBibenom y Okcopy, 2008. ronuHe, yBeo je y aka-
JIEMCKY ynoTpeOy KOHIIENT ,,3aBeTHE Haiuje* (covenantal nation), umja resesa
ce, Y HEIlITO peIyKOBaHHjeM OOJIHKY, MOJKE ITPAaTUTH U KPO3 -eroBa paHuja aeia.’
CMuT TBpIM A2 Ce HAIlMje MOTY Pa3syMeTH KpO3 PA3IHUYHUTE KyJITYpHE TPaIHLHje,
OJI KOjUX j€ jeJlHa TpaJullija 3aBeTa (caBe3a), 4ije ce MOopeKio Moxke npoHahu y
OMOIMjCKUM TEKCTOBMMA. 3aBETHY HAIM]y KapaKTEPUIIE KOJICKTUBHU UIECHTUTET
(hopMupaH Kpo3 MepUUNUPaHN 00XKAHCKH caBe3 WiH cropasyM. OBaj KOHIEHT
YEeCTO JI0JIa3U M3 PEIMTHjCKUX U MCTOPHjCKUX HapaTHBa TJe Ipyna Bepyje na
je m3abpana WM aa uMa moceOHy MucHjy. KibydHe KapaKTepUCTHKE YKIbYTy-
Jy cBeTy HcTOpHjy (MCTOpHja HaIMje ce mocMarpa Kao CBeTa IpHuya, Koja 4ecTo
yKIbyUyje O0KaHCKY MHTEPBEHIIH]y WM BOCTBO), M3abpaHe Jbyde (3ajeHuIia
cebe cmarpa n3abpaHoM WMJIM Bepyje J1a UMa jeIMHCTBEHY CyAOMHY) U MOpaJIHY
MuUCH]y (TIOCTOjU cHaXkaH ocehaj MopaHe CBpXe MM MHUCH]j€ KOjy Haluja Mopa
na ucnyHu). CMUTOBa aHaJIM3a yKJbyuyje nmpumepe u3 apesHor M3paena, Jepme-
Huje u Etnonmje, ma HamoMeHeMo TeK Tap, I7e je uzaeja caBesa ca boroM urpana
LEHTPAJHY YJIOTY Y OOJIMKOBalbY HAIIMOHATIHOT HACHTHUTETA.

2 Panom he 6utn oOyxBahena ciieneha nena Earonuja Cmura: Smit, Antoni D. (2010). Nacionalni
identitet. Biblioteka XX vek; Cmurt, Extonn [1. (2015). Jlecenoe u nejzascu. Y M. Cranexexk,
J. BacusseBuh u T. Ilerposuh-Tpudynosuh (yp.), Korexmusno ceharve u nonumuxe namhersa
(ctp. 255-281). 3aBon 3a yubdenuke; MHCTUTYT 3a Guiio300ujy 1 IpYIITBEHY TEOpHjy; Smith,
Anthony. (2003). Chosen Peoples: Sacred Sources of National Identity. Oxford University
Press; Smith, Anthony. (2009). Ethno-Symbolism and Nationalism: A Cultural Approach.
Routledge; Smith, Anthony D. (1998). Nationalism and Modernism. Routledge; Smith, Anthony
D. (2008). The Cultural Foundations of Nations: Hierarchy, Covenant, and Republic. Blackwell
Publishing; Smith, Anthony. (1999). Myths and Memories of the Nation. Oxford University
Press; Smith, Anthony D. (1986). The Ethnic Origins of Nations. Blackwell Publishing.
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KocoBckn 3aBeT, ka0 MHTETPAIHA JACO KOCOBCKOT KyNTa OOjequmbyje Tpe-
Jama ¥ MUTOBE O ,,JIOPEKIy* U ,,u3adpaHoCTH™, O ,;37aTHOM J00y™, O ,,CBETO]
3eMJbH U, KpTBU mpenaka“ (Smith, 2009: 90-99) kao Haj3HauyajHUjE eTeMEH-
TE €THOCHMMOOIM3MA, Tako Ja heMo MmoceOHy Maxiby y OBOM pajy MOCBETUTH
aHaJM3W HaBeJeHUX ocobeHocTH. HanomumeMo, umak, Aa Uk OBOT paja HHje
Jla CHCTEeMAaTCKH ¥ MCLPITHO 0Opaayu HaBeqeHe TeMe y nenuma Entonnja Cvura
(Tako HEITO MpeBa3uiIa3sk 0OMM OBOT paJia M 3aXTeBa BUIICTOANIILY PaJ] IpyIe
ayTopa) - OH je MHOTO CKPOMHH]ET JIOMeTa 1 HeroB ITIaBHU 33/aTakK je J1a U3JI0-
KM 1 00jaCHH OCHOBHE IPTHIIE 3a pasyMeBambe M0jMa 3aBETHE HAIHje y CKIIOMY
Teopujckor npucryna Entonunja Cmura, ca KpUTUYKHM OCBPTOM Ha KOCOBCKH 3a-
BET Kao ,,CBETU U3BOP", ,,CBETY OCHOBY"* U ,,cUMOONIMYKH pecypc™ (sacred source,
sacred foundation, symbolic resource).

Y npoyuaBamy omHOCa n3Mel)y KOHIIeNTa ,,3aBEeTHE Hanuje™, Kako ra je dop-
mynrcao Earorn CmuTt, Kao U cpricke ucTopujcke Tpaaunuje (Hapounto Kocos-
CKOT 3aBeTa), Beh IoCToju peneBaHTaH Kopiryc tuteparype. Hajcucremarnaamju
noky1uaj npumene CMUTOBE TEOPHjCKE MapaanrMe Ha CPIICKH MIPUMEp MpezcTa-
BJba ctynuja Musomia Kosuha Kocoscrku 3asem u nayuonannu uoenmumem Cpoa
(Kosuh 2017), y xojoj ce KocoBcku 3aBeT TyMauu Kao MapaJurMarcKu MpuMep
y okBupy CMHTOBE KOHIIENITYadu3alldje ,,3aBeTHe Harje”“. KoBuh aprymenryje
Jla C€ y CPIICKOj TPAIUIHjH, TOCEOHO y OKBHPY KOCOBCKOT TpeNama, MOTY HJICH-
TH(UKOBATH KIbYYHH eleMeHTH Koje CMUT MmoBe3yje ca eTHO-CUMOOJINYKHUM Te-
MeJbuMa HallMje: HJigja KOJCKTHBHE M3a0paHOCTH, caKpaau3alja UCTOPH)jCKOT
HCKYCTBa U €CXaTOJOMIKHA XOpH30HT Hazge. [lonaszehn ox HaBeneHUx yBujaa, OBaj
pan he nmaru 3a HJb a KPUTHYKK TIPEUCITUTA JIOMETe U orpaHruemha CMHUTOBE
aHAINTHYKE MAaTPUIIE y TyMaderby CPICKOT CPEA-OBEKOBHOT I PAHOHOBOBEKOB-
HOT MCKYCTBA. 3a Pa3iMKy Ol IPUCTyIa KOj! IIPHIMapHO HaINallaBa CTPYKTYPHY
noxynapHocT nzmelhy CMUTOBE TEOpHjCKE MOCTaBKE H KOCOBCKOT IPEaka, OB/Ie
he ¢okyc OuTH moMepeH Ka HCTOPHUjCKOM KOHTEKCTY HacTaHKa, apTHKyJIaluuje U
TpaHchopMalije 3aBeTHE CBECTH, KA0 M Ka MUTamby KOHTUHYHTETa U JTUCKOH-
TUHYHTETa U3Mel)y CpeamOBEeKOBHUX H3BOPA M HUXOBHX KACHHjUX HAI[MOHAJI-
HHUX MHTeprperanuja. Pax, makie, He Momas3u O MPETIIOCTABKE KOHIIETITYyaTHE
MTOKJIONJBEHOCTH, Beh HACTOjH J1a MCIHUTA Y KOjOj MEPH je ped O XEYPHUCTUIKH
MIPOYKTUBHO] aHAIIOTHjH, & Y KOjOj O PETPOCIIEKTHBHO] TEOPH)CKOj TPOjEeKITHjH
MOJICPHHX KaTeropyja Ha MpeaIMOICpHE OOIMKE KOJIEKTUBHE CAMOCBECTH. Y TOM
HCTPaXXUBAYKOM OKBHUDY, 0Baj paj he, Takohe, HacCTOju ja KOHLIENT ,,3aBETHE Ha-
uje’ TOCTaBy y MPOAYKTUBAH JAMjaJIoOT ca pe3yiTaTuMa CaBpeMEeHe CPIICKE Me-
nueBrcTuke. LleHTpanto nurame 01 ce MoTIIo hopMyIIrcaTh Ha cienehy HadwH:
na i KocoBcku 3aBeT mpeacTaBiba I0KA3 paHe HAMOHATIHE CBECTH Y CMHUCIY
koju nperiake Exronn CMuT, MM je Tpe ped o crenuduyHoM 00IHKy cakpai-
HO-TIOJIUTHYKE 3aBETHOCTH, KOjU j€ TEK y MOJECPHOM 100y PEHHTEPIPETHPaH y
OKBHPY HallHOHAJHOT HapaTuBa? OAroBOp HA OBO MUTAE 3aXTE€BA METOIOJIOMIKY
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00a3pHUBOCT U JaCHO Pa3IMKOBam-E U3Mel)y NCTOpHjCKEe PEKOHCTPYKITH]E TTPEIMO-
JEPHUX TTOJMOBHUX CTPYKTypa M lbUXOBE KACHHU]E peleIIyje.

Ilojam ,,3a6emne nayuje* - ,,ceemu u360pu “ HAUUOHATHOZ UOCHINUMEMA UU
RpUNUKA 30 eKCKIY3USU3AM U Hemonepanuujy?

,, Chosenness is mutual; the chosen people is
also the choosing people.

Raphael Jospe,

The Concept of the Chosen People

[Tojam u3aOpaHOCTH KJbYUHH je TI0jaM 3a pa3yMeBarme Mojiea ,,3aBeTHE Ha-
nuje” y okBupy CMHUTOBOT TEOPHjCKOT MPHUCTYIA, KOJU C€ Ol CIMIHHUX TEOPH]-
CKHMX MOJIeJla Pa3JMKyje, Ipe CBera, M0 TOME INTO OCHOBY 3a HACTaHAK €THHja
BU/IM y 00JIaCTH PEIMTHjCKOT M KYJITYpHOT Hacieha, a He y cepH MOIUTHKE WITN
npxase. CaBes/3aBer, cxahen y oubnujckoM kibyay (McKenzie, 1980: 146-225;
Kyb6ar, 2012: 23-25) noapasymeBa n3adpaHOCT, MOCEOHOCT y OIHOCY Ha JpYTe,
aJli, MCTO TaKo, U TOCEOHY MOpAIHY ONroBOpHOCT. CMUT HaBOAM W3a0paHOCT,
3ajemHo ca boskanckum obehameM, CBeTUM 3aKOHOM, KOJIGKTHBHHIM MTOCBehemeM,
YCIIOBHOM TIPUBWIIETH]jOM U HJiejoM cBemodancTBa (Smith, 2003: 50) kao kibyd-
HE elleMeHTe ,,3aBeTHOCTH . bor Oupa 3ajeqHuIly, W/HiK MojeAnHIE, 1a UCITyHU
Hberose nnanose 3a cBet; bor je Taj koju Oupa, a HapoA oAroBapa Ha Taj MO3UB.
Wzabpanocr je, nakiie, 000cTpaHa: n3adpaHu HApPOJI je YjeIHO U HapoJI Koju Oupa.

MeHTanuTer ,,u3a0paHor Hapoja“ HariallaBa CyIITHHCKY HJIC]y 3aBeTHE Ha-
nMje, TAe ce MmojeanHnn ocehajy Kao J1eo jeAMHCTBEHE TpyTe Kojy je bor m3adbpao
na ucryHu onpelery mucujy wim cBpxy. tbume ce Heryje cHaxaH ocehaj KoJek-
TUBHOT WJICHTUTETA U 3ajeJHIUKe Cyln0nHe, ToBe3yjyhu mojerHIle 1 TPOMOBH-
mryhu conupapHocT yHyTap rpyne.’ Mctu Moe J1a MHCIIMpUILE akiyje Koje ce
JOKMBJBaBajy Kao CIYKEHE OIIITEM J0OPY U J1a MOTHBHIIIE TI0jeIUHIIC HA KPTBY
3a KOJIEKTHBHO 100po (Smith, 2003: 41-42). [ToTeHujanHe TO3UTHBHE UMILIU-
KalHje YKJbYUYjy ¥ OTHOPHOCT W CONMIAPHOCT, OMHOCHO, APYIITBEHY KOXE3H]jY
y BpemeHuMma Henaha, Ha mta ykasyje Padaen Jocre (Jospe, 1994: 139). Ouysa-
Be 1 00HOBa KynType cy cieneha y HU3y THX MMIUTHKAIMja: Bepa y H3a0paHOCT
MOXe JIa IOZICTAKHE OUyBabe M PCHOILCHHE 3a)SAHUUKUX KyITYPHHUX BPEAHOCTH,

3 Ilo munusemy conmonora Praapna [lenkuHca y KOlNeKTMBHO] MASHTU(UKAIMIH HAIIacak je
yBeK Ha cianyHocTUMa. OBakaB BUJ] HICHTU(HKALIM]E, 10 FeTOBOM MUILUBCHLY, IPETIOCTABIbA
na he wiaHoBH ceOe JOXKMBIABATH KA0O CIIMYHE jEAHH JPYTMMa, YaK M ako je Ta CIMYHOCT I10-
Hekasl 3aHemapyjyha. Kareropusamuja ce TiMe 3aCHUBA Ha MPETIIOCTABIM J1a OHHU KOJH Cy Ka-
TErOPUCAHU UMajy 3ajeTHHYKH KPUTEPHjyM HACHTH(HUKALM]e. KONTeKTHBHUTET, y TOM KOHTEKCTY,
TH0/Ipa3yMeBa HellTO 3ajeIHIYKO, OHJIO Jia je TO CTBAPHO MJIM 3aMHUIILBEHO, ONTHO UM HEOUTHO,
CHa)XKHO mH cnabo. [leHknHe uctude je na Oe3 Hever 3ajeJHIUKOT He MOXKe OMTH HH KOJIEKTH-
Buteta. OmmmpHHje 0 oBoMe y: Jenkins, Richard. (2014). Social identity. Routledge, 132-147.
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Tpagumyja 1 mpakcu, nmoactuuyhn ocehaj mpumagaocTn n KoHTHHYHTETa. KO-
HAYHO, OBaKaB MOJIET MOXE MOCIYXKHTH Kao MOKpPETayKa CHara 3a JPYIITBEHE
npoMeHe 1 Hanpeaak (Smith, 2009: 106), uacnupuiryhu nojequHIe Aa TEXE Ka
00Jb0j OymyhHOCTH 3aCHOBaHO] Ha FbUXOBUM 32jSIHUYKHM HJICaINMA.

Kao u cBaka jpyra ujieja HuU €THOCUMOOJIM3aM HUje JIUIICH MOTPEIIHUX WH-
TepIrpeTaiuja, MPETIOCTAaBKA H/JIK TMEpPICIIrja KOje CE Y BEJIUKO] MEPH MOTY
pa3IUKOBATH Ol OHOT IITO je caM ayTop 3aroBapao. CaMm 1ojaM HalMOHATH3Ma
je BUIIe3Ha4Ha ofpenHuIa,* kKako U caM CMHUT HCTHYE Ha je[IHOM MecTy. [ToTeH-
L{jaJiHe HeraTUBHE MMIUIMKALM]je, KOje OH HAaBOJH Y CBOM Jieny Ethno-Symbolism
and Nationalism: A Cultural Approach (Smith, 2009: 105-131), y npBom peny,
YKJbYUYjy €KCKIy3uBU3aM, Oyayhu na MEHTamuTeT ,u3a0paHux‘ JbYOu MOXKe
CTBOPUTH MEHTAIHUTET ,,MU TIPOTHB HBUX", IITO JOBOJAU JI0 HCKIbYyUCHa U Map-
THHAIHM3AIM]je IPYTUX TpyTa 3a Koje ce cMarpa Ja HUCY Jeo u3adpaHe 3ajeIHu-
e. OBo Moke moncTahu HeTonepaHIH]jy, AUCKPUMHUHALN]Y, T1a YaK W HACHJIbE.
OmnpaBname JOMUHAINjE U CYKOOa Cy jOIl HEKe Off TIOTCHIH]aTHIX OMACHOCTH.
Bepa y cynepruopHy MHCHjy MOXE C€ KOPUCTUTH 3a ONpaBJarme OIPECUBHUX aK-
L{ja ¥ TEPUTOPUjAITHOT LIMPEHa; ONACHOCT MOXKE MPEACTABIBATH U MOTUTHIKH
MecHjaHu3aM, Kao mrto u cam CMuT anoctpodupa y csom aeny Nationalism and
Modernism (Smith, 1998: 97-116). Ha kpajy, He 1 HajMamke BaKHO, HCTOPH]CKU
PEBU3HOHHM3AM U CTBApambe MUTOBA MOXE CE€ KOPHCTHUTU KAaKO O Ce YUBPCTHO
HapaTUB U3a0paHOr HAPOJa; UCTOPH]CKHU U KYATYPHH CHMOOIH MOTY CE, Y TOM
KOHTEKCTY, CEJICKTUBHO TYMAaUUTH HJIM YaK MU3MHUILIBATH, IITO MOXE JOBECTH JI0
M300/IMYUCHHa U ITOTCHIUjaTHe MaHUITYJIAIlH]e.

KocoBckn 3aBeT kao ,,cHMOOJIMYKH pecypc“ KOTeKTHBHOT HIEHTHTETA U
KyJaTyp(ais)Hor namhema

,, Kocoscko onpedemerve je onaj nocnedru, becnpusus-
HU 002060p, KOjUM ce 00208apa HA NUMAre O CMUCTY YO-
8€K0B02 NOCMOjarbA...Mo Huje camo mum, éeh daneko npe-
Mawyje epanuye HAYUOHATHO2 MUMA; CE0JjOM CYUIMUHOM
mo onpedemerse ce npUoOpyHCyje Hajeutium meopesuHama
myockoe oyxa. Kocoscko onpedemerse je majeuwiy emuyxu
nPUHYUN KOju je nocmao nauie ucmopujcko uckycmeo. *

4 VY nomasiby kmure Hayuonannu uoenmumem, HaCIOBIbEHOM ca Hayuonanuzam: uoeonozuja,
Jesux, cenmumenm, CMAT HaBOJW Ja je TEPMHH HAIIMOHAIN3aM BHIIE3HAYHA OJPEHHIA U Ja
ce MCTH MOKE KOPHCTHTH Ha BUIIE HAYMHA, 03Ha4aBajyhu: 1. eTOoKymaH mporec 00IHKOBamka
¥ OJpKaBarba Hallja MM HAIIMOHAJHUX JIp)KaBa, 2. CBECT O MPHIAAHOCTH HALMjH, 3aje/IHO ca
CEHTUMEHTHMA U CTPEMJbCHHMA YCMEPEHNM Ha HeHy 0e30€JHOCT ¥ IMPOCHEpUTeT, 3. je3HK H
CHUMOOJIHKY HAIWje U IeHE YIIoTe, 4. HACONOTH]Y, YKIbYUyjyhul KynTypHY ZOKTpUHY HaIja ¥ Ha-
LIMOHAJIHE BOJBbE, KA0 U MPOITHCE 32 OCTBAPECH-E HALMOHATHIX CTPEMJbCH-A U HAIIMOHAIHE BOJBE,
5. ApYIITBEHHU U TIOJUTHYKH MOKPET 32 MOCTH3ame IIMJbEBa HaIlHje M OCTBAapeH-¢ HAIMOHAITHE
BoJbe. Onmmpayje y: Smit, Antoni D. (2010). Nacionalni identitet. Biblioteka XX vek, 117.
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3opan Mummnh,
[IITa je To KOCOBCKO Ompenesbeme?

., We are never alone when we remember: we
remember as members of a group.

Maurice Halbwachs,

On Collective Memory

I'oBopehn o momuTHYKOM yCTpOjCcTBY cpenmoBekoBHe Cpouje, dumutpuje
bornanoBuh uctuue 1a je CpICKH HAPOX Y HAaBECHOM IEPUOJTY Pa3BUO TOCEOHY
IIPEJICTaBy O CBOjOj LIEIMHU U JyXOBHO] XOMOTE€HOCTH, KOja OU ce MOIJIa OIHCaTH
u3paszoM ,,boxju Hapoa™, ca MOCEOHMM aKIEHTOM Ha HEroBy NPOBUICHIIU]jal-
Hoct (bormanoBuh, 1997: 126-127). Ynora npaBociaBHe IpKBe Y (HOpMUpPAY
€THO-PEJIUTH]CKOT TPOTOHAITNOHATHOT HACHTUTETA U FhbeTOBOM KaCHH]EM Pa3Bojy
y HAIlMOHAJIHHU WIAEHTUTET TOKOM JIEBETHAECTOT BEKa IPECTaBJba PEIpe3eHTa-
THBaH npumep oHora mto Epuk XoOcOaym neduHume Kao NpOTOHAMOHATHU
uaentuteT. OH HCTHYE J1a je Kox OalKaHCKUX XPUIIhaHCKHUX 3ajeJHHULA €THO-Pe-
JIUTHjCKa CBECT OMJia KJbyYHH €JIEMEHT Yy MpOLeCy Mpeacka U3 BEepCKe Yy HallH-
OHAJHY 3ajeHuNy. YnpaBo CpOe, 1Mo meMy, MOXKEMO BUIETH Kao Mapajurmar-
CKH TIpUMep TPOTO-HaIlHje Koja je CBoje cehame Ha CIIaBHY IMPOIIIOCT yCIena
Jla cadyBa M PENpoAyKyje Kpo3 emuKy W mpkBeHy xuMmHorpadujy (Hobsbaum,
1996: 86). Cnmuan craB Hanazumo U koJ EnToHnja CMuTa, KOju Ha BHIIE MECTa
HCTHYE J1a ,,CBETU U3BOPHU‘* IIPEICTABIbA]y TEMEJb Ha KOME C€ Y MOIEPHOM 100y
rpajie HalMOHANHE HJeje U CUMOOJIMYKH CUCTEMH KOjU OJpKaBajy KOHTHHYH-
teT 3ajenuuiie (Smith, 2003: 25, 33; Smith, 2008: 39-46; Smith, 2009: 90-99).
VrpaBo y TOM KOHTHHYHTETY H3Mel)y cpeamOoBEKOBHE €THO-PEIIUTH]CKE CBECTH
U MOJIEpHE HAIIMOHAJHE UJIeje MOXKE ce pasyMeTH M ()eHOMEH KOCOBCKOT 3aBe-
ta. KoCcOBCKHM 3aBeT, MHTEPIPETUPAH Y CBETIY €THOCHMOOJIHMYKE Mapaaiurme u
xpuinhaHCKe TEOJOUIKE KOHLENIHMje, MPeCTaBiba jeAaH o HajMONHUjUX CHM-
OOJIMYKHX pecypca CPIICKOT KOJIEKTUBHOT UACHTUTETA U KyATypalHor nmamhema,
Oyayhu aa y cebu o0jeiumyje elneMeHTe NCTopHjcKor cehiama, BepcKor HapaThBa
Y MUTOJIOIIIKOT UCKYCTBa, YAME TPajHO OOJIMKYje HAIIMOHAIHY CAMOCBECT U KYII-
TYpHY Tepleniyjy nponnioctd. Kao cBojeBpcHa CTpyKTypa Koja ce pa3BHja Ha
TeMeJby ucTopujckor norahaja - boja Ha KocoBy 1389. rognHe - KOCOBCKH 3aBET
HUje TeK HapaTuB o mopasy, Beh mapagurma koja oONMKyje LENOKyIaH CHCTEM
BPEIHOCTH, MOPAJTHUX KaTeropyuja u JyXOBHUX OpPHjEeHTAlMja CPICKOr Hapoaa Y
TOM KOHTEKCTY, OH TIpeJICTaBsba OHO mTo CMUT Ha3uBa ,,CAMOOIMYKUM pecyp-
COM"* HAaI[HOHAJTHOT WACHTHUTETA, OAHOCHO JYXOBHHUM M KYJITYPHHM CKJIaJUIITEM
3Ha4Yema Koje 00e30el)yje KOHTHHYHTET 3ajeTHUIe KPO3 BEKOBE.

KocoBcku 3aBeT ce yHyTap CpIicKe KyATypHE MaTpuile aupMHIle Kao LeH-
TpaJIHU €THOCUMOOJIMYKY HApaTUB, KOjU Calp>KU KJbyYHE KOMIIOHEHTE KOJIEKTHB-
HE CaMOCBECTHU: U3a0PaHOCT, ONpeesbehe, JKPTBY, CBETY 3eMJbY U 3J1aTHO 100a.
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MotuB n3abpaHOCTH OIVIeia c€ Y NMPEACTaBH O CPIICKOM HApOxy Kao HApOYHUTO
MPU3BAHOM JIa CBEJIOYHU BEPY U UCTPAJHOCT MPe]] HCTOPH)CKHM UCKYIICHAMA, 0K
ce OIpeesbee 3a ,,I[apCTBO HEOECKO™ YMECTO 3eMajbCKOI' TyMaud Kao KOJICK-
THBHU €THUYKU M300p KOjU HaJpacTa KOHKPETHH MCTOPHUjCKH TpeHyTak. JKpTBa
MocTaje KOHCTUTYTHBHU €JIeMEHT TOT u30opa, npu yeMy ce rnpoctop Kocosa u
Meroxuje CTHIU3Yje Kao CBETa 3eMJba, OJJHOCHO, MECTO CYCpeTa HCTOPHjCKOT U
CaKpAaJTHOT, IIPOJIa3HOT U BEYHOT. Y TOM KOHTEKCTY C€ M MHUT O 3JIaTHOM 100y MO-
Besyje ce ca nepruooM BiagasiuHe Hemamnha, kKoju ce peTpoCIeKTHBHO Healu-
3yje Kao BpeMe XapMOHHje, TPaBJie U JyXOBHE ITyHohe, YnMe ce CTBapa yIopeIHn
OCJIOHAI] 32 TyMaueHe KaCHUjer najia Ka0 MOPAJHOT U UCTOPUjCKOT UCKYILICHA.
KocoBcku 3aBeT yHKIIMOHUILE KA0 CHMOOINYKA CTPYKTYPa Y KOjOj ce KYJITYPHO
namhiere MpeodInKyje y HapaTHB TPajHEe UICHTUTETCKE BpenHocT. Kako ucru-
ge Jlumutpuje bormanoswuh, ,,KocoBcka eTrka je MopaiaHa OCHOBA HAIOHATHE
CBECTH, y K0jOj ce UCTOpHjcKo morcToBehyje ca ecxaTolomKknM, a Hapo ca ofja-
OpaHuM cBenokoM ucTrHe U xkprBe’ (bormanosuh, 1985: 45).

KocoBcku 3aBer mpezacTaBiba TyOOKO YKOPEHEGH KyITYpOJIOIIKH 00pasar
YHYTap CPICKOT KOJIEKTUBHOT MJCHTUTETA, Yhja ce CHMOOJIMYKaA CHara orieaa y
CIIOCOOHOCTH JIa MHTETPHIIE PA3THUUTE UCTOPH]CKE, PEIUTHjCKEe M MUTOJIOIIKE
eNleMEeHTe y jeANHCTBEHY MaTpHIly HallMOHAJIHE caMocBecTu. Kao Hapatus koju
HaJWMIa31 OKBUPE UCTOPHjCKOT Aoralhaja, oH pyHKIIMOHHUIIIE Ka0 KyITypHa Tapa-
JUTMa Koja OOJIMKYyje BpPEAHOCHE M €THYKEe OPHjeHTAIldje 3ajeTHUIle, HAPOUHUTO
KpO3 JUXOTOMUjy u3Mmely ,,HeOeckor u ,,3eMajbCKOT LapcTBa™. Y TOM CMHCIY,
KocoBcku 3aBeT HHje caMo MPOAYKT KOJIEKTHBHOT namhema, Beh u cpeacTBo KyJi-
TYpHE TPaHCMHUCH]E, KPO3 KOje ce TeHepalrjama IpeHoce uaealn KPpTBe, BEpHO-
CTH ¥ UCTPAJHOCTH. HberoBO MPUCYCTBO j€ BUIIECCIIOjHO: O YCMEHE TPAAHIIH]C
eTICKe TT0e3Hje, MPEKO BU3YEeITHE KYAType U JUTYPTHjCKOT je3HKa, 10 CaBPEMEHUX
MEJIHjCKUX U 00pa30BHUX HApaTHBa, YUME OH OCTaje )KUBH CUMOOIMYKU PECype
KOjY KOHTHHYUPAHO PENPOAYKYje U ahupMHUIIe KYATYpHHU HICHTHTET 3ajeJHHULIC.

Wuctutynuonanuzanuja cehama, mog kojom Tpeda pazyMeTH MpoIec KOjuM
ce kojiekTHBHA cehama’ popmanusyjy u uyBajy yHyTap oapelene opranusanuje

5 Tlocnenme neuenuje 20. Beka Omie cy oOeNeKeHE MOjadaHUM HHTEPECOBAEmEM 3a 007acT
KynTypHor namhema. Kao cBojeBpcHa peakiuja Ha 3a0pHHYTOCT 300T JPYIITBEHE aMHE3H-
je u yOp3ama HCTOPUjCKUX MPOMEHa, MoTpeda Ja ce akTUBHO PEKpEHpa U 04yBa MPOIILIOCT
JIOBENA je 0 T3B. MHEMOHUYKOT 00pTa W memory boom-a. PamoBu Jana Acmana, Anaunne
Acmasn, [Tjepa Hope, XKaxa sie [oda 1 6pojHHUX IpyrHX HCTpaXKUBada, MPOU3HUIILIHX U3 IIHHbe-
1a Mopuca AnbBaria, mpoOyIuili Cy HHTEPECOBAmbE U HCTPAXKUBaYa U3 OPOjHHUX HAYYHHX M-
CIUITIMHA TIOMYT COLMOJIOTHjE, aHTPOTIOJIOTHje Wik uctopuje. 3a Mopuca Anosama (1877-
1945), umju pag ce MOXKe CMECTHTH Y 00JIaCT COIHMjaTHO-KOHCTPYKTUBUCTHYKE KOHIICITIIH]e
ponuiocTy, cehame je ,,KoleKTHBHA (yHKIHMja“. 3a mera MpoIUIOCT HE IIOCTOjH cama Io
cebu, Beh UCKIBYUNBO Kao KyATypHa TBOopeBHHA. OMmuMpHHUje O 0BOj TeMH y: Asman, Jan.
(2011). Kyamypa namhera. Ipocsera; Halbwachs, Maurice. (2020). On collective memory.
The University of Chicago Press; Kulji¢, Todor. (2006). Kyimypa ceharva: Teopujcka obja-
wrerba ynompebe npoutiocmu. Yuroja.
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WM IPYIITBA, OCUTYpaBa Ja ce oBa cehama mpeHoce HOBUM I'€Hepaliijama, ozp-
aBajyhul KOHTHHYHUTET U APYIITBEHY KOXE3Hjy. YCIIe[ HCTOPH)CKUX OKOITHOCTH,
Cprcka IIpaBocnaBra LlpkBa Ouia je jenmuHa WHCTUTYLHja ca HENMPEKUHYTUM
KOHTHHYHUTETOM, Tj. Ouja je jeauHu Moryhu 4yBap KOJIEKTHBHOT MJICHTHUTETA U
HAIMOHATHOT Mamhemwa, HApOUUTO y MepruoarumMa 0e3 APKaBHOCTH U TTOJINTHUYKE
uesasucHocTH (Kosuh, 2016: 21-22). OBne 6u Tpebasio ucrahiv 1a KOJIEKTHBHO
rmamheme HUje caMo UCTOPH]CKO 3Hame, Beh ,,ICKyCTBO TTOCPEIOBAHO MPEICTa-
BJbAFGEM TPOIUIOCTH KOj€ OCTBapyje | Jlaje CYIITHHY HIeHTHTeTy rpyne. OHO
MOMa)ke y M3TPabu KOJICKTHBHUX UJICHTUTETa M TpaHula, OWIIO J1a Cy OHE Ha-
LUOHAJIHE, KyATypHE, eTHHYKe mwin Bepcke (Misztal, 2010: 24). Jan Acman, Ta-
kohe, yka3zyje Ja KoleKTHBHO namheme HUje MPOCTO aKyMyJaluja HCTOPH]CKHX
YHbEHHIIA, Beh crcTeM CUMOONMUYKUX penpe3eHTaluja Koju omoryhasa 3ajeaHu-
A JTa C€ BPEMEHCKH W BPEAHOCHO caMOMACHTH(UKYje (Asman, 2011: 36-37).
OH yBOonM pa3nuKy u3mMel)y KoMyHUKaTHBHOT nmaMmhema, Koje 00yxBara HCKyCTBa
YKUBUX TeHEpaIrja, U KyJITypHOr maMhema, Koje ce 00InKyje Kpo3 cumbore, pu-
TyaJie 1 MUTOBE U KOj€ Tpaje BekoBUMa. KoCOBCKH 3aBeT, yrpaBo, Mpunasa OHOM
CJI0jy KYJITypHE MEMOpHje KOjU C€ He 3aCHHBA UCKJbYUYHUBO HA YCMEHOM IPEHO-
niewy ucropujckor norahaja, Beh ce akTHBHO OOJTMKYje U Ofip)KaBa Kpo3 WHCTH-
TyIHOHan30BaHe (Gopme - oOpa3oBHE Mporpame, HAI[MOHAHE KOMEMOopallyje,
JUTYprHjcKe 00pere U Apyre pUTyaan30BaHe MPAKCE - YAME CEe HEMPEeCTaHO aK-
Tyanmusyje y KOJeKTUBHO] cBecTH. Ha Taj HaumH, KocoBo kao reorpadcko mecto
U Kao cUMOOJIHMYKa CTPYyKTypa aobuja cratyc muemotonoca (lieu de mémoire)
CpIICKe KyIType, y cmuciy koju npemiaxe [1jep Hopa (Nora, 1996). Ono nocraje
npocrop nmamherma y KOjeM ce YKPIITa]y PEIMTHjCKU ¥ HAIMOHAJIHHM HapaTHBH,
HACTOPHUjCKE PEKOHCTPYKIHjE W KYITYpPHE pETpe3cHTaI|e, Ipu deMy ce (QyHK-
IMja camor mpoctopa TpaHchopMmulre — ox (HU3NIKe TEPUTOPHje Y CUMOOTHY-
KH XOPU3OHT HAeHTHTeTa. KocoBo, makie, HHje caMO MECTO jeJHE MCTOPHjCKe
outke, Beh cuMOOJIMUKa CIIeHa Ha KOjOj C€ Y UCTOPHUjCKOj CBECTH Hapoaa OJBHja
JpaMaTHYHU J1jaior u3Mel)y BpeMeHa U BeYHOCTH, CMPTH U OECMPTHOCTH, MPO-
JIA3HOT ¥ HEMPOJIAa3HOT. YIIPaBo 300T T¢ JyOOKO YKOPEHEHE CUMOOIHIKE CTPYK-
Type, KOCOBCKH 3aBET I0Ka3yje U3y3eTHY OTIIOPHOCT Ha IIPOMEHE UCTOPH]CKHUX U
MOJUTUYKHUX KOHTEKCTA: OH HEe ()YHKIMOHHILIE KAa0 jeAHOCTaBaH HapaTuB, Beh kao
apXeTuN KyJITypHE CaMOCBECTH U HICHTHTETCKOT KOHTHHYHTETA.

KocoBckn 3aBeT y cBeTuIy cakpajamn3anmje NpocTopa  BpeMeHa

,,Kocoso u Memoxuja sjexosno cy nosopje jepyca-
JUMCKO-20120MCKO2 MUNA, HA KOjem ce 00uepasad u oou-
epasalie ce bopba uzmehy 0obpa u 31a, bodxcuje npasoe u
YOCKe Henpasoe, 00 Kpaja ceujema u ujexa.

Mutp. AMpuioxuje Pamosuh,
Jberomnuc HoBor KocoBckor pacnieha



Religija i Tolerancija, Vol. XXIV, Ne 45, januar - jun 2026. 123

[Tojam Csetor (xebp. 7% qadosh, epu. dyiog, ram. sanctus, sacer), ipemMa
ydemy MpaBOCIABHE TEOJIOTHj€ HUje TeK HEKH EMUTET KOjH MOXKEMO TPHITACH-
BaTu OmhmMma, cTBapuMa, 1mojaBama, WM MECTHMa Koja Cy y Be3H ca xujepoda-
HHUjOM; CBETOCT je, YIpaBo, HajCTBapHHUje M HAjIyHHje OMBCTBOBAIGE, OJHOCHO
npea ,,cmeaprocm* (Lllujakouh, 2013: 13). [IpaBociiaBHa aruoJoruja TeMaru-
3yje xujepodanujy kao teodanujy, nacuctupajyhu Ha ToMe Jia ce mojaBa CBe-
TOT TyMa4H Kao JUPEKTHO NMpUcycTBO boxuje cTBapHOCTH. CMHTOBO MOMMambe
CBETOCTH j€ jaKO CIIMYHO OBAaKBOM CXBaTamy: IMojazehn off mujeje CBETOCTH Kao
0/IBajama O] CBETa, Tj. OBajama V3paena o Apyrux Haponua, OH HABOIM Ja je
uzeja CBETOCTH Off ,,CYIITHHCKOT 3Hayaja 3a UCHyHemhe onpeadu u puTyasa 3a-
Beta. To je oHO 1ITO oOemnekaBa MmocedaH WM 3aBETHU HAPOJ. YIIPaBo je Ha OBY
JEMHCTBEHY YIJIOTY, ¥ IpaBa U JIy>)KHOCTH KOje OHa Mojjpa3yMeBa, HapoJ1 IIPUCTAO0
Ha CuHajy u KacHHje. butn cBer 3Haum Outw ciamdan bory™ (Smith, 2003: 59).
CMHTOB KOHIIETIT CBETOCTH Kao 00eJiekja 3aBeTHE HallHje Hajla3u CHaKHY Iapa-
JITy y CPIICKOj CPENH-OBEKOBHO] TPAIHIIHjH, TJe C€ KPo3 aruorpadcke oodpaciie
U KyJITYPHO-TIOJINTUYKE CTPYKTYPE MOXKE YOUHTH HAPATHB O CAKPATHOM MOPEKITY
1 MUCHjU Hapoja. Meja cBeTOCTH MpencTaBibajia je He caMoO KJbYYHH YHHHUIIAL]
WJICJHOT TporpamMa CpeIhOBEKOBHE CPIICKE JpKaBe, Beh M HeH yraoHW KaMeH,
Oymyhu 1a je Kpo3 Ky/iIT CBETHTEJha, CAKPAHY UCTOPH]Y U XpUINTNAHCKY KOHIIETI-
1]y BIIACTH OOJIMKOBAJIa IPYIITBEHH, HOJIUTHYKH U JYXOBHH HACHTHUTET TOT Bpe-
meHna (IToroBuh, 2017: 81).

ITo cxBaramy eTHOCMMOOIN3Ma, CBaKa KyJATypa BPLIA CUMOOIMYKO Manupa-
e POCTOpa — CaKpau3alltjy, ajii, HCTOBPEMEHO, Ca FbOM U CaKpalli3allnjy Bpe-
MeHa, Tj. UICTOpHUjCKHX Jorahaja y iJby ycrocTaBibamba ocehaja KOHTHHYHTETa
MIPOIIIIOCTH ca canmarmmkomhy u Oymyhaomrhy. KocoBcku 3aBeT, y TOM KOHTEKCTY,
HE MpeJICTaBJba N3y3eTaK, U MPeCTaBJba jeHO O/ Haj3HauajHUjuX 00emnexja cpI-
CKOT ,,KyJATYpHOT oOpacma‘“ Ha koja yka3yje Muiom Kosuh (Kosuh, 2017: 113-
146). Cakpanuzanuja npocTopa noxpasyMmena Jia ogpeleHo MecTo npecraje OuTu
00MYHO reorpa)Ccko NOAPYYje U MOCTaje TOMOC CMHCIIA — TPOCTOP Y KOjeM ce OT-
KpuBa Be3a uzMel)y OokaHckor u ucropujckor. Mupya Enujane je y ¢Bojoj, cana
Beh kmacwunoj cryauju Ceemo u npogharno mMokas3ao a je 3a peIuTHjCKy CBECT Ka-
PaKTEPUCTUYHO YIIPABO TO M3[Bajamk-e CBETOT IPOCTOpa YHyTap mpodaHor cBeTa,
I71e ce ,,IOHOBO OCTBapyje KOCMOJIOIIKH TTOpeaK M yCIoCTaBsba Be3a ca Iparo-
yetkoMm* (Eliade, 1957: 33). KocoBo, y cprckoj KyITypH, UMa yIpaBo Ty QyHK-
LIMjy: OHO HHUje caMO MeCTO OUTKE U HHje camo reorpadcka oapennuia, Beh ,,axis
mundi® cpricke TyXoBHE Tororpaduje - eHTap y Kojem ce HeOo U 3eMJba, BpeMe
U BEYHOCT cycpehy y unHy 3aBeTa M )KpPTBE U CaKpaJIM30BaHH IPOCTOP Y KOME ce
HCTOPH]CKO CTpajiame MpeTBapa y JUTyprujcko namheme. ClinuHy cuMOOIHYIKY
(GyHKIMjy UMa U CaKkpajH3alija BpEeMEHA: 3a Pas3lIuKy O MOJAEPHE CeKylapHe
UCTOpHj€e, KOja BpeMe cXBara JMHEapHO U HEMOBPAaTHO, MUTCKO U PEIIUTH]CKO HC-
KyCTBO BpEeMeHa je HUKIMYHO U puTyanHo. [Ipema Enujazney, ,,MUTCKO Bpeme je
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BpeMe ToUeTKa Koje ce yBek Moke oonoButH puryanom™ (Eliade, 1957: 48). ¥V
TOM CBETITY, KOCOBCKH 3aBET HE MPUIAJIA CAMO jeJITHOM TPEHYTKY MPONUIOCTH, OH
Ce HempecTaHo O0HABJbA KPO3 KYITYpHE U JIMTYPTHjCKe PUTYase: KPo3 JHUTYP-
T'HjCKo mpa3HoBame (BumoBnaH), y IECHUYKOM U YMETHHYKOM CTBapajallTBy, y
HAIIMOHAJHUM KOMeMopalujama U KOJIEKTUBHUM cehamuma. CBaKku oJf TUX pH-
TyaJia TIpe/ICTaBJba MOHOBHO ,,yJa3aK y BpeMe 3aBera‘, mro omoryhasa 3ajeaHu-
U J1a UCTOPHUjy HE NOXKMBIbABA Kao 3aBpllieHy, Beh Kao JKUBY Jpamy criacema
cTpamama. Mmak, Tpebano 6u uctahm na ce KocoBcku 3aBeT, ka0 CUMOOITHYKH U
CaKpaJHU Pecypc KOICKTUBHOT WICHTUTETA U KyJITypalHOT maMhema, He Be3yje
camo 3a reorpadcku npocrop Kocosa u Metoxuje, Beh nocraje cumbonruuxu u
cakpanuu monoc - KylITypHa U JyXOBHA HJieja KOja ce HOCH YHYTap UICHTHUTETA,
HE3aBUCHO 0] (U3UUKE JIOKaIMje Ha KOjOj Ce HEeroBU aKTepu Hanase. bpojHu
MIPUMEPH MEMOPHjATTHOT KapaKTepa W3 Hjacliope CBeIode HaM O OBOj CUMOO-
JIMYKOj TEPUTOPHjaTH3AIH]H U TIPEICTaBIbajy BeoMa 3Ha4ajaH U 4eCTO HeTOBOJb-
HO 0OpaljeH acrekT ucTpakuBama 13 00JacTu Kyirype namhema, o yemy je bap-
Oapa Muiran BeoMa HHCIMPATUBHO MHcana y cBoM neny The sacralization of
memory (Misztal, 2004). OBome Tpeba J07aTh ¥ HEA0BOJBHO 00pal)eHH KOHIIENT
Temmnopaiu3anyje cehama, moj unMe, kaaa je ped o KocoBckom 3aBety, Tpeba
pa3yMeTH Ha4WH Ha KOjU c€ KOJCKTHBHO cehame opranm3yje, CTpyKTypHIIEe U
CUMOOIMYKY apTUKYJIHILE Y OKBUPHMA UCTOPHUJCKHUX MPEKPETHUIIA, OOHOBJHUBUX
Jlatyma, CBETOT BPEMEHA U CIIMYHO.

[powmmpyjyhu ¢enomeHonomke aumensuje cseror, Mupua Enujane uc-
true 1a ce CBero® mojaBibyje y JbYACKOM HCKYCTBY Kao TIIaBHO 00eseKje OHO-
CTPAHOCTH, TNPYXajyhu MCTOBPEMEHO MPHUCTYI OHTOJOIIKO] CTBAPHOCTH KOja
j€ IEeH OCHOBHHU M3BOpP M 3a KOjOM HOBEK kao homo religiosus, Tj. penurno3no
ouhe xymu (Elijade, 1957: 39). HecymmuBo je na Enmjame oBne roBopu o ca-
KpaJu3aluju, Tj. MIPOAopy CBETOT y cdepy mpodaHor, kao U TpaHChHOopMaIHju
reorpadckor mpoctopa y ayxoBHu mnpoctop (Hassner, 2009: 17-34). Cwmur, c
Jpyre CTpaHe, KOPUCTH U3pa3 ,,TepuTopHjanu3anyja namhema’ (territorialization
of memory), kako Ou 00jacHHO TMpolec KojuM ojpeheHa Mecra ,,1M3a3uBajy HU3
(cBeTux) cehama, Koja ce MpeHOCce KPo3 TeHepalnje, U pe3uMupa TCHACHIH]Y Aa
ce ykopemyjy cehama Ha ocobe u noralaje Ha onpel)eHIM MecTUMa B KPO3 BUX
CTBapajy MoJbe WM 30Ha MONHMX M ocoOeHuX BezaHocTH (Smith, 2003: 134).
Canunor munbema je u Iljep Hopa, xoju y cBom kanuTanHom aeny Mecma ce-
hama ykasyje Ha 3Hayaj cranujanusanuje ceharma, ca MOCCOHUM aKIIEHTOM Ha
6—3apa3nm<y ox Pynonda Ota, koju akiieHar cTaBiba Ha Cy0jeKTUBHOM MOMEHTY H Pa3yMeBamby

oceharma CBETOT, Ka0 M HarIallaBamky HEroBe HeMOjMIBUBOCTH M UPALMOHATHOCTH, Mup4a

Enmjane cBojy maxmy nocsehyje pasymeBamy 00jeKTHBHOT MOMeHTa, HCcTHuyhu na je 3a-

JlaTak XepMEHEyTHKe Ia nemudpyje caapxaj CBETOT M YYHHU T'a CXBATJbUBUM CaBPEMEHOM

yoBeky. Omumpnuje y: Kunhuh, 3opan. (2016). V600 y dunosoujy penueuje. Jocuje cryauo,

19.; Otto, Rudolf. (1983) Sveto: O vanrazumskom u pojmu bozZanskog i njegovom odnosu
prema razumskom. Svjetlost.
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IbUXOBY MaTepHjaaHy, CHMOOINYKY M ()YHKITMOHAIIHY yiory. Tpebano 0, y Tom
KOHTEKCTY, HarloMeHyTH Jia je nmopehema KocoBa 1 Metoxuje ca CBeTom 3eMiboM
u JepycaauMOM MPUCYTHO Y CPIICKO) CPEIEEBEKOBHO] KEbIKEBHOCTH, KUTHjHMa
CBETHX M LPKBEeHO] XuMHorpaduju eh kpajem 14. Beka, Tj. cBera map rogrHa Ha-
koH Kocoscke Outke. Ta cuMOonnyka napasiena Hyje 110/ HaKHaJHE TTOJINTHYKE
KOHCTpYKIIHje, Beh IyOOKO YKOPEHEH PENUTHjCKU U KYJITYPHH 00pasall, Koju ce
(bopmMupao y OKBHpPY JyXOBHOT MCKYCTBa €M0Xe, 3HATHO MpPe HEro IITO jé MOTao
MOCTATH JIE0 MOJEPHOT MOJIUTHYKOT HAPATHBA, KAKO TO CyTePHIITY MOjeINHN KPH-
THYKH HacTpojeHu ucrpaxusaun ([lepuma, 2021: 226). IIpenu3nuje 6u, cBaka-
KO, OMJIO TOBOPUTH O PEBUTAIM3ALM]H OBE UJEj€, jep U PEIUTHjCKH HapaTUBU U
HACOJIOUIKH TUCKYPCH HE HACTajy Y APYIITBEHOM BaKyyMy, OHH Cy ITOBE3aHHU ca
onpelheHUM o0JIMITUMa KUBOTA, KOJU OTIET UMajy CBOjy I'eHE3y.

HNako Momen 3aBeTHE HaIMje YHYTap €THOCHMOOJMYKE TEOpHje OMOTY-
haBa 3HauajHe aHAIMTHYKE YBUAE Yy TMPHUPOLY CPIICKOT KyITypHOT oOpacia
KocoBckor 3aBera (MoceOHO y CMHUCIY yinore MuTa, namhema M KpTBE Yy H3-
rpajlky HAIMOHATHOT WACGHTHTETa), WNAaK, CHEUU(PUYHOCT CPIICKOT HCTOPH]-
CKOT M KyITYpHOT MCKYCTBa, Kao M JQyOoka mHTerpamnuja KocoBckor 3aBeTa y
eTCKY, JUTYPrHjCKy W TONUTHYKY CBECT, 3aXT€Bajy IIHUPH WHTEPIUCIUILIHI-
HapHu TpucTyl. Jlok eTHocmMOoimn3aM MoOXe OOjaCHUTH TPajHOCT M CHAry
3aBETHE CBECTH, OH HE YBa)kaBa y JJOBOJFHO] MEPU HEHY TEOJOIIKY THUMEH3H-
jy, TIOjMOBE CakpaJHOT BpEeMEHa W TapajurMy HalMOHallHE JKPTBE Kao ecxa-
TOJIOIIKE KaTeropuje. YmpaBo y TOM ja3y m3Mely TEOpHjcKOr Monena M KOH-
KPETHOT' KYJATYPHOT HCKyCTBa OTBapa Ce MpPOCTOp 3a Jajba HCTPaKUBAmA.

KocoBckn 3aBeT ka0 KyJITypHA MAaTPUIAa: HAEHTUTET, BPETHOCTH, )KPTBA,
ecxaToJyioruja

,,...bnazopoocmeom Cpnemeo ouwe...
bjeoicu, epona knemso, ¢ pooa -
sasjem Cpou ucnynuwe! "

[erap II ITerpoBuh Heromr,

Topcku BujeHan

, Kaoda 6u ocnusarwe nawe nezasucne opoicage u
FbEHO 00PACABAIbE U HANPeOaK ouiu Moeyhu camo 3104u-
HOM, ja 6ux npe npucmao 0a HeCmane He Camo GelUKd,
neeo u mana Cpouja u céu Cpbu 3ajeono ca MHOM, He20
wmo 6ux nPUCMao Ha HebLYOCKo U Hewogeyno. Emo, mo
3a mene 3nauu Kocoecku zasem onpedesmerna 3a Llap-
cmeo Hebecko.

[Marpujapx I1asme,
Wnrepsjy 3a ,,Jlomutuky®, 1. HoBemOap, 1991.
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3a pasnuky ox MomepHHUCTa momyT berennkra Aunepcona u Epaecra I'en-
Hepa, EHToHn CMUT WHCUCTHpPA Ha YIIO3U WCTOPH]CKOT KOHTHHYWUTETa, MUTOBA,
cuMOo0I1a ¥ KOJICKTHBHOT NTaMhema y OOJIMKOBamwYy HaIlHja, T/Ae jeIaH O eHTpal-
HUX TI0JMOBA Yy HETOBOj MUCIH MPEJCTaB/hba KOHIICHT ,,KPTBE MpeiaKa’, Koju
j€ Ol CYIITHHCKOT 3Hayaja 3a KOHCTUTYHCAHhE HalMOHAIHOT uiaeHTurera. OH
Harjamaea jJa je ,,pKpTBa mpeaka” CBETH M3BOP Ca HAjCHAXKHHUJUM II€YaTOM U
Jla MyYeHHIIHN 3a Bepy MPECTaBIbajy YTaOHH KaMeH KyJITYPHOT W HallMOHAJIHOT
WICHTUTETA, IIITO HAPOYNUTO UCTHUYE Ha BUIIIE MecTa Kaja roBopu o KocoBckom
00jy (Smith, 2003: 222; Smith, Anthony, 2009: 98). ®yHKM]ja KPTBE Y OKBUPY
€THOCHMOOJIM3MA HUj€ CaMO UCTOPHUjCKa JIETUTHUMAIIH]a, KOjOM ce TIOTBphyjy ay-
0OKM KOPCHHM 3ajeJHHIIe KPO3 KOHTUHYHMTET CTpajiama, Beh u MopaiHa obaBe3a
(Mapjanosuh-dymanuh, 2017: 310), kojom ce cTBapa ocehaj IyKHOCTH TIpema
IperuMa 1 IMoTOMITMA, Ka0 U CUMOOJINYIKO YjeIULEHE, Koja JOTPHHOCH XOMO-
TeHU3AIMjH HAIIMOHAIHOT MJIEHTUTETa.” Y TOM CMHCITY, KOCOBCKa JKPTBa Mpe/i-

CTaBJba aPXETHUI CTPA/Iarkha Pajy BHIIET, TyXOBHOT CMHUCIIA!
»LTa je MHOro 3a Te u 3a Oiarovacrtuje, U 3a 0Ta4acTBO HaM YMPETH.
He nomrrenumo cebe, 3Hajyhu 1a nMamo U miocjie oBora oTHhu U ¢ mpaxoMm
MoMelary ce. YMpUMO Jia cBarja xuBu Oyaemo. [Ipunecumo cede bory kao
JKUBY JKPTBY, HE K20 IIpe MaJOBPEMEHUM M 0OMamUBHUM TolThemheM Hacahe-

by HallleM, HO y TIOJIBUTY KPBJbY CBOjOM. "

Hanuno 111 bawcku, Croso o knesy Jlazapy (XIV Bek)
Bumenojaoct KocoBckor npenama, 0 4eMy €KCIUIMKATUBHO CBEIOYU HU3
CUHTarMHM W TEPMHUHA KOj€ Y€CTO CHMHOHHUMHO, a HEPETKO U aHTOHUMHO KOPH-
CTHMO JIa OMcMO 00jacHMIIM OBaj KOIJIEKCaH (PEHOMEH, YKIbydyje HCTOPH)CKH,
KOHTEMIUTATUBHU, apXETUTICKH, TPETXpUIThaHCKH, MeTapU3NIKO-X PUITNAHCKA U
kynTyponomku cerMeHT (bomkosuh, 2014: 217); u3paszu kao mMTO Cy KOCOBCKH
3aBeT, KOCOBCKO OIPEIeIheHhE, KOCOBCKH KYIIT, KOCOBCKA €THKA, KOCOBCKA MHCAO0,
KOCOBCKO TMpeAame, KOCOBCKA JIETeH 14, KOCOBCKU MUT, alu U BugoBnaHncka uie-
ja, BunoBnancka ceect, BunoBnancka etuka, BUJoBIaHCKH KyAT U CII. CBEI0YE
HaM O TOME Jia CaMHu M3Pa3H KOje KOPUCTUMO YE€CTO OTKPHBA]y U MEPCICKTHBY
13 KOje HEeKO IMPHUCTYIa KocoBckoM mpenamy (Kunhuh, 2024: 920-951). Munu-
na bakuh-Xejnen y unanky Kocogo: Banepemena memaghopa cpeo epemerumos
7 [Mutame mocTojarma HAIIMOHATIHE CBECTH, POI0JbYOJba M M) 3aBETHOCTH Y CPIICKOM CpE/I-
BEM BEKy JOOWJIO je y HOBHjOj MCTOPHOTPA(HjU CIOKECHUjE M METOMOJOMIKHN CYNTHIHH]jE
OZIr0OBOpPE. 360pHI/IK Tonumuuku OK6Upu KOJIeKMuGHUxX uoenmumema.: c6e0ouaHCmed Cpnckoe
Cpeom06eK06/ba yKa3yje Ha Pa3lInuuTe MOJATHUTETE KOJICKTUBHE CAMOCBECTH Y H3BOpHMA
CPIICKOT CpeImber BeKa, HCTOBPEMEHO IMpobieMaTu3yjyhu aHaXpoHO MpOjeKTOBAEmE MOIEP-
HHX HalMOHAJHUX KAaTeropHja y MpeaMoiepHH KoHTeKcT. Cn4HO ToMe, Y Kibu3u Konyenmu
HAYUOHAUIMA U NAMPUOTNUZMA Y CPICKOM ROTUMUYKOM OUcKypcy, Kk, 1 (pup. C. MapjaHo-
Buh-Jlymanuh u A. 3. CaBuh), pasmarpa ce reHeasoruja mojMoBa HalMOHAIN3MA U MTATPHO-
TU3MaA y CPIICKOM IOJIUTUYKOM MI/II_HJ'bel-by, mTo 0MoryhaBa l'lpe]_[I/I3HI/Ije pasrpaHn4emE u3Me-

by cpenmoBEeKOBHHX OOJIHKA JIOjaTHOCTH (IMHACTHYKE, BEPCKE, TEPUTOPHjATHE) U MOAEPHE
HaIMOHAJHE HJICOJIOTH]E.
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npu3uearba pasMarpa npodieM MexaHW3aMa U CTpaTeruja HallMoHaJIHE UICHTU-
(ukamuje, omHOCHO, oqHOC M3Mel)y Haruje M Hapallyje, KOji OATrOBOpe Ha OBa
KOMIUIEKCHA MUTamba HE MOTY CMECTHTH y jelHY 00JacT; M0 BeHOM MHUIUBEHY
aKieHaTr Tpebda CTaBUTH Ha MPOMEHJBUBU HIICHTUTET KOCOBCKE TEME, ,,0 HCHE
apTHKyJaluje, U3 OpOjHUX U PACIpPOCTPAmbEHUX YCMEHUX U MMCAHHUX TPaJHIIdja,
mpeko cuMOoJia HOBOCTBOPEHE HAI[MOHAIIHE KEHMKEBHOCTH (L€ ce HaI[OoHAJ-
HO HE TIOKJIalla ca jeJHUM HapOoJOM HJIM Ca JETHOM APXKABHOM TEPHUTOPH]OM),
0 BeHE TIONMUTHYKE ynoTpede y oapeheHnM uctopujckum mpraukama. [Ipema
TOME, HAaUMHM Ha KOje ce peTopHuKa Koja ce onqHocu Ha ¢enomeH Kocoa Bpeme-
HOM YCIIOCTaBJbajla U C HOM IpeIUINTaNa aHAJIH3HUpa Ce U3 BUILE YIJIOBA: TaKo
nmamo KocoBo kao ucropujcku norahaj, kKao CBENPUCYTHY MUTCKO-PEIIUTHO3HY
CTBapHOCT WJIHM Ka0 HAPOJHY CICKY TPaJHIINjy, KOjU C€ y JaTUM OKOJIHOCTUMA
Kopucte ckopo kao cuHoHMMHE ® (Baki¢-Hayden, 2006: 126). KocoBcku 3ager,
Kao KyJITypHa MapajnrMa, CBOj HajCIIOKEHHjH OOIHK 100Wja yIpaBo y CPIICKO]
KIbWKEBHOCTH, TJ€ j€ MPENO3HaT U apTUKYIMCAH HE TEK Kao HALMOHAIHU MHUT,
Beh Kao €THYKO, PENIMTUjCKO U €T3UCTEHIHM]aHO MMUTambe. YMPEKEHOCT MOTHBA
KocoBa ca Temama u300pa, KpTBE, UICTUHE U CMUCIIA, oMoryhaBa unTame 3aBeTa
U BaH OKBHUPA KOJECKTHBHOT HICHTHTETA - Ka0 YHYTapmke JipaMe, Kao mpoodiiema
CcyOjeKTHBHTETA, Kao TpaHulle n3Mel)y HCTopHje U TpaHCICHICHITH]C.

3a Ilerpa II IlerpoBuha theroma, kao ,,rparngHOT jyHaKa KOCOBCKE MHUCIH
(xaxo ra je Ha3Bao MBo AHnpuh), KocoBo 1 mojam 3aBeTHOCTH MPEACTaBIba]y KIbYd-
HE KOHIIENITE KPO3 KOje C€ MCIHTY]y TeME WIACHTUTETA, CTPaama, ajld U JlyXOBHOT
y3nu3ama Hapona (boxxosuh, 2023: 131-151; Aunpuh, 2013: 5-29). Kao Bnanuka,
¢dunocod u necuuk, berom cnaja TparnuHy xpumhaHcKy BU3W]y HCTOpHje, Ha-
[IMOHAJTHY WJE]Y W €CXaTOJIOTH]y Y MTOSTCKH CHCTEM KOjU C€ TEeMEJbH Ha KPTBH,
00HOBH U 3aBeTy. Y [ opckom sujenyy v Jlyuu muxkpokosma, KocoBcku 3aBeT 100Hja
CBOjy HajBEIMYaHCTBEHU]Y KIIDKEBHY U (prtocodeky aprukysanujy. 3a Hberomma
KocoBcku 60j Huje camo uctopujcku norahaj, Beh NpuHLUI - aHTHHOMHja U3Me-
hy 3emasbCKOr U HEOECKOT, KOja CTPYKTYpHIIE LEJIOKYIHY CPIICKY cynouHy. KHes
Jlazap je koj1 mera MpOTOTHII 32 ,,XePOjCKY CBETOCT™ - OH je (urypa koja oxodairyje
3eMaJbCKO U IIPOJIa3HO Paau HeOecKor U BedHor Y Iberomesom necumusmy o cyu-
OouHM Hapona, KocoBcku 3aBeT ce He IpojaBIbyje TeK Ka0 MHT O TyXOBHOM Y3132~
Y, Beh Kao mokpeTadka cuiia u cyaOMHCKa o0aBe3a. OH caMor eCHUKA CTaBJba y
No3uMjy HacleqHuka Jlasapa, cBegoka U Tymaya KOCOBCKE eTHKe. MehyTuMm, kox
Bberoma ce nojaBibyje 1 MOTHB KpH3€ 3aBETa - HAPOJ YECTO HE JOCEHKE KOCOBCKU
Hjieal, YruMe ce 3aBeT MpeodpaxkaBa y TPpajHH MO3UB Ha JYXOBHO MTPEUCITUTHBAME.

KocoBcku 3aBeT octaje TpajHO MPUCYTHA TEMa Y CPIICKO] MEICITH, Y pa3JIHndu-
TUM oONUIMMa. Y caBpeMeHO] HHTepIpeTanuju, ayropu monyT Mmumomra Kosuha
n Cnobonana AHtonunha aHanmm3upajy KocoBcku 3aBeT y KOHTEKCTy caBpeMEHe
KyJITYpe ¥ HEroBOI' YTUIIaja Ha KOJEKTUBHY MOOMIM3ALHU]y W MOJIUTHYKH MOpa-
m3aM. Hacynpot Tome, mucnuonu nonyT Pagomupa Koncrantunosuha u MBana
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Yonosuha Buze y 3aBeTy je3rpo MajaHadKe 3aTBOPEHOCTH, MAaHU(DECTaITH]y Hpariv-
OHaJTI3Ma 1 HanpoHanHe xucrepuje (Koncranturosnh, 1991: 165.; Colovi¢, 2016).
CarieiaHo y 1eJIMHH, KOCOBCKH 3aBET, Ka0 BUILIECIIOjHA KyJITYpHA MaTpHIa 1
,»,HapaTHUBHU KOHTUHYYM®’, HE MPEICTaBJba CaMO TeMeJb HALIMOHATHOT MICHTHTE-
Ta, Beh 1 €TUYKU MOJCII 3aCHOBAH HAa BPEIHOCTUMA KPTBEC, MOPAJIHE Y3BUIIICHO-
CTH W €CXaTOJIONIKOT UITYEKUBAbA. Y TOj CII0KEHO] CUMOOJIMYKO] CTPYKTYPH, KAKO
npumehyje Mumomr ‘Bypuh, nprcyTHa je yHHBep3aHa AUMeH3H]a Koja KocoBcky
€THKY Y3IFDKe N3HAJ KOHKPETHOT HCTOPH]CKOT Toral)aja ¥ HAIMOHAITHOT OKBHpA:
»Punozoduja Kocosa — To je hunozoduja pernkc-nrure, hunozodpuja
lonrore, mogurHyTa O OMIITE BPEAHOCTH A0 HapoxHe crenuduune. Jambe,
¢unozoduja BUCOKO KyITypHa, €THKA BeIpa, HeceOWvHa, MyHOJETHA; UCTO
TOJIMKO HAIIMOHAJIHA KOJIMKO YOBEYAHCKA; CTHOJIOIIKA, alli ca CBHUM MOTpPeO-
HHUM YCJIOBHMA, Ca €TUKETOM JIa 3aJ1a31 Y CBEUYOBEYAHCKY, /1a jeZTHOM HOBOM,
cBeXOM 00joM oboraru manety cBetcke ayme.” (Bypuh, 1914: 25)
Osne ce KocoBcku 3aBeT TpeTHpa He caMo Kao HOCHJIall UcTopujckor ceha-
Ba ¥ HalMOHAJIHE CaMOCBECTH, Beh kao KyATypHa mapagurma koja y ceOu craja
HallUOHAJIHY CHCHI/I(I)I/ILIHOCT Ca YHUBCP3aJIHUM MOpPAJIHUM U KYJITYPHUM 3HAYC-
BUMa. YIIPaBo Ta JUMEH3Hja, CTI0j ETHUYKOT U YHUBEP3aJTHOT (CBEUOBEYAHCKOT),
omoryhasa na ce KocoBckm 3aBeT Tymadnm Kao TPajHH MOJEN BPEAHOCHE OpH-
jeHTaIje KOju MPOXKNMa YMETHHUKY, (GHIOCO(CKY U TyXOBHY CBECT 3ajeHUIIC
U Kao eTUYKU apXeTUl YHyTap KyATypamHor nmamhema, KOjUM ce IpeBas3niase
KOHKpETHE MCTOPHjCKE KOOPAMHATE M YCIOCTaB/ba TPAHCLUEHACHTHU XOPHU3OHT
MOPAJHOT YCTPOjCTRA.

Kocoecku 3aeem Kao cumoonuuku 4un Koju noeesyje npouiiocnt,
caoauwrvocm u 0yoyhnocm

., Kocoso, numu je npecmano numu je necmaino,
Humu he uxaoa 0ok je Hac.

Hcunopa Cekynuh, o[u1oMaK 13 ropopa

Ha OKPYIJIOM CTOIY O MMOE3UjH

Munytuna bojuha, 1951. rox.

,, Kocoscku 3asjem rkao da je eeh buo y nama npuje
He2o cMo 0 buno uemy novenu oa pasmuuivamo. Omrao
ce 3010 NoIOM KOCOBCKU U OMKAO je YCNOCMA8/beH 0020-
60p 3asjemom, oH 3a Hauly KONEKMuUeHy ceujecm guey-
puute Kao 0a je eeh, manmere, oosajkaoa 6uo my, ,,uza "
Hac, Hauee 8uda, maxkopehu y Hawoj niomu, u npuje cee-
2a WMo Ham ce Modice decumu. 3amo OH U jecme Hauid
MPAHCYEHOEHMATHOUCMOPUCKA KOHCmanma. -

Yacnas Konpueuna, KocoBcku 3aBjer xao
¢mnocoduja cpricke MOBHjECHE ET3UCTEHITH]C
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ITojam 3aBeTa y HajIIMPEM CMHCITY O3HAYaBa CHMOOJIMYKH YHUH MK yTOBOP®
KOjH HE TOBe3yje caMO KOHKPETHE aKkTepe y oapeheHOM BPpeMEHCKOM TPEHYTKY,
Beh mpenasu rpaHuile BpeMeHa U MOCTaje KYITYPHU U UACHTUTETCKH KOJT KOjU 00-
jenubYyje MPOIUIOCT, CaJlallilboCT U OyayhHOCT jefHe 3ajeHule. Y UCTOPHU]jCKO]
W aHTPOMOJIOIIKO] MEPCIIEKTUBH, 3aBET Ka0 CUMOOJ UMa JyOOKO YKOPEHEHE Y
pUTYyaIrMa U BEpOBambUMa MHOTHUX HAapoJia, a FheroBa CYIITHHA JISKH Y H3Pa3uToj
MTO3UTHUBHO] 00aBE3H W TIOHOBJEUBOM MaMhermy KOjU Tpajy reHepamujama. Y ToM
CMHCITY, 3aBET MPEJICTaBIba MHOTO BUIIIE 0/ (HOPMATHOT YTOBOPA WU JICKJIapaIi-
je - OH je KyATYpHH aKT KoIu(pHUKOBama 3ajeqauuke cynonne. OH Gpukcupa jenan
3ajeTHMYKH CTaB WIIM BPEIAHOCT KOja OCTaje TeMEeJb UICHTUTETA,  UCTOBPEMEHO
ce MoBe3yje ca CBeTOM CHMOO0JIa KOjU J1ajy 3HaueHhe UCTOPUjCKUM JorahajuMa u
MOZICTHYY KOJIEKTHBHY akijy.” OBa BpeMEeHCKa JHjaxpOHHja YHyTap 3aBETa OMO-
ryhasa nma npommioct Oyae He caMO OHO IITO ce ASCHIO, Beh W 0HO IMITO Tpaje u
IITO IMa CHary Jia oonukyje oyayhHoct 3ajeaanie (Asman, 2011: 56-59).

KocoBcku 3aBeT ka0 CUMOOIMYKH YHH UMa, TAKJIE, TBOCTPYKY QYHKIIH]Y: Haj-
pe, OH MOOHJIMIIE MPOULIOCT Y (PyHKIM]y aKTHUBHOT KynTyp(aim)Hor namhema u
cehama Koju HUCY PUKCHpaHU y CTAaTHYHOM HapaTHBy, Beh ce CTaTHO IPEUCTIUTY-
Jy ¥ aKTHBUPAjy Y TPEHYIIMMa KPUTHYHOT MPEUCTINTHBAa U OOHOBE UICHTUTETA!
HaIT{je KOje OTCTajy Kpo3 BEKOBE HHUCY OHE KOje CaMo IaMTe CBOjy MPOIUIOCT, Beh
OHE KOje 3Hajy Jia MpeTBope namherme y cMrcao cafaiskoCcTi U BU3Hjy OyayhHO-
cru. [Ipuya o 3aBeTy HUje, JaKiie, caMo MpuYa O JaBHOj 00aBe3u, Beh, mpe, cTamHu
M03MB Ha HKEHO MOHOBHO IIpey3uMame U noTpay. [pyro, 3aBet kao cum0oi ze-
JIyje Kao MOCT Ka OynyhHOCTH - OH IIPEHOCH OJITOBOPHOCT U 00aBe3y Ha Hape/IHE

8  CrpykTypa u 3HaueHE 3aBeTa UMajy TyOOKe apXETHIICKEe KOpEeHEe KOju Ce MOTY HpaTUTH A0
JPEBHUX OJMCKOMCTOYHMX KYJITYpa, HAPOUYUTO XETHTCKHX YrOBOpa M3 APYror MHJICHHjyMa
npe Xpucra. Crynuje npeBHor bianckor ncrtoka rnokasaie cy Ja Cy TH YTOBOPH MMaJIi CTPOTO
neduHUCaHy GopMy - OOHMYHO Cy capiKaBalH YBOJ ca IPEICTaBIbambEM CyBEpeHa, HCTOPH]-
CKH Tperies ofHOoca u3Mel)y Biagapa u Basaja, yCJOBe JIOjaTHOCTH, ONarocioBe U KIIETBE,
Kao ¥ pUTyaJlHe eJIeMEeHTe MOTBp/e. YIIPaBO Ta CTPYKTypa IOCTaNa je MOZISI 3a pa3yMeBarmbe
Ooubnmjckux 3aBeta, moceOHO MojcujeBor (CrHajckor) caBesa, y kKojeM bor kao cyBepeH ycmo-
CTaBJba OJHOC ca HaposoM M3paniia kao cBOjuM H3abpaHMM HAPOIOM, Ha OCHOBY 000CTpaHHX
obaBe3a, BEpHOCTH M MOPAJIHUX 3aII0BECTH. Tako mocMaTpaH, 3aBeT HUje CaMo OOJIUK IPaBHOT
WM PETTUTH]jCKOT criopa3yMa, Beh (pyHIaMeHTaIHA MOJET OJJHOCA, KOjU Yy cedu claja HCTOpH]-
CKO, MOPAJIHO 1 cakpanHo. OH MocTaje HadKH Ha KOjH 3ajeHHLA pa3yMe CBOje MOPEKIIo, CBOjY
obaBe3y u cBojy OyayhHocr. [IpeneT y KyaTypHe oOpaciie pa3IMduTHX TPaIHIHja, T0jaM 3aBe-
Ta 33/ip)KaBa Ty TPOCTPYKY TEMIIOPAJHY OCY, Tj. HaMherbe MPOLIIOT, OATOBOPHOCT CaJIalIber
1 Hajy y Oynyhe, mITo ra YuHN TpajHUM CUMOOIMYKUM OKBUPOM KYJITYPHOT HICHTHTETA.

9  Tpeba HarmacuTH Ja KOCOBCKH 3aBET HHje cTaTndaH (peHOMeH. Iherosa nHTepnperanuja me-
BaJla ce y CKJIQAy Ca HCTOPH)CKIM KOHTEKCTHMA. ¥ CPEIH-OBEKOBHO] €MOXH, OH je UMAao Tp-
BEHCTBEHO IYXOBHO M JINTYPrHjCKO 3Hauewe; y J00a HalMOHAIHOT mpenopoaa y 19. Beky,
3aBeT MOCTaje TeMeJb KYATYpPHOT M MOJUTHYKOT WACHTHUTETa; a Y MOJEPHO 100a, moceOHo
KkpajeM 20. BeKa, 4eCTO e KOPUCTHO Kao Kao MUTamke UICHTUTETCKE U KyATypHE peadupma-
1Mje, anu U Ka0 HHCTPYMEHT MOJIUTHYKE 3710ynoTpede. YIpaBo Ta JMHAMHKA — O] CAaKPAIHOT
Ka HICOJIONIKOM — TOKa3yje /la KOCOBCKH 3aBET MOCeNyje CHaXKaH MOTEHIHUjall CUMOOIIIIKe
TpaHchopMaImje, aju, HaKaJIOCT, ¥ PU3HK O MOJTUTHYKE HHCTPYMEHTAIN3ALIH]C.
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TeHepalrje, IoCTaBbajyhn UM 3a1aTak Ja 0ouyBajy U 00OHABJbA]y HICHTUTETCKY
3ajeHUILY, OJpKaBajy BPeIHOCTH U OpaHe KOJIEKTHBHO ITOCTOjamke. 3aBET, NaKJIe,
HUje caMo MeMopHjanHu, Beh u mpopouku yuH. bynyhHocT ce y lbeMy He cxBa-
Ta Kao mpasHa Moryhnocrt, Beh kao BpeMe ucnymema odehama, Kao TO U cam
Cmut uctuue y cBoMm neny Myths and Memories of the Nation: ,,3aBeTHe Haluje
)uBe 071 oOoeharma — BUXOBa UCTOPHja HUjE CaMO MPOIUIOCT Koja o0aBe3syje, Beh
u oymyhHocT koja mo3uBa“ (Smith, 1999: 112). ¥ tom cBetity, KocoBcku 3aBer je
ITO3UB Ha TYXOBHY OOHOBY, HE HAa HOCTAJITH]Y, OH j€ €CXaTOJIOIIKH aKT, jep y ceOun
HOCH HaJly ¥ OYCKHBAE Clacema 3ajeIHuIle Y BpeMeHy Koje aonasu (Koswuh,
2024: 113-175; Smith, 1986: 48-50). Bpemencku ,,iyT* KOjuM ce 3aBET YCIO-
CTaBJba — OJI JEJIHOT YMHA Yy MPOIUIOCTH, MPEKO cajallimbe obaBese, 10 Oymyhe
OJITOBOPHOCTH - MpETBapa ra y XuBu CUMOOJINYKH MEXaHU3aM HallMOHAJIHE U
KYJITypHE PETPOIyKIlHje. YIpaBo 300T Tora, Kao IITo MoKasyjy OpojHa UCTpaKu-
Bama y 00J1aCTH €THOCUMOOIIN3MA, 3aBETH Cy OWIJIH 07 HENPOIICHIPHBE BAXKHOCTH
3a HACTAHAK MHOTUX CTHUYKHX W HAIIMOHATHHUX WACHTUTETA, Oymyhu 1a ce iuMa
MOBe3Yyjy MHAMBUIyaJIHE CyIOMHE ca KOJIEKTHBHOM HCTOPHjOM M 33ajeIHHYKOM
BEepoM y u3abpaHy MHUCH]Y. Y CIIy4ajy CPIICKOT KyJATYpPHOT oOpaciia, KOCOBCKH
3aBCT q)yHK]_[I/IOHI/IHIe Kao ynpaBoO TakaB CUMOOJIMYKHY YMH U KA0 €TUYKH U UICH-
TUTETCKH opujeHTHp. OH ce HETPECTaHO aKTyalu3yje Y KOJIEKTUBHO] CBECTH Kao
MO3KMB HA MOPAJTHY JIOCIIEHOCT, IyXOBHY BEPHOCT U MCTPAJHOCT Y BPEIHOCTH-
Ma KOj€ je 3aBeTOM YCTaHOBJbEHE, U KOjH, KaKO Y CBOjOj MUTCKO]j, TAKO U Y CBO-
jOj MCTOPHjCKO]j CTPYKTYpH 00jenumyje Tparuuny npouuioct Kocoscke Outke,
MOpAJHH U JAYXOBHHM M300p 3ajeHMIIC Y CaJallllOCTH, U €CXATOJIONIKY HaIy Y
OTICTaHaK U 0OHOBY HamMje y OynyhHOCTH: y HeroBoj CTPYKTypH Iperunhy ce
cehame, akTyanu3anmja ¥ OYCKHBAmE, IMTO MY Jlaje KapaKTep 3aBeTa y ITyHOM
CMUCITy peuH, Tj. ooehama 1 06aBe3e Koje Tpajy Kpo3 BeKkoBe. TUM MEeXaHH3MOM,
OH TpeBa3uiia3d IPaHMIle BPEMEHA U TMOCTAje , KUBHU 3aBET" y CPIICKOM HAIlHO-
HaJHOM Ouhy.

3akpyyak: ETHOCHMOO0JIMYKH TeOPHjCKH MOAe] H CPIICKH KYJITYPHH
od0pa3zan — mocyhnocmu u ozpanuuersa
,, 3a6em je npucymam camo Kao cmo ea ceechu.
“Kapro Bunosuh

,» What ultimately binds members of the nation is not
territory or economy, but shared myths, memories, and
symbols, above all the myth of collective sacrifice.

Anthony Smith,
National Identity
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WNako xommenr ,,3aBeTHe Hamwje“, Kako Tra ¢opmynumie Eratonn Cmut y
OKBHPY E€THO-CUMOOIMCTUYKOT TPHUCTYIA, MPYkKa KOPUCTAH TEOPHjCKH OKBUD
3a pazymeBame KOCOBCKOT 3aBeTa, HEroBa MpUMEHa Ha CPIICKUA UCTOPHCKU H
KyJATYpHH KOHTEKCT HOCH HH3 METOJOJOLIKMX W MHTEPIPETATHBHUX H3a30Ba.
[IpobGnem aHaxpoHHje MOCTaje OYUITIENAH YKOJIHMKO CE€ CPEIHOBEKOBHA CpIICKa
JpKaBa, 10 CBOM KapakTepy MOJUTHYKO-PEIUTHjCKa 3ajeHUIA, TTOCMAaTpa Kpo3
KaTeropujy MoaepHEe Halhje. YBoheme caBpeMEHHX HAITMOHAIHUX T0jMOBa Y
MIpeIMOJIepHE OKBUPE PHU3UKYje I110jeTHOCTaBIbUBAKE HCTOPH)CKE CIIOKEHOCTH.
Jpyro, penurujcka ocHoBa KoCOBCKOT 3aBeTa Mpe/CTaB/ba U HEroBy Hajjauy H
Hajorpannyasajyhy upry. 3a pasnuky on CMUTOBOT MOJIEIIa, KOjH OCTaBjba MPo-
CTOp 3a CeKyJIapHEe WM MYITH-PEIMTHjCKEe MHTEpIpeTalunje, CPIICKH mpumep je
YBPCTO YTEMEJbEH y MPAaBOCIaBHO-XPHUITNAHCKO] TEOJNOTHjH KpTBe. To 3HA4YM Ja
ce KocoBCkM 3aBEeT TEMIKO TPAHCIIOHYje Y KOHTEKCTE y KOjuMa PElITHja HHje
MpUMapHU WIEHTHTETCKH pecypc. Tpehe, muHamuka nntepnperaiuje KocoBckor
3aBeTa Kpo3 MCTOPHjy TOKa3yje 3Ha4ajHy MPOMEHJBHBOCT. OJ JUTYPrHjCKOT U
JYXOBHOT HapaTHBa y CPEI-EM BEKY, IPEKO HAIIMOHATHO-0CI000J1IauKe HHTEP-
nperanmje y XIX Beky, nma 10 caBpeMeHHX TEOJOIKHX U MOJUTHYKUX YHOTpe-
0a, 3aBeT je MmpoJyia3uo Kpo3 KOHTHHyHpaHe ajantanuje. CMUTOB MOJEN, HaKo
MIPETo3Haje UCTOPHjCKY TYTOBEYHOCT MHUTOBA, Mamke MaXmke MOcBehyje ympaBo
0BaKBOj GryuHOCTH. YETBPTO, TOCTOjM U3PaKEH PU3UK IMOJIMTHIKE HHCTPYMEH-
tanu3aiyje. Kao u Ipyru CHa)KHU HAIIMOHATHW HApaTHBH, KOCOBCKHU 3aBeT Ce,
HAXKaJIOCT, MOXKE 3JI0yIOTPEOUTH 32 JIETUTUMHU3ALH]Y MOJUTUYKHX OJUTyKa, MO-
OwIn3alujy jaBHOCTH WIH JICJICTUTUMUCAKE , Apyrux ‘. ETHO-cuMOomucTHIKM
MPUCTYI 00jalllibaBa 3alITO MUTOBH MMajy MOOMIM3AIM]CKY MON, aju He yinas3u
ny0Jbe y MUTambe eTHYKUX MOCIeuIla lruxoBe yrnorpebde. Ha koHily cBera, npo-
0JIeM YHUBEpP3aJTHOCTH KaTeropuje Jiexu y ToMe 1mTo KOoCOBCKH 3aBeT caapxu
crienupUUHEe SIEMEHTE — MOMYT SCXaToJOIIKe TUMEH3Hje U CBECHOT 010annBa-
Ba ,,3MaJbCKOT IAPCTBA™, KOjU HUCY HYKHO NMIPUCYTHH Y APYTUM IIpUMEpUMa 3a-
BeTHHX Hanyja. [IpunarohaBame 0BMX 0COOCHOCTH YHUBEP3ATHOM MOJIETTY MOKE
JIOBECTH JIO TYOUTKA BUXOBE JEJMHCTBEHE KYATYpHE U TCOJIOIIKE CIICIUPHIHO-
cta (Smith, 2009: 139). Hema cymme 1a €THOCHUMOOIUYIKHA MOMET OCTaje aHa-
JUTHYKK Bpe/iaH 3a pasymeBame KocoBCKkor 3aBeTa, an HeroBa MmpuMeHa Mopa
oty mpaheHa KPUTHYKOM CBEIINY O HCTOPHUjCKUM, PEJIUTH]CKUM H MTOTUTHYKHM
creun(pUIHOCTUMA CPIICKOT TIpUMeEpa.

CarnenaBame KocoBckor 3aBeta kpo3 npu3my CMUTOBOT TI0jMa ,,3aBETHE Ha-
nuje* omoryhara Jy0sbe pa3symMeBame HaYMHA HA KOJU CE UCTOPHUjCKU Jorabhaju
TpaHC(HOPMHUIILY Y TeMeJbe KOJICKTHBHOT WieHTHUTeTa. Mak, ynpaBo pa3iuke y
HCTOPHjCKOM KOHTEKCTY, PEJINTHjCKOj OCHOBU W JIWHAMHIIA MHTEPIIPETAIH]jE T10-
Ka3yjy Jia ce YHUBEP3aJIHH MOJICITH MOPajy MmpuiarolaBati KOHKPETHUM KYATYp-
HUM MaTpuliaMa, a He 0OpHyTO. Y ToM cmuciy, KocoBcku 3aBeT ocraje mpumep
CHAXXHOT ,,CHMOOJIMYKOT pecypca’ KOju ce y BEJIMKOj MepH nokiiana ca CMUTOBOM
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KOHIICNIINjOM, aJJM MCTOBPEMEHO 3axTeBa IMOCE0aH aHAJIMTHUYKHU NPHUCTYII, CBE-
CTaH HETOBHX jEIMHCTBEHUX TEOJONMIKHX U KYJITYPHO-TIOMUTUYKNAX OIPEIHUIIA.
VYnpaBo Taj HamoH u3Mel)y onmrer TEOPHjCKOr OKBUPA U MOjeANHAYHE UCTOPH]-
CKE CTBAaPHOCTH YMHH OBaKBa Mopehema u HayuHO U3a30BHUM U HHTEPIPETATHB-
HO TUIOJHHM.

W3 cBera HaBeseHOT MPOU3JIA3H J]a KOCOBCKHU 3aBET NPE/ICTaBIba Mapajur-
Mmarcku npuMep CMHTOBOT MoOjena 3aBeTHE HAIMje YHYTap CPIICKE KyJITypHE
TpaJnIHje; 3aCHOBAaH Ha HApaTHBY O €MOXaTHOM H300py IyXOBHOT HAJ OBO3E-
MaJECKUM, OBaj 3aBET OOJIMKOBAO je HE CaMO CPIICKY UCTOPHUjCKY camocBecT, Beh
U MOpaJIHE U KyITypHe oOpacue. tberos nosurusan JOnpruHOC Orjiesa ce y ToMe
LITO TeHEepHUIIe CHaXkaH ocehaj ncTopHjcKOr KOHTHHYHUTETA, OTIIOpa aCUMHUJIaLU-
JU ¥ O4yBamy WICHTHTETA y YCIOBUMA IMOJUTHYKUX U KYATYPOJIOUIKUX MPETHU.
bume ce, Takohe, maje cMrcao KOJIEKTHBHO] TpayMH, TpaHcpopMurryhu ucto-
PHjCKy Tparenujy y QTyXoBHY moOemy W U3BOp MopaiHe cHare. KocoBCKkHM 3aBeT
ce MpojaBJbyjy Kao jeqHa O AYXOBHHX KOHCTAHTH Y OJHOCY Ha KOjy C€ CBaKoO
BpeMe U CBaka reHepanuja onpenesbyjy (bomxkosuh, 2014: 464). Teopujcku mMo-
nemu Entonunja CMuTa, anu M Apyrux TeopeTuyapa nonyT Mopuca AnOsaiia,
Jana Acmana, [Tjepa Hope u JKaka Jle ['oha Mory OuTH 011 KOPUCTH y BpeMe Kajia
MIPUCYCTBYjEMO €PO3HjH CBUX APYIITBCHUX HICHTUTETA, YKIbYIYjyhH, HApaBHO,
Y OHaj HAIIMOHAIIHH, Y /100a MPEeTHU pPaJuKaTIHOT MHIWBUAyalIn3Ma, OTyhema,
KpH3€ PETUTHO3HOCTH M KpU3€e KYJIType, Kao U OCTaJIMX MpoIeca KOjH yKasyjy Ha
,»Kpaj eroxe BelIMKUX HapatuBa“. Ha kpajy, anmu He 1 HajMambe Ba)KHO, OH MOXKeE
OWTH 071 KOPUCTHU U y BpeMe KaJia, HaXKaJOCT, IPUCYCTBYjeMO OpHCamby CPIICKOT
KyJATypHOT U AyxoBHor Hacjeha na KocoBy u Meroxuju.
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IINTAIBE EBHYXA HA CBETOJI'OPN Y
XI BUJEKY

Casrxcemax: LJun 0602 paoa je npuxazamu esHyxe y OK8Upy Xpuuihancke anmpono-
noeuje, a y epanuyama oopeherne Monauike 3ajednuye. Y paody ce npukazyjy esHycu Kpos
ucmopujcky npusmy caenedasarsa ooealjaja uz XI eujexa, xopucmehu ce npeencmeeno
Jlpyeum ceemozopckum ycmasom (1045) pomejckoe yapa Koncmanmuna IX Monomaxa,
anu u Kopucmehu ce ceemoomauxum ojenuma, 2oje ce nuuie o djegcmeeHocmu. Aymop
Jicenu 0a ynopeou esHywmeo ca djescmeenowhy, jep oopuyarbe 00 CeKCyarHoz Onumerba
€a JlceHama npeocmas/ba MOHAWKY 3a6jem, a eBHYCU Y XpuuhancKkoj nepchnekmueu umajy
u 3Hayerse djeecmeeruxa. Kopucm paoa oeneda ce y oonpurocy donyrmasarsa Kwyua 3a
pazymujesarbe npasociaerHoe Xxpuuhianckoe 00HOca npema cagpemeHom npoonemy ueHoep
udeonozuje u eGHYUmay, opmuparsy ceujecmu 0 NOIHOCMU 3ACHOBAHE HA CEEMONPeddrh-
CKOM UCKYCMBY, MO MOdice NOMORiU ceelmeHuyuma u 6jepoyuumenuma y c6aKOOHE6HO]
MUCUJU Ca 8]ePHUM HAPOOOM U Y VKAZUBARLY U MYMAYErsy CeMONUCAMCKUX Mjecmd, Koju ce
NOMEHYUJATIHO MO2Y 310YNOMpUjedumu y epanuyama yeHoep uoeonoauje.

Kuwyune pujeuu: esnyx, Ceema Iopa, yap Koncmanmun IX Monomax, xacmpayuja,
0je6CmeeHOCm, MOHACU, NOJIHOC, UEeHOEP UOeoNo2U]d.

THE ISSUE OF EUNUCHS ON MOUNT ATHOS IN
THE 11th CENTURY

Abstract: The issue of eunuchs represents one of the lesser-explored topics in theology
within the Serbian-speaking region. Although it has been analyzed historically, it is becom-
ing increasingly prevalent on a global scale under the guise of gender ideology. We believe
it is essential to address this issue, which poses a challenge to theological thought, as new
questions about humanity are being raised in light of scientific and technological progress.
These questions, alongside historical views of the world and humanity, offer interpretations
not grounded in the ecclesiological experience of humans as images of God (Genesis 1:27).
The primary aim of this study is to present eunuchs within the framework of Christian
anthropology, specifically within the context of a monastic community. The benefit of this
research lies in contributing to the understanding of the Orthodox Christian approach to
contemporary issues related to gender ideology and eunuchism. It aims to foster awareness
of gender rooted in sacred tradition, which can assist clergy and catechists in their daily
mission with the faithful and in interpreting and explaining scriptural passages that may
potentially be misused within the confines of gender ideology.

Key words: eunuch, Mount Athos, Emperor Constantine IX Monomachos, castration,
virginity, monks, gender, gender ideology

1 VYuusepsuret y Ucrounom Capajesy, [IpaBociaBuu 6orocioBcku ¢axynret ,,Cetn Bacunuje
Octpomku™ ®oua, Perybnmika Cprcka, bocna u Xepuerosuna, darkokrsman2017@gmail.
com; ORCID iD: 0009-0005-8173-8414.
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Pomejcko naperso u Cera I'opa — XI Bujex

VY ucropuju Lpkse XI Bujek npeacraBba OKOCHUILY Aorahaja, Koju cy yTH-
LaJIM Ha MOTOkY uctopujy Pomejckor mapcersa. Kako OucMo npernu3snuje onuca-
JIM OBaj IEPUO/I, TOTPEOHO je Ja 1aMO CMjepHHUIIE Koje moBe3yjy norahaje. Cryma-
meM mapa Bacwmmja I Makemontia Ha ipecto 867. ronune (Octporopcku 1998,
230), mounmbe BiaagaBuHa Makenoncke nunactuje’ (Charanis 1972, 223), koja
he ce ogpxaru Ha mapckoM mipectony g0 1056. roqune, cmphy mapure Teomgope
(Octporopcku 1998, 320). OHo mTO je 00MIbeKMITIO Tiepruo; MakeIoHCKe TuHA-
cTHje OMo je KyNTYpHHU Npernopos y Guiaocopuju 1 yMjeTHOCTH, TAje Cy BlaJapH
HACTOjal Jia KPo3 KYJITYPHH MPOIBAT IMOBpATe claBy U3 Meproja napa JycTiuHu-
jana (Haldon 1990, 17-19), koje je HapymHIO0 MOHOTEIUTCTBO U HKOHOOOPCTBO.
be3 003upa Ha HapymieHy cnaBy, bpayaunr (Robert Browning) oBaj nepuos Ha-
3WBa ,,371aTHUM J1000M* Buzantuje (Browning 1992, 95).

Pomejcku ap Koncrantun [X Monomax (1042—1055) octao je ynamhen kao
,,CJ1a0 Biaap, 0e3 eHepruje u IP>KaBHUYKUX CIIOCOOHOCTH, KOJH j& y3UMao0 0JIAKO
U KHUBOT M CBOJYy BJIaJlaJIauKy JY>KHOCT, M HUj€ C€ MPOTHBHO HeCpehHOM pa3Bojy
MIpUIIHKa Koju je 6mo y Toky** (OcTtporopcku 1998, 310-311). Hecpehne mpummke
OBOTa TIEPHOJIa cacTojaje Cy ce y MOPOJANYHUM UHTpHUrama, Koje cy MoHoMaxoB
KapakTep YOOIHUHUIIC Y HEOC]eT/bHBOCT 32 JIpXKaBHE MocyioBe. Mehytuwm, ,,3maTHo
no6a“ Buzantuje Mmoo 6u ce mosesatu ca ¢unocopom Muxaunom Ilcenom,
koju je 6mo MonomaxoB capaanuk. Koncranc Xen (Constance Head) naje Ilce-
JI0B onric MoHOMaxa Kao ,,4yJio JbEroTe, Koje je MpUpo/ia yoOrnyuia y TIMIHOCTH
OBOT YOBjeKa, KOjH j€ M3BajaH y XapMOHHU]jH, CHMETPUYaH TaKO Ja HE MOCTOjH
HEKO JIpyTH Koju 6u morao na Oyme xao oH (Head 1982, 101). Mupro Xamaku
(Myrto Hatzaki) uctuue [1cenoBe moxsane MoHomaxoBe TjenecHe rpahe: ,,(Llap,
mpum. /1. K.) imMa cuMeTpruHO THjeIo, CaBpIISHO 110 MPOIIOPIIUjH, Koje je Oujerto
U cHja Kao kpucran u puby kocy, koja cuja kao Cynie (Hatzaki 2009, 9). Hage-
JICHa MjecTa HaM Ioka3yjy aa je [lcen 6uo y 1o0pum ojHOCHMa ca [1apeM, a TUME
1 KyJITypHa peHecaHca oBora Jo0a Moriia je 1a 3amo0nje MaTepHjaHy TOAPIIKY
U Tako ocraHe ynamheHa y uctopuju. Moxemo npernocraButu 1o [lcenoBom
OIMUCY 11apa Jia je KPUTEPUjyM UJICATHOT YOBjeKa CKJIATHOCT, CHMETPHUHOCT,
CaMUM THUM IIj€JIOBUTOCT THjeJIa, IITO OU MOIIa OUTH KapaKTePUCTHKA KyJITYPHOT
npougara Busantuje y XI Bujeky. Ca apyre cTpaHe, CTame IapcTBa 3a BpUjeMe
MoHoMaxoBe BiaJJaBHHE OIJIe/ia Ce y AeKOpaTUBHOj yno3u cenata (OcTporopcku
1998, 312), mTo je BjepoBaTHO UMaJo 3a MOCJbEIUITY 1MojaBy mpoHHja (OcTpo-
ropcku 1951, 5), onaname BojHe MOhM 1 cBe c1a0ujy eKOHOMH]Y, IITO je, TTOpes

2 O mopoAMYHEM OfHOCHMA M MHTpHUrama y MakenoHckoj auHacTHju y X1 BHjeKy morieaTu:
Venencku 2000, 491-496.
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ofcTymama puMmokaronuka ox Lpkse 1054. rogure (IlImeman 1994, 278), 6umo
obussexje XI Bujeka. Kakas je 6mo ogHOC pomejckux mapeBa npema Ceetoj ['opu?

3anazehn panuje mpuje MoHOMaxoBe BIIaJIaBUHE, MOXKEMO CE CIIOKHTH ca
[Imemanom aa je og X Bujexa Cera ['opa nmocrana rinaBHU HEHTap BU3AHTH]CKOT
monamTBa (IlImeman 1994, 274-275), ¢ 003upoM Ha TO Ja je UCTOPHja MOHA-
IITBA JI0 TaJia Mpoiuia Kpo3 Buiie (asa paspoja (Xpucry 2009, 194-195), noues-
M O] OTUIEITHUINTBA, ,,JABPU JO MAaHACTHPCKOT )KHUBOTA Ca CTPOTHM ypeheHum
ycTaBOM knBOTa, uctnuyhu na je tex y XII Bujexy Atoc, 3a BprjeMe BiaJjaBuHe
Aunexceja KoMHUHA, HCTaKHYT Kao ONIITENPU3HATH IIEHTAap MoHamTBa. OcTpo-
ropcku To o0jammana nojasoM napa Huhugopa Il ®oxe, koju je 6uo Benuku
nomroBanan 1 npujaresb Cetor AtaHacuja ATOHCKOT, KOjU je IMOJ MOKPOBHU-
TEJLCTBOM I1apa ocHoBao Benuky JlaBpy Ha Ceroj ['opu (Octporopcku 1998,
273; CajmoBuh 2016, 73). Anrenormynoc je jour npernu3auju ox OCcTpOTropCKoT,
HaBonehn na je map Huhudop ®oka napoBao CBetoM AraHacujy MHOTE Mjepe
371aTa of1 Tycapckor onara, koje je nap ®oka oreo ox rycapa ca Kpura, 3ay3eBmm
KPHUTCKY IIPECTOHHMILY, KaKo OM carpajno MaHacTup Ha ATocy na Ou 3ajesHo Tu-
X0BalM y meMy (Anrenonynoc 1997, 32-33). Moxemo npumujetutu 1a CeTH
AtaHacHje HHje MOTao To Jia yuuHu 0e3 napcke nomohu. [TotpedHo je ucrahu na
ATtanacuje ATOHCKH ,,yBOAW'* HOBH HAYWH MOHAIIIKOT TTOJIBUTA, YPEIUBIITH HOBU
TUTIIK 32 cBOj MaHacTup (Cajnosuh 2016, 76), mrto he 6MTH HEOOHMYHO ATOHCKUM
MO/IBI)KHUIIMMA, KOJU CY JI0 TaJa >KUBjelH OTIISTHHYKHM HAYMHOM JKHBOTA Ha
Artocy. AranacujeBo onmTexuhe Onna je HOBUHA, KOjy OTIIETHHIN HUCY MOTIIN
TEK TaKO Jia IPUXBATe, IIITO je JOBEJO JI0 CyKoba, KOjH je Iiap Mopao Ja pjeliasa.
3a Bpujeme napa Huhudopa doke ormennumnm cy Omim MUpHH (AHTENOMYI0C
1997, 35), ounrnenno padyHajyhu ma ux map, 300r ATaHacHjeBOT MIPHjaTeJhCTBA
¢ \»uM, Hehe ciymraTy, mro he mociuje Outn perynucano LluMmuckujeBuM THTIH-
koM 972. ronune. MehyTum, niap je iMao IpaBo Ja ce MHUjelIa y CriopoBe Kajaa My
ce Ceroropuu o0parte, Takohe ©Mao je mpaso ,,JOAUPOM PyKe IOTBPAU NpoTa‘,
kojer Ceroropuu Oupajy W mpaBo Aa NOTBpAM M300p urymana Bemuke JlaBpe
(Xpucty 2009, 199). Jlakie, yTunaj apa orienao ce y BEJIMKOj MaTepHjaiHOj
MTOTTIOPH 32 ATOHCKO TOJTyOCTPBO, IMTO he MPaTUTH CBETOTOPCKY HCTOPH]Y CBE
1o naga [Hapurpana 1453. rogune.

MehyTuMm, Ha TBOPY POMEjCKHX IapeBa MOCTOjalli Cy JbYIU KOjU CY HMaJH
BEJIMKHU yTJIEN y CBHjECTH HApOAa, aJli UCTO Tako OWJIN Cy MPE3PEHH Ol MHOTHX
Jby/n 300T CBOje TjerecHe rpalje u TBOPCKUX MHTPHra, KOjuMa Cy OMJIM BjeLITH.
To cy 6unu eBHyCH.

TepMHUHOJIONIKO ¥ CEMAHTUYKO ofpelerme eBHYyXa

EBHYIITBO MpecTaB/ba KYJITYPOJIONIKY W APYIITBEHY OIUKY Pomejckor
LIAPCTBA, IIlje je eBHYX 00aBJhao (QYHKIIM]jE Y UME POME]CKOT [[apa y AUIIIOMATCKUM
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omHocuMa. TepmuH ,,eBHYX' ©Ma BHIIIC 3HaYeHa. ETUMOIIOTH]ja M3pa3a OMHOCH ce
Ha 4yBapa Iapcke nocresbe (0 v e0viv Ex@v), 300T BUCOKE yIore Ha ABOPY PO-
Mmejckor napa (Ringrouz 2016, 21). Melytum, Onaxenn Teopunakr OXpHIaCKH y
njeny Oobpana esHyuimea 0Baj TEPMUH yIIOTpeOIbaBa y CMUCITY JOOPOYMHOCTH,
OZIHOCHO BHCOKOYMHOCTH, IITO j& Ha CTApPOTPUYKOM eKBHBaJIeHT - €bvoog (Teodu-
nakt Oxpupcku 2015, 149). Tlox HaBeIcHUM TEPMHUHOM 4€CTO CE MOAPa3yMHUje-
Bao MyIIIKapall 9ije Cy TeHUTaIH]je Y MMOTIYHOCTH yKiIomkeHe (Ringrouz 2016, 18),
aJll eBHYXOM C€ CMaTpao M HepenpoayKTHBHH MyIIKapar, 0e3 o03upa Ha To J1a
1 je kactpupad. Mehytum, Punrpoys ce He 3aycraBiba Ha OBUM 00jalIbeHAMA.
Omna HaBOAM Ja ce 0Baj TEPMHUH HE OJHOCH CaMO Ha TjeJIECHH aCIEeKT CBHYIITBA,
HETo M Ha MOJIeTI NIOHAIllakha, KOjU je 0COOeH 3a MyIIKM noi. Hamme, eBHYIITBO
nojipazymMeBa Ty0Jbebe MYIIKOT TOHAIlamba, (EeMUHIU3UPAHOCT, Tperia-

JKEHE 0J] MYIIIKOT POJHOT Mojeia Ha jkeHCKkH. OHO IMITO je jOII BHIIIE

3actpamryjyhe ca Tauke TIEAMINTA 3aragHe KyJAType je MPeTIocTaBKa 1a

y HEeKa BpeMeHa M Ha HEKHM MECTHUMa OBaj Ipejia3 HHje OHo J0BOJbaH

(Ringrouz 2016, 19).

Jaxie, moxxemo pehu Ja oBakaB MOJEN IMOHAIIamka, KOjU MpeacTaBiba Ka-
PaKTEpPHUCTHUKY T0JIa, PE/ICTaBba IPAHHUILy Ha OCHOBY KOj€ CE MOYKE TOBOPHTH
0 pasmiuIy mojia 6e3 003upa Ha MPUCYCTBO MYIIKUX M KEHCKHUX ITOJHUX OpraHa.
CajnoBuh naje oBakBy ne(hUHUIN]Y €BHYyXa!

EBHyxouz je ocoba ca ypoheHuM win yciies; 000JbeHha HETOBOJHHO pa-

3BHjeHUM (pyHKLHMjaMa CIIOIHUX >KiIe3aa. 3a passiuKy ol ypoheHor cra-

Ba eBHyXOUa, Apyre 0cobe MOTY MOCTaTH YIIKOIJBEHUIU 1O JTHYHOM

n300py XUPYPIIKAM 3aXBaTOM, TIPUCHIIOM OJ JPYTHX MU YCIIE/I TEIIKe

nostae 6omectu (Cajnosuh 2016, 168—169).

VY cBom mckazy, Cajmosuh pasznukyje ypol)eHe eBHyXe U YIIKOTIJbEHHUKE, IITO
y OCHOBH M3pa3a Mpe/CTaBba UCTO Y PEHNOIYKTUBHOM CMHCITY 0 dyemy he Outn
pujeun y pamy.

[Topujexio eBHyxa OOMYHO C€ Be3yje 3a paTHE MOXOJe POMEjCKHX 11apeBa,
rjje cy poOOBM KacCTPUpPaHH, a MOTOM Cy CIIY)KUJIH 3a 3a0aBy pOMEjCKO] apUCTO-
Kpatuju. Y panoMm Bu3anTHjckoM nepuoay (IV—V B.) 3apoOspeHUITH Cy ITOCTajaan
eBHYCH. 300T TOTa je TEIIKO MPEIH3HO OIPETUTH TeoTrpadCcKo MOPHjEeKII0 EBHYyXa.
MehyTtuMm, mocTojanu Cy W €BHYCH KOjH Cy MMaJH I[ApCKO MOPHjEKIIO, IITO je
OJNTMKa KacHMjer nepuona (106a MakenoHCKe JUHACTH]E), a KOjU Cy KacTpupa-
HU KaKko He OW MOIVIM Ja Haciujene mpecto.’ PUHTOPY3 HABOAM KacTpHparbe y
OJIpaciioM y3pacTy Y OKBHPY Ka3HE 3a 3JI0YMHE HJIH y CBOjCTBY paTHUX 3apo0Jbe-
Huka (Ringrouz 2016, 12). beranu Xjy3 uctuue na Cy ,,MyIIKapIy JTUIMICHA MY-
IIKOCTH KPIIHJIM OIITenprxBaheHe puMcKe ojMOBe O MY>KEBHOCTH W BPJIMHH

3 Ha npumjep eBHyx Bacummje, BanOpaunn cun map Pomana Jlakanmua. OninupHuje BUIjETH:
Octporopcku 1998, 273.
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(Hjuz 2018, 265). Ogurnenso je cnarame beranu Xjy3 ca Kerpun Punrpoys y
TIOTIIe/Ty OJHOCA TTOHAIamka, Kao Mojfesia KOju OUIHKYje TIOJ MPHUIUKOM Jedu-
HHCamba NOJHOCTH. Mako TakBO cXBarame MMa MOTIOPY Y aHTHYKOM Pumy, umak
oBJje je moTpebHOo uctahu Ja Mojen MoHallama MyIIKapua y IpeBHOM Pumy
IpecTaBiba MOHAIAKE KOje MPOUCTHYE Ha OCHOBY (husnmukor m3riena. OmHoc
npemMa Tujeny 6uo Ou KpUTEpUjyM Ha OCHOBY Kojer Ou ce 4oBjek aeduHucao kao
MYIIIKO UIH JKeHCKO. bpayH To o0jamnmmaBa y CBOjOj CTYAHjH, THOjeE: ,,Y PUMCKOM
cBeTy (DM3MUKH M3IIe] M MPETHOCTaBJbEHH KapaKTep eBHyXa OWIHM Cy CTalaH
MTOJICETHHK JIa je MYIIKO TeJo 3acTpanryjyhe momaraa creap® (bpayn 2012, 76).
Ha ocnoBy bpayHnose omnacke, Moxe ce IpUMHjETUTHU Aa ¢y y Pumy, Moaenu mo-
Hallama OWJIM 3aCHOBAaHH Ha OJTHOCY NpeMa COTICTBEHOM THjelly, a He IpeMa THje-
Jy 1o cebu. Jlakiie, MyIikapary je Mopao Jia CBOjUM IOCTYIII[UMA OJlarHa TParoBe
Mekohe m3 Kapakrepa, Kako O 0CTao ,,MykeBaH“. OTyma ce MOXe 3aKJbydUTH
71a THEB Ka0 OJUTMKA MYIIKOT IT0J1a OCIMKaBa MYIIKH Kapakrep. EBHycH yormire
HHCY OMJIM MY)KE€BHH 300T KacTpauuje, a CaMUM THM U 300T olajiamba TeCTOCTe-
poHa (Zravpakdakng 2017, 257). Mako Xjy3 HaBOAM MOJATaK J1a Cy KacTpUPaHU
poboBu norohenu u3 Jepmenuje, ca Kaskasa u u3 [lepcuje na 6u ,,yn0BosbaBain
MyTEHUM MPOXTEBUMa XpUITNAHCKUX I[apeBa U BUCOKMX TeMkumba“ (Hjuz 2018,
265), MOXKe ce 3aKJbYUNTH J1a OTHOC TIpeMa poOspy aApeBHOT PrMa u parnor Pomej-
CKOT' apcTBa uaeHTHuyaH.! PoboBIacHHYKM cHCTeM aHTHYKor Puma u deynanu-
3aM cpenmoBjekoBHOT Llapurpasia cyrepuiie Ha KIacHy IMOJjeIy, Koja He MOXe
TEK Tako OuTH ykuHyTta. Mehytum, namehy antuukor Puma u cpeamnoBjeKOBHOT
Lapurpana, mocToju pa3iivka kojy je norpedHo ucrahu, a To je UCTOYHbAYKU KYIT
Kuberne, koju je Ouo Beoma momnysapaH y apeBHoM Pumy. Xjy3 ob6jamimana:
Nmak je ncroumauku Kynt Kubesne u ieHOT KacTpupaHoT JbyOaBHUKA U
CBEIITeHNKa ATHCa cTekao 3a0pumaBajyhy nomynaproct y Pumy. Crien-
oenurn Kubene, koja je, He 3a00paBUMO, OWIa OMHUIBEHO OOXKAHCTBO
y Buzanry, oxcenanu cy ceOM MyILIKOCT y BEPCKOj IIOMaMH, a OHJa ce
IIIMHHKAJIM ¥ 00JIa4MIN XaJbUHE Y CliaBy cBoje Oorumse (Hjuz 2018, 265).
Moskia Ou ce Moo pehin fa je 0Baj Ky/IT yTULIA0 HA POMEJCKY KYJITYPY THM
npuje mro ¢y lann® (IpeBHM PUMCKH €BHYCH) HACTOjalId Ja MIMUTHPAjy ATwca,
Kako O 3amo0mmm HakioHocT Knbene, mTo OM 3HAYMIIO 1a WITaKk He MTOCTOjH ja-
CHU KYATYPOJIOIIKH U IPYIITBEHH PACKH[, OCHM Yy MOy pa3sIuKe PUMCKe T1a-
rancke pexuruje u xpuinhanctsa (Tougher 2021, 16). Jlakie, eBHycH cy umanu
CBOjy YJIOTY y apUCTOKPAaTCKUM KPYTOBHMA, Kako y peBHO]j [ pukoj u Pumy, Tako
u 'y PomejckoM mapcTBy, Ha OCHOBY NpHBpKeHOCTH apy. Yak u mopen ['puke u

4  ,CekcyalHOCT €BHyXa Ce HHje oOIlIeJada caMO Yy IHbHXOBOM TEJIECHOM OIIITCHY
ca xeHama Beh m ca mymkapumma. Ta mojaBa je, cBakako, OWja pacmpocTpareHa,
Oynyhu 1a cy 3a HCTOMOJIHY CeKCyasiHy Be3y MOIIM MOCITY)KHTH CBU €BHYCH, Oe3 003upa Ha
Ha4MH U y3pacT y kome cy kactpupann (Kpemanosuh u Tomoposuh 2015, 101).

5 OTamuma, ka0 IpeBHUM PHUMCKUM €BHYCHMa, rorienaty ctyanjy: Beard 1994, 164-190.
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Puma, eBHyIIKa cITyk0a IOCTOjaja je ¥ Komx Apyrux Hapoma.® Mehytum, mocto-
jare cy (pU3HONONIKE MPETUCTIO3NIIH]E, KOje Cy TOTPUHOCHIIE €BHYIIIKOM yTIIENY,
T7Ije Cy c€ MYAPOCT ¥ JIyKaBCTBO BHCOKO Ij€HHJIE KA0 CTEPEOTHITHA IICHXOJIOIIKA
00MIbEXKja eBHYXA.

Haume, nako xactpanuja npecraBiba cakaheme THjena, OHa HUje Omia To-
JIMKO JTUCKpPUMHHAHTHA y roreny ciyxOe. LlijemeHocT eBHyxa orenana ce y
IbUXOBO] HEMOTYNHOCTH JIa CTBOPE COTICTBEHY ITOPOAMILY, IIITO MM j& OTBapayio
MyT Ka BUIIMM aJMAHHCTPAaTUBHAM (DyHKIIHjaMa [apcTBa.

Kako eBHycu HHCY Mo ja Oyny NMpeTEIeHTH Ha IAapCKu MPecTo, U

HHCY MOIJIM JIa MMajy HACJEIHUKE, JIaKIIe Cy MOIIM JJOhU 10 BUCOKHX

JOPYIITBEHUX MOJNOXKaja HEro ApYrd. 300r MHOTHX BHCOKHX 3Bamba U

MO3HIIMja KOje Cy CBHYCH 3ay3UMaly y BU3aHTHjU, CBHYIIKU MMO3UB CE

BHCOKO KOTHPAO KO aMOMIMO3HUX M JKEJbHUX KapHjepe BHUIINX Ipy-

mrBeHnx cnojeBa (Cajmosuh 2016, 169).

VY oBom nurary CajnoBuh Ham TIOKa3yje ApyTy CTpaHy €BHYIIKOT OpHjeKJIa,
KOja ce Haja3uja y CBUjECTH JI0Ce3arha BHIIET M0JI0Kaja Ha OCHOBY €BHYIITBA,
Kako Ou ce Tako u30jerno cupomMamTBo. MehyTum, cTiname noBjepema y eBHY-
xa OMO je TpajaH mpoiiec, KOju ce orienao y o0ynu 3a oBy ciayx0y. Kako Xjy3
HaBOJH, ,,CMaTPaJIO CE TIOKEJFHUM JIa C€ ,INTPOjehe’ 00aBH MPe HETO IITO ICTaK
3ahe y mybeprer* (Hjuz 2018, 266). Haume, TeKCTOBH TOT BpeMeHa XHPYPIIKO
OJICTpabUBambe TECTUCA TPHKA3yjy Kao ,,IPOTHBIPUPOIHO cakaheme IMITO YHHU-
LITaBa NPUPOIHY penponykunjy (Zrowpaxdaxng 2017, 256). Ilocroju Buiie Ha-
YMHA Ha KOJU CE BPILIWJIA KacTpalyja, Tje Cy Jjera Ouia U3JioKeHa HaHOIICHY
MOJIpHIIA THEUCHEM I OJICTPALIBAKHEM TECTHCA HOKEM 0e3 UKaKBEe aHEeCTe3H-
je. Ca mgpyre cTpaHe, y CiIydajy opaciinX MyIIKapara, 0HO C€ YHHUIIO TTPETEIKHO
xupypmkuM 3axBaroMm (Tougher 1997, 174-175), mTo je mpencraBbao BeomMa
0oIaH TpoIiec MPUMUjeHhUBaH Ha pOOOBUMA.

Haxo je eBuymka ciayx0a y III u [V Bujexy Ouna okapakrepucana poOoB-
CKUM TIOPH]jEKJIOM, UTIaK Ce MoYelio, 300r J00pe MaTepujaIHe CUTYPHOCTH, CTBa-
paru eBHycH KOju HUCY Omin poOoBH, Tj. ox fomaher craHOBHUINTBA. MelyTum,
BjepOBaTHO J1a j¢ TIPHje TakaB CTaB MOTA0 J1a TOTIPUHECE BUIIIEM ITOBjepPEhY €B-
HyXY KOju HHje OMO CTpaHall, OTHOCHO po0, HETO HEKOME KO j€ YHNHUO ayTOXTOHO
craHoBHHIITBO. Ca apyre crpane, o CajinoBuheBuM pujednma, ,,0lpaBIaHOCT
NPUCYCTBA €BHYXa Ha BUCOKUM JIPJKaBHUM TIOJIOKajUMa Orjie/ajia ce y crpeda-
Bamy Ja BJIACT MajHe y pyke Kimke memuhux Hacienuuka™ (Cajmosuh 2016,
169). CTaOMIHOCT W TIOY3/1aHOCT BU3aHTH)CKOT YIIPABHOT CHCTEMa 3aBUCHO OH
OJl CBHYIIIKE CITYXO0e, Urje MOBjepehe j& pacio Kpo3 HHTPUTE POMEjCKOT TBOpa

6  Bupgjern o eBHycuma kao JBopckuM ciyrama y Meconotamuju ox 2000. r. np. Xp: Asher-
Greve, 1998, 14. Taxohe, mocroju cTynuja o eBHycuMa y aApeBHOM ErumTy, kao o ciyrama
(apaona ox 1300. r. mp. Xp: Kadish, 1969, 55-62.
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13 KOjUX Cy €BHYCH ,,CcTIacaBajM’ poMmejcke mapese. [locTtaBibamo nmurame n1a 1u
je camo TIoBjeperme OMIT0 KIbYYHO 3a TaKBy cITyk0y. CMaTpamo Ja jecte OCHOBHHU
MOTHB 32 BHCOKY HO3UIH]Y, aJii He U jeAnHU. CIIOCOOHOCT eBHyXa OHO je BeoMa
Ba)kaH (paKkTop ycIjexa y eBHYILKO] Kapujepu. BUCOKOyMHOCT 0 K0jOj je TOBOpHO
onaxxenu Teodwmiakr (XI BUjek), mpeacTaBiba CBE BUIIE ,,HOBH €THUMOJIOIIKH
n3pa3 3a eBHyxa. Ha 0CHOBY BUCOKOYMHOCTH CTHIIaHO j€ TIOBjepere, Koje he ux
MPETBOPHUTH y CaBpIICHE ciyre. PUHrpoy3, Kao Ja y Hmonieny Ha MOTIIYHOT My-
mKapua, YuHd nopeheme, ucrnayhu na ,,y BH3aHTHjCKO] KyATYpHU HHjeTHA O
OBHX 0cOOMHA (BUCOKOYMHOCT 1 yCIIyKHOCT, ipuM. /1. K.) Huje moceOHO 1iemena
Mehy mymkapauma. [lnemuhku rasna je 3axTeBao aa Te UpTe NOCjenyjy OHH KOjU
ra ciyxe, ali He U OHHU KOjU cy My paBHH 1o cratycy (Ringrouz 2016, 47).
To Ou 3HauMIIO 1a OUTH CIyra HEKOME MPETIOCTaBIba HEOCTATAK MY>KEBHOCTH.
Morio 6u ce 3aKJBYYHTH J1a Cy POMEjCKH MAPEBH UMAIH POOOBIACHUYKHU OTHOC
npeMa eBHyCHMa 300T Tora IITO €BHYCH HHCY OWJIM MOTITYHH Mymkapuu. Jpy-
IITBeHA JETPaJpaHoCT eBHyXa Ou, 1o pujeunma PuHrpoys, oarosapaia caBpe-
MEHMM JIPYIITBUMA YWjU MOjEAMHIM He OM MMaju HUKakaB mosioxaj (Ringrouz
2016, 48). [TocTaBun eBHYCH, OHM HUCY MMaJIU Ipyror n300pa, Hero Ja npuxBa-
TE OHO ITO jecy. TakaB cTaB UM je MOTa0 MOMONH y ICUXOJIOIIKO] OCHOBH, TIje
ce mOCeOHOCT TpeTHpaja Kao M3AUIHYTOCT BaH yCTaJbeHUX KAaTeropHja IpyIITBa
y CMHCIy CTajexa, a U y Kpajiboj JIUHAjU pojaa. Jlecekcyann30BaHOCT Y TOM
KOHTEKCTY CaBpIICHO je OiroBapaia IBOPCKO] CIYKOH, IITO je eBHyXe YUNHHIIO
Tako Mohunuma. Ca pyre cTpaHe, olnu4ere Xpuirhancke YUCTOTE HE OIIeaa ce y
HEMOT'YNHOCTH CEKCYaTHOT aKTa Kao HYXHOCTH, HETO Y HENPECTaHoj JyXOBHO]
00pOM /1a ce MOTHYU HAaroH He 370ynoTpujedu. Uzasajame ,,xpunrhancke yucrore,
HaIpeTKa y KapujepH, 3apo0J-ECHUIITBA, )KeJbe Ja ce Oyze KeHa, xKejba Ja ce Oye
npyraanju® (Hjuz 2018, 269), mto uctnye berann Xjy3, MOXKe caMO YCIOBHO
Jla ce CXBaTH, jep je TO NMpHXBaTame HYKHOCTH. CTpeMibermhe Ka 000Kemy He
UCKJbYYYje MPUPOAY, OAHOCHO OHO IITO YOBjeK jecte. JAMHAMHKY TpUpOAE Ipe-
CTaBJba BOJbHU aKT, KOjU CE OCTBapyje Y YOBjEKOBOj CII000I1. YIIKOIJbEHHK jeCTe
MyIIKaparl, ajii leroBO (PH3HOJIONIKO U XOPMOHAITHO CTakhE j& HEPHPOIHO, YKO-
JIMKO CE€ OHO TIOCMaTpa y PenpOAyKTUBHOM cMHCITy. DeMUHI3HPAaHOCT €BHYyXA je
HY>KHOCT KOja MIPOWCTHYE M3 MOMEHTAa KacTpallfje U CaMUM THM TOKYIIaj TIpH-
XBaTama TAKBOT' CTaba YNHH €BHYXE MCHXOJOIIKM HECTAOWIHUM, IITO CE BUAU
13 Harie MpoMjeHe HBUXOBOT PACIONOKEHa. 3aT0 je OECMUCICHO MUTAbE Aa JIN
eBHYX MOXE JIa Ce Y3JprKaBa O]l CEKCyaIHUX OIHOCA Ha UCTH HAYMH Kao U Perpo-
JQYKTUBHH MYIIKapail.

Ipucycrso eBuyxa Ha Csetoj ['opu u Ipyru ycras Csete I'ope AToHCKe

EBnymku Oopasak Ha Cetoj ['opu npezacTaBibao je jenan of npobiema, Koje
je 6uio morpedHo pujerntu. DeMUHU3KUPAH U3IIIE eBHYXa, TO je CBeToroparie
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cabnaxmaBajo, IPEICTaBIbao je BelukH mpodnem. Ca apyre cTpaHe, MOHAIIIKA
TpaauIigja je carvieaBaia THjeJo 1Mo ceOu Ha APYyradiji HadyuH, HETO IITO OU O
THjeJTy TPOMHIIIBA0 POMEJCKH CTaHOBHHK JIank. MehyTum, To He 3HauM HY>KHO
Jla Cy CBU €BHYCH y IIapCTBY MMaJIM I0YaCTBOBAH M0JI0Xkaj. Jbyau, Koju cy mocra-
T €BHYCH, TIOKYIIABaJIH Cy J1a c€ YKJIONe y APYUITBEHY CPEIUHY, IITO je camo
o cebu om0 Temko. MHOTH €BHYCH MOKYIIaBaIU ¢y Ja Hal)y yrouniire y Ouito
KOjeM JIPYIITBEHOM CTaTyCy, Kako OM MOTJIM Ja *KUBE Kao W CBU Jbynu. [locToju
MOTYhHOCT /1a je TakBO cTame Oomio u Ha CBeToj [opw, rje cy eBHYCH JKHBjeIH
3ajenHo ca MoHacuMa.” OCHOBHO MUTame je: omakie eBHycd Ha Cetoj [opw,
KaJa Cy UMaJiil MOTEHIMjaIHy BUCOKY YJIOTY Ha JIBOPY POMEjCKOT Llapa M OcTaje
apuCTOKpaTHje, nojasehu o unmeHuIe 1a ce cyMmbruaBocT CBeToropara noBo-
JIOM agamona®, Koju je MpBHU MyT MPaBHO peryiucad MaHojinoBuM THITUKOM 1406.
roguae (CajmoBuh 2013, 149) de facto, a Ha cHa3m je 6mo MHOTO panuje de jure,
OflHOCHU Takol)e Ha eBHyXe y CMHUCIY BUXOoBe (heMHHH3HpaHOCTH. [Ipema Tome,
cioxuan 6ucmo ce ca CajmoBuheM 1a ce OBUM IIOCTYIIKOM aBaTOHA CacHjeLajy
cBe MoryhHocTH, Koje Ou Morie OuTH Mory0oHe 3a MOpayl CBETOTOPCKOT MOHa-
mrBa (CajnmoBuh 2013, 142), mrro Ou 3HAYMIIO J]a ce CMHCA0 Ya/baBamba eBHyXa
OJTHOCH Ha FHUXOBY TjeJIECHY IPEAMCIIO3HIIN]Y, KOja je BeoMa OJIMCcKa KeHama 1o
n3nieny. Moxe ce mpuMujeTuTy 1a ¢y CBETOropIy y OCHOBH IVIEAAIH HAa €BHYXE
Kao Ha MyIIKapIe, ITO ce BUIHM U3 YNEEHHILIE J1a Cy eBHycH Oopasmim Ha [opw,
Mako WX je TjenecHa rpaha eBHyxa mojcjehama Ha sxkeHe. MelyyTum, noruka Ha
OCHOBY KOj€ je JIaKIle OApKaBaTh CEKCyallHy allCTUHEHLU]y 0e3 HKAaKBUX HCKY-
LIeHka KOjU Cy BUIJBUBH, [TPEOBIIaIalia je y MOHAIIKO] CBHjECTH, LITO j€ PeryIu-
CaHO Ha TPAaBHOj OCHOBH U3/1aBahCM THITHKA.

[ToTpebHO je moMeHyTH ma je U3 MOHOMaxoBOT THUITHKA TEIIKO OAPSIUTH
KOHKpETHE Mpo0dIieMe, Ha OCHOBY KOjUX C€ U3/laje TUIHK, TOCEOHO Ka/ia ce TOBO-
pu 0 eBHYIITBY. Hurmje ce He cnomMumse 3aIiTo je eBHyITBO npodiem. Buie ce
TOBOPH O JIOWIOj CUTYallMju Ha ATOCY Ha OIIITEM HUBOY, allyaupajyhu Ha npuay
0 cujauy u cjemeny u3 Mr 13, 24-30:

A oBaj (haso, mpum. /1. K.) je, y BpeMe BUXOBE JICHOCTH U JIpeMamba,

TajHO TTOCEjao KOPOB CyKoOa, pazmopa u neobde Mel)y lbbUXOBHM T00pHUM

ceMeHnMa MHpa, JbybaBu u crmobomne. Kaga je oBo 3110 Beoma y3Hampe-

JIOBAJIO, MPUCTYTUIIE (OHN) HHETOBOM IIapCKOM BEIMYAHCTBY, Tpaxkehn

Jla ce MPeKo wera npoHale paspelene o 3aj1a Koja cy ux o0y3ena 1 u3

Kojux mpoucxozie ayuesHe onacHocty (Cajnosuh 2016, 141).

7  Tanajoruc Xpucty HaBoau moparak jaa je Cera [opa y 1pkBeHOM cMHCITy OWiia He3aBHCHA
O]l IAPUTPAJICKOT TaTpHjapxa Te Ja je MPBO YIUIHTame Iapurpajckor marpujapxa Huxome
['pamaruka 6umno kpajem XI Bujexa HOBOZOM IMPUCYCTBA EBHYXA H BIAIIKUX MOPOHIA (TaKIe
u xeHa) Ha ['opu, mro On 3Haumno na CBETOropuM MMaKk HUCY Yy HMOTIYHOCTH HOIITOBAIU
Monomaxos Tanuk (Xpucty 2009, 200).

8  Ommmpayje Bugjeru: Cajnosuh 2013, 127-159.
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[Tox ,,3710M KOje je BeoMa y3HampeaoBaao ™ MokeMo cMmarparu Hemoh Caero-
ropara zia pujenre npobiem 6e3 apese nomoh, jep mocJberia MOHAIIKE TTOCp-
HYJIOCTH, KOja je M3pa’keHa Kpo3 HaBe/IeHYy jeBaHI)eJICKy MepHKOILy, peacTaBiba
JYTOPOYHOCT TpoOsemMa. EBHYIITBO y TOM KOHTEKCTY HPEICTaBJba MPOOIeM KOju
j€ MPOUCTEKA0 U3 POMEjCKOT JPYIITBEHOT JIAMYKOT MHJbEa, KOjU je OUO CTpaH CBe-
TOTOPCKUM MOHAacHMa. 3alliTo Cy €BHYCH YONIITe puMaHu Ha [opy mako je To
OmII0 M3pUIHTO 3a0pameHo? Moxkaa O ce TO MOIJIO ITOBE3aTH Ca MAPCKUM YTH-
1ajeM Ha AToc, ¢ 003UpOM Ha TO JIa je [fapcKa yiiora y CBEeTOTOPCKHM MaHACTHPH-
Ma Oma ocjeTHa y BHAy OOraTux IpHiIora y 371aTy U JparoM KaMmemy, ITo Ou ay-
TOMATCKH 3HA4YMJIO J1a IAPCKH TPE30pU MOpajy OuTH nporpaheHn eBHycuMa, Koju
cy y:kuBanu HajBehe nojepeme mapa. Takole, 3aK0HOIABCTBO Ka0 AUIIIIOMATCKO
HCTyTake jeJIHe CTpaHe, Y OBOM ClIy4ajy 1apa, ouso je mporpaheHo eBHycuma
Kao OnmuckuM mapeBuM capagaunuMa. Ca Apyre cTpaHe, BeJTUKEe MPOIleCHjaTHe
MIpaTHe eBHYXa YBHjEK Cy One onakaHe Kao HaroBjeIlTaBame IapcKe BOJbe, KOja
ce UCIymaBa y BHy 3aKOHOAaBCTBA. Yak 1 y MOHOMaxoBOM THTITHKY, OHO ,,MHU‘*
IITO Ce 0jaBJbyje y MPOJIOTy TUIIHKA, KaJa ce 1ap oopaha y mpBOM JIUIy MHOXKH-
He (CajnoBuh 2016, 141) Morio 6u 1a ce TyMayu Kao UCTULAKE CYIePHOPHOCTH
LIapCcKe BJACTH, KOja MapajjoKCaaHo, UMa OpOjHE CaBjeTHHUKE 3a pa3Ha IHUTamba.
HporndHo remnano, CynepruopHOCT POME]jCKUX IIapeBa YBHjEK je mporpahena eB-
HyCcHMa, KOju ¢y Owmii yrmyheHHu y cBe IapcKe OjIyKe, IITO C€ MOYKe BUIjETH W3
0JI0XKaja Ha JIBOPY KOjU Cy pe3epBHcaHu camo 3a eBHyxe (Ringrouz 2016, 184).
OHO 1WTO je CYMILHBO 110 OBOM MUTAMY j€ 3aIITO OM €BHYCH, Kao JAPYIITBEHA Ka-
TEropuja, Ul MPOTUB CaMUX cede y jeZITHOM Tako Ba)KHOM JIOKyMeHTY? OBpje
HABOAMMO Taparpad o eBHycuMa u3 MOHOMaxXOBOT THUITHKA!

[Ipe cBera pexore, ga ofpenda kKoja ce Hala3u y lUXOBUM THITHIIMA,

Jla ce He TPHMajy eBHYCH Win roio0paan Ha ['opy, HUTH J1a ce TIOCTpH-

raBajy, HUTH Jia UX JpKe Ha 100py (arpoHy) WM MaHACTHUPY, O]l HEKUX

j€ mpeKpIleHa, U 1a OBO 3JI0 MOpa OUTH HcnpaBibeHo. CTora MU 0aMax

npey3ecMo (Kopake) Jia c€ 0OBO OCYIH M JOJIUYHO HCIIPaBU, U HahocMo

Jla ¢y CBU (MOHAcH) Ol MajoT JO BEJIUKOT OJIATOMOCIYIITHU U CACBUM

CIIPeMHH J1a NCTepajy ca ['ope cBa TakBa M. A caMO BUXOBO U3THAE,

MpeMa OIITEM MUIUBEHY U BOJBH HajOIarodecTuBHjer MoHaxa u [1po-

ta Teodunakra, (1) Heodura HajonarouecTuBUjer MOHaxa U UTyMaHa

Mmanactupa Benuke JlaBpe, (1) Aranacuja HajOIarouecTUBHjEr MOHaxa

U urymaHna Manactupa Baronena, (u) [eopruja HajoarouecTuBHUjer Mo-

Haxa U UrymaHa mManactupa MIBUpOHa, U 1O HAIIeM COIICTBEHOM pacy-

huBamy U HCTpakMBamy MTOBEPEHO j€ HAjOIaroueCTUBHjIM MOHACHMA,

UTryMaHuMa u enuTponumMa [ope, i crapiuma Koju ¢y ca ’bHuMa IOoClIaTH

(Cajmosuh 2016, 145).

OuurienHo je 1a HaBeleHa openda 0 eBHyCHMa NPeICTaBba Hala [ Ha BbHX
came. Mehytum, norpebHO je mojcjeTutn Ha MOHOMaXOBY HE3aMHETPECOBAHOCT
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3a Ip>KaBHE TIOCIIOBE, IITO IMMOHOBO ymyhyje Ha To &1a je caB Ap>KaBHU MTOCAO TIpe-
HECEH Ha CaBjeTHUKE, OMTHOCHO MaXoM Ha yTHIIajHE eBHYXe.

Ca spyre cTpaHe, IICHXOJIOIIKO CTamke eBHyXa MOIIIO OH J1a 00jacHH 3aIITo
cy eBHycH oxa3uin Ha [opy. Hucy cBu eBHycH ox pena Moriu a Oyny LapcKu
JOCTOjaHCTBEHHIIM, & POME]CKH HApOJ UX HHUjE BOJIMO YKOIHUKO Y HHMa HHje MO-
rao ja Buau Moh. To Ou 3HAYMIIO Jla JeJIMHO pjelIeHe, Koje je OMI0 JOCTYITHO,
IJIETaHO U3 CBHYIIIKE TIEPCIICKTURE, OMII0 je mocTtati MoHax Ha CeToj [opw, Tje
041 POMEjCKe jaBHOCTH HE MOTY y TOTIYHOCTH Ja nomnpy. CmarpaMo 1a ce Kia-
CHa IMCTUHKIIMja EBHYIIKUX PEI0Ba MOKE IPUMHjETHTH Ha OCHOBY MOHOMaxo-
Be onpeade, a MpUCYyCTBO eBHyXxa Ha [opu Morao Ou ce mpeacTaBUTH Kao Oujer
eBHYyXa O]l lbUX0OBe JpylTBeHe cTBapHOCTH. Kako je Mmoryhe na cy Cetoropuu
npumanu Takee Jbyne? Mako ce CBeroropuu jkaje mapy, To ce BuIu u3 Mo-
HOMAaXOBOT ITPOJIOTa Kako je oH ycnumro Mooy Ceeroropama (Cajiaosuh 2016,
129), To 3HauM f1a ce ,,KpUBHUIA* AaTOHCKUX MOHAaXa Be3yje 3a iux came. [Ilpumarn
HeKora, ofTHOCHO KpmuTu Llumuckujes Tunuk (972), a moTom ce 300r Tora Kaja-
TH, 3HAYMJI0 OU J1a ujieasl MOHAIIIKE YUCTOTE HHje OUOo jeTHOOOpa3aH uiean 3a CBe
CBETOrOpcKe MOHaxe Tor J100a.

Hama apyra mpernocraBka o MpHCYCTBY €BHYXa Ha ATOCY OJHOCH c€ Ha
paToBama Koja Cy Mpeay3uMalld POMEjCKH IapeBu y ToM mepuoxny. Llap Huhm-
(hop Doxka Boamo je parHe omnepamuje y Manoj Asuju, Cupuju, Ha Kumpy, mto
je ouno njeno manoasmjcke pomejcke Braacrene (Octporopeku 1998, 276), nok
uap JoBan Llumucku HHje 3a0CTajao 3a paTHUM YCIIjEXOM HETOBOT MIPETXOAMH-
ka Huhudopa ®oke y patHuM ekcnienunujama y oBuM obnactuma, kao u'y by-
rapckoj (Octporopcku 1998, 281). Llap Koncrantna MoHOMax HUje ce HCTHIIA0
paTHAM TOXOJMMa Kao FETOBH IPETXOMHHIM. MOXXEMO IPETIIOCTaBUTH Aa CY
parHU 3apo0JbEHUITN U pOOOBH U3 HABEICHUX TI0XO0/1a, KOjH HICY MOTIIH J1a UMajy
MIOTOMCTBO, HAJIA3WIIM YTOUHIITE Ha ATOCY, KA0 CUTYPHOM MjECTY, IIlje HX HUKO
Hehe nporamaru. CBETOrOPCKM MOHACH Cy MOX/Ia IMPUMAaNX TaKBe JbyIC U3 ca-
MUIIOCTH, J1ajyhu UM yTOUYHIITE.

Ca apyre cTpaHe, MOHACH Cy BjEpOBaTHO BHJje]Id y €BHyCHMa HEIITO ca-
CBHM JIPYToO IITO CE€ OIIeaa Y JjeBCTBEHOCTH Kao jeZIHOM Of Hjeajla MOHAIIKOT
rmo3uBa. PuHTpOoy3 HaBomM N1a Ccy ABHje Tpaauilje Ouiie MPUCYTHE Y POMEjCKOM
JPYIITBY, IITO j€ BjepOBaTHO OMIIO MPHUCYTHO W Ha ATOCy: ,,JeqHa Tpaaunuja je
BE3MBaJIa EBHYXE 3a CEKCyaJlHE CJI000e, MOXKYLy U €pOTCKO MOHAIAE KOje HMa
camo ce0e 3a IuJb, @ He CTBapame MoToMcTBa. Jlpyra Tpajaunuja, Tpaauiuja ca-
BPILCHOT CIIyTe, Hajaraia je neiandar Kao HEeONXOJHOCT 3a CaBpIIeHY CITyKOy™
(Ringrouz 2016, 16). Ykomuko nperusanje To OyaeMo aHaau3upaim, Mohu hemo
712 OTIMIIIEMO TICHXOJIOIIKH MTPO(IT jeTHOT CBETOIOPCKOT MOHAaXa Ha OCHOBY Fhe-
TOBOT CTaBa O THjeJIy U OJHOCY ITpeMa )KEHCKOM IOITy.
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Onucu €BHYXAa: MOJTHU U POAHU aCHIEKT

[ocToje pa3nuuuTa IIEIUIITa [0 MUTAbY CXBaTamba MOJHOI U POIHOT Ofpe-
hema, Tako 1a hemo HaBecTH BHIIE Ie(UHULIN]a OBUX ITOJMOBA, KAKO OMCMO MOTIIH
OITUCAaTH EBHYXE.

Punrpoys carmenaBa ofpenHHMIIe 10Ja M pojia Kao KaTeroprjama Koje cy Me-
hycobHo HesaBucHe. Mako cMo y paxy 70 cana, mHcaind O MOJAENMMA TTOHAIIAmba,
Koju mpouctudy u3 nona de facto Ouonomnike kareropuje, PUHTpoy3 xao ma TakBy
Be3y npeBuha camo Kaja aeunuIne oBe nojmose. Haume, 3a Punrpoys non mpen-
CTaBJba ,,OMOJIONIKE ICTEPMHUHAHTE KOj€ YCTAHOBJbY]Y pa3iHKy nzMel)y oHora mro
CaBpPEMEHO JIPYIITBO O3HaUaBa Kao MYIIKO U YKEHCKO (...) TIOM je onipeleH npupoaom
penponyktuBHUX oprana“ (Ringrouz 2016, 7). OBumM nckazom PuHTpoy3 jacHo 1mo-
Kazyje IITa je TI0JI Ha OCHOBY IPHUCYCTBA TIOJHUX OpraHa. YKOJIHKO Ou ce oBa Jie-
(uHHUIMja OHOCHIIA HA EBHYXE, TO OM 3HAYMIIO JIa OHH HE MOT'y OUTH IOJTHO Ofpe-
henu. Ca npyre crpane, Punrpoys mnox TepMHHOM ,,pon" MoApa3yMujeBa ,,o0pacie
MoHaIamka Koju ce cMaTpajy npuknaanuMa oapehenoj rpymu’ (Ringrouz 2016, 7).
Tume Ou ce MOIVIO 3aKJbYUMTH Jia €BHYCU MMajy CBOjY JIPYIITBEHY WACHTH(UKA-
[IMjy poma, caMo Ha OCHOBY FbHIXOBE YJIOTE€ Ha POMEjCKOM ABOPY, KOjy CY BPIIIIIH
WCKJBYYHMBO MyIIKapiu. Mako PUHTpoy3 y A1jaXpOHHjCKOj TIEPCIIEKTHBH TOBOPHU O
OJTHOCY MOyIeNia TIOHAIIamka U OMOJIOIIKOT CXBaTamba MOTHOCTH, OHA TPUITIKOM JIe-
(uHKCamka OBHUX Kareropuja Ty Be3y He uctuue. IIoTpeOHo je CKpeHyTH Naxmby Ja
OBaKBO Je(hMHKCAE POJHOT CTaTyca eBHYyXa, IPHIMKOM KOje MOJHH CTaryc naja
y TIOTITYHO JPYTH IUIaH UMa y3pOK Y LSHJEp HIICONIOTHjH, T/je IeQUHHIIN]Ee OBHX
mojMoBa HuCy npenm3Ho naare. [lymut batnep (Judith Butler), 3actymauma dpemunn-
CTHYKE TEOpHje W [ICH/EP HCOJIIOTH]e, CMaTpa 1a je ,,KOHIIENT THjesia CaMO HUCTO-
pHjcka uaeja, jep mon mocraje pox (kao dynkiuja, mpum. . K.) kpo3 HU3 pagmy,
Koje ce 00HaBJbajy, MOHABIBAjY U jadajy kpo3 Bpujeme (Butler 1988, 520). ITo oBom
nckasy barnep cmarpa a ako ce pol He CynpoTcTaBJba 1oy, Beh My ce Jonaje Kao
JPYIITBEHO 3HaUCH-e, OHJIa OM pOJI Y MOTITYHOCTH aricopOoBao M 3aMHjEHHO TIOI,
mTo O ca TadKe TjeJIeCHOCTH 3HAYMIIO MTOTITYHO MTOHMIITaBame mona (Butler 1993,
5). Moxe ce npumujetuty 1a PuHTrpoy3 kao na cibemyje barnep nprmkom nedu-
HHUCama OBUX IT0jMOBA, IIITO je Y IWjaXpOoHUjU, HeMoryhe n3BecTr ¢ 003UpoM J1a cy
ce eBHYCH CMaTpajii MylikapuuMa 0e3 0031pa Ha oAcTpamuBame reuuraivja. Ha
JpyroM Mjecty, PUHrpoy3 HaBoIM /a cy €BHYCH YBHjEK OWJIM MYyIIKapIH ako ce TO
nocMarpa u3 nepcrektuse jesuka (Rinrgrouz 2016, 29), mto Hac oner HaBOAW Ha
MHILBeHE 1a PUHrpoy3 neduHume eBHyxe Ha OCHOBY Havella [IeHAep HICONOoTHje.
Ca npyre crpane, JI. Credann Kob6 (L. Stephanie Cobb) naje apyrauuje objarme-
e J1a XpUIhaHCTBO HE caMo J1a HHje TIPaBIJIo jacHy pasiiKy u3Mehy Mymikapiia u
JKEHe, Hero je pasiuky Mely lBHMa M3pa)kaBajio Ha OCHOBY CTEICHA MPUIIaJHOCTH
LJemHononHoM Mozieny (Cobb 2008, 25), mito je motpeOHO 00jacHUTH.
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Uumenuna je na ce GeMHHUCTHYKA HICOJIOTHja OClIafba Ha [ICHIEP HICO-
JIOTH]Y, TIje ce IPYIITBEHU CTAaTyC cariie/iaBa Kao MpUMapHH CTaTyC Y KOME IOJT
HMa caMO UCTOPHUJCKY BOKHOCT, jep THjEJI0 HEe MPE/ICTaB/ba CTATHU CHTUTET, KOjH
ce HE MHjeba, Hero IPOMjEHIBUBOCT THjeJa MPEACTaBba yCIOB Ha OCHOBY KO-
jer je moryhe TOBOPUTH O JIPYIITBEHO] YJIO3U KEHE, KOja CBE BHIILE MPEy3uMa
COIIMOJIONIKY ITpuMar. To MonpuMa HeraTHBHE MMOCJBEIMIIE, jep ce TIOJOBU OHA
U3 Te MEePCIEKTUBE MOCMATPajy Kao HY)KHO CYNPOTCTABIbEHH Y COIUjaTHOM T10-
meny. Camo HaBecTH jefiaH mpumMjep, raje ce LlpkBa carnenaBa kao 3ajemHuIna
I7je MyIIKapiy UMajy ayTOPUTATHBHU MPHUMAT, a KCHE Cy MOTIaueHe, TOBOJHHO
j€ CXBAaTUTHU MOTIYHY HACTPAHOCT (PEMUHHUCTHYKOT COLMOIOIIKOT Pa3yMHjeBatba
(Russell 1975, 35). Ykonuko upeosnoruja mocTaHe OCHOBA Koja Jaje pujelemha
Koja ce OJIHOCE Ha mHTama bora, 4oBjeka, )KUBOTa M CMPTH, OHJIA HJICOJIOTHja
MpuUMa BjepCKH CaapiKaj W TaKO MPEACTaBba BjEIITAYKHA XHOPUI KOHCTPYUCAH
Ha KyJITYPOJIONIKHUM CerMeHTHMa JpymTBa. DIOpoBCKU TO JOOPO 3amaxa Kaja
TOBOPH JIa j€ IJIaBHA OMACHOCT Haller 1o0a TO MITO MOCTOjU UCYBHIIE MHOTO
onpeuHux BjepoBama (Dnoposcku 20052, 6). Y caBpemeHOM 100y o0jaimaBa-
TH €BHYILTBO Ha OCHOBY ()éMHUHHCTHYKE U [ICHJICp HJEOJOruje, a He cariesa-
BaTH NPABOCJIaBHM XPHUIITNAHCKK CTaB IO TOM IHUTaky, MPEACTaB/ba HEralujy
xpumrhaHCKOT KyITYpHOT HacJbeha, rmje cprcku Hapox mpunaga. Cmarpamo 1a
IUTYPATUTET MUILBEHA TIOTHYE OJl MIPEy3uMarha JIPyruX KyATypHUX oOpasara,
KOjU HEMajy MCTOPUJCKY OCHOBY, IITO TPEICTABhA OJrOBOP HA MUTAE 3aIITO
ce TEMOM EBHYIITBA HUCY MHOTO OaBMJIM CPIICKU Teono3u. [lorpeOHo je ucrahu
YHILEHHILY J1a CE IUTYPaJIHTET BjepOBamba OJHOCH Ha UCTOPH]CKY HEPCIICKTHUBY,
KOja ¥IMa KYJITYPOJIOIIKY OCHOBY W Hajla3u ce Ha rpanunu Mcroka u 3anana, rje
YOBjeK CTpEeMH Ka ofpeheHoM cucTeMy BpHjeTHOCTH, KOjH jeé CTBOPEH y Haro-
MHJIAHOM HCTOPHjCKOM CTBapajamrBy. MeljyTuM, oHO mTO je crenupuyHo 3a
CPIICKO KYJITYPHO MOJAPYYje jeCTe HEOABOJUBOCT OJT BU3AHTH]CKOT KYITYpHOT Ha-
cibeda, Koje je yCIOBIbeHO Kako reorpad)cKuM mosioxkajeM, Tako U IPaBoCIaBHIM
XpUIIhaHCKUM KyITypHHM oOpaclieM, IITO MpeJcTaB/ba YHIEHHUILY Aa MpaBo-
cnaBau xpuiithanu Cpou Tpeda u 1aHac jia ce 6aBe 0BOM TeMoM. To HE 3Hauu J1a
je moTpebHO caMO TPaKUTH PA3NIOT Y UCTOPHjH Na JIN j€ €BHYIIKH CTAJICK UMao
onpeleHn yTuIaj Ha CpIicKe 3eMJbe, HaKO FUXOB ITOJIMTHYKH CTaTyC CIadu Joia-
ckoM Ha nipecto nuHactuje Komuaun y XII Bujeky (Ringrouz 2016, 7), Hero mto
EBHYIIKH CTaJIC)K MPEACTaBJba MOTCHIINjAIHA UCTOPHUjCKU TIAHJaH OHOTa LITO Ce
JlaHac Mporarupa y TpaHuiama [IeHep HIe0IoTHje.

C 003upoM Ha €BHYIIKH (PU3UOJIOUIKKM U XOPMOHAJIHH CHCTEM, €BHYCH CY
OWIIH JTaKO TIPETIO3HATIEUBH Y IPYIITBY. ,,brii cy 6e30paau u pa3BHjaIn Cy 0CO-
OeHy rpaljy, MycKynarypy, pacrope]] MacHUX Hacyiara, W3riej JIMa, TeKCTypy
KOXe M orcer miaca. Ha creneH 10 kora ¢y oBe (hYU3HOJIOIIKE MPOMEHE J0J1a3H-
Je 70 u3paxaja yTUIao je, HapaBHO, y3pacT y KOME je JOLUIo 70 KacTpauuje’
(Ringrouz 2016, 21-22). OBO uX je YUNHWIO NPEMNO3HATILUBUM, aJid cadlia3aH 3a
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MOHaxe MPeACTaBJbajIo je Tojjcehame Ha KEHCTBEHOCT. ,,EBHYXOBO TeJO je, na-
KJ€, TI0 TPETHOCTABIH, OMIO MEKO, XJIa[HO, BIAXXHO M KPXKO, a JICKapH Cy Ta
CMEINTaJIN y UCTy KaTeropujy ca temuma skeHa u nene’ (Ringrouz 2016, 66).
[lopen Tora, eBHYCH Cy HMalld BEOMa BUCOKE IVIaCOBE, HAJMK JKCHCKUM TJIaco-
BuMa (Xtavpokakng 2017, 258), mro je mpeacraB/bao BeoMa yIieuaTJbUB U3pas,
KOju HHje OO CBOjCTBEH MyIlIKapiuMa. Jlakie, CBe HaBeIEHO MPENCTaBiba T0-
CIJbEIUITY KacTpallrje, aji ¥ eBHYIIKOT BacIUTama, I7je Ce MOIpa3yMH]jeBaIoO Ja
KacTpHpaHO nujeTe OyAe y 3aTBOPEHOM IPOCTOPY, YBHjEK ca KeHaMma, Ja MMa
HCXpaHy CBOjCTBEHY CaMo KeHaMa U JIjelld, YFMe je FeroBa Koka ocraja Oujena,
IJaTKa ¥ MeKa, LITO ,,MYy je JI03BOJbABAIIO Ja 3aPKU MIIQJIAJIAYKy JBYIIKOCT Koja
je Ouna mpuBIIauyHa 1 MymkapiuuMa u xenama’ (Ringrouz 2016, 67). 3akpy4unu
OucMo J1a OM OBaKaB M3IJIE/ CBHYXa OMO BPJIO HETAaTHBAH 32 MOHAIIKY CPEAUHY
T€ Ja je IIaBHU pa3jior oadannBama eBHyxa OMO HBUXOB M3IVICH. BaxkHo je Ha-
MIOMEHYTH [1a TIOJIHU OHOC Y MOHAIIKOM TyMademy, 110 cXBaTamby MakmaHepca,
HE IPEe/ICTaBJba caMo ONyAHY aKTHBHOCT, KOja CIIpHjedaBa JIylly Jia ce BHHE Y
BuUIIe cepe, HEro U MOCTOjarbe y3poka Oiyna Koju ce oriefa y npumjepy ,,ce-
ouunor erotu3ma“ (Makmanepc 2004, 56-57). Ako ce 0BO TyMadere MOJHOT 01
HOCa CXBara HEOJBOjUBO OJI THjela 10 ceOH, ITO MPOUCTHYE U3 HY)KHOCTH, OHJIA
OBAaKBO CXBaTamke¢ MOJKE IMATH HETaTUBHE ITOCJbEIUIIE, KOj€ C€ OITIEAajy Y MUCIH
Jla MOHACH HUTIOJAINTABajy THjeI0 camo 300T MoHOT onHOoca. Ca npyre cTpaHe,
MOHAIITKa CBUjECT O ce0M Kao CeKCyaTHHM OmhrMa TmpezcTaBiba CBHjeCT Koja UX
YHUHH JbYTUMa, OHOCHO JIa CEKCYaJIHU HAarOH NPEICTaBJba KapaKTePUCTHUKY Koja
j€ CBOjCTBEHA JbYJICKO] MPUPOIU. TakBO CXBaTame Ja je YOBjeK CeKcyaliHo Ouhe
HeMa MOoTpelIHe KOHOTaIluje, jep MOIHOCT MpeCTaBiba OHO MTO je bor cTtBopHo
Ha caMOM ITOYETKY CTBapama M oHa Ojere mobpa, kao u cse octaio (Ilocrt 1, 31).
MebhyTtum, 3moynorpeda MOTHOCTH Y YUHY MPOTHUBIPHPOIHOT MOPAIHOT MOCP-
Hyha, 11a 4yaK ¥ y CeKCyaJIHUM MallTapijama, MpeacTaBba MOHCTPYO3HO 3710 IPO-
THUB ycTajbeHe borom nane npuposaHe cTBapHOCTH. 3aTo ce ciaaxeMo ca bpayHow,
KOjH je TO PUMH]jETHO:

300r yo4eHOI' CBOjCTBA CTAJHOCTH, CEKCyasHa jKeJba je caJl cMaTpaHa

KOEKCTCH3MBHOM C JbYACKOM NpHpoIoM. TpajHa cBecT 0 cebu Kao cek-

cyamHOM Ouhy, Ba3/a MOJI0KHOM CEKCYalTHOj KYIHBH H MyUYEeHOM — 9aK

Uy CHOBUMa — CEKCYaJIHUM MallTapujama, OCBETIIMIIA je TOofpydja He-

YKPOTUBOCTH Y JbY/ACKO] JIMYHOCTH. AJIM Ta HEYKPOTHUBOCT HHje Omia

camo usuuka. Ynyhupana je Ha came ayoune ayuie. CekcyaliHa xesba

je OTKpHBaja YBOp HENpeaaTe MHTHMHOCTH Y CaMOM CpILy I1aJioT YOBe-

Ka. Tako je y HOBOM je3HKy ITyCTHIhE CEKCYATHOCT MOICTaKIIa Takopehn

uaeorpam 3a HeorBopeHo cpiie (bpayn 2012, 298).

Cwmatpamo 1a je To OMO OCHOBHM Pa3jior W3/laBama oJpende 0 eBHycUMa y
MoHOMax0oBOM TUIHKY, IITO OW 3HAYMIIO Jla XMIIOTE3€ O J10JacKy eBHyxa Ha CBe-
Ty [opy uMajy pa3nuuute y3poke, ajiu jeAuHo Moryhe pjeiemne, koje Ou Moo
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na Oyie y cKiamy ca XpUIThaHCKAM OJTMYCHEM YHUCTOTE M J[JEBCTBEHOCTH, IIITO
MpezicTaB/ba MPUBUIHU MapagoKe, OWIO je ynabaBame eBHYXa, Ha OCHOBY 4era
cy CBeToropiiy nokasaau CHUCXOl)embe mpeMa eBHYCHUMa, OCTABUBIIIN UM CI1000-
1y y TIOIBUTY Ha ApyroM Mjecty Ban Cete ['ope, oka3aBIIu crapame 3a lbUXOBO
criaceme, IITO Ce MOYKE BUAjETH U3 OOrOCIOBCKOT TyMadera eBHYILTBA.

EBnycu y LlpkBu — 00roc/10BcKko TyMaveme

VY npaBociiaBHOj XpHUIThaHCKO] TIEPIENINjH €BHYCH, TOCMATPaHU Kao JbY/IH,
Ounu cy npuxsaheHu 0e3 003upa Ha BUXOBY KacTpauujy ¥ (GU3HOIOLIKY MpPo-
MjeHy. BorocinoBcko-KaHOHCKH OITUT 3aCHHBA CE HA CBETOIIMCAMCKOM CBjeI04aH-
CTBY, Koje ce y [Ipenamy ManudpecToBano Kpo3 npuxBaheHOCT eBHyXa Y OKPUIbY
Lpxse. Hamme, mocToje 1 HEIITO APyTavyrju CTAaBOBH, Taje ¢y CBETH OIM NMau
MOTIIYHO HEMIOMUPJHHB CTaB MpeMa eBHycrMa. CMaTpaMo Jia ce TakaB OJJHOC He
3aCHUBA Ha CBHYIIIKOM ITOJHOM U POJHOM HJCHTUTETY, KOJHMKO y YHELCHUIIU Ha
KOjY HAYMH Cy CE€ EBHYCH OIXOIWIHN PEeMa JAPYTUM JbYIHMa.

EBnycu ce cnomumy y Crapom u HoBom 3aBjety. CTapo3aBjeTHO TyMaucHhe
eBHYyXa OJTHOCHU ce Ha 3a0paHy ylacka y XpaM YHIKOIJbeHHIUMa: ,,¥Y cabop [o-
CIIOIEHY J1a HE YITa3u HU yTy4ueH HU yrmkorubeHuK  (ITor3 23, 1). O6penHu kapak-
TEp CTapO3aBjeTHOT KYJTa JI0Ja31o je 0 h3paxkaja Kpo3 NCIymhaBarme 3amoByje-
CTH, 10 YeMy OU ce TyMaueme THjena, kKao boxuje TBOpeBHUHE, OHOCUIIO HE Ha
acrekT 4YoBjexoBor Ouha, Beh kao moceOHOT EHTUTETa, KOjH IPE/ICTaBIba YCIIOB 32
MIPUCTYNakE JeBPEjCKOj 3ajeAHUIH. MHaye, muTame MOJTHOCTH Y jyAan3My HeMa
jacHo coumoyomKo onpeheme ¢ 003UPoM Ha TO JIa Ce TIOJ MOCMaTpa Kpo3 IecT
POMHUX CTaryca, KOju ce Pa3luKyjy 10 MPUMAPHUM U CEKYHJIAPHUM KapaKkTepH-
CTHKaMa MYMIIKOT U ykeHckor mona.’ Ca apyre cTpaHe, y CMHCITY KyjiTa, €BHYCH
Cy OMIIM HEMOJCCHM 3a CBEIITCHUYKY CIY»Oy, IITO Ce BHIM M3 YHI-CHHIIC Ja
TjeJIeCHH HEJOCTaTaK NPeICTaBIba HEMPEMOCTHUBY MIPENPEKY 3a BPILCH:E CITyxKOe:

Onet peue ['ocion Mojcujy ropopehu: ,Kaxku Apony u penu: y kora 0u

M3 CjeMeHa TBojera oj KOJbCHA JI0 KOJbeHa OWiia MaHa Ha THjeJy, OHaj

HEeKa He MPHUCTYIIA 1a IPUHOCH XJbeO bora cBojera. Jep HUKO Ha KoMe O6u

Owia MaHa He BaJba Jja MPUCTYIIA, HU CJIH]jeTl, HA XpOM, HU y Kora ou 61o

koju yx ripeBeh manm wim nipeseh Benmuku (Jles 21, 16-18).

Moske ce IPUMUJETHTH J1a C€ CMHCIICHA TOBE3aHOCT CTap03aBjeTHE CBEILTE-
HUYKE CIy)X0e U MHCTUTYLIHje POMEjCKOT [lapa carviefiaBa U3 acleKTa I1jeJI0BUTO-
CTH THjeJa, TJjje HU CTap03aBjeTHH CBEIITEHUK HA POMEjCKH [Iap HE CMHUjy UMaTH
Tjenecue MaHe. COIMOJIONIKH aCTIeKT j€ YTHIA0 Ha TAaKBO CXBAaTamke, IIITO Y COTH-
PHOJIIKO] TTePCIIeKTUBA HUje ciydaj. HanMe, mpopouka imTepaTypa carsenasa

9 Bunjeru cryamje o monHocTH y jynausmy: Irshai 2010, 55-77; Adler 2016, 6—13; Irshai, 2019,
160-176.
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eBHYXE M3 TIEPCIIEKTHBE CIacemha TE CE TAKO MMOjaBJbyje MHjaMeTPaTHO IpyTradu-
je cxBartame eBHyXa Kao JbYIH, HaKo HE MOTITYHUX JbYIH, aJl OHUX KOjH, Kao U
OCTaJlM 3IPaBH JbY/IU, MOTY 33JI00MTH ClIaceme MpaBeHNM KHUBOTOM. O ToMe
roBopu npopok Mcauja na eBHycu He Tpeba aa oyajaBajy IITO Cy MCKIbYYEHH
U3 jeBpejcke 3ajeanulie, mpopokyjyhu na he onu 360r cBora nmpaBeJHOT KUBOTa
Hahu ytjexy u Outn npusBanu y Jlom [ocrofmy nprje MHOTHX JPYTHX CHHOBA
M3pammweux (Uc 56, 1-5). Ucaujune pujeun ogHoce ce Ha OBaruioheme bora
Jloroca, a HCTyHemBe MPOPOIITBA O EBHYCHMa OCTBAapyje Ce y eKINCHOJIOIIKO]
paBHHU, TJje CBU XpHIThaHU 1MOCTajy CHHOBU boxwuju o 61arogaté Kpo3 cBeToTa-
juHckH xuBOT. OBaruiohemem bora Jloroca yoBjek 3a100uja 0b6okeme, a MyHoTa
Jby/ICKE TPUPOJIE OIVIe[]a Ce Y MIOCTACHOM jJEJMHCTBY Ha OHTOJIOIIKO] OCHOBH
OokaHCKe 1 yoBjeuaHcke npupoje y Jlmunoctu borodosjexa Xpucra. lakie, Ho-
BO3aBjETHO CXBaTamke OMHOCH CE€ Ha JKUBOT Y XPHUCTY, I7lje YOBjeK MOCTaje HOBA
tBap (I'am 6, 15). CBetn Makcum VcrioBjenHUK Jaje TaKBO TyMadewe, ykaszyjyhu
J1a OHaj KOjU JKUBH y XPHCTY, HaJWIa3u IpaBeHOCT 3akoHa u npupoze (Ceetn
Maxcum Hcnosennuk 2022a, 513). [log HagumaxemeM He MOXKE Ja ce Tojapa-
3yMHjeBa OJ[jCEUEHOCT OJ1 3ajeJHUIIE O KOjoj ToBopu anocroi [lasie: ,,0, na ou
ce | oJicjexsin oHu Koju Bac Oyne™ (I'axn 5, 12). Mako oBe pujeun nmajy npu3ByK
KOHTpamukTopHOCTH, CBeTH MakCcUM TyMadd OBE PHjEUH Y CMHUCITY ITOKajHIIKOT
HAaCTpOjerha 3a OHe KOju YrHe MoOyHy y 3ajequunn (Cetrn Makcum McioBenark
20226, 484). Moxe ce TPUMHUJETUTH J1a HABE/ICHE PHjeYr MMa]y €KIMCHOIOIIKO
3Haueme, Ije YOBjeK UMa HaYMH MOCTOojamba HeoqBojuB o Xpucra. Unenrudu-
Kaluja ,,XpuihanuH  moKa3yje TaKkBy CBHjECT, HAaKO HCTOPHjCKH TIIeIaHO, EBHYCH
jecy xpumihanu 1 kao TakBu cy npuxsahenu y Llpksu. MehyTum, NoABHKHUIKH
JKUBOT €BHYXa, OMO je TIoKa3aTeJb NCTUHUTOCTH HHUXOBE XpHUITNaHCKE HACHTU(DHU-
Kanuje y okpuiby Llpkse.

V eKJIMCHOJIONIKO] CBUjECTH, EBHYCH CY IOCMaTpaHu Kpo3 €Toc, IITO je OIl-
LITH UMIIEPATHB 3a CBE XpHIhaHe. 37aTOyCTH PaBU TaKBO Mopeheme:

U kao mTo eBHyXe TelleCHH HEAOCTAaTaK JHIIaBa Y)KHBamba 3a TO A0,

TaKo W Bac, MaKO OCTajeTe ca HermoBpel)eHOM MPHUPOIOM, JTHIIHUBIIH BaC

3IpaBUX MUCJIH U TIOCTaBUBIITK BaM 00aBe3y aa OyaeTe 6e30padnu, haso

C jeZlHe cTpaHe M3HypaBa TPYIOM, a ca Jpyre He JOIMymTa Aa 1o0ujere

noyact (CBeru Joan 3naroyctu 1994, 72).

C 003upom Ha TO Ja 37aTOyCTH MOCTaB/ba 0€30payHOCT Kao UMIIEPATHB 3a
cBe xpuithane, bpayH To kKOMeHTapuIle y CMHCIY TBPAE ,Ja ce Miaauhu u
JICBOjKE BHUIIIC HC BEHYABAjy Ja OM BUXOBE CEKCyaiHe eHepruje pahamem aere
JOTIpHHEINe rpaxy. BeHyaBamyu cy ce Kako OM jeIHH ApyruMa IIOMOIVIH J1a Haj-
3upy tena” (bpayn 2012, 375). bpayHoBa oracka nMa CMHCIIA, jep C€ OIXHOCH
Ha Wjeal JjeBCTBEHOCTH, KOjy 3JIaTOyCTH MOKYIIaBa Jia MPEACTaBH POME)jCKOM
npywrTBy. TakaB u3pa3 OHOCH Ce Ha CBE JbY/E, IITO OM 3HAYMIIO 1a Opak Kao Ta-
KaB IPEJICTaBJba 04YBAE UUCTOTE JAYIIIE U TH]jENA, TIje CE TjeJIeCHA I[jeJIOBUTOCT
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objammaBa MPUMjEpOM YITKOTUBCHHINTBA. 3JIaTOYCTH yKa3yje Aa je XPHCTOC
MTOJICTHIIA0 HAa JjeBCTBEHOCT THME IITO je& TOBOPHO O Opaky, mokazyjyhu Texu-
Hy Opaka (Csetu JoBan 3naroyctu 1994, 77). Mehytum, Opax je y 3maroycTtoBo
BpHjE€Me MMa0 COLMOJIONIKH acleKT, KOjH Ce OIIEAa0 y rpaHuiaMa moauca. 30or
TOTa CBaKO MOPAJHO MOcpHyhe MpeAcTaBibalio je paspyllemke Opaka, a THME U
COITMOJIOIIKY omnacHocT 3a nomnuc. C 003UpoM Ha eBHYXE Y TOM BPEMEHY, OHH ce
HHCY MOIJIM TaKO JIAKO YKJIOIIUTH y CTaHJap/Ie MOJINCA, aJIU aKO Cy OMIIM CKIIOHU
pa3Bpary oHza He Tpeba a Hac YyaM 3aIITO ce KOJ HEKMX OTala eBHYCH ITpHKa-
3yjy y HeraruBHoM cMmuciy. Hasemthemo jenan mpumjep, raje Ceetu Bacunuje
Benuku npukasyje eBHyxe y HOTIIYHO HEraTHBHOM KOoHTeKcTy. CBetu Bacunuje
WX Ha3WBa ,, KEHCKACTUM MYIIKapLuMa, JyIUM 3a )KeHama U 3a 3J1aToM, Op30 ce
pasbyhyjy, magajy y nenpecujy u 4ecTto ce paciiady 3a xpanoMm™ (Saint Basil the
Great 1894, 466—467). Mo)keMo MPUMHUjETUTH Ha OCHOBY TFICMa JIa CBH TTOTPIHH
Ha3WBH 3a €BHyXE NPOMCTHYY M3 HBHXOBOT MMOHAIama U 1a ux Ceetn Bacumje
HHje Ha3WBao JKeHama, Beh MyIlkapruMa, mTto PuHrpoys HaBomu Kao moceOHy
kapakrepcTuky y 1V Bujexy (Ringrouz 2016, 44). Ipyro mjecto, koje Bacunuje
HABOJHM, jecTe CKIOHOCT Ka >KeHama, ITO OW 3HA4YMJIO Ja Cy €BHYCH, MaKo Ka-
CTpUpaHH, MOIIM JIa MMajy CEeKCyallHH HAroH Ka CynpoTHOM noiy. To Ou oHza
JaKo 00jaCHHUIIO YHE-EHHMILY /1 C€ CEKCyallHa aKTHBHOCT €BHyXa MOIVIa CMaTpaTH
HETIPUXBATJFUBOM Y OTHOCY Ha MOHAIIKH MOJBIXHUYKN unean. Ca apyre crpa-
He, TIOCTOje OCTall W3BOPH, KOjU Ha €BHyXe IUIe[ajy Ha MMO3WTHBAaH HayuH. Ha
npumjep, Ceetu JoBan 371aTOTYCT TOBOPU O €BHYCHMMa Kaja TyMaud Mjecto Mt
19, 12, taje
TUM peunma ux (ymkorubeHuke, npum. 1. K.) npukpuseno naBonehu
Ha u30op Te cTBapu (mjeBcTBeHOCTH, TIpuM. M. K.), n npunpemajyhu
MoryhHOCT Te BpimHe, 1 caMo IITo He roBopu: ,JlomMuciu, 1a cu ox npu-
pozie TakaB, WIH JIa CH MCTO TO MPETPIIeO O APYTHX, ITa OM YUYUHHUO,
e oyayhu yxuBama, a uiary 3a To Hemajyhu?’ biaaronapu, nakie,
Bory mrto y3 nnary u BeHIe OJHOCHII UCTO TO LITO OHM MOgHOCE 0e3
BeHaIla, WM joil 00Jbe, HU TaKo, HEr0 MHOTO JIaKIie, ucrpanibajyhu ce
HaJo0M, U cBemhy o 1oOpoM ey, u HeMajyhu Mmokyay na Te Taiaca. Te
Tajace, HauMe, He yMe TaKo CMHPHUTHU OJICEIamke yI0Ba, Kao (IITO MX
cMUpYyje) y3aa pasyma, 1 MOpe MUPHUM YWHH, WU jOIIl OOJbe: caM pa-
3ym. 300r Tora je, nakie, (XpucToc) HaBeo OHE (BPCTE YIIKOIIJbEHHKA),
Kako OM MX 1momasao (Ha Ty CTBap), MOIUTO, aKo He OW TO Ja mpumpe-
Mmu, mta he My Oecena o ymkorbeHUIIUMa? A Kaji TOBOPH: , YIIIKOITUTE
camu ce0e’, He TOBOPH O OfICeIarhy YI0Ba — Ma HAH! — HETO O YKUIAkY
HeBaspanux nomuciu (Ceetu JoBan 3naroyctu 2024, 206).
JlBa mprMjepa M3 CBETOOTAUYKe JIMTEpaType HaBOAE HAC Ha 3aKJbydYak Ja y
IV Bujexy mocroje ABHje cTpyje UHTEPIIPETALMje EBHYILTBA, KOjU CE 3aCHUBAjY
Ha pa3nuuuToj Metomu. Mako je Ceetn Bacunumje ctpor mo Tom nuramy, CBetH
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3maToycTa mocMaTpa eBHyXe U3 MePCIeKTUBE jeBCTBEHOCTH. Moriio Ou ce pehu
na onaxenn Teodumakt OXpUICKH BHIIE CIbedyje 31aToycTy Kaja MUIle O eB-
HycuMma, nako Kpcmanosuh m Tomoposuh, HarnamiaBajy MCTOPHjCKY MO33JAUHY
TeodunakroBor nucamwa Oddpane esnyummea y YnmbeHuM 1a je Teodunakros
Opar 6uo eBHyx (Kpcmanosuh u Tomoposuh 2015, 96). Beh criomenyto mjecto
Mr 19, 12 TeodpunakT Tymauu cibenyjyhu 3maroycty, Ipu TOM UMIDIHLIUPajyhu
Ha J[jeBCTBEHOCT:

VYIIKOTIJBEHHUK TI0 MPUPOIH jECTE€ OHAj KOjU HeMa MPHUPOIHE HAKIOHO-

CTH TIpeMa TeJIECHOj Jby0aBH; OJ JbYIH je YIIKOIUbEH OHaj KOjU TI0 ca-

BETY JbYIH OJficelia MJIaMEeH TeJEeCHE MOXYAE; a caM je cebe YLIKOIHO

OHaj KOjH TOME HHje Hay4eH OJ] APYTHX, Beh caM TexH 1eToMyIpeHOCTH

(Pnaxxenn Teodunaxr Oxpuncku 1996, 192).

Cmarpamo 1a je oBakaB IPHUCTYI, TMje CE CBHYIITBO TyMadd y TpaHHUIIAMa
JJeBCTBEHOCTH U IIjeJIOMYIPEHOCTH, OAHUO TPEBary y MOHAIIKO] CBHjE€CTH, alll
camo y cpxxu m3pasa. [lonmmcemuja oBor TepMuHa octahe IpHCYTHA Y CBUjECTH
poMejcke HMBUIIM3alYje, JOK MOHAIIIKO carieJaBakbe OBOT U3pa3a YecTo ce Mope-
1M ca anhennma. MakmaHepce OIHCyje MOHAIITBO Kao ,,aHhescku xuBot™ (Mak-
manepc 2004, 175), miTo je yTHIaIo Ha TO Jia C€ CBHYCH MpHKa3yjy Kao anbenu,
O/IHOCHO Ka0 OHHU KOjH HEMajy CEeKCyallHE ITOpHBE, IITO CE MOXE YCIOBHO CXBa-
THTH. PHHTpOY3 MpeTrnocTaBba J1a ceé CBETOCT €BHYXa 3aCHHBA Y OIPHUIIAEY OJ
OBOT'a CBHj€Ta, MOPOAMYHIX TY)KHOCTH U OCTaBJbama noTomMctBa (Ringrouz 2016,
126), mTo HKje 100po 00jalImbeme 300 HEMTPELM3HOCTH CXBaTalkba CBETOCTH, jep
MOHaX HE >KUBH MPOTHBIPHPOIHO, Beh ,,y MOKyIIajy Jla Haauhe JOTUKY CMpTHE
npupozae” (Cajnosuh 2016, 172), koja ce omiea y TPYICKHOCTH, IPOTA/BUBOCTH
1 CMPTHU. 3aTO Cy MOHACH ,,yIIKOTUbeHHUIH LlapcTBa pagn Hebeckor (Mt 19, 12),
IITO 3HAYH Ja Y3APXKAE O] TjeJIeCHE IOX0Te He PEeICTaBIba CKPHABIHEHHE THjeNIa
y cmuciy kactpanuje. [lapamokcanso 6u OMIO 1a MOHACH JJOIPHHECY €BHYIIIKOM
CTaJIeKy Y MHTEPIPETALUjH Y TAKBOM CMHCILY, C 003UPOM Ha MOHAIIKO MIPAaBHO
OJIyIIUpaLE O]l €BHyXa. Y OBOM CJIy4ajy MOTPeOHO je yKa3aTu Ha 31aTOyCTOBE PH-
jeun: ,,PexaBmm, nak: ,Ko Mmoxxe npumuty, Heka npumu (Mt 19, 12), (Cnacutess)
ca jemHe cTpaHe HHje ocyauo HeMohHe, a ca Ipyre CTpaHe je CIIOCOOHUM OTBOPHO
BeJMKH U orpomun ioaBur'® (Ceetn JoBan 3naroyctu 1994, 68). Monamka 1jemno-
MYAPEHOCT He Tpeda Jia mojjpasyMujeBa Herally]jy THjela, jep THjello caMmo o ceOn
Hema HeratuBHe oHTosouike konorauuje (1Kop 6, 19). Lijenomyapenoct npeacra-
BJba I[UJb MOHAXa, aJIM HEeTallija Y0BjeKa Ha OCHOBY TjEJICCHUX HEJ0CTaTaKka HUje
yueme Koje je yremesbeHo y cBuject Llpkae. [Iperusnuje peueHo, 1jenomyape-
HOCT C€ He OIVIe/Ia CaMO y YHCTOTH THjeJa, Hero 'y YucToti Muciu (DrnopoBckn
20056, 110). Mehytum, mucao DIOPOBCKOT MMa CBOje YTEMIBEHE Y aCKETCKO]
JTMMEH3UjH, TIje Cy TjelIeCHU M JyXOBHM acleKTH IMOBE3aHW Ha OCHOBY MUCIIH.
HemoryhnocT na ce caBiaga npupoza 1oa3u U3 YMILCHULE Ja je Y IPUPOAY yca-
heHo epoCHO cTpeMIbebe, KOje MOXKE OUTH jJEJMHO 3JIOYNOTPEOJhEHO, alu He U
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YKHHYTO. 3aTO YIIKOTUEHUIIN HE MOTY Jia yhy y TpaHuIle acKeTCKe JIUTeparype,
KOja HauelHO Yy CPKH NMPHUKA3MBamka YOBjeKa MMa MOTITYHOT YOBjeKa Oe3 Tjene-
CHUX AeQopMHTETa Y (PUZHNOIIONIKOM aCTICKTY.

PaszymujeBajyhu TakBo crame cTBapu, LIpkBa je mpuxBarana eBHyXe Y CBO-
je OKpUJbE M OHA je TAKBO MUTAIbE peryiucaia KaHOHUMa. ATIOCTOJICKM KaHOHH
21-24. uctuuy na ce eBHyCH MOTYy OMpaTH y €MUCKOICKH YMH aKO Cy HAaCHIIHO
KacTpUpaHH, JOK ca JpyTe CTPaHe YKOIHMKO je XpHuirhaHuH YIITKOIIHO caMor ceoe,
TOOPOBOJHHO, HEMA YJIjeNia y CIIy>)KOM M ofuTydyje ce Ha Tpu ronuHe (Ceewmenu
xanonu Llpxee 2005, 22). 3 oBuX KaHOHA MOYKEMO TIPUMUjETHUTH JIa KacTapIiyja,
Koja ce Iecuiia ycJbea JbyACKOT HaCuJba, He IPE/ICTaB/ba HUKAKBY CMETIbY 3a CIIU-
CKOTICKH YHH TI0]1 YCJIOBOM Jia je XpulthaHuH 4ecTHTor KuBoTa. OBEe KaHOHE T10-
tBphyje 1. kaHoH [IpBor BacesbeHcKoT cabopa (Cgewmenu kanonu [prge 2005,
38), nok ca apyre crpaHe 8. kaHoH [IpBoxpyror napurpaackor cabopa onpehyje
Jla ce HaMjepHHU CaMOYIIKOTLUBeHUITH oiryde of LlpkBe, Ha3uBajyhu nux camoyou-
1ama, (Kako c€ CaMOYIIKOTUCHHIIM Ha3UBajy y ATOCTOJIICKMM KaHOHHMA), THje
je caMoxacTpaluja npeJcTaBJbeHa 3aBjepoM MPOTHB CTBOPEHA U MOPYTrOM HaJ
CTBOpEHEeM boXHjuM, JTIOK aKo ce YOBjeK KacTpupa U3 HyXKIe, MydeH HEKOM 00-
nenrhy, oHja ce TakaB 4oBjek He ocyhyje (Ceewmenu kanonu [{prse 2005, 231).
Haxne, LlpkBa ce ogHOoCHIa Apyraddje npemMa CaMOyLIKOIUBCHUIMMA U IIpeMa
YIIKOTIJbEHUIINMA KOjU Cy KaCTPUpPaHH JbYJACKAM HACHIJBEM I M3 HYXKIE 300T
oonectn. [lo3Hartn mpuMjepu enucKoma eBHyxa: MennToHa, enmucKomna capcKor
(I1 B.)!', Tepmana I Iapurpaackor (VII-VIII B.)!!, Teodunaxra (X B.), EBcTparu-
jaTapune (XI B.) u Urwsaruja I Llapurpaackor (X B.), MOTY HaM HOTBPAMTH TaKaBs
CTaB, jep HUjEJaH O] HBHUX HUje OMO caMOyIIKOIJbeHUK. Hacusbe Hax nmpupoaoM
0 yeMy ToBopH 8. kaHOH [IpBompyror cabopa He MOXKE Ja CE IMIOMCTOBH]ETH ca
MOHAIITKAM ITOJIBUTOM, jep TIOJBUT MPENCTaBIba BjexkOy Koja MMa JHeKOBUTO JIgj-
CTBO y O0pOM MPOTHB CTPACTH, IOK AUPEKTHO HACUIBE HAJI IPUPOJIOM Yy CMHCITY
KacTpaluje npeacTasiba Bpujehame boxkuje Bosbe 0 4OBjeKy.

[lennep uaeonoruja uMa 3a HUJb MOTIYHO YHUIITEHE YOBjEKOBOT MIEHTUTE-
Ta, jep CBOJUM JIjeI0BamkEeM, KOje MMa O0ro00padyKyu Kapakrep, ylabaBa U ojBaja
JbY/IE O] TPAANIINOHAITHE MTOJTHE MTPHUITaTHOCTH, KOja je 3aCHOBaHa Ha MPUPOTHIM
3aKOHHMA, IIITO MOYKEMO J1a BUANMO U3 BeHe AePHHUIN]E Kao ,,criennu(uaHe Bp-
CTe yBjepema, Koja Mojapkasa ,[ieHaep’ cI0jeBUTOCT .!? YBjepeme O MOTHOCTH
HE 3acCHUBA ce Ha (YHKIMjU Yy JIPYIITBY, HETO Ha Pa3IHKOBaIy TjelecHe rpale

10 Jla mu na cmomeneM Carapuca, eMicKoma U MydeHHKa, KOju ce yIokoju y Jlaogukuju; 6masxke-
Hor [Tanmupuja, eBHyxa MenuToHa, Koju je MoTmyHo kuBeo y Jyxy CBeToMe, KOju 1mo4nBa y
Capny“ (Jescesuje [Tamdu 2003, 144).

11 Bmaguka Artanacuje HaBogu ['epmana Llapurpanckor kao cBetor. ['epmaH je xacTpupaH mo
napckoj Hapenou y 20. roxunn sxxuBora (Jepruh 2018, 281).

12 https://www.sociologyguide.com/gender/gender-ideology.php#google vignette. Ilpuctrbe-
Ho: 31.05.2025.
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MYIIIKOT ¥ >KEHCKOT TI0JIa M TICUXOJIONTKE MPEANCIIO3UIIH]E, KOja TIPaTH TjeJIeCHY
rpal)y. Axo ce BparuMo Ha TipBe cTpaHuie kiure [locrama, Bugjehemo na mon-
Ha pa3jvMKa HaKOH IaJia HUje YKUHyTa, kaga bor roBopu EBu na he ,,y mykama
pabaru“ (IToct 3, 16), a Anamy na he ,,jectu xspe6 y 3H0jy smna cBora™ (IToct
3, 19), 1. na he obpahuBatu 3emsby. OHU OUHITIETHO UMAjy Pa3IUUUTE ,,yIore™
y 3ajeIHHIIH, aJli ’UXOBa Pa3JMKa IMOJTHOCTH HA OCHOBY JIATHX ,,yJIora‘ YOIIITe
Huje momyheHa, Yak INTaBWINE OHA 3am00Wja (YHKIHMOHATHOCT. J[pymTBeHa
(¢yHKIIMja y oxpehemy pona y UeHAep HISOJOTHjU TpeIcTaBiba He3a00nuIa3Hy
KapuKy KOHCTYpHCama ,,JeJHONOIHOr cucTeMa™ o yemy roBopu Credanu Kob
(Stephanie Cobb), raje o leHOM TyMayewYy, ,,jeIHOIIOIHHU CUCTEM * HUje HELITO
mrTo Tpeba /1a ce mojaBu y caBpeMEeHOM J00Y, HETO J]a ce OHO MaHU(ECTOBAJIO Y
XpUIThaHCKOM Hepa3IMKOBamky MYIIKaplia M KeHe Ha OCHOBY I0JIa M POJia MO
yTUIajeM KacHOaHTHUYKOT (uimocodcekor morena Ha ceujer (Cobb 2008, 25).

MebhyTum, TOBOPHUTH O MTPOMjEeHH T10JIa, 3HAYH TOBOPUTH O IPOMjEHH YOBje-
KOBOT WJICHTUTETA, a HE HETOBOT APYIITBEHOT cTaryca. Kacrpamumja npeacrasiba
IyT Ka MPOMjECHH I10JIa Y CMHUCIYy TIPOMjeHE YOBjEKOBOT (DU3HOJIOIIKOT CHCTEMA.
VYnpkoc Tome, Punrpoys cyrepuiie aa cy eBHycu 3a CBeTe olie 1 Jajbe Ouinm my-
mkapiu (Ringrouz 2016, 44). V cBeToOTa4yKOj JUTEPATYPH, MMOCCOHO MjECTO O
MPEBA3MIAKEEY MTOJTHOCTH, Al HE U O YKUIAhy WIN IIPOMjeHH TIoJa, UMa y 00-
rocioBckoj cuaTe3n Cetor Makcuma Mcmosjemauka. MakcuM mofiBadu n1a je
NpEeBa3MIAKEHE MOTHOCTH HEOBOjHBO o Xpucra, Koju ,,y Cebu Bo3miaBibyje
cBe 1TO je Ha HeOy u mTo je Ha 3emibu (Ed 1, 10), jep je y tbemy cBe caznano™
(Ceetu Maxcum Ucnoseannk 2017, 300). Uctuname Xpucta, kao Onora 'y Kome
ce MpeBasuiase CBe Mojjesie, Ma CBOje KOCMOJIOIIKO 3HA4YCHE, jep je TBOPECBUHA
ctBopeHa y tbemy, 3a tbera u kpo3 Hhera. Xpucromnomnika 0CHOBa y aHTPOTIOIOTH] U
3a CBeTor Makcuma npeicTaBiba OKOCHUITY U pjelliehe Tojjene 1o moaHoctu. OH
HEKOJIMKO PeloBa MOCIHje U ToBopH: ,,Huje, nakie, Hy)HO 1a OHHU (Tj. IIOJIOBH,
OJTHOCHO MYIIIKO U JKEHCKO, IIPUM. TIPEB.) BEYHO nocToje. Jep, ,y Xpucty Hcycy’,
Kake O0OKaHCTBEHHM AIIOCTOJ, ,HeMa BHIIe MyIIKor HH >kenckor’ (Iam 3, 28)
(Cetn Makcum Hcnoseauuk 2017, 300-301). O6jainimermhe OBUX pUjEUrd MOXKE
na 30yHH, jep YKUIamke MOHOCTH y EcxaroHy He O MMajio CMHCTIa ako CE Y3MY
y 003up pujeun uz Cetor [lucma ,,jep o Backpcemy HATH ce KeHe HUTH Ce Y4}y,
Hero cy xao anhenu boxwuju Ha HeOy™ (Mt 22, 30). [lopenbena pujed ,,ka0* uma
KJbYUHO 3HA4YCHE y OBOME CTHXY, a TO je Aa Jbynu y Ecxatony ocrajy Jbyau, anu
Jla )KMBe Kao anhenu, a To u noasiaadn CeeTr Makcum uecto nopenehu JbyJacKu
KUBOT ca anhesrckum. EBHyiko mopeheme ca anhenuma mpejcrasiba mopele-
b€ KOje Ce 3aCHMBA Ha MOMEHTY (H3MYKe HeMOTYhHOCTH 11a MMajy TIOTOMCTBO.
Nako cy anhenn Oecrtjenecna Ouha, eBHycH MMajy TpeancHo3unujy nopehema
ca anhennma ynpaBo 300r HeMOTYhHOCTH /1a ce yKome y JbY/ICKEe KpUTEpHjyMe
carnenaBama THjena. To Huje mpencTaBibaio npodieM J1a ce anhenu npukasyjy Ha
OCHOBY (pu3nyKor u3riena euyxa. Ca apyre crpane, npupoja anhena u 4oBjexa
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je paznuuuta. AHhENCKH )KHUBOT, Ka0 OIKC MOHAIIKOT JKUBOTA, ITPEJICTaBIha K-
BOT Y BPJIMHH, KOJH C€ OJIBHja Y CKIIaJly Ca MPUPOIHUM 3aKOHHMA.

ITo CBetoM MakcuMmy, BpJIMHA C€ HaJa3W y OKPHJbY 3aKOHA MPUPOJIE, OHA
je mobpo y npupoau. Bpnuna je mpuje mpapoauTesbCKOT Ipujexa Mpuiagaia
MIPUPOJIU, & TIOCITHUje TPAPOAUTEILCKOT TPHUjexa, IPUPOJIa, Koja MoCcTaje MoJyio-
JKHa TIOCJbeIUIaMa Tajia, cydesbana ce ca BpiimHoM (Ma&ipov ‘Oporoyntov, Iepi
olapopwv dropiddv, PG 91, 1140A). YV oBakBoj mpoMjenu, 3apaBko I[leHo Buau
PYUIMJIAYKy CHIY I'pUjexa, Koja Biaja JbYJICKOM MPHPOIOM, i U CTBOPEHOCT
pUpoze, Koja ce ouutyje y mweHoj npomjersbuBoctu (Ileno 2009, 114). Osgje
MOXEMO 3aKJbyuuTu Ja CBeTH MakCHUM TOBOPU O OJHOCY NPHPOAE U BPIJIMHE
MOCJIMje MPapoUTEIbCKOT IpUjexa, a mpeodpaxeme npupojae Hemoryhe je 6e3
Boxwuje onaronaru. [lanajoruc Xpucty to npumjehyje: ,,Kama npesnaaa npupo-
oy (doBjek, mpum. /. K.), oH mocTaje mo OraromaTé OHO INTO je caM JaBajialf
Onarojary 1Mo MPUPOJIN; HAKOH IITO 3ayCTaBU CBOja MPUPOJHA JIejCTBA, JI€jCTBA
caobpasHa THjely, 4yJuMa U yMy, OH roctaje bor kpo3 yuecTBoBame y O0KaH-
ckoj omarogaru (Xpucry 2006, 386).

Y cBom njeny Kpamko mymauere morumee Oue naw, CBetn Makcum Ta-
kohe naje oOjammeme Ha Mjecto u3 Ceeror [lucma na y Xpucty Hema BHIIE
MyTIKoT HE yKeHcKor (ar 3, 28):

Ay ToM u300paxkemy, Kake O0KaHCTBEHH ATIOCTOI, ,HeMa BUIIIE MY-

IIKOT HU JKEHCKOT’, OJJHOCHO HeMa HU THEBa HHU KeJbe. Jep, THeB TH-

PaHCKHU MMOTUCKYjE Pa3yM M OIBOJM MHCAO0 M3BaH 3aKOHA MPUPOJE, TOK

KeJba YMHM A2 KeJbeHHje Oylie OHO IITO je HUKE OJ jeTHOT KeJbEHOT

VY3poka u Ilpuposne, 1 3aTo OH IJIOT MPETIOCTaBJba AyXy, a Haciahu-

Bamb¢ BUJIJBMBUM CTBApUMA MPETIOCTABIbA CIIABH U OJIMCTalky yMCTBE-

HUX no0apa Tako MITO MpHjaTHOIINY dymHOTa 3370BOJBCTBA JPXKHA YM

MoJaJbe 01 OOKAHCTBEHOT U HbEMY CPOTHOT MOUMAarha CBera yMCTBEHOT

(Ceetn Makcum Mcnosennuk 2020, 155).

Jaxiie, CBetn MakcuM T'ieB Je(HUHHUIIE Ka0 OUIMKY MYIIKOT TI0JIa, JIOK
XKeJby Je(HUHHUIIIE Kao OJIMKY KEHCKOT Tojia. MaJjo 1ajke y HCTOM CITHCY, OH Ha-
BOJIH JIa CTpacHa XeJba JIOBOJIH JIO ,,pa3lIuBamba KPBH KOja je OKO CpIIa, JIOK T'HheB
noBonu 10 eHe yckunrenoctr' (Cetn Makcum Ucnosemnuk 2020, 156). U3
OBOTa MOYKEMO 3aKJbYUUTH Ja MTPEBA3MUIAKEHE TIOJIHOCTH HHjE UCTO IITO U YKH-
Jambe TIOJIHOCTH, jep Y XPUCTY MOJHOCT C€ MpeBa3uiia3zu Kpo3 OecTpacHH KUBOT,
MOTUCKYjyhH THEB U JKeJby Kao OJJTMKE MYILIKOT | yKeHcKor mona. Mako Enuda-
HOBHMY UCTUYE JIa j€ MOTHUCKUBAKE I'HEBa U KeJbE TOJIUKO Tellka 0opba Jia je CKo-
po Hemoryhe mobujenntn y 10j (Emudanosua 2020, 132), ,,IlapcTtBo HEOECKO ¢
HaIopoM Ce 0CBaja ¥ MOJBMKHHIN Ta 3a100ujajy™ (Mt 11, 12).
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3akibydak

[TpuxBarame eBHyXa y [[pKBU 3aCHUBANIO CE HAa YMILCHUIIM J1a OHH HUCY T10-
CTaJId €BHYCH CBOjOM BOJhOM. OCHOBHO IMOJIA3MIITE TAKBOT CXBaTama ymnyhyje
Hac Ha Mjecra, Koja je TyMauno CBetu Makcum, TJIje MoJjl MPeICTaB/ba OIJIUKY
YOBjeKa, Koja rmotude u3 boxuje Bosbe 0 HoBjeky. CaMUM TUM ,,jeTHOTIONHHU CH-
cTeM" He MOKe OMTH mpuxBaheH y OHTOJONIKO] paBHH, Tje OM MpoMjeHa Toia
XUPYPIIKUM MYTEM 3HAYWlIa aTak Ha BOJbY Boxkujy o doBjeky. CXOQHO ToMe,
Caeroropiu y XI BujeKy Mokaszaiy cy CHUCXOleme peMa eBHyCHMa Ha OCHOBY
TOT'a HITO €BHYCHU HeMajy HCTHU IMOABUT KaO0 CBU OCTAJIK JbyJH, IITO HE 3HAYU Oa
Cy eBHycH Omn HacwiHO nporamanu Ha Cetoj [opu. Ca apyre crpane, Llpksa
je nMaia MoMHUpJLUB CTaB MpeMa eBHYCHMa, MO/ YCIOBOM Jia Cy €BHYCH UMAIH
YEeCTUT JKUBOT. To OM HaM MOTIIO MOMONH J]a M3BEAEMO 3aKJbyUaK Ja HE MOXKEMO
HA UCTH HAYMH JIa TOCMATPaMo XOMOCEKCYaJlle Kao MPUTaTHUKE [ICHIEP H/IeO-
JIOTHjE U eBHYXE Ka0 UCTOPH|CKY YnibeHHITY. J{akie, uaeHTrudukanuja raHamber
XOMOCEKCyallla U eBHyXa y PoMejckoM apcTBY pasiiuKyje ce y YMICHUIM Ja
¢J1000/IHA BOJbA KOHCTHTYHIIIE YOBjeKa Ka0 JIMYHOCT. 3aTO OHTOJIOTHja YOBjeKa, Y
9H1j0j CYIITHHU MOJHOCT MPEICTaBJha OJUTHUKY YOBjEKOBOT HICHTUTETA, HE MOXKE
na Oyze IpoMHjemheHa, JIOK Ce Y aCleKTy eToca, Y0BjeK WACHTU(UKYje Y OJHOCY
Ha CJheIOBae B0XKIjOj BOJBH O BbEMY CAMOM, TJIj€ MPEBA3UIAKCHE MOTHE (HYHK-
[UOHATHOCTH TPEICTABIbA )KUBOT Y BPJIUHU Y CKJIAy Ca MPUPOIHUM 3aKOHHUMA,
koju ymyhyjy 4oBjeka Ha boxujy BoJby 0 memy. 3 oBora ce Moxe 3aK/byduTH
Jla ce caBpeMEHHN XOMOCEKCYyalln3aM He MOJKE TIOUCTOBHJETUTH Ca EBHYIITBOM Y
PomejckoMm miapcTBy.
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YBoa

[To MUNIUBEHY MICUXOJIOTA U [IEIarora BacluTambe JeLe y PAHOM y3pacTy UMa
OorpoMaH yTunaj Ha Oyayhu pa3Boj nMYHOCTH. Y CaBpeMEHOM JPYIUTBY IOPO-
JIMIIa JOKUBJbaBa TEMEJbHE TPOMEHE, YCle/ KOJHX Ce MEmha M HheHa BaclUTHA
(dhyHKIIM]a, aJK je YTHIIA] IIOPOAUIIE, a HajBUIIE MajKe, HE3aMEHJbUBH CTBapaiad-
K# (DaKkTOp 3a M3rpamhy J€UHje THIHOCTH.

Kaxo je m3mienano BacuTame Jele 1 Koja je yiora )keHe Ouiia y CBeMy ToMe
Ha HamMM npocropuma y 19. u mouetkoMm 20. Beka je muTame KOjUM ce 0aBUM y
OBOM ecejy. 3a 0Baj ecej HCTpaXKMBajia caM KeHCKY U (PEMHUHUCTUYKY [IEPUOHKY,
KOjy MOXKEMO CMaTpard MJIaJIOM TPaHOM HayYHHX HCTpaKuBama. [IpoydaBame
JKEHCKE W (EMUHUCTUYKE Mepruoanuke omadpana caM w 300T HEHOT 3Hadaja 3a
pasyMeBame pa3Boja (EMHHHCTHYKE MHCIH M FH-EHOT YTHIlaja Ha JKEeHe JaHac.
[Meproauka Tora 1o6a MMa noceOaH 3Ha4aj Ha HAIIUM IPOCTOPUMA jep MpecTa-
BJbA IIPOCTOP IJIE Cy KEHE MOIVIe J]a h3pase CBOje HJeje, /1a 00jaBe CBOjY KbH-
YKEBHOCT HE3aTOUYCHY Y KEbUTaMa, Jla ce 00pasyjy, uH(OpMHUIILy, TOBE3Yjy y pa3Ha
yApYXKea, 1a IPOMHUIILIBAjy APYUITBEHE MpOMeHe, Aa ypehyjy u Boze ypehupau-
Ky TOJMTHUKY "acomnuca. Kpo3 aHann3y OBakBHX 4acOIUCa, JKEHCKUX WM PaH-
KaITHUjUX (EMUHUCTUIKUX, MOKEMO TyOJbe carliefaTH IPYIITBEHO-UCTOPH]CKe
MPWIKKE jeTHOT MPOILIOT BpEMEHa U ca 0CMEXOM, KPO3 KCHCKH ITOTJIE/ Ha CBET,
ce OCBPHYTHU Ha CTpaTervje HalluX NpeTxonHuua. Te crpareruje cy THUXH, ajid
KOHTHHYHPaHH yTHUIIA] HA JOMUHAHTHE NaTpHUjaxaiHe HapaTuBe.

Teopujcku OKBHp M HJIEjy 32 TEMY MPOHAILIA CaM Y JIyTOTOJHIIBEM U Te-
MEJHPHOM Pajy ayTOPKH KOje CYy C€ KEHCKOM U (DEMIHHCTHYKOM ITEPUOTUKOM Oa-
BWJIE Ka0 PEJICBAHTHUM H3BOPOM 32 pa3yMeBame JPYIITBEHUX MIPOMEHA, a caMy
MEPHOINKY TPOAYOHIIe y IIHMPEM OKBHPY HCTOpPHje, KYITYpe U KEbHKEBHOCTH.
Melby Haj3Ha4ajHUjUM ayTopKama, Koje Cy HampaBHJe IyT MpoydaBama (eMu-
Ho(MIIHE IepUOMKE Ha HAIIMM MpocToprMa U3Bajajy ce Ana Komapuh u Cra-
Hucnasa bapah, a moceOHo Cnobonanka [lekoBuh Koja ce HEKOJNMKO JICLICHHU]a
OaBuIIa IEPUOTUKOM, JKEHCKOM KibIDKeBHOIINY 1 KynTypoM. tbena kmura Yaco-
nucu no mepu docmojancmeenoe sxcenckurba (2015) oTkpuBa 1a ce y 4acormcu-
Ma Kpuje paBo Onaro 3a uctpaxusade. OBa KEbUTa MU j€ TIOMOIVIa y Pa3yMeBamby
KEHCKUX 4acoIlnuca, 0 KOjuMa TOBOPH U 0Baj pa.

CekyH1apHe U3BOPE KOje KOPUCTUM y Pajly OCIHKAaBajy HCTOPUjCKU TPEHY-
TaK M JIPyIITBEHE OKOJIIHOCTH y KOjUMa ce carvie/iaBa yiaora xkeHe kao Majke. Temy
caM rocMarpaia ¥ yrnoTIyHWIa HCTOPH]CKUM YHI-CHUI[aMa, TIPABHUM OKBHPH-
Ma, KEbMKEBHOIINY, COIMOIOIIKIM TIOTJISIOM Ha JKHMBOT Tora repuoza. OBaksa
JUTEepaTypa U HaydHH M3BOPH, oMoryhaBajy Mu Jia Immpe carienam U npoayonm
oBy TeMy. Tako mpaBuM yBoJ M ynopelyjem ofHOC KeHCKUX U (PEMUHUCTHUKUX
Yacomnuca npemMa 0BOj TEMH.
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[Turama xojuma ce 6aBUM U Ha Koje hy MOKyIIaTh 1a ONrOBOPHM OBHM TEK-
CTOM cy: Yiora >keHe Kao Majke (BacIHUTame, Hera, 00pa3oBame Jetie) y ayXy na-
TPUjaXaJHOT BACMUTAkA U JIa JIK CE HEIITO JI0 JJaHac mpoMeHu10? OAroBOpHOCT
JKEHa 32 HEjeJHAKOCT U HepaBHONPaBHOCT noJioBa u Kako cy sxene penedunucane
CBOje yJI0Te Kp0o3 BacluTame JIele 1 Ja JIU Cy yTHIIale Ha HeKe HOBe TeHepanuje?

Bacrniutame jielie jesiHa je o TeMa y JKeHCHUM 4acolurcuMa Koja pediekTyje
JPYIITBEHE HOPME U OUEKUBAMa OJ1 )KEHA, CBOIYIH]Y (GEMUHHUCTHUYKOT JUCKypca
0 YJI03H JKeHa U MOJIeNTy POHHX YIOTa y JaTOM HUCTOPUjCKOM MOMEHTY.

ITopTpeT eHe KPo3 MojeJ1y POIHUX YJI0ra y NOPOJAMIH U APYIITBEHO-
HCTOPHUjCKH OIHOC MPeMa yJI03UM MajKe HA HALIMM NPOCTOpUMAa Kpajem 19.
u movyetkom 20. Beka

Kana ce Ha TanmacuMa KeHM)KEBHOCTH BPAaTUMO Y HPOLUIOCT U OCMOTPUMO
KaKo Cy HaIlli MUCIY YMETHUYKH, JIMPCKU MPKA3UBAJIH JIUK MajKe, TO HaM Jaje
J100py OCHOBY 32 OTKPHBAaIb€ OJJHOCA MPEMa KEeHHU M HEHOj BACIUTHO] YJIO3H Y
MOPOAXIIY, Y IaTOM JIPYIITBEHO-UCTOPHjCKOM TpeHyTKy. Kao ocHOBY 3a oBakas
MOPTPET KEHE M MajKe MPOHaTa3uMO KOJI HallleT BelIMKaHa U pocBeTuTesba Jo-
cuteja O6pamoBuha (FHEroBo JEI0 je U3 IMepruoaa KOju MPEeTXOAn OHOM KOjH TI0-
cMarpamo y OBOM €Cejy, allil j& YTUIIA0 CBOJHM MPOCBETUTEJFCKUM HJiejaMa U Ha
epuoa MoJiepHU3Ma). Y nmucMuMa u ayroouorpaduju JKusom u npuxmyyenuja,
Hocutej nmomumse 3Hayaj MajunHe Opure u Jby0aBu y AeTHUEHCTBY. Majka, mpema
HBEroBoM Bulewy, Tpeba aa Oyze npBa yuuTesbHLA AeTeTa, IpyKajyhu My OCHOBY
3a )KMBOT 3aCHOBaH Ha pasyMmy, 00pa3oBamy U BpJIHHAMA.

U kako npse 6ocnumesmHuye u HacmagumesmsHuye 4edd cojux, npocee-

wmene 0yOyhu, came he norazamu npeo OCHOBAHUje FHUX0802 D0OPO2

socnumanuja, Hanajasajyhu ux pasymom u 0obpodjemervujy 3ajedHo ¢

maexom npcujy ceéojux (O6pamosuh, 2016).

Jlocurej je ka0 MPOCBETHTEIb U MUCAI] Y CBOJUM JICJIMMa YECTO HaraliaBao
3HayYaj BacluTama U 00pa30Bama 3a Pa3Boj MojefuHIa U apymTea. Mako ce nu-
PEKTHO HHje IeTaJbHO OaBMO MajKOM, Kao IIEHTPATHOM (PUTYpOM Yy BacCIUTaRY, ¥
EErOBUM JIeTMa ce oceha yTuIaj IpOCBETHTEILCKUX HJIgja KOje HCTUIY BAXKHOCT
MOPOJMYHOT OKPYXeHa, a MoceOHo yiore Majke. OH Hariamaaa Jia je mopoauna
MIPBO MECTO IJe JIeTe CTUUE MOPAJIHE BPEIHOCTH U OCHOBHE JIEKLIU)E O KUBOTY.

Jomr jenan HamI mucal Kpo3 CBOje MPUIIOBETKE ay TEHTUYHO MPHUKA3yje KUBOT
JKEHE Ha Cely Y TOM IEePHOTY, 1A U OTHOC NIPeMa BacluTamy Jiene. Y MPHUITOBEIH
Ilpea 6pazoa Munosan [ mummh ncTude KIbYIHY YIIOTY MajKe y BaCIIUTamy JeIie,
HApOYUTO KPO3 HEH TpyH, nmocBeheHoct u Mopamau ayropureT. OH y mpumose-
Ja9KOM MaHHPY TIPHKa3yje )KUBOT JKeHe, MajKe, yIOBHUIIE Ha celty KpajeM 19. Beka.
Hbena Opura ce He oriena caMo y IPaKTUYHUM CTBapUMa IOIYT OAp>KaBarba J0-
MahinHCTBa 1 Opure 0 CBakOJAHEBHUM ToTpedama, Beh u y ycahupamwy BpeIHOCTH
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JeIH Kao IITO Cy HOIITEHe, MapJbUBOCT U OATOBOPHOCT. MajurHa yiiora y Baclu-
Tary HUCTAaKHYTa je KpO3 HEH CBAKOIHEBHH KOHTAKT Ca JIELIOM, IZIe OHA CBOjOM
MOKPTBOBaHOIINY M CHAroM IpeAcTaBiba OCJIOHAIl YUTaBOj mopoauiy. M3 ose
MIPUIIOBETKE U3/1BajaM pa3yMeBambe MajKe 3a MoTpedoM 00pazoBama cBoje AeLe:

He oam ja, 0oewo, 0a mu deya 6ydy nocieorwa y ceny!

Hehy ja 0a mu oeya 6y0y crena koo ouujy (Imumh, 2020).

AKO TIOTTIeTaMO UCTOPH]CKE YHELEHHUIIE JOTa3UMO JI0 3aKJbydKa J1a je Ha Ha-
MM TPOCTOPHUMA KPO3 BEKOBE 0ONTAaBA0 KOH3EPBATUBHH IUCKYPC O JKCHH, T/
je TIPUBaTHOCT JIOMa U TIOPOAHUIIC U YIIOTa )KeHe — MajKe OMO MPUPOIHU TTOpeIaK
cTBapu. Pa3nnka monosa je ycnoBuiIa U pa3inuuTe IpyIITBEHE yIore MylKapia
U JKeHe. JennHe JBe MOHYMEHTAJTHE yJore skeHa cy gomahuiua u mMajka. Ty ymory
naTpujaxaiiHo JIPYIITBO YBEK KOPUCTH Kao HAjBUIILY KCHCKY MOpaJHy yiora, a
JKEHE je ce HuKaaa He onpudy. JKena paha u Bacrinrasa Oyayha mokosnema u To joj
je pu3HaTa yiora y Mymrkom csety y 19. n mouetkom 20. Bexa.

AXO mocMaTpaMo JKeHy Ha Celly y TOM HCTOPHjCKOM HEPHOIY MOXKeMo pehn
na je oHa nomahuia, MoJbCKU pagHUK, HEroBaTesbua OOJECHUX U CTapUX M Ha-
paBHO keHa 1 Majka. OrpoMaH Opoj TOciIoBa Mpey3uma Ha cebe. 3amum donazu
mena Hajceemuja OyxcHocm — oyscnocm mamepe. Kao mamu ona je éacnumay
oeye u noped moaa wimo ce Cmapa o HwUxX080j UCXPAHU U 00e6ary, OHA UX NPed
ynyhyje y orcusom u npunpema 3a rwuxose oyxcrocmu y kyhu (Mcuh, 2009: 158).
Cwmarapaio ce, IITO je HETAe W UCTIPABHO, Ja je MOPOIUIIa OCHOB BaCIHUTAmMba, a
Ja je mkona Hajgorpaama. M3 kyhe cBe monasu, u 100po u Jioile, a Majka uMa
HajBehu yTHIIA] HA JIETE U HETOBO MOHAIIAKE, a BbeH IPUMED je HajBakHUjU. [1a
je ¥ MopaJiHa KpUBHIIA YBEK HA MajIi 3a CBaKy TPEIKy JeTeTa (perno3HaTJbuBa
pedennna Tu cu ea éacnumana, mu cu Kpusa).

Bacrimrame gere ce pa3imKoBao 0J TOTa Aa JIH je JeTe MYIIKO HITH )KEHCKO.
Mymika siera ¢y nmpurnpeMaHa 3a Koy U MyIIKe yJlore, a )KeHCKa Jela Cy BacIH-
TaBaHa 3a yJajy, )KUBOT oMahune u Majke. Yecto ce y BacnuTamy npuderaBaio
1 Ka3HaMa y CKJIaJly ca OMIITHM cXBatawmbeM bamumna je us paja usauwia. Jleua
Cy MHOTO BHIII€ BpEMEHa MPOBOJIMIIA Ca MAjKOM M O] B¢ J00Mjajia HeKHOCT U
Jpy0aB. Orarr je 6mo crpora u 030mbHa (hurypa, 1Ma *MaMao CTApPUHCKH H3pa3
Omay xao xonay.

[IpaBHM TONOXKaj J)Ke€HA Ha HAIIAM MpocTopuMa Kpajem 19. u mouetkom 20.
BeKa npukaszat je Cpnckum epahanckum 3aKoOHUKoM, Koju je Baxkuo on 1844. mo
1946. ronune. Kpo3 Taj 3akoH oriie/ia ce cBa HENpaBa U Pa3IvUuUT [IPABHU OfI-
HOC TIpeMa MyIIKapIyMa 1 KeHama, IIOTOTOBO Y HACIEeTHOM NpaBy, KPUBUYHUM
MIpaBHUM OIHOCHMA W TpaBUMa POIUTEIha. A MOCceOHO ce yBUha Kako je jKeHa y
Cpbuju TucKpUMHUHKCAHA jep joj je yckpaheHo 0CHOBHO rpal)aHCKO U MTOTUTHYIKO
npaBo — npaBo aca. [locmarpajyhu oBakaB mpaBHH OIHOC, CXBaTaMo Jia je je-
JMHA HENPUKOCHOBEHA YIIora )KeHe, KOjy jOj MyIIKapLy He MOTY MPEy3€TH, yora
Majke. Ty Takole, MOXKEMO YOUUTH pa3iivKe U HepaBHOMPABHOCT. JKeHa ca yinorom
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MajKe, a IOTOTOBO KaJia pOIH MYIIIKO JeTe NMa O0JbU TI0JI0Kaj 01 )KCHE Koja HeMa
nete. Hepomkurbe cy Ouie marbe yereHne 00 dHceHa Koje ¢y ce 3apooue, 00K Cy
JiceHe Koje ¢y pahane camo JHceHcKy Oeyy Ouie Y HenososbHujeM noaioxicajy o0
OHUX Koje cy umane curnoge. (Byneruh, 2002: 79)

Ogjie je 100pO CIIOMEHYTH U YTHIIA] ITPABOCIaBJba U I[PKBE HA YJIOTY JKEHE
Kao MajKe M ’heHa o0aBe3a BacluTaBama Jiele, kpajem 19. u mouetkom 20. Beka,
KOjU ce HHMje MHOTO NMPOMEHWIIO HU JaHac. LIpkBa monaszu o MOpaJIHUX HOPMH
KOje TI0CTaBJba IpeJl KeHe U YUH UX Ja pahame /iere He 3Ha9d caMO OHMOIIOIIKO
pabambe, Hero moapasyMeBa U 00aBe3y Jia ce Majka CBECP/THO MOCBETH BACTIUTAY
nereta. Majxa xoja paha u éacnumasa oeme najbosou je boscuju capaonux.’

Bacriutame nerie, npema npaBocCiaBHO] LPKBU, HEPACKUIMBO j€ BE3aHO 3a
CaMOXXPTBOBAaE POANTEIHA, TOCEOHO Majke. Majka Mopa Jia IpHuIiaia OPOIUIH
u aeuu. tben nyr npen borom u pymiTBoM je BacnuTaBame jiele U Opura o mo-
pomumm. AKo Majka HHje XpUIThaHCKOT JyXa TO je OrpOMHa Hecpeha 3a nery u
nopoauity. [lpkBa je cmaTpana jia je 3anocieme JKeHa J0Ka3 HeJI0BOJbHE JbyOaBH
npema Jiely, 3HaK JyXOBHE 000JIeTIOCTH MajKe U BeHOI MajioBepja.’

VY naThM UCTOPHjCKUM OKOJTHOCTHMA MOPTPET KEHe je paszaneT u3Mely up-
KBE U ITPABHUX IMPOINKCA, POHE HEPABHOIPABHOCTH M MOJHO ojjpeljeHux yiora,
TaTpujaxajHOT BaclUTama W Opaka, MHOTO TIOCiIa y Kyhu, Ha HUBH, y OaITH.
JenuHa mpu3HaTa ynora, Kojy *eHa U JaHac 4yBa Kao CBETO MPaBo, jecTe yiora
Majke — palame, Opura o eIy, HeTa U BacIUTambe.

Jla 6ucmo Oosbe pasyMenu yJory KeHe Kao Majke v BacnuTauuie Oyayhux Ha-
pamtaja y cinenehem ey eceja ocBpHyhieMo ce Ha TO KaKo je Ta yJiora *eHe IprKa-
3aHa Y )KCHCKMM U (PEMHHUCTHYKHM YacoricuMa Kpajem 19. u moderkom 20. Beka.

Yaora majke u Bacnutame Jene y Cpouju kpajem 19. u nouerxkom 20. Beka
KPO3 NPU3MY K€HCKHX H (peMHHMCTHYKHX YacoNuca

JKencku wacomucu u3 mepuoaa o KojeM IHILIEM y OBOM €cejy Cy pU3HHIA
ujeja u Marepujana Ha Temy JKewna, majka, sacnumayuya v KOJIUKO TOJ MX HC-
TpakuBaa He OMX MOTIJIa CBE J1a TIPUKAKEM Y OBOM €cejy. Y KEHCKO] TIepHOIU-
I HAJIa3MMO CaJpKaje O KEbMKEBHOCTH U KIbHIKEBHO] KPUTHIIU, O TIOJIUTHYKUAM
JelaBambuMa, 0 THEBHUM aKTyeITHOCTHMA, O JICIIaBambuMa Y CBETY, a CBE ca IU-
JbeM npocBehnBama sxeHa. CaMUM THUM, O TEMH BaCITUTAE JCIIC U yJIOTra MajKe y
TOME, MO’KeMO poHahH y CKOpO CBaKoM yaconucy. To cy OHIM TEKCTOBU Ha TEMY

2 TIpomosen rocnoanna Jopana, Emuckorna nrymaiujckor, Ha TuTypruju y CBeToTpojiuKoj (cTa-
POj) KparyjeBaukoj IpkBH, Ha Marepurie — 27. nenem6pa 2009. romune. https://www.eparhija-
sumadijska.org.rs

3 Bue o0 0Boj Temu Moxe ce npoHahu y TekcTy [Ipasociasha jHcena y caspemenom ceemy,
[Tonena o6aBe3a y mopomuny 1 lkeHo jeanHeTBo — u3 Kibure H. E. Jlectosa I1ym x caspuenoj
padocmu. https://svetosavlje.org



164 Cnasuna Ilerxkosuh

CaBeTH O BACIHTamy, KPUTHKA BaCIHTamba, CPEJCTBA BaCIIUTAba, yIOra POANTE-
Jba, a TOCEOHO MajKe y TOME, BaCIIUTamke Y KEbHKEBHUM TEKCTOBHMA, PEIIATHja Y
BacIIMTamkbe U POJOJbYOMBOCT y BacnuTamy. Behnna ayropa je mucamwy TekcToBa
y JKEHCKHMM YacollMcuMa MpHcTynana NoKyasajyhu 1a IpoMeHd TPEHYTHHU jaB-
HU JIMCKYpC, alli ce yBEK ociamajylin Ha TpaaunyoHanHe MopaiHe HopMme. Tek
KacHHje, HakoH [IpBOr' CBETCKOT para MOKeMO MPUMETHTH Heke Behe mpomene y
IHCarby ¥ CTABOBHMA O BaCIIUTAbY U 00pa30Bamby, I1a My CaMoj YJI03H JKeHE Y 110-
pomunu. Ay ce Taja HarIaleHo 110jadyaBa HAMOHAINCTUYKHY AUCKypC. DeMUHH-
CTHYKE UJIeje Y YaCOIMCUMA UCTHUIIAJIE Cy 3aXTeB 3a 0OJBH TOJIOKA] )KEHa, KEHCKa
IpaBa U POJHE PABHOIPABHOCTH, ayi Je(PUHUIIYRN HX MOCPEICTBOM HHXOBHX
MajYMHCKUX, BACIIMTAYKUX U HETOBATEJHCKUX yiiora. Y OBOM IOIVIaBJbYy eceja Oa-
BHMO C€ TeKCTOBUMA M3 yacomuca Jomahuya,* Kencrku ceéem’® u JKencku nokpem®.

V gaconmcy Jomahuya MmopamMo IPUMETUTH Ja TIOcToje oapehena Temarcka
MIOTIIaBJba KOja ce I0jaBJbyjy Y CcBakoM Opojy AyTH HU3 TOAMHA M KOja KapakTe-
pHIITy YaCONHC ¥ J1ajy HaM jaCHY CIMKY O ypehuBaukoj MoJIMTHIM Yacomuca. Ta
nornasiba cy ['a3noBame, Xurujena, 3abaBa 1 HaMa HajBUIIEC OUTHO MOTJIABJbE
Bacnurame. /la he ce y 0BoM 4acomnucy HeroBaru KyiT KeHe Kao MajKe BUIHMO
Beh y nmpBoM Opojy yacomnuca, y Texcry [Ipsu eracax:

Majxa nac nezyje u nooudsgice menecno u OyuiegHno: Hedxcnowhy ceoza

cpua nomadice u obezbelyje Haw puzuyKy pazeumak, a 1enomom C8ojux

cauka baya y oyuly HauLy cemerHa nomorse ecmemuxe; ypeoHowhy nax

¥V pady ceome npusUKasa HAC HA NOPeOax U YUCOMY, Ha HABUKe Koje ce

npasedno mepe ¢ eprunama! (Munuhesuh, 1879)

VY 0BOM 4YacoIuCy MOKYIIAIH Cy YHTAIAYKOj MyOnuiy (OMiio MyIIKa WIH
JKEHCKA) J1a MPUOJHKe U Ne(PHHMIITY y CTBApH I10jaM BacIIUTamkba, a Ce He OCTaHE
caMo Ha CaBeTOJaBHUM TeKCTOBMMa Beh 1a ce mpommpyu 1 Ha 00pa3oBHE TEKCTO-
Be. [la tako 1885. ronune y tekcty Cpnkura eacnumasma u 6achumarse Cpncko,
on A. Xayuha, mocraBsba ce TeMeJb Tako IITO CE MPBO MOPAjy 3HATH Havesa
BacIHTamka U LITa je TO BACIHUTAabE, a TEK OH/Ia BACIIUTABaTH CBOjy jeiy. [lonasu
ce oj] Tora jja 6u Majke Cprikuie MHOTO 00Jbe BacIUTalle JCIY, Kaja Ou u caMe
3HAJIC IITA j& TO BaCIUTAILE.

Bacnumamu 3nauu o6pazoeamu woeexka u mo no we208uM pasiuyumu

daposuma u no we2o8om paziudumom oopeherw)y. Peu sacnumamu 3ua-

Yy Ynpaso yoeexa Mopanno obpazosamu. Bacnumarbem ce obpakhyje

cpye, a obyuasarvem passuja ce ym. (Xayuh, 1885)

4 Yaconuc Jomahuya, opean sicenckoe Opyuimea u ie208ux noopydicura ocHosa je 1879. ro-
JIMHE U M371a3010 je cBe 10 1941. rognne, ca npekunoM TokoM [IpBor cBeTckor para.

5 Yacomuc JKencku céem n3nasuo je ox 1886. mo 1914. ronune. Mznasay je 6una Jo6poTBopHa
3agpyra Cpnkuma HoBocarkuma.

6  Yacomuc JKencku noxpem wznazuo je oxg 1920. no 1938. romune. M3nasau je [pymTBo 3a
npocBeheme JKeHe U 3alTHTY BEeHNX IpaBa
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VY waconucy Jomahuya TEKCTOBH O BaCIUTaby Cy OMIIM CaBETOJABHOT Ka-
pakTepa, a yuTaNadka Mmyonvka je mmana MoryhHocT unTama U npocBehnBama
KPO3 Pa3HOJHUKE TeMe: CIIPEUUTH pl)aBe HABUKE, JICTIC U PYXKHE PEUH, TIOIITOBALE
oflpaciux, TEJIECHO 3ApaBJbe, Acdja 3a0aBa... Benuuane cy ce ocoOnHe TaqyHOCT,
MOHOC, Jby0aB, OyarogapHoCT, cydenihe, poaosbyOUBOCT, a KPUTUKOBAJIE HAIpa-
CHUTOCT, pa3MakeHOCT, hyIJUBOCT, CBUpPENOCT, paBHOAYIIHOCT. [1ITO ce Tnue Ba-
CIIMTHHX CPeJICTaBa Koja ce KOPHCTE, Y YACOIHCY HaJla3uMO 3aHUMJbUB TEKCT Ba-
CRUMAYKA CPecmea — ROCIYUHOCH U Kasna. Pomutelbu, a TOCeOHO MajKe OBUM
TEKCTOM ce mozicenajy Jia cBOjy Jelly yue MOCIYIIHOCTH 07 MATTHX HOT'Y, a TaKO Ce
cTBapa u nobap kapakrep. [locaywnocm je ocHognu kamen y eachumarsy. Majka
Ou Tpebana 1a cBoja Hapehema u3iaje cTporo, na TeK KacHUje Ja UxX o0pasiiaxe
n objacHu. Tako ce cnpedaBa pazMaxkeHocT koj aene. [ITo ce Tnie Ka3Hu npu
HETOCIYITHOCTH MOpa ce, TIPeMa OBOM TEKCTY, BOJUTH pavuyHa O y3pacTy JeTera
Y BETOBOj HapaBH, a Ka3Ha Mopa Outu BoleHna cpueM. To cy Hajuenrhe onomeHa,
npekop u 6aruna. CTpore Ka3He Kao IITO Cy 3aTBapame Jele Wik Ka3Ha mial)y, He
caBeTyjy ce Kao jpobap npumep.

T0e pooumesn Opoicu, Oa je menecha Ka3Ha OCHOB C8AKO2 BACNUMAUKO2

yenexa, my ¢y uz Maahanoe cpya oedjez 0a8HO NPOSHANA C8A NAeMeHU-

ma oceharba, u3 xojux ce paszsujajy epaune. (Jomahurna, 1881)

Kako Tpeba ymern ca ka3Hama, Tako Tpeba ymeTH u ca Harpagama. CBojy
neiy Tpeda OCIyIIKUBATH IIITa BOJIE, Tla UX TUME U HArpaauTH. To Moxe OUTH U
Jierna ped, MoxBalia, Kojiad WM HELITO BUILIE.

Kako 6ucMo HampaBWIIM Tlapalieny ¥ 3ara3uin KOHTpacT u3Mely dacomuca,
caza hy ce oCcBpHYTH Ha 4acornuc JKeHcKu nokpem 1 Kpo3 TEKCTOBE Y lbeMy TpH-
Ka3aTu CIMYHOCTH U Pa3jIMKe y OMHOCY IIPpeMa TeMHU BachuTame naene.’ Pasnuka
KOja MOCTOj! y YaCONMCHUMa U3 TIOTIIYHO JPYTOT BpeMeHa HacTaHKa U JApyraduje
ypehuBauke nonutuke Beh je y npBoM 0pojy JKerckoe nokpema HarnamieHa. 30p-
ka Kacuep y llpoecpamy nawiez pada npaBu pa3ivuKy U3Mely CIMKe )KeHE U beHe
yJI0Te Y TIPOLINIOCTH ¥ HOBOT BpEeMeHa U npobyhene xene. [pywmeo ucmuue éa-
cnumHuy ynoey scene. Kaxo je scena eeh npupooom oopehena oa oyoe sacnumad,
ona mopa dodbumu u nompeony cnpemy. (Ilekosuh, 2015: 189). Mnean HOBE KeHE
CTBapa ce paJuKaTHUjIUM TEKCTOBHMA KOjU KEHY BHJIC KaKO TOHOCHO Kopaya Ka
JEMHAKOCTH W PaBHOMPABHOCTH. Ta ’eHa He IyOM Ha CBOjOj MOPAIHOCTH, Al
Hehe 1o cBaky IIeHy Moparu Ja ce yha, a MaTepuHCTBO HHUjE jEJUHU YKUBOTHU
b keHe. CBakako Ty HOBY XKeHy he poauTh W BacliUTaBaTH JKeHa, Ta joj je
yJI0Ta MajKe ¥ BaCIIUTAuuIIe OIEeT JlaTa Kao IMIaBHa yiora.

C osaxo cxkyuenom u ponckom oywiom, nelhemo mohu nuwma oa nocmue-

Hemo. Mopamo ce cmapamu y npeom pedy 0a CmMEOPUMO HOB8Y JICeH)),

7 OBze MOpaMO HanIACUTH Ja je yaconuc JKeHCKM MOKPeT HacTa0 MHOTO KacHHje U y CaCBHM
JPYTHM OKOJIHOCTHMA y OJIHOCY Ha yaconuc Jlomahwura, rma ¢y caMuM THM U pa3juKe y CXBa-
Tamy BacIUTamka U yJIOTe KCHE W MajKe CACBUM JpyTradHje.
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006y U MOPATHUJY HO WO CMO MU.... M maxo nonako y moxy oeyeuuja,

6eKx06a modicoa, cmeopuhe ce HOBA BACNUMAYUYA YOBEHAHCMEA, U MA

he cmeopumu Hosoe uogexa u Hose 3aKoHe Koju he bome pezynucamu

arcusom wyocku. (VMisanuh, 1921)

Kpo3 tekct bpak unu cnoboona wybas, Hende Usanuh® y vacomucy JKencku
noxpem yBuhaMo pasiiuKy y ujaejamMa Kpo3 pazauuute yacornuce. OBUM TEKCTOM
KPHUTHKY]€ ce I0calalllhe BACIIUTAE I7Ie MajKa PaBH Pa3JIMKy Y BACIUTAY Jie-
BOjYHIIa U IeYaKa, N3 yera KaCHHje TPOH3MIIa3e M HEPAaBHOIPABHOCTH y OpadHIM
ofaHocumMa. [ToHammame MymiKapana 1 keHa y Opaky CBOje KOpPEeHE MpoHalasu y
JICTHEGCTBY, KPO3 MTOPOJIUYHO BACIIUTAKE U CAMOT IIPUMEPA Y OIla U MajKe.

Mamu poou osoje deye, myuixo u scercko. Q0 npeoe dana poherva no-

KAQRA UM UCTY RAICRY U NOJjedHaKo um ce padyje. Ha ucmu nauun ux

Kyna, nosuja, xpauu, Hezyje u ooeaja 0o ussecnoz opoja coouna. A mada

V KONMUKO 8ule Omeapa o4u HA0 HCeHCKUM Oememom U nasu Kyoa uoe,

¢ Kum ce Opydicu, Kakee meHoeHyuje nokaszyje u npema mome oopehyje

npasay 6acnumarsd, Ha0 ROCMYRYUMA MYWKO2 0emema nouutbe 6eoma

pano da 3ameapa ouu. (MBanuh, 1921).

OBuM tekctoM Jlenda MBanuh kpuTHKyje J0IIe BACIUTAKE JCIE, KOje joI y
paHOM JICTHE-CTBY MOKE OTHNH Ha MOrpeliny crpany. [1a ce TakBUM BacuTameM
MYIIIKO]j JIU OJ1 MaJeHa ToKasyje Jia ¢y MyIIKapiuMa MHOTEe CTBApU JOMyIITe-
He, IIITO JXKeHaMa He JIoJuKyje. OBaKBUM BAaCITUTAKEM CTBAPA]Y CE TPAJAUIHOHAT-
HU MYIIKapIH U xeHe pooume. CTBapame HoBe IpolyleHe jxeHe Mopa MmoueTH
IIpOMEHaMa y BaCIIUTaby U )KEHCKE U MYIIIKE JICIe.

Komnuko je oBaj yacomuc Apyrayvju ¥ CaBpEMEHHUJH Y OJHOCY Ha 4acoIlH-
ce ¢ kpaja 19. Beka mokasyje HaM U TEKCT yuurtesbuie Anhennje Munnhesuh,
KOja YII03Haje YUTaTeshe U YBOAM X Y MOJIEpHH]je OOJMKE BaCIIUTamha KPO3 YMHH,
CTHYKHU U CCTETUUKU ONTHMHU3aM.

Hac uumamesnke Kenckoe noxpema najeuute modxce oa unmepecyje

emuuKy onmumuzam, me hiemo ce 080e 3a0paicamu Ha HeMy, OOHOCHO

Ha emuukom sachumarey oemema. (Munuhesuh, 1920).

OBaj HOBH THIT BaCIIUTama CBOJAW CE HA YTHUIA] U pa3BUjambe ETETOBUX
ocehama u Bosbe. Kao cpencTBa oBakBOr HauMHA BACIUTAA MPEATIAKE TOMIP-
KaBame, 0J00paBame U MoxXBaye. 3a Ka3Hy MOTY Ce KOPUCTUTH MPETHA U YKOP
JeTeTa.

Hoea neoazocuxa, 3a ycneuwno xapmonujcrko gopmuparse deuje auyHocmu,

nonagice genuke Haoe u Ha Hayun onxoherba ca dememom. Ogoe ce Hapouu-

mo uma Ha ymy passujaree oceharba yacmu, nogeperoa u oceharba cnobooe.

(Mummhesuh, 1920).

8  Hencda Meannh (1881-972), cpricka no6poTBOpKa 1 jeaHa o ocHuBauwna Koma cprickux ce-
cTapa, y OBOM Clly4ajy ayTopka MHOTHX TEKCTOBA 32 YaCOIHCE.



Religija i Tolerancija, Vol. XXIV, Ne 45, januar - jun 2026. 167

Hoge meTozne BacimTama CTBapajy HOPOIUIHY arMocdepy Koja Heryje cio0o-
Iy, PABHOIIPABHOCT U jeZiHaKoCT. He moceske ce 3a TelneCHUM KaKmhaBameM. A TakBa
arMocdepa 1 TAKBO BACITHTAE CTBapa U 00JbE YCIIOBE 32 KECHY M JKCHCKA TpaBa.

[Mopen mopoauuHOr BacmuTama JEle y OBOM €CEjy JKEIHM Ja CIOMEHEM
U 1oce0He BPCTE BacluTama KOje HACTa]y Y ofpe)eHuM OKOJIHOCTHUMA, a TO Cy
PEIUTHO3HO BaCIUTAKE U BACIIUTAKE Yy AyXy HauumoHanusma. Ha mammMm mpo-
cTopuMa, y mepuony kpajeM 19. u mouetkom 20. Beka, Mopama ce TPUCETUTH U
OBaKBHX MOJICIIa BACIIHTAbA.

IHoceOHn Moxesin BacCIUTaWk-a HA HAIMM IIPOCTOpUMAa Kpajem 19.
" o4eTKoM 2(. Bexka — peJIMTH03HO BACITUTA€ U BACTIUTAIE Y TyXY
HALMOHAJTU3MA

Penurnosno BacuTame Ha HAITUM TPOCTOpruMa Kpajem 19. u moderkom 20.
Beka OWIIo je MyOOKO YKOPEHEeHO y Tpamuluju u Kyntypu. [lopoawma je Omma
OCHOBHHM NPEHOCHUJIAI] BEPCKUX BPEAHOCTH M MOpaiHux HopMu. [lopoandne Tpa-
JWIFje Cy UMajie HEHTPAIHY YIOTY y JeYljeM HBOTY M O]l AETUICTBA CY Jena
yueHa OCHOBHUM PEJIMTHjCKUM oOM4ajuMa. Baciurame y TakBoM JIyXy je Ouiio
MPUMAPHO BACIUTAE U JICIU Cy KPO3 PEIUrHjy Ouiie yKOpEHhEeHE CBE MOpallHEe
BPEIHOCTH Koje he MM OWTH 0J] KOPUCTH YUTABOT JKUBOTA.

VY tekcty Penueuo3no u MopanHo 8acnumarse JHCeHcKurbd, y daconucy JKen-
CKU cgem, MOYKEMO BHJICTH KaKo Ce y jeIHOM JKeHCKOM Yacomucy kpajem 19. Bexa
MpHKasyje omMcyje Kpo3 caBeTe OBaKaB HAYMH BacluTama. YnTaTresbKe OBOI Ya-
comuca npocsehyjy ce y JyXy peluruje Koja uMa BEJIMKH YTHIAj HA BACIIUTAE
nere. Jlere ce Mopa, mpemMa OBOM TEKCTY, BAaCIUTATH IpeMa MOPaHUM U Bep-
CKMM HadellnMma, a 0al oBaj TEKCT caM u3adpaja jep rOBOpH O TOME KakKo TIaBHA
yJI0Ta 32 BACMUTAKE Y XPUITNAaHCKOM JTyXy MPHIAaa MajIiu.

060 je yzeuuienu nosue mamepe, u my ce 02neoa npasa 8aANCHOCH U

epeonocm moea nozusa. Camo mamepe Mo2y joul He3peiom dememy,

Jympom Kao ea uz nocmesvbe OUdHCY, 6e4epom Kao 2d y by HOLAdiCY, Kaod ea

Xpawe, unu my Kojy opyey padocm u y2oonocm uume, ocehare na boea

Oya nebeckoza y cpyy my noocmahu u brazooaprowhy u bybasmsy npe-

ma wemy ucnynumu. (C. X, 1922).

OBHUM TEKCTOM je TpHKa3aHa U TECHa MOBE3aHOCT MOPAIHOI BaclUTamba
U penuruje, koje ce MehycoOHO nomymyjy, Ia 4ak MOHEKaJ M W3jeHavYaBajy.
OcHOBHa MoOpaJiHa Havesa MpoHaiase ce y OO0KHjUM 3allOBECTHMAa U CMaTpajy
ce TMpaBUM BaCIIUTHUM npuMepuMa. [Iperodaa ce Jia je peiurijcko i MOpalHO
BacIUTame BeoMa IMOTPeOHO, a HajBHUIIE 32 00pazoBame KeHCKe nere. Bacrmra-
e JIeBOjunIia Tpebano Ou 1a moapasyMeBa BPEIHOCTH Kao IITO Cy MOKOPHOCT,
HUCTHHUTOCT, JOCTOjaHCTBO, IIPaB.y, 1€BOjauKy HEBUHOCT U YMEPEHOCT.
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U1 mocne oBOT TeKCTa, Kao U IOCIIe HEKHUX IPETXO0THO ONMCAHNX TEKCTOBA, J10-
JIA3UMO JT0 3aKJbyUKa J1a j€ IIOCTOjalia pa3iivKa y BacIUTamby JEBOjUHIIA U ledaKa 1
Ja ce IpaBH OTpOMHa HejeqHakocT n3Mely nonosa. TpaauiioHann3aM Ha HaIlTUM
[IPOCTOpHMA Taja jOolI YBEK He TyOM Ha CHa3H, Ia C€ M IyTeM BacHHTarba JCLe
KpO3 PEUTHjy KEHCKa Jela yue MOKOPHOCTH, YaK U Y )KEHCKUM YacOIHUCUMA.

Ha nammm npoctopuma y ieprony kpajem 19. u mouetkom 20. Beka Kapak-
TEPUCTHYHA j€ jOIII je/THa ITOoce0Ha BPCTa BACIIUTAMKA, a TO j€ BACTIUTAE y AYXY
HanuoHanHe naeje. Ha moxpydjy rae cy ce cTainHo oqurpaBaid paTOBH IIPHPOIHO
je na pomosryOuBa ocehama MOTHCKYjy CBa Apyra, a Jia ce Jella BacluTaBajy Kao
paTHULM, jyHald, XepOju CBOje HaILHje.

Kana roBopiuMo 0 poosbyOMBOM BacluTamy, OHO CE CBAKaKO OJHOCH W Ha
MYIIKY ¥ Ha )KEHCKY JIeILy, ajli C€ 3a Pa3JIuKy O] PEJIUTHjCKOT BaCIIUTabha Koje je
OKPEHYTO BHIIIE )KEHCKO] JICIIH, OB/JIC IOCHTA CTaBJba Ha MYIIKY Jeiry. Mymikapiu
CYy paTHHUIM U Xepoju y 00pOu 3a oTariOuHy, a keHe cy OomHMuYapke, qoMahuire,
Majke. OHe ¢y Ty Jja mamTe U npeHoce Ha Oyayha nokosiema patHe nodese v Jbyoas
pema JIOMOBUHHM U Ja ce 0aBe XyMaHO-IaTPUOTCKUM pasioM. 10 ucmo cpye Koje
8yue cpnckoea 80jHUKA, 0a uoe Hanpeo y KuuLy 00 Kypuiyma u wpantena, gyye u
CPNCKY JiceHy 0a cae umo modice, OoHece Ha Hapoonu onmap. (Camoympasa, 1913)

S

NG 7N 7]

13 mecama ,,TyroBamie".
; o

Gokoaobu mboju mafko,
ﬁpuﬁa[y ce gomy cloae.
Hehe vhu y apam chemu,
Beh he gohu pody mboue.

Ha 1pody he woaum Guia,
Sa cmacere gyue mﬁajg,r
9 Easake medu zbaaa,

Sa Jyrauke 1pygqu choje.

zpaﬁa]:q ce, ax cbu nucy,
gegaﬁ mu Je #Hepmba uo.
3a pog, Gpahy, omaegduny,
6ﬁﬂl:q kpl je on wpoauo.

Gokoaobu mboju majko,

c@njﬂuqku he w' nosgpal gamu. Cauomrenu cuphy mbojon.

N2

egakjmﬁg e ycoo.mene
9a he mboje cauybamu.

:J]Zzzp neneay rek je mboue,
Heka wmu Je semma aaka,
Omaydunu mu cu gaaa,
Jlem cunoba, nem Jyraka.

qlemlzpu cy gourny gosma,
ol memu Je sa pog nmao.
Jngacm, sealom, ugeaae,

Sa Gpaty je scpmbobao.

My cu Suaa cpehra majka,
Okpyareena geqom clojon.
Ml mecpehay, cag mycuag,

Kahyna:

Cnuxka 1. [lecma u3 waconuca JKencku ceem, 1913. roquna, 6poj yaconuca 11.
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JKena je mmaia cBoje TIpaBO MeCTO y Kyhm, a mM3Ja3ak y jaBHOCT je Omia
OMACHOCT, CBE JI0 OHOT TPEeHa JIOK JIP)KaBH HUCY OWiie MOTpeOHE HeHE JKPTBE.
CBaka Majka CBOjy Jielly BacluTaBa MAaTPUOTCKUM ocehamuMma U Heryje Bpe-
HOCTH Kao LITO Cy: JYHAIUTBO, XpaOpocT, 00POEHOCT, MOITEHE, POJ0JbyOHBOCT,
COJIMJIAPHOCT, TOXKPTBOBAHOCT. Majka je Ta koja palja u BactiuTaBa Xepoje oTail-
OuHe, 1a MaKap M IOHEJNA XXPTBY Ja UX u3ryou y pary. O oBaKkBOj pPTBU MajKe
TOBOpH IMecMa objaBibeHa y dacommcy JKencku ceem 1913. rogune, U3 necama
Tyeosamnke aytopke Munke 3npaBkoBuh, Koja muie mox rnceynonnmom KahyHa.
(3mapaBkoBuh, 1913)

3akbydak

Ecej Ilopmpem oicene — ynoea majke y eacnumarsy oeye Kpo3 npusmy HceH-
CKUX Yaconuca Ha Hawum npocmopuma kpajem 19. u nouemxom 20 eexa. je, Tek
cajJia cXBaraM, caMo 3aIl04eTo MyTOBamke KPo3 OBy TeMy. Pa3nosu 3a To cy mro je
0Ba TeMa BEYHA U YBEK MHTEPECAHTHA, U 3aTO IUTO CYy KEHCKU U (PeMUHUCTUUKH
YacOIKCH U3 TOT MEPUOAa HEMPOLCHUB U3BOP Ca3Hamba.

Ha kpajy oBor eceja ogroBopuhy Ha ceOu nmocraBjbeHa MHUTAmba U3 YBOJA.
VYrora xeHe Kao Majke, y AyXy MaTpHjaxajHOT BacIHUTamba, JaBaia je KeHaMma y
TOM BpeMeHY OApeIHUITy U MecTo. theHo mecTo je y kyhu, a He y jaBHOCTH, ca
MPUMapHOM YJIOTOM IIPBOT BacluTaya Jiere. Ty ylnory >keHH J10AesbYje JPYIITBO,
a KeHa je MprUxBaTa Kao MPUPOAHH ropenak. CaMUM THM LITO jeIUHO KEHA MOXKE
na paba neiy, npUpoOAHO je U Ja UX 4yBa, Heryje u Bacnurasa. Camo mITo je Ta
yJora MOHEKaJI cITyTaBaya »eHe y OopOu 3a cBoja mpaa. JlaHac cy ce MHOre
CTBapH MPOMEHMIIE, y CMUCIYy POIHO oapelheHHX yiora, ma ce M yiora Majke y
BacIUTamY Jele JoHeKIe n3MeHmIa. Komrka je Ta mpoMeHa U J1a JH )KeHe Kee
MIPOMEHY y TOj JIaToj HaM YIIO3H, MUTAkE je 3a Heku Oyayhu ecej.

TokoM nucama eceja 10TakiIa caM ce U TeMe Pa3IMYUTOr BACIIUTaba JKEHCKE
1 MyUIKe Jerie. AKO 071 IETUI-CTBA MPaBUMO PA3IUKy YaK Uy CaMOM BacUTa®Y,
TaKoO MOCTaBJaMO TeMeJhE HEjeIHAKOCTH U HEPaBHOMPABHOCTH TosioBa. OBaKBe
CTBapy W HA4YMH BaCIUTama OATOBAPAO j€ MaTpHjaxalHUM OKBHPHMA, allil HE U
00opOu 3a KeHCKa U JbyAcKa IIpaBa. JKeHa ce ucTuIaina yBek kao romahuia, Majka
U CyIpyra M TO Ce CMarpajo JOBOJFHHM 32 je[HYy CPIICKY jkeHy. TakBa jkeHa je
norpeOHa HalUj|, TOPOAMLIM, BEPCKOj 3ajeanuly. tbene morpede ce He BUIE U HE
qyjy. Tpebaio je MHOTO BpeMeHe Jia ce Ha HalllM [TPOCTOpUMa HEIITO MPOMEHH
U J1a ce ObopOa 3a KEHCKa MpaBa YYMHU jeJMHAM HCIPABHUM IMTyTEM 3a CI000TY.
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RITUALNI PROCES U HRISCANSKOJ
ADVENTISTICKOJ CRKVI: POSMATRANJE
SUBOTNJEG BOGOSLUZENJA®

Sazetak: U ovom radu se analizira ritualni proces u Hris¢anskoj adventistickoj crkvi
u Beogradu kroz posmatranje subotnjeg bogosluzenja, sa ciljem razumevanja simbolike,
strukture i druStvene funkcije religijskog obreda u okviru manjinske verske zajednice.
Koriscéen je metod posmatranja sa ucestvovanjem, kojim su obuhvaceni prostorni, inte-
rakcijski i simbolicki aspekti rituala. Posebna paznja posvecena je ulozi obrazovanja,
muzike i molitve u odrzavanju zajednickog identiteta i kohezije vernika. U Sirem kontek-
stu, razmatra se polozaj adventisticke zajednice u Srbiji i problemi verskog pluralizma
i distance prema manjinskim crkvama. Zakljucuje se da ritualni proces u adventistickoj
crkvi funkcionise kao mehanizam integracije i reafirmacije religijskih vrednosti u seku-
larizovanom drustvu, te kao prostor susreta teoloskih, kulturnih i socijalnih znacenja.

Kljucne reci: ritual, adventizam, religijska zajednica, simbol, verski pluralizam.

RITUAL PROCESS IN THE SEVENTH-DAY
ADVENTIST CHURCH: AN OBSERVATION OF THE
SABBATH WORSHIP SERVICE

Abstract: This study analyzes the ritual process in the Seventh-day Adventist Church
in Belgrade through the observation of the Sabbath worship service, aiming to under-
stand the symbolism, structure, and social function of religious rituals within a minori-
ty religious community. The participant observation method was employed, covering the
spatial, interactional, and symbolic aspects of the ritual. Special attention was given to
the role of education, music, and prayer in maintaining communal identity and cohesion
among believers. In a broader context, the study examines the position of the Adventist
community in Serbia and the challenges of religious pluralism and distance toward mi-
nority churches. The findings suggest that the ritual process in the Adventist Church func-
tions as a mechanism for the integration and reaffirmation of religious values in a secular-
ized society, as well as a space where theological, cultural, and social meanings intersect.

Key words: ritual, Adventism, religious community, symbol, religious pluralism
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Uvod

Znacaj koji religija ima u socioloskom proucavanju drustva je neosporan.
Religija je duboko ukorenjenja u kulturi i svakodnevnim praksama ljudi. Stoga,
posmatranje ritualnog procesa predstavlja krucijalni aparat za spoznaj drustvene
strukture i kohezije. U ovom radu se razmatra raznovrsna simbolika koju ima
odredeni religijski ritual. Daje se uvid u smisao i simboliku ritualnog procesa
jedne verske zajednice, u ovom slucaju adventisticke verske zajednice jednog
milionskog grada, kako bi se prikazao nacin na koji verovanja i vrednosti postaju
opipljive, satkane u svakodnevici.

Tema ovog rada je razmatranje ritualnog procesa adventisticke religijske
zajednice, sa fokusom na simbole, obrede i religijsku praksu karakteristi¢nu za
tu versku zajednicu. Socioloska relevantnost ove teme ogleda se u ispitivanju
manjinskih verskih zajednica, njihovog polozaja u drustvu i njihovog odnosa sa
ve¢inskom verskom zajednicom. Istorijski gledano, kada govorimo o adventi-
stickoj hris¢anskoj zajednici, nju karakteriSe specifican razvoj i duga tradicija na
podrucju Balkana. Pomenuta verska zajednica prisutna je na podruc¢ju Srbije jos
od pocetka dvadesetog veka, a zvanicni status dobija tek 2007. godine. (Kuburi¢,
2010:145). S obzirom na to da je jedna od njenih osobenosti narativ koji je prozet
primerima iz svakodnevice, kao i bliskosti ¢lanova zajednice - kako pastora sa
vernicima tako i samih vernika, uvidamo da je posmatranje ritualnog procesa ove
zajednice od izuzetnog znacaja za utvrdivanje njenih karakteristika.

Prema tome, cilj ovog rada je povezivanje adventisticke teologije sa posma-
tranim ritualom, ali i pruzanje dubljih uvida u $iri drustveni kontekst u kome se
adventisticka zajednica u Srbiji nalazi. Centralno mesto ovog rada zauzece zapisi
i tumacenja posmatranog subotnjeg bogosluzenja, usled ¢ega ¢e autori pokusati
da Sto detaljnije predstave na koji nacin se ovaj ritualni proces odvija u okviru
adventisticke zajednice. Na kraju rada izne¢emo dodatne predloge koji se ticu
istrazivanja i proucavanja Hris¢anske adventisticke crkve.

Nastanak i razvoj Hris¢anske adventisticke crkve

Sociolog Piter Berger (Peter Berger) istice da je dana$nji svet veoma reli-
giozan, kao $to je oduvek i bio, u nekim podrué¢jima i vise nego ranije. Ideja da
modernizacija dovodi do opadanja religioznosti - u drustvu i u samoj svesti poje-
dinca je pogresna. Da zaista zivimo u sekularizovanom svetu, u svetu u kojem je
minimalan uticaj religije i religijskih institucija na drustvo, religijske institucije
bi opstale u onoj meri u kojoj su uspele da se prilagode sekularizaciji. Medutim,
¢injenica je da ne samo da su religijske institucije opstale ve¢ i da je doslo do
njihovog procvata, jer su uspele da se prilagode zahtevima sekularizovanog sveta
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(Berger, 2008: 12—14). To znaci da su religijske institucije formirale razlicite stra-
tegije (o¢igledno veoma uspesne) pristupa modernizaciji putem religijske dogme.
Strategije prilagodavanja omogucile su i Sirenje denominacija u svetu, koje su
odgovarale na potrebu coveka u (post)moderni. Jedna od njih je i protestantska
frakcija, advenstisticka hri§¢anska crkva, koja je religijski narativ prilagodila mo-
dernom ruhu. S obzirom na razvoj pomenutih strategija, ne ¢udi ni porast deno-
minacija u svetu, a samim tim i protestantskih denominacija.

Razumevanje adventisticke crkve u savremenom srpskom drustvu zahteva
sagledavanje istorijskih korena §ire protestantske reformacije. Kako bi se razu-
mela unutrasnja dinamika u okviru adventisticke crkve, njeni rituali i samu ad-
ventisticku praksu, potrebno je osvrnuti se na reformske pokrete 16. veka, jer
oni predstavljaju temelj adventistickog pokreta u svetu. Po¢e¢emo sa brojnim
¢iniocima koji dovode do nastanka protestantske reformacije, a to su ,,humani-
sticko ozivljavanje klasi¢ne nauke i filozofije, radanje novih teoloskih i mistickih
pokreta, budenje etnickih i nacionalnih osec¢anja unutar same imperije” (Vuko-
manovi¢, 2004: 27). Pored toga, autor navodi i druge, opstije ¢inioce koji se ticu
feudalnog sistema, u kome mali gradovi postaju novi urbani centri, aristokratija
zahteva sve vise, a seljaci ostaju u svojim podredenim polozajima. Reformacija
u 16. veku vezuje se za licnost Martina Lutera i njegove pristalice koji predlazu
promenu doktrine hri§¢anske crkve i to vrlo simboli¢no, ka¢enjem devedeset i pet
teza na vrata katedrale u Vitenbergu. Pored Martina Lutera, ne mozemo govoriti
o protestanskoj reformi ukoliko se ne osvrnemo na rad, Zana Kalvina, koji uspo-
stavlja mnogo rigorozniji sistem i biva upaméen po istom. Na kraju, protestant-
ska reforma izrodila je, pored luterizma i kalvinizma, mnoge druge ogranke, kao
Sto su anglikanci, baptisti, kvekeri, ali i adventisti (Vukomanovi¢, 2004). Dakle,
reformacijski procesi iz 16. veka otvorili su put daljem razvoju i diverzifikaciji
protestantskog hriS¢anstva. U tom Sirem protestantskom okviru, tokom 19. veka
nastaje i HriS¢anska adventisticka crkva koja danas predstavlja globalnu versku
zajednicu sa jasnom institucionalnom strukturom.

Hriscanska adventisticka crkva se upisuje u Registar crkava i verskih zajed-
nica sa sediStem u Sjedinjenim Ameri¢kim Drzavama i osnovana je 1836. godine.
Prema podacima iz 2010. godine broji 16 641 357 vernika i 69 052 crkve. Prema
podacima preuzetim sa zvanicnog sajta Adventisticke crkve iz 2024. godine, broj
vernika iznosi 23 684 237, a broj crkava 103 869 (HriS¢anska adventisticka cr-
kva)*. Adventisti predstavljaju deo hris¢anske zajednice koji veruje u drugi Isusov
dolazak, a jedna od glavnih karakteristika je svetkovanje subote u okviru Cetvrte
zapovesti Dekaloga. Nastaje iz advetnog pokreta u 19. veku na ¢elu sa Vilijamom
Milerom koji je propovedao drugi Isusov dolazak 1844. godine. Ovaj dogadaj u

4 Podaci o broju vernika preuzeti su sa zvani¢nog sajta Hris¢anske adventisticke crkve (https://
www.adventistarchives.org/).
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okviru razvoja adventisticke crkve poznat je kao ,,veliko razoCaranje” zbog Isu-
sovog nedolaska, sto za posledicu ima veliko osipanje Milerovih pristalica.

Znacajna li¢nost koju bi trebalo pomenuti kada se govori o osnivanju adve-
tisticke crkve nakon Milera je Elen Vajt. Elen Vajt Isusov nedolazak tumaci kao
ulazak Isusa u nebesko svetiliSte i na osnovu ovog ucenja, Vajt usmerava dalji
razvitak adventisticke crkve.

Karakteristike adventistickog ucenja i verovanja

Adventisticko ucenje i verovanje ima nekoliko znacajnih karakteristika. Pre
svega, adventisti veruju u Sveto pismo kao u Bozju re¢, koja ¢e pomoci ljudima
u spasenju i u to da ljudi sami mogu izabrati da li ¢e verovati u Hrista ili ne ($to
ukazuje na to da adventisti ne veruju u predestinaciju nalik na neke frakcije u
okviru protestantske crkve). Oni veruju u Dekalog, odnosno u Deset Bozjih za-
povesti kao vodilju svih naroda, da je sedmi dan (subota), namenjena svima i da
je Bog stvorio svet za Sest dana i usao u poc¢inak sedmog. Zbog toga svetkovanje
pocinje u petak uveCe po zalasku sunca, a zavr$ava se u subotu nakon zalaska
sunca. lako prihvataju Bibliju kao ne samo osnovni, ve¢ i jedini izvor sopstvenog
ucenja, njena tumacenja nisu nepromenljiva. Ukoliko Generalna konferencija na
svojim zasedanjima dode do dubljeg razumevanja Biblijskih tekstova, moze doc¢i
do revizije ucenja (Kuburi¢, 2010).

Centralna tema adventisticke crkve je Drugi Hristov dolazak. Ovaj dogadaj
ti¢e se nauke o poslednjim dogadajima, odnosno adventistickim verovanjima ve-
zanim za buduénost sveta. Drugi Isusov dolazak bi¢e vidljiv svima, usled ¢ega
¢e mrtvi 1 Zivi pravednici oti¢i na Nebo. Nepravednici koji budu bili zivi u toku
Isusovog dolaska umrece, a nepravedni mrtvi ¢e tu i ostati do Drugog vaskrsenja.
Nakog toga sledi Milenijum, koji oznacava hiljadu godina Hristovog carevanja
na Nebu sa spasenima. Nakon hiljadu godina, andeli, Hristos i Sveti grad silaze
na Zemlju koju vaskrsli nepravednici opkoljavaju sa Sotonom. Medutim, Bog
ih unistava i svet ostaje osloboden od grehova. Tada nastaje Nova Zemlja, ve¢ni
dom u zajednistvu sa Bogom. Jo$ jedna od znacajnih karakteristika adventista
je verovanje da sve $to poseduju pripada Bogu, zbog toga je davanje desetka i
darova jedan od znacajnih elemenata adventisticke sluzbe. Za adventiste postoji
jedan Bog (Otac, Sin i Sveti duh) ovaplocen u Isusu Hristu koji podnosi Zrtvu na
krstu u ime ¢ovekovih grehova i koji ¢e ponovo do¢i medu ljude. Zbog toga je i
izuzetno bitan nacin zivota, s obzirom na to da adventisti veruju da je svaki po-
jedinac Hram u kojem se nalazi Sveti Duh. U okviru njihovog verovanja spada i
uzdrzavanje od razlicite vrste poroka, alkohola, duvanskih proizvoda i narkotika,
od ,,neciste” hrane, ali i pravilne zdravstvene navike. Posto je um mesto gde se
nalazi Sveti Duh, potrebno je oCuvati zdrav um u zdravom telu, te statistike poka-
zuju da se adventisti manje razboljevaju u odnosu na ostatak populacije (Walton
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prema Kuburi¢, 2010: 151). Kada je u pitanju nacin zivota, brak kod adventista
predstavlja dozivotnu zajednicu muskarca i Zene, pri ¢emu je vazno da partneri
budu iste vere. Ranije, sklapanje brakova izmedu pripadnika razlicite vere u okvi-
ru adventisticke crkve nije bilo dozvoljeno. Medutim, danas sklapanje brakova
izmedu dva pripadnika iste verske zajednice, kao Sto je i napomenuto, ostaje na
nivou preporuke. Svaki vid rastave u braku je zabranjen (osim ukoliko u pitanju
nije preljuba), svaka veza i seksualna veza izvan braka je greh, kao i homoseksu-
alnost (Kuburi¢, 2010).

Adventisticka verska zajednica u Srbiji

Adventisti¢ka crkva se u registar verskih zajednica u Srbiji upisuje 2007. go-
dine, a verska zajednica osnovana je 1903. Podaci iz 2010. pokazuju 7000 verni-
ka i 175 crkava (Kuburi¢, 2010)°. Prvi misionari advetisticke crkve pojavljuju se
1890. godine na teritoriji Vojvodine. U to vreme osnovano je Drustvo koje je bilo
zaduzeno za prevodenje adventisticke literature, ali i Sirenje adventisticke prakse.
Ukoliko neko Zeli da postane ¢lan crkve, mora biti podvrgnut obredu biblijskog
krstenja, a ono se vr$i uronjavanjem u vodu. Prvo krstenje obavljeno je takode u
Vojvodini, a prve crkve nastaju u Kumanu i Titelu. Adventisticka crkva u Beo-
gradu organizovana je 1925. godine, a reorganizovana 1992. godine pod imenom
,Jugoistocna evropska unija” (njoj pripadaju Srbija, Bosna i Hercegovina, Crna
Gora i Makedonija) (Kuburi¢, 2017).

Hriscanska adventisticka crkva u Srbiji deluje kao registrovana verska za-
jednica u skladu sa Zakonom o crkvama i verskim zajednicama® (,,S1. glasnik
RS”, br 36/2006). Putem ovog zakona utvrduje se da su crkve i verske zajednice
nezavisne od drzave i jednake pred zakonom. Pored toga, putem ovog zakona se
verskim zajednicama garantuje verska sloboda (¢lan 6). Kao institucionalni akter,
koji takode ima i svojstvo pravnog lica (¢lan 9), adventisticka crkva poseduje
jasno definisanu unutrasnju organizaciju i samostalno ureduje bogosluzenje, ver-
ski zivot i obrazovne aktivnosti. Takode, adventisticka crkva, prema pomenutom
zakonu, ostvaruje saradnju sa drzavom u okvirima unapredenja verske slobode i
opsteg dobra (¢lan 28).

U okviru institucionalnog sistema adventisticka crkva ne deluje samo kroz
bogosluzbene aktivnosti, ve¢ i kroz niz povezanih ustanova i organizacija koje
doprinose njenom religijskom, obrazovnom i kulturnom radu. Medu njima se
izdvajaju ustanove poput knjizare Preporod, ¢asopisi (poput Glasnika) i dopisna
biblijska skola, kao i ADRA (adventisticki dobrotvorni rad) na teritoriji Balkana

5 Do novijih podataka o broju vernika i crkava, istrazivaci u trenutku pisanja rada nisu uspeli da dodu.
6  Preuzeto iz Zakona o crkvama i verskim zajednicama (2006) (https://www.paragraf.rs/propi-
si/zakon o _crkvama i verskim zajednicama.html).
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(Kuburi¢ 2010). ,,ADRA Srbije radi sa ljudima pogodenih siromastvom i nevo-
ljom kako bi se pokrenule pravedne i pozitivne promene kroz osnazujuca par-
tnerstva i odgovorno delovanje®, (Mitrovi¢, 2014:241). Adventisticka humani-
tarna organizacija u Srbiji usredsredila se na nekoliko oblasti delovanja: rodno
zasnovano nasilje, ukljucivanje ranjivih grupa u drustvo i pomo¢ pri prirodnim
katastrofama (Mitrovi¢, 2014: 242-245).

Adventisticka crkva poznata je po obrazovanju i velikom broju univerziteta,
fakulteta i Skola u svetu. Filozofija o obrazovanju uglavnom je prac¢ena idejama
i delima ranije pomenute Elen Vajt. Razlog je pre svega filozofija da ucenici na
svim nivoima $kolovanja treba da budu obrazovani u okviru sopstvenog religij-
skog obrazovanja (1870. godine razvijaju sopstveni Skolski sistem). Adventisti
govore o celozivotnom ucenju, ali ne samo u kontekstu obrazovanih radnika ili
propovednika, veé celokupnoj zajednici. Citava zajednica bi trebalo da uéestvuje
u programu proucavanja lekcija koji se primenjuje u celom svetu i to kroz Su-
botne Skole i male grupe u crkvama. Tako, tokom prvog dela subotnjeg sluzenja,
vernici ucestvuju u diskusiji u grupama o teoloskim temama koje su unapred
odredene i1 ku¢no proucavane. Dakle, teoloska edukacija nije ograni¢ena samo
na fakultete, ve¢ se $iri na ¢itavu zajednicu i postaje svakodnevica pripadnika
adventisticke crkve (Kuburi¢, 2017).

Obrazovanje propovednika u Srbiji po¢inje u Beogradu 1931. godine. Na-
kon brojnih premestanja (na primer u Zagreb), ponovo se odvija u Beogradu od
1992. godine. Danas je Teoloski fakultet u Beogradu akreditovan od strane Ad-
ventisticke akreditacione komisije (Adventist Accrediting Association), odnosno
medunarodnog sistema vrednovanja unutar adventistickog pokreta. Studenti na
fakultetu obavljaju praksu u lokalnim crkvama, a nakon $to postanu diplomirani
teolozi rasporeduju se kao propovednici. U Beogradu, delovanje misionarskih
verskih pokreta kao $to je i adventisticka crkva, obelezeno je misijom da se Hri-
stovo jevandelje Siri svima. Propovednici, to jest oni koji su obrazovani kroz
teolosko skolovanje, sluze kao edukatori vernika i to na kraju postaje motivacija
za osnivanje Teoloskog fakulteta u Beogradu (Kuburi¢, 2017).

U Srbiji Hris¢anska adventisti¢ka crkva, uz Subotnu Skolu i dodatne obrazov-
ne aktivnosti pri crkvi, osnovala je gimnaziju kao i Teoloski fakultet. Skolovanje
ima za cilj da osposobi vernika u spoznaji Hrista, kroz razumevanje hris¢anske
doktrine koje je steceno izucavanjem Svetog pisma, ali i za sluzbu zajednici koja
podrazumeva humanitarni i misionarski rad (Jankovi¢, 2025: 103—104). Subotna
Skola se odvija u okviru bogosluzenja i vernici je smatraju najznacajnijim delom
sluzbe. Pastva se deli u vidu malobrojnih grupa, u okviru kojih se medusobno
diskutuje o unapred odredenoj temi za proucavanje tokom tromesecnog perioda,
o kojoj je svako od njih tokom nedelje ¢itao i promisljao. Svi vernici podsticu
se da aktivno ucestvuju u diskusiji, tumaceci tekst i iskazujuéi svoje stavove i
zakljucke o temi koja se obraduje (Jankovi¢, 2025: 106).
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PoloZaj adventisticke verske zajednice i verska distanca u Srbiji

Verska trpeljivost se pojavila jo§ u 11. veku, kao potreba za dopustanjem
ispovedanja druge vere strancima na teritoriji odredene drzave radi odrzavanja
prvenstveno politickih i ekonomskih veza, kada je Karlo Veliki izdejstvovao za-
Stitu hodocasnicima koji su isli u Palestinu. U doba reformacije, verska sloboda
se prosiruje, da bi se naposletku u manjoj ili ve¢oj meri obezbedila zastita verskih
manjina (Lanares, 1997; navedeno prema Kuburi¢, 2001: 139). Medutim, kada
se posmatraju odnosi izmedu razlicitih religijskih grupa mogu se uo€iti razliciti
odnosi netrpeljivosti. Ova netolerancija se javlja zbog predrasuda koje se poje-
dincima ili grupama pripisuju. U druStvima u kojima postoji mnostvo razlicitih
religija, ali oskudno religijsko obrazovanje, verski i kulturni pluralizam deluje
razlic¢ito (Kuburi¢, 2001: 140-144). U tom kontekstu moguce je i sagledati po-
lozaj adventisticke verske zajednice, jer je upravo Srbija zemlja u kojoj verski
pluralizam i dalje deluje razlic¢ito. Hris¢anska adventisticka zajednica u Srbiji,
kao manjisnka verska grupa, trpi posledice razliCitih stereotipa vezanih za male
verske zajednice, te je Cesto sklona iskrivljenoj predstavi njenog bivstvovanja u
drustvu. Samim tim, put ka istinskom razumevanju i toleranciji ove verske ma-
njinske zajednice je veoma sloZen, §to oslikava i studija autora Milosavljevica.

U okviru istrazivanja Radivoja Milosavljevi¢a nailazimo na karakteristike
adventista u Srbiji i na Balkanu nakon 90-ih godina, kao i na odnose netolerancije
izmedu dominantnih i manjinskih verskih zajednica. Dakle, kada govorimo o de-
mografskim karakteristikama vernika u vreme pisanja studije, navodi se da veliki
deo vernika Cine stariji, dok je manja prisutnost mladih vernika. Kao razlozi za
to izdvajaju se Cesta emigracija mladih u druge drzave, sekularizacija ali i ¢inje-
nica da je adventisticka verska zajednica znatno manja od dominantne verske
zajednice u Srbiji, a veéinska populacija pravoslavne veroispovesti. Pored toga,
postoji mala prepoznatljivost adventista u drustvu. Adventisti u Srbiji se percipi-
raju kao jako mala verska zajednica, Cesto i kao sekta, te ih ve¢insko pravoslavno
stanovni$tvo posmatra sa odredene distance, nekada Cak i sa dozom nepoverenja
(Milosavljevi¢, 2001).

U srpskom drustvu postoji mala informisanost o samoj adventisti¢koj crkvi,
ko su adventisti i u $ta ova verska zajednica veruje, Sto ostavlja Sirok prostor za
rast stereotipa i netrpeljivosti. lako su adventisti u Srbiji prisutni ¢ak i vise od
jednog veka, a pogotovo u Vojvodini, Beogradu, Nisu i slicno, ponekad se sma-
traju stranom crkvom. S obzirom na to da se srpski nacionalni i1 kulturni identitet
vezuje za pravoslavlje, adventisticka crkva u Srbiji se suocava sa brojnim bari-
jerama. Medutim, teolog Radivoje Milosavljevi¢ navodi da se kroz adekvatno
planiranje novih programa ovakvi stavovi mogu promeniti, te predlaze brojna
reSenja, poput vece integracije mladih kroz razlicite aktivnosti, misionarski rad i
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razvoj humanitarnih i obrazovnih projekata Sto bi poboljsalo ugled adventisticke
crkve (Milosavljevi¢, 2001).

Najveci talas netrpeljivosti izmedu Srpske pravoslavne crkve i adventista
nastupa tokom raspada Jugoslavije, ali i tokom NATO bombardovanja 1999. go-
dine. Srpska pravoslavna crkva se poistovecuje sa srpskim identitetom, te ad-
ventisti mogu delovati kao pretnja jer privlace i etnicke Srbe. Adventisti su ¢ak
videni kao ameri¢ka crkva koja Gesto moze zastupati ameri¢ke interese. Sto se
ti¢e netrpeljivosti, danas postoji manja tenzija u Vojvodini zbog multietnicke sre-
dine, $to Vojvodinu €ini otvorenijom po pitanju religijskog pluralizma. Odnosi
sa drzavom su uglavnom korektni, ali Srpska pravoslavna crkva i dalje gaji dozu
netrpeljivosti prema adventistima, ¢esto ih izjednacavajuéi sa sektom, §to svedoci
o problemima pravoslavlja u Srbiji sa religijskim pluralizmom (Hofmeisterova,
2018). Na kraju, moze se zakljuciti da sam polozaj adventisticke verske zajednice
u Srbiji odrazava $iru sliku odnosa izmedu vecinskih i manjinskih religijskih gru-
pa. Percepcija adventista u srpskom drustvu povezana je sa nacionalnim identite-
tom, s obzirom na to da pravoslavna vera ima veliku ulogu u oblikovanju srpskog
nacionalnog identiteta. Prema tome, percepcija adventista u srpskom drustvu
moze biti odredena i samim narativom Srpske pravoslavne crkve. Medutim, kroz
edukaciju i dijalog, ali i kroz humanitarne aktivnosti, moguce je izgraditi i razviti
istinsku versku toleranciju.

Znacaj rituala u religijskim zajednicama

Ritual spada u najkompleksnije oblike simboli¢kog izrazavanja i ukljucuje
reci, pokrete, zvukove, slike, predmete i sama ljudska tela, te sve to zajedno na-
vedeno sazima u osobeno religijsko iskustvo (Vukomanovi¢, 2022: 37). U ritualu
se rada uverenje da su religiozne zamisli verodostojne, a religiozna uputstva is-
pravna. U njemu svet kakav se zivi i svet kakav se zamislja sjedinjuju se i postaju
isti (Gerc, 1971:38). Jedna od njegovih funkcija je 1 potvrdivanje kolektivnog
identiteta i pripadnosti samih ucesnika transformisuéi njihovo individualno sop-
stvo, stoga ritual ne opisuje samo drustveni poredak ve¢ ga aktivno stvara (Vuko-
manovi¢, 2022: 37). Sam ritualni proces otkriva drustvenu strukturu odredenog
kolektiva, gde se potvrduju i stvaraju uverenja Sto dovodi do vece integracije
njegovih ucesnika u (religijsku) zajednicu.

Nacin na koji se definiSe ritual, odreduje se i njegova analiza, te se pri raz-
matranju rituala uzima u obzir i tumaci vremensko, kontekstualno, situaciono,
ljudsko i1 materijalno spakovano u simboli¢ko. Posebno je potrebno obratiti pa-
znju na relaciju izmedu ucesnika rituala, onome $to oni ¢ine, kao i ulogama koje
zauzimaju u ritualnoj aktivnosti. Ritual se proucava tako §to se posmatra i tumaci
konkretan obred. Prilikom posmatranja rituala Vukomanovi¢ napominje da je po-
trebno da istraziva¢ ukljuci sva Cula, kao i da dokumentuje sam ritualni proces u
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skladu sa tehnoloskim moguénostima — audio i1 video materijali (Vukomanovi¢,
2022: 38).

U analizi bogosluzenja u hramu Hri$¢anske adventisticke crkve na Vracaru
u Beogradu, bi¢e dat prikaz sledec¢ih ritualnih elementa: prostor, vreme, Cula,
upotreba jezika i naravno same ritualne aktivnosti.

Metodologija

Posmatranje je prikupljanje podataka o pojavama putem njihovog neposred-
nog ¢ulnog opazanja. Upravo ¢injenica da iskustvene pojave ulaze u neposredni
Culni opazaj istrazivaca, daje posmatranju poseban epistemoloski status. Posma-
tranje prosiruje istrazivacevo iskustvo na osnovu koga stice realistiCan utisak
proucavanog predmeta (Mili¢, 1965: 345). Stoga, sociolog Vladimir Ili¢ postu-
lira da posmatranje daje nau¢nom istrazivanju draz metodi¢nog i istovremeno
poimanja potencijalnih zabluda koje postoje na polju opstih teorijskih orijentacija
(1li¢, 2014: 62).

Osnovna ideja posmatranja, kao nau¢nog metoda, jeste da se istrazuju drus-
tveni procesi u svom prirodnom okruzenju. Kljuéni metodoloski aspekt posma-
tranja tiCe se samog posmatraca i akta posmatranja. Istraziva¢ moze biti u razli-
¢itom polozaju kada koristi metod posmatranja. Polozaj istrazivaca je mahom
stvar izbora, ali i realnih mogucénosti kao i istrazivackog pitanja (Besi¢, 2019:
294-299).

U posmatranju sa ucestvovanjem, gde je istraziva¢ ujedno i ucesnik u ak-
tivnostima zajednice, uloga posmatraca jeste da ne utice, koliko je to moguce,
na drustvenu praksu posmatrane zajednice (Besi¢, 2019: 299). Zbog toga je po-
smatranje sa ucestvovanjem najtezi oblik socioloskog prikupljanja podataka, te
Mili¢ istice da se zbog toga veoma mali broj istrazivaca usudi na ovaj nacin istra-
zivanja, iako ovakvo prikupljanje podataka posmatrane pojave ima nesumnjive
naucne prednosti (Mili¢, 1965: 355).

Zbog svega navedenog polazna pretpostavka izlaska na teren bila je samo
posmatranje religijskog ritualnog procesa, ukoliko je moguée bez ucestvovanja,
Sto se nije desilo. Okolnosti su nalagale da se istrazivaci ukljuce u ritualni proces,
kao 1 u razgovor sa vernicima i sveStenicima.

Opis bogosluZenja

Godine 1933. adventisticka verska zajednica u Beogradu kupila je plac u ta-
dasnjoj ulici Bozidara Adzije (danasnoj Radoslava Gruji¢a, gde se i danas nalazi)
na Vracaru, sa namerom da sagradi sebi stalni hram odnosno stalno mesto okup-
ljanja i aktivnosti. Gradnja je zapoceta 1935. godine, a svoja vrata otvorila je ver-
nicima 13. avgusta 1938. Ubrzo je u istoj zgradi osnovano udruzenje za pomo¢
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siromasnima u gradu. I danas se u sklopu iste zgrade nalazi ADRA — humanitarna
organizacija adventisticke zajednice za pomo¢ najugrozenijima. ’

Arhitektonski gledano, hram je u formi viSespratnice, pravougaonog oblika
sa izdvojenim viSim delom na jednom uglu. U tom delu zgrade se na spoljasnjoj
strani nalazi diskretan krst i natpis ,,HriS¢anska adventisti¢ka crkva‘. Deo zgrade
u kojoj se odrzavaju bogosluzenja, sastoji se od dva sprata, prizemlja i podruma
(gde se nalaze toaleti). Na ulasku u crkvu — u prizemlju, nalazi se fiskulturna sala
i prostorija za deciji boravak. Tu je i mala ,,recepcija® i lice koje je zaduzeno za
prijem vernika. Drugi sprat ¢ine sluzbene prostorije. Po dolasku na tre¢i sprat, od
hodnika se odvajaju velika staklena vrata, koja vode u veliku crkvenu salu. Sala
je podeljena na dva nivoa — prizemlje i galeriju. U ¢elu prizemlja molitvene sale
je govornica — naglasen deo sa lu¢nim prelazom i stubovima koji imaju ukrase, a
iza nje su takode prostorije. U prizemlju crkvene sale, desno do ulaza, nalazi se
mala prostorija glavnog svestenika.

Klupe u prizemlju su rasporedene u tri reda. Kako se na gornjem nivou nalazi
galerija, subjektivna procena istrazivaca je da u crkvenu salu moze da se smesti
oko 1000 vernika. Molitvena prostorija je okrecena u belo, i veoma je svetla,
zahvalju¢i prozorima velikih formata koji se nalaze sa obe strane, u oba nivoa
prostorije. Centralni deo prostorije gde se nalazi govornica je ovalnog oblika.
Sa strane lukova pozicioniraju se tri para velikih zvucnika, dok prostor dodatno
osvetljavaju dva lustera velikih dimenzija — jedan postavljen iznad govornice, a
drugi na sredini crkvene sale. Sala se odlikuje izuzetnom ¢istocom. Cela prosto-
rija je bez mirisa.

Bogosluzenje je svake subote, a vreme pocetka je u devet i trideset izjutra.
Sluzba vremenski traje oko dva sata. Svaki vernik na ulasku u crkvenu salu do-
bija informator o temi sluzbe, govornicima, aktivnostima u toku sedmice i nji-
hovom vremenskom zbivanju, kao i o rasporedima propovedi i propovednika za
naredne dve subote.

U toku sluzbe smenjuju se gosti govornici — teolozi ali i istaknuti vernici,
zajednicko pevanje verskih pesama, kao i pojedina¢ni muzicki nastupi. Svaki deo
sluzbe — govornike, pesme i individualne nastupe umetnika, najavljuje modera-
tor. Drugi sat sluzbe odreden je za diskusiju. Vernici se odvajaju u grupe. Svaku
grupu vodi zaduZeni obuceni vernici koji pokrecu diskusiju medu ¢lanovima za-
jednice. Naposletku glavni govornik izlazi pred vernike za govornicom, i drzi go-
vor do kraja sluzbe. Na kraju sluzbe oni koji zele da individualno porazgovaraju
sa glavnim svestenikom to mogu da u¢ine u pomenutoj prostoriji — vrata na njoj
su uvek otvorena, dok ostali vernici diskutuju medu sobom. U narednom tekstu
bice opisano detaljno na koji nacin se odvija proces subotnjeg bogosluzenja.

7  Istorijat crkve preuzet je sa zvani¢nog sajta HriS¢anske adventisticke crkve u Srbiji (https:/
www.hacbg.org/).
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Tokom subotnjeg bogosluzenja, vernici ulaze u crkvu, a pored medusobnog
pozdravljanja, pozdravljaju ih i pastori. Pastori uglavnom poznaju imena vernika.
Najzastupljeniji starosni kontigent je 45 i viSe godina, ali ima i mladih. Mladi se
obi¢no rasporeduju na klupama ispred i blizu oltara i govornice, dok su stariji
rasporedeni iza njih. U nekoliko slucajeva javlja se dolazak Citave porodice. Ve-
¢ina vernika se medusobno poznaje. Pre pocetka sluzbe svi vernici se smestaju na
klupe 1 medusobno tiho razgovaraju.

Subotnje sluzenje otvara pastor svojim uvodnim govorom, pominjuéi teme
koje ¢e se obradivati na sluzbi toga dana. Nakog govora sledi pesma iz adven-
tisticke pesmarice, koju bi svi vernici trebalo zajedno da izvode uz muzicku prat-
nju. Tokom trajanja pesme se stoji, a nakog toga pastor poziva na molitvu. Ve¢ina
vernika peva. Svaki vernik, ako nema pesmaricu kod sebe, dobija je, kako bi mo-
gao da ucestvuje u kolektivnom pojanju. Mladi vernici koriste mobilne uredaje
na kojima su tekstovi iz pesmarice.

Poziva se na klecanje, ali se navodi da je u redu ukoliko vernik iz nekog razloga
nije u mogucnosti da klekne. Pored toga, pastor vodi govor o zahvaljivanju Bogu,
a nakog govora svi vernici izgovaraju ,,amin” i ustaju. Na govornicu izlazi sledeéi
govornik, koji obraduje odredenu temu. U govoru je spomenuto nekoliko motiva:

1) razocaranje u veru,

2) ljubav koja se ne predstavlja kao osecaj ve¢ kao odluka,

3) istina koja je u poslusnosti, a ne u znanju,

4) molitva i njene funkcije.

Govor ukljucuje postavljanje pitanja vernicima i mnostvo sekularnih prime-
ra koji se povezuju sa covekovom sudbinom. Nakon zavrsetka govora svi vernici
izgovaraju ,,amin”. Usledilo je pozivanje gosc¢e iz Rusije koja ¢e otpevati nared-
nu pesmu. U ovom slucaju vernici sede, aktivno slusaju go$cu, a pastori stoje
pored govornice. Sledeca aktivnost je podela na grupe i interaktivna diskusija o
zadatim pitanjima. Pastori dele vernike u manje grupe pri cemu mladi uglavnom
ostaju sa mladima, a stariji sa starijima. Svaka grupa dobija svog pastora, koji
postavlja pitanja i upuéuje na teme danasnje diskusije. Pitanja koja mozemo iz-
dvojiti iz interaktivne diskusije su:

1) Kako je to Bozija ljubav bezuslovna?

2) Sta za nas simbolise Isus na krstu?

3) Sta je odgovor na Boziju ljubav?

Navedena pitanja su za svaku grupu vernika ista, ali od odgovora vernika
zavisi u kom se smeru diskusija krece i kakva dodatna pitanja ¢e biti postavljena
unutar grupe. Tokom trajanja diskusije, pastor podstic¢e svakog ¢lana grupe da od-
govori na pitanje, uputi sugestiju ili da se jednostavno nadoveze na datu tematiku.
Ukoliko vernik ne Zeli da u datom trenutku govori, ne biva primoran, ali preporu-
Cuje se da uéestvuje u diskusiji. Razgovor se zavriava pitanjem ,,Sta je odgovor
na Boziju ljubav?”, a pastor upucuje na odgovor koji podrazumeva smirenost, jer
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istice da se tako najbolje moze razumeti Bog, a da je Bozija ljubav gorivo pomo-
¢u kog ljudi Zive, to utice na sve i menja ljude, te nijedna osoba ne moze ostati
ravnodusna kada spozna §ta je Bog uradio za nju. Vise puta u toku razgovora se
naglasava da je vazno davati ljubav i to ne samo Bogu, ve¢ i drugima.

Dok traje diskusija, pri samom njenom kraju po¢inje skupljanje darova. lako je
darivanje dobrovoljno, ve¢ina vernika daje dar. On se prikuplja na dva nacina. Prvo
se po zavrSetku razgovora dele crvene platnene futrole u koje se ostavljaju darovi.
Drugi nacin je da dakoni prolaze pored vernika sa drvenim korpama u koje se stav-
lja dar. Nakon razgovora, pastor se moli za sve u grupi u kojoj se nalazi, svi vernici
pognu glavu, a na kraju se izgovara ,,amin”. Na kraju diskusije, pastor istrazivace
poziva na prisustvo Subotnoj Skoli. Pastor navodi da se u Subotnoj $koli proucavaju
na tromese¢nom nivou odredeni Biblijski tekstovi i teme.

Nakon razgovora ponovo sledi pesma, koju svi vernici pevaju, a potom pa-
stor, kao i na pocetku sluzbe, poziva vernike da kleknu. Dok vernici klece, glave
su im pognute i vecina vernika zmuri, samo nekolicina njih drzi oci otvorene.
Na kraju se prinose darovi, izrazava se zahvalnost za darove od strane pastora
i govornika i pastor se moli da darovi odu u prave ruke, posle ¢ega pastor i go-
vornici, zajedno sa vernicima izgovaraju ,,amin”. Sluzba se nastavlja poslednjim
govorom pastora. Pastor govori o tome $ta znaci traziti gospodnje lice. Govor je
uglavnom ispunjen pozivanjem na psalame koji su povezani sa temom o kojoj se
govori. Primeceno je pominjanje velikog broja primera iz svakodnevnog Zivota.
Govori se o svakodnevnim radnjama i problemima. Pastor potom poziva na mo-
litvu, te vernici pognu glavu. Nakon izlaganja i molitve, sledi pesma koju ponovo
svi vernici pevaju. Na kraju, vernici stoje, potom sednu pognute glave Zzmureci
jedan minut. Bogosluzenje se zavrsava.

Deskripcija i tumacenje

Na samom pocetku analiziranja posmatranog opaza se postojanje prostora za
decu i multifunkcionalne sale, $to ukazuje na postojanje obrazovnih institucija u
okviru crkvenog prostora. Ovo zapazanje saglasno je sa teorijskim razmatranjima
o znacaju obrazovanja za adventisticku zajednicu. Potom, svaki vernik na ulazu
dobija informator u kome se nalaze informacije o narednim subotnjim bogoslu-
zenjima (naredne dve subote) Sto pokazuje da su sve obradivane teme na sluzbi
unapred odredene, odnosno da su vernici informisani od strane crkve koje teme
¢e se obradivati pre nego §to dodu na samu sluzbu.

Kada se govori o generacijskoj strukturi, postavljanje mladih ¢lanova napred
moze biti povezano sa brigom ove verske zajednice za obrazovanje mladih u
okviru vere i njihovu ukljucenost. Mladi su blize oltaru, govornici i blize izvoru
muzike, Sto moze biti shvaceno kao pridavanje posebnog znacaja mladima, koji
su u manjini u odnosu na ve¢inu vernika. Stariji vernici se rasporeduju iza mladih,
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te se oni mogu interpretirati kao stabilna pozadina zajednice, koja podrzava mla-
de ¢lanove zajednice u procesu individualnog razvoja kroz adventisticko ucenje,
ali i procesu razvoja kolektivnog identiteta.

Medusobno pozdravljanje i poznavanje ve¢ine vernika od strane pastora go-
vori o integrisanosti u samu zajednicu, o znacaju koji adventisti pridaju licnom
kontaktu unutar zajednice i o tome da vernici verovatno biraju jednu crkvu za
bogosluzenje. Crkva se u ovom slucaju ne posmatra kao institucija, ve¢ kao brat-
sko-sestrinska zajednica u kojoj se razvija kako ljubav prema Bogu, tako i prema
ostalim ¢lanovima verske zajednice.

Opaza se, da je znacaj muzike u adventistickom bogosluzenju veliki, s ob-
zirom na to da nakon svakog govornika nastupa pevanje pesme iz adventisticke
pesmarice. Ovo se moZe posmatrati kao povezivanje vernika medu sobom, de-
ljenje iskustva koje ih integriSe u zajednicu. Veéina vernika praktikuje pevanje,
Sto ukazuje na ritualni znacaj muzike u adventistickom bogosluzenju. Muzika je
u adventistickom kontekstu dozivljava kao sredstvo slavljenja Boga, ali i jacanja
kohezije unutar verske zajednice.

Klecanje tokom same molitve ukazuje na adventistiCku poniznost pred Bo-
gom, medutim, ¢injenica da ¢lanovi nisu obavezani na klecanje nudi uvid u pra-
gmatizam unutar adventisticke zajednice, ali i brigu 0 moguénostima, potrebama
i zdravlju svakog vernika ponaosob. Fleksibilnost u obredima ukazuje na odsu-
stvo rigidne formalnosti. Pored toga, zajednicko kleCanje, zatvorene oc¢i tokom
molitve, pognuta glava ali i izgovaranje reci ,,amin” sugeris$e na postojanje jedne
kolektivne discipline i sinhronizovanosti unutar same zajednice.

Kada se posmtraju nacini na koji se vernici ponasaju u toku samih izlaganja
pastora i drugih govornika, moze se primetiti da vecina vernika aktivno slusa
izlozeno. Zapazena je nekolicina vernika koja bi koristila mobilni telefon, ali
sem ovakvih momenata, ne mogu se navesti drugi momenti ,,nepaznje”. Vernici
su uglavnom usredsredeni na trenutna izlaganja, $to pokazuje na predanost bo-
gosluzenju na ¢emu i sama adventisticka crkva insistira kada je u pitanju subotnje
bogosluzenje.

U toku govora izuzetno je naglaSen znacaj molitve, ali ne samo kao duz-
nosti jednog vernika, ve¢ kao ¢in medusobnog povezivanja izmedu vernika. O
znacaju molitve, drugi govornik istice da je molitva stanje uma. Postulira da ona
ne bi trebalo da bude mehanicka, ve¢ misaona stvar. Ovo razmatranje ¢e biti
objasnjeno kroz primer dat na samom bogosluzenju. Govornik je tokom bogos-
luZenja ukazao na incident sa rudarima u Cileu 2010. godine u kome je 33 rudara
ostalo zarobljeno 700 m pod zemljom. Spasavanje je trajalo 69 dana nakon tog
obrusavanja rudar Hose shvatio je da samo Bog moze da ih spasi. Drugi rudari,
znajuci da je Hose hriS¢anin, zamolili su ga da ih vodi u molitvi. Svih 69 dana su
imali zajednicku molitvu u 12 ¢asova i u 18 Casova popodne. I rudari koji nisu
bili hris¢ani su se pridruzili zajednic¢koj molitvi. Svih 33 je spaseno i putuju po
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svetu svedoceci o snazi molitve. Najvaznija osobina molitve je ta da omogucuje
povezanost sa [susom. Adventisti smatraju da Bog zeli da ljudi zive u duhovnom
svetu sa njim i da se poistovete sa njime u svako doba u koje putuju kroz seku-
larni mracni svet. Na kraju ne preostaje nista sem da se trazi Boga i da se uzda u
njegovu re€. To prema adventistickom verovanju pruza nadu i veru u to da ljudi
nisu osudeni na beskrajno lutanje i ve¢nu smrt.

Kroz dat primer se primecuje ritualni znacaj molitve, pogotovo u situacija-
ma u kojima, prema adventistima, u sekularnom svetu se nailazi na prepreke i
izazove. To ponovo vodi ka osnovama adventisticke teologije, odnosno ka potra-
gom za Bogom i njegovim spasenjem u svakodnevnim situacijama, ali upucuje
i na znac¢aj zajednistva. Molitva medusobno povezuje vernike, ali i one koji nisu
verujuc¢i. Molitve nisu standardizovane vec su reci smiSljene u trenutku, §to na-
vodi na spontanost vernika tokom izgovaranja molitve. Ta spontanost ukazuje na
dozivljavanje molitve kao iskren i licni razgovor sa Bogom, a ne formalnost. S
obzirom na to da adventisticka ideologija insistira na gradenju iskrenog odnosa sa
Bogom, smisljanje molitve na licu mesta moze biti povezano sa preporukom da
se govori ,,iz srca”, a ne iz navike ili rutine. To omogucava vernicima da slobodno
iskazu svoja osecanja, molbu ili zahvalnost Bogu, §to predstavlja li¢nu inicijativu
vernika. Nacin na koji se molitva iskazuje odudara od formalnog, hris¢anskog,
unapred odredenog Citanja molitve, §to ukazuje na neformalnost i slobodu u nje-
nom iskazivanju u skladu je sa adventistickim teologijom. Odnos izmedu Boga
i vernika poima se kao direktan, svaki vernik ima pravo da pristupi Bogu i to ne
kao pasivni ¢lan verske zajednice, ve¢ kao aktivni ucesnik u ovom odnosu, stoga
nije potrebno koristiti bilo kakvu vrstu posrednika izmedu Boga i vernika.

Teme koje su obradivane u toku bogosluzenja jesu karakteristi¢ne u okviru
adventisticke teologije. Pitanje kome je najveci deo sluzbe posvecen je Drugi
Hristov dolazak, u vidu prepoznavanja lica Bozijeg- zasto ¢e ono za nekoga biti
lice radosti, a za drugoga pak lice uzasa? Ovaj eshatoloski moment bogosluzenja
naglasava potrebu za disciplinovanim zivotom u ocekivanju Drugog Hristovog
dolaska i sluzi kao sredstvo odbacivanja sumnji (ukoliko ih ima) u vizuju budu-
¢eg sveta. Ukoliko se postuju data verska nacela, Drugi Hristov dolazak kod ljudi
nece izazivati strah, ve¢ radost usled spasenja, kako izlazu i razmatraju govornici.

Ljubav, koja se izdvaja kao centralna tema vecine diskusija u okviru posma-
tranog bogosluzenja posmatra se kao odluka, koju Covek ne moze sam doneti, ve¢
i aktivno odrzavati, §to ukazuje na podudaranje sa adventistickom teologijom o
ljubavi kao izboru $to ilustruje reCenica prvog govornika: ,,Ja sam doneo odluku
da ljubim Boga i to nije osecaj to je odluka — ljubav je odluka”. Kako navodi prvi
govornik ,,ako ne ljubimo jedni druge bi¢emo neposlu$ni, ovo nije preporuka
Hristova ve¢ zapovest”.

Tema istine koja je u poslusnosti uklapa se u adventisticku tezu da vera ne
ostaje samo na intelektualnom nivou, ve¢ i na praktickom nivou. Vera se ogleda
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1 u nacinu Zivota, te je u ovom kontekstu vazno pomenuti postovanje subotnjeg
bogosluzenja, brigu o zdravlju, uzdrzavanje od poroka, odredene vrste hrane, ali
i drugih vrsta grehova. U tom smislu je istina u poslusnosti, odnosno poslusnost
je u ve¢ opisanom nacinu zivota, jer samo na taj nac¢in mozemo spoznati Boga, a
samim tim i istinu u adventistickoj teologiji. Citirani psalam 145.18 koji se nalazi
na informatoru ,,Gospod je blizu svih koji ga prizivaju, svih, koji ga prizivaju
istini”, takode, ukazuje na znacaj spoznavanja istine unutar verske zajednice i da
puko ucestvovanje u ritualu nije dovoljno za spoznaju. Potrebno je da su vernici
predani ritualu, molitvi i Zivotu u skladu sa adventistickim verovanjima.

U toku govora, prisutnost nadovezivanja na psalame ukazuje na oslanjanje
na Bibliju kao jedini autoritet. Prilikom govora, psalam se Cesto povezuje sa ne-
kom svakodnevnom situacijom. Na ovaj nacin se sekularni svet povezuje sa du-
hovnim, te upucuje da objasnjenja mnogih svakodnevnih situacija ljudi traze u
samoj veri. Insistira se na tome da Bog nije prisutan samo u okviru crkve i tokom
bogosluzenja, zbog toga ne samo da je vazno pravilno i zdravo vodenje zZivota,
ve¢ 1 spoznaja Boga kroz svakodnevne situacije. Radi toga pastori i govornici
insistiraju na sekularnim primerima. Povezanost sekularnog nacina zivota sa reli-
gijskim uvrenjima ogleda se u primeru ¢i§¢enja stana ili kuc¢e gde pastor poziva:
»Pobacajmo sve te stare stvari koje skupljaju prasinu i ne samo da nicemu ne slu-
7e, nego cak i smetaju dok se kre¢emo, saplicemo se, mozemo da se povredimo.
I pozvani smo da u taj na$ zivotni prostor bi¢a, unesemo nove gde ¢e obogatiti
nas zivot Gospodu Isusu Hristu”. To upucuje na potrebu iskrenosti i otvorenosti u
molitvi, jer pastor navodi da je to ,,kao kad otvaramo prozor da nas svez vazduh
i sunce obasja”.

Sa jedne strane, moze se zakljuciti da se apeluje na primenu verskih nacela u
svakodnevnom funkcionisanju, a sa druge strane, vaznost ovih primera lezi u bli-
zem objaSnjavanju tih nacela kroz poredenje sa svakodnevicom vernika. Povla-
cenje paralele izmedu savremenog drustva, upotrebe tehnologija, nauke, svakod-
nevnog zivota, kako bi se razumele religijske poruke, ukazuje na prilagodavanje
modernim tokovima razvoja i na prihvatanje posledica modernizacije kao oruda
koje se moze koristiti u priblizavanju teoloskog uc¢enja vernicima.

Odudaranje u odnosu na standardne hris¢anske rituale je upravo diskusija
koje se odvija u okviru grupa. Ovaj deo bogosluzenja je izuzetno karakteristi-
¢an za adventisticku versku zajednicu i to iz nekoliko razloga. Prvo, on sugerise
na znacaj obrazovanja i stalnog ucenja u okviru adventisticke vere. Adventisti
od samog osnivanja pridaju veliki znac¢aj obrazovanju i Sirenju obrazovanja, a
diskusija o teoloskim temama svakako tome i doprinosi. Od vernika se ocekuje
da ucestvuje u diskusiji. Cilj ove diskusije je pre svega proucavanje biblijskih
tekstova i tema, ali i ve¢nih pitanja koji se ticu same vere. Pored toga, rad u grupi
se moze razumeti kao jedno zajednicko resavanje teoloskih pitanja kroz medu-
sobni dijalog, $to upucuje na uvazavanje svakog pojedinca unutar zajednice, ali
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1 na zajednicki trud da se do odgovora dode putem vere i diskusije. Na znacaj
obrazovanja daje prikaz i svestenikovo pozivanje na Subotnu Skolu, a pogotovo
apelovanje na mlade da se u istu ukljuce ukoliko ve¢ nisu. Subotna skola pokazu-
je se kao dodatni stepen integracije vernika, pogotovo mladih, ali i kao nacin da
vernici §to dublje shvate sustinu adventistickog verovanja.

Skupljanje darova je u potpunosti u skladu sa verskim adventistickim uce-
njem. Ovakav nacin skupljanja darova asocira na jedan organizovan ali i fleksi-
bilniji pristup. Darovi su dobrovoljni, medutim, moze se postaviti pitanje da li
adventisticko ucenje uslovljava na davanje dara. lako je tokom sluzbe vise puta
naglasen dobrovoljni karakter darivanja, odnosno sloboda izbora kada se radi
o darovima, vecina vernika daje dar, Sto ukazuje na snazno razvijen kolektivni
identitet. Ovde se moze razmotriti nekoliko Cinioca koji mogu uticati na dariva-
nje, sem adventistickog ucenja koje darove posmatra kao dobrovoljnu zahvalnost
Bogu. Jedan od ¢inilaca koji mogu uticati na darivanje moze biti kolektivni priti-
sak, odnosno Cinjenica da vec¢ina vernika daje dar, te to uti¢e na pojedincev izbor
da 1i ¢e to uciniti. Takode, dvostruki sistem skupljanja dara, iako sistematican,
moze dodatno naglasiti vaznost prikupljanja darova. Na kraju, s obirom na to da
pastor iznosi zahvalnost za same darove i poziva sve vernike na molitvu kako bi
darovi otisli u prave ruke, stavlja prinosenje dara u jedan Siri kontekst i daje daro-
vima duhovnu vrednost. Pojedinci koji ne u€estvuju u darivanju se mogu osetiti
izostavljeno u odnosu na ostatak zajednice.

,,Kada biste pitali ve¢inu Srba kakvo im je misljenje o hri§¢anskoj adventi-
sti¢koj crkvi, oni ne bi govorili o terminima ljubavi, a to nije nacin na koji svet
treba da nas vidi — oni nas vide kao religiozne ljude, ljude sa spiskom pravila, lju-
de koji se okupljaju unutar nekih ¢udnih zgrada i ne Zele da odu odatle jer nikada
nisu bili suoceni sa pravim svedocanstvom. Verujem da to istorija dokazuje. Ni-
sam istoricar ali znam da su u Rimskom carstvu koje je bilo najsilnije i najraspro-
stranjenije u istoriji svih carstva pagani tada govorili za hri§¢ane: Pogledajte kako
oni vole jedni druge. Da li mi ostavljamo u Beogradu ljudima takav utisak?”, reci
su prvog govornika. Prvi govornik naglasava percepciju srpskog drustva prema
adventistickoj zajednici. Kada govori o ranohris¢anima uvodi istorijski narativ
legitimizacije, poredi njihovu manjisku zajednicu sa ranohri$¢anima koji su ta-
kode bili marginalizovani u drustvu. Ako se osvrnemo na autora Milosavljevica,
moze se uvideti da je negativan narativ srpskog drustva prema zapadnohrisc¢an-
skim denominacijama jo$ uvek prisutan ili ga bar tako tumace pripadnici adven-
tisticke verske zajednice. Medutim, oni ne vide problem u drugom vec¢ u sebi i
svojoj zajednici, te isti¢u da ¢lanovi zajednice ne rade dovoljno na intergraciji
izmedu sebe 1 predstavi sebe naspram drugih.
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Zakljuéna razmatranja (preporuke za dalja istraZivanja)

Naposletku se uvida da proucavanje ritualnog procesa adventisticke zajedni-
ce pruza plodno tle za buduca istrazivanja. Ono §to je impresija istrazivaca, jeste
da se sam ritual moze sagledati i izuciti iz razlicitih perspektiva. Posmatranje i
posmatranje sa ucestvovanjem svakako ostaju najplodniji metodi kada se govori
o proucavanju jednog ritualnog procesa. Medutim, kako bi se znanje o samom
poreklu, znacaju i naCinu izvodenja jednog rituala prosirilo, istrazivaci preporu-
cuju kombinovanje metoda u budu¢im istrazivanjima i studijama.

Pri poseti religijskoj zajednici istrazivaci su bili prvobitno vodeni idejom
najave prisustva. Medutim, sticajem okolnosti, poseta hramu bila je iznenadna, te
su u skladu sa tim reakcije zajednice bile spontanije, a govornici nisu bili u mo-
guénosti da izmene sadrzaj svojih govora. Stoga smatramo da bi komparativna
studija izmedu najavljenog i nenajavljenog prisustva istrazivaca religijskom ritu-
alu doprinela boljem uvidu u ritual i saznajni domen istrazivaca i time bi studija
bila upotpunjena.

Ono $to istrazivaci uvidaju kao metodoloski nedostatak u samom procesu po-
smatranja je ¢injenica da su u toku diskusije ostali u jednoj grupi — grupi mladih.
Kako je prethodno navedeno i objasnjeno, vernici su u $koli grupisani prema sta-
rosnoj kategoriji, pa su tako istrazivaci propustili priliku da ¢uju diskusiju starijih
vernika. Smatramo da bi pri slede¢em proucavanju bilo pozeljno da se istrazivaci
razdvoje i pokriju sve starosne grupe vernika, jer bi to doprinelo boljem shvatanju
i analizi bogosluzenja hris¢anske adventisticke zajednice. To moze podrazume-
vati komparativnu analizu diskusije izmedu mladih i starijih vernika. Ukoliko je
istrazivaca vise, predlazemo komparativnu analizu diskusije svih grupa na koje
se vernici dele u toku subotnjeg bogosluzenja.

Na kraju, preporucujemo dublje istrazivanje nacina na koji adventisticka cr-
kva pokusava da prevazide stigmu i etiketu koja joj je pripisana od strane drustva,
$to moze biti korisno za ispitivanje statusa verskog pluralizma u Srbiji danas.
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HEKE HAITIOMEHE O ITPABOCJIABHOJ TEOJIOT'UJA
NHBAJIMJIUTETA

Casxicemax: Vicmopuja oonoca usmehy penucuje u MeHmMAaiHo2 30pagnsa HAM YKa-
3yje da cy penucujcke opeanuzayuje mehy npsuma Hyounie cmaparoe 0 MapeuHaiu306a-
HUM epynama y opyumsy, ykawyuyjyhiu 6onectnuxe, cmape ocobe u uneanuoe. To oonasu
00 npupode yuera o Eexapucmuju: ona npedcmagnsa yenmpanno cabparse L{pxee koja
noopaszymesa UHKIY3Uujy ceux uianoea — ykmyuyjyhu u ocobe ca unearuoumemom y eexa-
pucmujcxkoj mpnesu. He nocmoju esxapucmujcxka 2030a yKonuko by0ae Huje uspajicena
usmely unanoea Tena Xpucmogoe. ¥ nosuje speme ko0 npagociasHux meonoza ce Hacmo-
Ju passumu npagociasHa meono2uja UHEAIUOUmema — nocebHo 00 cmpane pyMyHCKo2
meonoza Ilempa Majkana, koja 0aje akyenam Ha MEHMANTHU UHBATUOUMEM U OEMEHYU].
Majkan 3apaod npasunnoe npasociagnoe npUCmMyna 0cooama ca UHEAIUOUMenom Kopu-
cmu mepmuH neputingd — ciabocm wimo je no remy exeusanienm eneieckom vulnerability
— PamueoCcm, a UMa 3a Npedacxo0Hu Yusb 0d 0coda ca UH8ANUOUmMemom 6yoe UHKOPNo-
PUpana y ypKeeHy 3ajedHuyy Kao u 0a yKajice 0a UHBAIUOUmem Huje IuyHa mpazeouja
Humu cmuema eeh deo wyodcke npupode. 3apad bomez o0pehusarba noge3usarba 408exd
u boea, Majkan yxasyje na nojam nous Kojom 03Ha4asa OyX08HY UHMeNULEHYU]Y KOja
donasu 00 boza u nosesyje vyoe ca bocom - He HYICHO CaMO KPO3 KOZHUMUGHY CHOCOO-
nHocm, nomadxcyhu da passujy c8oj 0yxosHuu udenmumem yHymap ucmopuje. Y cayuajy
ocoba ca (MeHmaniHum) cCMemmwama y paszeojy, y MomMenmy kada nogpame ceéecm, Ouio
yuewthem y Eexapucmuju, kaoa yyjy XUMHY wiu nax oopeyumyjy oopeheny XumHy — mo
Jje nepuoo kaoa nous ancopoyje cnomHu CMUMYIAHC WMO NPeOCmasod Ca pelucujcke
cmpamne — NOKpem Ka KOHA4HOM yuwy obodcery. Kempun Kapam Mekpej ce ca, Opyee
cmpane, 3a1axce 30 UKOHUYHU UAU PETAYUOHATHU NPUCTYN. YKOIUKO UKOHA pehnekmyje
oonoc usmehy apxemuna u uxone boocuje y wosexy onoa unearuoumem Kao cmarve Huje
nomuureen OyxosHom dcueomy eeh je omxpogerckoe muna. 3602 moza ce oHa 3anadice
3a payuoHaTHOCm Koja noopazymesa UHMuMHU JUYHU OOHOC €A DONCAHCTNBOM KOju ce
ocmeapyje nocpedcmseom mely3aeucnocmu, dume ce 003Harwyje penayuoHu Mooel payu-
OHANHOCMU KOJU YKbYUYje NpoMeruee KOCHUMUGHE U UHMEeNeKmYyalHe Kanayumeme yHy-
map myocke 3ajeonuye.Taxohe hemo ce ocepnymu u Ha yKasueare Ha UHKIY3UY 0coda
ca UHBANUOUMEMOM U HA NPONoHeUparse akmusHoe yyeutha uneanuoa ynymap Llpxee, a
Kojy je 3ay3eo dokymenm HUnsanuoumem u 3ajednudaperbe Kanoncke enuckoncke konge-
penyuje Ilpasocnasnux ypkasa y Amepuyu uz 2009.

Kuwyune peuu: meonoeuja uneanuoumema, OYXO8HA UHMENULEHYUJA, UHKIY3UjA,
npasocnagna meonozuja.

1 I'mvuaswuja ,Ilarpujapx IlaBne”, beorpan, slavisath@gmail.com, ORCID iD: 0000-0002-
0909-7924.
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KEY PERSPECTIVES ON DISABILITY THEOLOGY IN
ORTHODOX CHURCH

Abstract: Orthodox disability theology has a clear goal to drive away wider societal
stigma from persons with disabilities facing on, and to affect that societal environment
not only to accomplish inclusion of those persons and to respect their rights, but in wider
level to provide support and to engage them in larger scale in the public sphere. What is
lacking in that approach is the absence of an enforced pastoral approach to persons with
disabilities and to stimulate clear practicing of spirituality that contribute in finding a
purpose in their lives by active participation in prayer, attending worship, and spiritual
counseling that might be of help for the achievement of mental harmony. Peter Maican
tends to emphasize the more redemptive character of Christ’s sacrifice for understanding
of persons with special needs, as well as focusing on vulnerability that includes not only
engagement in inclusion but also understanding and accepting persons with disability.
At last, he employs the term spiritual intelligence to try to justify one special aspect of
spirituality that persons with disability possess and that is helpful in a wider perspective
of engagement with persons with disability especially persons with dementia and gener-
ally persons with cognitive disorders. On the other side, Katherin Karam McCray points
on iconographic or relational approach: if an icon reflects the relationship between the
archetype and icon of God in human than disability as a condition is not subjected to spir-
itual life but is a revelatory type. Thus, she pledges to rationality that implies an intimate
personal relationship with divinity, which is accomplished by dependency. In that way, we
announce a relational mode of rationality that includes dynamic cognitive and intellectu-
al capacity within the human community. Finally, the official document of the Assembly of
Canonical Orthodox Bishops in the United States- Disability and Communion. Embrac-
ing People with Disabilities within the Church from 2009. clearly emphasize overcoming
stigmas from persons with disabilities by prevailing a culture in which invalidity is con-
necting with sin and move toward clear inclusion of persons with disabilities and call for
solidarity of all members of the Church, likewise to moving societal barriers.

Key words: disability theology, powerlessness, vulnerability, Nous, spiritual intelli-
gence, inclusion, Orthodox theology, Body of Church

1. YBox: OcHOBHe HallOMeHe 0 Te0JIOIKOM Bul)erby HHBAJIMIHOCTH

HoBo3aBeTHu u3BemTaju 1 BU3aHTHjCKa (pumaHTponHja cy OoraTn uckazuma
o munocply, IenaTHoj Jby0aBU Koja ce Oriesia y Jieuewmy, yIoMIbaBamy U caxpa-
BbUBaY CUPOTUILE. TO HUje caMo YKIbYUeHO y XPUCTOBOj MHCTPYKLHU)HU allOCTO-
JIUMa ¥ YYSHHIIMMA J1a BOJIC jJeJHE APYTe, Ja Ce CTapajy O CUPOMAIIHUMA, IIITO Ce
KacHHje MPOIIMPHIIO Ha CTPaHIE U HempHjaresbe Beh je moapasymeBasio M yHU-
Bep3aJIHy IpUMeHy MojcHjeBor 3akoHa: ,,JbyOu ONMmKmer CBOT Kao caMor cede”.
[Torom XpucToBa MHCHja NCIIEJbHBAA M CTApPamka O OOJIECHUMA MOMYT UCIIeIbe-
wa ciernor y Cunoamckoj 6awu (Ju 9, 1-41) usmel)y ocrasnor je nMana 3a Oub
OCyy APYLITBEHE CTHUrMaTH3auuje ocoda ca nHBanuanteToM. Kachuuje xox aro-
crona [lasna u Jakosa (E¢ 2, 8-10 n Jak 2, 22) ce Takohe nmoapaszymeBasa aeiaTHa
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Jpy0aB M MIITOCphe Kao ToclieuIa yeMepema ka boxknjoj 6maromaru, na 6w Haj-
nocne MakcuM McoBeTHUK MOCPEICTBOM XAJIKUOHCKE XPUCTOJOTHjE YKa3ao0
Ha XpHUCTa KOjH je ca CBOje JIBE MPUPOJIC MOJICI Hallle CII000/1e U WHINBUTYaTTHO-
ctu. OBa XpHcTOBa JBOCTPYKa prpona oMoryhasa No3UTUBHY HHTEPIPETALIN]Y
CTBOPEHOT CBETA U YOBEKa, YKIbYUYjyhu JbyJACKU MOTSHIIMjAM 3a Jby0aB. Y OBOM
cmucity MakcuMm cnoBesHUK je TIOTCHIMPAO HOBO3ABETHY HJCHTU(DHKAILN]Y
JpyOaBu/mMutocpha kao HaaMohue xpunthancke BpiauHe y cBoMe neny 400 erasa
0 swybasu, xoja je o Buzanrornory [lynut Xepur (Judith Herrin) on kpyuujanae
BaXHOCTH y pa3B0ojy BH3aHTHjCKE TeopHje (uiaHTponHje, o3Ha4daBajyhu pamo-
CHO, OE3MHTEPECHO JaBaAbE U AITPYUCTUUHO CITYKEHE MOTPeONTHMA U Harjlala-
Bame OECKpajHOT MmoMarama Kao u3pas xpuiihancke jbyoasu (Herrin 1986, 162).
Ho takBa nenarHa XyMaHOCT HUje caMO OCTajia Ha HUBOY TEOpHje, Y OBOM CIIy-
gajy 00rocioBJba- Beh je Teopuja o IpyIITBEHO] IPABAN M YUCHE O jeIHAKOCTH
CBUX JbYIH YKJbydnBaso ko Bacummja Kecapujckor: ocHUBame Jienpo3apujyma,
XOCTesa, CTapavykKux JTOMOBA, OCHUBAKE OONMHHIIA — ToUeB o7 Jekapa CaMcoHa
y netoM Beky y Koncrantunonosey mim on yauka ®@unoreja y Koncranuuju y
cenMoM Beky y Kunpy, morom 3Hamenurta OoiHMIa npu MaHactupy llanTokpa-
Top 1136. y KoHcTanTrHOMOJBY Ka0o U OonHHIE Tpu MaHactupy Kocmocorupa
y Depecy, y peruju EBpoc Hakon 1152. butn nekap y OOTHHUIN Y MaHACTHPY
[TaHTOKpATOp je 3HAYMIIO BUCOKH HAYYHHU JIONPUHOC Y TIOJBY MEIUIMHE, TPEro-
3HAT O] JAPyIITBa rpajga KOHCTaHTHHOMObA, alli je Of1 BAKHOCTH HATJIACUTH J1a Y
0BOj YCTaHOBH UMaMO OJICEKE HEypOJIOTrHje U NICUXHUjaTpuje, y KojuMa cy usMmelhy
OCTaJIOT 3HAa4ajHO OMJIM YKJbYUYECHHU U IPKBeHH Kiupuiu. Mehytum, kako [lyaur
XepuH omer ykazyje — komOnHanuja u3mel)y npuBaTHe MHUIMjaTHBE, IIPKBEHE
3aaykOrHEe U MapcKoT (PMHAHCHparha OTKPUBA AJIMjaHCy KOja je& TI0CTOojama TOKOM
nene ucropuje BuzanTujckor napersa. Ho nako 6u LlpkBa on nojeanHnx BU3aH-
TOJIOTa OWJIa OKapakTeprcaHa Kao JPIKABHO OJICJbEHE OITOBOPHO 3a JIPYIITBEHO
Onarocrame, TO HUje YMambUBAJIO HE3aBUCHOCT LpKBeHe (unanTponyje. [Ipe ou
ce pekJio Jia Ou Apkapa Tj. ap Nperno3HaBao IPKBeHe oprane Muinocpha koje ou
MOJyNHpao ca JoJaTHUM NpuBHIerHjama u ayxnoctuma (Herrin 1986,158-159).
OBoO je o1 BeJIMKe BaXKHOCTH yCJIe | Hallle pacnpane o ojHocy Llpkse npema oco-
0ama ca MHBaITUAUTETOM.

OHO 1ITO CaBpEeMEHHU TPABOCIABHU TEOJIO3M Ca Pa3ioroM MOTCHIHPAjy je-
cTe Aa cy panu xpuirhancku Oy OPKBE HEM30CTAaBHO CBOjY TEOJIOIIKY MUCA0 O
JbY/ICKO] €r3UCTEHIIMjU 3aCHUBAIN Ha HapaTUBY XPUCTOBOT HEMOCPEIHOT UCKY-
crBa u crpagama (Chryssavgis 1999; Jovi¢ 2021). UnenTudukoBame crpaiama
ca XpHUCTOM HM j€ IToMarajo J1a oJapske IbUX0B apTyMEHT 0 HHKJIY3HjU 0coda ca
WHBAIUJIUTETOM KOje Cy UCKJbydeHe U3 apymTea. OBO Cy CynpOCTaBIbaiu OHO-
BPEMEHOM YBPEKEHOM CXBaTamy O 0OJECTH Kao MOCICIHUIIN rpexa Koja je Hau-
Ja3uia Ha ocyay He camo y HoBowm 3aBety Beh u npeko JoBoBor crpagama, Koju
Kao TpaBeJHHK CTpajaa 0e3 nkaksor pasznora y Crapom 3aBety. Jpyru MmomeHatr
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KOjH je OMo ToJIa3|IllHa OCHOBA 3a JAPYIITBEHU aHTa)xxMaH L[pkBe y Be3n HHKITY-
3uje — jecte Xpuctosa xptBa. Y Pum 15:7, [TaBne kaxe na xpumnrhaau tpeda ga
MIOMaXKy jeIHH JpyTruMa Oalr Kao mro ce XpHCTOC 3aJI0KHO 32 BbHX y CBOjOj JKp-
TBU. ANIOCTOJ Y OBOM CIIy4yajy cMarpa Aa je MOJAENI WHKITy31je KOMIIaTHOUJIaH ca
XpuctoBoM cMphy u Jia cBoj M3pa3 Halla3M y 3ajenHruukoM odeny Ha Tpmesu [o-
CHOAOj Kao gorahajy conumapHocTH. 3a pane xpuinhane npoctop EBxapucruje
je Oro oI CymTHHCKE BAXKHOCTH J1a U3pa3d HOBOCTH jeBaHlesha kKoja oMoryhasa
pa3nmuuTUM ocobama aa y3My ydemtha ympKoC BHUXOBHM pasiukama. J[pyrum
peunma EBxapucTuja 103B0OJbaBa W yKIbyUyje 1Mo ceOu pasnuke u3mely ocoOa,
3abpamyjyhu na e pasznuke nocrany 6apujepe. AyreHrnunoct EBxapuctuje 3a-
MpaBo M MOYMBA HAa LIMPHHU UHKITY3Hj€ KOjy Haja3uMo koj arnocroia [lasna y 1
Kop 11,33 — nnruexyjyhu jeane apyre — mito mojapasyMeBa eBXapucTHjCKY ro30y
YHja WHKIy3Hja oMoryhaBa MapTHIHIIANN]Y Pa3IMIUTHX 0C00a M Pa3TUIATHX
nmapoBa. llomTo He MOCTOjU eBXapUCTHjCKa T030a YKOIUKO HE IOCTOjU JhyOaB
mpeMa 4jaHoBUMa LpkBeHor Tena (Jovic 2021: 103,108). [Torom umamo ykasu-
Bame [puropuja Huckor na ¢usnuku 6onecHunyn, ogbadyeHu rydaBuu nocemyjy
ooxancky ceerocT (PG 46.453-70; PG46.471-90) BepoBaTHO OBJie OIET J10J1a3U
JI0 M3pakaja HapeHH [UTAT KOjU Haa3uMo koa anocroia [lasna (1 Kop 12, 22)
,HEr0 Cy MHOTO TIOTPEOHM]H YIOBHU TEJIa KOjU U3IJIEAa]y CIabuju’ —y OBOM CITy-
Yajy ce MHBAJIMIUTET carjieaBa Kao IPyIITBEHH HHTEPEC OKIIE HCIEIbEhE OET
MOZIpa3yMeBa IIOMEparbe APYIITBEHUX Oapujepa.

Ha 3acHuBame mpaBociiaBHE TEOJIOTHje HHBAIMANTETA ce€ PBU 030UIbHH]jE
no3Bao pymyHcku Teonor Ilerap Majkan (Maican 2024) umajyhu npen cobom
panoBe pUMOKATOIMYKUX M TMPOTECTAHTCKUX Teojiora u3 oBe obiactu. Ho, cBa-
Kako Tpeba moMeHyTH U Tpukor Teosora [lona Kpucasruca (Chryssavgisa 1999),
Benmu luknuncku (Cwiklinski 2014), Cymep Kunapn (Kinnard 2021), Pac-
tka JoBuha (Jovi¢ 2021) u nmopen MajkaHa Haj3Ha4YajHUjy JACTIATHHUILY Y 3aCHU-
Bamy Teonoruje nuBaaugHocTH — Kerpun Kapam Mexkpej (McCray 2025). Ilo-
TOM OBJIE j€ O/ BA)KHOCTH HAIJIACUTH TIOKYMEHT MHeanuoumem u 3ajeOHuyaperse
(Dissability and Communion) oy crpane KaHoHCke enucKorcke KoH(epeHIuje
IIpaBocnaBuux npkasa y Amepumu u3 2009.

MajkaH ce ImpeBacXoaHO 3ajaXke Ja J1a KpeaTuBaH OATOBOP HA TE3y jypUCT-
kume [Jacmun Xapuc (Jasmine Harris) 1o kojoj cy HeraTMBHE peakuuje Ha He-
CTaHJap/Ha Teja OATOBOpHE 3a cialy MHTerpauujy ocoda ca MHBAIUAMTETOM
y 00pa30BHU U paJiHU KOHTEKCT. 300T Tora MajkaHOB OJIrOBOP TEXKHU Jia Oyje ca
€CTETCKOT CTaHOBHIINITA, KOjU OM Tpebao Ja MpUKake YHYTPAIIbY, IyXOBHY JIETIO-
Ty CBAaKOT YOBEKa KOja Ce MOCTIIKE MOABMKHUYKUM HAIOPOM M TpaHchopmarm-
JOM HaIMX HETaTUBHUX €MOIIHja, KOje Ce y MPBU Max jaBJbajy yclen cycpeTa ca
aTUNUYHUM TEJIOM, y TIO3UTHBHY HHTETPALjy 0c00a ca MHBAIUAUTETOM Yy IIUPH
Hapatus. [loceOHO y BeroBoj TE€0JI0TrMj1u MHBAJIMIHOCTH je Behn akueHar 1ar Ha
JbY/ICKA MHTETPUTET 0co0a ca KOTHUTUBHUM HEJOCTAIMMA, MOIITO Y CalallllbeM
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JPYIITBY A M y TEOJOIIKOM CMHCIY YKOJIUKO je WKOHAa boknja maeHTH(UKO-
BaHa Kao c1000/1a, PallMOHAIHOCT WJIHM BJIAJaBHHOM HaJ IIPHPOIOM OHza ocoda
KOja ©Ma MEHTAJIHU MHBAIUAUTET He OM Tpebaja y MOTIYHOCTH Jia Ce MICHTH-
¢duxyje 3a yoBeka. Cinenyjyhu npaBociaBHe Teosore nomyT Apucrorena [lana-
Hukonaya (Aristotle Papanikolaou), JIunne Bynxen (Linda Woodhead) nnu nmax
npotecTanTcke Teosore nonyT [lona Ceunrona (John Swinton), oH puMemyje
anmodaTuyky aHTPOIIOJIOTH]Y — V TUTAky je TyXOBHA MHTEIHUTCHIHja Koja je y
MHTEPAKIMjU Ca HAIIMM yTEJIIOBJHEHUM HICHTHTETOM M BOJIM HAC Ka OCTBapUBa-
Y Hallle myHohe naeHTnTera ca borom yak U TOKOM HaIler nepuoa JeMeHIH]e.
Tpehu OuTHH acmeKT HEroBe TEOJOTHje MHBAIMIHOCTH jECTe Harlacak Ha Tep-
MUHY neputingd — c1aboCT IITO je 10 IeMy eKBHBAJICHT EHITIeCKoM vulnerability
— PamkUBOCT, a MMa 3a MPEBACXO/IHU IHJb J]a 0co0a ca HHBAIUIUTETOM OyJie H-
KOPIIOpHpaHa y [PKBEHY 3ajeHUITY Kao U /1a YKaKe Ja HHBAIUANUTET HUje JIN9-
Ha Tpareauja HUTH cturma Beh neo spyncke npupone. Ca npyre crpane Kerpun
Kapam Mexkpej (Catherine Karam McCray) HacToju Aa MO3UTHBHO OJIrOBOPH Ha
HacTojama Kopudeja cryauje naBanuautera Majka Omusepa (Mike Oliver) mo
KOME WHBAJIUAUTET MIOYMBA HA MHTEPAKLUjU U3Mel)y KapakTepucTuke oapeheHe
JUYHOCTH W HENpUKIAIHE OKOIHHE, ocyhyjyhu OBOM NPHIMKOM MEIUIIMHCKH
MOIeJI HHBAJIMHOCTH KOjU IIOYMBA HA MOjEIMHIY M HA ()YHKIIMOHAITHIM OTPaHH-
YerhIMa WITH TICHXOJIONIKOM T'yOUTKY KOjU j€ TIPOIYKT TaKBOT CTama. 300T Tora
Mekpej cnenyjyhu Teopernuapke apyursa nomyt Karpuon Mekensu (Catriona
Mckenzie), Bennu Poniepc (Wendy Rogers) u Cjy3an Jlonc (Suzan Dods), 3acty-
1a OHTOJIOTH]y PamHBOCTH U Meljy3aBHCHOCTH Koja HaM omoryhaBa — He camo
Opury Beh U moMepame TpaHulle CTamba 3aBUCHOCTH O JPYIITBA U pellaliioHal-
HE pamUBOCTH. 300T TOTa IEH OATOBOP HACTOJU Ja YKaKe MPYIITBEHU aCIEKT
000Xema — a TO je 1a IPYIITBEHO OKpYyKere — Y 0BoM cMmuciy LlpkBa — omoryha-
Ba MPUCTYTI MOPAIHUM M300pHMa 1 JINYHH IPOTPEC y BPIMHU Kao U JPYIITBEHU
npeoOpaxaj(McCray 2025a: 209-211). LipkBa kao 3ajennuia tpeda ga omoryhu
Jla CBaKO O] HAC yUYECTBYje y NOCPEIOBabY H Y M3TPalibH 3ajeHUIIEC CariacHO
CBOjI/IM JapoBUMa, KOTHUTUBHUM KananuTeTuMa U TCICCHUM KOHCTI/ITyHI/IjaMa.
Omet, Mekpej ce 3anake 3a MKOHOJNOMKK ogHOc m3Mely bora m doBeka koju
npeoOpaxaBa JbYACKO HCKYCTBO y CBOjEBPCHO OTKPOBEH:E 300T Hera IpeKo 3a-
jemHu4apema y XpHUcTy 4oBeK 1o0Hja cBOj cMucao. OBUME ce€ PallMOHAIHOCT
IpeMeNITa ca MO3ULHUje HHANBUIYAITHOT KBAJMTETa Ka NapTULIMIIAPHOM OIHOCY
ca JlorocoM mocpencTBOM 3ajelHUIIe U 3ajeqHrYapermha. PalmoHaniHocT ce caaa
JneQHUHUIIIE TTOCPECTBOM JIMYHOT OJJHOCA ca OO)KaHCTBOM KOj€ OIICTaje Kpo3 Me-
hyzaBucHocT, yBomehu penarionn Moze parmoOHATHOCTH KOjH YKIbYIyje TIPo-
MeUBEe KOTHUTHBHE M HHTEJICKTYaTHE KaalUTeTe YHYTap JbYACKE 3ajeTHHLIE.
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1.1 UHBaJIHIUTET U OKOJHHA

OHO 1ITO ce Haramana oJ] TEoJIOora jecTe J1a cy 0code ca MHBATUIUTETOM
yrnyheHe Ha mMpH APYNITBEHH aHTaXKMaH Koju he moOosbliaTi BHXOBO A00pO-
ourtuje. YV MOJUTUYKOM CMHUCIY, OHE 3acCiyXyjy 00JbYy pacrojeny IpyIITBEHUX
nmobapa. Y ApyImITBEHOM CMHCITY, OHH Tpeba na Oymny mpuxBaheHU Kao MyHOIIpaB-
HU rpah)aan. MeljyTiM mocToju 1 IyXOBHU CMHCA0 TJe 0CO0e Ca MHBAJIHINTETOM
Tpeba ma Oyny npuxBaheHe oHakBe KakBe jecy. IHBaIMauTeT HHUje Y KOHTPAIHK-
LUju ca OOKaHCKO-JbYICKUM MHTerputeToM. llpe Ou ce pexio, 1a y pacmnerom
W BacKpcioM XpHUCTy, Hajla3uMO HOBM MOJEN AyXOBHE wenoBuTocTu. Mcyc je
BaCKpCao ca CBOjUM paHama, Kao mto heMo U My BacKpcHyTH. 300r Tora Majkan
cMaTpa Jia ey pacipaBy O JbYJACKOM TOCTOjaHCTBY TpeOaMO M3MECTHTH U3 OH-
HOMAJTHOT carjie/laBaa UKOHe U 1o1oouja Beh je Tpeda mocmarparu ca XpucTo-
JIOIIKe TepcrieKTHBe. Hanme XpHCTONOIIKa TOKTPUHA HAC YYU J]a CBAKH YOBEK
nocezyje A0CTOjaHCTBO MMOCPEACTBOM HErOBOT HHKOPIIOpHpamha Yy XPUCTOBY Kp-
TBY, Meh)yTHM cBe QyHIaMEHTaIHE aKTHBHOCTH ITPEKO KOjHX j€ OBO JOCTOjaHCTBO
3asi00ujeHo-pacriehe, CMPT M BaCKpCewe, Cy 3a100UjeHe yIPKOC XPOHUYHO] He-
JIOCTOJHOCTH M HECAaBPIICHOCTH CBake ocode. OBO y CBAKOM CITydajy HE TOApasy-
MeBa UTHOpHCake TpexoBa Beh crocoOHOCT carrenaBama 100pa y cBakoj 0coon
MOHA0CO0 M J1a 0jaya yHyTpalllby jkesby Ka 100py. IIpexo mHKOpHOpHpama y
Teno XpuctoBo Kao U npoyriIhemeM MoCpeCTBOM XPUCTOBE KpTBe Moryhu je
npeolpaxaj y CTpyKTypH JbyAckor Ouha nmpunpemajyhu je 3a Backpceme. [Tomro
je XpHUcToc MOCPEACTBOM CBOT CAMOXXPTBEHOT YHHA TPOYHCTHO JBYIICKY MPHUPO-
ny 1 omoryhno nma Oyzme BoJbeHA UMME jOj je 00e30enno OTKYTUbEHhe. JOoI BUIIe
JIOCTOjaHCTBO HHj€ JIaTO YOBEKY YNMPKOC HETOCTOJHOCTH M YIPKOC MOTYRHOCTH
wm nak crnocobHocTH Beh 3apan XpucroBe cBeoOyxBaTHE KPTBE. XPHUCTOBA
KPTBa je BHIIC OJf YMHA OTKYIUbCH:A M BOAM Ka Mpeoldpakajy Jby[ACKe NpUpoje
omoryhasajyhu o0oxeme. bruBajyhu nakopriopupanu y XpHucToBOj ) KPTBH, JbYAH
OuBajy cjenumeHn ca borom kao u jejHM ca JpyriMa Ha UHTUMHHjU HAYHMH T10-
IITO JInIle XpHUCTOBO y CBAKOM YOBEKY O3Ha4YaBa IMmoOeIy HaJl CMphy U Cjequbemhe
ca borom. ETHUKM IMIe1aHo cyodaBame ca JULEM XPUCTOBUM y CBAKOM YOBEKY
Ipe/ICTaBIba IPHOPUTET TyXOBHOT KHUBOTA HE3aBUCHO OJ1 ITOHAIIAA UITH IPYTUX
KapaKTEepUCTHKA IITO je MpuOImkHO oboxkemy (Maican 2019, 9-13).

Ogpne noa3uMo 0 Hedera mTo MajkaH KapakTepulle Kao MOABHKHUIITBO
emonuja. [lo memMy BEepHHIIM HUCY CaMoO TIOCEIHHIM JapoBa KOjH CE MOTY aK-
TyanusoBaru y L{pkBu; oHE Ccy mocpemHuIy npeko kojux Cretu [lyx o0jaBibyje
cebe 3apan ommrer noopa y Lpkeu. /lapoBu He oOuTaBajy Ha BUAJBUB HA4YWH Y
LpxBu Beh HacTOje a ce o0jaBe MOCPEICTBOM MHTEpaKivje u3Mel)y meHux 4ia-
HoBa. Ha oBaj HaunH Majkan nokyiuasa Ja nporymauu [1aBioB Haracak Ha xa-
pmsmama y 1 Kop 12 a He na ce ycpeacpelyje Ha NCUXOIOMIKHM WA (PU3NYKUM
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KapakTepucTukama JuaaocTd (Maican 2022, 12-13). Vkonuko cBakor wiaHa Llp-
KBE JOKMBHMO Kao0 aKTYEJHOT JIaBaolla WM CIIPOBOIHHMKA OOJKaHCKe JbyOaBH,
MH YCTBapu oa0allyjeMO HEeTaTUBHU IPYIITBEHU TPEH] y BE3W paHTUpama Ha
OCHOBY MHTEJICKTYaJIHUX MOTeHIHMjana Beh je ped o AyXOBHO] PELENTHBHOCTH
u Opusu 3a npyror. [lomTo gapoBu Koje MOCeayje CBaKU IMOjeMHAI] HUCY UCTH
MOITYT JbYACKHX TOTeHIUjana Beh nonase on bora momyt OoxkaHcKe BOJbe U ycie
TOTa Cy TaKBH IapOBH 00jaBa M0 CBOM KapaKTepy 1 HE MOTY c€ HACHTH()UKOBATH
ca JbYACKAM OYEKHBAaEkEM M HAIlOCIETKYy JapoBHU Cy JapHBaHH 3apaj OeHedura
came 3ajeHuLEe U Mory ce Hahu y nHTepakiuju u3mel)y uwianosa 3ajeguuue. OT-
kputu gap Cseror Jlyxa y cBakoM IOjeIMHILy CE OCTBapYje MPEKO HEMOCPEIHUX
KapaKTepUCTHKa, IPYLITBEHOM MHTEPAKIMjoM Kao 1 BosboM [lyxa Cserora Koja
Tpeba Ja ce moaynapa Kao y ciiydajy Aapa neBama Wi aJJMHHUCTPATUBHOT Japa
WIIN HEKaKBOT OOJMKA aHTAQ)KOBAHOCTH, a HE HEKAKBOI MMIUIEMEHTHPama CaMo
JIpYIITBEHUX WJIM JIMYHUX ouekrBama (Maican 2025, 131). LlpkBa nmoHajBuIie
Tpeba a U3HOBA M3rPaJU U MOACTaKHE CBOjy BOKAIMjy YIPaBO Ka0 aHTHUIIMIA-
uuje ecxaronowmkor LlapcTBa boxwujer, KapakTepUCTUYHOT 32 MHKIY3UBHO CaMo-
JapuBambe U JOCTYTHOCT Jby0aBH MOKazaHe MpeMa HWKUM COLMjalHAM rpyrnamMa
nomyT OOJISCHUKA OJ1 CTpaHe XPHUCTa MOCEOHO y BpEMEHY HJIC0JIOTHja KOje TPY)y
npymTBeHy arMochepy. Melhytum cinenyjyhm craB Xanca Pajamepca, mo xome
3aKOHH CaMO MOTY TToMOhH y MpHUCTyy ycTaHOBaMa, COLMjaTHOj 3allITUTH U 13-
jenHavaBamy IpaBa JOKJIEe HCTOBPEMEHO HE MOTY IMoMohH y NMpOMEHM CTaBa —
300r vera ce MajkaH 3ajake 3a jeJaH MOABMKHUYKU MPUCTYI KOjU MMa 33 LUJb
WHMBHUIyaJIHY MPOMEHY Koja MOXe mojctahu u mupy ApyIITBEHY MPOMEHY.
OBo je 300r TOTa IITO CE€ PYIITBEHO HE MOXKE OJIBOJUTH O] JIMYHOT | JIPYIITBEHA
HeTIpaB/ia Koja je MpeHeTa MOCPEACTBOM 3aKOHA M APYIITBEHUX BPETHOCTH — JI0-
JIa3M TEOJIOUIKHM je3MKOM Off CTPACTH HaIlle Majie MPUPOJIe — O HAIIKMX JIOUIHX,
MHCTHHKTHBHUX peaKifja Koje Cy MocTaje APyITBEeHEe HOpME.

MelhyTum Kaga 4oBek ceOe MmoApen TyXOBHOM HalpeaoBamy 3acurypHo he
ce cyouuTH ca oapeleHOM TemkohoM KOjy MOKEMO OKapaKTepHCaTH Kao PambH-
BOCT KO0JjOj jé PyMYHCKH E€KBUBAJICHT neputingd WM Ha SHITICCKOM vulnerability.
IIpBeHCTBEHO OHA O3HAYABA TEIIKE MOMEHTE TIOMYT U3Maje, cTpaxa u 6ecrmomoh-
HOCTH ca KOjOM c€ cyodaBa oco0a Kaja ce yIymiTa y JyXoBHy 00pOy. Y ckiorry
Hallle TeMe neputintd UMa pa3inuuTa 3HaueHha: e1a ca NHBAJIUAUTETOM- (pH3NY-
Ka WM MEHTaJHa OrpaHHYeHha Koja MOry noauhu NHUTame TEOAUKeje, JOKIE je
y BE3H CTapux ocoba ped 0 PU3HYKUM U TICUXOJIOMIKMM OTpaHHYCHUMa MPOY-
3pOKOBaHMM TO3HUM TOIMHaMa. Y OBOM CJIy4ajy O3Ha4yaBa CHTYyalldjy Y K0joj je
ocoba orpannueHa, HeMOhHa U pamHBa MIPH YeMy HOTpaxyje boxkaHcky craco-
HOCHY MHTepBeHnHjy. OHa moapasymeBa morpedy Koju JbYIu UMajy y KOHKpET-
HOM BpEMEHY M Be3aHa je 3a XpHCTOBY TpaHC(HOPMATHBHY WHTEPBEHIHU]Y OHIIO
Jla OHa noApa3zyMeBa (HU3NUKO WIM MEHTAJIHO HCLEJbEHE, Kao U oMoh Koja Ham
je moTpedHa y CBaKOJHEBHIM OKOJTHOCTHMA KOjH Cy U3BaH HAIlleT AoMalllaja HiIu
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Cy OHTOJIOIIKOT THIA (HIIP. CTpaxX o1l CMPTH). Mel)yTuM OHO TITO je joIT BaKHH]E
ped neputinta ce noBoaM y Be3y ca 6ecriomohHomhy U y eKJIFCHjaTHOM KOHTEK-
cty ca cMprHoihy 1 nozxceha Hac 1a cMo y cTamy He caMo J1a HCKaMo XPHCTOBY
oMoOh y Be3u cyodyaBama ca pa3iMuuTUM H33a30BHMa O (PM3UYKHX U MOPATHUX
10 IpYIITBeHE MapruHai3allje U 310CTaBJbamka, alld U Ca3HajeMo Kako Ja mpe-
BaszuhemMo oBe Temkohe Koje MOTy Jia HaMm yHarpese Bepy y bora. OBie Majkan
HaBOJM Kao MpUMep IIPBE MyUCHHKE KOjU HUCY MOJIIIIM XPHUCTA /1a UX MOLITEAN
CMpPTH Beh /1a UM mojapy cHare y CyodaBamy ca er3eKyTOpOM MOIITO je My4YeHH-
IITBO 32 BUX OHO IMyT Ka IpUOIKaBamky XpUCTY. 300T TOTa ped neputintd mpe-
CTaBJba MOJICETHUK Halle 3aBUCHOCTH of boxkancke Omarogatu u 3Havaja Xpu-
CTOBOT IpeoOpaxajHor npucycrsa. OHa o0yxBara v HapeTHH OMTHH CETMEHT — a
TO je ejun3aM. Y OBOM ClIydajy Jia CTapee HUje HEeU30CTaBHO MPOOIEMaTHIHO
nomro oMoryhaBa MemunuHM Jja pa3BHje TPETMaHE 32 OHE NEPUOJE CTapOCTH
KOju MOTY OMTH OoMeTajyhu 3a cTape 0code Kao 1 y MIMPEM JIPYIITBEHOM CMUCITY
KPUTHYKH MTpencrnTyjyhn yoOndajeHa orpaHndema CTapeha 4aK Hako ¢y OoiTHa
Ja GucMo JIoNLTH 1o 00yXBaTHUjE U KOMIUIEKCHUje ciiuke OuTka y ceery. Ca npy-
re ctpaHe MajkaH MOMYyT OCTaNMX 3amagHuX Teojora nHBamuautera (Deborah
Creamer& Thomas Reynolds) moBonu y Be3y pambHBOCT ca KOMyHHUTapHOIThy H
kooreparijoM. Korcencyc cBux Teosora jecte y cienehem: 1) ocobe ca nHBamm-
muTeToM Tpeba ma Oyay MHTerprucaHe y XpuImrhaHCKy 3ajeqHHITY,0) HHBATHUAUTET
HHje JIMYHA TpareJuja HUTKU CTUTMa Beh Jeo Jpyackor uiaeHTurera. OBie yrias-
HOM ciienu cienehu ucka3 y Besu uHBaiuaurera Jlebope Kpumep:namecro na
carie/laBaMoO MHBAJIMAWTET KA0 HEAOCTaTaK Koju Tpeba na ce u3neuw,Tpeda aa
MO3UTHUBHO MPHUCTYITUMO, Ka0 PasJior 3a capajiiby U H3TPaby 3ajeIHUIe .Y 0BOM
cmuciy cienu [laBmoBy Meradopy Llpkse xao Tema XpuctoBor (1Kop 12) rme
CBaKH WiIaH MPUHOCH CBOj JIap 3ajeTHHUIH [P YeMy ce oMmoryhaBa ma orpannde-
Ha TMojeINHIIA TPHOaBe POCTOP 32 Pa3Boj Pa3IMUUTHX AapoBa U 3ajeAHUIIE Kao
nenune (Maican 2019: 288).

HamocneTky nona3uMo A0 HapeAHOT acleKTa Yy TEOJOTHjU WHBATUIWTETa
[Terpa Majkana, a TO je — npecarieaaBambe TaTPUCTUYKOT KOHIIENTa JYXOBHE WH-
TEJUTCHIINje — nous Koja mpeer3uctupa y bory 6e3 003upa Ha crame Tena 1moje-
muHIa. OBo je vemro mTo je Kpucrodep Hajt (Christopher Knight) ogpenno xao
korHuTHBHO HecBecHO (Knight 2018:1). TepMuH nous y peTuruo3HoM KOHTEKCTY
YKJbY4yje: Oprai KOHTeMILIal1je, U3BOp UCTUHCKE MyApocTH. OBUM HACTOjH Jia
yKaXke J1a Cy Jby/JCcKa Oulia HelTo BUIlle O (b UXOBUX KOTHUTUBHUX CIIOCOOHOCTH
WM MpeKe JIPYIITBEHUX OJTHOCA KOje YCIIOCTaBIbhajy TOKOM CBOjUX KUBOTA; OHH
Cy JIMYHOCTH. HUTH Cy OHM JIMYHOCTH JOKJIE€ MOTY JaTH HAapaTHBHH OKBHP 3a
BbUX0BE MEMOpPH]je U KUBOTHUX m300pa. [locebHO ce oBO ogHOCH Y Be3n 0coba ca
JIEMEHIIN]OM: YKOIIMKO JbYZE IIOCMaTpaMo Kpo3 IMPH3MY OIHOCA ca pyruMa OHJa
CE UTHOPHILIC YHEHCHUIIA Yy BE3U Ca OHUMA KOjHU j€ PELUMO MPEKUBEO Y CTAPOCTH
CBE CBOj¢ MpHjaTesbe WK 00JIyje o1 IeMeHIrje. Y 0BOM ciiydajy MajkaH cienyje
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MPOTECTAaHTCKOT Teonora CBHHTOHA Koju yKasyje aa y Iloct 2:7 naBame gaxa of
ctpane bora —nephesh monpasymeBa na cy cBa Ouha eJpeHa U BOJbEHA O CTpa-
He Bora u na Hac je OH HAYMHUO TUYHOCTHMA Y MOMEHTY CTBaparba MOIITO CMO
MOCTaBJbEHH Y BEUHY 3ajeAHULy ca borom mocpenctBom nephesh. bes nephesh
Jbynu Ty0e cBoje cehame WM cMUCcao COTCTBA M TO j€ Y UCTO BpeMe >KUBOTHH
MIPUHIIMIT KOJU OKUBJbaBa Jby/cka Ouha, omoryhasajyhin uMm na pa3Bujy cMucao
JIUYHOT UJICHTUTETA 32CHOBAH Ha OTEJIOTBOPEHOM UCKYCTBY HbMXOBE MPOILIOCTH,
BbUXOBUX MPHOPHUTETA, OHOCA Ca APYTUM 0co0ama Kao M HHXOBOj MEPLEIIH]I
cBeta. Tako YKOIHMKO PEIMMO TOBOPUMO Y Pa3roBOPY ca POAMTEI/HMMA O HAIlleM
JNETUECTBY CETMNEMO ce HEKHX emnu3ofa Aokie he Hamu poguTesbu OIeT MOo-
MEHYTHU JpyTe enu3o0je NPUIMKOM uera hemo ckionutu onpeheHy mpuuy Koja
he oOnMKOBaTH MyHY MEMOPH]Y Hailer )HuBoTa. VICTo je u y ciydajy ca HalluMm
JTyXOBHUM HICHTUTETOM KOjH ce He TyOW y IeMEHIHjH; OH er3uctupa y bory u
y TIYHO] Mepu ce 00jaBibyje y ecxaroHy. Nous y OBOM CIIy4ajy Kao KOHEKTOp,
MEJIMjyM KOjH Hac MmoBe3yje ca borom, CMUCIICHH MPUHIUI KOjU HAC TIOCTaBJba Y
KOMIUIEKCHHjU OJHOC O]l HAC CAaMHX, YCMEPHUTEJb CIIOJbAIIHUX OHOCA, YMHOTOME
Kao IITO Hallla MOpaJiHa €r3UCTEHIIM]ja je 3aCHOBaHa Ha Haveny, 300T Tora Hall
OJIHOC TIpeMa ceOu M IIpeMa CBETY ce 3acHHMBa Ha HamuM Mohuma pacyhuBama u
cyna. Melhytum apyrum peanmMa MajkaH HACTOjH yKa3aTu Ja 00jaBy nous HE MO-
KEMO CaMO TIOIPESTUTH CBECHO] KOTHUTUBHOCTH, KOja HACTYIA Y OHOM TPEHYTKY
KajJia HayduMoO Jia MPHUIAjeMO MKy HAIUM MHUCIHMA W OMaXKajuMa MocpeN-
CTBOM PA3IHYUTHX PEIUTHO3HUX MPAKCH, ITOMYT YMHE MaXxibe, mpeMaa y Behuu
ciydajeBa — nous ancopOyje oBe omnakaje 0e3 CBeCHE KOTHUTHUBHOCTHU. Jpyrum
peyrMa MOMEHTH Y KOMe 0co0e ca JIEMECHITUjOM JOCTIKY CIIO3HA]y, TPAaKTHIHO
y MOMEHTY Kaja mpumMajy EBxapucthjy, 4yjy IpKBEHY XUMHY, OJPCIHUTY]y H3Be-
CHY MOJIUTBY WJIM YaK M HEKU CTHX, TPEJCTaBIha MOMEHAT KaJia nous arncopoyje
CTOJBHY CTUMYINAIM]y W MOKa)XKe HAmop y IHJbY MOKpETama Tela Ka KOHAYHOM
LUJBbY CBaKe 0c0o0€e: 000KEmY.

Ca npyre crpane Karpun Kapam Mekpej Bullle TOTCHIIUpA y BE3U JIMYHO-
CTH — OAITOBOPHOCT 3aje/IHUIIC, P YeMY j& aCIeKT Ha OATOBOPHOCTH 3ajeIHUIIC
y Kpeupamy JpYyIITBeHe arMocdepe 3a MpUxBaTambe 0co0a ca HMHBAIHUTETOM.
HpyruM peunMa mrdHa TpaHchopMallidja 1 MOpaIHA M300p Cy 3aBHCHU OI IPY-
IITBEHOT OKpyXema. OBie YMHOTOME CJICAM COLMjATHH MOJENT 000XKEHha KOjH je
CKBHBAJICHTAaH COLIMjaJIHOM MOy MHBAIMAUTETA NPH YeMy IPYIITBEHO OCBe-
heHa 3ajeqHuIa WM NpUXBaTa WM MpaBH Oapujepe mpema MHBaIuIy. 300T TOra
aKICHAT j¢ BHIIC JIaT Y OJATOBOPHOCTH 3ajeHUIIC J1a IPEUCITUTY]E CTPYKTYPE Koje
m3rpalyje — Tj. Kako MapTUITUIHpPa y COoItrjatHo] TpaHchopMmaryju. OHa je MomyT
Majkana Takole KpUTHYHA TTpeMa MOJENy KOjH JITYHOCT ITOCMAaTpa IMOCPENCTBOM
KOTHUTHUBHHX criocoOHOocTH. [To Mekpej, y Cpku TOBOpa O TUYHOCTH — YCIIOB/BEHH
cMo Ha XpHcTa Kao apXeTHIla YOBEKa, IPBOPOEHOT o1 1ieNe TBapu U Ja Kao UKO-
HE TPBOJIMKA JhyNcKa Oulia akTMBHO PEeQIIeKTyjeMO U y4eCTByjeMO y XPHCTOBO]
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JOBEUAHCKO] IIPUPOIH. YCIIeI OBOTa 3a/1aTak YOBEKA j€ M03BaH Ka OOHOBH MKOHE
Boxuje. ¥Y3epmu 0BO y 003up HATH PAIIIOHATTHOCT HUTH UHTENEKT HUje HEIITO
IITO 3aII0YMEGE MOPAJIHU IIPOTPEC HUTH caBecT Beh 1eNoKymTHa IMYHOCT YKIbY4Y-
jyhu cBe Bapujabuie a He caMo jeZlaH W3ABOjeHH KBAJIUTET YYECTBYje Kao peJia-
LUOHAIHOCT y MPEACTaBbakby XPUCTOBE YOBEYHOCTH. PenaliMoHaIHOCT HaIy-
[ITa PAMOLEHTPH3aM TJIe Ce OJl JbY/IH MOKa3yjy caMo Kao IMO3HaBaoIll MaTepuje
HAMECTO Ja 03Ha4M OTKPOBEH-CKH ofiHOC M3Mel)y nkoHe u apxeruna. Hacympor
MajkaHy, KOju 3a CBOjy TEOJIOTH]y WHBAIMIUTETA BUIIIE HATTIACAK J1aje Ha XpH-
CTOBOM CTpanamy, Mekpej ykasyje Ha XpHCTOBO OBaruioheme M BaCKpCeme U
Hall yaeo y Tome, mocedbno OH kao uxona Ona, apyro juue Ceete Tpojuie, o3Ha-
yaBa n1a lberoBu jbyacku atpubyTH 00jaBibyjy OHTONOTH]Y JbyAckor Ouha, Hamry
koMIT03uITHjy. OBO IOCEOHO BUIMMO Y IPUMEPY Kajia BUAMMO Jia je XPHUCTOC 3a-
BHICaH Off XpaHe, U3JI0KECH OKPYKEHY, Kaga XPHUCTOC OIHCYje CBOjy HKOHOTpad-
CKy TIpEeICTaBy y IIaJHUMa, IPOCjaliMa, 3aTBOPEHUIIMMA, MU YCTBapU MMaMo
npezacrasy Jbyacke npupoae (Mt 25, 31-40). V TakBoj nkoHOTpagCKoj MpeACTaBH
JbyZACKE TIpUpo/e, Jbyacko Ouhe ynyhyje Ha Xpucra Ha jenaH 3aBUCaH HauWH.
[TomrTo MKoHA CBOje 3HAYCHE LPNU U3 KA, peduiekTyjyhu 1 00jaBibyjyhn
ofHOC M3Mely apxeTHIia ¥ MKOHe, o Mekpej HHje caMo Mo YoBeKa OMTHO Ja
OCTBapH ITyHH OOTOYOBEYAHCKH ITOTCHITH] Il JbYICKE Tprpoie Beh nkoHorpadcku
onHoc m3Melhy bora n yoBeka mpeoOpaxaBa JbYACKO HCKYCTBO Y OTKPOBEH-E, UH-
HehM 1a MHBATMIUTET WK BapHjaOriiHa MaHu(ecTalrja HUje MOTYHHEHA Ty XOB-
HOM >kMBOTY Beh je oTKpoBemckor kapakrepa. [lorom nmamo npyrauuju oOIHK
paroHaiHOCTH: XpucToc kKao Jloroc je paruonanHoct no cedu. [Tocpencreom
3ajeHUYapea y XPUCTY, JbYIU MOCTajy pasyMHH. PallMOHAIHOCT HUje WHIIU-
BUIyaJTHH KBJIMTET IOjeuHIa Beh MMa mapTHIMmapHu KOHTEKCT ca Jlorocom
KpO3 3ajeHHUITy 1 33jeTHnYapere. PaimonamHoCT ce cafa oapelyje mocpencTsom
MHTUMHOT OJHOCa ca 00KaHCTBOM KOjU CE€ OCTBapyje mocpeactBoM Melyzasu-
CHOCTH, yBoAehu penanuoHasHu Mozes 3a PallMOHATIHOCT KOjU MOXE YKJbYUUTH
BapHjaOWIIHE KOTHUTUBHE U WHTEJCKTyallHe 0COOCHOCTH YHYTap JbYJICKE 3ajel-
nuie. OBa penanuoHaHa Mel)y3aBHCHOCT MPETEH/Iyje Ha IIHPY CIUKY JbYICKe
HpUPOJE, KOja HE 3aXTeBa MHIAMBUIYAIHH TUII OCTBAPEHE PAllMOHATHOCTH J1a Ou
JI0Ka3a0 HEUWjy BPEAHOCT Wi IyHy YoBedHoCT (McCray 2025b: 34-36). Ha Taj
Ha4uH je Mekpej Texuia u 1a Cy301je HHANBUIYTUCTHYKE MOJIETIe 3 ayTOHO-
MHjy MOpPaJIHOT JeJioBama KOjU HHUje HAKJIOHEH IMpeMa ocobaMa ca MHBAJIMAU-
TETOM, a MOCEOHO Y MEIUIIMHCKO] HE3W KaJia je MHAWBUIyaHa ayTOHOMHja O
Ba)XHOCTH 32 JIOHOIIICH:E 3/[PaBCTBEHUX OJUTyKa y BE3U 0c00a KojuMa Tpeba 30pu-
IbaBamke IMOCEOHO y BE3M Barama y Be3u 0coda ca yMameHUM CIIOCOOHOCTHMA. Y
OBOM CITy4ajy WHBIUAMTET je NeUINT WIH MAToJIoTHja KOjy Tpeba M3IIeUnTH.
[To Mekpej Tpeba HAITyCTHTH CXBaTarke JIMYHOCTH Ka0 aTOMU3UpaHu cyOjekar Beh
ra camieaTd Kao AMHAMUYHOT WiaHa 3ajeAHUIIE KOja oJlaKiiaBa U yHampelyje Mo-
panHy akTUBHOCT. Jbyncko Ouhe ocTBapyje myHy clio0o/y Kajaa je y cajiejCTBy ca
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IpyTUM. 3ajeHuIa Ofl IOBEperha OJIaKIaBa HHINBUIYAlHjy U oMOTyhaBa IIyHO
OCTBapem-e MEPCOHATHOCTH M MOTEHLMjasIa JINYHOCTH. TakBO MapTHLUIIATOPHO
TEJO HaM OMOoTyhaBa Jla CBM Y4eCTBYjeMO y MeNHWjalliji ¥ U3TPadby 3ajeIHUIe
Ha pa3IUuuTe U NojenuHadne HaanHe. OBo omoryhasa n1a ocoba ca UHTENEKTyal-
HUM Tenkohama ydecTByje y MEOUTAIMjH U M3TPAJbH 3ajeJHALE Ha APYTauuju
HauuH O 0coba Oe3 MHBAJIMIUTETA ad ONeT 00e rpyrne ocoba Cy €0 JbYIACKE
3ajenuuiie. To He 3HAYM J1a c€ OCOOM Ca MHBAIMIUTETOM OJIaKIIaBa 3ajeaHIYa-
peme a a ocoba Oe3 MHBATMAWTETa HEMa OJaKIIamka YHyTap 3ajemnuile Beh ma
Pa3IMUUTOCT HHANBUAYAJIU30BaHE 0c00€ AUKTUPA ClICM()UIaH MOPAJIHH 3aXTEB
3ajeIHUIIE CXOIHO HEr0BOj-bEHO] BapHjaOHITHOCTH.

Hapennu Outan acnekt y Teonoruju naBanmuantera Kapem Mekpej je Xpu-
CTOBa CTPAJIATHOCT. YKOJIUKO j¢ XPHUCTOBA YOBEYHOCT HEIITO IITO MKOHOJIOIIKH
pudaBJba OCHOBY 32 JBYIICKY IIPHPOTY 300T Yera HauWH Ha KOju XPHUCTOC TIpe-
CTaBJba JbYICKY aKTUBHOCT yjeHO U Je(HUHUILE JbYICKE KallalluTeTe U3BaH Ipe-
xa. Kaga CaGopu apupmuiry XpucToBy CTpafaIHOCT — a je XPUCTOC MOIOKaAH
CTOJbALLBLUM CHJIaMa, JbYJACKO] €EMOLMjH Kao W APYLITBEHHUM M MaTepHjaTHUM
norpebama yjeIHO U pa3ouapamy yciel HeHCIymheHUX morpeda — onna Llpkea
adupmuIe na Takea noapeheHoCT Jomas3u off caMe JbYACKE IPUPOJIE, a He U Kao
nocnenuie rpexa. Jla je Xpucrosa npupona crpajajiHa 3Haud Ja j€ MOMJI0KHA
HenpenBuh)eHMM OKOJHOCTHMAa M 3aBHCHA O]l CIIOJbHUX JelaBama. XpPHCTOBA
cTpajaiHocT Gopmupa apxeTuil 3a Jbyne. CTBopeHa kao ukoHa boxwuja, yriena-
jyhu ce Ha Xpucra, Jpyncka KOHTHHICHLIUja je €0 JbyACKE OHTOJIOTHje, Koja je
y CKJIOIY JbYJICKE MPHPOAE, & HE CaMO KUBOTHH aclleKT HEeU3BECHOT NMOAHEe0Iba.
VYKOJIMKO YKa)KEMO Jia Cy Jby/IW CTPaJallHU 3HAuu J]a CY PambHUBH O MPUPOAH H
YKOJIMKO TaKBE BapujabmiHe oape)eHOCTH NOKHBIHABA]y PA3IUIHUTE TOIMyJIaIli-
je Jbyau, MopaMo MX NMPHUXBAaTUTH Kao acHeKTe JbyACKOI UCKycTBa. [lopumnamem
CTPYKTYpaJlHHUX moTpeda ocoba ca MHBAJIMIUTETOM IIOKa3yje ce HEycIex Ja ce
Mpero3Ha yHUBep3aiHa pamuBocT. CTpagadHOCT oMmoryhyje mpocTop yHyTap
MpaBOCIIaBHE aHTPOIIOJOTHjEe Ja ce MPEUCIIHTA OYEKHBamha O] Tella MOCeOHO
Jbyfckor crama. CTpaJalHOCT OMHUCYje KaKo Tello pearyje yciel APYIITBEHHX
1 MatepujaTHuX (haKTopa Kao W ycien oarosapajyhux ¢uykTyanuja y HEBOJBH
HAKOH M3BECHOT BpeMeHa. OBakaB OHTOJIOLIKM OMMCHUK Kala c€ MHTErPHIIE y
carieiaBame JbYACKE MPUPOLE, MOXKE HAc MPEYCMEPHUTH Ca YBPEKCHHUX OIMHUCa
OYEKMBama: (PU3NYKHX, TICUXOJOUIKMX U MHTENEKTyalHUX KalmaluTeTa — Ka Ba-
pHjaOMITHIM, YBEK TPOMEHUBUM JPYIITBEHO MeWjaTUBHIM ogHocuMa (McCray
2025a, 212-214). CtpagamHOCT MOXe Ja Moapa3yMeBa NaThy, TpaHcPopMaTHB-
HU YTUIIA] OBEPJHUBOI IIPHjaTeIbCTBA AJIM U OJIAKILIAHE OKOJIHOCTU ApyroM. To
j€ KBaJIMTET KOjU OTBapa YOBEKa MTpeMa eMOITHjU Kao 1 Ka ITYHOM JIOMETY JbYICKe
pazocTu,aliy U Tyre Koja ce IMOABOJM MOA Mely3aBHCHOCT.
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2. CteneH nHKJIy3Hje oco0a ca unBaauauTeToM y Lipkeu

[Tocroje nBa 3BaHMYHA JOKYMEHTa MPABOCIABHUX MMOMECHHX LPKaBa Koje
ce O6aBe ocobama ca mHBamuauTeToM y IlpaBocnaBHoj npkeBu. MockoBcka ma-
Tpujapmuja je aBrycra 2000. roqune myOnukoBana JoKyMeHT Ocrosu coyujanie
rxonyenyuje Pycke npasocnasne ypkee. Y cekju 11 umamMo jacHe HHCTPYKIIH]E:
LI[PKBEHA MUCHja y METUITMHCKO] c(hepH He TIPEICTaBIha cCaMO 00aBe3y CBEIITEHO-
CITy’)KHTEJba HETO M 3IPAaBCTBEHUX paJHMKA MPABOCIABHE BEpe: OHU Cy MO3BaHU
Jla CTBapajy CBE YCJIOBE 3a AyXOBHY YTeXy OOJIeCHULIMMA KOj! TO Tpaxe, O1iIo He-
nocpenHo 6uio nocpeano (OcHosu 2011, 138). lraBumne Llpkea je mo3BaHa na
y capajiibi ca ApKaBHUM CTPYKTypama M 3aUHTEPECOBAHUM JPYIITBEHUM KpY-
TOBHMa yUYECTBYj€ Y M3TPadbl TAaKBOT CXBaTarha 3aIlITUTE 3/paBJba HAIHje KOje
O CBakOM 4YOBEKY OMOTYNHIIO Jla OCTBapH CBOj€ MPaBO HA AYXOBHO, (PU3MUKO
1 TICUXMYKO 3/IpaBibe M Ha conujanHo omarocrame (OcHoBu 2011, 139). Lpksa
CJIeIM TpaBall KOju Takohe HaslazuMo U Kox Mekpej: ,, KpUTEPHjYM JHCUBOMHUX
nompeba Mopa aa Oyae u3HaJ KpuTepujyma Tpxuinaux oxHoca” (OcHoBu 2011,
139). Takohe MOKYMEHT KPUTHKYje TPaIWIIMOHAIHH MaTCPHATHCTHYKU OJHOC
mmMehy MenuIuHCKOT pagHuKa ¥ TaIfjeHTa U arelyje Ha Jiekapa Ja IpoOMEHU
MIPHUCTYT TaIujenTy. [IpeMaa ce Ha jeTHOM MeCTy yKasyje Jla IymieBHa 000Jbe-
wa LlpkBa cMarpa 3a jeman o oONMKa HMCIOJbaBama OIILITE OIPEXOBJHEHOCTH
JbYACKE MPHUPOJIE, Y HACTABKY C€ yKa3yje Ja MMaMo OO0JEeCTH KOje Cy ce MO0jaBH-
Jie ox ,,ipuposie” U Hemohu. MHoro BaxkHU]U je ucka3 na LlpkBa cBemoun aa je
U JyImeBHO OoJiecTaH YOBEK HOCHIIAIl JIMKa boxkujer u a oH ocTaje Ham Opar
KoMe ¢y moTpednu caocehame u momoh (OcuoBm 2011, 142-143). Ha ocHOBY 0oBe
aHaJIM3€e 3BAaHUYHOT TOKyMeHTa MOCKOBCKE MaTpHjapIlrje BUIU Ce 1a je y3eT Y
003Mp MOACTHIIAJHU OJHOC y BE3H MIMpPEr aHrakMaHa L{pkBe y Be3n MeUIIMHCKE
u yomniute xapuraruHe nmomohu. Ilpemza oBaj JOKyMeHT He OMHIbE 0co0e ca
WHBAJIUANTETOM, JOKYMEHT OTIPE3HO yKa3yje Aa je CBaKM YOBEK HOCHIIALl HKOHE
Boxuje u na morpedyje MUpH aHTaXMaH 3aje/IHUIIC, YIPaBo Ja OM ce CTBOpHIIA
arMocdepa mmpe momohu u AenaTHe JbyO0aBH Koja je moTpedHa ocoOu ca MHBa-
JUIATETOM M TO HE CaMo 3apajl HHTerprcama Beh 1 3apaj oakiiaBama OrpaHu-
4yema 0code ca moceOHnM norpedama.

Hapennu nokyMeHT Koju je of OuTHE BakHOCTH jecte: MHBamuauTeT u 3a-
jenauuapeme. [Ipurpnuru spyne ca uaBamuauretom y Llpkeu (Disability and
Communion. Embracing People with Disabilities within the Church) koju je u3-
nat ox KanoHcke enmckoricke KOH(EpeHIIHje MpaBoCiIaBHUX mpkasa y Cjennme-
HuM AMmepudknM [pxaBama n3 2009. JlokymeHT y ceOu HemMa moMeHa O Tpexy 1
yKazyje J1a je HHBAIUIUTET MIPUPOIHOT Mopekia. J[pyro ykasyje 1a cBako of1 Hac
MOXe OMTH MOAJIOKAaH UHBAJIHIUTETY, OUJIO 12 Cy y UTakby OKOJIHOCTH, HECpe-
ha, renu, OoJiecT UK CTAPOCT. Y CBOM XPUCTOJIOIIKOM MPUCTYITY IpeMa ocobama
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ca MHBIMIUTETOM, TOKYMEHT yKa3yje Ha XpHuCTOBO oBarutoheme u pacrehe mro
MoJIpa3yMeBa Mpey3uMame TUIOTH Kao U 6ecrioMohHy XpHCTOBY OOEmIeHOCT Ha
Kpcery. [ToTrom 1OKyMEHT yKasyje Ha IpeBa3mIaKe e IPYIITBEHUX OapHjepa Koje
Hac 01Bajajy O HaIIUX ONKIbMX, Y OBOM CIIydajy ocoda ca MHBAJIHIUTETOM,
HEILTO Ha YeMy ce 3acHuBa Mucao Majkia OnuBepa-kopudeja cTyauja HHBaIU-
JIUTETa, a MOCEOHO HAIyIITamke MPeApacyia Koje mocToje U TOJACPHUILy ¢e Y Io-
JeTMHUM TIapoXHjaMa a Be3aHe Cy 3a 0co0e ca MHBATUAUTETOM. [JokyMeHT (haBo-
pu3yje ucrenutesbcky MucHjy Llpkse, yka3yjyhu npeBacxomHo na je Xpucrtosa
MHCHja UCIeJheha KaKBa je 3allicaHa y jeBaHhelbuMa MpHUMapHo ycpeacpehe-
Ha Ha U3MHPEHE JbYIH Ca IHUXOBOM 3aj€HUIIOM, a HE CaMO IMYKO MCLEJbHBALE
EUXOBOT (DU3UOJIOIIKOT CTama. Vcyc HHje mpaBuO pa3iuky u3Mely (uzuykor
HCIIeJbeha, APYHITBEHe 0OHOBE M OMPOIITaja rpexoBa. Y Ty CBPXY ce HOMHbY
JIBa TIpUMEpa: YOBEK ca JIEIPOM KoMme je moHyheHna MoryhHOCT moBpaTka y me-
roBy 3ajennuity (Mk 1,40-45) nokie je mapanutudap 100OHO OMPOINTaj TPEXoBa
(Mk 2,1-12). Y oBOM cityuajy ONpoIITaj FPEX0Ba Mopa3yMeBa [IOMEPabe CTUTME
Koja je HaMeTHyTa of cTpaHe npeosialyjyhe KyiaType, y Ko0joj jeé HHBAIUIUTET
MOBE3aH ca IPexXoM, TIPH YeMy je y Haueldy WHBAJUANUTET — APYIITBEHH poOiieM
JIOKJIE UCIICTICH:E MPEJICTaBIba IIOMEpamke IPYITBeHNX Oapujepa. [TotoM ce oBre
yKasyje Ha IIUpe TyMadehe PEUr — OMPOINTaj KOja HeMa camo 3a ITuJb yaajbaBa-
€ MHBAJIMIUTETA O] TPeXa, KpUBHIE M (U3NYKOT HCIeJbeha Beh ce mo3uBa Ha
ocehaj conmmmapHocTH ca cBuM wiaHoBuMa L{pkBe. On Ba)KHOCTH je yKa3aTH Ha
YHIbEHUILY J1a JOKYMEHT OTSHLUPA Ha jJaCHO] MHKITY3HjH1 0c00a ca MHBaIUUTe-
ToM: y jacHoj any3uju peun CB [lasnay 1 Kop 12,22: ,,MHOrO0 cy noTpeOHUju OHU
Y KOJU C€ YMHE Jia Cy Hajciaduju’” Ipu YeMy ce MPBO yKasyje Ja ce c¢iaadocT
He OTHOCH Ha IojeanHIa Beh Ha memy LIpkBy Tako Ja YKOJTHKO OM C€ HCKIbYUHIIE
oco0e ca MHBAIMANTETOM M3 TTAPOXH]CKOT KHBOTA OHAA O EJTOKYITHO TeNOo-1Ip-
KBEHA 3aje/IHHIA Onla UCKJbYUYeHA U YKa3UBaKLE J1a Ce Mo caduMa rmopasymeBa
LEJIOKYITHO Oubnujcko mpename mo kome je bor ogadpao pamuBe 3apaj ocTBa-
pHBama LEJIOBUTOCTH U UCIEJbeba eTOKYyIHE 3ajeaHune. Ty ce MoTeHnupa Ha
pasnukoBamwy u3Mel)y WHKITy3Uje y TOJIUTHYKOM M KOJIEKTHBHOM CMHCIY: YKO-
JINKO UCKJBYYUMO 0C00y ca TeJIECHIM MaHaMa MU IOBpeljyjeMo caMmy CTPYKTY-
py Lpkse. Hamocierky ce moreHnupa Ha momMepamy eMOLMOHATHUX Oapujepa,
najyhu ocobama ca nHBamuauTeToM Behy ynory yHyrap Lipkse nmomyT agMuHu-
CTpaTHBHE Kao ¥ 00y4aBamy KIIMpa y BE3W HHKITY3H]j€ JbYIH Ca HHBAIUIAUTETOM
TOILITO caMa MpobJieMaTuka peduiekTyje BOJbHOCT Jia C€ OJITOBOPU HAa PAEUBOCT
xuBora 1o cebu (Disability 2009 internet). lokymenT 3a sxuBoT cBeTa. Ka coru-
jamaom etocy IlpaBocnaBue 1pkse (For the Life of the World: Toward a Social
Ethos of the Orthodox Church) xoju je myonukoBan oxn crpane Ceror CuHOma
Bacespencke [latpujapmuje n3 2020. ykasyje na je XpucToc JOHEO H00py BECT
He caMo cupoManiHuMa Beh u ocobama ca HHBATUANTETOM U YBPCTHO j€ TMOCETY
OoylecHUIIMMA Kao HEONXOJHH KpUTEepHjyM cracema (Marej 25, 31-46). Takohe
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ocyhyje cBaku BHI TUCKPUMHUHAIIH]E — BEPOBATHO Yy TIPBOM pEAy NIPOTHUBY MHBA-
JUIa Kao W HariamraBajyhu mpaBo Ha ofroBapajyhe ycimyre conujaiHe 3allITHTE
3a cupomaiHe u nHBanue (3a )kuBot cBeta 2020, internet).

Mehytum oBo moamxe cieaehe muTame: 10 Koje Mepe 0coOe ca MHBAIU-
quTeToM Tpeba na Oyly ykibydeHe y kuBoT Llpkee u y koM omcery? Ckopo je
MyOJMKOBAH pajl Koju ce 0aBHO MUTAmEM KaHOHCKE MpoOJieMaTnke y Be3u (u-
3UYKUX HEJOoCTaTaka KaHaumara 3a jepapxujcke (pynknuje Passana Ilepmra ca
rmoceOHUM akieHToM Ha PymyHcky mpaBocnaBHy npkBy (Persa 2025). V mo-
ey TyMauemha KaHOHA je ymoTpedshaBao MCTOPUjCKO-KpuTHUkU Meton (Persa
2025:4). OHo 1WTO MpUMapHO MOTEHIHpa jecTe aa cienyjyhu kanonnuape Ban-
camMoHa W 30Hapy Jia YKOJIMKO JIMIE y CBEIITEHOM YMHY HAKOH PYKOIOJIOKEHa
3a700Mje (PM3NYKH WHBAWINTET OHJIA Ta TpeOa OCTAaBUTH y YUHY, JIOKIIE Y UCTO
BpeMe 3ay3uMa cTaB kanoHmdapa Cepreja Tpojurkor koju omdairyje crapo3aBer-
HU MPUCTYI CBEIITSHCTBY MO KOME JIMIE ca (GU3NYKUM M TICHXHYKUM HeJ[0CTa-
IMMa MMa KaHOHCKY CMETHbY CTyIama y jepapxujy. To O 3HAYMIIO J1a YKOIHKO
HEeKo uMa (husnuke fedeKTe NomyT XPOMOCTH MU BU3YEIHU HEAOCTATaK KOjH He
oMeTa 0co0y y BpLICHY JUTYPrUjCKe W MACTOPAIHE JY>KHOCTH MOXKE CTYIUTH
y cBerrenn yuH.Cinyan je ctaB 1 CB Hukoguma Csetoropua. [IpBeHcTBEHO
Ce HarvamaBa TyXOBHA M MOpPaJHA JOCTOJHOCT cariacHo 57,77 u 78 KaHOHY H
(hyHKIIMOHAITHU OTICET Tella KOju je OuTaH 3a npKBeHy ciyx0y. [lorom je mo [lep-
nry OutaH 57 kaHOH ATIOCTOJNICKHX TPaBWIia KOjUu 3a0pamyje KaTeropuuky K-
pULIMMa U JIauMa MCMEBame JIMIa ca TeJICCHUM HEAOCTalKuMa IMoJ MPETHOM
ka3He omnyuewa. [ogune 1999. Ceeru Cunon PymyHcke mpaBociaBHE IPKBE je
0JI00pHO PEIIUTH]CKY aCHCTEHIU]Y 3a 0c00e ca OImTeheHUM CIIyXOM M TOBOPOM
Ka0 ¥ KOMHCH]Y 32 PYKOIIOJIOKEHa 0coba ca omTeheHnM CIIyXOM 1 TOBOPOM KOjU
Ou OWiM WCTUTaHU TIOf 3aC€OHOM JINTYPTHjCKO-KaHOHCKOM KOMHCHjoM. Bepo-
BaTHO 1o [lepry To jecte 300r TOra IITO MPUCTYIAjyhu HCTOPH]CKO-KPUTHYIKO]
aHaJIM31 KaHOHA TyMa4yM KaHOH 78 /1a y paHHjUM MPEBOIUMA IIOIYT jEPMEHCKOT,
CHPH]jCKOT, ETHOTICKMM H CTapUM LPKBEHOCIO0BEHCKUM Kw(@og 6& dv, Kai TopAds
nojipa3yMeBa Jia ITyBOHEMH KaHAMJAT He Moxe yhHl y CBeIITEH! YUH, HACYTIPOT
yCTaJbeHOM MHILBEHHY Jla HE MOXKE HUTH IUTyBa HUTH HeMa yhu y cBENITEHCTBO
(Persa 2025:11). OBaj mporpam je MOKpPEHYT yCHOCTaBJbameM Hayuouaninoe
yenmpa 3a npasociasHo 06pazosarbe, CTBAPABE MapoOXHja 3a BEPHUKE KOJU CY
omreheHor ciyxa U ca mpodJeMoM y TOBOpY Yy ckiiony PymyHckor narpujapxa-
Ta, YKJbYUHBahE¢ 3HAKOBHOT je3HKa y KypuKyayM [IpaBociaBHOT GOrocioBckor
¢daxynrera y [Turemru, yHyTap oliceKka 3a COLUjaHU PaJi U NaCTUPCKY TEOJIO-
THjy, OpraHn30Bamke KOHGEPEHIH]a 3a Pa3Boj JIUTYPTHjCKOT 3HAKOBHOT PEUHHKA,
YCIIOCTABIbAE MPABOCIABHUX OpraHM3alfja U IpyIITaBa 3a MOJIPIIKY BEPCKO]
HACTaBU U MUCHjU Mel)y ocobama ormrelieHUM ClIyXoM B CMETHOM y ToBOpY. Pe-
JIMTHO3HOM M IACTUPCKOM pajly ca ocodama CMeTHhaMa y roBopy U omrtehemnma
ciyxa je o 2014. nosepeno 30 cBemrenuka, 2 hakona u 30 mojaa. OBe ocooe
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WY Cy AUIUIOMHUPAHu Teos03u ca [IpaBociaBHOT GorocinoBckor ¢axynrera y ITu-
TEUITH WIA UMajy Ip)KaBHH CepTU(HKAT Ka0 3HAKOBHH TymMadn MHHHCTapcTBa
oOpa3oBama u nctpaxkusama (Persa 2025:17). [IpBu kanaunar omreheHor ciayxa
pyKormosoxeH 3a hakona, a morom 3a cBemtenuka je ouo Koncrantun Toma 1 u 7
centembOpa 1997. ox crpane enuckona apheckor Kanunuka a motom ®nopea bap-
Oy KaHIUIAT ca TOBOPHUM CMETHaMa, podecop ca YHuBepsurera y [lurtemrn
U TIpeiceHUK Harronamse aconujaryje DIyBuX y PyMyHHUJH KOjH je PyKOIIOIO-
eH y hakoHa... OHM Cy yIpaBo pyKOTIOJIOKEHH J1a OW OTICITY>KHBAJIA TIAPOXH]je 3a
nIyBe oco0e M ca cMeTHhama y roBopy. PaHuje, IMaMo mpuMmep ClIenor MoHaxa
jepomonaxa Teocdana [lapanana xoju je pykomnosoxeH 3a jepohaxona 1960. u
jepomonaxa 1983. y manactupy Cambara-ne Cyc. Pa3no3u merosor pykomnoso-
KEHa jecy MoCe0BahE BEINKE IyXOBHOCTH, OTPOMHOT 3Haba U 3apajl yCIielHe
MHCH]j€ Koje je nMao Mel)y BepHHIIIMA, TOCEOHO Y BE3U MCIIOBECTH U TyXOBHOT
pyxoBolema, 300T Yera je TOCTaBIbEH 3a CIOBETHOT CBEIITEHNKA alli TY j€ CBO-
Jy MUTYprujcKy ciayx0y 00aBJba0o UCKJBYYHBO Y3 IIOMONO IpyTUX CBEUITEHUKA, Tj.
MOrao je OUTH camo “‘caciykuTesb”.MehyTum OH HHje OUO PYKOIOJIOKEH KaKo
To 100po Harnamasa Jlanujen Byna 3apaj MHKITy3UBHOCTH 0c00a ca MHBAJIMIU-
TeToM Beh 3apaji moceoBama BeIITHHA Koje ¢y Ouie o nomohu mucuje Lipkse
(Buda 2019:111). IIpBu miryBH cBemTeHUK MOCKOBCKOT TaTpujapiije je Banen-
TuH TepexoB koju je moctaBibeH 2005. Ha Mapoxujy 3a ITyBe U HEME MPHU MaHa-
ctupy CUMOHOB. AJIM je OBO jeIMHH IPUMEP Y OBOj IOMECHO] LIPKBU.

Cana gonazumo a0 Moryhux oarosopa 300r 4yera HEMamoO TOJHMKO 3aMHTE-
pecoBanocT LlpkBe mpema CoOlMjaaHoj €THIM a Y OBOM CIIydajy MmoceOHO mpema
WHBAJIHIUTETY, HAKO IMaMO U 3BAHUYHE JOKYMEHTE TOMECHHUX IIPKaBa y BE3U OBE
npobiematuke. [1o Majkany je y Be3u PyMmyHCKe IIpKBe Kao U 10 MATaky OCTATHX
nomecHuX llpkaBa rmaBHu npobiem na ce LlpkBa He MHASHTH(HKYjE Kao jOII jeI-
Ha O] HeBJIQIMHNX OpraHu3alinja, a He Kao CBeTa MHCTHUTYIIH]ja KOja IPUBOJIH JbY/Ie
Ka XpHUCTOBOj UCTUHU. Y HEKOM ILUPEM OICETY OBO peduIeKTyje 3aMucao Koja
MOACTHYE PaBOCIaBHE CTpaxoBe Mo koMme LlpkBa Moxke OMTH 3aMereHa JieBHUIap-
CKHUM U MIPOTPECUBUCTUYKOM areHioM. Ho Teonoruja MHBAIMANTETA j€ AaJIeKO OJf
MOHOJIUTHE W 3aCTyNajy je U TNOepaTHu U KOH3EPBATUBHU TEOJIO3M TOITyT Jlm3a
[Tayen (Lisa Powell) u Crennuja Xaepsaca (Stanley Hauerwas). Ommre ritegano
3a/1aTaK U jecTe MOHYAWTH je[HY KBAIUTETHY TEOJOTH]jy 32 0CO0e ca MHBAIHIH-
TETOM KOj€ Cy OIeT 3aCTyIJbEHH Y HallleM JPYIITBY U OMOI'YhUTH UM APYIITBEHY
MHKITY34]y Beh u mobosbiaBame sxuBoTa. [lpyru 3HauajHu npoldiiem jecte o Maj-
KaHy HElOBEPeH-E U carie/laBarbe HHBAIHUUTETA Kao JPYIITBEHH KOHCTPYKT Beh
MIporarupame pedIekcrje y BE3H TEOJIOTH]e BPIMHCKOT CTpaiama, a TO je na je
naT’ka MyT Ka 00okemwy. To yocTanoM Hajla3uMo Kof mpaBociaBHUX OTana Tako
na je OpureH ykasao j1a je 60JecT MOpaHO He3aBUCaH HHCTPYMEHT KOjH CE& MOXKe
KOPHCTHTH 3a 100po ui 3710, kox Bacunuja Kecapujckor Hana3umo aa je Gonect
er3UCTEHIMjaTHO CTamkhe M TPETMaH WIIM JIEK 3a JbYACKHU Majl U MeJaror, ako He
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3aMeHa 3a MOABMKHUYKY camokoHTpony (PG 31: 349), a y HoBHje Bpeme JKau
Kiton Jlapme je 3actynmHuk oBakBor mieaumTa. [lo Hama moTpedHo je yka3aru Ha
0oJtecT Kao COIMjalTHN KOHCTPYKT aJli CBAKaKo Jia je OuTHA 1 adupMaliyja JyxXoB-
HOT Tporpeca. YocTajoMm ckopammbu pan Emuina Maprunujana u ykasyje na je
BehnHa ocoba ca moceOHUM MoTpedaMa cyoueHa ca ycaMJbeHOINy Kao IpoayK-
TOM JPYUITBEHE M30JIAlMje KOja je YeTUpH IyTa Beha Hero Koj ocoda Koje HUCY
naBanuan (Marginean 2022: 2). Cienyjyhu kBanmTatuBHA HCTpakuBama AMU
Poxaua (Ami Rokach), [lekn Uuna (Jackie Chin) m Amu [llakena(Ami Sha’ked)
KOja yKasyje Jla METO/Ie TIOITyT IPaKTUKOBAba PEIUTH]e TOIMYT MOJIUTBE, KOHCYII-
Talyja ca WwiaHoBMMa Kimpa, noBehano moxahame Oorocnmyxema, Ipyxema ca
YJIaHOBUMa PEIIMTUO3HE 3ajeAHUIIE ¥ TOO0JbILAKE BEpe MOT'Y Jia BOJIC Ka MEHTAJI-
HOM MPOTpecy M yCIEIIHOM NpeBasmiaxkemy ycamibenoctu (Rokach et al 2012:
739), Mapruauan cMatpa Ja Tpeda mpeoOpa3suTH ycaMIbEHOCT ¥ ocaMmy B Hahu
MO3UTHBHY BPEIHOCT CBOT JKMBOTA M TAKO 33J00MTH YHYTpAIIHbU MHP OMOTY-
hyjyhn myxoBHO ¥ eMOIMOHATHO JO0OpOoOUTHje yMamyjyhu OMIIO KakBe CTpECHE
YCIIOBE KOjH U JI0BOJIE 10 ycamibeHocTu (Marginean 2022: 8). OBo 6ucMO pekin
Jla jecTe HEllTO IITO cayuibaBa JyXoBHY MucHjy Lpkee y pany ca ocobama ca uH-
BasuTeToM. Tpehu mpoGieM Koju MPOUCXOIH M3 MPETXOMHOT a THYE CE MpaK-
THIHUX Mepa Koje MOMaKy y MHTETpamujy ocoba ca WHBATUIANTETOM Y jaBHOM
MPOCTOPY a HEMUHOBHO J1a HHje caMO JpKaBHU MHTepec. JpyriuM peunma 1o je
3acTymame JbY/ICKOT TpaBa Ha JOCTOjaHCTBO U Ha MOOOJBIIAHYU KBAIUTET KMBOTA
oz ctpane LlpkBe, kao TemeJb CBOje jeBaHlencke Mucuje.

3akbydak

Teonorrja MHBAMMIUTETA KOjU 3ar0Bapajy JOKYMEHT MHeanudumem u 3ajeo-
Huyaperse. [Ipuepnumu myde ca uneanuoumemom y L[pkeu Kao 1 MpaBOCIaBHU
teonos3u Ilerap Majkan u Kerpun Kapam Mekpej nmajy jacan uusb, a To je oxa-
THATH [HUPY APYLITBEHY CTHUTMY ca KOjOM ce 0co0e ca MHBAJIMIUTETOM cycpehy
W YTHUIIATH J]a IPYIITBEHO OKPYKEHE HE CaMO M3BPIIU HHKITY3H]y TaAKBHX 0co0a
1 TIOIITYje HUX0Ba mpasa Beh u ma y mro Behoj mepu o6e36eau momoh uimm ux
aHTaxyje y Behem omcery y jaBHOM cekTopy. Mel)yTum oHO 1mITO jecTe OMTHO
yKa3aTy jeCTe aHra)KoBame 0co0e ca MHBATMIUTETOM Y LIpKBU carmacHo g1apoBu-
Ma, a He ICKJbY4HBO CaMo MHKIIY3H]je paay U 1a aHTaXxMaH Tpeba aa Oyae yrpaBo
3apaja mucHje L[pkBe Kojy MOKEeMO jacHO caryie/laTi Y UICTOPHU]U a He U caMo 300T
CBEOMIITET JpXKaBHOT npuctymna. Ca Apyre cTpaHe yjeIHo 1 MaHa OBHX MEPCICK-
THBa MPEICTaBJba M U30CTajahe HarTacka Ha I0Cce0HOM I0jadaHOM TaCTOPATHOM
MIPHUCTYITy 0coOaMa ca MHBAIUAUTETOM, a KOje OM TIOACTaKIIO jaCHO MPaKTHKOBA-
€ J[yXOBHOCTH KOja OM JONPUHENA y MPOHAIaXKEmhy CMHUCIA IITO TTopa3yMeBa
aKTHBHHUjE aHT)KOBAIE y MOJIUTBH, Moxahamwy O0rociyxema, JyXoBHA CABETO-
Bama Koja Mory OUTH oz moMohH y OCTBapHBamby MEHTAIHOT CKIIAJA.
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MelhytuM OHO MTO je O BaXKHOCTH jeCTE YKa3WBambE Ha XPHUCTOJOIIKH
acIIeKT y MPHCTYIy ocoba ca MHBAJMIUTETOM: HAYWH HA KOjU BEpHH IpHUXBaTa-
jy ocobe ca MHBAIUIUTETOM pedieKTyje BUXOB OAHOC MpeMa OBAIIONeHOM |
pacrierom Xpucty. 300r Tora cy M03BaHH Jia cariesiajy MocTaB/beHe IpyIITBEHE
Oapujepe Kao U IpeApacylie Be3aHe 3a BUX0BO cTame. OmnpoiiTaj rpexoBa Mmoj-
pasymMeBa oMepame CTUTME TIOCTaBJbEHE O/ CTpaHe nmocrojehe KyiType, y Kojoj
C€ MHBAIMIUTET JOKMBJbAaBa Kao rpex. 300T Tora je HHBAIUIUTET MIPBEHCTBEHO
JPYIITBEHO MUTAE JTOKIIE HCIEJEEhE PE/ICTaBIba TIOMEparhe JPYIITBeHNX Oa-
pujepa. Y OBOM ciyyajy ce ONpoLITaj moapasyMmeBa kao ocehaj comuaapHOCTH
ca cBuM wiaHoBuMa LlpkBe Heronu 1a peduieKTyje CiMYHa OUYeKHBamba ca CeKy-
JApHUM CIIMKama ¥ CTepeonrMa y KOMe JbyIH HarjamaBajy Wid OropaBak WIn
MIPUXBATAHE AKTYEITHOT CTambAa.

MajkaH enu J1a Harlacu BHIIE OTKYIMTEJbHH 3Hadaj XPHCTOBE KPTBE 3a
pasyMmeBama ocobe ca moceOHnM morpedamMa Kao M ycpeacpehuBame Ha pamh-
BOCT KOja TOJpa3yMeBa aHT@XKMaH y MHKIY3UjH ajld U pasyMeBamy, IPHXBaTa-
by U M3JIQKEHbY Y CyCpeT 0co0M ca MHBAIMAUTETOM. Hajrmocne KopucTu TepMuH
JIYXOBHE MHTEJIMTEHIIMjEe KOjUM Ce MOKYIIaBa ONpaBAaTH jenaH 3ace0aH acrekT
JYXOBHOCTH KOjU 0c00a ca MHBAJIHIUTETOM TTOCEIyje U KOjH HaM ITOMaXke y IIH-
pPOj TIEPCTIEKTUBU JTUYHOCTH MOceOHO ocoba ca MEMEHINjOM HJIM YOTIITE KOT-
HuTUBHUM niopemehajem. Kapum Mekpej je oneT 3a mmpHu aHTaXMaH 3ajeTHUIe
JIOKJIe F-eHa XPUCTOJIOIIKA MEepPCIeKTHBa XPUCTOBOT OBaruiohema U BaCKpCcema
nomMaxke jia 00Jbe pasymMeMO pa3In4uTe KOTHUTUBHE CKIIONOBE, Tela Kao pa-
3nuunte wianoBe Tenma Xpucropor-l{pkBe koja MMma 3a IHJb y3ajaMHO IPEIo-
3HaBabC PA3MUUUTHX JapOBa CaMHUX WIAHOBA Ka0 M HAINPEAOBABY Y Y3ajaMHO]
Jpy0aBH, XyMaHOCTH U TOMITOBamY yHyTap LlpkBe. 300T ToTa ped cTpagaiHOCT
KOja MMa 3a IIMJb 00JbE JI09apaBarbe ped PAambMBOCT MMa 32 LHJb TIOMEparmba JIy-
XOBHUX, MEHTAJIHUX Kao W (U3MYKHX Oapujepa — 00e30eauTH cpecTBa mare-
pujaiHa M JAyXOBHA 3a CJa0Hje WIAHOBE LITO YKJby4yje MPENO3HABAKE MaTHE,
TpaHchopMalyjy MyTeM NpHjaTesbCTBa, JyXOBHOCTHU ajM M OJNIaKIIaBambe MaTHhe
yKJbyunBameM Melhy3aBucHoctu. Takole nmpeno3HaBame yKJbydnBame ocoda ca
MHBAJIMANTETOM MOIPA3yMeBa J1a ce He cMe caMo (POKyCHpPATH Ha HHKITY3H]y Kao
takBy Beh Ha mapoBe Koje mocexayje onpeheHa ocoba a xoja jecte 3apajl MEeTOKyT-
Hor xuBoTa L[pkBe. Tpehe kao OuTaH acmeKkT KOju MOXKE jOII 0OJbE /1a TIOBEXKE
OBY IIpUYY jECTE YKa3uBambe Ha MOCIeAUIE TPBOPOAHOT Ipexa: CBU CMO HOCHOIH
T3B HaclieljeHe ncuxo(u3nuke Mociaeque: CMPTHOCTH, OOJIECTH JIOKIIE Y UCTO
BpEeMe T0jeIMHALl HHjE OJITOBOPaH 3a IPeXe CBOJUX POJIUTEIha HUTU OOJICCT HEMHU-
HOBHO jecTe TOCIIeINIA HEroBOT I'pexa Hero 4ecTo IyTa jecTe MPUPOJHHU CILIET
OKOITHOCTH. [aKo je jour crerneH WHKITy3Hje ocoda ca WHBAIHIUTETOM Yy TIOBOjY
BUJICJIM CMO J1a Ce jOII MakKJbHBO carjie/laBa aHraKoBame 0coda ca oxpeheHnM
uHBanuauTeToM yHyTap LlpkBe y jepapxuju. Ca HEeKUM Clly4ajeBUMa IIOIYT O.
Teodana [lapanuana je pykonoioxeme yCaeauIo Kao NPerno3HaBame JyXOBHUX
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JlapoBa Koje je ocoba moceaoBaa 1 300T Yera je mocTao UCTIOBEIHN CBEIITCHIK,
anu My je Ouia moespbeHa moMoh IpyTux CBEeIITeHHKA YMMe je OMO cacayKuTelb
yHyTap 00rociayx0eHuX cadbpama. MucHja pyKoMoJIOKemha OCTATUX PYMYHCKHX
CBEIITCHUKA KOja Cy 0CO0€ ca MHBAIUJIUTETOM j€ MCKJBYYMBO 3apaji CIyXKeHa
YHyTap HOBOYCIIOCTaBJbEHUX MapOXHja 3a JInlla omTeheHor ciryXa i cMeTmhaMa y
rOBOpY IITO yKa3yje Ja je IPeBacXoHa CBPXOBUTOCT EUXOBE CBEIITCHUYKE CITy-
KO€e TIojadarke KBAJIMTETa MUCH]E ca ocobama ca moceOHuM moTpedama. Yocra-
JIoM aHTakoBame LpkBe Ha mpobIeM HHBATHANTETA pedIeKTyje BOJGHOCT Ja ce
OJITOBOPH HA PAELUBOCT JKUBOTA MO CEOU MPH YEMY je KJbyd TaKBE KOMYHHUKAIH]C
3ajeJHIYapeHe U OTBOPEHOCT a HE MyKa CAMUJIOCT M CaXaJbeHe.
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Puro Susnjié

VIDLJIVA I NEVIDLJIVA STVARNOST
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Samjuel Hantington, u delu Sukob
civilizacija, navodi podatak da izvan
zapadnog sveta svega 1% svetskog sta-
novnistva prihvata univerzalne ideje,
verovanja i vrednosti, Sto ¢ini elitnu
kulturu, a 99% ljudske porodice veze
se uz svoje plemenske, rasne, klasne ili
nacionalne ideje, verovanja i vrednosti.

Svaki razgovor o univerzalnom
identitetu pretpostavlja da imamo odre-
den pojam o ¢oveku, kakav on moze da
bude i treba da bude, inace ostajemo
bez merila, bez svesti o mogu¢nostima,
bez vodica u neizvesnom i nesigurnom
svetu. Zato je Herman Hese, u Step-
skom vuku nasao za shodno da istakne:
,Mi ovde govorimo o ¢oveku u visSem
smislu, o cilju dugog puta na kome se
postaje covek, o kraljevskom ¢oveku, o
besmrtnima.?

Univerzalni pojmovi, vrednosti i
norme pokazuju i dokazuju koliko je
pojedinac kadar da misli, ose¢a i delu-
je dalje od samoga sebe i grupe kojoj
pripada. Re¢ je o vrednostima i norma-
ma koje nadilaze i prevazilaze drzavne,
nacionalne, plemenske, rasne, klasne,
polne, starosne i ideoloSke granice, i
upucuju na povezanost ljudi u ljudskoj
porodici. To je ta ujedinjujuc¢a moé¢, ta
veza koja moze da deluje, ako se ljudi
otvore za viSa znacenja, to jest za vise
oblike misljenja i Zivljenja. Iznad svih

razlika koje nas dele stoje vrednosti i
norme koje nas povezuju.

Franc Kafka je medu retkima koji
je pruzao ruke ka univerzalnim znace-
njima.* Duh ima snagu da odredi ove
vrednosti 1 norme, ali nema moc¢i da
ih ostvaruje, sem u licnom zivotu. Gde
nema duhovne veze medu ljudima tamo
nema zajednice. Cela dogadajna istorija
govori o napetosti i suprotstavljanju po-
java i pojmova: odnosu otvorenog i le-
pog pojma prema zatvorenoj i naopakoj
pojavi. Na odredenom stepenu drustve-
nog i duhovnog razvoja mi ne moramo
brinuti da se nasi pojmovi slazu sa po-
javama, ve¢ da stvaramo pojave koje ¢e
biti u skladu sa naSim pojmovima — ra-
cionalnim i humanim.

Ostvarivanje univerzalnih vrednosti
i normi gotovo da je jednako definiciji
¢oveka. Mudrost svih ljudi moze se sve-
sti na njihovo poznavanje i uvazavanje
u praktiénom Zivotu. Cula su oarana
razlikama, duh je zanesen sli¢nostima,
jer se na njima gradi drustvena i duhov-
na zajednica. Neka nadmo¢ opsteg nad
posebnim i pojedina¢nim jeste u stvari
nadmo¢ sustine (celine) nad pojavom.
Misljenje u kojem se nadilaze razlike je-
ste ono koje se izrazava opStim pojmovi-
ma i univerzalnim simbolima. Zastupati
stav o relativizmu istine ne znaci nista
drugo do potcenjivanje i poricanje duha
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da se razvije do svojih visina. Iz Zelje da
budemo neponovljivi i razliciti, moze se
desiti da se odreknemo onog sto nam je
zajednicko i bitno, §to nas cini ljudima
uopste. Eto kako pojedinac, cija je veza
sa svetom licna, ogranicena i kratka,
ipak stigne do saznanja koja su opsta,
dugotrajna i vazec¢a za mnoge ili cak
sve kulture.

Svaki pokuSaj da se univerzalne
ideje ostvare dovodi do toga da se one
pokvare. Ove Ciste ideje bivaju uprljane
iskustvom, greskama i grehovima po-
jedinaca i grupa, tako da se Zivot brzo
vraca u obicne okvire. A to konkretno
znaci: ne trazi se sloboda, nego manje
kontrole i nasilja; ne trazi se pravda,
nego manje nepravde; ne zahteva se
istina, nego manje zabluda i lazi; ne
ocekuje se dobrota kao lepota iznutra,
nego se pita kakav bi svet trebalo da
bude, da bi ga ¢ovek mogao podneti.
Ne moze se razvedriti duhovno nebo, a
celo vreme slusati da je bog umro i da
je covek mrtav.

skock

Izgleda da je globalizacija pro-
tivrecan proces. S jedne strane ona se
dozivljava kao pozitivna tekovina uko-
liko povezuje narode i njihove delatno-
sti Sirom sveta, a sa druge strane ona
nosi opasnosti pukog ujednacavanja i
obezlicavanja, postajuci pretnja identi-
tetu pojedinih naroda i njihovih kutura.
Sirenje globalne civilizacije (svetsko
trziste, kapital, trgovina, komunikacije,
oruda i oruzja) i ocuvanje lokalne kul-
ture (tradicije, obicaja, folklora, zana-
ta, jezika) kao da se ne mogu izmiriti.

Vidimo, dakle, kako se pojedina drus-
tva s jedne strane otvaraju prema svetu,
a sa druge strane, zatvaraju, pruzajuci
otpor zbog straha od gubitka identiteta.
Prihvata se civilizacijska uniformnost,
ali se zeli da ocuva kulturna raznoli-
kost. Civilizacija otvara, kultura zatva-
ra vrata globalizacijskim procesima:
nema ¢vrstih dokaza da je na pomolu
stvaranje globalne kulture, dok je glo-
balna civilizacija u velikom zamahu.
Izuzetak je tzv. masovna ili medijska
kultura, koja po svome duhu pre spada
u civilizaciju.

kskok

Temeljno ispitan pojedinacan slu-
Stavanja. Kao §to je dovoljno upoznati
jednog sveca da bi upoznali sve svece,
tako je dovoljno upoznati jednog tirani-
na da bismo upoznali sve druge. Svetost
je opsti pojam, a svetac je jedinstvena
liénost. ,,Jedinstvenost cCinjenice ne
sprecava univerzalnost pouke koja se
na osnovu nje izvla¢i.“* Onaj ko dobro
upozna englesko iskustvo vladanja, taj
uglavnom poznaje sve druge demokrat-
ske oblike vlasti. Ovde je pojedinacan
slucaj u stvari predstavnik vrste, model
ili uzor, a ne izraz za neku pojedinac-
nu pojavu. Upoznavanje jednog slucaja
moze pomoci da se bolje osvetle svi dru-
gi, jer se sada ne razumevaju s obzirom
na Sirinu nego s obzirom na dubinu.

Umetnost reci izrazava ono S§to je
iznad liénog iskustva kroz licno iskustvo,
prevodi jedan nadiskustveni sadrzaj u
jedan iskustveni oblik: prikazuje nesto
duhovno u ne¢em culnom! Umetnik reci
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prikazuje, na izrazito li¢an nacin, ono
$to naucnik dokazuje, kao opstu istinu.
Umetnik re¢i ne izrazava se u opstim
pojmovima, nego u pojedinim likovima
koji su puni zivota: tako se opSti pojam
ljubomore otelovi u Otelu, opsti pojam
skrtosti u Kir Janji, opsti pojam lenjosti
u Oblomovu, opsti pojam mudrosti u
Sokratu, opsti pojam lukavosti u liku li-
sice, opSti pojam snage u liku lava, op-
$ti pojam nevinosti u liku jagnjeta. Jo§
jednom isti¢em: umetnost ne mora da
dokazuje, ali mora da prikazuje — prika-
zati a ne dokazati, to je posao umetnicke
maste. Helderlin divno kaze: ,,Covek je
bog kad sanja, prosjak kad razmislja.“
Medu najCudesnija obelezja umetno-
sti reCi spada upravo to $to ona moze
1 ¢esto uspeva da neku opstu ideju ili
vrednost (intelektualnu, moralnu, ver-
sku itd.) prikaze u pojedinacnom liku
na jedinstven i neponovljiv nacin: sada
iz tog lika isijava, zraci ili se pomalja
na ¢udesan nacin neko trajno ili ve¢no
znacenje. Treba biti veSt majstor da bi
se prikazao duh koji se krec¢e. Umetnost
reci je opsta jedino po tome $to se bavi
individualnim sudbinama. Umetnost
reCi preuzima mitsku strukturu, ali je
otelovljuje u pojedinaénom liku, ¢ime
mit priblizava iskustvu svakog coveka.

Ako neka istorijska licnost izrazava
stvarnu ili mogucu svest i savest svoga
naroda, onda analiza onoga Sto ta licnost
oseca, misli, govori i €ini, nije samo
analiza pojedinacne, ve¢ u isto vreme i
analiza kolektivne svesti i savesti. Sada
je svejedno da li ¢emo se baviti anali-
zom narodne duse ili analizom duha te
lilnosti. Istorija drustva i biografija po-
jedinca dodiruju se u bitnom. Kako su

pokretljive granice izmedu li¢ne i1 kolek-
tivne svesti i savesti. [zmedu pojmovne
i osecajne istine nema spora, jer obe
strane tvore zajednicki smisao. Filozof i
umetnik re¢i po svemu su braca, razlike
su zanemarljive. Carls Simi¢ potvrduje:
,,Pesnik vidi ono §to filozof misli.”

kskok

U meri u kojoj nismo kao narod
ucestvovali u opsteljudskim poslovi-
ma, u toj meri smo izgubili ose¢anje za
opste vrednosti i norme. Stvorio se tip
coveka izvan opstosti, sveden na gru-
pni interes 1 identitet. Iz manjka veza sa
svetom stvoren je visak upucenosti na
sebe 1 svoju ograni¢enost. Stvaranje za-
jednicke svesti nije moguce bez stalne i
dugotrajne komunikacije medu ljudima
¢iji je duh do sada bio zatvoren (closed
mind). Jer svi ti pozivi na pleme, naci-
ju, klasu, drzavu itd. imaju za posledicu
slabljenje gradanskog nacina osecanja,
misljenja i delanja. Mozda ni danas ni-
smo dovoljno svesni nesvesnih okova
(stereotipa, predrasuda, tradicionaliz-
ma, nacionalizma, autoritarnog menta-
liteta), jer nas u Saci drze prasnjavi li-
kovi iz nase proslosti i sadasnjosti, ljudi
osrednjeg ili loSeg duhovnog stanja i
sitne srece, koji nam ne dozvoljavaju
da se izdignemo na visu ravan iskustva,
znanja i vrednovanja. Ima stole¢a kada
jedan narod nema nacina da se probi-
je do svoje istine i pravde: u njegovoj
svesti ovi opSti pojmovi su istanjeni i
izjednaceni sa lepim zabludama! Nera-
do smo se ukljucivali u svetske tokove,
radije smo ispisivali nasu plemensku i
palanacku istoriju. Svi smo u isto vreme
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ljudi, pripadnici svoga naroda i li¢nosti.
Ova tri oblika ili nacina ispoljavanja
zivota ne stoje u neresivoj opreci. Imati
viSe identiteta otvara mogucnosti po-
smatanja sebe i drugih sa vise razlicitih
stanovista. Vise identita u izvesnoj meri
sprecava pojedinca da se emocionalno
i racionalno veze iskljuc¢ivo za jedan
jedini identitet. Jer pojedinac sa jednim
identitetom preseca veze sa ljudima
koji imaju drukc¢iji identitet, te je nes-
posoban za dijalog i toleranciju.

sesksk

Velika licnost prevazilazi postoje-
¢e norme i stvara nove vrednosti. Njen
uticaj je dubok i trajan. Deluje iz uvere-
nja, pa je Cesto usamljen u svojoj bor-
bi protiv uobicajenih navika. Njegova
veli¢ina ne meri se po broju sledbeni-
ka, ve¢ po originalnosti misli i neprola-
znosti dela. Ove retke licnosti pokazuju
i dokazuju $ta pojedinac moze da do-
stigne i1 postigne ako radi na sebi. Ove
licnosti su dokaz da iznad ovog postoji
jedno vise Covecanstvo, Cija se veliCi-
na ne meri brojem, ve¢ darovima duha,
koji stvara vlastitu kulturu. Oni su veli-
ki po pitanjima koja su postavili, po od-
govorima koje su dali, po blagotvornim
posledicama koje su izazvali, po znaca-
ju i znacenju koje su imali i jo§ imaju.
U njima duh slavi svoje visine i oseca
se u svom elementu. Ta velika visina
sluzi kao merilo za sve druge pokusa-
je duhovnog uzdizanja. Oni su mera za
druge, pa se ne mogu meriti prema dru-
gima: oni su merilo, a svi drugi samo
pokusaji! Oni su simboli onoga §to je u
njihovom narodu najbolje. Njihove reci

narod je docekivao kao Sto pustinjak
¢eka kiSu, ,.kao Sto cvet Ceka sunce,
kao Sto usta ¢ekaju poljubac. Oni su
pokazali svojim primerom kako se re¢
pretvara u delo, duhovni stav u duhovni
zivot, moralna ideja u moralnu osobu.
Sanjaju svoj osobni san u vreme kada
cela zajednica zivi sudbinu: izmaknuti
iz svakodnevnog zivota, oni strazare
nad vrednostima koje su delom zabo-
ravljene a delom neostvrene! Nema ne-
srece koja bi bila tako velika kao kad iz
naSeg zivota nestane velika li¢nost, jer
ona upucuje na jedan bolji svet, posto
je ovaj izdao Coveka. Sa smréu svake
ovakve linosti, umire jedan izvor-
ni pogled na svet. Koliko istine ima u
jednom narodu, to se objavljuje preko
njegove najbolje glave, sa kojom istina
uvek racuna: istinu jednog naroda za-
stupa usamljenik! Nema vise takvih li¢-
nosti, njihova mesta zauzeli su ¢lanovi
organizacija.

Istaknuta li¢nost uspeva u okvi-
ru postojeceg sistema vrednosti, normi
i ustanova. Ona je uspes$na, poznata i
priznata u svom vremenu, ali ne prela-
zi granice koje je postavila obicajnost.
Oslanja se na vezu sa postojeCom po-
litickom moc¢i, jer je sama nema. Ne
moze da pogresi, jer je uvek na strani
pobednika. Ona nije savest drustva, ve¢
pas Cuvar postojeceg sistema. Ona se
prilagodava i ukljucuje, ali ne odlucuje.
Hrabra je kad nema opasnosti, i opa-
sna kad nema hrabrosti. Medu slicnima
moze se naci poneko ucen, ali coveka
nema. Ne zive duhovno u politickom zi-
votu, nego politicki u duhovnom Zivotu.
To je zivi dokaz da se gasi jedno vreme
velikih ideja i li¢nosti, 1 da zapocinje
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doba sitnih poslova i bezli¢nosti. Ovo
nase vreme boluje od nestaSice mudrih
ljudi, ,,kada smo mudri na sitno i ludi
na veliko®.

deskek

Prof. dr sci. Almir Badnjevié, re-
dovni ¢lan Akademije znanosti i umet-
nosti BiH, upozorio je:

,Nekada su ljudi stajali pred zna-
njem kao pred svetinjom. Govorili su
tiho, slusali pazljivo. Znanje je bilo
dar, a uceni Covek svetionik u magli
neznanja. Njegova re¢ se nije pratila
zbog broja lajkova, ve¢ zbog tezine isti-
ne koju nosi. Danas... danas vise niko
ne pita Sta znas, vec¢ koliko si uverljiv,
koliko zvuci$ ’samopouzdano’, koliko
puta si bio viden, a ne koliko puta si
bio u pravu. Neznanje je izgubilo stid.
Ustalo je, obuklo odelo, uzelo mikro-
fon, i proglasilo se glasom naroda. U
vremenu kada su miSljenja zamenila
znanje, a buka utiSala razum, vise nije
problem $to ljudi ne znaju. Problem je
Sto ne zele da znaju. Jer lakse je plivati
u plitkoj vodi. Nema dubine koja pre-
ti, nema tiSine koja traZi misao, nema
ogledala koje trazi istinu. [ tako pamet-
ni ¢ute, da ne bi morali da se prevode u
jezik koji je sam po sebi uvreda za ra-
zum. Jer danas se ne trazi jasnoca, trazi
se pojednostavljenje do tacke apsurda.
Ako si previse dubok, ’nisi pristupa-
¢an’. Ako govori$ istinu, 'nisi fleksi-
bilan’. Ako znas§, ’arogantan si’. ViSe
nije stvar ko zna, ve¢ kome se veruje.
A veruje se onome ko ne uznemirava.
Ko ne trazi trud. Ko ne postavlja pita-
nja. Ko je, kako to rece jedan mudar

¢ovek ’neoptereCen znanjem’. Nekada
su pametni ucili glupe. Danas glupi uce
pametne kako da cute. I to ne zato Sto
imaju argument. Ve¢ zato Sto imaju ve-
¢inu. Ali ve¢ina ne znaci istinu. Buka
ne znaci znacenje. | prisutnost ne znaci
vrednost. Zato mozda zivimo u najopa-
snijem od svih vremena, vremenu kada
glupost vise ne trazi da se krije, nego da
se postuje.”

seskeosk

Proslost obuhvata sve ono §to se
desilo, ali sve Sto se desilo nije bilo
razumno i umno, nego i bezumno i
krvavo. Zato bi bilo opasno ako bi se
poistovetili sa celom nasom prosloséu.
Ona je, naime, pregled svih nasih pobe-
da i poraza, stradanja i nadanja. Pros-
lost treba uvazavati, ali ne 1 oboZavati.
I gubitak je ve¢ upisan u genu proslosti.

Tradicija je sve ono $to smo, na
osnovu merila racionalnosti i humano-
sti, izabrali iz proslosti kao vredno uce-
nja i pamc¢enja. Narod bez pamcenja je
kao pojedinac bez sec¢anja. Martin Haj-
deger divno rece: ,,Tradicija je ono Sto je
dovoljno staro da bi vecito bilo mlado.*
Tradicija je najbolji izbor iz proslosti,
¢is¢enje secanja. Ivo Andri¢ je isticao:
»Iradicija je ono $to ostaje.” Sva nasa
nauka, filozofija i umetnost, pa i istorija,
jesu pokusaji da se u prolaznosti ustano-
vi nesto trajno, da se nesto otme od vre-
mena koje sve guta, da se izgradi pore-
dak koji se ¢vrsto drzi nasuprot dnevnoj
prolaznosti. Tradicija — to je protezanje
jedne misli, simbola, vrednosti, verova-
nja, ustanove itd. kroz vekove. Tradicija
najduze Zivi u govoru i jeziku! Od svih
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gradevina na svetu najduzi vek imaju
kule sagradene u jeziku. Tradicija nije
suva grana istorije, ve¢ ziva ruka koja
oblikuje nase Zivote i danas. Tradicija je
potraga za smislom koji istorija stalno
dovodi u pitanje. Ono sto je secanje za
pojedinca, to je tradicija za zajednicu.

Tradicionalizam je ideologija koja
potomcima namece ideje, verovanja,
vrednosti 1 norme njihovih predaka da
ih slede bez pogovora ili prigovora, ne
obaziru¢i se na promene u spoljasnjoj
sredini ili unutrasnjem iskustvu. Tradi-
cionalizam kao ideologija ume da cuva
postojeci red stvari, ali ne zna da stva-
ra. Kada ideja o iskljucivoj vrednosti
svoje tradicije prede u normu, tada se
moze govoriti o tradicionalizmu kao
ideologiji. ,,Tako svaki nacionalista li¢i
na covjeka koji kroz vrijeme ide na-
traske, svadajuci se sa prolaznicima.®
Prosli dogadaji sami po sebi ne mora-
ju imati smisla, ali pria o njima mora,
makar i ne bila istinita. Kada tradicio-
nalizam kao zatvorena svest otkazuje i
pokazuje svoju nemoc¢? Odgovor glasi:
kada se javi neki problem koji ne moze
da se resi na tradicionalan nacin! Da se
moze resiti na tradicionalan nacin, ne bi
bilo problema. Dinamicka strana kultu-
re ogleda se bas u tome sto ona cvrsto
Cuva stare vrednosti i norme, ali ostaje
otvorena i za nove: kontinuitet tradicije
pracen prisustvom inovacije!

Istorija je nauka koja razmatra ra-
zliku izmedu sveta koji opisuje i reci
koje ispisuje. Cim se postavi pitanje
kako se pojmovi odnose prema poja-
vama, pismo prema iskustvu, istorijske
knjige prema proslom Zivotu, odmah se
dovodi u pitanje olaki realizam istorica-

ra, koji ne zele da misle o istoriji, nego
da opisuju ono $to se stvarno desilo, ne
pitajuéi se Sta je stvarno. Sta nauka kao
saznajni sistem vidi kao stvarno, odre-
deno je njenim pojmovima, teorijama i
metodama — postojanje zavisi od na¢ina
gledanja. ,,Da je jednako vazno, a moz-
da ¢ak i vaznije, da ostavi mesta i pro-
stora za ono S$to nije bilo, Sto se nikad
nije desilo, $to je samo moglo da se desi
— dovoljno je zamisliti ga.“®

Pored zvani¢ne istorije postoji i
nezvanicna istorija kao dopuna ove
prve i njena kritika. Jer istorija nije
samo ono S§to se dogodilo drzavama,
nacijama i njihovim ustanovama, nego
i ono kako su se ti dogadaji prelomili i
izrazili u dusama i duhu pojedinaca: od
spoljasnje, istorija postaje unutrasnja,
dogadaj se pretvara u dozivljaj, istori-
ja u biografiju. Jedno je opsta istorija, a
drugo li¢na prica. Jer ,,Casovnik istorije
otkucava samo vekove* i ne mari za ot-
kucaje pojedinog srca. Ali svuda se pre-
pli¢e li¢ni problem sa sudbinom zajed-
nice: ukrstaju se licne odluke i nadli¢ne
posledice tih odluka! Zadatak je istino-
ljubivog istoricara da proslost ne ucini
jednoznaénom ili jednostranom, ve¢ da
sredi kljuéne ¢injenice tako da se ¢uju i
drugi glasovi, bar dva glasa u igri razli-
ka: sve povesne razlike zasluzuju svoje
ime! Proslost koja se zbila i proslost za
koju mi znamo nisu istovetne, jer preko
istoricara mi doticemo prosle vekove,
oni su cuvari kolektivnog pamcenja.

ek

Ose¢amo da u nasoj dusi i duhu
nosimo vise no $to u na$§ naucni re¢nik
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stane. Mi nismo svesni mo¢i temeljnog
neznanja, a ponosimo se snagom naseg
znanja. Drustvena i kulturna stvarnost
nisu nesto $to bi se, bez ostatka, moglo
zatvoriti u nau¢ne pojmove, definicije,
klasifikacije i tipologije. Savremena na-
uka nastoji da obelezi ta Siroka podrucja
naseg neznanja, da povuce koliko-toli-
ko jasne granice, da upozori na prostore
gde nasi uobiCajeni pojmovi, teorije i
metode ne mogu da donesu ploda, ma
koliko mi truda ulozili. Otuda potreba
za drugacijim pristupima u istrazivanju
tih nepoznatih prostora i dogadaja. Fi-
lozof volje za mo¢ davno je upozorio:
»Svet je dublji nego $to dan misli.*

Vera nam govori da mozemo i¢i
dalje nego S$to nam znanje dopusta: ona
je nesvesno pismo upuéeno u dubinu
buduceg vremena. Da se vera u boga
obraca razumu, ne bi ni bila vera. Da su
bogu bili potrebni mudraci, ne bi u svet
poslao svece. Tako se nasa vera poznaje
po ljubavi, a ne po znanju: zato se kod
nas slave sveci, a ne ucenjaci! Verske
zapovesti postoje da bi se po njima Zzi-
velo, ane da bi se o njima samo mislilo.
Religija je pre svega nacin Zivljenja, a
potom nacin misljenja: ideja boga nije
zivi bog! Drvo Zivota je bogatije i ra-
znovrsnije od drveta saznanja.

Postoji svet koji ne mozemo culi-
ma opazati, ali on zbog toga nije manje
stvaran. Misli su stvarne kao i stva-
ri, samo na drugi nacin. Misao se ne
vidi, ali ona izaziva vidljive posledice,
Sto znaci da je stvarna. I sama nauka
je ,,potvrda stvari nevidljivih®, jer sva
znacenja su nevidljiva. Stvarnost se sa-
stoji od onog $to se vidi i od onog §to
se ne vidi: vidljivo i nevidljivo tek za-

jedno ¢&ine nasu stvarnost! Covek moze
da gleda, a da ne vidi: gleda pojavu, ali
ne vidi sustinu! Ivo Andri¢ sjajno za-
kljuci: ,,Ako ne mogu da vidim, ne¢u ni
da gledam.* Bar nesto od ve¢ne sustine
dobija istorijski oblik.

Sveopsti pojmovi vremenom su
gubili neke slojeve znacenja i zvucanja,
svodeci svoj obim i sadrzaj na ono $to
danas u nauci nazivamo operacional-
nim definicijama, podesnim za empirij-
ska istrazivanja. ,,Mnogi pojmovi jed-
nostavno ne mogu da se pojave, nema
mesta za njih, Siri svet kao da ne po-
stoji, 0 njemu, o istoriji, o politici stizu
mutne i nesigurne vesti!“’ Nije se izgu-
bilo samo ono boZansko u nasim odno-
sima nego se gube i tragovi o njemu u
nasem jeziku.

kskok

Pomoc¢u umetnosti covek se uverio
da je ono $to je racionalno neizrecivo, u
nekom druk¢ijem obliku u stvari izreci-
vo, na primer, u muzickom, pesnickom,
slikarskom i vajarskom obliku. Stvara-
lacki duh bolje se ose¢a u nagovestaji-
ma istine 1 smisla nego u zatvorenom
sistemu misljenja i delanja. Umetnost
pokazuje i prikazuje unutrasnju stranu
ljudske prirode, koja se dohvata i shva-
ta moénom metaforom, makar ova i ne
bila racionalno proverljiva. Zato osta-
jem veran plemenitom neznanju, tome
debelom i Sirokom sloju u nama i oko
nas. Sve se u glavama ljudi preplice i
raspli¢e, nastaje i nestaje, mesa i preta-
¢e iz oblaka u oblik, tesko prevodiv u
reci 1 pojmove, ali pristupacan simboli-
ma. Neverbalni jezik je univerzalni jezik
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ljudske vrste. Ako 90% nasih poruka
upucenih drugima nije jezicke prirode,
onda govor i pismo nisu nepremostiva
prepreka komunikaciji medu ljudima i
njihovim kulturama. Gestovni jezik ili
govor tela je jezik koji gotovo svi mogu
razumeti: dodir zamenjuje objasnjenje,
nagon ide dalje od razuma. Dvoje za-
ljubljenih od pogleda prave zajednicu.

Nuzan uslov da se neko bavi nau-
kom jeste priznanje da postoji neznanje
— beskrajna i1 bezobli¢na cvetna livada.
Sve Sto na neki nacin uspemo da sazna-
mo od ovog beskraja nazivamo nasim
istinama. Ove istine vrede u okviru na-
Seg dostignutog znanja, ali mogu biti i
osporene istrazivanjima nepregledne
oblasti neznanja. Imamo i znanje o gra-
nicama znanja. NaSe znanje je ograni-
Ceno, neznanje je neograniceno.

Da li je naucno znanje toliko vred-
no koliko smo mi, deca zapadne kultu-
re, skloni da verujemo? Zar sumnje u
nasu mo¢ saznanja i njegovu vrednost
nisu izreene joS u najstarijim svetim
1 svetovnim spisima. Ovo pitam istine
radi. Jer manje je zlo ako stradam ja,
koji nisam potreban nikome, nego da
strada istina, koja je potrebna svakome.

deskk

Za sve one koji veruju iskljucivo u
snagu razuma da sve razume, nauka je
bila i ostala vrhunska tvorevina coveka,
vredna da joj on posveti ceo svoj Zivot.
Nauka istrazuje stvarnost da bi je upo-
znala, a ne da bi njome vladala, jer vla-
davina se zasniva na mod¢i, a saznanje
na ljubavi. Mi koristimo pojam stvar-
nost a da ne znamo sasvim pouzdano

Sta on podrazumeva — Sta ukljucuje i
Sta iskljucuje. Jer stotine stvari posto-
ji a da ih ne zapazamo Culima. Justejn
Gorder, u romanu Sofijin svet, upucuje
na razgovor izmedu ruskog astronau-
ta-bezboznika, i cuvenog ruskog neuro-
hirurga-dubokog vernika. Astronaut se
hvali: ,,Ja sam viSe puta bio u svemiru,
ali nikada nisam sreo ni boga ni ande-
le““. A neurohirurg mirno uzvraca: ,,A ja
sam operisao mnoge pametne mozgove,
ali nikada nisam video nijednu misao.*

Svet se sastoji od dve polovine:
jedna je vidljiva a druga nevidljiva, pri
¢emu je nevidljiva neuporedivo stvarni-
jaivaznija od vidljive! Ono $to se vidi
ne prestaje da svedoci o onome $to se
ne vidi. Malarme je odavno primetio da
se samo u trgovini nas govor odnosi na
stvari. Svet pojava podseca nas na stva-
ri koje nisu pojavne. Mladi istrazivaci
trebalo bi da znaju da se naucni poj-
movi ne odnose samo na fizicke pojave
(stvari, bi¢a), nego i na psihi¢ke pojave
(osecanja, motive, misljenje, pamce-
nje), i idealne pojave (buducnost, be-
skonacnost, bog). Prostor, vreme, gen,
energija, broj Pi (3,14) i sl. nisu ¢ulni
nego natCulni predmeti. Umberto Eko
istie: ,,I kvadratni koren je predmet,
iako ga niko nikad nije video.“® Zna
se da matematicki simboli teorijske fi-
zike slikaju samo ono §to je mogucno,
a ne ono $to je stvarno. Takvi simboli
su Cisto matematicke nuznosti mislje-
nja. Verner Hajzenberg upozorava da
nauka govori o materiji, ali sam pojam
materije nije materijalan.’ Nils Bor je
upozorio da je sve Sto smatramo real-
nim nacinjeno od stvari koje ne moze-
mo smatrati realnim.
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Brojni dogadaji teraju nas da brzo
mislimo i trazimo resenja, a to se kosi
sa dugim i mirnim istrazivanjem mo-
guénosti i1 predvidanja. Brzi tok doga-
daja poziva na delovanje, a samo delo-
vanje uvek je ogranic¢eno, nepotpuno, i
ne pruza celovit pogled na svet.!” Nag
teorijski pogled na stvarnost moze biti
celovit, ali nase prakticno delovanje
uvek je delimicno i krnje. Jedinstvena
celina svakog dana se deli, a zivot se
pretvara u nepreglednost. Stalno se de-
limo na vere, rase, klase, nacije, drzave,
partije, profesije i tako dalje, a te deobe
nemaju kraja, pa se doslo do pojedinca:
danas se piSu knjige o podeljenoj lic-
nosti, javnoj i tajnoj! Ono §to se govori
javno ne misli se tajno (privatno), Sto
sve za posledice ima opS$te nepoverenje
prema javnoj reci."

seskesk

U analizu kulture spada i granica
raznolikosti. Razlike se opazaju, slic-
nosti se misle. Svaka sli¢nost izmedu
dve kulture znaci prevazilazenje rela-
tivizma 1 prilog je univerzalizmu ljud-
skog iskustva. Potreba za opstim razu-
mevanjem ljudskog iskustva javlja se
onda kada se svi posebni i1 pojedinacni
pokusaji razumevanja toga iskustva po-
kazu neuspelim i nedelotvornim. ,,Dela
ljudskih ruku imaju tu karakteristiku da
se, jednom zavrSena, zatvaraju u sebe,
odvajaju se od prirode, stabilizuju se
prema vlastitim zakonima.“'? Nisam
¢vrsto vezan za postojece duhovne

oblike (filozofiju, nauku, umetnost,
religiju) ve¢ za odnose izmedu njih,
jer svaki sistem misljenja, verovanja i
delanja izgleda mi jednostran, doduse
simpati¢no prirodan — lepa skromnost.
»Svako se mora potvrditi u svojoj po-
sebnosti, ali niko ne treba da se odrice
obuhvatne svesti.“!* Otuda potreba da
se stvori jezik celine, a ne delova, kako
bi jezik sluzio ujednacavanju razlici-
tih, suprotnih pa i iskljucivih nacina
osecanja, msljenja i ponasanja. Ovo je
uzaludno ocekivati od nauke kao slepe
sluskinje volje za moc.

kskok

Najveée nade celog sveta vezane
su za napredak nauke, ali retko ko je
sumnjao ili poricao njenu izdajnicku
prirodu. Jer nauka se izrodila u tehno-
logiju, a kakva je ona danas (tzv. vred-
nosno neutralna nauka), ne daje nam
odgovor ni na vapaj za smislom. Zato
bi sustinska saznanja te nauke trebalo
odmeriti prema vrhovnim merilima eti-
ke, to jest Sta saznanje znaci na planu
smislenog nacina zivota, a ne koliko
ono vredi na trzi$tu kao i svaka druga
roba. U naukama o ¢oveku kao da vise
nema istine kojoj bi se mogli radovati.
Ve¢ je filozof volje za mo¢ upozorio:
»Saznavaoci koji samo hoce da utvrde
Sta jeste, jesu oni koji ne mogu nista po-
staviti kako treba da je. Uvek se mora
najpre dati smisao da bi cinjenica mo-
gla postojati.*

Drustvena i kulturna stvarnost sa-
drzi u sebi nesto vise od onoga §to se
moze zapaziti, opisati, klasifikovati, iz-
meriti, definisati. Sve Sto ¢ovek o sebi
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na ovaj naéin sazna, nije dovoljno da
sebe upozna, jer on nije samo svesno
bice, ve¢ i nesvesno, koje ne zna sve
svoje moguénosti. Uvek su mogucnosti
ono sto privlaci duh. To je istinski lek
koji ne dozvoljava duhu prose¢nosti da
trajno prevlada u nasem Zivotu.'

skock

Ako pod pojmom vere podrazume-
vate religiju, a pod pojmom znanje na-
uku, onda se sa dovoljno razloga moze
govoriti o staroj svadi izmedu njih, i
napraviti ¢itava zbirka suvisnih uvreda.
Samo pomocu pitanja i odgovora na
njih moze se do¢i do istine, 1 pokazati
da je re¢ o laznom sporu.

a) Ako je religija izraz neznanja,
kako to da napredak u nau¢nom sazna-
nju ne potisne religiju kao neznanje?
Drugim rec¢ima, da li sa razvojem nauke
slabi religija?

b) Ako su religijski iskazi nauc¢no
neistiniti, zasto 4/5 ¢ovecCanstva u njih
ipak veruje?

c) Ako je religija stvarno iluzija,
da li je moguca stvarnost kojoj iluzije
nisu potrebne?

d) Ako je vera protivna razumu,
kako to da ve¢ina umnih glava iz nau-
ke nije nalazila opreke izmedu razuma
i vere?

Evo odgovora na ova pitanja.

Ako razvoj nauke ugrozava reli-
giju, onda bi u drustvima gde je nauka
najvise razvijena bilo najmanje vernika.
A to, kako pokazuju podaci i svakod-
nevno iskustvo, prosto nije istina, jer
u drustvima gde je nauka najvise ra-
zvijena, nalazimo najveci broj vernika.

Nema znakova da religija odumire upo-
redo sa razvojem nauke.

Jaka vera ne mora biti naucno isti-
nita vera. Bajka nije istinita, ali bajka
ima smisla, jer da ga nema, ne bi je pri-
¢ali nasoj deci i jedni drugima. Radosne
vesti 0 spasenju ne moraju biti istinite,
kao $to ni istinite vesti ne moraju biti
radosne. Jedan istinit iskaz mora imati
smisla, jedan smislen iskaz ne mora biti
istinit.

Racionalno saznanje je opasna na-
vika zapadnog ¢oveka koja mu skriva
slozenu strukturu iskustva. Niko se ni-
kad nije molio bogu na nau¢nom jeziku.
Karl Jaspers dobro primecuje: ,,Svet u
svesti uopste nije sve.” Imanuel Kant
je daleko video: ,,Morao sam ukinuti
znanje, da bih dobio mesto za veru.*
Alber Kami istice: ,,U svetu bez iluzija
covek je stranac.* [luzija je verovati da
se moze ziveti bez iluzije.

Ono §to ne mozemo razumom sa-
znati ne¢emo proglasiti nepostojec¢im.
Nije tacno da vera prestaje gde razum
pocinje, tacno je da vera pocinje gde ra-
zum prestaje. Kad bi sve mogli znati, ne
bi imali u Sta verovati.

ek

Pesnik sabira i odabira samo one
reci i misli ¢ija je mo¢ u skladu sa ve-
licinom i vrednos¢u dela koje izrasta
iznad vremena, poetska stvarnost koja
nastaje po svojim zakonima u vlastitom
duhovnom prostoru. To je prevodenje
pojava koje su dospele do svesti u ra-
zumljiv jezik epohe, verodostojan glas.
U dobroj poeziji broj reci je ogranicen,
ali smisao koje one nagovestavaju je
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bezgranican. ReC je za pesnika ¢udo,
kult, dar nebeskog oca. Sa reCima se
cak moze igrati, i to na vrlo ozbiljan
nacin. Ali ljubav prema re¢ima ne ¢ini
pesnika, kao $to ni poznavanje broje-
va ne ¢ini matematicara. Mozemo na-
uciti jezik, ali to nije dovoljno da se
bude pisac. Valja znati i umeti da se
brojne reci, sa razliCitim znacenjem,
rasporede u mudre recenice, Ciji smi-
sao ne moze da se odgonetne do kraja.

seskesk

Nijedan glas ili slovo, uzeto za
sebe, nema znacenja, ali u odredenom
medusobnom odnosu tvore znacenja:
jedinice bez znacenja, kad se urede,
daju znacenja! Reci RIM i MIR sastoje
se od istih slova, ali imaju razli¢ito zna-
cenje, u zavisnosti od mesta tih slova
u reci. Od trideset slova azbuke moze
se sklopiti svaka pesma, pri¢a, roman,
ogled, filozofsko i nauc¢no delo. Neko je
duhovito primetio: ,,Kada ujutro usta-
nem, izgovorim citavu azbuku, njome
su obuhvacene sve molitve, pa neka
gospod bog sam pokupi slova, pa neka
iz njih pravi molitve kakve hoce.*

Duh reci nije toliko u njima koliko
izmedu njih, jer se znacenja reci preliva-
ju, prozimaju i tvore cesto neocekivane
veze. Reci pozajmljuju jedna drugoj ne-
$to od svoga osecajnog, saznajnog i de-
latnog sadrzaja i obima, i tako udruzene
nude obilate duhovne darove. Stvaraju
se novi oblici 1 pridaju nova znacenja,
tako da je opravdan govor o povlaste-
nim prostorima slobode i srece koji se
ostvaruju Cisto jezickim sredstvima.
Poezija je stvaranje nadstvarnog sveta

koji je tajna za ovaj svet. Svaka re¢ u
pesmi poznata je i preuzeta iz gotove
zalihe reci, ali povezanost tih reci toliko
je nova i sveza da pesma dobija svoju
vrednost po toj neponovljivoj igri reci,
a ne po samim re¢ima kao pukoj gradi.
Tomas Man znao je reci: ,,Poezija je vr-
sta osvete zivotu.“ Oktavio Paz dodaje:
»Pesma je uspravan jezik.*

Iste re¢i moze$ da razumes na ra-
zli¢ite nacine. Kao $to gledamo razba-
cana slova a vidimo re¢ sastavljenu od
njih, tako isto gledamo i reci u recenici
koja otkriva misao. Ono §to gledamo
i ono §to vidimo nije isto, ¢esto su to
suprotnosti. Sokrat je znao opomenu-
ti: ,,Ded’ reci nesto, da te bolje vidim.*
Olga Tokarc¢uk: ,,Ljudi su, dakle, reci.
Tek tad postaju realni.*

Rec 1 misao. Raspored reci u rece-
nici jednom pruza dozivljaj poetskog
kazivanja, a drugi put proznog govora.
Kada Jesenjin, u Pismu majci, kaze: ,,Ti
jedina uteha si moja“ — to je stih. Ako
promenite redosled reci, a da pri tome
reci ostaju iste, dobijete: ,,Ti si moja
jedina uteha® — Cista proza. Jedinstvo
celine bitnije je od svakog njenog de-
lica. Josif Brodski pesnika stavlja iznad
proznog pisca, buduci da je to prirodna
hijerarhija: pesnik lako moze da napise
neki prozni tekst, dok se prozni pisac
retko usudi da piSe poeziju.

skskok

Danas se previse govori a prema-
lo misli. U ovo mutno doba potrebna
je Cista misao, koja dolazi iz neizdanih
svetova. Sve su ¢es¢i pozivi na pobunu
protiv Zivota koji je umanjio ¢oveka.
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Nadajmo se da nijedan mraz ne pobi-
je ceo rod, prezivi bar jedan plod, za
rasplod.

Covek je bi¢e smisla. Sva stoleéa
ljudske gluposti nisu ponistila teska i
mucna pitanja o smislu zivota i smrti.
Nesiguran poput realnosti, pitam: moze
li na§ Zivot biti smislen, ako niSta ne
smatramo, istinitim, dobrim, lepim i
svetim? I dan danas najbolji duhovi
kre¢u u potragu za smislom, koji do-
gadajna istorija stalno dovodi u pita-
nje. Otuda pocinju sumnje: o smislu se
moze razgovarati, Citati, pisati i — ¢uta-
ti, ali ne i dokazati! Ali knjiga Viktora
Frankla Necujni vapaj za smislom, do-
kazuje da i u najtezim trenucima logor-
skog zivota, covek ne zaboravlja da mu
se otvaraju vrata smisla, ako ne formal-
nom logikom, ono jedino molitvom.
Ovo strasno i dramati¢no iskustvo, bas
zato §to nije imalo drugog smisla, prizi-
va molitveni glas, godinama zanemaren
i zanemeo u coveku.

ek

Duznost casnog Coveka je da Ca-
snu re¢ poseje u necastan svet, da po-
sredstvom duha svetog obnovi Cistiju
¢ovecnost. Iza svakog hrabrog i umnog
Ne ukazuje se nova mogucnost, nova
istina. Sa cvetom u jednom ruci i sve-
¢om u drugoj, ¢ini ono §to moze: zna da
nista stvarno ne moze da promeni, ali
ne prestaje da radi po savesti, jer savest
je glas covecanstva, boziji glas u poje-
dinom coveku.

skskok

Politika deluje kao da eticka nacela
uopste ne postoje: volja za moc¢ i vlast
ispunila je prostor predviden za eticke
vrednosti! Ona nema o¢i za visine i ve-
licine duha. Iza doba etike upravljanja,
doslo je doba tehnike vladanja. ,,A gdje
nas vlast bez mudrosti moze odvesti
nego u hirovito i nemirno more nasilja
gdje se, kao ribe, mrijeste jata nesreca.*!

kskok

JeziCki strucnjaci razlikuju brojne
funkcije jezika, ali za mene su ovde od
znacaja 1 znacenja samo tri: saznajna
(kognitivna, racionalna), osec¢ajna (afek-
tivna, emocionalna) i delatna (konativ-
na, akciona). Drugim recima, mnogo
blize obi¢nom iskustvu, moze se reci:
znam nesto o nekoj pojavi, sa/osecam
prema njoj, i spreman sam da delujem u
skladu sa svojim znanjem i osecanjem.
Ovo su ujedno obelezja tzv. uravnote-
zene li¢nosti, za razliku od neuravnote-
zene, koja, recimo, ose¢a mrznju, ali ne
deluje u skladu sa njom, nije nasilna.

Duhovna potreba da covek izrazi
i osmisli svoje iskustvo nije niSta ma-
nje stvarna i snazna od svake telesne
potrebe. U telesnom Coveku zapravo,
zivahno deluje onaj duhovni, koji zudi
za neocekivanim susretima, za nesanja-
nim snovima, za dalekim obalama. Ono
Sto ¢ovek ne moze da izrazi i osmisli
re¢ima, on uspeva da izrazi i osmisli
na druge nacine: arhitekturom, slikar-
stvom, kiparstvom, muzikom, folklo-
rom, ode¢om, modom...

U temelju svake kulture lezi njen
jezik. Ako je jezik tako shvacen, onda se
proucavanjem jezika u stvari izu¢avaju i



Religija i Tolerancija, Vol. XXIV, Ne 45, januar — jun 2026.

221

sve druge humanisticke discipline. Jezik
pruza uvid u sve ostale tvorevine kultu-
re, koje su i same jezici. To je tzv. lin-
guistic turn (jezicki zaokret, preokret).
,,Ko kaze jezik, kaze kultura.*!¢ ,,Ako je
kultura kuca, onda je jezik klju¢ ulaznih
vrata i svih soba unutra. Bez njega ...
mozes da zalutas, da ostane$ bez istin-
skog doma i utemeljenog identiteta.*!’
,»1 upravo mi — pisci, mislioci, novinari,
filozofi — treba da se latimo zadatka da
kod svojih Citalaca iznova probudimo
veru u stvarnost 1 istinu, 1 da to ucini-
mo posredstvom jednog novog jezika,
krenuvsi od samih njegovih temelja.*!®

skskosk

Ako se stvarnost sastoji od vid-
ljivog (spoljasnjeg, materijalnog) i
nevidljivog (unutra$njeg, duhovnog)
dela, onda su za objasnjenje ove prve
odgovarajuci pojmovi kao §to su uzrok,
uslov, povod, odredenost, a za ovu dru-
gu i njeno razumevanje bolji su izrazi
kao $to su motiv, razlog, slucajnost,
igra. Drugim re¢ima: za objasnjenje
pojava koristim pojam, za razumeva-
nje znaCenja upotrebljavam simbol! Ja
ne uvodim simbol umesto pojma, nego
samo u slucaju kada je pojam nemocan
da se priblizi iskustvu (na primer, mi-
sticnom). Covek je stvorio simbol (me-
taforu) o onome o ¢emu nije mogao da
odredi jasne i razgovetne granice. Sim-
bol je stvoren da nagovesti tajnu, i da
je u isto vreme zastiti od jednostranog,
racionalnog tumacenja.

skskok

Ovaj danasnji svet zanemaruje i
odrice vrednost svemu sto je nevidljivo,
a to je pretezan deo ljudske stvarnosti.
Poricuéi nevidljivo 1 uzdizu¢i vidljivo
na ravan jedine stvarnosti, savremeni
¢ovek je napustio govor o onome §to je
bitno, a to su znacenje i smisao.

Danas je jezik u funkciji mo¢i vla-
danja. Reci se vrednuju sa stanovista
njihove moc¢i, a ne sa stanovista njihove
istine. Reci su oruzje! Jezik je postao
politicki jezik, i tako prekinuo vezu sa
istinom. LeSek Kolakovski, u delu UzZas
metdafizike, istiCe da je jezik doziveo
nervni slom. Narod kaze da jezik kosti
nema, ali kosti lomi. Da naoruzani je-
zik nije nestao sa nase politicke scene i
javnog zivota uopste, evo samo jednog
primera: ovde covek mora da dozivi
bar dva rata, pre no $to ode da pociva
u miru!

Jezik je moc: kada re¢i znaci uci-
niti!" I govor je ¢in — on, koji govori,
u isto vreme i deluje, na one kojima
govori, inac¢e ne bi ni govorio. On tako
moc¢no govori da vise niko ne pita za
istinu, vazno je da govori ucinkovito,
da izaziva posledice. Ako i nije sve isti-
na, lepo je za cuti. Ako je jezik moc,
onda svaki oblik mo¢i tezi da se ispolji,
ostvari. Ako je ¢ovek bice koje govori,
onda moze da govori i 0 svom govoru.
Jezikom govori o jeziku — metajezik.
Zivimo, da tako kazemo, u zlatnom
dobu filozofije jezike.?

Sve bolesti drustva prvo su vid-
ljive u bolesti jezika: ako boluje jezik,
onda boluje i drustvo! Oboleli jezik po
pravilu prethodi obolelom drustvu:
prve tamnice, prvi zlo¢ini i prve grob-
nice pripremaju se u jeziku i govoru.
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Mi nismo svesni svih bolesti Sto ih je
politika unela u jezik. ,,I jezik je vatra,
svijet pun nepravde* (Jakovljeva 5, 13).
Ukratko: o jednoj zajednici mi ¢emo
dobiti tacniju sliku ako upoznamo njen
govor i jezik, nego ako upoznamo njen
ustav i zakone koji se na njemu temelje.

Smrt jezika predstavlja straSan gu-
bitak. ,,Gubitak jezika ili kulture izaziva
isti onaj bol koji osecate kada umire ili
umre neki ¢ovek.*?! Tokom istorijskog
vremena umrlo je viSe jezika nego $to ih
je danas u zivotu. A danas ih ima izmedu

6000-7000 u svetu, od ¢ega 80% nema
pismo. A polovina zivih jezika je na sa-
mrti. Jedan jezik izrazava jedan pogled
na svet, sa smréu tog jezika mi danasnji
slabije vidimo slozeni svet. Kad izumi-
re jedan jezik, to jest kad umre i posled-
nji pripadnik neke jezicke zajednice,
onda izumire i kultura te zajednice, i
svi smo tako na gubitku, jer se taj jezik
i ta kultura verovatno nikad vise nece
ponoviti. Nesto od tih jezika i kulture
ipak se ocuva u drugim kulturama, sa
kojima je ova dolazila u dodir.
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O 3HAYAJY XPUCTOBOI" 1OJIACKA Y CBET

bojan JoBanosuh (2025). Ceem.io céemy, mpuior aHTPOIIOJIOTHjU
xpunthanctsa, beorpan: ,Illtammap Makapuje”;
[Toaropwurma: O601CKO CIOBO.

Bojan JoBanoBuh y cB0joj HOBOj
Kibu3u, CBETIIO CBETY, HE CaMo Ja po-
Onemaru3syje OpojHa TUTaka O YTUIA]Y
BEpOBama Ha YOBEKA M Pa3BOj IIMBUIIH-
3amuje, Beh maje jacHe U apryMeHToBa-
HE OZIrOBOpE.

Kmura bojana JoBanosuha mose-
JbEHA je Ha TPH OfABOjeHe uenuHe: 1)
XKusorau myt Ucyca Xpucra; 2) Moh
Jby6aBu 1 Bepe u 3) TajHa BackpcHOT
npeoOpakaja. CBakM 10 KIBUTE Caap-
KM TI0 TIeT TIOIIaBJba y KOjUMa ayTop
yKazyje Ha 3Hayaj aHTPOIOJIOLIKOT
OCBETJbaBaba OUTHUX BPEAHOCTH XPH-
mhaHcTBa BaXXHHX WU 33 CaBPEMEHOT
YOBEKa U 332 HEroB MPeodpaxkaj KOjuM
MOZICTHYE TPOIEC MHANBHUAYALH]j€, [Iy-
XOBHO ¥l MOPAJTHO yCaBpIIaBambe.

VenocraBibambeM HaydHE JTUCIH-
IUIMHEe AHTponoioruja XpumhaHcTBa,
Bojan JoBaHoBuh HacToju na ca jeqHor
HIMPEr acrhekTa pa3dyme ICHXOJIOIIKE,
comyoJomnke, Gprro3odcke 1 TUTepapHe
acmekTe OIHOca TpeMa XpHIIhaHCTBY.
Pemurujcku uzBopu cy uz bubnuje, de-
THpH jeBanbhespa (Marej, Mapko, Jlyka
u Joan), /lena amocrosicka U 4eTHPH
[laBnmoBe mocnanuie (Pumsbanuma,
Kopunhanuma, Edecriuma u JeBpeju-
Ma). Mneja Boansba KibUre Cy XpUCTOBE
peun: ,,Ja cam CBEeTIOCT CBeTYy, KO Hje
3a MHOM Hehe xozmaru y Tamu, Hero he
HMMAaTu CBETIIOCT >kuBOTa" (JoBaH, §, 12).

Bojan JoBanosuh numie o bory u
yoBeky. Kmura je mpoxkera aHTpoOIO-
JIOIIKMM yBHIUMa y 3Ha4aj BEpOBamba
U OCMHIIJBCHOT TIOIJIE/Ia Ha CBET KOjH
oMoryhaBa TICHXOJIOIIKY CUTYPHOCT, a
OHa je TIpe CBera NoBe3aHa ¢ 0a3uIHUM
MOBEPEHEM U JbYOABIbY.

Tpu KJbyuHE peur cy Bepa, Hafa U
Jby0aB. Moh Bepe je mperno3HaTbHBa
y OpOjHUM MpUMEpUMa U3JIcUcha MPH
yeMy je XpHUCTOC MpPENO3HaBao BEpy
y W3JIeYeHOM 4OoBeKy. Bepa mperxomn
3HamYy. ,,Kana ce casHa oapelhena mo-
jaBa, YTBpPIH HEHO MOPEKIIO U y3poLu
HBCHOT jaBJbakba, OHJA OHA TyOH aypy
TajaHCTBEHOCTH M PA3JIore Jia ce Kao O
HEIO3HATOM BEpYyje y IOjeIuHEe HheHE
acnekre” (ctp. 139). Mehytum, Bepa
TUME He ryOW Ha CHa3| jep ,,Bepa ce
OjadaBa 3HAmEM, HAJa M3BECHOLINY a
Jby6aB nemuma’ (ctp. 147).

Henocrarak jby0aBH y3poK je Ku-
BOTHE TparmdHocTu. CaMo OHaj KO je
OMO BOJhEH MOXKE J]a BOIH, IITO j& JI0-
ka3 Mel)y3aBUCHOCTH M 3Hauaja oJJHOCa
nose3uBama Mehy spynuma. ¥V Kmu3u
ce nokpehy u nurtawa na nmm je Xpu-
cTOC OMO jeMHU XpUlThaHUH 3aTO IITO
j€ IOCIeTHO KUBEO OHAKO KaKO j€ TO-
BOPHO U MHTamk-Ee 11a 1 je boxja jby0aB
JIOBOJBbHA J1a TIOKPHjE TpayMy JbyOaBH.

OcvM TO3WTHBHOT 3Hayema Be-
poBama, oxpeheHe mpeacTaBe O HaT-
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pupoaHNM OwhuMa, TOIMyT BaMITHpa
W BEIITHIA, TIOCTajy YHHHJIALl CTBApa-
Ba cTpaxa. Tako ce peurujcko u Ma-
rHjcKo mperinhe Ha CTpaHUIlaMa OBE
KIbUTE Kao ITO ce mperuinhe cBeTo U
tama. bojaH Tpara 3a HauMHUMa TIpe-
BIIaJlaBaba TaMe, Kako Yy CBETY, TAaKO
U Y YOBEKY caMOM. AyTOp HEIBOCMH-
CIICHO YKa3yje Ha 3Hayaj YOBEKOBOT
OJIHOCA MPEMa CIO3HAjH U PeLIaBamby
npoOiiemMa COTNCTBEHOT HETAaTHBUTETA.

VY k®u3u ce NpuobNmxKapajy u y
UCTO BpeME IMCTAHIMpPajy 1Ba Iapa-
JIeJTHA CBETa — CBET BU/JBMBOT M HEBH-
JUBUBOT, KOHKPETHOT M ariCTPaKTHOT. Y
NPEAroBOpY KEUIE YUTAMO NPHUYY U3
Crapor 3aBera 0 u3rpaamyu BaBuion-
CKe KyJe KOoja IMOTHYe U3 CBETa TaMe
Koju xohe na crekne Hajehy moh Bia-
nama. buma je To moh Brmamama mpu-
POIIOM W IpYTHM JbynuMa ma u borom
KpPO3 Marujcke pHTyale M IaraHcke
penuruje. buna je To m3rpaama 1u-
BWJIM3aIMje CUJIOM HAcyNpoT YOBeKa
n eruke. bruo je To mapamenHu cBeT
goBekoOora (000kaBamkbe CTBOPCHOT U
CMPTHOT).

Bojan JoBanosuh nume na je mo-
JackoM y cBeT OorouoBeka lcyca
XpucTa 4OBEKy JaTo e(pUKACHO Cpejl-
CTBO 32 FET0BO JTyXOBHO M €THYKO yca-
BpIIaBame. ,,XpUIOThaHCTBO Y pPa3Bojy
pETHMIHjCKe CBECTH O3HAYaBa CTAANjyM
cnosHaje bora kao cio6one koja omo-
ryhyje motBphuBame BpEIHOCTH ca-
Mooapunama” (ctp. 11). Ja 6ux osre
Jofaia na je jymamsam aoHeo Jlexaior,
YHUBEp3aJIHE BPEAHOCTH H00pa, *KH-
BOTa, HCTHHE, NPABJIE U MOCTA0 YyBap
BpeqHOCTH. Mojcuje U3BOIU HApOJ U3
porictBa u nobuja Jlekanor. Xpucroc

cBOojuM OmheM y Telly JoBeKa J0JIa3u
na 3axkoH boxju mcmyHu, a He ma ra
U3MCHHU.

Han IlenecerHune Ouo je mpe-
KpeTHHLA Kaja je bor nao amocromima
OTHCHE je3uke M oMoryhno mm na ce
obpahajy HapoauMa Ha BUXOBHM je3U-
MMa 3a Koje HUCY 3Haiu. JoBaHoBHh ce
nmo3uBa Ha [lema amocroncka (2, 1-4).
Tymauemwe tor norahaja uae y npasiy
pa3BHjama BHILIET CTENECHA JTyXOBHOT
UJICHTUTETA. YMECTO JIOTAJIAIIBUX
KOJICKTMBHUX HJICHTHUTETa KOjU Cy ce
(hopMupaIl OKO HAIIMOHATHE MPHIAI-
HOCTH, je3uKa W KyAType, XPUCTOBO
yueme ToHOcH HoBM uaeHturer CJIO-
BOJIHOI nojeauHIia Kao JTUYHOCTH.

Paznuka wmsmely penurujckor u
MAarujCKoT pa3yMeBama CBETa je Y TOME
mTo Maruja xohe ma oBmaga boroMm u
YOBEKOM, JIOK C€ Y PEIUTHUjCKOM Pasy-
MeBamy CBeTa IMoBe3uBame ¢ borom
noraha w3 cnobome, NpemylITameM
Boxjoj BoJbM ¢ TOBepemeM. 3aTo ITO
Cy Jby/IY CKJIOHHU Jia bora noxxuBIbaBajy
Ka0 OHOT KOjH KaXXihaBa, HUCY Y CTarby
na yBuze na je bor Hocwan Jpy0aBu u
Jla He KaXmbaBa Jbyne, Beh 4oBek Tpmu
HOCTIEUIIE COTICTBEHOT YaJbaBamba O
MpUHITUIA 100pa.

JoBanoBuh mmme: ,IlpuBnmgHH,
(opmanH XpuUIThaHU JIAKO TMOIIEKY
UCKYIICHUMA y30ypKaHUX MaraHCKUX
caapxkaja u o0yzetu pacnamehyjyhum
CTpacTuMa, 3aUrpaHd OKO HOBOT 3JIaT-
HOT TeJIeTa, YCIIOCTaBJhajy CBOj CaMo-
3aKOH KOJUM CIIpevaBajy O0KaHCKHU
3pak ma gompe A0 \Bux’’ (cTp. 15).

Bpennyjyhu XpuctoBo yueme,
JoBanosuh wuctunue HEHACUJBE, a
HajOUTHH]y €THYKY TOPYKY BHIU Y
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CAMOKOHTPOJIN.  Xpumthancku
OITOBOpP HA arpecUBHY MPOBOKAIH]Y
JPYTOT TeMeJbU ce Ha XPHUCTOBOM Ca-
BETY ,,0KpeTama Apyror oopasa” wiu
,Ha 0aueHW KaMEH OATOBOPUTH XJIe-
o6oM” (cTp. 15).

[Tpude o meT MyIpux U TeT JIyIAuX
JIeBOjaKka NMajy TIOPYKY J1a CIOJhalIhe
CBETUJbKE O3HAUABA]Y YHYTPAIIHE CBE-
TIIO, KOje CHja caMO W3 OHOT KOjH je,
OCTBapWBIIN HHTETPUTET CBOj€ JIN4-
HOCTH, MOTa0 M JyXOBHO Jia chja. Me-
hytuM, TO He HCKIbyYyje CabOpPHOCT.
JoBanosuh Harmamasa: ,,Kama ce ncru-
4e 3Hauaj cabOpPHOCTH y JKUBOTY Tpa-
BOCJIABHUX JbY/IH, OHJIa FbeHO TIOTITYHO
peanu3oBame 3aBUCH 0f] cabpaHuX, WH-
TErPUCAHUX JIMYHOCTU KOje CY OCTBa-
pHiIe CBOje YHYTpAIIHE JEIMHCTBO Kao
OWTHY TPETIIOCTaBKYy 3a CabOpHO Iy-
XOBHO 3ajeTHAITBO” (CTp. 35).

YoBek Kao MojeuHal] 3aBUCaH je
Ofl APYTHX, Ka0 IITO U IPYTH 3aBUCE Of
wera. Ta Mehy3aBucHocT cTBapa of-
HOC W3Mel)y MHIUBUIYyEe U KOJNEKTHBA
KOjH je TOKOM HCTOpHje I0o0Hjao pa-
snmuuuTe Gopme. TpamunmoHasan of-
HOC 3aCHHBA C€ Ha IPUPOJHO] CPOAHO-
ctu. Ca jynau3MoM pesiuruja mocraje
HajOMTHU]jU KOXC3UBHU YHHUIIAIL 32)€/1-
Hute (cTp. 65). XpumrhaancTBo T0HOCH
cI000MIy 3a COTNICTBEHO CaMOMOTBphH-
Bambe y KOHTEKCTY JyXOBHE 3ajeHUIIC
xpunthanuHa Kao JIMYHOCTH (CTp. 66).

»Jomazak Mcyca Xpucra je mpe-
KpETHHIIA M jelaH O] HajBaKHHUjUX
morahaja y HWCTOPHjH YOBCYAHCTRA...
Nwme Ucyc 3Hauu cnacuresb, 10K XpH-
CTOC 3HAYW MOMa3aHH... YKOIHUKO je Y
HMEHY Cajip’kaHa CYIITHHA HBOTHOT
nyta, oHaa je Ucyc Xpucroc Boxju

M3acIaHNK ca [UJbEM CacaBama 4o-
Beka” (cTp. 75).

[IpBu neo kwure Joanosuh 3aBp-
[1aBa KOHCTATalKjoM Ja je XyMaHHU3aM
JI0OKHBEO CBOj Kpax, jep je Ouo 3acHO-
BaH Ha CXBaramy YOBEKa Kao Mepe
CBHX CTBAapH U HHECTOBOT IIPETBAPamba y
BIIACTUTY aHTUXYMAaHUCTHUKY CyIPOT-
HocT. [locnexmne HeorpaHuyaBama
YOBEKa W HEroBe BOJbE 3a MOh m3pa-
KEHE Cy Yy MPETEH3UjH 3a CTBapameM
HaT4YOBEKa U YOBeKoOora.

Y nmpyrom neny kmure bojan uc-
Tpaxyje mMoh Jpyb6aBu u Bepe. Iloka-
jame kao ocmobahame om rpexa He
3aCHUBA Ce Ha cTpaxy of Ka3He Beh
Ha PaJloCHO] BecTu jeBanhespa (cTp.
101). OBne je maxma ycMepeHa Ha MO-
HAIITBO ¥ MOHAIIKY KYJITYpy 3a KOjy
TBPAH J1a ©Ma ITOYETHH UMIYJIC y XpH-
CTOBOM >KMBOTY. [lofBHT MOHaIITBA je
y caBliaiaBamy cebe y MocTH3amy ay-
XOBHE CYNEPHOPHOCTH TIpEJl MCKYIIe-
wuMa (cTp. 105). MoHammku ackeTuzam
Kao YMH CaMOJMCIMIUINHOBAmka MOBe-
haBa myxoBHY MOh 3a CaMOKOHTPOJIOM
coricTBeHor HeraruBureTa (ctp. 107).

O wmonacuma bojan JoBaHoBuh
nuime: ,,MoHacu He CaKkyIbajy KHbH-
IIKa 3HamWa, Beh Kao MOjequHIM CTH-
I[albeM HETIOCPEIHOT >KUBOTHOT M Ty-
XOBHOT HWCKYyCTBa CTBapajy cebe Kao
IIEJIOBUTE, MHTETPHCAHE M KOXEPEHTHE
mnynocTtr” (ctp. 111). Cpencrsa y3nu-
3ama Cy: MOCT, MOJUTBA M IOKajambe.
JoBaHoBHh TOBOpPH O HCHXAaCTHYKO]
Mpakch OoroTpakuresba. Pemurujcko
HCKyCTBO MMa CBOja JIBa acIleKTa: jefl-
HO je kaaa ce bor jaBu xao mrTo je To
JnoxuBeo anocron [laBie u 6pojuu cra-
po3aBeTHH mpopouH, nonyt Camywuna,



226

Prikazi i osvrti

JIPYTO j€ MOHAIIKO OOTOTpaKeHe THjU
je mpumep ABa JyCTHH, KOjH je Y CBOM
MOJIUTBEHOM JHEBHHKY OITHUCA0 CBOjY
npakcy 0e30pojHUX MOJUTaBa U MeTa-
HUja y TOKY JeJHOT AaHa.

VY K®BH3U ce ToKpehe nuTame mnpa-
BOCIIaBHOT TomMama bora. Ilokpehe
ce MUTAkhE BepPe U CyMIbe, ONpallTama
u 3a0opaBibama. Y CyIITHHU JOBaHO-
Buh 3acTyma cTparerujy ,u... U, a He
»AJTH. .. UK, IITO 3HAYU Ja IPUXBaTa-
jyhu jenno, He ombairyje apyro. Yosek
nMa moTpedy Ja Bepyje y IMOCTOojame
TPAHCIICH/ICHIIUjE M aKTyaJh30BambeM
CBOT KPEaTHBHOT TOTCHIWjasla, OH
MpeBa3uiIa3y cBOja OrpaHuYena. ,,buT-
Ha KapakTepHCTHKa TOT TMpoleca je
o0jeMbaBamkbe CYyMPOTHOCTH: 3eMab-
CKOT' U HEeOECKOT, TeJIECHOT W JyXOB-
HOT, MPOJA3HOT M BEYHOT, HY)XHOCTH
u crnobone, JbYACKOT U OOKaHCKOT. Y
CBUM OBUM OIIO3UIIMjaMa 4eCTO Ce y3-
UMa caMmo jeflaH HbeH wiaH, Aa Ou ce
YOBEK jeIHOCTpaHo JeduHucao. Tako
ce, Ha TpUMep, TBPIU JNa je OH IpH-
POMHO, TMPOJIA3HO, 3EMaJbCKO, KOHAY-
HO, JbyAcko Owhe. Wnm ce, Hacympot
OBOM, HcTH4YEe onpelere yoBeKa Kao
Ouha KynType, HelpoJIa3HOT, HEOSCKOT,
OOKaHCKOT M 3a BEYHOCT CTBOPEHOT
6uha” (ctp. 76). dakie, jemHOCTpaHO-
CTH U UCKJbYYHBOCTH CE€ TIpEBa3miia3e
HWHTETPATTHUM CaryeaBambeM.

VY tpehem neny xmwure (TajHa Ba-
cKkpcHor npeoOpaxaja) bojan JoBaHo-
BUN Kao MCKYCHH aHTpOMoyior o6ja-
IIaBa U y UICTUHY WHTETPUILE Pa3BOj
CBECTH U HJIEje O BACKPCEHY Y OKBHPY
Pa3NIUYUTUX BEPCKUX CHCTeMa. ,,[lako
je myacupano ImyHOhOM >XHBOTa, Ia-
raHcTBO ce OecroMoliHo 3aycTaBibalio

npes mpomnajameM, HeMohHO 1a 3a10-
Ouje u moTBpam Ouhe. 3aTO BpemHOCTH
IIaraHCKOT CBETa W MCTUHCKOT KUBOTA
Ca/IP’)KaHOT Y TOM CBETY JOKHBJbABajy
nperopon, kako ucruue bephaje, ca
BaCKPCCHEM MPBOTBOPEHE IIJIOTH KOJY
j€ Taj CBET HACIYTHO y CBOM HCTHH-
CKOM, alli HEMOTITyHOM OTKPOBEHbY.
XpHUCTOBUM BAaCKPCEHEM IMOTHCHYTO
jé UMKIMYHO NPHPOAHO OOHaBIbAE
U YCIOCTaBJbEH MPHUHIUIT JTHHEAPHOT
BpemeHa” (ctp. 182).

3aHMMJBMBO TEPMHHOJIOIIKO pa3-
TpaHNYaBakE II0jMAa BAaCKPCEHE O]
mohu Bpahama MpTBUX y kHBOT bojan
0asupa Ha TEOJOUIKOM OOjalllberby
na camo Oran mMa MoOh BacKpcema
CeetnM nyxoM, jep Ceetu Jlyx mcxo-
mi w3 Oma. ,,3a pa3iuKy o yMpJior
KOjU O)KMBJbABAKEM OCTaje (pr3uuku
HETIPOMEHEH, BACKPCIN IMOKOJHUK Ce
Bpaha y >XHMBOTHO MOCTOjame Tele-
cHo mpeoOpaxeH. Huje, nakie, ped o
JNETMMHUYHO] W TIOTIYHO] cMpTH, Beh
O Ppa3IMYUTHM CTeleHMMa Mohm 1a
ce oHa HazBiaaa. CMpPT Kao YOBEKOBA
PeaNTHOCT je moIyT cHa U3 Kojer Mcyc
camo npuBpeMeHo Oynu Jlazapa koju
he omeT ycHyTH Kajia OKOHYA CBOj BEK.
HberoBuM oxHBJbaBamEM, CMPT Kao
MOCJICIIbA YOBEKOB HEIpHjaTesb HHje
caBlaJaHa W yHWINTEeHa, Beh je camo
omnoxena. bynyhu na Backpceme Huje
npuBpeMeHa Beh koHayHa mobena Hal
cmphy, BacKpciu, Aakie, He Ou Morao
OTIET J]a yMpe, a YUICHUIA Ja CE TO
noroanno Jlasapy, BEroBo ynokojeme
u mokasyje na ra je Mcyc camo Bparno
u3 MptBUX” (cTp. 200).

,BepoBame na je Hcyc Xpucroc
kao cuH boxju Backpcao Tpehu man
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HakoH pacncha u ga he moHOBHUM 10-
JTACKOM BacKpPCHYTH CBE MpPTBE, OJ[Ba-
jajyhu cTpamrHuUM CyJI0oM TpaBeIHHKE
O]l TPEIIIHUKA, OCHOBA je XpHIIhaHCKe
BEpe YMjU CE CHMBOJ M 3aBpIlaBa pe-
yuma: YekaM BaCpPKCEHE MPTBUX U JKH-
BOT Oymyhe Beka” (ctp. 199).

VY mornasipy ,Jlenmora xpumrhan-
CKe TUIEMEHHTOCTH U A00pote” JoBa-
HoBuh ce Bpaha no4eTHoj uaeju u Te3u
(Kojy y OBOj KIbM3H HarallaBa) npema
KOjOj Y OJHOCY Ha JIOTaJalllikba Bepo-
Bamba U PEIUTH]CKE MPEACTAaBE KOje Cy
WHTETpHCAlIe WIAHOBE je/THE 3ajeTHUIIC
[0 TOPEeKITy, XpUIThaHCTBO ycmocCTa-
BJbA JIpyradvje KpUTepUjyMe JbYIACKOT
jenuHCTBA.

[Ipuye XpucTtoBe O H3TYOJHEHO]
OBIIM U M3TyOJFEHOM CHHY YKa3yjy Ha
BPEIHOCT CBAKOT I10jE€AMHIIA ¥ Ha MTPHU-
poay boxuje jpybaBu koja ce oriena
y mohu ompamrama. buno na je bor
NpOHAIa0 M3ryOJbeHY OBIy WIJIM Ce
YOBEK BpaTHO Kyhm CBOT oma, pamocT
je Benmmka. A 3a OHE KOjU Cy CIIPEMHH
Ja Oarle KaMeH Ha Jpyror XpHUcToc ce
YCIIPaBHUO U PEKao UM Ja OHAj KOjH je
Mehy muMa 0e3 rpexa Heka ce IpPBHU
Oar kameHoM Ha Y (cTp. 237).

,»HH ja Te He ocyhyjem, unu, u oT-
cene Buie He rpujen’ (Josaw, 8, 11).

Y Hosom Cagy, 2. mapra 2026.

pod. np 3opuna Kyoypuh






PEJIMT'NJA Y CEHIIA COLIUJAJIU3MA

[lenr Marnycon, Anekcanapa [TaBuhesuh

,Hayka, penuruja, uaeonoruja. TeoprjcKe MEPCIEKTHUBE jyTOCIOBEHCKE
coumonoruje penuruje*, ETnorpapcku nncturyr CAHY, Enunuja
MetpooHn, 2024. ctp. 323

Mownorpaduja Hayka, penueuja,
uoeonoeuja: Teopujcke nepcnexmuge
Jyeocnogencke coyuonocuje penuzuje
— kojy nornucyjy ap Llen Marnycon
(Kjell Magnusson, 1945-), mpodecop
u uctpaxxusau L{entpa Xyro Banentun
npu Yausepsurery y Yncamu (IlIsen-
CKa), JaHac y TEH3UjU, U Ap AJIeKCaH-
npa [laBuheBuh, HayyHa caBeTHUNA Y
Etnorpagckom wunactutyty CAHY —
IIPEACTaBIbA IPArOLEH IPUIIOT IIPoyya-
Bakby TEOPHjCKUX TOKOBA U MHTEIIEKTY-
QJIHUX HAropa y OKBUPY jyTOCIOBEHCKE
COLIMOJIOTHj€ PEIUrHje y HEPHOLY Of
3aBpueTka Jlpyror cBeTrckor para 1o
pacniaga COPJ.

Kmura je koHIUNUpaHa Kao BUIlIe-
CJIOjHA W TEMATCKH Ca/ip>KajHa IeNTnHa,
pu ueMy HajBehw /1e0 3ay3uma CTy/Imja
,,-[€OpUjCKE TPECIEKTHBE jJYTrOCIOBEH-
cke cormooruje penuruje”. Peu je o
HE00jaBJbEHOM PYKOIHCY JIOKTOPCKE
Te3e couuosora U (uiongora — cia-
Bucte, np lllema Marnycona, xoju je
HAaKOH BUIIETOAMIIET CTYAHjCKOT 00-
paBka y beorpany, 3arpedy u Capajesy,
TOKOM ceflamjieceTux roauHa 20. Beka,
of0paHKo Te3y Ha YHUBEP3UTETY y YII-
camu 1987. romune. McrpaxuBame 3a
rotpebe aucepraiyje CIpPOBEACHO je
y OKBHpY TIpojekTa ,,Penuruja, conuja-
au3aM, cekynapuzanuja. [IpoydaBame
penuruje y nmocieparsoj JyrociaBuju®,

Koju je monprkana DoHmanuja TPUCTO-
roguiber jyouneja LBencke 6anke.

OBO HCTpaXXuBambe, Ka0 U HEroBa
KacHHUja capajitha ca Kojerama u3 OuB-
X JYTOCJIOBEHCKUX peIMyONiKa, Te
OJUTMYHO TIO3HABAHE CPIICKO-XPBATCKOT
je3WKa, YYMHWIIY CY Ta jJeIHAM Of Haj0o-
JbUX TO3HaBajlala Ie0-NOJIUTHYKO-CO-
[HOJIOMIKO-KYATYPOJIOIIKUX MPUIIUKA Y
jyrocioBeHckoM peruony. Ho, merosa
JIOKTOpPCKa TUCepTallija ocTaa je Majio
TM03HATA OBJALIHIM HCTPAKUBAYMMA.

Texer quceprarnmje, U3BOPHO MUca-
HE Ha CHITIECKOM jE3HUKY, JOHOCH O0UIbE
Mmarepujaja O KyJITypHOM aMOHWjeHTy
COPJ, y xojeM ce pa3BHja U UHCTHTY-
IINOHAJIN3Y]je COITMOJIOTHja PEJHTH)e
Kao 3ace0Ha AMCHUIUIMHA. MarnycoH
je obaBHWO pasroBOpe ca HajpelieBaHT-
HUjUM HCTpaXKMBauMMa TOra BpeMe-
Ha — OHUMa KOjH Cy OZPEIMJIM TpaBall
COIMOJIONIKMX UCTPAKUBAbA PEITUTH]E
¥ YMHOTOME yTHIIQJIN HA BUXOB Pa3Boj
u HakoH pacmnana Jyrocmasuje. To cy:
Ecan humuh, Cphan Bpuan, lItepuna
Baxrtujapesuh, bpanko bommak, Cro-
menka u Tune Xpubap, 3nenko Porep n
Mapxko KepiieBan koju cy pesurujy uH-
TEPIPETHPAIN Y MAPKCUCTUYKOM KJbY-
4y, anu ¢y (HeKH OJ FHHX) JIOTIPHHEIH
¥l TIPEHCIIMTHBAY U PEBU3MjU TIIABHUX
TEOPUjCKUX MapaJurMu Koje Cy Kapak-
TepUcae 0Baj MPUCTYII.
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Y yBOmTHOM [IielTy CTyAMje, OH Iaje
Mperiesl UCTOPUjCKUX, CTHOMOMIKHX H
COIMOJIONIKHAX HCTPAXKHUBAA PEITUTH]jE
npe [pyror ceerckor para, aa Ou 3a-
THUM IIPCHIA0 Ha aHAJIMTUYKU OIKUC APY-
IITBEHO-TIOJIMTHYKOT KOHTEKCTa Y KOjeM
ce pahana HOBa COIMOJIOTH]A PEUTH]C.
VY npBoj, mocneparHoj ¢asu, »y je ol-
JIMKOBAJIO TMPUCYCTBO U OCTAmambe Ha
MapKCHUCTHYKO Hacinele, Te ’merosa, ro-
TOBO JlorMarcka npumena. Jlpyra, ¢asa
pa3Boja COIMOJIOTH]E peliurije Oua je
MOBE3aHa 33 YCTAHOBJbABAHEM HWHCTH-
TyTa 3a COIMOJIONIKA HCTPKUBAbBA Y
Beorpany u 3arpe0y, Te canrenaBameM
MapKCHUCTHYKOI Hacjieha y KPUTUUKOM
KJbyuy. OBO je pe3ynTHpajo MpOIIUpH-
BaFbEM TCOPHU)CKO-METOIONONIKUX OKBH-
pa, Te HWHTEPIPETAIIHjOM pEIUTHje U
PEIUTHO3HOCTH Y JyroCIaBju y CKIIALy
ca peasiHOM CUTYAIIHjOM U EMITHPHjCKUM
UCTPaXKUBAbUMA, CIPOBO)EHHM TOKOM
KaCHUX MIE3ECETHX U CelaMIeCeThuX
ronuHa 20. Beka. Ho, 1 y oBoM nepromny,
COITMOJIOTH]a PENUTH]e 3aAp>KaBa UIejy O
CBOM JIPYIITBEHOM aHTa)XMaHy, T¢ Behin
Opoj ayTopa JTIAaTCHTHO MTPOMOBHIIIE CEKY-
JIapU3aLUoOHy TEOPH]Y, OMHOCHO PEJIUTHU-
Jy TyMa4u Kao u3pas3 JbyJCcKe Hecao0oe
Y Kao HeraTHBHH (PEHOMEH I10 CeOu.

Hakon mTo o6jammaBa  BakaH
0o0pT y COIMONOTHjU penurhje, Mar-
HycoH Behm neo crymuje mocsehy-
je TPEeTXOAHO HABEJCHUM ayTopuMa,
AQHAJMTUYKKA Tpe3eHTyjyhu muxosa
TEOpHUjCKa YCMEpeHa, TeMe KOjuMa Cy
ce 0aBWIM M KJBYY Y KOjeM Cy TyMauu-
JIU KOMITJIEKCHH ()eHOMEH PeJIiTHje.

VY nocneameM Aeiy CTyauje, ayTop
HHTEPIIPETUpa PE3yiITare HCTPaKUBa-
wa cMmemrajyhu ux omner y cneuugu-

YaH APYIITBEHO-TIOJIUTHYKN KOHTEKCT,
Te MPEHCIUTYje YIOTy KOjy je COIHO-
JIOTHja peJIUryje uMasia Ha MoJby KpeH-
pama JApYIITBEHUX MTOJIUTHKA Talalllbe
JpKaBe.

Anexcanzapa IlaBuheBuh ce mo-
jaBJbyje kKao mpupehmBau Kmure, oIm-
HOCHO, Kao IPEBOXWJIALl PYKOIHCAa M
aytop nparehe cryamje, moa Ha3MBOM:
,, | []pAII031 38 KPUTHUKY UCTOPH]Y Haule
couuosoruje penuruje’. Y moj je pyKo-
nuc MarHycoHOBE Te3€ TPEeTHpaH Kao
HeoOjaBibeHa Tpaha, a [laBmheBuhera
ra KpUTHYKH HMHTEPIIPETHpa, POKyCH-
pajyhu ce Ha omHOC HayKe, peJHTHje
u uzaeonoruje. Oparie npou3wiIa3u U
[JIaBHH HACJIOB OBE 3ajeJJHHYKE CTY-
mije, ,,Hayka, penuruja, uaeonoruja‘,
Koju yryhyje Ha HEOIMXOMHOCT TIOHOB-
HOI' WITYNTABamka HMHTEIEKTYaJTHOT
Hacneha jauciUIUIMHE  (COLMOJIOTH]je
penuryje), Te Ha 3Ha4aj TOr Hacieha y
CaBPEMEHHUM COILIMOJIOMIKAM HCTPAKH-
BambUMa penurujckor penomena. Crora
je u crynuja np [laBmheBuh momespena
Ha JIBa Jiesia — Y IPBOM Cce OHa ocBphe u
KPUTHYKK HHTEpIpeTHpa MarnycoHo-
By rpal)y u pesyirare ucrpaxkuBama U
yKa3dyje Ha YMILEHHIY Jia je TaJallmba
COILIMOJIOTHja PeIIUTHje Oula YMHOTOME
JPYIITBEHO aHTa)KOBAaHA IWMCIMIUIMHA
y Y1jOj OCHOBH je OMIJIO CXBaTame pe-
JWTHje Kao HEraTWBHE TojaBe. Y Npy-
rom geny cryauje, [laBuheBuheBa ce
okpehe caBpemeHnM ayTopuma (OHHUMA
KOjU Cy CTBapaliv M CTBapajy HakoH 90-
ux ronuHa 20. Beka, Ima o JaHac), Te
ckpehe maxmy Ha TBPIOKOPHOCT ce-
KyJIapH3alliOHe TIapaJurMe U HeH Te-
OPHMjCKH 3Hauaj, ajld U OTPaHUYCHA Y
CaBpEMEHUM MpPOyYaBambUMa pesIuTuje.
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[TybOnukarija je 3Ha4ajHa U3 HEKO-
nuKko pasznora. [IpBo, oHa mpezcTaBiba
Ca)XeTO M JIO Cajia cacBUM Jedunurap-
HO INTHBO O MpOY4YaBamy pEIHIUje y
corjanictuukoj JyrocnaBuju. Tpeba
HAIIOMEHYTH JIa je pa3BOj COLMOJIOTH]E
pemuruje y COPJ npenmauno y omHo-
Cy Ha JIpyre UCTOYHOEBPOIICKE 3eMJbE,
TE je Ha U3BECTaH HAYMH OJICIIMKABa0 U
THII COLIUjQTUCTHYKOT JIPYILITBEHOT ype-
hemwa Kkoje je y 0BOj Ap>KaBU BJIaalio U
Koje je OMJI0 OTBOpEHHje mpema 3ama/l-
HOEBPOIICKHM aKaJIeMCKHM TpaauInja-
Mma. [Ipyro, cTymmja je u 3Ha4ajaH JIOKy-
MEHT O Pa3B0jy COLMOJIOTH]E PEIUTHjE Y
Jyrocnasuju, Te oakiaBa pasyMeBambe
CaBpEeMEHMX TPEH/IOBA U TCHJCHIMjA Y
npoy4asamy penuruje. OBo je mocedbHo
BOXHO C OO3MPOM HAa YHMILCHUILy II0-
BehaHor 3Hauaja penuruje y OHMBIIUM
JYTOCIIOBEHCKMM peryOnuKaMa U Jpy-
LITBUMA, T€ Ha YJIOTY KOjy je peiuruja
UMaJia y TeO-TIOJIMTHYKAM TPEBUPAHH-
Ma Ha HUXOBUM TEOPHTOpHjaMa JeBe-
necetnx roawnHa 20. Beka. Pemuruja u
JlaHaC WTpa 3HaYajHy YIOTYy y WAEHTH-
TETCKUM CTpaTerHjamMa YUTaBOT jy)KHO-
CIIOBEHCKOT TIPOCTOpA, T€ j& OJ] BEIUKOT
3Ha4Yaja pa3yMeBambe MOCEOHMX HCTO-
PHJCKHX, KYATYPHHX, aHTPOIOJIOMIKAX
1 COITHOJIONIKHX MTOCEOHOCTH KOjH Ha TO
yrrdy. U Ha Kpajy, 3a pa3nuKy of] COIu-
OJIOTHje penuruje y XpBarckoj, Koja je
TOKOM MPOy4YaBaHOT MEpuona Ipeamba-
Yiiia ¥ o Opojy ayTopa ¥ Mo TeMaTcKoj
Pa3HOBPCHOCTH FbUXOBOT aHTaKMaHa
1 KOja je y HOBHje BpeMe MoOmiIa 3Ha-
YajHa KPUTHYKA CAKMMarba COTICTBEHOT
uHTeneKkTyanHor Hacneha, y Cpouju He
MOCTOjU OBaKBa BPCTA, HCTOBPEMEHO U
nperieHe U KPUTHYKE CTYIIH]e.

3Hayaj OBE CTyAHje JICKH U Y UH-
HEHHULM Ja OHA I03MBa Ha HOBAa YWTa-
Ba U TyMauCmha HUCTOPHjE NUCLUIIIM-
He. OcuM TOTa, CIOj aHTPOMOJIOLIKOT
npuctyna, jep ap [laBuheBuh Baxu 3a
JTYTOTONUINEeT W adupMUCaHOT HC-
TpakuBada y 0OJacTH aHTPOIIOJIOTH]jE
penuruje, M COIMOJIOIIKOT MaTrepuja-
Ja, JOHOCH Y Ca3HajHOM CMHCIY jeIHy
HOBY TMMEH3Hjy HOCMarpama U HUCTO-
pHje AUCUMIUIMHE U TEOPHjCKUX U Me-
TOJIONIONIKMX W3a30Ba y TPOyYaBarby
penwruje, Koja je maHac, Moxke ce pehm,
JTAJIEKO KOMITJIEKCHUjU (DEHOMEH Hero
TO je TO OMO CiIy4aj y MPEeTXOJHHM
HCTOPH]jCKUM TIEPHOJNMA.

Aytopu oBe MOHOrpaduje, Kao u
cama MoHorpaduja Ha HajoobH Moryhu
Ha4YMH CBEJ0YE O 3HAYajy U HEOIIXOAHO-
CTH UHTEPAUCLUITIMHAPHOCTH Y UCTPa-
KUBambHMa U3 001aCTH XyMaHUCTUKE U
JpYLWITBEHUX Hayka. MarnycoH, Oymy-
hu n3BpcTaH Mo3HaBaial U KyJITypPHUX
U nonuTHukux npuinka y COPJ, ykp-
Ta CBOja 3Hama MokKazyjyhu kako cy
ce IIPOLECH APYIUTBEHOT Pa3Boja COLM-
JANMCTUYKOT IPYILITBA OACIMKABAIN Ha
pasBoj couuonoruje peauruje. CIuaHo
tome, Anekcanzapa [laBuheBuh, mcky-
CHUM aHTPOIIOJIOIIKUM ,,0KOM*“ TIpUMe-
hyje cnemmduunocTan omHOCa u3Mehy
KyAType, KYITYPHUX W HICOJIOLIKUX
Marpuia U Hayke y onpeheHom ucrto-
PHjCKOM U IPYILTBEHOM KOHTEKCTY.

Haxo je opuruHajgHu pyKONHC Ha-
CTao Ipe BHIIE JICIICHH]ja, OBO M3/Iahe
IpyXa peJIeBaHTaH yBUJ Y MEXaHU3MeE
(hopmupama, pa3Boja W OTpaHHYEHA
jenHe akajeMcKe TUCLUIUIMHE Y UAe0-
JIOIIKK OOJMKOBAHOM JIPYIUTBY. Yjen-
HO, CTy[Mja MpeJcTaBba MO3UB Jla ce
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peniruja MoHOBO MPOMHUILBA HE Kao
AQHAXPOHU PENUKT TponuioctH, Beh
Kao jeaH O]l KJbYUHHX eleMeHara y
pasymeBamby CaBpeMEHOT JApyIuTBa. Y
TOM CMUCITY, OBa CTY/IHja je AparoleHu
pecypc 3a CcomMoJore, aHTPOIOJOTe,
HCTOpUYApE U CBE OHE KOjH HACTOje Ja
pa3yMejy KOMILUIEKCHE OJHOCE n3Mely
HayKe, UJICONOTHje U PENTUTHje Y Mpo-
LUIOCTH U CaAallbOCTH.

Hewma cymme ja ce npesi Hama Ha-
Ja3u 3HayajHa CTyAWja, Koja JOHOCH
CakeTe yBHJE, IONPUHOCH NPOLECY
HEONXO/He ayTopeduiekcuje yHyTap Ha-
YUHOT [IpOydYaBama Peluruje u Haria-
11aBa CIIOKEHOCT ¥ CTAITHY aKTyeIHOCT
penurujckor peHOMEeHa.

buwsana Aulheaxosuh

Etnorpadckn nacturyr CAHY
biljana.andjelkovic@ei.sanu.ac.rs
https://orcid.org/0000-0001-9889-5719



OCMA BAJIKAHCKA HAYYHA KOH®EPEHIIUJA
»HAYKA — OBPA3OBAIBE — YMETHOCT VY 21. BEKY*“

ToxoMm nBa nana, 28. u 29. HOBeM-
6pa 2025. roqune, y YHUBEP3UTETCKOM
LIeHTpyY ,,baunHoBo, y bnaroesrpaay
(byrapcka), onpkana je Ocma OankaH-
CKa HayyHa KOH(epeHIHja ToJ Ha3H-
BOM ,,Hayka — oOpa3oBame — ymeTHOCT
y XXI Beky“. Opranuszarop koHpepeH-
uuje 6uo je CaBe3 HayuHuKa y byrap-
ckoj (CHbB) — orpanak bmaroesrpan,
y capaamu ca [lemaromkum dakynre-
ToM, DakynTeToM 3a jaBHO 3]paBibe,
3[paBCTBEHY HETY M CIOpPT, Kao u [le-
MapTMaHOM 3a je3MYKO 0Opa3oBame U
KOHTHHYHUPaHO Y4eme JyrozamaaHor
yHUBep3uTeTa ,,Heohut Puicku* w3
Bnaroesrpana.

OBoroaumima HaydHa KOH(EpeH-
nuja owna je nmoceeheHa obenexxaBamy
50 ronuHa off OCHHBamwa JyrosamaaHor
yHuBepaurerta ,,Heopur Punckn. Tom
MIPWINKOM TIPUIpPEMIbeHA je ToceOHa
m3IokOa TocTtepa TmocBeheHa meme-
CCTOTOMTUINLEM ~ WHCTUTYIIMOHATHOM
pa3Bojy u apupManuju yHUBEP3UTETA.
ITocrepu cy mnpencraBuiauM HMCTaKHY-
TE HAYYHUKE U3 PA3IHMUUTHUX HAYIHUX
001aCTH KOjH Cy TOTIPHHETN U3TPATHI
aKaJIeMCKOT YIJIela OBE BUCOKOIIIKOJ-
CKE YCTaHOBE.

Koudepenuujy je orBopmia aoil.
np Kpacumupa Mapynescka, npeacen-
nuna CaBe3a HayyHHKa y byrapckoj —
orpaHak bmaroeBrpan, koja je y cBoM
oOpahamy ucTakia 3Ha4aj TYTOTOIH-
mmer mnaptHepcTBa u3Mel)y Casesa
HayyHHMKa y Byrapckoj u Jyrozamagnor
yHuBepautera ,,Heopur Puncku®. Opa

capa/ia je TOKOM IroinHa pe3yiTupana
OpOjHUM 3ajeJHHYKHM HHHIIMjaTUBa-
Ma, TIPOjeKTUMa B HayIHUM (opyMuMa.
Hakon Tora, mpucyTHe je MO3IpaBUO
npod. ap Credan Credanos, mpopek-
TOp 3a HAyYHOMCTPaXMBAYKy Jejar-
HOCT W Pa3B0j JOKTOPCKHX CTyAHja
JyrozanamHor yausepsurera ,,Heodur
Pwicku®, mnoxeneBld y4YeCHULIMMA
yCIIeIaH paji, HOBE WJeje U TOCTUTHY-
ha y BUXOBOj HayYHO] ¥ CTBapaIadyKoj
JeTIaTHOCTH.

Pag koH(epennmje 3amouco je
IUICHAPHOM CE/IHUIIOM, y OKBHPY Koje
je mmarame ompikaia mpod. mp Cujka
Yanaposa-KoctoBa ca YHuBep3uTeTa
y Coduju ,,C. Knmument Oxpuncku®, a
[IOTOM CYy IUICHAPHUM H3JIarambuMa Jo0-
npusenu u aAp Mupko brnarojesuh, Ha-
YUYHH caBeTHHK ca IHCTHTyTa IpyIITBe-
HUX Hayka y beorpany u mcp Jbusbana
Thymypa u3 LlenTpa 3a emrmpujcka uc-
TPaXXHBamba PEIUTHje, MOTIPEICCAHUIIA
Maurelike acouujaiuje Couosora, ca
TeMoM ,,J[uHamMuKka mporeca (J1e)cexKy-
napusainuje y Cpouju u Ha MaJiti y 1o-
cenme Tpu aerenuje’. JIp brarojesuh
je vy YBOJHOM JieNy TJICHApHOT M3Jiara-
ha /120 3aHUMJbUBY aHAJIM3Y J[BA MTOjMa!
MOBpATaK PENUTHje y IPYIITBEHH KH-
BoT CpOuje u moBparak JbyIu peiru-
JY ¥ IPKBU. 3aTUM j€ YCIEIUO MPeceK
CTama O BE3aHOCTH JbYIU 32 PEIUTH]Y
(mpaBocnaBibe) u npkBy y CpOuju To-
koM XX Beka M aHaiW3a Tojaraka o
BE3aHOCTHU JbYIH 33 PEIMTHjy U LPKBY
o1 kpaja 80-ux u mouetka 90-ux roau-
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Ha MPOLUIOT BEeKa J0 JaHa JaHAIIber.
Wznarame je oOmioBano pesyiraTuma
OpOjHUX COIMOJIOIIKUX M MCTPa’KUBa-
ba JABHOT MIbCHa O PEIMTUO3HOCTHU Ha
OCHOBY KOJHX C€ MOXXE JJaTH J1jarHosa
CTama, JIOMETa, OJJHOCHO OTpaHHYCHa
y TOBpaTKy mpaBociaBiba y CpOuju.
Hakon mpukasa cutyammje y CpOuju,
Mmcp hymypa je mpeacTaBuiia mporec
(me)cexynapuzanuje Ha Mantu, aHa-
nu3upajyhu mogarke pasiMYUTHX HC-
TpaXXHBamba y TOCIIEAKHE TPHU JICIICHH]C.
bnarojesuh u hymypa cy ucraxmm ga y
00e 3eMJbe TIOCTOjH BUJBHB ja3 M3Me-
hy oHora mTo Jbyau Kaxy Jia Bepyjy u
KaKo 3arpaBo MPaKTHKY]y CBOjY BEpY.
Hakon mnnenapHe cennuie, paj
KOoH(epeHIINje HACTABIbCH j& Y YETUPH
CEKITHje Y OKBUPY KOJUX Cy yUCCHHITH
MPE/ICTAaBHIIM CBOja MCTPAXKWBarmba U3
00JacTH €KOHOMHjE U Typu3Ma, yMeT-

HOCTH, KyIAType U MeIuja, XyMaHH-
CTUUKHUX, MEAArolIKNX, IPUPOAHO-Ma-
TEeMaTHYKUX HayKa M JPYTHX CPOAHHUX
mucuumHa. Mebhy yuecnuuyma, 6uo
je m Mcp Mwunan bnarojesuh, moxro-
pann dakynrTera MOMUTHYKHX HayKa
YHuBep3uteTa y beorpajay u crpydHu
caBeTHUK Ha MHCTUTYTy ApyIITBEHUX
Hayka beorpan ca TemoM ,,JaBHO Mmbe-
e y CpOuju O MepcreKTUBY UHTErpa-
urjay EY: npumep Tpu uctpaxkupama.

Hakon wHCIIMpaTHBHUX W 3aHU-
MJBMBHX H3JIarama U IUCKyCHja, KOH-
(hepeHIHja je 3aBpIIIEHA OKPYIIIM CTO-
JIOM Ha TeMy ,,MylITHANCIHUIUIMHAPHH
JIMjaJior 332 BUCOK KBAJHUTET MHOBALMO-
HE JISIAaTHOCTH y oOpa3oBamy . Buie
JieTaJjba 0 KOH(EPEHIIUjH, TeMaMa H3-
Jarama 1 3aKJby4lMa, J0CTYIIHO j€ Ha
http://www.usb-blagoevgrad.swu.bg/
conference.aspx

Mmcp /buwibana hymypa

Lenrap 3a emnupujcka HCTPaKUBaba PEIIUTH]E
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IN MEMORIAM: ZDENKO ROTER (1926-2025)

Sa zakasnjenjem sam primio vijest
da je moj dragi profesor i mentor Zden-
ko Roter, slovenski sociolog religije
preminuo 1. 8.2025.u99 godini. Sahra-
njen je na groblju Rosalnji¢ u njegovoj
Metliki. Kao srednjoskolac sudjelovao
je u ilegalnom pokretu otpora u oku-
piranoj Ljubljani. Mladi skojevac pri-
druzio se antifasistickom partizanskom
pokretu 1942. godine. Do svoje smrti
pripadao je slovenskoj ljevici. Mladi
partizan, profesor, sociolog, dekan Fa-
kulteta za drustvene vede (1981-1983),
nekad savjetnik liberalnog slovenackog
premijera Staneta Kavcica, a devede-
setih godina, nakon osamostaljenja
slovenacke drzave, savjetnik predsjed-
nika Milana Kucana, Bio je i poslanik
u Skupstini SR Slovenije (1969-1974).

Diplomirao je 1963. kod profeso-
ra Joze Goricara. Od tada je radio kao
profesor na Visokoj skoli politickih na-
uka, kasnije Fakultetu za sociologiju,
politicke nauke i novinarstvo, danas
Fakultetu drustvenih nauka. Kratko se
Skolovao u Parizu, a u Sarajevu je —
na Filozofskom fakultetu — doktorirao
1974. (mentor prof. dr sc. Esad Cimic).

Bio je urednik casopisa Teorija in
praksa 1 Clan uredniStva Nasih razgle-
dov. Godine 1967. osnovao je Centar
za proucavanje religije i Crkve, koji je
devedesetih godina preimenovan u Cen-
tar za kulturu i religiju. Bio je osnivac
projekta ,,Slovensko javno mnijenje, do-
prinos razvoju drustvenih istrazivanja u

Sloveniji*. Bio je medu osniva¢ima ,,Fo-
ruma 21 ¢iji je cilj poticanje dijaloga.

Ispratili su ga pripadnici slovenske
ljevice: Milan Kucan, Niko Tos, Gregor
Golubi¢, Rudi Rizman. Tu su bili pro-
fesori 1 osoblje Fakulteta za drustvene
vede, kao i mnogi drugi.

Nikad nije odustao od svojih an-
tifaSistickih i1 ljevicarskih vrijednosti.
Zato ne ¢udi da sumu, uz Odar, posljed-
nju strazu odrzali 1 slovenski antifaSisti
odjenuti u partizanske uniforme, sa slo-
venackim i ex. jugoslavenskim zastava-
ma. Naravno, to je izazvalo desnicarske
komentare, a posebno su isticali ulogu
mladog partizana u poslijeratnoj UDBI
u kojoj je vodio resor o kleru.

U knjizi Pale maske: od partizan-
skih snova do novih dana (2013), u au-
tobiografskom kazivanju, sam Roter se
kriticki osvrnuo na taj dio svoje karijere
irazoCaranost u rad poslijeratne UDBE.

Napomenimo da je bio dobitnik
visoke nagrade Zlatna znacka casti Re-
publike Slovenije; dobitnik priznanja
Zasluzeni profesor Univerziteta u Lju-
bljani (1991) i zvanje pocasnog clana
Slovenskog socioloskog drustva.

skskok

Nas je zivot stalno putovanje od
rodenja do smrti, piSe Paulo Coelho u
romanu ,,Aleph“. Ako je ,cCetrdeseta
starost mladosti, a pedeseta mladost
starosti® (Victor Hugo), $to tek reci za
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devedeset i devetu? To bi mogla biti go-
dina iskustva i mudrosti.

Uvijek kad se nadem u prigodi pi-
sanja kojeg retka o intelektualcima s
podrucja ex. Jugoslavije, zapitam se ot-
kud ,,propast intelektualne savjesti* (K.
Popper) kod mnogih od njih, zasto je
doslo do ,,pobjede intelektualnog nepo-
Stenja““ (K. Popper)? Je li bila u pravu
Dubravka Ugresi¢ kada je izjavila da su
intelektualci ,,pljunuli na svoju vlastitu
kulturnu proslost i zdusno podrzali za-
borav*“? Tjesi me da, ipak, ima onih koji
su konstantno, kroz svoj zivot, zadrzali
intelektualno i ljudsko dostojanstvo. Je-
dan od njih bio je i prof. Zdenko Roter.

deskek

Krajem 60-ih godina proslog sto-
lje¢a na SveuciliStu u Zagrebu otpoceo
je sa radom postdiplomski studij Teo-
rija ateizma i religije. Na tom studiju
gostovali su svi poznatiji sociolozi, po-
litolozi, filozofi, psiholozi i teolozi iz
ondasnje Jugoslavije. Upravo na tom
postdiplomskom studiju na SveuciliStu
u Zagrebu slusao sam predavanja Zden-
ka Rotera. Bio je to moj prvi susret s
dragim profesorom koji nam je drzao
predavanja sa sociolosko-politoloskom
tematikom. Tko je tad mogao i pretpo-
staviti da ¢u, evo nakon skoro pedeset i
osam godina pisati 0 mojim sjecanjima
na profesora Rotera.'

Prisje¢am se i obrane disertacije
prof. Rotera na Filozofskom fakultetu
Univerziteta u Sarajevu. Amfiteatar po-
punjen, ¢emu je doprinijela i tematika

rada (odnosi Katolicka crkva — drza-
va), ali i sposobnosti animiranja jav-
nosti mentora prof. dr Esada Cimica.

Potom je slijedilo prijatno ¢askanje
sa profesorima Roterom, Vrcanom i Ci-
mi¢em u Zagrebu, nakon obrane mog
magistarskog rada. Tada mi je prof.
Roter ponudio da, ako se odlu¢im za
doktorat mogu isti prijaviti kod njega u
Ljubljani. Nakon odlaska prof. Cimiéa
iz Sarajeva, na Univerzitetu u Sarajevu
nije bilo kompetentne osobe za men-
torstvo iz oblasti sociologije religije.
Prisjetio sam se razgovora vodenog u
Zagrebu, a potaknut izjavama kolega
koji su radili doktorate u Ljubljani o ko-
rektnosti tamosnjeg Univerziteta i men-
tora, prijavio sam doktorat u Ljubljani
na Fakultetu za sociologijo, politicke
vede in novinarstvo (obranjen 1978.).
Potvrdilo se ono $to su kolege isticali:
izuzetna korektnost mentora (Zdenko
Roter), komentora (Marko KerSevan)
i treceg Clana Komisije (Peter Klinar),
kao 1 dekanata Fakulteta i Ministarstva
nauke i obrazovanja Slovenije koje je, u
znak medurepublicke suradnje, snosilo
sve troskove moje obrane.

ek

Ovom prigodom osvrnut ¢u se
samo na jedan segment doprinosa prof.
Rotera razvoju sociologije religije na
podru¢ju ex. Jugoslavije. To je oblast
metodologije, osobito tipologija u pro-
ucavanju religija i religioznosti. Narav-
no, tu oblast su obogatili i jo§ neki
sociolozi religije poput D. Susnjica,

1 U ovom dijelu In Memoriam koristim neke dijelove teksta koje sam, povodom devedesetog
rodendana profesora Rotera, objavio u slovenskom ¢asopisu Teorija in praksa br. 2-3/2014.
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E. Cimiéa, S. Vrcana, S. Babhtijarevié,
M. KerSevana, S. Flerea i1 niz mla-
dih sociologinja i sociologa religije.

Svakako da u socioloskim tipolo-
gijama vezano za religiju, jedno od cen-
tralnih mjesta pripada tipologiji odnosa
Crkva — drzava.

Roter je (1976) ponudio teorijske
modele odnosa Crkva-drzava:

1. Tip drzavne religije i drzavne
Crkve sa sljede¢im socioloskim karak-
teristikama: religija i Crkva su na ,,uslu-
zi* drzavi; crkveni i religijski simbol
uzivaju drzavni privilegij. Drzavna re-
ligija je jedino ,,prava‘“ religija. Ostalim
religijskim zajednicama je djelovanje
zabranjeno ili strogo zakonski ograni-
¢eno. Na djelu je teokracija.

2. Drugi model je onaj u kojem dr-
zava podrzava religiju kao takvu. Sve
religijske grupe imaju isti pravno-po-
liticki status (bez obzira na brojnost
njihovih sljedbenika i druge njihove
karakteristike) 1 prema svima ima pozi-
tivan odnos. To proizlazi iz potrebe za
jednakopravnosti gradana u religijski
pluralnim drustvima,

3. U tre¢em modelu drzava odba-
cuje religiju kao takvu (tip odvojeno-
sti). Drzava dopusta iskazivanje religije
u strogo odredenim zakonskim okviri-
ma. [ u ovom tipu odnosa moze do¢i do
konflikata za koje krivicu mogu snositi
i Crkva i drzavne institucije.

4. U cetvrtom modelu drzava je
neutralna prema religiji i Crkvi. Pravi
se jasno razgranicenje polja djelovanja
Crkve i polja djelovanja drzave strogo
pazeci da se jedna drugoj ne ,,mijesaju‘
u nadleznosti.

Sto sve moze utjecati na izbor mo-
dela? Prije svega ,karakter odredene
religijske zajednice (je li ona nacional-
na ili univerzalna). Zatim stereotipi o
kojima je pisao Roter po kojima je so-
cijalisticka drzava apriori antivjerska, a
Crkva reakcionarna institucija.

kskok

Sljedeci doprinos prof. Rotera me-
todologiji socioloskog istrazivanja reli-
gioznosti, na kojeg zelim ukazati, jeste
tipologija vjernika. Roter je ponudio
sljedecu tipologiju vjernika (1971):

1. Religiozno - crkveno dosljedan
tip (,,vjernik sam i redovito, svakog tjed-
na, posjec¢ujem vjerske obrede®). Zadrzi-
mo se malo kod ovog tipa vjernika. Kako
medu njima izdvojiti istinskog vjernika
od onih koji uzivaju u tome da budu vi-
deni kao posjetitelji crkve (dzamije), pa
u istrazivanjima izjavljuju da ih posje-
¢uju Cesce nego $to to zaista Cine. Ako
uzmemo kao kriterij religioznosti posje-
te crkvi (dZzamiji) onda vjernika, kako bi
rekao Boltman, degradiramo na ,,muste-
riju Crkve i njenih organizacija“. Ovaj
Roterov tip blizak je tipu ,,nedjeljnog
vjernika®, ,,nedjeljnog kr§¢anstva“ - oni
koji se vjernikom i krs¢aninom osjecaju
samo nedjeljom kad odlaze na misu/bo-
gosluzenje. Tu je i dvojba je li ,,najbolji*
vijernik onaj tko svaki tjedan odlazi na
misu (ili dzumu)? Je li golub bijel zato
Sto se svakog dana kupa? Bojati se da
prenaglasavanjem kriterija posjete crkvi
(dzamiji) religijsku zajednicu ne pretva-
ramo u ,,servis‘ kojim ¢e se vjernik kori-
stiti kad mu treba. U tom smislu, moglo
bi se reci da religijsku zajednicu ,,pri-
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vatiziramo*‘. Ovdje je rije¢ samo o ,,in-
stitucionalnoj*“/“crkvenoj* religioznosti
koja se socioloski iskazuje prakticira-
njem poboznosti u religijskim institu-
cijama, crkvama (dzamijama). No, vra-
timo se sljede¢im Roterovim tipovima.

2. Religiozno-crkveno nedosljedan
tip (,,vjernik sam i Cesto posjecujem — bar
jednom mjesecno — vjerske obrede*).

3. Religiozno-crkveno ravnodusni
tip (,,vjernik sam i samo ponekad, za
vjerske blagdane, te posebnih prilika
posjecujem vjerske obrede®).

4. Religiozno  —  necrkveni  tip
(,,vjernik sam i ne posjecujem vjerske
obrede®). Zadrzimo se malo kod ovog
tipa. Kad neki od mladih kolegica/ga s
ushi¢enjem pri¢aju o modelu ,,vjerova-
nje bez pripadanja“ kojeg je ponudila G.
Davie, onda im kazem da je o tom tipu
pisao prof. Roter jo§ davne 1971. godi-
ne. Covjek, recimo, duhovno ,,0sje¢a“
kr$¢anstvo, ali ne pripada ni jednoj kr-
$c¢anskoj Crkvi.

5. Neopredijeljeni — crkveni tip
(,,ne mogu reci da li sam vjernik ili ne,
premda posjecujem vjerske obrede®).
Rijec je o osobi koja mozda i ne vjeruje,
ne ide na misu, ne zna sadrzaj Biblije,
ali je vezan za Crkvu kao instituciju, kao
nesto Sto je bilo izvor njegovog moral-
nog vodstva ili mjesto vazno za njegova
zivotna dogadanja (rodenje, brak. smrt
¢lana obitelji...).

6. Neopredijeljeni — necrkveni tip
(,,ne mogu reci da li sam vjernik ili ne 1
ne posjecujem vjerske obrede®).

7. Nereligiozni — nedosljedni tip
(,,nisam vjernik premda posjecujem
vjerske obrede®).

8. Nereligiozni — dosljedni tip (,,ni-
sam vjernik i ne posjecujem vjerske
obrede®).

Danas bismo ovu Roterovu tipo-
logiju mogli dopuniti s nekoliko novih
varijanti. Kod mnogih je nastalo razo-
carenje u Crkvu (religijsku zajednicu)
zbog konfrontacija medu vjernicima,
svecenicima, pedofilije, licemjerja, ma-
terijalne raskosi svecenstva, itd. Kao da
su stari Francuzi bili u pravu rekavsi
,»onaj tko je blizu crkve Cesto je dale-
ko od Boga®“. U novije vrijeme sve se
viSe pise o ,,kulturalnom* katoliku/mu-
slimanu/pravoslavcu... Neki ¢e za njih
re¢i da su to postkatolicki/postmusli-
manski/postpravoslavni nevjerujudi, ili
»pripadnik bez vjerovanja“. Sve je vise
»socioloskih vjernika® koji napustaju
zajednicu ¢im nastane i manja kriza.

kskok

Prisje¢am se i ponekih Roterovih
poruka o odnosu religija-politika, Sto je
imalo smisla, jer ,,politika zivi ... po cr-
kvama ve¢ vjekovima* (Krleza). S pra-
vom je Gandi upozoravao da ,,oni koji
govore da religija nema nikakve veze sa
politikom ne znaju $ta znaci religija‘.

U uvodu knjizi ,,Katoliska cerkev
in drzava v Jugosaviji“, Roter se pri-
sjeca dana svoje mladosti (pred Drugi
svjetski rat) kada je kriz bio ne samo
religijski ve¢ i politicki simbol. Pove-
zanost religijske zajednice s politikom i
nacionalizmom vodi ih u unutarnju se-
kularizaciju. Roter podsjec¢a kako Kato-
licka crkva, ni po definiciji ni po struk-
turi ne moze biti nacionalna Crkva.
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Mozda ni jedno pitanje vezano za
Marxovo ucenje nije izazvalo toliko
kontroverzi kao ono o kritici religije
1 ateizmu. Roter (1976.) podsje¢a na
Marxov stav da je ateizam negativna
religija. Zato Sto polazi od izvornog
marksistickog odredenja pojma ,,ate-
izam" kojeg mnogi (da li svjesno) za-
boravljaju (ili ga nikad nisu ni znali):
ateizam je ,,samo kriticka religija, po-
sljednji stupanj teizma (podvukao — 1.
C.), negativno priznanje boga“ (Marx).

Je li ateizam spada u ,,nereligio-
znost™ ili u posljednji stupanj teizma
(religioznosti)? Cak i kod Marxa atei-
zam je posljednji stupanj teizma pa i ne
bi spadao u ,,nereligioznost*.

Nije ateizam bio osnova politickog
djelovanja jugoslavenskih komunista
kako se to danas zeli prikazati od strane
mrzitelja Marxa, ve¢ klasna borba, od-
nosno izgradnja socijalizma i socijali-
stickog samoupravljanja. Napomenimo
jos jednom: nitko nije izvrsio tako ostru
kritiku ateizma kao marksizam svode¢i
ga na posljednji stupanj teizma, nega-
tivno priznanje boga (Roter bi rekao
»hegativna religija®), kriticku religiju,
odre¢nu rije¢, na obi¢nu apstrakciju

koja ima svoju osnovu u religiji itd.
Ali $to vrijedi o tomu pisati kad kleri-
kalci: ,,boluju od intelektualne slinavke
... oni ve¢ vjekovima ¢uvaju pamet od
materijalistiCke zaraze* (Krleza).

Zbog raznih nesporazuma o odno-
su marksizma prema religiji, Roter se
zalagao za dijalog izmedu marksista i
krS¢ana i u Sloveniji i u onda$njoj Ju-
goslaviji.

seskeosk

Podsjetimo se da je Roter obja-
vio knjige: Katolicka crkva i drzava u
Jugoslaviji (1976), Vjera i nevjera u
Sloveniji (1968-1978), Crkvena reli-
gioznost (u koautorstvu sa M. Kerse-
vanom, 1982), Zaboravljena proslost
(zbirka eseja, 1991), SvjedocCanstva:
politicke snimke (2013), Pale maske:
od partizanskih snova do novih dana
(2013), Pravo lice: Neizbrisivi znakovi
stvarnosti (2017), Kobne obmane gu-
bitnika i pobjednika (2019).

skksk
Na kraju, oprastam se od svog dra-

gog profesora: Neka Ti je laka zemlja,
dragi profesore.

Ivan Cvitkovi¢,
Sarajevo, sijecanj 2026. god.






IN MEMORIAM
EJIEHA MUPAHOBHA MYEJIJIOBA (1964-2026)

Opnnazak npodecopke Enene Mu-
paHoBHEe MueiiioBe IpeiCTaBba Be-
JIUKK TYOUTaK 32 PYCKY H IIUPY TOCT-
COBJETCKYy COIMOJIOTH]Y pENUTHje, an
U 33 CBE OHE HUCTPAXKMBAYE KOjU Cy Ce
OaBIJIM OJJHOCOM pEITUTHje, IPYIITBA 1
JIp’)KaBe y CaBpEMEHOM KOHTEKCTy. Kao
JIOKTOP COIIMOJIONIKUX Hayka U Bojaehu
Hay4yHH capajHuk [{enTpa 3a conuono-
THjy WJICOJOIIKUX M COIHOKYITYPHHUX
npoueca WMHCTHTYTa 3a COLMO-TIONH-
THYKa HCTpakuBama DenepaiaHor Ha-
YYHO-UCTPAKUBAYKOT  COIIMOJIOIIKOT
nentpa Pycke akamemuje nayka (MCIIA
OHUCIL PAH), mpodecopka Muemio-
Ba OCTaBHJa je AyOOK Tpar y mpoyya-
Balby PEJIUTHO3HOCTH, BPEIHOCHHX
OpHjeHTallja BEpHUKA 1 jaBHOIIPABHOT
nojioxkaja koHdecuja y Pycuju.

Hben Hayuynu ormyc o/uIMKyje u3pa-
3UTa TEOPUjCKA YTEMEJbEHOCT, i H
CHa)KHA CEMITUPHjCKA MOTKPEIJbEHOCT.
MuennoBa aHanu3upa BEpHHKE Kao
crenuUYHy COLMOKYITYPHY 3ajel-
HUIly, onbailyjyhu IojeqHOCTaB/bEHE
HWHTEPIIPETAITje KOje UX CBOZAC Ha Map-
THHAIHY JApYIITBeHY Ipymy. Takobe,
MoKasyje Ja BEpHHIM TMPE/CTaBIbajy
3Ha4ajaH KYJITYpHH CJIOj CaBPEMEHOT
PYCKOT ApYIITBa, Ydje BPEITHOCHE OpH-
jeHTanmje o0yxBarajy HE caMO JyXOB-
HE ¥ MOpAJIHE TIPUHIIUTIE, Beh n cHaXxaH
WHTEpeC 3a JPYIITBEHA WM IMOJUTHYKA
muTama. [loceOHO je 3Ha4ajHa HHeHA
JMCTUHKIWja wu3Mely JexnaparuBHE
PETUTHO3HOCTH M peayHe YKJbYyUYeHO-

CTH y PEIHTHjCKY TpaKcy, MpH YeMy
yKasyje Ha (heHOMEH ,,HOBOIIPKBCHHX
BEpHHKA — OHUX KOjU c€ UIEHTH(PHKY]Y
KA0 PEITUTHO3HH, K PETKO YYECTBY]Y
y JUTYPrHjCKOM U 3aj€AHUYKOM KHBO-
Ty IPKBE.

Muensosa ce 6aBuiia U aHAIU30M
JlyXOBHOCTH TPHIAIHUKA PA3THIUTUX
koH(pecrja y Mocksu, ykazyjyhu Ha
CIIOXKEHY CTPYKTYpY CaBpPEMCHE Peiiv-
rHO3HE CBeCTH. theHa ananusa noxasy-
je la TyXOBHOCT HE MOXe OUTH CBeJie-
Ha MCKJbYYMBO Ha MHCTUTYHUOHAJIHY
penurno3HocT, Beh oOyxBata ImHpH
CTEKTap MOPATHUX, HICHTUTETCKUX
U KyATypHHX KOMIOHECHTH. Tume je
Jana 3HavajaH JONPHUHOC pa3yMeBamby
TpaHchopmalija peIuruo3He CBECTU Yy
MIOCTCOBJETCKOM JIPYIITBY, Y KOHTEKCTY
TUTypayin3anmje U penepuancama jaBHe
yJI0Te peJuTHje.

IToceOHO BaxkaH CETMEHT FHCHOT
Hay4YHOI paja OIHOCH C€ Ha OIHOC
KoH(ecHja M jaBHONPAaBHOI IOPETKA,
rae MuemsioBa aHanM3upa HOpMaTHBHE
OKBHUpE perylucama BEpPCKUX 3ajeIHH-
112, Ka0 U JMHAMUKY U3Mel)y mpuHIuma
CEKYJIapHOCTH U PEATHOT MPUCYCTRA pe-
nuruje y jaBHoj cdepu. tbena nnreprpe-
Talyja yKasyje Ha TeH3ujy umel)y yHu-
BCP3AJIMCTUYKE TapaJurMe JbYACKHUX
npaBa W CHENU(OUIHUX HUCTOPUJCKUX U
KYATYpHHX OKOJHOCTH KOje OOJHUKY]Y
TIOJIOXKA] ,, TPAJTUIIMOHAIHUX * U ,,HEeTpa-
JULHOHATHUX * PEJIMTHjCKUX 3ajeIHHLIA.
MueioBa je MIHCUCTUpAJa Ha MOTpeou
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paBHOTE)KE HM3Mely 3amTure ciaobome
BEPOMCIIOBECTH U OUyBarba JIPYIITBEHE
KOXe3Hje, MPH 4YeMy je KOHIIeNT JhYI-
CKMX TMIpaBa carjieJjaBaja He Kao arl-
CTPaKTHM HOpMaTHBHH Hzean, Beh kao
JMHAMUYKY JIPYIITBEHY KaTerOpH;y.
JemHa o KJbyUHHX TeMa y HEHUM
pagoBHMa jecTe KpH3a CaBPEMEHHX
BpEeIHOCTH W TpaHchopmalija Tpa-
JHMIMOHATHUX MOPAIHUX I1apaJurMH.
Anammupajyhu caBpemeHe mporece
miobanu3anuje, MUTpalyja v NoJIuTHY-
KUX KOH(IuKara, Mdyemiosa je yKasu-
BaJla Ha aMOWBAJICHTHY YJIOTY PEIIUTH-
je: ¢ jeHe cTpaHe Kao MOTEHIIHjaTHOT
(axropa KoHconMmauuje u MelhyKoH-
(ecroHaNHOT TUjajora, a ¢ apyre Kao
eJIEMEHTa KOjU MOXe OUTH UHCTPYMEH-
TAJIM30BaH y TOJIMTHYKE CBpXe. Hbena
pa3marpama 0 eKyMEHCKIM HHUIIH]aTH-
Bama, Mel)ypenurujcKkoj COMMIapHOCTH
Y jaBHUM UCTYIHMMa LPKBEHHX JIU/epa
CBEIIOYE O EbEHOj CIOCOOHOCTH Ja pe-
JITHjCKE TIpoIIece cariie/iaBa y IIHpeM
[JI00AJTHOM 1 TEOTIOJIUTIKOM OKBHPY.
3a COIMOIIOTH]y peNnTHje TOCEOHO
je 3Ha4YajHa HheHa aHaIn3a BPEIHOCHHUX
MIPUOPHUTETA BEPHHKA, I7Ie MOKazyje Jaa
Cy KaTeropwje IoImyT MOIITeHa, Paja,
OZITOBOPHOCTU W COJHJAPHOCTH BHCO-
KO paHTHpaHe, JOK Cy TOJepaHIHja U
PETUTHO3HOCT Ka0 EKCIUIMIIUTHE BPEa-
HOCTH 3aCTYyIIJbCHE Y MameM IPOLICHTY.
OBakBHM Hana3uW OTBapajy MpocTop 3a
nyOJbe pasymMeBame penaiuje usmely
PENUTHjCKOT WJICHTHUTETa W TpalhaHCKe
KyIType y caBpeMeHoj Pycujm.

MueioBa HUje OMTa caMmo HCTpa-
*kuBad, Beh 1 MocT n3Mel)y akaieMCcKuX
3ajequia. thena capanma ca konerama
u3 Cpbuje, ykipydyjyhu uctpaxxkupade
U capagHuke u3 MHCcTHTyTa ApyIITBE-
HUX Hayka y beorpajy, npencrasibana
j€ mparoreH nmpuMep MehyHapomHe Ha-
y4HE pa3MeHe y 00IacTH COIHOJIOTH]e
penurgje. YuecTBoBaja je, 3ajeJHO ca
apyruMm konerama u3 Pycwje, 2011.
ToIMHE Ha MpBOj, cajga Beh Tpaauiu-
OHAJIHOj, PENUTHOJIONIKO] KOH(EepeH-
IIAjU Koje opranusyje MHCTHTYT mpy-
IMTBEHNX Hayka Ha CpeOpHOM je3epy a
IIOTOM M HEKOJIMKO TOJIMHA KacHHje ca
xonerununoMm Enenom KyOnmuikajom u
Ha ckyny y Cmenepesckoj [ananmu.

VY npodecnoHanHoj KOMyHHUKAIIU-
J¥ OIJTMKOBajIa C€ OTBOPCHOIINY, HHTE-
JIEKTYaJTHOM pafo3Haiomhy U crpem-
HoOIThy Ha JIWjaJior, IITO je OCTaBHIJIO
CHaXKaH JIMYHU U NMPOPECUOHATHU YTH-
Cak Ha CBE KOjU Cy ca HoM capaluBaiu.

Hben HayyHu paja ocraje TpajHO
CBEZOYAHCTBO jEAHOT TEpHosa TpaHC-
(hopmanyje TOCTCOBjETCKOT IPYIINTBA,
aJli ¥ TIOZICTHIA] 32 JaJba MCTPAKUBa-
Ia OHOCA PEMIHje, Jp)KaBe U JIpy-
IITBA y YCJIOBUMA INIOOAIHUX IIPOMEHa.
VY BpeMmeHy Kaja cy nuTama UJAeHTUTe-
Ta, BPEAHOCTH U APYIITBEHE KOXE3Hje
IIOHOBO Y CPEIUINTY jaBHUX [ebara,
CHE aHAIN3e 33/IpKaBajy MyHY aKTy-
€JIHOCT.

C BENMMKHMM TOIITOBAKEM, TYTOM H
3axBayHOIINy 3a capajiiby U NpHjaTesb-
CTBO.

Mupko baarojesuh,
NJH beorpan
Jbubana hymypa
HEWP, Hosu Cag
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HO3UB 3A YUEIIRE

Ha jegaHaecToM Mel)yHapoJHOM TOAWINEEEM HaydHOM CKyIry Ha CpebpHoMm
jesepy, 4. u 5. cenrremOpa 2026. TomuHe 10T HA3UBOM

PEJIUT'NJA U KAIIUTAJIN3AM Y INTOBAJTHOM
APYIITBY: BPEAHOCTHU, MAEHTUTETHU U
IHOJIMTUKE

y opranusanuju MHcTUTYTa IpyITBeHUX Hayka u3 beorpana (Dopym 3a pe-
nUrujcka nutama) u LlenTpa 3a emnupujcka uctpakuBama penuruje u3 Hosor
Canma

CaBpemMeno ob6a o0enekaBajy 3HadajHe IPYIITBEHE, CKOHOMCKE U KYJITypHE
MpoMeHe Koje peneUHUITY HaYMH Ha KOjW TIOjeAMHIN U 3ajeHUIE T0KUBIbA-
Bajy CBOj MOJIOXKA] U YJIOTY y IIO0ATHOM JAPYIITBEHOM MopeTky. Kanurtanusawm,
Kao JOMHHAHTHU EKOHOMCKH CHCTEM, IPOKHMA CBe chepe JbYIACKOT KUBOTA, 10K
penuruja, ynpkoc npoiecuMma ceKyiiapusairje, HaCTaBJba Jla MMa CHaXXKaH yTUIa]
Ha (opMHUpamke BPEAHOCHUX OKBHPA, MOPAIHUX OPHjCHTAIMja U KOJCKTUBHHX
uneatuteta. OgHoc M3Mely penuruje W KamuTanau3Mma, CIOXKEH W JTUHAMHYaH,
Mpe/ICTaBJba jeTHO Off KJbYYHUX MMUTama 332 Pa3yMeBamhe CABPEMEHOT TII00ATHOT
JPYIITBA ¥ M3a30Ba Ca KOjUMa je CYOueHO.

Kpo3 ucropujy, oBaj ogHoc je 6uo npeamer OpojHUX aHanmu3a — o Bebe-
pPOBOI' CXBaTamba MPOTECTAHTCKE ETHKE Kao TeMesba KalUTaJHCTHYKOT JyXa,
JI0 CaBPEMEHHX HMCTPa)KMBama Koja MOKa3yjy Kako TPXKHIIHA JIOTHKa yTHYe Ha
TpaHchOpMaINjy PEIUTHjCKUX HHCTUTYIMja W BEpCKUX Ipakcu. Jlanac, y ycio-
BHMa IIo0anu3ainrje u HeonnOepasHe eKOHOMU]je, peirija HUje caMo KpUTHY-
KW KOPEKTHB KaIMUTATMCTHYKOT CHCTEMa, Beh ce y 3Ha4ajHO] MepH mpuiarohasa
IETOBUM CTPYKTypama M BpeAHOCTUMA. Penurujcke HHCTUTYLH]E yCBajajy eJie-
MEHTE KOPIOPAaTHBHUX OpraHMu3alldja, TPKUIIHE KOMYHHUKaIHje U OpeHAnpama,
kopucTehu pasnuuuTe cTparertje Kako Ou 3aapikalie yTUIaj y jaBHOM IPOCTOPY,
guMe ce TpaHuile n3Mel)y eKOHOMCKOT U JTyXOBHOT, MaTEPHjaTHOT U CHMOOITHY-
KOT CBE BHIIIE OpHIITY.

Ca mporiecoM cekynapusaluje, MOJUTHYKH YTHIA] PEIMIHjCKHX HHCTH-
TyLHja je TmocTeneHo cMamuBad. Kpo3 oapikaBame OMUCKHX Be3a ca MOIUTHY-
KHM CTPYKTypama, TOHeKaJ KOMIPOMHUTYjyhu COICTBEHE TyXOBHE M ETHUKE
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BPEIHOCTH, PEIIUTHjCKEe WHCTUTYIIH]C U aKTePH HACTOje Ja 0jadajy CBOjy IMO3HU-
U}y Y HOJUTHYKOM TIpocTopy. OBa IMHAMHKA OTKPHBA CIOKEHY YJIOTY PEiH-
THjCKUX WHCTHTYIH]ja y JETUTUMU3AIN]H WIH OTIIOPY MpeMa MocTojehuM cTpyk-
Typama Mohw, npykajyhu 3Ha4ajaH IpoCTOp 3a aHAIU3y yTHLAja peluruje Ha
JOPYLITBEHE W MOJIUTHYKE MPOLECe.

AKTyelHa KpHu3a BPEJIHOCTH, pacTyhie HEjeTHAaKOCTH M COIMjaIHE TeH3H]je
HHCY OTpaHWYCHU Ha olpeheHe perrje Win HallMoOHATHEe OKBHpE, Beh ce MaHU-
(ectyjy Ha m00ATHOM HHBOY, IITO YHHU MPOYYaBamke€ OBHX OJHOCA HAPOUUTO
3Ha4yajHUM. Mako je ofHOC penuruje U KamuTaau3Ma JIyro MpeMeT HCTPaKuBa-
A, CABPEMEHH JIPYIITBCHH KOHTEKCT JOHOCH HOBE M3a30BE U 3aXTeBa MHTEP-
JUCLUUTUTUHAPHU TPUCTYII, KOju OM MHTETPUCA0 COLMOJIONIKE, MOJUTHUKONIOIIKE,
EKOHOMCKe, PHI0CO(CKE M aHTPOIIOJIOIKE IEPCIIEKTUBE.

Kondepernnuja he ce xpo3 mpenBuheHe TeMaTcke menuHe OABUTH TEOPH]-
CKMM M METOJIOJIOIIKHM OKBHPOM 3a IPOydYaBame OJHOCA PENUTHje M KaruTa-
nu3Ma, (PEeHOMEHOM IOTpOIIaYKe KyAType M KoMoauduKanuje penuruje, Kao u
pasMarpameM eKOHOMCKHX M MOPaJHHUX JUMEH3HUja couunjanHe npasae. [loceOna
naxma ouhe nocsehena oqHOCMMa penuruje, IernTUMalyje, OTIopa U CTPYKTYp-
HOT HAaCWJba Yy KalUTAIN3MY, CIIEHU(PUIHOCTIMA U U3a30BHMa PEIIUTH]jE U Karlu-
TaJIM3Ma y MOCTCOIMjAINCTUYKNAM JPYIITBUMA, HHIUBUIYATHO] M KOJICKTUBHO]
PETUTHO3HOCTH Y KACHOM KaIMTAaIN3My U ITOCTCOLHMjaH3My, Ka0 U MUTambUMa
penHruje, eTHKE U BPEITHOCTH Y HEOIHOEPaTHUM APYIITBHMA.

Ca nayune crpane, konepenuuja he omoryhutu pa3meny HajHOBHjUX TEO-
PHjCKHX M eMIIUPHUjCKUX YBHUIa Mel)y HCTpaKHBaunMa PasInuuTHX AUCHUITIIMHA
W JIONIPUHETH Pa3BOjy MHTEPIUCHUIUIMHAPHOT TPUCTYIIA y POyUYaBamy OJHOCA
mmehy penurnje, MONMUTHKE, EKOHOMHUjE W IPYIITBESHUX MPOMeHa. [[pymTBeHN
3Ha4aj KOH(EpPEHIHje je ABOjaK - oriea ce y moTpedu 3a 00JbUM pa3yMeBambeM
CaBpEeMEHMX M3a30Ba U y3pOKa BPEIHOCHE KpU3e, Te Y HACTOjamy J1a ce nmpoHahy
OZIP’KMBA pelleHba.

ub Mel)yHapoaHOT HaydHOT CKyTIa jecTe MpysKambe HOBOT TEOPHjCKOT OKBH-
pa 3a mpoyuaBame HABEJICHUX MCTPOKUBAYKHX MpoliieMa y3 MHTEPANCIHILIN-
HapHU TIPUCTYTI, KOju oMoryhaBa cBeoOyXBaTHOCT y IIPOIIECY M3ydaBama TEME.
[Tporpam MehyHapomHOT HAay4HOT CKyIa CTPYKTYpPHUpaH je Kpo3 ceJaM Temat-
ckux nenuHa. [Ipunmkom mpujase, aytopu he 6utn y o6aBe3u na omgadepy jeqHy
o0nact y okBHUpY Koje he nmpencTaBuTH cBoje HCTPaKUBAME:

1) Teopujcku U METONOJIOMIKA OKBUPH 3a MPOYYaBakE OAHOCA PEIIUTHjE U
KanuTaan3ma

2) Penwuruja, moTpornagka KylITypa u Komoaudukanuja: uamelhy aganramnmje
U OTIIOPA;

3) Penurmja, ekOHOMH]ja U KOHIIETITH COLIMjaTHE MTPAB/IE;

4) Penuruja uamehy neruTuManyje U OTIOpa: CTPYKTYPHO HACUIBbE y Kallu-
TaIU3MY;
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5) Penurmja m KamuTagu3aM y MOCTCOIM]jATMCTHYKAM JAPYIITBUMA: CTICIIH-
(hMIHOCTH W M3a30BU;

6) WunuBuayanHa M KOJEKTUBHA PEIMIMO3HOCT Y KACHOM KalUTAIN3MYy U
nocrcourjanusMy (KoHQpECHOHaIHOCT, BEpoBama 1 00peHe mpakce);

7) Penuruja, eTvka ¥ BpeIHOCTH y HEOIHOCPATHUM JAPYLITBUMA.

Mehynaponnu [IporpaMmcku 0o100p HAYYHOT CKYMA :

e 1p Mapko JoBaHoBuh, Hay4HH capagHUK, WHCTUTYT OpyIITBEHUX Hayka,
LlenTap 3a MOJMTHKOJIOLIKA UCTPAXXUBAkba M JaBHO MIbEe, mpeaceaHuk IIpo-
rpamcKor o10opa;

e ip Hena Bacojeruhi, Buiia Hayuna capajnuiia, ynpasauia LlenTpa 3a co-
LIMOJIOLIKA W aHTpolosiouika ucrpaxusamwa NJIH-a, beorpan, 3amenuna npen-
cennuka IIporpamckor ondopa;

e 1p Mupxko bnarojesuh, pykoBoaunan @OPEJI-a, mayuynu caBetHuk, UH-
CTUTYT JIPyIITBEHUX Hayka, L[eHTap 3a cOLMOIOIIKA 1 aHTPOIIOJIOIIKA UCTPAKH-
Bama, beorpaxn, CpOuja;

e ipod. np Ceprej Jlebenes, npodecop MHcTUTYTa IPYIITBEHUX HAayKa W
MacoBHUX KoMmyHHKaija ConmjaiHo-reonomkor dakynrera benroponackor ap-
JKaBHOT U MCTPaKMBAYKOT YHUBEp3UTeTa, benropon, Pycka ®enepanuja;

e 1ip lopan bammh, nupexrop UHCTHTYTAa MpyIITBEHUX HayKa, HAYYHH Ca-
BeTHUK, beorpax, Cpouja;

e npod. ap Hebojma Kyjynuuh, penosuu npodecop, Yauepsurer octpsa
[Mpunna Exsapna (enr. University of Prince Edward Island), Kanana;

e nipo. 1p 3opuia Kydypuh, penosna npodecopka dusozodcekor daxysre-
ta'y HoBom Cany (y mensuju) u nupekrop LleHTpa 3a eMmuprjcka HCTpakKUBamba
pemuruje, Hosu Can, CpOwuja;

e npod. mp 3narko Matuh, Banpenau npodecop IIpaBociaBHO-O0TOCITOB-
ckor ¢akynrera Yausepsurera y beorpany, beorpan, Cpouja;

e npod. np XKeswko [Tapuh, BaupeaHu npodecop dunnosodekor daxynrera,
Ocwujek, XpBarcka;

e ipod. ap Jypu Crojano, Yausep3uteT y Jlonmony, LlIkoma 3a opujeHTan-
He u appuuke crynuje, Jlonnon, Benmnka bpurannja;

e ipod. ap Kjen Marnycon, Banpeanu npodecop (y neH3uju) YHUBEp3UTE-
Ta 'y Yncanu, Yncana, [IIBencka;

e 1p Emun Xunton Caray, BUIIM HayyHHW capaaHuk JIyHa yHuBep3uTeTa,
JIynn, llIBencka;

e ipod. ap Wan LBuTkoBuh, akameMuk, AKajaeMuja HayKa U yMjeTHOCTH
Bocue u Xepuerosune, CapajeBo, buX;

e npod. 1p Bnagumup bakpau, Banpennu npodecop dunozodcekor dakym-
tera, Hukmuh, Lpua [opa;

e ipod. ap Hypu Tunas, Mapmapa yuusepsuret, UctanOyn, Typcka;
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e 1p Pyxwuna [laianocka, HayyHa caBeTHula MIHCTHUTYTa 3a COLMOJIOIIKA,
MOJUTHUKOJIONIKA U MPaBHA UCTpaXKKMBama YHUBEp3UTeTa cB. Nupuna u Meroau-
ja, Cxorube, Makenonuja;

e nou. ap Ceprej Tpopumon, akynreT )KypHAIUCTUKE APKABHOT YHUBEP-
surera JlomoHocoB, Mocksa, Pycka denepanuja;

e 1p MBana Apcuh, nayuna capaanuna, Universitat Pompeu Fabra, Bapce-
noHa, lllmanuja; MHECTUTYT ApyImITBEeHUX Hayka, beorpan;

e 1p Honka boromunosa, HayyHa caBeTHuUa MHCTUTYTa 3a ImpoydyaBame
JpylITBa M cazHawma byrapcke akagemuje Hayka, Coduja, Byrapcka;

e nou. ap Kpacummpa Mapynescka, Jyrosamaanu yHuBepsuteT ,,Hedur
Puncku®, [lenaromku daxynret, biaroesrpan, byrapcka;

o ;ip Onra CmounHa, McTOYHO-YKpajUHCKH HAIIMOHAIHU YHUBEp3uTeT Bia-
numupa Jlamma, Kujes, Ykpajuna,

e 11p bojan Tomuh, Bummm Hayunu capagauk, MHCTUTYT 32 MyATHIUACITUTLITH-
HapHa UCTpaXXMBamba, YHUBEP3UTET y beorpany;

e 1p Januua Wrpyrunosuh, Yausepsurer Cunrugynym, daxynrer 3a me-
nuje U koMyHukanuje, beorpan, Cpowuja.

Opranu3anuoHu o100p Hay4yHOI cKyna:

e Haramra Jesruh, MaCTHTYT ApymITBEeHNX HayKa, beorpan;

e Mcp Munan bnarojesuh, UHcTUTYT NpymTBennx Hayka, L{enTap 3a monu-
THKOJIOLIIKA UCTPAXKMBatba U jaBHO Miberhe, beorpan;

e Mcp Munmna Jankosuh, MHCTUTYT OpymTBeHuX Hayka, LleHTap 3a coumno-
JIOIITKA aHTPOTIOJIOIIKA UCTpaXKhBama, beorpas;

e mcp Jbmpana hymypa, LlenTap 3a eMmupujcka UCTpaKUBama peIuTH]e,
Hosu Cap;

e mcp Jlanuma Jlazosuh, MHCTHTYT NpymiTBeHnx Hayka, LleHTap 3a monutu-
KOJIOIIKA HCTPayKUBama M jaBHO Miberbe, beorpan;

e Mcp bberom ByjagunoBuh, MHCTHTYT ApymTBeHUX Hayka, LleHTap 3a co-
LIMOJIOIIKA aHTPOTIOJNIOIKA UCTpakMBama, beorpa;

e Mmcp Bespko Komesuh, MuaCTHTYT npymTBeHNX Hayka, LlenTap 3a dumo3o-
¢dwujy, beorpan;

e Mmcp EMunmja Mujuh, MactutyT npymreenux Hayka, LleHtap 3a cormono-
LIKa ¥ aHTPOIOJIONIKA UCTpaKuBama, beorpan;

e Mcp DByphuna Crankosuh, MHcTuTyT ApymTBenux Hayka, Llenrap 3a mo-
JUTHKOJIOIIKA HCTPAXKHUBAKa H jJaBHO MIbeHe, beorpa.

YyTcTBO 32 YUeCHUKe CKyIa

[Mocmatu no 1. anpura 2026. TonyHE Ha SHITIECKOM HITH PYyCKOM jE€3HKY TIpH-
jaBy 3a Hay4HU CKYIl KOja CaapXH: UME M Mpe3uMe ayTopa, aduiujanujy, Ha-
CIIOB pajia, MejiI aJpecy, Ha3HaKy TeMaTcKe LEIMHE Ha KOjy ce OJHOCH IIpujaBa,
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ancTpakT ca He Mame ox 300 mo HajBumie 500 peun u 5 KJbYUYHUX pEUH Ha Cliese-
he amgpece: distankovic@idn.org.rs u vkosevic@idn.org.rs.

Yuecuunn koHpepeHje nmahe IpuiIMKy J1a CBoje pajoBe o0jaBe y 4yaco-
nucy Penuruja u ronepanuuja. Ckyn ce oapxasa y Bunu ununh, nHa CpebpHom
jesepy (Bemuko I'pamuiire) a mporpam he HakHaJHO OMTH JOCTYIaH Ha CajTy
HuctutyTta npymrBeHux Hayka u3 beorpana.

Bume Ha: https://idn.org.rs/medjunarodna-konferencija-religija-i-kapitali-
zam-u-globalnom-drustvu-vrednosti-identiteti-i-politike/
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