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RELIGIOSITY AND CULTURAL PRACTICES IN SERBIA

Abstract: The link between religiosity and cultural practices is a relatively rare top-
ic in sociology. Serbia is a divided society in many ways, and by connecting and analyz-
ing these two phenomena some symbolic divisions in our society can also be recognized.
The text deals with the relationship between religiosity (levels and types) and cultural
practices (activities of cultural participation in everyday life, popular and elite culture).
The analysis aims to identify certain types of cultural consumers depending on the level
and type of their religiosity. The present study is an exploratory one, with the primary
objective of determining the extent to which the level and type of religiosity affect the
type of cultural practices that the respondents exhibit. Our findings indicate that specific
religiosity profiles correlate with the respondents’ cultural habitus.

Keywords: religiosity, level of religiosity, cultural practices, symbolic struggles, Serbia

RELIGIOZNOST I KULTURNA PRAKSA U SRBIJI

SazZetak: Veza izmedu religioznosti i kulturnih praksi je relativno retka tema u socio-
logiji. Srbija je visestruko podeljeno drustvo, a povezivanjem i analizom ova dva fenome-
na mogu se prepoznati i neke simbolicne podele u nasem drustvu. Tekst se bavi odnosom
religioznosti (nivoi i tipovi) i kulturnih praksi (aktivnosti kulturnog uceséa u svakodnev-
nom zivotu, popularne i elitne kulture). Analiza ima za cilj da identifikuje odredene tipove
kulturnih potrosaca u zavisnosti od nivoa i vrste njihove religioznosti. Ova studija je
istrazivacka, sa primarnim ciljem da se utvrdi u kojoj meri nivo i vrsta religioznosti uticu
na tip kulturnih praksi koje ispitanici ispoljavaju. Nalazi ukazuju da su specificni profili
religioznosti u korelaciji sa kulturnim habitusom ispitanika.

Kljucne reci: religioznost, nivo religioznosti, kulturne prakse, simbolicki napori,
Srbija

The aim of the text is to analyze religiosity and cultural practices in Serbia.
The question we are trying to answer is whether religiosity determines the cultur-
al habitus of the citizens of Serbia. Is religiosity one of the factors that affect our
cultural choices, and does it therefore divide people into groups? Considering that
Serbia is in many ways already a divided society, the question is whether religi-
osity is one of the factors that impact it, and if so, how this impact is manifested.

Religiosity has been and continues to be measured in various ways which
can give different results. The studies whose data we are analyzing (INVENT

1 University of Ni§, Faculty of Philosophy. E-mail: danijela.gavrilovic@filfak.ni.ac.rs
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20212and EVS 2017°) relied on various indicators of self-declaration, belief, prac-
tices, knowledge, all of which were chosen to analyze the subject matter of this paper.

The interpretation of religiosity and the role of religion in the contemporary
world is facing change, the same way that social change and changes related to
religiosity are gaining momentum. After the two conflicting theses on seculariza-
tion and revitalization it seems that Berger’s unifying thesis on “multiple altars
of modernity” is a fertile ground for the interpretation of contemporary religious
pluralism, not only regarding religion, but also the forms of religiosity in the
contemporary world. “Pluralism in the most comprehensives sense — the co-exis-
tence of different ethnic, moral, and religious communities, in one society — poses
a vitally important political problem. Both fundamentalism and relativism make
the problem intractable. Fundamentalism balkanizes a society, leading either to
ongoing conflict or to totalitarian coercion.” (Berger, 2014,15) Religiosity in Ser-
bia must be viewed in the social context, but we must also ask if there are any
mechanisms specific to the “religious field”” which resist the impact of the social
environment and overcome it. In that sense religiosity in Serbia can be viewed
in the context of global social trends (globalization, digitalization, migration, the
rise in fundamentalism). Theoreticians do agree on one point: Europe is a space
where secularization theory achieved its empirical verification to the greatest ex-
tent compared to the other parts of the world where religiosity has remained at a
continually high level (Turner, 2012). The post-socialist parts of Europe (Merd-
janova, 2000) follow their own trends, while our space is additionally “com-
plicated” by ethnic conflict and religion as identification markers. Sociological
literature has documented the revitalization of religion in Serbia following the
fall of socialism (Blagojevi¢ 2009, Gavrilovi¢, 2013).* What has certainly had an
impact on these processes is the nationalist fervor in these regions, which pushed
religion as one of the rare differentiating elements into the foreground (Perica,
2006). Monitoring trends indicates that religiosity in Serbia is still present at a
high level, while some trends in religiosity are still gaining strength. However,
some theoreticians doubt the research findings and the quality of the indicators:
How much can empirical studies of religiosity actually help us in all this? For
example, a global study carried out by Gallup International dating back from the

2 The analyses are based on a survey data within the Horizon 2020 project, European Inventory
of Societal Values of Culture as a Basis for Inclusive Culture Policies in the Globalizing
World. (No. 870691)

3 The European Values Study (EVS) is a large-scale, cross-national, repeated cross-sectional
survey research programme on basic human values. It provides insights into the ideas,
beliefs, preferences, attitudes, values and opinions of citizens all over Europe. (https://
europeanvaluesstudy.eu/)

4 For a more detailed review of empirical studies and religiosity during socialism and later, see:
Zorica Kuburi¢, Danijela Gavrilovi¢, 2012. “Verovanje i pripadanje u savremenoj Srbiji”,
Religija i tolerancija, Vol. X, No. 18,201-214.
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end of 2011 (Petrovi¢, 2012, 9) shows that the citizens of Serbia are exceptionally
religious compared to citizens of other European countries. Ahead of them on the
religiosity index we find only the citizens of Macedonia, Romania, Moldavia, and
Poland. As many as 77% of Serbian citizens consider themselves “religious” if
asked the question: ‘Irrespective of whether you attend religious service or not,
would you call yourself a religious, non-religious person, or a staunch atheist?’
(ibid). But what does this question actually mean, how much sense does it even
make when it comes to religiosity? After all, what kind of indicator of religiosity
is this? (Vukomanovi¢, 2012, 52).

There is a well-known syntagm about Orthodox Christians in Serbia as tra-
ditional believers, as well as about Orthodox religiosity in Serbia as “superfi-
cial and eclectic’ traditional religiosity” (Gavrilovi¢, 2013). A contribution to the
solution to this dilemma could be made by the role that religion plays in contem-
porary Serbian society, its impact on the beliefs and behavior of people (Gavri-
lovic, 2013, Jovanovi¢, 2022). Another impact is also participation in symbolic
struggles, which can be transferred from the symbolic to real space, as it happens
over and over again when it comes to questions related to the life of homosexuals
in Serbia, the COVID-19 pandemic, but also abortion and other potential points
of contention (Jovanovi¢, 2016, Jovanovi¢, 2022).

As Turner pointed out, the analysis of religion played the main role in the
study of modernization, urbanization, and the industrial transformation of society
(Turner, 2011, 21), so today the analysis of religiosity can point to the modern-
ization, but also integration trends in contemporary society in general, and thus
the Serbian one as well.

After diagnosing the revitalization of religion in Serbia and concluding that
to a great extent it is a case of traditional, non-ecclesiastical religiosity®, sociolo-
gists somehow lost interest in the level and type of religiosity still developing in
Serbia. In order to keep up with the trends in religiosity over the past five years in
Serbia, we analyzed data from the 2017 EVS and 2021 INVENT studies.

Data analysis

The selected indicators of religiosity which originate from the two aforemen-
tioned studies have been analyzed with the aim of providing potential responses
to the questions posed in this text (every table will contain specific information on
which study the analyzed data originate from). We will first focus on the position

5 Data from the EVS from 2008 indicate that believers are not sufficiently informed about the
basis of their religion, and thus combine Orthodox Christian elements with talismans, and a
belief in reincarnation (Gavrilovi¢, 2013, 43). In the text this phenomenon of not recognizing
the incompatibility of Orthodox teachings and astrology could for example be documented by
means of in-depth interviews with an Orthodox christian pilgrim (Ciparizovié, 2012, 63-64).

6  Modern-day man, and even a contemporary Serb, is mostly religious and unchurched. (Krsti¢, 2012)



10 Danijela Gavrilovi¢: Religiosity and Cultural Practices in Serbia

religion has among the other priorities in life, and then evaluate its position in
relation to: family, work, leisure time, friends, and politics. When we compare the
importance of religion to that of other aspects of life (family, friends, leisure time,
politics, work) we note that the number of those who claim that religion is very
important in their lives has increased from 17.5% to 30%. The model of religios-
ity in Serbia does not seem to be coming any closer to that of secularized Europe
(Stolz, 2020) if we were to base our conclusions on this noted trend. Between two
waves of the European Value Study, the evaluation of the importance of religion
in the life of the citizens of Serbia indicates a significant increase. Still, family,
work, friends, and even leisure time precede it in terms of importance.

Table 1. A comparison of EVS 2008-2017

2008 Very important % 2017 Very important %
Family 85.3 Family 90.9
Work 58.3 Work 60.1

Friends and acquaintances 41.1

Friends and acquaintances 54.2

Leisure time 31.0

Leisure time 49.8

Religion 17.5

Religion 30.4

Politics 6.0

Politics 9.4

We have already mentioned the link between denomination and religiosity
in Serbia. Specifically, many of those who declare themselves members of the
Orthodox Christian faith say that they are not religious. In and of itself this claim
would be nonsensical were it not linked to questions of identity.” Indicators of
religiosity point that this gap is decreasing over time, but that it still exists. Table
2 presents data for the entire sample, that is, all the denominations found in Ser-
bia, while in Table 3 we find data pertaining solely to Orthodox Christianity. We
can note that approximately 80% of Orthodox Christians claim to be religious,
which represents an improvement compared to previous research, while some
claiming to be Orthodox Christian declare themselves as spiritual or as “hav-
ing no religious or spiritual beliefs”. Many Orthodox Christians (14.5%) declare
themselves to be non-religious and non-spiritual, which indicates the role that
religion plays as an identity marker. Some 7.3% of Orthodox Christians declare
themselves to be spiritual.

7  Religious affiliation has been a significant factor in the separation of nations, since belonging
to a specific religion was one of the main agents of ethic belonging via multiple ethnic
identifiers. The impact of religion is reflected in the idea of a mythical homeland, a shared
origin, and plays an important role in the content of the collective memory of an ethnic group
(Gavrilovi¢, 2008).
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Table 2. Indicators of religiosity in the INVENT research 2021

Denomination % Religiosity %

Orthodox Christian 89.4 Religious 75.1

Catholic 3.8 No, but I have spiritual beliefs 7.5
Muslim 1.5 I have no religious or spiritual beliefs 17.4
Does not affiliate with any religion 2.7

Table 3. Orthodox Christians, religiosity INVENT research 2021
Religious 78.2%

No, but I have spiritual convictions 7.3%

I have not spiritual or religious convictions 14.5%

The further evaluation of the level and type of religiosity in Serbia included
indicators of religious practice. The following two tables present data from 2008,
2017 and 2021, which refer to attending religious service and prayer. The data in-
dicate that the practice of these activities remains mainly at the same level. Go-
ing to church on major holidays has always been the dominant religious practice
in Serbia, as it is today, but prayer as an intrinsic religious practice has increased,
as indicated in the research carried out in 2021.

Table 4. Indicators of religiosity, EVS 2008, 2017

Religious service 2008 | 2017 | Pray 2008 | 2017

More than once a week 1.6 1.6 | More than once a week 159 | 113

Once a week 5.8 6.6 Once a week 11.6 |9.8

Once a month 13.8 | 14.7 | Once a month 9.4 10.8

Only on specific holy days | 34.0 | 33.5 | Only on specific holy days | 10.3 | 14.9

Once a year 7.5 |81 Once a year 124 | 144

Less often 17.4 | 15.9 | Less often 16.1 |17.4

Practically never 18.8 | 19.5 | Practically never 19.6 |21.5
Table 5. Indicators of religiosity, INVENT research 2021

Religious services 2021 Pray 2021

(Almost) daily 0.7 (Almost) daily 15.5

At least once week 7.9 At least once week 16.8

At least once a month 17.6 At least once a month 12.5

A couple of times a year 41.6 A couple of times a year 21.5

(Almost) never 7.2 (Almost) never 9.0

There is a statistically significant association between types of self-declared re-
ligiosity and forms of religious practice (Pearson’s Chi-Square 413.654, Sig. 000).
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Of course, those who claim that they are religious mostly practice religion, but it
is interesting that those who declare themselves as spiritual, or in the study from
2017 claim that there is “some life force” or “I don’t know what to think”, pray
almost as much as religious individuals.

It is difficult to claim that our findings would undermine the thesis on tra-
ditional, maybe even eclectic, fashionable and globalized religiosity (a combi-
nation of Orthodox Christian religiosity with belief in reincarnation, the use of
talismans, the practice of yoga and reiki). It would seem that these two types
of religiosity, traditional and eclectic religiosity, dominate the religious space in
Serbia. This conclusion is based on an analysis of the indicators of the space (a
multi-correspondent analysis, SPAD 7.3) (Gavrilovic, 2013, 43). There is talk
of this phenomenon within the SOC itself and it is considered a problem which
needs to be solved.

Table 6. EVS 2017, belief in reincarnation

Do you believe in reincarnation Yes % No %
a religious person 37.1 62.9
not a religious person 12.9 87.1
a convinced atheist 15.3 84.7

When we look at the data which indicate the importance of God in the lives
of believers, the data from 2008 and 2017 are almost the same. We could con-
clude that stabilized religiosity is still active. At the same time, when we analyze
the trends, we can note that the data from EVS 2008 and EVS 2017, in terms of
“strong” indicators of religiosity, show an increase in these indicators.

Table 7. EVS 2008 and 2017, do you believe in:

Do you believe in: 2008 % 2017 %
God 84.9 85.4
Hell 24.9 36.9
Life after death 28.7 41.0
Heaven 31.7 41.8
Reincarnation 19.2 31.6

Following up on existing analyses of religiosity, in an attempt to more close-
ly determine the model of religiosity which exists in Serbia, further data (IN-
VENT research, 2021) were analyzed through a multi-correspondent analysis
using SPAD 7.3 with the aim of determining the grouping of forms of religious-
practice in the “religious space” of Serbia. 8Figure 1.

8  The cluster analysis included the following items:
Could you please indicate your belonging to a religion or denomination?
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INVENT research 2021, clusters of religiosity
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Table 8. Clusters of religiosity, INVENT research 20212
Country | Cluster name Percentage
1. Serbian Orthodox Christian regular practitioners 27.41
2. Serbian Orthodox Christian occasional practitioners 12.21
3. Serbia Orthodox nearly without practices (four rites) 19.64
. 4. Religiosity without practice 10.67
Serbia 5. Serbian Orthodox (prayer+ religious services-) 1.78
Personal? )
6. Regular practitioners Roman Catholic 4.12
7. Spiritual Orthodox and Orthodox who claim they are 1956
not religious )
8. Secularised 4.61

Independently of whether you belong to any religion or denomination, would you say you are
religious?
Apart from special occasions such as weddings and funerals, how often do you attend religious
services or meetings?

Apart from when you are at religious services, how often do you pray?

The SPAD analyses and the clusters of religiosity are the product of work which is currently being

done, and which refers to a comparative analysis of religiosity and the cultural profiles in Europe,
on which the author of the text is collaborating with Frederik Lebaron and Nemanja Krsti¢.
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The clusters of believers that we can see in contemporary Serbia indicate
the existence of regular believers, to which one-third of the respondents belong.
These findings indicate the existence of “serious religiosity” in Serbia. In Cro-
atia, for example, a decrease was noted in church religiosity, i.c., a presence of
“distanced church religiosity” and an increase in personal religiosity (Nikodem,
Zrinscak, 2019). Regular religiosity is based on regular church attendance and
prayer. Despite the significant cluster of those who declare themselves spiritual
and non-religious Orthodox Christians (19.56%), the remaining clusters bear ev-
idence of a significant level of respondents with a religious habitus. If we were
to rely on Bourdieu’s theory of a religious field and religious capital, we would
be able to notice that the existence of religious capital impacts the perception,
behavior, and strategies of people and thus all the spheres of society. A religious
field depends on the needs of the people, but also the offer, and enables the pos-
sessors and controllers of religious capital (churches and religious communities)
to manage and manipulate laymen.

Religiosity and cultural practices

The relationship between religion and culture can be interpreted in different
ways. In this text we treat religiosity as part of the culture of the citizens of Ser-
bia, a deciding factor in their way of life, lifestyle, beliefs, cultural consumption...
(Cveticanin, 2007, 12). Religious practices can also be viewed as part of the cul-
tural consumption in Serbia. In the introduction to the volume Religion and Mod-
ern Society (2011), Turner asks the question of whether modern consumerism
has an impact on the form and content of religion. Some theoreticians ascribe the
constant presence of religiosity in America and the lack of any secularized trends
to the extent that they are found in Europe precisely to the adaptation of religion
in America to consumerist culture. On the other hand, religiosity itself impacts
cultural practices and cultural consumption. This section of the text attempts to
link insight into religiosity in Serbia today with the various aspects of the cultural
practices of religious individuals in Serbia, as well as to note the dynamics of this
relationship. In that sense, religious differences can be viewed as a part of broader
cultural orientations which often divide the Serbian cultural space, and unavoid-
ably make up a part of the symbolic struggles.

A statistically significant association was noted between levels of education
and institutionalized cultural capital and religiosity in the study carried out in
2021 (Pearson’s Chi-Square 40.475, Sig. 004). Specifically, with the increase in
the level of education, the number of those who declare themselves to be spiritu-
al or have no spiritual or religious beliefs also rises. More precisely, this differ-
ence in percentages can be noted starting with the university level of education.
The greatest number of religious individuals can be found among high school
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students, which is logical considering most Serbian citizens have a high school
education. In sociological literature this pattern was noted long ago and some
studies have proven it, especially in the case of the US (pewresearch.org/reli-
gion/2017); however, data from 2017 do not confirm the association between the
level of education and self-declared religiosity.

The following data outline the different elements of the cultural profiles of
religious individuals in Serbia.

Cultural and political values do not depend on the type and level of religios-
ity of the respondents from Serbia, and the only statistically significant difference
(Pearson’s Chi-Square 29.410, Sig. 000) can be noted for opinions regarding ho-
mosexual marriage, specifically the opinion that “Homosexual marriages should
be allowed throughout Europe”, which is something that most people declaring
“No, I don’t have any religious or spiritual beliefs” agree upon (INVENT re-
search). Despite the statistical significance, when analyzing the percentages we
see that there is no high level of support for this opinion in all the studied catego-
ries.!” Analyses based on data from EVS 2017 indicate that religiosity statistically
significantly determines our approval of homosexuality, that religious individuals
to a greater extent do not approve of homosexuality, or the use of soft drugs, of
abortion, divorce, euthanasia, casual sex, prostitution. In the same vein, religious
individuals more often declare, to a statistically significant extent, that they do
not want homosexuals and immigrants as their neighbors, while no statistically
significant differences were noted for all the other options — the Roma, Muslims,
Jews. When we look at the data which refer to the approval of tax fraud and other
socio-pathological occurrences, we can see that there is no difference which cor-
relates with the religiosity of the respondents, which has been indicated in previ-
ous studies. It would seem that such data are the consequence of the SOC publicly
sharing its beliefs and its formed discourse regarding certain issues (abortion,
homosexuality...), and the absolute lack of an opinion (hiding) when it comes to
work ethic and attitudes towards the public welfare, corruption, and other import-
ant social issues in contemporary Serbian society. The social ethics of the SOC

10 Similar analyses are found in the work of S. Zrin§¢ak, who cites Rodney Stark and his attempts
to determine the link between religion and the establishment of moral norms in various social
environments. He compares West and East Europe, putting special emphasis on Catholic
countries, attempting to determine which impact is stronger — that of religion or the social and
cultural context. Animosity towards homosexuality and abortion was found to a greater extent
in Catholic countries and was ascribed to the influence of Catholicism. Zrin§¢ak claims that
the impact of religion on certain moral norms is clearly visible; however, it is very difficult to
empirically verify such a claim and evaluate the strength of the impact. Some occurrences are
morally unacceptable, even among those who are not religious, since they emerged under the
influence of a religion which was dominant, and then became the cultural standard (Zrinscak,
2004). Similarly, Inglehart states that in Denmark, Sweden, and other protestant countries a
protestant morality can be found, despite the low level of religiosity (Inglehart, Norris, 2007)
(Gavrilovic, 2013).
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are mainly limited to the field of gender and individual morality (Gavrilovic,
2013, 102). When it comes to opinions used to measure openness towards groups
of people who are different (ethnically, religiously), no statistically significant
difference was noted in relation to the religiosity of the respondents.

Statistically significant differences can also be noted (Pearson’s Chi-Square
35.009, Sig. 000) for the opinion “Taking everything into consideration, family life
suffers when women work a full-time job”. Conservativeness and religiosity go
hand in hand, as is shown in most studies and in life itself (Gavrilovi¢ et al., 2022).

Trust research occurs quite frequently, but the INVENT study provided a
slightly unusual offer of options: the Government of Serbia, the European Union,
the media, social networks (for example Facebook), science and scientists, reli-
gious leaders. There is a statistically significant difference in trust in: the Gov-
ernment of Serbia, the media, science and scientists, and religious leaders. For
the other remaining institutions, social networks and the EU, no statistically sig-
nificant difference was noted in relation to the religiosity, spirituality, or non-re-
ligiosity of the respondents. Religious individuals show statistically significant
greater trust in the government and religious leaders.

One segment of this text will be dedicated to cultural consumption and the
tastes of the respondents, and the correlation between religiosity and these ele-
ments. Statistically significant differences can be noted when we analyzed listen-
ing to traditional rural folk music, neofolk music, turbo folk music, traditional
urban folk music, classical music, opera, jazz, blues, rock music, pop music, tech-
no, pun, hip-hop, as well as hard rock and heavy metal.

Table 9. Religiosity and musical taste

Religious Spiritual I don’t have any

1 It both- | I It both- |1 It both-

love |ersme |love ersme | love |ersme
Traditional rural folk mus. 345 |26 17.2 6.1 18.9 |6.1
Neofolk 219 |5.0 10.1 17.2 150 |17.8
Turbo folk 11.0 | 11.8 8.1 28.3 7.5 21.1
Traditional urban folk mus. 263 |24 10.2 4.1 183 |28
Popular music 224 135 18.0 4.0 264 |24
Classical music 4.1 12.8 6.1 7.1 3.8 8.5
Opera/operetta 1.7 22.5 4.1 20.4 2.4 16.5
Jazz music 2.2 15.4 3.1 7.1 33 9.0
Blues 2.3 13.1 5.1 6.1 3.8 6.6
Rock music 11.6 |93 21.2 12.1 20.8 | 104
Pop music 124 |51 19.2 4.0 255 |42
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Techno 1.9 27.6 5.1 28.6 5.6 23.1
Punk 0.6 28.3 2.0 29.6 0 27.5
Hip-hop 1.8 22.5 9.1 19.2 4.7 22.6
Hard rock; heavy metal 1.6 29.9 5.1 29.3 2.8 31.3

The tastes in music of those who define themselves as religious, spiritual or
non-religious differ. The following table provides a list of the musical preferences
of these groups:

Yes, I do have religious Traditional rural folk music, neofolk and turbo folk,
beliefs traditional urban folk music, pop music

No, but I have spiritual Opera, jazz, rock, techno, punk, hip-hop

beliefs

I neither have religious nor Pop music, classical music, jazz, blues, punk,
spiritual beliefs hip-hop, hard rock and heavy metal

Religious individuals spend a considerably greater amount of time watch-
ing RTS (Pearson’s Chi-Square 98.500, Sig. 000), commercial television stations
(Pearson’s Chi-Square 46.482, Sig. 000), read online editions of newspapers
somewhat less (Pearson’s Chi-Square 22.091, Sig. 005), follow social media
less (Pearson’s Chi-Square 42.528, Sig. 000), and generally use the internet less
(Pearson’s Chi-Square, 26.971, Sig. 001). At the same time, they rarely state their
political views or sign online petitions (Pearson’s Chi-Square 19.209, Sig. 014).
Religious individuals watch Netflix and similar streaming services less (Pear-
son’s Chi-Square 19.278, Sig. 013) or play video games (Pearson’s Chi-Square
28.393, Sig. 000). Significant differences were noted for listening to music in
English (Pearson’s Chi-Square 51.005, Sig. 000), watching local television pro-
ductions (Pearson’s Chi-Square 65.473, Sig. 000), as well as tv series and movies
from other parts of the world.

Differences in subscribing to “conspiracy theories” are another element
which we analyzed to recognize the cultural profile of the respondents from Ser-
bia. It is often the attitude of the SOC towards some of these claims that is prob-
lematized in public life.

When we analyze the distribution of agreement with the opinion “The
COVID-19 epidemic was created on purpose in order for the WHO and pharma-
ceutical companies to earn as much money as possible” we can note a statistically
significant association between the declarations (I have religious, I have spiritual,
or I have neither religious nor spiritual beliefs) and agreement with this opinion
(Pearson’s Chi-Square 35.659, Sig. 008). Insight into the percentages indicates that
this is an opinion mostly accepted by those who declare themselves as spiritual.
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The opinion “God created man in his own image and likeness, and the theory
that we are descended from monkey-like ancestors is a lie” also showed a statisti-
cally significant association with self-declared religiosity (Pearson’s Chi-Square
132.219, Sig. 000). This opinion is one accepted mostly by religious individuals.

The opinion “NASA’s Moon and Mars landings were hoaxes — it was all
filmed in a desert somewhere in America” is mostly not accepted by individuals
who declare themselves “non-believers”. The differences are statistically signifi-
cant (Pearson’s Chi-Square 45.520, Sig. 000).

If we were to consider the currently still active opinion of “Not only are
vaccines not useful, it is highly likely they are harmful to human health”, no
statistically significant association between this opinion and the type of religious
self-declaration was noted. This is especially interesting since there is an entire
ongoing debate which problematizes both the opinions of religious individuals
and the opinions of the SOC regarding vaccination (Jovanovi¢, 2022). No statis-
tically significant differences were noted for the opinion “5G technology is used
to monitor and control people”.

Conclusion

The analyses that were carried out confirm the existing trends in religiosity.
Religiosity is high in the European context. The question is whether religiosity
has any impact on the lives of people and how it is manifested. In this text, we
analyzed only one association, i.e., its impact on cultural beliefs and practices.
Certain differences were noted. For example, the higher the level of religious
practices, the greater the lack of openness toward foreign and digital program-
ming, and the greater the focus on local content. There are also differences in
many of the segments of cultural preferences in relation to music, TV, and digital
programming. Differences were also noted in beliefs. These cultural differences
can provide the basis for actual social manifestations which occur during pride
parades, certain cultural events, and various aspects of the COVID-19 pandemic.
Symbolic borders, borders established through cultural codes, are distinctions
separating social groups that also enhance within-group cohesion. When it comes
to such situations, we are witnesses to the fact that religion does have an impact
on Serbian society, and that the numbers we interpreted have an actual social
1mpact.
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SaZetak: U radu se argumentuje eticki kod, odnosno standardi religije kao srz njene
antropoloske sustine. Glavni aspekti savremene globalne krize, medu kojima su konzu-
merizam, ekoloski problemi i sukobi/ratovi, opisani su u svetlu glavnih verskih vrednosti:
poniznosti, siromastva, ljubavi prema bliznjem i saosecanja. Izvodi se zakljucak da ve-
¢ina drustava i naroda kasne moderne, a posebno njene politicke i ekonomske elite, ne
prihvataju eticke poruke i vrednosti religije kao respektabilne oblike regulacije duhovnih
i prakticnih stavova. Rezultati socioloskih istraZivanja idu u prilog tezi.
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The Moral Dominant of Religion

For centuries, religion, and Christianity in particular, has been closely asso-
ciated with certain moral standards, i.e. an ethos: humility, love of one’s neigh-
bor, asceticism in relation to possessions, passions, goods of all kinds, valuing
poverty, the transcendent at the expense of the immanent in all its forms - wealth,
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power, greed, careerism, etc. Both during the Enlightenment and today, a number
of authoritative scholars in the field of humanities have continued to associate reli-
gion primarily with morality, even tying its decline to the decline of religion itself.

Along with the processes of industrialization and secularization, which
brought with them the spirit and value of the present, of the earthly, of activism
and consumerism, the transcendent ethos of religions gradually recedes and be-
comes marginalized. This is especially clear during crises of a different nature:
military conflicts, environmental problems endangering the very life of our plan-
et, etc. It is not that the above-described religious ethos has changed. It continues
to exist as a text in the Holy Books, in sermons, in theological theories and doc-
trines, but it seems to have lost its quality as a norm, a standard, or a regulation
that societies comply with. On the contrary, it is a traditional practice that, in the
conditions of such crises, religious institutions and their messages usually com-
ply and adapt to the conflicts, passions, interests of individual groups or societies
experiencing such crises.

It is not by chance that in recent decades, more and more authors have de-
fined religion as a primarily subjective endeavor - subjective in both form and
content. This subjectivizing tendency produces forms and syntheses alternative
to the traditional religions: hybrid, syncretic forms, esotericism, neomagic, new
religions, alternative religions, or implicit religion. Behind these numerous and
vague concepts, the very concept of “religion” often slips away or is replaced, to
the extent that football, sex, gourmet restaurants, etc., i.e. various popular phe-
nomena and extreme experiences are included in the sphere of the sacred and
religious.

Religion and Consumer Society

Indicative in this regard is the impotence of religion, and more precisely
of the religious institution, to apply its ascetic ethos in the broadest sense of the
word and settle the consumerist passions of modern developed societies - the un-
bridled consumerism both in relation to natural resources and the continuous ac-
tivation of new needs and their satisfaction with new products. It is an endlessly
winding spiral, driven by the greed of the rich and reproduced by the consumerist
attitude of citizens, enfolding new and new societies and social forms. I had the
opportunity to become acquainted with the various interpretations of the role of
religion in this process (or rather the lack thereof); its inability to enforce or at
least more strongly valorize the ascetic core of its ethos to curb this dangerous
consumerist element that may in the future lead to the destruction of life not in
individual countries or regions, but rather on planet Earth.

On a broader socio-philosophical plane, a number of authors connect sec-
ularization or changes in the religious field with changes in the new type of
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modern society, characterized by the consumer ethos, hyper-media and market
logic, which replaced the previous political-theological symbolic order (Bankov,
2009). But according to some of them, this should not lead to the penetration of
these concepts and categories to explain and understand the religious. the met-
aphors of the religious market, Weber’s and Bourdieu’s concepts of the demand
and supply of goods for salvation, etc.

This topic was widely discussed during the 30" conference of one of the
most authoritative international associations for the study of religion - ISSR (In-
ternational Association for the Sociology of Religion), titled: The Challenges
of Religious Pluralism (Santiago de Compostela, Spain, 2009). For more than
6 decades, this organization has held major international conferences biannual-
ly, bringing together religious researchers from around the world (in 2009 these
originated from 50 countries) - not only sociologists, but also anthropologists,
philosophers, political scientists, historians, ethnologists and etc.

For example, the British researcher Andrew Dawson in his report presenta-
tion at the 30™ conference of the ISSR interprets the new spiritualisms as “mysti-
fied consumption”, using the late modernity theories of Bauman, Beck, Bourdieu,
etc. According to him, late modern societies are constituted by radicalization of
the existing processes responsible for the emergence of the modern paradigm.
This dynamics influences the religious sphere at the macrostructural level (detra-
ditionalization and deinstitutionalization), at the medium level (hybridization and
marketization) and at the microsocial level (so-called bricolage level). They lead
to a cosmic enlargement of the Self of Late Modernity; they are also a reflexive
rejection of society as consumerist, but they neither completely reject it nor fully
affirm it, but adjust its key elements to each other; represent mystified consump-
tion (Dawson, 2009).

Many other authors and interpretations pay attention to the role of the new
religions in emphasizing individuality, and its sacralization at the expense of the
desacralization of social ties, qualifying society as a “merchant without a soul.”

But there are also opposing views: that the religious sphere is regulated by
the same principles as economic relations - such as the principle of optimal satis-
faction of each participant in the market game, characteristic of modern society.
According to the report presentation at the 30" conference of the ISSR of the Ca-
nadian researcher Raymond Lemieux, this principle is also characteristic of the
goods of salvation, of the religious sphere — where the processes such as deinsti-
tutionalization, bacchanalia of supply, individualism are also characteristic of this
sphere (Lemieux, 2009). The processes of individualization of faith, the so-called
“I believe in my own way”, are also named by some authors using economic cat-
egories - such as “individual investment” in the religious market.

According to the report of the Finnish researcher Tuomas Martikainen, since
the 1970s in Western societies, neoliberalism has been involving market-type
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relationships, strengthening control mechanisms over various spheres of society,
focusing on social cohesion, civil society and social capital in order to ensure a
predictable workforce; a new type of consumer collective identities is created. In
relation to the religious sphere, this is manifested in its subordination to market
mechanisms: for example, the Lutheran Church uses the services of profession-
al marketing to create new religious needs (Martikainen, 2009). On the other
hand, some of the new religions, such as the Neo-Pentecost churches, give a
new meaning to money, to consumption and prosperity in their ideological layer,
turning them into a sacred value, postulating the necessity of divine intervention
to achieve personal prosperity, and preaching the ethos of stubborn work and
prosperity as a fight against “evil forces” (Barrera, 2009).

At the same time, the opposite approach is also applied: concepts and char-
acteristics from the religious sphere refer to the most openly, literally understood
sphere of consumption (restaurants, eating): gourmet restaurants as a sacraliza-
tion of taste; from the profane table to the culinary temple; a gastronomic reve-
lation; the restaurant as a sanctuary, etc. under. As the French researcher Nadége
Me¢zié notes in her presentation, a bridge has been thrown between neoliberal
economics, politics and religion; a range of values and ideologies circulate from
economics to religion (Mézi¢, 2009).

In this context, interesting analyzes were offered about the relationship be-
tween the “economic miracle” in Ireland and its influence on the religious sphere.
According to the report of German researcher Jochen Hirschle, the “economic
miracle” in Ireland catapulted the country from the pre-modern to the post-mod-
ern era. With the doubling of the gross domestic product intensity, the prevalence
of religious practices decreased from 80% to 60%. The results of the analysis of
socio-economic data for the period 1988-2005 show that economic growth does
not necessarily mean modernization, but it certainly means secularization. In-
creased purchasing power creates opportunities for expanded consumption in the
broadest sense of the word, including alternative concepts of life that erode tra-
ditional community ties and their corresponding religions (Hirschle, 2009). Re-
searcher Isabelle Matte has supported this vision by arguing that modern Ireland
represents an example of the transformation of a traditionally Catholic society
into one in which the market is the main subject. She defined the study of the tran-
sition from the traditional social world to the consumptive society (1994-2004)
as an exciting anthropological undertaking that discovered a strong mutation in
the religious sphere as a result of the cultural shock of the transformation of the
market into a transcendent referent (Matte, 2009).

A similar process of subjugation or mixing of religious tradition with new,
modern motivations and practices was also debated in relation to pilgrimage. Spe-
cial attention was paid to the phenomenon of “pilgrims” and traveling pilgrims.
Walking is taken as a performance, as an achieved utopia, a mythogeography;
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as a public display of one’s better self, as an escape and refuge from the pressure
and consumerist nature of society. It reveals holistic and therapeutic impulses
related to modern medicine, psychology and the role of the sacred according to
Alana Harris, Oxford (Harris, 2009).

The rediscovery of pilgrimage since the 1980s raises many questions relat-
ed to the paradox that this trend is realized in the bowels of the secularization
processes in Europe and the world, in the conditions of a declining growth of
traditional religiosity in Europe. According to the Spaniard Nieves Herrero, this
trend is not the result of a revival of religion, but rather of the application of sec-
ular values such as tourism, a syncretic spirituality in relation to the rediscovered
tradition. The road to Santiago de Compostela epitomizes postmodern mobility:
ritual travel, expressive and communicative mobility, finding community in a
society of anomie (Herrero, 2009).

Besides these analyzing and romanticizing approaches to the pilgrimage,
there have also been critical approaches that fimd in it an instrumental attitude
towards the sacred, motivated by depressions, health problems, social isolation:
waiting for a miracle that God would see the victims and grant beneficence.

In the various interactions between these modern phenomena and religion,
the latter seems to be reactive rather than proactive. The “market” type of con-
cepts with which sociology, and in particular the sociology of religion, reflects
these processes is also an argument in favor of this thesis.

Religion, Ecology, Pandemic

The relationship of religion to the ecological crisis is discussed in depth by
the Bulgarian scholar of religions with a special interest in Eastern philosophy
and religion Dr. Antoaneta Nikolova. The author traces various contemporary
points of view - of philosophers, theologians, religious figures - about the atti-
tude of religion, and especially Christianity, to the ecological crisis. According
to many of them, since the model of industrialization, activism, and domination
over nature is set by Western civilization, the philosophical and religious values
that are at its foundation are responsible for this crisis (Nikolova 2019). Central
to these authors’ criticism of Christianity is its attitude to nature, which makes it
irrelevant to the emergence and formation of a new ecological consciousness. In
more detail, the author dwells on the position of the historian Lynn White, who
discusses this issue: “He sees the roots of the ecological crisis in the relation to
nature based on the Christian worldview. The main vices of this attitude, accord-
ing to him, are the established dualism of man and nature and the claim that man
is authorized by God to exploit nature for his own purposes as it is indicated in
Genesis 1:28. His assessment of Christianity is clear: “the most anthropocentric
religion the world has seen” (Nikolova, 2019:182).
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Further, the author traces different interpretations of the attitude towards na-
ture in Christianity - both traditional and innovative, which also show the pres-
ence of potential in the Holy Books for assistance in solving the ecological crisis.
In all cases, the authors speak of the need for new interpretations and theologies
to make this possibility a reality. (Nikolova, 2019: 183-185).

In a similar direction are the reflections of a number of famous modern phi-
losophers and sociologists, placed in the context of the pandemic. They seek
the roots of these crises in the philosophical anthropocentrism characteristic of
Western civilization. The famous sociologist Hartmut Rosa draws attention to the
harmful and fruitless efforts of man to dominate nature: “We are trying to make
this world completely controllable, predictable, accessible. In a strange way, our
enormous inability to achieve it has returned today” (Rosa, 2020: 24). P. Sloterdi-
jk also sees the trouble for nature and man in the latter’s sense of infallibility, in
his inability to foresee the far-reaching consequences of his actions. In an inter-
view with the Deutsche Welle, he shared: “We are deeply convinced that every-
thing we do can and should be forgiven. In an ecological sense, we are living in a
period of lost innocence.” (Sloterdijk, 2020).

Confirming the idea of a critical attitude towards the overconfidence of man,
the authoritative sociologist Edgar Morin accepts that the values and axioms
caused by the pandemic should be revised, reformulated depending on the lessons
learned: “Humanism adopted two antinomian faces in Europe. The first is that of
the quasi-deification of man, destined to master nature. The other humanism was
formulated by Montain: “I recognize in every man my countryman.” (Morin,
2020: 27). The absolutization of individuality does not work in this situation, a
person is a unity of the individual, biological and social, the author continues, a
line of reasoning that we see also available in other analysts of the situation in
a philosophical plan. Moreover, man himself is ascribed the parasitic status of a
virus that destroys the natural conditions for its existence, driven by a drive for
economic growth, over-consumption and over-profit: “Is not the human spirit a
kind of virus that parasitizes the living species, putting it in the service of its own
reproduction, and even threatens to destroy it?” (Zizek, 2020: 23).

But the more important thing in this case is something else: some of the
main concepts in the “pandemic” discourse - person, disease, death - have long
established their secular meaning. As Jean-Luc Nancy writes “In the past, the
pandemic was considered a divine punishment, since the disease was perceived
as external to the social body. Today, most diseases are endogenous, caused by
our living conditions. What was once divine has now become human, too hu-
man, as Nietzsche says.” (Nancy, 2020: 21). In the same sense, in his essay “The
Return of Death” Ivailo Dichev explains the fear and panic of the pandemic and
that death has already lost its religious and political meaning for man; worldview
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and socially unsupported, it remained “available” only to the individual, to his
personal intellectual and emotional powers (Dichev, 2020).

According to most of the commented opinions, this individual has long since
lost his “God-pleasing” features: ruthless activism and selfishness, consumer-
ism, a sense of permissiveness and unlimited power over nature characterize his
“ethos”. But the aspiration of most of the opinions discussed here is not in the
direction of God-building and God-seeking, but in the direction of the need for
rethinking and reasonably determined change in this his/our unethical “ethos”.
The hierarchy of responsibilities was also recalled, sometimes blurred in the
metaphysical (and theological) discourse about the “culpable” man in general:
the ideology and practice of unceasing economic growth and consumerism, pro-
ducing profits and power for some, poverty and marginalization for others.

But we started this discussion in order to comment on Agamben’s thought
that “the plague was already here” (Agamben 2020). In Albert Camus’ famous
novel, the plague taken as a social metaphor not only by the preacher Paneloux,
but also by another character — the Saint (Jean Tarrou), who tries to become a
saint without God. And while the preacher arrogantly accuses people of the evil
in them and sees the disease as a punishment meted by God, the Saint feels per-
sonally engaged in and responsible for the unjust world full of death and suffer-
ing. “Yes, I have continued to feel ashamed, and I learned that we are all in the
plague, and I have lost my peace of mind. I am still looking for it today, trying to
understand all of them and not to be the mortal enemy of anybody. All I know is
that one must do one’s best not to be a plague victim and this is the only thing that
can give us hope of peace or, failing that, a good death.” (Camus, 1966).

Between these strategies — accusation or salvation of all humankind, which
carries the contagion as human essence eternally in the souls of individuals or
in society — Camus’ sympathy seems to be for the stance of the Healer (Doctor
Rieux). The latter looks upon the disease not as a metaphor but in terms of pain
suffered by people. He does not seek the causes, does not divide people into
victims and executioners, does not rely on God, but understands the suffering of
people, feels it deep in his heart, especially the intolerable suffering of children.
His cause lies in sharing and possibly healing this suffering, and perhaps that is
why he is one of the few highlighted characters among the suffering mass of peo-
ple who is not struck down by the disease.

Attempts have been made in our country to philosophize along this exis-
tentialist line. They may seem belated in view of the passing of this current of
thought in the West, but today’s situation is giving them a new impetus. Our
young colleague Nikolay Turlakov makes an interesting attempt to construct a
metaphysics of the universally human based on a literary classic. Thinking on
the short stories of the Bulgarian writer Yordan Yovkov, Turlakov draws, so to
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speak, a metaphysics of human suffering and loneliness, of rejection within even
mass human formations. This situation is interpreted philosophically as a funda-
mental dimension of human existence, as an existential destiny (or as a “basic
law” of humankind, as Dostoyevsky calls it in The Idiot). The escape from this
“absurd” philosophical and human situation offered by the author is what he calls
“hope-without-God”. It is in the hands of people, not of God, to offer other peo-
ple compassion, support and hope. This specific “anthropology from a Romantic
perspective” flows into the philosophical traditions that refer to I-Thou relations
such as love, care, compassion; these are ideas we find in authors like Buber and
Levinas, and before them, in Ludwig Feuerbach (Bogomilova, 2021).

Even the danger of contagion cannot subdue this yearning for closeness, as
Camus testifies: “Does one not observe how each person is afraid of touching oth-
ers but hungers after human warmth and how this hunger drives people towards
each other, so that they may embrace, merge their bodies together?” Because “a
world without love is a dead world, and there always comes a time when man is
sated with prisons, with work, with courage, and looks only for a beloved face
and a heart enchanted by gentleness” (Camus 1966).

But these reflections, as well as the concepts they are centered on — compas-
sion, closeness — can also be placed in the broad framework of the main dimen-
sion of religion, that is, morality, defined by the philosopher Immanuel Kant.

Religion in the Conflict Fields of Late Modernity

I place this context of “conflict” in the relationship of religion to crises in
the last place, although in analyzes of such topics it is more often put first. I am
convinced that, both in the past and today, the main cause of conflicts and wars
is the struggle for resources - for land, for access to water, for energy resourc-
es (Bogomilova, 2019). Despite the fact that usually this “shameful” motive is
covered up with “glorious” and “patriotic” ideologies - liberation, democracy,
protection of minorities, fight against dictators, etc. Although religion is usually
not a leading factor in these conflict situations, it is often drawn in favor of one or
each of the parties in the conflict field, regardless of its ethical standards related
to humility, love of neighbor, non-resistance, appreciation of poverty, weakness,
etc. As Paul Tillich put it, the religion gives absolute definitions and dimensions.
This provides each community with the possibility to sacralize its being as an ab-
solute, exclusive, incompatible (in terms of territory, politics, gender, economics,
etc.) with respect to another community.

Indeed, Judit Liwerant summarizes, ethnic identities have been activated by
association with religious mythologies and symbols: the revival of Islam in Bos-
nia, of Islam and Hinduism in the Indian subcontinent, of nationalist Orthodoxy
in Russia, of new Islamic movements among Islamic communities in the West —
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in a situation of a “foreign environment”. At the same time, not only in the East,
or among “foreign surroundings”, but also in the West - in Ireland, America,
Mexico, there have been revivals of Protestantism, Catholicism and Judaism as
forms of ethnic self-affirmation, although not as strongly as Islam and Hinduism.
Based on these analyses, the author makes the strong conclusion that a kind of
“new racism” is emerging on a global scale (Liwerant, 2002: 256).

The Italian political scientist Maria Lanzillo writes about the return of fear in
the global age as “a constitutive factor in our understanding of social relations, of
the world around us and of the future...” (Lanzillo 2009: 102). Its source, accord-
ing to her, is diversity, otherness, duality in its various forms: “natural diversity,
the poor, women, the proletariat, dangerous classes, people of color, vagrants,
immigrants, criminal states, etc.” (Lanzillo, 2009: 102).

Researchers pay attention to the development of these processes in differ-
ent European countries. In the 1960s there was a strong wave of secularization
in Germany, as in other European countries, notes Th. Knauth. This trend was
accompanied by a growing spirit of solidarity with the Third World, with the
appearance of a new generation of politicians, and with the growth of liberal ide-
ology, critique of tradition, and rationalism (Knauth, 2007: 247).

After the end of the Franco dictatorship in 1975, which actively exploited the
idea of a national Catholicism, secularization and religious pluralism gradually
won ground in Spain: according to G. Dietz, these trends came with the Muslim
immigrants, with the expansion of Pentecostal churches, and the multiplication
of Protestant churches. But after September 11, and the terrorist attack of March
11, Islamophobia and Arabophobia have grown here (Dietz, 2007: 103). Until
recently Spanish society perceived itself as being homogenously Catholic, and
the state and the Catholic Church worked together to maintain this status quo.
The completion of the Reconquista was in fact the completion of the formation of
a monolithic nation as regards territory, language, religion, ideology. At present,
the cultural situation is such that ethnic minorities are faced with the perspective
either of integration and Spanicization, or isolation and marginalization: society
sets a cultural-ethnic dividing line between the “authentically Spanish” (meaning
Catholic-Castilian) and the “inauthentic”, including other ethnic groups. Racial
phenotype criteria are being introduced, as Dietz points out. He finds that this is
due to a deeply ingrained and historically transmitted stigmatization of the “other”
(Dietz 2007: 116).

On the scale of ethnic groups in Spain, the lowest position among “inferior”
groups is occupied by the Roma, people of Arabic origin, and Muslims in gener-
al. After September 11, this trend has gained in force: Islamophobia is growing
stronger in the media, and hostility towards immigrants in general is increasing.
The Catholic Church is not taking a clear and strong stand on these discriminato-
ry trends, and in some cases is even supporting them, G. Dietz finds.
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Presenting the picture of the Muslim presence in contemporary Europe,
Dan-Pol Jozsa comments that this intensifying immigrant presence leads to the
strengthening of xenophobic and anti-Muslim sentiments, to the denial of Islam,
to the reduction of European identity only to Christianity, etc. (Jozsa, 2007: 67-
70). Regardless of objective research analyses, these xenophobic and even racist
sentiments, Jozsa found, are growing, and in a number of countries, in the media
and public consciousness, Islam is judged as aggressive, dangerous, fanatical: in
Germany, France, Russia, Spain and England respectively by 78%, 50%, 72%,
83%, 48% of the population; and as violent respectively by 52%, 41% 59%, 60%,
32% of the population. As reasons for this unfavorable attitude, in addition to
increased immigration, historical stratifications, the elitism of the European com-
munity consciousness, peculiarities of Christian theology, certain moments in the
teachings and practices of Islam, etc. are also highlighted. The terrorist acts in
2004 in Madrid and in 2005 in London have also contributed to the development
of this trend (Jozsa, 2007: 68).

On the Trail of a “Hot” Topic

The strong tendencies towards conflict and opposition between adherents of
Orthodoxy and Islam in the former Autonomous Republic of Crimea in the period
2000-2007 was also accompanied by the linking of ethnicity and religion and an
increase in religiosity in the categories of affiliation, and not so much in personal
religiosity. According to researchers of the situation (which we had an opportuni-
ty to discuss at a round table in Yalta in November 2007 within the framework of
a mission of the UN development program), during this period, one third of the
religious communities in Crimea had been on an ethno-confessional basis, while
the “Slavic ethnos” and the “Crimean Tatar ethnic group”, had been accepted as
the basis of the confessional conflict Orthodoxy — Islam in Crimea in the same
period (Khan, 2007).

The process of Islamic revival in Crimea began with the mass return of
Crimean Tatars to their native lands in the 1980s, after their deportation in the
1940s by the Stalinist regime. Gradually, the role of Islam as a factor of ethnic
mobilization became visible and strengthened. In the first stage after the repa-
triation of the Crimean Tatars, the attitude towards them was tolerant, since this
period generally coincided with the period of already state-sponsored religious
tolerance. In the period 1993-1995, according to the analysis presented there
(Khan, 2007), a certain accumulation of conflict tendencies was observed, since
the number of registered Islamic communities in Crimea during this period ex-
ceeded by about 3 times the number of the registered Orthodox communities.

The following period, until the end of the 1990s, was characterized by an
intensifying politicization of Islam and its association with the Tatar ethnic group.
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A new stage began in 2000, when there was a strengthening of mutual distances
with the supporters of Orthodoxy, and this happened mainly in the conflictogenic
disposition - pro-Russian Orthodoxy and Crimean Tatar Islam, tied to Ukrainian
independence. The celebration of 2000 years of Christianity in the year 2000
became a kind of time division between tolerance and conflict in interreligious
relations (Khan, 2007).

The lavish celebrations in connection with the anniversary, the claims of the
Orthodox Church and community that Crimea is a primordial Christian territory,
the placing of dozens of crosses on the territory of Crimea in this period was per-
ceived by the Crimean Tatars as a challenge, and the response, which triggered
a strong conflict period, was the mass tearing down of the crosses, the so-called
“krestopoval”. At the same time, the ruling political elites used the incidents to
strengthen ethno-confessional identity. The equality of individual denominations
provided for in the law on religion had no real coverage in practice, i.e. compli-
ance with the democratic principles of legislation remained formal if there was
no appropriate social atmosphere of tolerance and dialogicity to embody them in
life (Khan, 2007).

Evidence of the activation of religious identification and the growing impor-
tance of religion on the public scene is the fact that in 2007 there were already
1,319 registered religious organizations in the Autonomous Republic of Crimea,
representatives of 48 religious denominations and movements, that is, 35 times
more than in 1989, when there had been 37 of them. If at the beginning of the
repatriation process of the Crimean Tatars, the basis of their ethnic identity was
socio-cultural, by the first decade of the new century, Islam, although not canon-
ical Islam, became the main factor for ethno-social consolidation of the Crime-
an Tatar ethnic group. Gradually, radicalized religious groups and movements
emerged, the number of which increased manifold since the beginning of the
period (Khan, 2007).

Conclusion

In a result of the above analysis we can confirm our hypothesis that the ma-
jority of societies and peoples of Late Modernity, and especially its political and
economic elites, do not accept the ethical messages and the values of religion as
respectable forms of regulation of spiritual and practical attitudes. Religion and
Church should more effectively and publicly, and in an innovative way, support
their moral standards in order to turn them into widely accepted values and reg-
ulative instruments.
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Abstract: The article examines the use of religion in identity politics by various po-
litical actors in Bosnia and Herzegovina during the 20th century. Religion was crucial in
identity politics as the primary marker distinguishing different groups. Still, the specific
social contexts and controversies of particular identity politics and (un)intended con-
sequences played a more critical role. To shed light on these processes in various periods,
the author relies on secondary sources and predominantly research of authors who adop-
ted a critical perspective towards grand narratives about identity and focused more on
external markers of religiosity. By elaborating these insights chronologically, the article
counterweights the grand narrative of eternal conflicts based on the alleged homogenous
identities, which still circulate in B&H society’s public sphere.
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PEJIMTUJA(E) U ITIOJIMTUKE UJEHTUTETA
Y BOCHU U XEPLEI'OBMHU

Casicemax: Y uniany ce ananusupa KOpUumerse penusuje y noiumuy uoeHmumema
00 cmpane pasnuyumux nonumuykux akmepa y bocnu u Xepyeeosunu mokom 20. eexa.
Penueujaje bunakmwyunay nonumuyu uOeHmMumena Kao npuMapHo ooenedicje paiukosarsa
epyna. Unak, cneyughuunu opyuimeenu Konmekcmu u KOnmpoeepse oopehene nonumure
udenmumema u (He)namepue nocieouye oOuSpan cy eaxchujy yioey. Ja ou npukazana
06e npoyece y pasiuuuUmMuM nepuoouMd, aymopka ce 0Ciard Hd CeKyHOapHe uzeope u
APEMEINCHO UCMPANCUBARA AYMOPA KOJU CY YCEOJUNU KPUMUYKY NePCneKmusy npema
GENUKUM HAPAMUBUMA O UOCHMUMENTY U SULLE Ce DOKYCUPATU HA CNOBbAULTIbE MAPKepe
penueuosrnocmu. Paspalyjyhu oge ysuoe xpononowku, wianak daje npomusmedncy 6eiukom
HApamuey 0 6e4HUM CyKOOUMA 3ACHOBAHUM HA HABOOHUM XOMO2SEHUM UOEHMUMEmuMd,
KOJU jout Y8eK Kpyoice jagHoM cghepom GOCAHCKOXEPYe208aUKo2 Opyumed.

Kwyune peuu: penucuja, uoenmumem, noiumuka, emuonayuonaiuzam, bocna u
Xepyeeosuna

Introduction

Identity politics is a “slippery term” very often used more as “a critique of
certain political practice than as a coherent area of study” (Bernstein, 2005: 48).
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It refers to different forms of political mobilisation to achieve political goals,
based on “making and remaking ourselves — and ourselves in relation to other”
(Brunt, 1989: 151). The scientific literature on identity politics flourished during
the ‘90s, mainly focusing on the ethnic identities emerging increasingly through
violent ethnic conflicts (Bernstein, 2005: 48). When it comes to former Yugosla-
via, the brutality of violent conflicts led to different explanations (and oversim-
plifications) of its causes (Jovic, 2001: 101). Some of them included even the
sociobiological explanation of human aggressive instincts (“Hobbesian lines”)
(Eriksen, 2001: 48), while the “ancient hatred” argument was prevalent in media
and political rhetoric (Jovic, 2001: 103). The widespread view is that cultural dif-
ferences among people are the leading cause of conflict (Eriksen, 2001: 48), and
the Bosnian war (together with the war in the Gulf and the Nagorno-Karabakh
conflict) served as case studies in Huntington’s book about the clash of civilisa-
tions (Ashraf, 2012: 524).

The main aim of this article is to show how authors who adopted a critical
perspective towards grand narratives about identity explained the controversies
of particular identity politics while evaluating the role of religion in a specific
social context. I will focus on identity politics across distinct periods and regimes
at the turn of the 20th century and throughout the 20th century, each with its own
specific set of controversies that have led to violent exaggeration of the differenc-
es between the people of Bosnia and Herzegovina that continue until today. The
main difference among the people was indeed their religions since the groups
shared the common Slavic origin?, spoke the same language where linguistic dif-
ferences are more dialect variants of the same language, and lived and socialised
together (Bringa, 1995: 10; Eriksen, 2001: 49). In many other contexts, a strong
correlation exists between ethnicity and religion, both subjectively and objec-
tively, mainly “by participation or membership in a religion that is characteristic
of one’s ethnic groups” (Oppong, 2013: 13). In Bosnia and Herzegovina, eth-
nonationalists used and abused religion to suppress the commonalities mentioned
above and exploited religion as a holy and powerful tool in their hegemonistic
projects (Appleby, 2020: 68).

“Our Goal is to Reach Our Past”

According to a philosophy professor at the University of Banja Luka,
Miodrag Zivanovié (2021), one of the protagonists of the war in Bosnia and Her-
zegovina, said, “Our goal is to reach our past”. Despite appearing to have nothing
to do with common sense and quickly demonstrating the insanity of warlords in

2 According to Ugo Vlaisavljevi¢, this common Slavic origin of B&H constituent peoples as a
proto-ethnicity “proved to be too abstract and poor, lacking any substantial cultural content”
(2009: 84).
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Bosnia and Herzegovina, underpinning the thesis that the war broke out because
of the irrational ancient hatred?, it pinpoints the origins of the conflict. They lie in
the past, or more accurately, perceptions about the past among different groups,
and religions have been guardians of various groups’ distinctive consciousness
for centuries. They provide a sense of continuity for the religious identities de-
veloped before the ethnic ones, and with the narrative of chosen people, they can
reinforce notions of innate superiority (Fawcett, 2009: 9; Cvitkovi¢, 2011:19),
which in extreme cases can and does lead to “fundamentalism and zealotry, mak-
ing people feel exceptional and superior” (Salih, 2017: 92). The different groups
in Bosnia and Herzegovina, as well as in the region, were profoundly shaped over
centuries by Christian and Muslim empires and civilisations (Appleby, 2000: 68)
and were involved in the struggle for group integration and maintenance of their
own identity to survive (Beit-Hollahmi, 1991: 92).

The Rome-Byzantine split cut directly through the territory of the future Yu-
goslavia with the consequence of equating Serbs with Orthodoxy and Croats with
Catholicism (Velikonja, 2003: 14). Since its emergence, the medieval Bosnian
state was multi-religious with three Churches: the Bosnian Church, the Catholic
Church and the Orthodox Church, with the Bosnian Church disintegrating as Is-
lam came on the scene with the Ottoman conquest (Alibasi¢, 2019: 344). During
the Ottoman period, Muslim Turks drew no distinction between religion and pol-
itics (Ware, 1997: 89), and the Ottoman millet system “made religions the basis
of ethnicity and allowed non-Muslim religious hierarchies to manage their own
affairs” (Okey, 2007: 8). With the decline of the Ottoman Empire, the position of
non-Muslim populations worsened, with the spirit of nationalism emanating from
Western Europe reaching the region as well (Mojzes, 2014: 16). However, this
happened belatedly among the Muslim population who broadly identified with the
Ottoman state, and did not need a separate ethnic tradition (Appleby, 2000: 65).

During the Austro-Hungarian rule in Bosnia and Herzegovina (1878-1918),
imperial policy pursued the goal of modernising the backward country to legiti-
mise the occupation (Okey, 2007: 24). Benjamin Kallay, Minister of Finance of
Austria-Hungary and the de facto governor of Bosnia and Herzegovina during the
twenty years (1882—1903) was aware that “the newly annexed region would need
to be handled with care” (Giomi, 2021: 29). He pushed forward the creation of a
unique Bosnian identity, with the idea that it “in turn would shatter the Croat and
Serb designs on Bosnia and consolidate the Austro-Hungarian rule in the area”
(Feldman, 2017: 106). Nevertheless, national sentiments had emerged, and differ-
ent ethnic and religious groups demonstrated suspiciousness toward Austro-Hun-
garian intentions. Serbia, which had gained its complete independence at the Ber-
lin Congress of 1878, backed up Serbs in B&H, and even the Catholics, who were

3 According to the historian Dejan Jovi¢, the hatred was neither ancient nor ever existent, “but
had to be created before the war started” (Jovic, 2001 p. 103).
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considered the most loyal group, “were becoming more and more attracted to the
sirens of Croatian nationalism” (Giomi, 2021: 30). The primary strategy of the
regime was to win over Muslim support (Okey, 2007: 59), but Muslim elite more
and more realised that its survival in Christian-led Empire was at risk* (Giomi,
2021: 34). The Bosnian constitution (Land Statut) was adopted in 1910, and the
3 and 4" articles of the Land Statute, “regulated the question of ‘Bosnian-Herze-
govinian® belonging” (Stiks, 2011: 248), and founded the Bosnian Council based
on the confessional and curia principles (Simovié¢, 2011: 331). Political parties
that entered the Council had been established on ethno-confessional principles —
the Muslim National Organization (Muslimanska narodna organizacija), the Ser-
bian National Organization (Srpska narodna organizacija), the Croatian National
Community (Hrvatska narodna zajednica) and the Croatian Catholic Association
(Hrvatska katolicka udruga) (Simovi¢, 2011: 333, 334), this marking the reli-
gious and ethnical divisions in a political sense as well.

After WWI, Bosnia and Herzegovina lost its autonomy in the Kingdom of
Serbs, Croats and Slovenes (renamed Yugoslavia in 1929) (Stiks, 2011: 248).
However, the “Turkish paragraph” of the Vidovdan Constitution (Vidovdanski us-
tav, adopted in 1921) guaranteed the preservation of its territory divided into six
areas: Sarajevska, Bihac¢ka, Mostarska, Travni¢ka, Tuzlanska, and Vrbaska-Ban-
jalucka (Bandzovi¢, 2020: 171). Specific religious practices within the legal sys-
tem and article 109 of the Vidovdan Constitution contained a general proclama-
tion that the family and inheritance affairs of Muslims be “judged by state sharia
judges” (Karci¢, 2005: 39). The Kingdom is supposed to be the homeland of
Serbs, Croats and Slovenes, who “were regarded as ‘tribes’ of the same ‘three-
named’ people (troimeni narod)”, while other Slavic and non-Slavic groups were
not included in this formulation (Tomi¢, 2014: 274). While Croats and Slovenes
initially supported the regime to defend against Italian, Austrian and Hungari-
an aggressive ambitions (Eriksen, 2001: 48), political centralisation caused their
growing dissatisfaction, and especially members of the Croatian political elite
criticised being treated as a tribe (Nielson, 2013: 35). Among Serbs, groups that
mourned for the lost, the exclusively Serbian Kingdom were powerful, and the
Serbian Orthodox Church, “frowned on this form of Slav unity because it includ-
ed the Catholic Croats and Slovenes and the Muslim Slavs” (Appleby, 2000: 65).

The Kingdom faced constant political tensions, especially among Serbs and
Croats, the two largest groups, and “there was a constant drive for domination
by each side” (Godina, 1998: 411). This led to the Muslim population in Bosnia
and Herzegovina being caught between the interests and goals of the Serbian and
Croatian political elites (Bringa, 1995: 13). King Aleksandar strived to create
4 Noted Czech member of the Austro-Hungarian Reichsrat, Tomas G. Masaryk, criticized the

Kallay regime for not paying attention to the condition of Christian serfs on Muslim-owned
estates, and for its attitude toward major confessions in B&H (Feldman, 2017: 111).
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the Yugoslav nation to counterweight centrifugal tendencies and strengthen his
rule, and he “believed passionately that his country could modernise itself only
if “tribalism’ was abolished” and superseded by a superior and stronger Yugoslav
identity (Nielson, 2014: 5). During his dictatorship from January 6th 1929 until
September 1931, he mainly relied on state coercion to impose unitary identity
(Nielson, 2014: 251, 252). In addition, nine Yugoslav governorates (banovine)
were formed, named after a river to overcome different administrative traditions
(Giomi, 2021: 140). After the king’s assassination in Marseille in 1934, the efforts
of creating “integral Yugoslavism” waned, leading to the creation of the Banate
of Croatia in 1939, which incorporated a significant portion of the territory of
Bosnia and Herzegovina (Velikonja, 2003: 146). Following the fascists’ invasion,
the Kingdom ceased to exist, and “armed resistance on ethnic and ideological
grounds flared up so that the international war also becomes a civil war” (Mojzes,
2014: 20). Jews were the first targeted for extermination, followed by Roma and
Serbs being exposed to mass expulsion, conversion to Catholicism and extermi-
nation in the areas under the control of the Croatian Independent State (Mojz-
es, 2014: 20). According to Saéir Filandra, WWII found the Muslim population
in disarray and without authentic leadership (1998: 158), where some of them
joined either Ustasha or multiethnic partisan units, and also being victims of
Chetnik forces (Mojzes, 2014: 21).

From Brotherhood to Disunity — Working Class Has Its Nation

During the National Liberation Struggle (Narodnooslobodilacka Borba), the
proclaimed goal of the Communist Party of Yugoslavia was not only the liberation
from the fascist invaders but also the national liberation, especially of suppressed
ethnic groups. According to Flere and Klasnjek, the communists in Yugoslavia
did not have a uniform view of how to achieve that goal. They mostly followed
Comintern’s guidelines about the necessity of dismantling Yugoslavia (Flere &
Klasnjek, 2019: 76), and in the proclamation from 1924, the Communist Party
“condemned unitarism and Serbian bourgeois hegemony and asked for, among
other things, Bosnian autonomy” (Stiks, 2011: 248). After the establishment of
the second (socialist) Yugoslavia, the political elite, by using the constitutional
model resembling the Soviet model of federalism, tried to settle ethnic issues.
The founding documents of socialist Yugoslavia, defined at the second session of
the Anti-Fascist Council for the National Liberation of Yugoslavia (AVNOJ) in
1943, ambiguously and imprecisely used the term people: both in an ethnic sense
and as the people of the republics making up the future federal state (Stiks, 2011:
248). At the same time, based on Marxist ideology, the elite perceived the class
as a more objective social identity and ethnic and national identities as a form of
false consciousness that would gradually dissipate (Eriksen, 2001: 48, 49).
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The unification of people in a Yugoslav nation was never an official policy
of the Communist Party of Yugoslavia (Flere & Klasnjek, 2019: 76). The failure
of King Aleksandar’s project also “discredited future attempts to impose a Yu-
goslav identity from above” (Nielson, 2014: 4). In socialist period, a “Yugoslav”
never referred to a person’s nationality but only to its citizenship and, in some
censuses, either to an ethnic minority or to an “undeclared” category (Bringa,
1995: 25). Vlaisavljevi¢ adds that in its very essence, besides being defined as a
proletarian society, Yugoslavia was perceived as being composed of a cluster of
ethnic groups (2009: 78-79), and the civic religion of Brotherhood and Unity®
became a “constitutional value” (Godina, 1998: 413). In addition, the national
key policies aimed at ensuring the ethnic representation in key positions, which
was proportionate to the ethnic distribution in each Yugoslav republic (Mujkic,
2010: 96). Therefore, there was a continuity of ethnopolitics during socialism,
and as Godina put it, what happened in the eighties was not the emergence of
nationalism, as an ordinary view suggests, but a change in the status of Yugoslav
nationalism (1998: 415), and constitutional changes gradually highlighted these
very identities.

The 1953 Constitution of Bosnia and Herzegovina used the abstract, form-
less concept of the working people, while the basic provisions of the 1963 Consti-
tution used the term people in both the ethnic and political sense (Mujki¢, 2010:
97). Ethnic when referring to the three peoples of Bosnia and Herzegovina and
political when referring to the people of Bosnia and Herzegovina with people
in other Yugoslav republics (Mujki¢, 2010: 97). Ethnicization was continued by
the 1961 census that allowed Muslim Slavs to declare themselves as Muslims,
followed by the 1968 constitutional amendments that mentioned them as a con-
stituent nation, which was finally confirmed in the last Yugoslav constitution of
1974 (Stiks, 2011: 265)°. In that way, they became the only constituent people
in socialist Yugoslavia “to use a religious designation for ethnic identity” (Spa-
hi¢-Siljak & Funk, 2018: 109). The growing federalisation of the country, reach-
ing its peak in the 1974 Constitution, influenced, to a certain degree, everyone’s
orientation toward their “own” republic, as well (Tomi¢, 2014: 276). In public
political discourse after the 1974 constitutional changes, the country was more
5 According to Vlaisavljevi¢, “since an ethnic community is by definition, at least in its vital

sense, a fraternal community, the inter-ethnic brotherhood forged in the resistance to the

foreign aggressor suggests that the foundations of the Socialist society were themselves ethnic

or at least the ruling ideology strived to suggest so” (2009: 79).

6  According to Bringa, some Yugoslav officials and intellectuals hoped that the “nationally
undefined” Bosnian Muslims would form the spearhead of a Yugoslav nationality. Muslims
comprised the largest number of “declared Yugoslavs™” in the census, but the number of
Muslims calling themselves “Yugoslavs” fell dramatically in 1971 when they were given
the right to call themselves “Muslim” (Bringa, 2004: 173). Still, Bosnia and Vojvodina had

the highest number of declared Yugoslavs, due to ethnic heterogeneity, more extensive social
mixing and intermarriage (Sekulic, Massey & Hodson, 1994: 84).
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often referred to as a “federation” rather than Yugoslavia, and instead of “Broth-
erhood and Unity”, communitarianism (zajednistvo) took the central place (Flere
& Klasnjek, 2019: 81). The constitutional changes mentioned above provided
the political elites of each republic with economic and symbolic resources to
strengthen their position within the complicated system of power-sharing’, espe-
cially after Tito’s death and the subsequent crises in the system (Linz & Stepan,
1996: 369). In his book Yugoslavia as Unfinished State, Zoran Dindi¢ argues that
federalism in a country where the logic of socialist revolution was still in power
could only be rhetorical, functional as a symbol, but practically irrelevant. This
left space for federal units to fill the void and seek their socio-political basis by
relying on identity politics (Pindi¢, 2010: 33, 36-37). Bosnia and Herzegovi-
na was an exception — it did not have a clear majority and was “not defined as
the ‘national home’ of one particular narod” (Bringa, 1995: 27). Being the only
constituent people in socialist Yugoslavia without their republic, and having no
mother country elsewhere (contrary to Serbs and Croats living in Bosnia and
Herzegovina), Muslims, “were the only people truly interested in maintaining the
Bosnian state and its borders” (Abazovi¢ et al., 2007: 8).

Contrary to ethnic (and national) identities, the officials of socialist Yugosla-
via more or less suppressed religious identities. Sociologist of religion Abazovi¢
adds that official ideology treated religion dichotomously during socialism in
Yugoslavia. On the one hand, as anachronous and retrograde, and its leaders an-
ti-revolutionary, while on the other hand, as part of the historical and cultural her-
itage of the South Slavic peoples (Abazovi¢: 2014, 38). According to some theo-
logians, religion became highly politicised because the state apparatus pushed
it violently into the private sphere by political means and control (Djogo, 2011:
106). Still, during specific periods and for “courting the West”, Yugoslavia also
increased religious tolerance in comparison to other socialist countries (Perica,
2013: 38). For example, the number of locally educated Islamic intellectuals and
graduates from several Middle Eastern countries increased, and it came to the
establishment of a new female section of the Gazi Husrev Begova madrasah and
the Faculty of Islamic Theology (later renamed the Faculty of Islamic Studies)
(Karci¢, 2010: 523). Tito’s international nonalignment policy also opened space
for cooperation with Islamic countries and instrumentalised Yugoslav Islamic
community leaders in backing up foreign policy (Perica, 2002: 80).

Despite that, denominational religion offered a ready-made organisational
structure for disseminating diverse messages, including ethnic ones, taking on
the role of a volkskerk — church of people (Fawcett, 2000: 8). Therefore, religions

7  The economic system of workers’ self-management also reinforced particularistic orientations
(Sekulic, Massey & Hodson, 1994: 87). As Jovi¢ notes, due to the anti-statist ideology of self-
management, Yugoslavia was truly the only socialist country in which the state, in accordance
with communist ideology, “was in the process of withering away” (2001: 105).
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provided values and resources for political elites to use in filling the void resulting
from the loss of legitimacy of the system and the declining adherence to socialist
values among the population. An open religious revival started in the last two
decades of socialist Yugoslavia when the Catholic Church organized events, ju-
bilees and mass gatherings — Great Novena, a series of events that began in 1975
and concluded in 1984, marking 13 centuries of Christianity among the Croats,
during which ethno-nationalistic messages were also sent (Perica, 2013: 36). The
claimed appearance of Virgin Mary to six young villagers in the Herzegovinian
village of Medugorje shortly after Tito’s death in 1981, was interpreted as, “a sign
that past national sins—such as Croat acts of genocide during World War II—had
been forgiven”, and the Virgin Mary became the Queen of Croats, their protector
and advocate (Winnika-Lydon, 2013: 21). The Serbian Orthodox Church openly
entered the political arena after 1981 Kosovo protests, when ethnic Albanians had
demanded more robust autonomy and the status of a republic (Suboti¢, 2019: 86).
Soon after that, “leading priests and theologians expressed their concern about the
‘necessity of protecting the spiritual and biological being of the Serbian people
in Kosovo and Metohija’” (Suboti¢, 2019: 87). The peak of this process occurred
in 1989, on the occasion of the 600" anniversary of the Battle of Kosovo, when
according to epic poems the Serbian people deliberately had chosen the Kingdom
of Heaven over the earthly kingdom and became a “celestial people” (nebeski
narod). The central figure of the Kosovo epic is Prince Lazar, killed by Turk con-
querors in the battle and “transformed into a Christ-like figure, even enjoying a last
supper with his knights’ before the battle” (Moe, 2006: 262, 264). The building
of one of the world’s largest Orthodox Church (Hram Svetog Save), announced
in the ‘80s, marked religious resurrection as well (Flere, 1990: 99). The ethnic
concerns of the Orthodox Church were oriented towards other parts of the country
as well, especially in the campaign of exhumation and reburial of Serbian victims
of the Independent State of Croatia throughout 1990 and 1991 (Suboti¢, 2019:
88). In 1989, the Islamic community finally dared to follow the two churches,
beginning with the so-called “rebellion of imams” against high ranked pro-regime
religious officials of the Islamic community (Perica, 2013: 39). Under the regime,
the spiritual life of Muslims was under the control of the Islamic Community of
Yugoslavia, transformed into a state apparatus and infiltrated with collaborators of
the government (Karci¢, 2010: 522). The Muslim movement also initiated a revi-
sionist approach regarding the five centuries of Ottoman rule (Kecmanovi¢, 2007:
7), arguing that Turks brought advanced civilisation to Bosnia (Perica, 2013: 39).
Many Serbs and Croats embraced narratives that equated the Muslims with Turks,
mocking them as “traitors” of their Christian heritage (Appleby, 2000: 67), ig-
noring that Muslim Slavs also organised rebellions during the Ottoman rule (Al-
ibasi¢, 2020: 350). For this reason, some Islamic scholars especially underlined
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that Muslims could rely only on themselves and based their quest for identity
on their distinctiveness as Bosnian Muslims, a term coined by the controversial
intellectual Mustafa Busuladzi¢, who had been prosecuted and killed after WWII
for cooperation with the fascist aggressors (Dizdarevi¢, 2010: 35). Both then and
now, Islam was the crucial element for the ethnic survival and self-definition of
Muslims, with different identity layers integrated to preserve distinctiveness and
survival in unfavourable conditions (Dizdarevié, 2010: 32, 33).

The memories of each group’s martyrdom in different periods were invoked
by each of them (Salih, 2017: 96) and, as Vlaisavljevi¢ underlines, the entire capi-
tal of symbols and meanings has been invested in religion, which therefore played
a significant political role in the period of ethnic resurrection (2003: 102). After
Tito’s purge of party liberals and ethnic-oriented communists in the *60s and *70s,
clergy took the leading role in reaffirming ethnic/national identities (Perica, 2002:
55). The parts of the country where different religions and ethnic groups meet
(such as Bosnia and Herzegovina), provided fertile soil for identity politics that
single out and overstress differences among people (Cvitkovi¢, 2013: 45).

In the period when socialism started to lose its legitimacy, people increas-
ingly turned to religion, or religious nationalism, as the new ideology soon con-
quered the hearts and minds of people. Religious rhetoric expressed mourning
for the endangered essence of ethnic beings, in this way preparing the ground
for new martyrdoms (Mujki¢, 2010: 135). An increase in religiosity thus ensued,
and from the 1970s to the 1980s, the number of people who consider themselves
religious doubled, and the number of atheists significantly decreased (Blagojevic,
2005: 224-225). However, significant differences could be seen regarding terri-
torial-national variables. Albanians, Slovenes and Croats were the people with
the highest level of survey respondents who declared themselves as religious
(more than 50%), while Serbs, Muslims, and Montenegrins were much less re-
ligious (Blagojevi¢, 2005: 226). Interestingly, the level of religiosity of certain
(religious) groups depended on the territory where they lived. Muslims outside
B&H were more religious than Muslims living in B&H, Serbs living in central
Serbia were less religious than Serbs in Kosovo, and Albanians living outside
Kosovo were more religious than Albanians in Kosovo (Blagojevi¢, 2005: 225).
This shows that when a group was a minority, its members tended to be more re-
ligious. Considering the growing ethnic (and religious) tensions, it is no wonder
that minority/majority status was an important determinant of religiosity. Confes-
sional identity also increased among nonreligious people (Flere, 1990: 90, 91).
The coincidence of ethnic and confessional expression was the most pronounced
in the Serbo-Croatian language area in the relations between Serbs, Croats and
Muslims, less so between Croats and Slovenes, Croats and Hungarians, or Serbs
and Montenegrins (Flere, 1990: 92).
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War in the Nineties - Identitarian Riders of the Apocalypse and
(Post) Dayton Identity Pinnacle

The role of religious communities in the wars in former Yugoslavia is still
disputed. Indeed, the conflicting parties attacked each other’s cultural and sacred
heritage in Bosnia and Herzegovina (Perica, 2002: 3), and ethnic cleansing and
killing were grounded in religious symbolism (Sells, 1998: 19). Religious sym-
bols were worn by the armies in conflict, certain signs were used (raising two or
three fingers in the air), and messages of religious content were shouted (A/lahu
Akber), but all this, “did not presuppose that soldiers and their commanders should
know religious truths and dogmas” (Hodzi¢, 2020: 110). According to Sells®, the
destruction of the religious Other was also based on extrinsic criteria. Some Mus-
lims, as the most targeted group of the war, defined themselves as Muslim by the
Islamic testimony of belief in one deity and Muhammed as their messenger; some
observed the required fast during Ramadan or the prohibition of pork and alcohol,
some were unobservant, and many were atheists (Sells, 1998: 14).

The overlapping between religious and ethnic identities is nevertheless un-
disputed. The devastating consequences of that were so evident that it almost
requires no explanation (Kristi¢, 2011: 43). In the period immediately before
the outbreak of the war, confessional (collective) identities were encouraged,
and religion was a tool for the political legitimisation of the conflict (Abazovi¢,
2014: 39). Despite the complexities of measuring religiosity (Blagojevi¢, 2009;
Kuburi¢, 2015), it is easier to define religious identity than an ethnic and national
one. According to Cvitkovi¢, someone is Muslim if he/she completes five Islamic
obligations, but determining “Bosniakhood” and consequently “Croathood” or
“Serbhood” is a matter of dispute (Cvitkovi¢, 2013: 16). Since ethnic belonging
can be used very flexibly (Fawkes, 2002: 7) and some aspects of ethnicity, such
as cultural practices (and boundaries), are never clear-cut (Eriksen, 2010: 42),
religious and ethnic identities become linked, and religious symbols are used as
cultural and symbolic capital to firm and reaffirm ethnic identity and make differ-
ences even more distinctive (Velikonja, 2003: 291).

According to Perica, the Serbian Orthodox Church has long played the role
of the quasi-political institution as the embodiment of the ethos of the Serbian
people (2002: 6). The cults of ethnic saints, among whom there are many rulers
and politicians, are very strong. Sociologist of religion Cvitkovi¢ claims that it
is difficult to meet an Orthodox priest who is more Christian than Serb (2011:
19). Before the outbreak of the war, the SOC disseminated messages in its state-
ments that “Serbhood grew on Orthodoxy” and that, “Serbs who stopped being
Orthodox stopped being Serbs” (Suboti¢, 2019: 88). Ethnicisation of Catholicism
8 Sells (1998) underlines that Muslims in Bosnia and Herzegovina were target of the systematic

and the most brutal form of violence and ethnic cleansing, which culminated in the Srebrenica
massacre.
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among Croats started in the second half of the XIX century in Croatia and Bosnia
and Herzegovina, and yet Croatian Catholics had to wait as late as the 1970s, for
the first native Croat saint (Perica, 2002: 59). Staring from that period, the Cath-
olic Church in Croatian discourse has often been called the Church of the Croat
People (“Crkva u Hrvata”), which became more and more highlighted with the
breakup of Yugoslavia and the fall of socialism, while the ascendance of Pres-
ident Tudman was perceived as the coming of the second Messiah (Appleby,
2000: 68). The role of the Islamic community in similar processes was belated, in
reaction to the equating of religious and national identities among other commu-
nities in new circumstances’ (Bari$i¢, 2007: 35). After the outbreak of the war in
the 1990s, leaders of the Islamic Community insisted on a discourse of tolerance
and multiculturalism, one might say on separation between religion and ethnicity
and/or nation. However, moderate leadership was removed from their positions
in 1993, which was also the consequence of the fact that lower levels of insti-
tutionalised Islam in Bosnia became closer to the groups propagating political
Islam and the Party of Democratic Action (SDA) as the leading political party
of the B&H Muslims, whose founder and first president was Alija Izetbegovic,
author of the controversial Islamic Declaration (Perica, 2013: 40). The SDA, in
its platform called for a multiethnic B&H, but its rhetoric and symbolism “were
dominated by Bosniak and Islamic imagery” (Bringa, 2004: 176).

The war in Bosnia and Herzegovina resulted in more than 100,000 deaths,
2,000,000 refugees, or internally displaced persons and half of the people’s
homes were devastated (Thomasson, 2006: 11). The peace agreement did stop
the war, but also embedded ethnopolitics in the very political system (Mujkic,
2007: 112). Constant political and economic turmoil in the post-war period also
contributed to the creation of exclusive ethnic and national identities (Mulali¢
& Mulanovi¢-Adilovi¢, 2018: 93). National myths are still powerful, especially
since they coincide with the “living memories of the most recent events” (Oddie,
2012: 37).

The Dayton Peace Agreement cemented the divisions among different groups,
with Annex IV becoming the B&H constitution that introduced a model of mul-
tiethnic statehood and collective equality of B&H constituent peoples: Bosniaks,
Serbs and Croats, guaranteed, among other things, by ethnically based political
participation and, veto mechanisms (Stiks, 2011: 246). The B&H Constitution
refers to the vital interests of constituent peoples. Still, it does not define them,

9  According to Filandra, Bosniak articulation throughout modern history, when nationalism
appeared as a significant political force, was reactive, not proactive, due to the impossibility
of an exclusive connection to Bosnia and Herzegovina as a territory and the nonexistence of
their own bourgeoisie or political entity able to articulate a clear national identity (Filandra,
1998: 22). Filandra especially underlines the fact that landowners (begovi), a stratum of
decaying feudal system occupied the leading position in the political parties representing the
interests of Muslims, during the Austro-Hungarian Empire and Yugoslav Kingdom.
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providing fertile soil for various abuses of ethnic rhetoric (Mujki¢, 2007: 115),
placing religious symbols in the focus of the social imagination of each group
(Tomié¢, 2014: 279). Constituent peoples are “defined” by naming the constituent
groups, presupposing that they are homogenous segments, whereas the so-called
national minorities and ethnically undecided citizens, subsumed in the discrim-
inatory category Others (Ostali), are an exceptionally heterogeneous segment
(Banovi¢, 2015: 252). The result of the war is the equation of ethnicity and ter-
ritory, which solidified ethnic and nationalist struggles for power (Mujki¢, 2010:
140). Namely, before the war, 80% of municipalities did not have an absolute
ethnic majority (Pejanovi¢, 2017: 70). The 2013 census clearly showed that
territorial homogenisation was one of the results of the war, resulting in 2/3 of
the municipalities having an absolute ethnic majority (Pejanovié, 2017: 70). In
towns without a clear majority, there have been problems in mutual communi-
cation, without which there can be no dialogue and true coexistence (Cvitkovic,
2012: 115). Some efforts were to improve mutual communication, especially by
faith-based civil society organisations and, to some extent, by the Inter-Religious
Council, established soon after the war by the four traditional churches and reli-
gious communities (Alibasi¢, 2020: 351, 352). The work of its local branches is
successful in towns where they exist, such as Mostar, Zenica, and Sanski Most
(Zotova et al., 2021: 265).

The Law on Freedom of Religion and Legal Status of Churches and Reli-
gious Communities adopted in January 2004 privileges the position of “tradi-
tional” churches and religious communities while simultaneously “recognises the
multi-confessional character of the country by granting all religious communities
equal rights and obligations, without discrimination” (Alibasi¢, 2020: 348). Tradi-
tional churches and religious communities enjoy many privileges, including those
of the social security and retirement systems. In contrast, others face problems in
registration and return of the property nationalised during socialism (Cvitkovic,
2006: 59). The political power of religion is confirmed in the school subject of
confessional religious education, based on normative theology and haphazardly
implemented for pupils who are in the de facto minority position in certain terri-
tories (Popov & Ofstadt, 2006: 103). The cult of the sacred past is transmitted by
and through religions and incorporated in secular institutions such as Krsna slava
in Republika Srpska, where every institution celebrates its protector saint, and
in the claims raised by the Islamic community about Friday noon prayers, food
norms, and dress code in public institution (Alibasi¢, 2020: 349).

The overlapping between ethnic and religious identity relies upon religious
symbolism and growing religiosity among people (Norris & Inglehart, 2004: 121).
Trust in traditional churches and religious communities is much higher than in the
state, state institutions, media, European Union, and political parties (Kuburi¢,
2012: 31-34), which has been repeatedly reconfirmed. In addition, religious
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collectivisation “attaches greater importance to ethnic identity than to bonds of
faith and worship” (Velikonja, 2003: 291). It involves constant self-perceived
collective victimhood and heated disputes over identity. Bosniak politicians, in-
tellectuals and religious officials “refer to their name to be in continuum with the
medieval terms Bosnians (or Bosnjani), using this terminological similarity to
claim that Bosnia and Herzegovina is their kin-state and that it should be unitarily
established” (Ljubi¢ & Marko, 2011: 161). From such argumentation, Serbs from
Bosnia and Herzegovina are considered the Orthodox part of the Bosniaks (Kec-
manovi¢, 2007: 60), and subsequently Croats the Catholic part. On the other side,
Serbian and Croatian nationalists continuously insist that “Bosnian Muslims do
not exist as a nation, and rather that this identity should be understood as a layer
of Serbian or Croatian national identities, like Serbians or Croats of Islamic faith”
(Ljubi¢ & Marko, 2011: 161).

Despite the efforts of the elites to determine a specific way of thinking
(Kordi¢, 2006: 194), the national name Bosniak is not universally accepted since
some identify as Bosniaks, some as Muslims and some as Bosnian and Herzego-
vinian (Jovi¢, 2013: 138). To foster homogenisation, the Islamic Community was
involved in the campaign Bitno je biti Bosnjak (It Is Important to be Bosniak)
before the 2013 Census and invested resources to mobilise (their own) people
to identify as Bosniak, who practised Islam and spoke Bosnian (Cooley, 2019:
1071). The campaign opposed the civic campaign “Be a citizen — For a B&H
without discrimination!” (Budi gradanin/gradanka — Za BiH bez diskriminaci-
je!), and along other exclusive campaigns indeed ‘won’: 96.3% of the population
identified with the constitutive people (50.1% declared as Bosniaks, 30.8% as
Serbs, and 15.4% as Croats) (Colley, 2019: 1079)

Politicians from the Republic of Srpska constantly reaffirm the Serbian Or-
thodox Church as the cornerstone of Serbian people and strive for an increased
presence of the Church in society (Popov-Mom¢inovi¢, 2008:130). In January
2016, Serbian Patriarch Irinej stated that the Republic of Srpska “was established
on Divine truth and justice” (Alibasi¢, 2020: 357), confronting the messages con-
stantly appearing among Bosniak politicians of the morally and legally disputed
status of the Republic of Srpska, including the claims of the discriminatory char-
acter of its very name. Leaders of the Catholic Church spread the message of
conspiracy against Catholics in Bosnia and Herzegovina, asking for help from the
Holy See and the Republic of Croatia (Ljubi¢ & Marko, 2011: 162). Even though
religious representatives seem to be less involved directly during the elections,
contrary to the periods when they openly suggested to voters how to cast their
ballots, this is the result of the fact that almost all political parties, regardless of
their position on the ideological spectrum, use the same ethno-nationalistic logic
(Ljubi¢ & Marko, 2011: 161, 162).
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On the other hand, the research about the processes of reconciliation based
on in-depth interviews with 77 critical actors from both secular and religious
spheres showed that the opinion “that religious communities should deal only
with religion was expressed by a large number of religious and other actors”
(Zotova et al., 2021: 216). Most Catholic and Orthodox priests, imams, and theo-
logians stressed that common human values present in monotheistic religions
could and should contribute to reconciliation processes (Zotova et al., 2021: 113).
However, some emphasised that religion protected the nation while highlighting
the importance of universal values. It remains questionable to what extent reli-
gious leaders merely preach and to what extent they practically work on recon-
ciliation and transitional justice, which is necessary because it involves not only
a legal but also a moral dimension (Knezevi¢ & Popov-Momcinovi¢, 2013: 7).
In this regard, representatives of religious communities in B&H very often think
that their religions are peaceful per se, which leads to their disinterest in building
capacity and providing training in the field of peacebuilding (Spahi¢-Siljak &
Funk, 2018: 112).

Nonetheless, the nonviolent nature of monotheistic religion cannot be taken
as a given. Cvitkovi¢ warns that universalistic messages of monotheistic faiths
lead to the construction of the self-image of Muslims, Catholics, and Orthodox in
this area as bulwarks and guardians of universal, supranational religions. Instead,
they must recognise they are here for themselves and become open toward the
Other, accepting and respecting it (Cvitkovi¢, 2013: 49).

Conclusion

This paper showed that religion played the most crucial role in politics in
various periods in Bosnia and Herzegovina, especially throughout the 20" cen-
tury when the significant political changes started. To strengthen and legitimise
political order and administrate differences in multicultural B&H society, officials
developed diverse identity politics, and the secondary sources used in this article
shed important light on the nuances of each analysed period. The difficulties in
fulfilling the goals of specific identity politics (especially more integral ones that
reached for the shared identity — Bosnian or Yugoslavian) stem primarily from the
equation of religious and ethnic identities, which remained even during the social-
ist period and one-party system that suppressed religion in one way or another.
Each period had deep controversies, and the failed identity projects played their
part during the growing political tensions and mutual misinterpretations. Religion,
as the only stable marker of group differences, became a powerful tool of ethnona-
tionalist projects, and religious leaders played not only a passive but also a proac-
tive role in these processes. In the most recent period, mainly through the policy
of selective memory and various forms of cooperation with political leaders from
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their ethnic groups, religions played a vital role in accumulating and producing
the symbolic capital that served further divisions solidified in the Dayton Peace
Agreement. At the same time, various initiatives focused on the peace potential of
monotheistic religions and cooperation with civil society. Such initiatives, howev-
er, are not sufficiently visible and only partially institutionalised, in contrast to the
divisions firmly established in constitutional settings and constantly invoked by
politicians who extensively use identitarian and mythological matrices and abuse
religious symbols. However, neither identities nor boundaries between different
groups are clear-cut, for they exist not within but between the groups through
communication expressed differently and depending on specific social contexts
(Eriksen, 2001: 46). Since religions share the same sky and the same territory in
Bosnia and Herzegovina, they will hopefully be used more as a tool to promote
cooperation and equality of all citizens, instead of conflicts and divisions.
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REFORMATION MINISTER’S NEO-PROTESTANT
MISSION IN VOJVODINA IN THE 19™ CENTURY

Abstract: The Reformation has mostly been present since the second half of the 18"
century in Vojvodina. In this area, the history of the predominantly reformed settlements,
their own communities, and their congregations has already been more or less researc-
hed. In Vojvodina, the Reformation does not live in a block, but in a relatively dispersed
manner. In addition, among the reformed church districts in the Carpathian Basin, the
Serbian Reformed Christian Church is still one of the smallest church communities with
its twelve thousand souls approximately. This was the southern bastion of European Pro-
testantism, where even the reformers had to fight a huge battle against the opponents of
the Lutheran and Calvinist doctrines, especially against the Orthodox Church. Despite
the difficulties, many reformed churches were established. However, about a hundred ye-
ars later, in the second half of the 19" century, the reformed ministers of Vojvodina were
already intolerant towards the members of the new Protestant religious movements. There
were hardly any exceptions in their circles. The article aims to present the conditions of
the time and the state of religious freedom in Vojvodina through the thoughts of a progre-
ssive 19" century reformed minister. He does this by pointing out the difficult situation of
the historic Protestant churches, the role, importance and challenges of the internal mis-
sion in parallel with the spread of the rapidly spreading neo-Protestant trends. The que-
stion arises as to how a responsible pastor can maintain the basic theological teaching of
his own church while being open to adopting the missionary methods of small religious
communities classified as sects at the time. Can we discover a kind of early ecumenical
approach in this openness, or is the situation different? The author tries to answer these
questions with the help of numerous contemporary sources, archival materials, newspa-
per articles and minutes.

Keywords: Internal mission, Free Church communities, Universal priesthood, Pro-
testant pietism, Ecumenism.

REFORMISANA EPISKOPALNA NEOPROTESTANTSKA
MISIJA U VOJVODINI U 19. VEKU

SaZetak: Reformacija je u Vojvodini uglavnom prisutna od druge polovine 18. veka.
U ovoj oblasti, istorija pretezno reformisanih naselja, njihovih zajednica i njihovih kon-
gregacija je ve¢ manje-vise istrazena. U Vojvodini reformacija nije zbijena na jedno
mesto, ve¢ relativno rasprsena. Pored toga, medu reformisanim crkvenim oblastima u
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Karpatskom basenu, Srpska reformisana hris¢anska crkva je i dalje jedna od najmanjih
crkvenih opstina sa oko dvanaest hiljada vernika. Ovo je bio juzni bastion evropskog
protestantizma, gde su cak i reformatori morali da vode ogromnu bitku sa protivnicima
luteranske i kalvinisticke doktrine, posebno protiv pravoslavne crkve. Uprkos potesko-
¢ama, osnovane su mnoge reformisane crkve. Medutim, stotinak godina kasnije, u dru-
goj polovini 19. veka, reformisani vojvodanski ministri su ve¢ bili netolerantni prema
pripadnicima novih protestantskih verskih pokreta. U njihovim krugovima jedva da je
bilo izuzetaka. Clanak ima za cilj da prikaze tadasnje prilike i stanje verskih sloboda u
Vojvodini kroz razmisljanja jednog naprednog reformisanog ministra iz 19. veka. On to
¢ini ukazujuci na tesku situaciju istorijskih protestantskih crkava, ulogu, znacaj i izazove
unutrasnje misije uporedo sa Sirenjem neoprotestantskih trendova koji se brzo Sire. Po-
stavlja se pitanje kako odgovoran pastor moze odrzavati osnovno teolosko ucenje svoje
crkve dok je otvoren za usvajanje misionarskih metoda malih verskih zajednica koje su u
to vreme klasifikovane kao sekte. Mozemo i u ovoj otvorenosti otkriti neku vrstu ranog
ekumenskog pristupa ili je situacija drugacija? Autork pokusava da odgovori na ova pi-
tanja uz pomo¢ brojnih savremenih izvora, arhivske grade, novinskih clanaka i zapisnika.

Kljucne reci: unutrasnja misija, slobodne crkvene zajednice, vaseljensko svesten-
stvo, protestantski pijetizam, ekumenizam.

Introduction

In the second half of the 19" century, times were hard and troublesome for
the Protestant churches and congregations of Central Europe. The churches in
large towns had become partially abandoned and more or less regular churchgo-
ers were motivated more by adherence to tradition than by personal, living faith
(Bir6 et al., 1949: 352). There were exceptions, of course, the overall picture,
however, was not all rosy and the prospects of the accepted churches were not
promising at all, either in the short term or in the longer run. It is not much of an
exaggeration to say that Protestantism was facing a deep crisis in the mid-19™
century, which undoubtedly facilitated the inflow of new religious ideas and, as
a result, the emergence of new communities (Tonhaizer, 2020: 239). Several fac-
tors helped the rapid reception of thinking with a pietistic orientation. After the
Austro-Hungarian Compromise? of 1867, the development of the region’s econo-
my showed consistent growth, quickly leading to the restructuring of the society.
It also resulted in significantly increased social mobility and rapid urbanisation.
Poverty-stricken masses moved from the world of villages and farms to towns,
modern by comparison to rural areas in which they had dwelt, with factories,
schools and healthcare institutions, and promising more secure livelihood. This
2 A two-centred dualist state, the Austro-Hungarian Monarchy was created based on a

compromise. In addition to having the common king, Austria and Hungary were also

connected by the joint ministries of foreign affairs, finance and war. In the state operating as

a constitutional monarchy, both countries had independent, bicameral legislatures and their

own competent government. The Austrian and Hungarian governments managed the internal

politics of the two equal parts of the empire (public administration, justice, education, etc.)
independently of each other.
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trend, together with the high-sounding antireligious phrases of the left-wing polit-
ical movements emerging about that time, quickly reshaped the traditional think-
ing of the working class that was growing more and more numerous. In parallel
with cutting themselves off their roots, maybe not right away, but eventually their
religious attitude began to wane, and there seemed very little that churches, lack-
ing the necessary means, could do about it (Bucsay, 1985: 223). Of course, there
was a significant number of those whose religious upbringing did not disappear
without a trace, but they found their way more easily to small missionary com-
munities — that moved their thoughts and provided moral, not dogmatic, answers
to their questions — than to traditional churches. Of course, it is also true that, on
political or religious grounds, Social Democratic movements and communities
of a pietistic bent espoused, in part, similar views, where the former thus some-
how gave a new momentum to the latter. Some of those included the principles
of social justice, the pursuit of legal and economic equality, as well as freedom
of religion. On the other hand, among the underlying reasons were biblical criti-
cism, becoming more predominant in theological studies, rugged rationalism and,
consequently, sermons becoming boring, and - last, but not least - stodgy and
ossified ecclesial life (Fekete, 1993: 92-93). According to the contemporary and
apt wording, ‘the people have become weary of dry speeches’ (Bir6 et al., 1949:
364-365). It is not surprising that in one place Jend Szigeti writes that the mid-
19" century brought about the first wave of secularisation in the history of Hun-
garian Protestantism (Szigeti, 2004: 175—-181). ‘In the 1880s, small Protestant,
mainly Reformed peasant ecclesiolaec were disappearing. Theological liberalism
had won. House churches excluded from churches sought for and found support
in Baptist congregations’, we read in Szigeti’s other study (Rajki & Szigeti, 2012:
96). By the late 19" century, house churches, as ‘the workshops of Protestant
godliness’, had become more and more suspicious and less and less accepted
organisations in the eye of official churches (Szigeti, 2009: 60).

In order to remedy the situation, inner (or home) missionary® endeavours gained
strength in several places within the Hungarian Reformed Church, which operated
on the grounds of spirituality and could steer a fair number of former followers
to the mother church (Czékus, 1858: 553-557). The news about the Reformation
awakening traveled far (Révész, 1943). Not to underestimate the effectiveness of
those endeavours, it must also be taken into account that, in addition to attempts
related to inner mission, several free church communities with tolerated status

3 Internal mission: It was a spiritual renewal movement with a pietistic spirit that developed
from the middle of the 19" century within the Reformed Church. Its main purpose was to
counterbalance the rational, enlightened thinking found in the theology of the church, and then
also in the congregations. The persistent adherence to the message of the Bible created base
communities and drove many believers back to the Reformed Church. The movement was
also suitable for presenting the spiritual values of traditional Protestantism to the members of
the Free Church communities (Baptists, Nazarenes, Adventists).
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(Gergely et al., 1997: 166) were developing in the Carpathian Basin, including
the afore-mentioned Baptists (Mészaros, 1996), Nazarenes and, sometime later,
Adventists. The spirituality and Puritan religious practice of those communities
had an important influence on the life of the population, especially of the peasant-
ry on the Hungarian Great Plain* and in Vojvodina, the lower-middle class living
in market towns, while it also impacted some Protestant pastors’ thinking and
pastoral service. Jozsef Szalay (Jozsef Szalay) Reformed minister in Zrenjanin
was one of them.

The Formation of Jozsef Szalay’s Vocation in Light of
Inner Missionary Endeavours

Jozsef Szalay was born in Maké on 30 July 1855. He attended the first to
fourth grade in a secondary school in his hometown, then pursued his secondary
education in Bratislava in 1870. He began his tertiary theological studies in Bu-
dapest in 1874 and at the same time attended courses of the Faculty of Human-
ities. He was educated at the University of Edinburgh from 1878, from where
he returned to his own country two years later. He became an assistant pastor
in Pancevo in the summer of 1880 and was inaugurated as an ordinary pastor in
Zrenjanin from December. Thanks to his studies in Scotland and his excellent
English language skills, he had a good relationship with Alexander Moody Stu-
art (1809-1898), the head of the Scottish mission in Budapest (Kovacs, 2006:
895-914), who gave extensive and exhaustive answers to Szalay’s questions,
highlighting the need for and urgency of inner mission.

Those were far from empty words, as Szalay took action and began to build
a church and a parsonage almost from the beginning of his activity as a pastor
in Zrenjanin, as is apparent from the relatively well-documented sources (De-
breczeni Protestans Lap, 1881: 283-284). Because of the lack of sufficient funds
to cover the construction of the buildings, he began to actively raise funds in a
somewhat unusual manner: he embarked on a series of tours to a number of Re-
formed congregations in the first half of the 1880s to drew his brothers’ attention
to the significance of the building project in Zrenjanin. Every penny raised was
accounted for in the general assembly of the Vojvodina Diocese (Tiszantuli Re-
formatus Egyhazkeriilet Levéltara, 1.29, 61-70).

His first articles were published in Szabad Egyhdz [Free Church] and De-
breczeni Protestans Lap [Protestant Journal of Debrecen]. From 1885 to 1886,
he was the editor of the latter journal. The journal Keresztyén [Christian] (1892—
1899) was also published under his editorship, and then he got involved in the in-
ner mission activities and, in fact, became, as the pastor of Zrenjanin, a prominent

4 Anplain in the central part of the Carpathian Basin along the course of the Danube and Tisza
rivers, divided into sandy areas, loess ridges and watercourses.
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figure of the first period of the inner mission (Rajki & Szigeti, 2012: 117), as
well as a widely renowned and respected leader of the awakening in the Southern
Great Plain Region. He defined the spread of the gospel, i.e. the mission, as one
of his most important pastoral activities and top priorities. In his view, as made
clear in his articles, that was indisputably necessary, since the people living in
the region were ‘spiritually dead’, and it was also highly questionable whether
they would ‘resurrect in the awakening springtime’ (Tiszantuli Reformatus Egy-
hazkertilet Levéltara, 1.29). He believed, and this was also agreed with Menyhért
Lonyay elected to be the lay president of the Danubian Church District in 1871,
that successful mission and renewal required education, development and ap-
pointment of devout pastors who did not see pastoral service as a mere livelihood
(Protestans Egyhazi és Iskolai Lap, 1871: 741). He regarded the low number of
ministers in the region, and farms left without pastoral presence and care as se-
rious problems. In his opinion, effective inner mission could help alleviate those
problems, in which (and in this he was also partly taking into account lessons
learned from foreign examples) itinerant ministers or, in more archaic parlance,
itinerant preachers would roam the region. Well, this is the point where we might
ask ourselves some questions: Did Szalay remain on the ground of Reformed in-
ner missionary endeavours or did he enter the uncharted waters of free churches?
But even if he indeed remained in the bosom of the Reformed Church, a legiti-
mate question may be raised: to what extent and in what fields the beliefs held
and exercised by the communities of free churches influenced him.

Szalay’s Relationship with Communities of Free Churches and
Their Doctrines

Considering the articles written by him and other contemporary documents,
Jozsef Szalay most likely had relationships with the leaders and members of vari-
ous communities belonging to free churches. Putting it very simply, he showed ec-
umenical openness not only upwards and horizontally but also downwards at a time
when such ideas were still very much advanced. It is safe to say that he was ahead
of his time in that regard. Reverend Szalay’s weekday Bible study often held in ser-
vants’ quarters for wage-labourers - among whom land-stewards also appeared oc-
casionally - became widely known. Not only Protestants but also members of other
denominations and religious communities attended his Bible readings. There is no
indication in the sources whether the religious affiliation of the participants of the
Bible study was of concern to the minister, although most of the diocesan reports
on those readings have survived (Tiszantali Reformatus Egyhazkeriilet Levéltara,
1.29). However, the minister taking up the case of inner mission got in touch with
free church doctrines not so much through personal contacts, but more particu-
larly through literature, by studying various publications of devotional literature.
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He took an active part in the translation of some of them. Szalay enjoyed read-
ing the Baptist Spurgeon’s (1834—1892) sermons and, according to contemporary
sources available, even used them in his own sermons, in the form of references
(Szalay, 1902: 156—159). The only one who preceded him in this regard was the
two-decade-older excellent expert translator and pastor, Kalman Koényves Toth
(1837-1924), who was also influenced by the great English preacher’s thoughts
in productive ways. It would be an exaggeration to call it a strong long-term rela-
tionship, but the fact is that, among others, the Adventists of the period also knew
of his work, as the Adventist Rottmayer family (Szilvasi & Tonhaizer, 2017: 307).
living in Cluj-Napoca were subscribers and avid readers of the journal Keresztyén
[Christian] edited by the minister. The relationship was mutual since the article
‘Kozel-e a vég? [Is the end near?]’ published in the June 1893 issue of the journal
was translated into Hungarian by Maria Rottmayer.

Probably thanks to that relationship, Szalay established the First Hungarian
Mission Society in 1894, but, before that, Ludwig Richard Conradi (1856—-1939),
Adventist missionary and pastor coordinating the European mission, had visited
him in Zrenjanin and had a cordial discussion with him (Szilvasi & Tonhaizer,
2017: 305-306). Szalay described the visit in his journal:

‘Conradi, a missionary from Hamburg, as the secretary for the association
distributing international religious writings, came to Nagybecskerek (Zrenjanin)
and, after discoursing on the publication of Hungarian and Serbian religious doc-
uments with the editor of this journal and Bogdan Popovich, held an interpreta-
tion of the Scriptures in the Reformed pastor’s house on the 19" of last month.
After giving his discourse, Lay President Vécsey thanked Mr. Conradi for the
courtesy of visiting Nagybecskerek (Zrenjanin) and giving a discourse’ (Keresz-
tyén, 1893: 16).

Due to that connection, he obtained a copy of the widely published and dis-
tributed ‘Steps to Christ’ written by Ellen Gould White (1827-1915), a well-
known Adventist authoress, and was the first person to translate her work into
Hungarian under the title ‘Jézushoz vezeté t” only two years after its original
English edition (1894).5 Szalay also played an active part in the distribution of
the printed work, which he described to its future readers as ‘the doctrines of
Christian living’ (Keresztyén, 1894: 96).

However, he said more than that in the dedication, which is little known but
all the more remarkable: ‘I can say that I have never read a better work that would
provide more exhaustive and clearer coverage of spiritual life and Christian living
than this book. I highly recommend it. I wish to say to my fellow Christians that
if they cannot afford it, they should sell their coats and buy the book because it is
5 Significant issues, including repentance, confession, knowledge of God, faith in Christ

and growth in His grace, are discussed from a pietistic approach and from the viewpoint of
practical Christianity in the book.
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worth it. And I will send the book to those who do not have any coats to sell but
wish to possess a copy of it free at the expense of the mission fund’ (Keresztyén,
1894: 48).

It is safe to assume and can even be pointed out in certain cases that, in
addition to the general ideas and practices of the inner mission of the Reformed
Church, Szalay’s views and versatile pastor work were also influenced by the
above ideas of free churches. He recognised the Advent waiting preachers’ educa-
tion and training for providing basic medical knowledge. He stated his conviction
that not only was that in harmony with the nature and message of the ministry
of/serving Jesus that heals both body and soul but also was of great importance
concerning the mission as the healing of the body makes the spirit more accessi-
ble (Szigeti, 64—72). He also recognised the effectiveness of the methods used by
the communities for many years to increase the number of their members in his
articles that examine the reasons for the remarkably rapid progress of the Baptist
and, partly, Nazarene missions (Szalay, 1891: 65-66). Here we can mention, inter
alia, the intention to extend the principle of priesthood of all believers discussed
below. In his view, it was hardly the devil’s work that ministers in the Reformed
Church kept contacts with the heads of rapidly growing religious communities,
and if there was anything worth considering after the example offered by these
communities, his Church would better do so (Szigeti, 1976: 71-77). His articles
caused quite a stir within the Reformed Church, which opened the door to true
and false accusations against him. It should not surprise us, if we try to imag-
ine that, understandably, the incredibly rapid spread of new religious movements
stirred dislike and dread within the prominent representatives of the Church. The
following words of Szalay’s contemporary Sandor Nagy, a Reformed Church
minister, echoed his contemporaries’ dread that appeared to be legitimate but
proved to be groundless from our modern perspective: ‘Truly I say to you that the
Hungary that was only debilitated, but could not have been broken, by the Tatar
herd and Labanc [German loyal to emperor] mercenary troops [...] is going to be
devastated by the Baptists and Nazarenes’ (Nagy, 1881: 744-745).

Szalay’s Loyalty to the Church in the Storm of Opposition

The majority of allegations against the minister of Zrenjanin came to light in
the 1890s and the first years following the turn of the century. One of the gravest
accusations against Szalay was that, like small religious communities, he as an
ordained and thus responsible Reformed pastor allowed those who were not en-
titled or authorised to do so to serve from the Word of God. Jozsef Szalay denied
it emphatically at the very beginning of the decade and expressed his indignation
in the pages of the journal Szabad Egyhdz [Free Church]: ‘We are blamed for
spreading Baptism and Nazarenism by means of our activities. Even though there
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are no such sects in our congregations and no one of the members of our Church
has become one of them [...]" (Szalay, 1891: 67-68). His strong protest proved to
be ineffective, as, just two years later, Jozsef Toth, a religion teacher in Oradea,
accused the pastor of Zrenjanin of becoming a Baptist in secret in the journal
Debreczeni Protestans Lap [Protestant Journal of Debrecen], which Szalay re-
peatedly sought to refute in the journal he edited (Keresztyén, 1893: 67).

In the mid-1890s, Jozsef Hevesi, a Bible salesman, was one of the few peo-
ple entrusted (Szigeti, 2005: 98—113), who conducted religious meetings with
Reformed believers with Szalay’s alleged permission, where he preached pub-
licly. The Reformed minister of Zrenjanin sought vigorously to deny by insisting
that he absolutely had not authorised him to preach and just recommended him as
a bookseller to the Bible Society of Scotland, but the situation is not so obvious
according to the surviving written sources.® After all, the position and injunction
of the Church authority were in his favour. Although he could not clear himself
of the accusation, it was proven that Hevesi had not declared anything contradict-
ing the beliefs of the Reformed Church. In any case, it turned out that, like the
members of free churches, Jozsef Szalay strongly sympathised with the biblical
doctrine of the universal priesthood of all believers, also enunciated by Luther
and Calvin (Fazakas, 2017: 384-386). Jozsef Szalay had to face almost the same
situation a decade later, in June 1904, when he allowed Dr. Arpad Eordogh, a
judge of the General Court, to preach publicly, who, on top of that, gave a Pente-
costal sermon from the pulpit of the church in Zrenjanin (Eérdogh, 1904: 86—88).
Szalay was then accused, inter alia, of ‘openly propagating Baptism’ (Keresztyén
Evanggélista, 1904: 86-88). Although Dean Lajos Domby warned him to refrain
from doing such things in the future, Szalay was not banned or suspended.

Here, it is important to see that the excellent Reformed pastor never, in any
way, turned against his own Church, despite the accusations against him. He did
not formulate any doctrines that might have caused serious concerns for high-
er-ranking leaders and directing bodies of the Church. Like other enthusiastic
supporters of the inner mission, he strongly advocated visiting families and es-
pecially the sick, holding meetings for worship at home, preparing and publica-
tion of high-quality literature evoking awakening, as well as ‘the siege of errors’
based on Dr. Aladéar Szabd, a Reformed Church minister and a professor of the
Reformed Theological Academy of Budapest (Kiss, n.d.: 404—405). He did not
conceal - in fact, it was stressed in his writings - that he had to struggle a lot
against the followers of various branches of free churches (Szalay, 1899: 464—
465). There is no indication in his writings and records relating to him that he ever

6  Asindicated in a letter of 11 May 1895 from Szalay to Gaborné Hegediis, he sent Hevesi to
Derecske for ‘prophesying’, giving him all relevant instructions. Szalay highly resented the
non-fulfilment of the assignment.
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left any room among Reformed believers for the immersion baptism practised by
Baptists, Sabath celebration of Adventists, or the Puritan morals of Nazarenes.

Conclusion

It is safe to say based on relevant research that Jozsef Szalay’s thinking and
service were influenced not only by the positive idea of the inner mission move-
ment within the Reformed Church but also by the spirituality represented by free
churches. Such a complex interplay of influencing factors reached the climax
in an era when the Reformed Church was showing symptoms of crisis and was
losing more and more active members. It is an undeniable fact according to the
sources that Szalay adopted and applied several methods that had been adapted
successfully and efficiently to the local contexts of Vojvodina by the communities
of free churches formed as a result of foreign missionaries’ activities. It is import-
ant to point out, however, that the pastor of Zrenjanin merely adopted methods,
which did not imply, theological doubt about the doctrines of his Church, i.e.
wavering. He was nevertheless critical with the noble intention to improve, but
never offensive. He believed that the rapid spread of free church communities
was due to the crisis of his own Church, and they had to fight for the survival
of the Reformed congregations, which was indeed worth fighting for. He also
believed that, in that fight, there was no shame in learning from others, in partic-
ular in matters of spirituality, determination and working methods. However, he
remained faithful to the Reformed Church to the end of his life, despite the hostile
and, mostly, unrighteous offenses against him, while he was showing curiosity,
tolerance and ecumenical openness unknown at the time to those who tried to
live their faith as outcasts. It is by no means an overstatement to say that Jozsef
Szalay’s ardent devotion and humanity that came from his deep faith in Christ -
the memory of which is still living among the Reformed inhabitants of Zrenjanin
- are a worthy example for the modern-day Christendom.
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U3MEBY CJIOBOJE CAJBEP TIPOCTOPA M 3AXTEBA
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Casicemax: Ilanoemuja CAPC-KoB-2 eupyca yeena je 030umHA 02paHuyiersa
Kpemarea u Oupekmue KOMYHUKAyuje He camo Ha MeyHapoOHOM HUBOY He20 U YHymap
NOJeOUHAUAHUX 3eMAbd, PeSUOHd, 2padosd, 3ajeOHuya u nopoouyd. Y oeom nepuody
MHO2e penucuje, yKawyuujyhiu u one uuja pykogoocmea panuje HucCy CMampand unmepHem
BAICHUM NOOPYYJeM 6epcKe akmusHOCmuU, Oulie ¢y Cuiom npuiuka npunyhene oa ea Ha
Jjeoan unu Opyeu navun akmueno kopucme. To ce dewasano kaxko 00 cmpamne perueujckux
aymopumema u ypeeHux 61acmu maxko u 00 cmpaue obuunux eepuuka. Ogradasarbe
OQUCKYCUOHUM ~ Mo2yhHocmuMa  OpyWmeeHux mpeosicd, SUpmyeiHoe Hnpucycmea Ha
0020CTIYICEUMA Y MHOZUM 2PAO0GUMA U 3eM/bAMA, 2EHEPATIHO je YMUYAL0 HA 6EPHUKE He
camo xpuwthanckux oeHomunayuja éeh u opyeux penueuja. Y pekopoHom poky je na osaj
Hayun omeopena ,,Ilandopuna Kymuja“ cajoep npocmpancmea Kao je ucmogpemeHo
npocmop eam mpesice 6uo 6uoHo ocpanuyen. Ilpeu nym 3a decemune exosa nOCMojarva
xpuwhancmea y Eeponu, jasne éepcke akmugHocmu npomue oonecmu (Kao wimo je ouna
Kyea HAp.) Koje ¢y YK/wydueae jague MOaumee, Iumypeujy, iumuje u opyee penucujcke
0bpedne gopme, ceemosne sracmu ¢y 3a0parueade NOCMABUBU MAKEE jasHe 8epCKe
Manugpecmayuje ¢ one cmpane 0eIOMBOPHUX Mepa NPOMUE NAHOeMUje U eKCRIUYUNHO
UX UMeHosale Kao npenpexe Hanopuma 0a ce cmpedu u jedu ungexyuja. JJooywe, u
camu Hanopu GIACMU Yecmo ¢y Ounl aOMUHUCTPAMUSHU U NOTUMUYKU NOUMO HUCY
y nomnynocmu Ounu 60heHU HAYYHUM, MEOUYUHCKUM U CPOOHUM UCIPAICUBATLUMA.
Hemuna, onaxwasajyhe oxonHocmu muuy ce U3HeHAOHOCMU Nojaeée HOG02 8upyca U
bonecmu me HedesobHE UCMPANCEHOCMU CAMO2 NAMO2EH .

Kwyune peuu: coyuonocuja penucuje, éepcka npakca, cajoep npocmpamcmeo,
cn0booa cagecmu.

BETWEEN THE FREEDOM OF CYBERSPACE AND THE
DEMANDS OF THE CHURCH: EXAMPLES FROM SOME
EUROPEAN SOCIETIES

Abstract: The SARS-CoV-2 virus pandemic has introduced severe restrictions on
movement and direct communication not only internationally, but also within individu-
al countries, regions, cities, communities, and families. In this period, many religions,
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including those whose leadership did not previously consider the Internet an important
area of religious activity, were compelled by circumstances to actively use it, one way or
another. This applied to both religious and church authorities, as well as ordinary believ-
ers. By utilizing the discussion possibilities of social networks, virtual presence at worship
services in many cities and countries generally influenced believers not only of Christian
denominations but also of other religions. In record time, the “Pandora’s box” of cyber-
space was this way opened, while at the same time, the offline space was visibly limited.
For the first time in all the centuries of the existence of Christianity in Europe, public
religious activities against diseases (such as the plague, for example), which included
public prayers, liturgies, litanies, and other religious ritual forms, were prohibited by the
secular authorities, who defined such public religious manifestations to be in collision
with effective pandemic measures and explicitly named them as obstacles to the efforts to
prevent and treat the infection. Admittedly, the efforts of the authorities themselves were
often administrative and political since they were not fully guided by scientific, medical,
and related research. The suddenness of the appearance of a new virus, as well as the
insufficient research of the pathogen itself could be taken as mitigating circumstances.
Keywords: sociology of religion, religious practice, cyberspace, freedom of conscience.

YBoa

[Tannemuja ¥ ycioBH M30JaLje JbyIU T€ OpraHUYeHa YBEACHHU 300r oma-
cHoctu oxf mmpewa CAPC-KoB-2 Bupyca, npaktuuno o 2019. 1o 2022. ronune,
CTPOTO Cy OTpaHHMYMIIM KpEeTame M JUPEKTHE KOHTAaKTe He camo y MehyHapon-
HUM pazMepama HEeTo U YHyTap MOjelMHaYHUX 3eMajba, PETHOHA, IPaJoBa U YaKk
nopoauiia. Hakon mpecraHka HaBeJEHUX OTpaHUuCHha JPYIITBO CE€ HHjE MOIIIO
BpaTUTH yOOH9ajeHOM KHBOTY a TIPOMEHE Koje Cy ce y MeljyBpeMeHy JIeCHJIe 1mo-
YUY C€ aKTHBHO npoydasaTu. [lannemuja je mopemernia yoOuuajeHu MPUCTYI
TpaJULMOHATHAM BEPCKUM 00penuma 1 o0udajuma. [oToBo cBe Bepcke 3ajeHu-
Lle Y TUM OKOJTHOCTHMa OmJie cy npuHylheHe Aa MOHOBO M3Tpajie CBOj TPaAUIHO-
HAJIHU Ha4MH Oorociyxema. TOKoM OBOT TIepHo/ia MHOTE BEpPCKEe OpraHu3allyje,
yKIby4yjyhu 1 OHE uMja BepcKa Xujapapxuja ¥ BEpHUIM HUCY HHTEPHET cMarpa-
T BaXKHOM oOamrhy BEpCKHUX aKTHUBHOCTH, OWIIE Cy NMpUHYyheHe 1a Ha 0Baj WK
OHaj HAuWH TIOYHY aKTHBHO J]a KOPUCTE HHTEPHET y Mel)ycOOHO) KOMYHUKAIH]H.
Hakre, He caMo J1a Cy r'a IPKBEHE BIACTH KOPUCTHJIIE HETO MO COTIICTBEHO] MHHMILja-
TUBHU U OOMYHM BepHHUIIM, MUpjaHu. CBe TO 3aj€/IHO je TOBEJO JI0 MOTIYHO HOBOT
cXBaTama yJIore Me/idja ¥ IPYIITBEHUX MpeKa Y BEpCKOM KkuBoTy. OBlaiaBame
JMCKYCHOHMM MOTYhHOCTHMA IPYIITBEHUX MpPEXKa U BUPTYEIHOT MPUCYCTBA 1Ip-
KBEHUM CITy)KOama YTHIIAJIO je Ha MMacTBy MHOTHUX HE CaMO XpHUIThaHCKUX JACHO-
MUHAIMja HEeTO U JPyTUX PEIUTHja.

CajlOep mpocTpaHCTBO U LIPKBA

Y pexopIHOM POKY je Ha OBaj HAYMH OTBOpPEHaA ,,IlanmopuHa KyTHja“™ cajoep
MPOCTPAHCTBA KaJI j& UCTOBPEMEHO MPOCTOP BaH MPEXE OMO BUIHO OIPAHUYCH.
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[IpBu Iy T 3a AeceTHHE BEeKOBa MOCTOjama XpuirhancTea y EBpony, jaBHe Bepcke
AKTUBHOCTH TPOTUB 00JIecTH (Kao IITO je Kyra HIIp. Oniia) Koje cy yKJbyduBaie
jaBHE MOJIUTBE, IUTYPIHjY, IUTHje U APYTe PeIUrujcke oopeaHe Gpopme, CBETOB-
HE BJIACTH Cy 3a0pamuBajie TIOCTaBUBILIY TaKBE jaBHE BepCKe MaHU(ecTaIHje ¢
OHE CTpaHe JISJIOTBOPHUX Mepa MPOTUB MaHJIEMHUje H SKCITUIIMTHO UX UMEHOBA-
Jie Kao IMpernpeKe HamopuMma Ja ce cipeur u jeun uadekuuja. Joaymre, u camu
HAITOPH BIACTH YECTO Cy OWMJIM aJMUHHCTPATUBHU W MOJUTHYKH IOIITO HHUCY Y
MOTIYHOCTH OMIIM BOl)eHM HAayYHHUM, METUIIMHCKUM U CPOIHUM UCTPaKUBAHHU-
Mma. McTrHa, onakiraBajyhe oKoJHOCTH THYY Ce U3HEHATHOCTH T10jaBe HOBOT BH-
pyca u 00JIECTH Te HEeIeBOJbHE UCTPAXKEHOCTH CaMOT [TAaTOTeHa.

[To yemy ce ApyIITBEHE MPEKE Pa3IUKyjy O APYTHX CpelCcTaBa KOMYHHUKa-
nuje? On ,,cTapux™ Menuja, IPYIITBEHE MPEXKE CE PA3IIUKY]y IT0 TOME IITO j€ -
XOBa MyONMKa arvjHMja U MHTEpaKWBHA y TIpoliecy KoMyHHKaluje. Kopucaumm
Mpeke Cy ¥ caMU MPOM3Bohaun cajipkaja a He camo MOTPOIIAYd Kao MITO je TO
cllyyaj ca TpaaulMoHaTHUM MeaujuMma. [lnardopme ApymTBEeHNX Mpeka OTBO-
puiie cy MOryhHOCT J1a c€ COTICTBEHH JKMBOT, 3HAHE, PAIOCTH U TyTe TOJeNe ca
npyrum JbyaumMa. Ca apyre crpase, ca APYIITBEHHM Mpekama rpaHuiia u3mehy
jaBHOT U MPHUBATHOI MIOCTaje CBE Mambe jacHa a MHOTE HAa OBaj HAYMH YCIOCTa-
BJbCHE B3¢ MOTY 3aMEHHTH IIpaBe M HemocpenHe oxHoce mmelhy spymu. [loBpx
TOTa, CPE/ICTBa 32 BepuUKaLNjy TAYHOCTH HH(OpMalnja Ha MpexaMa, Kao HoBa
0COOEHOCT, 3Ha4YajHO Ce Pa3JHKyjy O OHHX Mo3HaTHX y off-line cBerty.

JpyiiTBeHe Mpeke ¥ HOBE TEXHOJIOTH]E CTBApajy HOBE M3a30BE 3a JbYJICKY
KYATYpY IOK TpaHC(HOPMHUILY JTHYHE OTHOCE MEHajyhn caMiUM THM MOPOJUYHE U
YKYyIIHE JIpyIITBEHE OAHOCE. PUMOKATOMMYKY jepapcH Cy HIIP. CKPEHYIH MaKby
HE caMo Ha MO3UTHUBHY CTpaHy yInoTpede HOBUX TEXHOJIOTHja HETO U Ha N3BECHE
omacHoctH. Tako je mama benemukr XVI (Benedikt XVI) mpumerno na manac
MOMEHyTa CaBpeMEeHa CpEeJICTBA MAacOBHHMX WH(pOpMAaIHja, KOja Cy CacTaBHH M
HEOJIBOjUBH J1a0 ’KMBOTA, HAPOYUTO MIIQJUX JbYIU, MOTY OMTH UCTOBPEMEHO OJT
IMOMOhHM anu U Tperpexa KOMyHUKaluju yayTap u m3mehy nmopoaunma. Cpencrsa
MacOBHHX HH(pOPMaIja MOTY IOCTAaTH CMETHA KaJl Ce lbuMa N30erasa Ciylame
IPYTUX W CBakW (M3WYKH KOHTAKT ca JPYrMMa M KaJ UCIyHaBajy CBaKH HaIll
MUHYT notpeOHe ThimuHe u onmopa (beneaukr XVI, 2012).

Kako uctnue Crur Xjapsapn (Stig Hjarvard), menuju cy mo xpaja XX Beka
MOCTaJH ayTOHOMHA MHCTHTYIHja ca MOCEeOHNM HaunHOM (DYHKITHOHHCAbA, O]l
HOCHO MEJHjCKOM JIOTHMKOM K0jOj Cy Apyre MHCTHTyLHje Ouie npuHyhene na ce
npunarofe Memajyhu Hopme m Mmetone nenoBama (Hjarvard, 2008:105). One
MoCTajy 3aBUCHE O]l MEAMja MOIITO MeIUju (HOpMHPa]y MPE3CHTAIH]jE BUXOBHX
JIEJIaTHOCTH. Y TOj CUTYaI!j| IPYIIITBEHEe MHCTHUTYIIH]j€ CBE BUIIIE HACTYTIAjy Kao 10-
0aBJbauu CUPOBHUX MHPOPMAIIH]ja KOje 3aTUM MEJ/INj1 KOPHCTE U MEHha]y y CKIIa Iy ca
cBojuM nusseBuMa (Hjarvard, 2012:21-44). Yopeno ca MeuaTH3anjoM KyJuType
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U TonuTHKe, XjapBapl pasMmaTpa W MeAujaTu3alujy BEpPCKUX HHCTUTYIIH]A.
OH HaraIaga Jia ce MeJijaru3aliyja pejiuruje yrpaBo oJJHOCH Ha ojipel)eHe Havu-
HE Ha KOj€ CE€ BepPCKe 3ajeIHUIIC, 00pETHE ITPaKCe U PEITUTH]CKA BEpOBarha MEHa]y
ycien cBe Beher yTuiaja Meanja Kako YHyTap Tako W U3BaH caMe WHCTHUTYIIH]e
pemuruje (Hjarvard, 2012:26).

Baxny nonyHy pasymeBamy pazmMarpaHor npodiema Mokemo Hahu y Teopu-
J¥ Menujaryje qupektopa L{enmpa 3a ucmpanicusarse penucuje, Meouja u Kyanmy-
pe, podecopa Yuusepsurera Konopano y boynnepy, Crjyapra Xysepa (Stewart
M. Hoover) Koju Harjiamasa 1a c€ y CaBPEMEHOM JIPYIITBY MEIUJU MOTY pas-
MaTpaTh Kao JPYIITBEHE Mpakce y chepr MEAHjcKe MPOAYKITHje U TOTPOIIHE
ykIbyuayjyhu u pemurujcky oomact (Hoover, 2006:21). Ilomro cy menuju uHTE-
IpUCaHU y OpPYILITBO, MOKa3yje ce Ja je CYIITHHCKH HeMoryhe pa3aBojuTu Me-
IMjCKO U HEMEeAMjCKO (hOpMHpame PEIUIHjCKOT 3Hauyewa. Pasnmuunte Meaujcke
Ipakce cy, ¢ jeqHe cTpaHe, yrpaljeHe y cBakoJHEBHH KHBOT BEPHUKA, a ca JIpyTe
CTpaHe ce jaBJbajy Kao HacTaBak rnoctojehux ,,off-line* Bepckux mpaxcu (Hoover,
Clark, 2002:67). Taxohe, Topuja Ctjyapra XyBepa MOKe OUTH KOPHCHA 3a aHATTH-
3y MEIHjCKUX pUTyasa.

[Tocaenmux roguHa 3amoveTo je y PyCKOj COLMOJIOTHjU PENUTHje aKTHBHO
HCTPaKUBAE BEPCKUX MEIHjCKUX KOMYHHUKanuja. Mo)KeMO HaBECTH HEKOJIHKO
paznoBa kao maparuarmatudne npumMepe: baamarnmpenos (bagmansipenos, 2021)
WCTpaxyje AUTUTAITHU CBeT pyckor Oymmima, OctpoBckaja (Octposckas, 2021;
2020; 2019; 2024) je cBoje pamoBe TIOCBETHIIA YITOTPEOU TUTHTATHUX MEIHja y
npaBociaBiby U jynanszmy a [pumesa u Bycurun cy ce 0aBuim ocoOeHOCTHMA
(yHKIMOHKCamba MHTEPHET KOMYHHKALUj€ Y IPaBOCIaBHO] apoxuju (I puwaesa,
bycvieun, 2020).

VY ycroBuMa camom3oiianuje U OrpaHuYeha HAMETHYTHX Y Pa3HHM JiprKaBa-
Ma 300r TipeTHH mmpema nanaemuje KOBUJ 19 Bupyca, BepHHIIN Cy HAITHPOKO
TTOYEINN JIa KOPHCTE cajoep MpOoCTOp HE caMo 3a MapoXHjCcKa CAOTIITEmha U KPaTKe
KaTexeTcke HHQopMalmje, Kao mro To Ouo ciry4aj panuje. J{HeBHE ipeHOCH OO0TO-
CIly’KeHa MOYelu Cy Jia ce eMHUTH]y on-line, meljy BepHuLIMMa ce pa3Bujasia OypHa
JHMCKYCHja O MPAKTUYHUM U TEOJOIIKUM MUTAKUMA, OIPYKABAaHH CYy MOJIUTBEHH
CKYNOBH y3 yuernihe kao u 06e3 yueniha u KoHTpoJie cBelTeHcTsa. [Ipu Tome pasznu-
YUTE 3ajeHAIIC BEpHUKA HUCY OWJIC JeMHCTBEHE Y pa3yMeBamy CyIuHe on-line
MOJINTBE ¥ JIUTYPTHjCKe mpakce. Xpumrhancke koHpecHje Kao u apyre pejurije
Pa3IMYUTO Cy TyMadmie e(h)MKaCHOCT MOJMTBE y TAKBUM YCIIOBHMA IIpEe CBETa y
Be3u ca conctBeHnM U Beh nocrojehum off-line npakcama. Tako je Hip. puMoKaro-
JIMYKH apXUENUCKOI — MUTPOTIONHT HagOuckynuje Majke boxuje u3 nentpa Mo-
ckse, [1asen Ilemiu (Paolo Pezzi) cBakojHEBHO KOMYHHIMPAO Ca CBOjOM MTACTBOM
Ha JIPYIITBEHUM Mpexama aajyhu M ymyTcrBa u ¢Boj 6marocios. [lo 3aBpiieTky
MaH/IeMHje, OBa Ipakca je 0 JaHac HaCTaBJbeHA HEJEeJbOM H IIPA3HHIIIMA.
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HcroBpemeHo ce ykazajia NpuiMKa J1a ce mocTojehe mpakce NpeucnuTyjy y
CYIIPOTHOCTH Ca TEOJOMIKUM yuemeM. MoryhHocT 1a ce MonuTBe u Oiarocio-
BU MIPEHOCE MPEKO MHTEPHETa M3a3Balia je KO BEpHHKA M3BECHA Pa3MUIILbAbA.
Bume myTa cy Tako y mapoxujckuM rpynama u GpopymMHMa KaTOJIHKA U TPaBoO-
clTaBHUX XpuIiThaHa ocTaBJbaHa MUTamka 0 TOME J1a Jin 61 6mio moryhe 1a ce uc-
[pea MOHUTOPA IMOCTABH XJIe0 ¥ BUHO KOjH OM TOKOM €EMHTOBaHE MOJIHMTBE IPEKO
WHTEpHETa TpaHCyIcTanmujamnujoM noctamm Temo u Kpe McycoBa u Tako onmu
rorojian oOJIMK 3a npuuenihe BepHUKa ,,HA Ta/bUHY . CBEIITCHOCITYKUTEIbU CY
JlaBaJIM KaTeTOPHYHE OTOBOPE KOjU Cy OWIM y CKIIaAy ca y4emeM IpkBe. OBO
CBaKaKo HHjE jeIMHO MMUTAmE KOje 3aXTeBa MocBehnBame BeNMKe aXKbe acTopa
ay ¥ JpYTHX UCTPaXKUBada, Mel)y lUMa U COLMOJIora.

Nwmajyhn y BuIy 1a ce cIM9HA CUTYyaIrja MOXe BUACTH U Y IPYTUM 3eMJba-
Ma, kapaunai-npedekt Konrperanuje 3a Oorociyxkema U cakpamente, Podept
Capa (Robert Sarah) o6jaBuo je y jeTHOM TEKCTY CBOj€ Pa3MHUIILJbAELE Y KOjeM je
00paTHO MaXkKikby HA caMO MOMMAambe eBXapUCTHje U TPEHYTHOM cTamy y PuMoxka-
TH4KOj 1pkBH. OH je 1Mo3Bao Ha ompe3 UCTUIyhH /1a OM BHIIECTPYKO YMHOXKaBa-
e MPEHOCa CBETHX MHUCA MOIVIO JIa HCTaKHE YNPaBo JIOTHKY MMO30PHIIHOT (Te-
JICBU3UjCKOI') CIICKTAKJIa, U3JIMBA JbYICKUX €MOIIHja, MacKupajyhu muTyprujcky
cymTtuHy cakpamenTa. [lamma @pama (Papa Francesco) je mo3Bao cBemTeHukKe 1a
HE MOCTaHy ,,II0yMEHH, MajCTOpH criekTakia™ Beh je ykazao Ha TajHy ,,bora xoju
je Iomao y Teiy, He paay 3aJ0BOJFCTBA UMIIPECHOHHpAka U CIeKTakia, Beh aa
ca Hama nojenu myHohy cBor kuota® (Capa, 2020).

JpymiTBeHe Mpeske 1 HApOAHA TPaAULMja

Bepunuko pa3Bujame ApYHITBEHUX MeXaHH3aMma cajoep MpoCTpaHCTBa, Kao
IITO je YOCTaJIoM OMJIO U CIIOKEHO pa3BHjam-e MacTOPAITHE JEIaTHOCTH TOYETKOM
XIX Beka, MoKazyjy CIMYHOCTH ca Beh [M03HATHM JielaBalbuMa U3 IPOILINX Be-
koBa. [Tputom, oOpahame naxme Ha HAPOIHY TPAIULM]y UTPa BEOMa BayKHY yJI0-
Ty —,,MH CMO TO YBEK PaJiId Y CIIMYHUM cirydajeBuMma‘. OBo je omoryhasaio na
ce OpraHmsyje ;KHBOTHH IPOCTOP ¥ KOMYHKalllja, CLIeHApHjH MOHAIIaba 33 pa3He
ciIy4ajeBe M y onpel)eHoj Mepr 00jalmkbehe Y3pOuHO-TIOCTCANIHNX B3¢ Y CBE-
Ty, HApPAaBHO HE HYXXHO y KOHTEKCTY MPUPOIHO-HAYYHOT 00jalmbema. Y PyCcKoM
CBAaKOJHEBHOM >KMBOTY TO Cy IPUMEPH Kaja ce omienana y Kyhu okpehy Haomako
KaJl HeKO yMpe, KaJla ce Ha BeHUYamy pa30uje Jala, Kaja ce TOKOM I'pPMJbaBHHE
nanu cBeha Wi Kafa cy y MUTamy CTYACHTCKE CYNEpPCTHLH]€ TOKOM HCHUTHOT
poka. JacHo, cxBaramo Jla CMO JaHac, yjaasbaBajyhu ce ox cespauko-arpapHOr
HayMHa KUBOTA, M3TyOUIIM 3HaYajaH J1e0 TAKBHX HEKaJla CTAIHUX U CBAKOIHEB-
HUX pafmu 0e3 Kojux ce He OM HHUjelaH CeJbaK YCYIWO J1a MOYHe J1a Ope WIIN
Kame. Y CaBpeMEHOM CBETY HaJla3MMO CaMo JajeKe OJIjeKe OHUX IPAKCH KOje Cy
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HCIyHaBajie CBET HAIlIMX MpeaKa U To Mpe caMo jeHOT BeKa OCMHIIIbaBajyhu
ra ozipe)eHOM JIOTMKOM H Pa3yMeBambeM CTBApH Y HEMY.

Hexke obnactu MBOTa TpaAUIIMOHAIHO cy Ouiie oOyxBalieHe ,,ABOCTPYKHM
o0penyMa‘ — MHCTHTYIIHOHAIM30BaHUM, CITY)KOCHHM W HapOIHHMM: TaKo je HIp.
pobheme nerera y cespaukoj Kyhu, nako ooyxsaheHo 06aBe3HUM KPIITEHEM Y IIp-
KBH, OMJI0, Yy Najboj O0pOu 3a T0OpPOOUT U 3/1paBibe JIETETa, MOABTHYTO O00OMYa-
juMa ¥ ,,Mepama‘‘ MpoBEPEHUM >KHBOTOM T€HEpaIlfja CEOCKOT oJpacTama a Koje
CY CBEIITEHUIM Ca MHCTUTYLMOHAIHE TayKe IIeTUIITa OA0alrBaIN Kao MPero-
py4eHO 0OpEeaHO MOHANIAKE Y CEOCKOM KHUBOTY. COIMOIOIIKUM PEYHUKOM, CBE-
IITEHUIIN KOJH Cy Y TOj CUTYyallWju OWJIH ,,ayTcajliepu’’, TaKBa HapoJHa o0penHa
MOHAIIamka Cy cMaTpau npeapacyaama. MelyTum, kaga je Tex poheHo aete Tpe-
0aJio 3amTUTH O ypoka, OOJECTH W Ipyrux Hemaha — Majke W cTapHje JKeHe y
MOpOoAUIH (,,MHCajAepH * KaKo OMCMO JaHac PeKIin) mpuderasaje cy 3HaMembUMa
U pUTyaJIIMa cadyBaHHMM M3 Jajeke rmarancke npouutocta. He oxjensnom Beh mo-
CTEIIEHO Ce CaMO KPILITEHE MTOUYEII0 JOKUBIBABATH KA0 je{Ha O OBUX e(hUKACHUX
Mepa 3allTHTe.

Ypkoc pa3Bojy HHAMBUIYaTH3Ma y CABPEMEHOM 3aIaIHOCBOPOIICKOM JIpY-
LITBY, JbYH YIJIABHOM O ITUTalkUMa Bepe paszroBapajy mely cobom, ca poharmuma
1 TTIO3HAHUIINMA, Tj. ca ,,MHCajIepuMa’ U TIPIINYHO PETKO ce obpahajy 3a momoh
CBEIITEHUIIMMA KOjH Hajuenthe ocTajy ,,ayTcajaepu’ y CBAKOAHEBHOM KUBOTY YaK
Uy pypaHUM cpenrHama. CBEITEHUKOB JOKTPHHAPAH OJrOBOP HA PEIICHE MPO-
OyeMa BEepHHKA M JbY/IN Y CPEIUHH Y KOjOj OH JieNyje, MOJJIeKEe CyMIbH BEpPHHUKA
YKOJIMKO c€ HE yKJIana y ’UXOB HAYMH PE30HOBAMA.

Peaurunjcka BepoBama M ceKyJapu3zam

VY caBpeMeHOM ypOaHW30BAHOM CBETY, MapajiOKCAIHO, PEJIUTHjCKa BepoBa-
a Cy MocTasia (PeHOMEH KOjU je BeoMa TOJI0kKAH WHIUBHIYyaTU3My. 3aKOHO/1aB-
CTBO CEKYJIapHHUX JPiKaBa J03BOJbaBa CBAKOME Jla OUpa Bepy HIIH Ja He UCIIOBeIa
HUjenHy. MehyTuM, HCIOCTaBUIIO Ce J1a je Y CaBpEeMEHOM 3aIlaJIHOCBPOIICKOM
JPYIITBY, YaK U OBa CcI00OJHO M3a0paHa peNUTHja MOUIOKHA JlaJbeM H300py
caMo onpeheHnx KOMIOHEHTH penuTHje. CeKyIapHOCT APYIITBA BOIU CUTYAIIH]H
y K0jOj HHKO HeMa MpaBo Jia Hekome Hamehe ozpel)ene penurnosHe noruesne amu
ca JIpyre CTpaHe CBAaKOJHEBHA 3ay3€TOCT JbYJIU y3 MHOIITBO U3BOpa KOjU yrpa-
BO Mpenopy4yjy oapeheHe noryese, J0BOAM MMOjeANHIIA 10 YCBajama (hparMmeHa-
Ta PEIMrHo3HUX mnorienaa. Opaniycka conuononkuma, Janujene Epsje Jlexe
(Dani¢le Hervieu-Léger), Ha3Bana je To ,,OpukoiakoMm* (HemTo mTo je mmehy
»PYKOTBOPHHE M ,,py4HOT pajia‘) MITO CE y aMEPUYKOj COIIMOJIOTHjU HA3HBa ,,11a-
gBopK** (patchwork) penmmurujom. McmocraBiba ce y TOM CIydajy Ja Cy peurh-
O3HE TMpEJCTaBe HAIUX CaBPeMEHHKa OJMCKE IUPOKOM CIIEKTPY PEJUTHjCKUX
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W3BOpa U yuerma YKJbyuyjyhu 1 oHa Koja MOTy OMTH y CyPOTHOCTH ca XpHuinhaH-
CTBOM M JIPYTHM pENUTHjaMa 3a KOje TI0jeINHITN Bepy]jy Ja UX UCIIOBEa]y.

H. Amepman (N. Ammerman) mnokasyje Jia JbyAH y IUTyPaJHCTHUYKOM JIpY-
ITBY OMpajy CONCTBEHY PENUTH]Y WM MEIIajy €IEMEHTE Pa3IMYUTHX PeIIH-
THjCKHX TPaJHIIFja ali TUME HHUCY HUIITA Mambe PEIMIHO3HU OJ] OHHX KOJH Ce
NpUapKaBajy jeqHe ,,JOrMaTcku BepuduroBaHe Bepcke Tpaxunuje. Ilojeaun-
¥ JaHAC CaMOCTAJTHO KOHCTPYHIITY CBOjY JIPYIITBEHY CTBAPHOCT O JOCTYITHUX
eJieMeHaTa KyJIType Ydju ce Opoj CTaIHO HIMPH IITO BAXKH U 3a Cepy pesuruje.
[To Mumbery AMepmaHa, MOTYRHOCT U peann3alyja OBaKBOT WHIMBHIYaTHOT
n300pa MOMEHYTHX eJIeMEHaTa He ¢j1a0u 00aBe3HO MPUCYCTBO U YTULIA] PEITUTH]E
U IyXOBHUX (haKTOpa Ha KMBOT I0OjSAMHIIA U IPYLITBA Y LIEJIWHHA MajJa UCTOBpE-
MEHO TPHMETHO CJ1abW ayTOPHUTET TPATUIMOHATHUX WHCTUTYLIHOHAIM30BAHUX
BEPCKHX OpraHu3alyja MTo MOXKE J1a pa3oyapa MHOTE IPUCTAJIUIIEC OBUX Tpajau-
mrja (Ammerman, 2007:8). Y KOHTEKCTY CBe Mamer Opoja PeOBHUX BEpHHKA,
cBe je Behn Opoj Jbynu Koju, Mako MpHU3HAjy Jla HE UCIYHhaBajy y MOTIYHOCTH
3axTeBe CBOje Bepe, cebe umak JAeduHuIry kao BepHUKe. buxoBa caMonaeHTH-
¢dukanuja cTBapa npoodiaeMe UCTPKUBAYMMA M FBUXOBUM KPUTHYAPHMA aJId UC-
TOBpPEMEHO 100p0 MapKupa MPOMEHE KOje Cy ce JeraBajie Ha PEIUIHjCKOM [10JbY
y TIOCTIEABUX TI0J1a BeKa.

VY kmu3m ,,XonouacHuK u npeodpaheme lanujene Epsje-Jlexe, HakoH XKan
[Ton Bunewma (J.-P. Willaime) naje Tunonorujy HaunHa notBphuBama Bepe. Pexxum
KOHCTHTYTHBHOT NMOTBphHBama Bepe MoBepaBa BEPCKUM BIACTHMa OpUTY O CTa-
BOBHMa U ITpakcaMa MpUCTaIUIA. Y KaToIUIU3My (Kao YOCTaloM U Yy TpaBocia-
BJbY) IJIe IIPEOBNIAIaBa Bepcka MO PUTYaTHOT KOHCTUTYTHBHOT THIIA, OXHOCHO
MHCTHTYIIHOHAIHY JIyXOBHH YTHIIAj, Ty yHKIH]jy 00aBJba emuckon y ume Llpkse.
VY nmporecraHTH3My y KoMe ce Hamehe nieononKy KOHCTUTY THBHU MOJIe T MohH,
IIpBa yJIoTa y pesyriicamy Bepe JISKH Ha TeoJIory. Y HauuHy OIIITeT MoTBpluBa-
Ha Bepe, rpylia Kao TakBa je Ta Koja JIETHTUMHIIIEe HCTHHUTOCT BEpOBarba M MpaK-
ce. Y OBOM cllyuajy JIakjie, CaMO KOXePEHTHOCT MOHAIIaka CBAKOT YJlaHa y CMU-
CITy HOPMH, 1IMJbEBA U KOMYHHUKALIU]€ KOje Je(uHHIIIe rpyIa, IPEICTaBIba IIIABHU
KPUTEPHjYM 3ajeIHUIKE UCTHHE. VICTOBpeMEeHO, TPUHIINITHjETHA jEAHAKOCT YHY-
Tap rpyre He 3HauH Ja ce Y b0j He MOXKe MOjaBUTH Junep. Y Mel)ycoOGHOM NOoTBp-
huBamy Bepe jelMHU KPUTEPHjyM HCTHHE HACTaje YIIPABO Y HHTEPCYOjeKTHBHOM
nopehery Moy3MaHOCTH MHIUBHYTHOT Tparama. MehyTum, HHjenaH crioJbHU
ayTOPUTET — HU MHCTUTYIIMja HU 3ajeTHHIA — HE MOXKE HapEIHUTH T10jeANHILy J1a
Bepyje y ey UCTHHY. Y CaMOIOTBphUBamy HeCTaje CBAaKW ayTOPUTET OCUM Ca-
Mor nojeaunia. Camo y cebu, y cy0jeKTHBHO] YBEPEHOCTH TIOCE0Bamka UCTHHE,
rojequHaI Moxe Hahu oTBpay cBoje Bepe (Hervieu-Léger, 1999).
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TabGenapHo TO OU N3IIIENATO0 OBAKO:

Moodyc nomsphusara UHcmumyuyuja Kpumepujym
sepe nomephusara nomephusar-a
KBanuourkosaHa Bnact
OcHuBay ycKknaheHoct
OCHMBaYa
OonwTn rpyna Kao Takea 3ajegHunua
Y3ajamMHu apyru (alter) noysgaHocTt
CamonoTsphuBatrse nojegunHal, cybjekTMBHa yBepeHocT

Menmjcka KOMyHUKalMja Ha WHTEPHETY TOTOAYje pa3BOjy YIIPaBo ,,y3aj-
MHOT* TuTIa TTOTBphuBama Bepe. McroBpeMeHO, CTUMYNHIIE U OPUKOIaXK KOjU
YKJbYUyje HIMPOK CIEKTap JPYIITBCHUX MOjaBa y MPOU3BONCHY PEIUTHO3HHX
occhama u Gpopmupamy penurujckux uaeja. Esorepuyne naeje cy momeniane ca
cUMOOIMMa TPaIUIMOHAIHUX PEJIMTHja U3BYYCHUX M3 BUXOBOT KOHTEKcTa. Ha
BEpOBAha M PEIMTHjCKE HJIgje YTHYE HIMPH CKYI (akTopa HEro y MmpeTXoaHOM
BpeMeHy. Y HhHX HUCY YKIbyUeHE CaMO BepCKe JIOKTPUHE U cTaOMIIHA BepcKa JI0-
KaJIHa BEpOBarba HEro M MEJIHjH, MOJIa, TIONyJIapHa TyMayeHha HAyqHUX TeopHja U
Yak ujeje 3a HoBe oopeaHe popme.

W360p moTpoiiavya HUje OrpaHUYEH caMo Ha KyNOBHHY, Beh ce mpoTexe Ha
00pa3oBame, 3APaBCTBEHY 3alITUTY, MOJIUTUKY M YaK Ha penuryjy. Jlajon cmarpa
Jla Cy JbYJIM JlaHac ,,cJI0001HH J1a Oupajy™ a KyaTypa Kao TPXKHUIITE MOXKE Jla Hac
MIPETBOPHU TIpe y moTpomade Hero y rpahane (Lyon 2000:12). HoBek mocT™mo-
JIEpHE eIoXe BUIIE CE HE ClIaXe ca THM Kajl My ce Kaxke y IITa Jia Bepyje U KaKo
Jla MOCTYTA YaK U y CIy4ajy MpHUXBaTama BEPCKOT yuema Koje Ou Tpedano ia ce
OJUIMKYj€ IIEJIOBUTOMINY U jeTHHCTBOM.

Jour jenan mapaJiokc cajailimbe CUTyallje jeCTe YMECHUIIA Jla OpraHHYCHha
y cepu BepcKe KOMyHKaIlMje He YBOJIe BEPCKH ayTOPUTETH (YyOOU4ajeHo y ImpeT-
XOJTHMM BEKOBHMa a IIITO j& M OYMIJIC/IaH CTEPEOTHIT HAIlIe CBAKOJHEBHE IepIie-
nuIje) Beh mpaBuita IpyIITBEHHX MPEska Koja Clieie CBETOBHO 3aKOHOJIABCTBO M
3axrese. To je mpumetno u Jupren Xadepmac (Jiirgen Habermas) y cBojoj ananu-
3u gorahaja ox 11. cenrem6pa 2001.

Xabepmac npumehyje aa je cexyliapHo JApyIITBO CBOjuM rpaljaHuma nocra-
BUJIO 3aXTEB 3a HEPEJIUTHjCKUM pEIICHUMA MMUTaka Y jaBHO] cepu a Koju je y
CYIITHHU OMO acuMeTpudad. BepHunm cy OWin mpuMopaHu Jaa ,,CBOj HACHTUTET
ToJIeIie Ha jaBHY W NIpHUBATHY cdepy** Kako OW ,,TIpeBeH CBOja BEPCKa yYBepema
Ha CEKyJapHH je3uk™. Y 3amagHoeBpONCKOM JIPYIITBY TO je OHO IyTr Mporec y
KOME Cy C€ U BEpPHHUIIM M HEBEPHHIM MPUIATOAMIN TakBoj cutyauuju. Ta ¢ury-
WHA IpaHHula “3Mel)y ceKylapHHX W BEPCKHX OCHOBA CXBara C€ Kao 3ajaTak
KOOIepalldje Koja 3axTeBa o1 00e CTpaHe Jia MPENo3Hajy MEPECICKTUBE CBAKE O]
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BuX. MehyTum, KOHTpaJuKIMja HACcTaje OHJa KaJ y 003Up y3MEMO MOHAIIAkEe
JbYIU M3 UCIIAMCKOT CBETa jep y OBUM APYIITBUMA TpaHHLA n3Mel)y cexymapHor
1 BEPCKOI' HE /1a HUje TIOBYYEHa, HE IIOCTOjU JAeMapKaluja, Beh ce HanpoTUB HU
He moxpazymeBa. Crora cy MyCIMMaHH, HAIIABIIN C€ Y €BPOIICKUM CEKyJIapHUM
JIpyIITBAMA, OJ0Wjay Ja Tofesie CBOj MACHTUTET Kao IITO C€ TO BEKOBHMA Jie-
[1aBaJio ca eBporcKuM xpuinhannMa u JeBpejuma (Xadepmac, 2002).
AcuMeTpuja 3aXTeBa 3a CeKylnapHOIhy y MoHallamky BEPHUKA J0BENA je 10
TOTa J]a Cy APYIITBEHE MPEXKE 07 CBOjHX KOPUCHUKA 3aXTEBAJIC J1a CAKPH]y CBOje
BEpCKE THUTYJIEe Ha NpoQuiInMa, HUCY J103BOoJbaBajie aedare 0 BEPCKUM TemMaMma
IO/ U3TOBOPOM HapylllaBarba MpaBuiia Ha MPEKH, MOAEpHpalIe Cy IIUTare U3 pe-
JIUTHjCKE TUTEeparype UTA. 300r Tora HUje Onao oMoryheHo Ja ce BUIIE MaKmbe
[IOCBETH 00jaBaMa JbY/IU Ca BEIMKUM ayTOPUTETOM Y IO3HABaY BEPCKUX YUCHA.

3akspyuak

Cymupajyhu 0OHO IITO je 70 cajia HallMCaHO, MOXKEMO 3aKJbYUYHTH JIa je Te-
kyhu pa3Boj cajoep mpocTpaHCTBA U3Y3ETHO CIIOKEH Ak 3aHUMJIBUB Tiporiec. Pe-
JWTHja Kao BakKHA APYIITBEHA MHCTHUTYLMja CUTYPHO HaJla3u CBOjE€ MECTO y /-
ruTagHoM npoctopy. CIMKOBUTO peueHo, Hanasehu ce usmelyy ciobomaHor cajoep
MIPOCTPAHCTBA U 3aXTeBa LpKaBa y (ITOCT)CEKyJapaHOM CBETY, BEPHUII MOPajy
Jla Hay4e Jia BOJAE AWjaor Y HOBOM KOMYHHUKAIIMOHOM MPOCTOPY M Ja npoHaly
eduKacHe METOJIe 3a MPOBEPY TaYHOCTH JOKTPUHAPHUX MCTHHA. [Ipu Tome, co-
LIMOJIO3M PENUTHje Tpeda J1a MPUITarojie CBOje UCTPaKMBAYKe ajlare 3a MpoyJaBa-
€ HOBE CTBAPHOCTH.
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YTHULHAJ PEJIMT'NJE HA IPYIHNTBEHO EKOHOMCKH
PA3BOJ: PEJIMT'MO3HA YBEPEIHA U TP KUIITHA
EKOHOMMJA?

Casxicemax: [locmoje Opicage ca OpiHcasHOM penusujom Kao U KOHpecUuoHAIHo
naypanucmuyke Opycase. Penueuje ynyhyje na npasuna u epednocmu xoje mpeba
nowmosamu. [Ipeomem 08oe pada cy penuzuo3na yseperba, Opyuimeene 6peoHocmu, Kao u
UX08 YMUYA] HA HAYUH NPUepelusar>a u nociosHy Kyimypy. Jeoan opoj HajpazeujeHujux
3emamna, opmupajyhu paony cpeduny Koja noocmuye MayHOCM U NPEeYusHOCm HA
PeNUSUOSHUM NOCIYIAMUMA, CIMBOPUO je YCl06e 3a pa3eoj eKoHoMuje u Opyumea.
Penueuja je 0eo mexe mohu jeone oporcase, u ceeykynno mpeda oa noocmuye mup. ¥ pady
Jje kopuwihiena 0e0ykmuna ucmpanjicuéaika memood, Hapouumo 3a UCMpadiCuearba Koje
ce oonoce na Hemauxy, Janan u mexy moh. Kopuwhena je u undyxmuena ucmpadicusauxa
Memooa, 3axeamnyjyhu kojoj ce dowino 00 HajeaxcHujux 3axmsyuarka u pesyimama. Haxon
ynopehusarba nocioenux kapakmepucmuxa Hemauxe u Janana, douino ce 00 3akmwyuka
0a um je 3ajeOHuuKa OUCYUNIUHA Ha pady, noceehieHocm nocy, NPeyusHOCm U MayHoCm,
caoceharve, unmezpumem u nowmerse. Taxohe 3ajeonuuxa um je opuca 3a yenoKynHuu
OpYWmeeH U JCUBOM U 002060PHOCI npema nianemu 3emmsu. Lum 0602 nayunoe paoa je
0a ce npukasice ymuyaj penueuje Ha eKOHOMCKO NOHAWarLe y mparcuuinoj ekonomuju. Pao
YKazyje Ha mo 0a penueuja ymuuie Ha 00IUK08aAre Mel)yHaApOOHUX eKOHOMCKUX 0OHOCA U
oay 21. 6exy uepa eenuxy ynoey.

Kawyune peuu: perucuja, penucuosna yseperwa, Opyumeene 6peoHoCh, mpiCUUHA
eKoHoMUja, Hauun npuspehusaroa

INFLUENCE OF RELIGION ON SOCIO-ECONOMIC
DEVELOPMENT: RELIGIOUS BELIEFS AND MARKET
ECONOMY

Abstract: There are states with a state religion as well as confessionally pluralistic
states. Religions refers to the rules and values that should be respected. The subject of this
scientific work is religious beliefs, social values, as well as their influence on the way of
doing business and business culture. A number of the most developed countries, forming
a working environment that encourages accuracy and precision on religious postulates,
created the conditions for the development of economy and society. Religion is part of the

1 Bumu Hay4HU capaJHUK, IHCTHTYT ApYyIITBEHNX HayKa, LleHTap 3a eKOHOMCKa HCTPaKHBatba,
Bbeorpan (Cpbuja). E-mail: mmaksimovic@idn.org.rs

2 Osaj paz je HanmcaH y okBupy IIporpama ucrpaxuBama MHCTHTYTaA APYIITBEHUX HayKa 3a
2024. ropuHy KOju ToApx)aBa MHUHHCTapCTBO 3a HAyKy, TEXHOJOMIKH Pa3BOj M HMHOBALHjE
Penyonuke Cpouje.
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soft power of a state, and overall it should promote peace. The paper used a deductive
research method, for research related to Germany, Japan and soft power. An inductive re-
search method was also used, thanks to which the most important conclusions and results
were reached. After comparing the business characteristics of Germany and Japan, it was
concluded that they have in common discipline at work, dedication to work, precision and
accuracy, compassion, integrity and honesty. They also share a common concern for the
entire social life and responsibility towards the planet Earth. Religion is part of the soft
power of a state, and as such it should promote peace. The aim of this scientific paper is
to show the influence of religion on economic behavior in a market economy. The paper
indicates that religion influences the shaping of international economic relations and that
it plays a major role in the 21st century.

Keywords: religion, religious beliefs, social values, market economy, way of doing
business

1. YBox

Penurnja nMa BeMKY 3Ha4aj y jeIHOM JPYIINTBY, IPH TOME OHA HE HCKIBYUY-
je 3Havaj Ap>kKaBe, a IOTOM U Hayke, U IPYTUX ApYLITBEHUX mojaBa. [locmarpano
KpO3 UCTOPH]Y, Y OKBUPY JIp’KaBe, pEHTHja je urpajia akTHBHY yJIOTY y 0OJIHKO-
Bamy Jpyurrea. CBaka pejurdja ypelyje npupoay oHoca MpBEHCTBEHO YOBEKa
ca borom, HCTOBpeMEHO perynuiie ogHoce u3Mel)y Jbyau Koju MpHUmanajy uc-
TOj PENUTHjH, aJIi ¥ U3BaH He. TH OHOCH, BPEAHOCTH U TpaBuia u3mel)y sbyau
OOJIMKOBAaHHU Cy y PEIMIHO3HE BPeAHOCTH. Mel)yTum, caBpemMeHa UCTpakuBarba
Cy TIOKa3ajia Ja Cy HajcTaOWIHH]e U HEITPOMEHJEUBE BPEIHOCTH KOje Cy IOBe3a-
HE ca MOjMOBUMA Kao IITO Cy KHUBOT, UCTHHA B 100po, a To cy bor (6oxkaHnckn),
JbybaB, Bepa, Haja, muiocphe, caocehame, mparrame U Mopai. Tako cy, peiu-
T'HO3HE BPEJHOCTH JICO M JIPYIITBEHHX MpaBHiia 1 HOpMH MoHamama (Bobyreva
et all., 2019). Melytum, mopa ce pehu na oqHOC U3Mel)y penuruje u qpymTBeHUX
BPEIHOCTH HH]€ HHU MaJIO jeIHOCTaBaH, ajli CBaKako HHUje MOOPO M3jeIHadaBaTH
pEeNurujy ca HEKUM CKYIIOM BPETHOCTH, jep Ty HE TIOCTOjU MHTEepaKIHja peiu-
THO3HOT BEpOBamka W AYroTpajHe MpHUITAAHOCTH. Penmurnja ytrde Ha dopmupa-
e ocehaja mpumagHOCTH, EMOLMOHAIHE CUTYPHOCTH, AYXOBHE M MaTepHujaliHe
MOJIPIIKE, TIOMaXKe MOjeTUHIIMMA J1a C€ HOCE Ca HEM3BECHOCTHMA, MPIKEOM, a
MOYe OUTH U BOIUY KPO3 JPYIITBEHE TPOMEHE, OJJHOCHO €BOIYIIN]Y COIMjaTHHX
obpa3aria, AenoBara u uaTepakiuja® (Wachukwu, 2021).

IMocroje 3eMbe Y KOjiMa Cy BEPCKE BPETHOCTH YTKAHE Y MOCIOBHY KYITYpY
u pagHy etuky. To cy Ha npumep, Hemauka u Janan. Hemauka je cBojy mocios-
HY KyATYpY U PaJHy €TUKY 3aCHUBAJIA HA €THUIM NMPOTECTAHTU3Ma. JanaHcka 1o-
CJIOBHA KYNITypa je MO YTHIdjeM PEIUIMO3HUX BPEIHOCTH 3¢HA. Y jalaHCKOM
cllyuajy, IOPOANYHA MIpaBMiIa Cy IpecirKaHa y KOHTeKCT npenyseha, roe Binaga

3 Y TOM KOHTEKCTY OHa MIMPH HOBE MHGOpMaImje 0 00pa3oBamy, MEAUINHN, OpraHU3aAINjU
TPIKHILTA U KUBOTA YOIIIITE.
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HCTa XWjepapxujcKa meMa, a JUPEKTOp KOMIIaHHtje MOIITOBAH je HCTO Kao HajcTa-
puju wian nmopoauie. Tako, MperenoM JuTeparype, n3nsojuo ce Bedep (Weber,
1989) Kxoju ucTUYe Kako je MPOTeCTaHTCKAa €THKa KOPUCHA 32 yTEMEJbeHhe yXa
kanutaiau3ma. 3atuM, bobupesa u apyru (Bobyreva et all., 2019) roope o go-
MIPUHOCY PEJIMTHjCKUX BPEIHOCTH Y CAaBPEMEHOM JAPYIITBY H HeroBOj Tpanchop-
manuju. U Hajmocne, BakykBy (Wachukvu, 2021) nume o yTunajy penuruje Ha
pa3Boj OPYIITBEHNX BPEIHOCTH.

Hanaswe, yBubajyhu 3Hauaj penuruja u penurujcKux yBepema, a Haciyhy-
jyhu poMeHe y reonoIuTHYKOj MOAENN CBeTa U HajoiazeheM reoeKOHOMCKOM
MOJIOXKAjy TOjeTMHNX 3eMalba y 2 1. BeKy, kao 1 nipensuhajyhu moryhHOCT paTHHX
cykoba, Yjemumene Hauuje (YH) cy mouene na urpajy akTUBHY YJIOTY IO MUTa-
by penurnje. OHe cy jorn 1981. roguae ycBojwite [ekmapanujy o emTuMAHUACABY
CBHX OOJIMKA HETOJIEpaHIIMje U IUCKPUMUHALIM]E Ha OCHOBY Bepe MU yBepema®.
Hakon oBe [lexmapamuje, ycnenuna je 2001. rogune, YHHBep3aidHa aeKiapa-
mja YHECKO-a o xyntypaum pasmuuuroctuma (United Nations Educational,
Scientific and Cultural Organization [UNESCO], 2001). Cneneha Baxxan akt 61o
je mokymeHT ,,Kynrypa je Baxxkua* (2004), u 3Ha4HO je KyITYypPHO CEH3UTHUBAH MPHU-
CTYN W pallca3ajefHrllamMa 1 OpraHn3alijaMa Koju ce 3aCHUBa Ha BepH. Y CKIIO-
Iy 1€, BAXHHU Cy MHKITY3Hja, pelUuTHja, KyATypa, HHpOopMaIlija U pa3Boj 3HammA,
yuewe u3 1060pe npakce (United Nations Population Fund [UNFPA], 2004). YBu-
hajyhu mopacT HemoBepemwa n3Mel)y Jbyau pa3IMuuTHX peuryja u KyluTypa, ajau
1 Kopuiheme KyITYpHUX H BEPCKUX Pa3IiMKa 3a TOJCTHIIAKE U ONPaBAake Cy-
koOa I'enepanna ckymmruna Yjeaumennx Haunuja (YH) je 2007. ronune, ycBo-
JHIIa TUjajior oA Ha3uBOM Mehypenurnjcko n HHTEPKYITYPaTHO pa3yMeBambe 3a
capaamby ¥ MUp mo3Hat kao Pesomynuja 61/221° (United Nations [UN], 2007b).
UnHMIO ce 1a je BUIIEe HEeTO hKaja morpedan Melypenurnjcku aujaior Kao Tmo-
moh 3a ouyBame mupa y cBety (Knitter, 2010)%. Anu, KyaTypHa orpaHndYema y
KOjUMa ce T0jeMHE PENIUTHje OAPIKaBajy, JOMPUHOCH Aa Ce TIOHEKa I IIOJIMTHYKU

4 UYerupu Beka je MPOLULIO OJ JOHOLICHA OBE JCKiIapaluje 0 BEpPCKOj C000/HM, MOCTaBIba
ce MUTamke HEHOI OCTBAPEHbA, jep BEIUKHM Je0 YOBEYAHCTBA y CBETY MMa OIpaHHYCHA Y
crpoBoherby BEPCKHX MpaBuia (pumenda ayTopke).

5 Iws jnoHOLICHa OBHX akara je yHampeheme Melyperaurujckor W HHTEpKYJITYpanHOr
pa3syMmeBama, Kao M uYBpImIha capaima Ha jadamy TOJEpaHLHUje M pasyMeBama, Kao U
crpeyaBame 310ynorpede Bepckux ocehama u jojaaHocTH. Bepcka crmoboma mopa na ce
[pH3Haje, 4yBa U Heryje, Kako O BEpHHULIM IIMPOM CBETa MOTJIH Jld HCIIOJbE CBOja PEIIUTHjCKa
yBepema (United Nations [UN], 2007b).

6  Osaj aujasor Ha BUCOKOM HHMBOY O Meljypenurujckoj U MehyKyaTypHO] capajmbu 3ajake
ce 3a yHanpeleme ToJepaHiyje, U MOIITOBama Cl000/¢ BEPOUCIIOBECTH MM PEIUIMO3HHUX
YBEpemE U KyIATypHE Pa3InuUTOCTH. Y W3BEIITA]y je KOHCTAHTOBAHO, Ja aKO PEIIUTHje HUCY
JIeo peliiera, one he u gabe 6uTH aeo mpodiema. M3paxeHa je 6ojasan, 1a ako He Oyie MUpa
meby perurnjama, nehe 6utu Mupa HE Mel)y HapoMa, ¥ 3aT0 je motpeban Mehypenurujcku
nujanor. CtaB YH je na ogOpana c1060/1e BEpOUCTIOBECTH U PENTUTH)CKUX YBEPEHa 3a1paBo
jecy OCHOBHO JbYJICKO IIPABO HA KOME C€ TeMeJbe MUp U MpaBJa.
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JUJIEPY TIOUTPajy BEPCKUM HICHTUTETOM (MaHMITYJIMNLY ), IITO MOXKE JOBECTH 10
cykoba’ (United Nations [UN], 2007a).

VY Penybnuim CpOuju, onHoce Mel)y BEpCKUM 3ajeHUIIaMa peryiuiie 3aKoH
o llpkBama u Bepckum 3ajennuniama (2006). Y ckiany ca YcraBom PemyOnuke
CpOuje, y OCHOBHUM ojipeidamMa, rapaHTyje CBaKOM IPaBo Ha CII000y CaBEeCTH U
BEPOMCITOBECTH, 3aTHM, HCTHUE 3a0paHy Bepcke quckpumuHanuje (4. 1, 2 u 3).
To moxpa3symeBa c10601y BepoBama M NCTIOBEAAbA; CI000Y 1a e 3aIpKH HWIIN
MIPOMEHHN BEPOUCIIOBECT MIIH BEPCKO YBEpEHE; CI000IY 1a Ce I0jeIMHAYHO WIIN
y 3ajeHHIIN ca APYTUMa, jaBHO HITH ITPUBATHO, YIE€CTBYje Y OOTOCITYKemhY 1 00a-
BJbaby BEPCKUX 00pena; cao0omy 1a ce pa3Buja u yHanpelyje Bepcka mpocsera
u Kyarypa. [Ipu Tome, HUKO He MOKe OMTH y3HEMHUpaBaH, TUCKPUMHHHUCAH HIIH
MIPUBUIICTOBAH 300T CBOjHX BEPCKUX YBEpeHa, NpUIMaIama WM HENpHIIaIamka
BEpCKO] 3ajeTHHIIN, WM HEKOpHIIhema 3ajeMUYeHIX BEpCKHUX CI000a U IpaBa.
Taxkole, Bepcka ciobozma He MOXKe J]a c€ KOPHCTH TaKo Ja yrpoXkaBa IpaBo Ha
’KHMBOT, TIPaBO Ha 37paBJbe, MpaBa Jele, NpaBo Ha JUYHU U TIOPOAWYHU HHTE-
IPUTET U NpaBo Ha UMOBMHY. OBaj 3aKOH MPOIUCYje Ja ce He CMe MOACTULATH
BEpcKa HETPIeJbUBOCT. Hamarbe, y 0fIe/bKy O IPaBHOM I10JI0XKa]y LpKaBa U Bep-
CKHUX 3ajeHUIIA, TPOIUCYje ayTOHOMHU]Y U Bepcke ciiodone. Caapku u ompende
0 KYJITYPHO] B 00pa30BHO] NEJATHOCTH IIPKBE, OMHOCHO OApeade O IPKBH Kao
HOCHOILY H 3aIITUTHUKY CaKkpasHOT Haclieha u KynrypHux modapa (Ym. 41,42,43
u 44). U3 oBora ce jacHO BHJIM Ja 3aKOH HACTOjH Ja OOyXBaTH CBE aCIEKTe
LPKBEHOT JIeI0BambA.

2. 3Hayaj BepCKHX yBepema U IPYIITBEHUX BPEIHOCTH

Penwuruja je jenHa o HajcTapujuX APYIITBEHUX WHCTHTYIH]jA, 'y HAjIIHPEM
CMHCIIy MMa JOJUpHE TauKe ca TOTOBO CBAaKOM c(epoM KyAType M ApYyILITBa, U
3HauajHO JAOTPUHOCH Pa3Bojy M OOIMKOBamYy APYIITBEHHX BpeaHoctu. Crora ce
BEpPCKE BPEIHOCTH MOTY NnedHUHHMCATH Kao ,,IPUHINNU , ,,3aKOHH”, ,,CTABOBH,
»3armoBectn”. Jlakne, penuruja oborahyje kuBOT JpyAckor Ouha, HETOB KBaJIH-
TET, U yCMEpaBa aKTUBHOCTH YOBEKA TOKOM JPYIUTBEHE HHTEPAKLNje, MoITyjyhu
JpYLITBEHE BPEIHOCTH KPO3 €THUYKM KOAEKC, MpaBWila, puTyane u yHampehyje
weroBy camocBecT. C KyNTypHE Tauke IVENWINTA, PeIUTHja MOXe YTHLATH Ha
JorMy, obopaciie OpakoBa U BacTIUTama Jelle, JaKIe YTULIATH HA KyATYPHO MOHA-
[Iake CTAHOBHHMIITBA je/IHE 3eMJbe. THMe peluruja Ip>Ku APYIITBO ,,HA OKYITy"
1 jada IpymTBEHY Koxe3Hujy. To ce mocTmxke Kpo3 BEpCKe IEpeMOHHje, jep ce
BUMa Jpynu nozacehajy na mMajy 3ajeTHUYKY UCTOPH]Y, HASHTHTET, TPAIHIIN]Y,
oOudaje, a cBe y CBpXy J00poouTH 3a mojeaunna u aApymTso (Wachukwu, 2021).

7  Tako je Camjyen Xauunrton (Samuel Hunington, 1993) numyhu o cykoOy nuBmam3samnyja
(xynTypa), 3aIpaBo J0IIa0 J0 TOra Jia Ce TOBOPH O CYyKOOy peluruja.
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Y KOHTEKCTY Tora cy:

1. Bepcka yBepema WM peIMrujcKke BPEIHOCTH — Koja 00uKyjy onpehenu
MOJIET JbYJICKOT ITOHAIIAka, & KPajibH IAJb je MPUXBATIFHBO U OXKEJFHO MOHAIIIA-
e ca JAPYIITBEHOT M JIMYHOT TIIEAMIITA, Y OJHOCY Ha HEKH JIPYyTrd HAYHMH MOHA-
mama. He hopmupajy ce 6p30, u He Memajy ce 6p30. Kox popmupama Bepckux
BPEIHOCTH, IPBO ce (GOpMHUpa HJicall BPEAHOCTH, IITA Cy TO MOXKEJbHE BPEIHO-
CTH, OHJIa C€ jaBJba MOTUB BPEJHOCTH, TO j€ OHA IMOKpeTayka cHara kKoja JOBOAH
JI0 pa3Boja BPEAHOCTH. 3aTUM ce (pOopMHpa YUTAB CUCTEM BPEIHOCTU 3aXBaJby-
jyhu Kxojem je mojeanHaIn y cramy Ja ce yKjana y jeqHy APYUITBeHY U PeIHUrH-
03HYy CPEIuHy, W Ja TpoIemyje cede u apyre. C apyre cTpaHe, TakaB CHCTEM
Mopa Jia Oy/ie MPUXBAT/HLUB 3a MOjeqUHIA. M3 THX pa3iiora BpeIHOCTH YTHUY Ha:
(dbopMupame UHTEpEeCcoBakba MOTHBA M LIMJbEBA, ACTY]y Kao PErylaTOpd M KpH-
TEPUjyMH 3a MOHALIAKE JbYIH, BPESOIHOCTH Jajy CMHCA0 XHBOTY, U UMajy yio-
I'y HHCTpYMEHTa MpujaroaBama mojenunana y Mehyspynckum u Mehyrpynaum
OJTHOCHMA, TIOCeOHO BepCKMM. bUTHO je nctahm fa cy penmuruosHe BPeIHOCTH
MPUCYTHE HA TPU HUBOA, U TO HA WHJIMBUIYaTHOM HUBOY, HUBOY 3ajC/IHUIIE U HHU-
BOy (popMasiHe peiuruos3He uHctutynuje. OBu HUBOM cy MeljycoOHO Hcmperuie-
TaHH, U JENy]y Y COLHOKYJITYPHOM U €KOHOMCKO-EKOJIOIIKOM KOHTEKCTY KOjeM
npurnangajy (Wachukwu, 2021). 3a BepHuKe cy Beoma 3Ha4YajHHU ,,Jby0aB mpema
Tocriony®, wnum ,,Jby0aB mpema Japyroj ocoou™, oJHOCHO Jby0aB Kao Je0 peliu-
HO3HUX XpUIINaHCKOT KOHTEKCTa - OpHra 3a JIely W CTapHje Jbyle, HOPOIHILY.
Tome ce momaje v TrcTa BPEIHOCTH KOja je OMTHA 32 CaBPEMEHO JPYIITBO, a TO CY
pasza, cnobo/1a, COMUIAPHOCT, CAOOPHOCT, KPTBOBAE, ATPUOTH3AM, 00pOTa
U JBYZICKO A0CTOjaHcTBO. CBaka peluruja peryimiie oqHoce Mehy Jbyauma Tako
mro ymyhyje Ha Qujanor, pasyMeBambe M eMIaTHYHOCT, OJMEPEHOCT, IOCieNl-
HOCT COIICTBEHHMM CXBaTambHUMa U ONpeesbehbuMa, XyMaHOCT, ajli HEU30CTaBHO
U OITOBOPHOCT 3a IMPOMEHE, IITO j€ 3HAYajHO 32 BEPCKH U IPYIITBEHHU THjaIoT
(Umeokafor & Windapo, 2019). YTuiaj penurujckux yBepema Ha IPYIITBO je
BeNMKH. Penurujy ommikyje oapeljeH cructeM noHaiiama KOji ce TIOHABIbA, YHHE-
hu Tako BeHy Mpakcy, OJUTMKY]y je BEPCKHM MOPAJIHHU CTABOBH, MOIVIEIH Ha CBET,
TEKCTOBH Y BH/y MOJINTaBa M POTOBE/IH, CBETA MECTa (CBETHUIIMIIITA), HCIIOJbaBa
ce Kpo3 cuMOoIie (Ha MpUMep: KPCT, MOJIyMEeCeIl), a OHA Ma U HUHCTUTYIIHOHATTHH
kapakTep. Bepcke npakce ykibydyjy, y XpUIIhaHCTBY Ha IPUMED, JIUTYPTHje, 1Mo-
rpeOHe U OpadHe pHuTyase, My3HKY, alld ¥ MOJIMTBE M CBETE CIHCE. Y TEMEJbCIhe
y OBHM CHMOOJIMMA W Mpakcama Jiaje CMHUCA0 JKMBOTA BepHUIIUMA. PenurinosHa
BEpOBama ce MPEHOCE BUILE BEKOBA Ca MOjeMHIA Ha MOjeANHIIA, Ka0 U Mpakca
Kpo3 upkBene uactutynuje (Wachukwu, 2021).

2. JIpymTBeHe BpeTHOCTH — ¢y Bakehe BpeqHOCTH Y jeJTHOM JIPYIITBY Koje
onpehyjy monamame y mehypynckum ogHOcHMA. ,,JIpymITBEeHE BPEIHOCTH Cy
MOpaJlHa yBepeHa W NMPUHIIMIHN Koje TpuxBara BehmHa Kako OM ce OCHTypao
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koHTHHYHTET ApyiTea.” (Wachukwu, 2021, str. 466)%. Ha ocHOBY ApYIITBEHHX
W PETMTHO3HUX BPEITHOCTH T0jenuHal opmMupa cBoje CTaBOBE, HAUMH y4eHa U
MHAWBHUIYaJTHOT pa3Boja. CBako APYIITBO MMa CBOj€ APYIITBEHE U €THYKE BPEI-
HOCTH, BpEIHOCTH Koje Tpeba J1a ce yCrocTaBe y 00JMKY MOPATHUX HMIICpaTHBA.
To cy 3ajegHUYKE BPETHOCTH, y COITUOJIOTH]H Ha3BaHE KOJIEKTUBHA CBECT, y (H-
7030(QHj1 AymIa, y peIUruju ayx. MHOTe eTHUKe BPEAHOCTH POU3Ja3e U3 peliu-
ruje u Tpanunmje. Hanaswe, kaga cy ApymTBeHe BPEAHOCTH TaduHO Je(UHHUCAHE
OHE UTpajy BEIUKY YJIOTY Y yCIOCTaBJbaby MHpa U 3alITHTH ApyiTBa. CMucao
JKUBOTA j€ TOBE3aH ca TP COIHjaJTHE BpJIMHE: caocehame, ompamrame IpyrumMa
U TIpyKame IPYIITBEHE MoapIike ApyruMa. Jbyau koju cy caocehajuuju, xoju
BHIIIE OTIPAINTajy APYTUMa U BUIIIE TIOMaXYy JbyINMa, UMajy jaddl CMHCAO0 KUBOTA.
Kana je y nmuTamy mprCyCcTBO BHIIIC BPJIUHA U BbUXOB KyMyJIaTUBHU edekar, ca-
ocehame MOXKe TOTpUHETH criocoOHoCTH Beher pasyMeBama U MpamTama, YuMe
ocoba moxxe crehm my6seu ocehaj 3a cmucao xwuBora’ (Krause, Hill, Tronson,
2019). Ha nmpumep, Bukrop @panki (Victor Frankl, 1980), y ceom nemy Heuyjan
eanaj 3a cMuciom, HaBOIM Ja je TIoTpara 3a CMHCIIOM ITPAMapHa MOTHBAIIH]ja 90-
Beka. Cmrcao )xuBoTa yuHM ocehaj pena, CBpXe U TeXmbe 3a BPEJHUM [IHJbEBAMA.

Takohe, HuIITa Mame 3HAYAjHO HUjE HU NMPOKUMAEhE BEPCKUX CTaBOBa U
JOpYLIITBEHUX BpeAHOCTH. [TocToje MO3UTHBHE KOPUCTH OJ BEPCKE MPUTIATHOCTH:
Ha TIOPOJIUYHU JKUBOT, OJ1arocTame, IKOJICKH YCIeX U JONPUHOC KUBOTY 3ajel-
Hute. BbuxoBo Mel)ycoOHO nmomymaBame, JOPUHOCH MeljyCOOHOM yBaXKaBamy
JBY[H, jEp TO BOIIM IO MUPHOT CY>KHBOTa M cpehe, a CympoTHO J01a3u A0 MoBpeaa
u Hecniopa3dyma m3mely seynm (Imtiyaz, Soni, Yukongdi, 2021).

3. YTunaj penuruje Ha nocJa0BHy KyJaTypy U Meka Moh

Penmurujckn yTumaj Ha IpymTBEHO-€KOHOMCKH Pa3BOj M MOCIOBHY KYITYpy
y TI0jeJHHUM TP>KUIITHUM €KOHOMHjaMa je BeoMa BeJIMKH. Heke Tp)KuIiHe eKoHo-
MHUje, IIpeHelIe Cy PEIUIHo3He MPUHLUIE U APYIITBEHA YBepemha Ha HAYuH Npu-
BpehuBama, Te Cy Tako HACTaIK ayTeHTHYHH MoAeH paja. HajmosHatuju moaen
TPKUILIHE €KOHOMHjE W OpraHu3ainuje paja, a THME U €KOHOMCKH Pa3Boj JApy-
IITBA, je HAYMH NpuBpehuBamba 3aCHOBaH Ha PUHIIUITUMA IPOTECTAHTCKE ETHUKE
y Hemaukoj. JIpyru mpumMep je Jaman koju je Kpo3 BPEIHOCTH 3¢Ha (jarmaHCKOT
oOnrka Oymu3Ma) MOHAjBUIIEe W MIMHTOM3MA YTUIA0 HAa WHAYCTPHjCKE OJIHOCE.
OBge 3eMibe MMajy Hajpa3BHjeHHje eKOHOMUje Ha cBeTy. Takohe, penuruja nmpen-
CTaBJba JICO ,,MeKe MOhH" jelHe 3eMJbe, OMTHOCHO MU3a30B Jia Ce IyTeM IpUBIIaye-
Ha, yTUIAja U CIMYHOCTH, HACTOj€ OCTBAPUTH IIJHEBH.

8  Ha mpyuiTBeHe BpeAHOCTH YTHIY PEIUTHja, TPAAULHja, KyATypa U je3uk. OHe Cy AeTUMUYHO
oZpa3 JOMHUHAHTHHX HapaTuBa yHyTap nocrojehe kyntype (Ives, & Kidwell, 2019).

9  3acmmcao )XKUBOTa, IPKBA /1aje MO3UTHBAH MPUMeEp Kako Outu caocehajan n momohu apyruma
y HEBOJBU.
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3.1. /lpywimeenu u eKoOHOMCKU pa3eoj 3aCHOBAH HA NPOMECHAHIMUZMY:
npumep Hemauke

Hcropujcku mocMaTpaHo, pelTurio3Ha BepoBama Cy 3Ha4yajHa, jep MOTy YTH-
uaru Ha ozapehuBame HHBOa OorarctBa 3emsbe. O ToMe je mucao Makc Bebep
(Max Weber, 1989), Tj. 0 yno3u penuruje y reHepucamy KalluTaJIUCTUYKOT JyXa
Mpey3eTHUINTRA. ,,AJii bor Tpaxu oj XxpuiihaHa COIUjaHO Je/IOBamke, jep OH
Tpakul Ja COITMjaTHH OOJHK >KUBOTA Oyie mpeMa HhEeTOBUM 3aIllOBECTHMA U TaKO
ypeher nma oHoj cBpcu oarorapa.” (Weber, 1989:86). Tako ce, yrunaj peiuru-
je Ha pa3Boj ApyIITBAa IMOCMAarpa Kpo3 XpHIThaHCTBO M KalmHMTaU3aM. ,,AJH je
pazn, ocuM Tora, u pe cBera, o1 bora nponucana caMocBpxa )KHBOTa YOTIITE.
(Weber, 1989:157). IIporectanTi Cy OKa3MBaJIu CHCIM(PUIHY CKIIOHOCT Ka pa-
LMOHAIM3MY U opranuzanuju. Mehytum, Tora je owio u y ¢eynanusmy. ,,bes-
YCJIOBHO HOBa OMIIa je CBaKaKo HAjIIpe jeaHa CTBAp: MOIITOBAFE HCITyHhaBarmbha
IY’XKHOCTH y CBETOBHMM ITO3MBMMa Kao HajBHINET Cajp)kaja Koje MOpaIHO ca-
MOTIOTBphUBamE eI0M MOXe yorruTe 1a npuMu. To je OMI0 OHO IITO je uMajo
3a HeM30eKHY MOCIEAMILy PEACTaBY O PEJIMTHO3HOM 3HAuekHhy CBETOBHOT CBa-
KOJHEBHOT pajia ¥ WITO je MPBH MyT CTBOPHUIIO T0jaM IMO3MBa Y OBOM CMHCIY."
(Weber, 1989, str. 54-55). Kanuranusmy Huje oTpedaH HEIUCIIMIIMHOBAH Pajl-
HHK, HUITH OH MOJKE Jla TOJISpHIe HecaBeCHOT Tprosua. M3 Tux pasmora BebGep
HaBoIHM: ,,[lopex MapJFMBOCTH M YMEPEHOCTH Y HAIIPETKY MIIAJIOT YOBEKA Y CBETY,
HUINTA HE JOMPHHOCH TOJUKO KOJUKO TAYHOCT U MPABETHOCT Y CBUM HETOBHM
nociioBuma.” (Weber, 1989:19). Jlakie, penuruo3Ha acke3a NpEeOKpeHyTa je y
CBETOBHY, Tj, mocseheHoct pany, He camo bory. Ha taj HaumH je Tpebao na ce
CTBOpPH JyX KarmuTanuama. CTBapana ce mpejicraBa 0 HekoM onl bora nmocrasibe-
HOM 3aJIaTKy. ,,[ 1e OKUBH (IyX KamuTaan3Ma) ¥ MOTHE Jia C€ UCIOJbH, cTBapahe
OH ceOM HOBYaHE 3aJIMXe Kao CPEJICTBA CBOjET JIeNIoBamka, a He ooparHo.* (Weber,
1989:39). Hanasee, Bebep TBpam ma ce ackeza Gopuia MPOTHB IPaM3UBOCTH U
erovsMa, Kao KpajiboM CBPXOM YOBEKOBOT OOTaTcTBa. 3a Iera je moces| Kao Takas
uckyumemwe. [ToTpedHo je paguTu y CMUCITYy H3BpIIaBamkha MO3UTHBHE AYKHOCTH,
a He 32 YYJIHO y)KUBAHE U Ipex.

Penmurmja je y moueTky omoryhaBana ma ce IMOCIYIIHO NMPHUXBATe KalUTa-
nucTHYKe enuTe. HakoH HEKONMMKO BEKOBa, KAIMTAIN3aM je YCIIOCTaBHO JIETH-
THMUTET, KPO3 TPEIYy3eTHUUKU yX, a yJIora BEpCKHX yBepema y ToMe Ouia je
na 00JHKYjy eKOHOMCKH pa3Boj. OKOJIHOCTH TpayKe€ €KOHOMHUYHO M HCIUIATHBO
MOHAIIAkEe, aJli OHO MOpa OMTH MOpPAJTHO MPUXBaT/HUBO. Bebep je yBuaeo na
Ce palMoHAIN3aM M y €KOHOMHJH M KOJ MPOTECTaHTHU3Ma UCIIOoJhaBa KPo3 Map-
JBUBOCT, pa300pPHUTOCT, MITEJBHBOCT, TAYHOCT, IIPEIU3HOCT, KOJU Cy Yy CKJIy ca
MPUBPEIOM Y HAcTajamy, U a TO MOMaXke eKOHOMCKOM pacty. Tako cy Jlytep
(Luther) n Kansun (Calvin), cMarpany aa ce JbyACKH HHTEPECH MOPajy MOApeIH-
TH PENUrHju (Ha mpuMep oA0alMBake TUXBAPCTBA). PETUrno3HN YOBEK je HEHHO
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HarmopaH paji, ITEIJBUBOCT, TPE3BEHOCTH M e(hUKACHOCT, a 3a y3Bpar je J00Ho
caMoTIOy3/Iamke J1a TaKo MOXe Jia 3apaljyje 3a )kuBOT. Mmak oHO 1ITO je BayKHHU]E,
a TO je J1a TpoIlec pa3Boja Mopa OUTH y CKJIaay ca MOPATHUM M BEPCKUM Hade-
JMMa U BPEAHOCTHMA jeJTHE 3eMJbe. Penurujcke BpeqHOCTH U 00M4aju yTHIY Ha
OpHjCHTAIMjy NPUXBaTalby TEXHOJOTH]E M JPYTUM acCIeKTUMa Ol €KOHOMCKOT
3Ha4aja. OCcUM TOTa, BeOMa je 3HauajHa U yJiora pelluTHje y CIpedaBamy OTIopa
pa3BojHAM HamopuMa. [IpuMepu 3a To MOTy OWTH 3eMJbe Kao mTO cy Mpas,
Uwie, Bpasun wiu nmak MHauja. Y cBakoM ciydajy MOCTOjU CJIOXKEH OJHOC H3-
Mel)y penuruja ¥ pasBoja JpyIITBEHUX BpeAHOCTH. BpemHocTH cy moBesaHe ca
COIIMjaJTHOM TIPaKCOM M MHCTUTYTIHOHANHOM nuHamukoMm (Willber & Kenneth,
1980:475-477).

Tako je HacTasia COLMjaTHO TPIKUIIHA MPUBPE/IA KOja MPeCTaB/ba CBOjeBp-
CTaH TMOKYIIa] HCKOpemuBama cupomamTea. OHa je y Hemaukoj ycrocraBibeHa
HakoH [lpyror cBETCKOT para, Kao pe3yaTar AYror MOJUTHYKOT, HCTOPH)CKOT U
HHTEJIEKTyalTHOT KoHTekera. Jomt je 1948. Jlynsur Epxapn (Ludwig Erhard) To-
BopHO 1a ce Hemauka 3anaxe 3a Beh ApyIITBEHO OITOBOPHY TPXKHITHY EKOHOMH-
Jy Koja cTaBJba NOjeAMHIIA Y TIPBU IUIaH, U Koja 00e30ehyje mpaBuuHy HaJOKHATLY
3a 00aBibeHU ocao. [Ipema Andpeny Munepy-Apmaky (Alfred Miller-Armack),
COIIHjaJTHA TPKUIITHA CKOHOMH]a je y TTO3UIIHjH Ja OKOHYA CykoO m3Melyy kanmuTa-
Jla ¥ pajia KOjH je HacTao ca MHIYCTPHjCKOM peBoiyirjoM. OHa je CBOjOj 3eMJbH
JoHena CTaOMIIHOCT M MPOCHEPUTET, & OTIIOPHOCT OBOT MOJela MOoKa3ao ce M
HakoH ¢uHaHCcH]jcKe U ekoHOMcke kpu3ze 2007/2008., kao u cyouaBama ca eBpoIl-
CKOM KPH30M JIp KaBHOT IyTa, 3a Bpeme nanaemuje (Budiman & O’Cass, 2007).
Karonunuka 1mpksa je mopsxaia MOJICII COLUjaTHO TPIKUIITE IPUBpEC Tparajyhu
3a jeIMHCTBEHHM €BPOIICKMM €KOHOMCKHMM MozenoM npuspeae (Vogt, 2012).

3.2. /l[pywmumeenu u eKOHOMCKU PA360j 3ACHOGAH HA 3EHY:
npumep Janana

Exonomcku pa3Boj Jamana, moveo je kpajem 19. Beka, TOBEO je A0 COIHOe-
KOHOMCKHX TIPOMEHa, allil O]l CaMOoT TMOYeTKa MOTEHIUPaHe Cy BPETHOCTH 3€Ha
y KOHIICTITY ITOCJIOBHE €THKe. 3€H je jalmaHcka BpcTa Oyqu3Ma, Uako je 3BaHHY-
Ha penuryja muHTon3aM. Llupoko cy mpuxBaheHe BpeAHOCTH U BepoBamba 3eHa
Y jalaHCKOM APYIITBY W Ha pajy, Tako Ja je 3¢H W3BPIIMO M CHAXXKAaH YTHUIlA] HA
JIpYIITBeHH U TOcioBHU kuBOT Jamana (Adhikari, 2005). ¥ 3eny moctoju yBe-
peme Koje mopa3yMeBa BEIHMKO TOIITOBamkE CTaBoBa Biajae. Y JamaHy je yBpe-
XKEHO MHIBEHE Ja AYTOPOUYHH OAHOCH JONPHHOCE XapMOHHjU Y OPYLITBY, Kao
U OTBOpEHa KOMyHHKalMja u3Mel)y MeHayiepa n paHUKa 3aCHOBaHA HA PEBHOCTH
1 MapJbUBOCTH. VcTHYe ce BPETHOCT TUMCKOT paja, a XHjepapXujCKu OIHOC je
BeoMa M3paKeH, TaKo Jia je jalaHCKH paJHHK moJpeleH KoMIaHujH, a KOMITaHHja
HHTEpecuMa Halwje. ,,Panu ce o cTaBy, MOHAIIAKY, HOIITOBAKY, KOMyHUKAIH]H,
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WHTEpaKUuju ca apyruma. [locioBHa WM pagHa eTHKa o0yxBara MOIITemne (He
Jlaramke W Bapame) W 4acT (He MpHUKa3uBame Tyhux pesyarar kao cBojux). Pax-
Ha e€THKa TOBOPU O TOME Jia ce mocao 1o0po 00aBiba, a ce BPeJHYyje OHO IITO
HeKo paau, nMajyhm ocehaj cBpxe m mpumazama MHUPOj BU3WJH WM IUIaHY."
(Maksimovi¢, 2021:213). 3eH TMOCIOBHY MpaKCy KapaKTEPHUIIE jeTHOCTABHOCT
omxohema Jpynu y mel)ycoOHO] KOMyHHKANHjH, PAJOCT KUBJbEHA U pajia, CBa-
KA TpeHyTaK Tpeda Ja je XapMOHHWYaH, Jia je MyH CIIOHTAHOCTH, MPHUjaTHOCTH,
KpPEaTUBHOCTH M UCTIPABHOT Pa3MHIILbaha, YITHBOCTH, UCKPEHOCTH, YPEIHOCTH,
Onaroctu, ogaHocTH u nomroBama (Enyindah et all. 2015). [IpuBpxeHocT y 1o-
CITOBHO] KYJTYpPH Y OBOj 3eMJbU TIOTeKIA je u3 3eHa'’. Takole, 3eH je mpeTodeH y
Kausen, mocnoBHYU KOHIIENT Y KOME je IIEHTpaJIHa TeMa KOHTUHYHUPaHO M0O0JbIIIa-
e, 1aKJIe CBAKOAHEBHH JONPHHOC NOOObIIaKY pajga komnanuje. L{usb je Bucoka
MPOAYKTUBHOCT, BUCOK KBaJIMTET, ANCUHUIUINHA, KOMyHHUKAlLIHja U Mambe OTyleHo-
ctu. Kaj3eH je moTHOMOTHYT MHOTHM MEHAIIMEHT TEXHUKama, MeTo/laMa M aJlaT-
Ma, ca LUJbEM CBAKOIHEBHOT yHanpelema pagHor mporueca, pagHor MecTa, pa-
Hor 3aaatka (Maksimovi¢, 2021; Maksimovi¢, 2014; Kelechi & Agbani, 2015).

Kana ce ynopene nocnoHe kapakrepuctuke Hemauke u Janana, nonasu ce
10 3aKJbyyKa J1a MX I0Be3Yjy: OUCLUIUIMHA, TOCBENEHOCT pady, MPEeUU3HOCT U
TAYHOCT, Ka0 ¥ YMICHUIIA J]a OBE 3eMJbE HE JJ03B0OJbABAjy J1a C€ BEPCKa yBepema
penaTuBm3yjy, WIA CBOMIC Ha TOMYIUCTHIKE Ppase, Kako He OU u3ryounsa CyITr-
Hy W 3Ha4aj 3a JbY/ICKY er3ucTeHIHjy. Y 00e 3eMJbe MojaBibyje ce: qy0oka Opura
3a HEeNOKYHH APYIITBEHH YXHBOT, OArOBOPHOCT TpeMa TUIaHeTH 3eMJbH, HEHa-
cuibe, caocehame u Jpy0aB, MPHUjaTEIHCTBO, BEIMKOAYITHOCT U JCJHCHE, HHTE-
IPUTET, MOIITEHE U HCKPEHOCT, YMEPEHOCT Y HCII0JbaBaby €MOLN]ja, CPAAYHOCT,
nocBeheHOCT ¥ 0JIrOBOPHOCT, MUP, 33JJ0BOJLCTBO U €HTYy3Hjazam''.

3.3. Ymuuyaj penucuje na nonawaroe u mexa moh

VY MmelhyHapoaHuM oHOCHMa, HAPOYUTO Mel)yHapOJHUM €KOHOMCKHUM OIHO-
cuMa, butHa je mexa Moh. Hasus ,,Meka Moh* y caBpeMeHOM KOHTEKCTY Je(UHH-
cao je [lozed Haj (Joseph S. Nye, Jr) kpajem XX Beka. Takohe oH je nedunucao
Moh, Kao crocoOHOCT Aa ce HaMETHE BOJbA HEKOME, HE yBakaBajyhu ma nm Ta
oco0a To KeJH i He. Y IPYIITBeHUM CHTyalljama, Moh je CHOCOOHOCT yTHIIaja
Ha Jpyre na Ou ce JOOMIM MCXOIU KOje HEeKO IUJbaHo kenn aa nocturae (Nye,
2021:2). Meka moh ce ocTBapyje MyTeM peJiruje, KyiType, cropTa, TpaIuiii-
je, MPOM3BOJHHUX POOHHX MApKH, XpaHe, CTPUIIOBA, My3HUKe, HayKe, HHOBAaLWja 1
npomnarasze. 13 HaBeneHor ce BUAM /1a je MeKa MOh CBE OHO IITO je MaTepHjalHO
HEOMUIJBHBO, & IPUBJIAYHO U MPUXBATIbUBO'?. [lnacupa ce y KOHTEKCTY CHOJbHE
10  Kao meo mocioBHe KynType HCTUIIAHH Cy HPUBPIKEHOCT, CKPOMHOCT, ITOLITOBAkhE CTapUjHX,

mMTEAJbUBOCT U PAAUHOCT.

11  3ajenHnuKa KapakTEPHCTHKA j€ U a CE MaJlo TOBOPH Ha MOCIy.
12 Ha npumep, kaga jpyau roBope o pactyhoj mohu Kune nin Mnauje, oHu cy CKIOHM ToMe 1a
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MOJIMTHKE, y3 MoMoh TeXHOJIOTHje. YTHIA] PETUTHjCKUX U APYLITBEHUX YyBepe-
Hha, 3allpaBo 00yXBara YMTaB HU3 WHCTUTYIIHja, U TO OHUX KOj€ Cy Y EKOHOMHjH
MIO3HaTe Kao HepopMaTHEe WHCTUTYIH]e. TakBe HHCTUTYIIH]E CE CIIOPO MEHA]y,
a yruday Ha noHamame Jbyau (North, 2004). YV mociioBHOM CMHCITY, YTHIIA] MEKE
MOhH IyTeM peNuTyje Ha OHAIIAkE je BUIJBHB KPO3 HEKOJIHMKO eeMeHara. To cy,
Xpana — BeoMa 4ecTo OCUM Jo0Hjama cepThdukaTa KBanuTeTa 1 6€30eJHOCTH,
Tpaxxe ce U CepTU(PHKATH BEPCKUX M eTHUKUX oBnamrhenux areHuuja (Imtiyaza
et all:2021). [Tonawarse nompowiaua - Moxke OUTH ofpel)eHo 1ITa je PEeTUTHjCKH
MPUXBATJBHBO, @ 1T HE, Te TUME YTHIATH HA HAYHH U 00UM KynoBuHE. JOHOC
y penucujckoj 3ajeonuyu — Tpyxa ocehaj cMucia KMBOTa, TIOpe MOcia, MOpo-
muie, xobuja, oopazoBama. CMHCa0 ce MPOHANA3H y PEIUTHju Kpo3 cUMOoIe 1
putyane (Krause et all, 2019; Frankl, 1987). Konyenm odpoicusocmu - je KOHIENT
,,OIIITET 00pa‘“, Bepcke 3ajelHuIle MOTy Ja Harnace oapeleHe quMeH3uje oap-
YKUBOCTU — UCTHYYNU JBYJICKO 3/IpaBJbe M 3alITHTY MPHUpoJIe u3Hay ceera (Ives &
Kidwell, 2019)". 3emsbe koje MMajy CIIMYHY KYATYPY U penurujy (Ha mpumep, Ja-
nad 1 OwmnuHn), JaKme MOTry YCIIOCTaBUTH KOMYHHKAIIH]y, HETO HEKE €BPOII-
CKa 3eMJba ca BbuMa. V3 oBora ce BUIM Ja je OATOBOPHOCT PEIIMTHje U IPYyLITBa
BEJIMKA 32 MHKITy3MBaH HAYHMH KHBOTA.

3akpyuak

Penuruja 3ay3uMa 3Ha4ajHO MECTO Y GKOHOMCKU Pa3BUjEHHM JPYIITBH-
Ma. Hanme, uHTEpecoBame 3a pelnrujy, y ToM KOHTEKCTY, ycpeacpeheHo je Ha
JOMPUHOC PacTy Kpo3 LITEAJBUBOCT, PEMHBECTUPAE Y CPelmby KIlacy; Harmo-
paH paj, MOCIYIIHOCTH U 3aJI0BOJHCTBO pagHuuke kiace - (Wilber & Jameson,
1980). Penuruja HacToju qa yeMepH JbYACKO IMOHAIIAKkE Y MOPATHO U JIPYIITBE-
HO TIPUXBATJEUBO TOHamame. OHa ce CacToju Off CHCTeMa BPEIHOCTH, CUCTEMa
ofipeheHor NoHaIama, mpakce, MOPATHHUX Havyella, Morvie/a Ha CBET, MOJMTABa U
cBeTuX Mecra. [IpuxBaratu penuruo3He BPEIHOCTH, 3apaBo 3HAYH MOMITOBATH
MOeJbHO U MPUXBATJbUBO MOHAIIAE. Y IPYIITBEHOM CMHCIY, BPEIHOCTH MO~
pa3yMeBajy CIMYHOCT Ca OCTATKOM 33jEIHHIIC, Ka0 M IPUHIUIIE IMyTeM Kojux he
ce 00e30eIUTH KOHTUHYUTET JPYIITBA. 3alpaBo, 3ajeJHHYKE BPEIHOCTH Y COIH-
OJIOTHjH C€ Ha3WBajy COIMjalHa CBECT, Y GMIo30(uju ayIia, a y peIurao3HoM

yKa3yjy Ha BEJIUKY [OIyJIalijy U oBeliaHe eKOHOMCKE HJIU BOjHE pecypce THX 3eMalba. AJlH,
[1a JIM Ce KaraluTeT KOjU TH PeCcypcH MOpa3yMeBajy 3aucTa MOTY HNPETBOPUTH Yy IKEJbeHE
ucxojie 3aBrcrhe 01 KOHTEKCTa M BEIITHHE 36MJbE y TOME Jia IIPETBapa pecypey y cTparermje
koje he mponssectu xespene pesynrare (Nye, 2021:4)

13 Mopa ce HarmacuTH Ja je ueja KOHLENTa OApKuBocTH Takohe Hemauka, jep cy opronubepanu
yro3opaBajiy Ha 0e3003UpHY EKCILIOATAIN]Y TPHPOIC, 3aTaxyhu ce 3a uaejy epruKacHOCTH
U CKOJIOTHje. 3amarajy Cy ce 3a OuyBama MPUPOAC U JbYAH, 3ajpKaBama ePUKacHOCTH,
He HapyllaBamba MPUHIUIA JeMOKPATHIHOCTH, CYOCHIMjapHOCTH, U JOJATHO MPHUHIIMIA
comunapHoctH (Siegfried, Gregosz, 2013:7-15).
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CMHCITY IyX. Y TICHUXOJOIIKOM CMHUCIY, TO jé YBa)kKaBame CTaBOBa MOjCIUHLA H
EETOBUX JKUBOTHHUX MOCTYNaTa. Penuruje ¢y yBek Ouie opa3s ApyIiTBa y KOjeM
ce HaJlaze U OOpHYTO, jep OHA MOpa Jia Ce YKJIIara Y COIUONIOIIKE, ICUXOJIOIIKE H
OHMOJIOITKE BPETHOCTH, @ HOCHOITH TOTa CY Je3HK, TPATUITH]ja, O0MIajH, KyATypa 1
yMeTHOCT. Heke TpKuIlIHE eKOHOMHU]E, TPEHEIIEe Cy PEIMTHO3HE PUHIIUIIE U IPY-
LITBEHA yBEepeHa Ha HAYMH NpUBpehuBama, 1 THUME yTHLAIE Ha oapehuBame Hu-
Boa borarcTsa 3emJbe. MlcTopHjckn mocMaTpaHo, yTUIA] PEIUTHje Ha TPYIITBEHO
€KOHOMCKH Pa3Boj, Tpedao je Ja JoMpHHece Ja ce OKOHYa CykoO u3mel)y kanura-
Ja ¥ pajia KOju je HACTao ca MHIYCTPUjCKOM peBoyiirjoM. O reHeprucamy Karu-
TaTUCTUIKOT TyXa MPeay3eTHUINTBA y3 TToMoh penurhje mucao je Bedep (Weber,
1989). OH je yBHuIEO 1a ce panroHaIn3aM, U Y EKOHOMHU]U, U Y TIPOTECTaHTU3MY
HCTIOJbaBa KPO3 MApJBUBOCT, Pa30OPHUTOCT, IITEIJBUBOCT, TAYHOCT, MPELUU3HOCT.
Vrora Bepckux yBepema Ouia je y ToMe Ja OHM OOJTMKY]y €eKOHOMCKH pa3Boj. Ha-
uMe, BeOMa je 3HavajHa U YJIoTa PeIuruje y clipedyaBamy OTIopa pa3BOjHUM Ha-
roprMa, Kao M yTHIajy Ha OpHjeHTAaIlH]jy MPUXBaTama HOBUX TEXHOJIOTHja U JIPY-
I'MX acrekara oJ] CKOHOMCKOT 3Havyaja. PeTMrHO3HN YOBEK je IIEHUO MpeaH paj,
HITE/JBUBOCT U €(PUKACHOCT, a 3a Y3BPaT je T00HO CaMOTIOy3/1amkhe J1a TAKO MOXKE
na 3apabyyje 3a )xuBoT. Hamasee, y KoHLIENTY MOCIOBHE eTHKe U (uino3oduje pana
Janana, moteHIMpaHe cy BpeAHOCTH 3¢Ha. Tako cy mupoko npuxpaheHa BpegHO-
CTH Y BEpOBama 3€HA Y jallaHCKOM JIPYIITBY ¥ Ha pany. Haume, 3eH moapasyme-
Ba BEJIMKO TIOIITOBAKE CTABOBA BIIAJIC, 3aTHM Jla TYTOPOYHH OJJHOCH JIOTIPHHOCE
XapMOHHjH, Kao U J1a OTBOpEHA KOMYHHKaIlfja n3Mehy MeHanepa u pamgHuka 3a-
CHOBaHA Ha PEBHOCTH M MapJbUBOCTH MOXKE MO3UTHUBHO J]a YTHYE HA CKOHOMCKH
pact. Kpo3 3eH ce uctuue BpeIHOCT TUMCKOT paja U XHjepapXHjCcKor oqHOca, a
MOCTIOBHA €THKa MoApasyMeBa momreme u yacT. [locnoBan koHuenT Kajsew je
3aCHOBaH Ha 3€HY, T€ Mo/jpa3yMeBa KOHTHHYHPAHO T000JbIIAkEe pajia KOMIIaHuje,
ca IUJbEeM MOCTH3akha BHCOKE MPOAYKTHBHOCTU M KBanuTeTa. Takole, jenan o
HaYMHA yTHIaja Meke Mohu je myteM penuruje, ynyhyjyhu Ha To mTa je pemu-
T'MjCKH JTO3BOJHEHO KYTOBAaTH U KOH3yMUpPATH. Tako ce yTude Ha HauuH U 00UM
norpouke. Ha Mmel)ynaponHom HEBOY, T1acupa ce y KOHTEKCTY CIIOJbHE MTOJIUTHU-
Ke, a y3 nomoh TexHojoruje. Hagame, mokymagajyhu 1a ce OBEKY PEJIUTH|CKE
U APYIITBEHE BPEIHOCTH Ca OIPKUBOM Pa3BojeM, AOILIO CE JI0 3aKJbYUKa Jia Cy
OHE 00jeTMI-EHe CTaBOM O ,,yHUBEP3AIHUM JbYJACKUM BPEIHOCTHMA™, U TO KPO3
3aIITUTY OKPYXKEHha IMMOBe3aHy ca caMoro0oJblambeM (apymTBena Moh), oTBope-
Hotrhy 3a mpoMeHe (cro0o/a), v Tpaaunujy (camoArcuuIuInaa). Pennruja ytude
Ha oOnuKoBame Mel)yHapoaHux ogHoca y 21. BeKy Kpo3 mmojaMm Meke Moh. Ytuuaj
Ha JpYTy 3eMJbY Ha HeMaTepHjajiaH HaurH, KJby4aH je y Mel)yHapoJHUM eKOHOM-
CKMM OJIHOCHMA 3a MOHAIIak-e TIOTPOoIIaya U eKOHOMCKHUX cy0jekara.
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POZICIJA 1 ODNOS PREMA RELIGIJI U KAMPANJI
ZA PREDSEDNICKE IZBORE U CRNOJ GORI 2023.
GODINE

SazZetak: Poslednjih nekoliko godina jedna od kljucnih drustveno-politickih tema u
Crnoj Gori jeste status Srpske pravoslavne crkve i odnos politickih aktera prema njoj.
Dogadaj koji se moze smatrati najznacajnijim da ovu temu stavi u zizu drustvenog i po-
litickog Zivota jeste odluka Skupstine Crne Gore da u decembru 2019. usvoji Zakon o
slobodi veroispovesti kojim je bilo predvideno da drzava Crna Gora postaje vilasnik svih
verskih objekata koji su izgradeni pre decembra 1918. Ta odluka je izazvala visemesecne
litife. Kao posledica svih tih dogadaja, upravo taj Zakon i druga verska pitanja i prava
postaju kljucna tema predizborne kampanje uoci parlamentarnih izbora u avgustu 2020.
Istovremeno, mitropolit crnogorsko-primorski Amfilohije Radovié javno je podrzao listu
., Za buducnost Crne Gore* i uticao da nosilac te liste bude nestranacka licnost Zdravko
Krivokapié. Posle tih izbora formirana je prva viada u istoriji Crne Gore Ciji deo nije
¢inio DPS posle gotovo 30 godina. Jasno je da je Srpksa pravoslavna crkva imala zna-
Cajnu ulogu u tom procesu. Kakav je odnos bio prema religiji i religijskim pitanjima bio
predsednickih kandidata uoci izbora 2023. godine i kakav je bio tonalitet bio kandidata
kada su govorili o ovim temam, ispitace se u ovom radu. Analiza ¢e obuhvatiti dve pred-
sednicke debate prikazane na Radio-televiziji Crne Gore.

Kljuéne reci: politikologija religije, predesednicki izbori u Crnoj Gori, izborna
kampanja, politicka komunikacija, predsednicke debate.

POSITION AND ATTITUDE TOWARD RELIGION IN THE
CAMPAIGN FOR PRESIDENTIAL ELECTIONS IN
MONTENEGRO IN 2023

Abstract: In the last few years, one of the key socio-political topics in Montenegro is
the status of the Serbian Orthodox Church and the attitude of political actors towards it.
The event that can be considered the most significant to put this topic in the spotlight of
social and political life is the decision of the Parliament of Montenegro to adopt the Law
on Freedom of Religion in December 2019, which stipulated that the state of Montene-
gro becomes the owner of all religious buildings that were built before December 1918.

1 Istrazivac-pripravnik, Institut za politicke studije, Beograd.
E-mail: nikola.perisic.fpn@gmail.com
2 Master politikolog. E-mail: petar.colic.1017@gmail.com
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That decision caused several months of litigation. As a consequence of all those events,
this Law and other religious issues and rights are becoming a key topic of the election
campaign ahead of the parliamentary elections in August 2020. At the same time, the
Metropolitan of Montenegro and the Littoral, Amfilohije Radovié, publicly supported the
list “For the Future of Montenegro” and influenced that the holder of that list Zdravko
Krivokapié will be a non-partisan person. After those elections, the first government in
the history of Montenegro that was not part of the DPS was formed after almost 30 years.
It is clear that the Serbian Orthodox Church had a significant role in that process. What
was the attitude of the presidential candidates towards religion and religious issues be-
fore the 2023 election and what was the tonality of the candidates when they spoke about
these topics, this paper will examine. The analysis will include two presidential debates
shown on Radio and Television of Montenegro.

Keywords: political science of religion, presidential elections in Montenegro, electi-
on campaign, political communication, presidential debates.

Uvod

Mandat predsednika Crne Gore traje pet godina i moze biti biran dva puta
na tu funkciju, a kandidat mora da prikupi 8 101 potpis biraca kako bi mogao
da ucestvuje na predsednickim izborima. Prvi predsednicki izbori odrzani su u
decembru 1990. godine. Za pobedu u prvom krugu potrebna je apsolutna vecina,
tacnije 50% plus jedan glas, ukoliko se to ne ostvari u drugi krug idu dvojica
kandidata koji su osvojili najveci broj glasova u prvom krugu (Pavlovi¢ i ostali
2006, 34). Dakle, na predsednickim izborima u Crnoj Gori primenjuje se klasi¢an
dvokruzni vecinski izborni sistem.

Prvi krug cetvrtih predsednickih izbora od kad je Crna Gora samostalna dr-
zava odrzan je 19. marta 2023. godine, a drugi krug dve nedelje kasnije, tacnije
2. aprila. Citav izborni proces je ostao u senci odbijanja kandidature Milojka
Spaji¢a jer ima dvojno drzavljanstvo Crne Gore i Srbije, kao i prebivaliste u obe
drzave. Zbog toga je pokret Evropa sad morao da kandiduje Jakova Milatovica
koji je na kraju izasao kao pobednik u celokupnom procesu i postao novi pred-
sednik Crne Gore. Uoci oba kruga predsednickih izbora odrzana je televizijska
debata predsednickih kandidata na Radio-televiziji Crne Gore (RTCG). U prvoj
debati ucestvovali su svi predsednicki kandidati, osim instagram influensera Jo-
vana Radulovi¢a Jodzira. To Sto su u prvoj debati ucestvovali svi predsednicki
kandidati moze se smatrati ,,primerom dobre prakse* koji se primenjuje u Francu-
skoj. U drugoj debati misljenja su ukrstila dvojica kandidata koja su se plasirala
u drugi krug predsednickih izbora, a to su Jakov Milatovi¢ i Milo Pukanovi¢.
Predsednicki izbori 2023. godine su prvi izbori posle smene viSegodiSnje vlasti
Demokratske partije socijalista (DPS). Do smene vlasti doslo je posle avgustov-
skih parlamentarnih izbora 2020. godine, a tome je prethodilo usvajanje Zakona
o slobodi veroispovesti iz decembra 2019. godine kojim je bilo predvideno da
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drzava Crna Gora postaje vlasnik svih verskih objekata koji su izgradeni pre de-
cembra 1918. Taj Zakon je izazvao viSemese¢ne proteste, odnosno litije, jer je
glavni organizator bila Srpska pravoslavna crkva i mitropolit Amfilohije Radovi¢.
Neposredno pre odrzavanja parlamentarnih izbora 2020. aktivno uc¢esée u kampa-
nji je imao Amfilohije Radovi¢ i predlozio je da nosilac liste Za buducnost Crne
Gore bude nestranacka licnost Zdravko Krivokapi¢ koji je po zavrSetku izbora
postao premijer Crne Gore u okviru ekspertske Vlade koja je formirana. Central-
na tema te kampanje je bila crkva i odnos prema Srpksoj pravoslavnoj crkvi zbog
toga je odnos politickih aktera i li¢nosti u okviru kampanje za predsednicke izbo-
re 2023. godine predmet ovog rada. Istrazi¢e se koji su kandidati, tokom ucesc¢a
u predsednickoj debati na Radio-televiziji Crne Gore (RTCG), govorili o crkvi 1
Srpskoj pravoslavnoj crkvi i kakav je njihov tonalitet o toj temi bio.

Teorijski okvir

Politicka debata, odnosno, diskusija predstavlja diskretnu formu neinstitu-
cionalizovane politicke akcije (Topf 2004, 172). U studiji ,,The Civic Culture®,
Almond i Verba (Almond & Verba 1963, 49) politicku debatu navode kao jedan
od oblika demokratske participacije. Prisustvo slobodne javne debate i dijalo-
ga istovremeno je znak odsustva autoritarnih i totalitarnih elemenata sistema.
Debata predstavlja iskazivanje nekog stava ili ideje koja proizlazi iz odredenog
komunikacionog ¢ina. Debatom se brani sopstveni stav ili ubeduje sagovornik da
prihvati stavove druge strane. Kao vrsta dijaloskog odnosa izmedu ljudi, zasno-
vana je na argumentima (Carlin & McKinmey 2004, 206). Debate u predizbor-
nom periodu predstavljaju centralnu tacku duge kampanje i jedini trenutak u kom
bira¢i mogu da, rame uz rame, uporede kandidate pod potpuno istim uslovima
(Avramovi¢ 2020). Drugim re¢ima, zahvaljujuéi deliberaciji, javnosti se daje mo-
guénost da postane informisanija, angazovanija i da odlucuje na temelju sadrzaja,
a ne po principu grupne psihologije (Fishkin 2008, 318). Upravo zato najveée in-
teresovanje za politicke debate postoji tokom predizbornog perioda, ali znacajno
je $to se one odrzavaju i van predizbornog perioda. Dakle, osnovna premisa na
kojoj se zasniva televizijska debata jeste ravnopravnost, bilo da je re¢ o fiziCkom
prostoru u kom se nalaze ili vremenskom okviru u kojem se debata krec¢e (Kiiauap
u CranojeBuh 2017, 27). Ukoliko toga nema, jasno je da se odredeni kandidat
favorizuje, Sto se kosi sa svim etickim pravilima i standardima medija. Primerom
dobre prakse moze se smatrati emitovanje debate uzivo. U izuzetnim slucajevima
i uz pristanak svih ucesnika, debata, se moze emitovati kao snimak ili u odloze-
nom prenosu tokom dana u kojem je snimana (Kiagap u Cranojeuh, 2017, 29).
Mnoga istrazivanja, od kojih je najsveobuhvatnije sprovedeno za period od 1952.
do 2017. na uzorku od 253 hiljade ljudi u 10 drzava i 62 razliCita izborna procesa,
pokazuju minimalan uticaj predizbornih debata na ishod izbora (Le Pennec &
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Pons 2020, 230). Pons je ovakve rezultate istrazivanja prokomentarisao re¢ima
da je iznenaden neznatnim uticajem debata na ishode izbora, pogotovu ako se to
uporedi sa medijskim prostorom koji dobijaju i koliko su praéene. Ipak, kada su
zadovoljeni neki uslovi, glasa¢i debatu smatraju relevantnom i ona moze imati
uticaj na ishod izbora. O tome se moze govoriti u slu¢ajevima: 1) kada je naj-
manje jedan od kandidata relativno nepoznat javnosti; 2) kada je mnogo biraca
neodluc¢no; 3) kada se izborna trka Cini neizvesnom; 4) kada su partijske veze
slabe (Warner & McKinney 2013, 88). Upravo su predsednicki izbori u Crnoj
Gori 2023. godine ispunili, bar, jedan od ovih uslova, a to je neizvesnost, jer je
popularnost dugogodsnjeg politickog lidera Mila Pukanovi¢a pocela da slabi 1
Demokratska partija socijalista se 2020. godine suocila sa prelaskom u opoziciju
posle visedecenijskog ucestvovanja u izvrsnoj vlasti.

U sredistu teorije deliberacije nalazi se suceljavanje suprotstavljenih diskur-
sa baziranih na postojanju razli¢itih politickih koncepcija i argumentacija o ure-
denju drustva i kreiranju javnih politika. Da bi se to ostvarilo neophodan predu-
slov je postojanje racionalne komunikacije kako u uzoj, politickoj, tako i u Siroj,
javnoj sferi (Dryzek 2002, 73). Svaka debata bazirana je na besedniStvu, a prvu
klasifikaciju besedniStva dao je Aristotel, koji ih je podelio na: 1) forenzicko,
odnosno sudsko, kojima se neko brani ili optuzuje; 2) deliberativno, tj. politicko,
kojim se auditorijum podsti¢e na delovanje i 3) epideikticko, tj. pohvale ili kude-
nje nekog (Apucroren 2017, 217). Danas se najceSce susrece klasifikacija debata
na: 1) Linkoln-Daglasovu (duel); 2) sudsku; 3) akademsku; 4) parlamentarnu i
5) neformalnu (Stanojevi¢ 2015, 25). Jasno je da ukoliko bismo se drzali ove
Aristotelove klasifikacije, predmet rada jeste delibearativna, odnosna politicka
vrsta debata, a ukoliko bismo se drzali ove novije podele rad ¢e biti usmeren
na Linkoln-Daglasovu debatu. Nusi¢ zapaza da politi¢ko besedniStvo treba da
odlikuje ,,pun i snazan izraz, bez ki¢enja suvis$nim recenicama‘ (Hymmh 2017,
163). Jednu od definicija i funkcija politickih debata dao je americki medijski
ekspert Dzim Lerer (Jim Lehrer) koji je rekao ,,debate imaju samo jednu svrhu, a
to je da olakSaju razmenu ideja izmedu dva kandidata®. Verovatno jo$ preciznije
odredenje debata daje bivsi americki senator i predsednicki kandidat Bob Dol
(Bob Dole): ,,Debate nas prisiljavaju da razmisljamo o pitanjima na koja mozda
nismo bili usmereni, one nas ¢ine da razmisljamo unapred®. Iz svega navedenog
zakljucujemo da politicke debate predstavljaju najuravnotezenije poruke upuce-
ne gradanima tokom cele predizborne kampanje (Warner & McKinney 2013, 83).

Smatra se da politicki govor treba da odlikuje ,,samouverenost, strucnost,
simpatiénost i postenje” (Osborn 2014, 148). Sli¢no tome i Selton (Shelton 1998,
6) zapaza da debata ne treba da bude zasnovana na vredanju i/ili omalovazavanju
politickih oponenata i neistomisljenika. Odnosno, treba da je karkaterise ,,rav-
nopravnost, spremnost da se druga strana saslusa, uctivost, iskrenost i uvazavanje
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i prihvatanje boljeg argumenata“ (Breton 2000, 35). Politi¢ar treba da bude dobar
govornik jer je to njegov nacin da stekne poverenje i podrsku ljudi, i upravo iz
tog razloga se moze smatrati da je osnovna uloga politickog jezika ubedivacka
(Vojinovi¢ Kosti¢ 2020, 95). Centralnom tackom politickog govora i diskursa
smatraju se govori politi¢ara koji se odvijaju u okviru institucija i koji su u vezi
sa svakodnevnim aktivnostima politicara kao §to su skupstinske debate, politicki
marketing i propaganda ili nastup politicara u medijima (Slijepcevi¢ 2016, 90).
Takode, u okviru politic¢kog diskursa treba razlikovati nekoli zanrova: 1) saop-
Stenje politicke stranke; 2) politicki govor; 3) medijski nastup politicara (Van
Dijk 1997, 21). Kvalitet politickih diskusija moze da narusi i prizemna retorika
politi¢ara. To za posledicu ima da u politickim govorima ,,neretko ¢ujemo uvre-
de, klevete i neistine Sto naruSava ugled institucije* (Orlovi¢ 2007, 158). Sli¢no
zapazanje ima i Stanojevi¢ (2009, 25) koji govori da mnoge politicke govore
simbolizuje laskanje i zahvaljivanje.

Savremeni politicki akteri teze da objedine elemente jedinstva i totaliteta po-
litickog tela, kao i pojedinacne interese drustvenih grupa (Huruz Memovi¢ 2020,
152). Upravo religija u mnogim drustvima sluzi kao zajednicki imenitelj i mobi-
lizatorski faktor za biracko telo. Crna Gora je klasi¢an primer koriS¢enja religije
kako bi se postigli politicki ciljevi. Litije koje su odrzavane krajem 2019. i tokom
2020. godine bile su politicki skupovi koji su za cilj imali postizanje politickog
uticaja i cilja, odnosno promene zakonodavstva i o€uvanja svojine SPC nad
hramovima u drzavi. Pored toga, religija ima ulogu sticanja kredibiliteta i reli-
gijski argumenti daju moralnu potporu politicarima koji se njima koriste. Pitanje
politickog morala veoma je vazno kada je u pitanju odluka da li ¢e biraci glasati
za odredenog kandidata, a religija moze dati odredenu dimenziju debati i ubediti
biracko telo da se odluci bas za odredenu politicku opciju. Kako Peri (Perry 1995,
1426) napominje, religijskim argumentima treba dati prostora u politickoj debati,
a ne drzati ih po strani. S druge strane, Kasanova (Casanova 1994, 98) iznosi
tezu o deprivatizaciji religije 1 njenom sve ve¢em uticaju na moderni svet i javnu
sferu. Kako ¢e se u ovom radu na kraju i videti, neki od stavova bili su upuceni
na odrzavanje ,,sekularnih vrednosti®, te valja uzeti u obzir i ¢injenicu da vec
nekoliko decenija religija ima svoj glas na politickoj sceni, a Cini se da ¢e se njen
glas u svetu samo jace Cuti u buduénosti. Odnosno, religijska pitanja se mogu
svrstati u ,,teSke* predizborne teme jer su ne tako Ceste teme u izbornim kampa-
njama §to otvara neizvesno pitanje u kojoj meri su biraci spremni da se angazuju
oko tih tema, kao i na koji nacin i koliko ¢e ih sami bira¢i razumeti (Todosijevié
i Pavlovi¢ 2020, 147).
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MetodoloSki okvir i uzorak istraZivanja

Izbor metoda uslovljen je teorijskom osnovom, predmetom i ciljem istraziva-
nja, strukturom problema koji se istrazuje, kao i objektivnim mogucnostima da se
prikupi odgovarajuca teorijska i empirijska grada. Osnovni pristup u radu ¢e biti
kvalitativni i preovladavace metod analize diskursa. Diskurs je interdisciplinarna
metoda 1 u sebi sadrzi nekoliko elemenata: 1) komunikativne namere autora;2)
odnosi izmedu autora i recipijenata; 3) okolnosti (kontekst); 4) stilsko-retoricke
odlike poruke; 5) prethodno iskustvo koje je ocitano u poruci (Kenzhekanova
2015, 192). Kao najvazniji elementi diskursa isticu se: materijalni nosioci diskur-
sa (pisani tekst ili audio govor), socijalna znacenja koja se uspostavljaju zahvalju-
juci upotrebi jezika, kao i socijalni nosioci u koje se svrstava odredena drustvena
grupa koja upotrebljava jezik u odredenom kontekstu (Gee 1999, 58). Odnosno,
,»osnovna uloga diskursa je da oznaci stvarnost, da je imenuje i definise, da ukaze
i diriguje akterima kako tu stvarnost da percipiraju* (Besi¢ 2019, 248). Uz anali-
zu diskursa kao pomoc¢ni metod koristic¢e se retoricka analiza i komparativni me-
tod kako bi se utvrdilo postoje li razlike iznedu nastupa predsednickih kandidata,
ali i razlika izmedu dvojice kandidata koji su ucestvovali u obe debate.

Uzorak rada su obe predsednicke debate na Javnom medijskom servisu Crne
Gore, a to je Radio-televizija Crne Gore (RTCGQG). ,,Javni servis treba da obezbedi
publici informisanje u skladu sa zakonima drzave u kojoj deluje i po ceni koju
gradani mogu da plate* (Kean 1991, 121). Dakle, javni medijski servis u svakoj
drzavi, u kojima postoji, zauzima najznacajniju i najodgovorniju poziciju u okvi-
ru medijskog delovanja. U tom smislu se ovaj aspekt najvise odnosi na informa-
tivni program u kojem je neophodno da se u potpunosti postuju novinarska nacela
objektivnosti i moguénosti iskazivanja razli¢itih misljenja pojedincima koji su
relevantni da govore o odredenim temama koje se obraduju (Bardoel i Leen Hae-
nens 2008, 341). Takvim nacinom informisanja gradana (publike) i podsticanjem
javnog dijaloga izmedu razlicitih politickih aktera, javni servisi mogu doprineti
smanjivanju moc¢i u odnosima izmedu politi¢kih subjekata i gradana (Meier 2008,
339). Zbog svega navedenog se funkcionisanje javnih medijskih servisa moze
smatrati jednim od stubova demokratskog drustva (Knezevi¢ 2012, 124). Bez
obzira $to postoji trend opadanja gledanosti javnih medijskih servisa u Evropi,
medijski teoreticari beleze da se u drzavama Zapadnog Balkana ocuvala kultu-
ra gledanja javnih medijskih servisa, pogotovu u tzv. prime time oko centralnih
vecernjih vesti (Milovanovi¢ i Sibali¢ 2020, 69).

Debata uoci prvog kruga predsednickih izbora

Prva predsednicka debata odrzana je 9. marta 2023. godine (10 dana pre prvog
kruga predsednickih izbora) na Radio-televiziji Crne Gore (RTCQG) i trajala je 123
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minuta $to se moZze smatrati maksimalnim trajanjem debata jer je prosecno trajanje
debate oko 90 minuta (Kiagap u Cranojesuh, 2017, 36). Kandidati su govorili
ukupno blizu 10 minuta o polozaju crkve i Srpske pravoslavne crkve. Voditeljka
debate Ivana Popovi¢ je na pocetku predstavila pravila po kojima ¢e funkcionisati
debata, a ucesnici debate su bili svi predsednicki kandidati, osim instagram in-
fluensera Jovana Radulovi¢a Jodzira. Predsednicki kandidati su debatovali o Cetiri
razli¢ite teme: 1) Politicki prioriteti kandidata; 2) Odnos prema Evropskoj uniji;
3) Odnos prema drzavama u regionu; 4) Pokretanje dijaloga. Svaki kandidat je
imao uvodnih dva minuta da predsavi svoje politicke ideje i stavove na zadatu
temu, jedan minut da replicira jednom od kandidata, kao i jedan minut da od-
govori na repliku, da bi na kraju svaki kandidat imao jedan minut za finalno
obracenje bira¢ima.

Broj pominjanja crkve predsednickih kandidata tokom debate
3.5
3
2.5
2
1.5
1
0
Draginja Milo Bukanovi¢ Andrija Mandi¢ Jakov Milatovi¢ Goran Danilovi¢  Aleksa Beci¢
Vuksanovié¢
Stankovi¢

Grafikon 1 — Obrada autora

Goran Danilovi¢, predsednicki kandidat Ujedinjene Crne Gore, je u replici
kandidatu DPS-a Milu Pukanovi¢u uputio pitanje: ,,Da li ¢ete i dalje progoniti cr-
kvu 1 smatrati je remetilackim faktorom u Crnoj Gori*“. Bukanovi¢ je na to odgo-
vorio: ,,Crkva se bavi politikom i zastupa interese Rusije na Balkanu Sto pokazuje
izvestaj Evropskog parlamenta®. Na osnovu ovog dijaloga izmedu Danilovica i
Dukanovi¢a, mozemo primetiti da se stavovi politickih stranaka koje predstavlja-
junisu puno promenili u odnosu na stavove koji su izneti tokom kampanje 2020.
godine. Pukanovi¢ se poziva na izvestaj Evropskog parlamenta kako bi njego-
va izjava imala dodatni kredibilitet. U nastavku replike Dukanovi¢ insistira da
je potrebno stvoriti autokefalnost Crnogorske pravoslavne crkve §to je izazvalo
Andriju Mandic¢a da istakne kako je on pripadnik Srpske pravoslavne crkve.
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U razgovoru o drugoj temi, Draginja Vuksanovi¢ Stankovi¢ koja je bila pred-
sednicka kandidatkinja ispred Socijaldemokratske partije, govorila je o tome kako
je potrebno da Crna Gora promovise ,,sekularne vrednosti®. Takode, uputila je
pitanje Milatovi¢u o deSavanjima na Cetinju kada je ustoli¢en novi mitropolit Jo-
anikije. Milatovi¢ je na to odgovorio da je sve uradeno po zakonu i da on ,,postuje
sve verske zajednice u Crnoj Gori i da svi imaju ista verska prava“. Kod Milato-
vica preovladava umereniji pristup koji je u potpunosti uskladen sa demokratskim
nacelima koja su zasnovana na svim vrstama sloboda, izmedu ostalog i verskim
slobodama. S druge strane, kod Draginje Stankovi¢ Vuksanovi¢ preovladava an-
tiklerikalni stav koji se kosi i sa odredenim elementima sloboda i bezbednosti jer
ona kritikuje $to je policija obezbedivala skup na Cetinju kada je ustolicen mitro-
polit Joanikije, a postojale su informacije da moze da dode do ugrozavanje njego-
ve bezbednosti prilikom tog dogadaja. Kandidatkinja SDP-a i tokom razgovora o
slede¢oj temi insistira na deSavanjima na Cetinju, i poput Mila Pukanovica, sma-
tra da je potrebno da se Crnogorskoj pravoslavnoj crkvi omoguéi autekefalnost.

Tokom poslednjeg dela, ponovo, su o temi crkve najvise komunicirali Milo
Pukanovi¢ i Draginja Vuksanovi¢ Stankovi¢. Kandidat Demokratske partije so-
cijalista govorio je o tome da bez oCuvanja ,,multiverske drzave nastaje teokrat-
ska drzava“ i kako ,,SPC ima ulogu u stvaranju velikosrpskog interesa u Crnoj
Gori 1 drugim drzavama na Balkanu®. Sli¢nih stavova je i Draginja Vuksanovi¢
Stankovi¢ koja je rekla da su ,,Crnoj Gori potrebne sekularne vrednosti®“ i da je to
jedini na¢in da Crna Gora nastavi sa evrointegracijama.

Kao sto moze da vidimo na osnovu analize prve predsednicke debate, tema
religije nije bila toliko dominanta, a to nam pokazuje i ¢injenica da nije bilo
zasebne teme u debati koja se odnosila na crkvu i polozaj Srpske pravoslavne
crkve, kao i da je nepunih 10 minuta ukupno posveceno temi crkve i odnosu
kandidata prema toj temi u debati koja je trajala viSe od 120 minuta. Takode,
ono Sto nam pokazuje Grafikon 1 jeste da je Aleksa Beci¢ jedini predsednicki
kandidat koji tokom debate nije komunicirao o polozaju crkve u crnogorskom
drustvu. Grafikon 1 nam pokazuje da su o crkvi najvise komunicirali Draginja
Vuksanovi¢ Stankovi¢ 1 Milo Pukanovi¢ koji su pretezno negativno govorili o
crkvi i Srpskoj pravoslavnoj crkvi ili neutralno kada su insistirali da je potrebno
da se zadrzi sekularnost drzave. Uz to, oni su u nekoliko navrata potencirali vaz-
nost autokefalnost Crnogorske pravoslavne crkve. Kandidat pokreta Evropa sad,
Jakov Milatovi¢, crkvu je spominjao samo kada je odgovarao na replike koje su
uputili drugi kandidati njemu (prevashodno Draginja Vuksanovi¢ Stankovi¢ o
desavanjima na Cetinju prilikom ustoli¢enja vladike Joanikija). Izlaganja Jakova
Milatovica su bila neutralna. Andrija Mandi¢ je samo jednom govorio o polozaju
crkve kada je tokom krugova replike, istakao da je pripadnik Srpske pravoslavne
crkve. Iznenaduje Cinjenica da nije viSe potencirao tu temu jer je bio u okviru
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koalicije 2020. godine koju je podrzao Amfilohije Radovi¢ i koji su u¢estvovali u
organizaciji litija protiv Zakona o slobodi veroispovesti.

Tabela 1 — Tonalitet predsednickih kandidata u Crnoj Gori o crkvi
Obrada autora

Ime i prezime predsednickog kandidata | Tonalitet prema crkvenim pitanjima
Draginja Vuksanovi¢ Stankovi¢ Negativno i neutralno
Milo Pukanovi¢ Negativno i neutralno
Andrija Mandi¢ Pozitivno
Jakov Milatovi¢ Neutralno
Goran Danilovi¢ Pozitivno i neutralno
Aleksa Becic¢ Nije komunicirao

Debata uoci drugog kruga predsednickih izbora

Predsednicka debata uoc¢i drugog kruga izbora odrzana je 29. marta 2023.
godine na Radio-televiziji Crne Gore (RTCG), moderator debata bio je Zoran
Lekovi¢. Moderator je na pocetku predstavio pravila po kojima ¢e funkcionisati
debata. Pravila su bila slicna kao i kada je organizovana prva debata. Debateri su
odgovarali na osam pitanja u okviru Cetiri tematske celine. Svaki od kandidata
je imao po tri minuta da predstavi svoje ideje na svaku od osam zadatih tema, a
potom i dva minuta da uputi repliku protivkandidatu, kao i odgovor na tu repliku,
isto, u trajanju od dva minuta. Po zavrsetku, predsednicki kandidati su imali vre-
mena da upute zavr$nu poruku svojim bira¢ima u trajanju od tri minuta. Tematske
celine o kojima su kandidati diskutovali su bile: 1) Unutrasnja politika; 2) Spoljna
politika; 3) Ekonomska politika; 4)Borba protiv kriminala i korupcije. Debata je
trajala ukupno 130 minuta. U odnosu na prvu debatu, u ovoj je o polozaju crkve
jOS manje razgovarano.

Obojica kandiata su ponovili svoju retoriku kao u prvoj debati. Kandidat
DPS-a Milo Bukanovi¢ govorio je o tome kako Srpska pravoslavna crkva sluzi
»velikosrpskim interesima® i kako je kocnicar ,,evrospskog razvoja Crne Gore*.
Takode, dodao je da Srpska provoslavna crkva od Crne Gore Zeli da napravi ,,teo-
kratsku drzavu® i da predstavlja ,.kleronacionalisticku koaliciju®. S druge strane,
kandidat pokreta Evropa sad, Jakov Milatovi¢ objasnio je da ¢e u Crnoj Gori sva-
ko moc¢i da iskaze svoje verske slobode i da niko po tom pitanju ne sme da bude
diskriminisan. Direktno je okrivio Mila Pukanovica da je vodio drzavu u kojoj su
,verska prava‘“ jedne grupe stanovista bila ,,ugrozena‘.

Takav retoricki nastup dvojice kandidata navodi nas na zakljucak da je Milo
DPukanovi¢ pretezno negativno govorio o Srpskoj pravoslavnoj crkvi, dok je Jakov



98 Nikola Perisi¢ i Petar Coli¢: Pozicija i odnos prema religiji...

Milatovi¢ imao neutralan tonalitet o toj temi. To jasno pokazuje da su obojica
kandidata zadrzala sli¢na stanovista i pristup u odnosu na prvu debatu, kao i da
je to u potpunosti u skladu sa njihovim politickim uverenjima i stavovima koje
promovisu njihove politicke organizacije. Demokratska partija socijalista (DPS)
ima negativan stav prema Srpskoj pravoslavnoj crkvi sto je dodatno intenzivirano
od kraja 2019. godine kada je donet Zakon o slobodi veroispovesti, a od 2020.
godine kritikuju predlog vlada na ¢ijem Celu su se nalazili Zdravko Krivokapic,
a zatim i Dritan Abazovi¢, o potpisivanju Temeljnog ugovora sa Srpskom pravo-
slavnom crkvom, dok s druge strane imamo liberalno-gradansku opciju oli¢enu u
pokretu Evropa sad koja Zeli da zastiti prava svih gradana i gradanki Crne Gore
bez obzira koje veroispovesti bile i otuda njihov neutralan stav po pitanju crkve i
Srpske pravoslavne crkve.

Zavr$na razmatranja

Medijski strucnjaci u Crnoj Gori beleze da je medijski sistem Crne Gore
poslednjih godina veoma polarizovan (Radunovi¢ 2015, 88). Ipak, promena vla-
sti koja je usledila i otvaranje politickog dijaloga na Javnom medijskom servisu
Crne Gore je vazno da se ublazi polarizacija koja je postojala i da se svim rele-
vantnim politi¢kim akterima omoguéi da budu prisutni u medijskoj i javnoj sferi.
Takode, vazno je da se u medijima otvaraju znacajna drustvena i politicka pitanja
kao §to jeste status crkve. Cini se da je u ove dve analizirane predsedni¢ke debate
nedostajala zasebna tema u kojoj bi izborni ucesnici jasno javnosti izneli svoje
stavove po tom pitanju. S druge strane, primetna je tendencija, gotovo kod svih
predsednickih kandidata, da prokomentariSu polozaj crkve i1 Srpske pravoslavne
crkve i to su najéesce Cinili kroz replike u drugim druStvenim i politi€¢kim temama
koje su obradivane, a najvise su poziciju crkve komentarisali kandidati prilikom
razgovora o temi koja se odnosila na politiku prema susedima. Tu potrebu pred-
sednickih kandidata treba povezati sa ¢injenicom da je crkva povratila znacaj u
okviru javne sfere Crne Gore i da ima odredeni uticaj na politicke procese i kreta-
nja u toj drzavi (Bakrac 2022, 52). Istovremeno, ne treba da ¢udi $to se na takav
nacin komuniciralo o polozaju Srpske pravoslavne crkve jer se ona u Crnoj Gori
percipira i posmatra kroz prizmu Srbije i namere Srbije da uti¢e na integritet i
suverenitet Crne Gore. Vazno je da moderatori debata nisu ni na koji nacin uticali
da predsednicki kandidati iskazu svoje misljenje o polozaju crkve u Crnoj Gori.
To je vazno, sa aspekta, osnovne funkcije medija da nepristrasno izvestava publi-
ku i omogu¢i da se ¢uju razli¢ita misljenja. Odnosno, na medijima je da otvore
razli¢ita relevantna drustveno-politicka pitanja i ponude publici §to Siri spektar
moguéih odgovara na njih (Jakovljevi¢ i Séekié 2019, 66).

Istrazivanje je pokazala da tema crkve nije bila previse zastupljena u de-
batama. Razloge za to treba traziti u razliCitim unutrasnjim i spoljnopolitickim
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elementima koji su se promenili u odnosu na 2020. godinu. Najpre, Vlada Dritana
Abazovic¢a potpisala je Temeljni ugovor sa Srpskom pravoslavnom crkvom ¢ime
su najspornije tacke Zakona o slobodi veroispovesti povucene i status Srpske pra-
voslavne crkve se popravio u Crnoj Gori, a sami verski objekti nisu bili ugrozeni.
Drugi razlog treba traziti u ¢injenici da se na mestu mitropolita Crnogorsko-pri-
morskog viSe ne nalazi harizmatski i verski voda Amfilohije Radovi¢ koji je imao
mobilizatorsku mo¢ kod vernika. Kao treci razlog, od 2022. godine se razvio su-
kob u Ukrajini koji ima dalekosezne ekonomske i migracione posledice po Citav
prostor Evrope. Upravo tema ekonomije i spoljne politike se smatraju najrele-
vantnijim za birace tokom izborne kampanje (Todosijevi¢ i Pavlovi¢ 2020, 147).
I kao Cetvrti razlog, treba istaci da je pitanje religije i Srpske pravoslavne crkve
predstavlja identitetsko pitanje za Srbe u Crnoj Gori, a u trenutku izborne kampa-
nje za predsednicke izbore, najavljen je popis stanovnistva za 2023. godinu koji
je nekoliko puta odlagan i to je omogucilo gradanima srpske nacionalnosti da u
potpunosti istaknu svoje identitsko pitanje koje se prevashodno odnosi na pitanje
nacionalnosti i veroispovesti. Kada se spoje svi ti elementi jasno je da politicke
elite imaju vaznije teme o kojima treba da brinu, a $to je vaznije, upravo te teme
muce i gradane §to znaci da komuniciranje o njima u izbornoj kampanji donosi
odredene ,,politicke poene® koji su politi¢arima najvazniji. Dakle, predsednicki
kandidati nece u izbornom periodu otvarati i govoriti o temama koje im ne dopri-
nose da zadrze, odnosno uvecaju svoje biracko telo.
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Casicemax: Ocma je 2oouna (2023) 00 kyimunayuje ,, Muepanmceke kpuse (2015)
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00HOCHO KOju ¢y buau cmasosu, akmusnocmu u donpunocu Cpncke npagociaghe ypkee
V HEHOM Npesaszulladcery mokom 2ooure Kyamunayuje (2015-2016) ,, Muepanmcke
kpuze (2015)“. Taxohe cy oame Oepunuyuje nojmosa: muecpanm, usde2nuya, azuianm,
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ENGAGEMENT OF THE SERBIAN OTHODOX CHURCH
DURING THE YEAR OF THE CULMINATION OF THE
“MIGRANT CRISIS (2015)” - CONTRIBUTION TO THE

STUDY (2015-2016)}

Abstract: It is more than the eighth years (2023) since the culmination of the “Mi-
grant Crisis (2015)”, the biggest and most serious since WW2, and in the Serbian theo-
logical scientific community, a scientific work with such a topic, overview and research
(?) has not yet appeared. In this five-part paper, the engagement, i.e. what were the at-
titudes, activities, and contributions of the Serbian Orthodox Church in overcoming it
during the culmination year (2015-2016) of the “Migrant Crisis (2015)” is presented.
The author also provided definitions of the terms.: migrant, refugee, asylum seeker, for-
eigner, internally displaced person, and stateless person.

Keywords: “The Migrant crisis (2015)”, migrants, refugees, asylum seekers, strang-
ers, Serbian Orthodox Church, engagement, social activities.

1 dapmareyTcko-pu3noTepaneyTcka mkoia, beorpan. Meji: bozidar.pavlovic2020@gmail.com
OBaj pan je jenaum genoM ckpahena Bepsuja mactep-pana ,,EBporcke [IpaBocnasue Lpkse y
n3a30BUMa ‘'MUrpaHTcke kpuse (2015)” — npuka3s ysora, craBoBa, aKTUBHOCTH U JOIPUHOCA™
onbpamenor jyna 2021. ronuHe Ha [IpaBociiaBHOM GOTOCIOBCKOM (haKynTeTy YHUBEP3HUTETA Y
Beorpany, mox pyKoBOACTBOM MEHTOpa MpoTojepeja-ctaBpodopa mpod. ap 3opana Kpcruha.

3 This work is partly an abridged version of the master’s thesis “European Orthodox Church in
the Challenges of the ‘“Migrant Crisis (2015)’ - Presentation of Roles, Attitudes, Activities and
Contributions” defended in July 2021 at the Orthodox Theological Faculty of the University
of Belgrade, under the guidance of the mentor archpriest stavropore Prof. Dr Zoran Krstic.
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YBoa

A Kaoa uyjeme 3a pamoese u Hemupe, Hemojme ce YRAAUIUMIL
Jjep cee mo Hajnpuje mpeba 0a OyOe, anu Huje 00max Kpaj.
JIx. 21,9

JIuuHy KapTy JaHalllber cBeTa-cena, xpuinhancke EBpone* u T3B. moct™o-
JICPHOT JIPYILITBA Ca CBUM HETOBUM €THYKUM M aHTPOIOLICHTPUYHHUM 3HAYCHHMa
U TyMadeHMa OCHM IITO UCITUCY]y MOCT-UCTHHA, TII00ai3alija,’ CBETIIOCHa U
Ba3aymIHa 3araljema, rommna (je3)nHpopmalinja, momyn3aM, peKIaMoOKpaTyja,
jaJIOBM MAacOBHHU MEAMjU U JaJbl YOp3aHU pa3BOj KOMYHHKALWje, TUTUTaTH3all1-
je, HayKe M TEXHOJIOTH]e, Te PO/IY’KEH KMBOTHH BEK, Ca jeJIHE CTpaHe, HhEeH cajp-
’Kaj Cy ICTOBPEMEHO 1 ILTypaIMCTHYKA JIPYIITBA, CII0001e, TOOYHE, HOBH BHIOBH
HAEOJIOTHja U PETUTHO3HOCTH, KOHPOPMHU3aM U XEIOHN3aM, a CTOTra MOCICANYHO,
TparuyHo ¥ (He)OueKHBaHoO, BUIIIE paToBa U 6e30poj Kpr3a,® ca Apyre cTpaHe.

[Topen Tora mTo je xomo carmmeHc (;rat. Homo Sapiens) - pasymuo Owuhe,
xomo nonutukyc (s1at. Homo Politicus; rpu. {@ov moAtinév) - npymtBeHo ouhe,
xoMmo penuruosyc (1ar. Homo Religiosus) - penurnosso ouhe, 4oBeK je 1 XOMO
Buatop (y1at. Homo Viator) - 6uhe koje ce kpehe u myTyje mpocTopom, y BpeMeHy.
OBome y IpuIIOT, 12 je 4oBeK Ouhe MyTHHK, M€ U TO A3 OH HE CaMO ILITO Ce er3u-
CTEHI[MjalTHO TIHTA KO je, Beh BekoBHMa MOKyIIIaBa Jia Ha 33]J0B0JbaBajyhu HauYnH
n3Hal)e 1 ajieKBaTHE OATOBOpE HA NMUTAma OJIAKIIE je, KyZIa 1 3aIlITo 3alpaBo Hje.

4 W nan naHac, ma My KOHTEKCY ,,Murpanrcke kpuse (2015)“, Mory ma ce 4uyjy pacrpaBe
WIN 9YUTajy CTyIWje Ha TEeMy EBPOIICKOI HJCHTHTETa WM TpeHyTHOr YcraBa Epome
(merose IIpeambyne), y koM Hema nmoMmeHa Xpumrhanckor bora, a y ogHOCy Ha CBY jyaeo-
xpuihaHcKy OariTuHy koja je yrpahena y temesse EBpone (ym. [dam. 16, 6-10), kao mweHa
differentia specifica. VInak, nopen ajbema Ha npumep nare Joana [lasma II (1978-2005)
300T" OBOT, 32 CBAaKO JlaJbe MPOMUIIIJBAE OBE TeMe Tpeba camieiaTy M TojeIuHadYHe YcTaBe
eBpornckux apxasa nonyT Mahapcke, Hemauke, IlIBajuapcke, Mpcke, Ilosbcke u Pycuje.
PanoBan burosuh ncnpasHo 3axspyuyje: ,,EBpomna nehe Bora y cBoM ycTaBHOM akTy, aiuu
TO HE 3HA4W Ja je mpoTuB bora u 1a je 300r Tora Mame penurno3na. Moxaepna EBpona Huje
AQHTUPENTUTHO3HA, K je anThkiIepukanHa™ (burosuh, 20106: 83). Ynopeau ca mucinma ona
I'eopruja ®noposckor mim ona Bragana [epummha.

5 ,EBpomcke uHTErpanmje u riodanusanyja cBeTa HUCY Uaeje Koje cy Tyhe (wmm He Tpeba na
oyny Tyhe) Llpkeu. Ma KOJIHMKO 3Bydayo 4yIHO, alli je OIpaBJaHO TBPIUTH: TI00aIH3aIdja
je nmanenTHa camoj npupoxau IlpaBocnasue Llpkse. Xpunthancku bor, Ceera Tpojuma Huje
IUIEMEHCKO M HAIlMOHATHO OoxaHCTBO Beh bor ,,rmobamne spy0aBu u Opure 3a 11eo CBET,
3a cBe WTO je cTBopeHo. CBa XpuCTOBa Jiena y UCTOPUjH MMajy YHUBEP3aJIHO U INI0OATHO
3HAUCH:E, CBEYOBEYAHCKH M CBEKOCMUYKY 3Ha4aj. Cse mTo LlpkBa nMa, ITO OHA jecTe U MITO
Tpeba 1a unHK nMa riodanHe xopuzoHTe. Lipksa je ,,mmpa ox Hebeca™ (IpeBHa OorocmyxOeHa
xuMmHa). OHa 00yxBaTa CBe LITO MOCTOjH, ajl1 HUYUM He Moke OutH oOyxBahena. [Toq kpoB
LlpkBe MoTy cTaTH cBa IUIEMEHa, HAIHje U HapoIu cBeTa, ati OHa He MOJXKe J1a Ce IONCTOBETH
HU ca jeqauM (burosuh, 2010a: 184-185).

6 OcHM MOTUTHYKKX, KOPOHA-KpHU3e, kpusze AIDS-a y Adpuity, kKpuse KyaType, ycTaBa, BaiyTa,
NIPUBPETHAX, CEKOJIOUMIKHX, , KYTHX IpPCIyKa™, BPEJHOCHHX, HJICHTHUTETA, IOPOANYHHX,
MaTepHHCTBA, 1A YaK U yHYTapIPKBEHUX, CA0OPHOCTU U JyXOBHUX, Y 003Up y3UMaMO H jOII
YBEK aKkTyenHy ,,Murpantcky kpusy* u3 nepuoja 2015. ronune, kojoj je paj u nocsehe.
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Jla je cBeT ucnymeH Ha (eHOMEHY MHUTpalija Te Jia je U cama UCTOpH]ja JbY-
CKe IUBUIIM3AIIMjE O0EJIe)KEeHA KpeTambiMa JbYId U HApOja OIIIITE j& MECTO U
signorum temporis. JloBossHO je mpountatu Beh mpBe cTpannie Ceeror [Tucma
Crapor 3aBeTa 0 IPBOM paceJbeHOM JINIY Ha cBeTy: ,,M Tocmox bor m3arma ra
(uoBeka) u3 Bpra Enemckora ma pamu 3emiby, ox koje o6u yzer™ (Iloct. 3, 23) u
npatuTu naby ucropujy Lipkse u cBera.” OBo, MelyTum, He 3HAUH U Ja KpeTama
JbYITH MOT'Y OJIPETUTH TPAaHMIIE CBETa, HUTH OOpHYTO.®

Ca Hay4He cTpane, Kao ()eHOMEH, MUTpalHje U N30CTIIUILITBO JbYIH HHTEpE-
Cyjy Y TpeiMeT Cy M3ydaBama OpojHMX Hayka. Ty Ha yMy Hajupe mMamo Hayke
TIOTYT aHTPOIIOJIOTH]e, apXeoJjioThje, aeMorpaduje, reorpadmuje, COIHONIOTH]E,
IpaBa, MOJIUTHUKE, aJI1 TIOCPEHO 1 EKOHOMHU]E, MEAULIMHCKE, KIbIPKEBHOCTH, CEIME
YMETHOCTH | criopta.’ IbuxoBe yKyIHe Hay4yHe CTY[Mje M PaJOBU MOKa3yjy 1a Cy
MOCIEA-E MATPALIFje 1 N30CMIUILTBO JbYIH Ca IPOCTOpa NPBEHCTBEHO A3Hje a Mo-
ToM U Adpuke ka EBpornn 1 AMepuiin OUTHO 00ENEXWIN IpyTy AeleHujy Tpeher
MWJIEHHjyMa, He TpecTajyhu mpuToM, CBOjUM IMOCIenuIlaMa U JaJbiM pa3BOjeM,

7  ,Kao $to je poznato, stari su Heleni u razdoblju od 8. do 4. stolje¢a prije Krista osnovali
oko 800 kolonija od Crnoga mora do Gibraltara, od obala Azije i Afrike do Atlantika. [...]
Sli¢no su €inili prethodno Kreéani, zatim Fenicani i Kartazani, nastavili su Rimljani. I tako
je Sredozemlje, na kojemu se susre¢u i morem povezuju tri kontinenta, oduvijek bilo prostor
velikih migracija stanovnistva, susreta i mijeSanja razli¢itih kultura“ (Barisi¢, 2020: 4-5).
BpojHa cy kpeTama Jpyau U Hapoaa Koja Cy KIMMATCKU M paToBHMa y3pokoBaHa u3 IV Bexa
mocie XprcTa Kao U CBa OHa Be3aHa 3a OTKpuhe HOBHX KOHTHHEHaTa off meprofa XV Beka i
Ha JlaJbe, a Koja Cy ayTOMaTCKM YCIIOBMIJIA M FbUXOBY KOJIOHM3auujy. 13 MozepHHje ucTopuje
6pojumo Benuke (eHr. Great) u3 XX Beka y AMEpHIIH, y3pOKOBAHE WHYCTPH]jaIN3alnjoM H
ypOaHHU3aIMjoM, OHE y3POKOBAHE BEIMKHM IOCIEPATHHM JEMIaBabHMa y 3€MJbaMa MOMyT
Hewmauke, Typcke, Jepmenuje, [lanectune, Pycuje, Mnnuje n JIubanony, u3 nepuoja ucrora
BeKa, U MOCIIe/Ihe aKTyelHe, ka EBporn n AMepuny, u3 nepuoaa cpeiuHe apyre IeleHuje
XXI Bexka. ,,Jep, HECMO ayTeHTHYHH XpulThaHu ako ce He ocjehamo kao m30jeramie — yax
HaKO JKMBUMO y MjeCTy IJije CMO poljeHH, y HeroBoj yZ0OHOCTH U CUrypHOCTH. VIcKycTBO
n30jerMINTBa HUje HE00ABE3HO M CIYYajHO MCKYCTBO y XpHUIITNAaHCKOM JXHBOTY — OHO je
dhopmaruBHO 3a xpunthancku unentutet. [lornenamo nmu bubnujy Bunjehemo na je Behnna
BCHUX HapaTWBa Ha Kojuma je (opMHpaHa Hallla Bjepa M KyITypa HacTajda y KOHTEKCTY
Murpanuja. Murpanuje cy KOHCTUTYTHBHE aro bubnuje u Hamre Bjepe (Tomanosuh, 2018).

8  VYmopemu ca: ,,Cumbonmuno rosopehu, rpanuna m3mely crape u Hose EBpone manac, jecre
rpaHHIa Koja ce LpTa kBamuteToM xpane. [Tocnenmu ckangan y EY otkpuo je na mponsBohaun
n3 3anmague EBpome mpaBe pasnmumMTy XpaHy IO KBauTeTy, 3a Mcrouno m 3amamHo
TpXKuUIITe. 3aMHUIUbEHA TPAHUIIA XPaHe OTKPHBA KOJOHHUjaIHH MEHTAINTET yHyTap came EVY.
Mertadopuuno, He nenehu ucty xpaHy, He IeTMMO HU UcTH xuBoT  (JoBuh, 2017: 18).

9 U3 xwmxeBHOCTH cetu ce ,,Kmure M3macka®, Xomepose ,,Omnuceje”, [InaronoBor aujanora
,.Ctpanan®, Jlanreosor ,,[laxma“, [TymkunoBux ,,Llurana®, ,,Ceoba* Lipmanckor, [leknheBnx
LHllucama u3 Tyhune unn Yenbekopor ,,[lokopaBama®, U3 ceaMe YMETHOCTH ,,JlecTHHAIH]e
Cp6ucran® (2015) JKenumupa JXKmnuka, ,,Yerpenntu mce (enr. ,,Shooting Dogs)* (2005)
Majkna Karona Ilonca, ,,CLOSE(D)“ Bbpurure Kyxap (2019) amu u T13B. ,,PectuBana
MHIPaHTCKOT (HiIMa™ KOjU ce oipkaBajy naHac mmpoM EBpore, a u3 cropra Ha mpuMep
Omumvnujckux urpapa y Toxmjy (2020) u y Pujy ne XKamempy (2016), rme cy ce mnox
OJIMMIIN]CKOM 3aCTaBOM TAaKMHYMIIN CIIOPTHCTH - N30ETTNIIe U3 ApKaBa MOMyT ABraHHCTaHa,
Eputpeje, Upaxa, Upana, Cupuje, Benerryene u ap.



104 Boxxunap ITaBnosuh: Anraxxosanoct Cpricke [IpaBociasue L{pkse...

na obenexapajy u Tpehy.'” A mory nu u umajy au mra u Lpksa u Teonoruja na
Ka)Xy Ha jolI yBeK akTyenHy kpu3y? CrtaBa cMO Jla MH — PAaBOCIIaBHU TEOJIO3H,
Kao ,,mpoporu [ocronmu®, y cBeTny JeBanhespa, He Tpeba omako ga OOTOCIIOB-
CKe aHaJIM3e W YBHIIC Ha IOMEHYTE, ajlu U OpojHe apyre peHOMEeHe ,,caMo* Tpe-
MYLITaMO OCTAJIMM HayKaMa W JUCLUIUIMHAMA jep, HCTOPUjCKH MOCMaTpaHo, TO
Hucy ynHIIM H1 CBetn Oy u yuuressu Lipkse.'!

Onpelhewe Temuna ,Murpanrcke kpuse (2015)«

~Hezo ce monume bozy oa ne byoe bjedxcarve eaue y 3umy.”
Mk. 13, 18

Tpu TepMuHa Koja ce Hajuemhe KOpUCTE a W HajBHIIE 3JI0yNOTpedhaBajy'
Kagma ce roBopu o ,,Mwurpantckoj kpmu (2015)“ jecy: ,,Murpant®, ,m3b6ermmma‘
n(mm) ,,a3mmanT™. JIaTMHCKY ped ,,migratio* (of JiaT. IJIaroyia migrare) mpeBoAUMO
Kao: ,,KpeTame, ceoda, MyToBame, ajll U Kao MCEeJbaBambe, pacebaBame, MTO 01
yKa3WBaJlo Ha IBOCTPYKH BUJ ceo0a: jeiaH, BOJbHH U CII000IHH, O] YOBEKa MITH Ha-
pona uzabpas, U JIPpyry, HAMETHYT, IpUCHIIaH, Hecinoboman™ (Jeporuh, 2000: 73).
Murpuparu, Tako, y HIMpeM CMHUCITY, 3Ha4W (PU3HUKH CE KPETaTH, CETIMTH Ca jeIHOT
MPOCTOpa Ha APYTH, a KOjH Ce KUBOTHO HE WCIyHaBa WIM HE KOPHCTH CBYyIAa U
YBEK Ha UCTH Ha4WH, JI0K, y Y’KEM CMHCITY, 3Ha4H TPOMEHY CTAIHOT peOHBaIHIITa

10 ,,Hamme, eBUICHTHO je 1a TPEHYTHAa MUTPAHTCKA KpU3a HHje MPOJIa3HU MPOOIJIeM U H30JI0BaHU
WHIUJICHT, KOjH ce JeCHO jeAHOM U Kkoju ce EBponm Buine Hehe moHoBuTH. TpeHyTHH
MHTPAHTCKH Tajac, KOjH je MPEeKUHYT 300T KOPOHA BHpPYCa, jé caMO MOYETaK KOHCTAHTHHX
Murpaungja xoje he ce oxsujatu ¢ nmoapydja Asuje, Adpuke, u Jysxaue Amepuke a koje Hehe
npectaty HUTH y HapeaHux S0 roquna’ (Maukosuh, 2020). Jomr yBek akTyeTHUM MUTpaLijama
1 M30ErIMIITBOM JbyIU ca mpocropa bimckor mcroka, Adpuke n KybGe mpumonmare cy
1 OHE BHIIEMHJIHMOHCKE M PaToM Yy3pOKOBaHE ca mpoctopa PemyOmuke Ykpajune u Pycke
Deneparmje o kpaja ¢pedpyapa 2022. rogune (wiu jour ox 20147).

11 Csetn Joan 3naroycru (354-407) je mucao: ,,A ImITa MHECIIHII, KOJMKO TEK TPOIIKA U OpHre
U MYZIPOCTH 3aXTEBajy OJ MpPEICTOJHUKA TNPHUMAamke CTpaHalla W HeroBame OoJecHUKa?
CBakako je 3a TO morpebaH TpOIIaK, He MambH O OHOT, LITO CMO CIIOMEHYIH, YeCTO je
OTPeOHO U BHINE; M NMPEACTOJHUK MOpPA T'a HAMHUIATH HEXHO M MYZAPO, Kako OU HaBEO OHE,
KOjH IITO MMajy, 1a pago u BOJbHO 1ajy, OpuHyhH ce 3a moMmoh HEBOJbHMMA, 13 HE YBPEIH
nymie naposaresba?” (Ceetr JoBan 3maroyctu, 2007:93) [To3Hato je na je Cetn Bacunuje
Bemuku (330-379), caBpemenuk Cseror JoBana 3naroycror, y npenpral)y Kecapuje, ocHoBao
yyBeHy OonmHuLy ,,Bacmimjany®. KoHkpeTHO, 3aroBapamMo MHTEPANUCIMIUIMHAPAH MPHUCTYII,
KOjU je OYUT U y OBOM HCTpaxkuBamwy. [IpeocBehenn Bnaauka 3amagHoameprdku MakcuM
(BacusbeBuh) HarmmoMume: ,, TCOJIONIKA UMEH3M]jA ,,0TMKEEr" HTEKAKO MOXKE Jia [IOMOTHE Y
KOHTEKCTY CaBpeMeHe XyMaHHU-TapHe Kpu3e U KapakTepa rinodanuzanuje. [IpuxBarame OHUX
HajCcIaOujuX, U3T0KECHUX COIHUjATHUM U €KOHOMCKHMM TMPHUTUCIIMMA, jecTe MMIEpaThB. 3a
OBO Cy, HECYMIbHBO, TIOTPEOHHU TEOJIOMIKN KPUTEPHjyMHU: Oe3 TEOJIOMIKOT CCH3MOMINTETa
OJITOBOP Ha KpHU3y MOKe OWTH Morpemad. ¥ OBOM HCTOPHjCKOM 4acy, y CBETIy HAauWHA Ha
KOjH ce pa3BHja M30ernyKa Kpu3a, JbyAu O] YTHIaja Tpeba aa nenajy y ayxy JeBanherma™
(Bacwsesnh, 2019).

12 3acBaTpu TepMHHA: ,,MHTPAHT", ,,A30erINIa" U ,,a3WJIaHT *, OCUM IITO ce MelycoOHO KopucTe
Kao CHHOHUMH, jep ,,HUKOM Ha 4ely He IHIIe [Ta je* a MITO CTBAp MOXKE Y MHOTOME M
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(Z. Curi¢ 1 B. Curi¢, 1999: 35-36). Umenuna ,,MurpanT® notude U3 nepuoaa
XVIII Beka u nedunuine ce, npemMa ATeHIUjU 32 MUrpaiuje YjeIumbeHUX Hallhja
(ckxp. enr. IOM), xao: ,,0M710 K0ja 0coba Koja ce CeJd WIH Ce TPeceNIniia MpeKo
MelhyHapomHe TpaHuIle WK yHYTap Ap)KaBe ajbe O CBOT yOOHMYajeHOT MecTa
npeOuBanumTa, 6e3 0063upa Ha (1) mpaBHU cTaryc ocobe; (2) ma M je Kpera-
e J0OPOBOJBHO WIIM HEXOTHYHO; (3) KOjU Cy Y3pOLH KpeTama; HiH (4) Koluka
je nyxxuHa 6opaska.“!® Menwuma ,,u3dermuia‘“ je ppaHiryCKor mopeKyia i TOKOM
CBOje HcTOpHje yrorpede umalia je IUPH Hero JaHac, TOTOBO MOJUTUYKH, CIICK-
Tap 3Havema.'* M3bermma je cBako JIMIlE Koje ce: ,,zbog svoje rase, svoje vere,
svoje nacionalnosti, svoje pripadnosti nekoj socijalnoj grupi ili svojih politi¢kih
misljenja, nade izvan zemlje Cije drzavljanstvo ono ima i koje ne zeli ili, zbog
toga straha, ne¢e da trazi zastitu te zemlje; ili koje, ako nema drzavljanstva a
nalazi se izvan zemlje u kojoj je imalo svoje stalno mesto boravka usled takvih
dogadaja, ne moze ili, zbog straha, ne Zeli da se u nju vrati.“!® ITojam ,,a3m*, 3a
Pa3IuKy Of ,,MUTpaHTa™ U ,,A30€TINIIe’ HeMa YHUBEP3aIHy U OIIITeNnpuxBaheny
neuHUIH]y. ETUMOIIOIIKY T0JTa3u Ol CTApOTPUKe peur B.GLAOV M JaHac 3HAYH
CUTYPHO WJIM HETIOBPEMBO YTOUMIITE, CKIOHHIITE, TPUOCKHUIITE, U3IPIKABAHE
cuporume u nporomennx (Kosaueruh u Kosau, 2017: 28). ,,A3unanT" je cBako
JIUIIE KOje Tpaku U3 0e30eAHOCHUX pa3Jiora J03BOITy (3aXTEB) 32 OOpaBaK y OHOJ
3eMJbH Y KOjOj C€ TO JIUIIE HAIIIO, OJHOCHO HE MPE/ICTaBIha HErOBY. 3a PasinuKy
OJl MEUTpaHTa, a3WJIAHT j& CBAKO JINIIC KOj€ j& YV IOTpa3H 3a Mel)yHapoIHOM 3aITH-
TOM WJIH Jia OW OWJIO jOIII jaCHUje UCTUYEMO: U30CTIIUIIC U a3WIaHTH, y HajBehem
Opojy cityuajeBa, CXOJHO Pa3IHMUYUTHUM TeopHjama u onpehemrma mojMoBa, jecy
MUTPAHTH - jep ce kpehy, ajau HeMa U CBaKM MUTPAHT CTAaTyC U30CTIHUIIE, OTHOCHO
HEMa CTaTyC TPaKHOIla a3HJia.

OTEXXaTH jep Ha IPHMep He MOTY JOOHUTH aJeKBaTHY IIOMON MITH 3aIITUTY, HABOJE C€, CXOIHO
IbMXOBOM IPEBOANMA Ca je3MKa Ha je3HK, YeCTO OHA CTEPEOTHUIIHA MOIYT TEPOPHCTA, YIbE3,
XaKep WM OHa OJvrKa HallMOHAJTHUM/€THUUKUM ofpehermuma nonyT [lanectunan, Cupwujar,
Agranucranai, Mpanan, Anbasai u Ipyru.

13 ,,Who is a migrant? npernemano 5.12.2020. rogune Ha: https://www.un.org/en/sections/
issues-depth/migration/index.html.

14 Hcmpsa, TepmuH ,u30ermuia” ce AUPEKTHO OJHOCHO Ha IIpoTecTaHTe KOjH Cy HAKOH
ono3uBama Enukara n3 Hanra 1685. ronune moberim u3 ®paniycke, 10K GUIOCOPKUHBA
Xana ApeHr, nak, o0jaimmana: ,,Izbeglice su ljudi koji traze utociste u nekoj drugoj zemlji
zbog svojih politickih stavova ili ne¢ega $to su ucinili. I mi smo potrazili utociste — ali pre
toga niSta nismo uradili, a veéina nas ni u snu ne bi zastupala radikalne politicke stavove.
Mi smo promenili znacenje pojma izbeglica. Sada su izbeglice oni koji su u novu zemlju
dosli bez icega i zive od pomo¢i Komiteta za izbeglice” (Arendt, 2015). , Kana ce npxasa
CyouH ¢ M30ETIIUIIOM, KaKo HaBOAM XaHa ApEHT, UMa Ha pacrojaramby Tpu MoryhHocTH —
HaTypalu3anujy, AeNpoTalujy u 3arBapame y jorop. Kanga ce Lipksa cyoun ¢ u3beriumom
MMa Ha pacnonaramy camo jeqHy moryhuoct — 36pumasame.” (ITantenuh, 2019: 37).

15 ,KONVENCIJA O STATUSU IZBEGLICA (1951), ¢lan 1, A, 2. Bep3uja ,,Kouenuuje* a
cprickoM je3uky y [1JId dpopmary noctynHa je Ha 38aHrnuHOM cajTy UNHCR-a y Cpowuju.
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Hako cMo y mporecy MCTpakuBamba W HacTaHKa OBOT pajia Haujla3wid Ha
Buiie onapehema'® u hopmynanmja KojumMa ce XTea0 03HAYUTH T10jaBa, CTabe WIN
KOHKPETHO - KpH3a U3 Mepuoaa cpeaune apyre aernenuje XXI Beka, MU CMO ce
OJTYYHITH JIa CE Y OBOM paJly KOPUCTUMO KOJIOKBHjAITHUM ofipel)erheM - cuHTar-
MOM: ,,MurpanTcka kpu3a (2015)“: ,,ctame y Koje je 3anmao oxpehenu neo ceera
yCIIe/l BEJIUKOT TMOKPeTa MOIyJIallije H3 Mamke Pa3BHjeHUX 3eMasba Ka Hajpa3Buje-
uujem meny ceera® (Mumocasibesuh, 2020: 2).17

Jom Tpum TepMuHa ca KojUMa CMO CE CyCpPEeTalli TOKOM HCTPaKHBamba CY:
,»CTpaHaIl, ,,MHTEPHO pacesbeHO Juie” u ,,anarpuy . [Ipema nedununmju ['eHe-
panne ckynmtruHe Opranu3anyje yjequmbeHnx Hauyja u3 1985, roqune crpanaig
je: ,,pojedinac koji nije drzavljanin zemlje u kojoj boravi® (Ktistakis, 2016: 9).
WHTepHOo pacesbeHo JIHIIE je CBAKO JIMIE KOje HAITyIlTa CBOj JIoM 300T MPOToHa,
cyko0a MM HacuJba ajld 0CTaje y OKBUpPHMa TPaHuIle CBOje ApKaBe, JIOK je ama-
TPHUJI CBAKO JIUIIE KOje HeMa JP)KaB/baHCTBO HUjeIHE apkase.'®

VY Cgerom [lncmy mako He TIPOHATA3UMO CBE MPETXOTHOIIOMEHYTE TEPMH-
HE TO HE 3Hau Jla CHHOHUMHHUX TEpPMHHA HEMa WJIH Jia Cy My OHH HETIO3HATH.
Ha jeBpejckom jesuky y Cetom Ilucmy, oko cegampecer myTa, IpOHAIa3uMO
cienehe KojumMa ce MOTY O3HAUUTH CTpaHal, CyHapOJHMK, He-JeBpejuH, TyhuH.
To cy: ,,HOkpuM™ (jeB. 1271?) - cTpaHaIl, MoMyT TPTOBIIA, KOjH C€ TPECHYTHO HAJIa3u
y 36MJbH, HEMa 3alITUTY HH MMOCEOHMX TpaBa M Ha ofipel)eHoj je eMoIroHa Hoj,
KYATYpHO] ¥ pEIUTUO3HO] AUCTAHIIH, TTOTOM, ,,3apuM™* (jeB. T0°0)  ,,repuM* (jeB.
A1) - ocoba cTpaHOT Mopekyia Koja ce Jocenuia U xuBH y M3pansby ycnen para

16 MuaukaTHBHU Cy cCaMO HEKH OJ1 ITOKyIIaja 6mmker oapehema: ,,EBporcka Murpantcka kpuza“,
LAmurpanrcka kpmsza“, ,,Murpantcko-msberamuka Kpusza“, ,,Murpantcka u u30erIHYKa
kpusza“, ,Bemmka murpantcka kpusa“, ,M30ermuuka kpuza“, ,,(Benuka) xymaHuTapHa
kpu3a‘“, ,,XymaHnuTapHa karactpoga®, ,,Conunjanna kpusa“, ,,I mobdanna xpusa“, ,,HoBa cHara
peBoynmje u OpojHa Apyra Koja HE cMaTpajy Ja ce paad HU O jeqHOj HaBeaeHoj. Ped je,
CBaKako, 0 ,,u30eTINYKOj KpU3U‘* Kaja je y mUTamy KoHKpeTHO 2015. roauHa, momITo je y Toj
roauHu Hajehu Opoj m30erymma MpUCTUTao U3 OHMX ApskaBa bimckor mcroka morohennx
paTHUM JejcTBUMA.

17 ,,CuHTarmy ,,MHIpaHTCKa KpH3a““ YMHE JBa IOjMa ,MUTPAHT U ,,KpH3a“ ca pasTHYUTHM
3HAYEHHEM, [IPU YeMy MUT-PAHT NMa JICHOTATUBHY, a KPI3a KOHOTATUBHY YJIOTY y O3HAaYaBamy
(KoBaueBuh, Kosau, 2017: 27). Jepununmjy ,,Murpantcke kpuze (2015)“ ynopenu ca:
,»3aIpaBo, MUTPAHTCKA KPH3a j€ jelaH Ha3WB 3a BHILE MOjaBHUX OOJIMKA KpH3a y KOjUMa Cy
ce Hamte nojeaune 3emibe EBporncke yauje (EY), kao n TpaH3uTHE 3eMibe (XyMaHUTApHH,
3IPaBCTBEHH, MOJUTUYKH, €KOHOMCKH, O0e30enHocHH oOmuk kpmuse) (KosaueBuh, Koay,
2017: 29). OBoe MopaMo TIOMEHYTH ,,Aparncko mposnehe™ - mpoTecte W T3B. ,,000jeHe"
peBonynuje 3amouere y Tymumcy (2010) koje cy ce 6p3o mpommpuine Ha Amkup, Vpak,
Cupujy, a KOju Cy TOBEJH JI0 ITaJa ¥ IpeBpaTa TAMOLIBLUX PEKUMa M OUTHO yTUIIATIH Ha HOBA
U MacOBHHja KpeTama CTAaHOBHUIITBA THX 3eMajba kKa EBpomnu. 3a Beauku Opoj TaMONIHBUX
Xpunthana, oBo ,,iponche’ mocTano je ,,cTyneHa 3uma’.

18 HHarepecanTHo je HamomeHyTH aa je PemyOmuka CpOuja, mpema momamuma Komecapujara
3a m3bermmue Peny6muke CpOuje, jeHa of meT JpkaBa Ha cBeTy ca Hajeehum Opojem
HMHTEPHO pacesbeHHX JIMIa, JOK araTpyjaa AaHac y CBETY MMa BHIIE OJ YETHPH MIIMOHA. 3a
MIPOMHIIIBAKE O MOjMY ,,CTPaHAIl" Impernopydyjemo ecej ,,O CTpaHIy™ yTHIIQjHOT HEMadKOT
kyacuuHor couuodora ['eopra 3umena (1858-1918) uz 1908. roaune.
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WIN TJ1aJ 1, €KOHOMCKH je ciaba M CHpOMallHa, aly npuma mary, V3panseiu
“Majy Iy’)KHOCT Jia UX JbyOe W, 3a pa3jiuKy oJf HOKpuMa, oope3ahe ce, acuMu-
nmupahe ce u 6mhe nAeo0 M3panIbCKOT ApymTBa. Ha TpUkoM je3wKy MpOoHAla3uMOo
cienehe: Evog - cTpaHal], OTEYOG - MOTyKad, PELY®V - OeryHal, MPOrHaHUK,
TPOCNAVTOG - IOILBAK, 00paheHHK, TOPETIONIOG - OHAj KOju rpeduBa y Tyhoj 3e-
MJbH, OHa] KOjU CTPAHCTBY]€, IOILJbAK, XOJ0UACHHUK, CTPAHAIl, TAPOIKOC CTpaHaIl,
cycesl, T0CE/bCHHUK, TOIJbaK, KOJH KUBU y TPpaay, MPojasHUK, GALOTPIOC - cTpa-
Hart, TyhuH, gonubak.'”

3anuTajMo ce cazia 030MIbHO: 1a JiH je XpucToc 0no 6eckyhHUK, (TOIUTHYKH)
n30eruia, anaTpul, MUTPaHT? — jep, CETUMO ce, Xpuctoc ce u3 O4eBor Hapyyja,
KOje HHKaJa HHje HaycTHo, ymaTtopuo Mehy Hama (Ju. 1, 14) kao borodosek y
Butnejemy, 6exao ca ceerom nopoauiiom y Erunar (MT. 2, 13-14), onpacrao y
Hazapery (MT. 2, 23), rie je u 3a4der ox Jlyxa Ceerora u Mapuje [ljeBe, yBek u
HUKana caMm 0uo y mokpety, Cebe mouctoBetno ca [lyrom (Ju. 14, 6), ctpanao u
Backpcao m3Ban 3uamHa Jepycannma n Basneo ce Ha HeOo, omakie he moHOBO
nohwu, 1a 6U HaM MPUIPEMHO ,,cTaHOBe MHOTe Y OueBoj kyhu (Ju. 14, 2-4).%°

Kao 3akspyuyak oBOI' ITOIMIaBJba, paan JajbUX MPOMHIILbAA, HABOAUMO Ja:
,»CTaTyC cTpaHia y M3panby HeMa JUPEKTHOT MpeKianama ca JaHallbIM UC-
KyCTBOM MHTpaHarta y EBpory, a cBakako joIr Mame y o0lacTh JeTaJbHOT TUIa-
HUpama MOJUTHKE, Tpema (kako cMo Moriu Aa Buanmo Cseto ITucmo, mpum.
ayT.) naje modap yBUA y TO Kako je bor ouexmBao ox cBor Hapoaa ga ce OAHOCH'
(Mopuw, 2013: 231).

CoumjaJtHO y4yerwe NpaBoCIaBHe HPKBe

Llapcmeo moje nuje 00 osoea ceujema.*
Ju. 18, 36

,,KakBy cnenngpuanoct nmamo kao LIPKBA na Oucmo ce OaBuiin MUrpamu-
jOM Ha Jpyraduju Ha4uH y OIHOCY Ha akTHBHOCTH apxase, HBO u ocramnx?*?!
(Mopwur, 2013: 234)

JleduHncary K y MOTIYHOCTH MUIIBY 00yXBaTHTH peasrHOCT u norhaj Lp-
kBe Huje Moryhe.”” [1a unak, OHa TpajHo (I)ocTaje 1 O¥Ba UCTOPH]CKH, APYLITBEHH,

19 O nojmy ,,nmyt* y Cenryarunry, ImyToBamy narpujapxa Aspama (,,CTpaHal caMm U JOIbAK
kox Bac™; Ioct. 23, 4) u bory Crapor 3aBeta u meroBoM myTy Buau: Maruh, 2021: 70-79.

20  VYmopenu ca: Maruh, 2021: 81-96.

21  VYuopenwu ca: [...] 3ap HUje qpKaBa OJrOBOPHA 3a pelICke OBUX MpobieMa? OBaKBO IMHUTAHmHE
Ou oxcaMKaBaio Haciehe jeqHOT MPeTX0IHOT, KOMYHHUCTHYKOT Ieproa Kajia je apkaBa Ouia
Ta Koja je cBe oapehuBana u cse noapehupana cebu. Taj je mepuoa AepUHUTUBHO 32 HaMa
u cBe he ce jacHuje dpopmupary apymTBeHa chepa WM IUBIIHHA CEKTOP y KOME TOjeIHHIH
WIA Pa3IUyYUTe APYLITBEHE T'pyMe CaMOCTAJIHO Npeny3uMajy WHHLHUjaTHBe U MelycoOHO
capaljyjy paau cydesbaBama ca oapeljeHUM IpYIITBCHUM poOJieMOM Koju moraha v mux
WM HeKoTa ca KuM ce onu comupapumry* (Kperuh, 2012a: 185).

22 ETUMONOIIKM, KA0 HU Ha MpUMEp ped TeosorHja, rpuka MMEHHNa £KKANGio, Koja je y
AQHTUYKOM CBETy O3HayaBa jaBHHM 300p HEKOI Hapojia y HEKOM rpajy, HUje XpuIIhaHCKOT
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KyATypoJomku U nonutndku genomen (burosuh, 2000). Ca nuua naHammer
CBETa, HA KOja CMO yKa3aJll y YBOIHOM JieNly, ONTHO yTudy Ha HbeH >KuBOT, jep
ceTuTH ce Tpebda: ,,llpkBa je poljeHa y HENpHjaTeJLbCKOM CBETY W TPETPIIEIA je
TEIKe IPOTOHE HEe caMo Yy NPBOM BeKy, Beh vak u y Hama Bpemena™ (Zizioulas,
1999), mTo ce ManudecTyje 3aXTeBOM 3a ofipel)eHnM CTaBOBHMA M OJITOBOPHUMA.
LpxBa He Texu na ce mema y noautuky (burosuh, 2000: 248) unu ga mpomMeH-
JbHMBA NIPYIITBA M Jp’KaBe KOje WX YCIOCTaBJbajy oonukyje (ym. Ju. 18, 36; MT.
22,21), majia cBaKako Tpeba Jia Te)KHU BHUXOBOM OIICMECHHBAKY U BPEIHOBAY.

Y Horom 3aBeTy mpoHasia3uMo OMTHO Pa3BUjeHY COIMjalHy CBECT Koja ce,
jour ox nmepuoaa Crapor 3aBeTa, NpojaBjbUBaia Kpo3 XyMaH M IpaBeJaH OJHOC
Y 3ajeTHUITN Y KOjOj je CBakM 4oBeK cimka u npmimka bora (IToct. 1, 26), moToMm,
KpO3 IOMOh ynoBuilaMa, CHpodaJnmMa, CTpaHiuMa, norpedutuma (ym. Jarm. 4, 34-
35) unu 6onecanma (yn. [am. 5, 12-15). OBakBa cBecT HacTaBUIIA CE Uy TIEPHOLLY
pase xpumrhaHcke 3ajeIHULE CBE /10 AaHac, a Mepa je yBeK: ,,lIpeKo MoryhHocTn®
(ym. 2Kop. 8, 3). Taxko, otarn I'eopruje @moposcku (1893-1979) zakmyuyje: ,,V
[IpaBocnaBHOj L[pkBH MOCTOjU joll YBEK, Kao IITO je MOCTOja0 BEKOBHMA, jak
COLIMjaJTHA HArOH, YIIPKOC CBUM MCTOpHjCcKUM norahajuma u ciaboctuma. 1 oBo
je BepoBaTHO m1aBHH jponpuHoc [IpaBocnaBhe LlpkBe caBpeMeHOM Iujanory o
IpymTBeHUM TuTamuMa‘ (doposcku, 2005: 36).

[anac, y Hajsehem meny cBeta, Tamo rie Llpksa HHje mporomeHa Wi Iie ce
Bben nonoxaj xpehe ox npuHLUIA 0ABOjEHOCTH OJI APXKABE, IPEKO IPUBHUIIETOBA-
HOT, JIO TIPUHIIMTA capajme, [[pkBa nMa cBoje Bepcke, 00pa3oBHe (YHUBEp3UTE-
Te, akynrere, akajeMuje U OOrOCIIOBHje) U MEIUIIMHCKE HHCTUTYIH]E, KOJIele,
Hay4YHEe UHCTHUTYTE, BpTUlie, CHPOTHIIITA, KAMIIOBE, KYJITYpHE IIEHTpe, Oubinore-
Ke, ogbope, MoKpeTe, Mac-Meuje (TeNeBu3nje, paanja, HOBUHE, YaCOIHCE, Y3UMa
yuemihe y ynpaBHEM 000pHMa Cpe/ICTaBa MaCOBHE KOMYHHKAIIH]E),”* pa3BHjeHy

nopekia. ClIoXKeHHIIa je cajp)kaHa M3 JIBe TPUKe pedM: Ipeiora €K — U3, O M IJIaroia
koAéw - 30BeM. Kako To 3amaka ortar ['eopruje ®@mopoBcku: ,HemocTojame (hopMaTHora
onpehema (LlpkBe, mpuM. ayT.), HIaK, HE 3HAYM JIa je TOCTojasa 30pKa y MHUIIUbCHY HHTH,
mak, 0o KakBa 3aMarjbeHocT nommama“ (Dmoposcku, 2005: 415). O ynorpebu mojma
,LpkBa“ y Hosom 3aBery Buan: Maunmzapuauc, 2004: 44-46. YKOIMKO ce OCBPHEMO Ha
caJpikaj 3BAaHUUHMX JJOKyMeHaTa Pumokatonmuke L{pkBe mo muramy naenrurera Llpkse a y
KOHTEKCTY MUrpaiyja, onaa tpeda ucrahu na je Lipksa: ,,hodocasnicki narod” u na: ,,Crkva
na ovoj zemlji putuje daleko od Gospodina, smatra sebe kao prognanicu (;1at. exsulem) te
trazi i misli na stvari koje su gore, gdje Krist sjedi s desne Boga, gdje je Zivot Crkve sakriven
s Kristom u Bogu, dok se sa svojim zaru¢nikom ne pojavi u slavi (Kol 3, 1-4) (Osnove
socijalnog ucenja Katolicke crkve, 2012: 1 u ,,Constitutio dogmatica de Ecclisia. Dogmatska
konstitucija “Lumen Gentium” o Crkvi”, 1986: 99). [lanac namna: ,,®pandyecko TBpau 1a cy
xpuirhaHCKH BEPHUIIM XO0YACHUIIN, a He Ty TaJIUIIE, jep JOK JIyTajyhu Hapox jryTa (IorpiIHo,
MIPUM. TIPEB.), XOJJOYACHHUK MMa jacaH IiJb, a To je ObehaHa 3eMiba CTapo3aBETHUM jE3UKOM H
Boxuja BnamaBiHa HOBO3aBeTHUM je3nkom™ (Campese, 2016: 28). JenHo 0BakBO caryieaBame
npentureTa L{pkBe Kox caBpeMEeHHX MPaBOCIaBHUX TEOJIOTa IIPOHAIA3UMO KO/ IPOTohakoHa
npod. ap 3natka Maruha y: Matuh, 2022: 61-126.

23 Cuyx0e ce, ako He Ha HeJleJbHOM HHBOY OHJ1a Hajuenthe o boxkuhy, Backpcy winu ycronnuemy
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W37aBauKy M YMETHHYKY JIENaTHOCT. IMa JeunInimTa 1 [eHTPEe 32 OBHKABAIHE
o711 0oecTH 3aBUCHOCTH, HAPOAHE KYXHIbE M MPUXBATHIMIITA, YUECTBYje Y pe-
[IaBamky paTHUX KOHQIUKara Wi cy HbeHn BEpHUIM M €NMUCKONW YHHOBHHUIIH
IpHu BojcIti. Mako y MmojequHUM JeIOBUMa CBETa TIOCTOJU €BHJICHTHA YTIPOXKe-
HOCT I[pKaBa ¥ MaHactupa, oHu ce 6apeM y Cpouju, Pycuju, Pymynuju, ['puxoj
Uy IWjacriopy rpajie win oOHaBJbajy, a HEPETKO j€ Y OBUM MOCIOBHMA M ApKaBa
WHHULYjaTop WK croH3op. [pxase Bpahajy LIpkBu MMOBHHY WM PENHKBHjE
MOIIITH OJly3€Te y NEPUOJY UACOJIOTHjE KOMYHHU3MA, IITO je ciyuaj y CpOuju uiu
y Anbanmju. [pxase nmonyt Pymunnje nnm ['puke feneHrjama yHas3aa mpaBo-
CIaBHUM CBeITeHUITMMa uctuiahyjy Hajsehu aeo mara, a y Cpouju BepoydunTe-
JbuMa. JlaHac ce miac BeNMKonocTojHuKa [[pkBe U Teosora Moxe 4yTH Ha Teje-
BU3UjU, TPHOMHAMA, HAYYHUM CKYNOBHMA M OKPYIJIUM CTOJIOBUMA, I HEPETKO
u y ckymutuHama, EBporickom mapnamenty, y bBpuceny, amepuukom Konrpecy
win y Yjenumenum Haijama. Kao ctoxep ,,rpaauipoHantor:, OHa ce akTHBHO
0aBu nmuTamUMa Mopana, (6no)etnke u mopoauue. L{pkBa ocHuBa, 1O y30py Ha
[IUBYITHU CEKTOP, OpraHu3anuje u (oHIanje Koje OACTHIY BEpHUKE Ha aKTHBHU-
3aM U BOJIOHTHPame>* WK ce Ha TprMep OaBe CBE BHUIIC aKTYESTHUM E€KOJIONIIKHM
nutamuma, nonyTt Bacessencke [larpujapimje. pkaBe ca BehuHCKUM yaeaom
MpaBOCIaBHUX BepHUKa nonyT Pymynuje, Byrapcke, ['puke u Kunpa cy unanunne
EBporicke yHuje. V mojeiMHuM JapkaBaMa, Kao MmTo je To ciyuaj ca Cpoujom,
Hajctapuja uHCTHTYIH]a jecte Lpxsa (CIILY). Jomr: ,,V cBakoj 3emibu L{pkBa je
HajIIupa U Haj0oJhe OpraHN30BaHa YCTAaHOBA CPIICKOT HApoja, KOja OKYIlJba CBE
CJIOjeBe CpIICKe eMurpaije 6e3 003upa Ha 00pa3oBHE, CTAPOCHE, MaTepHjalHe,
coLjaliHe, perHOHaNIHE, TIOTUTHYKE U Ipyre pasziuke Mehy emurpantuma’ (Pa-
naynosuh, 2014: 66). [1a unak, mehy najsehum mompunocuma Llpkse npymTBy
Y IMBUIIN3AIIMjH, aKO 3aHEMapUMO YKUIamhe porcTBa® (rpexy), Kako TO HCTHYY
OpOjHU TEOJIO3H, JeCTEe CBETOOTAYKO YICHE O HEIIOHOBJFUBO] JHYICKO] TNIHOCTH
1 xpunrhaHCKH TIOTIe ] HA CBET, YOBEKa M Cracehe.

HOBOT rornasapa Lpkse, npeHoce Ha HAIMOHATIHUM TeJeBU3HMjaMa, IIPH YeMy C€ KOHKPETHO
y Cpbuju cBakoJHEBHO, Y3 pPEIpH3y, EMUTYje Ha Ipumep u ,,Bepcku xanenmap™ u ,,Bepcku
Mo3auk™“. Jy1jy0 kanan Pymyncke [latpujapmmje ,,Trinitas TV je y mapty 2021. roaune
no6wuo ,, The Silver Play Button“ ox JyTjy0a, jep xanan uma Bumie ox 317.000 npeTriaTHuKa
u Buie ox 49.000 Bugeo 3amuca koja cy ox 2015. romune 10 JaHAc IperiieiaHa BUIIE O
138.000.000 myTa.

24 3a BuIIe 0 BOJIOHTHpAY ca IpaBociaBHe nepcnekruse Buau: Kperuh, 20126: 207-214.

25 ,,OmHoc mpema oOMYHEM poOOBHMA JIOMYHHaBaH je oApendaMa O OJHOCY IpeMa CTPaHIIMa
u nouubanumMa. [Ipomucu o podoBuMa myXHHUIMMA OWIK cy mpaheHu yCTaHOBJbEHEM HH3a
HMHCTUTYIIMja Koje je Tpebayo Ja orpaHuye WM UCKOPEHE OBY MojaBy. To aa je OHOIUjcKu
3aKOH CTBApa0 HOB0 8pednosarse pobosa HHje TIOCTUTHYTO HUMAJIO JaKO, HUTH OJje/IaHIyT,
HUTH TaKO jE€JHOCTaBHO Kao MITO CE paHHje 3aMUILbano. Huje OuOnMjcKku 3aKOH JOCIOBHO
W3IMKTHPaH o cTpane bora, HUTH je MoHeceH kao Apyru 3akoHu. CBeCcT O OJHOCY Mpema
OIIIDKEGEM Ce Ipajiiiia MyKOTPIHO 1 y3 boxujy momoh u tpebaio joj je myHo BpemeHa aa ce
MIPENo3Ha Kao BPEAHOCT U J1a PEATHO 3a)KMBU KaKO y 3aKOHY, Tako U moHamamy ™ (boxxosuh,
2011: 17-18).
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JlajeMo oaroBope ca modeTka OBOT noriassba. Ox HEAaBHO, 10 AyIE y OKPH-
JbY PUMOKATOJIMYKE CUCTEMCKE TEOJIOTH]E - SKIMCHOJIOTH]E, TIoYesia je 1a ce pa-
3BHja ,,Teooruja Murpanuja‘? (van Erp, 2018: 268). AyTopH KOju ce HapOUUTO
WHTEpECYjy 3a OBy TeMy UCTHYY KaKO MOXXEMO y KOHTEKCTYy MUTpaldja pas3iiu-
KOBaTH TPH HHMBOA: |. MACTUPCKU - 3aroBapare 3aKoHa, MaTepHjajHa U Jpyra
nomoh, 2. TyXOBHHU — pa3yMeBambe OHHX KOjH Cy y TOKpETY, 3. TEOJOIIKA HUBO
- camiefiaBae MUTpalMje Kao yHHUBEp3alHe MeTadope YOBEKOBOT KpETama Off
bora u xa Bbemy (Groody, 2016: 228).%" Lipksa ,,HeyhyTHuMm yctuma‘“ Ha JIutyp-
ruju Ceeror Bacwmmja Bemuxor LlpkBa momm peunma: ,,l'ocioze, [...] pacejane
cabepw, [...] TUTOBH ca OHUMA IIITO TUIOBE; MMYTY] Ca OHUMA IIITO MyTYjy. [...] [Tome-
HU, boxe [...] cBe OHe 1ITO €y y OWIIO KAKBOj HEBOJHH, M TECKOOU, 1 OMACHOCTH.
[...] M30aBu, ['ocnoze, rpan oBaj, U CBaku rpaj U Kpaj oA [...] Haje3ne TyhuHaua,
u mehycobHor para“ (Ciyxebnuk, 2017: 212-214).% Ca acnekra melyypenuruj-
CKOT JIMjajiora pa3roBapa ce peloBHO 0 BepcKoM (haHaTu3My, QyHIIaMEHTAIN3MY
n noBehaHoM HacHJby JIOK, ca CTaHOBHINTA eKiucuonoruje, Llpkea nma passu-
jeHY MHCHOHAPCKY M XapUTaTHBHY JIENIATHOCT, HA IITa CMO MPETXOJHO Y pajay
yka3uBaiu. [[pkBe ce akTyenHa Kpu3a THUE U KaJia ce YHUIITaBajy tbeHn Bepcku
WM KyJATYpPHU 00jeKTH WM UMOBHHA. HajBuie, cBakako, Kajia MUTPAHT WU H3-
Oeruia c1000IHO M3pa3u JKeJbY Jla ce KPCTH U mocTaHe aeo Tema Xpucrosor
- eBxapucTHujcke 3ajeanune. [Ipectarn OUTH eMUTPAHT — OCTaTh JIMYHOCT Tena
Xpuctosor!® ,, JTonpuHoc LIpkBe W yoIIIITe peNuryje 3Ha4ajaH je U MPUIHKOM

26  Ymopenu ca:,,Y caBpeMEHOj TEOJIOIIKOj MUCIIH II0jaBHO Ce II0jayaH HHTEPEC 3a H30jENIIUIITBO
u murpanyje. To, y IpBOM pexy, Baxu 3a Oubnujcky Teonoryjy. [Ipuje mocpeame MUrpanTcke
KpH3¢ TOTOBO Jia HHUje OWJIO HH jeTHOT O30MJbHHjEr IMOKYyIlaja CTBaparma jeqHe OuOmujcke
erserse y KOHTEKCTy M30jennIITBA ¥ MUTpanuja. Mmak, y mociemux HeKOINKO TOIIHA 0Ba
TeMa MOYube 1a JOMUHUpa. Murpanyje cBe BUILE NOCTajy ,,XepMEHEYTHUKU KJbyd brubnmje.
Kao nma ce paha jenHa HOBa KOHTEKCTyalHa erseresa 4mju he mompuHOc OWTH orpoman. M
3amcra, n30jerymrBo camo y CeeroM Ilucmy Hamasu cBoj ,,10roc. Kao mro Csero [Tncmo
rMa NOTEeHLUjall Ja OCBUjeTIH ()eHOMEH M30jeTINIITBA, TAKO U H30jerIHIITBO UMa IaHCy Ja
HaM Ha HOB, KpeaTHBaH Ha4MH OCBHjeTIH 1 poTyMaun Ceeto [Tucmo* (Tonanosuh, 2018) u
ca: ,,Teonoruja Murparyje koja MokyIasa u 4uja je CBpXa Jila MUIpanujy BUAN Kao 3HaK Haje
MOJKE MPEBUIIE JIAKO PE3yJITHPATH LIMHUYHOM HPUYOM, UTHOPHIIYHH HacHIbe U CTpajgame y
HcTOpHjaMa MHUTpaluja. Y UCTO BpeMe, XpuIhaHCcKa TeoJI0THja He MOJKe J1a H30ErHe TPaKerhe
cmucia ucropuje. Xpumrhauu Bepyjy y bora koju ce oTkpruBa y KOHKPETHHM HCTOPHjCKUM
MpuiIMKamMa, UCKyIJbyjyhu doBewancTBo Beh cama. M3BemTaj o McTopuju cnacema, JaKie,
Mopa ykspyuuBat murpanujy (Polak, 2018: 254).

27 VYmopemu ca: ,,YoBek ce onpuye HajayOJpe MHTHME U c10007€, pajyl WHCTUTYI[HOHAIHE
3alITUTE OJl HOBUX CTpallWja, MPHUCTaje Ja ra KJbyKajy JICKOBHMa, mpaTe, IIIHjyHHPa]y,
orpaljyjy 00/JbHKaBOM KHIIOM, jep je U3TYOHO MOBEPEHE Y APYTor, jep ce 00ju Apyror, jep
He JkeJu Apyror. Tume ce aHTPOIONEHTPUYHH HICHTHUTET paciiojaBa a0 He-Omha™ (Matuh,
2020: 144).

28 IlIpaBocnaBHa llpkBa 19. nenem6pa npocnasba CBeror Hukoiy, 3alITUTHUKA TyTHHKA, JIOK
Pumoxarommuka [{pkBa 22. menembpa mpocnasiba U Ceery @panmucky Kap6unu (1850-
1917), ,,3aIITUTHALYY ¥ MajKy UCEJbEHHUKA.

29 Tlornenaj moHOBO GyCHOTY Opoj 5.
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YKJbYUHBamba eMUTPaHaTa y HOBO OKpY)KEHhe U NpuiiarohaBame 1moje1uHana mim
JOpYLITBEHUX Tpyraiyja TOM OKpykemy. 300r Tora ce decto noraha ga y obna-
CTHUMA TJIe MTOCTOje EMUTPAHTH BEPCKE 3ajeTHUIIE TOXKUBIJbABA]y MocebaH mpo-
nBar* (Manrmzapumauc, 2004: 239).

Cprnicka npaBocjaBHa IPKBA TOKOM IoJHe KyJIMHHALHje
sMurpanrcke kpuse (2015)*“ — nperyien craBoBa, aKTHBHOCTH M
JAoNMpHUHOCa mpeBasuiaxkemy (2015-2016)*

»3aUCA 8aM Kadcem: KAO YYuHucme jeoHome 00
06e moje Hajmarve opahe, menu yuunucme.
Mr. 25, 40

,,Jemka cynouna EBporie HIje MIMOHWIIIIA HA HAC, TE HaM je TIPEeKo Tora J1o-
nara u apyra myka“ (Mauxosuh, 2020),’! a u3 cBoje myre u Gorare UcTopwHje
cprickoj npkaBu u Cprickoj [IpaBocnaBhoj LlpkBu heHOMEH M30eTTUIIITBA U MH-
rpaiuja HYje Hero3HaT a BeoMa 4ecTo, 300T IUXOBUX HCIPEIUIETCHUX OJJHOCA,
U TPOKUBJbABAH je 3ajenHo.*? ,,Ctora He 4y[u Ja Cy MPaBOCIaBHE Mapoxuje y
JIUjactiopu OWiie MCTHHCKH a3WJI M €BXapHCTHjCKa MPUXBATUIIUINTA 32 HOBOO-
nute. Y menokymnHoj ucropuju Cpricke LlpkBe y aujacmmopu, ox MPBUX CPIICKUX
MMUTpaHaTa JI0 HajHOBUjUX Tajlaca UMHTpalyje, napoxuja (parikoia) je Omma to
CpeAMIITE KHUBOTA, 14 je OPraHu30BambEe Mapoxuje OmiIo HajBehin Kopak y BEpCKOM
U IpyIITBEHOM XHMBOTY nMurpanara“ (Bacussesuh, 2019).

30 ,,Hajsehu 6poj mpaBocimaBHUX cMaTpa Aa IPKBa Jaje 0JroBope Ha qyxoBHe notpede (77.7%).
Jla npkBa nmaje oxroBope Ha MopaiHe Ipobieme cmarpa 58.1% mpaBociaBHHX, Aa naje
0JroBOpe Ha MopoaAndHe Mpodieme cmatpa 46.9% npaBocaBana, a HajMambe BEpyjy Ja IPKBa
naje oxrosope Ha cormjanHe npobdiaeme (30.6%) (Maksimovi¢, 2017: 149). Lipksa koja He
Jlaje OATOBOPE HA COLMjalIHE MPOOIeMe y)KHBA PEIaTHBHO BEIIMKO MIOBEPEH:E IIPABOCIaBaLa.
LpxBu Bepyje 67,9% camopexnaprcaHuX MpaBOCiaBana. ,,BenuKo nosepeme™ y IPKBY NMa
ckopo (42.3%), 28.1% mokasyje He OaIl BETHKO™ TOBEPEHE, ,,BeOMa BEIUKO  MOBEPCHHE Y
LPKBY IOKa3yje BHUX 25.6%, a HajMame je OHUX KOjU MMajy ,,HUKaKBO' II0BEPEIbE Y LPKBY
(4.1%) (Maksimovi¢, 2017: 150). Kaxo yogaBamo, Hajeehu 6poj mpaBocIaBHUX Bepyje Oa
L[PKBa Jaje OArOBOpe Ha JAyXOBHE MOTpede U MMa Belnko nosepeme y HpkBy (LLmbusuh u
Maxkcumosuh, 2018: 73).

31 Ceru ce karacTpodaHUX MajCKHX IOIUIaBa Koje cy 3azecune CpOujy 2014. roxguHe amu
nmaj Ha yMmy u jga je CpOuja Ha myTy ,,eBPOIICKMX HHTerpaunuja’, mTo je caia CTaBjba
Ha ,McHHT 3pesocTH” m (mp)omeHy. Takohe, m: ,Jemuna IIpaBocrmaBHa mpkBa y HEKOj
MTOCTCOIMj ATUCTHYKO] ApXKaBH, Koja nma Behe npodneme ca EY u eBporickum uHTErparujama,
jecte Cpricka mpaBociaBHa 1pkBa‘“ (Makpumuc, 2014: 173). U nan naHac octaje, HaXalocCT,
HepelleH CTaTyC 3a BEeIMKHM Opoj CPICKMX M30emIHIa M MHTEPHO PACeJbeHHX JIHMIA ajH
3HaUajHy MaTepHjajHy M IyXOBHY NOMOh MM je, mopen ocTaimx, mpyxkana u Cprcka
npaBociaBHa [pkBa. O yJi031 BEPCKUX 3ajeTHHIA Y TPUXBaTakby jyrOCIOBEHCKHX N30ermia
CpIICKE HAI[MOHAIHOCTH U3 MOCIEABHX paToBa Buau: AGpamosuh, 2015: 377-414.

32 3a oBy TeMy IpenopydyjeMo HaHOBHUjy cTyaujy mpodecopa Bykuesuha: Bykuesuh, 2023:
117-161.
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Beh cmo pexin na je Cpricka npaBociiaBHa [PKBa HajCTapyja HHCTUTYIH]a
y CpOuju 1 1o7ajeMo Ja MaKo je W jeaHa o mMarepujanHo Hajooratujux,’® Ona
He yOupa mope3 o CBOjuX BepHHKa momyT LlpkaBa Ha 3amamy, mTo MOXe OUTH
Ba)KHA TIpeTrocTaBka HbeHoj comujanmHoj memoTHocTH. JlaHac oHa, 3a pas3iuKy
on Mockoscke Ilarpujapuinje,** Hema HHjelaH 3BaHMYAH JIOKYMEHT MO ITHTa-
By COLIMjaIHE JOKTPUHE, ajik je JyOOKO YKOpEHhEeHa y TpaJuliju y KOjoj je oHa
HCTOPHUjCKU JOOPOTBOPHY AEIATHOCT 3aCHOBAJIA HA BU3AHTHjCKUM MPEAJIOUIIH-
Ma U OCHOBama, IITO MOKEMO BHJETH KOHKpeTHO jom kojx Ceeror Case. Yak u
y TEIIKOM NepUOoIy WICOIO0THje KOMyHH3Ma, HUje TIpecTajaja ca XyMaHUTapHIM
paznoM, a IpUMEpH Cy HaM paj cectapa PaBaHuLe ca IMMMa OMETCHUM Y pa3Bo-
Jy WM CHpOTHUIITA KOja jeé OCHMBAO enuckon mrymanujcku Casa (BykoBuh) niu
Manactip KoBWJb KOju BOIM 3ajeJHHLE ,,3eMJba JKUBUX' 3a JICUCHE 3aBUCHUKA
o Hapkomanuje (Bykammuosuh, 2009: 66-79). Ty cy u Enapxuja pamko-npu-
3peHCKa Koja MMa XyMaHUTapHy OpraHU3allHjy, HAapOoIHY KyXUmbY, ,,Majka aeBeT
JyroBuha* xoja xpanu xutespe ca KocoBa m Meroxuje 6e3 0031pa Ha HUXOBY
HAIMOHAJIHY WJIM BEPCKY NMPHUINATHOCT, ,,CBETOCABCKAa OMJIAJUHCKA 3ajeIHHULA‘,
Hob6potBopra Qonnanmja ,JoBekosbyosbe™, wnanuma ACT Alliance ca mpexo
2.000 BonoHTepa 1 KaHueapujama y Cpouju, Xpsarckoj, Lipaoj I'opu u Bocau n
XepleroBuHy, XyMaHUTapHa, J00pOTBOpHA OopraHusanuja ,,Bepcko Jo6porBop-
Ho CraparesbectBo (BJIC), JloOporBopHa ycranoa Enapxuje OGauke ,,Bianuka
[Inaron AranankoBmwh®, mematHoct Emapxmje HumKe y momMohw BHIEIETHUM
TTopoAnIIaMa Wi nenatHocT Enapxuje skwuke n Enmapxuje Bpamcke. [Ipn mipkBe-
HUM erapxyjama v (GoH/aIjamMa OCTOjH MPUXBATUIIHIITE 32 CTapUje U Of[pace
(amp. ,,CBetr Joakum u AHa“ y Kparyjesuy), npyxame MeIUIMHCKe oMohwu,
OecrutaTHa MpaBHA TIOMON, T0AeJbUBabE YICHUUKHX U CTYIEHTCKUX CTHIICH/IN]a,
yUeHhe CTPAHMX je3HKa, ITyTOBaba M U3JIETH 32 COLMjAITHO YTPOKEHE.

MebhyTtum, Koju cy OMIIM CTaBOBHM, aKTUBHOCTH U tonipuHOcH Cpricke mpaBo-
CJIaBHE IPKBE Y MpeBasHiIaXemy N3a30Ba ,,Murpantcke kpuse (2015)*?

[TMOHUPCKU TEKCT, TaKO ra MOXKEMO OKapaKTEpPHCATH, NPENCTaBba pal
,»CTpanan Oujax, u He npumucte me (IloBomom apame asunanara y Cpoujm)
npe3BuTepa Mp Arnekcanapa bakosua y ,,IIpaBocnaBiby - HoBuHama Cpricke
[arpujapmuje u3 genemobpa 2013. roguHe TOBOAOM: ,,aroHHje n3berux u3 Cu-
puje u Apyrux parom 3axBaheHux mompydja“, mpu demy: ,,/lyx camoxuBOCTH,
IyX CEOMIHOCTH M YCKOTPYIOCTH 3aBianao je Hama“ (baxosarr, 2013: 20-21).

33 3a Ham paj M TeMy yOIIITE M HE CMaTpaMmo Ja je MaTepujaiaHo Oiaroctame L{pkBe kbydHH
reHeparop thene anraxoBaHocTH y ogHoCy Ha LpkBe MM Bepcke 3ajeAHHIE Ha 3amamy.

34  Osne untaona ynyhyjemo Ha ,,OcHoBH conrjanHe koHueniuje Pycke IIpaBociasue Lpkee™
ca royerka Tpeher MuIeHHjyMa U, KOHKPETHO 3a Hall paJl BaskaH JOKYMEHT, , [ IpHHINIEl 1
HarmpaslieHHus padoThl ¢ MurpanTamu B Pycckoii [IpaBociaBnoii Lepksu® (cpm. ,,[IpuHnmmnm
W MpaBIHM pajia ca MUrpanTuMa y Pyckoj nmpaBocnaBroj 1pkBu™) u3 2014. roguse.



Religija i Tolerancija, Vol. XXII, Ne 41, januar - jun 2024. 113

Kako CIIL| nma xaHOHCKe Teputopuje W BaH rpanuua CpOuje, HaBOIH-
MO W 3ajeJHHYKH arell Bepckux 3ajenHuna (Pumoxarommuke, [IpaBocnashe,
IIporecranrcke, Mcmamcke u JeBpejcke) y PemyOnumu XpBaTckoj ca Kpaja aB-
rycra 2015. roguae ymyhen rpahanmma u BepHHIIIMA: ,,[TOBOJIOM HEOIHCHBO
OoHe XyMaHHUTapHE Kpu3e u: ,,Kyllke , y KOM C€ OHH TO3MBajy Ha CIIOXKHOCT,
OTBOPEHOCT, XpaOpoCT, 3alITUTY U CIIy>Kebhe N30ernia u Nporualuka cse: ,,dok
ne osjete 1 dozive da im je priznato pravo na rad i Zivot dostojan Covjeka.**

Ha npasuuk Bosapmwxkema YacHor Kpcra, y 3arpedy, 30. centembpa 2015.
roIHE, MUTPOMOIHT 3arpedauko-byospancku [lophupuje (canammy narpujapx
CPIICKHM) U3jaBJbyje: ,, YUECTBYjMO y MYIIH W HEBOJbHM ca OHHWMA, KOjH CY Ja JIH
MUTPAHTH, WM U30CTJIHIIe WIH a3WIaHTH. Mlako To He MOXKeMO 3HATH, TO HaC ce
U He THYE, jep 3HaMo J1a Cy CTpaJallHULH, fa cy ukoHe boxuje n jbynu. Ha To Hac
nmo3uBa Yacuu Kpct locrofmy 1 qaHaImu gaH.

Kpajem aBrycra ucre roguHe u MpeICTaBHUIM YETHPH BEPCKE 3ajeIHUIIC Y
Perry6mumu Cp6uju (CIILL, PKI, Ucnamcka u JeBpejcka 3ajeqauna) cy ca Bma-
neMm [lusiiem, ucripen goumanuje ,,JluBamn’, moceTnian U30eTHIe y MmapKy Koo
Beorpascke ayrobycke cranwuie.’’

W3 oxtobpa ucte ronune Ha 3BaHMYHOM cajTy CIIL[-a yuramo kako CIIL]
MoMa)ke MUTpaHTUMa Ha TPaHUYHOM mpena3dy bepkacoBo ka XpBarckoj y BUAY
XpaHe, XUTHjeHCKUX CpeJicTaBa U nakera 3a 0ebe, jep: ,,Ca omarocioBom Hbero-
Bor [IpeocBemrenctBa 1. Bacunuja, Emapxuja cpemcka ce ykjpyumia y momoh
MHTPaHTHMa y HEBOJbU TIpeko KaHtmenapuje JlooporBopue donmarmje Cpricke
[IpaBocnasue LlpkBe Yosekowybme y Pymu...* u: ,,Ha rpannanom npenasy bep-
KacoBo 3atuueMo oua bojana, Haie:KHOT Tapoxa, Koju ce MOTPYAHO J1a OpraHu-
3yje CBOje mapoxujaHe Kako Ou ce JbynuMa y HeBOJbH 00e30emuna momoh.

Ca xpaja jerieMOpa UcTe TOJMHE Ha 3BaHUYHOM cajty Buage Penyomuke Cp-
Ouje HaIa3MMo TojaTak: ,,Ja he 85 Munrona nquHapa, kpo3 moaery 16.800 rurat-
HUX KapTHIla, ONTH yiiaheHo 3a HajpamkbUBHje KaTeTOpHje MUTpaHaTa i N30eTInIia
(mopoxumiama ca sreroM miahoMm off TpH TOIMHE, 0codaMa ca MHBATUAUTETOM U
crapujuma oz 60 ronuna, npuM. ayt.) koju yhy y Cpoujy* u: ,,Munucrap (Ajek-
cannap BynuH, mpuMm. ayT.) je ToACeTHO Ha TO Jia je 100pOoTBOpHa (oHAAIH]a
Cprcke mnpaBociaBHe HpkBe YoBEKObYOJbE Ca YMjUM je MPEACTABHHUIIMMA U
o0uIao IMOMEHYTH HEHTAp, OO MOYETKa MUT'PAHTCKE KPU3€ moMarajia Ap>KaBHUM
OpraHrMa y CBEMY M Jia je HMXOB pajl M aHTaKOBame M00ap MoKa3aTesb CBHM

35 ,,Caomnmreme 3a jaBHOCT: IloM0O3MMO MUTpaHTHMA Y HaIIoj 3eMJbH‘, iperienano 13.6.2021.
roxuHe Ha: http://www.spc.rs/st/saopshtenje za javnost 19.

36 ,JIIpocmaBa Bosmemxema Yacuor Kpcra y 3arpeby”, mpernenano 13.6.2021. roxune Ha:
http://www.spc.rs/st/proslava_vozdvizhenja chasnog krsta u_ zagrebu.

37 ,JluBam ¥ BepCKH MPEACTaBHUIM OOWILTHA M3bermuie, mpemieaano 21.7.2021. roaune Ha:
http://www.slovoljubve.com/cir/ArhivaVestiview.asp?ID=9892.

38 ,,Cpncka LlpkBa momaxe Murpante Ha npenasy bepkacoBo®, mpernenano 13.6.2021. rogune
Ha: http://www.spc.rs/st/srpska crkva pomazhe migrante na prelazu berkasovo.
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JOpYTHM AoHaTopuMa. ByiuH je moXBajno 1 MHLMjaTUBY OBE OpraHu3alije aa ce
yOyayhe ieo HOBLIA HA MCTH HA4YWH ONPEACTH U COLMjAITHO YIPOKEHUM CTAaHOB-
uurma Cpowuje.

Kpajem 2015. roquae Ceetn Apxujepejcku Cunon CIIL n3mao je caormmre-
1€ 3a jJaBHOCT ,,]IoM03UMO MHUIpaHTHMa y HAIIOj 3eMJbU *, TOBOJOM IIPBOT U3Be-
mraja Gonganuje ,JoBekosbyOsbe : ,,0 lberoBOM IoMaramky MUTpaHTHMa Y HaIIo]
3eMJBH O]l IPBUX JIaHa IUXOBE TI0jaBe [0 AaHa JaHallbera’, y KoM YUTaMo:

,Hanme, y capaamu ca Komecapujatom 3a uzbderia u pacesbeHa JInIa, Kao
7 ca CBOJUM HHOCTpPAaHWUM TapTHepuMa, YoBeKoJbyOJbE Aenmu moMoh y XpaHw,
XUTHjCHCKAM CPEJICTBUMa, TaKeTHMa 3a 0eOe, cpeiacTBUMa 3a Ne3MH(EKIN]Y,
KOHTejHepUMa ca Tyl kabuHama, ca toajeruma uta. Kao mro je unnmio Yo-
BeKoJbyOsbe M LIpkBa yormre mpouuiMx JAeleHnja ca AeceTHHaMa U CTOTHHaMa
Xmbaga qoMahux n30ernia U pacesbeHuX JIMIA, Ca HCTOM JbyOaBJby U KPTBOM
To ynHU LlpkBa u ca cBuM ctpaganaunuma u3 Cupuje n Mpaka, ka0 ¥ HEKHX
Ipyrux npskaBa ca brmuckor mctoka, Aszmje u [logcaxapcke Adpuxe. [ToneBmm
HEaBHU KPCT CTpajama, MaTke U IIPOrOHA CONCTBEHOT HAPOIa Marmbe BHUILE O]
UCTHX y3pouHuKa, L{pkBa caoceha u ca oBuM HOBUM OeckyhHunmMma ca HMcroka.
[Ipu ToMe no3uBa Ip>KaBHE BIACTH []a UM yKa3yjy CBECTpaHy IOMON, a Hapo[ Ja
¥M OTBOPH CBOj€ CpIIE U JIYIITY.

V3 To monumo ce bory na ypasymm camoknBe MohiHWKe ca 3amana Kao H
y3podHHKe OpaToMpiki-e U TpaljaHckux patoBa Ha bnnckom mcroky na Beh jen-
HOM IIPECTaHy Ca HEYOBEYHUM HACHJBEM a TUME U ca IPOroHMMa HecpehHUX Ha-
poxa ca BHUXOBUX BEKOBHUX ormuita. Ilocebno ce momumo 3a boxjy momoh
TaMoLIK0j Haioj Opahu xpumhanuMa, MPBY MyT y IBOXHJbAAYTOAMIIH0] HCTO-
pHjU Ha TaKaB HAYKMH YHUIITABaHOj U JIMIIIABAHO] CBOjUX BEKOBHUX CBETHHbA. ..

[ToueTtkom edpyapa 2016. ronuHe y opranu3aiuju Enapxuje 3axymcko-xep-
LeroBayke oaprkad je Tpehu rogummu cHMITOCHOH ,,[eonoruja y jaBHOj cdepn’.

39  , MurpanTiMa IUIaTHE KapTHIE ca YKyNmHO 85 MHIMOHA AuHapa“, mperieaaHo 13.6.2021.
roauHe Ha: https://www.srbija.gov.rs/vest/255385/migrantima-platne-kartice-sa-ukupno-85-
miliona-dinara.php.

40 ,,CaommTeme 3a 3a jaBHOCT 19°, mpernenano 21.7.2021. rogune Ha: http://www.spc.rs/st/
saopshtenje za javnost 19. Ha 3BannuHOM cajTy oBe donmanmje untamo: ,,¥ nero 2015.
roJMHe, yCJIe/ paTHUX JelllaBaba Ha BIMCKOM HCTOKY, BEJIHMKH Opoj JbyIH ca TepUTOpHUje
bruckor ucroka, 3 Cupmje, ABranucrana, Mpaxa, Mpana xao m 3emaspa CeBepHe H
[Moxcaxapcke Adpuke ynasu y Cpoujy Ha myty ka 3amannoj Esporn. Ha mo3us Hberose
Ceeroctu [larpujapxa Cprckor rocmoguna Mpuneja, YoBekospyOsbe y3 momoh cBojux
MehyHapoIHHX mapTHEpa, ycnesa 1a y Hajkpahem MmoryheM poky 00e30e/11 BenruKe KOJIMInHe
XpaHe, BOJE, XHIMjEHCKUX IaKera, rapaepode, odyhe W aumpexTHe HOBuUaHe nomohu. Y
6JIMCKO]j capajiib¥ ca MPEeJCTaBHHUIMMA IPKaBHUX U JIOKAJIHUX BiacTu U KoMecapujatom 3a
n3bernmne u murpanyje, YoBekospyOsbe HacTaBJba a Mpyka MoMoh 0BOj MOIyJaNKju Koja
j€ TPEHYTHO CMEIITEeHa y IPKaBHHM IPHUXBATHUM LICHTPHMA U IIEHTPHMA 3a a3ii, Kao U
OCEOHHUM LICHTPHMA y KOjUMa Cy CMEIITEHE 0C00¢ KPTBE TPrOBUHE JbYIMMA U MAJIOJICTHHIH
0e3 mpatme.” ,,XyMaHHUTapHa TIOMONh U pearoBa-me y KpU3HUM CUTyalHjama’, Iperieaano
16.6.2021. roaune Ha: https://www.covekoljublje.org/humanitarna-pomoc.html.
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UYerBpra maHen IUCKycCHja, TOKOM ApYTror JaHa CKyma, Owna je mocBeheHa
OITHOCY TEOJIOTH]e H MOJIMTHKE W HOCHIIA je Ha3uB ,,M30jermmuka kprsa: Teoo-
IIKe W MOJUTHYKE KOHOTamwmje.“ ,,MopaepupaHa oj cTpaHe JoneHTa ap Pactka
Jouha, nmpobnemarnka je ca TEOJOMIKOT aclekTa carjie[jaHa oJf CTpaHe jeIHOr
MpaBOCIaBHOT XpuIThaHWHA, PUMOKATONMKA W MYCIMMaHa, a Y TOJIUTHYKOM
CMHUCITY, ca 1o3uliFja jenHor bommaka, XpBara u CpOuHa. Y4ecHHUIN Y OBOj T1a-
HEJI-IUCKYCHjU OMITH Ccy, fakie, MypTHja MmocTapcku Canem edenauja Jenosuh,
noreHT ap 3opan JleBpma u npodecop ap Mue JTacuh. !

[Touetkom mapra 2016. rogure, y poctopujama Cpricke TpaBOCIIaBHE IIp-
KBEeHE ommituHe XamOypr, y3 roctonpuMcTBo nomahuna Enuckona ¢pankdypr-
ckor u cBe Hemauke 1. Cepruja, onpskano je mposiehHo pemoBHO 3acename [Ipa-
BociaBHOT Enmckorickor CaBera y Hemaukoj. 3acename je, mope OcTalnx Tema,
Ha JJTHEBHOM peJly MMaJlo U MTUTambe MPaBOCIaBHUX n30eruna ca biuckor ncroka
U BUXOB TEXKaK MMOJIOKaj Y N30CTINYKAM KaMIoBuMa. *

Kpajem mapra ucte rogrHe Ha 3BaHUYHOM cajTy MUHHCTapCTBa 3a paj, 3a-
MOIIJbaBakh-e¢, 0OpavKa U CollMjaHa MUTamka MPOHaa3uMo: ,,Y KpasbeBy je naHac
MOTIHCAaH cropa3yM koju he omoryhutu peamusanmjy mpojekra BpemHor 52,5
MUJIMOHA JHApa HAaMEHhEeHUX MUTpaHTHMa 1 Tpahanuma CpOuje u3 kaTeropuje
couujanHo yrpokeHux. Criopasym o capaamy MOTIHCAIN Cy MUHHCTAp 3a paj,
3aronbaBame, Oopadka M coljaiiHa nuTama Anekcanmap BymwH, aupexTop
¢donrnamuje Cpricke npaBociaBHe IpkBe YoBekosbyOsbe [paran MaxkojeBuh u
nupekTopka LlenTpa 3a counjanau pajg Kpameso Csernana paxkesuh. Bbume he
ce oMoryhuTu peanusanmja mpojeKkTa mpeko kora he YoBekosbyOsbe, y capaamu
ca opraam3anujom Catholic Relief Service (CRS), 00e30emuTn cpeictsa 3a Mu-
rpaHTe u conujanto yrpokene rpahane Cpouje.

Cpenunom anpuia 2016. ronune y [upoty je onprkana rpogaeBHa X XII xon-
(hepennuja MehynapoaHor ponia jennHcTBa ipaBociaBaux Hapoaa (IFUOCN —
International Foundation for the Unity of Orthodox Christian Nations) Ha Temy
»XPHUITNAHCKO CXBaTame MpobaeMa H30ETIINIA y CBETIY aKTyESIHE CTBAPHOCTH ',
Ha K0joj cy ydemrhe, mopen OpojHUX cTpyumaka u3 CpOuje, pernoHa u cBeTa,
y3€JH ¥ IPEICTABHUIN OPOjHUX TIOMECHHUX MPABOCIABHUX IpKaBa.*!

V npyroj monoBurw jyna 2016. ronuse ca pagoM je otrnodeo Cetr u Benmmnku
Cabop na Kputy, npunpeman sietieHrjama yHa3a/1, Ha KOjeM je MPUCYyCTBOBaIa U
41 ,YerBpra mnanen-guckycuja Tpeher rommmmer ckyna ,Teonmoruja y jaBHOj cdhepu,

npernenano 13.6.2021. rogune Ha: https://eparhija- zahumskohercegovacka.com/?p=20550.

https://eparhija-zahumskohercegovacka.com/?p=20550.
42, Enuckorcku casetr [IpaBocnaBuux IlpkaBa y XamOypry®, nperienano 13.6.2021. romune

Ha: http://www.spc.rs/sr/episkopski_savet pravoslavnih_crkava u_hamburgu.

43, KpameBo: 52,5 MUIHOHA 32 MHUTPaHTE M COLHMjAIHO yrpoxkeHe, mpernenano 13.6.2021.
roauHe Ha: https://www.minrzs.gov.rs/sr/aktuelnosti/vesti/kraljevo-525-miliona-za-migrante

-i-socijalno-ugrozene.

44 , KOHOEPEHIMA ®OHAA B CEPBUU*, mpernenano 13.6.2021. rogune Ha: https://ifuocn.
com/novosti/konferencziya-fonda-v-serbii.html.
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neneranuja Cpricke paBoCiIaBHE I[PKBe. Youw, Ha, anu U HakoH Ceeror u Benu-
kor Cabopa roBopusio® ce o Be Kpuse: ,,Kpu3u cabopHOCTH * U ,,M30eTTTHIKOM
Xa0cy*‘, OTHOCHO: ,,CABPEMEHO] U CBE MHTCH3WBHI]0] H30ETIINIKO] I MUTPAHTCKO]
Kkpu3n®, no oueHu Ennukinke oor Cabopa:

,,19. CaBpeMeHU, CBE TeKU U30e2IUUKU U MUSPAHMCKU npoOiiem, TIPOy3po-
KOBaH MOJIUTUYKUM, EKOHOMCKHUM U KJIMMAaTCKUM pa3io3uMa, Halla3u ce y Cpelu-
IITY CBETCKOI HHTEpecoBama. [IpaBociiaBHa pKBa npemMa NporomeHuMa, yrpo-
KCHUMa U TOTpeOUTHMa YBEK OJIHOCHIIA — U TPajHO ce OJHOCH — monazehu of
peun locnonmwux: ,,... OragHex U AaJ0CTe MU JIa jeJIeM, OXKETHEX U HaIlOjUCTe
Me, CTpaHal| 0ejax U MpPUMHUCTE Me, Har 0ejax U OJIeHyCTe Me, OonecTaH Oejax u
ToceTrucTe Me, y TaMHUIM Oejax m mohocte mu™ (Mar. 25, 35 — 36), xao u 10-
natHuX peun Hberopux: ,,3aMcra BaM KakeM: Kajl YIYMHUCTE JEJTHOM OJI OBE MOje
HajMmame Opahe, Menn yunnucre* (Mart. 25, 40). Ha yntaBuM CBOM HCTOPHjCKOM
myty LlpkBa je Ouia y3 oHe Koju ¢y ,,yMOpHHU U HaToBapeHu™ (ym. Mar. 11, 28).
LpkBena ¢rranTponyja HAKAA HUje OWIa OTpaHWYCHA CaMO Ha IOjeIuHavHA
JOOPOYMHCTBA CHPOMaxy WJIM CTPAJaJHUKY HEro je MMaja 3a I[Ub U yKIama-
BC y3POKA KOjH CTBapajy couujaiHe mnpobueme. ,,Jleny ciyxema* Lipkse (Ed.
4, 12) cBu oxajy npusHame. Hajmpe, nakie, mo3uBaMo OHE KOjH MOTY Jia YKJIOHE
y3pOoKe M30erTuiKe KpH3e Jla TOHeCy MOoTpedHe Mo3uTHBHE ofuryke. [lo3mBamo,
Takohe, CBE MOJIUTHYKE BJIACTH, MMPABOCIaBHE BEPHUKEH ocTalie TpahaHe 3emMaspa
y KOjuMa Cy M30emIHIIe MOTPAKUIIC — a U JIaJhe TPaXKe — YTOUHIITE JIa UM TIPYKE
cBaky Moryhy momoh, ma u momoh M3 CONCTBEHHUX CpejCTaBa Jlak U Kaja Cy OHa
ocKymHa.“’

V3 cabopcky EHIukIimky, 300r mpupojie U TeMe pajia, BPEIHOT j¢ TIOMEHA U
cabopcku nokyMeHT: ,,Mucuja [IpaBocnaBue LlpkBe y caBpemeHom ceety: Jlomnpu-
Hoc I[IpaBocnasre LlpkBe oBIamaBamy Mupa, pase, caodoxae, OparcTsa u Jbyda-
BH Mel)y HapoauMa W YKUAAlky pacHUX W APYTHX JUCKpUMHUHAINM]A®, ¥ TO TJaBa:
11 O ¢1oboau 1 OArOBOPHOCTH KOja TOBOPH O: ,,INIaJIM MUJIMOHA HEYXPambEeHUX
JbyIIU, HACWJTHUM pacesbaBalbiMa CTAHOBHUIIITBA U HACHIHOM TPTOBambY JbYINMA,
M30ETIIMIKKOM XaocCy...

,,1. Croboma je jeman o Hajy3BUIICHHjUX mapoBa boxjux doseky. ,,CTBO-
PUBIIM O MOYETKa YOBEKa, bor ra je ocraBuo CII0O0OJHHUM M CaMOBJIACHUM,
45 Tpunecer u ocam roguna npe oBor Cabopa, 6amr Ha Kpurty 1978. rogune (Xama, [IpaBocnasna

akajgemuja, 20-25. HoBeMOpa) y okBupy CBETCKOT caBeTa I[pKaBa, Ha KOHCYJITalljaMa Ha TeMy

,LlpkBa n ciyxeme™ (eHr. ,,Church and Service®), Bacessencka [larpujapmmja je mckasana,

y BUAy Tpemiora, MpHCTYN U Buheme ciyxkemy (rpd. dwokovio) kao ,Jlutypruja mocne

Jlutypruje” xoje ce, u3Mel)y octanux MapruHaiHHUX Ipyla, THYe U H30€nIUIa 1 XKpTaBa para.
46 ,Kpumsa cabopHOCTH" ce KOHKPETHO THYE HE Jojiakema aeneranuja byrapcke [IpaBociaBue

Lpxse (oTkazana gonasax 1. jyna), Mockoscke [larpujapmmje (oTkasana gonasax 13. jyna),

Antnoxujcke [larpujapimje (oTkasana monasak 6. jyna) u ['pysujcke [IpaBocnaBue [[pkse

Ha Cabop na Kpury (orkasana monaszak 10. jyma). 3a nerassHuje 0 ,,KpU3H CabOpHOCTH

npenopy4dyjemo pan: bBakosar, 2017: 103-118.
47  Bwuau tauky 19. Ennuknuke Ceeror u Benukor Cabopa Ha Kpury: I'ajuh, 2016: 71 u 73.
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norunmaBajyhu ra camo 3akony 3anoBectu™ (I'puropuje borocios, becena 14,
O spybaBu mpema cupomaiutny, 25. PG 35, 892A). Cnobona, ¢ jenne crpane,
YUHHU Y0BEKA CIIOCOOHUM Ja Hampesyje Ka TyXOBHOM CaBPIICHCTBY, ajld, UCTO-
BpPEMEHO, CKpHBa OMACHOCT HETOCIYIIHOCTH, O/lBajama oj bora u TuMme u nana,
OfIaKJie TOTUYY U TparmyHe Tocieauie 31a y ceery. 2. [locnenuna Tora 31a cy
HECaBpPIICHCTBA M HEIOCTAIN KOjH JaHac MPEOBIIAIaBajy y KHUBOTY, Kao MITO Cy:
CeKyJIapH3aIija, HaCHJbe, MOPAITHO OITyCTOIICH-E, IPUMETHH HETIPUPOIHH (eHO-
MeHH OOJIECTH y3UMara HAPKOTUKA M JIPYTUX 3aBUCHOCTH, OCOOMTO KOJI Jieria ca-
BpeMeHe OMJIQIHE, 3aTUM pacHu3aM, HaopyKaBambe, paTOBH U JPYIITBEHA 3712 Kao
IXOBE HYCIIOjaBe, yTHheTaBakba HEKUX JPYIITBEHUX I'PyIa, BEPCKHUX 3ajeIHHIA
U [IeNTUX HapoAa, JPYIITBEHA U COLMjaTHA HEjeTHAKOCT, OTPaHNYaBambe JbYICKIX
npaBa Ha IJIaHy cJI00oze caBecTH U, moceOHO, Bepcke cinoboe, ne3nHpopma-
L{ja ¥ yCMepaBamke jaBHOT MIbEeHha, EKOHOMCKaA Oefia, HejeTHaKa pacrojena ik
MOTITYHO JIMIIaBamke jo0apa ancolyTHO HEONXOAHHX 3a JKHBOT, TJIaJl MHJIMOHA
HEyXpambeHHX JbY/IN, HACHIIHA pacebaBarba CTAHOBHHINTBA M HACHITHO TPTOBambEe
JbyIIMa, U30ENINYKH Xa0C, YHUILTABAKE MPUPOJIHE CPEMHE, HEKOHTPOJIHCaHa
ynotrpeba reHeTCKOT OMOMHKECH-EPUHTa U OMOMEMIIMHE Y MTOTJIe Iy TOYeTKa, Tpa-
jama u Kpaja Jpyackora xuBora. CBe OBO HcIpena Mpexy OeckpajHOr crpeca
CaBPEMEHOT YOBEYAHCTBA y arOHUjU.

[ToueTkoM 0kTOOpa y bedy je opraHn30BaH CUMIIOCHOH Ha TeMy ,,Murpaiiu-
je 1 KIImMarcke mpoMeHe kao u3a3oB Lpkee*, Ha koM je yuemrhe y3eo u [Ipeocse-
henu ernmckomn ayctpujcko-iBajuapcku Auapej (hunepumh).*

CpenmaoM oktobpa 2016. ronnue cryneHTH IIpaBociaBHOT GOTOCIOBCKOT
¢axynrera y beorpany cripoBenu cy akiujy NpUKyIJbamba 3UMCKe rapepooe 3a
Je1ly U3 mpuxBaTHOT HenTpa y Hluny.

AKTYeJIHO] KpH3H MaXkma je OMia HepeTKO MOKJIamaHa M MyTeM IPKBEHUX
Menuja. Camo jemHy y HU3y eMHUCH]y paanja APXHETHCKONHje Oeorpaacko-Kap-
soBauke ,,CJI0BO JbyOBE KOjy HAPOUMUTO HM3/IBajaMo je OHA U3 MEPHOIa CPEIUHE
neriemopa 2016. ronune: ,,[1oj 3HakoMm muTama - O u3bdermiaMma U MUrpaHTUMa‘,
y K0joj je roct 6uo MBan MumkoBuh u3 Komecapujara 3a n3dermie Pemyommke
Cp6uje.>

48 ,Mucuja IlpaBocnaBue IlpkBe y caBpemenom cBery: [ompunoc IIpaBocnmaBue Llpkse
OBJIaJjaBarby MUPA, IIpaBje, caodose, OpaTrcTBa u Jby6aBu Mehy HapouMa U yKHamby PACHAX
U n1pyrux auckpumunanuja“ I'ajuh 2016: 135.

49 , Murpanyje U KJIMMarcke IpoMeHe Kao u3a3oB I[pkee®, mpemienano 13.6.2021. roauHe Ha:
http://www.spc.rs/sr/migracije_klimatske promene kao izazov_crkve.

50  Aynawo 3amuc nene emucuje ,,Ilox 3HakoM nurama - O n30erimminamMa 1 MUTpaHTUMA  JOCTyTIaH
je Ha 3BaHMYHOM cajTy Panuja Apxuenuckomnuje 6eorpaacko-kapioBauke - ,,C10Bo JbyOBe .
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3akpyuak

VY nerozpennoM paxy koju je npen Bama (1. YBog, 2. Onpeheme tepmuna ,,Mu-
rpantcke kpuse (2015), 3. Conujanso yueme Llpkse, 4. Cpricka mpaBociiaBHa 1p-
KBa TOKOM TOJMHE KyIMUHaImje ,,Murpanrcke kpuse (2015)“ — nperen craBosa,
AaKTUBHOCTHU U JOTNIPHHOCA TpeBasmwiakemny (2015-2016) u 3akipydak KOju yIpaBo
YHUTaTe) UMajl CMO 3a IWJb KaKko je paj W HACJOBJbEH: Jla carieaMo M XPOHO-
JIOUIKHU TIPEJICTABUMO aHTKOBAaHOCT CpIICKe MpaBOCIaBHE I[PKBE TOKOM TOIHMHE
KyJIMUHauje ,,Murpantcke kpuze (2015)“ — y ieHOM NpeBazuiaxenhy y HepHoay
centembap 2015. roqune — geuem6ap 2016. rogune. Jom yBek akryenHa ,,Mu-
rpancTcka kpusa (2015)“ okapakrepucana je Kao: ,,XyMaHUTapHa Kpu3a“, ,,[po-
TOH HecpehHmx Hapoma®™, ,MCKyIIeme', ,,HeBOJha“, ,,IpobIeM*, ,,M30CTTTNIKH
xaoc®, ,,M30€TIMYKH ¥ MHUTPAHTCKH MpoOieM, ,u30ernuka Kpu3a“™, a HmeHH
cyOjexTH cy: ,u30ermuie’, ,,IpOTHAHUIM ‘, ,,MHUTPAHTU, ,a3WJaHTH", ,,CTpa-
JaHUIM, ,,ukoHe boxwuje”, , sbyau”, ,,0eckyhuumm®,... Kako mojepHa (KoHTEK-
CTyaliHa) ,,Te0JIOTHja MUTpanurja“ pasmMarpa Moryhe akTHBHOCTH Ha TPHU HHUBOA:
MaCTUPCKHU, JTyXOBHU M TEOJIOIIKH, BUX je J0oCieaHo crpoBoamia Cpricka mpa-
BOCJIaBHA IIPKBa Kpo3 IMpYyXKamke MaTeprjaiHe ToMohu (IpBU HUBO; y capaambu
ca MuHHCTapCTBOM 32 paJl, 3aIollJbaBamke, 00padka U COIMjallHa) UITH rapepo-
Oe (mpBU HUBO; 3a Jielly y npuxBaTHOM HeHTpy y 1luny), mocetn nzbermunama
(mpyru HUBO; 3ajeJHO ca MPEACTaBHUIIMMA JPyTUX TpaauioHannux llpkasa,
BEPCKHX 3ajeIHuIa ¥ (OHAALIN]a), OPraHU30BaAHE UIIN 0JIa3UBAMbE MTPEICTABHUKA
Cpricke mpaBociaBHe 1pkBe Ha CBetn u Benmuku Cabop Ha Kpury (Tpehu HuBO;
2016), Teomomke cummo3uone (Tpehu HuBo; Tpedume n beu) wim HacTanak 60-
TOCJIOBCKHX paZioBa Ha TeMy ,,Murpantcke kpuze (2015)* (tpehu HUBO; Daxo-
Bail, BacuspeBuh, Tonmanosuh). OcTtaBsbamo 3a Moryhe a cMO HEKe CTaBOBE U
AKTUBHOCTU HEHAMEPHO HCITyCTUJIM, YUME OBaj PaJl PEACTaBIba MIPHUIIOT JaJbeM
HCTpaKuBamy 3a moMeHyTu nepuof. [lo manac (2023), anraxoBaHcT Cpricke
MpaBoClIaBHE IPKBE Y MPEBa3WIIaXKEmhy jOII YBEK HEYXBaTJbUBE KpH3e, Koja ce
MIPOIIMPIIIA HAJHOBUJUM paTHUM JejcTBuMa y Mctounoj EBporm u Ha bimckom
WCTOKY, €BUJICHTHA j& W MpoIIMpeHa je kako y Pemyomumm CpOuju Tako u y 1u-
jacmiopu, 4Mju MpHKa3 3aXTeBa 00jaBJbUBAE JONATHOT UCTPAXKUBAkHA U paja y
OBOM Hay4YHOM YacOIIHCY.
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MOZKE JIX PEJIMT'NJA BUTHU Y3POK CYKOBA?

Casxicemax: Pao npedcmas/oa meopujcko UCmpalcuearse CaspemMeHux KOHQIUKmMHux
npemnocmagKy Koje, na UHOUPEeKmar Uy OUpeKman HauuH, UCMuYy mecHy no8esanocn
usmehy penueuje u xongpauxkma. Irasuu yum pada jecme 002080p Ha numarse 0da au
penuzuja modxce bumu y3pox cykoba y caspemenom ceemy. Mehymum, y pady ce daje
002080p U HA HU3 CHNOPEOHUX anu He Marbe Oumuux numarba: [a au je mMonomeusam
Hemonepamuu oonux penueuje? Ja au bubnuja npeocmasma uzeop 3a nacuwe? [a au
je penueujcka nodena ocHos 3a y3pokosare cykooa? Iloped moea, ¢ 003upom Ha uecmy
u onaxy ynompeoy xeanugukamopa ,,eepcku’’, aymop oaje u oojauirberve penomena
, Hacuwe y ume gepe " Koju ce nepemxo cycpehe y usgewmajuma o pamom 3axgahenum
noopyujuma. C ob3upom 0a cy moKoM UCMpax#cugaroa Kopuuwthenu pasnudumu u3eopu
U pacosu u3 pasnudumux HAyYHUX OUCYUNIUHA, 34 AHATU3Y ceake HayuHe obnacmu
npumeruan je oozosapajyhu kamezopujannu annapam me Hayyne oucyuniute. Ilpema
mome, y paoy ce, nOped ONULMUX T0SUYKUX Memood (AHAIU3A, KAdcu@urayuja, UuHOyKyuja,
0edyKyuja, 3aK/mbydusarbe), KOpUCMuULO U HeKOIUKO NOCEOHUX HAYYHUX Memooa nonym
UCMOPUJCKO-KpUmMuyKe memooe, KOMRApAMUEHO2 NPUCHIYNA, KoHmeKcma ynompebde umo.
Ha ocnogy cnpogedenoz ucmpaxcusarsa, aymop je 0ouao 00 3aKmyyka 0d cy cagpemeH
,,8epCKU " cyKOOU HYCHPpOU3600 OPYWImead, aiu Ruxoea y3pouHoCcm Huje y penueuju éeh y
3n0ynompedu penucuje.

Kwyune peuu: penucuja, kongpnuxm, pam, Hacume, 6epcku Cykoou, MOHOMeEU3am,
Xpuwhancmeo, uciam, jyoauzam

CAN RELIGION BE A CAUSE OF CONFLICT?

Abstract: The paper represents a theoretical exploration of contemporary conflict
assumptions that, indirectly or directly, emphasize the close connection between religion
and conflict. The main goal of the paper is to answer the question of whether religion can
be a cause of conflict in the modern world. However, the paper also provides answers to
a series of secondary but equally important questions: Is monotheism an intolerant form
of religion? Does the Bible represent a source of violence? Is religious division a basis
for conflict causation? In addition, considering the frequent and easy use of the qualifier

“religious,” the author explains the phenomenon of “violence in the name of faith,”
which is often encountered in reports from war-affected areas. Since various sources and
works from different scientific disciplines were used during the research, an appropriate
categorical apparatus of each scientific discipline was applied to analyze each scientific
field. Therefore, in addition to general logical methods (analysis, classification, inducti-
on, deduction, reasoning), the paper also uses several specific scientific methods such as

1 Vuusepsurer y beorpany, [IpaBociaBau Gorocnoscku daxynret. E-mail: anticante93@gmail.com
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the historical-critical method, comparative approach, context of use, etc. Based on the
conducted research, the author concludes that contemporary “religious” conflicts are
not inherent to society, but their causality is not in religion but in the abuse of religion.

Keywords: religion, conflict, war, violence, religious conflicts, monotheism, Chri-
stianity, Islam, Judaism.

YBoa

Kpajem XX u mouerkom XXI Beka, CBET je MpeOKyNmupaH HEBU)EHUM Ha-
JIeTOM cyKo0a pasnuuutux Bpcta. [locneauie oBakBux cykoOa Cy A€CTPYKTHB-
HE, HE caMO 3a CTAHOBHUKE 3eMajba y KOjUMa Ce JICIIaBajy, Beh U 3a LeNOoKyIaH
CBETCKM jaBHH IOpENaK, TEPUTOPHjaHU MHTETPUTET M CYBEPEHUTET APKaBa,
HAIIMOHAJIHY M €KOHOMCKY 0€30eIHOCT, JbYJICKE KMBOTE. YHYTpAIIkE H CHOJb-
HE MHTpalyje pacTy y 3emJbaMa Koje Cy JO caja cMarpaHe MpOCIEePUTETHHM.
[locneanne Hucy camo marepujaiiHe, Beh M HEMOBpaTHE TyXOBHE, MOpATHE U
IpymTBeHe mpuponae. Jbymm ocrajy 6e3 ctaMOeHNX 00jekaTa, OCHOBHHX yCIIOBa
3a er3UCTEHLH]Y, XpaHe, MEIUIMHCKE IOMONH, LITO CTBAapa CPEIUHY MOMJIOKHY
110jaBU HOBHX, OpyTamHujux BpcTa cykooa. (I'omyoosckuii & Kyni, 2016: 31-33).
VY Meamjuma ce IpaMaTU4HO MPEHOCE CIUKE ,,peTTHTHjCKOT HACUiba™, ,,BEPCKHX
paroBa‘“, a OpojHH TeOpeTHYapH Ka0 Y3POK JPYIITBEHUX KOH(IIMKATa HABOJE pe-
nurujy. On 11. cenremOpa 2001, HaydHHUIM MTOKYIIABajy 1a 00jacHE YIIOTY peln-
ruje y nopacTy HallOHAJHOT ¥ TPAaHCHALMCOHAIHOT HACUJba, U J]a IOHOBO YBEY
peNurHjy Kao 3HadajHy APYIITBEHY Bapujaliry y TeOpHje pyIITBEHUX, TOIUTHY-
kux U MehyHapoaHux ogHoca. CBe BHIIIE c€ HHCHCTHPA Ha ,,BEPCKUM CyKOoOHMa“*
Kao MIaBHUM JPYLITBEHUM MpOoOJIeMHUMa, KOJH Cy IPaMaTU4HO €CKaJHpad O]
rmoyeTka xyajaHor para. [Ipurom, BehinHa THX cyko0a HABOIHO j€ MPOY3pOKOBaHA
HETOJIEPaHIIMjOM ITpeMa BEPCKUM yBepemuMa Wi odndajuma apyrux (Shaukat,
2020: https://moderndiplomacy.eu).

Mebhytum, jemHO O/l OCHOBHUX IHUTama CBAKOT KOH(IUKTA, KOjH YKIbyUyje
rpylie pa3IMuuTHX BEPCKUX OIpelebeha, jecTe Ja JIM caM KOH(MIMKT mpezacTa-
BJba 3aKCTa BepCKU cyko0. TakBo oznpeleme Moxe JoBeCTH 110 3a0i1ye Ha MHOTO
Ha4YMHa, IPBEHCTBEHO 300T TOra MITO MOKE O3HAYABAaTH pa3jin4yuTe cTBapu. Tep-
MUH ,,BEPCKH CyKOO'* MOXKe, Y CBOM HajjeIHOCTaBHH]eM CMHCITY, CyrepHucaTi Ja
j€ peTuTHja OCHOB OKO KOTa C€ BOIH CIIOP HIIH Ja je pelUTHja urpaja omnydyjyhy
yJI0ry y HacTaHky cykoba. C npyre cTpaHe, TO jeITHOCTaBHO MOXKE 3HAYMTH J1a
Cy YYECHHMLM CyKOOa MOBE3aHM Ca PA3TUUYUTHM BEPCKHM Ipyliama WiH, y jOLI
jeIHOCTaBHUjeM CMUCIY, 1a Cy BEpCKU CUMOOIM KopuiheHn Ha amOnemMumMa 3a-
pahenux crpana, y MOITUTUYKHUM FOBOPHMA HJIM TOBOPHMA BOjCKOBONa, HITH MTPH-
BatHO of1 ctpane BojHUKa (Odak, 2021: 213-216). Kon nojenuHux HCTpa)kuBa-
ga XXI Beka, kako goMahmx Tako M CTPAaHHUX, MOKEMO TIPUMETHUTH Ja Kaja ce
TOBOpH O Be3W u3Mel)y penuruje u KOH(IUKTa, OOMYHO ce T0Ja3u OJ1 jeJHEe Off
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TpH yoOHUajeHe MPEeTIIOCTaBKe KOje KyIMUHHUPAjy 3aKJbYUKOM J1a PEIUTHja MOXKe
IpeJICTaB/baTh U3BOP/y3pPOK BEPCKOT/ ApyiiTBeHOr cykoba. Llto ce Thue camux
MPETIOCTaBKHU O] KOjUX ayTOpH Moiasze, Moryhe cy HapaBHO pa3iIMuUTe BapHja-
[Mje ¥ KopeJalyje, ajl y CBOjoj CYIITHHU TPU KJbYYHE TOJIA3UIITHE TauKe jecy:
MOHOTEHU3aM je HEeTOJepaHTHU OONMuK penuruje; CBETO MUCMO je U3BOP BEPCKOT
HAcHJba; peNUryja npaBy nojaeny usmely jbyam Ha ,Hac™ u ,,lbux". Y HacTaBKy
heMo y KpaTKuM 1pTaMa U3JIO0KUTH, a TIOTOM U JeTaJbHO aHAJTM3UPaTH CBaKy O
HaBEJCHHUX Te3a.

IIpernocTaBKe 0 peJIMIMjU KAo Y3pOKY CyKo0a

[IpBa mpeTtnocraBka moapasyMena Jia je MOHOTEH3aM caM MO ceOu HeToJe-
paHTaH jep je orpaHWyYeH Ha Bepy y jefHora bora, ma je kao TakaB HeTpIeJbUB
rpeMa MoJMTEeN3My WM JIPyrauujuM cxBaramuma. [Ipema Tome, MoImTo mojaure-
H3aM oipa3yMeBa Bepy y BHIIIC OOTOBa, OH je 300T Tora OTBOPEHHU|H U TOJICPAHT-
HUjU 32 Jpyre OOroBe WU JpyTadnja cXBaTama. Tako ce jaBjha MUIILJbEH-E U JIa je
caM KOHLIENT PeJMIHO3HOCTH Y paToBUMa - 10jaBa T3B. CBETHX paToBa - OMO 110
MojaBe MOHOTEH3aMa HEMo3HaT. Y MOJUTEU3My Cy ce paTHHLM oOpahanu cBOjuM
»pecopHuM” GoroBuMa 3a rmomoh Tek kazna Ou 3amamanu y HeBoJby (CyOGotuh,
2019: 78-80; Kpctuh, 2018: 80; Mayer, 2018: 10).

Jlpyra mpeTmocTaBka 3aCHOBaHA je Ha MHUILbeHY Aa CBETH CHHCH, Tj. bu-
Onuja, a Hapounto Crapu 3aBeT, IpeCTaBIbajy OCHOB 3a BEpCKO Hacuibe. Jlakie,
y Ctapom 3aBeTy roBOpH ce 0 BEPCKHM paTOBUMa KOjH ce Be3yjy 3a bora, Taunuje
BOIMO HX je bor, Te ce To KOpHUCTH Kao apryMeHT 3a MPOLLTY NPETIOCTaBKy H
yjeIHO M3BO/IM 3aKJby4ak Jia u came CBeTe KibHIe Iporarupajy par npema nara-
HrMa win HeBepHHUIMMa (Suboti¢, 2019: 487; Bajagi¢ & Milasinovic, 2006: 85;
Cy6otuh, 2013: 22).

[Ipema tpehoj npernocraBnum, penuruja npaBu MoAeIy Ha ,,MU* U ,,0HU™, Tj
,»Hac™ 1 ,,lbMX ", yIIIaBHOM Ha OCHOBY IIPAaBOBEPja M KPUBOBEP]a, MM PEIIUTH]CKOT
UACHTHUTETA, TC je TaKO MOTo/iHA 3a y3poKoBame cykoOa ([Lbykuh C. & Lmykuh
M. 2018: 25; Jedptuh, 2013: 168).

HpeTHOCTaBKa 0 TOJIEPAHTHOCTH IMOJUTEU3MA HACIIPAaM MOHOTEU3MA

Jlakie, mpeTnocTaBKa Aa je MOHOTeH3aM HETOJEPAHTHH a OJIUTeH3aM ToJie-
paHTHH OOJIMK PEJIMTH]je, KOja j& Y BEJIMKO] MEPH 3aCTyIIJbeHa Y CAaBPEMEHUM Pajio-
BHUMa JoMahMX aJii M CTPAHUX HCTPAXKHBAYa, CBOj€ YIIOPHUIIITE UMa Y eMITUPU3MY.
Jeman onm mpBUX HcTOpHYapa u ¢umo3oda Koju je GpaBopru30Ba0 MOIUTEHU3AM Y
OJTHOCY Ha MOHOTEH3aM, Y TOINIe/y Tollepaniuje, ouo je Jejpun Xjym (Bremmer,
2018: 32). OH je NpUMETHO J1a je CTENCH HETPIIEJLUBOCTH, Ka0 KapaKTepUCTHKA
CKOPO CBHUX MOHOTEHCTHYKHX PENIUTHja, MOAjeJHAKO yNaJJbUB Kao U CyNpOTaH
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npunnun nonureucta (Hume, 2007: 61). OBy npeTIoCTaBKy je Mpey3e0 U MHOTO
0oJbe peropuuku enadopupao Ensapn ['mboH, Xjymo Bennku oboxapanail. OH
je objacHMO 1a 300T OMITOBama XUJhady OOKaHCTaBa, TEIIKO Aa je 0mto Mmoryhe
Jla cpIia MOJIMTEHUCTa MOTY OWTH TTOIJIOKHA WCKPEHO] W JKWBO] CTPACTH TIpeMa
OMII0 KOM O] BbHX - jeJTHOM o1l MHOTHX OoroBa (Gibbon, 1995: 498).

MelyTiM, yKOJITUKO C€ OCBPHEMO Ha PEJIUTHJCKO HACHJbE Y aHTULH, TTOYEB-
1 of1 moryoseema Cokpara moj ontyx0om qa Cokpart Tpei THME IITO He pH-
3Haje OOroBe Koje Ipajl MpU3Haje U YBOIHU JApyre HoBe MohH - ,,daimonia‘ u yuHu
some kBapehu miaze, BuneheMo 1a cTBapu He cToje Oam Tako. be3 cymme, Mame
je KopucHO pehn 1a je OH MpeKopadmo ,,peIUTHO3HY OPTOIOKCH]Y  ca CBUME IIITO
MHU OBE3yjeMO ca TUM TojMoM, aii COKpar je CBAKaKo YBPEAUO TPAJAUIIUOHATHA
aTWHCKa penuruosHa ocehama. [pyru ciydajeBu, Kao 1mTo je ciy4aj guro3oda
Amnakcarope u J{ujarope, 4ecTo Cy COpHHM WJIM HUCY CACBUM jaCcHM 300T HeEZIO-
cTaTKa I0BOJbHHX M3BOpa.” Mnak, Mako HeMa IyHO CIMYHOCTH Ca CABPEMEHUM
EKCTPEMHU3MOM, OCTaje YMICHHIA Ja je MOJUTEUCTHYKa ATHHA OWila camo y
W3BECHOj MEPH TOJIEpaHTHA W Jla HUje OKJICBaJIa Ja TIOTYyOH IOjeInHIIe KOjH CY
MPEKOPAYMIIH BbeHE HEM3PEUeHE IPaHUIIe Y Oy MOO0KHOT MOHAIIAKkA U Bep-
ckux yBepemwa (Bremmer, 2018: 32-33).

MelhyTum, HE MOpaMo ocTatd Y ATHHH 300T MHOTOOOKauKe BEpCcKe HETp-
NEeJLUBOCTH; CETUMO ce Bepckux Mepa Celeykujia Koje cy nooyHnuiie Makasejiie.
[TojaBom AnTtnoxa IV Enudana, jeBpejcka 3ajeHnIa Mocraje BeoMa yrpokeHa.
OcBajama Asekcanapa Bemukor yo3po cy mpojaBmia cBoje mociueante. Jlakie,
IPYKH je3WK U TPUKe Hjeje Cy ce MHMpUIe BeoMa Op30, IITO je CBaKako OHo pe3yd-
TaT OCBajarba U MPOMHILJBEHE MTOJIUTUKE MIIAAOT AJieKcaHapa. [ puku je3uk y Tom
nepuoay nocraje Mel)yHapoaHu je3nK HUBHIM30BAaHOT CBETA. JEBpejU y pacejamy
Cy NpUXBaTHJIM TPYKH je3WK, a y Jyneju je Takohe mocrojao BeoMa jak yTHUIA]
rpUKe KyAaType u rpukux oomuaja (I'puacmyn, 2006: 481). [TocToje cBegovancTBa
Jla Cy ce MHOTH JeBpeju CTHIEIH W OIpHIAIA CBOjuXx obnuaja (MwmmH, 2014:
168). 3a Bpeme Antrnoxa IV Enudana (175-163 1. npe Xpucra) orsbavykad je u
OCKpHaBJbEH XpaM y Jepycanumy 168. rogune, mTO je, KaKo U3BEILTAaBAjy HEro-
BU CaBPEMEHHUIH, OMO HEeroB OMHJbeHH 3aHaT. [ puku nucan ucropuje [lomnbuje
Kaxe y cB0joj ,,Mcropuju cBera“ y 40 TomoBa 11a je Autnox IV ombaukao Behuny
cBeTHX MecTa. MelyyTumM, XxpaMOBHO 01aro My HHje OHIIO IOBOJEHO T€ j€ TIOCTIao
¥ CBOT BPXOBHOT TTOpE3HHKA ATIIOJIOHH]a ca Opy>KaHOM cuiioM y Jepycammm. OH
je orbaukao rpaj, cnaiuo kyhe, mopyuvo 3uJHUHE U OJBEO KEHe, Jey U CTO-
Ky. 3panse HHje ocTao nomreleH cTpallHuX U CpaMHUX Joralaja koje Moxe J1a
JOKMBH jeZlaH HapoJ Kpo3 CBOjy OypHY MCTOpHUjy. AT HUKaJIa paHuje, HU O]
Acupiiuma u BaBuiioHiiuMa, OH HUj€ JIOKHMBEO TaKaB yJap Kaksa je Ouia Hapenoa
2 [pernocrassba ce aa je Anakcaropa yuno na je Cynie ycujanu kameH Behu ox [lenenonesa a

He 00KaHCTBO, U 1a je 300r Tora je mporHad u3 Atune. J{ok je Aujaropa 6uo momyt Cokpara,
HHj€ MPUXBATA0 HAIL[OHAIHA OOXKAHCTBA.
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kojy je Autnox Enmdan m3mao u xojom je xreo Aa yHumTH Bepy M3pamspa. ¥V
JaxBeoBoM Xpamy yBeneH je KyaT 3eBca onumnujckor. [log mpeTmoM cMpTHE
Ka3He 3a0pareHO je BPIICHE CBHUX JeBPEJCKUX KYITCKHUX PaibH, TPUHOIICHE
JKpTaBa, Ipa3HoBame cabara, oopesnBame. CBETH CIHCH OWIIH Cy YHUIITSHH. To
je 6mo mpBU TeMesbHO crpoBoleHn Bepcku nporoH y ucropuju (Kemep, 2008:
308-309). I'puku ucropuuap [lobnuje ra 36or Tora ymecto ,,Emndan‘ — , boxuje
jaBJbame™ HaszuBa ,,Enuman’ — , Manujak®, ,rymak” (Mwuun, 2014: 169). OBum
ce AHTHOX YKJbYYHO y CBEOOYXBATHY MOJUTHKY HACHIIHE XEJICHU3aIlje, HHCH-
cTrpajyhu Ha TOMe 1@ CBM €JIeMEHTH CTaHOBHHWINITBA MOpajy OWTH YjeqUECHU
CBOjUM MPUXBATAHEM TPUKE PEIIMTHjE M TPUKOT HAUWHA JKUBOTA. 3a AHTHOXOBE
MIOCTYIIKE HE MIOCTOjU caMo jeJaH pasJior, Beh ce pasio3u Mory Hahu y cBUM 4u-
HUOLMMa APYIITBEHUX OKOJIHOCTHU TOT BpeMeHa ([IpejH, 2004: 268-269).

Takol)e cy mo3HaTu M CyKOOHM CTapOrpUKHX IprkaBa OKO cBeTwimmTa Jlen-
¢bu, ox 590. no 338. roauHe I.H.€, WK YJIOTa KOjy je uMao pUMCKH O0or Maypoc
- Mapc, xao 00’kaHCTBO KOje je yrmpaBsbayio paropuma (MunammaoBuh P. & Mu-
narmuHOoBHh C. 2007: 213).

U na kpajy, y IpBa Tpu BeKa 10 XPUCTY OIUTPABA0 CE Marbe-BHIIE AKTUBHU
MIPOroH xpuinhaHa, ¥ TO yIIIaBHOM 300T TOTa IITO Cy 0AOHjaliu Aa IPUHECY KPTBE
naraHcKiuM OOTrOBHUMa MJIM PUMCKOM Hapy. IIporoH ce xpetao o U30IMIITeHa U3
LEJIOKYITHOT JIPYIITBEHOT JKMBOTA JI0 HAjpa3HOBPCHHJUX CBUPEMHUX My4YeHa JI0
cMmptH. TakBe OpymTBEHE OKOJIHOCTH JIOBENE Cy JI0 mpoliieMa W yHyTap came
xpumrhaHCKe 3ajeTHAIIe, jep Cy 300T CTpalTHUX MPOTOHAa MHOTH XpHUIThaHH MO-
pamu na npuxsare nonmurensaM (Ilomosuh, 2011: 20-23; [Tomosuh, 2006: 57-79;
[omoswuh, 2000: 88-91. 284-285). bosbem monoxajy xpumrhana y Pumckoj num-
nepuju ponpuHeo je Munancku eaukt 313. rogune. Anm oBle Tpeba HarmacuTH
Jla je THM €JMKTOM JI03BOJbEHA CJI000/1a BEPOMCIIOBECTH 3a CBE a HE caMo 3a
xpunthane. Pumckn map Koncrantun Hyje XpumhaHCKy Bepy HACHIIHO HAMETAO
MHOTOOOXITIMa, HUTH WX je TIPUCHJbaBao Ja HamymTajy cBoj kyaT (Ilomoswmh,
2015: 67-70).

Ha ocHOBY U310:K€HOT BUITUMO /12 C€ TIPETIIOCTABKA O TOJIGPAaHTHOCTH HOJTUTE-
n3Ma HacnpaM MOHOTEH3Ma He MOYKEe KOPUCTUTH Kao apryMEHT Jia j€ peNTruja y3poK
CaBPEMEHUX BEPCKUX/IPYIITBEHUX CyKOOa, HUTH CE MOYKE KPETaTh Y TOM CMepy.

Hapasno, oBnie monmazumo u 70 cieaeher murama: Kako jeé MOHOTEH3aM ToJie-
panTHU 00HK penurdje kaga ce y C. ITucmy Crapor 3aBeTa’ OIMIIUPHO MTPHITO-
BE€Za O BEPCKUM PaToBMMa, FeHOLUANMA, YHUIITABakhy MHOTOOOXKAIA U CIIUYHO.

3 Canpxkaj u3 Ctapor 3aBeTa je 3aCTyIUbEH y TP Bojiehe MOHOTEHCTHYKE peuruje: Xpuhan-
CTBO, jyJan3aM 1 HCIIaM.
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IIpernocraBka o buéanju kao u3Bopy Hacuba

O6jacauty ncroBpemeno bubmujy, Topy n Kypan, y cBera map pedennia, je
Hemoryha mucuja. 300r Tora, CIMYHOCTH U PA3IHKe, TIOAyAapama 1 OJCTyamba,
0CTaBJbaMO I10 CTPAaHH M OBOM MPOOJIEMY MPUCTYIIAMO C acTIeTKa aKaJIeMCKe TeO-
noruje. [laxie, kaia je ped o bubnuju, Hajupe Tpeba Harmacutu 1a CBETO MHCMO
HHj€ KIbUTa MOTYT CaBPEeMEHHX OecTcernepa, ma mojennaa Mmecta y CBETOM ITHCMY
MOTY C€ HIIp. CXBaTUTH IPABUIIHO CaMO y KOHTEKCTY 1esor Ceror nucma. Y Ma-
TepujanHoM norieny bubnuja je kmbura, nian 00Jbe pedeHo 30UpKa KibHra, Koje cy
HACTaJe Y BEIMKOM BPEMEHCKOM MHTEPBATY OJ MPEKO XMibaay rojuHa (MuiuH,
2014: 21-22). Ilputom, oBae Tpeba HATIACUTH Ja T€ KIBHUTE HE MMOTHIY O] UCTOT
ayTopa, HUCY THCaHe y UCTOM BEKY, 0]l HCTHM JIPYLITBEHHM OKOJHOCTHMA, Ca
UCTUM IIUJBEM UT/I.

ITpoyuaBarme CBeTOr MUCMA je OCHOBA 3a CTYIUparme Teonoruje. HajpaxHu-
ju meo mpoydaBama CBETOT MHCMa je TyMademe - er3eresa. Jla 6ucMo mpaBmiIHO
tymaumiu CBETO MUCMO, MOTpeOHa je conuaHa npeacnpema. Kao mro ucropu-
Yap KOPHCTH pe3y/iTare T3B. IOMONHUX MCTOPUjCKHX HayKa IMOIYT Majeorpadu-
je, XpOHOJIOTHje, HyMU3MAaTHKe, XepaJIuKe UTII. TAaKO U OMOIHYap KOPUCTH pe-
3ynrare OMONIMjcKe apxeooruje, onbmmjcke ucropuje u reorpaduje, OubIIjcKe
¢unonoruje utn (Munus, 2014: 23-24).

Jakie, unmenuna je 1a y Crapom 3aBeTy OCTOjU ITyHO HapaTUBHOT CaJipiKa-
ja o pary. Haume, paroBu cy y CTapom 3aBeTy OMHCAHK TOTOBO Y CBUM KEbUTaMa,
n3y3eB kmure o Pyt u [lecme Hax mecmama. Pasimor 3a To jecte kako reorpadcku
MOJI0XKaj, TAKO ¥ UCTOPHjCKE MPUIIMKE TOT 1004, TIe Cy paToBH OMJIM TOTOBO CBa-
KOJIHEBHHUIIA, U TJIe J0JIa3H JI0 CyJapa BenuKux nuBmwinsanmja: Cupuje, Acupuje,
Erunta, BaBunona, [Tepcuje uta. Onucane patoBe MOXXEMO MOJICIUTH Ha PATOBE
KOje BOXIe IPyTH Hapoau mpoTuB M3pansba - omopaMOeHn paToBU, U paToBe Koje
Boau Jaxee nmomaxxyhu M3pausby - ocBajauku patosu. Takohe, y Ctapom 3aBety
Cy YecTe mpuye o0 UCTpeOsbHBaky Hapoaa U OpyTanHocTu M3pansba Koju 4ucTH
cBe mpen coboM Hapendoom of ctpane camor bora. [la Ou ce oBo pasymerno, mo-
TpeOHO je M3BPIINTH aHAIN3Y TEKCTa U CXBATUTH TEOJIOMIKY TTOPYKY KOja ce m3a
oBora kpuje. [Ipema ToMe, TakBUX UCTpeOJbMBaba HHIje OUII0 Y OYKBaJTHOM CMU-
ciy. HaparuBu o paroBuMa nucaHu Cy y jeJHOM TEIIKOM UCTOPUjCKOM TPEHYTKY,
Kaja cy JeBpeju yriiaBHOM OWiIH y poTicTBY. MojcHjeBe KEbUTE HACTA]y Y TIEPHOLY
BaBuiioHckor poricTBa, riie je BpeMeHOM JIOIUIO JIO Tora Jia JeBpeju He xKeie Ja
ce Bpare y obOehany 3emMJiby, U jolII rope, oYy Cy Ja Ce yTamnajy u npuxparajy
MHoroOoxauku ceet (ILauneBunm, 2011: 133-137). 300r Tora jona3u A0 OBUX
HapaTHBa, ca [UJbEM JIa KKy Ha MPOTA3HOCT IIUBUIIM3AIH]ja, @ HE HA BOJHUUYKE
roxoze. Tume O6u ce Oymuia cBecT JeBpeja o CBOjoj BEpH, jennHOj Koja he orcra-
TH, jep je Jaxse jenunu bor, a omycrajamy 01 0CTaIiX MHOIOO0KaYKUX Bepa Koje
he npomactu kao u muore npe Bux (Kyoart, 2015: 655-656).
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[TocToje m emmupHjcKa UCTpaKMBamba caMor cajapkaja bubmuje m Kypana
KOja Cy IPBEHCTBEHO BE3aHa 3a ped MUD U heHe IpaMaTH4Ke BapHjalfje 1 U3Be-
JICHUTIC TIOMYT TTOMHPEHa, U3MHUPEHa U mpumupja. Y bubmuju je m3aBojeno 327
cermeHara, a y Kypany 26. [Iperparom peun rmoBepeme/moBjepene H leHNUX Ipa-
MaTUYKUX BapujaHTH, y bubnuju je u3asojeHo 5 cermenara, ox yera cy 2 'y Cra-
pom, a 3 y HoBom 3aBety, ok y Kypany Hanasumo 2 cermenta (Kuburi¢ & Zotova,
2019: 39-41). MehytumMm, moctoje u OpojHA MecTa Yy TEKCTOBHMMa KoOja HE caapike
W3PHYHTO TE TIOjMOBE i MMajy TakBy kKoHoTanujy (Cypa, 28: 19,20; Jlam, 7, 26-
29; 2Moj, 2, 11-22). Ananusa cagpxaja u3 bubnuje n Kypana nokaszana je na ce
y CBETHM TEKCTOBMMA Hajla3e yHHUBEP3aJHE BPEAHOCTH KOje pasrpaHH4aBajy J1o0-
Opo o7 3713, HaCHUJBE Off MUPA, IPAB/Y OJ] HETIPABJIE, UCTHHY OJf JIAJKH, BEPHOCT O]
npesape. [Ipema Tome, cBaKu IMojeMHAIL CTOjJH TIPE M300pOM HaYMHA pelliaBamba
KMBOTHUX M3a30Ba, a IOPyKa MOHOTEU3Ma jecTe Aa ce MPUMEHOM CuiIe mpooie-
Mu camo yBehasajy, jep camo oarosop Onar yrumasa raes (I1pC, 15, 1) a 3710 ce
HanBmamasa moopum (Pum 12, 21). Ilopen Tora, mojam ,,Mup‘ He Tpeda ITOXKHU-
BJbABATH Kao OJICYCTBO para, Beh je y muramy jeiHa o KIbYYHHUX PEUH Koja ce Ha
OpOjHIM MeCTUMa KOPUCTH Ja OIHUIIIE MTOKEJFHO CTambe, Kako Ha MHANBUIYaTHOM
IUIaHy Tako M 'y oqHocuma Mely sbynnma u ¢ borom. butn y mupy ¢ borowm, ca ca-
MHM COOOM 1 C IPYTHM JbyIAMMa ITHJb j€ KOjU BEPHHUITH CBUX PEITUTHja UMajy TIPeT
cobom. To je crame y KojeM BIIaja KyATypa 3ajeHHUIITBA, JIUjaJIOIIKa KYITypa,
KyJITypa U3Trpajibe JIMYHOT U ApyITBeHOT Onarocrama (Kuburi¢, 2018: 104-118).

Haxarnoct, Heke OnOnmjcke mprye cy 4ecTo Omiie 3710yroTpedsbaBaHe y 1mo-
nutruke cepxe. Kperamm cy cebe cmarpanu ocnoboanormMa [anectune, a ucro
TaKO Cy U KOHKBHCTJIOPHU OTPaB/IaBAIIM TeHOIH/] HAJI Jy)KHOAMEPHUKUM CTaHOB-
HUILTBOM KpO3 Mpu3My OUOIHjcKOTr cTHXa: ,,M moduiie kao mpoKIIeTo omTprjeM
MaJeM CBe IITO Ojelre y rpaay, M KeHe W Jbyne, U Jjelly U cTaplie, U BOJIOBE U
oBIie 1 Marapre' (MHas 6, 21). AMEpUIKH THITPUMH CY UACHTH(PUKOBAIN ceOe
ca Hosum M3paunsbem, kao nzabpanu Hapoj koju ynasu y O6ehany 3emiby. Ka-
CHMJjY TeHOUX] HaJl JOMOPOJIAYKUM CTaHOBHHUIIITBOM OTPaB/IaBaH je ,,aAMEPUIKOM
nocebHomhy®, 6a3upaHoj Ha BpJIWHAMa aMEpPUYKOr Hapoja m3abpaHor moceo-
HUM ,,lipoMHCIIOM* boxkrjum. OmpaBname TeHOmuIa ¢e BPIIMIO U KPO3 HCTH-
Lambe U3BECHE ,,CYNIEPHOPHOCTH OCBajava U ,,MHPEPHUOPHOCTU  IOMOPOAAUKOT
CTaHOBHMIITBA. HajeknaraHTHUjU PUMeEp je yIpaBo aMepU4KH OUONMCcTa u ap-
xeosor B. Onbpajt koju, 1oayie, pu3Haje 1a ce aMepUIKH TeHOLHT JIECHO, Al
HCTOBPEMEHO TBPJH Ja j& TO OWMIIO ,,MaNTeHe HEM30SKHO ™ ¢ 003MPOM Ha TO J1a je
MIPUPOJIHO 1A ,,MHPEPUOPHU HApOJH Tpeda Jla HecTaHy Mpe HapoIuMa CyIepu-
opuux norexnujana’ (boxxosuh, 2017: 45-46).

Jlaxie, OMONMMjCKU TEKCTOBH MMajy JIPyTauujy MOPYKy U Kao TaKBU HE TPeJ-
CTaBJbajy M3BOP 3a HACHIBE, jep HIIP. ONMHMCcaHoT TeHomnuaa uip. MHas 6, 21 auje
HU OWJIO, @ CAMH HApaTHUBH MMajy CBOj CMKCAO0 U IIMJb KOJH j€ JaJIEKO O] BEPCKOT
excTpemMu3Ma. MopaMo HaIllOMeHYTH J1a C€ THME He HETHPa ayTEHTUYHOCT TEKCTa;
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HIp. yia3ak y XaHaH ce Aecro, alli He Tako mTo cy M3panssim cBupeno youjanu
cBe mpea cobom, Beh je To OMO jeaH JyrorpajHH MPOLEC KOjU Ce JIeIIaBao Ha
pasmuunte HaumHe (pejna, 2004: 76-84).

Hapasno, cBakako ga ocraje MOryhHOCT HepazyMeBama | 3JI0yIToTpede TeK-
CTa, IITO ONET HHUje CTBap HapaTuBa Beh OHUX KOjU Ta 370yNOTpeOIhaBajy WU HE
pasymejy. LLITo cre Tnue HepazymeBama OMONIHjCKOT TEKCTa, 3aKUCTa j€ TELIKO pa-
3yMeTH ra 0e3 eJIeMEHTApHOT MMo3HaBama akajeMcke teonoruje (Popovic, 2005:
200-203; Gibellini, 1999: 29-33. 55-62). V kontekcty [IpaBocnaBHor xpuirhaH-
CTBa, YKOJIUKO je 0co0a WiaH BEPCKE 3ajeMHUIIe, OONIHO HEpa3yMeBame YITIaB-
HOM HE JIOHOCH TIpoOJIeME jep OATrOBOpE Ha CBOja INMHTama J00Hja KUBOTOM Y
LpxBu. Anu Kaga je ped 0 HAMEPHOM HepazyMeBaby, HJIH 3JI0yNIOTpeOu, IITO je
HEKaJl TEIIKO YOUJbHUBO, OHJIa TpeOa MOCTaBUTH NMUTamka KOja Ce 4eCTO MOCTaBIba-
jy TIPUIMKOM HCTpPakKMBamba caMUX OMONHMjCKMX TEKCTOBA: KO, IITa, KOME, KaJ,
rae utn. [akie, 0MOIMjCKU HapaTHBH Cy TaKBH Beh BekoBUMa, anu y onpeheHum
WCTOPHjCKUM TpeHyIMMa OHM J100Wjajy Ha jaBHOM 3Hauajy. Hrp. na im je MIHas
6, 21 y3pokoBao TEHONHWI Haj jy>KHOAMEPHUYKHM CTAaHOBHHIITBOM O] CTPaHE
koHKBHUCTanopa? Temxko. [la i je 3104nH OMO MOTHBHCAH THM cTuxoM? Termiko.
300r Tora, Mako HEKH JPYLITBEHH CYKOO CalpiKH PazIMYUTe BEPCKE CIEMEHTE,
nnu ynyhyje u HaBOIHO U3BHPE U3 BUX, Y3POKE U IUJbEBE TOT cykoOa He Tpeda
TPaXHUTH y PEIIUTHjH, Beh y OHOME IITO ce KpHje UCIOJ PEIUTHjCKOT TUIaIlTa, a
TO je HajpasHOBpcHMjU Tull nHTepeca (Puki¢, 2018: 197; Kunpmamxkuna, 2015:
7; TomyboBckmii & Ky, 2016: 21-22). To ce moxaa Haj00Jbe BUAM HA TIPUMEPY
HCJIAMCKE PEJINTHje, jep j€ PaAUKAIHO TyMademhe HcaaMa IOCTOjalo KPo3 BEKOBE
1 CBAKaKo J1a je 0CTaBJbaJIO Mociaenuie. AN YHBCHNLA j€ [ je YTULA] paauKal-
HOT HciIaMa yBeK 0o Manu 1 orpaHuyeH. M oH Ou TakaB M 0cTao Aa HUje J0O0HO
CHAYXHY MOJUTUYKY U (PUHAHCHjCKY TIOJPIIKY O/ KJbYYHHX akTepa MehyHapon-
Hux oxHoca. Ty Tpeba mpe cBera mmaru y Buny CAJl u Benuky bpurannjy u
YTy UCTOPHjY TECHE Capalibe OBE JIBE 3eMJbE Ca PaJANKAIHUM HCIAMUCTHUKUM
rpynama (IIpopoxosuh, 2019: 70).

HpeTl’[OCTaBKa 0 MoaeJIM HA OCHOBY peJII/IFI/IjCKOF HACHTUTETaA

Kana je peu o penurujckoj mogenu Ha ,,Hac™ 1 ,,ibUX" KOja je Kao Takpa I10-
rogHa 3a y3pokopame cykoOa (Lmykuh & Lwykuh, 2018: 16; JedTuh, 2012:
168; [lecnorosuh & I'ahmnroBuh, 2018: 16), mpema HameM MUIIBEEHY TaKBY I10-
Jielly He IIpaBu penuruja Beh Jbyau, 1 To ¢ LUJbeM 3J10ynoTpeoe.

VY cnyuajy Beh nocrojehux apymTBeHuX nojaesa, HIp. Ha Oorare U cupoMa-
IITHE, BepCKa OfpeHHUIIa ITocTaje camo gofarak. Ope Tpeba HarJIaCUTH J1a Y OBa-
KBHMM IOZIeJIaMa BEIIUKY YJIOTy Urpajy u Meauju. Moxe ce pehu Ja oHM Jo#aTHO
OTEKaBajy CTBap, jep, YKOIUKO ce Herle, HIp. Ha BinmckoM HCTOKyY, moBeae par,
MIPEKO MEeIHja Ca3HajeMo Ja je y TUTamy BEPCKH paT a He Ja je TO par 300T HIIp.
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OCBajarba HEKE TEPUTOPHjalIHE OONACTH; YKOJIMKO C€ Y MYJITHUBEPCKO] CPEIUHH
JIOTOJT HEKaKaB KOH(IIUKT, HIIP. XPUIINAHUH MPETyue MycIMMaHa, TaKBO JIEJIO
ce oiMax JIOBOJM Yy BE3y ca BEPOM, HAKO je JIO Tyue JIONUIO HIIp. 300T MOKyIaja
yenapema. HapaBHo, u3a Tora ce yraBHoM Kpuje untepec. [lopen Tora mro cy
TaKBH HACIIOBH, OTHOCHO MENIMjCKH M3BEIITAjH, MaTrHET 32 YUTAOIIE, TIPBU MEIIH]-
CKH TMPHKA3 HEKOT KOH(IMKTA O3HAYaBa MPUIPEMY TEPEeHA, a MOCIe J0Ja3u J10
Hapaluje, MporoBeama o MoAeIeMa, youcTBIMa, mpoOieMiMa, U CBUM OCTaJIUM
CTBapmMa Koje Cy O3HaUeHE Kao BEPCKE a Y CBOjOj CYIIITHHH HEMAjy BE3€ Ca BEPOM
(Amuh, 2013: 38-40). [laxie, 3Ha4aj HEKOT joralaja cBe Mambe 3aBUCH O] Pellalli-
ja 'y KojuMa ce JIOTOJIMO, a CBE BUIIIE OJ MEJIUjCKE MIPE3CHTAIM]e KOja CE M3JIaKe
rpahannma (Munammnosuh & [lecnorosuh, 2011: 17). TakBuM nmpukazom KOH-
(hrkra paha ce TeH3Mja 1 1aje MOBOJ J1a Ce Y JbYJICKO] CBeCcTH (hOpMUpa MOMEHYTa
oJielia Ha ,,Hac™ ¥ ,,lbuX"‘, U TO HE CaMO y MECTY TJI¢ je JIONLIO 70 cykoba, Beh u
CBYyJIa IJlc MMa TIPHUIaJHAKA THX Bepa. [lakiie, pemuruo3Ho TyMademe ojpeheHor
KOH(JIMKTA MOXKE Y TIOTIIYHOCTH MMPOMEHUTH HErOBY MPHUPOAY. TakBO TyMaueke
nMa UMIUTMKAIKje He caMo Ha CTpaHe Koje cy TUPEKTHO YKJbydeHe y cyko0, Beh
Y Ha HOBUHCKO M3BEIITABAKE O CYKOOY: M3MEHA HapaTuBa MOXKeE JIOTPUHETH CTBa-
pamy CTBapHOCTH Koja paHuje Huje moctojana (Koch, 2019: 171-175).

[Ipema ToMme, MaKo MOCTOj€ CYIITHHCKE TEONOIIKE Pa3inKe, Kao M CINYHO-
cTH, m3Mehy uciama, XpunihancTBa U jyJan3Ma; Hako 1mocroje OpojHa clarama
W Hecllarama, JIMCKYCHje, pacipaBe, pa3Marpama U Jp. JAaJeKo Of Tora jaa Ou
WCTHHCKH, UCKPEHHU, BEPHHK, a MPUOTM TICUXO(PHU3UYKH 3/paBa 0coba Koja ak-
TUBHO YYECTBYj€ Y )KHBOTY HEKe O/l HABEJCHUX 3ajeHUIIA, YCMPTHO JPYTy 0cO0y
camo 3aro IITO je HIIp. MyCIUMaH, XpUIINaHuH, WK 3aT0 MTO je Apyradnja. Ja-
KJe, u3Mel)y Tpu Hajlmo3HaTHje MOHOTEHCTHYKE PEJIUTHje Halla3u ce OlaroHakiIo-
Ha Tonepannuja (3usujynac, 2013: 1-2).

HapaBHo, kpo3 vcTopHjy je OWIO U ,,Marmbe TOJIEPAHTHHUX OHOCA, Ak JI0
TaKBUX OJHOCA j€ TOTOBO YBEK JIOJa3HJI0 YCIIE/ OTSKAHUX JPYIITBEHO-TIONATHY-
KHX TIPUIUKA. Y THM CIIy4ajeBHMa, YIIIABHOM CY TO OWMJIM HETaTHMBHU CTABOBH
Moje/iMHaIa, KOjU Cy OWIM MOTHBUCAHU WM YCIOBJHEHU MOJIUTHUKUAM (HAKTO-
pom (Kospanun, 2010: 93-95). CBakako OBie MUCIMMO Ha pacrpase, CTaBOBE U
Hecllarama, a He Ha KpUBUYHA Jiena. [IpuToM, mociieIlibuX HEKOIHUKO JIeIIeHH]a
ce aKTHBHO pajid Ha TOME Jla Ce OJJHOC TOJIepaHIluje mpeBasulje OMHOCOM Jnja-
nora (3usmujynac, 2013: 3). Tako y aexnapanuju Jpyror BaTHKAaHCKOT KOHLIMIIA
0 WcIaMy W jyaan3My BUauMO Ja L[pkBa 1iiesia ¢ momToBambeM U MyCIIMMaHe
JeBpeje u marane. Takolje ce mo3uBa Ha MCkpeHO Mel)ycoOHO pasymeBame, U Jia ce
3ajeIHNYKH IITUTH U IPOTIOBEA COLMjaTHa TIpaBaa, MUp U clI000/a 3a CBE Jby/e
(Kuri, 2005: 7-8. 34-35).

HapagHo, oityke u akti J[pyror BaTHKaHCKOT KOHIIMIA 00aBe3yjyhie cy camo
3a MpUNagHuke PUMokaToanyuke pKBe, aly CBAaKaKo Ja ce U OCTajle TPaJAnuIHo-
HAJIHE BEPCKE 3aje/IHUIIC CIIaXKy C OBAKBHM CTaBOM, IIITO CE MOXKE 3aKJbYUUTH Ha
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OCHOBY Mel)yBepCKHX JMjasiora, y BUAY pa3iniuTUX KOHPEepeHrja 1 ceMruHapa,
KOju ce Beh rofrHaMa yHa3aj CpoBOJie TOTOBO y CBUM 3eMJbama cBeta.’

[Tpema ToMe, Bepcka pa3IUuUTOCT HE NIPEJICTaBIba MIPUMApHH (AaKTOP CYKO-
0a, Ha IITa yKa3zyje MUPHH CY’)KHBOT Pa3IMUATHX KOH(ECHja U BEPOUCITOBECTH Y
Pa3BUjeHUM JIEMOKPATCKUM BUIIICHAIIMOHAIHUM JIp)kaBaMa. Bepcka paznudauroct
MocTaje 3HavYajHa caMmo KaJla ce CII0jU ca CUCTEMCKHUM ETHOHALMOHATU3MOM H 110~
BHHHU3MOM Y ayTOPUTAPHOM M TOTAIUTAPHOM JPYIITBEHO-TIOTUTUYIKOM TTIOPETKY,
KOjH je HAllMOHAHO ¥ KOH()ECHOHAITHO XeTEePOTeH, ¥ APYIITBEHIUM OKOJTHOCTHMA
y KOjuMa Cy JOIILIH JI0 U3paxkaja acleKTh: AyOOKe APYIITBEHE U KYJITypHE KpPH3e,
OCCTIIepCIIEKTHBHOCTH APYIITBEHE BEhWHE W PETPECUBHE COIIH]THO-TIOTUTHYKH
tokoBH (MunamunoBuh, Jesrouh & Jlecorosuh, 2013: 315-316).

Jlakie, yIpKoC TEOJIOIIKUM pa3jifKama, TEMEJbHE BPSAHOCTH U HOPME XPH-
mhancTBa, jyaansma u uciama octajy ucre. To cy TonepaHiuja, npasa, Jbyoas,
mup (Susnji¢, 2015: 201-202).

Ja g mocroju Hacwbe ,,y ume Bepe?

HakoH cBera M3/10KeHOT J10JIa3UMO JI0 MUTaka: YKOIUKO PEIIUTHja HE MOXKE
OouTH y3poK cyko0a, OTKy/ OH/a (heHOMEH Hacuiba ,,y uMme Bepe? Jlakie, y mu-
peM cMHCITY, BEpCKH CYKOOHM Y CaBPEMEHOM CBETY MOTY OMTH BEPCKH jep Cy yde-
CHHITH THX CyKoOa BEpHUITH, OMHOCHO NPHUITATHUIIN ofpelere kondecuje. Mana,
Jocalalikba eMITUPY]jCKa UCTPAXKIBaha, BE3aHa 33 CTATUCTHYKU MIPHUKA3 BEPCKOT
YKUBOTA, Cy IOJl 3HAKOM MHTamka. Pa3yior ce Hala3u y TOME IITO Ce HEKO MOXKE
W3jalIkbaBaTy HITP. KA0 MpaBOCiaBall, a fa: HUje KPIITEeH, HE yUECTBYje y OCHOB-
HOM Oorociyk0eHOM k)HBOTY LlpKBe, He TOIITYyje PKBEHY jepapXujy UTI; HEKO
ce MO)Ke M3jallmhaBaTi Kao HEBEPHHUK a Ja je KPIITEH U Ja MOIITYje BEIHKe Ipa-
3HHUKE; HEKO y jeTHOM TPEHYTKY CBOT JKMBOTa BEpyje, Ia y IPyroM He Bepyje
niu 00pHyTO MTH. [IprMepn cy 3ancta MHOrOOpOjHH, alli TIOEHTA je J]a Cy TaKBe
CTaTUCTUKE BeOMa YIIUTHE W Ha OCHOBY FHHX C€ HE MOTY M3BOJIWUTH 3aKJbYUIIH
(Manmzapunuc, 2004: 301-305).

VY ToM cMHCITy, CBaKH CYKOO MOYKe OUTH BEPCKH jep ce BOIU 300T HEKaKBOT
yBepema. Yak U eKCTPEeMHUCTHYKE OpTaHu3allije HaBOJHO TOCTYTajy Ha OCHOBY
CBOjUX yBEpEHA, Tj. ,,Bepe*. Jlakie, Mpuma JHAIN TaKBUX OpTaHu3aIlja ,,Bepyjy"
y bora, ma y cknamy ca cBOjoM ,,BepOM™, YHHE MOKOJb HaJl IUBUJINMA KOJH Cy
»~HeBepHUIM . Tako momazumo 10 Beoma KoHQy3He cutyauuje. C jeane crpane,
npuMehyjeMo BepCcKH eNeMEHT U JINOBame ,,y UMe Bepe™, ajli ¢ Ipyre CTpaHe
4 Tako ce Hirp. y CpOuju peJoBHO 0/1pKaBajy Jecemr CeMIHAPH Pa3IHIUTHX TEMa, KOje Ce THIY

Mehypenurujckux onxHoca, y opranumsanuju LlenTtpa 3a melhypenurujcku u MehyKyaTypHH

nujanor [IpaBHor ¢akynatera YHuBepsutera y beorpany y3 moapiiky MHCTUTYTa 3a TpaBHE

u apymrTseHe Hayke [IpaBHor ¢axyntera YHuBepsurera y beorpany. Ym: ,,Onpkan jecemu

cemuHap Pemuruja m apymrBo“, ius.bg.ac.rs, mpeysero 07.09.2023 ca https://ius.bg.ac.
1rs/2022/11/25.
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3HaMO Ja Bepa M HacuJbe He Uy 3ajenno. OHIa 101a3uMO JI0 IUTamka Kako HEKO
YUHHM HACUJbE ,,y UMe Bepe. Mu cMo u3Jia3 U3 oBe KOH(Yy3HE CUTyallHje poHa-
num y CBeToM mucMy: ,,AH mofla3u 9ac kajga he cBaku Ko Bac youje MHUCITUTH
na bory cimyx0y npunocu™ (JB 16, 3); ,,;u haBomu Bepyjy, u npxte* (Jak 2, 19);
,»J€p Kao IITOo je Thjerno 0e3 ayxa MpTBO, TAaKo je u Bjepa 0e3 ajena MpTa“ (JakoB
3, 26); Ilo mnogoBumMa wuxoBuM no3Hahere ux... Tako, cBako ApBO T0OPO TIIO-
noBe goope paha, a 310 npBo miogoBe 371¢e paha. He moxke apBo 100po miomose
3ne paharu, HU JpBO 3110 TWI0A0BE J00pe paharu (Mt 7, 17-18). Jlakie, oHaj ko
YHHM W MPOIOBEAA HACcWUJbe, HHje BEpHHUK Beh ,,KBa3U-BepHUK', 300T TOra IITO
Bepa Tmozipa3yMeBa no0pa mema. Anu He Jo0pa jaena y dapucejckoM cMuciy, Beh
no0Opa zena y MehyJbyACKOM OIHOCY, IITO je& CIMKOBUTO IpukazaHo y IIpuun o
munoctuBoM Camapjanuny (JIk 10, 25-37).

[Ipema ToMme, 4OBeK je I1aBHU cyOjeKar Koju, Hajuemhe 3apaj]] HeKaKBUX UH-
Tepeca, MyTeM Pa3IHuUTHX METOa, Y3POKyje (BepCKH) KOH(IMKT, ajdu U CBaKH
IpyTH. 300T Tora ce y3pOK W CYIITHHA CBHX CyKOOa HE MOXE CXBATUTH MUMO
rpexa. OHO IITO je 3a UCTpaKUBa4Ye HHTEPEC U ICTECTUTHMHU3AIlH]ja APYTOT, ¥ TEO-
JIOTHjU je cpeOposbyOIbe 1 eron3aM. A CTBap je MHOTO JTy0Jba O] CXOIACTHYKOT
MIPUCTYIa IPexy - HOMyT HEKaKBOI oOpacia IpecTyna u Ka3He. I'pex ce Tuue mnp-
BEHCTBEHO YOBEKOBE CJI000IHE BOJbE, @ HACTAje MOTIYHHUM €TOM3MOM, OIHOCHO
oryhemem o npyrora. CaBpeMeHH YOBEK HE CaMO IITO je M3TyOHO MpaBUIIaH
onHoc npema bory, Beh je m3rybno oqHOC ¥ ipeMa JpyroM 4OBEKY, TPUPOIH H,
Yy Kpajikb0j WHCTAHIH, TpeMa ceou camoM. Ty je OCHOBHHU TpoOJIieM — YOBEK je
mpecrao J1a Oyzie ayTeHTHYHA JINYHOCT. YOBEK je IMIHOCT 300T 01HOCa ca JPYToM
nmnuHouthy, a He 300r cebe camor. MehyTum, HHAMBHIYaNH3aM je HEeIlTO MITO Y
MOTIYHOCTH AOMHHHUPA y CABPEMEHOM CBETY, a U3 Hera MOCPEIHO U Pa3InunTe
JeBHjallije y CBUM oOnacTuma xuBoTa. [IpuMepa paju, YiumbeHUIa CaMOCBECTH
W pa3yMa Kao CyIITHHCKOT ofipeljerba TMYHOCTH je Ol CTpaHe HAIMCTa UCKOPH-
mheHa y CBOM Kpajibe ACBHjaHTHOM OOJIHKY, Kao TICEYIOMOKTPHHAPHA TTOIoTa
3a YHHUIUTaBame JbYIM OMETEHUX Y pa3Bojy KopulhemeM HaydHuX JocTurayha
u3 obnactu xemuje (Cy6otuh, 2014: 135).

3akpyuak

Ha ocHOBY cBera M3JI0KeHOT JIONUIA ¢Mo JI0 clienehnx 3anaxama. Hutu je
MOJIUTEN3aM TOJICPAHTHHUjH OJf MOHOTEHM3Ma, Ha IITa YKa3yjy UCTOPUjCKE UHHbe-
HUIIE; HUTH j€ PEJINTHjCKa Pa3IMYUTOCT OCHOBA 3a KOH(UIMKT, HA IITa yKa3yje
HOpMaJIaH CYXXUBOT PAa3/IMUYUTHUX BCPCKUX INpHIIaTHHUKA. IIITo ce Tuue cBEeTHUX
cImca, HUje HU BpeMe a HU MECTO Jia TyMauuMo Liety bubinujy, ainu nmopyka cee-
TOT TEKCTa CBaKako HHUje Hacuibe. [Ipobiem je mTo Heke BEpCKe 3ajeIHUIIC CBETH
TEKCT MOTY Jia TyMaue JIOCJIOBHO, 0€3 TEOPUjCKOT M HAYYHOT TIO3HABAA CBETHX
cnuca. Majia U y TOM ciy4ajy, OITOBOPHOCT je Ha YOBEKY a HE Ha PEJIHUTHjH.



134 Credan Antuh: Moxe nu penuruja OuTH y3pok cykoba?

[Ipema Tome, y3pok cykoOa He MOke OUTH y penuruju Beh y camom doBeky. Ha-
PaBHO, YKOJIIMKO C€ OCBPHEMO Ha CaBpEMEHe ,,Bepcke’ cykoOe U JIPpyIITBEHO-I10-
JINTUYKY CUTYallljy y CBETY, WIH MIpEeIu3Huje Ha norahaje Ha BiruckoMm HCTOKY,
OYMIVIEJHO j€ 1a CY ,,BePCKU‘ CyKOOU YCJIOBJBEHU KOMILIEKCOM CIIOJbAIIEBUX UH-
HWJIana ¥ paKTopa Koju AOMPUHOCE TOICTUIAkY U €CKAJIAIUjU CyKoOa.

W3 HaBeneHUX pasiiora, mpemMa HalleM MUILJbEbY, CABPEMEHN BEPCKH KOH-
(IIUKTH 0 KOjUMa CBAaKOJHEBHO YUTAMO U CIYIIaMO HUCY BepCKH Beh KBa3u-Bep-
CKH, jep HHUJE HCTO PACIIPaBJbaTh C€ YCMEHO WJIM ITMCMEHO O JIBE MPUPOJIE Y XPH-
CTY M MacakpHparu BepHHKE Y Xpamy, JaMUju uiau cuHaroru. [Ipema Tome, Tamo
IJle MMa HacuJba ,,y UMe Bepe' 3ampaBo HeEMa HU TPYHKE Bepe.

300r Tora, caBpeMEHH BEPCKU CyKOOU jecy HyCIIpOM3BOA APYLITBA, Ay HH-
XOBa y3pOUHOCT HHj€ y penuruju Beh y 3moynorpedu penuruje, Kpo3 HIeonoru-
3allujy WU TOJIUTU3AIH]Y, 3apaj] OCTBapHBamka HEKaKBOT MHTEpeca KOjU y CBOjOj
OUTH HEMa Be3€ Ca BEPOM.
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ULOGA ZENE U DAOIZMU

SaZetak: Rad se bavi istrazivanjem vrednosti koje definisu, ali i proisticu iz uloga
koje Zene imaju u daoizmu. Nastoji da ukaze na nelinearno istorijsko kretanje pozicija
Zena u ovoj tradiciji. Drustvene uloge nastoji da opise kroz identifikaciju vrednosti u mi-
tovima i drugim opisima boginja, besmrtnica, Samanki, monahinja i drugih zena u daoiz-
mu. Kada su vernice u pitanju, rad iz prakticnih razloga najvise paznje posvecuje Zenama
koje su zivele u daoistickim hramovima. Rad se oslanja na daoisticke koncepte jin i jang,
koji predstavijaju Zenski i muski princip, ali i suprotne sile koje pokrecu univerzum i omo-
guéavaju njegovo postojanje. Uloga zZene u daoizmu temelji se na glorifikovanju jina koje
Jje u njemu prisutno od samih pocetaka.

Kljuéne reci: daoizam, dao, drustvena uloga, drustvene vrednosti, jin

THE ROLE OF WOMEN IN DAOISM

Abstract: The paper deals with the research of the values that define, but also arise
from the role that women have in Daoism. It seeks to indicate the non-linear historical
movement of women s positions in this tradition. This paper aims to describe social roles
through the identification of values in myths and other descriptions of goddesses, immor-
tals, shamans, nuns and other women in Daoism. When it comes to religious women, for
practical reasons, the work pays the most attention to women who lived in Daoist tem-
ples. The work relies on the Daoist concepts of yin and yang, which represent the female
and male principles, but also the opposing forces that move the universe and enable its
existence. The role of women in Daoism is based on the glorification of yin, which has
been present from the very beginning.

Keywords: Daoism, Dao, social role, social values, yin

Uvod

Daoizam je kineska filozofsko-religijska tradicija za koju se smatra da je na-
stala u VI veku pre nove ere. Kao jedan od osnova za nastanak daoizma posluzio
je Samanizam, a utemeljiteljskim spisom smatra se Dao de ding (Knjiga o daou i
de, ili Klasicna knjiga o daou i njegovim mocima), koji se naziva i Lao Ci, ¢ijim
se autorom smatra istoimeni filozof. On je nastao u periodu Zaracenih drzava, te
se u literaturi Cesto opisuje kao ,,melem na drustvenu ranu nastalu razaranjima i

ratovima” (Miller, 2017: 6).

1 Samostalna istrazivacica. Email: milica.m1.stojanovic@gmail.com
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Daoizam se generalno uzima kao kontrateza konfucijanstvu, kao njegova
suprotna strana novcica (Verellen, 1995: 326). Dakle, daoisticka misao je nastala
kao kritika postojeceg poretka i njegovog vrednosnog sistema.

Centralni koncept u daoizmu je ,,dao”. Radi se o pojmu koji korene vuce iz
kineske narodne religije, a koji postoji i u drugim kineskim tradicijama (Creel,
1956: 139). Njegovo originalno znacenje je ,,put”, ali predstavlja i ,,izvor svih
stvari”, a kroz istoriju su se javljala i druga znacenja, kao $to je ,,metod” (Chiao,
2015: 15). Dao se opisuje kao: ,,nesaznatljiv, bezmeran, ve¢an. Kao neizdiferen-
cirana praznina, Cisti duh, on je majka kosmosa; kao ne-praznina, to je sadrzatelj
i odrzavalac i, u izvesnom smislu, sustina milijarde pojava koja sve prozima. Kao
svrha postojanja, to je Put neba, zemlje i coveka. Ne-bice, on je izvor bi¢a. On je
nesvestan delovanja, nema cilj, ne trazi nagrade ni hvale, a ipak sve stvari dovodi
do savrSenstva. Poput vode, on blagoscu osvaja svoj pravac” (Blofeld, 1989: 6).

U daoizmu sve treba da bude vodeno spontano$¢u i sopstvenom kreativnom
energijom. Centralna je misao da ,,sve cveta kad je prepusteno samo sebi”, pa su
daoisti tradicionalno protiv drustvenih zabrana i kontrole (Loy, 1997:253). Ovo
je izuzetno vazno i za polozaj zene u daoistickom svetu.

Jin 1 jang su osnovni koncepti daoizma. Preko njih se objasnjava funkcio-
nisanje kosmosa i svih stvari u njemu. Jin je ,,Zenski princip”. On oznacava sve
$to je meko, neaktivno i tome sli¢no. Jang je kosmicka sila koja je otelotvorenje
»muskog principa” u kosmosu i ljudskim bi¢ima, a predstavlja sve Sto je ¢vrsto,
aktivno i tome sli¢no. Njihov meduodnos najbolje je opisan u sledec¢em:

-Jin 1jang su skup kontradikcija: ne postoji nista u prirodnom svetu
kreirano od strane jina i janga, $to ne otelotvoruje ove kontradikcije.
Bez jina i janga ne bi bilo prirodnih stvari, bez kontradikcija, ne bi bilo
sveta” (Pusic¢, 1993: 3).

U daoizmu odnos jina i janga funkcionise po principima medusobnog me-
Sanja, preplitanja, te oni, iako su suprotnosti, nisu protivnici, kao $to to nisu ni
muskarci i Zene. Jin i sve vrednosti koje su sa njim, zenskim i Zenstvenim pove-
zane, Cesto su glorifikovane. Na prvi pogled mekan i pasivan, jin ipak ,,u sebi nosi
nesluc¢ene potencijalne mo¢i (Pusi¢, 2012: 115-116).

Ci je vazan koncept u daoizmu. Radosav Pusi¢ ga prevodi kao: , kosmicka
energija, gas, vazduh, Zivototvorna sila, itd.” (Pusi¢, 2017: 25), ali i kao ,,dah Va-
seljene” (Pusi¢ 2017: 66), a najjednostavniji prevod je Zivotna energija. Vrhovne
vrednosti su: individualizam, fleksibilnost, fluidnost, otvorenost uma, spontan i
jednostavan zivot. Daoisti smatraju da univerzum funkcioniSe kroz konstantno
kretanje 1 promenu.

Odnos daoizma prema zenama je kompleksan istrazivacki problem. Bilo bi
ispravnije bilo govoriti o mnostvu transformacija daoizma kroz istoriju, ali i o
mnos§tvu struja unutar njega a ne o jedinstvenoj filozofsko-religijskoj tradiciji
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(Creel, 1956: 140). Upravo zbog toga ovaj rad ne pretenduje da obuhvati i te-
meljno predstavi sve uloge koje su Zene imale u svim pravcima i svim periodima
tokom istorije daoizma, ve¢ da ponudi opsti uvid u to koje su uloge dozvoljene
zenama od strane daoistickog drustva.

Uloge koje zena u jednom druStvu moze zauzimati u sebi sadrze njegove
vrednosti usmerene ka Zeni. Odnos jednog drustva prema Zenama uvek je reflek-
sija sistema vrednosti koji kroji i koga kroji drustvo. Uloge Zena kroz istoriju su
se menjale zajedno sa samim daoizmom i sa odnosom koji on prema vladaju¢im
strukturama mo¢i ima.

Zene o kojima ¢e biti reéi su vernice (najées¢e monahinje, pustinjakinje),
Zene u mitovima, boginje, besmrtnice.

Zene kao boZanske uditeljice

Uloga Zena sagledana kroz lik bozanske uciteljice bila je prisutna kroz Cita-
vu daoisticku istoriju. Zahvaljujuéi daoisticCkom shvatanju da su Zene po svojoj
prirodi blize daou, te da ve¢ unapred poseduju osobine, vestine i znanja koje
treba negovati kako bi se zivelo u skladu sa njim, one su bile i mudre uciteljice
koje svojim savetima pomazu ljudima da dostignu besmrtnost. Radi se o periodu
daoisticke istorije kada nema velikih razlika medu polovima u moguénosti da
se dostigne besmrtnost. Zene koje su se uzdigle na nivo bozanskih ugiteljica su
nazivane ,,usavrsene zene‘ (eng. perfected women) i bile su paralela takvim mus-
karcima (Deseux, Kohn, 2003: 14).

Zene kao Samanke

Daoisticka misao bar delimi¢no se razvijala i pod uticajem Samanizma i na-
rodnih religija anticke Kine. O znac¢aju Samanke za drustvo govori sledece: ,,Kao
posrednik izmedu svetova bogova, demona, duhova i ljudi, S$aman je bio ne samo
tumac, vec i onaj ko je omogucéavao razgovor, sporazumevanje, saznavanje” (Pu-
§i¢, 2017: 91).

Smatralo se da Samani i Samanke imaju magi¢ne moci, da mogu putovati
do zvezda, direktno komunicirati sa ¢itavim zivim i nezivim svetom. Mogli su
da umiruju duhove predaka, duhove prirode i sve potencijalne zle duhove koji
su mogli naneti zlo zajednici. Samanke su koris¢enjem tajnih znanja mogle da
zastite Citavu zajednicu, unesu harmoniju i sigurnost u zivot zajednice koji je bio
pod stalnom pretnjom haosa i nebezbednosti. Samanka je u antickom periodu
bila jedna od najvaznijih osoba u zajednici. Verovalo se da u njenom telu stanuju
magijske moci, da ona nije obi¢no ljudsko bi¢e, da ima sposobnost da umilostivi
bozanske sile, da moze doneti veliku srecu ili nesrec¢u zajednici. Pored postova-
nja, Samanka je budila i dozu straha. U anticko doba, ve¢ina Samana na prostoru
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danasnje Kine bile su Zene, a karakter /ing, koji se koristio u znacenju ,,Samanka”,
znacio je 1 bozansko, oduhovljeno (Pusi¢, 2017: 93).

Pored magijskih mo¢i, Samanka je morala da poseduje Sirok spektar znanja
o ljudskoj anatomiji, o biljkama i njihovim lekovitim svojstvima. Zene su ovu
ulogu obavljale vekovima, ali situacija je pocCela da se menja usled namere vla-
dara da vlast dodatno osiguraju potcinjavanjem osobe koja se nalazi na ovakvoj
funkciji. U razdoblju od 800. do 300. godine stare ere, pozicija Samanki se polako
menjala ka broj¢anoj nadmo¢i muskih Samana, iako su po prirodi Samanskog
poziva ovu ulogu do tad obavljale zene (Pusi¢, 2017: 94). Carski dvor davao je
prednost muskim Samanima, ocekujuci da pokazu vecu poslusnost od Samanki
(Pusi¢, 2017: 94).

Pusi¢ rasclanjuje delove piktografa si, i zakljuCuje da se moze pretpostaviti
da su muskarci Samani bili ,,oni koji su ’gledaju¢i Samanke’ ucili da postanu
Samani” (Pusi¢, 2017: 94). Kako su u periodu o kome govorimo drustva na ovoj
teritoriji ve¢ bila dovoljno ugrozena sukobima i napadima, bilo je neophodno
osigurati vladavinu i od unutrasnjih nemira i previranja, a kao najbolji nacin za to
bilo je preuzimanje kontrole nad religijskim zivotom. Kako Pusi¢ navodi:

,Ulazak u stanje ekstaze i religiozni zanos masa, u nemirnim vre-
menima, sve vise su se videli kao potencijalna opasnost za poredak”

(Pusi¢, 2017: 94).

Takav kolektivni naboj energije ljudima pruza osecaj povezanosti sa onostra-
nim i bozanskim. Za vladare koji nastoje da uspostave ¢vrstu drustvenu kontrolu
nad svojim ,,podanicima”, on predstavlja krajnje nepredvidivu i neprijatnu situ-
aciju. Iskustvo bozanskog u sopstvenom telu moglo bi i probuditi ili potvrditi u
»malom” ¢oveku osec¢aj da su sva ljudska bica jednaka pred tim bozanskim i ono-
stranim, §to bi ponistilo legitimnost postojanja vladara. Ipak, istovremeno sa sve
vec¢im njihovim insistiranjem na muskim Samanima, u narodu je popularnost Sa-
manki rasla (Pusi¢, 2017: 95). Na kraju je vladarska struja preovladala, pa Samani
u daljem toku istorije predstavljaju otelotvorenje vladarskog autoriteta. Ucestvo-
vanje u ritualno-ceremonijalnim aktivnostima, umesto da nastavi da otvara novi
prostor duhovne slobode, postaje samo obaveza (Pusi¢, 2017: 95). Li¢no iskustvo
bozanskog se potiskuje u drugi plan ili potpuno brise, dok se zadrzava kohezivni
potencijal religijske prakse i on se koristi za efikasnije vladanje.

Zene u daoistickim hramovima

Daoistkinje su imale puno pravo da osnivaju svoje manastrire. One su tokom
velikog dela daoisticke istorije ¢inile znacajan deo populacije vernika i monaha.
Od osnivanja prvih daoistickih manastira u VI veku nove ere, Zene su uzima-
le aktivnu ulogu u manastirskom zivotu. One su imale i ulogu religijskih voda,
upraviteljki manastira i organizatorki zivota koji je u njima bujao.
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Zene su imale i ulogu poducavateljki, a smatra se da su u periodu srednjeg
veka imale jednaku moguénost za napredovanje u daoistickim institucijama, da
su mogle ste¢i podjednaku politicCku mo¢ kao muskarci, kao i da su neretko bile
na Celu manastira (Despeux, Kohn, 2003: 109). Bile su tretirane bez upadljive
diskriminacije, u duhu daoisticke misaone tradicije bila je glorifikacija Zena i nji-
hove uloge u svetu. U daoistickim hramovima muskarci i Zene su ,,kao tragaci za
daom tretirani ravnopravno” (Meizhu, 2006: 35). Nivo slobode koji su ove zene
mogle da dostignu bio je obojen slobodom izrazavanja sopstvene li¢nosti kroz
odecu, interakciju sa ljudima, poeziju koju su pisale, ples i slobodno raspolaganje
svojim vremenom (Despeux, Kohn, 2003: 122).

Tokom perioda vladavine dinastije Tang (618-907), sve viSe zena je ulazilo
u svete redove. Prema jednom zapisu, bilo je 550 zenskih hramova od ukupno
1687 daoistickih institucija (Despeux, Kohn, 2003: 17). Zene su mogle da dodu
na isti polozaj kao i muskarci, prolazile su kroz iste ceremonije. Radi se o peri-
odu vertikalne otvorenosti daoistickih institucija i umova za Zene. Hramovi su
bili otvoreni za javnost, a daoistkinje su bile poznate po svojoj druzeljubivosti i
sirokim krugovima prijatelja (Liu, 2011: 56). Njihov ulazak u hramove u velikom
broju slucajeva istovremeno je predstavljao izlazak u javnu sferu.

U ovom periodu zene dobijaju i zvani¢ne dokumente da su daoisti¢ke sveste-
nice. U daoistickim hramovima Zivele su pripadnice svih drustvenih slojeva - od
siromasnih Zena do plemkinja i princeza. Nisu postojala ogranicenja ni kada su
u pitanju godine i bracni status, a medu njima je bilo i Zena koje su bivse konku-
bine, za koje se Cini da su daoisticki hramovi bili sigurna mesta. Neke zene su u
daoistickim hramovima trazile besmrtnost, priliku za obrazovanje i kultivisanje
svoje li¢nosti, mogucnost totalnog posvecivanja veri, a neke — utociste ili Sansu
da promene svoj zivot. Re¢ima Liu:

»Za mnoge zene daoisticki hramovi nisu bili samo trenutna utoci-

Sta, ve¢ mesta na kojima su mogle da zapo¢nu zivot iznova i promene

svoj identitet” (Liu, 2011: 285).

U vreme vladavine dinastije Tang, daoizam je promovisan, drzavno je spon-
zorisana izgradnja hramova, a ovo je period u kome je daoistic¢ka literatura dozi-
vela uspon. Radi se o periodu finansijskog i drustvenog procvata, kome je daoi-
zam doprineo svojim idejama koje su §irile toleranciju i kosmopolitizam. Zene su
predstavljene kao osobe na istaknutim pozicijama, posveéene daoizmu, spiritu-
alno kompetentne, pominje se i njihova saradnja sa muskarcima bez odnosa koji
podrazumeva kategorije superiornog i inferiornog (Despeux, Kohn, 2003: 19).

Mnoge daoisticke svestenice su svoje zivote posvecivale dobrobiti zajedni-
ce. Drustvo je imalo veliku dobrobit od toga §to su one privatnu sferu zamenile
javnom. Daoistkinje koje su postajale monahinje uvek su najpre sebe odvajale od
privatne sfere — svoje primarne ili sekundarne porodice — da bi se, u velikom broju
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slucajeva, kasnije vracale u javnu drustvenu sferu kroz sluzenje Sirem drustvu.
Sluzenje drustvu viSe nije obaveza ili duznost Zene (za razliku od drustveno na-
metnutog sluzenja porodici), ve¢ izraz slobodne volje i unutrasnje potrebe. Des-
peux i Kohn u svojoj knjizi navode kako su daoistkinje u odnosu na druge ljude
definisane samo sekundarno, kroz sluzbu drustvu. Primarno su okrenute unutras-
njem, sopstvenom univerzumu, $to im daje dozu nezavisnosti i slobode, budu¢i
da su ,,spoljasnju poslusnost zamenile unutrasnjom determinacijom” (Despeux,
Kohn, 2003: 252).

Jedna od kljucnih stvari koje je daoizam davao Zenama je prostor i sloboda
za kultivaciju sopstvenog duha, intelekta, talenata, ukratko - prostor i sloboda
da u svom zivotu budu aktivne ucesnice, umesto osoba osudenih na slepu po-
slusnost ¢lanovima svoje porodice. Moglo bi se re¢i da ,,zivot Zene po meri nje
same” predstavlja srz feministicke ideje. Daoistkinje su ove ideje prozivljavale u
praksi. Zene koje su bile odbagene od Sireg drustva &esto su uto¢ite pronalazile u
daoizmu i njegovim hramovima. Zene za koje bi se moglo re¢i da su bile pretnja
duboko patrijarhalnom konfucijanskom poretku, mogle su da postanu osnivaci-
ce daoistickih hramova, svestenice, isceliteljke, Samanke i da daju veliki dopri-
nos razvoju daoizma kroz pisanje poezije, koja je ¢esto smatrana smernicama za
praktikovanje daoizma, a ne umetnickom formom (Liu, 2011: 289).

Daoisticke boginje i besmrtnice

Jedna od najznacajnijih boginja u daoizmu je Kraljica Majka Zapada (Xiwang
mu). Radi se o bozanskoj predstavnici jina, koja vlada svim besmrtnicima, a koja
na trenutke dolazi u zemaljski, smrtni svet i deli svoje tajne (Despeux, Kohn,
2003: 25). Pomenute uloge bitne su za funkcionisanje ¢itavog sveta, a njihovo
obavljanje zahteva izuzetnu snagu, odgovornost, znanje. PoStovana u najvecoj
meri izmedu XII i I1I veka pre nove ere, ona predstavlja ,,savrSeno otelotvorenje
kosmicke snage jina“ i vr$i ulogu osnazivanja Zena u svim sferama zivota (Des-
peux, Kohn, 2003: 25). Ona je oli¢avala mudru Zenu punu znanja, koja to znanje
rado deli, koja donosi odluke i upravlja nebeskom palatom, zenu koja je gospo-
darica svog tela, svoje licnosti i seksualnosti.

Cesto je pominjana uloga ove boginje kao zatitnice Zzena koje su bile odba-
¢ene od Sireg drustva — prostitutki, kurtizana, udovica, i slicno. Despeux i Kohn
govore o strahu od revolucionarnog potencijala njenog kulta (Despeux, Kohn,
2003: 42). Napustanje verovanja u njega mogao bi biti posledica toga §to je per-
cipiran kao opasan za drustveni poredak.

Kraljica majka Zapada je boginja koja se ¢esto pojavljuje u liku zmaja i sim-
bolise snagu, mo¢, otelotvorenu vezu neba i zemlje. Ona je po vaznosti jednaka
sa samim daom, odnosno, njegovom personifikacijom, Najvisim Bogom Laom
(Despeux, Kohn, 2003: 46).
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Boginja besmrtnosti predstavlja kreaciju, kosmicku besmrtnost, laku komu-
nikaciju sa drugim svetom (Despeux, Kohn, 2003: 28). Ona kontrolise sve sudbi-
ne, ali je ujedno i dostupna za pomoc¢ i podrsku obi¢nim vernicima, poput brizne
majke (Despeux, Kohn, 2003: 28).

Tokom kasnog srednjeg veka, na prelazu iz devetog u deseti vek, otpocinje
Stovanje Metalne Majke Univerzuma, koja reprezentuje kraljicu majku i koja je
jos jasnija predstavnica Ciste mo¢i jina (Despeux, Kohn, 2003: 37). Ve¢ samo nje-
no rodenje je kosmicko — nastala je od samog daoa i sadrzi esenciju samog jina.
Smatra se da ima svoje pomoc¢nice, Zene koje vrse ulogu uciteljice ljudima, koje
su visokoobrazovane, pisu poeziju i predstavljaju simbol mo¢ne i sveznajuce pri-
rode kosmosa, kao i veliki rezervoar njegove ,,dubinske i skrivene snage, koja se
u posebnim prilikama prenosi na ljude” (Despeux, Kohn, 2003: 35).

Besmrtnice su u daoizmu obi¢ne Zene koje su svojom posvecenoséu daou
sebi osigurale ve¢ni zivot. Kako Livia Kohn u svom tekstu ,,Ve¢ni zivot u dao-
istickom misticizmu” (“Eternal life in daoist mysticism”) navodi, ,,postati be-
smrtan znaci oplemeniti svoje telo do mere u kojoj je ono lagano toliko da sadrzi
samo ¢i” (Kohn, 1990: 623). Postati besmrtan u daoizmu bi znacilo: biti u toj
meri harmonizovan sa kosmosom da su Zivot i smrt jedna celina. Zivot na zemlji
je trebalo da bude jako dug zZivot u zdravlju i dobrobiti, koji se u jednom trenutku
spaja sa daom.

Verovalo se da su osobe koje su sudbinski predodredene da jednog dana kre-
nu put besmrtnosti od pocetka zivota, a nekad jo§ u maj¢inoj utrobi. One su bile
obdarene magi¢nim moéima, njihova moé nema granicu. Zene koje su dostigle
besmrtnost prikazane su kao otelotvorenje nadljudske moc¢i kosmosa. Predstav-
ljale su uzor daoistkinjama, sliku o tome $ta jedna Zena moze postiéi.

Daoisti¢ke Zene u mitovima

Mitovi su vazan pokazatelj vrednosti kojima se oslikavaju Zene. U njih su ut-
kane vladajuce vrednosti u jednoj religiji ili drustvu, ali oni ponekad i utemeljuju
nove vrednosti.

Misteriozna zena, odnosno ,,Misteriozna zena devet nebesa koja ubija zlo i
Stiti pravdu” najéescée je predstavljana zena u daoistickim mitovima. Kao vrhovna
zastitinica drzave, ona sprecava da demonske sile naude zajednici. Predstavljena
je kao ratnica koja se nalazi na Celu vojske bozanskih Zena koje ratuju protiv
zlih duhova. Njena najvaznija supermo¢ je nevidljivost (Peng, 2018: 56). Bila je
prikazivana i kao boginja plodnosti, ali i kao boginja bozanskog znanja (Peng,
2018: 98).

U jednom mitu, dve Zene (bozanska Zena i smrtnica) pomazu transforma-
ciju demona u bozanske ratnike. Kljucne Zene su Misteriozna Zena i kurtizana
Li Shishi, a ovaj mit ukazuje na ,,snagu jina nad silom janga” (Peng, 2018: 92).
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Ovo nije usamljen slu¢aj naglaSavanja snage jina i njenog stavljanja iznad janga.
Naprotiv, u samom Dao de ding-u preovladava glorifikovanje jina u odnosu sa
Jjangom, stalnim isticanjem snage mekoce i slabosti (Chuan Xu, 2003: 54). Takva
podela ide toliko daleko, da Roger Ames kaze: kada ne bi bilo nezamislivo da
se jin i jang razdvoje, covek bi rekao da je jin simbol daoizma, a jang simbol
konfucijanstva (Ames, 1981: 23). Nakon 17. veka, Zene su u mitovima cesto
predstavljane kao ratnice koje ostvaruju istorijsku pravdu. Peng navodi da su
one u mitovima preispitivale politicku mo¢, te se radi o subverzivnim glasovima
(Peng, 2018: 115).

Lu Mei-niang je jos jedna junakinja mita, osoba izuzetnog zanatskog umeca
i izvanrednih vrlina duha. Opisuje se kao mudra, lukava i oStroumna, apostrofira
se njen pesnicki talenat. Prema zapisima, kada se posvetila pracenju daoa, nije
jela nista tokom nekoliko godina, a nakon §to je presla u sferu besmrtnih, mogla
je biti videna dok lebdi na ljubicastom oblaku (Schafer, 1979: 36).

Boginje su u mitovima uglavnom bile predstavnice seksualnosti ili ratni-
ce. Neke boginje bile bi zaboravljene i po nekoliko vekova, da bi zatim ponovo
postale popularne kao heroine i zastitinice. Mitovi i boZanstva su ¢esto u sluzbi
potvrdivanja drustvenih vrednosti, a kultura se¢anja na jednu boginju bic¢e nego-
vana u trenucima kada su vrednosti koje ona moze da otelotvori trenutno vlada-
juce. Ona je pamcena ukoliko je korisna za trenutni poredak, buduéi da je ,,pros-
lost sredstvo vladanja, jer price utvrduju autoritete i stvaraju socijalni smisao”
(Kulji¢, 2006: 7).

Zakljucéak

Uloge koje pripadnici jedne grupe u drustvu mogu da obavljaju, koje im
ono dozvoljava, zabranjuje ili namece, predstavljaju drustvene granice njihovog
zivota. Daoizam u svojim spisima propagira vrednosti koje ne dozvoljavaju vlast
ljudskog bi¢a nad drugim bi¢em, zbog Cega se vrlo ¢esto povezuje sa anarhiz-
mom. Daoisticki stihovi pruzaju kritiku drustva zasnovanom na nejednakostima,
pozivaju na bojkot i neucestvovanje u drustvu izgradenom na njima. Sem kritike,
on daje 1 reSenje - jednostavan, spontan Zivot posvecen mudrosti koja je liSena
volje za vladanjem drugima. Kao filozofski pravac koji drustvo shvata nomina-
listicki - kao zbir pojedinaca - daoizam Zeli da promeni drustvo osobu po osobu.

Medu osobama Cije je zivote tokom svoje duge istorije menjao, nesumnjivo
su bile i zene. Menjajuci njihove zivote, okrecuci njihove perspektive od spolja
ka unutra, a istovremeno od privatne ka javnoj sferi, od sluzenja uku¢anima ka
sluzenju drustvu, Cini se da je daoizam ostvario feministicki san - Zene su u njemu
bile posmatrane kao kompleksna ljudska bi¢a. Darovao im je prostore slobode u
kojima su mogle da se posvete obrazovanju, poeziji, umetnosti, sopstvenom du-
hovnom razvoju. Daoizam im je iznova potvrdivao ljudskost i pravo da o svojoj
sudbini odlucuju same.
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Ni muskarci ni Zene nisu zatvoreni u tradicionalne kategorije muskosti i Zen-
skosti, ve¢ su one mnogo fluidnije, bez njihovog preplitanja ne postoji ljudsko
bice, niti sam univerzum.

U telu i seksualnosti presecaju se svi stubovi daoistickog ginofilnog drustva
- egalitarizam, odbacivanje volje za mo¢, odbacivanje sopstvenog ega, odbaci-
vanje pojednostavljivanja prilikom objasnjavanja funkcionisanja tela i kosmosa,
shvatanja tela kao posude u kojoj se mesaju kosmicke sile, shvatanja tela kao
potencijalne manifestacije daoa, shvatanje seksualnosti kao necega §to treba da
bude u sluzbi ljudske dobrobiti, shvatanje tela kao mikrokosmosa, shvatanje jina
i janga kao sveprozimajucih kosmickih sila koje su meduzavisne i podjednako
vazne i mocne.

Zene koje su u tradicionalnom drustvu osudene na ulogu majke, ¢erke, sestre
i supruge, u daoizmu mogu postati monahinje, vode kultova i manastira, pustinja-
kinje, Samanke, obrazovane zene, pesnikinje, besmrtnice i boginje.

Mnostvo uloga koje su zene posedovale u mitovima govori o tome da se
uloga zene u daoizmu menjala zajedno sa odnosom vlasti prema daoizmu. Daoi-
sticke nebeske zene posluzile su kao zastitnice drzave i carske vlasti, metafora za
njeno funkcionisanje, savetnice vladara i bozanske uciteljice koje svoju mudrost
daruju vladaru, na ovaj nacin istovremeno darujuéi legitimitet njegovoj vlasti.
One su ponekad bile u sluzbi borbe protiv zlih sila, a ponekad se njihova predsta-
va mogla tumaciti i kao metafora za borbu dobra i zla u telu jedne jedine osobe.

Zene se u mitovima javljaju u §irokom spektru razli¢itih uloga, do mere u ko-
joj zena ima viSe uloga koje jedna drugoj predstavljaju suprotnost. Jedna boginja
je urazli¢itim vekovima mogla da bude otelotvorenje razli¢itih vrednosti, budu¢i
da mitovi o proslosti uvek imaju svrhu ostvarenja ciljeva sadasnjosti.

U daoisti¢koj mitologiji Zene su slavljene, one se bore za korist zajednice,
su neke vezivane i za muzevnost. Postojanjem svesti o tome da zene mogu da is-
punjavaju mnostvo razlicitih uloga, daoizam u svojoj javnosti dozvoljava i svest
da Zene imaju pravo na sopstvenu licnost, za razliku od patrijarhalne logika po
kojoj su zene homogena drustvena grupa.
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Casicemax: Aymop onucyje u ananusupa peyenyujy meonocuje u emuxe Krouee
Menyujese (Mengzi), kracuuroe KuHeckoz CRucd u3 KOHQYYUJAHUCMUYUKOZ KAHOHA, V
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cKoj Kynmypu, wimo 2a je y 19. eexy uununo konmpogep3num, 00K ea 0aHAC YUHU 3aHU-
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THE BOOK OF MENCIUS
IN JAMES LEGGE’S INTERPRETATION

Abstract: The author describes and analyzes the reception of theology and ethics
of the Book of Mencius (Mengzi), a classical Chinese text from the Confucian canon,
in sinological and missionary thought of the esteemed Oxford scholar James Legge
(1815—-1897). Since Legge translated and commented on the “holy books” of ancient
China when European interest in East Asia was predominantly missionary, the same spir-
it pervades his reading of Mencius. Nevertheless, Legge’s thought was also pervaded by
the spirit of openness, appreciation, and an unhidden sympathy for the Chinese culture,
which made him controversial in the 19" century, but which also makes him interesting
today due to his role as a forerunner in the fields of interreligious dialogue and incultura-
tion. The paper contains the analysis of the two most significant aspects of Legge s read-
ing of Mencius, i.e., the analysis of the theories of Chinese monotheism and the Christian
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Legge and his adversaries.
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YBoa

Jomr o monacka mpBor Xpuirhanckor nporoBenHuka Anonena y Kuny 635.
rolMHe, HUjeHa KuHecka (hrocodcka U pelurujcka Tpaauinja Hije Y TOJIHKO]
MepHu TIpUBIaYMiIa MaKlkby MHUCHOHApd Kao KoHyuujaHm3aMm. Y ¢uinocodckoj
mKoiu Benukor mynpana Kondyuuja (oko 551-479. npe Xpucra), y Kunn no-
3HATOj Kao IIKOJIA YYeHhaKA UM IIKona Ky (ru, {77), pa3BujeHo je MopaaHo yueme
Koje je yMHOoTroMe Toaceharno Ha TpaauInoHamHy Xpuirhaucky eTuky. Hapodwro
je Krwuea Menyujesa (taxohe /lena Menyujesa nmm nipocto Menyuje — Mengzi)
OwnIa 3aHMMJBMBA OHUM XpHIThaHCKMM MHUCHOHapHMa Koju ¢y y Kunu namepasa-
JIM 12 IOHOBE MCTH MPOLIEC KOJUM j& XPUCTHjaHU30BaHa TPUKO-PUMCKA [IMBUIIN3A-
LMja: Kpo3 uHKyimypayujy, Tj. nponoses Jepanhesba HexpuithaHCcKkuM Qriiocod-
CKUM je3MKOM M KOHIIETITUMA, XpUIITNaHCTBO OW MOCTao0 PUPOAaH Jeo nomahe
KYIType U TaKo je ,,KpcTuio™ m3unyTpa. Omiocod Menmmje (372-289. npe Xpu-
CTa), 9eCTO TIOYaCTBOBAH TUTYJIOM ,,HajBehu koH(ynrjanucta mocie Kondynmja“,
(hopmynucao je y cBojoj onopanu KoHdyiujeBor yuema eTUKy Koja, Kako CBOjHM
OIIITUM JYXOM TaKo M OPOjHHUM JIeTajbuMa, HeoJ0JbMBO nojceha Ha Oubnujcka u
ACKETCKa y4era O JbYACKOj MPUPOIH, BPIMHAMA M TIOPEKIY MOPAIHOT 3aKoHa Y
4yoBeKy. theroee etnuke uieje kaHoHNU30BaHe ¢y y BpeMe juHactHje Conr (960—
1279), HemocpeHO mpe A0Ta3ak MPBUX KaTOMMYKIX MEUCHOHapa y Kuny, Tako 1a
je KoH}yIMjaHn3aM KOju cy XpUIThaHu yIO3HAIA OMO PUMAapPHO MEHIIN]EBCKH.

Jenan on xacHMjuX MucuoHapa y Kunu, koju je oBaj MEHIIMjEBCKH KOH(DYIIH-
jaHM3aM Mperno3Hao Kao NpakTHYHo (npe)xpuinhancku, 6uo je Llejmc Jler (James
Legge, 1815-1897). bynyhu BpcaHn 3Haal KHHECKOT je3UKa U KHHECKE KJIaCHYHE
KEbIKEBHOCTH, JIer ce HaKoH BHIIIE O TPH JierieHuje ponoBean y Kunu (1840—
1873) mocBeTro HayIHOM paay Ha YauBep3utery y Okcdopmay e je, y capaamu
ca BelMKUM opujeHTanmnctoM Makcom Munepom (Max Miiller, 1823-1900), 06-
jaBWO TIpeBOJie M KOMEHTape HajBeher jena KoH(YIHjaHUCTHYKOT W JAOUCTHIKOT
KaHOHa, YKJbyuyjyhu u Kruey Menyujegy. YipaBo je TOKOM cBoje OKc(hopcke
kapujepe Jler pa3paauo KOHTPOBEP3HO TyMadyewhe KOH(DYIMjaHu3Ma Kao CBOjeBp-
cHe npurnpeMe KnHesa 3a npuxBarame XpuimhaHcTBa, H TO TIPBEHCTBEHO 3aCHO-
BaHO Ha MeHIMjeBUM Hzcjama. JIeroB HaydH!W U MUCHOHAPCKHU MPUCTYIT KHHECKO]
TPaIUIjH, KOjU Cy FHETOBU MPOTUBHUIM TOTPAHO 3Bali| ,Jieru3am‘ (Girardot
2002, 205), npeacTaBibao je jemaH of MPBUX KOpaka Ka pa3Bojy HaydHE CHHOJIO-
rHje, ajii U OJTy4aH Kopak Ka HoBoM Xpuithanckom npuctyny Kunu koju je 6uo
JIMIIEH (32 TO BpeMe) TUITMYHOT Pacu3Ma U €BPOTICKOT TIOJIMTHYKOT U KYJITYPHOT
cynpemaru3ma. Mako ra Beh Ta unmbeHUIa YUHU JOBOJHHO 3aHUMJBUBOM JIHMYHO-
mrhy 3a CBe UCTpaKuBade UCTOpHjcKOT cycpera EBpone u Kune, oBne he maxma
OuTH ycMepeHa Ha JiBa HajBa)KHHUja €JIeMEHTa HeroBOT OJIATOHAKIOHOT TyMade-
wma koH(pymjanu3Ma u Kruee Menyujese, a ped je 0 TEOPUjU O CTAPOKUHECKOM
MOHOTEM3MY M O TyMadely MEHIMjeBe €THUKE Kao CYIITHHCKM XpHIIhaHCKe.
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V pasmarpamy oBux Jleropux ujieja, maxma he Outu nocsehena u aprymeHTHMa
JleroBor xputnyapa Pooepra Hencona (Robert Nelson, 1819-1886), xao u camom
MeHnnujy paju mpoleHe BajbaHOCTH 3aKJbydaka 000jHIle HCTAKHYTHX MUCHOHApa.

He60: TM4YHOCHO 00KAHCTBO MJIM MOPAJTHU MPUHIIAII?

[Iporecrantcko Mucronapctso y Kunu Tokom 19. Beka cyouasaiio ce, ynp-
KOC 3aBHIHHUM pe3ylTaruma, ca OUTHUM TEPMHHOJOLIKHM IMPOOJIEMOM: Kako
nmeHoBatd bora Ha kMHECKOM je3nky? JIoK Cy KaTOIMYKH MIUCHOHAPHU MPETEKHO
xopuctuau ume ,,HeGecku Tocnon® win Tjenny (Tianzhu, K 32), koje je uzmu-
cimo jesynta Mareo Puum (Matteo Ricci, 1552—-1610), mpoTtecTanTu Cy XTenu
Jla UMEHUILY ,,bor** mpeBely OpUrnHaIHUM KMHECKUM TepMHUHOM. McrocTaBuio
ce, mehyTuM, Ja Cy jerHa TPU TEPMHUHA KOja Cy MOIJIa Jia c€ OJIHOCE Ha I0jaM
GoskaHCTBa OMIIa HeJOBOJHHO MpenusHa: el (shen, ') je 6Guna ommra o3Haka 3a
cBa jyxoBHa Ouha, nok cy [llanram (Shangdi, J:?T’f) — T'ocrion Ha BUCHHH — WA
Ju (Di, 77) — Tocron — u Tjen (Tian, -K) — He6o — 6una TM4HA MMEHA BPXOBHHUX
6orosa apesHe Kune. Jler je mpunanao rpymnu koja je cmarpana aa ce [llanrmm y
HajBehoj Mepu npubmmKaBa OudujckoM nojmy bora,? anu je y aprymeHTHMa 32
OBaKaB IIPEBOJ] OTHUILIA0 KOPaK Jajbe Ol OCTAJINX MUCHOHapa. Ha mucnonapckoj
xoHpepernuju y lllanrajy 1877. roqune, Jler je ogprkao mpenaBame HACIOBIHEHO
~KoHdynujanuzam y ogaocy ca xpumrhanctom™ (Confucianism in Relation to
Christianity) y koM ce HHje 3anarao Tek 3a TepmuH Lllanrau Beh je TBpauo u na
0BO, HajcTapuje no3Haro uMe bora y Kunu cBeoun o MOHOTEHCTHYKO] TPUPOIH
cTape KHHECKe pPeluTHje U KOHPYIIHjaHn3Ma Kao HeHOT HajBEPHH]EeT HacTaBJbha-
ya. [lItaBuie, Jler je mHCUCTHPAO HAa TOME Jla ce KOH(YIMjaHU3aM Kao [eIrHa
Tpeba mocMarpati UCKJbYYHBO Kpo3 meroBe kaHoHcke Kmure (Legge 1877, 2),
Melhy kojuma Kmisuea Menyujesa 3ay3uma BayKHO MECTO, LIITO 3HAUH 1A j€ FETOBO
Buheme [llanTauja ycmoBbeHO yIipaBo MEHITHjeBOM ,, TCOJTOTHjOM .

Iauram, koju je 0o BpXOBHO 00KaHCTBO MpBe (MIIH, YKOJIMKO CE MPUXBaTa
W MUTCKa HCTOpHja, Apyre) kuHecke nuHactuje Illanr (1600-1045. npe Xpu-
CTa), 3aUCTa 3ay3MMa HCTAKHYTO MECTO Y KJIIACHYHHM CIIMCHMa KOH(QYLHjaHU3Ma.
Jler, mehytum, y cBum nnomennMa lllaArnnja HEje mperno3Hao TeK 6pxogroe bora
MHOTOWIAHOT MaHTeoHa Beh npasoe Gora Mel)y 6e30pOjHUM HUKHUM JTyXOBHUM
ouhuma: ,,MoxeMo ce pagoBaTu 300T TOra IITO U3 KWHECKUX KIbUTA HE MOPaMo
yKJIamhaTH MHOIITBO peueHwmIa koje 6u [luja npencrapipane kao Heko buhe koje
muje Cutan u Bpxynckwu, [IpaBennn, Ceetn u Jbyoas* (Legge 1877, 4). Hapas-
HO, JleroB npuctyn 010 je yckialyeH ca onmTuM MUCHOHAPCKUM ITUJbEBUMA XPH-
whana y Kunu; ynorpeba nmena Illanran 3naunna je na kuHecku oOpaheHuu
HE MOpajy Ja ce y MOTIYHOCTH OAPEKHY CBOje Oorare KylITypHe Tpaauuuje, a Jler
je cMaTpao a UM Tako HajJaKIle MOXKE MPEHETH ,,4UTaBy UCTHHY OTKpUBEHA U,

2 [MpaBocnasuu xpumthanu y Kunn takohe xopucre nme [anran.



150 Benpan l'omujanun: Kruea Menyujesa y narepriperanunju Llejmca Jlera

0JarolaTHUM M MWJIOCTHBHM 0JarocioBoM boxkwujum, criacutu U cede U cBoje
caymaone’ (Legge 1852, 113).

V Hajmahum KmpuraMa KoH(YIMjaHUCTHYKOT KaHOHA, YKIbYUyjyhu H3pexe
Kounghyyujese (5-3. Bex nipe Xpucra) u Kwuey Menyujesy (3. Bex npe Xpucra),
nme [llanrou ce, melhytum, petko cpehe. BberoBo mecto 3ay3eo je Tjen, 1j. Hebo,
Koju je Ouo BpxoBHU Oor apyre (nim Tpehe) kunecke qunactuje [loy (1046-256.
npe Xpucra). Mako cy lllanrnu u Tjen ncnpsa BepoBaTHO OMIIHM pa3iHyuTH 00-
roBHU, Y AMHACTUjU [loy mecuiio ce BUXOBO Clajame y jeJIHO YHUBEP3aiaHO 00-
YKAHCTBO y Koje Cy, cynehu 1mo moMeHyTUM KibHurama, BepoBanu u Kondymmje u
Memnrtmje. Jler je (uctipaBHO) TBpAwo na cy lllanarmm u TjeH cHHOHUMH, Kao IITO
cy cunonnmu lanrnm n Jn (Legge 1852, 123—125). Ha nmpuroBop na ce mox He-
OoM 3ampaBo MoApa3zyMeBa BUAJbUBU HEOECKH CBOJ, ITO OU 3Ha4YmMiI0 aa TjeH He
MOXe OMTH aJieKBaTaH Ha3MB 3a HEBUAJbUBOT Xpuithanckor bora, Jler oarosapa
TBPIHOM J1a ,,TakBa yrnorpeda repmuHa ‘He0o’ Huje Heno3Hara yak HU 'y HoBom
3aBety* (Legge 1877, 4), mpurom mucnehu ua peun ,,Ode Ham koju cu Ha Hebe-
cuMa“ y Mt 6, 9 u JIk 11, 2. Takohe, unmenurnia na cy apeBHu Kunesn, mopen
Hlanrnuja nim Tjena, nomrosaian OpojHE TyXOBE MPUPOAE U CONICTBEHE MPETKE
3a Jlera Huje HapouuTo mpobieMarnyHa: ,,JlomToBame Koje Cy yKa3uBaliid lbHMa
— HEYNOPEeIUBO HIKUMA o]l tbera — HUje X oMelo y BepoBamy U 3aBHCHOCTH O]
bera, BpxyHckor Branapa goBeuanctna’ (Legge 1877, 5).

Jlera je 1o oBakBOT 3aKJbydKa O MOCEOHOM cTaTycy TjeHa y oqHOCy Ha MHO-
roOpojHe 1IeH (ayXoBe) JoBena yrmpaBo MeHnmjeBa Teonoruja. Hamme, kama Jler
TBpau na cy Kunesu Beposanu y Tjena kao TBopua Jeyackor poaa (Legge 1880,
96), oH ce mo3uBa Ha MEHIIMjEBO yUeHe 0 MOCEOHOCTH YOBEKa Y OTHOCY Ha OCTa-
na Ouha, Tj. Ha BETOBY TEOPHUjy O JbYACKO] MPUPOIH Kao ,,3anory™ TjeHa y yose-
Ky: ,,OHO 110 YeMy Ce JbYJIU Pa3JIMKyjy OJl ITHIIA U 3BepH je Majio. Behuna sbyau
ce Tora ofjpuye, MOK € TUIEMEHHUTH JbyIH Tora mpuapxkasajy (Mencius 4B19).
OBo ,,Ma10* je Kox MeHIija moceban opraH WIH IYI0 JbYACKE IPUPOE 110 UMe-
Hy cjuH (xin, ‘(»), 0 yemy he y HacTaBKy OMTH BHUIIE pedd. Y CBAKOM CIIy4ajy,
TjeH HUje TEK CTBOPHUO JbyAE M a0 UM CjUH Ja OM ce MOpPAJHO ycCaBpLIaBajH
Beh je of1 ’UX 3aXTeBA0 U THIIMYHE PEIMTHO3HE pajbe: ,Jak 1 ako je YOBeK He-
yucT, Moryhe My je 1a Kpo3 ocT u ounirheme MoCTane J0CTOjaH 3a IPUHOIICHE
xkpraBa ['ocromy Ha Bucuuu™ (Mencius 4B25). Jler 3akmpyuyje: ,,OBakBe peun
MTOKa3yjy KaKkBy je BpeaHoCT MeHIHje MpuaaBao MOKajHUIKOM OYHIITNEHY U KaKO
je Mucimo na cBu Jbyau Tpeda aa ce ogHoce ca borom* (Legge 1880, 70).

HajBaxnuju tokas 3a To aa TjeH Huje MyKu HeOeCKU CBOJ MM HEOECKUM CBO-
JIOM CUMOOJIM30BaH YHUBEP3AIHH M O€3TMYHI MOPATHU MPUHIIUIL, K0 H 1 OH OJI-
roBapa OuOMjckoM cxBatamwy bora, Jler Buau y onum jaenosuma HMspexa Konghy-
yujesux n Krouee Menyujege y xojuma ce onmcyjy TjeHOBe MHTEpBEHIIHjE YHYTap
Jpyncke ucropuje. Kao mro je bor M3pansbeB moan3ao mpopoke 1a MpoIroBenajy
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paBay, Tako je u TjeH moJu3ao BelarKe yunTesbe Mopaia. Jler on cnuuHocTH 10-
na3u 1o noucroBehuBama u TBpAHU: ,,M ja HArMKBLEM TOM MUIIUBEHY, KA0 M BEPH J1a
je Konogynwmja (...) mogurao bor na moyun kunecku Hapon™ (Legge 1877, 10). 3a-
ucta, Kongyrmjeso ysepeme 1a my je Tjen nmogapuo nocedban Mauaar (ming, iv)
J1a 0OHOBU MOPAJTHO CaBPILEHCTBO 3JIaTHOT MepHo/ia KHHEeCKe nucropuje Menrmje
npuxsara 1 paszpalyje Ha cnenehu naumn: ,,Pogusim oaj Hapox, Hebo nonctuye
OHE KOjU TIPBU 3HA]y Jia Mpo0y/ie OHE KOjH jOIII HE 3HAjy U IMOJICTUYE OHE KOjU CY Ce
MIPBU HpoOyIMIK 1a Oy/ie OHE KOjU C€ Ol HUCY MPOOyIMIn. Ja caM jefaH o1 JbyIu
Heba xoju ce mpBu npoOyauo; npuBaruhy osaj [yt n mume hy ma mpoOynum oBaj
Hapox“ (Mencius 5A7). Hapasno, Jler je 6mo cBectan ga KondymmjeBo n MeH-
[I1jeBO y4YeHe HUje Y CBEMY HICHTHYHO Ca IIOPYKOM CTapO3aBETHHUX IPOPOKA,
aJIv je TO 3a ’hera 3arpaso joll jelaH 0Ka3 Ja Cy OBa ABOjUIla KHHECKUX Myaparna
BpIIWIK pHUnpeMy 3a Oynyhe nmpuxsatame xpuithancTsa. YIpkoc HegocTanuMa
Kondymujesor yuema, 1o Jlery, ,,He Tpeba ja ce yCTeKEMO O TBPAKE Jia j& OH
6no boxxnju mocaHuk cBOME Hapoxy paau Ao0pa, jep bor Hukama HHje OTKpH-
Ba0 YUTABY UCTHUHY OjEIHOM TIPEKO CBOjUX M3a0paHUX WHCTPyMEHATa, HUTH UX
je YMHMO HeTorpelIMBHMa, TaKo Ja He MOTY MOTPEIIMTH y MpocyhuBamy nimm
nenoBamy™ (Legge 1880, 262). Ipyrum peunma, KOHQYLHjaHUCTHYKH MYIpaLu
CY, Ka0 M CTapO3aBETHHU MIPOPOILIH, ,,[TIeAann  XpHrcTa Kao Kpo3 Marty 1 300r Tora
(dbopmynmcany ,,HecaBpiieHa  yuema koja he OuTH ,,ycaBpiueHa’ XpuhaHCTBOM.

Hakon u3HOIIema OBUX H/gja Ha TOMEHYTO] MUCHOHAPCKO] KOH(EPEHIIH]H
y lllanrajy 1877. roqune, Jler je mocrao MeTa OIITPe KPUTHKE TPOTECTAHTCKUX
MHCHOHapa, Kako OHUX KOjH Cy Tpedepupain TepMUH ,,IEH " TaKO U OHUX KOjU
HUCY OWIM CIpEeMHHM Ja YMHE OMJIO KakBe ,,yCTyNKe™ KuHecko] ¢uiocoduju u
penuruju. JleroBo m3narame Yak HHje MITAMIIAHO y 300pHUKY KOH(pEpeHIuje,
MPBEHCTBEHO 3axBasbyjyhin amepuukom enuckonaniy Podepry Hencony koju je
HCTE TouHE 00jaBHO OMIIIMPaH OATOBOP Ha Jlerose aprymenTe. 3BaHu4aH pa3jior
3a HeoOjaBJpUBame JleroBor m3narama OWIIO je TO IMITO je UTame 0 boxujem
MMEHY Ha KHHECKOM je3MKy HaMEPHO M30CTaBJFEHO M3 IIaHa KoH(pepeHnuje 1a
Ou ce cnpeunsu cykobu Mely ydyecHunmMa (a mro Jler, HaBogHO, HUjE 3HAO).
Herncon je, unak, TBpano aa je JIeroB TeKCT HEMPUXBATI/HHUB U U3 IPYTHX pas3iiora,
Te Ja ce ,,0NTYyKOe MPOTUB Hhera MOTy MoAuhH Ha TpH TulaHa: 1) JToTu4KoM, 2) Te-
onomkoM U 3) xpumrthanckom* (Nelson 1877, 353). Herncon je, npyrum peunma,
Jlera ontymo 3a jepec. ,,Jlormuku‘ mpobiem JleroBor n3narama THIA0 CE TTOU-
croBehuBama Onubmujckor bora u kuneckor lllanrauja: ,,.3ancra 6u 3anamyjyha
Onsa YNI-CHUIA — YKOJIIMKO OM MOTIIa OUTH I0Ka3aHa — /1a je OBaj MJIM OHAj He3Ha-
Ookauku Hapon, 6e3 boxujer OTKprBeHa, MOTao Ja ‘CII03Ha JKUBOT U UCTHHUTOT
Bora’ — na crio3na Jaxsea®™ (Nelson 1877, 353). [Topen Tora, Henicon TBpau u na
ce TjeH, koju ce y KHHECKHM KJIaCHITIMa OTHCYje Kao ,,IUIaB" Wiu Kao ,,rope” y
OJIHOCY Ha 3eMJbY, HU y KOM CIIydajy He MOKE IIONCTOBETUTH Ca HEMaTepHjaTHUM
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Borom xpumnrhanctBa. Ykonmuko OMCMO ycTpajaiu y TOME, ,JIOTHYaH UCXOA OHO
ou jom oosuk mMarepujasusMa’ (Nelson 1877, 354). HenicoHoB ,,TeosomKku’ ap-
ryMeHT npoTHB Jlera Tude ce ofHOCa MOHOTEH3Ma ¥ MOJIMTEU3Ma: Bepa y jeHOT
bora ce, o \eMy, He MOKe TIOMHPHUTH ca BEPOM y BHIIIe OOTOBA jep Cy OBO JIBOjE
MeljycoOHO uckibyunBH. Ako cy apeBHu Kunesn mopen lanrmmja wmu Tjena
MOLITOBAJN U Apyra O0KaHCKa HIIH MoayOokaHcka Ouha, To 3Hauu 11a je Teopuja
0 CTapOKWHECKOM MOHOTeU3My OecMucieHa: ,,Jictuacku bor je jenan, He eraghu
Beh jeounu* (Nelson 1877, 355).

Henconona ,,j1ormuka’™ onrtyk0a je BepoBaTHO HajCHAXKHU]A: HWIEja Na Cy
npeBHN KuHesn BepoBanm y UCTOT bora kao u ApeBHU JeBpeju 3amMcTa 3aXTeBa
KjepKEeTOpCKH ,,cKOK Bepe. Ocrarak merose aprymeHTanuje, mehyrum, mpe je
07pa3 TUIMYHOT MUCHOHAPCKOI MEHTAIUTETA TOT BPEMEHA HEro pe3ynTar 00jex-
THUBHOT M3y4YaBama KOH(YIUjaHUCTUYKE KEbHKEBHOCTH WIIM MCTOpPHjE PEIHTHje.
deHOMEHU XCHOTEe3Ma WM MOHOJIATPH]E, Tj. MOLITOBakba UCKIbYYHBO jeHOT 00-
*aHcTBa n3Mel)y MHoITBa Apyrux, Helcony HUCY MO3HATH WM X HAMEPHO Tpe-
Bubha. Takohe, TBpama ma cy npeBHu Kunesn nox TjeHoM moapasymMeBaiu camo
HeOeCKHU CBOJI HE OJ[roBapa OHOME IITO Halla3uMO y TeKcTy Krvuee Menyujese u'y
KOH(YLMjaHUCTUYKOM KaHOHY yorurte. Moo 6u ce pehu na cy 3anpaso u Hen-
coH U Jler 3actynanu aBe KpajHOCTH jep je ,.y JPEeBHUM KHHECKHM TeopHjama
0 HeOy nocrojao cyko0 usmel)y marepujaiuCTHUKUX M HICATUCTHUKAX CTaBOBA.
Marepujanuzam je moapazymeBao na je Hebo HeorpaHwdeHn 00jeKTHBHHU CHTHU-
TeT. Mmeanm3am je mompasymeBao na je Hebo wimm BpXYHCKH AyX WM BPXyHCKH
xonent" (Zhang 2002, 11). C o63upom Ha 10 112 je Jler cBoje Tymaueme KoH)y-
LMjaHUCTHYKOT KoHLenTa TjeHa 3acHnBao Ha MeH1MjeBoj ¢punocoduju (naeanu-
3My), IpOLICHA BaJbaHOCTH HEroBUX M HeJICOHOBHX aprymMeHara 3axTeBa OCBPT Ha
camor MeHiyja.

V cBum ommcuma Tjena y Kmusu Menyujesoj, xao u'y HMspexama Konghy-
yujesum, TOMAHUPA ,,KBa3U-TEUCTHIKHU je3uk™ (Schwartz 1985, 289). Tjen ce,
CXOIHO TOME, MOJKE CXBAaTUTH Kao OE3IMYHH MOPAHU HMPHUHIMII KOjH CE CaMmo
OIMCYj€ TPAAULMOHAIHAM TEOJIOIIKUM U3pa3nuMa, Kao, Hip. y ciaeaehem ciydajy:
,doBe4HOCT je mouact o7 Heba u woBekoBo je MupHO npebuBaymmre” (Mencius
2A7). Ha nmpyrom Mecty, TOKOM Ka3uBama O HauWHY Ha KOju je (MUTCKH) BJajap
Jao 3a cBor HacnenHuka oapeano npaseaHor IllyHa ymecrto cBor cuHa, MeHnu-
je uctrue na TjeH HUje TUPEKTHO Hapeauo TakaB MocTymnak: ,,Hebo He roBopH*
(Mencius 5A5). Ha nurame o Tome ko je lllyHy ocraBno 1mapctBo, MeHmmje of-
roBapa: ,,He0o My je nano napcrBo; Hapox My je gao napcto’ (Mencius SAS). ¥V
OBOM ciy4ajy, Tjen Ou morao Outu cxBaheH kao ommTa BoJba YOBEUAHCTBA KOj€
JKYZIM 32 TIPaBIOM, OJHOCHO Kao JyHTOBO ,,KOJIEKTHBHO HecBecHO . TakaB 3akiby-
yak Ou, Mel)yTum, Morao OWTH H3BEIEH CaMO y3 UTHOPHCAMmE OPOjHUX IPYTHUX
ommca TjeHa xoju Ham3ien unay y kopuct Jleroroj Teopuju. Owmmnm AjBaHxoy
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(Philip Ivanhoe), jeman on HajUCTaKHYTHjUX CaBPEMEHHUX CHHOJIOTA M CTPYY-
maka 3a koH(ynujanuzam, npedepupa TeucTHuko yntame Krvuce Menyujese:
,»Kao n Kondymuje npe mera, Menmuje je BepoBao na Hebo nma muian 3a jpyze,
VWHAWBHUIYaJTHO W KOJEKTHBHO, T€ Ja jé CBECHO, 3aMHTEPECOBAHO ¥ ITOBPEMEHO
yKIbyueHO y Jbyrcke rmociose (Ivanhoe 2009, XVI). 3aucra, Tenko 6u ce mMo-
V10 TBPAMTH A2 jefjaH Oe3IMYHN MOpaJIHU IPUHLIMI MOXe Ja Oyne ,,MHJIOCTUB
(Mencius 5A1) nnm na ,,He kel Aa ycrnocTaBu Mup y cBety (Mencius 2B14),
Tj. Ja moceayje eMornuje U BoJby. CimuHe Ha3Hake OokaHCKe npupoje TjeHa
rocroje u y MUspexama Koughyyujesum, anp. y KonbyumjeBoj omomenu: ,,AKo
ce orpermmur o Hebo, Hurme He Mokern mponahu ompomraj™ (Analects 3, 13).

JenHa om ocHOBHMX MEHIMjeBUX Hgja je Cjequmbemhe ca TjeHoM, Tj. CBO-
jeBpCHO ,,00rono3Hame" Kpo3 caMoIo3Hame: ,,OHaj KOju MOTIYHO Pa3BHje CBOj
yM TI03Haje cBOjy npupony. OHaj KOju T03HAje CBOjy Npupoay no3Haje u Hebo
(Mencius 7A1). ¥ xuHecko] (puiaocopuju TpaJUuIMOHATHO CE CMaTpa jJa OBO
MeHnmjeBo y4ueme moapa3ymMeBa ,,JeHy BpCcTy MuUCTHUKOT nckycTtBa™ (Yu 2001,
249), oMHOCHO PETUTHO3HH JTOKMBJbA] KOjH CBaKako He 6u 6no Moryh y jemHom
YUCTO MaTepHjaTMCTUIKOM CUCTEMY KOjH je Hencon nperno3Hao y koH(ynujaHu-
3My. [Tomenyta MenuujeBa uneja o HeOy koje moBpemeHo moamxe mMyapane Jia
MojiecTe Jby/Ie Ha YOBEUHOCT M MPAaBUYHOCT Takole 100uja YNCTO TEMCTHUKH, a
Jler Ou pekao u uncTo OubIUjcku ToH y cienehnm peunma: ,,Kama Hebo sxenu na
YOBEKY ITOBEPH BEJIMKH 3aJ1aTaK, PBO he J1a TIOCETH HEroB yM M BOJbY HAaTHOM,
onTepeTrhe HETOBE JKUJIE M KOCTH, TEJIO he My OABPTHYTH TIIaau, H3IoKuhe Ta
CHUpOMAIITBY U yrpomnacTtihe meroe nmociose. Tako he m3BexOaTH HETOB yM,
ocHaxuhe \eroBy npupony u nonpasuhe merose HepocTarke' (Mencius 6B15).
Tjen, nakine, cgecno M3naxe CBOT M3adpaHHKa pa3HUM Henahama nma Ou ra ouu-
CTHO U MPUIIPEMHO 32 U3BPILICHE ,,[IPOPOUKe” MHUCHje. MEeHIIHje U Y OBOM CIIy-
4ajy ocraje y nyxy Uspexa Kongyyujesux, y Kojuma ce, HIIP. OMHCYje KaKo Tpa-
Hu4ap napxkase Ju 6ompu Kondymujere yuenunke: ,,Heb6o he ymorpedutn Bamrer
y4uTesha Kao 3BOHO 3a ca3WBamke HapoAHor ckyna‘ (Analects 3, 24).

Wnak, Omto Ou npetepano TBpAUTH 1a je HelcoH cacBuM morpemHo tyma-
Y10 KOH(YIHMjaHUCTUYKE KIacHUKe JOK UX je Jler TyMauno moTmyHo TadHo. TjeH
je 3amcra BHIIe3HAYaH TePMHUH KOjU CE€ MOYKE OJJHOCUTH Ha OOXKAHCTBO, HA (hrU3Hy-
Ko He0O, alli ¥ Ha ,,BPXYHCKH U3BOP M IIIJb UICATHOT YOBEKa* U ,,cHMOOII OHOT
HHBOA Ha KOM OTpaHMYerha OOWYHOT YoBeka OmBajy mpeBazmhena* (Yu 2001,
249). TjeH, CXOIHO TOME, MOCENYje KapaKTepPUCTHUKE 1 OOKAHCTBA U YHUBEp3all-
HOT MODPAJHOT MPUHIMIA, Tj. OH j€ YjeAHO JUYHOCHU OOT M €THYKH CTaHAAP[]
3a Jpyzacka Ouha. CBaku MOKyIIaj CTPUKTHOT pas/Bajama OBa JiBa acrekra TjeHa
nojipa3yMeBa Hacuibe Haja TeKCToM Kruce Menyujege, alm W HaJl YUCTO XPH-
nrthaHcKuM cxBaTameM bora koje u Jler m Henmcon xopucte kao mepuio 3a TjeHa.
Hawnme, 6ubmujcku bor je ouumiienHo THIHOCT, Maaa 300T Te YHHCHHIIC HE TyOH
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(hyHKIH]Y ,,yHUBEP3aJTHOT MOPAJIHOT MPUHIMIA™: ,,ByTuTe BY, IaKiie, CaBPIICHH,
kao mrto je cappuieH Orair Bamn HeOecku“ (Mt 5, 48). 3a pasznuky o Hescona,
Jler je Ham3Ieq MMAO HA MY YIIPaBO XPHUITNAHCKO YUCHE 0 00KAHCKOM MTOPEKITY
JOBEKOBOT MOPAHOT 3aK0oHa Kaja je popMyircao u ApyTu OUTaH acTeKT CBOjE WH-
teprperanuje Krsuee Menyujeée — uiejy 0 CyIITHHCKH XpUITNAHCKOM KapakTepy
KOH(YLIUjaHUCTHYKE €THKE.

H3BopHa 106poTa YoBeKOBE MPUPOJIE

Jlok ce y uHTEpIIpeTanuju ,,reonoruje’ kondynujanusma Jler, mopen MeHmm-
ja, ocnamao u Ha U3pexe Konghyyujese n crapuje KilacH4He CIHCE, Y HHTEpIIpe-
TalMjy KOHQYIMjaHUCTHYKOT MOpaJja ociama ce UCKIbYurnBo Ha MeHnuja (Legge
1877, 10). Haume, Mennmje je y UCTOPHjU KUHECKE MUCIH, KA0 U y HCTOPHUjH
¢unocoduje yorre, mo3HaT IpBEHCTBEHO 10 cienehoj peuennmu: ,,[Ipupoana
CTpeMJbEHhba YMHE YOBEKA CIIOCOOHUM Jla YHHH J100pO; TO UMaM Ha yMy Kaj To-
BOPUM J1a je JpyJcKa nmpuposa noopa’ (Mencius 6A6). Tpeba nmartu Ha ymy J1a je
MeHuuje )KuBeo y TypOyIEHTHOM IMEpUoAy ,,3apaheHux apxkasa‘“ (475-221. npe
Xpucra) y KOM TEOpHje 0 MOpaily, YaK M Y OKBHPY KOH(YIHjaHH3Ma, HUCY Ouie
ONTUMHUCTUYHE: CMATpaJio Ce Jia je JbYJICKa PUpoa 3J1a, MHIU(PEpEeHTHA WU 1a
je 'y Hexknuma no06pa a y Hekuma jiomma. C 003upoM Ha IONMUTHYKY U HHTENIEKTYaIHy
atMocdepy cBor 100a, Menmuje je, naxie, GopMyIrcao YUCTHHY PEBOTYITHOHAP-
HY TEOPHjy O U3BOPHO] JOOPOTH YOBEKOBE MMPUPO/IE y K0joj je Jler mpemosHao jorn
jenaH HaYMH NpHUIIpeMe KMHECKOT Hapo/a 3a IpuxBarambe XpuihaHcTsa.

V Bume cBojux zaena, Jler mopeay MeHIUjeBy €TUKY ca MOPaTHUM yUCHEM
[lo3eda Batnepa (Joseph Butler, 1692—1752), napaMCKOT aHIJIMKAHCKOT OMCKyIia
KOjH je TTMCao HEeKOJIMKO YyBEHHX Oecena o Jpyackoj mpupoawn. [1o Jlery, Menrmje
j€ pa3Buo ,,TEOPHjy O JBYACKO] IPUPOIN Y KOjOj j& MPEABHUICO CBE BaAKHE TauKe
Ha KojuMa mHcucTHpa oBaj xpuirharcku npenar™ (Legge 1880, 103). Ha ngpyrom
mecty, Jler TBpau: ,,[IpumeTHa je pa3nuka y HOMEHKIATypy ¥ KOMOWHALWjU pa3-
HUX JIeJIOBa, Y YeMy MPEAHOCT MMa XpUIIhaHCKU mpenar. Y KUBOCTH MITyCTpa-
[{ja ¥ CTUIICKO] MIAPMAHTHOCTH TPETHOCT UMa KHHEcKd ¢uiocod. JJokrpuna
je xox obojure ucra“ (Legge 1970, 56-57). Kao m Mennwmje, n 6uckyn bariep
j€ MHCHCTHpPao Ha ypol)eHOj TOOPOTH W BPIMHH KA0 TMPUPOTHOM CTabY JEYIACKOT
6uha, Kako y MPUBATHOM TaKO M y jaBHOM XHUBOTY. To, MelyTrMm, HIje OpUTHHAI-
Ho batnepoBo yueme. Y jeqHoj o cBojux Oecena, oH ce ocBphe Ha pedun AnocTo-
na [laBna: ,,Jep xax HezHabomwM HeMajyhu 3akoHa YWHE O MPHUPOAE LITO je TI0
3aKOHY, OHHM HeMajyhu 3akoH camu ¢y ceOu 3akoH (Pum 2, 14). 13 tora noruyku
CJIey TpaguIHOHATHA XpUTThaHCKa Bepa Y U3BOPHY M0OpOTy IenokymHe boxwje
TBOPEBUHE, YKJbYUyjyhu 1 doBeka: ,,AK0 OM UHICHE TI0 MPUPOAN 3HAYUIIO Ja
YUHIMO OHAKO KaKo HaM je BOJba, OHJa OM 3auCTa OMII0 OECMHCIICHO TOBOPUTH O
MIPUPON Kao OMIJI0 KAKBOM MOPAJTHOM ITyTOKa3y; YaK O M MIOMEH yJaJbaBarba O]
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npupone 610 ancypiaH; Tako OM U MOMEH YHEbEHA M0 PUPOIU OHO ariCOIyTHO
oecmucnen” (Butler 1887, 33).

Tymauehu uctu crux IlaBnose Ilocranuye Pumwanuma, Jler 3akmpydyje ga
,,HH KOJI JelTHOT yuuTesha Mopaia y [ pukoj miu y Pumy He Moskemo miponahu Be-
JIMYaHCTBEHH]Y WIIyCcTpalujy oBux peun Hero kox Mennumja“ (Legge 1970, 64).
3ancra, Menuuje je npedeprpao 1a cBoje yuermne MOTBPAU CIUKOBUTHM IPHMe-
puMa. JeqHa oJ] ’berOBUX MO3HATHjUX WIyCTpalija, Ha OCHOBY KOj€ C€ BHJIU 300T
yera je Jler cMatpao na MeHuumje uma ,,lirapManTHUjU ¢t oj] bariiepa, jecte
cneneha: ,,Axo O HEKO HajeTHOM BHJIEO JIETE KaKo ymana y OyHap, yM Ou My ce
HCITYHUO y30yHOM, HEMHUPOM, TYTOM U caxkajbereM. OH 01 y CKJIaay C THUM H T10-
CTYIHO, aJTK HE 3aT0 MITO hie My poAUTEIbH JIeTeTa OUTH 3aXBaIHU, HUTH 3aTO IIITO
he ra moxBanuTH cycenu W MpHUjaTesbH, HUTH 3aTO ITO OU OMO Ha JIoLIeM riiacy
(axo He Ou oBako moctynuo)™ (Mencius 2A6). MeHIuje OBUM, 3allpaBoO, YHOCH
OuTHY HOBUHY y KOH(ynujanuctuuky uiocodujy: nok je 3a Kondpyuuja u me-
roBe cieI0CHUKE MCII0JbaBahe BPIMHA HMaI0 CMUCIIA HCKIbYUUBO Y JUPEKTHUM
OJIHOCHIMA, HIIp. U3Mel)y cHHa | Olla WM TIOJIaHuKa | Biajapa, MeHIuje 3HaTHO
MPOIIUPYje 0OUM BPIUHCKOT MocTymnama. [lopen nyxHocTH npeMa noapehennma
u Hanpehenuma, MeHuuje ,,10/1aje HEMOCPEHY CIIOHTaHy OpUTY 3a JeTe CTpaH-
1a, na yak u 3a xuBoTume* (Perkins 2014, 134). YV npumepy netera Koje ynaua y
OyHap, OUUIIICIHO j€ JIa YOBEK He Mooice 1a pearyje Ipyradmje, 4ak 1 ako HUMaJjio
HE MapH 3a BpAUHCKH KUBOT. OBy Te3y MeHIje 101aTHO WITyCcTpyje y Aujaliory
ca cBojuM puBasioM ['aorujem, humocodom mo3natuMm camo u3 Krouee Menyujese
KOjH je, TIO CPEeJIEl-OBEKOBHO] TPAIUIIUjU, OMO TAOKUCTA, MaJla Ce TaHAC IPETEKHO
cMarpa Ja je 6uo crnenOeHuK Apyradyrje cTpyje kondyuujanusma (Schwartz 1985,
263). l'aonu je, Haume, TBPIUO Ja j€ JbYJICKa PUPOJIa CIIOCOOHA U 3a 100po U 3a
3710, Ka0 IITO je BoJa crnocoOHa Jla Teue M Ha MCTOK M Ha 3anaa. MeHnumje Takohe
KOPHCTH TIPUMEDP BOJIE J1a O MOKa3a0 /1a je JbyACKa mpupoia 1oopa:

Jlobporta jpyacke MpUpozie je Kao TexXmba BoJe 1a Teue Hajose. Hema
YOBeKa KOjU HE TeXHU Jo0py, Kao ITO HEMa BOZE KOja HE TEKH Ja Teue
Hajone. Moxen Ja yIapuIl 10 BOJY U TAaKO YYHHHII J]a OHA OJICKOYU
Y W3HAJ TBOj€ TVIaBE, a aKO HAYMHMUII OpaHy M KaHaJT MOKEI j& TIPHCH-
JIUTH U Ja Teue y30pmo. Al 1a JIu je TakBa mpupozaa Boae? To moxenr
noctrhu camo mpumeHoMm cuiie. Kana Jbyne HaBeziem 1a He YMHE OHO
mITo je 100po, UCTO ce JielaBa ca lUXOBOM npupoaoM (Mencius 6A2).

ra je, mehyrum, MeHmje noapasymMeBao MoOA NPUPOIOM H FHCHOM JIO-
O6potomM? OUuIIENnHO je Y HBEeroBo BpeMe TjeH Morao ja o3HadaBa IEIIOKYITHOCT
TIPUPOJIE, Tj. YHUBEP3YyM M FHETOBE 3aKOHE. 3aKOHU YHUBEp3yMa — TjeHoBa BOJba
— MOTITH ¢y Ja Oyay 10OpOHAMEPHU M 3JI0HAMEPHH, O YeMy CBeJIour 1 caM MeH-
uuje TBpachu na Tjen jour He sxenu fa ycnocraBu Mup y cBery (Mencius 2B14).
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WzBopHa no0Opota, cXonHO TOME, He OJHOCH c€ Ha PUPOy yommTe Beh Ha OHO
o je Tjen yHyTap uoBeka, a to Menuuje Hasupa cjunr (xing, 14). Cjunr rene-
pajHO 03HadaBa ,,TCHACHIIN]E U YCMEPEHOCTH Koje Omhe mma 3aTo mTo je poheHo
Kao TakBo Ouhe™ n onrosapa ,,koHuenty Bpcre™ (Perkins 2014, 128). ¥V crapujum
CIUCHMA, peUjy CjUHT je 03HaYaBaH ,,lipaBal] pacta Ouha TOKOM HETrOBOT )KHBOTA,
noTpede u KeJbe yTeMeJbeHEe Ha CaMOM JKUBOTY, WM KapaKTePUCTUYHE TECHJICH-
nuje u uakarHanuje (Shun 1997, 180), nox y Kruszu Menyujesoj, mopesr CBUX
MMOMEHYTHX 3HaueHha, IIPEJICTaBIba H OHAj JIEO YOBEKa KOjH Ta pa3iiuKyje Of OcTa-
nmux Ouha — BeroB KamauuTeT 3a A0OpOTY, Tj. ,.aenuh™ Tjena. pyrum peunma,
MeHIHje YHEKOIUKO MOIU(UKYje TEPMHUH CJHHT Aa OM PaCKpCTHO ca TeopHjama
KOje Cy y TIPUPOAM YOBEKa BHJIENC UCTE MOPHUBE KOj€ MOCTOje Y KUBOTHH-AMA.
Y MenmmjeBoj ¢punocoduju, kKako 3akibyuyje Jler, cjuHr ,,HUje OHO IITO YOBEKa
YHHU CTBOPEH-CM arleTUTa W cTpacTd Beh OHO IITO Ta y3IMKe Ha BHUILE HHBOE
myapoctu u BpiauHe (Legge 1970, 63).

Nrmak, 9oBeKoBY IpupoIy HUje MOTyhe Yy TOTITYHOCTH pa3aBOjUTH O TIPHPO-
e )KHBOTHIHA: M OHE M YOBEK UMajy TIOTpely 3a XpaHOM, Pa3MHOKaBahEM, OJMO-
pom, uta. 360r Tora je MeHIuje Mopao Jia Mpeuu3upa pasiuky u3Mely 4oBeka u
ocranux Ouha, IITO MOCTUKE MPETXOAHO MOMEHYTUM TEPMUHOM CjuH (Xin, /L) :
,»CBH JbYIH UMajy YM KOjH HE MOXKE Ja moaHece Tyhy marmy* (Mencius 2A0).
CjuH je, mpema ToMe, yM, MaJia 0Baj U3pa3 koxa MeHnuja (M y KHUHECKO] PHII0COo-
¢wuju yorre) He 03HaUaBa TCK MEHTAIHU KallalUTeT JbyAcKor Ouha Beh u meros
eMOTHBHH LICHTAp, Tj. cpue. M3 Tor pasiora ce cjuH 4ecTo MPEeBOIH Kao ,,cpue/
yM* (heart/mind). Menmuje je, makie, HCTUTIAO ,,eTHIKE TIPEAUCTIO3UITH]E cpIia/
yMa jep OHE pa3iIuKyjy Jbyjcka ouha o1 qpyrux )KUBOTHEbA, HACYTIPOT OUOJIONIKUAX
TEHJICHIIMja Koje mocenyje ce xkuBoTumbe (Shun 1997, 199). Tume ce Menuuje
YMHOTOME TPHUOIIIKaBa TPATUIIMOHAIIHO] aCKETCKO] apeTOJIOTHjH XPHUITNaHCTBa,
I10 K0jOj BpJIMHE HHCY €KCTEpPHE Y OHOCY Ha YOBEKOBY Ipupoay Beh cy joj ypo-
hene. Jomr jeqHa cMYHOCT orviea ce y ToMe Jia ¢y u'y MeHImjeBoj punocoduju
1y XpuIIhaHCKOj apeToI0THjU BPIIMHE capyKaHe Y MPUPOAN Kao MOTSHIIUjall, Tj.
Kao ,,3aMelH’* WK ,,KIUIE" KOje ce pa3BHjajy MPaKTUKOBameM J00pore. MeH-
nujeBa ogbpana Kondyrija on puBatHuX QrrocopcKux IMIKoIa Moapa3yMeBaja
je JoKaszuBame Jia KapIuHalHe KOH(YIHMjaHHUCTHYKE BPIUHE HUCY JIPYIITBEHO
HaMeTHYTe (XeTepoHOMHa eTuka) Beh na m3Bupy u3 jeauHcTBa TjeHa W HOBeka,
OJIHOCHO M3 TIpHpOJe (ayTOHOMHA MJIM TEOHOMHA eTHKa): ,,Ocehaj caxkabema U
CaMHJIOCTH Y YMY 3aMeTaK je yoseuHocTH (ren {7); ocehaj cpamore u 0160jHOCTH
y YMy 3aMeTak je mpaBuuHOCTH (yi 3£); ocehaj CKpOMHOCTH M TIOCIYHIHOCTH Y
yMy 3ameTak je npuxiagaoctu (li #8); ocehaj 3a 106po 1 JIo1IE y yMy 3aMeTaK je
myapoctu (zhi £) (Mencius 2A6). IIpema Tome, 40BeK je jeqHuM (6HOTOLMIKKIM)
JIEJIOM CBOj€ TIPUPOJIC UACHTHYAH ca JKUBOTHIH-aMa, ajli j& CPIie/yM — Hajy3BHIIIC-
HUJjH JIcO TIPUPOJIC — OHO IITO T'a PA3IMKYje O]l )KHBOTHHA, ITOBe3yje ca TjeHoM u
yjeIHO YUHH HPpUpOOHO MOpaIHUM Ouhem.
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JlMHaMMYHAM OHOCOM CplLia/yMa, Ka0 UCKJbYUHBO JbYACKOT, M UyJid, Kao Te-
HEpaJHO XMBOTHILCKHX, MEHIMje HAaCTOj! J1a 00jacHH MOPEKJIO MOPAIHOT 3J7a:
,dyrna cimyxa ¥ BUIa He MHUCJIe U MOTY OWTH ToMpadeHa ctBapuma. Kama jemna
cTBap Johe y Joaup ¢ Apyrom, oHa je crytasa. Uyno yma muciu. Mucnehu, ym
pa3ymeBa; He mucichu, ym He pasymera. To je oHo 1mto Ham je HeGo nano. Axo
HajIpe YTBPAMMO BUIIH JI€0 HAC CaMHX, HIKH JienoBu Hehe mohm ia ra ykpamy
(Mencius 6A15). Menmuje, umnak, HHje TyajlucTa y TUIATOHOBCKOM CMUCITY: HaKO
Yylia MOTY Jia TIoMpayde cpiie/yM, OHOJIONIKH JIe0 YOBEKA, Tj. HErOBO TEJO, HHUje
,»TaMHHIIA TyIe" WM, Y OBOM CIIy4ajy, TAMHHIIA CpIia/yMa U3 Koje Tpeda mobdehu.
Yyna cy cama no cebu 100pa, anu OHa HUCY OHO IITO YOBEKAa YMHH YOBEKOM —
HHUCY IeTOB UCTUHCKH CjHHT — T€ 3aTO HHHXOBa JOMWHAITH]a ¥ OJHOCY Ha CPIIe/yM
MIPOM3BO/IM 3710 Y BUAY JTMYHE HEYMEPEHOCTH KOja HEMHUHOBHO HIKOIW JIPYyTHUMA.
JennocraBHO, cpue/ym ,,He MOpa OMTH Ha yNpaBJbadKoj MO3UIMjU jep HHje YBEK
aktuBan" (Sung 2016, 636), npu yemy Tpeba UMaTH Ha yMy Ja aKTHBHOCT cpua/
yMa 3aBUCH O]] CIIOJBAIIIHIX OKOITHOCTH (TIOJUTHYKE CUTYalHje, BaCIUTaba, yae-
HOCTH, KyIType, Uta). Tako MeHnuje ocTaje Ha myTy KOHQYIMjaHH3Ma, KOjU MO-
paJl mojeIMHIIa HUKaJa HUje pa3iBajao of ApyLITBEHOT Mopaa, He ckpehyhu y na-
ou3aM, KOjH je APyIITBEHE HOpME ITPEN03Ha0 Kao Mperpeke 3a OCTBAPESH-E BPIINHE.

Jler je Ha OCHOBY CBMX NMOMEHYTHX acnekara MeHIHjeBe eTHKe MOrao aa
u3Hece cienehy TBpImY: ,,Ja cam My 3axBajiaH 300T HaYMHA Ha KOJU j& TOBOPUO
0 JbYJICKOj IPUPOJIN M CMaTpaM Jia je TUME YBEJIMKO MOCITYKUO UCTUHH U BPIIUHH
Mmely cBojuM cyrapogaunmma‘ (Legge 1877, 7). HapaBHO, BeroBOM KpuUTHUYAPY
Hencony nuje ce nomamana oBakBa orneHa. Tpeha rpyma HeixconoBux aprymena-
Ta, Tj. ,,XpHUIIHaHCKa ONTYX0a“, THYE ce ynpaBo MEHIMjEeBOI MOPAJIHOT yUeHa.
Haxo He criopu uumeHuny aa ce Menmnmje nzmel)y cBux kuHeckux ¢umnocoda
BEpOBaTHO HajBHIIIE MPUOIIKaBa XpunthancTBy, Heincon Huje 6uo cripemaH aa
npuxBaty JIeroBy wWiejy O CYIITHHCKO] MCTOBETHOCTH KOH(YIIHjaHUCTHIKE U
xpurthancke eruke. Cinuno bamiepy u Jlery, u Hencon HacToju 1a cBojy 1mo3u-
Ujy yTBpAH Ha ayToputeTy Anocrtona [laena u [locranuye Pummanuma: ,Hema
HujenHor npasenHor (Pum 3, 10). M3y3etHo je 3arnMIbKBO TO 1TO Hencow mpe-
Buha oHaj meo XpurrhaHCKor y4ema KOju TOBOPH O M3BOPHO] JOOPOTH YOBEKa
W UCTHYE MCKIbYYMBO UHILCHHILY YOBEKOBE MAJIOCTH, Tj. OrPEXOBJbeHOCTH. [0
EEMY, Hallla IPUPOJIA j€ ,,d/la U3 U3BOPHE MIPABEAHOCTH U KPajihe j€ HeCIToCoOHa
J1a ce JI0 Be TIOHOBO YCIEHe, OCHM y3 MOMOh CHIle KOja je M3BaH M M3HA YOBE-
ka“ (Nelson 1877, 357). C jenne crpane, Hemncon je y mpaBy: xpumrhaHcka eTHKa
3aMCTa UCTHYEC U NPUPOOHY 00Opomy W naiocm 4YOoBeKa, a OMOJIMJCKO yYeHe O
rpexy je, HapaBHO, ofcyTHO u3 MennujeBe mucian. To Ou 3Haumno aa je Jleros
3aKJby4aK O HICHTHYHOCTH MeH1mjeBe U Xxpuirhancke etuke nperepat. C apyre
ctpane, Hemncon je, unak, uranoprucao Ouran neo Jlerore marepnperanuje MeH-
uuja: ,,OH TOBOPH O HAIIO] IPUPOAH Y FbeHOM HJICAITHOM CTamy, a He y FheHOM ca-
nammbeM oomuky (Legge 1970, 59). Ipyrum peunma, MeHIMjeB €THUYKH CHCTEM
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je Tpe MPEeCKPHUNTUBAH HETO IECKPHUIITHBAH, IITO I'a HU y KOM CJy4ajy He yaajba-
Ba OJ1 ,,xpunrhanckor ayxa koju je Jler youno y meroBoj ¢punocoduju. Tpaxe-
€ YUCTO OMOJIMjCKOT CXBaTama rpexa y KoHPyIujaHucTuukoj hunocoduju, Ha
yeMmy mHcHcTHpa HencoH, cBakako OW OMIIO UpaIMOHAITHO, Majia je TO, y U3Be-
CHOM CMUCITY, ONIPaB/iaHo ¢ 0031poM Ha JIeroBo MPUIIMYHO CII000THO TTOBE3HBa-
e J1Ba MOTIIYHO HE3aBUCHA MOPAJIHA yUeHa.

Nako 6m ce Ha ocHOBY HelrcoHOBHX ,,0NTYKOM MOTJIO 3aKJBYUHTH 11a je Jler
HEKPUTHYKHU MPUXBaTao MEHIHMjEBO YUeHe U UIIA0 IyTeM CHHKPETH3MA, TO UIIaK
HUje 01O ciy4aj. Y YBOJHOM JIeNly HeroBor npeBona Kruee Menyujeee, TpBU yT
mrammnanor 1875. rogune (1Be roguHe pe maHrajcke kondepenimje), Jler je, mo-
pel CBUX IOXBaja, KpUTHKOBao MeHnuja 300r ,,HexpHIIhaHCKHUX  acreKkara mbe-
roBe etuke. JenHa Jleropa npumMen0a OJHOCH ce Ha TIPUMEPE MOPATHOT CaBPIICH-
CTBa KOje IOMHIbY U MEHIIUje U CBU OCTaIN KOH(PYIMjaHUCTHYKU ayTOPH, a Ped
je o (mpetexxHO MHTCKMM) BiamapuMma apesHe Kune. Jao, 1llyH, kpasseBu Ben u
By, BojBona ox [loya u cam Kondyuuje Omnu ¢y Tek Jbyau a He ,,MecHjancke’ (hu-
rype KakBUM HX, 1o JIeroroj orieHu, npeactaribajy Kmuea Menyujesa n octatak
koH(pynMjaHuCTHYKOT KaHOHA. Jler 3akipyuyje: ,,OBae BUAUMO Ja MeHIHjeBoM
y4ely HEJIOCTaje eIEMEHT KOju MOXKe J1a 00e30enu jenuHo oTkpuBeme™ (Legge
1970, 68). Ha npyrom mecTy, Jler nzpakapa sxajbeme 300T Tora mrTo je ume TjeH
BpemeHoM 3ameHmTo ume lllanrau, 3amepajyhu u Kondyiujy u MeHumjy To mro
CY JIO3BOJIMJIH ,,JTOILI MaTepHjaiu3am y roBopy o HemarepujaiHoM bory. ¥ oBom
ciyuajy, Jler 3actyma Tunnuan cTaB XpumhaHckux MucuoHnapa y Kunu tor noba:
»~MeHuyjeBa ynorpebda repmuna HeGo je, 3ajeHO ca CIMYHOM MTPAKCOM HETOBOT
yuuTelha, MPUIIPEMUIIA YT 32 FOpe Heje CAaBPEMEHUX YUCHhaKa KOjH YeCTO OpH-
qy OokaHCKy JUUHOCT, nctuuyhu ymecto bora n Heba myku npuHIuUm noperka.
OH je TUME YYMHHO ¥ BHIIE: JOMYCTHO je HAPOIHHM Macama Ja MOCTaHy JiaK
IUICH MJI0JI0NIOKIIOHNYKO] Jymoctu Oymusma“ (Legge 1970, 73). daxine, Jler ce y
OLICHH ,,HexpuIhaHCKuX " ejleMeHaTa MeHIMjeBe eTHKE HE Pa3lIUKyje MHOTO Off
Hencona. [IpaBu pasnor BUX0BOT criopa rpe Tpeda moTpaxxuTn y ropyhoj nedaru
0 KMHECKOM MMeHY xpuinhaHckor bora m HapounTo y pazinyuTuUM BH)EHHUMa
Haj00JpeT MUCHOHAPCKOT MeTofa 3a XpuctHjanmusamnujy Kune. ok 6m Hemncona,
U3 JJaHaIllhe MePCIeKTUBE, OMIo Moryhe onucaTi Kao PeaurujcKu U KyJITypoio-
KK UCKJBYYMBOT ,,3u510Ta”, JIeroBe MUCHOHApPCKE HJICje OUUITICAHO Cy Ouie y
CKJIaJly ca paHuje MOMEHYTOM HMHKyITypaiujoM. pyrum peunma, Hescon je y
»HEXpHUIIThaHCKUM* eJIeMEHTHMa KOH(YLHjaHU3Ma [TPETI03HA0 Pa3Jior 3a MOTIYHO
onbanuBame OBe Tpaauiuje, a Jler ux je M0KMBJbaBAO Kao MO3UB 3a ycaBplla-
Bame: ,,Jl[y)KHOCT je MUCHOHApa Jia, Y OBOM ClIyuajy, JIOIyHU KOH(]yIHjaHu3am™
(Legge 1877, 7).
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3akpyuak

Ha moueTtky je narmamieno na je Jler Ono jeman ox mpeteda Melyypenurujckor
JMjanora ¥ MHKYJITYpalyje: BeroBo yBakaBambe KOH(YIMjaHU3Ma Ha TEeMEJbY
Kruee Menyujese ynaxnyio je HOB KUBOTHU AaxX Y €BPOICKY MHUCHOJIOTH]Y U
OPHjEHTAIUCTHKY 19. BeKka, 03HAYMBIIM KPaj OHUX MUCHOHAPCKUX TEKOBUHA 300T
KOjUX JIaHAC M CaM I10jaM MHCHje decTo OuBa ocylheH Kao ocTarak KOJIOHHWjaId-
3Ma. 3a pa3iauKy Ol MHOTHX CBOJHX CaBpPEMEHHKa, JIeT je y pacHCTHYKOM U Cy-
MPEMaTHCTHIKOM CTaBy XpHIThaHCKUX MHUCHOHapa npeMa KnHesnma rnpenozHao
JAJIOBH M CJIENH TPaIUIMOHAIN3aM ca OJaBHO HCTEKIIMM POKOM Tpajama. Hanwme,
caMmo TOJMHY JiaHa IIpe HEroBOr IAHTajCKOT MpeaBama, y Benukoj bpuranuju
je mrammnaHa nmapojuja Ha THIUYHE MUCHOHApCKe MyONMKanuje ca IMMHUYHUM
HacJ0BOM: Heke benewike o yuguauzayuju 3anaonux eapeapa, Haouumo Enenesa;
Hacmane mokom HeKoauxko 2o00una oopasxa y mum npederuma (Girardot 2002,
209). Cse Behu Opoj mpeBoaA KIACHYHUX KMHECKHX CITHCAa Ha CHIJIECKH je3HMK
CPYIIHNO je mpenpacyze o ,,BapBapckoj” npupoau Kune, y uemy cy Jler u meros
okcopacku capagHuk Musep urpaiu HajBaxxHWje yiore. tbuxosa nenaTHoct
Owia je ,,HoBa M YHMCTO aKaJieMCKa MUCH]a TipeBolema, KiacuukoBama 1 pasy-
MEBama je3WKA M IUBUIIM3AIIAja CBETA*, aJld KCTOBPEMEHO U ,,CaMO MPHUBHUJIHO
ceKynmapu3oBaH o0nuk [1aBIoBOT MeToma TPAaHCKYIATYypHE KOMYHHKAITH]E KOjH je
OH ipuMeHuo y apeBHoj Atnau‘ (Girardot 2002, 284). IIpema Tome, JleroB HOBH
aKaJIeMCKO-MHCHOHAPCKH METOJ KPACHJIIO je HCTO yBa)KaBambe KakBo je AIOCTON
[TaBnie mokazao TokoMm Oecene Ha Apeomary: ,,OHora, gakie, Kojera He 3Hajyhu
MowITyjere Tora BaM ja nponosujenam™ (Jam 17, 23).

Jler je, jenHocraBHO, HacTojao jaa y KyaTypHoMm Haciehy Kunesa mpona-
he bora xor cy onu ,,He 3Hajyhu momroBamu‘, pu yeMy ce Kruea Menyujesa
ncmocTaBrMia kao HajOoospy myTokas. CBaka MHKYJITypalldja 3axTeBa OroBapa-
jyhu ¢unocodckn okBup 3a M3pakaBame OMONIMjCKe Bepe. Y MPBUM BEKOBUMA
xpuirhaHcTBa, TakaB OKBUP 00e30eMiIn Cy CTOMIU3aM M IUIaTOHU3aM, JIOK je y
ciny4dajy KuHe — Kojy HM y KOM ciy4ajy HUje Omio moryhe XpHucTHjaHH30BaTH
Ha MCTH Ha4WH Kao CPEIIOBEKOBHE €BPOIICKE ,,BapBape’ — yrpaBo MEHIIMjeBCKa
TKoJ1a KOHQyITHjaHn3Ma Onia HajooJbH (TIOTSHITH]aJTHA) CaBe3HUK XpUTIThaHCTBA.
Jler je 3amcTa mpeaiarao HCTH METOJ MHKYATypanuje y Kunu xao y rpaxo-pum-
CKOj muBUIM3anuju: ,,OnobpaBahemo oHo mTO je 10Opo; ykazaheMo Ha OHO MITO
je MamKkaBo; onbarmhemo ono mTo je morpemHo™ (Legge 1880, 286). 13 tora
nocraje ouursieaHo na je Jleropa unrepnperanuja Krnuee Menyujese Ouna npu-
MapHO MHCHOHAPCKA; 0] HE HENOCTajy BRKHU JIMHIBUCTHYKH, PUIOCOPCKH U
YHCTO KYJITYPOJIOIIKH €JIEMEHTH, MaJia CBH OHH CITy’KE HCTOM LINJbY XPHCTHjaHH-
3anuje Kune kpo3 xpucTtujann3anujy meHe (y To BpeMe) JOMHHaHTHE (uioco-
¢duje u apxaBHE HaeosOTHje. TakaB MPUCTYII je, HApaBHO, MOTyhe KpUTHKOBATH
C TIO3HLHja CaBpEMEHE ,,[IOJIUTHYKE KOPEKTHOCTU® U ,,KYJITYpPHOT ILUTypain3Ma‘’.



160 Benpan l'omujanun: Kruea Menyujesa y narepriperanunju Llejmca Jlera

[IponewuBame Tyhe KynTypHe TpaaHLUje Ha TEMEJbY CONICTBEHE HE MOXKE OUTH
JMIIeHO npeapacyna. Mehytuwm, JleroBy mucao 6u 6110 HEKOPEKTHO OIICHUBATH
¢ 003upoM Ha JIPyIITBEHE W MOJUTHYKE HIEje KOje Cy JOMHUHAHTHE JaHac, Nako
ce MOXK€ MPETIIOCTABUTH 1a OM OHA M Y TOM CIIydajy ycliena Ja orncrane. [ oBope-
hu o ucroj Bepu y jennor bora mehy cBuM npeBHUM Hapoauma, Jler pasnnunra
nmena Tor bora Tymaun Ha cnenehn HauMH: ,,3BYKOBH Cy Pa3InuMTH, ald MHCAO0
je ucta. JeBpejun, Tesronan u Kunes cy o4nIyiie[HO UCTE KPBH, UCTE TIPUPO/IC;
pa3NuKyjy ce TeMIIEpaMeHTOM, TEHOM M HaBHKaMa, ajii Ce OKYIJbajy Kao YiIaHo-
BH HCTE TOPOJIUIIE Y IPUCYCTBY HUXOBOT 3ajenHuukor Poguressa® (Legge 1852,
111). be3 003upa Ha TAYHOCT TBPIAHE O MIPANCTOPH]CKOM MOHOTEHU3MY UHNTABOT
JBYIICKOT pojia, YNEH-CHHMIIA je Ja je oHa, y JleroBoM ciyd4ajy, omoryhuma mehype-
JIUTHjCKO M TEHEPATHO JbYJCKO YBaKaBame KakBO je OMJI0 He3aMHUCIUBO y Behu-
HU JIOTAJallbAX MHCHOHAPCKUX TEOPHja, IITO CBEAOYU O HEHOj aKTYeTHOCTH
YakK U y Hallle Bpeme.
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Prikaz i osvrti / Reviews

ODSUTNI BOG -
VARIJACIJE POSTAVKE O POSVJETOVLJENJU

Drazen Pavlica, Odsutni Bog : Varijacije postavke o posvjetovijenju
Biro za druStvena istrazivanja, Beograd, 2016

Dame i gospodo, dozvolite mi da
vas podsetim na tri krupne cCinjenice
pred kojima su se nasli istrazivaci re-
ligije i koje je trebalo objasniti i razu-
meti na odgovarajuéi nacin. Prva ¢inje-
nica: nacin misljenja ¢oveka novoga
doba uglavnom gubi religijsko-magij-
ska i poprima racionalno-iskustvena
obeleZzja, tako da su, po re¢ima Martina
Hajdegera, ostali samo tragovi odbe-
glih bogova. Ivo Andri¢ dodaje: ,,Bog
tako dobro ¢uti da se ve¢ pomislja da
ga nema“. Druga Cinjenica: primetno
je opadanje broja vernika koji redovno
vr$e verske obrede. Istrazivanja poka-
zuju da u Evropi od blizu 60% vernika
samo nesto vise od 25% odlazi u crkvu
jednom nedeljno. Ali i to je upitno, jer
pripadati jednoj veri jo§ ne znaci i uce-
stvovati u verskim obredima. VrSenje
verskih obreda nije dovoljan dokaz
vere, jer neko moze da redovno obav-
lja verski obred a da ne veruje, a neko
moze da veruje a da nikad ne prekoraci
crkveni prag. Treca Cinjenica: religij-
ske ustanove izgubile su nekadasnju
mo¢, vlast i uticaj u drustvu, jer drza-
va pokazuje i dokazuje da se drustveni
zivot moze urediti i bez pomoci crkve:
ako bog i nije zaboravljen, on je suvi-
San u javnoj sferi!

Kako pisac ove, po obimu male, a
po sadrzaju obimne knjige, odgovara
na ova tri izazova?

1) Drazena Pavlicu obelezava
oprezno razmisljanje, on pristupa poja-
vi sekularizacije ili posvetovljenja reli-
gije na razlozan i odmeren nacin, kako
bi je Sto istinitije objasnio i razumeo.
»Odmjerena misao nam savjetuje da
se otarasimo groznicavog za i protiv,
to jest ili za prosvetiteljski razum ili za

. sneno ¢uvstvo nadstvarnosti (str.
152 1 156). Svaki pokusaj da se jedan
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sistem verovanja posve razume iz ne-
kog sistema racionalnog saznanja moze
da rac¢una sa neuspehom ili polovi¢nim
uspehom. On pokazuje i dokazuje da
posvetovljenje religije ne poti¢e samo
iz neke spoljasnje prinude, ve¢ kao
nesto ,,¢ija se klica poodavno zacela u
njedrima religije (str. 135). Zato reli-
giju i sekularizaciju ne bi trebalo po-
smatrati kao nesto iskljucivo i tude jed-
no drugom. Tako, recimo, ona misao iz
svetih spisa ,,budite savrSeni kao §to je
savrSen otac vas nebeski®, prevodi se u
prosvetiteljskom kljucu kao ,,razvijajte
svoj razum do krajnjih granica®. Pro-
ces racionalizacije svetoga moze da se
prati ve¢ u starom judaizmu kroz deset
bozjih zapovesti, da bi se nastavio dija-
logom hriS¢anstva sa grckom filozofi-
jom i rimskim pravom kao racionalnim
sistemima, od kojih je ono moralo da
nesto usvoji — nastanak racionalne teo-
logije. To samo znaci da se svetovno i
sveto medusobno uslovljavaju, jer sve-
tovno ima svoga smisla samo u odnosu
na sveto: svetovno se izrodilo iz sveto-
ga kao njegovo ¢edo! Svetovno je unu-
traSnja stvar svetoga, njegova logicka
posledica: koreni svetovnog nalaze se
u okviru svetog, pa Piter Berger ima
pravo kada kaze da je sveto svoj vlastiti
grobar! I Drazen to potvrduje na str. 84
u ovoj knjizi, gde kaze da se o sekula-
rizaciji ne moze govoriti kao da je ona
pastorce hris¢anstva, jeres naseg doba,
ve¢ kao da je unutraSnja moguénost.
Razum i vera se ne iskljucuju. Fritjof
Kapra u Tao fizike potvrduje: ,,Nauci
nije potreban misticizam i i misticizmu
nije potrebna nauka, ali Coveku je po-
trebno jedno i drugo®.

2) Druga cinjenica govori o od-
nosu religioznosti i crkvenosti. Religi-
oznost je Siri pojam od crkvenosti, jer
ima religioznih i izvan crkve. Dakle,
ima spasa i izvan crkve, iako crkva i
dalje propoveda extra ecclesiam nu-
lla salus. Broj onih koji veruju svuda
je mnogo veci od broja onih koji vrse
verske obrede u crkvi. Crkva je u sve-
tu, ali sveta nema u crkvi, premda se
govori da je crkva most izmedu coveka
i boga. Prema tome, vernik moze da
ostane veran svome bogu iako ne ide
u crkvu, i obratno. Vera se premesta
iz javne sfere u privatnu: od vidljive
vere prema nevidljivoj (,,invisible re-
ligion ), od drustvenog dogadaja pre-
ma li¢nom dozivljaju. Znaci, vera nije
u krizi 1 ne odumire, ona samo menja
oblik. Drugim re¢ima, ista vera moze
da se zivi na razli¢ite nacine. Od sada
¢emo morati da se navikavamo da ver-
ska iskustva, ideje i vrednosti ne tra-
Zimo samo u crkvenim oblicima vere,
ve¢ 1 pored njih, izvan njih, pa i pro-
tiv njih — jeretik, mistik, monah, sekta,
kult, denominacija, svetovna religija,
ideologija, drustvo, new age i sl. Dra-
zen dodaje da zvanicna, crkvena reli-
gija ne moze da ostane spokojna pred
tim brojnim i rasutim znac¢enjima nje-
ne poruke (str. 67). Crkva je zabrinu-
ta nad ,.bujnos$¢u novog semantickog
nereda“ (str. 109), jer to izaziva dale-
kosezne posledice (pojava indivudu-
alizma, gubitak osecanja za zajedni-
cu, nestanak zajednickih ideala, itd.).

Da je crkva zadovoljavala sve
potrebe vernika, ne bi se oni tako
udaljavali od crkve, ali kako rece je-
dan vernik, bolje sa bogom bez crkve,
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nego sa crkvom bez boga — oni sami
vr$e sluzbu bozju bez boga (Helmut
Plesner). Crkva vise nije jedino mesto
susreta ljudi i njihovog boga. Pojava
osobne vere dokaz je da vernikov iz-
bor nije okoncan pripadanjem verskoj
ustanovi: ne moze se vise verski odnos
svesti na pripadanje crkvi! Ovo okre-
tanje od ustanove prema pojedincu, od
spoljasnjeg na unutrasnje, od obreda
prema li¢nom iskustvu, valja razumeti
kao trazenje puta prema istinskoj veri i
duhovnosti koja napusta ustanovljene i
okamenjene oblike. ,,Nema religije, ali
ima religioznosti“ (Alan Blum). Usa-
mljeni vernik sve je ¢es¢i, svaki je sebi
crkva, svaki je sebi papa: ne komunici-
ra sa svojim bogom preko popova! Ve-
ruje u boga, ali ne veruje crkvi. Postoji
divna izreka: ,,Zivim u jatu, ali lovim
sam®. Drazen Pavlica to isto kaze svo-
jim jezikom: nije mali broj onih koji su
isticali da je vera nesto duboko licno!
Ako se religioznost povlaci u li¢ni, in-
timni svet, onda se ne moze govoriti o
posvetovljenju. Re¢ je o pounutrenju
odnosenja prema svetom (str. 62). Pad
crkvene prakse, po obliku je uverljiv, a
po sustini manjkav pokazatelj umiranja
svetog, smela, ali neutemeljena prica
o odsustvu svetoga (,,odsutni Bog®).

3) Tako dolazimo do one trec¢e Ci-
njenice o kojoj je potrebno re¢i samo
najnuznije: re¢ je o odnosu crkve i dr-
zave. Na str. 134 Drazen navodi opsStu
odrednicu sekularizacije ili posvetov-
ljenja. A to je ,,osamostaljenje drustva
od religijskog starateljstva® (str. 134).
Dakle, drustvo je postalo svetovno, $to
se ogleda u odvojenosti crkve od drza-
ve. Savremeni vernik vodi dvostruki zi-

vot. Kao sin crkve i podanik drzave, on
oseca dvostrukost u sebi, odnosno dvo-
struki moral: verske norme ga upucuju
na potrebu spasenja, a pravne norme na
interes odrzanja! Kao vernik on je du-
zan da postuje norme svoje vere, a kao
podanik on je duzan da se pokorava za-
konima drzave u kojoj zivi. Crkva ima
monopol nad dogmom, drzava ima mo-
nopol nad prinudom. Doduse, danas je i
crkva primorana da se bori za duse ver-
nika na ,trziStu poslednjih znacenja“,
kao $to je i1 drzava primorana da ustupi
nesto od svoga suvereniteta nadnaci-
onalnim instancama (sudstvo, odbra-
na). Crkvena vlast je duhovna, drzav-
na vlast je politicka: prva se odnosi na
vernikovu dusu, druga na njegovo telo.
Crkva nadahnjuje visu prirodu, drzava
kroti nizu: duhovni poglavar i politicki
vladar uzajamno se dopunjuju. Glava i
telo drustva uzajamno se varaju. Jer ni
oltar ni presto, to jest ni crkva ni drza-
va, nisu ostvarile osnovni zadatak: da
ucine boljim duse vernika i ponasanje
podanika! Nisu to uspele, premda su
tokom svoje istorije uglavnom nalazile
zajednicki jezik (,simfonija“). Sto je
crkva bila bliskija drzavi, to je vise gu-
bila svoj identitet: zaru¢nica koja nije
bila verna svome zaruc¢niku!

* % %

Drazen Pavlica znalacki je odgo-
vorio na pitanje kako objasniti i razu-
meti one tri krupne Cinjenice kada je
re¢ o sekularizaciji ili posvetovljenju:
njegovi odgovori nisu dali mira naSem
¢utanju! Posle kriticke analize poznatih
1 priznatih gledista, on stize do zakljuc-
ka koji je suprotan svima onima koji
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su bili uvereni da se religija povlaci
iz drustva, da je ona ostatak proslosti,
zabluda, iluzija, laz, da odumire, da je
bog zaboravljen ili ve¢ mrtav. ,,Seku-
larizam je, dakle, osobena (nad)ideo-
logija koja s rados$¢u obznanjuje nepo-
vratno i1 ubrzano uzmicanje sakraliteta
iz okostalih institucionalnih ustrojstava
i, ne bas u istoj mjeri i jednovremeno,
svijeta zivota.” (str. 110). Posvetovlje-
nje religije povlaci se pred istrazivac-
kim nalazima koji potvrduju i dodatno
osnazuju egzistencijalni felos religije
(str. 172). ,.Drama covjeCanstva joS
je nezamisliva bez homo religiosusa“
(op. cit.) — ,,antropoloska neiskorijen;ji-
vost religije* (str. 173). ,,Podmladena i
prekaljena, i nikad odlu¢nija da se za-
ru¢i sa vanvremenoScu® (str. 30). Rec
je o ponovnom ozivljavanju, obnovi,
odnosno preporodu religije (,, religious
revival ).

Nije iskljueno da u vreme raci-
onalisticke kulture ljudi prepoznaju
i uzimaju iz religije ono Sto je u njoj
emocionalni i misti¢ni sloj, jer je sve-
tovni nacin zivota ispraznio svet od
visih znacenja, stvaraju¢i pusto$ u du-

Sama: interes za sveto moZze i da raste
u meri u kojoj svet postaje svetovan!
Vidimo to po rastu interesa za snovi-
to, bajkovito, tajnovito. Po pravilu
obnova vere se dogada u vremenima
drustvenih kriza, tih prelomnih trenu-
taka u ljudskom zivotu. Maks Veber
tako govori o ,,ustanku starih bogova
iz njihovih grobova®“. U tom poreme-
¢enom svetu, niko ne oseca potrebu za
uciteljem, nego za spasiteljem. Vera u
spasenje ima smisla samo ako se zZivot
shvati kao patnja i bol. Ponekad je ¢o-
vek prisiljen da misli protiv razuma i
da trazi cudesne izlaze — kriza je vapaj
za smislom.

* % %

Drazenova knjiga ogleda, kako
rekoh, mala po obimu, ali velika po
pitanjima koja postavlja i odgovorima
koje nudi — nudi a ne namece, sluzi na
cast ne samo njemu, nego i izdavacu
koji je objavio, na radost posvecenog i
prosvecéenog Citaoca.

Ovo je bila Drazenova prica, a
sada je i vasa.

Duro Susnji¢



AUTOREFLEKSIJE SA VREMENSKOG
ODSTOJANJA

Kada mi je Zorica Kuburi¢, ured-
nica Casopisa Religija i tolerancija,
predlozila da se osvrnem na svoju po-
odavno napisanu knjigu, pomislih da
je to odvec solipsisticko i nezahvalno
pregnuce. No, kako odoljeti Zori¢inom
neodustajnom poslanju na polzu zna-
nja, tako da mi nista drugo nije preo-
stalo sem da opet zavirim u Odsutnog
Boga. Namjeran sam da budem kon-
cizan u ovom osvrtu, §to je, uostalom,
u saglasju sa spisateljskim kredom na
kojem se, §to ¢e se uskoro i vidjeti, Od-
sutni Bog 1 sazdao.

Desetljece je minulo od kada je
napisana, otuda je razumljivo da mi je
u knjizi sadrzanim spisateljskim kri-
stalizacijama 1 teorijskim meandrima.
Nesporno, Odsutni Bog je izraz za-
hvalnosti prema misaonim i duhovnim
darovima kojima sam obasipan jo$ od
zutokljunackih Citalackih dana. Zivo
se sje¢am i odlu¢nosti da Odsutni Bog
stane u odbranu teorijskog dostojan-
stva i, niSta manje, jezicke samosvoj-
nosti. Danas mozda viSe nego onomad,
mirna mi je savjest pri saldiranju do-
ticnih domasaja. Razumije se, osvrt sa
vremenske distance moze da bude plo-
donosan, iz prostog razloga §to spis,
kako godine prolaze, raskida pupcanu
vrpcu sa svojim autorom.

Dugo sam razmisljao kako da
glasi naslov, dok se podnaslov name-
tao sam po sebi. Naslov Odsutni Bog
hotimice je polisemican, a podnaslov
Varijacije postavke o posvjetovijenju
odgonetava glavninu sadrzaja knjige.
Ergo, odsustvo iz naslova moze se tu-
maciti kao puki pricin, zatim kao pri-
vremena/nepovratna odsutnost, ili, naj-
poslije, kao neutiSana sumnja da li se o
(odvajkadasnjem) prisustvu bozanskog
uma uopste i moze govoriti. Svejedno,
dok je neke bozja odsutnost kurazila
da konacno zakorac¢e u novi eon covje-
Canstva, drugi su drhtali od jeze pred
odjedared bogoisporaznjenim sve(ne)
mirom.

Drzim da se postavka o posvjetov-
ljenju (posada$njenju, sekularizaciji)
pokazala domalo savrSenom teorijskom
sredokrac¢om u slucaju Odsutnog Boga.
Ona je bila ta okosnica ka kojoj su, u
manjem ili ve¢em stepenu, gravitirali
magistralni tokovi i rukavci izlaganja.
U dosluhu sa prethodno napisanim,
Odsutnog Boga moguce je posmatrati
i kao prilog za teoriju moderne.

Ne bih bio do kraja iskren kada
bih rekao da sam inicijalno imao jasnu
predstavu o tome u kojoj ¢e mjeri Od-
sutni Bog biti metadisciplinarno §tivo.
Sa mati¢nim socioloskim, u knjizi se
splicu i organski slivaju religioloske,
filozofske, antropoloske, bogoslovske,
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filoloske, psiholoske niti. Pri pisanju
Odsutnog Boga sam se osvjedocio, so-
cioloska samosvijest nikako ne smije
da bude disciplinarno uskogruda i du-
hovno lijena. Uobli¢avanju Odsutnog
Boga sustastven obol je dalo i kultur-
nopovijesno mapiranje, manje ili vise
pomno razlaganje konstitucionalnih
odlika renesanse, reformacije, prosvje-
titeljstva, romantizma. Sve nabrojano
ide u prilog zakljucku da je spis uteme-
ljen na ucjelinjavaju¢em naumu.
Izvjesno je da svako vrijeme za-
htijeva spoznajni etos, 1 saobrazni
spisateljski manir, koji priziva i pod-
stice dijalog. Moglo bi se reéi da je u
vremenu koje nam je zadato dijalog i
nasus$niji, iz jednostavnog razloga §to
je, iznova, zanemocala volja da se raz-
govor 1 zapodjene. Vjerujem da se u
Odsutnom Bogu moze razabrati volja
za teorijskim susretanjem s one stra-
ne ¢ara i zlomisli. Shodno tome, tezio
sam se da §to manje upadam u klop-
ku suvise presuditeljskih, bezostatnih
i robusnih pojmova. Ova lapidarno
iskazana promisljanja o razgovoru kao
takvom sklon sam da sazmem odredni-
com dijalogike. Kako ne bi bilo nedo-
recenosti, takve dijalogike ne bi trebalo
da su preobazrive, §taviSe, one se, po
potrebi, osmjeljuju na preispitujuée i
podrivacke manevre. Bile bi to zbilja
kljaste i pritvorne dijalogike kada bi se
oglusivale o vapijuce drustvene krivde,
kada ne bi nalagale odgovornost za pu-
ste tlacitelje, prisvajace, progonitelje.
Kao neko ko se uzda u (teorijsku)
mastu, neizostavno je bilo da se njenim
mocéima drage volje prepustim i u Od-

sutnom Bogu. Izlisno je i napominjati,
na umu isklju¢ivo imam stvaralacku
mastu (nazalost, masta je precesto i
pustopasna) kada ukazujem na njenu
heuristi¢nost i, sve vise to ¢utim, eg-
zistencijalnu blagorodnost. Uz nepre-
susnu uobrazilju, svakovrsna zetva je
obilatija, istan¢anija i, §to je od nemale
vaznosti, ozarujucéa. Zelim da vjerujem
da se Odsutni Bog moze sagledavati i
kao mastaonica, narocito ona jeziko-
slovna i hermeneuticka.

Na pravom su tragu oni koji u Od-
sutnom Bogu prepoznaju svojevrsnu
jezic¢ku radionicu. U narecenoj radio-
nici izda$no sam se napajao eliksirom
maste, ali u njoj nije manjkalo ni istin-
skog samoprijegora. Sr¢ano sam i, pri-
znajem, sitni¢avo tragao za onim jezic-
kim oblicjem koje ¢e najbolje izraziti
slozenost i tanko¢utnost predmeta pro-
ucavanja i izabranog pristupa. Nisam
sebe nesto posebno ni morao ubjedi-
vati da Odsutni Bog vabi osebujni je-
zik, naime, davno je kod mene sazrila
odluka da se niposto ne lisSavam drazi
spisateljskog ludizma. Najvecu radost
su mi pri¢injavale novostvorene rijeci,
kao i srastanje razlicitih, samo naizgled
opre¢nih, idioma. Potpuno sam svje-
stan, Odsutni Bog prvenstveno moze
da racuna na udubljene i posveéene ¢i-
taoce, ali tjesim se time da njegov sadr-
zaj iskupljuje Citalacka okapanja.

Kada je ekonomija izlaganja po-
srijedi, od prvih se redaka nadaje gu-
sta izatkanost Odsutnog Boga. Skoro
opsesivno sam nastojao da u izlaganju
izvrdam 1 naznake praznog hoda i po-
navljanja. Stilsko-misaonu jednacinu
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koju sam u tom smislu artikulisao mo-
gao bih, recimo, da nazovem vibrantno
ujezgrovljenje. Da bi takva (semantic-
ka) ujezgrovljenost bila cjelishodna,
iziskivala je odgovarajucu sintaksu i
usStimovan ritam izlaganja. Pripadajuce
podbacaje dijelom valja pripisati spisa-
teljskom uvjezbavanju, ipak je Odsutni
Bog knjiski prvijenac.

Ocekivano za jedno ovakvo Sti-
vo, u Odsutnom Bogu oglaSavaju se
Kjerkegor, Kant, Nice, Levinas, Jung,
Frojd, Dostojevski... Istovremeno,
pretpostavio sam da ¢e mi uvidi dvojice
socioloskih klasika, Dirkema i Vebera,
biti od neprocjenjivog znacaja. To se,
dabome, potvrdilo, ali nisam mogao da
naslutim podsticajnost protosociologa
Ogista Konta, narocito iz njegove po-
zne idejne faze. Kontov misaoni luk
se protezao od strogog pozitiviste, do
nekoga ko se drznuo da sebe vidi kao
svojerodnog avatara, kako je on to ime-
novao, Velikog Bic¢a. Ne samo to, on je,
u ime etericne i elegicne ljubavi prema
doti¢noj, deifikovao Klotildu de Vo, 1
to po liku Bogorodice.

Bilo mi je veoma vazno da u Od-
sutnom Bogu ne propustim priliku da
iskazem jednu vrstu moralnog duga
prema siro¢i¢ima duhovne povijesti,

prema onima koji se usprotivise oko-
Staloj i razobrucenoj (sakrosanktnoj)
moci. U njihove redove, primjerice,
uvrstavam katare, Franju Asiskog, Jana
Husa, Tomu Mincera. Beznadezno sam
sklon saosjec¢anju sa onima koji su se
zlopatili zbog svoje manjinskosti (ne-
slaganja, pobune), pri ¢emu valja znati
kako su disenteri (odstupnici, krivo-
vjernici) nerijetko vise olicavali i usr-
zavali vjeru/svetost.

Sve $to smatrah da je od autore-
fleksivne (i autopoeticke) relevantno-
sti, makar je ovlas dotaknuto u ovom
samoosvrtu. Od presudnog je znacaja
da se podvuce, Odsutni Bog je tezio da
raskrije svu bespredmetnost i Skodlji-
vost grozni¢avog teorijskog i svjetona-
zornog postrojavanja. Kao neodlozni i
zavjetni zadatak vidim njegovanje mi-
Sljenja (osjecanja, htjenja, Cinjenja...)
koje bezinteresno postulira drugog i
drugacijeg, i to u njegovoj viseslojno-
sti, krhkosti 1 moznosti. Tu negdje se
promalja i kakvoca ljubavi, ali o toj
nadvrijednosti viSe pisah u potonjoj
knjizi. Siguran sam da onima koji su
procitali Odsutnog Boga neée zvucati
samopovladujuce kada zakljucim da je
ta knjiga srazmjerno doprinijela nave-
denom zadatku.

Drazen Pavlica






O LJUBAVI, SPOZNAJI I DZAMIJI KOJA GOVORI

Recenzija drugog izdanja romana Na krilima feniksa

(Amra Halilovi¢, Na krilima feniksa,
Centar za izucavanje tradicije "Ukronija", Beograd, 2024. (drugo izdanje))

Jovan Maksimovic¢, poznati prevo-
dilac dela ruskih klasika na srpski jezik
s kraja XIX i u prvoj polovini XX veka,
pisao je u svojim uspomenama o pose-
ti Lavu Nikolajevicu Tolstoju u Jasnoj
Poljani. Ta se poseta dogodila 1910. go-
dine. Maksimovi¢ se odvazio da ovog
knjizevnog velikana upita kako se desi-
lo to da on kao pisac najvec¢ih svetskih
romana u svojim poznim godinama pise
samo kratke moralisticke price u koji-
ma propoveda potrebu ¢injenja dobrih
dela u cilju moralnog preobrazaja Cove-
ka. Nisam u prilici da citiram doslovno
Tolstojev odgovor, ali njegov smisao je
bio u tome da on sada misli da je uvek
trebalo da piSe samo takve price i da
ne zna ¢emu svi ti obimni romani 1 svi
ti opisi balova i balskih haljina. Ova-
kvom stavu prethodila je naravno du-
gogodisnja Tolstojeva verska i moralna
transformacija, ali i raskid sa crkvom i
oslobadanje kmetova kojima je podelio
svoju zemlju.

Zasto ovako zapocinjemo recenzi-
ju drugog izdanja romana Na krilima
feniksa mlade knjizevnice Amre Hali-
lovi¢? Pre svega zato §to je na pocetku
potrebno otvoriti pitanje svrhe 1 smisla
same literature. Da 1i knjizevnost sluzi
zabavi ili pouci, treba li ¢oveka da ucini
boljim nego $to jeste?

U osnovi, zanrovski gledano, Na
krilima feniksa je ljubavni roman. Size
je jednostavan: devojka Dalal, koja ne-
sre¢nim sluc¢ajem ostaje bez roditelja,
svoju pravu prijateljicu nalazi u nesto
mladoj devojci Sarah. Sarah ima brata
Imrana koji studira u Maroku i koji se
vraca u svoju zemlju i odmah se upo-
znaje sa Dalal. Ono najlepsSe $to mu je
sestra pricala o svojoj drugarici samo se
potvrduje. On zaprosi Dalal kada ona
napuni devetnaest godina. Skromnom
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svadbom stupaju u brak. Odlaze u Ne-
macku, u Frankfurt, i tamo nastavljaju
zivot dobijajuc¢i decu i unuke. Reklo
bi se — odve¢ jednostavno. Ipak, mla-
da prozaistkinja Amra Halilovi¢ se po-
trudila da ne bude ba$ tako i izgradila
je jednu vrlo interesantnu romanesknu
strukturu koja obiluje digresijama, ese-
jistickim poglavljima i pasusima: o veri,
o molitvi, o dusi, o samoubistvu, o rav-
noteZzi u prirodi, o identitetu i korenima,
o politicarima, o navici, o razgovoru
kao leku za sve probleme medu ljudima,
o deci kao krunskom smislu Zivota...

Moglo bi se re¢i da je Na krilima
feniksa istovremeno i obrazovni roman
jer govori o sazrevanju i duhovnom
uzrastanju jednog mladog bica. Kao
Sto to nije retko u klasi¢noj evropskoj
literaturi ovog zanra, glavna junakinja
ostaje bez roditelja, i tako bez podrske
najblizih ostaje izloZzena Zivotu, da se
u njemu sama bori. Na tom putu ona
pronalazi tri oslonca: gospodu Lami-
ju, mudru i ¢vrstu zenu, teSke sudbine,
koju je upoznala u starackom domu u
kom je volontirala jo§ pre roditeljskog
odlaska, prijateljicu Sarah i mudraca,
Sejha Jusufa. Svako od njih na svoj
nacin doprinosi njenom opstanku i sa-
zrevanju. Gospoda Lamija nadomesta
roditeljsku toplinu i uliva Dalal preko
potrebnu sigurnost. Za nju autorka veli
da je bila dokaz da svet nije bespilot-
na letelica. Gospoda Lamija testamen-
tarno ostavlja glavnoj junakinji svoje
knjige iz kojih ¢e se radati nova znanja
i semena iz kojih ¢e se radati novi zivot.
Sarah je za Dalal generacijsko ogledalo
u odnosu na koju vaga svoje ponasanje

i koja je drzi u vezi sa svetom mladih.
Sejh Jusuf je vera i mudrost, neko ko
zna odgovore na teska i velika pitanja
o kojima razmislja mlada devojka, a to
su pitanja bogotraziteljstva i smisla po-
stojanja.

Pored ovo troje ljudi, postoji i jed-
no mesto, jedna upori$na tacka, oslo-
nac 1 prostor oko koga se sve odigrava
— mala, stara Kuslat dzamija, svetinja
do koje se moze doci samo peske jer se
nalazi na vrhu strmog brda. Da bi plas-
ti¢no prikazala da je ova bogomolja za-
pravo ziva, autorka joj daje moguénost
da i sama u romanu progovori o sebi.
Na prostoru ispod ove dzamije i ispred
nje Dalal susre¢e vazne ljude i tu pro-
mislja sav svoj zivot.

Ova mlada devojka moralno i
verski je potpuno utemeljena. Tako
jednom dok gleda pred sobom drvo u
oluji, zapaza kako su koreni u zivotu
bitni jer se i to drvo uspesno opire ve-
tru zahvaljuju¢i snaznom dubokom ko-
renu. Zato drvo kao simbol ima vazno
mesto u ovoj knjizi. Uspinjanje na naj-
visa stabla, u ¢emu je Dalal uspesnija
od svih simbolizuje i njene intelektu-
alne uspone, dalje vidike i potrebu da
se uvek stremi u visinu, ka nebu. Sa
divnim ose¢anjem saglasnosti sa priro-
dom ona opisuje grm lesnika ali i jasen
1 najlepse boje javorovog lista.

Dalalino ¢ovekoljublje nije prosta
dogma, nesto $to je naucila od roditelja i
na tome stala. Ona je uvek upitana pred
svetom, njen duh ne moze da miruje ni
da se miri sa covekovim slabostima i po-
srtanjima. Dalal cita Dostojevskog, ro-
man ,,Idiot” cak i viSe puta i pita se da li
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je Rogozin morao da bude takav kakvim
ga je Dostojevski prikazao. Da su
se ljudi drugacije odnosili prema nje-
mu, da su mu bili u pomoc¢i kad se for-
mirao kao ¢ovek da li bi mozda pobe-
dio zlo u sebi, to zlo koje je upravljalo
njegovom rukom ubice.

lako je socijalizovana, lepo vaspi-
tana 1 dobrodusna, ona ¢esto u romanu
stoji u opozitu prema svetu. Neretko
bira samocu jer ne moze da se uklopi
u neke postojece trendove. Njena in-
trovertnost je do te mere naglasena da
se Cini da joj je uvek iznova potrebno
integrisanje u svet koji je okruzuje.
Cak i kada su u pitanju oni koji su joj
najblizi.

Jedna od vaznih poruka ove knjige
je: voli svoje, postuj tude, posebno kad
su tradicija i vera u pitanju. Dalal, a re-
kli bismo i autorka ovog romana, misle
i nadaju se da je moguc¢ svet saglasnosti
ljudi i naroda, harmonican svet u kome
ne bi vladale predrasude. I kad su u pi-
tanju navike vezane za kulturni obrazac
ona se pita zaSto ljudi ne pokusaju da
shvate da postoje nijanse u komuni-
kaciji koje su vazne i preko kojih nije
lepo prelaziti. Zasto ljudi iz neke dru-
ge kulture ne shvate da Zeni koja nosi
hidZab ne treba pruzati ruku prilikom
pozdrava, da to prosto nije prikladno ni
prihvatljivo? Tako je i sa poStovanjem
dubine necijih oseéanja. Slikovit primer
za to kako na tom polju nastaju nespo-
razumi je scena pri kraju romana u kojoj
Dalalin skolski drug, Nemac Jakob ne
ume da postuje njenu privatnost, ozbilj-
nost i dubinu njene ljubavi prema muzu
Imranu i pokusava da svoje Skolsko

prijateljstvo sa Dalal proizvede olako,
kao u tinejdzerskoj igri, u nekakav lju-
bavni odnos koji ve¢ ima istoriju. Zbog
toga medu supruznicima dolazi do nes-
porazuma koji na trenutak kao da moze
da ugrozi poverenje.

Dalal smatra da je potrebno da
ljudi jedni drugima uvek do kraja kazu
ako ne¢im nisu zadovoljni, da se ne za-
tvaraju u sebe jer to donosi probleme.
Takode, da covek uvek treba da pre
svega sam brine o svom bicu i da to ne
oc¢ekuje od drugih. Treba biti u miru sa
sobom i treba €initi dobro uvek. Do-
brota ¢e se vratiti, nekada mozda u ne-
kom drugom obliku.

Postoji u ovoj knjizi mnogo div-
nih, ponekad zaista lucidnih zapaza-
nja. Jedno od njih je da je u bolni¢kim
hodnicima uvek najglasniji smeh, tu
na granici zivota i smrti. ,,Moglo bi se
rec¢i, kaze autorka, ,,da su mnogi bas
ovdje naucili ili zivjeti u trenutku ili
ozivjeti trenutak.*

Govorec¢i o secanjima kao o vre-
menskim kapsulama, Haliloviceva
veli: ,,Previse su ljudi fokusirani na
vanjstinu“. Oni se malo bave svojim
unutrasnjim svetom i zanemaruju nje-
govu moc¢. A bavljenje spoljasnjim,
dodao bi pisac ovih redova, jedna je
od karakteristicnih manifestacija sa-
vremenog sveta. Potrosacko drustvo,
koje je nazalost jo§s uvek nasa stvar-
nost, je drustvo spoljasnjosti u kome
unutrasnji covekov svet gubi mesto, jer
ne moze da se standardizuje i proda,
kao $to mogu odeca, Sminka i plastic-
na hirurgija. Savremeni, globalizovani
svet je neka vrsta Prokrustove postelje
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za koju se ocCekivane dimenzije utvr-
duju 1 propisuju na jednom mestu.
Oni koji odreduju mere smatraju da
imaju ekskluzivna prava na to. A svet
je zapravo lep, mnogolik, prebogat,
prostran, preliva se u svim nijansa-
ma svog Sarenila. I razli¢itost je ono
Sto ga €ini smislenim 1 istinski lepim.

Vratimo se sada na anegdotu o
Tolstoju s pocetka ovog teksta. Roman
Na krilima feniksa, Cije je drugo izda-
nje pred nama, struktuiran je tako da
ima tendenciju ne samo da u Citaocu
budi radoznalost u odnosu na fabulu,
ve¢ 1 da pouci, da otkrije Citaocu neke
viSe istine koje ga mogu uciniti boljim.
Knjizevnost po ovoj autorki, a po tome
je bliska miSljenju poznog Tolstoja,
oc¢igledno mora imati i tu edukativnu
ali pre svega moralisticku i religijsku
dimenziju. Amra Halilovi¢ u naizgled
jednostavnu pricu o rodenju mlada-
lacke ljubavi izmedu Imrana i Dalal
uspesno interpolira filozofske pasaze o
coveku, njegovom nastanku, i povrat-
ku u bozje krilo. Prvi takav pasaz je
beseda Sejh Jusufa o covekovom padu
od zivota u svetlosti i sre¢i bozjih zna-
nja i imena do zivota u materijalnom
svetu kao najnizem obliku postojanja.
Kada ga Dalal upita da li je moguc¢ po-
vratak Bogu i kako on izgleda, on joj
iznosi jednu sazetu ali ipak jasnu pricu
o mogucénosti da se krene na taj put i
o etapama takvog putovanja. Na kraju
veli: ,,Jos$ jednostavnije bismo to mogli
re¢i ovako: prvo spoznas sebe; spoznas
da si bozija manifestacija. Na dru-
goj strani je bogospoznaja, spoznamo
Boga koji nas je stvorio. Tre¢i korak

je spoznaja svih stvorenja koje je Bog
stvorio; to su tri koraka teorijskog ra-
zuma. Cetvrta razina nije samo spozna-
ja nego je i djelovanje; znaci da poma-
zemo svim ljudima i osvijestimo ih da
su oni boZzija stvorenja i uputimo ih na
isto putovanje*.

Ova iskonska mudrost arapskih
mudraca u potpunosti korespondira sa
delom persijskog pesnika Atara od Ni-
Sapura ,,Govor ptica“ koja je u stvari
ispircana legenda o feniksu ili simorgu,
Sto je persijsko ime za ovu mitsku pticu,
za koju se u evropskoj tradiciji vezuje
ideja o ponovnom radanju iz sopstve-
nog pepela. Zanimljivo je da autorka
motiv za svoju interpretaciju Atarove
price o feniksu pronalazi na mozaiku
jedne fasade u Frankfurtu. Feniks na toj
fasadi predstavlja grad Frankfurt koji
se nakon razaranja u Drugom svetskom
ratu digao iz pepela. A Atarova prica
govori o hiljadama ptica koje preko se-
dam dolina kre¢u prema vrhu Kafa gde
po legendi obitava simorg (ime ove pti-
ce na persijskom znaci i — trideset pti-
ca). Taj dugi put je put odricanja ali i
odustajanja. Na vrh stize samo trideset
ptica i suocavaju se sa istinom da tamo
nema simorga, da su one same zapra-
vo simorg, oli¢enje zajednistva, istine i
Boga. To je ono isto putovanje o kome
je govorio i Sejh Jusuf, samo je prio-
povedacki okvir drugaciji. Razlikuju
se filozofski i pesnicki diskurs. Ali, ne
postoje dve istine. Smisao ovog puto-
vanja nije sticanje individualne mo¢i
ve¢ upravo pomo¢ bliznjima da bi i oni
stigli do cilja, do konacne spoznaje. A
glavna junakinja ovog romana istrajava
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na putu traganja za istinom i dobrotom,
dizu¢i se iz pepela porodi¢ne tragedije
kroz ljubav do svog novog zivota. Jed-
nom, dok Imran spava, Dalal zapisuje
ove stihove:

Otvorim oci i shvatam

da nista nije kao prije,

prestala sam biti dijete u oc¢ima drugih,
ono Sto je u meni samo je moje,

Zato je neshvaceno.

Feniks je moje drugo ime.

Na kraju Zeleo bih da podvucem je-
dan detalj koji ukazuje na to da je ovde
na delu darovita autorka koja poznaje
1 zivot 1 literaturu. Naime, Dalal kori-
sti priliku da Sejh Jusufa zamoli da joj
dozvoli da tonski snimi njegovo izlaga-
nje. Od svega iz snimljene besede ovog
mudraca Dalal kasnije, prilikom pre-
sluSavanja, zeli da ¢uje samo njegovu

poslednju recenicu kojom on komen-
taariSe Imranov nenajavljeni dolazak:
»Lejla, stigao je tvoj Medznun®. Kao
kad bi u evropskoj tradiciji neko rekao:
»Julija stigao je tvoj Romeo®. Rec je
takode o velikoj i tragi¢noj ljubavi iz
dela persijskog pesnika iz dvanaestog
veka, Nizamija. Duhoviti $ejh Jusuf,
propovednik kome ta izgovorena rece-
nica posebno daje zivotnost lika, aludi-
rao je na zaljubljenost Dalal i Imrana,
aliinato damladost uvek stavlja ljubav
ispred mudrosti. I nije se prevario. Ni
Amra Halilovi¢ se nije prevarila i nije
sebi dopustila da njena glavna junaki-
nja izgubi autenti¢nost, a da roman do-
zvoli propovedi da mu oduzme vezu sa
bojama istinskog, vrcavog Zivota. A pi-
sac ovih redova je ubeden da se ne vara
kada kaze da od autorke ovog zanimlji-
vog 1 dobrog romana treba u buduc-
nosti oc¢ekivati samo jos$ bolje knjige.

Miroslav Aleksié¢
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NATPIS I UNIVERZALNO KOJE CE DOCI

Mark Losoncz!

— Ne mogu da te razumem

— rece Dejvin. — Jedanput govoris$

protiv engleske knjizevnosti. Sada

govori§ protiv irskih dostavljaca.

Sta je sa tvojim imenom i ideja-
ma... Jesi li ti uopste Irac? —

(Dzejms Dzojs:

Portret umetnika u mladosti)

Kako je moguée istovremeno pri-
pisivati istaknutu ulogu knjizevnosti
identiteta i tvrditi da je uvodenje isto-
sti u tok razlika nemoguce? U pismu
bi pre nastanak ili nestanak identite-
ta, odnosno, polje sile, gde se postaje
istim, trebao da se otelovljuje. Nije cilj
da se pismom dode do izjave ,,Jevrej
sam‘/“nisam Jevrej“, ve¢ upravo da
se prevazide dvojnost afirmacije i ne-
gacije. Jevreja ne treba prikazivati niti
kao alegoriju stradanja niti kao simbol
zavere. Mozda jedina re¢ koja u pismu
polja sile ostaje nerazgradiva jeste stra-
nost — zbog svog relacionog karakte-
ra, jer se uvek ve¢ obrazuje u odnosu
prema drugom. Jevreja ne treba pisati
pod navodnike, jer je i samo postaja-
nje supstancijalni momenat kretanja
razlika. To je program, program pisma
koje ¢e do¢i, koje, umesto suprotstav-
ljanja Jevreja/ne-Jevreja, predocCava
proces semitizacije i disemitizacije.

Ono se moze uspostaviti zdruzeno sa
takvim singularnostima koje su uvek
viSe od puke singularnosti; one su za-
pravo moguénosti ukrstanja sa Univer-
zalnim. Pismo koje ¢e doci i identitet
koji ¢e do¢i. Taj program predstavlja
razvoj jedne logike. Ne rutinizovano
veliCanje mnoS§tva, ve¢ spoznavanje
nastanka smisla izmedu istog i drugog.
Ne traze isto ili drugi moguénosti u
kojima se moze sazdati zajednicki smi-
saoni prostor, ve¢ mnogo pre nekakva
iskonska snaga, ostvarujuci sopstvenu
logiku, uobliava isto i drugog. Ona,
poput munje, baca novo svetlo i na ve¢
postojece prostorne odnose. Svojim
vijuganjem ih natpisuje, ostavljajuci
u ra¢vama strujne tragove po telima.
,»Osim toga, moze se racunati i sa poja-
vom smetnji u sluhu i vidu, jer snazno
delovanje svetlosti i zvuka moze oSte-
titi culne organe.” Prema tome, njeno
dejstvo moze postati nesnosno, moze
ujedno biti i dar i izvor opasnosti. Ispo-
ljavanje tih cik-cakova bremenito je in-
herentnim potesko¢ama. Ono Onemo-
gucavajuce iznutra postavlja prepreke
pred nju pa se moze dogoditi da, vec
na samom pocetku, njen razvoj dozivi
krah. Njena snaga u tom slucaju ostaje
gola potencijalnost; ne stvaranje, tek
Zelja za stvaranjem.

1 Institut za filozofiju i drustvenu teoriju, Univerzitet u Beogradu.

Email: losonczmark@gmail.com
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Program identiteta koji ¢e doci
ne ogranicava se na pismo, vec¢ je on
relaciona moguénost umetnickog dela
kao takvog. S druge strane, nije samo
predocavanje razvoja moguce, vec je
moguce i1 prekidanje logike identiteta,
a samim tim 1 skiciranje njenih kraho-
va. Na pometnje takvog karaktera mo-
7emo naiéi i u muzici. Senbergovo, za
nas paradigmati¢no delo pod naslovom
Preziveli iz Varsave (A Survivor from
Warsaw. Op.46.), pomeraju¢i grani-
ce pokusava da da odgovor na pitanje
kako je uopSte moguéa muzika — ne
,,hakon Ausvica“, ve¢ ,,0 samom Au-
Svicu“. U delu se, prividno, secanje
osvrce na povracaj identiteta. Logorske
zatoCenike prozivaju; ¢ak i one stare i
bolesne. Mozda su jako bucni, mozda
presporo izlaze, ili su previSe uzru-
jani: neke od njih pocinju da udaraju
(,, It was painful to hear them groaning
and moaning ‘). Svi oni umiru. Mrtve
uklanjaju, a prezivele iznova prebroja-
vaju ne bi li utvrdili koliko ih mora u
gasnu komoru. Strazari nalazu sve brze
brojanje (,,»Abzdhlen!«*), mozemo
cuti brojeve: jedan, dva, tri, Cetiri..., pa
opet, ispocetka. Najednom, sasvim ne-
oc¢ekivano, osudenici na smrt po€inju
pevati Sema Izrael. 1 time se zavrava
Preziveli iz Varsave.

Sustinsko pitanje glasi: ko je taj
preziveli? U tekstu se nijednom ne po-
javljuje re¢ ,,Jevrej”, ni na nemackom
ni na engleskom jeziku. Identitet do-
lazi post festum, u molitvi punoj nade.
Senbergovo delo bi, u tom pogledu,
bilo iskljucivo tautolosko: nije se dota-
klo ono nedosezno. Onaj nasilan Drugi,

koji opredmecuje, ne moze dosegnu-
ti Identitet, pa cak ni pomocu jezika.
Molitvom koja odjekuje na kraju dela,
Jedan narod se obra¢a Jednom bogu.
Drugi, koji vrsi selekciju i prebrojava,
uvodeci brojeve ve¢ unapred promasuje
Identitet Jednog. Jedan, dva, tri, Cetiri...
— tako se ne moze razdeliti ono §to je s
onu stranu svake podele. Osudenici na
smrt pevaju, ali njihov glas kao da ne
jenjava. Cuje se ireduktibilno, besmrt-
no, realno jezgro, koje je s onu stranu
udaraca, poniZavanja i smrti. Taj iredu-
ktibilan glas je tako energic¢an da tvori i
samo Senbergovo delo. Ne stvara Sen-
berg Prezivelog iz Varsave, ve¢ mnogo
pre jezgro ldentiteta sazdaje tvorca mu-
zickog dela. U isti mah, delo prevazila-
zi Cisto tautolosko izrazavanje. Premda
dogadaje ozivljava se¢anje, delo zapoci-
nje upravo ograni¢enoS¢u paméenja (,,/
cannot remember ev’rything. ). Zatim
dodaje da je gotovo sve vreme bio u
nesvesnom stanju i da je jedino Cega se
seca: stara molitva, koju su toliko godi-
na zapostavljali; taj zaboravljeni kredo.
(,, X must have been unconscious most of
the time. [ remember only the grandiose
moment when they all started to sing as
if prearranged, the old prayer they had
neglected for so many years, the forgo-
tten creed!*). Na taj nacin Senberg ra-
dikalno proteze vremensku ravan dela,
koja se na prvi pogled cini neobi¢no
kratkom. Identitet koji sam sebe peva,
godinama je bio Zrtva zaborava, godina-
ma su ga ignorisali. Upucivanje na ne-
svesno obuhvata jo$ snaznija znacenja.
Osporavali su ga. [zopstavali. Potiskiva-
li. Bez tog protezanja vremenske ravni
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i trajanje pevanog i trajanje pevanja bi
ostali zanemarljivo kratki. Takvo tuma-
¢enje baca drugacije svetlo i na potonje
redove. Isuvise samorazumljiva inter-
pretacija, po kojoj je narator u varsav-
sku kanalizaciju dospeo posle molitve,
zapravo Cini nasilje nad hronoloskim
redosledom dela. Identitet je onaj, koji
je bio prinuden toliko dugo da se skriva
u podzemlju (,, But I have no recollecti-
on how I got underground to live in the
sewers of Warsaw for so long a time. *).
Dakle, taj podzemni Zivot se odvijao i u
vremenu kada jo§ nema pravog pamce-
nja. Unconscious — underground: Sen-
berg uvodi jednu topologiju. Identitet
je zbog zaboravnog poricanja tavorio
u prokopima podzemnog sveta. Na taj
nacin se smenjuju uloge zrtve i bekstva.
Identitet je bio zZrtva sve dok nije smo-
gao snage da izbije na povrSinu kroz
molitvu Sema Izrael. U kasnijem delu
teksta se ponovo javlja konstatacija o
odsustvu svesnosti. Subjekt pevanog se
seca udaraca, ali subjekt pevanja, jezgro
Identiteta, ponavlja re¢enicu sa pocetka
dela; dodaje da je sve vreme bio nesve-
stan (,,/ must have been unconscious
most of the time."). Prinuda ponavlja-
nja se ovde na svojevrstan nacin tice te
konstatacije o odsustvu svesnosti. Malo
pre toga, Identitet kao da sam sebe Siba:
kako je mogao da spava kada su logora-
Se razdvojili od njihove dece, Zena, ro-
ditelja? Ali ta recenica je dvosmislena,
ona kao da upucuje i na suprotan smisao.
...how could you sleep? takode znaci
,»kako siimogao da spavas?* — Identitet
nije mogao ¢utke preci preko tog nasil-
nog deljenja Jednog. Nije se vise dao

gusiti u podzemlju, ve¢ je stremio ka
povrsini. Jedino samorazumljivoj in-
terpretaciji moze biti neobi¢no $to, pri-
micuci se koncu dela, subjekt pevanja
govori o postajanju svesnim. Upravo
onda, kada se posle udaraca zacuje da
su svi mrtvi, subjekt pevanja postaje
polusvestan (,, There I lay halfcons-
cious “.) Jo$ je doduse lezao na zem-
lji ali se vise nije gusio u podzemlju.
Zatocenik, Cije je telo na neko vreme
obuzelo potisnuto nesvesno, vise se ne
oglasava, ne moze se oglasiti. Ba§ kada
brojanje, to nasilno rastavljanje Jed-
nog na delove, postane brze, bas u tom
nesnosnom trenutku na povrsinu izbi-
ja Identitet. Sema Izrael. Se¢amo se:
na pocetku dela subjekt pevanja istice
da se samo tog trenutka seca. Kako
analiticari ukazuju, korenito razli¢ita
drugost zavrs$nog dela ¢ak i u pogledu
muzike ima jevrejski karakter. Senberg
se na stvaralacki nacin sluzi molitvom
i naglasava ono Sto se treba urezati u
srca. Molitva se zavrSava reCima: ,,...
kada leze$ i1 kada se budis.“ Pesma
Identiteta se tako zatvara u sebe. Upo-
zorava na svoju vlastitu silinu, na to da
je nikakvo ugnjetavanje nece unistiti.
Ona je i tada prisutna kao i na budenju,
pa makar bila i drugacija. Zbog toga
Preziveli iz Varsave nije osvrt se¢anja
na povratak identiteta, ve¢ je u njemu
Identitet samoafirmirajuce se¢anje. Sta
je preziveli, $ta je ono §to ,,prezivlja-
va“? Preziveli iz VarSave jeste sam taj
Identitet, niSta drugo. Iz Senbergove
prepiske vidimo da je za njega najvece
¢udo bilo to, sto kod Jevreja, koji su to-
kom godina zaboravili §ta su u stvari, u
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trenutku suoCenja sa smréu na povrsinu
izbija seéanje Identiteta (Pismo Kurtu
Listu, 1.11.1948.). U Senbergovom
delu Drugi se pojavljuje tek kao puki
negativ. On ne izgovara ime Identite-
ta (,,Jevrej); mozda tek utoliko deluje
na nedosezno jezgro $to se okusava u
algebri podele i namece je. Tu se jav-
lja ono Sto Badju naziva nominalnom
sakralizacijom, govore¢i o ,Jevreju®
kao o izvanrednom oznacitelju.? S tim
da se svetost imena na ekstreman nacin
manifestuje putem negativne teologije:
i to golim ¢utanjem. U tom pogledu
dogadaji iz logora sluze tek kao po-
vod tom iskonskom izbijanju Identiteta
na povrsinu. Identitet se ne formira u
odnosu prema drugom koji ga, svojim
nasilnim ophodenjem, ujedno i ospo-
rava i afirmiSe, ve¢ u intimnosti nivoa
svesnosti.* Kao da je delo sasvim nes-
posobno da odgovori Adornovoj oceni,
po kojoj Senbergova muzika predstav-
lja identitet skriven u ne-identitetu.* A
delo ne ostaje protest prema mitu koji
nastaje suspenzijom estetskog, ve¢ 1
samo stvara mit ireduktibilnog, real-
nog jezgra. Po Senbergu je jedini mo-
guci nacin za to — da jevrejstvo osude-
nika na smrt potpuno odeli od pogleda
drugog, iskupljujuéi nasilje pocinjeno

nad subjektima besmrtnosc¢u Identiteta
koji, iako lezi bez svesti, ipak nastav-
lja da zivi. Lazna katarza u zavrSnom
delu proistice iz toga Sto njemu polazi
za rukom da, poput onog izbijanja na
povrsinu Jevreja koji je do samog kra-
ja bio pod zabranom, prividno nadide
logiku nasilja, odupiru¢i se jezgrom
Identiteta. Takva katarza, zasnovana na
kalkulaciji, predstavlja zapravo proci-
S¢enje od drugog, i u jezickom i u ne-
jezickom pogledu podjednako. Onaj,
koji se skrivao u gradskoj kanalizaciji,
sada u molitvi svog identiteta dospeva
na povrsinu. On je bio zrtva, Jevrej po
sebi, a sada se u svojoj pesmi spasava.
U krajnjoj liniji, tautoloSku prirodu
dela slikovitijom c¢ine tek unutrasnje
promene svesnosti. Jednom ¢e mozda
neko kriticko tumacenje uspeti da po-
kaze da izbijanje potisnutog nije deo
terapeutskog procesa, ve¢ samo simp-
tom koji, uzrokujuéi traumu, dospeva
na povrsinu u onom simbolickom.

Na autoportretu Feliksa Nusba-
uma (Selbstbildnis mit Judenpass)
logika identiteta se razvija na radikal-
no drugaciji nacin. Na prvi pogled bi
nam se moglo uciniti da slika zapinje
u nepokretnosti. Iz mraka oblaka, zida,
kuce i Sesira se izdvaja jedan pogled,

2 Badiou, Alain: Circonstances 3: Portées du mot “juif”. Leo Schéer, Paris, 2005.

3 O vezi ovoga sa Senbergovim identitetom: Strasser, Michael: A Survivor from Warsaw as
Personal Parable. Music & Letters LXXVI (1995). p. 52-63.

4 Adorno, T.W.: Arnold Schoenberg (1874-1951). In: Prisms, MIT Press, 1967. p.172. Ovo oce-
kivanje u pogledu muzike u mnogo vecoj meri ispunjava Malerovo delo pod naslovom Das
Lied von der Erde. U vezi tog dela Adorno pise da je Maler u kineskoj pentatonskoj lestvici
otkrio kostim, masku koja moze izraziti neukorenjenost i drugost jevrejskog identiteta. Ono
istinski traumati¢no moze se ocitovati samo na indirektan nacin — onaj, kod koga se govor o
identitetu otelovljuje neposredno, laze, jer silne tegobe svog identiteta otvoreno izrazava. Ta
identitarna logika se verovatno moze i obratno realizovati: mi, §to piSemo o Jevrejima, smo
Kinezi, za koje je pentatonska lestvica isuvise mu¢na. Mi, Kinezi.
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kao da jedino izbocanje lica upucuje na
promenu. Medutim, za pazljiv pogled
pada u oci da je ljudska figura, koja
istupa iz mraka na putu, ona se zaustav-
lja skoro samog zbog naseg pogleda:
ona se okrenula ne bi li se njen pogled
ukrstavao sa nasim pogledom. Brzini
bitka-na-putu se prikljucuje i finija br-
zina okretanja natrag (ili bar okretanja
na stranu), a to obrée kretanje subjekta
u drugom pravcu. Sablasnost slike nije
posledica mracne okoline, nego je re-
zultat toga da nesto zivo izranja uprkos
surovom, nezivom kontekstu. Ova sa-
blasnost je unheimlich, jer se u stanju
bezdomnosti vrac¢a ono potisnuto. Onaj
koji se okrece u svojoj ruci drzi jedan
beli dokument. To je Judenpass koji
se nalazi u naslovu. Feliks Nusbaum,
br. 2985: JUIF — JOOD. Na ovaj na-
¢in slika sadrzi dva portreta, prvi je na
fotografiji, dok je drugi ljudska figura
koja se okrece. Ta dva lica su veoma
blizu jedno drugome. Vec¢ bi i jedan do-
bacen pogled zakljucio da je fotografi-
ja ponavljanje ljudske figure. Dva lica
se razlikuju skoro samo po kretanju. 1z
fotografisanog subjekta nedostaje akt
okretanja natrag, iako ta dva lica slede
iz istog polozaja tela. Fotografisani su-
bjekt je samo opredmecen za fotogra-
fisanje, a u okretanju natrag se pojav-
ljuje lice koje nam se otvara. Nusbaum
¢ini jedan gest: pokazuje na sebe. U
njegovoj levoj ruci je Judenpass, a ka-
ziprst svoje desne ruke usmerava pre-
ma sebi. U ovom pokretu se krije tajna
slike. Ukoliko se sli¢nost tih dvaju lica
prepoznaje ve¢ u prvom dobacenom
pogledu, ukoliko se ta dva lica medu-

sobno ponavljaju, onda je Nusbaumov
gest u potpunosti suvisan. Ipak, upravo
ova suviSnost gesta, koja prevazilazi
ono $to je potrebno i o¢ekivano, rezul-
tira jednim sustinskim viskom. Naime,
time se sugerise da se ta dva lica ne daju
povezati pomocu stavljanja jednog po-
red drugog, uprkos svakoj sli¢nosti.
Visak gesta stavlja lako¢u povezivanja
pod znak pitanja, ukazujuci na potrebu
umesanja radi posredovanja. Kao da ni
malo nije samorazumljiva veza: foto-
grafiju je napravio Drugi, ona je name-
njena za Drugog. Dok bivam fotografi-
san, kaze Bart, ja u malom dozivljavam
smrt. Fotograf balzamuje moje telo, on
ga priprema za svet koji ¢e preziveti.
Nasuprot ovom, Nusbaum slika auto-
portret: on stvara okvir u kojem moze
da se pojavi ne samo opredmeceno
lice, ve¢ i lice koje se okrece ne bi li se
otvorio prema pogledu gledaoca. Visak
gesta okvir pricvrséuje okvir, on je po-
vezivanje koje ukazuje upravo na krh-
kost te veze. ,,Kaze se da sam ja ovaj,
Feliks Nusbaum, broj 2985: JUIF —
JOOD.* Preti opasnost da ¢e Nusbaum
ostati puka pasivnost, Zrtva onoga $to
je o njemu iskazano: da ¢e ostati iden-
tifikovani Jevrej. Ipak, Nusbaum stvara
jedan okvir u kojem tu pasivnost obu-
hvata jedna aktivnost. Sa jedne strane
pomocu viska gesta koji se nalazi s one
strane ocekivanog, sa druge strane pu-
tem aktivnosti samoga slikanja (koja
je, znamo dobro, u toku Nusbaumovog
skrivanja predstavljala delo koje je pre-
vazislo ono §to je bilo potrebno). ,,Ja
sam onaj koji povezuje.“ Selbst koji
se pomalja u logici Selbstbildnis-a nas
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podstice na to da uvidimo kontigen-
ciju odnosa izmedu dvaju lica. Nista
ne upucuje na to da ova ljudska figu-
ra nije Jevrej ili da je manje Jevrej (i
da bi nacin na koji je dokument iden-
tifikuje pogreSan zbog dubljih razlo-
ga; ,,jos jednom o mom takozvanom
«identitetuy: ja sam onaj koji je gonjen
kao Jevrej, ali ja nisam Jevrej“ — piSe
Kertes), niti na to da bi ona na bolji ili
barem na drugaciji nacin bila Jevrej
u odnosu na ono §to se tvrdi u doku-
mentu (posredstvom konstrukcije tipa
»da, ali“). Ve¢ je i naslov slike ambi-
valentan: mit Judenpass mozda ozna-
¢ava to da se autoportret nalazi unutar
okvira slike, 1 da se mu se dokument
prikljucuje tek spolja, poput parazita,
ali je sasvim moguce i da je Judenpass
konstitutivni deo autoportreta. U tom
poslednjem slucaju je dokument Dru-
gog deo slike koju sam stvorio o sebi, u
svoj odnos prema sebi intrudira i iden-
tifikacija od strane Drugog. Fotografija
kojom me Drugi opredmecuje postaje
deo moje subjektivnosti. Slika u slici,
slika Drugog u mom autoportretu. Sli-
ka na taj nac¢in mnogo vise ucestvuje u
otvaranju polja sila, $to nas navodi da
ucestvovanje u stvaranju samog okvira
predstavlja otpor prema onome One-
mogucavaju¢em. Ve¢ time §to ocrtava
perspektive jednog polja sila, ona pri-
kazuje i drugacije polje sila kao mogu-
¢e. To oznacava i belo cvetanje preko
zida koje je kontrapunkt beline doku-
menta: otvaranje drugacijeg polja sila
za identitet. Nusbaumov autoportret

je grimasa identiteta. On ne poric¢e da
je identifikacija od strane Drugog deo
sadasnjeg identiteta, ali pokazuje i mo-
guénost identiteta koji ¢e do¢i. Mozda
¢e do tada biti potrebno da se naslika
jedna druga slika, sa drugacijom di-
namikom Selbst-a. Slika koje ¢e doci
i identitet koji ¢e doé¢i. Mozda ¢e vise
biti Jevrej, mozda ¢e biti ne-Jevre;j.
Nije re¢ o ovome. Sevajuca sila koja
prozima ovu sliku ne poti¢e od Zutine
Davidove zvezde koja se rasprostire i
na kaput (,,Davide, ti koji svetlis®). [ u
ovoj zutini se pokazuje oznacenost od
strane Drugog. Sevajuca svetlost poti-
¢e od ukrstavanja naseg i Nusbaumo-
vog pogleda. Ko smo mi koji gledamo
sliku? Nusbaum daje odgovor, doduse
na negativan nacin: onaj na koga gle-
da, onaj kome ¢ini taj gest, ne moze
da bude Drugi. Jer Drugi ne ispituje
samovolju povezivanja. Za njega nema
potrebe da vidi aktivnost koja se krije
u visku gesta. Pogled i gest su za nas,
ali oni ne odreduju ko smo, nego do-
zvoljavaju da se slobodno razvija polje
sila 1 na naSoj strani. Luj Altiser je tre-
nutak postajanja-subjektom imenovao
pojmom ideoloske interpelacije. To
prizivanje demonstrira pomocu jednog
primera iz svakidasnjeg zivota: polica-
jac vice ,hej, ti tamo!”. ,,Pretpostav-
ljajudi da se zamisljena teorijska scena
odigrava na ulici, pozvana individua ¢e
se okrenuti. Tim jednostavnim fizickim
okretom za 180 stepeni, ona postaje
subjekat.”® Ali, za razliku od dogadaja
interpelacije, Nusbaumovo okretanje

5 Kertész Imre: Galyanaplo. Holnap, Budapest, 1992. p.235.
6  Altiser, Luj: Ideologija i drzavni ideoloski aparati. Karpos, Beograd, 2009. p.69.
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ukida upravo kretanje na putu Drugog.
Okretanje omogucava sablasni povra-
tak, neocekivano pojavljivanje zivog
iz surovog nedostatka zivota. Ne pri-
zivaju njega, ve¢ mnogo vise priziva
on: napravio je pauzu da bi nam otkrio
svoju tajnu, prevazilazenje onemogu-
¢avajuce moc¢i. Na taj nacin on stvara
svoju subjektivnost, a mi smo oni koji
mogu da vide aktivnost spram onoga
Onemogucéavaju¢eg. Mi, primaoci
umet-nickog dela, akteri recepcije, vr-
Sioci gostoprimstva. U dosadasnjem
duhu: mi smo drugi koji ¢e do¢i. Mi
smo belo cvetanje drveta naspram be-
line dokumenta. Mi, kao drugi, in statu
nascendi naspram Drugog. Agamben
piSe na jednom mestu da ¢e andeo fo-
tografije u poslednjem danu (dakle,
svakog dana) drzati u ruci fotografije,
izdvajajuci fotografisana tela iz tame
zaborava.” Medutim, Nusbaum na
svom autoportretu postaje svoj andeo:
upravo drzaju¢i fotografiju u ruci za-
hvata ,,eshatolosku prirodu pokreta”,
i zahteva od nas da se setimo ovog
pokreta i pogleda koji je pun nade.
U Nusbaumovom slucaju svetlost ne
dolazi iz fotografije. Pokret nadila-
zi opredmecivanje od strane Drugog.
Pogled nas primaoca je pupcana vrpca
koja obezbeduje zivot, preplicuéi se
sa pupCanom vrpcom kojom slikarska
aktivnost stvara identitet. Nusbaumova
umetnost je bila podzemna delatnost.
Nije se njegov Identitet skrivao, ve¢ se
u podzemnom skloniStu predao nasta-
janju jednog novog identiteta.

* %k

Sada ¢emo se okrenuti prema pro-
stornosti koja se nalazi s one strane
knjizevnosti. Nije u potpunosti liSena
knjizevnosti, ali je ipak prevazilazi za-
hvaljujué¢i svom sustinskom visku. Go-
vori¢emo o prostornoj singularnosti i o
pismu koje je vezano za nju, o natpisu.
Ova singularnost je natpis jednog gra-
da, jedne ulice, jednog mesta — ona je
Jjedan natpis. Grad je Novi Sad, ulica je
Jevrejska, a zgrada je sinagoga. Ovde
se moze videti sledece:

5% 2°1° 2°0 97 PR
535 nvnea

lako sada natpis stoji pred nama,
ipak ne smemo da mislimo da je on po-
novljiv. Upravo belina strane na kojoj
smo pokusali da ga ozivimo, upravo
ova belina vrs$i nasilje nad njim. Na-
¢in na koji smo ga izdvojili iz njegove
sredine nam pokazuje drugaciji natpis.
Jer taj natpis koji se nalazi na sinago-
gi nestaje u mnostvu cigli. Kao da je
svako slovo samo po jedna cigla, i kao
da smo ih bespravno istakli iz njihovog
cigla-bitka. Ova strana istie crnost
slova, ali ne moZe da odrazava nacin
na koji cigle progutaju natpis. Nista
ne bi znacilo ako bismo umesto toga
prikazali jednu sliku, jer bismo onda
izdvajanjem slike ucinili nasilje. Zato
smo napisali: bi¢e reci o singularnosti.
I dodali smo: natpis jednog mesta, jed-
nog grada, jedne ulice. Radikalna sin-
gularnost se suprotstavlja ponavljanju.

7  Agamben, Dordo: Profanacije. Rende, Beograd, 2010. p.28-29.
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Ko zna, mozda ni podizanje kopije si-
nagoge ne bi pomoglo. Ona bi bila iste
veli¢ine, sa slicnim ciglama, ali ne bi
bila ista singularnost.

Nije predmet videnja ono §to se ne
moze ponovo prikazati, ve¢ se struktu-
ra samoga videnja pokazuje na druga-
¢iji na¢in. Ova strana usmerava pogled
prema natpisu i njegovim slovima, ali
je pogled skroz drugaciji kada on gleda
iz singularnosti mesta, mesta sinagoge.
Da li vide natpis, da li on moze da se
vidi? Prodavalac ikona koji sedi ispred
ograde, plavusa koja je godinama do-
lazila u susedni baletski institut, radnik
koji je dosao da bi odsekao brsljan koji
se popeo na krov sinagoge — da li su
oni videli ova slova? Ili jos tacnije: da
li su gledali na njih? ,,Gledali” u smislu
izdavajanja, isticanja, a ukoliko jesu,
da li je to bilo viSe od jednog kratkog
trenutka koji ne moze da konstatuje ni-
Sta osim toga da se ispred njim nalaze
slova jednog dalekog sveta kojima on
nema pristup. Uzalud postoji mnos-
tvo pogleda, progutanje u kojem slova
natpisa nestaju upucuje na jedinstvenu
strukturu pogleda. Isti nedostatak, isti
izostanak gledanja. Jer ¢ak i ako su gle-
dali na natpis, njihov pogled je odmah
krenuo dalje, a slova su ponovo smr-
znula u cigle. Stavise, mozda i sama si-
nagoga nestaje u svetlosti ulice buduci
da su njegove cigle poput cigli sused-
nih zgrada. Sinagoga se ne pojavljuje
za poglede kao sinagoga. Prodavalac
ikona je srecan $to se konac¢no resio sli-
ke sa Svetim Trojstvom, plavusa ispri-
¢a da je ranije dolazila ovde svakog
dana, ovde u baletski institut (,,mogla

sam da postanem balerina”), a radnik
se ljuti sto je toliko dugo zanemarivao
brsljan koji se previse povecao. U stru-
janju fiksiranja smisla i konstitucije
smisla ni natpis, ni sinagoga nije vise
od puke prelazne slike u beskonac¢noj
svetlosti ulice.

Medutim, natpis sinagoge je na
iznenadujuéi nacin namenjena upravo
onima koji ga ignorisu. Vec i to $to nas
na zidu jedino natpis priziva na tumace-
nje ¢ini nameru prizivanja oc¢iglednom.
Prekidaju¢i ornamentiku zgrade natpis
se odvaja od ostalih delova na povrsini
sinagoge. On veruje u primanje od stra-
ne onih koji su napolju na ulici. Prevod
natpisa pokazuje da je gest prizivanja
istovremeno forma i sadrzaj: ,,Neka
moja kuca postane dom molitava za
sve narode.” Citat iz Pisma, iz knjige
proroka Isaije. U beskonacnosti pogle-
da postoji jedan modus, pazljiv pogled,
za koji upravo drugaciji karakter natpi-
sa pada u o¢i. U ovom trenutku slova
napustaju cigle 1 pokazuju za pogled
kao slova. Na taj nacin drugaciji karak-
ter natpisa izaziva promenu pogleda.

Natpis stoji u svetlosti ulice i pri-
ziva ulicu ga primi. Identitet onoga koji
je prizivan je nesumnjivo jasan: ,,svi
narodi”. Natpis govori o sebi i o ku¢i,
ali ujedno skreée paznju i na svoju ne-
dovoljnost. Neki jos nedostaju iz kuce.
Tek onda kada ¢e svi narodi biti unutra
¢e ona biti potpuna. Radi se o prelimi-
narnom gestu gostoprimstva. To je re¢
koja zove, ali koja mozda isuvise gosti
o¢ekuje u kona¢nu singularnost. Zasto
govorimo ovde o nesposobnosti? Zato
Sto ova slova ne dozvoljavaju da svaki
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narod ima pristup opredmeéenom po-
zivu. Nije re¢ jednostavno o tome da
oni ne mogu da odgovore na akt kojim
su gosti pozvani, ve¢ o tome da poziv
uopste ne stize do njih. Cini se da se
ovde gostoprimstvo pretvara u nasilje,
jer poziva samo onga koji je sposoban
da procita natpis. A samo jedan narod
ume da to uradi, upravo onaj ¢iji bi za-
datak bio pozivanje.

Zak Derida pise o strancu: ,,on
mora da trazi gostoprimstvo na jeziku
koji po definiciji nije njegov, na jeziku
koji mu namece gazda kuce, domacin,
kralj, gospodar, mo¢, nacija, Drzava,
otac, itd. Ovaj mu onda namece prevo-
denje sa njegovog jezika, i to je prvo
nasilje. Pitanje gostoprimstva tu za-
pocinje: moramo li traziti od strance
da nas razume, da govori nas§ jezik, sa
svime $to to podrazumeva, u bilo kom
smislu tog pojma, na sve na Sta moze
to da se odnosi, da bi pre svega i ko-
nacno mogli da ga prihvatimo kod nas?
Ako ve¢ govori nas jezik, sa svime §to
to podrazumeva, ako ve¢ delimo sve
Sto se deli putem jezika (kroz), da li ¢e
stranac i dalje biti stranac 1 da li ¢e on
mo¢i da govori na svoj nacin o azilu i
gostoprimstvu?”® Ovo je pojavni oblik
osnovnog paradoksa stranosti: ukoliko
se nesto sazna o strancu, jedino nesto
u vezi sa njegovom ne-strano$¢u moze
da bude saznato. Ukoliko sa strancem
koji zeli da bude pusten unutra subjekt
gostoprimstva govori na svom jeziku,
onda je stranac prizivan samo u svojoj
ne-stranosti. Njegova stranost ostaje

netaknuta, o ovu netaknutost ne prima-
ju, ne mogu ni da prime, jer bi je time
ponistili. Ne bismo trebali da, na tragu
Deride, govorimo o nasilnom karek-
teru natpisa sinagoge? Ukoliko kuca
koja prima ili nacija koja prima, kaze
Derida, poziva stranca na svom jezi-
ku, onda ona nije spremna na akt be-
zuslovnog gostoprimstva (! hospitalité
sans condition). Da li bi stranac ostao
stranac ako bi govorio jezik onoga koji
ga prima? — pita Derida. Stranac, uko-
liko je doista stranac, ne ume da pro-
¢ita natpis. Stranac, ukoliko ve¢ moze
da ga procita, viSe nije stranac, odno-
sno u tom slucaju ¢ita kao ne-stranac
(i zamislimo situaciju kada neko ipak
shvati znacenje natpisa i ulazi ne bi li
se zahvalio na pozivu: ,,ja hvala gosto-
primstvo”). Pozivanje svakog naroda
stoga ostaje pozivanje od strane jednog
naroda. Slovo, pismo i jezik ne omo-
gucavaju da narod koji poziva bude
sposoban da primi i ostale. Natpis si-
nagoge je nesposobnost posredovanja,
nespobosnost pozivanja drugih. Svaki
narod, ali jedan jezik. Na taj nacin nat-
pis nastavlja Vavilon.

,»Neka moja kuca postane dom mo-
litava za sve narode.” Citat iz Pisma,
iz knjige proroka Isaije. U aktu gosto-
primstva, tako bismo ocekivali, jedan
narod zove ostale narode — licem u lice.
Licem u lice — to bi znacilo da ih zove
na neposredan nacin, ne oslanjajuci se
na intervenciju nekog tre¢eg. Medutim,
ono $to nedostaje iz natpisa sinagoge
je upravo neposrednost gostoprimstva:

8  Derida, Zak: Pitanje stranca: povratnik iz inostranstva. In: Kosmopolitike, Stubovi kulture,

Beograd, 2002. p.11.
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natpis citira Pismo, on govor kroz
njega. Bozanstveni subjekt citiranog
se pomera u odnosu na subjekt gosto-
primstva. Cini nam se da umesto jed-
nog naroda onaj poziva narode kome
ova kuc¢a pripada (,,...moja kuca...”).
Vlasnik kuce poziva, on je taj koji ceka
na sve narode. On se ne nalazi na ulici,
ali nije ni narod slova koja pozivaju,
ve¢ je odsutni Treci. ,,Citati mogu da
imaju veliku performativnu mo¢...” —
pise Pol de Man u njegovoj studiji o
Hegelu. Kasnije dodaje: ,....ali su citati
liSeni pozicionalne moci...”” Svojevr-
snu napetost nosi sa sobom polje sila
koje se ocrtava oko citata. Ono stoji u
dvostrukosti performativnosti i pozi-
cionalnosti, §to znaci vecu silu na jed-
noj strani, manju na drugoj. Pozivanje
na Treceg, na onoga koji govori kroz
Pismo, sadrzi u sebi visak sile, jer go-
stoprimstvo na taj nacin nadilazi sebe.
Njegovo pozivanje je ujedno i njego-
va volja. On, dakle, stoji iza poziva,
sa potpunim autoritetom. Istovremeno
se pozicija onoga koji zove oslabljuje,
gubi na snazi, jer bi se moglo uciniti da
zapravo nije njegova zZelja da svi narodi
budu zajedno u ku¢i molitava. Jedino
$to znamo je to Sto on izvrSava zahtev
Tre¢eg koji se ipak nalazi s one stra-
ne odnosa izmedu onoga koji poziva
1 onoga koji je pozvan. Mozda natpis
sinagoge uopste ne poziva, ve¢ mnogo
viSe samo realizuje jednu naredbu, iz
njega nedostaje spremnost na samozr-
tvovanje i privrzenost koji su karak-
teristicni za bezuslovni hospitalitet.

To je teskoca posredovanja izmedu
onoga koji poziva i onoga koji je po-
zvan, primanje gostiju je moguca jedi-
no pomocu jednog citata. Pojavljuje se
opasnost da ¢e se autor-itet pretvoriti u
autorstvo, da ¢e narod slova koja pozi-
vaju samo sluzinski ponovoti ono §to
je napisano pod uticajem Treceg. A Sta
ako oni koji su na ulici niSta ne znaju
o postojanju Treceg ili ako ima njegov
autoritet nista ne znaci?

»Neka moja kuca postane dom
molitava za sve narode.” Da postane?
Zar ne bismo ocekivali od akta gosto-
primstva da ovde i sada zove? Umesto
bezuslovnosti nastaje jedna vremeni-
tost koje ¢e fek onda primiti strance.
Time $to se susret naroda odlaze u ,,po-
stane”, u budu¢nost, natpis stvara izve-
snu distancu i u odnosnu na sebe. Kao
da se time odlozeno i samo pozivanje,
kao da natpis odlaze sebe u daleku bu-
ducnost. Na taj nacin on ukida sebe
kao poziv, on samo nagovestava jedan
poziv koji ¢e do¢i, koji ovde i sada jo$
nije mogu¢. U ovoj distanci se pojav-
ljuje jedna novija nespobonost, nespo-
sobnost vremena. Izmedu onoga koji
poziva i onoga koji je pozvan se priti-
sne tezina buducnosti. Teskoca posre-
dovanje se manifestuje i u temporalnim
teSko¢ama, a natpis se mozda isuvise
jednostavno oslobada od odgovornosti
sadasnjosti, odlagajuci obavezu gosto-
primstva u mesijansku buduénost.

Kako bi reci natpisa sinagoge mo-
gle da se preplicu sa svim narodima? ,,U
meni zapocnije, jer se u tebi zavrSava” —

9  Man, Paul de: Aesthetic Ideology. University of Minnesota Press, Minneapolis/London, 1997.

p. 113.
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kaze Blanso o pismu. Medutim, natpis
je izvorna teskoca posredovanja. Pozi-
cionalnost nije izbrisana, ona ne moze
da se izbriSe. Gostoprimstvo se ne
ostvaruje, ono ne moze da se ostvari.
Pismo ostaje pismo gostoprimca; po-
ziv mozda ni ne dolazi od njega, ve¢ od
Treceg; sada-vreme ne pripada gosto-
primstvu, pravo pozivanje je odlozeno
za neizvesnu buduénost. Autodestruk-
tivni natpis sinagoge se ne rastvara u
pasivnosti, ali on ne moze da postane
cak ni delimi¢ni akt gostoprimstva.
Ovo prethodno bi zahtevalo disemina-
ciju, rasprsavanje, a ovo poslednje bi
znacCilo dogadaj primanja gostiju. On
se nalazi izmedu pasivnosti i akta, na
mestu bez mesta. Nije viSe od vektora,
od krhke orijentacije koja ne odgovara
samome sebi. Kolektivni aspergerovac
u kojem se skriva bezuslovna zelja za
svakome, ali je kretanje njegove ze-
lje prekinuto ve¢ na samom pocetku
zbog teskoc¢a u odnosu prema povrsini.
Natpis je usamljena Zelja poput one iz
geta, 1 upravo zbog toga se Cini previ-
Se subjektivnom da bi mogla da dode
do onoga Univerzalnog. Zelja se pro-
teze u beskonacnost. Mozda je nikada
nec¢e zadovoljiti natpis, jadan. Svaki X
je pozvan, ali poziv ne moze da bude
totalan, jer se neko ve¢ nalazi unutra.
Nije ¢udo $to, mogao bi da kaze neko,
da zapravo hoce da ostanu sami, jer
ukoliko bi bili istom prostoru sa osta-
lim narodima, onda bi se suvise izjed-
nacili sa njima. Singularnost natpisa
Novog Sada, Jevrejske ulice, sinagoge

se Cini toliko snaznom da ona ne moze
da nadilazi svoj prostor. Sadrzaj rasti-
skiva ono sadrzavajuce. Ko posreduje?
Sta se posreduje? Sta je ono §to se ne
posreduje? Sta je ono $to ne moze da
se posreduje? Ono Onemogucavaju-
¢e ne dozvoljava da se vektor ostvari.
Zelja za Univerzalnim je osudena na
samoograni¢avanje, ona tavori dalje
kao nesre¢na svest. Jevrej je tu prena-
tegnuti maranos koji nije sposoban da
bude za drugog i ne postoji izvan svog
unutrasnjeg prostora. Jevrej se, kaze
Rozencvajg, nalazi izvan rata ovostra-
nog sveta i istorije. U duhu ovoga bi se
moglo reé¢i da je interiornost sinagoge
zapravo spoljasnjost. Sasvim je mogu-
¢e da drugi ve¢ ¢eka na ulici (mozda
je nesto nacuo?), ali je bespomocan, ne
zna $ta bi trebao da radi sa natpisom.

Covek sa ulice 1: Ma koliko se
trudim, ¢ak ni sa vrhom svog jezika ne
mogu da dospem do natpisa.

Covek sa ulice 2: Granice tvog
sveta.

* %k

Okrenu¢emo se prema onoj filo-
zofiji, prema Hegelovoj filozofiji, koja
sledi nit posredovanja. Mislimo na po-
jam Vermittlung-a koji uvek predstav-
lja viSe od pukog sredstva za poveziva-
nje. Sam svet je posredovanje, a i sama
filozofija, ukoliko zeli da pokaze stvar,
mora da bude posredovanje. ,,Na sve-
tu ne postoji nista Sto ne bi ukljucilo
u sebe posredovanje.”'® Taj naizgled

10 Hegel, Georg Wilhelm Friedrich: Vallasfilozofiai eldadasok. Atlantisz Kiadd, Budapest, 2000.

p.79.
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jednostavni iskaz ne sme da prikrije ¢i-
njenicu da je posredovanje uvek jedna
teSkoca, a ta teSkoca mora da se odra-
zava iu radu pojma. Postajanje drugim
i povratak uvek povlaci sa sobom i
znoj duha, napor koji treba da se izbori
za svaki pojedini korak. Upravo zbog
toga treba da se koncentri§emo na znoj
istorije gde se borba za posredova-
nje pokazuje najintenzivnije. Kasnije
¢emo videti da je reC o strukturi posre-
dovanja koja se ponavlja na razli¢itim
tackama Hegelove filozofije. Moramo
da imamo u vidu da kod Hegela posre-
dovanje nije ono izmedu u odnosu na
ekstremne tacke, ve¢ je transformacija
koja sledi iz imanentnih moguénosti
samog odnosa.

U predavanjima o svetskoj istoriji''
se Izraelci pojavljuju u Cetvrtom odelj-
ku o isto¢nom svetu, u odeljku o Zapad-
noj Aziji. Prethode im Fenicani i sirska
religija. Izraelci su za Hegela jevrejska
religija. Jevrej je najpre onaj koji ima
knjigu. On je vezan za Pismo/pisanje,
a i njegov duh mozemo da upoznamo
na osnovu neceg napisanog (recimo na
osnovu natpisa sinagoge). Kada je mla-
di Hegel suprotstavio Jevreja i hrisca-
nina, on se pozivao na suprotnost mr-
tvog slova i zivog govora. Ipak, prema
predavanjima o svetskoj istoriji novum
jevrejskog duha je novo odredenje sa-
moga duha: ,,...duhovni element je ovde
potpuno ocis¢en, a sadrzaj misljenja,
te bog kao ono Cisto (der Reine) koji
misli sebe, postaje svestan kao Jed-
no. [...] Ono duhovno razvija u svojoj

ekstremnoj odredenosti u odnosu na
prirodu, u kojoj duh nije slobodan.”"
Tu se po prvi put pojavjuje misao Jed-
nog povodom Jevreja, a ona ¢e se po-
javiti vise puta u doti¢nom poglavlju.
Novo odredenje duha ujedno postaje i
nov nacin odredenja sveta. Hegel opi-
suje jevrejskog boga, Jednog kao opstu
apstrakciju, a iz takvog shvatanja bo-
zanskog sledi i totalno preoblikovanje
odnosenja prema svetu. U predavanji-
ma o filozofiji religije Hegel to formu-
lise tako Sto tvrdi da se ovde po prvi put
pojavljuje stvar. Svet je, po prvi put u
istoriji, prozai¢an — kao agregat stvari.
Svet je liSen bozanskog, a ono stvarno
skoro uvek ostaje stvarno. Deus otio-
sus interveniSe samo u izvanrednim
okolnostima. Za razliku od grcke re-
ligije, gde bozanska samovolja u ratu
sa Trojancima onemogucava ljudsku
slobodu. Hegel, u skladu sa svojom fi-
lozofijom religije koja se distancira od
prosvetiteljstva, pokazuje da je cudo,
kao vazna karakteristika jevrejske re-
ligije, religije uzviSenog, izvanredan
doprinos. Dok prosvetiteljska svest
smatra da je cudo samo manifestacija
sujeverne svesti, Hegel ga opisuje kao
vazan korak na putu duha. Jer ¢udo
moze da se pojavi upravo onda kada
je priroda shvaéena kao agregat zako-
nitosti. Cudo kao radikalno odstupanje
je moguce samo ukoliko postoji red od
kojeg se moze odstupati. Ono bozan-
sko se pokazuje samo u singularnim
slucajevima. To je trenutak izvanred-
nog koji ipak postaje izuzetak u odnosu

11 Hegel, Georg Wilhelm Friedrich: Eldadasok a vilagtirténet filozofiajarol. Akadémiai Kiado,

Budapest, 1979.
12 Uo.p.357
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na opStu prozu stvari. Istina, iz pristupa
svetu jos nedostaje momenat neposred-
nosti, jer je svet postavljen kao stvoren,
potcinjen bogu i sluzi njegovoj glori-
fikaciji. Jo§ nedostaje prepoznavanje
prirodnih zakona, naturalizacija pri-
rode je polovicna. Ipak, uprkos svih
nedostataka, duh jevrejstva donosi
radikalni novum. U predavanjima o
filozofiji istorije Hegel to formuliSe
na slede¢i nacin: ,,Ovde pocinje pro-
za prirode, dakle, priroda je shvacena
kao konacna, kao nes$to $to se ne mesa
sa onim S§to je viSi od njega. Primera
radi, Sunce je smatran samo Suncem, a
nije sagledavano kao nesto Sto je vise.
[...] priroda je liSena njenih bogova. A
njena istina je da ona predstavlja ono
spoljasnje u odnosu na duh.”’* Dakle,
jevrejska logika je ograniavajuca: ona
postavlja granicu s onu stranu mesanja,
ona izoluje tako da bi ono izolovano u
potpunosti ostalo spoljasnje.
Ospoljavanje prirode predstav-
lja preokretnu tacku u svetskoj istoriji.
lako ono jo$ ne rezultira kona¢nim tri-
jumfom duha, ono je ipak zora duha koji
se oslobada od prepreka: ,,To je visoka
tacka, odnosno vrh, koji jo§ sa jedne
strane pripada Istoku, ali sa druge strane
i prevazilazi granice isto¢nog; tu smo
svedoci trenutka kada se istocni prin-
cip nadmasuje. Za istocnog coveka je
priroda prva; za razliku od njega, za Je-
vreja duh stoji na prvom mestu.”'* Na-
celo Jevreja je prelazanje. On je prelaz,

subjekat posredovanja koji se koleba
izmedu Istog i Zapada. U onoj meri u
kojoj on pripada Istoku, u toj meri ga
i prevazilazi. Covek kao moralno biée,
razlika dobrog i zla, slobodna ideja
koja je u sebi slobodna, princip istori-
je, predmeti kao spoljasnjosti, ljudi kao
individue — svaka tacka ovog nabraja-
nja prepoznajemo karakteristike kasni-
jeg Zapada. ,,U jevrejstvu se odvija ras-
cep izmedu Zapada i Istoka, tu se duh
vraca sebi, on zahvata sebe u svojoj
dubini, tamo gde prisvaja apstraktnu,
duhovnu osnovu istinitog.”'* Ono $to
zapecatuje sudbinu Jevreja, jeste ne-
obi¢no ujedinjenje rascepa i povratka
u sebe. Jevrej se odvaja tako Sto se pri
tom vraca u sebe. Jevrej je prelazenje
granica, ali je istovremeno i uspostav-
ljanje novih granica. On nije spreman
na odvajanje koje je ujedno vezanost,
koje bi moglo da vrsi neprestano kre-
tanje izmedu bitka-kod-drugog i bit-
ka-kod-sebe. Cirkularnost sopstva i
drugog zaostaje za jedan trenutak, ona
pravi pauzu, a ta pauza jeste jevrejstvo.
Narod prelaza'¢, narod povratka u sebe.
Zato motiv Jednog dominira u poglav-
lju o Izraelcima. Hegel istovremeno
upotrebljava izraz ,,Cisto Jedno” i izraz
»iskljuéujuce Jedno”. Jer se ne radi o
¢istoci koja bi se oslobodila svega dru-
gog, vec o Cistoci koja je sdmo oslobo-
denje od drugog kao takvog. ,,Cistoéa”
i ,,isklju¢ivanje” nisu medusobno pro-
tivre¢ni. Bas naprotiv, oni se oslanjaju

13 Hegel: Eléadasok a vilagtorténet filozofiajarol. p.357.

14 Uo.
15 Uo. p.358-359.

16  Aspekt prelaza se pojavljuje i u drugacijem kontekstu: ,,U povesti naroda najpre vidimo prelaz
sa patrijarhalnog stanja kroz egipéensko ropstvo na nastanjeni zemljoradnicki zivot.” Uo. p.360.
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jedno na drugog, jedno ne bi moglo da
postoji bez drugog. Upravo zbog toga
je u svetu kao posredovanju Jedno osu-
deno na neuspeh: ono ne moze da bude
liSeno drugog u potpunosti. Iskljuci-
vanje obezbeduje njegovu Cistocu, ali
je 1 iskljucivanje odnos, odnos prema
drugom, odnos prema onome §to pre-
vazilazi Jednog. Jedno je uvek veé
primorano da se postavlja kao drugo
drugog. Ali taj odnos zatrova privrze-
nost iskljuc¢ivanju, ono Jedno ne pre-
poznaje nemoguénost Ciste zatvoreno-
sti. Cistoéa Jevreja je time prljavitina
Jevreja, a prljavstina Jevreja je time
Cistoc¢a Jevreja. Stroga interpretacija
Hegelove filozofije bi mogla da poka-
ze da Hegel isto toliko dosledno uptre-
bljava re¢ ,,Cisto¢a”, kao i rec ,,prljav-
Stina”. ,,Njihova naivnost ¢ini pri¢e o
praocima veoma privla¢nima; istorija
Jevreja je uglavnom Sirokogrudna. Ali
je uprljana iskljucivanjem drugih naro-
da, odnosno drugih narodnih duhova,
te mrznjom prema njima — jer se na-
rod zbog ¢vrste sluzbe u korist Jednog
osecao toliko privilegovanim u odnosu
na ostale narode — i neobrazovanoscu.
Njihov vojni kodeks (5. Mojs. 20.) je
veoma strog, jer postoji ¢ak i zapovest
o eliminaciji stanovni§tva Hanana.”!”
Prljavstina koja isklju¢uje drugog
predstavlja vise od afirmacije sopstva.

Hegel ne govori samo o iskljucivanju.
Isklju¢ivanje bismo mogli objasniti i
kao samodefanzivni akt koji je u€injen
radi samoodrzavanja, ali Hegel Jevreju
pripisuje mrznju.’* Motiv prljavstine
se pojavljuje 1 u predavanjima o isto-
riji filozofije. lako je polazna tacka
Kabale takode Jedno (kao i kasnije za
Majmonida, odnosno za Spinozu), ona
u mnogim tackama nadmasuje tipicne
jevrejske predstave: ,Jevreji tek ovde
pocinju da svojim mislima prevazilaze
stvarnost, tek sada im se pokazuje du-
hovni svet odnosno barem svet duhova;
jer su se ranije bavili samo sa samim
sobom, a bili su opsednuti prljavstinom
i samouverenos¢u njihovog postojanja,
odnosno, samoodrzavanjem naroda
i generacija.”” U jevrejskoj logici je
drugi skandal za Jednog. Jevrej, da bi
mogao da ostane identi¢an, da bi ostao
¢isto Jedno, na kraju krajeva mora da
eliminiSe ostale narode, dakle, genocid
nad ostalim narodima Hanana sledi iz
unutrasnje logike jevrejskog misljenja.
Mrznja prema ostalim narodima proi-
stie iz toga da oni kriju u sebi ono $to
prevazilazi Jedno, a tako onemoguca-
vaju Cisto¢u Zemlje. Trud da se ocuva
jevrejska Cistoca Jevreja €ini prljavim.
Medutim, kako Hegel naglasava u Fe-
nomenologiji duha, ubivstvo, kao poku-
Saj da se drugi ukine, jeste konstitutivni

17 Uo. Uporedi jos sa slede¢im momentima: ,,vidimo da su nemilosrdni, da ukidaju svako pravo
i svaku obicajnost. Sa druge strane, njihovu povest ¢e uprljati sujeverje, a to je povezano sa
njihovim vrednovanjem svega $to je narodno. [...] Primera radi, u njihovom izlasku iz Egipta
ima neceg antipati¢nog: krada posuda, deset nevolja. Od tih i sami Egip¢ani su mogli da po-
nove devet; jedino je jednu nevolju mogao da izaziva samo Mojsije: vaske.” Uo. p.361.

18 O mrznji koja se kod Hegela pripisuje Jevrejima: Anindzar, Gil: Jevrejin, Arapin. Istorija
neprijatelja. Beogradski krug i CKZD, Beograd, 2006. p.276.

19  Hegel, Georg Wilhelm Friedrich: Eldadasok a filozofia torténetérdl. 111 kotet. Akadémiai

Kiado, Budapest, 1977. p.27.
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deo priznanja drugog kao samosvesti.?
Dakle, elementarna greska Jevreja je u
tome §to on pokuSava da brani Jednog
kroz ubistvo, a upravo time on postaje
deo odnosa prema drugom.

Praksa iskljucivanja i (samo)afir-
macije Jednog se razvija na trostruki
nacin. Afirmacija i isklju¢ivanje su me-
dusobno uslovljeni, a ta uzajamnost se
pojavljuje tri puta: prvo kao Jedan hog
koji iskljuCuje ostale bogove, zatim
kao Jedan narod koji iskljuCuje ostale
narode, a na kraju kao Jedan lokalitet
koji iskljuCuje ostala mesta. Najpre
se pokazuje nesposobnost Jevreja da
boga shvataju kao oposredovanost jed-
nog kao trojice, kao sto ¢e kasnije uci-
niti hris§¢anstvo. Istovremeno je takvo
shvatanje boga neodvojivo od ideje
Jednog naroda. ,,Bog je shvacen kao
duh, ali se ipak smatra da je on Jedno
kojem se pripisuju samo razliciti predi-
kati. [..] Sa tim je povezana i neobi¢na
karakteristika te religije da je prema
njoj iskljucivo taj jedini narod svestan
bozjeg jedinstva. [...] Jedinstvo boga
iskljucuje postojanje ostalih bogova;
medutim, to Jedno posStuje samo na-
rod Izraela, i zato to Jedno spoznaje i
priznaje jedino taj jedini narod, tako
da se efikasnost njegove ljubavi odno-
si samo na Jevrejstvo, te na prirodnu
porodicu. [...] Bog jevrejskog naroda
jedino bog Avrama i njegovih sino-
va; narodna individualnost 1 neobi¢no
lokalno postovanje boga se preplicu
sa njegovom predstavom.” Svedoci

smo udvostru¢enja Jednog. Jedno, koje
oslobada svest od svakog drugog bo-
zanstva, tezi ka univerzalnosti. Ono
je jedini stvaralac sveta i njegov jedi-
ni odrzavalac koga citav svet mora da
upozna: jedino bi to odgovaralo moéi
Jednog. Medutim, motiv Jednog proi-
zvodi i svoje ponavljanje tj. Jedan na-
rod koji isto tako iskljucuje svaku dru-
gu vrstu koja pripada genus-u naroda.
Radi se o hiperboli¢nom preterivanju
Jednog. Jednog moze da upozna i da
prizna samo Jedno. S onu stranu sva-
ku henolatrije, to nije nista drugo do
prisvajanje bozanskog zarad sopstve-
ne upotrebe. Dakle, jedini momenat
jevrejske algebre je nabrajanje: Jedan,
Jedan, Jedan, Jedan... Treba da pripise-
mo centralni znacaj tome Sto Hegel go-
vori o prirodnoj porodici. Jedino Jevrej
ima pristup Jednom-bogu, ali se moze
postati Jevrejom jedino privilegijom
rodenja. Bioloski poziv, ta svojevrsna
protivrecnost, omogucava privilegova-
ni odnos prema bozanskom. Slicno kao
kod indijskog brahmana kome je obez-
bedena bliskost bogovima tako S$to pri-
pada datoj kasti. Bratstvo je ovde telo
i krv, nista drugo. Jedan narod, Iolk,
kojem pripadaju od pocetka njihovog
zivota... Tu nema mesta za slobodne
odnose slobodnih individua, nije rec¢
o bratstvu koje ¢e do¢i, s onu stranu
krvi, ve¢ o izlozenosti privilegije pre-
ma rodenju. Bratstvo koje ¢e do¢i kao
porodicna metafora zahvata upravo
ono $to prevazilazi prirodnu porodicu.

20 Hegel, Georg Wilhelm Friedrich: A szellem fenomenoldgidja. Akadémiai Kiadd, Budapest,
1973. p.101., 102. Uporedi sa interpretacijom Kozeva: Kojéve, Alexandre: Introduction a la
lecture de Hegel. Gallimard, Paris, 1947. p.14-15.

21  Hegel: Eléadasok a vilagtirténet filozofidajarol. p.359.
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A sa stanoviSta kasnijeg hriS¢anstva,
sa stanovista apsolutne religije Hegel
trazi bratstvo u kojem nema ni Grka,
ni Jevreja. On trazi svest za koju je pri-
vilegovani odnos prema bozanskom
mogu¢ jedino u procesu postajanja ne-
¢emu ili nekome. Radi se o imperativu
,budi onaj, koji nisi”, §to je u Kozev-
ljevoj interpretaciji postalo stozerni ka-
men Hegelove filozofije. ,,...koji nisi”
— to znaci da treba prevazici ono §to je
prirodno dato. Hris¢anin je, kako Pavle
kaze, para physin, on nasuprot prirodi
postaje ono §to on nije.

Sa druge strane, treba da vidimo
znacaj poslednje primedbe prema kojoj
se jevrejska religije preplice sa neobic-
nim lokalnim kultom. Lokalni karakter
nije jednostavno ¢udan ritualni mome-
nat, vec je svojstven jevrejskom duhu.
»Duhovni princip je jo$ jednostran i
izolovan; ovo jo$ nije u sebi slobodna
misao, nego je jo§ vezana za mesto”.?
A kasnije dodaje: ,,...u Jerusalimu su
podigli jednu opstu crkvu za ¢itav na-
rod. Tako je nastao svojevrstan odnos
da je jedan deo imperija bio primoran
da odustane od Jehove; jer ne smeju
da postuju jednog-boga u razlic¢itim
crkvama. To se posebno pokazalo u
podeli imperije. Budu¢i da je postoja-
lo samo jedno Levitsko pleme i samo
jedna crkva, ona u Jerusalimu, zato je
podela imperije morala da vodi obo-
zavanju idola; jer jednog-boga nisu
mogli da postuju u razli¢itim crkvama,
odnosno nije moglo da bude dve impe-
rije za jednu religiju.”* Primeéujemo

istu hiperboli¢nost Jednog. A time se
ponavlja i udvostrucenje: jedinoj crkvi
se prikljucuje i jedino pleme. Jedno
ponovo predstavlja privilegiju rodenja
(kao sto bi i na pocetku serije mogao
da bude jedan skandal: ,,Bog je roden
kao bog”). Oni koji su odvojeni od
singularnosti jerusalimskog mesta su
nuzno liSeni pristupa Jednom-bogu.
Upotpunjuje se rigoroznost logike Jed-
nog: Jedan bog — Jedan narod — Jedna
crkva — Jedan grad — Jedno pleme. Svi
oni koji su nesposobni za jedan od ovih
momenata su nesposobni i za ostale
momente. Na taj nacin jevrejstvo unu-
tar sebe ponavlja praksu isklju¢ivanja.
Unutar jevrejstva se pojavljuje ,,osta-
1i”, ,,ostatak™. Tu pripadaju oni koji su
izostali iz nemilosrdne masinerije Jed-
nog. Lokalitet je jedan od kriterijuma:
»ostatak” se nije pojavio tamo gde je
trebalo da se pojavi, on je bio nespo-
soban za to da se na jednom jedinom
mestu priblizi jedinom bogu. Dinamika
Jednog, privrZenost istaknutoj zemlji i
njih kaznjava iskljucivanjem.

Hegel je imao priliku da od po-
glavlja o Izraelcima napravi poglavlje
o posredovanju. Kolebajuci se izmedu
Istoka i Zapada, jevrejstvo je moglo da
bude narod prelaza. Ali trostruka tesko-
¢a Jednog ne omogucava tu ulogu. Po-
stoji samo zatvorenost u singularnost
boga, naroda i mesta. Postaje jasno da
se ,,...ograni¢eni princip Jevreja...”?*
snizava na istorijski trenutak onoga
»izmedu”, koji ne moze da se oslobodi
ni od Istoka, ali ne moze da dopre ni do

22 Uo. To bi moglo da objasni zasto bi Jevrej voleo da ostvari ,,sve” u sinagogi.

23 Uo. p.361.

24 Hegel, Georg Wilhelm Friedrich: A szellem filozofiaja. Enciklopédia I1l. Akadémiai Kiado,
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Zapada. Tu susre¢emo strukturu koja se
ispoljava na sve novijim i novijim tac-
kama Hegelovog opusa. Jevrejima je
data moguénost da odigraju ulogu mo-
sta prema Zapadu, prema Grcima. Me-
dutim, izmedu poglavlja o Izraelcima i
dela o grckom svetu se upisuje Egipat,
on odigrava ulogu u kojoj su Jevreji
bili neuspesni.® Ista struktura se pojav-
ljuje na razli¢itim mestima Hegelove
filozofije. U predavanjima o filozofiji
religije bismo ocekivali da ¢e zahvalju-
ju¢i jevrejsko-hris¢anskom jedinstvu
jevrejska religija biti nagovestaj hri-
S¢anstva, ali je rimska religija, religi-
ja svrhovitosti uba¢ena izmedu njih.?
Religija Jednog, uzvisenog ne sme da
prethodi Rimljanima. U Predavanjima
o estetici jevrejstvo predstavlja umet-
nost uzvisenosti. Nacelo jedinstvenos-
ti vlada ovom umetno$¢u. Simbolicka
umetnicka forma bi sa njom mogla da
stupi na teritoriju klasi¢ne umetnicke
forme, ali se izmedu pojavljuje svesna

simbolika uporedne umetnicke forme.
Novi nedostatak prelaza. U predavanji-
ma o istoriji filozofije Jevreji vise puta
imaju ulogu. Npr. Kabala i Jedno kao
njena polazna tacka, zatim jevrejski
filozofi i Majmonid zahvaljujuéi ide-
ji ,,Jednog koji sebe stvara i ukida”, a
na kraju Spinoza.?’ ,,Dualizam koji se
krije u Dekartovom sistemu je ukinuo
Benedikt Spinoza — Jevrej. To dubin-
sko jedinstvo njegove filozofije, nacin
na koji se ona pojavila u Evropi, jeste
duh, beskonacnost, odnosno identitet
kona¢nog u Bogu kao neCemu §to nije
ono trece: kao odjek Istoka.””® A ka-
snije: ,,Isto¢njacki pogled na svet je na
Zapadu prvi put dosao do izrazaja kod
Spinoze. Uopsteno mora da se konsta-
tuje da je misljenje moralo da bude na
stanoviStu spinozizma; to je sustinski
pocetak svake mudrosti. Kada zapoci-
njemo misljenje, prvo moramo da bu-
demo spinozisti. Dusa mora da se kupa
u tom etru jedine supstancije u kojem

Budapest, 1981. p.62. Ono $to Hegel opisuje kao razliku islama i jevrejske religije, nije nista
drugo do promena u odnosu prema Jednim. Predavanja o filozofiji povesti znacaj islama kao
revolucije Istoka vide u tome $to je on stvorio fanatizam Jednog. Moglo bi da nam se u¢ini da
to ime mnogo vise zasluzuje Jevrejstvo koje hiperbolizuje Jedno. Umesto toga Hegel govori
o ,,muslimanskom fanatizmu”, jer se islam otarasuje ograni¢enosti Jednog naroda, odnosno
njegove specificnosti. Upravo oslobodenje od Jednog, te od Jednog naroda omogucava fana-
tizam Jednog, odnosno Jednog boga. Vidi: Hegel: Eldadasok a vilagtirténet filozofiajarol.

p.624-625.

25 Nije dovoljna konstatacija prema kojoj je glava napisana o Egipanima duza od poglavlja
koje je napisano o Jevrejima. U zavr$snom delu glave o Egip¢anima, koja nosi naziv ,,Prelaz
na grcki duh*, Hegel uopste ne pominje Jevreje. Tu nema reci ¢ak ni o pukoj moguénosti pre-
laza. Uporedenje Egipta, Persije i Grcka zauzima povesni prostor posredovanja. Uprkos tome
Sto Hegelov odnos prema Egipé¢anima ve¢ pripada onom shvatanju u kojem znacaj Egip¢ana
daleko zaostaje za kultom Egipc¢ana koji je bio u modi u prethodnim vremenima. O tome:
Assman, Jan: Moses the Egyptian. Harvard University Press, 1998. p.143.

26  Tako je barem sa predavanjima iz 1827. Na drugim predavanjima (1821, 1824, 1831) ¢ak
i Grei prethode jevrejskoj religiji u pogledu posredovanja. O tome: Vittorio Hosle: Hegels
System. Der Idealismus der Subjektivitit und das Problem der Intersubjektivitit. Band 2:
Philosophie der Natur und des Geistes. Felix Meiner Verlag, Hamburg, 1988. p.653-654.

27  Hegel, Georg Wilhelm Friedrich: Eléadasok a filozofia torténetérdl. 111 kétet. p.99.

28 Uo. p.265.
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je uronjeno sve $to smo smatrali isti-
nitim.” ¥ Spinozina filozofije je jedin-
stvena filozofija Jednog, uspomena kao
trag koja poput stranca ulazi u Evropu.
Glas, odjek, koji evropskog filozofa
podseca na korene. Spinoza, taj Jevrej
(o originalu ovde stoji: ,,als ein Jude ™)
poziva na misljenje pocetka. To mislje-
nje je obaveza svih nas: moramo da se
setimo tog Jevreja, a time i poCetka nas
samih. On predstavlja princip u kojem
smo jednom mi sami bili rodeni. Ipak,
znajuci da je status pocetka u Hegelo-
voj filozofiji uvek samo ,,puki poce-
tak”, siromasan pocetni trud, a tako se
1 imperativ ,,prvo moramo da budemo
spinozisti” oslabljuje. Kod Spinoze ne-
dostaje pravo posredovanje konacnog
i beskonacnog u tre¢em. ,,Ukoliko za-
stajemo kod te supstancije, onda nema
razvoja, duhovnosti i delanja. Spinozi-
na filozofija je samo nepokretna sup-
stancija, ona jo$ nije duh; tu jo$ nismo
kod nas samih. Bog tu nije duh, ve¢ je
trojedinstvo.”* Tu je osnovna napetost
radikalna razlika izmedu ,,prvo mora-
mo da budemo spinozisti” i ,,jo§ nismo
kod nas samih”. Ono prethodno je po-
ziv, a poslednje je konstatacija. Prema
pozivu, misljenje mora da zapocCne sa
zapadnim odjekom Istoka, sa nacelom
Jednog, a prema konstataciji je re¢ o
»pukom odjeku” koji ¢e uskoro nestati.
Sa Spinozom mi nismo kod nas samih.
To $to smo mi, moze da sledi tek nakon
Jevreja. Spinoza je pocetak, uvertira, ali
ostaje u zatvorenosti. Jednom bi treba-
lo da sledimo svaki jevrejski momenat

29 Uo. p.270.
30 Uo.p.271

Hegelove filozofije, uzimajuéi u obzir
njihova odstupanja, nabore koji su u
harmoniji uprkos svakoj razlici. Kada
imamo u vidu celinu, krug krugova,
onda mozemo da vidimo doslednost
strukture.

Jevrej, prema Hegelovoj filozofi-
ji, zaostaje u konacnosti Jednog koja
je liSena alteriteta. Istorija nuzno pre-
vazilazi tu ogranicenost, ali prevazila-
zenje ve¢ upucuje na ono Sto je s onu
stranu Jevreja. Utoliko je Jevrej svo-
jevrsni, neistorijski otpad koji ostaje,
zbog radikalne nesposobnosti da dode
do drugog, u nesre¢nom bitku Ciste
zatvorenosti. Da 1i je Hegel taj koji is-
kljucuje iz toka istorije koji je Jevreja
ucinio spoljasnjosti istorije? Ali Hegel
sugeriSe da je sam Jevrej, koji odbija
dijalektiku, jedini uzrok svog izostan-
ka. Jevrej je nemoguénost dijalektike,
apsolutna singularnost koja, budu¢i da
ne ulazi u odnos prema drugom, nije
liSen samo drugog, ve¢ je liSen i samo-
ga sebe. Zozef Kohen, koji je pisao o
Hegelovoj jevrejskoj sablasti (le spe-
ctre juif de Hegel), koncentriSuéi se na
Hegelov frankfurtski period, tvrdi da
Jevrej nema identitet.’! Za Jevrejovu
liSenost-drugog je u potpunosti nepo-
znato priznanje i razumevanje izmedu
sopstva i drugog. [zolovanost njegovog
mesa se nalazi sa ove strane odnosenja,
bez moguénosti da ikada izade u ono
Univerzalno. Dok se u Grcima ote-
lovljuje dobar pocetak Zapada, Jevreji
predstavljaju los pocetak. Iako se u He-
gelovom opusu moze primetiti izvesno

31 Cohen, Joseph: Le spectre juif de Hegel. Galilée, Paris, 2005. p.171.
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kolebanje u vrednovanju istorijske ulo-
ge Jevreja, ekskomunikacija Jevreja je
do poslednjeg trenutka konstitutivni
deo Hegelove filozofije.*

Sta znadi Hegelova jevrejska sa-
blast ukoliko je posmatramo iz per-
spektive natpisa novosadske sinagoge?
Hegelijansko citanje bi moglo da gleda
na natpis sinagoge kao na izrazavanje
jevrejske ogranienosti. Nesposobnost
vezana za natpis je, prema tome, nespo-
sobnost koja se tice Jevreja. Lokalitet
kao Jedno, narod kao Jedno. Ono One-
mogucavajuce se ne nalazi izvan Jevre-
ja, ono je sam Jevrej. Sudbina Jevreja
ga zatvara u Jedno, a verovatno bi zrtv
ovao svoje jevrejstvo, svoj identitet bez
identiteta ako bi se odrekao zatvoreno-
sti. Ili je zatvoren u Jedno kao Jevrej
i iskljucuje ostale, ili napusta Jedno i
iskljucuje sebe iz zajednice Jevreja. Je-
vreje, tako bi mogao da glasi zakljuc¢ak
hegelijanskog Citanja, njihova sudbina
osuduje na neprestano vrsenje prakse
iskljuc¢ivanja. Natpis sinagoge nije ade-
kvatno sredstvo (das Mittel) za posre-
dovanje (die Vermittlung).

Nije li moguée da bismo mogli
da pronademo i neke rupe u hegelijan-
skom pristupu? Ili bismo barem mogli
da pronademo strukture koje otvara
hegelijanski nac¢in misljenja. Hegel, sa
jedne strane, gleda na jevrejstvo iz as-
pekta svetske istorije. Jedna nabacena

primedba, koja bi skrenula paznju na
,»Hegelovu malu gresku” (,,Kod Jevre-
ja pronalazimo jednu drevnu i osnovnu
knjigu, Stari zavet”), bi samo pokazala
da nije razumela doslednost Hegelo-
vog misljenja. Bila bi simptom nerazu-
mevanja pozivati se na to da za Jevreje
ne postoji Stari zavet, jer je Hegelova
perpsektiva odlucujuéa. Posto je Sta-
ri zavet za Hegela doista Stari zavet.
Subjekat ovde treba da bude shvacen
na strog nacin, kao $to to ¢ini Kozev
(,, Hegel = le «Savoir absolu»”). Nije
re¢ o jednoj li¢nosti, ve¢ o stanovistu
apsolutnog znanja koje prati sudbinu
religija sa stanovista apsolutne religije.
Perspektiva Hegela ili — §to je isto — ap-
solutne religije je univerzalna perspek-
tiva. Upravo univerzalnost te perspek-
tive stvara mogucnost da se jevrejstvo
i univerzalnost prepli¢u. Zato je Zan
Ipolit mogao da kaze u svojim preda-
vanjima o Hegelu da smo svi mi Jevre-
ji (,,...nous sommes tous des juifs...”),
ve¢ time Sto prevazilazimo puki bitak,
veé time $to nosimo teret univerzalnog
(le souci de l'universel).® U toku rata
je Ipolit prebacivao antisemitima da
oni nisu moguéi bez samoporicanja.
Kao da im je rekao: ,,ve¢ time Sto ste
prevazisli puki bitak, ono zivotinjsko,
vi jeste Jevreji.” ,Mi smo” (,,...nous
sommes...””) je konstatacija koja je
snaznija od svakog trebanja, od svakog

32 Hesleova monografija o Hegelu govori o Hegelovim osecajima protiv Jevreja
(,,...seine Antipathie gegeniiber dem Judentum...”’). Nakon toga se pojavljuje genea-
logija u kojoj kao da se mladalacka mrznja kod zrelog Hegela pretvara u argumenta-
tivahu mrznju. Hegel, prema tome, priznaje otvorenost Jevreja prema univerzalnom,
ali tu otvorenost zamracuje izabranost jednog jedinog naroda.

33 Merleau-Ponty, Maurice: L existentialisme chez Hegel. In: Sens et non-sens. Editions Galli-

mard, Paris, 2006. p.84.
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preskriptivnog iskaza. Isto moze da
vazi i u jednoj istorijskoj logici: ,,veé
time Sto ste Evropljani, vi jeste Jevre-
ji.” Nakon Jevreja, kada se ve¢ dogodi-
lo prevazilazenje pukog bitka, moguci
su samo Jevreji. Covek se vra¢a u puki
bitak ili je Jevrej. Ili — ili. Antisemita
se razlikuje samo po tome §to on ne
zna o sebi da je zapravo Jevrej. On je
drugaciji samo zbog nedostatka znanja.

Dakle, uspeli smo da pronademo
neke momente u Hegelovoj filozofiji
koji imaju subverzivni potencijal. Da li
smo time ipak uspeli da povezemo je-
vrejstvo i univerzalno? Ne. Jer kod He-
gela univerzalna perspektiva obuhvata
jevrejstvo, ali jevrejstvo ne obuhvata
univerzalno. Jevrej moze da bude samo
predmet pogleda Univerzalnog, ali ne
moze da bude i njegov subjekat. Jevrej
ostaje u Jednom. Ono §to za Hegela ap-
solutno znanje ¢ini, nije nista drugo do
povezivanje post festum. On govori o
zaustavljanju posredovanja, iako je re¢
0 njegovom potpunom nedostatku (a
ovde se namece pitanje: ako je Jevrej
samo istorijski otpad nesposoban za
posredovanje, zasto se on ipak pojav-
ljuje u filozofiji istorije koja je izgra-
dena sa stanovista apsoluta? U ¢emu
se sastoji Jevrejeva znacajna kontin-
gencija, prema kojoj je on istovremeno
nesposobnost posredovanja, ali i ono
Sto se moze posredovati?). Jevrej je
sama nemoguc¢nost Univerzalnog. Ka-
sniji univerzalni fenomeni mogu da mu
budu zahvalni $to je doprineo dolasku

Univerzalnog. ,,...visoka tacka, odno-
sno vrh” — piSe Hegel. Takav prelaz
zasluzuje da ne bude zaboravljen. U
bratstvu koje ¢e do¢i naci ¢e se i Jevre-
ji, ali samo u smislu Aufhebung-a. Sam
Jevrej ne moze da ude u kucu bratstva
koje ¢e do¢i, ali ¢e biti predmet seca-
nja, kao vazan istorijski momenat. Da
bi Univerzalno stvarno bilo univerzal-
no, dopustaju mu da ude kroz vrata. Ali
pod uslovom da ¢e sebe iskljuciti iz
zajednice onih koji iskljucuju. I sli¢no:
ukoliko bi Jevrej po¢eo da misli, uko-
liko bi prevaziSao apstraktnu unutras-
njost, on viSe ne bi bio Jevrej. On bi
se odrekao svog jevrejskog bitka. On
bi, dakle, usao kao ne-Jevrej. Njegove
noge na pragu bi ve¢ bile znak konver-
zije. Jevrej je za Hegela, kako Zan-Lik
Nansi pise, bespomocan, on ne moze
da se spasi (non-sauvable)** Jevrej je
,beskrajna bol duha”.* Antijudaizam
je u Hegelovoj filozofiji deo samoafir-
macije duha, ali je Hegel istovremeno
i retrospektivni Jevrej: on naglasava
da smo obrezani, nasa istorijska cirku-
mcizija zna¢i da smo Jevreji i mi smo
deo jednog te istog kontinuiteta. Jevrej
je Aufgehoben. Jevrej mora da bude
ukinut da bi se rodio kao istorijski mo-
menat. Jevrej, njegov karakter Jednog
mora da se zrtvuje da bi svi mogli da
udu u kuéu Univerzalnog. A jedna hi-
perboli¢na interpretacija bi mogla da
podseca da nije slucajno $to nas jedan
natpis na sinagogi informise: odavde
su jednom odneli Jevreje. Jer ako ce

34 Nancy, Jean-Luc: Préface. Le témoin du négatif. In: Cohen, Joseph: Le spectre juif de Hegel.

Galilée, Paris, 2005. p.14.

35 Hegel, Georg Wilhelm Friedrich: Osnovne crte filozofije prava. Veselin Masle$a — Svjetlost,

Sarajevo, 1989. p.467.
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sinagoga postati dom molitvi za sve
narode, dom Univerzalnog, onda je
upravo Jevrej taj koji ne sme da osta-
ne unutra. Jevrej je Onemogucavajuce
samoga sebe, njegova sudbina mora da
bude dovrsena. Iz aspekta apsolutnog
znanja, Jevrej je uvek ve¢ zrtvovan za
slobodu duha. Sistem sa vremena na
vreme izgovara njegovu smrt, duh zivi
od zrtvovanja Jevreja.

S onu stranu mogucih istorijskih
i filoloskih prigovora, ostaje neSto u
samom natpisu sinagoge do cega bi
takvo Citanje moglo da dosegne samo
uz velike teSkoce. A to je Zelja za brat-
stvom koje ¢e doci, a koje natpis, iako
je napisan u kondicionalu, otelovljuje.
»--.za sve narode...” Hegelijanski pri-
stup bi mogao da konstatuje koliko je
natpis vezan za singularnost lokaliteta.
On bio mogao da postavi i jedno po-
malo naivno pitanje: kako bi svi narodi
mogli da udu u toliko malu zgradu? Ali
zahtev ,,svih”, univerzalnosti ni tako ne
bi mogao da tumaci. Vektor krije u sebi
i volju za priznanjem. Jevrej se, dakle,
kao sablast, ponovo vra¢a. On se ipak
ne moze asimilovati u sistem, on uki-
da cirkularnost sistema u znaku jedne
aporeticnosti koja se ¢ini beskonac-
nom. Jevrej ne moze da bude zrtvovan,
jer se ve¢ pojavilo ono $to se Cinilo ne-
mogucim: preplitanje stvarnog Jevreja

i stvarnog Univerzalnog. Kretanje pre-
ma drugom se ne moze svesti ni na $ta
drugo. Natpis novosadske sinagoge je
nova grimasa identiteta (ve¢ time Sto
je identitet) — on kao stvaralacka Zelje
preoblikuje pogresne pretpostavke o
njegovoj ogranic¢enosti.

* %k

Vracamo se Deridi, buduci da je
napetost nesposobnosti jedan od naj-
vaznijih deridijanskih motiva koji se
ispoljava u razli¢itim oblicima. Ista-
knuti zna¢aj ima Edmond Zabes i pi-
tanje knjige, jer su Jevrej 1 pismo ovde
povezani najsnaznije.*® Ve je i pocetak
teksta ukazivanje na teskoce: on pise o
,»0 stanovitom br$ljanu” koji moze da
prikrije ili da apsorbuje smisao knjige
Edmona Zabesa. A malo kasnije govo-
ri 0 ozbiljnosti i umoru literalnosti (/i-
ttéralité) pisma. Cekanje, nemir, nada,
istrosenost, lutanje — te reci upucuju na
neizvesnu avanturu nomadizma. Me-
dutim, uprkos opstoj neizvesnosti, ¢ini
se da nema sumnje ko je sam nomad.
Derida, da bi identitet nomada bio
ocigledan za sve nas, koristi i mogu¢-
nost pismene razlike, dakle, ime no-
mada piSe sa velikom slovom: /e Juif
(Jevrej). Derida se slobodno odlucio
za ono na $ta Hegela primorava samo

36 Derrida, Jacques: Edmond Jabés i pitanje knjige. In: Pisanje i razlika, Sahinpagic,
Sarajevo. p.69-83. Ali to niposto ne znaci da ¢emo okrenuti leda Hegelu. Hegel je
itekako prisutan u Deridinom tekstu. Najpre kada se Jevrej identifikuje jao nesreéna
svest, ali se dodaje da se Jevrej nalazi na margini fenomenologije duha (zar nismo
i mi govorili o tome?), buduci da je put, kojim hoda, liSen eshatoloskog zajama (p.
73.). Drugi put se Hegel pojavljuje kada je re¢ o napisanoj reci i o imenovanju: ,,Isti-
na je, dakle, da stvari istodobno postaju i nestaju time §to su imenovane. Postojanje
se zrtvuje reci, kao Sto je govorio Hegel, ali i re¢ posvecuje postojanje.” (p. 75.) A
tre¢i put se on pojavluje kada se radi o povesti i Bozjem Besu (p.78.).
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pravilo. Ono §to je tamo Jude, ovde je
Juif — tako Derida postaje dobrovoljni
Nemac. Ako znake navoda shvatamo
kao konstitutivne delove deridinog sti-
la pisanja, npr. kao strategiju ironi¢nog
distanciranja od sebe®’, onda jo§ vise
treba obratimo paznju kada znaci navo-
da nedostaju. Jer le Juif stoji bez zna-
kova navoda u Deridinom tekstu, svaki
put. On bi mogao da postupa poput Li-
otara, da piSe samo znacima navoda, a
nikako velikim slovima: ,,jevrej”. Kao
da za razliku od toga /e Juif upucuje na
nekakvu supstancijalnost, kao da on
neminovno oznacava jedan fiksirani
identitet.

Radi se, zapravo, o suprotnom. Ne
zbog toga Sto je Derida samo interpre-
tira, Sto bi znacilo da on pise o ,,Jevre-
ju” samo sledeéi Zabesa. Primarni cilj
komentara je upravo to da bude izrada
znakova navoda, da umesto samouve-
renosti velikog slova nudi tumacenje
koje nomada shvata kao rasutu singu-
larnost. U komentaru se uzalud tema-
tizuje odnos Jevreja i pisma, ve¢ drugi
pasus upozorava da budemo oprezni.
Jer o ¢emu je re¢? O ,,[s]trasti pisma,
ljubavi i ustrajnosti slova za koje ne
bismo mogli re¢i da li mu je subjekat
Jevrej ili samo Slovo.”*® Nikada. To
nimalo ne protivreéi citatu od Zabe-
sa koji sledi malo kasnije: ,.,...teskoca
bivanja Jevrejom, koja se mesa sa tes-
ko¢om pisma”.* Preplitanje, meSanje

koje moze da bude i vise i manje nego
jedinstvo. Dakle, to ne znaci da se Je-
vrej jednoznacno identifikuje kao su-
bjekat pisma. Upravo zato ne smemo
da upotrebimo izraz ,,jevrejsko pismo”
kao samorazumljivu formu.
Diferenciraju¢i dinamizam pisma
ne daje mir ni pesniku. I on je samo
sa jedne strane neko ko pise, sa druge
strane je ipak i neko ko je napisan. Pe-
snik je subjekat knjige, kao njen gos-
podar i kao njen rob. A knjiga je, vice
versa, subjekat pesnika. LiSena tvrdo-
¢e, subjektivnost postaje savijanje i po-
novno savijanje. Ponovo se pojavljuje
pasivnost: pismo je povlacenje koje
dozvoljava govoru da naprosto bude.
Pisac je ,,sve i niSta”. Jevrej, koji pripa-
da pesniku, ali je istovremeno i njemu
suprotan, ponavlja iste te teskoce. To
Sto Jevrej uopste moze da kaze nesto,
jeste rezultat jedne diferencije, jedne
diferencije pre jezika. ,,Bog se odvojio
od sebe ne bi li nas pustio da govorimo,
¢udimo se i propitujemo. [...] Ta razli-
ka, taj negativitet u Bogu, nasa je slo-
boda, transcendencija i re¢ koje izno-
va pronalaze Cisto¢u svog negativnog
porekla jedino u moguénosti Pitanja.”*
Primarna diferencija je pocetak svakog
daljeg diferenciranja koje se manifestu-
ju u pismu i u njenim procesima. Ve¢ i
imenovanje stvara distancu u odnosu
na bitak, ono ga zrtvuje za re¢, ono ga
menja zarad slova. Pismo je postajanje

37 O tome: Zizek, Slavoj: Which Subject of the Real? In: The Sublime Object of Ideology?, Ver-

so, London/New York, 1989. p.155.

38 Derrida: Edmond Jabes... p.69. Prilagoden prevod Vande Miksi¢ — isto vaZi i za ostale citate

iz Deridinog dela.
39 Ibidem.
40 Ibidem. p.72.
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koje ne omogucava da se ocuva tvrdo-
¢a bitka. Stavise, karakteristiéno je za
pismo da ga razlika odvaja od bitka.
»vako slovo oblikuje jedno odsustvo.”
,»Slovo je odvajanje...”*! Slovo je skok,
prelom totaliteta, diskontinuitet, nesto
Sto tavori u onome izmedu. Prelaz.

Ukoliko je i sam covek jedna knji-
ga, kao §to sugeriSe Rabi Stajn, onda
je u njegovu sustinu upisano odvaja-
nje. I on sam je jedna razlika, nepre-
stano strujanje ¢iji odnos prema me-
stu moze da bude samo dinamican.
Derida vezuje iskonski nemir pisma
za dinamizam mesta. ,,Jer prisetimo li
se onkraj secanja, to Mesto, ta zemlja
uvek su Tamo. Mesto nije empirijsko
i nacionalno Ovde neke teritorije. lako
pradavno, ono je i buduénost. Tac¢nije:
tradicija kao pustolovina. Sloboda se
slaze sa nepaganskom Zemljom jedi-
no ako je od nje odvojena Pustinjom
Obecanja.”? Dinamizam mesta i dina-
mizam vremena formiraju Onostrano
onoga ,,ovde i sada”. Kao §to se i pi-
smo pokazuje kao procesualnost koja
se odvija u onome izmedu, tako se ta
procesualnost ponavlja i u spram me-
sta, stvarajuc¢i jedno preplitanje. ,,I ne
znajudi, pismo u pustinji istodobno is-
crtava i prepoznaje nevidljivi lavirint,
grad u pesku. [...] A prelaz iz pustinje
u grad...”® Cilj je ponovo da se pripre-
me znaci navoda, da se velika slova
smanje. Mesto (le Lieu), Zemlja (la
Terre), Onostrano (La-bas), Pustinja
Obecaja (le Désert de la Promesse) —
svi oni upucéuju na ono Sto prevazilazi
41 Ibidem. p.75.

42 Ibidem. p.71.
43 Ibidem. p.74.

prisustvo. Derida ukazuje na granice
te distance na dvostruki naéin. Prvo,
nije re¢ o nacionalnom ili empirijskom
Ovde. Drugo, Zemlja nije paganska.
Sta to zna&i? I pre svega: §ta to znaci za
Jevrejaili eventualno za jevreja? Zar ga
time ne upozorava da bude skroman?
Kao da se ocrtavaju konture (jer vise
od nacrta nije moguée) Zemlje koja ¢e
do¢i (la Terre a venir) i Bratstva koje
¢e do¢i (la Fraternité a venir) tako Sto
se upucuje na ono §to je s onu stranu
»krvi i tla”. Na Zemlju, s onu stranu
empirickog i nacionalnog, s onu stranu
paganskog. Na Bratstvo, s onu stranu
tela i krvi. Dimenzija onostranog je
odredujuca. Na onom mestu, koje bi-
smo pomalo krhko mogli da pozovemo
Zapadom, je nastao neposredni plan za
stvaranje Zemlje koje bi potpuno zavi-
silo od nas — ,,ovde i sada”. Taj plan
kulminira u ideji prema kojoj nasu
Zemlju mozemo da stvorimo samo mi
sami. Pagansko stvaranje koje, oslo-
badajuc¢i se od Onostranog, dolazi do
uzasa u potpunosti ljudske imanencije.
Sa druge strane, mogucée je ocuvanje
tradicije koje se ne odrice istorije (ne
vraca se staroj kosmickoj perspektivi a
la Lowith) ali se ne odrice ni odgovor-
nosti. Njegov imperativ nam skrece
paznju na to da treba da se ponasamo
kao da su mesijanska doba ve¢ zapoce-
la, ali je istovremeno veran skromno-
sti koja je vezana za Onostrano. Zato
i Derida moZze da tvrdi da se Jevrej na-
lazi na margini fenomenologije duha,
buduéi da je put, na kojem hoda, lisen
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eskatoloskog zajma. Mesijanizam koji,
¢ak i kada zeli Zemlju, svoje poverenje
1 nadu prepusta onome $to nadmasuje
nase sposobnosti. Covek vezan za ta-
kav mesijanizam je vektor usmeren
prema Zemlji, on je ¢ekanje u Pustinji
Obecanja. Egzodus koji vise ne moze
da ostane u tvrdo¢i paganske zemlje,
ali koji jo$ ne moze da dode do Zemlje
koja ¢e do¢i. Nada versus ostvarivanje.
A upozoravanje na pagansku zemlju
je sustinsko, jer Ne-Mesta 1 pogresne
Stranputice otezavaju putovanje.
Prema tome, kod Deride ni Zemlja,
ni Jevrej, ni pismo ne moze da podnosi
prisustvo. ,,Pesnik i Jevrej nisu rodeni
ovde, nego tamo. Oni lutaju, odvojeni
od svog pravog rodenja. [...] jer su si-
novi buduée Zemlje.”* Lutanje izme-
du onemogucava da se fiksira onaj koji
luta. ,,No samoidentitet Jevreja mozda
ne postoji. Jevrej bi bilo drugo ime te
nemogucnosti da ¢ovek bude ono §to
jeste. Jevrej je slomljen i to pre svega
izmedu onih dvaju dimenzija slova:
alegorije i doslovnosti.” Dosli smo,
dakle, od tvrdo¢e samoidentiteta do
neizvesnosti sopstva. Jevrej mozda nije
nista drugo do nemoguénost sopstva,
radikalni nedostatak identiteta. Moz-
da — peut-étre. Cak ni o neizvesnosti
ne mozemo da kazemo nista izvesno
(i uopste, to je osnovna intencija De-
ridine filozofije: staviti pod znak pita-
nja dogmatsku pretpostavku o transpa-
rentnosti*®). GreSku fiksiranja mogu
da nacinu i Jevreji, oni koji ocekivaju
44  Ibidem. p.71.
45  Ibidem. p.79.

vernost mestu (,, ti nisi Jevrej, ti ne do-
lazi§ u Sinagogu... ). Zeleéi unutragnje
isklju¢ivanje, oni na pogreSan nacin
razumevaju Jevreja koji je liSen bitka
i mesta.

Ali ako je Jevrej na putu u sa-
blasnom nedostatku prisustva, onda
je sumnjivo da li je susret sa Drugim
mogu¢. Biti u onome izmedu znaci da
postoji rizik da on ne moze da postane
¢ak ni stranac, jer i stranac pretpostav-
lja izvesno jedinstvo. Ukoliko jesam
stranac za nekoga, onda subjekat onoga
»jesam” treba da se pojavi u jedinstve-
nom okviru. Stranost je percipiranje
potpuno drugacijeg, a ako to percipi-
ranje vidi seriju utisaka o drugosti u
jedinstvu, to je moguce samo zato §to
se Drugi posmatra kao identican. Para-
doks stranosti jo§ jednom stvara nape-
tost razlike. Stranac po sebi ne postoji
(,,stranac-stvar je od pocetka izgublje-
na”), postoji samo stranac-za-nekoga.
Stranost nije supstancijalnost, ve¢ je
intenzitet, a na taj nacin stranost zavisi
upravo od onoga od koga se on radikal-
no razlikuje — od njega zavisi, iako je
njihov odnos konstituisan od strane ne-
zavisnosti drugosti. Zato Derida moze
da napise: ,,Susret jeste razdvajanje.”’
Isto u pogledu pisma: slovo ,,je samo-
¢a, izriCe samocu, 1 zivi od samoce.
Bilo bi mrtvo slovo da je izvan razlike
i da prekine samocu, da prekine prekid,
razmak postovanje, odnosa sa drugim,
odnosno neku vrstu neodnosa. Posto-
ji, dakle, neka animalnost slova koja

46  Derrida, Jacques: Le monolinguisme de I’autre. Editions Galilée, Paris, 1996. p.31-32.

47 Derrida: Edmond Jabes... p.78.
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zadobija formu njene Zzudnje, nemira
i samoce.”® Susret i Raskid, odnos i
ne-odnos. Sta znaci usamljenost slova?
Pisati znaci ué¢i u anonimnost nikoga,
odricati se sebe zarad sopstva pisma.
Na taj nacin prostor pisma zahteva da
identiteti i pozicije budu Zzrtvovani;
u pismu je sve fiksirano necitljivo. U
pismu se ne mozemo zaustaviti ¢ak ni
kao stranci: stranost je jos uvek vezana
za horizont smisla koji nestaje u pismu.
Visak mo¢i kojem oznacitelj raspolaze
se kre¢e prema Drugom, §to istovre-
meno ,,znaci 1 poricati se, kao i to da
se znacenje otuduje prolaskom pisma.
Namera se nadmasuje pa se otima sa-
moj sebi ne bi li se izrekla.”*

Kao da brsljan zgrade poputno
pokriva natpis novosadske sinagoge,
prete¢i da ¢e zauvek progutati njegov
smisao. U natpisu sinagoge se izraza-
va nesigurnost avanture nomadizma.
Jevrej ne moze da napusti dinamizam
toga da je na putu, Cini se da se uza-
lud trudi da iz pustinje dode do grada.
I Derida je skeptican prema postojanju
jevrejskog identiteta, ali se ta skepsa
razlikuje od Hegelove. U preplitanju
Jevreja 1 pisma Jevrej nije subjekat
pisma, ve¢ je mnogo vise oznacitelj
nemogucnosti koja se krije u pismu.
Pismo (a tako i jedan natpis) uzalud
pokusava da dode do Drugog, uzalud
zeli sintezu sa Drugim, jer ono uvek
ve¢ nastaje u okviru razlike. Samo
pismo je odsustvo, odsustvo Boga,
odsustvo bitka. Nije moguce da se po-
sredstvom pisma postigne ujedinjenje,

48 Ibidem. p.76.
49 Ibidem. p.80.

,jer je slovo odvajanje”. Stavise, pismo
nije jednostavno neuspeh u dostizanju
susreta sa Drugim, ve¢ je 1 ono samo
konstitutivni deo nuznog odlaganja su-
sreta. Pismo nas osuduje na Onostrano.
Pismo nikada nece postati sadasnjost,
ono nikada ne¢e postati ,,ovde”: ono
je buducnost i ,,tamo”. 1z tog aspekta
gledano, zelja prema Drugim, koja se
krije u natpisu sinagoge, ne opovrgava
ono S$to je do sada receno, vec¢ potkre-
pljuje. Zelja je takode dokaz za to da
neko nedostaje, dokaz u pogledu odsu-
stva Drugog. U usamljenosti slova ima
neceg ireduktibilnog.

Ukoliko tvrdimo da je natpis si-
nagoge ,,jevrejski natpis”, onda time
iskazujemo samo pleonazam, jer su
teskoce, koje se ticu Jevreja i pisma,
iste. Jevrej je 1 iz Deridine perspektive
gledano nesposobnost posredovanja,
ali je naglasak premestan u odnosu
na Hegelovu interpretaciju: u natpisu
novosadske sinagoge se otelovljuje
iskonska nemogucnost koja je karekte-
risti¢na za pismo. ,,Jevrej je samo drugo
ime za pismo.” Prema tome, odlaganje
za drugacije vreme i za drugaciji pro-
stor proistic¢e iz prirode pisma, a nema
garancije za to da ¢emo ikada preva-
zi¢i tu teSkocu. Ima neCega naivnog
za Deridu u svakoj topologiji koja po-
kusava do dode do prostora susreta
posredstvom pisma bez razlike. To de-
ridijansko tumacenje bi se plasilo ka-
kve ¢e biti posledice susreta sa Drugim
za zivot pisma. ,,Bilo bi mrtvo slovo”,
kaze Derida, ,,ako bi ukinulo distancu.”
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Medutim, zar nije upravo u distanci
mrtvo? U natpisu novosadske sinago-
ge se namera ne udaljava od sebe, ona
ne izlazi u prostor postajanja-tragom,
u prostor u kojem se postaje nemoti-
visanim. Natpis sinagoge pruZa otpor
otudivanju smisla. On je kretanje od
sopstvenog prema Drugim, zaledivanje
namere koje se uvek ve¢ razlikuje od
onog odnosa bez odnosa sa Drugim, o
kojem govori Derida. Na ¢udan nacin
se ba$ u radikalnom nedostatku odnosa
prema Drugim krije sila, kao napetost
koja jeste ovde i sada. Volja fiksirana
kao prisustvo. Natpis sinagoge ne do-
zvoljava da bude rastvoren u karnevalu
smisla — intenzitet proizilazi iz njegove
zatvorenosti. Ako prihvatamo interpre-
taciju koja Cita iz perspektive pisma,
onda se natpis nimalo ne moze opisati
kao puko ponavljanje sudbine pisma.
Ako je pismo stvarno samoporicanje,
otudivanje smisla, samoprevazilazenje
namere, onda natpis sinagoge sadrzi
takav visak zahvaljujuc¢i kojem on vise
nije samo pismo. Natpis je vise od pri-
mera za samoodlagaju¢i mehanizam
pisma.

* %%

Natpis novosadske sinagoge je
osuden na neuspeh. Ono Onemogu-
¢avajuce se, izgleda, ne nalazi spolja,
ve¢ na imanentan nacin pripada logici
natpisa. Ili je to jevrejski natpis, a onda
se radi o Cistoj zatvorenosti, koja je ka-
rakteristi¢na za Jevreja 1 koja onemo-
gucava da govor bude usmeren prema
Drugim, ili je to jevrejski natpis, a u

tom slucaju otudenje pisma ostvariva-
nje njegove intencije ¢ini nemogucim.
Kao da je re¢ samo o naglascima, jer
i Hegel pominje da ,,Jevrej pise”, ali
i Derida neprestano kretanje pisma
vezuje za lutanje Jevreja. U svakom
slucaju, zakljucak je isti: verovatno po-
sredstvom natpisa nikada nece svi na-
rodi uéi u kuéu Univerzalnog. Mozda
¢e se situacija pogorsati, ako ¢e trud,
koji se cinilo beskona¢nim, jednom
bude ukinut (,,...ovde niko drugi nije
mogao dobiti pristup, jer je ovaj ulaz
bio odreden samo za tebe. A sada idem
da ga zatvorim...“).

Ali, ipak. Moguce je da natpis si-
nagoge treba da posvedoci o jednoj be-
skonacnoj odgovornosti. Jer ako bi se
on sluzio jezikom onih koji su na ulici,
koji biitiljudi razumeli, onda bi poruka
stigla do adresata, ali bi se na taj na¢in
upravo gostoprimac odricao sebe. Tada
bi se nasilje nad strano$¢u odnosilo na
onoga koji poziva, a ne na onoga koji
je pozvan. Gostoprimac se drzi toga da
on bude taj koji poziva (disimilativni
gest, naspram rastvaranja). To §to je i
bozanskog Tre¢eg zvao u pomoc¢, moze
da se razume i kao priznanje toga da
prostor sila u kojem se odvija postaja-
nje-univerzalnim, nadmasuje nas, da
ne mozemo da vladamo njime, da ne
mozemo da ga prisvojimo. Narod koji
poziva nije u apsolutnoj, nepokoleblji-
VOj poziciji pozivanja, vec¢ je i on sam
pozvan. Na kraju, mesijanizam natpisa,
koji ulazak svih naroda u sinagogu od-
laze za buducnost, jeste svest o tome
da treba vremena za to da svi dodu do
vrata sinagoge: da je gostoprimstvo
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ogroman trud, znojenje, jedna iskon-
ska teSkoca. Tako sinagoga ostvaruje
program pisma koje ¢e do¢i: ona je pi-
smom stvorila Jevreja kao usmerenost
prema onome S§to je viSe-od-Jevreja,
kao ukrStavanje pojedinacnog i univer-
zalnog, kao zahtev za oslobadanjem od
vavilonskog greha. Iz te perspektive
gledano natpis sinagoge nije pogres-
na ili sekundarna zamena jedne Zzelje.
Kako Liotar pise: kada pri bolovima
zuba stisnem svoju Saku, taj akt ulaga-
nja iz aspekta libidinalnog kretanja nije
zamenjivanje, ve¢ premestanje.” 1 na
sinagogi se zelja kre¢e tamo-amo, zelja
za Drugim, a ta Zelja ne moze da bude
zadovoljena, ona mora da se ponavlja
do beskonacnosti.

Ku¢a Univerzalnog skoro najja-
snije ukazuje na napetost univerzalnog
i partikularnog. Ono Univerzalno se,
sa jedne strane, ¢ini nemogucim, jer se
ono moze pojaviti samo unutar parti-
kularnih okolnosti, na ravni posebnog
jezika i posebnog vremena. Sa druge
strane, ono Univerzalno je nuzno, jer
ve¢ time Sto smo izgovorili teSkocu
posredovanja izmedu partikularnih
entiteta, mi smo ve¢ prevazisli grani-
ce partikularnog i postavili smo se u
univerzalnu perspektivu partikularnog
kao takvog. Zatim, ono Univerzalno je
nuzno i zbog toga $to i njegovo porica-
nje, ili ukazivanje na njegove granice
moze da se dogodi jedino ukoliko se
uzimaju u obzir i izvesni univerzalni
momenti. Zar nije jedina moguénost da
ostanemo unutar dileme partikularnog

i Univerzalnog? Natpis poziva kao Je-
vrej, a time vrsi nasilje nad Drugim, ili
natpis poziva kao ne-Jevrej, a onda vrsi
nasilje nad samim sobom. Onda natpis
uzalud cuva tragove jedne nemoguce
buducénosti... Zar se ne moze zaobici
izbor izmedu partikularnog i Univer-
zalnog (tako §to je u poslednjem sluca-
ju mogu¢ samo ,,ne-jevrejski Jevrej”)?
Ali zapravo ni sam Jevrej se ne nalazi
u ku¢i Univerzalnog: kuéa ¢e postati
dom molitve za sve narode. Kao da bi
i sam natpis bio dokaz za to da sinago-
ga jos nije mesto Univerzalnog. Prema
tome, ni sam Jevrej jo$ nije unutra.
Greska hegelijanskog Citanja nije
u tome Sto iskljucuje Jevreja, ve¢ u
tome Sto jedino njega iskljucuje. Kuca
Univerzalnog je mozda mnogo vise
prostor s onu stranu identiteta u kojem
se iskljucivanje odnosi jedino na one
koji ne Zele da takav prostor postoji.
Ne iskljucuje se Drugi, ve¢ se isklju-
cuje svaki sadrzinski ipseitet. Svrha
nije u tome da se omogucéi deklaraci-
ja ,,ja jesam Jevrej”/”ja nisam Jevrej”,
ve¢ je upravo u tome da se prevazila-
zi dvojnost afirmacije i negacije. Onaj
koji ovde ulazi, nije ni Jevrej, ni ne-Je-
vrej. Nije ni obrezan, nije ni ne-obre-
zan. On je s onu stranu prljavstine i
Cisto¢e. Kuca Univerzalnog je samo
delimi¢no vezana za pitanje identiteta
koji ¢e do¢i. Rec je o prostoru koji nije
usmeren prema zadovoljavanju Zzelje
za identitetom (a inace, ,,mozda ¢e vise
biti Jevrej, mozda ¢e biti ne-Jevrej”).
U pitanju je mogucnost prostora koji

50 Lyotard, Jean-Francois: La dent, la paume. In: Des dispositifs pulsionnels, Paris, Union

générale d’édition. p.95.
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se na ambivalentan nacin odnosi pre-
ma svakom narodu i prema svakom sa-
moidentitetu. Kuca iskljucuje identitet
kao sadrzaj, ali ga ho¢e kao formu. On
ga pusta unutra i iskljucuje ga istovre-
meno. To je univerzalna misao onoga
»mozes$ da zauzimas bilo koji identitet
spram drugog, Sta god zelis, on uvek
mora da zavisi samo od tebe”, koja ima
u vidu konstitutivnu ulogu drugog kao
takvog. To Univerzalno se manifestu-
je u jednom performativnom aktu, ono
po svojoj prirodi pripada sadasnjosti.
Ve¢ time S$to se pojavljuje njegova
moguénost — ve¢ time nastaje stvar-
nost njegove perspektive. [A moze da
se ispostavi da je natpis sinagoge blizi
sadasnjoj afirmaciji, nego §to smo mi-
slili. Tekstualna scordatura, neposten
ili jednostavno pogresan prevod zarad
retoricke snage. NaSe protivre¢nosti
proisticu iz same stvari. Kako smo mo-
gli da prevodimo dobro, u najstrozijem
smislu te reci — kao adekvatni tehnicar
mesijanizma?] Prema tome, razliditi
svetovi ne ulaze u Univerzalno, veé
se Univerzalno ostvaruju u svetovima.
,Ono je stvoreno u jednom svetu, ono
zaista postoji i za druge svetove, a vir-
tuelno za sve svetove” — piSe Badju.”!
Ono istinito otvara svet prema horizon-
tu onoga $to prevazilazi svet (sur-mon-
de), koji je istovremeno i svet koji ¢e
do¢i (monde-a-venir).”? To sa jedne
strane znaci da Univerzalno nastaje u
jednom odredenom svetu, u odredenim

okolnostima. Tako npr. i jedna zgrada
unutar sveta moze da nosi tragove tog
istorijskog nastanka. Nema nepremo-
stive suprotnosti izmedu Univerzalnog
i partikularnog, jer i jedan specifican
narod (jevrejski) moze da bude dopri-
nos za razvoj Univerzalnog. Greska je
kada se na osnovu pozivanja na daljinu
izmedu pojedinih i svetova ono Uni-
verzalno smatra nemogucim, buduci
da je uslov moguc¢nosti Univerzalnog
da ono bude s onu stranu odredenih
svetova. Ono Univerzalno je, dakle,
istovremeno vezano za sadasnjost kao
performativni akt i za buduénost kao
ostvarivanje u ostalim svetovima. Novi
Sad = novo ostvarivanje. Univerzalno
se moze uspostaviti zdruzeno sa takvim
singularnostima, koje su uvek vise od
puke singularnosti; one su zapravo mo-
gucénosti ukrStanja sa Univerzalnim.
Razlika se pokazuje u istorijskim pute-
vima (pustinja ili nesto drugo) kojima
se moze do¢i do stvarnosti Univerzal-
nog u pojedinim svetovima. | tek onda.
Ako se ipak drzimo toga da Univerzal-
no opisemo kao mesto gde svetovi ula-
ze (uprkos nuznom anatopizma ,,me-
sta” Univerzalnog), onda mozemo reci
da na zgradi, koja prevazilazi svetove,
ima viSe ulaza. Kao i na Kafkinim
zgradama: ima bezbroj ulaza, a na kra-
ju krajeva nije bitno gde ulazimo.** Ne
mozemo znati koliko ulaza ima, a ¢ak
ni to koji ulaz ¢e biti upotrebljen. Moz-
da sedenje na klupama blizu sinagoge

51 Badiou, Alain: Second manifeste pour la philosophie. Ouvertures, Fayard, 2009. p.29.
52 Ibidem. p.33. Upor.: Dzudit Batler: ,,...tvdrnja o univerzalnosti moze biti prolepti¢na i
performativna, prizivajuci stvarnost koja jo$ uvijek ne postoji...” Butler, Judith: Rodne nevolje.

Plima, Ulcinj, 2007. p.18.

53 Deleuze, Gilles — Guattari, Félix: Kafka. Pour littérature mineure. Minuit, Paris, 1975. p.7.
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pruza mogucnost da se pokazuju izvan-
redne moguénosti kojih grad jo$ nije
svestan, mozda nesSto drugo. Takvo
mesto je virtuelno otvoreno za svaki
svet. Verovatno ¢e neki do¢i kasnije —
brzina dolazaka se ne moze predvideti.
Nije izvesno da li ¢e oni koji se tamo
Setaju odmah u¢i (,,O ne, Natali, danas
u tri idem da pijem ¢aj sa nekim...”), a
ni to da nikada nece napustiti zgradu,
nakon toga $to su ve¢ jednom bili unu-
tra. Oni koji su ve¢ unutra moraju da
budu verni Univerzalnom.
Novosadska sinagoga je mesto
koje je moguénost Univerzalnog. Nat-
pis koji se moze pronaci na nekoliko

od srednjoevropskih sinagogi, moz-
da je dokumentacija puta kojim jedna
zelja napreduje prema Univerzalnom.
Pre nego Sto bi se zaista ostvarilo da
svi udu u svet bez sveta, bicemo sve-
doci nevidene guzve. Jezici se mesaju
(...quoiittvandoslojeonjetujetztmessie-
true...), masa uzbudeno hoda unutra,
svako kroz svoj ulaz. Nestrpljivo Ce-
kaju na trenutak ulazenja koji je liSen
trenutka...

Covek sa ulice 1: Svi jezici zajedno!

Covek sa ulice 2: I ko zna, §ta nas jos
¢eka unutra....

Prevela sa madarskog:
Teodora Drozdik-Popovié

Tekst je deo studije koja je realizovana uz podrsku Ministarstva nauke,
tehnoloskog razvoja i inovacija Republike Srbije prema Ugovoru o realizaciji
i finansiranju naucnoistrazivackog rada. Originalni tekst na madarskom jeziku
objavljen je u casopisu.: Losoncz Mark (2011). ,, A felirat és az eljévendé Egyete-
mes”. Mult és Jovo — Past and Future 23 (1): 90-107. i u knjizi: Losoncz Mark
(2013). A felirat és az eljovendé Egyetemes. In: Vakito gépezetek — Filozofiai
irasok. Novi Sad: Forum Konyvkiado, 7-53.
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