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1Z UVODNIKA PRVOGA BROJA TEOLOSKOG CASOPISA

Teoloski casopis je godisnjak Protestantskog teoloskog fakulteta u
Novom Sadu, u kome se objavljuju radovi profesora i studenata,
istorijski dokumenti kao i letopis rada fakulteta. Medutim, osmisljen
je tako da uskoro moze da preraste kategoriju godi$njaka. Ceznja
duse mi je da vidim kako Teoloski ¢asopis strategijom kvasca,
nenametljivo i nezadrzivo, postaje platforma teoloskog promisljanja
ovde i sada: u nasem duhovnom i kulturnom kontekstu.

Upravo ovaj i ovakav kontekst namece obavezu ozbiljnog
pristupa i tretmana pravoslavne teoloske misli i to u punini njene
istorijske dimenzije. Kontekstualna teoloska promisljanja, koja ovaj
casopis prizeljkuje, opravdace svoj pridev jedino ako budu
odrazavala pluralizam hri$¢anskih denominacija koji karakterise
vojvodansku i $iru domacu stvarnost.

Iz tog razloga, ljubazno pozivam kako pravoslavne tako i
katolicke i protestantsko/evandeoske teologe i crkvene sluzitelje da
svoja bogoslovska razmisljanja izraze u Teoloskom ¢asopisu. Poucite
nas i pou¢imo se. Samo istinotrazitelji su istinski Bogotrazitelji.

Prof. dr Dimitrije Popadi¢, dekan
Protestantski teoloski fakultet u Novom Sadu
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Rec urednika

Kao i prethodni brojevi i ovaj broj se moze pohvaliti sadrzajem
koji je interdisciplinarnog karaktera, inkorporirajuéi tako sve
drustveno - humanisticke nauke u jednu koherentnu celinu. Upravo
ovo ilustruje da Teoloski casopis nema samo teolosko - naucni
karakter, ve¢ i sociolo$ki, jer svojom verskom i etnickom $arolikos$¢u
na pravi nacin oslikava i nase drustveno okruzenje i samim tim
pridonosi izgradnji tolerantnijeg drustva uopste. On ima ulogu da
kultivise teolosku misao uzimajudi u obzir sve tri hri§¢anske prove-
nijencije, razvijajudi pritom konstruktivni dijalog izmedu istih. Na taj
nacin dolazi do izrazaja i njegova ekumenska dimenzija.

Sagledavajudi mesto i ulogu Teoloskog casopisa unutar verskog
konteksta nase zemlje moze se slobodno re¢i da je njegova uloga
afirmativna, ne samo u teoloskom ve¢ i u duhovnom smislu, jer
svojim svehri§¢anskim stavom doprinosi boljem hermenautickom
pristupu svetopisamskog otkrivenja i same crkvene predaje.

Verujem da ¢e deveti broj Teoloskog ¢asopisa pre svega pomoci
¢itaocima u daljem razvoju teoloskog iskustva i saznanja i jo$ jednom
dati svoj doprinos kako celokupnom teoloskom promisljanju tako i
nauci uopste.

Mr Nikola Knezevié
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NAUCNI RADOVI
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Hpuna PagocasbeBuh UDK 929:778.5Tarkovski Andrej
OUIUIOMHUPAaHHU TEOJIOT Originalni nau¢ni rad
[TpaBocmaBHOT SOTOCTOBCKOT Primljeno: 11.03.2010
daxynrera bYmacrep teopuje Prihvadeno: 15.03.2010

YMETHOCTU U MeJlija Y HUBEep3UTeTa
ymeTHOCTH Y beorpany

AHnpej TapKoBCKH - Tparame 3a
Heu3penuBUM

Pe3ume

Cmsapajyhu ceéoje unmose, uysenu pexcucep Angpej
Tapkoscku nacitiojao je ga, tonupyhu y iajny tocitiojarea céeiia u
4oeeka, i1egaoyy Upyscu UPULUKY 304 JegHO aAYMIeHTUYHO GyXO08HO
uckycimeo. [yxoeHna gumensuja reiosux uamosa Huje usipahena
penuiuosHum Hapamueom, eeh eewitiiom yioimpeSom oHUX cpegciiasa
Koju cy ceojcitiseHu uamy kao meqgujy. Tapkoscku je iHexHcuo
ocnodaharey og 0luke AuUHEAPHOT HAPATHUBA, eMOYUOHANHE
U3PANAJHOCAY NUKOBA U KOHCHADYUCArbd ANeI0pUjcKUxX 3aioHeitiku
uako my je 060 iocnegroe vecilio tpuiiucusano. Ilpumaitian je jax
ymuyaj ipasocnaste ukoroipaguje u ecilielicKux cpegcitiasa Koja oxa
yuotupedwasa. Heios tpumapuu yum Suo je ga Kamepom yxeatiu
CaMmy CPiC HCUBOUAA Y CBUM Helo8UM gumeusujama, a O0HO Wilio je
HeBUGILUBO U CKPUBEHO Huje flokywlasao ga otiucyje u tipeiipuyasa, éeh
je Haciiojao ga tHanawo cylepuuie U HA3HA4U Ociiaswajyhu tHaxo
ipociiop inegaouy ga cam HaAMUHU HOKpPeill Ka Heu3peyusoMm.

Annpej TapkoBcku IpuIiafa reHepaluju IOCAepaTHUX
peXxucepa Koju Cy CTBapald HAaKOH Ilepuojia JIOMUHAIIMje eICKOT
cruna Cepreja AjseHINTajHa y KOMe je MOHTaKa IIpeICTaB/bajia
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OCHOBHO M3pPa)kajHO CPeICTBO. YBakaBajyhu BeJIMYMHY OBe
dwimcke mkose, TapKOBCKM je YKasWBao M Ha IbeHE HeJOCTaTKe
nokyiiasajyhu na mponabe mpucHMjM M JIMYHMjU  HAYUH
u3pakaBama y (UIMCKOj yMeTHOCTH. VICKycHO je HelpeKuiHy
dopdy ca mensypoM u HeraTuBHOM KpUTHKOM YHyTap CCCP-a,
yKuBajyhu pemnyTainujy Mpa4HOT ¥ OIICKYPHOT YMETHUKA, YHjU Cy
¢dwimoBu HepasympuBu u HejacHM. M. M. Kyues, cosjerckn
KpuTH4ap, je o puwimy Oinegasno, mucao:
»OJl BEJTMKOT YMeTHUKa O4YeKyjeM, OPUTMHATHEe, ald yBeK
nydoke MUCIH, 030WbaH ITHUjaJIOT CAMHOM Kao TJIeaoleM.
Ay, y oBoM puiMy nujasora Hema, CaMO MOHOJIOT, Y KOMe
ayrop, He Mmapehu 3a caroBopHMKa, pasroBapa caM ca codoM ™.

A B. MeTaHUKOB, Takohe KpUTHYAP COBjETCKOT IePHOA, ITHIIIe:
»PmMm Anzpeja TapkoBckor je ¢uiMcka HCIIOBeCT, a 3a
HCIIOBeCT je 3amcra mnoTpedHa xpadpocr..Mebyrum, ca
nyOOKMM >Ka/berbeM MopaM pehil f1a je ieroB prIM HaMeeH
YCKOM Kpyry IJIlefiajlalja Koju Cy [odpo YIO3HAaTH ca
KnHeMaTorpapujom*.

Peannoct je mmak dwra Mano gpyradmja. CTBapaiariTBoO
TapkoBcKoOr je HaWIa3WIO Ha TOIA0 U IyOOK MpujeM Koj oxpehenor
mesa MyQIMKe M Taj OArOBOp IydnuKe ra je xpadpuo ma uCTpaje
yrnpkoc cBuM terikohama. Tako, y kwusu Bajare y epemery oH
HABOJM JIeJIOBE ITHCaMa Koje Cy My CJIaIi IIOIITOBAOLM HeTOBOT
pana. Panauk y nemunrpaznckoj padpuim mucao je:

»Pasjor 3amro Bam mumiem je Oinegano, Guim o Kome He
MOTY TOBOPHUTH, 3aTO IIITO I'd )KUBUM. Benka je BpimHa OUTH
KaJap 3a CIylIame U pasyMeBame... 1o je, HAKOH CBera, IpBU
IIPUHITUII JbYACKUX OTHOCA: CIIPEMHOCT JIa Ce JbYIU PasyMejy
1 JIa UM Ce OIPOCTe HEHaMepHe TPeIlIKe, ’bUXOBU IPUPOITHHI
HeycrecH. AKO Cy [1BOje /bYIU CIOCOHU Jla Makap jeHOM

1 David Wishard, An Attempt at Universal Subjectivity,
http://www.nostalghia.com
2 Idem.
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nckyce ucro, mohu he na pasymejy jenno npyro. Yax u axo je
jemaH KMBeO y epy MaMyTa, a APYTU Y 0da eleKTpuIuTeTa.
®unmoBu TapKOBCKOT TOBOPe O YOBEKY, HeTOBOM OIHOCY
IIpeMa JIPyroM 4OBeKY, CBETY, IIpeMa COIICTBEHUM HEUCTPAKEHUM
nydunama. Tparajy sa HCTUHOM O >KHBOTY, O HbeTOBOM CMHUCIY, O
YEe)KEbH 32 allCOYTHUM. TOKOM BpeMeHa CTeKIH Cy BeTMKH Opoj
IOIIITOBA/IAIld, TyMada, KOMEHTAaTOpa, a caM TapKOBCKU CTaTyC
jeIHOT OJ1 Haj3HA4YajHUjUX ayTOpa CBUX BpeMeHa. beprmat je 3a mwera
TOBOPHO:
»Moje oTkpuBame npsor puwima Augpeja TapkoBckor dujio
je paBHO uyny. OnjesHOM, HAIIIA0 CaM ce IIpel BpaTuMa code
qHje K/bydeBe, 10 Taja, HucaM HukKana umao. ITo codu y xojy
caM OflyBeK >Keleo na ybem, oH ce Kperao c110d0gHO M ca
nmakohoMm. Ocerno caMm oxpadpeme U IOACTHIj: HEKO je
M3Pa)XKaBao OHO ILUTO CaM ja OJyBEK >KeIeo [a MCKaXeM a
HMCaM 3Ha0 KaKo. TapkoBCKH je 3a MeHe HajBehw, OHaj Koju je
CTBOPHO HOBH je3HK, J€3UK KOjH O/iroBapa Ipupoau puima,
KOjU [ YCTIeBA /1a YXBATH XIBOT Kao pedrexcujy, )KUBOT Kao
CaH.

Wnak, dwio je M [pyrauyujux MHUIUbEHA IIOIYT OHOT
®penpuxka [lejmcona. Hberosa kputnka’ 0dojeHa je HOAPYr/BUBUM
OHOCOM IIpeMa PEeIHUTe/bEeBOM ,BETUKOM MHCTUIU3MY . Cilias-
Kepa, Ha TIPUMep, MOCMAaTpa Kao ,OTY>KHY PETUTHO3HY IPHUYY W,
HeTpIe/bUB IIpeMa OMWIO KAaKBOj aJeTOPUjU, CMATpa [a je IJIABHU
jYHaK y CBOjOj IOCaHO] CTPaaTHOj yCaM/beHOCTH KOjoM rtoziceha Ha
XpucTa MHOTO Mame IPUBJIaYaH HEero COIMjaIHO Henpuiarohena
Bapa/IMIia KaKo je IpHKasaH Y U3BOPHOM TEKCTY. Y CBHUM HejacHO-
cruma u Heozpehenoctuma IlejMcon He BuaM 3amuBbyjyhy

3 Anppej Tapkoscku, Bajame y BpeMmeHy, YMeHTHYKa
npyxxuna AHonum, Beorpan, 1999, 8.

4 Marina Tarkovska (prired.), Tarkovski (prevela Vesna
Tovstongov), Novi Sad, Prometej, 1989.

5 Robert, Bird, Gazing into Time: Tarkovsky and Post-Mod-
ern Cinema Aesthetics, http://www.nostalghia.com
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ecTeTuKy TapkoBckor Beh caMo aseropujy um Hieo/norHjy, moTiie-
Yjyhu ecTeTHKy M CTPYKTypy HeroBux ¢GuiMoBa. 3a mera je
YCHOPEHOCT KpeTama KaMepe U IlyMalla ,HEIOJHOI/bUBA 3a CBe
OCMM 3a HajBepHHje MOKIOHUKe TapkoBckor®. OH opndaimyje
IIOCTOjalbe YMETHHUYKe ayTOHOMHje TapKOBCKOT U IHErOB OIIyC
CXBaTa CaMO Kao M3pa3 IbErOBUX TEOPUJCKMX IOCTaBKU. He
IIPUTOBapa TOITUKO ,PETUTHO3HOM Ca/IP>Kajy KOIUKO ,YMETHHUYKO)]
MPETEHIITMO3HOCTH , OHOCHO, TpeTeH3Wju Ha yMeTHOCT. Mmak,
3aIMBJ/bEH je Ipel HeroBoM crocodHohy na yxBaTH ,UCTHHY Y
MaXOBHHH“ M ,MOMEHTE Y KOjuMa eleMeHTH roBope”. [lejMcoH je
cMaTpao na TapKOBCKM MOKYyIIIaBa 1a PeIMTHO3HH CaprKaj CBOJUX
Jie/la OIIpaB/ia, HABOLHO BUCOKOM yMeTHOIIhY M IyOOKO >Kamn Hap
»TPEHYTHUM COBJETCKHM PEeIMTHO3HUM TPEHAOM KOjU BUAM Kao
crpainy 3apasy. He ycrieBajyhu na carena niemHy merosor jena,
Ilejmcon ondarryje TapKOBCKOT KaO yMeTHHKA (FETOBO JIe/I0 BUU
Ka0 HEYCITe/IU TOKPET je[THOT MOPATHUCTE Ka YMETHUIKOM JTUCKYPCY)
3apay TapkoBckor kao ajeropucre (Mama je caM TapKOBCKH
MCKa3WBaO HEIMOBEpee IpeMa alerOpHju) KOjU je YBY4YeH Y
U/ICO/TOIIKY KOHGINKT U TO, Ha )KaJIOCT, Ha IIOTPEIIIHOj CTPAHH.

OBa KpHUTHKa Ofiaje U3BeCHY HeMOTYhHOCT HeHOT ayTopa 1a
npozpe nyd/be Y YMETHUYKH AUCKYPC TapKOBCKOT M ia OCMOTPHU
I-ETOBO JIe/I0 Ko 1Ie/TMHY, @ He CaMO Kao PeTUTHO3HY alIeTOPU)y WIN
uspas onpehene upeonoruje. Mmak he dutu na y duamosuma A.
TapkoBckor He HajasMMO jaCHO M HEJBOCMHC/ICHO HCKa3aH
UJICOJIOIIKH JUCKYPC U []a C€ O TAKBOM AUCKYPCY MOYKe TOBOPUTHU
CaMO aKO Ce IMPETXOIHO YIIO3HATH ayTOPOBU CTABOBU YUHUTA)y Y
werose puaMoBe.

Cam TapxoBcku je 010 MpoTUBHUK aneropuje y puimy. ITo
EMY, ,IT0eTCKH GWIM“ ce CBOJUM C/IMKaMa yla/baBa Ol YHNIbCHU-
YHOT M KOHKPETHOT Yy OC/IHMKaBamby CTBAaPHOCTH adHUpMHUCAEEM
COIICTBEHOT yCTpojcTBa M 1enoButocTH. OH f1aje JKMBOT MeTa-
¢dbopama, aneropujama M OPYruM CTWICKUM (urypama y Kojuma
TapkoBcKU BUAM OITACHOCT O] yia/baBarba puiMa ofi cede camor. 3a
pas/IMKy Of ajieropuje Koja mpeacraBba GopMy y K0joj KOHAYHO
TeOKU Ja ce y OeCKOHAYHOM IIOHMINTH M YKUHe, CHMOON je
deckoHAaYHO Koje ce M3pakaBa y KOHa4HOM. Tako cxBaheH cumdon
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du ce Morao moBesaTH ca TEXIHOM TapKOBCKOT [a Kpos
IIPUKa3UBarbe HEITOCPEIHE CTBAPHOCTH UCKaXKe M OHO OeCKOHAYHO.
»YMETHOCT YMHU OECKOHAYHOCT IOAMP/BUBOM , TOBOpHO je. Y
»Bajaby y BpeMmeHy“ oH HaBonu BjauecrmaBa lIBaHOBa U HeroB
KOMEHTAP O IIETIOBUTOCTH YMETHIYKOT ie/la KOje HasHBa CUMO0/I0M
¥ Taj HaBOJL Haj00/be TOBOPH O 1eT0BOM Buberby ynorpede cumdorra:
»CHMOON je MCTMHHMT caMO OHIA Kaja je HEMCUpIaH M
HEOTPaHMEH y CBOJUM 3HAYEIHNMA, Kajla y CBOjoj apKaHU
odeofamyje jesaUK HaroBellTaja U 30/MMDKaBamba C HEYUM
IITO He MOXXe OUTH O0jalllFbeHO, IITO je HEeCAOIIITHBO
peunma. OH UMa MHOTO JIMLIa U MUC/IH, U Y CBOjoj HajBehoj
nyOuHM OcCTaje HeloKy4HB... OH je 0dIMKOBAaH IPUPOTHUM
IIPOLIECOM, IOTIYT KPUCTA/IA... Y ICTHHY, OH j€ MOHA/Ia 1 3aTO
0 YCTPOjerby PasIMIUT Ofi KOMIUIEKCHHX M Pas/lIoXKUBHX
ajeropuja, mapadosa u nopehema...Cumdonu ne Mory duru
Apyradyuje U3pakeH! HUTH 0djalllibeH!, M CyOUeHH Ca TajHUM
3HAYCHEM Y FbUXOBOM TOTAIUTETY, MU CMO decrtoMohHH .

TapkoBcku je cmarpao ga ¢wiIM Kao IeaMHa Tpeda 1a
IpeficTaB/ba CUMOO/I M HOCH 3HAYeHhe, oK YHYTap puIMa cuMOoIn
JIAKO IIOCTajy KJINIIIeN KOJU Ta JIUIIABAJy PeaTHOCTU U )KUBOTHOCTH.
Mnak, xopucTHo je cumdose, ayu Kao CpefcTBa 3a MCKa3sUBambe
HEHMCKA3WBOT IIPY YeMy OHO IITO je YHOTped/baBao Kao CUMOOI
HUKaJla HUje TyOMI0 CBOje OYKBAIHO 3HAYCH€ 1a U MECTO YCTYIIHIIO
HEKOM JIpyrauujeM, d0/beM U Y3BUIIIeHUjeM 3HaUeHY Koje TeK Tpeda
onroHetTHyTH Beh je HermocpenHo menoBano Ha riefgaona rpagehu
LEeIMHY U HeH cMucao. Huje HEONXOZHO OTKPUTH 3HAYeHe
cumdona, Beh nucarm omum umme oHm mumy. OHO IITO je
TapkoBcku >kemeo fga M30erHe jecTe HAMETHYTO HHTEIEKTYaTHO
TyMauere CBOjUX Jie/Ia ¥ oNTepeheHoCT Iieiasana THM TyMaderheM.
CMmarpao je ma CBaku TIjemaiail Tpeda cam na MOXKHUBU (puiM,
HEIIOCPeIHO U €MOILIMOHAJIHO, Ia Ta IIocMarpa Kao INTO ce
IIOCMaTpajy 3Be3fie WIK MOpe.

6 Amnnpej TapkoBcky, o1 1IHT. 46.
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[Tosecku  pesxxucep Kummmrod KumuioBcku je jemHoM
IPWIMKOM PeKao Ja YKOJIMKO je Ha (pHIMy IpHKasaH yrambad Koju
He Pajin, TO jeTHOCTaBHO 3HAYH /Ia He P ¥ HUIIITA OCUM TOTa, a/In
lla Cy peTKMU TPEHYTIH Y KOjUMa PeXKHCep yCIe [a IIOCTUTHE JOII
HEKO 3HaYee, PAaBHU YYAY. ,,Y IMOCIeNHUX HEKOTMKO TOIMHA CAMO
je jemaH pexucep YyCIeo Ja OCTBapyd dYygo, a TO je AHIpe)
TapkoBcku®.

TapkoBcku je >Kelmeo Ja KaMepoM YXBAaTHU CpP)K >KHBOTa U
CTBApPHOCTH, 11 je dMO CBeCTaH Ja je TO Y alCOTyTHOM CMUCITY
HeMoryhe u f1a je dwiM umnak wiysuja. Cmatpao je na je arcypaHo
TPXUTHU 00jeKTUBHY MCTHHY Te€ JIa IIOCTOje CaMO JIMYHE MCTHHE.
CBOjHUM CTYIEHTHMA je TOBOPHUO :

»Huje moryhe (bOTorpagmcaTH CTBApHOCT; MO>KeTe jeIUHO
CTBOPUTH HbeHY CITHKY".

Cruky Koja je IUIOJ JIMYHOT JIO>KHMB/baja M OIaKama
CTBApHOCTH M FbeHUX Pa3IMYUTHUX AUMeH31ja. bpecoH je 1o meros
BEJIMKH YIUTE/b:

»Y CBOJUM (bMJIMOBHMa bpecon ce npersapa y neMI/I]ypra,
TBOpIIA CBeTa KOjU TOTOBO IIOCTaje CTBAPHOCT jep Y HeMy
HeMa HUYer IITO OU ce MOKa3aJIo BeIUTauyKHUM, HAMEPHUM
WIM HACWIHUM y OJHOCY Ha jemnHCTBO. Kom mera je cBe
M30pHCAaHO CKOPO MO0 TadykKe HeUspakajHOCTH. To je
M3PaKajHOCT KOja je MOBelleHa IO TaKBe IIPElU3HOCTH U
JTaKOHU3Ma J1a ITpecTaje fa dy/e uspaxajHa.

TapkoBcku je, Tako, momyT bpecoHa omdamuBao ICHXO-
norusanujy iMkosa. CaMM IIyMIIU ca KOjUMa je paiio CBeoYe /1a je
ETOBO PEXXUPae YIIABHOM OMWIO OTPAaHHYEHO Ha MO3UIUPALE Y
IIPOCTOPY M IIOKPeT, JOK je YIOpPHO Hu3deraBao jga ca MHHUMaA
pasroBapa o oHoMe IUTO Ou Tpedaso ma Mmucie win ocehajy.
Hamasumo jomr jemHy HOTBPAY CIMYHOCTH HHETOBOI CTHIA Ca
CpeImbeBeKOBHUM CAKPAIHUM CIHMKapCTBOM, OTHOCHO, MKOHOM
KOja ce OfynHpasa JNHeapHOj MePCIeKTHBY, eMOIIMOHAIHO] U3pa-

7 Robert Bird, Andrei Tarkovsky: Elements of Cinema, Lon-
don, Reaktion Books, 2008, 71.

8 Ibid. 73.
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YKaJHOCTH JIMKOBA M aJIETOPHjCKUM 3aroHeTKama. [To TapkoBckowm,
Iymar, Ou Tpedaso fa MpHKake OOUYHOr, pea/lHOT 4YOBeKa, Ma
I/Ie/la/Iall He IPUMETH Ja OH 3alPaBO T/IyMH. TpeSano ou na dyme
AYTEHTHYHO Je[MHCTBEH. JeTMHCTBEH, a/li He uspaxajaH. Bpxywan
M3PAKAJHOCTH jecTe Ja dyme Ha cBOM ofrosapajyhem mecry.
Honarac bannonuc je roBopuo ga ce gecto ocehao kako mpocro
II03UPa, a He IJIyMU, aJIH je Ha Kpajy, CBe uarienao apyraunje. Kao n
dburype Ha UKOHM, JTUKOBM TapKOBCKOT MOTY W3IJIEaTH
desnspaxkajHO JOK ce He carjena dOraTCTBO PA3TMYUTHX IIOTJIeNa
yIlepeHUX Ha BHX ca CBUX MOTYhUX CTpaHa, IITO je, TaKobe, jenHa oz
KapaKTepUCTHKa HKOHe. PemraBame opgHOca usMmely ukoHe u
¢dbuima, ciuke u HapatuBa, y Awgpejy Pydmosy, TapkoBcku je
IIOCTaBHO TeMe/be U 32 TeXHHKe YIOTped/beHe y HapeIHUM (PHIMO-
BUMa. 3aHMMJ/BUBO [Ia Ce€ KOJ| Hera jaB/ba M IPHUCYTHOCT HMCTHUX
JIMKOBA Ha [[Ba Pas3/IMYUTa MECTAa y jeIHOM HMCTOM HEIPEKUHYTOM
Kazipy (I1ITO je, TOHOBO, CBOjCTBEHO UKOHM), Ha IpuMep, Mapuja u
mena y cueHu cehamwa y Hocilianiuju IITO je IIOCTUTHYTO jeIHO-
CTaBHUM IIpeTpYaBameM IIyMalla Ca jelHOT Ha JPYTO MeCTO Kaj
usaby us xazpa.

TapkoBcku MHCHCTHPA Ha pealu3MYy, YaK je 3a GuiM AHgpej
Pydmo6 d1o KpUTHKOBaH 300T HaTypaju3Ma IOjeqUHUX CIIeHa, a1
ce Ha BeMy He 3aycTaB/ba. OTO/bEHN peann3aM IOCTYIaH JbYICKOM
OKY 32 Ibera HUje Kpaj IIprye 0 OHOMeE IIITO XKe/u 1a 3adenexxu. Hbera
HHTepecyje M OPyra, yHYTpallllba PEeaTHOCT, CYOjeKTHMBHH CBeET
MuCIH 1 ocehama, yTHcaka ¥ paclionoXema, CHOBA U MAIIITe, CBET
OHaKaB KakaB je Kajg Ipobe Kpo3 NpuU3My JbYACKOT JIMYHOT
IOKUBJbaja, HEroBa HEeBUJI/bUBA, TyXOBHA JUMEH3Hja. Y HerOBUM
CIMKaMa MeIllajy ce HaTYPaIUCTUYKO U HYMYHO3HO. Peamucruyne
ClLieHe >KHBOTa CpefiibeBeKoBHe Pycuje cy y Pydwosy namerrane ca
cueHama u3Meby cHa ¥ jaBe, Kao IITO Cy JIeT OaJIOHOM, jaB/bambe
mpTBOr Teodana, cHer y upksu, pycka l'omrora. Mmu crene
MBaHoBux cHOBa wiu ceharba HACYNIPOT PEATUCTUYHUM CTHKaMa
para y Hsanosom geitiurvcitisy. CaH, cehame, morjen ka yHyTpa, Ka
cy0jeKTHBHO] mepienuuju porahaja je OHO IITO HpOXXHUMa CBe
merose puiaMose.
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N y teopuju u y mpakcu TapKOBCKHM je HacTojao fa ce
0C/I0d0M JIOTHKE JIMHEAPHOT HapaTHUBa M INPUOIMKU JIOTHUIU
noesuje. [lox mojMoM moerckor y puiMy Huje MoppasyMeBao
TeXIbY Ka JTUPU3My M POMaHTUIY, Beh crarame cruka y mpouecy
acomyjalyja Kao IITO TO YMHE MEeCHUIU, CTBAPame C/IMKe PacIo-
JIOXema U aTMocepe KaKo je TO YMHIJIA, lbeMy BeOMa Jipara, Xauky
noesuja. Meanoso gemiurciiiéo je OMO IpPaBU CKOK Y €BOIYLHjU
pyckor ¢uaMa CBOjoOM HApPAaTUBHOM CTPYKTYPOM 3aCHOBAHO] Ha
acoLMjaTHBHUM Be3aMa U TaHAHHUM IperasuMa usMeby cHa u jase.
Mnak, Hajdo/pu IpUMep HeIMHeapHOT HapaTHBa IIPeCTaB/ba PUIM
Oinegano y KoMe je IOTITYHO HAITyIIITeH BPEMEHCKH KOHTHHYUTET, a
pmorabaju M3 Tpu pasaMuUUTa BpeMEHCKa IIepHofia IIpUKa3aHa
usMenIaHo. TapkoBcku ce ceha ma je mBajieceT myTa pecTpyKTynpao
M npe Hero MITO ra je 3aBPILIHO.

CMemuBame Iyradykor Kafipa U Op3e MOHTaXKe, OIHOCHO
Bapujaigje y purMmy caMor ¢uimMa, tTakohe ce Mory pasymeru Kao
jemHO TOeTcKo cpemcTBo Oyayhm ma mopncehajy Ha moeswjy, Ha
npuMep, jamOuuku nenrametap. bojy je, Takobhe, kopuctuo xao jako
M3pa’kajHO CPENCTBO Ja IpeHece ozpeheHO pacnonoxeme win
eMolyjy. YIJIaBHOM KOPHCTH OrpaHWYeHy Imajery Ooja, dYak
MOHOXTPOMHY, LITO je BUAHO y Citiankepy, NOK je Pydmos cHUMaH y
IPHO-0e/10j TeXHUITH.

TapkoBcku ymoTpedbaBa M HCHpeKHIAaH U HEMOIydapaH
3ByK cTBapajyhu tako aypy ,,oHTO/MOIIKE HeonpehenocTu
“Uunm ce xao ma cama IIpupopa mounmse 4yaecHO Ja TOBOPH, a
KOH(Y3Ha ¥ XaOTHYHA CUM(}OHHUja HEHOT MPM/batba HEIIPUMETHO
IIPe/Iasy y HCTHHCKY MY3HKY.

3BYKOBH KOfi TapKOBCKOT ce HeodjallllbUBO II0jaBJbYjy H
HECTajy 4ecTo Bapajyhu yxo u y moriefy CBOT U3BOpa. AyIUTUBHU
nej3ak puiIMa Kao a ITOCTOjH ITapajie/THO Ca BU3YeTHUM U Kao f1a
JI0JIa3U Ca HeKOT JApyror Mecta. AHzpea TpmuH, ayTop jemHOr eceja

9 Robert Bird, Gazing into Time: Tarkovsky and Post-Mod-
ern Cinema Aesthetics, http://www.nostalghia.com
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Ha TeMy 3Byka y ¢mwiMmoBuMa Anapeja TapkoBckor, ykasyje ma
IeroBa
»yIOTpeda MBOCMUC/IEHOT 3BYKa yBIauu MyOMuKy y dopdy,
KOja ce HHMKAJ 10 Kpaja He paspellaBa, jja JIM Ia BEpyjy y
IpHUYy, Kao IITO ce (PHIMCKHU JIMKOBH dOpe ca CONCTBEHOM
criocodHourhy 1a umajy Bepy ™.

TakaB 3Byk mecradwimsyje, YMHHM Ia OHO IITO je CACBUM
YTOIHO U LIEIOBUTO OJ[jefHOM M3IIefia cTpaHo u 3dymyjyhe. Tume
TapkoBcku oTBapa IPOCTOP IJIENAOLY Jia 3aBUPU Y HYMHHO3HY
CTBApHOCT WX dap, IOCTABU IIUTAFe OHTOJIOIIKE CUTYPHOCTH.

Kana je ped o mpoctopy AHnpeja TapKOBCKOT™ *, OH je yBeK
IU4YaH jep ra odmukyje spyncku mornen. Hukama HHje camo
nexkopartuBaH win uHbopmarusaH. CHuMajyhu Hocilianiujy Huje
YKeJIeo J1a je MIpUKake TYPUCTUYKU KPO3 HajJIelIIlIa MecTa U IIpeielie,
Beh na na mpukas Mramuje kpos morsene CBOjUX JIMKOBA IITO je
YK/bYYHUBAJIO U C/INKE HEIO3HATUX PYIIEBUHA, MOIEPHUX XOTe/Ia U
OT'0JBEHUX XOTEJICKHUX COda.

Y mweroBuM (GWIMOBMMA NOMUHHUPajy Ipupoaa, kyha win
moM M IpkBa WM cBertwmminre. CBako O THX IIpOCTOpa ce
pasHKyje IO OCOdeHOM BH3YEeTHOM HAIIOHY KOjU HacTaje
YKpILITameM IIOI/Iefla KaMepe ca ITOIJIeluMa JIMKOBA M IJIefaIala.
[Tpupony npencras/ba jeIHOCTABaH TOK KOjU yIIHja JbYICKH IIOTJIE],
a TIOHeKaJl ce YMHU U 1a ra ysBpaha. Kyha nmocenyje nposope xpos
KOje CTaHapH IJIeflajy HaIlo/be, a CTPAHLM YHYTpa. LIpKBY omIukyjy
YBPCTHU YCIIPABHU CTYOOBU M HeKHU JIYKOBY, d FBUXOBY IIOCTOjaHOCT
PeMeTH BHUXOBO YeCTO HEOYeKUBAHO I10jaB/bUBAbE.

[Ipupoma — nmpsehe, TpaBa, Boma (kwuima, moroiu, dape,
CHET...) - je Hajuyenrhe mpHUKasaHa Kao IUIOJHA U YKUBA, HA UBUIU
na"TeusMma. Mak, Moke SUTH [1a ce pajii ¥ O IIPaBOCIABHOM €TOCY
/by0aBH IpeMa TBOPEBUHU Kao Japy boskujeM Koju TpIH IOC/IeHIe
JOBEKOBOT Iaja U Yeka f1a dyne oOHOBJ/bEHA Y CBOj CBOjOj JICTIOTH Yy

10 Idem.

11 Robert Bird, Andrei Tarkovsky: Elements of Cinema, Lon-
don, Reaktion Books, 2008, 51-69.
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HYHohI/I (»Jep JKAPKHUM HITIEKHBALEM TBOPEBUMHA oueKyje na ce
jaBe CHHOBH Bo>1<1/1]1/1 na du ce ,ocnmodonuaa o podoBama Mporma-
mwusoctn®) 12 Fherosa npupona )e TOTOBO CIOBECHA, OHAa Kao /ia
BH/IM, Pasyme, CacTpajiaBa M pajyje ce 3ajefHO Ca HOBEKOM (»Jep
3HAMO J]a CBa TBAp 3aje[HO Y3[MILe U Tyryje no cana®)'®. Kacuuje,
mosasy 1o usBecHe npomene. Y Cillankepy, Ipupona je sarabeHa u
HeTpelBUNBA, NOK je Y Hocimtaniuju n JKpitieu IOMao 3arocra-
B/beHA fa Ou ce JKpiliea 3aBpIIMIA CLIEHOM OJIMCTaBama CYBOT
IpBeTa Kao CHMOOJIOM HCIIyleHe Hajge U IIPOI[BeTale Bepe,
CMMO0JIOM HOBOT YKUBOTA.

Kyhy, TapkoBcku, roToBo yBek npukasyje kao gahy Ha cery.
Y Oinegany u Hocitianiuju oHa ce jaB/ba CaMO y CHOBUMA ITyHUM
YeXXibe 32 MOBPaTKOM y oM. Y Cozapucy n JKpiliéu oHa je 1 MeCTo
HepaspelleHnX MOPOAMYHUX TeH3uja. Y HeaHosom getlitrbCiligy
VBaH yasu Ha BpaTa y Kyhy Koja je CKOPO IOTITyHO YHHUIIITeHA Kao
mro yuHu U JJoMenuxo y Hociianiuju. Hocranruja saspiraBa
KyhoM y HeCcTBapHOM I1ejsaKy YHyTap Kartenpaie, a JKpiiea xyhom
KOja HecTaje y BaTpu. YecT MOTUBH y Kyh Cy yallle, YUIIKa, KEbHTe,
IIPOCYTO MJIEKO, @ 3aHMMJ/BMBO je Jia YHYTPaIlllkoCT Kyhe decTo
0CTaje HeoipeinBa Kao Ia IPOCTOPHje MEHajy CBOj IOJI0XKA].

Y Heanosom gettiurocitiey, HakoH KaTacoHMKOBe CMpTH,
Komnmu y upkBu mamu wurapery wusMmeby ocrartaka ¢pecke
boroponuiie n pasdykrasor mwiamMeHa; OyHKep y jeTHOM TPEHYTKY
MOJCEeTH Ha IPKBY TOKOM JIUTYpPrHje, 3BOHO, IUIAMEH, KPCTOBH,
ontap ca xiaedom. Kommn pasduja Ty atmocdepy decHUM 3BOHEHEM
3BoHa. Karempana y HajmpeanHom Imejsaxxy koju mnoxaceha na Jle
Kupukose ciuke nojassbyje ce Ha Kpajy Hocitianiuje, a CBeTHINILITE C
yyBeHOM ManonoM e [Tapre Ha meHOM ITO4YeTKy. AHgpej Pydmos
oduyje mpezncTaBama LIpkBU. Ha camom mouetky cepak Jedpum u
EroB CKOK Ca BpXa LIPKBe, IIPKBa Oe/INX 3UI0Ba Koja yeka 1a dyme
OC/IMKaHA, TaTaPCKO Pa3Ba/bHBambe yIasa y IPKBY U y/Ia3aK y by Ha

12 ITocmanuna Pumpanuma 8, 21.

13 Pum. 8,22.
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KOIHMa, U I[PKBa Kao MecTo enudanuje — TeodaHOBO jaB/bame ca
OHOTa CBeTa.

3a TapKOBCKOT, IIM/b 1[eJIOKYITHE YMETHOCTH je Ia 0djacHH,
KaKo cedM TaKo M OHHMMa OKO cede, 3aIITO YOBEK JKUBH U KOjU je
CMMCA0 HErOBOT IOCTOjamba. AKO He Ja 0djacHH, a OHO dap ma ce
yIIUTA U Ja APYTHMA [TOCTABU ITHTAbeE.

»Y METHOCT je CPe[CTBO IIpUIIajarba CBETa YOBEKY, UHCTPY-
MEHT HeTOBOT Ca3HaBambha, YK/bYUeH y IYTalky YOBEKOBOT
Kperaiba IIpeMa OHOM INTO HA3UBAMO  QICOYTHOM
HUCTHHOM .

YMeTHOCT ce, 10 BeMy, paba u yrBphyje Tamo rue mocroju
He3aCUTa YeXKiha 3a JIyXOBHUM Kao HjeasoM. JInilleHa qyXOBHOCTH
YMETHOCT Ofiraja y cedU CBOjy BJIACTHUTY Tparequjy. ¥ METHHK MoOpa
Ia Te)KU UCTUHH U Ma KOJIMKO Ta UCTHHA OWMJIa CTpAIllHa, OHA MIIAK,
ucuesbyje. TapkoBCKHM je cMaTpao [a IOCTOjH aHAjIOTHja M3Meby
HoTpeca M3a3BaHOT YMETHUYKUM JIeIOM U OHOT KOje IIOTHYe M3
YICTO PETUTHO3HOT UCKYCTBA. 3aTO je ¥ BU/ICO U3BECHY PEIUTHO3HY
OVMEH3HUjy caMe YMETHOCTH, a CaM YMETHHK je, II0 HeMy HMAo
1ocedHy MHUCHjy U ITOCedHY OAroBOpHOCT. llwb ymeTHOCTH je nma
KpO3 IIOTPeC ¥ KaTap3y YINHU JbYACKY ALy IPUjeMIUBOM 32 10OPO
U 12 jOj IPWIKKY 32 jeHO ayTeHTUYHO TYIIeBHO UCKYCTBO. Iberosn
jyHamu cy Hajuenrhe OHU KOjU Tparajy, IyTyjy Y HEIIO3HAaTe CBETOBE
cBOr yHyTpamimer Ouha, uesHy 3a buhem, 3a wucTUHCKUM
IIOCTOjarbeM, 332 M3MHpermeM. Myde MX NUTama Bepe M CMUCIA,
CTpajama U 3713, IIafloBa ¥ IT0Kajarka, UCKYIUbEha U XXPTBE, 0Tyhe-
HOCTH U 3ajelHUIITBA. TapKOBCKU IHIIIE:

»MeHe NpUB/IaYU YOBEK KOJU je CIIpeMaH Jla CIy>KU BUILIEM
Wby, KOjH He JKe/I — WIN YaK He MOKe — Ja IIPUCTaHe Ha
ommte nupuxBaheHy CBETCKY ‘MOPIHOCT’; YOBEK KOjU
IIperosHaje Ja CMHCA0 JbYACKOT IOCTOjarba JISKM, M3HAT
cBera, y dopdu MpoTHB 3/1a y HaMa CaMHMa, TaKo J]a HajMarbe
IIITO YOBEK MOJKe JIa ypagu TOKOM CBOT >KHMBOTA, jecTe fia
Harpasu dap jeflaH KOpaK Ka TyXOBHOM CaBPILIEHCTBY. Jep,
jeIUHU IPYTHU IYT je, Ha >KaJI0CT, OHAj KOjH BOIH JTyXOBHOM

14 Annpej TapkoBckH, OII. IIUT.
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IpoIaamy; a Hallle CBAaKOJAHEBHO HCKYCTBO U CBEOIILTH
IIPUTHUCAK JIa ce I'I(()(BI/IHyjeMO YIHY U300P OBOT APYTOT IyTa
HCYBUILIE JTAKUM...

IberoBu /NMKOBU Cy 3a0KYIUb€HU COIICTBEHUM J[IyXOBHUM
KpH3aMa, YHYTPALBHUM TpAramkblMa, pPBalkbeM Ca J>KUBOTOM U
ETOBUM CMHCJIOM Te€ Cy TaKO HeroBU (QWIMOBH M CBOjUM
HapaTUBOM YIUIETEHU Yy pelllaBarbe HeM3pelUBa TajHe IIOCTOjarba
yr1azehu Tako y MpocTop AyXOBHOT U PETUTHO3HOT.

»Y METHOCT TIOTBphHyje OHO Hajdo/be Y YOBEKy , TOBOPHO je,
»HaJly, Bepy /bydas, MOMUTBY... OHO LITO Catba M OHO YeMy ce
Hapa... Kama je Hexo ko He 3Ha 1a IIMBa dadeH y BOMIy, HarOH
TOBOPH EHETOBOM TeJTy KOjU IIOKpeT he ra crmacutu. Y MeTHHUK
je Takobe ynpaB/beH HEKOM BPCTOM HAaroHa M HerOBO [e/I0
nponyXkaBa #ipaiare 4oeka 3a OHUM UWITHO jJe 6e4Ho,
iipancyengeniting, O0HaHcko, YeCTO YIIPKOC TI'PEIIHOCTH
«
CaMOT ITeCHHMKA".

Kao nydok u ogrosopan ymeTHuk, Augpej TapkoBckH je Ha
eKpaH YMEIIIHO IIPEHOCHO TyOOKO IMPO>KUB/bEHY UCTUHY YOBEKOBOT
IIOCTOjarba y OBOM CBETY IOTHYYhH ce U IheroBe JyXOBHE INMeH3Hje.
3a mera Cy CBeT M YOBEK HeHM3peluBe TajHe M OH CBOje IJIe[aolle,
ucranyanuM ocehajem 3a ynorpedy popmanuux enemenara ¢puama
U HapaTHUBa, Y3BOIM 10 CAMUX BpaTa Te TajHe OCTaB/bajyhu ux na
nomyt Crajnkepa, caMH y by 3apoOHe U Cyode ce ca codoMm U ca
o"ocTpaHuM. Ctun AHpeja TapKOBCKOT peMTMO3HHU TUCKYPC He
odjaB/pyje U He HaTypa, Beh caMo HeHaMeT/bUBO MTO3UBA Ha CYyCPeT U
OTIIITEeHE ¥, OHE KOjH Ha Taj IIO3UB OJTrOBOPE, Y3BOAM Ka jefTHOM
HEM3PEIMBOM ¥ MHCTUYHOM HCKYCTBY, INTO Ta, IO HaIleM
MUIIUbEbY, YMHU AYTOPOM KOjU HMCTAaHYAHO U C MEPOM Tpaau
IyXOBHY TUMEH3H]jy pHIMa.

15 Annpej TapkoBcky, orr. 1uT. 206.
16 Anpnpej TapkoBcky, o nut. 237
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Resume

Andrei Tarkovsky was a director who created his films with de-
sire to penetrate deeply into the secret of human existence and give his
audience the opportunity for an authentic spiritual experience. The spir-
itual dimension of his films is not established on religious narrative, but
on skillful use of basic elements of film. Tarkovsky tended to free his films
from the logic of linear narratives, emotional expressiveness of characters
and allegorical constructions (though he was often criticized as too alle-
gorical) showing strong influence of orthodox iconography and its esthe-
tic means. His main effort was to catch the essence of life in all its
dimensions, presenting the invisible without useless describing and re-
telling, but through subtle suggestions and hints in order to give an op-
portunity to his audience to make an effort to catch a glimpse of the
invisible realities by themselves.
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Jlazap Hemruh, UDK 281.96:252
(ITpaBocmaBHU SOTOCIOBCKH (DAKYITET, Primljeno 19.01.2010
YHuusepsurer y beorpany) Prihvaceno: 23.02.2010

(nesic.Jazar@gmail.com)

CaBpemeHna nactupcka cayxda llpkse

Pe3ume

[Ipuno)XeHM TEeKCT TpencTaB/ba  IIOKYIAj  aHAIM3e
CaBPEeMEHOT CTama ,IacTHUpCKe cay>kde mpaBocitaBHe Lpkse u TO
IIpe CBera U3 IIPaBOCIABHO — OOTOCJIOBCKOT U KpUTHYKOT yri1a. Kpos
KpU3y CaBPeMeHOT MpaBoCaaBHOT dorocioska y Cpduju u miupe,
ETOBUX yUeHa, [10jMOBA U CaBPEMEHUX HHTepIIpeTaIyja, 10 Kpuse
paszBojenocty U musodpenuje usmebhy Jlurypruje, dorocsosspa u
IPKBeHE MOO0XKHOCTU. TeKCT MUjarHOCTUIMpA TayKe y KOjuMa ce
TaKBe aHOMa/lHje II0jaB/byjy: HEPEJIEBAaHTHO  OOTOCIOBIbE,
POMaHTHYHO — eICKH je3uk [IpaBociaBba, 3alleMeHTHpaHA
JIutypruja, 3aTBOPEHOCT 3a ,APYrauMjocT, UTHA; M [aje jelmaH
IIMPOKKU MOTYhM HauMH Jia ce OHM IIpeBasuby WM Makap IIOYHY fia
ce mpeBaswiase U TO mHomohy KoHuenta ,gonaseher Ilapcrsa
Boskujer®, 1j. orBopeHoctu Llpkse, Jlutypruje, dorociospa kao u
caMux xpuIrhaHa 3a yBeK — HOBOT U HeTIIOHOB/bUBOT ['ocniona Mcyca
Xpucra, 3a ecxaToynoIIKy EBXapucTHjy, peleBaHTHO U aKTYe/lTHO
dorociosme llpkBe, a caMuM TUM U lpeyiliemebeHy TaCTUPCKY

cryxdy Llpkse.
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1.borocnoBibe u macTupcka cayxda Ilpkse y
XXI Beky

Cpegcinisa 110jm08HOT MULberva Cy cysute cupomauita ga ou
uspasuna eeury 6ecKoHauHOCHI

Emun Cuopan

IIra je doiocnosme?
lITa du moino ga dyge Sorocmosbe?

Ha mu je To cKym cucreMma, nedUHUIIMjA, UCKA3a, U3PeKa U
nocoBuIa o bory moTxpamweHux y mysejckoj 3dupiu LIpkBe koje
yyye y acuukiamMa Ha IojMiiaMa KaduHeTa W 4ekajy ma dymy
usBabheHe y TpeHynuMa Kaja ,, u LlpkBa Tpeda ia kaxe cBoje ?!

Wnu je S0rocioB/be HEIITO IPYro, HEKH Cycpeiti MOKIal
JemHO HETIOHOB/BUBO OTKPHUBAMhE ,APyroctu' bora, YoBeka, cBeTa;
jelIHO MHTETPATHO OOyXBaTale CBUX YOBEKOBUX PasMUIIUbAMA,
IIOKMBJbaja, )KUBOTA. [la /i je dorocmoB/be Ty 1A ,OCUTypa“ HaIIly
MOS0YKHOCT, , HICIIPABHOCT  HAIIIUX CTABOBA, ,OPTOMIOKCHOCT HaIlle
xpuiithaHCKe  MPaBOBEPHOCTH TIpel  ,,0e300KHUM  CBETOM,
»OIpaBame 3a LpKBeHy caMonsonauH)y? I/I}II/I je dorocmosibe
HEIIITO ,IPYro“... HEIlITO MHOTO ,JApyraduje o cBera IITO CMO
mocazia yyam o kbemy?!

bBorocossbe cBarma jecte oiiuc, MOKYIIIaj HEOIUCUBOT OIHCA
cycpera, Cy)KHMBOTa, /bydaBu usMmeby Csere Tpojume u doBeka.
bBoroc/ioBsbe je ymuTaHOCT, OTKPUBathe HEOTKPUBEHOT, MOryhHOCT
Hemoryher. BorocmoBme ce 30uBa, pemraBa, moraba, yBek -
HEIIOHOB/BUBO caspeBa. borociossbe je Hukag — go — kpaja — uciupu-
4aHa TpudYa 0 OHMMa KOju ce Jbyde. Borocsiosbe, makie, Huje camo
KJIaCU4aH ,TOBOP U HayK o0 boxaHCcTBY, HuTH ,,Nedunmrja bora®,
HUTH WINTa IITO TMOTCeha Ha HEIITO M[aTo U  3aBPIIEHO.
SaueMeHTHpaHo. borociosibe je, Ipe CBera, BEYUTO eUUKACUTUUYKO ,
npusuBajyhe, OMMTHO, yBeK — M3HOBAa — OKYIIAHO, PU3UYHO —
desmano, BeyHo — duheBHO — oTkpuBajyhe, u /pydaB — boxujy -
crasHo — mpuMajyhe.
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Borocios/be HIje onroBop Ha ,auwiemy bora“! Borociosmbe
je M caMo y IyraykoM pely HayKa Koje ,My4u bor®. Ay, ca jemHoM
BEJIMKOM pasjUKoM. Pasmukom nuunol wydasnoi cycpeitial

Pasmkom oHor JeBanbenckor: ,,Jlobu u Bl JemuHOM
moryhnorthy koja HaMm je joiir octana y caBpeMeHOM CBeTy. JeTMHOM
»>Mmucujom“ xojy llpkBa Moke maHac mpyxutu. borocimossmbe je
pu3suk, MOTyhHOCT renama ,Ipyrux", aii 1 MOTyhHOCT TParu4yHOT
HeomHOca ca ,apyruma“. JIok ocraje HaykKe ca [UCTaHIE, Y
CaMOCHUTYPHOCTH, YeKajy a Buze ucxon dopde dorocmosmsa u OHora
kKora dorocnoBpe Tpeda, caMo OorocioBbe ce dama y OesmaH
MoryhHocTH, de3maH HEOTKpUBEHH, pU3HKYjyhHU CBe 10 caMor CBOT
duha.

BorocioB/be HeMa CBe OJrOBOpe Ha CBA MHUTakba, jep Ce OHO
TiMe Hi He 5aBr.” TTOrPEIITHO je yBeperbe 0 SOTOCIOB/bY Kao 4yBapy
»DOXHUjUX 3aKoHA®, ,Tpamuiuje”, ,nopogune”, ,APYIITBEHUX U
BEYHHUX BPETHOCTH ‘. BOroc/ioB/be je OHO eBXapUCTUJCKH — eITUKJIe-
ITHYKO U J/bYOaBHO — UEKIHUBO Hasqajyhe — ce — uwveKkusarbe u
HEeyMOJbHBH Baraj: ,Jlobu ['ocrome”!

Borociossbe je y3Hemupasarbe OHOT HEKPOPUICKOT, KOHBEH-
[IUOHAJTHOT ¥ HOMHUHATHOT ,XpHIThaHCcTBA® CaMOJOBO/BHOT O
CBOjuX ,mocturayha“. borocnossbe ,HeMa r7ie I71aBy NPUKJIOHUTH
jep ce oHo daBu OHMM KOjM KPIIM 3aKOHE, Mema 0dudaje, yBOIU

1 Ju 1, 46

2 Tpeda usHOBa MpoMUCIUTH cTape dpase peMa KojuMa:
»Bepa 1Ma ofroBope Ha cBa muTama“, ,, ¥ I[lucmy cy cBu ogrosopu’,
»CBetn O1M €y OATOBOPWIN Ha CBa TIMTAkA ", UTII., U TO TTOCEdHO
KaJia 3HaMO J1a JaHaC ¥ HHje dalll CBe TaKO jeAHOCTABHO U JIAKO, HU Y
SOTOC/IOB/bY HU Y )KUBOTY.

3 Teme/pHO UCTpaXKUBabe PAHUX XPUIIThaHCKUX MOTUTBH,
TEeKCTOBa, 3aIluca, Npy>xuhe HaM MoxKzia usHeHabyjyhu yBun y oBy
4YHBbEHUIY NTpeBacxofHocTH Jlomacka LlapcTBa Ha ocurypaBameM
IPYILITBEHO-TIOJIMTHYKOT >KHUBOTA, TpaiHIUje, ,IPaBOCTaBHUX
BPEMHOCTH U 0dMYaja“, MaTpUOTU3MA, UTI., IITO je TaHAC 3aKOH
IIOCTOjamha, HAXKAIOCT.
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xaoc y xapmonwujy, Koju rasm mo cmehy soruke osor cBera®,

bBoroc/oBsbe je 3aT0 U TParuvHo, jep yduja cBako Haiile cedeHiie, jep
He mpyxka ¢apHCejCcKy CIaayHhaBOCT MOpaja, CUTYPHOCTH U
CTaTUCTUKe (THIa: KOJUMKO CaM IIOCTHO, MOJHO Ce, [aBao
MWIOCTUIFY — TOMUKO he Mu ce Bparutu y cBery rme modebyje
uzeasHa OesmpUCTpacHa IpaB/a).

Hacmupcka cnyxncda Llpkee mpencraB/ba TEK jelaH ,YBOM
KOJUM Ce YOBEK yCIIpaB/ba W YIYIITA y Taj PUSHUK OMHOCA, Y TO
»pBame ca borom“. OHa ocrrocod/baBa, 1€Yu...a/Ii TO je TeK IoYeTaK.
Borocnosspe je yBex Hoso! A, KOJIMKO 4eCTO CMO CBeJOIM ia
IOTHYHY Ped ,HOBO“ CXBATAMO CaMO Y XPOHOJIOIIKO — HCTOPUJCKOM
KOHTEKCTY, Tj. KaO ,jeflHOM — IaBHO — HOBO®, a He Kao ,c6aiga —
HelloH08b160 —H060 . HOBMHA, HOBOCT, HOBO je CAaMO OHO MCTUHCKO
YBE€K — HOBO, CBarjga — HOBO, HEIIOHOB/bMBO — HOBO, B€YHO — HOBO,
HEO4YeKHBaHO — HOBO, norahajHo — HOBO, noasehe — HOBO, UTH.

HoBo je oHO 11ITO [10/1a3H, IIITO Y€KaMO, Y€MY Ce Ha/laMo, 32
YUM Ye3HEeMO, OHO IIITO MCKaMO, OHO IIITO IPU3UBAMO, JJAaK/Ie HOBO
Kao uirdekyjyhe — Hamame u ciianqo — upususajyhe — ipumaroe OHOT
Hosor, Jemunor Hosor, Tj. Xpucra, a c¢Be y HpOCTOPY ,HOBOT
KuBOTa, Tj. y LpKsu’.

Konnko myra caMo KOPHCTUMO KOBaHHILY ,HOBH >KHBOT
Kao 0du4Hy, MPTBY (JIOCKYITY, KaO jelaH Ipe)XBaKaHU ¥ HepPeaTHu
TEPMUH Y KOjU U camu Majio Bepyjemo. IllTa sarpaBo 3Ha4YH ,,HOBU
YKUBOT", TO TeK U3HOBA Tpeda MPOMUCTUTH U MIPOKUBETH.
borocmoBcka MUCa0 3aXTeBa OTBOPEHU XOPU3OHT TeMa, IIpodjiema
u moryhux pasjammerma. OHO ce He MOXe CacTOjaTH CaMoO M3
»yTeMebyjyhux TekcToBa“ (CBETONMCAMCKHX, OTA4yKHX, OOro-
CIy’>KOeHUX, HCTOPHUjCKHX, cadopckux, utH.). Mopa Takobe dutu
JaCHO KaKO #pogy#uifit OHO IITO Cy ,yTeMebyjyhu“ TexcroBu

4 Mr5,21-44;Ju1,1-14

5 A omeT, He HOBOT KaO MOJIHO-3aHUM/bUBOT, TPEHNIH,
dbencu, wuH, KyI, WTA., HEr0 Kao 0g-cMmpiliu-u3basmweHol u
He-gue-y-cmpiiu-okoruasajyhei.
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y‘{I/IHI/IHI/I6. [TomoxxuTu CBOjy HaAy jeAMHO Y MCIPaBHOCT

HCTOPHjCKUX TEKCTOBA HA KOjUMa [TOYMBA JaHAIIhe XpUIThaHCTBO,
a IpUTOM HeMaTH noTpedy 3a Hpususajyhum — oxcusamasarvem
HCTHX, Bullle je Hero omacHo. (IlosHaro je ma xpaHa, Ma KOJTHKO
modpa u KopucTHa O1Ia, aju Koja ce oOpo ,,He BapH , He IpUMa, He
(yHKIIMOHMIIIE, YCTBAPH ITOCTAje IIPaBU OTPOB 3a TEJIO U ITOJIAKO T'a
ycmphyje. [la m ce aHa/IOTHO MCTO TO JelIaBa 1 OHOM JOTOCIOB/bY
KOje HeMa CHare Jia CBapu ,TeXHUHY M 030M/BHOCT, >KMBOTHOCT,
crapux XpuihaHCKUX TEKCTYaTHUX CBEIOYAHCTBA, C je[lHe CTPaHe U
TPAaruKy caBpeMeHOT YKHUBOTA, ¢ apyre ctpaHe?! Jla i TakBo doro-
CJIOBJbE TIOIAKO eyillaHu3upa CaBpeMeHO XPUIIThaHCTBO?)

borocnoBme je xepMmeHeyTmka cycpera usmeby Csere
Tpojune u YoBeka, Tj. xepmeHeyitiuka yHuwitieroa cmpitii. 3aTo OHa
Tpeda ma dyme ocmodohena cBakor kommpama y KOPUCT UHTEp-
IpeTalyje, ¥ TO OHe TMYHO — XepPMEHeyTHUKe.

boiocnoswe je ysex Tamo, ygommerno Ha [pyiom Meciity,
Meciny xoje je Tamo, Mecitiy koje je HAGHAUUOHANHO U HAGiHepU-
wopujanro, Mecitiy «oje je Llapcitieo boxuje, Mecitiy xoje ce
Helpeciiano — ipagu u Koje usnosa uxonuuie u 0HO WO 306eM0
Ilpxea. Camo u3 Tor TaMO — ecXaTOJOIIKOT MM Ta MOXKEMO
IpU3BaTH, IPAaBUTH, yjesuuaBaTH, unp. busajyhu ysek Tamo, oHo
HAC Ha jejaH [AMBaH M CMHUPEHHM HaYUH JMIIaBa MOTYhHOCTH Jia ra
OP)XUMO Yy HEKHUM HAIllMM ,pU3HHIIAMa OOTOCIOB/bA‘, ,Ipema-
BUMa“, ,00MYajuMa M CTapuM TMpakcama“, y HalleM CedUYHOM
erry, Ha HoaMIM cede/byd/ba Kao KakaB JIeK IIPOTHB HEHCTO-
munvbeHrka. OHO Hac JmIIaBa ycrmaBaHocTd, Oyayhm yBek
HEMOTIYHO — IPUCYTHO M M3HOBa — ompucyrHyjyhe. OHO Hac
JIMIIIaBa CAMOJIONIAHE CUTYPHOCTH, Oymyh 1a ce y — HeCUTYpHOCTH

6 Hmp. >xuBUM cycpeToM, HCKYCTBOM, acKe3oM,
EBXapucTHjOoM, MYYeHUINTBOM, KOBambeM HOBUX PpeYH, HT[...
borocnosme Huje camo ,Tymademe Cermx Orama, [Incma,
TEKCTOBA, UTI., Y IIITa Ce 3alIPaBO JaHAC YeCTO IIPeTBapa Kao y jelHO
»APEXeOJIOTHCabe M0 TEeKCTya/ITHUM MHCKOIIMHAMa CIaBHe, Il
Iajexe, OTayKe MPONUIOCTU. MiMajMo y BUy la HU CaMU CBETH OILIU
HHCY OATOBOPIIN Ha CBa MUTamal!!
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— BallM 32 BbUM U Y — OeCMUCITy — CBAKOIHEBHHUIIE — TPAXXU OHO
Tamo, ono [Ipyro, ono Heouekuano, onaj [lorabaj [lomacka [Ipyror
KOjU jeIMHHM MOXKe na ra poHece OBpe, Tj. y LIpkBy u 3a LIpkBy 1
Hpxsu.

Borocnosbe ce ,mecu”’ 1 YHOCH TaMO TI€ MY je I MeCTO, Tj. -7
HHTyprn)y Hemutyprujcko dorociosbe, y Koje 4ecTo yIamgamo®,
HUje YaK HU 3aHMM/bMBA MHUCAO0, TO je TapoMja UCTUHE. JIuTypruja je
HajipuponHuje MecTto Ha KoMe M y KoMe ce omurpaBa [lorabaj
Homazak [Ipyror. To je MecTo pasroBopa, OC/IyIIKMBaka, IHjAIOra,
caBeTOBama, Mecilio 3ajegHuukol ciawasarea ceeitia u Suha og
CMpitit, O OHOT CTPAIIHOT UCKYCTBa Heupucyiinociiu [pyioi, Mecro
Ha KOMe je ,CBe HeIITO Apyro“, Mecro madaB/berba IPOCTOpa U
BpEMEHa Off BEYHOT HENPHCYCTBA duha, mecro xoje #iopaha HOBO
duhe KHUBOT4, JKHBOTA Koju ce ,mpe rpoda Beh Hamasu y
BaCKpce}by

7 [ToxajameM, MOTUTBOM, IIOCTOM, JXMBOTOM Jby0aBU U
JKPTBE, CBUM OHUM IIITO 30BEMO aCKe3a VJIU ITO/IBUT.

8 IMokymraBajyhu na mnpaBmamuma, rpecuma, Heclpe-
MHouthy, HenokajameM, (OpCHpameM ,IPaBOCIABHOI HAYMHA
xusota“ (1) ,3a00ubhemo” cycper ca [Ipyrum, npe cBera y [Jorabajy
HajepocHUjer, HajOUTHHjer, Haj>KUBOTHHUjET, HAJUCTUHUTHjET
cjenumeba ca bum, 1j. [Tpnuenrha, mramrehu ce na he Ham Mmoxxma
CAOMIITHTHU HELIITO HEOUEKNBAHO, »,jePEeTHYHO  YaK, HEILITO Off Yera
du Mopamu fa MemaMo HAlly 3alleMeHTHPAaHy MCIIPABHOCT,
rmopeiak, 3aKOHE U ,[IPABOCAABHOCT HAIIIET HAYMHA >KUBOTA®.
Certumo ce camo o.Anekcanypa [lImemana: ,, Jep Cera TajHa jecte
€CXaToJIOIIKA M Ka0 TaKBa Ce He yKIala y ‘HauWHe >KHUBOTA ...
EBxapucruja 1 0roc/1oBsbe y Taj ‘HaIMH XUBOTA YHOCE Tpodjieme,
3aIIUTAaHOCTH, TparusaM, Tparame, dopdy-oHU cBe BpeMe yrpox-
aBajy CTaTHYHOCT ‘HaYMHA >KMBOTA (LUTAT mpeyser u3: Haru
JKUBOT y XpHCTY, XpHUCTOB )XMBOT Y Hama; CTp. 384).

9 JlectBUYHUK, 1998: 45
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BOFOCHOBJbe je, duBajyhu MUTYprujcko M enMKICNTHYKO,
TaKobe u ,Hap . HapoBame dynyher >kxuBora. JKusora koju Honasu,
KOjU HelpecTaHo u3HoBa Jlonasu, koju nonasehu — roHocy, mapyje,
[OK/Iatha, n3HeHabhyje naBamwem. HoBu u Henpectanu [lap /pydasu u
c10doje KOjuM ce rpodOBH ITpasHe Off CMPTH.

borocnossbe je dmaromapeme. brarogapewe Onome Kome mu
jennHo TO M MO>keMo. Jla dnaromapumo. Tpresa Llapcrsa koje je Beh
- cajia am He - caceuM OBre, Tj. dynyhu no [lomacka dpyror Tamo
Kao Beh - MpuCcyTHO HEIOHOB/BUBO — HEOYEKUBAHO - OIIPUCYTH-CHE
»cmatke Xpane u [Tuha decmprroctu. HoBo Jeno u HoBo ITuhe.
»Hosa TBap“, oHo ,,[Ipyro*.

Aun, 1ITa CBE OBE p€YM U M3pasu HaMa fAaHac 3Haye?! IllTa
JoBeKYy 21. Beka OHe rOBOpe, CAOIIIITaBa]y, XePMEHEYTUIIIY?

2.Kpusa nojmoBa — KpUTHYKYU MPUCTYII
HaTaXHYT ,,[1€pPCOHATUCTHIKOM OHTOIOTHjOM

Hucy gosomne peuu,
camo oduure peul,

ga me spaitie Y #HUB0UL. ..
EKB

Csa Hallla TPOMHUIIUbAkha Y OBOM IIOI/IAB/bY, KA0 U LIETMHU
pama, duhe HamaxHyTa, NpoXKeTa, OCMHIIUbEHA ,OTBOPEHOIThy
Homaseher [lapcrBa Boxujer, u oHUM ucTuM ,,Jlomackom JemuHor

10 JKax epuna ( Jaiypyec Heppuna ) hie onucatu ekoHOMHjy
Japa Kao Ha4MH pasMeHe e ce HaMUpYje padyH: Jap je yUCTHUHY
Iap OHJA Kafia ce MOK/Iama de3 OUeKHBarba a Ce Y3BpaTu, U des
IiyTa Koju mpeTtxonu; JlepuinHa Teopuja apa Kao J1a HacToju fia ce
puOIKU TajHU XPHUCTOBE XXPTBE, TaKohe allCOyTHOT iapa, WK
napa des KajKyanyje.
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Hosor u [Ipyror, Tj. Xpucra“. OBO je HaIlll XepMEHEYTUIKU K/bYd
KOJUM TIOKYIIIaBaMO Jla OTBOPUMO BpaTa mpodiema.

Ko je, 3a Hac, manac I'ocion Mcyc Xpucroc, mra gaHac 3Ha4u
ped bor, ceha yu ce Heko jomr 1mTa je To CBera Tpojuna? Illta Hama
nmanac sHauye llpkBa, EBxapucruja, IlapctBo bokuje, Backpceme,
JKUBOT BEYHH, CIIacee, TyXOBHOCT, MOJIIUTBA, IIOCT, moasur? [llta
HaMa IpeJICTaB/ba YNTaBa CHIIMK/IONeINja XpUIIThaHCKUX TepMUHa,
Ha3WBa, UMEHMIIA, NUMEHA, PeYH, UAHUOMA U OCTAJIOT! Jecy U OBO
CaMo CTape peuu, IIPKBeHa TePMHUHOJIOTHja U3 MPOIIUIOCTH BPeIHA
apexeoJIOIKOT ITpoyJYaBama, HauBHe dajke? IllTa Moyxe caBpemeHa
nacTupcka cmyskda LlpkBe 1TaHac ca CBUM OBUM XUTHUM ITHUTABUMa?

[Ipe cBera, Mmopa jia dyme MCKpeHa cama ca codoM M y Hajdo/beM
ACKEeTCKO — OTAYKOM U jeBaHDe/ICKOM IyXy, IPBO M1 ,MU3BaIk OPBHO
U3 OKa cBOra“, Ima TeK OHJa 1a yKake Ha OpBHA M y OCT/IMM OYUMa.
[TorienajMo Kakas je je3uK OOroc/oB/ba IaHac .

borocnossbe je mpeBuiiie 3apod/beHO y CBOj HCTOPU)CKH je3UK, HIIP:

* Cmapu lojmosu dpunuve epemery Kaga cy Haclanu:

Kako odjacHutu cedn m cBeTy mojMOBE IOMYT: jeqHO-
CYIITHOCT, HIIOCTaC, JeOWHOPOOHH, KEeHO03a, Hepas3[e/buBOCT
IpHUpOJie, CTBApame CBeTa M3 HHUYEra, MKOHOMHja, HAYMH IOCTO-
jama, ymorocu Ouha, m ocrame ,TeMe/bHe MOjMOBe XpuIThaHCKOT
yuema?

* Ycaxne popme ypkeeHol #Us0wia He MOLy ce aHANATHO NeAUTiU
Ha caspemeHOCt:

Kema 3a 1ITO ayTeHTHUYHUJUM O KUB/bEHEM PAHOT,
[PearCKOT, OTAYKOT, IPAaBOC/IABHOT XPUIIThaHCBa je BHIIIe HETO 3a
IIOXBally, QI CaMo IIOf YCIOBOM OHOr Beh MHoOro myra oBze
MMOHOBJ/bEHOT ,,0CMUIIUbaBajyher — npusuBama“ Hosor, Jlonaseher,
Honocehiei -Heouexusanoi u bygyhei. Takobe, >xepa 3a 1mTo
»MOHAIIIKUJUM U MaHACTUPCKMjUM HauMHHMa 4YeKama [lomacka

11 Cjajua cTynuja sa pasmarparse oBor npodiaema: CTuinjan
[Tanagormynoc, Teonoruja u Jesux, Xpunrhancka mucao, beorpar,
1998.
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XpucroBor Takohe Mo’ke UMaTH CBOjy 3IpaBy IPUMEHY CaAMO IO
yCIOBUMa Jia ,HeKako“ m3Hahemo HauymHa ma 11e0 CBET CTPIamo y
MaHacTupe u riehune. J[lo Tana, umak, 3a 00M4aH CBeT KOjU OCTaje BaH
TOT CyliepMeH MOJTUTBEHOT IIPOCTOpa, duhie OBO/bHYU M HAYMHHU 1A Ce
y JbYZICKY M YKUBOTHY CBaKOIHEBHHUILY yIaxHe CBeX Basmyx OHora
Koju ,,qurre rae xohe®.

* [Ipodnemu ca xojuma ce doiocnosmwe cyouasa cy de3spemeris u
HepenesanitiHu gaHac:

Beh mnomenyro OaBmeme ,ucTOpHjOM OSOTOCIOBHBA Tj.
npodjeMrMa KOjH Cy HeKajia JJaBHO OWIM aKTyenHU U Bahemem
HCTUX Ha TMOBPIIMHY CaBPEeMEHOCTH, MM 3allalaMO Yy OYHUTY
HEepe/IeBaHTHOCT TIpef; CBeTOM. lako je HCTpakuBame CTapux
mpodjieMa HeOIIXOIHO, OHO UITAK TaHaC He MOXKe 1a dyfie IpUMapHO.
Citipax SOroC/IOB/bA JIa Ce CYyOUH Ca CaBPeMEeHUM ,,0e3005KHOCTHMA
II0]] M3TOBOPOM POMAHTHYHOT OaB/beHa €BXapPHCTUJOM, €CXaTo-
JIOTHjOM, , DOKMjOM IIPaBIOM M IPOMUC/IOM “ ¥ 3aTBApPabeM y HCTe
(jep ce y TakBMM amncCTpakiyjuMa jequHo oceha curypHum), ucru je
OHOM CTpaxy Off CycpeTa ca IPYTUM — OJIHKEBHM, a TOCeOHO Ca OHUM
caceuMm [lpyruMm, T1j. Xpucrom. Crpax op cBera, mnpodiema,
HAKa3HOCTU YOBEKOBE CBAKOJHEBHMIIE, JeXyMaHU3aIlMje Y HAYIIH,
uap. Bome OOroc/ioBjbe, Tj. dauajy ia y ¢uoxe, mosuile, myseje,
rajepuje, KOHIIEPTHE J[BOpPaHe, OTHOCHO TaMO TI[e je OHO
»HEIIPOdIeMaTHIHO, ,,3aHUM/BUBO, ,, PETUTHJCKO, ,ICTOPHUYHO —
HAIIMOHAIHO, ,YMETHUYKO — BPEOHOCHO®, ,IPYLITBEHO —
HOJIMTHYKHY — IIPUWIATOMI/BUBO, Tj. Mpitieo!" < Xpadpo cyouaBarbe ca
pyrodama oOBOr CBeTa TeK IHPeACTOju. Y XxpuihaHcko -

12 Maxo moctoju odmwpbe auTepatype 3a 0Baj mpodieM, MU
CMO TI0Ce0HY NaKKy MOKJIOHWIM MHUCIMMa 3alagHOT TeoJora
Juprena Monrmana ( Jurgen Moltmann ) y ieroBoj 4yBeHOj KEbU3H
»Pacmetu bor“ ( Ex Libris, Rijeka, 2008. ) , 1 To OHMM MecTHMa I7ie
Ce TOBOPM O HeugeHulutieily u HepenesaHiiHOCiiU CaBPEMEHOT
xpuithancTsa ( M3 OBUX MHC/IN IIPAaBOCIIABHU OM MHOTO MOTJIH Jia

Hayue).
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IIPaBOC/IABHOM Tadopy TaKBOT BUTe3a — OOPIIA jOIII yBeK YeKaMo Jia
ce TI0jaBU.

* Tosop o bory, yoBexy, cBeTy ofiBHja ce Yy OKBUPY HeKaJa —
JIABHOT — aPXaMYHOT je3MKa, Tj. je3UKa Koju — He — gotiupe — go-
gpyor - . .

Tex oBaj mpodieM H3HCKYyje jeqHy LieTy CTyOHjy, 3a KOjy
Ha)KaJIOCT OBJle HEMaMO IIPOCTOpa. Je3UK caBpeMeHOT OOr0C/IOB/ba,
i 1 XpUIThaHCTBa, Koje ce Ha/lasy ,IIpe IMiieM cBeTa“ Hajuerthe
je:

* OHaj — KOju — BUIIIE — He — IOTUYE — CBET

* OHaj — KOju — Y — UCTOPHjU — ITpeduBa

* 3akomaH —y — pusHuLHM — cehama

* Omaj — xoju — ce — camo — ceha — JTaBHUHE

* CaxpameH —y — KibUrama

* 3arpmaH odjeKTUBaIMjaMa

* PoMaHTHYHO — dajKOBUT

® Encku — HauBaH

Marto je mpocTopa Ha KOMe OUCMO Jiajbe MOT/IH paspabuBaTu
OBe TIOCTaBKe, /I jeHO je CUTYPHO: je3UK OOTOC/IOB/bA Y KPu3u
upedusa. Haire dorociossbe je, y CTBapH, caMo jefiHa ,HCTOpHja
TeoJI0THje  Tj. UCTOPHUja PasBoja TEOIOIIKe MIC/IN, TEPMUHOIOTH]jE
U mpodieMa, jelHa pelUIIMpaHa HCTOPHja TEOJOTHCAbA, Tj.
apXeoJIOIIKa MCKOIMHA Koja y cedu 4yBa TeK caMo iipai ° HeKa-
IaIImber — JaBHOT oxHoca ca borom.

Omna je, manac, camMo jemaH ,0jeKT“ y pykama apexeosora
TEOJIOTH]Je, Tj. jefaH My3€ejCKHM eKCIIOHAT KOMe Ce jelHU JUBe, IPYTU
ra Ipesupy, ali 000CTPAHO YyBajy AAleKO Off CTBAPHOT >KMBOTA.

13 3a mojam ,Tpara“ y caBpeMeHOj GmIocoduju BUIETH:
JKak Hepuna, O rpamaronoruju, Becema Macrenra, Capajeso, ;
[ucame u pasnuka, [laxun [Tammh, Capajeso, 2008.
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Borocnosbe, maHac, MMa MPUSBYK HeAAIOGHOCIHIU Y CBETY
3Q/IMBEHOT HUXWIM3MOM. Ha crtapo murame: ,Yemy jour ¢uo-
coduja“?, momasy M Halle HpeUCIHTHBame: ,YeMmy jour doro-
CTTOB/BE"?, ¥ TO y OBOM CBeTy IoCT — MeTadusnke'+ Ha TemebMa
cnade omtonormje!® u Boxuje cmadocrul®, memohn, oxmcycrsa
CMWCTIA, CBETY ,IocIe Aymmsural’“?!

Borocnosbe cTanHo H}geSMBa Y OIIACHOCTH O, eCXAT0NI0UIKO
— e8XaApUCiUjcKOT ymoawma.l CeTHMO ce 1a CBaKa yTOINMja TOBapU
odasese Ha dymyhHocr, muiaBajyhu cajanimbocT IMHAMUKe, pajna,
IIOJIBUTA, 030M/bHOCTH, OITOBOPHOCTH. Y IIPaBo Kao Beh — cana , anu
He —jOIII , Kao CTaiHo — nojasehe, Kao kpeiiajyhe — ce — ka — Hama, Kao
ocmummasajyhu — og —Tamo — nac — Osge, €CXaTOJOIIKO —
€BXapHCTHjCKO OOTOCIOB/bE CAMHUM CBOJUM HAIIOPOM, KpeTarbeM,
M3BMjarbeM Hampe[ M HaBWIle (Iakiae Kao CBO Y KpeTamy Hu

14 Peu-xoBanmuiia sa yurTas jenaH CUCTEM YOBEKOBE MUC/IU
mocre odjase ,cmptu bora®, Bugeru y: Komuh, 2008: 5 - 10.

15 ‘Banu Bartumo (Giani Vattimo), uranujancku ¢mrosod u
mpocdecop Ha TOPHHCKOM YHHBEP3UTETY, IIABHHU je MPECTaBHUK
OBe MUC/IH.

16 [lor Kamyro (John Caputo), amepuuku dunocod
penurnje, mokpehe usHOBa OBY TeMy y CB0jOj HajHOBHjOj KEbU3U:
The Weakness of God — Theology of Event”, Indiana University
Press, 2008.

17 Hopbo Aramden ( Giorgio Agamben ), uramujaHcKu
durocod u Teoperryap, HOTHYIE Ce OBUX TeMa Y CBOM TeHUjaTHOM
pamy “Remnants of Auschwitz”, Zone Books, New York, 1999.

18 HausHoo cxBahenor xao: ,mu cayxumo JIutyprujy“ n
»MomuTBe U mocta“, uta. Cayxutu JIUTYprujy, MOMUTH ce U
IIOCTUTH, U OCTAJIE ,,IyXOBHE pajithe YMHUTH, Oe3 aKTHBHE /bydaBU
mpema Xpucry, CBeTy u O/DKE-eM, JOBOJE HAC Y MHUTAmE TIper
peunma XpuCTOBUM: ,O VPOV TNV YLYNV CLTOV ATOAECEL
QLLTLV, KOl ATTOAEGOLG TNV WLYNV QLVTOL EVEKEV ELLOV EVPVGEL
avtnv “ (Mr 10, 39)
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paspacramy), yHampen d4yBa cede Of ITAaCMBHO — HeEIOKpPETHE
HEHCTHHE POMAHTUYAPCKOT eCXaTOJIOIIKO -  €BXapHCTHjCKOT
yTOIM3Ma.

Borocnosme ce, makie, Hemajyhu ,JaXx HOBOT >KMBOTA,
noj1aKo mperBapa ( mwim ce Beh mpeTBOpWIO? ) y je3sUK HEeMyINTHX
dOTOC/IOBCKUX YHYTPAIIBUX TPBEHA, Y KOjOj Taj HCTH je3HK ITOCTaje
MpTaB 3a CBOjy cgeiliy — ce — od0pahainiu yiouipedy, Tj. mpeTBapa ce y
jelaH ,KJIIOBHOBCKU je3HK".

Ha nmu dorocossbe 3aTo moTpedyje jeiaH HOBH je3UK, jeilaH
Je3UK — CycpeT; MOXKJa jelaH MeTa — je3MK(..aJIM He y CMUCIY
IIOHOBHE IT0jMOBHO — JIOTHYKE OTPAaHMYCHOCTH U HeMoryhHOCTH 3a
u3pakaBarbe OHOT JIMYHO — /by0aBHOT; Beh jenaH jesuk céako-
gHe6éHuUe, OBJie IIpeodpakeHe, UCIyeHe U yjesudeHe norabhajem
nonacka Jlpyror, caceuM [lpyror, Tj. Xpucra.

[TosHaTte 1 pasyM/bUBO — CXBAT/bHBE (CPITy NPHjeMYbUBE U
yMy ocBeT/baBajyhe) peuu, IOIyT: CycpeT, 3arpsbaj, HOAHP,
/byOIbebe, IIelatbe, UT/. MOTY IIOHOBO ITpOoHahy MecTa y OIucy OHOT
norabaja o kome 60rocsI0B/be d1arOBECTH, a TO je OIIeT U OIeT CYCpeT
Caere Tpojurie n Yosexa’,

19 Ratzinger, 1984: 5.

20 Beoma s3aHMM/bMBA MHCA0 3a [IPABOCIABHO OOTOCIOB/bE
maHac, MOXKe OMTH TOKpeT xpuirhaHcke Teosorwje Ha 3amany,
HasBaH Teomoeruka (Theopoethics). Mako cBoje usBope upmu y
APYrUM 0d1acTUMa JbYICKOT CTBAPAIAIITBA, HIIP. T0e3uja, M,
MY3HKa, KIbIDKEBHOCT, CIMKapCTBO, MAP. OHA OCTaje M3BOPHO
CBETOIMCAMCKA, IIPKBeHa, XpUINhaHCKa, jep MpencTaB/ba IOKYILA]
OHOT UCTOT HEM3PEIMBOT NCKa3a 1 omnuca cycpera Csere Tpojurie n
YoBeka, aIu y OKBHPHMA CBHUMa-pasyM/bUBOT U CAOIIITHBOT
je3arKa CBaKOJHEBHOT U CBEOIIIITET /bYICKOT KUBOTA U HUCKYCTBa.
TeomoeTrka je ¥ HaMa IaHAC MTO3UB HA jeTHO TAKBO CAOMIIITABAbE
cede cBeTy, U MM IPaBOCIAaBHM He CMeMO XIafHO 3aoduhwu
IIOCTOjarbe jeHE TaKBe 3aHMM/bHBE M OpurMHamHe Mucau. O
Teomoeruny BUIlE BHAETH HAa MHTEPHET IIPe3E€HTALIMjU:
http://theopoetics.net/; C mpyre crpane, He cMeMO 3adOpaBUTH HU
KOJIOCaJIHYy MMCAa0 PHUMOKATOIMYKOT TeOoj0ra XaHC YPC BOH
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Ha mecto ,,MpTBOr jesuka“ Tpeda mohu ,jesuk cycpera,
je3ux Koju He tiocitioju 6an [pyiol, Koje Ja mma ek ca Tu... Ja Llpkse je
HOTITYHO ,,0esjesnuno de3 Tu [lpyror, Tj. Xpucra.

Hberosa npasa yrorpeda >xuBH jeiHO y TOM gorabajy, y Tom
IellIaBaby, OH Ce TPagy, OH He ITOCTOjH Ipe CycpeTa, OH HacTaje y
ocmymkuBamy [lyxa koju nomasu, Koju nonocehu koncruryume 3a
moryhHocT pasroBopa. Taj jesuk Mopa U3HOBA Jla Hajasmwyje, a He
320KPYXKyje UCTUHY.

Jeauk dorocmosspa je je3UK Oujanora; MoHon0i 00I0cn08CcKOT
jesuxa je cMpili ucitiol. Borocnossbe je jeMHO Je3UYKO IOYHYTpeHe
ommca cycpera usmehy Onor cacsum [lpyror, Tj. Cere Tpojurie u
OHOT $e3 — OHIHONIOUIKOT — THiemeba — TPeHYTHHO — 08ge — UPUCYTHOT,
Tj. YoBeka.

3.Kpusa nupkBeHOr )XHUBOTa
(kpaTak mperes)

Y mokyiiajy ja OAroBOPUMO Ha TEIKO IUTabe wiitia Ou cée
doiocnosmwe moino ga Syge (y CBeTIIy ayTEeHTUYHOT IIPKBEHOT,
€BXapUCTHJCKOT U JbyOaBHO — CIOJOMHOr XpHIIThaHCKOT YKUBOTa
KOjH ,,3aCTyIa“ IepCOHAMCTHYKA OHTOJIOTH]a), U IIOKYIIIaja [a Tajbe
paspaguMo mpodaeMe Koje CMO TOpe HaBedH, I0MA3UMO [0
Hen3de)KHe YMHHCHUIIE U UTalba IITa CBe Off TOra OOroC/IOB/be HUje,
WIN y IITa CBe OOTOC/TIOB/bE MOXKE f1a Ce IPETBOPH, Tj. y Wiilia cee
Moxce ga mymupa u tceygomopupa (kama oHO HHje 0dacjaHO
CBET/IOM ayTEHTHUYHOCTH IIOMEHYTOT), ¥ CAMHUM THM [OBefe MO
jeIHOT TUCKYTadWIHOT HauMHA )KMBOTA Y CABPEMEHOj IIPKBEHOCTH,
Tj. 1a Ta OfIBeZie y KPu3y?

Ocnamajyhu ce, ¢ jemHe crpaHe, Ha MHCAO CaBPEMEHHX
dorocnosa Ilpkse, momyr Anekcanzpa [IImemana (memMMUIHO ce

Baltazara (Hans Urs von Balthasar) u meros mpojekar Teonoruxe
(Theologik), Teompame (Theodramatik) 1 Teoloske estetike
(Theologische Asthetik).
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Kopuctehn meroBom paspamom mpodiemMa y OKBUPHMA IleMe
JIutypruja — borocnossbe — [TodoxxHocrt), ['eopropuja ®oposckor,
Xpucroca Janapaca, a ¢ Ipyre Ha caMO JIMYHO MCKYCTBO Harlller
[APOXUjCKOT LIPKBEHOT KUBOTA, U Ip., MOKylIaheMo fia [ujarHo-
CTUIIUPAMO Ige, Kaga, Kaxko, U Ko je Y3pOYHUK KpH3e; HApaBHO He
npeteHayjyhu na 3a0Kpy>KMMO CHCTEM U 3aK/by4nuMO podiem, Beh
na ra y3 moMmoh momenyrte ,orBopeHoctu [lomaseher Ilapcrsa
Do>xujer jomr BHIIle NPOIIMPUMO, PacTErHEMO, IPOMHUCIUMO,
U3HYTpa I0)KMBUMO U CXBaTHMO.

a) boiocnosmwe — Jluitypiuja — ITodoxicHocii

Ha mpenxomHuM cTpaHamMa CMO IOYII&IH Ja OCBETIMMO
podjieM OHOTra IITO CMO HAa3BaJIU ,,IIITa OU CBE OOTOC/IOB/bE MOTJIO
na Oyme“. M3 Tor yrma MOXeMO U YOUMTH HherOBe MaHalllhe
HenocTatke. [Ipe cBera, jefiHa Off HajTPAarMYHUJUX TOC/TIETUIA KPH3e
jecTe OpPraHCKO pasiBajatbe OOTOC/IOB/bAa Of €BXapuUCTHje U
mod0XHOCTH, Tj. of LIpkBe Kao ,3ajefiHNIIe CBETUX U 3ajeTHUIIE Y
ceetumu“?!. Ami, o Tome je Beh MHOroO Tora pedeno, HammcaHo,
pasMaTpaHO U MO)Xe ce Hahu y MHOTOdpOjHOj TUTEepaTypH Koja je
CBUMa ,T_[OCT}’TIHaZZ. Mu >kemMMoO J[ila TPOIITUPUMO BHIUK OBOT
mpodjeMa, U TO HajBUIIIE U3 IUIHOT UCKYCTBA, IPUTOM YBPCTO Ce
npxehu cMepHMIIa U MyTeBa IIITO Cy UX CAaBPeMEHH MPABOCIABHU
dorocioBu (a 1mocedHO OBlie aKTyeaHA ,EePCOHATUCTUYKA OHTO-
noruja“ MuTponouTa 3usjynaca ) OApeAWIN U JUjarHOCTULIMPAIIH,
usderasajyhu mperepany caMoOIIagHOCT ¥ KPUTHKY.

[Ipe cBera, Hama je MHTEpPECAHTaH IMPOdIEM ,Heakiiye-
Hociliu doiocnosma 3a caspemenu ceeii. Pexmu cmo Beh [ma
3apod/beHO Yy CBOj apXaW4yHU je3UWK, OOTOCIOB/bE JlaHAC TEIIKO
JOTIMpe /10 YIIHjy cBeTa, JoBeKa, caBpeMeHOT ApymITBa. 1 He camo
TO. JOIII TParM4HYUje U IapagoKCaIHUje je IIITO OHO He TOIHUpe HU [0
YUIHjy caMuX ,dorocmoBa“ u xpuinhana. OBze hemo mocraBuTH

21 IIImeman, 2008: 21.

22 PanoBu caBpemenux HaM dorocosa: I'. ®noposckor, H.
Adamnacjesa, A. lllmemana, J. Majennopda, X. Janapaca, uzp.



Protestantski teoloski fakultet 37

jelHy ,OIaCHY“ Te3y O ucipaxcvervy Hojmosa W campkaja
dorocioBspa, a 0 K0joj CKOPO Ja HeMa IIOMeHa Y CaBpeMeHOj IIpaBo-
CJIaBHOj OOTOCTIOBCKOj MUCTIH.

OnBojeHO 071 CBOjUX M3BOPA, ITOCEOHO OJ] €BXapUCTHje KA0
,IIABHOT M3BOpPa“?’, OIBOjeHO O >XKMBOTAa (K40 MOXKAA W
L HajrIaBHujer u3Bopa“>* ) SOroc/IoB/mbe ce MOIAKO IPAsHMU OJ CBOJUX
cagp)kaja KOju MOYMBAjJy Y HEroBUM IojMoBHMA. [la moraemamo
Mano dmke oBaj mpodiaem. Beh cmo ce muranmm 1ita maHac
CaBpeMEHOM 4YOBEKy M XpHIMhaHUHY 3HaYe TPagUIMOHAIHU
TeMe/bHU II0JMOBU OOTOC/IOB/bA, Kao: CIIaceme, IyXOBHOCT,
BacKpceme, MOJIMTBA, ITOoCT, Xpucroc, Llpkaa, bor, Ceera Tpojura,
IIPAaBOC/IaB/be, CMUPEHE, aCKe3a, /bydaB, c1000Ma, TMIHOCT, OHTO-
JIoTHja, Bepa, Hala, HTH., IIITa OHU TOBOpe, IITa ca cOOOM HaHaC
Hoce? Jla i 1 ma/be UMajy CBOjy caMOpasyMJ/bUBY, CBUMAIIO3HATY,
KOHBEHIIMOHA/IHY, UCTUHCKY ITyHOhy, cBpXy, cMucao? Harir ogrosop
je: He, HeMajy! H itio He camo y c60jo] peyuiiupanociiiu og cilipare OHux
Koju dpumajy u upuxeaitiajy e uojmose, 8eh cy oHu wHociianu
ucipaxcroeHu y ceSu camuma, cée 3axsanyjyhu iwome wiitio He HOCTHLOjuU

23 HUcro, 2008: 511 —519.

24 UynHa je YNIbeHNIIA, YaK U Ha CTPAHU ,,eBXapUCTHjCKO -
ecxaToJIOIKKUX “ dorocmoBa, o sanemapusary CAMOT JKMBOTA
XPUIT'RAHMHA xao rraBHOM u3BOpy 3a dorociosibe. [Iuramo
ce: MMa JIM 3HAYajHUjeT, HCTUHUTHjer U Beher usBopa dorocios-
CTBOBama Off CaMOT >KMBOTa HeKe JUYHOCTU U caMme LIpkBe u
mpodseMa Koje >KUBOT [OHOCH IIpel >KUBOT CBaKe JUIHOCTU
mocedHo, mocrajyhu rmaBHa ,uHCIMpanuja“ 3a cycper ca CBeToM
Tpojuniom. 1 jomr: komuko moxkemo cycpectu Csery Tpojumy y
KIbUTaMa, WKOHAMA, CIIMCHMA, TEKCTOBUMA, ,TyMauermnuma‘,
[pefambuMa, a KOJIHKO Y KUBOM CYCTPETY, €POCHOM, /byOaBHOM,
»CTBapHOM, KpajieM! l3yserak, Iak, IIpefcTaB/ba JAUYKO -
SOTOC/IOBCKA TMYHOCT W MMCA0 MO3HATOr XPHCTOCA JaHapaca,
dorocsoBa ¥ IeCHHUKa XUBOTA U epoca mpema Csetoj Tpojunn u
MOHAIIKO — acKeTcka ¢urypa oma Bacwmja I'onpukakuca,
uryMmana ma"actupa VMBupos, Ha Ceroj 'opu ATOHCKO]!
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Heka 3acedHa ,OHTOJIOTHjA HojMOBa“25 He3a6UCHO 0g TUYHOCTUU U

3ajegHuye Koje ux pasymejy u gajy um CMucao U cemantiiuyko 3Haverve,
Yy 080M Cyuajy caspemeHux mwygu u xpumha:—ta HCCXBaTa}beM u
HEXXUB/bEHeM HCTHHCKOT CMHC/IA KOjY IIOjMOBU HMajy Y cedu?®, onn
Cce MpeTBapajy y 3HaKOBe — TPAaroBe M3a KOjUX 3jally MMpasHUHA O]
UCIIPOXEEHOCTH CMUCIA M HasHadewa. 1ako, OHM He caMo MIa
II0CTajy HeaKTye/IHH, HePEelMIIMpaHH U HepasyM/bUBH, Beh mocrajy
mprtBu! Jlonasumo 1o yBua s, maKie, HUje caMo ,CBeT OHaj KOjH,
ycen, CBoje ,IPeIIHOCTH M CeKyaapusoBaHOCTH Hehe ma uyje 3a
xpuithancTso, Beh ga cy camu xpunthanu ,,ydum“ cBoje concreHe
3HAKOBe CIIOpasyMeBarba, PasyMeBama, OHOIICHA Ka CBETy U Ka
cedu camuma. C mpyre cTpaHe, jeAMHO MCTH TH XpuInhaHU MOTY
IIOHOBO OXKMBETH CBOje IOjMOBE M YYMHHUTH HX PasyM/bUBUM U
cracaBajyhum. Mana, mpusHajeMo ca >Ka/bereM, 4aK U OHU ,BaH
IIpxBe“ MOTY HaC MHOTO HayYUTH TOME.

Huje moBo/pHO pehn camo: ,,bor u ovekuBatu carmacHOCT
CBUX OKO OBOI ,TePMMHA", jep, HapaBHO, IIOCTOjU MHOIITBO
peuryja Koje ce Mo3MBajy Ha IPAaBOBEPHO TyMadewe UCTOT. AJH,
CTBApH CY jOII TeXe ca KIIACHYIHO XpUIIThaHCKUM IojMOBHMa. Taxko,
maHac ped ,llpkBa“ BehmHmM 3Byunm wm kao ApyIITBeHO -
XyMaHUTapHO - OWBHHMC MHCTUTYLIMjA, WIM Kao HAI[MOHAI —
MHCTHUTYIIHja — YyBap, WIN Yy HajOO/beM CITydajy Kao jOIII jeIHa IPyTIa
Koja ce ,0aBuU myxoBHOILIhy®.

IlIta Tex pehn sa mojmoBe: craceme, TyXOBHOCT, fapoBu!
OnBojenu on Criacurespa, off lyxa u o JlapopaBiia UCTHX, OHH Cy
JlaHAC TOCTIM AYTOHOMHHU U CaMOJOBO/BHU mamdyeTH KojuMa
XpuIThaHu HeyCIelTHO OKYIIIaBajy /ia IIPe/ICTaBe CBOj UICHTUTET U

25 ITanmapgomynoc, 1998: 53.

26 Kao oHu Koju Mako jeqHOM AeMHHMCAHU HHUKana HHCY
3alleMeHTHpPaHH, Beh yBek oTBOpeHH 3a ,,morahaj momacka [Ipyror
y Hallly aKTyeJHOCT U CaBPeMeHOCT, Y OBaj Halll >KMBOT, TaKaB
KaKaB je M HUjemaH apyry; amu Koju morpedyje Hall mpusus, Halle
JKUBJ/bEHb€, HALIl IBUT Ka Ibemy...
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CBOjy MOCeSHOCT y OIHOCY Ha Apyre”’. 3a mpocednor xpuirhanuma,
»CIacuTH ce“ Hajyerrhe ca coOOOM MMa IPYIIITBEHO — eKOHOMCKY FUIH
»CIIACUTH — C€ - OfT — My4erba — Y — HAK/ITy  KOHOTALIHjy.

C THM TOBe3aH U YCIOBJ/bEH jecTe IpodjaeM JUTYpTHje, Tj.
dorociyskema yomTe Kao ,Jae1a Hapona“. HapasHo, To cBe motnde
U IPKBEHY IOOOKHOCT Kao HM3pa3 dOTOC/IOB/ba M OOTOCTyXKeba.
Wmajyhu nipen codom ,kpusupajyhe dorocmosme, wim dusajyhu
M3BOP HCTOT, JOTOCIY>KeEhe Ce IIpeTBapa y IojaBy Kojy OBako mnedu-
HUIIIEMO: CeHTHMeHTaTHO cehame Ha maBHe porabaje us sxuBoTa
XpHUCTOBOT, WIU HEIITO TAKO CIMYHO. Y CYIITHHH, QOTOCTYXeHe 1
I000XKHOCT Cy OJIBOjeHHU O] OOrOC/IOB/ba U OOPHYTO, a CBU 3ajeJHO
OIIBOjeHU of »KUBOTa. [IpodieMu Koju ce jaBmajy y ,HauMHHMA"
CIyXema, lIpakcama“, ,ackesama“, ,oduuajuma“, ,crapuHama‘,
IIOC/IEINIIA CYy OBe pasuBojeHoCTH. [IpodieM jesnka dorocmyxema
HeMaMoO XpadpocTH HHU Ja 3amodyeHemo. Mmak, He MOXeMO
peHedperHyTH npodieM CBojeBpCHE ,T0d0KHOCTH Koja ce paba 'y
TPeHyLMMa Kajja HeeBXapUCTHjCKO dOroC/IOB/be IIPEOKyIIHpa Hally
IKIbY U HAIlle T0J0KHE IOCTYIIKE.

Kao u mpitisom §oiocno8my, TaKO U MPIHiB0] 0S0HHOCHIU TIPETE UCTE

Herorozie. HeakTyenHOCT, 0e3MI€HTUTETHOCT, HAUBHOCT, TeaTpasl-
HOCT, IJT[yMa, MacKe, y3Jacd, MapamMe U IIamuje, Tj. UMHUTAIHja
KHBoOT )XnBoTa LIpkBe. A/ii 0 TOMeE je jOIII JaBHO MHOT'O pedeHo. Mu
yrryhyjemMo Ha jou mmpe nmocMaTpame npodnema. ITpodaema xoju ce
jaB/bajy y 0030pjy CMpPTH 4YOBEYHMje M HHErOBe IPOJIA3HOCTH,
MOKyIIaBajyhu ¢ TMM [1a TOBeXXeMO MpodieM OOTOC/IOB/bA, JIUTY-
pruje, Mod0>KHOCTH.

KakBy ped, KakBy CTBapHOCT, KaKBY ayTeHTHYHOCT, KaKaB
JKUBOT CBETY M YOBEKY MOXKe IOHYAUTH jeoHO pa3upKembeHo
dorocossbe, jemHa 0e300roC/IOBCKA JTUTYPrUja U jefHa HeeBXapHU-
crujcka modoKHOCT (¢ TUM ma cy MebycodHe BapujaHTe MCTHX
de3dpojue)? JlaxkHy ped, MPTBY CTBApHOCT, XUIIEPPEATTHO ITOCTO-

27 3a OBy TBpHIbY HAaMEpHO He HABOAUMO HHUKAaKBY
pedepenity, jep HaM je OHa HajOUHUIICTHHjA Y AKTYETHOM >KUBOTY
Haiire roMecHe LIpKBe U HeHUX ITapoXuja.
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jame, Mpiieuno mpieocitiu. To cy II00BU OBe KpH3e CaBPEMEHOT
IPKBEHOT >KUBOTA. JKMBOTa KOjU je OfiBOjeH o1 ,morabaja moaacka
Hpyror u [Ipyrauujer, camum TuM u 3atBopeH. JKuBoTa koju je
CMPT OfI IIOYeTKa JI0 Kpaja.

Ko he nac usdaButu om cMmptu oBe?

Hame nehemo nhu. OnBojeno ox ceor mpupoxHor Mecra, Tj.
EBxapuctuje, ka0 Mecrta Ha KoMe JemaH mocTaje MHOTHM U MHOTH
nocrajy Jeman”® u lpkse xao sajenuuie ,momaseher - JIpyror“rj.
Xpucra u 3ajequulle ,npusuBajyhux — [Ipyror Tj. xpuirhana,
dorocossbe, MUTYpruja u MOdOKHOCT YMUPY U ITOCTAjy CAMO jeTHU
on docmra y MysejcKoj 30MpPIIM HMHTEpeCaHTHHUX, alTd MPTBUX
excrioHata. Camo Ty, Ha ToM Mecty, MOXe OUTH rOBOpa O TOBOPY
nonaseher, camo Ty Mo>ke dUTH jesuKa O je3UKy aKTYeTHOCTH, CAMO
Ty moxe dutH 1MojMOBa 0O IOjMOBUMA MCTUHCKOT. V3BOp TakBOT
JKUBOT OOTOC/IOB/bA, JIUTYPrHje M MOOOKHOCTH jecTe caM >KHBOT
LIpxBe, cam oduuan xueoili céaxogHesHuye Lipkee, ca CBUM CBOjUM
CHBWIOM CBaKOIHEBHHIIE Tpareiuja, yMUPama, MPXKiba, TPBEba,
HCKYIlIeHha, HeCXBaTama djiare BeCTH JeBaHbesba; Tj. OHUX JbYAH U
xpuiithaHa Koju ogpudyhu ce cBakor ojakor feduHUCamba, 3HabA,
jesUYKUX OdIMKOBarba, MpeXKBaKaBama CTapux (IIOCKya, YIIHU-
BalbeM Y MpPTBe Kajlylle >KMBOTA, IIPaBWIad, 3aKOHa, 0dOM4aja,
»IIPAaBOC/IAaBHUX €THKa“, OCTBapyje cede M CBOj KMBOT Kao >KUBOT
LipkBe 3a goiahaj Heouwekusamoi — cmucia — U - HKueowia —
Honocuitiewa, Tj. 3a norabaj pydaBu msmeby Xpucra u Hberose
Ipkse, 3a morahaj BeuHor »xuBoTa. Tako u camo Tako, OHU OCTAjy
M3HOBA aKTYe/HHU, >KUBM, MCKYCTBEHM, CadOPHHU; €BXapHCTHUjCKO
dorocioBbe, eBXapUCTHjCKa IUTYPrHja, €eBXapUCTHjCKa ITO0KHOCT,
UT/I. KOje he MMaTu cTBapHy Besy ca HallIUM )KMBOTHUMA.

0) Ocepiti Ha ocitiane tipodneme

HapasHo, nopen pedenor, mormm ducmo ce potahm jour
MHOIIITBA BEJIMKMX M MaIUX mpodaeMa KOjU y3HEMHpaBajy
CaBpeMeHU LPKBEHHU >XMUBOT, a1 TO U HHUje TeMa OBOI paja.

28 3usjymnac, 2004: 34.
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CroMeHHMO caMo TO J1a IIPKBEHO U XpUIIThaHCKO dOT0C/IOB/bE CTOjU
IIpeI TeIIKUM, KPCTOHOCHUM M MyYHHM H3a30BOM IIpodieMa Koju
ce Hajase yHyTtap LlpkBe, amu 1 yHyTap CBeTA.

Kako nmpocyauTu cBa U3BUTOIIEpeH-a KOja ce jJaB/bajy Y OHOMeE
IIITO MM 30BeMO ,ITpaBociaaBbe“? [IpaBociasibe, 1iTa je To? A, KO
TO CMe fmaHac aa nuTa? JlaHac kajga ce YMHY 1a HUIIITA HYUje jacHHUje O
tora. Hama Huje jacto. Y cTBapu, MHOTO je HejacHO. MHoTe ce 1TojaBe
IIPOTJIAIIaBajy MPaBOC/IABHUM, a IPUTOM HeMajy HUKAaKBUX CYIIITH-
HCKHX Be3a Ca IIPaBOC/IAaB/beM Kao ,UCKYyCTBOM cycpera CBete
Tpojutie n Yoseka“. Haumonanusam, ga i je TO rnpaBociaBbe? A
eKCIIaH3MOHUCTUYKHY IT0BUHU3aM? XoMododuja, Moxxa? Mpskma?
A ocrano? Jer To mpaBoCIaB/be? 3a MHOTE, Ha SKAJIOCT, jecTe. Mmak,
TO je CaMo jOIII jeflaH ITOC/IeInIIa OHe d0jIecTH Harpey GOpMYyIncaHe,
dosmectn ofBajarkba M pasiBajarba OOTOCIOB/hA — JUTYPruje —
0OOXKHOCTH, OO/IeCTH y KOjOj BHUPYC ,HedeXXme 3a [lpyrum
Honasehum® ynuirasa cse.

Taxobe, mpen HaMa cToje mpodieMu KIHpa, TauKa, MOHAXa U
IbUXOBE CBOjeBPCHE TEOPETCKe U CTBApHE Pa3[gBOjeHOCTH.
[Tpodnemu unenTurera uctux. PeneBantHoctu. [lyreBa kojuma ce
onu kpehy. OcMuIbaBajy >KUBOT CBOj, KOjH je jeflaH Te€ UCTH >KUBOT
Ipkse.

[Tocedan mpodnem mpexncTaBba II0jaBa OHOT IITO CMO
Harpes HasBaIM ,eBXapUCTHjCKO — €CXaTOJIOLIKHU YTOIIM3aM , Tj.
MHCHCTHpPalke Ha KpajlbOCTUMA IITO MOTY [a HAacTaHy U3
HeajJleKBaTHOT CXBaTama IITa 3HAYe PEYH ,eBXapUCTHjCKU U
»€CXaTOJIOMIKK ‘. 3aHemapuBame Cseror ITucma Ilpxse, mocedHo
Hosor 3aBera, Kao jemHOr Of TeMe/ba OOTrOCIOB/ba M HCKYCTBa
IIpkBe, mocTaje maHac He Maau IpodieM, HAPOYUTO KOJ| eIUTOHA
jemHOr TakBOr yrommsama. bpunyhu ce camo 3a ,oHTOMOTHje®,
»oynyhnoctu®, ,ecxatonoruje, a Takobhe u 3a TUTYPrujcKe CUTHHULIE
OKO IHTama IIOKpeTa, M3pasa M H3BOhema Oorociayxema, OBU
eIMTOHU 3aHeMapyjy mpodieme Hpxse koju cy podjeMH OBOT —
OBJIe CBAKOJHEBHOT JKHBOTA, KOJU je Ha]t{emhe IAJIeKO Off TAKBUX
SASMUIIUbEHUX MpodieMa“ Koje yromujcku OorocioBu xohe ma
HaMeTHY. IbuxoBu, IaK, aHTarOHHUCTU C Jpyre CTpaHe, 3aHEMa-
puBameM oHora mto L[pkBa ,kao 3ajemuuria dymyhHocTu“ jecre,



42 Teoloski ¢asopis, N° 9

UCTUYY HEOCTaTaK aKTUBU3Ma, dopde 3a MeCTO y APYIUTBY, UTH.,
amu omer mpomariiyjyhu ucruHcku cmucao lIpkBe, Kao ,3HaKa
IlapctBa Boskujer. Anm, To je mpeBerKa TeMa 3a OBaj IpeMain
IPOCTOP.

HgoSHeM exkymeHusma. [Ipodiem KaTuxese, Tj. BepoHayKe y
mikonama®’. [Tpodnem Lipkse 1 monuTrKe. BroeTndaku mpodemu 1
UCKYIlIeha TexHOoJoruje u KudepHeruke. [Ipodiemu mexymanu-
sanuje. [Ipodnemu, mpodiaemu, mpodaemu.

Ocraje jour rommta mpodiema mnpen xojum lIpksa croju.
Crpenn. Yeka. Ouexyje. Hama ce. Tpaxku. Bamu 3a Onum koju
jeMUHU MOXKe ,JIOHeTH  mpOodIeMHUMa OTBaparbe, pasMeKIlaBambe,
0COJ/baBame, OCMUIIUbaBame. CBET/IO ,IIePCOHATMCTUYKE OHTO-
noruje’ MuTpononuTa 3usjyraca Mo>Ke 3aCBeT/IMTH, MaKap Majo, U
to he, 3a mouerak, OMTH NOBO/FHO. AT camMoO akKo dyme mabu
MOJICTPEK 3a JOII jade Tpakeme, WIMYEKHBaIbe, OTBApame, IO
M3HEMOIJIOCTH, noK Jlomasehu He mobe.

29 ITorpedHO je M3HOBaA, ca Tpe3BeHOLIhy, IPOMHCIUTH
MeCTO BEepPOHAyKe Kao jOII jeTHOT Of ,IIpeaMeTa’ y CHCTeMy
Ip>KaBHOT 0dpas3oBama (HeNyKTHMBHO — PallMOHAJIUCTHYKOL, Tj.
HEUCKYCTBEHOT), Tj. O OIIACHOCTH HeHe OTPIHYTOCTH Of CMHUC/IA
IpaBe IIPKBEHe KaTHXese, KOja je yBeK cadOopHa, yBeK 3ajelHHYKa,
yBeK JIUTYPIHjCKa, Tj. e€BXapUCTHjCKA U HA-3djegHuiy-gonaseliei-

Lapcimsa-yiyhyjyha.
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Cumdonu3aM NpasHUKa MegeceTHUIA:
MMCAHU U CTUKAHU U3BOPH

Pe3ume

Y osom pagy he ce fosopuitiu o cumbonuyu xpuwhanckol upa-
snuka Ilegeceiinuya, kpo3 ducave u caukanwe ussope. Ha gan
ITegecetminuye, Ceeitiu [lyx cunasu Ha aiociione u 00HABbA jeGUHCITLEO
boia u mygu kpos gyxoeny usipagroy Lipkee. Taxohe, osaj tipasHux je
iocedro eaxcan jep Ceewmiu /Iyx cunasu Ha ceaxoi unaua ILlpxee,
ioHaocod, u ceaxkome gaje tiocedue gapose. Hapouuitio je saxcan goia-
haj y xome aiiociiionu i08ope pasIUMUTAUM je3UUUMA U pasymejy ce
mehycodno. Taj napouuitiu gap, xoju ce jasmpa kpo3 genosarve Cgeitiol
Iyxa, otiucan je Ha uxonama tpasnuxa Ilegeceitinuya. C 0d3upom Ha
o ga je kpo3 ucimopujy xpuwhanciiea cruka umana, konedwusy anu
seoma 6axcHy ynoiy y ipenouieroy Ilpegarva, y o6om pagy je Hainacax
HA UCTAPANUBAILY CUMOOIUIMA TIOjeqUHAUHUX TUKOBHUX eNleMeHaliia
(boje, Teomettipuje, tiepcilexitiuge), HUX080M HOPEKNY U HUX0B0] YN03U
y fipeHoulery He6UgpUB01 C6eitia MATHePUJaNIHUM CPegciieuma uspa-
Kcasarea Ha ukonu Ilegecetinuya.

: Ilenecernuiia, ukoHa, cumOonusaMm, Ceetu .
Kmbyune peun: Ilenece a, UKOHa, cumdosmsaMm, Cse
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YBonx

CaBpeMeHO IPYIITBO UCIYHEHO je OPOjHUM CIMKaMa, Te je
crora oxgpebeno kao nuBmmsanuja cauke. YoBekosa morpeda za
HEeBHU/UbUBO IIPEICTaBH MaTepHja/THUM, OIHUIUBMBUM CpPeICTBHMA
M3pa’kaBama BeKOBUMa je dwta y cmyxdu penmuruje. YKepa yoeka ma
JIOCeTHE NYXOBHE BHMCHMHE M JIaHAC je IIOfjeflHAKO aKTyejHa a
[IUBWIM3AIIMjCKU Pa3BOj HHje yCIIeo /Ia 3a/I0BOJBU FbETOB YHYTpa-
U CBeT.

Yiora MKOHE — Kao peMrujcKe CauKe OmIa je KomedbuBa y
xpuithaHCKOj UCTOPU)jHU, MehyTHM HeH OIICTaHaK TOBOPH O TOMeE 1a
MIOCPEICTBOM e, YOBEK MOXKe CO3epLaTH HeBUA/BMBOI bora u
yIJIeDaTH ce Ha CBEeTHTe/be U MydeHuKe. VkoHa [lemeceTnuie crora
MMa ToJljeJHaKy BaKHOCT /I ¥ JOIATHY BPEIHOCT jep ce Ha JIaH
Cunacka Cseror [lyxa Ha amocrose ucnyHwio odehame Xpucra,
0d0JKeme aroCToIa U IMoYeTak AyXxoBHOT myTa. CBetn [lyx je usmo
cBOje dpojHe JapoBe Ha IPUCYTHEe U OMOryhHO IoYeTak cTBapama
seMasbcke LIpkBe 1o y3opy Ha Hedecky.

ITopekio mpa3sHUKa megeceTHUITA

Cmasak Cseror [lyxa Ha amocrone cmaga y Bemuke
IIpasHUKe a ITO3HAT je 1o uMeHumMa: [lyxosu, Tpojurie u Tpojuann
naH. OBUM IIpasHUKOM IIPOC/IaB/ba Ce ,3aBPIIHM YUH OCHUBaHa
Xpucrose LIpkBe Ha 3eM/bH, Kafla Cy CTBOPEHU YC/IOBU 32 FbeH ITyH
JKUBOT, a J[IBAaHAGCTOPMIIA allOCTOJMA YAOCTOjeHU Ia CBemode O
Xpucry, nporosenajy u uune gyma“!. [Tpema peunma Y cIeHCKOr ¢
od3upoM Ha TO Ja ce y mpaBociaBHOj llpkBu mpasuuk Csere
Tpojuiie cnaBu Ha npBu naH [lemecernuie (y Heme/by) 1 a ce Ha Taj
TaH Kpo3 OOorocimykeme HM3pakaBa JOTMATCKO yderme o CBeToj
Tpojunu, a crenehn nman (IlyxoBcku moHenmemak) je mocBehen
Cserom Jlyxy, oBe 1Be HKOHE, KOje U3pa’kaBajy pas/IM4INTa 3HAUCHA

1 JoBanosuh, 2005: 387.
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M CMHCao, oxroBapajy npasuuky Ilegecernnua”. ITocedan sHauaj
OBa JIBa MpasHKKa 0djenuibyje ce y BUIybuBoM crtacky Cseror Jlyxa
Ha arocToe, y Kpiurewy lIpkse ormem u Ceetum JlyxoMm, y cKIangy
ca peunma cBetor JoBaHa [Ipereue (Mart. 3,11), memeceT maHa HAKOH
XpHUCTOBOT BaCKpCea M JIeCeT NaHa HAKOH HeTOBOT Ba3HeCeHa.
Tako ce kpo3 ukony Csete Tpojuiie faje HarOBEIITaj TAJHOBUTOCTHU
Boxanckor mocrojama, 1ok Cuaasak Cseror Jlyxa Ha amocrose
OTKpHUBa Ipommucao nenoBama Csere Tpojuiie y omunocy usmeby
IpkBe u cBera’. Bepuuiu IOXKMB/baBajy BOXXHjy CTBapHOCT Kao M
npBU xpuiithanu, y TpocTpykoM odamnyjy: ,,y TBopuy u I'ocriomy
ucropuje cmacema, y Backpcrom Tocmomy Mcycy Xpucry,
ysBullleHoM y bora u'y CBerom [lyXy Koju ce pasIM4uTUM JapOBUMa
Hyxa mohHo nojaspusao mehy muma“”. Tako Ceetn lyx ucnymasa
omry Boby Tpu Jluma, dynyhu na ra mame Otarnl 1 1a ra npepuaje
Cun’. Cumasak CeTor Hyxa mpencrasjpa apyro penoBame Oma jep
Oran Hajipe mabe CuHa a satuM u Csetor [lyxa. ,Kaza je meroso
nocaame 0KoH4YaHo, CuH ce Bpatuo Ouy, a Ceru JlyX je cuIIIao Kao
Jnaroct™®,

[Topexno mpasHuka IlemecerHuna mnorudye us Cinapoi
3aseitia. Cy1aB/beH 110 UCTEKY ceflaM HeJle/ba, Ha MeJleCeTH JIaH IocIe
[Tacxe, xao cehame Ha yHyTpalIle jeIMHCTBO, CTBapame CaBe3a
usmeby bora u usadpanor Hapona, kana je Mojcuje mpuMUO 3aKOH
Ha CuHajy, oBaj IpasHUK je MMao M Opyro 3Haueme. OH je
IIPOC/IaB/baH U KA0 3aXBATHOCT 3a IIPBe IUIONOBE Ha 3eMsbH, Oynyhy
JKeTBY M Kao naH (map) ocmopa: , M mpasHuK >keTBe IPBUHA Off
TPyZIa TBOjera IITO ITOCHjelll Y II0/bYy CBOjeM; U IPasHHUK depde Ha
CBPILIETKY CBaKe rOfIMHe, KaJ| cadepelll TPy cBoj ca wuse” (2 Moj.
23,16). O many onMopa, y 3HaK 3aXBaTHOCTH mpeMa bory, [Tpasaux

2 Ycnencku, JTocku 2008: 202.
3 Hcro, 2008: 208.

4 Benc, 2006: 520.

5 Jlocku, 2003: 120.

6 EBmoxumos: 2009: 230.
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Hepnerpa ce xao cehame Ha maH OTKpHBema 3aKOHA YOOIMYMO Kao
IYXOBHM U MaTepHjaTHM faap op bora: ,M Ha maH npBHHA Kaj
npuHocuTe HOB nap l'ocnony mociuje cBOjuUX Helesba, a MMaTe
cadop cBeTH, HHjeITHOTA II0C/IA POIICKOTa He paxuTe (4 Moj. 28,26).
Y cxmamy ca crapo3aBeTHHM CaBe30OM KOju je HaunHuo Bor usmeby
cede u /pyny, jaB/pa ce HOBo3aBeTHH CaBes, Kpo3 cuaasak CeTor
Hyxa Ha amoctore. ,Tako dmaromaT 3akoHa mata Ceerum [lyxom
IIpeysiMa MecTo 3aKoHa ca Crmaja®’.

[Tocedna BpemHocT MKoHe [lemeceTHHua je y TOoMe IITO
»A3pa’KaBa HAJIIOTIYHHU)Y IOTMY IIPa3HUKA IIOBE3aHOT Ca OCHOBHOM
normoMm xpuinhancrBa — Tpojemnaum borom. JKusor Ilpkse,
II0OBE3aH je CyLITUHCKU C OBUM ydeweM, jep je TpojudHocT, Koja je
M3[IBOjeHa IIPUPOIOM U MHOILITBOM JTUYHOCTH, HA4esI0 Y CKJIA/ly ca
kojum LpkBa sxuBu 1 rpagu Boxuje kpa/beBcTBO Ha 3eMbi™S. Tako
je TIlemecernmma, sampaBo mnocinenuua OBBamwiohema, jep je
TBOPEBHMHA ITOCTaa criocodHa fma nmpumu Csetu [lyx, u Tume je
OCTBapeH KOHAYHU Wb DO’KaHCTBEHOr NOMOCTPOja Ha 3€MJbU .
Hxona Ilenecernune ,odjemuibyje cBe TekcroBe Cseror [Tncma,
crenu JIuTyprujy M cTBapa jeqHy OTPOMHY IIePCIEKTHUBY Koja
IIpeBa3WIasy OKBHUPE HCTO]{I/I]'CKOI’ ¢dbparmenTa na Ou M3paswiIa
‘yuyTpammy peu” morabhaja“ 10,

OcHOBHe KOMITO3MIIMOHE e/leMeHTe MKOHe [lemecerHuia,
Kako ce yodWyajeHO ITIpHKasyje, YMHE alloCTOIM KOjU cele
HOTYKPY>KHO IIOCTAaB/beHU U IVTAMEHU je3UIIH KOjU ca Heda cutase Ha
BUXOBe I7aBe: ,M mokasaiie UM ce pasiuje/beHH jesUIld Kao
OTH-eHHU, U CUbe 110 jelaH Ha cBakora of bux  ([larm. 2,3). Atocronu
Cy IPeCTaB/beHN MOTIIYHO CMUPEHO, Ip>Kehu CBUTKe WIN KIbUTe y
pykama, win y >xuBoM MehycodHom sajenHnuapemy. Kmbure u
CBUTLIM yKasyjy Ha dymyhy MucHjy amocTosa, Ha HBUXOBO IIPOTIO-

7 Ycnencku, JTocku 2008: 202.
8 Hcro, 2008: 209.
9 Jlocku, 2003: 122.

10 EBmoxumos: 2009: 232.
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Beflarbe a TeCTHKY/IAIYja U PasroBOp yKasyjy Ha cmwrasak CeTor
Hyxa ,u ucnynuite ce cBu Jlyxa Cerora u crajolile TOBOPUTHU
npyrum jesunuma“  ([am. 2,4). Hapouuto wuHTepecaHTaH je
CPeIUIIBU €0 UKOHE, KOJU JIeIM aIl0CTOJIe, KOJU Cefie Y 10pHUYU
(KO0ja cMMBOJIN3Yje HaCTaBaK IIPOIIOBE/IN jep je y TOPHUIIY, Ha TajHoj
BevepH yCIlocTaB/beHa EBxapucruja — xy1ed u BUHO), y iBe TpyIe. Y
TOM Cpe[uIlIbeM MIely je IOHeKay IpukasaHa boropomuna (kxao
cuMBor LIpkBe), anu je Hajuerthe MpocTOp OCTaB/beH Ipas3aH, Kao
HeBUUbMBO IpucyctBo Xpucra — [1aBe llpkse. Bpemenom he ce
yCTaIUTU M30dpakaBarbe HajIpe MPasHOT, TAMHOT, ITOIYyKPY>KHOT
IIPOCTOPA UCIIOJ AIIOCTOJIA, A IIOTOM YHYTap TOT IIPOCTOpPa, IIPHUKa3
crapua-kpaspba (KOCMOC) a IOBPEMEHO U JbYACKHX (purypa xoje
cMMOO/IM3Yjy TpeACTaBHUKE PAa3JINYUTUX HApOJa, KOjU Cy Owin
IPUCYTHH Y TPEHYTKY OBOT Betukor gorabaja (am 2,59).

Panu npukasu npa3HuKa negeceTHUIIa

Hajcrapuja mosHaTa HKOHa Ha K0joj ce I0jaBJbyje cuiasak Ceror

Hyxa Ha amocrone — Ilemecernuna (Ilevinkootn) motude us 7.
Bekal | ¥ Hamasu ce y manactupy Cseitia Kaiiapuna, na Cunajy. Ha
0] Cy IIpUKasaHe YeTHUPHU ClieHe y Tpu pena: Ha Bpxy uxone
npukasaHa je creHa Pobeme Mcyca Xpucra a ogmax mopen e, y
HCTOM HHUBOY clieHa [IpencraBpame y XpaMy, y CPeIMHH je CIieHa
BasHecema a y JomeM Jeiy, IpruKasaHa je creHa Cuaasak Cseror
Hyxa Ha amocToJe, IIe japKo LIPBEHM 3palli KOjU ce CIYLITajy Ha
arlocTosIe, M3BUPY M3 KPY)KHe MaHJopje (MeoaboHA) y KOjoj je
Xpucroc. OBa UKOHA IIpeNCTaB/ba jefIHy Of HajCTAPUjUX I'PYIHUX
MKOHa KOja IIOKasyje U3[BOjeHe TeMe, HU300p HajBaKHHUjUX

11 O30/pHH HKOHY HaTHpa y 7. BeK. BajuMaH OBy HKOHY
matupa y 10. Bex. Bumu y Weitzmann, ?. The Monastery of Saint
Catherine at Mount Sinai, Princeton University Press, (1976: 73-76).
Takobe, Bbeursmans, K. y monorpaduju Cunau: Tpeacypec o¢p iiixe
Monacitiepii, UKOHa je maTUpaHa y IPYyry MIOJOBHHY 9. BeKa WM
nouerak 10. Bexka (Manacduc at an. 1990: 98), cuka 7, crp. 140.
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KOMITO3UI[MOHUX eJleMeHaTa, CUMETPUjy U [pyre yodudajeHe
e/leMeHTe IIyTeM KOjuX omumcaHu jorabaj oTkpuBa cBeTO
IIPOjaB/bUBaAbEe U CIABY -. VIHTEpECaHTHO je NPUMETUTH [a ce Y
cpenuny, usMeby amocTosa, Koju Cy MpencTaBbeHH Yy cenehem
[I0JI0KAjy, a UCTIOA XPHUCTa Y MaHIOP/IU, HA/A3U jeliBa IIPUMeETaH
roJTyd HACIMKAH € TUIa (MCIpTaH Ha 3/1aTHOj mo3aaunn). Ceetu [lyx
y odnmuky romyda ce mojaBjbyje IpeTXOQHO Ha Kpuutewy Mcyca
Xpucra, a onpaBpame Ha ciieHu [lemecernuna (rue he ce u kacuuje
[I0jaB/bUBAaTH IIOBpeMeHO) Moke ce mpoHahm y peunmma EBno-
KUMOBal ma xao mro ce Ceetu Jlyx Ha JaH KpiuTewa ['ociogmer
HATHOCH HaJ| JbYICKY IPUPOIY XPUCTOBY U yCHHOBJBY]e je, TaKO Ce U
Ha pnaH [lemeceTHuile, y TIOKpeTy OrmeHHX jesuka OrTail,
nocpenctBom Caeror Jlyxa, HATHOCH HAJ Jbylle U YCUHOB/bYj€ HX.
Nmnak, O30/pMH 1EIOKYIIHY HWKOHOTpadujy HasuBa CTaAPOXPHU-
mrhanckoM, jep cBa KacHHMja H3odpakema, Koja he ce ydpso
yodnmuuutu y mpukas [lemeceTHurle, moTH4Yy U3 IepHoOjia HAKOH
MKOHOOOPCTBA, a IheHa UKOHOorpaduja ce Mema ,0/IBajarbeM Ipa-
3HMKa BasHecema, y derppecetu maH mocie Backpca um Cmracka
Cseror Jlyxa, y memeceTs gaH — 3Haun Beh kpajem 4. Bexa“!?.
MebyTuM, Heros HCTpaKMBAYKH paji yKasyje Ha TO Jia je IPBOOUTHA
ukoHorpaduja mpasHuka IlemecerHuria Owia TmoBesaHa ca
pasHUKOM BasHecere 1 [1a Cy IIpe HeroBor ,0CaMOCTa/berha " paHu
xputithalu pasHoBanu ,,ocmu nan” (Focnoasu nan) a ,,Jlan macxe”
je ClaB/beH Kao TajHa JXPTBe, Y CKaamy ca IIpBoM mociaHuIiom
Kopunhanuma ,,Ondauure, makie, ctapu KBacail, na Oyme HOBO
THjeCcTo, Kao mITo cTe deckBacHU. Jep u [lacxa Hama Xpwucroc,
ptBoBa ce 3a Hac“ (1 Kop. 5,7), mpunocehu yoseka kao map bory.
Tako ce oHa He cMaTpa caMo Kao MOC/IeIbH JaH ITaCXa/THOT IIepHo/a,
Beh kao TajHa u3daB/bema jep y memeceTH MaH IOC/IE BaCKpcema
Xpucra, Ceeru [lyx cwrasu Ha amocrose y ckmamy ca odehamem
Cnacurespa: ,A Ytjemuress [lyx CBern, kora he orar mociatu y ume

12 Manadwuc, 1990, 98-99.
13 EBmoxumos, 2009: 230.
14 Osospun, 2007: 28.
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Moje, On he Bac HayunTu cBeMy u moscjernhe Bac Ha CBe IITO BaM
pexox“ (JoBan 14,26). ,Ilocnenwmu maH IiefeceTHUIlE, Heme/ba
ca)xuMma yHyTap cede y jemaH [aH ,TajUHCKO 3HA4YeHe IeleceT
maHa“

Mebyrum, moryhe npencrasmpame Crtacka Cseror [lyxa y
0d/IMKY TUTaMeHUX 3paKa, MPOHA/IA3U Ce JOII Ha aMITy/IH U3 6. BeKa
(BodSuo, &p. 20'0) y cuenn Basmeceme. Ha 10j mpoHaasumo, y
ropmeM Jieny, XpHUCTa Ha MPEeCTONy Ca KIBbUTOM y PYyLH, KOju
dnarocuspa, HOILIECH, y MaHIOP/IH, aHhennMa. Y TomeM Jiely Halasu
ce boroponumna OpaHrta. JeiHO of1 yTeMe/bea BheHOT IPUCYCTBA Ha
OBOj CIIeHU ITPOHATIA3UMO Y TIOMEHY 3ajeTHIYKe MOUTBe: ,OBU CBU
dujaxy UCTpajHO U jeTHOMYIITHO Ha MOJIUTBH U MOJ/bEIY, Ca JKeHaMa
u ca Mapujom marepom HMcycoBom u ca dpahom merosom® ([lar.
1,14). sHay weHe I1aBe, a UCITOJL XPUCTa Y MaHIOPJIH, TOCTaB/beHa
je »3Be3ya npahena nepconndurkanmjama CyHIa 1 Mecela, Koju Hoce
ynabere daxpe“. Ca mecHe cTpaHe Boropopnuiie Hamasu ce cBeTH
JoBan Kpcruresp y cTaBy mponoBenama, npahen anbhenom, a ca neBe
CTpaHe je CTAapO3aBETHM CBEIITCHHK Ca KA[UOHMIOM y pynu'’,
takohe npahen anbenom: ,J1 Mok HeTpemulle IIeaxy 3a lIbUM KaKO
uze Ha Hedo, IJIe, IBa YOBjeKa y Xa/buHaMa OUje/IUM CTafIoIIe TOPer
wux  ([am. 1, 10). Ha neBy u necny rpyny ox boroponuiie, ciyrra
ce IO IeT 3paka u3 XPUCTOBE MAaHIOPJIE, ca IPETIOCTaBKOM Jia Ce
OIHOCe HA OTHeHe jesuke cmmacka Cseror Jlyxa'®. Cmrama
npencraBa Basnecemwe-IleneceTnuiia mojasspyje ce ¥ Ha aMITy/IH U3
10. Bexa (Monsa, dp. 1019). l'opmwu €0 clieHe IpaTH UCTE eIEMEHTE

15 Hcro, 2007: 39.

16 Bupn: Cnuka 3 (Oso0spuH, 2007: 33). OBy ciieny O30/61uH
Hasusa Basueceme-Ilegecernuna (2007: 40).

17 C 0d3upoM Ha TO a Ha UKOHU He MOCTOjH XPOHOJIOIIKO
BpeMe, JIMKOBU UMajy Iyd/be, CUMOOINYKO 3HAYCHE Y OHOCY Ha
PEaIHO IIPHUCYCTBO y TPEHYTKY HeKor porabaja.

18 Bunu: O30/pun, 2007: 32-36.
19 Bupu: Cmka 8 (Osospun, 2007: 46).
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IpefcTaB/baba [OK je Ha [OmeM Jielly IpukasaHa boropoamiia
Opanra, okpyxeHa anocronmuMa. Mcrong Manpopie ca XpUCTOM,
nanasu ce orsopena (gecnuya’®) pyka Tocromma jep »JlecHuIIOM,
nakie, boskujom BasHece ce® ([lar. 2,33), koja je UCITyCTHIa TOTyda —
Caeror Jlyxa a ca 0de meHe CTpaHe U3BUPY KPaTKU CBETIOCHH 3pally
U3 MaHJIOpJIe, YCMEPEHH Ka allOCTONINMA, »jep je CBe TO pyKa Moja
CTBOPWJIA, TO je OCTasIo cBe, Bemu ['ocnion (Mc. 66,2).

Osomnn?! cmatpa f1a je 0Bo IpBO (IO3HATO) TIPEJICTAB/bAHE
Cummacka Cseror [lyxa Ha amocTosie M Jid je yc/lIefi HeIOCTOjama
nocedHe MKOHOTrpaduje BesaHe 3a 0Baj norahaj, CrieHa MpUK/bydeHa
Basuecemwy. Mebyrum, nydma cumdosika npoHanasu ce y S1mckoj
Bean u3Meby oBa nmBa porabaja jep Xpucroc odehaBa Cuasak
Caeror Jlyxa Ha amnocrose (,Hero here mpuMuTH CHIy Kaja cube
Csetu [yx“ [am. 1,8) nemocpemno mpe Basuecema (,/1 oBo
PEKaBIIIM IOK OHU HeTpeMHUIIe IIefjaxy, ITO/IMKe ce U y3e ra odrak
ucripeq ounjy lbuxoBux ', [lam. 1,9).

Takobe ce cmarpa ma ammyne”” Hucy Owie yHHKaTaH
npousBoj, Beh ma cy ce mpousBommie y BeIMKO] KOMHIUHH, 10
THUIICKOM 0dpacily cpedpHUX IVIOUNIIA, U [a Cy IIPeICTaB/bajie HEIITO
HOUIMK JaHAIIbeM HHAYCTPUJCKOM, CEPHUjCKOM  IIPOU3BOLY,
HaMEHEHOT' 3a IIPOJIAjy XOMOYaCHMIIMMa. Tako OHe HHUCY Owe
ycamM/beHU ITPOU3BOYU PAHUX XPHUIIThaHCKUX yMeTHHKA Beh Turickwy,

22

20 JIMKOBHU CHUMBOJ OO>KaHCKOI Ie/IoBama U CIIacera,
[IO3HAT Y aHTHUIIH U JyTaUCTHIKOM CIMKAPCTBY, @ Y XpHUIThaHCKOM
CJIMKapCTBY ce jaBjba of 4. Beka (JoBanosuh, 2005: 374).

21 Bumu: Osomun, 2007: 45-47.

22 I'pHuapnja je dwia jepTHHA M MACOBHO Ce IPOU3BOAWIIA. Y
jelIHOM eruIaTCKOM IAMpyCy M3 3. BeKa IIOMHIbe ce f1a je
II0CTOjasIa TPHYAPCKA PaflMOHMIIA KOja je mpousBogmwra 15 000
Kpdara 3a BUHO, rofuIbe. bpojHe ammyse (v uyTypuie) duse cy
YecTo yKpalllaBaHe CIIEHOM CBeTOr MUHe y MOJIMTBH, ca [Be
kammte Koje kiaede. Bumm: Ckanosa, I'adpa (2001, 23). Takobe,
Ip>Kad 3a JIAMITY Off TepakoTe (3. Bek) Ha KoMe je ITprKasaH JlaHuio
ca JJaBOBHMMA, IIPaTH UCTU KOMIIO3UI[MOHH 00pasall Kao aMIIy/a ca
ceetuM Munowm (Temrur, 2009: 126), cauka 20.
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yrBphenu odpacuu nsodpakaBama ClieHa U CBeTUTe/ba. Y IPUJIOT
TOME Jla Cy OHe HajBepoBaTHHUje Owe PeIrvIMKe CIleHa ca WIYMHU-
HUPaHUX PYKOIIMCa, UKOHA WIH (ppecaka, MO>Ke CBeJOYUTH ciesiecha
OIMCaHa WIYMHHALIYja.

Bpemenom he ce crene Basuecewe wu IlemecerHuia
pasnBojutn®> amu he BOropouIa jou [yro YHHUTH CACTABHH [1€0
dpojuux ukoHa [lenecernuiie. Tako ce oHa 1mojaB/byje y cauyBaHOM
pykomucy (Jesanheme u3 Pasyne) kpajem 6. Beka>4. Boroponuiia je
IIpHKasaHa y CPeIMHU, OKPY)KeHa alloCTO/IMMa Ha YHjUM OpeoInMa
ce Hajase IUIAMEHM je3sHYIlM a U3HAJ BUX je TAMHM CBOJ, KOJU Ce
HaJ/Ia3M U3HA] LIeTIOKYIHe Tpytie. [TocTap/parme IIaMeHuX je3nKa Ha
opeosie, OIMax M3HAJ IJIaBa aIlloOCTO/MA, IpeMa pedyrMa CBETOT
I'puropuja Borocnosa ykasyje Ha to ma je Cseru [yx cuimao y
Od/IUKY jesuKa ,KOju Cy CHYIITEHHM Ha IJIaBe alloCTO/Ia, Kao 3HaK
IIPOCBET/bebda OCHOBHOT YelI0BOhe Tema u C&Hg)KaHI/IX muc (...)
nokasyjyhu ma Caeru [lyx mpedusa y ceernma“?>. Bpemerom he ce
JTyqHU (AQPXUTEKTOHCKH) CBOJ M300paXkaBaTH Kao aay3uja Ha MeCTO
norabaja, To jecT ropHULY, Y Kozjoj Cy aroCcTOIM dUIM OKYIUbEHU Y
TpeHyTKy cuiacka Csetor JlyxaZ®. Ha opeony Boropomuue (koju je
jenunau mosnaheH) je Takobhe TUTaMeHU je3UK ajIM je OH IOBE3aH ca
roIydoM KOj1 ce HaJIa3u M3Ha/I Fhe U CITyIIITa Ce U3 HedeCKOr CBoja, U
M3 YHjer K/byHa U3/Ia3u IOMEHYTH IUIaMeH. boropomuia kao Majka
IpkBe, 3agp>kaBa CpeqUIIIbEe MECTO Y IIPECTaBH »a ['ocron cBaku
mau nonasaitie LIpkBu oHe koju ce crracaBaxy ([ar. 2,47). Mosxe ce

23 [NojenuHavyHN CIyYajeBU OBAKBHX CIleHA jaB/bahe ce
noBpeMeHO U KacHuje. Tako ce cieHa Basneceme-Ilemecernuma
IojaB/byje y ZiBa cUpHjcKa pykommca (14-16. Bex) ca HOBHHOM
yBoDhema efeMeHTa eHTepHjepa Koju yKasyje Ha ofBHjarbe norahaja
Y 3aTBOPEHOM IIPOCTOPY, TO jecT y ropHuiiy. [lerapauje (O30/bHH,
2007: 60-65).

24 Pykornc ce Hamasu y Jlaspenitiurickoj Sudnuoitieyu y
@upeniu. Bupn: Ciuka 12 (O30/mun, 2007: 53).

25 Ycnencku, Jlocku 2008: 209.
26 Joanosuh, 2005: 388.
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IIPETIOCTABUTH /1A je HeQeCKH CBOJ| IIPe/ICTaB/beH MCEYKOM H3HAJ
boroponuiie u amocrosa IpeTeda yCHOCTaB/bakha IOMYKPYKHOT
npocropa kKoju he ce xacHMje jaBUTH, U3HAI AllOCTOJIA, CUMBOJIH-
3yjyhu mpukas ysmasHoOr myTa Ha MKOHH, JIOK he ce yIopemno ca jum
PasBUTH TOJYKPY>)KHH IIPOCTOP UCIIOfl allOCTOAA Ca CHMBO-
JIM3aLMjOM MpaKa - He3Ha00XKauKOT CBeTa, KOjU OCTaje U3a HHUX.
Odpasany  ngBamaecropuile amocrona (de3 mpucycTBa
boropopuiie ay ca mprUKa3oM 3/IaTHOT Toj1yda) Koju mpumMajy Ceetn
Jlyx, a Koju ce IPBU ITyT I10jaBJbYje jOIII HAa IOMEHYTOj UKOHH, YHYTap
TpoJie/IHe KOMIIO3UIyje, y MaHacTtupy Ceeiia Kaiiapuwa, 13 7. Bexa,
he ce Bpemenom ycramuru. Takobe, nojasa mpasHor mpocropa Mosxe
ce TPATUTH jOoII of dypHOT MKOHOOOpAYKOr mepuona 9. Beka, Ha
wiyMuHanyjama us Xnygosckoi Ilcanitiupa. Y cpenunu, usmeby
aroCTosIa, HaIasy ce IpasaH IpocTop, oxpehen mpasHuM TpoHOM
(yrOTOB/bEHUM IIPECTOJIOM). ,, CBH AIIOCTOJIH IJIefIajy KA CPeIUHY Iie
ce Hayjasu cuMOoIMuKa mpesacraBa Ceere Tpojulie, TPOH, CUMBOI
Oma, oTBOpeHa Kmwura JeBanbhesba, cumBon CuHa, U jeaH roryd Ha
Kmusu, cumBon Caeror [lyxa“ 27 Tako je ommcaHa cuMOOIMYKA
npezacrasa Heonucuse Caere Tpo;nue. Osa cuena y ckiany je ca
peunma cetor I'puropuja borocmosa fa je Ha mgaH curacka CpeTor
Jlyxa Ha arlocToJIe IIPOjaB/beHO KOHAYHO fenoBambe Tpehe mnunocrn
Cgere Tpojurie kao cute ocsehera, OJHOCHO KOHAYHO HCITYHbEHe
odehama. Cmrasak Cseror [lyxa koju npoucxonu us Oua u u3n1mMBa
ce kpo3 bora Cuna ([lam. 2,33) OTKPHBA CBETY dmaromapuocT doro-
MIO3Hama Ta]aHCTBa Cgere Tpojutie, jemrHOCYIIITHE U Hepasue/buBe, a
ymak pasmaanTe>S, Tako JOMAsH 10 UCITyHbeHha OTKPUBEHHA jeTHOT
bora y tpu Unocracu. Mebyrum, xao u OpojHu gpyru KOMIo-
3ULIMJCKU €/IeMEHTH M CHMBOJIM, HU YTOTOB/EHU IIPECTO, Ipa3Ha
CTO/MMIIA HHje M3BOPHO XpuirhaHcKor mnopeknaa. OBaj mpukas
IIPUCYTaH je y aHTUIIM a JOIII paHuje y ClieHaMa ApeBHOT Erumnra kao
cuMOOI IIpHUCycTBa HeBU/bUBOT bora. [Ipema peunma YcneHckor

27 Oso/muH, 2007: 74.
28 Ycnencku, Jlocku, 2008: 202.
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XpUIThaHCTBO je y MHOr0d0>kauyKoM CBeTy M3adpasio CBe OHO IIITO je
eTOBO U HAa3BaJIO Ta ,XpUIIThaHCTBOM 1pe Xpucra“

Op 12. Beka cBe uerthe ce jaBpajy nkone Ilenecetnurie des
npucycrBa boropoguiie. Ha meHOM MecTy IOCTaB/beH je IpasaH
IPOCTOP KOjU OlBaja JIBe TPYIe aroCTO/a, ITOCTaB/beHUX Y
HOJYKpPYTY. AIIOCTO/IN Cy IpHUKasaHW, Hajuemrhe y >KUBOj IeCTH-
Ky/TallMjU JOK Ce Ha IUXOBE Opeosie U3 HedecKOor CBOMA CITYIITAjy
spauu [lyxa Cseror. OHM ce Hajiase yHyTap e€HTepHjepa, JaKie y
ropHunn. Tako ce ycrocrasba odpasall IBaHAECTOPHUIIE AIIOCTOIA
(JIk. 6,13; OTkp. 20,14) Kao nBaHaecT rwieMeHa Vspawna, unja Tena
yuHe LIpkBy, u npumajy Csetu [yx. OBa cijeHa KOMIIO3ULIMjCKU
BeoMa noziceha Ha nkony Ilomy4yaBame y xpamy. Kao mro ,,usube
Hcyc u yuamre® (BeTMKo Bedepbe, ctuxupa raaca 2) odpahajyhu ce
cTapelInHaMa Hapo/ia TAKO Cy Ce ¥ allOCTO/IM OKYIIWIN Y HETOYMUIN
OKO HaYMHa IIPOIIOBeahba U UIITYeKNBAIbY [a IIOCTaHy JOCTOJHU f1a
mmpe XpucToBy HayKy. Moh nponoBenama (kao jeman o raposa)
ce ca Xpucra (dorodoBeka), Kpos cmmazak Ceeror [lyxa, mpeHocH Ha
yoBeKka (amocrose). Tako cy ,ABaHaecT armocrosna Koju odpasyjy
jelaH KoHayaH OOIMK (ITOJIYKPYT) IIpeBaH U3pa3 jeAMHCTBA Tela
LIpkBe ca pasHOBpCHOIIhY IeHUX WIAHOBA @ FBBUXOBO I'PYIIHCAE je
IDOBPIICHO IPa3HUHOM — HENONYHEHUM MECTOM — MeCTOM
HeBU//bMBe T1aBe lIpKBe, OMHOCHO XpI/ICTOM“30. Xpucroc Huje
BUIUbUBO TpucyTaH amu je OH ,I'7aBa koja je yBek HpI/IcyTHa“3 L
Ynopeno ca u3BHjameM ITOIYKPY)KHe KIIyIle Ha KOjOj CeJie alloCTOIH,
U3BHja Ce U IbeH NOBU Jeo odpasyjyhu NHOMyKpy>KHM TaMHH
IIPOCTOp. Y HeMY ce jaB/bajy IBa IpUKasa: Jbyau U/ Uiy Kpab. Jbymu
Ha CLIEHU CHMBOJIU3Y)Y ,/by/ie ITI0J0KHE M3 CBAKOT Hapoja KOju je
non Hedom“ ([lam. 2, 5) jep I'ocrion kaxe: ,,Cadpahy ce Hapome®
(Jown. 3,2). Tako u ymyTcTBO 3a M30dpaxkaBarme Crracka Cseror
Hyxa Ha amocrone (mosHatoM u kao JlyxoBu) y Kwusu #oia

29 Ycnencku, 2000: 50.
30 Ycnencku, Jlocku, 2008: 208.
31 EBmoxumos, 2009: 232.
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Hannnad? (1674) caipyku TeKcT npema Mcauju: ,['ocion oBo kaxe:
V3ehy Bac 13 CBEX HapOJa U OKYITHTH BAC U3 CBHX IIeMeHa >

Yy HpI/Ipy‘{HI/IKX 32 MKOHONNCIIe IO, HasuBOM Epmunuja
iopoguue 3oipaexki>”* (1728) mponanasumo crenehe ymyrcrso 3a
cmkame creHe Cumasak Ceeror [lyxa: ,JloM M OgBaHaecTopulia
arocToJIa cefie Y MOIYKPYTy, X UCIIOJL BbUX Majla IIPOCTOpHja, U Y HOj
CTap YOBeK APXKU Ipen codoM ydpyc odeMa pykama, U Ha yOpycy
JIBaHAeCT CBUTAKa, Ha IIABM MMa KPYHY U HaJ HBUM OBa CJIOBa
(KO3MOC?) a cnaBencku (M?P?), u Hag momowm, rope, Ceetu Jlyx
Kao TOJIyd, U OKO Ibera jako CBET/IO a /IBAHAECT OTFheHMX je3nKa
U313 OJf Hera M CIyIITa ce Ha CBAaKOT IIOjeIMHOT Off THUX
amocroma“>?

HoBorpanacka nkoHa nemeceTHHIIE — CHIa3aK
CBETOT JIyXa Ha alloCTO/Ie

Yora UKOHe je Ia IPOIoBe/ia MOIjeHaKo Kao U ped. [Tpema
anokuHOM jeBaHbe/by MKOHA (C/TMKaHA PYyKOM YOBeKa) je HacTaIa
HerocpenHo nocrte Jepanbesma: ,, (...) M Ty yserie xapTujy u mucaxy,
cnyurajyhu rimac ca Hedeca. Kama mpocrpernie u npouurarite, Taga
prHece CBAaKO CBOje HammcaHo. [7mac ca Hedeca mpecrame. U
cacraBuiie csero JeBanbesme. 1 yrBpaute ra y Bemuku YerBprak.
Ty y3se cBeru Jlyka u HaC/IMKa YeTUPHU MKOHe T/emajyhu Ha juie
Boropomuiie. JIyka ce Tako Has3Ba mpBu 3orpad Ha sempn“>0. Cpern

32 [TosHatoj u oz Ha3uBOM JIpyiu jepycanrumcku pyKkouuc.
33 Menuh, 2002: 319.

34 Hajpanuju mosuatu mnpeson Epmunuje Juonucuja us
Dypre Ha CJIOBEHCKHU je3HK.

35 Mepuh, 2002: 615-616.

36 Joanosuh, 2005: 367.
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I'puropuje [Tarama kaxxe i1a ,, 90BeK He MOKe BuaeTH bora npyradnje
OCHM TTOCPEICTBOM CUMBOJIA M Te/IeCHUX mpaodpasza“’.

Ha mkoHm kao m Ha dpecuu, CBaku IeTab, LEIUHA U
I[e/IOKYIIHA CIlIeHa HMajy CBOj HAapO4YMT, €CXaTOJIOLIKH CMUCAO.
Kommosunwja, 60ja, mepcreKkTuBa, reoMeTpujcke hUrype u IMHHjA
HOTITYHO Cy IOApeheHN mpeHolIemhy ecXaTo/IOIIKe IIOPYKe, TO jeCT
IIPUKAa3UBaIby BUIIIET, O’KaHCKOT CBeTa MaTE€PHjaTHUM, BUI/BUBUM
Y [IPeTo3HAT/bUBUM CPeNCTBMMA KoMyHHUKanuje. Fako ce Beh o 13.
u 14. Beka I0jaB/byje MaHHPHU3aM y UKOHOIINCY, YBOhemeM IuMe-
H3HUje CTBApHOT IIPOCTOpa M BpeMeHa (IpuKasuBame C yeba, us
npoduia, U3 pasIMIUTHX YIIOBA) UKOHA O KOjOj Ce OBIIe TOBOPU
ycmena je nga cadyBa Be3y ca IpefjakbeM Y CBOM HAjuUUCTHjeM
nyxoBHOM cmuciy. Citiaé Koju je TOMUHHMPAO Ha MKOHHM PaHUjUX
BEKOBa 3aMembYje ce TeCTUKY/IAIU)jOM, & FheH OJJHOC KOjHU je yBeK OO0
»CIIOJ/ba“ TIIpeMa OHOMe KOjU Ce MOJIM, IocTerneHo ce okpehe ka
YHYTpa, Ka COIICTBEHOM CBeTy, yBomehm mocmarpada y mpyry,
desBpeMeHy paBaH.

Nkona Ilenecernuna — Curasak Cseror [lyxa Ha arocrose
npumaga Hosropopckoj mkomu us 15. Bexa (Pycuja). Ha nkonu cy
IIPUKAa3aHU alloCTOIM KOjU cefleé Ha IIOJYKPY>KHO II0CTaB/bEHO]
KIynu (exceopu), y 3aTBOpPeHOj mpocropuju (ropHunu). Y
IIOBUj€HOM JIYKYy UCIIO] BbUX, Y MpPaKy, IOCTaB/beH je Kpasb y IIPBEHO)
OJeKIH U ca deuM ydpycoM Ha KOMe ce Hala3H IBaHAeCT CBUTAKA.
M3Han, Ha BpXY ClieHe IIPUKa3aH je y MOJIYKPYTy HedecKU CBOJ, U3
KOjer ce CIyIITa JBAaHAECT OTHEHHUX 3paKa WIM BaTPEHUX je3nKa
(oBme mpHMKasaHUX Y TaMHO IUIaBOj OOjU) Ha arocTose, Kao 3HaK
KpuiTewka JlyxoM M BaTpoM jep Io peunma Jowra 'ocnon kaxke:
»smuhy on [lyxa mojera Ha cBako tujeno” (Ham. 2, 17; Joun. 2,
28-29). Tako ce Cseru [lyx M3/mBa Ha arocToje ad U Ha CBe
npucytHe yjenHonymHo (darm. 2,1). Crora cy Ha MKOHU IPUCYTHU
cu anoctoyu. Termo L]pkBe u ck1am cadOpHOCTH ITPUKa3aH Ha OBOj
HMKOHHU n3odpaxkaBahe ce BpeMEHOM Ha CBUM IIPUKasMMa Bace-
JbeHCKUX cadopa. OHa CUMBOJIN3Yje jeIMHCTBO Y MHOIIITBY, JYXOBHY

37 Ycmencku, 2000: 161.
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3ajeIHUITY Y KOjOj TUIHOCT yspaa‘a3 8. Caku anocron je y mocedHOM
U IpyrauyMjeM CTaBy U IT0JI0XKajy OJf OCTAINX Y CKJIafly ca IPUMambeM
pasHoBpcHuX maposa (1 Kop. 8,10). 3ajenHo, oHM YMHE LIeHMHY ca
jeMUHCTBEHUM CKIaoM U putMoM. Tako ce moTBphyje jemnHCTBO y
MHOIIITBY jep ,PasIn4IuTH Cy faposu anu je Jyx uctu® (1 Kop. 12,4).
IbuxoBa recTHKy/maluja UCIyHEHA je CMHUPEHeM U CKIAJHUM
nopeTkoM. Amnocromu cy usodpaxkenu y oxehu dmwiocoda —
yaute/ba. OHHM cefie Ha CUTPOHY (QaHTHMYKM OOM4Yaj celerba Ha
HOJIYKPY>KHOj KJIYIIM IO Ba)KHOCTH) a npBH Meby jemHakuma cy
artocton [lerap u asne®. OKpeHyTH jeIHU IIpeMa Jpyruma OHU
U3IJIeNlajy Kao fa pasroBapajy, jep »CTamollle TOBOPUTH JPYTUM
jesuIuMa, xao 1ro uM Jlyx nasaiie na kasyjy“ (dam. 2,4). Mebytuwm,
I[e/TMHA KOjy 0dpasyjy ykasyje Ha BUX0BO MehycodHO pasymeBarbe,
jep Cy MOjeAMHY JBYIU KOjH Cy X ITOCMATPaIi TOBOPU/IH , HAKUTHIN
cy ce“ wm ,Hanwm cy ce cratkor BuHa“ ([am. 2,13). Tako he ce
yyno msnuBama Cseror [lyxa y Bumy fapa jesuKa BPEMEHOM Yy
I[PKBaMa IIOfIpa)KaBaTH HAa CIYKOM Kpo3 I0jaBy IIO3HATY Kao
riaaconanuja. borocayxeme Ha man Cutacka Ceeror [lyxa, Hacynpor
IIOMETHU je3uka y BaBmioHy, odjaB/byje HBUXOBO XapMOHUYHO
3ajeIHUIIITBO, YIIPaBO IpeMa peuynMa KoHpmaka: ,Kama je ocmop,
CHIIIABIIIM ITOMEIIIA0 je3WKe, JIe/IMO je Hapoie, a Kajfa je Ieauo
OTH-EHE je3HKe, CBe je I03Ba0 Y JeAUHCTBO A CIOXKHO CIaBUMO
Hajcsernjer dyxa“ (IlemecerHuna, konnak raca 8).

Ha parujum mpukasuma, MEOTo/byIHOCT?) KOja ce moMumbe
y Henuma atiocitionckum, NMpHUKasUBaHA je y JHY HMKOHe (BHIIe

38 EBmoxumos, 2009: 232.
38 Bupu: Onoxosmuh, 2004: 75.
40 JemaH on yreYaT/bUBHUX MpUMepa MPUKA3HBaFhba MHOTO-

JBYIHOCTH je WIyMHHHpPaHu rprkas [lemecernune y becenama cseror
I'puropuja Borocnosa (Hauyuonanna éudnuotiiexa, Ilapus, Ilapuc
I'paen. 510, oo 301), kpaj 9. Beka npema O30/bUHY, OBa UKOHA je
IONATHO HEOOMYHA jep MPEeICTaB/ba jeNNHy MO3HATy HKOHY Ha KOjoj
HeMa IIPasHoT IIPocTopa usMeby arocrosia, Koje ce Ha CBUM MKOHaMa
[enecernurie nojasspyje (Osomut, 2007: 6).
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BYICKUX purypa) anmu he BpeMeHOM OUTH 3aMerbeHa CHMBOTMYHUM
PUKa30M Kpa/ba Kao Hepcomxlquauuje JOBeKa WINA JbYIH,
yomiirre. MsHaj merose riase Hajuenrhe croje nuckpuiuje Kocmoc,
Csein v Knes Mupa4 Crapar odurasa ,y TAMHOM npocTopy jep
je eo cBeT paHuje d10 de3 Bepe, OH je IOTHYT FOIMHAMA, jep I'a Ipex
AnmaMa 4YMHM CTaplieM, IberoBa ILIpBeHa Ofiopa CHMBOJIH3Yje
JKpTBOBame HhaBomoBe KPBH, Kpa/beBCKa KPyHa CHMBOJIU3Yje Ipex,
KOjH BJIaJia y CBETy U OeJI0 IUIATHO Y HeTOBUM PyKaMa ca IBaHAeCT
CBHTaKa O3HauaBa [BAHAECT aIOCTON, KOjU Cy JOHEIH CBET/IOCT
YUTABOM CBETY CBOjUM moyuasamem“*2, Crora ce Tama y K0joj KuBe
HEBEPHU MO>Ke IPOTYMAadUTH Kpo3 peun [ocmoma: ,Ja y cBujer
IObHOX Kao CBjeT/IOCT, 1a CBAKO KO Bjepyje Y MeHe He OCTaHe y TaMH
(Jos. 12,46). EBmoxuMOB 0 0BOj HEOOMYHO] IMYHOCTU FTOBOPH KA0 O
3apOd/beHUKY KOJU je OKPY)KeH CBEOIIITHM IaKJIOM y KOMe ce
Ha/Ia3W HEKPIITEHH CBeT, a OH caM je Kocmoc — ,mpupona kojy je
3apoduo kHe3 oBora cera“. MehyTtum, oH ToBOpH O TOMe Kako
cTapal] ¥ caM >KeJIM Jla ce IPOCBET/IH, OH ,IIPy>Ka pyKe Kako ou
IIPUMHO, ¥ OH, /Iarojar a ABaHAeCT CBUTAKa KOje ca IOIITOBAbEeM
APXKM Ha TOKPOBY, CHMBOJIM3Yje NPOIOBE], ABAHACCT AIOCTOII,
arroctosicky mucujy Lpkse u odehame cracema®
Ha uxoHM OMHMHMPAajy 3/1aTHE OBPIIIMHE. JOII Off aHTHUKE
IPHUPOJIHA CBET/IOCT Ce MCTHYE Kao YCIOB BUIUbUBE JIETIOTE, jep Ou
odmnu des ceTioctTy dwin HeBUI/BUBU. MebyTum, yrora 3ata je
mydspa jep cBe doje IOTIIAMIAjy IO/ 3aKOH IIPUPOIHE CBET/IOCTH A Ha
HedecuMa je bojkaHCKa CBET/IOCT Koja cBe Mpokuma. Mebyrum, y
IIMCaHUM M3BOPHMMa, IIPUMETHO je moucroBehuBame 3mata u derre
doje, TO jecT CBETIOCTH jep ,3acja ce JIMIIE IeIrOBO Kao CBUjETIOCT“ U
Xa/bUHE IberoBe ,l1octajolre Oujere kao cHer (Mar. 17, 2-5).
MebyTtum, cBeT/IIOCT 0 K0joj ce OBJie TOBOPM HHMje mpupopHa Beh
boskaHCKa CBET/IOCT Tpefl KOjOM ce CBEeT/IOCT CyHIa 3ampadyje. C
003MpOM Ha TO Ja Cy allOCTOIM Y TOPHMIM, JAaK/Ie Y 3aTBOPEHO]

41 Ouoxkospuh, 2004: 75.
42 Ycnencku, Jlocku 2008: 209.
43 EBmoxumos, 2009: 233.
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IPOCTOPHUjH, TMHHA Ha IIPO30PUMA CHMBOJIH3Yje 3aMpadeHy
IIPUPOJIHY CBET/IOCT ycien mpojaB/buBama Csetor [lyxa. Ca mpyre
CTpaHe, allOCTOJIM Cy M3BOP CBETIOCTH KOja Ce U3JIHIa Ha HUX, OHU
HCHjaBajy CBET/IOCT TAaKO a Ha mUMa Hema ceHkU. Ha mkoHu je
apxuTeKkTypa (KOja yBeK MMa YJIOTy [a TpUKaxe 1a ce morahaj onsuja
y 3acedHOM MPOCTOPYy) O0codeHa M IO TOME IITO HCTOBPEMEHO
BU/IUMO U CIO/bAlllibe U YHyTpalllbe BuaoBe Kyhe. I'pabeBnna Ha
MKOHU IIPe/ICTaB/ba 3aTBaparbe Of] CIIO/bAlllber (II0jaBHOT) CBeTa U
OTBapame Ka JIyXOBHOM CBETy yHyTap 4YOBeKa. ,YHYTpPallbU WIN
JIyXOBHHU CBET je jefIHHO CTBapHO MECTO y HaMa y KOMe IyXOBHU
norabaju He IOIEXY 3aKOHMMa BPeMEHA U TPOIUMEH3MOHATHOT
npocropa“**.  Henpomopuuonansocr amocroma y ogsocy Ha
rpabeBuny notsphyje oBo onpeherse.

Kommosunuja nkone rpahena je tako jia ce oTBapa mpema
Hedy, IaKjIe IIPaTH y3/IasHy JIMHH]y YOBeKa y CO3epLalby , TPOjUIHE
enepruje ycpencpebene y Cserom yxy“* . McroBpemeHo ca
yCIHbaheM JIelllaBa ce U CuIasak y Tamy. ,Konrpact usmebhy osa
nBa canocrojeha cBera Beoma je orrrap; rope je Beh ,,HOBa 3emspa“
Busmja uneanHor Kocmoca odacjana 0kaHCTBEHUM OTHeM, Ka K0joj
TeXU cTapu Kpab. Enepruje Cseror [lyxa nejcTByjy y LWBY
ocimodohema U mpeodpakema 3apodmeHor kKocmoca“*. Mkona
npaTy HadyeJI0 OOpHyTe MEepPCIeKTHBE Y CKIaly Ca IOCTaB/bakheM
JIMKOBa TI0 TeMAaTCKOM 3Ha4ajy. Tako amocronu I[lerap u [lasre,
npsu Meby jemHakuMa, peoBiagaBajy HaJ OCTAIUM allOCTONINMA,
CBOjOM BeJTMYMHOM. Ha Taj HauuH je MKOHOIHKC Al YCIIeo na U3derHe
3aMKYy WIy3Hje IIPocTopa M odMaHe JbyCKor oka. [locTaB/pameM 1Ba
arlocTo/Ia Ha BPXy YCIIOCTaB/beHA je 3aKOHUTOCT OOpHYyTe
HepCreKTUBe ¥ H3jelHauYeHa BaXXHOCT amoctona (mpBu Meby
jenHakuMa). CBM 3ajeHO, Kao jemHO Telao LIpkBe OHHM TyXOBHO
y3pacTajy y XpHCTy U YCIIUIbY ce y cosepliamby bora, momjeqHako
npumajyhu Cseror [lyxa.

44 Temrur, 2009: 148.
45 EBmoxumos, 2009: 328.
46 Hcro, 2009: 328.
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3paiu Koju ce 10jaBJbyjy, U CIYIITAjy Ha 3eMJbY (Tj. Jbyne),
BOJIe IIOPEKJIO jollI M3 ApeBHOr Erumra, rae cy CHUMBOIM30BAIH
O’KHBJ/baBajyhy CBET/IOCT CYHIIa, Y3IUTHYTOT HAa HUBO O>KAaHCTBA —
dora Atona. Mebyrum, spaiu cBeT0CTH Ce 110jaB/byjy U Y IPYTUM
Ky/ITypaMma, TIe U3BUPY U3 KPY>KHOT 00/IHKa CyHIIa. ,J[lpeBrn M cTok
jé KOCMOC MpencTaB/bao y OOIUKY Kpyra WIN KIUIeyca U CTaB/bao
»KocMokpaTopa“, dora win 1apa, y HeroBo cpeanTe“M. Yy
XpuIlThaHCKOM KOHTEKCTY CYHYeBM 3pallid Ce IMPOHajaase joIl y
Xpuirthauckoj tonorpaduju Kocme Mupukoriecra (6. Bek) 4uju
nujarpaM odjallbaBa HAYMH Ha KOjU Ce 3pally CyHIA CHYIITajy Ha
semby. AjHaIOB (1901) je IpBU M3HEO MPETIOCTABKY O CIMYHOCTU
EErOBOI M300paKerba Ca BHM3AHTHjCKOM memeceTHHoM™. Ha
IETOBOM [IHjarpaMy CIyIITa ce JeceT CYHYeBUX 3paka Koju
odacjaBajy 3eMJby, Y OJHOCY Ha jauuHy CBeTI0CTH (Kpahu u myxu
sparu). CyHIle je IepcoHH(UKOBAHO Ha AHTHYKM HAYMH, Kao
MeJa/bOH YHyTap Kojer je morpcje miaanha. Ha ocHOBY oBe cxeme
Temrun (2009) je ycrmocTaBro 1ojaM ,Bace/beHCKe Tororpaduje’ Koja
ce jaB/pa Ha CBUM HKOHama. [Ipema meroBum peunma ,nehuna
Har/IalaBa HajHI)Ke MECTO y Bace/beHU  ali U ,CBET/IIOCT U TaMa
WIM HajBUIIIe M HajHIDKe IIOBE3aHU Cy ca HadeauMma boskaHckor
3paka (orma)“®?.

Hosroponcka uxonHa IlemecerHuie — cTpykTypHO e
OpraHM30BaHa Tako ja noxnceha Ha creHy ca mehnHoM. Y ckmamy ca
OIMCAaHOM CHMOOIMKOM OHA IpaTH 0dpasal] KOjH je YCIOCTaBHO
Temrut (2009), Ha ocHOBY MHIUKOIUIECTYCOBE TOTIOrpaduje, U MOXKe
ce TYMauUTH U ca TOT CUMOOJIMYKOT HUBOA. ¥ CKIafy ca [ioTnHOBUM
y4eHeM ,IIe/IOKYITHA Bace/beHa MO>Ke OUTH YCIIOCTaB/beHa Ka0 OKTaBa
WIN OCMOCTeIlleHa JjiecTBHIa 10 bora wm AmncorytHor Ouha ca
BacemerckoM Tamom wim HuBooM Amncomyrsor Heduha“>’. Ha

47 Ososmpun, 2007: 141.
48 Hcro, 2007: 142.
49 Temrur, 2009: 140.

50 Hcro, 2009: 114.
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HuBoy llapcrBa Tame m 3em/pe, Marepuje mapanena ce Moxke
npoHahu ca kpabeM Koju npeSMBa y TamH, Ha uKOoHHU IlemeceTHute.
['eoMeTpujcKu ITpHKa3 NOIjeNHAKO CaIp KU Mapaene usMehy cxeme
Bace/beHe U nKoHe [lemecernuma. [Tapanena ce moxe nponahu u 'y
TeMIIoBOM MOMYyKpy>KHOM IIpHKasy Hedeca ca MOIyKPY>KHOM
rpabeBMHOM Ha MKOHM, KOja Cce 3aBpllaBa IUIaBUM JjykoM (Beh
IOMHE-AaHOM Ha WIyMHHanuju y JeBanbeswy us Pasyne). Ha Bpxy
UKOHE, Yy HajBUIIIeM M HajCBeTHjeM [ejIy, IIPOHATa3UMO JEeCHUILY
Bora, deor romxyda /WM ITaMeHe 3pake KOjU ce CIIYIITajy Ha
arocTosie ¥ cBe HpucyTHe. BpxoBu rpabhesune odpasyjy odpHyT
Tpoyrao kao cumdon Caeror Jlyxa, Boue U ,pHjeKy Boje >KMBOTA
(Otkp. 22,1) jep us yrpode Bepyjyhux ,morehu he pujexe Bome
xuse” (Ju. 7,38).

Tako amocronmM mpencTaB/bajy 3eM/by, Tj. 3eMabcKy LIpkBy
cauMIbeHY O] JbY/IU, Ha Koje ce u3 Hedeca nsmuBa dmaromat CBeTor
Hyxa mapyjyhu um pasae mapose. Y Tamu, dIu cTapall, KHe3 OBOra
cera. Kama ce /pynu ,,00yky y Oente xapune” duhe momyt Xpucra u
sxuBehe y cosepriamy HberoBor muka ,,y AyIy HacIHKaHa >

Ha uxonu cy npema TeMIZIoBOM TyMadewy , IMYHOCTH U
norabaju y HOTHYHOCTH IENICTAB/LEHM Y BACE/LEHCKOM CKIIATy a He
Ha sem/pn 2, Taxo ce notsphyje usnusame Caeror [lyxa u y3masHu
yT Ha ['ocniony.

51 Bumu: Teomocuje Xunanpapan, JKuitiuje ceeitiol Cumeona
u Case, bormanosuh, 1963: 80.

52 Temm, 2009: 116.
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3aK/by4ax

JKusor IllpkBe je CyIITMHCKM IIOBe3aH ca ITOTMOM
Tpojenunor bora. VY ckmamy ca u3IBOjeHOM IIPUPOIOM U
mmyaoctuma Cete Tpojurie, Llpksa rpagy onpas Hedeckor IapcTaa
Ha sempu. Tako je LlpxBa ,mynora Oynyhm ma je Hyx Csern
OKMBOTBOpaBa U HcHymaBa boxancTBoM. Y w0j boxaHcTBO
oduTaBa TeJIeCHO Kao IITO je oduTaBaio y 000KeHOM XPHUCTOBOM
qoBemTBy“>>.

Horabajem crmacka Ceror Jlyxa Ha arocTosie UCIYEEHO je
odehame Criacurespa 1 KpiTere LIpkBe ormeM jep kana je Xpucroc
npocias/beH (JH. 7,39) memoBame Cseror [lyxa je modmio HOBY
OMMEH3Hjy y OJHOCY Ha IIPETXO[HO Me/I0Bame Kaja je ,TOBOPHO
Kpo3 mpopoke®. ,,OH cumasu y cBeT u LIpkBy (Koja je MCKyIUbeHa,
oMMBeHa U npouniitheHa KpB/by XpUCTOBOM) “ jep , XpUCTOC y3/1a3u
ma &u cumao Jlyx Cseru“>?. Tako ce orkpusa u motsphyje
npomucao genoBama Ceere Tpojuiie y omHocy usmeby Lipkse n
cBera. Tako cy ,,CTPYKTypa KaHOHA M HAdYe/l0 I[eJIOKYIIHE XPHIII-
hancke cTpykrype (1IipkBeHe 3ajeHUIIE, MAHACTUPH, U TAKO Ja/be)
3ajeHO Ofpa3 Ha 3eMa/bCKoM IUIaHy boykaHckor TpojemnHor
xuBoTa“>>. Tako aroCTOMM YHHE jenHo Teno, jenuy LIpkay,
ucnymweny draronahy Cseror [lyxa. Jep kako kaxe cBetu ['puropuje
[Tasama, 0BO jaB/barbe He JIEIIaBa Ce IO CYIITHHU Beh Omaromatu n
CWIU U eHepruju Koja je 3ajequnyka Ouy, Cuny u Ilyxy, u 11o cBeMy
oHOMe ca ynMe bor 3ajenHMYapu M 1O dlarofiaTH ce Cjenubyje ca
cBeTuM aHbenmmMa u jpyguma. Crora ce ,IOKJIambaMO HKOHU
omnucaHora, 3a Hac osamwiohenora, Cuna Dboxwujer, mOHOCHO
npeHocehy MOKIOWEme Ha MPBOMKK S, ,IIPUMAMO CBa IPKBEHa
Ipefama IMCaHA M HENMCaHa, ¥ IIpe CBUX HAajTajaHCTBEHUjy U
ceerreny Cyxdy u Ilpuuemthe n Cadpame (muryrpujcko)€,
Bepyjyhu y Jemno boxxancrBo, Tpunnocracio u CemohHno, xoje

53 Jlocku, 2003: 119.
54 Jlocku, 2003: 120-122.
55 Ycnencku, Jlocku, 2008: 208.
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HUKaKO He I'yOU jeIMHCTBEHOCT U MPOCTOTY 3d0r cwia u Mnocracu
(CBojI/IX)“56.

Ha wukoHHM, CBakuM KOMITO3MIIMJCKH €JIeMEHT HMa CBOj
HapOYUT, €CXaTOIOIIKHU cMucao. Kommnosuiiuja, doja, mepcriekTusa,
reoMeTpujcke QUrype M JMHHUja MOTIIYHO Cy HoapeheHU mpeHO-
IIIEbY €eCXaTOJIOIIKe IIOpyKe, TO jecT IIpHKasuBamwy BHIIIET,
O0’KaHCKOT CBeTa BUIUbMBHUM CPEICTBUMa KOMyHHKaluje. Tako ce
e/IeMeHTH KOMIIO3HIIHje IOUCTOBehyjy ca pednma U3 CBeTHX CITHca a
I7leflalbe MKOHE IIOCTaje YMTame KOje BOAM Ka cosepuamy JImka
Tocronmer.

56 Cseru ['puropuje ITamama. lcrioBemame mpaBociaBHE
Bepe. (1978: 473-477).
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Symbolism of the Feast of Pentecost: Written
and Painted Sources

Resume

This paper will discuss the symbolism of the Christian feast of
Pentecost, through the written and painted sources. On the day of Pente-
cost, the Holy Spirit descends on the apostles and restores the unity of
God and people through the spiritual building of the Church. Also, this
holiday is especially important because the Holy Spirit descends on each
member of the Church and to everyone gives special gifts. The event in
which the apostles speak different languages and understand each other
is especially important. The particular gift, that occurs through the de-
scend of the Holy Spirit is described in the feast’s icons of Pentecost. In
accordance with fact that the picture through the history of Christianity
had halting, but a very important role, in transmission of Tradition, em-
phasis of this work is on research of symbolism of single art elements
(color, geometry, perspective), their origin and their role in transmitting
of the invisible world by material means on the icon of Pentecost.

Keywords: the Pentecost, icons, symbolism, the Holy Spirit.
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KOMPARATIVNI PRISTUP:
PECCATUM ORIGINALE

Rezime

Postoje razlicita stanovista po pitanju poimanja termina prvo-
rodnog greha (lat. peccatum originale) pre svega, u odnosu na poimanije
slike Bozije (lat. Imago Dei) u coveku, odnosno, u odnosu na ono sto ona
predstavlja posle pada, ili, tacnije, u odnosu na ono $to je od od te slike
ostalo. Stanovista se razlikuju u sve tri provenijencije: Pravoslavnoyj,
Rimokatolickoj i Protestanskoj. Pravoslavna antropologija smatra da
Covek svojim padom nije u potpunosti izgubio sposobnost duhovnog
poimanja. Rimokatolicka tradicija insistira na tome da ljudska narav
nije potpuno iskvarena, da je covekova sloboda da cini dobro duboko
oslabljena, ali da nije i izgubljena. lako je na prvi pogled slicna
pravoslavnoj, rimokatolicka antropologija se od nje bitno razlikuje po
pitanju poimanja ljudske prirode, cijoj razlici doprinosi i uvodenje
pojma donum superadditum. Nasuprot tome, u protestantskoj prove-
nijenciji preovladava stanoviste o potpunoj iskvarenosti ljudske naravi
koja podrazumeva da je covek u potpunosti izgubio slobodu i mo¢
upravljanja prema dobru i ispunjavanja BoZijih zapovesti iz ljubavi
prema Bogu.

Kljuc¢ne reci: praroditeljski greh, imago Dei, peccatum originale
originans, donum superadditum
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Posedovanjem lika Bozijeg, covek je postavljen iznad prirode
i predodreden je da bude posrednik izmedu Tvorca i beslovesnih
bi¢a. Stvoren po liku Bozijem, covek )e izasao iz ruke Bozije
neporocan, bestrasan, bezazlen, bezgresan Stvoren radi visokog i
uzvisenog cilja, ¢ovek je od Boga primio fizicku i duhovnu snagu
neophodnu za njegovo ostvarenje. Covekov zadatak nam je
nagovesten u Cinjenici daje stvoren po obli¢ju Bozijem - da bi vladao
zemljom i svim §to )e na zemlji.” Imajuéi u vidu svojstva kojima je
¢ovek bio obdaren, njegov odnos sa Bogom i uslove u kojima je zZiveo,
prvobitno stanje je obelezeno savr$enim skladom samoga ¢oveka,
¢ovekovog odnosa sa Bogom i ¢ovekovog odnosa sa beslovesnom
prirodom.’

Ipak, ¢ovekovo savrsenstvo je bilo relativno, prema tome,
namece ideju da su njegove duhovne sile, buduéi neokrnjene
grehom, bile odredene za slobodno razvijanje u smeru savrsenstva.
Takode, i telesno savrSenstvo prvozdanog coveka jeste bilo samo
relativno. Netruleznost i besmrtnost telesna ne znaci nuzno da je, po
prirodi, telo bilo besmrtno, bez moguénosti da umre 4ve¢da je imalo
mogucnost da ne umre > - ¢ovek nije sagresio. Stalna komunikacija sa
Bogom bi omogucila stvarnu besmrtnost - dar Bozije blagodati. Pad
bi bio neobjasnjiv da smo zadrzali to stanje moralnog savrsenstva.®
Nasi praroditelji nisu ostali u stanju prvobitne pravednosti, bezgre-
$nosti, svetosti i blazenstva, nego su prestupivsi zapovest Boziju,
otpali od Boga, svetlosti Zivota, i pali u greh, tamu i smrt. Ova
obmana je izvedena spretno, zasladena prividnom naivnos¢u. Sabla-
znjivi zmijin predlog izaziva u Evinoj dusi osecaj gordosti koji brzo
prerasta u bogoboracko raspolozenje kojem se Eva radoznalo podaje i

1 Vidi: Popovié: 1980: 260.
2 Tudoran, 2003: 2.

3 Isto, 5.

4 non posse mori

5 posse non mori

6 Isto, 6
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svesno krsi Boziju zapovest. Zena navodl muza da je u tome slediion
dobrovoljno jede zabranjeni rod.”

Ovom svetopisamskom istinom o poreklu i uzroku grehaizla u svetu
prozeta je srz Svetog predanja. Kao $to je zavist davola prema Bogu
bila uzrok njegovom padu na nebu, tako je zavist njegova prema
¢oveku, kao bo%ohkom sazdanju Bozijem, bila povod pogubnog
pada prvih Jjudi.

Postoje razli¢ita stanovista po pitanju Covekovog pada, pre
svega, u odnosu na poimanje slike Bozije u ¢oveku, odnosno, u odnosu
na ono $to ona predstavlja posle pada, ili, ta¢nije, u odnosu na ono $to je
od nje ostalo. Stanovista se razlikuju u sve tri provenijencije:
Pravoslavnoj, Rimokatolickoj i Protestanskoj.

Pravoslavna antropologija smatra da ¢ovek svojim padom nije u
potpunosti izgubio sposobnost duhovnog poimanja. Prvorodni greh
nije u potpunosti unistio slobodu c¢oveka te u njemu i dalje postoji
odredeno dobro kao i sposobnost upravljanja prema dobrom. Obraz
Boziji u ¢oveku nije u potpunosti izgubljen, ve¢ ,zatamnjen, jer prirodna
teznja razuma i volje prema istini i dobru nije u potpunosti i¥¢ezla.*”

Katolicka crkva insistira na tome da ljudska narav nije potpuno
iskvarena, da je covekova sloboda da ¢ini dobro duboko oslabljena, ali da
nije i izgubljena.!? Tako je na prvi pogled sli¢na pravoslavnoj, rimo-
katolicka antropologija se od nje bitno razlikuje po pitanju ljudske
prirode. Prvorodni greh je oduzeo Adamu prvobitnu pravednost (lat.
justitia originalis), ali nije naudio njegovoj prirodi. Prvobitna pravednost
nije bila organski, odnosno sastavni deo ¢ovekove duhovne i moralne
prirode, ve¢ spoljasni dar blagodati, poseban dodatak ¢ovekovim
prirodnim silama (lat. donum supemddztum)

7 Vidi: Popovié, 272.

8 Vidi: Isto, 273.

9 Vidi: Tudoran, 14.

10 Vidi: Franc Courth, 1998: 138.

11 Vidi: Justin Popovi¢, 302.



72 Teoloski ¢asopis, N° 9

Nasuprot tome, u protestantskoj provenijenciji preovladava
stanoviste o potpunoj iskvarenosti ljudske naravi koje prvobitno
poti¢e od blazenog Avgustinal? i podrazumeva da je ¢ovek u pot-
punosti izgubio slobodu i mo¢ upravljanja prema dobru i ispunja-
vanja Bozijih zapovesti iz ljubavi prema Bogu.'® Luter je smatrao da
je coveku, posto je greh zaposeo sve pore njegovog bi¢a, nemoguce da
se okrene Bogu svojom voljom.!* Augzbursko veroispovedanje,
slede¢i blazenog Avgustina kaze ,da je coveku bez Bozije pomoci
nemoguce ¢ak i poceti svoj put ka Bogu..“!® Reformisano
veroispovedanje iz 17. veka, sa vise optimizma, tvrdi sledeée: ,,U
¢oveku je prezivelo neko prirodno svetlo koje u njemu ¢uva neke
odredene spoznaje o Bogu i prirodnim stvarima, medutim, nije
sigurno da se ovim prirodnim svetlom moze do¢i do spasonosne
spoznaje Boga, niti je njime moguce obratiti mu se.“!® Ipak,
pogresno je re¢i da je iz ¢oveka u potpunosti is¢ezla prirodna dobrota
ili sloboda. Imago Dei je {)otamnela, ali nije unistena, slava Bozija je
okrnjena, ali nije nestala.!”

Svetopisamsko poimanje praroditeljskog greha

U Starom zavetu ne postoji eksplicitno definisan praro-
diteljski greh, iako tekst implicira njegovu pojavu i posledice,
odnosno, kasniji uticaj greha na celo stvorenje. Ve¢ se na pocetku
starozavetne poruke nazire dinamika razvoja ,grehovne sile“ koja pri
padu prvosazdanih ljudi dobija svoj zamajac, $iri se, i poprima sve
vece dimenzije ostavljajuci posledice zbog kojih trpi sav ljudski rod.

12 Vidi: Augustine, 1948: 644.

13 Vidi: Franc Courth, 138.

14 Vidi: Bloesch, 1989: 90.

15 F. Bente: 1921: XVIII poglavlje.

16 Kanoni sa sinode u Dortrehtu 1618-1619: 2007: 51.

17 Vidi: Bloesch, 1989: 90.
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Uporedimo reci Stvoritelja na vrhuncu $estodneva: ,, Tada pogleda
Bog sve $to je stvorio, i gle, dobro bese veoma, 18 sa kasnijom
konstatacijom: ,,I Gospod vide¢i da je nevaljalstvo ljudsko veliko na
zemlji, 1 da su sve misli srca njihovog svagda samo zle, pokaja se
Gospod $to je stvorio ¢oveka na zemlji, i bi mu zao u srcu.”

Postoje mnoga mesta u Starom zavetu koja direktno svedoce o
tome da su svi ljudi, bez izuzetaka, sagresili (1Moj 6,518, 21; 1Car 8,
46; Ps 13, 2-3; Jer 13, 23). U prorockoj i mudrosnoj literaturi Starog
zaveta se postepeno razvija individualisticko shvatanje greha i
njegovih posledica. Starozavetna poruka jasno naglasava dvojnost
greha, odnosno, drustvene posledice greha i licnu odgovornost
pocinioca—svaki greh je greh protiv Saveza i li¢ni greh protiv Boga.?”
Tridentski sabor je tekstovima iz 1Moj 3 i Ps 51, 5 (7) definisao
dogmu o praroditeljskom grehu. Stihovima iz 1Moj 3 se dokazivao
yuzroc¢ni greh® kojim je greh usao u svet (lat. peccatum originale
originans), dok se stithom iz Psalma dokazivalo gresno stanje sveta i
coveka (lat. peccatum originale originatum). Savremena egzegeza
ovakvo tumacenje smatra spornim zbog nedostatka konteksta.”

Pojam praroditeljskog greha je ne$to odredeniji u Novom
zavetu. Po apostolu Pavlu, Adam predstavlja jedinstvo ljudskog roda,
a Adamova greska ukazuje na to da kada je greh u pitanju, medu
ljudima nema razlike: ,Kao §$to je napisano: Nema ni jednog
pravednog.“?? Apostol Pavle se ovde bavi Adamom jer mu on otvara
mogucnost da govori o uticaju Hrista koji je sveopsti, kao i greh.??
Misao o univerzalnosti istorije spasenja u Hristu i o nesretnom
dogadaju sa Adamom izrazio je idejom korporativne specifi¢nosti.

18 1 Moj 1, 31.

19 1 Moj 6, 5-6.

20 Vidi: Nemet, 2003: 166.
21 Vidi: Isto, 167.

22 Rim 3, 9-10.

23 Uporedi: Rim 5, 15.
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Adam je predak apostola naroda i tip gresnog ¢ovecanstva, kao $to je
Hrist predvodnik izbavljenih.24

Istoc¢na tradicija

Pravoslavno ucenje stanje prvosazdanog ¢oveka objasnjava
na ovaj nacin: ,Stanje nevinosti ili odsustva greha ... nepoznavanje
greha ili nedostatak Zelje za ogrehovljenjem... Pre no $to je sagresio
Adam je bio u stanju harmonije, ujedinjenog savrsenstva i pravde,
kako uma, tako i volje. Njegov um je posedovao brojna znanja;
njegova volja savrienu pravednost i dobrotu.“?® Stvorio ga je Bog,
dakle, bez sklonosti ka grehu, ali sa moguéno$c¢u da sagresi, a samim
tim slobodnim kada je u pitanju volja.”® Takvo stanje savrientsva
podrazumeva i ¢injenicu da je ¢ovek sazdan kao bic¢e kojem su bile
strane bolesti, bol, patnje, koje su postale delom ¢ovekove prirode
nakon njegovog pada u greh i koje su posledica ogrehovljenja same
¢ovekove prirode. Prvi ¢ovek je bio savr$en u tom smislu $to je i
njegovo duhovno i fizicko bilo na najvisem stepenu i omogucavalo
mu je da ispuni svoj zadatak. Prevashodno, Adam nije imao
apsolutno spoznajno i moralno savr$enstvo, on jo$ uvek nije bio
moralno dovrena li¢nost.?” Na kraju, ¢ovek je stvoren kao slovesno,
slobodno bi¢e sa moguénoséu da odlucuje, kao bice koje je
posedovalo slobodnu volju. U ovome se najbolje ocitava veli¢ina
Bozije intervencije i veli¢ina Stvoritelja samog, kada najvisem ¢inu
svoga stvaranja daje mogucnost da se okrene od njega.

Nazalost, slobodna volja ljudskog bic¢a postaje orude njego-
vog ropstva. Zavist jednog od nekada najve¢ih medu heruvimima,
sizumitelja zla“ kako ga jo$ naziva Sv. Grigorije Niski, svojom

24 Vidi: Courth, 1998:108.
25 Vidi: Tudoran, 4.
26 Sv. Grigorije Niski, 2001: 208 (poglavlje 26).

27 Vidi: Isto, 6.
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rusilackom tendencijom uspeva da zavede ljudsko bice i tako dovede
do promene njegove same prirode - njenog ogranicenja, osiro-
masenja i smrtnosti.

Najzad, davolje iskusenje je uspelo zbog toga $to je on znao
(ili je pretpostavljao) $ta se nalazi u srcu samoga ¢oveka. Sveti Jefrem
Sirijski kaze da je Adam u sebi posedovao potencijal za ovakav ishod:
»Rec¢ iskusenja ne bi odvela u greh one $to su iskusavani da kusaca nije
rukovodila njihova sopstvena zelja. Cak i da kusa¢ nije do$ao, drvo bi
svojom lepotom uvelo njihova srca u rat. Iako su praroditelji trazili
opravdanje za sebe u nagovoru zmije, mnogo vise im je naskodila
njihova vlastita Zelja nego nagovor zmije."?® Tako nastaje prvi greh,
greh koji je ucinio otac ljudskog roda. Ovakav prestup Bozije zapo-
vesti posledi¢no postaje grehom celog ljudskog roda. Buduéi da je
Adam bio otac celog ¢ovecanstva, preneo je svoju palu prirodu na
svoje potomstvo, samim tim i greh sa svim svojim posledicama i
kaznama - otuda i naziv prvorodni ili praroditeljski greh. Naslednost
prvorodnog greha sveopsta je, jer niko od ljudi nije izuzet od toga
osim Bogocoveka, Gospoda Isusa Hrista.?? Gresnost ljudske prirode,
poticuéi od Adama, projavljuje se u svima bez izuzetka kao neko zivo
gre$no nacelo, kao kategorija i zakon greha koji zivi u coveku i
dejstvuje u njemu i kroz njega.>® Na ceo ljudski rod kao deo izme-
njene ¢ovekove prirode prenose se i sve posledice pada: unakazenost
lica Bozijeg, pomracenje razuma, iskvarenost volje, oskrnavljenost
srca, bolesti, stradanja i smrt.>! Vazno je re¢i da u pravoslavnoj
antropologiji nasledni greh nema Avgustinske implikacije, to jest, on
ne podrazumeva apriori i ,nasledenu krivicu®, ve¢ podrazumeva
osobinu svakog pojedinca da se lakse upravlja prema zlu nego prema
dobru. Jasno je, dakle, da prvosazdani ljudi snose krivicu za greho-
pad, ali se ta krivica ne prenosi na potomke.

28 Serafim Rouz, Covekov Pad: 3.
29 Vidi: Popovi¢, 287.
30 Vidi: Isto, 290.

31 Vidi: Isto, 295.
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Prestupanjem zapovestl prvosazdani l)udl podlegli su
SatananJ obmani i promasﬂl svoje prvobltno naznacenje. Umesto da
igra ulogu posrednika i u)edlmtel)a, on je prouzrokovao podelu,
podelu unutar samoga sebe i drugih ljudi, podelu izmedu sebe i
prirodnog sveta. 32 Umesto do savrientstva i obozenja, krenuli su
putem otudenosti od Boga i sopstvene prirode. Greh narusava
harmoniju ¢oveka sa samim sobom, sa Bogom i sa prirodom: telo se
vise ne pokorava dusi, ve¢ tezi da je zavede. LiSen zajednice sa Bogom,
¢ovek postaje rob greha, priroda vise ne sluzi ¢oveku, a kada mu sluzi,
¢ini to sa naporom 3 pad l]udskog bica ontoloski men)a celokupno
stvorenje, ,pad nije ogranic¢en samo na ljudski rod, ve¢ se prostirei na
beslovesne zivotinje i na beslovesnu prirodu.“>*

Posledice pada ljudskog roda bile su fizickog i moralnog
karaktera, tvrdi pravoslavni bogoslov Kalistos Ver. U fizickom
smislu, ljudska bi¢a su postala podlozna bolesti, bolu, starosti i na
kraju smrti. U moralnom smislu, frustracije, tastina i depresija su
postale svakodnevnica ljudskog roda. Covek je postao predmet
unutrasn)eg otudenja, otuden tako od samoga sebe i oslabljene volje,
postao je neprijatelj samome sebi. 3> Kako je to svo;evremeno
govorio Sv. Grigorije Niski, kod ljudskog bi¢a je doslo do izopacenja i
gubitka dosto]anstva koje je bilo ravno andeoskom, i do obla¢enja u
smrtnost.>® ,Tako j je ¢ovek, veliko i dragoceno stvorenje, lisio sebe
svog dostojanstva upavsi u blato greha, izgubio je lik netruleznog
Boga i kroz greh se obukao u lik trulezi i prasine, sli¢cno onima koji su
iz nesmotrenosti upali u blato i ukaljali lice svoje, te ih cak ni
poznanici ne mogu raspoznati.” 3’

32 Ware, 1979: 59.

33 Vidi: Tudoran, 8.

34 Romanidis, 2001: 121.

35 Vidi: Ware, 1979: 60.

36 Vidi: Sv. Grigorije Niski, 2001: 40. (17:2)

37 Popovi¢, 1980: 282.
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Posto se priroda ljudskog bi¢a ontoloski promenila, i ljudski
rod je doziveo fizicku smrt. Sveti Jovan Zlatousti govori, pre svega, o
duhovnoj smrti kada kaze za prvosazdane ljude da su ,,u trenutku kad
su Culi reci: prah si i u prah ¢e$ se vratiti, primili smrtnu presudu,
postali smrtni i mozemo reéi, umrli.“>® Posledica toga je i fizicka
smrt. U odnosu na poreklo smrti, kada je u pitanju pravoslavna
antropologija, vrlo je vazno reci da nije Bog tvorac smrti ve¢ davo.
Naglasavajuci ovo, Romanidis kaze sledece:

»Ako se jednom prihvati da propadljivost i smrt predstavljaju

kaznu od Boga za sve ljude, tada se stvara bezizlaz u vezi sa
prenosenjem smrti i propadljivosti na potomke Adamove. Da
bi se, pod tim predpostavkama, sacuvala dobrota Bozija,
¢ovecanstvo po svaku cenu mora biti krivac za pad, ali, Bog je
dopustio smrt ne zbog nekakvog kaznjenickog raspolozenja
bozanske pravednosti, ve¢ naprotiv, zbog bozanske ljubavi
prema ¢oveku.

Ono §to pravoslavnu antropologiju ¢ini autenticnom i
najoptimisti¢nijom jeste upravo njeno poimanje lika Bozijeg u
¢oveku nakon grehopada. Za razliku od rimokatolicke antropologije
koja unakazenje lika vidi kao gubitak ¢ovekove ,,prvobitne prave-
dnosti®, natprirodnog i inputiranog dara koji na taj nacin i nije ¢inio
deo ogranske prirode ¢oveka, i manje optimisticnih tumacenja
protestanskog stanovista ,potpune iskvarenosti“, u pravoslavnoj
antropologiji, lik Boziji u ¢oveku nije unisten, ve¢, kako je to rekao
ava Justin: ,duboko povreden, pomracen i unakazen.“*° Ljudsko
bice je i dalje sposobno da se opredeljuje prema dobru, ipak, posle
pada, to je protivno ljudskoj prirodi kojoj je mnogo lakse da se
rukovodi upravo suprotnim. Covekova volja ostaje samo uslovno,
odnosno, delimi¢no slobodna. Na osnovu ljudske istorije, zaklju-

38 Serafim Rouz, Covekov Pad: 8.
39 Romanidis, 2001: 234.
40 Popovi¢, 1980: 282.
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¢ujemo da je ¢oveku data moguénost bogopoznanja kako o tome
svedoci i Sv. Apostol Pavle. 4l

Sumirajudi stanoviste pravoslavne tradicije po ovom pitanju,
Kalistos Ver kaze da ona (pravoslavna tradicija) bez umanivanja
samih posledica pada ne smatra da je pad rezultirao ,totalnom
iskvarenoscéu”, kako to tvrde neka pesimisti¢nija kalvinisticka stano-
vista. Bozanski lik u ¢oveku, ukljucujudi i slobodu izbora koju on
ima, ali u manjoj meri, ostao je zamucen ali ne i unisten. Cak i u
palom svetu, ¢ovek je jo$ uvek sposoban za pozrtvovanje i samilost,
¢ime se podrazumeva da on i dalje poseduje odredeno bogopoznanje,
te mu je, prema tome, po milosti Bozijoj, omogucéeno da stupi u
zajednistvo sa Bogom.

Zapadna tradicija

U prethodnim poglavljima je ve¢ bilo reci o rimokatolickom,
odnosno, protestantskom pogledu na imago Dei. Kada se razmatra
problematika pada ljudskog bica, povratak na poimanje lika Bozijeg
u C¢oveku je neizbezan i prvenstveno, neophodan. Razmatrajuci
¢ovekov pad i posledice pada iz perspektive zapadne hris¢anske
tradicije i poredeci ga sa stanovistem pravoslavne antropologije, na
prvi pogled, nailazimo na manje ili viSe opre¢na stanovista. Pravo-
slavna i rimokatoli¢ka antropologija se podudaraju u tvrdnji da je lik
Boziji u ¢oveku posle grehopada osiromasen, medutim, na razlicite
nacine gledaju na prirodu ljudskog bica. Protestanska antropologija
je sli¢na pravoslavnoj u odnosu na prirodu ¢oveka, a razlikuje se od
nje u odnosu na posledice pada i dalje soterioloske implikacije.
Sagleda¢emo poimanje pada ljudskog bi¢a u greh i njegove posledice
sa stanovista rimokatoli¢ke i protestanske antropologije.

41 Rim 1, 19 - 20.
42 Vidi: Ware, 62.
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Crkvena tradicija

Jo$ krajem drugog veka, bore¢i se protiv markionizma i
gnosticizma, Meliton Sardski govori o grehu koji je ljudski rod
nasledio od Adama. Meliton pod nasledstvom podrazumeva
nesretno stanje coveka koje ga podjarmljuje i zavodi na greh.*> Ve¢ u
prvim vekovima, shvatanje spasenja i praksa krstenja su bili
uobicajeno povezani s priznavanjem odredenog gresnog stanja u
kojem se ¢ovek nalazi. Ovom temom su se bavili jo$ i Sv. Irinej
Lionski i Tertulian: polazili su od istine da je otkupljenje potrebno
svima, jer ako je Hrist umro za sve, onda su svi gres$ni i svi imaju
potrebu za otkupljenjem i spasenjem.

U jeku rasprave blazenog Avgustina sa Pelagijem,*> Avgustin
produbljuje teoloski smisao pokvarenosti coveka, dovodeci ga, kako
jedni smatraju, do tacke kristalizacije,*® a kako drugi smatraju, do
suprotne krajnosti, do potpune pokvarenosti ¢oveka.*” Avgustin
polazi od razmisljanja o crkvenoj praksi krstenja dece koja podra-
zumeva da su deca gre$nici, jer iako moralno nevina, imaju nasledni
greh od kojeg se oslobadaju krstenjem. Bit praroditeljskog greha,
prema Avgustinu je u poremec¢enom odnosu prema Bogu, to jest, u

43 Vidi: Isto, 108.
44 Vidi: Nemet: 2003: 173.
45 Pelagije je engleski monah iz cetvrtog veka ¢ije je ucenje

proglaseno jeretickim. Razvio je teoriju o poreklu i naslednosti
greha. Po Pelagiju, greh nije nesto supstancijalno i ne pripada
prirodi coveka; greh je potpuno slucajna trenutna pojava koja nice
jedino u oblasti slobodne volje i to posto se u njoj razvije sloboda
koja ga jedina moze proizvesti. Greh je ono $to se moze izbedi, te,
prema tome, ¢ovek moze biti bez greha, s obzirom da greh zavisi
isklju¢ivo od slobodne volje. Stavise, po ucenju Pelagija, ¢ovek je i
dalje u moguénosti da bira izmedu dobra i zla, bez uticaja
Bozanskog. Vidi: Justin, 1980: 300, Nemet, 2003: 174.

46 Vidi: Courth, 110.
47 O ovome vidi vi$e u Justin: 1980: 301-307.
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oholosti i satmoljublju.48 Hiponski biskup, na osnovu uverenja o
greSnom stanju u kojem se nalazi svaki Adamov potomak, govori o
pozudi koja se smatra nasledstvom od prvosazdanog ¢oveka i samim
tim i izvorom li¢nih greha.*’

Avgustinova nauka o praroditeljskom grehu sustinski se
svodi na ¢injenicu da ¢ovek ,,dolazi na svet obelezen, ne samo nekom
opstom pokvarenos¢u koja mu prethodi, i za koju ga, premda ga ona
uslovljava, ne mozemo pozvati na odgovornost, ve¢ i realno gresnim
bi¢em koje u njemu postoji i kojim se unapred odreduje za ve¢nu
osudu.“ *Y Kao takav, praroditeljski greh podrazumeva, kako
srazjedninjenje coveka, povezano s dusevnom smrcu,* tako i kaznu
koju je Stvoritelj, zbog Adamove neposlusnosti, nametnuo svim
ljudima.

Sabori u Kartagini i Oranzu

Teoloska rasprava sa Pelagijem i njegovim ucenjem dovela je do
sazivanja crkvenog sabora africkih crkava 418. godine u Kartagini. Na
crkvenom saboru je bilo prihvaéeno nekoliko kanona i odluka koje su
se odnosile na pojam i shvatanje praroditeljskog greha. Sabor na
kojem se dalje razvijalo stanoviste zapadne crkve o praroditeljskom
grehu bio je sabor u Oranzu 529. godine na koji ¢e se skoro hiljadu
godina kasnije pozivati na Tridentskom saboru. Sabor je pre svega
posmatrao odnos ranjene prirode ljudskog bi¢a i milosti spasenja.>?
Nesumnjivo je da je na oba sabora Avgustinovo shvatanje praro-
diteljskog greha, koje je na ovim saborima i zvani¢no prihvaceno,
imalo presudan znacaj i veliki uticaj.

48 Vidi: Courth, 1998: 111.

49 Vidi: Scola, Marengo, Prades, 2003: 206.
50 Isto, 207.

51 Vidi: Courth, 114.

52 Vidi: Isto, 116.



Protestantski teoloski fakultet 81

Nakon sabora u Oranzu vekovima nije postojalo vece
interesovanje za problematiku praroditeljskog greha ali je izvesno
interesovanje u srednjem veku formiralo stav da se prisutnost
slucajne pokvarenosti ljudske naravi, pocevsi od Adama, prepoznaje
u prisutnosti pozude. Takode, na stvarnost praroditeljskog greha se
gleda i kao na moralnu solidarnost ljudskog roda sa Adamom, koja,
posto je Adam uzor ¢ovekovog morala i predstavnika celog cove-
cantsva, sve ljude stavlja u polozaj neprijateljstva prema Bogu. > 3

Toma Akvinski

U 13. veku jedan on najvecih teologa katolicke crkve, Toma
Akvinski, sledeé¢i Anselma iz Aoste i koristeéi se skolastickom
terminologijom, definisao je praroditeljski greh kao sintezu dva
elementa: potpunog gubitka®* izvorne ili prvobitne pravednosti>
kao formalnoga elementa i pozude kao materijalnog elementa.
Praroditeljski greh predstavlja, kako ga jo$ Akvinski naziva, umrtv-
ljenost ljudske prirode.

Formalna priroda praroditeljskog greha je odredena
njegovim uzrokom koji je suprotan prvobitnoj milosti koja se sastoji
iz poslusnosti ljudskog bi¢a Bozijoj volji. Gubitak prvobitne milosti
predstavlja formalnu prirodu praroditeljskog greha. Svaka pozuda,
kao materijalni element, predstavlja gubitak sklada dusevnih eleme-
nata - Akvinski razum i intelekt smatra dusevnim elementima koji su
usmereni prema dobru dok je ,niZi“ deo duse usmeren ka zlu. >

Vaino je spomenuti i ulogu ,prvobitne® pravednosti u
¢oveku. Toma Akvinski ulogu prvobitne milosti vidi kao ravnotezu

53 Vidi: Scola, Marengo, Prades, 208.
54 Vidi: Fairweather, 1954: 124.

55 Vidi: Isto, 121.

56 Vidi, Isto, 120.

57 Vidi: Isto, 124.
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izmedu dusevnih elemenata (razum, intelekt i nizi delovi duse). Da li
bibilo potrebno stavljati elemente u ravnotezu da ,nizi“ deo duse nije
i pre Adamovog pada bio usmeren ka zlu? Da li je doctor Angelicus
ukazao na manihejski dualizam ljudske prirode i pre njegovog pada.

Nije jasno da li je priroda coveka, po Akvinskom, nakon
grehopada povredena, ili je samo izmenjena njena mogucnost da se
usmerava ka dobrom.>® Ima]uc1 ovo u vidu, zaklju¢ujemo da ]ustztza
originalis po Akvinskom nije bila organski deo ljudske prirode, jer
ako jeste, kako bi onda priroda nakon grehopada mogla da ostane u
neizmenjenom stanju? Da li to znadi da se ljudsko bi¢e nakon
grehopada vraca u svoje prirodno stanje, stanje bez blagodati?®®
Tomisti¢ko videnje praroditeljskog greha je nesumljivo ostavilo traga
na veliki Sabor koji ¢e uslediti nekoliko vekova kasnije, i na
hamartiologiju Katolicke crkve upste.

Reformacija

U 16. veku, u jeku reformacije, problematika praroditeljskog

greha dobija drugaciji naglasak. Slede¢i blazenog Avgustina, pioniri
reformacije, Luter i Kalvin gledali su na stvarnost praroditeljskog
greha kao na silu koja )e u potpunost1 ovladala ljudsklm bi¢em,
njegovim umom, srcem, i svim njegovim delima.®” Luter je oplsao
¢oveka zarobljenog grehom kao incurvatus-a %saw]en prema sebi),®!
a njegovu pokvarenost kao ,duboku i zlu“.%? Ljudsko bice se rada
pokvareno. Greh zahvata sve pore ljudskog bic¢a i onemogucéava mu
da se okrene Bogu sopstvenom voljom, odnosno, bez Bozije inter-
vencije. Trei ¢lan tre¢eg poglavlja kanona sa sabora u Dortu glasi
ovako:

58 Vidi: Isto, 126.

59 Vidi: Popovié, 302.

60 Vidi: Calvin, 1957: 261.
61 Vidi: Bloesh, 1989: 91.

62 Isto: 96.
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»Svi ljudi su zaceti u grehu i radaju se kao sinovi gneva,
nesposobni za svako spasonosno delo, skloni zlu, umrli u
grehu i robovi greha. Bez milosti Duha Svetoga koji
preporada, ne Zele, niti se mogu vratiti Bogu, niti mogu
ispraviti izopacenu narav i tu doneti poboljsanje.

Luter je definisao znacenje reli concupiscentia nesto
drugacije, kao izopacenje ljudske prirode i kao samu sustinu ljudskog
greha, dodavsi pritom, suprotno katolickom ucenju, da krstenje ne
ponistava krivicu praroditeljskog greha, ve¢ ponistava njegovo
pripisivanje ¢oveku, i time otklanja prokletstvo greha sa ljudskog
bica.

Reci osmog poglavlja Drugog Helvetskog veropispovedanja
imaju radikalniji prizvuk »Puni zloée (=ljudi), nepoverenja, osude i
mrznje prema Bogu, nismo u mogucnosti sami od sebe da ¢inimo,
¢ak ni da mislimo ni o ¢emu dobrom.“®> Bruner smatra da je greh
promemo 1 izopacio celokupnu ljudsku prirodu, a ne samo jedan
njen deo® - deo slike Bozije je ostao u ljudskoj prirodi. Karl Bart
opisuje ¢oveka kao ,korenito i potpuno pokvarenog 0 a 1pak
smatra da slika Bozija nije nestala iz coveka, ve¢ je samo potamnela
Takode, i volja ljudskog bica nije u potpunosti zarobljena, ve¢ je u
nemogucnosti da usmerava ¢oveka da iSta uradi u pogledu svog
spasenja bez uticaja BoZanske spasonosne milosti. Covek i dalje
poseduje takozvanu gradansku pravednost (lat. civilis justitia),
odnosno, moguénost da i dalje razumom u svakodnevnom zivotu

63 Kanoni sa sinoda u Dordrechtu, 2007: 50.

64 Vidi: Catholic Encyclopedia, Concupiscense.

65 Drugo Helvetsko veroispovedanje,  http://www.sa-
cred-texts.com/chr/2helvenf. htm

66 Brunner, 1953, 137.

67 Barth, 1959: 500.

68 Bloesh, 94.
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delimi¢no razlikuje dobro i zlo, kako o tome svedoc¢i 11. ¢lan
Augzburskog veroispovedanja.

Stanoviste protestanske provenijencije, a posebno Kalvi-
nizma, po pitanju praroditeljskog greha se najcées¢e povezuje sa
pojmom potpune pokvarenosti. Sta je ta¢no obuhvaéeno ovim
pojmom? Potrebno je pojasnjenje ovog pojma da bismo izbegli
njegovo radikalno razumevanje. Sustina razumevanja pojma je u
razlikovanju potpunog od apsolutnog. ® Potpuna pokvarenost pred-
stavlja rezultat pada ljudskog bic¢a u greh. Ona podrazumeva da je
svaki deo ljudskog bi¢a ostecen grehom, ali istovremeno naglasava da
ljudsko bice nije pokvareno u celosti.”? Nasuprot tome, apsolutna
pokvarenost implicira iskvarenost ljudskog bi¢a u celini (u njemu ne
ostaje ni trunke dobra) i nemoguénost razlikovanja dobra od zla.
Ovakvo tumacenje radikalizuje pojam potpune pokvarenosti i ne
predstavlja sustinu poruke koju su Kalvin i kasnije sabor u Dortu
ispovedali. Dakle, imago Dei u ¢oveku jeste o$tecena ali ona jo$ uvek
postoji, okrnjena je ali nije unistena.”! U ljudskom bi¢u je prezivelo
neko prirodno svetlo: ,,Zahvaljuju¢i tome, ono ¢uva neke odredene
spoznaje o Bogu i prirodnim stvarima, te razlikuje izmedu onoga $to
je ¢asno i necasno, i pokazuje neko nastojanje oko kreposti i disci-
pline.“”?

Opsta Bozija milost, kao i imago Dei, doprinose tome da
ljudsko bice, iako je moguénost ove spoznaje svedena na minimum,
jo$ uvek poseduje sposobnost za spoznaju pravednosti. Opsta milost
omogucava odredene spoznaje o Bogu, $to pruza objasnjenje za
delimi¢no Bogopoznanje, odnosno, za delove mudrosti i istina koje
su prisutne u nehri¢anskim religijama, kao i za moralna nacela koja se

69 Hanko, Herman, Van Baren, 1976.
70 Isto.
71 Vidi: Bloesh: 90.

72 Kanoni sa sinode u Dordrechtu, 50.
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mogu videti u kulturama najstarijih civilizacija.73 Ovo svetlo ipak
nije dovoljno za dolazenje do Bogopoznanja koje vodi ka spasenju:
»Ali nije sigurno da se s ovim prirodnim svetlom moze do¢i
do spasonosne spoznaje Boga niti je moguce njemu se obratiti,
jer se covek ne koristi ispravno prirodnim i gradanskim
stvarima, 1 naprotiv, pokusava na razlicite nacine ugasiti ovo
svetlo, i zadrzati ga u_nepravdi, i tako dok nesto ¢ini, biti bez
isprike pred Bogom“74

Bududi daje ljudsko bice delimi¢no u moguénosti da ¢ini dela
pravednosti i da dode do odredenog stepena moralnih vrlina, sva
njegova dobra dela zarazena su greSnom motivacijom ili namisli, pa
samim tim, iz Bozijeg ugla, ona neprihvatljiva. Ljudskom prave-
dnoscu se moze ste¢i postovanje i divljenje ljudi, ali ne i Boga, govorio
je Luter. &

Postoji izvesna polarizovanost stanovista protestantskih
teologa po pitanju shvatanja ljudske prirode posle grehopada.
Govoriti o apsolutnoj iskvarenosti kao opstem stanovi$tu unutar
protestantizma bilo bi suvise jednostrano. Donald Blos, savremeni
protestanski teolog, odli¢no je defisao slozenu postavku kompleskne
teoloske postavke:

,,Imago Dei, odraz Bozueg bica u ¢oveku, narusen je, ali nl]e
unisten. Covek je i dalje odgovoran pred Bogom, iako je
njegova sloboda znacajno oslabljena i oStecena... Citav ¢ovek
je biser, jer celo njegovo bife odrazava slavu njegovog
Stvoritelja, ipak, ¢ovek je Zalosno okrnjen biser, jer se okrenuo
od Boga da bi postigao vlastite ciljeve.

73 Vidi: Bloesh: 91.
74 Kanoni sa sinode u Dordrechtu, 50.
75 Bloesh, 91.

76 Bloesh, 95.
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Tridentski Sabor

Kao odgovor na teoloske i eklesioloske izazove Reformacije,
sredinom 16 veka, izmedu 1545-1563. godine, odrzan je
Tridentski’” sabor. Na saboru j je 17 juna 1546. godine proglaseno 6
kanona o praroditeljskom grehu.”® U 1. kanonu dekreta sabor se
odreduje prema tradiciji anselmovsko — tomistickog poimanja
praroditeljskog greha kao gubitka iskonske svetosti i pravednosti.””
U 2. kanonu crkveni oci, sledeéi Sv. Apostola Pavla, naglaéavegu da se
praroditeljski greh prenosi i odnosi na celo ¢ovecanstvo.
kanonu ispoveda se da se praroditeljski greh ne prenosi opona—
$anjem, ve¢ potomstvom i poreklom. U 4. kanonu se isti¢e vaznost
krétenja dece. U 5. kanonu se razmatra Luterovo poimanje krétenja81
i nasuprot Luteru, sabor naglasava kako ova sveta tajna u potpunosti i
u n;egovo; biti bride praroditeljski greh.8? Kritenje, prema tome,
vraca ¢oveka u odnos prijateljstva sa Bogom.®? U 6. kanonu se istice
neutralan stav u odnosu na bezgreino zace¢e Majke Bozije.3*

Tridentski sabor je bio od velikog znadaja za poimanje
praroditeljskog greha i za razvoj zivota unutar Katolicke crkve -
dobar deo Sabora je bio posveéen raspravama o crkvenim tajnama.
Ni na jednom drugom saboru do tada nije bilo potrebe za
odludivanjem o tako vaznim pitanjima pod tako teskim okolnostima.
Tridentski sabor je naglasio nac¢elnu neophodnost spasenja svih ljudi

77 Danasnji Trento, Italija.

78 Nemet, 2003: 180.

79 J. Waterworth: 1848, 21.

80 Isto, 21.

81 Luter je smatrao da kr$tenje ne brise u potpunosti
praroditeljski greh, nego da je za to potrebna i vera pojedinca.

82 Vidi: Courth, 140.

83 Vidi: Nemet, 184.

84 Vidi: Courth, 141.
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i znacaj krstenja kao svete tajne koja briSe praroditeljski greh (sa
ostatkom pozude kao posledice praroditeljskog greha). Takode,
donekle je smanjio teoloske tenzije izmedu Katolicke crkve i Protes-
tantizma.

Savremena shvatanja praroditeljskog greha

Krajem 19. i pocetkom 20. veka, zbog novih erminevtickih
pristupa, novih filosofskih tendencija i poimanja sveta, razvoja
prirodnih nauka, nau¢nog objasnjenja porekla zivota na zemlji i
stvaranja sveta uopste, kao i zbog mnogih arheoloskih otkrica,
ponovo se budi interesovanje za pojmom praroditeljskog greha.
Spremao se novi izazov za teologiju: na koji nacin odgovoriti na
savremena naucna pitanja i dali je moguce pomiriti ove dve, naizgled
suprostavljene strane. U ovakvom drustvenom stanju svesti mnogi
bogoslovi su trazili put ka sintezi verskih istina i dostignuca
savremene nauke. %0

Jo$ 1950. godine, papa Pije XII u svojoj enciklici pod nazivom
»Humani generis“, poziva bogoslove da pokusaju da pomire nau¢no i
versko shvatanje porekla zivota. Tako se, primera radi, u 36. ¢lanu
enciklike isti¢e da je mogude da ljudsko telo ima svoj evolutivni
poredak, ali da je za stvaranje ¢ovekove duge zasluzan samo Bog.3” U
37. ¢lanu je potvrden monogenizam i Cinjenica da Adam nije
metaforicki prikaz vise parova i snazno je naglasena ¢injenica da je
greh pocinio pojedinac, odnosno Adam, i da se taj greh preneo na
celo njegovo potomstvo.88

85 Vidi: Isto, 143.
86 Vidi: Nemet, 2003, 185.
87 Vidi: Humani Generis, ¢lan 36.

88 Vidi: Isto, ¢lan 37.
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Drugi vatikanski sabor®® se nije posebno osvrtao na pitanje
praroditeljskog greha, ve¢ je njegovu formulaciju ostavio u okvirima
koji su utvdeni na Tridentskom saboru. Formulacija Sabora o
praroditeljskom grehu je kratka i jasna i jo§ jednom naglasava
podeljenost covekove prirode, bi¢a u kome se vodi ,,dramati¢na
borba izmedu dobra i zla, izmedu svetlosti i tame.“”? Takode, jos
jednom naglasava nemogucnost ¢oveka da se bori protiv zla u sebi
bez Bozije pomodi.

Vazno je spomenuti i misljenje Karla Ranera, velikog
bogoslova Katolicke crkve iz prosloga veka, koji je jo§ jednom
naglasio vaznost ¢injenice da Adamov greh ne moze biti inputiran u
nas, pa se ni licna Adamova krivica ne moze na nas preneti, jer ona
predstavlja delo li¢ne slobode pojedinca (=Adama) u kojoj je osoba
jedinstvena i niko ne moze da zauzme njeno mesto.

Veliki znacaj pojmu praroditeljskog greha nesumnjivo daje i
Katehizam Katolicke Crkve, vazan dokument sa kraja proslog veka
koji je okupio najvaznije bogoslove Katolicke crkve. Katehizam
definiSe sadrzaj praroditeljskog greha kao gubitak poverenja u
Stvoritelja, zloupotrebu date slobode i neposlusnost prema Bozijoj
zapovesti.”> Covek je pao u okrilje greha voden Zeljom ,,da bude kao
Bog, ali bez Boga, da bude pred Bogom, ali ne i u saglasnosti sa
njim.“*?> Posledice pada su gubitak prvobitne pravednosti i
iskvarenost slike Bozije u ¢oveku.”* Posledice pada i iskvarenosti
ljudske prirode prenose se na celokupno stvorenje”® kao i na sve

89 Odrzan izmedu 1962 - 1965. godine, otvorio ga je Papa
Jovan XXIII, zatvorio Papa Pavle VI.

90 Gaudium et Spes, ¢lan 13.

91 Rahner, 1982: 111.

92 Vidi: Cathehism of Catholic Church, 1993: ¢lan 397.

93 Isto, ¢lan 398.

94 Vidi: Isto, ¢lan 399.

95 Vidi: Isto, ¢lan 400.



Protestantski teoloski fakultet 89

Adamove potomke.96 Iako se greh prenosi na sve potomke, on ne
nosiili¢énu krivicu za Adamov greh, ljudska priroda nije u potpunosti
iskvarena, iako je o$tecena, ranjena i tezi’/ ka grehu.”® Drugim
re¢ima, greh je nasleden ali ne i po¢injen.”

Izazovi u vidu najnovijih naucnih dostignuca i savremene
kulture koja tezi ka tome da trivijalizuje i relazivizuje pojam greha
uopste, prihvatajudi stanovista opre¢na crkvenom ucenju kao opste
prihvadene normative, stavljaju danasnje bogoslove pred novi i
nimalo lak zadatak. Nema sumnje da savremena sekularizacija
drustva i devijacija moralno — kulturnih normi i obrazaca, izazovi
egzistencijalistickih, nihilistickih i1 naturalistickih svetonazora
zahtevaju ozbiljan pristup i odgovor od strane hris¢anskih proveni-
jencija. Priblizavanje bogoslovskih stavova Pravoslavne i Rimo-
katolicke crkve, kao i njihov zajednicki dijalog sa protestanskim
denominacijama, moze, u budu¢nosti, da doprinese i novim pogle-
dima na shvatanje praroditeljskog greha, kao i generalizovanju
jednog svehris¢anskog stanovista, odnosno, odgovora na izazove koje
pruza postmodernisticko drustvo.

96 Vidi: Isto, ¢lan 402.

97 Latinska re¢ concupiscentia ozna¢a unutra$nju teznju i
sklonost ljudskog bi¢a da ¢ini greh. Niske pobude suprotne razumu.
Vidi o tome vise: Concupiscense, Catholic Encyclopedia,
http://www.newadvent.org/cathen/04208a.htm

98 Vidi: Isto, ¢lan 405.
99 Nemet, 2003: 189.



90 Teoloski ¢asopis, N° 9

CITIRANA DELA

Bloesh, G. Donald
1989. Osnove evandeoske teologije 1, Novi Sad: Dobra Vest.

Bloesh, G. Donald
1989. Osnove evandeoske teologije 2, Novi Sad: Dobra Vest.

Brunner, Emil

1953. The Christian Doctrine of Creation and Redemption,
Philadelphia:The Westminster Press.

Barth, Karl
1959. The Humanity of God Richmond,VA: John Knox Press.

Courth, Franc

1998. Krscanska antropologija, Dakovo: Forum bogoslova.

Calvin, John
1957. The Institutes of the Christian Religion, Christian Classics

Ethereal Library, Grand Rapids, MI.
F. Bente and W. H. T. Dau
1921. i ia:

Church St. Louis, Concordia Publishing House.
Fairweather, A. M

1954. : 1 1
Thomas Agquinas Philadephia, The Westiminster Press.

Grigorije Niski, Sveti
2001. O stvaranju ¢oveka, Beograd: Biblioteka Obraz Svetacki.



Protestantski teoloski fakultet 91

Hanko, Herman, Van Baren
1976. Five Points of Calvinism Michigan, Reformed Free
Publishing Association.

Popovi¢, Justin

1980. Dogmatika Pravoslavne Crkve 1. Beograd, Manastir Kelije.

Popovi¢, Justin

1980. Dogmatika Pravoslavne Crkve 2. Beograd, Manastir Kelije.

Rouz, Serafim
nd. Covekov Pad, Clanak u elektronskom formatu, adresa:
www.verujem.org

Romanidis, Jovan

2001. Praroditeljski greh, Novi Sad: Beseda.

Rahner, Karl
1982. Fundations of Christian Faith, Herder & Herder; New Ed.

Scola, Marengo, Prades

2003. Covjek kao osoba, Zagreb, Kri¢anska Sadasnjost.

Mili¢, Jasmin, Popadi¢, Dimitrije

2007. Kanonisasinode u Dorthrehtu 1618 — 1619, Osijek, Novi Sad:
Kr$canski centar ,,Dobroga Pastira“i
Teoloski fakultet — Novi Sad.

Tudoran, Isidor

2003. Stanje Coveka pre i posle pada,
Clanak u elektronskom formatu, www.verujem.org

Nemet, Ladislav

2003. Teologija stvaranja, Zagreb, Krs¢anska Sadasnjost.



92 Teoloski ¢asopis, N° 9

Ware, Kallistos
1979. The Orthodox Way New York, St Vladimirs Seminary Press.

Pope, Hugh T.
1910. The Catholic Encyclopedia, Volume VII. New York, Robert
Appleton Company. Nihil Obstat.

Palmieri A.

1911. The Catholic Encyclopedia, Volume XI, New York: Robert
Appleton Company. Nihil Obstat.

Pope Pius XII

1950. Humani Generis: Encyclical of Popr Pius XII, Vatican,
http://www.vatican.va/holy_father/pius_xii/encyclicals/
documents/hf_p-xii_enc_12081950_humani-generis_en.html

Pope Poul VI

1965. Mmmﬁjms&m@nmmmhuhnthmhﬁ
modern  world, Vatlcan, http://www.vatican.va/

Waterworth, J.
1848. The Council of Trent: The canons and decrees of the sacred
and oecumenical Council of Trent, London, Dolman.



Protestantski teoloski fakultet 93

PECCATUM ORIGINALE - COMPARATIVE
PERSPECTIVE
Resume:

There are considerable differencies related to understanding of
the original sin in three major christian traditions: Eastern Orthodox,
Romancatholic and Protestant. Eastern orthodox anthropology pre-
sumes that man did not lost ability of spiritual understanding after the
fall, but Gods image (icon) still resides, although corrupted. Roman
Catholic tradition insists that human nature is not totally corrupted al-
though ability to do good is deeply weakened, but not completely lost. Al-
though at first glance similar to the Orthodox, Roman Catholic
anthropology differs significantly in terms of understanding human na-
ture, mainly because of introduction of the concept donum
superadditum. In contrast, prevailing Protestant view stands on
pesimistic Augustiniane viewpoint of total depravity.

Key words: original sin, imago Dei, peccatum originale originans,
donum superadditum
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OSNOVNE BIBLIJSKE VERE

U radu na temu povezanosti biblijske vere i Zivota, autor
pruza moguce odgovore na pitanja: sta je religijska vera i koji su
elementi biblijskog verskog koncepta? Promisljajuci o savremenosti
kao o krizi verskog identiteta, rad nam donosi osnovne teoloske
premise hriséanskog koncepta Bozije egzistencije u svetu kroz
pojmove kao sto su “opsta vera” i “dar vere”, bez kojih nije moguce
prepoznati BozZiju prisutnost u i medu ljudima. Takode, analizom
teksta iz tradicionalnog reformisanog (kalvinistickog) dokumenta
”Belgijskog veroispovedanja’autor iznosi tezu da hristologija
protestantsko — evandeoskog tipa ima korene u teologiji Zana
Kalvina i ostalih reformisanih mislilaca.

Kljucne reci: Religija, Biblija, vera, Bog, Hristos, Sveti Dubh,
teologija darova, dar vere.

Uvod

Od kada postoji, ljudsko bice stoji pred jednim od temeljnih
pitanja egzistencije koje glasi: ko je Bog i sta je religijska vera? Dali je
to samo verovanje u natprirodno, nevidljivo i samodovoljno bice ili
se religijsko, kao specifi¢no versko iskustvo, moze konkretizovati?
Zasto postoje razliciti religijski sistemi i da li svi svedoce o istom
fenomenu? Po ¢emu je Biblija drugacija od drugih religijskih spisa?
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U XIX, a narocito u XX veku mozemo primetiti intelektualnu teznju

za sintetizacijom (ili, bolje reci, sinkretizacijom) razli¢itih i cesto
nespojivih religiskih sistema: od pojave teozofskog pokreta (kao
formalne pretece Nju Ejdza), preko antropozofije, spiritizma i
razli¢itih tantrickih kultova, pa do pokusaja hinduizacije Zapada,
kroz vai$nizam — kri$naizam, meditativne tehnike i jogu, razlic¢ita
panteisticka i/ili pananteisticka ucenja i intenzive prosvetljenja,
savremeni ¢ovek pokusava da se izbavi iz krletke besmisla, alijenacije i
smrti. Medutim, da li smo posle svega na pragu odgovora? Da li smo
sre¢niji i blizi istini? Da li je svet postao bolje mesto za zivot?

Vec dvadeset vekova Hristos poziva ljude na veru pokajanja i
preumljenja; na promenu svesti srca i ljubav prema bliznjima recima:
”Evo stojim na vratima i kucam: ako ko ¢uje glas moj i otvori vrata,
udi ¢u k njemu i veceracu s njime, i on sa mnom.” (Otk. 3, 20) On
¢eka da mu otvorimo vrata i pozovemo na agape — gozbu, u
sigurnosti iskrene i istinske biblijske vere.

Definicije religijske vere

b

Ako podemo od najopstije definicije da je religija ”...odnos
izmedu nas i Bi¢a izvan nas” (Everett, 2009: 10), onda religijska vera
predstavlja specifican oblik poverenja/pouzdanja u Vrhovnu
Realnost — u Boga ili bogove.! U tom pravcu idu i sledece definicije
religijske vere: ona je ”..verovanje, razumevanje i oboZavanje
Vrhovnog Uma i Volje koja usmerava Vaseljenu i odrzava moralni
odnos sa ljudima.” (Marlineau, 1888: 15). Mozemo primetiti da
autor smatra da je religijska vera nemoguca bez kognitivnog i etickog
aspekta, kojima se odgoneta Volja Tvorca i ostvaruje neraskidiv
odnos sa tvorevinom. Ona je i voljno istrazivanje Istine, unutra$nji

1 Vidi: Schaff, Philip, New Schaff — Hercog Encycopledia of
Religious Knowledge, Baker Book House, Grand Rapids, 1954.

2 Vidi: Hexham, Irving, Concise Dictionary of Religion, Re-
gent College Press, Vancouver, 1999.
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stav i posebno uverenje? koje podrazumeva transpersonalni odnos ¢iji je
izvor u Bogu.# Zaklju¢ujemo da religijska vera:  ...obuhvata celokupan
zivot koji je u odgovarajucoj vezi sa Bogom, sa drugim ljudima i celom
planetom.” (Nickoloff, Espin, 2007: 445) I pored iznetog, uvidamo
teskocu definisanja vere: ona, s jedne strane, mora obuhvatiti razlicitost
religijskih iskustava, ose¢anja i fenomena — od africkog fetisizma, preko
lamaistickog budizma, do islama, dok bi sa druge, trebalo da se uhvati u
kostac sa postmodernim shvatanjem Svetog, ne zanemarujudi istoriju
religija, niti razlicite kontekstualizacijske religijske forme verovanja,
pogotovu u smislu opste sekularizacije kakva je danas na delu. Ako tu
dodamo i savremene komunikoloske standarde i medije, narocito
internet, uvidamo koliko je na$ zadatak tezak. Na ovom mestu preneo bih
misao Carlsa Buka iz 1851. godine, koja veoma specifi¢no opisuje prob-
lem definisanja religijske vere: ”Vera je ona saglasnost koju dajemo
necijem predlogu, istini koju ne sagledavamo sopstvenim razumom i
iskustvom; to je stav Cije prihvatanje nije motivisano bilo kakvim
unutrasnjim dokazom, vec autoritetom ili svedocenjem nekog drugog
koji je otkriva ili se na nju poziva” (Buck, 1851: 180). Za autora je vera
svedocanstvo drugog u kome se ona iznenada otvara za nas, bez posebnog
zahteva za razumskim i kritickim delovanjem. Iako u mnogo ¢emu
prevazidena, definicija religijske vere, ovako izneta, predstavlja temelj za
misljenje mnogih da je religioznost a priori iracionalna i samo misticka
delatnost duha, bez stvarnog uc¢es¢a misaonog. U "Enciklopoediji religije i
drustva” mozemo procitati da je religijska vera sistem verovanja, prakse i
kontinuiranog samoposmatranja koje se reflektuje na ponasanje i
stavove,” dok Hil, Kniter i Madzets zaklju¢uju da religijska vera:”...nalazi
svoju istinitost u ultimativnoj stvarnosti, razvija odnos sa tom stvarnoscu i

3 Vidi: Encyclopedia Britannica, Encyclopedia Britannica
Inc., 2007.

4 Vidi: Leeming, David; Madden, Kathryn and Marlan,
Stanton, Encyclopedia of Psychology and Religion, Springer, New
York, 2009.

5 Vidi: Swatos, William, Encyclopedia of Religion and Soci-

ety, AltaMira Press, Lanham, 1998.
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pokrece ljude da prihvate nacin zivota koji proishodi iz takvog
odnosa” (Hill, Knitter, Madges, 1997: 3). Ne smemo, u ovom
trenutku, zaobi¢i ni problem slobodne volje koja nalazi svoje mesto u
verskom, $to podvlace Flinova i Tomasova: ” Religijska vera je
jedinstven izbor verovanja u Boga i Zivljenja u odnosu sa Njim” (Flynn,
Thomas, 1995: 34), odnosto, vera podrazumeva slobodu misljenja i izbor
Zivotnog stava.®

Iako neiscrpna kao tema, religijska vera je neophodni i pocetni
¢inilac razumevanja fenomena religijskog (Svetog) u ¢oveku, drustvu i
istoriji. Pate¢i, na zalost, od uopstavanja, dac¢emo i svoju definiciju
religijske vere: ona je specifi¢an oblik svesnosti koji podrazumeva veru u
Boga, kao Tvorca ljudi i Univerzuma. Takav Bog — milosrdan i svemogu¢
—jeste pocetna tacka u razumevanju religijske vere Starog i Novog zaveta.

Definicije biblijske vere

Biblijska vera je izraz koji se koristi za definisanje
Svetopisamskog ucenja, a posebno onih koje iznose Isus Hristos i
Njegovi apostoli. Biblijski oblik religijske vere jeste spiritualna
manifestacija Njegove Svevolje koja poseduje dve komponente: veru
u Bogaiveru u Njegovu Re¢. Gospod je, tako, apsolutni Kreator neba
i zemlje i Odrzavalac kreacije, kao stalno aktuelan i aktivan princip,
koji se otkrio ljudskom rodu svojom logosnom prirodom kroz Sveto
pismo. Biblija, time, postaje Bozija jedinstvena objava, a ne delo
ljudske mudrosti, kojom se Bog otkriva, obznanjuje i poziva: "Ne
sme biti zaboravljeno da je za bibijsku veru krucijalno ne ono $to o
Bogu ¢ovek govori...ve¢ ono $to Bog o sebi objavljuje” (Lewis, 1953:
113). Bogonadahnuti tekst Biblije zapocinje zivot u okviru civilizacije
s jednom jasnom namerom — ocrtavanjem ljudskom rodu Bozijeg
plana spasenja koje se ostvaruje verom: U Novom zavetu vera, po
sebi, je predstavljena kao dar Svetog Duha, plod izabranja i posebnog

6 Vidi: Jordan, Jeff, Howard — Snyder, Daniel, Faith, Free-
dom and Rationality, Rowman & Littlefield Publishers, Lanham,
1996.
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otkrivenja koje ljudsko srce nije samo osmislilo” (Berkhof, 1979: 1).
Kao $to mozemo razumeti, biblijska vera nije samo postignuce
ljudskog bica koje traga za Bogom, ve¢ primarno Boziji neposre-
dovani akt u bogotragaocu koji je spreman za primanje takvog
milosrdnog poklona. Ona je i pocetak biblijski usmerenog Zivota,
potvrda Bozije promisli i nacin soterioloskog ostvarivanja, kojeg ne
moze biti bez jasnog sagledavanja Njegove volje kroz Re¢ i zato
Hodzson naglasava: ”...vera je vrsta misljenja, znanja i razumevanja”
(Hodgson, 2001: 19). Biblijska vera, kako vidimo, podrazumeva
shvatanje poruke Pisma, ali da li je to dovoljno? Grudem i Parsvel
odgovaraju: "Prava spasavajuca vera ukljucuje znanje, odobravanje i
licno poverenje” (Grudem, Purswell, 1999: 307). Jasno je da bez
izrazene emotivisticke crte, vera nije moguca i da znanje mora pratiti
odredeno osecanje, koje se sastoji od pouzdanja, posvecenjailjubavi.

Vrste biblijske vere

Iako postoji mnogo razli¢itih podela, mi ¢emo se u tekstu
ograniciti na osnovne vrste vere koje mozemo naci u Svetom pismu:
1. doktrinarna vera; 2. spasavajuca vera; 3. opravdavajuca vera; 4.
posrednicka vera; 5. dnevna vera i 6 dar vere.

Doktrinarna ili ops$ta vera se odnosi na osnovna ucenja Svetog
pisma i predstavlja polaziste svih daljih versko — teoloskih
razmatranja. Istine o Svetoj Trojici, usinovljenju, spasenju, crkvi i sl.
jesu elementi doktrinarne vere bez kojih hris¢anstvo uopste ne bi bilo
moguce (Jd. 1,3).

Spasavajuca vera usmerena je na iskupljuju¢u zrtvu Isusa
Hrista kao Gospoda i Spasitelja. Ona je uvek individualno fokusirana
na Svetog Sina i Njegovo Bozansko delo na zemlji (DL. 1, 29).

Opravdavajuca vera pociva na uverenju da je Bog pravedan,
ali i da je vernik opravdan pred Njim i Njegovom svetom voljom.
Pravednost Bozija se odnosi na sve izabrane vernike i ne zavisi od
ljudskih zelja ili htenja (Post. 15, 6).

Posrednicka vera podrazumeva sposobnost razumevanja
Bozanskog delovanja u nama. Ona je potpuno poverenje u
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izbavljaju¢u snagu Gospoda, tako da mu se licnost u potpunosti
predaje u poverenju i ljubavi (Gal. 2, 20).

Dnevna vera ukazuje na neophodnost permanentnog
verovanja u Boga i Njegovu Silu. Ona obuhvata svakodnevno
usmerenje na razvijanje nove hristocentri¢ne svesti koja nam ukazuje
na dnevnu Boziju prisutnost (II Kor. 5, 7).

Dar vere mozemo razumeti samo kroz teologiju darova
Svetog Duha, sto znaci da je to jedan od osnovnih darova koje Bog
daje crkvi na proslavljenje, $to je krucijalno, ne samo za pojedince
koji svedo¢e o svom daru, ve¢ i za Sirenje same crkve kroz
evangelizaciju i misiologiju (Jev. 11, 1 - 3).

Jasno je da biblijska vera sadrzi dva elementarna principa: a)
veru u Njegovu voljuib) veru u Njegova obecanja, iz kojih proishode
svi ostali elementi vere i potpunog poverenja, kao i zakljucci koje
mozemo izvesti’:

1. Znanje o Bogu utvrduje veru

Nasa spoznaja Istine, kroz Re¢, dovodi nas do Boga, kao
izvora Pravde. Proucavajudi Sveto pismo, mi otkrivamo sve $to je Bog
o0 sebi dozvolio da se spozna. Iako Bozija sustina ostaje skrivena, On je,
kroz Logos — Sina, otkrio Sebe svetu, dopustivsi mu da se obrati i
iskupi (Rim. 10, 11).

2. Vera u Boga utvrduje pouzdanje

Vera je uvek odnos — od Boga, ka ljudskom bicu, ali i to bice
odgovara licnom verom svom Tvorcu. Bez pouzdanja u Njegovu
promisao, milost i Zrtvu nije moguce razumeti biblijski oblik vere. Ta
vera je jasna, stalna pouzdanost u Boziju prisutnost i vodstvo, kroz
ceo zivot i u svakom trenutku (Jev. 10, 23).

7 Vidi: http://www.greatbiblestudy.com/biblical_faith.php
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3. Pouzdanje u Boga utvrduje ljubav

Sveto pismo na mnogo mesta ponavlja da vera pokazuje svoj
efekat samo ako je bazirana na ljubavi. Ta se ljubav uvek odnosi na
Boga i Isusa Hrista, dok kroz odnos sa bliznjima pokazujemo
pozitivan stav prema celokupnoj tvorevini. Ljubav, po Pismu, nije
samo osecanje, ve¢ nacin egzistencije iz svesti novog duha i o¢is¢enog
srca (I Kor. 13).

Iz svega iznetog uvidamo teSkoc¢u precizne analize vrsta
biblijske vere; ona je i poverenje, i nada, i Zivot, i ljubav, ali i velika
misterija pred svakim bi¢em koje tezi odgonetanju osnovnih istina
zivota i smrti: ”Prava vera je vera u jednoga Boga u Trojici, Tvorca
neba i zemlje i svega vidljivog i nevidljivog. Bog je Bice bez pocetka i
bez kraja. On je Duh koji se ne vidi, ali je svuda prisutan, sve vidi, sve
zna, sve moze, o svemu brine. Bog je pun ljubavi prema svim ljudima
i svima stvorenjima’ (Episkop Danilo, episkop Amfilohije, 1996: 3).

Dar vere

Ako pokusamo da versko odgonetnemo kroz teologiju
darova Svetog Duha, onda je upravo dar vere jedan od osnovnih
aktualizacija Treceg Lica Trojice u bi¢u verujucih. Stot daje opstu
definiciju darova Duha: "Duhovni darovi su odredeni kapaciteti
dodeljeni po blagodati Bozijoj i kroz Njegovu snagu, a koji
odgovaraju odredenim ljudima i njihovim sluzbama” (Stott, 1964:
87). Autor koristi termin “kapaciteti” da bi naglasio pouzdanost i
volumen odredenog dara, koji je uskladen sa tipom li¢nosti, ali i
odgovornoscu koja svaka sluzba u crkvi sa sobom nosi. Snajder se
nadovezuje: "Duhovni darovi su dati ne samo za li¢no uzivanje, ¢ak,
primarno, ne ni za licni duhovni razvoj, $to je, naravno, vazno, ve¢
zbog opsteg dobra...” (Snyder, 1976: 132), §to znaci da Duhovne
darove, u celini mozemo nazvati ”darovima sluzbe” ili jos preciznije
“darovima sluzenja” svima kojima je to sluzenje potrebno. Flin
potvrduje: ”Dar bih opisao kao posebnu kvalifikaciju odobrenu od
strane [Svetog] Duha svakom verniku za osposobljavanje sluzenja u
okviru Tela Hristovog” (Flynn, 1974: 20), iz ¢ega sledi da svi verujuci
mogu biti nosioci darova (¢ime ne postaju, automatski, i izabrani) i
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svi mogu doprinositi razvoju crkve. Mozemo zakljuciti da su darovi
Svetog Duha kompleks razlicitih sposobnosti koji sluze razvoju crkve
i svih njenih vernika.

Ako bismo svoju paznju okrenuli ka daru vere, jo§ na pocetku
moramo napraviti jasnu distinkciju izmedu hris¢anske vere, po sebi, i
dara vere, kao instrumentalizacije Bozije promisli®: hrig¢ansku ili
ops$tu veru mozemo razumeti kao izraz Bozije ljubavi i prisutnosti u
zivotu ljudi, dok je dar vere specifican, ali i bazi¢an dar Svetog Duha
koji deluje na opstem, socijalno — eklisijalnom planu. Dar vere,
takode, mozemo posmatrati i kroz tri aspekta, koji su jednako vazni, a
koje mozemo oznaciti kao instrumentalni, vizionarski i interventni.

Instrumentalni aspekt dara vere odnosi se, prvenstveno, na
veru kao instrument sluzenja, a elementi su: Biblija, propoved,
molitve, slavljenje i sl. Navedeni aspekt dara Duha uvek je okrenut ka
spolja — ka zajednici, ka prisutnim vernicima i podrazumeva se u
pastoralnoj sluzbi.

Vizionarski aspekt usmeren je na osobe koje imaju
mogucnost da sagledaju buduce potrebe crkve, koriste¢i svaki resurs
radi ostvarivanja odredenog plana. Vizionarski aspekt je intristi¢an,
okrenut ka unutra — ka pojedincu sa posebnom idejom i dozivljajem i
neophodan je, kako za pastoralnu, tako i za dijakonijsku sluzbu.

Interventni aspekt podrazumeva specifi¢an oblik uvida i snage
da se preduprede ili suzbiju krize u crkvi. Navedeni aspekt se
pojavljuje samo u situacijama kada postoji konkretna pretnja po
zajednicu i on je neophodan element svih sluzbi u crkvi.

Uzimajuéi receno u obzir, dar vere mozemo razumeti kao
natprirodnu sposobnost ¢iji je izvor u Svetom Duhu i sluzi
samoizgradnji verujudih, rastu i utvrdivanju crkve i evangelizaciji
sveta. Pored mnogih faktora po kojima se Dar prepoznaje, naveli
bismo samo tri: a) usmerenost; b) pouzdanost i c) izvesnost. Bez njih,
dar vere ne bi bio prepoznat ni blagosloven, niti bi takav dar bio
platforma za razumevanje ostalih darova Svetog Duha. Dar vere,

8 Vidi: Horton, Harold, The Gifts of the Spirit, Assembly of
God Publishing House, Nottingham, 1934.
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tako, mozemo razumeti kao natprirodnu intervenciju u sistemu
Bozijeg plana, koja za cilj ima stvaranje spiritualnih potencija za
razvoj naroda Bozijeg.

Pravednost vere u ”’Confessio Belgica” (1561.)

Doktrinarni  dokument  “Belgijsko  veroispovedanje”
predstavlja najstariji i najznacajniji izraz teoloske misli Reformisanih
crkava Evrope i sveta.” U svom 22. ¢lanu koji nosi naslov ”Pravednost
vere” mozemo proditatil%: ”Verujemo kako na slede¢i na¢in spozna-
jemo ove velike tajne: Sveti Duh nam u srcu pali plamen istinske vere
koja prihvata Isusa Hrista sa svim Njegovim zaslugama, ¢ine¢i da
nase srce postaje Njegovo, te da ne trazi nista $to je izvan Njega. Zato,
neizostavno sledi — ili u Hristu ne nalazimo sve $to nam je potrebno
za spasenje ili je sve potrebno u Njemu. U slucaju poslednjeg, onaj
koji ima Hrista po veri, u potpunosti je spasen. Dakle, re¢i da Hristos
nije dovoljan, ve¢ da je i nesto drugo potrebno za spasenje je najvece
bogohuljenje, jer bi to znacilo da je Isus Hrist samo napola Spasitel;.
Stoga, s pravom, s Pavlom, mozemo re¢i da smo opravdani samo
verom'’ ili verom ’bez vr$enja Zakona’ (Rim. 3, 28). Ali, posteno
govore(i, ne mislimo da je samo vera ta koja nas opravdava, ve¢ je ona
samo sredstvo kojim prigrljujemo Hrista, nasu pravednost. A Isus
Hristos je nasa pravednost, jer nam prepusta sve zasluge i sva sveta
dela koja je u¢inio za nas i umesto nas, a vera je sredstvo koje nas drzi
u zajednici s Njim i svim Njegovim dobrocinstvima. Kada ta

9 Za vise informacija vidi Predgovor dr Jasmina Mili¢a u
“Belgijsko  vjeroispovijedanje”, Kr$¢anski centar “Dobroga
Pastira”, Osijek i Reformirani teoloski institut “Mihael Starin”,
Tordinci, 2008.

10 Prevedeno i priredeno prema: ”Belgijsko vjerois-
povijedanje”, Kr$¢anski centar “Dobroga Pastira”, Osijek i
Reformirani teoloski institut ”Mihael Starin”, Tordinci, 2008. i
Baynard, Chuck, Commentary of the Belgic Confession of Faith,
Chuck Baynard, 2008.
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dobrocdinstva postanu nasa, ona su vise nego dovoljna da nas razrese
naseg greha.”

Jasno je da reformisana (kalvinisticka) teologija svoje korene
vidi iskljuc¢ivo u Pismu koje potvrduje nebesku ulogu Isusa Hrista kao
Gospoda. Posredstvom Svetog Duha, a po volji Svetog Oca, pali se zar
predanosti ¢iji je nedvosmislen izraz vera u Mesiju kao Spasitelja
ljudi. Vera u iskupiteljsku zrtvu na krstu dovoljna je za ve¢ni zivot, i
svaka sumnja u tu istinu iskljucuje nas iz kruga izabranih. Hristos ili
jeste, ili nije i tu ne moze biti sredine! Tako, postajemo opravdani
verom, ali tako $to prihvatamo i uranjamo u Hrista, ¢ime soterioloski
put biva osiguran, ali i tek zapocet. Dakle, vera je sredstvo koje nas
odrzava u zajednici sa Gospodom, a svoje svedoc¢anstvo nalazi kroz
dobrocinstvo, pravednost i ljubav.

Istaknimo jo§ nesto: sve tradicionalne protestantske i
evandeoske crkve prate izneti teoloski credo, naglasavajuci hristo-
centri¢no versko usmerenje, tako da slobodno mozemo govoriti o
korenima razumevanja uloge i znacaja Isusa Hrista upravo kroz dela
Zana Kalvina i dokumente reformisanih/prezviterijanskih crkava.

Zakljucak

Nezahvalno je iznositi zaklju¢ak na temu biblijske vere; ona
zauzima sve mentalne kapacitete i podrazumeva ceo zivot — od
svakodnevnih misli i odluka, do potpune predanosti Bogu. Vera je
pozvanost i povezanost, istrajnost i trpeljivost, a mozda, iznad svega,
poverenje u ljubav koju gaji Otac prema svojoj deci. Hristos nas je
pozvao da ga sledimo i tome ne mozemo nista dodati, niti oduzeti —
On je put, a vera u Njega putovanje do u izvesnost spasenja. Ta
izvesnost je konkretna, ziva realnost koju je moguce ostvariti i koja se
dostize u srcu i umu bogotrazitelja. Mozemo napisati tomove knjiga
o biblijskoj veri, ali mozemo se i prepustiti re¢cima apostola Pavla:
“Vera je, pak, tvrdo ¢ekanje onog ¢emu se nadamo, i dokazivanje
onog $to ne vidimo. (Jev. 11, 1). Zato, zatvorimo o¢i i zakoraéimo...

»

verom.
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Summary

In this paper, which basis is connection between biblical
faith and life, author is providing possible answers on the follow-
ing questions: what is religious faith and which are the elements of
biblical belief concept? Considering actuality as a form of crisis of
religious identity, the work brings us the basic premise of the
Christian theological concept of Gods existence in the world
through terms such as ’general faith” and the “’gift of faith”, with-
out which it is not possible to recognize Gods presence in and
among people. Also, by analyzing the text from the traditional re-
formed (Calvinist) document ”Belgian confession” author intro-
duces the thesis that Christology of protestant-evangelical type has
roots in the theology of Jean Calvin and other reformed thinkers.

Key words: Religion, Bible, belief, God, Christ, Holy Spirit,
theology of gifts, gift of faith.
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Speaking of God
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In this article the author explores the differences between the-
ology and religious studies by focusing on the theology of God. The
main argument is that theology is in essence God talk and specifically
talk about the identity of God in contrast to religious studies where
God is talked about in terms of a human projection. God talk when
compared to the demands of modern scientific theory it seems that it
is impossible. But we see this as no reason to abandon theology as
God talk, rather by focusing on a biblical theological understanding
of the identity of God, theology is not only possible as God talk but
also justified.

Under the Line

It was during my studies that I first became acquainted with
what is known as ‘the religious scientific critique of God and theol-
ogy’, a popular approach to religious studies today. The confronta-
tion with this critical approach to theology eventually culminated in
an intellectual and personal crisis. The crisis is best described in terms
of a challenge. I was faced with the challenge to rethink and to reeval-
uate the theological assumptions that I had become accustomed to
and that I had, to a certain degree, taken for granted.
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The argumentation in class went like this: on a white-board, a
line was drawn; above the line the word God was posited; under the
line, at the bottom of the board, a couple of matchstick figures were
drawn. The line on the white board indicated the divide between the
natural and the supernatural, in philosophical terms the physical and
the metaphysical. God was thus part of all that is metaphysical, and
humans of all that is physical. The matchstick figures symbolized the
major religions in the world today: Christianity, Judaism, Islam, Bud-
dhism and Hinduism. Above these figures, on a second row, books
were drawn. These indicated that all religions have a certain ‘holy
book’ that contains their teachings. Above the books, closest to the
all-dividing line between humanity and God, the name was written of
a key figure, from the respective religion, as the one who provides ac-
cess to God.

The drawing is based on certain assumptions about the reality
of the religious experience and the consequent scientific analysis of it.
The first assumption is that this image of religions today is the most
scientifically responsible, since its analysis is objective. The one en-
gaged in the study of religions must not be biased by any of the reli-
gions under consideration. In the scientific community the
researcher of religion must take the position of methodical atheism,
which guarantees scientific objectivity. The second assumption is re-
lated to the first: because religion is objectively analyzed, the scientific
approach presupposes certain similarities between human religious
experiences. From an objective and uninvolved perspective all reli-
gious experiences seem quite similar; after all, they all have a holy
book, an exceptional figure and a God. The third assumption has to
do with what is above the line: God. God is posited above the all-di-
viding line between the physical and the metaphysical. Above the
line, God exists as an undefined, unidentified and, by consequence
unhistorical entity. The fourth assumption is that the religious expe-
rience is a one-sided affair. The arrow, which indicates the dynamics
of the religious experience, points only in one direction, from bottom
up. This ultimately means that all that there is above the line is out of
reach. All that there is under the line is what matters. On a fundamen-
tal level this means that the line cannot be crossed either way. The ul-
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timate assumption is that the Divine is not an entity on its own, but it
is intrinsically bound to the projections of the human mind.

As a Christian theologian, taking into account the above criti-
cism, I am challenged to consider the possibility of theology as talk
about God. What I am about to challenge in this article is the religious
scientific approach to theology specifically its ‘generic conception of
God’ in terms of ‘the highest divine being’. It is evident that from a
Christian theological perspective there are some problems with the
above-mentioned critical approach.

The heart of the problem is that a nonspecific conception of
God, in terms of divinity, does not do justice to the Christian theolog-
ical talk of God. The reason is that, from a religious-scientific
(Religionswissenschaftlich) perspective, God is defined as a distant,
faceless, mute being who is decorated with superlatives. It is a God
with no history, no people and no places. God is a generic term,
which stands for ‘a being up there’. The irony is that this divine being
is on the one hand unidentified, and on the other well described by
abstract definitions like all-powerful, all-knowing, ever-present etc.
But ultimately this God has its home in the human consciousness and
ability to project a superior higher being. It is no longer a talk about
God as such, i.e. theology, but talk of the religious feelings of human
beings. In post-Kantian terminology, God is a projection of the hu-
man mind. Since human consciousness is bound to all that is under
the line, everything beyond that line is a projection and in the final
analysis non-existent. This implies the obvious conclusion: God is
not an entity on its own but just another faculty of the human imagi-
nation. This is precisely the underlying principle, which is at the heart
of the modern criticism of theology as a discipline.

In the face of this criticism I, as a theologian, have been asking
the following question: what about the identity of God? From a
Christian theological perspective, I was familiar with the fact that
theologians talk about God as a well-identified entity. God is not just
a general concept, but has a Name, can be identified, can be called
upon and thus, has a history. In history, God has acted at given times
and in certain places to a specific group of people. So God is well iden-
tified through the stories told by his people through the ages. God is
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talked about in terms of appearing, meeting people, speaking to them
and acting in their lives. The consequent stories, songs, laws, wisdom
sayings and testimonies document Gods history with these people.
God has an identity. It is this theological understanding of God that
does not match the modern scientific perspective of the divine. Here
the identity of God has to do with a biblical theological understand-
ing of who God is and how that understanding helps us to address the
problems of a religious-scientific approach to theology in general and
to the theology of God.

What is Theology?

Beyond a personal motivation lies also a certain understand-
ing of what the discipline of theology is. By making explicit what [ un-
derstand theology to be, consequently the identity of God, will also
become more evident. In order to understand what Christian theol-
ogy is, it is wise to first look at some well-known definitions by repre-
sentative theologians through the various ages of Christian theology.
We will present our definition of theology alongside these defini-
tions, as a way of showing our specific take on the matter. Definitions
often carry within them the unspoken presuppositions which lie at
the heart of one’s theological work.

Anselm of Canterbury’s classic formulation, fides quaerens
intellectum, “faith seeking understanding”! is one of the most well
known definitions of theology. It is a classic definition, which is still
popular and much appreciated by theologians. According to the
anselmian formula, theology is a discipline by which the believers
seek to express their beliefs in a reasonable and ordered way. Theol-
ogy then is a process of rationalization of the believer’s faith experi-
ences. These experiences are related to a certain tradition, to a certain

1 St. Anselm, Proslogion: with a reply on behalf of the fool by
Gaunilo and the author’s reply to Gaunilo, translated with an intro-
duction and philosophical commentary by M.]J. Charlesworth, (Ox-
ford: Clarendon Press, 1965).
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community and to the individual person. Rationality, faith, experi-
ence, community and talk, are all important aspects in one’s defini-
tion of what the discipline of theology entails.

The early church fathers focused, in their theology, mainly on
talking about God’s being in light of the challenges presented by the
critics of the Christian faith. This faith was hallmarked by the scan-
dalous claim that God had become a human being in the person of Je-
sus Christ. Most theological works were dealing with the problems
related Christology, and specifically with the God-human relation-
ship. Theology during this early period was fully a church discipline
that belonged to the community of faith. Theology was a multifac-
eted discipline that gave a rational synthesis of the Church’s Credos,?
and also elucidated the content of faith with regard to beliefs that
were contrary to the Credo. In the Middle Ages a certain shift took
place in the way theology was understood. With the emergence of
scholasticism came also the uprooting of theology as a Church disci-
pline. Theology became more of a system of thought, a subject taught
in the academia, and by consequence, a scientific discipline. Theology
moved, as it were, from the Church into the university. This break is
significant for the way theology is understood today.>

In modernity, the character of theology has been mostly
shaped by its position within the gap between church and university.
Questions are often raised as one inquires about modern theology: is
theology a discipline restricted to the life of the Church or is it a pub-
lic discipline (meaning apart from the Church), which ought to be
taught in an academic setting? If theology is strictly related to the
Church, then what is its public relevance? If theology is a matter of
public interest, then what defines its content and aims and what is its
relevance to the life of the Church? Thus far, one could talk about a
separate development in modernity, with a strict demarcation be-

2 By Credo we mean the theological and confessional
achievements of the various Councils of the Church roughly before
400 AD.

3 See. Wright, D.F., “Theology,” in NDT, 680.
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tween church theology and academic theology. Modern theologians
often seek to bridge this gap. On the one hand, theologians try to
show the relevance of theology for public matters; while on the other
hand, they also have to deal with the relevance of academic theology
for the life and practice of the Church.

The definitions of the modern period are marked by the struggle to
precisely define theology as a discipline. The following classic defini-
tions are reminiscent of this very ambiguity.

“Theology: is the systematic reflection on the content of the
relationship, which God in Jesus Christ has established, be-
tween us and Him.”#

“Basically, systematic theology is the reflection on and the or-
dered articulation of faith.”>

“...theology is the thinking internal task of speaking the gos-
pel, whether to humankind as message or to God in praise and
petition — for of course the church speaks the gospel also to
God, pleading it before him and praising him for it. The
church’s specific enterprise of thought is devoted to the ques-
tion, How shall we get it across, in a language, with signs other
than linguistic — in the church called “sacrament” and “sacri-
fice” — or by other behavior of our community, that Jesus is
risen and what that means?”®

“Theology is reflection upon God whom Christians worship
and adore.””

4 Berkhof, H., Christelijk Geloof, 8 druk (Kampen: Kok,
2002), 32.

5 Grenz, S. J., Theology for the Community of God, (Grand
Rapids: Eerdmans, 2000), 1.

6 Jenson, R.-W., Systematic Theology, vol. 1, The Triune God,
(Oxford: Oxford University Press, 1997), 5.

7 McGrath, A.E., Christian Theology, An Introduction, 2 Ed.,

(Oxford: Blackwell, 1997), 141.
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“Now the matter, theology, is critical and systematic reflec-
tion ’c))gf the presupposition of the Church’s ministry of wit-
ness.

“...Theology is about the knowledge of God. However it is
not only about the human ideas about God or the human reli-
gious feelings of human beings, but also about God himself.””

Beyond the ambiguity of these definitions, there are some
common features that unite them: first, theology is understood and
defined as an intellectual discipline. The theologian’s task is to reflect
on and to speak about the content of faith. Second, the content of
faith, and, by implication, the content of theology, is God Himself in
his dealings with the world and the ensuing good message of His
works. Third, theology happens in relationship with a faith commu-
nity. But the context in which theological reflection and speaking
happens may vary. It may be in the church, in the academy or in the
public square. Theology is ultimately related to the church in an es-
sential way, for it finds its roots and ends in her. In short, theology is
broadly defined in modernity as a discipline, related in its aims and
tasks to the theologian who reflects on the content of his faith, i.e.
God, in community with others, i.e. the Church.

The basic premise of our definition is that the task of theology
is to talk about God. This is not a mere translation of the Greek ren-
dering of theos — logos;'¥ rather, it is the classic understanding of
what the exercise of theological work entails. To talk about God does

8 Barth, K., Protestant Theology in the Nineteenth Century,
New Edition, (Grand Rapids/Cambridge: Eerdmans, 2002), 2.

9 Van de Beek, A., God kennen — met God leven. Een pleidooi
voor een bevindelijk-pneumatologische fundering van  kerk en
theologie. Rede uitgesproken bij aanvaarding van het ambt van
hoogleraar vanwege de Nederlandse Hervormde Kerk bij de
Rijksuniverstieit te Leiden op 18 juni 1982. (Nijkerk: Callenbach,
1982).

10 The word theology is the convergence the two Greek words
‘theos’- God and ‘logos’ - word of or about God. Theology in other
words is talk about God. The ancient Greek philosophers used this
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not only refer to the act of utterance itself, but also to the broader
meaning of what talk means, i.e. a discourse in verbal and nonverbal
forms. Theology is an articulated exteriorization of the theologian’s
experiences related to God. This is not only an individualistic en-
deavor, but also a communal act that takes place in the context of a
certain faith community, i.e. the Church through the ages. The above
definition of theology might be considered a narrow representation
of what the task of theology might entail in its totality. This critical
note implies that theology is more than just talk about God. It is right,
because in a certain sense, theology is also talk about the world and
humanity. Here we focus on this one aspect of theology, namely talk
about God. Therefore the understanding that theology is talk about
God is central and directive here.

To talk about God is to talk about the identity of God. To for-
mulate this in a question: who is this God, about whom we as theolo-
gians talk? Initially the answer to the question might seem obvious,
but the contrary is true. It implies a certain way of talking about God.
To talk about the identity of God is to talk about a God who is identi-
fied by specific events in time and space. The identity of God implies
the actual presence of God in history. God is not a general term for
some abstract ‘high being’. The identity of God also implies that God
is identified by a Name, and can also be addressed. To talk about God
and the identity of God is to talk about the God who is identified in
and through the Biblical narratives.

On a fundamental level, our question about the identity of
God is a departure from the kind of theological prolegomena devel-
oped during the eighteenth and nineteenth century. In the standard
post-enlightenment theologies, the most fundamental question the
theologian had to answer was an epistemological question. This can
be traced to the all-defining question of the Enlightenment: how do
you know what you know? Most modern theologians struggled to

definition for all teachings about metaphysics. Later, in Christian
thinking, it became related specifically to the sum of the teachings
about God in the Christian tradition.
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justify their theologies concerning this very question. What essen-
tially happened was that the epistemological question became the
fundamental question for theology. Theology in the post-enlighten-
ment era was no longer about God as such but much more about
whether or not it is possible for humans to understand anything
about God.

Our critical observation considering this shift is this: the kind
of question one asks influences the kind of answer one receives. The
question we want to ask here is this: is it possible, in theology, to re-
place the epistemological question how do you know? with the ques-
tion who is God? Is it fundamentally possible to ask a different
question and receive a different answer? In actuality this is a turn
from an epistemological towards a theological foundation and un-
derstanding of theology. To ask the question who is God? is to ask
about the identity of God. In a way this is a different starting point
than that of the classic post-Enlightenment prolegomena marked by
epistemology.

Epistemological Criticism of Theology

At the tail-end of the twentieth century the general feel in the
field of theology was that the talk of God was not only problematic
but also impossible. Part of understanding the problem of modern
theology is to define as clearly as possible what the problem actually
is. To avoid the risk of entering into a meta discussion of the subject,
we have 1dent1ﬁed the work of the Dutch theologian H.J.
Adriaanse.!! His over-all work is an outstanding exposition concern-
ing the problems of twentieth century theology. Thus Adriaanse’s

11 He has been the professor of Philosophy of Religion, Ethics
and Encyclopedia of Theology at the University of Leiden, from
1979 until his retirement in 2001.
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work provides the vocabulary and the conceptual framework for our
analysis of modern theology.!?

The Established Order of Knowing

One of Adriaanse’s main arguments is that there is a certain
order by which it can be established how and what one knows. We
will approach Adriaanse’s argument from three different perspec-
tives: historical, formal and systematic. The order of knowledge is
subject to historical processes. What today is accepted as valid knowl-
edge can be traced in the history of philosophy of science. The histori-
cal overview provides us with a broader perspective on the issues
Adriaanse raises and also clearly defines his position in the field. After
the historical considerations we will look at some of the formal as-
pects of the established order of knowing. In it we will be able to for-
mally analyze Adriaanse’s conception of experience, knowledge and
rationality. From a systematic perspective we will see Adriaanse’s def-
inition of what constitutes a valid theory of knowledge in its relation-
ship to modern scientific method.

The work of Adriaanse is intrinsically connected to the devel-
opments of the philosophy of science in general. Therefore it is im-
portant to shortly trace these developments. Karl Popper’s
Conjectures and Refutations 13 is an excellent introduction to the his-
tory of the philosophy of science. Conjectures is the guide by which

12 For clarity’ sake, the word modern in this context is not
used in the sense of contemporary or today; rather we use it to refer
to the theological era which spans from the beginning of the eigh-
teenth century up to the end of the twentieth century. Modern: in
the sense that it deals with the core of Enlightenment ideology.

13 K.R. Popper, Conjectures and Refutations, The Growth of
Scientific Knowledge, (London: Routledge, 1963). See O’Hear’s as-
sessment of Poppers importance in the field of the philosophy of sci-
ence: “Large claims are made for Popper by his admirers. He is
frequently compared with Kant, and is seen by some as the bearer in
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we trace the main tendencies of two major periods in the philosophy
of science, the Middle Ages and the Enlightenment.!# Throughout
history, what was considered science, meaning: how do we know
what we know? has gone through a series of changes. Not only what
constitutes knowledge has gone through changes, but also the
method of acquiring knowledge. Both the content and the method of
knowledge are of interest here. Adriaanse often notes that changes in
scientific theory have had great influence on theology, as a discipline,
on the whole and that theology has struggled to define itself in accor-

the twentieth century of the Kanitan torch; that is, he is a believer in
reason and in the power of reason to solve our problems.” His main
contribution has been to the philosophy of science. “Popper’s phi-
losophy of science is marked by a deep hostility to any profession of
certainty or attempt to claim justification for one’s theories.” “Pop-
per’s philosophy of science involves putting falsification center
stage, and abandoning any futile at verification or justification. As
falsifying our theories is the one thing we can do effectively in sci-
ence, that is what we should do: test our theories empirically against
the predications which follow from them, and see if they survive. If
they do not, we should abandon them, and devise a new theory to
account for the data — and it is worth underlining here that Popper
sees the forming of theories as a matter of imaginative conjecture.”
A. O’Hear (ed.) Karl Popper, Critical Assessments of Leading Philoso-
phers, vol.1, (London: Routledge, 2004), 3-6.

14 Popper, in Conjectures, traces the history and development
of the theory of science from an epistemological perspective. Popper
presents the fifteenth and sixteenth century tendencies through the
juxtaposition of two representative philosophers: Bacon and Des-
cartes. After that he continues with the eighteenth century Enlight-
enment and the impact Kant had on the philosophy of science.
Popper’s treatment of Kant offers us keen insights into the shape of
the scientific theory during the eighteenth century. In it we find a
certain correlation between, Kant’s Critique, and its ensuing age of
rationalism, and the shape of theology in the twentieth century.
Modern theology is mainly characterized by the influence of En-
lightenment rationality.
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dance with the ever-developing findings of science. Adriaanse’s work
is part of this wider framework and his critique of classic theology is
embedded in this kind of rationalism.

The Reformation and Renaissance in the fifteenth and six-
teenth century brought about a certain “epistemological optimism,
by the most optimistic view of man’s power to discern truth and to
acquire knowledge”.!° At the heart of this optimism is the presuppo-
sition that truth is manifest, in other words it may reveal itself; if not it
may be uncovered by human beings. This very thought contributed
to the birth of modern science. Popper follows two streams in the de-
velopment of the English and the European theories of knowledge
and science. By following and contrasting these two, Popper leads us
to the fundamental understanding of modern theories of science.
The first stream of thought is classical empiricism (Bacon), in which
the ultimate source of knowledge is observation. Bacon’s doctrine
“might be described as the doctrine of the veritas Naturae, the truth-
fulness of Nature. Nature is an open book. He who reads it with a
pure mind cannot misread it. Only if his mind is poisoned by preju-
dice can he fall into error”.1® Bacon further distinguishes between
true and false Method. True method is none other than the true read-
ing or interpretation of Nature that leads to true knowledge,
episteme. False method, on the other hand, is the anticipation of the
mind, or prejudice, or superstition, which leads to doxa, or conjec-
ture or hypothesis.

The second stream is classical rationalism (Descartes), in
which the ultimate source of knowledge is the intellectual intuition of
clear and distinct ideas. “Descartes based his optimistic epistemology
on the important theory of the veritas Dei. What we clearly and dis-
tinctly see to be true must indeed be true; for otherwise God would be
deceiving us. Thus the truthfulness of God must make truth mani-

15 Popper, Conjectures and Refutations, 5.

16 Popper, Conjectures and Refutations, 7.
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fest”.17 Both Bacon and Descartes agree that there is no need to ap-
peal to a higher authority; all humans have the source of knowledge
in them. Popper’s critical analysis shows that “Descartes’ method of
systematic doubt is also fundamentally the same (as that of Bacon): it
is a method of destroying all false prejudices of the mind, in order to
arrive at the unshakable basis of self-evident truth”.18

It may be somewhat strong to suggest, but it seems like the ef-
forts of both Bacon and Descartes are an attack on prejudice and
naiveté, i.e. anti-authoritarianism. However, Popper raises the criti-
cal question of whether they truly managed to rid themselves of their
dependency on authority for their optimistic epistemologies. Popper
critically concludes: “We can see more clearly why this epistemology,
not only in Descartes but also in Bacon’s form, remains essentially a
religilogus doctrine in which the source of knowledge is divine author-
ity”.

New authorities have been erected: instead of Aristotle and
the Bible, the senses and the intellect were the authorities, which
seemed to function, in Popper’s opinion, as divine authorities. “Ba-
con and Descartes set up observation and reason as new authorities,
and they set them up within each individual man. But in doing so
they split man into two parts.... Thus we are split into a human part,
we ourselves, the part which is the source of our fallible opinions
(doxa), of our errors and of our ignorance; and a super-human part,
such as the senses or the intellect, the part which is the source of real
knowledge (episteme), and which has an almost divine authority
over us”.0 At stake here is the freedom of man to think. Most histori-
ans of philosophy agree that humanity has gone from the ‘darkness’
of the Middle Ages to the ‘light’ of the Enlightenment and Modernity.

17 Popper, Conjectures and Refutations, 7.
18 Popper, Conjectures and Refutations, 15.
19 Popper, Conjectures and Refutations, 15.

20  Popper, Conjectures and Refutations,17. Popper elsewhere
points out that this is none other than Kant’s principle of autonomy.
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We understand this as humanity’s struggle for independent thinking.
It is thinking without being conditioned by outside authorities, Na-
ture or God. The contribution of this ‘rebellion” was and still is the af-
firmation of the autonomous human being as the ultimate and true
agent of knowledge.

A step beyond classical empiricism and rationalism is Pop-
per’s treatment of the Enlightenment. Kant, as the most prolific fig-
ure of this period, is the one who systematized the achievements of
classical empiricism by declaring the independence of ‘pure reason’
in his major work, the Critique of Pure Reason. Kant’s work provided
the intellectual backbone for the new era on the European continent.
Popper places the significance of Kant’s oeuvre alongside the Ameri-
can and French revolutions.2! The student of theology who wants to
understand the shape of modern theology has to take into consider-
ation the impact Kant’s thinking has had. The kind of rationalism
that has been defining the European mind-set, the last couple of cen-
turies, has had a major influence on contemporary theology.

Popper’s analysis of Kant starts with a quote from Kant on the
definition of Enlightenment: “[it is] the emancipation of man from a
state of self-imposed tutelage... of the incapacity to use his own intel-
ligence without external guidance. Such a state of tutelage I call
‘self-imposed’ if it is due, not to lack of intelligence, but to lack of
courage or determination to use one’s own intelligence without the
help of a leader. Sapere aude! Dare to use glour own intelligence. This
is the battle-cry of the Enlightenment.”*2 Kant’s definition clearly
summarizes the basic program of the Enlightenment: the freedom of
the individual human beings to think and to define reality for them-
selves. Where Bacon and Descartes were cautious, Kant made the
next step, a step towards the liberation of the human intellect from
any outside agency.

Popper outlines two basic steps in the work of Kant. The first
step is the clear definition of the limits of knowledge. If it is a knowl-

21 Popper, Conjectures and Refutations, 175.
22 Popper, Conjectures and Refutations, 178.
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edge freed from ‘authorities’, then the critical question is how far can
that kind of knowledge or intellect reach? To answer the question one
must look into Kant’s relevant ideas on time and space. He asserted
that “our ideas of space and time are inapplicable to the universe as a
whole”23. They can, however, be applied to ordinary physical things
and events. Human knowledge thus cannot reach beyond what is
given in the world. Popper explains “Kant wrote his Critique in order
to establish that the limits of sense experience are the limits of all
sound reasoning about the world”. The limits of the human intellect
are determined by time and space. Beyond that, there is no certain
knowledge only speculation. Popper also notes that “in Kant’s own
striking formulation of this view ‘our intellect does not draw its laws
from nature, but imposes its laws upon nature’”.24 In other words,
Kant turns the whole Cartesian understanding of the method of
knowledge on its head. It is not a deductive knowledge anymore, but
an inductive knowledge, i.e. projection.

Kant’s second step, in Popper’s analysis, is the humanization
of knowledge. Since knowledge is not found ‘out there’, but only in
the human intellect, the human being becomes a free agent. The the-
ory of the free thinking human being crystallizes most evidently in
Kant’s ethics. Popper observes the following, “Kant humanized eth-
ics, as he had humanized science. ...The doctrine of autonomy - the
doctrine that we cannot accept the command of an authority, how-
ever exalted, as the ultimate basis of ethics”.2> Within the parameters
of the Kantian understanding of Ethics, this means that there is no
outside authority, but that the human being himself is the one who is
the judge of the truth of an ethical demand.

Popper’s survey of Kant and the two steps are important, be-
cause they precede Kant’s critique of religion. In Kant’s critique of re-
ligion, we see even more clearly the relevance of the above overview.
Since the Middle Age there has been a gradual move towards the in-

23 Popper, Conjectures and Refutations, 179.
24 Popper, Conjectures and Refutations, 180.
25 Popper, Conjectures and Refutations, 181.
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dependence of human consciousness and reason. Adriaanse’s cri-
tique of classic theology in rooted in this rationality. Popper
highlights the following words from Kant: “much as my words may
startle you, you must not condemn me for saying: every man created
his God. From the moral point of view... you even have to create your
God, in order to worship him as your creator. For in whatever way the
Deity should be made known to you, and even... if He should reveal
Himself to you, it is you... who must judge whether you are permit-
ted [by your conscience] to believe in Him, and to worship Him”.2
The freed human being has reached his/her own maturity by becom-
ing the subject of his or her own history. This self-actualization is one
of the main factors which determine the context of twentieth century
theology. The free human being, who does not accept any ‘higher’ au-
thority anymore, but projects his or her own God, is at the heart of
modern theology. Through Popper’s review of the main tendencies
in the philosophy of science we come to clearly understand the ideo-
logical context in which Adriaanse poses his critique of classic theol-

ogy.
Experience, Knowledge and Rationality

The nineteenth and twentieth century theology is dominated
by Descartes’s epistemological dictum ego cogito ergo sum. It is for-
mulated more often as a question: how do you know what you know?
In other words the certainty of knowledge had to be established in a
rational way. Kant provides the systematic basis on which this
epistemological rationality rests. The Enlightenment is the main par-
adigm which to a large extent defines contemporary scientific ratio-
nality. We turn our attention now to Adriaanse’s conception of
experience, knowledge and rationality. In our view, these are the key
loci that hold Adriaanse’s argument together. They are foundational
to his critique of classic theology and his theory of religious educa-
tion.

26 Popper, Conjectures and Refutations, 182.
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We have already noted that theology did not develop in a vac-
uum, but struggled to adapt itself to the demands of science, specifi-
cally to the various theories of knowledge. In what follows, we will
trace in Adriaanse’s work what he sees as the dominant factors on the
field of experience, knowledge and rationality. Theologically speak-
ing we are dealing with Adriaanse’s theory of revelation. Revelation as
a theological locus is foundational for all systematic theologies. It is
the place where theologians have to come to terms with the presup-
positions of their theology in relation to the demands of the scientific
theory. Rationality, for Adriaanse, is not only about the “how”, or the
methodology of knowledge. He takes one step further and explores
the possibilities and the validity of knowledge.?” The usual theologi-
cal locus where the issues related to experience, knowledge and ratio-
nality are discussed is the prolegomena of a theological work.

In the problematisation of revelation, it becomes clear how
Adriaanse thinks about the issues related to theological method and
theological rationality. But before we engage with Adriaanse’s
problematisation of revelation, we want to present a common under-
standing of revelation in its formal and theological definitions.?8 The
formal structure of revelation may be approached from on the one
hand from the perspective of the author and on the other from the
perspective of the recipient of revelation. From the perspective of:
the author (A), who reveals himself in situation (B) in its Gehalt (C)
(content) for the recipient (D) with the effect (E). From the perspec-
tive of the receiver: in the act of revelation, the recipient (D) gains an
insight (E), of a certain Gehalt (C) (content), in the revelatory situa-
tion (B), from the author of revelation (A).

The predominant discussions in theology related to revela-
tion are focused on the possibilities (or impossibilities) of what may

27 Adriaanse, H.J.,  Theologie —en  Rationaliteit:
Godsdienstwijsgerige bijdragen, (Kampen: Kok, 1988) 7.

28 Schwaobel, C., “Offenbarung, II Religionphilosophisch”
(RGG /VI) 464-467.
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or may not happen between the author and the recipient of the reve-
lation.
In theological terms, this is how the formal structure translates:

Israel’s God, the almighty Creator (A), reveals Himself, in the
apostle’s life situation marked by the apparent failure of the mission
of Jesus (B), however through the raising of the Crucified One his will
for communion with, (in Christ-atoned), His creatures, manifests
His character as Truthful Love (C), through which he gives certainty
about the truth to those who listen to this message (D), and through
which he enables life in faith as life in the certainty of truth (E).

It is apparent from this definition that God is the author (A) of the
revelatory act, and at the same time, His will and His character, is the
content of revelation (C), makes the truth of the message certain, and
enables its execution (E). The recipient of the revelation (D) under-
stands his life situation (B) as brought to light by this act of revelation.

At stake here is the following critical question: what happens
between the sender and the receiver in the act of revelation? What
does the receiver ‘get’ or what does he come to know from or about
the sender? Or to ask the same question differently: what is the differ-
ence, if there is any, between reason and ‘otherworldly’ or ‘received’
knowledge? It is often assumed that the kind of knowledge that reve-
lation provides and the nature of human reason are mutually exclu-
sive. In the Middle Age, the presuppositions were more optimistic
about the relationship between revelation and reason. There was an
obvious correlation between human intellect and divinely revealed
knowledge. However, since the Reformation the focus has shifted
mainly towards reason as the place of revelation. The dawn of the En-
lightenment went beyond this and brought this traditional relation-
ship of revelation and reason into a problematic relationship.

In a nutshell, this is the main challenge: can there be any gen-
uine correlation between humans and God? The answer to this chal-
lenging question is twofold. Firstly, yes there is correlation between
God and humans in the act of revelation. Theologically revelation
implies the disclosure of God to humans. Thus God is not the projec-
tion of the human mind but the subject of revelation. Secondly, when
revelation is seen as an act of self disclosure of God, then what is the
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human faculty that receives this act? In other words: when God re-
veals himself where does revelation land in the human conscious-
ness? These critical questions shed light on the problems of human
rationality and the knowledge of God.

One of the most significant examples of these issues is the dis-
cussions about the theologies of Schleiermacher and Barth. Both
theologians answered these questions in their own way.
Schleiermacher sought to define revelation in terms of the human
consciousness as “the feeling of absolute dependence”,29 thus identi-
fying the human intellect and emotion as place where the revelation
of God landed. By consequence the line blurred between God and hu-
mans. There was no distinct subject and object relationship, but only
the thinking and feeling of human beings. Barth on the other hand
sought to reaffirm the otherness of God and thus distinguished the
subjectivity of human consciousness from the objectivity of God.3°
Barth in a certain sense refused to locate the act of revelation in the
human. He rather focused on the true subject of revelation, God. As
the recipient of revelation humans are unable to think of or know
God. Barth’s conclusion was then that without revelation there is no
correlation possible whatsoever between God and humans.

These theological and philosophical considerations are at the
basis of Adriaanse’s rejection of the classic understanding of revela-
tion. His assumption is that there is no correlation between God and
human beings. Finite humans are confined to time and space (classic
Kantianism) and therefore they cannot reach beyond what is given in
time and space. ‘God’ is a product of human consciousness and it is
ultimately bound to it. Furthermore this means that the possibility of
conceiving God as an entity on its own is impossible. So talk of the
‘beyond’ does not have the character of time and space, and therefore

29 Schleiermacher, F.D.E., Der christliche Glaube nach den
Grundsitzen der evangelischen Kirche im Zusammenhange
dargestellt, [reprint of the 1831 ed.], (Berlin: De Gruyter, 2003).

30 Barth, K, Die Kirchliche Dogmatik, vol 1., (Zirich:
EVZ-Verlag, 1932-1938).
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one cannot rationally justify God talk. This is precisely the core of
Adriaanse’s argument for the impossibility of the rationality of classic
theology.

The heart of the problem is not so much the initial experience
of God, i.e. reception of the revelation, but the more significant issue
of the talk about God or the act of rationalization and coherent speak-
ing about what one has experienced and what has been revealed. The
question which Adriaanse seems to be positing is this: regardless of
whether revelation is possible or not, can one still rationally justify, or
even talk about what has happened and what has been experienced?
The problem of rational justification is the main point of criticism
Adriaanse poses to theology.

So far our study has introduced the rationale of Adriaanse’s
arguments. We will continue with the systematic formulation of
Adriaanse’s theory of knowledge and scientific method, according to
which he proposes that all theological work and talk of God ought to
be measured by.

A Theory of Scientific Method

Now we have arrived at the point where we can look in more
detail at Adriaanse’s systematic formulation of the theory of scientific
knowledge. Here we have to make an important remark: he often de-
fines science as an openbare3 I discipline, meaning that science in its
entirety is an open matter and accessible for everyone who engages in
it. It is not a private matter, because it ought to be present on the pub-
lic square, as widely accessible as possible. This will help us to under-
stand Adriaanse’s objections against classic theology.

We have to examine at this point the two aspects of the scien-
tific method Adriaanse proposes. First, we have to see how Adriaanse
defines a scientific theory. So what is a scientific theory? Adriaanse
uses the following definition to identify a scientific theory: it is a sys-

31 Trans. public.
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tem of thoughts and definitions, and particularly not contradictory
statements, about a concrete part of reality that is formulated in such
a way that it is possible to deduce examinable theories from it.>2 Itisa
rational system of thought and definitions, as accurate as possible,
and preferably non-contradictory in nature. These definitions have
to refer to a concrete part of reality; scientific theories cannot be
about the whole of reality; rather, they must be a well defined part of
it. Science is not supposed to concern itself with the totality of all
there is, only with a part of it. Finally, scientific theories must be veri-
fiable.

Second, there is also the how of scientific theories. What are
the right steps towards developing a scientific theory? Or what are the
right conditions that make scientific theories possible? Adriaanse lists
five conditions that determine how a scientific theory must work:

a) Precision — It has to be clearly stated which part of reality one is at-
tempting to describe. Scientific theories cannot refer to reality as a
whole; they have to demark the specific area which they are about to
address.

b) Consistency — there should not be any contradiction within the
whole of the argument, in other words, logical consistency is required
in the formulation of a coherent theory.

¢) Empirical adequacy — There must be sensory experiences which
can be correlated with a specific theory. Since theories are claims
about reality, one should be able to see, touch, taste, measure and so
on.

d) Accuracy — The hypotheses which come from a certain theory
must be confirmed by facts. This point strongly connects to point ‘c’.

32 Adriaanse, H.J., Krop, H.A., Leertouwer, L., Het
verschijnsel theologie, Over de wetenschapelijke status van de theologie,
(Amsterdam/Meppel: Boom, 1987) 54-56.
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e) General acceptance of presuppositions — every scientific theory
works with a certain accepted presupposition (as in historical studies,
one assumes that he or she may know the past). 33
In other definitions of scientific theories, one might come

across one more point, which Adriaanse omits from his own system
and that is repeatability. A scientific phenomenon ought to be repeat-
able at all times with the same exact results. However, in the field of
humanities and in studies such as history, repeatability is not possi-
ble. When events happen only once, the task of the historian is to re-
cover with as much accuracy as possible what has happened.
Therefore Adriaanse is not concerned with this aspect of the scientific
theory. Repeatability is much more relevant for the natural sciences.

These methodological considerations bring us to our next point.
Adriaanse, having established what science and adequate scientific
theories are, goes further in search of a so called scientific theology.
This search is in actuality about the possibility of theology in an age of
science. To formulate this in a question, Adriaanse asks: Is theology
possible in the present context of the scientific demands in a univer-
sity? And if so, what are those possibilities?

The Impossibility of Theology

Earlier we have presented our definition of theology. We have
argued that in its strictest sense theology is talk about God and specif-
ically talk about the identity of God. By examining Adriaanse’s criti-
cism of theology we submit our definition to be tested. Adriaanse
criticizes precisely this understanding by posing the critical question:
what can publicly, in the sense which is universally valid, be said
about God? In other words: what can be scientifically asserted about
God? His answer is that there is nothing to be said about God in a sci-
entific way. The reason is that, according to classic theology God
makes Himself known. Or in theological terms: God cannot be

33 Adriaanse, Het verschijnsel theologie, 54-56.
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known unless He revels Himself.34 Revelation, according to
Adriaanse, is not in any way public and therefore the irreconcilable
difference remains between the practice of public science and the talk
of God.?> Another critical point Adriaanse makes is that because clas-
sic theology is talk about God, God is the object of theology.3¢ This
very objectification of God is impossible. These are two critical rea-
sons why Adriaanse considers classic theology as being not scientific.

Classic Theology and the Demands of the
Modern Scientific Method

Adriaanse analyses theology by measuring its scientific merit.
We already have seen the five conditions necessary to establish a the-
ory as scientific. The next step is to put classic theology against these
conditions. We want to understand the arguments Adriaanse pres-
ents and the way he applies the above definition and conditions of
scientific theory to classic theology. The main question here is: how
does classical theology measure up to the demands of modern scien-
tific theories? The answer is:

34 Adriaanse, Het specifiek theologische aan een
rijksuniversiteit, 9.

35 Adriaanse, Her specifiek theologische aan een
rijksuniversiteit,15.

36 Berkhof, H., Bruggen en bruggehoofden : een keuze uit de
artikelen en voordrachten van prof. dr. H. Berkhof uit de jaren
1960-1981 | verz. en uitgeg. t.g.v. zijn afscheid als kerkelijk
hoogleraar te Leiden ; red. E. Flesseman-van Leer, F.O. van Gennep
en W. E. Verdonk, (Nijkerk: Callenbach, 1981). Here Berkhof talks
in more detail about, how God is the object (voorwerp) of the study
of theology.
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1) Precision —because classical theolo%y deals with the totality of real-
ity (i.e. God and the world as creation”’) it does not correspond to the
condition of scientific precision, which is needed. Theology cannot
pretend to deal with reality as a whole; it ought to focus on a specific
point of reality.

2) Consistency — essentially consistency is possible in classical theo-
logical theories; however, in reality it is much harder, considering is-
sues related to theodicy (e.g. if God created the world good, then why
is there evil? Good vs. evil is hard to explain consistently).

3) Empirical adequacy —is clearly impossible for the statements about
God. They are theoretical in character thus miss empirical adequacy.
The critical question is often asked here of how can one talk about
something one has not seen?

4) Accuracy — based on the above empirical in-adequacy, the condi-
tion for accuracy is also impossible.

5) General acceptance of presuppositions — the presupposition which
all classical theologies share is that there is a God. However, in today’s
understanding of science all theories are developed from the vantage
point, or presupposition of atheism.38

The conclusion of the above considerations is that theology
only on one point, namely consistency, is able to measure up to the
standards of modern science. Therefore Adriaanse’s argument estab-
lishes the following: classic theology does not correspond to the de-
mands of a scientific theory therefore is not considered to be a
scientific discipline. This is the reason why theology has to be classi-
fied as a pseudo-science. Where does this leave classic theology? What

37 Science deals with all that is in the world and not with the
world itself.

38 Adriaanse, Het verschijnsel theologie, 57-63.
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are the consequences? First, it loses its position as one of the sciences
in the universities. Second, in order to be able to maintain any stand-
ing, it has to fall under general religious studies, which in turn has an
effect on its methodology and content. And third, probably the most
important point for our work: talk of God in a university setting is
deemed impossible. This is ultimately what it means the loss talk of
God in theology.

Theology thus, as understood in the classical sense, is in a sit-
uation of crisis. Historically, one can trace the development of theol-
ogy through the ages and come to the conclusion that it is a living
discipline. It has always sought to define itself on its own and in the
context in which it was practiced. We think here of the early church
fathers who did theology in the context of various competing philos-
ophies and theologies. We also have in mind the reformers who in the
context of the church developed and reformed theology. In modern
times, theologians are faced with the same kind of challenges, pre-
sented by the scientific developments. This constant growth, adapta-
tion, redefinition and affirmation of theology we call a living
discipline. From the vantage point of the scientific method and phi-
losophy of science theology as a discipline faces one the most critical
challenges of our time. It is a challenge that goes right to the heart of
what theology is. Adriaanse through his critique addresses this very
challenge. The partial conclusion is this: classical theology when mea-
sured by the standards of science is no science, because by its method
and content it only provides pseudo-knowledge.

The Complete Loss of the “Talk of God”

The implication of the above argumentation is that scientifi-
cally there is nothing to be said about God. Here we understand the
word ‘God’ to mean an entity in itself who can be experienced in his
revelation in time and space. This is what it comes down to eventu-
ally: the complete loss of the talk of God. The question is: what is the
way forward, if there is nothing to be said about God as such?
Adriaanse is not about to discard theology; rather, he qualifies its ob-
ject, God. He suggests that the theologian cannot talk about God, but
onlyabout ‘God.” Here ‘God’ means a conceptual entity of the human



134 Teoloski ¢asopis, N° 9

mind. The theologian has to talk about ‘God’ only in terms of what
human beings think about ‘God.” Thus, the ultimate object of theol-
ogy is not God but the human beings who talk about ‘God.” There-
fore, scientifically, one can onlg ask about religion, meaning the
human attitude towards ‘God.”>® When ‘talk of God’ is lost, all that
remains is talk of human religiosity. This is a significant move. It is a
shift from theology to anthropology. This often causes uneasiness for
theologians trying to find their way in this new constellation of sci-
ences.

This turn, to the subject, has had a political and administra-
tive influence on the organization of the public universities and their
faculties in the Netherlands. Since 1876, the public universities func-
tion as duplex ordo, which means that there is a separation between
public universities and church theology. As one might expect classic
theology is only taught in faculties which are affiliated with a specific
church and denomination. In the public faculties religious science is
increasingly taught of as part of the greater humanities. Here classic
subjects such as exegesis come under the department of arts, church
history under the general department of history, practical and pasto-
ral theory under psychology and-so-forth. This kind of organization
has led to the decentralization of theology and to the compart-
mentalization of the various theological disciplines. The general ten-
sion between religious science and theology remains.

Religious studies and science is a fairly recent development in
the field of sociology and cultural anthropology. Since the Enlighten-
ment, religious science has found its home in cultural studies, where
religion is researched as a cultural phenomenon. After Schleier-
macher and Feuerbach religion is understood to be the deepest long-
ing of human beings. Therefore the object of research is the religious
human subject. Christianity, during this century, has moved from its
dominant and privileged position into being considered, one religion
among other religions. Religious philosophy, closely related to reli-
gious science, also finds its roots in this age. Religious philosophy is

39 Adriaanse, Het verschijnsel theologie, 63.
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not about showing the truth of one religion against the other, as is the
case with dogmatics; rather, it presents and explains religion as a uni-
versal human possibility.40

We previously have seen what the loss of the ‘talk of God” en-
tails as meant by Adriaanse. This in turn begs the question: How does
one talk about God in a publicly responsible way? The short answer to
this question according to Adriaanse is religious science. Adriaanse
further develops the following differentiation to show the essential
divergence between religious science and theology:

Theology must be about ‘God’, meaning a ‘God’ as talked
about by people. Theology in this sense is about religion. Religion un-
derstood as an expression of a whole range of human projections on
‘God’, i.e. a divinity. This might seem speculative in nature but it is a
real differentiation. The quotation marks have a very specific purpose
in defining the division. The focus, in theology, is no longer on the
Theos but on the human being. By consequence it is religious anthro-
pology. In philosophical terms, this move is a move from metaphys-
ics to religious and cultural anthropology. Only a human definition
of ‘God’ is valid matter to study for the theologian or the scientist of
religion. God, seen or talked about as an entity of its own reality, is
impossible. Only the human word about ‘God’ is the object of re-
search and science.#! Adriaanse then concludes that the scientific
character of religious science can be maintained as long as there is a
clear demarcation from classic theology.#? This demarcation has to
be maintained as strictly as possible.

Conclusion

The working thesis of our study is that theology fundamen-
tally is talk about God and more specifically talk about the identity of

40 Adriaanse, Het verschijnsel theologie, 89-96.
41 Adriaanse, Het verschijnsel theologie, 63.
42 Adriaanse, Het verschijnsel theologie,73.
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God. We have submitted our thesis to the test in light of the religious
scientific critique of theology. It was meant to compare theology to
the scientific demands for an academic discipline. H.J. Adriaanse’s
work was the guideline for discussing the matters related to the test.
He argues that, considering the scientific developments of the last
two centuries, theology defined as talk about God, is impossible. The
reason is that God, as such, is a metaphysical matter and thus not
open for public inquiry. One can only talk about ‘God’ as a concept,
which is intrinsically related to human religious consciousness and
the human ability to project a higher being. His conclusion is: theol-
ogy considered from a scientific perspective, is a non-academic disci-
pline. Therefore Adriaanse calls for the abandonment of theology and
proposes ‘religious studies’ as a more ‘scientific’ alternative. We for-
mulated Adriaanse’s challenge in the following question: does theol-
ogy deserve the adjective ‘academic’? Is there a kind of God talk that is
justified or at least plausible for such an academic discourse?

Considering the main narrative texts of our theological tradi-
tion (the basic texts in the Bible) and the long and rich history of God
talk, there is no reason why theology ought not to be an academic dis-
cipline. To answer Adriaanse’s challenge, we can say that we under-
stand that there might be difficulties considering the scientific
developments of the last century. Exactly those developments are
problematic when it comes to theology and specifically to God talk.
Modern scientific theory works with a definition of God as a meta-
physical transcendent being. Then it considers this God inaccessible
and impossible to talk about Him. Adriaanse in his criticism of classic
theology focuses on the wrong God. Adriaanse has a concept of God,
which is other than the paradigm of God talk in Israel and the
Church. Our main argument against Adriaanse is that we do not talk
about God as the one who is above the line unrelated to His presence,
but we talk about God who is present in His acting in the history of
His people.

Essentially, what we were dealing with is the understanding of
the word ‘God’. The identity of God substantiates what we under-
stand by the word ‘God’. By using the term ‘identity’, we point to-
ward a dynamic understanding of the word ‘God’, which is
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fundamentally defined by the Name of God, i.e. YHWH. The Name,
theologically speaking, qualifies the meaning of the word ‘God’. It is
not a constructed understanding of the word, where God is defined as
a high being which exists outside the reality we experience as human
beings. Adriaanse’s criticism of theology pertains exactly to this
‘God’. He understands classic theology as being about a constructed
‘God’. That is the reason why he opts for understanding the word
‘God’ as a human projection. The word ‘God’, for Adriaanse, ulti-
mately emanates from the religious imagination of humans.

The way we understand the word ‘God’ is the way biblical
narratives identify God. Through those narratives God exists as a sep-
arate entity who talks, acts and moves. He appears to people, talks to
them, and relates to them so much that there is talk of a marriage be-
tween God and His people. The biblical narratives identify God as a
person who gives His Name and where His Name is called upon,
there He is as well. He does not simply exist: He acts. He does things
like saving people, judging people and restoring them. He does so not
outside the perceived reality but in the reality of their lives, in their
history. His people’s history is His history as well. We understand
that theology pertains to this God. When we talk about God we talk
about YHWH. Theologians through the ages have struggled with this
very issue, namely to show that the identity of God is decisive for their
respective theologies, i.e. God talk.

The way we talk about God is neither the theoretical ‘God’ of
philosophy nor a God who is only proclaimed in the Word, but the
God who is identified in the history of His people. God has an identity
and is not merely a definition; therefore He does not fit any philo-
sophical system or rationality that tries to domesticate Him accord-
ing to its own rules. This is precisely the problem, the biblical
narratives about YHWH, address. Time and time again we hear the
motto: YHWH is God and not the idols. The Shema, one of the most
basic and important confession of Israel, is a reminder of this very
truth. YHWH does not conform to the ideals of His people. They
have to live with the knowledge that their God is God, which means
that He is free to be and act according to His own will. He is not to be
manipulated nor used for their purposes. It is by grace that He enters
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into the vulnerable covenantal bond with them. YWHW, by partici-
pating in the lives of His people, attaches His identity to them. Just
like a married couple, the participants become one and share the
same history. Even though they are two different people, by being in
relationship they are one. The history of Israel, is YHWH’s history in
their interrelated identities. This is the reason why knowing God is
not a matter of epistemology but of history, as the cumulative experi-
ences of those whose lives have been addressed, touched and defined
by this God.

Therefore we see no reason why theologians should abandon
theology as God talk. The nature of the texts and their content puts
us into a position where we can affirm that theology is indeed talk
about God in a specific way about His identity. The texts give voice to
those human experiences, which tell of God and who He is. To follow
Adriaanse and denounce theology, as not being God talk, would be to
ignore these texts and what they say about God, humanity and the
world. Biblical theology shows the way of talking about God and His
identity and also that to whom God speaks become the carriers of His
presence in this world. So there is a concrete place where not only
God speaks, but we who have heard also talk about God. We have
made it plausible that in biblical theology there is no indication why
theology should be seen anything less than talk about God as He
indentified Himself in the history of His people.
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Praying on the Front-Line
Religion, Identity and Reconciliation in the Evangelical

Church in Mostar

Abstract:

Religion is seen by many as one of the main causes of the con-
flict between people in the Balkans. In a post-war city like Mostar in
Bosnia and Hercegovina religious identity is one of the main markers
of division between different groups. One, therefore would not ex-
pect religion to play a positive role in the process of reconciliation be-
tween Islamic Bosnian Muslims and Catholic Bosnian Croats.
However, there are religious groups that can contribute to the
peace-building efforts. This article discusses reconciliation in the
Evangelical church in Mostar. This church plays an interesting role in
a society that is characterised by clearly divided groups. Evangelical
believers do not fit in any of the main people groups because the main
criterion for belonging to a group is religious background. The Evan-
gelical church is therefore a neutral place where people with different
ethnic identities can meet each other. This can serve as a first step in
the process of reconciling conflicting groups. However, reconcilia-
tion in itself is not an intentional objective of the church.

Key words: Religion, Conflict, Reconciliation, Identity, Ethnicity,
Mostar, Bosnia and Hercegovina, Evangelical Church, Peace-build-
ing, Religious Anthropology.
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Introduction

Ten years after the violent ethnic conflict in Bosnia and
Herzegovina! came to an end, a monument for unity had been
erected in Mostar. Strangely enough the symbol for unity is a statue of
kung fu legend Bruce Lee. The argument for choosing Bruce Lee is
that he is worshipped by Muslims, Serbs and Croats alike (Zaitchik,
2006). The statue showed Lee in a typical fighting pose. This peculiar
choice shows how hard it is to find a suitable symbol for unity in the
complex situation of this country.

The main subject of this article is the role of reconciliation be-
tween people from different ethnic groups in the Evangelical Church
in Mostar. At first sight this subject may seem contradictory in itself.
Religion and religious groups in the Balkans are usually associated
with conflict rather than with reconciliation. A lot of attention has
been given to the way religion was used as justification of violence in
the war at the end of the 20<Ath century in former Yugoslavia. It may
seem strange to look for reconciliation in a religious group. However,
I do not want to deny the contribution of religion to the conflict, but
my primary focus in this article is on the contribution of religion and
religious groups to the reconciliation process. This subject is relevant
to many people for several reasons.

The first reason is related to the current global political situa-
tion. The terrorist attacks on New York, Madrid and London almost
ten years ago have shocked the world. The tension between Islamic
cultures and the western world is still in the news on a daily basis. The
constant threat of attacks in all major cities in Europe has its impact

1 In the English literature the term Bosnia is normally used
for the country as a whole. People from Herzegovina, where I did my
research, see themselves as Herzegovinians rather than Bosnians.
Instead of using the full name of the state: Bosnia and Herzegovina,
will mainly use the abbreviation BiH throughout this article. I will
make it explicit, when I specifically intend to say something about
the Bosnian, or the Herzegovinian part of Bosnia and Herzegovina.
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on the debate about pluralistic and multi-ethnic societies. Terrorist
attacks throughout the world raise questions about religious and cul-
tural tolerance and the way ethno-religious groups can live alongside
each other. For centuries the Balkans have been the bridge between
Christian and Islamic culture. Cities like Sarajevo and Mostar have a
long history of dealing with different religions and cultures within its
boundaries. In 1993 the old Ottoman bridge of Mostar was destroyed
before the eyes of the world. This act of destruction changed what
had, for centuries, been a symbol of religious and cultural tolerance,
into a symbol of cultural and religious conflict. The rebuilding of the
bridge has accordingly become a symbol of reconciliation. Although
the context in BiH is different from most other places in the world,
the debate about the Bosnian conflict between Muslims and Chris-
tians speaks into the debates about this same conflict in other parts of
the world.

Apart from the topicality of religion and reconciliation on a
global scale, this subject is also relevant to those working for grass
roots organisations doing peace building, either in the Balkans or
anywhere else in the world. Reconciliation is one of the main objec-
tives of many humanitarian organisations There is a lot of discussion
about the possible strategies that can be used to achieve reconcilia-
tion. With this article I hope to contribute to this discussion, though I
am fully aware that this study is a mere starting point.

The central question in this article is ‘What is the role of the reconcilia-
tion process between people from different ethnic groups in the Evangeli-
cal Church in Mostar?’

My focus is on reconciliation in the Evangelical Church in
Mostar. It is hard to define the boundaries of an Evangelical Church.
In the church where I did my research, no defined membership exists.
When [ write about the Evangelical Church I mean the group of peo-
ple that comes to activities organised by the church on a regular basis .
It is not my objective to define who is a true evangelical and who is
not.

I have chosen to do my research in a small church. The spe-
cific context of the Evangelical Church in Mostar naturally makes it
hard to generalise any conclusions. I think it is impossible to draw
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conclusions about the role of reconciliation in churches in general.
Churches differ from place to place and the church in Mostar differs
in many ways from a church in Amsterdam or even in Sarajevo. The
role of reconciliation in a church is very dependent on the specific cir-
cumstances. This does not mean that my findings are of no value for
any other context. Reconciliation can have a comparable role in vari-
ous contexts. Nevertheless, the answers to my questions are based on
the specific situation of the conducted research.

In order to be able to draw any conclusions on a reconcilia-
tion process in the Evangelical Church, five sub-questions need to be
looked at.

* How do people in Mostar in general construct their identity?

* How do evangelical Christians in Mostar construct their
identity?

* What role does ethnicity play in the church?

* What kind of relationships do evangelical Christians from
different ethnic backgrounds have in Mostar?

* In what way does the Evangelical Church actively support
reconciliation?
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Conceptual Framework

Some of the concepts that have been used in this article could
be confusing and their boundaries need to be defined. A first concept
that needs clarification is religion. The role of religion in the Balkan
conflicts is often debated. For a good understanding of the role of re-
ligion and religious groups in the processes of both conflict and rec-
onciliation, it is necessary to explain how I define religion in this
context. There are many definitions of religion in use, but the discus-
sion on the definition has two extremes2. On one of the spectrum
scholars define religion by the function it has in society. From this
functionalistic perspective religion is for example everything that is
used to give man a higher purpose in life. The difficulty with defini-
tions like this is that the existence of religion is explained by its func-
tion. Religion is in this way reduced to a human functional construct.
On the other end of the spectrum are the scientists that use a substan-
tial definition of religion. A famous example is Tylor’s definition. He
states that ‘religion is the belief in spiritual beings’ (Lambek, 2002:
21). This definition comes close to the popular use of the word reli-
gion in common parlance. In this perspective there is hardly any at-
tention for the function religion fulfils in society. The focus is on the
substantial characteristics of religion. In theology this last approach
to religion is more common. In the social sciences there is more at-
tention on the functional aspects of religion. It is not surprising that
most anthropologists use a more functional definition of religion, be-
cause anthropology has human behaviour in society as its object of
study.

In the analysis of processes of conflict and reconciliation in a
religious group it makes sense to use a functional definition of reli-
gion. But I want to avoid giving the impression that I see religion as a
human construct. In this article I give an anthropological perspective

2 I divide the definitions of religion in substantial and func-
tional definitions following Berger (Berger 1967: 194). In the first
appendix to The Sacred Canopy, Berger discusses the sociological
definitions of religion.
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and therefore my focus is unavoidably on the functional aspects of re-
ligion. Religion is part of the total framework of systems of meaning
making that people use to define their position in reality. Religion can
therefore be seen as a part of culture. Religion is that part of culture
that is connected to the belief in a supernatural reality. A human be-
ing is capable of constructing religion and reshaping religion. On the
other hand religion has impact on the way people think and act. It is
therefore of crucial importance in the way people deal with issues of
conflict and reconciliation.

The second concept that needs some clarification is identity.
Just like religion, the word identity is often used without a clarified
meaning. Identity seems to be a fashionable topic and only a few
decennia ago the concept was hardly ever used in the social sciences.
Identity is becoming more important, because boundaries are be-
coming less clear. People have to find out who they are and to which
group they belong. Identity says on the one hand something about
the essence of a group or a person. On the other hand the concept has
to do with the outside boundaries that separate one entity from an-
other. Identity plays a role when clear boundaries are sought. When a
group wants to distinguish itself from a different group, it will stress
its identity. In this case identity has to do with difference. In other
cases identity plays a binding role. The concept is then used to stress
things that members of a group have in common. In this case identity
has to do with similarity. These two aspects, difference and similarity,
are central to identity. This shows why it is such a multifaceted con-
cept. I define identity as the common aspects of a group that distin-
guish one group from others.

It should be noted that every person has multiple identities
and these change over time (Lifton 1995: 1-20). The boundaries of
group identities run through groups that have a shared identity. Let
me illustrate this with an example from Mostar. A Christian teenager
who lives in West Mostar and comes from a Muslim background has
multiple conflicting identities. He is young, ethnic Muslim, reli-
giously Christian, West Mostarian, Herzegovinian etcetera. In differ-
ent situations this person will stress different identities. In one
situations he might focus on the characteristics he shares with certain
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people and in different situations he might stress those things that
distinguish him from these same people.

In the complex situation where religion, nationality and eth-
nicity are all intertwined, identity plays a crucial role. When we look
at conflict and reconciliation we have to take notion of the complex
system of identities and the ways these are constructed. It has much
impact on the way groups and individuals interact. In everyday use,
identity is often regarded as something static. People have one iden-
tity and it never changes. It is important to realise that people think
about identity in this way. The ideas that people have about identity
have impact on the way they behave and these ideas form a part of the
social reality that I study (Baumann, 1999: 81-96). There is no point
in neglecting the existence of these ideas even though I think these
ideas are based on a misunderstanding of identity.

In the analysis of social developments in BiH it is impossible
to neglect the concept of ethnicity. Ethnicity is a form of identity. It is
the identity of a group that sees itself as being culturally distinctive
from other groups. Eriksen points to the fact that for ethnicity to
come about, groups must at least have some form of social contact
(Eriksen, 2002: 12). Ethnicity is a relational concept and not the
property of a group. A strong tendency exists throughout BiH to
essentialise ethnicity and therefore people’s ethnic identities. Accord-
ing to most people a person is Croat, Serb or Muslim. Birth deter-
mines to which of these groups one belongs. Every group claims to
have a separate origin and history. This essentialist understanding of
ethnicity is for a great deal based on myths of clearly distinguishable
people groups (Baumann, 1999: 65, 66). Dubious interpretations of
history often form the basis for these ideas. An example of this is the
conviction that exists throughout BiH about the history of the
Bosnian Church during the Middle Ages. Many times during my
tieldwork, people tried to convince me of the fact that their ancestors
had been Bogomils. To them this was proof of the Bosnians not being
Catholics like the Croats. The actual historical evidence for this as-
sumption is minimal. Nevertheless, many Bosnian Muslims still be-
lieve this. For them it is part of the justification of an independent
Bosnian state. This exemplifies how people interpret history to draw
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sharp boundaries between ethnic groups. These boundaries are quite
problematic in BiH, because it is hard to distinguish Croats, Serbs
and Muslims from each other. They all generally have the same ap-
pearance and until the war they spoke the same Serbo-Croatian lan-
guage. The only clear difference is their religious conviction. and this
difference is therefore strongly articulated. Religion is not only used
to distinguish one from the other, it also serves as a moral justifica-
tion for hatred towards the other group.

Although I believe that this essentialist idea of ethnicity is
based on questionable argumentations, I do believe it strongly influ-
ences developments in BiH and still continues to do so. It is interest-
ing to see that ethnic groups in BiH point to their long separate
histories, while at the same time differences are being created in the
present. The separate languages, for example, are a recent phenome-
non. As I have said earlier, people are being transformed by the sys-
tems of meaning making that they construct themselves.

Research Methods3

In order to find answers to the question under consideration I
undertook anthropological research. The research methods I chose
are typically for cultural anthropology. Most of my findings stem
from the material I collected in fieldwork I did in the first half of 2005
in the Evangelical Church in Mostar. To find answers to the formu-
lated questions I conducted qualitative research. This seemed the
most suitable method to find answers to my questions. Relationships
between people in a church can hardly be studied through surveys or
other quantitative methods. Furthermore, many of my questions re-
gard personal experiences. Building a relationship of trust is of crucial
importance to achieve insight in people’s convictions. From February
till June 2005 I stayed in Mostar and became part of the local Evangel-
ical Church. Subsequently participant observation became my main

3 The research was part of my studies at the Social and Cultural
Anthropology department of the Vrije Universiteit in Amsterdam.
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research method. I have tried to integrate into the church as much as
possible. I visited many official church-activities like Sunday services,
youth meetings, bible studies and worship meetings, but also many
informal activities like birthdays and barbecues. Although the people
in the church knew I was doing research, people regarded me as just
another foreigner in church*. Most of them had never heard of an-
thropology and had no clue what my research was about.

It was important to get to know people from the church also
on a personal level. Therefore I spent a lot of time with people in
smaller groups and one-on-one, drinking coffee or just walking on
the street®. This was a good way to speak with people about various
matters. In the four months I spent in Mostar I successfully inte-
grated in the church and created some good relationships. As I said,
creating confidential relationships is crucial for qualitative research.
For me as a young man it was easiest to get in contact with young peo-
ple and mostly with men. It was harder for me to get in contact with
older women in church.

Next to participant observation I also used interviews as a re-
search method. One advantage of interviewing over mere observa-
tion is that it produces very clear data. The big drawback of this is that
the interview setting is somewhat unnatural. The data obtained from
interviews may perhaps be clear but less reliable. I have interviewed
mostly young people and church leaders. This has to do with the de-
mographic composition of the church. The older people in church
are mostly women and, like I said before, it was harder for me to get in
contact with them. All names of informants in this article are ficti-
tious.

4 Usually, relatively many foreigners came to church. Most
of them were aid workers and missionaries.

5 Drinking coffee and walking around in town are the main
pastimes among the Mostarians.
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Identity

The war has turned Mostar into a divided city. The war has
not only geographically divided Mostar in two. It also widened the
gap between groups. These groups have formed strong and opposing
identities. In this section I will discuss ethnic and religious identity,
and identity construction.

I am aware of the danger of an essentialist approach. In his
book ‘The Multicultural Riddle’ Baumann clearly shows how
essentialist ideas have developed and what the results are: ‘Ethnicity
and ethno-politics rely on rhetorics that trace cultural differences to bio-
logical differences; they aim at purifying and canonizing the cultural es-
sences that they have reified...” (Baumann, 1999: 67). In BiH and in
Mostar many people have an essentialist approach towards ethnicity.
This is not only the case among politicians but also among ordinary
people. Religion is being essentialised in similar ways. Religions are
often being divided along strict lines. One is labelled a Muslim or a
Christian. It is assumed that all Muslims are alike and that it has al-
ways been like that. Identity politics, or the categorisation of people
into strictly defined groups, further strengthen essentialist ideas. An
essentialist approach of ethnicity and religion freezes the conflict be-
tween groups and it closes the gates for reconciliation. In the complex
situation of Mostar essentialist ideas about ethnicity and religion are
both present and problematic.

Many Mostarians aspire to belong to clearly restricted groups.
Religion, ethnicity and nationality are markers used to define one’s
identity. Notions of belonging are of crucial significance to people in
general and especially in Mostar. Being part of a network offers peo-
ple practical opportunities. In BiH this is more the case than in many
Western countries. It is often via friends or family that people acquire
ajob or legal permission to start a business or build a house. A police-
man will not fine one of his friends. One person helps building the
house of his brother in exchange for another service. Together people
form a network in which personal interests are looked after.

Apart from practical advantages, belonging to a network also
provides a feeling of security. People feel safe in the street when they



Protestantski teoloski fakultet 151

know that they are part of the same group as others. Furthermore
people feel supported in their convictions by others. If a person for
example believes in life after death, this hope is reinforced by the af-
firmation of people around them. Belonging to a group offers human
security in precarious situations. The unstable condition of a divided
post-war city like Mostar creates a need for strongly attached groups.

At the same time this is not easy in Mostar. Nationality and
ethnicity are not very clear categories and many people are confused
about the boundaries of categories. Children from mixed marriages,
refugees and displaced persons often have no clear idea about to
which group they belong. The amount of people that form an excep-
tion in some way or another, or ‘eccentrics’, as Baumann calls them,
is large in Mostar. (Baumann, 1999: 85) Also Evangelical Christians
do notreally fit in one of the main categories in Mostar. Religion is for
most people in Mostar the factor that determines to which group they
belong. When I asked a person about his ethnicity, on several occa-
sions a people would answer: “I am a Christian”. Religion defines a
person’s ethnic group, but at the same time a person’s religion is de-
termined by a one’s ethnicity. With all these exceptions it seems im-
possible to have an essentialist approach to religion or ethnicity in
Mostar, but still many people do.

I will separately discuss Croatian, Muslim and Evangelical
identity. This way of discussing identity assumes an essentialist un-
derstanding of both ethnicity and religion. I clearly want to acknowl-
edge that both religion and ethnicity are mainly human constructs. It
is impossible to give a definition of a Croat, Croatian culture, or Cro-
atian identity. There is much variety within these categories and
moreover they are constantly being transformed. In her book ‘Being
Muslims the Bosnian way’, Bringa states that her book ‘contains
ethnographic data which are now history’ (Bringa, 1995: 198). The way
Muslims perceived their religion before the war has totally been
transformed by the war. Nevertheless I will try to give a general pic-
ture of ethnic and religious identity in the way I encountered it in
Mostar. Seeing ethnicity and religion as human constructs that show
much diversity and change over time does not make them less real
(Baumann, 1999: 64). Otherwise anthropological fieldwork would
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not make any sense. My research population consisted of the evangel-
ical community in Mostar. The people in the church were part of
larger ethnic groups. Different groups overlap here and people have
multiple identities. For example, a person can at the same time be
Mostarian, Bosnian Muslim and evangelical. In this section I will first
discuss factors in identity construction in Mostar as a whole. After
that I will discuss separately Bosnian Muslim and Bosnian Croat
identity, and identity of evangelicals in Mostar.

Constructing Identity in Mostar: Communal
Factors

A number of factors have significant influence on the way identity is
being constructed in Mostar as a whole. Everyone who visits Mostar
for the first time is immediately confronted with the wounds of the
war. Many destroyed buildings around the old front line form a visi-
ble scar. The erected religious buildings form a conspicuous mark of
the division. Minarets and the colossal church tower of one of the
catholic cathedrals define the skyline of Mostar. On the Hum Moun-
tain south-west of Mostar, an enormous cross was erected in 2000.
One cannot walk through Mostar without seeing this cross. Neither
can one walk through Mostar without hearing the loud sound of the
prayer call from the minarets’ speakers that are turned towards the
west side of town.

Just like BiH reflects the complex mixture of peoples of the
former Yugoslavia, so Mostar can be seen as a small scale BiH. The
city has a long history of ethnic tolerance. Serbs, Croats and Muslims
managed to live in peaceful coexistence for a long period of time. It is
important to realise that although Mostar had a very diverse popula-
tion, the surrounding region lacks much diversity. The region east of
Mostar is a Serb dominated area. West of Mostar lives a vast Croat
majority.

The war has changed the face of Mostar beyond recognition.
Nearly all Serbs had fled the city. West and East Mostar had been eth-
nically cleansed: The west side was almost totally Croatian, the east
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side had become almost 100% Muslim. Many young and educated
people with opportunities had left Mostar and the country. People
from surrounding villages had taken their places (Bose, 2002: 105,
106). The character of the city had changed tremendously. There was
not much left of the once so pretty town of Mostar. Around the
front-line all major buildings were ruined. Not much was left of the
old Ottoman centre of town. All bridges across the Neretva, including
‘stari most’ were destroyed. The city was turned into a depressive
scene. It breathed death and destruction.

The EUAM (European Union Administration of Mostar) had
the difficult task of supervising the initial reconstruction and the re-
integration of Mostar (Bose, 2002: 108). Some important steps to-
wards unification were taken in the first few years after the war. One
of them was the introduction of common license plates for cars so
people could travel through the city freely. Another important devel-
opment in the reintegration process was the introduction in 1998 of
one currency: the convertible mark (Bose, 2002: 112). The return of
refugees did not go as fast in the first years after the war in Mostar as
elsewhere in the country.

In June 1996 the first municipal elections were held in
Mostar. These elections were the first in BiH after the Dayton Agree-
ments. Citizens of Mostar voted strongly along nationalistic lines. Af-
ter the elections a local city council was formed with representatives
from all ethnic groups. The representation was based on the pre-war
demographic composition of Mostar. At the same time a multi-eth-
nic police force was established, but this was not much more than a
formality. In practice the west and the east have separate police
forces, which function as separate bodies. The same can be said of
many institutions.

An important element of division in Mostar is the educational
system. Schools on the west side have a curriculum that differs from
east side schools. In west side schools pupils learn Croatian language,
Croatian history and have catholic religious classes, although pupils
can choose for ethics instead. In east side schools pupils learn Bosnian
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language® Bosnian history and have Islamic religious classes. The
gymnasium on Spanish Square in the centre of Mostar is the only
school that uses curricula for both Muslims and Croats. This school is
the pride of the international community, often given as an example
of the success of reintegration Mostar. It is disappointing to see
though that even here still classes are separated and that Croatian and
Muslim children do not have much mutual contact. Mostar also has
two universities, one on the east side and one on the west side. Be-
tween the two hardly any cooperation exists. East and West Mostar
are marked by division and the two function in many ways as separate
cities.

Globalisation is another factor that has impact on identity in
Mostar as a whole. In his book on globalisation and identity,
Appadurai points to the effect of globalisation on, amongst others,
BiH (Appadurai, 1999: 305-324). He substantiates that globalisation
brings about insecurity in people’s ideas on what their identity is. Old
divisions have become less strict and maintaining a specific local
identity becomes harder due to the constant influx of information
from other parts of the world. According to Appadurai the insecurity
about people’s identity is one of the main driving forces behind the
horrible violence that came to BiH in the war. Clear boundaries be-
tween groups have become more fluid as a result of globalisation. An-
other result of globalisation; the increase of recourses of information,
causes a reverse dynamic. It is nowadays easier for a Muslim in
Mostar to feel part of a global Muslim community, than it was 20
years ago. The same can be said of Catholics. Television and Internet
enlarge knowledge and awareness of worldwide connections and an-
tagonisms. The growing conflict between the Western world and the
Islamic world cannot stay unnoticed in BiH and Mostar.

The presence of a large group of foreigners is another factor
that impacts identity construction in Mostar as a whole. The recon-

6 Bosnian and Croatian language are very much alike. Be-
fore the war all people in BiH spoke Serbo-Croat. Since the war sep-
arate languages exist, although the differences seem in many cases
artificial.
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struction of BiH after the Dayton agreement attracted many interna-
tional organisations. Chandler calls BiH the world’s capital of
interventionism (Chandler, 1999: 2). People are more and more fed
up with the aid of the international community, but at the same time
the city became strongly dependent on this foreign aid. Without aid
Mostar would turn into an administrative chaos. Reconstruction
would stop and for example public transport would probably col-
lapse’ The international community plays a dual role in people’s
lives. This relationship of dependency and contempt with the inter-
national community also impacts the way Mostarians view them-
selves and others.

Bosnian Muslim Identity

As I have said earlier, it is difficult say anything about an eth-
nic group without falling into the pitfall of essentialism. One is in-
clined to use generalisations. An advantage of my research is that my
informants are part of a group that does not seem to fit into any sys-
tem of categorisation. The Bosnian Muslims form an exception in a
predominantly Christian continent. The Bosnian Muslims also form
an exception in the Islamic community. Religion is practised in a
highly unorthodox way, especially because religion has been sup-
pressed in the communist period. Muslims in the Middle East do not
have much in common with Muslims in BiH. I did my fieldwork in
an Evangelical Church. The Bosnian Muslims that are part of this
church can be seen as an exception to an exceptional group, because
although they see themselves as part of the Bosnian Muslim ethnic
community, they themselves are Christians® An oversimplified cate-
gorisation is hardly possible in this case. I will first try to give a rough

7 All buses in Mostar have a Japanese flag painted on the
side, under which it says that the bus is financed by the Japanese gov-
ernment.

8 The vocabulary is confusing in this matter. Bosnian Mus-
lims form first of all an ethnic category and not a religious category.
For most people in this group Islam is used as the main marker in
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sketch of the Bosnian Muslim community of Mostar. After that I will
describe the Bosnian Muslims in the Evangelical Church.

The town of Mostar has a population of about 100,000 peo-
ple. Approximately half of the population consists of Bosnian Mus-
lims. Although the Muslims of BiH can hardly be compared to
Muslims in the Middle East or Turkey, there are many elements in
Bosnian Muslim culture that one can trace back to the period of Ot-
toman occupation. The architecture of the old centre of Mostar and
of the biggest part of the east bank differs from the architecture in
West Mostar. The Muslim parts of town have small streets with many
houses built close together. Some of the architecture has oriental ele-
ments. The most important piece of Ottoman architecture is of
course the Old Bridge (Stari Most). In the small shops around the Old
Bridge Turkish-like artefacts are being sold and Turkish coffee is be-
ing served in bars where people play tavla® In this part of town you
hear people say ‘alaikum’as a greeting to each other. Walking around
in Mostar’s old town feels a bit like walking in an open-air museum. It
does not give a very accurate picture of the everyday life of Bosnian
Muslims. In most parts of town one cannot tell which person is a
Muslim and which is not. The only Islamic law that is strictly ob-
served is the probation to eat pork. Only a very small proportion of
the women wear a head-scarf. The secular character of most Bosnian

their ethnic identity. I use the word term Bosnian Muslim also for
those people this group who have converted to Christianity.

In most literature the confusion is overcome by using the
term Bosniak instead of Bosnian Muslim. This term is hardly ever
used by any of my informants. Bosnian Muslims who converted to
Christianity nevertheless see themselves mostly as belonging to the
ethnic group of Bosnian Muslims. I have chosen to use this emic
categorisation. Using the term Bosniak would oversimplify the mat-
ter. It is a mixed up reality, not only for the lay outsider, but also for
many of my informants themselves.

9 A Turkish board game similar to backgammon.
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Muslims has to do with the suppression of religion during the com-
munist period. For a long period of time Muslims were not recog-
nised as an ethnic group of their own. Croats considered them
converted Croats, Serbs saw them as converted Serbs. During the Yu-
goslav period there were no Islamic schools.

Muslims from the cities differ in many ways from Muslims in
the villages. Bringa shows that traditions play a stronger role in vil-
lages than in the cities (Bringa, 1995). A good example in her account
is the fact that women change clothes when they go into town. In
town they cannot wear their traditional clothes. Of course the situa-
tion has changed since Bringa did her research, but I do think that
traditions are still much stronger in the villages than in towns like
Mostar.

In the last 15 years interest in Islam has grown in BiH. The
first cause of this development lies in the war. The war hardened the
borders between ethnic groups and as I stated before, religion is one
of the main markers of difference between groups in BiH. Bosnian
Muslim identity is articulated through a shared interest in Islam. A
second reason why Islam is taken more seriously recently stems from
the global conflict between the west and the Muslim world. People
are forced to take sides in this debate. A third cause of the recent re-
vival of Islam in BiH is the financial support that comes from Islamic
countries and from Islamic communities in Europe. Throughout the
country big mosques are being constructed with help of foreign
funds.

The Bosnian Muslims that I encountered do not have much
interest in Islam. Most Bosnian Muslims in the Evangelical Church
consider themselves Christians. However, in many ways they feel part
of the Bosnian Muslim community. Their focus is on East Mostar
and they speak Bosnian instead of Croatian!? They go to Muslim
schools, support FK Velez, (the east side football team) and are proud

10 There is not much difference between Bosnian and Cro-
atian, but the small differences are important to people. If I want to
buy bread in East Mostar I have to use a totally different word for
bread then in West Mostar.



158 Teoloski ¢asopis, N° 9

of the country of Bosnia and Herzegovina. The majority of their fam-
ily and close friends are Bosnian Muslims. The only big difference is
that their religious identity is Christian.

A good example is Boris; he is a middle-aged man who has
been going to the Evangelical Church in Mostar for a few years. His
father was an Imam in Mostar and his grandparents owned much
land in the vicinity of Mostar. His parents were Partisans during the
Second World War. Boris grew up in the old town of Mostar. Boris’
father died when Boris was young. The Mostar he grew up in was a
town where it did not matter what religious background one had. Ac-
cording to Boris, Mostar used to be the best city of the whole of Yugo-
slavia. He went to communist schools in Mostar and in Montenegro.
His wife is also a Bosnian Muslim and she does not go to church. Al-
though his father had been a religious leader, Boris did not believe in
Islam. He never prayed until he became a Christian and the only rea-
son why he regarded himself as a Bosnian Muslim was that his father
told him so. He became a Christian after the war. It was his son who
convinced him to come to church. During the war, he and his family
lived in Mostar. They were kicked out of their house and moved in
with his sister who is now also sometimes coming to church. They re-
ceived help from a humanitarian organisation that was connected to
the Evangelical Church. Neither Boris nor his wife had regular jobs.
They lived in a small house with their two sons and two daughters
and one grandson. One daughter has moved abroad where she got
married to a former peace-force soldier, whom she met in Mostar.
Apparently the family lived on support from this daughter and from
the church. They also had a small plot of land where they grew some
vegetables. Just after I left Mostar the oldest son started to look after
some goats. Altogether it was just enough to get by. Costs of living are
not so high. Apart from daily meals and cigarettes they did not have
much expenditure. The house they lived in was only half finished. It
seemed like the work on the first floor and the roof had stagnated a
while ago. The daily pursuits consisted mainly of drinking Bosnian
coffee and smoking. The television was always turned on very loud,
although nobody was really watching. Sometimes Boris was studying
some kind of textbook about Christianity.
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Boris’ situation is in many ways typical of most of the Bosnian Mus-
lims that come to church. Most of them are relatively poor and came
in contact with the church during the war or shortly after, mainly
through humanitarian aid. It is also typical that he was not very reli-
gious before he became a Christian. I have not met any Bosnian Mus-
lims in church that were part of a family in which Islam played a very
significant role!! It is striking that of the evangelical Bosnian Muslims
only a small minority lives on the east side of Mostar. The evangelical
Bosnian Muslims cannot really be considered part of the core of this
ethnic group. Although they definitely consider themselves as
Bosnian Muslims, they have a marginal position in this community.

Bosnian Croat Identity

In Zagreb people make fun about the Bosnian Croats in West-
ern Herzegovina. They say that these Bosnian Croats are more Cro-
atian than the Croats in Zagreb. I think this joke tells a lot about the
way ethnic identity is being articulated by Bosnian Croats in Mostar.
The part of Herzegovina west of the Neretva River has been the cradle
of hard-line Croatian nationalists. The red and white chequered flag
hangs from almost every lamppost. Catholicism is the most impor-
tant marker of identity. Bosnian Croats are proud to be catholic and
are in many ways devoted to the church. Even the smallest villages in
this region have a Catholic church building. The town of Medjugorje
is one of the world’s largest places of pilgrimage. Every year thou-
sands of Catholics from all over the world come to Medjugorje be-

11 Although Boris’ father had been an Imam, I do not think
Islam played a significant role in his life. His upbringing had been
more communist than Islamic and his father died when Boris was
still really young.
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cause of the supposed apparitions of Maria since 198112 In Mostar
Catholicism also plays an important role in the expression of Cro-
atian identity. One of the highest Church towers in Europe has been
built in Mostar and as I mentioned before the giant Cross on mount
Hum is visible from every corner of town, even at night, when it is il-
luminated. Masses are being attended frequently by most Bosnian
Croats. Secularisation as in Western Europe seems nearly absent in
present day Herzegovina, at least among most Catholics. During my
stay Pope John Paul II died. This was reason for a lot of grief in West
Mostar. Faith is connected to the Croatian nation in a very direct way.
On a wall in West Mostar somebody has put this clearly into words
with spray-paint: od is Croatian

The architectural differences between West and East Mostar
are striking. Where East Mostar has many narrow streets, the oppo-
site is true for West Mostar. Most of the streets are much wider and
there are many big apartment blocks. The commercial centre is much
more developed than on the east side. Two big shopping malls have
been built after the war where almost anything is for sale that one
could buy in Western Europe. On the whole, the atmosphere in West
Mostar is much more similar to Western Europe than it is in East
Mostar.

The 50.000 Bosnian Croats in Mostar seem to be wealthier
than their east side neighbours. This is visible from the cars that peo-
ple drive and the clothes that people wear. Although most tourist
businesses are mainly centred in the old Ottoman part of town, most
of the other economical activity is to be found in West Mostar.

Bosnian Croats seem to feel related more to Croatia than to
BiH. When there is a sports event the Bosnian Croats are always sup-
porting the Croatian teams and when BiH looses a football match,
Bosnian Croats celebrate this by driving around town waving Cro-
atian flags. Most of the Bosnian Croats that I interviewed for my re-

12 The work of Bax (Bax: 1995) provides an extensive anthro-
pological analysis of the developments of the catholic regime in
Medjugorje.
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search were in many ways proud to be Croatian, even though their
relationship with the Catholic Church was quite exceptional. Helena
is an interesting example. She is a 25-year-old Bosnian Croatian
woman. Helena lives in West Mostar and has a fairly good job. She
was baptised in the Evangelical Church in 1996. She says about her
ethnic background:
"[ can’t say that I'm not glad that I'm Croatian, I am for a lot of
stuff...I live here on the west side and it’s a lot nicer. I have a
Croatian Passport, that is really a lot easier for me...I don’t re-
ally hate anyone, but I am glad that I am Croatian, I don’t hate
Muslims, or I don’t hate Serbs, I hang around with both. Half of
my family is Orthodox, but I'm glad I'm Croatian.”

Before Helena became part of the Evangelical Church she
only went to the Catholic Church at Easter and Christmas. Joining
the Evangelical Church did not really mean a break with the church
or with her family. For other Bosnian Croats who are involved in the
Evangelical Church this is a lot more problematic. Many of the young
people that come to worship meetings on Wednesdays have never
told their family about their baptism. They keep their involvement
with evangelical Christians a secret, because it would cause big prob-
lems within their family. For this reason it is impossible for most of
them to come to the Evangelical Church on Sunday. Sunday morning
they go to the mass with their families. Breaking with the Catholic
Church would cause a break with their family and it would mean a
betrayal of their ethnic group. Taking this step would implicate a big
risk. The majority of the Bosnian Croats I interviewed are part of
families that are better of than the families of Bosnian Muslims in
Church. Therefore, for Bosnian Croats there is more to loose.

In the previous section I said that most Evangelical Bosnian
Muslims do not live in East Mostar. It is interesting that all Bosnian
Croats that had some connection to the Evangelical Church do live in
West Mostar.
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Evangelical Identity in Mostar

So far, I have separately discussed the identity of Bosnian
Muslims and Bosnian Croats. Since I did my fieldwork in the Evan-
gelical Church, almost all my informants were in some way or an-
other involved with the Evangelical Church in Mostar. This was for
many of them of crucial importance for the way they constructed
their identity. Although all of them saw themselves as part of an eth-
nic group that transcended the church, all of them differ from the
majority of their ethnic group when it comes to religion. As I have
said before, religion is the main determinant for most people in
Mostar to distinguish between ethnic groups. Religious background
determines the group a person belongs to. It is therefore very impor-
tant for the evangelical Christians in Mostar that they belong to the
evangelical Christian community. In BiH there are two main denom-
inations of protestant churches: Baptist churches and Evangeli-
cal/Pentecostal churches. The church in Mostar that I studied is part
of the denomination of Evangelical/Pentecostal churches in BiH.
This denomination is connected to the Evangelical Churches in
Croatia. Some of the pastors in BiH have studied at the evangelical
theological seminary in Osijek in Croatia. The church in Mostar was
founded by Christians from Croatia (Kelly and Sheppard, 1995).
There is no Baptist church in Mostar.

It is hard to define the Evangelical Church. There are no clear
boundaries that determine who is in and who is out, although it is
clear that some people are definitely part of the church and some are
not. However, for many individuals it is not so clear. Many people are
in some way or another involved in the church. It is therefore really
difficult to estimate how big this group of evangelical Christians is.
The church has no official membership, and many people only come
once in a while to activities organised by the church. During my field-
work I have visited many different meetings. At all these meetings I
met different groups of people. Some people come to almost every
meeting, others only came to one particular kind of meeting. For ex-
ample, some young people only come to the youth meetings on
Sunday night, other young people only come to worship meetings on
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Wednesday night and some come to both. Just like any other social
group the Evangelical Church has core members and members that
take a less central position.

Significantly, the Evangelical Church in Mostar has two
church buildings: one in East and one in West Mostar. In each of the
buildings meetings are being held. I did most of my research in the
Brankovac church in East Mostar, but some activities there are at-
tended by people from both congregations. People from both East
and West Mostar are attending the Brankovac church meetings.

The people that come to church activities come from a very
mixed ethnical background. A normal Sunday morning church ser-
vice is usually attended by Bosnian Muslims, Bosnian Croats, Kosovo
Albanians, Gypsies and some people from England and the United
States. On average around 30 to 40 people come to these meetings.
The pastor of the church is from a mixed Serb/Croat background. On
these meetings there is usually not one dominant ethnic group. On
youth meetings on Sunday evening the majority of people is usually
Bosnian Muslim and a relatively big grouF of refugees from other
parts of the Balkans attend these meetings!'® The number of people
that come to these meetings changes a lot. Sometimes 25 people
come, sometimes only a handful show up. On Wednesday evening
worship meetings the majority of attendants is Bosnian Croat. Usu-
ally about 8-10 people come to these meetings and they are all young
people.

Most of the people that come to church did not have much
education. Many people are without a job or have low paid jobs. Most
of the young people are still in school except for some of the refugees.
Many of the refugees are illiterate. Hardly any students come to
church although there are two universities in Mostar. Most evangeli-
cals in the Mostar church are people with limited opportunities.

13 There are refugee camps in the vicinity of Mostar. Most
people that live in these camps have come from Kosovo and some
from Macedonia.
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Most men in the church are under 25 and in general men are a minor-
ity in most church activities. This is especially the case in the West
Mostar church, but also in the Brankovac church, though to a lesser
degree. Most young people that come to meetings do not go to the
church service on Sunday morning. Most of the time only those come
of whom one, or both of the parents come to church.

Another relatively big share of the make-up of the church
consists of foreign aid workers. Usually about 5 to 10 people from
Britain and the USA come to church services on Sunday morning.
Most of these people work in Mostar as missionaries for charity or-
ganisations. The reconstruction of Mostar attracted many of these
missionaries. Many of them have been in Bosnia for more than 5
years. Most of them speak some Bosnian or Croatian. Most charity
organisations provide humanitarian aid and combine this with
evangelising activities. The vision statement of one of these organisa-
tions, called Novi Most, says for example: ‘The vision of Novi Most In-
ternational is to see young people in Bosnia Herzegovina bringing hope
to their country by being instruments of positive transformation... God is
calling this generation of young Bosnians to be agents of positive trans-
formation of their nation.” 1# Sometimes groups of missionaries from
England or the U.S.A. come for a short period to Mostar. Usually
these groups come during the summer to work for one of the charity
organisations. The presence of people from Western Europe and the
U.S.A. has quite a big impact on the identity of the Evangelical
Church in Mostar. In the first place the foreigners add up to the inter-
national character of the church. Somebody once said to me: “You will
never find any Bosnian culture in the Evangelical Church in Mostar’.
The way a service is organised, the songs that are sung, the way in
which people pray, all are very similar to the way these things are
done in a Dutch or in an American Evangelical Church. Almost all
the songs are translated American worship songs. This international
character of the church gives the members the idea that they are part
of a trans-national network.

14 http://www.novimost.org/page4.html
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Friedmann Marquardt and Vasquez discuss the importance
of trans-national religious networks in an article on trans-national
youth gangs and Pentecostal churches (Friedmann Marquardt and
Viésquez, 2003). They show that young people from El Salvador who
come from poor and powerless backgrounds find security and iden-
tity in international youth gangs. The Pentecostal churches offer an
alternative trans-national network to these people. The Pentecostal
religious network offers a similar kind of security and identity as the
youth gangs do. In Mostar the international character of the church
also provides church members with a sense of belonging to a
trans-national network.

In many ways the presence of foreigners and the contacts with
foreign churches pull a specific group of people towards the church.
Poor people are more attracted to a group that provides some mate-
rial aid than rich people. It is not surprising therefore that so many
refugees have some sort of relationship with the church. People have
told me that in the past this was more often the case. During and in
the first few years after the war, many people came to church because
of material benefits. Some people in church call these people ‘rice
Christians’. In the last years the church has tried to make this group of
rice Christians smaller. The leaders in church have been cautious to
render too much material aid. Some people were challenged in their
motivations for coming to church. In this period many people
stopped coming to church.

For Bosnian Muslims and Croats being baptised in the Evan-
gelical Church is seen as a betrayal of their ethnicity. Muslims see
baptism as a really big step. For some Muslim people it means break-
ing all the ties with the family. But the same is also the case for
Bosnian Croats who join the Evangelical Church. Both Croats and
Muslims are very hesitant to be baptised in the even those who have
been involved with the church for a long period of time.

Apart from material benefits another factor that pulls people
to the church is the idea of belonging to a group that provides a secure
environment is. Those people that are not part of a network that gives
them security and a place of belonging, are more easily attracted than
people that already belong to such a network. Often being outside of
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networks and being poor go hand in hand. The insecure situation of
Mostar creates the need for closely-knit groups that create a secure
environment. Most people in Mostar find this security in one of the
two major ethnic groups. Religion is the most important marker of
identity for both of these groups. Religious identity is therefore of
great importance. Some Mostarians cannot find security in either one
of these groups. There are various possible reasons why some people
do not find enough protection in one the major groups. For some
groups, like refugees, it seems obvious. They have a totally different
ethnic background and just do not belong to one of the groups. For
this reason many refugees are outsiders in Mostar. For others the
causes of marginality are less obvious. Sometimes it is because they
live outside of town, sometimes they don’t have the right connec-
tions. For these people the Evangelical Church has a lot to offer.

The Evangelical Church provides a safe environment for peo-
ple from all ethnic groups. Ethnicity does not seem to play a big role
in church. In the Evangelical Church people not only find a safe
group, they also benefit from the presence of many international peo-
ple. This brings material benefits. It also makes people part of a larger
international network. Furthermore it provides people with a convic-
tion of hope. People that were marginalized in Mostar, now become
citizens of a heavenly kingdom. This makes suffering in this world
easier and gives people hope for a better future.

From my analysis one could conclude that people exclusively
come to church to improve their situation. But this would not do jus-
tice to the reality that I encountered in Mostar. Many people go
through difficult situations because of their choice to become part of
the Evangelical Church. People from their own ethnic group see them
as traitors. This is the case for both Bosnian Muslims and Bosnian
Croats. Nevertheless people choose to speak out for their faith. Just
after I left Mostar a Bosnian Croat girl told her mother about her bap-
tism. She had kept it a secret for a long time. Her mother was shocked
by the news. Another contradictory example is Mehmed, an old
Bosnian Muslim man. During the war in Mostar he was put in a
prison camp by Bosnian Croats for the simple reason that he was a
Muslim. He was beaten up by Roman Catholics Christians, who wore
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a picture of Jesus on their uniforms. In this prison he saw some kind
of vision of Jesus. After he was released from prison he decided to be-
come a Christian and join the Evangelical Church. This example
shows that although sociological factors have a lot of impact, people
do have freedom to make personal choices.

Reconciliation

Since my first encounter with evangelical Christians in BiH I
have been puzzled by the fact that some people from different ethnic
backgrounds seem to get along so well in this community. The first
time I saw a group of evangelicals worship together in unity it fasci-
nated me. I wanted to know if it was real or fake unity and I wanted to
know where this apparent unity came from if it happened to be real.
The main question of this article concerns the role of the reconcilia-
tion process in the Evangelical Church in Mostar. I now want to ana-
lyse the way in which I encountered reconciliation in the Evangelical
Church in Mostar.

Much has been written about strategies of reconciliation,
conflict resolution and peace building in BiH. Most scholars focus on
the importance of macro-political and macro-economical factors,
but my primary focus is on a grassroots level. Aslong as people do not
reconcile on a local level, viable peace is impossible. If the conflict be-
tween normal citizens is not resolved, a repetition of the disastrous
events remains an unlikely but realistic possibility.

I will first discuss the role of reconciliation in the church. This
role has a lot to do with the way people deal with matters of ethnicity
in church. Therefore I will also describe the role of ethnicity during
church activities and outside of church matter.

Reconciliation in the Evangelical Church

The Evangelical Church in Mostar has two church buildings:
One in East Mostar and one in West Mostar. In this sense the church
seems to take part in the division of Mostar. Nevertheless, both
churches have a very mixed group of attendants. The west side
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church is attended by a slight majority of Bosnian Croats and the East
side church has a slight majority of Bosnian Muslims. In my research
I mainly focused on the church in East Mostar. People from both East
and West Mostar both attend the services in this church. Strangely
enough a rather large proportion of the people that come to the East
side church lives in West Mostar.

In an interview I asked Ivan, one of the leaders of the church
in Mostar, why the Evangelical Church in Mostar has two buildings.
He explained to me that both churches have a different strategy of
evangelism. The church in East Mostar was started in 1997 to create a
place where Bosnian Muslims from east Mostar feel welcome. These
Muslims are living in a homogeneous Muslim environment and
might feel unwelcome in a church where a lot of Christian symbolism
is used. The Christian symbol of the cross, for example is not used in
this church. The church in West Mostar has a strategy of evangelism
that is designed for people who live in West Mostar. That means for
Bosnian Croats and for those Bosnian Muslims who live in a predom-
inantly Christian environment and are therefore used to Christian
symbolism.

This sounds like a logical explanation for the two church
buildings, but it is incomprehensible with the fact that so many peo-
ple from West Mostar go to the church on the East side. I believe that
the idea of having two church buildings originated from this differ-
ence in strategy, but that later the churches developed in a way that
does not match with this strategy. At the moment most people in
church do not really seem to know why there are two buildings.

In the same interview with Ivan he clearly states that from the
beginning of the church, ethnicity was supposed to play a minor role
in church activities. Nationalism and ethnic pride are not very much
accepted in the Evangelical Church. A person has to loose these
things when he or she joins the church. About nationalism of the
Bosnian Croats Ivan said:

“Roman Catholic background people are more connected to be-
ing Croatian and are more proud of that and while actually com-
ing to the Evangelical Church slowly you are losing that...I
would say that it’s a process, you cannot change overnight and
deny something that was implanted in you for such a long time.
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It’s a process; the life of Christ living in a person and slowly those
things are dying.”

It is not very surprising that ethnicity does not play a major
role during church activities. Ivan compared the situation in the
Evangelical Church to the situation during the communist period.
He said that people have to get along in church irrespectively of their
ethnic background. This is an interesting comparison. During the
communist period all ethnic groups in Yugoslavia lived together with
the motto ‘Bratstvo i Jedinstvo’ (brotherhood and unity). For
decennia communism seemed able to have relative success in uniting
the different ethnic groups of Yugoslavia. Of course the violent break
up of Yugoslavia has made many people sceptic about the value of
this supposed unity under communist rule. In the Evangelical
Church avoiding suppressing issues of ethnicity creates a situation
that is comparable to the situation during the communist regime.

Although ethnic groups mix in the Evangelical Church, rec-
onciliation between ethnic groups is not part of the agenda of the
church. Of course reconciliation with God and forgiveness play a role
in church, but there are no activities organised with the aim of bring-
ing ethnic groups closer together. For the church this is too much a
political matter. The Evangelical Church tries to stay away from all
political matters. The foremost goal of the church is to reach people
with the message of Jesus Christ. This is seen as a spiritual goal. Rec-
onciliation between ethnic groups does not have anything to do with
this spiritual goal for most people in church.

The church does not play an active role in promoting recon-
ciliation between ethnic groups in Mostar, but the church has an im-
pact on the way church people construct their ethnic identity. In that
sense the church does play a role in the reconciliation process. People
that come to church have relatively much contact with people from a
different ethnic background. This situation is a result from the fact
that people are expected to loose part of their ethnic identity in
church. During church activities Bosnian Muslims and Bosnian
Croats get along without paying attention to each other’s ethnic
background. This is an unintended way of bringing ethnic groups
closer together.
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The next question is of course if this unity stretches beyond
the walls of the church. Scepticism towards brotherhood and unity
during communism has proved right. The years of shared ideology
could not prevent the harsh conflict that broke out in 1991. In my re-
search I have tried to find out if this unity that I encountered in
church is also continued in the life of church people.

The Role of Ethnicity in the Life of
Church People

There is no need for thorough research to come to the conclu-
sion that the Evangelical Church is a place where ethnic groups mix in
a way that is uncommon outside of church. There are few occasions
in which Bosnian Muslims and Bosnian Croats voluntarily come to-
gether. Because of its clarity, this phenomenon was more the cause
than the object of my research. In my research I have tried to find out
more about what lies behind this apparent unity. An important ques-
tion that I will discuss is therefore: how far do the relationships be-
tween people from different ethnic background in the church stretch?
It could be possible that the apparent unity does not stretch beyond
the church door. In my fieldwork I have observed people during
church meetings, but also on other occasions that had not much to do
with the church. I have also interviewed church people about their
ideas on ethnicity.

First of all  want to describe the role of ethnicity in the activi-
ties organised by the Evangelical Church. At almost all activities that I
visited, people were present from various ethnic backgrounds. Usu-
ally these people were not just Bosnian Muslims and Bosnian Croats,
but also Kosovo Albanians, Gypsies and Serbs. Furthermore there of-
ten were some people from mixed ethnic background. The pastor of
the Brankovac church and his wife are both from a mixed Croat/Serb
background. He explained to me that some people outside the church
thought that the Evangelical Church was a church for people from a
mixed background.
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During meetings it usually took me a while to find out peo-
ple’s ethnic background. It was a topic that was not spoken about
much. As I said earlier ethnicity does not play a foremost role during
church activities. People are in the first place evangelical Christian
and not Bosnian Muslim, Bosnian Croat or Albanian. Sometimes it
caused a lot of confusion when I tried to find out what a person’s eth-
nic background was, because many people didn’t know to which
group others belonged. Of course sometimes people for whom eth-
nicity is an important issue came to church activities, but they did not
have a central role during the meetings. For all those who had a lead-
ing position in the church, ethnicity played a minor role. Marco, the
pastor of the East side church explained to me that for many people
ethnicity still plays a big role when they just start coming to church.
The longer they are evangelical Christian, the less the importance of
ethnicity. Ethnicity is part of the old identity. As one becomes part of
the church, the church more and more defines one’s identity.

There is one church related activity that is not attended by a
mixed group of people. The Wednesday night worship meetings
where almost only visited by Bosnian Croats. On most occasions one
or two people from a different background were present, but it was
not like on most other church-related activities. There are several fac-
tors that explain this. First of all these meetings were always held in
West Mostar and therefore all the people that came lived in West
Mostar. Secondly, the worship group had evolved out of an evange-
lism project, organised several years ago by an American missionary
among Bosnian Croatian children. Almost all the people that came to
the worship meetings got involved with evangelical Christianity
through this project. It therefore was a solid group and it was hard for
outsiders to become part of that group. Perhaps non-Croats did not
feel welcome because it is such a homogeneous group of Bosnian
Croats. In the interviews I had with some of the young people who
come to these worship meetings they all told me that they had no
problems with Bosnian Muslims, but that they just did not have so
much contact with them. They all live in West Mostar and go to Cath-
olic schools. This determines the majority of their relationships. Most
of them do not go to Sunday services in the Evangelical Church, be-
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cause they join their families to the mass. During my research this
pattern began to change. One of the young people from this group
started to come to church weekly and two others started to come once
in a while. Some of them also got more involved with Novi Most, an
evangelical youth organisation in Mostar !> They start to build stron-
ger relationships with other people that are involved in the Evangeli-
cal Church and this automatically means that they also develop more
relationships with people from other ethnic backgrounds.

The worship group is exceptional because it is predominantly
visited by Bosnian Croats. Like I said, most activities are visited by an
ethnically mixed group of people. Ethnicity does not seem to play a
significant role in these meetings. People from different groups talk
with each other, they pray with each other and for one another. Peo-
ple get along with one another in church like nothing happened in the
past. The next important question is how far this apparent peaceful
coexistence stretches. To get a more complete picture of people’s
lives, I also had to observe and be part of people’s life outside of
church affairs. In many ways this was a difficult task. I only spent four
months in Mostar. This is not enough to participate in the lives of all
church people. Outside of church activities I met only a small group
of people frequently and this group consisted mainly of young peo-
ple.

On the one hand it became clear to me that on the long term
people build relationships in church that go beyond church matters.
People become friends with other people they meet in church activi-
ties. They go for coffee with one another and help each other with
practical matters. The longer a person is part of the church, the more
he or she becomes part of a new network of people. More and more

15 During my stay Novi Most moved to a new location in
Mostar. Before their club building had been in East Mostar. They
mainly worked with Bosnian Muslims and refugees. They wanted to
get more children from West Mostar involved and therefore moved
to a new location close to the former frontline. They actively try to
get more Bosnian Croatian children involved and more children
from the West Mostar schools.
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relationships are being built of mutual dependency. However, people
also stay part of other social networks. I found that in many cases
evangelical Christians stay attached to their ethnic group outside of
church activities. They maintain strong relationships with other peo-
plein their ethnic group who are not part of the Evangelical Church.

In Mostar this is almost unavoidable due to the all-embracing
division of the city. For a person who lives in West Mostar and at-
tends a school or works in this part of town, it is very difficult to build
and maintain relationships with someone who lives on the other side
of town. Unintentionally everyone becomes part of the division and
reproduces it. Nevertheless it is striking that also the network of evan-
gelical Bosnian Muslims that live in the Croatian part of Mostar, pre-
dominantly consists of other Bosnian Muslims. One evening I was on
a birthday party of Amela, a girl from a Bosnian Muslim family. She
has lived most of her life in West Mostar and has been going to the
Evangelical Church since her early childhood. On her birthday party I
did not see any Bosnian Croats. Except from some British and Ameri-
cans, all guests were Bosnian Muslims. Most of them had been friends
for a long time and in many cases there was some kind of blood-tie.
Family relationships are for many Bosnians of great importance. It is
not surprising that most of the family members belong to the same
ethnic group.

Generally speaking the ethnic unification is not the same out-
side of church affairs as it is during church activities. Outside church
affairs people maintain strong relationships with people from their
own ethnic group. The church does not have much impact on these
relationships. However, on the long term relationships will be built in
the church that have an impact on people’s whole lives and also their
relationships.

Some people, who have been going to church for a long time,
have become part of a very diverse social network. A good example is
Dijana, a Bosnian Croatian girl who comes to Sunday services in the
Brankovac church. She helps out with the youth work. Her friends
are mainly people from church. Almost every time I met her she was
hanging out with other young people from church. In contrast to the
previous example of Amela, Dijana has a group of friends from a very
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diverse ethnic background. The contrasting examples of Amela and
Dijana show that it is very difficult to draw general conclusions about
the unifying effect of the church.

Sometimes it becomes painfully clear that ethnicity still plays
an important role in people’s lives, also in the lives of evangelical
Christians. The following anecdote shows this. Amir is an 18 year old
Bosnian Muslim. About a year ago he has been baptised in the Evan-
gelical Church and ever since he has been very much involved in
church matters. He also goes to Wednesday night worship meetings,
where he is often the only Bosnian Muslim among Bosnian Croats.
He loves going to these worship meetings. One day I met Amir and he
looked like he had been in a fight. He told me that the previous night,
when he was walking around in West Mostar, a group of Bosnian
Croats had come up to him and had asked him for his name. He did
not want to tell his name and then they asked for his identification
card, which he did not have. Then the group started to beat him up
because they knew he was a Bosnian Muslim. Amir was of course not
able to defend himself against a whole group of men. Several weeks
after this event Amir was still scared to go to West Mostar. A youth
leader from the Evangelical Church spoke to him about how he
should try to forgive the people that beat him up. As far as I know,
Amir never took revenge, despite his anger, and his relationship with
Bosnian Croat friends has not changed. This example shows how
hard it is to avoid the conflict in Mostar. Young people grow up with
the division and sooner or later it will affect them in some way. No
one can completely avoid it.

Reconciliation in the Evangelical Church in Mostar, is a small
part of the post-war reconciliation process in the whole of Mostar
and of BiH. The situation in the Evangelical Church differs in many
ways from the situation in other social groups. Much of the division
along ethnic lines that characterises present-day Mostar and BiH is
not present in the Evangelical Church. Integration of ethnic groups is
one of the most important, but also difficult objectives of most peace
building organisations. In many ways this process of integration
seems to be happening in the Evangelical Church. Many organisa-
tions in Mostar attempt to create spaces where Bosnian Muslims and
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Bosnian Croats can get in contact with each other. In the Evangelical
Church this is already the case for several years, although it is not one
of it’s objectives.

In fact reconciliation does not play an active role in the
church. The primary objective of the church is to spread their mes-
sage of Jesus Christ and most of it’s activities are focussed on this. In
church people are expected to start a new life with Jesus irrespective
of their ethnic background. Therefore ethnicity is not to have an im-
portant role during church activities. People are expected to loose
part of their ethnic identity in the process of becoming part of the
Evangelical Church. Their new identity is neither Muslim nor Croat,
but evangelical.

However outside of church activities ethnicity often contin-
ues to play an important role in the life of evangelical Christians in
Mostar. The division of Mostar has a lot of impact on people, their
lives and their social networks. This is also the case for church people.
Outside of church activities the radical change of people’s lives ap-
pears often far more gradual. So although in church people from dif-
ferent ethnic groups seem very much integrated, outside of church
matters this integration appears to be less strong.

The more a person becomes part of the Evangelical Church
the more his or her social environment changes. Over time this has an
effect on people’s lives. At the same time there is also a change in con-
victions. This is mostly also a gradual process. People change their
moral standards and their ideas about forgiveness in the process of
becoming an evangelical Christian. This has an effect on people’s
ideas about ethnicity and about matters concerning reconciliation. In
the Evangelical Church people are called to forgive each other. This
does of course not mean that they always will, but it does influence
behaviour.

Conclusion

Shortly after the celebration of erection of the statue of Bruce
Lee in Mostar, the statue that was to symbolize unity was destroyed
by vandals. What is left now is the empty pedestal. In many ways the
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empty pedestal is a symbol in itself. It is a monument for all the fruit-
less efforts to unify Mostar. Rebuilding Mostar is a slow and laborious
project. Some pessimists would say that reconciliation is not possible
at all. One is tempted to become pessimistic when one is confronted
with present-day Mostar. In this article I have discussed the role of
reconciliation in the Evangelical Church in Mostar. I have tried to
write about one of the small sections of society in which there is some
reason for hope. In the Evangelical Church in Mostar some cautious
steps towards reconciliation are being made. But this is only a very
small community and there are reservations to be made about the
way in which reconciliation is established in the Evangelical Church.
In this final paragraph I will draw some conclusions.

Unintended Reconciliation

The unstable condition of a divided post-war city like Mostar
creates a need for close-knit communities. Belonging to a group of-
fers human security in the precarious circumstances of Mostar. Peo-
ple who neither adhere to the catholic nor to the Islamic faith arein a
comparable marginalised position.

Almost none of the people that I studied during my fieldwork
fit into the main categories in Mostar. The main reason for this is that
they all belong to the Evangelical Church in some way or another.
This means that they are not part of one of the main religious groups
and it is religion that for most people defines their ethnic identity. Be-
ing part of the evangelical community is therefore of crucial impor-
tance for them. For those people church offers a local community, a
trans-national network to belong to and material aid. When people
join the church, the evangelical community defines their new iden-
tity. The result is that the Evangelical Church in Mostar consists of
people from various ethnic backgrounds. It is the only religious
group in Mostar that is ethnically mixed. In a town where the division
between ethnic groups determines nearly everything, this is a striking
phenomenon. Ethnic differences do not play an important role in the
church. In fact ethnicity in general is a subject that seems to be
avoided in church. When a person becomes part of the Evangelical
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Church he is expected to replace some of his ethnic identity by an
evangelical Christian identity. By joining the Evangelical Church one
becomes a citizen of a heavenly kingdom. However, outside of church
activities ethnicity does play a role in the life of evangelical Christians.
People’s social life is often strongly influenced by one’s ethnic back-
ground.

Reconciliation is not one of the main objectives of the Evan-
gelical Church.The first objective of the church is to reach people
with its message about Jesus. Reconciliation is too much a political is-
sue and the church does not want to be involved in political matters.
The church does not have any strategies to reconcile people from dif-
ferent ethnic groups.However, would be a premature conclusion that
the reconciliation process does not play any role in the Evangelical
Church in Mostar. The intended role of reconciliation might be min-
imal but in the Evangelical Church reconciliation between people
does take place, yet in a more unplanned way. People from different
ethnic background come together, not with the objective of over-
coming the division that is so present in Mostar, but in order to wor-
ship their God. This ethnic mix is possible because issues of ethnicity
are intentionally avoided. A safe environment is created for people
from all different ethnic groups by largely avoiding issues concerning
ethnicity.

Reconciliation is a process that needs a lot of time. Building
bridges across the gap between Bosnian Muslims and Bosnian Croats
does not happen overnight. In Mostar much effort is put into creat-
ing places where Muslims and Croats can meet. In this way prejudices
can be overcome and people can start building relationships with
people from other groups. Many of these efforts are fruitless. One of
the reasons for this is that it is not easy to find matters of common in-
terest. A Bosnian Muslim can live his whole life in East Mostar and a
Bosnian Croat has no need to go to East Mostar. The conflict in
Mostar has created two groups that have no urgent need to interact.
This makes integration a very difficult objective.

The people who come to church have common interests in
going to church. They benefit from coming to church in various
ways. First of all they find a strong community. Many of the people
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who come to church would otherwise be marginalised. Many of them
do not fit automatically in one of the main groups in Mostar. Church
provides a local community and furthermore, the church is part of a
trans-national network. Being part of such a community gives other-
wise marginalised people a strong sense of belonging.

Secondly people benefit in material ways from being part of
the church. Many of the people in church come from a poor and
powerless background. By becoming part of the church they acquirea
place in a strong network. Being part of a network offers people very
practical opportunities. The presence of foreign aid workers in
church is something church people often benefit from in a direct way.

Thirdly, in the process of becoming part of a church, people’s
convictions change. I defined religion as part of the total framework
of systems of meaning making. When a person joins a religious group
this has an effect on his personal system of meaning making. Evan-
gelical Christianity gives people very clear goals in life and it gives
people hope for a better future.

These benefits attract people from all different ethnic back-
ground. It is especially attractive for those people who are in need of a
strong community, material aid or a change of convictions and these
people are present in every ethnic group in Mostar. This explains the
ethnic diversity in church. From this perspective it may seem like
people join the church in a very calculating way. I do not think that is
the case. People are often unaware of the social conditions that have
an impact on the choices they make.

The integration of ethnic groups in the church is an unin-
tended spin-off effect of the church. This integration creates good
ground for reconciliation. People start to build relationships with
people from different ethnic backgrounds. However this is still a slow
process and the integration does not stretch far beyond church activi-
ties. Often people return to their own ethnic groups outside of church
matters. Maybe this will slowly change in the future when stronger re-
lationships are being built among church people. Maybe reconcilia-
tion should become an intentional objective for the church. So far the
effect of the church on the rest of Mostar is relatively small. However
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in some ways it could serve as a model for many organisations who
try to reconcile people in Mostar.
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An Orthodox World View For Life In
The21-Century

In this 21st century, with the collapse of Communist restric-
tions and the opportunity to live as God’s faithful in freedom, you
Orthodox—here in Serbia and in other Eastern European coun-
tries—have a new opportunity to influence your society with your
rich heritage. One of the renowned Russian Orthodox leaders of the
past recognized this Orthodox potential: Father Alexander
Yelchaninov said, “There are no commonplace,... non-religious mat-
ters: The ‘Christian outlook’ is one whole. And within it, all matters
are seen in their spiritual dimensions and significance.”l Fr.
Yelchaninov recognized that Orthodoxy’s worldview includes the
whole of creation, society, education, and all vocations.

Let us now consider briefly your Orthodox “Christian out-
look” (to borrow Fr. Yelchaninov’s designation). Orthodoxy con-
fesses, in the words of the Nicene Creed, that God Almighty is “Maker
of heaven and earth, and of all things visible and invisible.” God made
but is utterly different from his creation. All else came into being only
by his creative activity, but nothing in that creation is on a continuum
with him: God is not the “ultimate” member in a chain of being,
thought, or anything else. In himself, God is and forever will remain
beyond us— incomprehensible, incomparable, and ineffable. This is
not so only because we are finite: it is because he is transcendent. Even
our recognition of our limitations in speaking of him can only be
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couched in thoughts and terms derived from our created human in-
tellectual capacities; as St. Gregory Palamas has reminded us, God is
beyond even our awareness that he is beyond us.2

And yet, God is nearer to his creation than we can grasp. The
one who, in his essence, is utterly transcendent is, in his energies, ab-
solutely immanent.3 While what he created was utterly different from
the Creator, that Creator nevertheless was the one in whom the entire
creation “lives, moves, and has its being.”4 God did not make the cre-
ation self-sustaining: it could have no life in itself, but only in him.5
The cosmos only had meaning, life, and future in the God who made
and sustained it. This was true for all of creation; it was true also for
humanity, who enjoyed a special place in the creation.

God made human beings as the only creatures who would
share equally in both the realms of creation—in the words of the Ni-
cene Creed, “the visible and the invisible”; in philosophical terminol-
ogy, the material and the immaterial. Composed of body and soul,
human beings participated in both realms.6 As both St. Gregory of
Nyssa and St. John of Damascus taught, while human beings were
greatly privileged to be thus the only microcosm of all the rest of cre-
ation, they were even more greatly privileged to bear the image of
God.7 As God’s image-bearers, human beings were placed in the Gar-
den of Eden; they were positioned at the intersection of everything
else in creation and called to work with that creation,8 to bring out
the fullness of its potential to the glory of God. Humanity was to serve
as priests, offering all the wonders of creation, in its future develop-
ment, to God’s praise. By using the gifts God had given them as his
image-bearers, humans were to manifest the greatness of God’s cre-
ation by bringing to light and fruition all that God had prepared the
creation to become.

Orthodoxy stresses that God made the creation dynamic. It
was “very good,” as God pronounced it at the end of his creative
work,9 since it was complete and harmonious. But it still had to de-
velop, and God had built into all creation the potential with which it
should develop, under the leadership of his human vice-regents. In
stark contrast to ancient Greek philosophy’s endorsement of the eter-
nally static and unchanging as the ultimate good, Orthodoxy—fol-
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lowing the teaching of St. Basil the Great and St. Maximos
Confessorl0—urges that the “ultimate good” for creation is its
God-given dynamism, in which everything is always in process of
change and development. In dependence on and faithful commu-
nion with God, our first parents—and their descendants, down
through history—were to work in a gentle, loving, and stewardly
manner with everything else in creation, bringing out all its latent
possibilities, all to the glory of the Creator. This task would not be
completed in only a few days or years: the God who had made all
things also created time, intending it to unfold into the sweep of sub-
sequent history. The creation should develop over time, and human-
ity was to lead it progressively in that development. In so doing,
human beings would themselves develop, becoming more deeply
committed to their God and increasingly aware of his greatness and
his love toward his creation. Dependent on him—as was all of the rest
of creation—humanity was to deepen its commitment to him in lives
of joy, service, and love: created in the divine image, they were to ac-
quire the divine likeness as they served and communed with God.11
But our first parents, Adam and Eve, sought a short-cut to that like-
ness: heeding the suggestion of the tempter, they tried to become like
God by eating the forbidden fruit.12 In so doing, they looked to the
creation rather than to the Creator for what they needed; depending
thus on what had no life in itself, they fell into death, and took their
descendants with them.13 Through subsequent human history, we
have been attracted by what serves our fleeting temporal existence,
rather than drawing near to the One for whose fellowship we were
created but whose eternal existence is beyond our comprehension.
Seeking the most of our brieflife, we have misused the rest of creation
for our own benefit—in government, society, and the environment
with little thought for its development and more for our advantage
(in power, influence, or possessions).14 The garden has become a
desert, and we have filled our mouths with sand.

God promised our fallen first parents that he would send, as
one of their descendants, a champion who would overcome evil.15
Eventually, he fulfilled that promise and sent not only a human son,
but the divine one.16 God’s Son, the second person of the Trinity,
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took humanity unto himself in the incarnation, and “the Word be-
came flesh.”17 The incarnation was not only a rescue operation for
fallen human beings, though: it offered hope for all of creation, since
in the incarnation God established a bridge between himself as Cre-
ator and his creation. In uniting humanity and deity, God—who
alone has life in himself—broke the stranglehold of death on human-
ity; in coming as fully human, the divine Son became all that the first
man was called to be—faithful to God and devoted to him through all
his life; in taking upon himself the death Adam had brought into the
world, Christ yielded to what had no power over him, in order to
break its power over others; in his resurrection, he overcame human-
ity’s enemies—sin, death, and the devil—to free us to live unto God
in the present life.18

All this Orthodoxy celebrates in the gathering of the church,
its liturgy, and the Eucharist. But, as the Orthodox liturgist Fr. Alex-
ander Schmemann urges, Orthodox worship rightly understood im-
pels the faithful to vigorous Christian action in the world.19 St. John
Chrysostom long ago spoke about this as “the liturgy after the lit-
urgy.” In Jesus Christ human beings are freed and enabled, in this life
and on this earth, to live up to humanity’s original calling—every
day, in all they do. We are called anew to the task given our first par-
ents: we are to give ourselves freely and fully to work in and develop
all of creation—a creation now redeemed in Jesus Christ20—to God’s
glory. The resurrected Christ summons us to enter into the fullness of
our humanity in this life, on this earth. The opportunities of serving
him in this life are as unlimited as the vastness of creation and its
manifold potential.

Much more could be said in sketching out the riches of an Or-
thodox worldview, but I trust that what we have considered is suffi-
cient to indicate its broad contours. Let me now briefly suggest three
implications of this worldview for life in the 21st century. Perhaps you
who are Orthodox already recognize all I will say; if so, I can only beg
your indulgence, since I have not found these matters discussed any-
where in the Orthodox literature available to me. If any of this strikes
you as new, I claim no originality for it: I am only trying to think with
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you through the implications of your worldview for life in the present
day.

In the first place, from an Orthodox perspective, all that can
be studied comes from God’s creative activity. There is nothing—no
realm of scholarship, no section of life, no function of interpersonal
society—which is secular. All comes from him, depends on
him—and, consequently, needs to be studied and taught as his. As we
live, as we learn (whether in school or by experience), we are always
encountering the divine energies: keeping him in mind is, conse-
quently, an inescapable responsibility in faithfully learning. Even so,
he remains ever transcendent. In all our labors and learning, we must
honor both God’s essence and his energies.

Secondly, an Orthodox approach to contemporary life would
embrace the wide diversity of God’s manifold creation, redeemed
and restored in Christ. We examine what we now know of that cre-
ation and seek ways to develop both our knowledge and that creation
further, all to God’s glory. His dynamic creation has built into it all
the possibilities that God intends for it, and he calls his image-bearers
to develop that creation to its full potential. Responsible life before
God implies not only passing on what has already been learned, but
engaging in the work of ongoing explorations and reflections which
will enhance what we may learn about the cosmos. Whatever ad-
vances we or others may achieve in any field of endeavor—in culture,
science, medicine, technology, economics, politics, or whatever—are
the exploration and elucidation of what God placed within the cre-
ation. Whatever humankind may manage to develop, we will be
working with the still rich potential God built into the “all things visi-
ble and invisible” which he created. God’s creation and his calling on
our lives encourage us to engage in such exploration.

Thirdly, an Orthodox approach to contemporary life would
encourage all the faithful to develop their potential for God’s service
as his image-bearers and vice-regents. The privilege of serving the res-
urrected Christ is not restricted to priests and monks: human beings
can serve him in all legitimate occupations, in every day, and in all
places. He has set us free to resume our human task of developing cul-
ture, the sciences, sport, music, business, literature, art, government,
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and everything else out of what God had prepared his magnificent
creation to become. Human beings now can honor Christ the Creator
and Redeemer by becoming fully all he has gifted them to be—as his-
torians or electricians, as political scientists or factory workers, as
chemists or homemakers, as medical researchers or politicians, as
leaders in society or as followers. Thus, from an Orthodox perspec-
tive, we can honor Christ in all areas of life.

An Orthodox worldview has the potential to invigorate and
stimulate the faithful today to become all God has made them to be,
taking their place in our human task of unfolding the riches of that
creation to the praise of its Creator. I pray this will transpire among
the Orthodox faithful here in Serbia in the 21st century. Thank you.
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NOTES

1. Fr. Alexander Yelchaninov, as cited in George P. Fedotov, A
Treasury of Russian Spirituality (Fadux: Btichervertriebsansalt,
1988), 256.

2. St. Gregory Palamas, The Triads, 1:3,19; 2:3,8; cf. the treat-
ment in John Meyendorff, A Study of Gregory Palamas, 2d ed., trans.
George Lawrence (Crestwood, New York: St. Vladimir’s Seminary
Press, 1974), 206-207; see also the somewhat broader treatment in his
Byzantine Theology: Historical Trends and Doctrinal Themes (New
York: Fordham University Press, 1974), 11-14.

3. The essence/energies distinction was common among the an-
cient Greek fathers: St. Basil the Great, St. Gregory of Nyssa, and St.
Maximos Confessor all made wide use of it; during the course of the
Hesychast controversy, St. Gregory Palamas had occasion to empha-
size 1t.

4, Acts 17:28.

5. Cf the declaration of St. John the Theologian: “All things
came into being through him [the Logos], and without him not one
thing came into being that has come into being. In him was life
(John 1:3-4a).

6. This understanding of humanity is presented by St. Gregory
the Theologian, Oratio 38: 11, and Oratio 45:7; St. Maximos Confes-
sor, De variis difficilibus locis; and St. John of Damascus, The Ortho-
dox Faith 2:12.

7. St. Gregory of Nyssa (De Opificio Hominis, 16) and St. John
of Damascus (The Orthodox Faith 2:12) urged this, on the basis of
Genesis 1:26-27.
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8. “Then God said, ‘Let us make humankind in our image, ac-
cording to our likeness; and let them have dominion over the fish of
the sea, and over the birds of the air, and over the cattle, and over all
the wild animals of the earth, and over every creeping thing that
creeps upon the earth.” So God created humankind in his image, in
the image of God he created them; male and female he created them.
God blessed them and God said to them, ‘Be fruitful and multiply,
and fill the earth and subdue it; and have dominion over the fish of
the sea and over the birds of the air and over every living thing that
moves upon the earth’ (Genesis 1:26-28).

9. “God saw everything that he had made, and indeed, it was
very good” (Genesis 1:31).

10. St. Basil the Great taught this in his Hexaemeron, Homily 5;
St. Maximos Confessor argued it in Adversus Thallassium, 60; cf. the
discussion in John Meyendorff, Byzantine Theology (as in n. 2
above), 132-134.

11. “Then God said, ‘Let us make humankind in our image, ac-
cording to our likeness™ (Genesis 1:26); among the Greek fathers,
image was understood as given in creation, but likeness was under-
stood to be the goal toward which human beings were to develop.

12. “And the Lord God commanded the man, ‘You may freely eat
of every tree of the garden; but of the tree of the knowledge of good
and evil you shall not eat, for in the day that you eat of it you shall
die’”.... “But the serpent said to the woman, ‘You will not die: for God
knows that when you eat of it your eyes will be opened and you will be
like God’”.... She took of its fruit and ate; and she also gave some to
her husband, who was with her, and he ate" (Genesis 2:16-17; 3:4-6).

13.  Accordingto St. Cyril of Jerusalem, “The first man brought in
universal death” (Catechesis 13:2); in the same vein, Anastasius of Si-
nai said, “We receive mortality from him [Adam]” (Questions and
Answers, Ch. 43); St. Maximos Confessor agrees with these senti-
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ments (cf. his Quaestiones ad Thalassium), as do virtually all the
Greek fathers.

14. In his Byzantine Theology (as in n. 7 above), John
Meyendorff summarizes the consensus of the ancient Greek fathers
and subsequent Byzantine Orthodox leaders on these points, specifi-
cally citing St. Cyril of Alexandria, Theodore of Mopsuestia,
Theodoret of Cyprus, St. John Chrysostom, Theophylact of Ohrid,
and St. Gregory Palamas (144-145).

15. In response to what had transpired, God declared, “I will put
enmity between you [the serpent]and the woman, and between your
offspring and hers; he will strike your head, and you will strike his
heel” (Genesis 3:15).

16. St. Paul wrote that “When the fullness of time had come, God
sent his Son, born of a woman” (Galatians 4:4).

17. John 1:14.

18.  The above summarizes the views of St. Irenaeus, St. Gregory
the Theologian, St. Maximos Confessor, and virtually all the ancient
Greek fathers on the accomplishment of redemption by the incarnate
Son of God.

19.  Fr. Schmemann frequently deals with worldview issues as he
treats Orthodox worship and sacraments in his For the Life of the
World: Sacraments and Orthodoxy (Crestwood, New Jersey: St.
Vladimir’s Seminary Press, 1973); in this work, he repeatedly urges
that Orthodox worship should drive the faithful out into the world to
engage in service (e.g., cf. his argument at 21, 100, 113, 123, 134). As
well, John Meyendorff has argued that nothing in Orthodoxy, rightly
understood, would lead to neglect of contemporary issues and prob-
lems: cf. his Byzantium and the Rise of Russia: A Study of
Byzantino-Russian Relations in the Fourteenth Century (Crestwood,
New York: St. Vladimir’s Seminary Press, 1989), 96-107.
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In his Orthodox Theology: An Introduction (Crestwood,
New Jersey: St. Vladimir’s Seminary Press, 1978), Vladimir Lossky
urges, “Redemption is a wondrous reality, which extends across the
entire cosmos” (114); in confirmation of this, Lossky cites the state-
ment by St. Gregory the Theologian, “A few drops of blood make the
universe whole again” (patristic source not given).
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Dimitrije Popadic¢ UDK 22.08

Twelve Steps In The Exegesis Of
The Acts 15:22-29

The exegetical method utilized in this study is the “Twelve Steps
in the Exegesis of a Paragraph,” recommended by Charles Van
Engen. The purpose of the exegesis of Acts 15:22-29 is to listen the
text itself - in the light of both its immediate and broad biblical con-
text and its multifaceted (historical, geographical, cultural, theologi-
cal, ecclesiological and missiological) background - to interpret the
text (with respect to the selected prominent commentaries) and to
understand areas and principles of its implications.

1. Definition of the Passage

The Acts 15:22-29 passage is the integral part of - what I would
entitled - the Jerusalem Council event: Acts 15:1-35. This is obvious,
since Acts 15:1 is a typical introductory sentence - which, in this case,
is opening up a new topic (controversial question related to circumci-
sion that ruined Jewish/Gentile Christian relationship) - that fol-
lowed the Acts 14:28, the typical summary statement, by which Luke
has ended his report of the First Missionary Journey. Likewise, Acts
15:35 is the typical summary statement - by which Luke has wrapped
it up the positive outcome of the decision of the Jerusalem Council -
that is followed by Acts 15:36, the introductory sentence of the Sec-
ond Missionary Journey. The Acts 15:22-29 passage immediately fol-
lows the concluding speech of James (15:13-21). By the linking word

1 See Van Engen 1998, 10.
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“Then” (22) the writer begin to presents the corporate decision of the
Council and the action taken by it (“chose... wrote a letter and
sent...” 22, 23) and by the other “border-passage-verse,” (29), the
writer is “leaving” the Jerusalem Council - both, as the geographical
place (verse 30 follows the events in Antioch) and as the event (the
meeting of the apostles and the church) by citing the letter-conclu-
sion of the Council. Thus, Acts 15:22-29 is the sequence of the Acts
15:1-35, but it is a passage with its own identity: it carries the contents
of the conclusion of the Jerusalem Council.

2. Relationship between Acts 15:22-29 and the Luke/Acts

Acts 15:22-29 passage has to be considered in its relationship
with Luke/Acts - versus Acts alone - since it is part of Luke’s one
-though two volumes - work. In this perspective, I can recognize this
passage (with its immediate context, Acts 15:1-35) as the preparation
for the new level of the cross-cultural mission. Gospel of Luke, as a
whole, could be considered as a preparation for Acts (and the Acts as
the preparation for the mission of the Church, which could be seen as
the preparation for the Second Coming of Christ). Within the gospel
of Luke, the prologue is the preparation for the teaching and the min-
istry of Jesus, which is, again, the preparation for His dead and resur-
rection, which is the preparation for His ascension. Within the Acts,
the prologue is the preparation for the coming of the Spirit, which is
the preparation for mission. Accordingly, the Acts 15: is the prepara-
tion for the new level of the cross cultural mission both in terms of the
more explicit definition of the content of the message (the gospel is
“free” from “burdens” of the Jewish culture); and in terms of the
grater potential to geographically spread away from the center
(Jerusalem).

3. Textual Variation
The most significant textual variation of the Acts 15:22-29 pas-

sage has to do with the phrase: kou tov nviktov (“and what is stran-
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gled”); which has been omitted in Western text of the Codex Bezae
(D) and the Harclean Syriac (apparatus), (also confirmed by Irenaeus
in the second, for example, and Tertullian in the early third century).
This three-prohibitions ( 1. things sacrificed to idols, 2. blood and 3.
fornication) Apostolic Decree - understood by the Western authori-
ties as ethical in nature - stands in contrast with the Egyptian or Alex-
andrian text found in the Codex Vaticanus (B), and its four
-prohibitions (1. things sacrificed to idols, 2. blood, 3. things stran-
gled, and 4. fornication) Apostolic Decree that is understood by its
authorities as a ceremonial in nature.

4. Relationship between Acts 15:22-29 and the Related Scriptures

Simon Peter has learned a significant lessons (Lk 15:11-32 and
Acts 10:1-48) which have undermined his ethnocentrism and help
him to understand the non-legalistic nature of God’s message of sal-
vation. Thus, the controversial demand for the circumcision lied
upon the Gentles, he (as well as James in that regard) has considered
being a “yoke” (10). However, most probably because of the strict
language of the Leviticus 17 and 18, particularly 17:10, 11; a special
warning regarding the restriction of eating any manner of blood have
needed to be enclosed with the final decision of the Jerusalem
Council.

Even though the Jerusalem Council has made clear that the cir-
cumcision is not required for salvation (and Paul’s writing emphases
the primacy of the circumcision of the hearth), we see Paul affirming
Timothy’s circumcision. Robert Tannehill explains that the reason
for such, apparently contradictory act, is Paul’s compassion for the
concern of the Jewish Christians that “as Gentiles become the major-
ity within the church”, they “might then have to choose withdrawal
into isolation or ‘apostasy from Moses.”” This concern is build in the
Jerusalem Decree (proposed by James, a Jew), since it takes into the
consideration Jewish feelings about the outward behavior of the

2 See Smith 1919.
3 Tannehill 1998, 191.
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growing community of Gentles, which are now consisting the
Church.

5. Geographical and Historical Setting

The Jerusalem Council took place in the Church in Jerusalem,
wherever the Church have had its regular meetings. (Paul and Barna-
bas arrived in Jerusalem, verse 4; apostles and elders assembled for
the meeting, verse 7; and the whole congregation was present, versus
12 and 22). The time of the Jerusalem Council falls in between the
First and the Second Missionary Journeys, and thus it is determined
by them. (Given place, I will not discuss this issue.)

6. Literal Features of the Acts 15:22-29

The words, “it seemed good to the Holy Spirit, and to us” (verse
28), by which Luke is wrapping up the decision of the Council, “em-
phasize the church’s role as the vehicle of the Spirit,” and there is no
parallel for such a phrase.

Furthermore, I am impressed by the careful construction of the
letter, regarding which “some critics claim that it is a literary compo-
sition by Luke himself.”

7. The Major Theme of Acts 15:22-29

The Church in Jerusalem has made an authoritative decision that
the Gentiles, by accepting the Gospel of Grace, are not under the sub-
mission to the Jewish law - especially to the rite of circumcision - but
they should only “abstain from sacrifices offered to idols and from
blood and from animals strangled and from fornication:” (verse 29).
In short, the Gospel is free from the Jewish cultural features and, thus,
you don’t have to circumsize. The decision is an authoritative one
since it is inspired by the Holy Spirit, and it is made by the “original”
church established by Christ, where His apostles are the ministers
and from where the gospel was spread all over.

4 Bruce 1983, 315.
5 Marshall 1983, 255.
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8. The “Outline” of the Theme of Acts 15:22-29
I see the “outline” of the support of the main theme of Acts
15:22-29 as following:

* The Gospel is free from the Jewish cultural features

® The Jews that “upset your souls” (24) were not our
representatives.

* We are confirming Paul and Barnabas (25, 26) [and their
opinion].

* We are sending you our elders, Judah and Silas (27), to
confirmed that.

* In that, we are in agreement with the Holy Spirit (28).

* The only exceptions has to do with the idols, blood and
fornication (29).

9. The People Involved in Acts 15:22-29

All of the people mentioned in this passage are listed in the 22
and the 23 verse. There are two categories of the people: the senders
of the letter, apostles, elders - including Judah (who is called
Barsabas) and Silas, “who were leaders among the brethren” - and the
whole [Jerusalem] church, together with the Paul and Barnabas
(verse 22); and the recipients, “to the brethren of the Gentiles in
Antioch and Syria and Cilicia.” (verse 23).

10. The Main Theological Concept of Acts 15:22-29

The pneumatological, ecclesiological and missiological contribu-
tion of the passage are obvious. Pneumatological, in that reveals the
direct involvement of the Holy Spirit in the Church’s leadership and
the decision making in general and, in particular, one which relates to
the expansion of the Christian faith cross-culturally. Ecclesiological,
in that discloses organization of the early Church in terms of the role
of the apostles, elders and the congregation and the way of solving the
church’s controversies e.g. by a council. Missiological contribution
of this passage is that clarifies the church’s understanding of the
cross-cultural characteristic of the Gospel (because it is supra-cul-
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tural in nature) and enables it to carry out the Great Commission
with authenticity.

11. Implications

Accordingly, Acts 15:22-29 has theological, ecclesiological and
missiological implications. This passage is a lighthouse to a church at
any time and any place, to know how to act when faced with the con-
troversy. Gathered for the sake of Christ, submitted to the guidance
of the Holy Spirit, with an open-minded discussion of all partici-
pants, a church would create a platform for a fulfillment of God’s will.
Without an active participation (or, better: leadership) of the Holy
Spirit, the church would lose its God-given identity of being people of
God, and it will consequently become a humane institution. Further-
more, the nature of the church would determine the nature of its mis-
sion. If authentic - e.g. Holy Spirit lead and inspired - it will be a
blessing toward salvation to the recipients of the Gospel. If institu-
tionalized, it will be a yoke that troubles peoples’ souls more then it
helps.

12. Conclusions in the Light of the Prominent Commentaries

Verse 22. The church in Jerusalem was well-organized, task-ori-
ented and delegating church. They acted decisively and they made a
specific decisions regarding both what they decided about the con-
troversy and how they would convey their decision.

Verse 23. “The decision of the Council is put down in writing.
This is important. The Church is a properly ordered community, an
organization that uses the means and methods of human secular soci-
eties.”

Verse 24. In its letter, the Council “carefully dissociated the Jeru-
salem church from those of their number who had made the demand
contained in 15:1, since there was no authorization.”

6 Kurnizgen 1966, 34.
7 Harrison 1986, 253.
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Verse 25 - 27. The Council “made it abundantly clear that the
men they had now agreed to choose...and send... did have their full
approval and support. They would not only deliver the letter, but
also confirm by word of mouth what it contained.”

Verse 28. The leaders (apostles and elders) and the assembly
(whole Jerusalem church) “are included in the pronoun us, while the
Holy Spirit functions as the chief authority to which the church and
its leaders give their agreement.”

“Verse 29 lists the four provisions of the apostolic decree just as
originally proposed by James (v. 20).”
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Rezime

U ovom c¢lanku autor predstavlja dvanaest koraka procesa
egzegeze svetopisamskog teksta opisa Jerusalimskog sabora (Dela
15:22-29), i to prema uputima profesora Carlsa Van Engena. Svrha
egzegeze ovoga odlomka jeste ,slusanje samoga teksta, i to u svom
uzem i Sirem biblijskom kontekstu i u svetlu njegove viseslojne
(istorijske, geografske, kulturne, teoloske, eklesioloske i misioloske)
pozadine, tumacenje teksta s osvrtom na odabrane priznate komen-
tare, i identifikovanje i razumevanje odredenih oblasti i principa
primene ovoga teksta.
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Duhovni aspekti bolesti
Biblijska perspektiva

Rezime

Pre oko dve hiljade godina Isus je prolazio sa svojim ucenicima
pored jednog slepca, koji je bio slep od rodenja. Isusovi ucenici su
znatizeljno postavili svom ucitelju jedno vazno pitanje: “ravi, ko je
zgresio, on, ili njegovi roditelji pa se slep rodio?” (Jovan 9:1-3). Oni su
smatrali da je u pitanju bio greh. Zato su i postavili takvo pitanje.
Medutim, ljudi se i danas pitaju zasto ih takav bol, patnja ili kazna
snalazi. Neki pokusavaju da shvate smisao bolesti, zasto dolazi do
bolesti. Kada su u pitanju uzroci bolesti, pitanja mogu biti postavljena
na slede¢i nacin: da li je neko ljudsko bice bolesno zbog posledice greha?
Da li je to ljudsko bice mozda bolesno zato $to ga je Sotona hteo iskusati
kao Jova? Ili, da li je mozda ta bolest samo rezultat ljudske nemarnosti za
ocuvanjem sopstvenog zdravlja? Verujem da mnogi hriséani, a i mnogi
drugi, danas, zele odgovor na ovo pitanje kao i Hristovi ucenici u ono
vreme.

U ovom radu bih hteo prvo da kazem nesto o bolestima u svetlu
starozavetnog otkrivenja. Medutim, kada govorim o duhovnim
aspektima bolesti Zelim naglasSenije govoriti o postavci Isusa i njegovih
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ucenika prema bolestima. Smatram da u Njegovim i njihovim
postavkama lezi smisao, resenje i uteha u pogledu ljudskih bolesti kada
su u pitanju duhovni aspekti bolesti. Zato, na prvom mestu o bolestima,
u svetlu novozavetnog otkrivenja, Zelim da vidim kako se Isus postavljao
u takvim slucajevima, zato $to je On moj Spasitelj, Ucitelj i Gospod.
Zatim, zelim da vidim i kako su se Njegovi ucenici postavljali u slicnim
situacijama, 1 kako bi trebali i danas.

Kljuc¢ne reci: Stari zavet, Novi zavet, Isus Hristos, apostoli,
bolest, greh, demoni, isceljenje.

Bolesti u svetlu starozavetnog otkrivenja

Bog je onaj koji daje zdravlje ¢oveku, ali takode i pusta bolest
na ¢oveka (Pnz. 32:39). Covek je u Bozijim rukama i niko i nista ne
moze izbaviti ¢oveka iz njegovih ruku jer je Bog ¢ovekov Stvoritelj. U
Starom zavetu, Bog je dao ¢oveku jedan uslov koji ¢e mu sigurno
obezbediti zdravlje. U knjizi Izlazak u petnaestom poglavlju u
dvadesetsestom stihu, Bog je rekao svom narodu: “Ako dobro uza-
slusas glas Gospoda Boga svojega, i ucini$ Sto je pravo u ocima
njegovijem, i ako prignes uho k zapovijestima njegovijem i uscuvas sve
uredbe njegove, nijedne bolesti koju sam pustio na Misir necu pustiti na
tebe; jer sam ja Gospod, lekar tvoj”. Bog se brinuo za zdravlje svog
naroda ali narod je trebao da mu bude poslusan.

Bolest je u Starom zavetu bila Bozija kazna za neposlusnost,
pogotovo za pripadnike izabranog naroda. Neki od njih, nakon $to su
se pokajali,su bili isceljeni, ponovo zdravi. Bolesni ljudi su morali da
se pokaju i da mole Boga za oprostenje da bi ozdravili. Pokajanje je
bilo put ka ozdravljenju.

Da bismo imali $to jasniju sliku o bolesti u svetlu staro-
zavetnog otkrivenja potrebno je analizirati nekoliko starozavetnih
tekstova koji govore o takvim dogadajima. Pronasao sam cetiri teksta
koja ¢u koristiti za ovu analizu.

L. Postanak 20 - dogadaj koji govori o Bozijoj kazni za
Avimeleka i njegovom pomilovanju. Avram je govorio za svoju zenu
Saru da mu je sestra. Saznavsi za Saru, Avimelek je poslao svoje sluge
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da mu je dovedu za zenu. Medutim, Bog je rekao Avimeleku u snu da
je ucinio zlo jer je uzeo Zenu koja ima muza, i da ¢e zbog toga
Avimelek poginuti. Zbog Avramovog kukavi¢luka, Avimelek je to
ucinio iz neznanja, zato mu je Bog dao uslov, koji, ako izvrsi moze da
ozdravi i ostane Ziv. Trebao je da vrati Saru Avramu i da se Avram
pomoli za njega jer je Avram prorok, Boziji ¢ovek.

Bog je, u starozavetno doba, kao kaznu za greh davao bolest
koja je vodila u smrt. Medutim, u ovom primeru Bog se smilovao na
Avimeleka i dao mu uslov od ¢ijeg je ispunjenja zavisio njegov, i Zivot
njegove porodice. Inace, Stari zavet nije ba§ poznat po milosti. U
Starom zavetu je vazilo pravilo: ko zgredi bice kaznjen, ko bude
poslusan bice blagosloven.

Avimelek je ispunio Boziji uslov, vratio je Saru Avramu i jo$
mu je dao mnoge darove. Avram se pomolio da Bog isceli Avimeleka i
ceo njegov dom, i to se i dogodilo. Dakle iz ovog primera mozemo
videti da je u starozavetno doba, da bi ¢ovek ozdravio, prvo trebao da
se pokaje za ucinjeni greh/grehe, a zatim da se za njega pomoli Boziji
¢ovek ili prorok.

2. Brojevi 12 - govori o Bozijoj kazni za Mariju koja je gundala
protiv Mojsija kao Bozijeg proroka. Marija i Aron su gundali protiv
Mojsija jer im se nije svidelo $to je uzeo zenu Madijanku. Oni su
smatrali da Gospod ne govori samo preko Mojsija. Gospoda Boga je
ovo gundanje naljutilo. Gospod je pozvao Mariju, Arona i Mojsija da
dodu u $ator od sastanka, a zatim je Mariji i Aronu rekao da su u¢inili
greh gundajudi protiv Mojsija kao njegovog proroka sa kojim on
razgovara lice u lice.

Kada je Bog otisao iz $atora od sastanka, videlo se da se njegov
gnev spustio na Mariju jer je ona bila gubava, bila je bela kao sneg.
Videvsi Mariju, Aron se pokajao i zamolio Mojsija da moli Boga za
Marijino isceljenje. Boziji ¢ovek, Mojsije, pomolio se za Marijino
isceljenje i Bog mu je rekao da ¢e ona biti za sedam dana zdravaida se
onda moze vratiti nazad u narod.

Dakle, bolest je i u ovom slucaju bila kazna za greh, nepo-
slusnost. Ono $to je bilo potrebno da bi Marija bila isceljena je
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pokajanje 1 molitva proroka, Bozijeg ¢oveka, za bolesnu osobu, u
ovom slucaju za Mariju.

3. Brojevi 21:5-9 - govori o tome kako se Bog smilovao na ljude
koji su gundali protiv njega i dao Mojsiju resenje od bolesti. Izraelci
su se bunili protiv Boga i Mojsija zbog toga $to su ih izveli iz Misira, i
zato $to im se hleb ogadio. Gospod je to ¢uo pa je spustio svoj gnev na
one koji su gundali tako da je veliki broj ljudi pomreo od ujeda zmija.
Kada su ostali videli $ta se desava, pokajali su se $to su gundali i dosli
su kod Mojsija moleéi ga da moli Gospoda da ukloni zmije od
naroda.

Mojsije se molio za to i Bog je sklonio zmije i rekao mu nacin
na koji ¢e ozdraviti oni koje su zmije ujele. Mojsije je napravio zmiju
onakvu kakvu mu je Gospod zapovedio da napravi, i svako ko je
verom pogledao u tu zmiju, bio je ozdravljen. Inace, Isus je sebe
uporedlo sa ovom zmijom ko]u je Mojsije napravio i p0d1gao dabije
svivideli. [sus je govorlo da ¢eion biti podignut kao i ova zmijaida ce
svako ko poveruje u Njega biti spasen (Jovan 3:14).

Narod Izraelski se spasao pogledom vere u zmiju koju je
Mojsije napravio i podigao. Znaci, bilo je bitno da se oni pokaju za
svoj greh, a zatim da to kazu Bozijem proroku, da bi se on pomolio za
njih i njihovo ozdravljenje. U protivhom, svi oni koje su ujedale
zmije, a nisu se pokajali i prihvatili Bozije reSenje za ozdravljenje, bez
milosti su umirali.

4. Isaija 38:1-5, 21 - govori o Jezekijinoj smrtnoj bolesti i
isceljenju te bolesti jer je Bog odlucio da Jezekija pozivi jo§ petnaest
godina. Kada se Jezekija smrtno razboleo dosao mu je prorok Isaija i
preneo mu poruku od Gospoda da ¢e umreti. Medutim, Jezekija je
bio veoma pobozan, bio je Bogu veran i celim srcem je ¢inio ono §to je
bilo Bogu ugodno. Zato je Jezekija u suzama molio Gospoda da mu se
smiluje i da mu da da pozivi jo$ nekoliko godina.

Gospod je ¢uo tu molitvu, smilovao se Jezekiji, i preko
proroka Isaije mu porucio da e poziveti jos petnaest godina. Isaija je
rekao Jezekiji da uzme grudu suvih smokava i da stavi na mesto na
kom je otoki da ¢e tako ozdraviti. Jezekija je to poslusao i ozdravio je.



Protestantski teoloski fakultet 207

Ovaj dogadaj je Jezekija zapisao u svojoj knjizi (38:9-20). Iako
nije jasno receno koji je bio uzrok Jezekijine bolesti, ipak bismo mogli
pretpostaviti da su u pitanju bili gresi koje je ranije pocinio jer u
sedamnaestom stihu Jezekija kaze da je Gospod “bacio za leda svoja
sve grijehe moje”. Moguce je da je i u ovom slucaju greh bio uzrok
bolesti.

Mislim da smo analizirajuéi ova ¢etiri primera dobili jasniju
sliku o bolestima u svetlu starozavetnog otkrivenja. Uglavnom je
bolest bila kazna za greh, posledica greha. Medutim, Bogjeiu Starom
zavetu imao milosti prema gre$nima pa je, ukoliko su se bolesni
bolesti u svetlu novozavetnog otkrivenja nam daju jo$ jasniju i
bogatiju sliku o uzrocima i razlozima bolesti i na¢inima isceljenja
bolesnih od strane Isusa Hrista i njegovih ucenika.

Bolesti u svetlu novozavetnog otkrivenja

Novi zavet na mnogo mesta govori o bolestima i njihovim
isceljenjima. Isusova sluzba je bila puna takvih dogadaja. On je dosao
da oslobodi suznje, da bolesti nase nosi i nemoc¢i nase uzme (Is. 53:4).
Dakle, Sveto pismo nam indirektno govori da je najznacajnije videti
kako se Isus postavljao prema bolestima, sta je radio, kako je
isceljivao bolesne tj. kako je koristio svoj autoritet i svoju mo¢ kada je
isceljivao bolesne. Nadalje, znacajno je videti kako su se apostoli
postavljali prema bolestima, drugim re¢ima, videti kako su koristili
Isusov autoritet i njegovu mo¢ da bi iscelili bolesne. Smatram da
¢emo tada imati jasniju sliku o bolestima u svetlu novozavetnog
otkrivenja.

Isus i bolesti u evandelju po Luki

Za Isusa Hrista je najavljeno da ¢e isceliti mnoge kada bude
dosao na ovuzemlju (Is. 53). To jeiradio. On je imao veliku moc¢ i
ljudi su se zaprepascivali jer je ¢inio pred njima ¢uda isceljenja i
izgonio demone (Lk. 4:36). U Luki 5:17 je zapisano da je Isus lecio
silom Gospodnjom. Kada je isceljivao, ta je sila izlazila iz Njega (Lk.
8:46). On je posedovao tu silu i nije imao potrebu da se poziva na neki
autoritet. Isus je imao taj autoritet i narod je to primecivao.
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U nastavku ¢u navesti trinaest neposrednih Isusovih izlecenja
bolesnih, sve ¢u ih ukratko prokomentarisati, a tri ¢u detaljnije
analizirati.

1. 4:38, 39 — isceljenje Petrove taste. Isus je dosao u Petrovu
kucu. Petrova tasta je bila bolesna, imala je groznicu. Isus se nagnuo
nad njom i zapretio groznici. Petrova tasta je ustala zdrava i
posluzivala ih je.

2. 5:18-20, 24, 25 — isceljenje uzetoga. Ovom bolesniku su bili
potrebni ljudi koji bi ga nosili ako bi trebao negde da ode. U ovoj
situaciji su mu narocito trebali ljudi koji bi ga odneli do Isusa. Posto
je bila velika guzva, njegovi prijatelji su trebali imati veliku veru u
Isusa da bi raskopali krov od kuce i spustili bolesnika pred Isusa, jer je
to bilo reSenje. Isus je video njihovu veru i ozdravio ¢oveka. Isusa je
zadivila vera njegovih prijatelja.! Re¢i nisu bile izgovorene ali je sam
¢in bio nema molba.

Isusove prve rec¢i u ovom dogadaju govore o grehu, a ne o
bolesti. Autoritativno se izrazavajudi, Isus je rekao: covece, oprastaju ti
se gresi. Manson smatra da “ono $to je taj dogadaj u prvom redu
trebao istaknuti jeste upravo ¢injenica da Isusov autoritet u podrudju
vere pocinje oprastanjem greha”.? Iako su tu bili prisutni fariseji, Isus
se nije osvrtao na njih iako je znao da su oni tu da bi ga uhvatili u
pogresci. Isus je rekao ono $to je moralo da se uradi, trebalo je prvo
oprostiti grehe. On to nije namerno uradio da bi se prepirao sa
farisejima, ve¢ je to uradio da bi paralisani ¢ovek mogao da bude
isceljen.

Kod ovogbolesnika uzrok bolesti je na prvom mestu bio greh,
ali to ne implicira da je greh uzrok svacije bolesti, odnosno da su svi
bolesni kaznjeni jer su pocili mnogo greha.> Mozda neki smatraju da

1 Vidi: Galvin: 1999: str. 23.
2 Moris: 1983: str. 115.
3 Vidi: Carson: 1994: str. 989.
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greh obavezno donosi neku bolest. Mislim da je to moguce ali to ne
mora da bude pravilo (Vidi Lk. 13:1-5).

3. 6:6-10 — isceljenje coveka sa suvom rukom. Dok je Isus jedne
subote ucio u sinagogi zapazio je ¢oveka sa suvom desnom rukom.
Zbog toga $to je znao misli fariseja i knjizevnika, pozvao je coveka sa
bolesnom rukom da stane na sredinu sinagoge. Nakon jednog
Isusovog pitanja, na koje nije bilo odgovora, Isus je recju iscelio suvu
ruku tom coveku rekavsi: “pruzi svoju ruku”.

4. 7:1-10 — isceljenje kapetanovog sluge. Kapetan rimske vojske
je, verujudi da Isus moze isceliti njegovog slugu, pozvao Isusa da to
ucini, ali mu je, ujedno, porucio da on nije dostojan da Isus ude u
njegovu kucu niti da on sam dode pred njega. Kapetan je porucio da
je dovoljna samo jedn Isusova re¢ i njegov e sluga biti zdrav. Tako je i
bilo. Isus je bio zadivljen kapetanovom verom.

5. 8:2-3 — Isus je isceljivao i nespomenute u Evandeljima. Ovaj
tekst govori o Isusovim sledbenicama koje je Isus izlecio od zlih
duhova i bolesti. Medu njima su bile Marija Magdalena, Jovana,
Susana i mnoge druge koje ne spominju Evandelja.

6. 8:43-48 — isceljenje krvotocive zene. Odeljak Lk. 8:43-48 nam
govori o isceljenju krvotocive Zene. Ona je dozivljavala mnoge
neugodnosti jer su je smatrali necistom zbog krvarenja (Lev. 15:25).
Luka nam ovde ne kaze, kao sto to evandelista Marko kaze, da se ona
mnogo namucila dok se lecila kod lekara jer je to za Luku kO]l jeisam
bio lekar bilo sasvim normalno da je ta Zena tako prolazila.* Luka se
usredsreduje na samo isceljenje.

Nekada bolesnici idu kod lekara i potro$e svoje imanje da bi
bili izle¢eni ali ne vredi. Ljudima ne preostaje nista drugo nego da
pogledom vere gledaju na Onog koji je Lekar nad lekarima, na Isusa.
Ovo ne znaci da ljudi ne trebaju i¢i kod lekara. Ova Zena je isla kod

4 Vidi: Moris: 1983: str. 160.
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lekara ali nije vredelo, posle svih neuspeha ona je dosla do Isusa.
Dakle, isti slucaj moze biti sa nekima od nas. Ova Zena koja nije
mogla, zbog zakona (Lev. 15:27), pri¢i Isusu otvoreno prislamuje u
veri Zeledi tajno da se dotakne Njega i bude isceljena.” Naravno, vera
joj je pomogla i bila je isceljena.

Isus je zeleo da ta Zena da svedocanstvo pred svima. Nije hteo
da to ostane samo izmedu njih. Zeleo je da se ova Zena predstavi i da
joj da na znanje da njegova ode¢a nema nikakvo magic¢no dejstvo, ve¢
da je njena vera u Njega ta koja ju je iscelila, “kéeri, vera tvoja spasla te
jes idi s mirom”.

7. 9:38-42 — isceljenje mladica koji ima padavicu. Isus je silazio
sa gore preobrazenja i naisao na ¢oveka koji ga je zamolio da mu isceli
sina. Decak je imao padavicu jer ga je necisti duh bacao na zemlju.
Dok su dec¢aka dovodili Isusu demon je bacio decaka na zemlju i

poceo da ga trza. Isus je isterao necistog duha i na taj nacin izlecio
decaka.

8. 11:14 — izgoni demona i nemi progovara. U ovom stihu se
govori o jo$ jednom primeru Isusove sile i autoriteta. Isus je isterao
demona iz nemog ¢oveka i ¢ovek je progovorio. Ovaj dogadaj je
narod zadivio a zavidne posmatrace odveo u drugi ekstrem.

9. 13:10-13 — isceljena zena koja je 18 godina pogrbljena je moj
tre¢i detaljniji primer koji koristim u ovoj analizi. Religiozne vode su
smatrale da je isceljenje lekarski posao, a bavljenje takvim poslom na
$abat je bilo zabranjeno. Zato, staresina sinagoge nije mogao da vidi
dalje od propisane norme i da u ozdravljenju zgréene zene ugleda
Isusovu samilost.”

Nista ne upucuje na pretpostavku da je ta zena verovala u
Isusa. Ona je bila Avramova kéer ali je njena bolest bila zla, Sotona ju

5 Vidi: Carson: 1994: str. 995.
6 Vidi: Galvin: 1999: str. 35.
7 Vidi: Galvin: 1999: str. 52.
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je svezao. Ova bolest je bila prouzrokovana demonom koji ju je drzao
zgréenom.® Isus je Zenu proglasio isceljenom, poloZzio je svoje ruke na
nju iona se odmabh ispravila. Prilikom isterivanja demona, uzro¢nika
bolesti, Isus uglavnom nije polagao ruke na bolesnike. “Mozda Luka
zeli re¢i da je u tom trenutku ona ve¢ od tog duha (11) bila
oslobodena (12), te da je Isus samo dovrsio isceljenje”.?

10. 14:1-4 —isceljenje coveka koji ima vodenu bolest. Isus je jedne
subote bio gost u kudi farisejskog staresine. U toj ku¢i je bio ¢ovek koji
je patio od vodene bolesti. Isus ga je izle¢io dohvatom nakon
neodgovorenog pitanja: “da li se sme subotom le¢iti?”

11. 17:12-14 — isceljenje deset gubavaca. Na putu izmedu
Samarije 1 Galileje, Isusa je srelo deset gubavaca koji su izdaleka
podigli glas molbe da se on smiluje na njih. Isus im je dao re¢ da ¢e biti
ocis¢eni na putu do svestenika kojima su trebali da se pokazu. Jedan
od njih je video da je izlecen, slavio je Boga i vratio se da zahvali Isusu.

12. 18:35-43 — isceljenje jerihonskog slepca. Na putu za Jerihon
Isus je prolazio pored jednog slepca. Slepac je, ¢uvsi da Isus prolazi,
povikao iz sveg glasa da se Isus smiluje nad njim. Kada su ga doveli do
Isusa, slepac je zatrazio da Isus ucini da on progleda. Isus se smilovao
nad njimirecju ga izle¢io, komentarisudi da ga je spasla njegova vera.

13. 22:50, 51 — isceljenje uva prvosvestenikovog sluge. Kada su
prvosvestenikove sluge dosle po Isusa da bi ga priveli, videvsi $ta se
desava, Petar je napao prvosvestenikovog slugu i odsekao mu je
desno uvo. Isus se smilovao na slugu, prisao mu, i dotaknuo njegovo
uvo. Iscelio je slugino uvo bez da ga je sluga to zamolilo.

U ovih trinaest primera mogli smo videti Isusa i Njegovu
postavku prema duhovnim aspektima bolesti. Mislim da su ovi
primeri dovoljno pouc¢ni da bismo ovo shvatili: Isus je Lekar nad

8 Vidi: Carson: 1994: str. 1003.
9 Moris: 1983: str. 229.
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lekarima. Nekada samo isceljuje, nekada oprasta grehe pa 1scel)uje,
nekada i 1zgon1 demone i isceljuje. Medutim, u svim ovim primerima
vidimo da je potrebna vera u Isusa Hrista, verovati u Njegovu mo¢
isceljivanja. Takode, treba da verujemo da Isus ocekuje da mi idemo
kod lekara koji ¢e nas izleciti od bolesti koje nisu izazvane od strane
necistih sila ve¢ zbog nase nemarnosti oko ocuvanja zdravlja, starosti
ili nemodi tela.

Isus je dao autoritet svojim ucenicima da u Njegovo ime ¢ine
jos veca ¢uda od onih koja je i On sam ¢inio dok je ziveo na zemlji (Lk.
10:17-19; Jvn. 14:12-14). Zato, kada govorimo o bolestima u svetlu
novozavetnog otkrivenja ne smemo izostaviti apostole (ucenike
Hristove) i njihove postavke prema bolestima.

Apostoli i bolesti

U ovom delu rada bih hteo da kazem nesto o tome kako su se
apostoli postavljah prema bolestima i $ta su ¢inili po pitanju toga jer
Isus je rekao ucenicima: “Zaista, zaista, kazem vam, ko veruje u mene
m@l&k@@m&m&e@u@h jer ja idem k Ocu; i $to god
zaistete u m0]e ime, to ¢u uciniti, da se proslaw Otac u Sinu. Ako me $to
zamolite u moje ime, ja ¢u uciniti’ (Jovan 14:12-14, naglasak je moj).
Ovo je velika istina, Isus je otis$ao Ocu i od onda pa do danas Hristovi
sledbenici, verujudi u Njegovo ime, mogu zatraziti od Oca, u Isusovo
ime, da se dogode i ¢uda. Najverodostojnije i najjace dokaze o ovoj
Isusovoj izjavi mozemo naci u knjizi Dela apostolskih. Stoga, ovde se
zelim osvrnuti na Sest dogadaja apostolskih izlecenja bolesnih
opisanih u ovoj knjizi, cetiri ¢u analizirati a dva ¢u samo proko-
mentarisati:

L. 3:1-16 — isceljenje hromog od rodenja. Apostol Petar i Jovan
glavne su licnosti ovog dogadaja, iako je u njemu Isus Nazarecanin
ipak najvazniji ucesnik. Petrovo “pogledaj u nas” pojacava napetost, a
Luka tako uokviravajuéi ozdravljenje uspeva izazvati najsnazniji
utisak kod (itatelja. Kada je prizvano Isusovo ime da isceli bolest,
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onda je mo¢no Isusovo ime pocelo delovati, Njegovo ime koje ne
samo $to oprasta (Dela 2:38), nego i ozdravlja
“U ime Isusa iz Nazareta” znaci “autoritetom Isusa Hrista”. Apostoh
nisu 1sce1]1vah svojom sopstvenom silom, ve¢ silom Duha Svetog.!!
“Hri$¢ani imaju nesto mnogo bolje $to mogu da podele. To je upravo
ono §to je Petar imao (i dao) posvecenje koje dolazi kroz veru u ime,
ili autoritet, Isusa Hrista”!

Odgovor koji je dao apostol Petar u Delima 4:8-10 je jednak
odgovoru koji je dao u Delima 4:16. Koriste¢i Isusovo ime, Petar je
dao do znanja, i re¢ima i delom, ko mu je dao autoritet i mo¢ da
isceljuje, ...”1 vera — do koje dolazimo njegovim posredstvom — dala
mu je potpuno zdravlje pred svima vama”.

2. 5:12-16 — Isus je kroz apostole lec¢io bolesnike. U ovom
odeljku se govori o mnogim c¢udima koja su se zbivala preko
apostolskih ruku. Cuda $to su ovde navedena nadilaze ona kojima su
nas do sad obavestlla Dela apostolska Ovde se prisecamo masovnih
.13 Ljudi koji bi progli pored Petrove
senke ili ako je ona padala na bolesmke, bili su isceljeni, i to ne
Petrovom senkom, ve¢ Bozijom silom koja je delovala kroz Petra.
Ova ¢uda su ocitovala silu Mesije koji je bio razapet i vaskrsnut iz
mrtvih i koji je i u ovakvim trenucima bio sa u¢enicima.!*
Zapravo, ovde vidimo da se ispunila molitva apostola iz Dela
4:29-30. Dogadala su se ¢uda, propovedala re¢, stekli su postovanje,
sila Bozija se kroz njih pokazivala u mnogim znacima i ¢udima.

10 Vidi: Lee Ash: 1986: str. 54.
11 Vidi: Verman: 2000: str. 11.
12 Carson: 1994: str. 1073.

13 Vidi: Lee Ash: 1986: str. 75.
14 Vidi: Verman: 2000: str. 15.

15 Vidi: Carson: 1994: str. 1075.
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3. 9:8-18 — Pavle je progledao nakon nekog vremena. Kada se
apostol Pavle prvi put sreo sa vaskrslim Hristom na putu za Damask
privremeno je ostao slep. Jedan uc¢enik po imenu Ananija, dolazi do
Pavla nakon nekoliko dana i polaze ruke na njega da u ime Isusa
progleda i ispuni se Duhom.

4. 14:8-10 — isceljenje hromog od rodenja kroz Pavla. Pavle je
zapazio hromog ¢oveka kako pomno prati njegov govor i kako ima
veru u spasenje. Sa nekog rastojanja mu je snaznim glasom rekao da
ustane. Verovatno je Pavle to ucinio u Isusovo ime da hromi
prohoda iako to u tekstu nije jasno spomenuto.

5. 19:11, 12 — Bog ¢ini velika isceljenja i ¢uda kroz Pavla. Ovaj
odeljak nam govori o istom slu¢aju kao i sa Petrom u 5:12-16, samo je
Bog sada ¢inio ¢uda kroz Pavla. Ove reci sadrze opis nesvakidasnjih
hrid¢anskih ¢udesa. Cuda su imala znacajnu ulogu u Isusovom
delovanju (DI. 2:22110:38). Brojna ¢uda u Novom zavetu su zavisila,
bas kao i ovde, o upotrebi nekog predmeta i dodira (Lk. 4:40; 5:13;
6:19; 8:54; 13:13;22:51; Jvn. 9:6,7; DI. 5:12, 15; 9:12; 14:3). Buduéi da
je Pavle bio posrednik u izvrsenju Bozijih ¢uda, bilo Gie logi¢no da ta
odeca nema snagu dok ne dotakne apostolovo telo.!

Drugo, ova ¢uda su se odigrala u mestu u kojem je bilo mnogo
crne magije i okultizma. Ljudi su pokusavali uz pomo¢ nekih
magijskih formula da pokusaju da ¢ine ¢uda. U takvom mestu je Bog
pokazao svoju silu kroz Pavla ¢inivsi neobi¢na ¢uda. Luka je ovo
zapisao namerno jer je smatrao da ova ¢uda nisu “obi¢na”. Medutim,
nas ne treba da iznenadi to da Bog moze da isceljuje, ve¢ nas u ovom
slu¢aju pomalo iznenaduje Lukin izvestaj o nacinu isceljenja koji ne
nalazimo ni u evandeljima, kod ¢uda koja je Isus ¢inio!” (“..dela koja
ja ¢inim, i veca od ovih...”).

16 Vidi: Lee Ash: 1986: str. 221.
17 Vidi: Carson: 1994: str. 1096.
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6. 28:7-9 — Pavle se moli za Pubijevog oca i on biva isceljen kao i
mnogi drugi bolesnici na Malti. Pavle je nastavio da sluzi drugima,
¢akiu polozaju brodolomnika u okovima. Samo na ovom putovanju,
snazno je uzdrmao zivote kapetana, glavnog zvani¢nika Malte, kao i
mnoge druge. 18
Otac ovog malteskog vladara je bio bolestan, imao je groznicu

i srdobolju. Pavlova molitva i polaganje ruku izle¢ili su ga. Ne znamo
dali Luka ovde implicira egzorcizam. Ne znamo jer se ne spominju zli
duhovi kod slucaja ove bolesti. Ovo ozdravljenje je privuklo mnoge
da dodu kod Pavla iz istog razloga, i oni su ozdravljali. Neki pisci
komentrara misle da ih je izlecio lekar Luka koji je bio sa Pavlom.1!%9

Medutim, ozdravljenje je doslo kroz molitvu i polaganje Pavlovih
ruku na bolesnika. Mozemo pretpostaviti da su Pavle i drugi hris¢ani
propovedali dobru vest i imali nekoliko uspeha, iako tekst ne govorio
tome, govori se samo da su bili poc¢as¢eni na mnoge nacine. Bog je sve
ovo vodio i uc¢inio da Pavle i ostali sa broda budu dobro snabdeveni
za put do Rima.?"

Implikacije

Kada su bolesti u pitanju, danas ¢emo prvenstveno pomisliti
na lekare i trazicemo njihovo misljenje, dijagnoze i terapije. Ovim
istrazivanjem Zelim da ukazem da, sem fizickih, postoje i duhovni
aspetki bolesti, za koje ¢ak smatram da su prioritetniji, ako
posmatramo kompletno ljudsko bice. Svrhu bolesti nalazim u
duhovnoj oblasti i zato smatram da nije dovoljno samo se fokusirati i
le¢iti fizicke aspekte bolesti. Zbog toga, vazno mi je da napomenem
da, ukoliko vidimo jasan duhovni uzrok bolesti, onda treba da, samo
ili prvenstveno, bolest bude tretirana na duhovni nacin, treba se
moliti za isceljenje da Bog ozdravi tu osobu.

18 Vidi: Verman: 2000: str. 81.
19 Vidi: Lee Ash: 1986: str. 293.
20 Vidi: Carson: 1994: str. 1106.
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Dakle, ovde su u pitanju duhovni aspekti bolesti. Zaista
trebam odgovore na ovakva pitanja i verujem da se odgovor razlikuje
od slucaja do slucaja. Zato, izbegavam ovde da generalizujem ili da
iznosim neke zakljucke koji bi u ovoj oblasti doveli do neke vrste
iskljuc¢ivosti, pa ¢ak i duhovnog fanatizma. Kada su u pitanju
duhovni aspekti bolesti, mozemo se zapitati sledece: da li su demoni
uzrok bolesti? Novi zavet navodi mnoge primere gde su demoni
uzroc¢nici bolesti. Isus je iz decaka isterao demona padavice (Mt.
17:14-21; Mk. 9:14-29, 33; Lk. 9:37-43). Isterivao je demone iz slepih i
nemih (Mt. 9:32-34; 12:22; Lk. 11:14-15) i iz onih poremeéena uma
(Mt. 8:28-34; Mk. 5:1-20; Lk. 8:26-39). Demoni mogu biti uzrok
bolesti, ali ne smemo misliti da je u svakom slucaju slepoce, padavice
ili drugih bolesti uzrok delovanje demona. Isceljivanje bolesti i izgon
demona nije uvek jedno te isto (Mk. 1:34; Mt. 8:16; Lk. 7:21; DL. 5:16;
8:7).21 Slazem se sa Andersonom, “ne tvrdim da je svaki duhovni
problem rezultat direktne demonske aktivnosti. Ali moze$ biti u
ropstvu jer si previdio ili Zangekao realnost demonskih sila koje su na
djelu u danagnjem svijetu”.?

Kada su u pitanju dusevne bolesti, “nemojte pobrkati dusevni
poremecaj s demonom. Previse revnih, neizobrazenih ljudi napravilo
je vise Stete nego dobra prepoznavajuc¢i demone ondje gdje ih nije
bilo”.?® Pogresna dijagnoza opsednutosti demonima moze imati
katastrofalne posledice na nekoga ko je dusevno ili emocionalno
bolestan pa to moze uzrokovati snazan osecaj krivice i osecaj da ih je
Bog odbacio. Ovo se moze izbe¢i ako se osoba uputi na odgovarajuce
psihijatrijsko lecenje.

Kada dr Peter H. Davids govori u knjizi “Wrestiling with dark
angels”o bolestima s duhovnih aspekata, on ustanovljava tri uzroka
bolesti: greh, Bog i demonske sile.

Greh je uzrok bolesti. U I Kor. 11:30, Pavle objasnjava da neki
u Korintu su slabi i bolesni zato $to je njihov greh bio to $to nisu

21 Vidi: Oropeza: 2001: str. 68, 69.
22 Anderson:2002: str.13.

23 Oropeza citira Basil Jackson: Oropeza: 2001: str. 115.
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uvazavali jedinstvo u Telu kao Gospodnju veceru. Gresi neoprastanja
i nepomirenja, vracarstva i idolopoklonstva, lakomstva, gresi neverja
poput odbacivanja milostivoga Boga ili ravnodusnosti, i jos neki
mogu se direktno putem Duha Svetoga dovesti u vezu kod nekih
osoba koje su zgresile i obolele.

Bog je uzrok bolesti. Ako je greh uzrok bolesti, da li je Bog
ikada uzrok bolesti? U Starom zavetu jeste (II Kr. 15:5) a i u Novom
zavetu: Irod Agripa (DL 12:20-23), Varisus (DL. 13:6-12), Korinéani
(I Kor. 11). Medutim, ne bih se sasvim slozio sa dr Davidson u vezi
toga da je Bog uzrok bolesti. Smatram da Bog dozvoljava bolest zbog
odredenog cilja. Verujem, kao u slucaju Jova da je Bog dozvolio
Satani da iskusa Jova i na taj nacin. Mada, kao $to je i dr Davidson
naveo neke svetopisamske primere, smatram da Bog ponekad inter-
veni$e ina taj nac¢in. Medutim, uzeo bih to kao izuzetke ali ne i kao
pravilo.

Demonske sile su uzrok bolesti. U Novom zavetu su demoske
sile viSe u vezi sa bolestima nego $to je Bog. U I Kor. 5:5, Pavle
zapoveda crkvama da odbace sramne gresnike koje ¢e Satana uzeti za
“propast tela”. Luka 13:10-17 govori o zeni koja je zgréena oko 18
godina od “duha bolesti”.>*

Dimitrije Kalezi¢ smatra da je ljudsko bice inficirano grehom
i da je greh najces¢i uzrok bolesti (neciste sile ni ne spominje). On
smatra da do isceljenja od takve bolesti se dolazi ako je covekova
licnost okrenuta “Bogu radi unutrasnje ili misti¢ne saradnje — to je
uslov za zdravlje, i samo zdravlje”.25

Istina je da je ljusko bice zbog pada u greh postalo podlozno
mnogim vrstama bolesti. Ljudsko telo koje je Bog savr$eno stvorio
nakon pada u greh ne funkcionise onako kako ga je Bog nacinio da
funkcionise. Zato nam je od velike pomo¢i klasi¢na medicina koja u
danasnje vreme cini skoro c¢uda. Ljudska istrazivanja o raznim
bolestima i o njihovom lecenju su dostigla visok nivo, i to je Boziji
dar. Zato smatram da je potrebno otiéi kod lekara i posavetovati se sa

24 Vidi: Wagner: 1990: str. 218-221.
25 Milasinovi¢: 1995: str. 121-124.
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njima kada smo bolesni. Drugim recima, trebamo koristititi i taj
Boziji dar. S druge strane, nemojmo uvek smatrati da je u pitanju neki
demon jer je vrlo lako moguce da je u pitanju samo neka telesna
bolest koju ¢e lekari resiti bez ikakve muke. Izmedu ostalog, bolest
moze biti samo prosto oboljenje necega.

Sto se ti¢e bele magije, smatram da je ona od davola iako se
pokazuje kao pozitivna, “dobronamerna”. Bela magija pokusava da
otkloni bolest jer ne moze da izleci ¢oveka. Ukoliko Bog i klasi¢na
medicina, kao Boziji dar, ne izle¢e coveka, smatram da tu nema
nikakve druge $anse da se ¢ovek izle¢i na ispravan nacin. Inace, ako je
neko bolestan i ne moze da ozdravi treba da zna da je dusa vaznija od
tela i da treba da se mnogo vise fokusira na spasenje svoje duse kroz
veru u Isusa Hrista.

Zakljucio bih da ne bi bilo mudro da pokusamo da gradimo
bilo kakvu generalizaciju o bolestima na osnovu izabranih sveto-
pisamskih odlomaka, da pravimo neki univerzalni duhovni recept.
Trebamo molitvom pri¢i Bogu i traziti vodstvo Svetoga Duha da nam
razjasni i da silu da re$imo odredenu situaciju kada je bolest u
pitanju.

Kada razmisljam o duhovnim aspektima bolesti mislim samo
na jedno resenje: vera u Isusa Hrista, kao mo¢nog Isceljitelja. Slazem
se sa dr Jovanom N. Strikovi¢em, “kriza savremene civilizacije prepo-
znaje se, pre svega, kroz krizu verovanja. Religiozna osecanja, kao
imanentna potreba i spiritus movens nase egzistencije jesu tvrdava na
koje su kidisale sile necastive, sile i one druge, koje u svojoj alebiciji
hoce da nas usreée, odnosno unesrece”. 20
Sveto pismo nam kaze $ta da ¢inimo kada su u pitanju bolesti:

“Boluje li ko medu vama? Neka dozove crkvene staresine, pa neka se
pomole nad njim i pomazu ga uljem u ime Gospodnje. I molitva vere
spasce bolesnika, i Gospod ¢e ga podi¢i; ako je i u¢inio grehe, bi¢e mu
oprosteno. Ispovedajte, dakle, jedan drugome grehe i molite se Bogu

26 Milasinovi¢: 1995: Unutrasnja stranica na poledinskoj
korici knjige.
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jedan za drugoga, da_bndﬂusgd;ﬁm Mnogo moze delotvorna
molitva pravednika.” (Jak. 5:14-16 naglasc1 su moji!).

Ovo je po mom misljenju prvi korak kada su u pitanju bolesti.
Ovi stihovi nam govore kako da najpravilnije postupimo da ne bismo
napravili katastrofalne greske. Molitva vere, ispovedanje greha,
posrednicka delotvorna molitva pravednika i isceljivanje u ime
Gospodnje (uime Isusa Hrista), su za mene prviiklju¢ni postupci pri
ozdravljenju ili isceljenju bolesnika.

Zato trebamo znati da “smisao naseg zivota i zivljenja nije u
onom smislu koji ¢e odrediti neko drugi ve¢ u egzistenciji vere, kojom
se oznacava vrhunska strast kao vera. Zaista, niSta se ne moze
razumeti, prihvatiti, voleti, usvojiti bez prisustva vere. Ne moze se ni

opstati ni ostati bez njenog udela!”?’ Vera je kljuc.
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