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IZ 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 godisnjaka. CeZnja
duse mi je da vidim kako Teoloski casopis 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, opravda¢e 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 pouc¢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, inkorporiraju¢i tako sve
drustveno - humanisticke nauke u jednu koherentnu celinu. Upravo
ovo ilustruje da Teoloski ¢asopis nema samo teolosko - nauc¢ni
karakter, ve¢ i socioloski, 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
kultivie teolosku misao uzimajuci u obzir sve tri hris¢anske prove-
nijencije, razvijajuci pritom konstruktivni dijalog izmedu istih. Na taj
nacin dolazi do izrazaja i njegova ekumenska dimenzija.

Sagledavajuéi mesto i ulogu Teoloskog ¢asopisa unutar verskog
konteksta nase zemlje moze se slobodno reéi 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¢

Teoloski ¢asopis, N° 9

NAUCNI RADOVI
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Hpuna PagocasmeBuh
AUIUVIOMUPAHU TEOJIOT
ITpaBocaBHOT OrOCIOBCKOT
¢dakynrera BYMacrep Teopuje
YMETHOCTH ¥ Me[ifija Y HUBep3uTeTa
ymeTHOCTH Y beorpany

AHppej TapkoBcKu - Tparame 3a
HeU3penuBUM

Pe3ume

Cmsapajyhiu  ceoje ¢uamose, uysenu pexcucep Angpej
Tapkoscku Haciiojao je ga, nonupyhu y wajuy docitiojarea ceeitia u
4oeexa, 171egaoyy Upyrcu Upunuky 3a jegHo ayieHimuyHo gyxoeHo
uckyciigo. [yxoena gumeHnsuja rveiosux uamosa Huje usipahena
penuiuo3num Hapaitiusom, éeh sewtitiom yiiomipedom oHux cpegciiasa
Koju cy ceojciieenu ¢uamy kao mequjy. Tapkoscku je iHexr1io
ocnodaharey og noiuke uHeapHOl HAPATAUSA, eMOUUOHATHE
U3paANCAJHOCIAU TUKO0BA U KOHCTAPYUcarba aneiopujckux 3aioHemiku
uako my je 060 tiocnegroe uecitio tipuiiucusaro. Ilpumaitian je jak
yiiuyaj ipasocnasHe ukoHoipaguje u ecitiellickux cpegeiiasa Koja oHa
yuoipedmasa. Ibeios tipumapru yum Suo je ga Kamepom yxeariu
camy Cpic HuUeoia y ceum roelosum gumensu]ama, a O0HO Wilio je
He8UGbUBO U CKPUBEHO Hije LOKYUIA8ao ga olucyje u ipeipuuasa, éeh
je Haciiojao ga WaHaHo cylepuuie U HA3HA4U ociliasmwajyhu iako
upociuop inegaouy ga cam Ha4uHu UOKpell Ka Heu3peuusom.

Anppej TapkoBcKM mpuraga TeHepalyuju IOCTePaTHHUX
peXkucepa Koju Cy CTBApaIM HAKOH IepHojia JOMHUHALIMje eICKOT
criwa Cepreja AjseHIITajHA y KOMe je MOHTaXa IIpecTaB/baa
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OCHOBHO M3Pa)XajHO CPENCTBO. YBaKaBajyhn BeluuuHy OBe
¢dwmcke mkoe, TapkoBcKH je yKasMBaoO M Ha HeHE HEJOCTATKeE
nokymiaBajyhu ma mponabe mnpucHMjM W IMYHUU  HAYMH
u3pakaBama y (WIMCKOj YMETHOCTH. VICKycHMO je HempeKuaHy
dopdy ca 1meHsypoM M HeraTMBHOM KpuTHKOM yHyTap CCCP-a,
yKuBajyhu pemyTaryjy MpadHOT U OINCKYPHOT YMETHHKA, YUjH Cy
¢uimoBu HepasympuBu u HejacHu. M. M. Kydes, coBjercku
KpuTH4ap, je o puwmy Oinegasno, mucao:
»OJl BEIMKOT YMETHHKA O4YeKyjeM, OpPUTHMHAJIHe, Al YBeK
nydoke MUCIH, 030W/baH IHjaJIOT CaMHOM Kao TJIeAaOleM.
A, y oBoM puiMy fujasora Hema, CaMO MOHOJIOT, Y KOMe
ayTop, He Mapehu 3a caroBopHHKa, pasroBapa cam ca codom .

A B. MeTtarHUKOB, Takohe KpUTHYAP COBjETCKOT MePHOa, MUIIIe:
»Ounm Auppeja TapkoBckor je ¢uiMcka UCIIOBecT, a 3a
HCHOBeCT je 3aucra moTpedHa xpadpocrt..Mebyrum, ca
nyOOKUM KabereM MopaM pehi f1a je ieroB hrIM HaMemheH
YCKOM KpYTy IJIefajalia Koju Cy HOdpO YIO3HATH ca
KuHeMaTorpadujom .

Peannoct je mmak dwiaa mamo gpyrayuja. CTBapaaamTsBo
TapKoBCKOT je HAWIA3WIIO HA TOTIA0 U MyOOK IpujeM Koz ogpeheHor
flesa MyQIMKe M Taj OATOBOP ITyONMMKe ra je Xpadpwo [a ucrpaje
yrnpkoc cBuM Temkohama. Tako, y kwusu Bajare y spemery on
HABOJIM JIe/IOBE IHCaMa Koje Cy MY C/IaId IOIITOBAOIY HEerOBOT
pana. PagHuk y newsunrpanckoj dbadpuru nucao je:

»Passor samrro Bam mumem je Oinegano, GuimM o Kome He
MOTY TOBOPUTH, 3aTO IIITO I'd )KUBUM. Besmnka je Bp/imHa OUTH
Kaflap 3a CIylllame U pasyMeBame...To je, HAKOH cBera, IpBU
MIPUHIIUTI JbYICKUX OTHOCA: CIIPEMHOCT JIa Ce JbYAH pasyMejy
M JIa MM Ce OLIPOCTe HeHaMepHe IPellKe, BUXOBU IPUPOIHH
Heycnecu. AKO Cy [IBOje JbYIU CIOCOHU Jla MaKap jefHOM

1 David Wishard, An Attempt at Universal Subjectivity,
http://www.nostalghia.com
2 Idem.
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iskuse isto, mo¢i ¢e da razumeju jedno drugo. Cak i ako je
jedan Ziveo u eri mamuta, a drugi u doba elektriciteta.“
®unmoBu TapKOBCKOT TOBOPe O YOBEKY, HbeTOBOM OHOCY
IIpeMa JPyroM YOBeKY, CBETY, IIpeMa COICTBEHUM HEUCTPa’KeHUM
nydunama. Tparajy 3a HICTUHOM O YKHUBOTY, O F€TOBOM CMHUCITY, O
YEe)KIbU 3a allCOMyTHUM. TOKOM BpeMeHa CTEKIH Cy BEIUKH Opoj
MOILITOBA/IAIA, TyMaya, KOMEHTAaTOpa, a caM TapKOBCKH CTaTyc
jeIHOT OJ1 Haj3HAaYajHUjUX ayTOpa CBUX BpeMeHa. beprMaH je 3a mera
TOBOPHO:
»Moje oTkpuBame npsor ¢puwima Aunpeja TapkoBcKoTr dmI0
je paBHO uynmy. OmjeHOM, HAIIIA0 CaM ce IIpef BpaTuMa code
4uje K/bydeBe, IO Tajia, HUCaM HUKama uMao. [To codu y xojy
caM OJyBeK >keieo ma ybeM, oH ce kpeTrao c10dOIHO M ca
makohom. Ocetno cam oxpadperme U IOJCTHUIIAj: HEKO je
M3Pa)XaBao OHO IUTO CaM ja OJyBeK JKeIeO Ja UCKaXeM a
HHCaM 3Ha0 KaKo. TapkoBCKH je 3a MeHe Hajsehn, oHaj Koju je
CTBOPHO HOBH j€3HK, j€3UK KOJU OAroBapa mpupoan Gpuima,
KOju L YCIeBa [1a yXBATH JKUBOT Ko pedrrekcHjy, KUBOT Kao
CaH.

Wmak, duino je M Opyrauyujux MHUIUBEHA IIOMYT OHOT
®penpuxa [lejmcona. Fberosa kputuka” 0dojeHa je MOIPYI/BUBUM
OIHOCOM IIpeMa pPEeIUTEe/bEBOM ,BEIMKOM MHUCTHIU3MY . Ciia-
Kepa, Ha IIpUMep, IOCMATpPa Kao ,OTYXKHY PEIMTHO3HY IPUYY U,
HeTpIe/bUB MpeMa OWIO KaKBOj alerOpUju, CMaTpa [a je IJIaBHU
jYHaK y CBOjOj TOCAIHO]j CTPAJaTHOj yCaM/beHOCTH KojoM roficeha Ha
Xpucra MHOTO Mame IPUBJIAYaH Hero COIMjaTHO HempmIaroheHa
BapaIMIIa KaKo je IPHUKa3aH Y U3BOPHOM TEKCTy. Y CBUM HejacHO-
cruMa u  Heoppebenoctnma Ilejmcon He BuaM 3amuB/BYjyhy

3 Anppej TapkoBcku, Bajame y BpeMmeHy, YMeHTHUKa
npyxxuna AHonuwm, 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 aneropujy M Maeoyioryjy, moTie-
BYjyh ecTeTUKy M CTPYKTYypy HeroBux (uiMoBa. 3a mera je
YCIIOPEHOCT KpeTarma KaMepe U IIyMalla ,HEIOIHOII/bHBA 33 CBE
ocMM 3a HajBepHHUje MOKIOHUKe TapkoBckor‘. OH ondaiyje
IIOCTOjalbe YMETHUYKE ayTOHOMHje TapKOBCKOT M HETrOB OITyC
CXBaTa caMO Kao H3pa3 IErOBHX TeOPHjCKMX mocTaBku. He
IIPUrOBapa TOIMKO ,PETUTMO3HOM Cafp>Kajy KOJIHKO ,,yMETHUYKO)]
MPETEeHIIMO3HOCTU , OJTHOCHO, IPEeTeH3Uju Ha yMeTHOCT. Mmak,
3aJIUB/bEH je IpeJ BeroBoM criocodHomrhy ma YXBaTH »UCTHHY Y
MaXOBHHH“ ¥ ,MOMEHTE Y KOjUMa eleMEeHTH TrOBOpe". Ilejmcon je
cMarpao fa TapKoBCKHM ITOKyIIIaBa [la PeIMTHO3HU CalpsKaj CBOJUX
JiesIa OIIpaB/ia, HABOJHO BUCOKOM YMeTHOIIhy M myOOKO »Kalu Haj,
»TPEHYTHUM COBJEeTCKMM PeIUTHO3HUM TPEHAOM KOjH BUIU Kao
crpaiHy 3apasy. He ycrieBajyhu na cariena 1ie/iMHy meroBor jea,
[lejmcon ondaiyje TapKOBCKOT Kao yMeTHHKA (EETOBO [e/I0 BUAH
K20 HEYCITe/IN IIOKPET je[THOT MOPA/INCTe Ka YMETHUIKOM JUCKYPCY)
sapany TapkoBckor kao ameropucre (Mama je cam TapkoBcku
MCKAasMBA0 HEIOBEpere IIpeMa aleropuju) KOjU je YBYdYeH Y
UJICOJIOIIKH KOH(IMKT U TO, Ha YKA/IOCT, Ha MTOTPEIIHOj CTPaHH.

OBa KpUTHKa Oflaje U3BeCHYy HeMOTYhHOCT HeHOT ayTopa a
npozape nyd/be Y YMETHUYKHU AUCKYPC TapKOBCKOT M J1la OCMOTpHU
FETOBO JIe7I0 KA0 Ie/IMHY, a He CaMO Ka0 Pe/TUTHO3HY a/IETOPU)Y HIH
uspas onpehene unpeonoryje. Mnax he dutu na y ¢puimosnuma A.
TapkoBckor He HamasMMO jacCHO U HEIBOCMMCICHO MCKasaH
UICOJIOIIKH JUCKYPC U J]a € O TAKBOM AMCKYPCY MOYKe TOBOPUTHU
CaMO aKO Ce INPEeTXOHO YIO3HAaTH ayTOPOBH CTABOBU YYUTAjy Y
werose puaMose.

Cam TapxoBckH je d1o MpoTUBHHUK ajeropuje y pumy. [To
bEMY, »II0eTCKU PUIM ce CBOjUM CIMKama yjabaBa Of] IHHeHHU-
YHOT M KOHKPETHOT Yy OC/IMKaBamby CTBAPHOCTH adUpMUCAEHEM
COTICTBEHOT YCTPOjcTBAa M IienoBUTOCTH. OH [aje >KMBOT MeTa-
dopama, aneropujama u apyrum CcTWicKuM durypama y Kojuma
TapxoBcku BunM oImacHOCT 011 yIabaBama (priMa of cede caMmor. 3a
pasIMKy OJi ajleropuje Koja IpencraBba GOPMY Y KOjoj KOHAUYHO
TOKU Ia ce y OeCcKOHaYHOM IIOHMIITH U yKHUHe, CUMOOT je
decKkoHAYHO KOje ce u3pakaBa y KoHaYHOM. Tako cxBahen cumdon
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du ce Morao ImoBe3aTH Ca TEXHOM TapKOBCKOr [a Kpo3
IIPUKa3MBarbe HelloCpeJHe CTBAPHOCTH UCKaXKe U OHO OeCKOHAYHO.
»YMETHOCT YMHHU OeCKOHAYHOCT IOAUP/BUBOM, roBOpHO je. Y
»Bajamy y Bpemeny“ oH HaBomu BjauecrmaBa lBaHOBa U Heros
KOMEHTAp O Le/IOBUTOCTH YMETHITYKOT ie/la KOje HasuBa CuMOOIoM
¥ Taj HABOJL HajO0/be TOBOPY O BeroBoM Buberby yrorpede cumdona:
»CHMOOII je MCTMHHT caMO OHJA Kajia je HEHCUpPIAH M
HEOTPaHWYEH y CBOjUM 3HaYeUMa, Kaga y CBOjOj apKaHH
odenonamyje jesUK HaroBellTaja M 30/1M>KaBamba C HEYUM
LITO He MOXXe OUTH O0jallllbeHOo, IITO je HEeCAOIIITHBO
peunma. OH MMa MHOTO JIMIIA X MUC/IH, U Y CBOjo] HajBehoj
nyOMHM OCTaje HelOoKy4UB... OH je 08/JIMKOBaH NMPUPOTHUM
IIPOLECOM, IIOIYT KPUCTaA... YUCTHHY, OH je MOHA/|A 1 3aTO
10 YCTPOjetby PASTMYUT Off KOMIUIEKCHHX U Pas/IOKUBHX
aneropuja, mapadoina u nopebema...Cumdom He mMory dutu
Apyrayuje U3pasKeH! HUTH 0OjalllbeHH, U CYOYEHH Ca TajHUM
3HAYEHEM Y BBUXOBOM TOTAIUTETY, MU CMO OecrioMOhHM .

TapkoBcku je cmaTtpao ga GuwiM kao menmuHa Tpeda ma
IpecTaB/ba CMMOO/I M HOCH 3HAYEHhe, OK YHYTap puiMa cuMOoIn
JIAKO TTOCTAjy K/IMIIIeH KOjU Ta JIMIIIABAjy PeaTHOCTU U >KUBOTHOCTH.
Nnak, KopucTuo je cumOose, alu Kao CPeNcTBa 3a MCKa3HBarbe
HEHMCKa3WBOI' IIPY YeMy OHO IITO je YIOTped/baBao Kao cUMOOI
HUKAaJa Huje TyOmIo cBoje SyKBaIHO 3HAYEHe 14 OU MeCTO YCTYIIIIIO
HEKOM JipyrauujeM, 0/beM U Y3BHILIEHHjeM 3HaUeHY Koje TeK Tpeda
onroHeTHyTH Beh je HemOCpemHO MIeloBaIO Ha Ijemaola rpagehu
LeIMHY W HheH CMHcao. Huje HEONXOIHO OTKPUTH 3HAdYeHe
cumdoma, Beh pucatm oMM uymme oHm gumry. OHO WITO je
TapkoBcku >kemeo na u3derHe jecTe HaMETHYTO HMHTEICKTYaTHO
TyMauere CBOJUX Jie/ia ¥ onTepeheHOoCT Tieanaa THM TyMadeheM.
CmaTpao je ma cBaku Ijefasal, Tpeda caMm [a NOXKUBH (PuUIM,
HEMOCPeIHO M EeMOLMOHA/JHO, [a ra IIOCMarpa Kao MITO ce
IIOCMATpajy 3Be3[e WU MOpe.

6 Annpej TapkoBckH, OTL. TINT. 46.
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[Momckn pexucep Kmmmrod Kummoscku je jemHOoM
IPWIMKOM PEKao Ja YKOJIHKO je Ha (PUIMY IpUKasaH yIa/bad KOju
He pajy, TO jefIHOCTaBHO 3HAYHM Jja He PAIy Y HUIIITA OCUM TOTa, aJIh
lla Cy peTKM TPEHYTIU Y KOjUMa PeKHUcCep yCIe /ia TOCTUTHE jOII
HEKO 3Ha4ere, PAaBHU YYAY. ,,Y IMOCTeAHBUX HEKOTHKO TOIMHA CAMO
je jemaH pexxucep yCIeo Ia OCTBapu 4Yylo, a TO je AHIpe)
TapxoBcku®.

TapKoBCKU je Keleo Ja KaMepoM YXBaTH CP>XK >KMBOTa U
CTBapHOCTH, 1M je OMO CBECTaH /1a je TO y alCOTyTHOM CMHCITY
Hemoryhe u fia je bwiM umak wrysuja. CMaTpao je ma je ancypmaHo
TPKUTHU 00jeKTHBHY MCTHHY Te Jia IIOCTOje CaMO JIMYHEe HCTHUHE.
CBOjUM CTyI€HTHMA je TOBOPHO :

»Huje moryhe (bOTorpag)HcaTn CTBapHOCT; MO>KETe jeIMHO
CTBOPHTH FheHY CIMKY .

Cmuky Koja je IUIOJ JIMYHOT [OXKHB/baja M OIaKamba
CTBAPHOCTH ¥ FbeHUX PA3IMIUTHX JUMeH3Hja. bpecoH je d1o meros
BE/TUKH Y4HUTE/b:

»Y cBojuM duamosuMa bpecon ce mperBapa y semujypra,
TBOPILIA CBeTa KOjU TOTOBO IIOCTaje CTBAPHOCT jep Y HeMy
HeMa HHMYer IITO O ce MOKAa3alo BeIITAaYKUM, HAMEPHHUM
WM HAaCWIHHMM Y OJIHOCY Ha jemuHcTBO. Kon mera je cBe
M3OPUCAaHO CKOPO [I0 Tauyke HeWspakajHOCTH. To je
U3pa’kajHOCT KOja je oBeleHa [0 TaKBe IIPElU3HOCTH U
JTAKOHHM3Ma Jia ITpecTaje f1a dy/ae uspakajHa.

TapkoBcku je, Tako, momyt Bpecona opdanuBao mcuxo-
Joru3anyjy mMKoBa. CaMu IJTyMIIM ca KOjUMa je paiio CBeloye f1a je
berOBO PEeXXUPabe YIJIABHOM OWIO OTPAaHUYECHO Ha MTO3UIIHpamhe ¥
IIPOCTOPY M IIOKpeT, JOK je YIOpPHO H3deraBao Ja ca HUMa
pasroBapa o oHOMe IITO OM Tpedaso nma Mucie win ocehajy.
HamasuMo jomn jemHy HOTBpPAY CIMYHOCTH HHETOBOT CTHIA Ca
CPelheBEKOBHUM CaKPaTHUM CIMKAapPCTBOM, OJHOCHO, MKOHOM
KOja ce OflynHpaja JMHEeapHOj MepPCIeKTUBH, eMOIIMOHATHO] U3pa-

7 Robert Bird, Andrei Tarkovsky: Elements of Cinema, Lon-
don, Reaktion Books, 2008, 71.
8 Ibid. 73.
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KajHOCTH JIMKOBA U aJIeTOPUjCKUM 3aroHerkama. ITo TapkoBckom,
DIyMar Ou Tpedano ma mpHKaKe OOUYHOT, Pea/lHOT 4OBeKa, Ja
IJIeflaIall He IIPUMETH Jia OH 3alpaBo IIyMH. Tpedano du nma dyne
ayTeHTHYHO je[IMHCTBEH. JeINHCTBEH, a/IM He M3pakajaH. BpxyHan
M3paXKajHOCTU jecTe naa Oyme Ha CBOM onarosapajyhem mecry.
Honatac banuonuc je ropopno ga ce 4ecro ocehao xako mpocro
II03MPa, a He TJIyMH, aJIH je Ha KPajy, CBe UsrIefao apyrayuje. Kao u
¢durype Ha HKOHM, JIMKOBH TapKOBCKOT MOTy HS3IJIeIaTH
desnspakajHO IOK ce He carjiefia dOraTCTBO Pas/IMIUTHUX ITOT/Iefia
yIIepeHHX Ha BbUX ca CBUX MOTYhUX cTpaHa, I11TO je, Takobe, jemHa o
KapaKTepUCTHKa HKOHe. PemraBame opHOoca usMely ukoHe u
¢dwima, cke u HapatuBa, y Angpejy Pydmosy, TapkoBcku je
IIOCTaBUO TeMe/be U 3a TEXHUKE YIOTped/beHe Y HapeTHUM (UIMO-
BHMa. 3aHUMJ/BMBO Ja Ce KOJI Ibera jaB/ba M IPHUCYTHOCT HCTHX
JIMKOBA HA [BA Pa3IMYUTa MECTAa y jeJHOM HCTOM HENPeKHHYTOM
Kanpy (IITO je, IOHOBO, CBOjCTBEHO UKOHHM ), Ha IpuMep, Mapuja u
mena y cuenu cehawma y Hociianiuju IITO je MOCTUTHYTO jeIHO-
CTaBHMM IIpeTpUYaBameM IJIyMalla Ca jeJHOT Ha JPYro MeCTO Kaj
usaby us xaapa.

TapkoBcku HHCHCTHPA HA pealn3My, YaK je 3a Guim Angpej
Pydmos d1io KpUTHKOBAH 300T HATypaTU3Ma MOjeqUHUX CIeHa, aTn
ce Ha HeMy He 3aycTaB/ba. Or0/beHN pealn3aM TOCTYIaH JbYICKOM
OKY 3a Ibera Huje Kpaj Ipude 0 OHOMe IIITO XKeyIu 1a 3adesexu. Hbera
MHTEpecyje M J[Ipyra, yHYTpallllba PEaTHOCT, CyOjeKTHBHHM CBET
Mucu u ocehama, yTucaka 1 pacosioskerba, CHOBa U MalliTe, CBET
OHAaKaB KakaB je Kaj Ipobe Kpo3 IpU3MY JbYACKOT JIMYHOT
IIOKMBJ/bAja, HeroBa HeBU/bUBA, IyXOBHA NHMEH3Hja. Y HErOBUM
C/IMKaMa MeIIIajy ce HAaTypaIMCTHYKO U HyMYHO3HO. Peamucruyane
ClLIeHe JKUBOTa cpefmeBeKoBHe Pycuje cy y Pydmosy usmelane ca
ciieHama usMeby cHa U jaBe, Kao IITO Cy JIeT OaJIOHOM, jaBjbarbe
mprtBor Teodpana, cHer y upksu, pycka [omrora. Mam cuene
lIBaHOBHX CHOBa Wi cehama HACYIIPOT PeUTMCTHYHUM CIMKaMa
para y Heanosom geitiurociiey. CaH, cehame, morien ka yHyTpa, Ka
Cy0jeKTHBHO] Iepuemniuju jgorabaja je oHO IITO MpOXXMMa CBe
erose GUIMOBe.
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M y teopuju u y mpakcu TapkoBCKM je HacTojao ma ce
0C/I0d0M JIOTHKE JIMHEAPHOT HapaTHBa M MPUOIIDKU JIOTUIU
noesuje. [lox mojMoM moerckor y (puiMy Huje IOApasyMeBao
TeXIbY Ka JUPU3MY U POMAHTHLM, Beh crarame CIMKa y IpoIecy
acoumjamyja Kao IITO TO YWHE IEeCHUIIM, CTBapame C/IMKe PacIo-
JIOXKera 1 aTMocdepe KaKo je TO YMHIIA, FbeMy BeoMa JIpara, Xauky
noesuja. Meanoso geiiutbcitiéo je OMO IPaBU CKOK y €BOJIYLUjU
pyckor ¢uiMa CBOjOM HApaTMBHOM CTPYKTYPOM 3aCHOBaHO] Ha
aCOIMjaTUBHUM Be3aMa U TaHAHUM IIpeTasuMa usMmeby cHa u jase.
Mnak, Hajdo/bU IpUMep HeJTMHEAPHOT HapaTHBa MpecTaB/ba HHIM
Oinegano y KoMe je TIOTITYHO HAITyIIITeH BpeMEHCKU KOHTHHYUTET, a
morabaju M3 TpU pasaMYMTa BpeMEHCKa Ilepuojia IpUKasaHa
usMerano. TapkoBcku ce ceha fa je qBageceT ImyTa pecTpyKTyHupao
¢bunm npe Hero 1ITO ra je 3aBpIIHO.

CMemHBame AYraykor Kajpa U dp3e MOHTaXKe, OIHOCHO
Bapujaiuje y puTMy caMor (riMa, Takohe ce MOTy pasyMeTu Kao
jemHO ToOeTCKO cpencTBo Oynyhm ma mopncehajy ma moeswjy, Ha
npuMep, jaMOUIKu neHtamerap. bojy je, Takohe, KopucTro Kao jako
U3PaKajHO CPEJICTBO Ja IpeHece ofpeheHO pacronokeme WK
eMouujy. YIJIaBHOM KOPHUCTH OTpaHU4YeHy IajeTy Oo0ja, dYak
MOHOXTPOMHY, IIITO je BUAHO y Ciliankepy, noK je Pyéwos cHuman y
I[PHO-0eJ10j TEXHUIIH.

TapkoBcku yroTped/baBa M HCIPEKHIAH U HENOIynapaH
3BYK cTBapajyhu Tako aypy ,,oHTOsIOIIKe HeoapeheHocTH “:

“Uunu ce xao ma cama [Ipupona mounibe 4ymecHO oa TOBOPH, a
KOH(Y3Ha ¥ XaOTHYHA CUM(pOHHUja HEHOT MpM/barba HEIIPUMETHO
TIpe/Task Y HCTHHCKY MY3HKY. "

3ByKoBM KOf TapKOBCKOT ce HeodjallllbHBO IOjaB/bYjy U
HecTajy 4ecTo Bapajyhu yxo u y moryeny cBor usBopa. AyTUTHBHU
nejzax prIMa Kao Ja IIOCTOjU Mapajie/THO ca BU3YEJTHUM U Kao Jia
IOJIa3u ca HeKOT gpyror mecra. AHgpea TpriuH, ayTop jeqHOT 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 ¢mwimoBuma AHapeja TapkoBckor, ykasyje ma
IberoBa
»yIIOTpeda IBOCMHUCICHOT 3ByKa yBIa4YH IyOnuKky y dopdy,
KOja ce HHMKAJ IO Kpaja He paspellaBa, Ja JU Ia Bepyjy y
MpUYy, Kao IITO ce GUIMCKH JINKOBU OOpe Ca CONCTBEHOM
criocodnomrhy na nmajy Bepy*.

TakaB 3ByK mecTadwimsyje, YMHHM Ia OHO IITO je CaCBUM
YTOJHO U LIEJIOBUTO OJIjeJHOM H3IJIefia cTpaHo U 30ymyjyhe. Tume
TapkoBcku OTBapa HPOCTOP I/IENAOIy /a 3aBUPU Y HYMHHO3HY
CTBApPHOCT WIH dap, TOCTAaBYU MUTAFE OHTOJIOIIKE CUIYPHOCTHL.

Kama je ped o mpocropy Aunpeja TapkOBCKOT *, OH je YBeK
IWYaH jep ra odaMKyje byacku mornen. Hwukama Huje camo
nexkopatuBaH win uHGopmatuBaH. CuuMajyhu Hocitianiujy Huje
KeJIeo Jia je MpUKake TYPUCTUIKYU KPO3 Haj/Iellia MecTa U Ipeferie,
Beh ma nma mpukas Mrtanuje Kpos morjene CBOjUX JIMKOBA IITO je
YK/bYYHBAJIO U C/IMKE HEIIO3HATUX PYIIEBHHA, MOJEPHUX XOTeIa U
OT0/bEHUX XOTEICKUX coda.

Y mweroBuM (GUIMOBMMa TOMUHUPajy IpHupona, kyha win
IOM ¥ LpKBa Wwin cBerwruinTe. CBako O] THUX HPOCTOpa ce
pasIuKyje II0 OCOOeHOM BM3YeTHOM HAIlOHY KOjU HacTaje
YKpILITameM IoIIefa KaMepe ca IoIylefuMa JIMKOBa U IJIeflajiana.
[Ipupony mpescTaB/ba jeMHOCTaBaH TOK KOjU YIIHja JbYICKH IIOTJIE,
a TIOHeKaJl ce YMHU U 1a ra y3Bpaha. Kyha mocenyje mposope xpos
KOje CTaHapH IJIelajy Hallo/be, a CTPaHLM yHYTpa. LIpKBY o/uKyjy
IBPCTH YCIIPABHU CTYOOBH M HE)XHU JIYKOBH, & FIbUXOBY IIOCTOjaHOCT
peMeTH BUXOBO 4eCTO HeOYeKHBAHO I10jaB/bHBAhE.

[Ipupona — nmpsehe, TpaBa, Boma (kuia, moroiu, Oape,
CHeT...) - je Hajuelrhe mpuKasaHa Kao IUIOJNHA U JKMBA, HA MBUIIH
naHTensMa. Mrak, Moke SUTH Jja ce pajii U 0 IPABOCIABHOM €TOCY
/bydaBH IpeMa TBOPEBUHU Kao Japy boskujeM Koju TPIH MOC/IenHIIe
JOBEKOBOT T1aja M YeKa /1a dyJe 0OHOB/bEHA Y CBOj CBOjOj JIEIOTH Y

10 Idem.

11 Robert Bird, Andrei Tarkovsky: Elements of Cinema, Lon-
don, Reaktion Books, 2008, 51-69.
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nyHohu (,Jep >kapkUM HITYeKHBareM TBOPEBHMHA OYeKyje Ha ce
jaBe cuHOBM Boxuju“ ma du ce ,,ocnmodonniaa o podoBama Ipora-
meusoctn®) 2 Hherosa IIPUpPOJA je TOTOBO C/IOBECHA, OHA Kao Ja
BUZIM, pasyMe, CacTpajiaBa U pajyje ce 3ajedHO ca YOBEKOM (,Jep
3HAMO J1a CBa TBAp 3ajeHO Y3[MIIe U Tyryje 10 cana®)l>. Kacuuje,
mosasy 1o usBecHe npomene. Y Ciliankepy, npupopa je 3arahena u
HeTpeNIBUANBA, NOK je Y Hocimaniuju n Kpitiéu oMano 3arocra-
B/beHa Ja Ou ce JKpifiea 3aBpIIMIa CIEHOM OJIMCTaBarba CYBOT
IpBeTa Kao CHMOOJOM UCIyHeHe Hale U IIpoIBeTale Bepe,
CHMOOJIOM HOBOT >KMBOTA.

Kyhy, TapkoBcku, roToBO yBek nmprkasyje kao nahy Ha cery.
Y Oinegany n Hocitianiuju OHa ce jaB/ba CaMO y CHOBHMA ITyHUM
YeXXbe 32 HoBpaTKoM y noM. Y Cozapucy u JXKpiliéu oHa je 1 MeCTO
HepaspelleHUX MOPOAUYHUX TeH3uja. Y HeaHosom geiliurbCitigy
MBaH yrmasu Ha Bparta y Kyhy Koja je CKOpO ITOTITYHO YHHIIITeHA Kao
mro yuHu U Jomenuko y Hocitianiuju. Hocranruja saspriaBa
KyhOM Y HECTBAPHOM Iej3aKy YHyTap Karenpaie, a JKpiiea kyhom
KOja HecTaje y BaTpu. YecT MOTHBH y Kyhu cy yallle, 4nIiKa, KibHTe,
IIPOCYTO MJIEKO, a 3aHMM/BMBO je [a YHYTPAIlI’kOCT Kyhe decto
0CTaje HeoperBa Kao Jja MPOCTOPHje Mebajy CBOj IIOJI0XKA).

Y Hesanosom geiiurocitisy, HakoH KaTacoHumkoBe cMpTH,
Kommu y upksBu mamm nurapery wusmeby ocrataka dpecke
boroponuiie n pasdykranor miamMeHa; SyHKep y jeIHOM TPEHYTKY
MOJICETH Ha IIPKBY TOKOM JIUTYyprHje, 3BOHO, IUIAMEH, KPCTOBH,
onrap ca xnedom. Kommn pasduja Ty atmocdepy decHUM 3BOBEHEM
3BoHa. Karempama y HazmpeanHoMm rmejsaxy koju mojceha na [le
Kupuxose ciike 1ojasibyje ce Ha Kpajy Hocitianiuje, a CBETU/INIIITE C
yyBeHOM ManoHoMm nen [TapTe Ha BeHOM 1OYeTKY. AHgpej Pydmos
odwiyje mpencraBaMa npkBu. Ha camoMm mmouerky cepak Jedpum u
EroB CKOK Ca BpXa LIPKBe, IIPKBa OeIHUX 3UJ0Ba Koja yeka 1a dyzme
OC/IMKaHA, TATAPCKO Pa3Ba/bHBambe yIasa y IPKBY U y/Ia3aK y by Ha

12 ITocnanuna Pumspanuma 8, 21.

13 Pum. 8,22.
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KOIMMa, U I[PKBa Kao MecTo enndanuje — TeodaHoBo jappame ca
OHOTa CBeTa.

3a TapKOBCKOT, IIWb 1[eJIOKYIIHE YMETHOCTH je Ja 0djacHH,
KaKo cedu Tako M OHMMa OKO cede, 3aIlITO YOBEK YKUBU U KOjU je
CMHMCA0 HETOBOT II0CTOjara. AKO He ma 0djacHM, a OHO dap ma ce
YIIUTA U 2 IPYTUMA ITOCTaBU ITHUTAbeE.

»YMETHOCT je CPe[CTBO IpHUIIajarhba CBETa YOBEKY, HMHCTPY-
MEHT IerOBOT Ca3HaBama, YK/bYUeH y IYTaly YOBEKOBOT
KpeTama IIpeMa OHOM IUTO  HA3MBAMO  AICOMYTHOM
HUCTHHOM .

YMeTHOCT ce, 110 ®eMy, paba u yrBphyje Tamo rme mocroju
He3aCHTa YeXKiba 32 TyXOBHUM Kao HeaysoM. JIuieHa TyXOBHOCTH
YMETHOCT Ofiraja y cedu CBOjy BJIACTUTY Tpareiujy. Y METHHUK Mopa
J1a Te)KU UCTHHH U Ma KOJIMKO Ta UCTHHA OWIa CTPAIIlHa, OHA UIIAK,
ucuembyje. TapKOBCKM je cMaTpao Ia IMOCTOju aHajoruja usmeby
IoTpeca M3a3BaHOI YMETHHYKUM JIeIOM U OHOT KOje IIOTHYe W3
YHCTO PEIMTHO3HOT UCKYCTBA. 3aTO je ¥ BU/IC0 U3BECHY PE/IUTHO3HY
IMMEH3Mjy caMe YMETHOCTH, a caM YMETHHK je, IO HeMy MMao
nocedHy MHUCH)y U 1OcedHY onroBopHocT. Llnb ymeTHOCTH je na
KPO3 IOTPEC i KaTap3y yIMHU JbY/ICKY LTy TPHjeMIHBOM 32 nodpo
¥ J1a jOj IPH/TMKY 32 Je/IHO ayTeHTHYHO JyIIeBHO HCKYCTBO. Fberosu
jyHanu cy Hajuenrhe OHUM KOjU Tparajy, IyTyjy y HeIIO3HaTe CBETOBE
CBOT  yHYTpAIlIEber Ouha, uwesny 3a bwuhem, 3a wucruHCcKHM
IIOCTOjalbeM, 32 M3MHUPCHEM. Myue ux murama Bepe M CMHCIIA,
CTpajiama U 3714, I1aloBa U [T0Kajarbka, MCKYIUbeHa U KPTBE, OTyhe-
HOCTH U 3ajeJHUIIITBA. TapKOBCKU ITHIIIe:

»MeHe IpuUBIaYy Y0BEK KOjU je CIIPeMaH Jia CIy>KU BHUIIIEM
LMY, KOJU He >Ke/IM — WIN 9aK He MOJKe — Jja IIPUCTaHe Ha
ommre npuxBaheHy CBETCKy ‘MOPIHOCT’; YOBEK KOjH
IIPeIIO3Haje a CMHCA0 JbYACKOr IOCTOjarba JIeKHU, M3HA]
CBera, y dopdu IIpOTHUB 3/1a y HAMa CAMHMa, TaKO Ja HajMambe
IIITO YOBEK MO>Ke Ia ypagu TOKOM CBOT >KHMBOTA, jecTe Ja
HaIrpasy dap jeflaH KOpaK Ka TyXOBHOM CaBPILIEHCTBY. Jep,
jeIMHU APYTHU IIYT je, Ha >KaJI0CT, OHAj KOjH BOOH JYXOBHOM

14 Annpej TapkoBCKH, OIL. ITUT.
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IIPOIIA/Iakhy; a Hallle CBAKOJHEBHO MCKYCTBO M CBEOIIITH
IIPUTHCAK JIa Ce H(()(BI/IHyjeMO YMHHU U300p OBOT JIPYror myTa
HCYBHIIIE JTAKHM...

IberoBu JMKOBU Cy 3a0KyIUbEHHM COIICTBEHHM JIyXOBHUM
KpU3aMa, YHYTPAlIIbUM TparamHMa, pBalbeM ca >KHBOTOM W
IbETOBUM CMHCIIOM Te€ Cy TaKO IeroBU (PHIMOBH U CBOJUM
HapaTUBOM YIUIETEHH Yy pelllaBare HeU3peIuBa TajHe IOCTOjamba
ynasehu Tako y IpoCTOp AyXOBHOT U PETUTHO3HOT.

»YMETHOCT TOTBphHyje OHO Hajdo/be Y YOBEKy ", TOBOPHO je,
»HaJy, Bepy /bydaB, MOJUTBY... OHO IIITO Carba K OHO YeMy ce
Hana... Kaja je Heko Ko He 3Ha Jia IUTMBa dadyeH y BOAy, HArOH
TOBOPH HeTOBOM TeJTy KOjU ITOKpeT he ra cmacutu. Y MeTHUK
je Takobe yIpaB/beH HEKOM BPCTOM HAaroHa U EETOBO JIEJIO
Ipofy)XaBa ipaiare 4o6eka 3d OHUM WO je 6e4HO,
WparCUeHgentino, d03#aHCKo, YeCTO YIPKOC TPELIHOCTH
CaMor IIeCHHUKa.

Kao nydox u ogroBopan ymerHuk, Aumapej TapkoBcku je Ha
eKpaH YMEIIHO IIPEHOCHO TyOOKO IMPO>KUB/bEHY HCTUHY YOBEKOBOT
IIOCTOjarba y OBOM CBETY IOTHYYhH ce U heroBe JyXOBHE IUMEH3Hje.
3a mera Cy CBeT U YOBEK HEU3peIMBe TajHe U OH CBOje IJIe[aolle,
ucranyanuM ocehajem 3a ynorpedy dopmannux enemenara puima
U HapaTHBa, Y3BOIM IO CAMUX BpaTa Te TajHe ocTaB/bajyhu ux ma
nomyr CrajKepa, cCaMH y by 3apOHe M Cyode ce ca CodoM U ca
onocrpauuM. Ctun Annpeja TapKOBCKOT PeTUTHO3HU JTUCKYPC HE
odjaBsbyje U He HAaTypa, Beh caMo HeHaMeT/BUBO ITO3UBA HA CYCPeT U
OIIIIITEHE U, OHE KOJU Ha Taj II03UB OATOBOPE, Y3BOAU Ka jeJHOM
HEM3PEMBOM M MHCTHYHOM HCKYCTBY, IITO Ta, IO HalleM
MUIIUBCIHY, YMHU ayTOPOM KOjU HCTAHYAHO U C MEPOM Tpaiu
JyXOBHY ITMMeH3Hjy hrIMa.

15 Amnpnpej TapkoBcky, o1 nut. 206.

16 Annpej TapkoBckH, O11. 1IUT. 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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CaBpemena macTupcka cuyxda I[Ipkse

Pesume

[IpunoskeHH  TeKCT TIPeACTaB/ba  IIOKYIIAj  aHaaU3e
CaBPEMEHOT CTama ,IIaCTUPCKe CIyxkde mpaBociaaBHe LIpkBe“ u To
IIpe CBera U3 IpaBOCIaBHO — OOTOCIOBCKOT U KpUTHYKOT yri1a. Kpos
KpH3y CaBpeMeHOT IPaBOCIaBHOT dorociosma y Cpduju u mmpe,
HETOBUX yUeHa, [I0jMOBA U CaBPeMEHUX HHTEPIIPEeTalINja, 10 KpU3e
pasngBojeHocTH U mm3odperuje usmeby JIutypruje, dorociosma u
I[PKBEHE ITOJOKHOCTH. TeKCT IMjarHOCTUIIMpPA TadyKe Y KOjUMa ce
TaKBe aHOMaJHje II0jaB/byjy: HEepe/leBaHTHO  OOTrOC/IOBIbE,
POMaHTHUYHO — eIICKH je3uK [IpaBociaBba, 3alleMeHTHpaHa
Jlutypruja, 3aTBOPEHOCT 32 ,APYrauMjocT , UTHA; U JIaje jemaH
IIMPOKHM MOTYhM HauMH Jia ce OHM IIpeBasuby WM Makap II0YHY fa
ce mpeBasmwiase ¥ To momohy koHmenra ,jgomaseher Ilapcrsa
Boxwujer®, 1j. orBopenocru Ilpkse, /lutypruje, dorocsos/pa Kao u
caMux xpuiithaHa 3a yBeK — HOBOT U HertoHOB/pUBOT ['ocrioza Mcyca
Xpucra, 3a ecxaTo/noKy EBXapucTujy, peeBaHTHO U aKTye/THO
dorocnoBme lIpkBe, a caMMM TUM U ipeyilieMerbeHy TMaCTHPCKY
cryx0y Llpkse.
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1.borocnoBibe 1 macTupcka cayxda Illpkse y
XXI BeKky

Cpegciniea 110jm08HOT MULUbELA CY CYBULULE CUpoMALUta ga Su
uspazuna euy 6eckoHAUHOCIH

Emun Cuopan

Ira je doiocnosme?
IlIta du moino ga 6yge dorocnosbe?

Ha mu je To ckyn cucrema, nedUHHUIIN]A, UCKa3a, U3peKa U
nocioBuna o bory nmorxpameHux y Mysejckoj 3dupiu Lpkse xoje
yyye y dacuukiamMa Ha monuiiaMa KaduHeTa M 4ekajy ma Oymy
usBabheHe y TpeHynnMa Kaja ,, 1 LlpkBa Tpeda ma kaxxe cBoje“?!

Wnu je OOrocioB/be HEIITO [PYro, HEKU cycpeidl MOKa?
JelHO HETIOHOB/PUBO OTKPHUBAME ,APYroctu  bora, 4oBeka, cBeTa;
jelHO MHTErpalHO OOyXBaTale CBUX YOBEKOBHX Pa3MHIIIbAba,
II0>KUBJbaja, KUBOTA. Ja 1 je dOTroC/IoB/be TY A ,,OCUTypa“ HAIy
11000XKHOCT, ,ICIIPABHOCT “ HAILIUX CTABOBA, ,OPTOJOKCHOCT“ Hallle
XpuithaHcke TMPaBOBEPHOCTH Mpen  ,0e300)KHHUM  CBETOM,
»OIpaBIame 3a LPKBeHy camousomanujy? Imu je dorocmosme
HEIIITO ,APYTo“... HEIITO MHOTO ,Jpyraduje“ o CBera IITO CMO
flocana 9y o mbemy?!

Borocossbe cBarma jecre oiic, MOKYIIIAj HEOIIMCUBOT OIHCa
cycpera, Cy)KHMBOTa, /bydaBu usMehy Csere Tpojuile u gyoBeka.
Borocosbe je yIHTaHOCT, OTKpHBarhe HEOTKPUBEHOT, MOryhHOCT
Hemoryher. bBorocimosmpe ce 3duBa, pemraBa, poraba, yBek —
HEIIOHOB/BUBO ca3peBa. borocossbe je Hukag — go — kpaja — ucipu-
4aHa TIpUYa O OHUMa KOju ce jbyde. borociosbe, nakie, HUje caMo
K/JIaCH4aH ,TOBOP U HayK 0 boskaHCTBY, HUTH ,,nedunuiuja bora®,
HUTH WHIITa ITO moTceha Ha HemTO [gaTo M 3aBpIIEHO.
SaueMeHTHpaHO. Borocnosibe je, Ipe CBera, BEYUTO eUUKAeUUUYKO ,
npusuBajyhe, ONMMTHO, yBeK — M3HOBA — OKYIIAHO, PUSUYHO —
despmano, BeuHo — duheBHO — oTKpuBajyhe, u /bydas — boxujy -
cTasiHO — puMajyhe.
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borocnossbe HUje onroBop Ha ,,awieMy bora“! borocmossbe
je ¥ caMo y IyTradykoM pefy HayKa Koje ,My4u bor®. Ay, ca jemrHOM
BEJIMKOM pasuKoM. Pasmukom nuunol wydasnoi cycpeitial

Pasnukom onor ]eBaHbe}ICKor »lobu u Bumu «l . Jenurom
MoryhHo1rthy Koja HaMm je joIIl ocTaia y CaBpeMeHOM CBETY. JeTHHOM
»MucHjoM“ Kojy lIpkBa Moxe maHac mpyXuTH. borociosme je
pu3uk, MOTYhHOCT IJIeiama ,IpyTux , aIM U MOTYhHOCT Tparu4Hor
HeolHOCa ca ,apyruma“. JIok ocrase HayKe ca HOHCTaHIe, Y
CaMOCHTYPHOCTH, YeKajy /1a Buzie ucxon dopde dorociosspa u OHora
kora dorocioBbe Tpeda, camo OdorocioB/pe ce dama y desman
MoryhHoCTH, de31aH HEOTKPHUBEHH, pU3HKYjyhH cBe 10 camor cBOT
duha.

Borocnombe HeMa CBe O/ITOBOpe Ha CBa IHTakba, jep Ce OHO
THMe HY He SaBu.> HorpemHo je yBeperbe 0 60rocn0B)Ly Kao 4yBapy
»DOXujux sakona“ ) »Tpamuiuje”, ,moponuiie, »IPYLITBEHUX 1
BEYHUX BPETHOCTH ‘. BOrOC/IoBIbe je OHO eBXapUCTHjCKU — eITUKIIe-
IITUYKO U JbYOAaBHO — YEKIBUBO H 3qa]yhe — ce — uwdeKkusarbe u
HEyMOJbUBH Bataj: ,,[lobu ['ocome!

Borocossbe je y3Hemupasarse OHOT HeKPOPUICKOT, KOHBEH-
[MOHATHOT ¥ HOMMHATHOT ,XpHUIThaHCTBa“ CaMOITOBO/BHOT O]
cBOjux ,mocturayha“. borocimossbe ,,HeMa riie r1aBy MPUKIOHUTH
jep ce oHo daBu OHUM KOjU KpIIM 3aKOHe, MeHa 00udaje, yBOAU

1 Ju 1,46

2 Tpeda nsnosa npomucntu crape ppase npema Kojuma:
»Bepa nma onrosope Ha cBa muTama®, , Y [lucmy cy cBu ogrosopu,
»CBetr O1 Cy OATOBOPH/IM HA CBA MIUTAA", UT/., U TO MOCEOHO
KaJla 3HaMO J1a TAHAC U HUje dalll CBe TAKO je[ITHOCTABHO U JIAKO, HU Y
dOroc/I0B/bY HU Y KUBOTY.

3 TeMe/pHO HCTPaKMBAbE PAHUX XPUIITHAaHCKUX MOJIUTBH,
TEKCTOBa, 3anuca, npyxuhe Ham Moxxna nsnenabyjyhu ysun y oy
YHIbeHHIly IpeBacxonHocTH Jlonacka [lapcrBa Haj ocurypaBameM
APYLITBEHO-TIOIUTHYKOT JKMBOTA, TPANUIMje, ,IIPABOCTABHUX
BPEIHOCTH U 0du4aja“, MaTpHOTH3MA, UTH., IITO je JaHaC 3aKOH
[I0CTOjarba, HAKAIOCT.
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xaoc y xapMmonwujy, Koju rasu mo cmehy moruxe osor cBera®.

bBorociossbe je 3aTO ¥ TParuvHo, jep yOuja CBako Hallle cedeHlle, jep
He TpyKa ¢apuCejcKy CIagymhaBOCT MoOpana, CUTYPHOCTH U
CTaTHCTHKe (THIIA: KOJMKO CaM IIOCTHO, MOJIMO Ce€, [aBao
MUIOCTUIY — TOMMKO he MM ce BpaTUTH Y cBery rme modebyje
upeasHa Oe3MpUCTPacHA IIPaB/a).

Hacmupcka cnyncda Llpkee mpencTaB/ba TeK jefaH ,yBOA
KOJUM Ce YOBEK YCIIpaB/ba M YIYIITa y Taj PUSUK OJHOCA, ¥ TO
»pBame ca borom“. Ona ocriocodpasa, 1€Yn...aJIH TO je TeK IOYeTaK.
Borocnosibe je yBek Ho60! Ain, KOMMKO YeCTO CMO CBEIOLH A
JIOTUYIHY Ped ,HOBO‘ CXBATAMO CAMO Y XPOHOJIOIIKO — HCTOPHjCKOM
KOHTEKCTY, Tj. KaO ,jel[HOM — IaBHO — HOBO®, a He Ka0 ,c6aiga —
HelloH06/b1180 — H060 . HOBHMHA, HOBOCT, HOBO je CAMO OHO UCTUHCKO
yBEK — HOBO, CBarjia — HOBO, HEITOHOB/BMBO — HOBO, BEYHO — HOBO,
HEOYeKHMBaHO — HOBO, norahajHo — HOBO, nonasehe — HOBO, UT,.

HoBo je oHO 1ITO M0y, IITO YeKaMo, YeMy ce Haamo, 3a
YUM Ye3HEMO, OHO IIITO MCKaMO, OHO IIITO IPU3UBAMO, IaK/ie HOBO
Kao uiryexyjyhe — Haiare u citianto — upususajyhe — ipumaroe OHOT
Hosor, Jemunor Hosor, Tj. Xpucra, a cBe y IpOCTOPY ,HOBOT
xusota®, Tj. y Llpksu~.

Kommko myTa camMo KOPHCTHMO KOBaHWILY ,HOBU >KHBOT'
Kao 0dU4HY, MPTBY (JIOCKYITY, Kao jeflaH IIpeXBaKaHU ¥ HepeaHU
TEePMHUH Y KOjH U caMH Masio BepyjeMo. lllTa 3arpaBo 3Ha4M ,,HOBU
YKUBOT ", TO TeK M3HOBA Tpeda MPOMUCTUTH U TPOKUBETH.
bBorocioBcka Mucao 3axTeBa OTBOPEHU XOPH30HT TeMa, TpodieMa
u Mmoryhux pasjammera. OHO ce He MOXKe CacTOjaTH CaMoO U3
»yTeMe/byjyhux TekcToBa“ (CBETOIHMCAMCKHX, OTAYKHX, OOro-
CIy>KOCHUX, MCTOPHUjCKHX, cadopckux, UTH.). Mopa Takobhe dutu
JaCHO KaKo Hpogy#uifiu OHO IUTO Cy ,yTeMebyjyhu“ TekcToBu

4 Mr5,21-44;]Jul1,1-14

5 AJM oIleT, He HOBOT Ka0 MOJIHO-3aHUMJbUBOT, TPEH[H,
deHcu, uH, Kyl, HUTH., HEro Kao o0g-cMpiliu-u36asmenol u
He-gue-y-cMpitiu-oxonyasajyhei.
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y‘II/IHI/I)'H/I6. [Tomoxutu CBOjy Haay jeIUHO Yy MCIPaBHOCT

HCTOPHjCKUX TeKCTOBA Ha KOjUMa IIOYMBA IaHAIlIkhe XPUIThaHCTBO,
a mpuTOM Hemartu mnotpedy 3a upususajyhum — oxcusamasarbem
UCTHX, BHIIe je Hero omacHo. (ITosHaro je ma xpaHa, Ma KOJIHMKO
modpa u KopucTHa dWIa, aTu Koja ce modpo ,He Bapu‘, He IpUMa, He
(yHKIIMOHHIIIE, YCTBAPH IIOCTaje IPaBH OTPOB 3a TEJIO U IIOJIAKO Ta
ycmphyje. [la i ce aHaIOTHO MCTO TO JelllaBa M OHOM OOTOC/IOB/bY
KOje HeMa CHare a CBapH ,TeXHUHY M O030M/BHOCT, )KHBOTHOCT,
cTapux XpUIIhaHCKUX TEKCTYaTHUX CBEJJOYAHCTBA, C jefIHe CTPaHe U
TParuKy caBpeMeHOT >KMBOTa, ¢ Apyre ctpaHe?! Jla s TakBo doro-
CJIOBJbE TIOJIAKO eyiaHuU3uUpa caBpeMeHO XpUIthaHCTBO?)

borocnoBme je xepmeHeyTuka cycpera usmeby Csere
Tpojune u YoBeka, 1j. xepmeHeyiliuka yHuwiitieroa cMpitiu. 3aTo OHA
tpeda ma dyme ocimodoheHa cBakor Komupama y KOPUCT HHTEp-
IpeTaiyje, ¥ TO OHe IMYHO — XepMeHEyTHYKe.

boiocnoswe je ysex Tamo, ygommerno Ha Lpyiom Meciuy,
Meciny xoje je Tamo, Mecitiy koje je HAGHAUUOHANHO U HAGiHepU-
wopujanro, Mecitiy xoje je ILlapcitieo boxcuje, Mecity xoje ce
Hetipecitiano — ipagu u Koje u3Ho8a uxkoHuuie u OHO UIHO 306eMO
Ilpkea. Camo m3 tor TaMo — eCXaTO/JOLIKOT MU Ia MOXKEMO
MIPU3BATH, IPABUTH, yjesudasatu, unap. busajyhu ysex Tamo, oHO
HacC Ha jeflaH IMBaH M CMHPEHM HaYuH JIMIIaBa MOTYhHOCTH Jia ra
AP)KUMO y HEKMM HAIllUM ,pU3HHIIaMa OOTOC/IOB/BA®, ,IIpena-
wuMa“, ,00MYajuUMa M CTapUM IIpakcama“, y HalleM CeduYHOM
jerry, Ha Hoaunu cede/byd/ba Kao KaKaB JIeK INPOTUB HEUCTO-
MunvbeHrka. OHO Hac JIMIaBa yCImaBaHOCTH, Oyayhu yBek
HeIIOTIYHO — IPUCYTHO M M3HOBa — ompucyrHyjyhe. OHO Hac
JIMIIIaBa CaMOZIONIaiHe CUTYPHOCTH, dyyhu a ce y — HeCUTypHOCTH

6 Hmop. >KMBUM  CycpeToM, HCKYCTBOM, aCKe30M,
EBxapucTujoM, My4YeHHUIITBOM, KOBaEkbeM HOBUX pPe4H, HTIL...
Borocnosme Huje camo ,Tymademe Cermx Ortama, [lncma,
TEeKCTOBA, UT]., y IIITa Ce 3aIIPaBO IaHAC YeCTO IIpeTBapa Kao y jeHO
»aPEXEOJIOTUCAbe TI0 TEKCTYaJIHUM MCKOIIMHAMa C/IaBHE, ali
Iajneke, OTagyke IPOIUIOCTH. [IMajMo y BULY Ia HU CaMH CBETH OIU
HUCY OJTOBOPWIHN Ha CBa IuTamal!!
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— BallM 32 BbUM U Y — OeCMUCITYy — CBAaKOJHEBHUIE — TPAXXH OHO
Tamo, ono [Ipyro, ono Heouexkusano, onaj [lorabaj [Jomacka [Ipyror
KOjH jequHH MoxKe fia ra moHece Ospe, Tj. y LIpkBy u 3a LIpkBy u
L pxsu.

Borocaosme ce ,Mecu’ u YHOCH TaMO TJIe MY je ¥ MeCTO, Tj. gf
JIutyprujy. Hemuryprujcko d0rociossbe, y Koje 4ecTo ymagamo©,
HUje YaK HU 3aHUM/bHBA MHUCAO0, TO je Tapoauja ucTuHe. JIutypruja je
HajipuponHuje Mecto Ha KoMme M y KoMme ce oxurpasa [lorabaj
Honasak Ipyror. To je Mecto pasroBopa, OC/IylIKHBamka, AUjajiora,
caBeTOBama, Meciiio 3ajegHuukol chiawasarea céeiia u Ouha og
CMpiil, O OHOT CTPAILIHOT UCKYCTBa Helpucyiminociiu [pyioi, Mecto
Ha KOMe je ,CBe HeIITO Apyro“, Mecrto m3daB/bema IPOCTOPA U
BpeMeHa Ofl Be4yHOr HerpucycrBa Ouha, MecTo Koje fopaha HOBO
duhe >xmMBOTa, >XMBOTa KOjU ce ,mpe rpoda Beh Hamasu y
Backpcerby .

7 IToxajarmeM, MOJIUTBOM, IIOCTOM, >KUBOTOM JbyOaBU U
JKPTBE, CBUM OHUM IITO 30BEMO aCKe3a WX MTOJBMUT.

8 IMToxymraBajyhn pma mpaBpamuma, TpecuMa, Hecrpe-
mHorrhy, HemokajambeM, (opcupameM ,IIPAaBOCTABHOT HauyMHA
xxuBora“ (1) ,3a0dubhemo® cycper ca Jlpyrum, nipe cBera y Horabajy
HajepOCHUjer, HajOUTHUjer, HajPKUBOTHHUjeT, HajUCTHHUTHjET
cjenumema ca Fbum, Tj. [Ipuuentha, rwramrehu ce na he nam moxxzna
CAOIIITUTH HEILITO HEOUEKUBAHO, ,,jePETHIHO YaK, HEILITO Off Yera
Ou Mopamu fa MemaMO Hally 3alleMeHTHpPaHy HCIPaBHOCT,
[IOpefiak, 3aKOHe M ,IIPAaBOC/IABHOCT HAIIIET HAYMHA >KUBOTA®.
Cetumo ce camo o.Anekcannpa [llmemana: ,, Jep Cera TajHa jecte
eCXaToJIOIIKa M Kao TaKBa Ce He YK/Ialla y ‘HauMHe >KUBOTA ...
EBxapucruja 1 dorocos/be y Taj ‘HaYMH KUBOTA' YHOCE IIpodiieMe,
3aIUTaHOCTH, TPArU3aM, Tparame, dopdy-oHHU CBe BpeMe yIpoXK-
aBajy CTaTMYHOCT ‘HauyMHa >KMBOTa (LUTaT mpeyser u3: Harn
JKUBOT y XPHUCTY, XPUCTOB KMBOT Y HaMa; CTP. 384).

9 JlectBuuHMK, 1998: 45
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Borocosmpe je, duBajyhu JUTYPrujcko M eNUKICNTHYKO,
taxobe u JJap'Y. Maposame Syayher sxusora. YKusora koju Jlonasy,
KOjU HellpecTaHo U3HOBa [lomasu, koju nonasehu — nonocwy, papyje,
MOK/Tatba, n3HeHahyje maBamweMm. HoBu u Henpectanu [lap /pydasu u
c10d01e KOjUM ce rpodOBHU IIpasHe OJi CMPTH.

bBorocnossbe je dnaromapeme. brarogapeme Onome Kome mu
jemHO TO ¥ MoXKeMo. Jla dimaromapumo. Tpresa Ilapcrsa xoje je Beh
- cama a;u He - cacsuM OBre, Tj. dynyhu no [lomacka [Ipyror Tamo
Kao Beh - IPUCYTHO HETIOHOB/BMBO — HEOUEKUBAHO - OIIPUCYTIHEHE
»cmatke“ Xpane u [luha decmprHOCcTH. HOBO Jeno u uoBo [Tuhe.
»Hosa TBap*, oo ,,[Ipyro*.

Ajn, 1ITA CBe OBe pe4yd U U3pasu Hama naHac 3Haue? Illta
JOBeKy 21. BeKka OHe TOBOpe, CAOIIIITABajy, XepPMEHEYTHIITY?

2.Kpu3a nojMoBa — KpUTHIKYU IPUCTYII
HAJaXHYT ,IePCOHATUCTHIKOM OHTOTOTHjOM

Hucy gosomte peuu,
camo oduure peul,

ga me spaitiie Yy #HUBOUi...
EKB

Csa Hallla TPOMHUIIUbaa Y OBOM IIOTJIaB/bY, Ka0 U LeTHHH
pama, dumhe HagmaxHyTa, MpoKeTa, OCMHUIIUbEHA ,OTBOpPeHOIIhy
Homnaseher IlapcrBa boxxujer, u onum ucrum ,,Jlomackom Jenunor

10 Kax Hepuna ( Jaipyec eppuna ) he omucaru ekonomujy
llapa Kao HAauMH pasMeHe I1e ce HaMUpPYje PadyH: fap je YUCTUHY
llap OHJA Kaja ce MOKIama 0e3 OueKrBarba J1a Cce y3BpaTH, U Oe3
jyra Koju nperxozu; JlepuauHa Teopuja Japa Kao Jja HaCTOju Ja ce
npudImku TajHu XpUCTOBE XKPTBe, TaKohe allcoyTHOT apa, WK
napa 8es KajKyanuje.
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Hosor u [Ipyror, Tj. Xpucta“. OBO je Hall XepMEeHEYTUYIKU K/bYyd
KOjHUM IIOKYIIIaBaMo Ja OTBOPUMO Bpara Ipodiema.

Ko je, 3a Hac, nanac 'ociog Mcyc Xpuctoc, 111ta 1aHac 3Ha4u
peu bor, ceha i ce Heko jor 1ta je To CBeta Tpojuria? Illta Hama
manac 3Hauye [lpkBa, EBxapucruja, llapcrBo boxuje, Backpceme,
JKUBOT BEYHH, CIIACeHE, TyXOBHOCT, MOJIMTBA, IOCT, moasur? IllTa
HaMa [IpeCTaB/ba YUTaBa eHIIMK/IONeIMja XPUIIThaHCKUX TePMHHA,
HasMBa, UMEHUIIA, UMEeHa, PedyH, UIMOMa U OCTAJIOr? Jecy U OBO
CaMo CTape peyu, I[pKBeHa TePMHUHOJIOTHja U3 MIPOIIIOCTU BpeiHa
apexeoJIONIKOT IIpOyYaBama, HauBHe dajke? IllTa Mo>ke caBpeMeHa
nactupcka cry>kda LIpkBe JaHac ca CBUM OBUM XUTHUM ITUTAHUMa?

ITpe cBera, Mopa zma Oyne MCKpeHa cama ca codoM M Y Hajdo/beM
ACKETCKO — OTAYKOM U jeBaHbe/ICKoM myXy, IIPBO 1 ,U3Baau OPBHO
U3 OKa CBOra“, I1a TeK OH/a Jia yKake Ha OpBHA U Yy OCTA/IMM OYHMa.
[TornenajMo Kakas je jesUK dOroc/IoB/ba JaHac .

bBorociossbe je mpeBwuILie 3apOd/bEHO Y CBOj HCTOPH)CKH je3HK, HITP:

* Cinapu ilojmosu tipunuye epemeHy Kaga cy HACTan:

Kako odjacHuTH cedu u CBeTy mOjMOBe IIOMYT: jeHO-
CYLITHOCT, HIIOCTAaC, JeOWHOPOIOHM, KeHO3a, Hepasie/buBOCT
IIpPHUpOJie, CTBApame CBeTa M3 HHUYera, MKOHOMHja, HA4MH II0CTO-
jama, morocu duha, u ocrasme ,TemMe/bHe MOjMOBe XPUIIThAHCKOT
yuema?

*  Ycaxne popme ypkseHol HU0wia He MOLy ce AHANATHO NeTUTiiu
Ha cagpemeHOCT:

Kepa 3a mITO ayTeHTUYHUJUM OKUB/bEHEM PaHOT,
IIPEIAbCKOT, OTAYKOT, IPAaBOC/IABHOT XPUIIThaHCBa je BHIIIE HeTO 3a
IIOXBAJIy, QI CaMO IIOfi YCJIOBOM OHOr Beh MHOro myra oBne
IIOHOBJBEHOT ,,0CMHUIIIbaBajyher — npususama“ Hosor, [lomaseher,
Honocehei -Heouekusanoi u bygyhei. Taxobe, >xe/pa 3a IITO
»MOHAIIIKAJUM ¥ MaHACTHUPCKUjUM HaYMHMMA dYeKama [loracka

11 CjajHa cTyauja 3a pasMartpare oBor npodiaema: Crimjas
[Mamapgomynoc, Teonmoruja u Jesuk, Xpuirhancka Mucao, beorpaz,
1998.
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Xpucrosor Takohe Mo>ke UMaTH CBOjy 3[paBy IPUMEHY CaMo IIOJ
yC/IOBHMa Jia ,HeKako m3HaheMo HauMHa Ja I1e0 CBET CTPIIAMO Y
MaHactupe u riehune. J[lo Taza, unak, 3a 00U4yaH CBeT KOjH OCTaje BaH
TOT CyilepMeH MOTUTBEHOT IIPOCTOPa, duhe TOBO/FHU M HAYUHU /1A Ce
y JbYIICKY U KMBOTHY CBAaKOJHEBHHUIIY yIaxHe CBeX Basmyx Onora
Koju ,,nuire roe xohe®.

* [Ipodnemu ca xojuma ce §oiocnosme cyouasa cy dezspemeru u
Hepese6aHIliHU gaHAC:

Beh momenyro OaBmeme ,ucropujom Oorociosma‘ Tj.
npodseMrMa KOjU Cy HeKaJa JaBHO OWIM aKTyelHHM U Bahemem
UCTUX Ha IIOBPIIMHY CaBPEMEHOCTH, MM 3alaaMO y OYUTY
HEepeJIeBaHTHOCT IIpell CBeTOM. lako je MCTpakuBame CTapux
mpodieMa HeOIIXOJHO, OHO MITaK JaHac He MOXKe 1a dyzie IpUMapHO.
Citipax doroc/oB/ba 1a ce CyouH ca CaBpeMeHUM ,,0e300’)KHOCTHMA
0]l M3TOBOPOM POMaHTHYHOT OaB/beiba €BXAapPUCTHUjOM, €CXaTo-
JIOTHjOM, », BOXKUJOM TPaBIOM M IPOMUCIIOM “ ¥ 3aTBAPAHEM Y HCTE
(jep ce y TAKBUM arcTpaKIUjuMa jequHO oceha curypaum), ucru je
OHOM CTpaxy Off CycpeTa ca IPYTruM — SJIIDKEHM, a IT0CedHO ca OHUM
caceuMm [Ipyrum, T1j. Xpucrom. Crpax opm cBeTra, Ipodiema,
HAaKasHOCTH YOBEKOBE CBAKOIHEBHMIIE, IeXyMaHHU3allMje y Haylly,
uzp. Bome OOrocioBsbe, Tj. daudjy ia y ¢duoxe, momure, Myseje,
rajepuje, KOHIIEPTHE MIBOPaHe, OJHOCHO TaMO TIJie¢ je OHO
»HEIIPOOJIeMaTHYHO, ,,3aHUM/BUBO, ,, Pe/TUTHJCKO, ,HICTOPUIHO —
HAI[MOHAIHO, ,YMETHUYKO — BPEOHOCHO®, ,IPYLITBEHO —
[IOJIMTUYKY — TIPWIATO/BUBO ¢, Tj. Mpitieo!" = Xpadpo cyouaBarse ca
pyrodama OBOT cCBeTa TeK IpeacToju. Y xpumrhaHcko —

12 Maxko nocroju odube UTepaType 3a 0Baj MpodieM, MU
CMO TI0CedHY MaKiby HMOKTOHWIM MHCIMMa 3allafHOT Teoora
Juprerna MonTtmana ( Jurgen Moltmann ) y 55eroB0j 4yBeHOj KEbH3U
»Pacriern Bor® ( Ex Libris, Rijeka, 2008. ) , u To o0HUM MecTHMA T1IE
Ce TOBOPU O HeugeHiuilleily U HepesesaHUiHOCHIU CaBPEMEHOT
xputthancrsa ( M3 OBUX MUC/IU IIPAaBOCIABHH OM MHOTO MOIJIH fid

HayJe).
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IIPaBOCTaBHOM TadOpPy TaKBOT BUTe3a — OOPIIA jOII YBEeK YeKaMo Jia
ce 10jaBH.

* Tosop o bory, yoBeKxy, cBeTy 0/iBHja ce y OKBUPY HeKaja —
IABHOT — apXaU4YHOT je3MKa, Tj. Je3uKa Koju — He — goiiupe — go-
gpyl-()l- . . . . .

Tex oBaj mpodieM H3HUCKyje jemHy Liely CTYAH)Y, 3a KOjy
Ha)KaJIOCT OBJle HEMAMO IIPOCTOPA. Je3UK CaBpeMeHOT dOroC/IOB/ba,
amu 1 XpUIThaHCTBa, Koje ce Halasy ,IIpe InlieM cBeTa“ Hajuerrhe
je:

® OHaj — KOju — BHUIIIe — HE — JOTHYe — CBET

* OHaj — KOju — y — HCTOPHjH — ITpeduBa

® 3akomaH —y — pusHuLM — ceharba

* OHaj — Koju — ce — camo — ceha — JTaBHUHE

¢ CaxpameH —y — KIbUTaMa

* 3arpmaH odjeKTHBaLIMjaMa

* PomaHTHYHO — 0ajKOBUT

¢ FEncku — HauBaH

Marto je mpocTopa Ha KOMe dUCMO Jiajbe MOT/IH paspabuBatu
OBe IIOCTaBKe, &I jeJHO je CUTYPHO: je3UK OOTOC/IOB/ba Y Kpu3u
apedusa. Hamre dorociosibe je, y CTBapu, camMo jelHa ,UCTOPHUja
TEOJIOTHje  Tj. UCTOPHUja Pa3Boja TEONOLIKe MHUCIU, TEPMHHOIOTHje
U 1podsieMa, jeqHa pelUIHUpaHa HCTOPHja TeOJOTHCAmba, Tj.
apXxeoJIOIIKa MCKOIMHA Koja y cedu dyBa TeK caMo iipai ~ HeKa-
IalImber — JaBHOT ogHoca ca borom.

Oma je, maHac, camMo jemaH ,0djeKT y pykama apexeosiora
TEOJIOTHje, Tj. jelaH My3€jCKU eKCIIOHAT KOMe Ce jeJHU AUBe, IPYTU
ra Ipesupy, aii 000CTPaHO YyBajy AaleKO OJ CTBAPHOT >KMBOTA.

13 3a mojam ,rTpara“ y caBpemeHoj dwrocodpuju BUIETH:
JKak [lepuna, O rpamaronoruju, Becemun Macremra, Capajeso, ;
[Mucame u pasmuka, laxun [Tammuh, Capajeso, 2008.
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DBorocioB/be, maHac, MMa NPU3BYK HeAAIOGHOCTIU Y CBETY
3aIMBeHOr HUXWIM3MOM. Ha crapo murame: ,Yemy jour ¢uro-
coduja“?, momasu M Hallle IPEUCIIUTHBAE: ,Yemy joir doro-
C7IOB/be“?, M TO Y OBOM CBeTY ITOCT — MeTapusnKe -~ Ha TeMe/bUMa
cnade ouronoruje ” u boxwuje cmadoctu 6 memohu, OJICYCTBa
CMMCJIA, CBETY ,II0CIIe Aymsmm”“?!

Borocnossbe cTanHo ngSHBa Y OIIACHOCTH O, eCXATHO0I0UIKO
— esxapuciiiujckol ymoausma.l CeTHMO ce 1a CBaKa yTOIIHja TOBapU
odaBese Ha dynyhHocr, numraBajyhu camaimocT [uHaMUKe, paja,
IIO/IBUTA, 030M/BHOCTH, OATOBOPHOCTH. YTIpaBo Kao Beh — cama , anu
He —jO11I , Kao CTa/iHo — fo/1asehe, kKao kpeiwiajyhie — ce— ka— Hama, Kao
ocmummasajyhu — og —Tamo — nac — Oeége, €CXaTOJNOIIKO —
€BXapUCTHJCKO OOTOC/IOB/bE CAMHM CBOJUM HAIlOPOM, KpeTarbeM,
M3BHjalbeM HaIpel W HaBHIle ([aKie Kao CBO y KpeTawmwy U

14 Peu-xoBaHuia sa yurTas jenaH CHUCTEM YOBEKOBE MUC/IU
nocie odjase ,cmpru bora“, Bugeru y: Komuh, 2008: 5 - 10.

15 ‘Bauu Barumo (Giani Vattimo), nranujancku gpurosod u
mpodecop Ha TOPUHCKOM YHUBEP3HUTETY, [IABHH je TIPeICTABHUK
0Be MHCIIH.

16 Ilor Kamyro (John Caputo), amepuuku ¢dunocod
penurnje, mokpehe H3HOBA OBY TeMY Y CBOjOj HajHOBHjOj KEbU3H:
The Weakness of God — Theology of Event”, Indiana University
Press, 2008.

17 Bopho Aramden ( Giorgio Agamben ), uramujaHCKu
¢dunnocod u TeopeTrIap, TOTHIE Ce OBUX TeMa y CBOM I'€HHjaTHOM
pany “Remnants of Auschwitz”, Zone Books, New York, 1999.

18 Hausno cxsahenor xao: ,Mu cryxumo JIutyprujy“ u
»MoiuTBe ¥ mocta®, uta. Cayxutu JIUTyprujy, MOIUTH ce U
[IOCTHUTH, U OCTAJIE ,IyXOBHE * pajthe YNHUTH, de3 aKTUBHE JbydaBU
npema Xpucry, CBery U SmKibeM, TOBOJie HAC y MUTAE TPef
peunma Xpucropum: ,O gUPOV TNV WYLYNV CQLTOV OQTOAEGEL
QLTLY, KOl ATOAECOG TNV YUYNV CLLTOL EVEKEV ELOV EVPVGEL
avtv “ (Mr 10, 39)
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paspacTamy), yHampen dYyBa cede OJf IIACHBHO — HEIIOKpPETHe
HEHCTHHE POMAHTUYAPCKOT €CXaTO/MOIIKO -  eBXapUCTHjCKOT
yTomM3Ma.

Borocnosme ce, makie, Hemajyhu ,Jax HOBOT >KMBOTA®,
nosiako mnperBapa ( win ce Beh mpeTBOpMIO? ) y jeSUK HEMYIITHUX
SOTOC/TOBCKUX YHYTPALIIBUX TPBEHA, Y KOjOj Taj UCTH je3HK ITOCTaje
MPTaB 3a CBOJjy ceeiily — ce — odpahaitiu yioipedy, Tj. mpeTBapa ce y
jenaH ,KJIOBHOBCKH je3UK .

Ha mu dorocosipe 3aT0 MOTpedyje jelaH HOBH je3HK, jeNaH
je3MK — CyCpeT; MOXKJA jelaH MeTa — je3WK?.. I He Yy CMHUCITY
[IOHOBHE ITI0jMOBHO — JIOTHYKE OTPAaHHYEHOCTH U HeMOoryhHOCTH 3a
u3pakaBarbe OHOT JIMYHO — Jby0aBHOT; Beh jelmaH je3uk ceéako-
gHeeéHuye, OBlle TIpeodpakeHe, UCITyeHe U yjesuueHe porabajem
nonacka Jlpyror, cacsuM [lpyror, Tj. Xpucra.

[TosHaTe M pasyM/bUBO — CXBAaT/bUBe (CpIly IPUjeMWbHBE U
yMy oOcCBeT/baBajyhe) peum, momyT: CycpeT, 3arpsbaj, JIOAUP,
/byOIbeIbe, TTIelathe, UT/. MOTY IIOHOBO ITpOHahy MecTa y OIIucy OHOT
norabaja 0 kome dOTOC/IOB/bE §/1ar0BeCTH, a TO je OIIeT U OIIeT CYCpPeT
Caere Tpojurte i Yosexa?’.

19 Ratzinger, 1984: 5.

20 Beoma saHMM/bMBA MMCA0 3a NIPABOCIABHO OOTrOCIOBIbE
JaHac, MO)ke OMTH moKper xpuinhaHcke Teosoruje Ha 3amapmy,
nasBaH Teonoerrka (Theopoethics). Mako cBoje ussope upmu y
APYruM 0dacTrMa JbYJICKOT CTBAPAIAIITBA, HIIP. 0e3uja, hUIM,
MY3HKa, KEbWDKEBHOCT, CIMKApCTBO, WAP. OHA OCTaje M3BOPHO
CBETOIMCAMCKA, LIPKBEHa, XpHUIThaHCKa, jep IpecTaB/ba MOKYIIaj
OHOT HCTOT HEM3PELMBOT HCKasa 1 omtuca cycpera Cere Tpojurie u
YoBeka, &M y OKBHPHUMa CBHMAa-PasyM/bUBOI M CAOIIIITHBOT
jeSI/IKa CBAKOMHEBHOT U CBEOIIITET /bYNCKOT JKMBOTA U MICKYCTBA.
TeonoeTuka je 1 HaMa JaHAC [TO3UB HA jeJHO TAKBO CAOIILITABAE
cede cBeTy, ¥ MH IIPaBOCIABHM HE cMeMO xIagHO 3aoduhu
[I0CTOjarbe jefiHe TaKBe 3aHMUM/bUBE W OpurHHasHe Mucad. O
Teonoernuy BuIlle BHIETM HA WHTEPHET IIPe3€HTALIMjH:
http://theopoetics.net/; C mpyre crpaHe, He cMeMO 3ad0paBUTH HU
KOJIOCA/IHy MHCA0 PHUMOKATOJMYKOT Teoysora XaHc Ypc BOH
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Ha mecto ,MpTBOr jesuka“ tpeda mohm ,jesuk cycpera®
je3ux xoju He fiocitioju 6au Jpyiol, Koje Ja uma tek ca Tu... Ja Llpkse je
HOTIIYHO ,desjesanyno des Tu [pyror, 1j. Xpucra.

Hberosa npaBa ynorpeda >kuBH jequHO y ToM iorabajy, y Tom
IelIaBamy, OH ce TPagy, OH He IIOCTOjU IIpe CycpeTa, OH HacTaje y
ocnymkuBamwy Jlyxa koju monasu, Koju nonocehn koncrurywmme 3a
Moryhnoct pasroBopa. Taj jesuk mMopa M3HOBa J1a HAjaswbyje, a He
3a0KpY’Kyje UCTHHY.

Jeauk dorocioBspa je jesuk mujanora; MoHonoi do0iocnoéckol
jesuxa je cMpili ucitiol. borocnoBsbe je jemHO je3UYKO IOYHYTpPeHe
ormca cycpera usmehy Onor cacsum [Ipyror, 1j. CBete Tpojure u
OHOT 0e3 — OHIL0SIoOWKOT — Tliemeba — WPeHYTHHO — 08ge — UPUCYITHOT,
Tj. YoBexka.

3.Kpu3a HupkBeHOT )KUBOTa
(kpaTak mperies)

Y mokyIirajy ja OATOBOPUMO Ha TEIKO IUTabe wiiia Ou cée
doiocnosmwe moino ga Syge (y CBeTIly ayTeHTHYHOT I[PKBEHOT,
€BXapUCTHUJCKOT U JbYOAaBHO — C/IOOOTHOT XpHUIIThaHCKOT >KHMBOTA
KOjH ,,3aCTyIIa" IePCOHATMCTHYKA OHTOJIOTH]a), X IOKYIIIaja ja 1ajbe
paspamuMo IpodieMe Koje CMO Tope HaBelIH, [J0asuMO 10
Hen3de)KHe YHIbeHUIle U TUTarba I11Ta CBe O] TOTa OOrOC/IOB/be HUjeE,
WIN Y IITa cBe OOTOC/IOB/be MOKEe Jja Ce IIPEeTBOPH, Tj. y wiilia cée
Moxde ga mymupa u ticeygomopupa (Kama oHO HHje odacjaHO
CBET/IOM AyTEHTHYHOCTH IIOMEHYTOr), U CaMHM THUM JIOBele [0
jemHOT MMCKYTadWIHOT HaYyMHA )KUBOTA Yy CABPEMEHO] IIPKBEHOCTH,
Tj. 1a Ta OfIBeZie y KPu3y?

Ocnamajyhu ce, ¢ jemHe crpaHe, Ha MHCA0O CaBPEMEHHUX
dorocnosa Llpkse, monyr Anekcannpa IlImMemana (menuMudHO ce

Baltazara (Hans Urs von Balthasar) u meros npojekar Teonoruke
(Theologik), Teompame (Theodramatik) 1 Teoloske estetike
(Theologische Asthetik).
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Kopucrehn meroBoM paspamom mpodneMa y OKBHpPUMA IIIeMe
JIutypruja — borocnosmbe — [TodoxHocT), eopropuja ®noposckor,
Xpucroca JaHapaca, a ¢ Ipyre Ha caMO JMYHO HCKYCTBO HallleT
MIaPOXMjCKOT LIPKBEHOT XKUBOTA, U OP., MOKyIIaheMo ma mujarso-
CTULIUPAMO Ige, Kaga, Kako, U ko0 je Y3pOUHUK KpH3e; HAPAaBHO He
npeTeHyjyhu ma 3a0Kpy>KMMO CHCTeM U 3aK/by4uMO 1podiieM, Beh
ma ra y3 momoh momenyre ,orBopeHoctu Jomaseher Ilapcrsa
bosxpjer jomr Bullle NPOIIMPUMO, PAaCTErHEMO, IPOMUCIHMO,
U3HYTPa JOKMBHUMO U CXBaTHUMO.

a) Boiocnosmwe — Jluitiypiuja — IodoxcHoci

Ha mpenxomHuM cTpaHama CMO IOYIIQIU f1a OCBETIUMO
mpodjieM OHOTa IIITO CMO Ha3BaJIH ,IIITa OU CBe dOTOC/IOB/bE MOIJIO
na dyme“. M3 Tor yrma MOKeMO M YOUUTH HETOBe TaHAIllIbe
HepmocTaTke. [Ipe cBera, jeHa Of HajTPAarMYHUjUX ITOC/IEANITA KPHU3e
jecTe OpraHCKO pasfiBajaibe OOTrOC/IOB/bA OfI €BXapUCTHje U
10O0KHOCTH, Tj. of LIpkBe Kao ,,3ajeHUIle CBETUX U 3ajeJHUIIC Y
CBeTHHU ““". Ay, 0 TOMe je Beh MHOro TOra pedeHoO, HAIHCaHO,
pasmarpaHo u Moke ce Hahu y MHOTOOpOjHOj UTEpaTypH Koja je
CBHMa [OCTYIHa““. MM >KeIMMO Oa INPOIIMPHUMO BHUAHMK OBOT
npodeMa, ¥ TO HajBUIIIE U3 IMIHOT UCKYCTBA, IPUTOM YBPCTO Ce
np>xehn cMepHHIIa ¥ ITyTeBa IITO Cy UX CaBPEMEHH IIPaBOC/IAaBHU
dorocnoBu (a mocedHO OBJie aKTyenHA ,IIEPCOHAIMCTUYKA OHTO-
noruja‘ MuTpononuTa 3usjynaca ) OgpeIvIN U JUjaTHOCTHIIUPAIH,
usderaBajyhu nperepany caMoOmOIagHOCT U KPUTHKY.

[Tpe cBera, Hama je MHTepecaHTaH INPOdIEM ,Heakuiye-
Hoctmiu  doiocnosmwa 3a caspemeru cgeili“. Pexnmm cmo Beh ma
3apo0/bEHO Yy CBOj apXaWYHH je3UK, OOTOCIOB/bE IAaHAC TEIIKO
Jlonupe 10 YIIUjy cBeta, YoBeka, caBpeMeHor apyiTsa. M He camo
TO. JOIII TParMyHyje U MapagoKCcaIHyje je IIITO OHO He JOIHpe HU 10
yuImjy camux ,dorocimoBa“ u xpuirhana. Osme hemo mocraButn

21 IIImeman, 2008: 21.

22 PanoBu caBpemenux Ham dorocmosa: I. @roposckor, H.
AdamnacjeBa, A. lllmemana, J. Majeanopda, X. Janapaca, ump.
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jemHy ,OHacHy  Te3y O ucipaixcrbery #Hojmosa W CamprKaja
dorocoBsba, a 0 K0joj CKOPO /1a HeMa ITIOMeHa Y CaBPEMEeHO]j IIPaBo-
CTaBHOj OOTOC/IOBCKOj MUCIH.

OnBojeHo of_cBOjUX U3BOPA, ITOCedHO O] eBXapUCTHje Kao
»[JIABHOT HM3BOPa‘“ S OII;BO]GHO on >kuBoTa (Kao MOXIAa U
yHajrIaBHHjer n3Bopa“>4 ) SOroc/IoB/be ce II0/IaKo IPAsHIL OJ CBOJUX
cafprkaja KOjU IOYMBAjy y HETOBUM IOjMOBHMMA. lla morizemamo
Mano Ommke oBaj mpodineM. Beh cmo ce mwuramm mita manac
CaBPeMEHOM 4YOBeKy M XpulthaHMHy 3Hade TpagUIMOHATHU
TeMe/bHU II0JMOBH OOTOC/IOB/ba, Kao: CIaceme, TYXOBHOCT,
BaCKpCeme, MOJIMTBA, ITOCT, XpHUcToc, LIpkBa, bor, Ceera Tpojuia,
IIPaBOC/IaB/be, CMUPEHE, ACKe3a, JbydaBs, C1000Ma, TUIHOCT, OHTO-
JIOTHja, Bepa, Hama, WTH., IITa OHU TrOBOPE, IITa ca COOOM JlaHac
Hoce? [la mu U nasbe UMajy CBOJy CaMOpasyM/bUBY, CBUMAIIO3HATY,
KOHBEHIIMOHA/IHY, HCTHHCKY yHohy, cBpxy, cmucao? Harr ogrosop
je: He, HeMajy! U iio He camo y c60j0] peyuiluparocitiu 0g citipare OHUX
Koju tpumajy u upuxeattiajy iie tnojmose, el cy oHu wHocianu
uctipasxcroeHu y cedu camuma, cée 3axsanyjyhu wwome wiitio He HOCHLOjuU

23 Hcro, 2008: 511 - 519.

24 YynHa je 4MEbeHMIIA, YaK ¥ HA CTPAHU ,eBXapPUCTHjCKO -
€CcXaToJIOIIKUX  dorociona, o sanemapusary CAMOT J)KMIBOTA
XPUITRAHMHA kao rimaBHOM H3BOpPY 3a dorociossbe. ITurtamo
ce: MMa JIM 3HaYajHUjer, UCTHHUTHjeT U Beher nsBopa dorocios-
CTBOBama OJi CaMOT >XKMBOTA HEKe JUYHOCTH M came lIpkBe u
mpodsieMa Koje >KMBOT JOHOCH IIpel >KHBOT CBaKe JTHIHOCTU
mocedHO, rocrajyhu riaBHa ,uHCImpanuja“ 3a cycper ca CBeToM
Tpojumom. U jomr: xomuko mMoxkemo cycpectu Csery Tpojuiy y
KIbWUraMa, HWKOHaMa, CIHCHMA, TEKCTOBHUMA, ,TyMademnma,
[IpefambiMa, a KOJTUKO y )KHBOM CYCTPETY, €POCHOM, /byOaBHOM,
»CTBapHOM, Kpajibem! M3yserak, mak, NpefCcTaB/ba JIAUYKO -
dOroc/iIoBcKa JIMYHOCT W MMCA0 IO3HATOr XpHCTOCA JaHapaca,
dorocoBa U IecHHUKa >KUBOTA U epoca mpema Ceroj Tpojuiiu u
MOHAIIIKO — ackercka ¢urypa oma Bacwmja Tonpukaxuca,
nrymaHa MaHactupa VBupos, Ha Ceroj 'opu AToHCKO]!
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Heka 3acedHa ,OHTOJIOTHja nojMOBa“25 He3a6UCHO 0g TUYHOCIAU U

3ajegHuiie Koje ux pasymejy u gajy um cMucao u CeMaHilu4ko 3Hayeroe,
Yy 080M CAyuajy caspemeHux mygu u xpumhaﬂa HCCXBaTaH)eM u
HEXXUB/bEHEM HCTHHCKOT CMHC/IA KOjY HOjMOBH UMajy y cedu?®, ouu
ce IpeTBapajy y 3HAKOBe — TPAroBe M3a KOjUX 3jalld IPasHUHA O]
UCIIP)KEEHOCTH CMUCIA M HasHavema. 1ako, OHM He caMo Jia
II0CTajy HeaKTye/IHU, HEPEeLUIIMPaHU U Hepa3yM/bHBH, Beh mocrajy
mptBu! [lomasumo 10 yBUA /13, IAK/Ie, HUje CaMo ,CBET  OHaj KOju,
yCiien CBOje ,TPelIHOCTH U CeKyrapusoBaHocTu  Hehe ma dyje 3a
xpurthaucTBo, Beh na cy camu xpurithanu ,ydumm® cBoje corictBeHe
3HAKOBE CIIOpasyMeBarba, PasyMeBama, OJHOIIECHA Ka CBETY U Ka
cedu camuma. C zmpyre cTpaHe, jeIMHO UCTU TH XpUIIThaHU MOTY
IIOHOBO O)KMBETH CBOje IOjMOBE M YIYMHHUTH HUX PasyM/bBUBUM U
criacaBajyhum. Mana, mpusHajeMo ca >Ka/beheM, YaK U OHU ,BaH
[IpkBe“ MOTY HAC MHOTO HAyIUTH TOME.

Huje moBomuo pehu camo: ,,bor u ouexknBaTu carmacHOCT
CBHUX OKO OBOI' ,TepMHHA“, jep, HapaBHO, IIOCTOJU MHOIITBO
peuryja Koje ce I03MBajy Ha IMPAaBOBEPHO TyMadere UCTOT. A,
CTBApH Cy jOII TeXKe ca KIACHIHO XpHUIThaHCKUM 1ojMoBuMa. Tako,
manac peu ,llpkBa“ BehmHm 3Byun wmim kao apymTBeHO —
XyMaHUTapHO - OWM3HMC HHCTUTYLHja, WIM Kao HAI[MOHAI —
MHCTHUTYIIUja — 9yBap, WIH Y Hajd0/beM C/Tydajy Kao jOIII jefHa rpyma
Koja ce ,0aBuU myxoBHOIIhy.

IlITa Tex pehu 3a mojMoBe: craceme, JYXOBHOCT, HapoBu!
Onsojenu on Cnacutesba, of lyxa u ox [laponaBiia HCTUX, OHH CY
JlaHAC IOCTaIM AayTOHOMHHU U CaMOAOBO/BHHU IaMdeTH KojuMma
xpuithaHy HeyCIIeITHO OKYIIaBajy /1a PEeICTaBe CBOj UACHTUTET U

25 [Tammagormysoc, 1998: 53.

26 Kao oHu koju maxo jemHOM HepUHMCAaHU HHUKala HUCY
3arieMeHTHpaHH, Beh yBek oTBOpeHH 3a ,,qorabaj nomacka JJpyror
y HAIlly aKTYeJHOCT M CaBPEMEHOCT, Y OBaj HAIIl )KHBOT, TAKaB
KaKaB je ¥ HujenaH apyru; amu Koju morpedyje Haiir mpusus, Halie
JKUBJbeIbe, HAIIT BUT Ka Fbemy...
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CBOjY ITOCEOHOCT Y OIHOCY Ha npyre27. 3a mpoceyHor XpuirhanuHa,
»CIIACUTH ce”“ Hajuerrhe ca cOOOM MMa IPYIITBEHO — eKOHOMCKY WIN
»CIIACUTHU — C€ - OfI — My4erba — y — ITAK/Iy  KOHOTALH]jy.

C THUM TIOBe3aH M YC/IOBJ/bEH jecTe MpodeM JIUTYpTHje, Tj.
dorocyskema yoriTe Kao ,,ae1a Hapoaa“. Hapasno, To cBe noTtuye
U IPKBEHY IOJ0XXHOCT Kao HM3pa3 dOrocyioB/ba U OTOCITyKerba.
Mmajyhu npen codom ,kpusupajyhe dorocnosipe, min dusajyhu
M3BOP MCTOT, SOTOCITyKeme ce IIpeTBapa y 10jaBy Kojy oBako gedu-
HUIIIEMO: CeHTHMEHTATHO cehatbe Ha maBHe morabaje u3 xuBoTa
XpHUCTOBOT, WIN HEIITO TAKO CIMYHO. Y CYLITHHH, OOTOCIYXeme U
MOJ0YKHOCT Cy OIBOjeHU O] JOTOC/IOB/bA U OOPHYTO, a CBU 3ajeJHO
omBojeHU of >xuBoTa. [IpodeMu koju ce jaBmbajy y ,HaYMHUMA'
CIy’Kema, »lIpakcama“, ,ackesama“, ,odudajuma“, ,crapuHama“,
HOC/IEINIIA CY OBe pasiBojeHOCTH. [IpodieM jesnka dorocmyxema
HeMaMO XpadpocTH HHU [a 3amodeHeMo. Mmak, He MOXeMO
mpeHedpernyTH nmpodieM CBOjeBpCHE ,ITOOOKHOCTH  KOja ce paba y
TPeHyLIMMa KaJa HeeBXapUCTUjCKO OTOCIOB/be MIPEOKYIIHpa HAITy
HaXKIbY U HaIlle II0J0KHEe IOCTYIIKE.

Kao u mpisieom doiocnosmwy, Tako u Mpiti80j 0d0HCHOCHL TIPETE UCTE

Heriorozie. HeakTyenHocT, 0€3UAEHTUTETHOCT, HAUBHOCT, TeaTpa-
HOCT, TJTyMa, MackKe, y3[acH, MapaMe U IIamuje, Tj. UMHUTAIHja
KHBOT >)knBOTa LlpkBe. An 0 TOMe je jOIII TaBHO MHOTO pedeHo. Mu
ymyhyjemo Ha jomr mupe nocmarpame mpodiema. IIpodiema xoju ce
jaBbajy y 0030pjy CMPTH 4YOBeYHje U IberoBe IPOJIASHOCTH,
HoKyImaBajyhu ¢ THM 1a IOBeXXeMO IIpodjeM dOroCIoBba, IUTY-
pruje, T0O0KHOCTH.

KakBy ped, KakBy CTBapHOCT, KaKBy ayTeHTHYHOCT, KaKaB
KHBOT CBETYy M YOBEKYy MOXKe IIOHYIUTH jeOHO pPAa3ypKebeHO
dorociossbe, jemHa §e380r0CIOBCKA TUTYPIrUja U jeHA HeeBXapH-
ctujcka modoxHOCT (¢ TUM gma cy MehycodHe BapujaHTe HCTHX
de3dpojue)? JlakHy ped, MPTBY CTBApHOCT, XUIIEPPEATTHO ITOCTO-

27 3a OBy TBpIIY HaMEpPHO He HABOAUMO HHKAKBY
pedepeHIty, jep HaM je OHa HAjOUUIIENHU]A ¥ AKTYETHOM JKHUBOTY
Haitre moMecHe LIpKBe 1 IbeHUX ITapoxuja.
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jame, Mpiieuno mpiréocitiu. To Cy IIIOTOBU OBe KPH3e CaBPEMEHOT
L[PKBEHOT >XKUBOTa. JKMBOTa KOjU je OIBOjeH Off ,morahaja momacka
Hpyror u [Ipyraumjer, camum TUM U 3aTBOpeH. JKMBOTa KOjU je
CMPT Of] ITOYeTKa JI0 Kpaja.

Ko he nac usdaBuru om cMmpTH oBe?

Hame nehemo nhu. OnBojeno ox cBor mpupogHor Mecra, Tj.
EBxapucruje, kao MecTta Ha KOMe JeaH 1ocCTaje MHOTM U MHOTH
noctajy Jeman-® u llpkse xao sajemuuiie ,qomaseher - [Ipyror“rj.
Xpucra u sajemnuile ,npusuBajyhux — JIpyror® Tj. xpurrhana,
d0rocioBsbe, MUTYpruja 1 MOSOKHOCT YMUPY U IIOCTAjy CAMO jeTHH
on docmra y MysejcKOj 30MpIM HHTEPECAaHTHHUX, AT MPTBUX
excrioHara. Camo Ty, Ha TOM MecTy, MO>ke SUTH TOBOpPa O TOBOPY
nonaseher, camo Ty Moxxe SUTH jesnKa O je3UKY aKTYeTHOCTH, CaMO
Ty moxe duTH 1MOjMOBa O MOjMOBUMA MCTHHCKOT. V3BOp TakBOT
JKUBOT OOTOC/IOB/bA, JIUTYPTHje U MOOOKHOCTU jecTe CaM >KUBOT
LIpxse, cam oduuan xusoili ceakogrestuye LIpkae, ca CBUM CBOjUM
CHBWIOM CBaKOJHEBHHUIIE Tpareiuja, yMUpPama, MPKiba, TPBEHa,
HCKYIIIeIha, HecxBaTama dare BecTH JeBanbhesba; Tj. OHUX JbYIU U
xpuithana koju oppuuyhu ce cBakor oyakor neduHMCaba, 3HAbA,
je3MYKHMX OOJIMKOBarba, IpeKBaKaBama CTapux (rockyna, yIu-
BalbeM Y MpTBe Kajlylle >KMBOTA, IIPABWIA, 3aKOHA, OOMYaja,
»IIPABOCTABHUX €THKA“, OCTBapyje cede M CBOj )KMBOT KaO >KUBOT
LipkBe 3a goiahaj Heouexusanoi — cmucia — u - HKUBOWA —
Honocuitierva, Tj. 3a morabaj /pydaBu msameby Xpucra u Hberose
Ipkse, 3a morahaj Beunor >xuBora. Tako 1 camo Tako, OHU OCTAjy
M3HOBA aKTye/lHU, KUBU, MCKYCTBEHU, CadOpPHU; €BXapHUCTHjCKO
d0roc/IoBIbe, €BXapUCTHjCKA INTYPIHja, €BXaPUCTHjCKa TOOOKHOCT,
UT/. Koje he mMatu cTBapHy Besy ca HaIllMM >XMBOTHMA.

0) Ocspiti Ha ocitiane upodneme

Hapasno, mopen pedenor, mormum ducmo ce morahu jour
MHOIITBA BEJIMKHX U MaIuX InpodaeMa KOjU Y3HEMHUPABajy
CaBpeMeHHU LPKBEHU >XMUBOT, M TO M HHUje TeMa OBOI paja.

28 3usjynac, 2004: 34.
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CIOMEeHHMMO caMo TO /1a IIPKBEHO U XPUIThaHCKO OOTOC/IOBIbE CTOJH
IIPeNI TEIIKUM, KPCTOHOCHUM M MyYHHUM M3a30BOM IpodieMa KOju
ce Hayase yHyTap LIpkBe, anu u yHyTap CBeTAa.

Kako nmpocyauTu cBa H3BUTOIIEpeHa KOja ce jaB/bajy Y OHOMe
IIITO MU 30BeMO ,ITpaBociaaBbe? [IpaBocmasibe, 1rta je T0? A, KO
TO cMe maHac na muta? Jlanac kaja ce YMHU A HUIIITA HUje jaCHUje O]
tora. Hama Huje jacHo. Y cTBapH, MHOTO je HejacHO. MHore ce 1ojase
[IPOT/IAIIaBajy IPaBOCTaBHUM, a IPUTOM HEMajy HUKAKBHX CyILITH-
HCKHMX Be3a ca IIPaBOC/IAB/bEM Kao ,UCKYCTBOM cycpera Csere
Tpojunie n Yoseka“. Hannonanusam, 1a iu je TO mpaBociaBbe? A
eKCIIaH3MOHUCTUYKHU I10BUHU3aM?! XoMododuja, Mokma? Mpskma?
A ocrano? Jer' To mpaBociaB/be? 3a MHOTe, Ha 5Ka/IOCT, jecte. Mmaxk,
TO je CaMo jOIII jellaH IIOC/IeinIIa OHe OoIecTH Harpes GopMyIIICcaHe,
donectn opnBajama M pasgBajarba OOTOC/IOB/BA — JIUTYprUje —
OJOKHOCTH, OO0JIECTH Y KOjOj BUPYC ,HeYeXme 3a [lpyrum
Honmasehum® ynurrrasa cse.

Taxobe, npex HaMa cToje IIpodeMu KIHpa, Tauka, MOHaxa U
IPUXOBE CBOjeBPCHE TEOPETCKe U CTBapHEe PpasIBOjeHOCTH.
[Tpodnemu unenturtera uctux. PeeBantHoctu. [lyreBa Kojuma ce
onu kpehy. OcMuIIUBaBajy )KUBOT CBOj, KOJH je jeqaH T€ UCTU KUBOT
Lpxse.

[Tocedan mpodiem mpexcTaB/pa II0jaBa OHOT IITO CMO
Harpey HasBaIU ,eBXapUCTHUJCKO — €CXATOJIOIIKU yTOIH3aM ", Tj.
MHCHCTHpalbe Ha KpPajlbOCTHMMa IITO MOTY Jila HAacTaHy WH3
HeaJleKBaTHOT CXBaTama IITa 3HAYe PeYHd ,eBXapUCTHjCKU U
»ecxaronoiku ‘. 3anemapuBame Cseror [Tucma Ilpkse, moceduo
HoBor 3aBera, Kao jemHOr Of TeMe/ba OOTOCIOB/A M HCKYCTBa
LIpkBe, IocTaje JaHac He MM IPOdJIeM, HAPOYUTO KOJL eITUIOHa
jemHOr TakBOT yromusMa. bpunyhu ce camo 3a ,oHTOMOTrHjE®,
»oynyhHoctu®, ,ecxaronoruje, a Takohe u 3a TUTYPrujcKe CUTHHUIE
OKO NHTama IIOKpeTa, M3pasa M H3Bohema OOrociyxerma, OBU
eIMTOHY 3aHeMapyjy mpodieme Hpxse KOjU Cy MPOdJIeMH OBOT —
OBJIe CBAKOJHEBHOT XMBOTA, KOJH je Ha)qemhe IaJIEKO Off TAKBUX
»U3MHUIIUBEHUX IpodieMa“ Koje yromujcku OorociaoBu xohe ma
HaMmeTHY. IbuX0BH, IaK, aHTarOHHCTU C Jpyre CTpaHe, 3aHeMa-
puBameM oHora mro L[pkBa ,kao 3ajemauna dymyhuoctu“ jecre,
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UCTUYY HeJOCTaTaK aKTHUBU3Ma, dopde 3a MeCTO y JIPYLITBY, UTIH.,
amu omer mpomanryjyhu uctuncku cmucao Ilpkse, kao ,3Haka
[apcrBa Boxkujer. Anm, To je mpeBenrKa Tema 3a OBaj IpeMaiu
IIPOCTOP.

goSneM ekyMeHusMa. [Ipodem kaTuxese, Tj. BepoHayKe y
mkonama“’ . [Tpodnem llpkse u monurtuke. buoermaku mpodiremu u
HCKYIIIeba TexXHoJoruje u KudepHeruke. [Ipodremu nmexymanu-
sanuje. [Ipodremu, mpodiemu, mpodaemu.

Ocraje jomr rommia mpodiaema mpen kKojuMm LlpkBa croju.
Crpenu. Yeka. Ouekyje. Hama ce. Tpaxknu. Banu 3a Onum koju
jemUHU MOXKe ,JIOHETH = MpOdIeMUMa OTBaparbe, Pa3MeKIIIaBabe,
0CO/baBale, OCMUIIbaBame. CBET/IO ,IePCOHATUCTUYIKE OHTO-
noruje“ MUTponouTa 3usjynaca MOXKe 3aCBET/IMTH, MaKap MaJjo, U
to he, 3a mouerak, OUTH MOBO/FHO. A/ camMoO ako dyme Jabu
MIOZICTPEK 3a jOII jade TPaKeme, HIITYEKUBambe, OTBapame, 10
M3HEMOTJIOCTH, NOK Jlomasehu me mohe.

29 [TorpedHo je m3HOBa, ca Tpe3BeHOLINy, IPOMUCIUTU
MeCTO BepOHayKe Kao jOUI jeIHOr Of ,IIpeaMera“ y CHCTeMY
Ip>KaBHOT 00pas3oBarba (IEIYKTUBHO — PAlMOHAIMCTUYKOL, Tj.
HEHCKYCTBEHOT'), Tj. O ONACHOCTH H>eHe OTPIHYTOCTH Of CMHC/IA
IIpaBe [[PKBEHEe KaTHXe3e, KOja je yBeK cadopHa, yBeK 3ajeflHIUKa,
yBeK JIMTYPTHjCKa, Tj. eBXapUCTHjCKA U Ha-3djegHuuy-gonasehei-

Lapcinsa-yayhyjyha.
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Cumdommusam IIpa3HUKa II€JeCETHUIIA:
IIMCaHN 1 CJINKaHU U3BOPH

Pe3ume

Y osom pagy he ce fosopuitiu o cumdonuyu xpuuiharckoi upa-
sHuxa Ilegecetinuya, kpo3 tucave u cauxane ussope. Ha gam
Iegeceitinuye, Ceettiu [Iyx cunazu Ha aiiociione u 00HABHA jegUHCTHLE0
Boia u wygu kpo3 gyxoeny usipagrey Lipkee. Takohe, osaj tipasrux je
iocedro saxncan jep Ceemiu [lyx cunasu Ha céaxoi unana Llpkee,
ioHaocod, u ceaxome gaje iocedre gapose. Hapouuitio je easxcar goia-
haj y kome aiiocitionu iogope pasnuduiium jesunuma u pasymejy ce
mehycodno. Taj napouuitiu gap, koju ce jasmwa kpo3 genosarve Ceeiilol
Hyxa, otiucan je Ha ukonama tpasnuxa Ilegeceitinuya. C 0d3upom Ha
o ga je kpo3 ucimopujy xpuwhancitieéa cnuka umana, Konedousy anu
6eoma 8axcHy ynoly y upenoutervy Ilpegaroa, y o6om pagy je Hainacax
HA UCTApaXcUBaryy cumdonuImMa nojeguHaUHUX TUKOBHUX efeMeHATA
(60je, ieomettipuje, tiepcilexitiuge), HUX080M TOPEKILY U HUXOB0] YI03U
y UpeHoulerby He8UgbUB01 céetlia MATePUATHUM CPegCilieuma uspa-
Keasarea Ha ukonu Ilegecetinuya.

Kipyune peun: [lenecernnia, nkona, cumdonusam, Cetu Jlyx.
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YBon

CaBpeMeHO IPYIITBO HCIYHEHO je SPOjHUM CIMKaMa, Te je
crora oxgpeheno kao nuBmmsanuja cauke. Josekosa morpeda a
HEeBH/UbUBO IIPEICTABH MaTepPHjaTHUM, OIMIUBMBUM CpeINCTBHMA
U3pakaBamba BeKOBUMa je duta y cmy»xdu peruruje. JKespa oBeka 1a
JIOCETHe IyXOBHE BHCHHE U JaHAc je IOJjeflHAKO aKTye/lHa a
IIUBIWIN3AIMjCKY Pa3BoOj HUje YCIIeo Jia 3aJ0BO/bH HETOB yHYTpa-
U CBeT.

Ynora MKoHe — Kao peUrujcke CauKe OmIa je Konedpusa y
XpHUIThaHCKOj HCTOPUjH, MehyTHM HeH OIICTaHaK TOBOPH O TOME Jid
IIOCPEJICTBOM b€, YOBEK MOJKe CO3epliaTH HeBU/bMBOI bora u
yIJIelaTH Cce Ha CBeTHTe/be U MydeHHKe. Mkona [TeneceTHuie crora
MMa TOJjeHaKy BaXKHOCT aIM U JOJATHY BPEIHOCT jep ce Ha JiaH
Curacka Cgeror [lyxa Ha amocrose ucnyHmwio odehamwe Xpucra,
0d0’Keme arocTosIa U IoYeTak AyXxoBHOT IyTa. Cetu JlyX je U3mmo
CBOje dpojHe JapoBe Ha IPUCYTHE U OMOTYhHO IToYeTak cTBapama
seMasbcke LIpkBe 110 y30py Ha Hedecky.

HOPCK)IO IIpa3HUKa €aeCceTHuIa

Cumaszak Csertor Jlyxa Ha amocroje cmaga y Bemixe
IIpasHUKe a ITO3HaT je 1mof uMeHnMa: [lyxosu, Tpojure u Tpojuuun
naH. OBUM IIPa3HUKOM TIPOC/IaB/ba Ce ,3aBPIIHU YUH OCHMBaHA
Xpucrose LIpkBe Ha 3eMJ/bH, KaJia Cy CTBOPEHU YC/IOBU 3a HeH IIYH
JKUBOT, a JIBAHAeCTOPMIIA AIIOCTOJIA YIOCTOjeHH [a CBeflode O
Xpucry, nponosenajy u yuHe yypa“'. [Ipema peunma YcrieHckor ¢
003MpoM Ha TO fma ce y mpaBociaBHOj lIpkBu mpasHuk Csere
Tpojuiie cnasu Ha npBu naH [lenecernuie (y Hefle/by) U Ia ce Ha Taj
JlaH Kpo3 OOorociyXeme H3pakaBa JOIMATCKO ydewme O CBeToj
Tpojunu, a crenehu man ([yxoBcku moHenemak) je mocBehen
CseroMm [lyxy, oBe IBe UKOHE, KOje U3pakaBajy pas/INIUTa 3HAUCHA

1 JoBanosuh, 2005: 387.
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U CMHCA0, OATOBAPAjy MPA3HUKY Iepecernnua®. ITocedan 3HAYaj
OBa JIBa IIPa3HUKa 0djeiumbyje ce y BUIJbUBOM crtacky Ceeror Jlyxa
Ha aIioCTose, y Kpiitewy Llpkse ormeM u CBeTuM [lyxoM, y cKIamy
ca peunMa cBetor JoBaHa [Iperede (Mart. 3,11), nmegeceT jaHa HAKOH
XpHUCTOBOT BaCKpcema ¥ JIeCeT NaHa HAKOH HerOBOI BasHeCEHa.
Taxo ce kpo3 nkoHy Csete Tpojulie faje HArOBEIIITaj TAJHOBUTOCTH
boxxanckor mocrojama, 1ok Cmmazak Csetor Jlyxa Ha amocTose
OTKpHUBa IIpoMucao zenosama Csere Tpojuiie y omHocy usmeby
LpkBe i cBeTa’. BepHuim noxusmbaBajy Boxijy cTBapHOCT Kao i
IpBU XpUIThaHU, Y TPOCTpPyKOoM odmmyjy: ,y TBopiy u I'ocriomy
ucTopmuje crmacema, y Backpcarom locnmony Mcycy Xpucry,
yssuiieHoM y bora 1y CeetoMm JlyXy Koju ce pas/IM4uTUM JapOBUMa
Hyxa mohno nojaspuBao mehy muma“*. Tako Cern [lyx ucnymaBa
omntty Boby Tpu JIuma, dynyhu na ra mrame Otary u a ra npenaje
Cun®. Crtasak CeTor Hyxa npencrasspa Ipyro genoBame O1a jep
Orar Hajipe mabe CuHa a 3atuM u Caeror [lyxa. ,Kama je meroso
noc/iame 0KoH4aHo, CuH ce BpatHo Ony, a Ceetu Jlyx je cuitao kao
Jlranoct®,

[Topexno mpasHuka IlemecerHuna mnotuye us Cinapoi
3asettia. C1aB/beH 110 UCTEKY ceflaM HeJle/ba, Ha TeJIeCeTH JIaH I10CIe
[Tacxe, kao cehame Ha yHyTpaIIme jeIHMHCTBO, CTBapame CaBesa
usMeby bora u nzadpanor Hapona, kaza je Mojcuje mpumMuo 3akoH
Ha CHHajy, OBaj IPAsHUK je MMao U JApyro 3Hadewe. OH je
IIPOC/IaB/baH U Kao 3aXBa/JIHOCT 3a IIPBe IUIOJ0BE Ha 3eMbH, dynyhy
KeTBy M Kao maH (map) I'ocmopa: M mpasHUK >KeTBe IPBHUHA O
TPYy/la TBOjera IIITO IOCHjelll Y TI0/bY CBOjeM; U MpasHUK depde Ha
CBPIIIETKY CBaKe TOIMHe, Kaji cadepelr Tpyx cBoj ca mwuBe” (2 Moj.
23,16). O many omMopa, y 3HaK 3aXBaHOCTH ITpeMa bory, [Tpasauk

2 Ycnencku, JIocku 2008: 202.
3 HUcro, 2008: 208.

4 Benc, 2006: 520.

5 Jlocku, 2003: 120.

6 EBmoxumos: 2009: 230.



48 Teoloski ¢asopis, N° 9

Henempa ce xao cehame Ha 1aH OTKpUBema 3aKOHA YOOIMYNO KAO
JIyXOBHU W MaTepujalHM gap on bora: , /1 Ha man mpBuHa Kaj
npuHocuTe HOB jap [ocmonmy mocimje cBOjuX Henesba, a MMaTe
cadop cBeTH, HHjeIHOTA TIOC/IA POIicKora He pagute” (4 Moj. 28,26).
Y cxmafy ca crapo3aBeTHHM CaBe30M KOju je HaunHuo bor nsmeby
cede u /pyny, jaB/ba ce HOBo3aBeTHH CaBes, Kpo3 cuaasak CeTor
Hyxa Ha anocrose. ,,Tako dmaromar 3akona mata Ceerum [lyxom
IpeysyMa MecTo 3aKoHa ca Cunaja’,

[Tocedna BpennocT ukoHe [lemeceTHuma je y Tome IITO
»U3payKaBa HAJIIOTIIYHHU)Y JOTMY IIPa3HUKA IT0BE3aHOT €A OCHOBHOM
normoMm xpuinthancrBa — Tpojemunum Borom. JKusor Ilpkse,
IIOBE3aH je CYLITHHCKU C OBUM yuemeM, jep je TpojudHocT, Koja je
M3[BOjeHa IPUPOIOM M MHOIITBOM JTMYHOCTH, HA4e/I0 Y CKJIA/ly ca
kojum Llpksa >xusu u rpaau bosxxuje kpamescrso Ha semmbi“S, Tako
je Ilemecernuma, 3ampaBo mnocnenuna Osartohema, jep je
TBOpPEBUHA ITOCTana criocodHa ma npumu Ceetu Ilyx, U THMe je
OCTBAapeH KOHAYHU IIW/b DOJKaHCTBEHOT IOMOCTpOja Ha 3eMJ/bU .
Wkona Ilenecetnune ,odjenumyje cBe TekcroBe Cperor ITmcma,
crequ JIUTyprujy M cTBapa jelHYy OTPOMHY II€PCIIEKTHBY KOja
IIpeBa3WIa3u OKBHpE HCTO}l)njCKor (parmenTa ma Ou wu3paswiIa
‘yHyTparmy pea’ gorahaja“ 1

OcHOBHe KOMIIO3UIIMOHE eneMeHTe MKoHe [lemecerHmia,
Kako ce YyodWdYajeHO IIpHKasyje, YHHE allOCTONN KOjU Cefie
MOJIYKPY>KHO IIOCTaB/beHH U IJTAMEHH je3UIIN KOjH ca Heda cuiase Ha
BUXOBe IJIaBe: ,J1 Tokasamie MM ce pasgMje/beHU jesUIU Kao
OTHeHU, U cubje 110 jemaH Ha cBakora o iux  ([am. 2,3). Ammocronu
Cy IIPeACTaB/beHN OTIYHO CMUPEHO, Ap>kehy cBUTKe WK KibUTe Y
pykama, win y xuBoM MehycodHom sajemHmyapery. Kmwure n
CBUTLM yKasyjy Ha dynyhy MucHjy amocrosna, Ha BUXOBO IIPOIIO-

7 Ycnencku, Jlocku 2008: 202.
8 Hcro, 2008: 209.

9 Jlocku, 2003: 122.

10 EBmoxumos: 2009: 232.
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Beflalbe a TeCTHKY/IAllja U pasroBOP yKasyjy Ha cmwiasak Cseror
Hyxa ,u ucnynuie ce cBu [lyxa Cerora M CTajiollie rOBOPUTH
npyrum jesunuma“ ([lam. 2,4). Hapounmrto wuHTepecaHtaH je
CPeUIIBY Ie0 UKOHE, KOjU JIe/IH alloCTOoJIe, KOjU cefie Y I0pHULu
(K0ja cMMBOJIM3Yje HaCTaBaK IIPOIIOBE/IH jep je Y TOpHUIIH, Ha TajHoj
BeYepH ycrocrasbeHa EBxapucTuja — xy1ed u BUHO), y IBe rpyte. Y
TOM CpeIMIIEeM ey je IOHeKaj IpukasaHa boropommia (kao
cumBon LIpkse), amu je Hajyerrthe IPOCTOpP OCTaB/bEH IIpas3aH, Kao
HeBH/bUBO pucycTBo Xpucra — ['maBe llpkse. Bpemenom he ce
YCTIUTH M300pakaBarmbe Hajllpe MpasHOT, TAMHOT, IOIYKPY>KHOT
IIPOCTOPA UCIIOJ AIIOCTOJIA, A IIOTOM YHYTap TOT IIPOCTOPa, IIPHUKa3
crapla-kpasba (KOCMOC) a IOBPEMEHO U JbYICKHUX (urypa Koje
cUMOOJIN3Yjy NpeINCcTaBHUKE PasJIUYUTHX HApona, KOju Cy Owm
IIPUCYTHHU y TPEHYTKY OBOT BeJiKor forabaja ([am 2,59).

Panu npukasu nmpasHUKa MegeceTHUIIA

Hajcrapuja mosHaTta MKOHa Ha K0jOj ce I0jaB/byje cuaaszak CBeTor

Hyxa Ha amocrone — Ilemecernnma (Ilevinkootn) mortuye us 7.
Beka!l i Haasu ce y maHactupy Cseitia Kaiiapuna, na Cunajy. Ha
1B0j Cy IpUKasaHe 4YeTHpHU ClieHe y Tpu pema: Ha BpXy uKoHe
npukasaHa je ciena Pobeme Mcyca Xpucra a ogmax mopep e, y
HCTOM HUBOY clieHa [IpencraBbame y XpaMy, y CPeIMHH je CIieHa
Basnecema a y momeM Jeny, pukasana je crueHa Crmaszak CeTor
Hlyxa Ha amocrosie, Ihe japKo LIPBEHU 3Palld KOjU Ce CITYIITajy Ha
arocTose, M3BMPY M3 KPy>KHe MaHJopse (Mema/boHA) y KOjoj je
Xpucroc. OBa UKOHA IIPeNCTaB/ba jeIHy Ofl HajCTAPUJUX I'PYIHUX
MKOHa KOja TIIOKasyje U3[BOjeHe TeMe, H300p HajBaKHUjUX

11 O30/bUH UKOHY HaTHpa y 7. BeK. BajiiMaH OBy HKOHY
matupa y 10. Bex. Bunu y Weitzmann, ?. The Monastery of Saint
Catherine at Mount Sinai, Princeton University Press, (1976: 73-76).
Takobe, Fbenrtamans, K. y monorpaduju Cunau: Tpeacypec o itixe
Monacitiepii, UKOHa je DaTHpaHa y APYry IOJOBHHY 9. BeKa WIN
moverak 10. Bexka (Manaduc at an. 1990: 98), ciuka 7, crp. 140.
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KOMITO3UIIMOHHMX €JIeMeHaTa, CHMETPHUjy U IOpyre yodudajeHe
e/leMeHTe NyTeM KOjuX omucaHu jorabaj oOTKpuBa CBeTO
[pojaB/bUBabe U C/1aBy -. VIHTepecaHTHO je NMPUMETHUTHU Ja Ce Y
cpenunn, usMeby amocrona, Koju cy mpencTaBbeHU Y cenehem
II0JIOXKAJy, @ UCIOJ XPUCTa Y MAaHAOP/IH, HAJIA3U jeiBa IIPUMETaH
roJIyd HaC/IMKaH ¢ JIUIA (MCIpTaH Ha 3/1aTHO] 1o3aanuu). Ceeru [lyx
y od/mKy romyda ce IojaB/byje IPeTXOJHO Ha KpiuTemwy Kcyca
Xpucra, a onpasaame Ha cienn [lemecernuna (rme he ce u kacHuje
II0jaB/bMBATH IIOBPEMEHO) MO)Ke ce npoHahm y peuuma Espo-
KHMMOBa ~ f1a Kao mro ce Ceeru Jlyx Ha maH KpluTewma ['ocnonmer
HA[THOCH HaJ JbYACKY IPUPOIY XPUCTOBY U YCHHOBJBYje j€, TAaKO Ce U
Ha paH IlemeceTHuile, y TOKpeTy OTrmeHHX jesuka Orar,
nocpenctBoMm Ceror Jlyxa, HAIHOCH HaJl Jby/ie U YCHHOBJbYje HX.
Wmnak, O30/pMH IeIOKYIIHY HUKOHOrpadujy HasuBa CTapOXpH-
mrhaHCcKOM, jep cBa KacHHMja H30dpakema, Koja he ce ydpso
yodmmuutu y npukas IlemeceTHure, moTHdy M3 Iepuoja HAKOH
MKOHOOOPCTBA, a IeHa MKOHOorpaduja ce Memwa ,0/lBajarmbeM IIpa-
3HMKa BasHecema, y derpiecetu jaH mociae Backpca u Cuiacka
Caeror Jlyxa, y memeceTd naH — 3HauuM Beh kpajem 4. Bexa“l%,
MebyTum, 1eroB HCTpaKUBAYKH Paji yKasyje Ha TO [1a je IPBOOUTHA
ukoHorpaduja mnpasHuka [lemeceTHuna Owmaa TmoOBe3aHa ca
pasHUKOM BasHecerbe 1 1a Cy Ipe BberoBor ,0CaMOCTa/berha’ paHH
xputiithanu pasHoBanu ,ocMu nan (Focronmwu nan) a ,,[lan macxe
je clnaB/beH Kao TajHa >KPTBe, y Ckiaay ca [IpBoMm mocmaHuioMm
Kopunhanuma ,,Ondauure, makte, crapu kBacal, fa dyzme HOBO
THjecTo, Kao ImTO cre deckBacHU. Jep u [lacxa nHamra Xpwucroc,
pTBOBa ce 3a Hac“ (1 Kop. 5,7), npunocehu yoBeka kao map bory.
Tako ce oHa He cMaTpa caMo Kao IOC/IeIbH [aH TAaCXaIHOT IIePHOJIa,
Beh kao TajHa u3daB/bera jep y memeceTH MaH IOCIE BacKpCema
Xpucra, Cseru [lyx cuaasu Ha amocrtojie y ckmamy ca odehamem
Cnacurespa: ,A Ytjenresns [lyx Ceru, kora he oran mociaru y ume

12 Mawnaduwuc, 1990, 98-99.
13 EBmokumos, 2009: 230.
14 OsomuH, 2007: 28.
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Moje, OH he Bac HayuuTH cBeMy H nojcjeTuhe Bac Ha CBe IIITO BaM
pekox“ (JoBaun 14,26). ,Ilocientu [aH TefileceTHUIlE, HeMe/ba
ca)Xxuma yHyTap cede y jemaH IaH ,TajUHCKO 3HA4YeHe IIefieceT
naHa“

Mebyrtum, moryhe npencrasmpame Cunacka Cseror [lyxa y
00Ky IUTaMEHHX 3paKa, IPOHAIA3U Ce jOIII Ha aMITy/IH U3 6. BeKa
(BodSuo, 8p. 20'°) y cuenn Basmeceme. Ha 1m0j mpoHamasumo, y
ropmheM fely, XpUCTa Ha IPECTONY Ca KIUIOM Yy PYIH, KOjU
dmarocwnpa, HOILIEH, y MaHIOP/IM, aHhemMa. Y JomeM Jiey Hala3u
ce boroponunia OpaHrta. JeqHO oJ yreMe/berha BbeHOr IPUCYCTBA Ha
OBOj CLIEHU IIPOHA/IA3UMO y IIOMeHY 3ajeJHUYKe MOIUTBE: ,OBU CBU
dujaxy MCTpajHO U jeIHOIYIIIHO Ha MOJIUTBU U MOJbEHY, Ca KeHaMa
u ca Mapujom marepom VcycoBom u ca dpahom merosom® ([larm.
1,14). V3Hap weHe r/1aBe, a UCIO XPUCTa Y MAH/IOPJ/IH, TOCTaB/beHa
je »3Besna npahena nepconudukalyjama CyHIa U Mecela, Koju Hoce
ymabeHe dakpe“. Ca mecHe ctpaHe Boropopuiie Hamasu ce cBeTH
JoBan Kpcruress y craBy npornosenama, npahen anhenowm, a ca nese
CTpaHe je CTAPO3AaBETHH CBEIITEHMK Ca Ka[MOHMIOM y pymm'’,
takobe mpahen anbhenom: ,J1 nox HeTpemuiie riemaxy sa lbUM KaKo
uze Ha Hedo, IJIe, 1Ba YOBjeKa Yy XaJ/bHaMa OMje/IMM CTafIolIe ITOper
wux ([am. 1, 10). Ha neBy u necuy rpymy ox boropomutie, cryiira
ce IO IeT 3paka M3 XpHUCTOBe MaHIOPJIe, Ca MPETIIOCTAaBKOM JIa ce
omHOCe Ha oOrmeHe jesuke cmwracka Cseror Myxa'®. Camunma
npencraBa BasHecemwe-IleneceTHuna mojasbyje ce 1 Ha aMITy/IH U3
10. Bexa (Mousa, dp. 1019). I'opmu fieo clieHe IIpaTH UCTe eJIeMeHTe

15 Hcro, 2007: 39.

16 Bupn: Cnuka 3 (Osossu, 2007: 33). OBy cueny Oso/puH
HasuBa Basueceme-Ilemecernuna (2007: 40).

17 C 0d3upoM Ha TO [a Ha UKOHH He IIOCTOjH XPOHOJIOIIKO
BpeMe, JIMKOBHU UMajy ayd/be, CHMOOIMYKO 3HAYCHbe Yy OJHOCY Ha
PeaTHO IIPUCYCTBO Y TPEHYTKY HeKor gorabaja.

18 Bupu: O3zo/mun, 2007: 32-36.
19 Bupu: Cnuka 8 (Oso/muH, 2007: 46).
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Ipe/iCTaB/baba JOK je Ha JOmeM Jely IpuKasaHa boropoxpwmia
Opanra, oKpyXeHa anocronuMa. Mcnox manmopie ca XpHCTOM,
najtasy ce orBopena (gecruya’’) pyka Tocroama jep nllecHHIIOM,
nakie, boxxujom BasHece ce® ([lar. 2,33), Koja je HCIycTHIA TOTyda —
Caeror [lyxa a ca 0de meHe CTpaHe H3BHPY KPATKHU CBET/IOCHU 3palin
13 MaHJIOpJIe, YCMEepPeHH Ka allOCTOIMMA, »jep je CBe TO pyka Moja
CTBOPHJIA, TO je ocTaso cBe, Benu ['ocnon (Mc. 66,2).

Os30/pMH”" CMaTpa /1a je OBO IIPBO (II03HATO) IPE/ICTAB/babEe
Cunacka Cseror [lyxa Ha amocrosie U Ja je ycjael, HEIOCTOjama
nocedHe nKoHOTrpaduje BesaHe 3a 0Baj norabaj, ciiena mpukpydeHa
Basuecewy. Mehyrum, nydma cumdonrka npoHanasu ce y OJIMCKO]
Besu uaMeby oBa nBa porabaja jep Xpucroc odehaBa Cuasax
Cgeror [lyxa Ha anocrose (,Hero here mpumuTu cuty kama cube
Csern [lyx“ [Mam. 1,8) Hemocpemno mpe Basuecewa (,/1 oBo
PEKaBIIIH IOK OHU HeTPeMHIle IJIe[axy, IIO/IMKe ce U y3e ra 0d/1aK
HCIIpe OYUjy BbUXOBUX , [arm. 1,9).

Takohe ce cmatpa jga ammyne’” HUCy Owie yHMKAaTaH
npousBon, Beh ma cy ce mpousBojnie y BeIHKOj KOTMYUHH, IO
TUIICKOM 00PacIly CpedPHUX IUIOYHIIA, U [a Cy IIPeICTaB/bajie HeIlITO
HUIMK [JaHAIIkeM HMHAYCTPUJCKOM, CEPHUjCKOM  IIPOU3BO.Y,
HaMEHEHOT 3a IPOJajy XOIO4YacHHIIMMaA. Tako OHe HHCY Owie
yCaM/beHH IPOU3BO/IN PAHUX XPUIIThaHCKUX YMETHHKA Beh Thiicku,

20 JINKOBHH CHUMBOJI OOXKaHCKOT [IelIOBalba M CIACerha,
IIO3HAT y aHTHUIIM U jyTAUCTUIKOM CIMKAPCTBY, @ Y XPUIIThaHCKOM
CJIMKapCTBY Ce jaBsba off 4. Beka (JoBanoBuh, 2005: 374).

21 Bupu: Oszospun, 2007: 45-47.

22 I'pruapwuja je dwra jedTrHA M MACOBHO Ce ITPOU3BOAMIA. Y
jeIHOM €THIIATCKOM MAIMpyCy M3 3. BeKa IIOMHUIbe Ce [a je
II0CTOjajIa TPHYApCKa paguoHMIA Koja je mpomsBomwiaa 15 000
Kpdara 3a BUHO, rofiuIbe. bpojae amryste (vwru aytypuie) due ¢y
YeCTO yKpalllaBaHe CIIEHOM CBETOr MuHe y MOJUTBH, ca IBe
Kammae Koje xiede. Bumn: Ckanosa, 'adpa (2001, 23). Takobe,
Ip>Kad 3a JJaMITy Off Tepakore (3. Bek) Ha KoMe je mpukasat Jlanmmo
Ca JIaBOBHMMaA, IIPATH UCTH KOMITOSHIIMOHHU 0dpasal] Kao aMIIyia ca
csetuM Munowm (Temrur, 2009: 126), ciuka 20.
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yTBphenu odpaciu nsodpaxkaBama CljeHa M CBETUTe/ba. Y IIPUIOT
TOME Jia Cy OHe HajBepoBaTHHje OWIe PeIUIMKe CIieHa ca WIYMH-
HUPaHUX PYKOIIMCa, UKOHA WK (ppecaka, Mo>Ke cBeqouuTH ciesieha
OTMCaHa WIYMHUHAILIHja.

Bpemenom he ce cuene Basumecewe u Ilemecernuina
paSI[BOjI/ITI/I23 amu he boropopuIia joir gyro YMHUTH CacTaBHU Je0
dpojuux ukona [lemecernurie. Tako ce OHa MOjaB/byje Y cauyBaHOM
pykomucy (Jesanhemwe us Pasyne) xpajem 6. Beka“". boroponuua je
IIpHKa3aHa y CPeIMHHU, OKPY)KeHa alloCTOIMMa Ha YMjUM OpeoInMa
ce Hajlase IUTAMEHM je3WYIM a U3HAJ HUX je TAMHH CBOJ KOjU Ce
HaJIa3u M3Ha[ LIe/IOKyIHe Tpyte. [locTaB/pame IVIAMEHHX je3UKa Ha
opeosie, OIMax HM3HAJ IJIaBa allOCTOJIa, IpeMa peYHMa CBETOT
I'puropuja borocnosa ykasyje Ha To nma je Cseru [lyx cumrao y
00JIUKY jesuKa ,KOju Cy CIyIITeHH Ha I/IaBe aroCcToJa, Kao 3HaK
IIPOCBET/bEIba OCHOBHOT 4eI0BObhe Tema U cangmaHHx mucu (...)
noxasyjyhu 1a Ceern Jlyx mpedusa y cBeruma“Z>. Bpemenom he ce
JIy4HU (aPXUTEKTOHCKH) CBOJ M300paykaBaTH Kao aIysuja Ha MeCTO
norabaja, To ject ropHuIy, y Kozjoj Cy alloCTOJIM OWIN OKYIUbEHH Y
TpenyTKy cutacka Caeror Jlyxa”®. Ha opeony Boropomuie (koju je
jemuuu mosnaheH) je Takohe ITaMeHH je3UK ajIM je OH IOBe3aH ca
rorydOM KOjH e Hajla3u M3HAJI Bhe U CITYIIITa Ce U3 HeOeCKOT CBOJIA, U
U3 4YMjer K/bYHa M3/1as3u IIOMEHYTH ITaMeH. boroposniia kao Majka
LIpkBe, 3agp>kaBa CpeqUIIIIbe MECTO Y IIPEICTaBU »a ['ocron cBaku
naH nopasatie [{pkBu oHe Koju ce cacaBaxy” ([lam. 2,47). Moxe ce

23 ITojenuHavyHM C/IyYajeBM OBAaKBHUX CIieHa jaB/bahe ce
ImoBpeMeHO M KacHHje. Tako ce ciieHa Basneceme-IlemecerHuia
rojaB/byje y IBa cHpHjcKa pykommca (14-16. Bek) ca HOBHHOM
yBoDbema efleMeHTa eHTepHjepa Koju yKasyje Ha Of[BHjarbe Jorahaja
Y 3aTBOPEHOM IIPOCTOPY, TO jecT y ropHuiiy. [leramuuje (O30/p1H,
2007: 60-65).

24 Pykomnuc ce Hamasu y Jlaspeniniurckoj Sudnuoitienu y
®upennn. Buan: Cuka 12 (Osospus, 2007: 53).

25 Ycnencku, Jlocku 2008: 209.
26 Josanosuh, 2005: 388.
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IPETIIOCTABUTHU A je HedeCKU CBOJ IPENCTaB/beH MCeYKOM H3HAJ
Boroponuiie n amocrosa Ipereda yCIOCTaB/baiba ITOTYKPYKHOT
pocropa kKoju he ce KacHuje jaBUTH, U3HAJ, allOCTO/IA, CUMBOJIHU-
3yjyhu nmpukas ysimasHor Imyta Ha UKOHH, JTOK he ce ynopeno ca UM
PasBUTH MOIYKPY>)KHH IIPOCTOP WCIIOJ aIOCTONMAa Ca CHMBO-
JIM3aIUjOM MpaKa - He3Had0)KaYKOT CBETa, KOjH OCTaje M3a IhHX.
Odpasany  pgBaHaecropuile amocrona (0e3 mpucycTBa
boropoauiie amu ca MpUKa3oM 3/IaTHOT royTyda) Koju npumajy CBeTu
IlyX, a Koju ce IIpPBU YT I10jaBJbyje jOIII Ha [IOMEHYTOj UKOHH, YHyTap
TpoJie/THe KoMIIo3uIyje, y MaHactupy Ceeitia Kaiiapura, u3 7. Bexa,
he ce Bpemenom ycramuru. Takobe, mojaBa mpasHor nmpocropa Moxxe
ce IPATUTH jOII Ofi SypHOT MKOHOOOPAUKOT IepHuosa 9. BeKa, Ha
WwiIyMHHanujama us Xnygoeckoi Ilcanimupa. Y cpenunu, usmeby
aroCTo/Ia, HaJIa3M Ce IpasaH IPOCTOP, ofapeheH mpasHUM TPOHOM
(YTOTOB/BEHUM IIPECTOIOM). ,CBU aITOCTOJIH IVIe][ajy KA CPeIHHHU ITIe
ce Haiasu cuMOoMuKa npencraBa Cere Tpojurie, TPOH, CUMBOI
Omua, oTBOpeHa Kwura JeBanhesba, cumBon CuHa, U jeaH roayd Ha
Kmwusu, cumBon Ceeror [lyxa“ “?7 Tako je ommcaHa CUMOOIMYKA
npencraBa Heonucube Cere TpO]I/IHe. Osa cueHa y ckiany je ca
peunma cetor I'puropuja borocnosa fia je Ha maH cutacka CeeTor
Jlyxa Ha arrocToJIe PojaB/beHO KOHAYHO JeioBame Tpehe mmunoctu
Caere Tpojuie xao cure ocBehema, OMHOCHO KOHAYHO HCHYHEHE
odehama. Curasak Ceeror [lyxa xoju npoucxonu us Ola 1 U3/1MBa
ce kpo3 bora Cuna ([lam. 2,33) OTKPHBA CBETY dmaromapHoct doro-
MIO3HaBA Ta]aHCTBa Caere Tpojuie, jefHOCYIIITHE U Hepase/buBe, a
ymak pasmmanTe S, Tako 1071431 10 MCITyEbeHha OTKPHBEHa jeIHOT
bora y tpu Unocracu. Mebyrum, kao u SpojHU OPYyrH KOMIIO-
3UITUjCKU €/IeMEHTH M CHUMBOJIM, HU YTOTOB/bEHU IIPECTO, IIPa3Ha
CTO/MMIIA HHje H3BOPHO XpuIithaHckor mopekiaa. OBaj mpukas
IIPUCYTaH je y aHTHIIM a jOIII paHHje y clieHaMa apeBHOr Erumnra xao
cuMOOJI MpUCYCTBa HeBUI/bUBOT bora. [Ipema peunma YcmeHckor

27 Os3omuH, 2007: 74.
28 Ycnencku, JIocku, 2008: 202.
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XxpuithaHCTBO je y MHOr0d0)XKadyKoM CBeTy M3adpajio CBe OHO IIITO je
eTOBO U HA3BaJIO Ta ,XPUIThaHCTBOM mpe Xpucra“

Op 12. Beka cBe venrhe ce jaB/bajy nkone IlemecerHurie des
npucycrBa boroponune. Ha meHOM MecTy mocTaB/beH je IpasaH
IIPOCTOp KOjU OJBaja JBe TpyIe aroCToja, IIOCTaB/bEHUX Y
TMOJyKPYTY. AIIOCTONM Cy NPHUKasaHH, Hajuerrhe y >KHBOj IeCTH-
Ky/IallijU JOK Ce Ha IbHUXOBE Opeosie U3 HedeCKOr CBO/a CIYIITajy
sparu Jlyxa Ceeror. OHM ce Hajlase YHyTap eHTepujepa, JaKie y
ropuuiy. Tako ce ycrocras/ba odpasall JIBaHACCTOPHIIE AIIOCTOIA
(JIk. 6,13; OTkp. 20,14) xao nBaHaecT wieMeHa V3pawnpa, yuja tena
guHe lIpkBy, u mpumajy Ceetu [yx. OBa clieHa KOMITO3MIIHjCKHI
BeoMa noziceha Ha nkony Ilomy4yaBame y xpamy. Kao mro ,,usube
Hcyc u yuame (Benuko Bedeprbe, cTUXupa riaaca 2) odpahajyhu ce
cTapelInHaMa Hapo/ia TAaKO Cy Ce M alIOCTO/IM OKYITHIU Y HeIOYMHITH
OKO HauMHa IPOIOBeamkha U UITYeKUBahy Ja IIOCTaHy JOCTOJHH Ja
mrpe XpucToBy HayKy. Moh mpomnoBenama (kao jeman of mapoBa)
ce ca Xpucra (dorodyoseka), Kpos cmrtaszak Cseror [lyxa, mpeHocH Ha
JoBeKa (amocrose). Tako cy ,JBaHaeCT amocToja Koju odpasyjy
jemaH KoHayaH OOIHK (IIOYKPYT) IpeAUBaH U3pPa3 jeMUHCTBA Tesa
LIpkBe ca pasHOBpCHOIIhY FheHUX WIAHOBA“ @ FBUXOBO IPYITUCAIbE je
JIOBPILIEHO MPAasHUHOM — HEMONYEHEHHM MECTOM — MeCTOM
HeBH/UbMBE TMaBe IIpKBe, OMHOCHO XpI/ICTOM“30 Xpucroc HI/I]e
BHUbMBO TIpHCyTaH ami je OH ,[7aBa Koja je yBek HpHUCyTHa
YIIOperio ca M3BHjarbeM OMYKPY)KHE KITyIle Ha K0joj CeJie aroCToI,
U3BHja Ce U HeH NOIM Jieo 0dpasyjyhnm MOMyKpy>KHH TaMHU
IIpocTop. Y meMy ce jaB/bajy JBa IIpHKasa: JbyAU /WK Kpab. Jbynu
Ha CIIEHU CHMBOJIU3Y]Y ,/byle 0O0KHE U3 CBAKOT Hapoja KOjH je
nox, Hedom ™ ([lam. 2, 5) jep I'ocrion xaxe: ,Cadpahy cBe Hapome®
(Joun. 3,2). Tako u ymyTcTBO 3a M3odpakaBame Cuaacka Ceeror
Hyxa Ha amocrone (mosHatoM u kao [lyxosu) y Kwusu iotia

29 Ycnencku, 2000: 50.
30 Ycnencku, Jlocku, 2008: 208.
31 EBmoxnmos, 2009: 232.
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Hannna? (1674) camp>xu TekcT npema Mcanju: ,['ocrion oBo kaxke:
Vaehy Bac 13 CBIX HAPO/JA I OKYIINTH BAC M3 CBHX IUIeMeHa >

y HpI/IpY‘{HI/IKX 3a MKOHONHCIE I0J HasuBOM Epmunuja
iopoguue 3oz’pagba<u (1728) mponanasumo cienehe ymyrcrBo 3a
cmkame cueHe Cumaszak Cseror [lyxa: ,Jlom u pBaHaecropuia
aroCToJIa Cefie y MOMYKPYTY, ¥ HCIOM BbUX MaJIa IPOCTOPH)a, U Y H0j
cTap 4OBeK APXKH Impep codom ydpyc odema pykama, U Ha ydpycy
JIBaHAeCT CBUTAKA, Ha IIABU MMa KPYHY U HaJ UM OBa CJIOBa
(KO3MOC?) a cnaBencku (M?P?), u Hag momom, rope, Ceeru [lyx
Kao TOTyd, M OKO Ibera jako CBET/IO a JIBAHAeCT OTIHEHUX je3HKa
M3/Ta3d Off Fhera M CIHyIITAa Ce Ha CBAaKOl IIOjeJHHOT Of THX
amocroma“>>

HOBOI‘paI[CKa HNKOHA II€JCCECTHUIIC — CHUIa3aK
CBETOI TyXa Ha aIlIOCTOJIE

Yiora HKOHe je 1a IpOIIOBe/a IO/IjeIHAKO Kao U ped. [Ipema
anokuduoM jeBanbheby MKOHa (C/IMKaHA PyKOM YOBeKa) je HacTala
HerocpenHo moce JeBanhesma: ,, (...) M Ty yselre xaptujy u rnucaxy,
cnymrajyhu rimac ca Hedeca. Kama mpoctperie n npouurarre, taga
IIpHUHeCce CBAaKO CBOje HAmMCcaHo. [7mac ca Hedeca mpecrame. U
cacraBuile ceto Jeanbespe. 1 yrpauie ra y Bemnku Yersprak.
Ty yse cBetu Jlyka u HacaMKa 4eTUPU HMKOHe Iiefajyhu Ha nuie
Boroponutie. Jlyka ce Tako Hassa npeu sorpad Ha semmpn-0. Cpern

32 ITosHaToj 1 o HasuBOM [pyiu jepycarumcku pyKouuc.
33 Menuh, 2002: 319.

34 Hajpanuju mnosuatu mnpesop Epmumnuje [luonucuja u3
DypHe Ha CTTOBEHCKH je3UK.

35 Menuh, 2002: 615-616.

36 Joanosuh, 2005: 367.
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I'puropuje [Tamama xake i1a ,,90BeK He Mo>Ke Bunetu bora npyraduje
OCHM IOCPEICTBOM CUMBOJIA M Te/IECHHX Ipaodpasa‘’

Ha mxonu kao u Ha (peciyu, cBakM jeTab, IeMHA U
LIeJIOKYIIHA CIIeHa HMajy CBOj HApOYHUT, €CXAaTOJIOIIKH CMHCAO.
Komnosunuja, doja, mepcrekTusa, reometpujcke dburype u auHuja
IIOTITYHO Cy NoApeheHu mpeHoIIemhy ecXaToIOIIKe IIOPYKeE, TO jecT
IIPUKa3MBakby BUILIET, J0’KaHCKOT CBeTa MaTePHjaIHUM, BUI/BUBUM
Y IIPeNo3HAT/BBUM CpelCTBUMa KoMyHUKaIuje. ako ce Beh ox 13.
u 14. Beka 1ojaB/byje MaHUPH3aM Yy UKOHOIIUCY, yBOhemeM anMe-
H3Wje CTBApHOT IIPOCTOpa U BpeMeHa (IpuKasuBame C jeba, us
npoduia, U3 pasJIMIUTHX YIIOBA) UKOHA O KOjOj Ce OBJie TOBOPU
ycmena je Oa cadyBa Be3y ca IIpelalbeM y CBOM HajYHCTHjeM
nyxoBHOM cMucty. Ciiaé KOjU je JOMUHUPAO HAa UKOHHM PAaHMjUX
BEKOBa 3aMelbYyje ce TeCTUKY/IAIIjOM, a FbeH OJTHOC KOjH je YBeK 010
»CIIO/bA“ IIpeMa OHOMe KOjU ce MOJIH, IocTereHo ce okpehe ka
YHYTpa, Ka COIICTBEHOM CBeTy, yBomehum mocmarpada y npyry,
desBpeMeHy paBaH.

Mxona Ilenecernuia — Curasak Cetor Jlyxa Ha amocrose
npunana Hosropopckoj mikomu us 15. Beka (Pycuja). Ha nkonu cy
IIPUKA3aHU aIlOCTOJIM KOjU Celleé Ha IOJYKPY)XHO IIOCTaB/bEHO]j
KIynmu (eKceopu), Y 3aTBOpPEHOj mpocropuju (ropHuun). Y
MIOBUjEeHOM JIYKY UCTIOJ] BbUX, Y MPAaKY, IOCTaB/beH je Kpab Y IIPBEHO]j
OIeXIU U ca de/tMM yOpycoM Ha KOMe ce HaJIasH IBaHAeCT CBUTAKA.
3Han, Ha BpXy ClieHe IIPUKA3aH je y IOIyKPYry HedeckKu CBOJ, U3
KOjer ce CIYIITA JBAaHAECT OTHEHMX 3paKa WIM BaTPEHUX je3HKa
(oBIEe MpHMKasaHUX y TaMHO IUIaBOj OOjM) Ha aIrloCToe, KAo 3HAaK
kpmTewa JlyxoM u BaTpoM jep mo peuuma Jowra [ocron kaxe:
»Msmhy on [lyxa mojera Ha cBako tujeno” (Iam. 2, 17; Jowr. 2,
28-29). Tako ce Cseru Jlyx u3jmBa Ha arocTojJe &M U Ha CBe
mpuCyTHe yjennoayrHo“ ([arr. 2,1). Ctora cy Ha MKOHH ITPUCYTHU
cu anoctou. Tesno LIpkBe U cKmazm cadopHOCTH IPHUKa3aH HA OBOj
MKOHU n3odpakaBahe ce BpeMeHOM Ha CBMM IIpHKasMMa Bace-
JbeHCKHX cadopa. OHa CHMBOJIN3Yje jeIMHCTBO Y MHOILITBY, TyXOBHY

37 Ycnencku, 2000: 161.
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3aje[IHUILy Y KOjOj TMYHOCT yspaCTa38. CBakH anocTos je y HocedQHOM
U IpyradrjeM CTaBy U ITOJI0XKAjy O] OCTAIMX Y CKIAIy ca IIPUMabeM
pasHoBpcHux aaposa (1 Kop. 8,10). 3ajenqHo, oHM YMHE [[eTHUHY ca
jeIMHCTBEHUM CKJIAIOM ¥ puTMOM. Tako ce motBphyje jeaHCTBO Yy
MHOIIITBY jep ,,PasauduTu cy naposu anu je [lyx ucru® (1 Kop. 12,4).
IbuxoBa recTukymamyja HCIOyHEHA je CMUPEHEM M CKIAJTHUM
nopeTkoM. Amnocronmu cy usodpaxenu y opehu dunocoda —
yauteba. OHM cele Ha CUTPOHY (QaHTHYKM O0M4aj celera Ha
MOYKPY>KHOj KJIYIIU TI0 Ba)KHOCTH) a HpBU Meby jemqHakuma Cy
artocroi Ilerap u Iasne®. OKpeHyTH jemHU IIpemMa JpyruMa OHHU
U3IJIeflajy Kao Ia pasroBapajy, jep »CTagolle TOBOPUTU IPYTUM
jesUIIMMa, Kao mto uM Jlyx maBarre ma kasyjy ([am. 2,4). MebyTum,
L[e/IMHA KOjy 0dpasyjy ykasyje Ha BuXoBO MehycodHo pasymesarbe,
jep Cy IOjeIMHY JbYIH KOjH Cy UX ITOCMATPaIA TOBOPWIN ,HAKUTHIN
cy ce“ wm ,Hamwin cy ce crarkor Buna“ ([am. 2,13). Tako he ce
yyno usnuBama Cseror [lyxa y Bumy fmapa je3suka BPeMEHOM Y
I[PKBaMa IIOfIpa)KaBaTH Ha CIY)KOM KpO3 II0jaBy IIO3HATy Kao
riaaconanuja. borocmyxeme Ha fan Crmacka Ceeror [lyxa, Hacynpor
[OMETHH je3uka y BaBumioHy, 0djaB/byje HHMXOBO XapMOHHYHO
3ajeIHUIIITBO, YIPaBO IIpeMa pedrMa KoHaka: ,Kama je I'ocmon
CHUIIIABIIM IIOMEIIA0 je3uKe, Oe/MN0 je Hapome, a Kajia je Je/lIno
OTHEHE je3MKe, CBe je I03BA0 y jJeAUHCTBO Ja CIO0XKHO CIABHMO
Hajcserujer yxa“ (IlemeceTHuria, KoHuaxk riaca 8).

Ha paHujuM IpHKasHMa, MHOTO/bYAHOCT X0 Koja ce TTOMMUIbe
y Henuma awiocitionckum, TMpUKasHBaHA je y OHYy HKOHe (BHIIe

38 EBmoxumos, 2009: 232.
39 Bupu: Onoxossuh, 2004: 75.
40 JemaH on yIeYaT/BMBHX IpHMepa IPHKa3HBaEha MHOTO-

JBYIHOCTH je WIyMUHHpaHu Ipukas [lemecerrurie y becemama cseror
I'puropuja Borocnosa (Hayuonanna Sudnuoitiexa, ITapus, IMapuc
I'paer. 510, doro 301), xpaj 9. Beka mpema O30/bHHY, OBa MKOHA je
IOIAaTHO HeoOUYHA jep MpelICTaB/ba jeliHy MO3HATYy UKOHY Ha KOjoj
HeMa IIPasHoT IPOCTOpa U3MeDy arocroa, Koje ce Ha CBUM MKOHaMa
ITenmecernurie nojasbyje (O30/muH, 2007: 6).
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JpYICKHX durypa) anu he BpeMeHOM OUTH 3aMeHeHa CUMBOJIMYHUM
IIPUKa3oM Kpaba Kao IepcoHH(UKaIUje 4YOBeKa WIN JbYAH,
yomuure. IsHaz merose riase Hajuenthe croje nuckpuniuje Kocmoc,
Ceeint umn Knes Mupa4l. Crapar odurasa ,y TAMHOM IIPOCTOPY jep
je 11eo cBeT paHuje Ouo des3 Bepe, OH je MOTHYT FOAMHAMA, jep ra Tpex
Anama 4YMHHU cTapleM, HeroBa I[pBeHa OIOpa CHMBOJIH3Yje
JKPTBOBame HhaBosoBe KpBU, Kpa/beBCKa KPyHa CUMBOJIU3Yje TPeX,
KOjH BJIafia y CBETY M O€JI0 IUIATHO Y BerOBUM pyKaMa Ca JBaHAeCT
CBHUTAaKa O3HA4yaBa [BAHAECT AllOCTOJIA, KOJU Cy JIOHEIU CBETIOCT
YUTABOM CBETY CBOjUM moydaBamem 2, Crora ce TaMa y K0joj )KuBe
HEBEPHM MO>Ke NPOTYyMauuTH Kpo3 peuu l'ocmopma: ,Ja y cBujer
nohox Kao CBjeT/IOCT, 1a CBAKO KO Bjepyje y MeHe He OCTaHe y TAMU
(Jos. 12,46). EBHokMMOB 0 0BOj HEOOMYHOj TMYHOCTU TOBOPH KA0 O
3apOd/bEHUKY KOjU je OKPY>KEH CBEOIIITHM IAKIOM y KOMe ce
HaJla3y HEKpIITEHU CBeT, a OH caM je Kocmoc — ,,mpupona xojy je
3apodno KHe3 oBora cBera“. MebyTum, oH roBOpH 0 TOMe Kako
crapall ¥ caM JXeJIM Ja Ce IIPOCBEeT/IN, OH ,IpyXa PyKe Kako Ou
IIPUMHUO, ¥ OH, 0JIarOfIaT a IBaHAECT CBUTAKa KOje ca IOIITOBAkbeM
Ip>KM Ha IOKPOBY, CHUMBOJIM3Yyje IIPOIIOBEl JIBAaHAECT allOCTOJIA,
arocTosicky Mucujy Lpkse u odeharbe criacera“ 43

Ha ukoHM moMuHNpajy 37aTHe MOBPIIMHE. JOIII Off aHTHKE
IIPUPOJIHA CBET/IOCT Ce MCTHYE KAa0 YCIOB BHUJJbUBE JICTIOTE, jep Ou
odmuny des cBeTioctu dwin HeBUIUbUBU. MehyTum, yora 3iara je
nydpa jep cBe doje IOTIAMIAjy IO 3aKOH IPUPOIHE CBET/IOCTH A Ha
HedecrMa je boskaHCKa CBETJIOCT Koja cBe Iposkuma. Mebyrum, y
MMCaHUM M3BOPHMa, IPUMETHO je noucroBehuBame 3mara u dere
doje, TO jecT cBeTIOCTH jep ,,3acja ce TUIle HETOBO KA0 CBUJET/IOCT U
Xa/blHEe HeroBe ,llocTajionre dujene kao cHer“ (Mart. 17, 2-5).
MebyTuMm, CBETIOCT O KO0joj ce OBIe roBOpH HUje mpupoxnHa Beh
BoskaHCKa CBET/IOCT IIpef] KOjOM ce CBETJIOCT CyHIa 3ampauyje. C
003MpOM Ha TO Jia Cy allOCTONU Y TOPHUIIM, IaKIe y 3aTBOPEHO]

41 Ouoxomuh, 2004: 75.
42 Ycnencku, Jlocku 2008: 209.
43 EBmoxnmos, 2009: 233.
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IPOCTOPHjU, TMHMHA Ha IIPO30pPHMa CHMBOJIM3Yje 3aMpadyeHy
IPUPOJIHY CBETJIOCT yc/en mpojasbuBama Ceetor [lyxa. Ca mpyre
CTpaHe, allOCTO/IM Cy U3BOP CBET/IOCTH KOja ce U3/TWIA Ha BbUX, OHU
HCHjaBajy CBET/IOCT TAaKO Jla Ha HUMa HeMa ceHku. Ha mkonHm je
apXUTeKTypa (Koja yBeK MMa yJIOTY Ia MpUKake i1a ce norabaj onsuja
y 3acedHOM IIPOCTOPY) OCOdeHa M IO TOME IITO HCTOBPEMEHO
BUIMMO U CIOJbAlllbe U YHyTpallme BunoBe kyhe. I'pabeBuna na
MKOHHU IIPEJICTaB/ba 3aTBapabe Ofl CIIO/ballliber (II0jaBHOT) CBETa U
OTBapame Ka JyXOBHOM CBETy YHYTap 4OBeKa. ,YHYTPAIIbHU HIN
IYXOBHHU CBET je jeAMHO CTBAPHO MECTO Y HaMa y KOMe JIyXOBHU
norabaju He ToOmIEKy 3aKOHMMa BpeMeHa M TPOJUMEH3HOHAIHOT
npocropa“’”. HenmpomopIuoHaTHOCT amocTosa y OAHOCY Ha
rpabeBuny nmorsphyje oBo onpeberse.

Kommnosunuja nkone rpabeHa je TaKo ;ia ce oTBapa mpema
Hedy, laKJIe IIPaTH y3/IasHy JTHHHjY YOBeKa y cosepuarmy »TPOjUIHE
eHepruje ycpencpehene y Cserom ,[Iyxy . HcroBpemeno ca
yCIMBameM JIelIaBa ce U CHIAa3ak y Tamy. ,KoHtpacT usmebhy osa
nBa carocrojeha cBera Beoma je omirap; rope je Beh ,,HOBa 3eMspa‘“
Bu3sHja upeannor Kocmoca odacjana 05kaHCTBEHUM OTHheM, Ka KOjOj
TeXXu crapu Kpab. Enepruje Cseror [lyxa nejcTByjy y LWBY
ocmodobema u mpeodparkema 3apodmeHor kocmoca“*®. Mkona
IIpaTH Hayea0 OOpHyTe MEepCIeKTHBE Y CKIaly Ca IOCTaB/bakbeM
JIMKOBA TI0 TeMaTCKoM 3Hadvajy. Taxo amocromu Ilerap u Ilasie,
npsu Meby jenmHakuMa, IIpeoBIagaBajy Haj OCTaIMM aIllOCTOJIMMA,
cBOjoM BenurHOM. Ha Taj HauMH je HKOHOMHCAI] yCIleo fa u3derHe
3aMKy WIy3Hje IIPOCcTopa M odMaHe /byCKOr oKa. [locTaB/pameM nBa
arloCcTO/Ia Ha BPXy YCIOCTaB/beHA je 3aKOHHUTOCT OOpHYTe
IIepCIIeKTHBe M H3jelHauYeHa Ba)XKHOCT arocrona (mpeu Meby
jenHakuMa). CBM 3ajeHO, Kao jeqHO Telno LIpkBe OHM ITyXOBHO
y3pacTtajy y XpHUCTy U YCIIUEY ce Y cosepuamy bora, momjenHako
npumajyhu Ceeror [Iyxa.

44 Temmm, 2009: 148.
45 EBmokumos, 2009: 328.
46 Hcro, 2009: 328.

Protestantski teoloski fakultet 61

3pany Koju ce I110jaBJbyjy, U CIIYILITAjy Ha 3eM/by (Tj. /byne),
BOJIe TIOPEKJIO joII M3 ApeBHOr ErmmnTa, rie Cy CHMMBOJIM30BaId
O’KMBJbaBajyhy CBETJIOCT CyHIa, Y3OUTHYTOT Ha HUBO OOJKaHCTBA —
dora Arona. Mebhyrum, 3paiy CBET/IOCTH ce M10jaB/byjy U Y APYTUM
KYJITYypaMma, Tlie USBUPY U3 KPY>KHOT 00JIMKa CyHIIa. ,,[{peBHu Mcrok
je KOCMOC IpefCTaB/bao y OOIMKY Kpyra WIM KIHUIIeyCa U CTaB/bao
»KocMmokpaTtopa“, dora wim mapa, y HeroBo CpemuiiTe Ty
XpUIThaHCKOM KOHTEKCTYy CyHYEeBM 3pally ce IPOHajase joIl Y
Xpurithauckoj ronorpaduju Kocme Mupukoriecra (6. Bek) 4uju
nujarpaM odjalllaBa HaYMH Ha KOjU Ce 3pally CyHIA COYIITajy Ha
3emsby. AjHaoB (1901) je IpBY M3HEO IPETIOCTABKY O CIMYHOCTH
FETOBOT M300paKema ca BMSAHTHJCKOM memeceTHHIOMS. Ha
IbETOBOM JIMjarpaMy CIIyIITa Ce [JeceT CyHYeBHUX 3paka KOju
odacjaBajy 3eM/bY, Y OIHOCY Ha jaunHy cBerioctu (kpahu u myxu
spauu). CyHue je HepCOHI/I(l)I/IKOBaHO Ha AHTUYKU HAYUH, Kao
MeJla/bOH YHYTap Kojer je mompcje mmaanha. Ha ocHOBY oBe cxeme
Temrut (2009) je ycmocTaBHO 10OjaM ,Bace/beHCKe Tororpaduje” Koja
ce jaB/ba Ha CBUM HKOHama. [Ipema meroBum peunma ,nehmHa
HarIalaBa HajHI/DKe MeCTO Y Bace/beHU“ aii U ,,CBETJIOCT U Tama
WIN HajBUILIe M HAjHIDKE TIOBE3aHU Cy ca Hadenuma boskaHckor
3paka (orma)“4’.

Hosroponcka wuxona IlemecetHume  CTPyKTypHO  je
opraHM3oBaHa Tako ja noxaceha Ha creny ca nehunom. Y cxmany ca
OITMCaHOM CHMOOJIIMKOM OHa TpaTH 0dpasal] KOjU je YCIIOCTaBHO
Temmut (2009), Ha ocHOBY MHAMKOIUTECTYCOBe TOTTOrpaduje, U MOXe
ce TYMa4UTH U ca TOT CUMOOIMYKOT HUBOA. Y cKIafy ca [InoTnHoBUM
y4eheM ,,1Ie/IOKYITHA Bace/beHa MOYKe OUTH yCIIOCTaB/beHa Kao OKTaBa
WIN OCMOCTeIleHa JiecTBHIa 0 bora wm AmncomyrHor duha ca
Bacemmerckom TamoM mwmi HuBooM AmnconyrHor Heduha¥. Ha

47 OsosbuH, 2007: 141.
48 Hcro, 2007: 142.

49 Temru, 2009: 140.
50 Ucro, 2009: 114.
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Husoy llapcrBa Tame m 3emspe, Marepuje mapaiena ce MoOXe
npoHahu ca kpabeM Koju npeSI/IBa y TaMu, Ha MKOHHM [leneceTHurte.
I'eoMeTpHjcKu IIpHKa3 MOAjeJHAKO Calp>KH IMapasese usMmeby cxeme
Bace/beHe U nKoHe [lenecernuna. [Tapanena ce moxxe nponahu u y
TeMIUTIOBOM IONMYyKpY)KHOM IIpHKa3y Hedeca ca IOTYyKPY>KHOM
rpabheBMHOM Ha MKOHHM, KOja ce 3aBpIlIaBa IUIaBUM JIyKoM (Beh
IOMHIAaHOM Ha WIyMHHaLUju y JeBaubepy us Pasyne). Ha Bpxy
UKOHe, y HajBUILIEM M HajCBeTHjeM ey, NPOHATA3UMO JeCHUILY
bBora, desor ronyda m/wim IlaMeHe 3pake KOjU ce CITyIITAjy Ha
amocrosie M cBe npucyTHe. BpxoBu rpabeBune odpasyjy odpnyT
Tpoyrao xao cumdosn Cseror [lyxa, Boze U ,,pUjeKy BOje KUBOTa™
(Otkp. 22,1) jep us yrpode Bepyjyhux ,morehn he pujeke Bome
xxuse” (Ju. 7,38).

Tako amocromu IpencTaBbajy 3eM/by, Tj. 3eMabcKy LIpkBy
CayuIbeHy of JbyIH, Ha Koje ce u3 Hedeca usnuBa dinaromgar Ceror
Hyxa mapyjyhu um pasHe mapose. Y TaMu, dnu crapail, KHe3 OBOra
cera. Kana ce /pynu ,,00yKy y Oerte xapune™ duhe momyTt Xpucra u
sxuBehe y cosepriamy HberoBor JuKa ,,y Iyl HaCTHKaHa

Ha uxonu cy nmpema TeMIUIOBOM TyMadewy , THYHOCTH U
norabaju y IIOTIYHOCTH PEJICTAB/bEHH Y BACE/LEHCKOM CIUIaJly @ He
Ha semsbi 2. Tako ce noTBphyje nsnmuBame Caeror Jlyxa u y3nmasHu
myT Ha ['ocriony.

51 Bumu: Teonocuje Xunannapau, JKuitiuje ceeitiol Cumeona
u Case, bornanosuh, 1963: 80.
52 Temrur, 2009: 116.
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3aK/by4aK

JKusor IllpkBe je CyIITHHCKM IIOBe3aH ca JIOTMOM
Tpojenunor bora. Y ckmamy ca H3[IBOjeHOM IIPUPOJIOM U
mraHocTuMa Caete Tpojune, LIpksa rpanu ogpas Hedeckor mapcraa
Ha 3empu. Tako je llpkBa ,myHora dymyhu ma je [lyx Cserm
OXHBOTBOpaBa M HCHYH:aBa boxancrsom. Y ®0j boxaHcTBO
odurasa TE/IECHO Kao IITO je oduraBano y 0d0keHOM XpHUCTOBOM
qoBernTBy">

I[oraba]eM crwracka Cseror [lyxa Ha armocTose UCHYHEHO je
odehame Criacurespa 1 KpITeme LIpkBe ormeM jep Kana je XpHcToc
npocnasbeH (JH. 7,39) pmenosame Cseror [lyxa je moduao HOBY
IVMEH3Hjy y OJHOCY Ha IIPETXOMHO JieJIoBame Kajua je ,OBOPUO
Kpo3 npopoke“. ,OH cwrasu y cBet u LIpkBy (Koja je MCKyIUbeHa,
OMHBeHa U mpounithena KpB 27 XpucroBom)“ jep , XpUCTOC y3/1a3u
ma &u cmmao Jlyx Ceern“>*. Tako ce oTkpuBa ¥ HOTBphyje
npoMucao nenoBama Cere Tpojure y omHocy usmeby Llpkse u
cBeta. Tako cy ,CTPyKTypa KaHOHA M HA4e/lO IIeJIOKYITHE XPUIII-
hancke cTpykrype (IIpkBeHe 3ajeiHUIIEe, MAHACTHUPH, U TAKO Jajbe)
3ajefHO Oflpa3 Ha 3eMa/bcKoM IUTaHy boskanckor Tpojemunor
kuBoTa >, Tako amoCTONM YHMHE jeIHO Teo, jemHy LIpksy,
ucnymweny dmaropahy Cseror [lyxa. Jep kako kaxe cetu ['puropuje
[Taama, 0BO jaB/barbe He JiellIaBa ce 0 CyIITHHU Beh dmaromatu u
CWIM U eHepruju Koja je 3ajemaruka Ouy, Cuny u Jlyxy, 1 1o ceemy
OHOMe ca yuMe bor sajefHHYapH U 1O O/larofaTH ce Cjefumbyje ca
ceetuM aHbenmuma u spymuma. Crora ce ,IIOKIAEkaMO HKOHH
omucaHOTa, 3a Hac oBamwioheHora, CunHa bBoxujer, MOHOCHO
npeHocehn moxIomeme Ha NPBOMMK, ,IIPUMaMO CBa IIPKBEHA
Ipefarma IHMCAaHA M HENHMCaHa, U IIpe CBUX HAjTajaHCTBEHU]Y U
cemrteny Ciyxdy u Ilpuuemthe m Cadpame (mTyrpujcko)®,
Bepyjyhu y Jemno BoskancrBo, TpuurnocracHo u CsemohHo, Koje

53 Jlocku, 2003: 119.
54 Jlocku, 2003: 120-122.
55 Ycnencku, JIocku, 2008: 208.
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HUKAaKO He I'yOM jeIMHCTBEHOCT M MPOCTOTy 300r cwia u Mocracu
(CBojMx)“5

Ha wuKoHM, CBakM KOMIIOSUIIUjCKH €IeMEHT HMa CBOj
HApOYUT, €CXaTOJIOMIKU cMucao. Kommnosunuja, doja, mepcrekTusa,
reoMeTpujcke GbUrype U JIMHUjA TOTIYHO Cy noapeheHU mpeHo-
IIeby eCXaTOJIOIIKe IIOPyKe, TO jecT IIPUKAasUBarby BHIIIET,
O0’KaHCKOT CBeTa BUIUbUBUM CPeICTBHMa KOMyHHUKanuje. Tako ce
e/IeMeHTH KOMIIO3HIIHje TIOUCTOBehyjy ca pedrmMa 13 CBeTHX CITHca a
IJIeflalbe MKOHE II0CTaje YUTame Koje BOAU Ka cosepuamy JIuka
T'ociommser.

56 Cseru I'puropuje Ilamama. VcroBename 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 poimanje
slike Bozije (lat. Imago Dei) u coveku, odnosno, u odnosu na ono $to ona
predstavlja posle pada, ili, tacnije, u odnosu na ono $to je od od te slike
ostalo. Stanovista se razlikuju u sve tri provenijencije: Pravoslavnoj,
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.

Kljuéne redi: praroditeljski greh, imago Dei, peccatum originale
originans, donum superadditum
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Posedovanjem lika Bozijeg, ¢ovek 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 ¢injenici da je stvoren po obli¢ju Bozijem - da bi vladao
zemljom i svim §to je na zemlji.? Imajuéi u vidu svojstva kojima je
¢ovek bio obdaren, njegov odnos sa Bogom i uslove u kojima je ziveo,
prvobitno stanje je obelezeno savr$enim skladom samoga coveka,
¢ovekovog odnosa sa Bogom i ¢ovekovog odnosa sa beslovesnom
prirodom.?

Ipak, ¢ovekovo savrenstvo je bilo relativno, prema tome,
namece ideju da su njegove duhovne sile, budu¢i neokrnjene
grehom, bile odredene za slobodno razvijanje u smeru savr$enstva.
Takode, i telesno savr$enstvo prvozdanog ¢oveka jeste bilo samo
relativno. Netruleznost i besmrtnost telesna ne znac¢i 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-
$nosti, svetosti i blazenstva, nego su prestupivsi zapovest Boziju,
otpali od Boga, svetlosti Zivota, i pali u greh, tamu i smrt. Ova
obmana je izvedena spretno, zasladena prividnom naivno$¢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: Popovi¢: 1980: 260.
2 Tudoran, 2003: 2.

3 Isto, 5.

4 nomn posse mori

5 posse non mori

6 Isto, 6
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svesno krsi BoZiju zapovest. Zena navod1 muza da je u tome slediion
dobrovoljno jede zabranjeni rod.’

Ovom svetopisamskom istinom o poreklu i uzroku greha i zla 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 ljudi.

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, Rimokatoli¢koj i Protestanskoj.

Pravoslavna antropologija smatra da ¢ovek svojim padom nije u
potpunosti izgubio sposobnost duhovnog poimanja. Prvorodni greh
nije u potpunosti unistio slobodu ¢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 is¢ezla.*”

Katolicka crkva insistira na tome da ljudska narav nije potpuno
iskvarena, da je ¢ovekova sloboda da ¢ini dobro duboko oslabljena, ali da
nije i 1zgub1]ena1 Iako je na prv1 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 covekovim
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.
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Nasuprot tome, u protestantskoj provenijenciji preovladava
stanoviste o potpunoj iskvarenosti ljudske naravi koje prvobitno
poti¢e od blazenog Avgustina'? 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.'* Augzburiko 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 sledece: ,,U
¢oveku je prezivelo neko prirodno svetlo koje u njemu c¢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 reci da je iz coveka u potpunosti i$¢ezla prirodna dobrota
ili sloboda. Imago Dei je ﬁaotamnela, ali nije uni$tena, 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 ostavljajudi 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,“ '8 sa kasnijom
konstatacijom: ,,I Gospod vide¢i da je nevaljalstvo ljudsko veliko na
zemlji, i 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
yuzro¢ni greh® kojim je greh u$ao u svet (lat. peccatum originale
originans), dok se stihom 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 nesto 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 gre$nog covecanstva, kao $to je
Hrist predvodnik izbavljenih.?

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 znan]a,
njegova volja savréenu pravednost i dobrotu.“%> Stvorio ga je Bog,
dakle, bez sklonosti ka grehu, ali sa mogucnoscu da sagresi, a samim
tim slobodnim kada j je u pitanju volja.2® Takvo stanje savrientsva
podrazumeva i ¢injenicu da je ¢ovek sazdan kao bice 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 savrSen u tom smislu $to je i
njegovo duhovno i fizicko bilo na najvisem stepenu i omoguc’avalo
mu je da ispuni  svoj zadatak. Prevashodno, Adam nije imao
apsolutno spoznajno i moralno savrSenstvo, on jo$ uvek nije bio
moralno dovriena li¢nost.2” Na kraju, covek je stvoren kao slovesno,
slobodno bi¢e sa moguéno$¢u 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 bica 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 sto 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 dosao, drvo bi
svojom lepotom uvelo njihova srca u rat. lako su praroditelji trazili
opravdanje za sebe u nagovoru zmlje, 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. Bududi da je
Adam bio otac celog ¢ovedanstva, 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 prlrode,
poti¢udi od Adama, projavljuje se u svima bez izuzetka kao neko zZivo
gresno nacelo, kao kategorua i zakon greha koji zivi u ¢oveku i
dejstvuje u njemu i kroz njega.>® Na ceo ljudski rod kao deo izme-
njene covekove prirode prenose se i sve posledice pada: unakazenost
lica Bozijeg, pomracenje razuma, iskvarenost Vol)e, 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: Popovig, 287.

30 Vidi: Isto, 290.

31 Vidi: Isto, 295.
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Prestupanjem zapovesti prvosazdani ljudi podlegli su
Sataninoj obmani i promasili svoje prvobitno naznacenje. Umesto da
igra ulogu posrednika i ujedinitelja, 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. 33 Pad l]udskog bica ontoloski men]a celokupno
stvorenje, ,,pad nije ogramcen samo na l]udskl rod, ve se prostireina
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 bica 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 oslabl)ene 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 oblacenja u
smrtnost.® , Tako j je covek, veliko i dragoceno stvorenje, lisio sebe
svog dostojanstva upavsi u blato greha, izgubio je lik netruleznog
Boga ikroz greh se obukao u lik trulezi i prasine, slicno onima koji su
iz nesmotrenosti upali u blato 1 ukaljali lice svoje, te ih cak ni
poznanici ne mogu raspoznati.

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 ces se Vrat1t1, primili smrtnu presudu,
postali smrtni i mozemo redi, umrli.“>® Posledica toga je i fizicka
smrt. U odnosu na poreklo smrti, kada je u pitanju pravoslavna
antropologija, vrlo je vazno re¢i 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 autenti¢cnom i
najoptimisti¢nijom jeste upravo njeno poimanje lika Bozijeg u
¢oveku nakon grehopada. Za razliku od rimokatoli¢ke 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 optimisti¢nih tumacenja
protestanskog stanovista »potpune iskvarenosti, u pravoslavnoj
antropologiji, lik Boziji u ¢oveku nije unisten, ve¢, kako j 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.

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
iskvareno$c¢u”, kako to tvrde neka pesimisti¢nija kalvinisticka stano-
vista. Bozanski lik u ¢oveku, uklju¢ujudi i slobodu izbora koju on
ima, ali u manjoj meri, ostao je zamudéen ali ne i unisten. Cak i u
palom svetu, ¢ovek je jos uvek sposoban za pozrtvovanje i samilost,
¢ime se podrazumeva da on i dalje poseduje odredeno bogopoznanje,
te mu je, prema tome, po milosti Bozijoj, omoguéeno da stupi u
zajedni$tvo 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 Coveku je neizbezan i prvenstveno, neophodan. Razmatrajudi
¢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 vide oprecna stanovista. Pravo-
slavna i rimokatolicka antropologija se podudaraju u tvrdnji da je lik
Boziji u ¢oveku posle grehopada osiromasen, medutim, na razlidite
nacine gledaju na prirodu ljudskog bi¢a. 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 rimokatolicke 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 ¢oveka koje ga pod]arml]u]e i zavodi na greh.*> Vec u
prvim vekovima, shvatan]e spasen]a i praksa krsten)a 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 gre$ni i svi imaju
potrebu za otkupljenjem i spasenjem.**

U jeku rasprave blazenog Avgustina sa Pelagijem,*> Avgustin
produbljuje teoloski smisao pokvarenosti ¢oveka, dovodedi ga, kako
jedni smatraju, do tacke kristalizacije,*® a kako drugi smatra]u, do
suprotne krajnosti, do potpune pokvarenosti ¢oveka.*” Avgustin
polazi od razmisljanja o crkvenoj praksi kr$tenja dece koja podra-
zumeva da su deca gresnici, jer iako moralno nevina, imaju nasledni
greh od kojeg se oslobadaju kr$tenjem. 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 ne$to supstancijalno i ne pripada
prirodi ¢oveka; greh je potpuno slu¢ajna 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 vise u Justin: 1980: 301-307.
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oholosti i samoljublju.*® 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 pokvarenosc¢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 vecnu
osudu.“ °° Kao takav, praroditeljski greh podrazumeva, kako
»razjedninjenje ¢oveka, povezano s dusevnom smréu,“ 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 afri¢kih crkava 418. godine u Kartagini. Na
crkvenom saboru je bilo prihva¢eno 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.
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Nakon sabora u Oranzu vekovima nije postojalo vele
interesovanje za problematiku praroditeljskog greha ali je izvesno
interesovanje u srednjem veku formiralo stav da se prisutnost
slu¢ajne 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 ¢ove-
cantsva, sve ljude stavlja u polozaj neprijateljstva prema Bogu. >

Toma Akvinski

U 13. veku jedan on najvecih teologa katolicke crkve, Toma
Akvinski, slede¢i Anselma iz Aoste i koriste¢i 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. 5

Vazno 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 Vidji, 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 ¢oveka, po Akvinskom, nakon
grehopada povredena, ili je samo izmenjena njena moguc¢nost da se
usmerava ka dobrom.”® Imajuci ovo u vidu, zaklju¢ujemo da justitia
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 znac¢i da se ljudsko bi¢e nakon
grehopada vraca u svoje prirodno stanje, stanje bez blagodati?*®
Tomisticko 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 je u potpunosti ovladala ljudskim bic¢em,
njegovim umom, srcem, i svim njegovim delima.®? Luter je opisao
¢oveka zarobljenog grehom kao incurvatus-a Ssavijen prema sebi),®!
a njegovu pokvarenost kao ,,duboku i zlu“.®? Ljudsko bice se rada
pokvareno. Greh zahvata sve pore ljudskog bi¢a i onemogucava mu
da se okrene Bogu sopstvenom voljom, odnosno, bez Bozije inter-
vencije. Tre¢i ¢lan treceg poglavlja kanona sa sabora u Dortu glasi
ovako:

58 Vidi: Isto, 126.

59 Vidi: Popovi¢, 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 izopa¢enu narav i tu doneti poboljsanje.“6?

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 zlo¢e (=ljudi), nepoverenja, osude i
mrznje prema Bogu, nismo u moguénosti sami od sebe da ¢inimo,
¢ak ni da mislimo ni o ¢emu dobrom.“®> Bruner smatra da je greh
promenio i 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*,®’ a ipak
smatra da slika BoZija nije nestala iz ¢oveka, ve¢ je samo potamnela.®
Takode, i volja ljudskog bic¢a nije u potpunosti zarobljena, ve¢ je u
nemogucnosti da usmerava ¢oveka da idta uradi u pogledu svog
spasenja bez uticaja BoZzanske spasonosne milosti. Covek i dalje
poseduje takozvanu gradansku pravednost (lat. civilis justitia),
odnosno, mogu¢nost 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 svedoci 11. ¢lan
Augzburskog veroispovedanja.

Stanoviste protestanske provenijencije, a posebno Kalvi-
nizma, po pitanju praroditeljskog greha se najéese povezuje sa
pojmom potpune pokvarenosti. Sta je ta¢no obuhvaéeno ovim
pojmom? Potrebno je pojasnjenje ovog pojma da bismo izbegli
njegovo radikalno razumevanje. Sustlna 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 l]udskog bica oste¢en 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 nemogucnost 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 oste¢ena ali ona jo$ uvek
postoji, okrnjena je ali nije unistena.”! U l)udskom bicu je prezivelo
neko prirodno svetlo: ,,Zahvaljujuéi tome, ono ¢uva neke odredene
spoznaje 0 Bogu i prirodnim stvarima, te razlikuje izmedu onoga §to
je ¢asno i necasno, i pokazuje neko nastojanje oko kreposti i disci-
pline.<”2

Opsta Bozija milost, kao i imago Dei, doprinose tome da
ljudsko bice, iako je moguénost ove spoznaje svedena na minimum,
jos uvek poseduje sposobnost za spoznaju pravednosti Opsta milost
omogucava odredene spoznaje o Bogu, $to pruza obJaanen)e 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 doci
do spasonosne spoznaje Boga niti je moguce njemu se obratiti,
jer se ¢ovek ne koristi ispravno prirodnim i gradanskim
stvarima, i 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-
dnos¢u 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$tu unutar
protestantizma bilo bi suvise jednostrano. Donald Blo$, savremeni
protestanski teolog, odli¢no je defisao slozenu postavku kompleskne
teoloske postavke:

»Imago Dei, odraz BoZijeg bi¢a u ¢oveku, narusen je, ali nije
unisten. Covek je i dalJe odgovoran pred Bogom, iako je
njegova sloboda znacajno oslabljena i oStecena... Citav ¢ovek
je biser, jer celo njegovo bi¢e odrazava slavu njegovog
Stvoritelja, ipak, covek 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 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, slede¢i Sv. Apostola Pavla, naglaéave%)u 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 krétenja 8!
inasuprot Luteru, sabor naglasava kako ova sveta tajna u potpunosti i
u I‘l]egOVOJ biti brise praroditeljski greh.? Krsten]e, prema tome,
vraca ¢oveka u odnos prijateljstva sa Bogom.? U 6. kanonu se 1st1ce
neutralan stav u odnosu na bezgresno zacece Ma)ke Bozue

Tridentski sabor je bio od velikog znacaja za poimanje
praroditeljskog greha i za razvoj zivota unutar Katolicke crkve -
dobar deo Sabora je bio posveen raspravama o crkvenim tajnama.
Ni na jednom drugom saboru do tada nije bilo potrebe za
odlucivanjem 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 kritenje 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 kritenja kao svete tajne koja bride 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 erminevti¢kih
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 na¢in odgovoriti na
savremena nauc¢na pitanja i dali je moguée pomiriti ove dve, naizgled
suprostavljene strane. U ovakvom drustvenom stanju svesti mnogi
bogoslovi su trazili put ka sintezi verskih istina i dostignuca
savremene nauke.3

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 istice da je moguce da ljudsko telo ima svoj evolutivni
poredak, ali da je za stvaranje covekove duse zasluzan samo Bog.” U
37. ¢lanu je potvrden monogenizam i ¢injenica da Adam nije
metaforicki prikaz vise parova i snazno je naglasena ¢injenica da je
greh podinio pojedinac, odnosno Adam, i da se taj greh preneo na
celo njegovo potomstvo.38

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 ¢ovekove 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.

Vaino 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
defini$e 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 VL.

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.
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Adamove potomke.”® Iako se greh prenosi na sve potomke, on ne
nosiili¢nu krivicu za Adamov greh, ljudska priroda nije u Eotpunosti
iskvarena, iako je oitecena, ranjena i tezi’’ ka grehu.”® Drugim
re¢ima, greh je nasleden ali ne i po¢injen.’

Izazovi u vidu najnovijih nau¢nih dostignuca i savremene
kulture koja tezi ka tome da trivijalizuje i relazivizuje pojam greha
uopste, prihvatajudi stanovista oprec¢na crkvenom ucenju kao opste
prihvacene 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 i 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 postmodernisti¢ko drustvo.

96 Vidi: Isto, ¢lan 402.

97 Latinska re¢ concupiscentia oznac¢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.
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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



Protestantski teoloski fakultet 95

Sergej Beuk UDK 22.08:230.11
Protestantski teoloski fakultet Primljeno: 5.03.2010
Prihvaceno 10.5.2010
Originalni nau¢ni rad

OSNOVNE BIBLIJSKE VERE

U radu na temu povezanosti biblijske vere i Zivota, autor
pruza moguce odgovore na pitanja: $ta je religijska vera i koji su
elementi biblijskog verskog koncepta? Promisljajuci o savremenosti
kao o krizi verskog identiteta, rad nam donosi osnovne teoloske
premise hris¢anskog koncepta BoZije egzistencije u svetu kroz
pojmove kao sto su ’opsta vera’ i ’dar vere”, bez kojih nije moguce
prepoznati BoZiju 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.

Kljuc¢ne reci: Religija, Biblija, vera, Bog, Hristos, Sveti Duh,
teologija darova, dar vere.

Uvod

Od kada postoji, ljudsko bice stoji pred jednim od temeljnih
pitanja egzistencije koje glasi: ko je Bog i ta je religijska vera? Da li 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 re¢i, sinkretizacijom) razlicitih i cesto
nespojivih religiskih sistema: od pojave teozofskog pokreta (kao
formalne pretece Nju Ejdza), preko antropozofije, spiritizma i
razlic¢itih tantrickih kultova, pa do pokusaja hinduizacije Zapada,
kroz vai$nizam — kri$naizam, meditativne tehnike i jogu, razlicita
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
sreéniji 1 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 rec¢ima:
”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

>

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) 1 pored iznetog, uvidamo
teSkocu definisanja vere: ona, s jedne strane, mora obuhvatiti razlicitost
religijskih iskustava, osecanja 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 specifiéno 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 svedoc¢enjem 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 uces¢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, 20009.

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, zaobidi 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.®

Tako neiscrpna kao tema, religijska vera je neophodni i pocetni
¢inilac razumevanja fenomena religijskog (Svetog) u ¢oveku, drustvu i
istoriji. Patedi, na Zzalost, od uopstavanja, dacemo 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 svemogué
—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 Boga i veru 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 s§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, posvecéenja i ljubavi.

Vrste biblijske vere

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

Doktrinarna ili opsta 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 iskupljujuéu zrtvu Isusa
Hrista kao Gospoda i Spasitelja. Ona je uvek individualno fokusirana
na Svetog Sina i Njegovo Bozansko delo na zemlji (DI. 1, 29).

Opravdavajuéa 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, $to 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
o sebi dozvolio da se spozna. lako Bozija sustina ostaje skrivena, On je,
kroz Logos — Sina, otkrio Sebe svetu, dopustiv$i 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, cak,
primarno, ne ni za liéni duhovni razvoj, $to je, naravno, vazno, ve¢
zbog opsteg dobra...” (Snyder, 1976: 132), $to znaci da Duhovne
darove, u celini mozemo nazvati ’darovima sluzbe” ili jo$ 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 razli¢itih 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
opstu veru mozemo razumeti kao izraz Bozije ljubavi i prisutnosti u
zivotu ljudi, dok je dar vere specific¢an, ali i bazi¢an dar Svetog Duha
koji deluje na opstem, socijalno — eklisijalnom planu. Dar vere,
takode, mozemo posmatratiikroz 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
mogucénost da sagledaju buduce potrebe crkve, koristeci 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 specifican 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.

Uzimaju¢i receno u obzir, dar vere mozemo razumeti kao
natprirodnu sposobnost ¢iji je izvor u Svetom Duhu i sluzi
samoizgradnji verujucih, rastu i utvrdivanju crkve i evangelizaciji
sveta. Pored mnogih faktora po kojima se Dar prepoznaje, naveli
bismo samo tri: a) usmerenost; b) pouzdanost i ) 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 isveta.” U svom 22. ¢lanu koji nosi naslov ”Pravednost
vere” mozemo procitatil?: ”Verujemo kako na slede¢i nac¢in spozna-
jemo ove velike tajne: Sveti Duh nam u srcu pali plamen istinske vere
koja prihvata Isusa Hrista sa svim Njegovim zaslugama, ¢inedi da
nase srce postaje Njegovo, te da ne trazi nista $to je izvan Njega. Zato,
neizostavno sledi — ili u Hristu ne nalazimo sve $to nam je potrebno
za spasenje ili je sve potrebno u Njemu. U slucaju poslednjeg, onaj
koji ima Hrista po veri, u potpunosti je spasen. Dakle, re¢i da Hristos
nije dovoljan, ve¢ da je i nesto drugo potrebno za spasenje je najvece
bogohuljenje, jer bi to znacilo da je Isus Hrist samo napola Spasitelj.
Stoga, s pravom, s Pavlom, mozemo re¢i da smo opravdani samo
verom’ ili verom ’bez vr$enja Zakona’ (Rim. 3, 28). Ali, posteno
govoreci, ne mislimo da je samo vera ta koja nas opravdava, ve¢ je ona
samo sredstvo kojim prlgrl)u]emo Hrista, nasu pravednost A Isus
Hristos je nasa pravednost jer nam prepusta sve zasluge i sva sveta
dela koja je ucinio 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$c¢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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dobrocinstva 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 vec¢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, naglasavajudi 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 zakljucak 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¢ima 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 zakora¢imo...

»

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

Key words: theology, religious studies, revelation, rationality,
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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-

Protestantski teoloski fakultet 111

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 I 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.E., “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 Sf 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;10 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
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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 identified 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 ! 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.14 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
religilo9us 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
knowled%e (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 your 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”.26
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.

Protestantski teoloski fakultet 125

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 Schwabel, 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

Protestantski teoloski fakultet 127

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”,2? 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 openbare>! discipline, meaning that science in its
entirety is an open matter and accessible for everyone who engages in
it. [t 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.32 It is a
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.3> 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, Het 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
only about ‘God.” Here ‘God’ means a conceptual entity of the human
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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.”3® 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.#2 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 vyears 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</th 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, I
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 I 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



144 Teoloski ¢asopis, N° 9

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 extremesZ. 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
fieldwork, 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 [ have said earlier, people are being transformed by the sys-
tems of meaning making that they construct themselves.

Research Methods?

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.



150 Teoloski ¢asopis, N° 9

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.

[ 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
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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 not really 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.

Animportant 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.
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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 ofliving 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 grou? 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.” * 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 Véasquez 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. Aslongas 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 I 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-
ple in 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 [ 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
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 are in 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 itis 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 acquire a
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.”1 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 brief life, 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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L. 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 it.

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.



190 Teoloski ¢asopis, N° 9

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 Popadi¢ 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: kot Tov Tviktou (“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 clanku 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 1 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, 1 identifikovanje i razumevanje odredenih oblasti i principa
primene ovoga teksta.
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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 sledec¢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? 1li, 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 naglasenije 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 sto 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
dvadeset$estom stihu, Bog je rekao svom narodu: “Ako dobro uza-
slusas glas Gospoda Boga svojega, i ucini$ 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 covek.

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 zgresi bi¢e 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 Satora 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
isceljenje i Bog mu je rekao da ¢e ona biti za sedam dana zdrava i da 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 i molitva proroka, Bozijeg coveka, 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 sto su gundali i dosli
su kod Mojsija mole¢i 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
uporedio sa ovom zmijom koju je Mojsije napravio i podigao da bi je
svivideli. Isus je govorio da ¢e i on 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. Znadi, 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 jo$ 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.
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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 analizirajudi ova Cetiri 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 gresnima pa je, ukoliko su se bolesni
bolesti u svetlu novozavetnog otkrivenja nam daju jo$ jasniju i
bogatiju sliku o uzrocima i razlozima bolesti i nac¢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, $ta 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 recima, 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 Ce isceliti mnoge kada bude
dosao na ovu zemlju (Is. 53). To jeiradio. On je imao veliku mo¢ i
ljudi su se zaprepascivali jer je ¢inio pred njima cuda 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.

L. 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 Il]lhOVLl veru i ozdravio ¢oveka. Isusa je
zadivila vera njegovih prijatelja.! Re¢i nisu bile izgovorene ali je sam
¢in bio nema molba.

Isusove prve re¢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 cinjenica da Isusov autoritet u podrudju
vere pocm]e oprastanjem greha” 2 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 sto 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 ovog bolesnika uzrok bolesti je na prvom mestu bio greh,
ali to ne implicira daje greh uzrok svacue bolesti, odnosno da su svi
bolesni kaznjeni jer su po¢ili 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 ¢oveka sa
bolesnom rukom da stane na sredinu sinagoge. Nakon jednog
Isusovog pitanja, na koje nije bilo odgovora, Isus je re¢ju iscelio suvu
ruku tom coveku rekavsi: “pruzi svoju ruku”.

4. 7:1-10 — isceljenje kapetanovog sluge. Kapetan rimske vojske
je, verujuci 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 rec 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 izle¢io 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 zZene. 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 $to to evandelista Marko kaze, da se ona
mnogo namucila dok se lecila kod lekara jer je to za Luku k0)1 jeisam
bio lekar bilo sasvim normalno da je ta Zena tako prolazila.* Luka se
usredsreduje na samo isceljenje.

Nekada bolesnici idu kod lekara i potrose svoje imanje da bi
bili izleceni 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), priéi Isusu otvoreno prislamuje u
veri zeledi tajno da se dotakne Njega i bude 1sceljena 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 magicno dejstvo, ve¢
da je njena vera u Njega ta koja ju je iscelila, “kceri, vera tvoja spasla te
je; idi s mirom”.

7. 9:38-42 — isceljenje mladica koji ima padavicu. Isus je silazio
sa gore preobrazenja i nai$ao na coveka 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 dec¢aka na zemlju i
poceo da ga trza. [sus je isterao necistog duha i na taj nacin izle¢io
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 covek 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
$abat je bilo zabranjeno Zato, stare$ina sinagoge nije mogao da vidi
dalje od proplsane norme i da u ozdravljenju zgréene Zene ugleda
Isusovu samilost.”

Nista ne upuduje 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 reéi da je u tom trenutku ona veé¢ od tog duha (11) bila
oslobodena (12), te da je Isus samo dovrsio isceljenje”.”

10. 14:1-4 —isceljenje ¢oveka koji ima vodenu bolest. Isus je jedne
subote bio gost u kudi farisejskog staresine. U toj kudi je bio covek koji
je patio od vodene bolesti. Isus ga je izleCio dohvatom nakon
neodgovorenog pitanja: “da li se sme subotom leciti?”

11. 17:12-14 — isceljenje deset gubavaca. Na putu izmedu
Samarije i1 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
ocisceni 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 pou¢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 isceljuje,
nekada izgoni 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 o¢ekuje 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
apostoh postavl)ah prema bolestima i $ta su ¢inili po pitanju toga jer
Isus je rekao ucenicima: “Zaista, zaista, kazem vam,
inic ini : , jer ja idem k Ocu; i Sto god
zaiStete u moje ime, to cu uciniti, da se proslavz Otac u Sinu. Ako me sto
zamolite u moje ime, ja ¢u uciniti’ (Jovan 14:12-14, naglasak je moj).
Ovo je velika istina, Isus je otiSao Ocu i od onda pa do danas Hristovi
sledbenici, verujuci 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, etiri ¢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 u¢esnik. Petrovo “pogledaj u nas” pojac¢ava napetost, a
Luka tako uokviravajuci ozdravljenje uspeva izazvati najsnazniji
utisak kod (itatelja. Kada je prizvano Isusovo ime da isceli bolest,

Protestantski teoloski fakultet 213

onda je mo¢no Isusovo ime pocelo delovati, Njegovo ime koje ne
samo $to oprasta (Dela 2:38), nego i ozdravlja.
“U ime Isusa iz Nazareta” znaci “autoritetom Isusa Hrista”. Apostoh
nisu 1sce1)1va11 svojom sopstvenom silom, ve¢ silom Duha Svetog.!!
“Hri$¢ani imaju nesto mnogo bolje $to mogu da podele. To je upravo
ono $to je Petar imao ( 1 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. Koristeci 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 cudima 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 cudima.

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 ucenik 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 sluc¢aju kao i sa Petrom u 5:12-16, samo je
Bog sada c¢inio ¢uda kroz Pavla. Ove reci sadrze opis nesvakidasnjih
hrig¢anskih ¢udesa. Cuda su imala znacajnu ulogu u Isusovom
delovanju (DI. 2:22 1 10:38). 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; DI1. 5:12, 15; 9:12; 14:3). Bududi da
je Pavle bio posrednik u izvrsenju Bozijih ¢uda, bilo j 0 Je 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, ved nas u ovom
slucaju 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,
¢akiupolozaju brodolomnika u okovima. Samo na ovom putovanju,
snazno je uzdrmao zivote kapetana, glavnog zvani¢nika Malte, kao i
mnoge druge.

Otac ovog malteskog vladara je bio bolestan, imao je groznicu
i srdobolju. Pavlova molitva i polaganje ruku izlecili 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 kop je bio sa Pavlom 11%

Medutim, ozdravljenje je doslo i

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 pocas¢eni na mnoge nacine. Bogje 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 Zzelim da ukazem da, sem fizickih, postoje i duhovni
aspetki bolesti, za koje ¢ak smatram da su prioritetniji, ako
posmatramo kompletno ljudsko bi¢e. 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
iskljucivosti, pa c¢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
uzrocnici 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 poremecdena 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; DI. 5:16;
8:7).2! 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 prepoznavajuéi demone ondje gdje ih nije
bilo”.23 Pogreina 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 izbeéi 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 ravnodus$nosti, i jo$ 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 (DI. 12:20-23), Varisus (DI. 13:6-12), Korincani
(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 nac¢in. Mada, kao $to je i dr Davidson
naveo neke svetopisamske primere, smatram da Bog ponekad inter-
venise i na taj nacin. 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 zgr¢ena oko 18
godina od “duha bolesti”.24

Dimitrije Kalezi¢ smatra da je ljudsko bice inficirano grehom
i da je greh najcesci uzrok bolesti (neciste sile ni ne spominje). On
smatra da do isceljenja od takve bolesti se dolazi ako je ¢ovekova
licnost okrenuta “Bogu radi unutrasnje ili misti¢ne saradnje — to je
uslov za zdravlje, i samo zdravlje” 2>

Istina je da je ljusko bice zbog pada u greh postalo podlozno
mnogim vrstama bolesti. Ljudsko telo koje je Bog savrseno stvorio
nakon pada u greh ne funkcionise onako kako ga je Bog nacinio da
funkcionise. Zato nam je od velike pomoci klasi¢na medicina koja u
danasnje vreme ¢ini skoro ¢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 Milaginovi¢: 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 tice bele magije, smatram da je ona od davola iako se
pokazuje kao pozitivna, “dobronamerna”. Bela magija pokusava da
otkloni bolest jer ne moze da izle¢i ¢oveka. Ukoliko Bog i klasi¢na
medicina, kao Boziji dar, ne izle¢e ¢oveka, smatram da tu nema
nikakve druge $anse da se ¢ovek izlec¢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 [susa 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 1 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”. 2°
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 uime Gospodnje. I molitva vere
spasce bolesnika, i Gospod ¢e ga podi¢i; ako je i u¢inio grehe, bice mu
oprosteno. Ispovedajte, dakle, jedan drugome grehe i molite se Bogu

26 Milasinovi¢: 1995: Unutra$nja stranica na poledinskoj
korici knjige.
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jedan za drugoga, da budete isceljeni. 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 prvi i klju¢ni postupci pri
ozdravljenju ili isceljenju bolesnika.

Zato trebamo znati da “smisao naseg zivota i zZivljenja 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, prlhvatltl, voleti, U.SVO)ltl bez prlsustva vere. Ne moze se ni

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