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BYZANTINE CHRISTIANITY AND LOCAL
IDENTITIES: MODERN TRANSFORMATIONS
OF THE HISTORICAL FORMES

Summary

In the first part of this paper are examined certain basic aspects of the Byzantine
Christianity as an imperial political religion, a synthesis between the sacral and institu-
tions (the Empire, the Emperor); a synthesis that has both theological and social-politi-
cal dimensions. Discussed are certain specific features of the relations between the Em-
pire and the periphery, relations in the framework of which the Christian acculturation of
the latter took place. The analyses and ideas of the well-known specialists in this field, D.
Obolensky and J. Meyendorff, have been used, as well as of other contemporary authors.

The second part of the paper examines the basic models by which the “national-
ization” of Byzantine Christianity in the Balkans was effectuated and the importance of
this nationalization for the processes of state formation and the sacralization of political
rule. In this period and at this stage were set many of the stereotypes and archetypes of
the relationship between state and religion, which in later periods were preserved in some
countries, and transformed in others.

On the basis of this analysis, a critical commentary is made on the thesis of A.
Toynbee, and especially on that of S. Huntington, regarding the specific character of the
so-called Orthodox Civilization.

Key words: Byzantine Christianity, state, religion, identity

1. The Empire — God’s Kingdom on Earth. Formation of the histori-
cal archetypes

Religion: the universalistic spirit and the local bonds

As Paul Tillich put it, the religion gives absolute definitions and dimen-
sions. This provides each community with the possibility to sacralise its being as
an absolute, exclusive, incompatible (in terms of territory, politics, ethnos, eco-
nomics, etc.) with respect to another community.

The belief that every community has it own divinity (its totem in the terms
of archaic religion), which protects, shields and unites it, is an inseparable ele-
ment of the religious complex of all ancient tribal religions. The function of the
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bond between the community and its specific divinity is related to: 1) establishing
and sacralising the boundaries of the respective territory and the social unit; 2)
symbolising, objectifying tribal unity and identity; 3) distinguishing the commu-
nity as a specific, autonomous group from neighbouring groups that compete for
territory and resources; 4) inspiring a feeling of security and protection against
the natural elements and dangers of the environment; 5) bestowing sacred status
on the leader as a center and personification of these functions.

An important moment in the cultural evolution of the idea of the sacred
bond between the group and the divinity is the emergence of the great historical
religions and the biblical idea of God’s elect people, Israel. Set down as part of
the holy book of Christendom, this idea still forms an explosive synthesis of po-
litical ideology and military force (as evident in the Middle East conflict).

As an element of the Bible, the idea of God’s elect nation and the nation’s
God-chosen leader (almost a god himself) goes beyond the initial national, local
connotations and gradually accumulates a universalistic potential, serving as an
ideal core, a universal matrix which fuels with idealistic and emotional energy the
national mythologies of separate peoples converted to Christianity. But this con-
cept sets cultural grounds or rather produces a pretext for international rivalry over
the “private ownership” of the Christian God. In the Middle Ages a large part of the
international relations in the Balkans, (wars, diplomatic maneuvers, political rival-
ry) developed under the banner of this “nationalisation”, this “privatisation” of di-
vine protection and preference. The possibility for Christianity to assume the sta-
tus of a national, state, and imperial political religion derive from the ambivalence
in its ideal contents and the varying social “physical condition” (G. Simmel) that it
is exists in. This social condition may be one of two basic kinds: 1) a type of mo-
rality related to interpersonal relationships and the sacralising values of humility,
patience, love, which surmount the boundaries, languages, and cultures that divide
people (St. Paul); 2) as a social (state, ethnic, national) ideology and mythology that
sanctifies community identity - community borderlines, history, language, culture -
and the unique mission of the community; in this community mythology, based on
the religious idea of what is “ours”, the boundaries of “ours” are usually clearly de-
fined, so that “ours” is perceived as superior and opposed to the others, to the alien.

The formation of the historical archetypes

Such a process can be observed in the histories of all Balkan nations convert-
ed to Christianity. I should make a preliminary specification: the instrumental use
of Christianity in its “physical condition” of a political religion and an ideal core
of political mythology, is not based only on the ideological ambivalence of the ide-
as contained in this religion. The determining factor lies elsewhere: it consists in
the various national and historical needs of states, empires, ethnic groups to sancti-
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fy, to find a transcendent foundation for offensive or defensive forms of furthering
their separate interests in the struggle to impose or protect their “own” against the
“alien”. Our “own” may assume different forms according to the shape or preten-
sions of the alien; it could be perceived in terms of territory, material resources, or
mythological symbolism, of the “true faith”, or other attributes of collective identi-
ty. The myth of God’s elect, personified by the divinely chosen leader, provides sa-
cred foundations and powerful emotional energy for defending or proving the supe-
riority of one’s own community, a process that usually demands bloody sacrifices.

Both on the individual and social plan, the orientation of the transcending,
universalizing power of religion could vary depending on the macro-social move-
ments a community (respectively, an individual) is involved. For the individual
as for the community, religion could be a cultural position transcending ego- and
ethno-centrism, mono-cultural tendencies - at the initial stage of development of
world religions, in the historical periods of formation of macro-social, cross-cul-
tural entities. In situations of internal differentiation and disintegration of these
entities, the universalizing, binding role of religion is partialized and determined
by various social groups, who are often in opposition to each other due to their
economic, political, ethnic, psychological features. Being an idea, rituality, feel-
ing that internally integrates the group, partialized religion /respectively modified
in dogmatic and institutional terms/ becomes a spiritual force that often counters
the other, the alien, supporting the practices of the confrontation.

This process is usually related to the invalidation of universally uniting re-
ligious-moral bonds and values and intensification of differences: power, proper-
ty, doctrinal differences; to a shift of the center of weight from internal spiritual
movements /particularly typical of mysticism, asceticism, priesthood/ on to prac-
tical social action - reformist heresies, the various practical theologies of revolu-
tion, liberation, the religious-motivated wars.

On the basis of the cultural-historical matter of Christianity, we could ob-
serve a lasting, constant pulsation from local to universal and vice versa, which
is to be found both in broader cultural and geographical areas as the Balkan and
within the concrete states. These processes take place within the framework of
some important cultural-historical archetypes which often are an invisible ground
of the new social models and actions.

The “archetype” approach applied here is close to the methodological
meaning and capacity of Maria Todorova’s notion “legacy” (Todorova 2010 ),
but the modernization and transformation perspective is strongly emphasized.

The oecumene archetype

Byzantium built its imperial ideology and political religion on the myth of
divine election. The myth represents a synthesis, a complex product of the be-
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liefs and cultural traditions of the peoples that made up the Empire: the solar cult
of the Romans with the idea of the divine sun-emperor, the belief that a holy em-
pire is destined to establish its power across the whole world, the haughty attitude
of enlightened Greece towards the rest of the world, considered to be “barbaric”,
the view that the empire is the materialization of God’s Kingdom on earth, which
echoes the early Christian notion of the Divine King. These views took shape
and acquired official status in the time of Justinian, remaining traditional and un-
changing until the fall of the empire.

Byzantine Christianity, implanted as a spirit and sacral motivation in Byz-
antine political theory and practice is also a universally-integrating factor of states
which have adopted it towards a spiritually uniting political center. The adoption
of Christianity by one of the two basic religious centers /Rome and Constantino-
ple/ was a political and cultural identification of the new states, a process of tran-
sition from an object of military pressure and destruction by the powerful center
of the oecumene to an object of acculturation - religious, institutional, diplomat-
ic. Such a different attitude to the pagans-barbarians before Christianization and
to the newly-Christianized children of “Pater familias” was not only a political
religion of the center, but a real military, powerful activity (Primov 1978: 35-38).

The Archetype of “Pater Familias” and its “Children”

This allegiance of local states of the Eastern Orthodox area to a univer-
salizing, integrating center, demonstrates strong historical inertia. Heads of state
and capital cities from this area have tried for centuries to situate this center in
their own state, i.e. to reduce, nationalize its impersonal-integrating character.
The imperial idea and its numerous rebirths among the states of the Byzantine
commonwealth is not only an expression of military and economic rivalry, but al-
so of the ambition of the local state-political formations to appropriate by force
or diplomatic acknowledgement the role of a power and mental-religious center
of the community. Together with the Byzantine Christian literature and institu-
tions to “transplant” the political and mental quality of “causa sui”, of God’s elect
and equal to God, to make immanent the transcendent religious sacralization of
the state. The heads of states and capitals of Bulgaria, Serbia, Russia, Romania,
Greece tried to do it many times - just in this imperial imitation the famous Bul-
garian historian Peter Mutaftchiev (Mutaftchiev 2002 ) sees the tragedy of the
Bulgarian history.

As a doctrine and dogma Eastern Orthodoxy is marked by conservatism
and continuity in its ideas; yet its cultural-historical life, its existence within con-
crete types of culture and the historical forms of those cultures, is marked by dy-
namic changes and variety in respect to functions and social roles, to the interac-
tion with other layers of ideas, etc. The historical process of conversion to Chris-
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tianity of the young Slavic states (9""-10" cent.) was both a complex process of
acculturation of their political and intellectual stratum and a natural process of
further breaking down into parts and “barbarization” of Christianity itself. This
process occurred on the basis of the correspondences between, and the coinciding
of, the cultural-economic and ideological interests and needs of the two parties
involved in the interaction. For Byzantium, the interest was to preserve its influ-
ence over territories that were important for maintaining the Empire’s commer-
cial and military balance and for its relations with Western Europe (lorga 1922:
28-29; Gjuzelev 1986: 90-94). On the other hand, after the loss of the eastern
provinces and of the territories inhabited by Slavs, the process, long since com-
menced, of cultural and linguistic domination of the Greek element threatened to
acquire an explicitly ethnic form. The mono-ethnicity of the Empire represented
a threat to the essential foundation of its political religion, a threat to the sacrali-
ty of its imperial Christian ideology, an essential premise of which was the spiri-
tual and ideological sublation of ethnic variety under the concept of “Christians”.
The Grecization of the Empire also severed the ties with the political-ideologi-
cal heritage of the Roman Empire, and enhanced the grounds for dogmatic and
institutional rivalry with the Papacy (Mishev 1919: 101,116). (It is not acciden-
tal that the religious schism between the Orthodox and Catholic areas became of-
ficial in connection with the conversion of the Slavs to Byzantine Christianity.)
This happened not only due to the, by that time, intense ethnic-based cultural and
linguistic opposition of “Greeks vs. Latins”, underlying the opposition between
the dogmatic and institutional authorities, but also because the rivalry between
the two centres over the baptism of the Slavs triggered and enhanced the inter-
nal trend of polarization within the Christian world and spirit by gradually reduc-
ing it to socio-cultural elements of a partial, local, and lower social order: insti-
tutions, ethnic groups, states, etc.). The cultural processing of the “barbaric ma-
terial” through Christianization became, both in the East and the West, a factor
of greater awareness and increased rivalry and division between the two cultur-
al zones of the European Christian world; it defined the spiritual-religious sphere
as a tool of political power - of the Empire in the East, of the Papacy in the West.

2. The Christianity as an instrument of acculturation and of political
domination

The Cultural Sacralization of State Power

Early Christianity was a cultural, spiritual process of enormous scope, a
trend that overcame social and cultural fragmentation into groups, strata, charac-
ters; in place of identification based on natural factors such as kinship ties, trib-
al allegiance, ethnicity, it substituted communication and self-awareness in terms
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of love of, and faith in, a culturally created figure: God, Christ. Thereby the sub-
stance of history as a process is spiritualized and socialized. Kinship ties, local,
territorial boundaries, are replaced by the spirit, by emotions, and thought, i.e. by
universal, boundless, essential human forces.

Research on the topic of conversion of Slavic states would involve for
scholars a number of strategic theoretical “side” effects, i.e. the need to highlight:
the ideological and social-structural invariants arising in the course of this state
formation, invariants related to a strong historical inertness tending to reproduc-
tion of traditional types of statehood; the relations between the ideologically au-
tochthonous and allochthonous elements in the zone in question; the degree of ef-
fectiveness, organic vitality of the “transplanted” ideas and institutions and their
interaction with the “local”, “native” mentality and forms of social contact, etc.

While within the limits of the Roman Empire, especially in the first centuries
of the spread of Christianity, this religion’s universalizing mission was pursued as
a more or less autochthonous, organic process marked by spontaneity and self-or-
ganization, the Christianization of the young Slavic states, of the so-called “barbar-
ians”, was something different and original. This was a process of acculturation,
of transfer of ideas, functions, institutions bearing universal contents and asserting
cultural claims in a new environment of essentially mixed ethnicity and religion.

What were the basic currents of acculturation that Byzantine Christianity
carried out among the newly converted states.

1. The Christianization of the “barbarians” represented a spiritual and doc-
trinal legitimating of the state through the idea of divine, sacral authorization of
the head of state (Bogomilova-Todorova 1999: 31-34). While for the Byzantine
Empire the formation of Slavic states represented, in fact, an amputation of part
of its territory, for the Slavic tribes (which, until then, had developed as encapsu-
lated, traditional tribal formations) it was a process of social-political unification
possessing a higher socio-cultural characteristic, that of centralized state pow-
er. The adoption of Christianity gradually replaced tribal identity and self-con-
sciousness based on kinship ties and substituted in its place an association of dif-
ferent tribes and ethnic groups in a universal cultural product — the institution of
the state. In countries in which the sacralization of statehood was combined and
enhanced by traditional local cultural features (e.g. the sacralization of a given
ruling dynasty through a foundation myth, as in Russia and Serbia), unique so-
cio-cultural conditions were present, which, throughout history, have been con-
ducive to inertness and new re-embodiments of the cult of the head of state, even
in the secularized culture of the 20" century.

2. Byzantine Christianity (the specific spirit and sacral motivation of which
was embedded in Byzantine political theory and institutional practice) was also
a universalistic-integrating factor for the states that adopted it, integration with
respect to a unifying spiritual and political centre. Eastern Orthodoxy served as
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a spirit and doctrine that made possible the logical transference of institutions,
texts, models of thinking and conduct, from the center to the periphery. It was
the socio-cultural medium that brought together the separate, often mutually hos-
tile, states into an oecumene, into Christ’s Kingdom, or the Byzantine Common-
wealth, as D. Obolensky designated it in his monograph (Obolensky 1971) of
the same name. This reference, connection, of the particular state culture, institu-
tions, spirit of the Orthodox zone to a universalizing, integrating centre displayed
considerable inertness in the course of history. In this zone, the heads of state and
capital cities strove, for centuries, to relocate this centre to their own countries,
i.e. to reduce, nationalize its impersonal-integrating character.

3. This spiritual and religious connectedness, this tie of local cultures to the
Byzantine zone, the cultural and institutional pull, generated by and through Or-
thodox culture, towards trans-state unification and integration, would later on in
history assume various doctrinal, spiritual-ideological guises and embodiments:
pan-Slavism, federations based on territory, the idea of Orthodox sobornost, the
Communist bloc, etc. The model of reference to an integrating center that em-
bodies a spiritual mission (a centre that, on this basis, tends to “transplant” insti-
tutions, culture, machines, infrastructure to the periphery) was retained in very
different historical contexts. Due to their specific historical, cultural, geograph-
ic conditions and specificities, the ideological and institutional intensity of this
model has varied in the case of different states and cultures (e.g. in Russia and
Serbia it has been more intense than in Bulgaria, etc.).

4. The Creation, the Fall, the eschatological perspective, are the religious-worl-
dview framework in which were implanted universal ethical norms, ideals, and no-
tions of time. This crucial turn in history, this enormous leap from the local to the
universal, from barbarity to civilization, from “darkness” to the “light”, was pictured
by the young Slavonic literatures as linked to the national conversion to Christianity.
It was then, perhaps, that began the enduring presence in these literatures and men-
talities of the cultural-metaphorical image of the past as a non-being, of the present
as an absolute beginning lacking premises and not derived from the internal self-de-
velopment and self-consciousness of the society, a present that can be simply donat-
ed, transplanted, transferred, etc., the present as a miraculous reversal from the ar-
chaic to the vanguard, as adhesion to modern, generally shared patterns and models,
as a movement from local “pathology” to universal “normalness”, etc.

5. Though at the level of institutions — state and ecclesiastic — the surmount-
ing of the local and the particular took place within the vast and yet territorially
and culturally circumscribed framework of the Byzantine geographical area, as a
result of which the local was drawn (in many cases as a hostage) into the cultural
schism and controversy between East and West, there still existed spheres, struc-
tures, forms, that asserted a shared Christian and shared cultural universality and
identity. These trends were live among philosophers and humanist writers, in mo-
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nastic circles; they penetrated and became part of the spiritual atmosphere of Slav-
ic cultures through translations, through cosmopolitan spiritual movements, even
through religious heresies. As the eminent scholar John Meyendorff points out in
his book Byzantine Theology, the religious schism between East and West, the de-
struction of the unity and universal character of Christianity, was not so much or
primarily a dogmatic, theoretically motivated process, but rather a complex cul-
tural-historical and cultural-political process that primarily affected official insti-
tutions, while tendencies to integration and universality can be found in literature,
philosophy and theology (Meyendorff 1974: 178, 203 — 205, 213 - 216).

6. The process of universalization of local cultures through conver-
sion to Christianity, through letters and written culture, the formation of an
intellectual stratum performing these functions, had its internal, local con-
tradictions. The latter were related to what we may broadly distinguish as
two basic tendencies. The first is the distance, and in a sense the opposition,
between the official stratum of culture and religion on one hand and popu-
lar mentality on the other (the slow and difficult interpenetration between
Christianity and paganism in the national culture). The Bulgarian sociolo-
gist Ivan Hadjiyski points to the ethos and worldview of the zadruga as the
active cultural matrix in this respect (Hadjiyski 1966: 86-122). This worl-
dview involved Christian symbols, cult, ideas, in a specific attitude to the
world and the community. The second tendency concerns the divergences
from official forms arising in the course of integration and universalization
of local cultures, local spiritual particularities and needs, within the frame-
work of the Byzantine Orthodox zone and within the boundaries of Christi-
anity as a whole. The circulation of apocryphal literature, of folklore, of the
so-called popular heresies (the Bogomils, Paulicians, etc.), not only repre-
sented an opposition to the official local culture and state, but composed a
common stream within European folk culture, the cultural creator of which
was the peasantry (Pribichevich 1939, 228-233).. The historical inertness
of these invariable historical-spiritual traits can be found in the new forms
of the official and popular ideology and mentality in the 20" century as
well, in the elite or mass culture of modern times, in the revolt against in-
stitutions, in the rise of consumerism, etc., all of these being processes and
trends that recognize no national boundaries or ideological dividing lines.

3. The “nationalization” of the Byzantine Christianity in the Balkans:
from eschatology to reality
Peculiarities and Paradoxes

Although Christianity began to penetrate among the South and East Slavs
long before their official conversion (brought among them by prisoners of war,
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traders, through assimilation, etc.), it was carried out as a massive political-ad-
ministrative act in the 9" and 10" century. It is a widely shared view among histo-
rians that the reasons for this measure were connected with the ideological needs
of the newly emerged centralized state formations, which had constituted them-
selves through the political domination of some ethnic or tribal component over
another or others (Mutafchiev 1992: 141-143). This process was impelled not on-
ly by the historical linking of the state-organizing ethnic group (the Proto-Bulgar-
ians) with another ethnic component (the South Slavs) that was fragmented into
tribes and clans. Also of importance was the transition from kinship-based to ter-
ritory-based organization of the Slavic component, which had brought about the
need for new forms of spiritual and social organization of the communities. None
of the pagan religions had been able to serve as a unifying ideology for the new
state alliances, for they were faiths tied to concrete communities, to concrete spir-
itual and organizational traditions; moreover, through paganism statehood was
established not as a political union of individuals but as the domination of one
ethnic or tribal group over another. This situation (which involved discord, rival-
ry, instability of the state), could only be overcome through a universal spiritual
form that transcended a paganism limited to the natural and the ethnic (Ganko-
va-Petkova 1973: 35-38).

The adoption of Christianity gradually replaced tribal identity and self-con-
sciousness based on kinship ties and substituted in its place an association of dif-
ferent tribes and ethnic groups in a universal cultural product — the institution
of the state. Byzantine Christianity (the specific spirit and sacral motivation of
which was embedded in Byzantine political theory and institutional practice) was
also a universalistic-integrating factor for the state that adopted it, integration
with respect to a unifying spiritual and political centre. This spiritual and reli-
gious connectedness, this tie of local cultures to the Byzantine zone, the cultural
and institutional pull, generated by and through Orthodox culture, towards trans-
state unification and integration, would later on in history assume various doc-
trinal, spiritual-ideological guises and embodiments: pan-Slavism, federations
based on territory, the idea of Orthodox sobornost, the Communist bloc, etc. The
model of reference to an integrating center that embodies a spiritual mission (a
centre that, on this basis, tends to “transplant” institutions, culture, machines, in-
frastructure to the periphery) was retained in very different historical contexts.

In the political aspect, for the newly converted states the adoption of Chris-
tianity provided: 1) A transcendent, universal spiritual foundation for political
power, and specifically for the power of the head of state; 2) The permanent divi-
sion of the religious and state spheres under separate persons (the tsar or prince,
and the patriarch) and institutions (the political state hierarchy and the ecclesias-
tic hierarchy); 3) The correlatedness of these trends and processes with, and their
mediation by, an external ideological and institutional centre — Byzantium.
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The newly converted Slavic states became part of the Byzantine oiku-
menos, or the “Byzantine Commonwealth” as D. Obolensky called it; these states
were treated by analogy with the children of the powerful pater familias (Obo-
lensky 1982: 17).

I pointed out the specific features and strength of the Byzantine myth of
God’s elect empire in order to bring out the complex and, in a sense, paradoxical
historical conditions in which the myth of God’s elect appeared and functioned
in the young Slavic states, such as Bulgaria and Serbia. Together with military ri-
valry over territories, borderlines, and resources, sharp competition grew for ap-
propriating this myth. This rivalry over the myth became part of the prolonged
and painful struggle for state independence, for autonomous institutions, for na-
tional spirituality. The struggle acquired particularly dramatic proportions for the
Bulgarian state at that time, it being the geographically closest, and militarily and
culturally most powerful, rival of the Byzantine Empire. The struggle acquired
various forms of “nationalisation”, “privatisation” of the Christianity imported
from the Byzantine Empire: 1) Raising the question of an autocephalic Bulgari-
an Church as a cornerstone in the mutual relations of Bulgaria with the Byzantine
Empire; 2) The struggle to replace the Greek language with Slavonic in the reli-
gious service; 3) Tolerance for national forms of adapting Christianity to the Bul-
garian customs, to pagan elements of religion, to the worship of local saints, etc.

There was yet another form in which the Bulgarian state assumed the at-
tributes of Divine election in this period: by borrowing it, conquering it, or steal-
ing it from its monopoly holder, the Byzantine state. The Bulgarian effort to be-
come an imperial center of the community and for the Bulgarian monarch to ac-
quire the imperial title assumed various forms: 1) Attempts for military conquest
of God’s elect city, Constantinople; 2) Shifting the elect center and throne to the
Bulgarian capital, Preslav and, later, to Turnovo; 3) The seizure of holy relics be-
longing to the rival elect nation; 4) Winning recognition for the equal statuses of
the Bulgarian king and patriarch with those of their Byzantine counterparts, etc.
(Tapkova-Zaimova 1978: 261-267; Bozilov 1986:18-20).

The myth/archetype of God’elect

The creation of the myth of God’s elect people and elect head of state was
not a difficult task. It had strong roots in the pagan mentality of most peoples
which included the idea of dynastic continuity and preeminence, and the archaic
cult of the leader, both prince and high priest. The intellectual elite of the young
Slavic states, formed and sustained by the state, also contributed to its religious
and political elaboration and doctrinal grounding. Particularly persevering in this
respect were ecclesiastics and religious writers in most of the Balkan countries,
who were most persistent in arguing for the shifting of the imperial center from
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Constantinople to their own state territory. The idea of Divine election of the head
of state and of God’s elect nation can be found in the official and apocryphal lit-
erature of many countries. The presence of this idea marks the growth of states
and national self-awareness, of finding a place of one’s own, finding one’s identi-
ty in the framework of the universal Christian tradition (Obolensky 1982: 56-83).
The idea of imperial status and the recurrent revival of this idea in the states of
the Byzantine commonwealth was not only a sign of military and economic rival-
ry, but also of the striving of the separate states to acquire, by force or through di-
plomacy, the role of political and religious center within the community of states.
This was also a striving to obtain state-political and spiritual status of a causa sui.
Perhaps the reason why this issue was so dramatic for the Bulgarian state in this
period was its greater territorial proximity to the center of Byzantine power. This
was probably one of the sources fueling the strong cultural and military opposi-
tion to and competition with this center, a rivalry that reached its peak in the so-
called “Golden Age” of King Simeon. Although there are good grounds for the
high national esteem for this period, it was later to be covered in myth and used
as a historical core for patriotic but also nationalistic and chauvinistic ideologies.
On the other hand, in some interpretations the actual cultural-historical achieve-
ments of this period are depreciated as no more than imitation of Byzantine cul-
ture, as what D. Obolenski calls a “mirror image” of the original.

The firm establishment of the state is related to this “mirror image”: the
quality of empire is appropriated by the state, and the title of emperor by the
head of state, and this is achieved by dispossessing Byzantium of them in differ-
ent ways — whether aggressive, religious, or diplomatic, whether by the seizure
of God’s Chosen City, Constantinople, or by striving to “translate” the divinely
chosen centre and royal see to a new place, or even by the “theft” of holy relics,
of saints, etc.(Tapkova-Zaimova 1978: 261-267; Obolenski 1982: 18-20; Bozi-
lov 1986: 78-82).

Whereas at first within the boundaries of the Byzantine zone the initial-
ly powerful Bulgarian state was the most active upholder and potential achiev-
er of these ideas, later on, due to the specific history of the region (and especial-
ly to the tragic fate that would befall the Bulgarian state as a result of its particu-
lar crossroads location), and with the creation of national states in the zone, this
role would be assumed predominantly by Serbia, Greece, and Russia. In these
three countries the political-state body grew quickly into a powerful factor of na-
tional integration. Among the reasons for this were the more indirect, less con-
centrated Byzantine cultural and political influence there, but also the powerful
cult in these countries of their own statehood and their ruling dynasties, a cult
built through a combination and mutual enhancement of national folklore forms
and of the purposeful literary and canonizing activity of their respective nation-
al Churches.
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The relations between state and Church in the newly baptized countries
followed the model of these relations in the “Godfather” country. The ecclesiastic
functions, structure, hierarchy were coordinated with and often subordinated to,
the goals and functions of the political and administrative sphere of the state. The
constantly recurring issue of Church independence was actually an issue and pro-
cess of fuller and undivided tie, subordination, of the Church to the policy and in-
terests of the state by means of a separation of the Church from foreign political,
diplomatic influence (Stanimirov 1925: 132-141). This was due not only to the
fact that the state, the head of state, was initiator and mediator in the formation of
the Church as institution, and not only to the element of imitation, of translation
of the Byzantine model. The connection between the Church principle and the
state-political principle at the religious-ideological and at the administrative, dip-
lomatic, political levels, stemmed from autochthonous circumstances: economic
dependence of the Church on the state due to the supreme ownership by the state;
the state-political idea as the most intensive form of existence and expression of
unity, alliance, self-consciousness of the nation; the culturally and historically re-
peated model of combining the functions of high priest and military administra-
tion in a single person in the Slavic tradition, etc.

Repetition and modernization of the mythological archetype

The power of historical mythologies is in reverse proportion to the capac-
ity of a nation to periodically renew its social life world - its psychological at-
titudes, labour relations, political stereotypes; in A. Toynbee’s words, this is the
capacity to respond to external and internal challenges by using a nation’s in-
ner resources, and not by warring with near and distant nations. I give special at-
tention to the historical formation and initial particularities of the myth of God’s
elect people and national leader, for although in the later history of the countries
in question, the contents of the myth change with regard to the grounding of the
status of divine election and the specific mission of the elect nation, the mytho-
logical form and its mode of use recurs in many aspects.

The reverses of fortune in the political destinies of nations have been dra-
matic in these regions: Ottoman domination destroyed the official statehood and
official cultural spheres of the peoples; the opening of the countries to various
spiritual, economic, ideological influences after the creation in the nintheenth
century of the national states in the Balkans; the creation of the Yugoslav Fed-
eration (in 1918), and of the “Socialist bloc” in the 1940s, etc. In parallel with
these transformations, the myth of a unifying and dominant political and spiritual
center that would transcend and envelop the separate states (which is the proto-
type of the “God’s elect” myth) continues to exist although with a new ideologi-
cal content. Together with the idea of an Orthodox religious community (gradual-
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ly laid aside in modern times), this alliance, this federation of countries is increas-
ingly seeking grounds in the Slavic ethnic element or rather with compact parts of
this element, i.e. the Southern Slavs and the Eastern Slavs. The core of the myth
- the religious belief in “God’s elect” - has been replaced by a Slavic ethnocentric
idea (Vermes 1981:178-180). This modernization of the mythological matrix is
based on the higher capacity for unification that the ethnic concept offers in mod-
ern times. The ethnic idea justifies the greater integrating vocation of the cen-
tral state, which has assumed the mission of unifier on the basis of this idea; the
state is thus justified in forming a contemporary oikoumenos, a commonwealth
of neighbouring countries that differ in language and religion, but live in similar
social-economic conditions. The communist idea, which is placed at the core of
the myth of a nation with a unique historical mission (in this case Soviet Russia)
transcends the religious and ethnic boundaries of the nations it unites, and justi-
fies the inclusion into the “commonwealth” of a variety of nations and cultures.

This mental-religious coherence, connection of the local cultures of the
Byzantine area created by means of the Orthodoxy accepts later in the history dif-
ferent doctrinal, mental-ideological forms - Pan-Slavism, federations on territo-
rial principle, the idea of Orthodox brotherhood, of the socialist camp, etc. The
model of the integrating, embodying the spiritual mission center, exporting on
this basis institutions, cultures, machines is preserved in different historical con-
ditions. In states where this sanctification is enhanced by local sanctifying my-
thology of a certain ruling dynasty, the conditions are created for inertia of the
cult of the head of state even in secularized 20- th century culture: the cult to St.
Sava and the Kosovo ethos in Serbia, the cult to St. Boris, St.Gleb and the tzar in
Russia, etc. These archetypes were connected with the ideas and parties of social-
ism and communism also.

The secularized metamorphosis of the imperial archetypes in modern times
were based on the Slav ethnic element or Marxist communist ideology (Bogomi-
lova 1995). The extremely high integrative property of the later, unlimited by ter-
ritorial, ethnic, cultural considerations, makes it possible to expand its domain to
countries and cultures beyond the Slav, the Eastern Orthodox area (Soviet Un-
ion, for ex.).

The Orthodox Religion and the “Orthodox Civilization™

Of course, the theories concerning the division of humankind along the
lines of religious principle, and especially the oppositions Christianity vs. Islam,
and Eastern vs. Western Christian traditions, are by no means new phenomena
in the fields of culture and ideology. Starting with the Enlightenment and down
to our time, together with the decreasing influence of religion and Church, there
has been a clear tendency for religion to be interpreted as a part of the structure
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and functions of the social system (Bogomilova 2010): as its organic element or a
subsystem (M.Weber, E.Durkheim); as subordinated to the moral sphere (I.Kant);
as a sub-stage in the self-evolution of the Absolute Mind (G.W.F.Hegel), as a
form of individual and social alienation (L.Feuerbach, K.Marx); as a “tone” of
social communication (G.Simmel), etc. The qualitative changes that have taken
place in Christianity as a faith and an institution, both in the West and East, dur-
ing the second half of the 20" century have shown that Christianity has become
more dependent on and responsive to the fundamental cultural specificity of each
particular society in which it exists. The murdered and then reanimated God has
lost His sacral, absolute immunity and is drawn into involvement as a collabora-
tor and participant in various human enterprises, strivings, yearnings.

This line of thinking often leads some contemporary authors to distinguish
an Orthodox cultural zone (civilization) as a separate cultural-historical entity.
But: 1) Although they have many common socio-cultural features, the separate
Balkan countries of so-called Orthodox Civilization are separated by important
economic, political, and cultural differences, which led to the formation of their
separate national states in the 19" and 20" cent.; 2) Their common Orthodox
creed not only failed to harmonize relations between these states, but became a
spiritual and ideological cause for rivalry during the centuries; at various times
Bulgaria, Russia, Greece, Serbia, Rumania have competed for leadership as the
center of Orthodox statehood; 3) There are many spiritual and moral features as-
cribed to Orthodoxy that are due rather to national mentality, to ethnic paternal-
istic communitarian traditions, which Orthodoxy has adapted to rather than initi-
ated. In other cases a process of interaction and interweaving of factors has tak-
en place, in which it is hard to distinguish cause from effect, essence from form.
Many researchers point out the existence of a strong pagan cultural substratum
behind the refined facade of the Orthodox doctrine; 4) The close link between Or-
thodoxy and the national statehood in all Orthodox countries was destroyed at the
time of the totalitarian regimes (except in Greece) and Orthodoxy lost much ofits
social support; 5) The revival of Orthodox religiousness after the fall of the totali-
tarian regimes is a rather complex phenomenon, and to all appearances it will fol-
low some of the basic tendencies in contemporary religiousness in Western coun-
tries, i.e. the individualization of faith, religious pluralism, implicit religion, the
phenomena of “believing without belonging” and “belonging without believing”
(Dobbelaere 1995; Bruce 1996; Davie 2002; Tomka 1999, 2002; Cipriani 2010).

Many Orthodox religious philosophers, especially the Russians of the late
19" and early 20" centuries (N.Berdyaev, V. Solovyov, V. Florenski, etc.) relate
Orthodoxy and Orthodox culture to a kind of spirituality, emotionality, communi-
ty feeling in which moral values are prevalent, thus placing Orthodoxy in opposi-
tion to the predominantly utilitarian values of Western Christian culture (Dimitro-
va 1995: 110-115; Makrides, Uffelmann 2003). This line of thinking often leads
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these authors to distinguishing an Orthodox cultural zone (civilization) as a sepa-
rate cultural-historical entity. According to many of these thinkers, Orthodoxy is
spiritually superior to Western Christian civilization and has better prospects for
the future. While some of these observations are true and perceptive, the conclu-
sions of such religious-philosophical ideas often serve to justify the century-long
rivalry between the two parts of the Christian culture. This type of thinking has
the quality of inertia in making of Orthodoxy a distinguishing trait, an emblem of
a comparatively homogenous, closed cultural and social system, radically differ-
ent from the Western Christian one. This attitude is often expressed in the formula
“either-or”. O. Spengler a century ago and S. Huntington recently have reanimat-
ed a more modern version of this kind of mythology. Intermediate in time was A.
Toynbee, who defined the two branches of Christianity as “sister civilizations”.

But what is it that makes of religion - in this case of Orthodoxy - a conven-
ient form for delimiting and identifying various cultural-historical entities such
as an ethnic group, a nation, a civilization? It is the specific feature of religion to
represent and legitimize human communities, cultural entities that are continuous
in time and space. But the naming and self-naming of such organic wholes is not
a cognitive but an emotional phenomenon. Fear, safe-guarding against aggres-
sion are passions that lie at its foundation. Cultural division and opposition has
a strong historical inertia and a powerful symbolic potential, which, in turn, is a
prerequisite (conscious or not) of this kind of naming on the part of researchers.
I believe that revealing the ideological and mythological abuse of the concepts of
religion in Christianity and Islam would be a valuable contribution of scholars to
pacifying the world.

Moreover, within the boundaries of civilization areas belonging to one and
the same historical religion complicated internal relationships of integration and
disintegration arise. As a part of these processes, often taking a painful course
in the way of a military collision, religion is one of the important motivational
mechanisms. As a rule national liberation struggles in the past centuries as well
as the formation of the new national states after the fall of communism in Cen-
tral and Eastern Europe are accompanied by activation of religion’s functions
with respect to community identification. In this process the clash of civilization,
as Huntington called it, on the basis of the main historical religions has, to my
mind, less real manifestations and cultural-political consequences than commu-
nity differentiation within single civilization areas. E.g. conflicts between Catho-
lics and Protestants in North Ireland, between Catholics and Orthodox believers
(Croats and Serbs) in former Yugoslavia, among Orthodox believers themselves
(Greece and Macedonia), even within the Orthodox Church (the conflict between
multiplying synods in Bulgaria, Ukraine, et al.) are much more real and social-
ly significant than the traditional abstract opposition Christianity - Islam. More-
over, a similar application, instrumentalization of religion in the process of com-
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munity differentiation and reproduction is also wide-spread in the so called Is-
lamic World: 1) Islam’s role as a national-political doctrine differs with corre-
sponding countries (from strong in Egypt to insignificant in Syria). 2) Islam is of-
ten used by the larger and stronger Islamic countries as a cultural-historical jus-
tification for their hegemony over other Islamic countries (Egypt, Iran); 3) The
several trends and historical forms of Islam are used as an instrument of commu-
nity identification often loaded with aggressive energies: the village against city,
the people against the economic and politic elite, parties aiming at modernization
against conservative ones, etc. (Atasoy 1997: 83-101).

Unfortunately the mythological potential of these misused concepts has
not been exhausted. The idea of using Christianity as a spiritual symbol of a unit-
ed Europe, as a legitimate cultural value that serves as a name for a whole civili-
zation draws its justification and cultural fuel from this mythological source. Al-
though it may seem appropriate and convenient for spiritual legitimization and
reconciliation of long-lasting rivalries between the two halves of Europe, the use
of Christianity is charged with an emotional potential that is not harmless. Once
activated, this potential may escape the control of well-meaning people like sci-
entists and the clergy.

Every spiritual-ideological constitution of a civilization that uses a reli-
gious affiliation as its emblem, could revive age-old memories and stereotypes of
mutual hatred. The question is not merely to prevent such a danger, against which
even Europe, even in the 21 cent., is not safe-guarded. The problem is that in
such cases there is usually a striving for material resources and power over iden-
tities of which the struggle for religious affiliation has been a pretext and an emo-
tional resource of energy.
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VIZANTIJSKO HRISCANSTVO I LOKALNI
IDENTITETI: MODERNE TRANSFORMACIJE
ISTORIJSKIH FORMI

Rezime

U prvom delu ovog rada ispituju se neki osnovni aspekti vizantijskog hrisc¢anst-
va kao imperijalne politicke religije, sinteze izmedu sakralnog i institucija (carstvo, car);
sinteza koja ima i teoloske i socio-politicke dimenzije. Prodiskutovane su neke specificne
karakteristike odnosa izmedu carstva i periferije, odnosi u cijim okvirima se odigrala
hris¢anska akulturacija periferije. Koris¢ene su analize i ideje poznatih eksperata u ovoj
oblasti, D. Obolenskog i J. Majendorfa, kao i dugih savremenih autora.

Drugi deo rada ispituje osnovne modele po kojima se ostvaruje ,,nacionalizacija
vizantijskog hris¢anstva na Balkanu i znacaj ove nacionalizacije za procese formiran-
Jja drzave i sakralizacije politicke viasti. U ovom periodu i na ovom mestu postavljeni su
mnogu stereotipi i arhetipovi odnosa izmedu drzave i religije, koji su u kasnijim periodi-
ma u nekim drzavama bili sacuvani, a u drugim transformisani.

Na osnovu ove analize, dat je kriticki komentar teze A. Tojnbija i posebno teze S.
Hantingtona, koje se ticu specificnog karaktera takozvane pravoslavne civilizacije.

Kljucne reci: Vizantijsko hrisc¢anstvo, drzava, religija, identitet
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BEPCKHU IMPABHUIINA U JAHHU OIMOPA

u3mel)y Ap:kaBHONPaBHOT NMPH3HAKA
U IONMYIITEeHUX JUMHTA BepcKe cjiodoae

Pezume

Osaj pag ce basu uuitiarem UpagHol UPUSHAFA BEPCKUX UPAZHUKA U JAHA OgMOPA.
THowitiosare gana ogmopa u Upociasa UpasHuKa ciagajy y cliobhe manugectiayuje uc-
Homasarea sepekux yeeperva (forum externum) u moiy 6uitiu iogepinyitiu ogpehenum oipa-
HUuueruma Koja tipegeulia oojexitiueHu tpasHu tiopegax. Y eeliunu gporcasa 36anuyHu upas-
HUYU U gaHu HegesbHOL 0gMopa y 6eIUKO] Mepu KOPECUOHGUPAJy ca HeKUM 0g 6epPCKUX Upas-
HUKa U gana ogmopa mpaguyuoHAIHUX Ul GOMUHAHWIHUX 6epouciioseciiu Koje iociloje
¥V gpolcasu u uspaxcasajy gpacasno Kyniypno nacnehe. Takea pewiera u upakce He cma-
wpajy ce GUCKPUMUHATHOPHUM UpeMa UpUIAgHUYUMA gpYIuX 6epa, He camo 3001 Hola Uilio
U3 00jeKueHUX paznoia Huje moiyhe 36aHUYHO UPUSHATIU C8e 8epCKe UPA3HUKe U gaHe 0g-
Mopa paziuduiiux peruiuja, éeh u 3001 ola Wilio OHU Y CaBpeMeHO goba cée Marbe UMAajy
8epcKu, a cee suuie coyujanu kapaxiuep. Ilowitiosarse 8epckux pasnuka u gana ogmopa
Koju HUCY 36aHUYHO UpusHatiu He omolyhasa ocnobalare og yCiliasom u 3aKOHOM yciia-
HOB/BEHUX 00a6e3a U JYIHCHOCIIU Y PA3TUYUIIUM obnaciiuma gpyuiieeHol sxcusotia. Hayu-
OHANHU CYYOBU U MENYHAPOGHA THeNa HAGAENCHA a 3aUTIUTLY HbYGCKUX Upasa HUCY CKIO-
HU ga yckpahuearse UpasHo6arba WaKeux 8epCKUX UpasHuka u gama ogmopa Keanupuryjy
Kao Kputere cioboge epouciiogeciiiv y 001aciiy pagHux 0gHocd, ok €y 3aKOHOGaBCIiEO
u tpakca y toineqy MOIYAHOCHIU UBOCHHAHKA Y 0OPA30BHUM UHCIUUILYYUjAMA TUOEPaTHUjU.

Kwyune peuu: sepcku upasnuyu, gauu ogmopa, cioboga 6epouctioseciiiu, guc-
Kpumunayuja

VBOI

Bepcka yBepema MpoKUMajy pasinduTe Mope JbYICKOT KHBOTA U OIpe-
7eJbyjy, WM MOTY Ja OIpeserne, pa3IndnuTe BHIOBE UCIIOJbaBamba JbYACKE JINY-
Hoctu. bynyhu na nma orpoman, yKOJIMKO HE U MpECydaH, YTHLAj HA MOMMAabe
CMHCJIa TIOCTOjarbka, a CICACTBEHO TOMe, H Ha (opMupame crucTeMa BPEJHOCTH
Y CXBaTame KapakTepa M [ujba JbYACKOT APYIITBA M MECTa U YJIOTe WHINBHUIYE
y BEMY, BEPOHCIIOBECT HE cMe a Oyae MPUHYIHO HAMETHYTa WM IOIBPrHyTa
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HEpa3syMHHUM OTrpaHHYE-MMa KOja He OW MOYMBaIa HAa HEONXOIHOCTH 3allTHUTE
JpYyLITBa y LEIUHU U yBaXkaBamwa Apyrux. OTyna u He 4yau Ja cio0oaa Bepou-
CIIOBECTH MPEACTaBIba jeJHY O OCHOBHHX JbYJCKUX C1000/a KOjy IIMBUIM30Ba-
HU TIPaBHU TOPEIaK jaM4d U IITUTH.

Oga ciobona uma e aumensuje: forum internum mox kojum ce moapasy-
MEBa IIpaBO HOjGI{I/IHHa Ha MHAWBHJYyaJIHA BEpPCKa yBepewma U forum externum
KOju 00yxBara CIoJbHE MaHH(ecTalnje BEPCKUX yBepema. Mehy ayropumama
KOjU Cy MHCAIH O CI000JM BEPOUCIIOBECTH HEMA CarlaCHOCTH Yy HOIVIEAY Tora
iTa ce MOXKE cMarpard jenom forum internum-a, OMHOCHO JIOKJIE C€ OH MpO-
CTHpE U IIITa TAYHO CIa/la y OKBUPE HEroBux rpanuna. Ca apyre cTpaHe, Cojb-
HO MaHH(ECTOBamE, OIHOCHO BPLICHE CI000E BEPOUCIIOBECTH NMa Pa3inyu-
TE MOjaBHE OONMKe M, Oall Kao MITO je TeUIKO pa3rpaHuduTH forum internum,
HHje MoTyhe TIPEeIM3HO ONpeneTuTH cBe MaHudecTaruje cirodome BeponucIoBe-
cru (Uitz, 2007, p. 30). [Tutame onpenesbuBama caapxkune forum internum-a n
M0jaBHUX OOJIMKA CIIOJEHOT MaHU(ECTOBAA, OIHOCHO BpILEHa cI1000/e BEpOu-
CIIOBECTH OJ1 M3Y3€THOT j€ 3Ha4aja 3a cariefaBame MOTYNHOCTH, OTIPaBIaHOCTH
U JoMaliaja Ap>KaBHOT 3a1Mpama y cIo001y BEPOUCIIOBECTH, Ka0 M OTHOCA jaB-
HOT MOpETKa MpeMa BEeHOM BpIIEkY. Y 0BOM pajy Ta MuTama Ouhe carnenana Ha
IIpUMEPY BEPCKUX IIPA3HUKA U JaHA OIMOpa.

CJIOBO/{A BEPOUCIHIOBECTH 1 BEPCKHU IIPA3HULIN

VY cucreMaruiy JbyACKUX MIpaBa U ciio0o0za, c1o00/1a BEpOUCIIOBECTH CIIa-
Jla y In4YHa 1pasa u ciaodoze. bynyhu ga caga y nmudaHa npasa u ci1o00/1e, 3ampa-
BO TpaBa u cio0oje ucnosbaBama tnaHocty (Hukommh, 1994, ctp. 159), cinobo-
Jla BEPOHCIIOBECTH OMJia je BeOMa paHO MPOKJIAMOBAHA Y YCTaBHONPABHUM aKTH-
Ma KOjuMa Cy rapaHTOBaHa JbYJICKA MpaBa U ciIo0oje 1, y TOM CMUCIY, TIpUIaaa
MIPBOj TeHEPAIUj1 JbYICKHX TpaBa u ci1000/a.

Crno6ona BepoUCIIOBECTH caipikaHa je U Yy HU3y MelyHapoqHux gokyme-
HaTa MOCBEheHUX JBYJCKUM MpaBuMa. Y TEPHOAY OX JOHOIICHA YHUBEP3aTHE
JeKIapalje o npaBuMa 4yoseka 1948. omHOCHO off MoYeTKa HHTEPHAIMOHATN3a-
LMje JbYICKHX TpaBa u ciiobona, 1o [loBesbe 0 ocHoBHuM ipaBuma EY u3 Hure
2000, re camo n1a je moBehan 6poj Mel)yHapoqHuX akaTa KOju MPOKJIAMY]y U IIITH-
Te co0O0Iy BEpOUCIIOBECTH, Beh je MUpeH u caipikaj Te ciodoe.

UnanoMm 18. YHuBep3aiHe Jekiapalyje npeBuleHo je Ja cBako nuMma rpa-
BO Ha CJI000Iy MHCITH, CABECTH U BEPOHCIIOBECTH, U Ja TO MPABO YKJbYUyje CIO-
0oy mpoMeHy Bepe uin yoehema, kao 1 cio0oay Ja ce jaBHO U IPUBATHO, CaAMO-
CTaJTHO WJIN Y 3aj€IHUIIH ca APYTHMa, MaHU(eCTyje Bepa yTeM yueka, BPIICHEM
KyniTa u 00aBJpameM oopena. Hemro mormynuja gpopmymanmja koja 00yxsara 1mo-
MUBbabe 00pa3oBama, ald He CaAp Kd U3PUUUTO MPHU3HALE MIPaBa Ha MPOMEHY
BEPCKUX YBEpewa, Halla3u ce y wiany 18. MelynaponHor nakra o rpahanckum u
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MIOJINTUYKHAM TIpaBuMa U3 1966. roquHe mpemMa KoMe ¢1060ga MUciu, cagectiiu u
8epouciioseciiu C8aKol 1uya Uogpazymesa ciobogy uctiosegarba u upumarea ee-
pe unu yoeherwa tio ceéom Haxohery, kao u ciobogy ga wy eepy uiu yoehere uc-
HomaBa UojequHaAdHo UIU 3ajegHo ca gpylumda, Kako jagHo, WaKo U Upueailito,
Kpo3 KYill, 6puierba 6epCKUX U puitlyaitHux oopega u 6epoHayKy.

[Ipema EBporiCKOj KOHBEHIUjH 3a 3aLITUTY JbYICKUX MpaBa ¥ OCHOBHHUX
c11000/1a KJbYYHHU aCTeKTH cII000/Ie MUCITH, CABECTH M BEPOUCIIOBECTH WJIH YBE-
pema cy croboga upomere gepe unu ygepera u ciodoga 4osexa ga, buio cam,
U 3ajegro ¢ gpyiuma, jagHo unu UpueamiHo, Uciobasa eepy Uil yeeperse Mo-
AUtBoOM, upotoseguma, obuuajuma u oopegom. IloBeba OCHOBHUX TpaBa EVY y
yinady 10. nponucyje aa cBako ©Ma NpaBo Ha CI000Iy MHUCIHU, CAaBECTU U BEPO-
ucnoecTr. To MpaBo ykibydyje cI0001y IPOMEHE Bepe HIIH YBEpemha U cI000-
Iy CBaKora Jia cam, Wi y 3ajelHHLH ca JPyTruMa, jaBHO WJIM IPUBATHO MCIIOJba-
Ba CBOjy BEpy WU YBEPEH-E, CIIy>KOOM, IPOIIOBEAameM, 00peoM 1 o0nyajuma.

Nmajyhu y Buay usnoxene onpenoe MelhyHapoIHUX akaTa KOjuMa je 3ajam-
YeHa c1000/1a BEPOUCIIOBECTH, jJaCHO CE MOXKE 3aKJbYUHTH JIa CPXK CI000/1€e BEpo-
HCTIOBECTH YMHU MOJHUTBA (KyNT), 00Opea, MPONoBe/ U BepcKa Mmoyka. Y Teopuju
ce Mel)yTuM ykaszyje J1a HUje jeJHOCTABHO HAUMHHUTH TUCTUHKIM]Y u3Mely HaBe-
nennx enemenara (Taylor, 2010, p. 278).

Kopucran mpernen mojaBHux oOnmka clio0oAe BEPOMCIIOBECTH CaAPKU
Hexnaparuja YH o ykiamamy CBHX 00JMKa HETOJICPAHITH]E U JUCKPUMUHAIIH]E
3aCHOBaHMX Ha penuruju u yBepemy n3 1981. Ilpema umany 6. [lexnapamyje,
npaBo Ha clio0oxy Bepe oOyxBara, inter alia, cnenehe cnodone koje cy o0yxsahe-
He c1000MHNM MaHU(ECTOBAkHEM BEPE: a) BEPOUCTIOBEIAHE NITH OKYILJbAE T10-
BE€3aHO C BEPOM MJIM YBEPEH-EM, Ka0 U N3rPa/iiba U OAPKAaBaAkbE MECTA 33 OCTBALE
OBHX IIJbEBA, 0) CTBapame 1 OApKaBame oAroBapajyhnx 100poTBOPHUX U XyMa-
HUTApHUX OpraHu3allyja, B) MpaBJbebe, MpHOaBibambe U ynorpeda HEOmXoJHOT
MaTepHjaya Koju ce KOpPUCTH 3a o0pese 1 ooudaje oapel)eHe Bepe wim ypeBema,
') came, 00jaB/bUBaABE M NIMPEHE PeIeBAaHTHUX MyOJiIHMKaluja y oBUM o0a-
CTHMa, 1) IIOAy4YaBambe O BEPU UM YBEPEHY Ha MECTHMa IIO00OHHUM 32 Ty CBPXY,
) npukynbame 1 npuMame J0OpOBOJBHUX (PMHAHCH]CKHUX U IPYTUX MPHUIIOTa O]
MojeAMHAIa ¥ MHCTHTYILIH]ja, €) 00ydaBame, IMEHOBae, N300p Win onpelhuBame
HacJIeHUM ITyTeM OAroBapajyhux jmuzaepa y CKiIagy ca 3aXTeBUMa U CTaHIapau-
Ma Bepe WIH YBEpema, ) MOLITOBAE laHa 0MOpPa 1 IIPOCiaBa Mpa3HuKa  Lie-
pPEMOHH]a y CKJIay ca o0Muajuma peliuruja Wil yBeperba, 3) CTBapame U O/IpiKa-
Bam-€ BE3a C MOjEANHIMMA U 3ajeJHALIaMa 10 IUTalkbuMa BEpe U yBEpema Ha Ha-
nUoHaHOM WK MelyHaponHoM HuBoy. [akie, npema Jexinapanuju, cino6oaHo
BpIICHE cI000/1e BEPOUCIIOBECTH 00yXBaTa | MOIITOBAE JIaHa OIMOpa U Mpo-
ClIaBJbambe TIPA3HHUKA y CKIIAAY ca onpel)eHoM penurujom.

MelhyHapoaHu H3BOpH JbYICKMX IpaBa yIJAaBHOM Cy CarjlaCHU O TOME
Jia, Kako ce To uctuie y EBporickoj KOHBEIHjH, ¢1000/1a UCTIOBEIakha Bepe HITH
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ybehema Moke OUTH TIOABPTHYTA CaMO OHMM OTpaHMYEHUMa Koja Cy MporHca-
Ha 3aKOHOM U HEOITXOJIHA y IEMOKPATCKOM JIPYIITBY y HHTEpeCy jaBHe 0e30e1H0-
CTH, paJivi 3aIITHTE JaBHOT peJia, 3ApaBiba WM MOpaa, WIH Paay 3allTHTE paBa
u cnoboxa npyrux. [Ipema Tome, u3 Tekcra Te KoHBeHITHj€ jacHO cenu aa ciobo-
Jla MUCJIHM, CaBeCTH M BEPOUCIIOBECTH Koja He 00yXxeaiiia VICTIOJbaBambe BEpe WU
yBepema He MOke OUTH TpeaMeT ApykaBHOT Memama (Mypaok, 2008, ctp. 24).
Bynyhu na momroBame qaHa oMopa U Mpa3HOBAkEe BEPCKHUX MPa3HUKA CIaua y
cnoboy McroBeiama Bepe, jaCHO je 1a MoKe OUTH MOABPTHYTO OTpaHHUYCHUMA,
HapouynTo UMajyhu y Buay 1a cy JaHu OMOpa U MPa3HUIM IHTamka Koja cy pery-
JHcaHa ¥ 00jeKTHBHUM IIPAaBHUM MOPETKOM. Y TOM CMHCITY, JaJbe carieIaBarmbe
MIPaBHOT peryjucama BEPCKUX Ipa3HUKa U OrpaHHUYCHa KojuMa MOXe 1aa Oyne
MOABPTHYTO TIOMITOBAKE AaHA OJMOpPA M Mpa3HOBamhE BEPCKUX MPa3HUKaA Tpeda
na Oyze Mo/ies/beHO Ha MUTamka OfiHOca u3Mely BepCcKuX Mpa3HUKa U BPCTa JaHa
OZIMOpA M MPa3HHUKA KOjH Cy 3BAaHUYHO [IPU3HATH Y IPABHOM TOPETKY, ca jeHe, 1
MOTYRHOCTH Jla c€ MOIITY]y BEPCKHU MPA3HUIIM KOjU HE Caaajy Y JOMEH 3BaHUY-
HO TIPU3HATUX Tpa3HUKa, ca Apyre CTpaHe.

BEPCKHU I[IPA3HULIH 1 BPCTE JIAHA OJ{MOPA U [IPA3HUKA
IIPHU3HATHUX ITPABHUM IITOPETKOM

[IpaBHU MOpenak Ge3malno CBUX JpkaBa y cBeTy oapelhyje ap>kaBHe u Ip-
’KaBHO NPU3HATE MMPa3HUKE U 3BAHWYHO NpU3Haje ofpelene maHe HenespHOT OfI-
Mopa. HaunH Ha koju cy Ap:KaBHHU Mpa3HULM U JaHU oaMopa ypehenu, karero-
pHje KojuMma MpUIaiajy, a CIeACTBEHO TOME, H BPCTa M OOMM 3allITUTE KOJU YXKH-
Bajy y 00jeKTHUBHOM TPAaBHOM TTOPETKY Cy Pa3IHIUTH.

Jp:kaBHU W OpKaBHO MPHU3HATH MPa3HUIM MOTY Jia U3pa)kaBajy KyaTyp-
HO W MCTOpHjCKO Hacliehe npikaBe W, Kao cacTaBHH JI€O jaBHOT MOPETKa, OCUM
naeHTudukanyje, Mory aa Oyny u y GYHKIHjH JPyIITBEHE HHTErpalyje. 3amnpa-
BO, TapaHTH]j€ Mpa3HUKa CEXY 10 CYLITHHE CaMOT KyITYpPHOT UICHTUTETA yCTaB-
He apxase (Hiberle, 1987.). Heperko ce mel)y np>kaBHAM H Ip>KaBHO MpH3HA-
THM ITPa3HUIIMMA HaJla3e U OHU KOjH Cy CACTaBHU JI€0 Bepcke Tpaaunuje. Behuna
EBPOIICKHX JIpKaBa, Kao CBOje MPa3HUKE, OCUM CBETOBHUX, ofpelyje 1 oHe Koju
MMajy BEpCKO ITOPEKJIO M Bepckh Kapaktep. Tako, mpumepa pamu, y CP Hemau-
KOj Y K0jOj MTOCTOjH 3ajeIHIYKa HA/IJISKHOCT CaBe3He Jp)kaBe U (peaeparHux je-
JUHUIA y MaTepHUju peryiinucama npa3Huka, ocuM 1. maja — [Ipasuuka ([lana) pa-
na, 3. okToOpa JlaHa HemMadKor jequHCTBA U 1. jaHyapa, KOju Cy CBETOBHH IIpa3-
HULM NPHU3HATH Ha (peaepasHoM HHMBOY, 3aKOHOIABCTBOM (enepauuje u ¢ene-
paynHuX jeauHuna npeasulex je Behu 0poj mpazHUKa KOjH UMajy BEPCKO IMOpPEK-
JIO ¥ KapakTep, a KOju Ce cMaTpajy jaBHUM MPa3HUIINMA, WU T3B. 3aIITHheHnM
npasHuiuMa. Y \BHX, u3mely ocranor, criagajy Benukn nerak, Backpiumu none-
nesbak, Basnecemwe [ocnozme, [lyxoBcku moHe/esbak, 1Ba Aana boxuha, (kato-
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nukn) npasHuk Tena XpuctoBor (mpu3Har y nokpajuHama banen-BuprenOepr,
baBapcka, Xecen, Cesepra Pajna Bectdammja, Cakconuja, utn), npasauk CBu
cetu (npusHar y banen-Buprenbepry, baBapckoj, CesepHoj Pajun Becrdanuju,
utn.), CBera Tpu kpasba/borojaBibeme (npusHar y banen-Buprenbepry, basap-
ckoj u Cakconuju-Anxant), [lan nmokajama u Monutee (o1 1996. rogune mpu-
3Hat camo joun y Cakconujn), [Ipa3uuk pedopmanuje (npusHar y bpanaenoypry,
[Ipenmwoj Ilomepannju, Cakconnju-Auxanty u Tupuarujn), uta. CaudHu mpas-
HUILIM Cy IPU3HATH U Y AycTpHju 3aKOHOM O jaBHUM IpasHuiuma. Ocum Hose ro-
mune, [Ipa3nuka paga u Harmonanuor nana (lana apxkaBHOCTH — 26. OKTOOpA),
y TakBe TIpa3Huke cmanajy jorm u CBera Tpu kpasba/borojaBipame, Backpurmu
noHezesbak, JlyxoBcku oHeesbak, npasHuk Tena Xpuctosor, Benuka [ocnoju-
Ha, CBu cBetH, JBa naHa boxwuha, Bemuku merak (camo 3a npumagauke Cra-
poxaronmuke, Meronuctuuke, Jlyrepancke n Pedopmarcke npkse), utn (Risak,
2010, p. 92,93). V Vjenumenom KpabeBcTBy 1ocToju pasinka u3Mely npasHuka
HacTaJuX OOWYajHUM MyTeM U T3B. OaHKa(pPCKHX) Mpa3HUKA YCTAaHOBJLEHUX 3a-
KOHOM WJIM KPaJheBCKOM ITPOKIIaMaIijoM Kaja BehiHa 6aHaka 1 yCcTaHOBa HE pa-
I, aJIi KaJa He TMIOCTOj! ayTOMAaTCKO MPaBo Ha M1aheHo 0JCyCTBOBamEe, HUTH Ha
noeehany 3apajiy y ciydajy pajaa, Beh ce Ta murama peryiauiry yroBopoM o pa-
Iy, ipu yemy BehnHa mocnogasana omoryhasa oba Buna 6enedunuja. Takohe, y
0BOj APKaBH MOCTOj€ M Pa3IMYUTH NPa3HUIM Y TI0jeIMHUM MTOKpajuHamMa. buio
Kako Omino, 'y YjenmeHoM KpabeBcTBY, OCUM CBETOBHHX, IIOCTOj€ U OHHM ITIpa3-
HUIIM KOjU UMajy BEpPCKO IOPEKJIo Win KapakTtep. Taksu cy Backpc, Benuku mne-
Tak 1 Backpmmu nonenespak (ocum y Llkorckoj), boxxuh u Cs. Ctedan, a 'y mux
ce, Ha4eJIHO TI0CMaTpaHo, MOTY YBPCTUTH W JIaHH 3aIITHTHUKA NOKPajHHA — CB.
Amnnpeje y lllkorckoj u cB. Ilatpuka y CeBeproj Mpckoj.

JaHu oamopa Koju Cy 3BaHUYHO NMPH3HATH Kao HEJCJbHU OAMOP Takohe
MOYMBajy Ha Bepckoj Tpaauuuju BehuHe cTanoBHuIITBA. EBporicka commjamHa
noBseJba npenBuha y wiany 2. cT.5. Aa yroBOpHE CTpaHe Impey3uMajy obaBesy na
00e30ee epuos HeleJbHOT oJiMopa Koju he, koiuko je To Moryhe, Ja ce oKJIo-
IIM Ca JTAaHOM KOj! C€ TPATUITHOHAIHO WK 00W4ajHO Y oapel)eHOj 3eMIbH WITH pe-
IHjU cMaTpa Kao 1aH ogmopa. OrpoMan Opoj 3aKOHOJAaBCTaBa yCcBaja Kao HEAEIb-
HU JIaH 0IMOpa OHaj KOj! U3paxkaBa BEPCKYy TPAAMLH]Y, Y Ip’KaBaMa ca XpHuinhaH-
ckoM BehuHOM Hajuernthe Helelby, Y MyCIHMAHCKAM Ap:KaBama IeTak,' 0K je y
Uspaeny To cybora. lllTaBuiie, nojeAMHN yCTaBH, Kao MITO je npumepa paau, Oc-
HoBHU 3aKkoH CP Hemauke, n3puunto npomnucyjy aa he Heaesba Outu 3amruhena
3aKOHOM Kao HepaJHH JaH.

Beh u oBaj neTmMuvaH mpervie]] MoApiKaBa 3akJbydak Jla 3BaHUYHU Tpa3-
HULM U JIaHU HEJEeJbHOT 0OIMOpPAa Y BEIMKO] MEPH KOPECIIOHIANPAjy ca HEKUM O]

1 3a pa3nuky ox xpuimhaHCTBa WM jygan3ma, UCIaM HE CaJpKU PEIUTHO3HY 3arlOBECT
y TOIVefy AaHa OAMOpA, TAakKo Jia MOjelHe MYCIMMAHCKe ApXKaBe MpaTe eBPOICKU MOJIET JaHa
oaMopa.
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BEPCKHX TIpa3HUKa M JlaHa OIMOpa TPAJUIIMOHATHUX BEPOMCIIOBECTH KOje TO-
ctoje y apxasu (Temperman, 2010, p. 231). Ca npyre ctpane, mpaBHO ypeheme
3BaHUYHUX MPa3HUKa TaHTHpa [UTama ci1000/e BEpOUCIIOBECTH U 3abpaHe auc-
kpumuHanyje. byayhn na He mocToju MHOTO J1TaHa KOjU C€ MOTY Mpa3HOBaTH 0e3
LITETE 110 €KOHOMH]Y, YCBajame MOIITEHOI U jeIHAKOI HNPUCTYyNa HHje JHIICHO
npobiema, HUTH je ypehuBame Marepuje jaBHUX Mpa3HUKa U AaHa OaMopa jel-
HOCTaBHO, Ka0 y IPyTUM cllydajeBUMa KOjH Ce OJJHOCE Ha jeTHAKOCT M 3a0paHy
muckpumuHaiyje (Temperman, 2010, p. 231). Y tom cmuciy, y Be3u ca oapehu-
BamkEeM jaBHUX (IpKaBHHUX M AP>KaBHO MPHU3HATHX) NMpa3HUKa U HEJEJbHUX JaHa
0JIMOpa, TIpeJI TIPaBHH TIOPEIaK TOCTaBJbajy Ce JBa NOBE3aHa MUTamka: Jia JIU je
[IpU3HABalke JaHa KOju M3paxkaBajy Bepcko Haciehe BehnHe cTaHOBHHUINTBA 3a
jaBHe Tpa3HHUKE U 3BaHUYHE JaHe OIMOpa AUCKPHUMHUHATOPHO Y OJHOCY Ha NpH-
NaIHUKe JPYTHX Bepa W Jia M BpcTa U 00MM HHUXOBE 3amTHTe oHeMoryhasajy
paz 1 akTUBHOCTH KOje THM JaHUMa HEIpUJINYe, YaK U Of] CTpaHe JHMLa Koja He
MPUITaJIajy BEpOUCIIOBeCTHMA uHje Hacaehe Tu nqanu onpaxanajy?

VY Be3w ca mMUTameM Ja JU je MpU3HABamke NaHa KOjH M3pa)kaBajy Bep-
cko Haciele BehnHe cTaHOBHUILTBA 3a jaBHE NMPAa3HUKE U 3BaHUYHE JaHE OAMO-
pa IMCKPUMHUHATOPHO Yy OJIHOCY Ha MPHIIQJHUKE IPYTUX Bepa, Hajmpe Tpeba wc-
Tahy A2 NpaBo Ha MOIUTOBam-E JaHa OAMOPA M MPOCiIaBa Npa3HUKA U LepeMo-
HUja y cKJIaay ca 00MuajuMa pesiurija Win yBeperma He IoIpa3yMeBa Ja je Apika-
Ba 'y 00aBe3H Jia CBe BepCKe JIaHe OIMOpa U MPa3HUKE PA3ITUUUTHX PEIUTH]ja TPH-
3Ha kao 3BanuuHEe (Temperman, 2010, p. 231). Hanpocro, TakaB mpuctyn He Ou
HU OMO OCTBapuB, mTO je pu3Hato 1 y npakcu Y H (Krishnaswami, 1960, p. 35),
0aln Kao MITO OCTBApUB WIIM KeJbeH He OW OMO HU MPHUCTYI MpeMa KoMe HHjel-
Ha pesuruja He Ou Ouiia y TOBOJBHH]EM TIOJIOXKA]y, OHOCHO KOju Ou Ono jenHa-
KO HemoBoJkaH mpema ceuma (Temperman, 2010, p. 232). YV Tom cmuciy ce u'y
pelieBaHTHUM HayYHHM paJIoBMMa HACTaJIUM y Ap)KaBaMa Koje IPHU3Hajy 3a jaBHE
Mpa3HUKe ¥ 3BaHUYHE JaHe 0MOpa JaHe KOju u3paxkaBajy Bepcko Hacinele sehu-
HE CTaHOBHHUILTBA, JACHO UCTUYE Ja, KO N300pa ApKaBHUX U AP>KAaBHO MIPHU3HA-
TUX Mpa3HHKa, JpKaBa HE MOXKE M HE MOpa Jia U3JIa3h y CyCpeT CBHM JKeJbama.
[ITaBuine, opujeHTanja AP)KAaBHOT 3aKOHOJABCTBA O TPa3HUIIMMA IMpeMa OJl-
pehenoM Bepckom Hacnel)y (y oBoM citydajy XpurhaHCKOM), HE 3HaYH TIOBPEILy
MapUTETHOT TPETMaHa Ha KOju je o0aBe3aHa BEPCKU HEYTpaHa Ap)KaBa, jep Tak-
Ba HEYTPAIHOCT HE TOJIpa3yMeBa U CEKyJIapHy apryMEeHTAIlHjy KOjoM O ce CIpo-
BEO packuj ¢ npouwiomhy, KyATypHUM HacieheM M yTeMesbereM IOHallamba
BehnHe cTaHOBHHIITBA y oApeheHom BepckoM yuewy (Campenhausen, de Wall,
2006, S. 330). Y Be3u ca OBUM IHUTAEM YE€CTO CE€ UCTUYC W 1A jaBHU TIpa3HU-
LM PETKO MMajy 3a b oMoryhasame Bepckux oopena (Taylor, 2010, p. 281). V
TOM CMHCITY, y TIpakcu Mel)yHapoqHHX opraHa HaJIe)KHHX 32 3AIUTHTY JbYACKHX
IIpaBa, MOBOOM OfHOCa u3Mel)y ucnosbaBama c100071€e BEpOUCIOBECTH MIPa3HO-
BamkeM OfroBapajyhux mpasHuka u 3a0paHe AUCKpUMHUHAaLMje, Hajyemhe ce uc-
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THYE Jia ce ,,y BehMHU 3eMajba caMO BEPCKH IMPa3HUIM BehMHE CTaHOBHHUIITBA
CllaBe Kao jaBHH MPa3HUIK .

Hanuonanuu ycTaBHU CyIOBH CTOj€ HA HICTOM CTAHOBHIUTY. Y jETHOM CITy-
yajy YcraBHu cyj Mabhapcke pasmarpao je nputyxOy simuaepa JeBpejcke Bep-
CKe 3ajefHHIle 300T TOTa MITO HAjBAKHUjU jEBPEjCKU MPA3HHUIIA HHUCY 3aKOHOM
MPU3HATH Kao jaBHM MpasHuLM y Mahapckoj, a mro je, mpeMa lUXOBOM CTaHO-
BHIIITY, TIPEJICTABIHAIIO TUCKPUMHUHAIIN]Y. Malapcku yCTaBHU CYII j€ CTao Ha CTa-
HOBHUITE Ja 3aKOHCKE ofpende o mpasHuLuMa He AuckpuMmunuiy. Cyn je peso-
HOBAo Jia HajBehu XpumhaHCKU BEPCKU MPA3HUIM Y CaBpEeMEHO J100a uMajy ce-
KyJapHH ¥ TeHEePaJIHO cCoLMjaaHu KapakTep. OHU cy HepalHU AaHU, II0 CXBaTamby
Cyna, He 3aT0 IUTO UMajy PEIUTHO3HY CaJpKUHY, Beh 300T eKOHOMCKHX OKOJIHO-
CTH U 300T TOTa IITO OArOBapajy 3axreBuMa apymTsa. Cyn je cMarpao /1a 3aKoH-
CKO pellIeHE CallpKaHo y Mal)apCKoM paJHOM 3aKOHOAABCTBY IIPEMa KOME 3a1oc-
JICHM MMajy TIPaBoO J1a OJICYCTBY]Yy ca I10cJIa MeT JaHa 0e3 cariacCHOCTH MOCI0AaB-
112, MPBEHCTBEHO CITY’KH WHTEPECHMa OHHUX KOjH UCIIOBEajy Bepy M MpeAcTaBiba
e(heKTHBHY TapaHTHjy CIIOOOIHOT UCIIOJhaBatba Bepe.’

Hemwrto npyrauuju npuctyn Moryhe je 3ay3eTu y monieay pu3HaBambe 1a-
Ha HE/EJPHOT OJIMOpPa Y BEPCKH IUIypalHUM ApymTBuMa. Hanme, y mojeamHum
pazoBHMa HCTHYE Ce JIa, Y YCIIOBHMA BEPCKOT TUTypaliu3Ma y APYIITBY, YCBajamke
IIPUCTYIa IIpeMa KOME y OKBHPY IEPHOJIa Of CelaM JaHa Tpeba Npu3HaTH jelaH
JIaH 3a 1aH 0JIMopa, 0e3 HEeroBor Npenu3npama, oMmoryhasa j1a ce ocTBape pasiu-
YyuTe CKIOHOCTH JIa C€ Pajii, OMHOCHO He pajau Ha onpehene mane (Temperman,
2010, p. 235). UlTaBumre, y ciydajeBuMa Kaja Cy He/IeJbHU JJaHU OJIMOpa MpaB-
HO oApeh)eHr UCKIbYUNBO ca BEPCKUM MOTHBHMA, TaKBa PElIekha CMaTpaHa cy o
CTpaHe HAllMOHAJIHMX CYyN0Ba JUCKPUMMHATOpHUM. TakaB je mpuctyn Ouo Bp-
xoBHOT cyna Kanane koju je 1985. o6opuo 3axon o nany l'ocriogmem 300T mbero-
Be HeycarnameHocTr ca [loBesboM o mpaBumMa u ciobogama. Cyn je cMaTpao na
3aKkoH KOjUM ce HeZeJhboM 3a0pamyje 00aBibame oape)eHuX akTHBHOCTH KOj€ CY
WHave ,,J03BOJbEHE, MOPAIHE M HOpMaJlHe,,uMa NPHU3BYK JuUcKpuMmuHanuje Ka-
HaljaHna koju Hucy xpunihanu. Cyj je 10 TaKBOT 3aKJbydKa joiiao Oyayhu aa cy
,»PEINTHO3HE BPEAHOCTH YKOPEHEHE Y XpUIINaHCKOM Mopally IpeBelieHe Y I10-
3UTUBHO MPaBO Koje 00aBe3yje BEpHUKE U JIMIIA KOja He Bepyjy*. ,,3aIlTUTa jeiHe
peNuruje ¥ NICTOBPEMEHN U30CTaHaK 3allTHTe Apyrux’, cmarpao je Cyn, ,,yBonu
Pa3IMYUT YTHUIA] JECTPYKTHBAH MO BEPCKY CI0O0ILy npyInTBa®, a ,,Moh 1a ce, Ha
BEPCKOj OCHOBH, YBEJIC YHHBEP3aJIHO MOLITOBAE IaHa 0MOpPa KOju mpedepupa
je/Ha penuruja, Huje y CKIay ca OuyBameM U yHanpelhemeM MYITHKYATYPHOT
nacieha Kanahana“, 3akspyuno je Cym.*

2 X v. the United Kingdom, Application no. 8160/78 par.28
3 Decision no. 10/1993 — naBeneno npema komenrapy (Paczolay, 2008. p. 129)
4 R.v.Big M Drug Mart Ltd., [1985] 1 S.C.R. 295, Judgment of 25 April 1985
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Ca mpaBHUM ypehuBameM jaBHUX Mpa3HUKA, a HAPOUUTO JTaHA HENEJHbHOT
07IMOpa MOBE3aHO je MUTAkE J1a JIM BpcTa M 0OMM HHXOBE 3alITUTE oHeMoryha-
Bajy paj U aKTUBHOCTH KOj€ THM JIaHMMa HeIIpHJINYe, YaK U O] CTpaHe JINIa Koja
HE TIpUIIazajy BEPOUCIIOBECTHMA uWje Haclehe TH maHu omapakaBajy. ok je y
CIly4ajy jaBHHMX Mpa3HHKA HauelTHO Moryhe OfrOBOPUTH J1a YIIPaBO BUXOB jaBHU
KapakTep, y3 pa3yMJbHBE U3y3€TKe, OHEMOryhaBa MOCIOBHE U Ipyre aKTUBHOCTH
KOj€ HUCY CIIOjUBE ca MPa3HUYHUM KapaKTepOM THX JIaHa, JIOTJIE je Y MOmeny Jia-
Ha HEJEeJFHOT OIMOpA THTamke HEIITO Jpyradujer KapakTepa, HapOYuTO YKOJIH-
KO C€ y BHIYy UMa YUICHHUIIA JIa CE HEACJbHU OIMOP MOXKE OCTBAPUTH M JaHUMa
KOjH He M3pakaBajy oapelheHo Bepcko u KyaTypHo Haciehe. Y Tom cmuciy, Tpeda
ucrahu a cy y MHOTHM JIp>KaBaMa OCIIOpaBaHa 3aKOHCKA PelIeha T3B. ,,HEleIb-
HuX 3akoHa™ (Sunday Laws) mpema kojuma cy npeiasuljaHe U CaHKIUje 3a CIly-
Yaj M30CTaHKa MOMToBama 3abpane pama. Y CAJl y kojuMa cy 3aKOHOIaBCTBOM
(denepanHux jeqUHMLA NpeBUlaHa TakBa pellemha, BpXxoBHU cyx je ouemyjyhu
BUXOBY YCTaBHOCT Y CIIOPY KOjH Cy MOKPEHYIH PaIHUIM KOjU CYy MPOLecyupa-
HU 300T TOTa MITO Cy 00aBJhbaId KOMEPIIHjallHy aKTHBHOCT (IIPOIajy) Y HEleIbY,
CTao Ha CTAHOBHUIITE Jia Ce ,,HeACJbHUM 3aKOHOM' HE HapyllaBa 3a0paHa ycTa-
HOBJbeHa penuruje npeasuhena [Ipsum amanamanom Ha YeraB CAJl, HATH Kila-
y3yna jemHake 3amTuTe cagpkana y 14. amanamany Ha YeraB CA/l. Cyn je mo
TAKBOT 3aKJbyyKa J0IIao cMarpajyhu 1a cy HeeJbHU 3aKOHU MOTIIYHO CEeKyJap-
HU 3aKOHH KOjU BayKEe jEJIHAKO 32 JbY/JEC CBUX BEPOHCIIOBECTH M CaMO Y3TPEIHO
yHarpelyjy nuibeBe NojeIMHNX pennrija u onrtepehyjy mpakce apyrux. Taksu
3aKOHH, IIpeMa cxBaTamby BpXOBHOT cyna MU3ajHUpPaHU Cy Y YHCTO CEKyJIapHOM
[IAJBY TIO00JBINIAKA ,,37[PaBJka, 0€30€THOCTH, peKpealirje 1 OIIITer O1arocTama‘
CTaHOBHHKa JIp>KaBe, Tako Ja je ,,linb U epexar BehuHe mux 1a ce 00e30enu jen-
HOOOpa3aH JlaH o1Mopa 3a CBe rpaljaHe; YMHH-CHHIIA JIa j€ OBaj JIaH He/leJba, JlaH
0] TOCEOHOT 3Hauaja 3a JOMHHAHTHE XpHUIIhaHCKe JICHOMHHAI]je, He CTpeyana
JPKaBy y OCTBApHBamy HEHUX CBETOBHHX IHJbEBA.

Bpcre akTHBHOCTH KOje Cy J103BOJbEHE TOKOM JaHa HeJeJFHOT OAMOopa U
BUXOBY ycarjaleHoCT ca BEpCKUM HacieheM Koje T aHu u3pakaBajy moceo-
HO je pa3maTpaia HeMauka Jp)KaBHOIIpaBHA HayKa U CyJcCKa Mpakca. Y Toj apika-
BH y KO0jOj je HelleJba, Kao IITO jé UCTAKHYTO, yCTaBOM Ipe/iBrul)eHa Kao JaH KOju
he 3akoHoM OuTH 3amTHheH, HaYeTHO ce cMaTpa Jla TUM JaHOM Tpeba 06e30eau-
TH MUPOBALE O] ITOCIIA, )TN Cy CE J03BOJHEHUM U3Y3€TKOM OJIyBEK CMaTpaie oJl-
peheHe akTUBHOCTH Y 00JIaCTH TIOJbOTIPUBPE/IE, TPOU3BO/IELE, jaBHOT caobpahaja,
JjaBHOT CHa0/ieBama, JCJIATHOCTH OOJTHUIIA U allOTeKa, MOCI0Bamka X0Tela, aKTUB-
HOCTH TYPUCTHYKHUX TPUBPEIHNX Cy0jeKara, IPUBAaTHH MOCIOBH 10 Kyhu u 1BO-
puity, uta (Campenhausen, de Wall, 2006, S. 333). 3akoHomaBcTBOM (enepan-
HUX jeIMHUIIA 3a0pambCHU CYy PaJOBU KOjU Cy jaBHO PUMETHH, JICJIOM YaK CaMo
Yy TOj MEpH Y K0joj OM MOTJIM Ja OMETajy MHpP WIN MPUPOIY TMpa3HUKA WITH VKO-

5 McGowan v. Maryland, 366 U.S. 420 (1961)
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JIUKO CY y CYNPOTHOCTH ca TPUPOJIOM HeJiesbe. To y Mpakcu JOBOAM JI0 MOTEII-
koha TIPUIIMKOM TyMauera, J1a JIM Ce, Ha MPUMEp, HeKa JeJaTHOCT OLemhYje Kao
pan ¥ J1a TM HeKa JelaTHOCT OMeTa MUP MJIM IPUPOAY JaHa onMmopa. [Ipema 3ako-
HOJIABCTBY M CY/CKOj MpaKcH, HeJIeJhbOM HHCY JAOMYIITeHH UpuTHpajyhn u rimac-
HU nocnoBw, ydenthe Behnx TepeTHHUX Bo3Wia y ApyMcKoMm caoOpahajy, memar-
HOCT mnpeay3eha u ycraHoBa Koje CiIyKe 3a OpraHM30Bambe CJI000HOT BpeMEHa
CTAaHOBHUIIITBA, YKOJIUKO j€ PEU O JEITaTHOCTH KOja ce I0 MpaBuiIy 00aBJba pai-
HUM JIaHHMa U KOja Ce ypadyHaBa y JeJaTHOCTH CTHIamha HOBIIA yoOUYajeHe 3a
panHe naHe, Kao M AeJIaTHOCTH, OAHOCHO MaHU(ecTaluje Koje Ou Moriie J1a ome-
Tajy 6orocmyxkeme (Campenhausen, de Wall, 2006, S. 333, 334). V caBpemeHUM
yCJIOBHMA MPOAYKEHO je PajHO BpeMe o0jeKara pa3IMyUTUX aKTHBHOCTH U OMO-
ryheHa je mHUX0oBa JISJIaTHOCT U HeJle/boM (HITp. OeH3MHCKe mymre), anu je Ca-
BE3HU YCTaBHH CYII, TIOBOJIOM jE€IHE YCTaBHE jKaJl0e KOjoM CE€ TBPAWIIO Ja OTrpa-
HUYaBamke pajia HeJleJhboM KOje C€ OJHOCH Ha I0jelnHe MpojiajHe 00jeKTe, y3 Io-
cTojame onpeheHnx m3ys3eraka, HapyllaBa MpaBo JKaJIMola Ha cio0ogaH u300p
3aHHMama, CTa0 Ha CTAHOBHUIITE Jla HeMa TpeoBial)yjyhux pasiora Koju roBope
y TPWJIOT MPOIYKEHa PagHOr BpeMeHa NMPOAaBHUIIA TOKOM HEAeJbe, HaKo 3aK0-
HOJIaBall y OKBUPY YCTaBOM HOPMHPAHUX TpaBHJa O U3y3eTHUM YCIOBUMA MO-
JKe J1a y3uMa y 003up 3Ha4dajHe MPOMEHe y HaulHYy Ha KOjU CTAaHOBHHUIIITBO TPO-
BOIU cJI00OHO BpeMe, y 1Ta Ou Morvia fa cnaja u nosehana nmorpeda 3a moryh-
HOCTHMa KyToBHHE."

Bpcre akTHBHOCTH KOje Cy JI03BOJbEHE TOKOM J[aHa HEJICJHHOT OJIMOpa H,
CJIC/ICTBHO TOME, THTamke Ja Tu o(He)MoryhaBame paja u ofpeljeHux aKTHBHO-
CTH KOje THM JaHWMa HeTpHJINYe, YaK U JUIHMa Koja He TPHUIaaajy BepoUCIo-
BecTHMa 4uje Hacjele TakBM JaHW oflpakaBajy, IPEACTaBIba AUCKPUMHUHAIIH]Y U
HapyllaBame Mpasa, U3a3uBalie Cy NMPUINYHE KOHTOBep3e y M3paeny u, HepeTko
Cy UMaJie ¥ cBoj cyncku enuior. Tako je BpxoBuu cyn M3paena, moBogoM TyxOu
JIATIA Koja cy Omyia mpoliecyupana 300T Tora IMTo Cy CyOOTOM oTBapaya OCH3HMH-
CKe MyMIIe, CMaTpPao Jia je 3aKOHCKO PelieHe 0 3a0paHu pajia MyMIu Hepa3yMHo,
YKOJIMKO CE€ MMa y BUJIY Ja Ta JUila, 00jeKTUBHO MIOCMAaTpaHo, HUCY pajauia, Oy-
nyhu ma Ha Taj 1aH HUje OIIIO jaBHOT MpeBo3a;’ 010HOo TyKOe KojuMa ce TBPIUIIO
na he jeBpejcKu BepCcKH CiykOeHun Outh muckpuMmuHancanu 30or TB mporpa-
Ma KOjH C€ eMUTYje U cyOoToM, jep Hehe Mohu Ja paje Kao U BEPCKHU CIyKOCHHU-
um apyrux BepoucnoBectH (!!) (Gavison, 2007, p. 386); TOHUIITHO aKT MUHHCTPA
YHYTPAIIBUX MOCIOBA KOJUM € 0/I0M]a CarliaCHOCT Ha MOA3aKOHCKH aKT JIOKAITHE
jeMUHUIIEe KOJUM je OUIIO JI03BOJHEHO OTBapame Orockomna cyborom;® ocmoboano
JITIa Koja Cy Omiia mporecyrnpana 300T KpIiema 3a0paHe eMUTOBama (hUIMoBa y

6 BVerfGE 111, 10

7 Cr. App. 217/68 Yizramex Ltd v. S.I., PD 22(2) 343, naBeneno npema (Gavi-
son, 2007, p. 385)

8 HCIJ 347/84 The Municipality of Petach Tiqva v. Minister of Interior, PD 39 (1) 813
HaBezieHo npema (Gavison, 2007, p. 386)
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OurockonuMa cyboToM Koja je Ouiia npenBul)eHa JJIOKaIHUM [0[3aKOHCKHM aKTOM,
cmarpajyhu nma TakBa 3a0paHa pedrexryje HepasyMHH OanmaHc m3mel)y Bepckor
CeH3MOMIINTETa U JAPYTUX UHTEpeca, Kao U 1a je ,,cino0oaa off pelauruje’ u3Ban
OKBHpa HAJICKHOCTH JIOKaTHE 3ajeqHurle (mpema Gavison, 2007, p. 386, 387); H,
HaIoOCIETKY, CMaTpao Jia oJuTyka MHHHACTpa caoOpahaja kojoM ce cy0OTOM TOKOM
YacoBa MOJIUTBE 3aTBapa 3a MPeBO3 MyT Koju y Tes ABUBY MpoJia3u M Kpo3 4eT-
BPTH KOjH HaceJhaBajy MOPOANIIE OPTOIOKCHUX JeBpeja Koje Cy ra KOpHUCTHIIe TO-
KOM MOJIUTBE, a KOjH, H3Mel)y ocTaor, moBesyje Te 4eTBpPTH ca OOIHHUIIOM, MOXE
Ja OyJie Ha CHAa3W caMo YKOJIMKO ce nipoHalje onrosapajyhu apanxMan koju Ou 3a-
JIOBOJBHO MOTpede CEeKyIapHOT CTaHOBHHINTBA.

HOLITOBABE BEPCKUX [IPA3SHUKA U JIAHA O/IMOPA
KOJU HUCY 3BAHUYHO IIPU3HATHU

[IpaBHM mopenak Koju NMpu3Haje U MomTyje ci000ay BEpOUCIIOBECTH HE-
M30CTaBHO ce cycpehe ca muTamem Ha KOju Ha4WH 00e30€ANTH MOIITOBAKE JIa-
Ha 0OIMOpa ¥ IPOCIaBy MIPa3HUKA y CKJIaly ca 00MYajuMa pesIurija Uil yBepema
ca KojuMa 3BaHWYHO MTPU3HATH jaBHH MPa3HUIM U JaHH OAMOpPa HE KOPECTIOH IH-
pajy? To muTame ce 3ampaBo OAHOCH Ha BPCTY W OOHMM 3aIITHTE TAKBUX MPA3HH-
Ka KOju (BpCTa ¥ 00MM), TIO IPUPOIU CTBAPH, HE MOPajy OMTH MCTOBETHH Y pa3-
JUYUTHM cepama APYHITBEHOT KHUBOTA.

VY carnenaBamy OBOT MTUTamka HajIpe Tpeda uctahm na ce y pejaeBaHTHUM
pazoBHMa UCTHYE Ja je IOMHIbamke MOIITOBakba JaHa 0MOpa U pociaBa mpas-
HUKa U [IEPEeMOHH]ja Y CKJIaJy ca oOnvajuMa peliuruja i ypepema y Jexapa-
muju YH o yknamamy cBUX 0OJIHKa HETOJNEpPAHIHje M TUCKPUMHUHAINA]E 3aCHO-
BaHHUX Ha PENUTUju U yBepewy n3 1981. nBocmucneno Oynyhu ga ce moxe on-
HOCHTH Ha IIepEMOHM]jaIHe aKTe, WM, AITEPHATUBHO, HA IMPE BUJIOBE MOIITO-
Bamba Kao IITO Cy MpociiaBe BEPCKuX hecTuBana, onpehennx oopena, utx (Taylor,
2010, p. 282). Pa3yme ce 1a HaBeACHHU Pa3IUUNTH BUIOBH HOMITOBAMKA U ITPOCIIa-
Ba HE MOPAjy Y)KMBaTH HCTY BPCTY B 00uM 3amrute. [lltaBuiie, Tome 6u ce Mor-
JI0 TOZIaTH M J1a U3JIoKeHa ofjpenda Jlexiapamnmje ToBOpH O JeTHOM acCIleKTy CJI0-
0ozie BEpPOHCIIOBECTH Y KOjeM Ce OHA HE CMe AWCKPHUMHUHATOPHO OTpaHUYaBaTH,
QJIM KOjH Ce MPEBACXOHO OJJHOCH Ha MPHUBATHO MOIITOBAE JIaHa 0JIMOPa 1 MPO-
CJIaBy Ipa3HHKa, a HE Hy)KHO U Ha o0aBe3y ApKaBe Jla CTBOPH YCIIOBE 3a TaK-
BO MOILITOBamke W MpociaBy. buiao kako Onino, o MOIWTOBambY BEPCKUX MPa3HU-
Ka ¥ J]JaHa OIMOpa KOjU He CHaJiajy y JOMEH 3BaHHYHO MPH3HATHX Mpa3HUKa U
JlaHa OIMOpa W HEAWCKPUMHUHATOPHOM IPABHOM PETryJIMCamy THUX IHTamba, MO-
K€ Ce TOBOPUTH Y JIBa KOHTEKCTa — Y KOHTEKCTY PaJHONPAaBHUX apaHkKMaHa U y
KOHTEKCTY 00aBe3e MM OYCKHBarba Jia Ce BEPHUIIM YKIbyde y oipeheHe akTus-

9 HCJ 5016/96 Horev v. Minister of Transportation PD 51(4) 1, naBeneno npema (Gavi-
son, 2007, p. 387)
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HOCTH KOj€ Ce OJ CTpaHe jaBHUX MHCTHUTYIIWja, UM Y jJABHOM JIOMEHY, CIIPOBOJIE
THM JIaHUMa.

VY Besu ca pagHONpaBHUM apaHkKMaHHMa KojuMma Ou ce u30erna JUCKpUMH-
Hallija BepHUKA y TOTIIETy CI000/Ie BEPOUCIIOBECTH KOja C€ OCTBapyje MOIITO-
BarbeM BEPCKUX MPa3HUKa M JIaHa 0IMOpa, Tpeda uctahu 1a ce y TEOpHjH Ipero-
PYWBHBUM U PEUIUCTHYHUM CMaTpa CUCTEM 3aCHOBAaH HAa MUHHMAJIHO] ApiKaB-
HOj MHTEPBCHIIN]U Y KOMOMHAITH]H ca OXpaOpHBamkEeM TOCIIONaBama Ja, KOJIHKO
je 1o moryhe, uzaljy y cycper urnuBuayatHuM npedepennujama (Temperman,
2010, p. 235). Mehytum, MHOTa 3aKOHOJIABCTBA HUCY YCBOjUIJIa TAaKaB MOJIE, HU-
TH Cy HaITMOHAJTHU CYIOBU OWJIM CIIPEMHH Ja YCKpahwuBare Mpa3HoBama MojeIn-
HHUX BEPCKUX IPa3HUKa M JJaHAa OIMOpa, HAPOUHUTO TIeTKA 32 MYCIMMaHCKE Bep-
HUKE W Cy0OTe 3a MpUMAJHUKE jyAan3Ma M IMOjeJMHUX XPUINNaHCKUX JCHOMH-
Hanrja, KBTH(PHUKYjy Kao HapyIIaBame CII000C BEPOUCIIOBECTH. YCTaBHH CYI
HInanuje je, npumepa paau, y ciydajy jeAHe eHe Koja je rmocrajia MpUMagHuK
AJBEHTHCTA CEJMOT JIaHa U Koja je ocTasia 0e3 1mociia Kajia je, y CKIaay ca CBOjUM
BEPCKUM yBepemnMa, ofi0riIa aa paau cyOOoTOM, HaKo je KOMITaHHjH y K0joj je pa-
JHJia pezyiaraia pa3InuuTe HauuHe J1a pa3pelie HacTany npooieM, Aao 3a mpa-
BO ITOCJIONIABILY, HE YIyIITajyhu ce yoruTe y nMuTame Jia JId [ociiofaBal] Tpeda
Jla Tpara 3a pa3yMHUM pelIiemheM Koje OW 3amociIeHoM OMOTYhIo Ja yaoBOJBH
CBOjUM BepckuM ayxHOCTUMA. " CyJI je HCKIbYYHBO CTA0 HAa CTAaHOBHILTE J1a He-
JieJbe Y caBpeMeHo 100a MMajy CeKyJapHH KapakTep JaHa OAMOpa y 3alaJHuM
ApymTBrMa. !

Hu mehynapoana Tena Ha/ute)XHa 3 3aIITHTY JbYACKUX ITPpaBa HICY HMalia
0JIarOHAKJIOH CTaB MpeMa TBpAmaMa aluiMKaHara Jia yckpahuBamwe npa3sHoBama
MOjeIMHUX BEPCKUX Tpa3HHUKa U JJaHa OIMOpa MpeJicTaBlba KpIIeke ciodoe Be-
poucrioBectH. lllTaBumre, H3pHYUTO Cy CMaTpaNIH J1a ce O0Hjambe J1a ce paau Ha
onpeheHn aaH He MOXKe CMaTpaTH U3paKaBabEM BEPCKHX YBEpEHa, YaK U aKo je
OJICYCTBO C TOCJIa MOIJIO OMTH MOTHBHCAHO TAKBHM yBEpCHUMA. '

CBakako HajIIO3HATH]H CITy4aj Y Be3H ca yckpahuBameM Ipa3HOBamba Bep-
CKUX Tpa3HHKa W J]aHa OAMOpa je CiIydaj U3 jypucnpyneHnuje YCTaBHOT cyda
Makenonrje Koju je CBOj €MUJIoT UMao Tpen EBpornckuM cymom 3a Jbycka mpa-
Ba." Taj ciy4aj je yK/by4nBao He CaMo MUTAE J1a JIK je yeKkpahuBameM Mmpas3Ho-
Bamba U 0AMOPA JIOILIO JI0 MOBpeie c000/1e BEPOUCIIOBECTH, Beh je HaroBecTrno
1 MOTyhHOCT J1a ce OTBOpHM MuTame Memmarma y forum internum-ym. Ped je 6umo
0 JIUITY KOje je Ha paJIHOM MeCTy OWIIO TI03HATO Kao HEKO KO Ipa3Hyje Xpuirhas-
CKe mpa3Huke. JIuIe je KaKmbeHo Kajla ce Ha TMOCIy HHje I10jaBUIIO Ha J[BA MYC-
JUMAaHCKa Mpa3HuKa TBpAehH Ja je MPOMEHHIIO BEPOUCTIOBECT. YCTaBHU ¢yl Ma-

10 IIpema mojenuanM komeHTapuma, Cyz je OrpaHHYeHO OCMATPao CI000Ly CaBeCTH H
BepowuctosectH (Torron, 2001, p. 752)

11 STC 19/1985

12 X v. the United Kingdom, Application no. 8160/78 par. 14, par. 23

13 Kosterski v. The Former Yugoslav Republic Macedonia, no. 55170/00
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KeJIOHH]e je cMaTpao Aa ¢ja000/a BEPOMCIIOBECTH TOT JIMIIa HUjE HapyllieHa 300r
TOra IUTO OHO HUje YCIEeNIO A2 YTBPAU M 3acHyje 00jeKTHBHE UMILEHHLIE Y MpU-
JIOT CBOjUX TBpAWH M cBoje kanbe Cyny. [loBomoM mpezacTaBke Kojy je TO M-
Ile YIYTHJIO Y [WJbY 3allTUTE MpaBa npensuljeHnx EBponckoM KOHBEHIUjOM, a
KOjOM je TBPIWJIO Ja je IOLUIO A0 MELIama JIpXKaBe y yHyTpaumy cdepy yBe-
pewa, Cyn y Crpa3Oypy je crao Ha CTaHOBHIITE Aa ,,[IOAHOCHIIALl MTPEJCTaBKEe
HHj€ TTOTKPETHO BEPOOCTOJHOCT CBOjE TBPIEC Ja je€ MyCIUMaH U J1a je Hero-
BO MOHALIAKE KOj€ je CYNPOTHO TOj BEPH M3a3BAJI0 CYMIbE Y TY HETOBY TBPAY,
jep Huje OMIIO HUKAaKBHX CIIOJAHUX 3HAKOBA Ja OH MCIOBE/A UCIIAMCKY Bepy HU-
TH Ja ce MPUAPYKYje KOJEKTUBHO] MyCINMAaHCKO] MOTUTBHU. Cyn je HacTaBHO
Jla MaKo je ,,yxkacapajyha mpeacrasa o Ap;KaBHU Koja CyId O YHYTPALIHBUM U JIY-
HUM yBepemHUMa CBOjuX rpaljaHa u Maja Ta npeacrasa HecpehHo mojaceha Ha 03-
JIoTITaIeHa Mmporamama y nponutoctd, Cyn nmpumehyje a je oBo ciiydaj y KoMe
je MOoJHOCHIIAI] MPEACTaBKe TEKHUO J1a Y>KUBA jeIHO MOCEOHO MPaBO MPOIMUCAHO
(momahmnm) 3aKkoHOM, OHMM KOju TipeaBHDa 1a MyCIMMaHU MOTY Jia Ce OIMapajy
ofpeheHUM naHuMa. ...Y KOHTEKCTy 3allollibaBamba, Kajla c€ YrOBOpHMa TauHO
npeasulajy KOHKpeTHE oOaBe3e U pasa MocioAasua u 3anocieHor, Cyn He cMa-
Tpa Jia je Hepa3yMHO TO IITO MOCJIO/aBaIl MOXKE CMATPaTH Jia je OJCyCTBO C TI0-
cyia 6e3 103BoJIe MIIM OUYMIVIEAHOT ONpaBama JUCLUIUIMHCKO MuTame. Kana 3a-
MOCIICHN HACTOjHU J1a CE M030Be Ha ofipel)eHn u3y3eTak, HUje ONPECUBHO, HUTH je
y CYIITHHCKOM CYKOOY ca cI000/J0M CaBECTH TO IITO CE O]] Khera TaJia 3aXTeBa u3-
BECTaH HUBO MOTKPEIJbEHha TBPAE KOjy M3HOCH, OH/IA KaJla Ce Ta TBPIba 0JHO-
CH Ha HEKY MPUBWJICTH]y WJIM Ha MIPABO KOje HHje JOCTYITHO CBUMa, HUTH j€ ompe-
CHBHO HJIM y CYIITHHCKOM CYKOOY ca cJI000JIOM CaBECTH JJOHOUICHE HEraTHBHOT
3aKJby4Ka OHJIA KaJia TOT MOTKPEIbeha HeMa. ... '* 3aHMMJIBHBO j€ YOUHUTH [1a je
Y OIMCAHOM CIIy4yajy MakeJHOCKUM 3aKOHOIABCTBOM OMO mpuxBaheH HeAUCKPH-
MHUHATOPHU MOJEN Koju oMoryhaBa fa uia 1mojeJMHuX BEpOUCIIOBECTH U30CTa-
Hy ca mocina y ofpeleHe gane Koju HUCY 3BaHUYHU MPA3HUITH.

VY Besu ca 00aBe30M MM OUYEKUBAHEM Jla C€ BEPHULM YKJbyue y oxpehe-
HE aKTUBHOCTH KOj€ He CIa/ajy y JOMEH BHUXOBUX PaJHUX 00aBe3a, a Koje ce o]
CTpaHe jaBHUX MHCTUTYIIHja, WIIK y jJaBHOM JJOMEHY, CITPOBOJIE Y JIaHE TIPa3HHUKa
WM JaHe OIMOpa Bepe K0joj Mpumaaajy, Tpeda ucrahu na je Hajuemnthe ped o ax-
TUBHOCTHMA IPXKaBHUX (CYACKUX M YIPaBHUX) OpraHa u 00pa3oBHUX WHCTUTY-
1yja. YIOpeaHo 3aKOHOJABCTBO U MPaKca Cy Y TOM HOIVIEAY Pa3IHduTH.

VYuemhe BepHHKa y aKTHBHOCTUMA CyIOBa M YIPaBHHX OpraHa Ha JaHe
BEPCKHX Mpa3HUKa U JlaHa OIMOpa MOXe Ja OyJie carielaHo M 'y IPaKCH Ce OJJHO-
CH Ha IMTame IOIITOBaka OAPEl)eHUX POKOBA Y CYACKMM M YHPAaBHUM IIOCTYII-
LUMa, Ka0 U Ha MUTame ydernha BepHUKAa Ha YCMEHHUM paciipaBaM U POYMIITH-
Ma. Y AyCTpuju je caBe3HHM MPOILIECHUM 3aKOHOAABCTBOM (3aKOHOM O OIIITEM
YIIPaBHOM MOCTYTKY ¥ 3aKOHMKOM O TpaljaHCKOM ITOCTYIIKY ) IpeZBul)eHo 1a ce 'y

14 Kosterski v. The Former Yugoslav Republic Macedonia, no. 55170/00, ciu. 39
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Clly4ajy Jia pOK HCTHYE Y HeJleJby WM Ha JIaH NPa3HUKa HKEr0OBO TPajame Mpojy-
’KaBa Tako Jla UCTHYE TPOTEKOM HapenHor naHa. CaBe3HHMM 3aKOHOM O CYCIICH-
3MjU OTpaHUueHha Ha CyOOTy M Benuku metak mpomnucaHo je Aa POKOBU HE MOTY
uctehu Ha Te JaHe, YKOJIMKO je CAaBE3HUM 3aKOHOM TpelBUl)eHO Jla He UCTHYY Y
HeJlesby WK Ha JIaH jJaBHOT Mpa3HuKa. Y MPaKCH ce MOCTABUIIO MUTAE J1a JIU Ce
TaKBO PELICHE OJJHOCH M Ha BEPCKE MPA3HUKE IPYTUX PEIUrHja, Wi je TUCKPH-
MuHaTopHO, Oynyhu na je Benmky metak 3akoHOM MpHU3HAT 3a MPa3HUK, allk ca-
MO 3a MPHUMAJHUKE ojpel)eHnx TeHOMHUHAIU]a, TOK je 32 BeNMHY CTAHOBHHUINITBA
paanu naH. [[pxaBHU opraHu 0101jajy Ja MPUXBATE MPOLYKETAK POKA Y CIIydajy
Jla OH MCTUYE Ha BEpCKe Mpa3HUKe JNPYTHX peluThja, YaK U OHHUX 4Hje CY IpK-
BE M BEPCKE 3aje/IHHIIE 3BaHMYHO MTPU3HATE, IITO Yy TEOPH)jCKUM KOMEHTaprMa He
HauIa3u Ha oJj00paBame, Oyayhu fa ce qpKaBHO MPU3HAKE IPKaBa UK BEPCKUX
3ajeHAIIa KOjuMa C€ Ha Taj HAYMH JOAeJbYyje ToceOaH MpaBHHU CTaTyC, Y IIH-
pPEeM CMHCITY, MOXKE OJJHOCUTH M Ha MIPU3HABa-e oJpel)eHuxX Mpa3sHuKa 1 uMajyhu
y BUy Ja Ou oapesde MPOIECHOT 3aKOHOAABCTBA O POKOBMMA OuIle 00jeKTHB-
HO OMpaBJaHe CcaMo YKOJMKO OU CBE CTpaHKe Koje Cy BEpHHIIM MPU3HATHX IIp-
KaBa M BEPCKUX 3ajelHUIIAa YXXMBAJIH MPAaBO Ha CYCICH3H]y OrpaHrnYe-a Ha Ja-
HE CBOjuX Bepckux npasuuka (Wieshaider, 2012, p. 85). 3a pasznuky o1 pokoBa, y
AyCTpHjH CTBapH CTOje HEITO Jpyradyrje y MOTiieay 3aKa3uBama pouuinra. Ma-
KO 3aKOHMK O TpaljaHCKOM MOCTYIKY IpeABuba a ce poUYMIITa HE MOTY 3aKa3u-
BaTH y Cy0OTY, HeJieJby M Ha JIaHe jaBHUX MPa3HUKa, IITO YKIbYydyje U Benuku me-
TaK, 3aKOHOM O TMPaBHIIMMa MMOCTYTKA 32 CYJI0BE PBE U JIPyTe WHCTAHIIE, TIPOITH-
caHo je Ja cyauja, kana je To Moryhe, Tpeba 1a oMITyje HHAWBUAYallHa BepCcKa
orpe/iesbeha MPUIINKOM 3aKa3uBamba POUMIITa U ycMeHHX pacnpasa (Wieshaider,
2012, p. 82,83). ¥ CP Hemaukoj ce 3akoHOM O ympaBHOM TOCTYNKY M 3aKOHH-
KOM 0 rpaljaHCKOM MOCTYIKY MPOTHCY]jy CIWYHA pellieHha — YKOJIUKO POK UCTHU-
4e y cyOoTy, HejleJby WM Ha JIaH MPa3HHUKa HEerOBO TPajame ce MPOyKaBa TaKko
Jla KCTHYE TIPOTEKOM HApEIHOT JaHa. 3a pa3iiuko of AyCTpHje, TUCTa Mpa3HUKa
je y Hemaukoj noHekie mmupa, jep ce 3aKOHOJIABCTBOM (heficpaiHUAX jeIUHUIIA 3a
3amtrheHe mpa3HuKe MPU3HAjy U oapeheHn Bepcku Mpa3HUI KOju y AyCcTpHju
HHCY NpU3HaTH (HIIp. JeBpejcka HOBa roJuHa). 300T Tora ce y pejeBaHTHHM Ha-
YYHUM KOMEHTapHMa UCTHUYE J]a BepCcKa c000/1a U MPUHIIUT TPOIIOPIIHOHAITHO-
CTH MOTY Jia Mojipa3yMeBajy 00aBe3y MOIITOBamka U TAKBHX MPAa3HUKA U FHHXO-
BOT JIjCTBA Ha POKOBE Y YIIPAaBHOM MOCTYTKY.> CIMYHO Kao U 'y AyCTpHjH, IIPH-
JIUKOM 3aKa3WBarba CYJCKHX POYMIITA U YCMEHHUX pacrpana, BepcKa MPUMaHOCT
CTpaHKe ¥ BEpCKH MMpa3HUIM Tpeba a Oyay y3eTu y o03up, Tako aa ce y Hemau-
KOj cMaTpa J1a ce BepcKa c1o0o0/a cacToju M Of] TIpaBa WHANBUIYE /1A CE MOIITO-
Bambe IBEHUX BEPCKUX 00MYaja U 3aMOBEM HE MOXKE CIIPEUUTH TTOMAKABEM JIp-
YKaBHUX 003Mpa — IpUMepa pajiu Jia ce JIMIa jeBPejCKe BEPOUCIIOBECTH ITO3UBAjY

15 P. Stelkens, H.J. Bonk, M.Sachs (ed.), Vewaltungverfahrengesetz, Miinchen, 2001, §
31.mpema (Wieshaider, 2012, p. 83)
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Ha pOYHMINTA y CyIy Ha JaH npociase JeBpejcke HoBe roguHe (Campenhausen,
Wall, 2006, S. 59).

Pemema cagpkana y ynopeagHoM 3aKOHOAABCTBY Y IMOTIeNy MOryhHOCTH
Jla Jiena U30CTajy W3 IIKoJe Ha JlaHe ofpel)eHuX BepCKUX IMpa3HUKA PENUruje
KO0jOj MIpHIIaajy Cy HEeIITO JIMOepalHrja y OMHOCY Ha PaTHO 3aKOHOAABCTBO M
yuemrhe BepHHKa y aKTHBHOCTUMA CY[0Ba M YIPaBHUX OpraHa Koje ce CIpOBO-
ne TuM JanuMa. [IpocBeTHO 3aKOHOIAaBCTBO AycTpHje mpeBsula aa ce y morie-
Jly N30CTaHaKa U3 IIKOJE MOTY Y3eTH Y 003up cy0OTa 3a yYCHHUKE U3 jeBpejCcKe
3ajeHUIIE U MPHUIAJTHUKE AZBEHTHCTA CEMOT JaHa, Kao ¥ Mocieamy aaH Pama-
3aHCKOT Oajpama 3a mycnumane (Potz, 2008, p. 280). Ciimuno je n y CP Hemaukoj
I7Ie YYCHHIM MyCIMMaHCKE BEPOUCIIOBECTH MOT'Y H30CTaTH U3 LIKOJIE 3a oapehe-
He ucnamcke npasnuke (Robbers, 2001, p. 648). [Iurame MmoryhiHocTu onpas/a-
HOT W30CTaHKa yUYeHHKA W3 IIKOJIe Ha JaH(e) BEPCKUX IMpa3HUKa PEIIUTHjE KOjoj
MPUIIAZajJy, a KOju HE KOPECIIOHAMPAjy 3a 3BaHUYHO NPHU3HATUM Npa3HULIKMMA,
M3a3MBaNO je KOHTpoBep3e y nojenuHuM ¢enepannum jequannama CAJl. Taxo
je, nmpumepa panu, y Uaamjaan tokom mkoscke 2004/2005. HacTao 3aHUMIBHB
Clly4aj TIOBOZOM O/I0Mjarka IIKOJICKOT AUCTPUKTA J1a YUCHUKY, IPUMIAIHUKY Yje-
IibeHe 1pkBe [ocrnonme, onpasna ACBETOAHEBHH M30CTaHAK M3 IIKOJIE y Jia-
HE TIpa3HUKa Te Bepcke 3ajenHulle, Oymyhu nma je moramamrma jaBHA MOTUTHKA
y TOj o0nacT 103BOJbaBalla M30CTaHAK 3a BEPCKE MpPa3HUKE Yy Tpajamy Of ca-
Mo jeaHor naHa. Kaga cy ce ydeHuk u Majka ooparmin Onesbemy 3a rpahaHcka
npasa y agMuHHCTpannju Muanjane, Onespeme je CTauo Ha CTAaHOBHUINTE 1A 1M0-
CTOjame U3y3eTaka ofl ONPAaBAaHOT H30CTaHKa Y Tpajamby O JeJHOT JaHa y JApY-
T'HM CITy4YajeBHMa CYTepHIle Jia MOPHUIAakhe CIMYHOT TPEeTMaHa, OJIHOCHO u30era-
Bambe ONpaBIama U30CTaHKA AYKEM OJ1 jeJHOT JaHa 3a BEPCKE NMpa3sHUKE, YNHU
KpIlIekhe YCTaBoM NpenBul)eHe Kiay3yne jeAHake 3amTuTe. JJUCTpUKT U yu9eHHK
Cy HaKOH TOTa TIOCTUININ TTOpaBHAE, a JJUCTPUKT je yCBOjHO HOBY jaBHY ITOJH-
THKY y TOj 001acTH pemMa Kojoj he yueHuIm nMaru orpaB/iaHe H30CTaHKe 3a Jia-
He BEpCKUX Mpa3HuKa 1 Ouhe UM mpu3HaTa MOTYRHOCT Jia 3aBpIiie CBOj€ LIKOJI-
cke o6aBe3e. Y mojequHUM (GeApaTHuM jeANHAUIaMa, Kao IITo je To ciy4aj y by
Llep3ujy, 3aKOHOM je TIPU3HATO MPABO YYEHHKA Ha ONpaBIaHE H30CTAHKE y CIIy-
Yajy MpoCaaBe BEPCKUX Mpa3HuKa.'®

16 To mpaBo ce ocTBapyje Ha OCHOBY IHCAHOT OIpaBJama POAWTEha WM cTaparelba, a
YUEHHK KOjU H30CTaHe 300T MpOoCiaBe BEPCKOT Mpa3HUKa He MOXe Ja Oyze JuiieH MoryhHoCTH 12
nobuje, WM ydecTByje y go0ujamy OUIIO Koje Harpajae U Mopa My ce JaTy IPHIMKa a Paau TecT,
WY IPUCTYIIH UCTIUTY KOJH j€ MPOITYyCTHO. 3aHIMJIBHBO j€ 1a 3aKOH Ca/IpXKH U pelIehe IpeMa KoMe
Jp>xaBHU 000D 32 00pa30Babe MOXKE J1a IPHIIPEMH JIUCTY PATMYUTHX BEPCKUX IPa3HUKA IIpeMa
k0joj he OuTH 06aBe3HO OMpaBIaTH M30CTAHAK YUCHHKA, ajld KOjy he IIKoicKku oxbopu Mohu na
nomyHe. 3a mkosicky 2014/15 ta nucta capu MpeKo CTOTHHY Mpa3HKUKa pa3InauTux peiurujallll
— New Jersey State Board of Education, The List of Religious Holidays Permitting Student Absen-
ce from School, June 4, 2014, noctynHo Ha http://www.state.nj.us/education/
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IIPABHO PEI'YJIMAEE IIPA3HOBAA BEPCKHUX [IPA3SHUKA
Y PENIYVEJINLIW CPEHJN

Marepuja npasznuka y Penyonunu Cpouju ypehena je 3akoHoM 0 JpikaB-
HUM H ApyruM npaszHuiuMa.'” Beh u3 camor Ha3uBa 3akoHa jacHO MPOUCTHYE
na ce y Penyonuuu Cpbuju, ocuM apkaBHUX Y Koje cranajy Cpereme-Zlan ap-
xaHOCTH, HoBa ronuna, [1pasznuk pana, J{an nobene u Jlan npumupja y [IpBom
CBETCKOM pary, Ipa3Hyjy U Apyrd Npa3HULIU. 3aKOH ,,Apyre’ Ipa3HUKe IeJIOM H3-
puuuto ojpehyje kao Bepcke. Jlakiie, ped je o Ip>KkaBHO-IPABHOM MPU3HAY BEp-
CKHUX ITpa3HUKa. Y Te Mpa3HuKe, IpemMa wi. 2. 3akoHa, criajaajy npBu aaH boxkuha
(7. janyap) n Backpuimy mpa3Huy noyes o Benukor nmetka 3akjby4yHO ca JIpy-
ruM JaHoM Backpca. ¥V naHe qpkaBHHX M BEPCKUX Mpa3HHUKA KOjU ce TpasHyjy
y PenyOmmmm CpOuju He paje np)KaBHU B IPYTH OpPTaHU, IPHUBpPEIHA IPYIITBA
U ApYry OOJIMIM OpraHU30Baba 3a 00aBJbabe JeaTHOCTH MU YCIIyra, OCUM Ha
Jan nmobeze koju ce npasnyje panHo. Ocum Jlana nobdene, y Penyonuim Cpouju
TpasHyjy ce u obenexanajy paxgao Ceru Casa — [lan myxoBHOCTH, BumoBman —
cnomeH Ha KocoBcky 6utky, [lan cehama Ha )KpTBE X0JI0KayCTa, TeHOUUAA U IpY-
rux xprasa Qammsma y Jlpyrom cBerckoM pary u Jlan cehama Ha cpIicKe KpTBe
y Jlpyrom cBeTCKOM paty

Uznoxene onpende 3akona Hamehy nuTame Aa M je MPONHCUBAE MPa3-
HOBama ojipel)eHnX MpaBOCIaBHUX BEPCKHX Tpa3HHUKA JI0Ka3 moucroBehinBama
Jp>KaBe ca MIPaBOCIABHOM BEPOM U J1a JIM je IO CBOM KapakTepy OUCKpUMMHA-
TOPHO CIIpaM NpUIaTHUKa APYTHX BepoucrnoBecTn? Moxe ce cTaTH Ha CTaHo-
BHUIIITE JIa 3aKOHCKO ypehuBame mpasHoBama ojpel)eHrx BEpCKUX Mpa3zHUKa He
npezacrasiba noucrosehrBame apkase ca oxpeheHom BepoM, Beh 3HauM mpas-
HO peryiaucame HauuHa 0CTBapUBamba jeTHOT 0J] CYLITHUHCKUX CErMEHTa cinobose
BEPOMCIIOBECTH KOj€ je CBUMa OMOTYheHO Ha jelHak Ha4uH. 10 IITO ce Mpa3Ho-
Bame ofipel)eHnX MpaBOCIaBHUX BEPCKUX Ipa3HUKa OfiBHja y uyuTaBoj PemyOnu-
L1, HE 3Ha4YM HaMeTambe oApel)eHOr BEpCKOT WACHTHTETA JIULMMa Koja HUCY Ipa-
BOCIJIaBHE BEPOUCIIOBECTH, Beh ce MOXKE pa3yMeTH U Kao 3aKOHCKO M3PaXKaBarbe
U IpU3HakE J1a BehnHY 3al0CIeHUX Y APKaBU YMHE MPUIIAJHULIN [IPABOCIIABHE
BEPOMCIIOBECTH, ITO je y CKJIaAy U ca YIIOPETHUM MOJIeIMMa AP KaBHOT MTPHU3HA-
Bama IPa3HOBamba BEPCKUX Ipa3zHuka. Hampocro, ymecTo na npasHoBame (Ipa-
BOCJIAaBHHMX) BEPCKUX IIPa3HUKA KOj€ MPOCiaBjba BehnHa CTAaHOBHUIITBA HOpMA-
THUBHO IMOCTAaBHU Ka0 MHAUBHUIYAJIHO MIPaBO U Ja HEPCTYJIMCAaHUM OCTaBU IMUTALC
paza Ap>KaBHUX U IPyTUX OpraHa, MPUBPEIHUX APYIITABA U JPYTUX OOIHKa Op-
raHNW30Baba 32 00aBJbaLE NEIATHOCTH MM YCIIyTa TOKOM THX MPa3HUKa, 3aKOHO-
JlaBall ce OTPEeJeNINo Jia lUXOBO MPAa3HOBAKE OAPEIU Kao HepaaHe JaHe y YnuTa-
BOj Jp>XaBH, HE MUpajyhu y mpaBa 3armocieHnx, MPUNaJHuKa JPyTuX BEPOHCIIO-
BECTH, J1a HE pajie y 1aHe Haj3Ha4YajHUjUX MPa3HUKa CBOjE BEPOUCIIOBECTH U OMO-

17 ,,Ciyx6enn racuuk PC*, 6p 43/2001, 101/2007 u 92/2011.
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ryhaBajyhu Ha Taj HauM OCTBapuBame ciI000/1e BEPOUCTIOBECTH M BEPCKOT HJICH-
TuTeTa cBUX rpahana. Hamme, . 4. 3akoHa mponmcaHo je 1a 3armociaeHd NMajy
MpaBo Jia He pajie y AaHe oApeleHnX BEepCKUX Mpa3HUKa — MPABOCIABIM Ha JIaH
KpCHE CJIaBe, KaTOJIUIIM U TIPUTTATHHIIN JIPYTUX XPUITNAHCKUX BEPCKUX 3ajeIHHU-
1a Ha pBHU AaH bokuha n y nane Yekpmmux nmpa3zHuKa modeB o Benukor met-
Ka 3aKJbYYHO ca JIPyTUM JJaHOM YCKpca, IpeMa IbHXOBOM KaJleHapy, IPHIa HHU-
A UCJTAMCKE 3ajeqHUIIC Ha TIPBU JaH Pamazanckor 6ajpama u nmpeu naH KypbaH-
cKor 0ajpama, TOK IPUIIaJHULIM jeBPEjCKe 3ajeAHnLe Ha nMpBH Jad Jom Kumypa.

Hu onmpenbe unana 67. ct. 2 u 3. 3akoHa o paay'® mpema kojuMa ce Heaesb-
HU OJIMOp, 110 TIPaBUITY, KOPHCTH HE/IeJhOM, alli Koje TipeBul)ajy Ja mociomasalg
MOXKE J1a OJIpeIH IPYTH JIaH 3a Kopuiheme HeleJbHOT 0IMOpa, ako IPHPOJIA 1M0o-
Clla M OpraHu3alyja pajia To 3aXTeBa, He MOTY Ce TYMauuTH Kao mouctoBehupame
JpKaBe ca XpUIINaHCKOM BEPOM, HUTH Cy 110 CBOjOj CYIITHHH AUCKPUMHUHATOP-
He. Hajmpe 300r Tora mro HUCY CTPOro KOT€HTHE, OTHOCHO IITO U3paKaBajy MpH-
CTYII IIpeMa KOMe Ce€ y OKBHPY IIepHO/Ia O] CellaM JaHa pU3Haje jeaH 1aH 32 JaH
07IMOpA, Y3 HETOBO OPUjEHTAMOHO HaBOh)eHe MITO, HAYEIHO ITOCMATPaHO, OMO-
ryhaBa 1a ce ocTBape M pa3nHMuMTe CKIOHOCTH J[a C€ paji, OAHOCHO HE pajay Ha
onpehene nane. UznoxeHe oapende 3akoHa o pajy HE MOTY ce cMaTrpard OUCTO-
BehmBameM aprxaBe ca XpUIThaHCKOM BEpOM, HUTH JTUCKPUMHUHATOPHUM U 300T
TOra IITO Kopuiheme HeAeJbHOT 0AMOPa HEEeJbOM HHj€ MOTHBHCAHO BEPCKUM,
Beh conMjaiHuM pas3iio3rMa M IITO je ycarameHo ca oarosapajyhomM ynopeanom
u Mel)yHapoTHOM TTPaKCOM.

VY Be3u ca pasHOIIPaBHUM apaHXMaHUMa IOCTaBJba Ce MUTAkE /1 I je, Y
OKBHPY M3JI0)KEHUX 3aKOHCKHUX pellerma, Moryhe 00e30e1uTH npociiaBbame Bep-
CKHX TIPa3HUKA M JaHa OMOpa KOjH HUCY N3PUYNTO HABEJICHN Y 3aKOHCKUM OJI-
pendamMa, Kako BEpOUCIIOBECTH YMjU TPUIIaJHULN UMajy MPaBo J1a U30CcTaHy 3a-
KOHOM OTIPE/IeJbeHUM JIaHMMa, TAKO U OHHX BEPOUCIIOBECTH KOje 3aKOH YOIIITe
He crioMume? HavenHno mocmarpano, mocroje 3akoHcke MoryhHocTn na mocio-
JaBIIM, HAPOUYHUTO y TIOINIEAY JaHa HaJeJbHOT 0aMopa, n3al)y y cycpeT HHAUBUY-
anHuM nipedepeHimjama U oMoryhe M3ocTaHak ca nocia, anu Tpeda ucrahu na
ce yckpahuBame npa3HOBamba BEPCKUX MPA3HUKA KOjU HUCY HAaBEICHN 3aKOHOM
0 JIp>XKaBHUM M JAPYTHM Npa3HUIMMA NPUIMaJHALIUMA ICHOMUHALIN]a KOje CY THM
3aKOHOM M3PUYMTO HaBelIeHE, Ka0 U BEPCKUX MPA3HHUKA JIPYTUX JICHOMHUHAIH]A, Y
npaBHOM nopetky PemyOmmke CpOuje He OM MOIVIO CMaTpaTH HapyIaBambeM CIIo-
Oone BepoucnoBecTd. [IBa cy pasiora 3a TakBo pe3oHoBame. Hajmpe, kao mro
je ucrakuyTo, Oymyhm ma He TOCTOjH MHOTO JTaHa KOjU c€ MOTY TIpa3HoBaTH 0e3
IITeTe [0 EKOHOMHU]Y, ypehrBame MaTepyje jaBHUX TIpa3HUKa U IaHa 0JIMOopa HHje
JEIHOCTAaBHO, Ka0 Yy JIPYT'MM CllydajeBUMa KOjU CE€ OJHOCE Ha jeIHAKOCT W 3a-
OpaHy TUCKpUMHHAIH]jE, a ToMahy 3aKOHOABAI j€ TIPHITNIHO IIHPOKO TIOCTABHO
MOryhHOCT Tpa3HOBamba BEPCKUX MPa3HUKA BeJIMKE BehnHe CTaHOBHUILTBA KOja

18 ,,Ca. macuuk PC“, 6p. 24/2005, 61/2005, 54/2009, 32/2013 u 75/2014
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WHave npunaja Xxpumhanckoj, MyCIIMMaHCKOj U jeBpejckoj Bepu. Ca apyre cTpa-
He, oapende YcraBa o c100011 BEPOUCIIOBECTH, Kao My CIy4ajy OCTaluX YcTa-
BOM 3ajaMUCHUX JbYJCKHX W MambMHCKUX IpaBa, Tymaue ce, npema 4i. 18. cT. 3.
VYcraBa, caracHo Baxkehum MeljyHapoaHUM CTaHIapauMa JbYIACKHX U MambHH-
CKHX IpaBa, Kao M Mpakcu MehyHapoIHUX MHCTHTYIHja KOje HaJ3Upy HHXOBO
cupoBoleme. MehyHapoiHe HHCTUTYIU]E KOje HAA3UpPy CHPOBOHCHE JbYICKUX
npaBa, HapounTo EBporicku cyj 3a Jby/cKa npasa, CTOje Ha CTAaHOBUINTY Ja yc-
kpahuBambe Npa3HoBamba MOjeIMHNX BEPCKUX MPAa3HHUKa U JaHa OAMOpa y PaaHo-
paBHOj cepyu He IpeCTaBIba KpIewmhe ci1000/e BEPOUCIIOBECTH.

V¥ Be3u ca ydentheMm BepHHUKA y aKTHBHOCTHMA jJaBHUX 0OpPa30BHUX WHCTHU-
TyLIHja KOje ce CIPOBOJE Y AaHE BEPCKUX Mpa3HUKa, Tpebda Hajupe ucrahu na cy
pelemha HCTOBETHA Kao U 'y 00J1acTH pagHuX opHoca. [IpeMa MIKoJICKOM KaJleH-
Japy KOju JIOHOCH MHHHCTAap TPOCBETE, YICHHUIN U 3aII0CICHN NMajy TIpaBo J1a
He noxalajy HacTaBy, OMHOCHO Aa He paJie ¥ TO MPaBOCIAaBIM Ha JaH KPCHE Clia-
BE, KaTOJIUIIH U MTPHUIIJTHUIM APYTHX XpUITNAHCKUX BEPCKUX 3aje/IHUIIA Ha MTPBH
naH boxwha n y nane Yekpimux nmpa3HuKa 04eB o1 BeIuKor meTka 3ak/byqHO
ca IpYruM JaHOM YcKpca, peMa BUXOBOM KalleHAapy, IPUITaJHULU UCIIaMCKe
3ajeqHuIlC HA pBH JaH KypOaHckor Oajpama, TOK NPUIAIHULIN JEBPEjCKE 3aje1-
HHULIE MOTY Jia U30CTaHy U3 LIKOJIE, OIHOCHO HE paje Ha npBu AaH Jom Kunypa. ¥V
MIPAKCH Ce MMOCTABUIIO MUTAE J1a JIM CE MOXKE OTPaBIaHO U30CTATH U 'y ApYTre Ja-
HE, HAPOYUTO OHE KOjH CE€ Y OKBHPY I0jEIMHUX BEPOUCIIOBECTH CMATPajy 3a JIaHe
onMopa. To je muTame MoceOHO N3paKEHO Y BE3H ca MPOCIaBOM Cy0oTe Koja ce,
puMepa paan Koa AIBEHTHCTa CEAMOT JaHa, IPOCIaBiba Ol BeYepH JI0 BEUEpH.
VY TOM KOHTEKCTY, y MOjeIMHUM IIKOJIaMa POIUTEIJbU Cy 3aXTEBANIH JIa CE FlhUX0Ba
Jena, MpUaTHALE OBE BEPCKE 3ajeTHHIIE, 0CI000/1e HACTABE y TIEeTaK IO 3aJIacKy
CyH1a, KaZia 1 Iouumbe Mpociasa cybore. HauenHo mocMarpaHo, TakBU 3aXTEBH
HUCY yTeMeJbeHH Oymyhu nma cioboma BEpOMCIIOBECTH, Ka0 HA BEpCcKa MPHITaI-
HOCT ¥ BEpPCKO yueme, He omoryhaBajy ocinobahame o1 YcTaBoM M 3aKOHOM yCTa-
HOBJBCHHX 00aBe3a U JY>)KHOCTH y PA3JIMYUTUM O0JIACTHMA JIPYIITBEHOT KUBO-
Ta, aJllk, ca APyTe CTpaHe, TAKBH 3aXTEBH HUCY HU CaCBHM 0e3 OCHOBA, HAPOUHUTO
YKOJIMKO C€ y BHIY MMa YME-ECHHIIA JIa CE TaJa MOXKE OPraHU30BaTH CaMOCTAITHO
M3BONeHE BEPCKE HACTABE KOJy Y OKBUPY IIKOJICKOT CUCTEMa HEMajy MpUIIaIHU-
I CBUX PETHCTPOBAHMX IPKaBa M BEPCKUX 3ajeHUIA. Y TOM CMHCITY, HaJUIeK-
HU OpraHy MOjeIMHUX IIKOJIA U3JIA3WIH CY Y CYCPeT TAaKBUM 3aXTEBHMA, Y OKBU-
PY 3aKOHOM NpeaBUleHNX peliemka U cpazMepHO MOTYNHOCTHMA KOje 32 H30CTaH-
Ke, HaJIOKHaJIe YacoBa 1 rnoxahame n300pHUX MpeMeTa UMajy U IpyTH YICHHUIIH.

[Toce6Ho nuTame y npaBHOM nopeky Penyonuke CpOwuje je na i je y ak-
TUBHOCTHMA CY/IOBa M YIpPaBHUX opraHa oOe30eheHo momroBame BEpCKUX Jia-
Ha OIIMOpa M Tpa3HHKa KOjH HUCY 3BAaHUYHO MPU3HATH. AHAJIOTHO Ca aHAIN30M
YIIOPEAHONPABHUX PELIeHa, OBO MUTAKE MOXKeE J1a OyJie carieaHo Kpo3 Mpu3My
MIOIITOBaba POKOBA Y CYJICKAM M YIIPaBHUM IOCTYNIIMMA U y4emrha BepHUKA Ha
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YCMEHHUM pactipaBama U pouumntuma. [Ipema 3akoHy 0 ommrTem ympaBHOM IIO-
CTYTIKY, aKO TTOCJIE/FbH JIaH POKa Maja y HeJeJby WK Ha JaH JIP>KaBHOT Mpa3HH-
Ka, WK Y HEKH JIPYTH JIaH KaJI OPraH Npejl KojuM Tpeda Mpey3eTH paliiby He pa-
JIM, POK MCTHYE MIPBOT HAPEITHOT PATHOT JaHa. VICTOBETHO pelieke 3a Cy0Be y
rpahaHcKUM OCTyIMMa rpeasula 3akoH o napHuYHOM nocTynky. Cynehu mpe-
Ma U3JI0KEHUM 3aKOHCKUM pellelhuMa, y IpaBHOM nopeTky PemyOmuke CpOuje
Hema MOTYNHOCTH Jia ce Tpajame poKa MPOIYKHU Y CIyYjy Ja MOCIeIbH JaH Po-
Ka TIpe/ICTaBJba BEPCKH NIPA3HUK KOjH HHje 3BaHUYHO MPU3HAT 3aKOHOM O J[P)KaB-
HUM U JPyTUM TpazHUnrMa. HavueaHo je HCTOBETHO U y MOIvIey 3aKa3hBamba po-
YUIITa KOje, IpeMa 3aKOHy O MapHUIHOM ITOCTYTIKY, 3aKa3yje CyI y CKJIamy ca
BPEMEHCKHM OKBHUPOM.

BepckuM npazHUIIMMA KOjH HUCY 3BAHUYHO MTPU3HATH UITAK CE MOXKE MIPH-
IaTh onpeheHn 3Havaj MOCpPeACTBOM WHCTUTyTa ToBpahaja y mpehammme cTame
KOjU TIPECTaBJhba BAaHPEIHO MPABHO CPEICTBO KOjU CIYXKH 33 OTKIAMmAKE I10-
ClleInIa HACTAIMX MPOMYIITAHhEM POKOBA Y YIIPABHOM M MApHUYHOM ITOCTYII-
KY, Ka0 ¥ MPIJIMKOM 3aKa3uBamba POYMIITa y TapHUYHOM mocTynku. [Ipema 3a-
KOHY O OTIITEM YIPAaBHOM MOCTYTKY U 3aKOHY O TAPHUYHOM ITOCTYIIKY, CTPAHITH
KOja je M3 ONpaBJaHuX pasjiora MpoIycTuia Jia y pOKY U3BPIIH HEKY paJiby, a y
MMaPHAYHOM TIOCTYTIKY W POYHINTE, U yCJIe]l Tora H3ryOnia mpaBo Ha BPIIEHE Te
panme, no3Bomnuhe ce, Ha BeH Npeasior, mospahaj y npehamime crame, ITo 0TBa-
pa MoryhHOCT J1a ce y olipaBjaHe pasJiore MpoIyITama CBPCTajy U BEPCKH Mpas-
uHuiy. Takole, mpema 3akoHy O MApHUYHOM MOCTYIIKY, CTpaHKa je My>Ha Ja Ha
MIPUIPEMHOM POYHUIITY MPEJIOKH BPEMEHCKH OKBHUD OJIBUjama napHuile. Ocum
HaYeITHOT TpeJyiora Opoja pouunInTa U BpeMeHa y KOjeM ¢e€ OHH OJIBH]a]y, BpeMEH-
CK{ OKBHUD OM MOTao Ja CaJpiK U MOJIaTKe KaJla CTpaHka Huje y MoryhHocTh aa
ce T0jaBU Ha POYMILTY, & U IPUIMKOM 3aKa3uBarba POUMIITA CYJl MOXKE J1a y3Me
y 003Hp M MoJaTKe O CIPEUCHOCTH CTPaHKe Jia oApel)eHnM JaHuMa MpucycTByje
POYHIITY.

34K/bYYAK

[TomroBame naHa oAMOpa U MpociaBa Npa3HUKa Caajy y ClioJbHE MaHH-
(hecranmje ucnospaBama BEPCKUX yBEPEHa (forum externum) u MOTy OUTH TIO1-
BpPrHYTH onpeheHrM orpaHmuemUMa Koja npenBul)a 00jeKTHBHU MPaBHU TOpe-
nak. Y BehuHu qprkaBa 3BAaHWYHHU MPAa3HUIM U IaHU HEJCJHHOT OMOpa y BeJ-
KOj MEpH KOPECTIOHJINPajy ca HEKUM Off BEPCKHUX Mpa3HUKa M JIaHa OjiMopa Tpa-
JUIMOHATHUX BEPOMCIIOBECTH KOj€ [TOCTOje y APKaBHU, alld CE TaKBa pellekha He
cMaTpajy JAUCKPUMHUHATOPHUM NpeMa MpUMaJHUIUMA JIPYTUX Bepa, Kako 300T
TOTa IITO M3 OOjeKTUBHUX pa3jora HUje Moryhe 3BaHHMYHO TPU3HATH CBE BEp-
CKe Mpa3HHUKe U JaHe OAMOpa Pa3InYUTUX PEIUrdja, Tako U 300T TOra ILITO jaB-
HU TIPa3HUIIN U JaHU OJIMOPa y CaBpeMEHO J100a CBe Mambe MMajy BEPCKH, a CBE
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BHUIIIe conyjanHu kapakrep. Ca apyre cTpaHe, MOIITOBAKHE BEPCKUX MpPa3HUKA U
JlaHa OIMOpa KOjH HE CIIaajy y JIOMEH 3BaHHYHO NPHU3HATUX MOXKE J1a H3HCKYje
onpehene pagHonpaBHe apaH)XKMaHe KojuMa Ou ce, y Iuiby n30eraBarmba JUCKpH-
MUHaIIWj€e, TTOCI0aBIN oXpadbpuiu ia uzal)y y cycper HHIUBUIyaTHUM npede-
peHIMjama, alli TakaB MOZIEJ HUje MIMPOKO MpuxBaheH y ynopeIHoM mpasy, HU-
TH Cy HAallMOHAJIHU CYJOBU U Mel)yHapoaHa Tella HaJJIe)KHA a 3aIUTHTY JbYACKHX
npaBa CKJIOHA Jia yckpahHBame Npa3HOBamka BEPCKUX MPa3HHUKa U JlaHa OJiMopa
KOju HUCY Mel)y 3BaHMYHO NIPU3HATUM KBTM(IHKYjY Kao KpIIeHme CIo00/1e Bepo-
ucnosectd. lllTaBumie, 1 HEAUCKPUMHHATOPHH MO MIPpeMa KOME e 3aKOHOM
ypehyje ma nutia, mpuna HuIy IT0jeIMHIX BEPOUCIIOBECTH, NMajy MPaBo Ja Y OJ1-
pehene naHe Koju HUCY 3BAaHWYHO MPHU3HATH Kao MPa3sHHULM M30CTaHy ca mocia
MOXE Y TIPaKCH Jia pOJM MU3BECHE TEIIKohe M OTBOPH MUTAHE JOMYIITEHOT Me-
mama y forum internum, jep moxe ma mompasymeBa onpel)eHr HMBO MOTKpETLbe-
HOCTH U BEPOJOCTOJHOCTH TBPAIY JIMLA KOja jKeJle Ja YKUBajy TO MPaBo Ja 3a-
ucta npunazaajy oapehenoj BepoucnoBectd. [lomToBame BEpCKUX Mpa3HUKA U
JlaHa 0ZIMOpa KOjy HHUCY 3BaHUYHO MTpH3HaTH He oMoryhasa ociiobahame ox ycra-
BOM M 3aKOHOM YCTaHOBJCHHX 00aBe3a M JY>KHOCTH y Pa3IMYUTUM oOlacThMa
JPYIITBEHOT JXMBOTA. TO ce, HaueJIHO MMOCMAaTpaHo, OHOCH M Ha ydemihe Bep-
HHUKa y aKTHBHOCTHMA CYy/I0BA M yIIPaBHHUX OpraHa KOju Y YHOPEIHOM IIpaBy HH-
CY CKJIOHH J]a IPUXBaTe MPOAYKETaK POKOBa 3a Mpeay3uMare oapel)eHnx paamu
YKOJIMKO OHM MCTUYY Ha JaHe BEPCKHX IPa3HUKA KOJU HHUCY 3BAaHWYHO IMPHU3HA-
TH, IITO TEOpHja KPUTHKYje, HAPOUHUTO Y CIy4ajy Mpa3HuKa Jp>KaBHO MPU3HATHX
LpKaBa W Bepkux 3ajennuna. Ca apyre cTpaHe, y Cilydajy 3aKka3uBara POUHINTA
Y YCMEHHUX pacipana, TAKBHU MPa3HHIIM CE Y YIIOPEIHOM MPaBy y3uMajy y o03up,
JIOK Cy peliea y rmorieay MOryhHOCTH Jia Jielia H30CTajy U3 LIKOJIe y JaHe Bep-
CKHUX Mpa3HUKa KOjH HUCY 3BaHMYHO MPU3HATH JTMOEpaIHuja y OJHOCY Ha pajHO
3aKOHOJIABCTBO.

VY PenyOomuuu CpOuju 3akoHOM O JpXKaBHUM M APYTMM HpazHUIMMAa
npeaul)eHO je momToBame onpejeHuX MpaBOCIaBHUX BEPCKHUX MPa3HUKA, alH
TaKBO pelIere He PeJCcTaBiba oncoBehmBame apkaBe ca ToM Beporcmosenthy,
HUTH HaMETambe OJpe)eHOT BEPCKOT HACHTUTETA JINLUMA KOja HUCY [TPABOCIIaBHE
BEPOMCITOBECTH, jep HOPMATUBHO M3pakaBa YHELCHUILY J1a BehHHY 3all0CICHUX Y
Jp>KaBH YMHE YIIPABO IPHIAIHUIN TE BEPOUCIIOBECTH, y3 IpeaBulame mpasa 3a-
MOCIICHNX, PUIaJHAKa APYTHX BEPOMCIIOBECTH, [la HE pale y JaHe Haj3Hauaj-
HUjHUX Tpa3HUKa cBoje BepoucroBecTy. lllTaBuine u pemieme caapkaHo pagHOM
3aKOHOJIaBCTBY IIpeMa KOME C€ HE/IeJbHU OJIMOD, 10 MTPABHUITY, KOPHCTH HEEJH0M
HOPMAaTHBHO M3pakaBa YCTaBHU MPHCTYII J]a y OKBHUPY MEpHOJa O celaM JaHa
MOCTOjH JIaH OJIMOPA, Y3 HETOBO OPHjEHTAIMOHO HaBOheHE, IITO MOXKE J]a OMO-
ryhu u ocTBapuBame pa3IMUUTHX CKIOHOCTH Jla C€ Pajv, OMHOCHO HE Paad Ha
onpehene nane, anu Mo ceOHM He MOApazyMeBa MPaBo MPUIIAJAHUKA PETUrdja YHju
JlaH 0JIMOpa HUje Heslesba Jla He paJie y JaHe oMopa cBoje BepoucroBecty. [1o-
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3UTHBHOINPABHA PEIIeka O IPaBy yUYeHUKaA /1a H30CTaHy ca HACTaBe Ha JIaHe Bep-
CKHUX Tpa3HHUKa U JaHa OIMOpa Bepe KOjoj MPHIaajy HCTOBETHA Cy pelIehuMa y
pazHOM 3aKOHOJABCTBY, aJIi Cy Y MPAKCH HAJUICKHHU OPraHd LIKOJa W33 Y
CYCpeT 3aXTeBHMa POIUTEsha JIa JIella H30CTaHy M3 IIKOJIE y JIaHEe KOjU HHUCY 3Ba-
HUYHO NPU3HATH, ITO OM C€ MOIVIO U HOPMATHBHO NPELU3UPATH, HAPOUUTO 3a
MpUIaJHUKE PETHCTPOBAHMX LIPKaBa M BEPCKUX 3ajeAHuna. Pemema o yuemihy
BEpHHKA y aKTUBHOCTHMA Cy[I0Ba M OpraHa ympaBe Ha JlaHe BEpCKUX IMpa3HUKa
KOjU HHCY 3BaHMYHO IPU3HATH UCTOBETHA CY pEIICHUMA U3 YIIOPEAHOT IpaBa.
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RELIGIOUS HOLIDAYS AND DAYS OF REST

Between state recognition and permitted limits of religious freedom

Summary

This paper deals with the issue of legal recognition of religious holidays and days
of rest. Observance of days of rest and celebration of the holidays fall in the external man-
ifestations of religious beliefs (forum externum) and may be subject to certain restric-
tions provided by the objective legal order. In most countries, official holidays and week-
ly day of rest largely correspond with some of the religious holidays and the day of rest
observed by the traditional or dominant religion and they express state cultural heritage.
Such solutions and practices are not considered discriminatory against members of other
religions, not only because for the objective reasons all religious holidays and days of rest
of different religions can not be officially recognized, but also because they have less re-
ligious and much more social character in the modern age. Observance of religious hol-
idays and days of rest that are not officially recognized does not release from the obliga-
tions and responsibilities provided by the constitution and by the law in the various areas
of social life. National courts and international bodies responsible for the protection of
human rights are not prone to qualify the denial of celebrations of such religious holidays
and days of rest as a violation of freedom of religion, especially in the labor area, while
the laws and practices regarding the possibility of absence from school are more liberal.

Key words: religious holidays, days of rest, freedom of religion, discrimination
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JAUCKYPC ITPABOCJIABHE LIPKBE O KPU3H
MATEPUHCTBA (PABAIBY U BACIIUTAILY)

Pe3ume

Y o6om pagy ce pasmaiipa ineguwine Ilpasocnasne ypkse (noinasuitio, Cpiicke u
Pycke) o kpusu maiuepuncitiga, ilj. 0 3ai0Ciiasbary elemMeniiapue Mmucuje u io3earsa
Jicene (anu u MywKapya) 3a oCciliae/barem HomoMCied, Kao u uopemehenoj saciuuiinoj
@yuxyuju xojy Hameryje majyu. Takee gyscnociiiu scene Ilpasocrasna ypkea cmaimipa
HATAPUOTIICKOM GYHCHOWLTY U K/bYUHOM 3a Clacerse (Hapouuitio) diceHe

Kwyune peuu: Ilpasocnasna yprea, majka, sxcena, paharbe, eaciuitiaree, geya

VY ycinoBuma HaTypajJHE MpHUBpele BeoMa BaKHA je OWiia MpOKpeaTHBHA
(dyHKIHMja )KeHe jep je Ouna y ciry:xOu (QyHKIMOHUCAma U OTICTAaHKA MOPOJAHYHE
3ajenHule. TakBa eKCTCH3MBHA IPUBPEAA 3aBUCHIIA j€ OJf MHOILITBA PyKy, OpojHE
panHe cHare. Y To Bpeme HHUje OmiIo HU e(UKacHe METUIIMHCKE 3aIITHTE IITO je
HEraTUBHO YTHIIAJIO Ha OPOJHOCT Jlele MPeKo BUXOBEe CMPTHOCTH. Taxole, n He-
MOCTOjar€ MPEBEHTUBHUX CPEJCTaBa yTULANIO je Ha OACYCTBO KOHTPOJIE y IUIa-
HUpaWky NOPOAMIIe, a TUME, ONeT, Ha OpojHoct nene. Hacympor tome, [1paBo-
CJIaBHA 1IPKBA j€ CKJIOHA Ja OBAaKBO CTAHE XUIIEPPEIPOLYKTUBHOCTH UICAIN3Y-
je u objammaBa MHCIMPHCAHOLINY BEPOM, BEPCKUM Pazio3nMa y JAyXy Makcume
,,MHOXKHUTE C€ M HAallyHUTE 3eMJbY . MeljyTum, pa3ino3u 1 MOTHBH 3a BUCOKHU Ha-
TAJIUTET Y TPUMHUTHBHO] TTATPHjapXaTHO] TIOPOIUITN TETCPMUHUCAHHU CYy BaHpE-
JIUTHjCKUM (PaKTOpHMa CBAaKOIHEBHOT KMBOTA M YCJIOBUMA IPUMUTHBHOT Paja.

VY cknany ca MOMEHYTHM, y MaTpUjapXxaiHOM COILIMjaTHOM CUCTEMY BpeJl-
HOCTH XEHa ,,HepOTKUIba“, 0€3/1eTHA JKeHa je HUCKO BPEITHOBAaHa, 114 U CTUTMAaTH-
30BaHa Kao ,,jasioa’. 300T TaKBUX Cy ce OpakoBM MPEKUAAIH a KeHa ofdanrBa-
JIa YIIPKOC CHa)KHOM TIPUTHCKY COIMjaTHE CPEMHE U KYATYpHE HOPME KOja CaHK-
LIMOHUIIE Pa3BOJ KA0 HAPOUUTO HENOXKEJbHY IPYIITBEHY IojaBy. CynpoTHO To-
Me, IPaBOCIaBHO] TEOPUjU MJb Opaka y TaKBOj IPUMHUTUBHO], HATypaJlHOj 3aje/1-
HUIM Ouo je pahame (mpe cBera) mymike jaere. ,,CBEeKpBa, jOIl Y JBOPHIITY, PH-
TYaJIHO CAOIIITaBa CHAXH J1a OUYEKYje Ofl H€ OO/, MOCIYIIHOCT U MapJbUBOCT,
kako Ou kyha HampenoBaia, ©Masia HacleIHUKE M JKHBena y n3oouspy. eua cy
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b Opaka y TpaguiuonanHoj kynrypu Cpba. Odexyje ce na »eHa Oyie mioaHa
u 1a paha kao 3emspa. YKOIMKO ocTaHe 0e3 mopoa yrpoXeH je HeH CTaTycC yiare
xene (Crjenanosuh, 2004: 58—65). [ToceGHO 0benexje narpujapxanHe nopoau-
Ie Mpe/ICTaBIba BEJIMKA IIOHOCT KEHE M HeTUTAaHUPaHO, KOHTHHYHpaHo pahame.
bpak je 6uo HenpeknaaH nporec pahama 1a OM ce HaCTaBUIIO IIOTOMCTBO yIpo-
eHo BenukoM cMpTHowhy (Mnanenosuh, 1987: 128-152).

Ocum Tora, ca BUCOKOM CTOTIOM HaTaJUTeTa Y MO3UTUBHO] KOpEalyju ou-
J10 je HUCKO 00pa3oBambe JKeHE U HU3aK CTEIEH OJUTyYHBamba JKEHE 10 CBUM ITHUTa-
BUMa, TIa ¥ 1I0 UTaky IUTaHupama nopoauie. Huzak creneH nucMeHocTH (Tipe
CBera JKeHe, ajli ¥ MYIIIKapIia) ce 3aapkao Kao U ajbe yTUIlajaH GakTop eKCIaH-
3Mj€ CTAaHOBHHUIIITBA.

Yecro ce y auckypcey CIIL kao HajBaxxHMjoj XpUIThaHCKO] U APYLITBEHO]
(TaTpruoOTCKOj M CIIMIHO) MHUCH]H JKEHE TOBOPHU O MaTEePHHCTBY — O pahamy, 1mo-
IU3amky W BaclHTamy Jene. Mehytum, Ty ce u3zaBajajy 1Ba JUCKypca, ABa pas-
JIMYATA CTaHOBUINTA. [IpeMa OBUM NUTamkUMa HE MOCTOjU CACBHM jeJHOTIIACAH
CTaB y OKBHPY L[PKBEHHX PEOBa ¥ IOpe]l TCHACHIM]a 1a y THM CTaBOBHMA IO-
CTOje HEeKaKBe NMPAaBUIHOCTH U Tpynucama. L[pkBa HUje TOIMKO MPOTHUB EMaHIH-
NarMje KOJIMKO MPOTUB MOTEHIMjaTHUX (HETaTHBHHX ) TIOCJIEINIIA KOje OHa JIOHO-
cu ca coOoM. 3arpaBo, MUCJH C€ Ha 3aII0CTaBIbamke 0a3NIHUX KEHCKUX (PyHKITH-
ja Ha payyH IpeHarIalleHOT aKTHBUPamka y jaBHOj cepH (,,Kapujepusma‘) u jea-
HOT' HOBOT' HAQYMHA JKWBOTA KOME HHCY LIUJb NPABOCIIABHE BPEIHOCTHU CITYKEHa
M JKPTBOBama Beh MaTepHjarHO-TIOTPOIIAYKO-XeTOHUCTHYKOT CTHIIA KHUBJHCHA.

Haume, mopen oHor koje pahame nere BUAN Kao OCHOBHY M He3a00HIa3Hy
JTy’)KHOCT JK€He, 110jaBJbyje Ce IIEAUIITBE KOoje MajAinHCTBO cXBaTa 3HATHO MIMpE
1 muodepalHuje, Tj. He UICKJbYUHBO PEKO OBE OWIIOIIKE, PETPOYKTUBHE (PYyHKITH-
je KeHe-MajKe Hero Kao MPUHIMI MajuuHCTBA KOjU C€ UCMOJbaBa y 3HATHO CYTI-
TUJTHHU]EM U IIUPEM CMUCITY.

Viopeno ca CopajnvHUM, BEOMa PETKUM CTAaHOBHIITEM MPABOCIABHHX
CBEIITCHUKA U JIauKa O I[UJbY XPHUIITNAHCKOT Opaka KOju UCKIbyuyje 00aBE3HOCT
pahama 1 moau3ama Aere MITo je, CBaKako, 3aaTak KOjH Y Y TPaauIHOHATHOM
OpywTBy (100pHM AEJIOM U CaBPEMEHOM) Y HOTIIYHOCTH UJE Ha TEPET JKEHE, er-
3UCTHpA JApyradyrje MIeTUIlTe WIN MOJANCKYPC KOjU 3Ha4ajHO (TOTOBO M3pHYH-
TO) UCTHYE TIPOKPEaTUBHY QYHKIH]Y *KeHe y Opaky. Ty ce HarmoMume HE caMmo
Ba)XHOCT Jie1ie (M TO MHOTOOpOjHE) KaKo 3a caMy MOPOAMILY M, YaK MOXKAA U BHU-
1e, HarjaiaBa 3Hadaj OpOJHOCTH Jielle 3a caMy JpikaBy, Hapox. COIHOJIONIKK
pedeHo, nareHTHOj (yHKUHjH (pahama) gaje ce mpuMar Hax MaHU(pEeCcTHOM. Ma-
HudectHa QyHKIHja Ou ce cacrojana oj nmorpede (cBecHe M HaMEpaBaHe) 1a ce
KPO3 POJUTEIHCTBO, JCIY JbY/IU OHOJIONMIKH MPOIYXKEe a KOJICKTHB (HAllMOHAHHY,
Jp>KaBHM) OZ TOTa MMa KOPUCHE MOCIIEANIIe JIaTeHTHe (HeHaMepaBaHe U HeCBe-
cHe). bpaunu napTHepu Mo3MBajy ce Aa BOJE pPauyHa U O AeMOrpa)CKOM CTamby
1 norpebaMa BIacTUTE HalHje. YKOJIUKO Ce U, 3alpaBo, MOIITO ¢ HE YAO0BOJba-
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Ba OBOM HAIlMOHAIHOM, TIATPUOTCKOM JIYTY U IIUJBY, OHJIa CE O]l IIPKBEHUX IIpe/I-
CTaBHUKA M3puNy HEraTMBHE KPUTHKE Yy BHJLY arena, nmpekopa, MpUuroBopa, xa-
Jbema. YecTo ce Kao mpuMep Koju Tpebda y TOM CMHUCIY CIEIUTH HaBOIW HaTa-
JUTET KOJ| JPYTMX HAIIMOHAIHOCTH y HETIOCPEIHOM CYCENCTBY, OKpyx)emy (Po-
MU, ANOaHIM) KOjU C€ 3HAjy NOXKHMBJHABATU KA0 KOHKYPEHTCKH Y CMHUCIY JIEMO-
rpadcKor yrpokaBama CpIICKEe HallMje Kao JOMUHAHTHE W JPKaBOTBOPHE y Ap-
kaBu CpOuju.

Kao y30p Ha koju ce Bajba yIeqaTH UCTHYY C€, KA0 M Y IPYTUM CTBapH-
Ma (y peTUTHO3HOCTH, MOPAIHOCTH) ,,CIIABHU* HAITMOHAIIHU MPEIH Y OAHOCY Ha
KOje Ce aKTyellHa ITOKOJbEHha TOKUBIHaBajy Kao Jerpaaannja yIpKoc Iajeko 1mo-
BOJbHUJUM JJAHAIIBUM YCIIOBHMA 3a palame.

Tako Beoma yriiesHu U Mel)y BEpHUM HapoJOM HapOYHTO Beoma mocehu-
BaH, MMOITyJIapaH M yTHUIajaH, orar Tasej (HegaBHO MPEMUHYIIH ), TyXOBHUK U UTY-
MaH MaHactupa ButoBauna kox [lerposiia Ha Masu, no3uBa Cpbe na ce, y 1o-
rieny pahama, yrienajy Ha kommmje Pome. ,,Hamu Pomu Hemajy vu xyhe Hu Ky-
huiTa, na je oneT myHa yepra Jiere. YBeK Cy 3aJI0BOJbHH, YBEK BECeln. A Hallu
nMajy xJieba ma Hu ca xiebom Hehe na nmajy nere. XKagocHo je To. Tpeba na ce
MoIpaBuMo ako MoxkeMmo** (Apxumannput Tazej, 2005: 76).

[Topen Tora, ymo3opasa 1a OHE MajKe KOje YHHUIITaBajy U0 yTpoode cBoje
YrHE BeJIHKH rpex. OHe yHUIITaBajy )KUBOT. Tpebda 1a ce u3 nyOuHe ayiie n3Me-
HE W Jla He TIOHABJbajy TakaB rpex. Taksa xeHa ce ocylyje kao youna. Hujenna
KUBOTHHH2 Ha 3eMaJbCKOj KYIIIH HE yOHja CBOje MJIayHue, jeIMHO Pa3yMHO OH-
he youja cBoje nmere.

OHn momaje ma y HaIIeM je3uKy, KaJl ce Kake ’KEHO, J1a je TO UIaK OMajoxKa-
Bajyhe u morpHoO, a Kaj ce Kaxke Majka, To je MHoro y3BuineHuje (Crapam Tazej,
2009: 64—64,148). Tume ce oTBphyje Mo3HaTa cTBap Aa y NaTpujapXxaiHoj Kyi-
Typu Cpba xeHa cBOjuM adhUpMHUCAHEM KAa0 MajKa CTHYE BPEAHOCT y OUYMMa 3a-
jenHuIIe.

Takohe, mpemunynu narpujapx [lapne TBpAM HEIITO CIMYHO U TIO3MBA CE
Ha arrocrtona [laBa xoju je pekao ma he ce )keHe criacuTH pahameM Jere U ako X
BacIuTaBalie Kako Tpeda. A mocroju u ayr npema apymrsy. Jlone Ha KocoBy na-
KO j€ YOUUTH KOJIMKH je HaTaJIuTeT. ,,OBe y Cabopy, U3HEO caM Impe JIeCeT To/Iu-
Ha jeIHy CTaTHUCTHKY IIpeMa mofarma kojuma je Llpksa pacmomnarana. Y To go0a,
y 4eTUpH enapxuje y Ousiioj JyrociaaBuju Buile ce ymupano Hero pahaio: y 6ad-
KOj erapxuju, 1ma OH/ia TaMo Npeko Trce y 6aHAaTCKOj, Ta THMOUYKOj B TOPHO-Kap-
JIOBAYKOj. 32 OBY TOPH-0-KapJIOBavYKy M HUjE Uy70, Ty CTAJIHO MOCTOjajia Ta paTHa
cTpaaama. MHOTH Cy ce OfICEMIIM OCTalu ¢y caMmo cTapu. A Beh y To no0a enap-
x#ja mymajujcka, Kparyjesary, ckopo J1a ce u3jeaHadnia ca opuma. /la Huje Ou-
JI0 OHOT JioceJbaBama ca KocoBa, To Ou ce octBapmiio. Hajoossu onrnoc ko Cpba
y 6uBiI0j Jyrocnasuju u3mel)y pohenux u ympiux 6uio je na Kocopy. Anu Ty je
Masii Opoj Hapoa cprckor octao. [Ipounrax y jeZiHOj CTaTUCTULIM Ja je 8,7 nerie
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npocek 3a jenny lunrapky. TakBor HaTaJMTeTa HEMa HU y caMoj AnOaHuju. A
ko1 Cpokuma 08. Ty je komeHTap HermoTpebaH (...) Cpbu ako oBako HacTaBe Ou-
he mamHHa y CBOjOj 3eMJbH, a aKO U Jajbe HacTaBe — HecTahe ux (...) ,Jak Ham
je mpuroBapano na cmo nporus llumnrapa koju ce pahajy. Hu cnomenynu ux Hu-
cmo. Hu llunrapa, au Llurana, Hu nkora, camo cMo onomenynu Cpoe koju he,
aKO OBAaKO HACTaBE, YCKOPO OMTH MamHHA Y CBOjOj 36MJbH, a aKO U JIaJbe HACTaBe
—nectahe ux*“. OAroBopHOCT 3a 0BakBy Aemorpadcky cutyanujy y Cpba marpu-
japx IlaBne npummcyje KeHH, BEHOj CAaMOCTATHOCTH U XeJIOHU3MY. ,,)KeHa Hehe
Jla TIPUXBATH Ty PUPOY Kako Hac je bor ctBopro. OHa xohe jeiHaKoCT, ajiu He
y Xpucty Beh: TeOu maHTaoHe — MEHU TTaHTAJIOHE, TeOH MIUITAkhe — MCHH IITH-
mame (bynumo seyau, 1997: 39, 23).

Ha nurame HoBUHapke ,,[Ipoduina™ na mu je To o/uTyKa KeHe WIN pe3yii-
TaT OJTHOCA KOje Cy MPEBAaCXOIHO KpeHpad MYIITKapITH jep HHUje KeHa Ta Koja je
H3MHUCITUIIA KaluTanu3am, TpoduT u jedpTury *eHcky cHary. [lomro ox 18. Beka
panu Kao MyIkapar, HHje JH JIOTHYHO Jia ce JaHac o0iadn Kao MyIlKapar, 1ma-
TpHjapX WHINPEKTHO OJroBapa OKpHUBIbYjyhu *eHy Ja ce ofpude CBOje KEHCKe
yrnore majke. OH, HauMe, TBPIU J1a Kaja je ynyheHa ped mpoTus abopryca *KeH-
CKH JIOOU je IGMOHCTPUPAO U IKCAa0 Y HOBUHAMA JIa je KeHa cyio0oaHo Ouhie u 1a
OHa omyuyje na au he poaurn wiu Hehe. [laTpujapx He ompuye na je oHa CIo-
OonHo Ouhe, anu ce He ciake ca MPUHIMIIOM JIa je 3a4eTaK €0 >KeHCKOT Tela.
Jajamiie je 1eo )KEHCKOT TeJla M ceMe JIeo MYIIKOT, a 3a4eTak je HemTo Tpehe, mo-
ceOHa TMYHOCT KOja He MPHIAaa HA MYIITKOM HH KESHCKOM.

[Narpujapx ce no3usa Ha noaeny OTa Bajuunrepa Ha MajKy 1 OyTHHILY, J1a
je Tpaxeme eMaHIuTaIyje XKeHe, y CTBapu, EMaHIUIAaIija He JINYHOCTHU Y KEHH,
Hero OnynHune. brynanna, Benu Bajauarep (mpema narpujapxy), 1 Kaj je cama
y ce0u — KoKeTyje. 3a pas3liuKy O] Te JISKEPHOCTH, MajKy cBe oOpememyje. To mo-
Ka3yjy JbyIH Ha CEITy: aKo je JkKeHa Tpy[IHa, Mopa Ja ce dyBa U 4yBajy je da He Ou
miejana Herto phaBo, HEIITO IITO je HEraTUBHO, y cBakoM morieny. Ocum Tora,
nete Tpeba HOCUTH, POIUTH, Tpeba ra A0juTH, YNCTHTH. U To HHKO He Ou paano
Jla HUje OMJIO jaKOT MaTepPUHCKOT W OYMHCKOT HaroHa. AJIM, M TIOPE ToTa, ToJ1a-
3M JI0 N30CTaBJbamba OBE OATOBOPHOCTH PaiM yxuBamwa. Jlakie, 10 n3omnaueHo-
CTH JI0JIa3H KaJ| XoheMo yXuBame, a 0e3 HKaBux o0aBe3a peMa IMopoIUiv 1 Ha-
pony (bymnmo spymm, 1997: 38, 51-52).

MehyTtum, Bragera Jeporuh, cmarpa na je oBa mmojena Ha MajKe ¥ IPOCTH-
TyTKe HUje yoemspuBa. M3rnena, mo memy, 1a y CTBAPHOCTH BEPOBATHO Jia HUje
CBaka jkKeHa W J00pa Majka (M mHTa ce mTa je OHAa: aMa30HKa, XeTepa, ICBUIIA).
OBakBa CTBapHOCT j€ HAPOUUTO paclpoCcTpameHa gaHac, Ha Kpajy 20. Beka, Kkaja
nMaMo OpojHe TIpUMepe CTBapHO phaBuX Majku. Moxna je, 1o mheMy, 38 OBaKaB
mopacT Opoja phaBux MajKu y HallleM BeKy OTeT OJrTOBOPaH MYIIIKapail.

[omro je carpemmna (mpBa, mpe Anama), BeuHa KaszHa joj je a y MyKa-
Ma paba, ripe Tora 0e3 CTpacTH 3auuibe, yyBa kyhy u geiy (,,xptByje ce®). To je
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OuJya cimKa, ujea ¥ CTBAPHOCT MaTpujapXaiHoT MyIIKapIia of] YBEK, UIH BEPO-
BaTHHje, O KaJia je oTiovesno noba narpujapxara. [lanamma sxeHa — 3a caja ca-
MO Yy 3alaJTHOEBPOIICKO] HUBHIN3aMju (Oere pace) — moOymeHa je sxeHa. M3rie-
na na ona puie Hehe na Oyne Era u3 106a myror narpujapxara (Jeporuh, 2004:
159-161).

[Ipema memy, KeHe caBpeMeHOr 100a Tpaxe ,,[IPEOKPETalke CBUX BpPE/-
HOCTH™. Y IPBOM pey Y OBAKBUM 3aXTE€BUMa Haja3u c¢ (DEMHUHUCTHYKH ITOKPET
KeHa (anu W jocrta Mymikapana y EBponu koju ux moapikaBajy) Koje ondujajy
Jla OCTaHy OHO LITO Cy AYT0 BpeMeHa y MPOILIOCTH 3a My)Ka Ipe/icTaBibaje (pa-
hame merie, mokopHOCT | cinaba Wi HUKakBa WHAUBHIyaruja) (Jeporuh, 2003:
224-5).

MebhyTtum, Jeporuh unak cmarpa ga, OMONOMIKHM [TOCMaTpaHo, MPUMapHa
keHnHa (DyHKITHja Tpeda Ja je MaTepHHCTBO, OpHUTa 3a onprKaBarbe JbYIACKOT PO-
Jla ¥ BaCIHTame JCTeTa — 3Ha4ajHO ymnpaBo 300r HajUHTUMHHjE Be3e JeTeTa ca
MajKOM, HajIIpe MpeHaTalaHo, a OHJIa M y TOKY MPBE rOJMHE )KUBOTA JIETeTa — jep
HajpaHHja Be3a MajKe ca JIeTETOM IpPeACTaBIhba OCHOBY 3a Oyayhu pa3Boj yoBeka
(Jepotuh, 2000: 162).

Jeporuh uctude na je ynora BacmuTama y HarpHjapXallHOM Opaxy Impe-
IyLITaHA U HaMeTaHa UCKJbY4YMBO Majuu. OTyaa U UCTULAkE BEHE KPUBUIIE 32
jomie oOMMKOBaH KapakTep JeTeTa (PacHmylITeHOCT, Pa3MeXeHOCT U HeNoCy-
mHocT) (Jeporuh, 1995: 178).

[lo3HaTn mpaBociIaBHU MyOIMLMCTAa M YTHLAjaH Y W3BECHUM, KOH3EpBa-
TUBHHMM L[PKBEHUM KPYTOBHMa (OHMMa KOjH C€ MMPOTHBE EKYMEHCKHUM CycpeThMa
Y JUTYPrUjCKUM HOBHHaMa), Bragumup JumutpujeBuh TBpau BeoMa TUPEKTHO
¥ OTBOPEHO OHO Ha IITa Ce JPyry ycyhyjy camo W3BaH jaBHOCTH — a TO je Ja je
pabame y (yHKIMjHU paToBa U J]a C€ HATAJIUTET KOJ JPYTHMX HApOJa JI0KUBJhaBa
Kao HEeNpHjaTeJbCKH U KOHKYPEHTCKH.

On, Hanme, TBpAHU J1a j€ paHHje, YIPKOC CUPOMAIITBY U CTPaJaJIHUILTBY,
Jierie 0110 MHOTO — | 3 parT, U 3a paja. Cmarpasio ce aa je 6e3aerHa kyha Hecpeh-
Ha, ¥ J1a je Y0BEK KOju HE BOJH JIEITy ,,0aKCy3™“. AJlM, BpeMeHa 1 CXBaTama Ce Me-
wajy. IlomTo je y cprickoMm Hapoay nodenuo KomyHuszam, Oynehu y jbynnma Haj-
HWKE CeOMYHE CTPACTH MHCTHHKTE, a CBE Y UME ,,BUCOKOT CTaHaapjaa“, Ha Opak
ce M0YesIo IIeaTH Kao Ha APYLITBEHO-eKOHOMCKHU yroBop. Pa3zBoau u ceale, ne-
1a 0e3 poaMTesba MPEMyLITeHa YIULHI, HOBAIl YMECTO POIUTESbCKE JbyOaBH — J0-
NpUHENH cy Op30M pacnany MOPajHHX, alld U COLMjaTHuX BpeaHocTu. [lotom-
CTBO BUIIIE HHje Omio Mel)y BpXOBHUM CMHCIIOBHMA MTOCTOjama. bpoj mobadaja je
ropacTao, pa3Bojia OpakoBa je CBe BHILE, a HAPOJ j€ N3JI0KEHH MPOIaraHiu ,,ceK-
CyaJTHOT Mopaa®,

Humurtpujesuh npensula, ckopo nipe nBe Aenenuje, aa he Cprickun Hapon
OUTH ¥ PU3HYKH YTPOXKEH: ,,[1a]l IPUPOJHOT MPHUpAILTaja jeHA je O HajOOIHU-
JUX YMbCHHUIIA HAIIET CaJallber TPeHYTKa. Y ypOaHuM cpeauHama CBe je OJiu-
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xe noba kazia he HaTamuTeT U3ryouTH TpKy ca MopranutetoM. CTapocT U CMpT
omHOCe Todey Hax Mianomhy ¥ )KMBOTOM. 3a TO BpeMe Hallll HEeTIpHjaTesbu ce
MHOKE M 0CBajajy HaM 3eMJbe. HUBO cpricke MOpaTHOCTH MOYEO je Ja omaja join
nipe [Ipyror cBeTcKor para, kaja cy ce MHOTH okpeHynH EBpomnu Tpaxehu y moj
HOBe o0paciie NoHalllama 1 )KUBJbeHka. bpoj mobdadaja je mopacrao, pa3Boaa Opa-
KOBa OWJIO je CBE BUIIIC, @ 32 TO BPEME MPOIArkupaH j¢ HOBU CEKCyallHU MOpas‘,

W oram-Heoralr 1 Majka-HeMajKa TOJ[jeTHAKO YIECTBY]Y y IETCYOUCTBY, U3-
roBapajyhu ce Ha pa3He Ha4yMHe, TIpe cBera TBpjaehH Ja HUje BpeMe 3a Tajermbe Jie-
ue. AumutpujeBuh ucruue aa y3 Omyn yBek uzae u youcrso. Kako on cmarpa, u 'y
Cpbuju, ,,cexcyaaHo ociiobohenoj* 3emspu motomaka Ceeror Case 150. 000 nete
rouIImke (1o 3BaHMYHUM Tof1aiuMa) OyJe ,,3aKiIaHo’ y yTpodaMa MajKu 1o J0-
TOBOPY OHUX KOjH CY ,,BOAMJIM Jby0aB™, a on0Owim fa Oyay poauresbu. CBaka Jby-
0aB je TUIOMHA, aKo je Jby0aB. 3a JABajeceT TOOWHA TO j¢ TPH MUJIMOHA YOUCTBA:
Tpu Munona Cpb6a je nzrunyno y U u UM cBerckom paty 3ajenHo. AyTOreHOH I
r“Ma KOOHE JTyXOBHE MMOCIIEAMIIC: HapoJl yOoulla He Moke umartu cpehHy OyayhHOCT.

Hopmanau seyau cy TpymHOhy M0KMBIbAaBAIH Kao OIIarociios, ma ce 3a Ope-
MEHHTY >KEeHY TOBOPIJIO Ja je y OarocioBeHoM cramy. Jlanac ce 3a TpynHohy Be-
JIM 713 je ,,[pelika‘“, HacTayia ycliea Henaxme. 3aro ¢y CpOu CTUIIIN J0TIE Aa Cy
UM TICH, ,,KyhHU JbYOMMIM™ TIO cTaHOBMMA (Hapo4ywuTo y beorpamy) Muimjn of
nene (Iumurpujesuh, 1995: 22-115).

Oga 0oja3an Bnagumup Jlumutpujesuha o mmpe CKOpo JBE JEHEHH]E O
majga MPUPOTHOT MpUpAINTaja, 3alTa HUCY Owiie MoTpeOHe HapoduTe MPOTHO-
CTHYKE CITIOCOOHOCTH, HTEKAKO ce OOMCTHHUIIA Y CPIICKOj CTBapHOCTH. OH OTBO-
peHo, 3a pasimKy of nmarpujapxa [laBia, u3paxasa cBoje HE3aJI0BOJCTBO HITO €&
OpOjHO CTame KOJl HABOHUX CPIICKHUX HENpHjarelba Mo0oJbIIaBa.

Wpuna Mezasenes, pycku paBoOCIaBHH J1€4jU ICHXOJIOT, TBP/IH A4 j€ ocIie
1968. cBe xkpenyno Haomako. buna je cexcyanna pesonynuja y Esponu, n Ckan-
IMHaBHja je mpBa kpeHynna. Ha Cerckom koHrpecy o nopoaunu y Ilpary, Ctok-
XOJIM je OMO Ha3BaH MPBUM IOCTIIOPOJUYHUM TPAJIOM Ha CBETY, jep Tamo 70%
CTaHOBHMKA HHKaJ HUCY MMaJlM, Hehe MMaTn, HUTH XKeJe 1a NMajy MOPOAUILY
neny (Mensenesa, 2008: 188—189).

[IpaBocnaBuu myonunucta Patomup Kperuh, y 3Bannunom rmacumy CITL]
»lIpaBociaBipe*, ¢ 003MPOM Ha TTOMYIIANMOHY CUTYAITH]y V HAIIO] 3eMJBbH, TTOCTa-
BJba MUTA-E KO Ne JKUBETH Y H0j 3a IefeceT win cto roguHa. Ja iau he To outn
HalM noToMuu iy he To Outn KnHe3u uiny HeKu APyTry HApOAH KOjuMa MarbKa
’KUBOTHH 1TpocTop? CTaHOBHHUIITBO OBE JIPKaBe IO IIPOCEYHO] CTAPOCTH CIaga y
HajcTapHje y CBETYy M TPEHYTHO ce Y NomIeay OMOJIOMKOT oncTanka Kpehemo mo
uBHUIM xuiieTa. Tako fie ce y HapeHUM JielieHujaMa CUrypHO BujeTH ja jin Cp-
Ou yoriTe JTOKUBETH crenehn Bek.

Crame Koje je OB/Ie M3HETO MPeCTaBIba MoCleaAnLy, a Tpeda yhu y y3poke
TaKBe CUTYyalje JaHac. Pasior koju ce Hajuemrhe MOMULE je OYajHa MaTepHjall-
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Ha cUTyalyja Hamer JpymTea. CUTYpHO je J1a HOBal] yMHOTOME OJIaKIlaBa crapa-
€ 0 TTOPOJIUIIN 1 OfIrajarke JIele, ajli HaXKaIOCT, HeJoCTaTaK HOBIIA HUTH j€ JI0-
BE€O JI0 JCTIONYJIAIUje CTAHOBHMINTBA, HUTH he 00Jba €eKOHOMCKA CUTYyaIuja y Oy-
nyhHOCTH PEOKPEHYTH TOK CTBapH. ToMe y TIPHIIOT TOBOPH HEKOJIMKO OYHTIIE]I-
HUX ynmeHuna. [lponec nenomymnanyje 030MBHO je TOTOANO HAITY 3eMJbY Y Bpe-
Me KaJia ce OBjie HajooJbe xkuBelo. [locTojana je jeqHa 3eMiba 3BaHa JyrociaBu-
ja, Y K0joj ce MaJio paauio a OJTMIHO KUBEJIO, YHjH Cy rpahanu cimobomaHo my-
TOBAJIN TI0 CBETY, TAE je OWJIo ,,MH" HAIPAaBUTH U UMATH BUKSHIUIYy U3BaH Ipaja,
QM je TOTIYHO OWJIO ,,ayT" MMaTh BUILE OJ] jeTHOT WM JABoje nene. Mimaru Bu-
e aere OWiIo je MPUMHUTHBHO, CTAPOMOJIHO, jeTHOCTABHO BaH TOKOBA U 3aXTEBa
BpemeHa. C ipyre cTpaHe, BUAMMO U JIJaHAC KaKBH Cy YCIOBH KHUBOTA y CPIICKUM
cenmMa, a MOYKEMO Jla 3aMUCITUMO TEK KaKo je U3MIeAalo pe TPHIIECET, IeieceT
WJIM CTOTHHAMa ToMHa yHa3ad. M y TakBUM yClIOBHMa Cy HAITH MTPETH OJrajain
MHOTOUJIaHe MOPOAMLIE Ca YECTO U MPEKO AECETOPO JIeLe.

Jomr jenHa uMEEHMIIA KOja MMOKa3yje Ja HOBAIl BPJIO YECTO HHjE JIOBOJbAH
na Ou ce pobieMu pemaBalii jecTe JaHallby MpuMep Oorarux 3emaba 3ara-
na. Mako cy onndeme MaTepHjaaHor 00raTcTBa U APYLITBEHOT OJarocTama, 0poj
CTAaHOBHHMKA jeJIHAKO OIajia Kao U KOJl HaC U MHOTOOpPOjHE MOTeIKohe Koje 13 To-
ra HacTajy, a ¥ HeIoCTaTak pajHe CHare, OHU PEeIIaBajy CTaJHUM IPHUIHNBOM
MMHUrpaHaTa U3 CHPOMAIIHHUX 3eMajba uctoune EBpome, Asuje u Adpuke (Kp-
ctuh, 2006: 23).

MUTpONOIHT IPHOTOPCKO-TIpUMOpCKH AMbuiioxuje cmarpa aa obecpehe-
B¢ MAaTePUHCTBA U OYMHCTBA BOJU oOecBehemy pahama aere. 3ato ce Tpeba 3a-
MUCJIMTH HaJ| KOHCTaTanujoM HaydHor ckymna [JAHY mox HasuBoMm ,,iemorpad-
CKa KpeTama H nomynanuoHu npodnemu y Lipuoj ['opu®, na ce y LpHoj ['opu Ha-
LIMX JlJaHa BUIIE YMUPE HEro Jin pah)a ¥ TO MO NPBHU MYT Y HEHO] ucTopuju. M He
camo Y lpnoj ['opu Beh u Ha mUpUM CBETCKMM MPOCTOPUMA, MPBEHCTBEHO Y
€BpOaMEPUYKUM 3eMJbaMa y KOjiMa y Hallle JJaHe CBe BUIIE IpeoBnaljyje motTpo-
[IaKO-XEeIOHUCTUYKA UJICOIOTH]a ,,Je/la Mpa3a™ u ,,KoKka KoJie,

Mymiko u jkeHCKO Koje je bor 6marocioBuo na ce pahajy u 1a ce MHOXKE U
namyse 3emsby* (IToct. 1,28), mon u momHOCT Kao u3Bop pahama, ToM HOBOM (60-
Jbe pehn — mpactapom maraHcKoM) XeIOHHUCTUYKOM (PHII030()HjOM KHBOTa CBOJIE
Ha 3aJI0BOJBEHE CEKCYaTHOT HaroHa kao 6ecruionHo yxuBame. CBoheme MoTHO-
CTH Ha CaMOXKMBOCT Yy JIBOj€ 3Ha4l 00ECMHIIbABAKE TajHE JbYOAaBU U HEHE ITy-
Hohe. Kan ce Ta myHoha cBefie Ha ceKc, OH/1a JbYJCKH )KUBOT JINYX Ha OECTUIONHO
npBo. becrmoara 6nsbKa, jamoBa KpaBa Wir OWII0 Koje xKUBo Orhe mim OnsbKa Ko-
ja He paba rona — ,,cujede ce U 'y oram 0ana‘““. AKo To BayKH 3a CBaKo )KHMBO Ouhe
1 OWJBKY, 3ap HE BaXKM U 3a 4OoBeKa — nuta ce mutponoiut Pagosuh ([IpaBocia-
BJBbe Op. 910, 15.2. 2005; Ceeturopa, 27.3.2005).

MebhyTum, ako ce cMHCcao M BPEAHOCT JbYACKOT KHMBOTa U JbyOaBH CBe-
Jiec Ha CTBapame HOBUX JbYJICKUX KHBOTA OHJIA j€ U MOHAIIKY ITO3UB (Kao HajBU-
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ITY BIeT XPUITNAaHCKOT JKUBOTA, 32 KOjU CE M CaM MUTPOIIOJIUT OMPEACIINO) ja-
JI0Ba, OecIuioHa AETaTHOCT, Te CE HhEroBe peud OKpehy W MpOTHB Hhera camor.
Kao na 4oBek He MOKe 1a OCTBapH CBOjy KPEaTHBHOCT U JAPYTUM cdepama Ku-
BOTAa jep je MHOTO pa3nuUTHX BOXKUjUX apoBa M JbYICKUX ,,Tananara’. Takohe,
MHOTO je, jeBaHheJbCKH pedeHo, ,,cTanoBa y kyhun Omna Mojera®, Tj. MoryhHOCTH
JBYJICKOT OCTBapema U criacema. 1o 3Hauu, 1a y ,llapctBy Hebeckom* nma me-
CTa M 32 HEPOTKHIHE. AKO j& CMHCA0 JbYICKOT KUBOTA y PEIPOAYKIUJU TOT HKH-
BOTa KaKBa je OHJIa TEOJOTHja CTEPUIHUX OpakoBa. Jla Jin TakBa HEBOJbHA Oe3-
JeTHOCT 3Ha4u 1 boxkjy ocyny Ha Gecmucao sxuBora. TakBa MoryhHoCT je Teoo-
KA HEOOparbHBa.

To nmotBphyjy u rpuku NpaBOCIABHU TEOJIO03U U COLIMOI03M MaHA3apuauc,
Jynmuuc, [erpy u JI3ymakac. OHu TBp/Ie J1a ce TIPBEHCTBEHA CBpXa Opaka Haas3u
Y 3ajeTHUITN JbyOaBH JTHMYHOCTH. AKO HEKO TTOTUYMHU Opak pahamy mere Tpeda-
70 Om 11a ce cBaku Opak, KOju HeMa 3a rmoclienly pahame aere 300r eBeHTyallHe
CTEPIIIHOCTH OpauyHHKa cCMaTpa HEOCHOBAHMM. AJIM HH I[PKBa HH 3[paBH pa3zyme
He TpuxBarajy Tako Hemro (2010: 141).

Jok nocananimy n3BOpH-ay TOPU TOBOPE O IPOOIeMy JeTIoNylanyje He mpo-
31Bajyhn KOHKpETHOT KpUBIA (CyNpyTra, CYNpyry win 000je) HapeaH! NpecTaB-
Huk Lpxse, Ousmm emuckorn JKnuku Ctedan (kao u matpujapx [laBmne) amyaupa Ha
KEeHY THMeE IITO TO Ha3uBa KpU30M MarepuHCcTBa. OH, 3ampaBo, cMarpa ja ce Kpu-
3a MaTepUHCTBA CaCTOju U y n30eraBamy pahama Beher 6poja aere. ,,Kommko je To
Hecpeha, joIl cacBUM HE MOMKEMO Carie/IaTH. 3a HEKOJTMKO roiliHa BujieheMo vu-
TaBy Tpareaujy He camo 3a MojeAnHe nopoaune, Beh u 3a yntas Ham Hapon! Jla He
TOBOPUMO 0 Hecpehama Koje moBiade 3a coO0M modadaju — 3JI0YHMHA YeIOMOPCTBA
y yrpobama majku (...) Kprusa marepuHcTBa je Takolhe y ToMe mTo cy MHOTe Halle
MajKe HCYBHILIE IyTo OACYTHE ca MOPOINYHOT OTH-HINTa 300T 3armociaeHocTi. Hekn
YJaK ¥ 0CTaBJbajy CBOjY JEIy ojuiazehu, pamu 3amociermha, y HHOCTPAHCTBO. JOIIT je
BEJIMKH Opoj pasiiora koju Hac nojceha Ha MaTepHUHCKY OJTOBOPHOCT MpeMa JeIH
y HammM npwirkama‘ (Enuckon XKuuku Credan, 1995: 176).

Hpxeenn mokpet JIBepu Cpricke U3aao je JOKYMEHT KOjUM Tpemyiaxe pe-
IIaBamke OBOTI NHTama. [IpencraBuuim /IBepH, Koju Jenyjy y OKBUPY OpraHH-
3anmje nox OnarocnoBoM cpricke [larpujapiiunje u opranusyjy Tpubune Ha Ma-
IIMHCKOM (akynTeTy beorpajickor yHUBep3uTeTa y3 MOJAPIIKY JncTa ,,[IpaBo-
cinasibe U Madpopmarusue ciyxoe CIIL (Byxomanosuh, 2008: 129). Pagu ce,
uHave, 0 TOKyMeHTy oz Ha3uBoM [Ipemnor Hauepranuja HalimoHamHoOT nporpa-
Ma OmyagmHe cprcke 3a 21. Bek. Y TOM JTIOKYMEHTY, n3Meljy ocTaior, cToju aa
y Cpb6uju Bnaga 6ena kyra. Hemajke y CpOuju ronuimse youjy oxo 200 xusbana
Hepolene nene. CBaka cpricka mopojauia, 6e3 003upa Ha MaTepUjaIHy CUTYAIU]Y
Tpeba fa ce Tpyau 1a uMa dapem Tpoje 0 YeTBOpO Jerle. ,,Kana Oyae jbyncTsa,
ouhe 1 Hacespa, Ouhe u mobeaHMUKKX Outaka, u Cpou he monoso y [Ipuspen no-
hu** (Byxomanosuh, 2008: 125,126).
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Ogie ce, Takolhe, roBopu o MoTpedu HaTAIUTETa 32 HAIIMOHAIHE TIOTpede.
[Topen Tora, npeanaxy ce HEKH LIMJbEBH a J1a, IIPU TOM, HHUj€ jaCHO yKa3aHO KO-
juM he ce Mepama ¥ CpeACTBUMa OCTBapUBaTH, KO he MX OCTBapHBATH, H KOJIHU-
KO Cy OHM peasiHu, ocTBapsbrBH. OBJie ce IOMHEbE a00PTYC Kao y3pOK ONajiama
CPIICKOT CTAaHOBHHUIITBA.

U Beoma yrnennu enuckon Huxonaj Benumuposuh (HemaBHO KaHOHHU30-
BaH y CBETUTEJhA), U Koju ce mopexn CB. Case u Cs. Jyctuna [lonosuha cmarpa
HajBehum gyxoBHUM ayToputeToM y Cp0a, je yka3uBao Ha APYLITBEHH 3Ha4aj pa-
hama u MajunHCTBA, Kao U Behu yriea Majke oj] xeHe. ,,)KeHa mpejicraBiba majy
JOBEKa y MPUPOAY, MajKa IIPEICTaBiba y3au3ame YoBeka ka HeOy. Majka, koja HU-
je Oua xeHa, 1o0uIIa je ciaBy M 4acT U3HAJ aHresa, 10K je KeHa Kao )eHa Ou-
Jla ¥ ocTaia Be3a yoBeka ca mpuponoM. CBOjOM YIIOTOM MajKe KEHa UCKYIUIbYje
cBOjy yinory xkeHe (Bemumuposuh, 2000: 118). ,HoBek 06e3 skeHe Mp3H JKeHy He-
poTkumy. HoBek ¢ Ae1oM MpP3H JKEeHY MHOTOPOTKHUIbY. JKeHa MHOTOPOTKUIbA, J1a
Ou n30erna Myke nmopohajHe u npe3perme Myka, Tpyje 10 CBoje Y yTpoOu CBO-
joj. ena cyjeTHa rymm y ceOu ey jenHy TeHepalnnjy JbYIACKY, 1a 6u o0NuK Te-
na cBora cauysana (...) Kynrypom ce obnaropolara u caBnalyyje npuposa u cBET
MaTepujaIHU Y3/IFKe Y CBET JyXOBHU. KynTypa naje mymry cBakoj CTBapH H I10-
BehaBa aymry y doBeka. Kynrypa morpebyje 0e30poj ciyry u aprara; nmorpedyje
MIPEHACEJbEHOCT U cTelImbeHoCT (Benmumuposuh, 1999: 93-94).

[To3naru rpuku ayXoBHUK, crapall [Tajcuje Ceroropar (Me1aBHO TIPEMH-
HYJIN) TOBOPH O OBMM MCTUM NuTamuMa. OH TBpIY Ja My C€ CyNpY>KHHUIM 00pa-
hajy xenehu ga mogene ¢ UM 3a0pUHYTOCT TIOBOZOM pol)ema Aele U MUTajy ra
3a MHNIUbEHe. Hekn Opaunu mapoBH keJie J1a uMajy jeaHO-ABoje JeIe, a IPyTH
JKelle TyHO zietie. Anu, HajOoJbe je ako oHU npobieM yenopahama npemycre bo-
ry. CynpyxHuiu Tpeba cBoj )KMBOT J1a ToBepe boxkujem npomuciy u 1a He npa-
Be COTCBeHe MmaHoBe. [locToje cynpyKHHIIA KOjU Ce TPYAE J1a peIie Hajupe CBe
ocTaje npodieMe M 1a TeK IMOTOM MOYHY Ja Pa3MUILIbajy O JAeuu. TakBH Jbyau
yonumTe He y3umajy y o03up bora. A npyru cynpyXKHUIH Kaxy Ja AaHAC KUBOT
HHje JaK ¥ 3a7I0BOJhABA]Y C€ jETHUM JIETETOM W CMaTpajy aa he u mera TEIKo
oarosjutu. T JbyIu He cXBaTajy KOJIMKO rpeiie Muciiehu tako, He y3aajyhu ce
y noBepewe y bora. A Bor je ,,mekor® cpia. themy je nmako na npecraHe gaBati
CYNpY>KHHIIIMA JIEITy, aKO YBUIU Ja OHM HEMajy CHare Ja ux oarajajy. Jbyam e
JKeJie 1a UMajy MyHoO Aele 1a He Ou cebe onTepeTnin Opurama, a OHIa y CBOjUM
CTaHOBHMa JIp3Ke Tice U Mauke. /lanac y AMepHIIu 3ajeJHO ca ICUMa JbYIU Y JI0-
MOBHMa JIpKE CBUH-€ BeoMa CKyTie pace. Jbynu He skene fa pabhajy meity jep um je
TEIIKO Ja UX KyMajy, Aa ce OpHHY O BbUMa, Al UM HHje TELIKO Jia Kylajy CBUIbE
(Crapar Iajcuje, 2009: 14-15).

Crapar Ilajcuje, xao u narpujapx Ilasmie, y3pok Hepahamy BHIE ¥ 0OnCY-
CTBY CIIPEMHOCTH 32 )KPTBOBA-EM CBOT eron3ma U koMmdopa. A Takolje, mokasyje
CIIMYHOCT ¥ ca AuMuTpujeBrheM kajaa roBOpH Jia JbYIIU pajifje dyBajy MIaayHIe
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KUBOTH-A Hero Jieny. To je, nHave, KpUTHKA KOja ce Y aTpHjapXallHoj KyITypH
Cpba gecto uyje Ha padyH Oe3[eTHUX JbYIAH MOCBeheHnX KyhHUM JbyOuMITIMA.

VY npaBociaBHOj ZOKTPUHH a0OPTYC je TEOPHUjCKU OLITPO M jJaCHO pas3rpa-
HUYEH KAa0 HEMOPAIHH YWH OJI HETOBUX COLMO-AeMOrpad)CKuX, HAIIMOHATHHX
nocieauna. I'pex je youtu He 3ato mto he 300r Tora OMTH Mame CTAHOBHHIITBA
Beh 1mTo je To rpex mo cebu. Mehytum, y peaHoj CBakoJHEBHO] )KUBOTHO] TIpaK-
CH ¥ IPKBEHO] PETOPHUIM OHH CYy YBPCTO UCTIPEIUIETaH! U HEOIBOjUBH. AKTyeTHA
W aKyTHa JeMorpadcka Kpu3a CpIicKor Hapoya je Harepana [IpaBociaBHY IpKBY
Jla TOTOBO MOHMIITH OBY NMPUHIMITH]EITHY TPAaHHILy H TOJENy. Y OBOM JUCKYpCY
IJIaBHM WM, YaK, HCKJbYYHBH IIMJb Opaka IMpecTaBba IPOKPEATHBHY (QyHKIH]a.

MehyTtum, nma npencraBuuka [IpaBocnaBHe HpkBe (jepapXujcKux) KOju
WCKJBYYHBY KPHBHILY 300T JICTIONyNNAIMje Hallkje He BUe Y skeHH Beh y Mymikap-
1y.

Tako pycku cBemtenuk Kupun MBaHOB, TyXOBHHK MEIUIIMHCKO-TIPOCBE-
TUTEJbCKOT HEeHTpa ,,)KuBoT 1 kKapauosor y [lerporpany, Kareropuuku U moma-
no uzHeHalyyjyhe uctuue na je abopryc mymku rpex. Llentap ce 6aBu mpocse-
TUTEJHCKOM JienaTHoUIhy U oMaske KeHama Koje ce Hajla3e y KpH3HOj CUTyaluju
WM, KOHKPETHHUjE PEYeHO, Koje Ce JIBOyME IO MUTamky adbopTyca.

VY TOM caBeTOBaJIMIITY capaIHuIM VBaHOBa He CTaBJbajy aKLEHAT HA pe-
JUTHO3HE TeMe: Ha Bepy M rpex. Hanme, oupkBemeHe xeHe he ce Beoma peTko
OJNTYYHMTH Ha adOPTYC, MaJia ce U To Jiemana. Y BehuHH ciydajeBa, paju ce O Jby-
JMMa Koju Cy jaaieko ox bora u ox mpKBe, u 3aT0 ce 0 BEpU TOBOPH TEK Ha Kpa-
J¥, YKOJIMKO ce KO JKE€HE IT0jaBH KaKBO-TaAKBO HHTEPECOBAILE 32 AYXOBHA MTUTAMA.
Uak ce He Haramasa YMHEHUIIA /1A j€ JIETe Y IeHOj YTpoOu KUBO, jep ce Ha Ty
MIOMHCA0 HaBOIM cama jkeHy. OOMYHO ce TIOUMEbe O MOKYIaja a ce Jo3Ha Ka-
KaB je mpo0JIeM Te JKeHe jep, ca cTaHoBUINTa MIBaHOBa, HUjeIHA JKEHA CE€, YKOJIU-
KO KMBH y TIOBOJHHHM YCJIOBUMA, Hehe omryuntn Ha aboptyc. OHa ce ommydyje
Ha adopTyC KaJia ce UCIIOCTABH Jla Y HEKOj KPU3HOj CHTYalllji HeMa MOJIPIIKY, a
noceGHO — MOIPIIKY MylIKapua. /lanac ce, Ha)aoCT, MyIIKapIy MOHAIIA]y Kao
JKEHE W 3aTO0 MOpajy Ja MOCTyIajy Ha ,,MyIIKH * HaulH, TOCE0HO YKOJIUKO, Y Ma-
TOM Clly4ajy, MyIIKapal Kaxe: ,,ETo, Ha TeOH je ga ommydyum‘. Y TakBUM clyda-
jeBuMa Tpebaso Ou J1a ojTydyje IiaBa Mmopojuiie, a To je Myx. [locie peun omy-
91 caMa‘’, )KeHa Ha ce0e mpey3rMa MYIIKY yJIOTY U CBE IITO CE Jajbe C FOM JI0-
raha-goraha joj ce 30or MymkapueBe KpuBuie. 300r Tora je adopTyc — MYILIKH
rpex. 300r Tora, MOTPeOHO je AO3HATH KaKaB je TO MPOoOJieM KOjU MY4H KEHY, a
OHJIa MOKYIIATH joj moMohu na Taj mpobsem u pemn. Hynm joj ce mpaBHa, Ticu-
XOJIOWIKA, COIMjaTHa U MaTepHjaiHa momoh. MckycTBo nokasyje aa Huje notrpeo-
HO JK€HH TOBOPUTH MHOTO KHUTH-aCTHUX PEUd O IpexXy WM O )KHMBOTY KOjU ce 3a-
4e0 y B0j — TOBOJHHO j€ YIYTHTH jOj TOIUTY ped moapiike — obehatu joj na nehe
ocrtaTtu cama u Ja he, ykonuko joj Oyny norpebHe nenene, oneha 3a nere uiu He-
Ka 030MJbHA TOMON, TOOWTH TONIPIIKY.
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Tpebano 6u ga Mymkapy IpoMeHe CBOj OJHOC MpeMa JKUBOTY M IpeMa
xeHu. Jla ce moHamajy kao MyIikapiiy 1 Jia Oymy oclioHarl 3a sxeHy. JKena cxBara
Ja ocTtaje 0e3 OCJIOHIA U 1a MYX Y CBAKOM TPEHYTKY MOXeE Ja jOj Kaxe: ,,3Halll,
Jpara, cama CH Tako ojurydmial*. Ako ce Tako JOToamiIo Beh ca MPBUM JETETOM,
xeHa Hehie mokeneTH a u Apyry myT 3arpyaHu. Yak U ako HUCY Bepyjyhu, My-
HIKapuy O jeAHOCTaBHO MOpaNH Ja ondare nuhe U MovHy Ja page. Y TOM Ciy-
4ajy, )keHa Hehe Mopatu fa rpamu kapujepy, Hero he mohu ma 6yme ca mertom. XKe-
HAa MOXKE ca THM JIa Ce HE CarviacH, alld iheHa PUPo/Ia MOYHbE J1a Ce U30Tadyje
Kajla oHa TIoYHe Ja pasau. JKeHa je mpenoapeleHa 3a HEmrTo Apyro — Ja jaaje xu-
BOT. OHa OM MOpaa Ja ce MOMHUPH Ca TUM J1a UMa ApyTy QyHKOH]Y. Y TpOTHB-
HOM, IIpeKkpaTtuhe ce KUBOT Ha 3eMJbH YKOJIUKO MYIIKAPIIH IOCTAHY KEHE H aKO
Oy/1y rmokymaBaiu Jia Oy;y OpeMEHUTH U aKo JKEHE, ca CBOje CTpaHe, MOCTaHy My-
IIKapIM U MIOCBETE CE CTBApamy KapHjepe.

JlemraBa ce 1a 0o0a poautespa He xene aere. Onna oru rosope bory: ,,lo-
crionie, mu 0oJbe of Tebe 3HaMo ma i Cy Hama cajia oTpeOHa Jera Wi HHCY,
u 3aro hemo cajia >KMBETH 3a CBOje 3a/I0BOJbCTBO, HaciahuBahemo ce pajocTu-
Ma cynpyKHUUKe pucHocTd. Kax Ham Oyny morpeOHa nena, mu hemo Te mo3Ba-
TH, a caJla OCTaH! npex Bpatuma‘’. CympyKHHUIU TOCIOBHO bory kaxy ,,0mma3u
(UBanos, 2008).

Wnak, oBakBo mieauinte, y renunu, cinaao Wnuju llyrajey, 3Ha na cTBa-
pH ocmarpa kKao 00jeKTHBHU]jE, IIUPE U CIIOKEHU]E U Ja TPUMETH OJTOBOPHOCT
3a Opak u mopoAMIly u KoJ MyIikapia. [ITapuiie, naneko BUIIE KOA MYyIIKapIa
HETO KOJI JKEHE.

Wnmja lllyrajes, pycku CBEHITEHHK, OTAIl BHIIE JIELIE je, NHa4Ye, HajCBe-
CTpaHHWje MOCMaTpao MUTAkE MATEPUHCTBA, i U ourHcTBa. Kao u MBaHOB 1
OH 3Ha J]a MPUMETH OJATOBOPHOCT 3a Opak M MOpoAuLy M Kol Mymkapua. OH
WCTHYE JIa IETe Y MajunHoj yTpoOH o7 caMOM MOMEHTa 3adeha He MoXe 11a ce
cMaTpa MajuuHUM OpraHOM; OHO j€ MOTIYHO 3ace0aH OpraHu3aM KOjH j& MajIH
JlaT Ha yyBame y yTpoOu. OHU KOjU HE *Kelie JIa TIOCTaHy POJUTEJbU TPaBIajy
ce ¢pazoM o HexebeHOoCTH Aere. MehyTtum, mo [lyrajeBy, aum ce mere moja-
BJbYje (2 0BO ce JemiaBa y TpeHyTKy 3adeha) OHO O] TOT TPeHyTKa Mopa IocTa-
TH KeJbeHO. JleTe He Moxke J1a Oyze HexesbeHO. Uak u ako je OUII0 HEeKEJbEHO
JIO CBOT HacTaHKa (0qHOCHO 3aucha) kama ce Beh mojaBuito OHO MOCTaje KeJhe-
HO. Heka uma camo 2—3 nmaHa, HeieJby WJIM MECell, ajli 3a MajKy je To Beh meH
4YoBeuyJbaK, lbeHa MPBUIIA U OHA BHUIIIE HE MOXeE Ja Ta He Boau. To je Hopma-
7aH 3akJbydak. OH KaTeropuuku ojdaIryje pasMuibame: ,,[Ipocto Tpeda mpu-
YeKaTH JIOK Ce He TI0jaBH jKeJba 3a JeloM — oHJa hy na paham. A 10K xejbe He-
Ma, MUpPHE JyIlie MOTY Jia yOujaM CBY CBOjy 3adeTy JieIly, jep Jete Tpeda na Oy-
e ’KeJpeHo! . 3ampaBo, Majka Mopa Ja caBiajia CBOj HEJOCTaTaK JKeJbe Ja IMa
JIeTe pajJioM Ha cBOjoj nymu: ,,OHO Ce MojaBUJIO M ja MOpaM HaTtepaT cebe aa
ra 3aBOJIUM. .
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VY cknany ca u3peueHoM (pa3oM, CBE C€ BHIIE T10jaBJbYje JOTUKA OKPYT-
HOT U camoJbyOuBor uoBeka. C apyre crpane, no LllyrajeBy, jbyau Mokymasajy
Jla CaKpHjy CypOBOCT JICTTUM IPaBHIHUM (hpazama.

OH cBuMa KOju Uy Ha abopTyc naje cienehu caBeT — POJNUTE U OCTABUTE
y nopoauaumTy. CBy JIelly KOjy POIUTEIbH OCTaBE Y MOPOIMIHUILNTY HEKO YCBOJU
y POKy oj mecT 1o ocam Mecenu. To he Outu G6osbe u 3a nere, koje he Hahu po-
IUTEJHE KOJU Ta BOJIE, M 332 caMy IOPOAMIBY, Koja he cauyBatu cBOje 31paBibe U
31paBJibe cBOje Oymyhe nerre.

OuurienHo je Ja JaHac MocToje JBa OCHOBHA IMpaBiia y 00pOH MpOTUB Jie-
IIe — CPeACTBa 3a KOHTpAIENIHjy U adopTych. Y cTapa BpeMeHa, Kaj HHje Ou-
J1a TOJTUKO Pa3BHjeHa MHYCTpPHUja CPECTaBa 3a KOHTPAICTIIH]Y, KaJa ce abopTyc
cMaTpao CMPTHHM TpexoM, pahano ce xonuko ['ocron nomasbe.

JlaHac cynpy>KHHIIM O]l caMor MOYeTKa He XKeJie J1a MMajy JISIy H TO MO-
JICPHO Ha3WBajy — ,IUIAHUPAbE MOPOAUIE™ . Y CTBApH, YNTABO IUIAHUPAHE CEe
NMpakTU4HO cBoau Ha ymehe kopuinhema cpencrasa 3a KoHTpauennujy. Vcmo-
CTaBJba Ce JIa je TUIAHUPAKE YCMEPEHO CaMo Y jeJTHOM CMepY — Y CMepy CMarbe-
ha HATATUTETA.

Hcrtuncka jby0aB koja ce paha usmely cynpyxHuKa 3axXTeBa Jia ce OBa Jby-
0aB TozIeNM ca jomr HeKUM. AKO CYNIpyXKHHIIM n30eraBajy 3adehe jgere To mpea-
CTaBJba CUMIITOM JYXOBHE OOJIECTH OPOIUIIE, a JyXOBHA OOJIECT U jecTe Tpex.

Opranu 3a pahame aere ¢y 4oBeky aatu aa ou pahao aeiy. AKO JbyIu OBE
opraHe KOpPHUCTE y JIpyre CBpXe 3a TO MOpajy Ja ruiate OoiectuMa. AKO Cympy-
JKHUIIM KeJie 1a UMajy OJIMCKOCT, alli He JKeJle Jla UMajy Jelly HeKa ce Cymnpyra
MPUTIPEMHU 32 JKeHCke OonecTr. theH oprann3aM U3 cTama JIEBCTBEHOCTH TIpelia-
3M Y CTame yJare KeHe, OTHOCHO y CTame CIIPEMHOCTH 3a TpyAHOhy, anu cynpy-
KHULM Henajy MoryhHocT fa oBa TpyaHoha Hactynu. YuHehu To yecto y Hajcko-
puje Bpeme yaumTrheTe cBoje 3apaibe. LllyrajeB HaBoaM MpuMep MapoxujaHke
KOja je KOPUCTHIIA XOPMOHCKO CPEJICTBO 32 cripevaBarme Tpyanohe. OBo cpecTBO
je MPpOoy3pOKOBAJIO CyKaBamke MaTePUUHUX KaHalla KOjuMa ce 3aueTa Oeda cryinTa
y Marepuiry. Ha kpajy je 3adena mere ajau OHO HHje MOIJIO J1a C€ CITyCTH y Mare-
puiy. OHa JocreBa Ha PeaHUMAIU]y C JHUjarHO30M ,,BAHMATEpPUYHA TPyaHONA™,
Banmarepuyna TpygHOha je CTOMOCTOTHA CMPT JETeTa Of TNIaAH, IIYC MPeTHha
Mo MajuuH KUBOT. [locie omepanmje, TOKOM Koje joj je OfCTpameHa 1eiia Mare-
pHLa, OBa MapoXHojaHKa je 3ayBeK U3ryOmia ciocodHocT aa paha. Mcruna, npu-
3Haje llyrajes, jenan nmpaBoclaBHH TMHEKOJIOT je OBUM MOBOJOM NPUMETHO J1a,
Ha)XXaJIOCT, HUje Moryhe JoKas3aryu Ja je CBe IITO Ce JOTOAMIIO ca OBOM IapOXH-
JAHKOM BE€3aHO YIIPaBO 3a HABEICHO CPEACTBO, HAKO j& BPJIO BEPOBATHO J1a j& OHO
y3POK TOME. 3aT0 ce THHEKOJIO3H HE 3ayCTaBJbajy Y IPUMEHU OBHX CpEJICTaBa 3a
KOHTpAIICTIIIH]y.

PaHuje je xeHa xuBena y cieneheM NUKIycy: CIPEMHOCT 3a TpyaHohy (Y
IIPOCEKyY OJ1 JIBa J0 LISCT MECelH) — TpyaHoNha (JIeBEeT Mecel) — Jo0jere (roau-
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HY-TOJIMHY H I10 JJaHa TIOHEKaJl 0 TPU TOAMHE) — CIIpeMHOCT. .. uTa. OBO je npu-
pOIaH IUKIYC OpraHu3Ma, Memajyhn ra HaHOCcMMO mTeTy 3apasiby (Lllyrajes,
bes rogumra: 80—150).

LpxBa y Hadenmy nenu cpencTBa 3a KoHTparenuujy Ha ase Bpcre. 2000.
rogvHe cy Ha jyomnmapHoMm Apxujepejckom Cabopy morere ,,OCHOBE colHjaHe
koHuenuuje Pycke npaBocnasue LlpkBe®, koje HaMm J1ajy 0JroBope Ha MHOTa IMu-
Tama OJ] XMBOTHE BaYKHOCTH M3 CaBPEMEHOT )KHUBOTA. JEHO O] HajCIIOKESHUJHX
nuTama omo je onHoc [IpaBocnaBHe IPKBE MpemMa CPeICTBUMA 32 KOHTPATICTIIH-
jy. Ilpe mpuxBaTama OBOT JJOKyMEHTa OBaj MPOOJIeM ce HHje MPUXBATAO Ha HUBOY
3BaHWYHE [IPKBEHE HayKe.

[TpaBocnaBHa IpKBa cMarpa Jia je UIealHo J1a Ce CPEICTBA 32 KOHTpaLlell-
[IUjy YOIIITE HE KOPHUCTE, OMHOCHO — WJIH Jia ce palja OHONUKO Aele Koinko [o-
CIIOJ] TTOIIaJbe, WM J1a ce OpadHu IMmap y3ApskaBa O CYNPYKHHUYKE OJFCKOCTH.
MelyTum, momTo 300r cBEOMIITEr Naja Mopasa, JaHac He MOTY, HU HM3JaJieKa,
CBH J]a BOJIC OBaKaB TOJBWKHUYKH KHUBOT, CYNPYKHUIK MOTY TI0 MeljycoOHOM
JIOTOBOPY J1a Tpeay3uMajy Mepe 3a crpedaBame 3adeha. L[pkBa He OGmarocuspa
JHMPEKTHO OBE Mepe, aiu 3Hajyhu Jpyncky Hemoh urmak ux pomyiura. [Ipurom, mp-
KBa CMaTa Jia je 3a XpullhaHe KaTeropruuKy HEJOMYCTHBRO JIa KoprcTe a0OpTHBHA
CpeICTBA 32 KOHTPALIETILIH]Y.

[To IllyrajeBy, naHac ©Ma CBe Mame M Mame€ MOPOAMIA ca MHOTO JeLe.
Ckopo HHKO BHIIIE HE KEJH Ja UMa MHOTO Jierie. Yecto nocieme aere OuBa He-
’KeJBEHO, CTydajHo. MaJo Jene npeacraBiba OOIHMK erou3Ma.

OH KpUTHKYje U3J1a3aK U3 MOPOAUIIE, TIOTOTOBY KEHE U MajKe, y jaBHY cde-
py pama. 3a BacmHTame JeTeTa MOTpedHa je UBpCcTa Be3a m3Mmely remepariyja.
Uum ociiabumo Besy uzMel)y rerepaiiyja (yrucasiny gete y BpTuh, IIKoIy UTA. ),
n3ryouhe ce orpoMHO MCKYCTBO KOj€ CE CKYIJbaJI0 CTOTHHAMa TOAMHA, a CBaKa
HOBa TeHepalja oTkpruBahe pymy Ha cakcHju. YCTPOjCTBO CaBpEeMEHE TIOPOTUTIE
NPaKTUYHO YHHINTaBa Be3y u3Mel)y renepanuja. Orar 1eo JaH MpoBOIHM HA IMO-
city, nanexo ox nopoauue. OBo je MpBU yuapal Ha nopoauity. Baxnuje ox Tora,
nmanac BehwHa jkeHa paan. AKO Majka OIjIa3d Ha TI0Cao, OCTaBJhajyhu cBOjy 1mo-
pozuiLy, TO je ApyTH U INIaBHU yAapal 3a nopoauity. Takohe, 10k y mopomunu mu-
j€ camo oTalIl Jielia ¢y joIll HOpMajiHa U MOPOJIUIIA CE JOIIl He MOXKE Ha3BaTH He-
cpehroM. An, ako TIOYHMILE Ja TTHje U MajKa JIella CUTYPHO JIOCIIeBajy Y KaTero-
pHjy noroheHux, a mopoauua — y kareropujy necpehuux. Kan je u3 nmopoauue Ha
[0Ca0 OTHIIIA0 OTAIl — TO jOII HUjE HajCTpaIllHHUje, ajl ako U3 TOPOIMIIC OjJia-
3¢ MajKa, IOPOANIIa KOHAYHO Tporaja. BrucokokBanupuKoBaHU MK CTICIIH]jalTH-
30BaHU pall, KOjU 3aXTeBa CABPEMEHO MHIYCTPHUjCKO APYLITBO, Oxy3MMa Moryh-
HOCT MaJIOM CHHY J1a Oyje mopen ona, a khepku nopes majke (LLlyrajes, bes ro-
mumTa: 80—148).

Jpyru noaanuckypc o MaTepuHCTBY €€ OAJIMKYje THUME IITO He BUAM paba-
e Ka0 MCKJbYUUBY CYIITHHY OpauyHOT KMBOTA. UNTaB HU3 MPABOCIABHUX MU-
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CJIMOLIA, MHTEJIeKTyasana (J1anka, KIMpa) U3HOCE CBOje CTAaBOBE Y MPHJIOT OBOT
CTaHOBHIIITA.

Cepruje Tpounxu (1878 — 1972), pycku npaBociIaBHH TEOJIOT, CMaTpa Jia
Opak HUje u3jeqHaYCH ca pa3MHOKABAHEM jep je 01arociioB pa3MHOKaBama OHo
JIaT Tpe CTBapama XeHe, pahame He MPOU3WIa3u o Opaka Hero oj OBOT OJaro-
ciona (...). bpauna 3ajennuiia jecre mynoha mo cedou. On ynyhyje na Cs. Bacu-
nrja Benmukor koju 3amaka Ja ce Jera Mpuaoaajy Opaky, kao Moryha amu He U
HeomnxonHa nocneauna“ (Tpounku 1995a: 63, 70). Crporo roBopehwu, nemna Hucy
unb Opaka, Beh npuior O6paxy, kao mro nuire Bacunuje Benuku, moryha anu He
1 HeonmxoaHa merosa nocienuna (Tpourkn 19956: 132). IlpaBocnaBuu myomu-
uucra Marej ApcenujeBuh kake 1a cy aena BeJauku OmarocioB boxuju, pagoct
U yTexa, ¥ OJITOBOPHOCT 3a cBakM xpulithancku Opak. Hucy nena myku nuse Opa-
Ka, Beh cy merosa ImyHoTa 1 jienorta. Mima muBHUX Xpunrhanckux OpakoBa 6e3 me-
ue (Apcenujesuh, 1995: 7). [lo3natu npaBociaaBHU CBEIUTEHUK y AMepuid, Jo-
BaH Majenopd, Takohe cmarpa na xpuirhancku Opak He Haja3W CBOj CMHCAO
W ONPaBIae HU Y TEIECHOM YXKHBAHy HU y JIPYIITBEHO] CTAOMITHOCTH, Ka0 HU
camo y pabhamy moroMcTBa, Hero y ecxatony (LlapctBy boxujem) (Majennopd,
1995: 77). CnuyHOT je MUIILJbEH-a U HUILIKK CBeIITeHUK boban Munenkosuh. Ox
TBP/IM Jia HUINTA APYTO OCHM 3ajeTHUIIE INYHOCTH ¥ bory He Moxe u He cMe Ou-
TH TeMeJb OpavyHor jeJUHCTBA MyILKapLa u keHe. [lonHo 3ajenHuuapemne HUje
camo 1o cedu 1uJb Opaka, Hako YMHH jeIHY O FlheTOBUX TIIABHUX KapaKTePHCTH-
ka. O TomMe cBeouM AJaM KOjU JK€HY WMEHYje YOBEeYHIIOM (TmoMOhHHUIIOM, /10-
MyHOM), a He POAMIMLIOM. JaCHO je Aa MOJHOCT Urpa MIIaK JPyropaspeaHy yio-
Iy y OlHOCHMa MYIIKapIia 1 xeHe. theHoM ocTBapemy NpeTXoan JIMYHO TO3HA-
we npyror. JImuHo no3Hame JKeHe o1 Agama IpeTXouiio je qo0ujeHoM Oaro-
CJIOBY ,,pal)ajTe ce ¥ MHOXKHTE U HAIlyHHTE 3eMJbY U BiaJajTe moMe . Mumube-
€ 110 KOM Cy JIella IIaBHU Wb Opaka je popMHUpaHO Ha CTamky MOCHe majga Ka-
Jla IOy3J1abe Y Y0BEKa, yclien cabibera Bepe y bora, 10BOM 10 H3BECHOT U0~
JIOTIOKJIOHUYKOT CTaBa mpema JCIU OJf KOjux 3adora ,,jellMHO 3aBUCH‘ Halia Oy-
nyhuoct y crapoctu. Jlema jecy map boxuju pogutessuma, am He U UMITEPaTHB
Opaune 3ajenHue. MICTOBpeMEHO ca TpeTHpameM Jielle Kao jeIMHOT [ijba Opaka
JI0JIa3H1 J10 BMXOBOT IIPETBaparma y MpeIMET JIUIHOT (ErOMCTHYKOT ) CaM03a/10BO-
Jberha ponutesba (MmtenkoBuh, bes rogumra: 7-8).

U, pycku ¢punozod, Bnagumup Conosjes (1853—-1900), npencraBHuk cio-
0O/IHU]je pYCKe PEIMTHO3HE U3HOCH CIIMYaH CTaB KOju (HI030(DCKU yTeMeJbyje,
HEJIOBOJHHO MpH3HAT oJ] 3BaHn4HEe [IpaBociaBHe npkBe. OH cMmarpa ja y caBp-
LIeHOM Opaxy, y KojeM ce 0 Kpaja ocTBapyje YHyTpallba IyHHHA JbYACKOT Ou-
ha, croJbHO IPOYKEHE BPCTE MOCTAje M HEMOTPEOHO U HeMorylhie — HenmoTpeOHO
CTOTA IITO je BUIIU 33JIaTaK UCIYHEH, KOHAYHHU [IUJb JOCTUTHYT; HeMoryhe — kao
LITO je HeMoryhe Kaza JBe jeiHaKe reoMeTpujcKke (pUrype MpeKsione jeaHa Apyry
nobuTh ocTarak HemogynapHocTH. CaBpieHr Opak jecTe HadeJIo HOBOTa Ipolie-
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ca, KOji He TMOHaBJba JKUBOT y BpeMeHyY, Beh ra 00HaBJba 32 BEUHOCT. AJIM HE CME
ce 3a00paBUTH J1a CaBPLICHU Opak HHUje Hy)KHO NMPUMAapHHU ycJoB, Beh camo mo-
clleiviia MOpajHe Be3e MyIKapua 1 skeHe. To ce He cMe MPeTHoCTaBJbaTH yHa-
TIPE ¥ IOYUHATH TPadiba Ol KpoBa. VICTHHCKY JBYICKH Opak je OHaj KOju ce CBe-
CHO yCMepaBa Ka CaBpLICHOM CjeHibaBaby MYyILIKapLa 1 KeHe, Ka CTBapamy Lie-
JIOBUTOT YOBeKa. AJIH, JIOK c€ OH TEK yCMepaBa U oIl HHje IIOCTHra0 peayHy Imy-
HUHY, JIOTJIE CE CIIOJBHO (PH3HUYKO TPOYKEHE BPCTE UCTIOJhaBa U K0 MPHUPOIHA
MOCIIeIUIIa HeIIOCTUTHYTOT CaBPLICHCTBA U Kao MyT 3a eroo Oyayhe mocrusza-
e, JacHO je /1a JIOK ce cliajamke MYIIKapIia | )KEHE He MPOyXOBH CACBUM OHO Ha-
CTaBJba Aa Oyze CIOJBHO U MOBPIIHO 110 YIJIEAY Ha )KUBOTHELE, HU PE3Yy/ITaT Tora
crajama He MO)Ke UMaTH Apyru kapakrep. CriosbHa, NPpUBPEMEHA HACIEAHOCT I10-
KOJIeHa TIOCTOjU 3aTO IITO OpakK HUje TOCTHrao CBOje CaBpIICHCTBO, LITO Cliaja-
€ MYIIKapLa 1 )KeHe HUje JOBOJHHO JYXOBHO M MOTIIYHO Ja OU IPEmopoauiio y
UMa 11eJI0T YOBEKa IO CIMLHU U IPUIUIH O0XKH]j0j; alk TO je 3aTo jaa Ou ce 3a1a-
TaK KOju HHje OMO KaJap Ja Pelid YOBeK (MyIIKapal] 1 )KeHa) UMaK HHIUPEKTHO
pemmo, 1 To Kpo3 Hu3 Oynyhux mokosiema, Koja ciiee 3a iuM. Heycriex nim He-
JIOBOJBbAH yCIIeX Opaka y ocTBapemy TOT 0e3ycIOBHOI 3Hauaja MpuMopaBa Hac J1a
MIpeHeCceMo 3aaTak Halpea — Ha Jelly Kao npeacTaBuuke oyayhnoctu. OHO mTo
HUCY OCTBapHIIn ponutesbl, yanHuhe aena (Comosjes, 1994: 457-459).

Mounaxuma Mapuja', roBopehn o Opaky u pahamy, monceha Ha oHO mITO
HEKHU CMaTpajy ,,TelIKUM Ja ce n3ropopu‘‘. Ona ymyhyje na Csere Oue koju ja-
CHO yue 1a y pajy Anam u EBa Hucy umanu 6paunux ogaoca. Takole, mo3uBa ce
n Ha CB. JoBana JlamackuHa Koju je TBPAHO Aa je bor cTBopro Mymikapia u skeHy,
npeasubajyhu rpexonan, ¥ To Tako Aa OM YOBEYAHCTBO U MOCIIE TPEXOIaa MOIIIO
na ce ymHOXaBa. U y Oymyhewm xuBoty, mpema l'ociony Hcycy Xpucty, Takohe
,»HHUTH c€ )KeHe, HUTU ynajy*. Oxarie npouctude aa cy Opak u pahame nene, Ka-
KBHM HX JIaHAaC MI03HAjeMO, TECHO TIOBE3aHH Ca IPEXOIagoM, TO JeCT ca OHOM Ka-
3HOM Kojy je bor onpenno 3a Amama u EBy, mpotepyjyhu ux u3 paja.

Tenecna ctpagama EBe-xeHe moBe3aHu cy ca pahambeM HOBOI' JKHMBOTA.
Tume [ocnion skeHy NpHU3MBa HAa HAjy3BUIICHU]Y BPJIMHY: CAMOXPTBEHY JbyOaB.
Kena, Tpniehu crpamama u pu3ukyjyhn kuBOT a OM ponmia JeTe, Kao na mpa-
ciukyje Xpucta bora, koju je mocTpagao 1 yMpo Ha KpCTY paju Criacermba Leo-
KyITHE TBOPEBUHE.

BpwkHa eHa — 1pBa je 3alITUTHULA IPYIITBEHUX TeMeJba, Ha HbOj JISKU
JUPEKTHA OATOBOPHOCT 3a BACIUTAE HOBOT TOKOJICHA Kao (QU3MUYKU, YMHO H
JYXOBHO 3/1paBor. JKeHa 1aHac HalyIiTa CBoje CBEIITEHO MeCTO Kpaj KyhHor npa-
ra, Kako J0OPOBOJEHO, Tako (MHOTO Yenrhe) Mo HeOMXOJHOCTH.

1 Ilpupehusau kmure ,,I1ITa 3Haun 6utn xpumhanua?* Bragumup Juvmuntpujesuh y kojoj
ce HaJla3| pajl Koju ce 1HhOoj IpHunucyje He oapelyje Onmke meH HISHTUTET OCUM JIa C€ P O MO-
HAXWbU 01 KIMEHOM Mapwuja.
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[Mopuname xpumrhaHckor ujeana >KEHCTBEHOCTH JHUPEKTHO je IMOBE3aHO
ca TIOpHIIakeM caMOT XpUIThaHCTBa jep Cy OHE BPJIMHE Ha KOje je JKeHa M MajKa
MpHU3BaHa: CaMOXXPTBEHA Jby0aB, CMUpEHE, AyroTpiubemne. YncToTa neBcTBa
YKeHMHO paljambe Jiere, ABa ujeaisa CBeTOCTH, AUBHO crojeHa u Baruohena y bo-
ropoauuy — HoBoj EBu, omaBHO O:1mcTajy oBe4aHCTBY. A JaHAC JKEHE TO HacJie-
he koje uM je naJio y Jieo 3aMemyjy 3a MPBHIIC KapHjepe WK jeTHAKUX CKOHOM-
CKHX MOTYRHOCTH.

,»Il0CBETOBBaUEH-E* JKEHE AaHac ce AellaBa U3 MHOrUX pasiora. dumo-
30()CKH pa3no3u Cy: MOpHIlame XpUIINaHCKUX Hjeana BPJIUHE U HEBE3aHOCTH
3a 0Baj CBET Of] cTpaHe Beher nena caBpeMeHOr ApyiuTBa. [Ipyru, cConuoaomKku
pasio3u: TUIHMYHA CaBpeMeHa MOPOAMIA je Maja, M30J0BaHa O]l cycena, Boau
NOTPOIIAYKH HA4MH JKWBOTA; KEHaA TEIIKO Ja Ielly cede MOYKe MOCBETHTH Ta-
KBOj TTopoauIti. MHOTe (hYHKIIH]Ee TIOPOANIIC, MajKe — KaKBE CYy yUCHE MaJe Je-
ue, Opure o GoJecHUMa U CTapuMa, CIpeMame XpaHe, muBewme ogehe u Tome
CIIMYHO — TIpeluie cy Ap»KaBu, OU3HUCY, U JPYTUM JAPYIITBEHHUM OpraHu3aIiy-
jama. 300r Tora ce cMamuia yJiora mopoaule y APyIWTBY U yJIora KeHe y I0-
POIUIIH.

Wnean ce He ryOu 300r TOra MITO MHOTE JKEHE pajie, Wi 300T HEONXO/I-
HOCTH WJIY TI0 TIpU3Bamy. Mean ce ryom kaja ra skeHe 3a00paBibajy WIH Ta ce
olpu4y, MpeTnocTaBibajyhu Kapujepy — aeuu, HacaahuBame — caMOXPTBOBAbY,
CBETOBHOCT — MOOOKHOCTH (MOHaxuma Mapuja, 2008: 107-112).

3opuma Kybyposwuh, y 3sannunom racuny CIIL ,,ITpaBociaBibe®, ToBO-
PH 0 3HAYajy U YJI03H MajKe Y U3MEHCHUM yCIOBUMA CaBPEMEHOT 1002, OAHOCHO
6ospe pehu, y mepuony ,,KOMyHH3Ma*“ a IITO TOHOCH €MaHIHIANnjy skene. OHa
cMarpa Jia HAIITA y )KEHMHOM XHBOTY HHj€ Tako Je(UHUTHBHO oapeleHo, Tako
CTpAILIHO KaJ] Ce He TIOLITYje, U TaKOo AMBHO Kao yiora Majke. Ha my ce skeHa npu-
npema on Hajmirahux pana, yuu ce rienajyhu cBojy mMajky, uyBajyhu mmalyy Opahy
u cectpe, Jbysbajyhu nmytke. Herne oko nepeceTux rogrHa Npouuior Beka, yiora
MajKe, Koja je KJbyuHa y )KHBOTY JKEHe, [T04elia je 1a Ce MeHba.

Iupoxa npomarasaa o TOMe Aa Cy poAUTeIbH HE0OOPa30BaHU U 3a0CTANIN Y
KyJATYpHOM TIOIJIEAY U Jia eIy 3aTO Tpeba MITUTHTHU Of BUXOBOT HE3Hamba, Clla-
TH UX OJIMAJICHA Y JIpyKaBHA OO[AHUINTA Ca [IECJIOTHEBHUM OOPABKOM H IIIKOJIC WH-
TEPHATCKOI' TUIA YYMHMIIA j€ J1a CE YJIora MajKe MOTIYHO IPOMEHH.

3auehe u HoLICHE eTeTa MoApasyMeBa OMMCKOCT KakBy 4OoBeK He oceha
HU TIpeMa KoMe JIPYTOM, jelHY BPCTy (HU3HUKe 3a/by0JbEHOCTH KOja je BaH OMIIo
KaKBHUX IIOjJMOBHHX CIIEKyJaTHBHUX aHaJM3a. MaJo je u HejacHO pehu 1a ce paau
o jpy0aBu. To cHaxHO ocehame MoYHIb-E y KeHU Jja pacTe O NPBUX JaHa TPYA-
Hohe, KaJl cTpaxyje ¥ muTa ce KakBo Jii he Outu To HOBO Ouhe, Kora je skenena ca
TOJMKUM aMOuIIjaMa — 1a OyJie JIeTo, ITaMeTHO, 3IpaBo, 00apeH0 MHOTHUM Ta-
nentuma. Ta jpy0aB He KyJaMHHHUpa TopohajeM, Hero ce, U mocie pohema 1 Kpo3
CaB JKMBOT, MEHa, Oyja U 3axBara CBE JICIOBE JKCHUHOT ITOCTOjamha — TPOIIN Hhe-
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HO BpeMe, JICTIOTY, CHar'y, a UIak, KeHa ce cMarpa cpehHOM Tek KaJ| BUH JICTIOTY,
CHary u MyZApOCT CBOT IOPOJa.

Hurne ce, HacTaBiba ayTopka, )keHa He MOKa3yje y TpaBOM CBETIY Kao y
yio3u Majke. CBe IITO 3Ha, yME U MOXKEe, CBE IIITO YNHU MMOCEOHUM HEHO TTOCTO-
jame, orena ce y MaTepHHCTBY — FbeH MU, beHa YHYTpAIlliba PagocCT, lbeHa BO-
Jba Jia TIOly4YH, leHa NOOOKHOCT U BOJba J1a JIelly YIyTH y XpUIThaHCKY HayKy.
Wmak, He BacuTaBa IeTe caMo jeaHo Omhe — HeTo U OKPY>KEHE U CBU ca KOjuMa
OHO CTyNa y KOHTaKkT. Majka xpumrhaHka JOBOIM CBOje JieTe y IPKBY O HajMa-
UX JIaHa, a I[PKBA MOJIaKo YBOAM Miiafo Ouhe y XpuinhaHCKH KUBOT.

Aum, Bpeme y KOMe ’KHBHUMO CypOBO C€ TIOMTPaJIo ca TeHeparijama Mila-
mux majku. KomyHusawm je yoeano necpehHe Majke aa cy OHE caMe BIACHULIU
CBOT TeJIa W JIa je IIYIO MMAaTH JIeIly Y TOJMHaMa KaJl je )KeHa HajcrocoOHuja 1a
paha, m3mehy ocamnaecte u Tpunecere. bobe je ma ce Tama MPOBOAM M J1a CTBA-
pa eKOHOMCKH MOTEHIIMjajl 32 jeIHO WU JBa ieTeTa kojuMa he ,,ipyxutn cee®.
J11a je, 3aTuM, 3a4eTo JieTe 0e300/IMvHa Maca Meca M KpBHUX Cy/IOBa KOja HH T10 ve-
My HHje doBeK. Tako je HoBu cBeTCKH mopesak CTBOPUO apMHUjy Y€TOMOPKH, ap-
MUJjy JIeKapa-youla, apMujy HaydHuKa, podecopa, jaBHUX pagHUKa KOjH Cy 3a-
roBapalii T3B. IUIAHUPAE TIOPOJIUIIE, & KOjU Cy YHUIITHIHN COTICTBEHE HAPOJE U
IbUXOBY JKUBY CHary. J)KeHe cy CBOjeBOJBHO TpHCTajaie Ha To0avaje, Oupajyhu 3a
ce0e J1aroIH1jH JKUBOT YMECTO CONCTBEHOT NOTOMCTBA. YOIIITe, MOXe ce pehu
Jla je y BpeMeHnMa mociie J[pyror CBeTCKOT para skeHa u3ryomia OUTKy ca rocro-
JapoMm oBoT cBeTa. Yak 1 oHa Koja je mMaina cpehe /1a iMa MopoauIly U Jia ce HH-
j€ oKaspasia 4eJOMOPCTBOM, Y MOTJIEly BaclUTarba CBOje Jiele U3ryOua je Kopak
ca IIIKOJIOM, TEJIEBU3HjOM M KOMITjYTEPCKOM TeXHHKOM. OOpa3oBame M BaCIUTa-
€ KOj€ JIeTe CTHYE Y MMOPOIHUIIN BPJIO j€ MaJIo, YIJIABHOM CBEJICHO Ha YUeHe Ipa-
BUJIa OCHOBHE TIPUCTOJHOCTH. Majka 1aHac He 3Ha U HE MOXKE Jla CTUTHE, HE yMe
Jla YYUHH JIa FBbeHO JIeTe Oy/ie CUTYPHO y CBETY, 3amTHNeHO /eHOM Jhy0aBiby. [e-
HepanHy Opury o OyayhHoCTH Jierie Majka He MOXKe M He Tpeba J1a pemnycTH apy-
mTBy. Ha HajuHTHMHMja MUTamka o IyIIEeBHOM KHUBOTY, O CBETY, pahamy, CMpTH,
MOPAJIHOM pacTy, MajKa je IpBa M03BaHa /1a HCKPEHO MPY>KH OATOBOPE.

MajuuH )KMBOT c€ OOUrpaBa Ipe ounMa mweHe aeue. Ona tpeda aa ux Hay-
un 1a ce Mosie bory, na Bose u ga ciyxe y jby0aBu apyre Jbyne. Bben onHoc npe-
Ma MYXY, POAUTEJbHMA, TIpHjaTeJbuMa, IPodecHju, TITHPOj TIOPOTUITH, COTICTBE-
HOM Hapozy, CBUM APYTMM JbYAUMa, OCTaje Jeln Y TPajHOj YCIIOMEHHU.

Nako Huje mopoa Taj koju OU cMeo Ja Cy[u O MajIly, J0 Majo 4YHjer mo-
IITOBama je H0j TOJIMKO CTAJIO Kao JI0 MOIITOBamka CONCTBeHe Jere. McTuHa je u
Ja je moTpeba jene Ja MomTyjy MajKy TOJHKa Ja joj TEIIKO TpallTajy HajCUTHHU-
j€ TorperIke.

Hucy majke camo oHe koje cy pabase, HETo U OHe Koje Cy moju3ane u Opu-
Hyse o Tyhoj ey, koje cy uyBalie HapoJ u HapamTaje. [lomeHnMo oBjie uryma-
HUje U CECTPUHCTBA MHOTHX MaHACTUPA KOje Cy Y MUPY U pary OpHHYJIE O JTylia-
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Ma, XpaHH U KHBOTY CBUX KOJH CY JIOJIA3WJIM y MAaHACTUPE, O CecTpamMa MOHAXH-
maMa MaHactupa Cs. IleTke, koje 4yBajy TEIIKO peTapAnpaHy eIy, a TO je Ta-
KaB IOJIBUT J1a YeCTO HU pol)eHe Majke HUCY y cTamy Aa ra noguecy (KyOyposuh,
[IpaBocnasiwe, 6p. 930).

VY ToHY OBe ayTOpKe npoBejaBa KceHo(hoOHYaH, 1a ¥ napaHoM4aH TOH Ka-
Jla Kake J1a ,,LOCTIoiapy OBOra CBeTa“ YHHUILITABAJIHM TOPOIUILY U BeHe (PyHKIu-
je. bynyhu ma ce mempecTaHo roBopu 0 HeraTMBHOM yTuIajy 3amaga (u HoBom
CBETCKOM ITOPETKY) M M O HETraTUBHOM KYJITYPHOM M BaCITUTHOM YIUIUBY KOMY-
HUCTUYKOT peKMMa HUje CaCBHM jacHO KOMe ce npujaje Behu edekar, anu ce Be-
pPOBaTHO OJTOBOPHOCT Tpedalryje Ha 00a MOTUTHYKA CHCTEMA.

[IpaBocnaBuu myonunucra Patomup Kperuh, takohe, kao u 3opuna Ky-
Oypouh yBuha cMameHy CKJIOHOCT 3a PEMPOIYKIIH]OM KOJI )KEHE YUME CE TBPJIU
71a je JKeHa ToJUIeTyIa CIIOJbAIllFbeM MOPATHO-BACIIUTHOM YTHIIA]y, alli 1 HOBOM
CTaHIapry Wik KOM(Opy KHUBOTA.

Kon llyrajesa, 3opunie KyOyposuh u MmoHaxume Mapuje MocToju mpoTH-
BJBCH:E TIPCHOLICHY TPAANUIIMOHAIHUX YIIOTa JKeHe-MajKe Ha JPYIITBCHE HHCTH-
TylLIMje U cepBHCce ca QYHKIMjOM HagoMeInBamba THX yJI0re YUMe Ce IPOTUBE U
caMoM IpoIiecy MoJICpHH3aIIH]e.

Urymannja Mapwuja, nuz manactupa Cty0Ona, TOBOpH O TOME KakBa Tpebda
na Oyne xpuirhaHcka Majka 1Mo leHOM MUILBEHY, Majka je Temelb kKyhe. Jlanexo
noryOHuje MoKe Jia Oyjie majl )KeHEe Kao MajKe HEero ola jep Majka MpOBOAM BH-
IIIe BpeMEeHa ca JAeTETOM. A MOTOTOBY KaJia Cy y ITUTamby CHHOBH, 32 IbHX j& MHO-
O CTpalllHUje KaJl UM MajKa MOrpelly HeTo OTall jep UIaK je Majka Ta Koja mpoBo-
JI1 MHOTO BHIIIE BpEMEHA ca JETETOM. YBEK MMajy HEKako OIpaBJame 3a ola jep
3Hajy Kax Tazx aa he ce oran BparuTu nopoauuy. MehyTum, kax Majka morpemu
TO BEJIUKE MMOCJIeIUIC MOXKE OcTaBUTH Ha JieTe (CruuaH ctaB ca 3opuiiom KyOy-
poswuh).

[paBa majka npyxa Jby0aB M CHTYPHOCT. AJIM TO HE MOXKE Ja TPYXU Maj-
Ka KOja HUje BacIUTaHa y XpuirhaHCKOM JyXy WU, Kako Halll HapoJl Kaxe, y Ia-
TpHUjapXaTHOM TyXy a KOjH ce 3aHeMapyje U TOTHUCKYje Kao MpeBa3uheH y caBpe-
MEHOM CBETY.

[TororoBy je HenmpuUxBaT/bHMBA MajKa KOja, Ha MPUMEP, CTAITHO TCYje, CTaHe
et OIIeIallo ¥ IIMUHKA Ce TI0 caT BpeMeHa, Koja P K1 [UTapy y ycTHMa 1 Ka-
e JAeTeTy IITa Ja ypaau 0K ce OHA He BPaTH, UIIU CE CYNPOTCTaBIba MYXKY IPH
CBaKOM H»ET'OBOM ITOKYIIAjy J1a JeTeTy Aa jooap npumep. To nere kacHuje Oymie
CTBapHa CJIMKA ¥ TIPUJIMKA CBOje Majke. MelyyTum, ako jere nma qodap mpumep
MajKe M aKo je oJl B¢ Hay4duyo Ja Oyae MOITeHO U UMa ,,cTpax boxuju u kaga
01 y JKUBOTY KPEHYJIO ,,JIEBUM ITyTeM* OHO OM ce yBek Bpahaio Ha mpumep Mmaj-
ke. XpuirhaHCKH KOHIIENT 3aXTeBa OJ1 )KE€He Jla yBeK MMa ,,cTpax boxuju u na
Oyze npumMep xpuinhaHcke xKeHe Koja TomTyje boxkuju 3akoH y ApymTBy Uy Lp-
kBH (Www.youtube.com/watch?v=yjsw8WTf-Co) .
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Anexcannpa JankoBuh, mpaBociIaBHE TICUX0JIoT, Beoma Ommcka CIIL, He-
roJIyje ITO YMECTO Jia Ce Jap MaTepHHCTBA IIOCMAaTpa Kao U3pa3 BPXyHCKOT I0-
Bepemwa 1 JbybaBu Camor ['ocriofa, OH ce CBOIM Ha HETMOIHOUBKBE 00aBe3e ca-
BpEeMeHe, IIOCJIOBHE JKEHE ITpeMa MOTOMCTBY. YCIEITHE )KeHE e JKaJle Jia UM je Te-
IIKO Ja YCKJIaJie CBOje OcTalle apoBe ca JapoM MarteprHCTBa. OHe arpecuBHHjE
Oou Hajpaauje crajie npexa [ocmona ca amanaMaHoM Jia jap pahama Ha jajbe 1mo-
BEPH U MYIIIKapIUMa.

3a Yy je Tpelika IocMaTpame Japa MaTepruHCTBa, Oe3 003upa J1a Ik KeHa
peaTHo MOXKe Jla POAY MIIH He, Kao Hedera MITO CIyTaBa leHy 10001y U pa3Boj.
YMecTo n1a nap MaTepuHCTBA, 33 KOjH ce yCyhyje ma kake Kako HHje CIIydajHoO 10-
BepeH jxeHama (jep ako je bory cse moryhe, 6uio je Mmoryhe na ra nosepu u my-
HIKapuyuMa), TyMade Kao TPUBHIICTH]Y, CTAIHU MOJCTUIA] 3a TPEHUpame JbyOa-
B, HEKE T'a KECHE 3alpaBo 3aKoIaBajy, Tpakehu 10001y 1 JbyOaB Ha MMOTPEITHAM
MECTHMa, ca TIOrPEeIIHIM 0cobama, y MOrPeIIHO BpeMe.

[ToeHTa HUje y TOMe J1a JIM je KeHa TocTaja Wik MOXe Ja MoCTaHe hu3nd-
ku Majka. Cmucao jby0aBm HUje y ToMe 1a Ou ce pahamna nena. OHa ce mo3nBa Ha
Anekcanzpa IlImMemana, jenHor o Bojgehux mpaBociaBHUX TEOJIOTa ABAJECETOT
BEKa, KOjH TBPJH Ja Jia Jby0aBU He Tpeba HUKAKBO ONpaB/iame: HHje JbyOaB JIo-
Opa camo 3aTo MITO /1aje KHUBOT, HETO — OaIll 3aTo MITO je 100pa, OHa /1aje )KUBOT.
A xeHaMma je Kpo3 JAap MaTepHHCTBA JaTa MaHca Jla IPUPOIHH]E U JIaKIIe CXBaTe
Kako je JbyOaBHa kpTBa pajgoct (Jankosuh, [IpaBocnasise, 6p. 911).

IIpema mporojepejy Jbybomupy PankoBuhy sxeHa (kao Majka) y IPKBH je
HEHCLPIIHU M3BOP M PU3HMLA XpHIThaHCKe TOIUIMHE, JbyOaBH M 100pOTe, Koja
MOK€ TIOCTATH CHaYKaH YMHMIIAL] TIPETIOpoJia JIyXOBHO MOCYCTAIOT YOBEUAHCTBA.
Jep cBerty je manHac, BHIIIEe HEro MK, ITOTPEOHO JYXOBHHX M MOPAJHUX BPIIMHA U
cajpaja Koje pelIMro3Ha jkeHa y cBoMe Ouhy nocenyje u Hocu. JKeHa kao maj-
Ka, ripe cBera. Hamme, cymrinna 6mha xene je MmarepuncTBo. Hucy cBe xxene npu-
3BaHe J1a Oy/ly MajKe y TeIECHOM CMUCITY, alli Cy 3aTO0 IPU3BaHe J1a Oy/1y TyXOBHE
Majke, koje he ycMepuTH, ofrajaté ¥ IOY4YHTH ApyTe Ja ciene Xpucta. Marepus-
CTBO, NaKJjie, HUje Owmononku (PeHOMEH U HaroH, kKako Mucie ciendenurn Jlap-
BUHA, HETO, IIPe CBEra, )KCHCKHU JlyXOBHU MPUHIIUI, IPUMAPHO 00€JIexKje )KEHCKE
npupoJie U CylTHHE heHor Onha. XKena He mocenyje MarepuHcka oceharma 3ato
IITO MOKE J1a PO, HETO M3 FeHOT MAaTePUHCKOT TyXa MPOUCXOAN (PH3HOIIOIIKA
CHocoOHOCT M aHaToMcKa MoryhHoct pahama nere.

Pahatu, mopusarty, BaciuTaBaTy, YyBaTH W CIIacaBaTd CBET U Jbyle Kao
Majka, gajyhu Tom cBeTy qymry — TO je pu3Bame xeHe. Jbybas je cymruHa Ou-
ha majke. BoneTn n ’KpTBOBaTH ce 3a CBOjy €Iy M CBOTa My»Xa ca KOJHM je po-
JIAIIA Jelly, Pe/IcTaB/ba HACYIIHY NOTpedy meHe ayme. OH ce Mmo3uBa Ha Biia-
nuky Hukonaja Benumuposuha xoju kaxe fa je Majka Ouhe HajcimuHuje bory.
CBaku 4OBEK je Be3aH HEPaCKUIMBOM JYXOBHOM Be30M 3a bora u majky. Y xu-
BOTHUM OMACHOCTHMAa, OOJIOBMMA U TaTHhaMa, CBAKO CIIOHTAHO JI03MBA Y TIOMOh
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Bora u majky, a HUKO TpHjaTesbe, pohake winu cynpyxHuke (Pankosuh, 2008:
15,16, 27).

PankoBuh roBopu 1 0 MHOTUM MpoOiieMUMa Koju ocyjehyjy MajuyrnHCTBO, O
YKYITHOj TIATOJIOTHjU MAaTEpUHCTBA Y KOjY j€ 3Ha4jHO YKJbY4eH U Mylkapam. Hau-
Me, IpaBuJIa CBETUX OTalla U YUUTesba LPKBE HAJOIUTPHUje OCylyjy HaMepHH Ipe-
KHJ TpyZHONhe M Halmaxy ApakoHCKE Ka3He 3a yOucTBo. Yak ce y3umame KOHTpa-
LENTUBHUX CPEJICTaBa cMaTpa BEJIMKUM M TEIIKMM I'PEXOM cIipedaBama palhama.
300r BeMKe KpU3€ HATAIUTETa y CaBPEMEHOM CBETY, CBE j€ BUIIIE yIICTHUX JIe-
Kapa, COLMOJIOra, KYATYPHUX M JaBHUX PaJHUKA IIMPOM CBETA KOjH CE€ PUAPY-
Kyjy amerry XxpumrhaHcke IPKBe Aa ce moBeha MpupoaHu MpHUpaIiTaj CTaHOBHU-
LITBA U JIa Ce CIpeyH Oena Kyra Koja peTu Ja yrpo3u OUOJIOMIKH ONICTaHaK YOBe-
YaHCTBA, HAPOUMUTO Ha IPOCTOPUMA TJIC j€ JKUBOTHU CTaHAAP]l Y 3CHHUTY.

HaxamnocT, kama je oBaj BeoMa CIOKEH U JIeIuKaTaH MpoOiIeM y MHUTAmY,
MYIIKapIy MUJIaTOBCKH MEPY PYKE M CKOPO CBY HETOBY TEXKHHY CBaJbyjy Ha JKe-
Hy. Hanme cBu amenu, u ipkBe u jaBHOCTH yryhyjy ce )KeHHU Kao KpajibeM aape-
canTy. JKeHa je, nomyiie, HETTOCPEIHHN M3BpIIMAJIALl a00pTyca, anu 3adehe je 3a-
JEAHUYKH aKT MyIIKapla | jKeHe, U3 Kora IMPOUCXOAN 000CTpaHa OATOBOPHOCT.
Uak OpojHe aHKeTe U aHaJIM3¢e MOKa3yjy Ja 3a HeKeJbeHa 3aucha Mynkapiu cHO-
ce 90% onrosopHoctu. Mcro Tako, 90% mpexuma TpyaHOhe BpIIN ce TIO U3PH-
YHTOj JKeJbH MyIIKapaua. JKeHa ce oBze mojaBibyje Kao IBOCTpyKa xpTBa. Haj-
TIpe Kao )KPTBa HEOATOBOPHE U 0€3003MpHE MYIIIKE TIOXOTE, YECTO y ITHjaHOM CTa-
Y, ¥ Ka0 )XKPTBa MYIIKOT KOMOIUTETA U HECIIPEMHOCTH Ha XXPTBY pahama u mo-
JM3ama Jele.

ITopazno nenyje uMmbEHUIA [1a jeIUHO >KEHE Ha WCIIOBECTH HCIIOBENajy
rpex 4e0MOpCTBa, Kajy Ce U Iare, a 10 CBeJoYCHhY OpOjHUX CBEIITEHUKA U IYy-
XOBHHKa, CKOPO Jia HH jeflaH MyIIKapall HHKaJga HUje MCIOBEAao caydecTBOBa-
b€ y Tpexy abopTyca, ¥ PeTKO je HEKOM MYIIIKapIly HaJo)KeHa eNMUTUMHja (Ka3Ha)
300r 0BOX rpexa. To cBeoYr 0 MOBPLIIHOCTH U MOPAJIHO] 3aIyILITEHOCTH JbYIICKE
npupone. TruMe ce OUMHCTBO CBOJIY HA OM3apHU OMOJIOIIKH 110jaM JIMIIEH CBAKOT
BWIIIET 3Hauaja M cMmucia. Orar ry0n TyXOBHA M CBEIITEHA CBOjCTBA POIAUTEIhA
U 110jaBJbyje ce Kao MYXKjaK Y IMPOCTOM Mpolecy IUIaHUpaHe PENpoAyKLHje pa-
I TIPOJTY’KEHa BPCTE.

Armenu mpKBe W APYIITBA Kaja je Yy MUTamy adopTyC u podiieM HaTan-
TeTa Tpeba Aa Oyny ynyheHu Hajupe Mymkapiy. Tpeba orieMeHuTH rpyOy u cy-
POBY MYIIKY IPUPO/Y, KaKo OM MY>K M OTall II0Ka3ao Behy Opury u oroBopHoCT
32 IOPOIUILLY U KaKO OM POJUTEIECKY M OUMHCKY CBECT Y3[MIa0 HAa HUBO CBETUHHE
MajunHcTBa. Benuku otan npkse, CBeTr JoBaH 31aToCyCT, OCETHO j€ JKapuILTe
npoOiiemMa 4eJOMOPCTBA M 3aTO ¢ MPEKOPHUM M TIOTPECHUM peurMa oopaha my-
IIKapILy: ,,3aIITO CEjelll OH/Ie TJIe JKEJHII J]a 3eMJba YIIPOTacTH Tuion? Jep yak HI
OyaHMIly HEe ocTaBjball Aa Oyze camo OMyIHHIIA, HETO je YHHHILI YOBEKOYOUIIOM.
3ap He BUJIMII KaKO OJ1 TUjaHCTBA J0j1a3u Oy, ox Oyna npesby0a, o rnpesbyoe
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youctBo? Yak u HemTo rope ox youcTsa. Jep He camo mTO pol)eHor yHHIITaBa,
HETO ra cripedana Jia ce poau. boxxuju nap mpesupern, u npotus Hheronx 3akona
ce OopuIL. A OHO IITO je MPOKJIETCTBO, Kao O1arociioB NpUXBaTall, 1 pagHOHUILY
pabama npeTBapai y KJIaHHILY, M )KeHY JaTy paau pahama Jiere, 3a yOUCTBO MpH-
npemam (Pankosuh, 2008: 117-114).

Huxonaj BephajeB, pycku mpaBocinaBHH (Quiio30¢, UCTHYE CE€ LIUPOKUM
CXBaTambeM MaTepUHCTBA. 3a HEera jeé MaTepUHCTBO JTyOOKO ¥ BeYHO MeTapu3nd-
KO Hauello Koje HHje MCKJbYYHMBO Be3aHO 3a pahame nere. MaTtepuHCTBO je KO-
CMUYKO Ha4esio OpHre W 3allTHTE XKUBOTA O] OMTACHOCTH KOje My TpeTe, ojraja-
e JeTie He caMo Y OyKBaJTHOM CMHUCITY, Beh 1 BeuHe aere, OecrioMohHe, KakBa je
BehuHa spyau. M camo MarepuHCTBO 3Ha MyTEBE T OpuUre, 3alUTUTE U OArajama.
Jemonn3aM xeHcke puposie nodeljyje ce KoCMUUKUM MaTepuHCTBOM. JKeHa je
10 CBOjOj JKHBOTBOPHO] CHJIM MajKa HE caMo y OJHOCY Ha mmoceOHa Omha, Beh u
y OIHOCY Ha YUTaBy NMPHUPOAY, YUTAB CBET, Nao 1 OecriomohaH y cBom naxy. My-
IKO jYHAIITBO HE OM MOTJIO J1a O0paHu CBET O IPOIIACTH, Of] KOHAYHE U3ry0OJbe-
HOCTH. A eJIeMeHT MaTepHHCTBA YKJbYUEH je Y CBaKy MCTHHCKY JbybaB. IloTmy-
HO OJICYCTBO MaT€pPHHCKOT Havejia CBOjCTBEHO je caMO THITy JbyOaBHHUIIE-XeTepe,
KypTH3aHe, Koja je BaMIIMpHYHa, y3UMa, a He J1aje.

JenmuHNM MOpaJHUM LMJBEM CjeMIbaBamba MYIIKapIa U )KeHe cMarpa ce
pabame neue. PomoBHOM nporiecy, Koju MpHIaaa HenpoCBETIbEHO] IPUPOIH, U KO-
jY He 3Ha 32 JIMYHOCT, PUJIaje Ce KapaKkTep HajBUILET PEITUTHO3HOT ¥ MOPAIHOT
NpUHIHNA. AJIM, €THKA KOja Ce 3aCHMBA HA CBECTH O JOCTOjaHCTBY JINYHOCTU U
JyXa, Mopa CMaTpaTd HEMOPAJIHUM CjeINbaBak-e MyIIKaplia 1 *KeHe Koje je ceOu
Ka0 MCKJBYUYMBH IIJb TTOCTABHIIO MPOIYKETaK pona, pahame mere. To je mpeHo-
IICH-e MPUHIIUITA KOJU BayKH Y CTOYapCTBY Ha JbyAcKe oxHoce. Lnib u cmucao cje-
IMbaBakba MyIIKapIla U )KeHe He HaJla3u ce Y POy, HUTH Y IpyIITBY, Beh y muuHO-
CTH, Y Fb€HOM CTPEMJbCHY TICJIOBUTOCTH KUBOTA, BEUHOCTH. Jbynn cTymajy Opak
3aTo IITO BOJIC U IITO CY 3aJbyOJBEHU, 3aTO IITO TEXKE CjeIHIbaBamby C OHUM KO-
ra BoJjie, ca OJMCKHM, a MOHeKas U 300r uHTepeca. Huko He e (PU3nIKo-110JI-
HO CjeMbaBambe CIEIHjaTHo 300T pahame nmere. JyXoBHH cMHcao OpadHor cje-
IUbaBaba MOKe OUTH caMo y Jby0aBH, y JMYHO] JbyOaBH /1Ba Ouha, y TeXmbU Ka
CjeMbaBamy y jeJMHCTBEHU aHIPOTUHH JIUK, Tj. Y IPEBIIaIaBamby yCaMIbEHOCTH.
Ta HajBUIIa UICTHHA HE OApUYIC Ja je 3a JKeHY craceme y pahamy nere. Taksa je
€THKa CIlacema y IPEIIHOM CBETY. A MaTepHHCTBO je Y lbeMy cBeTo. Kaga y oBom
CBeTy He Ou Ousio pahama jielie MoJTHO CjeinbaBamhe OU ce IMPETBOPUIIO Y pa3Bpar.

XpuirhaHcTBO je MOKPeHyIIo KyNT YeHOCTH U ITOBE3aJIo Ta ca Kyintom Jle-
Be Mapuje. YV xpumhanckoMm oHOCY MpemMa Moy jeIuHO je Ty OMII0 UCTUHCKE
nyoune. Melytum, yueme 0 Opaky v OPOAMIIA YBEK je OUII0 OMOPTYHUCTHYKO U
npunaroheHo conunjannoj cBakoxueBui (bephajes, 2000: 260-265).

Jbynu He Tpeba aa ce cjenumyjy y Kpuity Oe3nuyHe, OecMuciieHe PHpo-
Jie K0ja UX MPUTHCKA, JbYJM He Tpeba Jia ce BoJIe TIOMYT 3BEPH U IPYTUX CTBOpE-
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Bba OHOM JbY0aBJbY Y K0jOj ce ry0Ou JbyJcKa JuuHOCT. PomoBcka Jby0aB u paha-
€ Y OKBUPY poJla TTOHIKAaBAjy YOBEKa, OaIajy ra y Hapydje Oe3IuvIHe MPUpPOI-
HE CTHXH]je, KOja ra n3Jaske CBUM 3aKOHHMa IMPUPOIHE HYKHOCTH. bronoruja mo-
TBphyje o0pHyTY nmponopunonamHocT u3mel)y pahama n nHANBHTyaTHOCTH. AKO
Cy OpraHCKe CHare ycMepeHe Ha IpOIyKeHe BPCTe U pojia, OHE He MOTy omohu
Jia ce pa3BHje LEeJTOBUTH]ja JbYCKA IUIHOCT. Ta OMONOIIKa HCTHHA HMa JeAHY Iy~
0spy MeTahM3MUKy OCHOBY. Ty ce jaBJba AMJIeMa: WITH CTBAPALE CaBPIIICHE, BETHE
WHJIMBHYaJTHOCTH WIN paculamke MHIUMBUAYaJTHOCTH IyTeM pahama u cTBapa-
€ MHOIITBA HECABPIICHUX, CMPTHUX MHIUBHIYATHOCTH. PomoBCKa monmHa Jby-
0aB TexkH OECMPTHOCTH po/ia — OHA CTBapa MHOIITBO HHAWBHUIYAITHOCTH y 0OJTH-
Ky JbY/ICKMX HecaBpLIeHUX Ouha koja ce BpTe y Kpyry BedHor Bpahama. Jlaxxau
KyAT OynyRHOCTH MOYMBa Ha TAKBOM CXBaTamy I0JIa y OKBUPY pojia — ojlaTiie U
CBa Ta TCEyIOnporpecuBHOCT. Jbyrncko Ouhe je momIoxKHO 3aKOHMMa BpeMeHa —
OHO C€ YKJbyUyje y XpPOHOJIOIIKH TOK, Y KOjeM IOCTOju OeckoHauyHa cMeHa pole-
Ba 1 cMpTH. JInuHa Jby0OaB je HaTnpupoaHa JbyOaB Koja 00jaBibyje par CMPTH H
3aKOHY HY)KHOCTH, OHa He IpUXBara pojl, oHa He paha jep je caBpmiena. bephajes
ce no3uBa Ha Brnagumupa CosoBjeBa KOju yuH 1a MUCTHYKA 3aJby0JbEHOCT HE Te-
KM pacHIamy npeko pahama Hero 00pHYTO — TEKU OCTBAPEHY WHAWBUIYaITHO-
CTH U TheHe 0ECMPTOCTH.

MehyTtum, narpujapxajiHa MOpoAHLA Kao U OHA Koja je OimKa JaHallmbeM
JPYIITBY jecTe TIO Ha KoMe ce (popmupajy Oe3IMIHN POJOBCKU MpUHIMIH. [e-
Morpadcku mpodIeM je TaHac OCHOBHHU Y COIMOJIOIIKOM M €KOHOMCKOM CMHCITY,
a To noehame Opoja CTAHOBHHUIITBA CTOjU Y Y BE3H ca MOJIOM | JbyOaBiby. JIny-
HU TIPUHIIMII CE CYTPOCTaBIba POJLY, TOPACTY CTAHOBHUIITBA, CBOJHHU M TIOPOJTHU-
1u. JKeHa ca cBojuM ocoOMHaMa MMa CBOj€ HHIUBUAYATHO IT03BakE U 0] je Ha-
MeH-CHa y3BUIIICHA MKCH]a. To 1M03Bake ce HE CacToju y pahamy U Moau3amy Je-
1ie Hero y moTBphuBamy Metadusndkor Havyena xxenctseHoctu (bephajes, 1982:
175-193).

bephajeB kputHKyje maraHcko cxBaTambe OPHUIMjeTHOT XpUlThaHCTBa KO-
j€ ce KpujyMUapCKuM IyTeM HHPUITpupano y mera. OH TO YUHU MPEKO KPUTH-
K€ CTaBa PyCKOI' peJIMTHO3HOT Guiio3oda u KpuTuuapa Hpkse Binagumupa, xao u
MPEKO CIIABHOT pyCKOT KibrkeBHUKA Toncroja. Cimuno Toncrojy, PozanoB npen
CBETOM IIIHPH ,,JICUNj€ TICJICHE ™ M THM TieJieHaMa Xohe 1a modeau CMpT U JTHIHY
tpareaujy. 1 JlaB Toncroj n PozanoB adupmuiny cBakonHeBHily, Manorpalan-
mrtuHy. [Ipo6iem cmptr PozaHoB pelraBa oBako: IoCTojalia cy JBa YOBeKa U Po-
JIWIIO UM CE€ OCMOPO JIelle, IBOj€ YMHUPY, a Y OCMOPHUIH TpHujyMdyje U yMHOXKa-
Ba ce uBOT. [lo meMy, criaceme 0] CMpTH je y pahamy, y Aejbery cBakor ouha
Ha MHOIIITBO JIeJI0Ba, Y phaBoj 6eckonaqnoctr. CMpTH Po3aHOB He cynpocTaBiba
BEYHH JKUBOT, BACKpPCEHE, HEro palame, HUIamke HOBUX, IPYTHX KHUBOTA, ¥ TAKO
0e3 Kpaja.. AJM TakaB HAYMH CIIacerba O] TpareJuje CMpTH Moryh je camo 3a Ou-
he koje oceha peanHocT pona, a He oceha peasHOCT JINYHOCTH. Ta yTexa croju Ha
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pasmehu spyackoctu u xuBoTHICTBA (Bephajes, 2002: 272). V cnudHy rpeniky
narann3Ma ymana u Bmagumup Juvmurpujesuh (1995: 68) xama TBpau ce ,,paha-
BEM JIelle YOBEK OOpH MPOTHB CMPTH; Jiella Cy UKOHA BacKpcema'. 3anpaBo, aKko
4yoBek mobelyje cMpT HOBUM pal)ameM CyBHIIHO jé XPHCTOBO BaCKPCEHE KOje
pemaBa Taj OeCKOHaYHU M OECMUCIICHH KPYT HENPEeKUIHOT pahamba 1 yMupama.

[locroje cranHa ommTa MecTa y TOBOPY LPKBEHUX BEIMKOAOCTOjHHKA U
ocTanux cBemrTennka ga Cpouju mpeTr N3yMHupame CTAHOBHHUIIITBA.

OBom TeMOM ce 0aBHO Hal yraeaHu JucT ,[lomutuka®. [Ipema ayTopku
OBOT JIMCTa ¥ (HEMOTHHCcaHoT) npuiora ,JyBapke Hayje: [e cy pena? cmarpa
Jla CBaKOHEBHA PETOPHKA (IIOJIMTUYKA U LIPKBEHA) OCTaBJba JOBOJEHO IIPOCTOpA
3a FOBOP MPJKIbE KOjH j€ YCMEpEH Ipe cBera npemMa o0pa3oBaHUM, eMaHIIMIIOBA-
HHUM KeHama.

Y ToM TOBOpY MpXKIbe, HUMaJo cirydajHo, npeamadn CIIL. Ona momume
ATy BUCOKOT IIPKBEHOT 3BAHWYHHUKA, KOjH j€ TIOHYIHO ,,CIIACOHOCHO" peliie-
e, J1a hie I[pKBa rajuT CBy OHY JICIly KOjy JKCHE, JaHalllhe MOJIEPHE KEeHe, 00y-
3eTe IOMOJApCTBOM H KapHjepoM, He jkeJie Ja raje. JXKeHa Tpeda camo 1a pou To
nete, pkea he Beh n1a ce moOprHe HA TPaByW HAUWH.

AyTOpKa OBOT YJIaHKa MCTHYE JIa Ko IITO OBa JIp’KaBa HE MOXKE MaTPHOT-
CKOM IIPHUOM [1a 33JpK1 Te Miaauhe u JeBOjKe, UCTO TAKO MAaTPUOTCKOM IPUIOM
HE MOTY J1a HaTepajy >keHe aa pahajy. Hujenna xena nanac y CpOuju He sxenu a
pabha HM 3a BOjCKy, HM 3a LIPKBY, HH 3a JpkaBy. OHa palja 3aT0 IITO HEKOT' BOJIK
WM 3aTO LITO BOJIM JeTe Koje he poant.

A Ha uaeje aa je ,,peMuHU3aM KpHB 3a maj HartajgureTa y CpOa“ u na je
»KUBOTHH TIO3WB JKEHE /a Oyae Majka jep joj TeK O TPEHyTKa yaaje Tede pai-
HU cTax" ogroBapa MapuHa biarojeuh. [lo meHOM MHUIIIbEHY, MOXK/IA jeIUHY
¢demuHucTHUKY nemorpadkumy y Cpbuju: , Eronentpuzam u heMUHH3aM HU-
Cy Y3pOK MaJjia HaTtaiuTeTa, Beh HU3aK CTaHJap/] U — HEMOBOJbAH MOJIOXKAj JKe-
na‘“? (Ionuruka, Yysapu Haumje: Tne cy neua?, http://www.politika.rs/rubrike/
Tema-nedelje/Gde-su-deca/t6259.1t.html).

VY unsby yTunaja Ha JKeHy M HOACTHIAka BEeHEe PENPOAYKTHBHE YIOTre 1p-
KBa HEPETKO MpuOeraBa MCOJONIKOj PETOPHUIIM U TI03MBakhy Ha Ha30BH-HAy4YHE
pesyiTare o mMTeTHOCTH Hepahama (Kojerm y3poKyje pak) aa ou mpumoOunia KeHy
3a UCIyHaBaKEM OHUX YJIOTa Koje cMarpa (YHIKMOHAIHUM 3a HalHjy, APKaBY.

Temmko O6u ce MOTIIH CIOKHUTH ca ctaBoM Mapune briarojeBuh na cy Hu3ax
CTaHJap/l M HETIOBOJBbAH II0JI0XKA] JKeHA Y3pOK Maja HatanuTera. [Ipe Ou ce pekio
Jla TaKaB HEH CTaB OJroBapa UICOJIOMIKO] aIlloJIOTeTUIN (DeMHUHHU3MA HETO 3aCHO-
BAaHOM Hay4yHOM TOBOpY. Y OJHOCY Ha HEH CTaB, Ipe Ou ce Moo pehu cacBum
cynpotHo. CBaKOJHEBHA KUBOTHA UCKYCTBa M HayyHa MCTpaKMBamba BeoMa ja-
CHO Y OYMIJIC/HO TI0Ka3yjy MapaJloKCcaiHy YHECHHUILY J1a Ce Jiella HajBuiie pabha-
Jy Tamo Te UMa HajMarke YCI0Ba 3a lbUX0BOT Toan3ame. Y CpOHju HATAIHTET je

2 Omnumpuuje o Tome y : brnarojesuh, Xjycon; 2011: 30.
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yBeK 010 HajBehH y EKOHOMCKH M KYJITYPHO HajHEPa3BHjCHU]HM, Haj3a0CTAINjUM
oOmactuma kao mto je KuM (anm y kojuma ce HajBUIIIE 33/1p)Kao TPaIUITHOHATHH
CHCTEM BPEJHOCTH M NaTpHUjapXaHi HaYKH KUBOTa). Takole, ToMe cy TONpHHO-
CHJIM TaQJIallllbi YCIIOBH JKMBOTA M TpuBpehuBama. [losbonpuBpeHa npou3Bo-
Ha je 3axTeBana 00jHY paJHy CHary, a Ha Jiey je OMO U BEeJIMKH MTOCTOTaK CMPT-
HOCTH Jierie 300T ci1abe v HUKAaKBe 3[paBCTBEHE 3aIlTHTE (HHUje ce MOTJIO pe/l-
BHJICTH KOJIMKO Jierie hie mpeskuBeTH 300T yera ce U3 PEeBEeHTUBHUX pa3liora mpu-
OeraBayio MacoOBHO] penpoayKiuju). Takohe, HEMOCTOjamkbe MPEBEHTUBHUX CPE/I-
cTaBa y MOJHUM ofHOocHMa. [lopen Tora, ;KWBOTHa OYEKUBamba U MoTpede cy Ou-
Jie Ha MUHUMAJTHOM, HICKO3aXT€BHOM HHUBOY.

JloGap mokasaresb je ¥ pOMCKa HallMOHAJIHA MambUHA e ce pahame aene
oziBHja 0e3 MKaKBEe KOHTPOJIE, CTUXUJCKH U MPAILOHATHO® ca HajMambe yCIIoBa 3a
IBUX0BO m3pxkaBame. LlTaBuiie, y meiomM cBeTy ce moTBplyyje mapagoKkcaian 3a-
KOH — JIa C€ y MPUMHUTHUBHUjUM IMBUJIM3alljaMa (Hallijama, BepaMa, pacama) pa-
ha BumIe gene HET0 y MOACPHUM MHAYCTPHjCKHM H TIOCTHHIYCTPH]CKUM JApiKa-
Bama. O TOMe TOBOPH M 3HAMEHHTH ,,CHIIUKIIONEANCTA JbYACKHX IIMBHIH3AIIN]a
Buin [lypant. OH, HanMe, KaKe J1a ,,y JbYICKOM CBETY HaTaJUTET U MOPTAIUTET
3aje[(HO Iajiajy Kako IMBHIU3aIija Harnpenyje (...) A HUKHM HaTaIUTET oclio0a-
ha spyncKy eHeprujy u 3a ApyTy IEIaTHOCT ceM penponykirje (dypant, 1995:
41). Ca mopacToM »KHMBOTHOT CTaH/Iapja HaTamuTeT onajaa. Kana je taj »kuBOoTHH
CTaHJap/ JAOCTHIa0 3aBHHY MPOCeuHy BHcHHY Y EBponu, u Hapounto y Ame-
U1, HHje OMII0O HEOMTHO OYEKUBATH MTOPAT XETOHUCTHIKOT MeHTaauTeTa (Jepo-
tuh, 2003: 39).

Lpkea je, Takolhe, HOCTaNTUYHA 33 TPAAWIHMOHATHOM XEHOM XpuirhaH-
koM. MehyTum, Taksa keHa y CPIICKOM M PYCKOM JPYIITBY TOTOBO Ja j& CACBUM
uirgesna. A To je, 3anpaBo, )KeHa BeoMa HUCKOT WJIM HUKAaKBOT 00pa3oBama, HU-
CKE MHTEJIUTEHIIH]e, Ca KapaKTepHUM 0COOMHaMa TTOKOPHOCTH 1 MOHU3HOCTH, KO-
ja je y moTITyHOj 3aBUCHOCTH OJ] MyIIIKapIia (IIpe cBera, eKOHOMCKO] ), kKoja ce Oa-
BU IIOJHONPUBPEIHUM HOCIOBUMA M TOMaMHCTBOM, Koja paha MHOrO aene, Ko-
Jy apyru yaajy. I1a ce mocraBsba JIOTUYHO UTAKE Ja JIM Cy CBE OBE COLIMjATHO U
KYJITYPHO, yIJIaBHOM, HENIO)KeJbHE 0COOMHE ’KeHE HEeOITX0/IHa IIeHa Koja Mopa Ou-
T TiaheHa fa Ou ce cTeKao CTaTyc U yIie[ MOPajiHO M JTyXOBHO MOJOOHE mpa-
BOCJIaBKE.

3 To moxasyje na pahame He KOPSHCIIOAHUPA ca yPOheHOM MOTPEOOM 3a POIUTEIHCTBOM
Beh je mocieania u Hec(a)BECHOT U HEOATOBOPHOT MOHAIIAA. YOCTAJIOM, TO3UTHBHO 3aKOHOAB-
CTBO HHMj€ NPEJIBUAEIIO CTUMYJIALIN]y POJUTEIbCTBA, Y BUAY JIeUjer A0AaTKa, BUIIE O] YeTBOPO Jele.
Tume je yTBpAWIIO IPUXBATIBHBY U IPYIITBEHO OArOBOPHY I'PaHHILy pahama U peanusaluje poau-
TespeTBA. MelyTuM, TEIIKO ce je OTETH YTUCKY J1a je Ha TaKaB I0Te3 Ap)kaBa Ouiia MOTHBHCAHA 12
01 MCKJbYUHMIIa U3 MaTepHjaiHe mojpiike PomMe Koje ouInKyje MacoBHa PENpOayKIIHja.
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LpkBa, 3anpaBo, Ha CBOjO] KOXKH MMa, CBEXKE M OOJIHO UCKYCTBO ,,[YOUTKA
Kocoga®, rybutka ,,cB0je BEKOBHE TEPUTOPHje* @ YHjHUM Y3POKOM CE cMaTpa Jie-
MoMyJalyja CPIcKOT CTAHOBHUIITBA Ha ToM mpocTopy. Otyna je CIIL, moyuena
OBHM HCKYCTBOM, 0COOMTO 3aMHTEPECOBaHA 32 MATEPUHCKH aCIIeKT JKeHe, He ca-
MO U3 TEOJONIKMX HETrO U U3 MOJUTHYKUX U JeMorpadckux pasznora. Ymopeno ca
OCyIOM a0opTyca Kao0 HEMOPAIHOT M TPEIIHOT YHHAa HEMUHOBHO UJE U YKa3HBa-
BC Ha KaTacTpodaHe MOCIeIuIle CMambuBamkha OPOJHOCTH CPIICKE ITOMyJIatlHje.
OHa ynory »*eHe Kao MajKke BUJIU MPUMApHOM, HE CaMO CIACCHhCKOM HEro U ma-
TproTcKkoM. MelhyTum, cTBap je y ToMe mTO ce JaHac pahame J10KUB/baBa JIHY-
HOM MOTpeOoM u TrIHUM H300poM. CaBpeMeHa, JEMOKpaTcKa MTOPOINIIa BHIIIE
Hyje (TosnKo) ontepeheHa UMIIEpaTHBHOM MOTPEOOM Ja MMa MYIIKY JA€Ly, HUTH
Jla TI0 CBaKy IIeHy uMa Jielly. Pahame Builie HUje Hy»aH InJb Opaka.

MelytumMm, LlpkBa 1 HHEje TOTUKO MTPOTHUB EMaHITUTIAIIN]e KeHe, Beh 3a oap-
XKamkbe PaBHOTEXKE Ca HCHOM PEnpOAyKTHBHOM (yHKOHjoM. Mehytum, cynehu
npema He3a/l0BoJbaBajyhem, HeraTHBHOM IPUPOHOM TIPHUPAINTAjy Ta PAaBHOTEXKA
je 3HaYajHO HapyIIeHa Ha IITEeTy ONOJIONIKE PENPOIYKIIHje U Ta OYeKHBamba Y I0-
ey OfipKaBamba AeMorpadcke cTabMITHOCTH Hapoja Cy U3HEBEpEHa.

YpaBo Ty ,,HaTpHOTCKy" QyHKIH]y pahama je OeCpeKopHO UCITyHhaBaia
MIPUMHTHBHA CPIICKa keHa. HbeHa ymora pahama je Omiia ayromarcka, moupasyme-
Bana ce. OTyaa U HOCTaNrKja 3a THM MEPUOJOM U TaKBOM >keHoM. theH 3amartak
je Ouo GaHaHO JerpajupaH Ha HUBO Boljema qoMalinHCTBa, 0aBJbeHba MOJbOIPH-
BpenoMm u pal)amba MHOTOOpOjHE JIetie.
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DISCOURSE OF THE SERBIAN ORTHODOX
CHURCH ON MATERNITY CRISIS
(GIVING BIRTH AND UPBRINGING)

Summary

In this paper, we consider the point of view of the Orthodox Church (in particu-
lar, Serbian and Russian) on the crisis of motherhood, ie. about the neglect of elementa-
ry missions of women (and men) for duty for procreation, as well as disturbed education-
al function which gives to the mother. Such wifely duties Orthodox Church considered as
patriotic duty and the key to salvation (especially) women.
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ORGANIZACIJA RELIGIJSKE NASTAVE U
JAVNIM SKOLAMA BIH 1 ZEMALJA REGIONA

Rezime:

Propitujuéi nacin uvodenja religijskog obrazovanja u javne skole Bosne i Herce-
govine, njegovu realizaciju i efekte, ovaj rad otvara mnogobrojna bitna pitanja koja se ti-
¢u sadrzaja, ciljeva i zadataka nastave vjeronauka, diskriminacije ucenika koji je ne po-
hadaju, ali i potrebe za uvodenjem alternativnog predmeta koji bi nudio priblizno iste
oblasti i ishode koji bi se trebali posti¢i vjeronaucnom nastavom.

Nakon 20 godina od kako je religijsko obrazovanje uvedeno u nastavne planove
i programe javnih skola u BiH drustvena slika u cjelini, nazalost, ne potkrepljuje uvrije-
Zenu tezu da su tekovine vjeronauka humanizam, moral, duhovnost... te zahtijeva dublju
analizu i potragu za odgovorima na navedena pitanja.

Njih smo potrazili u intervjuima, zakonima i analizi ciljeva i zadataka predmeta
koji se bave religijskom izobrazbom u Bosni i Hercegovini.

Kljucne rijeci: vieronauka, religijska kultura

1. UVOD

Za analizu organizacije religijske nastave u Skolama opredijelila sam se
zbog toga §to, kao profesorica razredne nastave, u Tuzlanskom kantonu predajem
predmet Religijska kultura od I do V razreda. Taj predmet alternativa je Vjerona-
uku. S obzirom na to da su programi i modusi organizacije vjeronau¢nog obrazo-
vanja izazvali vise kontraverzi nego i jedan drugi, o ovoj sam temi zeljela istra-
ziti literaturu koja mi je bila dostupna, te nepristrasno analizirati i predstaviti sa-
znanja do kojih sam dosla.

Religijska nastava u skole u Bosni i Hercegovini uvedena je, kao fakulta-
tivan predmet, poslije raspada SFRJ, nedugo nakon prvih visestranackih izbora.
1994. godine doneseni su prvi vjeronaucni nastavni planovi i programi, a danas
svaki od 10 kantona FBiH, Republika Srpska, te Brcko Distrikt imaju nadleznost
nad obrazovanjem, pa i vjeronau¢nim, tako da je ova oblast u razli¢itim dijelovi-
ma na$e zemlje drugacije uredena.

U Tuzlanskom kantonu, Kantonu Sarajevo, Zenicko-dobojskom kantonu i
Distriktu Brcko zakonom je uredeno da je Skola obavezna onim ucenicima koji
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ne pohadaju vjeronauk omoguciti pohadanje drugog srodnog nastavnog predme-

Tokom ljudskog razvoja religija je igrala znacajnu ulogu i dala svoj do-
prinos arhitekturi, slikarstvu, knjiZevnosti, muzici, istoriji u najSirem smislu, ali
i opStem obrazovanju i odgoju ljudi. I slika svijeta danas vrlo je Sarolika kada su
u pitanju konfesionalne zajednice i njihov utjecaj na oblikovanje stavova pojedi-
naca, uredenje pojedinih drzava, pa i drustveno — politicke odnose na svjetskoj
sceni.

S druge strane, Bosna i Hercegovina je specifi¢na teritorija, u nedavnoj
proslosti pogodena ratom i razli¢itim antagonizmima, kojima je i danas izloze-
na, a veliki dio sukoba veZe se upravo za nacionalnu i vjersku Sarolikost drza-
ve. Da je to tako, svjedoCi i organizacija institucija (tronacionalno predsjednis-
tvo) 1 preambula Ustava BiH u kojoj je, prije gradanske odrednice, istaknuto ka-
ko Ustav BiH utvrduju ,,Bosnjaci, Hrvati i Srbi, kao konstituvni narodi (u zajed-
nici sa ostalima) (...)*!

Ne ¢udi, stoga, izjava koju je sociolog Ibrahim Prohi¢ dao za Deutsche
Welle, u kojoj tvrdi da je vjeronauk i danas politicki instrument u BiH, a religija
nije primarno stvar duhovnosti nego temeljnog identiteta.

Preispitivanjem modela religijskog obrazovanja u BiH bavio se magazin
Dani i Fond otvoreno drustvo, no ta su se istrazivanja uglavnom svela na kriti-
ku vjerskog obrazovanja, odnosno na ispitivanje stavova roditelja na vrlo malom
uzorku (18 roditelja, vjernika). Ovaj podatak istovremeno je i pogodnost i potes-
koc¢a za izradu teme. O tome je daleko viSe literature koja dolazi iz Srbije, te se
nadam da ¢e rad Organizacija religijske nastave u Skoli doprinijeti boljem razu-
mijevanju ovog problema na prostorima nase zemlje.

Rad je napisan u tri dela, s potpoglavljima u kojima ¢e biti dat historijski
pregled, zakonski okvir i analiza nadina organizovanja religijske nastave u jav-
nim Skolama BiH i zemalja regiona, kao i do sada istrazeni efekti religijskog ob-
razovanja u Bosni i Hercegovini.

2. ORGANIZACIJA RELIGIJSKE NASTAVE U JAVNIM SKOLAMA

Historijski pregled

Tokom historije, stjecanje religijskog obrazovanja u javnim $kolama Bo-
sne i Hercegovine i zemalja u ¢ijem je sastavu bila razlicito je tretirano.

U sSkolskim programima BiH vjeronauk se etablirao u drugoj polovici 19.
vijeka, tac¢nije 1869. godine. U to vrijeme, prostor Bosanskog vilajeta bio je naj-
zapadnija provincija Osmanske drzave. Osmanske vlasti pocele su otvarati svje-

1 http://www.ccbh.ba/public/down/USTAV_BOSNE I HERCEGOVINE bos.pdf, str. 1.
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tovne $kole — ruzdije u koje su isla i nemuslimanska djeca, a po programu, odgo-
varala je tadas$njim gradanskim Skolama u Evropi.

Kao redovan predmet javlja se i za vrijeme Austro — Ugarske monarhije,
kada se izu€avaju i islamska, i katoli¢ka i pravoslavna vjeronauka.

Treba, medutim, napomenuti kako je Zemaljska vlada 1879. godine doni-
jela uredbu koja kao osnovne principe organizacije osnovnih $kola ima sljedece:

a) Potrebno je zavesti obavezno pohadanje osnovnih skola.

b) Skolu od crkve treba odvojiti jer je ,,vjerski konzervatizam bio oduvi-
jek, sa malim izuzecima, ko¢nica napretku i procvatu skola na svim, pa i na vjer-
skom polju.*?

I pored toga, devedesetih godina 19. vijeka ujednaceni program za drzav-
ne Skole izgledao je ovako:

Udevni predmeti I Rna 2 r”; d v
vieronauka 2 2 2 2
jezikoslovlje (u I i II razredu zorna i jezikoslovna
nastava) 14 10 7 7
racéunstvo 3 B ) 5
zemljopis i povijest — - 3 3
prirodopisne nauke — — 3 3
krasnopis — 4 2 2
gospodarstvo i kucanstvo — — 1 1
geometrijsko oblikovanje i crtanje — 1 2 2
niemacki jezik (od 1891. fakultativan) — — 2 2
pievanje 2/2 2/2 2/2 202
gimnastika 2/2 2/2 2/2 2/2

ukupno 23 24 29 29

Izvor: Papié, M. Skolstvo u Bosni i Hercegovini za vrijeme Austrougarske
okupacije (1878 — 1918)*

Izmedu dva svjetska rata, od 1918. do 1941. godine, drzava u kojoj se na-
lazila Bosna i Hercegovina najprije se zvala Kraljevina Srba, Hrvata i Slovenaca,
a potom Kraljevina Jugoslavija. Bio je to period u kojemu je vjeronauka zauzi-
mala prvo mjesto u svjedodzbama.

Po zavrSetku II svjetskog rata, 1945. godine, na vlast u Jugoslaviji dolazi
KPJ — Komunisticka partija Jugoslavije. Kako se navodi u radu ,,Stvaranje i ra-
zvoj koncepcije osnovne $kole poslijeratnog perioda“, na prvom Kongresu pro-

2 Bogicevi¢, V. (1965). Istorija razvitka osnovnih §kola u Bosni i Hercegovini. Zavod za
izdavanje udzbenika u BiH, Sarajevo. Str. 148.

3 Papi¢, M. (1972). Skolstvo u Bosni i Hercegovini za vrijeme Austrougarske okupacije
(1878 — 1918). Veselin Maslesa, Sarajevo. Str. 55.
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svjetnih radnika, odrzanog 1946. godine, delegati su energi¢no zahtijevali da se
ukinu konfesionalne i privatne skole, te da se dosljedno sprovode Ustavne odred-
be koje se odnose na odvajanje crkve od drzave i skole.
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U svojoj osnovi komunisti¢ka ideologija bila je ateisticka, pa, stoga, ne
¢udi $to je ubrzo pocelo udaljavanje vjeronauka iz narodnih Skola. Nakon $§to je
1952. Federativna Narodna Republika Jugoslavija prekinula diplomatske odnose
sa Vatikanom, ovaj predmet je ukinut.

Skole su bile drzavne, a osnivanje privatnih §kola teorijski je bilo moguée
— naravno, pod kontrolom drzave.

Nakon raspada SFRJ, 1990. godine, i uspostavljanja viSestranacja, bude se
vjerski osjecaji i zahtjevi za ponovnim uvodenjem vjeronaucne izobrazbe posta-
ju sve glasniji. U samostalnoj Bosni i Hercegovini ve¢ 1991. godine predstavnici
vjerskih zajednica uprilicili su sastanak sa Ministrom obrazovanja BiH, a vijest
objavljena u ,,Oslobodenju* je glasila: ,,0d idu¢e godine u osnovnim i srednjim
Skolama BiH treba da se organizuje vjerska pouka kao izborni obavezni predmet,
a nastava e se izvoditi po programima koje Ce sadiniti vjerske zajednice.**

Zakonski okvir religijskog obrazovanja u BiH

Kao sto je kroz velika vrata izguran iz Skolskih planova i programa, tako
je, kroz velika vrata vjeronauk ponovi usao u javne Skole Bosne i Hercegovine.

Ustav BiH, u ¢lanu II — Ljudska prava i slobode, pod tackom 3 - Katalog
prava, izmedu ostalog, navodi i ,,Slobodu misli, savjesti i vjere*>. Zvani¢no, vje-
ronauk je u Skole nezavisne, samostalne Bosne i Hercegovine uveden 1994. go-
dine, Zakonom o osnovnoj $koli, kada su i doneseni nastavni planovi i progra-
mi za ovaj predmet. Tada je predvideno da to bude fakultativan predmet, ¢iji pro-
gram donose i realizuju vjerske zajednice, a Skole su duzne obezbijediti prostor
za njegovo izvodenje. Ove su odredbe kasnije dopunjavane i mjenjane, a u Zako-
nu o slobodi vjere i pravnom polozaju crkava i vjerskih zajednica u Bosni i Her-
cegovini (2004), ¢lan 4, stoji:

»Svako ima pravo na vjersku pouku, koju ¢e vrsiti samo osobe koje na tu
sluzbu imenuje sluzbeno tijelo ili predstavnik njegove crkve ili vjerske zajedni-
ce, kako u vjerskim ustanovama tako u javnim i privatnim predSkolskim ustano-
vama i osnovnim skolama i vi§im nivoima obrazovanja $to ¢e se regulirati poseb-
nim propisima.”

Okvirnim zakonom o osnovnom i srednjem obrazovanju , iz 2003. godi-
ne, ¢lanom 9, regulisano je da ¢e u€enici vjeronauk u skolama pohadati samo ako
je to u skladu sa njihovim ili ubjedenjem njihovih roditelja. Ovim se ¢lanom, da-
kle, jasno receno da prisile ne smije biti, no, ne nudi se odgovor na pitanje kako
¢e, u vrijeme izvodenja nastave vjeronauka, biti organizovano vrijeme onih uce-
nika koji se svojom, ili voljom svojih roditelja, nisu opredijelili za pohadanje ove
nastave.

4 ,,Oslobodenje®, 26. septembar 1991. godine
5 Ustav BiH, str. 3
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S obzirom na administrativno — teritorijalno uredenje BiH, na osnovu ko-
jeg je drzava podijeljena na Brcko Distrikt i dva dva entiteta: Republiku Srpsku i
Federaciju BiH, a ova potonja, opet na 10 kantona/zupanija, istim ovim Okvirnim
zakonom je naloZeno da se svi zakoni i odgovarajuéi propisi u entitetima, kan-
tonima i Distriktu usklade s odredbama ovog zakona, najkasnije uu roku od Sest
mejseci po njegovom stupanju na snagu.

O tome kako je organizovana religijska nastava u BiH, ali i u zemljama u
okruzenju, bice rijeci u narednom poglavlju.

Analiza nacina organizovanja religijske nastave u BiH i zemljama regiona

Skolske 1991/1992. godine u $kole republike Hrvatske uveden je vjeronauk
kao izborni predmet. Odvija se prema tacno utvdenom programu koji je odobren od
strane Hrvatske biskupske konferencije i Ministarstva znanosti, obrazovanja i Spor-
ta. Katolicki vjeronauk danas je sastavni dio Skolskog plana i programa. I Ustav Re-
publike Hrvatske i Ugovor izmedu Republike Hrvatske i Katolicke crkve definisu
religijske slobode, prava i zastitu tih prava, a Ugovorom o katolickom vjeronauku
u javnim Skolama i vjerskom odgoju u javnim predskolskim ustanovama, objavlje-
nom u Narodnim novinama 1997. godine katolicki vjeronauk u javnim osnovnim i
srednjim Skolama postaje obavezni predmet za one ucenike koji ga izaberu.

Nakon §to je Zakonom o pravnom polozaju vjerskih zajednica u Hrvatskoj
(2002.) odreden polozaj vjeronauka u predskolskim ustanovama, te osnovnim i
srednjim skolama, i drugim vjerskim zajednicama pruzena je mogucénost sklapa-
nja ugovora s drzavom, kojima bi se regulisali odnosi na podrué¢ju odgoja, obra-
zovanja, kulture i drugim.

O uvodenju religijskog obrazovanja u hrvatske skole vodene su i javne ra-
sprave, koje su, medutim, bile organizovane bez stvarne ukljucenosti javnosti, i,
opsti je utisak, samo kao alibi kojim je politika opravdala svoju odluku. U pri-
log tome govori i ¢injenica da aktualni ministar obrazovanja Republike Hrvatske,
Zeljko Jovanovié, osporava vrijednost javnih rasprava i pita se ,je li vjeronauk
legalno u skolama.*

Iako je, nacelno, vrlo dobro prihvacen, cak i povrSinsko istrazivanje ukazu-
je na potrebu reorganizacije vjeronaucne nastave, s obzirom na to da se i u hrvat-
skom, nacionalno relativno homogenom drustvu, mogu ¢uti glasovi koji o vjero-
nauku ne govore blagonaklono i preispituju potrebu i opravdanost religijskog od-
goja u javnim, drzavnim Skolama.

Hronologiju uvodenja vjeronau¢nog obrazovanja u Srbiju, u koju se, kra-
jem XX vijeka, prije vjerske nastave vratila religioznost, u svojoj knjizi Vjerska
nastava u skoli, temeljito objasnjavaju profesorice Kuburi¢ i Zukovi¢.

Razlic¢ita istrazivanja u Republici Srbiji pokazala su dominantan stav da
vjersku nastavu trebaju pohadati samo oni koji zele.
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Vlada Republike Srbije je 2001. godine pozitivno ocijenila prijedlog Arhi-
jerejskog sabora SPC i donijela uredbu o organizovanju vjerske nastave za odre-
dene konfesije, i to kao fakultativnog predmeta.

,.Skolske 2002/2003. godine verska nastava dobija status obaveznog izbor-
nog predmeta, a sledece, 2003/2004. godine, koja se uzima kao zvani¢an pocetak
reformisane $kole, verska nastava (uz alternativni predmet — gradansko vaspita-
nje) zadrzava status obaveznog izbornog predmeta.*

Pitanje obrazovanja prema Ustavu FBiH spada u nadleznost kantona, tako
da u Bosni i Hercegovini pored okvirnog zakona za podrucje cijele drzave, po-
stoje Zakoni o osnovnim i srednjim $kolama za podrucje RS, 10 kantona u FBiH
i Brcko Distriktu BiH. Upravo ovakav sistem obrazovanja, tj. nadleznost svede-
na na deset kantonalnih ministarstava, i jeste najveci problem BiH, smatra Damir
Masié, federalni ministar nauke i obrazovanja. U izjavi za asopis Dnevni avaz,
od 16. 12. 2012, Masi¢ postavlja pitanja o svrsishodnosti tako velikog broja mi-
nistarstava i naglasava da je krajnje vrijeme da se po¢nu sprovoditi neophodne
promjene, pa i Ustava, buduéi da pojedini kantoni nisu opravdali ulogu koja im je
Vasingtonskim sporazumom data.

Dakle, kao i ostali segmenti institucionalnog odgoja i obrazovanja, i vjero-
nauka je u osnovnim i srednjim skolama pojedinih dijelova BiH organizovana ra-
zlicito, a jedino zajednicko im je Sto je fakultativan predmet.

U svojoj knjizi Duhovna strana Amerike E. Stitkovac je napisao: ,,...posto-
je grupe unutar pojedinih crkava koje se protive vjerskom pluralizmu i polaze od
toga da onaj ko je najbrojniji ima pravo da odreduje pravila igre i namece svo-
je vrijednosti.“” Tragajuci za informacijama o teoriji i praksi izvodenja religijske
nastave u Bosni i Hercegovini, u ovom radu bice citirani ljudi od struke.

Republika Srpska:

,U svim podru¢jima gdje Zive Bosnjaci, kao veéina ili kao povratnici,
izvodi se islamska vjeronauka.

Naravno, u podru¢jima gdje su manjima prisutan je odredeni broj proble-
ma, ali su oni uglavnom tehnicke prirode, tipa rasporeda ¢asova, uobicajeno su
to predsati ili posljednji sati, kada svi idu lu¢i, ¢esto su u pitanju visestruke kom-
binacije ucenika $to uveliko otezava realizaciju nastave i direktno utice na njen
kvalitet, uz povremene i sporadi¢ne direktne opstrukcije. Na srecu, sve one se
uspjesno prevazilaze.

Dakle, sama vjeronauka nema posebno znacajnijih problema. Medutim,
posmatrano u Sirem kontekstu, djeca BoSnjaci u povratnickim podru¢jima imaju
puno vece i znacajnije probleme u samim nastavnim planovima i programima po

6 Kuburi¢, Z, Zukovié, S. (2010). Verska nastava u skoli, Cigoja Stampa, Novi Sad, str. 17.
7 Stitkovac, E. (2004). Duhovna strana Amerike, JUNIR, Ni§ i Medijska knjizara Krug,
Beograd, str. 16.
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kojima radi ve¢insko stanovnistvo, kao i u ikonografiji koja, usprkos svim insisti-
ranjima Medunarodne zajednice, jo$ uvijek egzistira u brojnim skolama.

Primjera radi, Cesto djeca Bosnjaka moraju bojiti jaja za uskr$nje/vaskrs-
nje blagdane, moraju dezurati i uzeti ucesce u krsnim slavama po Skolama u RS,
raditi i pjevati boziéne pjesme i sl. U isto vrijeme, o svom nacionalnom, BoSnjac-
kom identitetu nemaju priliku nauciti skoro nista, izuzev sadrzaja u samoj vjero-
nauci i sl. O nekim od ovih problema govorili su i mediji, a puno ih je viSe ne-
istrazenih i nepoznatih javnosti.*®

,»Koliko znam, konkretno u Banja Luci se u nekim $kolama organizuje vje-
ronauk. Ali to je za 1, 2 ili 3 djece maksimalno. Mislim da je ta slobodan dozvo-
ljena ali da roditelji I djeca radije izbjegavaju tako nesto u Skolama.

Sigurnom znam da pri svakoj zupi u Banja Luci i okolici postoji ,,privat-
ni — crkveni® vjeronauk za Skolsku djecu koji se izvodi vikendom, najcesce su-
botom. To u biti i jeste misija svecenika i Zupnog zivota. Tu se sigurno nekako I
djeca osjecaju zasticenija nego da se izdvajaju iz cijelog razreda, pa Cesto | iz ci-
jele generacije (budu¢i da znam neke osnovne Skole koje imaju po 700-800 da-
ka I imaju jednog daka koji se prijavi za katolicki vjeronauk). Vjerujem da je si-
tuacija I u Islamskoj zajednici u BL jako sli¢na budu¢i da je brojnost gotovo ista.

Moj pogled na vjeronauk u skolama je itekako kriti¢an. Za mene on nema
na zalost onu dubinu koju bi vjerski odgoj trebao da daje, tj. Zivotni orijentir i ute-
meljnje vrijednosti postivanja Boga i ¢ovjeka. To nije zbog toga $to se tome ne
pristupa dobro nego vise iz razloga §to je vjeronauk samo jedan od predmeta ko-
ji donosi ocjenu i on se tako i dozivljava, Sto je velika Steta.

Oficijelna verzija katoli¢ke vjerske zajednice jeste da vjeronauk mora biti
u Skolama, pa kada se ve¢ ne moze drugacije neka se ponudi i alternativa.

Osobno mislim da je uvodenje alternative dobro i pravedno. Zasto bi dje-
ca koja poticu iz krugova koje se religijski ne prepoznaju ili nemaju ,,potrebu za
vjerom ucila iskljucivo jednu stranu medalje? Komparacija kroz religijsku kul-
turu ili upoznavanje razlicitih kulturnih konteksta i stavova moze itekako pomo-
¢i mladoj osobi da izgradi prijatan i pozitivan stav suosjecaja, solidarnosti prema
svojim sugradanima.*

Bréko Distrikt:

,Kod nas je to regulirano Nalogom Supervizora, u OS po 1 sat tjedno od 2.
do 9. razreda. Obvezna alternativa je predmet: Zivotne vjestine i stavovi. U sred-
njim §kolama nema vjeronauke.*!?

Istovremeno, podaci iz prakse govore da alternativni predmet Zivotne vje-
Stine i stavove pohada vrlo mali broj djece, a razlozi za to krec¢u se od nepostoja-

8 Mr. sc. Halilovi¢ Nezir, stru¢ni savjetnik za nauku pri Vjersko-prosvjetnoj sluzbi Rija-
seta [Z-e BiH

9 Lukenda Igor, magistar vjeronauka, direktor Socijalno — edukativnog centra, Banja Luka

10 Matki¢ Mara, predstavnica Vladinog odjeljenja za obrazovanje Vlade Distrikta Brcko
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nja prostora za izvodenje ¢asova (jedan, dva ucenika sa svojom nastavnicom/na-
stavikom casove odrzavaju i na hodniku Skole), preko nepostojanja priru¢nika za
nastavnike, odnosno udzbenka za ucenike, do needuciranosti prosvjetnih radni-
ka za ovu nastavu.

Unsko — sanski kanton:

lako u ¢lanu 6, Sluzbenog glasnika br. 17, od 4.7.2012. stoji da ¢e za
ucenike/ce koji/koje ne pohadaju vjeronauku skola osigurati alternativni predmet
kultura religija, fakticko stanje je sljedece:

,U osnovnoj skoli alternativnog predmeta vjeronauci nema i nece ga sko-
ro biti. U srednjim Skolama je predviden Zakonom, ali se tek krenulo u procedu-
ru oko nastavnog plana i programa alternativnog predmeta koji ¢e se mozda zva-
ti Kultura religije. "

Zenicko-dobojski kanton:

,,U osnovnim $kolama ZDK Vjeronauk je predmet od 1. do 9. razreda s tim
da je za 1. razred predviden 1 sat sedmicno, a u ostalim razredima 2 sata sedmic-
no. Status predmeta regulisan je ¢lanom 6. Zakona o osnovnoj skoli - znaci dje-
ca odnosno roditelji se izjasnjavaju da li Zele pohadati nastavu iz tog predmeta,
za one koji ne Zele pohadati vjeronauk uveden je predmet Kultura i zajednica.*!?

Kanton br. 10:

»Predmet kao alternativa Vjeronauci ne postoji.

Ja vjeronauku predajem kod kuce i u crkvi nedjeljom, a odem samo upi-
Sem casove u Skoli. To odgovara meni, roditeljima a vjerovatno i $koli.

Mislim da ovdje nema problema sa vjeronaukom, jer je to ve¢ uhodano.
Bilo ih je proslih godina malo, jer, kad djeca krenu u 1. razred pocinje dijelje-
nje na vjeronauci svako u svoj razred, ali mislim da je to rijeSeno na taj nacin Sto
je vjeronauka prebacena, bar za I, II ... razred, da bude zadnji ¢as, a ne u sredini,
pa da neki imaju pauzu i ¢ekaju po hodnicima. Iako bi se imalo $ta na vjeronau-
ci poraditi, misljenja sam da vjeronauku ne moze zamjeniti neki drugi predmet,
ali moze biti (kao $to je ovdje) izborni predmet, pa ko nece to moze nesto drugo
$to uopste ne mora biti vjersko, to moze biti kao izborni predmet, nesto $to je ne-
kad bila sekcija, itd.

Mi smo drzali zajednicki ¢as vjeronauke I tu se pokazalo da ne mogu ni
janiti neko ko nije musliman predavati islamsku vjeronauku, I obrnuto. Bilo je
negdje prakse kad se na vjeronauci RKT ili Pravoslavnoj uci o Islamu pozove da
taj ¢as odrzi Imam I obrnuto, i to je po meni dobro.”"?

11 Smailagi¢ Vahida, prof, stru¢ni savjetnik za pedagoska podrucja u PZ USK
12 Hodzi¢ Amir, Ministarstvo za obrazovanje, nauku, kulturu i sport ZE-DO kantona
13 Burica Zeljko, livanjski paroh
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Bosansko-podrinjski kanton:

»Vjeronauka je u osnovnim Skolama BPK izborno-obavezujuc¢i predmet,
S$to znaci da je pohadanje vjeronauke dobrovoljno, ali nije obavezno. Zakonom
je nalozeno Skolama da, ukoliko dijete ne zeli vjeronauku, $kola mora osigurati
neku aktivnost kako bi dijete bilo angazovano. U svakom slucaju, ako ucenik ne
pohada vjeronauku ne smije biti doveden u nepovoljan polosaj u pogledu ocjena
ili upisa u srednju skolu.

Znaci, ne postoji Kultura religija i sl. Uz vjeronauku je Skolama dat jos je-
dan izborno-obavezujuci predmet, ali nijedna Skola nije to definisala, jer su skoro
sva djeca ukljucena u vreronauku (U Gorazdu je mozda i viSe od 95% Bosnjac-
kog stanovnistva). Znam sigurno da se za djecu drugih konfesija organizuje fa-
kultativna, a negdje i redovna nastava vjeronauke.“!*

Kanton Sarajevo:

»Predmet se u KS zove Kultura religija i nije obavezan. Dakle, od uc¢enika
zavisi, jer se oni na poc¢etku svake godine opredijele da li ga Zele slusati. Koliko
je meni poznato, mali broj ucenika slusa ovaj predmet i on je skoro na “izdisaju”.
Slusa se dvije Skolske godine i to po jedan cas sedmicno.

U osnovnim Skolama ucenici mogu birati predmet “Drustvo, kultura, reli-
gija”, pod istim uvjetima kao i srednjoskolci.

Uglavnom, u pitanju je jedna vrlo nesredena situacija, tako da se moze reci
da ucenici u KS primaju Citav spektar razlicitih informacija, $to iz programa go-
re spomenutih predmeta, $to od razlicitih vjeronauka u skolama, a da ne spomi-
njem medije i porodicu.“!

Zapadno-hercegovacka Zupanija:

,»U Zapadno-hercegovackoj zupaniji nastava vjeronauka je organizirana za
sve tri konfesije, naravno po potrebi. Jedino je problem za djecu ¢iji roditelji ne
zele da im djeca pohadaju vjeronauk. Za njih nema alternative, pa oni hodaju oko
Skole za vrijeme sata vjeronauka. Mali je broj takve djece, po mojim saznanji-
ma nema ih vise od deset na cijeloj Zupaniji. Ovo su nesluzbene, moje informa-
cije, a da bi se mogle koristiti u javnosti, javi se na mail ministarstvu obrazova-
nja Zupanije.*'s

Tuzlanski kanton:

Kao $to je ve¢ u samom uvodu ovog rada receno, u osnovnim $kolama Tu-
zlanskog kantona zakonom je regulisan predmet Religijska kultura, koji je, uz
vjeronauk, fakultativan i izboran. Bas kao i u drugim krajevima u kojima je uve-

14 Lapo Alija, direktor SOS djecijeg vrtia Gorazde
15 Hadzi¢ Sedzida, mr. religijskih studija, Sarajevo
16 Zovko Drago, prof. RN, Siroki Brijeg
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den alternativni predmet, poteSkoce u praksi su veoma velike. Naime, osim pla-
na (u L, I i III razredu po jedan, a IV — IX razreda po dva ¢asa sedmicno) i pro-
grama, nastavnici i ucenici nemaju prirucnike, udzbenike niti radne sveske koje
bi koristili u nastavi. Istina, navedeni su preporu¢eni izvori znanja, a oni se kre¢u
od vjerskih knjiga do web stranica. Edukacija nastavnika za realizaciju predme-
ta Religijska kultura, takode je sporadi¢na i nedostatna, a poseban problem u pr-
voj trijadi predstavlja ¢injenica da nastavici i bez ovog predmeta imaju predvide-
nu normu c¢asova. [ to je, izmedu ostalog, razlog zbog kojeg nastavnici, optere-
¢eni dodatnim ¢asom, vise ili manje suptilno, i u¢enike i njihove roditelje usmje-
ravaju na ¢asove vjeronauka.

Cesto se moZe ¢uti pogresno, ali uobi¢ajeno misljenje da je Religijska kul-
tura namijenjena iskljucivo djeci iz mjeSovitih brakova.

Opisana situacija karakteristi¢na je za gradsku sredinu, a uobi¢ajena prak-
sa prigradskih i seoskih sredina, koje su uglavnom jednonacionalne, je da rodite-
ljima uopste i ne ponude moguénost izbora izmedu Vjeronauka i Religijske kul-
ture. Sirok je spektar razloga za to: puko neznanje, nezainteresovanost, krut, po-
liticki orijentisan menadzment Skole, Zelja da se ne zamjeri dominantnoj vjerskoj
zajednici...

Glede samog Vjeronauka, situacija je prilicno jasna. Ve¢ godinama se na-
stava odvija po ustaljenom ritmu i s brojnim grupama, a vjeroucitelji, ma kojoj
konfesiji da pripadaju, u skolama su postali dio kolektiva.

,U izvodenju vjeronauka nemamo nikakvih problema. Tamo gdje ima mali
broj djece koji pohada katolicki vjeronauk direktori i nastavnici nam izlaze u su-
sret 1 raspored organiziraju tako da uspijevamo u jednu grupu spojiti vise uceni-
ka iz razli¢itih odjeljenja.*!”

Efekti religijskog obrazovanja

Nakon sekularizma, kraj XX vijeka obiljezila je reafirmacija religijskog
pogleda na svijet. Promjene u drustveno — politickoj organizaciji drustva, prirod-
no, reflektovale su se i na promjene u organizaciji §kola, reformu nastavnih pla-
nova i programa, te njihovih ciljeva i zadataka.

Vjeronaucno obrazovanje u drzavnim $kolama jedna je od najznacajnijih
novina, a istovremeno je dovoljno dugo prisutno da preispitivanje njegovih efe-
kata itekako ima smisla.

Ciljevi i zadaci religijske nastave su, u svojoj sustini, vrlo plemeniti. Pored
¢isto konfesionalnih, to su, izmedu ostalih, i:

»Sticanje znanja o onima koju su drugaciji, i razvijanje poStovanja prema
drugim kulturama i konfesijama; Razumijevanje uzroka konflikata izmedu rodi-
telja i djece, ljudi i nacija, i osposobljavanje ucenika da prevazidu konflikte i iz-

17 Tomas lvica, gvardijan u Tuzli
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grade harmonic¢an li¢ni i socijalni Zivot; Razumijevanje uloge obitelji u razvoju
licnog i drustvenog zivota, i izgradnja odgovornosti za vlastitu obitelj i Siru za-
jednicu; Kretanje kr§¢anskim putem vjere, nade i ljubavi uz pomo¢ kojih se odu-
piremo negativnim iskusenjima i zivotnim problemima, narocito u doba adoles-
cencije.” (Ciljevi katolickog religijskog obrazovanja)

»Pronaci kljuc¢ pozitivnog rjesenja mladalacke krize u interakciji sa drugi-
ma, uz razvijanje samoosjecanja, samopouzdanja i samorespekta; Pruziti pomo¢
mladima u nadilazenju razlicitih konflikta u duhovnoj i materijalnoj sferi zivota;
Osnaziti mlade pred neizvjesnosc¢u koju donosi neizvjesna buducnost, npr. neza-
poslenost, uniStavanje zivotne sredine, prenaseljenost, politicke krize i sl; Ospo-
sobiti mlade za zadatke i obaveze koje donosi samostalnost. (Ciljevi islamske
vjeronauke u IX razredu)

»Shvatanje izvornih poruka svetih knjiga, i njthovo povezivanje sa svakod-
nevnim osobnim i drustvenim zivotom, razvijanje osjecaja zahvalnosti za rodi-
teljsku ljubav i dobrotu, osposobljavanje uc¢enika za uzvracanje socijalne prav-
de, solidarnosti i pobuditi zahvalnost jednih prema drugima, izgradnju osjecaja
postovanja prema razli¢itim kulturama, konfesijama i religijama, razumijevanje
drugih religijskih i nereligijskih svjetonazora, razvijanje sposobnosti za obliko-
vanje svijesti o samom sebi, svom identitetu, razvijanje sposobnosti za razumije-
vanje drugih ljudi i suradnju s njima; osposobljavanje za kriticnost prema nega-
tivnim pojavama u vezi s religijom (religiozna/nereligiozna netrpeljivost, fanati-
zam)...“ (Ciljevi Religijske kulture, Tuzlanski kanton)

Ne treba biti akademski obrazovan niti natprosjecno inteligentan da bi se,
i vrlo povr$nom analizom stanja u bosanskohercegovackom drustvu, uocilo kako
ostvarenost ovih ciljeva mozemo naci tek u tragovima. Niti su mladi osnazeni da
se suoce s politickom, privrednom, obrazovnom dubiozom u koju sve vise pro-
padamo, niti su njihovi zivoti harmoni¢ni, o Zivotnoj sredini jedva da vodimo ra-
¢una, a upravo je nedostatak postovanja prema drugima ono o cemu najcesce iz-
vjestavaju printani i elektronski mediji.

Da procjenu, ipak, ne bi prepustili mogucoj pristrasnosti, pobrinule su se
profesorice Kuburi¢ i Zukovi¢. ,,Sto se ti¢e promena koje bi se mogle pripisati
uticaju verske nastave, znatan broj ucenika i roditelja smatra da se pod uticajem
verske nastave niSta nije promenilo. Ipak, rezultati su pokazali da pozitivne efek-
te pohadanja verske nastave u ve¢oj meri uocavaju roditelji u¢enika prvog razre-
da osnovne $kole, nego udenici prvog razreda srednje Skole.*!8

U Hrvatskoj, Udruga za zastitu prava ireligioznih osoba i promicanje ire-
ligioznog poimanja svijeta Protagora tuzila je resorno ministarstvo zbog toga §to
posebno ureduje samo program katolickog vjeronauka. ,,Prema tome, ne posto-
ji ponuda nastavnih predmeta koja bi svim u€enicima, bez obzira na religijsko
opredjeljenje, odnosno svjetonazor, omogucila odabir odgovaraju¢eg izbornog

18 Kuburi¢, Z, Zukovié, S. (2010). Verska nastava u $koli, Cigoja stampa, Novi Sad, str. 126.
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predmeta. Ucenici koji ne odaberu katoli¢ki vjeronauk (odnosno vjeronauk, ako
je organizovana nastava i drugih, ne-katoli¢kih, vjeronauka) ostaju bez nastave.*"”

Rociste u ovom predmetu zakazano je za 20. VI 2013. godine i bice intere-
santno pratiti razvoj dogadaja u susjednoj Republici.

Kao §to smo, u prethodnom potpoglavlju, u izjavama ljudi koji su, na ovaj
ili onaj nacin vezani za obrazovanje, mogli procitati, Bosna i Hercegovina se, na
najveéem dijelu svog teritorija, susreée sa potpuno istim problemom. Iz tih se
izjava i$€itava nemogucnost da se u ruralnim, ali i nekim urbanim sredinama, or-
ganizuje vjerska nastava za djecu koja ne pripadaju vecinskoj religijskoj skupini,
ali i za djecu koja poticu iz ateisti¢kih, agnostickih ili mijeSanih porodica. Samim
tim, oni se stavljaju u nepovoljniji polozaj, jer su ili javno etiketirani kao ,,druga-
¢iji*“ ili odredeni broj ¢asova provode u skoli bez ikakvih ili odogovarajuc¢ih od-
gojno-obrazovnih sadrzaja.

,» Vec¢ina podrzava konfesionalnu vjeronauku u drzavnim Skolama, ali gla-
sna i utjecajna manjina upozorava mislece muskarce i Zene u drustvu da ovakva
politika u konacnici cementira ve¢ duboko ukorijenjene etnicke podjele. Osim to-
ga, ono malo ucenika koji iz bilo kojeg razloga odbijaju pohadati nastavu vjero-
nauke prema sadasnjem modelu sistematski su diskriminirani.

Intelektualci, vjerske zajednice, zabrinuti roditelji, medunarodne organiza-
cije, grupe za zastitu ljudskih prava, civilno drustvo, svi su izrazili svoja mislje-
nja, ali rasprava nije povecala razumijevanje medu tim grupama. Naprotiv, nepo-
vjerenje je poraslo.“%

Porastu nepovjerenja i odsustvu sinergije izmedu sustinskog dobra koje
propovijeda svaka sveta knjiga, svakako je doprinijela i udzbenicka politika u
ovoj oblasti.

U opsirnoj studiji koja se bavi analizom udzbenika nacionalne grupe pred-
meta, u dijelu koji se odnosi na Vjeronauk, a koju je provela grupa autora, stoji:

,U udZbenicima vjeronauke nalazi se znacajno veci broj negativnih pri-
mjera nego onih koje bismo mogli ista¢i kao vrlo pozitivne, odnosno eksplicitno
u skladu sa Zakonima i Obecanjima. Najvise je primjera u kojima se daju stereo-
tipni prikazi sadrzaja, bilo da je to vlastita ili druga vjera, narod, drzava ili indivi-
dualne karateristike covjeka. Slijede primjeri isticanja ,,vlastitog” nasuprot ,,ono-
ga §to nije nase”, a na treCem mjestu po frekvenciji pojavljivanja je naglasava-
nje ugrozenosti. U skladu sa predmetom izu¢avanja u okviru vjeronauke, sadrzaj
najveceg broja negativnih primjera je religija. Dakle, negativni primjeri najcesce
pruzaju stereotipne prikaze unutar religije, istiu ,,vlastitu” religiju nasuprot dru-

19 Izvod iz tuzbe Udruge Protagora, zastupanoj po odvjetnici Vesni Aliburi¢

20 Alibasi¢, A (2010). Vjersko obrazovanje u javnim $kolama u Bosni i Hercegovini: Ka
modelu koji podrzava suzivot i uzajamno razumijevanje. Religija i skolovanje u otvorenom drustvu
- Preispitivanje modela religijskog obrazovanja u Bosni i Hercegovini. Fond otvoreno drustvo Bo-
sna i Hercegovina, Sarajevo. Str. 13
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gima i kod u¢enika nastoje potaknuti pripadnost svojoj religiji pri tome tretiraju-
¢i pripadnost drugoj religiji kao ,,pogresku” ili ,,zabludu‘.«!

Jasno, udzbenici se rade na osnovu planova i programa, a oni su, u ovom
slucaju, o¢ito nedovoljno uskladeni i kontrolisani od strane drzave. O tome pi-
Se i Ivan Cvitkovié:

»Stice se utisak da u odgojno-obrazovnom procesu nije ras¢is¢eno s time
Sto treba da se postigne vjeronaukom; zeli li se njime povecati nivo poucavanja
ili obrazovanja, kao §to je to slucaj s drugim predmetima. Je li dovoljno osigura-
no da se vjeronauk za/iz religije ne pretvori u religijsku indoktrinaciju?-??

Kada u zajednicki kontekst stavimo navedene efekte i ¢injenicu da najve-
¢i broj bosanskohercegovackih ucenika pohada ¢asove vjeronauka, postaje ja-
sno da svi ljudi koji vide svoju i buduénost svoje djece na ovoj regiji imaju razlo-
ga biti zabrinuti i pravo traziti preispitivanje postulata na kojima se ova edukaci-
ja zasniva. I pored svjesnosti da je reforma obrazovanja proces, postavlja se pita-
nje imamo li pravo generacije djece indoktrinirati cekajuci da uberemo prve slat-
ke plodove.

3. ZAKLJUCAK

Po svemu sudeci, zelimo li istinski demokratsko drustvo, ocito je da legisla-
tiva u pogledu religijske izobrazbe daje solidan osnov za napretkom u tom pogledu.

Osnovni postulati vjere, te zadivljujuce tradicijske varijacije kojima Bosna
i Hercegovina obiluje predstavljaju resurs koji pravilnim usmjeravanjem moze i
mora doprinijeti socijalnoj koheziji, podu¢avanju mladih generacija toleranciji 1
postovanju, kao i otvorenosti BH drustva ka svijetu.

Danas, nazalost, svaka od etnickih zajednica djeluje u svom zatvorenom
krugu, a ni obrazovni ni konfesionalni zvanicnici ne ulazu previse napora da oni
postanu zupcanici koji ¢e cijelo drustvo pokretati naprijed. Umjesto toga, u bo-
sanskom religijskom trikoloru plodno tlo nalaze orkestrirani nacionalisti, politic-
ki meSetari, religijska i stranacka oligarhija i koriste ga kao oruzje zastrasivanja.

Kada je religijska nastava u javnim Skolama u pitanju, bilo bi potpuno po-
greS$no smatrati to pitanje logickom bifurkacijom: osim biti ili ne biti, razgovor
na ovu temu nudi i druge moguénosti, one koje se odnose na promjenu i pobolj-
Sanje postojece i legislative i prakse.

Ono sto je, medutim, nakon temeljite analize dosadasnje teorije i prakse u
oblasti religiskog obrazovanja jasno, jeste da jako puno problema postoji, no oni
nisu takvi da ih je nemoguce prevaziéi.

21 Husremovié, DZ. i sur. (2007). Program podrike obrazovanju/Obrazovanje u BiH: Ce-
mu uc¢imo djecu? Fond otvoreno drustvo BiH, Sarajevo. Str. 157.

22 Cvitkovi¢, I. (2002). Vjeronauka u obrazovnom sistemu BiH. Religija, veronauka, tole-
rancija. Centar za empirijska istrazivanja religije, Novi Sad. Str. 37.
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Ukoliko bi se postojeci vjeronaucni nastavni programi transformisali u
kvalitetne kurikulume bazirane na mjerljivim, zajednickim ishodima koji se ticu
promocije pozitivnih drustvenih vrijednosti, etickih pitanja, te koriStenju znanja
o razl¢itim religijskim pogledima na svijet u svrhu izgradnje progresivne i moral-
ne li¢nosti, to bi doprinijelo boljoj udzbenickoj politici i nastavi koja bi ispunja-
vala svrhu onoga $to proklamuje.

Pokazuje se 1 o¢ita neophodnost uvodenja alternativno obavezujuéeg na-
stavnog predmeta, i to takvog koji bi nudio priblizno iste oblasti i ciljeve koji se
postiZzu vjeronau¢nom nastavom.

Alternativni predmeti koji u osnovi imaju demokratiju, kulturu, drustvo,
zivotne vjestine nisu pogodni zato Sto bi cijela populacija ucenika u osnovi treba-
la imati manje - viSe izjednacene rezultate u¢enja u odredenom podrucju.

Zbog toga je Religijska kultura/Kultura religija dobar izbor ukoliko se ro-
ditelji opredijele za nekonfesionalni pristup religijskoj nastavi u javnim Skolama.

To, naravno, povla¢i za sobom i efektivno obrazovanje nastavnika, i to
kroz formalnu i neformalnu edukaciju.
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ORGANIZATION OF RELIGIOUS EDUCATION
IN PUBLIC SCHOOLS IN BOSNIA AND
HERZEGOVINA AND OTHER COUNTRIES
IN THE REGION

Summary:

By examining the way of introducing religious education in public schools in Bos-
nia and Herzegovina, its realization and effects, this paper opens numerous questions
concerning the content, goals and tasks of religious education, discrimination of pupils
who do not attend it, and also a need for introducing an alternative subject which would
offer roughly the same topics and results that are to be achieved by religious education.

Twenty years after the introduction of religious education in curriculums of pub-
lic schools in BiH, a picture of the society in its entirety, unfortunately, does not support
a well-established idea that humanism, morality and spirituality are a gain from religious
education; this requires a more comprehensive analysis and a quest for answers to the
questions posed.

We sought to find them in interviews, laws, and analyses of goals and tasks of
schools subjects that concern themselves with religious education in Bosnia and Herze-
govina.

Keywords: Religious education, Religious culture.
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HPEIVIEA JOBPOTBOPHE U MUJIOCPAHE
COLHUJAJIHE AEJATHOCTH PYCKE ITPABOCJIABHE
HPKBE O IIPUXBATAIbA XPUIIIRhAHCTBA
J0 MOAEPHOI' 1IOBA

,,Jby0aB paha jpy0aB, nemnora palja JIeroTy, a CypoBOCT XpaHHU 3eMaJbCKe
unctukre - Y. C. Typierves

Pezume:

Jlobpoitisoprocili Upegcitiasna CLOANCEHU ACHeKil Yoseuuje gelamiHoCiuu Koju y
cebu obyxeattia coyujannuy, UCUXOIOUWKU U eKOHOMCKU ¢henomen. JJoOpoitieopHOCil unu
Jjouts u wogekosmydme Uipegciiiasvba Hegemusu geo wygcke upupoge, jasmajyhu ce kao jeg-
HO 0g OCHOBHUX YCI08a 406€K060T buttiucarba. 4osexomyb e je uctiio Wako yHueep3ana
/bYYCKA 8pegHOCT, jegan og amipubyitia ipalhanckol gpywiinea. JJoopoieopHu pag omoiy-
hasa gpywitiey ga uspasu ceéoje uHiliepece gupeKiiHo be3 ocpegruwiitsa gpocase. do-
6exobYOme omoiyhaea upepaciiogeny gobapa og HajMORHUJUX, eKOHOMCKU HAJCUOCOOHU-
Jux go oHux maree cilocoOHux Hajkpahum wyiiem u y Hajkpahum 6pemMeHcKUM POKOGUMA.
Cywitiuna 406exobyb/6a je gakie, eleMeHinapHlL, gUPEKIiHY U goOPO6obHU aKill lomMohu
Koju HompeOuiiumMa uckazyjy Upueamina tuya uiu gpyuwineo y yeaunu. 4oseexonyomwe je y
ganauirem ceetily, Hajueuthie UHCTIPYMeHTl oCPegCilieomM Kold gpyuinngo UCHywAaed c60-
Je ocHosHe, coyujanne u omwiesygeke noiipede. Jegna og upeux gopmu 406exonyoba
Jecitie y 8ugy MunocCiiurbe Upema CUpOMawiHuma, yoomuma, Hemohinuma, youuiie y3es,
ceuma Kojuma je wia nomoh tottipeona. Og cpegune XX éexa y MHOIUM 3emmama 3aiag-
ne Eepoiie uogexosyousa genaminocii goouja 3ajegHuukuy, YHUGUYUpan Hasus ,, Coyujai-
Ha genatinociii . Y xpuwhancitigy cy yosexomyome u munocphe éaxcre epiune uomohy
KOjux ce gyXo8Ho cazpesa u yKpeumyje y 3ajegnuyu syoasu ca onusicroum. dosexonyome
KpO3 C80j UCTOPUJCKU XOg UPONA3U KPO3 8ULlie hopMuU 0g KOJUX CY HAJ8AdCHUje. YPKEEHd,
gpoicagna, uyHa, gpywiiieena. Y pagy hemo gaiiu Kpamiky ucmiopujcky auauzy goopo-
{meopHe u munocpgre coyujanne geraminoctiu Pycke Ilpasocnasne Llpkee, kao najeehe
6epCKe 3ajegHuye U OHe KOja je OCiiaguia Hajgyomu tapal y KVIypPHOM, gpyUWIEeHOM U
gyxosHom dcugoiiy Pyckot napoga. Cieyughuunociii pyckol goopoiieopHol paga je y wio-
Me WO OH UMA UPeKUHYIIU KapaKiiep, jep je 3a epeme cogjeilicke 61aciiii U popmuparea
cucitiema coyujante iogpuike (1917-1991. iog.) wiepmun 408eKkomy0be OUO UCKBYYEH U3
JA6HOI u gpyWi6eHOl JICUBOLA.

Kwyune peuu: /loopoinsoprociu, munocphe, Pycka Ilpasocrasna Llpkea, xujes-
CKU Hlepuoyg, MOHIONCKO-MAIAPCKO POUCIBO, UAUPUjapuiujcKu iepuog, Coyujanuciuuy-
Ku tiepuog, MogepHo gooa.
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JToOpoTBOpHOCT! TIpeCcTaBba CAOKEHH acleKT YOBEUHje ACIATHOCTH KOj1
y cebu 00yxBara COIIMjaJTHH, TICHXOJIOIIKH 1 eKOHOMCKH (heHOMeH. J[0OpoTBOpHOCT
WK jOIIT X YOBEKOJbYOJhE TPEICTaBIba HEOIEIPUBH JICO JbYICKE MPUPOJIL, jaBibajyhu
Ce Kao jeHO O]l OCHOBHHX yCJIOBA YOBEKOBOT' OMBCTBOBaha. YOBEKOJbYOIbE j€ HCTO
TAaKO yHHBEP3aJIHa JbYJICKa BPEIHOCT, jefiaH ox arpulyTa rpalanckor apymrsa. OHO
(mobpotBOpHOCT) OMoryhasa IpyIITBYy Ja U3pa3u CBOje MHTEpece JUPEKTHO Oe3 Mo-
cpemHuITBa Ap>kase. JloOpoTBopHU pan omoryhasa mpepacnoaety 1o0oapa on Haj-
MONHUjHUX, EKOHOMCKH HajCIIOCOOHU]HUX JI0 OHUX Makhe CIIOCOOHHjUX HajkpahuM 1y-
TeM M y Hajkpahum BpeMeHcKHM pokoBuMa. OCHOBa YOBEKOJbYOJba je JaKiie, efe-
MEHTapHH, TUPEKTHA M JOOPOBOJHHU aKT TIOMONH KOju HEMOhHWMa MCKa3yjy MpH-
BaTHA JIMI[a WM JPYIITBO y LEIWHU. Y JIAHAIIEM CBETY, YOBEKOJbYOJBE je Hajue-
mihe HHCTPYMEHT TIOCPEICTBOM KOTra JIPYIITBO MCITYH-aBa CBOjE€ OCHOBHE, COIHjall-
He U ommTesbyacke morpede. [To munmsemy M. B. @upcora, 40BeK0byOIbE TIpE-
CTaBJba CTaJIMjyM HCTOPHjCKOT Pa3Boja IOMONH M 3aJlarama Koja je KapakTepucTHY-
Ha HE caMo 3a PYCKY IPaKCy U Hero W OIIIITe CBETCKY. JeaHa o nmpBux (opmu yoBe-
KOJbyOJBha jeCTe y BUIY MIUIOCTHILC TTPpeMa CHPOMAIITHAMa, yOornMa, HeMOhHIMa, 1
cBHMMa KojuMa je iomoh Ouina Heonxoana. Ox cpeanne XX Beka y MHOTUM 3eMJbaMa
3amajHe EBporie 4oBeKoJbyOHBa JIENaTHOCT JJOOUja YHU(HUIMPaH HA3UB ,,COLIUjaTHa
nenatHocT . YoBeKoJbYOIhe Y XpUIITNaHCTBY MPOUCTHYE TUPEKTHO U3 3aITOBECTH Ca-
mora ['ocniona Mcyca XpucTa koju je pexao J1a JbyOumMo ONMKe-era cBora Kao camora
cebe. CBe ocTase xpulrhaHcke BPJIMHE MOIJIE OM J1a ce CMECTE Y OBOj XPHUCTOBO] 3a-
TIOBECTH O JbyOaBH, jep KaTeropuja Jby0aBy v JbyOaBHOT, IMTHOCHOT OTHOCA Ka IPY-
roM Oulhy cama cobom mozpazymeBa aa hemo BpLIKTH Jeia JbyO0aBH, OOHOCHO Aa he-
MO C€ TI0 TUM IUIOIOBUMA PACIIO3HABATH KA0 UCTHHCKH YYEHHUIM XPHUCTOBU. A OBH
IUIOZIOBH Cy CBaKaKo MOpeJ] KPOTOCTH, CMUPEHha U HeocyhBamba, joI 1 MIJIOCTHIbA,
CaMOTIOKPTBOBAHOCT, caoceharme, BpIekhe JOOPHX Aena UT/.

IIpuxBatame [IpaBocnaBiba M3 BusanTHjcKor mapctBa 3a Pycku Hapon
3HAYMIIO j& MCTOPHCKY, CyTOOHOCHY MPEKPETHHIYy HE CaMO Ha IUIaHy JTyXOBHOT,
Beh M Ha MmIaHy KyJTypHOT, €KOHOMCKOT H OIIIITE APYIITBEHOT >kuBOoTa. Of TOora
n00a CITOBEHCKH MHOTOOOKAYKH HAPOJl TTOYHEHE Ca MPOTPECUBHUM TIPO BU3AHTH]-
CKHMM KYJITYPHHM M JTyXOBHHM ycrioHoM. [To3HaTo je 1 To a cy 10 npuMama XpH-
mrhaHcTBa MOCTOjalii M HEeKH 00M4aju Mel)y CIIOBEHCKHMM MHOTOOOKauKUM Hapo-
JIOM KOjH CY HEYIOpeauBH ca uaejoM mmitocpha. Ila mako y apesnoj Pycuju Huje
On1a mpuCyTHa CMpPTHA Ka3HA, U [I0CTOjao je XyMaH OJHOC Ka Cllyrama, UIlaK cy Ty
OmJ1a ¥ Jby/ICKa )KPTBOIPHHOIICHA, )KEHE Cy MaJbEHE 3ajSHO Ca YMPIUM MYKEBH-
Ma, a MajKa je uMaJIa IpaBo Ja youje HoBopoheHy kKhep YKOIuKo je mopoania Beh
6uiia MmHOroOpojHa.’ TakaB MopaJ cajia je 3aMeH-CH MPaBOCIABHIM XPHITNAHCKUM
MOpAJIOM H €TOCOM. Y XpHUIIThaHCKOj ApyKaBU Kao IITo je Omira BuzanTuja, Mustocp-

1 Pyc.: 61aroTBOpUTETHHOCTD.
2 YosexosbyOsbe mim pumanTponmja (rpa. euiavOpmmia) je xKeba 1a ce TOMOTHE OIMIKEEM.

3 ®omun, C. MuTp., Ucitiopusa yepkosHoti donaiotiopuitienvrociiu (Coyuanvroe cuyrce-
nue lepreu X-XX 68.).//
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he ce cmarpaio 3a moceOHy BPIIHHY, TOKUBJHABAIO KA0 CIIPEMHOCT MPY>KUTH MH-
JOoCTHRY yOorome, yHecpeheHoMe, anu 1 Kao caocehame ca OMmKmbUM. Y CBEMY
Cy ce IoIIToBasie jeBanhesncke 3anoBectH: ,,Koju uwitie y iiebe, iogaj my; u Koju
xohe ga my yzajmuws, ne ogpeyu my“.* Ilogaj my, u nexa ne dcanu cpye wisoje kag
My gaw; jep he 3a iy ciieap oraiocrosuiiiu iiebe [ ociiog boi tieoj y ceaxom nocy
WeoM Uy ceemy 3a wiilia ce Upuxeaiiiuus pykom céojom™ .’ ., 3auciiia 6am kaxcem: kag
YVuunucitie jegrnom og o8e moje najmare opakhe, menu yuunuciue'.® ,,Koju je eepan y
Manom u 'y MHOIOM je 6epan; a KO je HegepaH y MAaioM U y MHOIoM je Hegepan. Axo
gakie y HetipagegHom O0Iaticiigy eepHu He Oucilie, Ko fie 6am y UCTHUHOM 6EPO8a-
wu?*” Xpurhancku muciuan KekaBMeH je 0Bako moy4aBao CBOra CuHa: ,,AKO Te
KO MOITM 32 MIJIOCTHIbY, TIOJIa] My ca CIIpeMHoIThy 1 He 3acTajkyjyhu...axo je To
OMO Hemo3HAaT YOBEK, CMaTpaj 1a je To 6uo cam Xpucroc, u Oyau 3axsaian™.® I1o
peunma ipodecopa I1. Y. Hemraeperror: ,,IIpaBocnaBao XpuirthaHCTBO je TIOro1o-
BAJIO KapaKTepy U HapaBU PyCKOT HApOAa ca HerOBOM IIPUPOAHOM JTyXOBHOLINY 1
otBopeHoIhy*. Pycka KyaTypa je oa IpeBHHX BpeMeHa JOKUBJbaBasia XpuinhaH-
CKO yueme 0 MIIIOCph)y Kao 0 cBeoOyXBaTHO] JbyOaBH Ka OMKEHEM, Ka0 TPaIUIIHU-
Jy »CpAaqHOT GOTOCIIOBIhA. Y TOM IPBOM MEPHOY MTOCTOjamha XPUITNaHCTBA KOjU
MOKeMO Ha3BaTtu M KujeBcku nepron, Muiiocple ce BeoMa BUCOKO LIEHUIIO, U Kao
Jby0aB Ka OMMKIHEM, U Kao Tpaaulidja Koja je Haciuehena n3 KoHcTaHTHHOTOIBCKE
Lpkse u Llapctyjyher I'paga. O6pahajyhu ce xa kne3y Bnagumupy, MuTpomnonut
Wnapuon uctnye meroBo Muiocphe 1 TOBOpH Ja je KHE3 MCIYHUO OOXaHCKE 3a-
TTOBECTH: ,,[TPY’KA0 j& OHMMa KOjH TIPOCe, Hare O/IeBao, TIIATHE U JKEIHE je XpaHHo,
OHE Koju 00I1yjy je CBAKOM YTEXOM TEILHO, TY)KHHUKE je UCKYIJbHBAOo, CIyraMa Jia-
pyjyhu cinobomy*.’ Ca npuxBaramem [IpaBocnaBHOr eToca, Muiiocphe je O1uio nor-
KPEIJbEHO U YCIOBJbEHO MHOTOOpojHIM 1o3uBuMa Ceetora [Tucma. [To3Hame bo-
ra, Kao ILTO j€ UCTULAHO Y aCKETCKO] TPAAULMjH, THIE CE YOBEKOBE yXOBHOCTH, a
HE caMO KOTHUTHBHOT, U pa3yMHOT JieJia JbYJCKe pHUpoJie. 3Hame Heuera, Wi Mo-
3HAKBE CE Y TPABOCIIaBJbY OCTBAPYje MPE CBETa y YWHY JbYOaBH, YMHY UACHTUDU-
Kallfje, YMHY JJMYHOCHOT OJIHOCA KOjH TOpa3yMeBa Hajy3BHIICHU]Y XpUIITNaHCKyY
BPJIMHY U CBEBPIIHMHY, a TO je JbyOaB. JbybaB omoryhasa McTHHCKO 3HAE M BOIH

Joxman mutpononura ConHedHoropckoro (HeiHe Boponexckoro m Boprcorie6ckoro)
Ceprus, Ilpencenarens Otmena 1Mo LEPKOBHOW OJIArOTBOPHTEIBHOCTH U COLUAIBHOMY CITY)Ke-
H1Io0 MockoBckoro Ilarpuapxara na O6uieitnom Apxuepeiickom Cobope Pycckoit I[IpaBocias-
Hoii Iepksu (13-16.08.2000). MuTepHET pecype: www.vob.ru/mitropolit/trudi/science/service/sv-
2.htm (25. 06.2014).

4 (Mr. 5, 42).

(5 Moj. 15, 10).

(M. 25, 40).

(JIk. 16, 11-12).

domun, C. mutp., loc. cit.

9 Has. npema: Heunrmoposa, E. B. Munocepgue u 6naiowisopuitienvrociiiv 6 gesiitieibHo-
citiu pycckolil tipagociagnou yepkseu. // Hayunsle BemoMocTu benropoackoro rocyaapcTBEHHOTO
yHuBepcurteta /6p.2, 2009., ctp. 187.
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Ka VIcTHHCKOM TO3HamY. A 110 MUIIUBbEHY JIyXOBHHUX JICIATHUKA KPO3 YMTABY Ipe-
JIamCKY-UCTOPH]CKY CyIOMHY XpHUITNaHCTBA, Jby0aB ce 3a/1001ja 1 0OCTBapyje caMo
KpO3 YMH aCKETCKOT, M TIOIBIKHHYKOT JIeNa Koje y cebe YKIbydyje CMUpeHe, M-
nocphe, caocehame, 100poTy, TOKPTBOBAHOCT. Jlakiie, y3pacTame y OBUM eJIeMEeH-
THMa 100pOJIETEILHOT KMBOTA BOJM Ka CTHIIAbY JbyOaBH, a JbyOaB BOIM Ka HCTHUH-
CKOM I103Hay U UICTUHCKOM JKUBOTY y Xpucty. Y Pyckoj Tpanunuju muocphe je
o Muniubeby B. O. KibydeBcKkor ,,y CroJbaliimk0j CBOjOj TIPOjaBH, Y BPIIMHCKO] JIe-
JIaTHOCTHU OMIIO yCMepaBaHO NMPBEHCTBEHO Y je/IHy CTpaHy: YOBEKOJbYOJIbE je Ha Jie-
JTy 3HAYMJIO CHPOMAIITBO-JbY0Jbe™.!" Y TOM IpeBHOPYCKOM MEpHO/TY PEOBIIaaaBa-
Ja je JTMYHa MIJIOCTHIbA, KA0 CBAKOIHEBHM HM3pa3 MIPaBOCIaBHOT Onaroyeniha, Ha
OCHOBY KOj€ Cy MHOTH JKeJlelIi TIoBehaBaTH CTEIIeH CONCTBEHOT [yXOBHOT Pa3BUT-
ka. [lox jakum yTunajeM jeBanhenckor yuema o MUIOCphy, Kao ITO CMO TIOMEHY-
71, OMO je ¥ caM CBeTH KHe3 Biamumup koju ce ca caocehameM 0mHOCHO Ka CBUMaA
KojuMa je Omiia morpebHa momoh, ka yoorum, OeqHuM U cupotumMa. OH je mTa Bu-
11e, J03B0JbaBa0 CBAKOM ,,HUIITYEM M YOOTOM™ /1a JI0JIa3u Ha KHEXKEB JIBOP, a Ooie-
CHMMa KOjH HHCY MoIIH j1a moljy, ciao je xpamy.!! TTocne kue3a Biaaguvupa qose-
KOJbYOJBEM Cy Ce 3aHMMAIT M OCTaJIM KHEXeBH, Mel)y KojuM HajBuIIe Tpeba ucra-
hu Japocnasa Bragumuposuya (Mynpor) u Bnagumupa MoHomaxa Koju je cB0joj
JICIIM 3aBEIITa0: ,,yoore He 3a00paBsbajTe, KOJHUKO je Y Ballloj MOhM XpaHHUTe UX .
12y Bpeme JapocnaBa Myxapor (1019-1054. 1) PIIL] je opranu3oBaja u cBOj IeH-
tap munocpha y Kujeo-Ileuepckoj Jlaspu. Taj manacTup je yBenuko OM0O moszHar
10 CBOME MHJIOCPTHOM OJTHOCY Ka CBMMa KOjUM je ToMoh Ouiia HeormxoaHa. Y Ma-
HACTHPY je OMO OpraHW30BaH CMEIITa] 32 OOTOMOJBIIE, OOIHUIIA, KyXHEba 3a CUPO-
MarHe Typucte. Y Tom nepuoay Lipksa je Ouna rmaBHu cy0jekar 100poTBOpHE je-
narHocTy. [[pkBeHa IMOBHHA je 03Ha4YaBaHa Kao MOCe]l CHPOMAIIIHUX, & CBEIITEHO-
CITY’)KUTEJbU CaMo Kao H-eHH pacniopehuBaun.

VYV Bpeme Tarapcko-MOHTOJCKOT poricTBa Pycka IIpaBociaBua Ilpksal
koja je kpajem XIII Beka nmana 100 manacTupa, mocTala je HiCTOBPEMEHO je/IHHO
npuOeuITe OeIHNMA, ocTapeuMa n 0ecKyhHUIMMa, ¥ TOTOBO Y MOTITYHOCTH
je Ha ceOe mpeysena QpyHKIMje MIJIOCPIHUX U YOBEKOJbYOUBHUX JeinaTHOCTH. To-
M€ je TOTOI0BAJIO M TO IITO Cy CE TaTaAPCKU XaHOBH Y MEPUOAY YIIPABIbambha HaJl
JpeBHoM Pycujom, ca yBakaBambeM OJHOCHIIM Ka JyXOBEHCTBY, ociobahamu mp-
KBE ¥ MaHACTUPE OJ1 JakOWHa, caMuM TUM Tipyxkajyhu um moryhuoct na ce Oa-
BE JIeTMMa MHJIOCpha 1 40BeKoJbyOIba. YIIpaBo y MeprOIy TaTapCKO-MOHTOJICKOT
pornctBa LlpkBa je ocHOBaa npBe OOJHUIIE Y 3eMJBbH, y KOjUMa Cy O0JIeCHE JIeuu-
11 OGecCIIIaTHo.

10 Has. npema: Heunmnopoga, E. B. loc. cit., ctp. 188.
11 ®owmun, C. Mutp., loc. cit.

12 ®omum, C. murtp., loc. cit.

13 VY nasem tekery ,,PITLT*.
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VY npyroj nonoBrHU XV Beka MOYHMI-E HOBA €Tala y pa3Bojy JeTaTHOCTH
PIILI, xkana ce oOHaBIba APKaBHOCT M KaJa MOYNIbE 00jeIHbaBabe PYCKUX 3eMa-
Jba 0ko MockBe 1 BeHux kHe3oBa. CBetu Cepruje Pagomexcku'® 010 je jenan on
MIPE/IBOJIHUKA OHUX KOjHU ¢y (DYHKIIMje PyCKOT MPABOCIABHOT MaHACTHPA TIOBE3aIIH
ca 100porBopHOM AenatHohy. Kpo3 colujainy fenaTHOCT ce u3paskaBao NPU3HB
CITy’K€Hba CBETY, KOje je YBEK HCTUIAHO Kao Wiean y MaHACTUPCKO]j ACTaTHOCTH. Y
HuxonajeBo-IlenHoHCKOM MaHACTUPY Cy HAIpUMep BPIIMIN OCCIUIATHO JICUCHe
rpu OOJTHHUITH, a TIOCTOjao je 1 KoHak 3a rocte. C kpaja XVI Beka cBojum m100po-
TBOPHUM CTaparesbCTBOM ce TpociaBuo KoHeBcky — PoxkiecTBeHCKM MYIIKU Ma-
HACTHp KOjH je IMao OecIuiaTaH KOHAaK 3a TYpHCTE, U ToceOaH ToM 3a OOTOMOJBIIE,
u Jocuos Bonokaramcku MaHACTHpP KOjH je UMAao KOHAK, XOTell, OOJIHUILY U Lp-
KkBeHomnapoxujcky mkony." [Tocie Crornasor cabopa 1551. rogune yiora 1pkse y
COIMjAJTHO-XapUTATUBHO] JITIATHOCTH pacTe, Kaja je JpkaBa Todelia Ja peryiu-
LITE YOBEKOJbYOMBY JEJIATHOCT LPKBU M MaHacThpa. [loceOHa maxma ce nocse-
huBana GecryiaTHOM IKOJIOBaKY CHPOMAIIHE Aele, U CUpOYan 3a Koje cy OTBa-
paHM ¥ CMEITaju TIPH MaHACTUPUMA, U I[PKBEHO-TIapoxujcke mkone. Mehy mana-
CTUpUMA TaJa je BEJIHUKY YJIOry Ha TOM NoJby uMano Buiencko Cserto-Tpojunko
OparCcTBO KOj€ je MMaJIO IIKOJTY pajii 00y4yaBama CUPOYa/IU U TJIC j& BPIICHO YUCHE
PYCKOT, TPUYKOT, JIJATUHCKOT, U TTOJBCKOT je3UKa U KOje je MaTepHjaTHO IOIPKaBajo
y4eHe, TyXOBHE U CBETCKE JbYJIE, Pa/IH IIKOJICKE HayKe.'® Y JIpYyIITBEHOM Ca3Hamby
Beh je ox Bpemena CrornaBor cabopa moyesa Ja ca3peBa ujeja mpenacka oj 4oBe-
KOJbY0Jba Ka JIPYIITBEHOM M JAP>KaBHOM MIIIOCphy. Mucao o pa3Bojy Jip»aBHe Mo-
Mohu IpBH IyT je Omila ucTakHyTa ol crpaHe Hapa Meana ['po3nor Ha CrornaBom
cabopy Koju je TBPIHO Jia Ou Ce y CBAaKOM I'pajly TpeOaiv OpraHu30BaT CMEIITA], U
OosHUIIE 3a cBe HulTe 1 yoore.!” CBerao nmpumep xputhanckor Munocpha u3 Tor
TIepUoJIa j€ 1 )KUBOT CBETUTEIha Makapuja koju je 1595. ronnHe nao cBe cBoje nMa-
€ Ha OTKYII 3apO0JbEHUX O] CTpaHe KpUMCKuX Tarapa. Kpajem X VI u Toxkom XVII
BeKa cBa J100pa, MUJIOCp/IHA Jiella Cy Ha HEeKH HayuH OWiia OKapakTepucaHa Kao
[IpaBeIHH, Y3BUILEHN NOCTYILH, Y3 TI03MBamka Ha JIeNa BU3AHTHjCKUX OOrocioBa.
OCHOBHH M3BOp 3Hama 0 KApaKTepy OJIaro4ecTHBOr MOHAIIAbA U3 TOT IEPUOJIA 1Ip-
M C€ U3 PYKOITMCHUX CHHOJIUKA, & HEIlITO KACHUjE ¥ M3 TPaBUPaHKX KIHHTa KOje Cy
CITy’KMJIE 32 LIPKBEHO ITOMHIbALE Y TOKY Oorociyskema. Hajsehe pacnpoctpamemne
TH CHHOJMIU-COOpHUIH cy mMasii TokoM X VII Beka kaza cy ciy»Kuim He camo 3a
JIUTYPTHjCKE, HETO U 32 MOPAJIHO — BEPOYUUTEIbCKE LINIBEBE.

VY narpujapiuujckom nepuony PIIL] mornu 6u ncrahu nMena narpujapxa
Ounapera, Hukona u JoakumMa Koju Cy ce akTHBHO 3aHUMAIIU | 32 JIeJia MIJIOCP-
ha m moOpOTBOPHE ETATHOCTH.

14 pyc.: Cepruii Pagonexckwmii; 3. maj 1314 — 25. centembap 1392.
15 Heunmnoposa, E. B. loc. cit., ctp. 189.

16 Ibidem.

17 ®omuwn, C. MuTtp., loc. cit.
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LpxBena pedopma Ilerpa I je craBuna npkBy y ciyxOy JAp:KaBH, IITO ce
OZIpa3wiIO U Ha KapakTep colujanHo-xapuraTusHe AenarHoct PIILL, koja je Ou-
Ja IOAYHMIbEeHa Ap)KaBHO] (PMHAHCH]CKO] M CYJICKOj KOHTpOJHU. 3a BpeMe Jekare-
pune Il y Mocksu u [lerporpany cy 1764. ronnae 6uimu ca3nanu KOMUTETH ,,pa-
au Opure 0 OHUMA KOju Tpoce MUIocTHbY . Ot Tor epuosa oTBapajy ce HOBH
MaHAaCTHPH ca KOHAIMMa, JIOMOBHMA 3a CTpaHlle, OOJHHUIIAMa U IIKOJaMa ca WH-
TepHATCKUM THUIIOM. [logeTak CBETCKOT YOBEKOJbYOJha (DaKTUIKH j€ TIOYE0 Y €TI0-
xu Jexarepune 1. OHa je HapehuBana u fga ce oTBapajy BacnutHu 10MOBH 3a CH-
pOTy U ocTaBJbeHy ey y Mockeu u Cankr-IlerepOypry."”

Hpymrreeno muitocphe y XIX Beky 1o pedopme u3 1861. ronune je ykiby-
4YHBaJo y ceOn 1 Mepe 3a 00e30elrBame ynoBuIia, ocTapennx 1 OOECHHUX JKeHa, 3a
CHpOMaIIHY JIelTy, 3a AylieOosHe, a moMarata Cy | Jielia paTHIUX BOjJHUX MHBaJIHIa
WK Jiena noruHyanx oopara. Y XIX BeKy ce 1mojaBibyjy U JKEHCKE 3ajeIHUIIEC KO-
je Cy mpeAcTaBJbale Mpena3Hy CTyIam Ol CBETCKOI Ka MOHAIIKOM HBOTY, U Beh y
TOM IIEPUOAY X je OUII0 OKO CTOTHHY KOj€ Cy OTBapaHe MPBEHCTBEHO IPH MAPOXHj-
CKHUM IIPKBaMa, a 4rje TI0CTojame je 00e30elrBano momarameM U JTNYHUM 3ajiara-
HEM IMapoXHjaHa ca Mapoxuje Ha K0joj je 3ajeHuIa ocHoBaHa. BehuHa Tux 3ajen-
HUIIA KacHHjE je y3BeJeHa Y paHl MAaHACTHUPa KOjH Cy CE MPETEKHO 3aHUMAJIN MU-
JoCpAHO-TOOpPOTBOPHOM JenarHomnhy. 3a BpeMe mapa Anekcanapa II, noneren je
1864. rogrHe 3aKOH O LPKBEHUM OpaTCTBHMAa M LIPKBEHO-TIAPOXHjCKUM 3a.1y>KOuU-
HaMa, KOju Cy peryiiicain IPKBEHO YOBEKOJbyOIbe. MHaue napeBame Anekcanapa
II, Anexcannpa III n Huxomnaja Il cy Owmre ,,371aTtHe TonuHE Y0BEKOJbYOJba M MU-
nocpha.” Muoru unanosu u3 Jloma POMaHOBHX Cy BJIaCTHTHM CPECTBUMA OCHH-
BaJIM MHOTE JIOOPOTBOPHE OpraHU3alyje, OWIIM WIAHOBH Pa3IMUUTHX JTOOPOTBOP-
HUX ApYIITaBa, a MOpaJIHa 00aBe3a mpykama pyke yoornMa ux je yBeK OOMITHO Ofl-
nukoBaia.’! Tlocie 1866. romuHe mocTtaio je 00aBe3HO OCHHBAaE JOOPOTBOPHUX
1 BaCIMTHHUX YCTAHOBA 32 CBaKy HOBOOCHOBaHY MaHACTHPCKY OOWTEsb. Y yKazy
0bep-tipokypopa Cunomna rpoda JI. A. Tornctoja ox 6. anpuia 1866. romuHe ocHU-
BayMMa MaHacTHpa ce MpeyIaraio aa ,,cjeJuHe ca yIoOHOCTUMA MOHALIKOT )KUBO-
Ta ¥ b JOOPOTBOPHY 1 BacnuTHy .22 CBeTn npaseanu JoBan KpoHITarcku je
1882. romuHe ocHOBAO ,,JIoM Tpymnosby6sba‘“? KOjH je mocTao Mmo3Har Kao MmpocBe-
TUTEJHCKO-I0OPOTBOPHA YCTAHOBA KOja je CBaKOMeE TMpy»Kayia MoryhHOCT na 100u-
je momoh, anu He kao MunocTHy Beh kao Harpamy 3a oapehenu pan (Tpyn). On

18 Heunmnoposa, E. B. loc. cit., ctp. 190.

19 ToopyxuHna, H. M., Munocepgue u 6aaiottieopuitienvroctiivb. IHTEpPHET pecypc: Www.
apatitylibr.ru/index.php/2011-08-17-08-44-28/879-2012-06-18-10-52-59 (25.06.2014).

20 KypuakoBa, A. C., Muxaiinosa, JI. A., BraiowieopuiiienvHoCiib 4 Muiocepgue iog io-
Kposuitienvciugom JJoma Pomanoswix. IHTepHET pecypc: www.dommil.com/articles/miloserdie i
blagotvoritelnost/168/ (25.06.2014).

21 Ibidem.

22 Heuwunoposa, E. B. loc. cit., ctp. 191.

23 ,,Jlom Tpynomobus‘
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cpenune XIX Beka y Pycuju ce pa3suiia u HoBa (hopMa YOBEKOJbYOJba — CECTPUH-
cko munocphe. Jomn 1844. romune y Ilerporpany je Omma orBopeHa mpBa y EBpo-
i CeeTo-Tpojuiika »KeHCcKa 3ajeIHUIIA, Koja je IpUIpemMaia cectpe Muinocpha pa-
v 6pure o pamennMa.* YV mopeBoiyIMonaptoj Pycuju memo cormjaiane opure o
CHpOYaJuMa Ce IPariio IPBEHCTBEHO Ha PEUTHO3HO-TIPABOCIABHO] OCHOBH 0€3
0031pa Ha TO KO je OMo OcHHMBay cHpoTHIITa. [IpBa ycTaHOBa TaKBOT THUIIA OCHO-
BaHa je jom y X VIII Beky, a ieH yTemespuBad OHO je qpKaBHU AeiaTHUK Teodan
[TpokomoBnd. OBa MmIKOJIa ce U3/IpKaBaja o1 JINYHUX CPEACTaBa, a 0 CBOME THITY
JIMYMJIA je Ha TyXOBHE LIKOJIE MaKO je MMajia 1 MHOTO Yera HOBOT M3 CBOTI'a BpeMe-
Ha.»J]asieKo je Mo3HaT U BaCIIUTHHU JI0M Koju je ocHoBao M. U Berku y Cankr — ITe-
TepOypry y unjeM je GpyHIaMeHTy JIeXKano peTMrHO3HO MOPATHO BAaCIIUTALE M UH-
j¥ je jemaH o INIAaBHUX 3ajaraka Ouo ,,yCeNMTH Y OMIIauHy cTpax bokuju“.2® Y
CBHMM OBUM opraHmzanujama no peunMa E. B. TypuuHe: ,,BHJbHBa je HE CaMO 4O-
BEKOJbYOMBa, HETO W COIMjaTHA Heja moMohu eru-cupodnhiMa, Koja ce IoKJIa-
naJjia He caMo ca OIIITHM IIPUCTYIIOM Ka pelliaBamby caMmor IpodieMa CUpOTCTBa,
HETo M ca JaJbUM yCTPOjCTBOM JIEIE Y KMBOTY ITyT€M 3aJ00Mjara PazIHIUTHX
00pa3oBHUX U MpodecHoHaHuX cretujarHocTu .?” T1o/1 MOKPOBUTEIHCTBOM KHE-
rume Jennzasere MaBpukueBHE OUIIO je OPraHU30BaHO U Jpyuiitieo 3a Opuiy o cu-
pomauwinoj u bonecroj geyu ,,I1maBu kpct*, Koje je orBopeHo y CankTt-IleTepOypry
1882. ronuHe # Koje je MMalIo 3a IUJb MPYKamke TOMONH CBOj 1IN KOjiUMa je TO Ou-
JI0 HEOIXO/IHO Oe3 u3y3eTaka.”® KapakrepucTiHiyHy cTpaHy 4OBEKOJbYOUBHX JIeliaT-
HOCTHU y Apyroj nonoBuHNA XX Beka 00eNeXuo je U CTBapame MUIOCPIHNX 3a-
jemauna npu Cankr — [TetepOyprekum Gonmaumama. Hbuxoa fenatHOCT je y ounMa
ayTopa ca kpaja XIX Beka mporcTHIANA YIIPAaBO U3 XpUIThaHCKE U OTIITEYOBEYAH-
CKe Jby0aBM Ka ONIKI-MIMA, Ha Taj HAYMH, IMIUTAIIUTHO, UCTUYYNH YIIOTY PEJUTH-
O3HOT MCKYCTBa y (popMHUpamy MpeACTaBa 0 MUIOCPhy ¥ IPaKTHYHOj JIeTIaTHOCTH,
a ca Jipyre CTpaHe NoBe3yjyhin y jeTHO CBETCKU U PEJIUTHO3HU actiekar Mriocpha.
duHaHCHpamE TOOPOTBOPHUX M COIMjATTHO — XapUTAaTUBHUX JAeTaTHOCTH 10 OK-
TOOApCKe PEBOIYIIMje C€ OCTBAPHBAJIO M3 TPU M3BOpa: 1) Ha padyH JIpKaBHUX W3-
naraka 2) u3 GpoHaa IpyImTBEHUX OpraHu3alyja 3) u3 Mpuiiora MpuBaTHUX JuIa.”’
Cama PIII] je u3aBajana orpoMHy oMol 3a cTBapame U OpraHu30Bambe OOIHHMIIA,
IIKOJIa, KOHAKa, a Takohe u pa3gaBasia OrpoOMHA MaTepHjaiHa CPeCTBa CBUMA KO-
juMa je om0 moTpedHo. Y CBOjUM MPOMOBEANMA CBEIITCHHUIIN Cy HEMPECTaHO yKa-

24 ®owmuH, C. mutp., loc. cit.

25 Typuuna, E. B. IIpasocnasue kax gyxoeuas ocrhosa obyuenus, oCUuilianus u upo-
heccuonanvroll opuentiayuy geeti-Cupoill 8 YUpeucqgenusix CoyuaibHoI0 UpUPEHUs 8 JOpegolio-
yuonnom Canxiu-Ileitiepbypie. Uatepret pecypce: www.pokrov-forum.ru/action/scien_pract_conf/
pokrov_reading/sbornik 2000/txt/turchina.php (24.06.2014.)

26 Ibidem.

27 Ibidem.

28 Kypuakosa, A. C.; Muxaiinosa, JI. A. loc. cit.

29 Heunmnopoga, E. B. loc. cit., ctp. 191.
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3MBaJIK Ha IOTpeOy yuemnha napoxujana y MHJIOCPAHO-90BEKOIbYOUBOM pajy. Kao
IITO CMO TO Tope momenyny, 10 1917. romune PIIL] je Bogmia jako n3pakeHy Xa-
PUTATUBHY AEIaTHOCT U MpoOieMrUMa COLMjaTHOT CITy>Kema je mocBehmBaa Hapo-
YHUTY TIaXBY, Tpyaehu ce 1a ucnymaBa MHOTOBEKOBHY TIPABOCIIABHY TPaIUIHU]y U
xpuimrthaacke JeBanfeocke 3anoBectr. Kpajem XIX n mouerkom XX Beka MOKpET
3a 4OBeKOJbYOJbe y Pycuju je 3210010 rpaHIro3He pa3mMepe, Koje HUCY ITOCTOojalie
HU Y jeTHOj €BPOIICKO] AprkaBw.*® 3a MHOTE PyCKe Jby/Ie KOjU Cy OMIIM BaCIIUTaHU y
XpHuIThaHCTBY, BPIICHE T00PHX Jiela je OWII0 IPUPOIHO U HEOTXOIHO. !

VY nepuomy KOMyHH3Ma KaJla ce M3MEHHJIa IPYIITBEHO — MOJIUTHUYKA MO~
3aJiiHa Y 3€MJbH, IPOMemeH je U craryc [lpaBocnasne Llpkee y npxasu. Csa-
KO TIPOjaBJbHBARE COIIMjATHOT JISJIOBamka y CTapTy je Mpecerano, 0e3 063upa Ha
BEKOBHO MCKYCTBO coumjanHor ciyxema PIIL. Kapakrepuctuuna npra cosjer-
CKOT TIepHo/ia y PyCKOj UCTOPHjU OUJIO je 00jaBIbHBame KOMIUIETHE JIpsKaBHE OI-
TOBOPHOCTH 3a CBa IIMTamba COLUjaTHOT KapaKTepa, IITO je JOBEJIO 10 3aTBapama
JTO0OPOTBOPHUX opranu3anuja. bez o03upa Ha To, Tpeba ucrahu 1a je u y coBjert-
cko Bpeme PIIL] Bpmmia XxymaHUTapHU pai, ciaeayjyhn macTupckoj Opusu, Maaa
je TO ciTy)Keme MMallo BUILS JIMYHH, TAapTUKYIapHU Kapakrep. Kpajem 80-ux ro-
nrHa XX Beka JprkaBa je Mpr3Hajia Kao HeonxoqHy MoryhHOCT naBama rpahanu-
Ma Jla CAMOWHHUIIN]aTHBHO YUECTBY]Y y COIlMjaimHoj momohu, cmarpajyhm na je To
MyT HE caMo Ka ocia00ohemy ApkaBHOT OylieTa o TPOIIKOBA Ha COLMjaHA M-
Tamwa, HerO M JeJTHO O] cpesicTaBa Ka popmupamy rpahanckor apymtea. CTBope-
HO je HEeKOJUKO Behnx M MHOIITBO MamuX (GOHIOBA KOjH CYy TPeOAT CBOjOM Jie-
narHomhy A2 MOKPHjy YUTaBy TEPUTOPHU]Y ApIKaBe.

JeBenecere romuHe XX Beka cy Ouiie OypHe rojMHe Koje cy mnpormpahie-
HE CMEHOM CHCTEMa, PA3IMYUTHM BHIOBHMA pe)OpMH HA HOJMTHIKOM, COIMjai-
HOM U (PMHAHCHjCKO-EKOHOMCKOM IUTaHy. Y janyapy 1991. ronune y Be3u ca oxpen-
6om Cajarjemter [larpujapxa u Ceetor Cunona PIIL[ ocHoBan je Ogcex 3a ypree-
HO 408eK0bYOLe U coyujanto ciyicerve Mockoeckoi Taitipujapxaiiia. **Ocum TO-
ra MHOTE COILjaJTHO-XapUTaTHUBHE JENAaTHOCTH Cy C€ OCTBAapUBAJIC HA HUBOY €rap-
XHja, MaHACTUpa, apoxuja, OparcTaBa U OPOJHUX APYTHX LPKBEHUX YIPYXKemba, a
CBE CPa3MEPHO BUXOBO]j CONICTBEHO] OOHOBH, M PEBUTAITU3AITH]H IIPKBEHOT KUBOTA.
CaBpeMeHH YCIIOBU KMBOTA M HOBE PYIITBEHE NMPHIINKe OTKpriH cy 3a PITLI mpe-
IPIIT HOBUX MOTYhHOCTH. JenaH ol lUX je CBaKako MPOKpUEH, Kaja je 26. centeM-
Opa 1997. ronune mouereH J{pikaBHu 3aKoH ,,0 c1000gu casectiu U 0 peuiuo3HUM
3ajegnuyama’ y KojeM je peueHo aa je ,,ipkaBa ClipeMHa NUCKa3UBATH Capa/Iiby H MO-
JPIIKY TOOPOTBOPHUM JEIaTHOCTHMA PEJTMTHO3HMX 3ajeIHHLIA, a Takohe moMararu
peanm3anyjy ApyIITBEHO 3HA4ajHUX KYJITYypPHO-IIPOCBETHTEIFCKUX MPOTpaMa H J0-

30 Tosopyxwuna, H. M. loc. cit.
31 Ibidem.
32 ®omuHn, C. Mmutp., loc. cit.
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rahjaja“.** Ha Ttaj maunn L{pkBa je 100mIa ¥ 3aKOHCKY YTEMEJHEHOCT 3a CBOj YOBE-

KOJbYOHMBH ¥ coltijastHu paf. Y mozaepHoM o0y, PIILL je ykipydena y MHore cdepe

npymTBeHor skuBota. [1Ito ce Tiue corpjanHor cnyxema PI1L-e, moxe ce pehu na

j€ OHa jenaH off IIaBHUX YMHMJIAIA HAa TOM TI0JkY Y Pyckoj deaepanmju, 1 1a ocTBa-

PYje O3UTHBHE pe3yiTare, ¥ 3Ha4ajHe ycIexe Ha IIaHy Ipy)Kamka IIOMONH 1 Immpe-

wa xpuithanckor munocpha. [To GnarocnoBy narpujapxa MockoBckor 1 mene Pycu-

je Anexceja 11, Jlan qoBekosbyOsha 1 MIIIOCpha KOjH C€ OJT paHH]je MPa3HOBA0 Y MHO-
ruM perrnonnma Pycke denepanmje je o aBrycra 2004. roguHe 100610 CTaTyc CBe-

PYCKOT IPKBEHO-Ip>KaBHOT Tipa3HuKa. OBaj npa3Huk ce o1 2004. roanHe Kaja je mp-

BHU TIyT OOEJIEKEH, a y Be3H U ca OlaykeHOM KOHIHHOM cBeTe Jynujane JlazapeBcke,

Koja je OnJia OIBMYKHUIIA ITPOCIIAB/FEHA CAMOTIOKPTBOBAHUM CITYKEHEM CUPOMa-

IIHUMA, HUIITHMA 1 yOornMa, CBake ToiMHe mpasHyje 23. aprycra. Ha taj nan PITL]
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OVERVIEW ON CHARITABLE SOCIAL ACTIVITIES
OF THE RUSSIAN ORTHODOX CHURCH FROM THE
CONVERSION TO CHRISTIANITY UNTIL THE MO-
DERN TIMES

“Love gives birth to love, beauty gives birth to beauty, and cruelty nouris-
hes earthly instincts” — 1. S. Turgenev

Abstract:

Charity work is a complex aspect of human activity which incorporates social,
psychological and economic phenomena. Charity and even philanthropy is an insepara-
ble part of human existence, which appears as one of the basic conditions of being hu-
man. Philanthropy is just as universal human value, one of the attributes of civil society.
Charity work allows a society to express its interests directly, without mediation of the
state. Philanthropy allows redistribution of wealth from the most powerful and economi-
cally most capable to those less capable using the shortest route and in the shortest time.
The essence of philanthropy is, therefore, an elementary, direct and voluntary act of help-
ing those in need, either a person or a society as a whole. In the world today, philanthro-
py is the most common instrument, with which the society fulfills its basic, social and uni-
versal human needs. One of the first forms of philanthropy is charity to the poor, misera-
ble, powerless and, generally speaking, all those who need help. From the mid-XX centu-
ry, philanthropy in many countries of the Western Europe has been given a common, uni-
fied name, “social work”. In Christianity, philanthropy and charity are important virtues
through with one achieves spiritual maturity and strengthens oneself in a community of
love with neighbors. During its historical development, philanthropy has gone through
many forms, and the most important of those are: ecclesiastical, public, personal, and so-
cial. In this paper, we present a brief historical analysis of charitable social activities of
the Russian Orthodox Church, as the largest religious community and the one that left the
deepest mark on cultural, social and spiritual life of the Russian people. A specificity of
the Russian charity work lies in its interrupted character, because during the Soviet rule
and the formation of the social support system (1917-1991), the term philanthropy was
excluded from the public and social life.

Keywords: Charity, Russian Orthodox Church, Kievan period, Mongol and Tatar
invasion, Patriarchal period, Socialistic period, Modern times
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PITANJE IDENTITETA 144.000
U KNJIZI OTKRIVENJE

Rezime

Broj 144.000 je jedan od najmisterioznijih brojeva u Bibliji, koji se pojavijuje je-
dino u knjizi Otkrivenje. U ovom radu smo egzegetski analizirali dvije vizije (Otkr. 7:1-8
i 14:1-5) i pokusali smo da utvrdimo identitet grupe na koju se on odnosi. Teza ovog ra-
da jeste da 144.000 predstavlja Bozji narod poslednjeg viemena, a dva prikaza prikazuju
Bozji narod u dvije razlicite prilike, u dva razlicita istorijska trenutka.

Kljucne rijeci: Otkrivenje, Apokalipsa, simbolizam, 144.000, ostatak, Bozji narod.
1. UVOD

Knjiga Otkrivenje je najkontraverznija knjiga u Novom zavjetu. Ni jedna
knjiga Novog zavjeta nije bila izvor toliko razli¢itih tumacenja u istoriji hris¢an-
stva kao ova knjiga.! Zbog svoje simboli¢ke prirode, knjiga Otkrivenje kao mag-
net privlaci jereticke pokrete pocevsi od vremena ranog hris¢anstva pa sve do da-
nas. Mnogi od njih su u vizijama Otkrivenja trazili potkrjepu za svoju mastovi-
tu teoloSku agendu.?

Pitanje 144.000 je jedno od tih pitanja, koje je izazvalo brojne debate. lako
se zahvaljujuci savremenom istrazivanju Otkrivenja danas viSe zna o 144.000 ne-
go prije nekoliko decenija,® ova grupa je jo$ uvijek u umovima mnogih sinonim
za mistiku koju krije ova knjiga.

1 Ne postoji djelo koje obraduje na sistematski nacin istoriju uticaja Otkrivenja. Tumace-
nja knjige Otkrivenje mogu se podjeliti na osnovna Cetiri pravca, vidite: Kenneth L. Gentry Jr., Fo-
ur Views on the Book of Revelation (Grand Rapids, MI: Zondervan, 1998).

2 Laslo Galus, Svet sedam crkava (Beograd: Preporod, 2012), 17-18.

3 Najreprezentativniji komentari na knjigu Otkrivenje objavljeni u poslednje dvije deceni-
je su sledec¢i: Robert L. Thomas, Revelation, An Exegetical Commentary 1-3 (Chicago, IL.: Moody,
1992-95); Heinz Giesen, Die Offenbarung des Johannes, Regensburger Neues Testament (Regen-
sburg: Pustet, 1997); David E. Aune, Revelation, ed. Ralph P. Martin, Word Biblical Commentary
52a-c (Dallas, TX: Word, 1997-98); Gregory K. Beale, The Book of Revelation, New Internatio-
nal Greek Testament commentary (Grand Rapids, MI: Eerdmans, 1999); Grant R. Osborne, Reve-
lation, ed. Moises Silva, Baker Exegetical Commentary on the New Testament (Grand Rapids, MI:
Baker Academic, 2006); Gerhard Maier, Die Offenbarung des Johannes, Historisch Theologische
Auslegung 1-2 (Giessen: Brunnen, 2009-11).
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Broj 144.000 se spominje samo na dva mjesta u knjizi Otkrivenje, a i u ce-
loj Bibliji (Otk. 7:1-8; 14:1-5). Prostorno gledano imamo dosta ve¢i dio veza-
no za ovu grupu u sedmom nego u Cetrnaestom poglavlju: 8 naspram 5 stihova.
Pitanja koja se namecu vezano za 144.000 su brojna: Koga predstavlja ova gru-
pa? Koji je odnos 144.000 i velikog mnostva? Da li je rijec o simboli¢nom ili do-
slovnom broju? Koji je odnos ove grupe i vijernog ostatka? Sva ova pitanja ve-
zana su direktno ili indirektno za pitanje identiteta 144.000 koje ¢emo istraziti u
ovom radu.

Bez sumnje, Bozji narod je jedan od najvaznijih aktera u drami Otkrive-
nja. On je prikazan pomocu viSe izraza i metafora.* Jedan od najznacajnijih je
144.000. Nerazumjevanje identiteta ove grupe ima za cijenu maglovito razumi-
jevanje koncepta Bozjeg naroda u knjizi. Takode bez jasnog odgovora na ovo pi-
tanje znacajni dijelovi Otkrivenja kao §to je umetnuta viziji o BoZzjem narodu na-
kon Sestog pecata (7:1-17) 1 vizija kosmickog konflikta (12:1-20) ne mogu se ra-
zumijeti u potpunosti. Ovaj rad namerava da rasvijetli pitanje identiteta 144.000,
kako bi se koncept Bozjeg naroda u knjizi jasnije razumio i samim tim i odnos
Jagnjeta prema njima. Ovaj rad je takode znacajan zbog Cinjenice da se u proslo-
sti pri tumacenju 144.000 u Otkrivenju veoma ¢esto ignorisala Starozavjetna po-
zadina, koja je klju¢ razumijevanja ¢itave knjige.’> U cilju davanja odgovora na
pitanje identiteta 144.000 potrebno je egzegetski analizirati dvije vizije u kojima
se spominju 144.000: (1) Otk. 7:1-8; i (2) Otk. 14:1-5.

2. EGZEGETSKA ANALIZA OTKRIVENJA 7

Prvo spominjanje grupe od 144.000 nalazimo u Otk. 7:4-8. Da bi bolje mo-
gli shvatiti identitet ove grupe, potrebno je potraziti odgovore na odredena pita-
nja. U kom kontekstu se ova grupa pojavljuje i koja je struktura same vizije? Ko-
ja je pozadina teksta? Da li se ovde radi o genetskim naslednicima dvanaest ple-
mena Izrailja ili broj simbolizuje hri§¢ane kao novi Izrailj? Zasto se spisak ple-
mena razlikuje od svih do sada navedenih u Bibliji? Da li je broj 144.000 doslo-
van ili simbolican? I na kraju nezaobilazno je pitanje identiteta: koga ta¢no pred-
stavlja ova grupa?

2.1. Kontekst i struktura teksta

Sve veci broj egzegeta primjecuju da je knjiga Otkrivenje pisana u hijasti¢-
koj strukturi. Strand je medu prvim naucnicima koji je uvidio hijasticku struktu-

4 Za detaljnu analizu teme, vidjeti npr. Ekkehardt Mueller, ‘Introduction to the Ecclesio-
logy of the Book of Revelatioin’, Journal of the Adventist Theological Society 12 (2001), 199-215.

5 Jon Paulien, ‘The Role of the Hebrew Cultus, Sanctuary, and Temple in the Plot and
Structure of the Book of Revelation’, Andrews University Seminary Studies 33 (1995), 245-264.
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ru knjige Otkrivenje. Tako postoje neznatne razlike oko sitnih detalja,® ovi nauc-
nici se slazu da je knjiga Otkrivenje organizovana u sedam dijelova, uz prolog i
epilog. Ranija generacija naucnika, kojoj je pripadao Strand, zastupali su osmo-
struku strukturu.’

Svakom od tih sedam dijelova prethodi vizija iz hrama. Struktura, koju Po-
lin iznosi, a ve¢ina nau¢nika koji zastupaju sedmostruku podjelu ju prihvataju, je
sledeca:®

Prolog (1:1-8)

Uvodna hramska scena (1:9-20)
Sedam crkava (2:1-3:22)
Uvodna hramska scena (4:1-5:14)
Sedam pecata (6:1-8:1)
Uvodna hramska scena (8:2-6)
Sedam truba (8:7-11:18)
Uvodna hramska scena (11:19)
Gnjev naroda (12:1-15:4)
Uvodna hramska scena (15:5-8)
Bozji gnjev (16:1-18:24)
Uvodna hramska scena (19:1-10)
Konacni sud (19:11-20:15)
Uvodna hramska scena (21:1-8)
Novi Jerusalim (21:9-22:5)

Epilog (22:6-21)

Iz predstavljene strukture vidimo da prizor iz Otk. 7 pripada drugoj vizi-
ji ove strukture gdje vidimo otvaranje sedam pecata. Vecina egzegeta se slaze da
pored vizija i uvodnih vizija knjizevne karakteristike koje se koriste u Otkrivenju
su umetnute vizije i rekapitulacije. Umetnuta vizija je umetnuti segment unutar
neke vece cjeline, kao $to imamo primjer Otk. 7 gdje je jedna Citava vizija umet-
nuta izmedu otvaranja Sestog i sedmog pecata. Uvjek je cilj umetnute vizije u Ot-
krivenju da predstavi Bozji narod.” Ova knjizevna karakteristika umetnute vizi-

6 Stefanovic u centru vizije vidi 11:19-13:18 (bez 14:1-20) (Ranko Stefanovi¢, Otkrivenje
Isusa Krista (Marusevec: Adventisticki teoloski fakultet, 2013), 39). Takode, Galus smatra da Otk.
15:1-4 ¢ini jednu cjelinu sa Otk. 15:5-8 kao hramska scena koja pri¢injava uvod u viziju Bozjeg
gnjeva u Otk. 16:1-18:24 (Laszlé Gallusz, ‘The Throne Motif in the Book of Revelation” (LNTS,
487; London: T&T Clark, 2014), 228).

7 Kenneth A. Strand, ‘The Eight Basic Visions’, in Symposium on Revelation--Book I: In-
troductory and Exegetical Studies, ed. Frank B. Holbrook, Daniel and Revelation Committee Se-
ries 6 (Silver Spring, MD: Biblical Research Institute, 1992), 35-49 (36-37). Vidjeti takode: Mar-
vin Maksvel, Apokalipsa: prorocanstva za dvadeset prvi vek (Beograd: Preporod, 1996), 62-63.

8 Paulien, ‘The Role of the Hebrew Cultus, Sanctuary, and Temple in the Plot and Struc-
ture of the Book of Revelation’, 248.

9 Aune, Revelation 6-16, 642.
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je se ponavlja i kod slu¢aja sedam truba u Okt. 10:1-11:13, ali se ne javlja pri iz-
livanju ¢asa u Otk. 16:12-21.1°

Da se vratimo na umetnutu viziju o sedam pecata. U ovoj viziji zaklju-
Cak Sestog pecata nas dovodi do zavr$nih dogadaja istorije ove zemlje, koji vode
do Hristovog drugog dolaska. Dolaskom suda, buntovno mnostvo pokusava da
se sakrije od Jagnjeta i uzvikuje: ko moze opstati u veliki dan njegovog gnjeva?
Ovo pitanje, ranije, u Starom zavjetu, su postavljala tri proroka: Joil (2:11), Na-
um (1:6) i Malahija (3:2). U svakom od navedenih tekstova prorok odgovara na
ovo pitanje istiCuci da je jedini nacin da se opstane na dan gnjeva pravo pokaja-
nje. Naum u sedmom stihu naglasava da je sam Gospod utociste u nevolji i da se
brine za one koji ga vjeruju.'! Pitanje ko moZe opstati daje osnovni kontekst sed-
mom poglavlju. Drugim rijec¢ima, Otk. 7 predstavlja odgovor na ovo pitanje, gdje
kaze da ¢e u onaj veliki dan opstati 144.000 i veliko mnostvo.'?

Sedmo poglavlje se dijeli na dva dijela: prvi dio je zapecacenje 144.000
prije ulaska u vrijeme nevolja (Otk. 7:1-8), a drugi opisuje veliko mnostvo koje
se nalazi pred Bozjim prijestolom nakon §to je proslo kroz veliko vrijeme nevo-
lje.”* Kroz ove dvije scene Bozji narod je prikazan u dva razlitica opisa: 144.000
su zapecaceni na zemlji, dok veliko mnostvo se ve¢ nalazi na nebu ispred Bozjeg
prijestola.'* Odnos ove dvije grupe ¢emo kasnije detaljno obraditi pod posebnim
podnaslovom: Odnos 144.000 i velikog mnostva.

Gledajuci na cijelu knjigu Otkrivenje, kao $to smo ve¢ spomenuli, neki te-
olozi primjecuju da knjiga ima hijasticko uredenje. Stefanovi¢ naziva u svom ko-
mentaru Otk. 7, zajedno sa cijelom scenom sedam pecata, Bozjim djelom za spa-
senje Covjeka i smatra da je ova vizija tematski paralelna se tekstvom u Otk. 19:1-
21:4 gdje je dovrseno Bozje djelo spasavanja ¢ovjeCanstva.'

2.2. Pozadina

Osnovna pozadina Ot. 7:4-8 je koncept zapecacenja.'® Ovaj motiv je dobro
poznat u biblijskoj literaturi. Slican motiv zapecacenja koje vidimo u Otk. 7:4-8
mozemo naci i kod oznacavanje dovratnika kao znaka zastite od andela smrti u
2. Moj. 12:23. Dalje, koncept u Otkrivenju aludira i na Jezek. 9:4, gdje Bog kaze
Jezekilju da zabiljezi biljegom one koji ¢e biti spaSeni od ubijanja.!”

10 Robert H. Mounce, Ivanovo Otkrivenje (Novi Sad: Dobra Vest, 1985), 154.

11 Hans K. LaRondelle, How to Understand the End-Time Prophecies of the Bible (Sara-
sota, FL: First Impressions, 1997), 144,

12 Jon Paulien, Seven Keys (Nampa, ID: Pacific Press, 2009), 77-78.

13 Stefanovi¢, Otkrivenje Isusa Krista, 217.

14 Gallusz, ‘The Throne Motif in the Book of Revelation’, 159-160.

15 Stefanovi¢, Otkrivenje Isusa Krista, 45.

16 U vezi koncepta zapecacenja u knjizi Otkrivenje, vidjeti: Beatrice S. Neall, ‘Sealed Sa-
ints and the Tribulation’ in Symposium on Revelation--Book I: Introductory and Exegetical

17 Aune, Revelation 6-16, 440.
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Takode, ovde je bitno naglasiti zna¢aj brojeva u knjizi Otkrivenje. Brojevi
u ovoj knjizi nemaju samo numericku vrijednost ve¢ nose odredenu simboliku u
sebi. Dukan iznosi da broj 4 je broj zemlje, a 3 je broj Boga i mnozenjem ova dva
broja dobija se 12 §to predstavlja broj zavjeta izmedu Boga i Njegovog naroda.'®
Ipak, ovakva logika nije potrebna da se zakljuci da je 12 broj Bozjeg naroda u Ot-
krivenju — dovoljno je oslanjanje na starozavjetnu pozadinu, buduéi da se Bozji
narod sastojao od 12 plemena od vremana Jakova i njegovih sinova. Broj 144.000
je ocigledno nastao mnozenjem dvanaest puta dvanaest i nakon toga puta hiljadu.
Kao $to smo na to ukazali, dvanaest je broj plemena u starom Izrailju, ali to je ta-
kode i broj Crkve sagradene na temeljima dvanaest Apostola (Ef. 2:20). Tako da
144, tj. 12x12, prikazuje cjelovitost Izrailja, odnosno ¢itav Bozji narod iz staroza-
vjetnih i novozavjetnih vremena. Broj hiljadu, jevrejski 77, moZe u Starom zavje-
tu imati razlicito znacenje. To doslovno znaci hiljadu, ali se upotrebljava da ozna-
¢i 1 plemensku podjelu ili odred sa hiljadu vojnika (4. Moj. 31:5; Isu. 22:14.21; 1.
Sam. 10:19, 23:23; Mih. 5:1). Imajuci ovu pozadinu u vidu, ¢ini se da se Jovan ov-
de sluzi vojnom slikom da bi prikazao Crkvu u njenoj zemaljskoj borbi, kao Crkvu
u ratu. S obzirom da 144.000 trebaju proci kroz veliku nevolju prirodno je i odgo-
varajuée razumjeti da su u vojnom smislu organizovani u odrede u skladu sa voj-
nim sistemom starog Izrailja.'” Ovakav jezik je u skladu sa ¢injenicom da je jedan
od kljuénih motiva u knjizi Otkrivenja motiv konflikta ili rata.?

2.3. Odnos 144.000 i velikog mnostva

Kada je u pitanju odnos dvije sekcija u Otk. 7, gdje Jovan prvo Cuje za
144.000 (Otk. 7:1-8), a zatim se okrece i vidi veliko mnostvo (Otk. 7:9-17), Bo-
kam primjecuje da se ova Sema ne koristi ovdje prvi put u Otkrivenju. Rijec je o
uobicajenoj knjizevnoj Semi Otkrivenja po kojoj Jovan prvo nesto Cuje, a kada se
okrene vidi nesto razli¢ito onome §to je Cuo. Ipak ova dva opisa predstavljaju istu
grupu, a dva opisa se dopunjuju.?! Ovu Semu u Otk. 7 prepoznaje i Miler koji is-
tice da dva razli¢ita prikaza u stvari su dva razna opisa iz razli¢itih perspektiva.?

18 Jacques B. Doukhan, Secrets of Revelation (Hagerstown, MD: Review and Herald,
2002), 121.

19 Stefanovi¢, Otkrivenje Isusa Krista, 220.

20 Zamotiv konflikta u Otkrivenju, vidjeti: Adela Yarbro Collins, Combat Myth in the Bo-
ok of Revelation (Missoula, MT: Scholars Press, 1976).

21 Richard Bauckham, The Theology of the Book of Revelation (Cambridge: Cambridge
University Press, 1993), 76.

22 Ekkehardt Mueller, ‘The 144,000 and the Great Multitude’, Biblical Research Institu-
te General Conference of Seventh-day Adventists <https://adventistbiblicalresearch.org/materials/
prophecy/144000-and-great-multitude>, 2002 (Accessed 01/21/2014), 2-3. Studies, ed. Frank B.
Holbrook, Daniel and Revelation Committee Series 6 (Silver Spring, MD: Biblical Research Insti-
tute, 1992), 245-278.
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Vejd tvrdi da odgovor na Otk. 6:17 jesu 144.000 iz Otk. 7.7 Polin tako-
de smatra da Otk. 7:1-8 daje odgovor na pitanje postavljeno u Otk. 6:17: Ko mo-
ze opstati? Medutim, opis velikog mnostva, drugi dio vizije u Otk. 7, prema Po-
linu takode odgovara na isto postavljeno pitanje. Rije¢ je u Otk. 7:9-17 o prika-
zu ljudi koji su u stanju da stoje na kona¢nom danu. 1z ovoga proizilazi pitanje
da li ¢e Bozji narod biti podjeljen u dvije grupe na kraju vremena? Ne. Zapravo,
ovde dvije grupe su dva simboli¢na prikaza jednog Bozjeg naroda. Klju¢ni argu-
ment je knjizevna karakteristika ,,cuh-vidjeh®, koja se proteze kroz ¢itavu knji-
gu. U Otk. 1:10.12 Jovan prvo Cuje trube, zatim vidi sedam svije¢njaka zlatnih.
U Otk. 5:5-6 prvo Cuje za pobjedu lava od koljena Judina, a kada se okrene vidi
jagnje zaklano. U Otk. 17:1.3 andeo govori Jovanu o zeni koja sjedi na vodama
mnogim, a nakon toga Jovan vidi Zenu koja sjedi na zvijeri crvenoj koja je puna
imena hulnijeh i ima sedam glava i deset rogova. U Otk. 21: 9-10 andeo govori o
nevjesti, jagnjetovoj Zeni, a Jovan vidi sveti Jerusalim gdje silazi sa neba od Bo-
ga. Da se vratimo nazad na Otk. 7: Jovan nikada nije vidio 144.000, on je samo
cuo broj zapecacenih kao i detalje vezane za ovu grupu. Kada gleda nakon cutih
rijeci, on vidi mnostvo koje ne moze izbrojati (Otk. 7:9-17). Iz ovoga zakljucuje-
mo da ove dvije grupe simbolizuju jedan narod BoZji na kraju vremena, bas kao
nevjesta/grad u 21. poglavju i lav/jagnje u 5. poglavlju.*

2.4. Problem oko spiska plemena

Kada se radi o spisku plemena koji nalazimo u Otk. 7:5-8 nailazimo na ne-
koliko problema koji se postavljaju. Da li se ovdje radi o stvarnim genetskim na-
slednicima Izrailjskih plemena ili to predstavlja grupu hri§¢ana nevezano za nji-
hove pretke? Zasto je raspored u spisku plemena drugaciji u odnosu na ostale spi-
skove plemena koje imamo u Starom zavjetu? Zasto su izbacena plemena Jefre-
ma i Dana sa spiska?

Misljenje vecine teologa na osnovu istorijskih ¢injenica jeste da su se de-
set od dvanaest plemena izgubila sa asirskim osvajanjem u osmom vijeku prije
Hrista,” a preostala dva su svoj identitet izgubili nakon pada Jerusalima 70. godi-
ne nove ere.?® Ovoj ideji se suprostavlja Lui u svojoj disertaciji gdje ne iznosi ar-
gumente u prilog kontinuiranom postojanju deset plemena do danas, ali predsta-
vlja tri na¢ina kako su se ova plemena mogla ipak o¢uvati. Prva moguénost je da
su se neki iz sjevernog carstva, koji su bili u egzilu, mogli pridruziti povratnici-
ma juznog carstva. Drugi nacin ouvanja sjevernog Izrailja u egzilu jesu direktne
migracije. U 1. Dnev. 5:26 vidimo da su Ruvim, Gad i Manasija ostali u izgnan-

23 Loron Wade, ‘Thoughts on the 144,000°, Journal of the Adventist Theological Society
8 (1997), 90-99 (94).

24 Paulien, Seven Keys, 77-80.

25 Stefanovié, Otkrivenje Isusa Krista, 220.

26 Mounce, Ivanovo Otkrivenje, 157.
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stvu do danasnjega dana. Prema Luiu biblijski zapis ne protivrije¢i povratku osta-
lih plemena sjevernog carstva. Tre¢i nacin ocuvanja sjevernih plemena mogao se
desiti kroz moguénost da su jevreji iz VII vjeka prije Hrista opstali sve do danas.
lako dokumentni dokazi za ovu teoriju ne postoje, Lui kredibilitet ovoj ideju da-
je kroz danasnje grupe Askeneza, Sefarda i orjentalnih Jevreja gdje svaka od ovih
grupa ima izrazena odredena genetska oboljena koja su karakteristicna samo za
tu grupu. Na primjer, Sefardski Jevreji skoro isklju¢ivo imaju mediteransku gro-
znicu, $to se ti¢e istocnjackih Jevreja 1 Kurdista oni imaju abnormalnost crvenih
krvnih zrnaca, a ta bolest se zove glukozni 6-fosfatni dehidrogenezni nedostatak.
Prema Luiu Askeneze sadinjavaju potomci Venijamina i Jude, a Sefardi i orjental-
ni Jevreji su potomci deset sjevernih plemena.”” Iako ova teorija djeluje privlac-
no, problem je u tome $to ne postoje nikakvi dokazi da je ona validna, ve¢ se za-
sniva samo na idejama i pretpostavkama.

Ideja da se 144.000 odnose na istorijski Izrailj je problemati¢na, jer uvodi
rasne razliCitosti koje, sa novozavjetnog gledista, vise nisu od sudbonosnog zna-
¢aja, jer u Hristu svi postaju jedno (Gal. 3:28).2

Takode u vrijeme kada je zivio sam Jovan, deset plemena nije postojalo,
bila su samo dva plemena. Tako da dvanaest plemena vise nisu bili istorijski, ve¢
teoloski entitet.”? Bokam kaze da kao S$to je ocekivanje Mesije iz korijena Davi-
dova reinterpretirano u biblijskom liku Pashalnog jagnjeta, tako i nacionalna sli-
ka njegovih sledbenika se reinterpretira iz slike koja dolazi iz biblijskog obecanja
patrijarsima.’* U Rim. 4:12.16 vidimo da je obecanje dato svima koji zive u vje-
ri Avramovoj. Pavle u Gal. 3:26-29 ne priznaje teolosku razliku izmedu Jevreja
i neznabozaca u pogledu zavjeta Bozjih obe¢anja. On ¢ak Crkvu naziva Bozjim
Izrailjem u Gal. 6:16. U isto vrijeme, za Jakova (1:1) su hri§¢ani dvanaest pleme-
na rasijanih po cijelom svijet. I na kraju u Otk. 21:10-14 vidimo da su na istom
mjestu zapisana imena dvanaest plemena Izrailjevih i imena dvanaest Apostola.’!

Drugo pitanje koje treba razmotriti jeste ¢injenica da se spisak plemena u
Otk. 7:5-8 razlikuje od svih do sada poznatih spiskova u Bibliji. To postaje oci-
gledno na osnovu sledece tabele:

1. Moj. 49 3.Mo;j. 1 Jezekilj 48 Otk. 7
Ruvim Ruvim Dan Juda
Simeun Simeun Asir Ruvim
Levije Juda Neftalim Gad
Juda Isahar Manasija Asir
Zavulon Zavulon Jefrem Neftalim

27 Jeffrey Louie, ‘An Expositional Study of the 144,000 in the Book of the Revelation’
(PhD dissertation; Dallas Theological Seminary, 1990), 39-41.

28 Mounce, Ivanovo Otkrivenje, 157.

29 Stefanovi¢, Otkrivenje Isusa Krista, 221.

30 Bauckham, The Theology of the Book of Revelation, 76-77.

31 LaRondelle, How to Understand the End-Time Prophecies of the Bible, 148.
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Isahar Jefrem Ruvim Manasija
Dan Manasija Juda Simeun
Gad Venijamin Venijamin Levije
Asir Dan Simon Isahar
Neftalim Asir Isahar Zavulon
Josif Gad Zavulon Josif
Venijamin Neftalim Gad Venijamin

Prvu stvar koju primjecujemo jeste da se u Otkrivenju Juda nalazi na pr-
vom myjestu, zatim Dan i Jefrem su izbaceni iz rodoslova, a vraceni su Josif i Le-
vije, iako je Manasija tu kao potomak Josifa. Na samrtnoj postelji Jakov je rekao
da ¢e Dan biti zmija na putu (1. Moj. 49:17), a u jevrejskoj tradiciji Dan je zbog
svog idolopoklonstva krajnje negativan, stoga se ocekivalo da antihrist potekne u
buduénosti upravo iz ovog plemena (Test. Dan 5:6-7). Najvjerovatnije je ovo raz-
log za njegovo iskljuéenje iz rodoslova.’? Neki su pretpostavili da se Dan pogre-
$no prepisao kao Man, §to bi rijesilo oba problema, ali na nesrecu rijec je o pukoj
pretpostavci koja nema ni jednu jedinu potporu u ¢injenicama.*® Lui prepoznaje
vezu izmedu Jezek. 37:15-23 1 Otk. 7, pretpostavljajuci da postoji mogucénost da
Jovan ideju za spisak plemena uzima od Jezekilja gdje prorok prorice spajanje Ju-
de i Izrailja pod vladavinu pravog cara. I na osnovu Jezek. 37:16, Lui vidi da se
Josif poistovjecuje sa Stapom Jefremovim, Stap Josifov je opisan u ruci Jefremo-
voj.** Druga ideja za izostanak Jefrema iz spiska plemena jeste isti razlog kao i
sa Danom, koji je imao problem sa idolopoklonstvom i izgradnjom hrama koji je
bio rivalni kult hramu u Jerusalimu (1. Car. 12:29-30; 2. Car. 10:29). U Isa. 7:2-9
vidimo da se Jefrem udruzio sa Sirijom protiv Jude, §to znaci da se udruzio sa ne-
prijateljima Bozjeg naroda. Jovan je najverovatnije imaju¢i na umu ovu pozadinu
izostavio Dana i Jefrema. U svjetlu ovih znacajnih promena, ¢ini se jasnim da je
Jovan u Otk. 7:4-8 imao u vidu Crkvu, a ne doslovni Izrailj.*

Trece pitanje koje se postavlja kada je u pitanju spisak plemena iz Otk. 7
jeste zasto je Juda na prvom mjestu a ne Jakovljev prvenac Ruvim. Jos u 1. Moj.
49:4 vidimo da je Ruvim svoje prvenastvo izgubio zbog grijeha.*® Juda je stavljen
na prvo mjesto bez sumnje zbog mesijanske konotacije, a to je ocigledno i u Jag-
njetovom, Isusovom, predstavljenju u Otk. 5:5 kao lav iz plemena Judina.”’ U pri-
log ove ideje govori i ¢injenica da, kao Sto Naden tvrdi, primarni fokus Otkrive-
nja je da otkrije Isusa.*®

32 Roy C. Naden, The Lamb Among the Beasts (Hagerstown, MD: Review and Herald,
1996), 128.

33 Mounce, Ivanovo Otkrivenje, 159.

34 Louie, ‘An Expositional Study of the 144,000 in the Book of the Revelation’, 44-45.

35 Stefanovi¢, Otkrivenje Isusa Krista, 221-222.

36 Celestin Tomi¢, Otkrivenje (Zagreb: Provincijalat franjevaca konventualaca, 1997), 149.

37 Neall, ‘Sealed Saints and the Tribulation’, 245-278 (262).

38 Naden, The Lamb Among the Beasts, 127.
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2.5. Doslovnost broja 144.000

Lui u svojoj doktorskoj disertaciji ostavlja prostor da brojcana vrijednost
moze biti figurativna, ali smatra da nista u tekstu ne govori protiv moguénosti do-
slovnosti ovog broja. Argument za doslovnost broja nalazi u Otk. 21:13-14 gdje
su dvanaest apostola i imena dvanaest plemena ta¢ne vrijednosti, kao i dvadeset i
Cetiri starjesine za koje je Jovan rekao da ih je video (Otk. 4:4.10; 5:8.14; 11:16;
19:4) kao grupu od doslovno 24 pojedinaca koji se nalaze pred Bozjim prestolom.
Buduc¢i da je 12 doslovan broj i ovaj broj je sustinska komponenta broja 144.000,
Lui predpostavlja da se radi o doslovnom broju, jer prema njemu ne postoje do-
kazi za suprotno misljenje.*

Vede smatra da broj nije namjenjen da prenese matematicku informaciju,
jer ovdje se ne radi o statistici. Umjesto toga, kao i veéina brojeva u Otkrivenju,
sam broj se upotrebljava da prenese poruku.

Na primjer, kada zatrubi Sesta truba velika grupa vojnika marsira Ciji je
broj dvjesta miliona, i ne samo $to je naveden precizan broj, ve¢ Jovan naglasava,
sli¢no kao u Otk. 7:4, da je ¢uo njihov broj (Otk. 9:16). Ipak nijedan tumac nije
insistirao da je ovaj broj precizan statisti¢ki podatak o doslovnom broju vojnika.*

U neposrednom kontekstu teksta u Okt. 7:1-3 vidimo jasnu simboliku: ¢e-
tiri ugla zemlje, Cetiri vjetra, more, zemlja, drvece i peCat Bozji. A takode 1 §i-
ri kontekst, Otk. 6, je uglavnom simboli¢an: npr. jahaci apokalipse i duse pod ol-
tarom (Otk.6:9). Dakle, jezik koji se koristi je simboli¢an i logi¢no je ocekiva-
ti simboli¢an jezik i u Otk. 7:4-8. Cini se da 144.000 kao kombinacija brojeva
12 x 12 x 1000 ukazuje na puninu Bozjeg naroda. U svjetlu nase diskusije o je-
vrejskim plemenima i zakljucka da je odrzivost 12 plemena Izrailjevih kroz isto-
riju sve do danas skoro nemoguce, mozemo zakljuciti da je teSko moguce naci
144.000 doslovnih Izrailjaca po njihovim plemenima kao §to je navedeno u Otk.
7.4 Ipak primarni argument za simboli¢ku prirodu broja 144.000 je sam karak-
ter knjige Otkrivenje: ovo apokalipti¢ko djelo upotrebljavajuci simboliku broje-
va prenosi simboli¢ku poruku, stoga uzimanje broja 144.000 doslovno suproti se
samom apokaliptickom karakteru knjige.

2.6. Identitet

Kao $to je receno gore u kontekstualnoj analizi, pitanje identiteta 144.000
je potrebno pogledati u Sirem kontekstu Otkrivenja. U Otk. 3:21, vidimo Hristo-
vo obec¢anje svojim sledbenicima koji pobjede. Otk. 6 govori o narodu Bozjem
1 njihovoj borbi da opstanu, izvojuju pobjedu, u toku hris¢anske istorije. Cijelo
poglavlje prikazuje put hris¢anske istorije: Cetiri konja poc€inju od samog pocet-

39 Louie, ‘An Expositional Study of the 144,000 in the Book of the Revelation’, 46-47.
40 Wade, ‘Thoughts on the 144,000, 94.
41 Mueller, ‘The 144,000 and the Great Multitude’, 5.
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ka hris¢anske ere i onda se ide progresivno ka kraju vremena. Na kraju pogla-
vlja, u okviru Sestog pecata, postavlja se pitanje: Ko moze opstati? (Otk. 6:17).
Otk. 7 daje odgovor da je to Bozji narod predstavljen u dvije scene, 144.000 i ve-
liko mnostvo.* Kao §to smo ve¢ spomenuli, sama svrha umetnute vizije jeste da
predstavi narod Bozji. Dakle, 144.000 u Otk. 7 predstavlja narod Bozji posled-
njeg vremena, koji prolazi kroz vrijeme velikih nevolja i na kraju stoji pred Boz-
jim prestolom u vje¢nosti.

Takode je potrebno da se istakne da se Jovan u Otk. 7:4-8 sluzi vojnom sli-
kom, gdje prikazuje Crkvu u njenoj zemaljskoj borbi, kao ratobornu Crkvu. Ima-
juéi u vidu da Crkva treba pro¢i kroz velike nevolje, prirodno je i odgovarajuce
razumjeti zapecacenje svetih kao Bozji znak zastite za borbu koja predstoji.** U
Starom zavjetu (2. Moj. 30:12; 4. Moj. 1:1-3; 26:2) Izrailj se uvjek brojao kada je
trebao i¢i u rat, stoga ¢ini se da u Otk. 7:4-8 nalazimo ponovo popis za rat posled-
njeg vremena koju BoZja vojska poslednjeg vremena, 144.000, ratuje za Boga.*

3. EGZEGETSKA ANALIZA OTKRIVENJA 14:1-5

Vizija u Otk. 14:1-5 sadrzi drugo spominjanje 144.000 u knjizi. U nasto-
janju da razumijemo identitet ove grupe potrebno je sagledati mjesto vizije u hi-
jastickoj strukturi knjige i ustanoviti kontekst u kome se nalazi. Trebamo takode
ustanoviti i pozadinu, kao i odnos sa grupom od 144.000 iz Otk. 7. Takode ¢emo
analizirati karakteristike 1 funkciju ove grupe, kao i odnos sa vjernim ostatkom iz
Otk. 12:17, a na kraju ¢emo postaviti pitanje identiteta ove grupe.

3.1. Kontekst i struktura teksta

Kao $to smo ve¢ spomenuli, knjiga Otkrivenje organizovana je u hijastic-
ku strukturu. Takode smo ukazali na Cinjenicu da medu zastupnicima hijastic¢-
ke strukture Otkrivenja postoji razlika u razumjevanju detalja strukture. Ovde
nas sada zanima centar hijazma knjige. Fiorenza zastupa sedmostruku strukturu
gdje u centar stavlja Otk. 10:1-15:4,% dok Bil zastupa devetostruku strukturu i vi-
di Otk. 11:19-14:20 kao centar, nazivajuci ovu viziju rat od vje¢nosti.* Stefano-
vi¢ u svom komentaru zastupa jedanaestostruku strukturu u ¢ijem centru se nala-

42 Paulien, Seven Keys, 77-79.

43 Stefanovi¢, Otkrivenje Isusa Krista, 220.

44 Richard Bauckham, Climax of Prophecy: Studies on the Book of Revelation (Edin-
burgh: T&T Clark, 1993), 217.

45 Elisabeth Schiissler Fiorenza, ‘Eschatology and Composition of the Apocalypse’, Cat-
holic Biblical Quarterly 30 (1968), 537-569; Elisabeth Schiissler Fiorenza, The Book of Revelation
(Minneapolis, MI: Fortress Press, 1998), 175-176.

46 Beale, The Book of Revelation, 131.
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zi Otk. 11:19-13:18, i on naziva ovu viziju velika borba izmedu Hrista i Sotone.*’
Sli¢no Bilu, Galus predlaze Otk. 12:1-14:20 za centar hijasticke strukture i nazi-
va ovu viziju Kosmic¢kim konfliktom. On takode tvrdi da centar Otkrivenja ima
svoj centar i zapaza dodatni hijazam u centralnoj viziji kosmi¢kog konflikta ko-
ji bi izgledao ovako:

A — Istorijat kosmickog konflikta (12:1-17)

B — Azdajina eshatoloska strategija (13:1-18)
C — Pobjedonosna proslava pobjednika (14:1-5)
B’ — Bozje eshatolosko upozorenje (14:6-13)

A’ — Zavrsetak kosmickog konflikta (14:14-20)

Po ovom videnju, sionska vizija u Otk. 14:1-5 je centar centra knjige. Ovo
tumacenje ima mnogo smisla u odnosu na literarni, kao i $iri teoloski kontekst vi-
zije, jer scena Siona predstavlja odgovor na pitanje: ko je pobjednik u velikoj bor-
bi?*® Bududi da je knjiga Otkrivenje knjiga o0 mo¢i (ko ima mo¢ da vlada svemi-
rom?), sa pravom se o¢ekuje odgovor na ovo pitanje u srcu knjige.

Odjeljak u Otk. 14:1-5 predstavlja jasno definisan segment teksta koji pru-
za djelotvoran kontrast mra¢nim dogadajima predstavljenim u Otk. 13. Knjizev-
no gledano, pominjanje 144.000 mora biti povezano sa prethodnim pominjanjem
144.000 u Otk. 7:4-8, jer u obe vizije je predstavljen Bozji narod. Kada je rije¢ o
strukturi vizije ona se jasno djeli na tri segmenta: (1) vizija o 144.000 na Sionu
(Otk. 14:1), (2) Cujni segment u kome se ¢uju glasovi i pjeva se nova pjesme na
nebu (14:2-3) 1 (3) detaljan opis karaktera 144.000 definisan trostrukom upotre-
bom pokazne zamjenice ovtoc.

Postoji ne samo tematska, nego i strukturalna sli¢nost izmedu Otk. 7:1-17
i 14:1-5. Obe vizije slede trodjelnu strukturu: (1) vizija zapecaéenja 144.000 na
zemlji (7:1-8), (2) vizija velikog hvaljenja Boga u prijestolnoj dvorani (7:9-12) i
(3) interpretativno objasnjenje (7:13-17). Takode postoje i brojni motivi koji se
pojavljuju u oba konteksta od kojih su najznacajniji: jagnje i znak pecata Bozjeg
na Celima 144.000.%

Auni zapaza da se u Otk. 14:1-5 koriste odredene fraze koje se spomi-
nju i u ostalim djelovima knjige Otkrivenja. Fraza &idov, koi id00 (vidjeh, i gle)
spominje se i u4:1; 6:2.5.8; 7:9; 14:14; 19:11; fraza dpviov €6tnKog (jagnje sta-
jase) spominje se u 5:6; broj 144.000 spominje se u 7:4; fraza dvopa avtod kol
70 Gvouo, Tod TaTPOC aDTOD YEYPAUUEVOV €Nl TAOV UETOTOV o0T®V (ime nje-
govo i ime Oca njegovog napisano na Celima svojim) spominje se u 7:3; 22:4b;
Kol fikovoa emviv €k tod ovpavod (i Cuh glas s neba) 10:4; w¢ poviv KOATOV
(kao glas voda) 19:6a; m¢ emviyv Ppovtig peyaing (kao glas gromova jakijeh)
19:6a; 1 v fjv fikovoa dg KiBapmddv kiBaplovtav (kao glas kitrasa koji svi-

47 Stefanovi¢, Otkrivenje Isusa Krista, 44-45.
48 Gallusz, ‘The Throne Motif in the Book of Revelation’, 264.
49 Aune, Revelation 6-16, 796.
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raju) 19:6a; dSovotv [dg] GV kouviv (pjevahu kao novu pjesmu) 5:9; odtot oi
axolovbodvteg Td apvio (oni idu za jagnjetom) 7:17.%°

3.2. Pozadina

Budu¢i da se scena u Otk. 14:1-5 odigrava na Sionu, ovaj veoma poznati
biblijski termin daje kontekst ¢itavom dogadaju. U Starom zavjetu !wyc (Sion) se
spominje sto pedeset i Cetiri puta. Fraza o;roj Siw,n (gora Sion) iz Otk. 14:1 koja
je prevod punog imena !wyc-rh (Gora Sion), se spominje samo devet puta. Pojam
Sion, prema Levensonu, ima Sirok spektar znacenja u Starom zavjetu. On navodi
cetiri moguca znacenja: (1) naziv tvrdave u Jerusalimu u vrijeme prije Davidovog
osvajanja grada, (2) brdo na kome se hram nalazio, (3) grad Jerusalim, i (4) naziv
za sam narod Izrailja.>! U jevrejskim eshatoloskim proro¢anstvima, Sion se poja-
vljuje kao centar Bozje vladavine u eshatoloskom carstvu. Ova sveta gora posta-
je fokus nade o obnovljenom mjestu odakle Bozji narod ocekuje pomo¢. Psalmi-
sta, u Ps. 2:6-12, prorokuje da ¢e na svetoj gori biti ustolicen Mesija-Car. U je-
vrejskim apokrifnim knjigama 4. Jezd. 131 2.

Bar. 40 spominje se da ¢e se Mesija u poslednje vreme pojaviti na gori Sion
sa izabranima, dok se narod BoZji okuplja za eshatolos$ku borbu.3 Tekst iz Otk.
14:1 takode veoma podsjeca na Joilovo prorocanstvo (2:32) koje tvrdi da ¢e na
gori Sion i u Jerusalimu biti spasenje. Cini se da Jovan u viziji u Otk. 14:1-5 gle-
da ispunjenje onoga §to je Joil prorekao. Mihej (4:7) prorice BoZje carovanje na
gori Sion, a Isaija (59:20) i Avdija (1:17) govore o gori Sion kao mjestu izbavlje-
nja Bozjeg naroda i njegove konacne pobjede. Ova se ideja pojavljuje i u Novom
zavjetu, u Jevr. 12:22, gdje se o gori Sion govori kao o gradu Boga zivoga, nebe-
skom Jerusalimu.>

Kao sto smo istakli kada smo analizirali Otk. 7, Bokam primjecuje da do-
gadaj koji se opisuje u Otk. 7 je popis Izrailja, buduci da se glasno cita broj za-
pecacenih, pleme po pleme. U Starom zavjetu u popis su uvjek uracunavali voj-
no sposobne ljude za bitku, tako da nam vizija predstavlja vojnu sliku. Takode je
bitno zapaziti da je vojska pred bitku u svetom ratu izbjegavala kultnu necisto-
¢u seksualnim putem. Ova ideja je prisutna u opisu 144.000 kao grupe koja se ni-
je opoganila sa zenama (pred ,,sveti rat”). Zanimljivo je zapaziti da vojna slika u
Otk. 14:4b-5 prelazi u sliku sveStenstva za zrtvene potrebe. I rije¢ prevedena bez
mane, duopoc, se koristi za fizicku bezprekornost Zrtve koja se prinosi (2. Moj.
29:38; 3. Moj. 1:3; 3:1).%

50 Aune, Revelation 6-16, 795.

51 Jon D. Levenson, ‘Zion Traditions’, ed. David Noel Freedman, The Anchor Bible Dic-
tionary 6 (New York, NY: Doubleday, 1992), 1098-1102 (1098-1099).

52 Gallusz, ‘The Throne Motif in the Book of Revelation’, 245-246.

53 Stefanovié, Otkrivenje Isusa Krista, 366-368.

54 Bauckham, The Theology of the Book of Revelation, 77-78.
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3.3. Funkcija

U Otk. 14:2-3 su nam 144.000 predstavljene kako sviraju harfe i pjevaju
novu pjesmu.” Neki komentatori smatraju da ovi pjevaci i sviraci nisu 144.000,
ve¢ andeli sa vije$¢u koju mogu razumjeti samo 144.000.° Ovakvo misljenje,
medutim, zanemaruje ¢injenicu da su 144.000 u Otk. 14:2-3 jasno prikazani kao
sviraci i pjevaci koji pjevaju pjesmu Mojsijevu i Jagnjetovu.’’

U Starom zavjetu nova pjesma je uvjek izraz hvale Bogu za pobjedu nad
neprijateljem, koja ponekad ukljucuje i zahvalnost za Njegovo djelo stvaranja
(Ps. 33:3;40:3; 96:1; 98:1; 144:9; 149:1; Isa. 42:10). Glasovi su toliko jaki da od-
jekuju nebeskom dvoranom. Oni su uporedeni sa hukom mnogih voda i kao glas
groma velikoga S$to je gotovo identi¢no izrazu koji nalazimo u Otk. 19:6 u vezi
sa Bozjom pobjednickom vladavinom nakon eshatoloske pobjede nad velikom
bludnicom. U oba konteksta prisutna je ista ideja: hvala svetih zbog Bozjeg caro-
vanja i poraza Njegovih neprijatelja.*®

U Otk. 14:3 susre¢emo misti¢nu izjavu Jovana da niko nije mogao da na-
uc¢i novu pjesmu, osim 144.000. Sama ¢injenica da Jovan ne zapisuje tekst nove
pjesme, kao $to obi¢no Cini sa drugim pjesmama u Otkrivenju, nagovjestava da
on nije dio 144.000, i da zbog toga ne moze razumjeti tekst pjesme. Ovo je jedi-
no mjesto u Otkrivenju gde se spominje pjesma ili himna ali da se ne daje njihov
tekst. Naglasak na tome da niko na zemlji ne moze razumjeti novu pjesmu govo-
ri da je pjesma odgovarajuc¢a samo za pjevanje u nebeskom kontekst, pred prije-
stolom Bozjim.*

3.4. Karakteristike

Nakon vizije 144.000 na gori Sion i opisa njihove aktivnosti, u Otk. 14:4-5
opisan je karakter ove grupe sa pet izraza. Na prvom mjestu, ova grupa je opisa-
na kao grupa muskaraca koja se nije opoganila sa zenama. Grcki glagol poAdvvm
znaci kaljati (savjest, 1. Kor. 8:7) ili uprljati (odje¢u, Otk. 3:4).%° Ova rije¢ u Otk.
14:4 se nalazi u aoristu, a aorist u grckom jeziku ukazuje na radnju u proslosti ko-
ja se dogada u odredenom vremenskom trenutku. U ovom sluc¢aju, to bi se odno-
silo na pritisak od strane sotonske koalicije pretstavljene u Otk. 13 koja vrsi priti-

55 Beale, The Book of Revelation, 735.

56 Henry Barclay Swete, Commentary on Revelation (Grand Rapids, MI: Kregel Publi-
cations, 1977), 178.

57 Stefanovi¢, Otkrivenje Isusa Krista, 366.

58 Beale, The Book of Revelation, 736.

59 Aune, Revelation 6-16, 808-809.

60 Za detaljnu analizu rije¢i vidjeti James 1. Packer, ‘poldvo, potvopds’, ed. Colin
Brown, Dictionary of New Testament Theology 1 (Grand Rapids, MI: Zondervan, 1979), 448-449;
F. Hauck, ‘poddve, poivopdc’, ed. Gerhard Kittel, Theological Dictionary of the New Testament
4 (Grand Rapids, MI: Eerdmans, 1967), 736-737.
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sak na Bozji narod ne bi li se odrekli odanosti Bogu i poklonili se Zvjeri (13:6.7),
a svako popustanje bi bilo kaljanje.*'

Zbog nepopustanja 144.000 pritisku da se opogane, ova grupa je opisana
kao grupa dijevaca. Termin map0évog je neobican, jer je ova rije¢ obi¢no rezervi-
sana za mlade Zene koje su za udaju, iako nevinost nije uvjek konotacija rijeci.®*
U ovom kontekstu se rije¢ jasno koristi za muskarce, iako gramaticki bi se moglo
protumaciti da se ona odnosi i na Zenski i na muski rod.** Tako se ova rije¢ obic-
no prevodi kao djevci, moze se koristiti da opiSe osobe koje su bile u braku, te
udovce i udovice. U Starom zavjetu se ovaj izraz koristi slikovito: oznacava vi-
jernost Bogu. Medutim, rije¢ dijevci ovdje ne ukazuje na ljude koji nikad nisu bi-
li nevjerni. lako je Izrailj u Starom zavjetu Cesto opisivan kao preljubocinac i ne-
vjeran u svojim odnosima prema Bogu, takode je nazvan djevicom kad se vratio
Bogu.® U Novom zavjetu se ovakva terminologija koristi pri opisu Crkve. Pavle
hris¢ane u Korintu zeli dovesti Hristu kao Ciste djevice (2. Kor. 11:2.3). U Mateju
25:1-3 Bozji narod koji ¢eka Hristov drugi dolazak prikazan je slikom deset dje-
vica. Tako i u Otk. 14:4, 144.000 su djevci u smislu da se nisu ukaljali bludnice-
njem klanjanja Zvijeri.®® Dukan tvrdi da koriStenje bracne metafore nema za cilj
naglasiti seksualnu apstinenciju, ve¢ uzdizanje vrline strpljenja. Izrailj ¢e osta-
ti zauvjek Cist, jer je lojalan Hristu i ¢eka svog voljenog.®® Upravo ova lojalnost
dolazi do izrazaja opisom 144.000 kao grupe koja ide za Jagnjetom kuda god On
ide (Otk. 14:4).

Grupa od 144.000 je dalje opisana kao grupa ljudi koja je prvina za Boga
i Jagnjeta (Otk. 14:4). Grcka rije¢ dmapyn je termin koji se koristio u antickom
mediteranskom svijetu za prinose i zrtve. U gréko-rimskom svijetu postojale
su tri osnovne vrste Zrtvovanja: prinosi u hrani, prinosi u raznim predmetima i
Zrtvovanje zZivotinja. PrinoSenje prvih plodova, kod starih Grka, smatrano je najj-
ednostavnijim i najosnovnijim oblikom neiskvarene poboznosti. I pored gréko-r-
imske pozadine, u Otk. 14:4 sre¢emo sliku iz Jevrejskog zrtvenog sistema. Ter-
min drnapyn se javlja sedamdeset i Sest puta u Septuaginti, i prema Auniu, ima
slede¢a znacenja: dar ili prilog (2. Moj. 25:3), prvi prilog/dar (5. Moj. 26:10),
porcija ili dio (1. Sam. 10:4), prvi darovi/prilozi (2. Moj. 23:19), i prvina (2. Moj.
22:29). U 3. Moj. 23:9-14 vidimo da je Izrailj donosio prvi snop svoje zetve Bo-
gu na zrtvu. Bokam je svakako u pravu kada pozivajuéi se na ovu starozavjetnu
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pozadinu tvrdi da su 144.000 prvi snop za razliku od cijele Zetve spomenute u
Otk. 14:14-16.%¢

Grupa od 144.000 je dalje opisana kao ona u ¢ijim ustima nijedna laz se ni-
je nasla. Gréka rije¢ yeddog ovde ne oznacava samo privrzenost govorenju isti-
ne, ve¢ ona stoji nasuprot lazljivim izjavama i djelovanju antihristove sile.®” Ova
vrsta lazi obiljezava djelovanje sotonskog trojstva na svrSetku vjeka (Otk. 13:14;
16:13-14; 19:20).” Grupa od 144.000 je predstavljena kao grupa koja pokazuje
radikalno drugaciji karakter u odnosu na Bozje neprijatelje (Otk. 21:27; 22:15).™

Za 144.000 autor tvrdi da su bez mane. Rije¢ dumpog se ne dodaje kao na-
knadna misao, jer nastavlja sa koriStenjem zrtvenog rijecnika kao i u ¢etvrtom sti-
hu.”? Ovaj izraz se u Septuaginti najcescée koristi da opise zrtve koje su prihvatlji-
ve zbog svoje Cistote. U Novom zavjetu ova rijec se primjenjuje kao Zrtvena me-
tafora za Hristovu smrt (Jev. 9:14; 1. Pet. 1:19) i za Zivot vjernika koji je prihva-
tljiv Bogu (Ef. 1:4; 5:27; Kol. 1:22; Jud. 1:24).”

3.5. Identitet

1z Otk. 14:1 vidimo da su 144.000 oni koji stoje sa Jagnjetom na gori Sion
i imaju ime Jagnjetovo i O¢evo ime na svojim ¢elima.” Kada sagledamo scenu u
Sirem kontekstu, vidimo da ova scena sledi nakon Otk. 13 i stoji u direktnoj su-
protnosti sa ovim poglavljem. Otk. 14:1 donosi vijest nade da iznad mora i zemlje
uzdize se gora Sion i 144.000 se nalaze na njoj zajedno sa Jagnjetom. Takode, su-
protnost se vidi i u tome da broj 144.000 ukazuje na zavjet sa Bogom (broj 12 je
broj Bozjeg naroda u Otkrivenju), §to je u suprotnosti sa brojem 666, koji simbo-
liSe ne samo BoZje odsustvo, ve¢ i vavilonsku pobunu protiv Boga.”

Hristovo i Oc¢evo ime napisano na ¢elima hriS¢ana je istovjetno sa peca-
tom stavljenim na celo 144.000 u Otk. 7:1-8. Rijec za pecat, cppayilm ima smi-
sao zastititi, koja upuéuje na ideju autorizovanja i odredivanja vlasnistva. Dakle,
pecat ili ime omogucava svetima da istraju u vrijeme nevolja, tako da svojim po-
stupcima potvrduju da zaista pripadaju Bogu. Pecat predstavlja simbol odanosti,
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ali takode je 1 simbol Bozjeg vlasni$tva, koja omogucava vjerniku da odrzi svo-
ju odanost Jagnjetu. Izjednacavanje pecata sa imenom potvrduje i ¢injenica da je
7ig (pecat) Zvjeri na ¢elima nevjernika u Otk. 13:17 identifikovan kao ime Zvije-
ri. Takode, u Otk. 14:9-11 Zig Zvjeri ima znacenje za Zig njegovog imena.’”

Takode je pri odredivanju identiteta 144.000 potrebno poblize ukazati na
odnos izmedu ove grupe i vijernog ostatka. Otk. 12:17 spominje vijerni ostatak
koji se suo¢ava sa gnjevom azdaje.”’ Uprkos smrtnom dekretu protiv Bozjeg vjer-
nog ostatka (Otk. 13:6.7), u Otk. 14:1-5 prikazana je grupa koja je prezivjela te-
ror rezima zvijeri 1 zivi sa Hristom. Prema Mileru, vijerni ostatak poslednjeg vre-
mena i 144.000 su identi¢ne grupe. A i odlomci su jezi¢ki i strukturalno poveza-
ni. Tako ako se prihvati da su 144.000 i ostatak ista grupa, onda karakteristike
144.000 spomenute u Otk. 14:4-5 su dodate karakteristikama ostatka, a karakteri-
stike ostatka se dodaju grupi 144.000. U Otk. 12:17; 14:12 vidimo da ostatak dr-
zi zapovjesti Bozje 1 time pokazuje svoju ljubav i odanost prema svom Gospodu.
Takode, oni imaju svjedoc¢anstvo Isusovo. O ostatku se takode tvrdi da posjedu-
je strpljenje 1 istrajnost (Otk. 13:10; 14:12). U teSkim vremenima oni ne odusta-
ju, ne odricu se Boga i ne gube nadu u Hristov skori dolazak. Takode karakteri-
stike koje se pripisuju ovoj grupi su: vjera (13:10; 14:12), vlasnistvo Boga i Isu-
sa (14:1.3.4), odsustvo laznog obozavanja (14:4), sledbenici jagnjeta (14:4), isti-
nitost i besprekornost zrtvenih Zivotinja (14:5) i propovjedaju Sirom svijeta poru-
ku trojice andela (14:6-12).7 Dakle, ¢ini se da je grupa od 144.000 identi¢na vjer-
nom ostatku poslednjeg vremena. Tako da gledajuéi ih zajedno mozemo dobiti ja-
sniju sliku Bozjeg naroda poslednjeg vremena.

4. ZAKLJUCAK

Pitanje identiteta 144.000, grupe koja se svega dva puta pojavljuje u knji-
zi Otkrivenja (7:1-8; 14:1-5) je jedno od kompleksnijih egzegetskih pitanja ove
apokalipti¢ne knjige. Oba pojavljivanja ove grupe smo posebno egzegetski anali-
zirali ispitujuéi pitanja vezana za strukturu, knjizevni kontekst i pozadinu, zatim
smo postavili klju¢na pitanja oko interpretacije teksta.

Prvo smo egzegetski analizirali Otk. 7. Ovo poglavlje je umetnuta vizija
u okviru vizije o sedam pecata, i nalazi se izmedu Sestog i sedmog pecata. Svrha
umetnutih vizija u Otkrivenju jeste da prikazu Bozji narod. To je sluc¢aj i u Otk. 7:
Sesti pecat se zavrSava retorickim pitanjem ko moze opstati? A Otk.7, kao ubace-
na vizija, daje odgovor: 144.000 i veliko mnostvo. Otk. 7 je pisano po knjizevnoj
Semi ¢uh- vidjeh, koja se pojavljuje na vise mjesta u Otkrivenju. Cilj ove Seme je-

76 Beale, The Book of Revelation, 734.
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ste da prikaze istu stvar kroz razli¢ite simbole. Tako da ovdje je BoZji narod po-
slednjeg vremena prikazan kroz dva prikaza: 144.000 i veliko mnostvo. U nasoj
analizi zakljucili smo da se radi o istoj grupa, ali u dva razli¢ita vremenska perio-
da. Dok 144.000 prikazuju Bozji narod kako ulazi u vrijeme velike nevolje, veli-
ko mnostvo je prikaz iste grupe nakon velike nevolje u nebeskom kontekstu pred
prestolom Bozjim. Takode smo zakljuéili da su 144.000 Bozja armija poslednjeg
vremena, crkva u ratu pred drugi Hristov dolazak. Militarna konotacija se vidi
u spominjanju broja 1000, koji je broj osnovne vojne jedinice u Starom zavjetu.

Takode, ¢itanje imena plemena i prebrojavanje pleme po pleme podsjeca
na starozavjetni popis muskaraca koji se praktikovao prije ratova.

Zatim smo ukazali da se drugo spominjanje 144.000 nalazi na suStinski
bitnoj strateskoj lokanici, §to upuéuje na znacaj 144.000 u Otkrivenju. Ova vizi-
ja Bozjeg naroda na Sionu nalazi se u samom centru centra knjige, Sto daje ohra-
brujucu poruku da je Jagnje pobjednik kosmickog konflikta i da pobjedu prosla-
vlja sa svojom armijoj poslednjeg vremena, grupom od 144.000. Identifikovanje
144.000 sa vijernim ostatkom poslednjeg vremena iz Otk. 12:17 nam pomaze da
dobijemo jasniju sliku BoZzjeg vijernog naroda poslednjeg vremena. Takode, bit-
no je naglasiti da oba spominjanja 144.000 u Otkrivenju (7:1-8 i 14:1-5) govore
0 istoj grupi samo u razlic¢itom vremenu: prije velike nevolje i nakon nje kada se
proslavlja pobjeda.

Na osnovu analize izloZene u ovom radu mozemo zakljuciti da se u Otkri-
venju radi o simboli¢nom prikazu grupe od 144.000, koja predstavlja Hristovu
Crkvu u poslednjem vremenu, neposredno pred drugi Hristov dolazak. Ova gru-
pa koja je zapeCacena peCatom Boga Zivoga, ili Bozjim imenom kako je spome-
nuto u Otk. 14:1, je u direktnoj suptornosti sa sotoninim sledbenicima koji imaju
zig zvjeri. Takode, prikazi ove grupe u Otkrivenju jasno isti¢u da Bog u posled-
nje vrijeme ima svoje sledbenike na zemlji koji su u stanju opstati na veliki dan
gnjeva. Grupa od 144.000 predstavlja Bozje sledbenike u dva razli¢ita vremen-
ska perioda, prije velike nevolje (Otk. 7:4-8), i nakon velike nevolje kada na go-
ri Sion slave Boga novom pjesmom (Otk. 14:1-5).
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THE QUESTION OF THE IDENTITY OF THE
144.000 FROM THE BOOK OF REVELATION

Summary

The number 144.000 is one of the most mysterious numbers in the Bible that appe-
ars only in the book of Revelation. This research attempts through the exegetical analysis
of two visions (Rev. 7:1-8 and Rev. 14:1-5) to identify the identity of that group of people.
The thesis of this research is that the number 144.000 represents the people of God in the
end time, and the scenes of these two visions present God s people in two different circum-
stances or historic moments.
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ODNOS PRAVA I RELIGIJE
U STAROM RIMU

Rezime

U ovom radu se prati odnos religije i prava kroz cetiri perioda rimske istorije.
Analizom izvora prava, Jjudi koji su se bavili pravnickim pozivom, sankcija predvidenih
za nepostovanje normi, kao i celokupnog drustvenog uredenja u svakom od perioda, dos-
lo se do zakljucka da je rimsko pravo u svakom od ovih perioda bilo, pod manjim ili ve-
¢im, ali nesumnjivim uticajem religije. Uticaj religije na pravo je bio najveéi u prvom pe-
riodu, poznatijem kao “doba kraljeva™ i rane republike. U pitanju je period u kome je
pravo jos uvek bilo primitivro, pa su religijske norme — fas, bile te koje su regulisale veci
deo drustvenih odnosa, a svestenici ti koji su poznavali pravo i cuvali formulare za vrse-
nje pravnih radnji, kao i kalendar. Vremenom materijalne, kao i procesne norme i kalen-
dar postaju svima dostupni, s§to smanjuje znacaj i ulogu svestenika u bavljenju pravom.
Udaljavanje rimske drzave i prava od religije, moze se videti i iz razdvajanja svetovnih i
duhovnih funkcija. U drugom periodu, periodu pozne republike, jos uocljiviji je pad inte-
resovanja za religiju, uz odrzanje njenog uticaja jos u ponekim, za funkcionisanje drza-
ve i prava manje bitnim oblastima. Sa procvatom Rima i njegovim zlatnim dobom, dola-
zi i ponovno interesovanje za religiju. Naime, u ovom periodu su carevi zeleli da iskori-
ste religiju kao svoje oruzje, stvarajuci kult vladara. Siromasnim slojevima i robovima se
ovo nije dopalo, pa su spas potrazili u novoj jednobozackoj religiji - hriséanstvu. Kasni-
Je, i visi slojevi prihvataju ovu religiju, car Konstantin je priznaje za jednu od dozvolje-
nih, dok je Teodosije proglasava jedinom dozvoljenom. Zahvaljujuci hrisé¢anstvu se reli-
gija vraca na velika vrata u drustveni zivot Rimljana, vrseci veliki uticaj na sve oblasti,
a samim tim i na pravo.

Kljuéne reci: religija, pravo, stari Rim, ius, fas
1. Odnos prava i religije nekad i sad

Odnos religije i prava se menjao tokom vremena i razvoja civilizacije. Re-
ligija je u proslosti dominirala ljudskom kulturom, pa je i pravo bilo pod jakim
uticajem religije. Danasnje moderno pravo odlikuje se pozitivizacijom i sekula-
rizacijom. Naime, religija ne igra viSe ulogu u zasnivanju, legitimaciji i sankci-
ji pravnih normi. Medutim, to nije uvek bio slucaj. Predmoderna pravna tradicija
zasniva se na ¢vrstoj vezi izmedu pravnih normi i religije, kao izvora pravnih nor-



344 Nina Kosanovi¢: Odnos prava i religije u starom Rimu

mi i garanta za izvr$enje sankcija. lako je moderno pravo prisutno u velikom de-
lu savremenog sveta, ipak i danas postoje teokratske drzave, Cije je pravo direk-
tno zasnovano na religijskim postavkama i izvorima. Ovo je danas slucaj u islam-
skim drzavama u kojima vlada Serijatsko pravo.

Nastanak i razvoj modernog prava izraz je situacije i razvoja u zapadnim
drustvima, racionalizacija prava vezana je za proces racionalizacije sveta, njego-
vog ,,rasCaravanja‘ (Weber). Unutrasnja logika razvoja prava u vezi je sa politi¢-
kom pobedom demokratije koja donosi slobodu i li¢na prava gradana. Moderno
pravo je racionalno shvatanje norme kao instrumenta za postizanje drustvene re-
gulacije. Sekularizacija prava oznacava proces u kome pravo gubi religijsku legi-
timaciju 1 uporiste u religioznim normama. Rezultat je odluke zakonodavca i ima
demokratsku legitimaciju opSte volje. Pozitivizacija prava je otkrice mogucnosti
da se pravo stvara, menja i sprovodi voljom nadleznog tela, da preuzme od reli-
gije funkciju drustvene regulacije. (Pusi¢, 1989., 48.) Predmoderna prava mora-
la su za svoje vazenje opravdanja traziti u tradiciji, prorockoj objavi, harizmi vla-
dara ili bozjoj volji. Pozitivno pravo stvara nadlezni organ i ono vazi i legitimno
je ako su se pri tome postovala ustavna i zakonska ovlasc¢enja, predvideni racio-
nalni postupci i sli¢na utvrdena pravila. Religijske zajednice mogu i u demokrat-
skom drustvu vrsiti uticaj na zakonodavstvo kroz zagovaranje zakonskih resenja
u skladu sa njihovim socijalnim ucenjem, na primer pravoslavne i Rimokatolicka
crkva u odnosu na pravnu regulaciju abortusa, vestacke oplodnje itd.

2. Religija u starom Rimu

Stara rimska religija nije bila jedinstvena. Odlikuje je sinkretizam razlici-
tih elemenata. Imali su mnostvo bogova i kultova. ,,Rimljani kao prakti¢an na-
rod su i u religiji zanemarivali teoriju, fantaziju, mistiku i dogmu, pa i nemaju ne-
ku bogatu i bujnu mitologiju (kao stari Grei na primjer) niti su imali zaokruze-
nu dogmu, pa samim tim nisu ni bili religijski fanatici“ (Mesihovi¢, 2013., 173).
Rimljani su bili veoma prakti¢ni i smatrali su da bozanstva moraju da sluze lju-
dima. Ali ipak, ,,stari Rimljani su se trudili da uvek zive u slozi sa svojim bogo-
vima, da ne izazivaju njihov bes (ira deorum), jednom re¢ju da zive sa njima ,,u
miru‘ (pax deorum).“ (Bujukli¢, 2012., 638.) Bili su otvoreni za razmenu ideja sa
narodima sa kojima su dolazili u kontakt, pa se moze re¢i da rimsko drustvo, kao
i ostala mnogobozacka drustva, nije bilo netolerantno. Bilo je otvoreno za pri-
hvatanje (interpretacio) tudih verskih predstava. Radilo se uglavnom o pokore-
nim narodima, narocito o Etrurcima i Greima. Dakle, prilikom osvajanja Rimlj-
ni nisu nametali svoje bogove porobljenim narodima. Ipak, one religijske mani-
festacije koje su procenjivane kao opasne po rimsku drzavu su zabranjivane (kult
druida i ljudsko Zrtvovanje zabranio princeps Klaudije, 54. god. p.n.e) (Mesiho-
vi¢, 2013., 194.) U periodu principata javlja se jednobozacka religija - hri§¢an-
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stvo, koja ¢e u periodu dominata potpuno zaseniti politeizam, postavsi drzavna
religija. Rimska civilizacija je zasluzna za promociju hri§¢anstva na evropskom
prostoru i iz ovog kulturnog miljea su iznedrene kulture skoro svih evropskih ze-
malja. (Petrovi¢, 1995., 90)

Rimsko pravo, kako ono u najstrarije doba, u “vreme kraljeva” i pocetkom
republike, tako i kasnije, u carsko doba, bilo je pod nesumnjivim uticajem religi-
je. Razvoj prava, kao i uticaj religije na pravo, ne moze se posmatrati odvojeno od
drugih drustvenih pojava. Zbog toga ¢e u radu biti izvrSena analiza odnosa prava
i religije, kroz razlicite periode kroz koje je prolazila rimska drzava u svom hilja-
dutristagodiSnjem razvoju, osvréuci se i na druge socijalne, ekonomske i1 kultur-
ne faktore, pod ¢ijim uticajem se pravo menjalo.

Kada se vrsi periodizacija istorije rimskog carstva, ulavnom se ovaj dug
period postojanja carstva, od oko 1300 godina, deli na Cetiri perioda. Podela se
najcesce zasniva, pre svega, na politickom uredenju rimske drzave. Tako se kao
prvi period navodi “doba kraljeva”, zatim period republike, principat i doba ap-
solutne monarhije — dominat. Medutim, neki teoreti¢ari, medu kojima je i Bartold
Ajzner, istoriju rimskog carstva takode dele na Cetiri perioda, ali sa nesto druga-
¢ijom hronologijom. Ova podela se u jednom delu poklapa sa ranije navedenom
podelom na kraljevstvo, republiku, principat i dominat. Medutim, podela se, pre-
ma Ajzneru, vr$i u odnosu na pravni razvoj, pa ¢emo je uzeti kao merodavniju u
ovom slucaju, kada govorimo o odnosu rimskog prava i religije. Rimsko pravo
podrazumeva pozitivno pravo koje je vazilo u rimskoj drzavi, od osnivanja Rima,
745. god. pre n. e., do smrti cara Justinijana, 565. god. n. e. Prevrat, zbog koga je
doslo do promene drzavnog uredenja i prelaska iz kraljevstva u republiku, i ko-
ji se uzima kao granica izmedu prva dva perioda rimske istorije prema vecini te-
oretiCara, nije imao uticaja na rimsko privatno pravo, pa tako necemo uzeti ovaj
trenutak kao prelazak u drugi period rimske istorije, ve¢ ¢e to biti trenutak posle
drugog punskog rata, kada je doslo do ekonomskih promena, koje su uslovile 1
promene na polju rimskog privatnog prava. Upravo taj o¢igledan uticaj ekonom-
skih prilika na razvoj svih druStvenih odnosa i pojava, a naro¢ito na pravo, koji
se moze uociti u ovom najstarijem periodu razvoja rimske drzave, predstavlja je-
dan od razloga zbog koga je toliko znacajno proucavati rimsko pravo. Na prime-
ru trinaestovekovnog razvoja rimskog prava jasno vidimo njegovu povezanost sa
ostalim pojavama drustvenog zivota, od kojih je jedna i religija.

3. Religija i pravo u prvom periodu razvoja rimskog prava — period na-
stanka rimske drzave

Prvi period obuhvata razdoblje od nastanka Rima, do kraja drugog pun-
skog rata (754. god. pre n. e. — 200.godine pre n. e.) i obuhvata “doba kraljeva” i
prva tri veka republike. U periodu pre nastanka drzave, strah od religijskih sank-
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cija je osiguravao postovanje normi. Religija je imala primat u primitivnom drus-
tvu, a posle nje je dolazila etika, a tek na kraju obicajno pravo. (Ignjatovi¢, 2013.,
16.) Rimljani ¢e tek kasnije, civilizacijskim i kulturnim razvojem, do¢i do spo-
znaje da pored normi koje diktiraju bozanske sile, postoje i one koje stvaraju lju-
di. (Bujukli¢, 2010., 56.) Rimsko pravo u ,,doba kraljeva®, Cesto se karakterise
kao primitivno, a jedna od karakteristika prava koje nosi ovaj atribut je i uska po-
vezanost sa obi¢ajima i religijom. Svi primitivni narodi, na poc¢etku svog kultur-
nog razvoja, povezuju pravo sa religijom. To je slu¢aj i sa Rimljanima. U slucaju
Rimljana, ova pojava je posledica rimskog prakti¢nog duha i spoznaje da je po-
trebno za postovanje normi i izvrSenje sankcija obezbediti autoritet. Medutim, za
razliku od drugih naroda na pocetku svog razvoja, Rimljani su uspeli da ranije ne-
go drugi narodi odvoje pravo od religije. Ipak, religija je, i posle odvajanja prav-
nih pravila — ius, od verskih pravila — fas, nasla na¢ina da uti¢e na rimsko pravo i
njegov razvoj, o cemu Ce biti re¢i u daljem tekstu.

3.1. “Doba kraljeva™

Ovaj period se moze oznaciti kao period nastanka rimske drzave. Od pri-
mitivnog grada-drzave pocinje razvoj prave, snazne drzave, koja ¢e svoj vrhunac
doziveti u doba principata. U ovom procesu, religija je imala znacajnu ulogu. Ri-
mljani su imali veliki broj bozanstava i polubozanstava, $to je preuzeto od okol-
nih i pokorenih naroda. Tri poslednja kralja, od sedam, koliko ih se smenilo u do-
ba kraljeva, bili su Etrurci. Etrurci su imali razvijenu religioznu svest, koja je u
velikoj meri uticala na rimsku religioznost (Mesihovi¢, 2013., 130.). 1z religije
Etruraca u rimsku religiju su presli mnogi obicaji, verovanja i bozanstva. Pored
Etruraca, na Rimljane su uticala i gréka bozanstva i rituali, koji su preuzeti iz grc-
kih gradova u juznoj Italiji.

Da je rimska drzava imala “doba kraljeva”, najbolje pokazuju ostaci iz tog
vremena, kao §to su rex sacrorum i interrex. Naime, u ovom periodu rimske isto-
rije na ¢elu drzave bio je kralj — rex, koji je, izmedu ostalog, imao i vrhovnu reli-
gijsku funkciju. On je bio i tuma¢ volje bogova, putem auspicia, kojim ¢inom je
ispitivao slaganje bogova sa svojim postupcima. Kasnije, u doba republike, sve-
tovna ovlas¢enja kralja su presla na konzule.

Povezanost prava i religije se najcesce ispoljava u uspostavljanju i prime-
ni sankcija, ne od strane drzave, kako je to uobic¢ajeno za prava kasnijeg datuma,
kao i savremeno pravo, ve¢ od strane neke druge organizacije. U rimskom pravu
se kao organizacije koje propisuju i sprovode sankcije, u najstarije doba, pored
porodice, gensa, seoske zajednice, pojavljuju crkva i svestenici, kao predstavni-
ci crkve. Svestenici su ucestvovali u sprovodenju sankcije aguae et ignis inter-
dictio, koja se ogledala u proganjanju pojedinca iz zajednice. Skupstina je mogla
osloboditi osudenika najstroze kazne, medutim, do oslobadanja od kazne je do-
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odnosno legne pred Jupitera, tog dana ne sme biti bicevan. Kada osudenik prede
okovan preko praga svestenika, skidali su mu se okovi. Ukoliko je neko lice bilo
osudeno na smrt, a na putu ka mestu gde je trebalo izvrsiti kaznu sretne vestalku,
koja se mora zakleti da je do susreta doslo slucajno, poklanja mu se zivot. (Me-
sihovi¢, 2013., 198.) Ukoliko je nekome izrecena religijska kazna sacer esto, od-
nosno neka je proklet, to je znacilo zrtvovanje bogovima, odnosno smrtnu kaznu.

Rimsko pravo iz ovog perioda bilo je pod snaznim uticajem dva faktora.
Pre svega, to je bio magijsko-religijski uticaj, koji se ogleda u normama zvanim
fas, koje su sadrzale bozanske propise. Ove norme su bile religijskog karaktera, a
kako su sakralna pravila bila strogo formalna, formalizam je ovim putem prodro
i u rimsko pravo (Eisner, Horvat, 1948., 49.). U rano doba razvoja rimske drzave,
a samim tim i prava, fas je obuhvatao $iroko podrucje — odnose rimljana sa stran-
cima, krivi¢na dela, usvojenje, razne ugovore, utvrdivanje granica, sklapanje bra-
ka (brak je zaklju¢ivan u prisustvu Jupiterovog svestenika (flamen Dialis)). Sve
ove oblasti su bile usko povezane sa religijom. Fas je pravilima davao vanpravnu
potporu i pomagao da ljudi u svakodnevnom zivotu postuju norme i obicaje. (Bu-
jukli¢, 2012., 639.) Sa druge strane, postojala su svetovna pravila — ius. Ne moze
se napraviti jasna razlika izmedu ove dve vrste normi, upravo zbog velike prisut-
nosti religije u zivotu starog Rima, kao i zbog porekla svetovnog prava - ius, iz
crkvenih pravila — fas. Pored toga, rimski pravnici su upotrebljavali izraz ius i za
oznacavanje verskih, sakralnih pravila. Tako se u izvorima pojavljuje ius sacrum
ili ius pontificium. Sa druge strane, i izraz fas se ne upotrebljava samo u svom
osnovnom znac¢enju, ve¢ se upotrebljava za oznacavanje onog $to je uopste dopu-
Steno, bilo po zakonu ili po propisima i nacelima vere. (Eisner, Horvat, 1948., 7.)
Tako se govori u Digestama “...Sed [oco sacro vel religioso vel sancto interve-
niente, quo fas non sit uti, nulla eorum servitus imponi poterit.” (D. 39, 3, 17, 3)
Iako je ovde rec fas upotrebljena tako da ima veze sa religioznim sadrzajem, ipak
njeno mesto u re¢enici ne ukazuje na upotrebu re¢i fas u njenom osnovnom zna-
¢enju, vec se iz konteksta reCenice moze zakljuciti da oznacena sintagma u kojoj
je upotrebljena re¢ fas ovde ima znacenje “nije u redu”. U Digestama nailazimo i
na primer kori$¢enja reéi fas, potpuno van bilo kakvog religijskog konteksta: “Li-
berum hominem scientes emere non possumus. Sed nec talis emptio aut stipulatio
admittenda est :”’cum servus erit”, guamvis dixerimus futuras res emi posse: nec
enim fas est eiusmodi casus exspectare ” (D. 18, 1, 34, 2)

lus non scriptum, obicajno pravo usko povezano sa religijom, pred kraj
kraljevskog doba, zamenjeno je pisanim pravilima, kraljevskim zakonima, ko-
ji su poznatiji kao leges regiae. Zbirka ovih zakona nosila je naziv lus Papiria-
num, po prvom republikanskom pontifex maximus-u Papiriusu, koji je navodno
bio njen donosilac. lako razli€iti izvori donose razli¢ita saznanja o nastanku ovih
zakona, kao i donosiocu, od kojih neki i negiraju postojanje ovih zakona, od rim-
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skih pisaca saznajemo da se uglavnom radilo o pravilima sakralnog karaktera i
arhai¢nog izgleda, koja su se odnosila na ius sacrum i zrtveni ritual. I u odred-
bama koje su bile privatno-pravnog ili krivicnog karaktera, bila je jasno uocljiva
veza sa sakralnim pravom (Eisner, Horvat, 1948., 44.). Kao $to je ve¢ pomenu-
to, neki teoreticari negiraju postojanje ovih zakona u doba kraljeva, ve¢ smatra-
ju da se radi o kompilaciji koja je nastala pred kraj republike, ili na pocetku peri-
oda carstva, na osnovu podataka iz arhiva pontifika, a ne u kurijatskim narodnim
skupstinama. Do ovog zakljucka dolaze na osnovu toga $to je narodnim skupsti-
nama bilo zabranjeno donosSenje zakona iz oblasti vere i religije, kao i na osno-
vu toga Sto pravni pisci iz doba republike nigde nisu pominjali zakone pod nazi-
vom lus Papirianum.

Kada se posmatra drustveno uredenje starog Rima u periodu kraljevstva, i
tu se moze uociti povezanost sa religijom. Patriciji su grupisani u gensove — gen-
tili, koji nisu povezani samo srodnickim vezama, zajednickom zemljom, istim
prezimenom, vec i istim religijskim kultom (sacra gentilica) i zajedni¢kim gro-
bljem. Vise gensova je ¢inilo kuriju, koja je predstavljala politicko-upravnu, re-
ligijsku i vojnu zajednicu. Vise kurija je ¢inilo plemena, kojih je bilo tri — Ticiji,
Luceri i Ramni. Sva tri plemena predstavljaju populus Romanus Quirites, kako su
Rimljani sebe nazivali. Ovaj naziv potice od legendarnog osnivaca grada Rima,
Romula, koji je nakon deifikacije dobio naziv Quirinus (Bujukli¢, 2012., 641.).
Rimsko pravo najstarijeg peroda se, po ovom nazivu za rimske gradane, naziva
ius Quiritium. Cak i u ovom nazivu se moze videti medusobna zavisnost rimske
religije 1 prava. Religija je bila prisutna i u funkcionisanju drzavnih organa. Me-
sta na kojima su obavljali svoju delatnost bila su osveéena, mnoge odluke Senata
su se odnosile na religijska pitanja (za razliku od odluka Skupstine - svega dva-
desetak od oko osamsto odluka), mnoge odluke Senata su deponovane u hramo-
vima, magistrati su prinosili zrtve bogovima prilikom otvranja javnih igara, pre-
duzimanjem auspicia tumacili volju bogova. (Bujukli¢, 2012., 643.)

3.2. Rana republika

U ovom periodu rexa, odnosno kralja, zamenila su dva konzula. Njihova
vlast se od kraljeve vlasti razlikovala najvise po tome $to u njihovim rukama vise
nije bilo vrsenje duhovne vlasti. Ovu funkciju je preuzeo pontifex maximus. Na-
ziv pontifik potice od re¢i pons, sto na latinskom znaci most, Sto ukazuje na osta-
tak povezanosti gradanskih poslova (pontifici su nadgledali gradenje mostova)
sa religijskim. Pored pontifex maximus-a je vrhovne religijske duznosti obavljao
i rex sacrorum, koji je bio svestenik — kralj. Njegova funkcija je bila doZivotna.
Postavljanjem rex sacrorum-a, Rimljani su pokazali umec¢e kompromisa i prek-
ti¢nog reSavanja problema. Naime, religijske funkcije je mogao vrsiti samo ne-
ko ko je imao titulu rex. Kako je u doba republike, iz drzavnog uredenja izbac¢ena
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titula rex-a, Rimljani su na ovaj nacin, imenovanjem rex Sacrorum-a, prevazisli
ovaj problem. Kako bi se izbeglo spajanje vrienja religijskih i svetovnih funkcija
u jednoj osobi, rex sacrorum nije mogao obavljati nikakve drzavne i vojne funk-
cije. (Mehrovi¢, 2013., 205.) U ranoj republici, pontifex maximus je imao manja
ovlaséenja od rex sacrorum-a. Vremenom je pontifex maximus postao vrhovni
svestenik, koji je, sa liste patricija, birao rex sacrorum-a na skupstini sazvanoj u
te svrhe. Pontifex maximus je predsedavao skupsStinama — comitia calata, koje su
se sastajale dva puta godiSnje. Spajanje svetovnih i religijskih ovlas¢enja u jednoj
osobi, ukazuje na ¢vrstu povezanost drustvenog zivota Rima iz “doba krajeva” sa
religijom, dok kasnije odvajanje ove dve funkcije ukazuje na pocetak udaljavanja
rimske drzave od religije i teznju da se Sto viSe smanji uticaj religije na druStveni
zivot, §to se primecuje 1 u pravu tog perioda.

U ovom periodu, stanovnici rimske drzave se dele na slobodne, medu ko-
jima su patriciji i plebejci, i robove. Pored ove dve kategorije stanovniStva, po-
stojala je 1 kategorija klijenata. Oni su stajali u odnosu zavisnosti i zastite od
pojednih rodova, a kasnije ¢lanova roda - patrona. Ucestvovali su u verskim
obredima (sacra gentilicia) svog patrona. Patrona je mogla da sustigne reli-
gijska sankcija, kao $to je kazna saceriteta, koja je propisana Zakonom 12 ta-
blica, koja je izricana patronu ukoliko ne bi ispunio svoje duznosti prema kli-
jentu. Ukoliko bi prekrsio svoje obaveze prema klijentu, patron nije viSe uzi-
vao za$titu bogova, pa samim tim i ljudi, i svako ga je mogao slobodno ubiti,
bez ikakvih posledica. Ovo je nesumnjiv dokaz isprepletanosti prava i religije
u najstarije doba rimske istorije. Naime, upotrebljava se religijska sankcija, ko-
ja je predvidena za ucinjeno krivi¢no delo koje je propisano svetovnim zako-
nom, Zakonom 12 tablica.

Plebejci nisu bili zadovoljni svojim statusom u doba kraljeva, kao i u pr-
vom delu republike, iako im je reformom Servija Tulija priznat status rimskih
gradana. Ova reforma nije puno promenila njihov polozaj, jer su im i dalje bi-
le nedostupne funkcije u drzavnoj upravi, izmedu ostalih i sveStenicka funkcija.
Ova funkcija im je bila posebno vazna jer su svesStenici imali znac¢ajnu ulogu u tu-
macenju i primeni prava u ovom periodu, o ¢emu Ce biti viSe reci u daljem tekstu.
Cuvanjem i tumacenjem prava su se bavili pontificies, koji su birani samo iz redo-
va patricija. Plebejci su bili nezadovoljni generalno, ¢itavim pravnim poredkom,
koji im nije obezbedivao dovoljnu sigurnost. Kao rezultat borbe plebejaca za bo-
1ji status, pocetkom republike donet je Zakon 12 tablica. Pored toga, plebejci su
dobili pristup magistraturama, pa i sveStenickoj sluzbi. Zakon Lex Ogulnia, koji
je bio donet oko 300. god. pre n. e., omogucio je plebejcima da obavljaju sveste-
ni¢ke funkcije, pa je tako, ve¢ 254. god. pre n.e. plebejac postavljen za pontifex
maximus-a (Eisner, Horvat, 1948., 29.). Zbog velikog uticaja svestenickog stale-
Za, a samim tim i religije, patriciji su do donosenja Lex Ogulnia imali monopol
nad uticajem na ukupan javni i privatni zivot Rimljana.
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Kada je u pitanju sadrzaj Zakona 12 tablica, citavu svoju desetu tablicu ovaj
zakon je posvetio ius sacrum-u, odnosno duhovnom pravu. U svojoj desetoj tabli-
ci, ovaj zakon govori o religijskom obredu sahranjivanja. S obzirom na to da je ova
kodifikacija Rimljana skromnog obima, kao i to da, na primer, ne sadrzi odredbe
koje ureduju krivicni postupak, izdvajanje cele tablice za regulisanje obreda sahra-
njivanja govori o tome da je religija igrala znac¢ajnu ulogu i u ovom periodu rim-
ske istorije. I u Zakonu 12 tablica, kao i u pravu iz doba kraljeva, kao odlika prav-
nih poslova uocljiva je formalisticnost i apstraktnost, kao posledica uticaja religije.

U doba rane repubike promenjeno je drustveno uredenje. Podelu stanov-
niStva na kurije, zamenila je podela na tribuse, kao i na razrede i centurije. Za ra-
zliku od kurija, koje su imale sakralni karakter, to nije bio slucaj sa tribusima, ve¢
su oni sluzili za ubranje poreza i okupljanje gradana sposobnih za vojsku. 1z ovo-
ga se moze videti postepeno stavljanje religije u drugi plan, sto je posledica ra-
zvoja rimske drzave kao vojne sile.

Medutim, iako je religijski uticaj na pravo u ovom periodu i dalje veliki,
moze se uociti pravljenje razlike izmedu pravnih pravila — ius, i normi koje regu-
lisu religijske odnose — fas, za razliku od najranijeg prava, odnosno prava iz do-
ba kraljeva.

O povezanosti prava i religije, svedoci i bavljenje svestenika pravom. Nai-
me, u najstarije doba, kada je razvoj prava i pravne nauke u Rimu bio na svom po-
Cetku, jo$ uvek nisu postojali ljudi koji su se iskljucivo bavili pravom. Taj prav-
nicki stalez formiran je tek kasnije. Do javljanja posebnog zanimanja pravnika,
ovu ulogu u rimskoj drzavi su vrsili svestenici. Svestenici su bili gradani od stra-
ne drzave izabrani na neku svesteni¢ku funkciju, koji su se udruzivali u poseb-
na bratstva. Vrsta tih sluzbenika bili su i fetiales, koji su bili odgovorni za ugo-
vore, posebno sa drugim drzavama. “Nedovoljno razvijena svest o mnogim, ka-
ko prirodnim, tako i dru§tvenim pojavama, jacala je veru (fides) i ulogu svesteni-
ka (pontifices), ¢iji se uticaj istovremeno $irio iz hramova, stalnim pozivanjem na
postovanje bogova. Na taj nacin, nastojalo se da se uspostavi kontrola nad pona-
Sanjem pripadnika zajednice, nad poStovanjem zadate reci i nad reSavanjem nji-
hovih sporova.” (Ignjatovi¢, 2013., 16.) Ova pojava se moze smatrati i posledi-
com toga §to u najstarije doba razvoja rimskog prava, jo§ uvek nije razlikovano
ljudsko i boZansko pravo, odnosno ius humanum i ius divinum. Svestenici su se
bavili onim poslovima, koje su u kasnijem periodu republike preuzeli pravnici.

U svojim rukama svestenici su imali, kako crkvene formule — carmine, ta-
ko i formulare za pravne poslove i za postupanje pred sudom — legis actiones.
Zbirke formula i obrednih propisa su se uvale u libri pontificales, i bile su dostu-
pne samo svesteniCkom sloju, koji ih je ljubomorno ¢uvao za sebe, vide¢i u nji-
ma sredstvo za odrzavanje naroda u zavisnosti jer su utuzivi bili samo poslovi za
koje je unapred bila propisana forma, a ukoliko ta forma nije u potpunosti ispo-
Stovana, dolazilo je do niStavosti preduzetih akata. Isti slucaj je bio i sa pravnim



Religija i tolerancija, Vol. XII, Ne 22, Jul — Decembar, 2014. 351

znanjem. Narocito je ovo bilo izrazeno u peridu do 300. god. pre n.e., do donose-
nja Lex Ogulnia, dok su svesteni¢kom sloju mogli pristupiti samo patriciji. (Ei-
sner, Horvat, 1948., 49.)

Uticaj religije je, pored materijalnog, vidljiv i u procesnom pravu. Po for-
mulama legis actiones je i sudski postupak, koji je vazio u prvim vekovima repu-
blike, nazvan legisakcioni postupak. Jedna vrsta ovog postupka bio je i legis actio
sacramento, u kome su se stranke zaklinjale pred bogovima da ¢e platiti odredenu
svotu novca u korist drzave, ako izgube u parnici. Ta svota, nazvana sacramen-
tum je predstavljala ostatak religioznih obic¢aja, i verovatno je izvorno bila name-
njena u verske svrhe. (Eisner, Horvat, 1948., 557.) Rimski gradjani su se mora-
li obracati svestenicima za savete i misljenja, a aktivnost svestenika usmerena na
davanje odgovora nazivala se respondere. Osim toga, sveStenici su pomagali gra-
danima i prilikom sklapanja pravnih poslova, za koje je bila propisana posebna
forma, a ova njihova aktivnost se nazivala cavere.

Aktivnosti svestenika koje su se ogledale u davanju misljenja i formula, kao
i pomaganju prilikom sklapanja pravnih poslova, jesu uticale na pravo, odrzavaju-
ka koja se ogledala u tumacenju prava - interpretatio. Naime, tumaéenjem su sve-
Stenici uvodili i nova pravna pravila, ¢cime su prosirivali postojece pravo. Oni ni-
su samo Sturo tumacili odredbe Zakona 12 tablica i drugih propisa, ve¢ su eksten-
drzanih u ovom zakonu, ¢ime su oskudan Zakon 12 tablica priblizavali potrebama
vremena. Na novonastale okolnosti su prosirili vazenje zakona. Kao primer se mo-
ze navesti nasledno pravo, o kome je u Zakonu 12 tablica bilo svega nekoliko re-
¢i, a na ¢ijem temelju se interpretacijom razvio Citav sistem normi koje su reguli-
sale nasledno-pravne odnose. Pravo stvoreno interpretacijom spada, pored obicaja
1 zakona, u stare pravne izvore, nasuprot kojih stoji pretorsko pravo.

Na povezanost religije sa pravom ukazuje i jedna specifi¢nost koja je po-
stojala kod Rimljana, a to je podela dana na dies fasti i dies nefasti. Naime, dies
fasti su bili dani kada su se mogle obavljati pravne radnje, kao §to je sklapanje
ugovora, sudenje, a dies nefasti su bili oni dani kada to nije bilo dopusteno, jer su
ti dani smatrani praznicima i bili rezervisani za religijske aktivnosti. SvesStenici
su bili ti koji su vodili kalendar, u kome su odredivali dies fasti i dies nefasti, $to
je takode jacalo njihovu ulogu i znacaj.

Medutim, pred kraj rane republike dolazi do znacajnih ogranicenja “mono-
pola” svestenika nad formularima i pravnim znanjima. Ova tendencija se nastavlja,
i sve viSe dolazi do izrazaja u poznoj republici. Ograni¢avanje svesStenickog sloja
pocinje donoSenjem Zakona 12 tablica, kojim je obelodanjeno rimsko materijalno
pravo Sirokim drustvenim slojevima, objavljivanjem tablica sa tekstom zakona na
forumu. Ovo je bio prvi korak u smanjenju uticaja religije preko svestenika na rim-
sko pravo. Medutim, svestenici su i dalje jedini bili ¢uvari formulara za pokretanje
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postupka i sklapanje pravnih poslova, i gradani su im se morali obrac¢ati za pomo¢.
Pontificima je mo¢ u najvecoj meri oduzeta objavljivanjem formulara legisakcija,
300. god. pre n.e., u zbirci nazvanoj lus Flavianum, po pisaru koji ih je objavio. Iste
godine je objavljen i kalendar u kome su bili oznaceni dies fasti i dies nefasti, ¢ime
je svestenicima odzeto iskljucivo pravo da saopstavaju kojim danima se moze vrsi-
ti pravosude, a kojim ne. Sa prethodnim se poklapa i omogucavanje plebejcima vr-
Senje svesteni¢ke sluzbe, pa je ve¢ 280. god. pre n. e. prvi plebejski pontifex maxi-
mus poceo javno deliti pravne savete i otkrivati svoja znanja iz oblasti prava, ¢ime
je laicima omogucio sticanje pravnog znanja. (Eisner, Horvat, 1948., 50.)

4. Odnos religije i prava u poznoj republici

Po periodizaciji rimske istorije i prava, za koju smo se u ovom slucaju od-
lu¢ili, drugo razdoblje je trajalo od 200. god. pre n. e. do 27. god. pre n. e., od-
nosno od kraja drugog punskog rata, do osnivanja carstva. Ovaj period obuhva-
ta poslednja dva veka republike. Rim je i u ovom periodu ostao grad-drzava, sa
istim organima vlasti, sa neznatnim promenama u broju i sastavu. Rimska drza-
va se sve vise $irila, formirajuéi jaku vojsku. Pored ekonomskih i socijalnih pro-
mena, doslo je i do promena na duhovnom, religijskom polju. Medutim, iako se
rimska religija dosta izmenila u ovom poznom periodu republike, Rimljani su bili
konzervativni na ovom polju, religija se nije menjala unutrasnjim preobrazajima,
ve¢ dodavanjem novih elemenata, koji su preuzimani uglavnom od Grka. (Dime-
zil, 1997., 75.) Postao je vidljiv i nezanemarljiv gréki uticaj.

Uocljiv je pad interesovanja za religiju i okretanje racionalnim aktivnosti-
ma, kao §to su ratovanja, osvajanje novih teritorija i stvaranje ¢vrste rimske drza-
ve, u kojoj religija nece biti tako bitan faktor, kao u prvom periodu. Sirenjem te-
ritorije, Rim je obuhvatao i podrucja koja su imala sopstvena bozanstva. Zbog to-
ga, pravo koje je bilo usko vezano za religiju koja je vazila u Rimu pre prosirenja
njegove teritorije, gubilo je dalji smisao i delotvornost, pa se pravo sada posma-
tra kao ljudska tvorevina, koja se menja pod uticajem razlicitih faktora, a ne kao
volja bogova. (Nikoli¢, 2010., 114.)

Stvaranjem slobodnijeg prava, ius gentium-a, pored strogog ius civile, jed-
na od osnovnih osobina rimskog prava u doba kraljeva i rane republike, sada se
gubi. U pitanju je formalizam. Formalizam je u rimsko pravo prodro iz religije,
pa se smanjenje formalizma moze smatrati udaljavanjem od religije.

Ko god je Zeleo, mogao se u periodu pozne republike baviti pravom. Ovim
oduzimanjem iskljucivih ovlas¢enja svestenicima u oblasti prava, potpomognut
je proces udaljavanja prava od religije, koji je karakteristi¢an kako za kraj rane
republike, tako i za period pozne republike.

U poznom periodu republike, pravo sve vise ulazi u oblasti koje su rani-
je bile regulisane religijskim normama. Izmedu ostalog, savesno ponasanje — bo-
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na fides i pravi¢nost — aequitas, prelaze iz delokruga religijskog u pojam defini-
san pravom. (Stanojevi¢, 2010., 51.) Na ovaj nacin, religija gubi na znacaju, koji
je imala u periodu kraljevstva i rane republike.

Ipak se moze uociti uticaj religije na pravo i u ovom periodu, prilikom po-
smatranja polozaja robova. U periodu pozne republike, robovi su smatrani ,,oru-
dem koje govori®, stvarima — res mobiles, res moventes. (Ignjatovié, 2013., 9.)
Medutim, kada se posmatra fakti¢ki polozaj robova, moze se primetiti da su ro-
bovima, pod uticajem religije, i u vezi sa verskim obredima, data neka prava kao i
slobodnom ¢oveku. Tako se grob roba smatrao za locus religiosus, kao i grob slo-
bodnog coveka, a rob je mogao ucestvovati kod izvodenja kulta. Kada rob umre,
njegov gospodar je imao obavezu da ga sahrani.

“Tendencija smanjenja sakralnih elemenata u pravu nastavila se sve do
klasi¢nog doba.” (Stanojevic¢, 2010., 51.)

5. Odnos religije i prava u principatu

Za period principata, koji je trajao od 27. god. pre n. e. do 284. god. n. e.,
kaze se da je predstavljao zlatni vek rimske istorije. Ovaj perod pocinje vladavi-
nom Oktavijana, koji je dobio titulu Augustus — uzviseni, koja je do sada pripa-
dala samo nekim bogovima. Nakon nekoliko decenija anarhije i krvavih suko-
ba, gradanskih ratova, sa dolaskom Oktavijana na vlast ova bura se stiSala, §to se
smatralo ¢udom, meSanjem bogova u svetovne stvari, a Oktavijan je viden kao
spasitelj, bog. (Rostovcev, 2005., 388.) Kult vladara se isprepletao sa kultom bo-
gova i produzavao se u religiji. (Kresi¢, 1958., 8.) Oktavijan Avgust je pokusao
da ponovo uspostavi postovanje bogova i kulta, medutim to mu nije poslo za ru-
kom. Moze se primetiti ponovno pozivanje na veru i religiju kao u peridu kra-
ljevstva i rane republike, ali ovoga puta se car izjednac¢avao sa bozanstvom, jav-
lja se kult rimskih careva. “Carevi su dobivali bozanski nadimak (deus Aurelia-
nus), a pokojni carevi dobre uspomene uvrstavali bi se medu bogove (divus).”
(Eisner, Horvat, 1948., 73.) Takode, u vladaru u doba principata — princepsu, opet
su spojene religijska i svetovna ovlas¢enja, pa je on, pored toga Sto je bio vrhov-
ni zapovednik vojske, stalni konzul, cenzor, tribun, bio i prvosvestenik. I iz ovo-
ga se moze naslutiti vra¢anje znac¢ajnog mesta religiji u rimskom drustvu. Medu-
tim, “kult imperatora nije bio dugog vijeka jer se njihova zemaljska vlast temelji-
la na socijalnim odnosima koji su zapadali u sve vecu krizu.” (Kresi¢, 1958., 11.)
“Od klasicnog doba se opet pojacava uticaj religije na sve drustvene odnose, pa i
na pravo, ali se sada radi o drugoj, novoj religiji, koja je prodrla u sve pore rim-
skog drustva. U pitanju je pojava hris¢anstva'.” (Stanojevi¢, 2010., 51) Isus Hrist

1 Hris¢anstvo je religija koja se pojavljuje u istocnim provincijama Rimskog carstva u
I veku, a sledbenici Isusa iz Nazareta su prvi put nazvani hris¢anima u sirijskoj Antiohiji oko 50.
godine n.e. Ova religija ¢e izvrSiti ogroman uticaj na Citavu kulturu i civilizaciju 1 postaée osnova
onoga $to se naziva zapadnom civilizacijom i zapadnim institucijama. (Vukomanovié¢, 2004., 20.)
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je roden, propovedao je hris¢anstvo, osuden je, razapet i po hriS¢anskom verova-
nju vaskrsao za vreme principata. (Nikoli¢, 2010., 118.)

Kada se pojavila, hris¢anska vera je bila prihvac¢ena od strane robova i ni-
zih slojeva stanovnistva, koji nisu bili zadovoljni trenutnom situacijom u car-
stvu. Hri$¢anska vera je bila protiv vladajuceg poretka i kulta careva, pa su sto-
ga u njoj nizi slojevi videli spas. To je za posledicu imalo to da je hris¢anstvo,
po svom pojavljivanju, bilo od strane careva zabranjivano, a pristalice hris¢an-
stva proganjane. Hri§¢anstvo se oslanja na prethodne religije u nekim elementi-
ma, ali novina koju hri§¢anstvo donosi ogleda se u ideologiji ljubavi koja prosi-
ruje skup onih koji zasluzuju milost pred Bogom, pa samim tim i odredena prava.
Ovaj novi osnov ljudskih odnosa zapisan je u Novom zavetu. ,,Sve dakle §to ho-
¢ete da Cine vama ljudi, tako Cinite i vi njima, jer to je Zakon i Proroci. (Jevan-
delje po Mateju, 7. 12.) Hris¢anstvo propoveda nove vrline kao $to su pokornost,
skromnost, poniznost i pokajanje, kao i ljubav i prema prijateljima i prema nepri-
jateljima. Umesto ius talionisa, prava odmazde, koji propoveda ,,0ko, za oko, zub
za zub“, koji je bio prihvacen u prvim vekovima razvoja rimskog prava, hri§¢an-
stvo porucuje: ,,Miri se sa suparnikom svojim brzo, dok si na putu s njim, da te
suparnik ne preda sudiji, a sudija da te ne preda sluzi u tamnicu da te vrgnu...culi
ste da je kazano: oko za oko, zub za zub. A ja vam kazem da se ne branite od zla,
nego ako te neko udari po desnom tvom obrazu, obrni mu i drugi...* (Jevandelje
po Mateju, 5. 25.) Ovakav stav doveo je i do postepene promene shvatanja pra-
va i prosirivanja onih subjekata koji to pravo zasluzuju: ,,Umesto u jednom ogra-
ni¢enom tradicionalnom pravu, Isus trazi reSenje ljudskih odnosa u ljubavi, a na-
celo ljubavi univerzalise®. (Pavicevi¢, 1980., 238.) Siromasni su po hris¢anskom
verovanju oznaceni kao oni koji ¢e u carstvu nebeskom zasluziti milost: “Lakse
je kamili proci kroz iglene usi nego li bogatome uéi u carstvo Bozje®. (Jevande-
lje po Marku, 10. 25.) ,,Filozofija hris¢anstva nudila je milionima ljudi Rimskog
carstva iskupljenje, obe¢ano kraljevstvo, u buduénosti, na onom svetu* (Petro-
vi¢, 1995., 98.) U periodu obespravljenosti sledbenika hris¢anstva, ova religija je
,»podsticala mase na bunt i otpor nasilju i bedi zivota u Carstvu* (Petrovi¢, 1995.,
99.). Iako hris¢anstvo daje ogromno obecanje obespravljenima, ipak ¢e se kasni-
je ove osnovne postavke menjati, kada visi slojevi u Rimskom carstvu prihvate
hris¢anstvo kao svoju religiju.

Rimsko pravo se moze podeliti na ius Civile, ius gentium i ius naturale. Po-
java treCe kategorije se vezuje za period principata. lus civile je ono pravo koje
svaki narod stvara, po svojim potrebama, dakle nacionalno pravo. lus gentium su
pravna pravila koja su zajednicka svim narodima, koja su na osnovu prirodnog
razuma deo svakog pravnog sistema, bez obzira na to pravo kog naroda se prou-
Cava. lus naturale se pojavljuje kao treca kategorija, i pod njim se podrazumeva
pravo zajedni¢ko svim bi¢ima, ljudima i Zivotinjama. Po vremenu javljanja ove
tre¢e kategorije, moZzemo zakljuéiti da je do nje doslo pod uticajem hrisc¢anstva.
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Humanost koja se ogleda u tretiranju svih zivih bi¢a podjednako, nesumnjivo ima
svoj izvor u hris¢anskim shvatanjima i nacelima.

6. Odnos religije i prava u dominatu

Period dominata je trajao od 235. do 565. god. n. e., i u njemu dolazi do
prelaza sa ustavne monarhije na apsolutnu monarhiju. U ovom periodu rimske
istorije doslo je do nastavka Sirenja uticaja hriS¢anstva, koje je masovno dobija-
lo nove sledbenike. “Sto je drzava vise slabila, to je crkva sve vise ja¢ala. Pripad-
nistvo drzavi donosilo je samo bol i patnju, dok je pripadnik hris§¢anske crkve od
nje dobijao i moralnu i materijalnu pomo¢.” (Rostovcev, 2005., 476.) Samim tim,
religija se vraca na dru$tvenu scenu kao vrlo znacajan faktor, koji ¢e u mnogome
uticati na sve sfere druStvenog zivota, samim tim i na pravo. Medutim, i drustve-
ni odnosi, narocito mo¢ vladajuce klase u ovom periodu, izvrsili su znacajan uti-
caj na osnovne principe hris¢anstva. Moze se re¢i da je hris¢anstvo ucinilo neke
ustupke rimskom vladaju¢em sloju, kako bi bilo proglaseno drzavnom religijom.

HriS¢anstvu u periodu dominata pristupaju i visi slojevi, pa se menja i ide-
ologija u pravcu ,,bogu bozje, a caru carevo*. ,,Tako hris¢ani omasovljujuci se iz
razli¢itih drustvenih redova, postaju moéna drustvena i politicka snaga po grado-
vima. U toj situaciji, rimska drzava nije mogla viSe provoditi samo politiku poga-
njanja, koja je inace vodila samo jacanju hri§¢anskog pokreta.” (Pavicevic, 1980.,
245.) Hris¢anstvo postaje vrlo znacajan element u drzavi, sve vise se udaljava-
juci od svojih prvobitnih postavki. Kako su visi, vladajuci slojevi poceli da pri-
hvataju hri$¢anstvo, ono se udaljavalo od svojih demokratskih u¢enja, koja su u
prvi plan stavljala siromasne i obespravljene. “Sluge da slusaju svoje gospoda-
re, da budu ugodni u svacemu, da ne odgovaraju.” (Pavlova poslanica Titu, 2.9.)
Vladaju¢i sloj je uocio snagu hriscanstva, i video u tome moguc¢nost manipulaci-
je nizim slojevima. Postavke o jednakopravnosti svih ljudi i pravu na svojinu ¢e
se kasnije pod drustvenim faktorima menjati, pa ¢e se pojaviti u¢enje o privatnoj
svojini kao ,,prirodnom pravu®. Prvi crkveni oci su smatrali da zemlja nije nicija,
nego Bozja, dok se kasnije to shvatanje menja u korist ideje o neprikosnovenosti
privatne svojine. (Pavicevi¢, 1980., 261.)

Godine 313. Car Konstantin (sa suvladarom Licinijem) izdaje Milanski
edikt o toleranciji, kojim izjednacuje hriS¢anstvo sa drugim religijama. U ediktu
se kaze da treba svakom ¢oveku ostaviti moguénost da ispoveda veru po svom iz-
boru. Medutim, kasnije, 380. god. hris¢anstvo je, Teodosijevim ediktom, progla-
Seno drzavnom religijom, jedinom dozvoljenom.

Da je religija bila uvazavana i u periodu vladavine cara Justinijana, i pove-
zana sa pravom, vidi se iz sistematizacije Corpus luris Civilis-a. U delu ove naj-
vece kodifikacije rimskog prava, koji je donet 534. god. pod nazivom Codex re-
petitiae praelectionis i sastojao se iz 12 knjiga, crkveno pravo je stavljeno na po-
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¢etak, u prvu knjigu. Ovo ukazuje na porast ugleda crkve i vaznosti religije i cr-
kvenog prava, narocito ako se u obzir uzme i ¢injenica da se u Teodosijevom ko-
deksu iz 438. godine crkveno pravo nalazilo na kraju.

Priznavanje hri§¢anstva za drzavnu religiju doprinosi njegovom omasov-
ljenju. Kako se povecava broj vernika i hris¢anstvo Siri na sve prostore velikog
Rimskog carstva, pojavljuje se potreba za organizacijom i kodifikovanjem uce-
nja, te se razvija jedna moc¢na institucija — hir§¢anska crkva, koja ¢e se 1054. god.
podeliti na pravoslavlje i katolicanstvo, a kasnije ¢e se, u XVI veku pojaviti i pro-
testantizam. Protestantizam ¢e predstavljati ,,najracionalniju religiju® (Berger)
koja ¢e u velikoj meri po mnogim teoreticarima pospesiti sekularizaciju.

Hris¢anstvo propoveda pokornost, smernost, oprastanje, solidarnost, jed-
nakost. Kako ove vrline nisu bile principi koje je poStovalo dotadasnje rimsko
pravo, hris¢anstvo je na pravo ovog perioda izvrSilo znacajan uticaj u pravcu hu-
manizacije. To se, pre svega, ogleda u odnosu prema robovima. Takode je i po-
lozaj Zene u rimskom drustvu poboljsan. Iako je primetan uticaj hri§¢anstva na
pravo, kroz poboljSanje polozaja do sada marginalizovanih grupa, tek u srednjem
veku ¢e do¢i do takve uloge religije u drustvu, gde sve pocinje i sve se zavrSava
njom. (Stanojevi¢, 2010., 80.)

Zaklju¢ak

Religija je nesumnjivo imala znac¢ajnu ulogu u nastanku normi unutar ljud-
ske civilizacije. Autoritet Boga je bio neizostavno potreban u periodu nastanka
normi. Pravo nastaje kada je civilizacija postigla odredeni nivo koji je omogucio
kodifikaciju normi. Put do modernog prava kakvo danas poznajemo bio je dug.
Neizostavna pravna tradicija koja i danas stoji u osnovi modernog prava jeste
rimsko pravo. U mnogome napredno i paradigmati¢no do danas$njih dana, i rim-
sko pravo je imalo znacajan odnos sa religijom.

Sakralni karakter rimskog prava predstavlja jedno od njegovih osnovnih
obelezja. (Bujukli¢, 2012., 639.) U radu je ova tvrdnja potvrdena i potkrepljena
dokazima. Naime, analiziraju¢i rimsko pravo od njegovog nastanka do pada car-
stva, u radu je posmatran pre svega uticaj religije na razvoj prava. Analiza je iz-
vrsena kroz Cetiri perioda, kroz koje je prosla rimska drzava u svom postojanju.
Moze se primetiti razlicit uticaj religije na drustveni zivot Rimljana i rimsko pra-
vo u razli¢itim periodima, Sto zavisi od viSe faktora. Kada je u pitanju prvi peri-
od, poznatiji kao period kraljeva i rane republike, moze se uociti najveca poveza-
nost prava i religije. Pred kraj rane republike, uoc¢ava se slabljenje uticaja religi-
je, a ova tendencija se nastavlja i u poznoj republici. U principatu interesovanje
za religiju ponovo raste, stvara se kult vladara, koji je neretko proglasavan bozan-
stvom posle smrti, ali dolazi i do prihvatanja jedne nove religije — hris¢anstva. Sa
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hris¢anstvom se religija vrac¢a na velika vrata u zivot Rimljana i u periodu domi-
nata vrsi veliki uticaj na rimsko pravo u pravcu humanizacije.

Veliki uticaj religije u prvom periodu se objasnjava time da je rimsko pra-
vo tek bilo u svom nastanku i oslonac za postovanje normi, koje su uglavnom
bile sakralnog karaktera, naslo je u autoritetu bogova. Religija je igrala znacaj-
nu ulogu u propisivanju i primenjivanju sankcija za nepostovanje normi. Primi-
tivna zajednica, kakvom se moze smatrati i rimska grad-drzava na pocetku svog
razvoja, oslanjala se na norme zvane fas, koje su sadrzale bozanske propise. Od
ovih normi preuzet je strog formalizam. Od bozanskog prava — fas, u ovom pe-
riodu je tesko odvojiti svetovna pravila — ius, zbog isprepletanosti religije i dru-
gih drustvenih odnosa. Upravo stoga se kao znak za marginalizaciju uloge reli-
gije u starom Rimu, koja pocinje na kraju rane republike, moze navesti lakse ra-
zlikovanje izmedu bozanskih i svetovnih pravila. Naime, religija nije vise bila u
toj meri upletena u zivot Rimljana kao u doba kraljeva, iako je njen uticaj posto-
jao iu ovom periodu.

Pred kraj doba kraljeva, prikupljena je zbirka zakona — leges regiae, gde su
obicajne norme sakralnog karaktera pretvorene u pisano pravo sakralnog karak-
tera. Zakon 12 tablica, donet na pocetku republike je celu jednu tablicu posvetio
religioznoj tematici. Ovo ukazuje na veliki uticaj religije. Pored Cinjenica iz kojih
se neposredno moze uvideti uticaj religije na rimsko pravo, bilo je i dosta Cinjeni-
ca koje nam ukazuju na ulogu i znacaj religije u rimskom drustvu uopste, pocev
od naziva rimskog naroda (Quirites), preko gentilskog uredenja gde su clanovi
gensova bili, izmedu ostalog, povezani i istim religijskim kultom, spajanja u kra-
lju (rexu) i sakralnih i svetovnih funkcija, do mesta na kojima su drzavni organi
vrsili svoje funkcije. Upravo na osnovu ovih pokazatelja je kasnije moguce uoci-
ti 1 smanjenje uticaja religije. Tako ve¢ nakon pada kraljevske vlasti, i prelaska na
republiku, kraljeve zamenjuju dva konzula, koji nemaju religijsku funkciju. Vrse-
nje ove funkcije prelazi na pontifike. Menja se drustveno uredenje.

Pored navedenog, postoje i drugi znaci na osnovu kojih se zakljucuje koli-
ki je bio uticaj religije u prvom periodu razvoja rimske drzave. To je mozda naj-
uocljivije kada se posmatra uloga svestenika u bavljenju pravom. U periodu ka-
da religija nije bila odvojena od drzave, nije se razvijao ni poseban pravnicki sta-
lez. Svestenici su obavljali poslove, koji su kasnije presli na pravnike. Cuvali su
u tajnosti formule za vrSenje pravnih radnji, svoja pravna znanja i kalendar, ¢i-
me su sebi obezbedivali monopol u oblasti pravnog znanja i uticaj na pravo. Uti-
caj na pravo su narocito vrsili svojom aktivnos¢u koja se ticala interpretacije po-
stojeceg prava. Medutim, pred kraj rane republike, pravnicki poziv je postao do-
stupan Sirokim krugovima rimskog stanovnistva, kao i znanja iz oblasti materijal-
nog i procesnog prava. Na ovaj nacin su svestenici, a samim tim i religija, izgu-
bili moguénost da u dosadasnjoj meri uticu na pravo. Materijalna pravila su ve¢
ranije bila objavljena u Zakonu 12 tablica, a procesne formule su objavljivanjem
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postale svima dostupne, kao i pravnic¢ka znanja, ¢ime je pocelo formiranje prav-
nickog sloja. U doba pozne republike, a narocito u doba principata i dominata, ko
god je Zeleo, mogao se je baviti pravom.

Kao §to je pomenuto, period pozne je republike je vreme kada se nastav-
lja tendencija opadanja uticaja religije na drustvo i pravo, zapoceta na kraju rane
republike. Gubi se osnovna osobina prava iz prethodnog perioda — formalizam,
a svetovno pravo ulazi u oblasti koje su do sada bile regulisane religijskim nor-
mama.

Period principata pocinje pojavom kulta careva, car se izjednacava sa bo-
zanstvom i opet se u jednom licu spajaju svetovne i religijske funkcije. Religija
opet dobija znacajno mesto u zivotu Rimljana. Kao reakcija nezadovoljnog sta-
novni$tva na kult kraljeva, prihvata se jednobozacka religija — hris¢anstvo, koja
¢e kasnije biti prihvacena i od visih slojeva. Kada se pojavila hrisS¢anska religija
je propovedala jednakost svih i samim tim podrazumevala jednaka prava za sve,
pa i za robove. Zbog toga je od siromasnog stanovnistva i robova oberucke pri-
hvacena, a od vladajuceg sloja proganjana. Medutim, prihvatanjem od strane vi-
Sih slojeva, u periodu dominata, postepeno se menja odnos prema obespravljeni-
ma i neke izri¢ite osude nejednakosti se ublazavaju. Hris¢anstvo se u ovom peri-
odu vise ne zabranjuje i proganja, ve¢ postaje jedna od dozvoljenih religija, a ne-
Sto kasnije i drzavna religija — jedina dozvoljena. Ovim ¢inom pocinje znacajan
uticaj hriS¢anstva na pravo. Dolazi do humanizacije prava, poboljSanja tretmana
poté¢injenih grupa, kao $to su zene i robovi. Javlja se ideja o prirodnom pravu, ko-
je zagovara tretiranje svih zivih bi¢a jednako. Medutim, kada je hris¢anstvo pro-
glaseno drzavnom religijom, u velikoj meri je prilagodeno potrebama vladajuce
klase. U Justinijanovoj kodifikaciji, najve¢em pravnom spomeniku koje je izne-
drilo rimsko pravo i ostavilo kasnijim pokoljenjima, koja su ga koristila i i dalje
ga koriste kao uzor, crkveno pravo zauzima znacajno mesto, Sto takode pokazuje
znacaj i uticaj religije na rimsko pravo.
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THE RELATION BETWEEN LAW
AND RELIGION IN ANCIENT ROME

Abstract:

This paper traces the relation between religion and law through the four periods
of Roman history. The analysis of the source of law, the people who engaged in the legal
profession, sanctions prescribed for violating the norms, as well as the entire social orga-
nization in each of the periods, has led to the conclusion that Roman law was undoubted-
ly under the influence of religion to a lesser or greater extent in all of those periods. The
influence of religion on law was greatest in the first period, better known as “The Age of
the Kings”, and the early republic. This was the period when law was still rather primi-
tive, thus religious norms — fas, were the ones that regulated the majority of social rela-
tions, while the priests knew the law and kept the forms for performing legal actions, as
well as the calendar. In time, both the material and process norms and the calendar be-
came available to everyone, which reduced the importance and role of the priests in le-
gal activities. The distancing of Roman state and law from religion can also be observed
in the separation of secular and spiritual functions. In the second period, the age of the
late republic, the interest in religion dropped to an even lower level, with its influence still
persevering in certain, for the functioning of the state and law less important areas. With
the rise of Rome and its golden period came the renewed interest in religion. Namely, this
was the period when the emperors wanted to use religion as their own weapon, by creat-
ing the Imperial cult. This idea did not grow on the poorer layers and slaves, who looked
for salvation in the new monotheistic religion — Christianity. Later on, even the higher
layers accepted this religion, emperor Constantine recognized it as one of those permit-
ted, while Theodosius declared it the only one permitted. Thanks to Christianity, religion
re-entered the social life of the Romans in a great manner, exerting vast influence on all
areas, including law.

Key words: religion, law, ancient Rome, ius, fas
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ULOGA DOMENA RELIGIJE U PROCESU
OCUVANJA MANJINSKOG JEZIKA:
PRIMER SEFARDSKE ZAJEDNICE U BEOGRADU

Rezime

Za Spanske Jevreje religija i jezik predstavijali su vazan oslonac u ocuvanju jezic-
kih i etnickih osobenosti. Na tlo Beograda stupili su u 16. veku u kom su sve do druge po-
lovine 19. veka ziveli izolovano od vecinskog stanovnistva negujuci pri tome svoju veru i
obicaje, koje su prenosili na naredne generacije. Medutim, u pomenutom periodu pocinju
da se ukljucuju u drustvene tokove vecinske zajednice, sto je u odredenim domeninama,
poput domena profesije i obrazovanja, vodilo u pravcu zamene jezika. No, domen religije
pozitivno je uticao na odrzanje jevrejsko-spanskog jezika, koji su koristili za svakodnev-
nu komunikaciju. Izucavanje verskih knjiga podrazumevalo je poznavanje hebrejskog je-
zika. Sefardi u Beogradu mogli su fakultativno da pohadaju versku nastavu i da uce jezik
svoje vere. Pripadnici starijih generacija posebno su insistirali na odrZanju etnickog i je-
zickog identiteta negovanjem religijskih obicaja, ali je, uprkos tome, i u ovaj domen po-
ceo da prodire srpski jezik.

Kljuéne reci: Beograd, odrzanje/zamena jezika, religija, Sefardi

Uvod

Posle proterivanja iz Spanije 1492. godine i iz Portugala 1496. godine
Spanski Jevreji, Sefardi, sa sobom poneli su svoj jezik, obicaje i veru, $to je im
pomoglo da o¢uvaju sopstveni etni¢ki, verski i jezicki identitet 1 jedinstvo tokom
vekova uprkos Cinjenici da su se sefardske zajednice nastanile na razlic¢itim pro-
storima. lako su bile heterogene, drzale su do ocuvanja svojih osobenosti, §to po-
tvrduje tvrdnja da heterogenost i tradicionalizam predstavljaju jedne od klju¢nih
odlika sefardske kulture (Vidakovi¢ Petrov, 2007: 73). Hebrejski jezik predsta-
vljao je sponu izmedu jevrejskih zajednica koji su se za svakodnevnu komunika-
ciju sluzili razli¢itim jezicima i koji su ziveli na razliitim prostorima.

U ovom radu ispituju se uslovi u kojima je Sefardima bilo omoguéavano
ili onemogucavano da neguju svoju veru i jezik na tlu Balkanskog poluostrva,
pre svega na podruc¢ju Beograda, i objasSnjenje kako su ti uslovi uticali na odrza-
nje/zamenu jevrejsko-Spanskog jezika i udaljavanje od hebrejskog jezika. U fo-
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kusu rada je druga polovina 19. i pocetak 20. veka, period modernizacije drustva
i ukljuc¢ivanja pripadnika sefardske zajednice u drustvene tokove vecinske popu-
lacije. Posebna paznja bi¢e usmerena na domen religije koji je delovao u pravcu
odrzanja jevrejsko-Spanskog kao manjinskog jezika sve do pocetka Drugog svet-
skog rata.

Na samom pocetku rada bice nekoliko reci o religiji Jevreja kao i o hebrej-
skom i jevrejsko-Spanskom jeziku. Zatim, bice dat kratak teorijski okvir u vezi sa
procesom odrzZanja/zamene jezika, a sa tim u vezi su i domeni upotrebe manjin-
skog jezika koji pozitivno ili negativno uti¢u na njegovo odrzanje i dalji transge-
neracijski prenos. Zatim, bi¢e dat kratak osvrt na poloZzaj pripadnika sefardskih
zajednica u okviru Otomanskog carstva, potom odnos Austrougarske prema Je-
vrejima i srpskih vladara posto je srpska drzava stekla autonomiju. Za razume-
vanje ovako sloZzenog fenomena kao §to je odrzanje/zamena jevrejsko-Spanskog
kao manjinskog jezika u razmatranje neophodno je uzeti niz druStveno-istorijskih
¢inilaca koji su uticali na zivot i polozaj Sefarda na naSem podrucju i koji su ima-
li svoju ulogu u negovanju verskih obicaja i manjinskog jezika.

Rec-dve o religiji Jevreja

»Judaizam je religija Jevreja. Njen dug istorijski razvoj moze se pratiti
od biblijskih, mojsijevskih vremena (javljanja Boga na Sinajskoj gori) do dana-
$njih dana kada judaizam predstavlja i drzavnu religiju u Izraelu* (Vukomanovic,
2004: 15). U Sirem smislu, judaizam se moze tumaciti i kao kultura i nacin zivo-
ta Jevreja, po§to on za cilj ima primenu Bozjih moralnih zakona u svim oblastima
zivota, kako licnom tako i javnom (Goldberg & Rejner, 2003: 8, 340).

Hebrejska Biblija naziva se Tanah, kog ¢ine Tora, dela proroka i drugi spi-
si. Jevrejsku Bibliju hri$¢ani nazivaju Starim zavetom (Vukomanovi¢, 2004: 16).

,,Vremenom, javlja se potreba za sve kompleksnijim sistemom obicajno-
pravnih normi pa dolazi do postepenog razvoja novih propisa koji su morali
imati osnovu u tekstovima Tanaha. Pojava Misne (hebr. ucenje), kao dopune bi-
blijskih kanona, kao i stvaranje njene ,,Sire verzije* Gemare (hebr. uciti, primi-
ti predanje), ¢ine korak dalje u konsolidaciji jevrejskog etnosa. Misna i Gemara
zajedno Cine zbornik jevrejskog zakonodavstva — Talmud, koji, zajedno sa Ta-
nahom, sacinjava osnovu jevrejskog nacina zivota, celokupnog sistema vredno-
vanja i poimanja stvari i odnosa“ (Barisi¢, 2006). U pitanju je jevrejski zbornik
usmenog predanja. (Goldberg & Rejner, 2003: 473). Talmud ima veliki verski
znacaj za Jevreje, posto se u njemu mogu pronaci razlicita religijska i svetovna
pitanja znacajna za zivot vernika poput praznika, propisa o braku, itd. (Vukoma-
novi¢, 2004: 19). Proucavanje svetih knjiga spada u obavezu Jevreja, posto ,,vo-
di ispunjenju svih drugih obaveza, kako eticke tako i religijske prirode* (Gold-
berg & Rejner, 2003: 343).
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Jevrejsko-spanski i hebrejski jezik

Sefardi su se koristili jevrejsko-$panskim jezikom, koji su sa sobom done-
li i na Balkansko poluostrvo. To je naziv varijeteta koji je koriS¢en za svakodnev-
nu komunikaciju, usmenu knjizevnost i vodenje trgovackih knjiga. Hebrejski je-
zik i ladino bili su jezici knjizevnosti i religije. Sveti tekstovi prevodeni su na la-
dino, na koji je u velikom meri uticao hebrejski jezik, posebno $to se tice leksike
i sintakse, pa je otuda evidentna razlika izmedu ladina i jevrejsko-Spanskog jezi-
ka (Pesi¢, 2009). Ladino predstavlja jezik sefardske pismenosti koji je bio manje-
viSe jedinstven u celoj Turskoj, dok je govorni jezik Sefarda i jezik njihove na-
rodne knjizevnosti, jevrejsko-Spanski, lokalno obojen i ne toliko jedinstven (Vi-
dakovi¢ Petrov, 2007: 74).

Od dolaska na Balkan, tj. naseljavanja u Otomansko carstvo, pa sve do od-
laska Turaka sa ovih prostora 1867. godine, ,,jevrejsko-Spanski jezik je bio govor-
ni jezik Sefarda u svim domenima upotrebe jezika“ (Vucina Simovi¢ & Filipovi¢,
2009: 155). ,,Jevrejsko-Spanski jezik u Beogradu, kao i ostale varijetete istog jezi-
ka sa podrucja bivse Jugoslavije odlikovao je, osim balkanskih i slovenskih ele-
menata, i znatan broj hebrejskih pozajmljenica“ (Vucina, 2004: 42).

,.Sefardi su poneli iz Spanije predklasi¢ni kastiljanski ili $panski jezik (ca-
stellano/espariol preclasico) koji je, usled medusobnih mesanja tokom i nakon
progona, imao odlike raznih romanskih varijeteta sa Iberijskog poluostrva. Nji-
hov jezik razvijao se nezavisno od poluostrvskog™ (Vuc¢ina Simovi¢ & Filipovic,
2009: 41). Jevrejsko-Spanski se vekovima negovao cuvajuéi odlike predklasic-
nog Spanskog jezika, pa je njegovo proucavanje znacajno za istrazivace Spanskog
jezika iz tog perioda, posto je jevrejsko-Spanski jezik konzervirao pojedine obli-
ke kojih danas nema u savremenom $panskom jeziku, pa oni predstavljaju plod-
no polje za istrazivanje arhaizama i istorijske gramatike Spanskog jezika, poseb-
no u oblasti fonetike.

Odrzanje/zamena jezika

Ocuvanjem jezika ¢uva se i etnokulturalni identitet jedne zajednice. Jezi-
kom se prenose kulturne vrednosti jednog naroda sa generacije na generaciju, pa
se on na taj nacin ne shvata iskljucivo kao sistem komunikacije, ve¢ i kao me-
dij zahvaljujuci kojem se uvaju etnicke osobenosti. Ocuvanje jezickog identite-
ta Cesto se dovodi u vezu sa oCuvanjem etnickog identiteta.

Zamena jezika oznacava prelazak sa jednog manjinskog jezika na vecinski
zbog razlicitih faktora. Zamenu jezika ne inicira sam lingvisticki sistem, tj. nje-
gova struktura, ve¢ faktori koji obi¢no nemaju veze sa jezikom. Naime, brojni su
ekstralingvisticki faktori koji mogu uticati na zamenu manjinskog jezika vecin-
skim 1 dominantnim jezikom sredine. Jedan od tih faktora je obim upotrebe ma-
njinskog jezika u razli¢itim domenima drustva, (ne)postojanje manjinskog jezi-
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ka u formalnom obrazovnom sistemu date drzave, stavovi prema jeziku, jezi¢ke
ideologije, itd. Religija takode moze imati uticaja na odrzanje ili zamenu jezika,
o ¢emu ¢e u nastavku biti viSe reci.

Odrzanje jezika odnosi se na proces suprotan zameni jezika i predstavlja
,fenomen o¢uvanja manjinskog jezika ¢iji govornici odolevaju uticaju vecinskog
jezika“ (Filipovi¢, 2009: 98). Vaznu ulogu u ovim procesima moze imati poten-
cijal koje znanje vecinskog jezika pruza. ,,Proces zamene jezika bazira se na dru-
Stvenoj ¢injenici da odredena etnicka grupacija u okviru date drzave i uz odrede-
nu stimulaciju (ekonomsku, socijalnu, kulturnu ili politicku) tezi da usvoji i deli-
micno ili potpuno prede na jezik vecinske grupe® (Paulston, 1986: 493 prema Fi-
lipovi¢, 2009: 99).

,,U osnovi svakog proucavanja odrzanja i zamene jezika jeste neka prome-
na u obrascu uobicajene upotrebe jezika koja se moze dokazati* (Vucina-Simo-
vi¢ & Filipovi¢, 2009: 28). Kako bi se pratili procesi odrzanja, odnosno zamene
jezika, definisani su domeni upotrebe jezika. Lista domena nije konac¢na i razliku-
je se od autora do autora, ali za potrebe ovog rada znacajno je napomenuti domen
porodice, Skole, knjizevnosti i usmene tradicije, Stampe, vojske, administracije i
profesije (Vuc¢ina-Simovi¢ & Filipovi¢, 2009). Svakako, posebna paznja u radu
bi¢e usmerena na domen religije, koji se dovodi u vezu sa domenom porodice, a
ima veze i sa domenom obrazovanja, $to ¢e u nastavku biti detaljnije prikazano.

Domeni upotrebe manjinskog jezika i odrzanje/zamena jezika

Domeni upotrebe manjinskog jezika mogu i¢i u korist njegovog odrzanja,
ali ima i onih domena u kojima ugrozeni jezik nije prisutan, pa to dodatno otezava
polozaj manjinskog jezika. Postoje domeni upotrebe jezika koji mogu pozitivno
uticati na oCuvanje jezika. Kada je u pitanju sefardska zajednica u Beogradu, Vu-
¢ina-Simovic i Filipovi¢ (2009: 48) navode slede¢e domene koji su dugi niz go-
dina pozitivno uticali na odrzanje jevrejsko-$panskog kao manjinskog jezika: do-
men porodice, usmene tradicije, Jevrejske mahale na Jaliji, Jevrejske opStine, pi-
sane knjizevnosti, religije, itd. Religija igra znac¢ajnu ulogu u pomenutim proce-
sima. U pitanju je jedna od najmoc¢nijih sila koja vode do zamene ili odrzanja je-
zika 1 Sirenja vere (Ferguson, 1982 prema Spolsky, 2003). Ona moze biti snazan
oslonac jednoj manjinskoj zajednici da izbegne asimilaciju sa veéinskim stanov-
nistvom, njegovim jezikom, kulturom i verom.

Medutim, pojedini domeni mogu voditi ka zameni jezika, kao $to su do-
men obrazovanja i profesije, posto u tim domenima dolazi do meduetnickih, a sa-
mim tim 1 medujezickih kontakata. U pomenutim domenima Sefardi na teritori-
ji Beograda neretko su dolazili u kontakt sa ve¢inskim stanovnistvom i jezikom,
posebno od druge polovine 19. veka, $to je uticalo na postepeno okretanje ka srp-
skom jeziku na ustrb negovanja hebrejskog i jevrejsko-Spanskog jezika.
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Pomenuti jezici imali su veoma znac¢ajnu ulogu u Zivotu svakog Sefarda.
Hebrejski jezik je zauzimao poseban znacaj u Zivotima Jevreja, posto se radi o
jeziku koji je za ovaj narod nosilac religijske svesti i verskog ispovedanja. Ka-
ko je ranije navedeno, hebrejski jezik nije koris¢en za svakodnevnu komunikaci-
ju, ved je bio jezik religije. U tom jeziku hiljadama godina ispoljavao se jevrejski
duh. On je izraz jedinstva jevrejske sveti kao naroda (Gaster, 1939: 29). Za sva-
kodnevnu komunikaciju medu ¢lanovima sefardske zajednice u Beogradu kori-
$¢en je jevrejsko-Spanski jezik.

Verska autonomija u okviru Otomanskog carstva

Krajem 15. veka, kako bi izbegli nasilno pokrstavanje ili smrt, jer nisu hte-
li da pristanu na promenu vere, Sefardi su bili primorani da napuste Iberijsko po-
luostrvo i zemlju koja je vekovima bila njihova otadzbina Zele¢i da ocuvaju svoj
verski identitet. U pomenutom periodu presli su u severni deo Afrike, u Aziju i
Evropu, a najvise ih je bilo u Otomanskom carstvu, posto su im tu bili ponudeni
najbolji uslovi za zivot (Pesi¢, 2009).

,U vremenu posle progona treba razlikovati dve sefardske grupacije: za-
padne Sefarde, koji su ostali u krugu zapadnoevropske kulture, ne prekidaju-
¢i vezu sa Spanijom, i istoéne Sefarde, koji su se ukljuéili u orijentalnu sredinu
turskog Sredozemlja i, osim marokanskih Sefarda, prekinuli vezu s bivsom do-
movinom® (Vidakovi¢ Petrov, 2007: 71). ,,S obzirom na niz istorijskih i politic-
kih okolnosti, vecina izgnanika- mada ne svi — nasla je utociste u okrilju najze-
§¢eg oponenta Spanije, a to je bila Turska (Vidakovié Petrov, 2001: 9). Otoman-
sko carstvo omogucavalo je Jevrejima negovanje etnickih i religijskih osobeno-
sti, kao i drugim narodima u okviru pomenute drzave. Vlast sultana bila je de-
centralizovana, §to je omogucavalo potéinjenom stanovnis$tvu da neguje sopstve-
ni etnicki i verski identitet (Asan, 1995: 120; Lebl, 2001: 3 prema Vucina-Simo-
vi¢ & Filipovi¢, 2009). ,,U okviru turske drzave, oni su imali visok stepen autono-
mije. Imali su slobodu veroispovesti i sva komunalna pitanja reSavana su okviru
same sefardske zajednice, koja je imala svoje sudstvo* (Vidakovi¢ Petrov, 2001:
10). Upravo je ova vrsta autonomije omogucavala Sefardima da neguju svoju ve-
ru i jezik i da ih prenose na svoje potomke.

U osmanskom kontekstu religija je razgranicavala etnicke grupe i definisa-
la ih kao verske zajednice (Miige Gogek, 1993). lako su manjinskim zajednica-
ma zakonom garantovana prava i slobode na vrSenje verskih obreda, postojala su
i odredena ogranicenja kada je u pitanju ucestvovanje u javnoj sferi, pa su stvo-
rena dva drustva sa nejednakim pravima (Karal, 1982: 387 prema Miige Gogek,
1993; prevod M. B.). ,.Sto se ograni¢enja ti¢e, nisu smeli da se oblage kao Turci,
da jasu kroz grad, da nose oruzje, a sinagoge nisu smele da budu vece i lepSe od
dzamija“ (Lebl, 2001; Zidovi, 1988 prema Pesi¢, 2009).
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Odnos viadara prema Sefardima i njihovoj veri

Vazno je napomenuti i da promenljiva situacija na Balkanu direktno uslo-
vljavala uspone i padove sefardskih zajednica na podrucju Balkana, a posebno na
teritoriji Beograda (Vidakovi¢ Petrov, 2001: 13, 21). Kako se menjala vlast na te-
ritoriji Srbije, menjao se i odnos prema Jevrejima. Turci su u odnosu na Austri-
jance blagonaklono gledali na Sefarde i njihovu veru. Za vreme austrougarske
okupacije Jevreji su pretrpeli velike gubitke. Veliki deo njih je tada presao iz Be-
ograda u Zemun.

Kada je srpska drzava stekla nezavisnost, stav prema pripadnicima sefard-
ske zajednice zavisio je od stava aktulenog vladara. Neretko je dolazilo do ruse-
nja sinagoga i proterivanja Jevreja, koji su po povratku, sinagoge obnavljali i po-
novo dizali (Pesi¢, 2009). Ipak, Jevreji su uspevali da odrze svoju veru, a kroz nju
1 hebrejski i jevrejsko-Spanski jezik, koji su predstavljali osnove etnickog identi-
teta. Pisana re¢ imala je velikog uticaja na odrzanje verskih obreda i folklora. Ra-
bini ili veroucitelji su priredivali pojedine tekstove ili molitvenike za prakti¢nu
upotrebu i sa namerom da se versko osec¢anje, kao osnova nacionalnog identiteta,
$to jace ucvrsti medu vernicima (Vidakovi¢ Petrov, 2001: 23).

»Istorija Jevreja kroz ceo 19. 1 20. vek je vec¢im delom samo duhovna bor-
ba za emancipaciju i ravnopravnost pred zakonima u svim zemljama u kojima
su boravili i koje su uvek s pravom smatrali svojom otadzbinom* (Kalderon,
1936: 66). Oni su, prema odlukama Berlinskog kongresa iz 1878. godine, konac-
no ostvarili svoja gradanska i politicka prava (Barisi¢, 2006). Treba naglasiti da
su Jevreji bili potpuno izjednaceni sa ostalim gradanima Srbije tek Ustavom iz
1888. godine (Pesi¢, 2009). Jevreji su Zeleli da budu prihvaceni gradani drzava u
kojima su ziveli, izdvajajuci se od ostalog stanovnistva svojom verskom pripad-
nos¢u (Golberg & Rejner, 2003: 161).

Verska nastava u sefardskim skolama

Jevreje karakteriSe jako naglaSavanje potrebe sticanja obrazovanja u je-
vrejskoj tradiciji, posto se ono dovodi u vezu sa prenosenjem judaizma i op-
stankom jevrejske zajednice, koje je ¢esto tokom istorije predstavljala manjinu u
okviru drzava u kojima su ziveli (Goldberg & Rejner, 2003: 343).

Uprkos ¢injenici da sefardske skole u Beogradu sve do kraja 19. veka deci
nisu pruzala znanja dovoljna za napredak u drustvu, one su pozitivno uticale na
jacanje verskog osecanja, posto se u Skolskom sistemu u kom su ucestvovali pri-
padnici sefardske zajednice u Beogradu (samo muskarci, jer je obavezna nastava
za zensku decu uvedena tek u drugoj polovini 19. veka) insistiralo na izu¢avanju
hebrejskog jezika. ,,Verski propisi su od davnina nalagali da svaki odrasli ¢lan je-
vrejske zajednice mora biti pismen, kako bi znao Citati svete knjige i valjano oba-
vljati svoje verske duznosti“ (Popovi¢, 1995: 63).
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U sefardskim Skolama insistiralo se na izu¢avanju verskih tekstova i ucvr-
$¢ivanju vere. Moze se reci da je to bio osnovni cilj obrazovanja mladih Sefarda.
,»Ovakvim sistemom $kolstva deca su sticala veliko versko, ali ne i Siroko opste
obrazovanje* (Pesi¢ 2009). Ferguson (1982 prema Spolky 2003) navodi da je za
odrzanje hebrejskih alfabeta kod Jevreja, iako se oni sluze razli¢itim jezicima za
svakodnevnu komunikaciju (jidiSem, jevrejsko-Spanskim, itd.), zasluzno religio-
zno poducavanje i sticanje pismenosti na hebrejskom jeziku. ,,Jevrejska veronau-
ka ne govori samo o molitvama i verskim obredima, nego i o narodnoj proslosti i
jevrejskom jeziku na kom su te molitve napisane* (Kalderon, 1939: 11).

,,Pismenost je dugo vremena bila dostupna samo muskarcima, $to znaci da
su samo muskarci mogli da Citaju i pisu, tj. da upoznaju hebrejsku azbuku* (Vi-
dakovi¢ Petrov, 2001: 27). Medutim, u drugoj polovini 19. veka doslo je do re-
forme sefardskih skola, u koje su ukljucene i devojcCice. Zatim su se sefardska de-
ca ukljucivala u srpske Skole, $to je za sobom povuklo niz promena. Znacajan po-
datak je taj da je zamena jezika pocela prvenstveno u domenu obrazovanja, a tek
kasnije, u 20. veku, u porodici, usmenoj tradiciji, pisanoj reci, Jevrejskoj opstini
i Jevrejskoj mahali (Vucina Simovi¢, 2011). No, jevrejske Skole nisu prestale da
postoje. One su i dalje postojale i u njima se mogla slusati verska nastava i u pe-
riodu izmedu dva rata. (Vidakovi¢ Petrov, 2001: 41, 42). U Beogradu su jevrej-
ske posebne skole prestale da postoje u periodu izmedu dva svetska rata, ali su
jevrejski daci koji su pohadali srpske $kole mogli da van redovne nastave uce he-
brejski jezik i veronauku (Popovi¢, 1995: 66).

Moze se zakljuciti da je pohadanje verske nastave u skolama imalo pozitiv-
nog uticaja na odrzanje etni¢kog i jeziCkog identiteta, posebno ako se u obzir uz-
me ¢injenica da se u Skolama insistiralo na uc¢enju hebrejskog jezika, ali i na ko-
riS¢enju jevrejsko-Spanskog za svakodnevnu komunikaciju i davanje uputstava.
Sefardi su bili dvojezi¢ni, a nekada i viSejezicni, Sto se odnosilo na poznavanje
hebrejskog, jevrejsko-Spanskog i vec¢inskog jezika zemlje u kojoj su ziveli (Vuci-
na-Simovi¢ & Filipovi¢, 2009: 78).

U Beogradu Sefardi su do druge polovine 19. veka ziveli izolovano od ve-
¢inskog stanovniStva, pa se moze re¢i da su vecinom bili dvojezi¢ni i da nisu po-
znavali srpski jezik, barem ne u dovoljnoj meri. To je s jedne strane pozitivno uti-
calo na ouvanje manjinskog jezika, obicaja i vere, ali s druge strane, negativno
je uticalo na integraciju Sefarda u srpsko drustvo sve do druge polovine 19. veka.

Domen religije u beogradskoj sefardskoj zajednici

,Ekonomska i intelektualna tradicija Sefarda doprinela je razvoju jevrej-
skog nacina zivota na osmanskim teritorijama, a obicaji sa Iberijskog poluostrva
brizljivo su odrzavani u molitvama, narodnom melosu, pa i u jevrejsko-Spanskom
jeziku sve do 20. veka“ (Goldberg & Rejner, 2003: 127). ,,Ekonomska samostal-
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nost i verska autonomija omogucile su formiranje zatvorenih sefardskih zajedni-
ca, u kojima su postojali uslovi za ocuvanje prenetog kulturnog nasleda. Zahva-
ljujuci takvom nacinu Zivota proces kulturne asimilacije Sefarda na Balkanu te-
kao je vrlo sporo sve do druge polovine 19. veka® (Vidakovi¢ Petrov, 2007: 73).
Sefardi su tezili da Zive izolovano: i etnicki i teritorijalno i celokupnim svojim so-
cijalno-ekonomskim i kulturnim zivotom. Bili su krajnje odani svojoj veri i tra-
dicijama (jevrejski musSkarci su obavezno nosili brade kao svoju nacionalnu od-
liku) (Barisi¢, 2006). ,,Tokom nekoliko vekova sefardske istorije ocuvano je he-
brejsko naslede zajedno sa verom, koja je delovala kao nosilac nacionalne svesti*
(Vidakovi¢ Petrov, 2007: 73, 74). Sefardi su u svojim obredima i u¢enjima sacu-
vali hebrejski, ali 1 izgovor aramejskog jezika, veoma blizak starom jeziku koji se
govorio jo$ u jevrejskoj drzavi, pre rimskog osvajanja (Barisi¢, 2006). Bez obzira
na to gde su se nastanili za Jevreje hebrejski jezik, a sa njim i vera, imali su zna-
¢ajnu ulogu u odrzanju identiteta (Gaster, 1939: 30).

»Orijentalni i patrijarhalni nacin zivota u Jevrejskoj mahali na Jaliji odli-
kovao se izrazitom religioznos$¢u sefardskog zivlja. Verski rituali, kao i svi aspek-
ti zivota u tradicionalnom jevrejskom drustvu, sprovodili su se prema odredba-
ma religijsko-socijalnog karaktera, koje su stvarale generacije jevrejskih ucenja-
ka* (Urbah, 1927: 71 prema Vucina-Simovi¢ & Filipovi¢, 2009: 77). Svakodnev-
ni zivot Jevreja u Mahali odvijao se u krugu porodice, u staranju da se odgoje po-
tomci i da se Cuvaju nasledene tradicije i vrSenje verskih propisa (Alkalaj, 1962:
86, 87). Od svog naseljavanja na Balkan u 16. veku, sefardska zajednica zivela
je izolovano od vecinske zajednice. Muskarci su, pak, zbog svog bavljenja trgo-
vinom sporadi¢no dolazili u kontakt sa srpskim stanovnistvom. Oni su ¢es$ée od
zena dolazili u kontakt sa drugim narodima i jezicima i ¢esce se kod njih javlja-
la potreba za poznavanjem jo$ nekog jezika, dok su Zene bile ¢vrst oslonac ocu-
vanja jevrejske tradicije i jezika koji je omogucavao dalji transgeneracijski pre-
nos jezickog materijala, tradicije i kulturnih modela, posto su svi kontakti koje su
ostvarivale bili intragrupnog karaktera.

Postojala su verska udruzenja koja su okupljala isklju¢ivo muskarce koji
su Citali svete spise (Vucina, 2004: 43). Treba posebno naglasiti da je ,,pismenost
bila verska obaveza“ (Popovi¢, 1995: 63). Postojanje Beogradskog sefardskog
verskog drustva ,,Oneg Sabat* takode je doprinelo o¢uvanju verskih tradicija Je-
vreja, ali je ono pred Drugi svetski rat bilo u dekadenciji (Kalderon, 1940: 7). ,,Za
Jevreje judaizam nije samo religija, ve¢ osoben nacin zivljenja koji se izrazava
putem tradicije u kojoj religijska verovanja, i njima primereni sistem vrednosti,
prozimaju drustvenu zajednicu i svakodnevni zivot™ (Vukomanovi¢, 2004: 15).

,»Razvoj sefardske kulture bio je uslovljen delovanjem dva oprecna pro-
cesa: konzervacije i asimilacije. Proces asimilacije odnosi prevagu tek u trenut-
ku kada se razbijaju izolovanost i zatvorenost sefardskih zajednica, tj. krajem
19. veka* (Vidakovi¢ Petrov, 2007: 74). Modernizacija zivota Sefarda pocela je
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u pomenutom periodu. Sefardi su tada shvatili neophodnost uc¢enja srpskog jezi-
ka i ukljucivanje u srpsko drustvo. Konzervativniji pripadnici sefardske zajedni-
ce opirali su se ovom procesu (Pesi¢, 2009).

,»Sa promenama koje su nastale u zivotu Jevreja u Beogradu u drugoj po-
lovini 19. veka pocela je da jenjava i predanost religiji koja je bila dominantna
u prethodnoj epohi“ (J. De Majo, 1924: 59 prema Vucina-Simovi¢ & Filipovic,
2009: 82). Dokaz i za to je sve manje Stampanje molitvenika pocetkom 20. ve-
ka, kada su se Sefardi postepeno otvarali prema vec¢inskom stanovniStvu. lako je
vekovima hebrejski jezik bio spona medu Jevrejima Sirom sveta, poznavanje he-
brejskog jezika pocelo je da opada (Gaster, 1939: 32). Navedena tvrdnja ide u ko-
rist tezi da su se Jevreji postepeno poceli okretati ve¢inskoj kulturi i jeziku, uda-
ljavajuci se pri tome i od hebrejskog i jevrejsko-Spanskog jezika, a samim tim i od
vere. No, nikako se ne moze oti¢i u krajnost i tvrditi da su ih u potpunosti zapo-
stavili i zaboravili, posebno ne pripadnici starijih generacija, koje su u svojim do-
movima pokusavali da ouvaju veru i jezik, §to potvrduje Kalderon (1940:7) na-
vodeci da u pogledu negovanja verskih obicaja i praznovanja praznika starije ge-
neracije prednjace, Sto bi trebalo i pripadnicima mladih generacija da pruzi pod-
strek, podvlaceéi pri tome da su obicaji koji su bili vezani za praznike odlike se-
fardskih zajednica i njihova najjaca spona sa jevrejstvom.

U domenu religije Sefardi su uspeli da ocuvaju hebrejski i jevrejsko-Span-
ski jezik sve do Drugog svetskog rata, posto su nastavili da obelezavaju svoje
verske praznike i odrzavali su ih na tradicionalni na¢in (Vuéina-Simovi¢ & Fili-
povi¢, 2009: 82). No, ne moze se tvrditi da srpski jezik uopste nije bio prisutan u
domenu religije, posebno ne u 20. veku. ,,U periodu izmedu dva svetska rata, ia-
ko su, pre svega starije generacije odrzavale jevrejsko-Spanski jezik u domenu re-
ligije, srpski jezik znacajno prodire u ovaj domen* (Vucina-Simovi¢ & Filipovic,
2009: 84). U prilog tome ide ¢injenica da su molitvenici i verski ¢asopisi za ju-
goslovenske Jevreje bili objavljivani na srpskohrvatskom jeziku, a ne iskljucivo
na hebrejskom ili jevrejsko-Spanskom (Vucina-Simovi¢ & Filipovic, 2009: 84).
Jakov Simon je za jevrejsku 5695. godinu (1934—1935) objavio kalendar, koji ne
samo da je bio na srpskom jeziku, ve¢ je bio ispisan ¢irilicom (Vucina, 2004: 46).
Navedeni podaci govore o tome da se 1 u domenu religije postepeno odigravao
proces zamene manjisnkog jezika vec¢inskim.

Krajem 19. i pocetkom 20. veke Zene izlaze iz uskog porodi¢nog kruga.
Pored uloge majke i domacice Sefartkinje su Zelele napredak i vidljivost u dru-
Stvu, §to je podrazumevalo poznavanje srpskog kao jezika sredine. U ovom peri-
odu u domen porodice polako je ulazio vecinski jezik, posebno zahvaljujuéi zen-
skim ¢lanovima zajednice, koje su se $kolovale u srpskim §kolama i kojima je ve-
¢inski jezik bio sredstvo za napredovanje na drustvenoj lestvici. Na ovaj naciniu
domen religije ulazio je srpski jezik. Kada su se molili i obelezavali jevrejske pra-
znike, Sefardi su, pored hebrejskog i jevrejsko-Spanskog, koristili i srpski jezik.
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Iako je dolazilo do emancipacije Sefartkinja i promene nac¢ina zivota svih
Sefarda, do Prvog svetskog rata brakovi izmedu Jevreja i ne-Jevreja bili su retki.
Devojka koja bi se udala za Srbina smatrana je izrodom, a pokrstavanje je dozi-
vljavano kao prava narodna nesre¢a. Prelaz muskaraca u hriS¢ansku veru bio je
jos redi (Alkalaj, 1962: 89). Navedena tvrdnja govori o tome koliko je vera bi-
la znacajan oslonac za o¢uvanje sefardskog nacionalnog i jezickog identiteta. Od
devojaka se oCekivalo da se udaju za nekog Jevreja, istovernika.

No, uprkos tome §to postoji ¢vrsta spona izmedu jezickog i etnickog iden-
titeta, Filipovi¢ (2009: 101) isti¢e da jezik jeste jedno od osnovnih sredstava za
izgradnju identiteta, ali ima slucajeva, poput ovog sa sefardskom zajednicom u
Beogradu, da su ,,neki drugi parametri, kao religija ili zajednicko poreklo, vazni-
ji za oCuvanje etnickog identiteta od jezika, $to vodi ka zameni jezika u datoj ma-
njinskoj zajednici, bez gubitka etni¢kog identiteta i snaznog osecanja pripadno-
sti mati¢noj, maninskoj grupaciji*“. Sefardska zajednica u Beogradu je vremenom
u razli¢itim domenima sve viSe prelazila na srpski kao vecinski jezik, ali to ni-
je oznacavalo gubitak etnickog i verskog identiteta, posebno ako se u obzir uzme
predanost religijskim obredima i jakom ose¢anju pripadnosti zajednici.

Zakljucak

Proterani sa Iberijskog poluostrva $panski Jevreji dospeli su na tlo Oto-
manskog carstva, koje im je nudilo povoljne uslove za zivot, ali i moguénost za
ocuvanje sopstvenog verskog, a samim tim i jezickog identiteta. U okviru Oto-
manskog carstva Spanski Jevreji su uzivali versku autonomiju. No, postojala su
i odredena ogranicenja- imali su pravo da grade sinagoge, ali one nikako nisu
smele nadmasivati lepotu i veli¢inu dzamija. Ovo je bio period u kome su Je-
vreji uspevali da neguju svoj jezik i kulturu i da ih prenose na naredne genera-
cije. Treba imati u vidu da su deSavanja na Balkanskom poluostrvu i smenjiva-
nje vlasti imali direktnog uticaja na sudbinu, ne samo vecinskog stanovnistva,
vec 1 Jevreja, ¢ija je sudbina, takode, bila promenljiva. Austrougarska gajila je
neprijateljske stavove prema Sefardima, kao i pojedini srpski vladari. No, bilo
je 1 onih poput Milosa Obrenovica koji su pozitivno gledali na Jevreje, njihov
jezik, veru i kulturu u Srbiji i izjednacavali su ih sa veéinskim stanovniStvom.
Krajem 19. veka Jevreji su uzivali odredena prava kao manjinska nacionalna i
verska zajednica.

Od naseljavanja na Balkan u 16.veku, pa sve do druge polovine 19. veka
Sefardi su se oslanjali iskljuc¢ivo na svoj jezik, te je dolazilo do transgeneracij-
skog prenosa jezickog materijala (Vuc¢ina Simovi¢, 2011). Medutim, upliv mo-
dernih ideja u drustvo iziskivalo je odredene promene u sefardskim zajednicama,
posebno u naprednijim centrima kao $to je bio Beograd. Te promene odnosile su
se na modernizaciju na¢ina zivota i ucenje vecinskog jezika makar ono oznaca-
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valo udaljavanje od hebrejskog kao jezika vere i jevrejsko-Spanskog jezika koji
je koris¢en za svakodnevnu komunikaciju.

Sklapanje etnicki mesovitih brakova je takode vodilo u pravcu zamene je-
vrejsko-Spanskog srpskim jezikom, a na ovu pojavu se nije blagonaklono gleda-
lo u sefardskim zajednicama. Pripadnici starijih generacija posebno su znacajno
delovali u korist ocuvanja jevrejsko-Spanskog i hebrejskog jezika, a samim tim i
kulture i religije.

Bilo je domena koji su favorizovali zamenu jezika, kao §to su bili domen
profesije i domen obrazovanja, posebno od druge polovine 19. veka. Pripadnici
mladih generacija su se sve vise sluzili srpskim jezikom, $to je vodilo ka zame-
ni jezika. No, pripadnici starije generacije uspeli su da ocuvaju jevrejsko-Spanski
jezik sve do Drugog svetskog rata (Vucina Simovi¢ & Filipovi¢, 2009: 51). No,
ne treba zaboraviti da je u skolskom sistemu u kom su ucestvovala sefardska de-
ca bilo insistirano na izu¢avanju hebrejskog jezika i vere do pomenutog perioda,
§to je pozitivno uticalo na oCuvanje jezi¢kog i etni¢kog identiteta Sefarda na pod-
rucju Beograda. lako su sefardske skole u 19. veku deci pruzale versko obrazova-
nje, koje nije bilo dovoljno za pracene aktuelnih druStvenih tokova i integraciju
u Siru zajednicu, one su pozitivno uticale na odrzanje verske i jezicke svesti kod
Sefarda. Ukljuc¢ivanjem u srpske Skole, Jevreji su i dalje imali pravo na pohada-
nje Casova hebrejskog jezika i veronauke u vidu dopunske nastave Sirom zemlje,
izmedu ostalog i u Beogradu.

U domenu porodice i u 20. veku negovali su se verski obicaji i obelezavali
su se jevrejski praznici. Jevrejsko stanovnistvo veéinom je bilo dvojezi¢no ili vi-
Sejezicno, no mlade generacije su se postepeno sve vise okretale ka srpskom kao
vecinskom jeziku, $to ih je udaljavalo od jevrejsko-$panskog i hebrejskog jezika.
Domen religije imao je pozitivnog uticaja na produzeni Zivot hebrejskog i jevrej-
sko-Spanskog jezika na tlu Beograda, iako je i u njega postepeno ulazio srpski je-
zik, o cemu svedoci podatak o objavljivanju verskih publikacija na srpskom jezi-
ku, medu kojima je bilo i onih Stampanih na ¢irilicnom pismu. Uprkos tome, ne
moze se govoriti i gubitku etnickog i verskog identiteta kod pripadnika sefardske
zajednice iako je do procesa zamene jezika na ovom tlu doslo u razli¢itim dome-
nima, pa i u domenu religije.
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THE ROLE OF THE DOMAIN OF RELIGION
IN THE MAINTENANCE OF A MINORITY
LANGUAGE: SEPHARDIC COMMUNITY IN
BELGRADE AS AN EXAMPLE

Summary

The language and religion of Spanish Jews were an important pillar in the preser-
vation of their linguistic and ethnic characteristics. They settled in Belgrade in the 16th
century, where they lived in isolation until the second half of the 19th century, which hel-
ped them preserve their religion and tradition and pass them down to the next generati-
ons. In that period they started to integrate into the majority of community. Some doma-
ins, such as profession and education, led to the language shift. However, the domain of
religion had a positive effect on the maintenance of the Judeo-Spanish language, which
was used for daily communication. The study of religious books included the knowled-
ge of Hebrew. It was possible for the members of the Sephardic community in Belgrade
to receive religious instruction and study Hebrew. The members of the elderly generation
in particular insisted on maintaining ethnic and linguistic identities by fostering religio-
us traditions. Despite their efforts but despite that, the Serbian language began to pene-
trate this sphere.

Key words: Belgrade, language maintenance/shift, religion, Sephardim
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VONNEGUT’S BOKONONISM

Abstract:

Vonnegut s satirical novel Cat’s Cradle offers a new religion that is rather unique
in terms of its belief concepts called Bokononism, through which he, possibly, gives a
view of all religions with respect to their purpose. Christianity is often referenced in the
novel, and plays a crucial role in defining Vonneguts fictional world, where religion of
any kind, plays almost no role in a modern, scientific community. While science is the
truth, religion, especially Bokononism, is lies; Bokononism, therefore, is presented as an
alternative to the harsh truth, an alternative that may be untrue, and yet it allows a ha-
ppier existence.

Key words. Bokononism, religion, science, truth, lie.

Religion, generally speaking, provides certain comforts to individuals by
providing meaning to and a definition of a chaotic existence. In a classic Weberi-
an sense, it shapes the society’s view of the world, thus providing scholars with
a perspective for the analysis of that society’s actions. Vonnegut’s satirical nov-
el Cat’s Cradle offers a new religion that is rather unique in terms of its belief
concepts called Bokononism, through which he, possibly, gives a view of all re-
ligions with respect to their purpose.

The narrator and the central character of the novel is Jonah:

»CALL ME JONAH. My parents did, or nearly did. They called me John.

Jonah - John - if I had been a Sam, I would have been a Jonah still - not
because I have been unlucky for others, but because somebody or something has
compelled me to be certain places at certain times, without fail. Conveyances and
motives, both conventional and bizarre, have been provided. And, according to
a plan, at each appointed second, at each appointed place this Jonah was there*
(Vonnegut 2009: Chapter 1).

The opening chapter provides the reader with multiple insights. First, the
sentence where the narrator asks to call him Jonah is a clear reference to Mel-
ville’s Moby Dick; this, in turn, insinuates that Jonah is a reference to the proph-
et Jonah from the Old Testament, who is swallowed by a whale. Indeed, Christi-
anity is often referenced in the novel, and plays a crucial role in defining Vonne-
gut’s fictional world. Finally, it shows the strength of the protagonist’s belief that
a higher power, or rather, destiny, controls the events that follow.
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The narrator shows how he becomes a Bokononist by retelling his desti-
ny in retrospect. The first chapters, therefore, show his life before Bokononism.
However, Jonah explains:

,,] am a Bokononist now.

I would have been a Bokononist then, if there had been anyone to teach me
the bittersweet lies of Bokonon* (Vonnegut 2009: Chapter 1).

In the first chapters, science represents the modern world, the modern so-
ciety and the direction of the world’s path. Science is the truth of the world. This
world, called Ilium, is often contrasted with religion.

“’What’s new in surface chemistry?’ I asked miss Pefko.

’God," she said, *don’t ask me. I just type what he tells me to type.® And
then she apologized for having said ’God.** (Vonnegut 2009: Chapter 15).

There are Christians still mentioned in the novel, but it is clear that Chris-
tianity, in a progressive scientific world, is almost non-existent. The road to mo-
dernity and secularization, as Wernick explains, was perhaps bolstered by:

»The rise of the natural sciences, the detachment of natural philosophy
from theology and Scholasticism, and the ambition of an increasingly emancipat-
ed rationality to engage the previously off - limit areas of morality, metaphysics
and the human. On its critical side, enlightened reason, conjoined with a natural-
ist ontology, aimed to dissolve all that was mythic, magical or mystical in human
(self) understanding.” (Wernick 2010:630).

Religion of any kind, therefore, plays almost no role in this society. That
is why science is ’the truth.® Incidentally, Vonnegut refers to magic specifically:

“’Magic," declared Miss Pefko.

’I’'m sorry to hear a member of the Laboratory family using that brack-
ish, medieval word,® said Dr. Breed. ’Every one of those exhibits explains itself.
They’re designed so as not to be mystifying. They’re the very antithesis of mag-
ic’ (Vonnegut 2009: Chapter 16).

’Science is magic that works” (Vonnegut 2009: Chapter 97).

The scientific, advanced community, therefore, believes only in facts,
which is why science is referred to as ’the truth. However, the most important
discoveries mentioned in Cat’s Cradle are the atomic bomb and ice-nine, a spe-
cial crystal formation that can freeze all water instantaneously. Ice-nine, further-
more, is not conceived as a weapon capable of obliterating all life on earth, but as
a tool to help soldiers travel more easily across mud. However:

“’ Another guy came in, and he said he was quitting his job at the Research
Laboratory; said anything a scientist worked on was sure to wind up as a weap-
on, one way or another. Said he didn’t want to help politicians with their fugging
wars anymore.  (Vonnegut 2009: Chapter 12).

Although it can be argued that the scientific community is not representati-
ve of all the modern world in the novel, it is nevertheless clear that they and their
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inventions govern societies and shape the world. The truth of science, therefore, is
the truth of violence and the harsh nature of cold politics. The products of science,
no matter how harmless the motivations behind them, lead to suffering and despa-
ir. Even the inventor of the atomic bomb is described to possess a child-like curio-
sity, and that is what motivates him to discover both the bomb and ice-nine.

Discovering the secrets of the world, in Vonnegut’s novel, leads to destruc-
tion and despair:

“’I mean, when most people talk about knowing somebody a lot or a lit-
tle, they’re talking about secrets they’ve been told or haven’t been told. They’re
talking about intimate things, family things, love things. [...] Dr. Hoenikker had
all those things in his life, the way every living person has to, but they weren’t the
main things with him.*

‘What were the main things?° I asked her.

"Dr. Breed keeps telling me the main thing with Dr. Hoenikker was truth.

“You don’t seem to agree.*

’I don’t know whether I agree or not. I just have trouble understanding how
truth, all by itself, could be enough for a person.*

Miss Faust was ripe for Bokononism® (Vonnegut 2009: Chapter 25).

Science and religion are presented as opposites. While science is the truth,
religion, especially Bokononism, is lies:

,Nothing in this book is true.

"Live by the foma* that make you brave and kind and healthy and happy.’

The Books of Bokonon 1:5

*Harmless untruths“ (Vonnegut 2009: Epigraph).

Bokononism, therefore, is presented as an alternative to the harsh truth,
an alternative that may be untrue, and yet it allows a happier existence. A sociol-
ogist’s approach to Bokononism is, therefore, simplified, as Hamilton proposes
methodological atheism for analysis of a religion:

“[Methodological atheism] holds that it is necessary to ’bracket’ aside the
question of the status of religious claims, reserving judgement on whether they
are ultimately founded upon some irreducible and inexplicable basis. This ap-
proach would take the sociological analysis of religion as far as is possible on
the assumption that it is a human product (or projection, as Berger puts it) and
amenable to the same sort of explanations as other forms of social and individu-
al behaviour using whatever methods are deemed appropriate for the social sci-
ences* (Hamilton 2002:5).

Bokononism is exactly that, a human product. While the truthfulness of
Bokonon’s claims is never questioned, the novel nevertheless provides an an-
swer. This answer, furthermore, is a defining characteristic of Bokononism, as it
sets itself apart from other religions by calling itself a useful lie; the fact that it is
a lie does not make it any less true in shaping the lives of its followers.
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Bokononism’s followers live in a fictional country in the Caribbean is-
land-county of San Lorenzo. The founder of the religion is Bokonon, born Lio-
nel Boyd Johnson, and together with his partner, Earl McCabe, he rules San Lo-
renzo. This country is extremely poor with very few natural resources; so poor, in
fact, that nobody really wants to rule it.

Furthermore, Bokononism is not provided only as an alternative to scientif-
ic discoveries, but as an alternative to the notion of truth:

“’When Bokonon and McCabe took over this miserable country years ago
[...] they threw out the priests. And then Bokonon, cynically and playfully, in-
vented a new religion. [...] Well, when it became evident that no governmental
or economic reform was going to make the people much less miserable, the reli-
gion became the one real instrument of hope. Truth was the enemy of the people,
because the truth was so terrible, so Bokonon made it his business to provide the
people with better and better lies.” (Vonnegut 2009: Chapter 78).

Postsecularism, if indeed it can be named that, is atypically presented in
Cat’s Cradle. Religion is never re-introduced in the Western world, but in an iso-
lated pro-western society. Furthermore, that society did have priests, as men-
tioned, but it is never clear how religious the nation was prior to the emergence
of Bokononism. On the other hand, it can be argued that Bokononism is a satir-
ical, allegorical allusion to religions of the Western world, namely Christianity.
Wernick argues:

»Religion, at least as traditionally understood, was steadily in decline for
both individuals and society. Indeed, if current trends in the advanced societies
continued, was it not destined ultimately to disappear? Such a view became espe-
cially plausible in the two decades following World War II, with secularization of
all kinds, from emptying pews to the commercialization of Sundays, proceeding
apace.” (Wernick 2010:632).

Published in 1963, Cat’s Cradle follows this belief of religious decline.
That is why it can be claimed that Bokononism is Vonnegut’s attempt at reconcil-
ing religion and society, since the novel’s philosophy shows that irreligion leads
to destruction and despair. In other words, Bokononism is the postsecular and
necessary religion for societies. It is necessary, as Vonnegut explains, since the
conditions of life are too unbearable, and religion is given to people as a substi-
tute for a humane existence. Furthermore, Bokononism, in this view, closely re-
sembles the Marxist notion that religion is ,,opium of the people,” as its only pur-
pose is to hide the truth and numb the people to the pain of everyday life; instead
of rejecting it for hiding the truth, Vonnegut suggests embracing it, as ,,anyone
unable to understand how a useful religion can be founded on lies will not under-
stand this book either (Vonnegut 2009: Chapter 4).

Bokononism, in terms of its characteristics, closely resembles humanism,
as it focuses on importance and agency of human beings; this parallel is rather
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ironic, as humanism prefers rationalism over faith. As Bokononism is based on
lies, its manner of providing the meaning of life is rather unique:

,»In the beginning, God created the earth, and he looked upon it in His cos-
mic loneliness. And God said, ’Let us make living creatures out of mud, so the
mud can see what We have done.” And God created every living creature that now
moveth, and one was man, Mud as man alone could speak. God leaned close as
mud as man sat up, looked around, and spoke. Man blinked. ‘What is the purpose
of all this?* he asked politely.

"Everything must have a purpose?* asked God.

’Certainly,” said man.

Then I leave it to you to think of one for all of this, said God. And He went
away. (Vonnegut 2009: Chapter 118).

The inspiration for the origin of life is an obvious reference to the Ju-
deo-Christian Bible’s Book of Genesis; Vonnegut mocks it through simple lan-
guage and a single ,,moveth,” as well as through the explanation of the meaning
of life: he gives none. While the Bible and Books of Bokonon share some univer-
sals, anthropologically speaking, their purpose is different: the Bible explains the
creation of man while Vonnegut ridicules it:

,»The words were a paraphrase of the suggestion by Jesus: ’Render unto
Caesar the things which are Caesar’s.

Bokonon’s paraphrase was this:

’Pay no attention to Caesar. Caesar doesn’t have the slightest idea what’s
really going on* (Vonnegut 2009: Chapter 46).

Science, on the other hand, never interests itself with the meaning of life;
the secret of life, however, is important:

“’Didn’t I read in the paper the other day where they’d finally found out
what it was?"

’I missed that,” I murmured.

’I saw that,* said Sandra. ’About two days ago."

"That’s right,* said the bartender.

‘What is the secret of life?* I asked.

’[ forget,” said Sandra.

"Protein,” the bartender declared. *They found out something about pro-
tein.

“Yeah," said Sandra, ’that’s it. (Vonnegut 2009: Chapter 11).

It is clear, on the other hand, that only scientists truly concern themselves with
such matters, as regular people cannot be bothered even to remember the results of
such discoveries, let alone show interest in the way those discoveries are made. Sci-
ence, therefore, truly is not enough; Bokononism is Cat’s Cradle’s alternative.

Bokononism is banned by the state of San Lorenzo. This is not because
of its harmful effect on the population; quite the opposite, Bokonon is banned
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in order to gain followers. By banning it, Bokonon and McCabe realize, the fol-
lowers will see it as a forbidden fruit, thus increasing their desire to practice
Bokononism. Therefore, Bokonon lives in the wilderness and every president
of the country proclaims his death sentence, one that is never to be realized.
The entire population, therefore, practice Bokononism, and they do it in secret,
fearing for their lives, as every two years or so, one of the followers is execut-
ed. As for the government, McCabe, as well as those who inherit the presiden-
cy, rule as dictators, as it is impossible to create a utopian country on such a
desolate land.

One of the most important notions of Bokononism is ’karass.* It expresses
the idea that a group of people is cosmically united in a common destiny, even if
there is no obvious evidence of it. Bloom notices:

“[1It is] the doctrine of hidden soul families, which curiously resembles the
Kabbalistic notion of gilgul, Isaac Luria’s idea of the transmigration of souls.
In Lurianic Kabbalah, soul families are united by the root of a common spark.”
(Bloom 2009:2).

Unlike gilgul, karass never implies that it’s members are not equal. More
importantly, however, members of a karass may never learn what they are sup-
posed to do or who are the other members of their karass. In turn, this takes all
the responsibility from Bokononists and their actions, as destiny or some other
notion of a higher power controls their fate.

Some of the beliefs are presented in the form of Calypsos, short songs:

»Tiger got to hunt, / Bird got to fly; / Man got to sit and wonder, ‘Why,
why, why?’ / Tiger got to sleep, / Bird got to land; / Man got to tell himself he un-
derstand.” (Vonnegut 2009: Chapter 81).

Human need and constant futile attempts to understand nature and the
world is, therefore, ridiculed, as, according to Bokononism, it is neither possible
nor important. What is important is the only sacred notion the religion provides:
man, ,,that’s all. Just man (Vonnegut 2009: Chapter 24). There is no deity, no fate,
or natural occurrence to be worshiped. What is to be worshiped is the human be-
ing and the human existence.

This egocentric belief is coupled by the geocentric description of the cre-
ation of Earth:

1 learned of the Bokononists cosmogony, for instance, wherein Borasisi,
the sun, held Pabu, the moon, in his arms, and hoped Pabu would bear him a fi-
ery child.

But poor Pabu gave birth to children that were cold, that did not burn; and
Borasisi threw them away in disgust. These were the planets, who circled their
terrible father at a safe distance.

Then poor Pabu herself was cast away, and she went to live with her fa-
vorite child, which was Earth. Earth was Pabu’s favorite because it had people
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on it; and the people looked up to her and loved her and sympathized.” (Vonne-
gut 2009: Chapter 85).

By explaining that this is essentially a lie, Bokononism merely emphasiz-
es the philosophy behind the lie. In other words, while the description, this or any
other, may not be true, its meaning, to Bokononists, is. Bokononism is essential-
ly hope, as the existence of the people of San Lorenzo is hopeless; since no real
hope exists, Bokonon writes lies.

Destiny, or rather, inevitable destiny in Bokononism, is called Zah-mah-
ki-bo. Bokononists, therefore, exist only to focus on themselves and their hap-
piness, without any responsibility. Furthermore, it gives their lives meaning: to
spend their lives attempting to discover what their karass is, even if they do not
understand it.

“’Mona ...”

She stopped. ‘Yes?*

’Could I have your religion, if | wanted it?

’Of course.

’I want it.

’Good. I love you.*

’And I love you,® I sighed.” (Vonnegut 2009: Chapter 93).

It is not the philosophical admiration of the belief system that pushes Jonah
towards Bokononism, but his need to be with a woman, Mona. This is the ego-
centric nature of Bokononism; it is not wrong or bad, it simply makes life easi-
er. Love, furthermore, is also crucial, as it nurtures and connects people. Loneli-
ness and isolation, notions often dealt with in modern society, are simply avoid-
ed through karass and love. In other words, a person always belongs, even if that
person does not know where he or she belongs. In addition, Hamilton explains:

»Religion, Stark and Bainbridge argue, is essentially an attempt to grat-
ify desires or, as they put it, secure rewards. Rewards are defined as anything
which human beings desire and are willing to incur some cost to obtain.” (Ham-
ilton 2002:216).

Bokononism, from this perspective, is exactly what Cat’s Cradle proposes:
an attempt to acquire (in this case) Mona’s love. Mona is a true Bokononist. She
is the embodiment of the lies; she is ,,peace and plenty” (Vonnegut 2009: Chap-
ter 64). She is raised to be a Bokononist by Bokonon himself, and she loves all
and everyone, as wanting ,,all of somebody’s love* is bad, referred to in the nov-
el as sin-wat (Vonnegut 2009: Chapter 93). The fact that the scientist, Frank Hoe-
nikker, easily gives up presidency he is supposed to inherit, as well as his mar-
riage to Mona, only emphasizes how different the truth is from lies; lies are beau-
tiful and loving.

Jonah is referred to as sin-wat when he demonstrates his jealousy; he is
jealous of Mona performing ,,boko-maru“ with everyone. Boko-maru, as ex-
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plained in the novel, is a ritual performed for the purpose of ,,mingling of aware-
ness:”

“We Bokononists believe that it is impossible to be sole-to sole- with an-
other person without loving the person, provided the feet of both persons are
clean and nicely tended.” (Vonnegut 2009: Chapter 72).

The ritual involves the participants to sit or lie on their backs, and their feet
need to touch, staying in contact for a longer period of time. This is described as
the most sacred Bokononist ritual, the supreme act of worship. Again, mocking-
ly, sole-to-sole resembles soul-to-soul; Bokononism, however, is not concerned
with existential thought nor the immortality of human beings in a spiritual sense.

1 wanted all things / to seem to make some sense, / so we all could be hap-
py, yes, / Instead of tense. / And I made up lies / So that they all fit nice, / And I
made this sad world / A par-a-dise.” (Vonnegut 2009: Chapter 58).

The ’real’” world can thus be perceived as chaotic. In other words, noth-
ing in the world outside of Bokononism makes any sense, which is why Bokon-
onism is created. The acquired paradise, however, has to be a false one, since it
is still only a lie. Additionally, Bokonon never promises the Christian notion of
afterlife; Bokononism, even though it is composed of lies, does not hypothesize
about life after death.

Additionally, the novel offers an opinion on Christianity:

“’House of Hope and Mercy in the Jungle, ’Papa’s’ palace, and Fort Jesus."

’Fort Jesus?

"The training camp for our soldiers."

’It’s named after Jesus Christ?*

"Sure. Why not?* (Vonnegut 2009: Chapter 84).

The House of Hope and Mercy is a humanitarian hospital for the people of
San Lorenzo, and ,,Papa’s palace is the residence of the current president. The
main symbol, one of the most important figures of Christianity, the Son of God, is
referenced to war. There have, indeed, been many wars fought in the name of re-
ligion, most notably the Crusades; Bokononism never associates itself with wars.

Christianity, in this case, more specifically, Catholicism and Protestant-
ism, are further satirized on ,,Papa’s* deathbed. Namely, a priest, Dr. Vox Hu-
mana, Latin for ,,human voice,” arrives to perform last rites, and brings with
him a brass dinner bell, a butcher knife, a Bible, and a live chicken. As Cathol-
icism and Protestantism are banned in San Lorenzo, he has to improvise if he
is ,,to be a Christian under those conditions;” his Christian motto is to ,, MAKE
RELIGION LIVE®, which explains the chicken and the knife (Vonnegut 2009:
Chapter 96).

The constant additions to the Books of Bokonon are paralleled with the
change of rituals in Christianity. Throughout history, Christian priests have
changed rules and rituals in order to sustain the basic form of religion in soci-
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ety. If these *truths’ in religions can be adapted and changed, and if, indeed, reli-
gions evolve and are not homogenous in time, Cat’s Cradle insinuates that they
are lies as well.

“’Are you a Bokononist?* I asked him.

' agree with one Bokononist idea. I agree that all religions, including
Bokononism, are nothing but lies.” (Vonnegut 2009: Chapter 98).

The lies of Bokononism, therefore, do not refer only to Bokononism. What
connects all religions in Cat’s Cradle is their basis - lies.

Vonnegut’s religions are, in this way, not easy to define. There are, indeed,
certain common aspects between, most notably, Christianity and Bokononism,
however the differences are great as well. Regarding one of the more contempo-
rary attempts at defining religion Hamilton explains:

“[In] Stark and Bainbridge’s attempt to set out an extensive, systematic,
deductive theory of religion which explains all of its fundamental characteristics
and general development [...] there are, indeed, many aspects which appear prob-
lematic such as the fundamental assumption that all humans by nature desire an-
swers to existential and ultimate issues.” (Hamilton 2002:220).

This specifically applies to Bokononism, since, as explained, it worships
no deity, nor does it emphasize or truly deal with existential notions. Bokononism
is a lie in the truest Marxist form, a deliberate lie that makes no attempt at provid-
ing its believers with anything more than false hope. In other words, all it truly,
without a doubt, claims is foma.

However, it is questionable how harmless these lies are. The last act of
»Papa“ Monzano, on his deathbed, it to swallow the ice-nine crystal; whatever
the crystal formation touches turns into crystal. Through a set of unfortunate cir-
cumstances, his crystallized body falls into the ocean, subsequently turning all
water on earth into ice. The world ends.

,»1 turned by back to ’Papa for just a moment. He was raving...’

‘What about?* I asked.

’Pain, ice, Mona - everything. And then ’Papa’ said, 'Now I will destroy
the whole world.**

‘What did he mean by that?

’It’s what Bokononists always say when they are about to commit sui-
cide.” (Vonnegut 2009: Chapter 106).

A scientist creates ice-nine simply to satisfy his child-like curiosity. His
children take possession of the invention after his death, which is, incidentally,
caused by ice-nine, because it seemed logical. Frank Hoenikker gives ice-nine to
»Papa“ Monzano to buy himself a job. ,,Papa®, being a Bokononist, destroys the
world when he commits suicide.

Bokononism would say that all of this “was supposed to happen,” and
there is no blame. Never doubting, never wondering if such acts can be prevent-
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ed, it is all ascribed to a higher power. How harmless, the novel ponders, all the
foma of Bokonon are; it would seem, with Vonnegut’s touch of irony, that foma
are lies as well. In other words, destroying the world is proven not to be harm-
less at all.

However, science absolves itself from responsibility as well:

,»here are lots of good anecdotes about the bomb and Father ... For instance,
do you know the story about Father on the day they first tested a bomb out at Alama-
gordo? After the things went off, after it was a sure thing that America could wipe
out a city with just one bomb, a scientist turned to Father and said, ’Science has now
known sin.“ And do you know what Father said? He said, “What is sin?*“* (Vonnegut
2009: Chapter 6).

[lium and San Lorenzo, taking opposite ends in terms of beliefs, ultimate-
ly prove to be equally dangerous. While, as the novel suggests, all religions are
lies, they are still necessary, as science alone proves to be ,,not enough* and de-
structive. Identically, a society cannot be shaped solely by religion, as it, too, is
destructive. Cat’s Cradle proposes finding a middle ground, a society populated
by scientists and Bokononists, since they cannot exist on their own, separately.

Similarly, the characters are not immoral, but rather amoral, as they do not
possess the capacity to distinguish right from wrong. In other words, Bokonon-
ism is based on lies, and never tries to instill moral values; its sole purpose is to
case the human existence. Such a religion proves to be fatal to the world, as ,,Pa-
pa,” a true Bokononist to the end, does not ponder on morality of the destruction
of the world nor does he question the Books of Bokonon; yet, he follows its ad-
vice. Bokononism shapes its followers in such a way that they are never to won-
der, never to question; they believe everything is a lie. Whether that means that
»Papa“ believed that the world is not to be destroyed or not remains unanswered.

While searching for survivors, Jonah encounters thousands upon thou-
sands frozen people; on a clearing, under a boulder, a note is written:

,» 10 whom it may concern: These people around you are almost all of the
survivors on San Lorenzo of the winds that followed the freezing of the sea. These
people made a captive of the spurious holy man named Bokonon. They brought
him here, placed him at their center, and commanded him to tell them exactly
what God Almighty was up to and what they should now do. The mountebank told
them that God was surely trying to kill them, possibly because He was through
with them, and that they should have the good manners to die. This, as you can
see, they did.

The note was signed by Bokonon.” (Vonnegut 2009: Chapter 120).

This, again, bolsters the idea of the divine power having control of people’s
fates. More importantly, however, it shows how strong this religion truly is. The
majority of the survivors commit suicide because their religion demands it; reli-
gion, therefore, plays a crucial role in people’s lives, even to the point that it de-
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termines whether one lives or dies. Vonnegut does not introduce a new concept
here, as, throughout history people have often died in the name of religion; per-
haps that is why the last Book of Bokonon ends tragicomically:

,If I were a younger man, [ would write a history of human stupidity; and I
would climb to the top of Mount McCabe and lie down on my back with my his-
tory for a pillow; and I would take from the ground some of the blue-white poi-
son that makes statues of men; and I would make a statue of myself, lying on my
back, grinning horribly, and thumbing my nose at You Know Who.” (Vonnegut
2009: Chapter 127).

Finally, Bokonon is created to teach, not to shape. As the former, it ex-
plains the necessity of balance in a modern society, balance of reason and faith.
As the latter, it demonstrates that neither is good without the other. Ultimately,
history shows what is to be avoided.
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VONEGATOV BUKONONIZAM

Rezime:

Vonegatov satiricni roman Kolevka za macu nudi novu, prilicno jedinstvenu re-
ligiju u smislu njenih koncepata koju naziva Bukononizam, kroz koju, verovatno, daje sli-
ku svih religija u odnosu na njihovu svrhu. Hris¢anstvo se cesto pominje u romanu, i ima
znacajnu ulogu u definisanju Vonegatovog fiktivnog sveta, gde ni jedna religija nema got-
ovo nikakvu ulogu u savremenoj, naucnoj zajednici. Dok je nauka istina, religija je laz, a
narocito Bukononizam, Bukononizam je, dakle, predstavljen kao alternativa surovoj isti-
ni, alternativa koja je mozda neistinita, ali ipak omogucava srecniji Zivot.

Kljucne reci: Bukononizam, religija, nauka, istina, laz.
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SERBIAN ORTHODOX CHURCH
IN THE CONTEXT OF STATE'S HISTORY

Summary

During its history of the formation and survival in the context of a direct territo-
rial and political contact with challenges of Roman Catholicism and Islam, the Serbian
Orthodox Church has developed a strategy of conservative reaction that does not accept
changes or the challenges of modernity. As the counterweight to the lack of strong bor-
ders of the Serbian people, the Serbian Orthodox Church has developed strong board-
ers that protect the Orthodox identity. Paradoxically, although it was stronger than the
state in which it developed the religious identity of the citizens, the Church has always re-
mained in the shadow of the state, with the need to be protected and accepted. Of indica-
tors of religiosity, the strongest part of the identity is the icon as a symbolically open sys-
tem for the presence of the holy. Social aspects of Orthodox religiosity have been main-
tained for centuries by Slavas, family rituals that carry the message of ancestry and be-
longing.

Keywords: Serbian Orthodox Church, Rituals, Identity, Conciliarity, Icon, Slava.

INTRODUCTION

Christianity first took hold in the region between the seventh and eighth
centuries. Throughout Serbia’s tumultuous history, the Serbian Orthodox Church
has been the backbone of the Serbian state and has served as a custodian of Ser-
bian national identity. Though Orthodox Christianity has dominated Serbia since
the thirteenth century, Islam was ascendant during the rule of the Ottoman Em-
pire, which began in 1459 and lasted until 1878. Serb resistance to the rule of the
Ottoman Turks and to the spread of Islam was sustained and informed to a large
degree by their Orthodox faith. Serbs have also resisted the Roman Catholic in-
fluence (Kuburi¢, 2014a; Popovi¢, 1997; Slijepcevi¢, 1991; Kasi¢, 1967).

In the fourteenth century the area of Montenegro (then called Zeta) became
an independent feudal state controlled by Orthodox bishops. However, at the end
of the fifteenth century, the region was conquered by the Ottoman Empire. In
the late seventeenth century Montenegro fought back against Ottoman domina-
tion. The Assembly of Montenegrins chose Danilo I Petrovi¢ (1670-1735) as
bishop, and the Petrovi¢ dynasty was established. During his reign Montene-
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grins struggled to unite religion and politics. Petar I Petrovi¢ (1784-1830) was
one of the most significant figures in the history of Montenegro. During his reign
he strengthened Montenegro’s independence, although the region remained un-
der Ottoman control, and united the Montenegrin tribes and coastal population,
which was under Hungarian influence. His successor, Petar II Petrovi¢ Njego$
(1813-51), was an extraordinary statesman, philosopher, and writer who formed
state institutions, strengthening administrative and state authority during his reign
(Gruji¢, 1995: 141). After several victories over the much larger Turkish army,
Montenegro finally won its independence in 1878. Shortly after, the country com-
mitted itself to respecting the human rights of Muslims, and in 1886 it signed an
agreement with the Vatican to grant the Roman Catholic minority the right to ex-
press their religious freedoms. Montenegro became a kingdom on August 28,
1910, under King Nikola I Petrovi¢ (1841-1921) and in 1918 joined the King-
dom of Serbs, Croats, and Slovenes (which became the Kingdom of Yugoslavia
in 1929) (Kuburi¢, 2014b).

From 1918 to 2013 the region was politically transformed several times.
The Kingdom of Serbs, Croats, and Slovenes was established in 1918, and its
successor, the Kingdom of Yugoslavia, existed from 1929 until its collapse in
1941. The socialist state of the Federal People’s Republic of Yugoslavia was
formed in 1943 and was officially proclaimed with a constitution in 1946. This
state was renamed the Socialist Federal Republic of Yugoslavia in 1963 and ex-
isted until just after the fall of the Soviet Union in 1991. After the end of Sovi-
et dominance, which had been characterized by state suppression of religion, a
wave of popular religious fervor erupted in the newly formed Federal Republic
of Yugoslavia, which included the Republic of Serbia and the Republic of Mon-
tenegro (Kuburi¢, 2006: 307). The new Yugoslavian state lasted from 1992 until
2003 and was riven throughout its existence by religious conflict between its Ro-
man Catholic, Orthodox, and Muslim populations. When Yugoslavia broke apart
into six independent nations, Serbia and Montenegro was one of them. Montene-
gro, in a referendum held on May 21, 2006, chose to become independent, and it
formed its own government.

This region bears three main religious traditions: Orthodox Christianity,
prevalent throughout the countries of Serbia and Montenegro; Islam, concen-
trated in Kosovo and in Sandzak, a southwestern part of Serbia, and in the east-
ern parts of Montenegro; and Roman Catholicism, concentrated in Vojvodina, a
northern Serbian province (Kuburi¢, 2002).

Following the introduction of Islam into the region during the Ottoman
conquest in the fourteenth century, intense antagonism developed between Chris-
tians and Muslims, which has marked the country, especially the predominant-
ly Muslim Kosovo region, in modern times (Kuburi¢, 2014c). Since the begin-
ning of the twentieth century, population growth among Muslims has been high,
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while the Christian population has diminished, especially after World War II. Be-
tween 1990 and 1995 separatist tendencies grew stronger, pushing Yugoslavia in-
to a civil war. It is estimated that during the conflict nearly 800 Serbian Orthodox
parishes, monasteries, churches, and chapels were damaged or destroyed. In addi-
tion, 300 mosques and other Islamic sacred buildings were destroyed or damaged
in Kosovo. Kosovo is seen as a border region where two parallel societies, Islam-
ic and Christian, exist, with frequent conflicts and parallel lives. Ever since the
Battle of Kosovo of 1389 between Ottoman Turkish and Balkan Christian forces,
there have been established ethnic and religious borders that are now also territo-
rial (Duijzings, 2005; Crucified Kosovo, 1999; Bogdanovi¢, 1986; Joki¢, 2004).

SERBIAN ORTHODOX CHURCH

Between the seventh and eighth centuries, following the influences of
Rome and Constantinople, this region converted to Christianity. This conversion
was accelerated by brothers Saint Cyril (c. 827-69 CE) and Saint Methodius (c.
825-84 CE), as well as their disciples, who translated Christian religious services
from Greek into the Old Slavic language (Grujué, 1995: 6). During the early ninth
century, Serbia was the border zone between the Byzantine and Roman spheres of
influence (Kuburi¢, 2006:308).

The Serbian Orthodox Church was established in 1219 when Saint Sava (c.
1176-1236) was consecrated the first archbishop (1219-35). Among the first epis-
copates (dioceses) was the Metropolitanate of Zeta (Popovic, 1997: 108; Vesel-
inovié, 2004: 6) which had its seat in Miholjska prevlaka, a monastery dedicat-
ed to the Archangel Michael that was destroyed during the Middle Ages (it has
since been rebuilt).

From that period until the Turkish conquest in 1389 and the collapse of
Serbia in 1459, the Serbian Orthodox Church flourished within the Byzantine
cultural circle, influencing every aspect of life and serving to uphold Serbian
cultural and spiritual heritage. Following Turkish rule in 1459, the Serbian patri-
arch (head of the church) was abolished, though in 1557 it was reestablished in
Pe¢, only to be abolished again in 1766 (Popovi¢, 1997: 122) when the church
came under the control of the patriarch of Constantinople. Due to the difficult
political situation in 1690, the Patriarch Arsenije I1I Carnojevi¢ led the group of
70 000 Serbs. They left occupied Serbia moving to the Hungary (later, part of
the Austrian Empire) where the Serbian Orthodox Church had gained required
rights and benefits (Veselinovi¢, 2004: 117). In 1879, after the creation of an in-
dependent Serbian state, an autocephalous (ecclesiastically independent) Serbi-
an Orthodox Church was created in the kingdom of Serbia. The title of patriarch
was renewed in 1920, uniting the church under one head (with residence in Bel-
grade) and embracing all Orthodox Christians in the Kingdom of Serbs, Croats,
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and Slovenes (Veselinovi¢, 1966: 199). The new patriarch was Dimitrije Pav-
lovi¢ (reigned 1920-30).

Between World War 1 and World War 11, the Serbian Orthodox Church
was the state church. During World War II hundreds of thousands of Orthodox
Serbs were killed in concentration camps. Among those imprisoned were Ortho-
dox clergy, including Patriarch Gavrilo Dozi¢. Following Allied and Soviet liber-
ation in 1944, the country came under atheistic Communist rule, and efforts were
made to destroy religion. Serbian Patriarch Pavle, the former bishop of Raska and
Prizren, was elected at the end of 1990 and presided over the Serbian Orthodox
Church throughout the disintegration of Yugoslavia and during the civil war and
its aftermath (Kuburi¢, 2006:308).

Revitalization of religion occurred after the fall of the Communist Party
and the breakup of the old socialist system (Kuburi¢, Gavrilovi¢, 2013). As war
broke out in the region, it spurred the revitalization of religion and mobilized re-
ligious and nationalistic groups, strengthening the connection of Montenegrins to
the church. However, tensions inside the church have persisted, particularly with
respect to whether Montenegro should have its own autocephalous church sep-
arate from the Serbian Church. In 1993 a movement to create the Montenegrin
Orthodox Church began, and Metropolitan Mihailo (born Mira§ Dedei¢ [1938—
]) later became its head. However, he was excommunicated by the Holy Assem-
bly of Bishops of the Serbian Orthodox Church and the Ecumenical Patriarch of
Constantinople for his controversial and inappropriate private life. Nevertheless,
the Montenegrin Orthodox Church persisted in the assertion of its right to cre-
ate a new national church and registered as a nongovernmental organization with
the Ministry of Interior of Montenegro on January 17, 2000. Although the Mon-
tenegrin Church used the Law on the Legal Position of Religious Communities,
adopted in 1977, as justification, the Serbian Orthodox Church continues to assert
its canonical right to lead the region (Bakrac, Blagojevic, 2013).

In 2006, when Montenegro gained independence, the Montenegrin Ortho-
dox Church became a key factor in defining Montenegrin nationality and a custo-
dian of the tradition and culture of the Montenegrin people. However, the Metro-
politanate of Montenegro and the Littoral, the largest diocese of the Serbian Or-
thodox Church in Montenegro, has attempted to marginalize the assertion of Mon-
tenegrin national identity in order to preserve the unity of the Serbian Church and
the Serbian people. Both the Serbian and Montenegrin Churches enjoy political
support. The Montenegrin Orthodox Church has demanded that the Serbian Or-
thodox Church cede control over more than 650 churches, monasteries, and reli-
gious buildings, which the Montenegrin Church believes are legally its property.
Without these buildings, they claim, their priests are forced to perform ceremo-
nies in the open air. However, the Metropolitanate of Montenegro and the Littoral
accuses the Montenegrin Church and its priests of usurping these religious build-
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ings and churches and attacking priests of the metropolitanate and students of the
Seminary of St. Peter of Cetinje. Even the children of these priests have been at-
tacked, and the property of the metropolitanate has been desecrated and plundered.

Montenegrin Orthodox Church priests also condemn the building of a
small church on Rumija Mountain, which the metropolitanate erected in defi-
ance of the Montenegrin government in 2005. The metropolitanate states that the
church will bring peace and interreligious tolerance to the region because it is
open to all believers and citizens of the republic. However, the Montenegrin Or-
thodox Church insists the structure must be removed because it contradicts Mon-
tenegro’s culture of religious tolerance and could destabilize the country’s multi-
confessional society.

EARLY AND MODERN LEADERS

In 1219 Rastko Nemanji¢, known as Saint Sava, established the national
Serbian Orthodox Church, becoming its first archbishop (Stanojevié¢, 1926: 124).
He is considered to be its greatest leader. Saint Sava also instituted the so-called
Serbian Slava, a custom honoring a family patron saint. This tradition served as
a reminder of Serbian national identity throughout the five centuries of Turkish
rule, and it helped to preserve faith throughout a half century of atheistic Commu-
nist rule. Saint Sava is also highly regarded for his writings, which many consid-
er to be seminal works of medieval Serbian literature (Kuburi¢, 2006:308.309).

Patriarch Macarius (reigned 1557-70) is celebrated as the reorganizer of
the Serbian patriarchate (jurisdiction of the patriarch, or head of the Serbian
Orthodox Church) under the Turks (Popovi¢, 1997: 117). Metropolitan Mihaj-
lo Jovanovi¢ (1859-98) of Belgrade initiated unification of the liturgy, or rites,
in church service (Veselinovié¢, 1966: 146). Patriarch Dimitrije Pavlovi¢, who
served as metropolitan from 1905 to 1920, became the first patriarch of the united
Serbian Orthodox Church, presiding from 1920 to 1930 (Veselinovi¢, 1966: 191,
199). Patriarch Pavle Stojcevi¢ was patriarch from 1990 to 2009. Pavle’s special
concern was peace and reconciliation among the country’s ethnic and religious
groups (Kuburi¢, 20006).

Patriarch Irinej (Miroslav Gavrilovi¢) became patriarch in January 2010.
Previously he had been bishop of Ni§ Eparchy (diocese) for 30 years. After be-
coming patriarch, he made significant changes in the church. For example, ac-
cording to the decision of the Holy Assembly of Bishops of the Serbian Orthodox
Church, he reestablished the Eparchy of Krusevac on November 18, 2010 — three
centuries after the last written reference to the Eparchy of Krusevac. In 2013 Pa-
triarch Irinej also led the Serbian Orthodox Church in celebrating the anniversary
of the Edict of Milan, which granted Christians freedom of worship in the Roman
Empire in 313, and called for openness of ecumenical dialogue and tolerance.
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HOUSES OF WORSHIP AND HOLY PLACES

Serbian Orthodox churches are highly ornamental and decorated with
gold, silver, precious stones, and polished marble in multiple colors, as well as
with icons and crosses. Like other Eastern Orthodox churches, the iconostasis,
or partition that separates the altar from the nave of the church, has three doors
(Kuburi¢, 20006).

Studenica Monastery, built in the twelfth century (1183-91), is an impor-
tant monastery in Serbia. Chilandar Monastery, which was built in 1198, is locat-
ed in Mount Athos, an independent Orthodox Christian territory situated in what
is modern Greece. Chilandar Monastery has served as a center of Serbian literary,
cultural, and educational work for centuries (Gruji¢, 1995: 50). Monastery Ma-
nasija, known originally as Resava, was built from 1406 to 1418; it is covered in
frescoes and is an important church in the Moravian school of architecture (Gru-
ji¢, 1995: 63). Ostrog, a seventeenth-century monastery built in a stone cave in
Montenegro, is a pilgrimage site. Saint George’s Church in Oplenac, which was
built in 1912, is decorated with elaborate mosaics (Kuburi¢, 2006:309).

Almost all monasteries of the Serbian Orthodox Church are holy places
visited not only by pilgrims but also by believers of other religions. Monasteries
are known as places of special healings, and many also believe in the miraculous
power of relics. There are pilgrimages to monasteries in the separatist regions of
Kosovo and Metohija during which humanitarian aid is brought to the Serbian
minority living there (Kuburi¢, 2012).

Ostrog, a seventeenth-century monastery built in a stone cave near Niksi¢,
is a pilgrimage site and one of the most visited monasteries in the Balkans. The
miraculous healings that pilgrims claim to experience make this monastery well
known to followers of many religions from all parts of the world. It is located
along a nearly vertical cliff on the mountain Ostroska greda and is dedicated to St.
Basil of Ostrog (1610-71), a Herzogovinian monk (Nikcevi¢, 2003).

The Church of the Holy Trinity on Rumija, which was probably built dur-
ing the time of St. Jovan Vladimir (early eleventh century) or even earlier, was
torn down by the Turks in 1571. Around the same time Christians in the region
began a tradition of bringing the cross of St. Jovan Vladimir (a relic from when he
was martyred) up to the top of Rumija (whose name comes from the word rome-
jka, meaning a Christian woman who was a member of Byzantine-Roman Em-
pire). After the church was torn down, a new tradition was created, according to
which each pilgrim brings a rock to place on the site of the old church. For cen-
turies there was a prophecy that when enough rocks were gathered on the top of
the mountain, the church would fly down from the heavens to its former founda-
tion. Shortly before Pentecost in 2005, a small church made of metal was built
in Bjelasi, transported by helicopters, and placed at the top of Rumija by the Ser-
bian and Montenegrin army, fulfilling the prophecy. The church was consecrat-
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ed by Metropolitan Amfilohije, accompanied by the bishop of Zahumlje and Her-
cegowina and a large number of clergy, on July 31 of the same year. The conse-
cration was also attended by the representatives of 22 Montenegrin tribes; each
brought a rock and placed it in a wall of the church to symbolize that the entire
nation of Montenegro had built the structure. Due to inclement weather at on the
mountain, the church does not have any windows, and its bell—a gift from Rus-
sia—stands fixed in place.

WHAT IS SACRED

In the beginning of the thirteenth century, the Serbian Orthodox Church es-
tablished its own cult of saints and canonization dates. One of the earliest Serbian
saints was the father of Saint Sava, Stefan Nemanja (reigned c. 1167-96), who or-
ganized the first Serbian state in the beginning of the twelfth century and found-
ed Chilandar Monastery at Mount Athos (Kuburi¢, 2006).

The Orthodox Church recognizes both the Scriptures and the Sacred Tradi-
tion, the writings of the fathers of the church (Hopko, 1991: 5-25). Only the de-
cisions of the first seven ecumenical councils are recognized. In the beginning of
the thirteenth century, the Serbian Orthodox Church established a cult of saints
and canonization dates. To date the Holy Council of Bishops has established a list
of 54 Serbian saints (Kuburi¢, 2010: 43) whose liturgical services are contained
in the book (Prolog). A rather small area of Montenegro is rich in sacred places
and monasteries that house the relics of saints, in some cases their whole bodies.
Besides the Monastery of Ostrog, which is considered the holiest place in Monte-
negro and is where the body of Saint Vasilije of Ostrog is kept, the Monastery of
Cetinje houses the body of Saint Petar of Cetinje (Petar I). The body of Saint Ar-
senije (1233-63), the second archbishop and a student of Saint Sava, is kept in the
Monastery of Zdrebaonik in the vicinity of Danilovgrad. The body of Saint Ste-
fan of Piperi (d. 1697) is in the Monastery of Piperi. The holiest relics have been
kept in the Monastery of Cetinje: the right hand of Saint John the Baptist, a piece
of the original Cross, and an icon of Our Lady of Philerme, which according to
tradition was painted by Luke the Evangelist (first century CE). Today the icon is
preserved in the Museum of Cetinje after it was confiscated by the authorities due
to the value of its golden frame.

HOLIDAYS AND FESTIVALS IN RITUAL PRACTICE

Significant Christian holidays are celebrated in the Serbian Orthodox
Church. Most of the dates of observance are different, however, because the Ser-
bian Church observes the Julian calendar. Each day in the Serbian Church is ded-
icated to a saint or a holy event, and, thus, there is a religious service for every
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day of the year (Mirkovi¢, 1982: 6). In addition, each month has a liturgical book
that contains specific services for every day of that month. All local churches in
Serbia have their own special feast day called Church Patron’s Day (crkvena sla-
va). Each Serbian Orthodox family celebrates its holy protector, such as Archan-
gel Michael, Saint Nicholas, Saint John the Baptist, or Saint George. Since time
immemorial family members and relatives have come together to attend the cut-
ting of the Slava bread and to enjoy the festive meal (Kuburi¢, 2006; Kuburi¢,
2010: 47).

The liturgy in the Serbian Orthodox Church can last up to three hours.
Since one has to stand the whole time, only a small number of believers regular-
ly attend and stay for the entire liturgy. It is common for believers to cross them-
selves with their right arm when they enter a church, to kiss icons, to light can-
dles, and to kiss the door of the church on their way out. The most attended holi-
days are Christmas and Easter, which are also state holidays. Since the 1990s the
number of believers who attend Church has significantly increased.

The Serbian Orthodox Church has preserved the style of the old liturgical
vestments of Orthodox Christianity that date back to Byzantine times. Priest’s
vestments differ according to rank, and they reflect the hierarchical structure of
the church (Fundulis, 2004: 44, 48). When the Turks occupied parts of Serbia in
the fifteenth century, bishops served as lay Orthodox Christian rulers and dressed
accordingly, wearing a sakos, or ruler’s robe, and a mitre, or ruler’s crown.

Contemporary practitioners are expected to dress with proper solemnity for
church. Men go bareheaded, and women cover their heads and refrain from wear-
ing makeup. It is not appropriate to wear jeans, slippers, short skirts, or trousers
(for women) or to have bare arms, especially in monasteries (Kuburi¢, 2006:310).

Fasting in conjunction with some feast days is important in the Serbian Or-
thodox Church. Fasting, which allows the consumption of water, vegetable oil,
and fish, involves abstention from such foods as meat, milk, and eggs. The church
prescribes four seasons of fast per year (lasting several days or weeks): Lent, last-
ing seven weeks until Pascha, or Easter; Mary’s Fast, in August; Advent, in the
weeks leading up to Christmas; and Peter’s Fast, begun the second Monday af-
ter Pentecost. Strict followers are also expected to fast every Wednesday and Fri-
day. Traditionally, prior to taking Holy Communion, an adherent was expected to
fast for seven days, preparing all food with water and no fat. According to a re-
search conducted in 2010, 29 percent of believers fast before major religious hol-
idays (Kuburi¢, 2010: 49).

The Serbian Orthodox Church is an institution of rituals. It is not directed to-
ward preaching and missionary work but toward serving the liturgical community.

Slava, a day devoted to worshipping the protectors and helpers of Serbian
homes, churches, families, and towns, is the greatest annual holiday among Serbs
and a specific feature of Serbian Orthodoxy. The rituals associated with this hol-
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iday date back to pre-Christian times, originating from family cults in the Old
Slavic religion. As Serbia became Christianized, Saint Sava reformed the ritual,
replacing the Serb’s pagan gods with Christian saints.

During the Slava ceremony, the parish priest, or the host of the household
in special circumstances, performs the rite of cutting the Slava bread and con-
secrating corn, which is a symbol of resurrection. After the priest cuts the bread
crosswise and pours wine over it, all members of the household participate in
turning the bread around and singing. Then the priest, along with the host, breaks
the bread. Traditionally Slava has been connected with rituals honoring the souls
of departed family members.

As is common with other Eastern Orthodox churches, Eucharistic rites are
an essential part of the Serbian Orthodox Church (Mirkovi¢, 1983: 67; Fundulis,
2004: 150). Celebrated on Sunday and on certain holidays, the Eucharist helps
bind the community of followers. Eighty-six percent of the Serbian Orthodox
faithful believe that a service has to be held for a funeral; 83 percent believe that
a service has to be held for a weeding; and 74 percent believe that a service has
to be held for the birth of a child (Mladenovi¢ 2011:222).

MEMBERSHIP AND MISSIONARY WORK

Membership to the Serbian Orthodox Church is conferred by the Sacra-
ment of Baptism (Mirkovi¢, 1983: 10-50). Many Serbian families baptize their
children during the first months of their lives (Kuburi¢, 2010: 48). Therefore,
many Serbian Orthodox believers have received Orthodox Christianity as chil-
dren, even if it wasn’t their personal choice. The missionary efforts of the church
have been to return Serbs to the faith and traditions of their ancestors, as well as
to strengthen the faith of its nominal adherents. Most monasteries and churches
now maintain Web sites. There are also local radio stations that broadcast reli-
gious programing on a daily basis. In Belgrade there is Orthodox psychological
counseling is offered free of charge to believers (Kuburi¢, 2006, Kuburi¢, 2014d).

The greatest missionary accomplishment of the Serbian Orthodox Church
has been the reinstatement of catechism in public schools in 2001. In 1991, af-
ter the breakup of Yugoslavia, Croatia was the first country to introduce Catholic
religious education. Then, in 2001, Serbia introduced the option for students to
choose religious education from one of the seven traditional religious communi-
ties (Kuburi¢, Zukovié, 2010).

CULTURAL IMPACT

The impact of the Serbian Orthodox Church on Serbian culture began
in the ninth century with the translations of Greek texts by the brothers Saint
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Cyril and Saint Methodius, who invented the Old Slavic alphabet “Glagoljica”
and the Cyrillic alphabet. The most famous example of Serbian literature is the
twelfth-century work Miroslav Gospel, which includes the gospel readings for
Sundays and holidays (Kasi¢, 1967: 49). Miroslav Gospel was preserved in the
Chilandar Monastery until 1896, when King Aleksandar Obrenovic received the
work as a gift from Serbian monks, and it was later moved to the National Muse-
um in Belgrade (Kuburi¢ 2006:311).

Serbian architecture can be classified according to three main styles: Ras-
cian (twelfth century), Serbian-Byzantine (late thirteenth to fourteenth centu-
ry), and Moravian (late fourteenth to mid-fifteenth century). Medieval Serbi-
an monasteries and churches represent the greatest feats of Serbian architec-
ture. Among contemporary church buildings the Temple of Saint Sava in Bel-
grade, which was finished in 2004, is of particular interest (Kuburi¢, 2016: 311;
Kuburi¢, 2010: 52).

The music of the Serbian Orthodox Church developed through the cen-
turies and is, unlike secular music, entirely vocal. Prominent Serbian Orthodox
Church composers include Kornelije Stankovi¢ (1831-65) and Stevan Mokran-
jac (1856-1914). In contemporary Serbia the Serbian Orthodox Church is consid-
ered the most trustworthy institution by citizens, and it is the backbone of nation-
al identity. Medieval monasteries are still regarded as the greatest cultural prop-
erties, and they are visited by believers who seek cures or blessings.

The first Montenegrin printing shop was opened at a monastery in Cetin-
je in the fifteenth century by the Crnojevié, the ruling family of medieval Serbia.
The first printed book was Oktoih (the Book of Psalms) in 1494. It contained 538
pages and was printed on paper in two colors (black and red) in a Renaissance
style. The printing and ornaments of the book were completed by eight monks,
supervised by Hieromonk Makarije.

Montenegrin architecture can be classified according to three main styles:
Rascian (twelfth century), Serbian-Byzantine (late thirteenth to fourteenth cen-
tury), and Moravian (late fourteenth to mid-fifteenth century). Medieval monas-
teries and churches represent the greatest feats of architecture. Churches in Mon-
tenegro are unique in that they are built out of rock and are relatively small (as it
is difficult to process rock as a material). Preslica (literally, a distaft) is charac-
teristic for having a belfry at the entrance of the church above the front door. Al-
most all churches are built like this. Monasteries, on the other hand, are designed
in medieval style

OTHER RELIGIONS

Within Serbia, since a 2006 law concerning religious communities, 7 tra-
ditional churches and religious communities and 17 confessional communities



Religija i tolerancija, Vol. XII, Ne 22, Jul — Decembar, 2014. 397

have been registered with the government, reflecting the influences of both West-
ern and Eastern traditions.

Having defeated the Serbian army on the Marica River in 1371, Turks in-
creased their presence in Serbia. Serbia was defeated in the Battle of Kosovo in
1389 and at Smederovo in 1459, after which the country succumbed to Turk-
ish occupation (Stanojevi¢, 1926:187-230). During Turkish Ottoman rule a part
of the Serbian Orthodox population converted to Islam. This conversion was, in
principle, voluntary but not without various forms of pressure, as the Turks gave
special privileges to Muslims. Between Serbia’s independence from the Turks in
the nineteenth century and World War I, Islam was accepted in Serbia but held an
inferior status to Orthodoxy. During the twentieth century, social changes, ethnic
divisions, and wars divided the religious communities. With the disintegration
of Yugoslavia in the 1990s, these communities were divided further by the bor-
ders of the newly formed countries, including Serbia. The breakup of Yugoslavia
contributed to a split within the Serbian Orthodox Church itself, causing tensions
with Macedonia, Montenegro, and Kosovo and Methohija (Kuburi¢, 2006:311).

In the early twenty-first century, the total number of Muslims in Serbia
was estimated at more than 200,000 (Kuburi¢, 2010: 130). Except for those in
Sandzak, the majority are of Albanian descent. Religious practices among Mus-
lims in Serbia are similar to those in neighboring Bosnia and Herzegovina. The
primarily Muslim parts of the country sought to separate from Serbia. Though
Christians and Muslims have lived next to each other for centuries, their sepa-
ration into distinct countries led to the creation of parallel and competing insti-
tutions. This was especially the case in Kosovo and Metohija, where the major-
ity of the population is Albanian and where divisiveness led to war and separa-
tion of the territory. The Islamic community in Serbia is divided into those who
are more oriented toward Bosnia and Herzegovina, where Muslims are a majori-
ty, and those who are loyal to Belgrade and the state of Serbia.

In the pre-Ottoman period there was significant correspondence between
Orthodoxy and Roman Catholicism. In the twelfth century Stefan Nemanja, the
founder of Serbia’s Nemanjic dynasty, and his son Saint Sava, the founder of the
Serbian Orthodox Church, were baptized Roman Catholics (Kasi¢, 1967: 57).
Until the time of Emperor Stephen Dusan (Dusan Silni; reigned 1331-55), Serbi-
an rulers were crowned in Rome and maintained communication with the Vati-
can. Cultural relations flourished between Orthodox and Catholic denominations
during this time, as both groups used the same Slavic liturgical language, as well
as the Glagolitic and Cyrillic alphabets. Not until the fall of the Ottoman Empire
did significant regional differences arise between Orthodox and Catholic church-
es in what became Serbia.

At the beginning of the twenty-first century, there were approximately
500,000 Roman Catholics in Serbia and about 65,000 Catholics in Kosovo, most
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of whom were Albanians. Catechization takes place at the church in the form of
Sunday schools and sacraments.

Protestant Christianity began to spread into the northern Serbian province
of Vojvodina in the 1550s. Lutherans and Reformed Protestants were the first
Protestant groups to appear as colonists in the late eighteenth century. They were
organized among the ethnic Germans, Hungarians, and Slovaks and gained only
occasional ethnic Serbian members (Bjelajac, 2003: 29). The largest Protestant
congregations in modern Serbia still include the Slovak Lutheran Evangelical
Church, with 40,000 members, and the Reformed Church, whose 16,000 mem-
bers are mostly of Hungarian, Slovakian, and, to a much lesser extent, German
ancestry. Although Lutherans and the Reformed were the first Protestant groups
in the area, the Christian Nazarene Community was the first Protestant organiza-
tion to spread among the ethnic Serbian population. This congregation, however,
began to decline in membership after World War L.

The largest Protestant community in Serbia not organized according to eth-
nicity is the Seventh-day Adventist Church, which first arrived in Vojvodina in
1890. It has built over 200 churches, and by the early twenty-first century the Sev-
enth-day Adventist Church reported 20,000 members. Adventists have a strong
missionary zeal. In Serbia, however, Adventist have been rejected as atheists, be-
cause they do not observe Orthodox customs and because they have been associat-
ed with Jews, with whom they share a Saturday Sabbath and a prohibition against
eating pork (Kuburi¢, 2014). Adventists have been the subject of the greatest reli-
gious persecution in Serbia (Kuburi¢, 2010: 145-171). Followers of other smaller
churches and communities include Baptists, Pentecostals, and Brethren.

RELIGIOUS TOLERANCE

Officially Serbia and Montenegro are secular states that guarantee freedom
of worship and prohibit any religious discrimination. Since the 1990s, when then
Yugoslavia began moving away from a state bias toward atheism, allowing reli-
gion to become more prominent, disparate religious communities have been chal-
lenged to remain tolerant of one another. Further, although individual freedom is
respected, people are expected to remain faithful to their birth religion. Convert-
ing to another religion is considered treason (Kuburi¢, 2006: 308).

Montenegro’s exercise of religious tolerance has been hailed as a model for
the region after 2006 when formed its own goverment. For instance, in 2012 the
government passed a protocol to recognize Islam as an official religion in Mon-
tenegro, ensuring that halal (Islamic sanctioned) food would be served at mili-
tary facilities, hospitals, dormitories, and all social facilities, permitting Muslim
women to wear headscarves in schools and public institutions, and protecting
Muslims’ right to take Fridays off work for the Jumu’ah (Friday) prayer.
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Interreligious tolerance and multiconfessionalism have grown stronger
among the citizenry in the twenty-first century. One example is the Day of Saint
Tryphon, which Orthodox and Roman Catholic believers celebrate together in
the coastal town of Kotor. Historically, following the introduction of Islam into
the region, there was intense antagonism between Christians and Muslims. To-
day there is discord between the Serbian Orthodox Church and a new Montene-
grin Orthodox Church. According to Eastern Orthodox canons, when a new state
is formed, it is possible for its church to become independent (Milas, 2004: 317,
322). However, the Montenegrin Orthodox Church was not founded according to
these canons, which has caused numerous problems.

As an extension of the Orthodox Church, the Serbian Orthodox Church in
Serbia maintains that unity among various Christian groups can be established
if all return to the Orthodox tradition (Kuburi¢, 2006: 308). According to the
Law on Religious Freedom of 2006, religious communities are divided into two
groups, traditional and confessional. The seven traditional communities—Ser-
bian Orthodox Church, Roman Catholic Church, Jewish communities, Islamic
communities, Slovak Evangelical Church, Evangelical Christian Church, and Re-
formed Church—did not need to reregister, and they were given the right to or-
ganize religious education in public schools. All other religious denominations
were in the confessional group, and some religious communities decided not to
register because they viewed the law as discriminatory (Kuburi¢, 2010, Kuburic,
2014e). The past is frequently a guarantee for the future. Orthodox Christiani-
ty carries the “cross” of its past that helps to accept suffering and to overcome it
with faith. Capacities for the future lie more in the very faith than in the society
as a whole. Two fulcrums of the path to the future are found in the teachings of
the Church which open the hope of salvation and the eternal life and of the com-
munity of love among believers.
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SRPSKA PRAVOSLAVNA CRKVA
U KONTEKSTU DRZAVNE ISTORIJE

Rezime:

SPC je kroz svoju istoriju nastajanja i opstajanja u kontekstu neposrednog do-
dira u teritorijalnom i politickom smislu, sa izazovima rimoktolicizma i islama, razvila
strategiju konzervativnog odnosa koji ne prihvata promene niti izazove modernosti. Kao
ravnoteza nedostatku ¢vrstih granica drzave srpskog naroda, SPC je razvila jake granice
kojima stiti identitet pravoslavlja. Paradoksalno, iako je tokom istorije bila jaca od same
drzave u kojoj je razvijala verski identitet stanovnistva, ostala je uvek u njenoj senci, s
potrebom da bude zasticena i priznata. Dominantni aspekt SPC jeste obred i liturgijska
praksa u kojoj se neguje zajednistvo i pripadanje. Od indikatora religioznosti najjaci deo
identiteta jeste ikona, kao simbolicki otvoren sistem za prisustvo svetog. Drustveni aspekt
pravoslavne religioznosti vekovima se odrzavao putem slave, porodicnog obreda s kojim
se prenosi poruka o poreklu i pripadanju.

Kljucne reci: SPC, obredi, identitet, sabornost, ikona, slava
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OJHOC KA IIPKBH Y PYCHUJU
N APYI'UM 3EMJbAMA

Pe3ume

Cuiyguja upogh. 3unauge Ilejrose ,, Ognoc xa L{pxeu y Pycuju u gpyium 3emmama
Hpegciiiasna 30Up COYUOIOUKUX UCTHPAICUBAIbA 0 3Hayajy u uonodicajy Ilpasocnasma y
Pyckoj @egepayuju y ilepuogy iiocne upasHosara xusagyloguuiruye kpulitdera Pycuje
go mogepnoi goba, ogrocro go 2000. iogune xaga je geno u winiamiiano. Ila, uaxo je ca-
Ma cilyguja Hewilio cilapujel Hopekad, oHa Ou c8aKaxko Molla uMaiu 3Havaja 3a coyu-
onoiujy penuiuje kog Hac, Oygyhu ga ce pagu 0 CIUYHUM COYUO-KOHPECUOHATHUM HOgHe-
OmuMa, e ce YiiasHom 6apailia ca CIUYHUM UApAMetpuma U eMuaupujcKum UCtuparicu-
saruma. Ycuyi, wipeda pauyHamiu Ha YurbeHuyy ga cy pagosu pyckux coyuonoia pei-
luje Kog Hac 3actiyilbenu y jako ciaboj mepu, ioloso be3navajroj. Jluuno upoyeryjem
ga je ceaka ciliyguja 08akeol wiuiia gobpogouiia, jep Ham omoivhasa ga cainegamo pas-
JIUKe/CIUYHOCTIU (= Ha8UKe, Yusbese Wil ipeuike), YKOIUKo Hociioje y KOHEeKCily géd ja-
KO CIUYHA HAPOGA WO HA gYXOBHOM, KYIUYPHOM U UCHLOPUJCKOM UAAHY.

Egexitiusnociui ose citiyquje jecitie y wiome witio y cedu HOCU 30up paziuduiiux
eMUUPUJCKUX aHANU3A U T0galiaka gobujeHux y jegHoM gyxicem 8peMeHCKoM epuogy, og
ciipane pasnuduiiiux uctpaxcusaia. Y upsom geny paga 3. Ilejxosa usnocu ouwiny cau-
ky Ilpasocnasmwa y Pycuju, gaje tipeineg ungukaiiopa peauiuo3Hociuiu, 1060pu 0 Yio3u u
cumiiaiiujama xojy Ilpasociaeme iaju mehy céeyKyiHum CUlaHOBHUWITBOM, A Y gpyiom
i060pu 0 Hagacee 3aHUMBDUBO] TUEMU, O OGHOCY YPKEE U gPIHCABE Y MOGEPHUM €6POUCKUM
3eMmama U Ha Kpajy peaumupa Ha ipumepy ogrnoca Pycke IIpasocnasne L{pkee u Pycke
Degepayuje.

Texciu iipegoga:

VY rommHama mocie mnpasHoBama XWJbaJyroAWIIBUIE KpIuTewma Pycuje,
JOTOJHJIIE CY C€ PaJHKaIHe IPOMEHE Y BeHO] IyXOBHO] aTMocdepu. O KkapakTepy
1 1yOWHU THX ITpoMeHa Moryhe je CyIuTH Ha OCHOBY COITOJIOMIKMX UCTPaKUBa-
A, Koja omoryhagajy /1a ce MpuKyIH JocTa nH(opMaIlija o THHAMHIIHA PETUTHO-
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3HOCTH CTaHOBHHUIITBA. Ha 5KaocT, CTBOPUTH jacHY ¥ LICJIOBUTY CIIUKY IOJIOXKa-
ja IlpaBocnaBspa y Pycuju Ha OCHOBY OBHX YMEHEHHIIA j€ BeoMa Teko. OCHOBHU
W3BOPH, CTATUCTHKA U MTOJAIN COIIMOJIOUIKMX UCTPAXKUBaha, MPYKajy CBeJ0UYaH-
CTBa caMo O MOCEOHNM acTieKTHMa TOT TpolieMa. YONIITUTH Te (hparMeHTe mo-
Hekaj je Hemoryhe, ¥ MO3aWK KOjH TTOKYIIIaBaMo J1a CKJIONMMO BepoBaTHO he Ou-
TH BeoMa rpy0. Pasior je y Tome mTo ce y pycKoj COLMOIOTH)U PEIUTH]e jOII HU-
cy 00pazoBany moceOHH IPUCTYIIH, HA TPUMEP JeTMHCTBEHN KPUTEPUjYMH PEITH-
THO3HOCTH, a Pe3YATaTH UCTPAKUBAA Cy PA3IMYUTH U YECTO JeIHHU ca IpyruMa
HecarnacHd. JIpyru CyIITHHCKY HEOCTaTaK jecTe MpeBialaBambe KOTMUMHCKUX
COITHOJIOIIKMX METO/Ia KOje CBU MTO3HAjeMO M3 aHKeTa M Koje 300T CBOT JKeCTOKOT
panroHaIM3Ma U IMO3UTUBH3MA HUCY CACBHUM IMPUCTYNAYHM 32 U3y4YaBambE TAKO
0CETJHUBOT TUTaka, Kao IITO je TO AyIIeBHHU KHUBOT. [lITaBumre, nHpopmanuje cy
CaKyIlJba]y Y OKBUPY M3ydaBama APYIITBCHOT MIbCHa, & KOje CY CIIOCOOHE J1a OT-
KpH]jy caMO OHO IITO j€ HCIMTHBAHH PEKA0 KOHKPETHOT TPEHYTKA CBOT JKMBOTA, &
HE OHO 3aIITO je OH TaKO OATOBOPHO, U IIITA C€ y CYLIITHHH HAIa31 U3a TOT O/IrO-
BOpA, a IIOTOTOBO HE HEKAKBE 3aKOHUTOCTHU KOjH JIEXKE Y OCHOBH OBHX MJIM OHHX
IpymTBeHux npomena. Iloctoje Meke, 1yOoke U Tako3BaHE KBaJIUTATUBHE COLU-
OJIONIKE METOJIe, KOje Cy aJIeKBaTHUje 3a N3y4yaBame TAKBUX ()eHOMEHA, Kao IITO
j€ TO TyXOBHOCT, HO OHE TOTOBO Ja ce He KopucTte y npakcu. U omer hemo moky-
mary, He Tiieaajyhu Ha HaBejeHe npodiemMe, 1a cabepemo nHpopMaluje 1oo0uje-
HE M3 Pa3IMYUTHX UCTPAKMBabha U LIeHTapa o nojioxkajy [IpaBociasiba y Pycuju
n3Mehy XnibaIyroaMIIBHIe O KpIuTemna Pycuje i aBe-Xuiba yrounmer jyon-
neja ox Pohema Xpucroor.

Hajraunujn Moryhn nokasaresp jecte KOJHIUHA PETUCTPOBAHUX PEIUTHO-
3HUX 3ajenHua. Oner, U3 mbera ucnajaajy HeperucTpoBaHe 3ajeHuUIIe, U HUBEIIH-
Iy ce TUTaHTCKE 3ajeIHULIS, Ha TIPUMED, jako OpOojHE MpaBOCIaBHE MApOXHje ca
MUHHMAJHUM TI0 pa3MepUMa PEUTHO3HUM rpyrnamMa. AJM | 110 TOj CTATUCTUIIH
Pycka IlpaBocnasna Llpksa je munep y 66 on 89 cyOjexara Pycke deneparuje mo
KOJIMUMHU peaurno3Hux ommruHa. U to 3uajyhu na jour kpajem 1930. rogune y
Pycuju y 25 obmactu HEje 0CTaN0 TOTOBO HUjeqHOT Xpama. Tako cy 1997. ronu-
HE PEJIMTHO3HE 3aje/IHUIIE IPABOCIABHUX M MycluMaHa ynHmuie 80% ox ommrer
Opoja ynpyxema, a 0poj BUXOBUX NpucTtanuia je ouo sehu ox 90% cBux Bepy-
jyhux. 1996. romune muxoB 6poj je n3nocuo 93%: on Tora 74% cy Ounm mpaso-
claBHH, a 19% MycnumaHu.

[Mpehumo Ha comMoIONIKe KPUTEPUjyMe PETUTHO3HOCTH. [IpBH M TIIaBHU
YCJIOB PEJIUTHO3HOCTH jecTe Bepa y bora. I1o oBOM KpuTepujyMy peiIuruo3HOCT
CTaHOBHHUIITA je pacia on 7-12%, 70-ux u 80-ux roguna, no 49-50%, 1997. ro-
muHe. [Ipu camammboj I00aHOj TSHISHIU]H Ka ceKynapu3aiuju Pycuja mpen-
CTaBJba TOTOBO jEMHCTBEHY JIPKaBy I1e OpOj peTUTHO3HHUX JbYIH U 1aJbe PacTe.

MehyTtum, He Ha3uBajy cebe Bepyjyhuma cBu koju Bepyjy y bora. Kpajem
1980. Tako je cebe HasuBano camo 10% Pyca, 1990. rogune Beh 27-29%, 1992.
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roguHe 40%, 1995. romune 50, 5%, 1997. roqune 55,4%, a 1998. rogune 58%.
OmitaguHa je HaJMaIIiiIa YATaB0 CTAHOBHUINTBO, jorr 1994. rogune mokas3aresb
pENUTrno3HOCTH je 0uo 64%.

Jpyra MHAUKATOpU PEIUTHO3HOCTH MOTBphyje ohopMIbEHE TECHIIEHITH]C.
Taxo cy 1993. rogune 32% mnanux Pyca u 39% Mockosssana (ox 16-25 romu-
Ha) OATOBOPHJIM JIa j€ yJI0Ta peliuTrje y lbHXOBOM KHMBOTY 3HavajHa. o 1997. ro-
IUHE Taj HUBO je mopacTao 1o 46, 4%. [Ipu ToMe cBaka mecera cTapuja yueHHU-
na y Pycuju je cebe cmarpana He caMo peIMTHO3HOM, Beh BeoMa pelTuruo3HOM.

Bpoj areucra apactuuno onaza. Tako, 1989. ronune Behuna Pyca cebe Hu-
je cmarpana Bepyjyhuma (65%). Jlasee je muxoB 6poj ctamHo omagao — 1991. ro-
nuHe atercra je ouno 16%, 1991. ronqune 11%, 1992. romune 8%, a 1996. ronu-
He 6%. Y Pycuju je arenszaM BeoMa pa3HOBpCTaH, Ha npumep 20% oj1 OHUX KOjU
cebe cMarpajy HeBEpHHIINMA, TIOHeKa 1 mocehyjy xpam; 41% o yueHuKa ctapu-
jUX paspena y 4MjeM >KUBOTY ,,pelMIHja He UIpa HUKAKBY yaory* 1997. ronuHe
Cy cMarpaiu Jia Tpeda J1a ce TeKH Ka OUyBamy PETUTMO3HUX BPETHOCTH, U CaMO
cy ce 21% wnckazanu npotus. Panu nopehema: y Tom ucrpaxknBamy mehy Gpun-
CKOM OMJI/INHOM, aTercTa KOju Cy OMIT yCMepeHH TPoTHB Ouio je 67,6%. Behu-
Ha Hamux HeBepyjyhux cy Omnm yoehenu, na je penuruja morpedHa paay ovuyBa-
Bha HallMOHaJIHEe camocBecTH, — 9ak 61% 1990. rogune. 1995. rogune camo 2,1%
CTaHOBHMIITBA CY Y MOTIYHOCTH OJIPHLIATH OMJIO KakBy KOpHCT Bepe. Omer, mo-
CTOje Mame ONTHMUCTUYHHU]H MOJAIH, TI0 KOjiMa ce Kao HeBepyjyhu 1997. ronu-
He n3jacHuo 46% cTaHOBHUINTBA, a 1999. ronnne — 42% MockoBibaHa. Y dyemy
j€ pasJor CIMYHE NPOTUBPEUHOCTH MOJaTaka, HUje JaKo CXBATUTH.

Y HeKHM METONOJIOTHjaMa HW3/Baja ce MmoceOHa KaTeroprja OHUX KOjU Ce
kosebajy uzmely Bepe u HeBepja. 1993. rogune ux je 6uino 3abdenexxeno 37%, a
1994. ropunue cy nonaiyu KoHTpaaukTopHu: 39, 1 u 54%. Y 30py penurunosxe 00-
HOBE HEKM HAayYHHIIM Cy TIPETIOCTaBJhalM J]a OHH KOju ce Konebajy Beh He mo-
Ty MPUCTYIHUTH Ka TPATUIIMOHAIHO] PEIUTH]H, alli Ce Ha KPajy UCTIOCTaBUIIO Ja
ce BUXO0B cJ10j ckpahyje y kopucT Bepyjyhux, a ¢i10j nHAN(EPEHTHNUX Ka PEeIUTH-
ju y XopucT HeBepyjyhux. 1997. ronuHe Tpu pa3nnyunuTa HCTpaXKUBama cy 3abe-
JIeKWIIa UCTH HUBO — 27% OHHUX KOju ce Kosiebajy. Moryhe je npernocraBuTH, 1a
y CYIITHHHU CBETOHA30p OBE KaTeropuje Mmocraje jacaH, ajiu Jia ce To joraha Beo-
Ma CTIopo.

Kakag je nmpouenar npaBocinaBHuX Mely ctanoBHHIITBOM Pycuje? o me-
pecTpojKe paBoCiIaBHU cy YHHUIM 6-8%, a moce nepectpojke 40% cTaHOBHHU-
mrBa. [To npyrum nonaruma, 1989. roguae je 6mito oxo jenne Tpehune, 1990. ro-
nuHe 46%, 1993. oko jeane monoBuue, 1994. rogunae 57%, 1995. rogune 42%,
1996. ronune oko 43 %. 1997. roaune cy noOUjeHa YeTUPH pa3IuduTa pe3yiTa-
Ta 0 IpolleHTUMa IIpaBociaBHuX: 45, 49, 50 u 55,6% cranoBHuTBa. Hemrro Be-
hux mokazarespa HHje Omio eBuaeHTUpaHO: 1998. rogune je 6uno 51%, a 1999.
r. 54% MocxkoBibaHa. J[pyrum peurma, 10 MepecTpojKe CBaKH JBaJICCETH je cede
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uaenTuduropao ca [IpaBociasibem, a 10 JaHAIIHET JJaHa IPUMEPHO CBAKH JIPY-
ru. Moryhe je mga ce morommia crabuim3aliyja mpoleca caMouAeHTH(UKaIHje.
Wnak, nocroje moganu o ToMe Jia pact nomyiaapHoct [IpaBocnasiba jom yBek
pacte, Tako Ja je Ie0 OHUX KOjU CIIY’K€ BOJCKY, a KOju cebe cMaTpajy IIpaBOCIIaB-
HHUM, HacTaBHo ja pacte, 1 1996-1999. npupamraj je unano §%.

Ha mpumep, 1994. roaune je 6wio kpireHo 61% omnanune Hoocubup-
CKa, a Ha KpIITeme ce crpeMaro jorr 12%, a 1999. ronune kprmrena cy ouna 76%
MOCKOBJbaHUHA. Mel)y oHnMa koju cebe cMaTpajy BepyjyhuMa KpiTeHu cy Onmm
10 1989. r. mux 60%, no 1992. . 70-75%, a no 1997. 1. 94%.

VY Lpxksy je 1991. 1. jennom y Mecemy wiu genrhe unuio camo 5% CTaHOB-
nuitBa. o 1997. 1. taj 6poj ce yBehao no 7-9%. Yak mehy Bepyjyhuma taksy
(hpexBeHIM]jy onpkasa camo 28,6% (mpema nmomaruma u3 1995). Paau nopehema:
y Urtanmju Taj naaukarop mely ommaguHom noctmke 42,7% (24% nocehyjy mu-
Cy cBaKy Henesby 1 joun 18,7% Oapem jeanoM meceuno, 1994. r.). CynpoTHo, HU-
KaJla HUCY UIUH Y TPKBY 65%, 1991. ., u 27%, 1997. ronune.

ITouetkom neBemecernx BehmHa craHoBHHIITBA Pycuje ce Huje mpude-
mhuBana HU jenaHnyT y *kuBoTy: 1990. rogune camo ce 7% npuuecTuiio bapem
jemnoM, a 1992. ronune wux 10%. bapem jenHoM MecedHo cy ce npuuenthuBamu
1993. ronune Beh 1% cranoBHuMIITBA, a 1996. T. 4-5% OHMX KOjU Cy ce Ha3BajH
mpaBociaBHUMa. 1999. rogune cBere TajHe cy nomrosainu 8% BojHuKa. Hukana
ce He npuyeinhyjy 2/3 oHUX Koju cebe 30By mpaBociiaBHUMa, 64% mnapoxujaHa
yomuute, 26% oHMX Koju nocehyjy Oorociyxeme He pele oa jeqHor myTa y Mece-
1y, 1 56% o oHuX Koju nocehyjy 6orociyxeme pele o1 jeHOT myTa y Mecelry
(momanm m3 1996. rogune). CBere TajHE 3a Cracerhe AyIe CMaTpajy HEOXOIHIM
camo 60% Bepyjyhux (1999. ). [la oTkpHje TyXOBHHUKY CBOj€ HAjCKPOBUTH]E MU-
ciu Moruio 6u camo 3,4% omutagune (1997). Unak, mely Bepyjyhom Bojckom 40%
ce obpaha cBemTEeHNKY 3a TIOJPIIKY y YKpEIJbemy cBoje Bepe (1999. ronune).

[IpaBocnaBsbe MMa FOTOBO CBEOIIIITY CUMIATH]y CTAHOBHHUIUTBA. Tako ra
je 1995. . mogpxasaio 36,6%, a MO3UTHBHO Ce OAHOCHIIO TpeMa lbeMy 1996. ro-
nuHe 88% cranoBHHUIITBA. OMIIaIMHA TOAPKaBa OOHOBY PETUTHO3HUX MTPHUHIIU-
na (57,1% omnanune y HoBocubupcky 1994. 1) u maca 3a ouyBame peauruo-
3uux BpenHoctu (77,8% pyckux Tunejiuepa, 1997. 1.). 56, 1% Bepyjyhux momp-
JKaBa TyXOBHO-MOPAJHY JETaTHOCT PEIMTHO3HNX opraHmu3anuja, 52,4% cy oHnx
Koju ce kosnedajy u 34,2% cy HeBepyjyhu. HerarusHo ce ka npaBociaBiby OJHO-
cu camo 4% cTaHOBHUINTBA, Ipe cBUX Hapoau Kaskaza (9,2%) u Cpenme A3u-
je (8, 3%). Ilo pesynrarnma mctpaxkuBama llpaBociaBry LlpkBy cummaruiie
CTaHOBHMIITBO CBHX CJI0jeBa M BEpOUCIOBeCTH. Ha muTama 0 ToMe KOJIHMKO JbY-
I IMajy MTOBEperha Ka COLUjaTHUM HHCTHTYIIUjaMa U BIacTHMa (TIPeICEeTHUKY,
BIIa/IN, AYMH, CyAMjaMa, BOJCII UT/.) U3 TOJMHE Y TOMUHY CIIEJe jeTHH UCTH O/~
roBopu — LlpkBa uma Hajsehe moepeme. Ha npyrom mecty cToju Bojcka, a CBUM
OCTaJMM MHCTHUTYIIMjaMa CTAHOBHHUIITBO BEpyje 3HAYajHUjE Marhe, aKO YOIIIITe
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u Bepyje. LpkBu He Bepyje camo 6-9% CTaHOBHMILITBA, y IOTIYHOCTH Bepyje 37-
49%, a mpeocTaina MoJOBHHA IPYIITBA WIH Bepyje ASTUMHIHO, UITH jOIIT yBEK HU-
je hopmMupaa cBoje MUIBEHE [0 OBOM MTUTAY.

3a 10 roquHa y Pycuju cy ce cMeHMIa TpH IpeICceaHIKA, MEHAO Ce U FhH-
XOB ayTOPUTET y OYMMAa CTAHOBHUIIITBA, aJTH HEU3MEHJbMBO BUCOK Ay TOPHUTET YH-
TaBO TO BpeMe Apiku noriasap Pycke [IpaBocnasue Lpkse matpujapx Anexcej 11,
W hETOBOM PEJTHHTY MOJKE J]a TO03aBH/IM CBaKa MOJUTHYKA QUTYypa.

Wnak, ta macoBHa cummnaruja ka [IpaBocnasipy, Pyckoj [IpaBocnaBHOj
LpkBH, BEHOM MOIVIaBapy U Jajbe OCTaje HEKAKO alCTpakTHA. 3a aKTUBHY YJI0-
ry kKoH(decHja y APyIMITBEHO-TIOIUTHYKOM >KHBOTY CE€ W3jalllibaBa 3HAUYajHO Ma-
e JbyaH. Tako ce 3a CTBapame PEIMTHO3HUX CTPAaHKU uckasano 18,7% craHos-
HUINTBA; BHUX 57,3% cmaTpa J1a CBEIITCHUIIM He OM Tpebanu na ce OaBe Mou-
THYKOM JenarHomhy, sux 60% mnpema nogannMma n3 1996. . He omobpasa yue-
urhe MOIMTUYKKX U APKABHUX JIETAaTHHUKA Y peTUruo3HuM oopeauma. a I[Ipaso-
ciaBJbe Tpeba Ja MoCTaHe Jp)KaBHA pesurdja cMarpa camo 11,5% omnanuue u
16,3% crapujer okosbema, pema noganuma n3 1997. ronune. Ha nurame ,,/{a
71 61 IpaBoCIaBHU Tpebanu Aa uMajy y Pycuju 3akoncka npsenctsa?* 1993. ro-
JIMHE, ca ,,a je oaroBopuiio He Buiie o1 15%, a 1997. ronqune 28%. [To3utusHo
ce Ka ogesbuBawy LlpkBe on apkase onHocuio 1996. ronune 48, 6% cTaHOBHU-
1ITBa, a TpehnHu je 6uio Temko ga oxrosope. [Ipotus Tora aa ce Pycuja nexna-
pHilie Kao IpaBocaaBHa Jip:kaBa Ouio je 55,5%, a 3a 44,5% ( 1995. 1)

U tako kao mTo MoKaszyjy HaBEIEHH IOAIlN, CTAHOBHUINTBO j€ Y OCHOB-
HoM 3a [IpaBocnasibe. OHO Takol)e MokyIaBa 1a npesasule cTBOpeHu Oe3penu-
T'MO3HM HaYHMH CBOT JKUBOTA, AJIM TO YCIIEBa ca BEJIIMKOM TemkohoM. Temko Ha-
crnele coBjeTckux BpeMeHa HE OjJla3u Tako Jlako. Ha myTeBuMa peanHux jemia-
Bamba CTOje OTPOMHE MpENpeKe, 1 INIaBHE O]l BbUX Cy JaHac MO0 HallleM MHUIUUbCHY
IITO Y JAPYIITBEHO]j CBECTH U JaJbe 1Apyjy JIAKHU KOMYHHUCTUYKH CTEPEOTHIIN O
TOME KOje OM HOPMAITHO MECTO peluruje Tpebdao OUTH y )KUBOTY JIpymTsa. [Ipu
YeMy HUKO HE Pa3MUIILIba O JJAXKHOCTH THX CTEPEOTHIIA.

Taxo y npymTBeHOM ME-eHY Biaa peacTaBa o ToMme na ou L{pksa Tpedana
OuTH ofesberba o1 Aprkase. JloCTOjHO je AMBIbEeHba TO IUTO A0 JAHALILET JaHa Y Ha-
Iy HayKy HHCY TPUCTHIVIa HUKAaKBa 3HAaba O PEaHOM TOJI0XKajy LpKaBa y caBpe-
MeHUM aprkaBama. Jlo manac mehy cpeacTBumMa jaBHOT HHGOpPMHUCama TBPIE ,,0a j&
y 3eMJbaMa Koje MU Ha3MBaMo LIMBUIIN30BaHE, IPKBA jeJHOM 3a CBaria oAebeHa O
npkase. JIpkaBa He MOXKe TIOZPKABATH, HA IEMOHCTPATUBHO, HU C TTOJUTHYKUM
3HauajemM, Omo kojy koH(pecujy* (HoBuHe ,,.3Bectus ox 15. janyapa 2000. r).

[ornenajmo kako ce u3rpalyjy onnocu LipkBe u apkaBe y JpyriM 3eMba-
Mma. Hehemo ce 3ampskaBaTté Ha MCKYCTBY MCIIaMCKHUX JIpJKaBa, HaKO OH IOKa3y-
je na llpkBa HuUIITa JOIIE CaMOM CTaHOBHHIITBY HE JIOHOCH U J]a UTPa CaMo II0-
3UTUBHY YJIOTY y KoHconuaanuju Hanmje. On Buie ox 200 caBpeMeHHX ApkaBa
ona0OpalieMo oHe KOje CMO HABUKJIM J1a HA3UBaMO IIMBUJIM30BAHUM, U 3a KOj€ CMa-
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TPaMo Jia CMO JY’KHH Jia ce MOpeIuMo ca luMa. Pajn Tora je 10BOJbHO OTBOpH-
TH, Ha TIPUMEp, PEYHUK XpUIITNAHCTBA T/IE JTAKO MOKEMO BHJICTH J1a KOJIHMKO TOJ
na je to 3auyhyjyhe LpkBa y THM 3eMibaMa 3ay3uMa JTAJIEKO HE 3a1e MECTo, Te-
OKpaTHje CTadMITHO MTOCTOj€ U MOKAa3yjy Ce Kao peajHu 3HaK [MUBIIIH3AIH]E, a HE
CPeImOBEKOBHOT JI00a KOjM HABOAM Ha Y)Kac CaBPEMEHOT YOBEKa.

Tako, Benuka Bputanuja je Teokparcka Ipasa y K0joj je ApKaBHA peJiu-
I'Mja aHIJIMKaHCTBO, a T1aBa [[pKBe HUje HUKO APYTH, HETO TIOTIaBap JpKaBe, MO-
HapX, TpeHyTHO Kpaspuila Enmsabera I1.

EBanrenucTuyko-tyTepaHcka LpKBa je Ap>KaBHA y MHOTUM 3eMJbama: y
[IBenckoj, Te je HajBUIN aIMUHUCTPATUBHH OpTraH IpKBe — Biaaa. OBie je mp-
KBEHH TIOpe30M o0aBe3aH 3a cBe rpalaHe, a cama IpKBa ce (PMHAHCHpA U3 Cpell-
CTaBa JIp>KaBHOT OylieTa M BEJIMKH j€ IIYMCKH U 3eMJBUIITHY TIocenHuK. Y Hopse-
ITKOj, TZIe ce Takohe y3nMa IPKBEHHM MOpe3, a TaBa IPKBeE je caM kpasb. Y OuH-
CKOj, TZIe C€ PKBEHHU PACXOAX MMOKPUBAjy HA pauyH Ap>KaBHOT OylieTa v IPKBEHOT
nope3a. Y JlaHckoj re je moriasap HpKBe Takohe Kpasb U Ilie ce Takohe y3uma-
Jy CIIenrjaHu MTOPe3H, a CBEIITEHHUIIH MPEICTaBIbajy Ip’KaBHE ciry:)kOeHnke. Ha
Ucnanny rmasa Lpkse je nmpeacenHuk, a qpxkaBa 0JroBapa 3a eKOHOMCKO CTarbe
Lpkee. ¥ llIkoTckoj npkaBHa je apyra Ipkea — npe3surepujancka. Y lmanuju
je apxaBHa penurnja 10 1978. roquHa OMO KaTOMUIM3aM, a IIPU TOME je IIPKBEHE
TPOIIKOBE Yy MOTIYHOCTH MOKpHUBaja ApxkaBa. Y Hemaukoj 10 naHac KaTOMUIM-
3aM HeMa caMo 3HauyajaH yTHIa], Beh ce y ’beroBy kopuct y3uma 10 10% moour-
Hor nipuxona rpahana. Y Uranuju je YeraBom 1947. ronguHe niporiamiena cio6o-
Jla CaBECTH, ajiM je IIPH TOME cadyBaH IpXKaBHU KapakTep Katonunusma. Y bpa-
3uiny je Katonmdka npkBa y MOTIYHOCTH OJieJbeHa O] Ap)KaBe W IMpoTIiallieHa je
cnoboa caBecTH, HO UIAK, MpeIceTHUKOBY BiacT ocBehyje LipkBa u penurnosna
00yKa yJia3u y IIKOJICKe Iporpame npu cioboaHoM nocehuBamy vyacosa. bpasui-
cKa IpkBa popMupa JApiKkaBHE MporpaMe u3 00pa3oBama, eKOHOMCKHUX, arpapHUX
1 3aKOHOJAaBHUX nuTama. Y Mpckoj Yeras rapanrtyje Karonnukoj Lpksu noce-
0aH cTaTyc KOjH jOj J03B0JbaBa Jia KOHTPOJIHIIE CUCTEM 3paBOUCXpaHe U oOpa-
30Bama. OBIe cy 3a0pameHH Pa3BOIH, a0OPTYCH W Tpojaja KOHTPAIICTITUBHUX
cpencrasa.

Ha oBum npumepuma ce MoxkeMO yBeputu y To jna LlpkBa nma apxas-
HHU CTaTyc y MHOTUM 3emibama. OCHM Tora, ’eH YTHUIIA] C€ YECTO OMYyhYje HITH
KOMIICH3Mpa MOJMTHYKUM yTHIajeM — LlpkBa mma cBoje penuruosHe mapTu-
je, Koje WK yrnpaBJbajy WIHM CY HajyTUIAjHU]e Yy pa3HUM 3eMJbaMa. Hampumep,
y AycTpuju ImaBHa naprtvja Xpumrhancko-conujainHa je 1945. npenmenoBana y
ayCTpHjCKy HApOAHY NapTHjy. Y UTAJIHjaHCKO] BIaH TJIaBHA MECTa 3ay3HMa XpH-
mhaHcko 1eMokparcka napruja. Y XojaHIuju IIaBHY YOIy UIpa KaToJuvKa Ha-
pomHa maptHja, y benruju — katonndka connjaaHo-XpHUIThaHcka mapTrja. Y 3e-
Mibama JlaTuHCKe AMEpUKe JlelTyje NIMPOKa MPEKa KaTOJIMYKUX OpraHu3anrja 1
MOKpETa KOjU CYIITHHCKH yTUYY Ha pa3InuuTe cepe )KUBOTa THX 3eMasba. Mo-
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ryhe je HaBecTH puMep AycTpaliije U Apyrux 3eMajba, ajld je JOBOJbHO OTpaHu-
YHUTH ce Beh TOMeHyTHM.

Yuju mpumMep MH y3uMamo oapuuyhu CB0joj LPKBH AP>KaBHU CTaTyC U JIH-
magajyhu je momutrukor tera? Moxnaa, AmMepuke? CTepeonuT HaM TUKTHpa 1a y
AmepuIiy napyje pelMruo3Hy IUTypajin3am, IpeCeIHUIN IPUMajy 3aKIeTBy Ha
Bubnuju, mehyTim npxaBHa peiuruja oBle HUje NoxebHa. Ho unak, y Amepu-
1M je CUTalrja HemrTo Apyraduja. Oancra, 300r crienuuIHIX ycnoBa GopMupa-
Ha Te JApKaBe CTBOPHJIA CE TOJIMKO MIMPOKA PEIMTHO3HA MaieTa, 1a HH jeJHa Be-
POMCIIOBECT JI0 IaHaC HHje Jo0MIa MOryhHOCT peTuruo3Hor auaepeTsa. Pennru-
03HU IUTypaJI3aM OBJIE je IPUPOIHO HCTOPHjCKA IT0jaBa, MITaICK [TMBIITH3AITH]E.
Ho, mera nokymasajy aa npeBasul)y 1 HAOpYMa COLMOJIOra BEIUTAYKH CTBAPAjy
TaK03BaHy rpalaHCKy peiurujy AMepI/IKe Ona ,,00jeumbyje CBE YWIAHOBE HAIlU-
je, ,,CIyXKH Kao Be3I/IBHa CHara Hanuje", ,,ipuaaje O0XKaHCKY J'IGFI/ITI/IMHOCT WH-
CTUTYyLIMjamMa 3eMJbe", IPEACTaBIba ,,[ICHTap 3Ha4YeHa 3a Halujy*, ,,yTBplyje n3a-
OpanocT®, ,,loceOHM MyT", ,,3Ha4eHe JpKaBe 3a yntaB cBer. Ty penurujy uc-
KOPHIIITaBa BIACT M aKTHBHO j€ eKCILUTyaTHUIIIe jep cXBaTa 3Hauaj pejuruje jeinH-
CTBEHE 3a YUTABY HalHjy.

[TornenajMo cajia CBOjy PEIUTHjy KOjy Cy HaM MpeAau Mperu, Koja uMa
Ooraro XMJbaJyromuIImbe HCKYCTBO, pycko [IpaBocnasike. Jla mu oHO mocenyje
BPEIHOCTH KOje Cy Mcrporpamupane y rpahanckoj penauruju Amepuke? Jla, mo-
cenyje. OHo he y mornyHocTH OuTH moBe3yjyha cHara Hanuje, u yrBpauhe u3za-
OpaHoOCT, 1 TocebaH IMyT 1 3Hauaj 3eMJbe 3a YnTaB cBeT. OHO je cacBUM JIpyravu-
jer mopekJya, ¥ HaJl ’bUM Cy paJriif Iyro ¥ MHOTH yueHHu yMoBH. U Tako, Hacnen-
HUIM TUTypajin3Ma YuHe HaTlop Ka CTBapamy jennHCcTBeHe penurvje. Hama ce Ha-
mehe, 1a MOpamo J1a y9MHIMO OOPHYTH KOPaK M O]l Hallle IPUPOJIHE U jeIHHE pe-
nurgje aa npeheMo Ha Taj miypaiu3am.

Kao mto cMo ce mMornmu yBepwTH, jeqHa penuruja je y Behmau modpo-
crojehux 3emaspa, By I€HE, TIOJpKaBajy u He 00je ce JJa Hoce Ha3WB TEOKpa-
tuja. CTepeoTHI 0 MPUPOAHOCTH OJesbiBama LIpkBe o/ npkaBe HE M3IpKaBa
030MJbHY KpHUTHKY. UeCTO ce KOPUCTH APYTH apTyMEHT Aa je Pycuja MHOTOKOH-
(ecroHanHa 3eMJba M J1a CTOTa MOIITOBAKHE HE MOKE OMTH JaTO HU jEIHO] OX
penuruja. Mnak, MHOrOKOH(pECHOHATHE Cy M CBE T€ JpKaBe y KojuMa cMo Beh
KOHCTATOBAJIN JIP’KaBHH CTATyC jeHe O[] IpKaBa, a M orpoMHa BehnHa octammx
caBpeMeHHUX ApxkaBa. Kpajem XX Beka peTka mojaBa je MOHO, @ HE MHOTOKOH-
(heCcHOHATHOCT.

Tako, caM0 MOpaJIHO CTame HAIeT JPYyNITBA KA0 IITO je TO BUIJBMBO Ha
npruMepy OMJIaIMHE 3aXTeBa OIPOMaH M TEXaK M0Cao, Ha KOjU HU jellaH UHCTH-
TyT, ocuM LlpkBe HHje cniocoban. [TojaBibuBame KUBOTHO CIIOCOOHE IPKBE Kpa-
jem XX Beka, y Pycuju koja ce Hana3u y TOJIMKO O€THOM ITOJI0XKAjy je IIaHca J1a-
Ta joj Ha pexuBJbaBame. Jla 11 hemo ycreru 1a cmacuMo CBOjy HaIujy, 3aBUCH
oJ] Tora, ja i hieMo Jyro ocraBibaTh y CEHIU Taj 3a/1aTaK.
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Penurno3an npemnopo Hatre 3eMJbE j€ 3HaYajHO OTeXaH, U cirykeme Llp-
KBE caJia TOTOBO /12 je TeXe, Hero y coBjeTcko Bpeme. Crora je moTpedHo He oTe-
XKaBaTH Taj Texkak myT Llpksu, Beh je mrututn. Hukaksa antepHaruBa ToM n300-
py HaM HHje ocTaia. AKO XKeJIMMO Jia ce ucToprja Pycuje He 3aBpmu y ONHCKO]
OyayhaocTH, oHma Ou Tpebanu na 3HaMo JAa je jenuHcTBeHa L[pkBa skMBOTBOP-
HU KOPEH CBAaKOT JIp>KaBHOT' OpraHu3Ma. McTopuja MHOTHX Hapoja Hac y4H, Ja
CY Y KpUTHYHUM TEPHOANMA CaMO OHM Of FhHX KOjHU Cy YCIENH Jla cadyBajy je-
JUHCTBEHY PEJIUTHjY, MOIJIH J1a CauyBajy U CBOjY Jp>KaBHY He3aBUCHOCT. beroa
Cgerocr I[Narpujapx Anekcej 1 je u3zjaBuo aa je oH 3a oesbere LpkBe ox apxa-
Be. [IpaBocnaBHa LlpkBa He cTpeMu Ka IPaBHOM 3aKPEIUbEY CBOI ayTOPUTETA Y
npywry. be3 003upa kakaB rog Aa je nmpaBHU cTaryc L[pkBe oHa urpa orpomMHy
yJIOTy y caBpeMeHoj Pycuju koja ce peliuruo3Ho ooHaBJba.

V¥ 3aksbyuky hemo ucrahm na je OcHOBHMM 3akoHMMa Pycke mmmepuje u3
1906. IIpaBocnaBibe mporiamasaHo ,,[iepBeHCTBYjyhoMm u rocnoncTByjyhom pe-
surujom”. Jlanammu peanan nonoxaj [IpaBociassba Takohe onrosapa toj dhop-
MYJIH Hako ce y wiany 14. Ycrasa roBopu: ,,1a je Pycka deneparuja ceercka ap-
*aBa. HukakBa penuruja ce He MOXKe TIOCTaBJbaTH Kao IpKaBHA WM 00aBe3Ha™.
Panu mopehema nHasemthemo cienehu ¢pparMeHT — peun KojuMa MOYMELE CaBpe-
MEHM YCTaB TakBe YCICIIHE U WICOJIOLIKH HEyTpaaHe 3eMbe kao mro je LlIBaj-
napcka: ,,¥Y ume ceemoryher bora, amun‘!

W3Bop: http://krotov.info/history/20/1990/peykova.html
O6jaBseno y: Mcropudeckuii BecTHuk, Ne9-10, 2000.

Ca pyckor npeseo: uren Jlejan Bypuanh
Cankr-lIlerepOyprekas [IpaBocnaBuas JlyxoBHas Axkagemus
djuricicdejan@yahoo.com
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[IpaBocnaBHM OOrOCIOBCKH (haKyyITET

XPHUIIThAHU HA BJIMCKOM UCTOKY

rpaheme mocToBa usmel)yy Mcroka u 3anaaa, crapux ¥ HOBUX

Iangenuc Karaugsuguc'

p Hanitienuc Karaugsuguc je éeoma ioznaitiu Ilpasociasnu 60iocnos u
gupexitiop Bonocke Axagemuje 3a Boiocnoscke ciyguje (Volos Academy for The-
ological Studies)

Hucawm cTpyumak 3a nmpoGiieme 1 TpeH10Be Ha biarckoM HCTOKY 1 MOj CBa-
KOJHEBHU >KMBOT HUje onTepehen Temkohama ca kojuMa ce cyouaBajy OHH KOjH
ce CBaKOJHEBHO OOpe ca MCKyCTBOM >knMBoTa Ha brmuckom Mcroky. Umnak, Bepy-
jeM 1a cBemoyaHCTBO (PyHKIIMOHHMIIIE KPO3 JIBA aCTIEKTa: MM, KOju cMO n3BaH [la-
nectuHe u bruckor Mcroka, MopaMo MHOTO J1a HAyYHMO O CBAKOJHEBHUM JKHBO-
THMa ¥ TIpodiieMrma XpwuimrhaHa Ha TOM MOAPYYjY, Al Takoh)e UMaMo W HEIITO
na npenecemo xpuirhannma brickor Mcroka, He 3aT0 ITO 3HAMO HBUXOBY CUTY-
anujy 0oJbe Hero oHH, Beh 3aTo mITO Hac je Halle IpoydyaBame MpodiaeMa O Koju-
Ma ce cajJia pa3roBapa, Kao 1 IpoydaBama Tpaaulrje u xkuBoTta xpumhana bau-
ckor Mcroka, MHOTO 4eMy Hay4uJIO.

Crora, y CBOM H3JIaramy, MOYeBIIH O]l MOT' OTPaHUYEHOT HCKYCTBA Ca JbY-
JMMa, IIPKBaMa M 3eMJbaMa PETHOHA, ja OMX KeIeo OBJE J1a MOACIHM HEIITO Off
OHOTa LITO caM Hay4uo of Mojux noceta bianckom Mctoky. OBze ce paau o Tome
KaKoO jeJlaH IPYKH PaBOCIABHU TEOJIOT pa3yMe MPHUCYCTBO U CBEAOYAHCTBO XPH-
mhana Ha bimckoM MCTOKy naHac, mITa OH BUIM Y BbHMa, U 3aIITO CE IUIAIIN 32
BHUX. YMECTO CUCTEMATCKH Pa3BHjEHOT TEKCTa, OBO j€ CYIITHHCKU JINYHO CBEO-
YaHCTBO U CBEJOUCH:-C, YAME PU3HKYje J1a Ipel)e y mojenHocTaBbiBamke HITH YaKk
,,OpHjEHTaITHE CTEPEOTHIIE.

Cge je mouyeno 3a MeHe y jyiny 1982. ronune y ConyHy, Kaja caM IMociie
yJacka y KibiKapy ca BEpCKHM KibHrama Ouo 0CBOjEeH aparckuM U IPYKHM TIeBa-
EM KOj€ CaM TaMo 4yo. [J1ac )eHe, Kao MEKO MHJIOBamE U IIIATKO Kao CBUJIA, OJI-
HEJIO M€ je Y HEKU JPYTH CBET, Y CTO BPEME MO3HAT, aJIi U CACBUM JIPYyTayHjH Of
OHOTa IITO caM Mo3HaBao. Huko My HUje Morao pehu TayHo 1mITa CIIymaM, OCHM
mITO cy 3Hauu J1a je u3 JIubana. KacHuje, y TOKy MOjUX MOCTIUTUIOMCKHX CTY/IH-
ja'y ®paHilyckoj, OTKpHO caM Ja My3HKa H IEBabE KOje Cy Me TOJIUKO AOTAKIU
jecte ca ambyma ,,Benmuku Iletak® ox Fairuz-a, xpumhanckor nesada u3 Jlnba-

1 Opurunan: Pantelis Kalaitzidis, ,,Christians in the Middle East Building Bridges betwe-
en East and West, Old and New,* Ecumenical Review, Volume 64/1, (mapt 2012), ctp. 61-68
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Ha. [Ipe Tora cam OMO TIOTIIYHO HECBECTaH 3Hauaja TOI MMEHA M HeCBeCTaH HO-
CTaTHYHMX eMolnja u ocehama koje je n3a3nuBao Ha VICTOKy — M TO He camo Me-
hy xpumhannma.

To je OO OYETaK MOT JIyTOT U CIIOKEHOT OJJHOCA Ca Pa3IMIUTHM JbyIHMa
Ha Mcroky. Hakon Fairuz-a, MHOTH Ipyrd yMETHUIN - YIIIaBHOM MY3W4apy, ajin
Y TIECHUIM U HCLH pernoHa, Apamnu, Typuu, Upannu, Jepmenu, JeBpeju — 060-
TaTWIN Cy MOj ,,CKPUBEHHU BPT'* M MPOIMUPUIHN Moje xopu3oHTe. JKusehu y uHo-
CTPaHCTBY, MHOTE CTBAapH Cy Io4ejie Ja MO0CTajy jaCHUje 3a MEHe, I0Ye0 caM Jia
NpeBa3uIa3uM Pa3IMuuTe CTEpEoTHIe U Tadye, yKibydyjyhu, ITO je HajBaKHU-
je, I'puxu omHOC ca TypckoM U leHUM cycenuMma. TokoM mor Oopaska y Ilapu-
3y CXBaTHO caM ITa XeJICHU3aM 3aucTa jecTe, IMjaxpoHO KpeTame KpPo3 HCTO-
PHjy, Ipe HETo IITO je HAIlMOHATN30BaH: yTonuja (Tpuka ped Koja OyKBaJIHO 3HA-
9H - ,,0€3MPOCTOPHOCT ). YMECTO CTBAPHOT MECTa WJIH Ip>KaBe, TO j¢ HAYMH JKU-
BOTa, KyATYypa. ,,XeJIeHCKO " niu ,,l puko™ je yBek HejacaH U HeJe(HHUCAH CIIO]
00pa3oBama, KyJIType, peuruje, je3uka 1 MHTSJICKTyaTHUX n300pa, KOju He MO-
ry OWUTH OrpaHrYeHH reorpadCKUM U eTHHYKUAM rpanuiiama.? M3nasehu us yckux
rpanuna ['pukor Muspea OMIIO MU je JOMYIITEHO Ja 00Jbe pa3yMeM He CaMo CBOj
WACHTHUTET U TPAJHUIH]y, HETO M UACHTUTET U TPAIULH]y IPYTUX, TOCEOHO OHUX
6mm3y Hac, Ha briinckom u Cpenmem Hctoky, 6e3 003upa Ha TO Jia Jid je Taj APYTH
xpuithaHuH, MycITUMaH Win JeBpejuH.

Beh 1 ipe Hero mTo cam yucTuHy oTiryToBao Ha brucku HMcrok, ja cam my-
TOB20 TaMO MHOTO ITyTa Y CBOM yMY, JAyIIHU U cpity. [Ipountao cam KmHre CBUX
BpCTa ¥ TIpoBeo 0e30poj caTu y cTapoj MPoJaBHUIM TPaMO(OHCKHX IIJI04a Tpa-
xehu anlym ,,opujeHTaliHe My3HKe, O]l KOjé CaM CaKyIlJbao He caMo 3ByKe, Beh
U BaKHE TTOJaTKEe O HApOAWMA M JIpKaBaMa KOje Cy JOCTaBJbeHE KPO3 aKyCTH-
He Oesemike (liner notes). Jomao cam ga yrno3Ham JbyAe U3 Pa3iUuUTHX 3eMalba
pETroHa; CBaKH O]l (bHX j€ HMao CBOjy BEpY U KYATYPY, allil IIPe CBETra COICTBEHE
JWYHE TpHYe, Koje YeCTO HUCY Y CarTaCHOCTH Ca 3BAaHWYHOM IPHIOM U HCTOPH-
JOM Te€ 3eMJbE WM BEPCKE 3ajeqHHULIE.

Opn cBera mToO caM Hay4yuo, OBJIe caM ce (POKyCHpao Ha OHO IITO CE OJHO-
CH Ha TEOJIOIIKO/TIOJINTHYKE TeMe XpHIThaHCKor npucycTBa Ha birckom Vctoky
Kao U MO3UBY 3a ,,CBe0UCH-E"*, KA0 M HEKE 0J] MOJUX CTPAax0OBa U HEU3BECHOCTH O
oBHM Jioral)ajuma.

2 Caoja mpoMHIIbabha Ha OBY TEMY JAOJAaTHO CaM pa3paauo y cBojuM wianuuma: “Ortho-
dox Fundamentalism and Variations on the Hellenic and Balkan Great Idea,” y moce6HOM Opojy
rpukor gHeBHOT yacomuca EAegvbepotumio: “Fundamentalism: The Sacred Fascism,” October 21,
2000, ctp. 16-23 [Ha rpuxom]; “Orthodoxy and Modern Greek Identity: A Theological Approach to
the Issue of Continuity,” npenaBarme oapkaHO y OKBUPY porpaMa XeJIeHUCTHIKE CTyArje Ha YHH-
Bep3urety [Ipuncron, by Llepcu, Janyap 14, 2009; “Orthodoxy and Hellenism in Contemporary
Greece,” St Vladimir’s Theological Quarterly, 54 (2010), crp. 368-75.
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THoszuitiuenu 3snayu nage
3nauajua ynoia apaiickux xpuwhana

Kao 1o je curypHo cBHMa IO3HATO, aparicKu XpUIiaHu OJUTPajy Cy Be-
OMa 3Ha4yajHy yJIoTy y HAI[MOHATHOM Oyhemy Apara, y OKUBJbaBamkhy KHHKEB-
HOCTH Y YMETHOCTH, Ka0 H Y IJIaHUpamy U GOPMHUParky MOACPHUX aparicKuX Ap-
xapa. Ca HEKOJIMKO M3y3eTaKa, OHU Cy TOAPIKaBAIN CEKYJIApHU KapakTep JpiKa-
Be, MYJITHKYJITypaIn3aM, MUPaH CY>)KUBOT U TOJIEPAHITH]y APYTHX BEPCKUX 3a]je/I-
Hulla. MoaepHu aparcky Xpuirhanu Tako oJIM4aBajy ApYyry BPCTY OJHOCa ca MO-
JIEPHU3MOM U CEKYIapHU3MOM, OHOC KOjH j€ Y OCHOBH ITO3UTHBHE OpHjCHTAITH]E.

Kama Hexo mopemu oBaj MO3WTHBAaH CTaB Ca CHAXXHHM aHTH-MOJICPHHM
tpenaosuma [IpaBocnaBHe upkse y Pycuju, I'pukoj u npyrne Ha bankany, kao u
JIOOPOT J1ea MPOTECTaHTCKUX M KaTOMUYKKX IpKaBa y EBporm n Amepunu, Ta-
Jla IOYUHHE Ja [IEHHU CTaB aparcKuX XpuiihaHa, Kao U HeroB 3Hauaj. Y KOHTEKCTY
Bauckor Hcroka, xpumihancTBo 00MYHO MpecTaBiba MOJCPHO U HOBO, OOHOBY U
HaIpenak, CoIfjaIHo ociodolheme n MonepHu3annjy. Pactyha texma 3a bubmm-
joM, yak u Mel)y mycnumanuma y Typckoj u barckom UcToky, jecte HemTo oxpa-
Opyjyhe, Oarr kao mTo je To U noBehaHo MHTEpeCOBame 32 XPUIINAHCTBOM, KO-
je je HemaBHO 3a6enexeHo y Typckoj Melyy mojemuHIM KpyroBuMa WHTENEKTya-
jana, noceoHo xena.?

Hszmehy gea ceeitia u kynitiype

YIpKOC KPCTAIIKUM paTOBUMA M 3araHOM MOJUTHYKOM, CKOHOMCKOM H
BEPCKOM €KCIIaH3MOHM3Ma Ha birckoM VCTOKY, M YIIPKOC KOJIOHH]aIu3MYy, JBO-
JIUYHOCTH U JIBOCTPYKHX CTaHAAp/a y MOJUTHUIH, TPABOCIABHHU XpHIThaHH, M0-
ceOHO, HHUCY pa3BUJIM aHTHU-3AMaJ[HE WU aHTU-UCIIAMCKE CCHTUMEHTE, UaKO CY
OHH ITOJ] IPUTUCKOM Kako 3amaja, Tako u Mcimama. OCHM HEKOJIHKO SKCTPEMHHUX
cllydajeBa BepcKor win QaHaruzMma 3ajennuna, Xpunthanu Ha brarckom McToky
n3riena faa GyHkuonunry kao Moct usmely Mcroka u 3anana, Xpumnihanctsa u
Hcnama, Tpagnnmje u caBpemenoctr. OHM )KUBE Ha TpaHUIM n3Mely 1Ba cBeta u
JBe KyaType. IbxoBa yMETHOCT U HbMXOB HAUMH KUBOTA FOBOPE O FlbUXOBOM JIH-
MUHAJTHOM TOCTOjakby, (bUXOBOM BHUIIIECTPYKOM UJICHTUTETY, YMETHOCTH 3aje/I-
HUYKOT )KMBOTa ca JPYTMMa, a Jia MPH TOME He U3/1ajy caMmu cebe M Jia P TOM
(hyHIaMeHTamM3aM He IOCTaHe BbUXOB HAYMH )XKHBOTA U HAYMH TOCMAaTPamka CBe-

3 V¥ Besu ca oBuM, Bonocka Akagemuja 3a 60rociaoBcke CTyauje 3ajeaHo ca I pukum Ou-
OujckuM IpyIITBOM opranusoBaina je 19. anpuia 2007. ronune y Bonocy (I'puka) cemunap Ha te-
My: “ductpulynuja bubnuje y TpamuuoHaiHO HCIaMCKUM 3eMIbama, Typcka u Cpenmu Mcerok™
(www.acadimia.gr/content/view/1/50/1/3/lang,el/). Ha ucty temy morieaarn mpomuinbama Mé-
ropi

Anastassiadou-Paul Dumont, Les Grecs d’Istanbul et le Patriarcat oecuménigue au seuil
du XXle siecle. Une communauzé en quéte d’avenir, Cerf, Paris (2011), ctp. 189-92.
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ta. M3niena na cy oHu 00Jbe YCBOjUIIM jeBaHleJbCKY 3aIOBECT Jia n30erasajy He-
3aJI0BOJECTBO, J1a BOJIe | Jia npamTajy. OHM Kao Jia Cy BHUIIIE MOTHBHCAHU OHUM
LITO FUXOBA BEpa 3axTeBa OJf IHX, Tj. KaKBU OU Tpebdaso aa Oyay, a Mame Hera-
TUBHHMM peakiijama MpOTHB JPYTHX.

OBM KBaJIMTETH MOT'Y MHOTO JIa HAaC Hay4e KaJla Ce YIope/ie ca aHTH-3aIa (mha-
WTBOM [puke M Jpyrux NpaBOCIaBHUX 3eMajba. [107ceTMMo ce CHa)KHE OMO3UIIH-
je umpoTtecta MHOTHX (haHATHYHUX ITPaBOCIIaBHUX [ pka TOKOM rmocere marne JoBaHa
[Nasna Il Atuan y majy 2001.1., Kaga cy yIIOpHO TPaXKWIIK Jia Tiara TPaXkH OMpOIIITaj
3a [V Kpcramku noxon u ocBajame Llapurpana o crpane ®@panaka 1204. rogune.

Bruckouciiouno xpuwhanciiieo u He-MaHUXejCKa peruiuo3HOCTI

XpumthanctBo Ha biIMCKOM HCTOKY, y LIEIMHY IIIEAAHO KAo J1a je 3apixKa-
JI0 HEIITO Off ayTeHTH4YHE jeaHocTtaBHocT HoBor 3aBera, y Bennkoj Mepu n3oe-
raBajyhu nujeTucTHUKe Mpakce u JIraJuCTHUKE MOTIIeNIe KOjH Cy YTHILIAIM Ha 3a-
rajHe IPKBeE, a KacHHje OWMIM YBE3CHU M Y MpaBOCiIaBHE PKBE y I pukoj u mpy-
rae. XpumhaHy y aparnckoM CBETY M3IVIe[a Ja cy AaJeKO OJf MaHHWXEjCKOT THIIa
PENTUTHO3HOCTH M Y BEJIMKO] MEPH Cy O4yBaiu Be3y u3Meljy Bepe u joie de vivre.*
Onu npejicTaBIbajy XpUIThaHCTBO KA0 PEIUTHjy PalloCcTH, HTHOpUIIYhn pa3iu-
Ky U3Mel)y 9MCTOr U HEYHUCTOI, CBETOT U MPO(aHOT.

[Mpumep 3a To je mpaBocinaBHU omuaauHcku nokpet (Mouvement de Jeu-
nesse Orthodoxe-MJO) Aurtnoxujcke narpujapiiuje (Jluban u Cupuja). TToues
on 1942. ronuHe, 0BO je OMO MPBU IMOKPET Y TOM PETUOHY KOjHU j& paauo Ha Ipo-
nyOJbHBambY Bepe, MoKajama, IPKBEHe 0OHOBE, MOMHUPErha U mparrama.’ O6HO-
Ba Koja je mpeaysera oBuM nokperoM (MJO) moHena je cTBapanauky moBpaTak
OubnrjckuM U3BOprMa XpHIThaHCKe Bepe U leHOT cKycTBa EBxapucruje. Kpos
pEeBUTATIM3ALHN]Y U IUIONOHOCHY PEHHTEPIpPETAL]y TPaJHlnje, OBaj TTOKPET je
Omo 6uTaH y pa3Bojy 0OHOBJhEHE PKBEHE CBeCTH. Kao 1mITo je HaBeo HeroB OMB-
M TeHepasHu cexperap, Pejmon Pu3sk, Ouo je To:

MPOPOYKH MMOKPET, He Ha MapruHama, seh y camom cpity Llp-
kBe, moBehaBajyhn oceTJbMBOCT Ha TOTMATCKa TMHTamka KPo3
roBparak OMOJIMjCKMM M3BOpHMA W JIUTYPTUjCKO] MEPCIIEK-
THBH, YKOPEHEH y CTBAPHOM CBETY U TajHH H-eHOT Opara,
Ilpasocrasnu omnaguncku tioxpeii (MJO) mocejao je ceme
0OHOBE y CBHM OCTaIUM XpUIINAaHCKUM 3ajeAHHLIaMa.

4 Papoct ’KuBOTa

5 R.Rizk, “Les orthodoxes dans le drame du Liban,” entretien pour le Service Orthodoxe
de Presse (S.0.P), nr 139, juin 1989, p. 22.

6 1Ibid., p. 22. Takohe, Georges Khodr (Métropolite de Byblos, Botris et du Mont-Liban),
Et si je disais les chemins de I’enfance, traduit de 1’arabe par R. et G. Rizk, Cerf, Paris (1997), ctp.
6-7, ctp. 71 ff.
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Cauuno tome, mutponoiut Kamucroc Bep je menno pan
MJO:

Janac nocroje 3nanu Oyhema (y AHTHOXH]CKOj TaTpHjapIIn-
Jj4, TIPUM.), YIJIAaBHOM Kao pesynrar [Ipasociasnol oxkpeiia
mnagux y Tlatpujapmmju, Haj3HAUYajHIjO] U HAjJUHCITUPATHB-
HUjOj OpraHM3alyjy, Koja je MpBOOMTHO OCHOBaHa Of CTpa-
He Masie rpyne cryaeHata 1941-42. ronune. [okpeiu maagux
mokpehe mKone KaTHXu3uca U OMONMjCKe CeMUHApe, Kao U
W3/1aBambe aparckor Yacoluca U Apyror BepcKor MarepHjaa.
Toxpeiu nipeny3uma coudjaiHu paj, oopehn ce IpoTHB CH-
poMarTBa U npykajyhn MeaunuHCKy moMoh, moacTHye mpo-
MOBE/IM U MOKYIIaBa 1a 0OHOBH 4ecTo npuyeinhnpame.’

Hexu ysnemupyjyhu snayu
Komynutiapnu xapaxitiep 61ucKoucmiouHux yprasa

Ynpkoc HHXOBOj OTBOPEHOCTH MpeMa MOJCPHOCTH U MOJICPHU3AIM]H,
xpuithaHu y peruoHy, MOXK/a 3aTo IITO Cy MambHHA CBYZA M 3aTO 3ay3HMajy Of-
OpamOeHH cTaB, U3IVIea J1a Cy HAIIUTH CUTYPHOCT U YTOUYHIITE Y CBOJHM 3aTBOpE-
HUM 3ajeqauniama. OHu OOUYHO HUCY Y CTamby Jia pa3yMejy CBET KOjH Ce Halla3u
W3BaH OBUX (OPMHU 3ajeJHUYAPEHHA; YECTO HE MOTY Jla 3aMHUCIIE CBOj€ MOCTOjabe
W3BaH KOHTEKCTA MWW CyIOMHE cBoje oapehene 3ajemuurie. [lomTo HUCY pa3Bu-
JIV MHMBY/TyaTM30BAHN WM Ay TOHOMHH TIOTVIE/ Ha CBET, TEXE Jla pasymejy Apy-
LITBO HE Kao KoHIIIoMepaT rpalhana, Beh kao 30up 1 MPoM3BOJ BEPCKUX MIIH €T-
HO-KYITypHHX 3ajenauria. Camu xpumrhadu ¢y 00MYHO caMo rpaljaHu aApyror pe-
Jia, T UM YECTO HEJ0CTaje NCKYCTRA Ja Oyly CBECHO OJITOBOPHHU JIOHOCHOIIH Ca-
MOCTaJIHUX OJTyKa. PasymeBajyhu oBaj CBET Kpo3 MEPCIICKTUBY 3ajCHHIIC, OHH
MIPUPOTHO N1ajy TIPBEHCTBO 3ajCIHUIIN, KOJICKTHBY/KYJITYpH U HacieheHnMm Be3a-
Ma U MHCTUTYIMjaMa HaJ MePCIeKTUBOM HHINBUIYS/TMUYHOCTH M HETOBUM/Hhe-
HUM TIpaBUMa U cioboiama.

[Ipobnemu koje MoCcTaBhba OBAKBO KOMYHUTAPHO CXBaTamE IPYIITBA U IP-
kaBa Ha briuckom Mcroky cy Opojuu u pasnospcHu. [Ipobnem je y Tome na oape-
hena Teonoruja - 4ak U 'y iMe O0OrocioBsba , JIMYHOCTH  — jeCTe U3rOBOP U TEOJIO-
IIKO OmpaBaame [Ipagociassa komynuitiapuzma (APYyUITBO 3ajeTHUIA — TIPUM. ) U
npen-MoJepHe napaaurme, ocraBibajyhu [lpaBociiaBibe y CyIITHHU HECBECHHM
CBOjUX MHOBATHMBHHUX U EMaHIUIIATOPCKUX elIeMEeHaTa Koje je paHo xpuinhan-
cTBO, 1 camo IIpaBociaBibe, yBEIO Y HCTOPH]Y.®

7 Timothy Ware (Bishop Kallistos of Diokleia), The Orthodox Church, Penguin Books,
New York (1987, first published in 1963), ctp. 145.

8 Buiue o0 oBome y Moj Kibusu: Orthodoxy and Modernity: An Introduction, Indiktos, At-
hens (2007), moce6HO cTp. 47—67, 75-84 [Ha rpukom; EHIIecku MpeBoj M3aiiao Kao myOoarKaIu-
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VY Be3u ca rope HaBeJICHUM jeCTe YHILEHHMIIA J1a, y BehnHU citydajeBa, XpH-
mhaHcke 3ajeqHuLe, UPKBE U ApyiuTBa Ha bianckom VcToky, 3ajeaHo nnn yax na-
paJienHo ca ,,AHOBAaTWBHUM * CTBapHMa KOje CMO IOMEHYIIHU, Takohe uMajy cHa-
JKHE apXaWdHe W maTpujapxanHe enemeHTe. OBa KOMOWHAIMja TpaauIOHA-
JUCTUYKUX M MOAECPHM3YjyNHMX TPeHI0Ba, Kao M MaTpujapxajHe ¥ WHOBAaTHBHE
CTPYKTYpe, MOTY ce BUJAETH HajjacHHje Mo MUTamy MOJI0oXKaja *KEeHa, HE caMo Y
npymtuMa brmckor Mcroka kojum momnaupa Menam, Hero n y npkBama, moceo-
HO MIPaBOCJIAaBHUM, KOje Cy HaBOAHO HOCHOILIM APYTOT €Toca U CTBAPHOCTH, Y KO-
joj: ,,HeMa Hu MyIIKor HU sxeHckor™ ([ai 3, 28).

Exnucujannu ,, kyninypanuzam

Komynurapau kapakrep ipkaBa Ha bimckom HcTOKy, Kao pe3yirar KOH-
(ecnonanHe pparMeHTanyje XpumhaHcTBa U HEroBOI MAlbHHCKOT CTaTyca, MMa
jolI jetHy 030MJbHY TIOCTICIUITY: CKIIMCHjalTHU KyaTypaiu3aM. To 3Ha4yu Ja cy Be-
pa ¥ 1pkBa cxBaheHN Kpo3 TepMHUHE UICHTHTETA U KynType. OBO JOBOIM 10 KOH-
¢y3uje n3mel)y OHMX NpUMaJHMKA 3ajeJHULE KOjU Cy COLMOJIOIIKN U KYATYpOJIO-
LIKK XpUInhaHu, 1 OHUX KOjU Cy BHIIEC aKTUBHU YYECHHUIIM Y KUBOTY IpkBe. Ha-
paBHO, TO CE JIelaBa YeCTO Y MeCTUMa Ifie je XpumrhaHcTBO BehMHCKA PEITUTH-
ja, kao wmTo cy I'puka, Pycuja u apyre IIpaBocnaBHe Oankancke apkase. Kao mro
caM He/IaBHO TBPAMO,” OBO je MOK/Ia HajOo30MIBbHU]H MPOOJIEM ca KOjUM ce Cyoda-
Bajy IIpaBociaBHe 1pkBe. YcTBapH, BaH MOJpyyja MUCH]E, TOCTOjU BeoMa OIIi3aK
OJIHOC - YEeCTO JI0 Tauyke uaeHTndukanmje - nsmehy Llpkse n Hapona, nzmehy Llp-
KBE M JIOKQJTHUX/KyITYypHUX Tpanunuja. OHO MITO je, JaKiie, XUTHO jecTe Ja IpKBa
Oyzie 07IBOjeHa O] TTAPTUKYJIAPHUX KYJITYpa U JOKTHUX TpaIuipja (Je-KyaTypa-
1ja), Kako OM TEOJIOIIKO JOOHIIO MIPBEHCTBO y OHOCY Ha KYJITYPHO, Kao U 3a HO-
BuU OanaHc u3zmel)y JTOKaIHOT ¥ YHHUBEP3AJTHOT, MAPTHUKYJapHOT ¥ KaTOJHMYaHCKOT.

ITa nmak, oBa Be3a uzmel)y ncropujckor [IpaBociaBiba 1 JTOKaIUTETa/KyII-
Type MOX/1a jecTe Hajo30mbHMjH [IpaBoCcIaBHY, iy HAXAIIOCT, HE ¥ jeINHU TTPO-
OneM y npuiarohaBarky HOBUM ycioBHMa riobanuzanmje. [Ipema gpaHiyckom
mpodecopy Onusujey Pojy,'” penuruje koje ¢y mpeTepaHo Be3aHe WM HICHTH-
(rKOBaHE ca MECTOM MM KYATYpPOM, Kao IITO je CiIydaj ca MPpaBOCIaBIbEM H PH-
MOKAaTOJIMIU3MOM, Majy Behy Temkohy 1a ce mpuiaroe HOBOM OKBHpY Imoda-
TU3alnje: CaTeINTCKOj TeJIEBU3H|H, MHTEPHETY U BUPTYCIIHUM MpekaMa. YIIpaBo
CYIIPOTHO, BEPCKE TPaAUIIHje KOje nMajy Behy MOKPETIbUBOCT U KOje Cy OJIBOjeHE
O] CBaKe MoceOHe KYNType WM YCKUX Teorpad)CKUX IpaHulla, Kao IITO je IpoTe-

ja Ceeror Bragumupa, byjopk]. Takohe, P. Kalaitzidis, “Challenges of Renewal and Reformation
Facing the Orthodox Church,” The Ecumenical Review, 61 (2009), ctp. 136-64.

9 P. Kalaitzidis, “La relation de 1’Eglise a la culture et la dialectique de I’eschatologie et
de I’histoire,” Istina, 55 (2010), ctp. 7-25.

10 Bupueru: Roy, Holy Ignorance: When Religion and Culture Part Ways, Hurst & Com-
pany, London (2010).
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crantuzam u Canagu Hcnam, nokpehy ce ca Behom takohom u umajy BuIle ycre-
Xa Ha ,,cII000THOM TPIXKHUINTY  pEeNUTHje.

HHnciupymeninanuzo8anu 3a HAYUOHAIUCTUUYKE C8pPXeE

PasymeBaru xpuirhancky Bepy M IPKBY Kpo3 I10jMOBE UICHTUTETA U KyII-
Type 4ecTO je TOBOAMIO J0 HETOBE eKCILIOATAaIje U YIoTpeOe 3a HallMOHAIIH-
CTHYKE WIIH JIpyTe CrioJbHe cBpxe. Bepa npecraje 1a Oyze Kpajibi 1 BpXOBHH LUJb
U TIpeTBapa ce y MHCTPYMEHT 3a OCTBapUBambe Apyrux nuibeBa. OBaj (heHOMEH je
UTEKaKO J0OPO MO3HAT Y MPABOCIABHOM CBETY, 300T HAIIMOHAIHUX I[PKaBa U HH-
XOBOT 3aJjlararma 3a HAllMOHAHE Wieje M HallMOHAJIHE HAapaTHBE I10jeAMHAYHUX
HaIMOHATHMX JpxkaBa. Mako je erHounernzam ocyhen 1872. ronuHe o cTpaHe
Iapurpanckor Cabopa, OH UITaK HaCTaBJba Ja MMOCTOjH, TIpykajyhn okBHp 3a Op-
TaHU30BambE U JICIIOBAhE TIPABOCIIABHE IIPKBE y CABPEMEHOM CBETY.

VY cnyuajy npkasa brickor Mcroka, oHH ce HapaBHO HE CyouaBajy ca HCTHM
OIIACHOCTHMA, NMajyhn y BUTy HBHIXOBO MaFHUHCKO TIPHUCYCTBO Y OBUM JIPYIITBH-
Ma. Anm y cirydajy [lanectrine, HOCTOjU CTBapHA OMACHOCT Jia IMOTITYHO JISTUTHMHA
’KeJba MaJIECTUHCKOT Hapo/ia 3a Mel)yHapoiHO IPU3HATOM JP>KaBOM JOBEJIE 10 €KC-
IUIOATaINje Bepe U MOTYNHaBAbe IIPKBEHOT NICHTHTETA HAIIMOHATHOM H/ICHTHTE-
Ty, KOjU TajJa MocTaje aBHU (OKYC, YMME CE YrpokaBa CyHITHHA XpUIINaHCKOT
unenrurera. [lopex Tora, yHyTap- nmpaBociaBHa 3a0pHHYTOCT jecTe Jia Cy TpaBo-
CIIaBHH Apany CHCTEMAaTCKH UCKJbYUCHH U yIaJbeH! Of] yIIPaBe M aMUHHCTpPALH-
je y Jepycanumckom narpujapxary, Ijie caunmanajy nperexxHy Behuny. OHu HacTa-
BJbajy Jia Oyy Boh)eHH jepapXujoM Koja je NCKIbYIHBO Ipuka (Wi ,,Pumcka‘/,,Po-
MejcKa™, ako BHIIIE BOJIUTE, []a C€ CETHMO TPaJUIIHOHAIHOT TepMHHa). OBO JnIIaBa
npaBociaBHe 3ajennune y [lanectunu, U3paeny u JopaaHy cONCTBEHUX TEOIOIIKU
00pa3oBaHMX KaJpoBa M CBEIITCHCTBA, & M BEPOBATHO hie JOBECTH JIO IPYTHX SKIIU-
CHOJIOWIKHX IpoOiema. Y mehyBpemeHy, eTHOQUIETH3aM TPYKUX MOHAXa MOXE
JIOBECTH, Yy HE TaKo Jajiekoj OymyhHOCTH, 10 aparckor eTHoduieTn3Ma u Hensoe-
JKHOT cyko0a mel)y muma (m3mely Ilanectunarna n Jopaanana, anu Takohe n n3me-
by Ilanectunana u npaBociaBHUX XpUIThaHa pycKe KyIType M MPETHOCTaBbaMO
jeBpejcKoT MOpeKIIa), Kao U 10 HEKPUTHYKE ONAHOCTH TOTUTUYKOM PYKOBOJCTBY.'!

Emuipayuja xpuwhana
Mmuoru on Hac u3BaH bauckor Mcroka nmajy ocehaj na, mehy xpumhanu-

Ma, pacCTe€ HCU3BCCHOCT M CKJIOHOCT Jia C€ CKJIOHE, C 063I/Ip0M Ha TO aa Cy 4€CTO
JKPTBC PA3JIMIUTUX CTHUYKHUX U CCKTAIIKUX cy1<o6a, 1 HOBHUX (bsz[aMeHTaJmsa—

11 Tlornenarw BuIle HAa OBY TeMy y MOM wWiaHKy: “La situation actuelle du patriarcat de Jé-
rusalem: un néocolonialisme ecclésial?” Service Orthodoxe de Presse (S.0.P.), nr. 298, mai 2005,
cTp. 24-26.
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ma (Mcmamckux u JeBpejckux). CBe 0BO, 33j€JlHO Ca BUXOBUM PEIIATUBHO BU-
UM >KUBOTHUM CTaHIap/IoM, 00pa30oBameM H KyITypoM, Aaje uM Behy MoOmi-
HOCT | BUILIE U300pa, O/ KOjUX je IPBU Jla eMUTPHPajy. Ja He MOTy OBJIE Jla HaBO-
JIIM pasJiore 3a T, HUTH y3POKe KOjH JIeXKe y TOME, HUTH J]a TOTBPANM Y KOJIHUKO]
MepH je Ta MOTYRHOCT (eMUTpUpama-IpUM. ) HCKOpHIITNeHa.

Onpehenu 3Hanum cy noceOHO 3a0pumaBajyhu. Bugenu cMo, Ha npumep,
KaTacTpodaliHe pe3ynTare amepudke nHBasuje Ha Vpak u cBe Behu erzonyc xpu-
mhana w3 Te 3eMibe. Xpunthaau y Upaky Koju cy, U3 pasiora Koje MOXXeMO Ja
MIPETIOCTaBUMO, YIIIABHOM MOApKaBany pexkxuM Canama XycenHa, mpeJicTaBba-
jy Beoma 3Ha4ajaH Opoj xpumrhana y Cupuju qaHac, yKJbydyjyhu u oHe y IIpKBe-
HOM BOl)CTBY, KOjU, UNHH ce, ToApKaBajy AcanoB pexxuM. Y CupHju T1e ycTaH-
M 4ecTo 3a/1001jajy NCIaMUCTHYKH KapaKkTep, CBEJOLU CMO aroHHje U 3aKiIamba-
a XpumThana Koju TOAp)KaBajy Camallibi PEKUM, YIPKOC HETOBUM ayTOpHUTa-
TUBHHMM M IUKTaTOPCKUM MeTomama. OBO ce JielaBa CTora ITOo Ce TUIallle 3a CBO-
jy OynyhHOCT, 32 KOHTHHYHPaHO (U3MYKO MPUCYCTBO U 3a MPEKHUBIHABAHE YKO-
nauko McenamucTu npeBnanajy.

[pyre cTBapu Koje u3a3uBajy 3a0pUHYTOCT jeCy MapruHajIHa MO3ULIHja U
Texxak orcranak Bacesbencke [arpujapmmje y Llapurpany; roToBo MoTIyHHu He-
craHak XpwumrhaHa y jyrouctodHoj Typckoj; TUHAMHYHO, BEJTHKO, aJld WITaK He-
u3BecHo omncrajambe Konra y Erunty; HenoBosbHa geMorpadcka npomena y Jlu-
Oany, Ha mTeTy XpUThaHa 1 aBeT HOBOT Ipal)aHCKOT para; ApamMaTuvaH maa XpH-
mhaxckor ctanoBHUIITBA y [lanectrau n CBeToj 3eMJbH, Y OBOj IPEBHOj KOJIEB-
1 xpumrhancta. OBo cy camo Heke o obmactu Ha binckom Hcrtoky, rae je Tpe-
HYTHO CBEJIOYAHCTBO XpuIliiaHa HEU3BECHO U HECUTYPHO.'?

Hucam curypan KOIHKO Cy OBO pa3yMeBambe H aHaJIH3€e O TOMONH 3a HOBe
CUTyaIlmje ca KojuMa ce cyouaBajy Xpumrhanu biavckor Mcroka y oBoj HOBOj epH,
KaJa ayTOPUTATHBHU M JTUKTAaTOPCKH PEXHMMH MpoNanajy u kajaa ce XpuuhaHu
CyouaBajy ca W3a30BOM OWJIO Jia MOAPKaBajy CTapo WIIA PU3UKY)y HEIITO HOBO.
Taxkole, Hucam curypat a caMm pasymMeo 1 MpaBHIHO POTyMadro ocehama Xpu-
mwhana y pernony nanac. Anm, yBepaBaMm Bac ia cBe mTo caMm pekao jecte miof
Moje Jby0aBU M MaTHkE Y BE3U ca XpHUITNaHCKUM MPUCYCTBOM U CBEIOYCHEM Ha
brmckom MceToky, Kako 3a calairmboCT, TAKO U 3a BbUXOBY OyayhHOCT Tamo.

12 3a oHe Koju XKeJe Ja ca3Hajy BHIIE O OBUM NHUTamKUMa Y BE3U ca XpumhaHuMma y Iu-
pem peruony bauckor u Cpeamer Mcroka nornenaru: W. Dalrymple, From the Holy Mountain: A
Journey in the Shadow of Byzantium, HarperCollins, London (1997); R. Debray, Un candide en
Terre sainte, Gallimard, Paris (2008); Ant. Sfeir (ed.), Chrétiens d’Orient: Ets’ils disparaissai-
ent? Bayard, Montrouge (2009); S. de Courtois, Le nouveau défi des chrétiens d’Orient: D’Istan-
bul & Bagdad, Jean-Claude Lattés, Paris (2009); J.-M. Cadiot, Les Chrétiens d’Orient: Vitalizé, so-
uffrances, avenir, Salavator, Paris (2010). See also the journal Les Cahiers de I’Orient, the issue on
“Chrétiens d’Orient, Quel avenir ?” nr 93, hiver 2009.
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D. B. Pordevi¢, D. Todorovié, M. Jovanovié¢ (eds). A Priest on the Bor-
der. Nis: Faculty of Mechanical Engineering: Yugoslav Society for the Scientific
Study of Religion (Nis: Unigraf-X-Copy), 2013, pp. 260.

A PRIEST ON THE BORDER

A Priest on the Border repre-
sents the proceedings from the 20"
Annual International YSSSR Confe-
rence (29-30 June 2012). The procee-
dings consist of 17 papers published in
the English language. It also contains a
useful list of abstracts, index of names
and notes on the authors and editors.
The title of the proceedings addresses
the topic of the conference and introdu-
ces the content of the publication. It is
a successful attempt to bring together
observations regarding religious servi-
ce and life in border regions which are
“challenging and ispiring to study for
many reasons, one of them being the
interplay between rural and urban, the
traditional and the modern in many dif-
ferent aspects of life” (p. 238).

The authors constructed the-
ir papers on the basis of the intervi-
ews they conducted following the gi-
ven procedure for collecting data, whi-
ch is included on the back pages of the
book. The procedure was prepared by
Dragoljub B. Dordevi¢, Dragan Todo-
rovi¢ and MiloS Jovanovié, researchers
who participated in the project Sustai-
nability and the Identity of Serbs and

National Minorities in the Border Mu-
nicipalities of Eastern and Southea-
stern Serbia. This review will present
ten randomly chosen papers in order to
give better insight into the content of
the research.

The paper The priest on the bor-
der — Golubac gives an account of geo-
graphical, economic, general facts abo-
ut the settlement where Father Miro-
slav MiloSevi¢, the priest of the local
Orthodox temple of St Father Nicholas
has been working for 18 years. It gi-
ves a short biography of the priest with
the emphasis on his family life, educa-
tion and religious service. It offers his
views on the relationship with his pa-
rishioners, the relationship between the
Serbs and Vlachs in the area, religiou-
sness of the inhabitants, problems wi-
th the Romanian priests, the problem
of immigration. Finally, it gives an the
overview of the situation in the parish
in this part of Southeastern Serbia.

The priest on the border: father
Dragan from Kladovo is a testimony
about the history of the church in Kla-
dovo, a town in eastern Serbia and the
Orthodox priest of the parish who, ac-
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cording to the authors, provides a refu-
ge for believers in the border area. The
topics he discusses are the communi-
cation with priests from other parishes,
the life and work in borderland, ethnic
composition of the population. The pa-
per offers author’s personal observati-
ons and impressions of the region. The
idea which pervades is that religion is
an important element of cultural iden-
tity and that faith is crucial in cheris-
hing national identity of Serbs and that
of ethnic minorities.

The paper Father Bora —a good
man and a priest is based on an inter-
view with a priest of Serbian Orthodox
Church in Zajecar. The authors expla-
in that the reason for choosing this re-
gion lies in the fact that Zajecar is spe-
cific regarding religious life. The aim
of the research was to present the priest
of Serbian Orthodox Church and his
personal opinion about religious life in
this area in order to make the image of
religious life in ZajeCar more comple-
te. It is divided into two parts: the pri-
est’s life and career and his view on re-
ligious life in the parish. The intervie-
wee also discusses his attitude towards
politics, the relation between religion
and identity, his experience with the at-
titude of people towards religion, reli-
gious practices in the Communist pe-
riod, ethnic minorities.

A priest on the border — two si-
des of a coin deals with the activities
of two priests who work in the muni-
cipality of Babusnica in order to por-
tray a complete picture of the religious
life of the small town at the border bet-
ween Serbia and Bulgaria. The artic-

le addresses the role of Serbian Ortho-
dox Church priests today and the cha-
racteristics they have to possess in ti-
mes when the number of believers is
decreasing due to various factors thus
making their role even more responsi-
ble. The paper presents religious servi-
ce and customs in the region, the pri-
ests’ thoughts on life at the border, na-
tional identity, politics, other religions
in the parish, the decline of religious li-
fe. It gives little hope for the revival of
religiosity in the region.

In the paper About priesthood in
the border municipality Surdulica the
authors attempt to examine experien-
ces, attitudes and role of priests in mul-
ti-ethnic communities such as Surduli-
ca. Firstly, the paper presents geograp-
hic and demographic characteristics of
Surdulica, including the list of religi-
ous buildings of cultural and histori-
cal significance. The topics of the in-
terview with Nebojsa Stojadinovi¢, a
priest from Surdulica, include the or-
ganization of Surdulica parish, coo-
peration with other priests, the pri-
est’s observations upon the nationa-
lity and age of believers, religious ser-
vice in the parish. The paper ends with
some thoughts on the life and work on
the border with the conclusion that alt-
hough Surdulica is a multinational re-
gion, there are no major religious diffe-
rences, Serbian Orthodox Church has a
dominant role.

According to the authors the aim
of the paper The Life and Work of Imam
Lukman Ibrahimi from Cukarka (Pre-
sevo) was to present the life and work
of an imam in the border area of So-
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utheastern Serbia dominated by Alba-
nian population and Islam. It portrays
important characteristics of present-
day Islamic community in Serbia and
sociologically interesting aspects of
the imam’s life, his religious work on
social development of the valley, posi-
tive and negative personal experiences
on the life in a multinational and multi-
ethnic environment. The paper is an at-
tempt to underline the need for toleran-
ce and deeper mutual contact between
different nations by telling a story an
imam who advocates ecumenism and
interculturalism.

The paper Branislav Pavlov:
Head of Jehovah’s Witnesses in Buja-
novac questions the position and acti-
vities of a smaller religious community
in Bujanovac, namely the organiza-
tion and religious service of Jehovah’s
Witnesses whose members are recrui-
ted from Roma religious corpus. It pre-
sents the life and work of the head of
Jehovah’s Witnesses in Bujanovac, the
development of the sect, principles of
their missionary activity, diverse reac-
tions of the environment to their activi-
ties, cooperation with municipal autho-
rities and other religious communities
at the local level.

Ukranian among Catholics in
Majdanpek was written on the basis
of an interview with the only Catho-
lic priest in Bor and Zajecar area. The
aim was to analyse the functioning of
the Catholic church in the region and
the difficulties it encounters. It discus-
ses socio-demographic characteristics
of the parish, parishioners and religious
life, the relations with local government

as well as the relations with other religi-
ons, creeds and religious communities.

The subject of the paper Admi-
nistration in a remote region — Trgo-
viste is the activity of an Orthodox pri-
est in Trgoviste, a specific demograp-
hically challenged municipality in So-
utheastern Serbia. It discusses positi-
ve and negative aspects of administra-
tion of an Orthodox priest and his vi-
ews on the position of Serbian Ortho-
doxy, religious organizations, the qua-
lity and quantity of believers, general
social and political issues, cross-border
cooperation. In the conclusion the in-
terviewee gives his opinion on the ca-
uses for the underdevelopment of bor-
der regions concluding that the Church
should certainly help in reducing po-
verty and preventing emigration.

The entire proceedings give an
overall picture of the life and religious
practices in multiethnic border regions
which face serious problems such as
poverty and constant emigration. The
papers are completed with the photo-
graphs of the interviewed priests, the-
ir families, churches and parishes, whi-
ch contributes to the better understan-
ding of the subject matter. The confe-
rence papers cover a broad range of to-
pics which could be relevant to anyone
interested in this field of research. This
publication would certainly improve
readers’ knowledge of different aspe-
cts of religious life in demographically
challenged border areas.

Jovana J. Rupar
University of Novi Sad
Faculty of Philosophy
jovana.rupar@gmail.com
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A. Prnjat, T. Parezanovié, Religija u ogledalu knjizevnosti, Alfa univerzitet, 2013.

RELIGIJA U OGLEDALU KNJIZEVNOSTI

Nakon prve, veoma uspesne
medunarodne konferencije na te-
mu Jezik, knjizevnost i mitologija,
Fakultet za strane jezike Alfa uni-
verziteta 25. 1 26. maja 2013. godi-
ne organizovao je i drugu, ovog pu-
ta pod nazivom Jezik, knjizevnost i
religija. Pored naslovne, Sire teme,
ponuden je i niz podtema u okvi-
ru kojih su brojni u€esnici iz zemlje
1 inostranstva dali znacajan strucni
1 nauc¢ni doprinos. Kao ishod ovog
skupa, izmedu ostalog, nastao je 1
zbornik radova pod nazivom Reli-
gija u ogledalu knjizevnosti. Zbor-
nik je izaSao u Beogradu 2013. go-
dine u izdanju Alfa univerziteta, a
priredili su ga dr Aleksandar Pr-
njat, vanredni profesor i prorektor
za naucnoistrazivacki rad Univer-
ziteta 1 Tijana Parezanovi¢, asistent
na Fakultetu za strane jezike. Zbor-
nik sadrzi jedanaest radova — Sest
na srpskom 1 pet na engleskom je-
ziku. Nakon njih slede krace bele-
Ske o autorima. U nastavku ¢emo
se ukratko osvrnuti na svaki rad po-
jedinacno, isticuéi njegove osnov-
ne odlike.

Prvi rad u ovom zborniku je
Nadvladavanje knjizevnosti (Sovjet-
ska knjiga mrzvih), a napisala ga je
Draginja Ramadanski, koja predaje
rusku knjizevnost na Filozofskom
fakultetu u Novom Sadu. Osnov-
na praznja teksta usmerena je na ro-
man Jevgeija Ljvovi¢a Sifersa (pi-

sca, filozofa, mistika, filmskog razi-
sera 1 klasika XX veka) Smrcu smrt
unistziv (Smertito smerts poprav), za
¢ij1 naziv je uzeta sintagma iz vas-
krS$njeg tropara. Ramadanski iznosi
da je re¢ o sloZzenom, viSeplanskom
1 polizanrovskom delu, koje u se-
bi sadrzi elemente autobiografskog
romana, mitoloske epopeje, religio-
zno-filozofskog traktata, dva inter-
polirana dramska teksta, kao i od-
lomke iz prepiske. Autorka kaze da
Sifers sledi estetiku nadvladavanja
knjizevnosti, pri ¢emu se oslanja na
snazan podtekst budizma, antike i
hriS¢anstva. NaglaSava da on zastu-
pa idealan oblik smrti, kao univer-
zalan princip koji prozima vasionu,
a da ne stvara odelite likove, vec,
kako kaze, imituje horizont svesti
svojih junaka, u skladu sa prasta-
rim ritualima apofatickog bogoslo-
vlja. Smatra da iz toga sledi sistem
trivijalne, ali uposebljene termino-
logije, koja prozima roman i gradi
njegovu smisaonu auru. Ona se ba-
vi analizom stozernih kvazitermi-
na dela. Razmatra religijske aspek-
te, kre¢uci se kroz poglavlja roma-
na, a samim tim nas upoznaje 1 sa
njegovim formalnim i sadrzinskim
osobinama. Osim romanom Smrcu
smrt unistiv, kome pripada central-
ni deo rada, Ramadanski se bavi i fi-
lozofskom mislju i knjiZzevnim izra-
zom Sifersa uopste, osvréuéi se i na
druga njegova dela (traktat Obreza-
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no srce, predavanje Odnos hriséan-
stva prema samoubistvu, objavlje-
no pod naslovom Samoubistvo, film
Put careva). Smatra da je njegovo
celokupno delanje proZeto istorio-
sofskim idejama. Autorka Siferso-
vu misao analizira uz neiszostavno
prikazivanje 1 opSteg ruskog, odno-
sno sovjetskog drustvenog kontek-
sta Sezdesetih godina proslog veka
— vremena u kom se drustvo otima
poluvekovnom radikalnom ateizmu
1 otkriva postojanje bogatih intelek-
tualnih resursa. Ramadanski ovaj
rad zatvara zakljuCkom da je kultu-
roloska reaglbllnost Sifersa vreme-
nom pokazala SVQ]u disperzivnost,
odnosno da je plsac postao otvo-
ren za mnoga znanja i umeca. lako
se njegovo religiozno ubedenje ni-
je konacno iskristalisalo, smatra da
je ono imalo temelj u pravoslavnom
hris¢anstvu, dok roman Smréu smrt
unistiv karakterise kao delo metafi-
zickog realizma sa izletima u razno-
rodne diskurse, koje se uspesno mo-
ze razumeti 1 vrednovati prema nje-
govim sopstvenim pravilima.

Drugi rad Zbornika napisao
je Dzeremi Paterson (Jeremy Pat-
terson), a on nosi naziv Dehristi-
janizacija u francuskoj knjizevno-
sti: primer prisvajanja slike Hri-
sta (Dechristianization in French
literature: a case study of the ap-
propriation of the image of Christ).
Autor je zavr$io master iz prevodi-
lackih studija, a trenutno radi dok-
torsku disertciju iz oblasti kompa-
rativne knjizevnosti na Univerzite-
tu u Juznoj Karolini. U ovom radu

Paterson se koncentriSe na koncept
sekularizacije (fra. laicité), koja
je obelezila francusko drustvo po-
¢ev od Francuske revolucije. Auto-
ra prvenstveno zanima kako je se-
kularizacija, zapoceta u politickoj
sferi, uticala na francusku knjizev-
nost kao deo javnog prostora. Kako
bi pokusao da odgovori na ovo pi-
tanje, hronoloskim pristupom raz-
matra pet kanonskih tekstova koji
koriste figuru Hrista: protestantsku
zbirku Bleza Paskala Misli (Pensé-
es), roman Manon Lesko (Manon
Lescaut) katolickog opata Prevo-
ra, kao i tri dela iz dvadesetog veka
— zbirku poezije Alkohol (Alcools)
Gijoma Apolinera, roman Monga
Betija Le pauvre Christ de Bom-
ba i roman Texaco Patrika Samoa-
za. Paterson se bavi analizom naci-
na na koje je u navedenim tekstovi-
ma prisvojena slika Hrista 1 stvore-
ni mesijanski, hristoliki likovi. On
primecuje tendencije ka sekulariza-
ciji, koje dolaze pod uticajem dru-
Stvenih zbivanja (Revolucije, ko-
lonijalizma 1 dekolonijalizacije).
Nastoji da pokaZe da u francuskoj
knjizevnosti postoji jasna teznja ka
dehristijanizaciji.

Izmedu zvanicne religije i
drevnih verovanja: ¢ovek u romanu
Jugoistocne Evrope 20. veka (Bet-
ween the Official Religion and the
Archaic Beliefs: Man in the 20th
Century South Eastern European
Novel), tre¢i je prilog u Zborniku.
Autorka teksta je Amalija MaraSe-
sku (Amalia G. Marasescu), vanred-
ni profesor Univerziteta u PiteStu u
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Rumuniji. U ovom radu identifiku-
ju se 1 analiziraju odredeni aspek-
ti likova iz slede¢ih romana: Slo-
boda ili smrt Nikosa Kazancakisa,
Antihrist Emiliana Staneva, Sekira
(The Hatchet), The Bothers Jder i
Nikoara Potkoava Mihaila Sadove-
anua, Hronika u kamenu (Chronic-
le in Stone) Ismaila Kadarea i Der-
vi§ i smrt MeSe Selimovica. Autor-
ka se bavi aspektima likova okre-
nutim viSe ka primitivnim spiritual-
nim pojavama, nego sustinskoj reli-
giji. Primecuje da na tlu Jugositoc¢-
ne Evrope, zajedno sa hris¢anskim
1 muslimanskim kultovima, opstaju
1 paganska verovanja i obredi. Zna-
ci 1 predskazanja, ,,magijski“ liko-
vi 1 totemske zivotinje, prisutni su u
zivotu zajednice. MaraSesku smatra
da u odsustvu ovih verovanja, pri-
padnost religiji / sama religija ne re-
Sava unutraS$nje suprotnosti i suko-
be koji se pojavljuju izmedu razli-
Citih veroispovesti, ili unutar jedne
veroispovesti (navodi slucaj sa pra-
voslavnim monasima 1 musliman-
skim derviSima kod Staneva i Seli-
movica).

Dzejn Matison (Jane Mat-
tisson) je vanredni profesor engle-
ske knjizevnosti na Univerzitetu
u Kristijanstadu u Svedskoj 1 pot-
pisuje Cetvrti rad u zborniku Reli-
gija u ogledalu knjizevnosti. Njen
tekst nosi naslov Iskupljujuca si-
la i snaga narativa Svetog pisma u
romanu Alegre Dzordan ,,Harvard
1914 (2012) (The Redemptive Po-
wer and Energy of the Narratives
of Scripture in Allegra Jordan’s

“Harvard 1914“ (2012)). Spome-
nuti roman autorka vidi kao moder-
no istrazivanje nepreglednih rezer-
vi sile 1 snage koje se mogu prona-
¢1 u narativima Svetog pisma, a ¢ija
sposobnost suprotstavljanja pred-
rasudama, kako kaze, moze da nas
oslobodi uvrezenih stanovista ko-
ja zastupamo. Upoznaje nas sa de-
lom koje kazuje pri¢u o snaznoj i
mladoj Amerikanki, Helen Vind-
Sip Bruks, koja se bori za prizna-
nje zrtve $to su je podnela petori-
ca nemackih studenata koji su po-
ginuli u sluzbi Kajzera, a od kojih
je jedan bio njen verenik. U svo-
joj borbi nailazi na Zustra protivlje-
nja mo¢nih ljudi (posebno rekto-
ra Univerziteta Harvard, poznatog
kao Louvel). Matison uocava da iz-
vor Helenine snage nije njena poro-
dica, ve¢ narativi Svetog pisma i u
njima sadrzano obecanje pomirenja
1 iskupljenja zasnovanog na ljubavi
— ljubavi Boga prema svojim tvore-
vinama 1 zrtvi koju je njegov jedini
Sin podneo radi njihovog spasenja.
U fokusu romana su oprostaj, po-
mirenje 1 iskupljenje, iskazani pu-
tem metafora u kojima se pojavlju-
je 1 jedna ljubavna pric¢a. Autorka
smatra da roman Harvard 1914, Ci-
ja je radnja smeStena u vreme Pr-
vog svetskog rata i tridesete godine
20. veka, predstavlja novu drustve-
nu imaginaciju i svezi pogled na is-
kupljujucu poruku Biblije.

Kristina Vistica predaje en-
gleski jezik na Alfa univerzitetu u
Beogradu, a u Zborniku nalazi se
njen rad Religija i utopijski roman
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— uloga religije u romanima Oldo-
sa Hakslija. Ona govori o odno-
su religije, utopije i distopije, po-
smatrajuci njihov uticaj na knjizev-
nost. Pre nego S§to se pozabavi ro-
manima navedenim u naslovu, Vi-
Stica se osvrée 1 na mesto koje ima
religija u Hakslijevom Zivotu. Prvo
analizira Vrli novi svet, za koji kaze
da je u osnovi distopija, a zatim se
fokusira na Ostrvo, okarakterisano
kao utopiju. Autorka isti¢e da sno-
vi 0 utopiji sezu daleko u proSlost i
svoje korene imaju u verovanjima o
Valhali, Tir Na Nogu ili Edenskom
vrtu. Smatra da je religija, pre sve-
ga hriS¢anska, imala veliku ulogu u
stvaranju pojma utopije. Istie po-
ziciju verovanja prema kojoj su bo-
govi predodredili drustvene slojeve,
pa su, po istom principu su, 1 uto-
pije bivale uredene. Sa druge stra-
ne, religija je u utopiji bila ne samo
osnov uredenja, ve¢ 1 instrument
kritike postojec¢ih sistema ili smer-
ne utopijskih pisaca. Analizom dva
navedena dela, Vistica zapaza da je
Haksli smatrao da je religija, izme-
du ostalog, nacin obrazovanja kroz
koji ¢ovek menja 1 sebe 1 drustvo,
ali 1 uspostavlja vezu izmedu sebe 1
univerzuma kome pripada. Potreba
za njom stara je koliko i samo co-
vecanstvo. Autorka zakljucuje da je
Haksli pokazao kako se u velikom
broju slu€ajeva u stvarnosti religija
zloupotrebljava, 1 kako su naizgled
idealno uredena drusStva distopije,
pakao na zemlji. Takode dodaje da
je pisac pokusao da pokaze da reli-

gija moze imati i izuzetno pozitiv-
nu ulogu, 1 da, ako joj se da prilika,
moze da doprinese stvaranju prave
utopije, raja na zemlji.

Kristijan Vekonj, ucitelj, an-
glista i doktorand Filoloskog fakul-
teta Univerziteta u Beogradu, ra-
dom Hematokratska travestija (re-
ligijski motivi u ,,Drakuli“ Bre-
ma Stokera) ima za cilj analiziranje
najevidentnijih biblijskih motiva i
slika koje je Brem Stoker koristio u
romanu Drakula, i ustanovljivanje
pozicije koju religija ima u knjizev-
nom delu koje je, kako smatra, ne-
pravedno zapostavljeno i u drustvu
koje delo kritikuje. Misljenja je da
je Drakula nezasluzeno skrajnut i
Cesto pogresno protumacen roman
od koga se jedino pamti povrsinski
sloj - krvoprolice i nasilje. NaglaSa-
va da nepazljivom cCitaocu promicu
prikriveni slojevi romana, od kojih
se jedan bavi religijom i odnosom
tadasnjeg drustva prema njoj. Ve-
konj uspostavlja vezu izmedu Sve-
tog pisma i Drakule, ukazuju¢i na
intertekstualno skrivene, ali izvrnu-
te 1 naopacke postavljene biblijske
slike u ovom romanu. Kao najopsti-
ji motiv koji Drakula deli sa Bibli-
jom, on prepoznaje motiv tabuisane
krvi i njime se detaljno bavi. Pozi-
cije koje Stoker zauzima u romanu,
Vekonj povezuje 1 sa vaznom ulo-
gom koju religija ima u zivotu pi-
sca jo§ od njegovog detinjstva. Za-
nimljivo je da Vekonj u ovom ro-
manu prepoznaje Stokerov korak
ka ekumenizmu, odnosno poziv na
primirje izmedu katolika i protesta-
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nata, Ciji sukobi potresaju njego-
vu rodnu Irsku. Autor zakljucuje da
kroz prikazivanje Drakule kao An-
tihrista, suceljavanjem predstavnika
katolicke i1 protestantske vere 1 iz-
vrtanjem prepoznatljivih religijskih
slika, Stoker pokusava da ustanovi
Sta je to religija, a Sta sujeverje, 1 da
li religija, kao covekov oslonac od
pamtiveka, moze opstati u moder-
nom drustvu.

Sedmi rad u Zborniku pribli-
Zava nam stvaralastvo autohtonih
naroda danaSnje Hispanske Ame-
rike. Vesna Dickov, docent na Ka-
tedri za iberijske studije Filoloskog
fakulteta Univerziteta u Beogradu,
u radu pod naslovom Religiozna
poezija Inka, ukazuje na prehispan-
sku knjizevnost, kao na veoma $i-
rok kulturoloski pojam. Podseca da
nju, uglavnom, ¢ine dela anonim-
nih autora, nastajala u okviru odre-
denih druStveno-religijskih struk-
tura, koja su, kao takva, imala slo-
zenu funkciju u prehispanskim za-
jednicama, sa brojnim, prevashod-
no socijalnim konotacijama. U sr-
71 interesovanja rada nalazi se knji-
zevna bastina naroda Inka, kod kog
kult bozanstava, sveStenstva 1 hra-
mova dostize vrhunac. Ona nas
upoznaje sa postojbinom Inka, sti-
canjem jezickog jedinstva kod tog
naroda, vrhovnim bogom Virako-
¢om i drugim obelezjima ove drev-
ne civilizacije. Dickov napomi-
nje da njihovo knjiZevno stvarala-
Stvo pocCinje da se zapisuje tek po
dolasku Spanaca na americki kon-
tinent. Podse¢a da najve¢i deo sa-

cuvanih tekstova ¢ine pesme i da
medu njima posebnu grupu pred-
stavljaju religiozne tvorevine, naj-
¢eS¢e posvecene upravo bogu Vi-
rako€i. Sluze¢i se brojnim prime-
rima, autorka iznosi stav da poezi-
ja Inka, kako u formi stiha, tako i
u vidu molitve, verno odrazava dr-
zavnu dogmu i duhovnu koncepci-
ju drustvene zajednice u kojoj na-
staje, proklamuju¢i, kako kaze, kao
kredo univerzalnost izrazenu u traj-
nom, beskona¢nom, cikli¢nom po-
imanju vremena i pojava. U prou-
cavanju ove prekolumbovske poe-
zije, posebno se osvrée na relevant-
ne uslove i uCesnike predstavljenih
knjizevno-civilizacijskog prozima-
nja. U zakljuénim razmatranjima
posebno skrece paznju na Cinjenicu
da se, zbog nedostataka autenti¢nih
pisanih tragova, svako proucavanje
knjizevnih tekstova starih Inka za-
sniva na gradi sekundarnog karak-
tera sa mnogo nepoznanica i hipo-
teza. Dickov posebno isti¢e dve va-
Zne ¢injenice — napominje da je sa-
vrmena religija Kecua nastala pro-
zimanjem katolicanstva 1 prehi-
spanskih rituala i da sadrzi mnoge
elemente verovanja drevnih Inka,
kao 1 da je kecua jezik, pored Span-
skog, 1 danas zvani¢an u nekoliko
hispanoamerickih zemalja. Imajuci
to na umu, podvlaci da sva izuca-
vanja knjizevne bastine Inka, osim
Sto doprinose boljem razumevanju
ove prekolumbovske civilizacije,
pomaze u shvatanju sloZenog pro-
blema nacionalnog identiteta aktu-
elnog u Hispanskoj Americi.
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Bog i svestenici: osuda i kri-
tika iz tacke gledista zenskih likova
veoma je zanimljiv rad koji se ba-
vi, do sad ne primec¢ivanim aspekti-
ma proze srpskog realizma. Autorka
Svetlana Tomi¢, docent srbistike na
Fakultetu za strane jezike Alfa uni-
verziteta, skre¢e paznju na dela pi-
saca koji hris¢ansku religiju ne vi-
de kao izvoriste humanih ideja. Ona
u ovom radu ukazuje na nove tipo-
ve junakinja koje kritikuju 1 osudu-
ju Boga 1 osvetljava prosvetiteljsku
ulogu pisaca-ucitelja u osvetljava-
nju istina o zlostavljanju Zena. Kroz
pricu Prvi put s ocem na jutrenje
Laze K. Lazarevica, roman Seljanka
i pricu Robijasica Janka Veselinovi-
¢a, kao i satiru Zasto greh napredu-
je Drage Gavrilovi¢, autorka anali-
zira kriticki odnos prema pravoslav-
nom Bogu. Primecuje da su Lazare-
vi¢ 1 Veselinovi¢ prikazivali Zenske
likove koji, u trenucima najveceg
bola i patnje, traze drugacijeg Bo-
ga (koji ¢e biti naklonjeniji Zenskoj
sudbini), ili proklinju postojeceg po-
Sto je izvoriSte vecito nesre¢nog Zi-
vota zena. Zapaza da Draga Gavri-
lovi¢ oStro 1 argumentovano kritiku-
je predstavnike svestenstva, bave-
¢i se i problemom seksualnih mani-
pulacija popova. Autorka konstatu-
je da u korpusu kanonizovanih de-
la teme kritike Boga, ali i sveSten-
stva nisu opisane iz perspektive li-
kova muskaraca, pa postavlja pita-
nje zas$to su pisci oba pola predava-
li Zenama kriticku mo¢ 1 distancu u
odnosu na dominantne politicke, na-
cionalne 1 religijske narative. Zani-

mljivo je da kasnije, ti isti Zenski li-
kovi u €1jim je rukama kriti¢ka mo¢,
bivaju, kako autorka kaze, zanema-
reni i neadekvatno tretirani od strane
nosilaca interpretativne ili akadem-
ske norme. Odluku pisaca da se usu-
de na ovakvu kritiku smatra radikal-
nom, a ako dolazi od pisaca ucite-
lja (kao Sto su bili Veselinovi¢ i Ga-
vrilovi¢eva), posebno dobija na tezi-
ni 1 postaje, kako kaze autorka, pro-
svetiteljsko-intelektualni angazman.
Tomiceva tumaci ovakve ideje pisa-
ca kao kriticko uvidanje potrebe za
drugacijom religijom i njenim insti-
tucionalnim predstavnicima.
Religija kao izvoriste huma-
nih ideja u prozi Drage Gavrilovié,
rad je koji se, o¢igledno, bavi delom
knjizevnice spominjane u prethod-
nom prilogu. Ipak, vecih sli¢nosti
izmedu ova dva teksta nema. Ovaj,
deveti, rad Zbornika napisala je Bo-
jana Andeli¢, doktorand Filozof-
skog fakulteta u Novom Sadu. Njen
cilj je bio da prikaze religijske ele-
menate u prozi Drage Gavrilovic,
prve srpske romansijerke. Andeli-
¢eva istice da je glavni junak proze
kod Gavrilovi¢eve Zena, uglavnom
srpska narodna uciteljica, najcesca
tema ljubav izmedu dvoje mladih, a
radnje su obi¢no smestene u varosi-
ce. Autorka smatra da je Citav knji-
zevni opus Drage Gavrilovi¢ citat-
no oslonjen na Novi zavet. U ovom
radu Andeli¢eva koristi metodu ko-
relacije 1 sagledava Devojacki ro-
man, u kome je glavna junakinja
Darinka — oli¢enje principijelnosti,
ponositosti, moralnosti, Cestitosti,
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savesnosti, revnosti, postenosti, uc-
tivosti, uzornosti, vernosti, dobrote,
predusretljivosti i blagosti. Navede-
ne osobine potkrepljene su primeri-
ma iz samog teksta romana. Ande-
liceva donekle uspostavlja vezu iz-
medu Darinke 1 same Drage Gavri-
lovi¢, iznosec¢i stav da je knjizevni-
ca kroz lik svoje junakinje izlozila
svoj sistem vrednosti utemeljen na
novozavetnim nacelima.

Moralnost i hris¢anstvo u ra-
dovima Vilijama Blejka (Morality
and Christianity in the Works of
William Blake) deo je master rada
Milene Nikoli¢, doktoranda Filolo-
Skog fakulteta Univerziteta u Beo-
gradu. Autorka u ovom tekstu ispi-
tuje Blejkovu glavnu ideju Covec-
nosti, izrazenu kroz lepotu stiha, a
koja je proistekla iz njegove Zive
maste 1 oStre intuicije. Navodi da je
cilj rada da se pokaze kako je nje-
gov veoma ogroman doprinos knji-
zevnosti bio inspirisan religijom
koju on, zanimljivo je, nije upra-
znjavao. Rad prikazuje kako su in-
spiracija i masta koje je Blejk raza-
birao kroz ucenja o moralu, prosve-
tlila najprimamljivije aspekte hri-
S¢anstva u njegovim spisima, me-
du kojima Nikoli¢eva izdvaja: sna-
gu da se greSke private kao ljud-
ske, mo¢ da se private suprotnosti
bez kojih ne postoji napredak, mu-
drost da se primenjuje ideja prasta-
nja 1 iznad svega, sposobnost da se
u srzi svake teologije naglasi Covec-
nost. Rad nudi novu perspektivu tu-
macenja Blejkovog tvaralastva, is-
ticuci ono §to je, kako kaze autorka,

bilo vazno i samom piscu - huma-
nisticko videnje hriS¢anstva. Autor-
ka smatra da njegova poezija poka-
zuje ¢vrstu vezu izmedu pisane re-
¢1 1 vere, jezika 1 religije, sistemat-
skog razmisljanja i intuicije, institu-
cionalnih ucenja i duhovne spozna-
je. Sve to omogucava ¢oveku da se
oseti bozanskim.

Jedanaesti, poslednji rad u
zborniku Religija u ogledalu knji-
zevnosti napisala je Natalija Gon-
¢arova, docent na Institutu za lin-
gvistiku Ruske akademije nauka u
Moskvi. U tekstu pod nazivom Bi-
blijski obadi u pripoveci ,,Hrizan-
teme”. Ka biblijskim aluzijama u
pripoveci Dz. Stajnbeka. (4 Dog-fly
in “The Chrysanthemums™. To the
Biblical Allusions in J. Steinbeck’s
Short Story.) autorka se usmerila na
uzajamno delovanje aluzija na Sta-
ri i Novi zavet u pripoveci Hrizan-
teme Dzona Stajnbeka. Preciznije,
bavi se aluzijom na poSasti iz Egip-
ta (Knjiga izlaska), kao i parabo-
lom o sejacu u kontekstu mita o De-
metri. Rad poc¢inje objasnjenjem da
su hrizanteme prihvacene kao al-
ter ego Elize Alen i stvara veze sa
biblijskim motivima. Tekst obiluje
podrobno objasnjenim vezama iz-
medu Hrizantema i Svetog pisma i
detaljnim etimoloSkim i mitoloskim
tumacenjima pojmova. Kao krajnji
cilj rada autorka isti¢e produbljiva-
nje shvatanja pripovetke i isticanje
novog antitipa.

Dakle, Zbornik je sabrao je-
danaest naucnih 1 stru¢nih priloga,
koji iz razli€itih perspektiva posma-
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traju posve kompleksan odnos reli-
gije 1 knjizevnosti. Videli smo ka-
kvo je mesto imala religija u ruskoj
knjiZevnosti s kraja minulog veka, u
francuskoj nakon Revolucije, u ro-
manu Jugoistocne Evrope 20. veka,
sagledali smo aspekte tog odnosa u
americkoj, engleskoj i irskoj knji-

zevnosti, u srpskom realizmu, kao
1 ulogu religije u stvaralastvu drev-
nih Inka. Iz svega navedenog mo-
zemo zakljuciti da Religija u ogle-
dalu knjizevnosti donosi bogat niz
promisljanja na temu ovog sloze-
nog odnosa i time daje doprinos sa-
vremenoj nauci o knjiZzevnosti.

Andrijana Dordan

Asistent na Fakultetu za strane jezike Alfa univerziteta

andrijana.djordan@alfa.edu.rs



IHAUCMA YNTAJALA

O TOBPY U 3J1Y

Jlla Ou ce o Omi0 yemy ycCIemrHO 1e0aToBajio, MOpa ce Hajupe TMperu-
3HO YTBPAMTH ILITa ce Moj KopuInheHuM 1mojMoBUMa mofpa3zymena. Haxanoct, y
OBOM CITy4ajy TO HHje MOryhe eKCIUTMIIMTHO YYUHUTH jep Y UyJTHOM CBETY BIaja
OIIITA TUjAIEKTHYHOCT. Y CBAKOM J00py MMa rmoMaio 31a u o0puyto. Mnak, mo-
CTOje OJpeHUIIC KOjUMa ce MOXe YTBPAUTHU uera uMa Buie. OBaj TeKCT HeMa 3a
IWJb €CCHIIMjAlTHy aHau3y mo0pa u 371a Beh caMo er3ucTeHInjamHy. Y CTBapH,
pasmoTtpuhiemo crienehu mapamokce: ,,3aIto 4oBek, oOyayhu crBopen o bora, wc-
0JbaBa TOJIMKHU aUHUTET Mpema 311y,

Ha mouetky, mokymajmo yTBpautu cieneche: ,,Jla i ce doBek paha kao
Ouhe ca 3amakoBaHUM 3JI0M KOj€ Ce MPUIIMKOM OJ[pacTara Pacrakyje Uil 40BEK
31y TipuOeraBa caMo OHJa KaJia MOpa Jia UCIIOJbU HEeTaTUBHY PEaKIIMjy Ha CBOje
OKpyXkeme? Mumbema caM Ja je CBUMa jacHo, Ja TeK pol)eHo JeTe Moxe Ou-
TH cBe camo He Ouhe 3ma. MelhyTuMm, 1 cBa octana >xuBa Ouha Ha CBOM MOUYETKY
HE UCII0JbaBajy CBE CBOj€ MeHEeTCKe NoTeHIujane. Tek n3Hukia Ousbka hie Herro
KacHHje IyCTHUTH IIBET a TIOTOM JlaTh ceMe uTA. Mnak, Tek poheHo nere Huje 3110,
anu ca coOOM HOCH KMy 371a. TakBa MPETIOCTaBKa MPOUCTUYE U3 aHAJIM3€E KO-
nextuBHOr Hacieha. Kamga ce qy0sbe 3aBupH y OMIIO KOje MOPOAUYHO CTa0IO0 MO-
e Ce OTKPUTH Ha CBAKOM HHMBOY MHOTO TIpe/iaka ca KojuMa ce TOTOBO HUKO He Ou
noHocHo. J[pyraunje peueHo, MO3HATO je J1a Kaaa IMocejeMo MIISHUIy MIIeHnIa
W M3pacTe, U jOIll YBEK HHje 3a0eJIeKeHO Ja je HUKHYIIO HEIITO APYro OCUM OHO-
ra ITo je mocejano. Y NpBUM TOIUHAMA KHUBOTA JIETE j& MOTIYHO HECITOCOOHO
3a caMOCTaJlaH XMBOT TOKOM BHIe ronuHa. CBe To BpeMe Halla3u ce y3 cTapuje,
onpaciie 0cobe Koje Cy cBoje 3710 Beh pasBmiie, ¥ y4u OHAKO KaKo yde U CBa JIpy-
ra xuBa Ouha, Ha CBOM ITOYETKY KUBOTA, IMUTHPAjyhH, CBOje NPYIITBEHO OKpY-
Kere. TOKoM TOor reprojia moJ1 MPUTUCKOM OHHUX KOje OIOHAIIa JISTe CBOje Oyy-
he 3710 Beoma 100po yTeMeJbH.

JlasbuM IpoIIecoM OfipacTarma, IETe OKPYIKEHO 3JI0M KOj€ je cajia U y He-
My U BaH Hera, IpecTaje Jia pearyje Ha BheroBo UCIOJbaBake U MOJAKO ra BHIIE
gaK HU He youyaBa. CBe IITO ce JelIaBa OKO mhera JerraBa ce mo 1006po yTephenoj
MaTpHIM U aKO HHUIIITA JAPYTro, JAenyje 0apeM yoOuuajeHo. Tako, 4oBeK MmpecTaHe
Jla youyaBa U pearyje Ha 3J10.
Kax rox Oux cBoje ydeHUKE 3aMOJIMO JIa ONHUIIY EIMUTETHMAa OHO IIITO

cMarpajy Jia je 3110, OATOBOPH KOje caM J00Hjao MOTY C€ CBPCTATH MOJ: PYKHO,
MpJbaBo, TAIHO ...
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OuuMIIeIHO je J1a je MPEero3HaBambe 3J1a CBEJICHO Ha CIMUTETE KOjU MY CH-
T'YpHO BUILIE HE MPUTAJajy ¥ MUTAKE je J1a JIU Cy My MKaJa U MpUnagain. 3peo
a/IONIECIICHT MMa MPHUIIMYHO M3paKeH MpoOiieM C mpeno3HaBambeM 37a. AKo je
WIITa Y OBOME CBETY MarmyHO MPUBIIAYHO, JIETIO, JIONIAJbUBO, Y TPEH/Y, OHJIA je
TO cBakaKo 3710. [1o mpupoan cTBapy, 4OBEK HHje CKJIOH 3Ty 3aTO 3JI0 IprOeraBa
caBplIeHoj peknamu. M xako pede TBopall caBpeMeHe peKiiame, XUTIepOB T'eHe-
pan I'eGerc, cTo myTa MOHOBJHCHA M HAjTOpA JIAXK MOCTaje NCTHHA. Tako ce u 3710
OKpYXYje YyIpaBO OHUM CTBapuMa Koje cy XuT U 'y xmwxu. Camo npodaj, 6yau u
TH MH, Oyau KyJ. Jlakie, jerHa ol HajBaXHUjUX KapaKTEPUCTHKA 3714 je Maruy-
HA NMPUBJAYHOCT. Kaga 37710 HaMaMu CBOjy KPTBY HCIOJbaBa ce ciieaeha moryo-
Ha KapaKTEpUCTHKa a TO je MmocecuBHOCT. bynyhu ankoxonugap nocie npBor nu-
jaHCTBa, pa3MUIILIbA IO IEMH: ,,Ja caM TO caMo MaJio MPo0ao, He JKEIUM Ja KKy
na cam cmabuh. CBakako ma Hehy To ma pagum. Ja 3Ham cebe, HEcam ankoc. OH
Taja He cXBaTa Jia To HUKO HUje. He mocToju Opoj moHaBbama HEKe pajbe mocie
KOT ce Moke pehin 1a ce mocTao HElTo mTo ce HUje OMo. YIparo je TO HajBe-
hu mpobem. Huko He Moke KOHCTATOBATH Kajia je naH 3ameHno Hoh. YoBek 6u
Morao OyJJHO ITPaTHTH Ty CMEHY M oneT Hehe OTKPUTH Kaja ce OHa 3alpaBo J10ro-
nuna. Te mpomeHe ¢y TakBe Ja X arcoNyTHO HUKO HUje CIIOCO0aH NpaTtuTH. Jen-
HOTa JIaHa ce MpOOYAHIII, aKo ce MPOOYANII, ¥ CXBAaTHII — aa ce To necwio. Kana
1 KaKo ce JellaBajy TakBe CYNTHJIHE IPOMEHE, OCTaje 3ayBeK Hemo3aHuna. Ka-
Jla YOBEK OTKpHje Jia je 3aBIUCHUK Tajia My camo bor moxe nomohu. Jlaneko Behe
IIaHCe je Mao Y OMJI0 KOM TPEHYTKY npe Tora. Ty 0ocoOMHY HePpUMETHOT Be3H-
Bamba HUKO HHUje crIoco0aH Jia IpaTu U TO jecTe IIaBHM aIyT cBakor 371a. Kajga ou
Cce 3HAJIO KaKBe je BPCTe 3aMKa Y KOjy ce€ MPBUM KOPAaKOM 3aKOpavyHiIo, BEPOBATHO
HHKO y by He OM HHMKa/a HU Kpouno. YoBeK ToHe JaraHuM Koparuma. Huko Hu-
je cocobaH Ja mpuMeTH Ja ce omio mra Mema. CyHIIe je U 1aJbe KYTOo a TpaBa
U 1ajee 3eneHa. Mehytum, 3110 je CTPIUBMBO M YeKka Jja Ce YOBEK Jy0Jhe 3arjiaBH,
a OHJIa ce MOKa3yje y TPeHYTKY KaJia je CHTYpHO Jla BUIIIe HeMa NoBparka. Yak u
KaJa ce MpUBpeMeHO moberHe, To HUje HCTHHCKHU. 3aTO ce M Kake He TMOCTOjH U3-
JIe4eH HapKOMaH HeTO CaMo 3aJICUeH.

Yogek ce 6aBu npoyyaBameM 371a. MelyTum, Ha4lH Ha KOjU TO pajiu yIipa-
BO ra 3JIy ¥ BOIM YMECTO Jia Ta OJBpaTH O] mera. JIako je CXBaTUTH 3aIlTo je TO
TaKO aKoO C€ aHaJIM3Mpa Kako oOMyYaH 4OBEK Ipoydasa 370. [loctymak ce Moxe
LIEMaTU30BaTH Cca MpHYambeM y JAPYIITBY O JorahajuMa Koju ce CBaKako MOTY
OKapaKTepHCcaTy Kao 311. Tako penumMo, Ipuya ce 0 TOMEe Kako je HEKO HElITO JIO-
IIe YPaJno a 3aTUM KaKo je HEKO IPYTH jOII TOpe TO CTO IIOHOBHO, T1a TIOTOM €€
HacTaBJba ca HaOpajameM MHOIITBA CIIMYHUX Jena. Ha Taj HaumH, ymecTo Ja ra
UCIINTY]Y, JbYH MpaTe 3J10. AKO JIM MK HJIEMO ITyTeM KOjUM je MPOIILIO 3JI0 Kora
MH TO OYeKyjeMo Ja cTuraemo? [Iparumo i kopake 371a MOKEMO OMTH CUTYPHU
na hemo jeqHOT TpeHyTKa M CpecTH OHOr Koju ra ceje. LlTa na ouekyjemo mociue
tora? 3aro Ou ¥ Tpebaso J1a ce OCTaBMMO IpHUara o 3J1y. [IodHnMO J1a ra aHau-
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3upamMo. 3a MPOMEHY KPEHHMO CYIPOTHUM CMEPOM, HCTpaxyjmo oopo. U rie,
JOTO/INIIO €€ HEeITO 100po, a moToM jour Hemro. Octany Tpeba 1a HacTaBe HU3.
Axko 11 ce mak KkpeheMo TUM MmyTeM, UMaMo CUTYpHE TyToKase u 100ap 3aBpiiie-
tak. /lakiie, ako IpUYaMo O HEKOM 3Ty 0JIMax Tpeda U HCITUTATH KOPEH M HUKAKO
He TpaxwuTu ciieaehu npumep, jep je u Taj jenaH jenuHu noBoJbaH. Kama ce 3amu-
tam: ,,JlocToje 11 BUAJGUBY IyTOKA3H y HAIMM >KHUBOTUMA?*“, OZITOBOD j€ CBaKa-
Ko, ,,CJieiv TIyT Ha KOMe Hema 3J1a U ca Kora ce OHO 4ak HH He BUu.Taj myT Mo-
KJla Te U HEe OJIBEJIC T/Ie CU XTeO aii heTe CUTypHO CIacTH 3a.

Kana 3710 yxBaTu cBOjy )KPTBY OHO je CTpPaxoM NOKyIaBa 3aapxaTu. Ta-
KO Ce CTpax, mako Beoma KopucHo ocehame, Halje kao Hajjaun gyBap 31a. HoBek
CBOj CTpax UCIIOJbaBa Kpo3 MOKyIIaj Aa TajHounhy cadyBa cBOjy rpemky. Ctpax
ce BpJIO OP30 MPETBOPH y arOHM]y jep HApKOMaH OuajHUYKH XKEJTH Ja Oyie OTKPH-
BeH. Y KPaTKOTpPajHUM TPEHYTIMa CBECTHOCTH CBOj€ I'PEIIKe y’KacaBa ce peak-
Lje OHUX APYTHX J1a TO OTKpHjy. Tajga oH cxBaTa Ja Ou My To OTKpuhe ojakiia-
JI0 Berose npobiieMe any 300T HepeaHOT cTpaxa OH MITaKk YMHHU CBE JIa JI0 TOora
He aobe.

OcuM cTpaxa, Hajjadyll capaJHHLM 371a TIOCTajy YOBEKOBE JIOLIE 0COOMHE

Ipe CBera: ropj0CT, JaKJbUBOCT U JIekhocT. YoBek cebe yoehyje na je cnocoban
Jla HaITyCTH 3710 KaJ roj To Xohe anu /1a M3 HeKOT OaHaJTHOT pa3iora joIl yBEeK TO
He ynHU. Haxkanoct, rpo6sba cy Beh myHa OHUX KOjH Cy IpOTy OCTaBJbalU CyTpa,
JOIII camMo 0Baj IMyT U HUKaja Buiie! Y TOj peUCHUIIN CYy UCTIOJBEHE CBE CIIa00CTO
ox jenaoM. ['opocT 1a To Mo¥Ke, Jax 1a he To yIMHHUTH | JISEOCT J1a TO 3aTll0YHe.
JKuBOT ce oBHja caMo cafa M OBl 'y TOM CMHUCIY Pa3MHUILIJBaTH O MPOLLIOCTH
0]l CaMo jellHe CeKYH/Ie je 00n4HO Ty0Jbere BpeMeHa. Taj moraljaj je usprrhu ox
HajTBpler Marepujana, 0cTaje TakaB J0 Tof TOCTOju cehame 1 HeMPOMEHIFUB Ma
W 3a MHTepHyHKIUjcku 3HaK. CyTpa Huje u3BecHo jaa he HactynuT. He nocroju
Joka3, HUTH he mocrojaru, na he cynue u cyrpa uzahu. lliTta he 6utn y cnenehem
MHHYTY MOXe ce camo Haraharu. ['yOumo jemmHo MecTo JielaBama ako ce Herpe-
KHJTHO TIpedallyjeMo U3 jyde y cyTpa.

310 HajBUIIE MONTake Hagy Ha 4oBekoB Ero. /loBospHO je ma Ero camo
BUJIM HEILTO U JIa 3alI0YHE YHYTpalIky qujaior. Ha kpajy je 3akibydak J1a U OHO
uMa IpaBo Ha To. To mpaBo o/lBaiauu cBakora Ha myT 371a. OnpaBiamke 3a YHbe-
¢ 371a MHOTH BUJIE Y YUEHLECHUITH J1a je YOBEK CII000aHO Ouhe. Y ToM cMucCIy ce-
0u onmax Jajy npaBo Ha cBe. Hukana ce mocie Tora BHILe HE MUTAjy Ja JIU CTBAp-
HO TO TPaBO UMajy WM Cy ra camy ceOM Jlai. Y3MHMO 3a IIpUMep, JaHac BEo-
Ma aKTyeJIHO, IPaBoO Ha CeKcyaHy ciodoxy. Hekn maHac mokymraBajy moaBecTd
XOMOCEKCyaJli3aM I0J] IPUPOAHO MPAaBO Ha U300P CEKCyallHOT omnpenesbema. Ja
j€ TO MpaBoO MCTHHCKHU MPUPOJIHO, OHJIA OM Ta rpyla MOorJia Ja KUBU CaMOCTall-
HO 03 CBOT XeTepoceKkcyairHor fena. Jla ce n3Boje u )KUBe 0/IBOjeHO, Y ITOKYIIa-
Jy IOKa3uBama CBOje TPBAE, MPecTald O Aa MOCTOje MOCIe CMPTH TOCIEAmbEr
uiaHa. Jlakie, OHU caMu He MOTY MpeKUBeTH Beh CBOje MoCcTojame MOTY MOCTHU-
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hu MCKIBPYUHBO 3ajeTHO ca XeTEPOCEKCYaTHOM 3ajEHUIIOM, YHjH CY OHH JIeO O]
yBek u ownn. [TpaBo koje cy cedu 1o cajia TaBajid YUHHKIIO je Ja )KUBE U TIPEKH-
Be 10 AaHac. CBe BuIlE 0 Tora OM MOpPajH MOTKPEIUTH ca MHOTO jauuM pasio-
3UMa.

3ajeIHMYKA OJJTUKA CBUX aJIKOXONIUYapa, HApPKOMaHa U KpUMHHAJAIA je J1a
0/101jajy CIIO3HAjy Jia je ®HUBOT TeKaK. 3aTo je KaracTpodaiHa rperika Kajua je-
Iy TIPEBUIIIE MAa3UMO U 3aKJIalaMo O] CTIO3Haje XKUBOTHE TexuHe. Tako Jiera mo-
CTajy Jiekha, a CBAKH HANOp MOcTaje UM cTpaH. O )KUBOTA OYEKY]y HUCTO IITO U
ofl poauTesba Aa UM HenpekuaHo yraha. OTyaa npu npBOM cycpeTy ca mpooie-
MOM perieme he Hahm y mororyhy y Apyradunjy cTBapHOCT. Majo uxX mocie To-
ra ycre yoInITe Ja cxBatu mra ce necuno. Eto, cBe je 0mi10 100po u He 3HAM
KAKO je 10 Tora YomniiTe A0ILJI0, Hajuelh je moyeTak UCTIOBECTH THX Hecpeh-
HUKA WM BUXOBUX poauTelha. Jlemy Tpeba Ha BpeMe mpuIpeMaTi 1 CyodaBaTH
ca TeKMHOM HMBOTA M YYUTH HX Jia Ce ca MpodieMuMa Hoce U He TIOZIBUjajy perl.

Jo6po npu3nBa HCTHHCKUAM BPETHOCTUMA U TPAXKH J]a CH UX JJOTOjaH. 3710
HYJIU MOTIYHO O€3BpeJIHE aJIv JIAKO JOCTYITHE CTBAPU M TPAXKH CaMo JIa X TOXKe-
nmMo. Jlako je OuTH mpoMaliieH Heycrenal T'yOuTHUK WK ToMe CIn4YHo. To Huje
HUKaKaB M3a30B. AJIM OMTH MTaMETaH, BPE/IaH, yCIellaH, ... 3JI0 CBOjy MpHBJIay-
HOCT I'paji Ha YOBEKOBUM Ypol)eHo JTomuM ocoOrnHama, Ipe CBera Ha OHUM Koje
cMo Beh crioMeHynu, Ha JIeHOCTH, JIAXKJbUBOCTH, TOPAOCTH ...

Jbyncka cinoboja cama 1o ceOu HUje HEIITO IITO MOXKE er3UCTHpATH ca-
MocTaiHo. U 3aro oHa Hajuenihie U mpejcTaB/ba MOryHOCT MOTpeNiHe yrnoTpeoe.
Harnamagamem camo ciio6ojie napiujanusyjeMo crBapHoct. CBECHO 3aHeMapy-
jeMo MmocTojame eTuke, Jbyoanu... CBaka oJ] lbUX IMOCMaTpaHa 0e3 0CTaliuX JO0BO-
1u 10 3a0myna u rpemaka. CaMo XOMUCTHYKK MPUCTYT YOBEKOBOM Ouhy jiaje mc-
MpaBHY CIO3HAjy O CBETY y ceOM U BaH cebe. 3aTpoBaH CBOjUM XEAOHH3MOM YO-
BEK TIOCTaje U TIIYB | CIICI U IIpeMa ceOM U IIpeMa Ipyruma, a ¥ CBOM OKpYIKe-
Y. JeJrHa IpaBa Koja ra MHTepecyjy Cy caMo OHa Koja Ou My JI03BOJIHIIA J1a MTPO-
0a HelITo MmTOo joll HHUje. ..

3110 je HeMepJbUBO. 3a TOOPO ce MOXKE KOHCTATOBATH Jia j€ YBEK OTPaHMU-
4eHo. MOXKEMO jeCTH, TUTH WK Ma [ITa JPYro YKUBATH alk caMo 0 oapeheHe
rpanuie. AKo HacTaBUMO JiaJbe, ocehaj hie ce mpeTBOpUTH y CBOjY CYNPOTHOCT.
3a 100po ce yBEK MOXKE YOUNTH JIaHaIl: To0po-0ospe-Hajoosse. Cieneha kapuka
y TOM JIaHILy je U3 apceHasna 3J1a. 3a 3710 Ce He MOXe IIOCTaBUTH HUKaKBO OIpaHM-
Yeme. YBEK IMOCTOjH Fope M TEIIKO OHOM KO ITPOBEepaBa.

3o nenyje rpaBuTaryjckom cmitoM. Llto cMo My Onmke, cBe HacC BHUIIE
npusiadn. Huje morpeban HUKakaB Hamop 3a ay0sse notonyhe. loBosbHO je na
Ce YOBEK CaMO OITyCTH | MPEIMyCTH. 3aTO je 1 HEHAMOPHOCT o/yvKa 371a. Ka yo-
Opy ce Mopam ycnumaru. CBaku cienehn kopak je cBe Texu. JJoOpo Tpaxu Ha-
nop, keJpy 1a My ce npuommkui. Cao0601HOM BOJbOM U3abepumo 100po, a oHaa
YI0KHUMO ofipelyeH Hamop f1a ra JoceraemMo. CBe IITO je BpeIHO TPaXH pai. YIu-
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TaMO JIM C€ KOJIMKO BPEJIU JIEBOjKa KOjy MOYKE UMaTH CBAKO WJIN KOJIMKO BPE/IH Jie-
JI0 KOj& MOYKe OCTBapUTH OMIIO KO, OH/Ia je Oe3 1Bojoe onroBop — Hutra. Hopmair-
HOM YOBEKY He MPeCTaBJba HUKAKBY BPEIHOCT, HUKAKaB M3a30B OHO LITO MOXKE
CBakKo. 3710 TO 10OPO 3HA, a OTeT UTpa Ha Ty TPUBHjATHY UCTUHY. 3aIITO je Ta CIT0-
3Haja TOJIMKO JIAJIEKO OJ] crio3Haje MHOrHX? Omer je KpuBar 3a To J00po Mo3HaTH
Ha4YMH yuema — UMHUTanuja. Taj HajjenHOCTaBHUjH OOIHK y4era YOBEK 3a/piKa-
Ba 1 nocye agonecriennyje. OHM KOjuMa je CBaK| HAIop CTPaH BEpYjy ApyruMa.
Cysuiie cy JIesmhH /12 ylaxKy Harop y crnosHajy uctuHe. M yBek ce Haje:xuM kazia
4yyjeM ompasiame: ,,[1a cBu To pame!*

Jla He mocToju 3710 HU T0OpOo HEe OM TIOCTOjajo, jep Ha OCHOBY Yera Harpa-
BUTH AUCTUHKIHM]Y. Kpajibu mcxox cBux norahama je HHUXOBO HIIYe3aBame. Y
KHOCPHETHUIIN BAXKH JIa CBAKH CUCTEM JKEJIH Ja 3ay3Me CTame paBHOTexe. [IpuH-
IIUIT XOMeOocTa3e HaMmehe 3akJbydaKk /1a ce CBaKo MOpa CjEIUHUTH ca CBOjUM 3JI0M.
Bop6a kxojy apymTBo Boau NPOTUB HApPKOMaHHje je OEH3UH 1 XpaHa 311y Koje ce ca
THME caMo 0oJbe yMHOkaBa. He Mmoxe ce, a 1 He Ou Tpebdaso, BoauTu Oopba mpo-
TUB Tyher 371a. JJ0BOJBbHO je, U jeZITHO KOPUCHO, TOOEANTH CBOj€ COTICTBEHO. YIIO-
3Hajyhu CBOjy HCTHHCKY ITPUPOY YOBEK OTKPHBA 3JI0 Y CEOH a 3aTUM CI000THOM
BOJbOM pasrpaljyje cBoje ceMe 311a, He J03BoJbaBajyhu 1a oHo camo cebe pa3Buje
0e3 KOHTpoJIe ¥ Haa30pa. Ma Kako To apaJoKCaIHO 3Bydalo, 3710 ce pasrpalhyje
Jby0aBiby. JbybaB npema cebu pe3ynTupa Jbydasby mpema Ipyruma 1 He 0CTaBJba
MecTa JecTpykimju u decmuciy. Kaga 01 0 CBOjUM MOCTYIIMMA Pa3MHILIbAIIH
U ITUTAJIN CE JIa JIM HEKUM MTOCTYIIKOM YTPO’kaBaMo | Apyre HaMma Jpare ocooe, u
Kaja Ou OWJIM CBECHH Jia je YBEK Tako, OHJa O uMaiiu OapeM jeaaH jodap pas-
JIOT JIa HelTo He yauHuMO. OJICycTBO Jhy0aBy mpema cedu, a caMuM THM | Tpe-
Ma ONMMKIbUMA Y3pOKYje J1a YMHUMO 3J10.

Auekca CpaaHoB
Bucoxka Texanuka 1mkoia CTPYKOBHHX CTYIH]ja
[Toxapesan
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