UVODNA REC

U organizaciji Centra za istrazivanja religije (CIREL)
Beogradske otvorene kole (BOS), odrzan je, od 22. do 24.
septembra 2000. godine, medunarodni okrugli sto ,,Interreligijski
dijalog kao vid pomirenja u Jugoistocnoj Evropi”. Na ovom
skupu ucestvovalo je trideset predstavnika religijskih zajednica
i teologa, naucnika i drugih stru¢njaka za pitanja medureligijskog
dijaloga i pomirenja iz SRJ, Bosne i Hercegovine, Hrvatske,
Makedonije, SAD i Svedske. Okruglom stolu je prisustvovalo
jo§ Cetrnaest studenata BOS (postdiplomski program Studije
religije), od kojih su neki uzeli re€ i u diskusiji, tokom drugog i
tre¢eg dana programa. Medu zainteresovanim posmatracima tu
se, najzad, naSao i veéi broj drugih nauc¢nika i stru¢njaka, kao i
predstavnika nekih nevladinih organizacija i nezavisnih medija.

U uvodnim razmatranjima, kao §to se vidi iz prvog dela
ovog zbornika, posebna paznja bila je posvecena slede¢im te-
mama: teorijske i prakti¢ne pretpostavke medureligijskog di-
jaloga i tolerancije u viSekonfesionalnim drustvima; religijske
implikacije sukoba u Jugoisto¢noj Evropi i religijske zajednice
kao akteri pomirenja; religija na prostoru bivSe Jugoslavije u
devedesetim godinama; poloZaj manjina u multietnickim i viSek-
onfesionalnim sredinama. U samim raspravama vladalo je jedno
autenti¢no raznoglasje, tako da su ucesnici dotakli i razmotrili
puno razlicitih pitanja i problema. Isticano je, najpre, koliko
dijalog u jednom opstijem smislu, a posebno interreligijski di-
jalog, ima vise razliitih aspekata. On se odvija na vi$e nivoa i
ukljucuje razlicite aktere. On, potom, ima svoje teorijske i
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prakti¢ne aspekte, pa su i jedni i drugi, s pravom, razmatrani na
ovom skupu. Neki od teologa su, vrlo nadahnuto, ukazivali i na
,»milosnu dimenziju dijaloga”. U tim razgovorima i raspravama
osetila se, naravno, i jedna vidljiva i logi¢na razlika izmedu
pristupa teologa i u¢enjaka iz oblasti druStvenih nauka. Videlo
se da su teolozi i drugi predstavnici crkava mnogo vise ukljuceni
u prakti¢ni rad na ovom polju, i to je istaknuto kao vrlo vazna
Cinjenica, s obzirom na to da su oni glavni nosioci dijaloga i
pomirenja medu religijskim zajednicama. Od drugih vaznijih
pitanja dotaknut je jo§ i problem adekvatne prezentacije religi-
jskih sadrzaja u §koli i medijima, naro€ito u onim sredinama koje
imaju manje razumevanja za druge tradicije.

Glavni cilj organizatora ovog okruglog stola bio je detaljno
razmatranje moguénosti interreligijskog dijaloga kao jednog od
najvaznijih vidova pomirenja etnickih i religijskih zajednica u
Jugoisto¢noj Evropi. Osnovna ideja i motiv koji su podstakli
osmisljavanje ovakvog naucnog skupa proizisli su iz okolnosti
da se na podru¢ju nekada$nje Jugoslavije, kao i danas veoma
malo vodilo i vodi ratuna o neposrednom dijalogu izmedu
predstavnika razlicitih religijskih zajednica koje skupa zive i
deluju na tom prostoru. Pre, ali i nakon etnickih i religijskih
sukoba 1 ratova koji su obelezili veéi deo protekle decenije,
susretanja predstavnika verskih zajednica, kao i naucnika, religi-
jskih stru¢njaka, bila su vise deklarativnog karaktera i vrlo Cesto
ispolitizovana. Osobito vazan problem u tom kontekstu jeste,
svakako, i pitanje da li spomenute religijske zajednice mogu
same, bez ucesca raznih ekumenskih institucija, podstac¢i ne samo
produbljene i kontinuirane interreligijske dijaloge, ve¢ i
pomirenje, praStanje, pokajanje, kao i preventivno zajednicko
delovanje kojim bi se sprecilo da do takvih sukoba dode i u
buduénosti.

CIREL je, svakako, imao nameru da organizovanjem ovog
okruglog stola pruzi podsticaj za ustanovljavanje jednog novog
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tipa, ili nove tradicije medureligijskog i ekspertskog susretanja
u ovom regionu. Takvo jedno okupljanje moglo bi, dakle, postati
tradicionalno i kontinuirano, a njegov poseban znacaj ogledao bi
se u tome Sto bi, pored studenata iz SRJ, i drugi zainteresovani
studenti iz regiona mogli ste¢i neposredno i dragoceno iskustvo
putem svog prisustva na plenumima i aktivnog ucesca u diskusi-
jama sa predstavnicima religijskih zajednica, naucnicima i struc-
njacima.

Na§ Centar, kao i Beogradska otvorena Skola u celini,
duguju veliku zahvalnost medunarodnoj fondaciji Konrad Ade-
nauer (Konrad Adenauer Stiftung) koja je ne samo svesrdno
podrzala organizaciju medunarodnog okruglog stola ,,Interreligi-
jski dijalog kao vid pomirenja u Jugoistocnoj Evropi”, ve¢ i u
potpunosti omogucila izdavanje i Stampanje ovog zbornika.

Zahvaljujemo se i Sanji Nikolin na izuzetnoj pomodéi i
trudu koji je ulozila u prevodenje vecine uvodnih saopstenja s
ove konferencije na engleski jezik.

U Beogradu, Milan Vukomanovié,
Decembar 2000. koordinator CIREL
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Duro Susnji¢

THE MEANING AND
SIGNIFICANCE OF DIALOGUE

Ladies and Gentlemen, Dear Guests,

Let me start with a few thoughts regarding the meaning
and significance of dialogue in general and especially of inter-
religious dialogue. These thoughts are not for a single use, they
are not for a single season!

What is the deeper meaning of dialogue than what the one
implied in everyday use of the term?

1. What is dialogue in terms of human development, from
an ontological point of view?

Karl Jaspers rightly emphasizes that “everything cannot
be contained in a single man”. Dialogue comes out of a short-
coming in a man; in order to deal with that shortcoming, he needs
another man who is different from him. If me and you are exactly
the same, nothing happens to us: we have nothing to talk about!
The difference between me and you makes it possible for us talk
to each other! Apostle Paul emphasizes: there are in the world
God knows how many different voices and none of them is
meaningless (Koran, 14-10). Whatever we do in life are, in fact,
attempts to complement ourselves and fill in gaps, to become
complete persons. F. Nietzsche cries out: “We are desperate to
become whole.” A conversation with another is not in service of
an external goal, but for the purpose of personal development:
a beautiful personality and a wise thought can be born only out
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of a conversation! Whoever is unable to talk, is unfit for devel-
opment; to give up on a conversation with another means to give
up on oneself! When you get to know someone else, you have
expanded yourself by another life. Whoever the other person is,
that person is different from me: my opposite and my comple-
ment! One man, if he can really influence another, becomes part
of his destiny: we are part of people we met! That is a conver-
sation with consequences.

2. What is dialogue in terms of finding out the truth — a
gnoseological point of view? Truth can be found where there are
questions and answers. To be open for questions of another is to
be open for another way of thinking. You and I start a conver-
sation each with our own truth and end it with a new truth we
were not aware of prior to our meeting. We exit from a dialogue
spiritually different than in the beginning: in our soul and our
spirit we carry more than what we used to! A synthesis of two
different attitudes is gnoseologically more valuable than each
individual attitude alone. If during a conversation we discover
features of reality beyond us and within ourselves, characteristics
we were not aware of before, then we have to say that a
conversation can result in a discovery if not in a revelation. There
lies the truth of our meeting and our meeting in the truth. Our
life happens as a meeting: it enables for spiritual development!
If someone thinks that he cannot learn anything from somebody
else, then he reduced the entire knowledge to his own experience.
A conversation is the only way to prevent a thought from closing
itself down in a system and a life from becoming a jail: a closed
system/person, society, culture tends to end in decay. Such
systems have no future because within themselves and outside,
they cannot stand a different experience. That which is coming
from another, i.e. that which is different, ought not be taken as
a threat, but as an experience of a difference, that we use, like
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a brick to build our own life. As long as some people lack the
opportunity to express their thoughts, a society lacks a perspec-
tive on what solutions are possible or real; it does not know about
itself all that it could know provided it were open!

3. What is a conversation in terms of creation of values/
from an axiological point of view? The final outcome of a
conversation, the fruit that, ideally, almost hangs beyond a
conversation, that can barely be reached in a conversation, is a
value. It can be a value of living together, truth as a value, etc.
In a conversation, my question and yours become our question.
We are linked by those questions, and we are separated by
answers. A question is an intermediary that won't let interlocutors
move away from one another: thus I prefer questions than
answers! Every time when the two of us elevate ourselves beyond
our initial viewpoints — because we managed to overcome them
in a higher truth, which is superior than any one of us, and which
satisfies us both — we have deepened our togetherness and, at
the same time, expanded our knowledge. 4 degree of our knowl-
edge depends on a degree of our openness to others: as much
as we are open for community, we are open for truth! As much
as we are distant from each other, we are distant from the truth!
In certain moments we realize that truth is not in a logical
judgment, but in our meeting: that is how a spiritual conversation
becomes a social event! Albert Camus put it very nicely: “If
people cannot relate to a general value that is recognized by
everyone in everyone else, then man is incomprehensible for
other men.”

4. What is the situation with dialogue (today) in terms of
understanding the meaning from a hermeneutical point of view?
A true community is composed of people who understand each
other well: they share a world of common notions! Words
preserve experiences of a community, its view of the world
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breaths in them. People, of course, can understand each other
even if they disagree about an issue: understanding does not
imply agreement, neither does agreement imply understanding!
Still, a commonly shared meaning makes understanding possible,
specific and individual meanings make it harder. The possibility
of a human community lies upon universal meanings, groups
and individuals develop out of specific and individual meanings.
Creation of national languages and the so-called expert languages
resulted in a growing distance from common meanings, which
means that they opened a way to misunderstandings. That is why
universal meanings are preserved in ancient languages: Sanscrit,
Greek, Latin Let me remind you: the Latin word religio, religare
means to connect, to link, to harmonize. If we cherish the
memory of universal symbols and terms — we can oppose people
who are constantly drawing the lines between us. If we fail to
do that, the prophecy of Ivo Andric, a Nobel prize winner, will
become true: we will be able to hear one another from one end
of the world to the other but we will not understand each other!

5. What is conversation in terms of community building
from a sociological point of view? We can sense a controversy
here: differences are a prerequisite of a conversation and yet, if
they are substantial, there is no sincere conversation. For a
sincere and fruitful conversation about an issue, participants must
have equal social power. As long as there are substantial differ-
ences in terms of social power, little attention is paid to argu-
ments, and much more to demonstration of power. But this is
more about negotiations than about a conversation: future rela-
tionships are adjusted with regards to power relations. Only
equals can conduct a conversation. We live in a society of
inequalities. There is no real conversation here. In a society of
unequal distribution of power a sincere conversation would be
the greatest innovation. A true conversation inevitably takes
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place on the horizontal axes and negotiations on the vertical axes:
the former is specific for culture and the later for politics! A
conversation remains more like a possibility for a future society
than a reality of the current one. This fact, however, need not
discourage us and make us give up on conversation. What is not
socially possible can still be spiritually desired because that is
how community shapes itself before it really takes a certain form.
It is worth saving a sense of what people could do, want to do
or ought to do independently of what is feasible at the moment
and under the given circumstances.

6. What is conversation in terms of awareness raising
regarding one's own identity from a psychological point of view?
A conversation is an opportunity to see ourselves in the eyes of
another and it is irrelevant whether we decide to adopt or reject
the image of ourselves: what counts, is that it is clear and
comprehensible! A conversation is a process of adjustment of the
image of me and you. You can become self-conscious only in
relationship with the other because in that relationship you can
reject, question or destroy the image you have of yourself. If you
did not have an image of yourself, any other opinion about you
would be equally un/worthy to you. The fact that you reject some
opinions proves that you are self-conscious — you defend your
own identity. Identity is strongly expressed when at risk. In a
conversation, a man agrees to the notion of insecurity and limi-
tation. But he is no longer ashamed of his own insecurity and
limitation because that is how every man lives. If every speech
requires an answer, than the later cannot be predicted. Thus, there
is a certain uncertainty in a conversation and insecurity among
interlocutors: a conversation unveils vulnerabilities!

7. What is a conversation in terms of limited group inter-
ests from an ideological point of view? Ideological language is
closed: ideology is the speech a group delivers to itself when it
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opts for its own interest! Nietzsche would say: ideology is a
useful way in which to misinterpret reality! Ideology does not
care for truth; it cares for interest. That is why it is prone to
defending a false claim if it finds it useful, and it rejects the truth
if it can be harmful to it! Can an ideologue of a religion, therefore,
speak on behalf of religion? Of course not because religion would
be interpreted in an ideological key — in view of individual or
religious community's interests. That is why we need to make a
sharp distinction between religion and religious ideology. 1f we
compare the world's religions, we will be able to establish that
attitudes like understanding, tolerance and love predominate. If
that is so, and it is, how come that there is hatred, conflict and
war? Obviously, those phenomena are not coming out of relig-
ions. Where are they coming from then? They are coming from
religious ideologies (clericalism, nationalism, etc.); they emerge
when religion is put to service of limited interests. According to
this, the holy words of founders of world's religions do not
contain anything that would remind of intolerance, hatred and
war. If wars depended on religions, there would be no wars
because religions, as a rule, believe in peace. All religions have
adopted the golden rule “do not do to others what you don't want
done to yourself.” Believers are praying for order and peace
within themselves and in the world, which means that hatred and
war contradict the meaning of faith. That is why St. Sava said:
“If a priest is sinful, the prayer isn't.” Is it not emphasized in
Mark's Gospel: “My home will be called a home of prayer for
all peoples. You have turned it into a barbarian cave.”

8. What is the meaning of dialogue in terms of power and
rule from a political point of view? Human relations develop in
two basic directions: as power relations and as relations of
cooperation. Thus, a conversation can be conducted from either
a position of power or cooperation. As long as we talk to each
other from a position of power — there is no conversation. Every
relationship that is not in form of dialogue is, inevitably, oppres-
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sion and violence. To be ready for a conversation means to reject
even the slightest thought of violence and evil. 4 true thinking
and living through dialogue would mean that, by consequence,
there would be no dogmatics among those who think, no fanatics
among believers and no tyrants among politicians. Dialogue is
a real shift in conflict resolution and they are not fully aware of
it although it could save them: it could take them from a violent
world into a world of freedom! If we cannot live with one
another, we can live adjacent to one another, but we don't have
to live against one another. All large religious traditions and
moral systems oppose the evil (violence). It comes out of every
religion that the world cannot be improved by force but only by
grace and love. No religion in the world elevated war to the level
of religious duty in the sense in which prayer, sacrifice and
pilgrimage are elevated.

9. What is dialogue in terms of universal human possibili-
ties from a cultural point of view? Where tolerant speech is
accustomed to, general cultural development is also customary.
Conversation is exchange of experiences, thoughts and convic-
tions. The term “exchange” implies a relationship between equal
values. Every word exchanged directs us to a certain way of
thinking, a certain way of living and a certain value system.
Nobody loses in a conversation and everybody can benefit from
it (if not what they want, at least what they can get out of it).
“You got it for free, you should give it for free.” (Mt 10,8) Truth,
righteousness, justice, beauty, and sanctity are values that cannot
lose value when shared among people. If you share land, money,
power and authority with somebody, then you will certainly lose.
Spiritual values are multiplied when shared: economic principles
of distribution do not apply here because the spirit has its own
parameters for distribution. Conversation is like any other game:
the outcome cannot be foreseen! If we knew the outcome be-
forehand, then there would be no need to play, because a game
would lose appeal and meaning.
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10. Theological meaning of dialogue. Conversation with
god can be understood as a believer's conversation with a
missing part of his own personality, a part which is, to a great
extent unknown to him and which is badly missed: it is a
conversation with the best possibility of oneself! The sacred book
of the Christian religion says: “Be perfect the way your heavenly
father is perfect.” A believer is open to an inaudible voice of a
higher reality within himself: that, in fact, is his conscience, a
godly spark in him! A pure prayer is a conversation of a believer
with god, i.e. recollection of the highest values and norms of a
virtuous life. Conscience is something sacred in consciousness,
a voice of a prayer, a sense for right and wrong, a human word
for god within us: an inner court that sometimes presses charges
against us and sometimes dismisses them. (Rim, 2,14). Con-
science is the easiest encounter with god in us, the shortest way
to him. It is the valuable part of a man, a burning candle in a
heart, a light of self-consciousness, a law inscribed in our hearts.
A possibly good illustration of my words is the experience we
all have when a conflict occurs between our instinct that seeks
satisfaction and moral norms that limit it. Ethics prohibit what
instincts demand: this is just a part of a broader conflict between
body and soul, nature and culture! To talk about dialogue and
not to warn that Christian god talked to every one of his twelve
pupils and with everyone he met on his rough path since the
beginning, does not only mean to miss the essence of the
Christian notion of love, faith and redeem, but it also means
failing to understand the basis of a relationship of god with man
and man with his near.

Conversation is the proof that people can build bridges by
words the way love builds bridges by glances and touches. When
we communicate, walls between us fall apart and our hands are
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joined with other hands. There is no consciousness about /
without consciousness about you: our truths are born from this
difference! Since every single creature is different from our-
selves, we ought to respect it, not only for its own sake, but for
our sake too; without it, we would be poorer by one life. A wise
believer extrapolates the highest gains from a spiritual game with
someone who is, in some way, different from himself: both of
them can grow spiritually and realize the community of redeem!
To the extent to which another religion is not accepted as an
integral part of one's own view of the world, it is perceived as
a potential threat. When a religion peacefully tolerates another
religion, not only in spirit, but also in reality, it is a sign of
strength of both religions and a guarantee of their future. A wise
thought reached us here coming from the Eastern part of the
world, a part from which, by the way, all Western religions
originate: “A man who respects only his own religion and
underestimates other religions is like a man who respects only
his own mother and despises everybody else's mother.”

Even today we are not aware enough of the meaning and
importance that a conversation, as a spiritual meeting, has on
development of culture in the world; in its nucleus are world
religions. To refuse a conversation with another culture or
another religion means to reject the possibility to learn some-
thing different, to enrich one's own culture and religion. A person
who equates entirely with his own culture is blind to all other
cultures — that is a person of a single culture, condemned to a
lack of spiritual growth. That is why conversation is a feature of
a developed culture, which is open and creative. A single culture
cannot become self-aware, it cannot establish its own identity
without a relationship with other cultures, which differ from it.
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RELIGION, CONFLICT,
RECONCILIATION

The dialogue between religious communities is a relatively
new phenomenon. Historically speaking, the period of conflicts
between various religious traditions (and even within particular
religions) has lasted much longer. If we take Christian churches
as an example, we find that the international commission for
theological dialogue between the Eastern Orthodox and Roman-
Catholic Christians started its work as late as 1980, while the
history of conflict and schism within Christianity may be traced
back to the medieval period. The World Council of Churches, a
leading international organization whose goal is the initiation
and promotion of the dialogue among Christians, is just as old
as the United Nations. It was established in 1948 and since then
it has worked with variable success.

The first moment that one should have in mind in this
context is, therefore, that the period of conflicts between religions
was much longer than the history of their mutual understanding
and dialogue. Some conflicts in history had, indeed, religious
features: e.g. the Crusades, or great religious wars in Western
and Central Europe after the Reformation. However, the wars in
the former Yugoslavia were not waged because of religious
issues and, thus, they differ from the previous examples. On the
other hand, it is well known that, during the most recent wars in
the Balkans, the priests were mistreated and even killed, while
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many religious facilities were destroyed. Most of them have not
been reconstructed ever since.

Speaking of reconciliation, it is interesting that — although
most religions ascribe, at least theoretically, an immense signifi-
cance to peace among people - the peace studies have relatively
recently ventured to express more interest in Christian churches
and religion in general. For example, the first peace studies
departments were established in the West after the First World
War, as part of the program on international relations within the
political science. However, these studies were focused on states
as the main protagonists, while the churches were either neglected,
or not taken into consideration at all. The similar situation pre-
vailed in the countries under communism as well, whereby the
policy of atheism contributed even more to the complete neglect
of religion as a factor of conflict or reconciliation.

During the eighties and nineties, a significant change in
reception of religion took place. Three factors are usually men-
tioned as major reasons for such a transformation: 1) strength-
ening of the fundamentalist tendencies in world religions; 2) the
role of Christian churches in the radical changes that took place
in some Central-East European countries; 3) strengthening of the
ecumenical processes during the eighties. Consequently, the
religious conflicts are not derived exclusively from the non-re-
ligious ones, seen as the primary causes, but observed as an
independent factor in its own right.!

It is interesting, however, that in the stabilization process
of South Eastern Europe, religion is rarely separated, at least in
official documents, as an independent factor. In the Dayton

1 See H.G. Stobe, “The Religious Implications of the Conflicts in Central
and Eastern Europe” in: Steps Towards Reconciliation, Budapest, 1996,
pp. 100ff.

23



Milan Vukomanovié

Agreement it is mentioned, for example (in a rather general
context), only a few times - in the Constitution and Annex on
Human Rights, whereas in the Stability Pact religion and
churches are not mentioned at all.

How important is the religious dimension of the Yugoslav
conflict? Is it somewhat overemphasized, especially if we take
into consideration that the political, social and economic factors
(e.g. the economic crisis of the eighties, strengthening of nation-
alism, tendency towards political domination or state independ-
ence, problems with minorities, etc.) played major roles. One
might say that, in comparison with other factors, the importance
of religious dimension increases with the scope in which the
ethnic and religious structures in the state correspond to the
structures of power.2 The war in the former Yugoslavia from
1991-95 represented, to a greater extent, a result of the political
and inter-ethnic conflicts. Considering that religion appeared as
a significant element of ethnicity, the war itself was, probably,
more expressly experienced as an inter-religious conflict.

If religions and religious communities may not directly be
blamed for supporting the wars in the former Yugoslavia, what
are the ways in which they could come forth as agents of
reconciliation between the conflicting ethnic and political com-
munities (states)?3 Is there, indeed, a space — and, more impor-
tantly, readiness — for reconciliation, and what would be the
potential role of religious communities in such a process?

During the last fifty years, only a little care was taken of
an authentic, direct dialogue between representatives of various
religious communities that lived and operated together in the

2 Ibid., p. 108.

See D. Steele, “Religion as a Fount of Ethnic Hostility or an Agent of
Reconciliation?” in: Religion and War, European Movement in Serbia,
Belgrade, 1994, pp. 165-183.
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former Yugoslavia. Before, and after the conflicts and wars,
which marked a greater part of the last decade, the gatherings of
religious communities' representatives, as well as of scientists
and religious experts, were more declarative and, quite often,
very politicized in the light of a current politics. In such a
confused atmosphere, it happened that churches themselves did
not make more efforts to prevent conflicts in the former Yugo-
slavia. Consequently, we may hear the scholars often raising the
question of their contributing to this problem, or being part of
it. Notwithstanding various perspectives and scholarly debates
regarding this controversial issue, it is clear that churches and
other religious communities could do much more in the field of
reconciliation, as well as in healing the disastrous consequences
of the past war.

An especially important problem in this context is cer-
tainly the question whether these religious communities may
independently, without the pressures of international community,
(including various ecumenical institutions), prompt not only the
profound and continual inter-religious dialogues, but also recon-
ciliation, forgiveness, repentance and joint activities that could
prevent any future emergence of such conflicts. In this sense, it
is very important to refer to the historical and practical experi-
ences of other European and non-European countries that had
experienced similar ordeals in their pas‘[.4 All this, of course,
demonstrates an immense significance of an independent, non-
political and continual gathering of religious communities, sci-
entists and other experts for religion, ecumenical dialogue and
culture of peace and tolerance.

4 See T. Bremer, “Why is the Reconciliation among the Religious Com-
munities in South Eastern Europe so Complicated?”, Regional Contact
XII, No. 13 (1998): 30-39.
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In conclusion, I will try to formulate only several presup-
positions that might perhaps provide some basis for such a
dialogue in South Eastern Europe and formerly Yugoslav repub-
lics.

1. Many experts relate the process of reconciliation to the
time that needs to pass before some basic presuppositions for the
dialogue are set and defined. However, it seems that it is more
important to have an unbiased, direct insight into the facts and
events that led to a conflict, as well as to embark upon the rational
consideration of those facts and events. The time itself may not
bring results unless there is readiness of all the conflicting parties
to mitigate antagonisms and solve problems that led to the
conflict.

2. The responsibility and guilt may not be sought only, or
exclusively, in others, notwithstanding their objective responsi-
bility for our own affliction and tragedy. It is important to express
readiness for examining one's own role and responsibility (as
well as the potential guilt) for conflicts and an ensuing tragedy.
This, again, may not be accomplished without realizing the value
and importance of a different view that is rooted in a tradition
different from our own. Therefore, it is necessary to approach
the dialogue with a self-critical spirit. This may ultimately lead
to some joint insights of both sides in the dialogue that result
from their respect for differences and religious, ethnic and po-
litical pluralism.

3. Although it is difficult today to speak of the collective
guilt of any people, nation or community, a question is often
raised as to what extent the acts of repentance, forgiveness and
redemption may have such a collective effect or significance. At
any rate, all religions are concerned with the problem of an
individual's facing his/her own conscience, while the responsi-
bility is something linked not only to a concrete misdeed or
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crime, but also to indifference, silence and closing one's eyes at
the moments when the moral person should condemn a misdeed
or crime.

4. One of the main presuppositions of any serious inter-
religious dialogue is the awareness of the dialogue participants
of their own, as well as others' religious freedoms. Such aware-
ness is best reflected in readiness to protect others' freedoms as
one's own, which is, indeed, an ultimate test of tolerance for
every religious community. As much as these communities are
ready to support rights and freedoms of their sister churches and
other religious institutions, they do have a developed sense of
their own rights and freedoms.

5. Apart from the importance of various ecumenical meet-
ings and conferences on the international and regional levels, the
practical work of churches on the local, grassroots level is even
more significant. Due to the local communities respect for their
religious leaders and care that they express towards their neigh-
bors of the same, or other confession, it is perhaps much easier
to attain some more concrete, visible results here, than through
the national or international institutions, commissions and bod-
ies.

6. Finally, one should never forget that — even under the
most ideal circumstances for a dialogue, which may lead to
significant concrete results — religious communities do not have
the political power and weight of the states and their institutions
or representatives. Hence the decisions that they make predomi-
nantly bear the moral and symbolic significance, although we
know that — owing to the connection between religion and
politics in a series of recent international conflicts — the power
of churches and other religious communities should not be
underestimated.
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IS THERE AN AUTHENTIC
DIALOGUE AND WHAT IS IT?
(Especially among Individuals with

Different Religious Beliefs)

The mankind is threatened by great misfortunes derived from:
incompetence of priests, materialism of scientists and lack of
discipline in democracy

Pythagoras (27 centuries ago)

I will start from a fact which was so well spotted by the
organizers of this conference, Djuro Susnjic and Milan Vukoma
novic, that “very little attention has been devoted in the last fifty
years in the former Yugoslavia to authentic and direct dialogue
between representatives of different religious communities who
are living and acting in the same space”. Why was it so?
Primarily because there has always been a limited number of
authentically religious people in the world and it is likely that
their numbers shall continue to drop in future. The second reason
behind the shortage of a direct dialogue between representatives
of different religious communities lies in an insufficient will of
those representatives, more precisely, in their lack of capacity to
engage in a dialogue. The third reason for insufficient care given
to meetings between representatives of the Orthodox and the
Catholic Church and both of those Churches with the Islamic
religious community, in my opinion, is to be sought in an
atheist-Marxist rule in the former Yugoslavia as well as, if not
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more, in a covert and eventually more and more overt manifes
tation of nationalism, occasionally even chauvinism in all repub
lics of the former Yugoslavia. I will explain each of the three
reasons stated above in more detail in order to be able, at the
end of this presentation, to open a window of opportunity for
hope regarding the future of similar “inter-religious dialogues as
means for reconciliation in Southeastern Europe”.

Is it at all possible to define the term “authentically
religious person”? It certainly is, provided that we honestly
answer to the following questions:

1. Do you believe in what you are saying? When it comes
to an authentic Christian, the previous question gets the
following extension: do you believe in the words spoken
by Jesus Christ while he was on Earth, the most impor
tant of which have been written down in the four
Gospels, and do you believe that Christ suffered and
died on the cross and resurrected three days later truly,
as a man, not apparently, one time only and never before
and never again in history, just as this miracle was
indicated in all myths of ancient peoples?

2. Do you live what you believe in? Are your acts in
coherence with your faith, because only if they are and
if you are living what you believe in, can your dialogue,
your conversation or preaching come to life and become
active. If you have not yet adjusted your faith to your
acts, be cautious and withhold yourself when you talk
to others about faith, or speak solely about the content
and the extent to which you are certain that you have
made those beliefs part of your own life, and

3. Could you testify for authenticity of your faith through
a tolerant and patient dialogue with a representative of
another people, another religion or another confession
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of Christian religion, or do you consider such dialogue
unnecessary, useless, or even harmful? “Oh, people, We
create you from a single man and a single woman and
split you in different peoples and tribes so that you could
get to know each other” (The Koran XLIX, 13)

I have no doubts that an honest answer by individual
believers (on the territory of the former Yugoslavia — Christians,
Muslims and Jews) to those three questions shall not be an easy
task because it is naturally expected of an authentic believer to
be authentically honest. I repeat that the number of authentic
believers in all religions of the world has always been small. The
words of Jesus Christ: Do not fear little heard! could (and I am
being audacious here) be transferred to believers of all religions
in the world who remain true to their faith, serene and certain,
even when their religion is being prosecuted and when it is,
apparently, disappearing. | get constantly excited by a Jewish
legend about the thirty six righteous people (I think it originates
from Hasidims) who, naturally unaware that they are the right
eous ones, preserve the whole world from disappearance by their
constant prayers. They have been and still are, to use a Christian
expression, “the salt of the Earth” and without it, all religions
would soon go stale.

The second, previously mentioned reason behind a persis
tent inability to engage in a dialogue among representatives of
different religious communities, lies in a genuine weakness or
inability for dialogue. Dialogue, as we ought to be aware (“let's
agree to disagree”), means willingness of a man with certain
religious or other convictions to engage in an open and honest
conversation (more precisely, series of conversations which
should not be limited in time), with another equally open and
honest man whose convictions are different than his own, per
sistently wishing, hoping and believing that he shall be enriched
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after the dialogue and grateful to the person he conducted an
authentic dialogue with. If we take a logical assumption that, if
there is only a small number of authentic believers in this world,
and this assumption should not be perceived pessimistically by
believers, because it can take a lifetime to learn how to conduct
a dialogue, and it is natural to presume that true believers should
be able to learn these lessons more quickly and more successfully.

It is probably the hardest task to discuss nationalism and
chauvinism as the third reason for failure of past unsuccessful
meetings of religious experts representing different religions that
were rightly characterised as “cosmetic” because they were seen
in the light of actual policies of countries represented by religious
leaders. Every expert in the field of anthropology (especially
ethno-psychologist and historian, sociologist and philosopher) is
familiar with historic preconditions, since the Slavs' arrival to
the Balkans, of a tragic Schism of a single Christ's Church,
followed by the Turkish occupation of the Balkans. Moreover,
those experts are very well aware of the tragic forty years long
uprooting of religious and national essence among quasi literally
all peoples in the former Yugoslavia. The emergence of nation
alism, that was at times immoderate (when nationalism trans
formed into chauvinism), also in former Yugoslav republics, was
a natural reaction of peoples whose rulers have, over a long time
and in cruel ways, oppressed any expression of a normal national
feeling. Strengthening of nationalism slipped, among the Yugo-
slav peoples, hand in hand with revival and strengthening of
one's own religion (two Christian denominations and Islam).
Why did this normal awakening of nationalism and religion have
to harm other nationalities and religions? Because creation of
new nations and revival of old ones, which imply homogenisation
of all individuals in a national mass, always goes along with a
real or, more often, felt frailty of this nation toward their neigh
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bours, and with a mythologized concept of national betrayal. This
term of political thinking and behaviour in all national states,
according to Professor Dragan Simeunovi¢, “is nothing but an
aspect of a fight over power of competing political elites”. Is
there any space for religion left there, for authentic believers and
an authentic dialogue? It is not accidental that I mention those,
as we are all aware (and this refers primarily to Christianity) of
a deep antinomy in relationships of the Church and the State
throughout the many centuries of Christian history.

What is the likelihood and is there hope for a beginning
of a modified or an entirely different conversation and dialogue
between representatives of religious communities on the territory
of the former and the actual Yugoslavia? I will propose two
radical hypothesis as I see them and think about them and for
which I hope that they might find in agreement religious people
who think alike and see religion the way I do (in the sense of
the verb religare, religere), regardless of their Christian, Muslim
or Jewish religion.

Homo religious, namely, as the oldest archetype in collec-
tive subconscious of all races on Earth, is more ancient than the
national, especially ethnic being. If we have succeeded at least
once in our lifetime in reaching our own religious essence, either
through an authentic event, a feeling or a persistent mental effort,
like scientists or philosophers, we shall never be able to forget
it. We will cherish it instead, through a process of individuation
and deification, as long as we live. Discovery of a single and
unique Essence, God, with a momentous knowledge that this
same Essence is shared by absolutely all individuals in the world,
opens before a messenger of God an authentic path for a dialogue
with every human being who is only formally speaking and on
the outside religious in a different way. Does that mean that such
a man should be indifferent to whether he is a Jew, Croat, Serb,
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Bosniac? Of course not, because if the history of the Earth and
individual human lives are not ruled by coincidence but by God's
Will, it cannot be accidental that we are born in a given race,
people, on a given geographic location and in a given time in
history. We, as truly religious people, are fully aware that,
according to the words of Georgij Florovsky “there will be no
nations in the Kingdom of God”.

That is my wish, and if [ may say my suggestion to all of
us: let us start a sharp and uncompromising battle with a nation
alist and/or a chauvinist within ourselves. Let's remain patriots
(is that not enough?) and listen to Nikolai Berdyaev: “Patriotism
means love for one's own country, one's own land, one's own
people. Nationalism is not love, it is a collective egotism, will
for power, violence on others. Nationalism is an ideology de
prived of patriotism. Christianity is an individualist and a unt
versal religion, not a national or a tribal one.” The Orthodox may
be surprised to hear similar words spoken by Bishop Nikolai
Velimirovic: “A nation cannot achieve much if it relies solely
on national ideas, nor can we Christians talk about a national
religion or a national theology. We can certainly talk about
national churches but by no means about a national religion.
Individuals, even in our Christian times, mix those two terms.”

It is not my intention to underestimate, even less to deny
the necessity in creation of nation states in former Yugoslavia.
A process characterized first by birth and then by apparent
weakening of national states in the 20t century Europe is a result
of a more or less time progressive, extended development of
certain European countries. The development of the Balkan
peoples through the centuries occurred at a different and much
slower pace (a very relevant contemporary sociologist and ph#
losopher, Helmut Plessner, wrote about the “delayed nations”
without any intention to underestimate them). Spreading of
nationalism today, not only in the Balkans but also in other
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continents (Africa, South America, Asia), an unexpected and
dangerous awakening of nationalism in European countries, is a
consequence of two sizeable failures: by Christian Church in
earlier times and Marxism in 201 century to impose on the
mankind either Christian or communist internationalism. Once
the foundation of the vertical of the Cross - belief in God, king
or tzar, Patriarch or Pope and then naturally, father of the family
- have been shaken the horizontal of the Cross (tribe, people,
nation) takes over the role of the vertical, trying to transform
nation into an idol and people in idolatry. Moses' warning to the
Jews to stop playing around the “golden calf” (a dead idol) is
actual once again throughout the world. Monotheism is being
replaced by polytheism, neopaganism; isn't that an alarming
regress in the history of the world?

The second and last of my hypothesis, also related to a
dialogue among different religions, refers to forgiveness. For
giveness should not be equated with oblivion - although a
Christian saint from 7th century, saint John the Climacus, wrote
the following unforgettable words: “Forgetting the evil is a true
repentance!” But forgiveness and revenge cannot go together.
As a psychotherapist, I cannot forget that thirst for revenge is
deeply rooted in human nature, it is part of our polytheistic, pagan
being that lasted for many tents of thousands of years in human
pre-history and history and still exists in us today, hidden but
always ready for action, whenever our consciousness, our poor
reason and immature religious self call upon it.

It should not be understood here that I am against clarifr
cation of crimes and responsibility of criminals in the latest civil
war in the Balkans. I oppose attempts to cherish (consciously
and subconsciously) a vindictive, tribal-archaic, pagan self that
hides in us all; a long time ago, I put forward a hypothesis on a
parallel presence of pagan and biblical man in each contemporary
individual.
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A conscious or subconscious stir up of a vindictive part
of us will once again, in future (near or distant), lead to a new
bloodshed in a civil war (as described, almost like a prophecy
in an essay by Ivo Andric, “A Letter Dated 1920”). Neither Cain
nor Abel could exist alone, not in the Balkans, not anywhere in
the world. The time will come and it has already come when
God will ask Abel: “Where is your brother Cain!” There are only
36 truly just, pure and innocent in the world (according to a
Hasid legend referred to earlier). “We are all guilty of every
thing” says Dostoievsky who will never cease to be relevant.
Let's stop investigating who is to blame more because we will
once again remain the only innocent! Let us remember often
enough God's warning (V Exodus, 32, 35, and then Apostle
Peter's Psalms and Epistles) My revenge is my reward! Who
among people today takes no revenge and never forgives? The
one person among the former Yugoslav peoples who repeats
persistently the old proverb: ubi bene, ibi patria. No religious
person could ever approve of such an insolent way of living (that
is so attractive to young people today).

In the end of my presentation, you could ask me: aren't
my arguments too utopian, idealist, unreal? What is the number
of religious people (in Islam, Christianity, Judaism) who have
similar views and should they be the only ones to meet in future
and conduct a dialogue we call authentic? I don't know. I
certainly stand for, and I believe many here share my view, a
higher quality and a more sincere, briefly, a more authentic
dialogue involving representatives of different religions than the
previous discussions held among these representatives. A prov
erb from Valjevo says: only hills fail to meet.

I have a practical suggestion in the end: for our next
meeting that will hopefully be held soon, we could split in small
discussion groups on the second day of our conference. Repre
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sentatives of all three confessions of the Christian religion should
meet as a group first and then the Christian group could meet
with the Islamic and, possibly Judaist group. If we discover that
our religious beliefs differ more than we expected them to differ,
general human postulates and basic foundations of all religions,
that consciously and confidently repeat the experience and the
message of all world's religions — Do not treat others in the way
you do not want to be treated yourself — should prevail. Ivo
Andric is once again our common writer when he states: “You
placed me in a dark spot where wind never ceases to blow, where
restlessness fills the day and fear fills the night; a cloudy day
and an eerie night. I was fighting the man's old battle to which
God invites us through mystery.” Let that “man's old battle to
which God invites us through mystery” remain our inner battle!
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INTER-RELIGIOUS RELATIONS IN
A MULTICULTURAL SOCIETY

There are few countries in the world which are not faced
with different religions and confessions. This is a result of
numerous social factors: from historic reasons to contemporary
migrations and different economic and political processes which
are taking place around the globe. Sociologists (especially soci-
ologists of religion) who are researching impacts of religious or
confessional denominations on social relations have become
interested in this issue. The current review addresses inter-relig-
ious relations in a multi-religious society from a sociologist's
perspective. This approach bears certain shortcomings as well as
a few advantages. It is likely that theologians would take an
entirely different approach but one of the strengths of a sociolo-
gist's view is that s/he is free from an analysis of multi-relig-
iousness burdened by theological doctrines.

In the last ten years, Americans have become almost
obsessed by such issues as “multiculturalism” and “multi-relig-
iousness”. Rightly, they point out that the United States are a
“diversified society” in which different cultures and religions
have contributed to (instead of hindering) the country's develop-
ment. In general, sensitivity to diversity is a customary feature
of liberal societies. When tackling these issues, a sociologist
operating on the territory of ex-Yugoslav republics faces at least
four types of the “multi” phenomenon: a) “multi-religious”; b)
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“multi-confessional”’; ¢) “multi-cultural” and d) “multi-ethnic”.
Naturally, it is difficult to engage in a strict classification of each
“type” as multi-religious is often intertwined with multi-cultural
and, in the local context, with multi-national. However, this is
not exclusively true of the Southeastern Europe. It can be argued
that mixed environments in terms of religion, confession and
culture are not only the future but the reality of the contemporary
world. One should not ignore the lack of consensus among
sociologists regarding the definition of each of the “multi” types.
For instance, Dr. Josip Zupanov argues that multiculturalism
derives from state nationalism in which ethnic communities act
as cultural rather than an ethno-national identity. According to
this author, a pressure to create a multi-cultural society from
ethno-national communities can be counterproductive. For the
moment, we shall set such controversies aside.

Up until this day, multi-religiousness and multi-confes-
sionalism have always led to coexistence as a natural outcome
of development (“Oh, people, We are creating you from a single
man and a single woman and We are splitting you in peoples
and tribes so that you can get to know each other” — The Koran
XLIX, 13). When using the term coexistence, as a sociologist, I
do not imply a life near by another (as proclaimed by certain
national and religious leaders) but a life with the other(s).

The time of religious and confessional imperialism is gone
by. It has been replaced by a period of religious and confessional
pluralism. Pluralism implies that a number of different groups
acting in a society provide its multi-confessional characteristics.
“Religion” and “confession” transform into “religions” and “con-
fessions”, homogenous religious and confessional entities be-
come plural. If we study the Old Testament or the New Testa-
ment or the Koran, we can notice that these holly scriptures
contain evidence of religious pluralism. It is viewed therein as
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a contextual and contemporary reality, the same way pluralism
is viewed nowadays (religious, confessional, political... ). It is
clear that the time of “exclusion” of different views and other
cultures is behind us. Instead of uniformity in intra-religious and
intra-confessional relations, one should seek for legitimate di-
versity. Advocates of “pluralist theology” rightly emphasize past
and current differences and disagreements in this field. Plurality
of religions in a society is not inevitably conducive to conflict.
Instead, it depends on the overall inter-religious and social
relations. Pluralism can result in serious difficulties if one relig-
ion is upgraded to a “official religion” (or elevated on a pedestal
by politics). The second danger emerges when religious plural-
ism attempts to close itself within the boundaries of the so-called
“Abraham's religions”. Instead, it must be open to all. One thing
is certain, however: pluralism cannot take imposed wisdom or
majority votes in confessional or political traditions. Many con-
temporary societies consist of diverse ethnic, religious and con-
fessional communities. Ethnic, linguistic and cultural differences
bear an impact on inter-religious relations. Is it necessary to
remind people of the war between 1991 and 19957 It has become
clear in concerned societies that it is not good for them to adopt
religious views as “supreme guiding principles”, nor is it good
for them to become socially marginal. It is especially relevant
to engage in a fair representation of (ethnic, religious and cul-
tural) traditions of other groups within “our own” confessional
community. We cannot expect “our representatives” to dictate
inter-confessional relations. In this process of “representation”,
it is key to avoid minimization or degradation of religious and
cultural traditions of “others”. This should be taken into account
by designers of religious education programs in public schools
and by authors of textbooks intended for that purpose. Respon-
sibility, of course, also lies with policy makers and institutions
approving such programs and textbooks.

39



Ivan Cvitkovié

In this way, we can avoid religious integralism. Namely,
the model of religious integralism typically emerges in the
context of “fear” from domination by followers of “another”
religious or confessional group, i.e. when a desire for preserva-
tion of one's own religious or confessional denomination is
coupled with perception of deprivation. To a great extent, inte-
gralism reduces communication to membership in the same
religious/confessional group and exclusivity is, in principle, de-
fined in relation to followers of other religious groups. A dog-
matic lack of tolerance is being transferred to personal intoler-
ance among believers.

Sociological models of inter-religious and inter-confes-
sional relations can be classified in at least three groups:

a) Exclusivism: a sociological symptom is the attitude that
one's own religion is the only “right”, “true” whereas
others are “bogus”. This attitude fortifies religious and
confessional boundaries and leads to a possible deterio-
ration in natural ties with other religious and confes-
sional groups. It can result in conflict. Hence, is it
possible for religious exclusivism and religious/confes-
sional pluralism to coexist? Certainly not. Words of the
Spaniard Ibn' Arabia come to mind: “To a man whose
religion is different than my own I shall no longer say:
My religion is better than yours™. Of course, individuals
living in Southeastern Europe have not only followed
religious fanaticism and exclusivism — they elevated it
to idolatry. One of the assumptions for ecumenism, trust
building and reconciliation is to leave behind religious
and national exclusivism.

b) Inclusion: in sociology, diagnosed in an idea of a single
world religion. Ignores differences in the interest of a
general sense of community.
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¢) Pluralism: people adhere to their own religious and
confessional membership while having full respect and
understanding for beliefs of “others”. A variety of ecu-
menical movements and dialogues and other initiatives
result from it. This idea is the origin of the World
Council of Churches, World Religions for Peace (with
a branch office in Sarajevo), Inter-religious Council of
Bosnia-Herzegovina (actually limited to four confes-
sions but it is expected to encompass other religious
communities present in Bosnia-Herzegovina in future).
Inter-religious services with representatives of different
religious communities, each conducting a prayer in
accordance with specific religious traditions and rites
are being introduced in Bosnia-Herzegovina. All of the
above initiatives help strengthen culture of religious
pluralism among the population, either directly or indi-
rectly. Naturally, these do not exclude further efforts in
search for new forms and contents that can help reduce
religious and confessional distance that was left among
the believers after the war. The conflict in former
Yugoslavia was not only among Serbs, Croats and
Bosniacs, as defined in terms of ethnicity, but also
among members of different religious communities (Or-
thodox, Catholic and Muslim). Any attempt to list
empirical evidence in support of this claim would deter
us too far away from the topic.

In order to eliminate reasons for misunderstanding, let us
return to the first model (exclusivism). To a greater or lesser
degree, every religion considers itself as the “true” one. Bha-
gavad-gita (XVI, 18) talks about the “true religion”. “Abandon
all religion and give yourself in to Me” (XVIII, 66). Similar
exclusivism can be spotted in the Old Testament as well as in
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the Koran. Allah's religion is a “true religion but most people
ignore that” (XXX, 30); that is “the only true religion” (XXI,
92), etc. From a theological or a theoretical perspective, the
attitude “my religion is true”, “it is the best one” is a viable
attitude. A sociologist, however, is puzzled by such terms as “the
best” or “true”’. Are we not implicitly imposing our criteria for
assessment of “the best” or “true”? A sociologist starts from an
attitude that life in a plural religious society requires us to
abandon the debate on whose religious and confessional tradition
is “true” or “good” and whose traditions are embedded in “evil”.
Were not evils in the world (including those in the last century
of the second millennium) committed in the name of almost
every “living” religion?

I suppose that some believers will have a hard time
accepting this claim. They believe that it is their duty to empha-
size the “true” nature of their religion. They do not enjoy
statements that all religions are equal. Nevertheless, they need
to get used to them. Intellectual honesty requires believers to
acknowledge that it is impossible to hold any religious culture
superior to others. If someone cherishes his or her religion and
confession (as should be expected) it is not necessary to hate and
prosecute “others”. Conflicts are not an outcome of coexistence
of different religions and confessions but of a “spirit of intoler-
ance” which needs to be abolished.

Having said this, we do not intend to neglect similarities
and differences among religions. We are fully aware of socio-
logical differences resulting from different rites, places of origin
and cultural dispersion, doctrines, ethical teachings, relation to
the world around, etc. For instance, let us take participation in
communal services with huge discrepancies in different religions.
Another example is sought in sacrifice: in some religions, people
sacrifice animals; in others, they sacrifice flowers, fruit, fra-
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grances, food, etc. Certain religions require that a head be
covered during prayers — others forbid that. In some religions,
people pray with their hands held together, in other religions,
they stand with their hands on their sides, yet in other religions,
they are seated with their legs crossed, etc. The stated and other
sociological differences, however, do not entitle anyone to dis-
respect the “other” and to consider his or her religious rituals as
less worthy. It is a nonsense, at least from a sociologist's point
of view, to debate which religion is superior to another or the
others.

This brings us to another sociological element relevant to
coexistence: tolerance, acceptability. It ruled in China, India,
Roman Empire and Islamic states, to state just a few examples.
In his “Debate on Tolerance” , Voltaire describes tolerance with
regard to other cultures and traditions. He used an example from
Athens where there was a shrine dedicated to foreign goods. “Is
there any stronger proof of care for all peoples than respect for
their cultures?” (Voltaire). Tolerance has never started a civil
war , whereas intolerance covered the earth in corpses and blood.

Tolerance is not about saying “I am tolerant”. Tolerance
means being tolerant to another and different (ethnicity, religion,
confession, way of thinking, political beliefs...). Tolerance is an
assumption for civil society, not only one of its values.

Sociologists agree that tolerance makes no sense if its
subject lacks political power (only if I have the power can I be
tolerant with the powerless). It is wrong to understand tolerance
as bearing something (that is why we do not call it ability to
bear), because one bears what one must bear. It is wrong to
reduce tolerance to indifference. Being indifferent does not mean
accepting differences and tolerance does. Self-control and care
for the other is deeply rooted in tolerance. Tolerance is an ethic
value. In ethnically and religiously heterogeneous societies, the
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question of ethnic and religious tolerance is of particular rele-
vance. Being tolerant to other cultures, peoples, religions has
eventually acquired a meaning of being civilized, well bred, with
good manners. Only in turbulent national and confessional pas-
sions (a “Bosnian pot” during and after the war) could you be
seen as “fighting against your own nation and religion” if you
were in favor of tolerance (or willing to participate in conferences
like this one)!

Sociologists are right to point out that freedom of confes-
sion for members of different religious groups should not be
equated with spiritual tolerance. Tolerance requires us to with-
hold from interference in actions and thoughts of others when
they do not suit us. Precisely, tolerance is expressed in our
relation to things we dislike.

Lying at the other end of the spectrum from tolerance,
intolerance in a multi-confessional society can spur a tendency
to make the “holly” an integral part of the official social life.
This leads us to fallibility of reconciliation, conflicts and prose-
cutions.

It goes without saying that there are limits to tolerance.
We cannot tolerate nationalists, fascists, racist behavior and
violation of freedoms. Hence, intolerance can be justified only
in relation to behaviors hindering the implementation of toler-
ance. Religious tolerance and equality among the states have
become the “sacred values” of modern times.

Our relationship with other and different is important for
coexistence. Sociology of history alerts us that there is nothing
new in representation of other as barbarian and self as hero,
human and just individual. Insulting and degrading others leads
to insulting and degrading oneself. This is especially obvious in
social conflicts which, among other things, bear an ethnic and
religious symbolism. Thus, even in the aftermath of the war in
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Bosnia-Herzegovina, there was a “fear from the other” along
with the old and new prejudices concerning “others” as a result
of wounds acquired during the warfare. Justifying oneself and
putting the blame on others for horrors committed during the
war in the period from 1991 to 1995 was a sign of both “national”
and religious ill-being.

Acceptance of “other” is an ethical commitment. “Living”
religions impose respect and love for the neighbor. Nowadays,
this means taking a step forward and engaging in a dialogue with
neighbors (we do not imply literally and solely with those living
next door). We are referring to those we call (and who identify
themselves as) “others” and “different”. We ought to be able to
cooperate with and learn from those “others” and “different”.
Not only talk to each other but also be ready to hear what “others”
and “different” think about “us”. Listen to their arguments and
be willing to adjust our own attitudes and opinions. In order to
establish a successful inter-religious dialogue we need to admit
in all honesty that that traditional beliefs concerning others act
as obstacles. Each individual is responsible for disposing of this
part of tradition along the way.

The state of fear after the war, social and ethnic distance
can be overcome through dialogue. Dialogue is becoming in-
creasingly important at the beginning of the 215 century. It is
not a surprise then that a separate “theory of dialogue” is being
developed nowadays. A sociologist could claim that there is no
Islam or Christianity but only Muslims or Christians (people, not
religious entities) which enables them to engage in a dialogue.
Dialogue with other religions and pluralism which respects
integrity of different religious traditions “lies before the destiny
of the world” (J. Polkinghorne). In other words, those among us
living here who can understand what is common to Judaism,
Christianity and Islam and to their outcomes, they have a future.
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In a plural society, religious communities will find suffi-
cient grounds for dialogue: from joint assistance and initiatives
aimed at mitigating social problems, to ecology, drug problems,
peace, reconstruction of devastated religious shrines. The truth
is that religious community leaders have not encouraged violence
and devastation of shrines, but unfortunately, perpetrators of
those crimes were often adorned by religious symbols. To make
things even worse, they believed that they were doing something
“in the name of” and “benefiting” those symbols!!

Participants in a dialogue need to be free to identify
themselves (“we” should not decide who they are and what
“they” represent). In a plural religious and confessional commu-
nity, composed of people with different religious views, a dia-
logue can be conducive to harmony. Dialogue is always spiritu-
ally enriching for the participants Each participant in a dialogue
should be ready to “instruct” other participants as well as to “be
instructed”. There are no predefined roles for “teachers” and
“pupils” in a dialogue. Everybody should play both roles simul-
taneously. An opposed scenario is to project converting “others”
as an aim of a dialogue or to “raise their doubts” about their own
religion — such a dialogue is set for failure.

Dialogue requires frust. Furthermore, trust is necessary in
the process of reconciliation. “When there is abundant reason to
hate in a state, religion must offer numerous ways to reconcile”
warned Monstesquicu. A common aim of leaders of all three
religions with the largest number of believers (Muslim, Orthodox
and Catholic) who have (possibly without their fault) been
“dragged in” the war and loss of trust, should be to stand against

1 Helsinki Committee warns in their Report on violation of human rights
in Bosnia-Herzegovina (No. 34-12/99) that there is still occurrence of
attacks on religious community premises and sacral buildings, devastation
of graves, etc.
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abuse of religion and confession for nationalist or political
purposes. They should stand above such primitivism if they wish
well for themselves and the peoples. One of the preconditions
for reconciliation in Southeastern Europe is self-criticism by
religious communities regarding their role in conflicts. “Every-
thing must be done in order to build trust, and everything that
can hinder it should be avoided” (A. Einstein).

In multi-confessional environments in which it is empiri-
cally true that confession matches nationality, like in the former
Yugoslavia, inter-confessional relations can be harmed by deifi-
cation of a nation? . Unfortunately, the last decade has shown
that individuals belonging to any of the traditional confessional
communities are equally inclined to doing that, although there
is no space for deification of a nation in the tradition of Abraham
(Judaism-Christianity-Islam). They are all children of the same
Father, to use theologians' terminology. Hence a true believer
should adore his or her nation in equal moderation as that of a
true democrat. Deifiers of nations keep forgetting that origin and
nationality play no role before God. Instead, faith counts (I am
taking into account here only Christianity and Islam for their

2 ”One could think that creation of an official, national church, as was the
case in many European countries, would strengthen the feeling of togeth-
erness because it links national and religious identity and gives to citizens,
in addition to political contents, common cultural features. In fact, it seems
that the opposite occurs. In countries with an established church, where
religious identity is more prescribed than voluntary, people often lean
towards secularism and, in many cases, become truly anti-clerical. On the
other hand, countries without an established, official church, often feel a
high degree of an honest religious membership. That is also the case of
the USA, where no official church was established and despite an
increasingly secular public life,. the country has continued to enjoy a
much higher degree of religousness than any European country with a
national church” (Francis Fukuyama, Pomirenje, Zagreb, “Izvori” 200, p.
3000)
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relevance in events over the past decade). Originally, both Chris-
tians and Muslims rely more on unity before God, than on
differences between nations.

In the aftermath of the war in 1991 — 1995, there was a,
maybe even subconscious, spread of religious symbolism. Let us
state two examples. Religious symbols were placed in parts of
the Federation, in public squares and on surrounding hills! Since
the state determines where and when its symbols can be placed,
religious communities should do the same thing when it comes
to their own religious symbols. In principle, putting up religious
symbols should not be irritating for anyone. However, if it is done
in micro-social environments with multi-confessional character-
istics and in a way that we witnessed (a domineering presence of
a symbol of a single confession) then it gives us reason to worry.
It is seen as religious exclusivism that cannot be recommended
in modern social relations. In addition, members of all confessions
have “sacrificed their lives in the war so that their nation and
confession could survive”. Ceremonies have been introduced on
the Dan Sehida, Dan Zahvalnosti, etc. (elements of civil religion).
But that is an issue for another discussion.

Let us return to inter-religious and inter-confessional so-
cial relations. Every relation of one to another religion, as a rule,
is a relation of a “majority” to a “minority”. Social environments
characterized by an outstanding multi-confessionality are rare.
Every religious community encounters this problem of “minori-
ties”. Every religious community was a “minority” at the time
of its inception and maintains this characteristic throughout its
history , sometimes in different geographical locations (and
sometimes even in the environment where it was created). “Mi-
nority” groups often live in separate areas in order to preserve
their specificity. Usually “bordering” communities fear conver-
sion to a discriminating minority and people are ready to keep
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a low profile about their religious and national identity to pre-
serve their social status. For this reason, it has often been said
that a relationship with other, “minority” communities is a mirror
of cultural and religious open mindedness of each community,
including religious ones. In other words, it reflects the state of
inter-confessional relations.

Why should members of a “majority” religion make an
effort, as a sign of tolerance, regarding “minority” religions? To
support freedom of religious beliefs; tolerance to their holly
scriptures; right to preserve a specific religious culture; right to
preach their own religion; right of their believers to organize
family life in accordance with religious affiliation; enable them
to develop their own publishing and information structures as
well as links with such services in their religious centers instead
of objecting to it; enable them to write and disseminate their
publications, translate their literature from other languages; cre-
ate conditions for cooperation and unhindered communication of
a religious “minority” with its center in another state; create
enabling conditions for erection of shrines (as well as the right
to acquire those shrines through purchase or endowment, etc.);
right to establish and operate charity institutions; access to local
and foreign schools for their representatives; respect for their
religious holidays; respect for their diet, etc.

Throughout multi-religious communities in Southeastern
Europe, there is a need to raise awareness that unity and diversity
are not mutually exclusive but inclusive. Awareness regarding
unity which includes and promotes diversity (M. Babic) leads to
a full life. Religious pluralism implies plurality of differences.
Awareness raising on peaceful coexistence, mutual responsibility
and respect for different religions and confessions is needed. It
iS necessary to raise awareness on interconnectedness of all
religions and confessions. To do so, it is necessary to have an
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ecumenical mind that has been defined by Karl-Josef Kuschel
as “knowledge of each other, mutual respect, mutual responsi-

bility and mutual cooperation”.

This was a brief account by a sociologist regarding inter-
religious relations. Of course, it is possible to view these issues
from other perspectives.

3 Karl-Josef Kuschel, Spor oko Abrahama, Sarajevo 2000, “Svijetlo rijeci”,
p. 217
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LACERATED BETWEEN
ENORMOUS CHALLENGES AND
INADEQUATE RESPONSES:
RELIGION IN THE NINETIES IN
THIS REGION

The original title of my contribution to this debate which
I have prepared and printed in advance reads: “Lacerated be-
tween Enormous Challenges and Inadequate Responses: Religion
in the Nineties in this Region”. The original subtitle reads: “A
contribution of a sociologist observer who, as an outsider, par-
ticipates to a debate on interreligious dialogue, and not to an
interreligious dialogue”. However, the course of the discussions
at the conference so far has motivated me to reformulate my
paper and tune my present-day intervention into the debate in a
different way. This means, therefore, that the original title has
become partially misleading. I wish now to insist upon some
ideas which I have practically disregarded in the original version
of my paper, but which I would like to underline now with greater
emphasis.

The original version has taken some general ideas as my
mottos to indicate in advance the meaningful framework which
my analysis and my arguments have been situated in and would
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move in. Now, I would change the choice of my mottos. First I
would mention M. Weber's ideas that “if we stay on empirical
grounds, we cannot arrive at one God nor at a Good God but to
a plurality of Gods”. As my second motto I would quote E.
Gellner stating “the courses of nationalism did never run
smooth”.

There is no doubt, of course, that current efforts aiming
at promoting an interreligious dialogue, particularly in this re-
gion, now merit all our support. There is no doubt either that
similar support is deserved by all efforts which may contribute
to stabilisation of peace and to more than welcome reconciliation
in this region and in South Eastern Europe in general. However,
my sociological demon reminds me that there has always been
an a necessary connection between efficient therapy and a valid
diagnosis. It is difficult to arrive at a competent and promising
therapy if the diagnosis does not hold. It means that a sociologist,
conceiving sociology and practising it as an endeavour which,
according to N. Elias' formula is a “myth destroying one”, ought
to underline at the very outset of such a discourse a crucial
preliminary question. It is the question: is it plausible to initiate
and open a discourse on interreligious dialogue here and now by
assuming that it is intellectually legitimate just to turn the page
of history forgetting everything that the nineties have experi-
enced and witnessed to in this area. Namely, to turn the page of
history and begin an interreligious dialogue on a new page as if
there were no yesterday to remember, or as if our yesterday were
completely irrelevant for our today. It practically means to forget
two crucial and elementary facts highly significant for every
interreligious dialogue hinc et nunc to have a minimum of
credibility.

The first is the fact that the nineties witnessed an unequivo-
cal and uninterrupted large scale political mobilisation of relig-
ious creeds and religious memories as well as of a large part of
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the available religious resources of meanings and, in particular,
most directly of religious symbolism for the purposes of political
strategies of an apparent orientation and nature. It means, of
course, not for the purposes of any and all political strategies at
large, nor equally of all political strategies at disposal in the
region here and now, but for the purposes of rather precise and
deliberately selected political strategies of nationalist orientation.
I would venture to maintain that, without such a political mobi-
lisation of religious resources of meanings and symbolism, the
respective political strategies could not have obtained the support
they did obtain and would have exhausted their political charge
rather quickly.

The second is the fact that the same decade did witness
how the leading confessional institutions, acting practically as
the political legitimising institutions of the first order, had pro-
vided and granted political legitimacy to political strategies to
be easily identified as basically pursuing the identical, but under
present circumstances, diametrically opposed political ideal.
Their ideal is best expressed, in sociological terms, by E. Gell-
ner's formula “One nation, one culture, one state” or it has been,
in political terms, best expressed by the well-known G. Mazzini's
formula “One nation one state, and only one state for each
nation”; or by the XIXth century German political formula:
“Every nation one state, and the entire nation in one state”. It
was evident since the beginning of the political crisis in the
region that the political strategies, pursuing such a political ideal,
would almost by necessity lead to very vehement and permanent
social conflicts which would very probably explode in armed
conflicts and dirty wars to be waged as a kind of total wars which
would not recognise and respect the fundamental distinctions
between the warriors and the civilians, men and women, the
armed and not-armed, childern, eldrers etc. Accordingly, no one
would be secured and guaranteed the protected status of civilians.

53



Srdan Vrcan

In substance, the total war was conceived of, and planned not
simply as a war between armed forces, but as a war between
peoples as such (gentium), and, therefore, it was practically
waged as a war with manufactured orgies of violence, war
crimes, extermination and barbarism even at the level of every-
day life. It is an undeniable fact that the religious institutions did
supply such political strategies with some kind of legitimacy in
strictly religious terms which means not just with common
legitimacy from bellow, but with a peculiar type of legitimacy
of a higher order — numinous legitimacy and legitimacy from
above. It does not mean, of course, that the wars fought in the
area were religious wars, or that the armed conflicts were basi-
cally conflicts of the established faiths. Quite the contrary, there
is no doubt that wars waged in the region were political wars
and wars produced essentially by politics, in accordance with the
famous von Klausewitz's thesis that wars in general were but
continuation of politics only by other means and methods. How-
ever, it is underlined that political strategies, leading to the dirty
wars and provoking armed conflicts on a mass scale almost
everywhere (and motivating some of the most cruel orgies of
violence and barbarism) have practically obtained some kind of
general legitimacy in religious terms, too. They were able to
reckon with, and lean on legitimacy of that type, albeit not all
in the same manner.

This argument may be elaborated in a more precise way.
Namely, it may be argued, with good reasons, that the nineties
witnessed some more complex and more sophisticated interven-
tions of religion and religious institutions into the sphere of social
conflicts with an easily identified political background.

Firstly, they gave an important contribution to raising the
level of credibility of political stratagems aimed at extracting the
social contrasts and conflicts in this region out of their actual
and historical context and surroundings, in order to project them
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to a background of quasi-ontological or anthropological nature,
by depicting them as supra-political conflicts between radically
different (basically irreconcilable, mutually incommunicable, to-
tally distinct) types of cultures and civilisations, and, in the final
analysis, between radically different and mutually opposed types
of men.

Secondly, they have given an important support to an
increase of credibility to efforts to introduce and normalise an
almost total dichotomisation of the society and of the entire social
space as well as of the social actors involved and engaged
according to the well-known exclusivistic logic of “an authentic
son of the fatherland/ an actual or potential national traitor” or,
according to the logic, “friend or foe”. In this manner, they helped
to increase the legitimacy of the new emerging states, constituted
upon the very principle of coherent social inclusion and very
rigid exclusion. They operate by claiming to be based upon the
fundamental distinction “friend or foe”, creating an internal
consensus by constant use of enemy images and by permanent
waving with some kind of political scarecrows.

Thirdly, they have, volens nolens, reinforced to a consid-
erable extent the process of Manicheisation of the existing social
and political conflicts by describing the opposed sides, on the
one hand, as the authentic representatives of the Good as such,
or, on the other, as the very incarnation of the Evil as such. They
therefore, depicted the current political conflicts basically as
conflicts between the innocents and sinners, disregarding in that
way Neihbur's warning that political conflicts are always con-
flicts between sinners, and not between sinners and the sinless.
It was religion to give an important impetus to the systematic
angelisation of one side and satanisation of the other.

Fourthly, it is the religions to give additional credibility
and alleged unquestionable status of cultural normality to current
interpretations of national history, basically defined in very tragic
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terms, and thus suggesting to the warring sides that the time had
come to finally redress all the century long wrongs the respective
nation and faith had suffered, as well as the time to correct all
the unpaid bills with an history allegedly unjust and unfair to
one's nation and one's faith, and to generations of their respective
forefathers. This is the case with Croats, when their national
history is being described as a Calvary of the Croatian people,
or a series of Calvaries occurring during centuries (as done, for
instance, very recently by the Catholic bishop in Dubrovnik). It
is the case with Serbs when their national history is described
as an authentic martyrdom of Serbian people due to their alleged
sincere dedication to the Kingdom of God and celestial values.
This is finally the case with the history of Bosniacs Moslems
who have been described, as done by R. Mahmutcehajié, as the
permanent victims of a holocaust against Moslems. This holo-
caust has allegedly lasted for centuries in this region and was
repeated in the nineties. There is no doubt that such interpreta-
tions of national history suggest to many that the present conflicts
represent essentially a kind of ultimate countdown which all the
living forces of the nation and faith should be mobilised for.

Fifthly, they played a very important role in the symbolic
occupation of the territory, mostly disputed one, and of the entire
social space with a parallel colonisation of geography of every-
day life with religious and national symbolism ending into an
elimination of all the differences between the state, politics and
civil society, as well as between the public and private life. Such
a damage to the autonomy of civil society and the private occured
in a more drastic way in Republika Srpska and Krajina than in
Serbia itself.

Consequently, the preliminary question whether is it pos-
sible or not to simply forget everything, and open a new page
when the nineties saw how quickly and easily transcendence and
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the sacred could be practically captured in order to serve to
nationalist political objectives and purposes and to legitimise
political strategies living and feeding themselves upon a speech
of hatred and which had led almost by necessity to armed
conflicts easily to predict as well as to systematic recourse to
violence, war, massacres and expulsions of mass dimensions.
The current interreligious dialogue ought to come somehow
doctrinally or theoretically to terms with such a tragic experience
in order to have a necessary degree of credibility. It ought to
face and consider the fact that this area saw in the nineties the
drastic emergence of two major trends of world dimensions,
described by R. Robertson as a politicisation of religion and
religionisation of politics. The first one manifested itself in the
fact that the main stream politics have obtained almost every-
where some kind of religious attributes and quasi-religious func-
tions, pretending, on one side, that politics has not to do only
with the relative but it is based upon or it ought to do with the
allegedly ultimate points of reference which are, therefore, of
transcendent, absolute, total and sacred nature, and have to be
non-problematic and uncontested. The second trend has become
visible in the shift in the sphere of the religious by turning
religion — religious identity, religious belonging, religious sym-
bolism etc. basically into relevant political facts, and making
religion to function practically as politics. Upon such a back-
ground we could see a political instrumentalisation of religion
going on since important individual and collective religious
options had been taken upon evident political motivations and
for political purposes, and not religious ones, and the least of all
spiritual. At the same time, we have been witnessing a parallel
religious instrumentalisation of politics as important political
options were not primarily motivated by political reasons and
for political purposes, but by religious reasons and for confes-
sional purposes.
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I would argue that a further step in this direction ought to
be made: for an interreligious dialogue to be credible here and
now, it has to face the fact that it did happen on the level of
social reality. This has already happened before in the social
reality of Northern Ireland, as described by J. D'Arcy May.
Religious institutions, in spite of good intentions, had approved,
in different social contexts, the causes of the conflict, and they
had taken side with their people, practically acting as “chaplains
of the warring sides”.

II.

Let me now turn to the first and original version of my
paper by summarising some of my ideas and arguments.

1. The first substantial thesis of this version is that the
main stream of events in the late eighties and the nineties in this
region has represented a major challenge to religion in general
and in particular to three world confessions persisting and oper-
ating for centuries in the region: Catholicism, Orthodoxy and
Islam (although not in the same manner and in the same degree).
A combination of tremendous challenges did emerge owing to
two parallel sets of circumstances : the one has the objective
extra-religious, historical, social, political and cultural nature,
and the other has the subjective intra-religious nature.

2. It seems evident to me that some important challenges
did arise when an area which had been for centuries a major
place of encounter of three world confessions — existing in
mutual vicinity and permanently facing one another and having
produced some kind of their living together and alongside to the
others, and having found some ways of their more or less
peaceful coexistence in a large number of cities and villages —
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has blown up recently at the very eve of the third millenium into
dramatic violent political confrontations leading almost by ne-
cessity to a series of armed conflicts and cruel and dirty wars.
It is an enormous challenge to religion caused by the mere fact
that some kind of the past pluri-religious living together —
without mutually exhausting themselves in permanent confron-
tations or without exterminating themselves in some never-end-
ing conflicts in times when nobody spoke publicly of inter-re-
ligious dialogue and ecumenism — seems to have come to its
ultimate end just now. It is a serious challenge when the pre-ex-
isting religious map of the area seems to have undergone a drastic
re-mapping by turning the region from a pluri-religious and
mixed one into three mono-religious and religiously cleansed
ones. There is something both very distressing and very chal-
lenging in the fact that some arrangements that used to function
for a long time as a pure fact of everyday life, have practically
died down at the end of the twentieth century. It ought to be a
disturbing fact that the present-day generation of believers and
belongers have not been able to save what their ancestors of
believers and their preceding generations had been able to create
and to implant practically into their everyday lives as a kind of
social and religious normality, however unstable.

3. The more challenging is the fact that the re-mapping of
the religious map of the region was carried out in such a horrible
and barbaric manner by victimising and traumatising a very large
number of persons. For the sake of illustration, one may underline
that a recent survey research in Bosnia and Herzegovina has
indicated that 41,8 percent of Muslim respondents and 36,9
percent of Catholic respondents declared to have lost some
property during the war, that 34,0 percent of Muslims and 19,7
percent of Catholics have lost some members of their families
due to the war, 11,8 percent of Muslims and 8,0 percent of
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Catholics have been wounded or hurt themselves and 14,2 per-
cent of Muslims and 12,9 percent of Catholics have been expelled
or had to leave their homes. If one makes a comparison, follow-
ing E. Gellner's comparision of the two maps of Europe: the
pre-modern and pre-industrial one, similar to Kokoscha's con-
fused paintings and the one of the modern and industrial Europe,
similar to Modigliani's clean paintings, with the area of former
Yugoslavia, then one may come to the same conclusion of a
radical change (i.e. from a map in Kokoschka's style map existing
twenty years ago to a map in Modigliani's style emerging today).
One should not forget, however, that between such a change in
maps there are some hundred thousands of dead, several hundred
thousands of wounded and hurt, at least some two and half
millions of refugees, expelled, and displaced persons, several
hundred thousands of destroyed and damaged homes, and bil-
lions of properties and resources destroyed and wasted. This
change in the “aesthetics” of the national and confessional map
of the region has had undoubtedly a very high price in terms of
human lives and sufferings. It may be plausibly argued that it
certainly ought to represent a major challenge to the contempo-
rary religion.

4. There is also an important challenging charge in the
fact that the region of former Yugoslavia may be considered as
an area in which some of the contemporary trends of wider world
dimensions did emerge in their most radical and extreme forms.
Basically, this region may be conceived of as a testing area in
which the ramified consequences and outcomes of such contem-
porary trends have become very visible. Such are, for instance,
the consequences of a presumed world wide shift from the
politics of interest to the politics of identity and/or a turn to
ethnicification of politics and politicisation of the ethnic, as well
as a shift in terms of a radical and total, politicisation of culture,

60



Lacerated Between Enormous Challenges and Inadequate
Responses: Religion in the Ninteties in this Region

bringing about a radical change in the very nature of the con-
temporary social conflicts by turning them from negotiable ones
into non-negotiable (“either — or” and “all or nothing” “life or
death”) conflicts, and making practically the notion of culture a
“dangerous notion” similar to the notion of race in racist ideolo-
gies, which has been recently best hinted at by the biting T.
Eagleton's assertion that culture is not anymore the music you
put into your walkman and listen to, but what one is killed for
in Belfast or Sarajevo. There is little doubt that the area of former
Yugoslavia may be seen as a privileged area to bring to light
also the probable outcomes of a contemporary trend of de-pri-
vatisation of religion (Casanova), not leading to some kind of
welcome re-normativisation of politics and economy but to
legitimising nationalist political strategies in religious terms. At
least some of the possible outcomes of such a trend are beyond
any dispute. It is rather difficult to argue that such a trend has
not been in operation in the region or that its consequences and
effects are hardly discernible.

5. Finally, it seems also that the main stream of recent
events in former Yugoslavia has confirmed a well-known M.
Weber's thesis of a possible resurrection of ancient gods in the
modern world, but rather in order to renew their eternal battles
ensnaring contemporary men in them, than to pacify and spiri-
tualise their lives.

6. Let me now turn to my description of some intra-relig-
iously motivated challenges. There is no doubt that the levels of
present-day challenges to religion have been raised very high,
owing primarily to some public declarations of the high religious
dignitaries stimulating enormous expectations. Basically, the re-
gion of former Yugoslavia may be seen as a veritable testing
ground for the degree of realism inherent to such expectations.
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Firstly, there could not be any doubt that such challenges
may be seen as deriving, for instance, from the public claim made
by pope Paul VI in his address to the UN General Assembly in
1976, stressing that the Catholic Church was “an expert in
humanity” as well as from the more recent pope John Paul II's
repeated claims that the same Church has been the champion of
“a new civilisation of peace and love”. Recent developments in
former Yugoslavia may be legitimately analysed by being pro-
jected to the background defined by such claims, and these
developments may be seen as a testing ground to prove or
disprove the alleged “expertness in humanity” and the sincere
dedication to “a new civilisation of love and peace”.

Furthermore, there is no doubt that such a challenge might
be derived also from, for instance, pope Woytila's jubilant dec-
laration in Rome in 1990 and in Prague in 1991 that “God has
won in the East”. It is the winning side which ought to be
somehow responsible for at least some of the consequences of
its victory, or at least arising in the wake of it. The area of former
Yugoslavia may be seen as the best possible testing ground on
the contemporary European soil to assess realism of such expec-
tations.

Secondly, one recall very high expectations, long cher-
ished in regard to the probable and welcome role of the religion
in the former communist East and Central Europe, in motivating
and stimulating an anticipated and welcome tidal wave of the
religious revival in the too-secular Western Europe, described
recently, by P. Berger, as an area of “an actual Church catastro-
phe”. Such expectations were expressed in the recently recycled
and emphasised formula “Ex Oriente lux”. It is worthwhile to
recall that even cardinal Konig asserted optimistically, many
years ago, that “the Christians from the East would give a lesson
to those from the West” (Riccardi).
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The same may be repeated for Eastern Christianity in view
of similar expectations generated by the fall of communism. To
illustrate such expectations, one may quote the Greek Theologi-
cal Association president stating at their annual conference in
1990: “After the collapse of the Marxist Leninist regimes and
the complete failure of the Capitalist systems to form human
communities... Orthodoxia is the only possibility for United
Europe to become a community with a human face”. The same
may be illustrated by quoting D. Djordjevic, having written
optimistically in early 1991 that “owing to an eclipse of the
socialist ideology, a very favourable social, cultural and spiritual
climate has been created not only to a re-birth of Orthodoxy, but
for its blooming”. Therefore, he expected that the Orthodox faith
would initiate its march to the West, and that it would certainly
offer “to millions of men love and peace, felicity and tolerance.
It would offer the possibility to find meaning of life and reason
for living as well as the feeling of equilibrium and stability”,
culminating in “a lasting emancipation of the interior man in his
spirituality”.

One may also quote A. Izetbegovic, writing that “Islam
has never wanted to be a nation only. It has wanted to be a people
inviting to good and preventing evil, performing, therefore, a
moral function”.” Islam means, for future and practical human
efforts, an invitation to create the man as the bearer of the
harmony between body and soul and a society, the laws of which
would be elaborated in such a manner to reflect and not to erode
that harmony”. It is legitimate to raise the question as to what
happened to such expectations.

Thirdly, it seems that the region of former Yugoslavia has
been historically so pre-arranged that it may prove the sincerity,
as well as the feasibility of ecumenical public proclamations. It
is an area where ecumenical ideas and ecumenical practice could
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be best corroborated at the level of everyday life. If Ulster or
Northern Ireland may be seen as a European testing ground for
ecumenism in operation, then the areca of former Yugoslavia
ought to be considered as far more relevant very favourabl since
the late eighties.

7. Therefore, it seems to be rather reasonable to argue that
the challenges to religion in general have been almost immense,
and that actually they have involved more than what usually
concerns the degree and intensity of humanitarian and relief
activity, traditional to all religious institutions and organisations
in case of armed conflicts and war.

To summarise: tremendous challenges to religion and
religious institutions come from three crucial facts: a) the fall of
communism has opened new possibilities for religion and relig-
ious institutions by eliminating the previously existing institu-
tional pressures on religion, and by turning religion from theism
with no public functions into theism with some crucial public
functions, b) the emerging and dominating nationalist political
strategies, characterising so far the transitional processes and
including politicisation of religion and religionisation of politics
including politicisation of religious belonging and religious dif-
ferences, and c¢) very high expectations regarding the role of
religion after the fall of communism including its role in transi-
tional processes.

8. However, it should to be added that in assessing the
actual responses of religions involved, the role of religion in the
course of recent events ought not be assessed solely by taking
in consideration some selected admirable feats and noble words
of some religious virtuosi, or some public proclamations, but
also the words and deeds of institutions, governments, parties,
movements, organisations, groups, outstanding personalities and
others, identifying themselves as believers and belongers. They

64



Lacerated Between Enormous Challenges and Inadequate
Responses: Religion in the Ninteties in this Region

have been interpreting, motivating and/ or legitimising their
actual acts in apparently religious terms. In the same way in
which the role of religion in the conquest of Latin America
should not be judged by taking into account, for instance, Las
Casas' noble words only. Furthermore, one should take into
consideration not only what religion did indeed in the nineties
in this region, but also what it did not do or failed to do. The
credibility, for instance, a collection of documents of a Church
in Bosnia and Herzegovina referring to its attitudes to the war
does not depend so much on what it did mention and did state
in the documents, but on what it is systematically silent about
(Ahmiéi, Dretelj, Pocitelj and so on). At the same time, one ought
to take into consideration the specific lesson of the long war in
Lebanon, described by A. Beydoun, that is, the fact that many
Lebanese intellectuals and some institutions were sincerely in
favour of a stable and just peace and multi-confessional living
together. They frequently used to condemn publicly the violence
and armed conflicts, but they had not been willing and ready to
accept the very principles upon which such a stable and just
peace and living together might be reached and secured. Basi-
cally, they were not able to recognise an intrinsic, but necessary
relationship between the specific political goals and violent
means used for their actualisation. Finally, it is obvious that, as
the abundant historical and actual experience warns, there have
always been ways to connect the public rhetoric of peace with
the practice of legitimising political strategies resorting to vio-
lence and armed conflicts.

8. The third substantial thesis is that, taking into consid-
eration the responses of religion and Churches to the challenges
identified and described, such responses were at least not on the
level of the emerging challenges, and at most they were very
contradictory and ambivalent. It is very hard to come to a
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different conclusion taking into account a simple fact that they
were facing political strategies which had deliberated opened the
Pandora's box releasing the demons of hatred, violence and
barbarism.

It is also argued that the dominant responses are not unique,
but are more or less similar to the religious responses already
seen in the long creeping war in Northern Ireland. There is a
similarity in the fact described by Bradford: when one scratches
a political follower in favour of the union with England in Ulster,
one would find, in nine of ten cases, a fervent Protestant and, vice
versa, scratching a men with the opposite political views, one
would certainly find a Catholic. This is certainly valid for our
area too: for instance, if one scratches a fervid Croatian nation-
alist, in nine of ten cases one will find a devout Catholic, and the
same would happened, vice versa, with a Serb nationalist, etc. It
is suggested that Northern Ireland is a very relevant case because
it is there that the limits to noble proclamations have become very
visible as in this region. It is worthwhile to recall E. Gallagher
and S. Worrall in the following conclusion: “The Churches have
consistently condemned violence on both sides; and there is no
doubt that the vast majority of their practising members support
them in this and sincerely want 'peace': it is in the translation of
this general will towards reconciliation, which they have effec-
tively fostered, into practical steps that would be socially and
politically effective, that the Churches have so far failed”.

Appendix: First intervention in the discussions

I have to note that the discourse on interreligious dialogue
has been so far a discourse sub specie aeternitatis. This means,
according to my point of view, basically a discourse on universal
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and almost extra-temporal pre-conditions of a dialogue as such.
I have to confess that I am interested primarily in a discourse in
an interreligious dialogue sub specie temporis hic et nunc and
particularly in this region, which is the meeting point of the three
major world religions. I feel that a discourse on a dialogue among
them ought to take into consideration some elementary facts
relevant for a welcome interreligious dialogue here and now.

The first is the fact that the discourse on an interreligious
dialogue in this region has not been an absolute novelty, but,
contrary, it is has been on the agenda already for more than
twenty years. In fact, one ought to remember that it has been the
Catholic Church to open, at the Vatican II, a doctrinal discourse
on a dialogue as an important issue in the contemporary world
(in the context of the Vatican II, opening of the Catholicism to
the modern world). Therefore, a dialogue was not conceived of,
and offered at the Vatican II, and initiated only or primarily as
an interreligious dialogue, but as a dialogue with the modern
world and modern culture, and primarily with those components
of the modern culture that are secular in their nature and orien-
tation. For that purpose, a specific secretariat was created in the
Vatican under the significant title of the Secretariat for non-be-
lievers — pro non-credentibus. The Secretariat began to publish
a review with a symptomatic title of “Atheism and Dialogue”.
Consequently, it may be reasonably maintained that a dialogue
was conceived of as a necessary instrument in what at that time
was called a more general strategy of “aggiornamento” of Ca-
tholicism and of the Catholic Church to the modern world. Very
convincing and acceptable arguments in favour of such a dia-
logue were elaborated and made public by Kardinal Kénig when
he was appointed to be the first head of that Secretariat. And a
series of encounters were organised and promoted by the Church
with that purpose. However, it must be asserted now that a
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dialogue based upon Kardinal Ko6nig's considerations belongs
definitely to the past. And it belongs to the past since the
beginning of Pope Woytila's pontificate. It belongs to the past
not by chance, but consciously: the Catholic Church has delib-
erately abandoned the idea of an open dialogue of such a type,
reducing it to an interfaith dialogue only. And this was a move
located within the wider and more fundamental shift in the
Church orientation: from aggiornamento of Catholicism and the
Catholic Church to a new evangelisation or re-evangelisation of
Europe in which Europe has to re-discover its genuine Christian
foundations and its Christian, but basically Catholic soul. It is
argued here that the first fact not to be forgotten today is that an
important restriction of the scope of a welcome dialogue as a
means of reconciliation and tolerance has already been intro-
duced.

The second fact to be underlined with an emphasis on the
current discourse on dialogue as interreligious is that such a
dialogue in this particular region has not been a radical novelty
either. Such a dialogue has been initiated long ago and it has
been practised occasionally for years with its ups and downs.
One should be aware that some high Catholic dignitaries used
to boast that some kind of dialogue with the Serbian Orthodox
Church had not been interrupted during the war in Croatia and
Bosnia and Herzegovina. Therefore, it seems very plausible, at
the beginning of this round of talks about interreligious dialogue,
to raise the preliminary question about the effects and outcomes
of the up to present date Catholic-Orthodox dialogue. It seems
to me that the answer to such a question must be spelled in rather
negative terms: it is evident that the worst armed conflicts were
not prevented or alleviated. The very orgies of violence occurring
frequently in the region were not eliminated nor the dominant
talk of hatred was put down and religiously discredited. This is
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evidently a fact which directly affects the credibility of the
present-day efforts of initiating and promoting an interreligious
dialogue, and to give credence to its probable efficiency. It seems
obvious that, in order to make the present-day efforts more
credible, one requires a rather critical re-examination of one's
own consciousness, as well as of one's behaviour in the previous
decade.

The third is the fact that the credibility of a possible and
promising interreligious dialogue hic et nunc depends, to an
important degree, upon the possibility to lead a public intra-re-
ligious dialogue. And it means that the credibility and authen-
ticity of an interreligious dialogue depends on acknowledging
the legitimacy of the existence and persistence of differences
within the same religious community. It pretends to be the
promoter and actor of an interreligious dialogue, without simply
admitting the existence of an intra-religious dialogue. It is very
hard to believe in the sincerity of one's dedication to an interre-
ligious dialogue between different religious communities and
churches in the contexts of which respectively there is no dia-
logue, or such a dialogue is practicably banned. It is also very
hard to believe in the efficiency of an interreligious dialogue
without the parallel intra-religious dialogue in the religious
communities to be engaged in and dedicated to it. Put in a more
direct way, if it seems clear that, for instance, Catholics or
Orthodox respectively are not able to initiate dialogue in their
own communities about the burning problems and issues of the
contemporary life as such, then it is hard to assume that they
would be able to conduct genuine interfaith dialogue about the
same types of problems (except as pure formalities and/or for
spectacular sake, without any important possible outcome).

Finally, I would like to offer a possibility to ground
dialogue upon some universal anthropological bases which are
rather different from those so far mentioned or proposed here as
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the only legitimate ones. It is a possibility which I do consider
not only as very reasonable and feasible, but also very promising
in regard to dialogue. I would express it by a particular definition
of man as such, which underlines that man is basically homo
optionis that is, a being which chooses and opts pro or contra. I
would venture to maintain that homo sapiens is basically homo
optinios to such a degree that this definition of his nature
precedes all other definitions, homo religiosus, homo faber, homo
ludens etc. It may be plausibly added that man in the contempo-
rary world and under present-day circumstances has, on average,
more occasions than before to affirm himself or herself precisely
as homo optionis.
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ON THE PROSPECTS OF
INTER-RELIGIOUS AND
INTER-ETHNIC DIALOGUE:
WHAT ABOUT MINORITIES?

When it comes to dialogue, it is reasonable not to expect
more from it than what it can offer. Dialogue, however, means
more than negotiations and outwitting in which negotiating sides
strive to achieve their own goals by diminishing aspirations of
the other side and its results need not have a decisive impact on
a shift in social processes. Such processes are underlined by at
least a minimum tendency to gain advantage benefiting one's
own group, even if interlocutors are convinced that their own
approach is completely honest and motivated solely by their wish
to produce public good. In a dialogue between individuals,
participants' position is a bit more favorable; especially provided
that they are not burdened by prejudices of the “we” group.
Nevertheless, since an individual position is blurred in the area
of religion and nation as both imply strong group-based assump-
tions, a fruitful dialogue gets easily transformed into a rigid form
of communication and individual capacity to resist group a priori
attitudes constantly faces the danger to slip under the influence
of laws of group psychology.

Inter-religious and inter-ethnic dialogue should not be
equated although they are sometimes similar, because certain
features of religious and ethnic, i.e. national life are close to each
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other, especially regarding attempts to preserve or strengthen
group identity. Whether this is to be achieved through sacred or
secular forms is not critical to this end. Religion and ethnic group
do not belong to the same type of phenomena, but they are not
so remote as to prevent us from noticing that they share similar
aspects when they strive to develop their own integrity. Hence,
ethnic characteristics are easily transferred through religious
contents and views, which carry the strongest tendency for
surviving over the other, and is often closely linked to national
tendencies. It can be assumed that this happens only in environ-
ments in which an overwhelming crisis resulted in an intense
association of national and religious symbols, as is the case in
South Eastern Europe, but the rest of the world is not finitely
exempt from similar types of associations and whenever the
balance is shaken, it is likely that religious and national creations
will come closely together or that one will be substituted by the
other. Western Europe, despite a widely spread belief that it has
distanced itself irreversibly from these phenomena, proves how
easy it is for them to attract whenever a society faces a situation
in which conflict prevention and resolution mechanisms are in
crisis.

Thus, inter-religious dialogue cannot be separated from
national phenomena: many religious communities in the world,
and particularly in this part of the world, bear in their name a
national identity that reconfirms their existence and, consistently,
distinctions among nations imply religious differences, and atypi-
cal cases are always treated as cases of special interest.

It is not easy to live in a society with different religious
and national entities. Nowadays, however, living in a religiously
complex environment is easier than before because religions, at
least in their more civilized form, gave up on attempts to use all
means available to create religious uniformity. Some religions
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may still persevere in their warnings that the only way to be
saved is through their mediation or they can threaten those who
adopt different beliefs by a loss of salvation, but they rarely
inspire elimination of other believers. Although there is rarely
in holy scriptures a direct call to dialogue among believers of
that particular religion with other religions, a conclusion can be
drawn from those scriptures that religions consider peace as
useful. People have been able to survive religious differences in
the past — although not without major difficulties — but whenever
national differences would become the predominant factor of
social life, survival was at stake. A sense of belonging to a nation
became an issue of life and death, much more than it was in the
earlier era of religious predominance, and infrequent attempts by
religions to help adjust aspirations of a nation-state with peaceful
religious messages did not have much success.

Religions have a certain autonomy from society given their
primarily concern with prospects of life after death instead of
earthly preoccupations, but they cannot ignore the environment
in which they emerge and which sustains them. Since the 20th
century world is one of hypertrophic national feelings and ex-
pressions of those feelings, nolens-volens, religions had to take
them into account. Not only were they taken by this overpow-
ering shift in values but they had also articulated it in ways they
believed were coherent with religious foundations. Christianity
was the first to interpret the national phenomenon as consistent
with religion; the process occurred later in Islam and was,
therefore, stronger; in most countries encompassed by these
religions, religion remained the predominant component of life.

This shift in religion was in concordance with develop-
ment of young national states. Its authority was unquestionable;
long ago, religion become the actor that could give a meaning
to secular efforts and could act as intermediary in critical social
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moments. Now, as nation-states developed and strived to become
unique, justifying all means that contributed to their own pro-
motion, the role of religion became more demanding and more
complex. Representing a national state before deity, although
such states did not shy away from “blood and steel” methods,
religions found themselves in a delicate position. As a rule, in
wars fought in Eastern Europe in the 20th century and especially
in the last decade of this century, religious communities, as
spiritual representatives of their respective nations have engaged
in the same voyage as their nations, whether it was to protect
themselves from outside pressures or to expand their own terri-
tory. Thus, during the break up of former Yugoslavia, especially
the larger religious communities, approached “their” nations,
disregarding the fact that leaders of those nations either used to
or still represent groups whose unfriendly impulses suppressed
peaceful trends.

Tendency to intertwine religion and nation that was weak-
ened in former Yugoslavia (which — rightly — suppressed clerical
tendencies but was also — wrongly — suspicious of religion as a
spiritual phenomenon) now grew out of proportions and started
to replace religious messages. Wherever a religion provided
uncritical support to a nation, inter-religious dialogue could not
start unless these harmful alliances were taken into account first.
On the other hand, if ethnic groups or today's nations link their
identity to religion since the old times, and by consequence
consider themselves immortal, it is impossible to observe them
in isolation from their own equations which compose their
second most important pertinent identity. At the same time, a
religious community must face the reality considering the nation,
resist the urge to stand by it both when the nation is right and
when it's wrong, and learn enough about phases of its surge and
fall in order to be able to face itself.
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Lately, there have been attempts to establish a dialogue
between religious communities, especially the Christian confes-
sions, which remain divided and opposed for several centuries.
It seemed like the promising sixties could also mark a change in
the field of religion. Books were written to praise the formerly
disliked communities. In his famous book “But There Is No
Other Way”, a theologian expressed his optimism regarding a
possibility to reach an agreement and those who thought alike
in other religious communities replied with similar compassion.
Nevertheless, the small circle of advocates of a dialogue was
entwined with zeal. It was shown that differences dating from
an early source still existed and that they were not cherished by
chance. The situation was all the more complex because on the
territory of South Eastern Europe, religion was so interwoven
with nation that whenever there were tensions among nations,
they were inevitably reflected on inter-religious relations. The
degree of religious tolerance was a partial indicator of inter-eth-
nic relations. Since those relations were not synchronized
enough, it was becoming more and more clear that in order to
reconcile them, it was not enough to make them closer but also
to be able to separate them. For this goal, national leaders were
ready to take their people in the most remarkable uncertainty.

Can people survive despite all the differences among
them? They obviously can and in some places so well that
differences get artificially produced. Despite religious and ethnic
multifacetedeness of some environments, conflict situations re-
sulting from different affiliations were overcome and even turned
to benefit those environments. There is, however, a grain of truth
in a widely spread belief that differences cause misfortune, but
it is also true that misfortunes can be avoided an that, over time,
differences that were once tolerated can become preconditions
of social progress. There are reasons to consider Isaac's opinion
that “it is becoming more and more clear that human beings
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cannot live in dignity with differences among them and they keep
growing apart.” (Isaac, 1989:2) but such a conclusion is better
suited to tragic events when it takes differences within a religion
and a nation to produce the most tragic outcomes. Another author
stated that among people, like among animals to be different
means to be unhappy. Although based on justifiable grounds,
this assertion also emerged out of the dark periods of social
reality, and it cannot be applied to all epochs. Even if diversity
can really cause the harshest of consequences, it is still more
related to particular than to universal events.

Eric Hobsbawm argues that it was from these differences
that much evil was produced in South Eastern Europe recently.
According to him, long term problems resulted from the break
up of Austro-Hungarian and Turkish Empires and no other
solution was found but “massive killings and forced mass dis-
placements” (Hobsbawm, 1993:180). He unambiguously asserts
that only barbarians were able to achieve the desired homoge-
neity. In reality, barbarians have made several attempts to sim-
plify religious and national images; the last and a fairly success-
ful attempt occurred in the previous decade of this century. Yet,
it was not entirely successful. Sooner or later, religious and
national communities will get closer to each other again because
their full separation is not only impossible to realize but also
impossible to imagine. Forces within a society, which tend to
separate one community from others are at work, seeking to
create impenetrable boarders in an effort to strengthen religious
and national identities, which are never solid enough to provide
a complete security. Carefully designed plans, such as instigation
of hatred strengthen the process; a war goes even a step further
in the process of solidification. At the same time, due to migra-
tions and globalization, integrative processes take place and
people search for a path that will enable them to survive and
progress despite the differences.
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Religion today rarely enhances misunderstandings, al-
though this possibility should not be overlooked. Believers are
part of society, they share its views, likes, partialities, hates and
hopes. They are not devoid of prejudice and they do not seek
deep for causes of schisms. Quite the contrary, when they point
out that they belong to a single religion that can save one's soul,
when they shy away from rites which differ from their own, or
when they engage in missionary activities, believers can inspire
animosities toward their own religion but they will seldom start
a war in its name. Even the crusades were more inspired by
economic motives than religious reasons. We shall not go any
further than to free religion from responsibility of supporting
tensions within a society. Wars fought throughout this century
in South Eastern Europe have not been organized by religious
communities but they were fought by the more or less convinced
Christian or Islamic believers whose arms have been blessed,
nonetheless. Even if this was not the case, it was enough for
religious communities to remain silent about the atrocities com-
mitted by their believers in order to establish a link between a
religion and momentous goals of a single group to justify all
national aspirations. Other than issuing the very general state-
ments regarding peace building that were articulated according
to selected exerts from the holy scriptures, religious communities
in former Yugoslavia have done very little in terms of unambi-
guous condemnation of those who have started the war, or helped
it spread; they failed to distance themselves from national idola-
try that rapidly dispersed on to all actors of social life. It might
be true that religions could not have done more in the midst of
a general turbulence but they would at least have helped sustain
hope that much more should be expected of religions in reducing
tensions. At the present, an impression that religions have a
decisive impact on national interests prevails, regardless of un-
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derlying ethical principles, and it seems like religions can do
little to help in moments of social paroxysms.

Back then, it was not possible to talk about a functional
inter-religious dialogue. Church leaders met to conclude that it
was in compliance with religious principles for conflicts to end
and for peace to begin, but they failed to condemn in an unam-
biguous way the extreme attitudes promoted by national ideolo-
gies. Some would go even further to say that believers should
be able to distinguish between good and bad and reject challenges
imposed by ideologies. Expectations, however, were too high.
How many Christians or Muslims could really fulfil them and
how many of those who are not believers? How to avoid national
phantasmagorias and recognize in oneself and then oppress the
aggressive instincts that emerge in times like those? An author
spotted that “a war could never start if there wasn't for that
instinct for fighting which lies deep in a human nature. Let's not
be naive: people are no angels.” (Susnjic, 1988, vol. II, p. 387).
That instinct only needed to be woken up, in accordance with
the critical events. It is a much more serious thing when “fish-
ermen of human souls” awaken it. That's precisely what hap-
pened here.

The Balkans are not an oasis of the evil in the world, nor
are they a paradigm for helplessness of religion in consistently
naming earthly infernalia, but it is an outstanding example of
unfortunate divisions, multiplication of misunderstandings and a
need to take revenge that was carried over in many generations.
The famous essay by Ivo Andric “Pismo iz 1920. godine” which
is much remembered these days because it supports the belief
shared by some people that hatred is predestined here, reveals
some interesting things. Nevertheless, this essay, as much as it
inspires reflection, has a primary literary character, and the writer
was not motivated by search for the whole truth. The story,
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therefore, ignores the times when there was a greater degree of
tolerance among religions. We still have to assess what it means
to live in an environment tense from religious divides. A char-
acter from “Travnicka Hronika” has the following reflection:
“Nobody knows what it means to be born and living on the verge
between two worlds, to know and understand both worlds, and
to be unable to do anything that would help reconcile the
differences between them and get closer to each other, to love
and to hate both of them, to hesitate and be drawn towards them
throughout one's life, to be in between two homes without having
one, to feel at home everywhere and to remain a stranger forever;
briefly, to live crucified, like a victim and a tyrant at the same
time.” (Andric, 1967:286/7) This verbal relief ends in the fol-
lowing way: “These are people from the border, spiritual and
physical, from a black and bloody line that was drawn as a result
of some large misunderstanding among people, those godly
creatures among whom borders should not and must not exist.”
(Ibid:288).

This expression inspires readers to remember what has
happened in the last hundred years or so. In the aftermath of the
Balkan Wars, an international committee wrote a report, asking
the following question: “Can we allow the Balkan Wars to end
without at least trying to learn something from them, attempt to
realize whether they created benefits or evil, whether they would
continue tomorrow and spread beyond our sights?” (Nedovrseni
mir, 1997:3). Very few lessons were learned, though. A few more
times, wars shook the Balkans, not only due to the regional ghosts
of a nation's own greatness but also in the interest of super
powers, and we are still looking for ways to preserve peace.

What is the likely contribution of religions whose sources
mostly call for love and forgiveness? To what extent can relig-
ious communities accept the truth that people were killed in the
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name of Christ and Allah, not only in self-defense but also in
attempts to eliminate others in order to advance one's own group?
Very few national endaviours have been undertaken without
religious presence.

Religions and nations belong to phenomena which find
little pleasure in facing their own unadorned past. They can easily
give an idyllic pastoral character to their own history in which
everything is linked in a continuum of uninterrupted fullfilments
of the highest ideals. Rough turns and falls are deleted in order
to create a “dense history” which claims to contain everything
that is relevant for the religion in question and leaves little space
for debate. Under the spotlights, there is only a residue that
cannot be questioned and which does not interfere with con-
science. Human ability to suppress that which unsettles is huge;
that is why religious and national excesses remain hidden under
many layers of self-forgetting or silence.

In former Yugoslavia, we witnessed statements issued
with full authority by religious and national representatives that
their side adhered to the international law standards as well as
religious norms, although they are well aware of the other side
of the coin. They seem to ignore the number of civilians killed,
houses destroyed, often outside of the conflict zone or after the
cease-fire, and devastated graves and concentration camps built.
An intended oblivion spread amongst individuals who are prone
to self-criticism and critical of their environment, which means
that much more courage was needed to face the truth. Silence is
still meaningful to them. Such groups call this attitude 'coherence’
in their inability to open up in conversations which, although
rarely, occur at times.

What is really the matter there? Why is it so hard to start
a dialogue in which each side would have to abandon a mono-
chrome image of itself, why is it even harder to conduct such a
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dialogue beyond the borders which offend the vane national
pride? Isn't it true that dialogue without reserve frees up huge
energy and that same amount of energy needs to be invested in
preserving a construct image regarding oneself? Or is it that by
preserving the image the group preserves itself? Delusions,
reconstruction of history and justification of any act within one's
own religion or nation may well be the only way to sustain a
group? Is this perilous pride which is so often seen as a virtue
guarding a group's vitality, extracting from its members features
they would not be aware of otherwise? Could it be that this
conscientious or, what is more often, subconscious oblivion of
dubious acts in a religion or a nation plays an important role,
which is overlooked by its critics? Nietzsche wrote that nobody
wants to acknowledge mistakes. People may remember disgrace-
ful acts but when remembrance faces pride, the former gives up
— he claims. What is the nature of pride? Is it fake, morally
dubious, or does it simply contribute to group coherence and as
such, it should not be disaggregated?

Still, the future of religion and nation lies more in dis-
course than in ignorance. A time comes when it is impossible to
remain untouchable, when attempts to suppress the unpleasant
facts about one's own group contribute to a crisis instead of
reducing it, and a group then starts to invest efforts, modest at
first, in unveiling reasons that prevent it from discovering the
unpleasant reality and that make it fill in the gaps artificially.
Whether that time come yet is difficult to assess because nations
here find themselves in a moment of self-examination. At times
when nations feverishly seek to adjust their interests with the
new circumstances, they expect assistance from religious com-
munities. Regardless of the direction of this process, it cannot
be said that national phenomenon is on a downfall, as is the case
in the West. A golden bolt of a nation-state, according to Andrei
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Ivanov, “has just begun to roll on the Balkans and, ironically
enough, the so-called international community has become an
active participant in these processes.” (Ivanov, 1996:168)

If this claim captures, at least partially, what is going on
in the Balkans, we should not expect a very successful dialogue
to be conducted among those nation-states and, by consequence,
among the leading religious communities. These communities
cannot easily distance themselves from secular trends of respec-
tive nations and they stick together even when nations head in
a direction opposite from peaceful religious teachings.

An authentic dialogue will not start while nations and
religions accept intentional blurring of reality. While all acts of
areligion or a nation concerning another are articulated as though
they were in harmony with positive religious or secular norms,
it is an illusion to expect positive outcomes of a dialogue.
Likewise, it does not help to keep silent about unpleasant past
events. Every group should examine its own acts in an attempt
to separate those that harmed others from those which can pass
even the harshest scrutiny. In this way, sources of hatred which
are passed from one generation to another can be reduced.

It is not easy to acknowledge falls; it is in fact one of the
greatest challenges that a group can face, although it appears to
undermine sustainability, otherwise there are only meager
chances for a change of an inherited pattern about one's own
righteousness and responsibility of the other. Unless we accept
the guilt, an avalanche of mutual accusations continues to roll
and underneath its weight, future generations are sacrificed.
There is no religion that in implementation abstains from things
it condemns in its purified religious tradition. If a nation since
its inception turned a religion into an intermediary that justifies
even its most controversial acts, or at least attempted to do so,
given that religions usually responded positively, then religions
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have to examine how much this kind of obedience coincides with
verified religious approaches. By doing so, both a religion and
a nation would purify and create the more realistic preconditions
for a dialogue. As far as Christianity is concerned, it is not
impossible for it to uncover truths about itself because, to quote
a writer “Christians will find the weakest justification of all in
ignorance given that they have two thousand years of experience,
the world and their own Church behind them.” (Jukic, 1997:480)

Yet, individuals who can understand the tricks and skills
used by their own group in order to hide, delete or annihilate
past activities won't do when it comes to changing a general
mood. An apparent change occurs when a majority becomes
aware of traps hidden in group psychology which sometimes
turns into patopsychology. What other name to give to a collec-
tive oblivion of a majority which fails to remember events that
plaid a decisive role in issues of life concerning and death of
certain communities or should we call it confusion they are not
responsible for? Helmut Dahmer called such states a collective
amnesia that threatens to come back along with the executors
who, in the name of majority, take care of religious and ethnic
cleansing of those who think different from the mainstream.
Controversies in some parts of South Easter Europe (former
Yugoslavia) cannot be dealt with in a satisfactory manner unless
past and current events are not clarified to a majority and assessed
as an attempt to prevent everything that was incoherent with the
momentous religious and national standards and preferences.
“Our only chance lies in creating a majority from a minority.”
(Dahmer, 1993:105)

How do we create such a majority? For, it tends to
recognize and affirm itself through myths that create bonds and
it is suspicious of everyone who try to remind it of other
possibilities in a social life. Religious or ethnic groups in con-
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ditions of a modern society can no longer cherish self-sufficiency
at least not without the highest costs and wherever their partisans
turn, they notice a confusing diversified reality that weakens the
feeling of self-importance and blurs the mission that before
seemed crystal clear. Mixofobia is strengthened as roots of
traditional society, in which the role of religion is to preserve a
social framework, get weaker. Occasional attempts by religious
(and national) communities to open up are opposed, and even
when it seems like the necessary steps have been made to alter
community behavior, the process of changes can be halted or
moved backwards. Thus, the Second Vatican Council announced
a major shift within Catholic Christianity in the sixties, especially
with regards to other religious communities. From those days
on, attempts are being made to make its spirit more relative and
to diminish basis for dialogue and reconciliation.

Inimical approach or, to say the least, misunderstandings
which, in reality, alternate with periods of tolerance and respect,
cannot easily lead to a state full of hope. It should be noted that
religions here have been suspicious of one another and their
willingness to accept others was always shadowed by their
weariness or dislike, and whenever nationalist tones became
predominant in an ethnic group, misunderstandings were deep-
ened. An author claims in what is a rather touching description
that he does not know of people more unhappy as they are in
former Yugoslavia. “There are others unhappy in the world,
maybe equally unhappy, but hardly more unhappy. All of us here
are cut in small pieces and we don't love one another because
we would not go through so many misfortunes otherwise... I am
not sure how much hope is there to brake the circle.” (Sbutega,
1999:18) In terms of love and hate there may be little hope. Freud
explained why believers of one religion cannot love by an equal
love believers of another religion. Playing on his thought, Karl
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Popper claims that natural reactions divide people to friends and
enemies. We think, says Popper, with our blood, national inheri-
tance, class consciousness, God's mercy, etc. We cannot build
equality on sympathies and lack thereof, nor can we base it on
love and hate. Emotions do not suffice to avoid conflicts in social
relations. Popper concludes that “emotions, even love, cannot
substitute the force of institutions controlled by reason.” (Popper,
1995:236).

If it is clear why there is no great love between members
of different religions, it should be said that inclination toward a
dialogue is more present. It is based on a realization that misun-
derstandings can be overcome through dialogue, and sometimes
participants feel enriched by the experience. Hence, dialogue
does not imply attempts to corner interlocutors in a position of
inferiority and using its weak spots to one's own advantage; it
means accepting others as they are and trying to influence only
those constraints that make the exchange of views harder. Such
a dialogue also means accepting the responsibility for past
actions which were aimed at religious expansion at all cost,
defamation of different beliefs and attempts to prove that only
one side can be the savior. A promising dialogue means a resolute
admission of the fact that, in every religion and especially in
every nation, there is a potential inclination for violence. Unless
such stream of events were taken into account, we would agree
with a conclusion that “what must not be cannot be” (Grunfelder,
1999:42).

As long as a majority of believers or community members
feels the need to present the world as a place which exists to
preserve their role of the chosen ones, dialogues will keep turning
into monologues and the first opportunity to impose one's own
views will be grasped. In order to halt this repetition and stop
negating the responsibility of religions and nations and pushing
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in the back of our minds the unpleasant memories, we need to
deny these kinds of protection. That is not easy because it is not
only about a “cunning mind” but also about the subconscious
deleting of parts of our past that would otherwise burden its
bearers. A more likely solution is to problems caused by our past
and present actions emerges when we give up irresponsible
behavior and when, as Dahmer said, “we admit mischievous acts
of a national collective body we are part of (even if we do not
wish to be) as a historic reality.” (Dahmer, 1993:104). Since
religion is closely linked to nation and even its revitalizing
element, then religious share in the process of de-mystification
of national reality must take an appropriate place. Otherwise,
everything will be constantly repeated, and religion and nation
will be a safe place for narcisism and a source of conflict
extension emerging from a need to prove one's own advantages
and others' disadvantages, and claims to rights that were denied
to others.

Whether such steps forward are possible — given that it is
not certain if religion and nation can come to life without the
selfish tendencies — needs to be verified. We can only guess
whether absence or weaker presence of self-worth along with a
lesser pride would have a negative impact on nation and religion.
It is certain, nevertheless, that when formed in the current
manner, they sustain themselves as a source of tensions, occa-
sionally even fanaticism, not only understanding and tolerance.
As long as this is the case, dialogue, as a civilized mechanism
cannot be sustained and is often interrupted in the very beginning,
as is the case in this region.

Dialogue, however, remains an unparalleled means of
communication because it is based on respect for interlocutors
and, what is more, on efforts to look for his or her good sides.
It means communication in which one side would not seek
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self-promotion at the expense of the other side; it shows that an
approach which is not premeditated can move things forward
even in the case of most complex conflicts. Even if there are
doubts regarding an outcome, tensions are relieved and a more
solid path for conflict resolution appears. This is why efforts
need not be spared when it comes to preserving a dialogue even
if participants are not convinced in success. We need to remem-
ber an old experience that in some cases, we need to advocate
something as if our efforts will be fruitful and work on it as if
our work will produce results. Even if our hope is tiny at the
moment, we need to undertake everything in order to change the
pattern in which religion and nation are causes of conflicts and
to make them into chances for acceptance.

It is not possible to discuss dialogue without reference to
numerous minority groups in this region. Majority groups often
try to reduce this complexity through assimilation wherever
possible by giving lesser or greater rights but almost never equal
rights to those that apply to a majority, an in extreme cases, they
use forced displacement as a pressure mechanism. In these
different ways, the situation is simplified to the extent of uniform
societies in terms of religious and ethnic identities; still, it is not
resolved. As much as certain religions or nations try to homoge-
nize the population and, to a certain extent, even succeed in their
efforts, minorities remain a definite trace of the past and an
introduction to the future, along with global trends in the world.

Since the minority issue emerged as a problem in the
beginning of this century, and as international organizations
started to deal with it, various measures have been used in order
to resolve it. There was little use of them all. States often fear
religious and national minorities and minorities, on the other
hand, feel disrespected and can even loose respect for them-
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selves. An author says that the one who succeeds in resolving
relationships among minorities and a majority “might save the
world from a catastrophe.”(Tatalovic, 1997:30).

Even if only partly true, this claim shows both the impor-
tance and the tragic character of this relationship. Majority
attempts to either get rid of minorities or to keep oppressing
them. Sometimes, this is mirrored by aggressive minorities who
tend to transform themselves in a majority and proceed with
ruthlessness similar to that of a previous majority. But, this is a
difficult task and when minorities manage to avoid falling in a
state of apathy, they ought to advocate for minimal rights.

In environments where civic rates are a first rate issue,
minority problems are less expressed and people are not treated
based on inherited religious, national and similar features but
according to adherence to civic ideals. Rare cases where this
model was successfully applied assert us that majority religio-
centrism and ethnocentrism are a predominant image in the world
today. In such environments, human rights can be circumscribed
especially those related to smaller groups which are, with rare
exception also marginalized groups that provide an alibi for
intolerant acts of a majority. While minorities exist, a majority
clusters in order to transfer its own responsibility to another and
refuse to reexamine its role in turning a segment of a society
into pariahs. Through ignorance, despise or bogus sympathy for
the minority, the majority derives supremacy and at the same
time, flatters itself in a triumphant rhetoric. It takes the subordi-
nation of others as a given, forgetting that it is a historical
relationship and that relations between majorities and minorities
are not fixed forever.

Small religious communities are a “dry branch” on the
trunk of right religion, whose status can change depending on
the needs of majority, ranging from recognition to denial.
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Religious communities are not used to conducting a dia-
logue with them and they do not want to exclude a possibility
for them to come back to where they came from. In the best
case, they are “believers in another way” but still lack precon-
ditions that would enable them to participate as equal partners
in a dialogue. Or else, they are treated without respect as if they
were living in apartheid. This is why one of those who became
a minority with the break up of former Yugoslavia can say: “It
was easier to come through the war. I have to be frank — nobody
touches us now. But nobody notices us either. We do not exist!
We are alive but not living! (source: Lovrenovic, 1999:43).
Unexpectedly, many people here have found themselves in mi-
nority groups by coincidence of the war; Serbs, Croats, Slovenes,
Bosniaks and others (not to mention minorities who have expe-
rienced the position of the minority being long ago) just because
they happened to be on the territory of a constitutive or majority
nation, are left to any kind of treatment by those who have the
power. How to conduct a dialogue between people whose starting
point is crude power and others whose helplessness is enough
of a burden to transform the dialogue in a meeting of the unequal.

Neither can they express their religious beliefs freely,
despite the legislation which is praised as an example of the
highest freedoms. Religious activities, therefore, become covert.
It is illusionary to expect that relations between religious com-
munities can improve unless everyone enjoys similar religious
freedoms. The first step forward on that path is to understand
that freedoms are not equally distributed; that supremacy of the
majority is mirrored by fear of a minority; the status quo pro-
moted by a majority is mirrored in desire to change it by a
minority. Consequences can be bad for everyone. Small and
especially large religious communities have a lot to contribute
to redefining relationships, although they first have to strengthen
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their own legitimacy because it is only then that they can take
the side of good and reject evil. Their success depends on their
ability to distance themselves from nationalistic preoccupations
which is objectively speaking, very difficult, as can be seen in
experiences of a few individuals who have succeeded. With rare
exceptions, in newly formed states of the former Yugoslavia,
there is a triage of people who happen to belong to a non-domi-
nant religion or nation. Religious or national monomania is still
prone to presenting itself as a blueprint that can only be approved
or else, those who are in disagreement will be left to capricious
responses of majority religion or nation and its pride.

Religious servitude to a nation in embryonic democratic
governments (in which religious communities also regain the
will to restitute social power they once had) shows all of its
weaknesses here. If religion continues to lower itself to the level
of collusion with the regime that can be sustained only in chaotic
times, it will still be accepted but it will distance itself further
from its high moral standards. To reduce the danger — and people
can advocate something even if chances for success are rather
thin — we can use dialogue, even with groups we perceive as
odious, often because they are just slightly different from us, to
help us choose paths with less prejudices on the road.

Notes

1. This is not an opportune time to discuss terms like
religion, religiousness, religious community, secular,
sacred, mystical, ethnic, people, nation, nation-state,
identity, majority, minority, etc. It is assumed that there
is at least a minimal consensus regarding those terms.
Additionally, it seems that even if more attention was
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devoted to those terms, it is unlikely that they would
sharpen up. When we study them, they behave like a
Snowman which melts away — as humorously noted by
an author.

Conclusions

Religious communities that engage in an active dialogue
with other communities, manage to recognize trends that can
cause envy by emphasizing one's own advantages and minimiz-
ing features of the other. A relationship with smaller and less
influential communities is always an indicator of a capacity for
dialogue. Lack of trust in them and belief that they are an
impotent product of religious life, on the other hand, represents
an inadequate part of history of large and usually privileged
religious communities in Southeastern Europe.

Capacity of religious communities — as religious off-
springs — are severely limited by capacity for dialogue of nation-
states which now have a prevalent influence in the region. If
these states are not ready for an inter-ethnic dialogue, religious
communities too tend to stay away from each other. Whether
religion will become an additional source of conflict or an
intermediary in an enhanced understanding depends, to a signifi-
cant extent, upon the character of those nations. In the last decade
of the 20t century, religious communities in former Yugoslavia
have not succeeded in separating themselves from extreme fea-
tures of respective nation-states in a timely and clear fashion.
Their voices were not always loud enough in opposing brutal
violence on people of other nations and different religious creed.
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If religious communities have not grasped every opportu-
nity to demonstrate peaceful intentions of their religion, it does
not mean that they are destined to follow in the footsteps of
nation-states. Even when there is no much hope, religions are
rightly expected to promote the spirit of dialogue and tolerance,
despite the challenges.
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PRACTICAL APPROACHES TO
INTER-RELIGIOUS DIALOGUE
AND THE EMPOWERMENT OF
RELIGIOUS COMMUNITIES AS
AGENTS OF RECONCILIATION

How can religious communities become agents of recon-
ciliation? What is the potential for positive input? What are the
problems or obstacles in the way? These are the questions that
I will address in this paper.

First, it is important to recognize that religion has often
been a significant contributor to the escalation of conflict. One
can look back over centuries and observe this phenomenon —
The Crusades in the Middle Ages, The Wars of Religion in
Europe during the sixteenth and seventeenth centuries, and pre-
sent day fundamentalist assaults on secularization.

In the modern era, however, religion has played a different
role than in centuries past. There are few holy wars today, carried
out explicitly in the name of religion. Instead, in today's world
religion has often become the boundary marker separating ethnic
or racial populations. It functions as a mark of identity by which
people distinguish themselves from each other. What distin-
guishes a Serb from a Croat from a Bosnian Muslim other than
the culture that has grown up around religious differences?

The use of religion as a marker of identity is not neces-
sarily bad. Because religion touches on ultimate loyalties, relig-
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ious identity is, of necessity, frequently a central defining ele-
ment of who we are. The problem comes when one's own identity
is formed over against the other, when one's own identity is
formed out of fear and the other is demonized. Religion can get
sucked into this pattern if there is an unhealthy connection with
nationalism. This can happen when a legitimate desire for col-
lective self-esteem or self-protection leads to intolerance and
deligitimation of the other. Intolerance is usually the result when
nationalism or ethnicity is sacralized into the highest and ultimate
loyalty, replacing allegiance to God.

Yet, even when nationalism has replaced God, I want to
affirm that all is not lost. In every religious tradition, there is the
affirmation that God's creation is good, that human beings are
valuable, and that believers are called to love one's neighbor and
to give hospitality to the stranger. This affirmation is present
alongside any narrow assertion of truth and any nationalistic
identity. Very often I find strong voices within each religious
tradition calling their own people to recognize the call to love
that is at the heart of their own faith. Sometimes there are
contradictory voices, in which case there is the tendency for
outsiders to charge people or groups with hypocrisy. I see such
moments, however, as opportunities to utilize cognitive disso-
nance to challenge people to move toward greater degrees of
self-awareness regarding their own faith tradition. The central
question, therefore, is how to help religious people utilize their
own basic religious beliefs in order to move themselves from
hostility to becoming agents of reconciliation.

In order to facilitate this transformation, we must begin
with people's experience. We must begin with people where they
are, not where we might wish them to be. In the context of war,
this means beginning with the experience of being a victim of
aggression. We must find creative ways to deal with everyone's
sense of victimization.
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For the past six years I have led numerous seminars
designed to assist religious people in the former Yugoslavia to
creatively come to terms with their own sense of victimization.
We have helped people from each of the religious communities
to examine together ways by which they can get out of a cycle
of revenge. To facilitate this exploration, we have developed a
diagram depicting both trap of victimization and the possibilities
for escaping out of this cycle.
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The inner circle depicts the traditional cyclical nature of
victimization and revenge. It describes the common tendency for
victimhood to lead to further aggression, which, in turn, leads to
new victims, thus creating a cyclical spiral of violence. The first
stage in this process is the experience of “injury and pain.” At
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this stage, it is very common for people to initially be in a state
of shock or denial. Many people I have met in Bosnia told me
that they could not believe, at first, that they were really in the
middle of a war. They had so many friends among all ethnic
groups that they simply could not accept that war was happening.
The second stage occurs when it becomes impossible to deny
that war has started. This stage is called “realization of loss.”
There are numerous levels of possible loss, with severe injury
or death of loved ones being the most extreme. However, one
can also experience loss of home or other possessions, loss of
nation or identity, loss of life style or culture, or loss of job or
any other aspect of future well being. The third stage in this inner
circle is “suppression of grief and fears.” The attempt to avoid
pain is a common survival mechanism in the midst of traumatic
experience. Parents, for example, will hardly take time to process
their losses while the lives of their children are in danger. They
will simply flee. The fourth stage is one of “anger” when one
asks “Why me?” or “Why us?” Suppressed grief and fear turns
into anger that is frequently so strong that it is directed not only
at the perpetrator, but at anyone associated with him/them -
family, neighbors, national or religious group, etc. The fifth stage
is a “desire for justice or revenge.” In this stage, the sense of
betrayal typically leads to a projection of anger at all who do not
perceive the situation as the victim does. Often the whole world
is blamed for being indifferent to one's suffering. Consequently,
the sense of victimhood, isolation, abandonment and helplessness
continues to grow, as does the desire to destroy the perpetrator
and his group. At this point the victim is absolutely convinced
that he is justified to strike back in order to injure the aggressor
as much as possible. The quest for justice has turned into a
crusade of revenge. In the sixth stage the victim “creates myths,
heroes, and the right conflict history” in order to further justify
the act of revenge. The victim needs to become convinced that
he is absolutely right in his own eyes, the eyes of his community,

98



Practical Approaches to Inter-Religious Dialogue
and the Empowerment of Religious Communities

and the eyes of the world. Therefore, the aggressor is portrayed
as inhuman, evil, and deserving the worst punishment. So the
victim creates his own version of the history of the conflict,
complete with heroes, villains, legends, and myths. Actual events
are separated from their context, deprived of their complex
nature, and mixed with popular beliefs and stereotypes. Many
stories recounting the other side's past and present brutalities are
retold and published. The history of the other people is presented
as a chain of examples of violent aggression. It is a black and
white mentality that prevails, excluding the possibility of hearing
any other voice or recognizing any other perception that might
reflect the complexity of the issues or the interests of other parties
to the conflict. The seventh and last stage is “an act of justified
aggression.” After the mobilization of moral justification, the
victim is ready to strike back. If this justified aggression is
performed successfully, the enemy is severely injured and the
moment of triumph has come. However, the previous victim has
now become the aggressor. Although from his perspective it has
all been justified, there is no justification for this action from the
perspective of the other. Thus this act becomes the initial expe-
rience of the conflict for the “new” victim, who may or may not
be exactly the same person or group responsible for the initial
aggressive action. The new victim traces everything back to this
moment in order to justify his own subsequent retaliation. The
cycle has been completed and the roles are now reversed.

The basic question confronting us is how to break out of
this vicious cycle. I would like to suggest a series of steps that
can be taken. Before delineating the stages in the outer circle, I
want to stress that, unlike diagrams, life is not linear. Real people
will not get out of this cycle at one point and continue along
some orderly path to reconciliation. Real people will oscillate in
and out of the two circles at many points. It is, however,
instructive to explore the various stages that will need to be
navigated at some point in the process.
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After the point of initial injury and pain, the first stage in
the outer circle is “mourning, expressing grief, and accepting
loss.” In the seminars that I lead, the modus operandi is story
telling. People need to share their experience with one another
across the divisions. When people share their personal pain and
reflect together on their common or different experience, they
begin to build bonds. Yet, there is more to this process than just
sharing with one another. At the very heart of it is a sharing of
the trauma with God. The lament motif in the Jewish scriptures
is instructive at this point. In certain Psalms we find injured and
hurt people crying out to God, requesting God's protection, and
recalling the ways in which God has been faithful. The purpose
of such ritualization in ancient Israel was to offer up to God all
injury and hurt so that God could heal the pain and God could
bring justice. I personally have witnessed people from different
communities sharing the ways that God has helped them through
their trauma. Sometimes this has culminated in people writing
their own laments, sharing them with the whole seminar as they
offer up their prayer to God.

The second stage is to “confront fears” in much the same
way that people are encouraged to mourn their losses. The same
story telling process naturally can lead from sharing past griev-
ances to fears of the future. I am reminded of a Bosnian woman
who, with her children, spent time in a concentration camp during
the recent war. After detailing the horror of her experience in
that camp, she closed by saying that it was her belief in God that
had helped her to control the fear. People in the midst of war
are legitimately afraid of many things: personal safety, social
transformation, economic crisis, political manipulation, etc. All
of these fears need to be explored and lifted up before God.

The third stage involves “identifying needs and re-human-
izing the other.” The main question here is “Why them?” “Why
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did they do this to us?” In one way, this is the same question as
the one asked in anger in the inner circle, except the emphasis
is different. Here the question is honestly being asked about the
motivation of the other. It is not easy to ask this question due to
the existence of persistent stereotypes. Yet it is possible to admit
that the actions of even the worst enemy are motivated by very
human needs. The alternative is to view them as crazy and their
actions as totally irrational. Such an explanation, however, brings
no sense of security for the future. Fears that the other could
victimize us again are still present. The only hope is to begin to
understand the other's fears and needs. Very often we have found
that people discover that their needs are similar if not the same.
Maslow's hierarchy of needs (delineating a ladder beginning with
security and moving upward to include identity, community and
self-actualization) can help different communities identify likely
needs within any community's experience at a given time. During
a seminar in Sarajevo, held in the midst of the war, an imam
from Zepa shared how he began to ask, sincerely, what were the
needs of the Serbs who were shooting at his Muslim people.
Even though his people were struggling to survive, he turned his
attention also to the needs of the enemy. He remembered times
in history when the Serb people had suffered at the hands of
Muslims and concluded that both people were struggling to
satisfy the same basic need for survival. This Muslim man was
still angry over what had happened to his people. He still viewed
the act of aggression against his people as evil. But the aggressor
was now humanized.

The fourth stage is “acknowledgment of wrong-doing,
truth telling and re-writing history.” If we begin by acknowledg-
ing each others' pain, then we must be prepared to admit that
someone is responsible for inflicting this pain, not only from the
other side but from our side as well. The Jewish scriptures are
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also helpful in opening the eyes of the victim to this reality. The
same lament motif found in the Psalms can be found in the
prophets of the Old Testament. However, this motif is paralleled
by another motif of confession of sin. Jeremiah, for example,
identifies the suffering of his own people but also asks them to
examine themselves and the Israelite people as a whole. These
prophets implore the people to ask God for salvation from their
own sin and to remember God's forgiveness offered to both them
and the enemy. I find that people from war-ravaged societies in
the former Yugoslavia easily identify with the losses suffered by
the Jewish exiles of Jeremiah's time - loss of country, language,
Temple, all of the normal identity markers of their society. Yet
they were challenged to examine the condition of their own
hearts and the actions of their own ethnic group as a part of the
healing process that God would perform in their midst. I have
seen courageous people from all the faith communities in this
region begin to examine themselves instead of simply hurl
condemnation at the other side. I have heard people admit the
hardness of their own hearts and the grudges they have held
against other groups. I have seen two different ethnic groups
share lists of atrocities that they know that their group committed
against the other. To do this conscientiously is to speak the whole
truth and to participate in re-writing a more accurate version of
history.

The fifth stage is “the choice to forgive.” I define forgive-
ness as giving up all hope of a better past. Thus far in this outer
circle we have spent much time dealing with the past - grieving
it, confessing it. At this stage it is time to ask if we can let go
of out hope to make it better. The biggest problem we face in
dealing with forgiveness is the sense that people fear that some-
one will force it on them. We need to allow people to approach
this sensitive topic at their own speed. However, it is very

102



Practical Approaches to Inter-Religious Dialogue
and the Empowerment of Religious Communities

important that people understand what forgiveness is and what
it is not. It is not absolution. It is not an act of freeing other
people from the consequences of their actions, including any
kind of amnesty from punishment for criminals. Forgiveness is
not done for the sake of the other person, but for oneself. It needs
to be viewed as an individual's own journey out of the grip of
the past and into an open and promising future. In the words of
Jeremiah, it is the choice to live and not to die. Personal
forgiveness, offered for the sake of the victim himself, does not
mandate it for society where issues of justice have to be faced.
Though it may open up the possibility for these issues to be faced
more honestly.

The sixth stage is “envisioning restorative and operative
justice.” Here our attention rightly shifts from the individual to
society. If someone has been able to acknowledge the wrongs
committed by one's own group and enter into a forgiveness that
truly frees him from the victimhood syndrome, then he is ready
to examine the question of justice in society. However, the justice
being examined will be far greater than the focus on punishment
and revenge that we saw in the inner circle. Punishment will be
only one aspect of justice. Justice in all its fullness will be seen
as the restoration of right relationships between people. It will
involve coming together with other “changed” individuals from
all ethnic groups, in order to examine all the needs of all people
in the society. This full picture of justice is positive in focus, not
negative. It envisions a society in which the needs of victims, as
well as perpetrators, and indeed the whole community, are taken
seriously. There is no longer an attempt to delegitimize some
needs because the person or group is deemed to be unworthy.
Yet, there must be some kind of selection process. Meeting all
the needs of any society is unrealistic. Achieving perfect justice
is always a utopian ideal. One way of determining a strategy for
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operative justice is to select the most basic level of need that has
been thwarted at that moment of time in a given society, and to
ask how this group of people might work together to address the
obstacles that block its fulfillment.

We are now ready for the seventh stage, that of “problem
solving or joint planning.” If good groundwork has been laid —
identifying needs and fears, clarifying perceptions, acknowledg-
ing wrongs, and envisioning justice - then a group is ready to
begin a problem solving process. Problem solving involves
working together with participants from different communities
to resolve a dispute. It necessitates working together on the
problem rather than attacking each other. One of the basic
techniques in such a process is joint brainstorming regarding very
specific problems. People from different communities can work
together to create options for overcoming obstacles and eventu-
ally resolving conflict between them, thus advancing one con-
crete aspect of justice within their society. By utilizing this
methodology I have seen participants in mixed religious seminars
in Bosnia develop very creative approaches to complicated issues
such as corruption and refugee return. The results have included
a prime time TV program on corruption in Republika Srpska and
a refugee return program in which six thousand Croats have
returned to a previously Muslim dominated Fojnica.

Finally, we end the outer circle with an arrow pointing
toward reconciliation. All of the above is part of the process
leading toward reconciliation. Full reconciliation, though, is an
unending process. In real life, groups will continue to be in
conflict and will go back and forth through this diagram many
times. The most important task is to be willing to work toward
reconciliation by addressing whichever issue is on the table at
the moment.
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RELIGIJE NA JUGOISTOKU
EVROPE U 21. VIJEKU:
PROMJENA ZNACAJA

(na primjeru Srpske pravoslavne crkve
1 Katolicke crkve u Hrvata)

IstoriCar sam, tj. bavim se proslos¢u — a tema mog pre-
davanja ti¢e se buduénosti. Zbog toga nemojte, molim vas, da
ocekujete neku profesionalnu futurolosku metodologiju. Mozete
da primite moje kratko izlaganje kao glasno misljenje jednog
Covjeka koji se ve¢ neko vrijeme bavi religioznom problematikom
u socijalistickoj Jugoslaviji, tj. najnovijom, ali ipak prosloséu. U
Njemackoj, kad izlazem neSto iz svojih istrazivanja o proslim
decenijama, kod slusalaca dominira interesovanje dosta slicno
temi danasnjeg predavanja. Raspad Jugoslavije, sadasnje stanje 1
mogucénost vjerskih zajednica da povoljno uti¢u na suzivot nacija
u buduénosti. Tako da sam u mislima uvijek pomalo i futurolog,
ali futurolog-istoricar, Cija je masta dosta optere¢ena bavljenjem
prosloséu. Ironija je u tome, da time li¢im i na predmet mog
interesovanja, tj. na katolicku i pravoslavnu crkvu, koje na ovim
prostorima imaju za sobom ve¢ toliko vjekova da ,,istorijsko
sjec¢anje” ponekad gura u proslost, bas tamo gdje bi trebalo razvijati
svjezu inicijativu za buducnost.

* Klaus Buchenau nije bio u moguénosti da prisustvuje radu Okruglog stola,
ali je naknadno prilozio svoj tekst za na$§ zbornik (prim. ur.).
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Da bismo mogli da prognoziramo nes$to o znacaju religije
u jugoistocnoj Evropi u 21. vijeku, moramo prvo da kazemo kako
sebi predstavljamo taj novi vijek, tu buduénost uopste. Sta nas
ocekuje? Odlucio sam da ovdje izlozim jedan scenarij koji opet
nije pun fantazije, jer o njemu mozemo da ¢itamo svakodnevno
u novinama, da ¢ujemo iz usta politi¢ara itd. To je put postepene
integracije ovih prostora u Evropsku zajednicu, §to neminovno
nosi sa sobom dalje prodiranje svjetskih, po genezi najcesce
zapadnih trendova u kulturi, ekonomiji, politickom sistemu itd.
Izabrao sam taj scenarij jer ¢ini mi se da je od svih najvjerovatniji.
Osim toga, samo taj scenarij moze da osigura barem neku
stabilnost razvoja, sa nekim jasnim pravcem, dok su sve ostale
varijante nepredvidljivije i sigurno manje stabilne, zbog cega je
1 svako prognoziranje vrlo tesko.

Polazim, dakle, od neprekidne presije od strane zapadne
Evrope i Amerike da se na prostorima bivse Jugoslavije ostvare
sledeci politicki, drustveni i ekonomski ciljevi:

— marginalizacija svih politickih pokreta koji se ne mogu
smiriti s postoje¢im drzavnim granicama teznja ka nekom dosad
propustenom ,,nacionalnom objedinjenju’;

— suvremeno zapadno pojmanje izraza demokratija, koji
oznacava ne samo vlast ve¢ine nego i prava manjina;

— preduzimanje ekonomskih reformi u duhu liberalnog
kapitalizma;

— otvaranje drusStava prema kulturnoj i ekonomskoj glo-
balizaciji; za tradicionalne vjerske zajednice ta globalizacija
vjerovatno oznacava da ¢e one biti primorane da u vecim ra
zmjerima nego dosad budu u konkurenciji sa drugim vjerskim
zajednicama i pokretima koje ranije nisu bile poznate na ovim
prostorima. S pravom je rekao Urs Altermatt! da ameri¢ki model

1 Urs Altermatt: Das Fanal von Sarajevo. Paderborn itd. 1996. s. 107.
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,,slobodnog trzista religija” pokazuje i Evropi put u buduénost,
jer najviSe odgovara suvremenim tekovinama svijeta u kojem
ljudi sve vise imaju mogucnost da upoznaju nesto van okvira
vlastite tradicije. Jednom rijecju: evropeizaciju, amerikanizaciju
i globalizaciju u sadasnjem trenutku i jo§ viSe u buduénosti ne
bih suviSe razlikovao, svidalo se to nama ili ne.

Bitan za naSu prognozu nije samo ovaj spoljasnji okvir,
nego i drustvene reakcije na njega. Drustva na jugoistoku Evrope
ve¢ sada ugraduju raspravljanje sa ,,medunarodnim faktorom” u
zapravo sve javne diskusije — i crkve, kao javne ustanove,
naravno da ucestvuju u tim diskusijama. Reakcija drustava na
spoljasnji izazov zavisi, izvinite za banalnost, od konkretnog
uspjeha predlozene americko-zapadnoevropske koncepcije u po-
jedinim tranzicijskim zemljama — i ako ne direktno od uspjeha,
onda barem od nade u njega. Vrlo vazan je tu socioekonomski
faktor, tj. osjecaj i dokaz, da ,,u Evropi” i ekonomski ima mjesto
za kandidate sa jugoistoka. Tu je mozda glavni problem cijelog
integracijskog procesa, jer i na medunarodnom, i evropskom
trziStu nema takvog mjesta, koje samo c¢eka da ga bivse socijal
isticke zemlje zauzmu. Naravno — dok su Srbija ili Hrvatska
trziSte za na$ izvoz nema problema, ali da one nadu svoju nisu
kao proizvodaci, kao eksporteri — to je mnogo teze. A dok
jugoistok ekonomski ostaje na margini Evrope, ostade i antiza
padna kretanja nacionalnog, plebejskog ili vjerskog tipa.

Ovakvim smo opredjeljenjem problematike najzad dosli
do glavnog objekta prognoze o 21. vijeku: do vjerskih zajednica,
konkretnije do naSeg ilustrativnog primjera Srpske pravoslavne
crkve i Katolicke crkve kod Hrvata. Glavno pitanje bih postavio
ovako: Kakav ¢e biti odnos tih crkava, koje barem potencijalno
obuhvacaju vecinu srpskog, odnosno hrvatskog naroda, prema
antizapadnim kretanjima koja automatski nastaju kao posljedice
tesSkoca integracije u evropske i globalne strukture? Ukoliko su
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obje crkve u istorijskom pamcenju usko povezane sa nastankom,
prosveéivanjem, izgradivanjem i oCuvanjem ,,svojih” nacija, u
oba slucaja postoji moguénost da se crkva uplete u nacionalisticki
pokret protiv evropske integracije, globalizacije, drustvene i
kulturne pluralizacije itd. U pojedinostima ipak svaki slucaj ima
nekoliko svojih scenarija. Kod Hrvata reklo bi se da potencijala
za savez antizapadnih kretanja 1 crkve ima manje, i to zbog
sljedecih razloga:

— Hrvati su dobili ,,svoju” drzavu, i ve¢ samim tim hrvat-
sko katolicanstvo se oslobada od velikog djela nacionalno-inte
grativne funkcije, barem u samoj Hrvatskoj. Kod Hrvata u Bosni
i Hercegovini, naravno, slucaj je drugaciji.

— Katolicka crkva je od pocetka bila dio zapadnog svijeta
i zapadne razvojne dinamike. Ona ima dugo iskustvo reagiranja
na drustvena kretanja, od renesanse preko sekularistickog pros
vjeéenja sve do globalizacije naSih dana. Kao §to je pokazao
Drugi vatikanski koncil, ona je u stanju da teoloski prisvoji neke
suvremene principe koja nije sama izmislila, kao $to je politicka
demokratija. Zbog toga katolicka crkva ne odbacuje na funda
mentalni nacin ni globalizaciju, nego pokusava da nju osmisli i
usmjerava u katolickom praveu;?

— zbog svoje globalne organizacije katolicizam je i sam u
velikoj mjeri dio globalizacije, i moZe da u globalizaciji prepozna
nesto slicno svom vlastitom pojmanju hris¢anskog univer
zalizma. Antiglobalizam na kraju krajeva nije kompatibilan sa
ovakvom eklezijalnom strukturom.

2 Vidi, npr. ovogodis$nji majski broj njemackog katolickog Casopisa Inter
nationale katholische Zeitschrift Communio (god. 29, 2000), koji je
potpuno posveéen globalizaciji. Znatno konzervativnije, ali ipak u istom
pravcu se izrazava o globalizaciji komentator Glasa Koncila (br. 48 od
26.11.2000).
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S druge pak strane, mogu¢é je i1 jedan drugi scenarij:

— u slucaju da ¢e biti vise gubitnika ekonomske global+
zacije u tradicionalno katolickim zemljama, $to nije iskljuc¢eno u
sluc¢aju biv§ih socijalistickih zemalja ili Latinske Amerike, Ka
tolicka crkva ce biti sklonija da nastupa kao glasni kriticar ovog
procesa. Tu bi crkva mogla da se osloni i na pojedine lokalizme,
tradicionalizme i nacionalizme. Na taj nacin, Katolicka crkva bi
nam spremila slicno iznenadenje kao za vrijeme komunistickih
reZima, kada je ona, bez obzira na univerzalnu svoju organizaciju
i ekleziologiju postala mnogo snaznija potpora pojedinim nacion
alizmima nego pomjesne (,,nacionalne”) protestantske ili pra-
voslavne crkve — zbog svog eklezijalnog centra na zapadu, vece
nezavisnosti od drzave i efikasnije organizacijes

— Katoli¢anstvo je protivre¢no u tom smislu, da je ono sa
jedne strane dosta uklju¢eno u modernizacijske procese, a sa
druge — u tradicionalisticki otpor toj istoj modernizaciji. U
mnogim katolickim krajevima Evrope, svestenici funkcionisu
kao stozeri ,,seoskog otpora” protiv urbanizacije, pluralizacije
itd.* Kulturni kapital koji poti¢e iz jo§ uvijek efikasnog sistema
katolickog Skolovanja oni mogu investirati u antiglobalizacijsku
borbu — i to elektronskim medijama i drugim globalnim sred
stvima.’

3 Peter F. Sugar: The Historical Role of Religious Institutions in Eastern
Europe and Their Place in the Communist Party-State. In: Pedro Ramet
(ed.): Religion and Nationalism in Soviet and East European Politics.
Durham, London 1989, s. 42-59; ovdje: s. 46.

4 Vidinpr. istrazivanje Esada Cimica o religioznosti u Bosni i Hercegovini:
Socijalisticko drustvo 1 religija. Ispitivanje odnosa izmedu samouw
pravljanja i procesa prevladavanja tradicionalne religije. Sarajevo 1970.

5 Vidi, npr. u mnogo ¢emu odbojnu poziciju Draga Imundze prema glo-
balizaciji (Drago Imundza: Vjerski odgoj i hrvatski identitet. Glas Kon
cila, br. 43 od 20. 10. 2000.).
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Svejedno u kojem pravcu ¢ée se hrvatski katolicizam raz
vijati ponaSanje Katolicke crkve jo$ uvijek je vrlo vazno, i to
zbog tradicionalnog autoriteta ove institucije, koji je mozda u
opadanju, ali se i dalje nikako ne moze zanemariti.

Kod Srba, isto tako bih poSao od dva scenarija. Prvi
pretpostavlja jaku vezu pravoslavne crkve i antizapadnih nacion
alnistickih pokreta, i to zbog sljedeéih faktora:

— srpski je drzavotvorni projekat pretrpio na kraju 20-og
vijeka potpun promasaj. Kao ,,svoju” drzavu Srbi danas imaju
samo dvije tvorevine bez jasnog medunarodnog statusa i terito-
rijalnih granica: Republiku Srbiju i Republiku Srpsku. Politicka
buduénost Jugoslavije, Srbije, Kosova, Crne Gore, Republike
Srpske i Srba u Hrvatskoj je mozda otvorena; ali mogucnost
objedinjavanja tih teritorija u jednu manje-vise homogenu srpsku
drzavu jednostavno ne postoji. U ovakvoj situaciji, Srpska pra
voslavna crkva je jedina institucija koja prisustvuje manje-vise
svugdje gdje se ljudi opredjeljuju kao Srbi. Polazna situacija je,
dakle, takva da Srpska pravoslavna crkva opet moze i mora da
bude to Sto najviSe odgovara njezinom poznatom istorijskom
sje¢anju: ,,majkom i Guvaricom srpskog naroda”. Nije za oceki
vati da ¢e ona u ovakvim okvirima biti sklonija nego ranije
religioznom pluralizmu kod ,,svojih” Srba, jer jedan narod moze
da ima samo jednu majku...

— SPC mozZe odbaciti globalizaciju ne samo kao pomjesna,
regionalna ustanova. U svim pravoslavnim crkvama istoc¢ne i
jugoisto¢ne Evrope ima i takvih koji odbacuju pojam ,,nacion-
alna crkva”, jer nije u skladu sa univerzalnim poslanjem crkve.
Ali to ne znaci da su svi oni otvoreni prema svemu Sto dolazi sa
zapada. Tu nije nacionalizam, ve¢ antiokcidentalizam u pitanju.
On se izraZzava u Zestokoj publicistickoj borbi jednog dijela
pravoslavne javnosti protiv ,,novog svjetskog poretka”, koji se
tu shvaca kao globalna amerikanizacija ili okcidentalizacija. Tu
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se globalizacija shvaca kao neSto zapadno, kao nesto, Sto izvire
iz neke tude logike razvoja, a ne iz vlastite — isto kao i racion
alisticko prosvecenje 18-og vijeka, ili komunizam 20-og. Po
takvoj shemi vlastito — to je simfonija crkve i drzave,
sveobuhvatni religiozni pogled na svijet, mozda i zatvorena
religijska sredina sela; a tude — sekularizacija, racionalisticko
prosvecenje, pozitivisticka nauka, potrosacko drustvo, i na kraju
krajeva globalizacija sa svojim mijeSanjem kultura, identiteta,
vjera itd. Ovdje moram istaknuti da ne volim Hantingtonov
,,sukob civilizacija”, koji predvida, i neminovan konflikat pra
voslavnih i zapadnohri$¢anskih zemalja® — ali priznajem da su
pravoslavni teolozi poput Justina Popovic¢a svakako pridonijeli
ba$ ovakvoj interpretaciji suvremenog razvoja u Evropi; — ovim
ne zelim reci da faktor pravoslavnog antiokcidentalizma mora
biti odlucujuci. U poredenju sa katolickom crkvom, uticaj pra
voslavnih crkava na javno mnjenje je sigurno manji, isto kao i
autoritet u drustvu uopste.

Osim toga, pravoslavna crkva rijetko govori jednim gla
som. Cak suprotno: ona je dosta pluralistitka ustanova, gdje Gesto
ima toliko razli¢itih misljenja koliko i episkopa. Zbog toga,
drustveno-politicki uticaj antiokcidentalista moze da bude znatan
samo ako oni sklapaju savez sa uticajnim sekularnim nacional
istima ili sa nekim politickim rezimom antizapadnog usmjerenja.
Ako se to ne desi, pravoslavna crkva dozivjece globalizaciju 21.
vijeka vjerovatno na sli¢an nacin kao i sekularizaciju 18. i 19.
Djelomicno se bori protiv suvremenih kretanja, djelomicno se
zatvara u manastire i crkve, djelomicno se adaptira — ali u cijelom
ostaje bez veéeg uticaja, ne samo zbog neefikasne organizacije,
nego i zbog podredenosti drzavnim interesima.

6 Samuel P. Huntington: Der Kampf der Kulturen. Die Neugestaltung der
Weltpolitik im 21. Jahrhundert. Wien 1996. S. 25.
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Drugi scenarij je mnogo povoljniji: polazim od toga da je
Evropska unija ipak u stanju da i zemljama pretezno pravo-
slavnog stanovnistva predlaze realnu perspektivu integracije i
socioekonomskog razvoja. Ako ¢e balkanske vlade i drustva tu
Sansu ispravno iskoristiti, na kraju krajeva moze da pobjedi
kolektivno pouzdanje u buduénost nad ¢eznjom za nekom boljom
prosloséu. U takvom slucaju, i pravoslavlje ¢e imati moguénost
da drugim oCima sagleda savremeni svijet, svoje istorijske traume
itd. Mislim da bi tu moglo biti jako vazno iskustvo pravoslavne
crkve van ,,pravoslavnih teritorija”. Bez obzira na to da se
pravoslavna crkva i u Zapadnoj Evropi, Sjevernoj Americi i
Australiji uglavnom veze uz etnonacionalne kolektive, ona ipak
ima intimno iskustvo sa religioznim pluralizmom, razdvajanja
religiozne i nacionalne svijesti i svim ostalim §to je donijela
novija istorija Zapada. Ovim ne Zelim reéi da je to iskustvo uvijek
plodno ili pozitivnho — postoji i fenomen tradicionalistickog zat
varanja emigrantskih opstina. Ali primjer Pravoslavne crkve u
Americi, koja je danas bez obzira na svoje ruske korijene mno-
porijekla, jasno pokazuje da nacionalni princip — jedan narod,
jedna drzava, jedna crkva — ne mora da bude vezan sa pra
voslavljem zauvijek.” Tu leZi i rjeSenje drugog problema —
problema stalnog pravoslavnog straha od katolickog, protestant
skog, sektantskog ili bilo kojeg drugog ,,prozelitizma”. Kad se
danas srpska ili ruska pravoslavna crkva zale na prozelitizam
drugih vjerskih zajednica, najcesée se ne radi o pridobijanju
pravoslavnih vjernika za drugu vjeru, nego o pridobijanju re
ligiozno indiferentnih ljudi za vjersku zajednicu kojoj njihovi
preci nisu pripadali. Mislim da to nije nikakav prozelitizam u
uzem smislu, veé nesto vrlo staro i prirodno u istoriji hris¢anstva

7 C. J. Tarasar, J. M. Erickson: Orthodox America 1974-1976. New York
1975.
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— radi se o misiji. Na misiju drugih postoji, po mom misljenju,
samo jedan odgovor: i to je vlastita misija. Zelio bih da pra
voslavna crkva u 21. vijeku dozivi toliko prijateljstva i mirnog
razvoja da moZe svoju misiju razvijati. Samo na takav nacin ¢e
ona biti u stanju da stupi u neizbjeznu religijsku konkurenciju;
samo tako ona moze da se oslobodi od suviSnjeg drzavnog
pokroviteljstva i kontrole. Samo tako ona moze da svijetu otkrije
duhovno bogatstvo pravoslavlja. Hvala vam na paznji.
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KULTURA MIRA I TOLERANCIE
MEDU RELIGIJAMA

,,JA SAM PUT, ISTINA I ZIVOT”

Isus Krist

Svakako da ovo moje izlaganje proizlazi iz srca i duse
covjeka vjernika — kr§¢anina, svecenika, teologa. Ono je upuéeno
svim ljudima dobre volje, a vjernici bi ga trebali lakSe razumjeti
nego oni kojima je ,,sve svejedno” ili oni, koji se izja$njavaju
kao nevjernici — bezboznici.

Ovime ne Zelim ni¢iju osobnost i slobodu misljenja i
opredeljenja povrediti, ali narav — logika stvari je takva.

,,JA SAM SVJETLO, A TI ME NE VIDIS!”

,,JA SAM PUT, A TI ME NE SLIJEDIS!”

,,JA SAM ZIVOT, A TI ME NE TRAZIS!”

,,JA SAM ISTINA, A TI MI NE VJERUJES!”

,,JA SAM UCITELJ, A TI ME NE SLUSAS!”

,,JA SAM VODA, A TI ME PITAS!”

,,JA SAM TVOJ BOG, A TI MI SE NE MOLIS!”
,,JA SAM TVOJ NAJBOLJI PRIJATELJ, A TI ME
NE LJUBIS!”

,,AKO SI NESRETAN NEMOJ MENE KRIVITI! ”

(Francuski spis iz 1632.)
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Svjestan sam da, kako kaze Phil Bosmans, ,,Svi stanujemo
u istom selu, koje se zove Zemlja. Vjernici i nevjernici, necrkveni
ljudi, slobodni mislioci, humanisti, ljevicari i desnicari”. Zato §to
stanujemo u tom istom ,,selu”, Bozjom voljom, ne slu¢ajno, svi
smo dakle povjereni jedni drugima, da Zivimo u prijateljstvu i
ne samo u prijateljstvu nego u ljubavi. Zajedno idemo dugim
putem. Putem do svjetla, putem koji vodi kroz pustinju ljudske
ludosti, preko brda gramzivosti, nepovjerenja i nasilja, do novog
proljec¢a na svijetu.

Novi svijet je mogué. Skladni komadi, predvideni da
odgovaraju jedni drugima, poklapaju se. Neskladni ne
odgovaraju jedan drugome. Gradis li kuc¢u dijelovima koji ne idu
zajedno, ona Ce se srusiti. Kako onda graditi novi svijet s ljudima
koji se nisu prilagodili jedni drugima i ne pripadaju zajedno?
Ljudi imaju slabosti. Ljudi ¢ine pogreske. Ljudi se svadaju.
Postoje trzavice i sukobi. Ljubav, jedino ljubav daje da zajedno
rastu ljudi koji nisu savrSeni i ¢ine zajednicu. Samo u ljubavi
mogu ljudi izdrzati jedni uz druge. Recept, kojega se trebamo
mi ljudi, stanovnici ,,sela Zemlje” drzati jeste sveto evandelje.
Evandelje daje ozbiljan ali i jasan odgovor na pitanje najdubljeg
smisla naseg Covjecijeg bica i suzivota. Jasan odgovor na pitanje:
kako mogu toliki ljudi zZiveti zajedno? Kako stati na kraj ratu i
nasilju?

Nitko ne moze prosudivati Evandelje spolja. U Evandelje
treba uéi, Evandelje treba Zivjeti, Evandelje treba za nas postati
zivotni stav — zivot. Isus je rekao: Dosao sam da Zivot imaju, u
izobilju da ga imaju. Evandelje ljubavi je u ljudskim o¢ima nesto
,,ludo”, ono kaze: Izabra Bog ludo u svijetu da posrami mudro.
Tko ude u tu ljubav odustat ¢e od pozicije moéi, napustit ¢e
osjecanje svoje nadmocnosti 1 potraziti posljednje mjesto da bude
svima na usluzi — sluga. Ova putuju¢a — ovozemaljska Crkva
ima u svecima, koje Casti kao posebne ugodnike Bozje, razli¢itog
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profila, potvrdu da ljudska osoba moze u svome zivotu ,,ut-
jeloviti” Rije¢ Bozju koja je sadrzana u Bibliji. Da, Evandelje je
radosna vijest o ljubavi, koja boli, koja je obiljezena ludoscu
kriza.

Suprotno svedocanstvo tolikih kr§¢ana iznevijerilo je oceki-
vanja tolikih ljudi. Mnogi su se odlucili za humanost umjesto za
krs¢anstvo. Oni se postavljaju pred pogresnu alternativu. Ne
treba birati izmedu ova dva. Naime, ne moze ¢ovjek biti dobar
kr$¢anin a da nije ujedno i dobar Covjek. Jer, gdje se pristalice
humanosti odricu kr§¢ana zato S$to su ovi vjernici, tu je njihova
Covjecnost ograniena. A gdje se krSc¢ani odri¢u nekih ljudi zato
§to su nevjernici, tu je njihovo krsc¢anstvo iskrivljeno.

Pitanje krs¢anskog pogleda na svijet pitanje je bozansko
— ljudskog pogleda na svijet. To je pitanje dobrobiti konkretnih
ljudi. To je pitanje srca u naSem drustvu — ,,nasem selu”, stupanj
Covjecnosti u nasem politickom, socijalnom i ekonomskom po-
nasanju. To je pitanje postivanja ljudskog zivota, postivanja
¢ovjeka. To je postivanje zivog svijeta, postivanje prirode. To je
pitanje nasilja u nasoj sredini. Zasto dolazi na prvo mjesto pravo
jacega? Zasto milijuni gladuju? Zasto ljude izrabljuju, ugn-
jetavaju, plase, hapse, ubijaju?

Nase drustvo trpi od teSkog sréanog udara. Ono spada na
odjeljenje intenzivne njege. Mora dobiti infuziju — vakcinu
LJUBAVI. Pa kad opet zakuca srce u porodi¢nom, socijalnom,
ekonomskom 1i politickom Zivotu, Zemlja ,,nase selo” ¢e postati
dom u kome ¢e se svatko moci slobodno i potpuno razvijati.

Da kr$canstvo vrijedi slijediti, da je vrijedno, da se ,,is-
plati” biti kr§¢anin — vjernik, da je kr§¢anstvo ispravan put i
ispravan zivotni stav govori nam i ova jubilarna 2000. godina
krS¢anstva. Dokazale su se one rije¢i samoga Isusa Krista: Ja
sam put, istina i Zivot. A da ne govorimo o vjeri u Boga jedinoga
jos u Starom zavjetu.
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Stoga su na poseban nacin pozvane crkvene i religijske
zajednice na suradnju.

Kako na suradnju s drugima tj. na ekumenizam gleda
katolicka crkva?

Hvala Bogu ve¢ ima veoma mnogo razliCitih dokumenata
i uputa; evo samo nesto kratko.

U drugom poglavlju dekreta ,,Unitatis redintegratio” — o
EKUMENIZMU, stoji naslov ,, Vrienje ekumenizma”, a podnas-
lov glasi — sjedinjenje mora sve zanimati; u kome doslovno stoji:
,,Briga za obnovu jedinstva ti¢e se sveukupne crkve, kako vjer-
nika tako 1 pastira, i svakog pojedinoga od njih obvezuje prema
njegovim mogucnostima, bilo to u svagdasnjem krS¢anskom
zivotu ili u teoloskim i povijesnim istrazivanjima. Ova briga, na
neki nacin, ocituje bratsku povezanost koja ve¢ postoji medu
svim kr§¢anima i vodi u puno i savrSeno jedinstvo prema Bozjoj
dobrohotnosti”.

Osim molitve, osobne i zajednicke, vrSenje ekumenizma,
tj. da bismo bili djelotvorni i odgovorili na molitvu-molbu sa-
moga Isusa, izvrsili svoju kr§¢ansku obvezu, i kako nas na to
sveti otac Ivan Pavao II poziva i primjerom pokazuje gdje god
ima priliku; dekret II Vatikanskog sabora o EKUMENIZMU,
potpisan jo§ 1964. godine, preporuca i poziva na: Obnovu crkve;
Obracéenje srca; Uzajamno poznavanje medu bracom; Ekumenski
odgoj; Nacin izrazavanja i izlaganja nauke vjere; Suradnja sa
rastavljenom bracom.

Za ovu bih priliku stavio bih posebno naglasak samo na
jedan od nabrojenih prijedloga, a to je: Uzajamno poznavanje
medu bracom. Sto znaéi, treba upoznati duh rastavljene braée, a
to treba Ciniti po istini i s dobrohotno§¢u. Potrebno je da katolici
bolje upoznaju nauku i povijest, duhovni i bogosStovni Zivot i
kulturu brace s kojom zivi. Navedeni dekret o ekumenizmu dalje
kaze: ,,Teologija i druge znanstvene, osobito povijesne grane
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moraju se predavati i pod ekumenskim vidom, da bi sve tocnije
odgovarale stvarnoj istini. Jer, jako je vazno da buduci pastiri i
svecenici budu potkovani u ovako tocno razradenoj teologiji, ne
polemicki, osobito ne u onome $to se tiCe odnosa rastavljene
braée prema Katolickoj crkvi”. Naime, od sveéenika — duhovnih
pastira, koji su na ,,terenu’, najvise zavisi duhovni odgoj vjernika
1, naravno, onda i ekumensko razumijevanje i prihvacanje drugih.
Jer, oni koji nisu ,,sa nama”, ne mora znaciti da su protiv nas;
kako su se i apostoli tuzili Isusu. Koji im je odgovorio, da se ne
boje, jer bez Njega ne moZe nitko nista dobro Ciniti. Pa On je
zacetnik i1 pokreta¢ svakoga dobra. ,,S tim se zapravo vracamo
na izvorni smisao pojma koji se, ko zna zbog Cega sve, Cesto
zaboravlja, na smisao sadrzan u Hristovoj prvosvestenickoj
molitvi koju kazuje Jovan u 17, 21; i koja se svodi na ut unum
sint — 'da svi jedno budu'; to jedinstvo nije jedinstvo kolek-
tivistitckog krda, ve¢ jedinstvo slobodnih licnosti”. (Iz knjige
Mirka Dordevica: ZNACI VREMENA — Enigma ekumenizam
—str.111)

Zato:

,,Ekumenizam nije popustanje u vjeri, odricanje vlastite
proslosti ni skrivanje vjerske razlike.

Ekumenizma je skupni napor krs¢ana za dubljim
poznavanjem vlastite bastine i postivanjem tudih vjer-
skih vrednota.

Ekumenizam nije nadmudrivanje pametnijih.

Ekumenizam je razgovor medu kr§¢anima na ,,ravnoj
9
nozi .

Ekumenizam nije osuda drugih $to nisu znali ili mogli
ostati zajedno.

Ekumenizam je ostvarivanje Zelje Isusove ,,da svi budu
jedno”.
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Ekumenizam je stvarnost osudena na uspjeh, jer je Isus
za to molio: ,,0&, da svi budu jedno”.

(Iz BLAGOVEST — decembar 1998.)

JEDINSTVO - EKUMENIZAM

(Iz ,,Zivo Vrelo” 8/2000)

Osje¢am da ¢e biti puno osmijeha mije$ano sa suzama,
puno radosti — mijeSano s tugom,

puno proslosti — mijesano s budu¢noséu,

puno oprastanja — mijeSano s kajanjem.

Kad bude — bit ce!

Kada?

Neka bude — kad bude, ali mora biti!?

O Boze, Ti koji ne dijelis, nego sjedinjujes!

Daj da Tvoja crkva bude:

Sveta, Jedna i Jedina!

Kao sto je bila na pocetku, kako si je Ti utemeljio.
Tako neka bude u vijeke vjekova

Amen.
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NEOPHODNOST
INTRARELIGIJSKOG DIJALOGA
KAO VIDA POMIRENJA U
JUGOISTOCNOJ EVROPI

Govor o interreligijskom dijalogu u Jugoisto¢noj Evropi,
kao i o dijalogu uopste, mora imati u vidu da se radi o podrucju
gde su se multinacionalna carstva Habzburga, Otomana i Roma-
nova odrzala sve do pocetka 20. vijeka.

S obzirom da u uslovima Habzbur$kog i Otomanskog
carstva narodi nijesu mogli ostvarivati blagovremeno formu
politicke zajednice, tj. svoju drzavu oni su uporno odrzavali,
gradili 1 usavrSavali svoj identitet na bazi etnickih, jezickih i
religijskih korijena.

U tom smislu se moZe prihvatiti stanoviste da gradani
Zapadne Evrope vise misle u politickom nego u etnicko-kultu-
ralnim kategorijama jer su oni imali blagovremeni spoj etni¢ko-
kulturalnog i drzavnog u izgradnji svojih zajednica.

Narodi Isto¢ne, Srednje i Jugoistocne Evrope su vjekovima
bili u situaciji da svoj identitet ouvaju prije svega etnokultural-
nim sredstvima: od etnickih preko jezickih i posebno religijskih
sadrzaja.

To je pratila i politicka borba za stvaranjem svoje drzave,
odnosno za uspostavljanjem prirodnog jedinstva etnokulturnih
sadrzaja i politicke forme svoje zajednice.
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Ocigledno, to nije bila zabluda, ve¢ ostvarenje cilja kojeg
su narodi Zapadne Evrope mnogo ranije postigli.

Ne mozZe se, zbog toga prihvatiti konstatacija: ,,Na istoku
Evrope ljudi su se u doba nacionalizma poceli sjecati svoje
zaboravljene ili zatrpane povijesti; na zapadu oni su produzili da
zaboravljaju razlicitu proSlost. Na istoku ljudi su se sjecali onog
§to se nikad nije dogodilo, a na zapadu su zaboravili ono §to se
dogodilo” (Urs Altermat, 42).

Prije bi se moglo re¢i da su drugi nastojali i danas nastoje,
da se njihova istorija i kultura zatrpaju dominacijom i asimilaci-
jom.

Na istoku Evrope u pitanju je nadoknadivanje nacional-
nodrZavnog razvitka §to je u Zapadnoj Evropi zavrSeno mnogo
ranije.

Istina, treba naglasiti da su se viSenacionalna carstva od
Rimske imperije do HabzburSkog carstva pridrzavala politicko-
pravnog pravila koje je narodima i regionalnim grupama (a ne
pojedincima) priznavalo odredenu kolektivnu autonomiju i to je
bila osnovica zajednickog zivota u njima.

Taj modus vivendi zajednickog Zivota odrzavao je kon-
tinuitet etnokulturnog identiteta pojedinih naroda na prostorima
Jugoistocne Evrope, bez kojeg ni danas ne mozemo govoriti o
demokratiji, slobodi, dijalogu na ovom podrucju, pa ni o inter-
religijskom dijalogu.

Ovdje moramo imati u vidu i promjene koje su se desile
u XX vijeku: narocito posle Drugog svjetskog rata (povecanje
sovjetske imperije i njena politicka mo¢, smanjenje — odnosno
podjela Njemacke) i na kraju slom komunizma.

Proces prirodnog spoja nacionalnog i drzavnog nije za-
vrsen, jer jos uvijek nije prevladano 50-godisnje gusenje nacion-
alne samostalnosti naroda i njihovog oslobodenja u kontekstu
stvaranja modernih multinacionalnih zajednica gradana.
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No, taj proces nije prevladan ni u Zapadnoj Evropi u kojoj
na jednoj strani imamo mnoge regionalne pokrete za autonomi-
jom a na drugoj stvaranje Evropske unije.

Slom komunizma pokazao je $ta znadi ,,istjerivanje Boga”
i kad Covjeka i drustvo vode zablude njegove ideologije.

Mondijalizam, univerzalizam, postmodernizam, prezenti-
zam i mnogi drugi — izmi u savremenom svijetu sa takode u
pravcu izvrtanja logosa postojanja ¢ovjeka i njegove etnokulturne
zajednice, kidanja istorije, ugrozavanja identiteta pojedinca i
njegove etnokulturne izvornosti i u vezi s tim dokazivanja teze
da religija i crkva u modernom svijetu ne mogu imati nekog
znacenja.

Sekularizovana drzava nije karakteristicna samo po tome
§to je objavila ,.kraj religije” nego i po tome §to direktno
proizvodi religijsku patologiju 1 religijski fundamentalizam kao
jedan njen vid.

Religijski fundamentalizam uslovljen je svakako opstim
drustvenim okolnostima — dijalektikom postmoderne. Ali, to ne
znaci da nijesu i unutarcrkvena zbivanja jedan od uzrocnika ove
pojave.

Pojavu sekti, naro¢ito medu mladima, dr Gordana Zivkovié
u svojoj knjizi ,,Srbi i pravoslavlje” upravo time obja$njava:

,,Svemu tome pogoduje i svojevrstan fundamentalizam
kojeg ima u svakoj, pa i u pravoslavnoj veri”.

A, fundamentalizam, dobro znamo, ne vodi duhovnim
korijenima. Naprotiv.

Ovaj, da ga uslovno nazovemo unutrasnji religijski fun-
damentalizam koji brise unutrasnje posebnosti i razlike, narocito
je opasan za podrucje Jugoistocne Evrope gdje su pojedini narodi
bili vjekovima razbijeni i zivjeli u razliCitim drustveno-istorij-
skim okolnostima.
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Dijahronicki posmatrano u tim okolnostima su se deter-
ministicki prioriteti izmedu struktura i djelatnika konstruisali
razli¢itim redosledom.

Spoj i sublimiranje pojedinih elemenata: istorijskog, kul-
turnog, religijskog, tradicionalnog, obicajnog, moralnog sistema
vjerovanja i senzibiliteta — bez obzira na pojedine sli¢nosti i ¢ak
identi¢nosti sa drugim sredinama nije ni mogao dati isti rezultat
kao u nekoj drugoj sredini.

Znadi, pored pitanja interreligijskog dijaloga mora se po-
staviti istovremeno i pitanje intrareligijskog (a to znaci i inter-
crkvenog) dijaloga na jugoistoku Evrope razlozeno na sledeca
podpitanja:

1) Zasto nam smetaju male razlike i posebnosti i u vezi s
tim: §to viSe znamo jedni o drugima manje smo spremni na
dijalog?

2) Kad ¢emo shvatiti istinu da male razlike i posebnosti
Cine istinu sustine jedinstva, a ta istina osnova za dijalog. Kroz
dijalog na ovoj osnovi treba traziti smisao postojanja Covjeka i
njegovih posebnih etnokulturnih cjelina.

3) Kad ¢emo shvatiti da unutrasnji fundamentalizam koji
brise razlike i posebnosti razbija jedinstvo i onemoguéava di-
jalog. Unutrasnji religijski fundamentalizam dijalog pretvara u
vjersku toleranciju kao odnos koji podrazumijeva neravnoprav-
nost 1 subjekatsku nadmoc¢ onog koji toleriSe nad objekatski
pasivnom podredeno$céu tolerisanog?

Naznacena pitanja upuéuju na to da odgovor treba traziti
na principu slobode koji podrazumijeva ostvarivanje ¢ovjekovih
sposobnosti i smisla postojanja u horizontalnoj i vertikalnoj
projekciji njegovog bivstvovanja.

To znaci da ¢ovjekovu slobodu ne mozemo objasniti samo
sa stanoviSta socijalnog realiteta ispoljenog u odredenom
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drustvenom poretku. Covjekova cjelina se ne moZe zamisliti bez
Boga, kosmosa i njegove ,,tojine”. To je vertikalna dimenzija
Covjekove cjeline i njegove zajednice Cesto vaznija od horizon-
talne koja je u ravni drustvenog poretka.

Obrazlazuéi ontolo$ko znacenje simbola Bog, Duro
Susnjié isti¢e da pitanje ,,ima li Boga ili nema” treba zamijeniti
pitanjem ,,Sta Bog znati za na§ Zivot™.

Sama Cinjenica znacenja Boga sadrzi nekoliko kardinalnih
momenata za razumijevanje vertikalne dimenzije cjeline ¢ovjeka
1 njegove zajednice:

— Bog ne smeta Covjekovom razvoju jer i sam Covjek

moze postati kao Bog — bogolik ili hristolik;

— imati Boga kao najviSu duhovnu vrijednost, znaci imati

mogucénost za duhovni razvoj;

— svijest o vrijednosti niZeg nafina postojanja moze se

shvatiti ako Covjek iskusa vise moguénosti postojanja;

— Bog, a ne Covjek je mjera svih stvari ¢ime se pre-

vladavaju ogranicenosti antropocentrizma.

Ocigledno je, a sve su prilike da ¢e biti sve ociglednije,
da je govor o kraju religije utemeljen isto toliko koliko i govor
0 kraju istorije.

Naprotiv, svu realnost — u svim domenima zivota i rada i
ukupnog bivstvovanja ima teza, namjerno necu reéi hipoteza, da
je sekularizacija naisla na ljudski i kolektivni otpor, da pokazuje
sve svoje ograniCenosti i da je izazvala vece Stete modi i ugledu
drzave 1 politike nego religiji i crkvi.

U sklopu velikih drustvenih promjena koje su zahvatile
savremeni svijet, crkva ima Sansu da povrati svoju ulogu pri
¢emu mora imati u vidu:

1) danas postoje mnoge znacajne institucije i organizacije
koje aktivno ucestvuju u usmjeravanju drustvenih promjena;
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2) Crkva danas mora svoju ulogu ostvarivati na nov nacin,
podrazumijevacu tu i preispitivanje vlastite organizacije i metoda
djelovanja;

3) 1 najvaznija stvar crkva moZe povratiti svoj ugled samo
ukoliko dosledno sacuva svoju bozansku prirodu.

Pored problema religijskog fundamentalizma i njegovog
ispoljavanja i na intrareligijskom nivou, Crkva se danas susrece
i sa problemom nastojanja mnogobrojnih sekti.

Uzroke nastanka sekti sociolozi s pravom nalaze u drus-
tvenim okolnostima, ali i u unutarcrkvenim zbivanjima. Neki
autori nastanak sekti stavljaju u kontekst pozitivne slobode a neki
u kontekst dezorijentacije i destruktivnog djelanja. I na ovom
skupu su se mogle cuti rijeCi opravdanja sekti. Licno mislim da
se ontologija sekti danas prevashodno karakteriSe nepostojanjem
sustinske veze izmedu temeljnog principa i novog pocetka i zato
je njihov glavni rezultat besperspektivnost, nihilizam, masovna
samoubistva. Bez temeljnog principa osnivanja one nemaju ori-
jentaciju na fundamentalne ljudske vrijednosti i bogaéenje smisla
ljudskog postojanja.

Sekte se uklapaju u monstrouznu esencijalnost savre-
menog svijeta proizaslu iz ,,planetarnog totalitarizma”, ,,civili-
zacijskog varvarstva”, postmodernistitke detotalizacije, decentri-
ranja, radikalne dekonstrukcije.

Crkva moze na sve te izazove bozanski odgovoriti samo
svojom bozanskom prirodom.
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USPOSTAVLJANJE DIJALOGA NA
RAZLIKAMA

Prostori Balkana, posebno oni koji su doskoro bili obu-
hvaceni Jugoslavijom, bili su kao malo koji drugi prostori u
svijetu slicni, pa i istovjetni, po mnogim odlikama: zajednicko
porijeklo, sli¢na istorijska sudbina, sfera i meta suprotstavljenih
ukrStenih interesa moc¢nih svjetskih imperijalnih sila, sli¢na ili
zajednicka kultura (jezik, vjera) i na kraju zajednicki Zivot u
jednoj drzavi sa dva istovremeno slicna i razli¢ita politicka
poretka (parlamentarna i komunisticka monarhija). Jedan i drugi
poredak uruSio se kako na osnovu svojih sopstvenih
protivrjecnosti i nedostatnosti tako isto uz pomo¢ velikih svjet-
skih sila i zavrsili u konflagraciji medusobnih suprotstavljenosti.
Zato se namece upitanost da li je u pitanju ,,narcizam malih
razlika” (Frojd) ili mnogo vise od toga. Ako uzmemo empirijski
podatak do kojeg je dosla Ruza Petrovi¢ — da je u prethodnoj
Jugoslaviji za trodecenijski period (1950-1981) svaki deveti brak
(ili 11,5% bra¢nih zajednica) bio etnicki mjesovit (heterogen)!,
onda bi normalno bilo da upucuje na razumijevanje da se radi o
jednoj etnicki stabilnoj (iako heterogenoj) zajednici na global-
nom nivou. Istina, to je period ,,zamrznutih nacionalizama” pod
snagom ideoloske floskule nametnutog ,,bratstva i jedinstva”, tj.

1 Ruza Petrovi¢, Etnicki mesoviti brakovi u Jugoslaviji, Institut za soci-
oloska istrazivanja Filozofskog fakulteta u Beogradu, 1985, str. 75.
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period predlozenih i na svim prostorima zakasnjelih nacionali-
zama.

Vecéina naroda (Srbi, Hrvati i Crnogorci i novo-
samoimenovani Bo$njaci) govore sa malim varijetetima istim
jezikom (opSteprihvacenim srpsko-hrvatskim u prethodnoj Ju-
goslaviji), da bi Slovenci i Makedonci opet govorili sli¢nim i
drugim dosta razumljivim jezicima. Pored toga, opet Srbi, Crno-
gorci i Makedonci pripadaju istoj hriS¢ansko-pravoslavnoj vjero-
ispovesti 1 ¢ak su duze vrijeme organizovani u okviru iste za-
jednicke eklezije (Srpske pravoslavne crkve), Hrvati i Slovenci
u okviru iste zapadno-hriséanske vjeroispovijesti, te muslimani
1 ve¢ina Albanaca u okviru islamske konfesionalnosti, da bi
postojali katolicki Albanci i nekadasnji katolicki Srbi i uz to
samosaznanje muslimana o svom hriS¢ansko-slovenskom pori-
jeklu. Mnogi od ovih naroda su raseljeni iz svojih matica,
davnasnjim i novijim migracijama naseljeni u drugim etnickim
i konfesionalnim zajednicama, Sto bi trebalo da pretpostavlja
uspostavljanje reciprociteta medusobnih interesa. Ali, eto i to
pravilo nije vazilo nego se, naprotiv, izrodilo u medusobno
iskljucive sebicne interese.

U svjetskim razmjerama, time automatski i u okviru uzih
partikulariteta kao $to je okvir biv§e Jugoslavije, javljale su se
intencije institucionalnog pokretanja 1 u teorijskim studijama
elaboriranja potrebe za djelotvornim dijalogom izmedu teista i
ateista, hriS¢ana i marksista, hriS¢anskih i nehris¢anskih religija,
zapadnog i isto¢nog hriS¢anstva. Tako je npr. Drugi vatikanski
koncil pokrenuo ove probleme koji su imali odredene refleksije
i prakticnu primjenu na odredenim prostorima prethodne Ju-
goslavije, ali samo u pragmati¢ne svrhe susretanja svetog i
svjetovnog.?

2 Vidi: Tomislav Sagi-Bunié, Ali drugog puta nema, 11 izdanje, Kr§éanska
sadasnjost, Zagreb, 1986.
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Koncil je razmatrao i pitanje nerazumne trke u nuklearnom
naoruzanju, razmatrajuci uéenje o naoruzavanju protiv rata Koje
proizvodi ravnotezu straha i opredijelio se protiv ne samo te trke
nego uopste protiv svakog rata. No, te pacifisticke pouke i poruke
nijesu nasle plodno tle (¢ak ni kod crkve i nekih crkvenih
velikodostojnika) na prostorima doskorasnje Jugoslavije, a tek
kako ¢e kod nacio-autoritarnih politickih voda. Takode, gubit-
kom u svijetu ,,ravnoteze straha” dovelo je do prelaska ,,hladnog
u vruéi rat”, gdje novi jednosmijerni svjetski poredak na &elu sa
moc¢nim SAD olako odlucuje o bombardovanju bilo kojeg naroda
na svijetu samo ako dode do neposlusnosti zvani¢ne politicke
vlasti u malim drzavama.

Izgleda da je dijalog izmedu hris¢ana i marksista ¢ak do
nivoa totalne saglasnosti o potrebi ratne destrukcije bio vise
mogu¢ nego dijalog izmedu jedne i druge strane hriS¢anstva ili
izmedu hriscana i islamista. Uostalom, prag tolerancije u okviru
katolicke eklezije ide do raspona da se iz katolianstva ne eks-
komuniciraju ni tako disonentne pojave kao Sto su teologije
oslobodenja i Cak teologije revolucije. Dakle, taj prag tolerancije
je daleko veéi nego prag prema drugacijosti teoloskih shvatanja
koja dolaze sa druge strane hriS¢anstva (teologija pravoslavlja).

Na osnovu prethodno iskazanog ili konstatovanog, izgleda
da su jugoslovenske neprilike vise proisticale iz sli¢nosti ili ¢ak
istosti nego iz razliCitosti etnickih i konfesionalnih zajednica, a
kojima je komunisticki poredak prenapregnutom ideologijom
nametao svojevrsni ,,svjetovni ekumenizam” koji je u ,,pogod-
nom trenutku” eksplodirao. Zato, postavlja se pitanje kako sa
uspostavljanjem etnickih i religijskih identiteta, te sa medusob-
nim priznavanjem i uvazavanjem drugog i drugacijosti otvoriti
prostore za vrednovanje plodotvornog dijaloga na temelju medu-
sobnih razlika? To medusobno uvazavanje podrazumijeva, prije
svega, eticki odnos prema drugom kao licu a ne predmetu, da se
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u susretu sa drugim, kako ¢e re¢i Emanuel Levinas,3 eticki
subjekat (po)stavljanja na mjesto drugog i time preuzima ili bolje
prima na sebe odgovornost za grijehe i nesrecu drugih i pretvara
je ,,u svoju odgovornost koja je odgovorna za slobodu drugoga”.4
Dobro bi bilo da tu odgovornost pre(d)uzmu svi, medusobno
sukobljeni a i pomiritelji (velike sile) na Balkanu, posto je Balkan
mnogo vise dao tim velikim silama, nego to $to oni ho¢e njemu
da daju.

Susreti, konvergencije, prije svega, na kulturnom planu sa
uvazavanjem i zainteresovanoséu za upoznavanjem drugog, pret-
postavlja kulturnu, kako kaze nemacki sociolog Valter Bil, komu-
nikaciju izmedu razli¢itih grupacija gdje se kod svih ¢uva sop-
stveni identitet, tj. gdje se pomocu etnicke, religiozne ili staleske
diskriminacije ne ometa ,,pristup u odredeno vrijeme namjen-
skim kulturnim medijama i oblikovanju kriticke mase”.

Poslije izrazenih ksenofobi¢nih sukoba izmedu etnickih i
vjerskih zajednica nastupa prekid, pa po prirodi stvari, stupa
stanje smirenja a tek onda medusobno pomirenje koje ipak u sebi
ukljucCuje vise traganja za medusobnim razlikama nego za sli¢-
nostima sve u svrhu razumijevanja tih razlika za medusobno
sporazumijevanje. A kada su u pitanju razlicite konfesije, pose-
bno u okviru njih vjernici, novi vjernici pa i nevjernici, onda na
osnovu svega onog $to se dogadalo nijesu suvisne Paskalove
rijeci upozorenja: ,,Dobra bojazan potice iz vere, lazna bojazan
poti¢e iz sumnje. Dobra bojazan, udruzena sa nadom, zato $to
ni¢e iz vere, 1 §to se Covek uzda u Boga u koga veruje; zla,
udruZena sa oCajanjem, zato §to se Covek boji Boga u koga nema

3 Emanuel Levinas, Druk¢ije od bivstva ili s onu stranu bivstvovanja, Jasen,
Niksié, 1999.
1bid., str. 25.

Walter L. Biihl, Kulturwandel: fiir eine dynamische Kultursoziologiei,
Darmstadt: Wissenschaftliche Buchgesellschaft, 1987, str. 167.
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vere. Jedni strahuju da ga ne izgube; drugi strahuju da ga ne
nadu.”® Cini se da su mnogi ,,novi vjernici” zbog lazne bo-
jaznosti od Boga u kojeg nijesu ni vjerovali pocinili sve strahote
destrukcije na prostorima prethodne Jugoslavije. Zato, slijedi
dijalog koji treba voditi sa uvazavanjem medusobnih razlika, ali
bez stroge stigmatizacije drugog kao okrivljenog sa neuocavan-
jem i nepriznavanjem svoje krivice. Ukoliko se razlicite religije
viSe drze svojih izvornih nacela, uz manje mijeSanje u politiku,
utoliko ¢e vise pospjesivati ne samo dijalog zasnovan na razli-
kama nego i konvergencije razli¢itih kultura u pravcu akultura-
cionih tendencija. To ¢e, uostalom, biti doprinos stvaranju pret-
postavki za regrutovanje slovesnijih bica koja se profesionalno
bave politikom, gde ¢e taj oblik posredovanja religije (posebno
crkve) zadobijati djelotvorniju ulogu u drustvu nego oblik njenog
direktnog mijeSanja u sferu politike.

6 Paskal, Misli, 1, BIGZ, Beograd, 1980, str. 115.
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O MOGUCNOSTIMA DIJALOGA 1
VERSKE TOLERANCIJE U
PROTESTANTIZMU

O moguénostima dijaloga i verske tolerancije moguce je
govoriti na vise razli¢itih nivoa i nac¢ina. Ono §to nam se najcesée
nudi jeste nivo teorije od koje se polazi da bi se objasnilo da je
dijalog mogu¢, ¢ak i pozeljan i u isto vreme nudi se dogmatski
stil izlaganja koji izbegava da se kriticki odnosi prema vlastitoj
praksi. Teorijska razmatranja uvek nas uvlace u iskusenje da ne
prepoznamo ono §to je zaista moguce ostvariti i razdvojimo od
neostvarivih iako lepih Zelja. Konkretizacija problema omo-
guéava naucnu analizu i neminovno razvija kriticki pristup. Od
nauc¢nog istraZivaca religije zahteva se da dobro poznaje procese
i dinamiku verskog Zivota iznutra i da u isto vreme napravi
metodolosku distancu da bi objektivno i nepristrasno govorio o
fenomenu religije u drustvenom kontekstu.

Svojstveno svakoj veri jeste potreba da se ne proverava.
Samim tim i tolerancija je paradoks u veri. Sto jaca vera to je
manja sumnja u ispravnost tog verovanja a samim tim i toleran-
cija prema uvodenju sumnje u veru. Dogmatska misao ne trpi
kritiku pa je, izgleda paradoksalno govoriti i o slobodi u veri.

Razmisljajuéi o ostvarenoj tolerantnosti u pojedinim re-
ligijama pitamo se koji su to konkretni indikatori po kojima
prepoznajemo vecu ili manju tolerantnost? Da li su sekte posle-
dica verske tolerancije ili netolerancije? Da li je indikator toler-
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antnosti to $to u nekoj religiji nema sekti niti progonjenih jeretika
ili je veca tolerantnost tamo gde postoji veéi broj neistomisljenika
1 mogucnost verskog organizovanja na drugim osnovama od
dominantnih? Da li je moguénost slobodnog izbora religije dokaz
slobode i tolerancije ili slabosti crkve da na vreme pridoboje
svoje vernike? Ko odluCuje o verskoj pripadnosti pojedinca:
drzava, crkva, porodica, pojedinac? Da li je indikator verske
tolerancije i dijaloga moguénost napustanja neke religije ili je to
samo dokaz pogreSne religije? Konacno, da li je tolerancija
prisutna tamo gde je religija izgubila mo¢, u sekulariziranim
drustvima kojima nije narocCito stalo do religije ili tolerancija
proisti¢e iz zrelosti verskog sistema i1 njenih vernika, njenog
stabilnog identiteta i ¢vrste vere?

Jedan od indikatora tolerancije jeste mogucnost da se odluci
za, ili odustane od, pripadnosti bez posledica. Kolektivizam i
individualizam kao karakteristike pojedinih religija takode moZzemo
analizirati u odnosu na moguénost tolerancije u okviru tog verskog
sistema. Rigidni verski sistemi ne prepoznaju razvojnost kao di-
menziju Zivota te razvoj Cine otezanim. Haoti¢ni sistemi u ne-
dostatku jasnih granica druga su krajnost koja daje privid toleranciji,
a zapravo je nemoc¢na da uvede red u sopstveni zivot. Kako da
prepoznamo vrednosti verskih sistema i njihovu funkcionalnost?
Ako je verska tolerancija indikator fleksibilnosti verskih sistema,
onda je veoma vazno prepoznati je, ne samo u tekstovima svetih
kniga vec i u porukama verskih voda i Zivotu vernika.

Posmatrajuéi bogatstvo verskog organizovanja jasno je da
razvoj verskog Zivota kako pojedinca tako i verskih organizacija
odvija se u etapama koje u pocetku zastupaju dogmatsko, netol-
erantno i ¢vrsto stanoviste koje omoguéava formiranje verskog
identiteta koji je nuzno u necemu razli¢it od prethodnog. Vre-
menom se formira stabilnost identiteta koja omogucava kriticku
sumnju i veéu slobodu koja izrodi jeretike i otpadnike koji
ponovo tragaju za novim identitetom. Medusobni odnosi neis-
tomiSljenika unutar svakog sistema su zaraéeni i dovode do
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otvorenih sukoba koji su intenzivniji §to su razlike manje. Prok-
letstvo malih razlika i dovodi do jacih sukoba koji su vidljivi u
medusobnim odnosima tek za nijansu razli¢itih verovanja.

Dva milenijuma hri$c¢anstva je razdoblje koje omogucava
da se zaokruzi slika razvojnog procesa jednog moc¢nog sistema
verovanja koji je na pocetku imao jaku mo¢ harizme jednog
Bogocoveka i veru malobrojnih sledbenika koji su u otporu
prema mocnoj tradicionalnoj religioznosti i jo§ moc¢nijoj vo-
jnickoj drzavnoj vlasti formirali ucenje, pa zatim sektu i na kraju
moénu crkvu. Harizmatska mo¢ pojedinaca bila je ponovo za-
robljena mo¢nom organizacijom i pretvorila se u politicku mo¢
institucije 1 postala vekovima nedodirljiva.

Protestantizam se odredio kriticki u odnosu na mocnu
organizaciju, pojedinci su ponovo preuzeli pravo sumnje, kritike
i moci. U isto vreme sacuvan je oslonac u poreklu. Insistiralo se
na znacenju pripadanja u veri (u $ta se veruje) a ne pripadanja
organizaciji (kome se pripada). Zapovesti su postale predmet
diskusija, heteronomna moralnost je izgubila mo¢ pred kritikom
autonomne moralnosti. Dijalog je postao mogu¢. Razlike ga
zapravo 1 omoguéavaju, a razlikama je najvise doprineo pro-
testantizam. Uvodenje vere u narod, princip sveStenstva svih
vernika omogucio je i dijalog medu vernicima i put individu-
alizma. Da li se dijalogom jaca ili gubi vera? Da li je sumnja
vreda ili utvrduje? Naravno, sumnja je kriza ali u isto vreme i
Sansa za kvalitetniju religioznost, stabilniji identitet i nepokole-
bljivu veru koja tek tada omogucéava dijalog bez straha jer
omogucava potpuno razumevanje iz iskustva vlastitog razvoja.

Protestantizam je pokret za teolosku i moralnu reformu
Zapadne hris¢anske crkve u 16. 1 17. veku. Teoloski, to je jedan
pokusaj da se vrati izvornom ucenju Biblije i ranom hris¢anstvu.
Autoritet Biblije bio je ispred tradicije. Spasava se verom a ne
delima. Bogosluzenja su pojednostavljena, monastvo i svesSten-
stvo je napadnuto, uzdignut je status laika na nivo svesStenstva
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svih vernika. Religijske promene izazvane Reformacijom bile su
udruZene sa socijalnim i politickim pobunama koje su vodile
permanentnim podelama u Zapadnom hri§¢anstvu i osnivanja
novih crkava.

Ne mozemo govoriti o protestantizmu nezavisno od katoli-
cizma jer je to pokret u odnosu na Rimokatolicku praksu. Protestan-
tizam je uspeo u Zapadnom hris¢anstvu. Na istoku nije, da li zbog
nedostatka povoda za reformom ili nedostatka prilike da se reforma
ostvari? Sta se dogodilo s pokretom bogumila? Koliki je doprinos
islama Isto¢noj crkvi u moguénosti dijaloga i razvijanja verske
tolerancije? Svaka je verska tradicija imala priliku da se ogleda u
suprotstavljenoj i rivalskoj religiji. Dijalog i tolerancija ili me-
dusobni ratovi. Izbor je obicno bio u rukama jacih.

Karakteristicno za protestantizam bila je Zustra rasprava
oko doktrinarnih, teoloskih istina. Organizacijsko rasparcavanje
posledica je neslaganja oko tumacenja pojedinih tekstova iz
Biblije. Medutim, neslaganja iz dijaloga nisu podizala lomace,
ona su samo delila mo¢. Sve veci broj ljudi imao je priliku da
se teoloski obrazuje, da razvija vlastitu duhovnost ali i da se
ogleda u vlasti.

Verovanje u spasenje verom, koje je osnovna tacka ver-
ovanja u protestantizmu, preduslov je razvijanju tolerancije medu
vernicima. Naime, na koji nacin se moZe pomoci religioznim
ljudima da budu dobri i da pokazuju ljubav jedni prema drugima
osim da im se otkriva Bozanska ljubav koja prasta i prihvata
coveka onakvog kakav jeste? Orijentacija na spasenje delima
poziva na odgovornost ali izaziva strah jer deluje kao stalni
pritisak na ljudsku prirodu. Racunanje na osecanje krivice,
potreba za oprastanjem greha putem ispovesti i materijalnog
davanja deluje kao duhovna eksploatacija. Vera, a ne dela i
zasluge, oslobada od potreba za traZzenjem krivca, za meha-
nizmima odbrane projektovanja vlastitih slabosti na drugog, a
time 1 loSih meduljudskih odnosa. Medutim, problem se javlja
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tamo gde ljudi nisu sposobni za apstraktno misljenje. U pro-
testantizmu se daje prednost kognitivnom nad emotivnim. Vera
se racionalno neguje, ona manje plasi.

Religioznost se razvija u procesu socijalizacije na osnovu
uticaja druStvene sredine koji se ostvaruju prvenstveno preko
porodice koja selektivno prenosi usvojeni sistem vrednosti na
svoje potomke. Ipak, treba istaci da religioznost i nereligioznost
kao S$to nisu uvek li¢ni izbor zbog unutra$nje motivacije pojed-
inca, nisu jednako tako niti pasivno priklanjanje uticajima sredine
u kojoj zivi. Prema rezultatima istrazivanja (Kuburi¢, 1995;
1996; 1999) religioznost je prvenstveno faktor porodi¢nog izbora
koji tezi da se reprodukuje iz generacije u generaciju. Medutim,
neuspeh porodice da prenese usvojeni religijski sistem s jedne
strane pocinje nezadovoljavanjem detetovih potreba tim usvo-
jenim sistemom. Tako religiozne porodice u transmisiji religi-
jskih vrednosti ako zaborave emotivhu komponentu detetove
licnosti 1 ne povezu religijsko s prijatnim i onim §to zadovoljava
njegove potrebe bilo posredno ili neposredno, trasiraju put od-
bacivanju religije. Insistiranje na spasenju delima vodi ka per-
fekcionizmu koji se najvise ogleda u psiholoskim mehanizmima
odbrane, ponajvise u projekciji koja vlastite grehe vidi u drugima
i time pojacava netolerantno ponasanje.

S druge strane, porodice koje nisu religiozne i nisu zado-
voljile emotivne potrebe deteta za ljubavlju, trasiraju put deteta
u religioznost, jer je to put traganja, put emotivnog utocCista i
preostale sigurnosti. Koliko ¢e pojedinac uspeti da kognitivno
saznanje da je Bog ljubav prenese i na emotivnu sigurnost zavisi
od iskustva koje je imao sa prvim osobama, sa znacajnim drugim.
Zacarani krug moZze se slomiti opet samo licnim iskustvom
bezuslovne ljubavi i prihvatanja. Veliki broj verskih zajednica u
okviru protestantizma organizovan je tako da podseca na po-
rodicu koja neguje bezuslovnu ljubav i verovanjem u opravdanje
verom utice na smanjivanje osecanja krivice, anksioznosti i de-
presije, vracajuéi samopostovanje putem naglasavanja BoZje ljubavi
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1 prihvatanja i vekovima stare poruke: ,,Pravednik ¢e od vere
svoje ziv biti” (Avakumu 2,4 i Rimljanima 1,17).

Sustina moralnosti lezi u ravnotezi odnosa ja — ti; ja —
drugi. Covek toveka treba da gleda u o&i, sa osecanjem iste
vaznosti. To je preduslov tolerancije, svest o ravnopravnosti.
Medutim, dvojaka su iskusenja na putu tolerancije. Ponekad
covek drugom Coveku Zeli da bude bog, stavlja se iznad njega
da mu sudi i dodeljuje pravdu. Da li se to dogada kada Boga
nema medu ljudima ili u to iskusSenje upadaju i oni koji misle
da imaju Boga? Nije mali broj onih koji su se razocarali u druge.
Iz generacije u generaciju ponavlja se recenica ,,Homo homini
lupus est”. Dokle ¢e ,,drugi da budu pakao”’? Gde su ,,gradovi
za utodiste”?

Razmisljajuéi o verskoj toleranciji prvo ¢emo definisati
Sta je to tolerancija uopsSte, da li je to osecanje, misljenje,
ponasanje ili osobina li¢nosti, deo temperamenta ili karaktera?
Zatim ¢emo pokusati da odgovorimo na pitanja: Da li je trpeti
sve vrlina ili mana? Zasto je potrebno da neko bude tolerantan?
Da li tolerancija ima granice i gde su one? Da li je vrlina trpeti
ona pona$anja koja smatramo neumesnim, pogreSnim pa i opas-
nim? Koliko su pojedine vere trpeljive? Da li je Isus Hristos bio
tolerantan ili netolerantan?

Znacenje tolerancije

Rec toleranicja je latinskog porekla (tolerare — podnositi,
trpeti) oznacava trpeljivost, podnosljivost tudeg misljenja, uver-
enja, obzirnost, dopusteno odstupanje od uobicajenog propisa,
pomiriti se s nekom pojavom, naviknuti se na nesto (Klai¢, 1985).
Tolerancija podrazumeva razliku. ,,Jer ne moze se biti trpeljiv
prema neCemu sa ¢ime se slazemo, ve¢ samo prema necemu sa
¢ime se ne slazemo” (Susnji¢, 1997. str. 199).
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Govor o verskoj toleranciji ima nekih svojih specifi¢nosti.
Prema 18. ¢lanu Univerzalne deklaracije o pravima coveka:
,»Svaki ¢ovek ima pravo na slobodu misli, savesti i veroispovesti;
ovo pravo podrazumeva slobodu ¢oveka da menja veru ili ube-
denje, kao i slobodu da ispoljava svoju religiju ili svoje ubedenje,
pojedinacno ili u zajednici. Kako javno tako i privatno, putem
nastave, proutavanja, bogosluzenja i vrSenja obreda.” Da bi se
prihvatilo jedno misljenje ili ubedenje neophodno je uzivati
slobodu informacije koja otkriva razna shvatanja. Potrebno je da
covek sam moze slobodno da menja svoje ubedenje, a da kasnije
ta njegova odluka ne prouzrokuje diskriminaciju koja ¢e nega-
tivno uticati na razvoj njegove li¢nosti, na njegov posao, na
njegovu buduénost (Lanares, 1997).

Kako je sve pocelo? Lanares piSe da se najpre pojavila
potreba za dopuStanjem ispovedanja druge vere strancima na
teritoriji odredene drzave, zbog odrzavanja prijateljskih, po-
litickih ili ekonomskih veza. Ovaj nacin verske slobode narocito
je bio zapazen izmedu zapadnih zemalja i muslimanskih zemalja,
a poznat je jo§ u IX veku, kada je Karlo Veliki izdejstvovao
zaStitu hodocasnicima koji su isli u Palestinu. Zatim, u vreme
reformacije, verska sloboda se proSiruje. Pruza se sloboda verois-
povesti knezevima i vladarima. Na kraju, tokom vekova ostvarila
se, u manjoj ili veCoj meri i zastita verskih manjina (Lanares,
1997).

Da i je tolerancija slabost ili vrlina?

Puro Susnji¢ postavlja pitanje: ,,Ako mi se ne§to ne
dopada, ako se sa tim ne slazem i ako to ne odobravam, a ipak
sam spreman da sve to podnosim, ne znaci li to da sam ja u
svojoj biti slabi¢, duhovni i stvarni?”
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Dilemu o vrednosti tolerancije mozemo prosiriti na pitanje
vrednosti istih ili razli¢itih pojava. Prirodno stanje Zivota po-
drazumeva razlicitost. Mozda smo toga postali vise svesni poja-
vom kloniranja. Moguénost reprodukcije istog! Smisao kopija
zivota bez ustrojstva ravnopravnih kombinacija koje omogu-
¢avaju varijabilnost. Da li je Bog planirao da ljudi budu isti ili
razliciti? Reprodukcija Zivota odvija se uvek u jedinstvenim
jedinkama. No, to je pravilo bioloske reprodukcije. Sta se dogada
u procesu socijalizacije? Da li je neophodno da sinovi misle i
veruju isto $to i o¢evi? Pomak u razvoju kulture prati spajanje
razli¢itih kulturnih obrazaca. U razvoju religija mozemo pratiti
sinkretizam. Slojevi starog uvek su na neki nacin prisutni u
novom. Medutim, kao da u ljudskoj prirodi postoji stalna borba
izmedu potrebe za istim i razliCitim, kao S$to postoji izmedu
potrebe da se bude sam i da se bude s drugima, za autonomijom
i za pripadanjem. Krajnosti ne postoje da bismo ih osvajali, vec¢
da bismo se izmedu njih kretali u slobodi. Cini mi se da je i to
u funkciji varijabiliteta i bogatstva Zivota.

Prema tome, tolerancija je vrlina na teorijskom nivou
znacenja. Posmatrajuci tolerantnost kao vrednost, kao pravilo,
kao normu, sasvim je jasno da biti savrSen znaci biti tolerantan
na postojanje dobra i zla i biti iznad zbivanja.

Da li se netolerancijom moze suzbiti
netolerancija?

Posmatraju¢i odnose izmedu razlicitih religijskih grupa,
mozemo zakljuciti da su Cesto bili na snazi odnosi netrpeljivosti,
netolerancije, sukoba. Manjinska, ugroZena, proganjana grupa,
kada bi stekla mo¢ i sama bi pocela da proganja. Setimo se
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Jevreja koji su razapeli Hrista i koji su proganjali hirS¢ane.
Jevrejima se vratilo mnogostruko proganjanje. Pagani su progan-
jali hris¢ane, nazivali ih ateistima, gledali ih u arenama kako
zabavljaju mnostvo. Kada su hriSc¢ani postali mocni, proganjali
su neznaboSce. Mo¢ i nemo¢ su se smenjivale. Progonjeni su
postajali progonitelji. Kao da nema kraja igri straha od drugog i
drugacijeg. ,,Nikada se zlo ne Cini tako potpuno, ni tako laka
srca kao kad se €ini iz ubedenja” (Paskal, 1965: 397).

I ne samo da su se veoma razliita verovanja medusobno
sukobljavala, istorija je puna primera zestokih progona tek za
nijansu razliCitih stavova. Jeretici svih vremena i vera platili su
cenu razlicitosti, od osecanja neprihvaéenosti u svojoj sredini do
javnog spaljivanja na lomaci. Ako postoji sloboda, zasto je tako
teSko dozvoliti je drugome? Netolerancijom se stvaraju nepri-
jatelji.

Zasto se javlja netolerancija?

Pre svega ¢ini mi se da su predrasude glavni krivac za
netolerantno ponasanje. Predrasude koje pojedincima i grupama
pripisuju razlicita svojstva, koje pobuduju osecanje straha i prez-
ira, gotov su model emocionalnog reagovanja. Kao filter koji
odbacuje sve Sto plasi, iskljucuju suocavanje sa ¢injenicama koje
idu u prilog drugome. Za toleranciju je dovoljan pristup bez
predrasuda, ili makar znati Sta su predrasude i prepoznati ih u
sebi. Pitam se koje su to licnosti koje su vise sklone predrasud-
ama 1 stereotipima, kako je doslo do predrasuda i kako ih se
osloboditi?

U drustvima u kojima ima mnostvo razliCitih religija, a
slabo ili nikakvo religijsko obrazovanje i vaspitanje, religijski i
kulturni pluralizam deluje razliito. Pitanje stabilnosti verskog
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identiteta povezan je s porodi¢nim uticajima, koliko je porodica
homogena i emotivno stabilno mesto za formiranje identiteta.
Oni koji su nezreli u veri Cesto su nesigurni u istinitost svog
verovanja, iz straha ¢vrsto se drZze onog $to znaju i ne ispituju
nista. Nasuprot krutom, rigidnom i fanaticnom verniku nalazi se
fleksibilan, slobodan i siguran vernik, Cija Cvrstina stavova se
utvrduje u susretima sa drugacije veruju¢im ljudima. Razvijati
vlastitu duhovnost, zrelost u veri podrazumeva univerzalne vred-
nosti i razumevanje onih koji su na nizim nivoima duhovnog
rasta.

Apsolutizacija vlastite istine je jo§ jedna mogucnost jav-
ljanja netolerancije. Ako je jedna ideja apsolutno istinita, druga,
tuda je neistinita. Da li u religijiskom iskustvu mozZemo govoriti
o0 apsolutnoj istini? Da li postoji samo jedan put spasenja? Da li
je moguce imati monopol nad sredstvima spasenja? I ovde
mozZemo negovati kompeticiju i1 boriti se za mo¢ ili saradnju i
medusobno uvazavanje. Radovan Bigovi¢ (1995) smatra da kada
neko apsolutizuje svoju istinu, svoja znanja i svoja uverenja, kada
smatra da ima monopol nad istinom, onda je to jedna vrsta
konfesionalizma. Po svojoj prirodi konfesionalizam odvaja od
drugih, i ne samo to. On je u stvari najc¢es¢e jedan od uzroc¢nika
sukoba sa drugima.

Iako svi znamo da o ukusima ne treba raspravljati, raz-
licitost ukusa — koji se formirao vaspitanjem, Cesto izaziva ne-
toleranciju. Niko nema pravo da proganja drugog samo zato $to
svojim prisustvom vreda neciji ukus. Ne stavljati se u poziciju
vrhovnog boga presuditelja.

Tragajuci za korenima netolerantnog ponasanja, mozemo
govoriti 1 o osobinama linosti i o psihopatologiji i o me-
hanizmima odbrane. Erih From (1993) u knjizi Umece ljubavi,
piSe o narcizmu koji iskrivljuje i vlastitu sliku o sebi i sliku
drugih koja je oblikovana od Zelja i strahova, koja nije objektivna
i Cija se realnost nalazi unutar nje same. Kompleksi i nize i vise
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vrednosti onemogucavaju komunikaciju. Vlastita superiornost
opsednuta je inferiorno$¢u drugih, Sto sluzi kao opravdanje za
netoleranciju prema ,,nizim bi¢ima” koja ne zasluzuju jednak
tretman.

U uslovima jace represije, kada su ljudi uplaseni, kada
jedan deo vlastitog identiteta moraju duboko u sebi da skrivaju
i od sebe samih, dolazi do okretanja, do mehanizma odbrane koji
se zove identifikacija s agresorom. Pitam se, kako se Bog, kao
apsolutna i misticna mo¢, predstavlja vernicima u razlicitim
religijama i kako ga vernici doZivljavaju. Da li je Bog MOC koja
plasi? Sta se dogada s vernicima koji se Boga plase i koji iz
straha od greha, po principu projekcije, pocinju da proganjaju
druge vernike videvsi u njima greh. Mozda se ovim psiholoskim
mehanizmima moZe razumeti zaSto je verska netolerancija veé
vekovima toliko prisutna. Ljudi su spontano pokuSavali da
smanje strah i krivicu, jedni su to radili negacijom Bozjeg
postojanja, drugi perfekcionizmom, trudeci se da budu bez kri-
vice, tre¢i promenom slike o Bogu, u kome su vise zeleli da vide
zaStitnika nego sudiju.

Autoritarne licnosti sklone su da veruju autotitetu, sklone
su konformizmu i dogmatskom misljenju. Autoritarna svest pok-
orava se pred moc¢nim, dok gazi nemocne. To prakticno savijanje
glave kada su sami ugroZeni, i bezobzirno gazenje malih, kada
su mo¢ni, samo je klackalica koja otkriva probleme coveka koji
nije u stanju da bude svoj. Izgleda, da covek da bi bio sposoban
da bude tolerantan treba da bude zrela licnost, integrisan, svoj.
To nije problem samo pojedinca, pitanje grupe je mnogo slo-
zenije. Koliko je potrebno zrelih licnosti u jednoj grupi, da bi i
ta grupa funkcionisala na zrelom nivou?

Zanimljivo je pitanje netolerancije manjih u odnosu prema
vec¢ima. Zoran Jovanovi¢ (1996) smatra da je to samo izraz straha
od eventualne opasnosti koja moZze da dode od strane jacih i
vec¢ih. Manji imaju potrebu za dokazivanjem, a samim tim i za
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netolerancijom. Strah moze da deluje na pojacanu aktivnost
samozastite ili pak da paraliSe i pasivizuje ponasanje. Manipu-
lacije strahom uvek se vrate kao bumerang.

Na kraju jo§ o namernoj zloupotrebi religije. ,,Upotreba
religije kao izgovor za nepravdu i nasilje strasna je zloupotreba
koju moraju osuditi svi oni koji stvarno u Boga veruju.” (Et-
erovié, 1993:209).

Da 1i hri$c¢ani treba da budu tolerantni?

Odogovor na ovo pitanje mozemo pronaci u re¢ima Isusa
Hrista: ,,Culi ste da je kazano: ljubi bliznjega svojega, i mrzi na
neprijatelja svojega. A ja vam kazem: ljubite neprijatelje svoje,
blagosiljajte one koji vas kunu, Cinite dobro onima koji na vas
mrze i molite se Bogu za one koji vas gone; Da budete sinovi
oca svojega koji je na nebesima; jer on zapoveda svome suncu,
te obasjava i zle i dobre, 1 daje dazd pravednima i nepravednima.
Jer ako ljubite one koji vas ljube, kakvu platu imate? Ne Cine li
to 1 carinici? I ako Boga nazivate samo svojoj braéi, Sta odvise
Cinite? Ne Cine li tako i neznabos$ci? Budite vi dakle savrseni,
kao $to je savrSen otac va$ nebeski.” (Matej 5,43-48)

Pravila su potpuno jasna. Apostol Pavle to sazeto kaZze:
,.Ne daj se zlu nadvladati, nego nadvladaj zlo dobrim.” (Rim-
ljanima 12,21). Biti hri§c¢anin, biti dete Bozje, znaci biti slican
svom Bogu. Visina Covekovog rasta meri se mogucnostima i
potencijalima koje treba ostvariti. Covek je onakav kakav je
njegov Bog. Princip savrSenstva, razvijena duhovnost, podra-
zumeva sposobnost kontrolisanja vlastitih nagona i u najtezim
zivotnim situacijama. Moguce ljudske reakcije na neprijateljstvo
mogu biti u odnosu ,,deset za jednoga”, ,,oko za oko” ili ,,ko
tebe kamenom ti njega hlebom”. Gradacija ide od nepravde preko
pravde do milosti.
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Kada gledamo u verska ucenja divimo se lepoti svake reci
i pozelimo da budemo blizu tog milostivog Boga. Ali kada
pogledamo u zivot oko sebe postajemo zbunjeni. ,,Opet videh
sve nepravde koje se Cine pod suncem, i gle, suze onijeh kojima
se ¢ini nepravda, 1 nemaju ko bi ih potesio ni snage da se izbavi
iz ruku onijeh koji im ¢ine nepravdu; nemaju nikoga da ih potesi.”
Upitanost stara preko 3.000 godina zapisana u Knjizi propoved-
nikovoj 4,1. Sve nepravde koje se ¢ine ljudima, nema nikoga da
za$titi, potesi! Ljudi obi¢no krive Boga, zasto Bog dozvoljava?
Kao odgovor neki vernici prepoznaju potrebu za patnjom kao
sredstvo prociséenja koje vodi savrSenstvu. Da li postoji alterna-
tiva. Moze li se izbeéi patnja?

,,Ne boriti se protiv netrpeljivog ponasanja ¢inom i mislju,
znali i sam ucestvovati u zlu.” (Susnji¢, 1997: 219). Da nije
trpeljivih, ne bi bilo netrpeljivih, oni se medusobno omogu-
¢avaju, podseéa nas Puro Susnji¢ &ime poziva i nemoéne na
odgovornost. Postavljanje granica vlastitom i tudem ponasanju,
zadatak je svake li¢nosti.

Da li postoje granice tolerancije?

Ako smo odbranili toleranciju pred netolerancijom, da li
to moze i¢i unedogled ili postoje neke granice?

Da bismo odgovorili na ovo pitanje potrebno je da toler-
antnost-netolerantnost posmatramo kao dimenziju na ¢ijem se
jednom kraju nalazi onaj ko tolerise previse, a na drugom kraju
onaj ko ne toleriSe dovoljno.

,» Irpeljivost kao norma je nesto apsolutno i nadiskustveno,
a trpeljivost kao odnos nesto relativno i iskustveno: stvar mere”
(Susnji¢, 1997: 201).

Mera je vrlina, mera je sredina izmedu dve krajnosti.
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Gde je granica izmedu tolerancije 1 netolerancije?

Hris¢anski Bog u uslovima ovozemaljskog Zivota pita se:
,,O rode neverni! dokle ¢u s vama biti? dokle ¢éu vas trpeti?”
(Marko 9,19). Dovoljno da zakljuc¢imo, granice postoje. Dalja
pitanja vode nas u konkretizaciju problema. Koga je Isus Hristos
trpeo, a kome se suprotstavio? U Mateju 21, 12—17. pisSe da Isus
Hristos toleriSe bolesne ali ne toleriSe prevarante, silnike, lice-
mere. U isto vreme glavari svesStenicki se rasrdise §to deca vicu
u hramu Bozjem.

Pravilo ili covek? Konflikt u sistemu vrednosti. ,,I dogodi
mu se da idase u subotu kroz useve, i ucenici njegovi trgahu
putem klasje. I fariseji govorahu mu: gledaj, zasto ¢ine u subotu
§to ne valja? A on rece im: niste li Citali $ta uc¢ini David kad mu
bi do nevolje i ogladnje s onima §to bijahu s njim? Kako ude u
Boziju kucu pred Avijatarom poglavarom sveStenic¢kijem i hle-
bove postavljene pojede kojijeh ne bijase slobodno nikome jesti
osim sveStenika, i dade ih onima koji bijahu s njim? I govorase
im: subota je nacinjena Coveka radi, a nije ¢ovek subote radi.

Dakle je gospodar sin ¢ovetiji i od subote.” (Marko 2, 23-28)

Iz ovog primera mozemo zakljuciti da Isus Hristos ne
toleriSe duhovno nasilje. Uocavamo fleksibilnost a ne rigidnost i
sustinu verskih normi Cije se znacenje razreSava putem vrednosti.
Najveca vrednost u teologiji hri§¢anstva jeste Covek radi Cijeg
spasenja je umro sam Bog. Medutim, gledaju¢i ponaSanje hris¢ana
uocavamo da su Cesto bili spremni da osuduju i proganjaju Coveka
1 Stite verska ucenja i pravila ponaSanja. Ta rigidnost legalistickog
nivoa religioznosti Cesto je pokazivala netoleranciju.

Ako se pitamo Sta sve treba da toleriSemo, mozemo se
sloziti oko nekoliko tvrdnji: da je potrebna tolerancija prema
tudim shvatanjima s kojima se ne slazemo, prema drugacijem
pogledu na svet kada se ukazuje posStovanje onoga $to drugi jeste,
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Sto radi 1 misli. Medutim, nikako ne mozemo biti tolerantni
prema nasilju u kome se oslobada agresivnost na nacin koji
ugrozava drugog. Nasilje ima svoje bezbrojne varijante, fizicko,
psiholosko, seksualno. Nasilje je jo$ strasnije kada se vrsi nad
decom koja nisu u stanju da se odupru i suprotstave. Drugi,
posebno deca, mogu biti osujeCeni zanemarivanjem, sistemat-
skim zaglupljivanjem i zloupotrebljivanjem. Kako se ne suprot-
staviti neprekidnoj prevari? Granice mogu biti postavljene iznu-
tra u cilju samozastite i daju do znanja kolika je unutras$nja mo¢
samopostovanja. No, dok se ne dode do vlastite snage, potrebno
je postaviti granice spolja, granice koje drugi postavljaju u svrhu
zastite koje ponekad li¢e na zabrane i ograniavanje slobode, a
zapravo su brana zlu kao bodlje na kaktusu, kao oklop vojniku,
kao kuca coveku.

Ljudska priroda nesumnjivo zahteva simetri¢nost i recip-
rocitet. Ponekad nismo svesni da imamo dvojnu prirodu. U
meduljudskim odnosima u svim religijama sveta, na nivou teo-
rije, moze se prepoznati pravilo uvazavanja drugih kao sebe
samoga. Primer nalazimo u Jevandelju po Mateju 7, 12; 22,
36-40. ,,Sve dakle $to hocete da ¢ine vama ljudi, Cinite i vi njima:
jer je to zakon i proroci.” ,,Ljubi bliznjega svojega kao samoga
sebe.” To je najvisi princip aktivnog davanja sebe, aktivne
ljubavi. Ravnopravnost se ogleda i u izbegavanju negativnog:
Sto ne zeli§ da drugi tebi &ine ne &ni ni ti njima. Princip
reciprociteta postojao je i u Starom Zavetu: ,,Oko za oko i zub
za zub”, medutim bio je to princip osvete, borbe za pravdu. Visi
nivo moralnosti zahteva prastanje i aktivno davanje dobra. Os-
veta se prepusSta Bogu.

Apostol Pavle je dobro znao Sta znaci revnost za kucu
Bozju. Ponekad ¢ovek moze sasvim iskreno da se bori za pravdu
1 istinu sredstvima netolerancije. Medutim, prema hris¢anskim
pravilima za Zivot (Rimljanima 12,1-21) jasno je uputstvo: ,,Ne
osvecujte se za sebe”.
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Na kraju mozemo zakljuciti da o toleranciji mozemo go-
voriti na dva nivoa. Jedno je teorijski nivo kada je tolerancija
apsolutna vrednost koju treba podrzavati i za koju se treba
zalagati, a religije, kao simbolicki sistemi u kojima se najranije
ogledaju osnovne ljudske vrednosti, Salju poruku o vaznosti
dobrih meduljudskih odnosa. Medutim, kada se o toleranciji
govori na nivou prakse, onda ona dobija dimenzionalni karakter
1 mozemo govoriti o toleranciji kao meri. Da bi ¢ovek bio u
stanju da balansira i odmerava vlastito ponasanje u bilo kojoj
Zivotnoj situaciji, potrebno je da ima tacku oslonca. Centar iz
koga kreéu naSa odmeravanja, pa i vlastite mere trpeljivosti,
moze biti Covekova vrhovna vrednost. Za nekoga je to Bog,
ljubav, pravda, za nekoga vlastita li¢nost. Biti tolerantan znaci
imati mo¢ kontrole nad sobom u cilju pobede nad destruktivnim.
Tolerantni imaju mo¢ koja postavlja granice vlastitom ponasanju,
oni se ne spustaju na nivo netolerantnih i sprecavaju Sirenje
nasilja.

Ko moze da bude tolerantan?

Vladeta Jeroti¢ piSe da je mnogo sebicnih, patoloski nar-
cistickih ljudi, i medu religioznima, i medu nereligioznima; onih
istinski kvalitetnih uvek je bilo najmanje. A to su bili oni koji
su ili imali sreu da se kao religiozni nadu pred ,,svetim”
neoptere¢eni svojom prosloscu ili oni koji su se uz veliki trud i
borbu ocistili od taloga proslosti i razvili u sebi autenti¢nu ljubav,
ne samo prema Bogu, nego i prema bliznjem voleéi ga, ne na
narcisticki nacin, vole¢i u njemu sebe, niti ga voleci iz oseanja
duznosti, jer ,,treba voleti i svoje bliznje”, nego ga voleéi zbog
njega samog. Ljubav je ono poslednje, ali i najznacajnije do cega
¢ovek moze da stigne na svome putu integracije i sazrevanja. Ne
mozemo se zadugo varati, kaze Jeroti¢. Ljubav prema Bogu, kao
i ona prema Coveku, bratnom drugu ili prijatelju, ne moze biti
rezultat straha od Boga, nego je to ljubav otkrivena iz covekove
slobode (Jeroti¢, 1994).
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Naravno nisu svi vernici na istom duhovnom nivou. Du-
hovni razvoj vernika prolazi put koji je karakteristican za sve
vernike bez obzira na veroispovest. Najjednostavnija podela
ukazuje na postojanje legalistickog tipa vernika i onog koji je
prevazisao fazu straha sazreo do slobode u veri. MoZemo govoriti
i 0 nivoima duhovnosti (Skot Pek, 1994; Fowler, 1995; Kuburic,
1996). Na dnu lestvice je haotini antisocijalni nivo, kome
pripada verovatno oko dvadeset odsto populacije, jer su ljudi tog
nivoa haoti¢ni, neprincipijelni i ne poseduju mehanizam koji bi
upravljao njihovim postupcima. Na drugom formalno-institu-
cionalnom nivou je velika veéina vernika koji su vezani za
instituciju koja ih nadgleda. Skepti¢ni, individualni nivo nastupa
kada Covek pocinje da se udaljava od institucije, kada sam traga
za istinom, za suStinom, nezadovoljava ih formalno drZanje
verskih pravila i jo§ manje spoljasnje nadgledanje. Prevazilazenje
perioda nesigurnosti i preispitivanja tek, omogucava dolazak u
fazu zrele religioznosti koja ima komunikativni nivo. Ljudi na
ovom nivou vide neku vrstu kohezije ispod povrSine stvari, oni
govore o jedinstvu i zajedni$vu, o paradoksu. Ono $to karakterise
sve velike svetske religije je da one imaju sposobnost da se
obracaju ljudima oba nivoa. Svaki nivo tumaci religiozna ucenja
na svoj nacin.

Meduljudski odnosi ljudi razli¢itog duhovnog nivoa pro-
zeti su nerazumevanjem. Ljudi haosa ¢ude se onima koji su se
ukalupili u pravila institucije, ljudi formalnog reda zaplaseni su
skepsom tragalaca za istinom koji pak ne mogu da shvate dubinu
unutras$njeg mira i slobode onih koji su dostigli komunikativni,
vidi nivo duhovnog razvoja. Sto je &ovek na visem nivou du-
hovnog razvoja to bolje razume druge i sposobniji za dijalog i
toleranciju. Njegos je to lepo rekao: ,,Ko na brdo, ak' i malo,
stoji vise vidi no onaj pod brdom”.

Budu¢nost razvoja drustva omogucava dijalog i toleranciju
iz dve perspektive. Proces sekularizacije vodi ka toleranciji iz
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nebrige za religiju i1 njena ucenja. Mnogi ¢e biti tolerantni zato
Sto je to na margini njihovog interesovanja. S druge strane,
vernici koji su izabrali put duhovnih vrednosti i istinski proziveli
suStinu svoje religije, bi¢e istinski tolerantni i u isto vreme
duboko religiozni. Svaka religija nudi moguénosti duhovnog
sazrevanja svojim vernicima i u svakoj od njih postoje razliciti
nivoi duhovne zrelosti. Ipak, odnosi izmedu organizacija u ve-
likoj meri zavisi¢e i od verskih voda i toga da li ¢e duhovna i
svetovna vlast da budu nezavisne.

Zakljucak

Pozitivna orijentacija je jedana od pretpostavki da se
neguje dijalog i tolerancija, pa su i moja zapazanja u ovom radu
usmerena na one vrednosti koje prepoznajem u protestantizmu
koje omogucavaju dijalog. Slobodno tumacenje Biblije omo-
guéilo je bezbroj interpretacija koje su mozda potkopale ,,istini-
tost” verskih istina, pojacale sumnju i omoguéile brojne razgo-
vore. Tolerancija koja je omogucila ovakvu slobodu u isto vreme
je opasnost od gubitka istine ali i Sansa da se ona pronade.

Protestantizam je dao prednost spasenju verom pred spa-
senjem delima i time oslobodio vernika od obaveze da bude
dobar i omoguéio da bude onakav kakav jeste. Autonomna
moralnost je dobila prednost pred heteronomnom moralnoscu.
Smanjenje razdaljine izmedu Neba i Zemlje, svetog i profanog,
teorije i prakse omogucéilo je integraciju zivota za ovde i sada.
Prilika je data svima. Hijerarhija moc¢i svedena je na odnose
ravnopravnosti. Ono §to je trazio za sebe makar malo je morao
da da i drugima. Mo¢ vise nije bila tako moc¢na i vlast nedostizna.
Ipak, iako okrenutu duhovnim vrednostima, iako sklon vise
askezi nego hedonizmu, materijalizam je bio posledica duhovnih
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stremljenja. Oslobodena energija dokazivala se u radu koji je dao
poleta razvoju zapadnog drustva.

Ipak, dobre namere nisu uvek pracene i dobrim posledi-
cama. Negativna strana kao senka prisutna je u svemu. Dijalog
izmedu razli¢itih omoguéava razumevanje i toleranciju.
Medutim, postoji strah da se prevelikom tolerancijom ne izgubi
sposobnost prepoznavanja istine od lazi, razlikovanja dobra od
zla 1 sposobnost reagovanja u slucaju zloupotrebe moci.
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RELIGIJSKA VECINA O

RELIGIJSKOJ MANIJINI

(Stavovi Srba o Romima
kao vernicima)

,,Ja sam protiv braka sa Romima,
jer znaju da budu i mnogo losi.
Dzaba se ne kaze:

'Sto nije vera — to ni vedera';

e

'Dve zmije ne spavaju na istom jastuku'.

Starija Srpkinja, ispitanik

Uvod

Nema drustvene stabilnosti ni napretka bez harmonizo-
vanja verskih odnosa u multietnickim i viseverskim zajednicama.
Nema ni ukupnog poboljsanja polozaja Roma bez sticanja ravno-
pravnosti i u religijsko-crkvenom polju.

Romi su bili i jesu podvrgavani getoizaciji, diskriminaciji
1 segregaciji, izlozeni ksenofobiji 1 rasizmu u svim podsistemima
drustva: ekonomiji, politici, kulturi i obrazovanju. Ali brojni

* Dragan Todorovi¢ nije bio ufesnik Okruglog stola, ali je, kao koautor,
ucestvovao u pripremi ovog teksta za zbornik (prim. ur.).
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romolozi, trazeéi klju¢ reSenja ,,sudbine Roma” najce$ée u ek-
onomiji, a ¢esto u politickom prostoru, ispustaju iz vida da su,
mada upakovani i razbaruSeni, u kulturnoj sferi najbolniji vidovi
getoizacije i diskriminacije, ksenofobije i rasizma. Romi su
diskriminisani i u verskom pogledu. Zagubivsi postojbinsku re-
ligiju, oni se na prostorima o kojima se govori, veroispovedno
opredeljuju kao pripadnici pravoslavija, rimokatolicizma 1 is-
lama; u poslednje vreme i protestantizma. Tesko ih prihvataju
vernici na prve tri strane, dok razne, male i velike, protestantske
zajednice ponajbolje primaju Rome u svoje redove: na delu je
njihova svojevrsna konverzija u tre¢i krak hris¢anstva. Da sve
to umnogome smeta ukupnoj ,,njihovoj stvari”, malo ko medu
stru¢njacima zapaza (Pordevi¢ i Todorovié¢, 1999).

Mnogo toga jeste nepoznanica u verskom zivotu Roma,
pa je zadatak sociologije religije i romologije da to iznesu na
videlo, sistematizuju veé¢ poznato, daju preporuke za dalja pro-
ucavanja i opredele konkretne korake za sticanje njihove ravno-
pravnosti u religijsko-crkvenoj sferi. Oni taj zadatak ne mogu
valjano obaviti ako ne odgovore i na pitanja o: a) odnosu
vecinskog verskog stanovnistva prema romskoj verskoj manjini
1 b) verskoj diskriminaciji prema Romima.

Sledeci ovaj nalog, u radu se komentarisu rezultati socio-
empirijskog istrazivanja, sprovedenog 1999. godine, stavova sta
novnistva Srbije (bez Kosmeta) — iskljucivo Srba — 0 Romima
kao vernicima, o tome: a),,Da li Romi mogu biti zdobri' vernici:
pravoslavci, rimokatolici, protestanti, muslimani?”; b),,Da li bi
s Romom istovernikom zajedni¢ki udestvovali u religijskim
obredima i proslavama (pri¢esce, molitva, slave, litije...)?”; c)
,,Da li bi Romi bili mnogo vezaniji za konkretnu religiju kada
bi se bogosluzbene knjige prevele na romski i, primera radi,
liturgija ili opelo sluzili na njihovom jeziku?”; d),,Da li bi bili
protiv da se umrli Rom sahrani na njihovom mesnom groblju?”;

b
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ie),,Dali su Romi religijski tolerantni ili su religiozni fanatici?”;
kao i1 podaci javnomnjenjskog proucavanja, izvedenog 2000.
godine, stavova stanovnika grada Nisa o tome: a),,Da li bi bili
protiv da se umrli Rom sahrani na njihovom mesnom groblju”;
ib),,Da li bi odobrili brak kéerke, sina, sestre, brata... ili se li¢no
udali-ozenili za Roma-Romkinju?”

Hipoteze glase: 1) Blaga vecina stanovnistva Srbije (Srba)
smatra da Romi ne mogu biti ,,dobri” vernici kao i svaki drugi
narod, jer su nepostojani u svemu, pa i u veri. 2) Blaga vecina
stanovnistva (Srba) dvoumila bi se da sa Romom istovernikom
zajednicki ucestvuje u religijskim obredima i proslavama. 3)
Vecina stanovnistva (Srba) sloZila bi se sa prevodenjem osnovnih
bogosluzbenih knjiga na romski jezik i sa sluzenjem romskim
jezikom pri nekoliko glavnih obreda. 4) Blaga vecéina stanov-
nistva (Srba) ne bi imala nista protiv da se Romi sahranjuju na
lokalnom groblju, potpuno izmesano sa ostalim gradanima. 5)
Vecina stanovnistva (Srba) ne bi se oZenila ili dozvolila svojoj
deci bracnu zajednicu sa pripadnikom romskog etnosa pa iako
on ispoveda istu religiju. 6) Vecina stanovnistva (Srba) drzi da
su Romi religijski tolerantni.

U interpretaciji se oslanjamo na interkulturalisticke ideje.
lako se interkulturalizam veé prepusta oStrom kriticarskom skal-
pelu, a prvoglasnici su svesni njegovog omedenog ucinka, pose-
bno u postkomunistickim drustvima, on jeste jedna od prona
denih mudrosti i nema mu alternative u multietnickim i viSever
skim zajednicama. On, najviSe pasujuc¢i ba§ Romima, jer su u
transnacionalnoj situaciji, svagda i svugde zive sa drugim et
nosima i kulturama — ,,Romi u interkulturalnom okruzenju” —
prvenstveno i ima Sansu u kulturnom podsistemu. 4 verski Zivot
Jje njegova znacajna karika.

Interkulturalizam, kao teorijski i prakticni model, jeste
nesto razli¢ito od multikulturalizma, preciznije — njegovim se
zazivljavanjem tezi kvalitetnijoj zajednici u kojoj manjinske
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etnicke grupe nece biti potpuno integrisane niti apsolutno ast
milovane. Zadrzace svaku vrstu samosvojnosti i u, ravnopravnoj
interakciji, razmenjivac¢e medusobno i sa dominantnom kulturom
kulturna i druga dobra. Kako je to J. Kardos (1998:9-10) svedeno
pokazala: ,,Multikulturalno drustvo bi trebalo imati karakteris-
tike drustva u kome razlicite etnicke grupe zive zajedno ali bez
interakcije. U njemu se manjinske grupe pasivno tolerisu, ali nisu
prihvac¢ene od strane veéinske grupe. Interkulturalno drustvo bi
trebalo definisati kao drustvo gde razliCite grupe Zive zajedno,
razmenjuju zivotna iskustva, postuju medusobno razlicite stilove
Zivota i vrednosti.”

Stavovi prema Romima kao vernicima

Savremeno srpsko (i balkansko) drustvo jeste religijski
bogato jer se u njemu prozimaju tri kulturna kruga: vizantijsko-
pravoslavni, zapadno-evropski (katolicko-protestantski) i oto-
mansko-islamski. Srpski Romi su pripadnici religijskih izdanaka
sva tri kruga; oni su i Ari§éani — pavoslavci, rimokatolici i
protestanti — i islamisti sunitskog i Siitskog kraka. Ako jesu
vernici, onda su i ¢lanovi odgovarajud¢ih verskih zajednica: Srp-
ske pravoslavne i Rimokatolicke crkve, Islamske zajednice i
raznovrsnih protestantskih grupa (sekti i denominacija). Te re-
ligijske institucije, po definiciji, insistiraju na crkvenoj, konven
cionalnoj, tj. klasi¢noj religioznosti. Njena je distribucija pod
odluc¢ujuéom determinacijom druStvenog zivota — socijalna pro-
dukcija svetog — §to znaci da su psiholoski i saznajni momenti
isposredovani fundamentalnim znacajkama zivljenja. Ova forma
favorizuje praktikovanje poboznosti u odgovarajuc¢im religijskim
ustanovama, crkvama i hramovima i razvijanje osecaja pripad
nosti veri i organizaciji. Radi se o tipu tzv. crkvenih vernika koji
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bi trebalo da celim bi¢em pripadaju svojoj, nacionalnim i poro-
di¢nim stablom nasledenoj, religiji i crkvi. To dalje povlaci strogo
postovanje redovnosti ucesca u obredima, sankcionisano usva
janje doktrinarnog sistema, sticanje religijskog iskustva isk
lju¢ivo u okrilju zajednice, podredivanje svakidaSnjeg Zivota
religijskim propisima i moralnim nacelima, spoljasnje mant
festovanje pripadanja religiji i verskoj zajednici... Re¢ju, klasi¢na
religioznost jeste sinteza religiozne svesti 1 religioznog
ponasanja i udruzivanja. Nije dovoljno samo se deklarisati re-
ligioznim — i pri tome viSe-manje usvojiti elemente doktrinarnog
ucenja — vec je potrebno ziveti u skladu s religijskim naukovan
jem, na propisan nacin obavljati obrede i redovno prelaziti prag
hrama. Odbacuje se subjektivna religioznost bez crkvenosti, bu-
ducéi da vecina verskih struktura zahteva pravovernost iskazanu
i kroz svakodnevno prakticno potvrdivanje vernickog statusa. E
pa tog najpozeljnijeg vernika, koji se pridrzava svih uzusa svoje
religije i odgovarajuc¢e verske zajednice i reprezentuje dobru
religioznost, mi zovemo Kklasi¢nim, ,,crkvenim vernikom”
(Pordevi¢ i Purovié, 1994). Sta o takvom verniku Romu misle
Srbi?

A. Romi — ,,dobri vernici”. lako nije puno pisano o
Romima kao praktikantima dveju velikih svetskih religija i nji
hovih konfesija, ima tekstova u kojima preovladava misljenje
kako oni ne mogu biti ,,dobri” crkveni vernici, biti priljezni
pravoslavci i katolici, protestanti i muslimani. Oni ove otkrivene
religije prihvataju, najpre, iz nuzde — formalno i mimikrijski —
prise¢ajuéi se prapostojbinske, paganske vere, a kada to ved
ucine, onda i mes$aju hri§¢anstvo i islam, §to Cesto zavrSava u
neobi¢nom preplitanju. Tako, radi primera, M. Matic
(1984:1350) belezi: ,,Sto se tice odnosa prema religiji, to je opet
kod njih specificno. Romi lako prihvataju religije onih sredina u
kojima borave. Oni religiju prihvataju vise formalno nego sustin-
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ski... Takvo ponasanje moze se jedino shvatiti u kontekstu vjek
ovnog zivota tih ljudi, jer su oni zaboravljali na svoju religiju a
prihvatili tudu, koja je imala novi predznak i druk&iji smisao”.
B. Purovi¢ i D. B. Pordevi¢ (1996:71) kazuju: ,,Prihvativsi
hris¢anstvo, Romi, ocCito, nisu mogli da zaborave i eliminiSu
tradicionalna verovanja i obicaje, Sto sa kulturoloskog aspekta
ne predstavlja manu, naprotiv’. a T. Vukanovi¢ (1983:332)
zakljucuje: ,,Ta specificna romska /ciganska/ vera /vrsta ljare-
manstva/ odlikuje se time $to izvesne hri§¢anske elemente usva
jaju i primenjuju u islamu, kao Sto su: krsna slava, sa izvesnim
obredima koje vrsi svesStenik u crkvi i sama obitelj u kudi.
Naporedo sa tim, isticu se islamski elementi, koje Romi hris¢ani
primenjuju u svojim verskim obredima.”

Mi drzimo do toga da Romi jesu i mogu biti dobri klasi¢ni
vernici uprkos pretpostavci da to nije vecinsko miSljenje u
okruzujuéem srpskom narodu. (Tabela 1)

Tabela 1
SRBI T ODNOS PREMA VERI ROMA
,,Kakvo je vaSe misljenje o tome da li Romi mogu biti 'dobri'
vernici: pravoslavci, rimokatolici, protestanti, muslimani?”

Nacionalnost
Modalitet Srbi
slaganja N/%
Svakako mogu biti dobri 346/81,8
vernici kao 1 svaki drugi narod
Sumnjam, oni su nepostojani u 64/15,1
svemu, pa i u veri
Nikako, oni nikada nece biti 13/3,1
dobri vernici poput drugih
naroda
UKUPNO 423/100,0
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Podaci ocito pokazuju da na ovom elementarnom nivou
Srbi pravoslavci demonstriraju tolerantan odnos spram religif
skog statusa Roma: oni mogu biti njihova braca u Hristu
(81,8%). Od toga je zanimljivije, jer se radi o predrasudama i
stereotipijama, kako su ispitanici obrazlozili sumnju i odbojan
stav.

Sumnja (,,Sumnjam, oni su nepostojani u svemu, pa i u
veri — obrazlozite to u nekoliko regenica.”): ,,Svi su nepostojani,
okrenuti sektama”; ,,Nemaju razvijenu religijsku tradiciju”;,,Lu-
kavi i prevrtljivi”; ,,Nemaju op$tu kulturu i versko obrazovanje™;
,.Nisu dosledni ni u ¢emu, pa ni u veri”; ,,Mislim da lako i brzo
menjaju i stavove i miSljenje; boje se za sebe, nesigurni su’;
,,Prihvataju veru veéinskog naroda sa kojim zive”; ,,Nisam
razmis$ljala o tome, nisam upoznata, ali smatram da su prevrtlj
vi’; ,,Pokretni su i nepostojani i priklanjaju se trenutno vecins-
kom stanovni$tvu i veri koja ta veéina ispoveda”;,,Menjaju &esto
prijatelje, pa i veru”; ,,Upravo zbog nepostojanosti u svemu, pa
i u veri. Pod uticajem su okoline u kojoj Zive, a vera zahteva
odanost i postojanost”; ,,Skloni su lopovlucima, svadi, prevari,
preljubi — §to vera zabranjuje. Neobrazovani su u 80% slucajeva
i ne mogu da shvate verska ucenja”; ,,Ako im prigusti, oni sve
postuju”; ,,To im dode zajednicka crta, ta nepostojanost u karak-
teru — nisu od re¢i”; ,,Zaostali su i ucenja crkve ne mogu da
shvate. Potpuno su nezainteresovani jer su preokupirani drugim
stvarima”; ,,Vrdalame, okre¢u se kako vetar duva”; ,,Prevrtljivi
Su u svemu, pa i u tome — prvo u veri, nepostojani’; ,,Zbog
njihovog vaspitanja od malena”; ,,Izgubili su postojbinsku reli-
giju”; ,,Prihvataju razli¢ite vere zavisno od toga gde zive”;,,Oni
zive od danas do sutra; vera kod njih ne dolazi u obzir. Oni su,
znate, poreklom iz Indije, ko'lko se ja se¢am”; ,,Prevrtljivi su i
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lako menjaju veru”; ,,Mislim da lako menjaju veru, jer su
prevrtljivi. U sredini gde se nadu tu veru i prihvataju’; ,,Skloni
su da prihvataju veroispovest veéinskog naroda i sredine u kojoj
Zive. Prilagodavaju se u cilju zaStite i zarade”; ,,Te$ko je to
objasniti, ali tako je”; ,,Da li je to stvar porekla (iz Indije su,
ili odakle su) — ne znam, ali su takvi”;,,Nema S$ta tu da se kaze!
Oni su takvi”’; ,,Mislim da se oni i tu pretvaraju k'o u svemu i
ne moze$ im verovati. Cast izuzecima, al' govorim o vecini
njih... barem koje ja poznajem”; ,,Njima nije stalo do toga, njima
su neke druge stvari vazne u zivotu; oni se bore samo za sebe”;
,,Postuju neke svoje obrede koji su drugadiji od vere”; ,,Oni
veruju malo zbog svoje situacije”; ,,Zato §to su: 'Kako vetar
duva"’; ,,Ne pridaju toliki znadaj religiji da bi bili postojani kroz
prostor i vreme. Prihvataju religiju okoline prema situaciji,
premda ima i zajednica koje predstavljaju izuzetak™; ,,Slabijeg
su karaktera, podlozni su uticaju sredine”; ,,Imaju mentalitet
mnogobozackog naroda”; ,,Ako nisu do sada bili dobri vernici,
nece ni posle”; ,,Mislim da su ¢esto prevrtljivi i da koriste verske
obrede za pro$nju i druge vidove materijalne koristi”; ,, Treba
im viSe edukacije od strane vecinske kulture”; ,,Jer su nezain-
teresovani i prodali bi i Boga i Alaha.”

Odbijanje (,,Nikako, oni nikada nece biti dobri vernici
poput drugih naroda — obrazlozite to u nekoliko recenica.”):
,,Uzimaju za religiju veru veéinskog naroda. Ne iz ubedenja,
veé vise radi izbegavanja sukoba sa veéinom”; ,,Prodali bi i
Boga samo da mogu”; ,,Prevrtljivi, kako vetar duva oni se
okre¢u”; ,,Nisu postojani”; ,,Njima vera ne znaéi niSta, a kad
kazu da veruju oni lazu”; ,,Romi su plasljivi, nedosledni u veri.
Mislim da je njima bitno da ih neko ne proganja zbog vere”;
,,Nestabilni, promenljivi zbog nemastine”; ,,Nestabilni, neod-
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govorni, bez vizije o sebi i okruzenju, nemotivisani za bilo §ta”;
,,»Zato $to oni nemaju nista §to ih upucuje na veru”; ,,Sve dok
su lenji, neskolovani, neobrazovani, ne mogu ni religiju da shvate
i da poznaju”; ,,Oni su poreklom iz Indije i nemaju ni nekog
daljeg dodira sa nama”; ,,Zato §to oni imaju svoju religiju i ne
treba da se meSaju sa tudom”; ,,Ne veruju u boga, ne idu u
crkvu”; ,,Ne moZe im se verovati, prevrtljivi su, nevernici su,
tako da nisu sposobni za veru”; ,,Nemaju svoju veru, skloni su
asimilaciji”; ,,Zato $to to nije nijedna njihova religija”; ,,Nepo-
uzdani su, sve ¢ine samo iz Koristi”; ,,Jer prihvataju tudu veru,
a zive po svome”; ,,Oni su takvi. Ako ima neka korist od toga
— bi¢e vernici. Kod njih je sve interes. Da ne rade nista, a da
steknu nesto.”

B. Verski obred s Romom. Sledeéa stepenica koja propituje
interkulturalno raspoloZenje vec¢inskog naroda u religijskom po-
lju jeste vezana za konkretniju Cinjenicu, jer — jedno je misliti o
nekome da moze biti dobar u ne¢emu, dok je drugo zajednicariti
s njim u stvarima vere. To narocito moze biti upitno za pravos-
lavne Srbe, kod kojih je poimanje i ispoljavanje religioznosti
duboko povezano sa etnickim bi¢em: ako je pravoslavlje narod
nosna odrednica, zbog ¢ega se i opravdano govori o tzv. srpskoj
varijanti te hriS¢anske konfesije, kako to, pita se prosecan srpski
pravoslavac, da skupa molim, proslavljam i pri¢e$¢ujem se sa
nekim ko je ne samo pripadnik druge nacije ve¢ se i rasno
razlikuje od mene. Znano je da u pravoslavnih vernika donekle
izostaje pojam univerzalizma, tako temeljna ideja svih otkrivenih
religija.

Nasa je postavka da u Srba napreduje svest o univerzal
nosti pravoslavlja, o tome da pravoslavac moze biti: beo, zut ili
crn, Albanac, Kinez ili Senegalac, ali blaga vecina ne bi rado
pristala da saboruje s Romom. (Tabela 2)
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Tabela 2
SRBI I VERSKI OBREDI S ROMOM
,,Da li biste s Romom istovernikom zajednicki ucestvovali u
religijskim obredima i proslavama
(pricesée, molitva, slave, litije...)?”

Nacionalnost

Modalitet Srbi
slaganja N/%
Da, svakako 293/69,3
Sumnjam, dvoumio bih se 69/16,3
Nikako 45/10,6
Nesto drugo 16/3,8
UKUPNO 423/100,0

Spram veoma povoljnog mnjenja o verskim potencijalima
(81,8%), Srbi su u nesto manjem iznosu spremni da obavljaju
ritualne radnje s Romima istovernicima (69,3%). Ali i taj je
postotak vecinski, dvotrec¢inski i kazuje: ,,garavi” su ,,momci”
mili kao pravoslavna braca pri religijskim obredima i svecarenju
u hramu i domadcinstvu. Bude li se gajila praksa religijske
interakcije 1 zajedni$tva, eto nam plodnog tla za interkulturalis-
ticke zasade, ¢emu ,,idu na vodu” jo§ dva momenta.

Prvi se smesta oko isticanja rituala kao okosnice narodne
religije 1 pravoslavlja u Srba (Petrovi¢, 2000b). Ritual, onda, po
nama, sem Sto je fundament religijskog verovanja, jeste i mnogo
Sira osnovica: sakuplja, sabira, isprepleta, prima, daje, traje,
razvija se i obogacuje; recju, zblizava i integrise, no ne razdvaja
i ne asimiliSe osobenosti i prinose ucesnika. Stoga, za Rome
pravoslavne veroispovesti i njihovo kadgod specificno obredno
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ponasanje ima prostora u obuhvatajuéem srpskopravoslavnom
ritualnom kontekstu, a da to ne izade na asimilaciju ili segrega
ciju. I obrnuto, taj bi interkulturalni odnos obogatio srpsko
pravoslavlje — niposto ne bi ugrozio ,,listotu” srpskih rituala.

Drugi se momenat oslanja na iskustvenu evidenciju, obez
bedenu od sociologa religije i romologa (Pordevi¢ i Todorovié,
1999b), po kojoj Romi toliko idu napred u religijskom ponasanju
i udruzivanju — katkad jesu revnosniji ritualisti od Srba — da su
na putu da budu ,,dobri vernici” klasi¢ne pravoslavne religioz
nosti (krStenje i vencanje u crkvi, slavljenje slave, sahrana uz
opelo). Izrastaju¢i u pravoslavne i sticu¢i klju¢ne verske i praz
nicarske navike, ne potrvsi i ne ostavivsi stare kulturne odrednice,
oni se integriSu na svoju i dobrobit lokalnog i Sireg drustva. Ovim
ublazavamo B. Purovié¢a i D. B. Pordevi¢a (1996:72) stav po
kome Romi ,,upravo kroz prihvatanje konfesionalnog identiteta
Srba pokusavaju da poniSte svoj nacionalni identitet i pretope se
u drugi etnos”.

Neodlucni ispitanici nisu bili voljni da poblize opiSu svoje
deklarisanje povodom obredne interakcije s Romom.

Sumnja (,,Sumnjam, dvoumio bih se da s Romom istover-
nikom zajednicki ucestvujem u religijskim obredima i proslava
ma /pri¢esce, molitva, slave, litije.../?”): ,,Mozda iz radoznalos-
ti”; ,,Nisu sa mnom istovernici, jer se oni ne krste”; ,,Zavisi od
toga kakav je ¢ovek”; ,,Zavisi od situacije”; ,,U slucajevima kad
se mora’; ,,Izbegavao bih. No ako bi se moralo — obred je obred”;
,,Sama ne”; ,,Nisam religiozan, ne znam kako bih reagovao”;
,,Svejedno mi je.”

C. Verska sluzba na romskom. MnozZina naroda je usla
u civilizaciju primanjem hri§¢anstva, a medu njima su i brojni
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zasnovali kulturu i i knjizevni jezik tek sa prevodom Biblije,
svetootacke literature i bogosluzbenih knjiga. (,,Ako se ima
u vidu da skoro svaki civilizacijski pismen narod na svom
jeziku poseduje prevode celokupne Biblije, tj. Svetog pisma,
kako Starog tako i Novog zaveta, bez obzira bili oni hris¢ani
ili ne, onda je sasvim jasno da posedovanje ovih prevoda
predstavlja ulaznicu u kategoriju pismenih naroda. Tim pre,
§to je danasnja civilizacija, svoje smerodavno i Zivotno
vazno materijalno i duhovno iskustvo obezbedila preko ju-
deo-hris¢anskog ustrojstva pravno-zakonodavnog, socijalnog
i kulturnog uredenja” /Dimié, 2000:136/). Religija se zaista
lakse prima, ukorenjuje i razvija u konkretnom etnosu ako
su njene glavne knjige prevedene na njegov jezik i ako se
na njemu obavlja sluzba.

I sa Romima bi trebalo da bude tako. Oni koji Zive
hris¢anstvo u pravoslavnom izdanju i u okviru Srpske pravo-
slavne crkve, iako su verska manjina, imaju potrebu, Zelju i
svako pravo da im se prevede na romski religijska knjizevnost
i da se sluze rodnim jezikom pri religioznom ponaSanju i
udruzivanju. Kolikogod da je to skopcano sa ozbiljnim tes-
ko¢ama u slucaju Roma — primer, nepostojanje standardizova
nog knjizevnog jezika ili krhka intelektualna elita — radi se o
elementarnom zahtevu, Cije ispunjavanje donosi prinose na
viSe strana: Romima ponajvise, ali ne manje pravoslavlju i
Srpskoj pravoslavnoj crkvi. Sto da ne i religijskoj veéini, koja
treba da tolerantno podrzi tu plemenitu nakanu. Odatle i teza
da bi se Srbi u vecinskom iznosu slozili sa prevodenjem
osnovnih bogosluzbenih knjiga na romski i sa koriS¢enjem
romskim jezikom pri nekoliko glavnih obreda. (Tabela 3)

164



Religijska vecina o religijskoj manjini

Tabela 3
SRBI I VERSKA SLUZBA NA ROMSKOM
,,T'vrdi se da bi Romi bili mnogo vezaniji za konkretnu re-
ligiju kada bi se bogosluzbene knjige prevele na romski i,
primera radi, liturgija ili opelo sluzili na njihovom jeziku. Sta
Vi o tome mislite?”

Nacionalnost
Modalitet Srbi
slaganja N/%
U potpunosti se slazem 64/15,2
Mozda bi trebalo samo 152/36,0

osnovne bogosluzbene knjige
prevesti i sluZziti se romskim
jezikom pri nekoliko glavnih

obreda

Nikako, treba vrsiti sluzbu na 206/48,8
jeziku vecinskog naroda

UKUPNO 422/100,0

Srpskopravoslavni okruzujuci narod, na iznenadenje is-
trazivaCa, nema sluha za legitimnu religijsku potrebu Roma,
svojih istovernika, jer je, cak, u pedesetak odsto slucajeva
(48,8%) resko odbija: ,,Nikako, treba vrsiti sluzbu na jeziku
vecinskog naroda.” Interkulturalistitku nadu daje tre¢ina (36,0%)
Srba koja izjavljuje da bi mozda trebalo samo osnovne bo-
gosluzbene knjige prevesti i sluziti se romskim jezikom pri
nekoliko glavnih obreda, kao i 15,2 posto onih koji apsolutno
podrzavaju tu religijski ispravnu ideju.

Bez obzira i nasuprot ovakvom raspoloZenju okruzujuce
nacije, ve¢ je dosta uradeno na prevodu svetopisamskih tekstova
na romski jezik. Za srpskopravoslavne Rome prevedeni su Stari
i Novi zavet, Sluzbenik i Trebnik, Casoslov i Zitije Svetih — nisu
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publikovani Stari zavet i Zitije Svetih — ¢ime su stvoreni uslovi
da se najvaznija bogosluzenja odvijaju i na njihovom maternjem
jeziku. (Dr Irinej Bulovi¢, episkop backi, godinama sluzi Sv.
liturgiju i na romskom). Prema izvestaju T. Dimica (2000:137),
najzasluznije osobe u toj oblasti, ,,Sluzbenik i Novi zavet na
romskom jeziku, u Srpskoj pravoslavnoj crkvi postale su knjige
prestone sa jednakim pravom upotrebe pored slovenskog, grckog
i savremenog srpskog jezika. O najvec¢im duhovnim praznicima,
kada svestenici proiznose delove jevandelja na raznim jezicima,
ono se obavezno proiznosi i na romskom jeziku”. On kao da ima
na pameti interkulturalisticku primisao kada veli da se moze
ocekivati, pri bogosluzenju, uporedo koriséenje crkveno-srpskog,
savremenog srpskog i romskog jezika, odnosno da iza motiva
prevodenja svetopisamskog Stiva ,,stoji kao potreba da i mi
Romi, kulturu i knjizevnost moramo da u¢imo i naucimo, kako
bismo pravilno mogli odrediti svoje mesto i ulogu u opsStesvet
skoj zajednici kulturnih naroda sa kojima se valja integrisati, i
onda to mesto obogacivati i razvijati onako kako to odgovara
naSim integrisanim namerama” (2000:138).

D. Romske vecne kuce. Naoko se mnogome pitanje o stavu
prema sahranjivanju Roma moze Ciniti trivijalnim ili izmisljenim,
¢ak nautenjackim ,,zakeranjem”, ali kolikogod usko, ono jeste
znacajno — sledimo li nameru za celovitim sagledavanjem romske
sudbine.

Smrt je, izmedu ostalog, i osoben drustveni ¢in, u kome
se vrhuni mnozina grupnih i socijetalnih pojava, izistinska slika
konkretne zajednice i kulture, koja nam otkriva nisku, primera
radi, ekonomskih i klasnih, slojnih i statusnih, obicajnih i verskih,
etnickih i rasnih odnosa. A, sve u vezi sa njom — predsmrtni,
smrtni, posmrtni obicaji — tkaje svojevrsnu kulturu smrti. U nju,
naravno, spada i odnos prema groblju, uopste, i grobnom mestu
(,,vetna kuéa”, grob, humka, kamen, spomenik...), posebno.
Kako se onda romska kultura smrti uklapa u srpskopravoslavnu
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kulturu, tj. da li je ova potonja, bududi Sira, privlaci, prima i
usisava ili odbija i iskljucuje? — jeste srz nase upitnosti. Drukd¢ije
reCeno, da li stavovi Srba o sahranjivanju Roma nesto svedoce
o odnosu srpskog naroda i srpskog pravoslavlja (Srpske pra
voslavne crkve) prema njima? To nam mozZe demonstrirati pri
rodu odnosa vecinskog stanovniStva spram Roma — ugrozenoj
etnickoj skupini — i da li se procesi odvijaju u smeru integracije,
Sto je zeljen ishod, ili asimilacije, kao zastarele svrhe, ili segre-
gacije, koju treba u startu odbaciti (Pordevi¢ i Todorovi¢, 1999).

Blaga vedina stanovniStva (Srba) ne bi imala nista protiv
da se Romi sahranjuju na lokalnom groblju, potpuno izmesano
sa ostalim gradanima. (Tabele 4 i 5)

Tabela 4
SRBI I KULTURA SMRTI ROMA
,,U Vasem mestu (selu ili gradu), pretpostavimo, ranije nije
bilo Roma i nema posebnog romskog groblja. Da li biste bili
protiv da se umrli Rom sahrani na Va$em mesnom groblju?”

Nacionalnost
Tipovi Srbi
grobalja N/%
(A) Ne, trebalo bi ga sahraniti 259/61,2

na lokalnom, mesnom groblju

(B) Mozda bi trebalo oformiti 93/22.0
zasebni deo za Rome u okviru
mesnog groblja

(V) Trebalo bi oformiti 63/14,9
potpuno, od mesnog groblja,
odvojeno tzv. cigansko groblje

(G) Bio bih protiv, trebalo bi 8/1,9
Rome sahranjivati van naseg
naselja
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UKUPNO 423/100,0

Rezultati su neocekivani: ne samo blaga nego i ogromna
vecina Srba ima pozitivan stav prema sahranjivanju — potpuno
izmesanom ili na odelitim parcelama (61,2% + 22,0% = 83,2%)
— Roma na lokalnom groblju, $to mozda ne korespondira sa
praksom na terenu i Sto tek treba empirijski proveriti, ali je zalog
izmene, eventualnog, ustaljenog i nepoZzeljnog ponasanja. Nislije
se malkice razlikuju.

Tabela 5
NISLIJE I ROMSKE ,,VECNE KUCE”
,,U Vasem mestu (selu ili gradu), pretpostavimo, ranije nije bilo
Roma i nema posebnog romskog groblja. Da li biste imali protiv
da se umrli Rom sahrani na Vasem mesnom groblju?”

Tipovi Nislije
grobalja N/%
(A) Ne, trebalo bi ga sahraniti 85/42,7

na lokalnom groblju

(B) Mozda bi trebalo oformiti 62/31,2
zasebni deo za Rome u okviru
mesnog groblja

(C) Trebalo bi formirati 45/22.6
potpuno, od mesnog groblja,
odvojeno tzv. cigansko groblje

(D) Bio bih protiv, trebalo bi 7/3,5
Rome sahranjivati van naseg

naselja

UKUPNO 199/100,00

I veéina NiSlija ima pozitivan stav prema sahranjivanju —
potpuno izmeSanom ili na odelitim parcelama (42,7% + 31,2%
= 73,7%) — Roma na lokalnom groblju, 22,6% se zalaze za
izdvojeno ,,cigansko”, a zanemarljivih 3,5% zastupa rasisticki
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postupak i proteralo bi romske ve¢ne kuée van svog mesta. Ovi
potonji jesu drastican slucaj i demonstriraju izostajanje ikakve
kulture smrti. Pogledamo li sliku ukopa Roma u niSkom kraju
(izuzet je Nis u kome postoji zasebno romsko groblje, a uneti su
podaci za sva seoska naselja u niskoj opstini) lako je zapaziti da
su stavovi Nislija zasnovani na veé postojecoj praksi sahranji
vanja Roma. U 66,12 posto slucajeva oni se sahranjuju na groblju
fizicki spojenom sa srpskim ili sasvim pomeSano. Postoje i
samostalna ciganska groblja (32,25%), ali je mnogo manji pro-
cenat aktivnih, a neka su pred gaSenjem. ,,Bode o&i” jedan
drasti¢an primer (1,61%), tj. sahranjivanje van domicilnog mesta.

Romi su se u bliskoj i, ponegde i vekovima, dalekoj
proslosti svagda sahranjivali na odvojenom i od boravista uda
ljenom terenu iz, najmanje, tri razloga: a) ostre segregacije i
stigmatizacije vecinskog okruzenja; b) unutrasnjih odlika sop-
stvene kulture i kulture smrti; 1 v) burnih drustveno-istorijskih
desavanja. Ostavimo 1i na stranu tre¢i uzrok, buduéi da je on
predodredivao kretanje i sudbinu Roma u vreme dolaska na ova
podrudja i radio bez obzira na njihovo diferenciranje po religi
jskim i konfesionalnim Savovima, ocCito je da su se poslednjih
decenija prva dva transformisala, odnosno ublaZzila svoju ostricu
u kulturnom prostoru srpskog pravoslavlja. U Srba se smanjila
socijalna distanca spram Roma i zigosanje, bar otvoreno i javno,
jeste spusteno na individualno incidentno ponasanje. U Roma
pravoslavaca izmenio se na bolje odnos prema smrti, ¢inu ukopa,
grobnom mestu i groblju. Tome je ,,kumovalo” i,,slatko” srpsko
pravoslavlje, iskazujuéi uvek i svugde tolerantnost. Zato je mo-
guce da pozdravimo pozitivna — interkulturalisticka i integra-
tivna — pomeranja povodom sahranjivanja Roma i Srba i za-
belezimo slanje u zaborav segregacionih postupaka. Da li se
moze zamisliti bududi trenutak kada ¢e separatna groblja pra
voslavnih Roma biti raritet?

Nacelno razjasnjenje sledi logiku po kojoj su iz ugla
integracije 1 interkulturalnog zivljenja, sem pogreba van bo-
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raviSta (G), ostali tipovi grobalja (A, B, V) sasvim legitimni i
pozeljni. Buduéi opravdano civilizacijski, kulturno, konfesion
alno i infrastrukturno, neée se zgresiti i favorizovanjem izme-
Sanog sahranjivanja, ukoliko takva integracija ne zavrSava u
potpunoj asimilaciji. Elem, zar nije prirodno da se dva verois
povedno ista etnosa sahranjuju na jedinstvenom groblju, no da
to ne skonca slivanjem slabijih u jace, malobrojnijih u brojnije,
manjine u veéinu; dok, nije li neprirodno da istovernici separiraju
mesta konacnog sklonista, razlikuju¢i se samo po tenu i stremeci
— manjinski, samogetoizaciji i, veéinski, segregaciji.

Na kraju svodnog komentara podataka sondaze i doku-
mentarnog materijala, prikupljenog drugim povodom, i bez obz
ira na iznete ekstremne primere, tvrdimo da se romska kultura
smrti — ovde sagledavana i kroz romsko-pravoslavna groblja —
uklapa u srpskopravoslavnu kulturu, tj. da je ova potonja, buduci
Sira, privlaci, prima i usisava.

E. Zenidba i udadba s Romom. Doglo se do sustinskog
pitanja o toleranciji religijske veéine (Srbi) prema religijskoj man
jini (Romi). Ona se vrhuni u Zzelji, bolje kazano — odluci, da se
istovernik, etnicki i rasno razlicit, primi za svojtu: Zenu ili muza,
snajku ili zeta... Pretpostavili smo da, ¢ak kada se Romi sa Srbima
i klanjaju istom bogu, od potonjih neée biti pozeljni za rodbinu, da
je josS jako izraZena etnicko-religijska distanca. (Tabela 6)

Tabela 6
(ETNICKA I RELIGIJSKA DISTANCA)
,,Da li biste odobrili brak Vase kéerke, sina, sestre, brata... ili
se Vi li¢no udali-ozenili za Roma-Romkinju?”

Modalitet Srbi
slaganja N/%
Samo ako je iste religije 4/2,0
(hrisc¢anske)
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Modalitet Srbi
slaganja N/%
Samo ako je iste veroispovesti 11/5,5
(pravoslavne, rimokatolicke,

protestantske)

Bez obzira koje je religije i 27/13,5
veroispovesti

Nikako, pa nek je iste ili bilo 158/79,0
koje religije i veroispovesti

UKUPNO 200/100,00

Nazalost, samo petina Nislija (21,0% = 2,0% + 5,5% +
13,5%) bi zasnovala brak sa predstavnikom romskog etnosa ili
to dozvolila najblizoj svojti. Ogromna vecina (79,0/) je iskljucivo
protiv: Romi su nepozeljni za zenu ili muza, snaju ili zeta. I tu
religijska i konfesionalna pripadnost nista ne pomaze. Klanjali
se oni krstu ili polumesecu, molili Hrista ili Alaha, ljubili ruku
patrijarhu, papi ili reis-ulemi, posStovali popa, pastora ili hodzu
— pomoc¢i nema. A, trebalo bi da bude!

Ovde se dakako upraznjava socijalna distanca prema
Romima kao sinteza dimenzije ,,0dnosa prema drugima”: etnicka
i religijska distanca, nacionalizam, nacionalne stereotipije i pre
drasude, diskriminacija i segregacija, ksenofobija i rasizam. Istine
radi, treba potcrtati da je ovih godina ustanovljena tendencija
opadanja socijalne distance spram Roma. S. Mihailovi¢ je (1996)
utvrdio da o Romima 34% gradana ima povoljno misljenje, 19%
nepovoljno, 37% neutralno, te da Srbi njih stavljaju na ¢etvrto mesto
bliskih naroda, odmah iza Rusa, Jevreja i Makedonaca. (Kom
paracije radi, belezimo da je u Hrvatskoj izrazito velika socijalna
distanca prema Romima.) To zrnaci da postoje i dobre su interkul-
turalne predispozicije Srba prema Romima i obrnuto, da se sock
Jalna distanca jos mozZe smanjivati osmisljenom interkulturalnom
akcijom i odstraniti zazor svake vrste.
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F. Verska tolerantnost Roma. Smatra se da su neki narodi
drugih, pokoje ponekad zahvati ,,religijsko slepilo”, da bi tre¢i
zavrSili 1 u religioznom fanatizmu. Takva stanja mogu trajati
veoma dugo, a mogu biti i trenutni izliv religijske netolerancije,
uzrokovan aktuelnim istorijskim i druStvenim zbivanjima. Rat,
poput onog u Bosni i Hercegovini, jeste ekstreman primer.

Kada je re¢ o Romima, onda se eventualna netolerantnost
iskazuje na dva nivoa: spram saplemenika i prema okruzuju¢em
narodu razli¢ite konfesije i ine religije. Da li Srbi imaju ikakvog
iskustva sa njihovom religijskom ne/tolerantnos¢u? Poslo se od
pretpostavke da veéina stanovnistva drzi kako Romi nisu religi
jski fanatici. (Tabela 7)

Tabela 7
SRBI I RELIGIJSKA NE/TOLERANTNOST ROMA
,,Da li su Romi religijski tolerantni ili su religiozni fanatici?”

Nacionalnost
Tolerantni/ Srbi
fanatici N/%
Tolerantni 223/52,5
Fanatici 53/12,5
Neodlu¢no 149/35,1
UKUPNO 425/100,0

Srbi daleko od veéine i u natpolovi¢nom iznosu (52,5%)
izjavljuju da su Romi tolerantna etnicka skupina u religijsko-
crkvenom kompleksu, a zanemarljivih dvanaestak odsto drzi ih
za fanatike. Poprili¢an postotak (35,1%) jeste neodlucan, tj. bez
¢vrstog je izgradenog stava, $to za sada jedino moze znaciti da
Srbi u svom religijskom zivotu jo§ nemaju iskustva, blize i
trajnije kontakte sa Romima isto— i inovernicima.
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Nije u Roma sve potaman u interkonfesionalnim i interre-
ligijskim odnosima. Mada ne postoje strogi istrazivacki podaci,
ve¢ samo nagovestaji informatora, izgleda da je u igri svojevrsno
trvenje medu njima, pripadaju li razlicitim religijama i verois-
povestima. To proizvodi mnoge negativne posledice, od kojih su
najvaznije: usporavanje, ¢ak sprecavanje,snaznije etnicke integracije
1 sticanje apsolutne ravnopravnosti, §to, tatno i u nesto drugacijem
kontekstu, potcrtava i G. Basi¢ (2000:163): ,,Drugo veliko pitanje
o kojem se i ranije promisljalo odnosi se na odnos konfesionalnog
inacionalnog identiteta. Poznato je da je Romima prijemciva religija
ili crkva naroda u Cijem okruzenju zive. Marginalizovani i Zigosani
kao civilizacijski manje vredan narod Cesto su nastojali da se kroz
religiju pribliZze narodima uz koje su ziveli. Pitamo se u kojoj meri
je verska podeljenost prepreka razvoju nacionalnog identiteta
Roma? Moze li narod koji ne Zivi na zajednickoj teritoriji, ne govori
istim jezikom, a uz to nije poklonjen istom Bogu formirati ¢vrstu
osnovu nacionalne emancipacije? Posredno naslucujemo citav splet
sloZenih pitanja koja su na tragu razlike izmedu pasivne kulturne
zajednice 1 aktivne, samoopredeljive nacije koju je pocetkom veka
postavio Fridrih Majnke.”

Zakljucak

Ukupni rezultati ohrabruju (Tabela 8) — pozitivni stavovi
su veéinski u Cetiri ispitivana, ali ne u onim iznosima koji bi
znacili krajnje potiskivanje religijskog animoziteta spram Roma.
U dva slucaja Srbi iskazuju izuzetnu netolerantnost. Pri tome,
neslaganju sa prevodenjem religijske knjiZzevnosti i kori§¢enjem
romskog jezika na glavnim bogosluzenjima ne treba davati pre-
veliku paznju s obzirom na to da ne uti¢e na Cinjenicno stanje i
ne moze zaustaviti poodmakli proces: kljuéne su svetopisamske
1 bogosluzbene knjige ve¢ prevedene, obredi se obavljaju i na
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romskom jeziku. Ogromnu pozornost treba da privuce jaka
etno-religijska distanca, ovde sagledana kroz odbijanje mo-
gucnosti da se Romi u Srba prihvate kao Clanovi familije — Zene
1 muzevi, snajke i zetovi...

Tabela 8
POZITIVNI STAVOVI
Nacionalnost
Modalitet Srbi
slaganja %
Romi svakako mogu biti dobri 81,8
vernici kao 1 svaki drugi narod
Da, svakako bi obavljao 69,3
bogosluzenje s Romom
U potpunosti se slazem sa 15,2
prevodom knjiga i sluzbom na
romskom
Roma bi trebalo sahraniti na 61,2
lokalnom, mesnom groblju
Udadba i Zenidba za Roma 21,0
Romi su religijski tolerantni 52,5

Druk¢ije formulisano, stavovi ispitivanih Srba na teritoriji
Srbije, bez Kosmeta, svedoce o napredovanju pozitivnog odnosu
srpskog naroda i srpskog pravoslavlja (Srpske pravoslavne
crkve) prema Romima, i kao vernicima, o tome da se procesi
odvijaju u smeru integracije 1 da su izgledne Sanse za promociju
1 zaZivljavanje interkulturalnih ideja i prakse.
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REVITALIZACIJA RELIGIUJE I
DIJALOG

Povecavanje kredibilnosti religije i crkve na prostorima
bivse Jugoslavije, i to kod sve tri konfesije: islamske, katolicke
1 pravoslavne, po mom se misljenju ne moZe objasnjavati van
socijalno-politickog konteksta kraja osamdesetih i pocetaka de-
vedesetih godina. Jo$ je sredinom osamdesetih Srdan Vrcan
zapazio da se u to vreme ve¢ zapoceti proces revitalizacije religije
i crkve, pre svega u katoliCanstvu a neSto kasnije i kod ostalih
konfesija, mora promisljati ne kao revitalizacija religije per se
nego kao sinteza religijskog i ovostranog, pre svega lokalnog,
etnocentri¢nog i nacionalnog. Dogadaji koji su usledili potom a
koji su zapoceli isticanjem zahteva za autonomijom, suverenite-
tom i nezavisno$¢u tadasnjih republika u odnosu na savezni
centar kao i nesposobnost tog centra da zaustavi proces ras-
takanja (dezintegracije) — Sto je dovelo i do krvavog rata —
pokazali su ispravnost Vrcanove anticipacije. Kod nas u Srbiji
od sociologa religije koji su imali slicne poglede na religiju kao
jednom od potencijalnih faktora dezintegracije pocetkom devede-
setih bio je Dragoljub Pordevi¢ iz Nisa. Na tom istom tragu ja
sam 1993. godine sproveo empirijsko isrtrazivanje vezanosti ljudi
za religiju 1 crkvu na jednom pravoslavno-homogenom religi-
jskom podrucju. Rezultate tog istrazivanja bih magistralno
mogao sazeti na sledeci nacin: iako nesumljivo postoji revitali-
zacija religije 1 religioznosti krajem osamdesetih i pocetkom
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devedesetih godina koja se moze objasniti iz razlicitih razloga
povecanom unutrasnjom potrebom ljudi za Bogom, zatim tez-
njom za jednim ¢vrstim i autonomnim religijskim moralom u
uslovima vidnog gubljenja kredibiliteta svetovnog morala, ipak
kao nepobitna cCinjenica takve revitalizacije (desekularizacije)
postaje definisanje religijskih promena na ve¢ pomenuti nacin:
revitalizovana religija i vera se javljaju kao Cvrsta sinteza tradi-
cionalnog religijsko-crkvenog kompleksa i ovostranog, svetov-
nog — u prvom redu politickog, etnocentri¢nog i vise nacional-
istickog nego nacionalnog. To je i o¢ekivano i razumljivo jer je
u uslovima urusavanja jednog globalnog socijalnog sistema do
tada vladaju¢eg kao i sve slabijeg odrzavanja u svesti ljudi
vladajucih, opsteprihvacenih vrednosti, nastupila kriza identiteta
koja nije mogla dugo da traje. Nacionalizam, koji ni ranije nije
bio nepoznata pojava, najviSe podstaknut od strane nacionalnih,
politickih elita u neverovatnoj politickoj instrumentalizaciji po-
javio se kao najvazniji princip homogenizacije nacionalnih
kolektiviteta i novostvorenih drzava §to je rezultiralo katastro-
falnim medunacionalnim konfliktima. Takva nacionalna inte-
gracija za rat se nije mogla izvesti ili bi se bar daleko teze izvela
bez konfesionalne homogenizacije, tj. i jedna i druga, koje su
barem za srpski narod uvek bile u nekoj vrsti simbioze, snazno
su doprinele pomenutom procesu religijskih promena na prostoru
bivSe Jugoslavije u jednom rekli bi najvaznijem elementu: ele-
mentu ponovnog isticanja znacaja druStvene ili preciznije po-
liticke funkcije religije i crkve €iji je upravo drustvno-politicki
kredibilitet ranije prilicno bio opao. Stoga vidim pojavu nacion-
alizma, uz ambijentalni kontekst duboke drustvene krize, kao
vrlo znacajan, pa usudujem se reéi i kao presudan faktor religi-
jskih promena na prostoru bivSe i sadasnje Jugoslavije. Kao Sto
ni prethodno dominantan proces sekularizacije nije bio proces
,»organske” prirode ve¢ u priliénoj meri politicki proteZiran, tako
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ni reverzibilno kretanje u prvim godinama devete decenije nije
bio bez vidljivih natruha politicke isforsiranosti za trenutne
prakticno politicke potrebe homogenizacije i legitimacije no-
vostvorenih drzava. Kazem za trenutno politicke potrebe jer su
kasnije takvi izvori legitimacije uglavnom napusteni i promo-
visani drugi kada su se drzave oformile i kada su se promenile
unutrasnje i spoljasnje socio-politicke okolnosti. U pozadini
opisane politicke homogenizacije i mobilizacije Vrcan smatra da
se nalaze dva bitna deficita. To je na prvom mestu deficit
legitimiteta tekuce politike koja ga nije uspela osigurati ni
striktnim postovanjem demokratske procedure ni skladom izme-
du sistemskih inputa i autputa, a na drugoj strani stoji deficit
obnoviteljskih podsticaja Cisto religijske naravi i na temelju Cisto
religijskih motivacija.

Mozda smo najblizi objasnjenju desekularazacije na po-
menutim prostorima u onom delu u kojem je nacionalizam
najvise doprineo snazi tog pokreta, ako religiju i crkvu vidimo
kao jednu od superponirajucih oznaka rivalskih nacionalnih ko-
letiviteta uz npr. razlicite tradicije, a u okvirima njih zajednicko
poreklo 1 jezik, a takode ¢ak i razlicite fizicke karakteristike npr.
Albanaca i Srba. Polaze¢i od Veberove definicije nacije kao
kulturne zajednice sa zajednickim sec¢anjem i zajedni¢kom po-
litickom sudbinom koja se bori za prestiz i teritorijalnu politicku
mo¢, Veljko Vujaci¢ je inspirativno potcrtao znacaj takve de-
finicije za tumacenje konflikata na odredenoj teritoriji i odre-
denom istorijskom kontekstu. Superponiranje navedenih oznaka
statusa praceno je procesom izmene pozicije statusa moci koji
je ozivljavao negativna istorijska secanja i u isto vreme ucvr-
§¢ivao unutrasnju solidarnost rivalskih grupa. Valjda je najbolji
primer, koji Vujaci¢ navodi, primer beskonacnog ciklusa izmene
statusnog polozaja Albanaca muslimana i Srba pravoslavaca na
Kosovu. Pod Otomanskom imperijom Albanci muslimani su bili
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privilegovana grupa a izmena statusne pozicije moci za Srbe je
nastupila tek posle Balkanskih ratova (1912-1913) i stvaranja
prve Jugoslavije (1918). Takva pozicija za Srbe se odrzala sve
do Drugog svetskog rata kada je Kosovo postalo deo Velike
Albanije pod italijanskim pokroviteljstvom. Nakon zavrSetka
Drugog svetskog rata Srbi su ponovo zadobili povoljniju poziciju
i to pod okriljem KPJ svo do 1974. godine kada Kosovo postaje
pokrajina sa punom autonomijom (fakticki republika). Tada se
belezi kako albanizacija KP tako i ranije poznata visoka stopa
prirodnog prirastaja Albanaca. Dolaskom Milosevi¢a na vlast u
Srbiji (1987) Srbi opet na Kosovu postaju dominatna statusna
grupa a dolaskom KFORA i UNMIKA prosle godine po Cetvrti
put se menja statusna pozicija Srba u ovom veku ovog puta valjda
najtragicnija — njihov gotovo potpun egzodus sa Kosova.
Dominantna tendencija razvijenih drustava je detradicio-
nalizacija, sekularizacija, individualizacija i privatnost odluci-
vanja, pluralizam i diferencijacija. Tesko da se moze govoriti o
toleranciji i dijalogu u drzavnim sastavima gde je na delu retra-
dicionalizacija, rekolektivizacija i retotalizacija i gde religija i
crkva istupaju ili se zloupotrebljavaju kao institucije sa javnim
funkcijama. Kad toj Cinjenici dodamo kao neumoljivu realnost
svo natalozeno istorijsko iskustvo i neprijatno kolektivno secanje
pripadnika rivalskih religija na ovom prostoru lako uvidamo kako
se do dijaloga i tolerancije kao respektabilnog nacina misljenja
i ponasanja vecine ljudi ne moze doc¢i samo niti prevashodno
zalaganjem pojedinaca ili verski istaknutih pregaoca i odli¢nika,
ili naglaSavanjem duha tolerancije $to se nalazi u ortodoksiji ili
religijskoj poruci bilo koje konfesije, ve¢ temeljnom preorijen-
tacijom socijalnog i politickog ustrojstva te razvojem moderniteta
koji ¢ée bez ikakvih posledica ostaviti moguénost Coveku da
slobodno bira duhovne, a medu njima i religijske, darove bez
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obzira na dogmatiku konfesije ili bilo koju drugu instituciju. Taj
proces je dug, naporan i sa nejasnim i nesigurnim ishodom, jer
Sta je na Balkanu, istorija valjda dobrano svedoci o tome, ikada
bilo lako, tolerantno i neproblematicno.

Religioznost stanovnistva Jugoslavije
(delimican pregled iskustvenih istrazivanja)

Na osnovu veéeg broja empirijskih istrazivanja religio-
znosti i vezanosti ljudi za religiju i crkvu, narocito u poslednjih
deset godina, autor izvodi pet relevantnih naznaka:

1) krajem osamdesetih i pocetkom devedesetih godina na
pravoslavno-homogenim religijskim prostorima dolazi
do promene religijske situacije. Ako je sedamdesetih i
osamdesetih godina bilo jedva desetak procenata re-
ligiozno izjasnjenih ispitanika sredinom devedesetih to-
liko je bilo nereligioznih ispitanika. Povecala se sprem-
nost ljudi da se identifikuju kao religiozni, da priznaju
konfesionalnu pripadnost i da veruju u boga;

2) Najvidljivija promena religijske situacije je ocita u sferi
tradicionalnog odnosa prema religiji i crkvi prvenstveno
kod gradskog stanovniStva posto je seosko stanovnistvo
i ranije bilo privrZenije od gradskog korpusu tradicion-
alnih crkvenih obreda;

3) manje je vidljiva promena u tzv. aktuelnom odnosu
prema religiji i crkvi konkretizovanom u religijskim
ponaSanjima kakva su npr. posecivanje liturgije, post,
prices¢ivanje i molitva;
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4)

5)

religijske promene u pravcu revitalizacije religije ili
preciznije desekularizacije neki autori objasnjavaju kao
rezultantu duboke drustveno-ekonomske krize i aktuel-
nih drustveno-politickih deSavanja kroz pojavu nacion-
alizma pri ¢emu su religije i crkve snazno doprinele
nacionalnoj homogenizaciji i politickoj legitimaciji no-
vostvorenih drzava i rezima na prostoru bivse Jugo-
slavije;

u tom smislu se prognozira da ¢e talas religioznosti
slabiti ako manje bude u funkciji politicke homogeni-
zacije 1 legitimacije. Procesi (de)sekularizacije su re-
verzibilni 1 zavise umnogome od promenljivog poli-
tickog konteksta u kome i crkva i religija egzistiraju.



Branimir Stojkovi¢

RELIGIJSKI I KULTURNI
DIVERZITET KAO OSNOVA ILI
PREPREKA POMIRENJA U
JUGOISTOCNOJ EVROPI

Sino¢ je neko rekao, da se na putu ka bogu neko vozi u
mercedesu, a neko u fi¢i — misle¢i valjda na veli¢inu i moé
pojedinih crkvi. Ja bih tome dodao — imajuci u vidu male verske
zajednice — da se ka bogu moze i biciklom kao i peSice. Moje
stanoviSte je pri tom sekularisticko - dakle bavim se religijom
ali joj ne pripadam — te utoliko sa trotoara posmatram svekoliki
religijski promet ne ucestvujuci licno u njemu.

Ono o ¢emu ja nameravam da govorim jeste problem
identiteta i religijskog i kulturnog diverziteta. Ako bih na samom
pocetku hteo da dam kljucne re¢i ovog mog izlaganja, onda bi
one bile identitet, diverzitet, globalizacija i male verske zajed-
nice. Izbegavam namerno re¢ sekte koja u nas ima izrazito
stigmatizujuce znacenje.

Najpre nesto o identitetu. I ovde je ve¢ ukazano na to da
preobilje identiteta Skodi i da se poslednjih desetak godina, moze
da zapazi neSto $to su pazljivi istraziva¢i nazvali poSast ili
pomama identiteta. Derd Konrad u tekstu ,,Identitet i histerija”
kaze da je identitet duhovna proteza umereno pametnih koja se
u rukama politicara pretvara u mamac. Pokazalo se naime, da
identitetska politika u epohi nacionalnih drzava, kako naSe doba
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oznacava Erik Hobsbaum, vodi medusobnim sukobima, koji
Cesto zavrSavaju u gradanskim ratovima. Da su iz tih saznanja
izvedeni sasvim odredeni zakljucci pokazuje vec i jednostavna
malobrojnih kulturnih prioriteta u razdoblju pre Mastrihta (1992.
godine) bio evropski kulturni identitet (uz nacionalne kulturne
identitete), od polovine devedesetih godina u svojim program-
skim dokumentima pocela da re¢ identitet zamenjuje recju di-
verzitet!. Dakle, od onoga §to je bilo insistiranje na istom
(idem=isto), preslo se na insistiranje na razliCitom, iz jedno-
stavnog razloga $to se uvidelo kakva je sve ¢uda politika iden-
titetskog ekskluzivizma uspela da napravi na Balkanu, na pros-
toru bivSeg Sovjetskog Saveza, ali i van evropskog prostora.

Dovoljno je samo se setiti se Ruande i brutalnog gradan-
skog rata izmedju Hutua i Tutsija koji je bio pravi rat identiteta
proizvedenih na nacin koji je apsolutno proizvoljan. Evo skoro
neverovatne istine o tome kako su uopste nastala ta dva naroda
koja su se medusobno skoro istrebila?. Na tlu sada$nje Ruande
je kolonijalni gospodar bila Belgija, koja je negde 1930-ih godina
reSila da napravi popis stanovnistva i da svima onima koji imaju
manje od deset krava, dakle koji su siromasniji da naziv Hutu, i
da im taj naziv upiSe u li¢ne karte, a da onima koji spadaju u
bogatiji deo stanovnistva (jer imaju visSe od deset krava) u licne
karte bude upisan naziv Tutsi. Ta sasvim proizvoljna odluka
kolonijalnih vlasti — nastala verovatno kao rezultat lukavstva
kolonijalnog uma - itekako se primila u svetu u kome je etnicitet
osnova identifikacije i razlikovanja. Hutu i Tutsi su, iako razliciti
samo po imovinskoj moéi, poceli da sebe dozivljavaju kao sasvim

1 Kerremans, B., The Limitative Significance of the Cultural Articles in the
Treaty of

2 Izvor informacije je ¢lanak objavljen u Casopisu Anthropology Today iz
1994. &iji je autor A. De Wall.
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drugacije. Pri tom, svi oni govore apsolutno isti jezik, pripadaju
istoj religiji i zive pomes$ano, kao i bilo koje umereno stratifik-
ovano drustvo na ovim nasim balkanskim prostorima. Za tih
Cetrdeset, pedeset godina oni su uspeli da stvore dve zajednice
koje sebe dozivljavaju kao medusobno suprotstavljene narode.
Cak i vise od toga, poteli su da sebe vide ak i rasno razli&itim,
pa su proizveli stereotipe po kojima su jedni, oni siromasniji
Hutui tamnije su boje koZe, dok su oni drugi koji pripadaju
Tutsima visi 1 imaju svetliju boju koze. Veruje se, Cak, iako za
to nema nikakvih relevantnih istorijskih dokaza za to da su Tutsi
dosli sa severa i pokorili domorodce Hutue.

Na osnovu takvih antagoniziraju¢ih razlika pocetkom 90-
ih buknuo je meduetnicki rat koji se pretvorio u doslovne pok-
olje-masovna klanja macetama. Jedan od glavnih aktera u toj
meduetnickoj hostilizaciji bila je radio stanica u rukama radikal-
nih Hutua koja se sasvim umilno zvala ,,Hiljadu brezuljaka”, a
njen poziv na pokolj bio je: istrebite korov ali Stedite barut, dakle
koristite magete. Cinjenica prolivanja krvi govori o tome da je
kod bliskih etnickih grupa neophodno indukovati ogroman nivo
agresivnosti da bi posledi¢no doslo do stvarnog fizickog nasilja.
Cini mi se da se moZe izvesti analogija sa cepanjem jezgra
helijuma i lan¢anom reakcijom koja sledi i dovodi do atomske
eksplozije. Kada se Zeli da rascepi nesto Sto je ¢vrsto spojeno
mora se upotrebiti jako mnogo energije da bi se elementarna
Cestica — kakav je atom — raspao. Isti je slucaj i sa druStvima
koje ¢Cine sli¢ne etnicke grupe koje su namerile da se razdvoje.
Tu bez nasilja ne ide jer je neophodno izazvati cepanje ne samo
zajednickih drustvenih institucija ve¢ i elementarnih Cestica
kakve su porodice u kojima supruznici pripadaju razli¢itim et-
nickim grupama.

Jedan od razloga da Evropska unija preokrene prioritete
svoje politike od identiteta ka diverzitetu bilo je to Sto previse
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ekskluzivistickog shvatanja identiteta poCinje da pravi nevolje,
na evropskom ali i na drugim prostorima. U prilog tome govori
slogan Evropske unije koji je prosle godine odabran i promovisan
i koji glasi ,,Unity in diversity”, dakle jedinstvo u razlikama.
Treba ga razlikovati od onog americkog Ex pluribus unum jer se
ne zalaze za nediferencirano jedno kao rezultat melting pot-a,
ve¢ za razlike koje opstaju u okviru Evropske unije.

Politika diverziteta, medutim, ni sama nije u potpunosti
nevina. Ona je usko povezana sa procesom globalizacije. A to
je, kao Sto znate, proces stvaranja svetskog trzista i globalnih
multinacionalnih korporacija koje nastoje da kao svoje polje
delovanja imaju $to je moguce Cistiji $iri i homogeniji ekonomski
ali i kulturni prostor. One, dakle, nastoje da stvaraju Sto je
moguce vece trziste, te bih ono §to je profesor DZozef Dzulijan
malopre pomenuo u pozitivnom kontekstu, ja nastojao malo da
relativizujem. Multinacionalne kompanije umesto limitiranih na-
cionalnih identiteta, nastoje da stvore korporativne identitete Ciji
je okvir orijentacije ali i lojalnosti jedan Soni ili Microsoft. Po
nekim, doduSe ne sasvim preciznim procenama, na svetu danas
postoji negde oko $est hiljada raznih etni¢kih, odnosno razli¢itih
jezickih grupa, da je u UN negde oko 188, a da je drzava nacija
daleko manje od sto. Velikih multinacionalnih kompanija ima
mozda pedesetak, racunajuci sve oblasti ekonomije i neke od njih
imaju na stotine hiljade zaposlenih. Ako se u obzir uzmu i
ukr$teni oblici vlasniStva tipa konglomerata onda najveée od tih
kompanija imaju i po viSe od milion zaposlenih u razli¢itim
delovima sveta. Svaka od njih je neuporedivo moénija od velike
vecéine postoje¢ih drzava i nastoji da svoje interese nametne
koriste¢i upravo retoriku diverziteta, odnosno politiku kulturne
razli¢itosti definisanu, paradoksalno, posredstvom globalnog
trziSta. To su Cini se, najpre i na najbolji nacin uocili Francuzi.
Oni su se jo§ pretprosle godine na onom velikom dogovoru o
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opStem sporazumu o tarifama i carinama u okviru GATT-u,
suprotstavili izjednacavanju kulture sa bilo kojom robom i zala-
gali za ono §to se zove kulturni izuzetak. U tome su delimicno
i uspeli jer su unekoliko odlozili i relativizovali imperativ
neodloZne globalizacije trziSta u svim oblastima. Zanimljivo je,
pri tom, da je francuska vlada u pomo¢ pozivala ljude koji
spadaju medu vrhunske francuske intelektualce ali su istovre-
meno 1 njeni izraziti politicki protivnici. Jedan od ljudi koji se
obratio vlasnicima multinacionalnih kompanija u oblasti medija,
bio je francuski sociolog Pjer Burdije, koji se smatra jednim od
glavnih kriticara onoga $to on naziva neoliberalnom konzerva-
tivnom revolucijom. On se medijskim mogulima obratio uzivo,
govorom koji je naslovio sa: ,,Znate li Sta radite, gospodari
sveta?”3, ukazujuéi im na to da valjak globalizacije vodi unifor-
misanju sveta, stvaranju privida moguénosti izbora u okviru istog
1 pozvao da one koji uistinu drze do kulturne razlicitosti da se
suprotstave trendu globalizacije ¢iji su mediji jedan od osnovnih
vektora.

Medutim, i tu je poenta price o kulturnom diverzitetu,
pokazuje se da je najefikasniji kontejnera kulturnog diverziteta
upravo nacija, da nacija zahvaljujuci svojim osobinama identifi-
kacije njenih pripadnika sa njenom istorijom, teritorijom, jez-
ikom... na veoma dobar nacin Cuva taj diverzitet provodeéi
istovremeno politiku kulturne asimilacije ali iduéi samo do na-
cionalnih granica, bez globalnih ambicija kakve imaju multina-
cionalne korporacije.

A sada bih nesto i o problemu religijskog diverziteta. O
tome je ve¢ bilo re¢i kada je gospodin Dzulijan govorio o
polozaju verskih zajednica u Rusiji i o tome da prema njihovom

3 L'intervention de Pierre Bourdieu ,, Maitres du monde, savez-vous ce que
vous faites?” Liberation, 19. octobre 1999. p. 16.
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novom zakonu samo Cetiri velike tradicionalne religije imaju
pravo na slobodno delovanje, dok su sve ostale religijske zajed-
nice van igre. To je logika oligopola. Dakle, zateceni veliki igraci
dele trziste, a svako ko tek Zeli da se pojavi na tom trzistu je
automatski diskriminisan. Ne postavlja se uopste pitanje koliko
su ideje newcomer-a dobre, koliko su te ideje univerzalne,
dovoljan razlog za diskriminisanje je to da je on nov. Ono §to
ja ovako opisujem moze da se oznadi re¢ju konzervativizam koji
u svakoj inovaciji vidi pre svega konkurenciju. Mogu, medutim
da razumem i razloge onih koji su takav zakon doneli. Cinjenica
je da je Sovjetski Savez, pa zatim i1 Rusija pretrpela niz poraza
koje su stvarno u srcima njenih sugradana smanjile neophodnu
koli¢inu poverenja i identifikacije i da se suoCava sa prodorom
novih verskih zajednica koje pokuSavaju da na razliCite nacine
stvore primarnu infiltraciju medu nezadovoljnim ljudima. Nji-
hove ciljne grupe su siromasni, mladi, oni koji su ostali bez posla,
oni koji uopste ne uspevaju da se zaposle... Pri tom, a to Sto se
moze videti i iz naSeg slucaja, nove verske zajednice rade mnogo
efikasnije od pravoslavne crkve. Pravoslavne crkve su, na Zalost,
u velikoj meri organizacije crkvenih ¢inovnika ili birokrata vere,
onih koji brinu o tome da obave poslove za racun crkve — molitve,
ukope, svadbe, krstenja — i uzmu odgovarajucu taksu za to, a da
pri tom se istinski ne brinu o egzistencijalnim problemima svoje
pastve. Utoliko su pravoslavni svestenici uglavnom nespremni
da se suoce sa novim misionarima (koji dolaze sa strane ili su
obuceni u samoj Rusiji) i koji su spremni da preobracanju posvete
ne samo svoje radno vreme ve¢ i Citav dan i da pri tom idu od
vrata do vrata, od coveka do coveka. Ako se u uslovima religijske
konkurencije ne uspe da vlastitu veliku religijsku organizaciju
preorijentiSe da deluje na takav nacin, onda ostaju jedino admin-
istrativne mere, zabrana novodosavs§ima da uopste deluju. I to je
druga strana price o diverzitetu.
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Niko nema prava na ekskluzivno delovanje u odredenom
religijskom 1 socijalnom prostoru jer je svako religijsko ucenje,
ako nije otvoreno destruktivno dobrodoslo da pokaze svoje mo-
guénosti, svoju snagu i svoju razli¢itost. Ako se utvrdi da je ono
kojim slucajem destruktivno, kao Sto se ponekad pokazuje, nije
nikada kasno ograniciti ili ¢ak zabraniti mu delovanje. Evo
jednog primera koji dolazi iz zapadne Evrope. U Francuskoj je
polovinom 2.000 godine donesen zakon o verskim sektama, zove
se drugacije, ali se prakticno svodi na to. Francuzi su nekih
dvadeset pet godina pokusavali da reSe taj problem, da bi pre
otprilike pet godina nacionalnoj skupstini bio podnesen izvestaj
koji je predlagao odredena reSenja. Francuska nacionalna
skupstina je nedavno usvojila zakon koji propisuje da se zeleno
svetlo u nacelu daje svim religijskim zajednicama. Mogu se
progoniti i zabranjivati samo one za koje se pokaze da deluju na
Stetu pojedinca, da ugrozavaju njegove psihofizicke i mentalne
sposobnosti i da manipulisu nekim njegovim vitalnim potrebama.
Prvi su se na udaru novog zakona nasli sajentolozi. Argumen-
tacija je da oni uopste i nisu crkva, odnosno religija, ve¢ se radi
o manipulativnoj tehnici koja za svoj cilj proglasava optimizaciju
mogucnosti ljudskog bica — da radi vise, misli dublje, ume bolje.
Sajentolozi su izvorno nastali kao psihoterapijska tehnika koja
nije mogla da dobiju dozvolu (licencu) za rad te je napravljen
zaokret (koji im je savetovao, moze se pretpostaviti, neki ad-
vokat) ka tome da se oni registruju kao religijska grupa. Time
su odmah dobili pravo da se pozovu na odredbu Prvog amand-
mana americkog Ustava koji, osim slobode izrazavanja S§titi i
slobodu religijskog izrazavanja i udruzivanja. Kao religijska
grupa, moguce je delovati mnogo $ire i biti mnogo slobodniji
nego kao lukrativna psihomanipulativna tehnika koja obecava
oslobadanje superiornih skrivenih moguénosti svakog ko im se
pridruzi i naravno za to plati. Francuzi, a i Nemci, su ih prozreli

191



Branimir Stojkovi¢

1 zakljucili da nije dovoljno da neko sebe smatra religijom, bitno
je pre svega to da njegova praksa i njegovi ucinci ne ugrozavaju
slobodu izbora i slobodu li¢nosti. I tu je granica slobode de-
lovanja jednog u slobodi drugog ¢oveka.
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O MOGUCNOSTIMA ZA DIJALOG
IZMEDU RAZLICITIH RELIGIJA

Preduslov za vodenje interreligijskog dijaloga uopste,
dakle 1 onog koji se odnosi na prostor bivse Jugoslavije, vezan
je za proces razumevanja, kao aktivnosti kojom se razmisljanje
o stvarnosti povezuje sa iskustvom stvarnosti. O kakvom se
razumevanju radi? Prvo, o razumevanju konteksta u kome se
dijalog odvija i, drugo, o razumevanju razlika kao takvih, a
potom 1 specificnih razlika koje definiSu religije o kojima go-
vorimo.

Razumevanje konteksta u kome se vodi interreligijski
dijalog podrazumeva svest o sopstvenoj situiranosti. Ova svest
se dvojako ocituje: s jedne strane, kao svest o vremenu u kome
zivimo, a u kome se tradicionalni oblici ispoljavanja religije
(ritual, mit, misti¢na teologija), iz dominantne perspektive mod-
ernog, sekularizovanog drustva, najcesé¢e dozivljavaju kao pre-
vazideni odgovori na pitanja savremene datosti i koji, shodno
tome, u dijalogu o religijama pokazuju sustinsko nerazumevanje
njene fenomenologije. S druge strane, upravo imajuci u vidu ovaj
novonastali kontekst (koji se u evro-americkom okviru poceo
razvijati barem od 18. veka), neuputno je pokuSavati vratiti
religiju u dijalog o njoj samoj oslanjajuci se ili pozivajuci se na
prekriticke forme religioznosti. Kao $to je primetio jedan savre-
meni fenomenolog religija (Paul Ricoeur), mi smo sada u fazi
tzv. ,,druge naivnosti” u kojoj moramo kriti¢ki da prelomimo,
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odnosno da posredujemo simbolicku religioznu svest jer vise ne
postoji neposredna i neospor(ava)na veza izmedu simbolickog
religioznog sistema i svakodnevnog prakti¢nog Zivota.

Slika sveta u modernom dobu pretrpela je potpunu reviz-
iju: nekad smo govorili o svetom kosmosu, a danas govorimo o
beskrajnom univerzumu (David Klemm). Teoloskim jezikom
govoreci, teocentri¢ni svet postao je antropocentrican. Receno
jezikom drustveno-ekonomskih nauka, hijerarhijski drustveni si-
stemi proSlosti zamenjuju se egalitarnim; ekonomski liberalizam
i sve ubrzaniji tehnolo§ki razvoj daju orijentaciju kretanja veéine
zemalja sveta isticu¢i razum (shvacen kao antiteza veri) kao
primarni, proverljiv i proveren pokreta¢ covekovog napretka.
Savremeni ¢ovek vise svoju sliku ne trazi u transcendentnoj sferi,
niti u njoj vidi priliku za ostvarenje svog istinskog bic¢a. Religija
nije samo stvar prvobitno onostranog, nego je ona kroz sve ove
procese za savremenog evro-americkog Soveka postala ,,strano,”
,,drugo.” Medutim, hermeneutika i postmoderna misao u srediste
uvode jezik, kao medijum u dijalogu izmedu ,,sebe” i ,,drugog.”
U tom dijaloskom odnosu otvara se mogucénost za razumevanje
i tumacenje religije kao ,,drugog,” koje je neodvojivo od ra-
zumevanja i tumacenja samog sebe (svojih predubedenja, pre-
drasuda i sl.).

U dijalogu koji vodi sekularizovano drustvo sa religijom,
i gde se sekularizam ¢esto shvata kao idejno i ideolo$ki neutralan,
pa time i objektivan, postmoderna hermeneutika stvorila je teo-
rijske pretpostavke za svez pristup religioznoj fenomenologiji.
Uvodeéi gore pomenuti pojam ,,druge naivnosti” u pristup re-
ligiji kao ,,postkritickom ekvivalentu prekriticke hijerofanije”
(Paul Ricoeur), ona tumaci religijski i teoloski jezik ukazujucéi
na sposobnost religijskog simbola da i danas Coveku otkrije
smisao njegovog postojanja i odnosa prema Bogu. U uslovima
u kojima savremeni ¢ovek evro-americkog civilizacijskog kruga
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viSe nema smisao i senzibilitet za religioznu simboliku, ovaj
nedostatak se mora nadomestiti obrazovanjem. Radi se, dakle, o
svesnom naporu da se ozivi jedan zaboravljeni jezik, ali ne vise
na prekriticki nacin verujuceg subjekta koji sebe ne vidi van
transcendentnog (religioznog) ,,teksta” i ne postavlja pitanja van
njega, nego na nacin ¢oveka koji je izasao iz tog ,,teksta” i vraca
mu se zato Sto je ostavsi bez njega u jednom trenutku ostao i
bez svog smisla — jer je smisao teksta prepoznao kao smisao
svog zivota.

Religiozno obrazovanje o kome je ovde re¢ nije ni vero-
nauka proslosti ni teologija, nego je zasebna akademska disci-
plina poznata pod nazivima kao §to su istorija religija, uporedna
religija, fenomenologija religija ili studij religija. Da dijalog 1
uzajamno razumevanje ne bi bili ograni¢eni na zvanicne pred-
stavnike religija nego i na same vernike i $iru populaciju, potre-
bno je osnovno poznavanje kako religijske tradicije svog kultur-
nog kruga tako i onih sa kojima postoje neposredne istorijske
tacke dodira i prozimanja, pa ¢ak i onih o kojima se saznaje
posredno putem sve vece povezanosti masovnim sredstvima
komunikacije. Prednost uvodenja u nastavu (srednjoskolsku ili
fakultetsku) predmeta kao §to je na primer ,,pregled svetskih
religija” je u tome sto ne izaziva podele u drustvu na one koji
su vernici i one koji se izjaSnjavaju kao ateisti ili agnostici, niti
suprotstavlja pripadnike jedne (vecinske) religijske zajednice
zajednicama drugih, manjinskih religija. S druge strane,
ucenici/studenti se upoznaju sa osnovnim pojmovima vodecih
religija, ukljucujuéi i svoju, i time se stvara osnova za uspesniji
dijalog, shvaéen ne samo u verbalnom smislu nego Sirem smislu
opstenja sa onima koji pripadaju drugim religijama i kulturama.

Kao drugi preduslov za dijalog naveli smo razumevanje
razlika izmedu religija. Njemu prethodi razumevanje razlika kao
takvih. One, same po sebi, ne mogu se dovoditi u pitanje buduci
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da konstituiSu svaki identitet, pa i religijski identitet. Sam iden-
titet se pre svega definiSe upravo kroz razlike od drugog, a rede
kao identitet koji je i sam podlozan samo-diferencijaciji. Na
primer, kad govorimo o razlikama izmedu hriS¢anstva i islama
kao razlikama izmedu dva religijska entiteta, mi za trenutak
zanemarujemo Cinjenicu da je svaki od njih diferenciran unutar
sebe (Shiiti i Suni muslimani ili pravoslavci, katolici ili razni
protestanti). Problem, dakle, u nacelu, ne moze biti u postojanju
razlika nego u tome kako se one predstavljaju i/ili uzajamno
posreduju: da 1i se valorizuju (,,superiornost” jedne religije u
odnosu na drugu), esencijalizuju (,,nepremostive razlike”) ili se
manipulisanjem odredene razlike definiSu kao ,,presudne” pa se
u njihovo ime ,,sudi” drugima. Razlike izmedu religija ne postoje
u vakumu: one se obelodanjuju u Sirim istorijskim i politickim
okolnostima, u kojima pojedinci ili grupe na sebe preuzimaju
ulogu tumaca tih razlika i njihovog smisla pri ¢emu ih mogu
instrumentalizovati u svoje svrhe.

Stoga, da bi se poveo uspeSan interreligijski dijalog ne bi
valjalo, u ime dobre volje, vestacki ublazavati ili eliminisati
razlike. Njih valja prihvatiti kao ¢injenice od kojih ¢ée se u
dijalogu poé¢i. Cilj interreligijskog dijaloga mora biti realan; on
prema tome ne moze biti u prevazilazenju razlika, nego u sa-
gledavanju one istosti, ili barem sli¢nosti, koja proizlazi iz ¢in-
jenice da se u srediStu svake religije nalazi homo religiosus. U
tom smislu mi se nametnula paralela sa staroindijskim shvatan-
jem umetnickog dozivljaja. U sanskritskoj estetici, naime, pojam
lepog se nikada nije razmatrao u svojoj spoljasnjoj raznovrsnosti
i razudenosti pa se nije tezilo iznalazenju objektivnih kriterijuma
lepote. Razlike u shvatanju Lepog su se podrazumevale, kao i
shvatanje da ¢e mehanizam covekovog reagovanja na lepo biti
isti. Drugim re¢ima do izjednacenja spoljasnjih razlika dolazi se
u unutras$njoj, dozivljajnoj sferi.

196



O mogucnostima za dijalog izmedu razlic¢itih religija

Ako ovaj model primenimo na religije, to bi znacilo da se
razlike ne mogu prevazilaziti spolja, pogotovo ako imamo u vidu
istorijske oblike ispoljavanja tih razlika kao medureligijskih
sukoba. Pomeranjem naglaska sa negativnih iskustava i sve-
docanstava iz proslosti na ona koja pripadaju tzv. unutrasnjoj
tradiciji, otvara se prostor za istrazivanje Covekovog odnosa i
dozivljaja Vrhunske stvarnosti (Boga) ma kako se ona definisala.
Za hris¢anina, na primer, bogocovek Isus Hrist je Logos, a za
muslimana je to Kur'an. Medutim, i nelicni Logos islama i
licnosni Logos hris¢anstva omogucuju ¢ovekovu sanktifikaciju i
njegovu transformaciju, koja se u istocnom hris¢anstvu zove
theosis. Srodnost u kultivisanju ovog procesa ogleda se u praksi
molitve srca narocito kako je nalazimo u iskustvu sufija i isihasta.
Molitve koje ozivljavaju srce i ljubav prema Bogu nisu sli¢ne
zbog istorijskih uticaja i prozimanja, mada i oni mogu biti
zanimljivi za proucavanje, nego zbog srodnosti u koncepciji
duhovnosti u hriséanstvu i islamu i samog ustrojstva ¢ovekovog
mikrokosmosa.

Dakle, ustupanje mesta unutras$njoj dimenziji problema-
tika spornih istorijskih odnosa religija zamenjuje se njihovom
fenomenologijom, a upoznavanje duhovne prakse i teoloskih
pojmova Drugog, indirektno baca novo svetlo na sopstvenu
religijsku tradiciju.

Pripadnici razlicitih religija mogu se i na tri nacina odnositi
jedni prema drugima: 1) odnos iskljucivosti, $to se u najizriiti-
jem obliku vidi kroz razne vrste fundamentalizma, a u blazim
formama u teSko¢i prihvatanja vrednosti druge religije kao
,.,ravne” svojoj (najée$ée zbog intenziteta litnog iskustva); 2)
odnos ukljucivosti koji se zasniva na opstim ljudskim nacelima
1 tezi stvaranju neke nove, univerzalne religije ili pokreta, poput
Baha'i, prihvatajuci sve oblike sluzenja Bogu; i 3) pluralizam
kao odnos u kome se pojedinac drzi svoje religijske tradicije, ali

197



Milica Bakié-Hayden

je otvoren za saznanja o drugima i spreman da ih toleriSe i u
teoriji i u praksi, tj. sve dok ga niko ne ugrozava nametanjem
svog identiteta. Pluralizam je, po miSljenjima kompetentnih,
pravi kontekst u okviru kojeg se moze uspe$no odvijati interre-
ligijski dijalog i promovisati tolerantnost, mada je jasno da su
religije u razno doba i u raznim okolnostima kao i na raznim
svojim nivoima bile i ostaju u sve tri vrste odnosa.

I na kraju, ako se pitamo da li vredi i zapocinjati interre-
ligijski dijalog kad je put do njega tako krivudav, odgovor mora
biti pozitivan. Jer, u dijalogu se ne mora nista dobiti, ali se bez
njega mnogo toga moze izgubiti.
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INTERRELIGIJSKI DIJALOG I
SVAKODNEVNI ZIVOT

Moje misljenje je da je, osim u teoriji, to jest u pojmu,
teSko religiju tumaciti i razumeti izvan drustvenog konteksta i
celine drustvenog i duhovnog iskustva kojima ona sama pripada.
Priznajem da se oseam spokojno kada od znalaca i vernika
Cujem dokaze na osnovu kojih se religija pokazuje kao jedan
sasvim osoben, u sebe zatvoren fenomen, koji, u vrednosnom
poretku, stoji izvan realnosti, kao izraz teznje ka apsolutnom
dobru. Ovakvo miSljenje, najcéesSée, ima podlogu u velikim ver-
skim spisima i posebnim Cistim religijskim iskustvima takoz-
vanih apsolutnih vernika. Sa te tacke gledista religija je po svom
bicu potpuna suprotnost ideologije, apsolutan antipod politike,
negacija paganskog partikularizma koji se danas ogleda u na-
cionalizmu ili rasizmu, i iznad svega najzesc¢i agens borbe protiv
ljudske sebicnosti, pohlepe i volje za mo¢. U svom pojmu to
religija jeste, ali u drustvenom iskustvu, ona je isto toliko i sve
ono §to se u njenom pojmu negira.

Cisti pojam religije proizlazi iz moéi ljudskog misljenja
da klasifikuje, uporeduje i definiSe. U realnosti ona je duboko
prepletena sa svim ostalim aspektima ljudskosti i drustvenosti,
te samim tim sa tro$no$c¢u ljudske prirode i znanja, interesom,
voljom za mo¢i, korupcijom, indoktrinacijom, iskljucivoséu,
mrznjom, ratom, rasizmom, genocidom. Religija nije samo sa-
drzana u svetim spisima i1 prosvetljenom iskustvu onih koji bolje
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vide i viSe znaju, ona zivi obi¢nim, svakodnevnim Zivotom, za
svako vreme drugacije, za razne grupe razliCito, u raznim kul-
turama specificno.

Zato mi se ¢ini da svaki interreligijski dijalog ne moze
imati efekta i znacaja ukoliko se shvati iskljucivo kao dijalog
vernika ili institucija koje te vernike predstavljaju. On nastaje i
valja ga neprekidno odrzavati u praksi svakodnevnog Zivota, na
onom nivou gde je stvarno moguce uspostaviti razumavanje
medu razli¢itostima i saradnju medu ljudima. Interreligijski di-
jalog se moze, paradoksalno, najbolje ostvariti izvanreligijskim
sredstvima, obezbedivanjem drustvenih uslova koji ¢e religiji
otvoriti prostor gde ¢e njena poruka moci da se iskusi.

U tom smislu moguce je nagovestiti puteve uspostavljanja
tog dijaloga u vanreligiskoj sferi:

— on zapocinje u aktivnim ekonomskim kontaktima medu
pripadnicima raznih religijskih grupa. Poslovati sa ljudima koji
imaju drugaciju veru, a deliti isti ovozemaljski interes nuzno
podrazumeva upoznavanje i otvaranje.

— on se nastavlja i Siri u kulturnim kontaktima, jer religija
svoje ocigledno i opipljivo lice dobija samo u kulturi, shvac¢enoj
u najSirem smislu reci. U kulturi govora, nacinu oblacenja, ruk-
ovanja, nacinu stanovanja, nacinu pripremanja hrane, pesmama,
obredima, u literaturi, slikarstvu, arhitekturi, mitovima, svetkovi-
nama, poslovicama, obi¢ajima svih moguéih vrsta. Kultura je krv
i meso religije, ona je stvarna i opipljiva, kroz nju se religija
predstavlja i izrazava. Upoznati tudu kulturu, iskusiti je ¢ak i u
nekim malim segmentima sigurniji je put do drugog nego zva-
ni¢no opredeljenje institucija.

— 1 najzad, interreligijski dijalog delotvorno moze da se
realizuje samo u sprezi sa politickim interesom, koji, istorija nam
pokazuje, a sadasnjost dokazuje, ume da spaja i razdvaja po volji,
da zavada i miri. Zbog toga danas toliko price o demokratiji koja
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se pokazala kao najdelotvorniji politicki princip u uspostavljanju
interreligijskog razumevanja. U okviru ovoga treba uzeti u obzir
i dobronamernost i odlucnost crkvenih institucija da ucestvuju u
kreiranju takve politike.

Dodala bih da je problem interreligijskog dijaloga najneo-
phodniji u sredinama koje su religijski i kulturno oslonjene na
judaizam, hris¢anstvo i islam. Poznato je da je mudri Istok
pronaSao sasvim drugacije puteve za medureligijsko razume-
vanje, i to naroCito zbog prirode religija niklih u tom podrudju.
Demokratija tu nije bila nuzna da bi se u istom hramu Stovale
svetinje razliCitih religija. To nas navodi da se moramo uvek
iznova pitati zasto je upravo u judeohris¢anskom i islamskom
arealu toliko nuzna i neophodna prica o dijalogu, a sasvim je
izliSna u Kini, Indiji i Japanu. Svaki put kad se pozovemo na
hriséanske poruke ljubavi, moramo se upitati zasto ona tako tesko
dopire do srca vernika. Odatle i onaj postmodernisticki talas koji
toliko insistira na drugom. On na njemu insistira upravo zbog
toga Sto su tzv. metanaracije u koje spada i hri§¢anstvo drugom
dodeljivale sasvim nedoli¢no mesto. Zbog toga ne moZzemo da
budemo zadovoljni deklarativnim izjavama o toleranciji kao biti
hris¢anskog 1 uopste religijskog ponaSanja i razumevanja sveta
sve dok se tolerancija ne potvrdi u svakodnevnom zivotu i dok
se ne dokaze kao nesalomljiv stav onih koji su u velikoj veri
odgovorni za sudbinu ljudi i naroda.

Zbog svega $to sam samo ukratko nabacila, mislim da se
interreligijski dijalog mora voditi medu obi¢nim ljudima koji
pripadaju raznim verama, nezavisno od toga da li je njihova vera
apsolutna, ili jednostavno uslovljena kulturom i rodenjem. U tom
smislu dijalog zapocinje u saradnji medu komsijama, drugovima
u skoli, kolegama na poslu, pozivu da se ucestvuje u ritualima
druge vere, Cuje neka tuda mudrost, okusi drugacije skuvano jelo,
pogleda neka predstava i odigra igra grupe koja pripada drugom
i tudem religijskom kulturnom krugu.
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U tom smislu bi, na teritoriji bivSe Jugoslavije, prvi nacin
da se veze ponovo uspostave bio da se ponovo otvore putevi
komunikacije i razmene, da knjige prevedene na srpski ili hrvat-
ski postanu zajednicko kulturno blago naroda koji govore istim
jezikom, da se uspostavi politicki dijalog kojim bi se bestijalnost
sada ve¢ izivljenog drzavotvornog nacionalizma zamenio tez-
njom ka uspostavljanju principa otvorenosti. Zato prica o demo-
kratiji, dijalogu, toleranciji nije samo fraza svetskih moc¢nika i
pomodni trik, mada je ¢injenica da oni tim pojmovima Zestoko
manipuliSu, ¢ime jedan veliki princip pretvaraju u monetu za
potkusurivanje. Taj politicki princip, medutim, ostaje jalov uk-
oliko ne bi imao podrsku religijskih zajednica. Ukoliko one i
dalje kao 1 do sada, u promenljivoj zbilji istorije, ostaju osnovni
uvek i pravashodno garanti nacionalnog, a time i privrzeni
jednom sasvim odredenom politickom konceptu, onda ée ne
samo uspostavljenje religijskog dijaloga, ve¢ i1 uspostavljanje
politickih, ekonomskih i kulturnih veza biti i dalje tesko.

I na kraju isticem kao posebno vazno obrazovanje kao
osnovni preduslov svakog utemeljenog dijaloga. To obrazovanje
prvo podrazumeva nuznost apsolutne zamene mitskih nacional-
nih kliSea Cesto potpomognutih religijskim diskursom, anali-
tickim znanjem, i to od nivoa osnovne $kole do visokog obra-
zovanja. Drugo, ono valja da se usredsredi na upoznavanje sa
kulturama koje nose drugaciji religijski predznak i podsticanje
razumevanja lepote koju su one uspele da stvore. Prepoznavanje
pravoslavne ikone ili Boticelijeve slike kao lepote, otkrivanje
religijske dubine Dantea ili Dostojevskog neée dovesti do ne-
stanka podozrenja u odnosu na istorijski zarac¢ene hriS¢anske
konfesije, ali ¢e svakako smanjiti jaz, i jasnije nego i jedna
propoved otkriti zajednicko poreklo u sposobnosti za stvaranje
lepog. Zato mislim da je veoma vazno organizovati specifi¢an
tip sekularnog obrazovanja o religiji, to jest religijama koje Ce,
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istovremeno, biti otvoreno za ucitelje i znalce iz razlicitih verskih
institucija, da bi se znanjem o drugom lakSe mogao uspostaviti
dijalog. Osnivanje ovakvih obrazovnih i istrazivackih centara na
celokupnom prostoru bivse Jugoslavije, a narocito u onim gde
postoje multikonfesionalne zajednice, koji bi koordinisano sa-
radivali i razmenjivali ucenike i1 profesore, smatram jo§ jednim
od dobrih puteva uspostavljanja interreligijskog dijaloga. Pogo-
tovo §to bi on, na ovaj nacin, zapo¢eo medu mladim ljudima i
generacijama koje bi trebalo da jednom zauvek krenu nekim
drugim pravcem u buducnost.
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LIVING WITH RELIGIOUS
DIFFERENCES

First I want to congratulate the organizers of the confer-
ence, the Belgrade Open School and also express my gratitude
to the Konrad Adenauer Fund for underwriting this important
event. I was fascinated yesterday by the comments on globali-
zation because it reminded me of a conversation that I had with
a recent Syracuse University graduate just a short time ago. That
conversation seems to have suggested that there are different
forces at play around the world, that have impact on what we
call our inner religious dialogue here in Belgrade. It is clear that
there are people in a variety of social systems who are struggling
with both ethnic and religious identity. But there are other forces
at play.

The conversation I had with the former Syracuse Univer-
sity student reminded me of these very significant movements.
He is with internet company in Silicon Valley, and we recently
spoke on the telephone after he returned from a conference in
Hong Kong. It was an event which attracted a number of young
people from different parts in the world who are interested in
internet technology and computer information science. In the
conversation 1 asked him “what did you learn?” He said “I
learned that Marx and Engels were right.” I said “Tell me about
it”. He said “The state is withering away”. He went on to say
that he found it fascinating while at this conference how young
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people from different parts of the world identify themselves. He
said Helmut introduced himself, but Helmut did not say 'l am
Helmut, I am from Germany.' It was 'l am Helmut and I am with
Ericsson'. Or 'l am Giusepe I am with Microsoft'. Igor didn't say
'l am Igor, and I am from Finland', but 'l am Igor and I am with
Nokia'.

I find it fascinating that we have these movements taking
place at a time when it's so important also to look at how religion
has been both generous in enriching our lives, but also at how
it has brought about tragedies of great consequence. It's very
important, I think, to ask ourselves how do we prepare young
people to live in the world they are going to be living in? Will
the person who is in Banja Luka be working in Banja Luka ten
years from now, or is it possible that the person from Banja Luka
will be living and working in Buenos Aires? If so, how do you
preserve cultural identity and historical heritage? I'll say more
about this in a minute.

Right now I want to mention that the theme, the need for
inter-religious dialogue obviously is important for South-Eastern
Europe, but I think what we are beginning to understand that it
is of great importance for people who are committed to religious
freedom and religious tolerance the world over. Therefore what
you've undertaken here is the leadership role.

Let me elaborate on this. Before I arrived in Belgrade for
this conference I wanted to look at how religion is incorporated
into the reports by contemporary media. Since English is my
principal language of communication, I looked at some English
newspapers. On Monday of this week, The International Herald
Tribune reported that the Varonezh city government in Russia
has prohibited the exercise of religion by Baptists and Lutherans,
and several Pentecostal groups. It goes on to say that last week
in the city of Kostroma, Russia, a panel of university professors,
local government officials, a psychiatrist, a psychologist and a
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lawyer met to ponder whether or not two local Pentecostal
churches should be legally registered. They concluded that the
churches should not be registered, and therefore they should not
be permitted to exercise their religious beliefs in that city. As a
result these Pentecostal groups have been prohibited from dis-
tributing their literature and from renting or owning a building.
The group in Kostroma said they were simply adhering to the
law passed by the Russian Duma in 1997. That law recognized
only four official religions in Russia: the Russian Orthodox
Church, Buddhism, Islam, and Judaism. After that decision, the
Orthodox Bishop of Kostroma praised the local government,
saying that he was concerned because the Orthodox Church is
now in competition for Russian souls with foreign religions.

That was on Monday of this week. On Tuesday, another
English language newspaper ran an editorial called 'Dark Temp-
tations'. It was an editorial about a Catholic Cardinal in Bologna,
Cardinal Biffi. He had organized a meeting at his residence and
called for what he referred to as “a crusade against Muslim
immigration”. He went on to say “I have never had anything
against the word crusade personally. We have to be concerned
about saving the nation.”

On Wednesday of this week an internet news service said
that the Human Rights Watch had sent a letter to President
Eduard Shevarnadze of Georgia, asking why Georgian authori-
ties have not taken any action against groups there who have
been persecuting religious minorities.

On Thursday of this week The International Herald Trib-
une reported that an 81 year-old Roman Catholic Bishop in
Southern China, who spent more than thirty years in prison for
his loyalty to the Vatican, had been rearrested because of his
ongoing commitment to the Catholic faith. He has been incar-
cerated once again after having served 30 years in prison for his
religious beliefs.
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On Friday of this week The International Herald Tribune
reported that Israeli Prime Minister Ehud Barak had ruled out
Islamic sovereignty over a Jerusalem shrine sacred to Muslims
and Jews alike. In so doing he had rejected a Palestinian proposal.
Also on Friday, Muslim cleric, Moshen Kadivar, had been
rearrested in Teheran. He had said that “the rule of clerics in
Iran has become as tyrannical as the rule of kings in previous
times”. He had been rearrested after having served eighteen
months in prison.

So, the theme of this conference while of obvious concern
to South-Eastern Europe, is also of concern to those who strive
for pluralism and respect for religious difference. And what you
are doing here is in keeping with what Secretary General of the
United Nations, Kofi Annan announced just a couple of months
ago. He called for the year 2001 to be a year for dialogue among
civilizations. He said: “As I see it, this conversation next year
must enable people of different faiths and cultures to appreciate
both what makes them different and what they have in common”.
In keeping with this objective a publication called “Civilization”
carried an article by President Khatami of Iran. In the article
President Khatami said this dialogue should take place not in the
world of science, but in the world of art and religion since they
are the provinces that are most important for this kind of dialogue.

What I really appreciated this morning was the insightful
observations of the presenters on how to further this dialogue.
Do you just bring people together and say “let's talk”? You can
have that kind of conversation in a bar room or a restaurant. But
what we learned this morning is how important it is that we are
discussing an issue in which we have a common interest. In this
kind of dialogue the goal should be to find some sort of common
ground with regard to the theme of this conference, Living With
Religious Differences.
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I am associated with a foundation in the United States
called The Kettering Foundation. For the past thirty years the
Foundation has been concerned with how you bring people
together to determine not only how they differ on issues, but
how they can find some kind of common understanding. What
the Foundation has learned is that this kind of dialogue must be
organized. There must be a clear definition of the topic of
discussion, the options associated with that issue, and the
strengths and shortcomings of those options.

My university is engaged in a process of creating a dia-
logue on religion in the public schools. That's also a point that
was made by Ms. Jelena Djordjevic. She is absolutely right that
it's important not only to have this kind of dialogue among people
in this room, but with our fellow citizens generally if we are to
generate respect for ethnic and religious diversity. My university
is beginning to experiment with how we can incorporate dialogue
among civilizations into the school curriculum. As for religion,
let me be clear we are not advocating the teaching of religion in
the public schools. What we are advocating is teaching about
religion. Our premises is that it is difficult for a young person
to understand today's world unless they understand the signifi-
cant role played by different religious beliefs. How is one to
understand the strife in Ireland, or the Middle East, or to under-
stand why pro-choice people in the United States have been
murdered by religious fundamentalists. The same applies to
South-Eastern Europe. How are we to understand strife here
unless we understand how religion shapes public life.

The dialogue we call for in our curriculum addresses three
questions. They are: why is religion important to people; what
is religious freedom; and why is religious freedom important
today. As for the first question, we're persuaded that it is difficult
to move toward open societies if we rely only on stereotypical
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knowledge of religion. As a result, classroom dialogue calls for
an understanding of beliefs that are central to major religions.
But with regard to why religion is important, we also believe it's
necessary for young people to understand what the different
faiths have contributed to music, literature, and cultures the world
over. That's what we deal with regard to why religion is important
to people. As to the second question, what is religious liberty
we have students looking at what we call the three R-s in English:
Rights, Respect, and Responsibility.

The third part is why is religious liberty important today.
Here we look at the controversies that I referred to a few minutes
ago, but we also look at contemporary problems such as the
transition of a theocracy like Iran, and the role of religion in
dictatorial societies like China. The thesis of this section is this:
when the state exercises control over religion we run the risk of
losing our religious freedom, but when the church exercises
control over the state we run the risk of losing our political
freedom. And it is in this context that we think it is important
for students to understand how to balance the relationship of the
church to the state and the state to religion.

I tried to elaborate on this approach to religious freedom
and religious literacy in this July's issue of The European Inter-
cultural Education Journal. Again, let me thank you for the
invitation. I'm delighted to be here.

Again let me express my gratitude to the organizers the
conference for having an opportunity to participate in this event.
I think the point made again this morning with regard to religion
and education is more important now than it has been in a long
time. I can't speak for my other colleagues here who have also
taken a position on the need to educate for religious literacy, but
I would like to emphasize a major point. What we are advocating
is not the teaching of religion, but teaching about religion. So
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this is not a matter of inviting a representative of a certain
religious faiths into the classroom, but actually preparing a new
generation of teachers to teach about religion. Think about the
teachers you've had and I've had, are they prepared to teach about
religion? It's complex, and a very important dimension of learn-
ing. My view is that those who are to teach about religion should
have as much preparation as the teacher of science, or those who
teach mathematics, languages or literature.

Our position is that if education is designed to help young
people understand the world as it was, the world as it is, the
world as it is going to be, religious education is of vital impor-
tance.

Let me speculate about this for a moment. Much has been
said recently about globalization and the sovereignty of the state.
Think about it for a minute. Religion has survived many different
national identities, and many of these national identities are going
through a period of transition. Yesterday I mentioned a conver-
sation with a young man who said the state is withering away
because people now identify with their corporations, such as
Ericsson, Nokia, Microsoft, etc. But there is more to today's
association of young people to the state.

I've been doing research for the past year or so through a
series of interviews with young people in different parts of the
world. I find it instructive to listen to their comments. [ remember
talking with a young woman who was working on a masters
degree in business administration in Beirut. Her comment essen-
tially was this, 'l appreciate the opportunity become educated,
but I don't know what I can do with my education here'. She felt
frustrated about the kind of life that she was going to live in
Beirut. I spoke with a young man named Denis in Moscow, and
he said 'l want a normal life, and I don't know if I can find a
normal life here'. And here in South-Eastern Europe everybody
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in this room knows better than I do that thousands of young,
bright, intelligent, well-educated Serbs have left this country.
Many are waiting on tables in Greece and elsewhere. I bright
young woman from Jordan probably summarized the dilemma
best when she said 'l love my country but I don't know if I can
live here anymore'.

What these conversations suggest is that we're going
through an age in which today's younger generation has a mul-
tiplicity of identities. No longer do they identify just with a state.
They identify with people around the world who share their
professional interests. Of course they identify with their country,
and in many instances with their adopted states. And many
continue to identify with religious institutions. In short, we are
looking at a generation of young people who have a multiplicity
of identities. In this respect I would suggest that their religious
identities may be far more important in the future than their
identity with their state. The nation state is of recent origin. Over
the years we've seen identities with tribes, with kingdoms, and
with empires. Therefore given the erosion of the sovereignty of
the national state today, I think there's going to be an even more
enduring identity that relates to one's religious beliefs, among
other identities. And if that is to be enduring it underscores the
ongoing importance of encouraging and sustaining the inter-re-
ligious dialogue that we've focused on at this conference.

Again let me thank you for inviting me to participate.
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JEDNI BEZ DRUGIH, IPAK, NE
MOZEMO

Kako ¢emo do zajednistva i bratstva? Zajedno ¢e nam uvek
lak3e biti da se izborimo za ,,ugao na kome ¢emo Cvrsto stajati’.
U svojoj knjizi ,,Usamljen kao Franc Kafka” Marta Robert,
izmedu ostaloga, veli: ,,Kafka nije bio vestacki skrojena silueta
veé covek koji se morao boriti za vazduh koji bi mogao udisati,
za ugao na kome bi mogao da se skrasi”. (Micel Abidor: Jevrejsko
pitanje Franca Kafke, ,,Jewish Currente”, juli-avgust 1983. g.,
Njujork). Kako smo sticajem istorijskih i drugih okolnosti upuceni
jedni na druge, a kako ¢e nam uvek zajedno biti lakSe da se borimo
za nekog 1 nesto to se sada pitamo: kako ¢emo najbrze doéi do
svesti 0 zajedni$tvu kako bismo se §to pre izborili ,,za ugao na
kome bismo mogli da se skrasimo” i sa kojeg ne bismo bili
prognani? Posto mi, Muslimani i Jevreji nismo sinovi istih ro-
ditelja pa time ni jedno ,,meso” (Post, 37,27) pitanje je na ¢emu
¢emo sada da gradimo svest o svome zajedniStvu i bratstvu, na
kojoj vrednosti, iskustvu i seCanju? Jevreji su ga zasnivali na
Abrahamu (Iv, 8,39), a na ¢emu ¢emo mi? No, pre svakog
razmisljanja o tome morali bismo da se setimo starozavetnog
Jakova i Ezava (Post, 33,4...45,1-8). Kao S$to je Ezav potrCao
Jakovu u susret tako da i danas jedni drugima treba da potréimo
u bratski zagrljaj. Ukoliko nismo zajednica lazne brace (Gal,
2,4,1. Kuran, 5,11) mi to treba odmah da u¢inimo, a prethodno
jedni drugima da oprostimo ako smo zlo i ranu naneli. Posto
verujemo u Ibrahimovog (Abrahamovog) Boga koji ,,zivot i smrt
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daje” (Al Bakara, 258) to smo svi mi Abrahamovi duhovni
potomci i time jedno bratstvo po Ocu Abrahamu. Otuda, na
primer, naseg zajedniStva i duhovnog bratstva i nece biti na
temelju re¢i zapisanih kod Jovana ,,da svi poveruju kroz Njega”
(Jovan, 1,7) ve¢ iskljucivo na re¢ima zapisanih kod Svetog Pavla.
Vera u jednog Boga Avramu se uracuna u pravednost. Avram
poverova Bogu i to mu se uracuna u pravednost. Odnos bratstva
kojim uspostavljamo najdublje veze zajedniStva sada je dakle
mogu¢ samo po verskom kljucu. [ako se, na primer, nasa shvatanja
o Sv. Duhu (Iv, 7,39..15,26) odnosno Dzibrilu (Kuran,
2,87..2,253) razlikuju nase veze bratstva zbog toga necée pucati,
jer se i u Kuranu jasno naglasava da je Alah (Bog) Isusu ,,sinu
Marjeminu” preko Dzibrila (Kuran, 2,87..2,253) pomagao pa se
na oba mesta (Ef, 1,20..Kuran, 2,87...) ukazuje na delotvornu mo¢
Svetog Duha. Stoga naSa teoloska pitanja treba da pokrecu vise
moralne nego teoloSke (ontoloske) teme gde je najpre mogué
konsenzus. Vreme teologiziranja i jalovih teoloskih razgovora iza
nas je. Da nase verovanje naSom krivicom ne bi izgubilo svoju
,-eskatolosku so” i time postalo ideologijom uvek moramo da se
ponasamo po volji Bozjoj. Inace, sad nam se viSe nego ranije nude
mogucnosti da svoj verski identitet prozivimo u svoj njegovoj
zrelosti, a to samo govori o slede¢em: izvori Bozje milosti nikad
ne presuSuju, a granice naSe moralne slobode uvek su nasom
slobodom po Duhu Svetom omedene na nasu korist. Otuda u
prozivljavanju svog verskog identiteta uvek se moramo secati
apostolovih reci: ,,sve proveravajte: dobro zadrzite, svake sjene
zla klonite se” (I. Sol, 5,21).

Samo Bog moze da nas spase (M. Hajdeger)

Davne 1986. godine Hajdeger je Spiglovom novinaru,
izmedu ostaloga, rekao: ,,Samo Bog moze da nas spase”, a zatim
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,,preostaje nam jedina mogucnost da se u misljenju i pitanju
pripremimo za pojavu Boga ili za odsutnost Bozju u nasoj
propasti”. (Der Spigel, 23/1986 g.). Islam, judaizam i hri§¢an-
stvo danas samo i daju mogucnost za takvu vrstu pripreme pa
je na nasoj slobodi da se odludi ili ne odluci za nju. Da bi danas
pravoslavlje davalo odgovore na vapijuée potrebe naseg vre-
mena ono prethodno mora da prode kroz proces vlastitog osa-
vremnjivanja, a to izmedu ostaloga, znaci i sledece: pravoslavni
Istok treba da stvara takvu teologiju kojom ¢e dokazivati — po
ugledu na Muhameda Abduua (1905) — da izmedu Biblije,
Kurana i Jevandelja postoji duboka dijalekticka veza, a zatim
crkvina teologija mora da bude primerena ulozi i ponaSanju ne
levita 1 sveStenika ve¢ plemenitog Lukinog Samarijanca (Lk,
10,26-36). I na kraju sada nije vazno kako se spasavamo, jer to
uglavnom znamo, ve¢ ko ¢e od nas dvojice tre¢em biti bliznji,
jer samo bliznji grade ,,grad pod Gorom” u kome ¢e zajedno
Ziveti.

Na jedna vrata uvek moramo da udemo,
na koja ¢emo 1zaci?

lako sveti Sava ima onu ulogu kod nas koju sveti Toma
Akvinski i Martin Luter imaju u Zapadnom hri§¢anstvu Sve-
tosavlje je, ipak, najpre znacilo obracun sa Zapadnom crkvom i
kulturom. Povlasc¢eni polozaj ovih teologija Cesto su istorijske
crkve plaéale po veoma skupoj ceni. Jedinstvo istorijskog hris-
¢anstva najpre je na njima bilo razbijeno. Znamo Sta je Luter
rekao na racun sholastike i papstva (Mider das Papsttum Zu Rom
von Teufel gestitter), a muslimanska reakcija na ,,Gorski vi-
jenac” katkada je bila Zestoka. Prolazeéi prvo kroz ,,vrata Sve-
tosavlja” a sa pojavom vladike Njegosa jos kroz jedna ,,vrata”
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pravoslavni vernik i crkveni establiSment islam i katolicizam
uvek su dozivljavali u negativnom kontekstu. Kao $to je svaki
ortodoksni katolik morao pro¢i ,,kroz vrata andeoskog nauci-
telja” tako svaki pravoslavni Srbin mora pro¢i kroz dvostruka
,,vrata” da bi ubedljivo svedocio o znaku svog sopstvenog ver-
skog 1 nacionalnog identiteta. No, Sta taj prolaz za teoloski
dijalog i dijalog ljubavi sa islamom i Zapadnom crkvom znaci
danas, nije tesko pretpostaviti.

Sta dijalog i medusobni susret danas najpre treba
da pokazu?

Rekao bih samo dve stvari: prvo, da je Isus u Kuranu i
Jevandelju Bozji sluga (Mt 12,18: Kuran, 19,30) i drugo, daiu
Islamu i hriSéanstvu postoji dubok ljudski impuls. Ovde zato
sada i Citamo: Ako neko ubije nekoga koji nije ubio nikoga, ili
onoga koji na zemlji nered ne ¢ini — kao da je sve ljude poubijao”
(Kuran, 5,32).

Zatim, nasuprot tzv. ,,srebrnom pravilu” (Tob, 4,14) kod
jevandeliste Mateje sre¢emo se sa tzv. ,,zlatnim pravilom” (Mt,
7,12) koje ,,podsti¢e na Cinjenje dobra i preduzimanje prvog
koraka” (Komentar Evandelja i Dela apostolskih, Sarajevo 1997.
g., str. 171 Vrhbosanska katolicka teologija). Posto i sada katoli-
cizam, protestantizam i pravoslavlje imaju jednu hristologiju
onda smo svi ortodoksni. Kako islam i hri§¢anstvo propovedaju
veru u jednog Boga onda smo svi pravoverni. Otuda u dijalogu
najpre mora da tezimo ka stvaranju jednog globalnog bogoslovlja
kao Sto danas mnogi teze ka stvaranju globalne etike i jednog
globalnog svetskog poretka. Danas otuda treba da isticemo ono
S$to nas teoloski zblizava, a ne Sto nas odvaja.
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Kakva je teologija tako ¢e i sve drugo biti u
zivotu Crkve

Rekao bih da Pravoslavna crkva i njeno bogoslovlje jos
nisu izasli iz nekih svojih teoloskih i kanonskih krugova koji
bitno pripadaju jednom vremenu koje se po mnogo ¢emu raz-
likuje od naSeg vremena. Ve¢ time Sto se uvek ponasa po
kanonima i razmiSlja po dogmama svoje Crkve pravoslavni
vernik iskljucivo Crkvu dozivljava u njenim dogmatskim i ka-
nonskim granicama. Budu¢i da se Pravoslavna crkva prvenstveno
ostvaruje u okviru odredene nacije to je ona svojom ekleziolo-
gijom uvek okrenuta nacionalnim vrednostima i idealima.
Teolosko i jevandeljsko, politicko i etnicko nacelo otuda ovde
Cesto stoje u napetosti. Zbog svega, a najpre zbog krutosti i
nefleksibilnosti svojih kanona i teoloskih shvatanja, pravoslavno
bogoslovlje sve do danas ostalo je teoloski nezainteresovano za
bilo kakve inovacije i teoloske sinteze. Nicemu §to se striktno
ne ravna po teologiji i kanonu Pravoslavne crkve, crkveni vrh
ne daje legitimitet i teoloski prolaz. Ovde je zato i sada bogos-
lovska misao optere¢ena i zarobljena srednjovekovnim i
teoloSkim nasledem. Krizu ekumenizma, odsustvo teoloskog
dijaloga sada iskljucivo time i pojasnjavamo. Ovde je Crkva
bitno tradicionalna u svojoj teoloskoj doktrini i konzervativna u
svojoj spoljnoj i unutrasnjoj politici. lako Pravoslavlje ima danas
svoju teoloSku konzistentnost ono je izgubilo svoj prorocanski i
apostolski zar. Da bi sve to povratila i pocela da zivi ovde, Crkva
treba da sledi primer i praksu starozavetnih proroka. Izgubljeni
deo svog identiteta pravoslavna ¢e crkva samo moci da povrati
po toj ceni. Umesto da po reci Bozjoj istrazuje Sta bi bila volja
Bozja u datoj situaciji, pravoslavni vernik i crkveni vrh ovde
uvek na datu situaciju reaguju po dogmatskom, kanonskom i
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nacionalnom kljucu. U takvom poretku dogadanja ne nudi se
nikakva alternativa, duh je zarobljen slovom i kanonom, pa bilo
kakav konsenzus sa drugom stranom nije mogu¢. No, sve ovo
nije strano samo novozavetnom teoloskom diskurzu koji je uvek
za pluralizam ve¢ je strano i mnogo ¢emu drugom. A najpre
onom Matejevom, jevandeljskom modelu crkve gde se Crkva
ponajmanje dozivljava u dogmatskim i kanonskim granicama.
Kako je ona ovde najpre jedno zajednistvo i bratstvo u kome
postoji puna podudarnost izmedu vere i ponasanja (Mt, 7,19-20)
to je ovde hijerarhijsko nacelo gospodarenja zamenjeno nacelom
sluzenja pa je kanon ve¢ time izgubio svoju funkciju. Ovde zato
ne vidimo onaj ,,jaz” izmedu klera i obi¢nih vernika, a $to je na
primer tipi¢no za pravoslavnu ekleziologiju gde se to jasno
primecéuje. Polaze¢i od mnogobrojnih znakova u vremenu, a
najpre od znaka sve jaCe prisutnosti islama u hri§¢anskom svetu,
sve se CeSce sreCemo sa pitanjem: kako ostati veran svom pra-
voslavnom identitetu, koji je sav u pravoslavnom Predanju, a
istovremeno biti teoloski otvoren prema svima te i prema braéi
muslimanima? Dosadasnje pravoslavno bogoslavlje to pitanje
niti je postavljalo pa time i nije davalo nikakve odgovore. Zato
Sto nije tezila nikakvoj promeni, te ni drugacijem, u islamsko
hris¢anskim odnosima, Pravoslavna crkva sve do danas gotovo
nista nije izgubila od svog srednjovekovnog identiteta. Zelja za
promenom ovde je uglavnom zivela u sferi privatnog misljenja,
medutim, ako danas idemo na promenu stava prema islamu, a
S$to bi bilo najnormalnije, mi moramo iéi na institucionalizaciju
promene, jer ve¢ sutra bi¢e dockan. Posto pravoslavlje nikad nije
radilo na konvergenciji divergentnih stavova niti je tezilo izmi-
renju teoloskih suprotnosti u jednoj veri to je njegova sluzbena
teologija sve do danas ostala bitno iskljuciva, ne dijaloska i
apologetska. Posto i sada isklju¢ivo naglaSava divergentne sta-
vove prema islamu takva je i prema njemu.
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Biti musliman, Sta to danas znaci za crkvu?

Ni danas nema nikakvih znakova da pravoslavno bogos-
lovlje 1 crkveni establiSment zele neSto da izmene u svojim
stavovima prema islamu. Nema nikakve teoloSke brige pa sada
velimo da se niSta ne dogada i da je oko nas ,,mrtvo more”. Na
razini analize srednjovekovnih i kasnijih tekstova postoji jasan
pravoslavan stav o islamu. Iako nema toliko sluzbeno koliko
nesluzbeno obelezje on je u proteklom vremenu usao u sam nerv
pravoslavne crkve i danas u neku ruku vazi za njen sluzbeni stav.
Inace, re¢ musliman na pravoslavnom istoku prvenstveno im-
plicira negativan stav. Islam je ,,krivoverje” (I. Damaskin) od-
nosno ,,apsurda et falsa impietas — apsurdna i laZna bezboznost”.
(Nicteas Buzantinus philosophus: Konfutatio falsi libri ou em-
macripsisit Mohamedes Araps (Pobijanje lazne knjige koje je
napisao Muhamed Arapin) PG. 105, 665-842). Nad islamom
otuda je ovde uvek lebdela ,,ifamija jeresi”. Islam, medutim, za
srednjovekovnu (Majmonid) i modernu jevrejsku misao (Lapide)
nikad nema takvo znacenje. Rabin Jakobi Emeden islam i hris¢an-
stvo vidi kao zajednice koje su spoznale temeljna nacela judaizma
,,...oni narode upoznaju s Bogom... proglasavaju¢i da postoji
jedan Gospodar neba i zemlje. Zato §to deluju u ime neba nagrada
ih ne¢e mimoic¢i”. (Rabin Henry S-egman: Deset godina — Zi-
dovsko katolickih odnosa, Svesci, Ks, Zagreb, 34/79, str. 74).
Registrujuéi islam kao ,,101 krivoverje od postanka crkve” pa do
vremena Jovana Demaskina (Joannes Damasenus: De Haeribus,
101, PG, 94, 763-774) pravoslavno bogoslovlje i Crkva nisu
ostavljali nikakav prostor za dijalog sa domac¢im islamom i Ule-
mom. Medutim, takvo misljenje o njemu danas nije tesko teoloski
i drugacije izvrednovati posto je sve to daleko viSe subjektivno
uverenje nego objektivna i kriticna procena. No, sada ostaje
otvorenim kako sve to uCiniti, po merilima koje teoloske pa-
radigme, kojom metodom? Hoce li Pravoslavni istok nakon stolet-
nog ¢utanja i neadekvatnog govora o islamu pod uticajem rabinske
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ili postkoncilske teologije Rimske crkve poceti da se teoloski
,,budi”, a time sada i da govori jednim drugim jezikom o islamu?
To je pitanje na koje bi danas mnogi zeleli da znaju $to pre odgovor.

Kako ¢emo do istine?

Pitanje koje je nekad Pilat postavio Hristu (Jovan, 18,38)
i danas je nezaobilazno pitanje u svakoj nasoj situaciji. Na pitanje
zaSto ne samo istina nema zadovoljavajuceg filozofskog, racion-
alnog, ali ima teoloskog odgovora. Posto danas zivimo u doba
dijaloga istinu ¢emo ovde definisati kao ,,nesto u ¢emu éemo svi
biti saglasni tokom razgovora”. (P. Henrici, Sj.). Inafe danas ¢emo
u medusobnom razgovoru saznati dve stvari: prvo, da mi i musli-
mani postujemo jednog Boga (Dogmatska konstitucija o Crkvi,
str. 303, FTI, Zagreb, 1977. god.), drugo, da jedni i drugi postu-
jemo Ibrahima (Abrahama) kao ¢oveka koji se podlozio Bogu
(Isto, str. 303.) i trece, da je u islamu i u hri§¢anstvu Covek bitno
vrednost, pa se on ne moze instrumentalizovati zarad kakvih
ideoloskih i drzavnih ciljeva. No, pre svega toga moramo se setiti
i sledec¢ih dveju stvari: prvo mudrih Amroisetovih re¢i i drugo
dokle god u sebi ne osetimo vodstvo Svetog Duha ne¢emo moci
ni$ta da uradimo $to bi nam kljucno koristilo, pa ni upoznati Istinu.
Amroiset otuda sa razlogom tvrdi: da svaka istina, reCena ona od
bilo koga, zapravo je od Duha Svetog” (P.L. 17,245).

Od monopola na Istinu do uloge ,,apsolutnog
uditelja”

Naglasavajué¢i da ,,pravoslavlje nema ni najmanjeg ne-
dostatka” (Justin Popovié¢: Dogmatika Pravoslavne crkve, knjiga
treé¢a, Bgd. 1978. g., str. 543.) i da je samo njemu poslo za rukom
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da ,,potpuno i neokrnjeno ocuva svecima neku ponudenu veru”
(Heinrich Doring: Jedinstvo crkve i mnostvo crkava, Ks, Zagreb,
str. 12) Pravoslavna crkva automatski je iskljucivala potrebu za
bilo kakvim dijalogom sa Zapadnim hri§¢anstvom 1 islamom.
Verujuéi da samo ona poseduje punu spoznaju istine, pa je zato
ortodoksna, ona je svoju ulogu kroz povest poistovecivala sa
ulogom ,,apsolutnog ucitelja” od kojeg su drugi mogli samo da
nauce. Ovakvom tvrdnjom pravoslavno bogoslovlje i nije moglo
da bude predodredeno za dijalog, u kome se trazi puna ravno-
pravnost svih ucesnika u razgovoru, ve¢ samo za polemiku i dalje
za ,,indoktrinaciju zabludelog sina”. Posto se od ,,jeretika” na
Pravoslavnom istoku nije moglo nista da nauci pravoslavlje zbog
doktrinalnih i saznajnih, a islam zbog istorijskih i politickih
razloga nisu ulazili u nikakav dijalog. Verski uspeh (islamizacija)
koji je ovde bio pracen politickim i vojnim uspehom islam je
vodio njegovom istorijskom trijumfalizmu u kome se zabo-
ravljalo na teoloski dijalog i dijalog ljubavi.

Jedni drugima moramo da se 1 teoloSki priblizimo

Nesporno je da se Crkvin odgovor i njeno ponasSanje uvek
moraju da ravnaju prema re¢i Bozjoj. Razloge za i protiv Crkva
¢e prvenstveno crpsti iz nje. Zatim uvek moramo da se se¢amo
da se islam i hri§¢anstvo seku i dodiruju u Starom zavetu, pa se
otuda kroz judaizaciju nasih teologija najpre mozemo pribliziti
jedni drugima. Ibrahim (Abraham) je otuda nezaobilazni lik sviju
triju predaja pa otuda svi smo mi po ocu Abrahamu (Ibrahimu)
jedna duhovna porodica. lako, na primer, neke od Sest istina,
,,Sest Sarti” islama (Gerald Shenk: Musliman moj bliznji, Dobra
vest, Novi Sad, str. 28, 1984. g.) neée imati za nas istu teolosku
konotaciju one ¢e uvek biti relevantne na odreden nacin. No, ono
Sto se danas javlja kao vazno pitanje jeste: koliko smo teoloski
i dalje kanonski spremni da jedni drugima, svojim teoloSkim
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razlikama, priznamo punu njihovu legitimnost i po kom Kkriteri-
jumu? Inace islam nikad ne minimizira vaznost jevandeljske
poruke. Kad u suri Al Maida naglaSava ,,oni koji su verovali, pa
i oni koji su bili jevreji, 1 sebejsi i hri$¢ani — oni koji su verovali
u Boga (Alaha) i onaj svet verovali i dobra dela ¢inili — nicega
se oni nece bojati i ni za &m necée tugovati” (Al Maida, 69) —
Kuran samo aktuelizuje svu vaznost Jevandelja za nase spasenje.
DefiniSuéi islam kao ,,krivoverje” (J. Damaskin), a nadahnji-
vajuéi se pastoralnim poslanicama apostola Pavla u kojima se
naglaSava da je zadatak pravih nasuprot ,,laznim uciteljima” (1.
Tim, 5, 18: 2. Tim, 1-4) da naucavaju ,,zdravu” nauku Pra-
voslavlja koje je svoj ortodoksni ,,zdravi” identitet $titilo i time
Sto sa islamom, ,.krivoverjem” nije ulazilo u nikakav teoloski
dijalog. Muslimani su ovim delili sudbinu svih jeretika, te i
gnostika iz Pavlovog vremena sa kojima, bar kako nam pokazuju
Pavlove poslanice apostol nije ulazio u nikakav dijalog ve¢ samo
u polemiku. Dokazujuéi svoj identitet na temelju svog poslanja
Isus se nikad ne ponasa kao drugi. On nikoga ne iskljucuje, nikog
ne proglasava jeretikom, i nikada ne ulazi u nikakve teoloske
sporove da bi svedocio po znaku svog identiteta.

Teologija u ulozi kriti¢ne svesti u Crkvi

Kao §to u drzavi ideolozima pripada uloga da kritikuju,
vrednuju i mere necije ponasanje tako ta uloga u Crkvi pripada
teolozima. Ono §to je ideologija u drzavi, to je teologija u Crkvi.
Pokazuje se kroz iskustvo Crkve da kakva je njena teologija da
¢e 1 sve drugo u Crkvi biti tako. Njeno ponasanje prema vaznim
1 manje vaznim stvarima, te i prema islamu, uvek ¢e dakle zavisiti
od njene teologije. Zbog svoje apologetske i nedijaloske teologije
pravoslavna politika prema Zapadnom hris¢anstvu i islamu ne
poznaje nacelo ikonomije veé nacelo akrivije. Kako je pravoslavna
teologija s obzirom na strukturu svog znanja vise staticna nego
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dinamic¢na, to se njen stav prema islamu stole¢ima nije menjao.
Na Istoku nasuprot Zapadu, on je ostao isti, nije evoluirao. Veé
time $to nije pokazivala zelju da Islam sistematski i kriticki istrazi
jednom drugom metodom — bitno drugaijom od svoje sre-
dnjovekovne i kasnije metode — danasnji Crkven govor o islamu
deluje neubedljivo. Do danas on je ostao teoloski nerazraden,
negativno pausSalan i van konteksta starozavetne teologije. Pra-
voslavno Citanje Kurana otuda se razlikuje od mnogih drugih, te
nad islamom ovde jo$ uvek bdi ,,anatema i infanija jeresi”. Potom
kuranski poziv (Kuran, 3,64) koji je uvek bio upuéen ,,narodima
knjige” nikad nije stizao na Pravoslavni istok niti je imao svoga
teoloskoga odjeka. Islam je ili ,,krivoverje” ili pak nesto $to daje
legitimaciju za ,,prljav politicki posao”. No, obema interpretaci-
jama nedostaju neke kljucne stvari. Prvoj jasna i ubedljiva argu-
mentaciona struktura, drugoj nepoznavanje bitnih karakteristika
naSeg domaceg islama pri ¢emu mislim i na neke Hanifijeve i
Gazalijevove stavove. lako ¢e i1 sada pravoslavna teologija biti
ta koja ¢e unutar crkve vrsiti kritiku svega te islama u odnosima
Crkve i Ulema nista se prelomno neée dogoditi dok Crkva ne
napusti svoju srednjovekovnu spoznaju islama. Rehabilitacija
islama sada dakle trazi jednu drugaciju hermeneutiku starozavet-
nog 1 kuranskog $tiva. Na§ pravoslavni um otuda danas bi najpre
trebao da razmislja u kakvom teoloskom odnosu, na primer stoji
kuranska teologija prema veri starozavetnog Avrama, Bozijeg
prijatelja i oca mnogih naroda. (An Nahl, 120, Post., 17,5...).

Od Srebrnice do Kartuma

I danas mnogi sudanski hris¢ani neduzno stradaju od
muslimanskih fanatika i ekstremista. Ipak, njihova neduzna i
mucenicka stradanja ne mozemo a da ne povezemo sa neduznim
1 mucenickim stradanjima pravovernih muslimana u nekim kra-
jevima sveta. Nedavno svirepo ubistvo pravoslavnog mitropolita
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Tita u Kartumu (Pravoslavlje, list Srpske crkve, 1. septembar
2000. godine) sada nas asocira na neduzna stradanja mnogih
neduznih muslimana, katolika i pravoslavaca u ovom naSem
nesretnom ratu. Zapravo sve ono Sto se dogada govori samo o
slede¢em: Uprkos svemu ipak ovim svetom upravlja Bozja pro-
vidnost pa se zato pitamo, a zatim i dajemo odgovor na sledece
pitanje: zasto Bog koji ne zeli nepravde i zlo, zasto ih dopusta?
Posle Srebrnice, Sarajeva, Vukovara i drugih gradova i sela
mucenika da li se moze govoriti o Bozjoj odgovornosti za ovaj
svet 1 njegovoj brizi i ljubavi? ,,Valja znati, piSe sveti Grgur
Veliki, da je volja satane uvek nepravedna jer nepravde koje
namerava uliniti Bog dopusta u svojoj pravednosti”. (Mariten:
Smisao povjesti, FTI, Zagreb, str. 40). Dakle, da bi u ovom svetu
bilo neke srazmere ,,proporcije” (Aristotel: Nikomanova etika,
BGD, str. 118, Kultura), odnosno pravde zlo uc¢injeno na istoku
nuzno ¢e uvek izazivati zlo na zapadu. Pravda je dakle samo ta
koja zlo ¢ini besmislenim.

Nas spas 1 mir samo su u jedinstvu kroz
bozanski dosudenu razlicitost govorio je Sejid
Husejin Nasr

Veliki islamski intelektualac naSeg vremena Sejid Husejin
Nasr uvek je drzao da se ,,spas i mir’ hri§¢ansko islamskog
coveka uvek nalaze u jedinstvu kroz bozanski dosudenu ra-
zlicitost. ,,Pluralizam i razliCitost otuda su bitni znaci naSeg
vremena, pa se nase jedinstvo najpre u njima pokazuje mogucim
ili nemogué¢im. Vera u jednog Boga ,,koji mrtve vaskrsava”
svakako da je najvaznija kod naSeg jedinstva u svoj nasoj ra-
zlicitosti. Jedinstveni smo u svom svedocenju toj istini. Jedinstvo
u borbi za mir i ljudska prava i naSe jedinstvo u sluzenju svetu
danas su najvazniji vidovi naseg jedinstva. Jedan drugaciji metod
tumacenja Kurana svakako bi danas najpre iSao na ruku nasem
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jedinstvu, jer bi najpre doprineo rehabilitaciji islama. Danas,
inace, samo onaj islam koji je osloboden od ambicije da danasnji
islamski svet uredi po Omarovim idealima i samo ono pra-
voslavlje koje je oslobodeno od svoje iskljucivosti i monopo-
lizma na mnoge stvari mogu da sluze stvari naSeg jedinstva i
zajednistva. Posto svako jedinstvo podrazumeva nasu prethodnu
oslobodenost od diskriminacije i netolerantnosti to se ono sada
i ne moze da zamisli bez naSe jednakosti i pune ravnopravnosti.
Posto je danasnja teologija Pravoslavne crkve u svemu suprotna
postkoncilskoj teologiji (Nostra aetate...) tuda uslovno receno
Starom zavetu, to putevi koji nas vode njemu poplocani su
mnogim teSkocama. Uzdanje u bozju milost, rahmu, otuda danas
treba da budu veéi nego ikad ranije.

Zasto ne mozemo jedni bez drugih?

Jedino i1 samo zbog dva razloga: prvo, svi smo mi ,,sled-
benici knjige” (Kuran, 3,64) pa otuda ispovedamo veru u jednoga
Boga ¢ime sada jesmo jedno Avramovo potomstvo, i drugo,
buduéi da je spasenje bitno, odnosno to se sada kroz medusobne
odnose ostvarujemo kao religiozna, eticka i druga bica.

Islam 1 hris¢anstvo kao ,,Bozji odgovor na nasu
. e 99
situaciju” (Bofr)

Da bi nase verovanje u Boga donosilo ,,obrt vrednosti”, a
jedino ¢e tada biti pravo, ono mora da ispuni neke uslove. Jedno
. . . . w9 . 9
je sigurno da ono ukoliko samo jeste ,,Bozji  a ne ,,ljudski
odgovor na nasu situaciju da ¢e jedino tada biti drugacije u nasim
medusobnim odnosima. No, toga neée biti dok ne budemo ve-
rovali i ne budemo se ponasSali na Avramov nacin, jer samo je
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takvoj veri moguce da ,,gore i brda premesta”, Avram kad je
zahtevao Bozji odgovor na ponudenu situaciju iSao je do naj-
daljeg. Kuran otuda samo i ukazuje da muslimani samo ,,Ibra-
himovu veru” treba da slede (Ali Imran, 95). Avramova vera
prvo je upoznala Bozju volju i videla Bozji razlog, pa je tek onda
Avramovo srce ¢ulo ,,glas Andela Jahvina: Abrahame, ne spustaj
ruku na decaka...” Avram je zbog navedenog odgovora znao da
zrtvuje svoga sina Isaka i time da svetu pokaze da je ,,pravi
prijatelj Bozji”. Otuda, najpre treba da se upitamo: koliko smo
danas spremni da se ne zbog naseg ve¢ Bozjeg odgovora na nasu
i tudu situaciju Zrtvujemo?

Islam kao ,,101 krivoverje” od pocetka crkve pa
do vremena Ivana (Jovana) Damascanina
(Damaskina)

Jovan Damaskin bio je prvi crkveni pisac koji je u Islamu
tako glasno progovorio. Ziveo je u vremenu pape Grgura i
patrijarha Germana, i zauzimao je visok polozaj na kalifinom
dvoru. (G. Ostrogorski: Istorija Vizantije, str. 75 1948. g. Beo-
grad). Islam tek sa njim ulazi u vidokrug hris¢anskog, teoloskog
uma i postaje objekat promisljanja. No, kako je Damaskinova
teoloSka analiza i vrednosna procena skroz negativna to se danas
na njoj ne moze da gradi nikakav dijalog i tolerancija. Islam je
ovde u neku ruku satanizovan, pa je pre moguce polemisati i
svadati se nego voditi dijalog. Damaskin je inae svoje videnje
Islama obrazlozio u svome delu ,,Vrelo spoznaje”. U drugom
delu navedenog dela Damaskin raspravlja o ,.krivoverju” (De
Haeribus) i islam teoloski vidi kao ,,101 krivoverje” od pocetka
Crkve pa do njegovog vremena (Vidi Sire: Patrologija Graeca,
sv. 94, 765-774). Muslimansko, odnosno ,,saracensko verovanje”
on naziva ,,izmailitsko praznoverje”. Dalje kaze da u Kuranu
ima mnogo smesnih stvari i onda ukazuje na te ,,smesne” stvari,
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pri ¢emu uvek jasno i precizno obrazlaze u ¢emu je njihova
,,smesnost, ludost i zabludelost”. 1 na kraju svoje misljenje o
islamu zaokruzuje tvrdnjom da islam i nije niSta drugo do
,,praznoverje Saracena”. (Vidi Sire najnoviju literaturu: ITonnes
Damasenus: Controverija tra un saraceno € un cristijano /a cudi
Giovani Rizzi: traduzione e note di Margerita Magliarini/ Mi-
lano: Centro ambrosiosiano, 1998). Nikita Holijat pisac tri-
naestog veka u svome delu ,,Riznica pravoslavne vere” (Patrolo-
gija Graeca, sv. 140, 105-122) takode pise o islamu. Doslovno
sledi Damaskina, a Muhameda vidi kao ,,laznog proroka” koji
je svoju nauku crpio od Jevreja) (Bozje jedinstvo).

Od sure ,,Er Rum” (,,vizantijci”’) do Jovana
Damaskina

Sura koja svedoci o prijateljskim odnosima izmedu hris-
¢ana i muslimana jeste sura ,,0O vizantijcima” ili ,,Er Rum”. Tako
nam govori o ratovima izmedu Vizantije i Persije, muslimani
Meke, bili su ozaloS¢eni porazima Vizantije u ratu sa Persijom.

Medusobne verske 1 druge razlike moramo da
uvazavamo ako nam je stalo do novih korisnih
stvari

Iako se nasa shvatanja ortodoksije i heterodoksije razlikuju
(1. Iv. 4,2, Kuran, 2,135) vazno je da nas vera u jednog Boga
drzi i spasava. Mada Kuran ne drzi do bozanstva Svetog Duha
na nacin kako to drzi jevandeljska pneumatologija vazno je da
njegovo prisustvo Cesto osecamo na isti nacin. lako znamo da
nas Bog u islamu i hriS¢anstvu ne pomaze na isti nacin vazno je
da njegova pomo¢ putevima Njegove milosti naSe slobode stize
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do nas. Dok u prvom slucaju to €ini snagom svoje svemoci, u
drugome On je to ostvario slabo§éu, svojim ,,trpljenjem” (Bon-
hofer) na krstu. Kako u islamu, hris§¢anstvu i judaizmu Boga
spoznajemo na razliCite nacine pa je on u hriS¢anstvu ,,najpre
stvarnost Oceva”, a u islamu i judaizmu ,,sama BoZzja stvarnost
bez ijedne druge, to od muslimana i ne mozemo da ocekujemo
da ,,rodenje vidi kao prvi boZanski ¢in” (Jean Galot: Upoznajmo
i slavimo Oca — Nacrt teologije o Ocu, Izdavac karitativni fond
UP, Pakovo, str. 79, 1999. g.).

Od Poslanice Galatima do Serijata

Posto u novozavetnoj povesti spasenja upravlja ,,milost
Isusa Hrista” (Ranar), a ne ,,knjiga Zakona” (2 Let, 34..2, K,
22,8) to hris¢anstvo i islam sada i nude dve bitno razliCite
ekonomije spasenja. Ako se Zakon kod jevreja i muslimana uvek
ravna prema volji Bozjoj, po apostolu Pavlu, Zakon je samo
vazio za Hrista. Otuda hris¢aninu Zakon ne mozZe da bude
objektivni put spasenja. Pavlova teologija milosti (Rim, 3, 4)
otuda nije samo hriS¢anstvo udaljila od judaizma nego i od
islama. TeoloSke suprotnosti izmedu hri$¢anstva i islama naj-
izrazitije su na primeru Pavlove teologije. Posto nigde kao ovde
nije narusen odnos ,,izmedu Isusa iz Nazareta i Hrista Pavlove
kerigme” u prilog Hrista Pavlove kerigme to je Pavlova teologija
milosti sva suprotnost kuranskoj teologiji Zakona. Danas otuda
mnogim ortodoksnim pojava islama izgleda kao svojevrsno
,,svetogrde i sablazan”. Jer ako je Isus kao Hristos svrSetak
Zakona (Rim, 10,4), a njegova ekonomija nasega spasenja model
tog spasenja, Sta onda drugo islam moze i da bude. Isus upravo
zbog svrSetka Zakona postaje Hristos i tako zaokruzuje objek-
tivni put nasega spasenja. Medutim, navedeni stavovi na Zapadu
uglavnom pripadaju vremenu pre Drugog vatikanskog koncila,
na Istoku zive i traju po sili i Zakonu neke ustaljenosti. Stoga

227



Marko P. Duri¢

teoloski koncept o Isusu kao Hristu i teologki koncept o Serijatu
kao necem Sto trasira put pravovernog muslimana ka ,,izvoru
venog zivota” govori sada o slede¢em: islam je religija Zakona,
hris¢anstvo sa Isusom kao Hristom to nije, pa sa tom razlikom
mora da se mirimo, ako nam je stalo do izgradnje zajednickog
grada. Pojava islama otuda prekida doba Jevandelja i vraca nas
u starozavetno doba Zakona. I na kraju svi se spasavamo na
razli¢ite nacine, spasavamo se od istih stvari, sudi¢e nam se po
priblizno istim delima i svi se spasavamo verujuéi u jednog Boga.

Od Svetog Pavla do Abu Hanife 1 Gazalija

Da bi se danas pojasnilo mnogo $tosta u ponasanju naseg
domaceg islama prema nedavnim tragi¢nim dogadajima mi mo-
ramo da udemo u sam njegov ,,nerv i dusu”. Drzanje SandZanske
uleme i Beogradskog muftiluka otuda sada pojaSnjavamo nje-
govim teoloskim i drugim identitetom. Poznato je da naS domadi
islam obelezavaju dva bitna znaka: sunitska teologija i hani-
jevsko Gazalijev stav prema mnogim stvarima. U Gazalijevom
odnosu prema postojecoj, drzavnoj vlasti ima neCega $to nas
asocira i podseéa na ,,politicku teologiju” svetoga Pavla. Jer obe
teologije vele da se ,,vlasti treba pokoravati” (Rim, 13,1-3). U
islamskom slucaju to treba da ¢inimo sve do onog momenta ,,dok
ona ne nalozi nepokornost Bogu i njegovom Proroku” (L. Laoust:
Raskoli u islamu, Napred, Zagreb, str. 89). U drugom slucaju
,,svaki se Covek pokorava pretpostavljenima” (Rim, 13,1), jer
nema vlasti a da nije od Boga (Isto, 13,1). Kako po apostolu
Pavlu vladajuéi bi trebali da ,,budu” ne strah za dobro ve¢ ,,za
z1o” (Rimljanima, 13,3) to se sada pitamo: prvo, dokle Crkva i
Ulema treba da idu u svome pokoravanju faktickoj vlasti, a kad
treba da prestanu. Pokornost i sluzenje politickoj vlasti u prvom
slucaju prestaée tek onda kada vlast nalozi ,,nepokornost Bogu
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i njegovom proroku” (Raskoli u islamu, st. 89.). U drugom
slucaju Crkva ¢e poceti da protestuje i da se zamera vlasti tek
onda kada ta vlast ne bude bila ,,strah za zlo ponaSanje”. Po
apostolu Pavlu tako je, medutim, u povesti Pravoslavnog istoka
bilo drugacije. Iako ovde &esto vlast nije bila ,,strah za zlo” veé
drzava njoj svojom ,,teorijom simfonije” to jednostavno nije
primecivala. Crkva se zato ovde i nije mogla da nametne kao
moralna sila, pa time i nije bila subjekat mnogih kasnih promena.
Rekli bismo da na§ domaci islam imajuci svoje teolosko polaziste
u hanijevsko Gazalijevoj doktrini i nije mogao da postane onaj
destabilirajuéi faktor na nasim prostorima i u onim situacijama
kad je sve ,.kljucalo i vrilo”.

Isus i Muhamed kao znak ,,na$e dobre stvari”
(Bloh)

I po Kantu u krajnjoj liniji izlazi da mi ne moZemo nista,
a pogotovo nismo u stanju da svoje ponaSanje opravdamo, a
time i da ga osmislimo ukoliko ne zakora¢imo u religiozno
podrugje. Islam i hri§¢anstvo otuda se sada u nizu tacaka seku
i dodiruju, pa su Isus i Muhamed najpre ,,znak nase dobre
stvari” (Bloh).

Jevandelje kao ,,pravo svetlo”

Iako u ¢asnom Kuranu ima mesta koja svedoce o napeto-
stima izmedu islama i hris¢anstva (Kuran, 5,51:4,157) i za
islamsku pravovernost Jevandelje je ,,pravo svetlo i uputstvo”
(Kuran, 5,46). Potom svojom tvrdnjom ,,vi niste nikakve vere
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ako se ne budete pridrzavali Tevrata i Indzila” (Kuran, 5,68)
islam ne marginalizuje vaznost drugih objava, a time ne preten-
duje da je samo on u pravu.

Na ¢emu ¢emo da gradimo islamsko hris¢ansko
poverenje?

Danas nam kao najvaznije dolazi odgovor na sledece
pitanje: na cemu ¢emo da gradimo medusobno poverenje i nadu
da ne¢emo biti zli, da jedni druge ne¢emo da progonimo i da
¢emo jedni druge prihvatiti onakvi kakvi jesmo. Delujuéi svojim
Svetim Duhom na samu povest, a time i na svakoga od nas,
svako od nas i nosi u sebi tu ,,pozitivnu energiju” na kojoj ¢emo
da gradimo to medusobno poverenje. Na nama je sada da se Sto
viSe otvaramo uticaju te BoZanske sile, uticaju Bozanskog duha,
kako bi ta ,,pozitivna energija” poCela da zrati i iz nas u svetu.

Sta nam sada dolazi kao najvaznije?

Pre svakog susreta i dijaloga mi moramo da razmisljamo
0 jednoj nuznoj stvari. Najpre koja ¢e nam spoznaja, a zatim koja
etika 1 politika biti najvaznija kako bismo preziveli, kako bismo
se prehranili, ali nikad na Stetu drugog i drugih? Islam i hric¢an-
stvo s tim u vezi danas samo i nude prave odgovore. Potreba da
se preZivi, potreba da se to ne ucini na Stetu drugog i Stetu drugih,
potreba da se osudi zlo, dolaze danas pre nase potrebe za
dijalogom i susretom.
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Sta Sveti Pavle, a $ta ¢asni Kuran na primeru
Avrama Zele da pokazu?

Svakako da je od svih Novozavetnih teologija teologija
svetog Pavla ,,zadrzala puni kontinuitet sa Starim zavetom’.
Sada se zato i pitamo: Sta sveti Pavle, a §ta Kuran na primeru
Ibrahima Zele da pokazu? Rekao bih samo jednu stvar. Ko veruje
na Avramov nacin taj nije izgubljen, taj zna $ta radi i ¢emu treba
da se nada.

Ni jedan vid pravoslavnog bogoslavlja danas ne
govori o islamu

Danas ni jedan vid pravoslavnog bogoslavlja ne govori o
islamu. Rekao bih da je to posledica raznih okolnosti, a najpre
stvar narusene ravnoteze izmedu liturgijskog i sakramentalnog s
jedne strane i pastoralnog i misionarskog s druge strane. Bacajuci
akcenat na Svete tajne i liturgiju pravoslavna je crkva ,,zabo-
ravljala” na svoju misionarsku aktivnost a time i na svoj istorijski
i teoloski susret i razgovor sa islamom.

Iako su Afaganijev panislamizam i radikalni islamizam
bitni znaci danasnjeg vremena, pravoslavno bogoslovlje i sluz-
bena Crkva gotovo ih ne registruju. Crkva se ovde u vezi
islamske stvari samo oglasi kad strada od ,,islamskih” ekstre-
mista. Pravoslavno iskustvo sveta bivajuéi daleko vise svetota-
jinsko nego misionarsko i apostolsko sve se viSe zatvaralo u
Svete tajne, obred i kanon, i tako uvek zbog dogmatskih razloga
bivalo na ,,pristojnoj” udaljenosti ,,0d svake heterodoksije te i
od islama”. Islam time §to ne pretenduje na apsolutnu spoznaju
spasonosne istine (Al Hag, 67), a time i na spasenje samo po
svom teoloSkom konceptu (Al Bakara, 62) ne znaci da je za
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teoloski relativizam u svom bogoslovlju. On je samo zbog toga
bio manje teoloski iskljuciv, a time i viSe tolerantan od istorijskog
hris¢anstva, o ¢emu sudbina Jevreja u islamskim i hri§¢anskim
drzavama sada najbolje svedoci. Kako danas mnogi znaci u svetu
traze od Pravoslavne crkve ,,hitnost poslanja” to danas pra-
voslavni vrh treba da razmislja i o tome kakvu ¢e ubuduce da
,,kroji” crkvenu politiku prema Ulemi? Hoce 1i s tim u vezi da
sledi put i ponasanje apostolske crkve ,,paganima ne idite” ili ¢e
zbog medusobne verske podnosljivosti biti istovremeno iskren
kao golubica i mudar, lukav, kao zmija (Mateji, 10,16)? Ili ¢e i
dalje ostati totalno nezainteresovana za islamsku stvar? Svakako
da danas ne mozemo iéi na evangelizaciju muslimana, ali mo-
ramo mnogo $toSta menjati u svojoj spoznaji islamske zbilje da
bi se nesto prelomno dogodilo u nasim medusobnim odnosima.
Euharisti¢na ekleziologija iako sa razlogom baca sav akcenat na
svetu liturgiju i ,,euharisticno slavlje... koji su zalog buduce
slave” (Dekret o ekumenizmu, ¢l. 15.), stoji da se crkva ne moze
sedamdeset procenata svesti samo na liturgiju, odnosno obred.
Kako je i on danas u krizi jer ne izrazava toliko ,,éovekovu teznju
ka Bogu” (Homjakov: O crkvi, st. 20) veé njegovu teznju ka
necem drugom, to danas crkveni vrh treba da razmislja o reformi
same liturgije. Jer samo kroz ovu reformu liturgijsko bogoslovlje
naslo bi vise prostora u zivotu crkve, pa bi ona pocela da se bavi
1 drugim pitanjima ne izuzimajuéi pri tom i pitanje o islamu.

Zakljucak

Polaze¢i od mnogih znakova, rekao bih, da udela u bozjoj
milosti ,,rahmi” danas imaju sva tri BoZja naroda. Stoga danas
naSa verska razmisljanja treba da pokrecu ona pitanja koja su u
vezi sa znacima u vremenu i koja su relevantna za ovo vreme.
Dakle sve treba da sluzi poravnanju staze za opSte dobro, mir i
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Jedni bez drugih, ipak, ne mozemo

slavu BoZju. Imajuéi u vidu sve ono §to nas okruzuje, a Cijem
uticaju ne mozemo umaci, danas najpre treba da damo odgovor
na slede¢e pitanje: Sta treba da prihvatimo, a §ta treba da
odbacimo, da bi bili u onom divnom stanju milosti, koje samo i
svedo¢i da smo u Bogu i da je drugi samo kao bliznji sa nama.

Rezime

Autor se u svome ¢lanku najpre priblizava nekim sta-
vovima post koncilske Zapadne teologije, a zatim naglasava da
islam u pravoslavnom bogoslovlju nije nikad imao onakav tret-
man kakav je imao na Zapadu sa Drugim vatikanskim koncilom
i u rabinskoj teologiji. Da bi odnosi izmedu istorijskog hris¢an-
stva 1 istorijskog islama krenuli drugim putem to pravoslavno
bogoslovlje najpre treba neSto da promeni u svojoj spoznaji
islama, a $to mu nece biti moguée dok se kriti¢ki ne obracuna
sa svojim srednjovekovnim teoloskim nasledem. No, do danas
to Pravoslavni istok nije u¢inio pa nam danas najpre nedostaje
sve pravoslavno videnje islama. Sto je tako, nita se prelomno i
ne dogada u odnosima Suinitske uleme i Pravoslavne Crkve.
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MAKEJIOHCKATA
IIPABOCJIABHA IIPKBA U
NUCTOPUCKUTE OCHOBU BO
OMHOCHUTE CO COCETHUTE
IPKBU

Bo nocepame HekoKy paeueHwW MakegoHCKaTa Ipa-
BocyRBHa IpkBa (MILI) 6un, e uBepojatHO ke Oyie TeTHA IICKY CIA
TIOJEM IKY] [RCIIABWY 1A MHATA[MHA KOBHME VHCTYIFMHA COCEN-
HME 3€M jUMTIOIHPOKO, KOUID HACTOjyBaaT/a ro CpetaT MO 10T
HEj3HOTO BJETYBaKE BO CEM €jCIBOTO HAa [AM HOIABHME IKOBHU
OfT aHBaIW BO NMBOCABIE. [yoa ce wHaT 00yu/a ce OCOmT
U ICIOPCKAE KAHOHCKY TeM €/ Ha LIJDKYTTHIOT >RBOT Ha MakeoH-
CKaTa NABOC/ABHA IjxBa. [fyoa, Bo npmromye, osaLyjam NHET
et Ha MIL nHa Hej3/HOTO JEr MM HO NIOCTOEHE, € aHT BSHPAHA
IeJR TIpoMaraHHa ¥ Mefiitka M aliHepja, Koja mia 3a Lenja I
ICKPBYBA Y NPeM OJHyBa WIOPLCKUE (RKM Off MIHATOTO U Off
Ceralmocr, CO HaMem fla Ce JIOBEaT BO IAIAIKE OCHOBHUE
o0erex§a Ha MBOCJABHIDT M aKEJJOHCKY HAapOJl, HEr OBIDT LKOBEH
O[T aHBaM MHEroBam BICIHA, KAKO HAPOJ KOj MOCIOM CO BEKOBH
IO 4yBa [IPABOCIABIETO NCKOPD IBCTBEKA IM a CaM OCTOjHa, CyBEpeHa
WHEe3aBICHA fiprBa — PenyOnka Makegonya.

Ido 1aka, KoH ropHo© TEOa 1a ce Jofae AeKka OffefeHn
KpyT'OBHU U TIOSVHIM HA MPABOC/ABHME IKBM HA COCETHUE 3€M jU
Kako jla To 3a00[ABHE W CONCIBEHIDT TAaT Ha CIEKHYBame Ha
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caM OCIOjHOCT ¥ IIfABO HAa CBOja NMABOCJABHA HapoiHa IpkBa. (e
IfEM OJHYyBa OCYM BEKOBHOTO NOCTIOeHkhe Ha OX[HICKaT apXIeITK-
ollja Y OCHOBHO jajipy, Ol HEJ3THO (OM IAHE 10 HEj3MHOTO
HE3aKOHCKO YKIHYBame, T IMETRABYBAE XOTTjaHIE Ol CUe Jie-
joBM Ha Makefonrja. Ce mpeM OJHyBaaT BEKOBHME® JIBHCH-A2 Ha
Makenonmpre Bo XIX n XX Bek 3a OOHOByBame Ha Oxpjckam
A[XEIICKOITa, CO 1D Ce OCTIOpyBa KOHTHYMET HA OBaa FHCTYIa
BO JMETO Ha MakefoHCKaT IABOCIABHA IKBa KAKO JETVIM €H
NPETTI]BHIK HA CAE NPABOCJABHUBEHUIBO MakelOHIja nHa IeTDT
M aKeJIOHCKM Hapoy, BO JIjacrliopam.

dukToT fleka fieHec, U Mo MebyHapooHOTO NpBHABamke Ha
PenyOnka MaxkegoHyja 1 Hej3HO 3aweHyBame Bo OOH, n
HATMY Ce HEerym aBTOKe(HOCE Ha MakeloHCKa® MARBOC/ABHA
IKBa, MOJE J1a Ce CMEeM KAaKO alK Ha XPCTjaHCKO Ome Ha
M aKeJIOHCKIDTHapO/I. 3a10a, MOTEOHO € J1a ce KWIAKHAT, 3aeTHO CO
ICIOPTKATA BICTHA HA M aKE[JOHCKIDTHAPON,, KAHOHCKMI® MICTO[CKYE
eM eJHa MakeoHCKaT™ MABOC/ABHA IfKBA, HEj3THIDTKOHTHY FIET
KAaKO JIeTHA CBETCKATA KYJIy[HA [YBHUIA.

Hieno MakenoHcKa NMpABOC/ABHA IJKBa, BO JMIETO Ha
Oxpicka®a apxenickonya nosehe of egeH MUEBHIWM >EBee
JIyXOBHO €O WHOTHA cBOjoT3ammHIK (BemKm ent Oxpaicku Toj
BO JICBETIDT BEK I'M OBOM MATIATA HA KyJIypHa® mpepoyda Ha
M akefoHcke (JDBEeHY KOMID Off KpjoTHa VI Bek ce HaceluE BO
MakenoHnya, Kajge ce COOUME cO Behe XpicTjaHBypaHUR
CRpOCENENY WX [ICT aHCKUA TIOWRTOIICe TIOB[BYBAAT CO M ITIDHED:
cBo Ha (3. Anocronlhsre.

Kora cBetom e Ha coryHekme Opaha cB. KypnmuMetony
BO Benka MoraBya 3aBpima co Heycrex, Her OBMe Myo0mKrdea
CrlaceHy 3alBCTeHM UM HOT YK[RTHO YM HOXYBAHUOf] HIBHIE HAjIC-
TakHamyyeHnmcB. Knm enrrcs.Haym Bo Makenionyja, BO HIBHVE
X[AM OBH CBeWMIA W IKOMHA Operor Ha Oxpackoo Ezepo. -
M €HOCT, T1aK CO3/]aJI€Ha BB jY>HOM OfRBCKIDTT OBOPHITPEBE/ICHIE
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KHITMHA M[BIDT CECIDBEHCKUKHIBCBEH ja3IK Oea Criace/KUHA TIeTIT
CJDBEHCKH DI, TIa M3a €BPOICKAT KyJuypa Bo nemvHa. (B. KM et
OxprcknOuBOAH 3a B CJDBEHCKUENITKOII, a HeroBam Bemka
enapxyja Bo MakeoHya € [yXOBEeH XPLTjaHCKITEM €JTHA KOj M aKke-
noHckre (JDBEHNM OCTE /1A ja TmaTIpKOBHAT Xiemxya. Taka,
co Oxprickam ayxoBHa 1KO/R U co 3.500 ywenumciynenm Cs.
Kmm ent OXpicku ro mpocBeTyBall HApoioT Bo Makefonya u1io-
IOKO, & CO CBeME KHIM HA KYUHWA MM K[RjoT Ha X-BeK Oue
MOK[CTyBaHU Ay Py cire.

Lapor Cam ot ja IBarHAN CBOjaT [IpPKABA HA M aKeJOHCKA
nowa, co npecosHmn Bo [Tecna u Oxpm, nomymjhu ce, npen cf,
Ha M aKEOJTHCKIDT CJDBEHCKHMETHOC, 14 O[T aHIBI[A CBOja yXOBHA 1
aBToKeaIHA IKOBHA O[T aHmBaIja.

Ckopo fiBa Beka, BO I'mHUIE Ha BaHTICKOO IaprBO OUA
couyBaHa ro/eMam Amene3a Ha OXpjickam apKIENICKONYa,
HacrefeHa oy CaM OMDBOTO BJEM €.

Iboa BO T©KOT Ha BIBAaHITKOT BJRJIECHE, KAKO W IO
BiRcme Ha Byrapekam m(uickam apraBa Bo XIII uXIV-ot Bek,
Oxpzickata apXIBIICKONYja YXRBa/R YIJE] Ha €[HA Of BOJECUKME U
Haj CTApM LKOBHU FHCWIY I BO NABOCIABIETO Ha barkanot [ypiu
00pA30BaHME OXPICKUAXIETITKOMHUIIO NOEKID I ppce ofiHecyBare
CO HAQJTOJEM [ECHEKT KOH M ICIHECKIOT ofiBIr Ha (B. Kinm eHT 1t
(3. Haym, KOH HIBHIE yWIen

Gs. Kypnmu (8. Metony. HisHie M aHacyi Ha OXICKIDT
Oper ce cM eTe 32 HajT OJEM NCBETUHIR BO afXIEIITKOICKIDTT R/,
3a10a D BO HIB MOWBAE MOINE HA OB CBETM U yWIETH a BO
HIB CE HETYBAE TRUVIE HA OCHOBONODENWE Ha Oxpjickam
kBa. Taka, OXpIKMe afXIBIITKONMOCTABY A 3af] ceOe VHCIIATBHA
CIPRHUI TIOCBETCHI HA

(Gs. Kiment Oxpaicky oneBajhl ro Kako €BOj AYXOBEH
TTKO.
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BaksToiHOC ce NOBRKBO BpeM €10 Kora (Jiickam 1yxBa

Oere ompeHa o Llaprmackam nayyapma Bo 1346 rop. momau
3eM ame MaTyjapmcka myJsa. ToramOXpcKam apKIBImCKOIja Toc-
renyBam uce 3amrasm npef Liaprpan, na ce HagMm e cropot uga

ce peryiymat oqHocre oM eby Llapran u Goya, ycneBajhu Bo
BM gyBameo. (o 0a ce NOBIYa T00e NKOPEKTHUOTHOCUM ehy

(ckam npaBOC/RBHA IKBa M OXICKa® apXIBTIICKOIa.

Bo cpegHIDTBEK MBO BEM € Ha OCM aHICKa® yrmaBa Make-
JIOHIIE T ICKRY/BATE YXOBHUE U VHTEJEKTy aJHUE TIOTCHIIj Ay HIB
nejaocm Ha Oxprickan apxiemekonya. HeryBameTo Ha IpKoBHATA
ATy R, aXMEKTy[R U CMEe BYIOBM HA JIKOBHAT M IIPM EHERTA
YMETHOCT, CB[BaHU 32 JKOHOTAJjam U MY[THAa® BO CBETKAT
HayKa € BILOKO OLicHeo, MOBRIyBajhu jeka BO MakefoHyja ce
CO3JIaJE JIETR Off HajBILOK YM ETHHKIIOCTEIBO CBOCTO B[EM € MKOH
ja 360ratyBaar He caM O M aKeJ[OHCKa®, TyKy M CBETKAT [YBHUR
Ha YM €THOCR UKYJYy[ATR.

IbBeheBEeKOBHIDT XICTAHCKU JRBOT Ha MakeoHIpe, Of
BpeMe Ha (B. KimeHt HB foram wopa Ha Oxpackam
aXIEIMICKOITja, 1O BEM €10 Ha npepopi0am Bo XIX Bek, NpfioHece
J1a ce CO3[afaTPEM €K JIETR Ha yM €THOCTA CO YHIBE[BAHO 3HAEHCE,
CO ICKJYWIRTHO €CTETCKa BEHOCT UJIJROOKA XYM QHICTHKA MOpRKaA.
Taka, BO mxBMEe ¥ MaHacwVe BO MakeoHija, ce co3ajeHu
3HAWjHUJIKOBHUJIETA CO KOKMCE T'Opiee YBEUKIDT pofi. OXpiicKue
wony deeckire on (8. Codga, Hepesn Kypomoso u Haropmany
AXMEKTOHCKIE OOMY T'paVelVe, /AT Ha IPMEHETTA yMEF
HOCT, BJET'YBaaT BO CEKOja aHTO/DIjja Ha 3HAWjHUE OCIBapyBamba
Ha 10a BeMe. Bo & fiern ce pacno3HaBaaT Opr THATHIE KapAKEp:
ICIKU ¥ OETE3U CB[BAHM 32 M AKE[IOHCKATA KyJIy[Ha TaIupja U Te
O3Ha4yBaaT KalVIAJEH TYIOHEC BO CIDBEHO-BIBAHTICKIE KyJIy[HUH
Iy XOBHH OJTHOCH

MakenoHyja e JyJKa Ha IKOHOT fadjaTa Ha CJTDBEHCKVIE Y WIeIH
unprycBo Ha nosehe coomannopemaa (8. Kim eHT nHer opre
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coBpeM e Toa e JTOBOJEH JJOKa3 3a KyJIyHIDT KOHTHYMET Ha
TRIUa’ HA M aKeJOoHIVE Off HajCT BeMuba Jio neHec. (e
MIOCTABYBA MAIHILETO: 30D MTYCIBO HA OB CBETIABOAIIOC-
TOJMHA CJDBEHCKATA TICM €HOCTHE € TaKa CHHO IB[A3EHA Kaj IpyT e
Hapoinkako Bo Makenonga? OnroBopot 0nbuy 3a10a o HIBHATA
mejHoCT ce ofBma/R Mehy Makegonckre (JDBEHHW U 3a10a 11D
HIBHOO JIeJD CRHAID JIeJ O] HIBHOT SHBECH-C U BEpyBamc HIB
BEKOBHE.

MakeiOHCKIDT TyXOBEH NpOCIOp HIKOT alllHe OWI 32TBOEH.
Hanpows, mpaBOCIABHIE [TyXOBHAY] MICATEIH U JIKOBHH TBO[IM CEK-
oranpue Bo OJAr OpDJIHIE XYM aHICTHKUTEKOBUKOUID CE 3aCHOBY-
BaaT Ha XPTOBOO Ve MHA Taaume Ha cBem Kim eHoBam
xBa. (IelMpHUTIOjaBUBO ICO[Ya™ Ha Kyymm Bo MakenoHya
crabaaT opHaM eHTJHME YKPACH Kako M I'JATOJCKME ¥ KIPITKUR
promeuon Oxprckam IKosR, co3naneHnBo Kposo nCeme, BO
nepopotof X go XVI Bek.

MHOr'y M akeJOHCKH YM €HUT O 1aBaJE CBOjOT N¥IOHEC U
Kaj cocefiHMe OarKaHCKMHApOU TaKa, Xprodgp Kdposm of [1o-
jpH € HajICTAKHATIT TBOPEI] BO [A3BMOKOTHA YM eHocl Bo (Ghya
Bo XVIII Bek, a rorem wrrpaprerAripeja Jlam jaHo on Beremo
Ou1NOKaHyBaH BO e OaJKaHCKU CPefIvHUJa IBBE/lyBa HajCIDCHU
mxoBHY Tpaion o Taka, u Mmyaukie pe30ap M ae Yried Ha
BOJIEUKIM ajciopiHa barkanoT Bo efieH moyoir nepo.

Bo Makenionyja ce co3fan crielpiHa I paieTka WKOBHA
KyJIypa WMo YKHyBame® Ha OXpiickam axIBICKoIja, 0coOEHO
BO OOpbam Ha IPKOBHO-yUWIMHME ONIIFHATA M aaT 00T OCly30a Ha
IKOBHO-CJDBEHCKM ja3IK. [fvoa, BO cie M aKeJIOHCKU POCTO[M Ce
HOMIT HaT1 CTOTM IKBH Off M aKE[IOHCKU KaM €H, CO M aKeJ{OHCKI
iBa, CO M aKETOHCKIKE[IIVH, CO M akefloHcKa Ayia ucpe. Ore e
IKBH HAj'eCTO C& CO M OHYM SHTJHH J[M €H3W 1 cO Oa3urkaHa
(opma 3a ;1a moTeTyBaT Ha BEHHATA HA CRATA IKOBHA CIABA.
I[Eponor Ha npepopba’ Bo Makenonya he moHece u crienpprHa
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JKOHOr'padga BO PAMKME Ha IMBOCJABIRTO, CO OCOOEHA HArJACKA
B[B CIDBEHCKME M aKEIOHCKUCBET] HA HIBHVE >HIja WHA CJDBEH-
CKam ITM eHocT Ha bakaHot

Ceto 0Ba NOBRIYBa JieKa € TO/EM IPiOHecOTHAa MakeioH-
I BO KYJIY[HIDT A1y XOBHIDT [A3BO] HA NIPABOCJABIETO BO OayKaH-
CKal M BO CBETKa®™ yMeHWKa pPBHUR. 3amoa, MakegoHcKam
IABOC/RBHA IKBAa 1 M aKE[JOHCKIDT HapoJl ja ICKaRyBaaT CBOjama
3ar AICHOCT 32 HABOJHME NOCEOHM IIpABA HAa HEKOM COCEIHM Ipa-
BOCJRBHH L XBM H3J] IfEBHAE XPCTHAHCKU M aKEeIOHCKH X AM OBU
HecBatmiBo e 1D Jie/ATa Ha TpAURIVE, 30T pAdae, VKOHOMICIVIE 1
NILARIVE HA LKOBHUE KHITY CO3/afIEHI CO BEKOBM HIB M JHATOTO
Ha M aKe[IOHCKO TD ce NPT JACYBaaT3a HeM akefJoHcKU MAHeHanyBa
(AKTOT IID BO JJOT OO NPLYCIBO Ha (pya/HUBIRAECTEMBO TeKOT HA
XIV Bek KMOPCKIE lapyBarba UIMD3MHA JIHHOCTI'TOA BIRJICCHE
Ha OOHOBYBam-€ WM JOTrm0a Ha MOCTAM KB Of] [RHOX[ICTjaH-
CKIDT, CJDBEHCKIDT MBIBAHTICKIDT IIERD]] ce NPT JACYBaar 3a Ty bii-
cku [Troa, 3a0opBajhueka CapDTKIMOPCKUIIYHIMI Ha JapeH At
O3HauyBaaT JJROOKA MOWI U M OJVIBM HAa NUDICHAWIE KOH CRIe
M aKEJJOHCKICBETMHIR UTIOKJDHEHIE KOH CBeIe TaaumHa Oxpa-
ckam apxwenckonya. Tpeba ga ce HarJach ieka JoHalljam KOH
eHa IJKBa He METTRABYBA CONCIBEHOCT HA BOXIOT XpAM, TyKy
MoMBa 3a crnac Ha jgoHaopT Kmopkwt fap Bo Oxpckam
AXIBIICKOITja KaKo MBO ApyTMe I[KBY O3HauyBa UIIOK/DHEHIE, a
HE (py1aTHO TOCEAYBAME 3a JAMHKIE I'OCHONAMBO CPE/IHIDT BEK.
XprijaHcKue CroM eHI BO MakeyioHja ce JieJR Ha Hej3/HIe
TPIVIeIM 30T TRd HIBHME M aTellice CUe sReimHa Makenonya, a
MOKJDHUJ HA HIBHATA YXOBHA M yM €THIHKA BPEIHOCT CE CHe JO-
OpoHaM e Jybe, 1D BepyBaaT BO YOBEUKME BEIHOCTM 32 BE[R,
1y00B uMIpMeby cre ybe. LxoBHME crioM eHUMHABICTIHA OUE
CBeM Mecl Ha 30/mRyBamke Meby Xprijanve of cme OaJKaHCKH
3€M JUKO]] CBETOT 3a10a, M ake[IOHCKIDTHAPO] UIeHEC I'M3alyBa
CO HAjCOB[EM EHU HAy YHUM €TOJIi THUyBa Mce I'WiI3a e 00jeKM
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KOM TIOCTOjaHO Ce OTBOPEHH M IOCTAIHK 32 CEKOj TOOpDHAM efeH
BE[HIK, TIOWIyBa4 MIpOYYyBay o OWD KOj IeJTHA CBETOT, a M ajCIo-
Ve ¥ JOHAOpIE KOM YHUJAE HIB OBIE TTRIOM CIIO[E]] CBOVE
JIyXOBHUJOOJEC MaKeJOHIpIe, HIKOT allHe THPRTAE JIeJAT Ha
CBOVIE TBO[IM BO JIPYTH 3€Mju 32 CBOja COICIBEHOCT, TyKYy Kako
NppPoAHA IFKYJRIja Ha KYJIy[HIEe BPeTHOCT 1 JOOpIe ¥ BEPCKUE
oflHOCYy M eby Xprijane uapyTie BeHIM

MakeioHeToT T'pafIes Iy XOBHO-KYJIY[HH X[AM OBU CO CHHA
siesba, iy00B rBe KOH nmaBocmB®RO. (O Tieiia ONCIONHA OB
OaJKaHCKW ITPOCTOY MRBOCIABHIDT Hapoyi BO MakenoHyja BO Tep
OJIOTOY] IeceTHa BEKOBHCE ITOM ar aJico IpyT e HapoauHa bakanor
U TIOIHPOKO, CH NPy>iaJ XPrIjaHCcKa [RKa, 3a10a BT U POIICIBO,
CIM HRLIja, IIpOr OHYBame a uHenmBau Toj oncmHanuhe oncouce
JlofieKa BEKOTBEKYBa MCBETOTCBETYBA, 301D M aKeTOHCKIDT HAPOT
€ OIOIICKY CO T'OJEM a X[ICTHaHCKa JIyIA, CO BER, HAJEKICO JB/OOB
KOH CBOjOT HApoOJ| MKOH JIpyT e HaponuHa barkaHot
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MEDURELIGIJSKI CENTAR

Svet je teoloSko mesto, §to zna¢i mesto govora o Bogu i
pokusaja shvatanja Boga. Ne mozemo Boga shvatiti van i nezav-
isno od sveta. Priroda kao materijalni dokaz postojanja Boga i
njegovog dela, svojim staticnim postojanjem otkriva Boga, no
ne tako blisko kao REC nastala u srcu jednog, a upuéena i
izreCena drugom Coveku. Takve re¢i neprestano razvijaju i pred-
stavljaju znakove kojima nam Bog govori i omoguéuje da slu-
$ajuci 1 upoznajuci jedni druge osetimo milost novog radanja.

Iz jedne takve potrebe — potrebe obi¢nog Coveka vernika,
za upoznavanjem verujucih ljudi drugih religija, nastao je Medu-
religijski centar. Ideja koja ga je izrodila nije ,,dijalog religija”,
ve¢ Zelja ljudi da zive normalno— §to znaci jedni sa drugima ne
sablaznjujuéi se na postojanje drugacije vere, ve¢ prihvatajuci i
tumace¢i to kao znak i kao ispit vernosti, istoce i jaCine svoje
vlastite. Ove ideje, Medureligijski centar realizuje kroz razlicite
aktivnosti kao $to su:

— odrzavanje okruglih stolova, seminara, konferencija

— neposredno upoznavanje posecivanjem verskih zajed-
nica, duhovnih centara i verskih objekata

— susreti 1 razmena misljenja o iskustvima sa vlastitom
verom i njenim upraznjavanjem

— dijalog o religijskim pitanjima kao S§to su identitet i
otvorenost, religija i moral ,, tolerancija, religija i mod-
erni svet, vera i drustvo, religija i nacija...”
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— zajednicke akcije na verskom i drustvenom nivou: po-
mo¢ pri reSavanju konflikata i podrZzavanje inicijativa
za pomirenje

— pruzanje prakticne pomodéi pri rekonstrukeiji verskih
objekata

— ukljucivanje domacih i stranih volontera u religijski rad

— javni rad: publikacije, rad sa medijima i sl. u okviru

religijskih pitanja

— izdavanje prirucnika, brosura i medureligijskog Caso-

pisa.

Nadamo se, verujemo i molimo da ¢e ovo seme posejano
srcima Clanova Medureligijskog centra naéi svoje mesto i u
srcima drugih. Tako ¢emo, mozda, mo¢i na nacin koji odgovara
svima da ponudimo odgovor na vecita ljudska pitanja o smislu
sadasnjeg i buduceg Zivota i o njihovom medusobnom odnosu,
preuzimajuéi odgovornost za vlastite misli, reci i dela.
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POLITICKI POREDAK 1
INTERRELIGIJSKI DIJALOG

Dobro ureden demokratski poredak spoljasnja je garancija
uspostavljanja i funkcionisanja interreligijskog dijaloga u visek-
onfesionalnim i viSenacionalnim drzavama. Pokazalo se da bez
demokratskog poretka nema ni uslova za vodenje dijaloga unutar
jednog drustva. Dijalog mogu da vode samo ravnopravni — bez
ravnopravnosti nema dijaloga — a jedino demokratski poredak
omogucava ravnopravnost i garantuje jednakopravne uslove di-
jaloga. U zajednici u kojoj se govori, razgovara i dogovara nema
opasnosti da se moguci sporovi i nesporazumi na rdav nacin
reSavaju 1 razreSavaju. Tamo gde je razum i razboritost vodic,
najcescée se odgovorno, racionalno i efikasno postupa.

Razlike su u osnovi zivota i zbog toga ne bi smele da se
upotrebljavaju u produbljivanju sukoba do razaranja i uniStenja.
Suprotno, susret razlika trebalo bi da oplemenjuje zivot, da ga
produbljuje i proSiruje, jednom re¢ju, da ga bogati. Zato na
postojanje 1 susret razliCitih religija i1 religijskih zajednica u
drzavi ne bi trebalo gledati kao na moguénost sukobljavanja, veé
upoznavanja i upotpunjavanja, ili makar kao na zivot pored, koji
nikome ne smeta. UCiti se da drugog ne ometate i da drugog ne
ugrozavate i opominjati drugog da vas ne ugrozava mudro je,
razborito i racionalno. Kada se tako pristupa, odnosno misli,
oseca, dela i ponaSa, onda se pruza Sansa za suzivot razlika, u
ovom slucaju i religijskih. Na taj nacin iskazuje se iskrenost i
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stice poverenje drugih. Iskreni razgovor preduslov je sticanja
poverenja i pruza Sansu za pomirenje, ¢ak i izmedu do juce
sukobljenih i zakrvljenih. To je tacka od koje se polazi u gradenju
mira i dostojnog Zivota ljudi.

Savremeni demokratski poreci pocivaju i grade se na
gradaninu, gradanskoj drzavi i univerzalnoj solidarnosti. Mesto,
uloga i znacaj gradanina u druStvu i drzavi pokazuju stepen
demokratske razvijenosti poretka. U demokratskim porecima u
kojima se postuju i realizuju pojedinacna prava zagarantovana
su 1 sva druga kolektivna prava, pa i verska. Pojedina¢na prava
su granica prostiranja svih kolektivnih prava. U svakom drugom
slucaju, posebno kad je kolektivno pravo iznad pojedinacnog,
velika je opasnost ugrozavanja pojedinacnih prava. To je slucaj
i s religijskim pravima kao vrstom kolektivnih prava. Ona treba
da budu garantovana, pod uslovom da ne ugrozavaju pojedinacna
prava i prava drugih kolektiviteta. Tako uspostavljen odnos
prema pravima smanjuje mogucénost njihove zloupotrebe i mo-
gucéeg otvaranja sukoba. To je i garancija razlicitim religijama i
njihovim zajednicama da nece biti ugrozene i da njima i njihovim
vernicima nece biti dovodeno u pitanje ucenje, delovanje i po-
nasanje, koja neée i¢i naustrb drugih kolektiviteta i pojedinaca.
Na taj nacin poredak garantuje razlike i smanjuje mogucnost da
one budu uzrok i povod sukoba. Taj spoljasnji ambijent znacajno
utice 1 na dobre odnose i veze razliCitih verskih zajednica.
Suprotno, on moze biti uzro¢nik i pospesilac produbljivanja
razlika, tako da one postanu prepreka suzivotu i normalnom
dijalogu. Naravno, spoljasnji religijski ambijent moze i da od-
vede ka opasnim zaoStravanjima koja lako mogu da prerastu u
verski sukob pa i verski rat.

Neosporno je da poredak koji nudi red nasuprot haosu,
sigurnost nasuprot nesigurnosti, stabilnost nasuprot nestabil-
nosti, pospesSuje i medu religijama razumevanje, posStovanje i
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saradnju. On je garancija i za zaustavljanje verskih ekstremista
i fanatika. Oni u takvom poretku nece imati $ansu za §irenje i
dominaciju. Naravno, autoritarna politika ih ¢esto podstice ili se
njima sluzi da bi ostvarila nerealne i opake projekte.

Odrzanje Zivota pociva na redu, jer je u neredu Zivot u
opasnostu, gasenju i nestajanju. I religija i politika kojima je stalo
do opstanka pocivaju i prizivaju red. One su i stvaraoci i pro-
pisivaci reda i poretka. Red omogucava i sigurnost i stabilnost.
Ljudska potreba za sigurno$¢u smestena je u temelju covekovog
opstanka i razvoja, osnov je njegove osecajnosti i morala. Ne-
siguran Covek je osecajno nestabilan i moralno neutemeljen. On
je neslobodan i nesposoban da slobodno bira. Za njega su alter-
native zatvorene. Zato je nezaSti¢enost put u nestanak. Nezasti-
¢enost je simbol tanatosa, a zaSti¢enost erosa, odnosno Zivota.

Politicki poredak koji je otvoren, pristupacan i jasan zas-
novan je na javmosti, odnosno na ispoljavanju i javnom de-
lovanju. U njemu se odluke donose dijalogom svih politickih
subjekata. Dijalogom se odmeravaju razlozi, argumenti i bolji
argument. U takvoj politici dolazi do izrazaja razboritost, od-
nosno odmerenost, odgovornost i odlu¢nost. Suprotno, kada je
tajnost dominantna karakteristika politickog poretka, na delu je
samovolja i iznenadenje koje praktikuju moc¢nici i vlast. Tada se
ne razgovara ve¢ saopsStava — nema dijaloga ve¢ samo monologa.
Politi¢koj zajednici namecu se antipoliticka stanja — nemoc¢, strah,
strepnja, ravnodusnost i sacekivanje. Jo$ je Dekart isticao da je
glavni uzrok straha iznenadenje. Tamo gde se iznenaduje nema
ni iskrenosti ni poverenja. Kada zacaruju neiskrenost i nepover-
enje, nema Sanse ni da se podstice dijalog razli¢itih grupa i njima
primerenih zajednica, posebno tako osetljivih kao $to su religi-
jske 1 etnicke. ,,U razgovoru ljudi mogu biti u zabludi, ali ne
smeju biti neiskreni, ako jedan hoce da se uzivi u iskustvo
drugog” (Puro Susnji¢).
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Savremeni demokratski poreci, posebno u viSenacional-
nim i viSekonfesionalnim drZzavama, stabilizuju se i omogucavan-
jem formiranja razliCitih autonomija. Preko njih se drusStvo i
drzava kvalitetnije i bolje integriSu. Pomocu autonomija, mo¢ i
vlast se decentralizuju i demonopolisu, a potrebe i interesi po-
sebnih grupacija se racionalnije i bolje zadovoljavaju. Veze medu
ljudima postaju iskrenije, postovanje dogovorenog obaveznije,
uzajamno uvazavanje ozbiljnije i prilagodavanje prirodnije. Slo-
bodni ljudi i slobodni kolektiviteti spremniji su i za saradnju i
za kompromise. ,,Slobodni ljudi su civilizovani, pazljivi. Dopada
im se drugi Covek.” (Perd Konrad). Zato treba omogudéavati
autonomije, povezivati ih, da bi integracija bila zdravija, a su-
zivot podnosljiviji. I to je jedan od okvira koje politicki poredak
moze ponuditi u podsticanju interreligijskog dijaloga i svakog
drugog dijaloga kolektiviteta, posebno u zemljama u kojima se
sukob otvorio i razbuktao, gde su bila rdava i zla iskustva i gde
pojedince 1 kolektivitete treba izmiriti.

Da bi zivot razlika bio plodan i zagarantovan, nije do-
voljno samo ostvariti parcijalne, dobro uredene demokratske
politicke poretke. Potrebna je vecéa i univerzalnija garancija, a to
je svetski poredak. Ideju svetskog poretka u modernom dobu dao
je Kant kada se zaloZio za kosmopolitsku ideju svetskogradan-
skog uredenja koje ¢e ostvariti ve¢ni mir kao opsti svetski mir.
Jednog ¢e se dana, ,,posle mnogo revolucionarnih preokreta,
najzad ostvariti ono §to je najviSa svrha prirode, jedno stanje
opstesvetskog gradanskog poretka, (pod. C. C.), kao skut u kome
¢e se razviti sve iskonske obdarenisti ljudske prirode”, istakao
je Kant.

Za Kantovu ideju svetskog poretka zalozice se u 20. veku
dvojica velikana — fizi¢ar Albert Ajnstajn i filosof Karl Jaspers.
Posle dva uzasna svetska rata i pred strahom da bi mogao izbiti
i novi, Ajnstajn se zapitao: da li se treba plasiti svetske vlade?
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Odgovorio je da se treba plasiti i da je svaka vlada u ,,izvesnoj
meri zlo.” Ali, zlo svetske vlade milije mu je ,,0od daleko veceg
zla rata, posebno sada kad je silno pojatana njegova razornost’.
Ajnstajn je svestan tiranije veéine i zato smatra da bi svetska
vlada trebalo i moralo da se mesa kada u ,,nekoj zemlji vecina
tla¢éi manjinu”. To je razlog da ,,princip nemeSanja se mora
napustiti, jer samo tako ¢e se moéi odrzati mir”. Filosof, koji je
imao tesko iskustvo s nacizmom, kako zbog svog stava prema
njemu, tako 1 zbog supruge Jevrejke, Karl Jaspers se u jednom
predavanju 1956. godine zalozio za formiranje svetskog poretka
na Celu s Amerikom. Jer, da Amerike nije bilo, u Drugom
svetskom ratu boljSevicki totalitarizam rasirio bi se i spustio u
talase Atlantika. Zato je ,,sudbinsko pitanje Covecanstva da Ame-
rika svetsku politiku — u koju je usla protiv svoje volje i u kojoj
je imala odlucujuéi uticaj na tok istorije — zauvek pouzdano
prihvatiti ili da, pak, staru tendenciju ka politici izolacije nastavi
samo kao odbranu ameritkih interesa”.

Zato svi koji se zduSno bore protiv svetskog poretka,
kosmopolitizma, univerzalizma, pacifizma, neka se zapitaju $ta
je s njima — da li su postali robovi parcijalnog, parohijalnog,
provincijalnog, palanackog, zatvorenog, dogmatskog, iskljuci-
vog, ekstremnog, fanaticnog, zatrovanog, zlog, laznog, mrzi-
lackog i ruznog. Oni ne prihvataju zivot razlika, bogatstvo i
prostranstvo sveta. Drugi je njihova granica — izvor nepoverenja,
mrznje i neprijateljstva. Oni racunaju da se samo izolovani mogu
spasti 1 opstati. Njihova logika je pogubna i po njih i po Zivot.
Samozadovoljstvo je put u izolaciju i usamljenost, odnosno u
nestanak. Izolacija je san i realnost — despota, tirana i diktatora.
Izolovani pojedinci i izolovani kolektiviteti za njih su najbolji
podanici poretka.

Tamo gde je sve isto, gde nema razlika, nema ni dijaloga
— tamo je dosada i pusto$. Zbog toga treba otvarati, podrzavati
i negovati sve vrste dijaloga. Dijalozi oplemenjuju i bogate Zivot.
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Doslo je vreme da se rastanemo. Svako od nas po¢i ¢e na
svoju stranu uveren da je ovde bilo vise istine i smisla nego na
bilo kom drugom mestu gde se odlucuje o nasoj sudbini bez nas,
mimo nas i protiv nas. Mi smo, u ova tri dana, dokazali kako su
u ovom velikom svetu mo¢i, mase i brzine moguci mali svetovi
vere, nade i ljubavi — oaze duha. Pokazali smo da je iskren i
trpeljiv razgovor jedini nacin da se sporazumemo sa sobom i sa
svetom oko sebe: kre¢emo li se od kulture govora prema kulturi
razgovora? Prva je obelezje zatvorenog, a druga otvorenog
drustva. Primer govora iz zatvorenog drustva uzecu iz nasSeg
domaceg iskustva. Ovde otac govori sinu: ,,Cuti dok sa mnom
razgovaras’ .

Pred nama je veoma vazan i tezak zadatak: mi se moramo
uciti dijalogu, jer sve nase nevolje proisticu iz ¢injenice $to mi
ne umemo da vodimo razgovor! Samo vaspitanjem i obrazova-
njem za dijalog i toleranciju moze se steci svest da je drugi cCovek
nasa dopuna, a ne nas pakao. Ko nije trpeljiv, ne moze biti covek:
jos nije dorastao do ¢ovekove visine! Da bi to postigao, on mora
da osluskuje razlicite glasove vremena i razliite nacine govora,
jer samo tako ima moguénosti da uporeduje, bira i stvara! Zato
Johan Hojzinga istice: ,,Mi naSe prozore drzimo otvorene za
svaki vetar”.

Budizam, hris¢anstvo i islam postali su svetske religije
zbog svojih univerzalnih vrednosti i normi. Zajednicke vrednosti
i norme pripadaju nadi svih ljudi, kao i sama nada: zato u jednom
¢oveku mozemo razumeti sve ljude! Preko zajednickih vrednosti
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i normi ljudi postaju svesni da su braca i sestre jedne velike
porodice. Srusiti veru u te vrednosti i norme znaci ugroziti vlastiti
opstanak. Jer ove vrednosti i norme postoje da bi se po njima
zivelo, a ne da bi se o njima mislilo. Sve verske vrednosti i
norme, kao i ustanove koje su njihov vidljiv oblik, stvorene su
iz potrebe za izvesnoscu i sigurnoscéu. Imati dodir sa tzv. drugim
svetom i ne znaci nista drugo do imati dodir sa svetom vrhovnih
vrednosti i normi. Ako se ova veza prekine, bi¢e ugroZeni sami
koreni opstanka. Jer zivot bez ideala jeste u stvari priznanje da
se ljudi odricu buduénosti.

Ako covek pogleda Sta mu nude svetovni sistemi ideja,
verovanja i vrednosti — filozofija, nauka, umetnost — onda moze
da se uveri kako u njima ne moze naci skoro nista osim sumnje,
vrednosne neutralnosti i subjektivizma. Kada, dakle, uporedi Sta
mu nude svetovni sistemi, a Sta njegova vera, on moze dati
prednost istini otkrovenja pred filozofskom sumnjom, religijs-
kom smislu pred vrednosnom neutralnoséu, nadi pred nistavilom.
Sto je jedna kultura vise racionalna i logi¢na, to je u njoj manje
vere i poverenja: takva je ba$§ naSa, zapadno-evropska kultura!
Iskustvo nase zapadne civilizacije jasno govori da ¢ovek moze
da razvije svoj razum do neslué¢enih razmera, a da posve izgubi
svoju dusu /,,Jma li Evropa dusu?”/. Jer jedno je znanje o
Cinjenicama, a drugo je svest o vrednostima: prvo je korisno za
misljenje, drugo je dobro za Zivljenje.

Stari Grei su prvi verovali da se istina moZe otkriti u
razgovoru — i to je najzreliji plod duhovne povesti tog naroda.
Od Sokrata potice misao da je razgovor isto $to i trazenje Coveka
— hominem quero. Biti ¢ovek zna¢i voditi razgovor. U skladu sa
grckim duhom, Covek nije biée koje govori, nego bi¢e koje
razgovara. Grci nisu razgovarali samo izmedu sebe, oni su vodili
razgovore i sa svojim bogovima: vina, ljubavi, mudrosti... Diveéi
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se grckim bogovima, mi se u stvari divimo grckoj kulturi, u kojoj
je svaki bog simbolizovao neku vrednost, a vrhovni bog ili ,,bog
opste prakse” simbolizovao je celovit vrednosni sistem. U svoje
bogove Grcei su polozili sve Sto je bilo eticki i1 esteticki vredno:
jednom je bog shvacen kao najvise dobro, a drugi put kao savrsen
oblik!

U razgovoru kao duhovnoj igri trazi se istina, a ne pobeda
nad sagovornikom: ovde je svaka pobeda jalova! To je igra /a
ukoliko se ponavlja postaje obred/ koja se odvija po pravilima:
nije re¢ ni o kakvoj razbibrizi, ve¢ o ozbiljnom naporu dostojnom
najviseg duhovnog ¢oveka. To je moguéna igra i igra mogucno-
stima misljenja, dokazivanja i zakljucivanja. Herodot u svojoj
Istoriji prica da su stari Persijanci po pravilu donosili kljucne
odluke posle dugih razgovora: jednom u pijanom stanju, a drugi
put kad su trezni! Pa ako im se i kad su trezni dopadne ono §to
su zakljucili onako pijani, onda su usvajali tu odluku. To je bio
njihov nacin provere.

Ako ho¢emo da razgovor postane ne samo metoda mislje-
nja nego i nacin zivljenja, onda na$ svet mora da se utemelji na
drugom i drukéijem ,,fenomenu ljudskog postojanja” no $to je
mo¢, a to je igra. Igra je najdublja kritika Zivota sapetog u navike
i ustanove u kojima se ugnezdio staracki mir: igra narusava
ustaljeni i naviknuti red stvari! Ona ima svoj logicki smisao u
odnosu na nesSto ozbiljno, ali njoj samoj ne moze se poreéi
ozbiljnost. Zato S. Frojd i moze reci: ,,Igri nije suprotna ozbilj-
nost nego zbilja”.

Biti spreman na razgovor, znaci odbaciti svaku pomisao
na nasilje: sve dok ljudi razgovaraju sa Bogom /molitva/ i izmedu
sebe, oni su izvan svakog zla! Herodot u svojoj Istoriji opominje:
,,Niko, naime, nije tako lud da pre izabere rat nego mir, jer u
miru deca sahranjuju svoje roditelje, a u ratu roditelji decu”. Onaj
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ko vrsi nasilje, prestaje da druge smatra ljudima: on ubija boga
u njima!

Nema vise, 1 ovo je previse. Neka vas na vasem putu prati
sreca i ja — bi¢ete u mojim mislima sve do sledeéeg susreta.

DPuro Susnji¢
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Medunarodni okrugli sto

INTERRELIGIJSKI DIJALOG KAO
VID POMIRENJA U
JUGOISTOCNOJ EVROPI

Lista ucesnika;

1. Marijana Ajzenkol, Medureligijski centar, Beograd

. Goran Basié¢, Srpska akademija nauka i umetnosti, Beo-
grad

. Aleksandar Birvis, Jugoslovensko udruZenje za verske
slobode, Beograd

4. Mirko Blagojevié, CIREL-BOS, Beograd

. Ratko R. BoZovi¢, Filozofski fakultet, Niksié¢

6. Ivan Cvitkovi¢, Fakultet politickih nauka, Sarajevo
(BiH)

. Cv’edvomir Cupié, Fakultet politickih nauka i CIREL-
BOS, Beograd

. Nikola Dugandzija, profesor univerziteta, Zagreb
(Hrvatska)

. Tomislav Duli¢, Uppsala University, Uppsala (Sved-
ska)
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10.

11.

12.
13.

14.

15.
16.

17.

18.

19.
20.
21.
22.

23.
24.
25.
26.

27.

28.

Dragoljub Dordevi¢, Katedra za drusStvene nauke,
Masinski fakultet, Ni$

Jelena Pordevié, Defektoloski fakultet i CIREL-BOS,
Beograd

Marko Puric, filozof, Beograd

Milica Bakié-Hayden, University of Pittsburgh,
Pittsburg (SAD)

Viadeta Jeroti¢, Srpska akademija nauka i umetnosti i
Bogoslovski fakultet Srpske pravoslavne crkve

Joseph Julian, Syracuse University, Syracuse (SAD)

Hamdija Jusufspahi¢, Beogradski muftija, Islamska za-
jednica, Beograd

Slave Nikolovski Katin, Komisija za odnose sa verskim
zajednicama, Skopje (Makedonija)

Andrija Kopilovi¢, Katehetski institut Rimokatolicke
crkve, Subotica

Zorica Kuburi¢, Filozofski fakultet, Novi Sad
Kelly McGrew, mirovni aktivista (SAD)
Jakob Pfeifer, zupnik Rimokatolicke crkve, Odzaci

David Steele, Center for Strategic and International
Studies, Washington D.C. (SAD)

Branimir Stojkovi¢, Fakultet politickih nauka, Beograd
Lazar Stojsi¢, Evandelski savez Srbije, Beograd
Bogoljub Sijakovié, Filozofski fakultet, Niksi¢

DPuro Susnjié, Filozofski fakultet i CIREL-BOS, Beo-
grad

Dubravka Vali¢ Nedeljkovié, Filozofski fakultet, Novi
Sad

Srdan Vrcan, profesor univerziteta, Split (Hrvatska)



Lista ucesnika

29. Slobodan Vukicevié, Filozofski fakultet, Niksi¢

30. Milan Vukomanovié, Filozofski fakultet i CIREL-BOg,
Beograd

Okruglom stolu je prisustvovalo, i u njegovom radu
ucestvovalo, 20 studenata i postdiplomaca Centra za istrazivanja
religije Beogradske otvorene Skole.
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PROGRAM

Petak, 22. septembar

Prijavljivanje ucesnika
Pocetak rada okruglog stola.
UVODNA REC ORGANIZATORA:

dr Milan Vukomanovié,
,,Religija, sukob, pomirenje”

prof. dr Puro Susnjic,

,,»Znacaj i znatenje dijaloga”

PRVA PLENARNA SESIJA.
Predsedavajuéi: prof. dr Dragoljub Pordevié¢
Uvodna saopstenja:

dr Vladeta Jerotic,
,,Da li postoji i §ta je autentican dijalog (posebno
medu ljudima razlicitih religijskih uverenja)?”;

prof. dr Ivan Cvitkovic,
,,Interreligijski odnosi u multikonfesionalnom
drustvu’;

Pauza za kafu

PRVA PLENARNA SESIJA (nastavak)
Predsedavajuci: prof. dr Dragoljub Pordevi¢

Veclera za sve ucesnike



Program

9.00-11.00

11.00-11.30
11.30-13.30

14.00
16.00-17.30

17.30-17.45
17.45-19.15
19.30

Subota, 23. septembar

DRUGA PLENARNA SESIJA
Predsedavajuci: prof. dr Cedomir Cupié
UVODNA SAOPSTENIJA:

prof. dr Srdan Vrcan,

,,Rastrzana izmedu ogromnih izazova i neadekvat-
nih odgovora: Religija u 90-im godinama u pros-
toru bivse Jugoslavije”;

prof. dr Nikola Dugandzija,
,,O izgledima medureligijskog i medunacionalnog
dijaloga: A $to sa manjinama?”

dr David Steele,

“Practical Approaches to Inter-Religious Dialogue
and the Empowerment of Religious Communities
as Agents of Reconciliation”

Pauza za kafu

DRUGA PLENARNA SESIJA (nastavak)
Predsedavajuéi: prof. dr Cedomir Cupié

Rucak za sve ucesnike

DISKUSIJA (uz ucescée studenata)
Moderator: prof. dr Jelena Pordevié

Pauza za kafu
DISKUSIJA (nastavak)

Veclera za sve ucesnike
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Program

Nedelja, 24. septembar

9.30-11.30 ZAVRSETAK OKRUGLOG STOLA
I PREPORUKE

Predsedavajuci: prof. dr Puro Susnji¢ i
dr Milan Vukomanovi¢
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CIP — Karanornzanuja y nyonukanuju
Hapopna 6ubnmoreka Cpbuje, beorpang

316.75:2(4-12)(082)

MEDUNARODNI okrugli sto ,,Interreligijski dijalog kao vid
pomirenja u Jugoisto¢noj Evropi” (2000 ; Beograd)

Interreligijski dijalog kao vid pomirenja u Jugoistocnoj
Evropi / Inter-religious Dialogue as a Way of Reconciliation in
South Eastern Europe ; priredili / editors: Milan Vukomanovic,
Marinko Vucini¢. — Beograd : Beogradska otvorena skola, 2001
(Beograd : Cigoja §tampa). — 257. str. ; 20 cm

Tiraz 600. — Str. 7-9: Uvodna re¢ / Milan Vukomanovié. —
Beleske uz tekst.
ISBN 86-83411-01-X

ID=89460748




