IIOTOBOP

OBaj criuc, v KpaheM obuMy, cagp>kH, IO MOMe MHIIBEHY, CBE
rnaBHe acleKTe pa3MaTpalha HKOHE Kao CBeTe CluKe M Xxohe, y CB0joj
KOHLENUUjH, na Oyae He caMO HCLPpIHAa HMKOHOJOLIKAa HHOpMalHuja, HO
U noyyHa ¢opmalHja: anex ga ce ocnablbeHO HKOHOIMNOLUTOBaHhEe O0XXHBOT-
BOpPH TEOJIOLIKHMM apryMeHTHMma. Jaue je HarjalleH HCTOPHJCKH Pa3Boj
H JOrMaTCKM KOHQIMKT, jep ce V HHMa HajOolbe packpuBa Oopba 3a Me-
TapH3HUKH cMHCao. Tek y KOHTHHYHTETY HKOHOINOIUTOBaKka H JHCKOHTH-
HYHMTETY HKOHOIOPHLIakha MOXKE CE€ Y MOTIVHOCTH pa3yMETH CBETOCT H Je-
JIOTBOPHOCT HKOHOIMCA, 1LITO YHHH KPVHY H IJaBHH cajpikaj oBora Iio-
ayxBata. CnHC je 3aMHLIBEH KaO Ca’XETH CHCTEM TEOJIOTHj€ HKOHE, YeEMY,
nopen OCTaJIor, CIY>KH H ¢opMallHa oOpaja ca O3HaYeHHM OAroBapajy-
huM opespLiMa H MOJOAEBLIMMA.

YHCcTO eCcTeTCKa aHalIH3a je NMOTHCHYTA 3aTo IUTO je Ta CTpaHa HKO-
He (Koja je HHaue OOHIHO 3aCTYIUbEHA Y JHTEpaTypH U3 HCTOPHjE€ YMeET-
HOCTH) CaMO CPeACTBO 3a BHLUH H NPABH LHIb: Oa C€ NMOCPEACTBOM PYKOM
npaB/LEHOr OOJHMKa CIHKE ,CpAayHHUM ouuma’’ (JlOMeHTHjaH) NOCTHrHe
IIoCMaTpakhe HaJCIUKOBHE CTBAapHOCTH- [exaihe HKOHe HMje eCTeTHYKa
Hero eru4yka akTHBHOCT. MKOHa je cakpanHa LipkBeHa KaTteropuja. Oppe
ce, CTOra, YMeCTO CBAaKOT €CTETCKOT OMNHCHBaHa, Npy’kKajy LPTEXH, KOjH
YV CaMOj THIOJIOTHjH, Cafp>Ke, Ha BH3YVEIHO KOHKpeTaH HauyHH, H KOHType
€CTETCKOr H3rjieia CIHKe.

Llprexxu cy, npetexxHo, y3eTH u3 kiwure H. Bpkuha , TexHonoruja
CIIMKapCcTBa, BajapcTBa H MkoHorpaduja” (1968), moHorpaduje B. Bypuha
,,Conohamn” (1963), upksene ucropuje X. Axenuca ,,Das Christentum in
der ersten drei Jahrhunderten” (1925), xonekuuje B. ®unca ,,Christ ist
geboren” (1945), kao u u3 apyrux u3popa. LIpre)xu HUCY MoOrnu OUTH MOT-
NMVHH|H, jep oaroBapajvhe ciHKe y IOrOJHOj TEXHUIIM HHCAaM MOTao
npoHahH, a NnpecivkaBamke HKOHAa HHCAM XTE€O VIIOTPEOHTH U3, V CITHCY
HaBeJeHHX NPHHUHNH]jeaHUuX pa3nora. CaM U300p CIHKA YHHLEH je MO IOT-
peGH UIIYCTpOBakha THroolHje (00)KaHCKH JIHKOBH, aHbenu, ceeuu u ap.),
a He II0 Ba>KHOCTH CaMHX JIMKOBa H MOTHBa; Tpebano je ma Oyay, Kao
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IOKYMeHTallija, 3aCTYIUbeHe CBe KaTeropuje CBeTor civikapcrea. Ha yBon-
HOj CTpaHH cTaBbeH je HepykoTBopHM MK XpHCTa ga OH ce M Ha Taj
HauyHlH, [IOpen OHOora LITO jé PeYeHO Y TEKCTY, O3HauyHulia LEHTPAIHOCT
XpHcTa Y MKOHOIIHUCY, H TO He CaMO II0 paHry, xuepapxHjH, Beh u no cy-
INTHHH: XPHCTOC je MOTYRHOCT CBake CBETe CIIHKE.

IMamhe, Moxxaa, Y OYH LUKPTOCT OBE NMPHJIOXKEHHX HKOHOrpadCckux
iemMa y nopebemy ca packolijy NpOH3BOBHOT YMETHHYKOI CTBapama
Ha np. kox Ppuca unu Jupepa. A To He cMe aa cabnaxkmwaBa. CaBpeMe
HOCT HKOHE HHje Y H€HOM CIOJhallltbeM H POpMaJIHOM aKOMOOHpamy He-
KOj cap mocrojehoj Moo M cuTyaluju, Hero je y ,,0TBapawmy O4YHjy 3a
oHy OO0>KaHCKY CTBApHOCT, KOja je Kao NnpeoOpa’kajHHM YHH, aJeKBaTHa
CBaKOj JbYACKOj €r3auCTeHLHUjU U cutyauuju. HkoHonuc je, cBOjoM Mera-
¢u3nukom crBapHolhy, yBeK H CByna caBpeMeH. Y HeMy ce Iiiega OHO
11TO je U3HaAd YYJIHOT ONa’kama, IpH yeMy OH pacKOLUI ITPOH3BOJBHOT YMET-
HUYKOTI MpH30pa MOrao OHMTH CaMO CMeTHa MpaBOM riedamy, co3epla-
Batby. HebeckH cBeT je yTHIIajaH MOCPEICTBOM U CKPOMHE HKOHOrpagcCke
reXHHKe, jep je OH >KHB M JejlaTaH cOOOM, a HE YMETHHYKOM TEXHHYKOM
TeXHHKOM. M KOHOMHC je, THM VHYTAapHHM KBAIIUTETOM, HeOeCKa oa3a y
3eMaJbCKOj NMYCTHILH, jyTapia 3Be3na y Hohu. OHO HITO ce Y HKOHOITHCY
ukoHorpadcku Beh moroaumno, jecre morabaj 3a MeHe H Tebe, 3a CBaKy
3eMbY M CBaKH Hapon, caga u no Jpyror Honacka Xpucra, kaga hemo
yrienatu Hbera u HberoBe — y opuruHany.

Summary
ICON — HOLY IMAGE

The autor tries to present an up-to-date understanding of Orthodox teaching
aboul icons. There are several thematic cycles.

The veneration of icons in the Orthodox Church is one of the essential char-
acteristics of her believers’ pertaining to luturgical and private life of prayer.
This veneration of icons has its ups and downs in the Church’s history. Nowadays we
experience a deep crisis of ,iconedoulia” (because of the materialistic spirit of our
age, because of the iconoclastic sects, a secular interpretation of history of arts, a
hedonistic mentality of our generation, etc.) Our contemporary theology ought to
present the truth about icons, and make it understandable to the modern world.

Theological studies of iconography deal with its history, typology of the
sacred painting and aesthetic formation. Painting of icons exists since the very
beginning of Christianity as a direct expression of the incarnation of Logos. The
historic development of the Christian iconography (its symbolism, Byzantine period,
modern times) contains a modification of a seed which grew from the beginning of
the Church. This modification, however, does not relativize the value of icon, but
it rather puts it into the flux of time and space. Typology of iconpainting (Christ,
Virgin Mary, angels, saints) witnesses to the inchangeability of the original figures,
which stand as the projection of the archetype upon the painted image (icon). The
icon is therefore an eschatological transposition of the archetype mediating the
actual presence of the prototype. That is the reacon why the figures of the saints
should not be painted arbitrarily, but according to the strict rules (written in
Hermeneia and elsewhere). Creativity in the act of iconpainting is seen in the
evernew Vvision and presentation of the oniginal saint’s figure to a contemporary
believer. Painting of an icon is not a sheer copying, but a lifegiving pictorial
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anticipation of a meeting with the depicted saint. The importance of the artist is
linked with his degree of inspiration, since he tries to make accessible the inacces-
sible celestial figure of the saint, by the way of his artistic skill.

The iconoclastic stuggle in Byzantium between 716 and 842 aimed not only to
remove the icons from churches and homes but the goal of the iconoclastic emperors
was to put the Church out of the reality of this world. They wanted to reduce the
mystery of Christ’s incarnation and its impact upon this world which is manifested
through the icons’ miraculous influence.

The Seventh Ecumenical Council (787) expressed the self-conscience of the
Church and gave instructions for the further iconological achievements. It stated

that the image (icon) bears witness to the presence of the prototype depicted on it.
The image and prototype should be distinguished but not separated. The inner value

of the icon is not only above portraitistic and photographic arts but even above a

mere symbolism, because Christ's incarnation was not a symbolic one and the very
basis of iconography is the Incarnation of God. An icon is not an object of veneration

by itself, but because of the figure depicted on it, ultimately because of Christ-God
Incarnate Who is the only worthy of worship and veneration. Thus the veneration
of an icon depends on its link with its prototype. Henceforth the Orthodox venera-
tion of icons (praying in front of them, kissing them, incensing and lighting candles
before them) is theologically quite justified.

The sacredness of the icon comes to its full expression trough its wonder-
-making influence. A material icon radiates invisible spiritual energies. Thus the
icon is one of God’s means for salvation and deification. The visibility of the icon
points first of all to its aesthetic comprehensibility and, then, its ethical impact. Lo-
oking at the icon is not a mere naturalistic watching, but a spiritual participation in
the heavenly reality. Hence the ethical transfiguration of the believer who contemp-
lates. This transfigurating function of the icon is possible only in the Church where
deifying energies of the Holy Spirit are at work. The influence of the icons spreads
into three fields: liturgical, kerygmatic and wonder-making (healing of the sick and
other miraculous help). Therefore putting an icon into a museum hinders even the
aesthetic understanding of it. To the exclusively profane approach the icon is incom-
prehensible both by its content and its form.

The veneration of icons shares the destiny of the Church in this world. Whoever
denied the icon as a sacral image, denied also the Church as the spiritual Body of
Chist. The icon is the visible side of the invisible God, Who dwells in his saints.
That is the christological justification of the iconodoulia in the Church.

Protopresbyter Bozidar Miyach
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