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Human or Superhuman: the Concept of Hero in
Ancient Greek Religion and/in Politics*

The word hero appears in Greek language with a twofold meaning. On
one hand it is used for denoting a divine being, who lived a mortal life, but
after doing some great deed deserved to become god. On the other hand,
the hero stands for great and brave warrior who is ready to give his life in
order to gain immortal glory, and continue to live in the social sphere, in
the memory of his descendants. Exactly this epic narrative survived and
was exploited many times, as a very convenient and useful pattern in con-
structing the ideal of brave warrior, ready to die for his country when nec-
essary. | am going to requestion the relation between two meanings of the
word hero, in order to get deeper insight in the meaning of this twofold
term in the social and cultural context in which it appears, as a religious
concept or as a narrative in war propaganda.

Key words:

hero, polis, religion, aristocra-
cy, democracy, epic poetry

Hero Cult

When considering heroes in ancient Greece, it is necessary to point out the
difference between hero as a divine creature and hero as a brave warrior. In the first
case, the word hero used to denote a deceased person celebrated for some great
deeds, who, after death, became honored and praised on the grave for his supernatu-
ral powers and influence on the living. The other type of the hero was a brave war-
rior whose fame was sung in epic poetry, by the bards (ajevdoi). But let me

* This paper is a part of the project 147020: Serbia in between traditionalism and modernization —
ethnological and anthropological studies of cultural processes, financed by the Serbian Ministry
of Science and Technological Development.
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begin with the type of hero that I mentioned first — the divine creature, whose cult
was organized and formed in a sanctuary, at his tomb.

According to the archeological sources, traces of this cult appear in the
post-Homeric time, since the tenth century, but they became particularly popular
from the last quarter of the eighth century. It was then, that the practice of rediscov-
ering old graves and attributing them to famous mythical heroes became wide-
spread.! The specific type of a hero grave is known as a hdrw ~/on and it consists
of a special kind of precinct, where sacrifices and votive gifts used to be deposited.
Also, it usually used to have a special type of a tombstone and/or the altar. The
boom of rediscovering hero graves and turning them into sanctuaries coincides with
the appearing and development of the polis (city-state) in the 8" ct. Thus, it is pos-
sible to claim that the introduction of this cult was the result of change in the social
life and new political organization. The argument in favor of this thesis should be
also searched for in the character and function of heroes — namely, heroes were
praised and divinized mortals meritorious mainly for the formation of the cities and
for bringing social order. Thus, the constitution of such cults was aimed at justify-
ing and empowering political associating on the grounds of family nucleus and
tribes. This leads to the conclusion that the crucial aspect for understanding the hero
cult is the relationship between religion and newly established social and political
forms of organization. Thousands of heroes existed in Greek religion, and this
enormous number is related to the local character of their worship i.e. to the fact
that each city was actually a state for itself, so called polis.

Let me turn roughly to the case of Athens. One among many heroes was
Athenian hero Theseus famous for many heroic exploits (struggling and winning
horrible enemies: killing of Minotaur — half-bull, half-human who lived in a maze
in Crete, and to whom Athenians had to send 7 young men and 7 girls as victims;
fighting with Centaurs; Hades' origin, the abduction of Helen and many other
deeds.). The Athenians believed that he was the first ruler who introduced democra-
cy, who united all inhabitants of Athens, and who declared an Athens to be the capi-
tal.? But, he was not the only Athenian hero. A special category of Athenian heroes
were those who were believed to be the founders of Athenian tribes. Namely, Athe-
nian polis consisted of ten tribes (filivai), to which (from the time of Kleis-
thenes) its citizens were tied — neither by blood chains (as in former period) nor by
geographical criterion, but according to democratic idea of equality — all the people
from the city, inland and coast belonged to one of the tribes. All of these tribes had
their heroes founders (h{rw~ ejpwvnumo~) — Erechteus, Aigeus, Pandion, Le-
os, Akamas, Oineus, Kerkops etc., and their function was to strengthen the feeling
of belonging to this tribe, through common mythical genealogy and through the cul-
tic practice.

! This was the case of the Grave of the Seven against Thebes. Paus. 1.39.2, Plut. Thes. 29 The
grave of Amphion at Thebes. Walter Burkert, Greek Religion, Harvard University Press, 1985,
203 cf. 5.

2 Thuc. I1, 15. Cic., Leg. , 11 5; Plut., Thes. 24.
8



<= L. Stevanovi¢, Human or Superhuman... =

Concerning its religious aspect, honors that heroes received were quite the
same as those for the deceased. What is also important, and related to the depend-
ence between politics and religion, is that the rise in the importance of certain indi-
vidual graves from hero cults coincided with the decline in importance of the dead
cult.® Of course, it was not about the complete disappearance of the dead cult, since
both family and political cults of the dead functioned as a kind of basis for society.
But, the formation of the hero cult was aimed at decreasing the importance of the
cult of the dead, and overtaking the power over this cult. As many researches on fu-
neral rituals and lamentation in ancient Greece pointed: the power over the dead
meant the power over the living.* In terms of this, one should understand also the
efforts of the polis, and the newly developed mechanisms of Athenian democratic
ideology to control family funeral practice by overtaking the funerals of the fallen
solders and performing them publicly.” However, this did not happen at once.

Namely, the newly established city-states needed fresh legislation for adap-
tation of ritual practice around the dead and creation of new state religion. About
the same time (VI-V ct. BC), all across Greek world, similar laws were introduced
aimed at limiting and controlling women’s behavior at the funerals. The famous
legislator of Athens, Solon introduced measurements aimed at reducing the number
of women relatives allowed to participate funerals. The wake was moved from the
graveyard to the house, while the procession at the grave had to be finished by the
sunrise so as not to disturb public peace. Apart from that, during procession
(e [kfora), which was actually the central part of the ritual, women were not al-
lowed to go in front of the men, but behind them, while the right to attend the wake
had only women older than sixty and the closest kin.® These laws also regulated the
manner in which speaking about the dead was allowed and were aimed at forbid-
ding the blood feud.” Newly required postulates of the funeral were general modes-
ty in behavior and sacrifices, and as much quietness as possible. All pomp, luxury
and wealth that was once characteristic for the dead cult, were transferred from the
funeral rituals into the cult of the hero. Namely, as Emily Vermeule states for the
pre-Solonian period “a good funeral has always been a lot of fun, a reunion stirring
open emotions and bringing news to exchange, the periodic intersection to the fami-
ly, the clan and the city.”® The consequence of this change was reducing the im-

3 Burkert 1985, 204.

4 Margaret Alexiou, The Ritual Lament in Greek Tradition, Rowman&Littlefield, Oxford 2002,
Gail Holst-Warhaft, Dangerous Voices: Women'’s Lament and Greek Literature, T ] Press Ltd,
Patsdow, Cornwall 1995. Nicole Loraux, The Inventions of Athens, The Funeral Oration in the
Classical City, Cambridge, Harvard UP, 1986.

5 Thucidides, Historiae 2, 34.

¢ Demosthenes, Against Macartatus 43. 62. This is testified also by texts from Aeschylus’s
Choephoroi 430, 8; Diodorus 11,38; However, the word this word often refers to denote whole
ceremony.

7 Plut. Solon 21. 1; “Mourning leads to cursing”, Nicole Loraux, Mothers in Mourning, translated
in English by Corinne Pache, Cornell University Press 1998, 5.

8 Emily Vermeule, Aspects of Death in Early Greek Art and Poetry, University of California
Press, Berkley 1979, 3.
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portance of the private funerals and of the graveyard as a public space, where words
said in the moments of crisis had very severe and penetrating influence on public
and political decisions (after all, graveyards have always been the places where the
decisions about the blood revenge were taken),’ at the expense of raising the im-
portance of the hero cult, which was a political invention that facilitated social
transformation through the change and by the support of the religious cults.

One more evidence that point to the diminishing and the control over the
dead cult and the rise of the hero cult, was a remarkable decrease in the number of
individual tombstones of the fifth century Athens. The monumental tombstones
were more frequently built by the city-state and their role was no longer to glorify
an individual, but the collective; the same as the hero cult, public funerals praised
and eulogized abstract and anonymous men ( [Andre~) collectively, becoming the
means for manipulation and creation of the common political ideal.!” But this is ac-
tually going to be the topic of my next chapter.

The question that imposes further is whether the hero cult developed from
the cult of the dead, or not. One of the ways to answer this is to examine the paral-
lels between those two cults that are numerous. Both cults have very similar ritual
patterns: sacrificing of animals, food (crops), libation, but also weeping and lamen-
tation."! Once a year, there was a festivity when a hero received offerings for the
dead — ejnagivsmata. The same case is with the feast that appears in identical
form in the both contexts (although becoming more modest in the funerals and more
and more luxurious in the context of the cult of the hero). Furthermore, there are
some elements of ritual praxis that disappeared from the cult of the dead, becoming
incorporated in the hero cult. Such is the case of agones, funeral contests (sports
competitions), which used to be performed at the last stage of the funeral of noble
men. Agon, as a part of the funeral praxis, appears all up to the Classical period.
However, it is possible to notice its decline in the context of funerals from the sev-
enth century onwards, which coincides with a time when it became common in the
individual sanctuaries of heroes. Gradually becoming related exclusively to the hero
cult, these games are usually associated in mythology with descriptions of the first
occasion of celebration and competitions, which afterwards continued to be orga-
nized periodically. The local character of such games is not surprising, if we have in
mind the great importance of the cohesive function of the hero cult in the political

° Loraux 1998, 33. Unlike Greek lament that was restricted by the laws to the household, mourn-
ing of Roman women was incorporated in public display, but within and under the control of civic
ideology. Unlike in the Roman time when family became essential basis of the civic life, the
Greek city-states (polises) treated family as a nucleus of the clan (aristocratic) system that they
were trying to reject and transform.

10 Tan Morris, Death Ritual and Social Structure in Classical Antiquity, Cambridge University
Press, Cambridge 1992, 131. Renewed, but not completely the same, the boom of the hero cult
happened in the Hellenistic time. Unlike the formation of the hero cult in the eight ct. and on-
wards, which was invented and instrumentalized by the city-state, the spread of hero cults ap-
peared as a popular praxis of mourners who presented ordinary dead as heroes, and impact of this
was reducing the importance of many heroes who used to be important before. OCD s.v. hero

1 Diodorus Siculus 16. 20. 6 cf. Burkert 1985, 205.
10
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life of polis. Furthermore, the political organization of ancient Greece was such that
all city-states were independent (though sometimes they were making political alli-
ances), while the feeling of belonging to the Greek world (similar to some kind of
notion of Greek nation in contemporary terms)'? did not exist. Therefore, it is not
surprising that only four of such agones were Pan-Hellenic: famous up till nowa-
days the Olympic, Pythian, Isthmian and Nemean games.

Numerous parallels with the cult of the dead thus point to the conclusion
that the hero cult represents a continuation of the cult of the dead (although not or-
dinary ones, but those of appreciated and powerful noblemen), which was very en-
ergetically defended by Martin Nilsson.!? The fact that supports this hypothesis is
that before the heroization period, the dead used to be considered as divine. Even in
tragedies we find the traces of the idea about this concept:

“For those who are not dead must revere the god below
by paying honor to the dead.”™

However, Walter Burkert points out the differences between the ancestor
and the hero cult, claiming that worship of heroes is directly derived from the influ-
ence of the epic poetry that flourished at a time.!> Although relation between fa-
mous epic heroes and hero cult of the glorious mortals is essential, the hero cult
might not be just a later invention, influenced exclusively by oral tradition. Even
though the hero cult is not an ancestry cult in terms of the fact that it is not ground-
ed on the chain of blood across generations, the social function of two cults is the
same — the reinforcement of the social order and a religious justification of group
solidarity guaranteed by the divinized dead. Exactly because the importance of
blood ties is pushed into the background, another criterion turned out to be im-
portant for establishing relations with the common ancestor, and that are his merits
for the foundation of the politically organized community. Thus, the fact that the
city-state wanted to diminish the power and the influence of the private cults, and
especially the cult of the dead in different ways (introducing e.g. All Souls day on a
specific date for all the dead, instead of previous luxurious celebrations of the anni-
versary of the death celebrated as an individual holiday; the laws concerning limita-
tion of the behavior at the funerals), as well as numerous similarities in the religious
practice in the two cults, speak in favor of the argument that the cult of the hero did
develop from the cult of dead and with the idea to replace it, at least partially.

So, heroes were mortals who became immortals after death, while their
new home and their shrine was a tomb — the Earth’s womb. At the same time heroes
are close to the dead and to the chthonic gods. Actually it is what they are — divi-
nized dead. The specificity that is born out of this is the main difference between

12 After all, the concept of nation did not appear in Europe before 19 century.

13 Martin Nilsson, 4 History of Greek Religion, Oxford 1952, 104.

“toi~~ ga;r ganou~si crh; to;n ouj tegnhkovta

tima;~ didovnta cgovnion eujsebei™n geovn. Euripides, Phoenissae, 1321-2.
Greek text ed. Gilbert Murray, English translation E. P. Coleridge, www.perseus.tufts.edu

15 Walter Burkert, Greek Religion, Harvard University Press 1985, 204.
11
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heroes and gods. Namely, Greeks believed that gods lived far from people, unlike
heroes who were always close and therefore able to give support whenever it was
necessary. They helped in healing or supporting the soldiers and cities in the critical
moments during the battles; they were also famous as founders of city-states, they
gave prophecies (the same as the souls of the dead) and they were responsible for
the fertility of the soil. Very often the cult of Christian saints is, due to continuity
and many structural parallels, related to the cult of heroes. The same as heroes,
saints are mortals who gained their honor after their death due to some merits. Alt-
hough neither heroes, nor saints are gods, they have some kind of divine power and
may influence people lives.!® The same as behind heroes, behind Christian saints
often lay mythical figures that underwent the process of dethronement.!’

From Epic Hero to War Heroism

“Nay, but not without a struggle let me die, neither ingloriously, but in
the working of some great deed for the hearing of men that are yet to
be.”
(Homer, Iliad, 22, 304-305)"8

This quotation from Iliad (Hector words immediately before his death)
briefly summarizes the heroic death sung by the epic bards that, although in a
slightly different form, continued to live as a narrative and ideal long through the
ancient Greek history. However, in order to understand and interpret this ideal, it is
necessary to turn to the way in which ancient Greeks perceived death. On one hand,
death was understood as horrible and dreadful. The other concept of death that ex-
isted in Greek public discourse was the notion of beautiful, heroic death — the death
of a warrior, preferably young one, on the battlefield. As I am going to show, these
two concepts are intertwined.

The first concept of death was brilliantly interpreted by Jean-Pierre Vernant
who approached Greek death through the concept of otherness, but not the one that
refers to representations that the Greeks invented constructing themselves in rela-
tion to the others (barbarians, slaves, women, youth), but through the concept of
“the other of the person”. Recognizing the absolute otherness in the mask of Gor-
gow, Vernant interprets this mask as a non-mask — the face of the Other, which

16 However, in the Christian saint cult it is possible to recognize not only heroes, but also old pa-
gan divinities and cults they had in pre-Christian time.

17 Burkert 1985, 205.

18 This text is based on the following book(s): Homer. The Iliad with an English Translation by
A.T. Murray, Ph.D. in two volumes. Cambridge, MA, Harvard University Press; London, William
Heinemann, Ltd. 1924. www.perseus.turfts.edu

19 Gorgo (Medusa) was a monstrous chthonic creature with the snakes on her head instead of hear,
who turned into stone everyone who dared to look her directly. However, she was defeated by a
hero — Perseus, who using an invisible helmet form Hades and keeping a brightly shining shield in
his hand (that he received from Athene), managed to escape her glance and to decapitate her.

12
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translates the killing gaze.?° In this way, the face of Gorgo becomes one’s double,
the double in the world Beyond, the Other. “It is a strange response to your own
face, like an image in the mirror (in which the Greeks could only see themselves
frontally and in the form of a disembodied head), but at the same time, it is an im-
age that is both less and more than yourself...A radical otherness with which you
yourself will be identified as you are turned to stone.”! Opposed to this is another,
completely different concept of death, the one glorified in Greek epic poetry. Con-
trary to the perception of death that embodies horror and darkness, the unsaid, un-
bearable dreadfulness in the land of Oblivion, the other face of death is a glorious
and magnificent ideal to which a true hero is committed. Although the concept of
the beautiful death (kalov~ gavnato~) was constructed in epic poetry, its
continuation is likely to be recognized through history. The motif of such heroic
commitment lies in regaining permanent life through the name and fame reached by
heroic and brave death. So, the reason for and the nature of heroic death entail am-
biguous motivation to die in order to live and to live in order to die. Actually, he-
roes who choose to die young, in the prime of their beauty, youth and strength,
avoid growing old. Instead of going down slowly and dying gradually, they give
their life in some heroic exploit, while still young. In a sense, they exchange their
life for staying young and alive. Life in its climax turns into death to be saved that
way. Of course, their life imperishably continues in the social sphere, in collective
memory, through the glory, fame, that which is heard (klevo~) . Obviously, the
beautiful death and the glory that it brings refer only to the death of men on the bat-
tlefield.” Two concepts of death — dreadful and heroic one — are not as contradicto-
ry as it might seem at first site. Namely, the heroic ideal is created on the grounds of
the belief that death is monstrous and unbearable. “There would be no merit in the
hero confronting death, choosing it and making it his own. There can be no heroes
if there are no monsters to fight and overcome.”?

So the ideal of heroic death was created in the epic poetry. After all, the
purpose of epic poetry was to recall the great deeds. That is why poetry had an ex-
ceptional role in education of the classical Greece, in transmitting and creating not
only knowledge, but also believes and values that create culture.>* However, we
should not forget that epic poetry in Greek culture was always a performance, not
only due to the fact that epics was transmitted as an oral poetry from generation to

20 The mask is reduced individuality, it is like a shadow or reflection in the mirror and it is not
alive. Thus, one who wears a mask during masquerade embodies the powers of beyond and these
powers control and influence its mimic, gestures and voice.

21 Jean-Pierre Vernant, Death in the Eyes: Gorgo, Figure of the Other, in “Mortals and
Immortals”, collected Essays, trans. by Fromma Zeitlin, Princeton University Press 1992, 138.

22 In her study on the issue of women’s death in Greek tragedy, Loraux researched women’s hero-
ic death. She concludes that the fact that heroines in tragedies face often violent death, make these
deaths similar to heroic deaths of men. However, the concept of women’s heroic death (though
not applicable in all cases) is that women in tragedies dye usually from suicide, while men are
murdered. More on the topic se Loraux 1987.

23 Vernant 1981, 288.
24 Ibid, 58.
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generation, but also (and this is quite important for later periods) because of the na-
ture of the Greek books and reading, which was exclusively aloud. So, if we try to
transpose this mechanism of propaganda of the immortal spirit to some other, re-
cent, period, we should find its models not only in literature, but in all other mass
media production. Another ancient Greek “medium” through which heroic ideal
was “propagated” was pottery. What is important to emphasize about the Greek pot-
tery is that it comprises the objects from everyday usage, wit various purposes —
keeping or drinking wine, oil recipients, keeping corpses etc. All these vases were
necessarily decorated with different images — either with the scenes from everyday
life, or with different mythological scenes (often with the heroic thematic) that al-
ways formed a kind of story — one could keep a vase in hands and look at the story
in the circle — from left to right, from bottom to up, from inside to outside, as a type
of Greek television.?

What is interesting in the usage of heroic ideal in the context of public dis-
course of the Greek city-states is that it covers rather ambiguous ideas. On one
hand, epic heroic ideal focuses on individual exploits and the estimation of virtue
that distinguishes heroes among the others. After all the Achilles was “the best of
the Achaeans” (a [risto~ jAcaiw vvvvvvn).2® On the other hand, new prin-
ciples of civic ideology and participation in the political life of all citizens equally,
slightly changes the heroic ideal based on human excellence (ajrethv) that
started to require the feeling of belonging to the group, and contributing to the
common victory.?” The required heroic virtues can be viewed in Pericles’ speech on
the public funeral of the Athenian solders, after the failure of the Sicilian expedition
during the Peloponnesian war:

“So died these men as became Athenians. You, their survivors, must
determine to have as unaltering a resolution in the field, though you
may pray that it may have a happier issue. And not contented with
ideas derived only from words of the advantages which are bound up
with the defense of your country, though these would furnish a valua-
ble text to a speaker even before an audience so alive to them as the
present, you must yourselves realize the power of Athens, and feed
your eyes upon her from day to day, till love of her fills your hearts;
and then when all her greatness shall break upon you, you must reflect
that it was by courage, sense of duty, and a keen feeling of honor in
action that men were enabled to win all this, and that no personal fail-
ure in an enterprise could make them consent to deprive their country
of their valor, but they laid it at her feet as the most glorious contribu-
tion that they could offer.”

25 Sveltana Slapsak, Zenske ikone antickog sveta, Beograd 2006, 12-13.
26 Hom, /1. 1, 242.

27 J.-P. Vernant, Between Shame and Glory: The Identity of the young Spartan Warrior, in
“Mortals and Immortals”, collected Essays, trans. by Fromma Zeitlin, Princeton University Press
1992, 220.
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(Thucydides, The Peloponnesian War 2, 43, 1)

Thus, individualism that was the main heroic virtue in epic poetry, was not
desirable in democracy — it actually contradictious its concept — isonomy (the equal
distribution of political rights and duties). No matter how illogical this might seem,
all heroic virtues (“courage”, “sense of duty”, “keen feeling of honor”) became in-
corporated in the norms of civic morality and collectivistic feeling of equality,
while heroism and virtue were subjugated to the “power of Athens”, not of the indi-

vidual.

But let me, for a moment turn further to Pericles’ speech in order to discuss
the “promise” of heroic ideal of death, and the way in which it appears in the con-
text of the fifth century Athens, becoming a narrative many times exploited by pa-
triarchal societies, especially in the periods of crises and wars when it was neces-
sary to mobilize people and make them eager both to die and to kill. The main prize
of the heroic death is promise of the eternal glory:

“For this offering of their lives made in common by them all, that each
of them individually received that renown which never grows old, and
for a sepulcher, not so much that in which their bones have been de-
posited, but that noblest of shrines wherein their glory is laid up to be
eternally remembered upon every occasion on which deed or story
shall fall for its commemoration. For heroes have the whole earth for
their tomb; and in lands far from their own, where the column with its
epitaph declares it, there is enshrined in every breast a record unwrit-
ten with no tablet to preserve it, except that of the heart. These take as
your model, and judging happiness to be the fruit of freedom and
freedom of valor, never decline the dangers of war. ”

(Thucydides, The Peloponnesian War 2, 43, 2)%

28 kai; o0id j de me;v proshkovntw~ th//> povlei toioivde
ejgevnonto: tou;~ de; loipu;~ crh; ajsfalestevran me;n eulcesgai,
ajtolmotevran de; mhde;n ajxiou™n th;n ej~ tou;~ polemivou~ di-
avnoian e[cein, skopou nta~ mh; lovgw/ movnw/ th;n wjfelivan, hdn
aln ti~ pro;~ oujde;n cei“ron aujtou;~ udma ~ povlew~ duvnamin
kag j hdmevran elrgw/ gew,evnou~ kai; ejrasta;~ gignomevnou~
aujth™~, kai oStan udJmi™n megavleh dovxh/ ei\nai, ejngqumevnou~

o{ti tolmw ntes kaiv gignwvskonte~ ta; devonta kai; ejn toi ~
e[rgoi~ aijsxunovmenoi a[ndre~ aujta; ejkthvsanto, th;n povlin ge
th™~ sgvetevra~ ajreth™~ ajxiou nte~ sterivskein, kavlliston de;
e[ranon aujth”~/ proisevmenoi. Greek text based on Thucydides, Historiae in two
volumes, Oxford, Oxford University Press 1942, English translation by J. M. Dent
www.perseus.tufts.edu

29 koinh®, ga;r ta; swvmata didovntes ijdiva/ to;n ajghvrwn
e[painon ejlavmbanon kai; to;n tavfon ejpishemovtaton. oujk ejn
w”/ kei'ntai ma~llon. ajll j ejn w\/ hJ dovxa aujtw™n para; tw/
ejntucovntio aijei; kai; lovgou kai; el[rgou kairw~/ aijeivmnhes-
to~ kataleivpetai. ajndrwn ga;r ejpifanw™ n pa~sa gh~ gavfo~, kai
ouj sthlw™n movnon ejn th~/ mh; proshkouvsh/ al[grafo~ mnhvmh par
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So, according to this speech, the fallen solders are heroes, who achieve
immortality through the fame that “never grows old” and glory that is going to be
“eternally remembered”; the tombs where they lie are the “noblest shrines”, actually
“the whole earth is their tomb”. Even the monument is not necessary to be built be-
cause the dead will be remembered in the hearts of their descendants. It is obvious
that Pericles addresses not the dead, as it is usual in the traditional lament, but the
audience (as it is appropriate for a rhetorical genre such is funeral oration), in par-
ticular those men, citizens, who are advised to bravely approach death whenever the
country needs this. It is the happiness to fight and die for freedom, claims Pericles.

Quoting Pericles’ speech written down by historian Thucydides, inserts an-
other “puzzle” into the picture of ancient Greek civic ideology based on the control
over death and the dead. Namely, Athenians invented a new rhetorical genre — with
a literary origin (not oral, as lamentation) in which they praised and commemorated
those who died for the glory of their homeland. Thucydides mentions that Atheni-
ans were the only one who gave such funeral orations.’® These orations were held
usually in the time of crisis or wartime, when the polis decided to take care of the
funeral of its soldiers, and deprive families from their exclusive right to take care of
their dead and to accompany them to the Other world. According to the so-called
ancestral law (pavtrio~ novmo~), introduced by the city-state, the corpses of
fallen soldiers were returned to Athens and buried together.' It is interesting to
point out that already in the ancient Greek we come across such type of manipula-
tion that was also usual for Serbian nationalistic discourse during the end of the 20
ct. So, the title of this law points to the conclusion that the law has existed from
time immemorial, although it was introduced by Athenian city-state in the 5% ct.
Exactly such a claim that it was something that even “our ancestors” used to do, had
the purpose of providing it with legitimacy and power.

Thus, in the periods critical for the polis, families (women) were deprived
of their right to organize and perform the whole funeral ritual. More precisely,
women could participate and mourn their dead who died as solders, but only in the
frame of public ritual organized by the city-state. The voices of mothers, wives and
sisters were smothered in the mass, so as not to be heard. Intimate, personal lamen-
tation was replaced by official elevated funeral oration. The main differences be-
tween ejpitavfio~ lovg~ (funeral oration) and grhvno~ (lamentation) is
that the later is characterized with emotional intensity, focusing on the negative as-
pects of the separation of the dead from the kin group, while ejpitavfio~
lovg~ represents an official speech of some political representative, praising the
dead and death as beautiful and desirable.

j edkavstw/ th ~ gnwvmh~ ma~llon h] tou™ el[rgou ejndiaita tai.
ouJ~ nu n udmei ~ =zhlwvsante~ kai; to; eulyucon krivnante~ mh;
periora~sge tou;~ polemikou;~ kinduvnou~. Greek text based on Thucydides,
Historiae in two volumes.

30 Dhemostenes, Against Leptines, 141.

31 The corpses, or all bones dead that were found, used to be grouped by tribe in common coffins
and interred together. Thucydides 2.34.
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A very important aspect of the heroic death is related to impersonalization
of death. This is something that had been already mentioned, though in slightly dif-
ferent context — one that belongs to the hero cult At that point, I turned to the de-
crease of the importance of individual monuments and legislation related to the
abating funerals, and now I would like to recall another part from Pericles’ speech,
where he invites mothers who are still young enough, to give birth to more children,
not only because newborn children would bring them forgetfulness, but also for the
sake of their country:

“Yet you who are still of an age to beget children must bear up in the
hope of having others in their stead; not only will they help you to
forget those whom you have lost, but will be to the state at once a re-
inforcement and a security; for never can a fair or just policy be ex-
pected of the citizen who does not, like his fellows, bring to the deci-
sion the interests and apprehensions of a father.”

(Thucydides, The Peloponnesian War 2, 44)*

The idea that a dead child can be replaced with another one is, on one hand
indicating the absence of the idea that each individual is unique. Furthermore, this
passage reveals one more aspect of the war narrative that is possible to trace also in
modern times — that war is, according to words of Goebbels, the most elementary
form of love towards life, which does not decrease, but regenerates population. A
similarly similar morbid idea, according to which the war has regenerative power,
might be also recognized in the speech of Nikolaj Velimirovi¢: “We see that the
war is a poison which poisons, but also cures and rejuvenates.”33

Conclusion

There is no doubt that both types of heroes (those from the hero cult and
heroes as brave soldiers) were very important in the city-state formation and the
politics that it used to pursue. But let me, for a moment, turn to the concept of he-
ro(s) from a slightly different perspective, taking into account not civic religion, but
rather early religious concepts on the grounds of which the ideas of heroe(s) could

2 karaterei™n de; crh; kai; alllwn paivdwn ejlpivdi, oi|s elti
hJdlikiva tevknwsin poiei~sgai: ijdiva/ te ga;r tw™n oujk ol[ntwn
lhvgh oiJ ejpigignovmenoiv tisin e[sontai, kai; th”/ povlei di-
covgen, elk te tou~ mh; ejrhmousgai kai; ajsfaleiva/, xunoivsei:
ouj ga;r oi|ovn te i[son ti h] divkaion bouleuvesgai oi} aln mh;
kai; pai“da~ ejk tou” odmoivou paraballovmenoi kinduneuvwsin.
Greek text based on Thucydides, Historiae in two volumes.

33 Tvan Colovié, Bordel Ratnika, Beograd 2000, 77. For Nikolaj Velimirovié¢ see also “Nove ide-
je”, Beograd, decembar 1991. Nikolaj Velimirovi¢ used to be a theologist and an episcope of the
Serbian Orthodox Church who lived from the end of the nineteenth until the half of the twentieth
ct. In the period of ex-Yugoslavia wars, he became popular for his nationalistic and anti-Semitic
ideas. Furthermore, in the same war and nationalistic atmosphere, the Serbian Orthodox Church
proclaimed him a saint.
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have been developed. Crucial for this perspective is the theory of Olga Freidenberg.
According to her interpretation, the divinization of the dead should be understood
through the concept of the divine that existed in the pre-religious period. Frei-
denberg, namely, argues that this was the period when the idea of god existed, but
before the notion of the divine. “It is wrong to think that people used to believe in
totems and that afterwards, they exchanged totems with the gods. The same as the
image of tsar existed before the social institution of the power of tsar, the idea of
god existed before religion..... and the dead were considered to be deities.”** This is
also confirmed by the fact that [agago,;~ daivmwn used to be a family genius
and its eponym.>* So Freidenberg’s position about the hero cult is related to her idea
of the early concept of the grave (the house and the shrine of the dead and hero) as a
womb that brings rebirth. The aspect of hero as a brave warrior is, according to
Freidenberg, directly related to the concept of agon, which is understood as a con-
frontation with death that brings rebirth and renewal. As I have already mentioned,
agones were competitions that used to be organized as the final stage of the funeral
ritual or in the hero cult, and the whole competition was about the concept of dying
and being born anew. The opponents are symbolizing life and death, and the winner
is the one who stays alive. Exactly from defeat that is equaled with death develops
an image of the enemy.*® The main motive in the life of the hero is a fight that rep-
resents a metaphor of death, which brings rebirth.>” That is how two concepts of he-
roes overlap, being grounded on the belief that death and dying bring new life. This
is the Greek earliest fixed mythical traditional cliché on the grounds of which it was
possible to construct and develop desirable patriarchal and political values, in a
sense in which Ivan Colovié has brilliantly interpreted the usage of Serbian tradi-
tional clichés for the purposes of nationalistic and war ideology in the end of the
20" ct in his work “Bordel Ratnika”.

Let me, just for a moment, turn to possible comparison between the two
models of promotion and their relation to traditional mythology. Similarly, but not
completely the same concept of “beautiful death” might be recognized in the con-
text of wars in ex-Yugoslavia and spreading of war propaganda. As Ivan Colovié
points, the powerful mechanism of this national ideology was that all political lead-
ers, political programs and conflicts were presented through fixed traditional clichés
and formulas in the same way in which values, persons and antagonisms were pre-
sented in the folklore and mythical tale. Exactly this is the force from which politi-
cal formulas obtain enormous power. Exceeding political domain and entering
mythical, they evoke antagonism between absolute values, such as good/evil,

34 QOlga Mihailovna Freidenberg, Mit i anticka knjizevnost, translated into Serbian by Radmila
Mecanin, Prosveta, Beograd 1987, 44.

35 Aristophanes, Wasps, 525.

36 The concept of the contest with the death is still alive in the contemporary times. Very famous
symbolical representation of a duel with Death is a chess play in Bergman’s film The Seventh
Seal.

37 Tbid, 53.
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life/death, human/inhuman.?® According to Colovi¢, the power of folklore and folk
culture as means of manipulation is grounded in presentation and perception of it as
something natural that is related to the native soil (sic!), as something original that
precedes arrogance and decline of civilization. Of course, the folkloristic material
for political purpose had to be reshaped and rearranged. Colovi¢ also emphasizes
that people are often ignorant of their folk tradition, which actually makes them
more inclined to adopt such a pattern.’® Concerning the construction of the Serbian
ideal, important in this political/mythical machinery, a paradigm was made around
the construct of the “nation elected by God” and particularly on the grounds of the
Kosovo myth. Ideal Serbs became imagined as warriors, brave and courageous, but
at the same time innocent and pure like virgins. This purity defines the position of
the victim, while innocence leads directly to death. Thus the “beauty” of these hero-
ic deaths lies, not in the youngness, and the attempt to gain immortality through he-
roic deeds as in ancient Greece, but in innocence. Innocence with weapons and
death decorum invokes a special type of death and violent erotics, which adds at-
traction to the nationalist narrative. Death becomes ideal itself, being equated with
all forces of good confronted to the powers of evil, according to the pattern of
mythical binaries.

What is obvious is that heroic (warrior) ideals in ancient Greek and Serbian
culture, during the end of the twentieth century are not constructed completely the
same, but their function completely coincides. In both cases this ideal appears as a
narrative of war propaganda, it is based on what is claimed to be traditional val-
ues,*® necessarily trough traditional clichés, praising death as something desirable
and beautiful. The fact that the ideal warrior in ancient Greece was not imagined the
same as the Serbian one is based exactly on the fact that traditional models that are
used for manipulation and more successful implementation of this ideal, are differ-
ent. The final result is quite the same and fits to the country in war or/and the politi-
cal ideal of Greek democracy that required active political participation of all its cit-
izens regarding that “the warrior and the man of politics are completely identi-
fied”.*!

After the short excurse for searching analogies between an ancient Greek
and Serbian paradigm of heroic ideal, I would like to return to the comparison I
have started — between two types of Greek heroes — cultic figures and warriors.
Apart from the agonic concept that is related to them both, two heroic concepts pos-
ses the component of eternal glory. Both concepts are about immortality that is
achieved, not inborn (which, after all, serves as a good model). Even the epic hero,
such is Achilles, bears the condition of becoming a hero because he has a mortal fa-
ther and immortal mother, but he becomes one, only after choosing to have a short
and glorious life, not endless and boring one:

38 Colovié 2002, 38.
39 Tbid, 87-89.

40 The aristocratic ideal of “human excellence” aretg, recognizable in epic poetry, was replaced by
spirit of collectivity, essential ideal of human formation in the city-state democracy.

41 Jean-Pierre Vernant, Myth and Society in Ancient Greece, New York 1990, 137.
19



<= Bulletin of the Institute of Ethnography SASA LVI (2) =

“For my mother the goddess, silver-footed Thetis, telleth me that two-
fold fates are bearing me toward the doom of death: if I abide here and
war about the city of the Trojans, then lost is my home-return, but my
renown shall be imperishable; but if I return home to my dear native
land, lost then is my glorious renown, yet shall my life long endure,
neither shall the doom of death come soon upon me.”

(Homer, Iliad, 9, 410-417)%

Although the word Aero stands for two different meanings, both enter simi-
lar domains of social, religious, mythological and public life. Namely the cult of he-
ro is a religious cult in a sense of the definition by Emile Durkheim as “not a simple
group of ritual precautions which a man is held to take in certain circumstances; it is
a system of diverse rites, festivals, and ceremonies which all have this characteris-
tic, that they reappear periodically”.** Religious practice and importance of this cult
were always supported by rich mythological content and material. On the other
hand, heroic war ideal did not posses cultic dimension in Durkheimian sense of
meaning, but it included rich mythological material and important mythological ma-
trix that turned out to be successful and efficient in the situations critical for the
states, when it was necessary to mobilize citizens for war, against the common en-
emy. Thus, both concepts of hero are closely related to death and to the manipula-
tion in its domain, and both heroes, despite differences, were used for the needs of
the state (polis) and the politics lead by it. This analysis represent just a part of the
complex relations in the domain of ritualization of death, one of the biggest taboos
of life, which, as it has been obvious through ancient Greek history (as well as other
histories), has been, and still is, the field of various manipulations.

2 mhvter gavr tev mev fhsi gea; Qevti~ ajrgurovpeza

dicgdiva~ kh ra~ ferevmen ganavtoio tevlo~ dev.

eij mevn k j aulgi mevnwn Trwvvwn povlin ajmfimavcwmai,

w[leto mevn moi novsto~, ajta;r klevo~ al[fgiton e[stai:

eij dev ken oilkad j i{kwmi fivlhn ej~ patrivda gai’an,

w[letov moi klevo~ ejsglovn, ejpi; dhro;n dev moi aidw;n

el[sseta, oujdev kev m j w\ka tevlo~ ganavtoio kiceivh.

Greek text This text is based on the following book(s): Homeri Opera in five volumes, Oxford,
Oxford University Press 1920. English translation based on the following book(s):
Homer. The Iliad with an English Translation by A.T. Murray, Ph.D. in two volumes. Cambridge,
MA, Harvard University Press; London, William Heinemann, Ltd. 1924. www.perseus.turfts.edu
43 Jack Goody, Death, Property and the Ancestors. Stanford. Calif.: Stanford University Press
1962, 18.
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Jlapa CteBaHOBUh

YoBeK Unu HaT4oBEK: KOHUENT Xepoja y aHTUYKO]
rpyKkoj penuruju n/mnu NONUTULMN

KrbydyHe peuu:

Xepoj, nonuc, penuruja,
apycTokpaTuja, AeMoKkpaTuja,
oncka noesuja

Peu xepoj mospaBibyje ce y CTaporpykoM y JiBa 3Hauema. Y jeIHOM
3HauYeHhy KOPUCTH CE€ 3a O3HAa4YaBame JAWBHHU30BaHOT Ouha Koje je KHuBelo
JKMBOTOM CMPTHHKA, aJlH je, 300T 3aciayra WM HEKOT 3Ha4YajHOT Jejia, HAKOH CMPTH
3aCiIyKWI0 OOXKaHCKH craryc. [Ipema apXeoJomIKMM W3BOpUMA, TParoBH OBOT
KyJITa TI0jaBJbYjy C€ O]l TOCTXOMEPCKOT /1004, Tj. 01 X Tpe H. €, C TUM JIa XePOjCKH
KyJIT TIOCTaje Hapo4uTO TNomyhapaH oj nocienme yerBptuHe VIII Beka. bym
OTKpPHBaKka XCPOjCKUX TPOOHHIIA K IHUXOBO IPETBApPAbe Yy CBETHIIHUINTA
KOMHIIMUPAjy ca M0jaBOM M pa3BojeM rmosmca (IpkaBa-rpagosa) y VIII mpe H. e.
To HaBOOM Ha 3aKJpy4aK Ja yBohemE OBOT KyJTa CTOJH y BE3W ca IMpoOMEHaMa y
JOMEHY JPYIITBCHOT JKMBOTA M CTBaparbeM HOBE IIOJIMTHYKE OpraHu3almje.
ApPTyMEHT y IPWIOT OBOj TE€3H NPEMO3HATIEUB je Y MPUPOIU U GYHKHIIUjU Xepoja,
KOjH Cy cTaTyc OeCMPTHHKA CTHIANN YIIPABO 3aXBaJbyjyhu 3aciryrama 3a OCHUBAmbE
rpajioBa W JIOHOLICHE 3aKOHA. Y TOM CMHCIY, OBH KyITOBU Cy CIIY)KWIH Kao
OTIpaBIamE M MOAPINKA 32 yCIIOCTaBJhAE HOBE JIPYIITBEHE OpraHU3almje, Koja ce
OJl TOT TPEHYTKAa BUILIE HUje 3aCHIBAJa HA KPBHOM H INIEMEHCKOM CPOJICTBY.

JenHo on muTama Kojuma ce y pany O0aBUM jecTe W TO Ja JIM C€ XEePOjCKH
KyJIT pa3BUO U3 KyJTa npexaka. Haume, He panu ce camo o ToMe Jia mocToje OpojHe
napaiene m3Mmely morpeOHHMX puTyasia, KyJiTa TIpedaka M Kyjita xepoja, Beh je
JIOILIO U JI0 MPEHOIICHA JIEIOBa PUTYaTHE PaKCe U3 jeHOT KynTa y npyru. Ped je
0 @eoHUMa, HaATPOOHUM HaJIMeTamHMa Koja Cy ce OJp)KaBala Kao IOCIeAma
pUTyaHa eTama Ha caxpaHaMa IuieMcTBa. Jlakie, mapajeiHo ca 3aKOHHMa KOjU Cy
PECTPUKTHUBHO YTHIATH HA PACKOII M W3PA3UTO jaBHHU KapakTep TPaTHIHOHATHUX
caxpaHa (TIIPOIMCH Cy Hajlarajy OJp)KaBame NpOILecCHje y paHy 30pY, OrpaHH4YeH
Opoj HapuKava, yMEepeHHje IPUHOIICHE )KPTaBa), HEKe Cy erarne morpedHor odpena
npeHeTe y KyaT Xepoja. Kako mokasyjy mcTpakwBama MOTPeOHHX pHTyana y
aHTnukoj ['pukoj, KOHTpoJa HAJ MPTBHMAa U PUTYalHM KOjH Cy BUM mocBeheHH,
3aMpaBo YBEK MPENCTaBIba M KOHTPOIY Hag >KUBHMa. OHO IITO je BaXKHO HArJTaCHUTH
Kao pa3NuKy u3Mel)y Kynra mpenaka W Xepoja, TO je a ce IMpPBU KyJIT 3acHHBA Ha
KPBHOM CpPOJCTBY W BepH y OOXKaHCKYy MOh mpemaka, a &a je OPYrH AUPKETHO
HOBE3aH ca MOJMTHYKHM IpOMEHaMa, ca OIajameM MOhM HOPOJUYHUX KIIAHOBA H
ca HOBOM JIp)KaBHOM OpPTaHM3allijoM, KOjOj je OBaj KYJIT U Tpedaio Ja MOCIyKH Kao

21



<= Bulletin of the Institute of Ethnography SASA LVI (2) =

noapiika y cepu penuruje. Mako KynT xepoja HUje 3aCHOBaH Ha KPBHUM Be3aMma,
conyjanHa (QyKHIMja 00a KyJITa je NISHTHYHA — OCHAXKHBAE APYIITBESHOT IMMOPETKa
U PENTUTHjCKO OIPaB/ahe CONUIAPHOCTH IPyIe KOja je 3arapaHTOBaHa MOAPIIKOM
JMBHHU30BAHUX TIOKOJHUKA.

Jlpyro 3Ha4Yeme peur Xepoj OJHOCH CEe Ha YyBEHOT M XpaOpor paTHHUKA,
KOJH je CIpeMaH Jia TI0JI0KH KHUBOT KaKo O CTEeKao OECMPTHY CJIaBy ¥ HACTaBHO Ja
JKUBH Y colrjanHoj cepn, y cehamy cBojux nmotomaka. OBaj elcku HapaTUB OUO je
€KCIUTIOATHCAaH MHOTO MyTa y TOKY I'PYKE UCTOpUje, MOCTYXKUBIIH Ka0 MPHKIATHA
MaTpHIa 32 KOHCTPYHCAamkE Heaaa Xpabpor paTHHKA, CIIPEMHOT Jja ITOTHHE 32 CBOjY
OTaOMHY KaJ rox je To HeomxomHo. OBaj HApaTUB je TOBE3aH ca jeJHUM O JBa
KOHIIeNITa CMPTH KOja Cy mocTojana y anTudkoj ['pukoj. Haume, HacympoT uzaeju aa
j€ CMpT yXacHa W CTpalllHa, [OCTOjalio je W CXBaTame Ja IOCTOjH CMPT Koja je
jena. YIpaBo je TO CMPT Xepoja, BOJHUKA M paTHHKA, 10 MOTYNCTBY — MIIaJOr,
KOjH, YMECTO Jla CTapyd ¥ YMHpPE IOJAKO, ITOJIAKE CBOj )KUBOT HA ONTap OTAlIOMHE
JIOK j€ joIll y TIYHO] CHa3H, cTHYyhu Ha Taj HauuH O€CMPTHOCT.

Humaio e n3HeHaljyje mTo je oBaj Heall HacTao y €ICKOj MOe3HujH, Koja —
YOCTaJOM — W CJIaBU Benuke nozasure. He Tpeba 3a00paBUTH KOJIMKO je 3HAa4YajHA
yiora Ouiia erncke moesuje y oopazoBamy y aHTHUKO] ['pukoj, © To HE caMo 300T
MpeHOIIICHa 3Hama, Beh mpe cera 300r BpPEeIHOCTH KOje je CllaBWia, a Koje Cy
YUECTBOBAJIC y OOIMKOBaY KYJITYPE U jJABHOT, JAaKJIE — MOJUTUYKOT )KUBOTA.

OcuM y eIcKoj MOe3uju CIaBJbEHE XEePOjCKOT HIeana Moxe ce nmpoHahu y
HaArpoOHMM OecelamMa Ha jaBHUM caxpaHama aTHHCKHX BOjHHKA. UyBeHH MpHMeEp
jenHe TakBe Oecenme je IlepukioB roBop HakoH Heycrnene CHITMITHjaHCKE
eKCIEeUILINje Y KOjOj jé H3TMHYO BeNUKU O0poj ATHmaHa. OBO CyXpaHy je aHTHHCKU
JIp)KaBHUK HMCKOPHCTHO 3a MOOWJIM3allMjy HOBHUX BOJHHUX CHara W IPOMOBHUCAHE
para, He kajehu TONMKO 32 MOKOjHUIINMA, KOIUKO ciaBehu cMpT patHuka. MHage,
PETOPCKH XaHp HaArpoOHe Oeceie ce MojaBUO ynpaBo y ATHHHU y Jo0a monuca u
MPE/ICTaB/ba KIbMKEBHY MHBEHIM]y HACYMPOTH HApOAHO] TPaJHLMjU TYyKOaluia.
[Ipema anTHHCKOM mpenamy Koje je KpeHpaHO HCTOBPEMEHO Kaxa M OBa BpCTa
Oecene, oapikaBambeM OBAaKBHX TOBOpa MOIITOBAH je ,,3aKOH Ipeiaka‘, mpemaa ce
MOTITYHO TOY3/aHO 3Ha JIa C€ PaJuiIo O MHOBALMjU U Ja je oBa (IIOCKysa Tpebao
Jla TIOCTY)KH caMo Ja OM o0e30emuia KpeAuOWINTET HOBO] BpcTH oOpahama Ha
jaBHHM caxpaHama.

Ynopkoc ountoj paznunu u3Mely ABa 3Hadewma Koja je MOKpHBajia ped
Xepoj, HECYMBHBO je Ja cy oJ no0a OCHHBama Ionmca, oba xepoja Owmia
kopumheHa o CTpaHe JpkaBe (IojiMca) M yHoTpeOJbeHa 3a TOJHMTHKY Koja je
BoheHa. AHaiM3a TNpeNCTaB/ba CaMoO JIe0 KOMIUIEKCHHMX OJHoca y cdepu
puTyanuzanuje cMpTH (y UCTOPHjCKH oMeheHOM M y ToM cMucity crenupuIHoOM
KYJITYPHOM KOHTEKCTY), jeHOT o]l HajBehux Tadya HBOTa, KOjH je, Kao IITO je TO
OYUTO Y aHTHYKOj IPUYKO] UCTOPHUjH, JOLI OJ aHTUYKOT 100a, Kao U JaHac (HapaBHO
Kopumheme MeXaHu3aM U MUTOJIOIIKMX MATPHIIA Y PATHUYKO] UACOJIOTHJH, KAKO Cy
TO TIOKa3ale W3BpcHe aHanuie [Bana Yonouha, pa3nmukyjy ce y 3aBUCHOCTH OX
KOHKPETHOT KYJITYPHOT M HCTOPH]CKOT KOHTEKCTa) OTBapao IPOCTOp 3a OpojHE
MaHHMITyJIanuje.
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Time With or Without Death*

Researching Death in Serbian Ethnology during the Second Half of
the 20" Century

Topics of ethnological research, as well as scientific discourse in general,
often represent the mirror of social reality. This paper researches the ways
in which dealing with death and current ethnological approaches in Serbi-
an ethnology during the second half of the 20" century, reflect the Zeit-
geist. The intensity and the quality of interests for this important anthropo-
logical theme varied during the researched period, wherefore it is possible
to differentiate two types of works and authors: those who write about fu-
neral rituals, and those who “read” them. From 1980s until nowadays there
are three subgroups of contributions to this theme that reflect critical mo-
ments of the contemporary Serbian history. The issues raised in this paper
are the following: The way in which state/society regards death, the way in
which it structures death, the way in which it gives meaning to death, as
well as the usage of death for political purpose and the constant effort of
civilization to repress it into oblivion.

Key words:

death, ethnology, religion, poli-
tics, authors

The reasons for choosing this theme are numerous. Concerning the fact that
I have been already researching death for some time, I wanted to get familiar with
all relevant ethnological/anthropological studies that are dealing with death in dif-
ferent ways. The second reason has to do with my personal feeling that it is time
some systematization of the results in the discipline was made, which would make

* This paper is a part of the project 147020: Serbia in between traditionalism and modernization —
ethnological and anthropological studies of cultural processes, financed by the Serbian Ministry
of Science and Technological Development.
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easier the efforts for developing a strategy for ethno/anthropological researches in
our country. The last but not the least impulse for such analytical intersection has
been the following question: did and in which way anthropological themes during
the last fifty years reflect social and cultural reality, i.e. was the anthropological
discourse about death only an immediate reflection of the cultural climate, or did
anthropologists succeed in analyzing it from scientific distance? I am aware that the
last question is very complex and I do not have the illusion that I am able to offer
some definite answers at this moment. However, I hope that this analysis will be at
least modest contribution to the further syntheses and evaluations of achievements
in the frame of Serbian ethnology/anthropology.

Concerning immense ethnological literature that was written during the rel-
evant period, I have decided to limit and focus only on the most important publica-
tions: Bulletin of Ethnographic Institute (further GEI), Bulletin of Ethnographic
Museum (further GEM), Issues in Ethnology and Anthropology (further EAP), Eth-
nological Volumes (further ES) and Ethnological Review (further EP), as well as on
monographs and some texts of the authors from Serbia who are unavoidable when
one researches death..!

It is very known and elaborated fact that the modern time brought the atti-
tude towards death, which differs a lot from the one of the former epochs. From the
phenomenon that in traditional society used to go “hand in hand” with its antipode —
life, representing thus inseparable part of its all crucial and everyday manifestations,
death in industrial era has become more and more suppressed towards the margins
of reality, in the sphere of private, tacit, uncontrolled and unrecognized. Profession-
alization of the work related to death and the dead, propagating and popularization
of cremation, building fences and hiding graveyards, as well as moving ill people
and those who are dying far from the eyes of world, represent just details of the
process, which, it is possible to say, has culminated during the second half of the
20" century.? Anticipated by Aldous Huxley’s visionary book Brave new world,
persecution of death in this “cosmic era” turned into prohibition of its mentioning,
even into prohibition of public mourning the dead.? Trends in Serbia, at least when
it goes about dead, did not differ a lot from the global ones. However, it is im-
portant to notice that the cults related to death — if we compare this to the other cus-
toms from the life cycle — went through the least changes, at least formally. Reasons
for this should be searched for in the complex phenomenon of death as eternal se-
cret and inspiration of religious and magic way of thinking, as well as in the fact

! Here I refer to following books: I. Colovi¢, Knjizevnost na groblju, Beograd, 1983; CnoGonan
3euesuh, Kyim mpmeux koo Cpba, Beorpan 1982; Dusan Bandi¢, Carstvo zemaljsko i carstvo
nebesko, Beograd, 1990; bojan JoBanosuh, Cpncka xmuea mpmeux, beorpan 1992; Ibid, Tajna
nanoma, beorpax 1999.

2 Luj-Vensan Toma, Antropologija smrti I, Prosveta, Beograd, 1980, 25. 1. Colovié¢, Knjizevnost,
102-104; Cmmsba Mapjanosuh-Jymanuh, Cupm u céemocm, in: IIpuBaTHU KUBOT y CPIICKUM
3eMJpaMa cpelmer Beka, beorpan, 2004, 586; A. IlasuheBuh, ,,[pywmeo Ozar 3a cnamusarbe
mpmeaya y beoepaody ** Passoj, udeje u cumbonu, 'EN CAHY LIV, Beorpan 2006, 289-303.

3 Oldos Haksli, Vrli novi svet, Beograd 1967; 1. Colovié, see: Lleppu Topep, Hoproepaguja
cmpmu, U'panar 124/125, Beorpan 28-31.
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that atheistic ideology used to be primary anti-Christian and anti-Church, while the
rituals of pagan character were not perceived as ideologically too dangerous. This
was beneficial for survival of complete complex of traditional funeral rituals all up
to nowadays. Probably this is the reason for relatively great number of papers about
death, which are, (concerning already mentioned trends), contrary to expectations,
published in ethnological publications from the researched period.* However, an-
other question imposes and that is — what does it mean to write about death? Name-
ly, the fact is that ethnology of this period was above all a “science about rituals”.
Those rituals are always more or less related to the system of beliefs, ideas and be-
havior, that is called traditional religion. Therefore, the result is that it is difficult to
find any paper or work that, at least indirectly, does not deal with death. Religious-
magic view of the world that used to pervade everyday life in traditional society
meant also constant contact with beyond, so the studies about e.g. rituals of baptiz-
ing or wedding, may also be considered as studies about death. I have solved this
methodological problem thanks to L.V. Toma who understands the whole culture as
a way in which society controls, structures, imagines, and finally forgets death. So,
also those modern approaches in Serbian ethnology, by which the authors tried to
escape the cliché of “research about rituals”, were inspired by death. However, alt-
hough attractive and precious for further reflection, this concept about anthropology
as anthropo-thanatology, does not seem to me appropriate and practical for answer-
ing questions that I raised in the beginning. That is why I have analyzed only those
works that directly and explicitly deal with death, or at least touch on it. One analyt-
ical review requires triage of works according to defined criteria. The most common
differentiation of authors/works makes distinction between those that write about
funeral rituals, and those who “read” them. The first group of authors is the most
numerous, while their approach, although it belongs to the mentioned traditional
concept of ethnology, is not completely abandoned today. However, the majority of
these works was written until the 1980s. Rituals related to death appear here as a
kind of exotica that challenges rationalism of the modern time, while the authors of
these works leave the impression of people who are not personally interested in the
theme of death. The main characteristic of these contributions is descriptivism that
is meritorious for creating valuable ethnographic thesaurus. In anthropological
sense, these contributions are almost completely irrelevant. The other group of au-
thors consists of those who try to unzip the symbolism of death, to interpret it and to
find out its messages, sense and meaning in the world of the living. In my opinion,
one may say, without exaggeration, that in this regarded period, only one author
was completely devoted to such efforts, only one author was focused on dealing
with basic anthropological questions initiated by the phenomenon of death. It is
Ivan Colovi¢. However, between mentioned extremes, appear also nuances.

1 considered about seventy different papers and books. Citing all in the form of reference would
be too ample for this text, so I will mention all titles in the complete bibliography of ethnological
works with the theme of death that I am preparing. Such bibliography of works published until
1970 was prepared by Ljubomir Andreiji¢ in GEM 34, 1971, so new bibliography will refer to the
period after 1970.
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As “nuancing” begins practically during the 1980s, it is also possible to di-
vide works about death on those that were written from the 1950s till the 1980s, and
those that were published during the last two decades of the last millennium. In this
period, from 1952, when the first number of GEI was published, until 1976, nine
papers about death were published. In the following six publications/years, which
means until 1983, this theme was completely omitted from the pages of the Bulle-
tin. Concerning GEM, since 1957 until 1981, fourteen contributions were devoted
to the last journey of human life. The only thing that one may notice as a difference
between those publications probably has to do with the strategy of scientific-
research work that existed in these institutions. Namely, the texts in GEM were
usually part of monographic researches of certain regions, that referred to all seg-
ments of social life, including funeral rituals. Papers in GEI deal with certain phe-
nomenon related to death, while funeral rituals of some regions are published inde-
pendently, and not as a part of wider monographic totality.> Descriptions of grave-
yards, graves, monuments and different fine arts motives appear in seven works
(four in GEI and three in GEM). Due to the lack of effort to regard these material-
ized echoes of death in a wider ethnological or anthropological context, they might
be described as archeological or art history contributions.

Researches of death in both publications are based on more or less same
structure, which means that they refer to description of behavior (and more rarely,
believes) of the community on the occasion of death. Descriptions usually start with
aremark about preparation for death that used to begin while the person was still
alive. Then follow enumeration of omens of death, announcement of death it, prepa-
ration of the corpse, rules of behaving in the procession, funeral, funeral feast,
commemoration and All Souls Day. None of these papers includes either ethno-
explication, or an effort of the author to explain certain acts, nor to relate them to
the wider context. Rituals are represented as a petrified form that existed like that
from the time immemorial, and that will always be such. The lack of creativity of
the authors from this period might be explained by certain parameters of their work.
Very important factor here might be the age and origin of the authors: they were
born in the society more similar to the one that they wrote about, than to the one
they belonged as ethnologists. Maybe this was the reason why they were not able to
make necessary analytical distance towards the object of their research. This is of
course only assumption. The main reason for the problem mentioned should be
searched for in the combination of socio-political climate and the corresponding at-
titude towards tradition, death and religion (these two themes were always automat-
ically related), and in the mentioned concept of ethnology of the period. According
to this, every social phenomenon was treated more or less the same — as a part of
folk “tradition” that should be written down and thus saved from oblivion. And
while transformation was “allowed” for some other segments of social reality, death

5 In the year of 1978 in the first volume of Ethnological Volumes, two papers dealing with death
were published. In style they did not differ a lot from those mentioned above: Tomislav Zivkovi¢,
Obicaj darovanja o sahranama u okolini Semderevske Palanke i nekim drugim krajevima Donje
Sumadije, ES 1, Beograd, 1978, 168-175; Slobodan Ze&evié, Grejanje pokojnika, ES I, Beograd,
1978, 109-113.
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was presented as independent cultural complex that resists all civilization streams.®

Formally, death (in the rural communities) is such even today. However it is clear
that under the veil of petrified forms exist essentially changed attitudes towards the
last journey. Indication of this change gave Ivan Colovi¢ as early as 1974, in the
text Introduction to the reading of newspaper obituaries (Y600 y awnaiusy
nosunckux uumyma).” The text was published in the journal Kultura, and in a cer-
tain way it was an announcement of the change of ethno-anthropological discourse
about death.

From the papers that appeared in this period, it is necessary to single out
one by Dusan Bandi¢, published in 1975 in GEL® This work suggested a new meth-
odological and structural approach treating religious phenomena, which would later
single outhits author as one of the most significant and most quoted researchers of
traditional religion.

However, as it is already said, 1980s, or more exactly 1980 was a turning
point in historical, cultural, social and probably every other sense. The death of Jo-
sip Broz Tito marked the beginning of long-term transition in the region of Yugo-
slavia of the time. More or less indirectly the beginning of this process might be
recognized in the changes of the scientific discourse, although I think that changes
were caused also by the appearance of more complex anthropological perception in
the worldwide context, although all innovations came to us with certain delay.

It is interesting, especially in the context of anthropo-thanatological re-
searches that the event of death was the one that opened the “the doors of percep-
tion”, as if the death of “the immortal one” permitted to think about death again,
and thus enabled its re-encounter with /ife. Thus, the return to religion, as it is often
called the reactualization of religious views of the world in the 20" century, was not
only the result of economic and social crisis and wars, but probably, above all, the
need to find again the answer to the suppressed questions.

Five years after its publishing in Paris, in 1980, the huge study “Anthropol-
ogy of Death” by Louis-Vincent Thomas was published in our country. A year later,
in 1981, Yugoslav reading auditorium were able to get familiar with the work “Man
and Death” by another French anthropologist — Edgar Morin.” These immense stud-
ies offered detailed, multidisciplinary researches of the phenomenon of death, its
biological, psychological, sociological, historical and philosophical dimensions.
Considering different ways of death and dying, as well as their metaphors, compar-
ing modern and “primitive” societies and the perception of man as a “creature-for-
death” and of human culture as a creation essentially determined by “remembering”

¢ Munka JosanoBuh, Pad Emnozpagproz uncmumyma CAHY na npoyuasarwy caepemenux
npomena y Hapoonoj kynmypu, TE1 CAHY XXII, beorpan 1974, 143-151.

7 Ivan Colovi¢, Ibid, Uvod u analizu novinskih tuzbalica, Kultura 25, Beograd 1974, 168-178.

8 Nywan Banmuh, Tpacosu mabya y campmmuom pumyany Cpba, TEL CAHY XXIII (1974),
Beorpan 1975, 95-116.

9 Luj-Vensan Toma, Antropologija smrti 1-11, Prosveta, Beograd, 1980; Edgar Moren, Covek i
smrt, Bigz, Beograd 1981.
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of this necessity'? represent even today the inspiration and call for “reading” death
as an eloquent fact about life. Here, however, should be mentioned, that basic
Marxist and biological determination towards life that pervade both monographs,
lead both authors to the final negation of reality of metaphysical dimension of death
and in a certain way of death itself.!" But, all this does not reduces the importance
of these capital works.

Although the direct influence of thanatological views of the world was rec-
ognizable in the work of Ivan Colovi¢, the reviews of “Anthropology of Death”
published in 1982 and 1983 in GEM and GEI, together with a frequent quoting of
Thomas and Morin by ethnologists who were writing about death, signify the initia-
tion of Serbian ethnology into the “new” world of symbols and signs.'?

In the period between 1980 and 2006, forty five papers devoted to death
were published in ethnological journals. This number was duplicated comparing to
the former period, probably because of the increased number of journals and period-
icals that started to be published (Ethnological Volumes, Ethnological Review, Is-
sues in Ethnology and Anthropology), but certainly because of increased interest of
the authors in this topic. Furthermore, six monographs partly or completely related
to the research of death were published in that period." First of all, I would like to
mention the study by Dusan Bandi¢ about taboo in Serbian traditional culture,
which includes very interesting chapter about taboo and regulations related to
death.'* As it has already been said, Bandi¢ was above all the researcher of tradi-
tional religion and his greatest merit was that he defined religious system marked
with this term, pointing, among other things, to the layers of the believes of differ-
ent origin. His theoretical and methodological approach was also original and im-
portant mostly because it emphasized the multidimensional aspect of the investigat-
ed phenomena, but also, I dear to say, it was determined, and therefore limited an-
thropological range of his conclusions in advance. Namely, Bandi¢'s perception of
traditional religion and the complex of beliefs and rituals related to death was
diachronical, regarding them only as a phase of religious believes of our people.'
Insisting on the difference between pagan and Christian elements in the frame of ta-
boo-regulations related to death, as well as on the dominant functionalist interpreta-
tion of their role '® (which can not be refuted, but this does not exhaust all contents
and meanings of culture), prevented this prolific author from entering more pro-
foundly into anthropological dimensions of the meaning of death, not so much on

19 Toma, I, 23; Moren, 15, 29.
' Moren, 369, 387; Toma 11, 368-370.

12 Jbusbana T'appunosuh, Jlyuc Bencan Toma, Aumpononozuja cmpmu I-II, Beozpad, 1980, review
in ’EM 46, Beorpan, 1982, 204-206; Unec [puna, JIyuc Bencan Toma, Anmpononocuja cmpmu
I-1I, beoepao 1980, review in TEX CAHY XXXII, Beorpan 1983, 128.

13 These monographs were mentioned in the footnote no. 1.

14 Dusan Bandi¢, Tabu propisi vezani za smrt, u: Tabu u tradicionalnoj kulturi Srba, 105-210.
15 Ibid, 112.

16 1bid, 159, 162.
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social level, but primarily on the level of individual. But, it might be that this was a
conscious decision to avoid this question.

In my opinion, the main contribution of Dusan Bandi¢ to the research of
death in Serbian ethnology is the concept of afterlife dying, which he patented in the
paper with the same title, published in Ethnological Review in 1983.!7 This concept
is described as the process of separation and liberation of the dead from the connec-
tions with the living, but also — and this is more important — as the process by which
social community regulates its attitude towards the particular deceased and towards
the ancestors through the rituals in which fear from the dead and fear of death grad-
ually become replaced by “peaceful coexistence “of the living and the dead, trough
the memory and respect of first towards the latter. This text is also published as a
part of the study “Kingdom of Earth and Kingdom of Haven* (,,Carstvo zemaljsko i
carstvo nebesko®) in 1990. I will write more about this book further in the text.

“Serbian Cult of the Dead” (,,Kult mrtvih kod Srba”) is a book by Slo-
bodan Zecevié, published in 1982, and it certainly represents one of the unavoidable
monographs devoted to the research about death in our region.'® The importance of
this book is that it brought to the intellectual market a book that represents a very
detailed synthesis of Serbian traditional customs and believes about death. Pointing
out the constants elements of the dead cult, which, in the author's opinion had not
been essentially changed by the influence of Christianity, might represent an inter-
esting starting point for contemporary research of the relations between religion and
death.

It was in the same year, that the paper by Mirjana Prosi¢-Dvorni¢ was pub-
lished in the eighteenth volume of Ethnological Review. In this paper, on the exam-
ple of funeral ritual, the author has pointed at the variable structure of the rite of
passage and the methodological deductions that the usage of the suggested Terens
Turner's “geometric-matrix-model” might offer.!® And although, this model intro-
duced vertical dimension of the structure of ritual reality, the conclusions of this
text remained on the level of horizontal functionalist-structural interpretation of the
phenomenon of death.

The importance of the contribution to the research of death that gave Ivan
Colovié is evident from the mere fact that his name in this paper has already been
mentioned several times. His book “Literature on the graveyard” (,,KimxeBHOCT Ha
rpobJby*’) represents the most conclusive and, in anthropological sense, most im-
portant research of the phenomenon of death.?® The analyzed epitaphs from the
tombstones of six graveyards in Belgrade and three suburban graveyards, and their
comparison with traditional lamentation, were not for Colovi¢ only a discovery of
an interesting genre of wild literature, nor did he use them as a means for pointing

17 Dusan Bandi¢, Koncept posmrtnog umiranja u religiji Srba, EP 19, Beograd 1983, 39-47.
18 Cno6onan 3euesuh, Kyim mpmeux koo Cpba, Beorpan 1982.
19 Mirjana Pro8i¢-Dvorni¢, Pogrebni ritual u svetlu obreda prelaza, EP 18, Beograd 1982, 41-51.

20 Ivan Colovi¢, Knjizevnost.
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out the change/constant of human behavior towards death. This work primarily in-
dicated the possibilities of “reading” numerous manifestations of this relationship
and discovering the essential relation between life and death, crucial for understand-
ing human society.

This book alongside with Colovi¢'s previous books and the Zeitgeist, has
initiated a series of topics in the field of ethnological/anthropological research of
death. In the same year, when “Literature on the Graveyard” was published, another
important paper appeared, written by Dunja Rihtman. It dealt with ethnological re-
searches of the city in which she also mentions research of the newspaper obituar-
ies?!. Two years later, also in EP, Zorica Rajkovié¢ wrote about legends related to
tombstones of the victims of car accidents.?? In the year of 1985 one whole part sec-
tion of ES was dedicated to the topic of “Culture and Death”, and apart from papers
that were dealing with traditional, although not so well known, costumes related to
death, there were also those written in the “new” style. Here I refer to the results of
the research of the socio-emphatic functions of tombstones in villages near Bel-
grade, conveyed by Ivan Kovacevi¢ and also to an interesting, but very short work
about perception of death by polled Belgrade citizens, by Sofija Radonié¢.?* To this
group belongs also a paper by Edit Petrovi¢, published in ES in 1987, about funeral
rituals among atheists. The elaboration of this topic at the time when atheism was
still predominant might have made easier the interpretation of the process of revital-
ization of religious believes that happened during 1990s.>* However, this was never
done.

As it is obvious, the focus during the mentioned period, from the beginning
of 1980s until 1990s, was on the journals ES and EP. In the period from 1982 until
1988 fifteen papers were published. GEM in the same period, published five papers
dealing with death, but their content did not differ from those that were published in
the previous period. In the period from 1983-1990, GEI published also five texts —
two in the ethnographic context — by Dugan Bandi¢ and Nevena Curéi¢. Bandi¢ re-
searched the symbolism of mirror, while Nevena Curéi¢ wrote survey paper about
religious as well as different theoretical concepts of interpretation of death.?

The “circle” was symbolically closed by the same author who had initiated
it, by Ivan Colovi¢ with the text about transformation of newspaper obituaries, pub-

21 In 1988 the same author published monograph ,,EtHonoruja Hame ceakonnesuue*, and devoted
complete chapter to the research of newspaper obituaries. See: Dunja Rihtman-Augustin,
Etnologija nase svakodnevice, Zagreb 1988.

22 Dunja Rihtman, Etnoloska i folkloristicka istraZivanja grada, EP 19, Beograd, 1983, 17-24;
Zorica Rajkovi¢, Obiljezavanje mesta smrti u predajama, EP 20-21, Beograd 1985, 11-24.

23 Tvan Kovadevi¢, Socijalno-emfaticka funkcija monumentalnih grobnica, ES VI, Beograd 1985,
81-87; Sofija Radoni¢, Pristp smrti, ES VI, Beograd 1985, 73-79.

24 Edit Petrovi¢, Posmrtni obicaji kod ateista, ES VIII, Beograd 1987, 179-186.

25 Jlyman banguh, Oznedano — kanuja 36e30a, TEM CAHY XXXIII, Beorpan 1984, 9-20; Hesena
hypunh, Penucujcku KOHIENT CMPTH W Heke MOryhHOCTH meroBor Tymadewa, I E1 CAHY
XXXVI, beorpan 1988, 139-153.
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lished in ES in 1988.2° One could not say that there were no interesting and innova-
tive texts during 1990s, but the number of those significantly decreased, while eth-
nological research of death returned to the safe port of anthropological inambition.
I would like to mention here one more text, published in 1989 — not because I con-
sider it particularly relevant for research on death, but because it seems to me that
its appearance was the announcement and the mirror of the new attitude of society
towards this life necessity. It is a contribution by Zivko Miki¢ in which he deals
with anthropological details (it is about physical anthropology) of identification of
body remains of Montenegrian king Nikola I, queen Milena and princesses Ksenija
and Vera.?” Identification was performed just before their remains were carried to
Montenegro. From today’s point of view, and from the point of view of that time,
this text seems like an overture for “forensic era” in which digging out the dead has
become a part of everyday life — the one of the film, media, politics or war.

However, new social trends and events were announced by, who else than,
Ivan Colovié with his text about death of Ljuba Zemunac published in GEI and
Dusan Bandi¢ with his monograph “Kingdom of Earth and Kingdom of Heaven” 2
Alongside with the sound of the “war trumpets” these two authors lead us to the
time of actualization of new/old myths and heroes, who were intensively used in
political marketing, in the following period. Both studies reveal in a certain way the
elements of new way in which the society does the “organizing” and “making
sense” of death, “allowing” antiheroes and heroes to die for us, giving legitimacy to
the collective cathartic lament. In relation to this question an interesting text by
DPurdica Petrovi¢, was published in GEM in 1995 in which she pointed out the in-
fluence of important social/state institutions on the formation and suggestion of de-
sirable forms of mourning the dead, as well as the desirable attitude to the moment
of meeting of the individual and the collective with the beyond.?® Text by Lada Ste-
vanovié, published in this GEI confirms that these kinds of interventions are not ex-
clusively characteristic of the modern society, existing, in different ways since the
distant past.*

But, let us return to Kingdom by Bandi¢. Defining the symbolism of Koso-
vo oath as a certain “national thanatology”, in the mentioned monograph Bandi¢
opened the question of the relation nation/religion/death, which is today, after evi-
dent rehabilitation of death as phenomenon of political manipulation, more than rel-

26 Tyan Colovié, Preobrazaj novinske tuzbalice, ES IX, Beograd 1988, 59-64.

27 Zivko Miki¢, Nekoliko reci o identifikaciji crnogorskog kraga Nikole I Petroviéa Njegosa,
kraljice Milene i princeza Ksenije i Vjere, EAP 5, Beograd 1989, 7-13.

28 Ysan Yonosuh, Cupm Jbybe 3emynya unu napadoxc o sawmumnuxy, TEU CAHY XXXIX,
beorpan 1990, 61-71.

2 Byphuna Iletposuh, Agexmrue axmusnocmu y cpedrbe6eKko6HOM Nno2pebHOM pumyany Ha
yeumpannom bankany, TEM 58-59, Beorpan 1995, 111-124.

30 Lada Stevanovi¢, Human or Superhuman: the concept of hero in ancient Greek
Religion and/in Politics, TEU LVI, Beorpax 2008.
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evant.?! I think that this work of Bandi¢ is particularly important because of his im-
plicit negation of evolutionist views, and interpretation of religious language as sys-
tem complementary to the language of science. Those two languages according to
Bandi¢ “supplement one another...Each represents a cultural answer to the needs
that its par might not fulfill”.>* This knowledge (and confession) should be one of
the basic perceptions and starting points of further anthropological researches of
death, and the society in general.

Discovering of specific language of political thanatology is characteristic
also for the text by Ivan Kovacevi¢, published in 1996 in which he marks the grave
(it is about the grave of Josip Broz Tito in the Hose of Flowers) as a political place
(locus politicus), trying to explain the increasing importance of the grave in Serbian
politics.® Unfortunately, the author did not elaborate this interesting theme, so the
importance of this contribution is more in setting up the questions than in giving
conclusions.

In this analytical review, it is obligatory to mention work by Bojan Jo-
vanovi¢ “Serbian Book of the Dead” (“Srpska knjiga mrtvih) (1992) and “Secret
of Lapot” (Tajna lapota) (1999), above all because of specific esthetic quality that
these syntheses bring.>* Namely, these two monographs were written in extremely
beautiful literary-philosophical style that is appropriate for symbolic meaning of
this, more or less, familiar reading. Particular importance of “Secret of Lapot” rep-
resents the effort of the author to request ion scientific dogma about killing old peo-
ple, pointing out the symbolic dimension of this, unconfirmed legend.

In the year of 1997, the editorial board of the journal Gradac published the
thematic number devoted to death. However, there are no ethnological contributions
in this journal. In the year of 2004, the whole volume of Codes of Slovenian culture
was devoted to this topic. The authors were linguists and ethnologists, but what sur-
prises us most is the lack of creativity in choosing topics and methodological
framework as well as the effort to regard the issue in the current context.*’

In the beginning of the new millennium when ethnologist/anthropologists
seriously and in great number became “obsessed” by constructivism and political
anthropology, the interest in the private sphere is more and more a theme of histori-
ans who are revealing its inexhaustible sources of possibilities for interpretation of
social reality in diachronic perspective. I do not claim that social history did not ex-
ist before, but such an interest has practically become a trend in the contemporary
researches. This is testified also by the edition “History of private life” that first
consisted of five volumes of translated French editions (2000-2004), appearing af-

31 Dusan Bandi¢, Carstvo zemaljsko i carstvo nebesko, in: Carstvo zemaljsko i carstvo nebesko,
31-42, 40.

32 Dusan Bandi¢, Komunikacijski koncept religije, in: Carstvo zemaljsko i carstvo nebesko, 28.

33 Uan Kosauesuh, I'po6, nonumuka, mazuja, in: Cemuonoruja puryana I, nonuruka, Beorpas
2001, 51-56.

34 Bojan Josanosuh, Cpncka xruea mpmeux; Ibid, Tajua ranoma.

35 Gradac, sv 124/125, Beograd, 1997; Kooosu crosenckux kyrmypa, ¢g 9, Beorpan, 2004.
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terwards as History of Private Life in Serbia in four volumes (2004-2007). In these
publications, mostly historians are dealing with death, and only two contributions
were written by ethnologist.*¢

The intensity of the interest for death as well as the quality of the research
of this phenomenon was oscillating during the focused period. The influence of the
global and local social and state ideas and processes was mirrored also in the field
of anthropological discourse. Critical situations for the society and certain research-
ers were reinforcing impulses for interest in death from time to time. However, this
interest was constantly in inverse proportion with the increasing fear from the un-
known. The closeness of war, as Morin concluded, brought some kind of weakening
of the fear and one might explain the richness and diversity of ethnological produc-
tion between 1980s and 1990s also by that.’” The war situation and the disintegra-
tion of the country apparently suggested the strategy of “admitting” only “certain”
and “big” heroic deaths, so individual frustrations caused by the restriction of po-
tentially destructive and above all uncontrolled intimate and private mourning the
dead ( human/own, fate in general) were replaced by intensive mythologization of
events of national history and participation in the collective pain on the “exclusive”
funerals such as the one of Zeljko RazZnatovi¢, Zoran Dindi¢, Slobodana Mi-
losevi¢a, Nenada Bogdanovi¢a. In the pauses between deaths of important people,
catharsis was provided by mass city religious processions and transfers of remains
of the dead from one place to another.

I believe that science, as a specific worldview appeared from the need to
answer the basic question of human existence in time and efernity. Anthropology as
a science about human should be, by definition, occupied by this issue to the largest
extent. Or it should, at least be based on the basic knowledge that human culture is
conditioned by unavoidable human fate, both in its confirmation and negation
through different types of oblivion. Having this in mind, memory of death would be,
at least, partially, tamed, and further research would be directed towards demystifi-
cation and deconstruction of individual and social attitude to the end of this world
existence.

But, in the end, we will face again unavoidable wall of secrets, or dead
end. However, to think about it in advance might make us more calm and at least
more prepared for meeting the eternity.

36 Anekcannpa [asuheuh, Ozweno caxpawusare, Pana ucmopuja MmooepHoz cnamuearba
mpmeux, TlpuBatHu sxuBoT konm Cpba y nmeBetHaectoM Beky, ed. Anma Cromuh u Hewnan
Maxysmesuh, Kmmo beorpax, 2006, 984-999; Anexcannpa Ilasuhesuh, [locreoma majua,
IIpuBatau xuBot y Cpouju y 20. Beky, yp. Munan Pucrosuh, Kimo, beorpan 2007, 912-923.

37 Moren, 45.
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Anekcangpa NasuheBuh

BPEME (EE3) CMPTU

NMpoy4yaBawe CMPTU Y CPNCKOj €THONOrnju
TOKOM Apyre nonoBuHe 20. BeKa

KrbyuyHe peuyu:

CMPpT, eTHOMOrKWja, penuruja,
nonuTuka, aytopu

TekcT MOHOCH aHAIWTHYKKA MPHKA3 ETHOJOIIKUX PaaoBa KOjU Cy TOKOM
npyre monoBuHe 20. Beka OMIIM Marbe WM BUIIE AUPEKTHO mocBeheHn mpoyvaBamy
cmptu. okycupana cam ce Ha eTHonomke yaconuce: [ EV, 'EM, EIl, EC u EAII,
Ka0 M Ha TIOjeJUHE TEKCTOBE M MoHorpadcke CTyadje, Koje cmarpam
HEe3a00MIa3HUM KaJla je Y IUTakby HaBeIeHa TeMa.

[To3Hara je ynmeHHIa Ja je MOJAEpHO 100a, JOHENO OIHOC MpeMa CMPTH
YMHOTOME PA3JIUYUT O]l OHOTA KOjH je KapakTepucao panmje ermoxe. On mojase koja
je y TpaaulHOHATHOM JPYIITBEHOM MUJBEY HILIA ,,pyKy IOJ PYKy™ ca CBOjUM
aHTUIOZOM — XKHBOTOM, IIPEACTaBJbajyhul HEpa3gBOJHH €0 CBUX H-ETOBHX, KaKO
MIPEIOMHUX, TAaKO M CBaKOJIHEBHUX MaHHU(eECTalnja, CMPT je Y UHAYCTPH]CKO] epH
CBC BHWIIC IOTUCKMBaHA Ka MapruHamMa CTBapHOCTH, Y cQepy IpUBATHOT,
npehyTaHor, HEKOHTPOIMCAHOT M Hempu3HaTor. [Ipodecnonanuzaiyja nociosa y
Be3W ca cMphy, mpomarmpamke W OMAacOBJBEHE Kpemanuje, orpahuBame H
caxkpusaree Tpobdajpa, a 3aTUM 1 OOJIECHUKA M CAMPTHHUKA OJ OUH]y c8emd, CaMo Cy
JeTajbu Tpolieca KOju je, MOxke ce pehr, KyIMUHHPAo TOKOM Jpyre nojosune 20.
Beka. Tpenposu y CpOuju, Mo OBOM MHUTamy, HUCY MHOTO OJACTYIIAH OJ OHHX Ha
rio6arHOM HHBOY. Mmak, Mopa ce MpUMETUTH Ja Cy OBJIE KyJITOBH BE3aHU 32 CMPT,
y OJHOCY Ha JApyre obOuvaje >XKMBOTHOT LUKIyca, OapeM (opmanHO, HajMame
MOJUIETTIN IIpoMeHaMa. Pas3nmo3u oBoMe JiexXe CBakako y KOMIUIEKCHOCTH CaMor
(eHOMEHA CMPTH Kao BEYHTE TajHE W HalaxHyha peurdjcko-MarhjcKor HaduHa
pa3sMUIUbaKka, allM U Y YUHCHUIM J1a j& aTeHCTHYKA UACOJOrHja OWia MpUMapHO
aHTHXpuIhaHCKa W aHTHIPKBEHAa, AOK oOpele MaraHcKor KapakTtepa HHje
JOXMBJbaBaJla Ka0 WACOJIOMKH IpeBuine omacHe. OBO je MOrofoBajo OICTaHKY
YUTABOI KOMIUIEKCA TPaIMIUOHATHUX MOCMPTHHX pHUTyalla CBE IO JaHAIIBUX
naHa. BepoBaTHO ce y ToMmMe Hanmasu M O0jallllbemhe PENaTUBHO BEITUKOr Opoja
pamzoBa O CMpTH, KOjH Cy, (C OO3MpOM Ha TPETXOIHO TIOMEHYTE TPEHIOBE)
CYIPOTHO OYCKHBAaKNMa, 00jaBJbEHH y €THOJIOIIKUM YacOIMCHMa Y TPOYyYaBAaHOM
HepUOTY.
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WHTe3uteT MHTEpecoBama 3a CMPT, Ka0 W KBAIUTET MPOydYaBama OBOT
(heHOMEHa OCHMIHPAO je TOKOM (OKYyCHpaHOT Tepruoja. YTHIA] TIO0ATHUX H
JOKaJHUX JIPYIITBEHHX W JpPKaBHUX HIeja M Mpolleca Oriieao e W Ha I0JbY
AHTPOMOJOIIKOT TUCKypca, TaKo Oa je Y paay HM3IBOjEHO TPH €Tale Mucama O
CMPTH Y MOJEPHOj CPIICKOj E€THOJIOTHjU/aHTPOIIOJIOTHjU, Koje, Ha crenuduyan
HAYUH TOBOPE U O BPEMEHY y KOME Cy HacTale.
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Museums and Geographies of (National) Power *

The paper raises a discussion about the relation of museums and (nation-
al) politics, primarily about the concept of “apolitcism” of museum work, the
idea that is spread among many museum workers as reality. | analyze the
process of appearing of big museums in Europe and Serbia, as well as the
aims of their work, in order to show that museums — from the very begin-
ning of their appearing — function as means for consolidating national bor-
ders (outer and inner), teaching about patriotism. | also analyze the influ-
ence of German romanticism, that created the illusion of "apoliticism" of
the culture in general, as well as of museums.

The change of attitude towards the state-as-nation in contemporary Euro-
pean community means also the change of museologic activities that
should take part in the constitution of Europeism/European identity as me-
ta-nation. That change has not still come to museums in Serbia, which
points to the fact that society has not changed yet in the direction of ap-
propriating of European values.

Key wordes:

museum, politics, nation, state,
power

How does one hate a country, or love one? (...) I know
people, I know towns, farms, hills and rivers and rocks, I
know how the sun at sunset in autumn falls on the side of
a certain plowland in the hills; but what is the sense of
giving a boundary to all that, of giving it a name and ceas-
ing to love where the name ceases to apply?

Ursula Le Guin, The Left Hand of Darkness

* The paper is the result of the research on the project no. 147021: Ahthorpological research of
communication in contemporary Serbia, financed by MSTD RS.
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According to definitions, museums are places that gather old and valuable
things, objects that are considered to be the ,,essence” and emanation of the past of
the people that made them, used them, or even found them in their surroundings
(objects from the nature in natural history museums). Furthermore, according to the
assumption that exists for already two centuries, museums have appeared on the
grounds of rational modern science/sciences that are “objective” (because sciences
are assumed to be objective') — they keep/represent extracts of “true” reality, past or
present. That should mean:

» that objects and mutual relationship between them are defined and unchanged
(because they exist in objective/true reality): that is particular material form of
the objects brought to the same level with its meaning (form=meaning) and

» that the relationship between single objects exists independently from the read-
ing/interpretation that is ascribed to them by museum workers, or museum visi-
tors; from this further follows that

» ideological presumptions and differences in the discourses might not influence
the values that are kept/represented in the museums, and that these values are
unchangeable and given forever (in the same way as objects=material artifacts).

However, like all the collections that existed before the museums of the
modern time, these are also shaped by the discursive vision of the world that direct-
ly results from the concept of the world organization (in physical/natural sense) and
social power distribution.’

The Borders of the Nation

All big national museums appeared at the same time when national states
appeared, following the ideology they were grounded on. The British Museum was
founded in 1753, and the Central art museum in Louvre in 1793 (Maroevi¢ 1998:
48, 50). Also in other countries the establishing of big, state museums, followed the
foundation and consolidation of the states. The Royal museum of paintings and
sculpture (Spain), known later as The National museum of paintings and sculpture,
and finally as The National Museum Prado, was opened for the audience in 1819.3
At the time of its creation, it had to aims:

* to show artistic work that belonged to the Spanish crown, showing thus the
richness and power of the royal family equaled with the state and

I About the concept of objectivity and the model of scientific realism see: Sindeli¢ (1986).

2 About the collections that had existed before the formation of museums in the contemporary
meaning of the word and about their relation to the concepts of world perception and the struc-
tures of social power is written a lot. See for example: Hooper-Greenhill Eilean (1992) and Ben-
nett (1995).

3 Museo National del Prado: http://www.museodelprado.es/en/ingles/collection/description/
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*  to show to the rest of Europe that Spanish (national) art is as worthy as any oth-
er national school of arts.

*  The Rijksmuseum (the Netherlands) was founded in 1800, also as an art gal-
lery. At the time of its foundation, it was located in The Hague and it mainly
contained paintings. In the year of 1808 it was moved to Amsterdam. Since
1885 it has been in the same building as today, merged with the Dutch National
History and Art Museum.*

During the 19™ century, Germany was still divided into several states and
in 1852 in Nuremberg was founded the “national” and at the same time the “muse-
um of German speaking area” showing “the achievements of culture, arts and histo-
ry, from its beginnings until nowadays”. This represented one of the segments of
the struggle for unification of all people speaking German language. Soon after the
German unification (although not complete), and the proclamation of Wilhelm I,
king of Prussia, for the first German Emperor, with the emperor's decree, this mu-
seum officially became The National Museum of German Arts and Culture.

It is obvious that the states that had defined borders during the establishing
of the new system, used to organize their museums as the confirmation of the power
of already existing nation-as-state. This stands in accordance with Rousseau’s con-
cept of political nationalism (Llobera 1994: 151-155) based on the “social contract”
in which individuals voluntarily partake, thus creating a common state. Seemingly,
in this way, it is possible to keep freedom as one of the fundamental principles on
which modern countries are grounded (liberté, égalité, fraternité): there is the as-
sumption that there is no obligation to accept the contract, i.e. that there is the free-
dom of choice of the society/country with which one may make a contract.

The National museum in Germany which had been founded before the final
formation of the unified national state was a part of the project of its formation and
at the same time of the consolidation of its borders on the grounds of the cultural
collectiveness (that is primarily reflected in the common language).’ In this case the
nation is defined as culture, the borders of which coincide with the borders of lan-
guage. Cultural nationalism, that is based on Herder’s definition of nation-as-
culture (Llobera 1994: 165, 169, 174) refers to assumed/inborn affiliation to the
collectivity and has nothing to do with free will, which means that free will is
achieved exclusively inside the given framework of affiliation to culture-as-nation.
Education, as well as museums (as part of the project of teaching culture) were un-
derstood as a part of the process of “humanization”, creating the precondition for
better and more fulfilled life, while political culture meant active participation in
public life (Barnard 2004: 155).

4 Rijksmuseum: http://www.rijksmuseum.nl/aria/aria_encyclopedia/00046827?lang=en

5 According to the Herder’s concept of borders of nation-as-culture had to be equaled with the
state borders. Herder explicitly claimed that any kind of mixture of nations inside one country is
extremely unproductive. (Llobera 1994: 169).

39



<= Bulletin of the Institute of Ethnography SASA LVI (2) =

This was the reason why in Germany, as well as in central and East-
European countries that were formed under the strong influence of the German ro-
manticism and its concept of nation and nation state, there was a strong conviction
that culture and politics are completely separated.® This further eliminates the ques-
tion of social responsibility for any kind of work in culture (and thus in museums),
because responsibility results from the decisions brought by free will, being related
to political participation in public life.” Culture is not politics, and free will exists
only in the framework of affiliation to the nation. Therefore the cultural act is not
compatible with the responsibility for the political act.

The similar process went on in Serbia. She, although still a vassal country
of the Ottoman Empire, founded The National Museum in 1844 as a symbol of its
independence, and at the same time as a sign of appropriation of European values.
Some decades later, at the end of the 19™ century, after the foundation of The Natu-
ral History Museum (1895), a declaration was published (in 1896) as a part of the
activity of collecting the money for the construction of the museum building. In this
declaration with title Poklic¢ za Muzej srpke zemlje (Call for the Museum of Serbian
Country) (Vasi¢ 1970: 15) it is said among other things:

“Serbian country is hilly and flat, fertile and infertile. It is dear and
lovely to all Serbs, and attractive for foreigners. Still, there are no mir-
rors or places where her picture might be considered, learned or
loved... "Every state and every committed nation builds in its country
real temples in which all natural treasure of its country is shown to its
people, while the youth are taught to know their country completely
and to love it. Only Serbs do not have such a place.” (Vasi¢ 1970: 15)

It is obvious from this declaration that the main aim of museum practice
should be teaching visitors about the nature of their own country (i.e. own nature) in
the frame of identity construction and strengthening of patriotic feelings. What re-
mained unincluded within the borders of the newly established national state (in
Serbia, similarly as in Germany), according to Herder's concept of nation/national
and its borders, was included by speaking-as-cultural domain, and — what seemed
more appropriate for the Balkans — by religious-as-national one.®

¢ Thomas Mann, for example, more than a century later explicitly said that he believed that
“German humanity basically resists politicization.” He explained: “I don't want the trafficking of
Parliament and the leading parties to infect the whole body of the nation with the virus of politics.
... I want impartiality, order, and propriety. If that is philistine, then I want to be a philistine. If it
is German, then [ want in God's name to be called a German.” (Heilbrunn 2001).

7 For this reason Lenny Riefenstahl was able to insist that her films (Der Sieg des Glau-
ben/Victory of Faith from 1933, Triumph des Willens/Triumph of the Will from 1934, Olympia
from 1938) were not designed as a means of propaganda of nation-socialim and that “she looked
at the world with the pure, disinterested eye of an artist, and cared only about the noble task of
giving vivid cinematic form to contemporary events.” http://writing.upenn.edu/~afilre-
is/Holocaust/riefenstahl.html

8 Germany tried to construct similar concept ofequaling religious and national identity, especially
during the year before March revolution in 1848. Still during Wartburg in 1917, Martin Luther
was celebrated as a proto-German nationalist, which connected Lutheranism and German nation-
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The Ethnographic museum was also established on the same premises, at
the end of the 19" century and began to work at the beginning of the 20" century. It
is a clear product of (German) romantic searching/establishing the origin of nation,
ethnic and cultural groups (Gavrilovi¢ 2007: 64-66, 78-80) as a cornerstone for the
definition of the relationship between the space that “belongs” to the nation/group
and vice versa, which in the 19" and at the beginning of 20" century was one of the
basis for establishing of the real political borders between the newly established
Central and South European national countries, wherefore its formation and further
work was an integral part of the state (read: political) project, although that was
never said, or recognized as such.’

Inner Borders

Thus the borders of interest for collecting and, at the same time, represent-
ing of culture and even nature, were established in the frame of the assumed borders
of the newly formed nation (those borders that were framing the county, or in the
case of Germany and the countries that were appearing during the 19" and in the
beginning of the 20" century under the ideological influences of German romanti-
cism — the borders of the regions where the unaffiliated members of the nation lived
and which the state wanted to include). Museological acquisition and representation
of culture and nature fitted to the national borders, which was in complete harmony
with the state politics, and in the frame of that, with public education.

The concept of public education (and museums as its informal part) was in-
troduced during the 19" century in all modern/civil states. It was to include all stra-
ta of society,'” and thus support the concept of general equality. The aim of educa-
tion was not only to offer equal opportunities to everyone and to raise general level
of education so as to render a country more operative and prosperous, but above all
the to spread and establish widely and firmly the “patriotic spirit”, as it was defined
by Rousseau’s support for public education (Llobera 1994: 163). Such pub-
lic/patriotic education included, above all, precise knowledge of borders of “home-

alism engaging religious feelings for German nationality construction. The concept was (partly)
abandoned after German unification, when all south districts with predominantly Catholic popula-
tion entered the borders of the country, although strong political pressure for country seculariza-
tion followed (Kulturkampf, 1872-1878), which the minority population such as Polish, Danish
(...) felt as being discriminatory because the pressure was primarily aimed at reducing the influ-
ence and power of the Catholic Church. After 1878 the Protestants and Catholics unified in the
confrontation against social-democratic movement. However, divisions on religious grounds ex-
isted for a long time, which is evidenced in the novels by Heinrich Boll (The Clown, 1963).

9 It is still like that even today, see: Simi¢ (2006).

19 Public education still excluded women and all men with the special needs, as well as some oth-
er segments of the society. The discussion upon this issue opens the following question: who (in
various periods) is considered to be a citizen (who should be equal). This interesting theme goes
beyond this text.
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land”/“native country”.!' As Nora nicely points out in relation to France, and learn-
ing geography of their own country, children started the journey, which “was a
compendium of what every child should know about France (= own country, L;.
G.), a story about identity and a journey of initiation. (Nora 1996: 16). But, while
French, Dutch and British concept of nation defined these borders of nation-as-
state, in German concept and those that developed out of it — the concept of Euro-
pean nations from Middle and South Europe, these borders were defined by culture,
i.e. by language, and in the case of Balkan nations, primarily, by religion.

However, even in the frame of British museological tradition from the be-
ginning of the 20" century, appeared tendencies of dealing with “British traditions”
that is, representing the nation, because it turned out that the principle of including
museums in the establishing of clear patriotic spirit and national unity was very
successful. Thus in 1904 started the project of establishing the “national” museum,
which would show “the British spirit”, and not only what British imperia possessed,
which was common for the museums of anthropology of the day. The new concept
of British national culture became thus a “popular fantasy” favorite with both sides
of political (power) spectrum and persistently, during the first decades of the 20™
century, it was applied in the local museums. The concept of “traditional culture*
was introduced in the education of youth in 1905 in order “to instill a correct patri-
otic spirit* (Coombes 2004: 241).

However, museums did not address the whole population, not even within
the nation (the same case is even today), while education, as one of the main aims
of museological work from its very beginning, did not refer to all members of socie-
ty. National minorities, although physically implemented into the geographic area
defined as the national area, were not included in the story about the nation and its
values. Museums addressed minorities only to show the power and the dominance
of the majority nation, to teach minorities about the culture of majority, which
should be, according to the assumption of the nation state, appropriated by them.
This was a part of the process of assimilation of minorities (at least their educat-
ed/higher strata), i.e. a part of the process of national unification of residents.

In this way museums, completely harmonized with other segments of the
public speech, created the image of geographic borders (real and/or desired/
projected) that included the “national” area, representing to themselves and to the
others (foreigners and those who do not belong to that nation) its goods/values:

*  to themselves with the aim of homogenization,

"' The construction of patriotic spirit was necessary also for possible/potential military-as-
patriotic engagement, which required sacrifice of life for the needs of the national state. The dec-
laration by Thomas Abbt, Vom Tode fiir's Vaterland (On dying for the fatherland) was published
in 1761, before the most important Herder’s works — the basis for German romanticism and the
concept of nation were published. Although French revolutionary parole Liberté! Egalité! Frater-
nité! Finishes also with ou la mort (until death), which was later usually forgotten. This, at least in
the time of revolution, referred to the fight for idea, and not the fight for (geographic-as-national)
border.
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*  to the others inside themselves (national minorities) with the aim of introducing
them in the culture-as-nation, which means assimilation and

» real other, which means foreigners, with the aim of confirmation of the same or
higher values in relation to theirs (= other) national cultures.

This border creation had never been considered to be politics, because the borders,
the same as nation, were already defined by culture, and were considered to exist by
themselves.

Consequences

The concept of apolitical culture eliminates the idea of responsibility of
culture towards nation, that appears unquestionable, because belonging to the nation
is also considered to be unquestionable and not a part of political process. That fur-
ther implies that the split inside the nation is not allowed; moreover, it is impossible
(these kind of attitude is recognizable even today in the constant calling for “unity
of Serbs* exactly in the frame of political projects) and implies that everyone who
does not agree with this is a traitor, because of questioning the frames/borders of the
nation. In addition to that, all the others who are not members of the nation (who
are minorities) are under suspicion of not being good citizens, which means poten-
tial traitors, which further generates constant resistance towards giving more collec-
tive rights and positive discrimination of national minorities.

Different treatment of the nation (nation-as-state) lead to completely differ-
ent consequences, even related to the development of museums. The politization of
muzeological activity, as well as politization of culture in general, is completely
obvious in the countries where the nation is equaled with the state. In these coun-
tries, there are numerous and serious debates about the political engagement of mu-
seums in specialized magazines as well as in wider public space. They appear,
sometimes, in completely unexpected situations, being provoked — as it seems, at
least from the perspective of the successors of German romanticism, by incredible
reasons.

One of the recent examples happened during the president campaign in the
USA in 2007, when one of the crucial questions was financing the Woodstock Mu-
seum.'? However, it turned out that this was not related only to showing respect to
the concert from almost forty years ago.'* Actually, it was the result of the clash be-
tween two diametrically different worldviews and their value systems. The vote pro
or con the Woodstock Museum actually meant the vote pro or con the war, reli-
gious, racial and gender equality, general tolerance and all other important ques-

12 According to American muselogic tradition, museums were by rule not financed from the pub-
lic income. Only the Smithsonian Institute and its belonging museums are state-founded institu-
tions. However, these are also financed from private donations. And in this case, the sum that was
expected from the taxpayers was only a small part comparing to the means provided from other
sources.

13 Concert was held in September 1969.
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tions that seem to be answered by contemporary western societies, but are actually
still highly debated. What do we learn from the clash about the Woodstock Muse-
um?

It is very often repeated in Serbia that divided opinions about the politics,
economy or value system, undermine and slow down the development of the coun-
try and that we should be undivided because that is “for Serbia’s good”. However,
the American example shows exactly the opposite. Since the political changes in the
year 2000, it is often emphasized that there are two Serbias.!* Similarly, there are
(at least) two Americas. One consists of those who (physically or only spiritual-
ly/ideologically) were present in Woodstock — i.e. those who were ashamed of the
war in Vietnam and had enough civil courage to publicly confront it: to refuse to go
to war, to involve in demonstrations, to sing about freedom and equality — racial,
gender, religious, national. The Woodstock Museum should represent the ideas of
these people. The second America consists of people who were in Vietnam War and
who believe that with this they helped their country and its ideas.!> For them, the
Woodstock was the gathering of non-patriots, of traitors.'® However in the time of
Woodstock it was difficult to imagine that an Afro-American woman could be Sec-
retary of State for foreign affairs, even in the democratic administration.!” Today
that is possible even in the republican.'® Also it was difficult to imagine that the
governor of one of the biggest states might be a naturalized citizen,'® or that woman
and Afro-American might be president candidates.”® So, although, publicly, the
clash has already gone on for forty years, the things are changing, and the crucial
questions are not the same any more. Some things for which the generation, whose
engagement symbolizes Woodstock concert, has been fighting, have become so

14 About these problems see more in: Manemesuh (2003: 238-441), IIpenuh (2006: 38-47).

15 John McCain, the most extinguished republican candidate in the president campaign during
2007 was war veteran and hero who spent five years in Vietnam captivity.

16 Already in 1969 The Left Hand of Darkness by Ursula Le Guin was published. This novel re-
ceived several awards, it was translated into number of languages, and it was sold out in millions
of copies. There is an unambiguously liberal answer on the question how to define patriots and
traitors, the question that was clearly put in the USA during the Vietnam war: “I do not know
what makes a man a traitor. No man considers himself a traitor: this makes it hard to find out®.
However, “patriots” in America, as in any other country do not read non-mainstream literature
(although The Left Hand of Darkness has not been treated as a genre novel for a long time), but
rather elitist (according to their national discourse) art.

17 Martin Luther King, one of the greatest fighters for the rights of Afro-Americans was killed in
the April 1968.

18 Condoleezza Rice is Secretary of State in the Republican administration of George W. Bush
since 2005. She is the second woman (after Madeleine Albright) and the second representative of
Afro-Americans (Colin Powell), but the first to be the certain indicator of overcoming two basic
discriminations: by gender and by race.

19" Arnold Schwarzenegger, incumbent Republican governor of California was born in 1947, in
Austria. He came to the USA in 1968 and became its citizen in 1983, keeping his Austrian citi-
zenship.

20 Democratic candidates for nomination for president during 2007/2008 were Hillary Clinton and
Barack Obama.
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generally accepted that now it is even forgotten that only four decades ago, this
seemed unreachable. Thus, for example, we recognize the whole cycle in Wood-
stock's example: a spectacle organized in the name of (one)/against (some other)
politics, transforms into memory/remembering used for the construction of history,
wherefore the historical reconstruction of events returns to the everyday life (and by
that to politics), through the process of musealization.

Protagonists of different ideas/politics keep different memories about the event,
having diametrically different opinions about its historical value/importance, which
prolongs the dialog that started during the 1960s (Stearns 2007), not only about
contemporary values, but also about key historical events with “national” im-
portance. In this way, constant, continuous negotiations move borders not only in
relations between culture, “real life”, and politics, but also in relations between dif-
ferent social groups inside the nation, widening the field of their influence, far be-
yond the national borders.

The other interesting — and completely reversed — example is the reflection
on WW II from the discourse of Shintoistic deification of all soldiers that gave their
lives for Japan/motherland in The Yasukuni Shrine museum (the museum of mili-
tary and war) in Tokyo. All Japanese solders from WW II, including those who had
been designated war criminals, were represented as national heroes in this museum.
This, after reopening of the museum in the impressive new building in 2002 (Green
2002) provoked a lot of disapproval, especially in the countries that were occupied
by Japan. This also led to political disagreements with China, Korea and Philip-
pines, although this was not the state museum. However, on the 15" of August
2002, the day of the victory over Japan, this museum was visited by the mayor of
Tokyo. Also a bit earlier, in May 2002, it was visited by the Japanese prime minis-
ter, which points to the conclusion that the state is not completely distanced from
this kind of history interpretation.

What provokes the most criticism among non-Japanese visitors of this mu-
seum, apart from distorted image of WW 11, is the fact that the exhibition provokes
xenophobia and hatred towards all the others who are not Japanese, so among the
comments in the impression book it is possible to read: “Kill all Koreans and
Asians® (Silva 2003).

Europe without Borders: Multicultural Museum

Since the European Union formation, museum employees all around Eu-
rope have started to search for the place for museums within the new political
movement. From the year of 2000, European Museum Forum has been focused on
the idea that museums might also have an important role in the presentation of Eu-
rope and European culture and heritage, supporting cooperation and integrations in-
side European Union*' (Museums as crossroads: 2), exactly because they keep

21 The numerous workshops were organized, as for example: The Spirit of Europe 2000. and/or
Access to the European Heritage in Museums 2001.
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(preserve) different cultural traditions promoting cultural differences. In this way,
what once used to be the basis for making national borders between countries,
should in contemporary political project become the key for mutual understanding
and construction of ties, not only political and economical, but also cultural — be-
tween European regions and nations who were confronted for centuries.

European platform for museums as institutions intended for self-education
of individuals, as well as of the members of the collective/community (cultural,
usually understood as national) regards that museums are public institutions that
might shape values that correspond to the aims of the European Union — both in the
sense of relationship between nation/culture that enter its domain, as well as in the
support for achieving human rights (of individuals or of the members of local and
national communities). The defined aims of museological activity are following:

» cultural diversity/social integration.

* helping people in creating multiple identities.

*  support for overcoming cultural inequality.

* introducing local characteristics into the European dialog.

Because of all that is mentioned, museums are expected to have entire activity re-
lated to the needs of (potential) European audience — all activities, from acquisi-
tions to the themes that museum deals with, should correspond to the general Euro-
pean values, promoting common similarities and explaining the reasons for existing
differences, making also the basis for establishing mutual understanding. The most
important mission of every museum — the existence and research of collection — is
in the contemporary moment understood only as a means; their protection is con-
sidered to be only the assumption, while education becomes the most important aim
of the museum (Museums as places of lifelong learning: 6). In that sense the muse-
ological activity broadens, because it is considered that museums should make con-
ditions for knowledge both for experts and for laymen.

On the other hand, united Europe changes not only the concept and frames
of museologic activity, but also the idea about the audience and how this audience
(should) experience itself, but also how museums should understand this. As it is
said in the declaration of the Committee for culture and education: if we are all Eu-
ropeans, then everyone of us — in any European museum — is not a foreign tourist
any more, but a citizen of Europe who meets its local characteristics in some other
region (Museums as crossroads: 4). That eliminates the borders, this time equally —
of countries and cultures and in the project of construction Europeism/European
identity as meta-nationality. In the same document it is considered that museums, if
they do not change, might disappear in the same way in which the borders disappear
between national countries in Europe. However, this is not highly possible, because
new ways of muselogic work are searched for, and they should enable understand-
ing and sharing European culture and heritage, instead of using it for teaching bor-
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ders inside of it. This may be done through the new reading of the same cultural
heritage that was used for making the borders that used to exist.??

Once transformed, European museums should, according to the assump-
tion, consider the fact that multiculturalism represents meeting of any two individu-
alities, because reading/interpretation/applying of cultural pattern from which they
originate may never be identical. This is so even when the culture is considered to
be nationally framed: two Germans or two Serbs do not have to share the same atti-
tude towards their own cultural inheritance, nor to move inside the same frames of
their own (personal or collective) contemporary culture. Therefore it is considered
that multicultural approach to museums should be sensitive to different and com-
plex relations between different communities that might be the issue of museologic
work or to whom the museum is addresses. This might make any museum a unique
example of reflection of the needs and parameters of the community (collective, but
also of individuals that constitute it) that it represents and to whom it serves (collec-
tions, exhibitions, actions).

Thus, museums should become places that are comfortable both for tourists
and local visitors, because they are obliged to treat everyone as worth/important vis-
itor/user, offering accumulated knowledge focused on general phenomena in under-
standable form — digital and multilingual, which would put local characteristics in
relation to the general European heritage, becoming thus close and understandable
to people who live different lives in different parts of Europe, have different experi-
ences and originate from different cultural surroundings (not exclusively, but also
nationally perceived). The other possibility is establishing of European cor-
ners/rooms in which objects of general European character would be exhibited; also
the borders between inter-regional projects would be flexible connecting global and
local views of the objects of representation, being thus the bridges that connect two
different communities.

Thus museums become a part of the process of constructing the united Eu-
rope, as a new political project, used for overcoming exactly those borders and ide-
as for which museums were important in the construction of “national spirit”/ “na-
tional spirits”. Namely, it is believed that only in this way museums might survive
under the new political circumstances. Even when some statements — such as the
declaration of the magazine Museum Aktuell, which says that it is the magazine for
museology of German speaking area’> — resemble extremely national-as-cultural
approach from the end of 18" century, they do have now (or at least should have)
completely new connotation. In spite of the unification of Germany, the German
speaking area still exists in several European countries. Although they speak Ger-
man language, which does connect them, people have different experiences and

22 One of the ways to overcome national borders is the approach that was applied for the first time
in the Museum of Modern Arts in New York, where pieces of artistic work were exhibited ac-
cording to their style and not according to national borders/schools, which points to the world as
an integral system. (Kramer 2001).

2 Die Zeitschrift fiir Ausstelugspraxis und Museologie im deutschsprachigen Raum,

http://www.museum-aktuell.de/
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construct different life strategies, not only in museologic activity, but in the culture
in general and in everyday behavior practice. This area is not bordered any more —
neither geographically, nor politically or culturally and it is surrounded and mingled
with different traditions, experiences and knowledge that have to be treated equally.

Serbian Perspectives

Unfortunately museums (and museum workers) in our country are still far
from the new flows of ideas. Almost by rule they still organize exhibitions that are
politically appropriate?* (for example the exhibition about Kosovo myth from the
1990s or the endless exhibitions of icons and/or icon copies and frescoes that are
still very common), or they are “apolitical”.>> In both cases museum workers often
believe that they do not deal with politics and that reality they show in exhibition is
really “objective”, although there is no such a thing, nor it ever was.

The change of discourse, accepting of idea that every action of museum as
an open political act is not so important for museums/galleries, but for the whole
society that they mirror. At the same time, without an open dialog, with the
state/society/media about different political possibilities in which all participants are
aware of their responsibility for the society in general, museums will stay some
kind of necessary trouble the purpose of which is unclear. This does not refer only
to the museums, but also to the general culture, especially elite one, and also for the
arts, especially modern one — that is not understandable for the wide audience
which is not even a potential one.

Without constant putting question about everything that creates “eternal
truths”, including the question of nation, its borders and relation with the Other, the
awareness of the part of the dominant elites, and the majority of so-called nation,
will stay in the undisturbed and firmly bordered collective/dictated field of blood
and soil, with all consequences that go with it. And the gap between our and other
societies will be even deeper.

Sources

Germanische Nationalmuseum, http://www.gnm.de

Literature of the Holocaust,
http://writing.upenn.edu/~afilreis/Holocaust/holhome.html

24 This especially refers to the way of treating the nation, which all up to nowadays did not exceed
the frames of romantic concept applied in the time of appearing of museums in Serbia. That is
clearly argumented in the text by Marina Simi¢ (2006).

25 This even means keeping of old paradigms in frame of the science which deals with museums
(Gavrilovi¢ 2007: 64-73), which, according to the assumption of the museum workers/creators of
the exhibitions, avoids the conflict with the surroundings, because it represents and shows to the
audience what they have already learned to see in the frame of museum exhibition.
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Museum aktuell: http://www.museum-aktuell.de/
Museo National del Prado: ttp://www.museodelprado.es/

Museums as crossroads: meeting other cultures, 17-20 October 2002, Parliamen-
tary Assembly, Committee on Culture and Education, Sub-Committee on
the Cultural Heritage, European Museum Forum Workshop, Parma (Italy),
www.ibc.regione.emilia-romagna.it/en/crossroads.doc

Museums as places of lifelong learning, 2004-2005, EU Learning Partnership,
Grundtvig 2: Germany, Hungary, Italy and the Netherlands,
http://www.ibc.regione.emilia-romagna.it/pdf/llml.pdf

Rijksmuseum: http://www.rijksmuseum.nl/
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Jbumsana NaBpunoBuh

My3eju u reorpadumje (HaumoHanHe) mohu

KrbyuHe peuyu:

My3ej, nonnTuka, Hauuja,
apxasa, moh

VY pazay ce pacmpaBiba 0 OJHOCY My3eja U (HAIMOHATHE) TOJIUTHKE, Ipe
CBera O KOHIICNTY ,,allOJUTHYHOCTH MY3€jCKe JENATHOCTU, Ha KOjH CE€ MY3EjCKH
pamHHIN 4YECTO ITO3WBajy. AHAIM3Upa Ce MPOIEC HACTAHKA BEJIHKHX My3eja y
EBpornu u y CpOuju, kao 1 HUBEBH BUXOBOT pajia, YMMe ce MoKa3yje Ja My3€eju 01
CBOT HAacTaHkKa Jenajy y OyHKOMju ydBpmihnBama HAIMOHAIHUX TpaHMIA
(CTIOJBHUX W YHYTpAIIBUX) U yUCHa TATPHOTU3MA, TAKIIE — €A JACHIM MOJTUTUYKAM
nuwbeBuMa. C Jpyre CTpaHe, aHaJIM3Upa Ce yTHIAj HEMayKor POMaHTH3Ma, IO
YUjUM ce YIUITMBOM (OopMHpa CPIICKa HAIIMOHATHA JPyKaBa U CBE HeHEe HHCTUTYIIN]E,
VKIbydyjyhH W My3eje, U Ha OCHOBY UHjUX Ce€ TpeMHca Tpagd WIy3Hja o
ATIOIMTHYHOCTU KYATYpE Y IEIHHH, 1A TAKO U MYy3€jCKe JCIaTHOCTH.

[IpoMena opHOCa TpeMa Jp)KaBU-KAO-HAIMJH y CaBPEMEHO] E€BPOIICKO]
3ajeTHUIIM MTOIpa3yMeBa U MPOMEHY My3€jCKe IeaTHOCTH, Koja Tpeba a y4ecTByje
y TPOjeKTy H3TPagbe EBPOIICjCTBA/CBPOIICKOT WACHTHTETa KA0 METAaHAIIMOHAN-
HOCTH. My3eju MocTajy Jeo m3rpaime yjeaumene EBporne ka0 HOBOT MOTUTHYKOT
npojekra. thuma 6u Tpebano ga ce mpeBaswiase YyOpaBo OHE IPAHHUIIE KOje CYy MX
YHHWIE OWTHUM HOCHOIIMMA ,,HAIIMOHAJIHOT JyXa‘/,HaIlMOHATHUX AyXOBa“, jep ce
Bepyje aa he camo Tako Mohu J1a OIICTaHy Yy HOBHM HOJIUTHYKUM yCIIOBUMA.

Ta mpomena jonn yBek HUje oOyxBatwia myseje y CpOuju, mTo yKasyje Ha
YUIGEHUIy Jla Ce HHU JAPYIITBO HHUje TpaHCHOPMHUCAIO Y TPaBIy YCBajama
€BPOIICKUX BpeIHOCTH. McTOBpeMeHO, pasyMeBame (I yCBajambe) YMIHECHULE /1A je
CBaka My3ejcKa aKilfja yjeJJHO U jacaH IMOJIMTHYKH YUH HHje TOJMKO BaXKHO 3a came
My3eje/ranepuje, KOJUKO je BaKHO 3a YHUTABO JIPYIITBO YHje CY OHHU orjienaio. bes
jacHor nujaiora ca Jp)KaBOM/OPYIITBOM/MEOWjUMa O pPa3IMYUTUM Moryhum
HOJIMTHKAMa, Y KOME Cy CBU aKTepH CBECHHM CBOje OATOBOPHOCTH 3a APYIUTBO Yy
IIEJIMHU, My3eju he U 1ajbe 0cTajaTH HellITo IITO MOCTOjH Kao HYXKHO 3J10, a Ja e He
3Ha YeMy 3aIpaBo ciayXu. To, 4ak, He BaXKH caMo 3a My3eje, Beh BaKU U 33 YKYITHY

KYJITYpYy.

Be3 cTanHor mocraBibarba MUTaka O CBEMY IITO M3IJieNa Kao 3ayBeK JaTe
UCTHHE, YKJbYydyjyhW mHTama O HalWju, HEHHM TIpaHHIlaMa M OJHOCHMA ca
»ApyruMa‘“, cBecT Aéna Biamajyhux enuTa, a U BehmHe T3B. Hapoaa, ocTtajahe u
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JlaJbe HErJe Y HEHApyNICHOM W YBPCTO OTPAaHHYCHOM KOJICKTHBHOM/IUKTHPAHOM
MoJbY KPBH M TIIA, ca CBUM IOCIEAMIIaMa Koje y3 To uay. A ja3 m3mely Hamer
JPYIITBA H OCTAJIMX CaBpEMEHUX JpyIITaBa Ouhe cBe AyOJbH.
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From Center to Periphery and Vice Versa:

The Politics of Toponyms in the Transitional Capital

This paper discusses the politics of street names in Belgrade since the
beginning of 1990s until today. Given the central place of the capital city in
the symbolic geography of the nation, subsequent cultural influences of
the capitals’ “city text overcomes its actual scale. The past fifteen years of
the “toponymical transition” are characterized by several phases and spe-
cifics in commemoration and de-commemoration of various public sym-
bols, both in the contents and means of such identity re-construction. Be-
ing mostly consistent, the de-commemoration of themes and persons con-
nected with the related historical period and ideology is usually achieved
through revision (without restitution) of street names, and also through
identity politics which initiate a politically opportune transfer of toponyms in
the symbolic center-periphery relation of the city (and national) text.

Key words:
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Introduction’

Identity politics with related discourses and actions in public arenas of po-
litical and social life (which consecutively vertically define identity and culture),
are partially being accomplished through creation and cessation of cultural connec-
tions between specific city spaces and citizens’ identity. In this undertake, identity

! The paper is a part of the project Anthropological research of communication in contemporary
Serbia (project no. 147021), which is supported and funded by the Serbian Ministry of Science

and Technological Development.

2 Jonathan Hill, Thomas Wilson, Identity Politics and the Politics of Identities, Identities 10,

Routledge, New York 2003, 2.
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politics influences residents’ everyday discourses and notions regarding not only
the surrounding space, but also the notions of the society they live in and them-
selves as constituents of the particular community that inhabits such symbolically
marked (or unmarked) space. Every city is abundant in locations significant for rep-
resentation and identification of its inhabitants; these locations could be marked as
(anthropological) places, spaces marked as historical, connected with identity and
rich in cultural values. On the other hand, “non-places” stand as opposition: the lo-
cations not experienced, in most discourses, as being connected with history and/or
identity.> The same way ideology and identity politics (and often, politics of identi-
ties) define certain spaces as significant urban places, similar mechanisms could
lead to a reverse process — public derogation of a certain locality in cultural sense
and its transfer from a symbolic public into a symbolic “grey” zone.* Identity “de-
struction” is compensated by adequate identity “construction” when a certain an-
thropological place is being culturally degraded either through a symbolic con-
quest,® or through creation of a new, alternative place of identification with simi-
lar/same context.® Symbolic annihilation, opposing, and creation in the urban identi-

3 Mark Oze, Nemesta: uvod u antropologiju nadmodernosti, XX vek, Beograd 2005.

4 See Ermis Lafazanovski, Skopje: Nostalgic Places and Utopian Spaces, Ethnologia Balkanica
10, LIT Verlag, Berlin 2006.

5 An illustrative example for this could be the Belgrade “Kremlin”, a complex of buildings locat-
ed at both sides of King Alexander Boulevard (earlier Revolution Boulevard), surrounding Pio-
neers’ Park (earlier the court’s park). Before World War II, these buildings served as the royal
court complex and Yugoslav assembly building. After the war, one of the first moves by the new
government was to remove iron fences that surrounded the complex (with a proclamation that
“the people’s government has no barriers towards its people”), and to place stars on the top of the
domes of buildings that became Federal Government and Presidency of Serbia headquarters at
that time. Almost 50 years later, a similar logic was used by the newly elected Belgrade City
Council (consolidated after the 1996 municipal elections) — among first decisions to be executed
was the removal of the star from the top of the dome of so-called “Old Court” building, and later
a placement/restoration of two-headed eagle at the same spot. Equally indicative is the process of
the postponed symbolical destruction of an anthropological place which has previously been al-
ready symbolically conquered — by constructing a monumental Palace of the Federation, and later,
a skyscraper for the use of mass political organization of the socialist era (including Central
Committee of the League of Communists) in Novi Beograd (New Belgrade), a former historical
power place of the Kingdom of Yugoslavia, in downtown Belgrade, was symbolically destructed
by partial removal of institutions of power (the already mentioned Federal Government, and Cen-
tral Committee of the League of Communists, previously located in a near-by building located on
Nikola Pasi¢ Square, earlier Marx and Engels Square) towards Novi Beograd city borough, which
was one of the central identity symbols of the post-war socialist renewal and development. Grad-
ual dislocations of the institutions of power at a new location, new anthropological place, also car-
ried a message that the proclaimed discontinuity of the socialist state with the former Yugoslavia,
with additional message (accompanied with the accelerated process of de-centralization) of dis-
tancing itself from the pre-war unitary state by removing some of the federal institutions from the
historical part of Belgrade into newly built “socialist” part of the city.

% The creation of alternative, significant urban places that exist parallel to the established ones is
elaborated anthropologically through studies of political struggles in transitional city capitals: a
construction of opposition and anti-regime symbolic space at the main city squares, symbolic ago-
ras of the post-modern time — hence, at the end of the 1980s, the Bulgarian political opposition
has formed an alternative space of political legitimacy through gatherings at one of the central
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ty is not achieved only within places of grandeur, localities with great identity and
political capacities, but also through ideological/symbolic interventions of seeming-
ly less importance: for instance, by a simple renaming of certain objects or appella-
tions, such in the case of companies,’ restaurants® or movie theatres.” Discourse in-
tervention within urban texture and toponyms that people regularly meet every day,
is possibly the most efficient since it takes over seemingly marginal markings
around the city which people (to whom symbolical communication through city’s
toponyms and appellations is directed) regularly encounter in their everyday lives.
This is especially characteristic of streets and their names, where the symbolic
“conquest” of the city’s meanings through (re)naming of public urban spaces is
both the most prominent and most frequent.

Maoz Azaryahu'® was one of the first to extensively study changes in urban
toponymy, making his case by studying Berlin street names during the 1980s, while
the subject was initiated in South-Slavic anthropologies by Dunja Rihtman-

squares in Sofia, the Saint Alexander Nevski Square, which was constructed, through various
symbolic practices and political activities, as symbolically equal political place with, till that time,
the official symbol of political power in Sofia, in symbolical ownership of the political party in
power, 9. Septemvri (September 9") Square, now called Prince Alexander Batenberg Square: Ra-
dost Ivanova, Zbogom dinosauri, dobrodosli krokodili!, XX vek, Beograd 2000, 27.

7 Such as the mass renaming of companies and factories in former Yugoslavia after World War II:
Bata to Borovo (international brand to place name), Siemens to Koncar (private brand to the name
of the partisan fighter), Union to Kras (foreign brand-name to the name of the partisan fighter)
etc. Such a process also linguistically disguised the fact the most of such establishments were in
fact nationalized and confiscated private property. Interestingly enough, after the collapse of the
socialist system, similar processes were not as frequent, possibly due to perception of the im-
portance of retaining the brands’ visibility among customers which would heavily suffer in case
of renaming the company.

8 Almost an ideal example could be the renaming of the restaurant Ruski Car (Russian Tsar) in
Belgrade’s Knez Mihailova street (city’s central commercial street) after WW II; the name pre-
sented an obvious ideological threat to the authorities trying to consolidate the newly established
socialist system, in the midst of conflict with the Soviet Union. The restaurant was renamed Za-
greb: such a name became equally disturbing for the government officials in late 1980s and early
1990s who promptly exchanged the earlier motto “bratstvo i jedinstvo” (brotherhood and unity)
for war cry “All Serbs in one state” — hence the Russian tsar, under the current political circum-
stances, returned into his/its old premises.

® Movie theatres, which represent spaces of substantial flux of people, are frequent targets of lin-
guistic alterations. For example, all cinema halls in German-occupied Belgrade that carried “non-
national” names (Casina, Union, Rex...), by 1943 got renamed, this time using “ideologically and
nationally” appropriate names — Nova Evropa (New Europe), Sumadinac (deriving from Serbian
region called Sumadija), Morava (after a river in Central Serbia) etc: see Olivera Milosavljevié,
Potisnuta istina, HOLJPS, Beograd 2006, 52. Under different circumstances, and as a sole and
isolated case, similar happened in Zagreb after the first multi-party elections in 1990, with an in-
dicative renaming of the theater Balkan into Evropa, which was in appropriate accordance with
the publicly proclaimed distancing of Croatia from the Balkans, and symbolical accession/return
to Europe: Stef Jansen, Svakodnevni orijentalizam: Dozivljaj "Balkana"/"Evrope" u Beogradu i
Zagrebu, Filozofija i drustvo X VIII, Institut za filozofiju i drustvenu teoriju, Beograd 2001, 47.

19 Maoz Azaryahu, Street Names and Political Identity: The Case of east Berlin, Journal of Con-
temorary History 21/4, SAGE Publications, London — Thousand Oaks — New Delhi 1986.
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Augustin'!, using Zagreb as an example. The streets naming is, of course, in the
first place an administrastive action, with an aim to identify and differentiate certain
streets and enable spatial orientation within the settlement.'? Research of street
names as a system of political symbols hence shows that the city toponymy, in an
organized modern state, ,,never changes or constitutes spontaneously, but as a rule,
depends on political ideologies and political power.!> The goal, among other
things, is to contribute to the establishment of a desirable political consciousness
among the population.'"* Commemoration in urban toponymy, that is, commemora-
tive names (of persons or geographical and general notions) of city’s toponyms
(streets, squares and parks) enroll history and geography in “city text”, making
them so an integral part of people’s everyday life. So, engaged in colloquial lan-
guage and communication, urban toponyms become active participants in construc-
tion and perception of social reality, transforming therefore history into an element
of “natural order of things”, hiding at the same time, its induced and artificial char-
acter.!> Katherine Verdery argues that political and social power is being exercised
through control of both history and landscape, so street names grow to be where
they probably interlink the most.'® The level of influence of centers of social power,
and the reverse influence of colloquial discursive practices, on the symbolic consti-
tution of city’s toponymy, is appraised differently. It could be assumed that an ideo-
logical and political influence of politics significantly overrides in (re)naming of
streets and squares, certainly in national capitals. A capital city’s text, as well as its
entire architexture (especially so the segment most susceptible for frequent discur-
sive re-construction, official street toponymy) is of greater importance (during the
on-going process of nation-building) than street appellations in other cities, espe-
cially considering the significant place of a capital in symbolic geography of a na-
tion. Hence a capital’s toponymy becomes a unique lakmoes of an ideology and so-
ciety’s politics in a given historical period. Dunja Rihtman-Augustin concludes that
street renaming is just a part of the effort of molding a given nation, its ideology,
culture and worldviews; renaming becomes so a contemporary magical practice,

' A paper originally published in the journal Vijenac no 23, 1995 (which later became a part of
the book published in the edition XX vek), has largely inspired and initiated interest to write this
paper. See Dunja Rihtman-Augustin, Ulice moga grada, XX vek — Cigoja Stampa, Zemun-
Beograd 2000.

12 Maoz Azaryahu, The power of commemorative sireet name,. Environment and Planning D: So-
ciety and Space. 14, 1996, 312.

13 D. Rihtman-Augustin op. cit, 48, 49.

14 M. Azaryahu, Street names..., 581.

15 Maoz Azaryahu, German reunification and the politics of street names: the case of East Berlin,

Political Geography 16/6, Elsevier Science Ltd 1997, 481.

16 See Ketrin Verderi, Sta je bio socijalizam i §ta dolazi posle njega, Fabrika knjiga, Beograd
2005, and Duncan Light et al, Toponymy and the Communist city: Street names in Bucharest,
1948—-1965, GeoJournal 56, Kluwer Academic Publishers, Dodrecht-Norwell 2002. 136.
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where certain memories are sent into oblivion while others are being established.!”
Taking arguments into account concerning ideological construction (and destruc-
tion) of meanings of elements of city text presented so far, pages to follow would
try to shed a light on the basic characteristics of renaming of Belgrade streets and
squares since the beginning of 1990s. At the time when the fall of the Iron Curtain
caused changes of many street names in the cities of Eastern and Central Europe,
the similar processes in the capital of Serbia/Yugoslavia inevitably showed certain
particularities.'®

“From working population to Serbian folks”
(from Marshal Tito to Serbian rulers)'®

The epoch during which the “working population” became gradually trans-
formed into the Serbian folks (late 1980s and early 1990s), also witnessed the
change in street names in Belgrade. The public identity politics of the majority
elites have almost simultaneously formed public images that shaped “new” identity
of the state and its citizens alongside with the new street map of the capital. The
process of streets’ renaming began simultaneously with the final phase of restruc-
turing of the national consciousness in Serbia, by turning a latent, nominal, national
identity into an eruptive and exclusive category.?’ The turmoil of such politics acted
openly, so the Serbian Assembly (on June 24", 1991) recommended that Belgrade
City Council (and other Municipal Councils throughout Serbia) commence an initi-
ative to change the names of the cities, streets and squares that bore “the names of
those responsible for the ripping off Serbian industry and for decades long econom-
ic policies that harmed Serbia.”?! “Those who ripped off Serbia” were numerous,
among them a number of persons (and notions) from the recent Yugoslav history,

17 D. Rihtman-Augustin, op cit, 60. More on politics of collective memory in contemporary Ser-
bia see: MupocinaBa Manemesnh, Hacuwe uoenmumema, Kynarypae napanene (yp. paraHa
Panojuunh), EtHorpadckn nacruryr CAHY, Beorpan 2008.

18 Tidal wave of changes of street names is not a characteristic of the recent transitional period in
Belgrade or elsewhere. Even more so, the era in which the scale of street renaming was the most
comprehensive, is thought to be the period when the Communist Party came to power. However,
this is not entirely true for Belgrade, since the biggest alterations in Belgrade’s toponymy hap-
pened during the quisling rule of the city (1941-1944), when new names were given to 112 streets
in central Belgrade alone, while the wholesome number of street name changes in wider city area
(comprising then suburban, now urban, neighborhoods) rises to approximately 600: Onra
Masnojnosuh-ITunrap, Kyimypru swcusom Beocpada y eépeme nemauke oxynayuje 1941-1944 y
cgemay nucara 6eozcpadcke wmamne, Iopummak 3a npymreery ucropujy 1/1, YU, Beorpan
1994.

19 The first part of the subgection’s title is borrowed (and translated) sgbtitle (Od radnog do
srpskog naroda) from: Ivan Colovié, Bordel ratnika, Biblioteka XX vek — Cigoja Stampa, Zemun-
Beograd 2000, 153.

20 Mupjana Ipowwh-I{sopauh, Modenu ,, pempaduyuonarzayuje“: nym y 6yoyhnocm epaharsem
vy npownocm, I'macauk E1 CAHY XLIV, Etnorpadcku uncturyr CAHY, Beorpan 1995, 307.

21 Nebojsa Dragosavac, Masovno preimenovanje ulica u Beogradu (Mass renaming of streets in
Belgrade), text in Belgrade daily Danas, March 2", 2004,
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who, only the day before, were political role-models and seniors of those same As-
sembly deputies who passed the recommendation. People and notions which
“ripped off Serbia”, along with accidental collateral damage, were located and
summoned, so an extensive campaign of street name changes has begun, Belgrade
included (after 1940s, the biggest one).”> Azaryahu states the significance of
ideological and symbolic contents of names/notions being removed (de-
commemoration) as well as those being installed instead (commemoration).?* In the
first half of the 1990s Belgrade’s topography saw the disappearance of the names of
Josip Broz Tito (the streets in downtown Belgrade and neighborhood of Zemun),
Edvard Kardelj,?* Karl Marx and Friedrich Engels, Georgi Dimitrov, Ho Chi Minh,
Emperor Haile Selassie, Stjepan Radi¢,” but also terms of “Brotherhood and Uni-
ty”, October Revolution, or in 1992, Focanska street was renamed,”® etc.?’” New
street names bore names of “Serbian rulers”?® Nikola Pasi¢,” Ilija Garasanin,® Ar-
senije Carnojevic,’! King Petar 1, Field-marshal Bojovi¢,>* Zanka Stoki¢,>* Milan

22 The biggest renamings occurred in 1906, 1908, 1909, 1930, 1940, 1943, 1946, 1947, 1948 and
1965: Mapko Jlexo, Beoepaocke yauye u mpeosu: 1872-2003, 3YHC, Beorpan 2003, 85.

23 M. Azaryahu, Street Names..., 581

24 Unofficially “second man” of socialist Yugoslavia, and leading Marxist theoretician among
Yugoslav communists.

25 Leading pre-WW II Croatian federalist politician assasined by a Serb unitarist deputy in 1928.

26 Street named after a Bosnian town Foca got its new name in 1992 just as the city’s original
name was changed to Srbinje (a newly designed coin deriving from the Serb ethnonym), a deci-
sion passed and forced upon by Serb para-military and political warlords which ruled the city at
the time. New name of the street was MeroSinska, after a town in Southern Serbia.

27 The data on old and new street names until 2003 are taken from a detailed and comprehensive
registry compiled by Marko Leko (M. Jleko, op. cif), while changes from 2003 onwards were
provided from City of Belgrade Official Gazette (Cryorcbenu aucm epaoa Beoepaoa) and city’s
official web pages: www.beograd.org.yu.

28 The Marshal Tito Street was not given its previous name (King Milan Street), but, based on the
almost blueprint from Zagreb (renaming of the Victims of Fascism Square into Croatian Noble-
men Square/Trg hrvatskih velikana was carried out on December 10", 1990), the street was
named Serbian Rulers Street/Ulica srpskih vladara. The parallels could also be found in purely
practical motives of authorities initiating renaming in both cities — the Serbian Assembly, which
passed recommendations for street name changes, probably did not feel comfortable at the ad-
dress Marshal Tito Street (where Assembly’s building was situated), while the Victims of Fas-
cism Square in Zagreb was the location of the headquarters of the then ruling HDZ party.

2 Long-standing conservative Serbian Prime minister.

30 Foreign secretary from the time of Principality of Serbia.

31 Serbian Patriarch who led the exodus of Serbs (mainly from Kosovo) in 17" Century.

32 King of Serbia (1903-1918) and King of Serbs, Croats and Slovenes (1918-1921).

33 Military leader from the Balkan Wars and World War 1.

3 Serbian actress condemned during socialist era for her comic appearances during German
occupation of Serbia.
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Tepi¢,*® Nikola Tesla, the river Sava, peace’’ etc. By only glancing at the “off-the-
map” list of names, one can read a symbolic farewell to the international workers’
movement and the Non-Aligned Movement, but also to multi-national socialist Yu-
goslavia. Persons (and to some extent also notions) after whom the streets were re-
named were mostly taken from the national history before World War II. — the early
1990s saw a selected list of names that experienced indirect “rehabilitation” by this
street renaming (Pasi¢, Garasanin etc), or witnessed their perceived historical role
being emphasized in accordance with the current political mythology and political
and war aims (Patriarch Carnojevi¢, Field-Marshal Bojovi¢ etc). However, the
“street travesty” from this period did not aim for “restitution” of the street names,
since, as a rule, the streets were not given their previous respective names (regard-
less of the epoch) but totally new ones.’® In contrast with the majority of other
postsocialist states, Belgrade and Serbia at this time weren’t experiencing the loudly
announced symbolic return to “the old ways”, which were eradicated because of al-
legedly “non-historical” episode of communism (which was the common public
narration in many postsocialist countries) — urban street (re)naming served the pur-
pose of correction of memory, but without “revolutionary” discontinuity that would
try to find its legitimization in the past, that is, in the previous street names.

Keeping that in mind, names of streets/squares that have kept their old
names are equally interesting — although bearing the same (or similar) connotations
like the de-commemorated names, Belgrade still had streets named after Lenin, Red
Army, Yugoslav People’s Army, Revolution, General Zhdanov,” Ivan Miluti-
novié¢,* Dimitrije Tucovié*! etc. Substantial parts of the socialist pantheon and WW
IT partisan mythology were still present in urban toponymy. The ruling elite clearly
distanced itself from the previous system, by taking the streets away from promi-

35 Open symbolism is seen from the name removal of the street Stjepan Radi¢ and change into the
street of the Serb/Yugoslav Army officer who got killed in Bjelovar in 1991 during war in Croa-
tia.

36 Even though famous scientist of Serbian ancestry already had the street named after him, even
during his lifetime, in 1925 (the present day Dr. Aleksandar Kosti¢ Street).

37 Almost ironically, in midst of wars in Croatia and Bosnia and Herzegovina, October Revolution
Boulevard got the name Boulevard of Peace/Bulevar Mira in 1992.

38 Except in few cases when, again, complete restitution didn’t occur- only a part of the July 7
Street (Ulica 7. jula, named after the date celebrated in Serbia as the day of the beginning of the
anti-fascist uprising) was given back the name of King Petar I, and King Milutin Street was ex-
tended on the part previously named after Ethiopian Emperor Haile Selassie. In the neighborhood
of Zemun restitution of street names was somewhat more present, where certain streets (Kozara,
Maxim Gorky, Marshal Tito, Georgi Dimitrov etc) in 1992 got the previous names back (Vasilija
Vasilijevica, Pregrevica, Glavna, Dobanovacka etc), from the appropriate historical period, differ-
ent in every street (that way the central Zemun street named after Marshal Tito did not become
King Petar I Street, as had been its previous name until the war, but Glavna ulica/Main Street/,
the way it was called until 1923).

39 One of the Soviet commanders of the liberation of Belgrade from the fascists.
40 Montenegrin partisan chief who died imediatly after liberation of Belgrade in 1944,
41 Leader of he Serbian workers’ and social-democratic movement before World War I.
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nent socialist leaders like Tito and Kardelj for example, but did not make a com-
plete break away. The Serbian regime from the 1990s, which could be described as
nationalist-authoritarian, kept its power also by means of nationalist rhetoric, but as
many other postsocialist political structures, did not limit itself to schematic and
consistent worldview, with an aim to maintain the widest possible support from the
population.*? Ideological (mis)use of different names and terms from the distant and
recent past was used as a tool by the representatives of power in different segments
of public discourses, so during the whole decade the notions of Yugoslavia and Yu-
goslav were recycled and politically exploited in different ways*® (parallel, and con-
sistent with the self-proclaimed continuity of the Federal Republic of Yugoslavia
with previous socialist Yugoslavia); in the midst of Yugoslav wars in 1990s one’s
own side was often self-presented as “anti-fascist” in the conflict which was some-
times presented as a continuance of World War II** etc. Politically opportune ideo-
logical and symbolic eclecticism was manifested also on the streets of the capital,
where, due to such ideological ambivalence, many of the street names that bear the
reminiscence of People’s Liberation War (1941-1945) and post-war history re-
mained unchanged. At the same time, wider revision of urban toponyms reminisc-
ing geographical places from other Yugoslav states didn’t happen.* Renaming of
streets in the first half of the 1990s do not witness, hence, a transfer to the wholly
new system of symbols and signs in the city text — the aimed changes in names of
certain central cross-roads had made opportune corrections in the segment of public
commemoration of the post-war past that the ruling circles wanted to distance
themselves from. At the same time, some street names that reflected war and post-
war traditions were kept, with a goal to maintain an illusion of continuity for purely
opportunist reasons. “Renaming the past” was appropriately done only half-way.
That is how it was possible for one of central Belgrade streets to bear one name in
its first part (King Petar street) and a second, different name in its other part (July

42 Erik Gordi, Kultura vlasti u Srbiji, Samizdat B92, Beograd 2001, 21-33.

43 Where Yugoslavia served as a floating marker which meant different things to different people
even without ideological interventions from the 1990s. Marina Simié, EXIT u Evropu: Popularna
muzika i politike identiteta u savremenoj Srbiji, Kultura 116/117, ZAPROKUL, Beograd 2006,
117.

4 Tldiko Erdei, Medijska konstrukcija realnosti koriSenjem razlicitih vremenskih modela i
perspektiva, Kulture u tranziciji, Plato, Beograd 1994, 131.

4 This was commonly the case in other countries of former Yugoslavia. Every capital city,
through urban toponymy symbolically also marks the territories of a given state, so rivers, cities
etc., are given street names, which represents a symbolic legitimization of authority over certain
territories. In the 1990s, Belgrade was a metropolis of different entities: Republic of Serbia but
also Federal Republic of Yugoslavia (self-proclaimed heir of the former Yugoslavia), and at the
same time, spiritual and political center of “all Serbs”, who, with more or less success, had under
military and political control various parts of other former Yugoslav republics, with sometimes
open and sometimes hidden aspirations towards unification into one state, where geographical
space onto which Serbian/Yugoslav authorities claimed rights was variable, dependent on current
war efforts or political aims. With a relatively undefined geographical frame of “national territo-
ry” and public proclaims of continuity of two Yugoslav states, a systematic re-configuration of
the capital’s topography which would assume wide renaming of streets and squares that bear
names with geographical connotations did not happen.
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7" street): the symbols that were seemingly ideologically confronted (a 20 Century
Serbian king and date of communist uprising in World War II) were in fact in com-
plete accordance with the identity politics and aims of the ruling establishment of
that time — an ideological “buffet” serving elite’s purposes was being spread
through Belgrade’s topography — something for everyone, everything for someone.

However, since 1997, the above mentioned street was solely named after
King Peter the 1%. In 1997, when the opposition came to win the ruling power in the
capital, yet another wave of renaming took place, but this time with different char-
acteristics and goals. Limited in its reach (due to regulations that dictated also veri-
fication of renaming at the national level, where foe parties held power), the new
renaming was also a significant mean of resistance against the ruling regime, and
contrary to the pervious renaming, this one most commonly represented the ‘resto-
ration” of older street names, mostly in central Belgrade.*® New/old names were
given exclusively to the streets that previously commemorated People’s Liberation
War and international and Serbian socialist movement.*’ So, Revolution Boulevard
becomes King Alexander Bld., Red Army BIld. — Juzni bulevar (Southern Bld.),
Dure Strugara Street — Carigradska (Constantinople str.), Filipa Filipoviéa — Sazo-
nova (after Sergey Sazonov, imperial Russian foreign secretary), Ivana Miluti-
novica — Princess Zorka str., MosSe Pijade — Decanska (after medieval Serbian mon-
astery), Save Kovacevic¢a — MileSevska (after another monastery), Dimitrije Tucovi¢
Square — Slavija Square, etc. The principle of “restitution” which took its legitima-
cy from the previous (pre-socialist) state of urban toponomy, still was not (nor
could it be) automatic or ideologically neutral — hence Lola Ribar Street did not
gain back its most recent pre-war name (Georges Clemenceau str.), nor the one that
came before it (Bitoljska ulica, after a town in present-day Macedonia), but the ap-
pellation that the street carried until 1922, Svetogorska (after Mount Athos in
Greece containing an orthodox monastic state). In a similar way, the General Zhda-
nov Street did not become Ulica Zrinskog i Frankopana (after Croatian nobility),
the way it was called during the whole inter-war and war time, but Resavska (after a
river in Central Serbia), which had been that street’s name until 1921. The symbolic
commemoration (de-commemoration along side) in the period 1997-2000, in con-
trast to the previous one, was not taking its legitimacy in the current political will,
but allegedly in the history. However, it was inevitable that “the return to the past”
also assumed an intervention in history, since “looking back” means drawing a cer-
tain border line — that border-stone, after all, was not a period “before communists
came to power” or “pre-war”. It was obvious that certain street names from the pe-
riod of Kingdom of Yugoslavia (commemorating French Prime minister, Croatian
feudalists/national heroes etc), in contrast with some other, were seen as inadequate
in the contemporary context, so the ideological choice was the more “traditional” or
“older” names, very likely because of strong nationalist ideologies present among

46 Except in the case of Lenin Boulevard in Novi Beograd, named after Mihailo Pupin, and a few
streets in Zemun.

47 Except in the case of the Serbian Rulers Street, now given back the pre-war name King Milan
Street.
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all political parties in Serbia of that time. Even in the attempt of restitution of public
symbols, skewed choice is inevitable, since simple “rewinding” of history back-
wards is not possible considering that the symbols of the past are transcending into
the contemporary time, outside their previous context. In this way, the restoration of
urban toponomy also assumes an ideological intervention and selection of history,
that is, a subsequent writing of the (city’s) history, molded in this way under the
motto “return to the old”, with an actual aim to serve the contemporary purposes.

From a People’s Hero to a Mountain Fairy

After large-scale political changes in Serbia in 2000 and interlinking of po-
litical power at the city and the national level, the renaming of the streets continued
in the new political constellation. Committee for monuments, names of squares and
streets of the Belgrade City Council (Komisija za spomenike, nazive ulica i trgova
Skustine grada), with eminent public persons as its members, began to work on
March 15™, 2001.*® The Committee announced that “we should return to the estab-
lished and long lasting spiritual values of the Serbian people also by giving the
streets their old names back, the names that were wrongly suppressed due to a sim-
plistic appraisal of the history after 1945.”* In 2002, the Committee passed a sug-
gestion for 33 changes in the street names in central Belgrade municipalities of
Vracar and Stari Grad, with a supposed aim, as it was announced more than once, to
restore the names of the streets from the time before communists came to power,
and with “a basic principle to give the streets, whenever possible, their original
names back.”” One of the criteria was to “restore the original names of the streets,
which reflect the times when the respected streets were formed, and for the histori-
cal nucleus of Belgrade that would mean the names from the period 1896-1914.75!
However, the suggested names showed a totally contrary situation — from the 33
new street names, only nine were actually old (from any given period of the Bel-
grade history), while all the rest were totally new appellations, including the names
of recently deceased contemporaries or the members of the Committee.>? Instead of

48 Prominence of the Committee’s members wasn’t only characteristic for Belgrade — committees
of the similar caliber were founded in other transitional capitals, like in Sarajevo and Berlin. All
of them had different administrative powers but also different directions and results of activities.
See M. Azaryahu, German reunification... and Guy M. Robinson et al, Remaking Sarajevo: Bos-
nian nationalism after the Dayton Accord, Political Geography 20, Elsevier-Pergamon 2001.

4 . Bymkosuh, Muena onem xao nexad (Names as they once were), article in Belgrade daily
Danas, April 6" 2002.

30 Hasueu no deny, a ne uoeorozuju (Names given because of deeds, not ideology), text in
Belgrade daily Glas javnosti, April 10%, 2002.

31 3a npeumenosarve kopucmumu yuueepsanne épeonocmu (Universal values should be used to
rename the streets), text of the news-agency Tanjug published in Belgrade daily Glas javnosti on
January 8" 2002.

2 That way, the suggested renaming included General Mahin street becoming a street named after
Mica Popovi¢ (who died in 1996), Vladimir Nesi¢ street named after Borislav Mihajlovi¢ Mihiz
(died in 1997), Djura Salaj str. becoming Desanka Maksimovi¢ (died in 1993) str, Malajicka be-
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the announced restoration (which was mostly executed in the earlier, 1997-2000 pe-
riod), “a revision without restitution” was suggested, a correction of urban topony-
my that resembled more the one that happened in early 1990s, but which was pre-
sented as a “return to the old street names”. It was more a case of an aimed symbol-
ic marking of the city center rather than actual renaming with the old street names,
and the duplicated commemoration of the streets (November 29" Street becoming
Despot Stefan Boulevard, even though the despot already had a street named after
him for more than a century just a kilometer away)™* testifies to this, as well as re-
naming the part of the street Tadeusa Koscuskog into Venac Slobodana Jovanovica,
with an explanation that “the street named after Slobodan Jovanovi¢ already exists,
but in an unsuitable part of the town.”* The suggested toponymic commemoration
(multiplication of street names, rare appearance of the old street names etc.) that
wasn't altogether, if at all, trying to reinstall old street names as it had been suggest-
ed earlier, appeared as hiding the real goal of de-commemoration — according to
this proposal, for instance, at the location of the municipality of Stari Grad (English:
Old Town), the historical nucleus of Belgrade, there would be not one single street
name that associates to People's Liberation War and the post-war history (except for
one street named after brothers Baruh) — geodetically correct, from the part of the
town perceived as the oldest and historical, the heritage of the WW II and socialism
was being expelled, while at the same time new names were being inscribed onto
space, not the pre-war, “traditional” urban toponymy, but new street names with the
appropriate political and ideological contents, with an aim to represent Serbian his-
tory and/or culture through the urban text of the oldest part of the city capital.

A prominence of a city nucleus and downtown, in the wholesome symbolic
city text is regular, so the research has shown that the citizens perceive as the sym-
bols of their city some elements of the city architexture which belong to the histori-
cal heritage more than some others,> and this also appears to be the case in Bel-
grade. That is, it appears that the citizens of Belgrade appraise more urban values to
the downtown than to outskirts.>® A symbolic “conquest” of the center metaphor,

coming Borisav Peki¢ (died 1992) str. Almost all names and notions that were to be changed were
connected with People’s Liberation War, workers’ movement and post-war era, with a few collat-
eral victims: the village of Malajnica, Tadeusz Kosciuszko (Polish national hero), Dragoslav Jo-
vanovi¢ (pre-WW II dean of the Belgrade University) and Jovan Jovanovi¢ Zmaj (a famous Ser-
bian 19* Century poet) in a part of the street named after him after the war.

33 Ulica Visokog Stevana (Visoki Stevan Street) in Dorcol neighborhood — the despot, under his
colloquial pseudonym (Visoki Stevan — Stephen the Tall), had a street since 1896 — M. Jleko, op
cit 312, and bpanko Llura Munenkosuh, beocpad: w»you u yauye, beoctap, beorpax 1998, 27.

% Hasuseu no deny, a ne udeonoeuju (Names given because of deeds, not ideology), text in
Belgrade daily Glas javnosti, April 10th, 2002. ,,The unsuitable part of the town™ in question is
the Belgrade outskirt called ViSnjca. A confusing proposal was also the suggestion to rename
Marsala Birjuzova street into Stara Kosmajska (Old Kosmajska street) even though Kosmajska
street already existed in the neighborhood of Zarkovo (Kosmajska was the old name of the street
later renamed after a Soviet general that took part in the liberation of Belgrade in 1944).

55 Ognjen Caldarovié, Suvremeno drustvo i urbanizacija, Skolska knjiga, Zagreb 1987, 217, 218.
36 Bojan Xuxwh, Kocnumusne ,,npuue 3a deuaxe“: ypbanu ponkiop u ypbana monozpaduja,
ErnoanTponosnomiku npodnemu 2/1, O. 3a erHonorujy u antpononorujy O®, beorpax 2007, 86.
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also through the city’s toponyms, has a strong discursive power in shaping identity,
so the initial focus on renaming the streets in central boroughs of Belgrade should
not come as a surprise. This also meant the proposal to rename the central city
square (7rg Republike — the Republic Square), which would also produce the
strongest political effect. Bojan Ziki¢ states that in a frequent cultural conceptual-
ization, “city” and “downtown” are being identified with a city with capital C, that
is, Belgrade itself, and that The Republic Square carries, more than any other plac-
es, a symbolic connotation of the city representation as such — given that, symboli-
cally, this location represents the whole, acquiring power over the part, it assumes
also symbolic power over the whole — at the same time, a symbolic control over the
square means having a control over what it represents (Belgrade), but also over
what the image of the capital connotes in our socio-cultural context, and that is the
image on the state and image of its society and culture.>’ The suggested renaming of
the Republic Square, which signifies republican post-war political system (location
named KneZev spomenik, Prince's Monument, got this name after WW 1), to (since
1896 not in use) Pozorisni trg (Theatre Square), had a potential communicative
power of considerable effect, since the renaming of the symbolic center (which is
not only center of Belgrade but to some extent of the nation as well) would mark a
clear discontinuity, even so a symbolic annulment of the effects of the war and post-
war history. At the same time, it would represent a political declaration with strong
proclamatory value which would signal significant changes.”® A complete “eradica-
tion” of the “undesirable” names and notions from urban toponomy of a capital
downtown, which is a metaphorical center of the nation, and which is perceived as
an authentic, historical part of the town, with simultaneous markings with “desira-
ble” (but not necessary older) names and notions, does not shape just the “city text”
but indirectly also the perception of the national history and culture.

The focus upon the symbolic center is not accidental, since it connotes his-
tory, authenticity and tradition. Consequently, “the Committee decided to 'move' the
changed street names of central zones of Belgrade to the parts of the city built after
WW II, where they belong considering the appropriate time period.”® “The appro-
priate time period” of certain people and/or notions, combined with the urban sym-
bolic geography of the Center and Periphery (where both categories appear totally
arbitrary) make a part of the process of “re-configuration” of time and space which
follows the change in political order.®” A metaphorical example is arguing for the
“movement” of the street named after professor Slobodan Jovanovi¢ (famous Serbi-
an anti-communist jurist and emigrant), with all the subsequent connotations, from
the city's outskirt to the downtown, and, at the same time, “eviction” of the street
named after professor Dragoslav Jovanovi¢ (pre-WW II communist-tolerant Uni-
versity dean), with all of its symbolic luggage, from the city's center to some subur-
ban area, one day, if then. At the same time, this is about the transfer of a political

57 Ibid, 88.
38 M. Azaryahu, German reunification..., 481.
1. Vuskovié, Imena opet....

% Duncan Light et al, op. cit. 136.
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symbol to the center, and not only of the city text but also to the center of history,
and the opposite, sending the other to periphery, of the city and of national dis-
course.

However, the two Jovanovi¢ professors did not switch addresses after all.
“The proclamatory value” of the suggested changes was too evident and in substan-
tial discordance with the public opinion, so the set of new names, among which
some carried a lot of controversy,’! were greeted with complaints from various
segments of the public. In spite, the Committee, with changed membership, ap-
proved in the next year most of the suggested changes (26 out of 33),%% hence the
process of renaming continued without manifest “epochalism” and open political
proclaims, but with a faster tempo and greater volume of street naming/renaming.
From the beginning of 2004 until April 2008, the urban area of City of Belgrade ter-
ritory has witnessed 126 streets, squares and parks officially being renamed (not
counting the streets or squares that bear numerical or descriptive markings, such as
Altina 1, Nova 2/New 2, Kruzni put 6/Circular road 6 etc). Out of these, only 45
new names are actual old names (from any historical period).®> When we compare
this number with 153 street name changes in the administrative area of Moscow
counting 10 million inhabitants, Bucharest (288 changes), which is twice larger than
Belgrade, and administrative areas (Bezirk) that incorporated former East Berlin,
approximately the same size as Belgrade (less than 80), in the period from the be-
ginning of transition until 1997,%* it appears that the Belgrade street renaming was
of a great magnitude in the past four years. Already in 2004, 192 streets were
(re)named, most of them in Belgrade in stricto senso (the territories of the ‘city
proper’ municipalities), out of which 95 streets got their commemorative names for
the first time, such as streets previously designated as 45. nova ulica (45" New

61 The suggested changes included naming two little streets in Vradar municipality, by that time
numerically marked with 501 and 502, after officials of the quisling regime in Nazi-occupied Ser-
bia, Svetislav Stefanovi¢ and Vladimir Velmar-Jankovi¢.

62 Renaming of the Republic Square was too big of a bite to chew, as well as naming streets after
Stefanovi¢ and Velmar-Jankovi¢. Other changes were postponed too, with different explanations:
see Hosux 26 umena (26 new names), text by D. Radeka in Belgrade daily Beuepre nosocmu,
April 3rd, 2003. Although not received too well by the general public, most of the new names
were implemented, which points to the power of the public sphere and centres of power upon this
segment of urban (re)construction — Azaryahu states that, however it might seem that citizens
dislike some proposals (or the other way round, that it is a mass endorsed proposal), the final
process of selection and renaming is in the end determined and dependant on a political will. — M.
Azaryahu, op cit, 481.

63 Out of 2500 streets in Belgrade, since February 2004 until the first half of 2006, more than 500
streets changed their names (Z. Vukovi¢, Yecme npomene ocmaje ynuya 36ymwyjy epahane
/Frequent changes of street names confuse citizens/, Belgrade daily Danas, August 15" 2006.);
however, those were the streets in Belgrade metropolitan area, with both renaming and new
naming of streets that bore no names (or bore descritive and numerical designations) until then.

64 See: Robert Argenbright, Remaking Moscow: New Places, New Selves, Geographical Review,
Vol. 89, No. 1, American Geographical Society, New York 1999, 14; Duncan Light, Street names
in Bucharest, 1990-1997: exploring the modern historical geographies of postsocialist change,
Journal of Historical Geography 30, Elsevier Science Ltd 2004, 160; and M. Azaryahu, op cit.
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Street), Nova 4 (New 4), etc, while the rest of the streets (almost a hundred) were
renamed.® The last wave of renaming (from 2004 until now) is consistent with pre-
vious ones, with red line being de-commemoration of persons and notions connect-
ed with World War II, post-war history and socialist movement (from 126 streets in
the city proper that changed names, only 18 did not have a direct association with
this historical period and most were named after geographical locations). The pro-
cess was open, considering that the return of the old names was not the rule, on the
contrary, and that even streets that, since their creation had names connected with
the “proscribed” period and ideology, got renamed (19 of them until April 2008).
Even though it was not so publicly acknowledged as in the previous periods, de-
commemoration of People's Liberation War and socialism as one of the aims of re-
naming was not kept hidden,’® even that the explanations for renaming included
other motives such as duplicated street names etc.

The renaming of this period is characterized furthermore by revision of the
post-war appellations without the restitution of the previous street names, done even
when old names were not present in the present/actual urban toponomy, sometimes
with a comical outcome®” and due to the nature of the process also with arbitrary

% This was the largest renaming of the streets in Belgrade in this century, while in the next years,
naming the non-designated streets was more emphasized, mostly in the Belgrade satellite subur-
ban settlements (such as Batajnica, Sremcica, Ostruznica etc.), while renaming, although numer-
ous, was less than in 2004.

% The then current president of the Committee stated in an interview for Belgrade daily Danas on
July 22" 2003 (by journalist Jasmina Colak — Nije nam mandat da zavrsavamo gradanski rat/ We
don't have a mandate to finish the civil war): “My personal opinion, not necessarily shared with
the other members, but I believe many of them do share it, is that a hero of the civil war is the one
who refuses to participate in the war and who saves human lives from raging ideologies. That is
the reason I will use every effort that, soon, one street in Belgrade gets the name of Toma Maksi-
movi¢, regardless of what the gentlemen from SUBNOR (WWII Veterans' Association) think
about it. All of my youth, I’ve been listening to these war rentiers, whether I wanted or not, and
now, for a change, I would like to hear the anonymous citizens who place flowers and candles on
the grave of this great man on daily basis, in Novo Groblje cemetery”. And so be it. In 2004, a
street in Vracar municipality, previously marked as Nova 4 (New 4), was named after Toma
Maksimovi¢, commissioner for refugees of Serbian quisling government during Nazi occupation.

7 The street named after Veljko Luki¢ Kurjak (people’s hero from WW II) did not get its pervi-
ous name (18. oktobra) but was named Pavia Jurisica Sturma (after a World War I Serbian gen-
eral), even though, only half of kilometer away, a street named after the general had already exist-
ed (Generala Sturma), and still exists. Street name duplications that were supposed to be solved
by new renamings, were actually multiplied because of the authorities eagerness and hurry to de-
commemorate certain persons and terms, so in 2004 (except medieval despot Stefan, who got yet
another street named after him) the street named after Janko Lisjak (another WW II fighter) in
Zemun changed the name into Josipa Kulundzicéa street, only to find Josip Kulundzi¢ get another
street named after him next year in a different Belgrade neighborhood (Mali Mokri Lug). The du-
plicated street names were only an excuse for removal of certain street names out of urban
toponimy: most often, the issue of the duplicated names is not questioned unless those names are
connected with a certain historical period or geography: for instance, there are two streets named
after medieval Serbian emperor Dusan, one in Doréol neighborhood, the other in Zemun, both
carrying identical names (Ulica Cara Dusana), as well as two streets named after Karadjordje
(19" Century Serbian military leader and popular hero) which are also identical in appellation
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criteria.®® The arbitrary choice was inevitable also through the process of restoration
of previous street names which was also carried out (with randomly chosen histori-
cal periods from which old toponyms were chosen), when, for a swift de-
commemoration of certain people and/or notions, it was even appropriate to return
to the toponomy and street names that existed during the German occupation of
Belgrade: hence street Milana Ili¢a Cice (named after a World War II hero) became
street Vile Ravijojle (after a mythical creature, mountain fairy sometimes present in
Serbian folk epic poetry) which was its previous name from 1943-1946, but not
Ninciceva, as it was called until 1943; the same way, Moslavacka street (named af-
ter a region in continental Croatia) became Kamenorezacka (Stone carvers’ Street),
the way it was called only during the occupation. What differs the most between the
recent renaming and the previous ones is mass changes of names of the streets that
had been carrying those names from the beginning — hence even the neighborhoods
built in “the appropriate time period”, previously envisaged as a “retreat” for
“communists and others” who were to be “cleansed” from central and historical
parts of the city, were not seen as suitable for carrying such name-plates any more.
Original street names in quarters built after WW II were also the subject of revision,
which went as far as changing the street names commemorating fighters against
fascism killed in battles, with newly coined vernacular designations — so for in-
stance, Partizanska street in Vidikovac neighborhood was named Vidikovacki venac
(Vidikovac Wreath), and street Framje Ogulinca in Zvezdara municipality was
named ulica Zvezdarskih jelki (Firs of Zvezdara Street). Ideological context of re-
naming is excellently illustrated by the name change of street Alije Alijagica in
2005, renamed after Milorad DraSkovi¢ — a historical irony that the street in ques-
tion, named after an assassin changes the name into his victim’s (Alija Alijagié, ac-
tivist of the communist terrorist organization “Red Justice”, shot dead Milorad
Draskovi¢, Interior Secretary of the Government of the Kingdom of Serbs, Croats
and Slovenes, in 1921), testifies on fragility of the official versions of history and
also on the aim of streets’ renaming, to twist and mold the image of history and na-
tion through such process. This is also the case in the recent times, and clearly it is
not the case of giving back the old street names and correcting the “toponymic vio-
lence” of the previous rulers. This is illustrated by the case of a street named after
another assassin in the downtown Belgrade, after whom the street was named by
communist authorities in 1947, but whose name is not on a waiting list for change —
following the previous logic, Gavrilo Princip Street should be called Archduke

(Karadordeva ulica) — none of these street names are disputed, although they are obvious and
confusing doubles in different parts of the city, and even though all four of them have previous,
more “traditional” names.

% In 2004, in Zemun, many streets changed names; some got their previous, old names back,
while some didn’t — along certain persons who, for some reason, did not deserve to gain back the
street name, pre-war street names that undoubtedly point out to the former inhabitants of German
ethnicity in Zemun’s borough Novi Grad (German: Franztal) also weren’t restored, and those
streets got completely new names: street Mladena Stojanovica so did not become Stracova (Straz
Gasse) but Atanasija Pulje, Ognjena Price becomes Djordja Cutukoviéa instead of Badenska
(Baden Gasse, Baden street), Petra Drapsina becomes Zivka Petrovica and not Vendelinova
(Wendelin Gasse, Saint Wendelin street) etc.
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Franz Ferdinand of Austria Street.®” Restoration of toponyms is obviously not the

aim of street renaming, considering that street names with “appropriate” historical
or symbolic contents are being kept even if they were introduced into the city text
by “inappropriate” rulers. It is more the case of tailoring of architexture by remov-
ing or marginalizing the currently “unsuitable” names or notions, and by installation
of politically and symbolically more “suitable” appellations, already seen in previ-
ous historical periods, with such practice being equally politically instructed and
motivated as previous street renaming practices which are allegedly presently being
“corrected” and judged.

Even though de-commemoration per se represents a symbolic and discur-
sive quality, it is worth mentioning what is being commemorated by new street
names. And while the list of names and notions which disappeared from the street-
map more or less clearly shows what is attempted to be removed/forgotten through
changes in the city toponyms, the recent identity strategies appear not to reveal
what is being written in the urban text instead of socialist and WW II heritage and
occasional place-names from former Yugoslavia. Some traits can be spotted though,
after careful examination of the hundreds of new street names being introduced in
this century. The streets were mostly named after many respected pre- and post-war
Serbian and foreign public persons who are mostly politically neutral and with re-
spectable professional biographies. However, among numerous new street names
(hundreds of them), some were shyly “smuggled in”, experiencing so a unique
“toponymic” rehabilitation and legitimization of their bearers, before they under-
went eventual legal/judicial or historical rehabilitation.”” A fact that certain contro-
versial names are being installed in the city text quietly, without open symbolic
demonstrations which often accompany name changes, speaks up on insecurity of
these recent alterations of the urban text — identity politics are being realized both
non-intrusively and indirectly, and political “package” is being written in the urban
appellations almost secretly in such cases, most often through street tables at the

% That it is not a question of a symbolic distancing from the violent methods in politics or “raging
ideologies”, testifies also the undisputed presence of several street names connected with pre-WW
I Mlada Bosna terrorist organization (whose member was the above mentioned Gavrilo Princip),
which were mostly introduced by the communist authorities after WW II. Also, naming of a street
after Dragutin Dimitrijevi¢ Apis (Serbian military officer engaged in the coup and murder of the
Serbian dynastic couple in 1903, and leader of the organization Black Hand involved in the mur-
der of Austrian-Hungarian heir to the throne) in 2004, who was sentenced to death for treason by
the Serbian military court in the so called Thessaloniki trial in 1917, and later judicially rehabili-
tated by the communists in 1953, illustrates that consistency and principles in ‘rewinding history”
rarely can be present, and that opportunistic selectivity is more often its characteristic.

70 That way, many individuals, whose historical and public roles are perceived by the most as
controversial, got the streets named after them: Nikolaj Velimirovi¢ and Justin Popovi¢, both Ser-
bian orthodox theologians usually considered as rigid conservatives and with dubious ties with
fascism; DragiSa Vasi¢ and Grigorije Boskovi¢, pre-war intellectuals engaged in collaboration
during WW II; Jovan Raskovi¢, MiloSevi¢ backed Serb leader in Croatia; previously mentioned
Toma Maksimovic¢ etc. The lack of substantial public reaction to these renamings (in contrast with
some previous cases) could also be connected with the fact that most of these names were given
to the streets in low frequent suburban area of Altina on the outskirts of Zemun municipality.
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city’s outskirts. Contrary to the previous renaming, and not only in Serbia, the last
wave of commemoration in urban toponymy could not be characterized as so-called
“ritual of revolution”,”! considering the lack of open proclamatory effect of re-
configuration of the city’s text. Azaryahu so states that interventions in urban
toponymy are being implemented easyly and openly by authoritarian government or
in the case of general social consensus. In converse cases, changes in appellations
could meet opposition and often become a political battlefield. It is possible that a
consciousness of the lack of general, or at least major support for significant part of
the new commemorative symbolism (and considerably so of de-commemoration al-
so) conditions the lack of an open proclamation on introducing new identity ele-
ments in architexture, and actualization of “indirect” strategies during reconfigura-
tion of urban symbolic space, such as a transfer of meaning to a new topo-
nym/name,’” or quiet commemoration on spatial (and symbolic) periphery. Similar
to the process of transferring toponyms being de-commemorated from the center to
periphery (both spatial and symbolical), during the commemoration of persons or
notions that are not currently publically undisputed symbols, the process does not
take direct inscribing in the generally visible urban (and symbolic) space of the cen-
ter (or near it), but in less prominent space of periphery, often not so that they
would stay on the periphery, but with a possible intention to, such as the suggested
transfer of Slobodan Jovanovi¢ from Belgrade’s outskirts to the downtown (and
from the margins of the national mythology into its center), start to approach both
spatial and symbolic center in the appropriate moment.”> Even without a transfer to

"I M. Azaryahu, op cit.

72 Such as the renaming of street Proleterske solidarnosti (Proletarian solidarity) into Anfi-
fasisticke borbe (Anti-fascist struggle), which was also explained (not taken into account misun-
derstanding or gaps in knowledge of the notion being de-commemorated) by “a need to empha-
size liberation traditions of our people which aren’t ideologically colored.” — Ulica antifasisticke
borbe (Street of the anti-fascist struggle), news wire of Beta news-agency, published on the
internet portal B92.net, archive for October 19", 2007.

3 In the capital city’s topography, an important aspect in symbolic space markings is a relation
between center and periphery; the same could be said to be true at the national level. A public re-
action and recognition of certain de-commemoration depends also on the part of the city in which
de-commemoration takes place, central or peripheral — the more a vanishing/emerging symbol is
further away from the, primarily symbolic, center of the city (but also the nation), weaker is the
reaction/recognition of the process. The same applies to the society as a whole — for instance, the
naming of squares in Serbian towns of Arandjelovac and Smederevo, after Milan Nedi¢ and Di-
mitrije Ljoti¢ (leading quislings during World War II) was met with a weak reaction (at least in
the capital city) also because of strong marginalization of most towns in Serbia’s interior in gen-
eral cultural perception of Serbia as a whole. Disputes over naming of streets after Mile Budak
(writer turned quisling official during WW II) in Croatia testify on the importance of physical and
symbolic locations of certain toponyms closer to the urban and symbolic center. Difficult argu-
ments took place over in the cities where streets in the center or close to it were named after Bu-
dak, while the argumentations almost did not happen in Zagreb where Budak silently and non-
pompously got a small street on the edge on the capital, in semi-rural neighborhood of Sopnica,
unknown to the most citizens and invisible in general conceptualization of the urban space. Simi-
lar things happened in Serbia, with squares and streets dedicated to Zoran Djindji¢ (Serbian prime
minister assassinated in 2003) — both naming and removal of his name from the streets in smaller
towns happened mostly in silence and without loud reactions. However, renaming of Bulevar
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the center, a silent commemoration indirectly means also a silent normalization and
legitimacy — if we accept that “the street table is the cheapest form of statue”,’* the
fact remains that a monument is erected to someone or something regardless how
visible it is and where it is placed.

Instead of Conclusion

(De)commemoration in Belgrade’s urban toponomy in the past years re-
veals several aspects of identity politics in the society experiencing intensive
changes, where some of them are, due to the limited scope of this paper, only brief-
ly mentioned or are yet to be examined (symbolic presence/absence of the marks of
minorities in the urban text,”® reading in of symbolic geography of the nation in the
capital’s toponymy’® etc.). They are also a part of the broader process of re-
configuration of architexture which is being established also by renaming of objects
and institutions all over the city, interventions in memorial heritage etc. — it could

AVNOJ-a (commemorating WW II supreme anti-fascist council of former Yugoslavia) in Novi
Beograd into Bulevar Dr Zorana Djindji¢a has become a primary socio-political topic in 2007,
also due to the fact that the boulevard is one of the main traffic routes of the Belgrade’s quarter
which functions as a secondary city center (on national level as well, with increasing concentra-
tions of institutions of political, social and economic power in Novi Beograd) which was recog-
nized by some political players also as symbolical act (which previous renamings elsewhere
didn’t provoke; meanwhile, the act of de-commemoration of AVNOJ for the majority was not
problematic in itself) — and at the same time as an act that could be used in political struggles —
the whole case, whose context and long lasting (until today — in May 25% 2008, posters and flyers
with words “Street of Slobodan Milodevi¢” were put all over the boulevard: see Zele da izazovu
sukob DS i SPS, on internet portal Blic.rs, archive for May 26™ 2008) demands a separate analy-
sis; the case brought into light, in stripped and radical form, political foundations of politics of
streets renaming in the transitional Serbia.

74 Duncan Light et al, op. cit.

75 For example, the mentioned avoidance of re-commemoration of the streets in Zemun, which re-
fer to its previous inhabitants, the Germans, is simultaneously accompanied by commemoration
of a number of streets within city, named by ethnonyms from the distant past (Keltska ulica/Celtic
Street, Tribalska ulica/Tribali Street etc), which reveals what kind of ethno-historical image of the
city is being constructed through urban toponyms. Except for the gap in the place of considerable
part of the 20™ century history, a gap concerning the recent city’s history in relations to various
ethnic groups’ presence in Belgrade is being created to good extent — through toponyms, long
lasting city’s history is being emphasized, while many historical episodes are being left out. A
symbolic emphasis on Belgrade’s ancient roots goes as far as simultaneous distancing from the
most recent past and finding a link with the most ancient: paradoxically, the city text in the 21%
century does not connect the city space with, for example, WW II partisans (after the renaming of
Partizanska street and Partizanski put), while there is a symbolical connection with Roman le-
gions (recently renamed Ulica Cetvrte Flavijeve legije/Street of the 4™ Legion Flavia).

76 Where a geographic commemoration of the capital’s streets is almost everywhere a symbolic
mapping of a national territory — in this sense, a mass street naming (mostly in suburban and sat-
ellite settlements, at the margins of the city text) after toponyms from Kosovo in the past few
years was quite indicative. This assumed a suggestion (from 2005) that almost every street in
Belgrade’s satellite settlement of Sremcica be named after towns and villages in Kosovo, which
provoked considerable hostile reaction of its inhabitants.
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be argued that different alterations of parts of the urban text jointly lead to decom-
position, modification and construction of certain aspects of the city’s identity as a
whole, where the change of urban toponyms stands as the most frequent and most
common segment of such transformation. Since the beginning of 1990s, the identity
building through urban space testifies on introduction of new, in the first place na-
tional symbols in the beginning of this period, along with elements of identity resto-
ration in second half of the decade, and fast tempo and range of renaming after
2000 show even more diverse cluster of symbols that are being encoded through ur-
ban appellations. And while the content of the commemorative fund is variable, de-
commemoration shows a considerable consistency regarding themes being wiped
out from the street tables: initially partial process of removal of the toponyms con-
nected with WW 1II and socialist ideology and system, became encompassing in
time — firstly international, and immediately afterwards, or parallel, also mutual
Yugoslav notions and individuals with such context vanish from the city text, so
that at the end, the process definitely extends to the designations of local, Serbian
origin. “The red line” of the de-commemoration is clear, more or less — a creation of
an extensive identity gap in regards to WW II and post-war history. However, the
“gap” is not filled with historical toponymic “package”, or it is being done only
sporadically and in certain phases of this period, in difference with many other
postsocialist cities where restoration of the pre-communist city text was performed
most of the time with consistency, and with an aim of a symbolic “over-lap” of the
post-war period through establishment of continuity with the time before socialism,
also through renaming of the streets. Identity restoration in Belgrade is lesser in
magnitude and not a rule, and entirely new symbols are usually being written in the
city toponomy which cover a wide range of notions and names — de-
commemoration clearly shows what is “unwanted”, while commemoration shows
that maybe it’s not really clear what is being “wanted”, or, the new commemorative
symbolism is still not being implemented openly. It appears that the directions of
commemoration are hidden through a set of toponyms emerging from new political
mythology which is not installed in the center of the city text, but carefully and in
silence at peripheries. Toponymic revision (without restitution) is being actualized
with a lesser dosage of epochalism and public proclamation, and seemingly without
visible radical actions, hence the impression of a symbolic ratification of political
and social changes is not present. Even more so, often careful and publicly non-
aggressive politics of the city’s toponyms testifies more on insecurity of these kind
of identity politics — thus, such interventions in public spaces can be characterized
not so much as a symbolic public announcement of changes and re-configuration of
a new national view on history and geography, but more as a political means in cre-
ation of an identity change to come, through spatial legitimization of certain values
and symbols, whose encoding in the city text aid to the potential, future, legitimacy
and regulation of a certain cultural construction of the nation through other broad
channels of communication with the public.

The processes of de-commemoration and commemoration are totally com-
plementary and mutually dependent. Writings of new elements of identity in space
are not possible without erasing old toponyms from that same space. Similar to oth-
er transitional capitals, from the beginning of the 1990s, Belgrade has experienced
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street renaming (most often without restitution of “pre-communist™ appellations),
that aimed at de-commemoration of particular individuals and notions which were
in discord with the political and national ideology of the most recent times. With the
beginning of this century, this process becomes even more systematic considering
the volume of de-commemoration of toponyms that bear any direct connection with
50 years of WW II and post-war history — mere association with this historical peri-
od or socialist ideology qualifies certain notions/individuals for removal or margin-
alization in the public space. This kind of politics of city toponyms points out to a
symbolic public “amnesia”, being done by general cleansing of space from symbols
connected with certain epoch — de-commemoration is often appearing as an aim for
itself, even regardless of contents being written in the place of previous symbols.
The vanishing of the signs representing one historical era from the city space gradu-
ally becomes all-more encompassing, firstly by a systematic de-commemoration of
the epoch from the city’s center, wiping out of symbols of the certain historical pe-
riod from the city’s core which is perceived as authentic and historical, where, in
time, “de-commemorated center” actually becomes wider and wider, covering more
and more parts of the city; by doing so, the notions and names that could associate
to certain historical period or value-system are gradually being marginalized or to-
tally removed. This trend, where certain appellations vanish from the center of the
city text, and gradually become removed from the city’s periphery as well, leads not
only to marginalization, but also to complete removal of certain identity markers
from the urban identity, and also indirectly, from national identity as well, consider-
ing the central place of the capital’s symbolic text in the imaginary symbolic geog-
raphy of the nation — by repressing particular appellations in the capital city, as a
part of cluster of identity politics in the society, certain epoch and its symbolic lug-
gage are being pushed to margins, or into total oblivion, also at the level of the na-
tional identity. In this case, an old motto “We build the city, while the city is build-
ing us” also appears as true, considering that identity reshaping of the space consid-
erably aids to the construction of the population’s identity, reaching far beyond the
capital. Through politics of toponyms, the capital’s city text reshapes the image of
the nation and history, and in the recent times, that image is greatly lacking WW 11
and socialism, which sends out a message much farther away than the pavements of
the city streets. New streets tables are being hanged today, as it has always been the
case, with the intention to be “carved in stone”, but history reveals that such kinds
of identity interventions face materials more fragile than stone.
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CphaH PapoBuh

Opa ueHTpa oo nepudepuje, n obpaTHO:
NONMUTMKA TONMOHUMA Y TPAH3ULIMjCKOj NPECTOHNLMU

KrbyuHe peyu:

rpafcku TekcT, ypbaHm
TOMOHMMMU, yrnue, UOAEHTUTET,
Beorpaa, komemopauuja,
JekoMeMopauuja, LeHTap,
nepudepuja

Y pagy ce pa3maTpajy KapaKTEpUCTHKE TMOIUTHKE (Ipe)UMEHOBaba
YINYHUX TONOHMMA y beorpaxy ox moueTka aeBeaeceTHx rouHa 0 JaHac, Koja ce
mocMarpa Kao €0 HICHTUTETCKUX MOJIUTHKA Y TPaH3UIIMOHOM IPYIITBY KOjIMa ce
UCTOpHja U reorpaduja ymucyjy y ,TpaicKu TeKCT, yMHehM HX HHTETpaIHUM
ZIeTIoM JbyACKe cBakomHeBuiie. KynarypHo ¢opMaTHBHH KapakTep TpaicKoT TEKCTa
(m apxuTeKCType) NMPEeCTOHUIIE NMpeBa3miia3d OKBHpPE CaMor Tpama ¢ o03MpoM Ha
LIEHTPAJIHO MECTO TJIABHOT Tpajia y CUMOOIMYKO] Teorpaduju Hallje, Te OH yTHYE U
Ha OOJIMKOBAamC ,HAI[MOHAJTHOT TEKCTa™ W CBEJOYU O CaApKajy M cTpaTerujaMa
nation-building-a y onpeheHom mnepuoay. Y TOKy NpeKo IIETHaeCT TOJUHA
,TOIIOHUMCKe TpaH3uuyje* y beorpaay youaBajy ce pazauuure ¢a3e 1 0COOCHOCTH
yKJIakbamkba U HHCTATHPaka Pa3IHINTUX JABHUX CUMOO0IIA, KaKO y CMHUCIY calpkaja,
TaKO0 W HAYMHA OBAKBE WACHHUTETCKE (pe)KoHCTpykuuje. [Ipn komruieMeHTapHOM
MpPOLIECY HMCTOBPEMEHE KOoMeMopaluje U AeKoMeMmopaluje cumbona y ypbaHoMm
TEKCTY, OJl CaMOI' OUeTKa JIEBEJECeTHX IOJIMHA JI0 JaHac, Ka0 KOHCTAHTa Ce jaBJba
YITIaBHOM KOH3HCTEGHTHA JIeKOMEMopalja IojMoBa M ocoba IOBe3aHHX ca
KOHKPETHUM UCTOPHjCKHM ITEPHOOM U HUACOJIOTHjOM, IOK KOMEMOpallrja mokasyje
BapyjabUIIHOCT Y CMHCITY BPEIHOCTHU U NMOPYKa KOj€ HOBOYCIIOCTaBJ/bEHH TOIIOHUMU
HOce ca coOoM. 3a pa3imKy oJi BehwHe APYrux TPaH3WUIUjCKUX TPECTOHUIA, Y
mraBHoM Tpaxy CpOuje He Joja3d  JO CBeoOyXBaTHE ,,pecTayparuje’
NPECONUjallUCTUYKOT  yIMYHOT Ha3WBJba — HUTH Yy JEJHOM OJl Tajaca
MIPEUMEHOBaka, CUMOOIMYKK TMOBpaTak Ha (TPETIOCTABILEHO) CTapO/TPaTUIIHoO-
HAITHO ce He MMOKa3yje Kao MOJUTHYKH TOBOJFHO OMOPTYH, M MAKO Ce MHTEPBEHIIN]a
y TpajCKy TOMOHMMH]y Hajyemihe JIETHTUMHUINE MpolUIomhy, OHa 3amIpaBo
IPEACTaB/ha CAaBPEMEHHM H3pa3 ITOJUTHYKE BOJBE KOja TOIOHHUMCKY OAIUTHHY
OOWJIHO peIyKyje, pelUKINpa W CEJIeKTHUBHO peuHcTanupa. [Ipekpajame oBOT
CerMeHTa TpaJICKOI TEKCTa YIJIaBHOM C€ BpIIM IIpeKo peBH3uje (Hajuemhe Oe3
pectutrynuje) onapeheHHMX TOMOHMMA, M KpO3 HJICHTUTETCKE IOJUTHKE KOje
MHULUPAjy TOJIWTHYKMA TPUTONAH TpaHC(ep TONMOHMMA Ha CHMOOIHMYKO] U
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MPOCTOPHOj pelaluju HeHTap — nepudeprja rpaackor (M HAIIMOHAIHOT) TEKCTa —
»pEBH3Hja 06€3 PecTUTYINje* TOMIOHNMA IHJbAHO ,,9UCTU  IIEHTPAIHE U UCTOPH]jCKE
JICIOBE TPECTOHMIIC OJf HENMOJOOHMX jaBHMX CHMOOJa TOTHUCKYjyhW HX Ka
nepudepuju, rae ce BpeMCHOM HOBOO3HAYCHHU LIEHTAP MPOCTOPHO CBE BHIIE IUPU
U CUMOOJIMYKHM MOTHpPE IPOCKpHOOBaHy OalITMHY Ha MapruHe M TPaJCKOr U
HAIMOHAIHOT TECKTa Y CHMOOJHYKY ,,CHBY 30HY" W HEBHUIJBUBOCT. OJIICYCTBO
eroxann3Ma Ipu yBohermy HOBUX/CTapux cCHMOOA y jaBHU MPOCTOp Tpaja yop3asa
MIPOLIEC MMPOCTOPHO/UCTOPHjCKE pEeKOH(UTrypalyje ¢ 003UpoM Ja ce KOHCTpYHUIIE
IpecTaBa O PyTHHCKOM M TEXHHYKOM KapaKTepy OBOT IpOIea, ajd U CBEIOYH O
HECHT'YPHOCTH OBaKBUX HIECHTUTETCKUX MOJHUTHKA KOje M30eraBajy mpoKIaMaTUBHY
003HaHy ,,ipoMeHe" U yBolewme MPEenopHUX cUMOONIa y LEHTPaIHN/BUAJBUBUBHjH
neo rpajga (koju ce, Mmoryhe mpuBpeMeHO, CMEIITajy y pyOHE KBapTOBE TPaJCKOT
moJipy4dja) — mpe Hero cuMOoIMYKko NoTBphuBame Beh peann3oBaHe APYIITBEHE H
MOJIMTUYKE TPOMEHe, HajpelleHTHHja IpeuHadaBamba (0€0)rpaJckor TeKCTa
MIPENICTaBJbajy jellaH OJI arcHaca WACHTUTETCKUX IOJUTHKA KOje KpO3 MPOCTOPHY
JIETUTAMU3AIM]y onpeheHUX BPEIHOCTH M CHMOOJA MPHIOHOCE MOTCHIIN]ATHO],
Oyayhoj, JeruTuMuzaudju ¥ HOpPMATHU30Bamy  oAromapajyhe  KyJiTypHe
KOHCTPYKIIHje Hallije KPOo3 APYre KaHajie KyJITYPHOT KOMYHHUIIMPaka Y IPYIITBY.
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Holiday text message well-wishing®

Text messages became an important means of everyday communication,
especially so among the younger generations. As a relatively new way of
communication, sending and receiving of text messages is shoving other,
classical means, such as letter writing. Sending a written message via cel-
lular phone became usual means of communication in almost all life cir-
cumstances. This paper discusses messages sent out as well-
wishing/cards for the most important yearly holidays.

Key words:

holidays, well-wishing/cards,
communication, text messages

One of the main features of the contemporary way of life is a need for fast
information transfer and accessibility. The new technologies so became indispensa-
ble. The accessibility of cellular phones and possibility of faster, easier and simpler
way of communication have made the usage of cell phones popular and widespread
in the today’s Serbian market.

Europe has witnessed the same phenomena during the 1980s, when cell
phones became a means of mass communication. At the same time, the 1980s expe-
rienced the increasing influence of global culture (especially mass-media and in-
formation technology) in creation and shaping of the new ways of communication.

In Serbia, modernization of information technologies commenced during
the 1990s, and entered mass usage with the new millennium. Computer and mobile
technologies were inaccessible for larger segments of Serbian population until very
recently.

* This paper is a part of the project 147020: Serbia in between traditionalism and modernization-
ethnological and anthropological studies of cultural processes, financed by the Serbian Ministry
of Science and Technological Development.
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Among other things, the accessibility of cell phones, their relatively easy
usage and possibilities of faster and more efficient communication, have contribut-
ed to their widespread handling, even though the greatest optimists could not pre-
dict a decade ago so fast and mass development. This inclination is especially
prominent among the younger generations. In a way, the youth represent a force and
initiator for changes, and the contemporary time aids to their benefit: today, it is not
enough just to think fast but also to achieve the set goals in a short time period what
is being desired or thought.

The contemporary tempo of life and work requires a need for fast infor-
mation transfer. The new trends in communication allow that the flow of infor-
mation is far more accessible, fast and mass, than in any of the previous periods.
The product of the new communication, which is experiencing its full affirmation in
Serbia now days, is a cell phone. Besides making people “always within reach”, a
cell phone also influences the creation of a subculture in communication.

Sending and receiving of text messages is within the domain of private.
Still, other mass media (radio, television, and printed media) do influence the con-
tent of the messages. In order to establish a contact, it is necessary to have a group
that shares the common interest for mutual communication, which, partially, corre-
sponds with the definition of folklore as a communication within one or more
smaller groups.! On a daily basis, or only at certain time periods (festive or business
events) the communication group creates a specific tradition which can be framed,
both in time and space, and hence acquires a foundation required to be designated
as folklore communication.

In the 1980’s, some researchers have pointed out that new creative forms
are becoming a contemporary tools of folklore tradition.> These kinds of creative
forms, such as obituaries, epitaphs, jokes, and in the last decade emails and text
messages, are just some of the examples of the new forms that, in time, became a
part of the everyday culture. Media, of course, had their own substantial influence.

Some of the early research pointed out to the connection of audio-visual
media and folklore, which in a specific way combine art. As transmitters and medi-
ums, media have included folklore in the technical means of announcement. Radio,
television (and, in recent time, internet and cellular phones) are included in trans-
mission and availability of the creation, which could be regarded as a result of a
specific process of tradition diffusion, and hence, called folklore.?

' On group communication, see: Dunja Rihtman-Augustin, Kultura grupe i usmena komunikacija,
Narodna umjetnost 19, Godisnjak Zavoda za istrazivanje folklora instituta za filologiju i
folkloristiku, Zagreb 1982, 55-72.

2 Tyan Colovi¢, Divlja knjizevnost, Nolit, Beograd 1985, 9-16.

3 Hermann Bausinger, Usmeno, Narodna umjetnost 19, Godisnjak Zavoda za istrazivanje folklora
instituta za filologiju i folkloristiku, Zagreb 1982, 17.
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The development of modern, contemporary communication has influenced
a creation of folklore communication that is specific compared with oral or written
communication. In this kind of diffusion, “folklorism™* partly becomes clearly: in
the previous forms of communication, folklore was experienced as, more or less, a
transformed form of oral folk narratives. In the new means of communication
(emails, text messages), communication is not oral, nor does it have an oral medium
(an anchor), therefore, it could be regarded as a form of direct communication.

As Antonijevic pointes out, text messages along with graphite and email
are in effect a modern means of verbal, expressive and symbolic communication.’
This communication in formulaic form makes use of special language, patterns and
narrative schemes to express individual and/or group attitudes, feelings and under-
standings. These schematic messages can be longer or shorter, in rhymes or not,
which correspond to some already existing oral or written folklore forms. They
transmit a certain “worldview” and cultural values, reflecting the users and in this
way, confirming and creating a particular identity.

Therefore, text messages become an inspiration to many analyses. Their
content reveals the creativity of the authors, regardless of the authors’ anonymity.
Usually, the real author is anonymous since messages cruise around; received mes-
sages are almost always send furthermore, with more or less adjustments. The send-
er is always known, as the initiator of “texting”. In this way, the content remains
saved from the oblivion, at least for some time.

If a media is to be taken as a form of message, than the choice of cell
phone for transmission of such messages implies that the media itself is being se-
manticsized, in accordance with the special status given by its users. Cell phone
traveled a long way: from being a status symbol among the first generation of users,
to the symbol reflecting the new time/era aided by the wireless revolution. Cell
phone became the main feature of large number of such texts, appearing as a person
who speaks, kind of like an object, or locality in itself. So, texting (sending and re-
ceiving messages) involves hence multiple meanings.

There are different kinds of messages, the most common being of a person-
al nature, and recently, well-wishing messages, sent out for particular annual holi-
days. This paper will discuss the latter ones, sent massively during or for certain
calendar holidays. These kinds of messages will be treated as well-wishing/cards.

4« folklorism, in itself, is not good or bad. Instead, it represents many heterogeneous faces of
our culture and society. It was not created in our time, but it emerged as a part of the mass culture.
The level and quality of “folklorism” depend on the level of its carriers and organizers- and taken
more broadly, on the level of the society as a whole”. Maja Boskovi¢-Stulli, Usmena knjizevnost
nekad i danas, biblioteka XX vek, Prosveta, Beograd 1983, 249.

> Jlparana Amntonujesuh, Awmpononowku npucmyn modepnum obauyuUMa  QoakiopHe

KomyHuxayuje : epagumu u gopmyramuene SMS u umejn nopyxe, CBaKomHEBHa KynTypa y
HOCTCOLMjIIHCTHYKOM nepuony, 36opuuk EtHorpadcekor mncruryra CAHY 22, Beorpan 2006,
282.

¢ Tujana Lsjeruhanun, Exexmponcku gponknop munejuepa: SMS nopyxe, I'nachuk ETHOorpadckor
uHctutyta CAHY LIV, Beorpax 2006, 116.
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In the past several years, text messages/well-wishing cards have become a
part of the holiday communication; previously, in once traditional community, that
was the time designated to expect a special kind of well-wishing. The availability of
cell phones aided to this mass usage during holidays- there are very few people to-
day that do not use cell phones.

In this paper, I discuss a number of selected text messages, sent out as
well-wishing on The Christmas Eve, Christmas, Serbian New year, Valentine’s Day
(the newly introduced holiday, accentuated by public service media), 8" March,
Easter and family’ Saint Day.

The following messages were selected from the collected empirical data.’

HoBa roauna
New Year

C HoBoM roiMHOM MyHO 31paBiba U JbyOaBH.
I wish you good health and love in the New Year

sksksk

Cpehina HoBa rojuna u cBe Haj0oJbe.
Happy New Year and all the best.

skesksk

Meuoro 3apaBiba, cpehe u JbybaBu U CBE IITO CTE TOXKEJENH J1a BaM Ce
octBapu y HoBoj roauuu. Cpehna Hoga!

I wish you good health and love in the New Year, and let all of your
wishes come true. Happy New Year!

T

IlyHo 3apaBsba, cpehe U UCTYIBCHE CBUX XKeJba 1a O ¢e MOTJIC CMUCITHTH
HoBe u Behe xespe. Cperna Hosa roquna!

I wish you good health and happiness in the New Year, and let all of your
wishes come true, so you could wish for more. Happy New Year!

ok

Ilyno cpehe u nmenmx cHOBa, HEKa TH JOHece roguHa HoBa! A cBe mITO
001 1 TYTy CTBapa Heka TH ofHece roauHa crapa! Cpehina Hosa romuna!

I wish you happiness and pleasant dreams, and let all the sorrow stays
with the old year! Happy New Year!

ok

7 SMS messages analyzed here were sent and received among many of my friends and family dur-
ing the holiday seasons in 2007 and 2008. I want to thank everybody for sharing and keeping
these messages. Due to their substantial number, only a limited number could be presented in this

paper.
78



& oM Ivanovic¢-Bari$i¢, Holiday Text Message Well-wishing =

Hosoroaumme 3BonIE Beh ce kmaTtw, cpeha y ®KHBOTY HeKa Bac MpaTH, a
001 ¥ TYTy IITO XHUBOT CTBapa Heka oxHece roanHa ctapa. Cpehra Hosa
roavua!

New Year’s bell is ringing, let the happiness be with you and pain and
sorrow stay with the old year. Happy New Year.

*kk

Cse mTo je mujenio u mTo ce cpeha 30Be HEK BaM JOHECe roJuHa HOBA, a
CBEe LITO je TY)XHO M INTO HEMHpP CTBapa HEKa OJHECEe TOJMHA CTapa.
CperHa HOBa roguHa!l

I wish you all the beauty and happiness in the New Year and I wish you
all sorrow gone with the old year. Happy New Year!

skoksk

JloKk 4ecTHTKy YMTall/Te OBY M TOAMHY 4YeKall/Te HOBY M3 MOT cpla
MIPUMU/TE XKeJby — JO4YeKaj/Te je y Becesby. Hek Tu/Bam je HUBOT IyH
cpehe u cHOBa, HeK TH/BaM je cpelina roguHa HoBa!

With all of my heart I wish you the best, merrier and better New Year!
Happy New Year!

*kk

3a maHe HOBe, 3a maHe Oosbe, 3a cBe oHo mTo ce CPERA 30Be! 3a
PAJIOCT u JIETIOTY, 3A CBE HAJJIEIIIIE VYV JXUBOTY! CPERHA
I'OJJMHA HOBA!

For the new days, for the better days, for happiness! For joy and beauty,
for all the best in life! Happy New Year

skoksk

[ornenajre 3Be3xe ... cee he Bam pehn, one Bac Boxe ka Bamoj cpehu ...
Kan nmate cpehy cBe Bam je mako. Mu ympaBo xemnMo na Bam Oyne
tako. Cpehny HoBy roauny xenu Bam mopoauna (...)

Look at the stars...they will tell you all, bring you to your happi-
ness...when you have happiness, all becomes easy. We wish you happi-
ness. Happy New Year from the ...family

skoksk

HoBa romuna: Hexka TH CHOBM TOCTaHy CTBapHOCT, Heka TH cpeha
MOCTaHe TPAjHOCT, HEKA TH JbyOaB CpIC TPEje U HEK TH CE HUCIYHE CBE
xespe. Cpehina Tu Hosa roguna! ©

New year: let your dreams become reality, and your happiness lasting, let

love warms your heart and all of your wishes come true. Happy New
Year! ©

sesksk

Y 2008. sxenum T cienehe: odpy eHeprujy, UITO BUIIE PABHOAYIITHOCTH
npemMa CBeMy HEJIENOM WITO T€ OKPYXyje, THXO MECTO y KojeM herr yBek
Hahu Mup M Hekora Ha Kora ce yBeK Mokeml ociioHuTH. He 3abopaBu
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3Be3qy Ha HeOy, OHy KOjy ClemuIl O pohema W Koja Te HHKAL
n3HeBepwia Huje. Jloopo ma Te moceTw mTo yemhe, Jomie 1a Te 3aobule.
W cBermoctn MHOTO TH JKETIMM W jeIHOCTaBHOT pamoBama. CpehHu T
npasHuIy!

In 2008 I wish you the following: good energy, indifference toward ugly
things, calm place where you will find your inner peace and someone to
rely upon. Don’t forget a star in the sky, the one you follow since birth
and that never disappointed you. It is good if a star visits you more often
than not. And I wish you light and simple joy. Happy holidays!

skesksk

YopaBo cMo Ha Baml KHpO pauyH Opoj 2008 yratwiau 366 maHa
3npaBiba, cpehe U JpyOaBu, MyHO pamoctd npu Tpomewy. CPERAHY
HOBY I'OAUHY xene Bawm (...)

We just transferred on your account no 2008 366 days of good health,
happiness and love, many joy while spending. Happy New Year

skesksk

Kan tu car crane y nona nHohu, pyky Bam npyxuti Hehemo mohu. 3ato
BaM IIaJjbeMo MOpyKy oBY. Jla Bam moxenumo cpetHy roauHy Hosy. Cee
Hajoospe y HoBoj roauHm.

When you watch stops in the middle of the night, we won’t be there to
help. Hence this message, to wish you happy New Year. All the best in
the New Year

skesksk

Ilyno 3nmpaBiba, Jby0OaBu, 3ajebaHIdje, y3ajaMHe TojepaHmuje. oOpe
(duHaHcHje, sex 0e3 pekiamaliyje u ITo Mame cekupanuje y 2008.

I wish you good health, love, fooling around, mutual tolerance, good fi-
nance, sex without advertising and the least amount of worrying in 2008

skesksk

Bam rogummu xopockon 3a 2008: 3/IPABJBE: 3Be3ne Bam ce cwmere,
TIOCAO: 3Be3ne Bam ce cmeme, JbYBAB: 3Besne Bam ce cmemne, SEX:
3BE37C YMHPY OJ] cMexa!

Your annual horoscope for 2008. HEALTH: stars are smiling upon you.
WORK: stars are smiling upon you. LOVE: stars are smiling upon you.
HEALTH: stars are smiling upon you. SEX: stars are dying out of laugh-
ter!

sksksk

Hexka OyBe on xusbaay ernnhanckux Kamuiia HalaHy Ty3HIly OHOTa KOjU
Te 3ajede 2008. 1 Heka My pyke Oyay HpekpaTke Ja He OM Morao Ja ce
noyvenre. Cpehna HoBa rogunal

Let the fleas from a 1000 of Egyptian camels attack the ass of Who ever
screws you up in 2008, and let his/her hands be too short to scratch.
Happy New Year
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koksk

HoBoromgnmme 3Bono Beh ce kmatm — CPEQhA; JbYBAB WU
3AJIOBOJbCTBO — Hek Bac y KHBOTY IpaTu. A mpoOiieMe pa3He IITO
XKHUBOT CTBapa Hek ogHece ronuHa ctapa. CPERHA HOBA 2008!

The New Year’s bell is ringing- LOVE, HAPPINESS AND JOY- be all
with you. Let the old year take away all the life problems. Happy New
Year

*kk

ITornenaj 38e3ne u cse he Tu pehiun, one Te Bome ka TBOjoj cpehn. Kax
umain cpelie cBe TH je J1ako, a ja ymnpaso xeiaum faa Tu Oyae tako! Cpehina
Hoga roguna!

Look at the stars, they will tell you all, they will lead you toward your
happiness. When you have happiness, everything becomes easy and I
wish you that exact thing. Happy New Year

skesksk

XKenum Tu: ma Te He 00U OHO IITO TE je OOJIENO0, a TC BOJIU OHAj KO TE
HHUje BOJICO, Ja OHO INTO MMain Oyae Behe on oHora mTo Hemarl, aa CH
notpebHUja IpyruMa HEro OHW TeOH, MOBOJHHO IpocTOpa ja Oymaern
cpelina, TOBOJBHO CHAre Jia CBE PYXKHO MPETBOPHII Y JIETO, Ja HE BOJIHII
n3ryosbeHo u aa He u3ryoum Bosbeno! CPERHA HOBA TTOJ/ITHA!

I wish you: that all the pain goes away, that the one who didn’t love you
love you, that what you have becomes greater than what you don’t have,
that you be in demand more than you are demanding, enough space to be
happy, not to love what is lost and not to lose what is loved. Happy New
Year

sksksk

QQOQOAOQNN — Opo je cenam ry3a Jlema MpaszoBux upBaca. Crpemajy
ce 3a crapT. bp3o ux momasen masee Ha cemam OpojeBa na TH HE ycepy
neny 2008. rooquny. He Bpahaj!

QQOQOOQNQO — These are the 7 asses of the Santa Claus reindeers. They
are ready for a start Send them fast to 7 phone numbers so they don’t shit
in your new year. Don’t send back!

*kk

3amamty 3a 2008 romuny: JKMBOT je Kparak, NMpEKpIIN INpaBuia, Op30
ompaiTaj, JbyOM TONaKo, BOJIM HCKPEHO, CMEj Ce HEKOHTPOJIHCAHO M
HEMOj ce KajaTH 3a OWJIo IITa IITO TH MaMH OCMEX Ha JuIe... [lomarsn
OBO JbyIHMa Koje He xenum 1a m3ryoum y 2008 roguan ykibydyjyhu u
MeHe. AKO q00Hjel TP OArOBOpa MPaBH CH MpHjaTesb!

Remember this in 2008: life is short, break the rules, forgive easy, kiss
slowly, love honestly, laugh without control and don’t regret about things
that bring a smile on your face. Send this to people you don’t want to lose
in 2008, including me. If you get 3 answers, you are a true friend!
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ok

IMomassn oBO JpyAMMa KoOje He Kenmum aa uiryowmm y 2008 rommHM
yKIByuyjyhn 1 MeHe. AKo TOoOHjel TpH OATr0OBOpa MpaBy CH TpHjaTelb!

Send this to people you don’t want to lose in 2008, including me. If you
get 3 answers, you are a true friend

kkk

Heka Bam HoBa Oyzne 6ospa! Jla Bam J0Be He y3MamKa, Ja BaC HUTKO HE
HacamKka. Jla OoTKpHjeTe HOBE O3, /1a BaM MapTHep yBek Moxe. [la
nujere JoOpa BUHA, Jla BaC Masu U cy10uHa!

Let the New Year be better! Let money be abundant and no one screws
you up. Discover new positions, let your partner always be willing. Drink
good vine, and let the destiny be gentle with you!

skoksk

CpetHO TH HOBO JleTo,/ Bumre ra oe rogmae met o,/ EBpu TH m3m pena
BUpWIK,/ 3MOOHUIM TH Y Ayre nupuin,/ MHoro Te apyr Bosiu,/ 3a ocraine
Te Kypail 00JIH.

Happy new summer/ have more sexual partners/ euros coming out of your
pocket/ envious people blow into your ass/ have good friends/ for the rest
don’t care

skoksk

Kenmum tr 12. Mecenm 31apaBiba, 53. BUKeHHIA ykuBama U cpehe, 365.
naHa 6e3 HepBupama, 8760. catu JpyOaBu, 525 600 MuHYyTa nemux
TpeHyTaka u 31 536 000 cexyHau cekca.

I wish you 12 months of good health, 53 weekends of joy and happiness,
365 peaceful days, 8760 hours of love, 525 600 minutes of pleasant mo-
ments and 31 536 000 seconds of sex.

skesksk

Honereo caMm y 3aBojy, caHKe Cy OJyIeTese, JapOBU OTHUCIH Y Kypall.
Pynond je upkao, a ocranu jesenu cy cnu3auid y npeu kaduh. Tako na
Me He uekanl. JJEJJA MPA3!

While flying around one curve, my sledge has flown away, and gifts went
to hell. Rudolph has died and the rest of the dears headed towards a near-
est bar. So, don’t wait for me. Santa
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Bbaagmu nan’

Christmas Day

Jomr nemiua jytpa TH cBHTaja, IIeCMa TH Yy CYCpET XWTana, JbybaB Te y
JKUBOTY TIpaTHiIa 3a cBa 10o0pa mo0pum TH ce BpaTiwia. Cpehuu Oanmanu
u bagme jyrpo!!!

I wish you many nice dawns, songs and love and goodness in your life.
Merry Christmas

sksksk

Banmanu ta cpehnu oBu, bor Heka Te Omarocnosu. Jla ta cpehiom nom
3a0nucTa, jep poheme cmaBum Xpucra. Cpehan bagmu man u 6oxuhau
nanu. Hazapasibe!

Merry Christmas, God bless you. I wish you happiness. Cheers!

sksksk

[MomroBaru Tpeba Bjepy BAABAIIU ce jyrpoc Oepy, MpeKpcTH UX KaKO
BaJha, TO j¢ CUMOOJI PaBOCIIaBiba, Ja C¢ KOPjeH HEOH yTPO HA3/paBbe BU
Gamme jyrpo!

Respect you faith, cross the yule log tree as the symbol of Orthodoxy,
cheers on Christmas morning

sksksk

Jla Bam ce ocTBapu cBakM caH Hek nomorue banmwu nan. [la y kyhu HoBan
Tede Hek nmomorHe banme Bedye. Hek ce cpeha c 3apaBibem cpoau — MUP
BOXNIU! XPUCTOC CE POAN!

Let the Christmas Day fulfill all of your dreams. Let the Christmas Eve
bring money to you. Happiness and health be abundant. Peace from God
Christ is born

sksksk

banmak ce oxu, BaTpa IIaMTH, 3ApaBibe U cpeha Heka Bac Iparty, Heka
BaM CBaKko HOBO cyTpa OyJe pamocT Oaamer jyrpa, a cpehan Bam boxwuh

cytpa!

* A central place in annual cycle of the holidays is occupied by Christmas holidays. Among sev-
eral holidays celebrated at that time, the most important ones are Christmas Day and Christmas.
On Christmas Day, several rituals are being performed, which are, according to the beliefs of the
members of community, very important for the up-coming year. The rituals performed on the hol-
iday include bringing a yule log tree and straw into the house, as the most important elements of
celebration. Yule log is most often oak or bitter oak tree, and it stays in the house for three days,
when it is being taken outside and placed on a particular spot in the backyard. Christmas can
commence after yule log and straw are brought in the house, and dinner is consumed.
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The yule log is being light, fire is burning, let health and happiness be
with you, let tomorrow be like the glory of the Christmas morning, and
merry Christmas tomorrow.

skesksk

banmu nax je u Oammaly ce KMTE HeKa U Bally mopoauily mrure. Jla Bam
cpeha yBek y moMy Tpaje, a bor aparu cBe Hajoosbe maje. Cpehan bammu
JlaH.

It’s Christmas Day and yule logs are being decorated, protecting your
family. Let happiness always be in your home and let God give the best to
you. Merry Christmas

skesksk

VY miameHy Tpa3HHKa HCKpEHE esbe ce poje. bor Hek OmarocnoBu u
cauyBa TeOc ¥ TBOje. Y TBOj IOM cBa o0pa Ja ToOHece — 3MpaBJbe, cpehy,
mupas can! Cpehan banmwu nan!

In the light of the holiday fire I wish you the best. God bless you and your
family. Let your home have all goodness- health, happiness, peace and
good sleep. Merry Christmas.

kesksk

Jlok 3ammu Oamak TopH, CIIyIaj CPIe IITO TH 300pH: OJarocTame, MUP
U 100poTa HEeK Bac Tpare eJIora KUBOTa.

While the last yule log burns, listen to your heart: let abundance, peace
and goodness follow you throughout your life

skesksk

VY nanekom rpany, y 3uMckoj Hohwm, XpHuCT cmacutesb oTBOpu oum. Of
panoctu u cpehe anbenu 3amanume ceehe, a jenan o wux peue: "Heka
BaM je cpehno banme Beue!"

In a remote city, in the quiet winter night, Christ was born. In happiness
and glory, angels put on candles and one of them said: Merry Christmas
Eve.

sksksk

Hobpu mome mobap naH, ca cpehom Bam Banmu nan, na Bam bor mogapu
cBaky cpehy u 31mata myHy Bpehy, y3 6anmak 1 y3 BUHO /1a BaM yBeK Oyie
¢uno. Mup boxju, Xpucroc ce poau!

Good home, good day. Merry Christmas, let God gives you happiness and
a bag full of gold; enjoy vine and yule log. Peace from God, Christ is be-
ing born

ksksk

Bor Benmku Hek Te 4yBa M cTazama cpehe BOJM W OCTBApPH CBAaKy JKEJbY
Koja TBoMe cpiry rogau. Cpehan BAIBBN JAH!

Let God the Great guard you and fulfill all of your desires. Merry Christ-
mas Day)
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koksk

Hexka Gagmak cBeTO IpBO yIOBOJEM MOjOj JKEJBH M J]a yBEeK cpehHo KuBe
Moju Iparu mpujatespu. Jla Bac Tpeje BaTpa cBeTa, da BaM cpeha kyhom
nBera! Xpucruc ce poau!

Let the holly tree yule log make all my wishes come true: that all of my
friends live happily. Let the holly fire warm you, and your hose be en-
lighten in happiness. Christ is being born)

skoksk

Hex Octpomiku Bacunuje uyBa TBoje HajMuMje, a Hebecka 100pa Buia y
momoh Tu Bazma Owuita, a bor aparu Heka peue: cpehno 6uno banme Beue!

Let Vasilije Ostroski guard your kindred, let the heavenly fair always be
there for you, and let dear God say: merry Christmas Eve.

skoksk

Hexka Bac cpeha kpo3 xwuBoT Boau! Cpehan Bam Bboxuh m Xpucroc ce
poau!
Let happiness be in your life. Merry Christmas, Christ is being born

sesksk

3 maxyJbe JbyOaBu. [lomraseu ux aparum ocobama ¥ MCHH Haszanl. AKO TH
ce o banmaka 6ap 3 Bpare, 3a boxuh hie Ti ce necutu ono mro Beh ayro
yekam! [enyje!

Send 3 flakes of love. Send to your dear friends and back tome. If at least
3 come back by Christmas, you long term desire will come true on
Christmas.

sksksk

N3 Xara mu llemesm pedye ma dectutam banme Beue cBum CpOuma
cpricke kpBu — Meh)y wuma T cu npeu. Hexk Kper YachHu koo Boau —
MUP BOXUNIN! XPUCTOC CE POJU!

From Hague, Seselj told me to send his well-wishing on Christmas Eve to
all the true Serbs- and you are the 1% among them. Let Holly Cross lead
the dance- Peace from God, Christ is being born.

bo:xuh

Christmas

MMUP BOXUNIN 1 XPUCTOC CE POU!
PEACE FROM GOD, CHRIST IS BEING BORN!

*kk

MUP BOXUNIN! XPUCTOC CE PO/JI1! Bama ykyhannma, Bamm (...)

PEACE FROM GOD, CHRIST IS BEING BORN, to you and your fami-
ly, yours...
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MUP BOXNIN! XPUCTOC CE POJU! Cpehe, 3mpaBiba, JpyOaBH ...
Peace from God, Christ is being born. Much happiness, health, love...

skesksk

BAUCTHUHY CE POJIU! U Bama cperan boxkwh u roamHa koja je
HCTIpe]T HaC.

He is truly born! And to you merry Christmas and the year ahead

ok

Cpehan boxwuh. [TyHo 3apaBiba, Jby0aBu 1 ycrexa.
Merry Christmas. Many success, health and love

*kk

Hexka Tu cBeTcmoct HOBOT jyTpa obacja AyIIy W UCIYHH j€ PagocTUMa U
Heka TH Bor mogapu cBe mTo HeMarl, a eJUII K cadyyBa CBE LITO UMAI a
Bomt! Xpuctoc ce poan!

Let the light of this morning enlighten your soul and fulfill with joy, and
let God give you what you don’t have, and keep for you what you have.
Christ is born.

ok

Xpwucroc ce pogu! Heka T cBeTciiocT oBOra JaHa Aa OHO INTO HEMall
JKEITUII a cagyBa oHO mto uMar 1 Bojw! Cpehan boxwh.

Christ is born. Let the light of this day gives what you don’t have, and
keep for you what you have and love. Merry Christmas.

kkk

Hexka Bam je cpeTHO JieTo, mTO MMaTe HEK je CBEeTo, MTo Hemare bor he
nmaTH, HeK Bac yBek cpeha mparu! Mup boxju, Xpucroc ce poau!

Happy summer, let all you have become sacred, what you don’t have God
will provide, let happiness be with you. Peace from God, Christ is born!

kkk

Tebe Boxe caja MONUM 3a CBE OHE KOje BOJIMM, UCITyHH MM CBaKy KeJby,
HEKa JXuBe y Becesby. Hek uM cBaku Oyzne nan kao boxwuh pagoctan. Mup
Boxju! Xpucroc ce poan!

I pray to you God, for all my loved ones, fulfill their wishes, let them live
in harmony. Let their every day be like jolly Christmas. Peace from God,
Christ is born

ok

Ho6po jyrpo xyho crapa, eBo 7. jamyapa. [IpmTu ciama mon Horama.
Cpehan boxwuh ceuma Bama!

Good morning good old house, here’s January 7%. Straw is crackling.
Merry Christmas to you all
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koksk

Ho6pu mome boxwuh cTrke, HEK Bac Tpeje BaTpa CBeTa, HEK BaM cpeha
kyhowm nBera! Jla xper gacHu koo Boan — MUP BOXNIN! XPUCTOC
CE pOAU!

Good home Christmas is coming, let the holly fire warm you and happi-
ness fulfills your home. Let the holly cross lead the dance, Peace from
God, Christ is born

*kk

Hobpu mome boxkuh crmxke nparom Bory ga cmo Omwke, ma Te rpeje
BaTpa cBeTa, na Tu cpeha xyhom miera, na Kper wacHM kom0 BoIu U HEK
ce Xpucroc poau!

Good home, Christmas is coming so we will be closer to dear God, let the
holly fire warm you and happiness fulfill your home. Let the holly cross
lead the dance, and let Christ be born

skesksk

banmak ce 105xu, BaTpa IIaMTH, 31pasibe U cpeha Heka Bac npatu u Hek
Bam HOBO cytpa Oyne pamoct boxwuhuor jyrpa. MHUP BOXUIN!
XPUCTOC CE POJU1! CPERAH BOXWh JKEJIM BAM (...)

Yule log is being lighted, fire is burning, let health and happiness be in
your home, and tomorrow like the joy of Christmas morning. Peace from
God, Christ is born

skesksk

Xpucroc ce ponu! Heka nparm Hebecku borommanenanr Tebe u
HajMunmje 1 orpue JbyGaBmby, Pagomhy u Bepom ucnynum Bama cpiia.
Ha 3apassse u Ha Cniaceme.

Christ is born! Let god give you and your dear ones love, happiness and
faith

sesksk

Jbymu ce y xuBoty cpehy cinyuajHo, A oHma 3ajemHo naene cBe, Peka
JKMBOTa MX HOCH HEKUM JIDYTUM JbyANMa, AJIM MM CpLE OCTaHE Kpaj
npasux npujatesbal MUP BOXXWIN U XPUCTOC CE POJIN!

People meet by coincidence. And then share everything. The river of life
takes them to some other people, but their heart stays with the true
friends. Peace from God, Christ is born.

sksksk

Kannuio nam mup mupuiie, Jlum Tamjana ayury ranu, Flkona Ham ciory
nume, banwak uckpy cpehe namm. Jok ce xpctum bora monmum/[la mu
4yyBa cBe IITO BoJuM./Mel) BoJbeHUM TBOje MMe Mui0,/CBe TH 3/[paBo W
Beceno omno! Cpehan boxxuh u Bmxuhau nanm, bor Heka Te of momiera
6pann! MUP BOXXNIN U XPUCTOC CE PON!
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Light brings peace, the smoke of incense soothes the soul, icon brings
peace, yule log brings happiness. I pray and cross to God to keep what I
love, including your good self, I wish you all the best. Merry Christmas
and Christmas days, let God guard you from bad and evil. . Peace from
God, Christ is born

skesksk

Op manac jom Jemma jytpa T cButana, Cpeha Tu y cycper xuTtana,
Jby6ag Te y ®HBOTY mpatuia, A cBa q00pa 1006pum Tu ce Bpatwia. MUP
BOXJU1 U XPUCTOC CE POJIA!

Have better days in front of you, love and happiness to fill your life, all
good deeds be returned to you. Peace from God, Christ is born

skesksk

Hek nmanamsu Onaru gan tebu Oynme pamoctad, Hek Tu boxwuh Bpara
37matu, Hek Te cBaka cpeha mpartu. Auheo cpehe nex te Bomm! MUP
BOXWNIN — XPUCTOC CE POAU!

I wish you joy today, I wish that Christmas brings you luck and fortune,
and Angle of happiness. Peace from God, Christ is born

sksksk

Tebe boxe caga MoNUM 3a CBE OHE KOj€ BOJIMM, UCITyHH UM CBaKy eJby,
Heka XHBe Yy Becesby. Hek uM cBaku Oyne nan kao boxxuh panocran. Mup
Boxju! Xpucroc ce poxu!

I pray to you God, for all my loved ones, fulfill their wishes, let them live
in harmony. Let their every day be like jolly Christmas. Peace from God,
Christ is born

sksksk

Cseto npBO Oaamer jyTpa, To TH JaHac Kyhy Kpacu, HEK JIOHECe CBaKy
cpehy u onm cBake Myke cracu. Jla OCTBapWIl CBakd CaH IOMOTO TH
Bammu nman, na y xyhm HoBar Tede momoriio TH bamme Bede. Hek ce
cpeha ¢ 3apaBsem cpogu. MUP BOXNIU — XPUCTOC CE POJN!

Let the holly yule log of Christmas morning which decorates your house
brings in all happiness and saves you from sorrow. I wish that Christmas
day fulfills all of your dreams and brings lots of money. Happiness and
health! Peace from God, Christ is born

kkk

Heka rocnox ca Hebeca momajbe TH Mepleaeca, a IO JKeJbH Hamler
Xpucra Heka Oynme muzen 300. Banctuny ce pomu Mmeprerec je yBEK y
moxu! CPEhAH BOXUWR!

Let God gives you a Mercedes car as a present, and Christ to make it the
model diesel 300. Christ is born and Mercedes in always in! Merry
Christmas

ok
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1. a ce obmaummI o mociIeamk0j MO, 2.11a TH BUCKH YBEK oM, 3. 1a ce
Opuxam y hakysu Bomu, 4. qa m3rienam kao ominaep-6oam, 5. Ha 10TOY 7
yoonu! Banctuny ce Xpucroc poau!

1. I wish you: to be dressed according to the latest fashion, 2. to always
enjoy whiskey, 3. to enjoy Jacuzzi, 4. to look like a body builder, 5. to
win at lottery! Christ is born

Cpncka HoBa ronnna
Serbian New Year

V sununama XwunaHmapa pojMna ce Bepa CTapa, POAMiIa Ce joIl Of
Xpucra, ja je BosuM jep je uncta. Ta BpemeHa 6exy naBHa. Cpehna Hosa
roJINHa MPaBOCiIaBHA!

Within the walls of Hilandar, an ancient religion was born, since Christ
and I love it since it’s pure. These happened in olden times. Happy Or-
thodox New Year

sksksk

Hek T ce maHu y 0BOj TOAMHU IITO CHOPHjE U CPETHHjE TPOIIE, HEK TE
MOTOTU CBE IITO j€ JICTIO W HEeKa Te MPOMAIIX CBe mTO je jome. CpeTHa
cprcka Hosa ronunal

Spend your days slowly and merry in this coming year, let only nice
things happen and bad things avoid you. Happy Serbian New Year.

sksksk

Hex Hac Mp3e Jpyam APCKHM MITO NpHUYaMo OpaTe CPIICKH, HEK je BHHA
nmyHa vama, cpelina Hek je cpricka Hama. CraBuia ce y BpeMeHa JaBHa
HAIIIA TTPABA CPIICKA ITPABOCJIABHA!

Let other peoples hate us for speaking Serbian, let our glasses be vine full,
happy our Serbian year. It was celebrated in ancient times. Our Serbian
Orthodox!

*kk

V Hajnenmioj cprickoj Hohm Moj he mo3apaB Tebu nohm. Ilyno cpehe,
31paBJba U BeCesba O] NCKPEHOT NpHjaresba. C yamioM BHHA U Ha3JpaBJbe.
JKuseno mam npaBocnasibe. Cpehna Hosa roguna!l

In the most beautiful Serbian night, my well-wishing goes to you. Much
happiness, health and joy from your true friend. Cheers! Long lived Or-
thodoxy. Happy Serbian New Year.

*kk

JIok "ecTHUTKy majbeM OBY, IpaBociiaBHy ciaBuM HoBy. Uecturam je
ceuM CpOuma, a mocebHo HajMmnujuma. Ko je cmaBm oBor mana, bor ra
4yyBa of aymMana. Ko 9ecTuTKy OBy IpHMH y Becesby HEKa >KHBH, HEK Ta
cpeha yBHjek mpatu, jep mo06po ce moopum Bpatu. Cpehina Homa
mpaBociaBHa!
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I send out this well-wishing while I celebrate Orthodox New year. I greet
all the Serbs, especially my loved ones. Who celebrates at this day, God
guards him from evil. Let the one who gets this well-wishing live in joy,
enjoy happiness. Happy Orthodox New Year

Jan 3a/by0/beHNX
Valentine’s Day
Axo mojam cpehe HHje MITy3Hja M aKo YOBEK 3amucta Moxke Outu cpehan,

OHJIa JKeNTMM J1a TH OBaj JaH Oyle Jiel Kao HEXHOCT, Ka0 MJIaJoCT, Kao
spy0aB... Cpehan tu Jlan 3a5py0speHUX !

If the notion of happiness is not an illusion and if a man could really be
happy, then I wish that this day be as nice as possible, as youth, as love.
Happy Valentine’s Day.

ok

Hajnerme je ounma kajg ce TBOT JIMKa CeTe, KaJ 3alurade AyIia Kao Majio
nete. Jomm je Texke cpIly Kaja paHa 3a00JH Kag My ce He jaBjba HEKO Kora
cpie Bojwu!

It is the most pleasant to my eyes when I remember your face, when my
soul cries like a little child. It is even more harder for the heart when
someone you love doesn’t call

skoksk
Ioesnja 3a man 3a5py0JBCHAX: CYHIIE j€ PACITU3IIIO CBOj€ 3paKke, BParlx

ce Iepy KO KomH. MeHe muuM Aenpecuja, y AyIIM MU omcecuja. Jebo
MaTtep, ako Te He BoJuM!

Poetry for Valentine’s Day: Sun shines too much, birds whine like horses.
I’m totally down, obsessed. Screw the mother if I don’t love you.

Ocmu maprt
March 8th

Cpehan 8. mapt! MHoro 31paBsba, JbydaBu u cpehe!
Happy March 8. Much happiness, love and health

skoksk

Ha 6yznem cpehHa u myHa ko Opof, 1a cBe MyHIKapiie Oamuil Ha moJ,
MU cMO pube, onu cy mkapT. Cpehan tu 8. mapr!

I wish you to be happy and rich, to submit all men, we are chicks they
are bumps. Happy March 8™

skoksk
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Jlena xao BuIa, HEXHA Kao CBHJIA, YHCTA Ka0 poca, CjajHa Kao CyHLE,
CHa)kKHA Kao cTeHa... byau moHocHa mro cu xena... Cpehan 8. mapT!

Beautiful as a fairy, gentle as silk, pure as dew, shiny as Sun, strong as
a rock. Be proud of your womanhood. Happy March 8

kekok

Jenna 3Be3na 3a cpehy, jeqHa 3Be3/1a 3a cMeX, jeHA 3Be3fa 3a... ITa
HaOpajam? CBe 3Be3zuIle HeOa HEK ce CIycTe TeOU Ha JUTaH U WCITyHE
JKeJbe Ha JaHAIIbH JaH.

One star for the happiness, one for laugh, one for...what am I saying?
All the stars should come and make your wishes come true.

Yckpe
Easter
Hex tu xyha y Becesby Oincta u cpehno T Backpceme Xpucta! Kao

Mpa3sHHUK JKMBOTHOT 3a4yeTka M ocTaie cpehe m Hamperka. Xpucroc
Bockpece!

I wish your house to spark from joy, merry resurrection. A holiday of
life creation and happiness and development. Christ Resurrected.

dkok

[Mpujatersu cy kao 3Be3ze... HE BUAMII MX, alu umak mocroje! Hek
BaM OBaj Omaru maH mup u JbyOaB moHece. Ca Bepom y Xpucra!
Xpuctoc Bockpece!

Friends are like stars...you don’t see them, but they are around. Let
this day bring you peace and love. With the faith in Christ! Christ
Resurrected

kokok

Xpucroc Backpce! O6HOBUMO cebe XpHUCTOM BACKPCIIUM U CBETIIMMO
CBETY J0OpOM U BpJIUHOM!

Christ Resurrected. Rebuild ourselves with Christ that resurrected and
show the world our virtues

kskok

Bor Benwky ¥ cBU CBENM W CBU JaHW U MECEIM M TOTUHE IITO J0JIa3e
Heka Bamy kyhy maze. Mup Boxuju momy TBOMe ciaBa XpHUCTY
pacmerome. Mup boxxuju! Xpucroc Bockpece!

Let God and all the saints and all of the days and months in a year
guard our house. Peace from God in your home and glory for Christ.
Christ Resurrected

skksk
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3a cimory u pasMeBame, 3a cpehHe nmaHe, 3a moTajHe Hame, 3a
HEOCTBapEHE XKeJbe, 3a JbyDaB U Mparrame, 3a 6JarociIoBeHe TOHHE
KOje cy mpex Hama. XpHCTOC Bockpece!

For harmony and understanding, for happy days, secreted hopes, un-
fulfilled wishes, for love and forgiveness, for blessed days ahead of
us. Christ Resurrected

Iopoauyne ciaBe
Family’ Saint Day

Cpehna cnaga! (...)
Happy Saint Day!

skoksk

Cae HajO0JBe, cpehy u Becelbe, xene (...)
All the best, happiness and joy, from ....

Well-wishing sent out during holidays, to a particular family or individual
are not recent. Well-wishing at the onset or on the holiday date during a calendar
year is very ancient. The well-wishing is possibly as old as the holidays themselves,
and represent an important mark. Among other things, they have allowed families,
extended and nuclear to show respect to one another, wish good things and devel-
opment to each individual within a group. The content of well-wishing depended on
a holiday itself, but also on the prevailing social norms in a given communi-
ty/group. During historical development of holidays, well-wishing was adjusted in
accordance with the prevailing cultural and historical circumstances within a given
society, and what changed usually was the way of well-wishing.

The oldest and the most usual mode of well-wishing is so-called personal
well-wishing. Usually, this involves visiting someone’s home on a holiday day dur-
ing one calendar year, when an invited guest used to come wishing all the best to all
the family members. In traditional communities, such was Serbia until WWII, there
was a custom of well-wishing for holidays. Usually, these included winter-spring
holidays, such as Christmas, Newly wed day, Easter but also family’ Saint Day.
These holidays had strict rules of well-wishing, in a sense that it was established
who does well-wishing or what such wishes are suppose to contain. The content
was more or less similar for a particular holiday, regardless of a family or the well-
wisher. The same scenario repeated itself for years even in cases when the well-
wisher of a particular house changed.

Well-wishing directed toward the family and head of the household was in
accordance with the holiday’ meanings- good year in terms of abundance, fertility,
health etc. The most significant/well known well-wisher is polazenik, a designated
individual who pays visits on Christmas Day. Polazenik can visit several homes, but
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the well-wishing stays the same.® Well-wishing was also practiced by a ritual pro-
cession, on Christmas Eve and Serbian New year: koledari, singers (korindjasi),
vertenasi, zvezdari, 9 sirovari.'

The Newly wed day is a borderline winter holiday, hence the customs as-
sociated were adjusted accordingly.!! However, in the past several decades, this
holiday is more in honoring the newly wed, where guests/well-wishers address their
future marriage in terms of happiness and longevity. A characteristic feature of
Easter is colored eggs, shared at home, in church after the service, or given away at
village fairs to the kindred as the holiday well-wishing. Family’s Saint Days were
marked by salutations, as a form of well-wishing to the host and the family mem-
bers.

Well-wishing dominated by an individual or group was widely spread until
WWII. After the period, was gradually replaced by a special, particular well-
wishing depending on the occasion (in written form, on paper, sold at particular
shops). This kind of holiday communication included postal service; this is just an-
other example of the post-war modernization in Serbian society that later on, initiat-
ed significant changes in habits and behavior.

Well-wishing card assumes New Year’s well-wishing- in the post war pe-
riod, it became a mass and most well-known means of holiday communication.
These well-wishing sent out by friends and family meant that a person, regardless
of his/her place of residence, is not forgotten. These usually contained “an ordinary
text”, not very creative (such as “happy holidays, happy New year and Christmas
and so on), which was also determined by a limited writing space. These short mes-
sages are “public”, sent out without envelopes and easily accessible for reading to
everyone.

Contrary to these well-wishing sent out by regular mail, today’ text mes-
sages are very personal. The sender and the content are only known by the receiver,
which makes these messages protected and discrete, unless of course, the receiver
reads aloud the messages in question to others.

Also, other forms of well-wishing received a considerable amount of popu-
larity at times: this is the case of well-wishing during 1970’s broadcasted by radio.

8 On polazenik, see more in Muse Henesskouh, I'oouwmu obuuaju y Cpba, Beorpan 1990, 38-
60; Cpncxu mumonowxu peunux, ETnorpadcku uactutyr CAHY- UnTepnpunr, beorpanx 1998,
357-361; Mununa HWBanosuh-Bapumuh, Karemdapcku npasnuyu u obuuaju y nooasaickum
cenuma, [locebna m3nama ETHorpadckor nacturyra CAHY 59, beorpan 2007, 97-98.

® Muna Bocuh, I'oouwrsu obuuaju Cpba y Bojeoounu, Mysej Bojsonune - Ilpomerej, Hosu Caj
1996, 106-128.

10 Cpnexu mumonowu peunux, 409; Munenko C. ®umunosuh u Ilepcuna Tomuh, Topra
Iuura, Cpucku ETHOrpadcku 300pHUK, Pacnpase u rpaba, 3, beorpax 1955, 94.

11 See: M. MiBanosuh-bapuumh, #. 9, 153-155; M. Bocuh, op .cit 226-229
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The radio well-wishing'? contained a musical theme also. These were usually sent
out for birthdays, weddings, baptisms and therefore are not the focus of this paper.
Music involved was in accordance with wishes of the receiver, however, it also
happened that it was in a total opposition with well-wishing expressed.

The latest well-wishing assumes text message communication that allows
instant and fast delivery, which stands out in opposition with the previous mode-
depended on mail and postal service, errors in addresses and so on. Even if cellular
net is busy at time, it is only temporarily, allowing messages to reach its destination
with fair amount of certainty.

Considering the mass usage of well-wishing over cell phones, it appears
that their content are more bold and straightforward when compared with well-
wishing from the previous periods. In times when holidays represented the cross-
ing-point of social events in a community, it was clearly established was appropri-
ate/allowed or forbidden/inappropriate holiday behavior. The content of the con-
temporary text message well-wishing (lascivious, with political connotation regard-
less of a generational gap in sending/receiving) would probably be considered inap-
propriate in a traditional community.

The text messages presented in this paper point out to the creativity and
imaginative effort of the authors hence also variability in content.'* The content of
the messages corresponds to the modern times and their creators- from very classi-
cal to political and lascivious messages. This shows an altered relationship of the
users toward media and holidays as well. Cell phones provide direct communication
liberating at the same time from rigid patterns of communication in traditional
communities. The present day communication is easier due to technology but also
due to the profound changes in family relationships and functioning (family roles
have loosen up).

In addition to oral communication, this new communication provides tex-
tual messages, which creates a possibility for communication without “real commu-
nication”, that is, without actually speaking to someone. Messages sent out via cell
phones are in effect a written way of communication, largely adopted during the
last decade. In comparison with the other form of written communication- letters-
(until recently the most used form of communication regarding different events) it
is easily recognizable that letters were much longer, detailed and with more content
than cellular mode of communication.

Letters were never taken to be a part of the folklore communication, re-
gardless of their possible content: some included life histories for example. Some-
times, letters written by famous or influential individuals served as a written source
for research and understanding of certain rules of a given society; contrary, text

12 ToGpuna Bparuh, Eremenmu 3a emHonowKy ananusy paouo-nopyxa (Ha npumjepy 4ecmumxi,
grcewa u nozopasa Paouo-Hoeoe Ilaszapa), T'macuuk Etnorpadcekor mnctutyra CAHY XXX,
Beorpan 1981, 61-68.

13 In addition to written text, SMS could contain graphical features not shown here due to tech-
nical reasons.
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messages are said to belong to a certain folklore genre, which in its essence has ful-
filled the need for efficacy and summaries present in popular culture.

Based on the above, it is justified to ask whether is it possible and in which
way, to compare text message well-wishing with well-wishing known during the
20" century? In certain segments, it seems appropriate to compare the different
means of communication. This regards primarily the function of well-wishing. The
basic and most important function of well-wishing is a wish for abundance, happi-
ness and health for the receiving individuals. These wishes are also the most im-
portant ones in text message well wishing. The main difference is that oral commu-
nication, once dominant in traditional communities, has become less applicable due
to technology development (except in cases of classical phone communication). The
content of this communication is being influenced by local particulars (society we
live in) and cultural values (adjustments into global processes).

Therefore, it is justified for ethnology/anthropology as a discipline to study
contemporary processes and changes, as consequences of various processes and al-
tered life conditions in the contemporary society. The transformation of certain cus-
toms is at times difficult to spot hence they remain outside of ethnolo-
gy/anthropology. It is especially difficult to mark a phenomena and related changes
within customs that are gradually disappearing or altering their forms.

The new means of communication is just one of the possibilities in study-
ing contemporary forms of customary practice in our society. This new means-
well-wishing via cell phones- exists parallel with the previous modes of holiday
communication (so-called printed well-wishing cards became in mass usage in the
after-war period, while so-called personal well-wishing was dominant in our society
until WW II).

As this brief report shows, holiday well-wishing, as a form, is not specific
to our contemporary period. What is specific is more and more influence of modern
technology into the spheres of spiritual life. As in the past, contemporary well-
wishing aims to wish all the best in the coming holiday times, both for individuals
and community. Historically speaking, this intent has not changed. The change is in
the means/ways of well-wishing to a community and individual.

A subject of considerable interest to ethnologists/anthropologists is the re-
lationship of traditional and contemporary contents, in this case text messages.
What is really new in these new messages (that didn’t exist before) and which tradi-
tional cultural values have changed and became altered into new conditions?

In Serbia, text messaging represents a totally new and modern form, close-
ly related with the development of new technologies, only recently accepted broad-
ly. As can be seen from the presented examples, the contents send out via cell
phones are connected with various themes important for an individual life, while
holidays appear as a convenient time to wish what in some other circumstances
seem much harder.

The novelty in text message well-wishing is a result of the contemporary
way of life. Hence, the conclusion could be that the content is adjusted twofold: to
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the modern way of life and in accordance to the presumable needs of the receivers,
at least as the senders perceive.

Considering all stated, do text messages in its function represent a new el-
ement of our contemporary customary practice? The parts of ritual practice that
once existed in the traditional society had an important function in fulfillment of
certain societal needs- including the ones that emphasized integration of a family
unit. Today, the same elements exist in altered forms- implying that text message
well-wishing, at least in particular segments, fulfill the same needs of a community
members.

However, the holiday well-wishing, at least for now, do not act as a media-
tors for change of the established holiday needs, especially in terms of influencing
vanishing of certain holidays and related customs. They nevertheless, allow a new
insight into possible problems. And this represents a clear mark of text messages,
whose content is being adjusted towards time, actual problems and current situation
within the society. To receive a SMS within a family does not imply that estab-
lished customs will cease to exist. On the contrary, holidays are being enriched in
this way, since the new contents, at least for the time being, do not replace the es-
tablished ritual practice nor affect considerably its change. SM'S messaging enhanc-
es one of the basic function that well-wishing assumes, primarily, good wishes for
the coming period.

The last decade of the 20™ century, and the beginning of the 21% century
are considered to be a time of technical innovations, and as such, present a signifi-
cant registrar for dating changes in current social relationships. At the same time,
they are initiators for changes. That is an individual as a part of his community (civ-
ic society), in the midst of development of modern media and communication
means, and embraces more and more these new forms of communication. In this
process, an individual, gradually and in time, becomes a player that does not deal
with the act (process) but just participates; he, nevertheless, leaves his own mark.
Participating individual so becomes a part of a popular culture, since sending and
receiving messages are a need for many people.

As Fisk states, in order to find a place in a popular culture, a good has to
correspond with people interests.'* According to this argument, popular culture is
not spending/consuming, but a culture- something like an active process of creation
and transmission of meanings and satisfactions within a particular social system.
Furthermore, regardless of the level of industrialization, a culture cannot be de-
scribed only in terms of buying and selling goods. Fisk moreover argues that popu-
lar culture is being created by people, not the industry of culture. All that industry
of culture is capable of producing is a repertoire of texts or cultural sources, which
will be used or ditch by a different people, in the long lasting process of creating
one’s own popular culture.

14 Dzon Fisk, Popularna kultura, Clio, Beograd 2001, 31-32.
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Mununa UBaHoBuh-Bapuwinh

NMpa3HnyHe SMS yecTuTtke

KrbyuHe peuyu:

npasHuLK, YecTUTKe,
KoMyHukaumja, SMS nopyke

bp3 npotok mH(OpManUja cBe BHIIE IMOCTaje MOTpeda, Ma cCaMUM TUM H
OWTHa OIpeIHWIIA CaBPEMEHOT HAuWHA XHUBOTA. M3 TOr pasjora, W HOBE
TEXHOJIOTHje I0CTajy CBE 3HauyajHUje Yy IOMEHYy KoMmyHukauuje. IlpuctynadHoct
MOOHITHMX Tele(oHa U Mpeno3HaBamke MOIYhHOCTH /1a ce ca BhUMa Opxe, JaKie U
jemHocTaBHMje O0aBjba KOMYHHUKAIMja TOJCTAKIN Cy HHXOBO PEIATHBHO Op30
IIMpeke Ha CPICKOM TpxKUIITYy. MojepHu3anuja y CcMHCIy Kopulihema
UH(QOPMATUYKUX TEXHOJOTHja IOYeda je Ha HallUM [POCTOPHMA TOKOM
JIeBEICCEeTHX rOIHA IPOLUIOT BEKa, 1a OM TeK yJIacKOM Y HOBH MIJICHHjYM IIPOIIEC
MIOCTAa0 HE3ayCTaBJBUB.

HcTpakuBauu Cy joIl 0CaMIECETHX TOJMHA YOUMIIH Ja C€ M0jaBJbyjy HOBU
O0JIMIIM CTBapayaliTBa, KOJH IMOCTajy CaBPEeMEHHU OOJUIM (DOJIKIIOpHE TpamuIyje.
OBa BpCTa CcTBapajaliTBA BPEMEHOM je MOCTala Je0 CBAaKOIHEBHE KYJIType
(HoBHHCKe TyxOamune, enutadu Ha HAATPOOHMM CIOMCHHUIMIMA, BHIICBH, Y
MOCTIeIK0] IETICHUjU — uMejlT 1 SMS nopyke).

VY nmocneamux HEKOJIHUKO roxuna, SMS nopyke/dvecmumke Cy mocraie 1eo
MIpa3HUYHE KOMYHUKAIH]je, KOJl CKOPO CBHUX Ipa3HHUKA KOjU CY U Y TPaAUIHOHAIHO]
3ajeIHUIM OWJIM BpeMe Kajia ce odekuBaja moceOHa Bpcra uectutke (bammu naw,
Boxuh, Cprcka HoBa roamna, Ocmu wMapt, Backpc, mopomuune cnaBe, y
MOCIEbUX HeKoNuko romuHa — Jlan 3apyOsbenux). Tome je mompuHena u
YHbEHUIA 12 MOOMITHH TeledOH HHUje BUIIe NpUBMIErHja camo oxpehenor Opoja
MaTepHujaHo JoOpocTojehnx mojenuHana.

Ca 1mojaBOM U OMAacOBJbABAKEM IPA3HUYHOT YECTHTAha ITyTeM MOOMITHOT
TeneoHa, CTHYE ce YTHCAK Ja je TEKCT NMpasHUYHUX MOpyKa MHOTo "cMmenuju',
YpMe C€ Ha HEKH HAYMH MOTHpE TpaHHna u3Melhy NO3BOJBEHOT W HEJO3BOJHCHOT
cazmpikaja YeCTHTKE, y OJHOCY Ha Iepuoj mpe Beher mpomopa MacoBHE KyIType.
Jenan ox pasiora je M TO IITO Ce y BpeMe Kaja Cy NpasHUIM OWIN OKOCHHIA
JIpYIITBEHUX Jorahama y 3ajeHUIM TaYHO 3HAJIO IITa j€ J03BOJHEHO/TIPUMEPEHO,
OITHOCHO, INTa je 3a0parmeHO/HENPUMEPEHO MPa3HUYHO TOoHAmame. MelyTum,
caapXKaju TOjeIMHAX IIOpyKa Kojeé Yy HalleM BpeMeHY KpyXKe TOKOM IIpa3HHKa
(JlacuMBHHM, Ka0 W OHH ca TONUTHYKOM CAApKUHOM), 0e3 TeHepalnujcKor
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OTpaHMYCHa TPUIUKOM Cllalha W YUTaKka, HAjBEPOBATHHjC Y TPaAJAUIHOHATHO]
3ajemqHUIM, 300T BiIaAajyhux HOpMH TIOHaIlamka, He OW OWIM TPUMIBCHH Ca
0/100paBameM.

SMS dectuTke yKa3zyjy Kako Ha pa3HOJHMKOCT cajpiaja, Tako M Ha
MaIITOBUTOCT M KPEAaTHMBHOCT HUXOBUX cTBapaiamna. Caapikaj OBHX MOpYKa je y
CKJIaZy ca BPEMEHOM, ali U HUXOBHM CTBApaoIlMa — O KJIACHYHHUX IOpYyKa /0
MOpyKa ca JIACIIMBHUM HITH TIOJUTHYKUM canpxajeM. To Hac ymyhyje Ha 3anaxame
Jla je OJHOC KOPHUCHHKa NPOMEHhEeH He CaMO IpeMa MeAWjyMy IpeHoca, HEero
rpeMa MPUIIUIH/TIPa3HUKY Kaja ce KOMyHHUKaIuja 00aBiba.

Mobwian TenedoH, HaKO caMO CpeACTBO Koje omoryhaBa IUpEKTHY
KOMYHHKall1jy, UCTOBpeMEHO oMoryhaBa ociobahame 07 KOMyHUKAaTHBHUX CTETa
KOje cy TocTojalie y TPaJUIIMOHAITHO] KOMYHHKAIMjH, IIpe CBeTa 300T 00MYajHUX
HOpPMH Koje Cy IuKTHpaie MehycoOHe omHoce y 3ajemuumnm. CBaKako a cagamimba
KOMYHHUKall{ja [oCcTaje CBe jeJHOCTaBHMja — HE CaMO U3 TEXHUUYKUX pasiiora, Beh u
300r YHMIbEGHHUIE [1a Cy HW3MEHEHH MOPOAWYHH OJHOCH, IITO j€ Y3pPOKOBAJIO
"nabaBJbeme" yora Koje cy OojeIMHIIA UMaJTd Y BpeMe Tpa3HuKa.

[Ipa3Hu4He dYecTHTKE — Kao HAYMH HCKAa3MBama JKeJba 3a Hampegak
MOjeIMHIA, TOPOJHLIE, IIa CAMUM THM M CEOCKE 3aje[HUIIe — HUCY CIeHU(PHUIHOCT
Haller BpeMeHa. AJIH OHO IITO jecTe IIOCEOHOCT BpeMeHa y KOME JKHBHUMO, a ILITO Ce
CBE BHILNE OINIeJ]a M y CaipXkajy U y HAYMHY MPa3HUYHOT YECTHTama, TO je
yIUITake CBE Pa3BUjeHH]je KOMYHHKAI[OHE TEXHOJIOTHje M y 00JacT JyXOBHE
chepe KuBbCHA. Y CYIITHHH — KaKo y MPOLUIOCTH, TaKO W JaHaC — OCHOBHH
CMHCa0 MPA3HUYHOT YECTHTAha JeCTe Ja Ce YIIyTe XKeJbe J1a BpeMe Koje CIIe[d u3a
Ipa3HuKa, Moxkaa Oosse pehm — m3Mel)y nBa mpasHuka, Oyde ycHeIIHHje 3a
3ajeTHUIly ¥ TOjeIMHIA, @ CBE TO IOCMAaTpaHO y OJHOCY Ha BpeMe Koje je
MPETXO/ANIIO YECTHUTAHOM HpasHuKy. To je, y OCHOBH, HEIITO IITO CE HHje OUTHO
MIPOMEHWJIO JI0 HaIller BpeMeHa. MeljyTHM, kako ce MOXe BHAETH, CBE BHIIE ce,
ykianajyhu ce y caBpeMeHe IpyIITBEHE TOKOBE, MEHha HauWH ynyhuBama xesba
KOJICKTUBY H TIOjeIHHILY.
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Historical Tradition in Serbian Genre Literature*

This paper discusses two Serbian science-fiction stories with a special
emphasis on the motives in their narrative structure; the motive analysis is
focused on those motives that represent a transposition of “historical tradi-
tion” elements. The key words connecting images appearing in this con-
text are: fear of losing (national) identity and a strategy of resistance to-
wards those, who presumably, want to “take over” the identity. In this
sense, a return to “the historical tradition”, in the analyzed texts, aims to
reassess certain past models indicating at the same time those that have
successfully served and endured as historical models in this discourse.

Key words:

genre literature, science-
fiction, tradition, national identi-
ty, fear

Discussing any kind of literature as a work of art surely overcomes my
formal education and also the framework of anthropology, in the context of literary
works. However, if we suspend the assumption of autonomy in the sphere of esthet-
ics, and instead emphasize historical, political and social contexts of production and
reception of literary presentations,! we arrive in the field potentially interesting to
anthropologists. Anthropologists, hence, focus their analysis on writings as a social
practice, emphasizing mutual interlink of text and practice, that is, an anthropologi-
cal inquiry of literature should be focused on mutual connection of written products
and broader cultural and social processes.” Namely, the basic idea of this approach
is the attempt to establish the ways, means and effects that serve one culture pre-

* This paper is a part of the project 147021: Anthropological Studies of communication in con-
temporary Serbia, financed by the Serbian Ministry of Science and Technological development.

I Zoran Milutinovié¢, Susret na tre¢em mestu, beorpan 2006, 25.

2 Eduardo P. Archetti (ed.), Exploring the Written. Anthropology and the Multiciplity of Writing,
Introduction, Scandinavian University Press, Oslo 1994, 13.
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senting itself to and within itself.> Along the same lines, I agree with Bahtin, in that
the author is a prisoner of the time and society he/she writes in, or more bluntly, in
Foucault’s terminology, a prisoner of a certain historical discourse, where literary
texts must be seen exclusively through this presumption.*

In this context, a genre literature is an ideal model for analysis, considering
that in this type of creative work, the key is in the way cultural consumers experi-
ence a part of cultural communication with creators of cultural products.’ Notions
like convention, structure or precisely built horizons of expectations, which help to
define a genre, imply that a genre work carries a potential for communication,
which, in turn, brings into research a real socio-cultural context. A genre, that is, in
this context, a literary subculture, is based on certain mutual preferences shared by
the author and the consumers, and refers to the narrower framework of subjects
which limit the literary work in question. As pointed out by Ziki¢, when such a per-
sonal preference becomes a part of public, i.e., socio-cultural behavior, regardless
of its artistic-esthetic aspects — then it also becomes a relevant subject of many dis-
ciplines that treat man as a socio-cultural creature.®

In other words, if a genre, in a certain way, conditions the reader’s interpre-
tation of a text, it is important to focus on how readers identify that genre, and not
on possible theoretic classification of the same. Even if a definition of genre
through formal categories manages to overcome its own limitations, “the ordinary”
consumer will continue to classify a text, mostly within certain “unspoken” conven-
tions’- the consumer will simply “know” whether he/she is reading a horror or sci-
ence-fiction. In fact, it could be argued that genres exist only in cases when some
social group announces and follows the rules constituting these genres.®

In this sense, a genre is not to be understood as a fixed category, culturally
given once and forever. In addition, a genre is, as well as other segments of popular
culture, a form constantly changing and altering, which overcomes purely essential-
ist attempts to establish it. Even though certain conventions, rules and structure do

3 7. Milutinovié, Susret na tre¢em mestu, 149.

4 Mapuna Cumuh, [a nu cy awmpononosu (jowr yeek) Krudcesnuyu? (Kpamax npe2ieo
AHMPONOIOWKUX NPUCMYNA RpoONeMy KrudcesHocmu u aumponono2uje), 300pHUK Martuie
CpIICKE 3a KEbIKEBHOCT U je3uk, kib. LIII, cBecka 1-3/2005, 549-560.

5 On relevance of genre literature in anthropological studies see: Bojan Ziki¢, Strah i ludilo:
prolegomena za antropolosko proucavanje savremene Zanr-knjizevnosti, Etnoantropolo$ki
problemi, Nova serija, god. 1, sv. 2, Beograd 2006; Usan Bophesuh, Ynompedba mpaouyujcxux
momuea y ¢panmacmuunoj krouscesnocmu, I'nacauk EtHorpadekor nncruryra CAHY, Beorpan
2006; bojau Xukuh, Cmpax, 310 u ryouno, in: Isan Kopauesuh, bojan XKukuh, MBan Hophesuh,
Crpax u kynrypa, beorpan 2008, 67-127.

6 B. XXukuh, Cmpax, 310 u 1youo...

7 See Daniel Chandler, An Introduction to Genre Theory, http://www.aber.ac.uk/media/Docu-
ments/intgenre/intgenrel.html .

8 Robert Hodge and Gunther Kress, Social Semiotics, Cornell University Press, Ithaca, New York,
1988, 7.
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exist within a genre, they also incline to constant alterations, with a cumulative ef-
fect. This effect allows a genre to be recognizable, but at the same time, to acquire
new meanings. These meanings are constructed within this chain of cultural com-
munication by the author's creating the assumption of his/hers “ideal reader”. This
refers to the author's choice of the subject, but also context related to the readers'
ethnic, class, religious or gender affiliation.’

Therefore, genre literature is based on a certain “cultural capital”, mutual
within the communication chain. This primarily refers to the kind of rigidity, im-
manent to genre, reflected in “unspoken” knowledge of a recipient, who
reads/understands the things he/she expects to find. These shared meanings, in fact,
represent a basic constituent allowing a genre to be identified as subculture within a
given culture, and in this case, within one we usually call popular culture. However,
another fact makes things even more interesting for anthropological inquiry: the
“rigidity” of the genre form, paradoxically, facilitates constant installation of new
meanings, which the recipients incorporate in their conceptual maps, which, on the
other hand, is made possible by the reader possessing the basic, pre-given (unspo-
ken) cultural understanding of the given genre. In this way, the transfer of cultural
meanings takes place between the author-sender (“a prisoner” of the time and socie-
ty they live and write in) and the reader-recipient (also “a prisoner” and product of a
society, but also constituted within a genre that is, a subculture they belong to). I
will try to illustrate this with an example. For instance, Ursula Le Guin, is widely
considered as one of the greatest and best writers of science-fiction, i.e. she is con-
sensually considered to be “a genre writer”, whose books have been successfully
sold around the world. The fact that her numerous books are colored with segments
of feminist theory hardly implies that her readers/readers of science fiction are also
feminists. Boldly, I'm inclined to assume that the majority of her readers have never
even met any classic “feminist” work,'® and would probably not do so even if they
had a chance. Still, this does not diminish the wide readership of Le Guin, or her
popularity within the genre. The thing is, the author, in a certain way, firstly legiti-
mized herself as a member of the genre subculture. The readers, finding themselves
in a cozy and familiar world of science-fiction, brimful of space crafts and new
worlds, tacitly accepted the feminist undertones sent by the author.!! Ursula Le
Guin is no “elite” writer, whose works are read by exclusively dedicated and rela-
tively narrow circle of “consumers of higher art” but the author of a pop-culture
genre, whose aims are foremost, good sells and broad audience; hence, it becomes
clear that sending such potentially subversive, cultural messages aimed at targeted
group has a far more importance than, for example, a seminar on gender equality in
the factory hall of Industrija Motora Rakovica (a fabric producing car engines in
Serbia) outside normal working hours. I dare to claim this type of cultural transfer

9 See D. Chandler, An Introduction...

10 At the time when I was reading Le Guin for the first time, I did not have a clue that such a thing
as feminism exists at all, which did not prevent me for considering her my favorite author.

' Interestingly, the works of le Guin provoked a special subgenre of science-fiction, named by
theoreticians as “feminist science-fiction”.
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pushes recipients into certain type of discourse, through communication using
known, “rigid”, cliché like forms of a given subculture.

The goal of this paper is a motif-analysis of the two Serbian science-fiction
stories, with a special emphasis on those motives that in the narrative structure of
the stories present a transposition of elements of “historical tradition”.!? I refer to
the last 20 years or so of the socio-cultural milieu in Serbia, especially so with the
process of tradition revival, and the usage of the tradition, where it is understood as
a process in which traditional elements are being cut out of their primary context
and used afterwards for aims not immanent within.!* The usage of the motives will
be interpreted in the context of their transformation and re-contextualization with
regards to the social reality of the culture where this literature originates.

Future Serbia

The two stories analyzed in this paper belong to the so-called anti-utopia
type of science-fiction'*. This is a broad filed of literature and the general character-
istic is “a vision of dangerous and alienated future societies”.'> Most of anti-utopias
are based on the assumption that there are different kinds of social restrictions,
forced upon inhabitants of these “future worlds”. Closely related, and often impos-
sible to separate from anti-utopia is a subtype of science-fiction called post-
apocalyptic literature. Post-apocalyptic literature discusses a society after some ca-
tastrophe, caused by various factors, earthquakes, epidemics, volcano eruptions or
man-made disasters such as nuclear or environmental pollutions. In this case also,
the main intention of an author of post-apocalyptic literature is to criticize society,
conveying possible disastrous consequences of current social trends. This kind of
science-fiction reached the peak of popularity after WW 11, at the time of world-
wide fear of nuclear war.'®

The story Pagnodywnocm ypeenoe cynya (Indifference of the Red Sun) by
Miodrag Milovanovi¢ belongs to the classic type of anti-utopian prose. The story is
situated in contemporary Belgrade under German rule and dominant cultural influ-
ence. The main protagonist is a woman living in this prosperous and technologically
well developed but alienated city; in a time machine, she manages to go back to the

12 On motives in historical tradition in the genre literature see Usan Bophesuh, Anmponorowxa
ananuza ‘'mpaduyujckux’ momusea y Oomahoj HAYYHO-HAHMACMUNHO] KRUICEEHOCMU, UN-
published MA thesis, library of Department of Ethnology and Anthropology, Belgrade University
of Philosophy.

130n the process of tradition revival see Slobodan Naumovi¢, Upotreba tradicije, Mirjana Pro$i¢-
Dvorni¢ (ed.), Kulture u tranziciji, Beograd 1994.

14 Anti-utopian literature should not be reduced to science-fiction but a large number of science-
fiction works certainly belong to this genre.

15 The American Heritage Dictionary of the English Language, Fourth Edition, under: dystopia

16See Paul Brians, Nuclear Holocausts: Atomic War in Fiction, 1895-1984, Kent State University
Press, 1987. This large study contains more than 800 references of movies and literature dealing
with a possible threat of nuclear catastrophe.
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past, in order to change history and prevent the German rule over entire central Eu-
rope. The moment she finds appropriate to intervene is neither WW I nor WW 11, as
one might assume, but the beginning of the 19™ century and the first days of the
Serbian Rebellion. The woman does not try to influence Karadjordje or some other
leader of the rebellion but Sava Tekelija, a well known Serbian intellectual. Her aim
is to prevent this Hungarian Serb from attempting to mediate and appeal for the
Austrian Emperor's help and military aid, in the liberation wars against the Turks.
She succeeds in this task, influencing Tekelija to meet with Karadjordje instead
with the Emperor Frantz and afterwards, the history goes back to the forms we
know today.

The novel Jeka by Zoran Jaksi¢ could not be classified as the classic anti-
utopia but more so in the genre of post-apocalyptic prose. This novel constructs a
dark world of the future, in ruins after a military misuse of a great power based on
sound. Apocalypse has brought about the geographic restructures of the world as we
know it today, so instead of Siberia, the Siberian Sea came about, while the Adriatic
Sea has dried up completely. Still, humankind has survived, with social order re-
gressed into a type similar to feudalism.!” The main protagonist in the novel is a
Serbian knez (a prince) Velibor, a ruler of the fortress-like town of Vuchitrn, who
solely has the ability to communicate with a deadly sound powers, in the story
named “TheVoices”. The narrative is focused on the war between Serbia (with a
capital in Saint Andreja) and so-called new Osmanli, who attempt to steal the
knowledge of the Voices from knez Velibor, and to use it in their final goal — con-
quering the world.

The basic level of cultural contextualization in the both stories is connected
to location reference — both stories take place in Serbia. In the first story,
Pasnoodywnocm ypsenoe cynya, the activity is happening both in the present and
past times, while Jeka addresses some imaginary future time, but with a clear refer-
ence to the ethnic identity of the main protagonist. In the first story, however, the
location reference is extended by the time period also, as well as by the usage of the
prominent individuals from the Serbian history — in this case, it is Sava Tekelija and
his role in the first Serbian Rebellion. On the other hand, in the story Jeka, the cul-
tural capital is not based on a real or possible historical content but is being contex-
tualized through the war between Serbs and new Osmanli, obviously inevitable
even in a scary post-apocalyptic world.

The world constructed by the author in Pasunodywrocm ypeenoe cynya
treats Serbia in the late 20" century, and this world is fundamentally different from
the reality known to the more “culturally competent” readers. Namely, when the
main protagonist, the woman, visits the town of Novi Sad in the beginning of the
story, she wants to take a ride by using the public transportation, however, she is
not faced with the familiar traffic jams and waiting in lines — instead, she just press-
es the button with a number of the electro-bus she wants to get on, and immediately

17 This is common plot in science-fiction. Probably the most known example of human “space
civilization” with feudalism is Dina by Frank Herbert.
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receives an answer from a melodious but synthetic voice: “Zwei Minuten”. “The
electro-bus”, needless to say, has arrived precisely on time.

This cozy and obviously functional world, however, does not satisfy the
main protagonist- the aim of her trip in the Vojvodina capital is an attempt to “re-
turn to the past”, in a time machine, the usual tool in science-fiction.'® Her “trip” to
Novi Sad at the beginning of the 19" century is in fact motivated by the attempt to
change the historical chain of events- to eliminate the past domination of the Ger-
man political and cultural influences in Serbia. After she successfully succeeded in
this attempt, she comes back to “her” (our) time, landing in Belgrade she doesn’t
know. For her, the city is new and different, but for the general reader, more than a
familiar one- the author takes us in a short walk from Kalemegdan Donji Grad to
Knez Mihailova street, with familiar images of the dirty docs, noisy street-cars and
loaded garbage cans. In this world, as the woman pleasingly realizes, people speak
Serbian and use Cyrillic letters. The people she meets are very different than those
she has met in the “German” Belgrade. Hence, one of the first images she encoun-
tered were some people sitting in front of a little house and doing nothing.

,»CHajka — BUKHY jOj jeIaH ol mHX, ucnujajyhu neko nuhe u3 cmehe
(name — jen' Tu Bpyhe? 'Ohemn na ce paznagum?*

“Hey you, little lady — said one of the men sitting and sipping a drink
from a brown bottle — are you hot? Wanna cool off some?”

Even an ordinary event, such as going to a bookstore, where the woman at-
tempted to buy a book on Serbian history, so she could learn about the “new”
world, tells her about some different customs in Serbia. An encounter with a sales
woman is an illustrative example:

,»OBa caMo MOAMKe TIaBy Ka HO0j, HM HE MOKyIIaBajyhu na cakpwuje
HecTpIUbeHhe. Hu ToBOpa 0 yCIy»KHOCTH IpeMa KyIITy Ha Kojy je Omma
HaBukia (...) [luTama ce Kako BIACHHK KEIbIDKape TPIU OBAKBO
TOHAIIake OBE JIeBOjKe. I 3aiTo camMo OHA pajl y Tako BEJHKO]
KEIDKapu.

“[the sales woman] she just raised her head toward the woman, with-
out even trying to conceal impatience. There was not a hint of servility
that the woman was accustomed to (...). She was wondering how the
owner of the bookstore keeps up with the girl’s behavior. And why is
she the only employee in such a big bookstore.”

The contrast between these two worlds, the “Serbian” and “German” Bel-
grade, is more than obvious. Instead of noiseless electro-buses, there are noisy
street-cars, instead of servility and niceness, there are impatience and rudeness. The

¥ Time machines and the motif of traveling through time is one of the most exploited motives in
the science-fiction literature. In this case, however, the plot is not centered around potential para-
doxes that may appear in this “walk through time”; in this story, the popular gadget is used exclu-
sively as a genre tool, without any elaboration on how the time machine was created or how it the
functions.
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dichotomy constructed in this way is one of the most frequent and most exploited
stereotypes presented through the opposition Serbs: Germans. The basic level of
characterization in this context is the German working ethics — “they live to work.
That is why they have so much, because they have saved and accumulated wealth
for themselves”.!” This stereotype portrays Germans as “working machines, pedant,
dedicated to work and deprived of sense of humor”,?’ and lives for more than 100
years. In 1923, DragiSa Vasi¢ argues: “A German always works, he is always in a
hurry: he does not waste any time and is serious as a machine...Sometimes he will
join the dance...but he dances in the same way he works...He holds his woman as
if she were some kind a of technical thing, still life...because he is a man made to
work, and not a man to play games”.?! Similar images, in their purest sense, could
be find in the domains of sports, when, for example, on one side, is “a football of
knowledge and heart” (Red Star) versus “Latek’s machinery from Moenhengladbah

(Borussija)”, that is, “a football of speed and rhythm, power and boldness” >

If the Germans are so cold and functional, what about the construction of
the other in the pair — “us”, the Serbs. According to the story, the working ethics in
Belgrade after her intervention is not at a high level — lazy workers drinking bear,
shop assistants are not servile enough or at all...In fact, this is an auto-stereotype,
which could be defined in these terms: “we are the lazy people”.?* But, although we
“don’t know how to work”, we are, on the other hand, nicer and more hospitable
than the “cold and restrained Germans”, which is illustrated by the example of the
cheerful beer-drinkers who do not hesitate to invite a total stranger to share whatev-
er they got to share.

So, what happened in the early 19th century that as a consequence had
Germans ruling the entire Central Europe, including Serbia at the end of the 20th
century? According to the story, the key event was a diplomatic success of Sava
Tekelija, in his quest for help from the Austrian Emperor for the Serbian Rebellion
Movement. This is an authentic historical event, and this renowned benefactor truly
tried to provide support for the rebellions, not only within Vienna court but also
with Napoleon as well.>* However, this initiative failed.

19 M. Zivkovié, Nesto izmedu..., 91.
20 Ibid, 92.

21" Andrej Mitrovié¢, Predgovor: Srbi o Nemcima, u zbirci Srbi o Nemcima, Beograd 1996. , 15.
citations from M. Zivkovié, Nesto izmedu..., 92.

22According to Ivan Colovié, Divilja knjizevnost, Beograd 1985, 236-237. This is an announce-
ment of a football match between Red Star and Borussia, in October 1977.

23 See Cphau Panosuh, Io6aruzayuja udenmumema y 3aKaCHeN0] Mpansuyuju: npeocmase o
Eeponu u Cpbuju mehy cmydenmuma y beoepaoy, TE CAHY LV (1), Beorpan 2007, 54; Also
Dragan Popadi¢, Miklo§ Biro, Autostereotipi i heterostereotipi Srba u Srbiji, Nova srpska
politi¢ka misao br. 1-2, Beograd 1999, 45.

2 Hemopuja cpnexoz napoda, Tleta kmbura, apyru ToM, Beorpan 1981, 19. Sava Tekelija is re-
membered as the first Serbian PhD and great benefactor that helped to found Matica Srpska. In
Budapest, based on his legacy, so-called Tekelijanum was founded, as a school for Serbian pupils
and a central place for education for young Serbs during the 19% century. As far as politics, Teke-
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In the story Pagnooywnocm ypsenoe cynya, the main protagonist manages
to overturn historical events by bringing Tekelija and Karadjordje together, which
brings about the fall of the Hungarian Serb, since Karadjordje did not want to ac-
cept the general Austrian protectorate over Serbia. What are the consequences for
the state’ future? The main protagonist of the story, the woman, learns about the
main events through history books; she comes to a conclusion that the history of
Serbian people is not bright, according to the scenario in which Tekelija failed. In a
conversation with him, at the end of his life (she visited him with the help of the
time machine), she says:

»Hucam HH nomunubana aa he Typuu Tako J1ako MOHOBO MpPErasHTH
Cp0Oujy. MHoro spynu norute.

,»W can je temko y Cpouju®, peye oH (...)

,,brhe joir Texe*, pede oHa. ,,MHoro he ce paToBa BomuTH 1 MHOTO he
Cpb6a u3runyTa.

»Xohe ym 6ap CpOspM UMaTh cBOjy npkaBy? Xohe M ce UCTTYHUTH
Moj caH o MimpckoM KpaJbeBeTBY? pede oH y30yheHo.

,»Xohe, amu he ta npxxasa mano cpehe Cpouma noneru. Kana cam Bam
nocjana Mopyky, BpaTWia caM ce y A00a W3 Kora caMm Iouuia Jaa
BUJIMM IITa caM yunHwia. CpOuja je orer Onia mpej paToM.

“I never though the Turks would conquer Serbia again, so easy. Many
people have died.”

“It is a difficult time for Serbia, now”, he says (...).

“It will be even more difficult”, she says. “There will be many wars
and many Serbs will be killed.”

“Will the Serbs, at least, have their own state? Will my dreams of The
Illyrian Kingdom be fulfilled?” he asked, excited.

“Yes, they will, but that state will bring very little luck to the Serbs.
When I sent a message to you, I came back to the time I set off from
to see what I have done. Serbia was at the brink of war, again.”

The not-so-bright future of Serbia implies that the decision of the main pro-
tagonist to change the history is at least problematic, when it comes to “people’s
fate”. It is evident that something must have influenced the woman to undertake so
risky and uncertain deed.

»3aT0 MITO caM >kuBena y OyayhHOCTH 3a KOjy cam BepoBaja Ja je
Hajropa ox cBux Moryhux. Ilema cpeama EBpoma Owmia je mox
HemaukoM Brnamihy. JKuBeno ce 100po, amu Cy CBY HagapeHy JAeiy

lija’s influence was indirect even though some data show he had had the ambition to be the leader
of the future state.
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OCTalluX Hapoa Oy3MMAIId POIUTEIFMMA jOII Kao OeOe M MIKOIOBAIU
UX [0 HUHTepHaTHMa 3a Hemue. Jesunu apyrux Hapona cy oxXyMHpaH.
OO6wuuaju Takohe. Ja cam Tek mpen Kpaj TMMHa3HWje ca3Hala 3a CBOjE
nopekyo. Ca3nana na cam Cpokuma.

“It is because I was living in the future I believed to be the worst of all
possible. The entire central Europe was under the German rule. Life
was good, but they were taking all the gifted children from their par-
ents, from the rest of the nations, since they were babies and educated
them in institutions for Germans. Languages of other people were dy-
ing out. Customs too. Only at the end of my high school did I found
out about my background. I found out I’'m a Serb.”

When it comes to the fate of the state after the 19" century rebellion, she
says to Tekelija:

,,Y CBETY KOjU caM YHHUIUTHIIA (...) ap Bac je MOCTaBUO 3a HAMECHUKa
CpbOuje. A bumu cre Ha uemy CpOuje nBajeceT ICBET TOJUHA,
ycreBajyhu 1a BEIITHM AUIUTOMATCKUM IIOT€3UMA cauyBaTe MUP.

“In the world I destroyed (...), the Emperor made you a vice-gerent of
Serbia. You were the leader for 29 years, managing to keep peace by
diplomatic measures.”

The narrative structure of the story offers a crucial dilemma — to chose
“good life”, in peace and prosperity but under the alien rule or engage in war and
suffer but keep one’s own ethnic identity. Tekelija’s wisdom and diplomacy, sup-
ported by Austria, obviously brought the needed stability to Serbia but the final
consequence of such politics is vanishing of the Serbian people, in this context re-
lated to loosing the mother tongue and customs, as crucial markers of the identity.
The reference to “children being taken away” — a creation of new “German janicar”,
tells us that there is no difference between the invaders, between a huge and ana-
chronic empire such as Ottomans', and a “developed’ civilization such as Germany
at the end of the 20" century. According to this narrative, the aim is the same —
“soul kidnapping”, loosing the most significant gift left by the ancestors — national
identity.

The main protagonist, in this case, is not bothered by the dilemma- even
though she is well aware that the fate she is inflicting on “her people” is laden with
temptations and troubles, she still does not want to re-turn history in the direction
which would result in “the death of the nation”. The usage/appearance of individu-
als from the historical tradition, such as Sava Tekelija — becomes clear in this con-
text. Because Sava Tekelija, even though he was a great benefactor and a fighter for
the “Serbian cause”, was not a “real Serb” — he was raised and educated in an alien
world, and prone to influences from outside, and ready to sacrifice the “essence” for
material prosperity. Albeit his attentions are truly honest, his essential misunder-
standing of his own people and their historical priorities leads to a debacle as the
main protagonist understands it- to assimilation into German or any other nation.
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In this case, the key word is fear — a fear of loosing the ethnic identity, seen
from a perspective of a dominant narrative in the past two decades of the 20" centu-
ry. This novel searches for answers in the historical tradition of the Serbian nation,
presenting potential alternatives and solutions offered by our ancestors, and in this
context, offering also a representative model of behavior in the contemporary time.

The future of the Serbian state, as presented in the second analyzed story, is
also not bright. The novel Jeka presents an image of a post-apocalyptic Serbian em-
pire in a conflict again with Osmanli. The narrative structure, though, is not focused
on battles between the armies, but on a personal drama experienced by knez Veli-
bor. The military aspect of the plot is solved right at the beginning, the powerful
Turkish army effortlessly conquered the city of Vucitr. The main part of the story
relates to the chase of the Ottoman military official Armin after the knez, with a
goal to take over the powers which allow knez Velibor to rule the so-called “Voic-
es”.?

The knez’s dilemma in this situation is a difficult one- to use “The Voices”
and defeat new Osmanli, but with a considerable risk of breaking the oath and po-
tentially cause new apocalypse, or to accept the defeat of the Serbs but keep the se-
cret of “the lethal weapon”, even if the stake is death.

Velibor of Vucitrn is obviously facing a similar dilemma to the one that
torchered his “senior colleague”:

Mape Jla3o yecturo KoJseHo,

Kome hemnr ce mpuBonetrn napctpy?
Wnun Boymm napcTBy HEOECKOME,
Wnu Bonum napcTBy 3eMajbCKOMe?
AKO BOJIHIII ITAPCTBY 3€MaJbCKOME,
Ceutaj KO, IPUTESKA KOJIaHe!
Bute3oBu cabibe mpumacyjre,

[Ta y Typke jypuin y4YuHUTE:

Cga he Typcka U3rHHYTH BOjcKa!
AK0 7' BOJUII IIapCTBY HebecKoMe,
A 1u cakpoj Ha KocoBy 1pkBy,

He Bomu joj Temess o Mmepmepa,
Beh on uucre cuie u ckeprera,
I1a mpuyect U Hapeau BOjCKY;
Cga he TBOja M3rMHYTH BOjCKa,

25 Novelty, in this story, beside the apocalyptic vision of the future, is “Voices”. They represent a
result of scientific discovery which allows a transfer of human thought in certain sound data. Ac-
cording to the story, these specific sounds- “solitoni”, are placed deep inside the Earth, existing in
magma. The apocalypse on Earth was caused by an attempt to use “The Voices” in military pur-
poses, which brought about volcano eruptions , drying of seas and similar catastrophes. Velibor’s
power to communicate with “The Voices” is inherited through his family, but with a requirement
never to allow “sound powers” to be used as weapon.
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Twu hemr, KHeXe, ¢ BOME OTHHYTH. 2

Emperor Lazar, you who are an honest man,
Which empire will you chose?

Will you chose the Heaven, or

Will you chose a life on this Earth?

If you prefer the empire on this Earth,

Then saddle your horses, and fasten the girths!
Knights, you take out your swords,

And chase the Turks away:

All the Turks will die!

But if you prefer the empire in Heaven,
Then you should build a church in Kosovo,
With foundations made not of marble

But pure silk and scarlet,

Then bless your army and order War;

All of your army will be killed,

And You Emperor, will die too.

This represents a classic traditional pattern that belongs to the Kosovo
mythical cycle. The key references for a culturally competent reader are the location
— knez rules from Vucitrn, a city in Kosovo — and so to speak — the social reference-
the social order functioning on the basis of city-fortress. This provides a clear asso-
ciation to the Middle-Age Serbian state. The enemy is the same — the new Osmanli,
but with the same characteristics of the “original” enemy. This image of a Turk,
presenting him as “a wild, impulsive and fanatic Asian”, who has to be a barbarian
if he wants to stay true to his religion, and who “never pretends to be a humanist, he
doesn’t even have a notion of humanity, nor is he allowed to have one”,>’ could be
illustrated with the following example:

»lena 3apo0sbeHnX PanyHOBUX Jbynu Omia cy oOemieHa IO TOHAOIH
3amoBeAHHYKOr jauprokadna (...) Ilo Tpymmuma nmpuOWjeHHM MOMyT
Tpodeja BUACO je TparoBe YyKacHOI Mydema. Ha TpeHyTak Ha
KoOUIMIM yriena PamyHoB e, y1ioBa HEMPUPOJIHO CaBHjeHUX.

“The bodies of the captured Radun’s people were hanged all over (...)
The bodies, at a display like trophies, showed signs of terrible tortures.

26 [Iponacm yapcmea cpnckoza, Byk Kapauuh, Cpncke napoone njecme, 11, Homur, Beorpan
1969, 186-188.

27 A description of Zivojin Zujovic, cited in O. Milosavljevi¢, U tradiciji nacionalizma..., 286. An
interesting fact, according to the author, is that the Turks, even though labeled as “eternal ene-
mies” by the Serbs, were not always portrayed as having only negative characteristics. Even when
they were labeled as “wild Asiatic clans”, their bravery and military skills were never questioned,
or even some degree of tolerance. See: ibid, pp. 284-291. This is similar to their representation in
the novel Jeka- even though the brutality of the new Osmanli is more than obvious, they are por-
trayed as extraordinary trained and efficient army, while Armin-pasha represents a model of
“Eastern wisdom”.
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For a moment, he spotted Radun’s corpse, his extremities un-naturally
detached.”

Velibor, on the other hand, is portrayed as a “hero, who fights and dies for
his faith”.?® His decision is similar to the Lazar’s decision, he chooses the empire
“for ever and ever”. In the novel, the concept of “holiness” is not presented in the
classical Christian code- in fact, this aspect is not mentioned at all. Instead, “The
Voices” appear; even though they are to a certain extent a human product, they do
posses Godly powers, they inhabit eternity, and have powers that largely overcome
the understanding of the ordinary mortals. When Velibor refuses to use the power
he has over the “Voices”, he expresses a deep worship towards the great power of
these entities. In addition, “holiness” of the Serbian prince is not under any doubt,
considering that even the enemy, Amin-pasha, describes Velibor like this:

» ¥ CH CBETH YoBeK Ben'6op maio, To je CBakOM BHIJBUBO®, peye OH.
,»AJIl 4aK U CBETOCT MOpa Ja Hay4H Jla MU C€ YKJama ca myTa.*

“You are a holly man, knez Velibor, that is obvious to everybody”, he
says. “But even holiness has to learn to get out my way.”

This is the point where the true character of the Ottoman soldier reveals
completely. What he wants from the Serbian knez is not the territory itself but also
powers over “Voices”.

»Jlerenyia Kaxe Ja OHaj KO JPXKU MenajboH Mohu 3amoBena Han TpU
BojBOJIe: OenmuM, npBeHHMM W npHUM (...) Llpam mma moh na Baspa
YUTaBE IJIAHWHE; OHA] Ha YMjOj Ce CTpaHu OOpH TOTOBO je HEIMOOeUB.
Ko 3Ha mme cBe Tpojulle, Taj je rocnonap para (...) Tw 3Ham mTa
XKeuM, 3ap He? OTKpHj MU UMe I[PHOT BOjBOJE.

“Legend says that the one who holds a medallion has a power over
the three dukes: white, red and black (...) The black duke has a power
to move mountains; no one can defeat the one on whose side the black
duke is fighting. The one who knows the names of all three dukes, is
the lord of the war (...) You know what do I want, right? Reveal the
name of the black duke.”?’

This time also Velibor refuses to break the oath, and tries to commit sui-
cide with his sword. Belial, the black duke, though not summoned, shows up.
Commenting on the event, Amin-pasha says:

»llocmymaj me, I'macy. On cana hem Outu nmpopyskeTak Moje Mohw.
[Tocnymaj Me 1 U3BpIIH, yOujaj U mycromu. Moj ciayro, 3ajeHo hemo
MTOKOPUTH CBET.*

,»Y TOM TpeHyTKY, HeOo ce mpoBanu. benuan ce cmejao.*

28 Dusan Bandi¢, Carstvo zemaljsko i carstvo nebesko, Beograd 1997, 229.
2% The black duke, known under the name Belial, is the most powerful of all “Voices”.
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“Listen to me, you the Voice. From now on, you will be an extension
of my power. Obey and enact, kill and destroy. My servant, together
we will conquer the world. At the same moment, the skies break
down, Belial was laughing.”

The supernatural entity, hence, has revealed itself. Apocalypse has started
again. Apocalypse caused by greed and desire for an absolute power. This is about a
classical Biblical metaphor on Sodom and Gomorra, the destruction of the world
which did not respect “the laws of God”. The coming punishment could wipe out
the humankind from the face of the Earth. However, this is not a destiny fated for
knez Velibor, the holly man. He remains untouchable in this replica of the Last
Judgment, while lavas erupt and humankind dies in torment, Belial saves him. Knez
recognizes that even if he dies, he will continue his life in another dimension,
among the “Voices”. So, he is rewarded for a martyr's death — an eternal life in the

“Heaven’s empire”.>

Velibor’s decision not to use the “Voices” is caused not only by the given
oath. Imprisoned by Amin-pasha, he assesses his options:

»3aIlITO He Mmo3oBem bemmana cama? ymmra ce. JemuuM ymapuem
30pucao OM U MyuuTelbe W XKpTBe. Barpom O Hamiatuo JeneHuH,
Panynos 6o0:1. IlITa je To ;o 4era TH je joru crano? A ciuxa necuja
6o1a nao Esponom ox nperxoaHe Hohw jou je Ouia xuBa.

“Why don’t you summon Belial now? He asks himself. With this one
shot, he would destroy both the tormentor and victims. A fire would
be a pay off for Jelena’s and Radun’s pain. What is it that you still
care about? But the image of pain and sorrow over Europe (my cur-
sive) from the last night was still alive.”

In this way, the conflict between knez Velibor and Amin-pasha gains a new
dimension. It is not the question of a local war, a conflict between two empires. The
stake is the destiny of the entire “old continent”! This appears to be a version of the
ubiquitous myth about Europe, according to which “Europeans are forgetting that
they are indebted mostly to Serbia for their survival and peaceful development, for
in Kosovo, Serbia has defended successfully Western Europe from the Turkish in-
vasion.”!

This narrative is not just the “Serbian specialty”, but is also very popular
among other peoples as well: “For the Austrians, the Slovenians appear as wild
horde and they need an imaginary wall for protection. The Slovenians build walls

30 D. Bandi¢, Carstvo zemaljsko..., 230.

31T, Colovié, Politika simbola, 45. Slobodan Miloshevic also reminded Europeans of this fact,
during a speech on the celebration of 600 years of the Kosovo battle: “Six centuries ago, here in
Kosovo, Serbia had defended itself. But Serbia had also defended Europe. Serbia was at Europe’s
dam, protecting European culture, religion, society as a whole. That is why today it appears unfair
and also un-historical and totally absurd to discuss on Serbian membership in Europe”.
Ioaumuxa, 29. Jun 1989. ibid. 45.
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before the invasion of un-civilized Croatians; the Croatians take a distance from
their neighbors, the wild Serbs; the Serbs think about themselves as the last
shield/protectors of Christianity which guards them (but also Europe) from the Is-
lamic invasion. The cultural boundaries and walls are built up and shifted four times
— and all justified by the protection of Christianity against the wild horde.”*?

The main lesson of the novel Jeka is found in the thoughts of the knez Ve-
libor:

»(...) Bojcke HoBuUX OcCMaHIMja jypuie Cy Ha KpPUIATUM KOHBHMa U
nanuie rpaj 3a rpajgom. Hcropuja ce Bpahana. LlapctBo cpricko u
OCMaHJIMjCKO CyKOOJhaBaJIM Cy C€ TIOHOBO, JYPHUIIIATH jeHO Ha APYTO,
Makap M Ha HeOy, Makap M IIOCJIe amoKalWICe, a CBE TO OWIO je
UCTPrHYTO Herje M3 JaBHHHA, Kao Jia ce MpOoUUIoCT Mopa Bpahatu
omet u orert (...) IcTu cykoOu MOHABJbANU Cy Ce OJ MAMTHUBEKA, CBE
JIOK CBaka pasinkKa u3Melhy rmojeanHux neproja He HeCTaHe.

“(...) the army of the new Osmanli ran around on Pegasus and
burned city after city. The history repeated itself. The Serbian and the
Osman empires were in war again, going after one another, even in
skies, even after the apocalypse, and all these were torn out some-
where from the olden times, as if the past had to return over and over
again (...). The same conflicts had been reappearing since for ever,
until all differences between certain periods disappeared altogether.”

History comes in cycles, hence. Even if it is the 14" century, when the
Serbs and Ottomans fought over in Kosovo, or in the 19" century, when the rebel-
lions fought for independence, or in the 20" century or some post-apocalyptic fu-
ture, a fight for the nation preservation is inevitable. The historical cycle of events
warns, that even in times of potential prosperity, there has to be caution about the
possible conflicts. The image of the world, in which “all differences between cer-
tain periods disappear” in fact points out to an un-historical, mythical image of the
nation existence, and where the only possible answer comes out from the “essen-
tial” holy story about Kosovo. To survive, and preserve an identity, is made possi-
ble only within a framework of this model.

Conclusion

The key words connecting the analyzed images are fear of losing (national)
identity and strategy of resistance towards the ones who, presumably, want to “ab-
duct” the identity. In this sense, the return to the “historical tradition” in the ana-
lyzed material, aims at assessing certain models offered by the past; which have un-
questionable value and at selecting those historical models who have solved suc-

32 Slavoj Zizek, Uzivanje u pokornosti i sluganstvu, Nasa borba, 5.1.1997, cited by M. Zivkovi¢,
Nesto izmedi...., 96.
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cessfully, in this discourse, a problem of national survival at the “stage of nations”,
such as knez Lazar or Karadjordje.

It is very interesting that almost all narrators emphasize the inevitable suf-
ferings and not so bright future of the Serbs, while at the same time, this alternative
is being fully accepted if the national identity is at stake. In this light, the analyzed
narratives function as a reflection of a culture, selective or chosen tradition with
constant selection and re-election of the precursors.** The motives from the “histor-
ical tradition”, in this genre re-interpretation, have an exclusive function of re-
affirming the dominant public speech from the end of the 1980s and the beginning
of the 1990’s, offering desirable models in current socio-political moment- which
represents the only correct, “patriotic” road into the “happy past” of the Serbs.>*

Sources

Jaksi¢ Zoran, Jeka, Tamni vilajet II, Znak Sagite, Beograd 1987.

MunoBanoBuh Mmwuogpar, Pasnooywrocm ypeenoe cyuya, Jlubep, Yacommc 3a
YMETHOCT, KyJITYpY U KibIkeBHOCT 4, beorpan, HoBemOap/nenemdap 2007.

33 Dean Duda, Nadziranje znacenja: $to je kultura u kulturalnim studijima, Casopis Reg, 64/10,
Decembar 2001, 241.

3 M. Hpoumh-Jlsopruh, Modeu pempaduyuonanusayuje: nym y 6yoyhnocm epahareem y
npowiocm, I'macauk EtHorpadcekor uncruryra CAHY, k. XLIV, Beorpan 1995, 307.
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MBaH Hhophesuh

UcTopujcka Tpaguumja y somahoj xxaHpOBCKOj
KHMXKEBHOCTU

KrbyuHe peuu:

»KaHPOBCKa KHsMKEBHOCT,
Hay4Ha dhaHTacTuKa,
Tpaguumja, HaunoHanHu
NOEHTUTET, CTpax

Hus oBoOr pajga jecte MOTHBCKA aHalu3a JBEjy IPHUIIOBEAaKa Koje
MpuIanajy Kopmycy aomahe HayYHO(AHTACTHYHE KHWKCBHOCTH, NPH YEeMy Ce
mocebaH akKIeHAT CTaBjba HA OHE MOTHBE KOJHU Y HApaTUBHOj CTPYKTYpHU
MIPUIIOBEIAaKa MPEICTaBIba]y TPAHCIO3UIN]Y elleMeHarTa ,,ACTOPUjCKe Tpaauluje.
Pedepumyhu Ha conuokyntypau Musbe y CpOuju y TIOCHEIHBUX JBAJICCET TOINHA,
[pe CBera MMaM y BUJIy 3aXyKTalld MPOIIEC PeTPaAUIMOHAIN3AIII]e, 32 0Baj TIEPHO]T
BEOMa KapaKTepUCTUYaH, U — ca TUM Y BE3H — ,,ylloTpeOy Tpanuimje’ cxBaheHy kao
,IIPOIIEC y OKBUPY KOra ce eJIEMEHTH TpaJullije HCelajy M3 CBOI' OCHOBHOT
KOHTEKCTa U KOPUCTE 32 OCTBAPHBALE [[HJbEBA KOJU MM T10 ceOU HUCY MMaHEHTHH .
VYnorpeba HaBemeHuXx MoTHBa Omhe TyMaueHa y KOHTEKCTY HHHXOBE
TpaHchopMaIje U PEKOHTEKCTyalu3aluje, y OJHOCY Ha JPYIITBEHY pPEaTHOCT
KYJIType y KOjoj OBa KEbFIKEBHOCT HacTaje.

Y oBOM pajay moja3uM O] MPETHOCTaBKE Ja je KAHPOBCKA KEHMIKEBHOCT
3aCHOBaHa Ha HW3BECHOM ,,KYITYpPHOM KamuTaly*, KOjH je 3ajeAHHYKH YHyTap
KOMYHHKAIIMjCKOT JIAHIIa ayTop — YWTanal. 1o ce mpeBacXoTHO OJHOCH Ha OHY
BPCTY ,,KPYTOCTH‘, IMaHCHTHE KaHpPy, KOja ce ojpaxaBa y ,npehyTHOM® 3Hamy
pelMIiMjeHTa 0 TOMe Ja YuTa OHO WTO ouekyje. Ta (1o)aes/pbeHa 3Hauewa, 3amnpaso,
MIPEJICTaBJba]y OCHOBHU KOHCTHUTYEHT KOju omoryhaBa 5a ce »aHp HUACHTU(DUKY]E
Kao TOTKYJITypa Y OKBUpY JIaTe KyJIType, y OBOM CIy4ajy — OHE KOjy yoOudajeHo
Ha3uBaMo nomyaapHoM. OHo mTo, Mel)yTuM, peHOMEH YHHU jOII HHTEPECAaHTHU]UM
32 aHTPOMOJOIIKO HCIUTHBAIE jeCTe UHIH-CHMIA J1a caMa ,,KPYTOCT >KaHPOBCKE
¢dopme, Ham3Iien TMapagoOKCalmHO, OoMoryhaBa KOHCTaHTHO YYHTaBame HOBHX
3HaueHka, KOja pPEIUNHUjeHT, ¢ 003upoM Ha 0a3uyHO U anpuopHOo (mpehyTHO)
KYJITYpPHO pa3yMeBame KOje y OKBHPY JKaHpa II0Ceayje, HHKOPIIOPUpPA y COIICTBEHY
KOHIeNTyanHy Mmamy. Ha Taj HaumH ce Bpummm TpaHchep KyNTYypHHX 3HaUeHa Ha
TUHWH aymop nowusanay ('3apoOJbeHUK' COICTBEHOT BpEMEHAa M IMPOLYKT
JIpYIITBA ¥ KOjeM Mulle) — yumanay peyunujenm (Takohe '3apoOJbeHUK' U MPOIYKT
IpYIITBa, ald W KOHCTUTYHCAaH y OKBHUpPY >KaHpa, OJHOCHO IIOTKYJIType KOjoj
'mpumnana’).
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Ha ocHoBy ananm3supane rpalhe Moxe ce 3aKJby4UTH Ja KJbYYHE Pedu Koje
MoBe3yjy MpelCTaBe Koje ce Y OBOM KOHTEKCTY CTBapajy jecy CTpax oj I'yOHuTKa
(HanMOHANHOT) WAEHTHUTETa W  CTpaTerwja oOTIopa TIIpeMa OHOME KO,
IIPETIIOCTAaBJEEHO, Ta] MAEGHTUTET JKeNM Ja ,,0TMe. Y TOM CMHCIy, NMOBpaTak y
»HACTOPHjCKY TPaJuLMjy™ MMa 3a LUJb YNIPaBO MPEUCHUTUBAKE 0jeANHUX MOJENIa
KOje HaM MpOIUIOCT HyAW H, y3 IO3UBAKkE HA IHHXOB HECYMIUBH ayTOPUTET,
0JabMp OHMX MCTOPH)CKHUX y30pa KOjH Cy, Y OBOM JUCKYPCY, ITpo0JIeM OICTaHKa Ha
,»[IO30PHUIIN HaIMja" yCHENHO pemid. MOTUBH U3 ,,AICTOPHjCKE TPAAUIHje", KpO3
OBaKBY JKaHPOBCKY PEHHTEPIIPETAIN]Y, HMajy HCKIJbYIHBO (DYHKIH]Y MOTBphHBamka
JOMHHATHOT jaBHOT TOBOpa Kpaja OCaMIECeTHX W IOYeTKa AEBEAECeTHX TOIMHA
NpOLIIOr Beka, HyAehM NoXkesbHE Mojelie 3a aKTYeNHH JPYLITBEHONOIMTHYKH
TpEeHyTaxK.
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Serbia — from Miki and Kupinovo to Europe:
Public Performance and the Social Role of Celebrity *

This paper deals with the analysis of public performance and social role of
a media star in the post-socialist Serbia on the example of Miki Burici¢, the
participant of the first series of reality show Big brother in this region. The
issues are regarded through the prism of theater anthropology of Erving
Goffman, corrected and complemented with Baudrillard’s concepts of sim-
ulacrum and simulation. Discursive, symbolic, social, cultural and political
practices are discussed as well as the impact of that performance and the
efforts of their representation in the light of “new face of Serbia”.

Key words:

Miki from Kupinovo, celebrity,
public performance, social
role, postsocialism, second
transition, Serbia, Europe

In September 2006, for the first time, the broadcast of the world famous re-
ality show Big Brother' started in Serbia, achieving the highest watching rate al-
ready during the first days. It is considered that the greatest merit for this belongs to
the one of the participants, Miroslav Miki Duric¢i¢, a beekeeper and woodcutter
from the village in Srem, Kupinovo. It was because of him that numerous spectators
followed the events in the house of Big Brother either on TV or on the internet.
They were retelling his conduct in great details, and “mikisms” — his famous quota-
tions appropriate for any situation (such as “my day smells Paco Rabanne way’** for
the morning or “If I knew why I was afraid of dark, I wouldn’t be afraid of it at all”

* This paper is a part of the project 147020: Serbia in between traditionalism and modernization —
ethnological and anthropological studies of cultural processes, financed by the Serbian Ministry
of Science and Technological Development.

! This is common Big Brother for Serbia, Montenegro, Bosnia and Hertzegovina.
2 Serbian word for day — “dan” makes rhyme with Rabanne.
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for the evening) entered the repertoire of the popular culture instantly. A star was
born. “Beekeeper as penicillin, beekeeper on the prescription!** was the slogan of
the Big Brother audience these days. His fans decided that his leaving the house of
Big Brother with the song that reminded him of his birthplace Kupinovo (“Come,
baby, to Obedska bara”) overshadowed the adoration of the new Constitution. They
also decided that this should not be the end of his career. As one of delighted partic-
ipants of B92 forum suggested: “Let's go everybody for the ZEN lessons to Kupi-
novo!” Thus, this paper is not devoted to the analysis of the phenomenon of Big
Brother, but rather to the analysis of performance of Miki from Kupinovo as a ce-
lebrity. Why he, and why in this key?

Miki's performance on the media scene and in the social field is sometimes
considered as something that reexamines every normative, dominant and excluding
model of thinking and acting, representing in a wider sense the criticism of identity
formations and politics of identity, inclining to transgression of each dominant and
normative discourse that is imposed and proposed to any society. Image and act of
“uncrowned king of the Big Brother” are therefore important here exclusively in
the sense of their discursive, cultural and political outputs. The fact that cultural and
political outputs allegedly, symbolized by Miki Purici¢ are represented and inter-
preted in the light of “new face of Serbia”, cleared and emancipated from the Bal-
kan “mud”, wars and nationalist discourse, deserves, at least, careful requestioning
that will be made in this paper.

The aims of this paper are to do a formal analysis of the performance of the
celebrity, thus initiating the debate on the “social role” of Miki PuriCi¢ in the
postsocialist mass-media simulacrum of the so called second transition in Serbia.
First I will focus on theoretization of mass-media culture in the beginning of articu-
lation of mass-media mass consumer society in the Western culture in the middle of
the last century, and afterwards I will point to the change in the reflection on media
phenomena by introducing more contemporary concepts of simulacrum and hyper-
reality.

Methodology that 1 used for the formal analysis of the performance is
based on Goffman’s theatre anthropology* made by using dramaturgical i.e. theatri-
cal principals in the analysis of social life. However, this text does not represent lit-
eral application of Goffman's concept of theater anthropology, but rather reques-
tioning possibilities of its usage in the contemporary context. Reason for this is cul-
turological aspect of this concept according to which “social role” is not reality, but
representation and reservation of reality.” However, Goffman also claims that the
role does make an impact on reality, participating in the production of identity of its
owner. By this conclusion, the borders between real (natural, everyday, real) and

3 This is a commentary from forum RTV B92 about Big Brother.

4 Erving Gofman, Kako se predstavljamo u svakodnevnom Zivotu, Geopoetika, Beograd 2000, 29.
5 With this one should not forget that complete idea was conceived some fifty years ago, when
some other concepts were impossible to think.
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fictional (mass-media) are relativized. I insist on this when I use Goffman's theory
in this text, holding to the criticism of Goffman's concept given by Ana Vujanovié.®

Trying to define public performance of the celebrity in culture, I also intro-
duce Baudrillard's concept of “simulacrum and simulation”. Simulacrum is a copy
without an original, the system of signs that continues to exist, real and true; its re-
ality originates from itself. In a representation the sign only is real. In a simulacrum,
real is only what is signed, while the system of signs refers to itself as a reality.’

Why do we need such revision of Goffman at all? Because his theory, as it
is pointed out by Ana Vujanovié, although represents very operative model for the
analysis of public performances, assumes the gap between theatre scene of the so-
cial life and the reality of everyday life. The title of the study, Presentation of Self
in Everyday Life, refers to the existence of two completely different and separated
realities — presenting and living everyday life, artificial role and some “real” and
stable identity. Only by redefinition of the relation between private and public, fic-
tional and real scene where we live, do the theories of culture deprive the mass-
media and media entertainment of an alibi of separation and isolation from real life.
Contemporary mass-media, namely, transform and produce reality that is more real
than reality, reality without cause; hiding its own media, they hide social processes
of performing that reality.

According to such methodology, I regard public performances of Miroslav
Miki Duri¢i¢ not as a transcendent and artificial phenomenon, but as a cultural re-
ality which is a part of reality of our postsocialist everyday life, privacy and identi-

ty.

I identify “naturalness” as a dominant instrument of Miki’s performances,
so the main thesis of the text is that “naturalness” is the effect of almost perfectly
hidden media, and almost perfectly hidden social process of producing that reality.
That means that the performance practice of Miki Purici¢ hides social reasons, pro-
cedures and mechanisms of its appearing. His “naturalness” (illusion of spontaneity,
authenticity, closeness) is the crucial mechanism of censorship of his functions in a
concrete society. In that sense, it will be important to identify particular phases in
his performing. Mass-media societies of information and semiotic period (period
known as late modernism: late capitalist, late socialist and late postsocialist) allow
exceptional place for this social practice (mass-media scene), which never trans-
cends society, but rather represents intrasocial operational practice.

kkk

How do Miki's story, syntagm of myth or dramaturgy of performance look
like in short? We project the “beginning of the story” retrospectively. Everything

¢ Ana Vujanovi¢, Javni nastup i drustvena uloga, Kultura: Casopis za teoriju i sociologiju kulture i
medija, br. 102, Zavod za prouc¢avanje kulturnog razvitka, Beograd 2002, 54-62.

7 1bid, 16.
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that we know about him, we actually found out after Miki became a tenant of the
Big Brother house. It came to us in the manner of dense comparative narration,
while we followed what was going on in the Big Brother. After leaving the house of
Big Brother Miki talked about his former life like this: I work as much as I need. I
go to the forest, I work three days as a horse and then I sell wood, take the money,
and as long as I have the money I do not do anything else. I realized that I don’t
need this. I don’t feel free”. However, his life has completely changed during the
last year. He almost never entered the forest, he moved from Kupinovo to Belgrade
twice and it seemed that the freedom in his life gained completely new meaning.
Miki said that his life in Kupinovo was difficult.

Numerous representatives of his generation may identify or sympathize
with these elements of his narrative. He spent his youth in the period of transition
and he had never traveled out of Serbia. He did not finish high school because his
family did not have enough money. He quarreled a lot with his father, and he was
“a good pal” only with his grandfather. “Everybody told me that — we will send
your sister to school because she has to get married, and you will stay in the village,
so you don’t need anything. Half of the property is already sold out and now I’ve
started to sell the rest™® because “a monotonous life when you've got everything is
not worthy”. He worked in the forest, he collected bees, he was betting at the book-
ies, played cards. That is how Miki’s life looked like until the September 2006.
Soon after first several days of his staying in the house of Big Brother, Serbia (and
several bordering countries) were infused with mikimania. He became the most fa-
mous tenant, and his “jokes” and adventures were intensively retold. He was con-
sidered the main favorite for the winning. After only several days, he got a fun-club
web-site. Even rumors about him as a candidate for the president appeared. Howev-
er, after two weeks in the house, Miki decided to leave. After this he was a guest in
many TV and radio shows, entertaining but also political (including Impression of
the Week and Polygraph). He filmed two advertisements for peanuts (first one
brought him 55 000 Euros, which is more than a half of the money of the prize in
Big Brother — without VAT), he played for the first team of Football Club Tehnicar,
trained by ex-coach of the representation of Yugoslavia, Slobodan Santrac; he be-
came the first man in Serbia who appeared with two girls at the cover sheet of the
prestigious men’s magazine ‘“Playboy”, he bought a grange, traveled out of the
country for the first time (before that he did not have a passport; according to some
estimations, it is the case with 75% citizens of Serbia), he hosted Big brother, radio-
show Miki’s SNIP (Shocking program with no reason ) on B92, he was a guest star
in the popular series Mile against transition, participated in the poker tournament in
Istria, received the offer from the Ministry of Environment to become the promoter
of their actions’... In September 2007 he returned to the house of Big Brother, enter-
ing it as a star, and leaving it again on his own initiative, after forty days. Since
March 2008 he has participated in Radio Television Pink TV show Dancing with
the Stars.

8 M. Radojkovi¢, Miki se vraéa u kucu, Blic, Beograd, 28. oktobar 2006.
° He had to give up on this, because he did not have the necessary high school diploma.
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Miki's performance might be roughly divided into two phases. The first
phase comprises Miki’s staying in the house of Big Brother and his first perfor-
mances after leaving it. In the second phase I include his gradual integration into the
media (entertainment) scene of Serbia, which, as we may conclude from some fo-
rums, coincided with the decline of his popularity and loosing money, culminating
with his re-entering the house of Big Brother — a thing he said he would never do —
and with his participation in the show of RTV Pink, for which he claimed that he
would never be its guest. The changes in the performance might be indicative for a
change in the whole cultural model they represent (index). Before I turn to each of
these phases in particular and to the changes that separate these phases one from
another, I am going to give several common remarks about his public performance
during the last year and a half.

Performance, i.e. performing the social role, means, according to Goffman,
two types of activities. In his study, Goffman points out that “Expressivity of indi-
vidual includes two extremely different types of the sign activities. One includes
expressions that are produced by individual, and the other type are those expres-
sions that reveal him or her”!® Ana Vujanovi¢ rejects expressivity, suggesting in-
stead of it the concepts of production and offering.!" However this does not reduce
the importance of Goffman’s classification. There is, respectively, activity that is
constitutive for a certain role and the one that falls out from it and disturbs it. Ac-
cording to Goffman, the second one is “revealing”, falling out from the symbolic
armor which performance offers.

Both mentioned activities, or in poststructuralist terms, textual productions,
are present in Miki's performance during the regarded period. However, the second
one, in his case, does not corrupt his performance, as we might expect according to
Goffman. It is impossible to read in it anything that the produced signs intentionally
hide. Miki’s (physical) flaws and errors are not at all more discrediting than what he
consciously offers. There are numerous examples for that. During his stay at the Big
Brother house, he, for example, calls himself “natural idiot”, and very similarly he
addresses the audience (this way he revolutionizes one-side reception show into in-
teractive one). He says to himself: “My nose is a bit curved, because, when I was
little, I used to fall down rectilinearly”, “give me the shirt, I can’t go so naked, look
at my spoilers “aesthetics does not count, the message does”, “I played marbles un-
til five, six years ago; people were telling me — you idiot, leave marbles to the
kids...”, “among us here, I’m the most stupid, but you’re stupid as well”, “old horse
doesn’t learn in the car. I ask ‘Big Brother’ to go to my home, to dig out my diplo-
ma from primary school and to bring it here”... These are some of his most popular
quotations.!> He is the one who breaks the rules of the house most often; he is the

19E. Gofman, op. cit, 16.

' This actually is the essential for Goffman’s method that keeps quite clear border between per-
formance of social role and real identity of public person.

2http://sr.wikiquote.org. Most of his quotation is possible to find on this web address.
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one that rarely controls cursing and he is able “to criticize everyone” “he is able to
tell everything looking straight in the both!* eyes of Big Brother. All this is the con-
stitutive part of his naturalness. Simultaneously and explicitly he works from the
both sides of production. Defects and errors are welcomed. They construct his spon-
taneity and immediacy that are the basis of his performance. By this (at the first
sight, paradox), such a performance makes strong and stable “symbolic armor” that,
practically, protects itself from the cracks that might appear as a result of “reveal-
ing”, unintentionally produced signs. Every exaggeration is desirable because it is
already integrated in the system that allows it and anticipates it. In the final in-
stance, however, this usage, and even, emphasizing errors might lead to the contra
effect, in the case when it is not seen any more as slipping, which, it seems, started
to happen in the second phase.!* This, however, does not mean that, behind the
“personal fagade” (according to Goffman) which seems to be consciously and inten-
tionally offered, we might find the “truth” of society, its suppressed contents that
cause the process of production behind this “facade”. There is nothing behind it,
and the complete signifying practice happens on the surface. The way of performing
includes the content and its organization. There is discursive membrane that prom-
ises the meaning and sense for people of late postsocialism who, through offered
“entertainment and not only entertainment” search for the solution — or, at least —
the possibility to suppress the problems of everyday life. But, resistance of material
media is already shown and its demystification is not necessary. It is revealed as
something that constitutes performance, and not as something that would bother this
constitution. The media itself become illusory transparent.

Beekeeper Has Just Left the Building ..."

I consider that the first performances of Miki are not only first performanc-
es in the house of Big Brother but also the first performances after leaving it. They
are characteristic of, in Goffman’s terminology, so called undignified appearance.
His »personal facade« is far from the glamorous media ideal of the “real man” —
representing maybe even its opposite. He is chubby, he does not exercise in the
gym, and his wardrobe is totally ,,out™. On TV, in press, but also on forums that fol-
low Big Brother he is described as typical example of “ordinary man”, “typical rep-
resent of Serbian folk”, “honest Lala, jokester”, ,,nice guy from Srem” and “clever,
openhearted and intelligent Serbian peasant”. During his stay in the first series of
Big brother (15-29 September 2006) and in the shows in which he was a guest im-
mediately after leaving the house (which happened on his own initiative, although,
according to forums, polls and betting places, he was the main favorite for winner),

13 So called left and right eyes of Big Brother are monitoring systems used in the show.

14 The content of the posts at B92 forum from the last three days of the first series of Big Brother
that mention Miki with negative connotation might be summed up with a commentary from the
forum: “Why is he surprised that PINK Serbia accepts him — he belongs to them!”
http://forum.b92.net/lofiversion/index.php/t18508-1700.html

15 Shepard has just left the building is famous song by Rambo Amadeus, one of Miki’s favorite
musicians, about the leader and his herd, i.e. swarm.

122



<& M. Mitrovié, Serbia — from Miki and Kupinovo to Europe... =

he was constructing and strengthening such an appearance. He insists on honesty
and he answers all the questions ready and “openly”. His appearance and manners
are completely “out“: his cloths are unconventional, his language as well, in front of
the cameras he behaves “spontaneously” and he does not hide his “inglorious” past
(he did not finish high school, he was a beekeeper and woodcutter and he spent
most of the time in the bet places etc.) This is the quotation of the first Miki’s ap-
pearing in Big Brother: “I screwed up 28 years of my life. I live with my father,
mother and divorced sister... She has a son. Kid is the fan of Zvezda, and I’'m the
fan of Partizan; he put the posters of Zvezda all around the house... Everyone gave
up on me. You’re my chance to blow them all in one moment and never come
back!“1®

What is the most obvious in this performance is the mentioned work with
the flaws. The effect of such a work is the explicit display of defects, and their in-
tentional inclusion in the performance (instead of suppression and hiding), trans-
form them into the constitutive part of the performance, and not into something that
corrupts it.

Great attention and some kind of cultural shock!” were provoked by his
statements on the account of politicians and show business stars,'® his political atti-
tudes, music, film and media preferences.!” In that sense, extremely emphasized
was the fact that he was much better informed and had completely different way of
thinking than other tenants of the Big Brother house — mostly students and artists
(four of the tenants actually graduated from the university). “Why would my par-
ents pay for school, when you may, as good Will Hunting says, go to the library and
take the book you want to read!”, is one of his famous statements. He works with
his flaws: “I ask mister Ivan Klajn to publish in the next NIN if there are any
spelling mistakes, or this is ok! I’ve never written this! You need high school for
everything!”

16 http://sr.wikiquote.org

17 Obviously, peasant with eight grades of primary school who watches the films by Jim Jarmusch
is being recognized as some kind of dissonance in the local cultural cognition. When Marko
Vidojkovic asked him “about the type of the village that we do not know”, he said “there are more
‘peasants’, as you like to call them, in the cities, than in the villages. There are two thousands
people in my village and twenty of us like Jarmusch, and are there twenty thousand people in
Belgrade who like Jarmusch?” http://www.b92.net/kultura_old/index.php?view=61&did=20752
&plim=20

18 Some of his most noticed and the most commented statements were those about folk star Ceca
and the prime minister KoStunica, about politicians Dejan Mihajlov and Dobrivoj Budimirovi¢
Bidza, psychologist Jovan Mari¢, TV B92 and its director Veran Mati¢ (although this was not
broadcasted, but one could see it on the live stream).

19 Among his favorites are Jarmusch, Wenders, Kaurismaki (film), Murakami (literature), Nina
Simon, Janis Joplin (music)... I mention each of them separately, because the members of the fo-
rum about Big Brother, especially on B92 forum reacted on these names very strongly, especially
concerning the film directors who are usually not concerned as a mainstream, having a status of
“cult”.
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Magazine Danas notices that as such, Miki gains popularity of so called
first and so called second Serbia.’® Among the tenants of Big Brother he is a friend
with a big Serb (Montenegrin?) Nikola and with a Muslim Edin, saying: “nationali-
ty doesn’t matter. Edin and Dragana are the same for me — Bosnians”. Not long af-
ter that he says: “Hey, I’ll be honest with you. You’re cool for me, how can I not
like stupid Bosnian?”’

Although one may argue about what is first and what is second Serbia, and
refute (with the strong points) that such structural setting may be relevant model of
Serbian society,?! it is enough to say that the first ones recognize, in Miki’s courses
and the attitude “nothing human is strange to me”, resistance towards the new world
order, and their own locally oriented phantasms. The others emphasize his critical
remarks on SRS, the prime minister and the church, as well as the fact that he is in-
formed about alternative?? art scene. The first emphasize his primary school, life in
the village, ,,folk spirit™, while the other see him as one who is an expert in alterna-
tive (film) arts and poker, getting delighted with assumed dissonance of his origin,
level of education and cultural affinities. This is the reason why “both” Serbias find
in him the monitor for their own social projections and see him as culturally prefer-
able.

As formally uneducated, but being familiar with different media pop-
cultures that are more or less present, versed peasant, interested in different cultures
who never traveled out of his country, represents that painful spot that is suppressed
by society, being however reconstituted and revealed exactly on the cultural scene
(scene of the exceptional mass-media signifying practices such as entertainment,
sexuality, arts and even religion) that actually has a function to hide it. “I am a lika-
ble peasant who doesn’t hesitate to say what he thinks. And then again, I’'m com-
pletely acceptable.” He is supposed to index cultural changes that are considered to
come with “new face of Serbia”, face that is turned to both “European” and “local”
values. That is why we talk about “Serbia from Miki”?, and Serbia as a “country of
peasants in the Balkans”, but also peasants that accept European values. Miki him-
self claims that “there are many Mikies in Serbia”, he declares to be a leftist, “but
real left, not what is considered to be left in Serbia”. The last statement is not a reli-
able indicator that “there are many Mikies in Serbia”. His presence in the media is
represented as an effort to produce plurality of voices and to inscribe in our reflec-
tion already present multiplicity of possible voices.

My thesis is that his popularity in media might look like breakthrough of
the voice of the Other into the dominant cultural discourse. However this voice is
socially accepted only because it interiorized everything that keeps it in the position
awarded by the dominant discourse. It brings a dimension of “exotic” into contem-

20 Aleksej Kisjuhas, Mikizam ili Tre¢a Srbija, Danas, 12.10. 2006, 17.

21 A reaction to the dual structural assumption about Serbian society might be the same critic/joke
as for any other dispute about number of the poles — “is two too little, or too much?”

22 Alternative, again, but it depends on a perspective.
23 Not to say that it is Serbia after Miki.
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porary media picture of Serbia, offering phantasm that is grounded on self-
exotization and auto-orientalization?* of rural.>> Namely, Said suggests that all dis-
courses about cultures are always ideological and that discourse and the process of
orientalization and colonization never happens “somewhere else”, but that it is pre-
sent whenever the center and the periphery intersect.”® But, through the recognition
of “healthy, folk spirit “*” and in the reasoning about its appearance, Serbian culture
is being reminded of the alleged “alienation from its own roots”, giving to itself al-
most sedative dose of pastel, integrating these “good old values” into the new iden-
tity of Serbia. Interpretation of the “new face of Serbia” (that recognizes European
system of values) through the performance of Miki Puri¢i¢ on one hand actually
represents the production of identity of the world of the Other that is possible to see
and to be seen, that might be translated into the dominant discourse and system of
values in order to receive a sense. The Other, the periphery, are always visually pre-
represented, while “real”, “correct” citizens of Serbia/Europe (among whom, on the
other hand, Miki should be integrated, even as preferable pattern) at least watch tel-
evision (if they do not go to museums or circus) in order to get familiar with their
periphery, their own (inner) Other, who are always — ethnically, racially, by gender
or by any other orientation — determined. Miki is not the Other in ethnic or in the
racial sense, managing thus to satisfy more successfully the wide diapason of the
local phantasms about own identity, while cultural fiction that he symbolizes is eas-
ier integrated into the desired and assumed center, i.e. in more of them. After all, he
offers his own model of peaceful coexistence: “I love Kupinovo more than Srem, I
love Srem more than Vojvodina, I love Vojvodina more than Serbia, I love Serbia
more than the rest of the world, but I also love the whole world! That’s the true
globalism.”

He constructs the figure of the clever Serbian (Vojvodian?)?® peasant who
is supposed to show that the “province is not on the map, but in one’s head”, the
figure that becomes paradigm of identification. How paradigm is constructed and

does it exist in the media? Yes, the media do construct reality that is true, that is hy-

24 At this place we may remember of one more Goffiman’s concept — auto-stigmatization.

25 About the romanticists' cry for the missing void of the “real nation” and rural authenticity,
symbolic of peasantry in Serbia and its role in political mobilization and instrumentalization see,
for example CnoGoman Haymosuh, Ycemaj cewo, ycmaj poode: cumbonuxa cemawmea u
noaumuuka KoMyHukayuja y nosujoj ucmopuju Cpouje, l'omummak 3a aymrseny ucropujy 1171,
Beorpazx 1995.

26 Edvard Said, Orijentalizam, XX vek, Beograd 2000.

27 During the time when the story about the offer of the Ministry of Environment and Spatial Pan-
ning, the sociologist Ratko Bozovi¢ said: “He is perceived as a man who does not stand the type
of the Orwellian imprisonment such as Big Brother. He is natural, persuasive, spontaneous and as
such he is the closest to the definition of the man from nature, and a man for nature.” S. M. Stajié,
Miki u viadi, Press, 10. 7. 2007. Once again the associating line and semantic polygon is estab-
lished: spontaneity-naturalness-nature-peasantry.

28 Popular are also his commentaries with the strong local (Srem) reference. “These are like those
that go tomorrow to Ruma for fair!” (describing how the tenants of the house dressed up for the
Saturday broadcast), or “this doesn’t exist even in Purdenovac...”, turning these places into the
“new mythical topoi”of jargon speech.
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perreal — more real than real. The media construct harmless peasant that impresses
everybody and who does not bother anybody. But, it is not him who does not bother
others; he constructs expected role of the one who does not bother. He identifies
what social margin can and may be. He built an ideological curtain over the margin,
showing it as acceptable, even nice. Actually, the idea of a “nice and acceptable
friend of the Other/ours” that is imposed through the media picture (about) chosen
representatives (entertainers) from the margin by the dominant centre is the real
code, point-de-capiton through which the position of centre is revealed.

All this tactics (dramaturgy) of scene performances was very effective.
Goffman emphasizes that if the “performer” hides some aspect of his identity being
afraid that it will become visible at some moment, he endangers his performance. In
the situations which are, in Goffman’s terminology, completely harmless — which
means in the situation that do not represent direct danger for such uncovering — he
will show tension, nervousness and insecurity. Miki never seems nervous or inse-
cure. He satisfies criteria of the successful performance that Goffman set — coheren-
cy and consistency. Not only did he not hide what might have been considered as a
flaw in the bourgeois society, he rather insisted on these faults, emphasizing them
rhetorically. The audience was familiar with the “game rules”, having a choice — ei-
ther to refute him as an indecent buffoon or to accept him “as he was”.? But, he of-
fered himself as a confirmation of tolerance of the audience itself. The audience
constructs its identity of the polemic, polyphone, civil society on the grounds of ac-
cepting his “buffoon provocations” and “congeniality”. Not only did they accept
him, but he has grown into a legend of the local entreating scene. The audience ac-
cepted him, because they needed him; as “our Other”, as the object towards which
they could constitute a subject of a normal, healthy, tolerant and critical society.
Thus, there has been already-prepared-and-desired-social-role,>® which Miki suc-
cessfully played.

This place, the role that he accomplished was the role in relation to which
the audience confirmed its identity and its actual wideness, openness and plurality.
His social function was ideological in the sense that we might be relieved: ,,He is
the Other who does that for us... He is so nice (humorous-jokester) in his criticism
and so acceptable that we love him, which means that we love the other people who
are like him and we love subversion®! that he likes; although we will never include

29 Generally, it seems that almost all participants of the Big Brother in this region, insist on sincer-
ity, naturalness and “being what you are” as qualities that should make the winner. As a member
of B92 forum noticed about first series of Big Brother, commenting “strategies” of some tenants
“all they think — everybody should vote for me — I’m not clever, I’'m not educated, I’m not decent,
I’'m not a good person, but bro, I'm so sincere!” http://forum.b92.net/index.php?show-
topic=18508&st=7005, 25. 2. 2008.

30 According to Goffman, performers create roles for themselves; and when they find themselves
in the situation for public performance, they chose one of the roles that society had prepared, per-
forming them more or less successfully.

31 Whichever of Miki’s preferences we mark as a subversion — if we do this at all (this of course
depends on the groups which makes evaluation and whether they want subversion) — political vot-
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them in our world. Of course we love them, we proved that through Miki!” The so-
ciety allows his performances to take a special place and close the gap in the field
of the social practice. His social appearance is not fictional, but he uses fiction to
constitute reality. He is a constituent of the symbolic order of everyday reality of
Serbian society. He is a part of our everyday life and the only thing that he hides by
his sincerity is that the truth of the society is raveled exactly through him, through
his “manifestation” and role. Like Baudrillard’s Disneyland, he offers illusion that
reality is out of him; but it is not. In that sense, from Goffman’s theater anthropolo-
gy to Baudrillard’s simulacrum, only one generation step in theory was necessary,
one move was done — the one in which it became understood that the media do not
represent, but produce reality, reality more real than real (hypperreality), if we un-
derstand that real is some immediate, objective reality by itself.

The Beekeeper Has Just Left the Building

Miki’s status has been changing through time. The media dilemma is not
anymore whether he is a “natural idiot” or “ingenious farmer”, but “good Schweik”
or “fat cunning guy from Srem”.>? Although, in his first performances, he claimed
that he “hates pretending” and he tried to keep distance from the stage mainstream,
as time went by he became incorporated into the stage mainstream, he started to go
out in Belgrade’s floating boat pubs, and to talk about some show business stars as
his friends. He achieved some kind of American (Hollywood) dream in a local,
Balkan, postsocialist way. He showed his richness and a certain power of the suc-
cessful figure. His originality is verified by the fact that be became a brand. He
achieved the illusion of American (Hollywood) dream: from the beekeeper and
woodcutter without a permanent job, through the Big Brother participant up to the
media star. He became successful and the culture, in which he succeeded, is there-
fore characterized by power and tolerance. He proved that we live in an open socie-
ty, in which intelligence, sense of humor and originality certainly pays off (although
this does not refer to the hard work). Is it really so?

In September 2007, in spite of spectacular escape (which was actually go-
ing out with permission) from the Big Brother house, with invitation for Obedska
bara and proclaimed decision to finish with the Big Brother, Miki comes back to the
Big Brother house as a participant of the second series. Is the reason for his come-
back hidden? Of course not. He is in debts and he does this for earning money and
increasing popularity. In this phase, Miki performs with the new identity and in-
credible (hypperreal) spontaneity and open boastfulness — “See what I had and what
I lost!”** However, several days after his father Mirko entered the house and after
Miki’s fight with other tenants, Miki left it again.

ing for LDP or insisting on not opting for any political party, love for Rambo Amadeus or tam-
bour players, sports activities as protests during the 1990s, or gambling with big losses etc.

32 Saga Jovanovi¢, Miki Puricié: moj poslednji intervju (4. deo), Press, 14. 12. 2007, 26.
33 According to some press information, Miki is in dept for 55 000 Euros, which is the same
amount of money that he received for the first recorded commercial. Of course, this information
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After the second leaving Big Brother hose, Miki shared with the audience
his dreams about life in a village/Vojvodina grange idyll** or an escape to the na-
ture/mountain where he would find “his lair and grow a beard in order to be unrec-
ognized”,*® far from the “big dirty city”. Furthermore, he plans to publish a book
about his media Odyssey with the title How I was systematically destroyed by idi-
ots. In the meantime he takes part in the TV show of RTV Pink — Dancing with the
stars. He does not make a sharp difference between RTV Pink and RTV B92 any
more. “I would host a ‘Grand Show’,*® I have already been in one ‘Grand show’
that is called ‘Big Brother’”,*” says Miki.

However, something is omitted in this hyperbolic transparency. The other
“who succeeded” (businessmen and Serbian politicians) will never do it like this.
And not only because they do not lose. Real power (political and economic) will
never be demonstrated in this way.*® That is why Miki exists. He speaks about our
society: “It is possible that dreams come true in Serbia. If you try hard, you will
succeed. In this society everyone has equal options.” But he shows: “In this society
dreams may come true only for those who unproblematically reproduce dominant
paradigms. Look at me, for example.” As Slavoj Zizek says, truth about society and
truth of the society are never and may never be identical.

should not be taken for granted, but I emphasize it here because of the discourse created in/by the
media about the rise and (temporary?) fall of Miki’s lucky star. The fact that the same amount of
money is mentioned as his first big fee and as his (at the moment last) big loss, represents symbol-
ic closing of this cycle.

34 As an illustration of this rural romantic utopia of the second transition in Serbia I quote an ex-
cerpt from Miki’s “last” interview: “Every night I dreamt like that at the house. I dreamt awake,
before I fall asleep. I saw myself: orchard, some sheep, some pigs... Granges in Vojvodina are
now very cheep. This has to be nicely organized, near the river, near some canal. Everybody
needs a pig for Christmas, and a lamb for slava; everybody needs honey. I would have fruits
there, I would make raki, and because it’s difficult to sell it for everyone, I would have an ad-
vantage, because people know me. Wherever I go, everyone would buy from me. I would have
some benefit from this so called brand “Miki from Kupinovo”. Of course I would make labels
with my picture and I would put it on the honey bottle. I would do these kinds of things and live
easily. If somebody needs my opinion, once a week I would write something from the perspective
of a relaxed peasant. As a grange chronicle. That is what I’ve dreamt about all my life. I could
have done all of this, but also I wasn't able, because Belgrade ate me. We all have plans, dreams,
but life is a different player.” Sasa Jovanovi¢, Miki Purici¢: moj poslednji intervju (4. deo), Press,
14. 12. 2007, 26. Or, as Miki explains, referring to the popular culture, to the corpus of
knowledge familiar to everyone: “Yes, yes to drive a sled. You all like to listen to Porde
Balasevi¢, but you don’t understand it all!” And about his birth place: “I’m in the army and there
are some Pirot, Vranje, and other hills. When I’ve heard a song about Srem (‘oh, it would be
grate, if heart and soul could go back to my home, Srem alone’) I jumped over the fence and ran
away home.”

35 Ibid.

36 Grand Show is RTV Pink music show.

37 Cama Josanoswuh, op. cit.

38 After all, how many public performances does Dragoslav Migkovi¢ have?
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I think that this analysis of Miki’s performance at least to a certain extent
confirmed the starting assumption: phenomena, performances and social roles do
not hide and do not express some hidden reality; they are our social and cultural re-
ality. Mass-media are not some other reality isolated from everyday life. They con-
stitute everyday life. Reality is more real than real because it represents the assem-
bly of dynamic images that constitute roles, effects and poses that should be fol-
lowed. Mass-media stars are reflection that is never transcendent, simulacrum that
persuades as that it is not real.*® With this analysis of Miki’s performances, I con-
clude that it is not the content of these performances that is dangerous, it is not
about “what they say”, but “how they say”, i.e. it is the construct of the performance
that is dangerous. Media become “as if” “transparent” and “as if” understandingly
true. The naturalness and literalness of media figure such as Miki are supported
with powerful symbolic and media machinery, with the Law of the society that
gravitates to show itself as healthy, normal and tolerant. Materiality of the media is
not perceived any more as a framework that offers its content and which does not
creates society through the media. That is why the system strengthens the uniting
practice of the performance that contracts the intentionally produced activity and
the one that is allegedly “revealing”.

Such praxis integrates any occasional, and even confronted social and cul-
tural meaning. That is how Miki may at the same time spread ethnic stereotypes and
allegedly represent new face of the independent Serbia. In the independent Serbia,
created, among other things, as a result of strong nationalistic tendencies and as a
consequence of wars, the dream about “ethnically clear nation” is still very im-
portant, as well as an exclusiveness toward any kind of difference and prejudices
towards the “Others”.** Symbolic place of Miki — (dis)position of the difference*!
and models for treating the difference — provokes different reactions among the rep-
resentatives of different social groups in Serbia. On one hand, socially marginalized
groups, but also the part of so called pro-European Serbia, appropriate Miki as their
own, as desirable political body, as the symbolic place of difference that promises
them social visibility. On the other hand, these social groups that identify them-
selves with nationalistic, “traditional” and conservative values appropriate him also,
at the same time suppressing his “possible” difference that is a threat for clear, uni-
form identity.

3% Ana Vujanovié, op. cit., 62.

40 Unfortunately, examples for such a claim are numerous: increasing homophobia (beating of the
participants of the first and by now the last Pride parade in Belgrade in 2001 and attacks of some
football funs with the blessing of some representatives of the Serbian Orthodox church), religious
intolerance towards representatives of Muslim religion (setting on fire Bajrakli mosque in Bel-
grade in 2004 and invitation to boycott shops and objects possessed by Muslims in Sombor in
2008), xenophobia (seting on afire embassies, after proclamation of Kosovos independence in
March 2008).

41 This does not necessarily means that Miki Puri¢i¢ identifies with any position of difference;
moreover, he claims that “there are many Mikis in Serbia”.
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Miki Purii¢ is essentially an ambivalent phenomenon that represents the
result of the cultural media industry that was, and still is, determined by the national
and political ideology that is marked by the fights for meanings of different ideolo-
gies, but also by a global spectacle. At the same time, his identity's fragmentariness
and refraction in the web of different discursive practices and (un)stable positions
that mutually cross — being constantly in the process of metamorphosis — produce
the “zone of possibility” that is always related to the feeling of potentials that might
not yet completely articulate. Possible symbolic capital of the social change is
grounded on multiple cross-identity formations that produce identity as it is. Im-
press of the space that he occupies, his dominant political context is written in
Miki’s identity and he is imprisoned by the determination of “wherefrom I come”,
without the process of self-determination that is independent from approved social
norms.

Miki Purici¢, a media star is at the same time a symbol of Serbia’s attitude
towards Europe, of Serbia in the process of coming closer and playing with its own
multitude. The content of these processes and knowledge is constantly being frac-
tionated in reality and finally Miki, the same as Serbia, lives parallel in two reali-
ties, in endless inner transition. For him, just the same as for Serbia, it is absolutely
possible and acceptable to accept both the rhetoric of ethnic stereotypes and antina-
tionalist attitude as well as European values through this position and affinities to-
wards subcultures usually with connotation of urbanity, and all this through the par-
ticipation in the global spectacle. In the end, he transforms his unarticulated poten-
tial into the market capital, which actually would have been his only output in the
end — had he managed not to lose his money.
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Mapujana MuTtpoBuh

Cp6uja og Muknja u KynuHoso(m) no EBpone:
jaBHM HacTynu n ApywTBeHa ynora megujcke 3sesfe

KrbyuHe peyu:

Mwuku n3 KynuHoBa, Meaujcka
3Be3[a, jaBHM HAcTyn,
OpyLITBEHA yriora, NocTco-
unjanusam, apyra TpaHsuvuuja,
Cpbwvja, EBpona

Y oBoM pany ce mokpehe aHamm3a jaBHOT HAcTyna M JPYIITBEHE YJIOTe
MeIHjCKe 3Be37ie Y ocTconrjanucTuakoj Cpouju kpo3 npumep Mukuja Bypuunha,
y4ecHHuKa mpBor cepujana reality show-a Benuxu 6pam Ha oBuM npoctopuma. OBu
npobieMu ce TocMaTpajy Kpo3 MpU3My IO30pHUIIHE aHTpomojoruje EpBuHTra
l'odmana xopuroBaHe M JAOIyHEHE BoIpujapoBUM KOHIENITHMAa CHMYJIaKkpyma U
cuMmynanuje. Y3 ocioHalnl Ha ['opMaHOBY MeETONONOTHjy aHANW3e APYIITBEHUX
HacTyna Kpo3 Mehyurpy CBeCHO M HEHaAMEpHO MNpPOJAYKOBAaHHMX 3HAKOBAa, Kao M
BoxpujapoBo ozapehuBame TakBe XUIEPTPAHCHAPCHTHOCTH Kao CHUMYINaIHje,
pactpaBibajy ce OUCKYyp3UBHH, CHMOONWYKH, IPYIITBEHU, KYITYPHA U MOTUTHIKA
YUYMHIYM HETOBHX HAacTyla M MOKYIIaju BUXOBOT NPEACTaB/bamkba Yy CBETIY ,,HOBOT
muna Cpbuje. OBo ,HOBo nuie” CpOuje koja mposasd Kpo3 Apyry ¢asy
TpaH3HLMje Ce Yy AHCBHO-NOJUTUYKOM M MEIHjCKOM IHCKYpCy MpEACTaB/ba Kao
cUMOOITIYKH 0YHITNEeHO O MCKJbYUYHBOCTH KOje Cy JOMHUHHUPAJIE ITPBOM (azoM.

IIpakca MuxkujeBux HacTyma, IOCMaTpaHa y paslIuuuTHM (as3ama,
UHTETPUILIE KOHTPAJAUKTOpHA 3HAUCHa M CHMOOJIMYKA MHBECTHPAma Pa3IHINTHX
JIPYIITBEHUX Tpymna y Tpan3unujckoj Cpouju. OH mocTaje jeqHa oIl MEIHUjCKUX
cuMynanujckux Qurypa koje Tpeba nga NpHONMKE MPETIOCTABJEEHE MOJO0BE
cpOmMjaHCKOT APYIITBA, Y HUCTO BpeMe penponykyjyhu crepeornne n adpupmumryhu
HEKe OJf JIOKAJTHUX €THO-eKCIUIMKAIIHja T3B. ,,eBPOIICKUX BPEIHOCTH .

Muku Dypuuuh je amOuBajeHTHa IojaBa jep MNpeAcTaBjba pe3yiTar
KyJITypHE MEIHjCKe HWHAYCTpHUje, Koja je MapkupaHa OopbOama 3a 3HauYCHE
PA3NAYIUTHX HOCONOTHja, AT U TII00ATHAM CIIEKTAKIIOM, TOK HCTOBPEMEHO, F-eT0Ba
UJICHTUTETCKa (ParMEHTapHOCT ¥ Pa3IOMIBCHOCT y MPEXKH Pa3IUIUTHX
JUCKYp3UBHUX Tpakcl M (HE)CTaOWIHUX TMO3UIMja TMPOU3BOAM HM3BECHH
CUMOOJIMYKY KanmuTall MOTYhHOCTH JAPYIITBEHE MPOMEHE, KOja jOIll YBEK HE MOXE Y
MOTIYHOCTH Jia C€ UCKPUCTAJIHIIE, KA0, YOCTAJIOM, HH ,,HOBO Juie Cpouje‘.
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Power of Categorization: Natives and Incomers in
Southeastern Kosovo*

The paper is based on fieldwork conducted over the course of a period
from 2003 until 2006 at refugee centers in Serbia proper and Southeastern
Kosovo, more specifically in a part of the area known today as Kosovsko
Pomoravlje. The paper is intended to present preliminary results of the
probe into the issue of relations between the native Serbs and Serb in-
comers (colonized in the area after 1918 as part of the agrarian reform
drive). Incomers from Southeastern Serbia to whom the native population
ascribed the “Sop” identity are the focal point of the research.
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Field research in Southeastern Kosovo started in 2003 among internally
displaced people from this area at refugee centers in Smederevo, Vranje and
Vranjska Banja, and in situ in the enclave of Vitina, which, in addition to the town
of Vitina itself, also comprises villages of Vrbovac, Grncar, Binac¢, Klokot and Mo-
gila." The research subsequently resumed? in the Vitina enclave but also in Gnjilane

* This paper is a part of the project 147023: Ethnicity: contemporary processes in Serbia, neigh-
boring countries, and Diaspora financed by the Serbian Ministry of Science and Technological
Development.

! The field research was a part of the bigger ethno-linguistic project Studies on Slavic speech in
Kosovo and Metohija by the Institute of Serbian language, SASA, granted by UNESCO. Sound
data from 2003, used in this paper, are kept in the sound archive of the Institute of Serbian lan-
guage, SASA. On everyday life in the after-the war period see Cama 3natanosuh, Ceaxoonesuya
v enknasu, I'nacauk EtHorpadcekor uncruryra CAHY LIII, Beorpax 2005, 83-92.
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and surrounding villages (Silovo, Gornje Kusce, Gornji Livo¢, Partes, Pasjane,
etc.).” From the very outset of the field research at “Radinac” refugee camp near
Smederevo, in an interview of an elderly woman from Cernica near Gnjilane, the
issue of relations between the natives and incomers, self-identification and identifi-
cation by others, stood out. Talking about weddings in Kosovo, the female inter-
viewee referred to her own family as “native” as opposed to the incomers whom she
referred to as “Sops” [Sops], thus drawing a sharp we/they dividing line. In the
course of further research among the displaced people from Kosovo, this issue per-
meated and was, at times, even dominant in almost all the interviews conducted.
My informants that fled Kosovo in June 1999 and who are officially designated in
Serbia as “internally displaced people”, effectively placing them in a non-status nei-
ther-here-nor-there limbo, continued, in their hearts and minds to live in Kosovo.
The natives/incomers division was still conspicuously relevant, reinforced by the
gloom of refugee life reality. During the field researches in 2005 and 2006, the in-
terviewees were burdened with the problems of their subsistence, their life under
the protectorate and anxiety over the final solution to the Kosovo status, hence, col-
onization was discussed with restraint taking into account the passage of time and
mostly when I brought up the issue in my questions. Nevertheless, their stories con-
firmed my opinion that the issue of relations between the (at least) two groups with-
in the Serb ethnic community in the area under scrutiny as well as the ways in
which these groups define and designate one another must be inevitably explored
further.

As Richard Jenkins explained, ethnicity (other forms of collective identity
as well, depending on the social context) always represents the result of interaction
between continuous processes of external and internal designation, self-
identification and identification by others. The external and internal definitions are
intertwined and dependant on one another, so that one cannot be understood without
the other.* The external definition — categorization — is an important dimension of
the internal definition.’ In cases of mutual consent, the internal definition becomes
confirmed; if there’s no consensus, then one group imposes a name and categoriza-
tion to another group which considerably influences the social experience of the
categorized.® According to this approach (where society and its categories are taken
to be social constructs), identities are fluid, determined by the situation and open to
negotiation, while at the same time, being significantly influenced by external defi-
nition, the question of power and dominance.” This paper only aims to present a

2 This part of the project was carried out within the projects of the Institute of Ethnography,
SASA.

3 All toponyms are given in their Serb vernacular variants.

4 Ricard Dzenkins, Etnicitet u novom kljucu: argumenti i ispitivanja, Biblioteka XX vek, Beograd
2001, 97, 127, 285. [Richard Jenkins, Rethinking Ethnicity: Arguments and Explorations, SAGE
Publications, London 1997].

3 1bid, 101.
°Tbid, 94.
71bid, 91, 291.
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preliminary result of the research,® and it is directed towards understanding the role
of internal definition — categorization in terms of groups- in processes of identity
construction among the members of Serbian community in the area of Southeastern
Kosovo. The interpretation of one’s own identity among the incomers in Kosovo,
and sometimes even among the natives, is closely related to the possible interpreta-
tions given by the other party respectively.’ Focusing on the external definition, the
so-called “neighborly discourse”,'® allows a deeper insight into the dynamics of

identity shaping processes in a border and multi-ethnic area.

Colonization — Background

After 1912 Kosovo merged the Kingdom of Serbia and the government
brought various agricultural legislation and demographic measures (colonization) to
aid the process of merging. During WW I the process ceased, only to be continued
with more intensity after 1918, in the next agricultural reform. Manifesto by Alex-
ander Karadjordjevi¢ from December 21/24, 1918'! identified the necessity of agri-
cultural reform on the whole territory of the united Kingdom, with an aim to termi-
nate residues of feudalism and give the land to the farmers and war volunteers. Col-
onization was further supported by various acts: in 1919, a policy'? was proposed
that emphasized colonization; the legislation referring exclusively to agricultural re-
form and colonization of Kosovo was proclaimed in 1920: “Policy on colonization
of new southern areas”."* Non-occupied state land, rural and municipal land were
designated for colonization. The policy defined regulations accordingly, so that eve-
ry family would get four or five hectares, and in city areas no less than two hec-

8 The problem in the relationship between the Serbs natives and incomers (Sops), self-
identification and identification by others is briefly presented in Sanja Zlatanovi¢, ,,Sopovi* u
Kosovskom Pomoravlju, Skrivene manjine na Balkanu, Balkanoloski institut SANU, Posebna
izdanja 82, Beograd 2004, 83-93.

 Compare Vered Talai, Social boundaries within and between ethnic groups: Armenians in Lon-
don, Man (N.S), 21, 1986, 267-268.

10 The term “neighboring® discourse is introduced by Biljana Sikimi¢, Etnolingvisticka
istrazivanja skrivenih manjina — mogucnosti i ogranicenja: Cerkezi na Kosovu, Skrivene manjine
na Balkanu, Balkanoloski institut SANU, Posebna izdanja 82, Beograd 2004, 259-281. The dis-
course about “others” is analyzed in several other papers: Marija 1li¢, ,, Izgubljeno u prevodu “:
Romi u diskursu Srba iz Tresnjevice, Banjasi na Balkanu: identitet etnicke zajednice,
Balkanoloski institut SANU, Posebna izdanja 88, Beograd 2005, 121-144; Svetlana Cirkovi¢,
Etnicki stereotipi o Romima u Srbiji: pragmalingvisticka analiza, DruStvene nauke o Romima u
Srbiji, Odeljenje drustvenih nauka SANU, knj. 29, Komisija za proucavanje zivota i obicaja
Roma, Beograd 2007, 169-186; Sanja Zlatanovié¢, Dorgovci: skica za portret podeljenog
identiteta, Drustvene nauke o Romima u Srbiji, Odeljenje drustvenih nauka SANU, knj. 29,
Komisija za proucavanje zivota i obi¢aja Roma, Beograd 2007, 195-197.

' Newspaper Slobodne novine, no. 2/1919, cited according to: Bogdan Leki¢, Agrarna reforma i
kolonizacija u Jugoslaviji 1918-1941, Udruzenje ratnih dobrovoljaca 1912-1918, Sluzbeni list
SRJ, Beograd 2002, 100, 222.

12 Newspaper Slobodne novine, no. 11/1919, cited according to: B. Leki¢, op cit., 100, 223-225.
13 Newspaper Slobodne novine, no. 232/1920, cited according to: B. Leki¢, op cit., 288-292.
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tares. Depending on land quality, there was a possibility of acquiring even more
land. The policy benefited colonizers in many other ways: free transportation, usage
of state building material such as woods for house building and so on. The agricul-
tural reform was a slow and difficult process though, the same as colonization.'*
The state help did not aid enough: the colonists had to take matters in their own
hands, cut woods, build houses and fertilize land. The colonization was marked by
various irregularities, weak organization and inconsistency.!* However, it was a
planned colonization: people from (mostly from Lika, Herzegovina, Dalmatia,
Monte Negro, Metohija and Southeastern Serbia) settled on the states' designated
areas, they could not choose like the ones that moved in before WW 1.!° In fact,
they began to inhabit the areas with predominantly Albanian population. Atanasije
UroSevi¢ explains it in the following way:

After the World War, many Serbs have moved in. This was aided by
colonization. For the most part, the new colonizers were given land
for free, to move in. It is only here, that the colonizers were settled in
where the government determined; they could not choose the lace like
the first ones. Therefore, these others are not found everywhere, but
only in the areas designated by the government. The majority reside in
the western part of Gornja Morava (west of PoZeranja and Vitina), an
area inhabited solely until the Liberation by the Albanians. The main
roads were taken care off too. That is why the colonists were moved
again in the western part of Gornja Morava, with certain distances
near the road from UroSevac all the way to PoZeranja [...]. Economy
caused this population to move out of their native area, but the gov-
ernment added up a political moment too.'”

Other authors, like Milovan Obradovié, also claimed that the national goals
were the foundation of the colonization of Kosovo.'® However, the recent Serbian
literature'® disputes the argument, claiming no such goal was present. On the other
hand, all of the informants, the natives and incomers alike, view the colonization as
a national strategy.

The local Albanians did not accept the incomers well: they were against
colonization, land sharing, Serbian enhanced presence in the Albanian homogenous

4 See Aramacuje Ypomesuh, Azpapna pegopma u nacemasare, CHoMEHUIA IBaIECET-
neToroauiukune ocnobohema Jyxue Cpbuje 1912-1937, Cromsse 1937, 819-833. Leki¢ docu-
ments data and events on the reform and colonization in Yugoslavia in 1918-194: B. Leki¢, op.
cit., 221-579.

15 See B. Leki¢, op. cit., 136-139

16 Atanacuje Vpowesuh, Ioprwa Mopasa u Msmopnux, Hacerba M NOPEKIO CTAHOBHHUIITBA, K.
28, Cprcku etHorpadeku 30opauk LI, beorpanx 1935, 81.

17 A. Vpowesuh, I'oprea Mopasa u Hzmopnux..., 81-82.

18 Milovan Obradovi¢, Agrarna reforma i kolonizacija na Kosovu (1918-1941), Institut za istoriju
Kosova, Pristina 1981, 104-105.

19 B. Leki¢, op. cit., 197-198.
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villages, especially so since these Serbs were from a different area.’’ The native
Serbs too, had similar opinions: the incomers, although coming from the same ge-
netic pool spoke differently, had different customs and behavior; the natives were
especially bothered by the way the incomers had got the land — for “free” (which is
emphasized even today) — unlike them, whose ancestors acquired it “in blood”.
Some sources even point out to the notable examples of cooperation between the
native Serbs and Albanians against the incomers, perceived as the usurpers.?!
Hence, the status and standings of the incomers were very difficult: they were not
welcomed well by the local populations and the state failed to provide necessary
means of support.?? My informants described the hard life of their parents and an-
cestors in the period of colonization. In a quest for better life, they have traveled by
foot, some families in harnessed vehicles managed to move some of the belongings,
while once there, they had to clean and cut forests and fight to survive.

The fieldwork among the incomers was focused on groups from wider area
of the city of Vranje, from poor villages near Surdulica, Vlasina, Vladi¢in Han,
Vranjska Banja and P¢inja that were once settled on the territory of Southeastern
Kosovo, in the villages of Vlastica, Zegra, Cernica, Pozaranje, Trpeza, Grmovo,
Drobes, Kabas, Novo Selo, Tankosi¢, etc. There were some incomers from villages
in Vranje's vicinity who used to buy houses and estates from the Muslim population
in Gnjilane.® After arriving in the new environment, they labeled themselves as
Vranjanci, while the natives designated them as Sops.

Naming

The incomers, especially those from Southeastern Serbia, were regarded as
Sops by the native populations. In the villages with mixed population of the natives
and incomers from the Vranje area, the natives made a clear distinction between in-
comers from Monte Negro, Herzegovina etc. In certain villages, like Vrbovac and
Grncar (near Vitina), the natives labeled pejoratively all incomers (and not just
those that came from the Vranje area, but also Montenegrins and those from Herze-
govina) as Sopi, Sopci or Sops (Sop — masculine, Sopka — feminine, Sopce/Sopciki —
child, children), regardless of their actual place of origin. One informant, born in
1939, from the village of Vrbovac explains it:

[1] We did not make any distinction. All people from Vranje, or where
ever, we labeled “Vrcari”, or “Sops”. The same. (So, all incomers
were “Sops”?) Yes, all incomers, all were “Sops”, all were “Vrcari”.

20 Atanasije UroSevi¢, op. cit., 153.

21 M. Obradovié, op cit., 195; Noel Malcolm, Kosovo: A Short Hiistory, New York University
Press, 1998, 264-288.

22 On status and standings of the incomers see M. Obradovi¢, op cit., 176-183.

23 Aranacuje Ypomesuh, [ ourane, InacHuk cprckor reorpadcekor apyinrtsa, c. XVII, Beorpan
1931, 48-49; Slobodan Simonovi¢, Dubnica i Dubnicani, A propo, Krusevac 2000, 81-102.
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(Why did you call them “Vrcari”?) Well, it is our tradition, that is
how my mother and grandmother spoke. “Vrcari” implies that they
came from someplace else. Aliens. All people here labeled them like
they [the incomers] were not Christians, so not to be trusted.

[2] We called them Sopci.

In the Vitina area, the incomers were also called Vrcari, the label derived
from common occupation, rope making (vrca-rope). The natives hence had identi-
fied all incomers with the common label, while the incomers had perceived and
maintained clear cut cultural boundaries.

The incomers had not accepted the assigned label for themselves (along
with all that the name designated). During the interviews, the subject was rarely
brought up by the informants themselves. When asked bluntly about it, most of
them showed mixed emotions of humiliation and anger. Physically, they reacted by
a gulp down and voice change. As an example, I present a transcript of an interview
with an elderly female and her son (internally displaced from Zegra, Gornje Kusce).
The son wanted to know if his father’s family (the groom’s), before marriage, had
brought her wool so she could make presents (the informants are marked with the
first letter of their respective names; my questions are in parenthesis):

[3] N: No, they didn’t bring me any. That was the custom among the
natives. And we were Sopo...but not really, we are from Vranje!
(That is how the natives used to call you, right?) Shh...We are from
Vranje, dear, but the nickname was given to us...C: OK, OK, they
used to call them Sops. But they are...(Were they called Sops, Sopci
or Sopi?) C: Sops, Sopci, Sopci, Sops, that is all the same! (So, the na-
tives called the incomers from the Vranje area like that?) C: No, not
from Vranje. Actually, all were labeled the same: people that came
from Vranje, Han, from Lika and Monte Negro, in the Vitina area.
Some Montenegrins were in Vitina.

A female informant, born in 1952 in Gnjilane, into the family of natives,
explains how her husband addressed her sister-in-law (a brother’s wife) who was
born into the incomers:

[4] “Sopke”, “Where are you Sopke™?, and she would get angry: “I’m
not a Sopke, I am from Vranje”! “No way, you are Sopka for me”!

Even though the incomers did not accept and were opposed to the external
definition, many examples show that the definition was also internalized.>*

It is now necessary to explain several issues regarding historical geogra-
phy. Sopluk or Sopsko is a mountain area in the central Balkans. The boundaries of
Sopluk are not clearly defined, in fact, literature provides different margins. These
boundaries are difficult to establish since the residents refuse to be identified as

24 See R. Dzenkins, op cit., 125.

138



<& S. Zlatanovi¢, Power of Categorization... =

Sops; instead, others are always called Sops, the ones living further away?’. The
name itself carries a deep pejorative connotation, assuming a very simple man, liv-
ing isolated in mountains, far away from civilization.?® There are multiple theories
and assumptions on their origin, the meaning and origin of the name, but Slavic
component has never been questioned.?” At present, Sopluk includes the area in be-
tween Serbia, Macedonia and Bulgaria (nevertheless, state borders have been
changed many times), with the largest part being in Bulgaria. Sops belong to the
three south Slavic people and declare themselves as such.

It still remains an open question if the colonists, from the wider area of
Vranje, were Sops or not, considering that they were identified as such by the local
populations. The boundaries of Sopluk in Serbia are fluid hence the answer can be
different. Jovan Cviji¢ defines Sops as the population of the higher/mountain parts
of P¢inja, Vlasina, Luznica and Pirot.?® Rista Nikoli¢ argues that the boundary goes
from Bela Palanka and Pirot basin, encircling the villages of Vlasina, Crna Trava
and P¢&inja, so that Sops settle in mountain areas, and are not found in Pomoravlje.?’
From the cited authors, it could be concluded that a part of colonists surely originat-
ed in the territories inhabited by Sops. Throughout this manuscript, and in my dis-
cussion on the relationship between the natives and incomers, the colonists are
marked with quotation marks (“Sops™), respecting their decline to be identified as
such.

25 Sop is always someone else, living even far away from the Sopluk boundaries. The population
of Sredatka Zupa pejoratively designate Sirini¢ani as being Sops, see Desanka Nikoli¢, Etnokul-
turni stereotipi stanovnika Gore i Sredacke Zupe, In: Sarplaninske zupe Gora, Opolje i Sredska —
antropogeografsko-etnoloske, demografske, socioloske i1 kulturoloske karakteristike, Geografski
institut ,,Jovan Cviji¢* SANU, Posebna izdanja, knj. 40/11, Beograd 1995,179.

26 Young people in Kosovo explained, jokingly, that the name SOP is a short-term for “broadly
educated mountain-man”. This, as it turns out, is a widely accepted explanation even among
younger generation in Vranje, where the population of the P¢inja villages bear the name Sop.

27 See more in: II. P. Cnaseiikos, Hexonxo oymu 3a Illonume, Tlepuomuuecko CHHCAHHME HA
Benrapckoro kHmkoBHO apyxkectBo, kKH. IX, Cpemens 1884, 106-123; FO. Tpucdonoss, Ilo
npousxoda na umemo ,,Ilonw“, Crucanne Ha Bbenrapckara akagemus Ha Haykure, KH. XXII,
Codus 1919, 122-158; Cr. JI. Koctors, E. [leteBa, Cencku 6umo u uskycmso 6v Coguiicko,
Marepnann 3a ucropusita Ha Codus, kH. VIII, Codms 1935, 11-28; B. XamkuHHKOIOB,
IIpobnemu na emnocpagpckomo uzyuasane na Cogpusi u Cogpuiicko, Haponnara kynrypa B Codust
u Coduiicko, bbarapcko wucropuuecko apyxectBo, cekuust ,.EtHorpadusa“, Ertnorpadckn
uHCTUTYT U My3eld kbM BAH, Codus 1984, 11-30; P. Cedrepcku, Coghuiickume LLlonu xamo
ucmopuko-emnuyecka opmayus 8 ceemauna Ha nocieonume uzcieoéanus, Hapomnara kynrypa
B Co¢pus m Coduiicko, bbiarapcko wHcTOpHUECcKO ApYXecTBO, cekuust ,,ETHOrpadms®,
Etnorpadcku nuctutyT 1 My3eit kbM BAH, Codust 1984, 55-65; Iletko Xpuctos, I panuyume na
L, Llonayka* w/unu Llonu 6e3 epanuyu, Skrivene manjine na Balkanu, Balkanoloski institut
SANU, Posebna izdanja 82, Beograd 2004, 67-82.

28 Joam Lsujuh, Ocnose 3a 2eozpagpujy u zeonoeujy Makedonuje u Cmape Cpbuje, . I,
Beorpax 1906, 179.

2 Pucra Huxomuh, Kpajuwme u Bracuna, Hacema cprckux 3emaba, kib. VIII, Cprcku
eTHOTpad)cku 300pHUK, Kib. 18, Beorpan 1912, 222-223.

139



<= Bulletin of the Institute of Ethnography SASA LVI (2) =

The incomers in Kosovo called the natives by the same name the natives
used for themselves, (Starosedelci — masculine, Starosedelka — feminine) which
clearly testifies on the power relationship. The colonists/incomers too, used to label
the natives with somewhat pejorative name too, in their intra-group communication,
or in their respective individual reactions to the enforced naming; hence the natives
were called “hempen” (since they engaged in hemp raising more than the incomers)
and “tails” ( reparci) (a “tail” is a specific decoration made of spun out black wool
that the native women wear around their waists, with fringes hanging at the back).

[4] We used to call them “hempen”. Because they raised hemp, and
for us, it represented something gross, that is, raising hemp, sinking
there, what do I know, in a whirlpool. And then, they call me “Sop”
and I call them “hempen” (male informant, born in 1954 in Vlastica;
he lives in a rented place in Vranje).

The native identity of the Serbs and Albanians in the area of Southeastern
Kosovo, in the period of colonization, in not altogether undisputed. The notion of a
native group is problematic in itself.>° Besides, Atanasije Urosevi¢ provides the data
on several waves of migrations and colonizations from the different areas, at the
different time periods and for different reasons.’’

Categorization

In the process of mutual identification both the native and incomer Serbs
have denied each other the ethnic membership. The natives questioned Serbian
identity of the incomers, taking them to be Sops and not real Serbs. This defined the
incomers further as those belonging to “a different religion” (the less educated in-
formants presume that the term religion assumes also ethnic and religious affilia-
tion, as well as identity in general).

[5] We didn’t marry them since we assumed that it would mess up the
(our) religion. They had a different way of speech, hard to bear: they
used bad words, and swear a lot even mentioning the closest family
members. This model also developed in our speech too, that you can
say those things, but much later on (male informant born in 1939 in
Vrbovac).

[6] We didn’t marry them, nor gave our daughters. “How can you give
your daughter to Vrcari, or to take a wife from them?! Their families
are like...you know. His rooster, sings from his vehicle. They were
moving around all the time, there’s no consistency in them... they just
announce: “I’m leaving now”. Then they sell something, and move

30 Thomas Hylland Eriksen, Ethnicity and Nationalism, Pluto Press, London 2002, 125 (second
edition).

31U A. Vpowesuh, I'oprwa Mopasa u Hzmopnux..., 68-91.
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on. So, I would not give away my child to this kind of people. They
move around, they would take my children away too. But now the
time has come and we all live like that. Now a rooster sings on vehicle
to everybody. And who would say it would come to this! (male in-
formant born in 1939 in Vrbovac).

[7] They were not counted as one of “us”, these people that came from
Vranje. They were really different. (...). My grandmother had the
same opinion (...). Sops and the natives did not mix in marriages (fe-
male informant born in 1941 in Klokot, lives in Bina¢ today).

On the other hand, for the incomers, the natives seemed similar to the Al-
banians. In describing the natives, the incomers emphasized the fact that the natives
were longer under the Turkish rule than the people from Vranje (until 1912, while
Vranje got liberated in 1878); moreover, the natives lived together with the Albani-
ans, hence were experienced as “others” and culturally backwards by the incomers.

[8] They lived a very different life, these people, the natives. They
lived among the Albanians. It was in the Turkish times. And those
people who stayed to live among the Albanians, they accepted a lot of
the Turkish way (...) Their women went around covered (...). They
used...to live here...in the Turkish times...And so were we...live here
in the Turkish times, but here...they stayed to live together with the
Albanians...The same as Albanians, men and women were separated.
It took them a long time to overcome this (female informant born in
1941 in Zegra, lives in a rented place in Vranje).

[9] They were not allowed to harass the natives (the informant is ad-
dressing the Albanians). The natives were the same as the Albanians —
eye for an eye. And we — we were mellow people...And the natives
were much more impulsive (male informant born in 1927 in Vlasina,
then moved to Kabas, internally displaced in Binac).

The natives and “Sops”, although belonging to the same ethnic group
(though sometimes denied by each other), religion, language and dialect (of the
Prizren-Timok type but with a different local versions), lived as two endogamous
groups. Mixed marriages are entered from 1960’s though sporadically, in specific
family circumstances. Older people at both sides did not approve of the new prac-
tice.

[10] When one of us, the native, takes a Sop person for his/hers
wife/husband, she/he is not looked upon as a human being (male in-
formant born in 1926 in Pasjane, today lives in a camp in Vranjska
Banja).

[11] They used to mock me, laugh at me, because I took her for my
wife (Who mocked at you?) Well, my neighbors! (4dnd what do they
say?) Why have you taken a Sopka? A rooster sings from her vehicle,
they used to tell me. They move around constantly, they came here
from somewhere. They will stay here for awhile too, and then they
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will just move on. And really, they ran away! (male informant, around
70, born in Zegra, now internally displaced in Gornje Kusce).

[12] The relationship between the Serbs and us, the incomers, was not
very good. Not so good. There was a mutual distrust, so no one be-
friended with the natives, nor has given away a bride. Maybe I was the
first one to “break the ice”. I married a native woman from Silovo
(...). My father had never accepted her (male informant born in 1936
in Vrbica, a Montenegrin, now internally displaced in Silovo).

Since 1980’s, mix marriages appear more frequent but the distinctive iden-
tities have remained until today. Many of the informants, even though being inter-
nally displaced from Kosovo, emphasize that they are the natives, that their sons are
married with the native women and so on. Children from the mix marriages are
called mutts. In a few cases that I’ve come across, these children, now grown ups,
say they feel as “natives”, choosing hence a more favorable identity. If a father ap-
pears to be a native, then they experience their own identity as indisputable.

The distinctive identities are based on the interpretations of the local and
regional differences. The local, that is, regional identities in certain aspects assume
a significance of an ethnic identity. The members of another group are experienced
as different while possible kinship relation between the groups is seen as a threat to
one’s own identity (see transcript [5]); children from such mix unions are consid-
ered to be mutts etc. The natives openly declare to view the incomers as “aliens”,
“being non-Christians” (see transcript [1]). The “Sops”, familiar with these atti-
tudes, have mentioned during the interviews that the natives never considered them
to be “true” and “great” Serbs. An ethnic identity, as explained by Mladena Preli¢,
represents a social construction but formed in such way to acquire primordial at-
tributes, so ordinary people experienced it in essential and primordial sense.’? The
natives do not see the “Sops” as carriers of the same ethnic identity; they lack pri-
mordial devotion (the feeling of companionship and solidarity which develops from
a belief in blood kinship, same origin and similar).

An interesting research question here appears to be an overlap of ethnic
and gender, as well as local and gender identities. During the conversations with
both males and females, the images on other group gathered around a few key sub-
jects, especially so around the women's behavior and dress; this issue was prone to
stereotyping among both groups. The natives described women of the “Sops” group
as being not clean enough (in a broader sense of the word), with more liberated be-
havior and dress.*® If someone from the natives would marry a “Sop” girl, his rela-
tives would experience her as dirty and would reluctantly eat the food she prepared.
They used to say that the bread she made is “hard as a rock”. This established stere-
otype is clearly evident from the story told by a woman from Vrbovac (born in 1981

32 Mnanena Ipenuh, Emuuuxu udenmumem: npodremu meopujckoz oopelersa, TpaauuuoHaIHO
u caBpeMeHo y kyntypu Cpba, Etnorpadckn uncturyr CAHY, Ilocebna m3nama 49, beorpan
2003, 279, 281.

33 Compare A. Ypowesuh, I'oprwa Mopasa u Hzmophux..., 154.
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in Klokot, married into the Vrbovac village) on one such Sop girl who got married
into the natives; the informant could not even tell if the bride was originally from
newcomer’s family from Vranje or some other area.

[13] When he married her, she was so dirty, she didn’t keep the house
or herself either, for she was very dirty. When she was making
bread...soft bread is kneaded first, then put into this special pot...then
comes the rest. However, she made it so awful that it was uneatable,
but her sister-in-law and mother-in-law had to try it, that was the cus-
tom (...) Her in-laws didn’t pay a visit to her native house since she
was dishonest. The in-laws saw their son and daughter-in-law but
didn’t go, they stayed home. That’s how the story goes, what I heard
about her. Now, she’s changed, works, keeps herself up. She lives
now better than anyone else, let me tell you. She uses a lot of stuff.
Keeps her body fit. And she got more beautiful, keeps the hygiene.
But when she came, that’s how it was. This is what I’ve heard about
her (And how old was she when she got married?) Well, young, like
18-19.

The opposition clean/dirty implies a number of other antagonisms: one’s
own (ours)/ alien, native/mobile population, “true Serbs”/“Sops” and so on. The ste-
reotype on cleanness referred solely to the incomers’ women, whose dress (fufa, a
hand woven skirt), and more liberated behavior provoked comments and mock. At-
anasije UroSevi¢ wrote that the natives referred to women of incomers in a deroga-
tory manner as “futarke” on account of their unusual skirts.>* On the other hand,
“Sops” found it strange that among the natives, during various social gatherings
such as family’ saint day, weddings and so on, males and females are seated sepa-
rately and do not dance together.’> They further explained that the natives’ upbring-
ing of female children was very strict. For example, when approached by somebody
on the road regardless of the sex, a native woman would just lower her head down
and not say hello. She was dressed in long dress, with many layers made of hemp,
and her head was covered with two scarves, one covering her face (according to the
description given by the “Sops™). The differences in female dress, used to establish
the boundaries, have become elements which made them permeable. Since the
1960’s, the native women have made skirts futa and worn them in everyday occa-
sions; their skirts are woven in black, and are distinguished from the “Sops™ by the
decoration and the way of fastening. Even today, older women in rural areas are
dressed in this type of skirts. The traditional dress, on the other hand, richly deco-
rated and layered, is carefully kept and wore only at weddings.

At the time of colonization by the incomers, the natives engaged in cattle
breeding, and some agriculture (corn and wheat) their diet focusing on these prod-
ucts. The native women were very skilful in kneading (bread, pita and filije, a type
of layered dough specially baked outside). The incomers engaged less in cattle

34 Ibid.
35 Compare op cit., 139.
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breeding and more in various types of agriculture: they raised various fruit, vegeta-
bles and wine growing, an also were skilful artisans. During my research, I have
heard several stories on how the natives used to eat only green tomatoes (baked)
while the red, ripe ones were thrown away. Then, from the incomers, they learned
the usage of ripe tomatoes. The incomers made wine and brandy, while their wom-
en made various dishes out of vegetables and winter food-stash (tursija). The dif-
ferences in cuisines and house decoration are even today a foundation to consider
the “Sops” women as dirty and unskillful to make bread, a highly valued food in the
traditional culture of the natives. On the other hand, the “Sops” women valued
themselves as better and more progressive housewives: they made dishes out of
vegetables that the natives never even heard of and slept in beds while the natives
slept on the floor, on straw.

The natives, being very proud of the native identity (they constantly em-
phasized they are the natives since their ancestors had lived on the same land thou-
sand and some more years), see the “Sops” as a very mobile population, constantly
on the move, and unable to settle in one place (pevac na kola, a rooster on their ve-
hicle announcing the recent move) and this makes their characteristic feature. All
the presented accounts and stereotypes of members of one group or another tells us
more about the people doing the categorization than vice versa.’® In their descrip-
tion of the incomers, the natives reveal the main constructs of their own identity: re-
lationship with the ancestors, highly valued tradition, family and kinship relations,
and attachment to the land and their homes where they live “since forever”. A wide-
ly used metaphor pevac na kola [““a rooster on the vehicle”] illustrates the relation-
ship of the natives toward change of residence and changes in general. Since they
live (or used to live) in a multiethnic environment, the natives have a need to em-
phasize the Serbian identity, describing so themselves as the carriers and guardians
of ancient Serbian customs and religion. Both groups, especially so the “Sops”,
have shown a very good knowledge of the outer determination of their respective
identities. It even happened that the “Sops” imitate the way of speech used by the
natives when discussing the “Sops”.

The “Sops” in the post-war context and discourse

Since the 1960’s, and more intensively in the 1980’s, the ,,Sops* are mov-
ing out of the area, settling in Vranje and other parts of inner Serbia. In the South-
eastern Kosovo, they used to inhabit rural areas where the majority of population
was Albanian. The Albanians have perceived them differently than the natives with
whom they had lived for generations, and pressured the Sops accordingly. These
explanations were given by both the natives and incomers. Besides, the natives,
contrary to the incomers, lived in extended kinship families, which provided securi-
ty in troubled times. However, the natives criticize the “Sops™ for being the first to
leave Kosovo. They think the incomers got the land as a gift, so it was easy for

36 R. DZzenkins, op. cit., 110.
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them to abandon or give away that same land. Very few incomers have stayed in the
Southeastern Kosovo, mostly the ones who married into the native families. The
villages they once inhabited today belong to the Albanians. In the post-war context
and discourse, the relationship of the natives toward the incomers bounces between
negative opinions and condemnation to a deep regret: if the natives had formed kin
relations and truly accepted the incomers, the incomers would not be able to leave
so easily, and perhaps Kosovo would have been kept. The natives also mention they
had a closer relationship with the “Sops” than with colonizers from the other areas.
In spite that the agricultural reform and subsequent colonization aimed, at least in
one part, to be a national strategy to settle Kosovo with the Serbian population, the
representatives of the government and Church had not found it necessary to work in
overcoming the differences and hence boundaries within the Serbian community.
Many of my informants recognize this fact, with a deep regret. As all the other in-
ternally displaced people, the Kosovo ,,Sops® remain in constant unpredictable posi-
tion. They were not accepted by the natives, while their native community does not
recognize them as one of “their own”. Their name is a result of categorization,
which had the power to determine undertones of the everyday life.’’

The current image of Kosovo as an area marked only by Serbian-Albanian
conflict is oversimplified and wrong; this image implies a wrong conclusion on rig-
idness of the two peoples and languages.*® Until the end of the 20" century, cultural
boundaries and endogamy existed and were maintained among the Serbian popula-
tion in Kosovo. Given the complicated reality of Kosovo territories, identities seen
as practical products of social interactions, can be better understood only if we in-
clude the situation “within” and wider socio-historical context.*

37 Compare R. DZenkins, op. cit., 99.

38 Radivoje Mladenovi¢, Slovenska lingvisticka pripadnost, konfesionalna pripadnost i etnicki
transfer u svetlu skrivenih manjina na jugozapadu Kosova i Metohije, Skrivene manjine na
Balkanu, Balkanoloski institut SANU, Posebna izdanja 82, Beograd 2004, 245.

3R. Dzenkins, op cit., 111; M. Preli¢, op cit., 248.
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Cana 3naTtaHoBuh

Moh kaTeropusaumje:
cTapocegeoum un gocerbeHnum jyronctoyHor KocoBa

KrbyyHe peuyu:

KocoBo, KocoBcko
Momopasrse, Cpbu, AnbaHuw,
,Lonoswn*, ctapocegeouu,
JocerbeHnum, KonoHusauuja,
€THUYKN WOEHTUTET, NOEHTU-
dukaumja, kateropusaumja

Pan ce 3acHUBa Ha TEPEHCKUM HCTPaXUBambHMa 00aBJbaHUM y TMIEPHOY O]
2003. go 2006. rogmHe y wu3bermykuM TieHTpruMa y CMmeznepeBy, Bpamy u
Bpamckoj bamu u, in situ Ha moapy4jy jyruonctounor Kocosa: y enxiaBu Buruna,
KOjy — OCHM UCTOMMEHE BapoIINIIe — cCauuibaBajy u cena Bpoosar, ['pauap, bunauy,
Knokot u Moruna, kao u y I'unany u okoiaaum cenuma (Ilnnoso, I'opme Kycre,
Topwu Jlueou, Ilapremr, Ilacjane u ap.) Pag mMa 3a mwb ga 04 NpeMMHUHApPHE
pe3ynTaTe UCTpaxuBama npobiiemMa ogHoca Cpba crapocenenana U JOCeJbEHHKA
(xonmoHM30BaHUX y nepuony nocie 1918. ronune, y okBupy arpapHe pedopme). Y
¢dokycy pasmarpama cy JocelbeHHNU w3 jyrouctoune CpOuje, kojuma je
CTapoceeNIayKo CTAHOBHUILTBO MIPUIMCUBANIO HIeHTHUTET ,,lllomoBa™.

[Mpema APYIITBEHOKOHCTPYKTUBUCTHYIKOM IPUCTYIY, HACHTUTETH CY
MIPOMEHJBHMBH, CHUTYAallMOHO YCIIOBJbEHH M IIOMJIOKHH IIPETroBapamy, a y THM
MPOIECHMa BaXKHY VIIOTY WIrpajy CHOJballliba JePUHUIMja, OJHOCH MOhHM H
nomuHaiyje. ETHunurer (y 3aBUCHOCTH OJ JAPYIITBEHOT KOHTEKCTa, W IPYTH
O0JIMIIM KOJIEKTHBHOT MJICHTHTETa) YBEK TIPEACTaBlba pe3yJTaT HHTEPAKIIH]jS
KOHTHHYUpPaHUX TIpOIleca YHYTPAIIkher H CHOJpAIIber oapehema, caMOWmeHTH-
¢ukanmje u ugeHrudukauuje on crpaHe npyrux. Crnospamma aepuHunmja —
KaTeropusanuja — 3HavajHa je AUMeH3Wja yHyTpaume nepununuje (P. [lenkunc).
Pan je ycMepeH Ha carjienaBame yiiore Crojballmbe JePUHHINjE — KaTeropu3aliyje
y IpolecuMa KOHCTpYHCamka UACHTHTETa Mel)y mpunaqHunuMa CpIicKe 3ajeTHuLE Y
obsactu jyrouctouHor KocoBa. HaunH Ha koju JOCEJbEHHLHM, AT y IOjEIUHUM
CUTyaljaMa W OHH Koju cebe ojpelyjy kao crapocemeone Ha Kocony,
HHTEPIIPETUPAjy CBOj HICHTUTET YCKO je MOBE3aH C TUM KaKO HUX UHTEPIIPETHPAjy
OBU JApyru. YcpenacpeheHocT Ha crHospalimby AehHHUIM]Y, T3B. ,,KOMIIH)CKH
muckypc (Cukummh), omoryhaBa mpoayOJbeHHjH YBUI y IWHAMHKY Ipoleca
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JOpYLITBEHOT OOJIMKOBama HIEHTHTETa, U TO Ha MOAPY4Yjy KOje KapaKTepulie
IIOTPAaHUYHU KapaKTep U MyJITHETHULIUTET.

Crapoceneonu u ,,lllomoBu", Mako UCTOBETHH 10 €THHYKO] MPHUIIAJTHOCTH
(mpemzma cy je jeaHW ApyruMa, y W3BECHOM CMHCIY, IOBOJWIA Y THTAHE),
PENUTHjH, je3UKy U AUjaNIeKTy (IPU3PEHCKO-TUMOYKH AMjATIEKAaTCKH THUII), CaMO C
pPa3NUYNTHM JIOKaJHUM TOBOPMMA, JKHBEIH Cy Kao JIBE CHIOTaMHE TpyIe.
JIMCTUHKTUBHE WICHTHTETH [IBEjy Tpyla 3acHUBAjy Ce Ha HHTEpIpeTalijaMa
JOKATHUX W PETHOHAIHUX pa3nuka. JIOKaJHMM, OIHOCHO pETHOHATHUM
UICHTUTETUMA TIPHAAje C€ Y TOjeANHIM HBUXOBUM acIeKTUMa 3HA4aj CTHUIUTETA.
[punaguauny gpyre rpyre omaxajy ce Kao Opyraddji, U TO y TaKBO] MEpH Ja ce
u3paxasa 00jasaH Ja OHM IPBUMA MOTY YIPO3UTH MJCHTHUTET YKOJHKO OM JOIILIO
JI0 opohaBama (B. TpaHCKpHIT [5]), Aela U3 TakBUX OpakoBa cMaTpajy ce meneumda
U cl. ETHHYIKY HOCHTUTET MpencTaBiba APYIITBEHY KOHCTPYKIH]Y, ali (popMupaHy
Ha TakaB HAa4MH Ja 3a100uja MpUMOpAUjaIHe aTpudyTe, OIHOCHO — OOMYHU JbYAH
JIOKUBJBABAJy Ta Yy €CCHIUjATHOM H mpuMmopaujanaHom cmucity (IIpenuh).
Crapocezneonn He omaxajy ,,lllomoBe™ ka0 HOCHOILE UCTOT €THUYKOT HACHTUTETA,
jep HemocTaje mNpUMOpIUWjaTHa TPUBpPKEHOCT (ocehame 3ajemHuIITBAa H
CONTUIAPHOCTH, KOjeé TMPOM3WIAa3H W3 BEpOBama Yy KPBHO CPOACTBO, 3aj€THUYKO
TTOPEKIIO | CI1.)
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Recent Turkish Migrants in Serbia and the Role of
the Serbian-Turkish Friendship Association®

The theme of this work is the population of recent Turkish migrants who
live on the territory of Serbia. | wanted to establish which factors from a
wider social context have an effect on the selection of signs by which eth-
nic groups are differentiated. Parallel to this | wanted to establish if there
are any factors which could have an effect on ethnic closeness, and on
what level.

Key words:

Turkish migrants, Serbia, eth-
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Serbian-Turkish Friendship
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The theme of this work is the population of recent Turkish migrants who
live on the territory of Serbia. Therefore, here I will not write about the descendants
of the Turks who moved to Serbia in earlier centuries. Bearing in mind the turbulent
relations between Serbs and Turks in the past, [’ve set a goal for myself to enquire
into the reasons why Turks nowadays choose (or don’t choose) to live in Serbia.
The structure of migrants and problems they are dealing with in everyday life are
observed in the work.

At the beginning of this work I need to emphasize that so far there haven’t
been any works on the theme of contemporary Turkish migrants in Serbia and the
Serbian-Turkish Friendship Association “Inat”. The aim of this work is to fill in the
existing gap in our knowledge. This work was completed after my own empirical
research and the using of theoretical literature from the field of ethnology and an-
thropology. In keeping with the theory of Frederic Barth I contemplate ethnos as a

* This paper is a part of the project 147023: Ethnicity: contemporary processes in Serbia, neigh-
boring countries, and Diaspora, financed by the Serbian Ministry of Science and Technological
Development.
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continuous process of subjective distinction between the we and they groups, in this
case between Turkish migrants and native Serbian population.' I followed the idea
of M. Prelic who thinks that one of the tasks of a researcher is to grasp how ethnici-
ty functions in practice, understood by the participant as essential.> One of the aims
of this research is to reveal cultural signs, i.e. the phenomena to which participants
alone give the significance of ethnical identity symbols. The elements of any form
of social identity, including ethnic, comprise signs and symbols.* A symbol, accord-
ing to Geertz, is any thing, act, event, quality or relation which serves as a transmit-
ter of a certain conception. This conception is the meaning of the symbol.* Ethnic
symbols are visible characteristics of a certain group, which are believed to mark
the togetherness of the group, and at the same time they separate it from any other
ethnic group.’ I wanted to establish which factors from a wider social context have
an effect on the selection of these signs by which ethnic groups are differentiated.
Parallel to this I wanted to establish if there are any factors which could have an ef-
fect on ethnic closeness, and on what level.

To collect my oral sources I used the interview method as well as free con-
versation with the Turkish migrants and the president and active members of the
Association.

*kk

According to the data I got in the embassy of the Republic of Turkey in
Belgrade in April 2007, from consul Mr. Selim Celik, about 150 Turkish citizens
live in Serbia. They are mostly businessmen who reside in Serbia alone, while their
families are in Turkey. Serbia has a very strict visa regime, which significantly re-
duces the number of migrants from Turkey. Mr. Hasan Oktem, the Turkish ambas-
sador in Serbia, believes that about 1000 citizens of Turkish descent live in Serbia,

while in Kosovo and Metohija there are about 30.000 Turks.®

None of the official institutions’ representatives could tell me the exact
number of Turkish citizens in Kosovo and Metohija. The usual answer is that there
are a couple of hundreds. The current situation in Kosovo and Metohija does not al-

U'F. Barth, Introduction in Ethnic Groups and Boundaries, The Social Organization of Culture
Difference, ed. F. Barth, Little, Brown and Co., Boston 1969, 9-16.

2 M. Tpenuh, [Ilpoyuasamwe emuuukoz udenmumema — HeKA MEOPUjCKA NUMArQ,

,» [ paJIMIIMOHATHO U caBpeMeHo y Kyarypu Cpoa“, [TocebHa uznamwa ETHorpadckor mHCTHTYTa
CAHY 49, beorpanx 2003, 283.

3 Leach E. R., Culture and communication: the logic by which symbols are connected: an intro-
duction to the use of structuralist analysis in social anthropology, New York: Cambridge Univer-
sity Press, Cambridge 1976, 21.

4 C. Geertz, The Interpretation of Cultures, New York 1973, 91.

5 10. B. Bpomueit, Ouepku meopuu smuoca, Mocksa 1983, 127.

6 Mr. Hasan Oktem presented this fact in his interview for a newspaper “Glas javnosti” (Novem-
ber 19, 2005, 12).
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low any field research in that region, and therefore I will mostly deal with the Turks
who live on the territory of Serbia proper.

According to the Turkish ambassador in Serbia, Mr. Hasan Oktem, the re-
lations between Serbia and Turkey at political level are excellent. In the field of
economy, however, our relations are not satisfactory; we need more investments,

and Turkish businessmen are afraid to invest in Serbia.’

Although both parties are interested in investing, Turkish participation in
investing in Serbia is very small. However, there are some exceptions like “Efes’s”
purchase of Pancevo’s brewery and 64,4% of Zajecar brewery shares. Also, Turkish
firm “Ozer Motor” from Istanbul started building a factory for the production of

electric motors and engine equipment in Boljevac in September 2007.8

It is believed that the main reasons why Turks don’t invest in Serbia are the
visas Turks have to get in order to enter Serbia, as well as the obtaining of a com-
plicated documentation to start business. However, in the Serbian Economic Coun-
cil they do not think that visas are the problem. They think that Turks are mainly in-
clined towards cooperation with the EU and only in the second place with the coun-
tries outside the EU. The Ministry of Foreign Economic Relations of the Republic
of Serbia also does not think that visas are the problem because the export from

Turkey to Serbia has increased in recent years despite the visa regime.9

Turkey exports textile, leather, vegetables, fruit, vehicles, metal products,
industrial machines, electric equipment. From Serbia they mostly import steel, iron,
rubber and plastic products.!® Therefore, Turks who live on the territory of Serbia
proper mostly have their own private firms. There are about 30 business firms, and
most of them are in Belgrade.

Besides trade, recent Turkish migrants in Serbia are also involved in other
activities. We should mention the Anatolia Foundation for Development and its rep-
resentative Mr. Burhan Karagulle and Mr. Uygar Sin. The Foundation did some
humanitarian work from 2001 until 2007. They organized free English and comput-
er classes. In this way they helped young people who were looking for job, since in
order to get a job a certificate that guarantees certain knowledge you need to have a
certificate that you have certain knowledge of English language and that you can
work on a computer in order to get a job.

In September 2006 a school for foreign languages Bejza was opened in
Belgrade. The director is Turkish.!! He says that they had no problems either with
its opening or with the permission to stay. In 2006 there were 37 learners of Turkish

7 “Glas javnosti”, November 19™ 2005, 12.

8 «“Blic”, July 9™, 2007, 8.

9 “Blic”, August 22", 2006, 10.

10 “Glas javnosti”, November 19, 2005, 12.

""'You can find information about the school on site: www.bejza.edu.yu
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language in the school. Teachers (the three of them) are all from Turkey and the
classrooms have multimedia equipment. Students of Turkish language also attend
the course because of a high level of teaching. At weekends they organize projec-
tions of Turkish films. Students have the opportunity to talk about Turkish culture
and to learn more about the way of life in Turkey today. In this way the school is
raised to the level of a cultural centre. In May 2007 three students took part in The
Fifth International Turkish Language Competition in Istanbul. This was the first
time that Serbian competitors took part in the competition.

Almost all Turkish examinees say that they feel at home in Belgrade and
that they don’t feel like they are abroad. However, in everyday life there are certain
problems which may look insignificant at first sight, but still have a great influence
on their life.

Male migrants prevail in the sex structure of Turkish migrants who have
come in the last ten years. Although they are married, their families live in Turkey.
They say that it is hard for their women to fit in. Their husbands spend most of their
time at work, and they are used to having company in the morning when they drink
tea or coffee. They don’t speak Serbian and it is hard for them to make friends in
the new surroundings. For these reasons many of them decide to go back home. As
the result of this, their husbands are forced to finish their jobs and return to Turkey.

Turkish firm owners mostly employ Serbian workers. Sometimes there are
misunderstandings due to the cultural differences. One Turkish firm owner com-
plained that Serbs have too many red letters in the calendar when they don’t work,
and they would rather die then work on Sundays. He was surprised when his driver
resigned his job, although he had had quite a good salary, when he was offered to
work on Sundays and be additionally paid. The driver said that he was also dissatis-
fied because he didn’t have enough time for his social life (due to the working hours
from 9 am to 6 pm). The Turkish employer says that Turks first ask how high the
salary is, and Serbs first ask about the working hours. Here one can see the differ-
ence between the systems of values. We need to look at the etymology of the Serbi-
an word nedelja (Sunday) — it is ne-dela, i.e., this is the day when you don’t work.
Besides, some Serbian workers joke about this and say: “What’s the use of money if
you don’t have time to spend it!”

Some Turkish migrants complain that they have a problem with food in
Serbia for religious reasons. Namely, pork is a taboo in Islam, and in Serbia every
meat is grilled on the same grill. Other than that, they like Serbian cuisine since
there are many dishes similar to the Turkish ones.

In Serbia everyone can dress freely the way they like. Namely, women can
wear headscarves and pantaloons in public if they want to. Nevertheless, in Serbia,
and especially in Belgrade, they don’t wear this kind of clothes. Turkish women,
however, who wear headscarves, attract attention of people in the street by wearing
different outfit and they sometimes feel awkward because everybody is looking at
them.
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All examinees agree that both Serbs and Turks have a lot of prejudice be-
cause they don’t know each other well enough. One of the ways to overcome this
was the founding of the association of Serbian-Turkish friendship called “Inat”.

k%

The Association of Citizens “Inat” was constituted as a non-party, non-
governmental and non-profit association of citizens with the purpose of developing
mutual friendship within the Serbian-Turkish community, cherishing a well-
neighbourly relationship, scientific research of ethnological matter, protection of
cultural and historical monuments of both nations in this region, preserving tradi-
tion, protection of ecological and human rights in general as well as stimulating co-
operation between the two nations, both individually and through social, political
and economic institutions in the fields of economic and national affirmation in the
world.

The association was founded at the end of 2004 at the initiative of Mr.
Dragoslav Milosavljevic, Serbian businessman who worked in France for many
years. He is also the president of the association. The general secretary is Ms. Milka
Zlatic and the vice-president is Mr. Nedred Duran. According to the words of the
president of the association, they need financial means to keep this kind of society
working. The procedure for the official opening took a while. And during many at-
tempts to do this they came up with the name for the association (inat means spite).
Since they didn’t get any help from either government, they founded the association
“iz inata” = out of spite. The word inat (spite) is a Turkish word accepted in Serbi-
an language, and spite was their only driving force. They occasionally get some fi-
nancial help from goodwill donors.

The association has about 500 registered members and a few thousand
sympathizers. As for the ethnic structure, the majority of members are Serbian
(95%). Among them there are citizens of Turkish descent as well as other nations.
Some of them have the so-called Muslim surnames (Tufegdzic, Subasic, Gegic).
Also, there are 28 Turkish citizens.

The sex structure is made of 55% male and 45% female members. As for
the education, 60% have a university degree. There are doctors, engineers, archi-
tects, authors, painters, professors, firm owners. About 30% of the members are 20
to 30 years old. About 25% are born outside Serbia. All members are active and
take part in the work with their own ideas and initiatives.

In the statute of the Association it is written that their goal is to collect and
study scientific and professional literature, the national heritage related to life and
development of the Serbian and Turkish regions; Organize professional gatherings,
counsels, seminars, memorials of important events and other activities within this
framework individually or with other organizations; Publish books and other edi-
tions from their field of interest and in accordance with the law; Coordinate scien-
tific and professional personnel to work on scientific, professional and research pro-
jects concerning ethnological and human rights issues; Cooperate with universities,
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professional associations and other organizations — domestic and abroad, dealing
with Serbian-Turkish history and human rights in general.

They have great plans and interesting ideas, but no money to achieve them.
All they have is enthusiasm and voluntary work of their own members. They ha-
ven’t even been able to pay the phone bill for several months. So, they don’t even
have enough money for basic needs, not to mention bigger projects.

“Inat” has organized some important exhibitions, lectures and seminars
since its foundation which have contributed to the affirmation of Turkish culture
and art. On Tuesdays they have a Culture, Art and Friendship Day. Active members
meet in the ambience of an oriental salon. They solemnly celebrate Turkish Repub-
lic Day (October 29) in the association’s offices with the representatives from the
Turkish embassy.

The association also organizes Turkish language courses for its members
(for Serbian members) and Serbian language courses (for Turks). Turkish language
courses have been taking place in the association’s offices since January 2005. In
the first year lecturers were from the Philological Faculty of the University of Bel-
grade, from the Department of Oriental Studies. One of them was Ms. Prof. Dr Mir-
jana Teodosijevic. The Department of Oriental studies was founded in 1926 at the
Faculty of Philosophy of the University of Belgrade. Turkish language has been
taught ever since 1925 as the foreign selected language.'? At first they used text-
books in classes. However, since this method turned out to be very hard and de-
manding they passed to another method — the Assimil Serbian-Turkish. In the learn-
ing process better students help the new ones, and in this way they are able to in-
clude new students throughout the year. The offices are available from 8 am to 10
pm. Because many people were interested in these courses they introduced Sunday
terms as well. So far 150 students finished the course. At the same time there are
Serbian language classes for Turks who live in Serbia.

Business cooperation between Serbia and Turkey also improved thanks to
the association. A delegation of the association took part at Istanbul social and eco-
nomic forum in July 2006 organized by Turkish Economic Council. On this occa-
sion the association was invited to attach to the structures of the Turkish Economic
Council. According to the deal the Serbian team for cooperation was to be formed
mainly by firms that helped the “Inat” association both in its economic and non-
economic work.

There are also branches of the association in Novi Sad, Nis and Novi Pazar.
In the Novi Sad branch there are schools of Persian, Turkish and Arabic.

12 M. Teodosiyevi¢, Belgrad Universitesi Filoloji Fakiiltesi Dogu Dilleri Kiirsiisii'niin Ku-
rulusunun Yetmisinci Y1 Dontimii, Hasan Eren Armagini, Atatiirk Kiiltiir, Dil ve Tarih Yiiksek
Kurumu, Tiirk Dil Kurumu Yayinlari: 773, Ankara 2000, 296.
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Conclusion

Although Serbia and Turkey maintain good political relations, Serbia is a
country with few Turkish migrants. I’ve already mentioned that they are mostly
small firm owners and employ Serbian workers. Their families are in Turkey, so
they always try to finish their business as soon as possible and then go back to Tur-
key. Perhaps this is one of the factors why they are so little engaged in the promot-
ing of Turkish culture.

Most examinees believe in the existence of a common Balkan mentality
even though the research has shown that for the examined population of Turkish
migrants there are also some distinguishing symbols of ethnic identity in the Geertz
meaning of the word. The transmitters of the conception of ethnic distinction in a
given case are primarily language as the main factor of communication, then clothes
in the sense that wearing headscarves and pantaloons as a very different style of ap-
pearing in public attracts attention and individuals who wear them feel embarrassed,
as if they were in a shop window. An ethnic marker is also an attitude towards work
and one “taboo” day of the week — one does not work on that day, and its name
speaks for itself. Food can also be a factor of ethnic distinction and this originates
from the differences between religions — in Islam pork is a taboo.!* One might think
that Islam is the main reason why a Turkish cultural centre does not exist in Serbia.
However, the Islamic Republic of Iran has had a cultural centre in Belgrade since
1991. They have promoted their country by many wonderful programmes.'* Turkey
doesn’t have a cultural centre in Serbia. Nevertheless, this research has shown that
there are factors which contribute to ethnic closeness. In this case it is the associa-
tion of Serbian-Turkish friendship which represents the institutionalized level of
interethnic communication. The association of Serbian-Turkish friendship was
founded on the initiative of the Serbian side. That an association like this should ex-
ist looks amazing to many if we have in mind Serbian-Turkish relations in the past.
However, if we take into consideration that 95% of the members are Serbian, we
can say that Serbs are trying harder to promote Turkish culture than Turks them-
selves. Besides, this association also plays an important role in establishing eco-
nomic cooperation with Turkey. This alone speaks for itself about the good will on
Serbian side, which makes Turkish migrants feel well accepted in Serbia nowadays,
although there are so few of them.

13 J. L. Esposito (ed.), The Oxford History of Islam, Oxford University Press/New York 2000,
111.

14 You can read about Iranian cultural centre on site: www.nur.org.yu
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FopaaHa bnarojesuh

HoBuju typckun murpantn y Cpouju u ynora
OdpywTBa CprncKko-TypcKor npujaterocTBa

KrbyuHe peuu:

Typcku murpantu, Cpbuja,
€THUYKM NOEHTUTET,
DankaHCcku MeHTanuTer,
[pywTBO CpncKo-TypcKor
npujaTercrea

VY pamy ce mocMmarpa IOMyalija HOBHjUX TYPCKUX MUTPaHaTa KOjH >KUBE
Ha Ttepuropuju CpOuje. Pasmartpa ce CTpyKTypa MHUTpaHaTa, MOTHBH KOjU CYy
JorpuHenu aa uzabepy Oam CpOujy Kao 3eMJby y KOjOj *KHBE W IpobOiIeMH ca
KOjUMa Ce CyouaBajy y CBaKOJHEBHOM XHMBOTy. [Ipema momaruma noOUjeHUM Y
anpwiny 2007. romuHe y ambacaam Pemybmmke Typcke y beorpamy, y CpoOuju
6opaBu oko 150 Typckux nOpkaBjbaHa. To Cy yriaBHOM OHW3HHCMEHH KOjU CaMH
6opase y CpOuju, 1ok cy uM nopoautie y Typckoj. [Ipema cnobomauum mporeHama
Typckor ambacanopa, y Cpouju xusu oko 1.000 rpaljana Typckor mopekiia, JoK Ha
KocoBy u Metoxuju xuBu oko 30.000 Typaka. Huko ox mpencraBHHKa 3BaHUYHUX
HMHCTUTYIMja HUje 3HA0 Jja CAoMIITH TauaH Opoj TypCcKUX ApkaBibaHa Ha KocoBy u
Metoxuju. TpenyTHo crambe Ha KocoBy m MeToxwju HE /103BOJbaBa 00aBJbaC
TEPEHCKHX UCTPaXHBaKka HA TOM IMOIPYYjy, Tako aa hy ce y oBoM pany OaBUTH
npetexHo TypluMa Koju )KHUBE Ha TepUTOpHUjU yxe Cpouje.

[Toctoju MuNIBEHE 1a TIIABHU pasiior 300r kKojer Typiid He MHBECTUPA]Y Y
CpOujy jecy BH3e KOje OHH MOpajy Ja Ha0aBe YKOJIMKO Kelie Ja yhy Ha Hamnny
TEpUTOpHUjy, Kao U OpojHa JoKyMeHTanuja koja je y CpOuju HeomxomHa Ipu
mokperamy ousHuca. Mehyrum, y [IpuBpenHoj komopu CpOuje He CllaxKy ce ca THM
na cy Buze mpobnem. Cmartpajy ma cy Typuu mpeBacXomHO OKPEHYTH capamibH ca
EBpornickom YHHjoM, a TeKk oHAa ca 3emjbama BaH EY. YV MunucrapctBy 3a
€KOHOMCKE OJIHOCe ca MHOCTpaHCTBOM PenyOmmke CpOwuje, Takohe, cMmarpajy na
BH3€ HICY MPOOIIEeM, jep MOCIEABUX TOINHA, YIPKOC BUZHOM PEXHUMY, PacTe U3BO3
u3 Typcke y Cpownjy.

Ilo nutamy noiHe CTpyKType Murpanata, mehy Typiuma koju cy nomm y
MOCJIEABbUX JIeCeTaK TOMUHA IIPEOBNIaaBajy MYIIKapiH. AKO Cy W OXKCHEHH,
nopoaute ¢y uM y Typckoj. Kaxy na je »xeHama Temko na ce ykione. MyxeBu
npoBojie Behu neo nana Ha mocimy. OHe Cy caMe, a y CB0jOj OTallOMHU Cy HABUKJIE
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Jla y TPETOoIHEBHAM YacOBUMa MMajy ApYIUTBO 3a kKady. He 3Hajy jesuk, Tako na
UM je TEIIKO Jia CKIIONE MPHjaTeJhCTBO Y HOBOj cpenuHH. M3 Tor pasnora ce MHOTe
omuty4yjy na ce Bpate y Typcky. To 3a mocneauity uMa Jia Cy U My>KeBH IPHMOPAHH
Jla 3aBpIIE CBOje MOCIIOBE Ipe npensul)eHor poka u Bpare ce y Typcky.

Cu ucnutanuim ce ciaxy ga Cpou u Typuu mmajy nocrta mpenpacyna
jemHu o npyruma. OHe TOTHYY W3 BHXOBOT Mel)ycoOHOr Hemlo3HaBama. JedaH o
HayMHa IIpeBaswIaXema Ipeapacya jecTe OCHHBame J[pymTBa CpPICKO-TYPCKOT
IpUjaTesbCTBA MO Ha3uBOM ,,MIHaT™. [IpymTBO je ocHOBaHO KpajeM 2004. roaune, a
IpeACTaBJba OONUK HHCTUTYIIMOHAIN30BAaHE HHTEPAKIUje IPHUITATHIKA PA3IHIUTHX
Hapona. [Iporemypa 3a 3BaHUYHO OCHHBAa-€ Tpajaja je Ayro, Ia je W Ha3UB HACcTao
TOKOM IIOKyIlaja Ja ce cTBap o3BaHmuu. Hemajyhm mnomoh HujemHe Bnage,
OCHOBAJIU Cy YIpYXewe u3 unama. Hat je 61o jenHu pecypc ca KOjUM Cy MOTJIH
na kpeny. [ToBpeMeHy MaTepHjaaHO-(GUHAHCH]CKY MTOAPIIKY UMa]y O JOHATOpA.

Typcka Hema cBoj Ky ATypHHU LeHTap y Cpouju. Heko 61 MOrao moMuciuTu
Ja je uciaaM npenpeka. Mehyrum, Mcnamcka PenyOnuka Mpan uma cBoj KyJnTpyHH
neHtap y beorpagy on 1991. roamHe W ocTBapyje W3y3eTHE MporpaMe KojuMa
MPOMOBHIIE CBOjJy 3eMJby. JIpyIITBO CPIICKO-TypCKOT mpHjaresbcTBa ,,MHAT
OCHOBAHO je Ha WHUIIMjaTUBY CpIIcKe cTpaHe. [locTojame TakBOT IpyIITBa MHOTMMA
usriiea 3auyhyjyhe, ¢ 003MpoM Ha CPICKO-TYpPCKE OJHOCE Y TIPOIUIOCTH.
Mebhytum, ako ce y3me y o03up nma 95% wunanoBa JpymTBa CpPICKO-TYPCKOT
npujatesbcTBa unHe CpOu, Moxe ce pehn ma cy CpOM aHTa)XOBaHUjU y LIUPEHY
TypcKe KynType ol caMux Typaka. Y cBakoM ciy4ajy, oBo JIpymTBO, OCHM
MIPOMOBHUCAkA TYPCKE KYJITYpe, UMa yIIOTY U Y YCIOCTaBIbakby CKOHOMCKE capambe
ca Typckom. To cBemouum 0 mocTojamy H0Ope BOJbE HAa CPICKO] CTpaHH, IITO
JIOTIPUHOCH TOME J1a, MAaKO MaJOOpOjHH, TypckHm MurpaHTH ocehajy ma cy y
caBpemenoj Cpouju 100po npuxBaheHu.
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An evolutionary model of facultative reproductive strategies explains much
of women’s life history strategy in terms of the absence or presence of
their fathers and parental investment they made. This paper assesses di-
rect paternal investment and behavioral outcomes in 164 women in the
Sandzak region, using human behavioral ecology approach, with a special
emphasis on female reproductive strategy.
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Introduction

This paper assesses direct paternal investment and behavioral outcomes in
164 women, using human behavioral ecology approach, with a special emphasis on
female reproductive strategy. This study incorporates genetic influences, as well as
simultaneously assessing paternal effects, in order to more firmly establish a causal
relation between paternal investment and the outcomes for women. The study will
also asses the effects of paternal investment across cultures.

Human behavioral ecology is the application of evolutionary biology mod-
els to the study of behavioral variations in humans. The approach is sometimes re-
ferred to as evolutionary ecology, while evolutionary approaches to the study of
human behavior fall under a variety of names such as sociobiology, biosociology,
biocultural science, human ethology and evolutionary psychology (Cronk 1991).
Human behavioral ecology attempts to explain behavioral diversity as a conse-

* The paper is a part of the project Anthropological research of communication in contemporary
Serbia (project no. 147021), which is supported and funded by the Serbian Ministry of Science
and Technological Development.
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quence of environmentally dependent responses made by individuals in their at-
tempts to maximize their inclusive fitness. The specification of environmental fac-
tors that constrain an individual’s attempt to maximize fitness is crucial to this goal.
As a consequence, individuals develop behavioral strategies designed to solve adap-
tive goals.

In general, the amount of investment an offspring receives from parents
depends on relatedness between parent and offspring, the effect of investment on
the offspring and the effect of investment on parent’s future reproduction and sur-
vival. These hypotheses have been positively evaluated using cross-cultural and
ethnographic case studies (ref). Life history theory organizes research into the evo-
lutionary forces shaping the timing of life events, with a particular focus on age-
schedules of fertility and mortality (Kaplan, Hill, Hurtado & Lancaster 2001:293).
According to life history theory, each species or subspecies has developed a charac-
teristic life history adapted to the particular ecological problems met by its ances-
tors (Wilson, 1975). Life history deals with important developmental events such as
age at first and last reproduction, growth rates, birth intervals and senescence. Fur-
thermore, life history strategies reflect two basic decisions: to reproduce now or lat-
er, and the amount of resources to invest in each offspring. Choosing one over the
other depends on the costs and benefits of alternatives. Humans have evolved psy-
chological mechanisms that use father absence during childhood as a cue for devel-
oping life history strategies (Draper and Harpending 1982, 1988).

Even among the few mammalian species in which paternal investment is
common, human paternal care is unique in many ways (Geary 2000). Paternal in-
vestment usually includes provisioning and protecting young. Across many differ-
ent species, a combination of improved offspring survival rate, quality, paternity
certainty, and alternative mating strategies is the main social and ecological corre-
late of the evolution and proximate expression of paternal investment (Clutton-
Brock 1991, Thornhill 1976, Williams 1966, Dunbar 1995). Human parental in-
vestment is complex, involving different types of resources: there is a trade-off be-
tween investment in direct childcare and indirect investment (Quinlan 2003). Some
parents emphasize investment in education, status symbols at a cost to direct care.
High levels of paternal investment in humans — income, play time, quality time —
are correlated with better child outcomes such as social and academic skills.

An evolutionary model of facultative reproductive strategies explains much
of women’s life history strategy in terms of the absence or presence of their fathers
and parental investment they made (Belsky, Steinberg and Draper 1991). This mod-
el proposes that the absence/presence of a woman’s father during her childhood can
provide a predictive cue for the amount of paternal investment that a woman can
expect from her own partner later on. Hence, women have developed facultative re-
sponse to such cue that they mature earlier if their father is absent during the child-
hood than if he is present (Kanazawa 2001). There are many studies that empirical-
ly support this model (Ellis, McFadyen-Ketchum, Dodge, Pettit and bates 1999,
Surbey 1990, Wierson, Long and Forehand 1993), but theories put forward to ex-
plain why women should respond to father absence in this way are not being appar-
ently rationalized (Kanazawa 2001, Geary 2000). Father absence could serve as a
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cue for canalization of reproductive strategies (Draper and Harpending 2000, Ellis
2000), or may change patterns of parental care influencing development (Barber
2000, Ellis et al. 2003). In addition, father absence may affect development through
shared genes, modeling of mothers’ sexual behavior and exposure to unrelated
males (Comings, Muheleman, Johnson and macMurray 2002, Amato 1999, Ellis
2002). There are unique relations between paternal investment and some child out-
comes. In modern Western cultures, father absence is a risk factor for many unde-
sirable developmental outcomes, such as early sexual activity, teen and adolescence
pregnancy, unstable marriage patterns later in life (Quinlan 2003, Bumpass, Martin
and sweet 1991, Ellis et al. 2003, Glenn and Kramer 1987, Hogan and Kitagawa
1985). All of these findings are consistent with the view that the lack of parental in-
vestment is linked with decrements in children’s later social and cultural success
(Geary 2000:64). Vandamme and Schwartz (1985) found that children from father-
present homes tend to score higher on standardized tests. However, these findings
between paternal investment and child outcomes are confounded by genetic and
child evocative effects (Geary 2000, Parke and Buriel 1998). Kaplan and his col-
leagues (Kaplan et al. 1998) found that intelligent and motivated children are more
likely to receive (education related) paternal investment than other children are, but
even these might be related to shared genes (intelligence).

This study examines direct paternal investment (the amount of time and ef-
fort the fathers have spent with their daughters) and its associations with women’s
reproductive strategies in Sandzak, a southern province of Serbia. As such, this
study extends the relation between “father absence”, and genetic effect (intelli-
gence) and the evocative effects dependent variables only rarely studied (Reiss
1995).

Method

The fieldwork was conducted in three settlements in the Sandzak area, in
close proximity of the largest town of Novi Pazar in 2006-2007. The names and lo-
cations of the settlement are undisclosed. This is an area with the largest concentra-
tion of Serbian Muslim population, known as Bosniaks. The other populations,
which make national or ethnic minorities, consist of Orthodox Serbs and Montene-
grins, and smaller groups of Turks and Albanians. The populations of Sandzak are
largely gender stratified, characterized by patrilineal descent, patrilocal residence,
and hierarchical relations in which the patriarch or his relatives have considerable
autonomy over family members, regardless of the religious affiliation (MusSovié
1985, Gavrilovi¢ 1985, Rudi¢ and Stepi¢ 1993). Strong control is exerted on women
in almost every sphere of their lives: freedom of movement, decisions in family af-
fairs, economic independence, and their relation with their husbands. Sandzak has
been one of the poorest areas of Serbia, but in the nineties it experienced a startling
economic boom, thanks to private activity and small businesses mainly concentrat-
ed in the textile and footwear sectors. However, the beginning of transition period
has produced a sudden collapse of this economic expansion resulting in mass un-
employment. Nevertheless, many local people engage in a not-so-secret black
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economy, smuggling goods to and from Serbia to Kosovo and taking advantage of
differences in prices and duties. According to the National Employment Agency,
about one third of the local, healthy working-age adults are jobless, where young
women make more than 40%.

I report results from self-questioner and cognitive achievement test (Ra-
ven’s Standard Progressive Matrices —SPM-, the most widely used of all culture-
reduced tests) administered to 164 women. In this present sample, raw scores ob-
tained on SPM were used in statistical analyses. Several variables measured repro-
ductive strategy: age at first and last reproduction, fertility (number of children ever
born, miscarriages, mortality of children), birth spacing, patterns of marriages, hus-
band’s paternal investment, sexual intercourse frequencies and birth control. Other
variables measured age, religion, socioeconomic background, employment, educa-
tion, patterns of parental marriages, paternal investment (time and effort invested,
measured numerically) and cognitive achievement.

Descriptive Statistics

ethnicity | gender | age N | minimum | maximum | mean Std. de-
viation
Bosniak | F 97 |17 65 35.51 10.41
Years of 94 | 2.00 16.00 10.5319 | 3.2018
schooling
Age at 1% 97 |16 34 21.08 3.83
reproduction
No miscar- | 97 | 0 5 40 0.91
riages
Intercourse | 97 | .00 364.00 163.6804 | 82.6972
frequency
per year
Women au- | 97 | .00 7.00 2.6907 1.6225
tonomy
Valid (list- | 94
wise)

M age 138 | 22 60 36.12 8.72
Years of 135 | 2.00 16.00 10.7704 | 3.3855
schooling
Age at 1% 138 | 17 39 23.50 3.63
reproduction
No miscar- | 138 | 0 3 0.19 A48
riages
Intercourse | 138 | .00 364.00 150.0725 | 79.7223
frequency
per year
Women au- | 138 | .00 7.00 2.6377 1.6387
tonomy
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Valid (list- 135
wise)

Serbs age 67 | 22 61 38.51 10.31
Years of 67 | 8.00 16.00 12.4776 | 2.7434
schooling
Age at 1% 67 | 19 39 24.69 4.96
reproduction
No miscar- | 67 |0 1 7.46 0.26
riages
Intercourse | 67 | 2.00 208.00 51.0746 | 44.9324
frequency
per year
Women au- | 67 | .00 7.00 6.2836 1.3462
tonomy
Valid (list- | 67
wise)
age 61 |22 60 41.18 10.02
Years of 61 | 8.00 16.00 12.3934 | 2.6031
schooling
Age at 1% 61 |18 38 26.74 4.00
reproduction
No miscar- | 61 |0 1 4.92 22
riages
Intercourse | 61 | 2.00 156.00 473279 | 36.8541
frequency
per year
Women au- | 61 | 2.00 7.00 5.6393 1.1110
tonomy
Valid (list- | 61
wise)

Results

All women in the sample were born into a two-parent family. 89% stayed
with the two parents, while 11% of women’s parents divorce/separated.

39% of the women experienced teenage and adolescent pregnancies (be-
tween the ages 15 and 20 years). For the sake of comparisons, approximately 10%
of girls in the United States become pregnant each year, at the same age span, and
this is considered to be the highest rate of teenage pregnancy among Western indus-
trialized countries (Ellis et al. 2003:801). The high rate of teenage and adolescence
pregnancies in the Sandzak sample could be explained by cultural (religion) and
traditional influences, however, when religion is controlled for, the rate....In addi-

tion, Christian fathers made more paternal investment then Muslim fathers did.
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Husband investment-father investment

Father Investment

Very little | Relative Srii[lnrll; |
investment | investment (izstinf Tota
GENDER (in time, | (in time, e,
resources,
resources, | resources,
care)
care) care)
Count 53 38 6 97
BOSNIAK 9% withi
o within o . , .
ETHNICIT | 346%  |392%  [62% 100.0%
ETHNICIT
Count 3 49 15 67
SER % within
o, 0 0 o
ETHNICIT | 427 73.1% 22.4% 100.0%
Count 56 87 21 164
Total 0/ il
% within o . , ,
ETHNICIT | 3417 53.0% 12.8% 100.0%
Count 32 82 24 138
BOSNIAK 1o/ ithin
0 0 o o
ETHNICIT | 2327 59.4% 17.4% 100.0%
ETHNICIT
Count 6 49 6 61
SER 9% withi
o within o . , .
gTHNICIT | 087 80.3% 9.8% 100.0%
Count 38 131 30 199
Total 0/ il
% within o . , ,
graNicT | 1917 65.8% 15.1% 100.0%
Chi-Square Tests
GENDER Value df | Asymp. Sig. (2-sided)
Pearson Chi-Square 45.940(a) | 2 000

Continuity Correction
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Likelihood Ratio 54.096 | 2 .000

Linear-by-Linear Association

N of Valid Cases 164

Pearson Chi-Square 8.360(b) | 2 015

Continuity Correction

M | Likelihood Ratio 8913 2 012

Linear-by-Linear Association

N of Valid Cases 199

a 0 cells (.0%) have expected count less than 5. The minimum expected count is 8.58.

b 0 cells (.0%) have expected count less than 5. The minimum expected count is 9.20.

Symmetric Measures

Asymp. Std. Er- | Approx. Approx.
GENDER Value ror(a) T(b) Sig.
Phi .529 .000
Nominal by
p |Nominal \C/ramer S 1529 000
N of Valid Cases 164
Phi 205 .015
Nominal by
M | Nominal S,ramer S| 205 015
N of Valid Cases 199

a Not assuming the null hypothesis.

b Using the asymptotic standard error assuming the null hypothesis.

After controlling for all the variables, women whose fathers were absent or
non-invested, have on average, an earlier age at first reproduction, more frequent
miscarriages and child mortality, higher fertility, less education, more marriages
(partners), more arranged marriages, and turbulent and conflict marital relationship
(including the risk of partner violence) with the current partner, than women who
reported substantial paternal investment. Cognitive achievement, measured in raw
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test scores, does not influence paternal investment in this sample. Children evoca-
tive effect and genetic influence are not significant in paternal investment.

Discussion

In terms of mammalian reproduction, mothers throughout the world show a
much greater engagement in their children than fathers do. This is due to biology of
mammalian reproduction, resulting in higher levels of maternal than paternal care.
Under these circumstances, the cross-species pattern is for the reproductive strategy
of females to be centered on parental effort and the reproductive strategy of males
to be focused on mating effort (Trivers 1972). From this perspective, the feature of
human parental effort is that many fathers show some degree of care and indirect
investment in their children. The degree of care varies across cultures.

It is possible that cultural (religious) forces influence reproductive behavior
and timing. Human cultures tend to be father absent or father present, reflecting dif-
ferences in the relative emphasis of men on mating and parenting (Draper and
Harpending 1988). The so-called “father-absent” societies are characterized by
aloof marital relationships, a polygynous marriage, local raiding and warfare and
little or inconsistent direct paternal investment in children (Draper and Harpending
1988, Hewlett 1988, Whiting and Whiting 1975). In pastoral and agricultural socie-
ties many men are able to accumulate resources needed to support more than one
wife; in cultures without the prohibition of having only one wife men compete with
each other for the establishment, social dominance and control of resources that
women need to raise children (Borgerhoff Mulder 1990). Social and economic
dominance influence the number of women a man can have and the number of sur-
viving children (Irons 1993). The investment of wealth in mating effort is a success-
ful reproductive strategy for men in these cultures. In contrast, father-present socie-
ties are commonly found in unstable ecologies or large, stratified societies, and
these are characterized by ecologically or socially imposed monogamy (Draper and
Harpending 1988). High levels of paternal investment is necessary for children sur-
vival while ecological conditions limit men’s ability to accumulate wealth, hence
limiting mating opportunities.

In many industrial societies, monogamy is socially imposed, and the result
is a relative shift in men’s reproductive efforts, from mating to parenting (MacDon-
ald 1995). Legal and social prohibitions against polygynous marriages are com-
bined with women’s preference for high-investment monogamous marriages, limit-
ing men’s mating opportunity and hence reducing the opportunity cost of paternal
investment. On the other hand, though direct paternal investment in children tends
to be lower in polygynous cultures, under some conditions high status men are able
to invest more material resources if not their actual time than lower status and mo-
nogamously married men. Nevertheless, in cultures that allow polygyny, even mo-
nogamous men often divert social and material resources from their families to their
mating efforts, in their attempts to attract and obtain more wives (Hames 1992).
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Traditionally, Islam in Sandzak has tolerated polygyny and encouraged
large families and numerous children. Although illegal since 1946, polygyny is en-
couraged by certain religious circles in Sandzak, and there is a current increase in
number. For example, in spite that Serbian marriage law recognizes only one wife,
that did not stop religious leader (mufti of Novi Pazar) Muharem Zukorli¢ from tak-
ing a second wife (Bakracevi¢ 2007). When social or ecological conditions do not
impose monogamy, many men focus more on mating than on parenting. The avail-
able human data on polygyny and reproductive success tell that polygyny benefits
the male: men gained in fitness from increasing degrees of polygyny (Daly and
Wilson 1983). The care that females give becomes a resource for which males
compete: the male who manage to inseminate a female also wins for his descend-
ants a share of the female’s parental investment.

Conclusion

This study posits a direct effect of quality of early paternal investment (fa-
ther presence vs. absence, quality of paternal care giving, father-mother relation-
ship) on women reproductive strategies and important behavioral outcomes. The
analysis examined the unique effects of father investment on a variety of psychoso-
cial and educational outcomes, after controlling for effects of familial and ecologi-
cal stressors. The child evocative effect (more intelligent individuals receive more
paternal care) was found insignificant. These results are consistent with life history
theory. In addition, despite numerous studies on father absence, very few studies
have examined the direct relation between paternal investment and behavioral out-
comes for women. The current research suggests that, in relation to women’s repro-
ductive strategy, paternal investment is important in its own right. This does not
imply that other correlates are unimportant, but rather that reproductive behavior
and strategies may be sensitive to direct paternal care. Variation in parental care
may be the causal link between types of environment and risks, and human life his-
tory (Wilson and Daly 1997).
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JeneHa YUsoposuh

YTuuaj oumHckor ynarawa y Khepke: cny4aj xxeHa y
CaHyaky

KrbyyHe peyu:

poauTerbCKo ynarawe,
CaHuiak, ekonoruja noHawuawa

EBonymmonn wMomen (akynTaTMBHHX — PENPOAYKTHBHHUX — CTpareryja
objamrmaBa  BENUKU J1€0 JKUBOTHE HCTOPHjEe JKEHAa, Yy 3aBUCHOCTH O
MIPUCYCTBA/OJICYCTBA OLla U POAUTEJCKOT yilarama. ¥ OBOM pajy je MpelcTaBJbeHO
HCTPaKUBAE OYMHCKOT yJlarama U HerOBHX IOCIICIUIA Ha TIOHANIAKE U JKUBOTHY
uctopHjy 164 xene y peruju Canyiaka. Kao OCHOBHU NMPHUCTYI, Y HCTPAKUBALY CE
KOPHUCTH €KOJIOTH]ja TIOHAIIakha, Ca HAPOYUTHM OCBPTOM Ha JKEHCKE PENPOAYKTHBHE
ctparerdje. Takohe, y aHaNM3y Cy YKJbYYCHH M TOTCHIIMjaTHA T€HETCKH C(EKTH.
Exkosiornja moHamama je alUiMKalMja MoJelia  €BOJYIHOHE OWOJIOTHjEe Y
UCTPaKUBAKY M 00jalImaBamy JbYICKHX ApymraBa. OBaj MPUCTYN MOKyIIaBa Ja
00jacHM Pa3IHMYUTOCTH y TOHAIIAKY, Ka0 HOCIEANIy OATOBOpa HA 3aBHCHOCT Of
yCIIOBa CpenuHe, Y Halopy MHAWBUAYa Ia MaKCHUMHU3UPajy MHKITY3WBHU (HUTHEC.
Crnenudukanmja ¢dakTopa CpPeIUHCKOT U IPYIITBEHOT OKPYXKema  KOjU
OTpaHWYaBajy TMOjeAMHIE Ja MaKCUMU3Upa)y (QUTHEC MpencTaBiba MOXKAA
Haj3HAYajHUjH YHHWJIAIL. 3a MOCIEeINIly, IMaMo Jia IOjeINHIU Pa3BHjajy CTpaTeruje
MOHAIllakha, OU3ajHUpaHe Tako Ja pelle aJanTuBHe mpobieme. AHanuza je
MoKa3ana, Mocjie KOHTPOJWCAama CBUX BapHjaldnu, Na XeHe 4Yuju je oTan Ouo
OJICYyTaH WJIM 4YHj€ je yJlarame OWII0 MHUHUMAIHO HMajy, y TPOCEKY, paHH]y
penpoaykiyjy, demhe modadaje u Behy cMpTHOCT aene, Behn QepTHiIuTeT, Mame
oOpa3oBama, BHIIe OpakoBa M IapTHEpAa, BUIIE YTrOBOPEHHX OpakoBa, Kao H
npobOyieMaTHYHe ¥ KOH(MIMKTHE OpavyHe ojHOce (YKJbY4yjyhu U pH3HK O] HacHIba y
kyhu), y opehemy ca jxeHama KOJ KOJHX OYMHCKO yJarame Owmiio cpasMepHo Behe
u xoHTHUHYHpano. Koruutuso nocrurayhe, n3MepeHo y BUAYy pe3yiraTa TecTa, He
yTH4e Ha POAUTEIHCKO yJarame y OBOM y30PKY, a TEHETCKH W €BOKATHBHHU YTHIIA]
Jerie HICY CTaTHCTHYKY 3Ha4ajHH. OBO HCTPaXKUBALE CyTEpHIIE 1A j& POIUTEIHCKO
yllarame Ba)KHO, CaMoO 110 ce0H, Y OIHOCY Ha JKEHCKE PENmpOIyKTUBHE CTpaTeTHje.
HapaBHo, oBakaB 3akjby4ak HE MCKJbyudyje M Opyre (akrope KOoju MOTy OHTU
jenHako BakHW. Bapwjammje y poIUTeIbCKOM yilaramby MOTY OWTH Kay3allHa Be3a
u3Mely BpcTe OKpyKermha U pH3HKa U JbYICKUX )KUBOTHUX HCTOPH])a.
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TWO METHODS OF CONTEMPLATION:
YOGA AND HESYCHAST PRAYER

An Exercise in Comparative Religion*

Using Arvind Sharmas’s comparative method of reciprocal illumination,
this essay examines two contemplative methods, the Hindu yogic, as de-
fined in Patafijali’'s Yoga-sitra, and the hesychast, as developed primarily
within the Eastern Christian monastic tradition. Despite differences in the
overall theological context, the similarities in several aspects of the tech-
nique are worth noting as they point out that the practice, rather than theo-
ry, reveals the common ground — a similar understanding of the nature of
human mind, and its inner workings.

Key words:
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“Comparison is the hallmark of the study of religion,” notes Arvind Shar-
ma, “and the raison d’Atre of that form of it called comparative religion.”' Despite
its critics, the comparative method remains very important in the academic study of
religion, which has increasingly become multitraditional and polymethodic in na-
ture. Sharma’s method of reciprocal illumination, in which “comparison is not
meant to serve some other end, but is used to clarify the items under comparison
themselves,”” is especially suited for the study at hand, in which the data from two
religious tradition, Hindu and Eastern Christian, are not used to valorize them in
any way, but rather to put them in a dialogical relation so that the very exercise of
comparative examining may enhance our overall and/or specific understanding of

* This paper is part of author’s book project on topics in comparative religion.
! Arvind Sharma, Religious Studies and Comparative Methodology (Albany: SUNY, 2005), 247.
2 Ibid, 254.
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religious phenomena we are looking at. In other words, our goal is not to establish
theological or ontological superiority of one method over the other (theological and
ontological reductionism), nor is the purpose of the comparison to simply show
similarities between the two ways. Rather, the intention is to see if one contempla-
tive practice can shed light onto another so that the experience of each, as described
by the practitioners, “the insiders”, may become more intelligible to those who
study them — hence reciprocal illumination.

Yet in our case, right at the beginning, we are reminded by Theophanis the
Monk, one of the spiritual masters of hesychasm, who says in his Ladder of Divine
Graces that “experience teaches one, not words.””® Thus our task of comparative ef-
fort takes place in the shadow of the question of how to approach our subject know-
ing that it is grounded in practice and that means experience rather than solely on
speculation, or divorced from it. The answer to this question, however, is only go-
ing to be sporadic, more as a sign of awareness of the problem than an attempt at
tackling it. If the knowledge in question is gained through experience, and for yogis
and Eastern monks alike, experience is a way of knowing, all we can know as
scholars is about the experience. In that sense it is “about” that we are talking about.

Since in our times the term yoga has acquired various popular connota-
tions, one feels compelled to specify the context in which it will be used here. My
discussion on yoga is based on one of the classical texts of Indian philosophy called
Yoga-siitra ascribed to the author Patafijali.* Scholars commonly distinguish six
schools or ‘views’ (darsanas) in Indian philosophical tradition, yoga being one of
them. It is often paired with another school called sasmkhya,” which is interesting
for us here only in that Patafijali uses its two key concepts in his own elaboration of
yogic contemplative practice: those terms are purusa, often translated as pure con-
sciousness or spirit, and prakyti, material nature.® Another interesting idea from
samkhya is its theory of evolution of unconscious matter, which takes place or can
take place only through the presence of conscious purusa, who is only a witness,
but who mysteriously becomes entangled in and thus bound by material nature fall-
ing into the fatal error of identifying its being with it. Material nature is understood
as energy in potential form, always ready to flow out and actualize itself. The term
that defines the relationship between pure consciousness and material nature ac-
cording to both philosophical views is that of ‘ignorance’ (avidya). While sam-
khya’s answer as to how this ignorance should be removed is more theoretical in

3 Philokalia, vol. 11, G.E.H. Palmer, et.al eds. (London and Boston: Faber and Faber, 1995), 67
[emphasis added].

4 The dates on Patafijali waver as far apart as the 3 or 2" century BCE (thus identifying him with
the famous Sanskrit grammarian Patafijali, the author of Mahdabhdsya), and the 3™ century CE
(based on the textual analysis). The issue of dating is not of any significance for us here though.

3 The first proponent of samkhya is said to be Kapila (ca. 7 century BCE), but the first complete
text of this philosophical school , Samkhya-karika of Isvarakrsna, was composed several centuries
later (ca 3 century). The other two philosophical pairs are nydaya-vaisesika and piirva miimamsa
-uttara miimamsa; the latter is better known as vedanta.

% The two can also be discussed in terms of subject — object.
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nature, Patafijali’s concern in his Yoga-siitra is more pragmatic, making yoga more
of a path-philosophy in which speculative and practical go hand in hand. In words
of one scholar, “Patafijali is not engaged in a search for new knowledge. Rather, he
seeks a new perspective on the nature of knowing...”” Patafjali thus provides a
method, a liberating discipline by means of which yogi realizes an absolute calm,
beyond words and our ordinary ways of knowing. Some would call such experience
and/or state of mind mystical; others would deny it any mystical dimension.® How-
ever, the question can be legitimately asked — how do we (scholars) know whether
it is one or the other? Isn’t the question as much about what we understand as
“knowledge” as it is what we hold experience itself to be?

The text of Yoga-sitra, its 195 aphorisms (sitras), is divided into four
parts: the first (samadhi pada) contains the famous definition of yoga, and refers to
a blissful state (samadhi) wherein yogi witnesses his true nature. The second
(sadhana pada), which contains his equally famous eight limbs of yoga, i.e., the
discipline of freedom itself. The third, (vibhuti pada) discusses the supra-normal
powers that develop as a side effect of the ascetic effort and the dangers and subtle
challenges they pose for yogi; and lastly, in the fourth part (kaivalya pada),
Patafjali describes the nature of spiritual liberation and the reality of the transcen-
dental self. At the very beginning of Yoga-siitra, Pataijali defines yoga as: citta-
vrtti-nirodha. Namely, yoga is cessation (nirodha) of the turning (vrtti) of the
thought (citta). The notion of citta is very complex indeed; it is commonly translat-
ed as mind or thought, but in reality it comprises the totality of mental processes in-
cluding thought, memory, dream, imagination, associations, and the like. In other
words, yoga is inhibition of the oscillations (vy##i) of mental substance. The oscilla-
tions of mental substance, such as thought and imagination, for example, take place
automatically and are opposite in nature to concentration, which is the first of the
three steps on an inner ladder of ascent to the state of complete spiritual emancipa-
tion (samadhi). However, before one gets to the three inner steps, there are five out-
er ones to contend with. Or, to be more precise, there are three strictly outer, and
two mediating between the outer an inner. They together constitute the famous eight
limbs of yoga: The first limb (yama) is a commitment (vow) to live by five moral
principles. The second limb (niyama) pertains to observances while the third to the
body posture (asana). The fourth limb is breath control (pranayama); the fifth is the
withdrawal of senses (pratyahdara). Finally, there are three inner limbs, which de-
fine yogic contemplative practice in the narrow sense: concentration (dharana),
meditation (dhyana) and contemplation (samadhi). 1 will return to these in a mo-
ment.

7 Barbara Stoler Miller, Yoga: Discipline of Freedom (Berkeley, University of California Press,
1996), ix.

8 Thus Barbara Miller, for example, says that what Patafjali talks about is “far from the mystical
ecstasy of poets like St. John of the Cross or the ritual ecstasy of the shaman in the trance.” Ibid.,
x). The problem here, and otherwise when such claims are made, is that the statement implies that
the scholar knows what St. John of the Cross experienced in contradistinction to a yogi.
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In the hesychast tradition of contemplative practice — a spiritual trend
which coincides with the very beginnings of monasticism in Christian East, but
which was codified as a specific method of prayer in the course of the 13" and 14"
centuries — the key term to is the hesychia itself. The etymology of the word is not
certain, but we encounter it in the use of ancient Greek philosophers as the state of
calmness, the cessation of external causes of trouble or the absence of inner agita-
tion.” In the Old Testament the similar meaning is found and in the New Testa-
ment, as in the Gospel of Luke (14:4) it is also used in the sense of being silent, or
in reference to observation of the “Sabbath rest” (Lk: 23:56).!° However, the cur-
rent understanding of hesychia in Orthodoxy draws primarily on its interpretation in
the writings of the holy fathers from the *" to 15" century, assembled in The Philo-
kalia, that anthology of the Orthodox spirituality, (compiled in the 18" century), or
from the writings inspired by it. There hesychia means stillness: “a state of inner
tranquility or mental quietude and concentration which arises in conjunction with,
and is deepened by the practice of pure prayer and the guarding of heart and intel-
lect.”'! However, in The Philokalia stillness is sometimes seen as “a virtue, some-
times as a method of the control of senses and the acquisition of the virtues, and
sometimes as the fruit or end result of ascetic practice and self-mastery.”'? Since
this stillness is discussed primarily in relation to mind or intellect, nous, another
complex concept, we have to look into its meaning first. Nous does not correspond
to the current use of intellect as a discursive rationality grounded in sense percep-
tion, but rather it is a spiritual intellect which has a potential for a direct apprehen-
sion of the eternal truths about God and the meaning of the created world (gnosis).

However, in order for one to ponder the eternal truths, the intellect has to
be induced to come back into one’s self and be enclosed within the body. It was
precisely this aspect of prayer practice which involved body that became an object
of attacks by theologians from the west, such as Barlaam of Calabria, resulting in
Gregory Palamas’ famous defense of those who devotedly practice a life of still-
ness, namely the hesychasts.!*> From the stand point of our topic, it is this psycho-
somatic aspect of the hesychast practice that links this method of contemplation
with the one outlined in Yoga-sutra of Patanjali. Of the holy fathers who paid spe-
cial attention to the psycho-somatic technique we can mention Nicephorus the Hes-
ychast (the Solitary), Gregory of Sinai, and Pseudo-Symeon. Even though the de-
scriptions of the hesychast techniques may vary the prayer that they all have in
mind is the prayer of the heart, also known as Jesus Prayer. The full version of this

9 Toma$ Spidlik, Prayer: The Spirituality of Christian East, vol. 2 (Kalamazoo, Michigan: Cis-
tercian Publications, 2005), 321.

10 Ibid.
' The Philokalia, vol.1 (London and Boston: Faber and Faber, 1984), 364.

12 See Vincent Rossi, Presence, Participation, Performance in Paths to the Heart: Sufism and
Christian East, James Cutsinger, ed. (Bloomington, in: World Wisdom, 2002), 74.

13 St.Gregory Palamas, the 14" century Greek father, Archbishop of Thessalonica, systematized
main ideas and practice of the hesychasts; also known for his doctrine of essence and energies of
God common in the Eastern Orthodox Church.
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prayer is: Lord Jesus Christ, son of God, have mercy on me, a sinner. In practice,
however, a shorter form is often used: Lord Jesus Christ, have mercy on me. Other
elements that are commonly associated with this prayer are: a) a quiet, possibly
darkened place (monastic cell, for example) to keep the mind from distractions, b) a
low chair on which the monk sits, “because attentive prayer requires a restful posi-
tion,”'* and c) especially breathing, which is the most important aspect of the tech-
nique, but of course not of the prayer itself. It is done in such a way that while sit-
ting the chin or beard is pressed against the chest while the eyes and attention are
brought to the center of one’s belly, the navel. This is why the critics of the hesy-
chasts called them ‘navel-psychics’ with the clear intention, as Gregory Palamas
notes, to slender and disqualify them. He and many Orthodox spiritual masters be-
fore and after, have pointed out that it is not at all “out of place to teach beginners in
particular to look within themselves and to bring their intellect within themselves
by means of their breathing.”'> Palamas goes on to explain breathing as a method
helpful to those whose intellect, due to inexperience, continually “darts away” as
soon as it has been focused on something.

“That is why some teachers recommend them to pay attention to the
exhalation and inhalation of their breath, and to restrain it a little, so
that while they are watching it the intellect, too, may be held in check.
This they should do until they advance with God’s help to a higher
stage and are able to prevent their intellect from going out to external
things, to keep it uncompounded, and to gather it into what St. Diony-
sius calls a state of ‘unified concentration.” This control of the breath-
ing may, indeed, be regarded as a spontaneous consequence of paying
attention to the intellect; for the breath is always quietly inhaled and
exhaled at moments of intense concentration, especially in the case of
those who practice stillness both bodily and mentally”!¢

With this Palamas not only justifies the use of breathing in Jesus Prayer,
but also explains that it is only a physical method, a preparation of the body for true
inner prayer — the prayer of the heart. The heart that occupies central place in Or-
thodox ‘spiritual anatomy’ does not refer to the faculty of being passionate or emo-
tional in the usual sense of the word. As the Coptic monk Makarios of Egypt in his
Spiritual Homilies observes, heart is a place of unity of human person as a whole —
body, soul and spirit:

The heart governs and reigns over the whole bodily organism; and
when grace possesses the pasturages of the heart, it rules over all the
members and the thoughts. For there, in the heart, is the intellect
(nous), and all the thoughts of the soul and its expectation; and in this
way grace penetrates also to all members of the body.!”

14 Spidlik, 341.

15 Gregory Palamas, Philokalia, vol. IV, 337.

16 Ibid.

17 Quoted in Kallistos Ware, How do we Enter the Heart?, in Paths to the Heart, 12.
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St. Makarios, however, also advances the idea of heart as an unique place
of human and divine encounter and as such he sees it as highly ambiguous: it is
open below “to the abyss of the subconscious” or, in Makarian language, to “drag-
ons and lions” and “gaping chasm;” but it is also open above “to the mystical supra-
consciousness” and the Divine Light, “the angels,” “life” “treasures of grace” — “the
Kingdom” itself.!®

Into that heart, thus conceived, Theophan the Recluse, the 19" century
Russian spiritual writer, invites a practitioner to descend. “You must descend from
your head into your heart. At present your thoughts of God are in your head. And
God himself is, as it were, outside of you, and so your prayer and other spiritual ex-
ercises remain exterior.”!” Here the Russian staretz makes an important remark
about a common human misapprehension of God as an “outsider vis-a-vis one’s
self. An yet, the ascent to God is in reality the descent into one’s heart, where the
Kingdom of God is to be found by the seeker in accordance with the Gospel’s “The
kingdom of God does not come with observations; nor will they say, ‘See here!” or
‘See there!” For indeed, the kingdom of God is within you” (Lk. 17:20-21).2° If we
look more closely at what is being suggested here we see that the Biblical assertion
that the Kingdom is not grasped by “observation” suggesting external, tangible
means; the notions of “See here” and “See there” likewise suggest the tendency to
be misled, looking from outside, or distracted, looking from the standpoint of hu-
man mind. In the quote above, Gregory Palamas warns of this tendency of
mind/intellect (nous) to “go out to external things” i.e., be outwardly dispersed
through the senses. Hence the ascetic effort consists in bringing nous back within
itself, into the heart.

Why is breathing suggested as a method to achieve this, and why heart as
the final destination? Is there anything that the two share? What breathing and heart
do have in common is rhythm. While breathing reflects rthythmic patterns of breath
exchange between inside and outside, thus mediating between the two, through ex-
halation and inhalation, the heart reflects and directs the rhythmic circulation with-
in, by pumping blood in and out of the organ. In terms of prayer practice we see the
shift from cerebral system to the rhythmic system, because the rhythmic system is
natural, and when focused on makes concentration effortless, as natural as breathing
or beating of the heart. Linking the words of prayer, such as in Jesus Prayer, with
the rhythm of one’s breathing makes the prayer itself flow naturally. Mental repeti-
tion of the prayer in the end gives way to wordless prayer, or silence — which is the
inner state of stillness or hesychia, which resembles the surface of the calm water
reflecting, in the experience of some hesychasts, the uncreated light of God.

18 Ibid, p. 14 and 15.
19 Theophan the Recluse in The Art of Prayer (London and Boston: Faber and Faber, 1977), 183.

20 Interestingly, as noted in the commentary to this Gospel passage “the Greek word for ‘within
you’ can also be translated as ‘among you’ or ‘in your midst’” suggesting that the notions of “in”
and “out” melt away with grasping of the mystery of the Kingdom. See The Orthodox Study Bible
(Nashville, Tennessee: Thomas Nelson Publishers, 1997), 183.
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Now if we step back for a moment and look at these two contemplative tra-
ditions side by side we shall inevitably notice a number of similarities in methods
that accomplish the respective final goals. However, the contexts in which those
methods are used are defined in radically different terms. Before we come to that,
though, I would like to briefly touch on some similarities in contemplative tech-
nique and let certain aspects of one tradition reflect on the other. For example, in
Orthodox tradition the spiritual way is usually divided into three stages, variously
called by different fathers: the first one is praktiki or catharsis or purification; the
second is physiki or photismos or illumination, and the third one is theologia or
henosis or union. The first one, purification, is external in nature and is defined as
practice of virtues. In Patafijali’s eightfold scheme, that we have outlined earlier, we
can see that the first three limbs are external too. (1) Respecting five moral princi-
ples: non-violence, truthfulness, abjuration from stealing, celibacy and absence of
greed, certainly resonates with the ten commandments corresponding, more or less
directly, to some of them; (2) Observances, such as ascetic practices (fasting), the
study of sacred lore, and dedication to the Lord of Yoga,?' correspond to the fasts
(purification of body), vigils and prayers (purification of mind), on the one hand,
and feasts of the liturgical calendar in the Eastern Orthodox tradition. (3) Posture is
also a shared concept but, interestingly, completely differently conceived. Even
though Patafijali does not specify what he means by posture other than saying that it
should be comfortable and relaxed (“steady and easy” are his words), the tradition
holds that what is meant by yogic posture is the so called lotus posture, i.e., sitting
cross-legged with the back straight, often with eyes closed and generally relaxed
body. The hesychasts, as we have seen, talk about curved back, chin on the chest —
a circular body position, so to speak. (4) Breathing or breath control is understood
and used in both traditions in a similar way: in Yoga-sitra it is said: “The modifica-
tion of breath in exhalation, inhalation, and retention is perceptible as deep and
shallow breathing regulated by where the breath is held, for how long, and for how
many cycles.””? We have seen from Palamas’ quote above that hesychasts under-
stand breath control in this way, too. Difference comes in later developments, be-
cause in yogic tradition breathing exercises become much more elaborate taking life
of their own, not necessarily related to contemplative practice in narrow sense, but
in conjunction with further development of the posture practice (hatha-yoga). In
Eastern Church, however, breath control has been primarily associated with the
hesychast practice and almost exclusively confined to select monastic circles. (5)
The yogic practice of the withdrawal of senses, “when each sense organ severs con-
tact with its objects”® is almost identical to the hesychast understanding of the
same phenomenon and is variously expressed by different church fathers: “put away

21 Tt is not clear who “Lord of yoga” is; the term Z$vara refers to “lord” but here it seems to be
more in the sense of an archetypal yogi, who is a model, so to say, to the aspirant. Certainly, ded-
ication to the Lord of Yoga implies yogi’s commitment to the liberating discipline. See Miller,
Yoga, 55-56.

22 Miller, Yoga, 58.
23 Ibid, 59.
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your physical senses (hearing, sight, smell, taste and touch),” or “enclose yourself
in your body”, or “shut the doors of your perception,” etc.

Now, when it comes to the last, and most important, three limbs of Patan-
jali’s Yoga-sitra (6,7, and 8), concentration, meditation and pure contemplation,
the definitions are in characteristically siitra style, brief and simple and yet right on
target. Thus, “concentration is binding thought in one place. Meditation is focusing
on a single conceptual flow. Pure contemplation is meditation that illumines the ob-
ject alone, as if the subject were devoid of intrinsic form.”?* These are the internal
limbs of yoga, and yet, compared to what Patafijali calls seedless contemplation
(nirbija samadhi), they too are external. Namely, seedless contemplation is the
culmination of the transformative practice of the whole yogic endeavor resulting in
the liberation of the spirit (purusa) from its entanglement with the material nature.
This is described in the concluding aphorisms of the Yoga-sitra: “Freedom is a re-
versal of the evolutionary course of material things, which are empty of meaning
for the spirit; it is also the power of consciousness in a state of true identity.”?

These last limbs of yoga and their culmination in a state of true identity,
correspond in many ways to the Orthodox ideas of illumination and union. Illumi-
nation is contemplation of the inner meanings (/ogoi) of the created world, based on
watchfulness (nepsis) and discrimination (diakrisis). Practice of watchfulness is for
the Eastern monks grounded on the Biblical calls to “Be attentive to yourself, lest
there arise in your hearts a secret thing which is an iniquity” (Deut. 15:9) or “Watch
and pray, that you enter not into temptation” (Matt. 26:41). Watchfulness as a con-
certed effort of attention necessary for mastering not only the art of prayer of the
heart, but any skill, is closely related to concentration, being focused on presence in
the present — here and now — the assumption being that only in the present can His
Presence be experienced. Close attention to or following of one’s inner and outer
‘movements’ results in their more nuanced perception, which further stimulates a
finer discrimination between things. The goal of this spiritual alertness in the con-
text of contemplative practice is noetic prayer, in which the nous is liberated from
its enslavement to reason, to the passions and the surrounding world and returns
from its distraction within the heart.””*

If we were to translate this into Patafijali’s terminology, the observing sub-
ject, or neptic person (the one who is watchful) is drastr, or the “observer” (the spir-
it, purusa, in its conscious aspect), who is a detached witness of the world extrinsic
to itself — including thoughts. This is now where discrimination comes into play for
a yogi, since no matter how subtle and noble, human thought may be, in yogic un-
derstanding it still belongs to the realm of (invisible) material nature, prakyti.’’

24 Miller, Yoga, 60.
25 [bid, 83.

26 Metropolitan of Nafpaktos Hierotheos, 4 Night in the Desert of the Holy Mountain, Effie
Mavromichali, transl. (Birth of theotokos Monastery, 1991), 189.

2TPrakyti i.e. material nature in its visible and invisible forms manifests in three qualities
(triguna): sattva, relate to lucid, subtle, cohesive quality (associated with god Visru); rajas, “pas-
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“Through discrimination (viveka)” Patafijali says, “one comprehends differences of
origin, characteristic, or position that distinguishes two seemingly similar things.”?
This means that the aspirant on his/her path of yogic self-realization in the end has
to be able to distinguish between the true self, the spirit (purusa) and the matter in
its finest thought-form (sattva prakyti). Namely, when the “turnings” even of the
subtlest thought, which resembles the spirit the most, have ceased (thought always
being bound in time), the stage is set for the realization of the absolute freedom, in
which there is nothing, no-thing, to prompt further “turnings of thought” and is for
that reason called “seedless contemplation” (nirbija samadhi, kavalya). The com-
mon ascetic strategy to “stop the turning of thought” in yoga by repetition of the sa-
cred syllable AUM or OM, the primordial sound from which all speech and thought
are said to derive, parallels (again only as a strategy!) the hesychast invocation of
the holy name in Jesus Prayer to assist in combating thoughts or trivial imagining,
“the ceaseless chattering of our logismoi.”?® The difference is that unlike yogi who
seeks no help outside of himself, the hesychast takes “refuge in the power and grace
that act in the Divine name.”° The point, however, is that this method is used in
both cases to aid concentration, by blocking the formation of new impressions or
thought-forms, so that monk’s mind/thought could be “fixed” in prayer, or that the
one of yogi ceases to “turn” or oscillates. As one monk describes what the hesy-
chasts do: “they breath in the words ‘Lord Jesus Christ’ and exhale the words “have
mercy on me; or “we breath in all the words of Jesus prayer and we breath out say-
ing them again.”' Repetition of the syllable AUM “reveals its meaning” says
Pataiijali, and the practice of “focusing on the single truth” (AUM as an expression
of the ultimate reality) enables yogi to prevent “distractions” caused by oscillation
of thought.*

Finally, the last, eighth limb of yoga, contemplation, as we have already
noted, is twofold: pure contemplation in which the meditative subject is so absorbed
in the object of meditation that the distinction between the two is completely lost.
The thought becomes pure, crystal-clear, and in that sense “colorless.” Capable of
reflecting everything around it but without identifying with any ‘color’ (thought-
modification) this state of pure contemplation brings yogi direct knowledge of the
world and realization that the spirit is radically different from it. He is now free

sion”, refers to revolving element from which arise the breath of life and action (associated with
god Brahma), and famas or dark, inert, disintegrating quality (associated with god Siva); these
three gunas, like energy existing in potential form and in varying proportions, mark stages of ex-
istence, from inanimate to pure consciousness.

28 Miller, Yoga, 72.

2 Bishop Kallistos Ware, The Inner Kingdom (Crestwood, NY: St.Vladimir’s Seminary Press,
2000), 100. Logismos, logismoi (pl.) in Orthodox spiritual writings refer to thought-form(s), that
can be positive (sent by God) or negative, “the equivalent of conventional devils;” “It is from
spiritual guidance and discernment that we will be able to differentiate one type from the other.”
Kyriacos C. Markides, The Mountain of Scilence (New York: Image, 2002), 118-119.

30 Ware, The Inner Kingdom, 100.

31 Markides, The Mountain of Scilence, 58.

32 See Miller, Yoga, 36-38.
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from any selfish (egoistic) attachment to the world, his body included, which gives
him “mastery” over the realm of material and extraordinary powers (siddhis) that
come with it. However, Patafijali warns that “one should avoid enthusiasm or pride”
because of that “lest harmful attachments recur.””* Also, the practice should not
culminate in the superior material condition, but in ultimate spiritual attainment,
which brings us to the notion of seedless contemplation in which that final goal is
realized. Patafijali notes by way of conclusion that since thought as an object of per-
ception cannot illumine itself it depends on the spirit, who is self-luminous, for
knowledge of its own processes. So long, he says, as “a thought is the object of an-
other thought, there is an infinite regression from intelligence to intelligence, and a
confusion of memory.”** “Awareness of its own intelligence occurs,” according to
Patanjali, “when thought assumes the form of the spirit through consciousness that
leaves no trace.”®> This consciousness is really a supra-consciousness in which
“even wisdom ceases, and contemplation bears no seeds.”>® It ends in freedom,
which Patafjali defines as “a reversal of the evolutionary course of material things,
which are empty of meaning for the spirit; it is also the power of consciousness in a
state of true identity.”’

In the third and final stage of Orthodox contemplative way, that of union,
the realization of the secret of divine Love in human heart takes place. “God is love;
and he who abides in love abides in God, and God abides in him” (I John 4:16). The
goal of practice is not “to guide the nous (noetic faculty) to absolute nothingness
through the ‘Jesus prayer’, but to turn it to the heart and bring the grace of God into
the soul, from where it will spread to the body also.”*® This union with God
through Christ in the Holy Spirit is conceived and realized as a personal loving rela-
tionship, communion, between the Creator and creature. In other words, it is not a
divorce from the material world, but rather an attempt at its transfiguration, or as an
Antonite monk of our time put it: “we must not try to get rid of the garment of the
soul, as the philosophical systems claim, but we must try to save it. We don not
want to reach the point where we do not desire life so that suffering ceases. We
practice the Jesus Prayer because we thirst for life and we want to live with God
eternally.”®® That thirst is quenched only when the nous descends into the heart,
when the oral prayer “of the lips” has been interiorized into mental prayer and,
which further matures into prayer of the heart, in which the whole person is con-
sumed. It is no longer “a series of specific acts of prayer” but “a state of prayer that
is unceasing.”*® Having reached this stage, hesychast’s prayer becomes effortless —

33 Miller, Yoga, 72.

34 Ibid, 79.

35 Ibid.

36 [bid, 42-43.

37 Ibid, 83.

38 Hierotheos, 4 Night in the Desert of the Holy Mountain, 49-50.
3 Ibid, 50.

40 Ware, The Orthodox Way, 123.
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just as a cloud pours rain (to illumine this state with Patafjali’s words). It is also a
natural state, in a very specific meaning of the word, since nous in the state of re-
integration is reflective of its true nature. The prayer itself becomes self-acting, and
its only language is silence of “Christ in me;” of witnessing the uncreated light of
God. Interestingly, even though Patafijali’s concern is primarily with the technique
— for he does not engage in speculation on what happens in that state of mind which
he apophatically refers to as “seedless contemplation” — he does say that the
achieved freedom represents “a reversal of the evolutionary course of material
things” reflecting “the power of consciousness in a state of true identity”. One won-
ders if the achieved (comm)union with God can be viewed as anything less than “a
reversal of evolutionary course of material things.”

By way of conclusion, if we were to define the ultimate goals of both con-
templative traditions in terms of spiritual freedom, we would say that in the yogic
tradition of Patafijali the freedom that is set as a goal is freedom from — from the
metaphysical ignorance of the knowing subject, the true Self, the spirit vis-a-vis the
lucid quality of nature (expressed in human thought that can take everything as its
object, including the divine). The language in which Patafijali expresses the yogic
discipline of freedom is elegant, concise, direct and brilliantly psychologically nu-
anced, exposing the mechanisms whereby humans construct false identifications
and identities. But it is at the same time a very impersonal, “technical” language
addressing a mode of being to which the yogin aspires through his practice. Even
Patafijali’s introduction of I$vara (Lord) in the Yoga-siitra, as a possible object of
yogic concentration, and in a special sense of devotion, seems to correspond pri-
marily to an impersonal experiential reality of an archetype of the yogin, rather than
to a divinity of the kind represented in the Christian God.*! This is why the lan-
guage of the hesychast writers stands in sharp contrast to the one of the Yoga-sitra,
in that it is directed to the disciple as a person--a fallen, fragmented human being,
who needs to be healed — and who’s Lord has instrumental role in it. The language
here reflects the theological reality of Christ the Savior in which salvation is not at-
tained through one’s effort alone, and does not emanate from oneself, but is attained
in synergy with Christ, as a personal relationship “in God”. In that sense we would
say that the goal of Christian freedom is not a freedom from, but rather freedom for
— for communion with God in Love.

41Cf. Eliade, Yoga, 73-76.
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Munuua Bakuh-XejaeH

[lBa meToAa KOHTeMMNnaumje: jora U UCUXacTUYKA
MONnuUTBa

Ornep 13 ynopeaHe penuruje

KrbyuHe peuu:

KomMnapaTuBHa penwuruja,
KOHTeMnnauuja, XmHaynsam,
Yoga-sitra, UICTOYHO
xpuwhaHcTBO, ucxansam,
Mcycosa monuTBa

[onazehu ox kommapatuBHr Mmoxena koju Apsuan Ilapma 30Be
PpeyunpoyHa uiyMuHayuja, oBaj oriies pa3MaTpa JiBa KOHTEMIUIaTHBHA METO/a Koja
Cy ce pa3BWJja y CKIIOIY JIBE]Y BPJIO PA3IMYUTUX PEIUTH]CKUX TPAIUIIH]ja, KAKBE CY
XMHIyU3aM ¥ HUCTOYHO XxpumhaHncTBo. Llmib mopehema HHje BanopuzoBame
eleMeHaTa KOju ce JIOBOJEe Y Yy3ajaMHH OJHOC, Beh HHXOBO E€BEHTYalHO
Mojammkemhe y CBETIy apyror. bynyhu na je y oba ciydaja y mutamy Ipakca
3acCHOBaHa Ha UCKYCTBY W 3Ham€ KOje U3 e MPOU3MIA3H, aKaJIeMCKU UCTPaKUBAY
OBaKBE PeNUTujcKke (PeHOMEHOJIOTHje MOpa OUTH CBECTaH Jja UCTpaXxKyje, Ipe CBera,
0 YeMy je Ty ped, a He y 4eMy je CTBap.

VY TekcTy ce pa3marpajy KOHTEMIIATHBHH MeTOJ pa3BujeH y Ilaramha-
nujeBoj Yoga-sitri, jeIHOM Ol HajIO3HATHjHX Jela KJIacHu4yHe HHAujcKe (hrio3o-
¢uje, n ucuxactTuuka npakca Mcycoge moaumee (YMHO-CpAAYHE MOJHMTBE HIIU
MOJIUTBE CPIIAa), KOja ce TMPEBACXOIHO pa3BH(ja)iia y OKPHIbY HCTOYHOXPHUIITNAHCKOT
MoHamTBa. Mako cy Beh Ha mpBu morjien yowsHBe mapaiene uMmely mojeauHux
eneMeHata ocMowiaHor [laTamhanujeBor myTa U MpaBOCIaBHOT KOHLENTA praktiki-
physiki-theologia (ounmheme, TPOCBETIbEHE, CjeIUIBEHE), KAa0 Ha TMPUMEpP —
VIIO3HaBal¢ M PYKOBOheHmE MOpaHUM IPaBIIINMA, ITaXHy HpPUBIAYE IICHXOCO-
MaTCKM aclleKTH KOjH C€ Be3yjy 3a IOJIOKaj Temna, IUCamke M OKPETame UyJHe
MIepIIEeTIHje O CII0Jba Ka YHYTpA, a CBE Y IIMJbY IIPHUIPEME yMa, leTOBOT cabupama
(KOHIIEHTpaIMja), MTO je TPEAYCIOB 3a jora MEAWTAIM]y W KOHTEMIUTAIH]y,
OJTHOCHO 33 UCHXAaCTHYKO THXOBAab€, Y KOME C€ MOJUTBEHO-ca0paH yM y3IMXKe Ka
Bory, cmymrajyhu ce y comcTBeHo cplle, Kao cpeaumTe cycpera ¢ tbum.
3aHUMJBMBO je J1a (HACyNpoT MOIyJapHO] mepIenuuju jore naxac) Iatamhamu He
MOKJIatha BEIUKY NaXby (QH3MIKOM IIONI0XKA]y Tena, OapeM He BHUIIE HETro
UCUXacTHUKu JyxoBHUIM. Kao m nmucame, [latanhanu asanu Tj. monoxaj Tena
carienaBa, Ipe cBera y (yHKUIHWjH 3ayCTaBJbarha HEIPECTAaHUX ‘OCHUIAINja yMma’,

182



&M Baki¢-Hayden, Two Methods of Contemplation... =

KOje Cy Tpernpeka HBeroBoM ycpeacpehupamy, U y TOM CMHCITY je OH W 3a Eera
‘rexHndke’ npupoxae. Kox mcuxacra ce Takohe youaBa KOpHUCHOCT ojarosapajyher
(U3MYKOr TOJIOXKAja TeNa MPU CPAAYHOj MOJHMTBH, KO M ‘Be3MBame’ Jaxa 3a MMe
HcycoBo (3apaj makiier mpeiacka maxme ca JHHeapHO-IepeOpaHOT Ha PUTMUIHU
CHCTEM Jaxa, OJHOCHO cplia), aJli Ce MHCHUCTHPA Ha HUXOBOM HE00AaBE3HOM U
HCKJbYYHBO MHCTPYMEHTAIIHOM KapakTepy. Hamme, npakca ce He mpenopyuyje 6e3
HA/I30pa UCKYCHOT AYXOBHHKA, H TO CaMO Kao MOMONHO CPEICTBO y pa3ropeBamy
cpua, 1j. Jby0aBu nmpema bory.

CyIITHHCKO ycMepeme AyXOBHE Mpakce Kojy omucyje Ilarambhanu jecte y
ocnobahamy cectH, Tj. ayxa (purusa), on Metadusmukor He3Hama (avidya), Koje
je IoBeno 10 morpemHe uiaeHTH(UKalWje Ayxa ca MaTepHjaIHOM MPHPOIOM
(prakyti), yxpydyjynm ¥ MEHTalHE TIpollece KOjU CYy HEHa HajCyNTHIIHU]ja
MaHudecta-Ija. Jora je y TOM CMHUCIy JHCIUIUIMHA JyXOBHOT ocjoOahama
CBECTH, KOja BOJM JO Ipe-M03HABamka -CHOT MPAaBOT HICHTUTETA, KOjU IMaK HUje
YCIIOBJBCH MAaTepH-jaTHUM IPHUPOJIOM HUTH 3aBapaH HHCHUM HAjCyNTHIHHjUM
obmumyMa ucnosbaBama. OBUM OCTBapemEeM arcoNyTHE cio0one IMpaBU ce, II0
[aTtamhanujy, ‘eBomyTuBHE 3a0KpeT’. HheroB KOHTEMILIATUBHE METOIH, Meh)yTum,
Oyayhu HenwuaH, IpeACTaBJba jacaH KOHTPACT HABEACHOM XPHIITNAaHCKOM MOAEITY
HCUXACTa, KOJH je CaB YTEeMEJbeH Ha JINYHOM OJIHOCY YoBeka U bora. Xpumhancku
TEOJNOIIKYA OKBHP ojpelhyje y CBaKOM CEerMEHTYy MOJUTBEHY MpPaKCy UCHXAcTa, U Y
TOM CMHCIY j€é OHA HENpHMEH/bMBAa BaH XpUITNaHCKOT KOHTEKCTa, IOK je
[MTaTamhanujeB Moe nakiie “yKIONUB' Yy Jpyre JyXOBHE U PEIUTHjCKE CUCTEME, a
Yy HEKHM, KacHHje HW3BEICHHM, pEIylUpaHuM ¢opMama, U y pasHe OOJIHKe
CeKyJlapHe IpaKce.

Ako OucMo Kpo3 mojam ciobone AepuHHCAIM W jeAHYy U JPYTY
KOHTEMILIATHBHY TpaKcy, peKiu OUCMO Ja ce y ciydajy [laTambhanujese jore Moxe
TOBOPUTU O ¢10600U 00 — OJ HE3Haka O IMpaBOj MPUPOIU CYLITHHCKE
HEYCIIOBJbEHOCTH yXa MaTEepHjaHOM IIPHPOJOM, JIOK C€ y CIydajy MCHXAaCTHUKE
Mpakce pajgu O OCTBapewy cr1060de 3a — 3a 3ajeqHuImTBO ¢ borom y Jby6aru. Ho,
yIIPpaBO ca CTAaHOBHINTA PENUTHjCKE (EHOMEHONIOTHjE M y JAyXy IIOMEHYTE
peLUIpOYHE WIyMHUHAIHjE, MOKEMO Ce Jajbe MHUTATH Ja JU TO ONaXEHO CTame
oyxa (OJHOCHO CBECTH), Y KOME je OCTBapeHa IOTIyHa IyXOBHa clIo0oma, HHje
YIpaBO OHO IITO YMHHU ‘CiMKa Bokja’ MO K0joj je YOBEK CTBOPEH, a KOja Y Kpajio0j
aHAJM3M 3aMCTa MPEACTaB/ba ‘CBOJNIyTUBHH 3a0KpeT’. Ma kako ce oapehusamm y
OJTHOCY Ha OBE ‘IyXOBHE UMELCHHUIIE’, M3 OBHUX JIBEJy TpaJuIiHja, HECIIOPHO je Ja
yIyOJpHBamkEM Y METOIOTIOTHjy KOHTEMIUIATHBHOT TIpolieca y 00a cirydaja, nako ca
pPa3NMUUUTHM HArTacKOM, OTKPHBAa HMMIIPECUBHY CIIMKY pa3yMeBamba YHYTpAIliher
CBETa YOBEKOBOT y CBOj FbeTOBOj H3HMjaHCUPAHOCTH.
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Mpukasun

Mupocaasa Manewesuh, /Kencko
Cpricku reseajioliku neHrap, ETHosomka 6uoauorexka, Kiura 25,
Beorpan 2008. 264 ctpane

Crynuja mp Mupocnase ManemeBuh
JKencko. Emmnocpagpcxku acnexkmu  0Opy-
wmeenoz nonodcaja cere y Cpbuju,
o0jaBibeHa Kao 25. KmbHra y OKBHpPY
EtHonomke 6ubmmotexe Cprickor reHea-
JIOUIKOT IIeHTpa, ycpeacpeheHa je Ha
jeman, y aomaho] mpOAYKIHjH, CKOPO Y
MOTIYHOCTH 3aHeMapeH mpobineM. Ped je
0 MUTamky OJJHOCA )KEHE U KYJIType MaTpH-
japxara y CpOuju, y pacroHy of pypai-
HOT' TPaJMIMjCKOT T1a CBE JI0 CABPEMEHOT
,,yPOaHOT COIMjaTHOT MUJbEA.

OBa KibHra 3ampaBo MpeiCTaBiba H3a-
OpaHy 30HpKy TEKCTOBa KOjH Cy pe3yiTar
AYTOPKUHUX BHIIETOJMIIBUX eTHOrpad-
CKUX HCTpaKhBama, MACAHUX Y pas3indu-
TUM II€pUuoarMa M Pa3JINIUuTUM IOBOJU-
Ma. TemaTcku, cTynuja je moje/beHa Ha
yetupu nenuHe. [IpBa je mocBehena
ucropuju 0opOe 3a KEHCKY paBHOMpPAB-
HocT. Pag o JKenckom noxpemy mpen-
CTaBJba JIONPHHOC YIMO3HABamy HCTOPHjE
(eMUHUCTUYKOT MOKpeTa y JyrocnaBuju
n3Melyy nBa para, u ycpencpelyje ce Ha, y
KacHHje ,,peBONYIIMOHAPHO J00a“ CKOpO
3a0opaBipeHy, Ipudy o 60pOu rpahancke
KCHCKE TOmyJandje 3a I0CTOjaHCTBEH
conujanau nosioxaj. Crymuja o Ocmom
Mmapmy, ca Jpyre CTpaHe, YMTaoly HYyIU
HE caMO IpHUYy O HACTaHKy U pPa3Bojy
OBOT ,)KEHCKOT mpasHuka™, Beh, jomr
BaXHHUje, Ha BeOMa JIyUHWAAaH Ha4YMH
moka3yje MeXaHuW3Me MoMohy Kojux je
natpujapxajHa KyJITypa ycrena 1a jeiaH
opurMHAIHO ,,00pOcHN maH“ TpaHcdop-
MuIIe y OCHUTHO TPa3HOBAKE JIMIICHO
MKaKBOI 3HaueHa, W J00pY NPHIMKY Ia

jeIMHOM TONUIIKE, €TO, IOKaKEMO KaKo
BOJMMO padyHa o ,,HaIllM JpyrapaiamMa /
nmamama’, kynyjuhu mx clioOOTHIM JaHOM,
OOWJTHMM pydYKOM, 1BehieM W CHHIHKa-
HUM TIOITyCTHUMA.

Ipyra temartcka menuHa mocBehena
HCIUTUBAKY JIPYIITCHHX OJHOCA H TOJIO-
kKaja KEHE Yy pypaiHoj cpemuHu. Tekct
Jan pacnychoe ocuemerva mocBeheH je
00H1Yajy MO3HATOM IOJ UMECHOM peseHd,
KOju je neuHICaH Kao JKCHCKH MPa3HHUK,
JaH Kaga CeocKe »JKeHe OpraHu3yjy
OKyIUbama KOja KapaKTepHlle HeyMmepe-
HOCT y jemy w mmhy W pasy3gaHo H
JACIMBHO TMOHamIame. Mylikapinuma je
MPUCTYTI OBUM 3a0aBama 010 3a0parbeH, a
YKOJIMKO OW Cce HEeKH W YCYAMO Ja Tora
JlaHa HEMo3BaH YIajHe Ha ,,IIPOClaBy",
Jionrao Ou y onacHoCT ja OyAe MpHINYHO
nobopo ucnpebujan. Jlakne, keHe Ccy Ha
Taj JaH MMale MpaBo Ja pajae OHO IITO je
y OcCTajoM Jelny TOAUHE Y OKBHPY
TPAIMII]CKOT NPYIITBAa OMIIO J03BOJHEHO
— MyIIKapIouMa. AHaIM3upajyhu oBaj u y
JOPYTHM KyJITypama LOIHPOKO pacHnpocTpa-
meH o0ndvaj, ayTopka ykasyje nga je
¢byHKIMja OBOr puTyana ,u3BpTama’
3anpaBo camo yuspinhuBame mocrojeher
MaTPHjapXagHOT IPYIITBEHOT MOPETKa.
MelyTuMm, Kako TEKCT IOKa3yje, 4ak H
OBaj JKCHCKH ,,KPATKOTPAHH HCKOpakK Y
cnoboay* ce BpeMeHOM racuo, OuBajyhu
3aMElBEH CBe pachpocTpameHujuM  Oc-
MHM MapTOM — Yy OKBHPY Kora ce,
HawM3rje] mapagoKcaiHo, kako Mp Maie-
nreBnh Harjiamaea, y HOTIYHOCTH ,,071-
CJIMKaBa CTPOTOCT HEMPOMEHEHUX MOpal-
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HHUX CXBaTama O JKCHH, y3 KOje Cy TakKo
I00pO HIITH OCMOMAapTOBCKH KapaH(WiH
u mappemu’’.

Tpeha nenuna ycpeacpehyje ce Ha
npoOJIeMaTUKY KOHCTPYKIMje IKEHCKOT
UJICHTUTETa U YNoTpede JKEHCKOT Tena y
OKBHpPY THONynapHe Kyitype (Jujema —
Mmacoena dcencka Heyposa, O 30pagom
oyxy y eumkom meny, Menonayza —
nociedra mucmepuja kpeu u'Y nocemu
cpehnoj nopoouyu c uaconucom Haoa).
Menonaysa, pan xoju je mocBeheH couu-
JUTHHM acleKkTHMa CTapema U YJIOroM
MEHoIlay3e y BbHMa, Y3 PU3HK Ja 3BYYUM
MOTIYHO HEAaKaJEeMCKH, jecTe U  MOj
OMHWJbCHHU TEKCT Y OBOj KEbHM3U. MUCIHM
Ja je pasjor TOME YHMIbCHHUIA Ja je pajn
MHCAaH Kao JIMYHH 4YHH, TIE WHTEp-
MpETaTHBHM armapaT ympaBo 300r Tora
nobuja Ha cynepuopHoctH. Kpurtnkyjyhu
JPYLITBO KOje MPECTaHaK PernpoxyKTHB-
HUX (QYHKIHWja j)KeHE Ha M3BECTAH HAYUH
CUMOOJIMYKH ~ O3HaYaBa Kao  HbCHY
conmjanmHy cMpt, MupociaaBa Maermre-
Bul y IOTIYHOCTH ycIieBa Jja Ce M3IMTHE
W3HAJ T0JOXKaja CYNEPUOPHOI aKaleM-
CKOT rpaljaHiHa KOjU Ca BHCHHE IOCMAT-
pa jenaH ApymTBeHH PEHOMEH, U Ja KPo3
ayTope(IeKCHBHOCT, 3ampaBo, Ty KPUTH-
Ky YYMHHA HEYNOPEIUBO CHAXHHjOM H
apryMEHTOBAHH]OM.

IMocnenmu cermeHT Kmbure nocseheH
j€ oIpacTamy JCBOjUYHIIa M MIIAJUX JICBO-
jaka y caBpemenoj CpOuju, ca akIeHTOM
Ha KyJITYpHOM YCJOBJbaBaky HHUXOBUX
ponnux ynora. TexctoBu Benuka je u
mana mamypa, Crosu o 6yoyhnocmu:
Kako devayu u 0esojuuye suoe ceoje poo-
ne ynoee u "Onpasociasmwerve"” uoenmu-
mema cpncke omaaduHe TPETHPajy HadH-
He ToMOhy KOjUX C€ CTBapa KOHLENT
"outn KeHa" y OKBHPY CaBPEMEHOT
cpbujanckor npymrsa. Ilocieqmsu TEKCT
HApPOYHUTO WCTHYEC VYIOTYy © TOpacT
yrunaja Cpricke TpaBOCIaBHE LPKBE Y
OBOM TIpollecy, TI/A€ ce€ Kpo3 jedaH
cnenu(UIHY ,, HAITHOHAIHO/IPKBEHN " MO-
JIeIT IeBOjYHIIaMa CyTepHIIe 1A je lhUXOBO
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MECTO TaMmo TIe Cy ,,0lyBEK Ipumnajaie’
— y xyhn, a ga je muxoBa ynora ga Oymy
nene U ga pahajy memy. HMako ayropka
npumMehyje aa je A0ocienHo crpoBoleme
OBAaKBOI' MOjieJIa TEIIKO OCTBApPHUBO, OHA
HCTOBPEMEHO yKa3yje Ja HapedeHH
KOHLIENT — KOpaK IO KOpaK — W Jajbe,
HOLIEH IOBOJFHUM BETPOM JIPYIITBEHHX
OKOJIHOCTH, yCIEBa Ja HaMETHE CIUKY
CBETa y KOME, aKko jkeHa Beh Ha HekH
HauMH MOpa YYECTBOBAaTH Yy ,,MYIIKOM
cBeTy”, OHa HYXHO Tpeba nma Oyze
cIpeMHa Ha ,.cebeyKuname W ,,IpuxBa-
Tambe MYIIKE JOMUHAIM]E — Y APYIITBY, y
Opaky, Ha rmocity — 6e3 pa3iuKe™.

Kmwura JKencxo, kpo3 paznuuute
mnmpuye O pa3IM4uTUM BpPEMCHUMA H
,,PA3UYUTUM KCHaMa* yKasyje Ha jelaH
MPOIEC  PEMPOAYKIIUje MHaTPHjapXaaHOT
JPYUITBA, TIOYEBHIM OJf HETOBUX MaHH-
¢decranyja y pypaHOM TpaIuINjCKOM
COLIMOKYNITYPHOM MIJBEY, Ma CBE JIO
caBpeMeHOr J100a. AyTOopKa H3y3eTHO
BEIITO W JIYIUJHO yKa3yje Kako IIpoIec
JPYLITBEHOT Pa3Boja, 3alloueT MOJCpPHH-
3anujcKuM pedopmama y 100a COrjanms-
Ma, 3ampaBO HE caMo Jia HHje YIrpo3uo
nocTojambe matpujapxara, Beh je, Ha
M3BECTAH  HAYMH, JIOHCKIEC  YIpaBo
3axBajbyjyhiil OBHM MpolleCHMa, MATPH-
japxar omcrao M 0jayao, a HapO4YHTO Y
NEePHOIY epyIIMje eTHOHAIMOHATIM3MA H
OIMIITET ,,IIOBPATKa TPaJHIHjU* Kao Bep-
HOM TIPAaTHOLy aHAXPOHUX COLMjATHHUX
30uBama y CpOmju y mocienme IBe 10
TPH JeTeHHje.

OBa K®HUTa jecTe Ipe CBera h3y3eTHa
etHorpadcka cryauja. deMUHUCTHYKE je
y OHO] MepH y Kojoj ce (eMuHH3aM
CcXBaTa Kao 3axTeB Jia KeHe Oynmy cio-
6onHe na neduHHUITy cebe yMecTo, Kako
ucrnue ayropka 1wmrupajyhu Cysan
Qanyau, ,J1a WHUXOB HJICHTHUTET YBEK
n3HoBa ofpelyjy mHXoBa KyiTypa H
BUXOBU MyIIKapuu.“ JKewcko CBaKako
IIPeCTaBJba M3y3€TaH JIONMPUHOC HA jel-
HOM Y OBOj CPEJMHH Majl0 MCIHTHBAaHOM
M0JbY AHTPOIIOJNIOLIKOT HHTEPECOBambA, C



THM INTO 3Ha4a] OBE CTYAHjE HaJIeKO
NpeBasmiia3d yCKe OKBUpPE IHUCLHMIUIMHE.
ITopen Tora, u MokIa jorn BakHHjE, OBa
KIbUra HaM TOKa3yje Kako Hayka MOe
OuTH He caMo KopucHa Beh M H3y3eTHO
Jena M 3aHUMIBMBA KaJa ce HBoMe 0aBH

& rpukasy =

HEKO Kao mTo je MupocmaBa Maermie-
Buh. JKeHcKo je TEKCT KOjH Ce YUTa JaKo
u Op30 a 0 BeMy ce pa3Mumuba ayro. On
jelee KIBUI'C CC€ TCHIKO MOXE BHIIC
OYCKHBATH.

Wsan Hophesuh

Sasa Nedeljkovi¢, Cast, krv i suze: ogledi iz antropologije etniciteta i
nacionalizma

Odeljenje za etnologiju i antropologiju Filozofskog fakulteta u Beogradu
i Zlatni zmaj, Beograd 2007, str. 326

Kmwura Came HenespkoBuha — Yacm,
Kp8 u cy3e: o2nedu u3 ammpononozuje
emHuyumema u HAyuoOHAIU3Ma — TpeN-
CTaBJba PE3YNTAT ayTOPOBUX IYrOTOAUIL-
BHX HCTPAXKUBama (pEeHOMEHA STHHIUTE-
Ta U HaioHanm3Ma. Kmura ce cactoju u3
cemaM 3acebHMX, MelhycoOHO mabaBo
MOBE3aHUX CTYIHja, KOje W3 Pa3sTUIUTHX
TEMAaTCKMX  yIJIOBAa  OCBETJbaBajy H
pa3janimaBajy  KOMIUIEKCHY — HPUPO.IY
eTHULIMUTEeTa Ha npocTopy bankana. VY
NpEeAroBOpPY ayTop o0jalmaBa  CBoOje
UCTpaXMBAa4YKEe HHTEHIMje W OAadpaHu
HAcJIOB — uacm W Jcpmeosarse (apadpa-
3a MO3HATHX pedeHnia Buncrona Yepuu-
na u Maxkca Bebepa), Koju MHIHUPEKTHO
yKazyje Ha CYyIITHHY CTHHIHTETa W
HanpoHanm3Ma. Teopujcke MpeTnocTaBKe
U3JIOKEHE y YBONHOM IIOTJIaBJBY —
Emnuuka epyna, napoo, uayuja, paca:
NOjMOGHUK, meopuje, cucmemamuzayuje —
ynyhyjy Ha KOHCTPYKTHBHUCTHYKH IPHC-
TYNl aHajM3M CTHUYKUX (EeHOMEeHa Y
CTy/IMjaMa Koje Clefe.

[TpoGnem ymotpebe mMuTa y caBpeme-
HOj CPICKOj KYJITYpH, U TO Yy TIEPHOIY
u3pasutre HamuoHanHe kpusze — HATO
6omOapnoBama 1999. roamue, pasmarpa
ce y crymmu Mum, pemueuja u
HAYUOHATHY UOEHMUMeEm: MUmMOoI0U3d-
yuja y Cpbuju y nepuody HayuouaiHe
Kpuze. VcTpaxkuBame je KOHIUIIHPAHO
TaKo /Ja 00yXBaTu M MHCTHTYLHUOHAIHU H

HHIMBUIyallHH HHBO OJHOCA [peMa
HAIMOHATHOM HICHTUTETY M aKTYCIHHUM
JOPYLITBEHHM IpOIleCHMMa YOIIUTe, Te JAa
ce nobujenn moxenu ymopene. Hctury-
[MOHATHM HUBO MpAaTH Ce€ TOCPEACTBOM
TEKCTOBa  OO0jaBJBCHHX y  YaCOIHUCY
,,Bojcka“ y mepuony mapt-jye 1999, xoju
jeé 3a WCTpakWBaHM TPOOJIEM TMapaaunT-
MaTH4aH, jep U3paxkaBa CTaBOBE BOJHOT, a
CaMyM TUM — W APKaBHOI' BpXa. I/IHIII/IBI/I-
OyallHd IUIaH peLeniuje U paspane
HaIMOHAHOT MHTA JI0OHUjeH je Ha OCHOBY
eceja Koju Cy cryaeHTH beorpamackor
VHUBEp3UTeTa  MHCAld  Ha  TeMy
,CprictBo®. Cama HenespkoBuh 3akipydy-
jé nma je y TIocMaTrpaHoM IIEpHUOIY
M3PaXeH BUCOK CTEITICH Kopelalje u3me-
Dy MHCTHTYIMOHAIHOT HHWBOA, KOjU HYAH
MHTCKO-PEJIMTUO3HH KJbYY 32 pa3yMeBa-
e aKTyenaHux gorahaja, ¥ MUTOJOTH3A-
LMje Ha HMHIMBUAyalHOM IuiaHy. Perto-
pHKa MHCTUTYIMOHAIHOT MoOJena je — y
OJIHOCY Ha WHIMBUIYaTHH — yOOIHUCHHU]a
U JI0CJe/IHUja, 3aCHOBAaHA Ha II0JMOBHMA H
CIDKEUMa  Pa3MUYUTHX  MHTOJOUIKHX
cHcTEeMa, IIPH YeMy ce TIOTCHIpa BUl)embe
HallMje Kao PEJIUTHO3HE KaTeropuje, Tj.
BpLIM CE CHAXXHA CTHHU(HKAIMja YHUBEP-
3aICTUYKE PENUTHje KakBa je xpuirhaH-
ctBo. Ha nnnuBuayansom miany, Heness-
koBuh 3amaxa ciaabuje yoOInndeHy MHUTO-
JIOIIKY BH3YPY, & O CTapHX MHTOBA —
ynotpedy HCK/bYYHBO XpHUIINAHCKOT H
KOCOBCKOT..
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Y crymuju Hcmopuoepaghuja u nayuo-
HanHU uoeHmumem: emuozenesa Liprnozo-
paya 'y GHmMpOnonoOwKoj Nnepcnekmusu
pa3matpa ce OJJHOC MCTOpHje U aHTPOIO-
JIOTHje Ha mpuMepy eTHoreHese IlpHoro-
parra. Kao mpeamer wucTpakuBama,
YMECTO came INPOIIIOCTH, y3eTa je Impruya
0 IpOLUIOCTH, Tj. HCTOpUOrpadcku
HapatuB. McTpakuBame je KOHIUIUPAHO
TaKo Jia HMCIHUTA y KOjO] MEpH EeTHOre-
HETCKE KOHCTPYKIHjE KOPECIIOHIAMNPAjy ca
aKTyeTHUM IIOJIUTHYKUM IPOjeKTUMA |
nuHTepecuMa. M3oxeHe cy U pasMOoTpeHe
Teopuje o eTHoreHesn LlpHoropamna
(HajyTHLajHUja, T3B. CpHCcKa meopuja,
npeMa kojoj LlpHoropiu mnpeactaBibajy
JIeO CPIICKOT HAIMOHAITHOT KOpITyca; T3B.
Xpeamcka meopuja, Koja 3acTyna cTaB Jia
cy LlpHoropuu erTHu4YkH XpBaTtu, W
YHympawitea meopuja, koja llpHoropie
ompehyje ka0 caMOCBOjaH CTHHYKH
SHTHTET), a TOBYYCHE Cy mapaieie u ca
CIIMYHUM IpuMepuMa y peruony (bocHa:
STHMYKa TPHUIAIHOCT CTAaHOBHUKA OBE
obmacTty, any u Ipyrux Ha bankany, Oma
je TpeaMeT pasUYUTHX KOHCTPYKIIHja).
YHopeaHOM aHaM30M pe3yJsiTara UCTO-
pruorpadCKiX MCTPaKHWBamba M3 PasIudu-
TUX Cp€aArHAa, Ka0 U KPUTUKOM OCHOBHHX
M3BOpa Koje KapakTepHIle HU3aK CTEIeH
noy3naHocty, Cama HenesskoBuh yoOen-
JBUBO IOKAa3yje J1a MPOLUIOCT NPECTaBIba
CTBap MHTEPIpETalMje, a Ce OHa YBEK ca
CTQHOBHINTA  CAaBPEMEHOT  TPEHyTKa
TyMa4d Ha ofpel)eHH Ha4YMH, IPH YeMy ce
MTOTHUCKY]Y WJIN HATJAIlaBajy HEKA HHCHH
aciektn. C 003MpOM Ha TO, aHTPOIIOJIO-
raja ce, Oyayhm ycpeacpehena Ha
CyOjeKTHBHE MEpIENIUje CTBAPHOCTH,
MokKasyje, IpeMa MHILbEHhY ayTopa, Kao
KpeauOWIHMja O] UCTOpHOrpaduje, Koja
CBE BUIIE MOCTaje MpPEeAMET aHTPOIOJIONI-
KUX MPOyYaBarma, a CBE Mambe — MOMOliHA
WY IAPTHEPCKa TUCLMILTHHA.

Crynuja Opeanuszoeanu Kpumu-
Hanumem Kao GUIUEIHAYHA NOMKYAMYPA:
xajoyuuja uszmehy epahancke u Hayuo-
HaiHe udeonocuje u uzmely HapooHe u
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HayuoHaiHe Kyamype TOCEOHO je 3aHUM-
JbMBa jep OTBapa HOBa MOJpydja HCTpa-
XKUBamba y gomahoj eTHomorWju
antponiosioruju.  Camra  Hepnespkosuh,
KOMITapaTHBHOM aHaJIM30M TPAIAMUIHOHAI-
HUX M CaBpeMEHHUX OOJIMKa KpUMHUHANA,
oTBapa mpoOJieM KyJNTypHE BHILE3HAY-
HOCTH KPUMHHAIHOI TIOHAIlamha, Kao H
npoOiieM HacTaHkKa, TpaHcopmanuje H
KOHTEKCTyamu3aluje oapeheHux BHIOBa
kpuMuHanurera. [ToxpoOHO je pasmotpe-
Ha NPUpOJa Be3e KPUMHHAIIA U KYJITYpe, C
MOCeOHMM OCBPTOM Ha Ma(HjamTso,
Tepopm3aM H Xajayudjy. Kynrtypomomka
aHaiuM3a Xajayuddje M3BpIIeHa je ¢
003UpOM Ha HHEHY IMO3MIUOHHPAHOCT Y
OKBHUPY OINO3UIH]je epahancka udeonocuja
/ Hayuonanna udeonocuja. HenerpkoBuh
MoKa3zyje Ha Koje cBe HauuHe Madwuja,
TepopH3aM U Xajaydrja KOPECIOHIUPAjy
ca CTHHYKOM M HAIMOHAJIHOM MpUIMAJ-
Homily, Tj. KakO c€ Ha OBUM OOJIHIIIMA
OpPraHM30BaHOI KpHMHHAIA OrJieAa HH-
Tepakmnuja GpaxTopa Kao MITO Cy ApKABHH
amapaT, eTHHYKa W HalMOHAJHa IOoBe3a-
HOCT ¥ IPUBPEIHO-CKOHOMCKH CHCTEM.

Y eMnupHjckd 3aCHOBaHO] CTYIHjH
Emnugurayuja  coyujarnux epyna u
HOMUMU3AYUJA  KYIMYPHUX CIeYuduuHO-
cmu: Cnosenu u oOanxancku FEeunhanu,
MPETJICHOM aHAJTU30M Pa3IMYUTUX HU3BO-
pa ¥ BUXOBOM JICKOHCTPYKIIUjOM Kaja je
ped o 3ajemHuny OamkaHckux CIoBeHa,
OJTHOCHO aHAIM30M ‘00jeKTHBHUX H CYO-
JeKTUBHUX IIOKa3aTeshba ETHUYKOT HIICH-
tuTeta Oankanckux Erumhana, ayrtop, y
CKJIaJly ca CBOJUM KOHCTPYKTHBHCTHYKHM
MIPHUCTYIIOM, MOJBJAYH Ja j¢ Y JaHAIIHbEM
CBETY CHMYyJallMja ¥ aHTUCCCHIIMjaIn3Ma
mocrana HeyHKIMOHATHA [OAeia Ha
MPaBe U U3MUIIJBCHE TPAIUIIH]C.

JlBa mocnenma 0OMMHHja TOTJIaBba —
Jesux u Hayuonamnu udenmumem WU
Oonoc usmelly penucuosnoe u HAYUOHAT-
Hoz udenmumema — nocsehena cy jesuxy
W PENUTHjU Kao HajBaXHUjUM aclleKTHMa
STHUYKOT M HAIMOHAJIHOT WJCHTHTETA.
AyTop Hajmpe pa3MaTpa Be3y je3uka H



HaIlMOHANIN3Ma, TpoOJieMe AWTIIOCHjE U
riotorpaduje, rpaaehu Ha Taj HAYHH 110j-
MOBHHU OKBHpP 32 HCIUTHBAC JINHTBUC-
TUYKE U COLMMOJIMHIBUCTUYKE TTEPCIICKTU-
BE jY)HOCIIOBEHCKOT IpocTopa. AHajiu3a
COIMUOJIMHI'BUCTUYKHUX ITPOIECa y OJHOCH-
mMa Cpba u Xpsata, ka0 u Cpba wu
IpHoroparia, moceOHO je 3aHUMJBHBA U
aKkTyenHa. JIMHrBUCTHYKH MPOLECH, UCTO
Ka0 W PEIMIHO3HOCT, YCIOBJBCHH CY
KpeTambhMa U CTparerdjaMa Ha MOJUTH-
YKOM [UIaHy. PeJIMrHo3HM HACHTUTET
LpHoropana pa3sMOTpeH je y CKIOMy
omHoca ca Cpb6uma/Cpbujom u XpBaTh-
Ma/XpBaTCKOM, Ka0 U ca MPaBOCIaBIbEM U
KaTOJIMYaHCTBOM Kao HIMPUM UAECHTU(H-
KaI[1jCKUM OKBUPUMA.

Y wmonorpadckoj cryamju  Camie
HenespkoBuha, mpoOiieMu CTHHIIUTETA W
HallMOHAIM3Ma pa3MaTpaHl Cy KOHTEKC-
Tyalnu30BaHO, y CI0XKEHOM, THHAMHYHOM
u Mel)y3aBHCHOM OTHOCY OpOjHUX JPYIIT-

& rpukasy =

BeHUX (paktopa. Pazmarpammma je o0yx-
BalieH Kako HOJUTHYKHA M HHCTUTYLHO-
HAJIHU, TaKO W CYOjeKTHBHH IUTaH KOH-
CTPYKIIHj€ U JIEKOHCTPYKIIHje Pa3IHIUTHX
acrekata eTHMYKOI U HalMOHAITHOT
uneHturera. Teopujcka  yTeMEJbeHOCT
UCTPa)XKUBAha, IeTaJbHO M03HABAKE U3BO-
pa ¥ BHUXOBa CBeOOyXBaTHa WHTEpIIpe-
TanyMja YHHE OBY CTYIOH]y Y30pHOM,
OpUTHMHAIHOM M WHcHpartuBHOM. OmHa
nokpehe 3HauajHa TeOpHjCKa U METOMO-
JIOIIKa THTaka W NpelCcTaBba He3ao0H-
Ja3Hy JIMTEpaTypy 3a CBE OHE KOjU
MOKYIIaBajy Ja pa3yMejy mporece KOH-
CTpyHcama HICHTHTETA Ha bankaHy.

Ha xpajy, anu He Mambe BaXKHO: KIbUTa
cagpKu pe3rMe Ha CHIVIECKOM jE3HKY,
cnucak KopumiheHMx n3Bopa M JMTepa-
Type, Kao W TperiefaH WHIEKC 0jMOBa,
TaKo peJak mocrynak y nomahoj ernoso-
THjU ¥ aHTPOTIOJIOTH]H.

Cama 3nmaranosuh
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XpoHuKa

MNMpepaBamwa ogpxaHa y okBupy TpubuHe ETHorpadckor

umHctutyTta CAHY, 2008. roanHe

OparaHa Pagojuunh
Etnorpadcku uactutyr CAHY, Beorpan

APXUBCKA UCTPAXXUBAHA U BUXOB 3HAYAJ 3A ETHONOInJY

AKo Cy Hekaja MaHacTHpH U IPKBE
OmIM TJIaBHM MEHTPH Yy KOjUMa Cy ce
YyBaIM IPHUMapHH W3BOPH, pa3BOjeM
JpyILITBa Ty yJory cy Beh qaBHO, MOroTo-
BO Y Pa3BHjE€HUM 3eMJbaMa IIpey3elie 3a TO
CIIeLMjal30BaHe HUHCTHTYLIHjE — apXUsu.
ApXHBH Cy AaHac WHTEPIUCUHIUIMHAPHE
YCTaHOBE,  CaBPEMEHE, HCTOBPEMEHO
OKpEeHyTe KyITypH, YIpaBH, HaylH,
IIKOJICTBY-00pa3oBamy. Moxxaa Makcuma
Jla je ceaku OHAj KOju 3HA 20e ce Haudze
nooayu 3a HAyKy, eeoma OIU3AK 04 FOMe
u ognaoa (Qui scit ubi scientia, proximus
habenti  est) HajBepHHje  oOApakaBa
CIIOjUBOCT pajia apXUBUCTA U HCTPAKUBA-
ya y Hayuu. Ha mnpumepuma Buie
ayTopa-€THOJIOra, KOjH Cy C€ y CBOM
HAy4YHOM pajy OCJlamalli Ha apXHBCKE
U3BOpE, Ca3HAjeMO IUMEH3Ujy U YIOTry
OBHX H3BOpA 3a €THOJIOTH]Y. UnmeHUIIA je
Ja ce NHCAaHWM H3BOpUMa OBE BpCTE,
HApO4YWTO OHMM M3 pPaHMjUX BEKOBa, Y
nopehemy ca mopanyuMa Koju ce MpHKYII-
Jbajy TyTeM AaHKeTa WIM WHTEpBjya,
nocBehyje cBe Mame Maxmbe.

HctpaxuBame KynTypHHX (heHOMeHa
W3 Halle Najke MPOUUIOCTH Hajuemhe je
OCTBapMBaHO MyTeM ,.Beh HammcaHor —
He peTko 0Oe3 mpoBepe HCTOT, Te Ce

TIOCTaBJba MIUTakE peeUHNCAaHA TAKBAX
3aKJbydaKa M3 TAKO3BAaHOT POMaHTHYap-
CKOT 3aHOCa, WM aK U3 JieJla KBa3HHaYKe
KOja ceé MCTUM HECTPYYHO ajl OOMIIATO
CITYXH.

MuHynM03H0, KOHTUHYMPAHO U CTPII-
JpuBO Tpaheme KyATypHUX (EHOMEHa Y
UCTOPHUJCKOj  PETPOCHEKTUBH,  IYyTEM
apXMBCKUX BECTH, NpejcTaBiba oborahu-
Bam¢ HAllUX Ca3Hama O HaMa caMHMa, Ha
YeMy M MHCHUCTHpPA €THOJIOTHja Kao Hayd-
Ha JUCHUIIINHA.

Ma xaxo ce 6aBUIM CBPEMEHUM TeMa-
Ma Koje 3axTeBa yOp3aHH pUTaM XKHBOTA,
WMaK TMOjeUHA HCTPaXMBAaYM HE 3a00H-
Ja3e apxWBCcKe u3Bope, Beh youasajy
3Ha4aj HUCTUX, KOJU TMpU  aHAJIM3U
onpeheHnx KynTypHux (eHoMmMeHa u3
Halle IPONIIOCTH, MOTy Jia TIpyXke
BaIUJHE TOAAaTKE W Ja YyTU4y Ha
peneduHucame nojenuHux, Beh msrpabe-
HHUX CTaBOBA Yy €THOJIOTH]H.

Moryhe je na y 6yayhHoctn apxus-
cka rpaha Oyzxe mocTynHa My €IEeKTPOH-
CKOM OOJIHKY, IITO CBAaKako HE yMamyje
motpeOy nma ce wmcTpakuBauum Hahy Ha
TEpEHy Y apXUBCKOj HHCTUTYIIH]H.
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I'bynuyo C. Puctecku
WHCTUTYT 3a €THOJIOTHja U aHTPOIIOJIOTH]ja

VYuusepsurer ,,Cs. Kupun u Meroauj“, Cxonje

TEPEHCKU PAQ MEBY HEMNOCTOJERUM JbYAUMA

EtHorpadmuja 1pyluiTBeHo MAPruHaJIu30BaHUX rpyna

10. HoBembap 2008.

VY oBOM IpepaBamy JUCKYTOBAHO je O
MUTakbUMa TEPEHCKOT paaa u3Mel)y npyu-
TBEHO MaprHHAIM30BaHUX Ipyna y LHbY
CTBapame eTHorpaduje o HHMa Kao U
pagd aHTPOIOJIOMIKOT MpOy4YaBama HbH-
XOBHX IPYIITBEHUX M KYJITYPHHX Kapak-
TepucTHKa. HaBeneHa cy HCKycTBa U3
HEKOJIMKO HCTPKMBAYKUX IIpOjeKara,
peanu3oBaHUX Ha MOApydjy PemyOnuke
MakeqoHMje, YCMEpPEHUX YIJaBHOM Ka
UCTPaKMBaKy aJ0JIECIIEHTCKUX TIIOIyJia-
{ja MyIlIKapama KOju HMajy CEeKC ca
mymkapuuma (MCM), anonecueHTUMA
KOjH HyJe CeKCyallHe YCIyre y3 HaJIOK-

Iburbana NaBpunosuh

Etnorpadcku nacruryr CAHY, beorpan

Hany (AHCY) u ajosiecueHTHMa KOjH
nHjektupajy npore (AUJM). Pasmarpana
Cy pa3iW4HTa UCKYCTBA Y METOJOJIOTH]H
NPUCTYIa TAKBUM Ipynama, y MEeTOHO0JIO-
THji  OpraHH30Bama TEPEHCKOT paja
mMelly BUX U Y MEeTOJoJorHju m3bopa
UCIIUTaHUKa. Y NpelaBamy Cy pa3Marpa-
HU TIO3UTUBHU W HCEraTUBHU AaCIICKTH
HCTpaXMBa4dKor paga Mely apymTBeHO
MapruHaaIn30BaHuM rpynama. [loceOHo je
aKI[EHTOBaH MPO0OJIeM aKTUBHOT YKJbYYH-
Bamba MPHIAJHIKA CAMHUX [UJBHHUX Tpylia
y UCTPaXMBAYKH IPOLEC U TEPEHCKU Pal.

O YCINOMEHAMA, XEPOJUMA U NMYTOBAKBLUMA

Kion Jleu-Ctpoc Ha TepeHy
27. noemoap 2008.

Maja 2008. romune y ["amumapoBoj
oubmuorenu Ilrejade, TOBOJAOM MpoOCaBe
crotor pohennana Knoma JleBu-Ctpoca,
o0jaBJbeH je M300p U3 HErOBHX nena. Y
TO wu3game je ynuwio cenam JleBu-
CTpoCoBHX KJIbYYHHX KEbUTA (IO HhETOBOM
n3bopy), HacTanux y mepuoxay ox 1955.
(Ty>xxuu Tporm) no 1993. roanne, Kazna je
M3allia BeroBa moclhemha Kibura Regar-
der, Ecouter, Lire (Ha eHrecKu mpeBene-
HO Kao: Look, Listen, Read). U3name je
JOMYECHO J0Cal He00jaB/beHHUM TEKCTO-
BUMa, Npe CcBera OenelikaMa u3 ,,3eJIeHe
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Oenexuuie” (IMyTHUYKOT JTHEBHHKA), KOja
ce 4yBa y apxuBy ¢paniycke Haimonan-
He OuOnMoTeKe, W W3 KOje Cy 4YHTaBH
nenoBu yuun 'y Iyowcne Tpone u japyre
JleBu-CtpocoBe TEeKCTOBE, all U TEpEeH-
CKMM Oerenmkama, Koje Cy — 3a paslIuKy
0J1 OPIKIBHUBO 3a0€TIeKEHNX aCOIHjalija
U pasMHILbaka Yy IHEBHUKY — Kpajie
CyMapHe.

Jleu-CtpocoB jyOmiej wm3riemao je
Kao TpaBH TPEHYTAK 3a IPEUCIUTHBAGC
HE caMO HCTOBOT 3Hayaja 3a pa3Boj aH-
TPOTOJIOTHje W/MJM HacTajale CBeTa



OHAKBOT y KaKBOM JIaHAC KMBUMO, HETO U
3a pa3Marparmbe HEeroBOI TEPEHCKOT paja
— JIlela HBEerOBOT aHTPOIIOJIOMIKOT aHTaXk-
MaHa KOjU je, Y CTPYYHHUM KpPyroBUMa,
Hajuemhe HamajaH W/WIM MaprUHAIN30-
BaH.

[MpenaBame je oOyxBaTwio aHAIKM3y
JIeBu-CTpOCOBHX TEPEHCKUX HCKyCTaBa y
Bbpasuny, bypmu u Hcrounom Ilakucrany
(mamac bBaHrmagemn), WEroBHX H3jaBa
0/TI0OBO/IOM TEPEHCKHX MCTPAKUBamba, Kao
W aHAIH3Yy NPUMEIOH KOje Cy HErOBOM
TEpEeHCKOM panxy ymnyhnBaHe ox cTpaHe
MPEBaCXOAHO OPHUTAaHCKHX M aMEPHUYKUX

Mwupko BnarojeBuh

& XpoHuKa =

aHTporonora, GopMupaHux, 6ap xama ce
paad O TEPEeHCKOj MPaKCH, Y APYTradujoj
aHTPOIIONIONIKO] Tpamunuju. CBEyKyITHO,
pasMarpame JleBu-CTpocoBOr TepeHCKOr
pala ¥ BeTrOBUX pe3yJiTara [I0Ka3alo je, C
jemHe CTpaHe, Jla aHIVIOCAaKCOHCKH KOH-
LENT TEPEHCKOT pajia HUje jeJUHU MOTY-
hu, a ca gpyre — KOIMKO CaBPEMEHO
MOYJIADHO  HIOMMAmEe  AHTPOIIOJIOTH]E
LIMPOM CBETA, y YHjeM ce LIEHTPY Haja3n
AHTPOIOJIOr-Kao-aKIMOHH Xepoj, AyTyje
yrpaBo JleBu-CTpocy U HEroBoM TepeH-
CKOM pafy.

Wuctutyt 3a drmozodujy u ApymTBEeHY TeopH]jy, beorpan

KOINUKO MMA NMPABOCJIABHUX BEPHUKA OAHAC?

O conMoIOIMKNM KPUTEPUjyMHUMA PeTUTHO3HOCTH

15. nenemoap 2008.

AyTOp y OBOM TpelaBamy IOKYIIaBa
Jla OJITOBOPH Ha MHUTamkE 0 OPOjy BEpPHUKA
JlaHaC YOIIITEe y JBeMa IOCTKOMYHHC-
TUYKAM U TIPaBOCIIaBHUM 3eMJbaMa, a
notoM #u Opojy camux (IpaBOCIIaBHHX)
BEpHUKA. ¥ TOM CMHCIY CE€ aHAINU3UPAjy
OpOjHH PE3yNTaTH CTBOPEHE EMITUPHU]jCKE
eBUICHITNje y3 ynoTpeOy BeIHmKor Opoja
MHIMKATOpa O KOjUMa ayTop paclpaBiba
y IpefaBamy. AyTOp UX aHATU3HPA MIPBO
Ka0 WHJMKATOpPE MPEICTaBHE IMMEH3H]je
PEIMTHO3HOCTH, 3aTUM Kao HWHJMKATOpe
BEpOBama y JIOIMATCKO je3rpo xumrhas-
CTBa, WHAMKATOpE aKTyeJHE IIPKBEHO-
oOpenHe Tpakce W Kao HMHAMKATOpe
TPaAMIMOHATIHOT OJTHOCA ITpeMa PEIIUTHjH
u npksu. OBUM aHanu3ama HAaCTOjU ce Jaa
ce mpoHalie OHaj KPHUTEPHjyM I CKYII

Kputepujyma koju he HajOoJbe na m3pazu
PEIUTHO3HOCT CTAHOBHMIITBA Ha TPaBoO-
CJIaBHOM DEJIUTHjCKO-IIPKBEHOM TIPOCTO-
py. Y TOj aHanu3u ce UACHTHU(UKY]Y TpH
MIPUCTYTIA Y PYCKO] COIMOJIONIKO-PEITUTH-
oJIoNIKoj 3ajenHUnM. IIpBH je MMEHOBaH
Kao KJIaCHUYHM, ITO3UTHUBHCTHYKH MpPHUC-
TyHn, JpYyrH Kao TIIOCTKIACHYHH HIIH
(deHOMEeHONOIIKM a TpehW Kao CHHTETH-
9Kd. 3aTUM ayTop pacmhpaBjba O TIOjMY
BE3aHOCTH JbY/U 32 PENUTHjy U LPKBY U O
WHIMKaTOpUMa T€ BE3aHOCTH, Kao M O
WHJIEKCHMa KOjJH Cy COIIMOJIONIKH TOTO/I-
HUJU 338 WCIHMTHUBAE DPEJUIH)CKO-IIPKBE-
HOr KoMmiuiekca. Ha xpajy mpenaBama
ayTop Jaje HEKOIMKO METOJOJIOLIKHX
yIycTaBa 3a COIMOJIONIKO HCKYCTBEHO
HCTPaXMBAE PEIIHTH]E.
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Peu Ha oTBapamy U3noxoe:

3oomopgpHU opHameHmM y mpaduyuoHanHoj kynmypu LLlymaduje

aytop Cetrnana Panojkosuh

ITomroBanu roctu,
Tocnioaune aupekrope,

XKenmum na ce, mpe HEro MTO KaXeM
HEITO 0 M3N0XKO0HN 300MmopHu opramenm
v mpaduyuonannoj xyamypu Lllymaduje,
3aXBAJIUM ayToOpy OBe H31I0XkOe — KoJe-
ruani  CBetnanm PamojkoBuh, capan-
muky Hapomuor myseja y Kparyjesiry,
mro HaMm je omoryhmma ma ce myTtem
BU3YJICHOT JI0)KHBJbaja, KA0 HajCHAKHHU]ET
BHJIa YOBEKOBE MeEpLEINIHje, MOACETHMO
npouutocty cranoBuuka lllymanuje, anu
U Ja TOHEmTO HOBO O TOj HPOLUIOCTH
HaY4HMO.

mb Koju je ayTopka 0BOM H3J10K00M
ceOM TocTaBmia, M3JIOKOOM Kao 3Hayaj-
HUM BHJIOM MY3€jCKE NENaTHOCTH, Caiap-
KM Ce HE CaMO y TOME Jia CE 3ahHTepe-
coBaHnMa oMoryhu yBupg y 30HpKe Koje
Cy YIVIaBHOM IIOXpameHe Yy JAeONonMa,
Beh 1a ce MCTOBpeMEHO IpHKaxe jelaH,
CacBUM Malli HCeYaK TpPaJHuIHOHATIHE
KYJITYype Hapoja KOjU >KUBH Ha MPOCTOPY
Hlymanuje. Ha u3moxOu 4njy mocraBKy
YMHE TPEIMETH HacTall TOKOM Jpyre
nosoBuHe 19. u npBe nonosune 20. Beka,
kosternanna C. PagojkoBuh mpexacraBmina
je mocMmarpady 3aHUMJBUBY M PEJIATHBHO
Maio oOpahuBaHy eTHONONIKY TeMy —
HapoOJHO CTBapajalliTBO KoOje ayTopKa
Ha3uBa HapOIHOM yMeTHoIhy.

Hapoana ymerHocT, a mnpeaMeru
W3JI0)KEHH Ha OBOj HW3JIOKOH jecy camo
WeH Jenuh, npeicTaBiba U3pa3 cXBaTamba
Jlenoe, Tpe CBera — I0jeUHAId KOjU Te
NpeaMeTe  CTBapajy, H3pa3  HUXOBE
nHcnMpanyje W Hanmaxayha. Ilocmarpa-
jyhu usnoxxene mpeaMere, mocmarpay ce
MHQOPMHILE O HUBOY KyJATYPHHX Ca3Ha-
Ba, K0 ¥ OMNIITHX YMETHUYKHUX CIIO3HAja,
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HE caMO CTBapajala, Hero U KOJICKTUBa
yuju je oH mpencraBHuk. Crora je 3a
MOXBAJy OMIyKa ayTOpKe Ja HaM
BU3YEJHO J0Yapa OBaj CETMEHT HapoJHE
YMETHOCTH.

OpHaMeHTH Cy CBaKako jemaH oOf
HajpaclpoCTpameHHjUX HauYWHA 3a HCKa-
3UBalke MHCIH, ocehama, omaxama H
MCKYCTBA IOjEeAMHIIA, Al 1 KonekTusa. C
003MpPOM Ha YHILCHHILY 1A j€ OpHaMCH-
THKa BPJIO KpeaTHBaH HAUYMH HCIIOJbaBatha
JIeTIoT, HHWje HEOOMYHO TO LITO CE HCTH
OpHAMEHTH YECTO Haja3e Ha Pa3InYUTHM
BpcTamMa Mmarepujana. 300T CBoOje TpHia-
TO/UBMBOCTH, IPEHOIIEHH Cy W3 jeIHe
cpeanHe y apyry. Yecto cy y TOoM
MpeHoIekhY NpuiarohaBaHu moTpedama
U OCOOCHOCTMMA 3ajeqHHIe Koja X je
NpUXBaTala, alld U CXBATalky ECTETCKOT
0J1 CTpaHe UCTE TC 3ajCIHHUIIC.

300MopdHa OpHAMEHTHKA je Ha H3-
700U MpecTaBbeHa MpeIMeTUMa HaMe-
ICHAM CBaKOJIHEBHO] yNOTpeOH, W TO:
Konexyuja mexcmuanoe nokyhcmesa (hu-
JIMMH, UpaMH, jacTyIH, MEMKUpH, Topoe,
KyBapHIe); 0elo6u HApoOHe  HOUlbe
(jemern, mperave, pyKaBHIIE); npeomemu
nokyhcmea 00 opeema i memana (IpBeHe
KallNKe W TIPeKNIaiu); npeomemu 00
neueHe 3emmbe; MY3UUKU UHCHPYMeHmu
(rycne); naxum; yckpuirea jaja; wmmanoeu
u nyie.

Hcropujckn mocMmarpaHo, pas3iio3u 3a
000>aBame KUBOTUIbA PA3IMIHUTH CY, I1a
j€, CXOZHO TOME, M JBOjaK OJHOC YOBEKa
npeMa wuMa. M 1ok je jeaHe HacTojao na
YMHJIOCTUBH, ApyruMa je Ouo 3aauBIbCH
300T BUXOBE JIETIOTE, IITO Cy CaMO HEKH
ol pasnora 300r KOjUX c€ y HapoIHO]
JIUKOBHO] YMETHOCTH, a TOCe0HO Ha TIpe.-
METHMa 32 CBaKOJHEBHY yHoTpeOy, Ipes-



MeTMa  KOpuIDheHMM y  CBEYaHHM
IpUiIMKaMa, NpeAMEeTHMAa 3a 00aBJbambe
o0MYajHUX paglbU W CIMYHO, MOTY
Ha3peTH Caap)Kaju KOju MPEACTaBIbajy
JlaJIeKy PEeMUHHCIICHIN]Y MHUTOBA, JIET€H-
i, 0ajKu, ald ¥ CHOBa TeHeparuja 0e3-
MMEHHX CTBapajana.

be3 003upa Ha J€NOTY U BU3YEIHU
JIOKHBJbA] KOJH H3JO0XKECHH MPEIMETH
u3a3uBajy KoJ| MocMarpada, 3amnamhene
CIMKe BpeMeHoM Onene u3 cehama, kao
OHE CHUMJbEHE rojiapous anaparom. Jla y
MOTIYHOCTU He O u30eerne, ayTopka ce
NOTPYAWIIA 1a O HbHMa OCTaBH W THCAHH
tpar. Karamor wusnox0e, HCTOBETHOT
HacioBa — 300MOpgHU OpHamenm Y
mpaouyuonainoj xkyamypu Illymaouje,
nopeq mnomohu y pasymeBamy came
M3T0K0e, MPeCTaBiba U 3HAYAjaH TOTPH-
HOC YIIO3HABaWky TPaJUIIMOHATHOT HACIe-
ha llymanuje, anu 1 00JbM YBHJI y OBaj

<~ Mpukasn =

CCITMCHT HapOJAHOI' CTBapajiallTBa YOII-
mTe.

W na xpajy, anmm He Kao HajMame
Ba)XHO, NOTPEOHO je HANOMEHYTH Ja
n3nox6a u karanor 3oomop@nu opHa-
Menm Yy mpaouyuonainoj xyamypu ILly-
Maduje, KOojuMa HaM ce TIpeACTaBHIIA
Bummm kyctoc C. PamojkoBuh, mpencras-
Jbajy 3Ha4ajaH OTNPHUHOC YIIO3HABAY
TPAIUI[HOHAIHOT CPIICKOT W IIyMajiuj-
ckor Hacneha, kao u genatHoctd Hapon-
Hor my3eja y KparyjeBy. Jour jenqHom ce
3aXBajbyjeM ayTopy M3JI0k0e Ha ycrell-
HOM TIpe/ICTaBbakby BEHOTA Paja jaBHOC-
TH, alld ¥ Ha YCIEIIHOM MpEICTaBJbaby
My3ejcKor (oHpa.

Ko #uje nornenao m3mox0y, cana nma
MIPUIIHAKY!

XBaia!

Kparyjesai,
17. oxto6ap 2008. roguHe

Mununa VBanosuh-bapumimh

Peu Ha oTBapamy usnoxbe: lMpou3eodu abayujckoe 3aHama

aytop Cuexana Tomuh-JoxoBuh

[TomrroBanu roctw,
[MomrroBanu nomahuuu,

IIpe Hero wWTO HEWTO KaXeM O
n3n0x0u Ilpouzeoou abayujckoe 3anama,
JKEIIMM J1a c€ 3axBayuM ayTopy CHexaHH
Tomuli-Jokosuh, capamuuky Myseja Ha
oTBOopeHoM ,,CTapo celio®, Ha MPYKEHO]
NPWIKIK Ja Ce€ TMOJCETUMO MPOULIOCTH
CTaHOBHHUKA 3JaTHOOPCKOT Kpaja, alu U
Jla IOHEIITO HOBO HAYYHMO O 10j.

IIpocTop y KoMe ce Hama3uMo JodYa-
paBa HaM He caMO HeKaJallmby amOujeH-
TaJIHy LEJHHY 37aTndopckor cena, Beh u
JIE0 TPAJUIMOHAIHE KYJIType CTAaHOBHHKA
KOjU Cy XHMBEIHM WIH jOII YBEK JKUBE Ha
OBOM IIPOCTODY.

[mb Koju je ayTopKa OBOM H3J10K00M
ceOu TIOCTaBWIA jecTe Ja jaBHOCTH
MpUKaKe MPOM3BOJE adalMjCKOT 3aHaTa.
Hawmepasajyhu na npunpemu u3inox0y, C.
Tomuh-Jokouh cUrypHO HHje pa3MHII-
Jbaja 0 TOMe y Kojoj he Mepu mweH Tpya
Jlo4apaty MoCceTHoIy — MPUIUKOM TJie/ia-
Ba CeKCIIOHAaTa, a MOCeOHO IPHIUKOM
YUTamka TEKCTa KaTajlora oBe M3JI0k0e —
HEKO, 32 MHOT€ OJI Hac IMPHUCYTHHX HE
TaKo JJaBHO BpeMe, KaJia je HaunH KUBOTa
010 TONPUINYHO JpYyraduju y OJHOCY Ha
ca/lalliky, MOoceOHO y OAHOCY HAa HAa4yMH
KHMBOTAa TeHepaldja poheHnX TOKOM
OCaMJIeCeTUX U JEBENECETHX TOJHHA
MPOLLIOT BEKa.
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<= nacHuk ETHorpadpckor nHctutyta CAHY LVI (2)'::>

[TomToBaHu TmOCETHOIN, a0alHjCKI
3aHaT, Kao0 W TPOU3BOAM aballjCKUX
3aHAT/IMja, Kao IITO Cy TOPHH JEJOBH
onehe — jemery, KOMOpaHH, MOATPYIEba-
1M, TYHEBH, 3yOyHHU U Jpyro, ynyhyjy Ha
HEKO Jpyraddje BpeMe y OJHOCY Ha
BpeMe Halller CaJalliber JKUBJbEHA, Ha
BpeMe KaJjia je TEXHWUYKHUX Tomarajia Ouio
TEK TOJMKO Jia C€ paj OBHX 3aHATIHja
MOJKE Ha3BaTW 3aHATOM, a HE JoMahoMm
panunomhy. OBa HamoMeHa 3arpaBo
3HAYM Jla je pyYHH pax OWo HajBa)KHH]E
obenexje pana abanmja.

OHO WITO ce Ha M3I0KOM HE BUIH, a
mro ce y Tekcry Karamora Moxe
npounrtaTtH, jecre ciuenehe: kako ce
abanujcKu 3aHaT pasBHjao, T€ KOjH CY TO
OWIM HajBaXKHUjH MTPOOJIEMH ca KOjuMa Cy
ce abaymje cycperalie y CBOM pamy.
Kenehm na wnac Ommke ymo3Ha ca
HCTOPHjCKHM pa3BojeM oBor 3aHara, C.
Tomuh-JoxoBuh ce morpymmna na Ham
NPUONVKK HAYMH paja, alld U Ja YKaKe
Ha MaTepujaie Koju cy KopummheHHn 3a
n3paay TMOjeIUHHUX JenoBa onehe (Ha
NpUMep: YBaJbaHM WM HEYBaJbaHHU, Yy
YETUPU HUTH TKAHU, BYHEHU MaTepHjasu
— MO3HATH]H y HAPOAY Kao CYKHO).

N3 Ttekcra Karamora koju mnparu
U3J0X0y, TIOpe OCTaJIor, ca3HajeMo Io-
HEIITO O OJIHOCY abaluja u Tep3uja HaKOH
cTymama Ha cHary Ypenbe o ecHapuma
u3 1847. rogqune. Ha oBoM mpocropy cy,
mpe cBera 300 CPOAHOCTH paaa, a
JIOHEKJIe U 300T MaTepujana KOpUIheHnX
3a W3paay MpeaMeTa, y jemHOj ecHadCKoj
OpraHU3aIMju [enane adanuje U Tep3uje.
3ajenHuuka ecHadCcKa OpraHusaiyja Tpe-
6ano je aa wiaHOBMMa 00e30equ OIcTa-
HakK, Ja yTHU4Y€ Ha KBAJIUTCT NPOU3BOJILE,
onpehyje Takce, JOOUTaK, BUCUHY HAIHH-
na ¥ toMe cnuuHo. MehytuMm, Kako y
JKUBOTY HHjE CBE JCITHOCTABHO, a Ypea-
6om Huje Omio o6e30eheno pasrpaHu-
Yeme MOCIIOBA IO 3aHAaTHMa, TO j& YecTo
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ONIA3WIIO 10 HecyTjacuiia, a Hajuemrhe
300T TpeIuTiTama HAIeKHOCTH M TIpe-
y3MMamba MOCIIOBA.

Beh kpajem 19. Beka, abayujcku 3aHat
ce MOJIAKO TIOBJIAYM Y CEOCKE CpeuHE,
rae omncraje jomr cieaehux HEKOIMKO
JICLIeHHja, Kaja ra y MOTYHOCTH MOTHC-
KYyje MHIYCTPHjCKa MPOU3BOIbA.

Hwujenan 3anar, ma Hu abaygujcku, HUje
Morao Inocrojatu 0e3 momarasia, OZHOCHO
— 0e3 amara. be3 o63mupa mrTo ce mocra
TOTa pagWiio PyKOM, IIOCTOja0 je Majo-
OpojHHU W, TT0 M3PaaH, AOCTA jeTHOCTaBaH
ajar, KOjH je 3aHaTiiijama, Kao INTO Ce H
Ha 1MoCTaBUIM MOXE BUACTHU, ITOMArao npu
paly: apliuH, Makase, Wrje, HalpcTak,
yTHja, 3aKayka, U0, KJIeITa U APYTO.

Kana je ped o omeBHMM npeaMeTHMa,
MaXmy MocMarpadya yBeK MpUBIIAde Kpoj
U opHaMeHT. Abanuje cy, mope] 1B,
panuiie n yKpamiaBame CallliBeHHUX Hpel-
MeTa, OOMYHO aruIMKanujaMa (HallnBarbe
Marepyjasia 3a IOJUIOTY) W TajTaHnMa,
KOjH Cy TaKkol)e HaIlBaHU Ha MOJUIOTY.

W Ha kpajy, aqm HEe Kao HajMambe
BaXHO, TOTPEOHO je HANOMEHYyTH Ja
n3noxk6a u karajor Ilpouszeoou abauuj-
cKoe 3aHama, KOojuMa HaM ce IpeicTa-
Bmwia Caexana Towmwuh-JoxoBuh, mnpen-
CTaBJba 3Ha4ajaH JIONPUHOC YHO3HABAIbY
CpIICKOT TpaauuuoHamHor Hacieha, amm
NIPEBacXOHO — YyIO3HaBamwy Hacieha
371aTHOOPCKOT Kpaja, Kao M JeJNaTHOCTH
Mys3eja Ha oTBOpeHOM ,,CTapo ceno®. Jomr
JEIHOM ce 3axBaJbyjeM ayTopy H3II0kKOe
Ha YCIHENIIHOM MPEACTaBJbaby jaBHOCTH
CBOTA pajia, alld U My3ejcKor (GoH/a.

Ko mo cama Huje morjemao H3JI0K0y,
caja nma npuiuky! Xsana!

CuporojHo,
30. jyn 2008. roauHe

Mununa MBanosuh-bapumh



YnytcTBO ayTopuma

I'macauk EtHorpadcekor mucturyra CAHY, mosHar mupoj Hay4HO] U
CTPYYHO] JaBHOCTH Kao jeJMHa €THOJIOIIKA IyOJuKaIja MelyHapoIHOT paHTa y
Cpouju (R 52), Beh Bumme ox moyia Beka 00jaBJbyje pPE3YJITaTH HCTPAKHBAMHA
C€THOJIOIIKUX U aHTPOIOJIOMIKHX, Ka0 U CPOAHUX HAYKaA.

VY T'nmacuuky ce o0jaBibyjy cienehe KaTeropuje wiaHaka: OPUTHHAIHH
HAayYHA pafoBH, MpErjeIHH WIAHIN, HayyHe KPHUTHUKE, IIOJEMHKE, IPHKA3H,
xpoHuke u 6ubnmuorpaduje. [lomutuka penakiuje I'nacHuka je ma myomukyje camo
pazoBe KOju ce MpBU MyT 00jaBJbYjy , U TO Ha CPIICKOM HJIM Ha HEKOM O]l CBETCKHUX
jesuKa.

I'macuno ETHorpadckor MHCTUTYTa HAacTOju Ja 00jaBibyje pafoBe KOjH
mpare CBETCKE HAay4YHE TOKOBE y MAaTOJOJIOIIKOM M TEeMaTCKoM Imorieny. Hamr
NMepMaHeTHH IWJb je ITO OO0JbM W KBaJMTETHHJH 4YacONUC, Kao W ydemihe
€MUHEHTHUX ayTopa, KaKo U3 3eMJb€ TaKO U U3 MHOCTPAHCTBA.

Hajmmy0asHuje Bac mo3uBamo na xao yrieqHH ayTop/capaJHHK MOIIAJhETe
CBOj MPWJIOT (YWIaHAK, OCBPT, IPHKa3, KPUTUKY U CII. ) 1o 01. anpuiia cBake HapeaHe
rO/INHE.

VY yBepewy na here ce oma3BaTu HameMm no3uBy ymyhyjemo Bam m3pase
HaIIIeT MTOIITOBamka U JKeJbe Na 3ajenHo ocHaxxumo [ macank EM1 CAHY.

Cpnaunu mo3apaBu

Penaknuja EM CAHY

Pykomucu 3a oOjaBpmBame y wm3mamnma EtHorpadcekor wmucturyra CAHY
npenajy ce y ciaeneheMm o0IMKy ¥ pOKY KOjHU OJIpEeaU pelakiiuja.

W3nama ETHOrpadcKor HHCTUTYTA IITAMIAjy ce hHPpUINYHUM ITHCMOM.

VY I'macauky ETHOrpadckor mHcTuTyTa 00jaBibyjy Ce pajioBu oOMMa IO jeIHOT
aytopckor Ttabaka (30.000 3HakoBa) — YKJbyuyjyhu HamomMeHe H JApyre
mpuiIore.

ITope/1 0OCHOBHOT TEKCTA PYKOIKMC 00aBE3HO CA/IPIKU:

e lme u npe3ume ayTopa, Ha3UB YCTAHOBE, aIpeCy U €JIEKTPOHCKY ajapecy.

e Ancrpakt obuma 1o 100 peun, kiby4dHe peud (10 AeceT) U pe3umMe oOduMa 1o
JIeceT IOCTO AY)KHHE PYKOIIHCA.

e Pesume ce mpeBoaM HA SHITIECKH je3WK. YKOIHKO jé TEKCT Ha CTPaHOM jE3HKY,
pe3uMe Mopa OMTH HajMame 00KMMa jelHe cTpaHe U 00jaBJbyje c€ Ha CPIICKOM
JE3UKy.



e Pyxommuc ce mpejaaje u eIeKTPOHCKO] BEP3UjH WK e-mailom Ha agpecy mari-
ja.djokic@sanu.ac.rs kao Word mokymeHnt. — Kopuctu ce dont Times New
Roman hupuimia, ca HalOMeHaMa MCIIOJ TEKCTa. Y3 PYKOIHC Ce Mpeaajy CBU
noTpeOMHN Tpuio3u (WIYyCTPATUBHU TPHIO3H, Tabere...) y H3BOPHOM
¢dopmary. [ToceOHO Tpeba naTh CIHCaK WIIyCTpalyja, MOTIUCE UCTION HBHX, TE
HME ¥ PE3UMe ayTopa Ipuiora.

e VKOJMKO ayTOp uMa norpede Ja KOPUCTH CTAPOrPUYKO MM CTApOCIOBEHCKO
nrcMo 00aBc3HO Tpeba Ja TOCTaBU U (OHTOBE KOje je KOPHCTHO.

e ['padmukm mpwiIo3n MOTY ce JOCTaBUTH y EJIeKTPOHCKOM OOJHMKY M TO 3a
upTexxke obaBe3HO Kao Line art 'y pesomyuuju on 600 dpi, a dotorpaduje y
pesonyuuju ox 300 dpi. Ako ayTtop yrpamu rpaduukud npuior y cBoj Word
JOKYMEHT, 00aBe3HO MOpa JIOCTaBUTH UCTH Ta] TpadUyuKH MaTepHjal H Kao
noce0He TOKyMEHTe y OOMIHKY tif, pdf unu jpg.

o [lpunosu ce ne spahajy aymopy.

Hamomene (dycuHore) ce ypelyjy Ha cienehu HauuH:

Hanomena tpeba na caapku CBe MOJaTKe O ayTopy, Ha3WB paja,
nyOoIuKalurju y K0joj je paa o0jaBibeH, U3/laBayy, MECTY U T'OIMHM H3/1aBama, Te
Opojy cTpaHHUIla Ha KOje ce 0HOCH, Oe3 HKaKBOT ckpahnBama Ko MpBOT HaBohema.
Kama ce ayTop moMume NpBH IyT HABOIU CE HETOBO IIYHO MME M TIpe3uMe, a
KacHHje CaMO WHHUIMjaJl UMEHa W mpe3umMe. VICTH MpHHIWI je W KOJ HaBohema
yaconuca Wid myOnukanuje y Kojoj je pan oOjaBibeH. I[lpBu myT ce HaBoje
MOTIYHH TMOJAIli ca OJHOCHOM cKkpahemmmom y 3arpaau. Y crnenchum
HaBohemHUMa 1oHOCH ce caMo ckpaheHwma.

Hamomene ucnon Tekcra:

ayTop — npBu nyT: Mupjana Ilpomuh-/[Bopauh — cnenehu myt: M.
[pomuh-/IBopHuh

gacomuc — mpBu nyT: ['macauk EtHorpadckor mucrturyra CAHY (I'EU
CAHY) XI. — cneaehu nyt: 'EWX CAHY XI,

Kyp3uBom ce obenexaBa Ha3uB paja.

'M. Vodopija, Maturiranje xao rittes de passage, Narodna umjetnost 13,
Zagreb 1976; M. Prosi¢, Teorijsko-hipoteticki okvir za proucavanje poklada kao
obreda prelaza, Etnoloske sveske I, Beograd 1978; ista, Pogrebni rituali u svetlu obreda
prelaza, na primeru Stonskog primorja, Etnoloski pregled 18, Beograd 1983; U.
KoBaueBuh, Pasoujarwe npeomema xao epanuya nojedunux ¢asa ceadbenoe
pumyana, Cumno3ujym Ceocku manu CpereHa BykocassseBuha VII, TIpujemosse
1979; isti, Semiologija rituala, Prosveta — XX vek, Beograd 1985, 115-142.

Kao ckpahenune kopuctu ce:



H. 1., = HaBeJIeHo Jeno — McTo = kaja cy nmojauu UASHTUYHU MPETXOTHO]
HaIlOMEHH — UCTa, UCTU = KaJia Ce pajy O ayTopy U3 NPETXOJHE HallOMEHe — YII. —
YIOPeIu — B. = BUIHU

Kama ce moOHOBO HaBOAM MEJIO MHUIIE CE CaMO MME ayTopa M Ha3WuB
nena

npBu yT: M. Prosi¢, Teorijsko-hipoteticki okvir za proucavanje poklada kao
obreda prelaza, Etnoloske sveske I, Beograd 1978.

npyru nyT: M. Prosi¢, Teorijsko-hipoteticki okvir za proucavanje poklada
kao obreda prelaza.

unu camo: M. Prosié, Teorijsko-hipoteticki okvir . . .



General Guidelines for Submissions

In the past 50 years, the Bulletin of the Institute of Ethnography, SANU has
published results from ethnology and anthropology and other related sciences. It
aims to be a transnational journal and to encompass all scholarship on human
cultures and therefore makes a strong commitment to a comprehensive view of
anthropology and ethnology and provides a forum for active scholarly critique as a
major means by which to achieve this view. It is distributed in more than 70
countries worldwide, and it is the only journal of this kind in the area.

The Bulletin of IE SASA builds a comprehensive ethnology and
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o Submitted material is not returned to the authors.

References and footnotes:

all data on the authors, tite of papers, publication, publisher, year, page
numbers. First time mentioned: full name and data, later initials of first and last
name. The same valid for journals.

The form for notes and references:

author — first time: Mupjana Ilpomuh-J{Boparh — next time: M.
[Ipomuh-/IBopanh

journal — first time: ['macamk EtHorpadckor wmacturyra CAHY (I'EU
CAHY) XI. — next time: TEW CAHY XI,

Italics for the paper title:.

M. Vodopija, Maturiranje xao rittes de passage, Narodna umjetnost 13,
Zagreb 1976; M. Prosi¢, Teorijsko-hipoteticki okvir za proucavanje poklada kao
obreda prelaza, Etnoloske sveske I, Beograd 1978; ista, Pogrebni rituali u svetlu obreda
prelaza, na primeru Stonskog primorja, Etnoloski pregled 18, Beograd 1983; U.
KoBaueBuh, Pasbujarwe npeomema kao epanuya nojedunux ¢asa ceaddoenoe
pumyana, Cumnosujym Ceocku manu CpereHa BykocasiseBuha VII, IIpujenosse
1979); isti, Semiologija rituala, Prosveta — XX vek, Beograd 1985, 115-142.

Abbreviations

H. 1., = op cit — same = when the data are the same as in the previous
note— same = when the authors are the same as in the previous note — compare. -. =
see

For repetitious references: the name of the authors and titleKana

First time: M. Prosi¢, Teorijsko-hipoteticki okvir za proucavanje poklada kao
obreda prelaza, Etnoloske sveske I, Beograd 1978.

Second time: M. Prosi¢, Teorijsko-hipoteticki okvir za proucavanje poklada
kao obreda prelaza.

or: M. Prosi¢, Teorijsko-hipoteticki okvir . . .



