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Colours of the New Face of Serbia:
National Symbols and Popular Music”

In this paper | address nationalist iconography in Serbian popular music,
especially the role of women as the symbols of nation building. Case in
point is the victory of Serbian representative Marija Serifovic in Eurovision
Song Contest in 2007. | analyze the way power struggle and strategic use
of the differences are embodied and embedded through a media figure of
Marija Serifovic in the process of showing the “new face of Serbia”.

Key words:

nationalism, popular music, new face of
Serbia, female media figure, subaltern,
mediated selves

This paper is concerned with addressing nationalist iconography in Serbian
popular music conveyed through female media figures. Case in point is the victory
of Serbian representative Marija Serifovic (Marija Serifovi¢) in Eurovision Song
Contest in 2007. This victory got a special attention in European media because a
winner was from (another) postsocialist country,' because she is Roma (therefore,
belonging to an ethnic group that is often a target of racism in Serbia) and because
her performance was characterized as queer (or lesbian), which automatically lead
to labelling her sexual orientation the same way. It has had a special symbolic
weight in a Serbian society where nationalist and homophobic discourses are very
strong. My starting premise is that in this context, Marija Serifovic can be viewed
as a subaltern, or as a representative of inner Other(s) in Serbian society. At the

* This paper is the result of Project no.147020 “In between traditionalism and modernization —
ethnological/anthropological studies of cultural processes in Serbia”, granted by the Ministry of
Science and Technological Development of the Republic of Serbia.

1 .. . . g
I say “another” because majority of the winners in recent years come from the postsocialist
countries.
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same time, she becomes a symbol of a “new face of Serbia”, that is, a national
symbol, who is at the same time supposed to indicate changes in international
image of Serbia and a distance from the militaristic and nationalistic outset that
marked the imagery of the first phase of the postsocialist transition of Serbia in the
nineties. Precisely, I offer a discursive “reading” of cultural-political narration that
surrounded Marija’s performance and victory in Serbia.

Research questions that guide this reading will be: how is a figure of
acceptable inner Other created in Serbian media? How does it relate to the creation
of national symbols? In which space and under which conditions subaltern get an
opportunity to “speak” in Serbian postsocialist and (post)nationalist society?
Furthermore, 1 will try to answer how a foreign gaze (in this case, international
Eurovision audience) prompts an exoticizing differences in national
(self)representation, especially for the postsocialist countries in the context of EU
integrations (with this victory of Serbian representative as a case in point).

This analysis draws on recent work of anthropologists working on mass
media. Here, mass media is understood as representing and shaping cultural values
of society. This approach attempts to see media “not so much as definers of reality
but as dynamic sites over struggles for representation, and complex space in which
subjectivities are constructed and identities are contested.” Therefore, aim of the
paper is to show how “benign” musical contest becomes a polygon for power
struggle and strategic use of the differences, embodied and embedded through a
media figure of Marija Serifovic.

After overview of theoretical apparatus I use, I will situate this case in the
network of discursive practices that constituted (around) it. Then I will point to the
different signifying systems shaping those practices, and identify political interests
involved in this “collective national celebration”.’ Through an analysis of the figure
of Marija Serifovic and the cultural-political narration surrounding her victory, I
will try to analyze staging of the subaltern as mediated selves in and through
international media spectacle such as Eurovision Song Contest.

Mediated Selves in International Media Spectacle

From the very beginning, Eurovision Song Contest (from here on referred
to as ESC) has been the spectacle orchestrated by political strategies: creation of
European Union by six leading western states, then strengthening of western
dominance through increasing number of participating states and finally, the
presence of newly formed states of former USSR and former Yugoslavia.* In the

% Debra Spitulnik, Anthropology and Mass Media, Annual Review of Anthropology, Vol. 22,
1993, 296.

* Nikola Tosié, Marija Serifovi¢ pobedila za sve nas, Blagostanje, Beograd, May 13, 2007.
http://www.blagostanje.com/marija-serifovic-pobedila-za-sve-nas/, accessed April 12, 2009.

* Number of participants grew from 7 at the first ESC in Lugano in 1956 to 43 in Belgrade in
2008.
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current constellation of power relations among the European states, Eurovision is
supposed to dramatize and symbolically resolve conflicts such as the
accommodation of eastern, postsocialist states in an enlarged Europe or the capacity
of smaller states to compete on equal terms with large European powers.

As Miroslava Lukic-Krstanovic (Miroslava Luki¢-Krstanovi¢) argues, on
the level of state and international spectacle, ideological order is established in the
positioning of a song and complete performance as a national cause, i.e., musical
fabrication of the nation.” There could be said to have evolved two attitudes towards
the event. The Western, more ironic stance towards the competition, with its camp
ideology etc. can be seen as opposed to more strategic attitude of the participating
nations from Eastern Europe.® However, despite observed differences in approaches
and announced withdrawals of some of western participants, each nation-state still
invests desire, expectation and, of course, money into representation on
multinational display. There is a strong tendency towards simulation in such
representations, and a foreign gaze which exoticizes difference compels a pressure
to such a simulation. According to Lukic-Krstanovic, enjoyment and seductiveness
of ESC has turned into national exaltation and patriotism, thus estranging from
music mission and competition. Anthony Shay extends Arjun Appadurai’s claim
that the state exerts “taxonomic control over difference” into a case that state
sponsorship of a performance implies that the nation as a whole is being
represented.’ This logic could be applied to Eurovision, which similarly takes place
under the sponsorship of states. However, Appadurai goes on to argue that
“taxonomic control over difference” is only one way in which nation-states exploit
transnational media flows. They also create “international spectacle[s] to
domesticate difference”, and hold out “the fantasy of self-display on some sort of
global or cosmopolitan stage” to small groups.® This should be taken into account in
the case of Eurovision. Problem of representation of these small groups, of national
and different social minorities, becomes of special relevance.

Problem of representability of margins - precisely subaltern, and especially
subaltern women — is addressed by Gayatri Spivak in her seminal article “Can the
Subaltern Speak‘?”.9 She argues that these categories are the effects of discourse,

5
Mupocnasa Jlykuh-Kpcranosuh, Mysuuku cnexkmakn y uznocy noaumuke u Hpousgoorad

onuurenocmu, 300pHUK pazioBa ca Oyrapcko-cprcke koHdpepeniuje Ciiike KyaType HeKaj 1 caj:
CBako/IHeBHA KyNTypa y NOCTCOLMjATHCTHYKOM eprony, beorpan 2008, 121.

% Géran Bolin, Visions of Europe: Cultural Technologies of Nation-states, International Journal of
Cultural Studies, Vol. 9, 2006, 195.

7 Anthony Shay, Choreographic Politics: State Folk Dance Companies, Representation and
Power, CT: Wesleyan University Press, Middleton, 2002, 28-9; Arjun Appadurai, Disjuncture
and Difference. Global Cultural Economy, Chapter 2 in: Modernity at Large: Cultural
Dimensions of Globalization, 1996, 39.

* Ibid.

° Gayatri Cahkraworti Spivak, Can the subaltern speak?, in: C. Nelson & L. Grossberg (eds.)
Marxism and the Interpretation of Culture, Illinios 1988, reprinted in: P. Williams & L. Chrisman

9
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rather than identifiable realities. Following this argument, I analyze a position of the
subaltern in media spectacle as an effect of media discourses.

Departing from Carl Marx’s Eighteen Brumaire of Louis Bonaparte,
Spivak analyses the problem of “representation” of the oppressed as the subject of
knowledge, who ‘“cannot represent themselves: [but] must be represented”.lo She
refers to the double meaning of representation as it is distinguished in German,
where it signifies both vertreten or representation as “speaking for” (as in politics)
and darstellen or re-presentation as portrayal, as in art or philosophy.“ As Sandra
Ponzanesi explains, the two senses of representation — referring on the one hand to
state formation and the law, and on the other to the theory of the subject — are
related, according to Spivak, but also irreducibly discontinuous. They should never
be conflated.'? Spivak points out that critical theorists cannot afford to overlook
these two senses in the category of representation:

They must note how the staging of the world in representation — its scene
of writing, its Darstellung — dissimulates the choice of and need for “heroes”,
paternal proxies, agents of power — Vertretung."

Although Spivak concludes that in the current constellation of power
relations subaltern cannot speak, she at the same time makes an intervention into
the representation of the subaltern, calling for taking into account an aesthetic
dimension of political representation.

To analyze this way of the representation of the inner Other/subaltern in the
international media spectacle through the figure of Marija Serifovic, I will use the
concept of mediated selves developed by Sonia Van Wichelen and Marc De
Leew.'* They argue that effectiveness of the phenomena such as popularity of the
symbolic representatives of the margins in media depend on a complex construction
of a coming together of what they describe as mediated selves. These selves reflect
strategic selves in a stable and static way that is instrumentalized both by the media
as by these celebrities themselves. These include the mediated self as “other” and

the mediated self as “one of us”."?

(eds.), Colonial Discourse and Postcolonial Theory: A Reader, Harvester/Wheatsheaf, New York
1994, 66-111.

1% Op. cit.,, 71. Her work is actually informed by feminism, psychoanalysis, Marxism and
deconstructionism.

1 Ibid, 70.

12 Sandra Ponzanesi, The Arena of the Colony. Phoolan Devi and the Postcolonial Critique, in:
Rosemarie Buikema and Iris van der Tuins (eds), Doing Gender in Media, Art and Culture.,
Routledge, London 2009.

B Ibid., 74.

' Sonia Van Wichelen and Marc De Leeuw, “Please, Go Wake Up!” Submission, Hirsi Ali, and
the “War on Terror” in the Netherlands, Feminist Media Studies,Volume 5(3), November 2005,
325-340.

15'S. Van Wichelen and M. De Leew, op. cit., 329.

10
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Applying these concepts to the case of Marija Serifovic, I examine the way
that representation of subaltern and building of national symbols are simultaneously
conveyed is these mediated selves.

Victory of the “New face of Serbia”

In 2007 Serbian representative Marija Serifovic won Eurovision Song
Contest (ESC) in Helsinki, singing a song Molitva (Prayer). That inspired
numerous manifestations of national euphoria in Serbia. Symbolic value of her
victory gained special weight by association of her performance and her sexuality
as lesbian and her origin with Roma communities in Serbia.'® It was argued that this
was a victory of Serbian sexual and ethnic minorities as well."” In order to illustrate
importance and attention it acquired in social imagination, I will describe briefly the
events that surrounded this victory, as well as the ways in which this victory was
appropriated and represented by different interest groups in Serbia.

Since in May 2006 state union of Serbia and Montenegro ceased to exist,
Marija Serifovic sang at ESC 2007 as a representative of “independent Serbia”, as
Serbian media baptized it."® Right before she sang in semi-finals Serbia was going
through maybe the hardest parliamentary crisis in its recent history. Prime minister,
Vojislav Kostunica’s (Vojislav Kostunica) party supported a radical nationalist
right-wing leader Tomislav Nikolic as a President of Parliament.'” The world and a
part of Serbian public reacted sharply, and there was an atmosphere of total
suspense in respect of the possible course that future government, Serbia was
waiting for from late January, could take. Then there came a victorious weekend
and the national euphoria started.” Serbian media and officials reported about

e Marija Serifovic never explicitly clarified or proclaimed her sexual orientation until May 2008
when she “revealed” that she ahs a boyfriend. It was rumored for years that she was lesbian, but
she never confirmed that. Preparing her ESC performance, her creative team reached the solution
intentionally offered to be read as queer or lesbian (with five female back vocals dressed in male
suits the same as leading singer’s one, one of them locking hands with Marija to connect two
halves of the heart tattooed on their hands). http://illyriangazette.blogspot.com/search/label/serbia,
June 6. 2007.

' Nikola Tosi¢, Marija Serifovi¢ pobedila za sve nas, Blagostanje, Beograd., May 13, 2007.
http://www.blagostanje.com/marija-serifovic-pobedila-za-sve-nas/, accessed April 12, 2009.

'8 Basically, union stopped to exist when the Montenegrins voted their independency. One of the
examples of referring to a victory of independent Serbia can be found here:
http://www.pressonline.co.yu/vest.jsp?id=9605

' His party, Serbian Radical Party, was at power during the nineties, at the time of wars, social
crisis and isolation from international institutions.

% Marija Serifovic won on Saturday, tennis player Ana Ivanovié won Berlin tournament on
Sunday, the same day a glorious welcome meeting for Marija Serifovic took place in Belgrade.
On Monday, the 14™ of May, Marija Serifovic visited Parliament (a visit that arouse serious
Parliamentary discussion on possible political option Marija, and not only her but her parents,
grandparents and the rest of the family, are favoring). On the same day Tomislav Nikolic resigned
from his post since during the weekend different democratic options reached the agreement on

11
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Helsinki events as Serbian, rather than Marija Serifovic and her team’s victory. It
was marked as a “triumph of the nation”, “victory of all of us”, “our glorious come
back to international scene”.”' Consistence of establishing of participation in ESC
as a national cause was once again confirmed. At the same time, almost all political
agents/parties in Serbian Parliament, and even some that did not enter it, as Serbian
Roma Union to whom Marija’s family is affiliated, tried to appropriate her success
as a triumph of their political option. “Our Marija” and “our victory” were main
topics of many excited speeches. On one of the photographs disseminated by
Internet in those days, in the place of Marija and her back vocals we can see Prime
Minister and other ministers from the newly formed Government. At the same time,
however, as Reuters dispatch said, Serifovic’s win “gave hope to Serbia’s tiny and
harassed gay community”.”> The wire service quoted a partygoer leaving
“Belgrade’s onlg gay-friendly club” as saying, “A big win for Serbia, a small step
for gay rights!”.*®

Thus, Molitva (The Prayer) in Serbia got different meanings depending on
political interests invested in it. Rhetoric of appropriation dominated in all the
discourses. Marija Serifovic kept on saying that she hoped her victory is a sign of
the “new Serbia” beginning. Last months of 2007 and during 2008, however, she
engaged in Serb nationalist propaganda, supporting abovementioned politician
Tomislav Nikolic at rallies during his unsuccessful presidential campaign, which
led to the heated public debate about her status of EU cultural ambassador.

As the examples above show, Marija and her victory occupied important
place in signifying systems of different, even confronted political streams in Serbia.
Namely, political struggles in Serbia are often understood in terms of binary
oppositions, and one of popular divisions is on so called First and Second Serbia.”*
The first notion is supposed to refer to nationalist and conservative tendencies and
groups in Serbia, while the other one is perceived as pro-European, democratic,
multicultural option. Though it can be argued that such a structural model is not

future government that Serbia finally got on Wednesday. Second program of Serbian Television
that transmitted the Parliamentary Session after which Tomislav Nikolic became a President, had
the highest ratings in its history. The transmission of the Eurovision Song Contest final was the
first ranking in Serbia (43%), although the same evening there was also the transmission of the
important Parliamentary Session (36, 8% of spectators). So, that week Serbia constantly watched
one of the national television programs, and majority of viewers watched both of them.

2 http://illyriangazette.blogspot.com/search/label/serbia,  accessed June 6  2007;

http://valeriu.tihai.md/serbia-marija-serifovic-molitva-eurovision-2007-244.html, accessed
October 13, 2008; http://www kurir-info.rs/clanak/kurir-26-01-2008/dinkicu-se-fucka, October
12, 2008.

22 http://valeriu.tihai.md/serbia-marija-serifovic-molitva-eurovision-2007-244 html,  accessed

October 13, 2008.

2 Rex Wockner, World Round Up, http://www.wind ycitymediagroup.com/gay/lesbian/news
/ARTICLE.php?AID=14975, May 23 2007, accessed June 6, 2007.

2* Jovan Pegi¢, Persistence of Traditionalist Value Orientations in Serbia, In: Sociologija, Vol.
XLVIII, N° 4, 2006, 289-307.

12



=N Mitrovié, Colours of the New Face of Serbia... =

relevant for Serbian society, it is often taken by political analysts as a good
illustration of two directions usually perceived as main streams in cultural cognition
of people in Serbia. “Both Serbias” found in Marija’s victory screen for their own
cultural and political projections.

That way, politics of new Serbian identity at the same time challenge and
strengthen stereotypes. New, “independent” Serbia is, among other things, an
outcome of strong nationalist tendencies and a consequence of wars. Dream of
ethnically “clean and pure” nation still occupies significant place in Serbian cultural
imaginary. Symbolic place of Marija, as well as ESC itself — (dis)position of the
difference and of the models for treating the difference — provokes different
reactions and among representatives of different social groups in Serbia. On one
hand, socially marginalized groups like Roma (true subaltern of Serbian society),
but also the part of so called pro-European Serbia, appropriate Marija as their own,
as desirable political body, as a symbolic place of difference that promises their
social visibility. On the other hand, those social groups that identify themselves
with nationalistic, “traditional” and even homophobic values appropriate Marija and
her success also, at the same time suppressing ethnic and sexual differences that she
marks and that are the threats for their ascription and description of clear, uniform
national identity.

Another type of discourse, discourse offered by Serbian state policies and
media insists on the “new face of Serbia”,2 which encompasses majority of the
traits displayed in different, abovementioned cultural narratives in Serbia. The
notion of “new face of Serbia” is is an attempt to move from bipolarization to
multiplicity, and through that, paradoxically or not, to produce new form of
(national) unity. Participation at ESC, especially Marija’s victory, is supposed to
index cultural changes that come up in the light of this “new face of Serbia”,
“pacified”, “diverse” and “friendly”, face that should be shown to the international
audience and that meets both European and local values. That way, post-socialist
Serbia inscribe always-already present multiplicity of the voices into the public
discourse.

Marija’s presence in media and Serbian politics — literally materialized in
her visit to Parliament — can be considered as one of the efforts in that direction.
Her popularity in media and political struggles might look like a breakthrough of
the voice of the subaltern/Other into the dominant cultural discourse. However, 1
argue that this voice is “allowed” to speak only within certain limits of determined
framework of national symbolism. Whether or not Marija has sometimes pledged
allegiance to her Roma roots, she seemed much more eager to claim her victory for
Serbia. She delayed her appearance on the post-show winner’s podium in Helsinki
until she was handed a Serbian flag, which she draped in front of her so it would be
in every camera angle; and she performed winning song wrapped up in a national
flag on a collective celebration in Belgrade a few days after that. She also

% First who used this rhetorical formula was the director of Serbian national broadcaster RTS,
Aleksandar Tijanic. Soon it became a commonplace of this kind of discourse.
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underlined in speeches that she was “proud to be Serbian” and that this was a
victory for “all Serbia”.*® Such statements go down well with governments, national
broadcasters, and national publics; they also, by aligning herself with the nation,
give credibility to the conflation of her two mediated selves, of being the ultimate
“other” to becoming “one of us”, becoming a national symbol, an embodiment of
the “new face of Serbia”.

As Anne McClintock argues, “[a]ll nationalisms are gendered”, which
means that all nationalisms have a specific way of addressing women and men.”’
Paraphrasing Nira Yuval-Davis and Floya Anthias, McClintock argues that there
are five major ways in which women have been implicated in nationalism:

1. As biological reproducers of the members of national collectivities

2. As reproducers of the boundaries of national groups (through
restrictions on sexual or marital relations)

3. As active transmitters and producers of the national culture

4. As symbolic signifiers of national difference

5. As active participants in national struggles.”®

In terms of representation, Cynthia Enloe argues that the (symbolic)
woman and her (symbolic) body come to stand for:

the community’s — or the nation’s — most valuable possessions; 2) the
principal vehicles for transmitting the whole nation’s values from one generation to
the next; 3) bearers of the community’s future generations — crudely, nationalist
wombs; 4) the members of the community most vulnerable to defilement and
exploitation by oppressive alien rulers; and 5) most susceptible to assimilation and
co-option by insidious outsiders.*’

Relying on these concepts, I argue that figure of Marija Serifovic is firmly
positioned within this paradigm, as a reproducer of the boundaries of national
groups (although supposedly questioning their sexual and national restrictions, as
active transmitter of the national culture and as a symbolic signifier of national
difference. Although some foreign media reported about Marija’s popularity in
Serbia as a chance and “a sign of a small progress” for women, gay and ethnic
minorities in Serbia,’® I argue that Marija’s agency and its effects are not directed
that way, but towards the strengthening of national unity of Serbia. As is argued by

% Author unknown. May 13 2007. “Ponosni smo na tebe.” Vecernje Novosti, Beograd, 7,
http://www.novosti.rs/code/navigate.php?Id=15&status=jedna&vest=103658 &datum=2007-05-
13, accessed April 12, 2009.

27 Anne McClintock, ‘No longer in a Future Heaven’: Gender, Race, and Nationalism, in: Anne
McClintock, Aamir Mufti and Ella Shohat, eds., Dangerous Liaisons. Gender, Nation, and
Postcolonial Perspectives, University of Minnesota Press, Minneapolis 1997, 89.

2 A. McClintock, 90.

» Cynthia Enloe, Nationalism and Masculinity, in: Inderpal Grewal and Caren Kapla (eds.) An
Introduction to Women’s Studies: Gender in a Transnational World, McGraw-Hill, 2006, 231.

30 Warn 16.
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Catherine McClintock, women are often the symbols of nation building — think of
the figure of Marianne for France or the Volksmoeder in the case of the Afrikaner
myth of the South African nation — but never the subject of this process.”’ I think
that this is the point which Marija’s political performance eventually reaches, and
does not overcome. Supporting radical nationalist right-wing party and
manipulating with queer and Roma symbols without developing potent politics
through them, using them as a marketing strategy, she and her team (organized and
sponsored by the state) non-problematically reproduce power structures.’> She
brings a dimension of “ethnic drag” into contemporary media picture of Serbia,
offering phantasm that is grounded on self-exotization and auto-orientalization, a
symbolic figure though which different groups within Serbian society are supposed
to participate in national cause.

However, something is omitted in this hyperbolic economy of
participation. “Glorious victory” remains one of a few fields in which the minorities
are supposed to participate. For example, access of Roma kids to education or of
gay communities to any kind of legal recognition is still limited, and the level of
symbolic and material violence performed on them is mainly non-transparent.*®
These issues are black holes of public discourse in Serbia. That is why Marija exists
— to cover these holes. Marija as a particular woman, as a potential lesbian, as a
concrete Roma girl has ceased to be important. She has come to stand for many
different things according to the interests at stake in representing her. This is a case
of the collapse between representation (Vertretung) in political terms and re-
presentation (Darstellung) as in portraying the subject-construction. The other
actors — state team and media which organized her performance, “led her to the
victory and celebrated with her” — have been entrusted with a level of control over
the aesthetic re-presentation (darstellen) of Marija, but also with political proxy
(vertreten) to act on behalf of others (subaltern and different minorities), and to
point out Marija as their representative. And that is why her status of national
symbol was a short-term — she did not fit the model of ethnically and racially pure
and sexually straight oriented (sex bomb, preferably) singer “nacionale”,
established during the first phase of transition in the nineties. I argue that it is
exactly in the conflation of darstellen and vertreten, but also her two mediated
selves (as “one of us” and as “other”) that the problematic nature of this media
figure lies. The apparent logic that evolves out these mediated selves, namely, is the
linearity of being the ultimate “other” to becoming “one of us”. This is reflected and
projected in so many ways; in her narrative of being Roma and (potential) lesbian to
Serbian national symbol; in her narrative of being EU cultural ambassador to right-
wing supporter; in her declaration as heterosexual and ultimately in her losing a

31 A. McClintock, 90.

32 While she barely addressed any Roma issues in her public performances and short-term
political engagement (mainly conducted through public support to the leader of Serbian Radical
Party), she explicitly avoided or denied any association with the politics of organizations for gay
and lesbian rights, or declaring herself as lesbian.

33 Mind recent ruining of Roma’s houses at the place where new shopping moll is supposed to be
built.
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status of national symbol. The apparent linear story of her success has become part
of political programs in which there is no place for hybrid identities, double cultural
loyalties, or blurry/messy life stories.

Marija Serifovic might look far away from everyday experience of Serbian
citizens — not to mention subaltern — as a phenomenon of the entertainment scene
that should not be taken seriously. But, her mediated self is a symptom of Serbian
society that stages its problematic social restructuration and the danger is exactly
that in this process media become “as if” “transparent” and “as if”” understandingly
true. Normalization of conflation of mediated selves as Other and as “one of us”
through media system integrates any occasional, and even confronted social and
cultural meanings. That is how Marija’s mediated selves may at the same time
spread ethnic stereotypes and allegedly represent new face of the multicultural and
democratic Serbia.

Marija Serifovic’s identity fragmentariness and refraction in the web of
different discursive practices and (un)stable positions that mutually cross produce
the “zone of possibility” for the subaltern, a space that is always related to the
feeling of potentials that are not yet completely articulated. However, this is a case
in which politics of recognition and symbolic politics coincide and balancing
between them, Marija is not entering the process of self-determination that is
independent from approved social norms of marginalization and centralization.

Conclusion

This participation in ESC and all discursive strategies that follow it are the
symbols of Serbia’s relation to Europe. Serbia is rehearsing its own multiplicity,
trying to move on from totalitarian and nationalist agenda, but also from the First
Serbia/Second Serbia polarizations. These processes are not always successful.
Thus, Serbia lives in two parallel realities, in the process of endless transition. In
that sense, for Serbia and its (re)presentation on international scene, it is absolutely
possible to accept both rhetoric of ethnic stereotypes and antinationalist declaration,
as well as values associated with that and perceived as European.

Popular culture events like ESC have the power and ability to reshape the
geopolitical map of Europe and are also used in this way by the new, and potential
new member states of the European Union. Those are mostly countries that undergo
postsocialist transition. Participation in ESC and potential victory is a chance for
them to invert social and economic order, on symbolic level. But paradoxically or
not, with that inversion, they also integrate into Europe and inscribe themselves into
its symbolic map. Thus this rite de passage becomes (post-socialist) transition ritual
indeed.

In the case of Serbia, this process frequently indicates interiorisation of
once rejected Balkanist/Orientalist perceptions of the region and/or Serbia, but also
awareness of the postsocialist and post-war stigma. Identity strategies, sometimes
explicated as rejection of “others’” notion about one’s identity, often display clear
awareness of the “Western” gaze. “Periphery-turned-Center” strategy, present in
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this self-representation at ESC, uses means and notions that are perceived and
offered as “authentic, traditional and native”, but essentially adopts “others’”
expectations and colonial discursive strategies — or what is perceived as “others’”
expectations, though does not necessarily have any substantial relation with them.
Media figures such as Marija are used in this strategic marginalization and
centralization.

In conclusion, I argue that it is necessary to always take into account
possible discrepancies between discourse and power, between those who perform
discourse (like Marija) and those who wield real political power to use it in their
agendas (like state media and political parties). In an age of globalisation and
multiculturalism, the mere fact that certain voices can be heard can mask the fact
that securing a space for a certain type of discourse — or voice — is only the first step
towards its legitimization and institutionalization. It is not enough for these voices
just to be heard while they speak; or like in this case, while they (just) sing. And
still, many subjects are only warming up their voices in Serbia.

(Translated by the author)
Mapujana Mutposuh

Boje ,,HoBor nuua Cpouje*:
HauMOHarNHM cUMOGoNN y nonysnapHoj My3num

KrbyuyHe peyu:

HauuoHanusam, nonynapHa my3awvka, HOBO
nuue Cpbuje, xxeHcka megujcka durypa,
cybanTepH, Meanjcko ConcTBo

Y 0BOM pajly aHAIU3UPAHO j€ MPEACTaBIbAKE HALMje KCHCKOM (UTYPOM Y
uKoHOTpaduju cpOUjaHcke TmomyJapHe My3uke. [loceOHa maxkma mocBeheHa je
nodeaun Mapuje Ulepudosuh Ha Eypoconry 2007, mro je y cpOujaHCKUM
MeAujuMa aJpecupaHo Kao ,,odena Hosor Juia Cpbuje”, a gato je u nopeheme ca
JIpYTUM cllydajeBUMa ToncToBehuBama TieBauuiia cpOujaHCKe MOIyJIapHe MY3HKE
ca HallMOHAJIHUM cUMOoJnMa. AHaju3a Mokasyje Kako je ujeajHa ClIMKa Hauuje y
cpOMjaHCKO] TMOMyJNapHOj MY3HWIM KpeupaHa Kpo3 TMO3UIHjy MPaBOCIABHOT
(amwmjanu3mMa Kao TO3WIHje MOhM WCKJby4Yea — CTHHYKUX, BEPCKHUX,
CEKCYalTHIX MambHMHA M YATABHX OPYIITBEHUX Ipyma Koje ce He yKIamajy y MoAem
STHUYKH YHCTOT MPaBOCIABHO-NIOPOAUYHOT MATPUOTU3MA. Y TOM CBETIY, CIIydaj
Pomkume Mapuje Illepudoruh, npunamauiie rej MamuHe, kKao HOBOT Juia Cpowuje,
mocTaje moceOHo MpodIeMaTHYaH.
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Belgrade Breakdance Girl: Breaking Gender-Specific
Stereotypes with Dance

This paper is based on the life story of one of Belgrade break dance danc-
ers who started dancing and competing in early youth, but later she
ceased to dance. | was interested in motives which influenced that young
person to begin to deal with the brake dance, what she expressed by that,
what the reaction was of social environment to the dance and what factors
influenced her to stop dealing with this dance.

Key words:
gender-specific stereotypes, dance, break-
dance girl, Belgrade

This paper is a part of a wider anthropological research of modern hip hop
culture in Serbia.' The article is based on my own field research during February
and March 2009 in Belgrade. After meeting with the current Serbian scientific bib-
liography I found out that there was a lack of anthropological studies of contempo-
rary dance forms. I felt the need to make empirical researches and look into the
situation from the inside. 1 interviewed hip hop dancers, dance instructors and
judges. I came to the data that the dominant position of the breakdance is that it is a
primarily male game, which expresses manhood. However, ever since this dance
appeared in Belgrade there were girls that dealt with it, and deal with it today. The
aim of this research is to examine which factors influence a girl to start dancing, so
to say, a male game. The question is how men view the appearance of such girls in
their world, what are the reactions and acceptance in a wider community.

! This paper is the result of Project no.147023 — Ethnicity: Contemporary processes in Serbia,
neighboring countries and diaspora, financed by the Ministry of Science and Technological
Development of the Republic of Serbia.
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* % %

Hip hop culture originates from the United States. Breakdance (also known
as breaking, b-girling or b-boying) is a street dance style that evolved as part of the
hip hop movement that originated among African American and Latino youths in
the South Bronx of New York City (USA) during the early 1970s. It is arguably
the best known of all hip hop dance styles. The term break-dancing is associated to
the breaks in music and the movements that can be performed in these breaks.
When this occurred, dancers would fill the break with corresponding moves. Break
dancing soon moved from the clubs to the street, were rival gangs in the South
Bronx would, in theory, replace actual fighting and turf disputes with a break danc-
ing battle. The theory was sound, often with the best dancer being the best fighter
due to large quantities of strength needed for both activities.” The godfather of
break dancing was the soul superstar James Brown. In 1969, he was getting down
with his big hit “Get on the Good Foot”. He accompanied it with the acrobatic, high
energy moves that later inspired many a funky break party. The “good foot” became
the new dance style and soon was renamed the “B-Boy”. Dance battles were al-
ready established when the B-Boy became popular but its high energy and almost
acrobatic nature was ideal for the competitive and heated nature of battling. Afrika
Bambaataa is the legendary grand master DJ whom history has marked as the man
most responsible for the successful growth of break dancing. The actual break danc-
ing has evolved considerably from the old-style due to the addition of new ideas
and techniques. It involves moving the feet sideways and onto the toes, spinning on
the knees, head, elbows, hands, and mocking fighting moves (i.e. kung fu). There
are hundreds of moves but 10 of the more frequently used are listed below: 1.
Headspin 2. 1990°s 3. Handglides 4. Backwallovers 5. Flare 6. Crab 7. Six step 8.
Windmills 9. Backspins 10. Freeze.*

* % %

Former Belgrade breakdance girl, Marija Sindjelic was born in 1986 in
Belgrade. She lives in a part of the city which is called Visnjicka banja. She started
dealing with the brake dance at the age of fourteen, at the end of the eighth grade of
elementary school. This happened because her brother’s friend started dancing
brake dance. She saw how guys were dancing and liked that different kind of steps.

She says for herself that she is interested in everything that is unusual and
that she is a rebel. She is attracted to extreme sports, although she has never tried to
do one. On the classes of physical education in school she always liked rings, dan-
gerous exercises. She expresses herself by anything that contains dangerous acro-

2 Paul Du Noyer (ed.), The Illustrated Encyclopedia of Music, Flame Tree Publishing 2003, 334.
? http://www.ultrakick.net/id10.html
* http://www.ukhh.com/elements/breaking/intro.html
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batics. In things that act as impossible for a woman she enjoys to show the opposite.
People do not see her like that, nor does she. Marija has a tiny constitution and she
is very feminine.

Guys who danced with her formed the dance group called “Break zone
group”. They were in high school then and they were between fifteen and seventeen
years old. They learned brake dance by watching music videos, and then tried to
imitate steps, i.e. to perform the same. Boys practiced in the school hall during
breaks. They also had rehearsals outside the school. Quiet places with the floor
where they were able to whirl were suitable for practicing. Among other things,
economic factors influenced Marija to deal with the brake dance. Trainings for
other types of dances included monthly membership fees. In the case of brake dance
dancers practiced irrespective of a hall. “We were like tramps. Where we found the
free place we whirled. For example, during one period we practiced on the terrace
of a shopping centre because it was covered by very good ceramic tiles. The most
important thing to them was the company. Except for the permanent members of
the group, about ten of them, there were temporary ones that stayed for two to three
months. Apart from the high school pupils children in primary schools also came."
Some were talented, "like they were made of rubber.”

When the group has just been established nobody was able to perform a
trick with whirling on the head. When she was in the kindergarten Marija was
taught by her father how to stand on her head. Therefore, she was one step ahead of
the team: she was a girl and she could stand on her head. She only needed to learn
how to whirl when she was standing on her head. Since they were self taught, with-
out an instructor, they had to find out how to whirl on their heads. In the beginning
they applied the wrong technique, so there were a lot of falls. Although she put
pieces of sponge under her clothes to lessen the fall, she regularly got bruises.

Boys accepted her as a younger sister. Everybody took care of her. What-
ever she did they were satisfied. Since she was a girl, even if she made a mistake in
her acrobatics, the audience would be more satisfied then with the men who made
perfect performances. For example, one summer the group had a performance in the
Belgrade club “Barutana.” However, because some dancers were missing, choreog-
raphy was quite empty. Marija was in the audience, she did not come with the inten-
tion to dance. Group members who were her friends literally pushed her to the po-
dium. Although she hadn’t danced for a long time her performance woke up the au-
dience and she got the biggest applause. She always gained the biggest applause be-
cause she was a female, and that was unusual. According to Marija brake dance is a
difficult dance, “it is more like a rampage, buffoonery, tossing, which is more ap-
propriate to male sex than women. There are a lot of tricks where physical strength
is required, a lot of persistence. It is a hard work.”

In the rival group “Break dance squad”, there was also a girl by the name
of Yuliana. They got along well, there was no conflict. The first break dance com-
petition in which the “Break zone group” participated in and won was on 16" of
February 2001.
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To Marija’s friends her dealing with break dance was interesting. They had
a very positive attitude. They considered themselves untalented for this dance, but
they respected her. However, she didn’t spontaneously dance alone to the public,
for example, in the school corridor, like boys were doing it. She felt that something
like that would be inappropriate for a female, “at school I was a normal girl, I was
not so extreme.”

At home she demonstrated what she had learned to her parents. Her father
was into physical activities recreationally. She forced him to try to perform acrobat-
ics telling him: “See, I can do it! Can you?” However, her parents felt that her break
dance time is reducing her time available for learning and therefore they rose their
voice against it. They had trainings late in the evening when they were all free after
their daily activities. They practiced until midnight. Her parents thought that their
14-years-old daughter shouldn’t stay out so late. In this period she had a problem
with history classes. It was difficult for her to learn the material and she got the F
mark (lack of evaluation). Her parents told her: “Success in school first, then every-
thing else.” She tried to explain to them that the poor success in the field of history
had no connection with the dance and that she would always have problems with
those things. However, she had to give up and she stopped dancing. After that she
occasionally came to trainings, but she didn’t dance actively.

For Marija’s current boyfriend the fact that his girlfriend danced break
dance in the past is not encomiastic (praiseworthy). For him, the break dance is “a
rampage, non-feminine. He finds nothing interesting in it. He sees a female as a
fragile being who needs protection, not as a rebel. He thinks that dance must have
practical use. So, oriental dance is boring to him, but Latino dances are not.”

Marija is currently a student at the Faculty of Philology in Belgrade in the
Dutch language group and she is simultaneously studying at the Advanced Medical
School. Today she likes all types of dance, especially Latin. She is glad she danced
break dance, because she has a lot of good memories and friends.

* % %

Originated on a remote North American continent, break dance in Serbia
encountered fertile soil. Young people full of enthusiasm copied movements of
dancers shown by mass media. For Belgrade teenagers this dance was a good way
to express energy and to get together.

I talked here about the girl who tried to overcome the prejudices about the
division between the men's and women's dances by dancing break dance. To
Marija’s current boyfriend break dance is not feminine, because women are the
weaker sex, and acrobatics is not for them. For her, the break was a way to show
that women can perform dance acrobatics as well as men. Marija is not mannish,
she is feminine and skilful. She had a great support from her male colleagues. Her
female friends respected her, although she was different from them. The audience
had a very positive attitude and gave her more credits than to male dancers. To her
parents dealing with their daughter's dance was likeable. However, since they were
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worried about the future of their child they insisted that she should stop with the
break dance. So, although the economic factor in the beginning had a positive effect
to begin dealing with break dance — because she wasn’t obliged to pay classes — it
played a negative role in the future. The break dance is not considered to be a prof-
itable and remunerative job.

In the end I would like to add that Marija started dancing this product of
American culture immediately after the bombing of Serbia by the United States and
the member countries of NATO. Like other young people who dealt with hip hop in
Serbia she testified that dance goes beyond the narrow boundaries of prejudice and
politics.

NoppaHa bnarojesuh

Beorpaacka bpejkaeHc aeBojka: 6pejkosaHse
(nomrbewe) nonHMX cTepeoTUna nNecom

KrbyuHe pedu:
MOMHK CTepeoTnnK, nnec, 6pejkaeHc
aeBojka, beorpag

OBaj pax TmpencTaBjba [I€0 MIMPEr AHTPOIOJIONIKOT HCTPaKHBambha
caBpeMeHe xun xom Kyiarype y Cpouju. UnaHak je HacTao Ha OCHOBY COTICTBEHHUX
TEPEHCKHUX HWCTpakKMBama TOKOM ¢ebpyapa u mapra 2009. rogune y beorpamy.
Haxon ymo3HaBama ca moctojehoM cprickoM KOpeoJomKoM JTUTEPaTypoM, YBHIEIA
caM Ja HEIOCTajy aHTPOIOJIOIIKA UCTPAXKHMBAA CABPEMEHUX IUICCHHUX OOJHKA.
CMarpana caM KOPHCHUM Ja 00aBUM EMITMPHjCKa HCTPaKWBama paad YBUAA Y
cTame uznympa. VIHTepBjyncana caM XHIT XOI IDIecade, MHCTPYKTOpPE M IDICCHE
cynuje. IlpeoBmagaBa cTaB na je OpejKICHC NPBEHCTBEHO MYIIKH IUIEC 3a
u3paxkaBame MyxeBHOCTH. MehytuMm, y beorpamy cy ce, ogmMax HaKoH MojaBe
OpejkaeHca, W JeBOjKe BHUME Modesie O0aBUTH. L[Uib OBOT HWCTpakuBama je Ja
ucnuTa Koju (hakTopH YTHYy Ha TO Ja jelHA JEBOjKa MOYHE Jla Urpa, YCIOBHO
peueHo, mywxy uepy. lloctaBipa ce MUTame KaKO MYIIKapIM IOCMAaTpajy IOjaBy
OBAKBE JICBOjKE Y HUXOB0M CBETY, KAKBU Cy peakildja W NMPUjeM IIUpe APYIITBEHE
3aje/THULIE.

UctpaxuBame je Oa3upaHO Ha >KMBOTHO] MpHYU jeqHEe Oeorpajcke
OpejkaeHc TuIecauunIle, Koja je moyvesa Jia urpa u Jia ce TAaKMHYH y PaHOj MIIAJIOCTH,
a 3aTUM je Y JeZJHOM TPEHYTKY IpecTalia Ja urpa. 3aHUMalio Me je Ja YTBPIUM KOjH
Cy OWIM MOTHBH OBE Miajie oco0e J1a ce mo4He O0aBUTH OpejKIeHCOM, INTa je OHA
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THUME H3pa’kaBalia, KakBa je Omiia peakiyja IpyIITBEHOT OKPYKeHha Ha beHY HUTPY,
U KOjU ¢y (pakTOpu yTUIIAJIM Ha TO Ja ce IMpecTaHe OaBUTH OBUM ILIECOM.

[Tonnkao Ha yJIaJbeHOM CEBEpHOAMEPUYKOM KOHTHHEHTY, OpejKICHC je y
Cp6uju HaWIa0 Ha IUIOLHO TNIO. MIlamu Jby/U Cy ca MyHO SHTYy3Hja3Ma KOMUpalH
MOKpeTe Iuiecada Koje Cy BUACTH IMyTeM MacMenuja. 3a Oeorpaicke THHEjIEpe je
0Baj myiec Ouo noOap HaYMH Aa u3dalle BUIIAK CHEPTUje U Ja ce ApYKe.

Hekanamma Oeorpajcka OpejkmeHc Iiecaunna Mapuja Cunbhenuh
moKyIana je, urpajyhu opejkaeHc, na mpesasulje mpeapacyne 0 MOACTH Ha MYIIKEe
U JKCHCKe IIIecoBe. bpejkaeHc je 3a by OHO HAa4MH Jla ce MOKaXe Aa U )KEHE MOTy
M3BOJWTH TUIECHE akpoOamuje kKao W Mymkapuu. [lpu Tom, Mapuja Huje
MYIIKOOamacTa, Beh je )KeHCTBeHA U crpeTHa. MiMaia je u3y3eTHy HOJpIIKy CBOjUX
MYLIKHX Kojiera. [Ipujaressulie cy je momToBane, Hako je Ouna pasinuuTa of HhUX.
[Tybnuka je umana BeoMma TMO3UTUBAH CTaB M OJaBayia joj je Behe Mpu3Hame HEero
IIecaunMa MYIIKOT Tojia. PoguresprMa je GaBibeme BUXOBEe hepke OBUM ILIECOM
6uno cummnatuuHo. Melytum, unak cy, 6punyhu ce 3a OyayhHocT cBora jgerera,
WHCUCTHPAIIU Jia TIpeKruHe ca OpejkaeHcoM. Jlakie, nako je eKOHOMCKH (akTop y
MOYETKY MO3UTHBHO YTHIIA0 14 OBA NIEBOjKa 3all0YHE ca 0aBJbEHEM OpEjKICHCOM
(auje mopaia aa rtaha yacoBe), Ha IUIaHy Jajbe Oy yhHOCTH OAMIpao je HeraTUBHY
yIIOTY: OpejKACHC ce HE cMaTpa 3aHUMAambeM O]l KOTa e MOKE JKUBETH.

Mapuja je modena Jia UTpa 0Baj MPOU3BOJ aMEPUYKE KYJIType HEMOCPEIHO
nocie oomOaproBama Cpbuje ox ctpane Amepuke u 3emasba wianuna HATO-a.
Tume je, ka0 W Apyrm MiuagM Jbyau Koju ce OaBe xum xomoMm y Cpbujy,
MIOCBEIOYMIIA [ TIJIeC HAaIiIa3Hl yCKe TPaHuIle Ipeapacyia M MOIHUTHKE.
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Speaking Without Words: Zorba’s Dance

Anthony Quinn “teaching dance” on the island of Crete to the music of
Mikis Theodorakis is a popular image that portrays Greeks as extremely
emotional, passionate and spontaneous. This paper shows the importance
of dancing in Greek culture and how Greeks talk through their body by ex-
amining Kazantzakis character, Zorba, who “has many things to say but
would rather dance them”.
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Entering the Dance

My life’s greatest benefactors have been journeys and dreams. Very
few people, living or dead, have aided my struggle. If, however, I
wished to designate which people left their traces embedded most
deeply in my soul, I would perhaps designate Homer, Buddha,
Nietzsche, Bergson, and Zorba.'

The words to follow are on Zorba the Greek and his dance. My goal is to

show the importance of dancing in Greek culture and how Greeks talk through their
body, as well as how, through body language, Greeks create a dialogue between the
western-Apollonian-order with the eastern-Dionysian-chaos. Greeks act life; in-
deed, as Zorba, their kinsman, they dance it as well. By doing so, Greeks subcon-
sciously and creatively use dancing as a therapeutic means of self- and psycho-
analysis, as they manage to liberate themselves by healing their egos. After all, the

world of Greece is a world of culture, always with the human being centered.’

! Nikos Kazantzakis, Report to Greco, Simon and Schuster, New York, 1965, 445.
% Spyros Orfanos, Mythos and Logos, Psychoanalytic Dialogues 16, 2006, 481-499.
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Constantine Cavafy and Nikos Kazantzakis are two Modern Greek writers
whom non-Greeks are familiar with. The popularity of the novel Zorba the Greek is
attributed to the fact that it urged American and European intellectuals discover
what they were not, what their repressed self was; in other words, it offered west-
erners a prototype of liberation.” Readers got fascinated by the transcendence of the
ego that the East was promising them. The Mediterranean eyes of Kazantzakis’s
work were an attraction for the western society, which, tired from logic and abun-
dance, admired Zorba, a daring, spontaneous hero, who refused conventions and
admitted his emotional passions.

In 1964, the film “Zorba the Greek” was released and became even more
popular than its “visual” 1960 relative, “Never on Sunday”. The film was directed
by Michael Cacoyiannis with the popular soundtrack composed by Mikis Theo-
dorakis. The final image by which the audience left the cinema was that of Zorba’s
dance, a scene which became the symbol of Greece and of the Greek spirit repre-
sented by Zorba in particular.4 The popularity of this theme led to the production of
a Broadway 1968 musical and a 1987 ballet.” Mikis Theodorakis comments that the
film’s music has been turned into a myth.® Since that time, Zorba and his dancing
have lent their name to restaurants and various other products over the world. ’

When in Paris, between 1907 and 1909, Kazantzakis combined his studies
about the French philosopher Bergson with a reading of Nietzsche. The German
philosopher had a powerful influence on Kazantzakis, who, in turn, wrote a
dissertation on him.® Clearly, Nietzsche’s “process theology” is expressed in
Kazantzakis’s novel, “Zorba the Greek”. According to Nietzsche’s ideas about the
sources of religion, god is the result of whatever the most energetic and heroic
people value and create.

Peter Bien, indeed, argues how Zorba’s actions are immediate reflections
of Nietzsche’s ideas.” To his perception, Zorba is the “superhuman” who knows
that there is not a true, reasonable, permanent, ordered, or good world for us.'”
Throughout his works, however, Kazantzakis does not kill “his” God, as Nietzsche
would do, but, instead, wishes to save Him, thing which derives from Kazantzakis’s

? Dimitris Dimiroulis, Everything Looks Magnified, The Tree 155-156, 2007, 45.

4 Lisbet Torp, Zorba’s Dance: The Story of a Dance Ilusion and its Touristic Value, Ethnografika
8, 1992, 207.

> Original Broadway Cast, with a book by Joseph Stein, lyrics by Fred Ebb, and music by John
Kander. The ballet is choreographed by Lorca Massine.

® Mikis Theodorakis, The Anatomy of Music, Alfios, Athens, 1990, 223-4.

7 For a discussion of how this film distorts Kazantzakis’s view see Peter Bien, Nikos Kazant-
zakis’s Novels on Film, Journal of Modern Greek Studies 18, 2000, 161-170.

¥ The dissertation was completed in 1909 and has the title Friedrich Nietzsche on the Philosophy
of Right and the State.

° P. Bien, Kazantzakis: The Politics of Spirit, Crete University Press, Heraklion, 2001, 312.
19 Reed Merrill, “Zorba the Greek” and Nietzschean Nihilism, Mosaic 8 (2), 1975, 104.

26



<& M. Hnaraki, Speaking Without Words: Zorba's Dance =

wish to kill the awesome father of his childhood, whom he continued to hate and
fear most of his life.""

Kazantzakis had obvious relationships with psychoanalysis. Even though
he seemed to despise psychoanalysts, in 1922, in Vienna, he wrote that he is satis-
fied with Freud’s theory for dreams and instincts. He particularly favored the dark
subconscious as we see in a 1949 letter to his philhellene Swedish friend Knoes. He
visited the Viennese psychiatrist Stekel to consult him in regard to his skin dis-
ease.'” Indeed, it was the occasion of that illness which brought him in contact with
psychoanalysis and convinced him that the power of the unconscious was stronger
than his willful determination to become a religious prophet and a heroic world fig-
ure by means of self-discipline and identification with Buddhist principles."®

A psychological analysis of Zorba could argue that Kazantzakis’s hero who
lives everything, everyday, as for the first time, is the exact opposite of his biologi-
cal father, the dreadful, authoritative Captain Michael." Indeed, Kazantzakis felt
free when the formidable man died, that “heavy lion” who had contributed to the
emotional eunuchism of his childhood."

A New Statesman

If it had been a question in my lifetime of choosing a spiritual guide, a
guru as the Hindus say, a father as say the monks at Mount Athos,
surely I would have chosen Zorba. For he had just what a quill-driver
needs for deliverance: the primordial glance which seizes its
nourishment arrow-like from on high; the creative artlessness,
renewed each morning, which enabled him to see all things constantly
as though for the first time, and to bequeath virginity to the eternal
quotidian elements of air, ocean, fire, woman, and bread; the sureness
of hand, freshness of heart, the gallant daring to tease his own soul, as
though inside him he had a force superior to the soul; finally, the

! Peter Hartocollis, Mysticism and Violence: The Case of Nikos Kazantzakis, International Jour-
nal of Psycho-Analysis 55, 1974, 209.

2 For more information on Kazantzakis’s struggle of ascetics against sexuality as a manifestation
of the mystic’s struggle against his own internal violence see P. Hartocollis, Mysticism and Vio-
lence: The Case of Nikos Kazantzakis.

13 P Hartocollis, Mysticism and Violence: The Case of Nikos Kazantzakis, 206.

14 Indeed, Kazantzakis’s 1956 novel (Freedom or Death, Simon and Schuster, New York) carries
his father’s name in its original, Greek version (thus, Captain Michael). For more information on
that see Stamatis Philippides, Ambivalences: Theses on the Narrative Word of Six Modern Greek
Writers, Indiktos, Athens, 2005, 182-3.

'S Zografou and Petrakou have applied psychological analyses to Kazantzakis’s works and talk
about his relationship with his father and how it influenced his writings. Kyriaki Petrakou, Ka-
zantzakis and the Theater, Militos, Athens, 2005, 303-336 and Lili Zografou, Nikos Kazantzakis:

A Tragic, Kedros, Athens, 1960. For Kazantzakis’s own thoughts on his father see Report to
Greco, 31-33.

27



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

savage bubbling laugh from a deep, deep wellspring deeper than the
bowels of man, a laugh which at critical moments spurted
redemptively from Zorba’s elderly breast, spurted and was able to
demolish (did demolish) all the barriers —morality, religion, homeland-
which that wretched poltroon, man, has erected around him in order to
hobble with full security through his miserable smidgen of life.'®

An intellectual is writing a manuscript on Buddha. At the port of Piraeus,
he meets with Alexis Zorba, an uneducated man, and hires him to superintend the
workmen in the abandoned lignite mine on the island of Crete. Zorba values more
experience and understanding than scholarly learning: “What’s the use of all your
damn books? You think too much, that is your trouble. Clever people and grocers,
they weigh everything.” After a series of victories and failures, the writer leaves
Crete, but asks Zorba to teach him to dance.

The story described illustrates the contrast introduced by Nietzsche be-
tween the Apollonian and the Dionysian outlook on life. Apollo, the writer, repre-
sents the spirit of order and rationality, while Dionysus, Zorba, represents the spirit
of ecstati%, spontaneous will to live. The whole story is a fable about the mind and
the body.

Bien describes the boss’s transformation this way: “His Apollonian powers,
hitherto either paralyzed or misdirected, can now turn to the task of redeeming Dio-
nysian reality, rescuing Zorba from dissolution™."® He can function now as a
“tragic” artist, fuse his western mentality with Zorbatic barbarism, transform within
his womb the barbarian seed, and bear an artistic son: the tragic myth called Zorba
the Greek.

Kazantzakis wants his eternal Greek (or, Hellene) to be nothing different
than the Greek race itself, a marvelous synthesis of both East and West. Moreover,
through “Zorba,” Kazantzakis embraces both the western as well as the eastern. The
protagonist wants to get rich, but, at the same time, acts very irresponsibly. He
abandons rationality to live in madness. In Bien’s view, he rejects the mind in favor
of the heart, whereas everyone is overwhelmed by an inexorable, tragic, destructive
fate (1974: 131-133)."

Kazantzakis’s vision, besides being Greek, is definitely “Cretan” too.
Crete, for Kazantzakis, is his homeland, an island at the southernmost part of
Greece, a crossroads of many cultures and civilizations, a synthesis that he always

16 N. Kazantzakis, Report to Greco, 445.

7. Philippides meditates more on these “bipolar” Kazantzakian notions (spirit-body, mind-
material, abstinence-sensuality, laziness-action, logos-action, high style-folk style; Ambivalences:
Theses on the Narrative Word of Six Modern Greek Writers, 158).

13 p. Bien, Zorba the Greek, Nietzsche, and the Perennial Greek Predicament, Antioch Review,
Spring, 1965.

19 P. Bien, The Mellowed Nationalism of Kazantzakis’s Zorba the Greek, Review of National Lit-
eratures, Greece: the Modern Voice 5 (2), 1974, 131-133.
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pursues. He feels neither European, nor ancient Greek, nor eastern. He breathes an-
other air, a composition of all these forces and its components that empower and
make him proud and brave. The syncretic glance that dares to look at life and death
nakedly, Kazantzakis names Cretan. It is the exact same look of the Minoan who
stares at the scared bull, just before his dangerous leap.20

Scholars have traced political connotations on Zorba as well. They com-
ment on how he expresses patriotism by being an internationalist during the Second
World War period.”' Although the homonymous novel was written during the dark
days of the Occupation, Kazantzakis’s double objective through it was to examine
and project the Greek people’s remarkable powers of endurance despite repeated
disaster, and the artist’s need to draw from the unpleasant concreteness of everyday
reality in order to create abiding archetypes.

Though the film ends rather deliciously with Zorba teaching the boss how
to dance, the whole point of the book’s end is that the boss is liberated as an artist
and is then able to write his “saint’s life of Zorba.” He does not become like Zorba
(--as t1212e film would have us believe). Instead, the boss converts Zorba’s flesh into
spirit.

Doubtless, Kazantzakis sees Zorba as a teacher, and writes about him in the
same spirit Plato “apologizes” for Socrates. For him, Alexis Zorba is a spokesman
of wise teachings, who created his biographer, Nikos Kazantzakis, who, in turn,
metamorphosed him into Zorba the Greek. Through these writings, Kazantzakis is
now the author who applies his authority to control and expand on his hero’s per-
sonality.”® By creating such models, he struggles to resemble them, thus, he is also
being self-created.

All in all, Kazantzakis creates a myth, as, through Zorba, he emotionally
addresses great moral questions of inaction, agency and fate versus free will. He
then uses this myth as his own, personal mirror.”* But, will he dance?

Zorba’s Dance

I do not believe in coincidence; I believe in destiny. This bas-relief
divulged the secret of my life with astonishing simplicity, perhaps the
secret of Zorba’s life as well. It was a copy of an ancient tombstone

20'N. Kazantzakis, Report to Greco, 486 and Maria Hnaraki, Unfolding Ariadne’s Thread: Cretan
Music, Kerkyra Publications, Athens, 2007, 45.

2! More on these political connotations in P. Bien, Zorba the Greek, Nietzsche, and the Perennial
Greek Predicament and The Mellowed Nationalism of Kazantzakis’s Zorba the Greek, and An-
gela Kastrinaki, “Greek Wild Carryons and All That”: Zorba, an Internationalist during Occupa-
tion, Nikos Kazantzakis 2004 University of Crete Conference Proceedings, 2006, 151-62.

22 p_ Bien, Nikos Kazantzakis’s Novels on Film, 164.

2 Georgia Farinou-Malamatari, Kazantzakis and Biography, Nikos Kazantzakis Chania Novem-
ber 1997 Scientific Two-Days’ Proceedings, 1998, 173-4.

2 According to Orfanos, “Myths can be like mirrors” (2006: 8).
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carving. A naked warrior, who has not abandoned his helmet, not even
in death, is kneeling on his right knee and squeezing his breast with
both palms, a tranquil smile flitting around his closed lips. The
graceful motion of the powerful body is such that you cannot
distinguish whether this is a dance or death. Or is it a dance and death
together? Even if it is death, we shall transform it into a dance, I said
to myself, encouraged by the happy sun falling upon the warrior

and bringing him to life. You and I, my heart, let us give him our
blood so that he may be brought back to life, let us do what we can to
make this extraordinary eater, drinker, workhorse, woman-chaser, and
vagabond live a little while longer — this dancer and warrior, the
broadest soul, surest body, freest cry I ever knew in my life.”

Kazantzakis often feels compelled to describe in details and depth the
gradual development of psychological conditions that lead to an imperative neces-
sity for singing or dancing. Such activities represent, for him, the outcome, the cli-
max, and the quintessence of the inner psychological preparation and ascent, often
complex and bewildering, of the hero reaching his true liberation through these fun-
damental acts. Moreover, he also mentions in his writings the use of musical in-
struments, manipulated by his heroes as symbols of elevation at important mo-
ments. All in all, Kazantzakis sees music and dance as means of extreme elevation,
often almost a religious one. 2

Zorba may also be viewed not as a novel, but as a memorial.”’ When
Zorba’s flesh died, his myth started to crystallize in Kazantzakis’s mind. Zorba
started to become a fairy tale. Kazantzakis would see him dance, neighing in the
middle of the night and calling him to spring up from his comfortable shell of pru-
dence and habit and to take off with him on great travels.”® His love (Eros) for
Zorba, gave life to his death (Thanatos). The writer, who is not a dancer, immortal-
ized him in pen.

Zorba’s singing and playing on the santouri (dulcimer) carries his sorrow
and his yearning. In Kazantzakis novel, Freedom or Death, the teacher, instead or
answering to the question “where are we coming from and where are we going to”,
he grasps the /ira (three-stringed Cretan instrument), and plays it, while the dying
grandfather disembodies. As the voice of the lira recalls his deeds and his experi-
ences, he transubstantiates to the soul which abandons his body.29

25 N. Kazantzakis, Report to Greco, 458-459.

26 John Papaioannou, Kazantzakis and Music, Journal of the Hellenic Diaspora 10 (4), 1983, 80-
81.

2" Manolis Yialourakis, Kazantzakis Told Me..., The Tree 155-156, 2007, 33-34.

28 Susan Matthias, Prologue to Zorba the Greek, Journal of Modern Greek Studies 16 (2), 1998,
242-243.

¥ Roderick Beaton, Of Crete and Other Demons: A Reading of Kazantzakis’s Freedom and
Death, Journal of Modern Greek Studies 16 (2), 1998, 208.
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It is the dancing, however, which Zorba manages to drag his boss in too,
which acts as the intensively as well as impressively emotional and passionate act:
Kazantzakis sees on the music-dance blaze-up of Zorba the contact with the time-
less, a moment that transcends every cultural civilization meaning.* Indeed, on the
last day in Crete, the boss learns from Zorba a remedial lesson in dan(:ing.31

Zorba is dancing solo, arms extended, ready to fly with the eagles of Crete.
He has the freedom to perform improvisational, virtuoso movements, giving him-
self to dancing. He jumps in the air, performing agile, acrobatic leaps, trying to
show his gallantry and pride, demonstrating strength and agility, and that, in fact, he
does not fear anything and anybody who threatens his freedom; He feels independ-
ent and free because he can dance. The wildness his dance might exhibit is a sweet
one: self-protection against any misfortune.”

In Greece, the embodied soul can find its release not through logos but
through movement. Zorba is the authentic, almost forgotten Greek self, the man
who may drink, curse and sleep with women of loose morals but who has an envi-
able quality that the educated European lacks: He is in tune with himself. The meta-
phor is one that would have appealed to Plato, for it is through the means of music
and dance, a language of the body (soma) as well as the mind (nous), that Zorba, in
contrast to the “boss” (and ];erhaps to Kazantzakis himself), achieves a secure sense
of his place in the universe.”

As Kazantzakis states, this novel about his diseased friend Alexis Zorba is
more than anything a dialogue between a pen-pusher and an older folk person; a
dialogue between a lawyer of the “Mind” and the great soul of the people.”® It is ap-
parent that Zorba’s stories are more connected to the body than to the brain. In such
contexts, folk dancing becomes for Zorba and, in extension for the Greeks, a primal
non-verbal behavior, an authentic voice, a “deeper body language”.”

Marta Savigliano argues how tango is the only place in which she feels
comfortable, restless, but at home, especially when not at home.*® Such is Zorba’s
story. His dance both hurts and comforts him. It is his changing, resourceful source

3% Dimitris Papanikolaou, Zorba’s Transformations, Nikos Kazantzakis 2004 University of Crete
Conference Proceedings 2006, 92.

3! But, unlike Zorba, he does not merge with the dance; in Nietzsche’s terms, he does not become
the work of art (P. Bien, Zorba the Greek, Nietzsche, and the Perennial Greek Predicament, 159).

32 M. Hnaraki, Unfolding Ariadne’s Thread: Cretan Music, 102-108.

33 Gail Holst-Warhaft, Song, Self-Identity, and the Neohellenic, Journal of Modern Greek Studies
15 (2), 1997, 233.

3* Eleni Kazantzaki, Nikos Kazantzakis: The Uncompromising; Biography Based on Unpublished
Letters and Texts, Athens, 1983, 567.

33 For a more detailed discussion on the relationship of the folk and the authentic in Kazantzakis’s
work see S. Philippides, Topos: Theses on the Narrative Word of Seven Modern Greek Writers,
Kastaniotis, Athens, 1997, 209-230.

3% Mart Savigliano, Tango and the Political Economy of Passion, Westview Press, Boulder, Colo-
rado, 1995.

31



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

of identity, his strategic language, a way of talking about, understanding, exercising
decolonization.

“Boss, I have never loved a man as much as you. I have hundreds of things
to say, but my tongue just can’t manage them...So, I will dance them for you”. It is
when feelings well up to the point where words can no longer suffice that Zorba be-
gins dancing. For Zorba, the impersonator of the folk, or for any Greek, in exten-
sion, dance is the ultimate creative act and follows its own, natural laws. Despite the
fact that the book does not end with the dance scene, most people continue to see
the conclusion as the hero learning to dance and thereby to perceive the world in the
manner of his mentor.

Kazantzakis’s biological father demanded that his son becomes a fighter,
and not a writer. By using folk elements, such as the afore-mentioned vivid dance
scene, Kazantzakis indirectly describes his liberation as a writer, which lies in the
discovery of an ‘“‘authentic” person; the narrator of popular, folk stories. In this
sense, Zorba teaches Kazantzakis how to express himself in folk style; he becomes
his foster father.”’

Greeks are passionate people. They adore life and enjoy living. But, as the
wise Buddha said, the more you are attached to this world, the more you suffer.
From the times of Homer the complaint is the same: Life is wonderful, but so short!
Let’s not forget that the Greek word for song (tragoudhi) stems etymologically
from the ancient Greek word “tragedy”.

The original Zorba, the hero of Kazantzakis’s novel, is a passionate but not
a jovial person. In his depth you can find a lot of despair. His merry-making is
tinged with a strong taste of regret. You can hear this in Greek songs. You can feel
it in the deep, serious expression of a male solo dancer. He is not having fun. He is
expressing the beauty and agony of living. Indeed, Zorba transforms his metaphysi-
cal questionings into structured, rhythmic movement: Who made the world? Why?
Why do we die? Where do we come from and where do we go?*®

Dance, after all, is a body dialogue with the queries. Zorba travels with an
open chest and closed eyes. His dancing teaches unity and pride, the take-off. He
deals with God; He speaks a language that cannot be interpreted, but felt. Zorba
taught Kazantzakis to love life’s trouble,” and not to be afraid of death. Through
movement, with no fear and no hope, the writer shall be free!

37'S. Philippides, Ambivalences: Theses on the Narrative Word of Six Modern Greek Writers, 177-
183.

38 Nikos Dimou, Dialogues: The metaphysics of “grinia”, http://www.ndimou.gr/dial_7.asp

39 After all, quoting... Zorba, “life is trouble, only death isn’t”! N. Kazantzakis, Zorba theGreek,
Simon and Schuster, New York, 1953.
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Flights

I experienced great agitation and fellow feeling as I gazed at this
flying fish, as though it was my own soul I saw on that palace wall
painting which had been made thousands of years before. “This is
Crete’s sacred fish,” I murmured to myself, “the fish which leaps in
order to transcend necessity and breathe freedom.” Did not Christ, the
ICHTHYS, seek the same thing: to transcend man’s destiny and unite
with God, in other words with absolute freedom? Does not every
struggling soul seek the same thing: to smash frontiers? What good
fortune, I reflected, that Crete should have been perhaps the first place
on earth to see the birth of this symbol of the soul fighting and dying
for freedom!*’

Though the boss danced, he did not become like Zorba. He did not wish to
pass the remaining of his life in Dionysian enthusiasm. He learnt from him, how-
ever, how to face the contradictions in life with happy disposition. He wrote a book
on him, creating an Apollonian parable of Dionysian knowledge, succeeding, once
more, Greece’s mission toward western civilization throughout the ages: To bring
together the eastern instinct (pathos) with the western reasoning (logic)."!

Kazantzakis was definitely not aware of what we would formally call today
“art-" or “dance-therapy”. Following, however, a reflective path as a writer, he kept
targeting resolution and personal satisfaction through his works. His Zorba is con-
temporary and global in that he is both real and constructed, as we all also are. The
same way Kazantzakis’s Zorba opposes to the “boss”, our identity dissolves into
multiple, contradictory forces. We are all many, and full of oppositions, our unity
being only a fake structure.*

More than 60 years since Kazantzakis wrote Zorba and more than 40 since
it became a film, Zorba the Greek is still, worldwide, the recognizable cultural-
artistic product of Greece — even the “passport” of modern Greece. It may even
symbolize the folkloric Greece that many of us want to get rid of, but its sincere aim
is to teach us how to find personal freedom by dancing, by performing a creative
act, undergoing a change analogous to creation. After all, it was a friend, Alexis
Zorba, who molded Kazantzakis, who, in turn, created Zorba the Greek, and, by ex-
tension, us all modern dancing Zorbas.

(Translated by the author)

40N Kazantzakis, Report to Greco, 454-455.
4P, Bien, Nikos Kazantzakis Novelist, Bristol, 1989, 20.

*2'S. Philippides, Dostoyevsky’s Descendants, Mereskovsky and Kazantzakis, and Kazantzakis’s
Narrative Art, Unpublished Paper Delivered at the Nikos Kazantzakis 2007 University of Crete
Conference, 2007.
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Mapuja XHapaku

Je3uk tena: 3o0p6uH nnec

KrbyuHe peuu:
nnec, pyka, Npk 3opba, Hukoc KaszaHuakuc

Huxoc Kazanmakmc, mucary KpUTCKOT TOpEKJa, ayTop jeé MOMyJIapHOT
pomana [ px 3opb6a, KOju je U3BPILKO 3HaYajaH YTULQ] HA UHTEJIEKTyalle Y CMUIICY
OTKpHBama IITa TO OHH HHUCY M IITA jé HBHUXOBO MOTHUCHYTO ja. Jpyrum peumuma,
MOHYAMO je 3anaamanuma mpoTotun ociobohema. [Ipema oBoM poMaHy CHUMIbCH
je u ucroumenu ¢uiaMm, y kome rayman Enronun KBuH mnogywaBa miec,
npezncraibajyhu ['puky kao 3eMJby CHa)KHHUX, CTPACTBEHHUX U CIIOHTAHUX €MOIIH]a.

HuyeoB konTpact m3mely AnonoHa u [lMoHu3Wja, M Pa3IMYUTOCTH Y
MOTJIETy HA CBET, MpeJcTaBiba CyIITHHY Ka3aHmakucoBor nmena. ATIONOH — IHCAL,
NPEe/ICTaBJba AyX PalMOHAIHOCTH M pela, MoK, /lnoHuc — 3opba, mpencraBiba Jayx
€KCTa3e U CIOHTAHOCTH KUBJbEHa. OunriiesHo na je Huue nmao Benmky yTumaj Ha
Kazanmakuca: 30pOMHO TOHAIIalke ce MOXKE IMOCMAaTpaTd M Kao pedriekcuja
HudeoBux uaeja o0 HaIJbyICKOM.

VY cymtuHy, yATaBa npuda o 30powu je Oajka mocBeheHa Hieju 0 CBECTH U
Temy Kojy Kazanmakmc mpmxelbkyje 3a BeunTy ['puxy (wim XenmeHm3zaMm), a Koja
Tpeba ma mpeacTaBba pacy ['pka Kao TakBy, jemHy AWMBHY cuHTe3y lcroka u
3amaga. YmpaBo kpo3 3opOy, mucan ycneBa aa npuOmmku Mcrox u 3amaza, kao
MOjMOBE M MCKYCTBa KOjU C€ MOTY JOXXHBETH y IHUIIYEBOj JOMOBUHH, HA OCTPBY
Kpur.

Hayunumm cy, Takohe, MOKymamd Ja YKaXXy Ha H3BECHE TOJMTHYKE
KOHOTalyje caapkaHe y pomany. Kpo3 cBor riaBHOT jyHaka, IHcal] MOCTaBJba
MUTaka Mopalia i CyAOHHE HacIpaM CI000IHe BOJbE.

INcuxomnomka ananu3a 30pOMHOr KapakTepa MOXe Ja yKaxe Aa TJIaBHU
JYHaK — KOjU JXUBU W JIO)KMBJbaBa CBE CHAXXHO Kao Ja je MPBH IYT, MPEICTaBIba
CYIITY CYNPOTHOCT CBOM OHOJIOIIKOM OIly, 030HUJBHOM, JOMHHAHTHOM KalleTaHy
Majkiry. ¥ MHOTHM [emuMa, MUCAIl YeCTO NETaJbHO ONHCYje MOCTEICHU Pa3Boj
MICUXOJIOMIKUX YCIIOBA KOjH CY JIOBEITH JI0 [OTpede 3a MIISCOM MM MEBAHmEM.

[Tnec je Beoma BaxkaH y Kyntypu ['pka, jep ce I'pum m3paxapajy Kpo3
roBop Tena. Kpos roeop Tena, ['pum yemocrapibajy mujanor u3mely 3amaambaakor —
ATIONIOHCKOT pefia U UCTOYAYKoT — JIMOHM3HjCKOT Xaoca. ['piu KUBE JKUBOT; U
kao 3op0a, HBUXOB poljak, OHK UrPajy KPO3 KUBOT.
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OuwnrnieiHo je na cy 30pOuHe mpuye BHIIE MOBE3aHe ca TEIOM U TEICCHUM
HETO ca IIaBOM U MO3TOM. Y TaKBOM KOHTEKCTY, HAPOJHHU IUIeC mocTaje 3a 30p0y, u
3a I'pke, IpUMapHU BUJ HEBepOAJIHOI IOHAIAKA, jeJaH ayTeHTHYaH rJac,
3HaYajHUjH TOBOP Tella, KOjU MU3paXkaBa JICTIOTY U aroHU]y KUBJbCHA.

[Inec, na kpajy, jecte aujasor Teja Koje MocTaBjba NHUTama. 3o0p0a myTyje
Kpo3 >KMBOT aumyhu nmyHuM miayhuma amu onbujajyhm na rnema oko cebe. OH
mmoay4aBa yjeoumeme u monoc. [lnecau pasroBapa ca borom, oH roBopu jesuxom
KOjU HEe MOXe Jia ce IpeBejie anu ce Moxke oceTuT. Kao u I'pk 3op0Oa, miuecad uma
MHOT'0 TOTa Jla Ka)ke aJi IOILITO Ce TO He MOXe MCKa3aTu pedunma, uckasahe ce kpo3
TuIeC.
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Funeral Ritual and Power: Farewelling the Dead in
the Ancient Greek Funerary Ritual”

The paper discusses the development of the traditional genre of lament for
the deed in Greek antiquity, that is possible to follow since the earliest writ-
ten traces (of oral tradition such as lliad) all up to Modern Greek times.
However, focus of the paper is made on the development of this female
oral genre and restrictive laws and measurements against this traditional
form as a consequence of the formation of the first Greek city-states. What
were these measurements like, who were they aimed against and why
was it necessary to control ritual lament? Was this control successful?

Key words:
lament, women, men, power, Solonian law

Women in mourning and men in praising

Moderate lamentation is the right of the dead;
Excessive grief the enemy to the living.

Shakespeare, All’s Well that Ends Well, 1.1.54-55

At the cemetery everybody is dead,
only women are alive.

Dusko Radovié

Hecuba: “O child, son of my hapless boy, an unjust fate robs me and
your mother of your life. How is it with me? What can I do for you,
luckless one? For you I strike upon my head and beat my breast, my
only gift; for that is in my power.”

(Euripides Trojan Women 789 — 795)"

* This paper is the result of Project no.147020 “In between traditionalism and modernization —
ethnological/anthropological studies of cultural processes in Serbia”, granted by the Ministry of
Science and Technological Development of the Republic of Serbia.

37



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

Lamentation is the central part of each funerary rite. The earliest evidence
that testify the existence of lament in Greece goes back to the Mycenaean period
(1600-1100 BC). Painted sarcophagi with the representations of mourners from the
end of the Bronze age were found in Tanagra in Boetia.” These mourners appear ei-
ther in processions, or individually, with their hands raised to their heads, at the bier
or around the grave. This schematic pose coincides with images from the Geometric
vases, Archaic clay plaques and vases, as well as the white-ground Jekuqoi from
the Classical period. Apart from these, among Mycenaean votive and funerary of-
ferings, we come across variation of the female clay figurine with both hands
placed on the head, while the clay models from the Geometric and Archaic period
repeat the same gestures. These kind of offerings, the same as painted mourners on
vases or sarcophagi actually represent more lasting embodiment of an important
part of funeral ritual — the expression of grief for the deceased one. >

Lamentation in the age of archaic, classical Greece, as well as the one of
the rural Greece, is performed during the wake, and sometimes (when otherwise is
not prescribed by the laws) during the procession and at the grave site itself. It is the
duty of women and, above all, it belongs to the household and the feminine space.
Therefore, by the time, it became most firmly related to the preburial wake, which
is tied to the household. The lament quoted above is a fragment from the Euripides’
tragedy, which, the same as many traditional laments, begins with the wailing of
lamenter’s (mother’s) own ill fate, describing as well the acts of self-mutilation,
characteristic for this phase of the ritual. Exactly these types of laments, from
tragedies, represent the precious material for the research of Classical Greek ritual
lamentation. Although belonging to the literary tradition, it is possible to regard it as
a trustworthy evidence of antique everyday ritual practice. This position is based on
the argumentation developed by Nicole Loraux, and her critique of Plato’s under-
standing of the mimesis and the theatre.* Namely, Loraux argues that Athenian
theatre is not mere imitation of life, but actually archetypal re-enactment of life.
This standpoint is further supported by the argumentation of Olga Freidenberg, who
developed the whole theory about the transformation and the development of the
Greek literary forms, directly from the religious behavior, which further implies
very strong intertwinement between ritual forms, genres, and literary contents.” On
these grounds it is possible to regard laments from the tragedies as models for eve-

! Greek text ed., by Gilbert Murray, English translation by E. P. Coleridge.
http://www.perseus.tufts.edu

% Mourners painted on clay sarcophagi. About 1250-1150 B.C. Iakovidis 1966, 49, figs.5,6 cf. D.
Kurtz & J. Boardman, Greek Burial Customs, Cornell University Press 1971, 27.

3 D. Kurtz & J. Boardman, Greek Burial Customs , 27-28.

* Plato on mimesis, Laws, 658-659¢, 669b-670b. Despising women’s behavior during lamentation
Laws, 395 d/e.

> See Olga Fredienberg, Mit i anticka knjiZevnost, translated into Serbian by Radmila Me&anin,
Prosveta, Beograd 1987.
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ryday life laments.’ Apart from that, tragedies and their plots are, from the earliest
examples, related to the topics of death; they deal with murders, revenge, sacrifice,
guilt, retribution and, of course, with lament.” Concerning lamentation and funeral
rituals of other Greek poleis, it should be noted that, apart from Sparta - famous for
its inhumanly heroic mothers (who, offering a shield to their sons going to war, bid
them goodbye with words to come back “with it or on it”), it is supposed that the
praxis of lamentation in other parts of the Greek world was similar to the Athenian
one.

Although Greek tradition of lamentation ascribes in particular to women
this important praxis, there is an one earlier evidence, from //iad, in which Achilles
mourns, and (this is even more surprising), shows excessive grief for his killed
friend Patroklos:

A dark cloud of grief fell upon Achilles as he listened. He filled both
hands with dust from off the ground, and poured it over his head,
disfiguring his comely face, and letting the refuse settle over his shirt
so fair and new. He flung himself down all huge and hugely at full
length, and tore his hair with his hands.

(Iliad XVIII, 22-27)

Achilles’ incontrollable behavior is a unique example of men’s excessive
mourning in Greek tradition. The hero pours the dust on his own head and painfully
lays outstretched on the ground, tearing his hear. Finally, his pain turns into wreath,
and he decides to fight against the Trojans. In the Republic, Plato, through the
words of Socrates, comments that such exaggerated wailing is not appropriate for
women, let alone men, even criticizing Homer for presenting Achilles in such unre-
strained manner:

We will beg Homer and the other poets not to be angry if we cancel
those and all similar passages, not that they are not poetic and pleasing
to most hearers, but because the more poetic they are the less are they
suited to the ears of boys and men who are destined to be free and to
be more afraid of slavery than of death.

(Plato, Respublica 3.387 b)’

% Loraux also suggests that lament in tragedies follows the model of professional rather than non-
professional norms, which is the reason why tragedy does not distinguish (as epic does) difference
between the professional and the nonprofessional one (gr#no~and goo~). Loraux 1985, x.

7 Gail Holst-Warhaft, Dangerous Voices: Women’s Lament and Greek Literature, T J Press Ltd,
Patsdow, Cornwall 1995, 127.

8 www.perseus.tufts. edu; . English translation by Samuele Buttler.

° Plato, Respublica 3.387b-d; Greek text based on Platonis Opera, ed. John Burnet, Oxford Uni-
versity Press, 1903. and English translation Plato in Twelve Volumes, Vols. 5 & 6 translated by
Paul Shorey, Cambridge, MA, Harvard University Press; London, William Heinemann Ltd. 1969.
http://www.perseus.tufts.edu
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It is clear from this fragment that the very emotional reaction and expres-
sion of feelings on the occasion of someone’s death is not desirable. The reason for
this should be searched in the male (citizen) identity construction in Athens during
fifth and fourth ct. BC. Namely, showing, experiencing and sharing someone’s
pain for the loss of someone dear, might put into question desirability of bravery
and readiness to die for the motherland, the essential component of Athenian (and
Greek) civil identity ."°

This description of Achilles’ mourning as a male ritual behavior, has no
parallels in Greek tradition. However, there are in Iliad some laments of women (ei-
ther human or divine) that clearly belong to the Greek tradition. Particularly inter-
esting example is the lament of Briseis for Patroklos:

Briseis, fair as Aphrodite, when she saw the mangled body of
Patroklos, flung herself upon it and cried aloud, tearing her breast, her
neck, and her lovely face with both her hands. Beautiful as a goddess
she wept and said, “Patroklos, dearest friend, when I went hence I left
you living; I return, O prince, to find you dead; thus do fresh sorrows
multiply upon me one after the other. I saw him to whom my father
and mother married me, cut down before our city, and my three own
dear brothers perished with him on the self-same day; but you,
Patroklos, even when Achilles slew my husband and sacked the city of
noble Mynes, told me that [ was not to weep, for you said you would
make Achilles marry me, and take me back with him to Phtyhia, we
should have a wedding feast among the Myrmidonos. You were
always kind to me and I shall never cease to grieve for you.”

(Iliad, XIX 282 —300)"!

There are many patterns in this lament that may be followed through the
Greek tradition of lament performing all up to 20" century. First of all Briseis muti-
lates herself, tearing her breasts and her neck, beginning the lament with the direct
addressing Patroklos, focusing also on her own misfortune. Also, she praises him
for all he has done for her, wherefore she would not ever stop grieving him.

Another example that fits into the patterns of traditional Greek laments is
the one of divine Thetis and her sisters Nereides, devoted to Achilles, before he
meets his death: Thetis mourns together with her sisters; she starts with the mourn-
ing herself and her ill-omen, focuses afterwards on her son’s qualities and praises,
comparing him to a tall tree and finishes wailing the misfortune of her son’s ill fate:

“Listen,” she cried, “sisters, daughters of Nereus, that you may hear
the burden of my sorrows. Alas, woe is me, woe in that I have borne
the most glorious of offspring. I bore him fair and strong, hero among
heroes, and he shot up as a sapling; I tended him as a plant in a goodly

1% Moreover, if everybody could have grieved according to one’s own wish, than it would have
been difficult for the city-state to control the rage and conflict.

" http://www.perseus.tufts.edu; English translation by Samuele Buttler.
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garden, and sent him with his ships to Ilion to fight the Trojans, but
never shall I welcome him back to the house of Peleus. So long as he
lives to look upon the light of the sun he is in heaviness, and though I
go to him I cannot help him. Nevertheless I will go, that I may see my
dear son and learn what sorrow has befallen him though he is still
holding aloof from battle.”

(Homer, Iliad, XVIII, 52 — 64)"

Terminology and Structure of the Greek Lament

When it comes to terminology for the laments and mourning in ancient
Greece, the most common are goo~, qrhno~ and later kommo~ The etymology
for the first two (goo~ and qrhno~) is Indo-European and refers in both cases to
the shrill cry.” And though etymology is very valuable as an indicator of the word
origins, it does not have the essential impact on the later usage and meaning devel-
opment of words. Thus, the meaning of those two words changed over time, some-
times diverging in different directions, sometimes becoming similar again. Con-
cerning archaic usage and usage by Homer, the meaning gr/no~ is more ordered
and polished, associated often with divine performers and musical elements usually
performed by professional mourners.'* Goo~ as a term for a less restrained lament,
was a spontaneous weeping of the kinswomen. From the time of Homer and on-
wards, goo~ was becoming more and more individualized and developed more into
the narrative. But then again, when we come to the language of tragedies, these
terms are often mixed up and treated as the same. Concerning later scholarly defini-
tions grfino~ stands for the ritual lament for the dead, which also contains some
elements of praising; it is sung on the occasions of death, but also on various occa-
sions of mourning at the tomb. In tragedies we come across one more term - Ko/m-
mo~, At the beginning it was a specific type of tragic lament, often followed by the
wild gestures and associated with the Asiatic ecstasy, and the same as Falemo~ it
was also used in tragedy in the meaning of “lament, dirge”."® Eastern connection
point that it is unlikely that this term is exclusively related to tragedy, and it proba-
bly evolved as a dramatic form from the ritual antiphonal lament of the professional
and predominately choral mourners on the one hand, and the solo and narrative im-
provisations of the kinswomen on the other. From the Classical period onwards, the
tendency was to treat as synonyms all different terms for a poetic lament that had
originally denoted distinct aspects of the ritual lamentation of the women. Though

2 Ibid.
13 Frisk, s.v. goo~, qrhno-~.

' Homer, Odyssey XXIV, 60, lliad, XXIV, 720, Plu. Sol. 21, 5; Pi. . 8.63-4, Pi, P. 12.6-8; PI. R.
388d, 398e. This is also reflected in the literary grhnoi.

of Pindar and Simonides, characteristic for gnomic and consolatory character.

'S Margaret Alexiou, The Ritual Lament in Greek Tradition, Rowman&Littlefield, Oxford 2002,
103.
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the terminology is mixed and imprecise in the matter of laments in tragedies, it is
important that all these laments marked with different terminology, might be treated
as qrhnoi according to its scholarly definition, which means as ritual laments and
not literary ones, since theatre and mimesis that is specific for it, represents re-
enactment of the real life.'®

On the other hand, it is also possible to trace the tradition (though for the
most part literary one) of the men’s way of expression at one’s death. Unlike
women’s lament, which is based on a ritual act or cry of lamentation, often accom-
panied with music, another (literary) tradition — of epigrams, efego~, epitafio~
logo~ and epikhdeion — developed from the social and literary activity of men.
This tradition is characteristic, above all, for the elements of commemoration and
praise, which are, although to much less extent, presented in the archaic grhno~ 1
am going to return to topic of male tradition again in the context of the state control
over the funeral ritual, which led to the introduction of the new rhetorical genre —
funeral oration (epitafio~ logo~).

Apart from the sources from tragedies, the research of ancient ritual lament
is, due to recognizable folklore tradition, often complemented with studies of mod-
ern laments. Namely, despite the long historical period that separates them, modern
and ancient laments show remarkable similarities and numerous coinciding surviv-
als of motives and ideas. There is also linguistic confirmation that witnesses conti-
nuity. The etymology of the word moiroflogoi points to the ancient origin: both
components /m0fro- and 10goi- belong also to demotic Greek. The first is probably
derived from the noun moira (fate)'’. In the modern folk tradition moirologoi are
thus ritual laments sung at the occasion of death. The word that is used in learned
and religious language is grhno-.

The comparative researches of ritual laments in Greek tradition from Clas-
sical, across Byzantine all up to the Neo-Hellenistic period, based on researching on
the diversity of sources (literary, archaeological, historical, and field research) re-
vealed that Greek traditional lament is characterized for emotional intensity, it is
improvised and it has antiphonic performative structure, focusing on negative as-
pects of the separation of the dead from the kin group, having sociological base in
the discourse of women. The characteristic of numerous fragments is to address the
deceased. Also, concerning the fact that lament represents a form of public speech
(since it is held not only at home, but also on the grave, which belongs to the public
domain), it delivers certain (public) message to the living. Apart from this, commu-
nicational function, it also has a psychological one — it channels the pain, both of

' Nicole Loraux, Mothers in mourning, Cornell University Press 1998, XI.

"7 Homer often uses /moira in the formulaic phrases as the agent of death or bringer of doom. /I-
iad IV, 517, XIX. 409-10, XIII, 119 cf. Loraux 1985, 110.

42



AL Stevanovié¢, Funeral Ritual and Power... =

lamenter herself and of the whole collective.'® This, almost proverbial idea in antiq-
uity, is expressed by the chorus of Trojan women to Hekabe:

“What sweet relief to sufferers it is to weep, to mourn, lament,
and chant the dirge that tells of grief!”

(Euripides, The Trojan Women, 608- 609)"

So, apart from being connected to the uncontrolled behavior and self-
mutilation (tearing the hair, beating the breasts and grabbing the face) that might be
perceived as a danger and manifestation of madness, lament functions at least on
two different levels: psychological and communicational.*® Concerning the psycho-
logical level, its main function is the direct confrontation with pain and loss, that, in
the case when people lose someone very close, provokes enormous sorrow that
sometimes might be disastrous. It is the funeral ritual and especially lamentation,
which provide the bereaved ones with the strong and direct confrontation with their
own pain in order to live it through, with the support of those who are present at the
funeral. The mere fact that funeral ritual is spatially and temporarily divided from
the everyday reality, speaks in favor of the argument that it represents a kind of
support to the bereaved to return to normal life after defined (and limited!) time pe-
riod, relieved and recovered, after experiencing and going through a great distress.

Concerning the communicational aspects, lament covers two of them, ad-
dressing both the deceased and the living. The second aspect develops in the politi-
cal sphere, since lament, and the domain of death and those who control it, provides
very strong power in the public domain, giving the lamenters an opportunity to in-
fluence the community.

Although lament is the form that is not fixed and is being spontaneously
created at the occasion of death as an emotional response to it, at the same time it is
a form that is creative, and as such it obeys to certain, defined rules, or as Gail
Holst-Warhaft defines, it is a “structured emotional response to death”.?' Besides
that, the lament is not expressed only by an individual woman, but by many (usu-
ally the closest kin, or professional mourners), and in the case that one loses control,
other join to help her. That is why there are usually several lamenters, so some of
them can mediate the behavior of others, if necessary. Apart from that, the partici-
pation of more women in lamentation might have also psychological function — to
support the bereaved in her enormous pain. In relation to collective character of per-
formance stands also the antiphonal structure of lament that is traceable to Homer’s

18 See more in M. Alexiou, The Ritual Lament in Greek Tradition, Rowman&Littlefield, Oxford
2002. G. Holst-Warhaft, Dangerous Voices...N. Loraux, Mothers in Mourning...

' English translation by E. P. Coleridge. http://www.perseus.tufts.edu

2 The examples of self-mutilation that follow lamentation are numerous in tragedies. Cf. Aeschy-
lus, Choephoroi 22-31, 423-428. Persai 1054- 1065. Sophocles, Electra 89-91, Euripides, Sup-
plices 71, 826-827, 977-999, 1160, Alkestis 86 — 92, 98 — 104, Andromache, 825-835. Phoenissae
1485 -1492. Earlier evidence also in lliad X, 78, 406, XX1V, 711.

2! G. Holst-Warhaft, Dangerous Voices...39.
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Iliad** This antiphonal structure also survived in popular hymns such as the one
devoted to Kouretes and the Elian Hymn to Dionysos.”> And, of course, due to its
inherently dramatic potentiality, the antiphonal lament in tragedy passed through
very rich development. It is not necessary to turn attention to all particular forms of
antiphony in tragedy (soloist plus choir in refrain; chorus alone; one or more soloist
and chorus; imagined dialog between the living and the dead).”* The key point
about this issue is that the same antiphonal structure is still characteristic for mod-
ern Greek laments.

In the close relation to the antiphonal structure of lament stands specific
socio-communicational code of women. Namely, recent sociological researches of
men’s and women’s communication, point that men are more adapted to speak pub-
licly and in monologues, while women communicate easier to other women, prefer-
ring to take turn in conversation while somebody else is speaking, developing by
reference to the previous speaker.25 Exactly such dialog nature is characteristic for
numerous lamentations, which implies the same women’s socio-communicational
model with many dialogs and taking turns in conversation, continuously exists
throughout the Greek patriarchal area ever since antiquity.

Concerning the period of lamentation and circumstances under which it is
being performed, it is necessary to point that to be indulged in mourning and lamen-
tation is proper only for the defined period of time and to certain extent. The period
of lamentation (as well as the form, in the wider sense of meaning) is regulated ex-
actly by the distribution of other ritual duties. And apart from devoting herself to
mourning, and being “controlled” by the other lamenters, the mourner as well had
to pay attention to her own needs, thinking of having a good meal. And exactly the
eating at the funeral feast defines the end of mourning.

In spite of the fact that funeral ritual and mourning ceremonies have not
changed much in Greece, from the Bronze Age until the beginning or the middle of
the 20™ century, even later (although it only in some remote, rural parts of the coun-
try), this ritual has not always been supported by the state, and occasionally there

S . . , .26
were attempts to restrict it, especially to restrict women’s role in it.” Why was at

22 The simple strophic pattern Ax Ax Ax” is illustrated in the laments for Hector in the end of II-
iad. lliad, XX1IV, 723-46, 747-60, 761-76.

2 Page 1962, 871.

2 For detailed analysis on the issue see Margaret Alexiou, The Ritual Lament in Greek Tradition,
Rowmané&Littlefield, Oxford 2002, Chapter 7.

5 See more on this topic in K. Minister “A Feminist Frame of the Oral History Interview”, in
Women'’s words. The feminist practice of oral history, S.B.Gluck and D.Patai, (eds.),New York,
Rutledge, 1991, 27-41.

% Emily Vermeule Aspects of Death in Early Greek Art and Poetry, University of California
Press, Berkley 1979, 12; Nadia Seremetakis who researched laments in Inner Mani in Peloponne-
sus, during the 1980s, defines these village, their ritual praxis and believes as “internal margin of
the modernity”. Nadia Seremetakis, Last Word: Women, Death, Divination in Inner Mani, The
University of Chicago Press, Chicago 1991, 1.
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all necessary to control funeral ritual and expressions of pain in laments related to it
and what kind of restrictions were expected by these laws?

Control over funeral rituals

According to the Athenian legislation of Solon from the 6" century BC, it
was not allowed to mourn the dead openly and loudly, except for the closest kin.
Apart from that, the dirge was prohibited on the day following the burial, as well on
the tenth day after it, or on the anniversary of the burial. Also it was forbidden to
lacerate own skin or to beat the breasts (self-mutilation as an imitation of the disin-
tegration of the corpse), or to have in any way loud or noticeable procession. The
law was also aimed against too much luxury in the funerals, characteristic for the
former periods and apparent from e.g. so-called Dipylon (geometric) vases from
Athens. The images on these sepulchral vases from the eight century BC represent
usual funeral from the period: luxurious funeral procession that consisted of car-
riage with the rich carpets followed by mourners, but also the games testified by the
rows of the racing chariots. According to Solonian law, the luxury was eliminated —
it was prohibited to bury, as a sacrifice, more than three dresses, to sacrifice an ox,
and speak bad about the dead.”” Apart from Plutarchus, who cites the Solon’s law,
there is another source for it:

The deceased shall be laid out in the house in any way one chooses,
and they shall carry out the deceased on the day after that on which
they lay him out, before the sun rises. And the men shall walk in front,
when they carry him out, and the women behind. And no woman less
than sixty years of age shall be permitted to enter the chamber of the
deceased, or to follow the deceased when he is carried to the tomb,
except those who are within the degree of children of cousins; nor
shall any woman be permitted to enter the chamber of the deceased
when the body is carried out, except those who are within the degree
of children of cousins.

(Demosthenes, Against Macartatus 43. 62)*

7 Plutarch, Solon, 21. 4-7 Those who offended this law were punished by gunaikonomoi — offi-
cials specially in charged to deal with women affairs, because women always indulge in unmanly
and extravagante effeminate sorrow when they mourn. It is said that this law of Solon had been
influenced by Epineides of Crete, who had enacted similar law in Phaistos.M. Alexiou, The Ritual
Lament... 2002, 15. More on the relation of limitation of luxury and regulation of rituals see C.
Ampolo, “Il lusso funerarion” in AION 6, 1984, pp. 71-102.

1984.

8 «“The deceased shall be laid out in the house in any way one chooses, and they shall carry out
the deceased on the day after that on which they lay him out, before the sun rises. And the men
shall walk in front, when they carry him out, and the women behind. And no woman less than
sixty years of age shall be permitted to enter the chamber of the deceased, or to follow the de-
ceased when he is carried to the tomb, except those who are within the degree of children of cous-
ins; nor shall any woman be permitted to enter the chamber of the deceased when the body is car-

45



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

In this passage Demosthenes informs us that the wake was moved from the
grave to the house, while the procession at the grave had to be finished by the sun-
rise. Apart from that, during procession (ekfora), which was actually the central
part of the ritual, women were not allowed to go in front of the men, but behind
them, while the right to be on the wake had only women older than sixty and the
closest keen.”

Concerning the island Ceos, there was a law from the second half of the 5™
century BC, which was probably revisited version of earlier law, with the similar
main points as the Athenian one. The procession had to be performed in a deep si-
lence and women had to leave the grave (sAma) before men appeared, not to dis-
turb them with emotions. Unlike in Athens, the allowance of offerings was not so
limited, but the vessels had to be removed from grave afterwards.””

Another restrictive law concerning funerals was introduced in Delphi.
Dated to the end of the 5 century, this law, the same as the one from Ceos, repre-
sents probably later version of an earlier law. This one refers to the limitation of the
expenses for the offerings as well as to the procession — ekfora, during which the
corpse had to be closely veiled. It was forbidden for the procession to stop for the
lamentation. This law also forbade wailing and dirges at the tombs of those that
passed away long time ago. All members of the family, except the closest kin, had
to go to their own homes immediately after the funeral, while only the closest kin
went home of the deceased. Another interesting regulation at Ceos concerned
women’s clothing. Namely, the clothes of mourners should have been grey/brown
(this depends on how we translate the word faian , 1. e. mixture of black and white,

but never one of those colors.’' This limitation referred to women only, while men
and children could have worn white. This information is interesting from the per-
spective of some contemporary Balkan areas, especially rural places, where, still,
women dressed in black and with the black kerchiefs on their heads, are automati-
cally perceived by the surroundings as mourning women.

All the laws mentioned were aimed in the first place at limiting the number
of female relatives and moderating their role in the funeral ritual — in order to be
more quiet, and as invisible as possible. What is obvious is that constitution of city-
states (poleis) and introduction of democracy that brought with itself limiting dis-
play of feminine grief, actually tended to move women as far as possible from the
political and public sphere. However, it should not be forgotten that laws often di-
verge from the social practice and that it is impossible to find out to what extent
these regulations were obeyed in Athenian democracy.

ried out, except those who are within the degree of children of cousins.” Greek tekst and English
translation by A. T. Murray from http://www.perseus.tufts.edu

% 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.

3O M. Alexiou, Ritual lament... 2002, 15 ¢f. LGS 93 A, pp. 261-2.
3! Polybius even uses it in the meaning of “mourning”. Polybius, Histories, 30. 4. 5.
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There are theorists who suggest that due to restrictions of women’s role in
funerary ritual, women, as a kind of compensation, got important role in all those
life-cycle festivities (Thesmophoria, Anthesteria, Eleusian Mysteries, Adonia) that

L. . . 32
were celebrated both in vivacious and in mourning atmosphere,”” and some of
which are exclusively women festivals.

As already mentioned, Greek lament has been considered to be harmful for
society since antiquity and according to Gail Holst-Warhaft, the force of lament is
understood by the society as a kind of possession of lamenter by dangerous powers
of dark — madness.” And it is the very power of madness and the authority of the
lamenter over the rituals of death, that turn whole society upside down.** This rela-
tionship between death and madness is recognizable as well in the carnivalesque
atmosphere of fertility rituals that are characteristic for such a behavior, which is
completely opposite from the normal. It is in that transitional period, when one so-
cial order is broken and before the new one is constituted, that women who lament
overtake the control. Although there are some cultures that perceive lamenters as
mad, lamenters actually mediate emotions of the whole collective.

Obviously, the city-state was afraid of the institution of lament, as well as
of the impossibility to control it — and that is why mentioned laws were introduced.
Namely, one of the regulations of Solonian law that I have not mentioned yet, stipu-
lated forbidding to talk bad about the deceased.”> What does this mean? And does it
go about some kind of censorship in the period of crisis provoked by death? Nicole
Loraux claims that it does, and that controlling the ritual, was actually aimed at con-
trolling women.*® This control and the necessity to have it, should not be under-
stood as if women were gathering after funerals and going to agora to make de-
mands. Women's power was spread through the lamentation on the occasion of fu-
neral, being grounded on two basic emotions — grief and sorrow. According to
Nicole Loraux, it happens during the wailing, and in the moment when the mourn-
ing one confronts with incurable loss, that eternal sorrow turns into wreath (mhni-),
and inverts into the wish and the call for revenge.*” And this call is directly related

32 N. Loraux, Mothers in mourning..., 1998, 21, Holst-Warhaft, Dangerous voices..., 1995, 100.
Holst-Warhaft has noticed that all those festivities (Thesmophoria, Anthesteria, Eleusian Myster-
ies, Adonia) were rites performed for the gods in mourning, sometimes celebrated in vivacious,
sometimes in the mourning atmosphere, but obviously expressing two sides of one genuine feel-
ing, an outburst provoked in the confrontation to the forces of life and death. Nevertheless, some
of the Festivities were supported by the city-state, may be as a kind of substitution for restricted
female role in funerals (for example Thesmophoria).

33 Holst-Warhaft compares the possession of the lamenter with witches and shamans who are, in
certain historical periods and cultures, perceived as mediums for the dangerous powers. Holst-
Warhaft 1995, 27.

3* About death and madness as a preocupation of western society see Foucault 1965.
35 Plut. Solon 21. 1

3¢ N. Loraux, Mothers in mourning..., 1998, 19; This control is also related to the decisions on
property inheritance. Holst-Warhaft 1985, 117.

37 Ibid. 44; Homer, Iliad XVIIL. 318-23; Antigone 1249 and 1254,
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to the blood revenge (vendetta). So this is the reason why the state introduced laws
in order to control ritual and to keep silence about events that the polis wanted to
suppress, causing the oblivion. Unlike in the period of aristocratic clan system
(when women were allowed to lament publicly), the state overtook the control over
the relations and conflicts between people.” Thus, it is possible to conclude that
restriction of women’s role in funeral rituals and the impact that it had on the whole
community, went hand in hand with the restrictive laws that were aimed at the re-
ducing the importance and influence of the aristocratic clans. We find the evidence
for just lament, arising the spirit of revenge in the verses from Aeschylus’ Libation
Bearers:

The murdered man has his dirge;

the guilty man is revealed.

Justified lament for fathers and for parents,
when raised loud and strong,

makes its search everywhere.

(Aeschylus, Libation Bearers 327 —331)%

Such an interpretation of laws controlling mourning and its impact on
blood revenge, may be supported and clarified also through the research of laments
in rural Greece (i.e. in some part of it),*” where blood feuds existed until half and
even the end of the 20™ century, such as one done by Nadia Seremetakis, who
proved the influence of lament on vendetta (sometimes supporting the conflict to
continue, sometimes mediating it, but usually calling for revenge)."' In her study,
called “The Last Word”, Nadia Semetakis has researched the Inner Mani region,

38 G. Holst-Warhaft, Dangerous voices..., 1995, 102-103.

¥ Greek text and English translation by English Herbert Weir Smyth,
http://www.perseus.tufts.edu

* One of the most important methodological postulates of anthropology of antiquity is the re-
quirement to compare ancient Greek culture to other cultures (regardless the time span that might
appear) and anthropological fieldwork experience related to Greek or other cultures is regarded
useful for researcher’s positioning towards a particular historical and cultural context. This
standpoint is directly related to the conservative and abandoned idea that Greece is a cradle of
civilization is wherefore it should and may not be compared to any other culture.

*! The method of including recent research on lament, based on the immediate anthropological
fieldwork experience enlightens not only some aspects of Greek lament in the historical perspec-
tive, but also helps researcher’s positioning towards particular context. The study of Nadia Sere-
metakis is particularly interesting, since it is based on the research during the longer period of
time (1981-1991), while researcher herself has been not only outside scholar, but due to her fam-
ily relation with the Inner Mani settlers, she herself shared everyday life with the settlers (during
uninterrupted fifteen-month stay, and also during shorter, three- to four-month seasonal stays, but
also through the ongoing contacts with the Mainiants in the Athens-Pireus area and in New York,
where she lived). During her stays in Greece, she shared life with her family, participated in all
the rituals she was researching, even lamenting herself. The Maniants accepted her as one of
them, and she successfully succeeded to mediate the multiplicity of roles (kinswoman, representa-
tive of her clan, ethnographer) using this as an advantage for the constant change of perspectives.
N. Seremetakis, Last word 1991.
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exploring this area and social practices that surround death (including dreaming,
lament improvisation, burying and unburying of the dead, as well as historical in-
scription of emotion and senses related to the persons, things and places).*

Seremetakis notices that in Inner Mani, isolated villages in southern part of
Peloponnesus, society used to be divided into two kin institutions: gerondiki,
council of all male elders and k/ama, the women’s mourning ceremonies. These
two institutions at the same time complemented and opposed each other in the so-
cial structure. While gerondiki represented the formal juridical institution, the
klama had indirect political and juridical power achieved through public ritualiza-
tion. The conflictual relations between two institutions expressed the inherent ten-
sion between maximal lineage of the male social unit and the minimal lineage of the
household. The discussion raised upon the same issues (code killings, inheritance,
property disputes, marital relations and kin obligations) was subjected to different
value system. The k/lama sometimes reinforced the decision of gerondiki, and
sometimes contested them. This opposition reflects pervasive feminine critique of
the control of the social order by men and exists even today, due to a fact that
klama still appears as a social institution.”’ This, in particular, means that words
said by women on the funeral were the command for male and emphasizes confron-
tation between male and female. Gail Holst-Warhaft does not agree in terms of con-
frontation that Seremetakis emphasizes and underlines that women were appreci-
ated among men when singing and creating laments but agrees with her position
about female influence on further relations in the conflicts.”* How open is the call
for revenge in those lamentations may be clear from on of the examples that Sere-
metakis quotes:

Eh, Lazaros and Panayis
and you, Fokas and Thodoris,
what are you waiting for?
The killer of Panagos

is staying in Yerakia.
Come close to me Periklis,
you dog of -----clan,

for me to ask you

and you tell me

if you happened to be there
at the St. Stephanos locale
when the killing occurred

42 N. Seremetakis, Last word... 1991, 1.

* As a social institution, k/ama formally outlived gerondiki. The last one nominally does not
exist any more, but it has continued in the new institution of urbanization and modernization — the
ideologies dominated by men. Thus, the continuity of tension women’s and men’s practices has
not ended. /bid. 126 -127.

* G. Holst-Warhaft, Dangerous voices... 1995, 47.
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of big Panagoulakas. 4

Apart from this additional, indirect, diachronic evidence of the power of
words pronounced by women on the occasion of funerals, a direct one is given by
Plutarch, who explains the legislation of Solon as an attempt to prevent blood feuds.
Namely, the Solon’s legislative measurement against “everlasting hostility” was a
reaction to the Kylon affair: the blood feud that followed Megakles’ massacre of
Kylon’s fellow conspirators, who, after the failed coup d’etat, escaped to one of the
city’s most sacred altars.*® Related to this restrictive legislation is also the establish-
ing of a genre of epitafio~ logo-~, funeral oration, which was held by some rep-
resentative of the authorities (which means men) on the occasion of public funerals.
This genre has a literary origin and its main characteristic is the praise and com-
memoration of the dead. It was Athenian invention and Demosthenes mentions that
only Athenians give funeral orations for the citizens that died for their country.47
According to the so-called ancestral law (patrio~ nomo-~), introduced by the city-
state, the corpses of the fallen soldiers were returned to Athens and buried to-
gether.*® Namely, the conclusion that we might make through the interpretation of
the title of this law is that this custom has been existing from time immemorial, al-
though it was introduced by Athenian city-state in the 5" ct. Exactly referring to
“our ancestors” had the purpose of providing it with legitimacy and power.*

In accordance to the fact that during the wartime, the polis, which took care
of the funeral of its soldiers, deprived families i.e. women, from their exclusive
right to take care of their dead and to accompany them to the other world. 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. Women’s right to or-
ganize and perform whole funeral ritual and thus to accompany the deceased to the
Underworld was, in the periods critical for the polis, taken away from them. The
voice of mothers, wives and sisters was damped in a mass, not to be heard. The
main differences between epitafio~ log~ and grhno~ is that the later is charac-
terized with emotional intensity, focusing on the negative aspects of the separation
of the dead from the kin group, while epitafio~ Iog-~, praises death and the dead.

In spite all the measurements, laws and obstinate efforts, first of the city-
state, and later of the church (which introduced its own ritual speech over the dead)
to overtake the power and the control over the dead, and through that — over the liv-
ing, the women’s tradition of lament was not easy to eliminate, and it continued to
exist parallel to all new models of talking on the funeral, surviving all up to moder-
nity.

* Ibid, 129.
46 Plutarch, Solon, 21.
7 Dhemostenes, Against Leptines, 141.

8 The corpses, or all bones dead that were found, used to be grouped by tribe in common coffins
and interred together. Thucydides 2.34.

4 Lada Stevanovi¢, “Human or Superhuman: The concept of Hero in Ancient Greek Religion
and/in Politics” in Glasnik Etnografskog instituta 56/2 Beograd 2008, 16.
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Jlapa CteBaHoBUh

Morpe6Hu putyan n moh: onpawTtawe oa MPTBUX Y
aHTUYKOM IPYKOM NnorpedéHom putyany

KrbyuHe peuu:
Tyxb6anuua, xeHe, MyLlKapLm, Moh,
ConoHoB 3akoH

VY jemHOM O] HajCTapHjUX JBYJICKUX 00pesia, OHOM KOjU MpaTh YMUPAKE H
pacrajame Ol MOKOJHHKA, IOCTOjambe TYXKOANWIe W OIUIaKUBamka Ha IPOCTOPY
['puke 3a0eexeHo je Ha BA3HOM CIIMKAapCTBY jOI Y MUKEHCKOM niepuony. OBaj pan
ce Tpe cBera 0aBU TYKOATUIIOM Y KIIACHYHOM TEPHOY, ca MTOCEOHUM OCBPTOM Ha
apxajcko 100a, anu yzumajyhu y 063up uuTaB pacioH y Kome ce oBa ¢opma, Kojy
Cy Kao TJIaBHE YYeCHHIle TMOrpeOHOr puTyajga u3BoAWIEe KeHe (Ouio
npodecroHaIHE HapHKaye, OO HajOIMKe CPOIHHIIE YMPIUX — MajKe, CyNnpyre H
CEeCTpe), MOXKE MPATUTU y TPUYKO] TpalulHjH. YIPKOC OTPOMHOM BpPEMEHCKOM
pacmoHy, TPENno3HATIFUBU Cy KOHTUHYHMTET HayMHAa HW3BOhema (aHTHU(OHOT) H
MOTHBHU KOjU c€ y TYXOaIuIM 1ojaBibyjy. OBO je MoceOHO 3aHUMIBMBO W CTOTa
IITO je KpO3 UCTOPHUjy OWIO BHIIE MOKYyIIAja Ja Cce HAJX KEHCKUM OIUIAKHBAIEM U
HApHUIAlEM YCIOCTaBH KOHTpoja. Hamme, HaKoH OCHHBama TIpajoBa-Ap)kaBa
(monmca), MIMPOM TPUYKOT CBETa JOMUIO je JO yBOohema 3aKOHCKHX Mepa Koje Cy
OrpaHMYaBajie W PeryjIHcalle HApUIAmke, U TO Ha Taj HAYMH IITO Cy MPOIHCHUBAIE
MECTO U BpeMe 3a TyxOanuiy. Hamme, mpeMa HOBHM NpaBHIMMA, HAPUIIAKE j& ca
rpobiba W W3 morpebHe TMOBOpKe TpOaso na ce mpecenn y kyhy, rae je Owmio
JO3BOJBCHO CaMO HajOMIKMM CpogHHIaMa. JleTaJbHOM aHalM30M OBHX 3aKOHA —
ConoHoBor y ATuHH, Kao U 3akoHa ca Koca u u3 Jlenda, y pagy ce 3akipyuyje 1a je
pasyor 3a To cienehu: yBohemeM HOBE MONUTHYKE (Tj. Ap>KaBHE) CTPYKType U
HAITyIITamkeM KIaHOBCKOT ypehema apymrsa y ['pukoj, cripoBoze ce HOBa ImpaBuiia
rpeMa KojuMa y jaBHOM KHMBOTY (a2 cCaMHM THM U y jaBHOM IPOCTOPY) YYECTBY]Y
UCKJbYYMBO MyIIKapiu. MehyTuMm, ympaBo Kpo3 TpaJulMOHAIHY, Tj. PUTyalHY
MpaKcy, KEeHEe Cy WIaK 3aJipkaie MOryhHOCT J1a TOBOpE jaBHO — U TO Ha Tpo0Jby, U
TO y BpeMe KpHu3e H3a3BaHe cMphy, Kaja U mopyka TyxOanuie — koja je ymyheHa
jeoHaKo MpPTBHMa KONHMKO M JKMBUMAa — OJjeKyje jOII CHaKHHje HEro y
CBaKOJHEBHUM INpHinKama. Moh Ham >KHBMMa y TOM TPEHYTKy IIOBE3aHa je ca
Mohu Hal MpTBHUMa, KOjy CY JKEHE Yy MOTpeOHHMM pHUTyalnMa HECYMIUBO HMale.
[TapanokcanHa cuTyalija rmoBe3aHa je ca puTyalHoM HedrcTtohoM (T3B. muazmom)
KOja MpaTy CBaKM KOHTAKT ca MPTBHMA, IITO jeé HECYMEIHBO BHIIE Morahano xeHe.
Y1paBo H3II0KEHOCT Muasmu HOCHIA je ca coboM 3a0paHy H3JIacka y jaBHH
MIPOCTOP U OAJIACKa Y XpaMoBe, U Moryhe je 1a je pa3jior ToMe LITO Cy KEeHe OcTaje
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CyBEpeHe BJaJapKe OBOT pUTyajia yIpaBO Taj IITO Cy MYILIKApIM H30eraBaiu na
Oyly H3IIO)KeHU OBakBOj Heuwmctohu. Jlakie, yMmecTo 3amoceiama pUTYaTHOT
MPOCTOpa KOjH je OMO M OCTao JKeHCKa cdepa, Apxkapa je (a KacHUje W IPKBA)
MOKYIIaBalia J1a CIPOBele 3aKOHCKEe Mepe KOjuma OM Cy30mia morpeOHu pUTyan u
YTHIIA] KOjU CYy XKEeHe Kpo3 mera godujane. Jenna on ¢opmu ose ,,00poe™ jecte u
yBoheme MoceOHOr PETOPUYKOT KaHpa — HaArpoOHe Oecene, KOjy Cy H3BOJIMIH
MYIIKapI¥, YIJIABHOM JPKaBHHIM, U TO Ha jaBHUM caxpaHamMa HAKOH TOTruoOwuje
BOjHHUKA. 3a Pa3UKy O] Ty>KOaJuIle Y K0joj ce CMPT OIUIAKHBAJIA U Kalliia, U KPO3
KOJy Cy ce HajOonmku (M OHE KOje Cy HapHIlaje, alli U CBU OCTAJIM PUCYTHH) JTUIHO
OMpallTaIv O] TIOKOjHHKA, Y Oeceln ce BelTM4ao MOKOJHUK, Kao U cama cMpT. OBaj
paj oJroBapa Ha MUTaba 3aIITO je OMJIO TOJMKO BaKHO YCIIOCTABUTH KOHTPOITY HaJ|
TY>KOAITUIIOM, Tj. HaJ OHMMA KOje Cy je U3BOJMIIC, Ka0 M Ha TUTamka Ja JI j€ U KOjoj
MepH je To Omiio Moryhe.
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The Serbs in Slovenia: a New Minority

The breakdown of the former Yugoslavia has resulted in formation of new,
independent states while the former co-citizens and constitutive people
have found themselves in new roles. Some have become a majority while
some have become a minority, with an aspiration to affirm the status in the
public sphere. As a country with a large numbers of immigrants from the
former Yugoslavia, Slovenia is facing a challenge of the confirmation of
ethnic pluralism within its borders, along with solutions and appropriate
places for “new” minorities (the usual appellation for ethnic groups formed
by the members of the former Yugoslavia, where the Serbs are outnum-
bering the rest). At the same time, the new minorities face a challenge of
constitution, foundation of their own associations, that is, formation of their
own identity and public affirmation in the new context. This paper dis-
cusses these ongoing processes with a special attention to the Serbian
ethnic group.

Key words:

Serbs in Slovenia, migrations, immigrants,
ethnic minorities, categorization of ethnic
group, status of ethnic groups.

In the newly created independent states formed at the territory of the for-
mer Yugoslavia, the former co-citizens and constitutive people have found them-
selves in new roles. Some have become a majority while some others have become
a minority, with an aspiration to affirm the status within the new conditions. During
the breakdown of the former Yugoslavia, some of these states went through harsh
experiences of war and ethnic conflict. In the six newly formed states, the situation
regarding ethnic relations and status of citizenship varies from state to state. This
paper focuses on Slovenia, which managed to confirm independence and interna-
tional acclaim the first out of the former Yugoslav republics. This has happened af-
ter the “ten day war”, a conflict between Slovenian territorial defense army and
INA, in June 27-July 6 1991. Thus, this state underwent the processes of transition
with the optimal starting positions for creating modern, stable democratic state.
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Even in this case, such processes carried certain problems leaving thus open ended
questions.

In this paper, I will discuss the status of immigrants from the former Yugo-
slavia in the state of Slovenia, with a special emphasis on the Serbs, as the most
numerous ethnic group.'

According to the Slovenian 2002 census, around 1.9 % (38.964) declared
to be Serbs. After the Slovenians themselves, Serbs so appear to be the largest eth-
nic group in the country. The Serbian group was formed in several migration waves
since the 16" century, with a special influx at the time of Yugoslavia (1918-1991),
especially so after WW 11, mostly due to economic reasons. Given the different mi-
gration periods, the group is not homogenous: the members have different back-
ground, education and homeland areas. As well, the members of the Serbian ethnic
group are habitually scattered, occupying urban and industrial centers throughout
Slovenia.

In this paper I will briefly discuss data which reflect the contemporary
status of the Serbs in Slovenia — such as various legislation, attitudes of the sur-
rounding society, and similarities with other ethnic groups from the former Yugo-
slavia, socio-demographic characteristics, the group activities and affirmation
within public sphere and so on.

New Minorities in the Republic of Slovenia

After Slovenia declared independence subsequent Constitutional legislation
followed, regarding regulations and character of the state.” These included legisla-
tive criteria regarding citizenship and foreign inhabitants. The citizenship principle
is determined by The Law on citizenship in 1991, as well in some other regulative
(Medved 2007) but not in the Constitution. This paper focuses on the status of the
former Yugoslavia immigrants.

In this regard, the new state appeared as liberal. At one time period (June-
December 1991), under the favorable conditions, all members of the former Yugo-
slavia with permanent residence in Slovenia could ask for, and in most cases, were
granted Slovenian citizenship (Zagar 2001). According to the available official data,
most of the immigrants, almost 80%, have used this option (Komac 2004: 791).
However, this has also created a new category of people (29.054), whose problem,

' This paper is a result of the project EI SASA: “Ethnicity: contemporary processes in Serbia,
neighboring countries and Diaspora” (147023 MSTD RS) and cooperation between EI SASA and
Institut za slovensko narodopisje ZRC SAZU, Ljubljana, since 2006. The fieldwork was per-
formed in October 2006 (10 days) and June 2009 (2 days).

% The beginning of the 1990’s has witnessed a breakdown of the former federal state, with the
Slovenian elite leading the way toward independence, achieved in 1990 referendum, and con-
firmed in June 25 1991, with a Constitutional proclaim. The secession provoked a strong reaction
of the other members of the federation, especially so Serbia and JNA. After the “10 day war”, the
Republic of Slovenia has become an independent and recognized state.
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created by he state itself, is not solved in the proper manner until today. These are
“the erased” ones, the people who, due to the administrative mistake (some argue
due to “the mistake built in the system”) did not apply for the citizenship in due
time, and who were then totally erased from the population base of the Slovenia. In
addition, the people’s personal documents as well as proofs on legal residence on
the Slovenian territory have been systematically destroyed. A large number of the
immigrants from the former Yugoslavia have found themselves among the erased.’

So, the law has established a right to citizenship as well as regulations re-
garding foreigners. The immigrants were mostly included in the new state as citi-
zens, hence the next question to be asked is an ethnic pluralism of the new state
and its acknowledgment through legislation.

Based on its ethnic composition, Slovenia could be determined as a rela-
tively homogenous state. All of the modern states today have to a certain extent,
various ethnic that is national categories, different than the majority. The population
base in Slovenia was affected to a large extent, by the migrations from the former
Yugoslavia after WW II. That is how the percentage of those who declared as eth-
nic Slovenians gradually decreased from census to census:

1953 - 96,52%
1961 - 96,65%
1971 - 94,04%
1981 - 90,77%
1991 - 88,31%
2002 - 83,06%

The censuses of the Republic of Slovenia in between 1951-2002 show the
following results:

Na- 1953 1961 1971 1981 1991 2002
tional-

ity

Slove- 1415448 | 1522248 | 1578963 | 1668623 | 1698657 | 1631363
nians

Italians 854 3072 2 987 2138 2 959 2258
Hun- 11019 10 498 8943 8777 8 000 6243
garians

Roma 1 663 158 951 1393 2259 3246
Alba- 169 282 1266 1933 3534 6186
nians

Austri- 289 254 266 146 126 181
ans

3See for example: Dedi¢, et. al, 2003; Beznec 2007; Stoji¢ 2008.

* 1t should be noted that Slovenia firmly applies EU laws regarding permanent residency and citi-
zenship, with procedures being time consuming.
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Bul- 49 180 138 103 168 138

garians

Bosni- 21 542

aks

Czechs 807 584 442 423 315 273

Monte- 1356 1384 1950 3175 4339 2667

negrins

Greeks 24 50 24 15 21 54

Croa- 17 978 31429 41 556 53 882 52876 35642

tians

Jews 15 21 72 9 37 28

Mace- 640 1 009 1572 3227 4371 3972

donians

Mus- 1617 465 3197 13 399 2 6577 10467

lims

Ger- 1617 732 400 309 298 499

mans

Polish 275 222 191 200 196 140

Roma- 41 48 41 93 115 122

nians

Rus- 593 259 297 189 167 451

sians

Ruthe- 46 384 66 54 57 40

nians

Slova- 60 71 75 139 139 216

kians

Serbs 11225 13 609 20 209 41 695 47 401 38 964

Turks 68 135 52 86 142 259

Ukraini 138 190 210 470

ans

Vlacks 9 6 4 16 37 13

Others 352 449 293 526 1021 1548

Vague na- 1953 1961 1971 1981 1991 2002

tionality

Yugoslavs 2784 6616 25615 12 075 527

Bosnians 8062

Regional 2652 3932 5187 1467

Others 48 588

Unknown 126 325

No answer. 48 588

1953 1961 1971 1981 1991 2002

Total | 1466425 | 1591523 | 1679051 | 1838381 1913355 | 1964036
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The Slovenian political elite have embraced, in the Constitution and legis-
lation, an ethnic pluralism. This was done on the level of individual and, for some
group, on collective level. On the individual level, the Constitution guarantees free-
dom to express ethnic membership, culture, and usage of language and alphabet to
all citizens.” As far as collective rights, they are also protected but only in few
cases. Slovenian law makes a distinction between autochthons/native and immi-
grants’® ethnic groups. Relying on EU standards, Slovenia especially protected
three native groups (Italians, Hungarians, Roma). Hence, by applying this principle’
and quantities, one can distinguish several types of ethnic groups in Slovenia. This
has also affected the legislation (Zagar 2001:111):

1. Slovenian people/ ethnic Slovenians, as the native, majority ethnic group
native national minorities with a special protection guaranteed by the Constitu-
tion — the Italians and Hungarians

3. the native Roma group, also with a special protection guaranteed by the Consti-
tution

4. minority ethnic groups, citizens of the Republic of Slovenia but without special
protection; these are further divided into two groups, which incorporate persons
who declare as Serbs today:

5. small native ethnic groups, such as the Serbs in Bela Krajina, Croatians living
near the border, the Germans...

6. immigrant/new comers groups with Slovenian citizenship, immigrated rela-
tively recently, mostly in the 1960’s.

7. new comers, immigrants, without the Slovenian citizenship (foreigners) but
with permanent residence (ibid).

This kind of division, however, is an object of scientific critique. Firstly,
the distinction among native and new comer groups is considered unnecessary
(Komac, 2007; Zitnik Serafin, 2008), even random and without foundation (§umi,
2004). Secondly, due to the fact that not all native groups have the guaranteed pro-
tection, it appears that quantity (of membership) has influenced the lawmakers-
which in effect, do not correspond to the principal regulatory solution (Basi¢, 2005:
86-87).

In the terminology of the new state of Slovenia, in media, wider public and
within the professional literature (mostly sociology and politics), the members of
the people of the former Yugoslavia (the Serbs included) are labeled as “new” or, in
Slovenian, “novodobne” minorities (Basi¢, 2005: 86-87; Zagar, 2001: 116-118)",

> Article 61, the Constitution of the Republic of Slovenia, Uradni list RS 1, 33/1991 (Zagar 2001:
109).

% The Slovenian term for immigrants is “priseljenici”.

" In literature which does not make this distinction between native and new comer immigrant
groups, one can find a more precise definition of ‘nativity”, based on Minority Right Group,
1990, xiv, where it says that a criteria for achieving this condition should be an assumption that 2-
3 generations of ancestors of the groups in question, have lived in continuum at certain area (Za-
gar 2001:112).

¥ This terms seems as the most appropriate under these circumstances, hence I use it myself.
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but some other disputable terms are used also such as non-Slovenians,” immi-
grants,'® the rest,'' code ABCHMMS.'? It is important to emphasize once again that
their collective rights are not guaranteed. Within relevant literature there are two
perspectives about how these groups should be categorized and whether their status
should be equal to those of the native minorities. According to the first perspective,
it is not possible to equalize immigrant group with the “classical” minority (being
present for a long time at the state’s territory, being at the same time a historical ter-
ritory of the given minority); this is not being done in other states, including EU
which in some proclaims specifically distinguishes between these categories (Zagar,
2001: 117). The second, seemingly prevailing perspective, holds that “new” minori-
ties, that is, “immigrants” should have the same cultural and social needs as those
labeled as “classic” or “historical”, or “native” minorities (Zitnik 2004; Zitnik
Serafin 2008). The difference is in the way these respective minorities originated
which does not imply that the state should not equally protect them (Komac 2007/1:
1-3); likewise, the new Slovenian state still did not find the best solution in re-
sponses to appearance of these new minorities but it certainly should provide them a
better protection (Krzisnik-Buki¢ 2003: 36- 37). Some authors, in a critical manner,
connect an emphasis of the idea of autochthon minorities with badly concept or no-
tion of the Slovenian jeopardized nation and its small scope (Sumi 2004).

The question remaining, for these authors, is not should immigrants and
their descendants be treated as minority with the protection rights but ways of
achieving this, considering that the protected minorities — the Italians and Hungari-
ans — assumed an existence of a historical territory occupied by these groups, on
which account the state has granted them their rights and protection. This kind of
system could not be applied automatically (Komac 2007/1: 61-63).

An interesting question to pose is, besides the state and social sciences,
what is the treatment received from the surrounding society? The research of public
opinion and vox pops from the 1990’s until today reflect continuous negative
stereotypes associated with the categories of immigrants from the former Yugosla-
via (Komac, 2000: 22-27; Omerzu, 2001). The difference between the autochthon
and immigrant’ groups exists in the public oppinion too, including also the descen-
dants from these groups born in Slovenia. This intolerance is present the most in the
economic sphere (a large percent of the informants consider that the new comers are
taking over jobs that the Slovenians should be doing, that in the case of economic
crisis the new comers are the first to be laid off, that they should go back where

° This is a negative determination — determining what is not, instead of what it is- and the mem-
bers of the Serbian group reject this notion all together.

' This term includes also a second generation, born in Slovenia. The today’s immigrants immi-
grated to Slovenia while it was in the federation, and they have become foreigners due to the ad-
ministrative change of the state status and not by immigration to some foreign country. It could be
assumed that many have come to Slovenia in the 1970’s, and not to Austria or Germany

" This term also minimizes the significance of designated groups.

12 This term is an abbreviation of the first letters of all the former Yugoslavia’ minorities. Accord-
ing to my Serbian informants, this terms is neutral having no specific content.
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ever they came from etc.), then within cultural sphere there are questions regarding
freedom of ethnic identity expression — for instance, there is a negation to the right
of the usage of native language and education (ibid). The negative stereotypes are
accompanied by negative connotations too: Southerners, Jugovics (KrZi$nik-Bukié¢
2003: 13), Cefurji.”” It is interesting to note that the usage of the term Cefurji/
Southerners is being gradually altered, accompanying markings within sub-cultural
or alternative ways of expression among the Slovenian younger generations. Re-
cently, everything connected with the “Southerner” Balkans culture became a de-
marcation from the Slovenian mainstream culture, while the youth became accus-
tomed and developer in a sense of the same trend (there is a huge popularity of the
Southerners music of every kind, from the Balkans ethno-music to a specific Ser-
bian turbo-folk)."* This could be explained in various ways, being that the trend is
still very marginal, still it may represent a beginning of a new way of understanding
and acceptance of cultural diversity within the Slovenian society, which could lead
to a new way of cultural pluralism.

The Serbs in Slovenia: population characteristics

This part of the paper will present migratory processes that brought the
Serbs to Slovenia, and in addition I will assess contemporary socio-demographic
characteristic of the Serbs as a minority in Slovenia.

The migratory waves from south to north which had historically formed the
Serbian group in Slovenia are not recognized today in an equal level. From the four
most significant waves, the third was the largest and responsible for the formation
of the group declared as Serbs today. However, even older migratory waves have
certain influences on the identity concept and self determination of the Serbs in
Slovenia.

The oldest level of immigrants, according to the historical data, belong to
the group, small in numbers, inhabiting Bela Krajina, a region in the southeastern
part of the state, near the river Krupa and Croatian border. The oldest source about
the Serbs in Bela Krajina dates back to 1530 (Filipovic, 1970: 156). The migration
is a consequence of the Turkish presence in the Balkans. Four villages- Bojanci,
Marindol, Mili¢i and Paunoviéi, numbering 243 people, declare today as being Or-
thodox and Serbian. They probably represent remnants of once numerous Orthodox
populations, the descendants of the Uskoks’ which once inhabited the area of the
former Military border, in between Ottoman Empire and Habsburg Empire. The
Uskoks’ and general Orthodox populations, under the Turkish pressure, used to in-
habit a larger area than these four villages from today. The other former Orthodox
villages in Bela Krajina and Zumberak (on the other side of the mountain Gorjanci)
are inhabited today by Greek-Catholics and Catholics (Petrovic, 2009: 25). Histori-

" This is an unclear term, relating to Southerners and also people from the Balkans. Some expla-
nations conect it with Cifuti, turkish term for Jews.

14 Fieldwork data, October 2006.
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cal sources noted the populations of Bela Krajina and Zumberak as being one ethnic
entity; however, in time, these populations became diverse in regards to national
sentiment, religion and language. The process of nation-building in the 19™ century
had divided them into three groups- those that today accept Greek-Catholics and
Catholics affiliation and speak only Slovenian; those (Zumbek) who accept Greek-
Catholics affiliation but feel like Croats, and those outnumbered, who declare as
Serbs, in the four mentioned villages and, in turn, experience complex and bumpy
processes regarding language and identity (ibid.: 31-32). During the past 500 years,
religion, customs as well as language were preserved; the language belongs to east-
ern Herzegovina dialect (Ivi¢ 1991: 270, cited in Petrovi¢ 2009: 25). The preserva-
tion of the religion and language was aided by the prohibition of mixing with the
populations of different religious confessions, as well as existence of school and
church. Church was a significant unifying factor until WW II, when it gradually
ceased to exist in the 1960s. The population entered exogamous marriages with near
by populations of Orthodox confession, from Lika and Kordun in neighboring
Croatia. The surrounding majority showed somewhat less distance during the era of
socialism, and raised it at the time of independence. In 1990’s referendum, the
population mostly voted in favor of Slovenian independence; they did not ask for a
minority status or schools in Serbian language. However, as many similar destinies
of ethnic minorities in conflict times, they were treated as “suspects” in the period
of secession and they were not included in the territorial defense of Slovenia in the
beginning of the 1990’s (Petrovi¢ 2009: 36-41; Knezevi¢ Hocevar 2004).

Migratory processes between Slovenia and the other areas of the state cre-
ated after WW I (Kingdom of SCS, then Yugoslavia) were active. The combined
state insisted on communication, hence the migrations took place in both directions.
The Serbs who came to Slovenia in between the two wars were military personel,
state clerks, educational and cultural workers. Based on cenuses alone (1921 and
1931) it is not possible to estimate their exact number since the population was
noted down according to language and religion, and there was an option of choos-
ing Serbo-Croatian language. Around 2% declared for this option, but this does not
inlcude only Serbs. Based on Ortodox affiliation, it seems there were around 5000.
Also, in the period between the teo wars, three Ortodox temples were build, in
Ljubljana, Maribor and Celje. In 1941, the churches in Maribor and Celje were de-
stroyed under the German occcupation, by the war prisoners from Serbia (Banjac,
1997: 28). The descendants of this wave who have stayed in Slovenia are third or
fouth generation, which by birth, socialization and citizenship is Slovenian but have
kept religios affiliation and particular need for origin remembrance (Mileti¢, 2002:
7).

After WW II, migrations had intensified and this actually created the group
who declares today as nationally, that is, ethnically special. The new, after-the war
government needed some time to develop administrative apparatus, so there were
no data on migrations until 1954 (Komac 2004: 797). It is well known, however,
that after 1945, a large influx of Serbs arrived in Slovenia, officers, state adminis-
trators, war orphans and especially labor force/workers, who will in the later dec-
ades become the most significant migratory factor (Banjac 1997: 29). After 1954 a
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registry was formed with the precise data about migrations; however, it has many
flaws, and it is considered that the real number of immigrants is much bigger than
presented by the official statistic. This was probable and possible since the migra-
tion happened within one state (Komac 2004: 789-790). In addition, in 1950’s po-
litical reasons contributed to the migrations also. A number of students, who origi-
nated in ideologically inapt families, managed to continue schooling in other repub-
lics, especially at the University of Ljubljana, with much less ideological pressure
(Banjac 1997: 29). Then, there is the economy.

In the period after WW II, migratory movements in the socialist Yugosla-
via have become accelerated — both inner and inter — thanks to foremost the coun-
try’s indistrialiation. The 1961 data reveal that every third inhabitant of Yugoslavia
lives outside his/hers respective place of birth. After that period, migrations have
lessen but still appear as significant. A lesser part belongs to inter-republic migra-
tions. This has brought about the population of Yugoslavia in the phase of demo-
graphic makeover- from relatively static to dynamic population. In the beginning of
this process, more develop areas received more migrants, while undevelop areas
remain the main source of the migratory population. In the period of the 1960’s and
1970’s, peasant population moved first toward more urban centers and then inter-
regionally (to other federal republics) or abroad. At that time, the most people emi-
grated from Bosnia and Herzegovina. Rural and mountain areas are being aban-
doned in this time period (MezZnari¢ 1986: 25-38).

It is not possible to determine the exact number of immigrants in Slovenia.
In 1981, the estimated number was 106.224 or 5.6% out of the population as a
whole (15 years old and up). This however is just an estimate since many have
worked without being registered. In 1971, the majority came from Croatia, Bosnia
and Serbia. Most declared as Croatians, Serbs and Muslims. There were the least
Albanians. Out of the Serbs for example, the majority came from Bosnia, mostly af-
ter 1971. This is the time when the migrations from Bosnia intensify. After 1974, at
the time of market cessation in Europe, the pressure to move to Slovenia became
greater (ibid: 69-77).

Here is how the sociologists in mid 1980’s have described the proto-type of
an immigrant in Slovenia: he came to Slovenia in between 1975-1985, low skill la-
borer, mother tongue is Serbo-Croatian (Serbian or Croatian), he is usually married
while his family does not reside in Slovenia, he supports more family members than
an average Slovenian and he generally comes from the least developed area in Bos-
nia and Herzegovina (ibid: 77).

In spite of this grim description, there were some better educated immi-
grants; all in all, this profile blended well into the local population characteristics
since their educational level was quite similar. For instance, in 1981 census, Slove-
nia had only 3.3% college educated population (ibid: 72-74).

Migratory processes continued after this period too, although in somewhat
different circumstances. In the late 1980’s and beginning of the 1990’s, the revival
of nationalism and especially the wars have contributed greatly to migrations and
contra-migrations... In beginning of the 1990’s, after the 10-day war and Slove-
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nian’s secession, many of the military personnel (the former JNA) left Slovenia for
good, either voluntarily or under pressure. It is not clear how many have left while
some authors try to show that this exodus has never happened (Komac, 2004: 791).
In time, it is probably that some objective numbers will come into light, after emo-
tions settle on both sides. During the 1990°s wars, Slovenia has accepted many
refugees who have returned after peace talks during the mid 1990’s. On the other
hand, since the 1990’s, many young and educated from Serbia have moved to Slo-
venia, attracted by the better life conditions and standards; some could not, in their
own country, identify with the current processes of re-construction of the national
identity. Their own sense of identification is rather connected with regional and lo-
cal” and some cosmopolitan. This declaration does not imply that these people do
not have certain cultural needs associated with their own objective ethnic identity
(i.e., language). According to cenuses, in 1991-2002, there were 23.245 individuals
who have moved to Slovenia, where 6375 have been given Slovenian citizenship,
while 16.873 had foreign status (Komac 2004: 801).

Besides, even today there is an ongoing process of migrations of unquali-
fied labor force, after the establishment of 1992 on Law of employment of foreign-
ers, many times in black market, and considering Serbian population, especially so
from Bosnia.'®

As far as socio-demographic data on the contemporary population, the cen-
suses from 1991-2002 provide various information. Firstly, there is a question of
how many immigrants there are.

According to the 2002 census, there were 38.964 Serbs in the republic of
Slovenia; in 1991, there were 47.911. Percentage rates also changed during the
years:

1953:0,77%

1961: 0,86%

1971: 1, 20%

1981: 2,27%

1991: 2,48%

2001: 1,96%

(Komac 2004: 790).

After the periods of gradual, percentage and absolute increase of the Serbs
in the given periods, the number has decreased. There is a wide range discussion
within literature about possible causes of this decrease of the Serbs (ethnic mimicry,
assimilation or even moving out from pressure), while statistics do not provide the
adequate answer (ibid, 796).

' These data are gathered in Ljubljana in 2007; I thank PhD J. Djordjevi¢ from EI SASA.

' These are illegal migrations and this field data is difficult to back up with actual numbers, but
Peric considers the same (Peri¢ 2005: 746).
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1991 census shows that 29.3 % of persons declared as Serbs were born in
Slovenia, 36,9% were born in Bosnia 20,2% in Serbia, 5,1% in Croatia, 3,9% in
Vojvodina, and 3,1% in Kosovo (Komac 2000: 8).

The most common cause for moving in to Slovenia (employment possibil-
ity, often in industry and personal services) has determined the most significant fea-
ture of the Serbian population- spatial dispersion. The least amount is noted in the
municipality Ljutomer, and the greatest in the municipality Moste-Polje (Ljubljana).
Other industrial centers also were densely populated: Velenje, Jesenice, Kopar,
Kranju, etc. (Komac 2004: 797).

As far as gender and ethnic endogamy/exogamy, in 1991 census there were
53.6% men to 46.4% women. There were more singles than married, a consequence
of the migration type. Even when there is a family, visitation is individual, at least
in the beginning. This implies mix marriages potentially. However, considerable
number of marriages is ethnically homogenous:

Ethnically homogenous ........................... 46, 82%
Ethnically heterogeneous ......................... 53, 18%""

Serbian women tend to be in ethnically homogenous marriages more than
men (Komac 2000: 12-13).

On average, Serbs are older: 10,9% is above 60 years of age, and 20,1% are
up to 18." In the time period between the two censuses, Serbian population under-
went a huge change: in 1991, it is relatively young (82.8% younger than 45 years of
age) while in 2002 the process is reversed (aging population). (Komac 2004: 799).

In addition to the age structure, educational levels also have change in be-
tween two censuses. In 1991, almost half of the population had elementary school
and less, while today 1/3 has the elementary school and less. It should be noted that
due to the methodological differences, these data are not completely comparable.
The number of the least educated part of population decreased partialy due to the
mortality rates of the older generations. On the other hand, the population with high
school educational levels has increased: more than half of the today’s generation
has high school educational levels (54.1%). This also is the fact among the major-
ity. College educational levels are low among the Serbs- the greatest level is maong
the Montenegrins (10%), Slovenians (7.1%), Macedonians (6.6%), Serbs (4.8%).
Albanians, Muslims and Bosniaks range from 1.7%-0.5% (ibid: 789-791).

As far as occupation, there is a reverse trend among immigrants and the lo-
cal population: immigrants are employed in jobs which the locals do not do (less
paid jobs, simple jobs...), and their numbers is considerably lower in management,
administration and agriculture. Activity of the working population is presented by

17 Among these, 33,98% individuals married into the majority, while 19,20% married into other
groups.

'8 The same is valid for the majority of populations and other ethnic groups — optimal structure
and younger generations are the characteristics of those declaring as Albanians, Bosniaks, Mus-
lims and people from Bosnia..
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more retired people among the locals, while the unemployment rate among the im-
migrants is higher- 8.5%-11%, depending on an ethnic group (ibid: 801-802).

Finally, it is worth mentioning that the population of immigrants, and espe-
cially so their descendants, provides above the average rate of delinquency (Komac
2000: 29-30).

The Serbs in Slovenia — an insider’s outlook

After the secession, the members of the Serbian group have started to show
a need to organize themselves and to exhibit their own identity, suddenly aware of
the same in the newly created circumstances.'® However, this new minority unex-
pectedly faced the challenge to turn an ethnic category from census into a self-
conscious, institutionalized community which will be connected by firmer internal
ties, more than ever.

The Serbs in Slovenia represent, as argued before, a relatively numerous
but spatially, socially, educationally and judging based on many other characteris-
tics (including regional origin, lifestyle, ideological differences etc) an inhomoge-
neous group. This makes is more difficult to the group to organize and to expect
from its members to feel as one uniform community, connected internally by ties of
solidarity and cooperation. In addition, one of the evident problems was that assimi-
lation was greater than maybe expected although many members declared their
known personal desire for preservation and expression of a separate ethnic or cul-
tural identity. An especially illustrative example is language assimilation.’ Lack of
collective rights also bears some negative consequences. Among others, they in-
clude unpredictable, disorderly and insufficient granting of cultural activities, grim
possibilities of schooling in Serbian language, lack of media, scanty presence in the
Slovenian public sphere, lack of partnership with various majority institutions etc.
In Slovenian media, the Serbian community still appears as stigmatized as a conse-
quence of the conflicts in the past decade, even though the representatives of the
Serbs claim they never took part in any such event which would harm the image of
the community (Banjac 1997: 34). The general intolerance toward the others surely
is not a solely characteristic of the Slovenian society but the Serbian community yet
feel especially addressed. On the other hand, the Slovenian state allows and grants
to everybody, including the Serbs, the equality of citizens. Considering the guaran-
teed citizens equal rights alliance, spontaneous self-organization has caused a crea-
tion of several Serbian associations in Slovenia.”' In Ljubljana, there are three asso-
ciations which make a foundation however, according to the accounts of the mem-

19 Similar attitudes exist on Croatians in Slovenia (Peric 2005).

2 Only about 20% of those who declared as Serbs claimed on censuses they speak Serbian lan-
guage within their respective families (cited according to Miletic 2003). A specially interesting is
socio-linguistic aspect: hybrid of Serbian and Slovenian language, which some use to communi-
cate among themselves and with the majority. To my best knowledge, this was not researched.

2 In October 2006 there were 14 of such associations, while in June 2009 — 15.
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bers themselves, also make a potential for conflicts. Additionally, in other areas
(Kranj, Postojna, Radovljici, Nova Gorica) there are numerous other associations
which try to organize cultural and national life of the Serbs in particular places
throughout Slovenia — and taken together, they represent Assembly of Associations
of the Serbian community in Slovenia — the organization which had many difficul-
ties to organize — vanity, ignorance, fear were among several factors influencing it
(Banjac 1997: 36), but it has come to certain success today, in 2009. However, au-
thorities of this Assembly are very limited considering the Slovenian laws hence
this Assembly does not represent a legitimate representative of the Serbs in Slove-
nia as an acknowledged entity but only an alliance of cultural associations.

Serbian Orthodox Church has also a considerable role. It is common to
stress out its specific role that is, a dimension in maintaining religious and national
identity, and in the new circumstances, it grew even larger. Hence, the Serbs in Slo-
venia have a relatively intense religious life, although it can be questioned whether
this is a religious life in the narrow sense or a need to gather together in times of
crisis- as experienced by the members of this community in the post-socialist and
post-Yugoslavian transformation of their own status and identity. Still, even the
Church does not appear as capable of uniting all the Serbs in Slovenia — within the
group, there must be some who are atheists, as well as those who do not experience
the Church as a national institution or vice versa. Also, due to the living in a differ-
ent environment and a large number of mixed marriages, it is possible that among
those who feel like Serbs there are some who confess Catholicism or Protestantism.

One of the problems stressed out repeatedly by the informants in Ljubljana
is that the home state does not provide systematic and calculated interest/plan for its
minorities in neighboring countries, that is, towards the Serbs in Slovenia. Another
issue is that almost one third of the Bosnian Serbs belong to this group and it is still
not clear whether Serbia is their home land or not.

Finally, this particular minority group has managed to achieve considerable
success in levels of inner consolidation and institutionalized development thanks to
the effort of certain number of people, however many problems remain, in work
conception and results alike. In addition to some very liberal solutions regarding
citizens’ rights protection as well as integration of immigrants into corpus of the
Slovenian citizens, there is still a lack of formal acknowledgment of the status of
national minority for several groups, including the Serbs in Slovenia. Such granted
status would allow an affirmation within the public sphere, supported by the state,
as well as more systematical possibilities of maintaining one’s own cultural particu-
lars. Integration of immigrants and their descendants is not a problem unique to the
Slovenian state; many other countries, including those in EU, still haven’t solved
these problems or offered appropriate solutions. This further point out to the com-
plexity of inter-ethnic relations in the contemporary world, which are being solved
or unsolved with more or less success by even “older” democracies, new states with
intertwine issues in cultural and political powers, as well as many other questions.
These and other issues offer a possibility of cultural pluralism and multiculturalism
in practice as proclaimed modern values. It appears thus that some of the practical
solutions contain valuable solutions tested in practice and experience, while on the

65



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

other hand, perhaps every society should be regarded as a case for itself, where
unique solutions would work much better toward the road of subtle multi-ethnicity.
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MnapeHa lNMpenuh

Cp6u y CnoBeHunju kao HoeodobHa MaH>UHa

Krby4He peyu:

Cpbu y Cnosenwju, murpauuje, MUrpaHTy,
€THUYKE MakbWHe, KaTeropmsaumja eTHUYKMX
rpyna, ctaTtyC eTHUYKUX rpyna

Ca pacmazoM TpeTXOAHE 3ajefHHUYKe JApxkaBe (Jyrocmasuje) w
dbopMHpameM HOBHX HE3aBHCHHX Jp)KaBa HAa ICHOM MPOCTOPY, paHUjU
CYHAPOJTHHIIM M KOHCTHUTYTUBHH HApPOJH HAIUIA Cy C€ y HOBHUM yJIOTama: jeIHH
rmoctajy BehwHa, a Opyrd MamWHE, YdjU CTaTyc TeK Tpeba na ce adupMuIie u
3BaHMYHO TOTBPIW Y jaBHO] cdepu. CioBeHH]ja, Kao 3eMiba ca, W3Mel)y ocTajor,
BEJIMKUM OpojeM mMmurpaHara u3 OuBie JyrociaBuje, Halula ce HpeA H3a30BOM
moTBphuBama ETHHYKOT IUTypaqu3Ma y CBOJUM OKBHpPHMA, W HaJIaXema
onroBapajyher Mecra 3a Hose W HOB000OHe MaruHe — INTO je Hajuenhu Ha3uB 3a
eTHUYKE rpyne kKoje popmupajy rpahanu OuBIIe 3ajenHUUKe Apxase, Mehy xojuma
cy Cpbu maHac HajOpojHMjH — a caMe Te MamUHE Haja3e ce Mpea U3a30BOM
KOHCTUTYHCamha y 3ajelHUIy, OCHHBAamka COICTBCHUX YIPYKEHa, OIHOCHO
(dopmynucama CBOT HICHTHTETa U KETOBE jaBHE aupMalije y HOBOM KOHTEKCTY.
VY pagy ce roBOpH O OBHM jOII YBEK HE3aBPIICHUM IIpoliecHMa Ha IIPUMEPY CpIICKe
STHUYKE TPYyIIE.

68



UDC: 314.116(497.4)
Accepted for publication 26. 05. 2009.

Marta Stoji¢

Institute of Ethnography SASA
eisanu(@ei.sanu.ac.rs

The Erased in Slovenia:
Is There an End to the Story?

The term “Erased” refers to a part of the population in the Republic of Slo-
venia that has been erased in 1992 from the official population registry. A
critical analysis of the given discourse confirms that the erased were not
removed from the registry due to their immanent characteristics or behav-
iors (background, ethnic or regional, social status, being late for filing
claims to obtain the citizenship in Slovenia) but due to the existence of the
discourse about Slovenians which has brought about a creation and inter-
pretation of laws, and thus allowed the removallerasing of the particular
group in question as well as other subsequent connotation regarding the
term “the erased”.

Key words:
the erased, discourse, Slovenia

Introduction

This paper will present a problem of the erased as a brief account of up to
data research on this phenomenon. My own research, included in my MA thesis
“The Erased in Slovenia as discourse phenomenon: a pragmatic approach”, was fo-
cused, among other things, to the process of a discourse construction regarding the
erased in Slovenia; my main source was material obtained in public media.' The
same approach will be used in this paper, with material extended to the new ones.
Also, I will take into account certain journalists’ research, since several journalists
were among the first ones to reveal the existence of the erased and hence have tried
to draw some attention to the problem. Scientific research followed a few years
later. The Institute of Ethnography, SASA, has joined this research in 2007, in the
framework of its project on ethnicity. The complexity and secretes of the phenom-
ena has directed the research: first, contacts needed to be established with the erased

! The MA defense was successfully completed at “Fakulteti za druzbene vede”, Ljubljana, Slove-
nia; also, it is a part of the EI SASA project “Ethnicity: Contemporary Processes in Serbia,
Neighboring Countries and Diaspora” (147023 MSTD RS).
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ones, then do the interviews, then dig into legislation regarding their status, review
politicians’ statements about the erased, then do the analysis of the public, etc.
These allowed an insight into this phenomenon as well as chronology of events.
The analysis of these texts shows that even though the erased exists as a political,
administrative, social etc. problem, the prevailing explanation is in its discourse,”
that is, re-formation of the erased as a discourse phenomenon in accordance with
the current Slovenian politics carrying a central line. This central line will be a sub-
ject of analysis especially, where the analysis is based on principles of pragmatic
linguistic and critical analysis of discourse, as the two compatible scientific disci-
plines.

Previous research about the phenomenon of the erased

In February 1992 more than 25000 inhabitants of Slovenia were left with-
out their personal documents and thus without the basic human rights (Jalusic¢ 2007,
14). This was for the most part, hidden from the public until 2002, when “the
erased” (in the further text without quotation marks)’ started a legal and political
campaign to reveal their own position and to obtain again their anti-constitutionally
taken rights (Gregor¢i¢ 2007, 93). The Slovenian public rejected the fact that the
erasing has ever happened and afterwards, a tendency to justify this act ((Dedié,
2003). The erased were presented as opponents to Slovenia, its independence and
development (Mekina 2007, 158). The ruling coalition, as well as opposition and
the majority of Slovenians did not contribute to the solving of this problem but have
even acted against the ruling of the Constitutional court, the first state institution to
recognize the existence of the erased (Sever 2004). Only in 2008, the government
has shown efforts to solve this problem which in turn created a huge media atten-
tion and various obstructions by right wing parties and individuals (for instance,
take a look what is happening with ministry of internal affairs of the republic of
Slovenia, Mrs. Kresal: http://www.rtvslo.si/modload.php?&c_mod=rnews&op=sec
tions&func=read&c menu=1&c_id=195802&tokens=Kresal).

Several journalists dealing with human right issues in Slovenia were among
the first to point out to the problem of the erased.® “The first examples of erasing

2 It will be shown that the erased ones are a product of a discourse on the Slovenians (a young na-
tion on the road to form its own identity); hence their existence in a form of a real phenomenon is
secondary (in a sense of time chronology or event in cause and consequences). A discourse has a
power to create a reality — called “performance” feature of discourse in the critical analysis of dis-
course. The most acknowledged paper on this subject is by Austin (1990/1962). The erased ap-
pear to be a product of this power- discourse performance. Additionally, this theory holds that a
discourse may present things created by itself as being ancient, or, it presents its own “perform-
ance” features as constant (see Sumié-Riha 1988).

* In pragmatic linguistic, typography is clear: a word or term without quotation marks accentuates
marked, a word with single quotation accentuates a phrase, while double quotation accentuates a
meaning (often metaphorical). (Levinson 1995 [1983]).

* More detailed account on erasing and accompanying consequences, accounts of the erased etc.
see Crojuh 2008.
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and prohibition of entering the country were described in 1992, while in 1994 it be-
came clear we are dealing with a special category, that is, the erased” (Mekina
2007, 158, translated to Serbian by M. S.). The term ‘erased’ appears so in 1994
(Mekina 2004) and since then it is used to refer to this specific population whose
numbers and some other features remain under cover; the known fact is that the
term designates individuals who were erased from the registry of permanent Slove-
nian population in 1992. Thus, even at that time this phenomenon was put in the
context of human rights violations. This is confirmed further by the reports of Hel-
sinki monitor from 1994, since its foundation, as well as by reports of Department
of Human Rights since 1995 (compare Pistotnik 2007, 209).

However, this problem did not receive much of the media or public atten-
tion until 2002, even though there was an ardent discussion among some social cir-
cles (for example, in 1999 the Constitutional court of Slovenia confirms the ruling
on anti-constitutional erase, and demands from the government a set of regulations
which would solve this issue). In addition to attorneys at law, the erased were dis-
cussed in the assembly but without much media attention. Only in 2002, when the
erased stepped up in front of the public under the organization “The erased popula-
tion of Slovenia”, the public has become “bombed” with various information on the
erased. At that time, the first scientific inquiry had begun.

First, it was necessary to establish on what basis the erased were removed
from the registry; this and other relevant issues are discussed in a book “Izbrisani.
Organizirana nedolznost in politike izkljucevanja” (ed. Dedic, 2003), where three
authors, Dedic, Jalusis and Zorn review violations of the Constitution, laws and
other legislations relevant for this particular case. Jalusic (2003) in the paper from
this edited edition “Organizirana nedolznost”, defines the erased ones as a product
of the creation of the new state Slovenia and new national identity. The erased are
thus experienced as unnecessary, a remain from the former home land, as some-
thing barbarian which can onlky cause harm to the Slovenian development. Jalusis
notes that Slovenians in general have bad stereotypes about the erased which im-
plies further the underestimation of the act by lowering its intensity or significance.
Dedic (2003) in her paper discusses discrimination in process when filing for
Slovenian citizenship, and provides numerous examples regarding the case of the
erased. She emphasizes various attempts to legitimize these kinds of illegal actions,
that is, a conscious attempt by certain lawyers belonging to the ruling political cir-
cles to legitimize discrimination.

Zorn (2003), in her paper “Politike isklju¢evanja v nastajanju slovenske
drzavnosti” reviews personal histories of the erased, opposing in this way, to the
majority’ cultural insensitivity. For such attitudes, Feldman (1996) coined the term
cultural anesthesia, defining it as concealment of unpleasant and illegal experiences
of those who are constructed in cultural Others. This term belongs to another
phrase, normalization, omnipresent in political sciences, and refers to presentation
of things/issues as being in normal/regular state of the affairs but opposes human
and civil rights (poverty, asylum seeking, ghettos etc). In addition, in the cases of
cultural anesthesia, there is a tendency of concealment since no one wants to dis-
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cussed or hear about it — speaking up would disturb representations of everyday life,
on appropriate order (Zavirsek 2000).

After these papers, the literature on the erased is growing; one of the latest
examples is a collection of papers by Beznec (ed. 2007), Zgodba nekega izbrisa. A
context in which the erased are placed is being extended: in 2003, it was a context
of national (the state, identity) as well as legal one (human rights violation in the
specific case in Slovenia), while since 2007, the phenomenon becomes incorporated
in various, wider aspects, ranging from contemporary civil and political rights of
each and every individual (such as ideas on health insurance, rights to apatride, re-
bellion against system, right to migrate, right to work, personal income...), to bu-
reaucracy and its political features, all to representation of the erased as a part of
world common affairs ( the erased are being connected with different social and na-
tives” movements, need to change global world order). All these perspectives con-
tribute to articulation of the phenomenon of the erased.

In Slovenia, the public opinion and attitudes about the erased is taking a
long time to alter. The act of erasing and thus the erased are still being a “don’t”
and many in fact justify the act; however, since the last elections in 2008, when the
left wing prevailed, there are more and more of those who point out to the problem
and urge to its solution.” These attitudes follow political changes in Slovenia. In
2004, there were numerous accounts directed against the erased (they were labeled
as aggressors, betrayers, barbarians who ought to be expelled from the country, and
who don’t deserve the citizenship or a right to live in Slovenia and who only take
advantage of the state...), which was also the position of the right wing opposition
at the time; this option won the election in the same year. Since the change in gov-
ernment, there are more of those who hold that the ruling of the Constitutional court
should be obeyed in returning the rights to the erased. At the time when the world
economic crisis was announced (and its influences on Slovenia in 2009), the court
ruled the erased should be given compensation for the time period they were unable
to work in Slovenia; this corresponded with an increase of the erased complains and
their public presentations; this has caused in turn, accounts where the erased are
presented as manipulators who only want to drain the state to its bankruptcy — obvi-
ously, the issue returned to the beginning, to the state of the affairs from 2002, as
well as representation of the erased as the threat and opponents to the Slovenians
and their state.

Media coverage depends on a house politics; in the left wing and govern-
ment newspapers, the erased are represented as being discriminated against; in left
wing pro-government media, depending on a period (the left wing government
erased the erased in 1992 and stayed in power until 2002, proclaiming negative ac-
counts), attitudes are being altered about the erased (today, all these media proclaim
obedience to the Court ruling and defend representatives of the Slovenian govern-
ment such as Kresal from the attacks of the right wing opposition). In the right wing

> On the government see http://www.dz-rs.si/index.php?id=91 especially http://www.vlada.si/
si/o_vladi/prejsnje_vlade/
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orientated media, the representation of the erased and their problem did not experi-
ence many changes during all these years. In general, the public today is much more
aware of the problem, many individual life stories have been published and there
are less and less of those who support erasing as a real phenomenon, even though
denial on a discourse line still exists.

“The Fruitfulness” of the erased phenomenon

The problem concerning the erased points out to several issues. First, there
is a strong influence of the current Slovenian politics and certain politicians to ad-
ministration; this has brought that many who are employed in the administration
and ruling institutions, can break and disobey the Constitution ( a recent, informal
conversation with a state official confirms this: those who tried to oppose the act of
erasing and who acknowledged the ruling of the Constitutional Court have lost their
functions; materials and documents regarding the erased issue was hidden and per-
haps destroyed) (for example, a wire of the former director of Legal affairs, Debe-
lak in 1992, published in Beznec (ed.) 2007: 237; or an appraisal and suggestions
by the former Minister of the internal affairs, Bacvar in 1992, published in Beznec
(ed.) 2007: 232). Even if it is a normal event, the case of the erased is characterized
by the choice of the population being hurt (and not so much about the real people
who got affected, but a discourse of ethnic unification being labeled to all of them).
This further implies to the necessity of creating “Others” as a counterpart of the
identity construction of the ‘new Slovenians” — where cause and consequences are
so intertwined, it became impossible to determine which is preceding the other.
Furthermore, this entails to ethnic unification (the term used is an equivalent to a
discoursg in ethnic unification) of this de facto various but not primarily ethnic
“Other”.

In addition, this process implies a transformation of the victims into ag-
gressors and aggressors into victims. All these factors taken together have caused
that the status of the erased is still not solved, causing further numerous polemics.

Slovenia is not alone in this matter: many other states also acted in ways
which brought about the ethnic unification of the erased. Serbian media, for in-
stance, represented the erased as mostly Serbs, thus taking over the stereotypes
from the Slovenian media and public opinion (included is 2004 referendum; see
Hrastar 2004). So, the question is: what it is that allows this ethnic unification? The
answer is rather simple: the erased are a by product of the Slovenian secession from
SFRIJ, and as such, they have taken over a general framework of the processes of
national state creation, where that national often or almost always is being identified
with ethnicity.

8 Ethnic composition of the erased is different in various reports. The latest ones is published in
January 2009. http://www.rtvslo.si/play/znano-natancno-stevilo-izbrisanih/ava2.27190643/ and
http://www.rtvslo.si/play/posnetek-brez-naslova/ava2.28748423/
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We have seen that the contexts associated with the erased are being ex-
panded: from the national to global. In the next section, using linguistic pragma-
tism, I will try to show ways of discourse creation which allows this process.

Discourse on the erased: manipulation

If we take a discourse on the erased as a starting point of our research (and
every discourse is an abstraction, made of individual statements and communication
events), then every publicly claimed, assumed and implicated attitudes on the
erased become their designation (implying to the phrase) — ‘the erased’ in the dis-
course.’ Furthermore, extensional characteristics of what has been said, in certain
statements take a trade-off with intension. This implies that the sense of what has
been said predominate the reference. Hence, the ‘erased’ in discourse cease to iden-
tify some series of entities in the world, but primarily identifies a series of senses
relating to inter-lexical and inter-lingual relations. In this way, within the discourse
aspect of this phenomenon, we actually deal with Saussure’s sign/symbol, made up
of those signifier (‘the erased’) and signified, to be understood as concept, sense, in-
tention but not as (attainable or unattainable) an object, reference, extension, we
deal with an idea totally inherent to language-system, with something which does
not have to exists, to paraphrase Barthes.

The phenomenon of the erased belongs to the domain of rhetoric, domain
of probability, where things could but also does not have to be, domain of imposed,
linguistic worlds- the domain of discourses (compare Barthes 1990). Every dis-
course is made up of words, linguistic facts. And, what are words? Given names or
labels for things? Tamed senses? The basic idea of pragmatics is that words are
“things” to be used, for manipulation, similar to other means of obtaining certain
practical goals (in the vocabulary of economic anthropology, words are money, that
is, they could be exchanged for all other things, hence they are a universal means of
exchange) (Mey 1993). This further means that words, (of course, words used in
speech acts), as well as all other phenomena related to them, perlocutionary par ex-
cellence. The consequence of these is that there is no such thing as denotation, or a

7 The phrase ‘discourse’ implies mostly to the two different but mutually connected senses: a lin-
guistic one pointing out to language forms features above sentence level, its syntax structure,
lexical collocation, regularities of text structure (subjects, grammar characteristics in communica-
tional event in taking over certain words, paragraphs etc), and its social features, where language
forms are experienced as producing social meanings (Kress 2001, 183). On these see more in van
Dijk 1998, 3; Rapport and Overing 2000, 117; Jordan 2005, 120; Mey 1993, Marmariodu 2000. I
take ‘discourse’ to be socially produced flow of accounts, where a speech (with a particular place
and means) on the erased becomes possible; or, in other words, as simultaneous presence of lan-
guage use and language production, providing allowed meanings of the phrase. This is so because
language in use is perceived as a means to create the erased, understood thus as something that
ought not to be (paraphrasing Barthes) but spoken about as something that exists. Direct, sepa-
rated meanings, participating in the discourse and at the same time constituting it, are being estab-
lished by it. This means that certain accounts are “made” within the discourse; since there are no
regulations in a discourse, there is an open possibility of an individual intervention in certain
statements, implying a possibility of change within a discourse.
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meaning from a dictionary, something such as ““ a sign with the defined sense and
reference”, something which is true, something which would be “all possible
worlds” (to paraphrase Leibniz). It all depends from the current prevailing conven-
tions. The challenge is in this paradoxical effort to determine something which
evades every definition (this is similar to efforts of the Ancient rhetoric, who tried
to codify speech) (Barthes 1990). This effort could be described as “taming the
meaning” (which evades and is unclear by deﬁnition)g. The phrase ‘the erased’ ap-
pears as a metaphor too (the term ‘the erased’ speaks about something else) but also
as meta-language (the terms on something else are used when speaking about ‘the
erased’), hence these collocations participate in the meanings of the phrase. That is
why it appears that not the differences between similar things but combining differ-
ent things, is what makes a meaning. The divergence between different things is just
a result of this operation. In fact, what makes a difference is adding through assign-
ing characteristics to something. According to pragmatic theory, a characteristic is
read where expected (Mey 1993). This expectation creates a concept and aim of
communication, and especially so menining-nn, that is, a recognition of things (“at-
tainable or unattainable”, to paraphrase Cobley) so to appears that the signs (as
means of communication) a meanings conglomerate (Grice 1989). Consequences to
the phrase ‘the erased’ are multiple: if ‘the erased’ is metaphorical (connotative)
spoken in terms of some other phenomena, ‘the erased’ is signified (on conceptual
metaphors see Lakoff and Johnson 1980). This means that ‘the erased’ represents a

¥ The term meaning, the way I use it here, is explainable by comparative Saussure’s and referent
theory of meaning. To paraphrase Saussure, sign making could be presented as simultaneious ar-
ticulation of two contigential tails, where one represents undefined field of thoughts while the
other is undefined field of sounds. Articulation involves making arbitrary cuts within these fields
and their inter-connection in signs with meanings. A concept (the signifier, Barthes’ level of con-
tent) and acustic image (signified, Bathes’ level of expression) are mutually connected in mean-
ingful sign. As Saussure argued, in order to have a separated meanings (and every sign is a system
of meanings for itself, and inluded in language as a system of signs), we have to articulate a field
of thoughts which could be equalized with unformatted potential concepts, as well as the field of
sounds, which could be equalized with available (material) means of expression, without which
the sign would not be comprehensable or communicative. In referent theory of meanings, instead
of the concept and acustic image, we have sense, reference and denotation, where reference and
denotation connect words with the world, but not in the same direction, as well as Saussure’s sig-
nifier. The unit with meaning is thus percieved from another perspective (compare Dijk 1989,
103...). Using a metaphor of back and forth, Saussure’s signified connects the concept with the
sign users, making it so comprehensible and communicative and allowing transfer and shareabil-
ity. This connection could be explained as being forth. Referent and denotation connect a foggy
concept of sense with established onjects in the world but not with language users as subjects of
communication. This connection could be explained as being back. In both cases, we have unclear
conceptual field, which is further being clearfied in separate meanings in the process of delimita-
tion, that is, assigning wider but more explicit characteristics: in Saussure’s theory, through con-
nection with direct acustic images, in referent theory in connection with real objects we speak
about.

In clearfied field of potential signified (articulation), that is, by explaining unclear senses (assign-
ing denotation and referents), we acquire meanings. This unclear conceptual aspect of meanings is
common to both theories, that is, signified is possible to compare with sense (compare Petdfi
1989).
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sense of these phenomena. Given that the sense lay in intension, that is, its features
cannot be determined (in the opposite case it would become extensional) — this in-
tension is not is not a cluster of characteristics but an operation; if it were a charac-
teristic, then it would be an extension of some other intension — so, ‘the erased’
represents a rule or operation allowing extension assignment (other phenomena,
taken to speak in terms and hence represent signifier). This is so because the mean-
ing is only expected, that is, assigned, and represents a relation between signifier
and signified, relation and relevance in between ‘the erased’ and phenomena where
‘the erased’ is spoken-in-terms-of some other phenomena, being as just a posterior,
situational, “appointed since it was expected”. This means that ‘the erased’ could be
spoken in terms of some other phenomena. This range is limited by usage of proc-
ess of metaphorical abstraction (see Ricoeur 1994). Since this metaphorical abstrac-
tion leads toward establishing a certain order (after it destroys the preceding one), it
seems that the relation between the phrase ‘the erased’ and phenomena in terms
spoken about ‘the erased’, is lead by some superior principle, superior discourse
(originator of classification used to be employed, destroyed and re-formed). This
superior discourse is a context where this relation is being re-established continu-
ously, where this phrase gains a sense. Inductive procedure in the analysis of indi-
vidual statements regarding the phrase ‘the erased’ shows that ‘the erased’ is read as
being connected with phenomena from the period when the erasing happened. This,
of course, is a period when Slovenia has become an independent state. This further
limits the range where metaphorical abstraction could take place (and these are:
questions about citizenship, nationality, loyalty, patriotism etc). That is, a discourse
of superior to the discourse on the erased is the one which relates to “Slovenian-
ship”, whatever the meaning could be (understood as ethnicity, or issue on citizen-
ship, or who can live in Slovenia).

Of course, there are attempts to place the discourse of the erased under
some other discourses, which could be seen from the most recent scientific papers
already mentioned, but also somewhere else: for instance, within the work of some
research and activist movements of some European social centers (with the intended
perlocutionary effect, to connect the problem of the erased with the current immi-
grants’ problems throughout Europe), as well as already mentioned discourse on
human rights and efforts to define what are human rights in general (in addition to
the cited scientific papers, some international organization such as Amnesty Inter-
national have the same intentions). However, it seems these discourses do not have
enough of juridical power to overtake the role of a superior discourse. Moreover,
we could question if those discourses dealing with the problem in Slovenia, could
escape saturation in the discourse of Slovenian-ship, since they already share some
common characteristics such as ethnicity, right to residence, human rights.

The discourse on the erased is formed within this superior discourse, be-
cause it was expected. And the opposite, it is omnipresent, discussed and reestab-
lished in individual accounts on the erased. That is why the discourse of the erased
is just its perlocutionary and aimed effect.

It follows that the phrase ‘the erased’ cannot have some independent mean-
ing (which is impossible, since meanings is achieved only through actualization of
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context where a sign appears, and in addition, only if there is a system of signs),
which however does not represent an obstacle for those who use the sign and per-
ceived it as being reificatory, treatable as object, physically existing, real and not
only actual (Lakoff and Johnson 1980). This further allows manipulation (different
determination of the erased, depending on the aim of speech about them), which is
in accordance with inherent, constant (more or less intensive) changes of the supe-
rior discourse. This is where discourse formation on the erased takes place, in this
possibility to instrumentalize “taming the meaning” of ‘the erased’, depending on
current features of discourse where this phrase is being used.

In brief, the erased are but need not to be, even though they are perceived
(we become aware of this only when we start to discuss them) as existing due to the
acting of the discourse which makes them into objects. Individual accounts on the
erased (as well as individually existing persons who are being identified — by them-
selves or by others — as some erased, whatever that could mean officially or unoffi-
cially, if there is any meaning considering that we live in rhetoric world) gain sense
(become extensional) only when seen as a part of discourse which is their context
and which determines their further operation of intension, which further allows
them extension assignment. This means that intension is not contained in the notion
of ‘the erased’ and thus does not have an autonomous meaning. That is why ‘the
erased’ appears or as an empty linguistic sign, filled by various phenomena (and so
becomes something as secondary intension), or ways to talk about other phenomena
(thus becoming something as secondary mediated extension). In accordance with
these, in the case of ‘the erased’ the signifier and signified are solely a matter of
perspective since the sense of ‘the erased’ originates as an effect of the superior dis-
course, and that is why it’s only secondary, some derivative function of the superior
discourse.

Now, for a moment, I can take a stand that ‘the erased’ is a name of some
real, existing phenomenon, and the name of some erased people. If ‘the erased’ is a
secondary intension, and the erased (one of) secondary extension of the superior
discourse about the Slovenian-ship, and if results of the analysis show that the
erased are perceived as something alien, other, non Slovenian, then it follows that
the erased are ought to be foreigners, others and non-Slovenians. On the other hand,
the research within the group of the erased implies different results. In brief, the
erased perceive themselves as a part of the Slovenian society (some even as mem-
bers of the Slovenian ethnic group), even though relatively marginalized and under-
privileged. Similarly, the discourse about the Slovenian-ship (and the subsequent
discourse on the erased) constitutes the erased as being marginalized while the
erased do not have the juridical power to create different discourse, which does not
mean that within their discourse, they cannot be heard (this is where I hold tightly
to Bachtin’s stand that in even the most authoritarian texts, and a discourse could
be seen as a text, even not homologous but analogous, different voices compete for
expression and attention) even so their voices are limited and orchestrated by the
superior discourse. Moreover, because the erased were created as perlocutionary ef-
fect on the discourse about the Slovenian-ship (a kind of alter ego), they are thus
necessary intertwined with it.
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On the other hand, people who perceive themselves as the erased are not
the only notion that the term could be applied to. This means that some aspects of
the discourse on the erased could initiate new extensions thanks to the procedure of
metaphorical abstraction. These new extensions could stay within the superior dis-
course or could leave it. If such extensions of the discourse on the erased become a
part of other strong discourses, returned ‘the erased’ (and all that this phrase im-
plies) would succeed in redefining and reformation based on different foundations.
For now, it remains intertwined in the discourse of the Slovenian-ship in spite from
the mentioned efforts to change the superior discourse.

Conclusion

Words do not have meaning by themselves but depend on their respective
usage. This confirms Saussure’s stand that a linguistic sign is arbitrary. If it is arbi-
trary, it is not liberated. It cannot exist for itself but only as a part of the system,
while the usage of the signs is not liberated thing by itself. Every linguistic sign, as
soon as it becomes actualized, becomes also intertwined within complex network of
a discourse. Some linguistic signs are movable within those nets while some others
are completely dependable from a superior discourse which has created it. Hence,
“the erased” exists as an attribute. And this plain attribute has liberty of movement
around various discourses.

“The erased”, as something which is a part of the discourse of the Slove-
nian-ship, has troubles becoming an extension or intension of some other discourse.
This will stay so until the superior discourse changes enough (opens up to let, the
erased’ out, even though it was created to not let them in in the first place).

All these imply that there is still not an end to the story, in spite of the ef-
forts to change the discourse about the erased. They remain antipode of Slovenians,
a relict, by-product of the Slovenians’ independence, barbarians, some Others, even
though they are being connected with some global trends (general human rights,
global social movements).” The reason should be seek in the level which overcomes
the level of this particular superior discourse. Until a redefinition of the Slovenian-
ship takes place, the erased will continue to exist. And this redefinition will take
place only in accordance with wider political changes. The erased so remain erased
until further notice.

? It is very interesting that the erased are not totally accepted as a part of the discourse about hu-
man rights violation even though the attempts to place the erased within this discourse were
among the first (Mekina 2007). One of the reasons for this is in the Slovenian legislation which
defines rights only to the persons with regular status (which are being of course decreased, as we
go from those with the Slovenian citizenship, to those with permanent residence in Slovenia, to
those who only recently obtained a residency). The other important issue is that the erased as seen
as inhuman (similar to what is happening with foreigners who are not from EU, Roma, asylum
seekers etc. ). Hence, again it is about the discourse about the Slovenian-ship, who can or should
obtain a Slovenian citizenship, reside in Slovenia and acquire some benefits from it.
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MapTa Ctojuh

N36pucaHu CnoBeHunje: Ha3upe nu ce Kpaj npuye?

KrbyuHe peuu:
n3bpucanu, guckypc, CrnoseHuja

W3pa3z ‘u3bpucaHu‘ogHOCH ce Ha jemaH Jeo nomyianuje PermyOnuke
CrnoBenuje koju je 1992. rogumne 6mo m30pHucaH W3 PETUCTpa HEHOI CTAIHOT
CTaHOBHHUINTBA. lIpuMeHOM KpHTHUYKE aHamm3e TUCKypca MOTBphyje ce Te3za na
‘n3bpucanu’ HHUCY M30pUcCaHU 300T HEKUX CBOjUX €CEHIIMjaTUCTHUYKH cxBaheHWx
»AMAHEHTHUX“ KapakTepUCTHKA WM I[OCTymaka (TMOpeKI0 — eTHUYKO WIH
PETHOHAITHO, COIUjaJlHA CTaTyC, HEAIUTMIUPAkE 32 CIOBEHAYKO IPXKABJHAHCTBO Y
npeasuljeHOM poKy), Beh ycien mocrojama AUCKypca O CIOBEHCTBY KOJH j€ JOBEO
JI0 CTBapama U MHTepIpeTalrje 3aKOHa KOJUM je oMOoryheH HacTaHak U30pUCaHHUX,
aJIM ¥ CBa KaCHUja MpHUIaBamka oJpeheHnX 3HaYCHha TEPMUHY ‘H30pHCaHNU".

Peun Hemajy 3Haueme caMe 1o ceOH, Beh je OHO 3aBHCHO O]l HbHXOBE
ymoTtpebe. To mOTBpljyje COCHPOBCKO CTAHOBHUINTE Ja j€ JIMHTBUCTUYKH 3HAK
apOuTpapaH. AKo je apOuTpapaH, oHaa HHje ciobomaH. M He camo 3aTo IITO HE
MOJKe Ja IIOCTOjU caM 3a cebe, Beh camo kao JIeo cucTeMa, HUTH CaMo 3aTo IITO jep
ynotpeba 3HaKoBa HUje cI000Ha cTBap 1o ceOu. CBaKM JIMHTBUCTUYKH 3HAK — YUM
MIOCTaHEe aKTyaJM30BaH — MOCTAHE YIJICTEH y KOMIUIEKCHE Mpexe aAuckypca. Heku
JVHTBUCTHYKA 3HAIM MOTY J1a CE IOMepajy Mo THUM Mpexama, a IpyTH Cy ¥
MOTIYHOCTH 3aBUCHU OJ HaapeljeHOr AmcKypca, OHOT KOju uX je cTBopuo. Tako
‘n3bpucaHu’ MOCTOjU Kao obwdyaH mpunaeB. M Taj oOmuaH mpuieB uMa cio0omy
KpeTama 10 Pa3IuYuTHM JucKypcuma. ‘M30pucaHu’, Kao HEITO INTO je Neo
IICKypca O CIIOBEHCTBY, BPJIO TEIIKO TOCTaje eKCTEH3HMja WIM WHTEH3Wja HEKOT
Ipyror AWUCKypca, Oap CBe IO TPEHYTKa IOK ce HaapeheHu aucKypc He MPOMEHU
JIOBOJHHO (M OTBOPH ce Jia MyCTH ‘u30pricaHe’ HamoJbe, HaKO j€ M HalpaBJbeH 3aTO
J1a UM He JT03BOJIH J1a YOIIITe yhy y mera).

To 3Haum na ce 3a caja Kpaj npuue o ‘U3dprcaHuMa’ HE Ha3Upe, YNPKOC
MOKyIIajuMa POMEHe JHCKypca O mbHuMa. ‘M30prucaHu’ oCTajy aHTUIIOJ HEKaKBUX
CroBeHana, HEKH pENHKT, HYCIPOAYKT ocaMocTajbuBama CIOBEHHje, HEKH
BapaBapH, Heko Jpyro, nako ce cBe uemrhe moBe3yjy ca ofpeheHuM riodamHujuM
TOKOBHMMa (OMIITA JbYACKA MpaBa, TI00ATHU COIMjajHU MOKpeTH). Pasnor Tome ce
MOpa TPaXUTH y PaBHU KOja TPEBa3WIa3W paBaH OBOT KOHKPETHOr HazapeheHor
nuckypca. Jlok He HacTaHe peaedUHUIM]a CIIOBEHCTBa, ‘u30pucanu’ he mocTojaTu.
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A peneduHUIMja TUKypca O CIOBEHCTBY Hacralie camMo y CKIamgy ca IIHPUM
MOJIMTUYKUM TIpoMeHaMa. ‘V30pucanu’ Tako 0CTajy uzbpucanu 10 Najbber.
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Trauma kulturowa. Doswiadczanie zmaian
systemowych w postsocjalistycznej Polsce

Artykul z nurtu naukowego zwanego antropologia transformacji
(systemowej). Terapia szokowa w Polsce w ostatnim dziesiecioleciu XX
wieku, ,dzika“ prywatyzacja, bezrobocie. Optymistyczne ,Diagnozy
spoleczne” od poczatku nowego milenium. Pomiary poziomu ubdstwa-
dyskurs w sprawie przyjetych kryteriow. Radykalna zmiana oceny wejscia
Polski do UE i slabniecie mitu lagodnego zycia w PRL-u. Globalny kryzys
ekonomiczny i odporno$¢ spoleczenstwa polskiego. Nieréwnosc
spoleszna (glosy internautéw jako kontrapunkt dla hurraoptiistycznych
pogladow).

Key words:

trauma kulturowa, kultura narzekania, faza
euforii, nierdwnosc spoleczna, badania
etnologiczno/antropologiczne.

Etnolodzy/antropolodzy, podobnie jak socjologowie, ,od zawsze”
przygladaja si¢ zmianom spoteczno-kulturowym, opisuja je, analizujg ich przejawy,
mechanizmy, skutki i przyczyny. Uwagg badaczy przyciagaja rowniez wspolczesne
procesy zmian systemowych. W Polsce, podobnie jak w wielu innych krajach,
znakomicie rozwija si¢ nurt zwany antropologia transformacji.

W opisach obecnych zmian, zwlaszcza w pracach socjologéw, pojawia si¢
termin ‘trauma’ (z dookresleniem: ‘spoteczna’, ‘kulturowa’, ‘spoteczno-kulturowa’
lub ‘spoteczna 1 kulturowa’). Zostal on zapozyczony z nauk medycznych,
psychologii 1 psychiatrii, a nastgpnie przeszczepiony na grunt nauk spolecznych i
humanistycznych.'

! Patrz np.: P. Sztompka, Trauma wielkiej zmiany. Spoleczne skutki transformacji, Warszawa
2000; Idem, The Sociology of Social Change, Oxford 1993; Idem, Trauma kulturowa. Druga
strona zmiany spolecznej, w: Los i wybor. Dziedzictwo i perspektywy spoleczenstwa polskiego,
pod red. A. Kojdera, Rzeszow 2003, s. 67-83; patrz tez: G. Chimiak, The Creative Personalisty —
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Mianem ‘traumy’ okres§lane sa negatywne konsekwencje gltebokich zmian
spoteczno-kulturowych, obejmujacych wiele dziedzin zycia. Traumatogenny
charakter maja zwlaszcza zmiany szybkie, gwaltowne, radykalne, zaskakujace
spoteczenstwo, szokujace, ,,dotykajace centralnych dla zbiorowosci wartosci, regut
czy przekonan”? Ich przykladem sa m.in. przetomy ustrojowe.

Starsze i $rednie pokolenie Polakéw doskonale pamigta tzw. reformy
Balcerowicza. Dzigki nim udato si¢ wprawdzie zbudowaé podstawy kapitalizmu,
wiele zjawisk jednak, bedacych wynikiem przyjetej przez rzad ,.terapii szokowej”,
spotkato si¢ ze zdecydowana krytyka duzej czesci spoteczefistwa. Zrédtem
niezadowolenia byto przede wszystkim lawinowo rosnace, nieznane w socjalizmie,
bezrobocie. Negatywnie oceniano ,dzika” prywatyzacjg, jawne preferowanie
zagranicznego kapitatu kosztem rodzimych przedsigbiorstw, liczne afery finansowe,
likwidacje Panstwowych Gospodarstw Rolnych, odchodzenie od panstwa
opiekunczego, nadmiernie wysokie koszty zmian i poglebiajace si¢ nieréwnos$ci
spoteczne.

Negatywnymi skutkami traumy spowodowanej transformacja systemowa
staly si¢: rozczarowanie, zagubienie, apatia, bezsilno$¢, zwatpienie i utrata sensu
zycia, coraz wigksza nostalgia za dobrodziejstwami socjalistycznej przesztosci,
brak zaufania do wielu oso6b i instytucji. Analizujac negatywne nastgpstwa
transformacji, ,,blokujace motywacje proustrojowe”, P. Sztompka pisze réwniez o
anomii, kryzysie tozsamosci, niekompetencji cywilizacyjnegi, zastgpowaniu
myslenia perspektywicznego koncentracja na sprawach biezacych.

Pod koniec 2004 roku, w tygodniku ,Polityka”, ukazatl si¢ artykut
Bogdana Wojciszke (z Instytutu Psychologii PAN) zatytulowany ,,Kraj pustych
szklanek”.* Tytul nawiazuje do znanego dowcipu o pesymistach i optymistach,
ktorzy — jak pisze B. Wojciszke — patrzac na szklanke do potowy napeliona
mlekiem,”’ widza ja w potowie pusta (pesymista) lub peina (optymista). Z badan
przeprowadzonych przez tego autora wynika, ze 95 procent respondentdow uwaza, iz
Polakow cechuje niemal powszechna sktonno$¢ do narzekania. Jestesmy narodem,
,Ktory uporczywie koncentruje si¢ na pustej czgéci szklanki. O wiele wazniejsze
jest dla nas to, co zle, niz to, co dobre”.® Niezadowolenie dotyczy gtownie ,,spraw
publicznych, [...] finansowej sytuacji rodziny, perspektyw na przyszto$¢ i sytuacji
w kraju” (tamze). Jednoczesnie — pisze dalej B. Wojciszke — mozna mowié o ,,sta-

Catalyst for Alleviating the Traumatic Sequence in Poland, “Polish Sociological Review” nr 4,
2000, 461-472.

Zp, Sztompka, Trauma kulturowa..., s. 69; patrz tez: G.Chimiak, op. cit., 71-72.

3 P. Sztompka, Diagnoza stanu parnstwa — 2003, http://www.exporter.pl/forum/agencje plus/8
_3.html; patrz tez: Idem, Trauma wielkiej zmiany...; 1dem, Trauma kulturowa...

* B. Wojciszke, Kraj pustych szklanek, ,,Polityka” 11 grudnia 2004, 42-43.

5 Wojciszke pisze o szklance mleka. W innej, znanej mi, wersji jest mowa o butelce napeionej
do potowy wodka.
°B. Wojciszke, op. cit., 42.
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tym zadowoleniu z dzieci, wspohmatzonka i stosunkéw z najblizszymi”.” Jezeli tak
jest, to czy twierdzenie o ,,uporczywym koncentrowaniu si¢ na pustej czegsci
szklanki” i powszechnych sktonnosciach Polakow do narzekania mozna uznaé za
w peini uzasadnione?

W cytowanym artykule czytamy, Ze ,,Polacy lubia narzeka¢ bez powodu™.®

W Polsce panuje ,kultura narzekania”.’ Zyjemy wedlug normy ,nakazujacej
doswiadczaé $wiat spoteczny jako zty, a wigc spostrzega¢ ludzi jako obdarzonych
licznymi przywarami i ogdlnie niegodnych zaufania, porzadek spoteczny jako ni-
esprawie(liéiwy i krzywdzacy, siebie samego za$ jako ofiar¢ owych ztych ludzi i in-
stytucji”.

Twierdzenia o powszechnej skfonnosci Polakoéw do narzekania nie pot-
wierdzit, pomini¢ty milczeniem przez B. Wojciszke, raport ,,Diagnoza spoteczna
2003”."" Utrzymywalo sic wprawdzie wowczas wiele negatywnych skutkow
Htraumy wielkiej zmialny”,12 z ,,Diagnozy” wynika jednak, ze ,,w pordéwnaniu z sy-
tuacja sprzed trzech lat ,,Polacy mniej narzekaja i sa coraz bardziej zadowoleni z
roznych sfer zycia“."® Brak wiec, jak wida¢, podstaw, by twierdzi¢, ze w Polsce
dominuje ,kultura narzekania”.

" Ibidem.
8 Ibidem.

? Ibidem. Z Bogdanem Wojciszke oraz z niektorymi dziennikarzami upowszechniajacymi zdecy-
dowanie negatywny stereotyp polskiego spoteczenstwa polemizujg w jednym z artykutow: I.
Kabzinska, ‘Kultura narzekania’, ‘globalny sredniak’, ‘narodowa nerwica’ i inne elementy wiz-
erunku wspotczesnych Polakow (na podstawie wybranych artykutow prasowych). Zarys
problemu, Etnografia Polska t. XLIX, z. 1-2, 2005, 89-124.

' B. Wojciszke, op. cit., 42.

' Pierwsze badania z cyklu ,,Diagnoza spoteczna” przeprowadzono w Polsce w 2000 roku, pod
kierunkiem prof. Janusza Czapinskiego. Objgto nimi 6435 dorostych osob, reprezentujacych 3007
gospodarstw domowych. Powstala rowniez Rada Monitoringu Spotecznego, ztozona z kilku
pracownikow naukowych (socjologow, ekonomistow, pedagogoéw). Celem ,,Diagnozy” jest m.in.
badanie warunkoéw zycia gospodarstw domowych i jakosci zycia obywateli w powiazaniu ze
zmiang spoteczna, wskazanie, jakie grupy korzystaja ze zmian, jakie natomiast nie odnosza
spodziewanych korzysci. O warunkach zycia gospodarstw domowych wnioskuje si¢ na podstawie
odpowiedzi respondentéw na pytania dotyczace ich sytuacji dochodowej i sposobow
gospodarowania dochodami, wyzywienia, zasobnos$ci materialnej, warunkéw mieszkaniowych,
korzystania z pomocy spolecznej, ksztalcenia dzieci, uczestnictwa w kulturze i wypoczynku,
korzystania z ustug ochrony zdrowia, sytuacji gospodarstw domowych na rynku pracy. Jako$¢
zycia okreslana jest na podstawie odpowiedzi na pytania dotyczace ogdlnego dobrostanu
psychicznego, zadowolenia z poszczegolnych dziedzin Zzycia, subiektywnej oceny materialnego
poziomu zycia, rdznych rodzajow stresow i strategii radzenia sobie z nimi, oceny kontaktow ze
shuzba zdrowia, wiedzy i opinii na temat administracji publicznej, a takze systemu emerytalno-
rentowego i wsparcia spotecznego, ogdlnej oceny procesu transformacji i jego wplywu na zycie
respondentdow, systemu warto§ci oraz indywidualnych zachowan i nawykow; J. Czapinski,
Diagnoza spoteczna, http://www.diagnoza.com/1_2000.html

'2'p. Sztompka, Diagnoza stanu parnstwa...
3 E. Wilk, Polska obok Polakéw, ,,Polityka™ 18 pazdziernika 2003, 17.
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Wiele korzystnych zjawisk odnotowano w ,,Diagnozie spotecznej 2005”.
Wynika z niej np., ze ,,0 blisko jedna trzecia zmniejszyta si¢ polska strefa biedy”,
»bogaca si¢ wszyscy”, rosnie przedsigbiorczo$¢ obywateli (,,Polacy sa szokujaco
mobilni”)."*

Optymizmu bijacego z ,,Diagnozy” i komentarza prasowego, sformu-
towanego przez kierujacego badaniami prof. Janusza Czapinskiego, nie przestonita
informacja, ze 22 procent mieszkancéw Polski Zyje ponizej granicy ubostwa.
Stanowi to wszak o 9 procent mniej w poréwnaniu z rokiem 2000."

Zdaniem J. Czapinskiego, za kreowanie i upowszechnianie negatywnego
obrazu polskiego spoteczenstwa odpowiedzialne sa przede wszystkim media i poli-

tycy. o

Kolejna ,Diagnoza spoteczna”, opracowana na podstawie badan
przeprowadzonych w 2007 roku, wykazata, ze w Polsce zmniejsza si¢ sukcesywnie
obszar ubodstwa, mozemy wigc sobie pozwoli¢ na wigksze wydatki. Fikcja jest wy-
sokie bezrobocie. ,,Czujemy si¢ bezpiecznie” 1 ,,jesteSmy szczesliwi”.

Znamienne sa Kryteria przyjete przez tworcow ,,Diagnozy” do pomiaru
poziomu ubdstwa. Za ubogie uznano osoby zyjace ponizej minimum egzystencji,
tj. za mniej niz 360 zt. (obecnie stanowitoby to réwnowarto$¢ ok. 90 euro). ,,Lini¢
ubostwa wyznacz[ono] na poziomie 60 proc. od przecigtnych dochodéw w
paflstwie”.18 Do ubogich nie zaliczono osob osiagajacych dochody w granicach
minimum socjalnego (900 zt miesigcznie, tj. ok. 222 euro, wedlug obecnych
kursow). Katarzyna Skrzydlowska-Kalukin stusznie zauwaza, ze gdyby przyjac to
kryterium, okazaloby si¢, ze w ubostwie zyje ponad potowa Iudnosci Polski!
,Ubostwo w odczuciu subiektywnym wynosi 52,7 proc. Oznacza to, ze tyle wias-
nie respondentéw uwaza, ze zyje w nedzy”.!

Do wynikéw ,,Diagnozy spolecznej 2007 sceptycznie odniost si¢ znany
ekonomista i polityk Ryszard Bugaj. Zauwazyt on m.in., Ze ankieterzy nie sa w sta-
nie odnotowa¢ wszystkich rodzajow dochoddéw, m.in. ekstremalnie wysokich oraz
znajdujacych si¢ na granicy egzystencji. Badania nie obejmuja tez np. dochodéw z

14 Skoro jest tak Zle, dlaczego jest tak dobrze? Rozmowa z prof. Januszem Czapinskim, przewod-
niczqcym Rady Monitorningu Spolecznego [rozmowg przeprowadzili: Jacek Zakowski i Piotr
Sochal], ,,Polityka” 8 pazdziernika 2005, 26.

'3 Ibidem.

' Ibidem, 30. Nasuwa mi si¢ skojarzenie z wypowiedziami rosyjskiego etnologa i polityka
Walerija Tiszkowa, ktory obarczyt wina media, politykow i publicystéw za przekonanie rosy-
jskiego spoteczenstwa o panujacym w Rosji wszechobecnym kryzysie, wrgcz totalnej katastrofie;
W. A. Tiskov, Etnologija i politika, Moskva 2001, 207, 211, 226-227, 229. Badacz ten twierdzil,
ze rosyjskie spoteczenstwo ulegto olbrzymiej mistyfikacji, uwierzyto w kryzys i nie potrafi dostr-
zec zmian na lepsze; Ibidem, 227.

' K. Skrzydtowska-Kalukin, Mozemy by¢ z siebie dumni, ,,Dziennik” 4 pazdziernika 2007, 14.

'8 Kto zarabia 900 zlotych, nie zyje w biedzie, ,,Dziennik” 2 pazdziernika 2007, 10. Autorem cy-
towanych stow jest Tomasz Panek. Rozmowg przeprowadzita Katarzyna Skrzydtowska-Kalukin.

YK, Skrzydtowska-Kalukin, W Polsce..., 10.
86



(=I] Kabziriska, Trauma kulturowa... =

zebractwa, plodow rolnych rolnikéw, ani ,,0szczgdnosci, jakie przedsigbiorcy uzy-
skuja, korzystajac ze stuzbowego telefonu, samochodu czy Internetu. Zastrzezenia
mozna mnozy¢. Dlatego — stwierdzit Bugaj - jestem ostrozny w wyciaganiu hurra-
optymistycznych wnioskéw z ‘Diagnozy’, tym bardziej, ze jej przeprowadzenie
sponsorowat polski biznes”. >

Bugaj nie wyjasnia znaczenia tego faktu. Jego wypowiedz zawiera jednak
sugesti¢, ze wyniki ,,Diagnozy” nie sa obiektywne, ze moze mie¢ na nie wplyw
,0soba” sponsora, a autorzy badan méwia spoteczenstwu to, co, zdaniem sponsora,
chciatoby ono ustysze¢.

Na podstawie ,Diagnozy spolecznej 2007” mozna wprawdzie
powiedzie¢,, ze Polacy narzekajq ,,na nieudane reformy, na trudne warunki trans-
formacji ustrojowe, [...] nie przeszkadzaja nam [one jednak] w zadowoleniu. Nar-
zekanie i poczucie zadowolenia z wlasnego zycia to dwie zupelnie inne sprawy”.>!
Okazuje si¢ tez, ze ,,narzekanie na zycie, ci¢zki los, nieprzyjazne panstwo, nieprzy-
jaznych bliznich to co$, co podnosi range i znaczenie osiagni¢¢ ludzi, ktorym si¢
co$ udato. [...] Przeszkody, jakie napotykamy, moga stuzy¢ podwyzszeniu samoo-
ceny. Dlatego migdzy innymi marudzimy — wyszukujemy i akcentujemy rzeczy,
ktére nam przeszkadzaja w Zyciu. [...] Czg§¢ narzekania to maniera na uzytek
wewnetrzny”.”> Mozna odnie$¢ wrazenie, ze narzekanie jest wyznacznikiem
szczescia, jego miernikiem. Jeéli tak jest, powinniSmy jak najpredzej wroci¢ do
»Kultury narzekania” i uzna¢ ja za zjawisko pozytywne, godne upowszechniania.

Najwigkszy poziom optymizmu zanotowano w grupie oséb miodych (do
34 lat), maleje on natomiast wraz z wiekiem respondentow. Na ogoélny wskaznik
jakosci zycia sktadajq si¢ oceny sytuacji materialnej, stabilnosci zycia zawodowego
i rodzinnego oraz poczucia bezpieczenstwa.

Okazuje sig, ze mozna by¢ zadowolonym spoteczenstwem, nie majac zau-
fania ,,do instytucji panstwa”, ,,do obcych”, do innych obywateli. Pod tym wzgle-
dem Polska zajmuje jedno z ostatnich miejsc w Europie.”* , Kryzys zaufania, kul-
tury politycznej i stylu wladzy jest gtownym powodem tego, ze w porownawczych
swiatowych rankingach demokracji sytuujemy si¢ na dalekim 46 miejscu, wsrod
<<demokracji ulomnych>>, nie tylko za krajami demokracji tradycyjnych, his-
torycznie zakorzenionych, ale i za krajami naszej, wschodniej czgsci Europy [...]
Za to w rankingach korupcji, nepotyzmu, klientelizmu — lokujemy si¢ niedaleko od
szczytu, blisko niektorych krajow afrykanskich. Utomne funkcjonowanie demok-
racji, korupcja, nepotyzm, klientelizm — to nie sa przyczyny kryzysu zaufania, lecz

20 To, ze kto$ ma na chleb, nie oznacza, e nie Jjest biedny, ,,Dziennik” 3 pazdziernika 2007, 21.
Rozmowg z R. Bugajem przeprowadzita Barbara Kasprzycka.

2 Im bardziej narzekamy, tym bardziej jestesmy szczesliwi, ,, Dziennik” 11 pazdziernika 2007, 21.
Cytat pochodzi z wypowiedzi Janusza Grzelaka, jednego z autoréw ,,Diagnozy spolecznej 20077,
dyrektora Instytutu Studiéw Spotecznych UW. Rozmowg przeprowadzita Barbara Kasprzycka.

2 Ibidem.
2 K. Skrzydtowska-Kalukin, W Polsce jest mniej..., 10.

% Im bardziej narzekamy..., op. cit.
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jego skutki. Pojawiaja si¢ jako funkcjonalne substytutu zaufania wtedy, gdy jego
samego brakuje”.”

Brak zaufania jest zjawiskiem niekorzystnym. Zaufanie stanowi bowiem
,budulec dobrze funkcjonujacego spoteczenstwa, niezbedny dla zadzierzgnigcia
silnych wigzow i budowy demokracji. Przed nami wciaz jeszcze dtuga droga” >

Zdaniem P. Sztompki, ,,[...] nie si¢gajac giebiej w historig, obecny syn-
drom nieufnosci jest efektem czterech traum spotecznych i kulturowych, jakich
doznaliSmy i doznajemy po przetlomie roku 1989. [...] Pierwsza to trauma
dziedzictwa homo sovieticus, a wigc bagaz wartosSci, strategii przystosowawczych,
‘odruchéw serca’ wpojonych przez doswiadczenie realnego socjalizmu, a zupehie
nieprzystajacych do regut rodzacego si¢ niemal z dnia na dzien systemu wolnego
rynku. [...] Druga trauma to trauma reform systemowych i ich ubocznych skutkow,
a wigc nieuchronna spoteczna cena radykalnych zmian instytucji i praw — gospo-
darczych, politycznych — oraz transformacji wszystkich poziomoéw zycia codzien-
nego. Jako trzecia dotknegta nas trauma stabosci elit politycznych — albo nieposzla-
kowanych moralnie, ale wykazujacych si¢ amatorszczyzna, gdy chodzi o arkana
wiadzy, albo amoralnych i postugujacych si¢ cyniczna socjotechnika. I jedni i
drudzy, cho¢ z odmiennych powodéw, nie moga wzbudzaé spotecznego zaufania.
Do tego dochodzi trauma najnowsza - ‘trauma IV Rzeczypospolitej’*.*’

Jej zrédlem sa przede wszystkim zjawiska zachodzace na scenie poli-
tycznej: bezkompromisowa walka, wzajemna krytyka, odmowa dialogu, podziaty
na ,,my” i ,,0ni”, ,,swoi” i ,,obcy” (politycznie), wybiorcze stosowanie prawa, pub-
liczne dezawuowanie autorytetow intelektualnych i negowanie roli elit nie naleza-
cych do ,naszego obozu”, oboj¢tnos¢ wiladz na glos opinii publicznej i
niezaleznych ekspertow. Zrodlem traumy jest takze wrazenie przerwania ciagtosci
zmian, wywolane podzialem na III i IV Rzeczpospolita.”®

Chociaz po porazce Prawa i Sprawiedliwoéci w wyborach parlamentarnych
w 2007 roku i przejeciu wladzy przez Platformg Obywatelska ucichty spory o IV
RP, zjawiska wskazane przez Sztompke jako Zrédla traumy nie przestaty istniec.
Mam nawet wrazenie, ze si¢ nasility. W ,,Diagnozie spotecznej 2009” odnotowano
jednak ,lekki wzrost zaufania do innych ludzi: z 11,6 proc. w 2007 r. do 13,4 proc.
Ale to jezgzcze za malo, by opusci¢ niechlubne ostatnie miejsce w Unii w tej klasy-
fikacji”.

3 p, Sztompka, Trauma IV RP, ,Dziennik” 24 marca 2007 (dodatek ,,Europa”); dostgpne na:
http://www.dziennik.pl/dziennik/Europa/article46351.html. Autor powotluje si¢ na wyniki badan
podane przez Intelligence Unit of ,,The Economist” z grudnia 2006 roku.

2 Im bardziej narzekamy ...
7 p. Sztompka, Trauma IV RP...
8 Ibidem.

2 W. Szacki, Autoportret Polakéw, ktérzy kryzysu jeszcze nie poczuli, ,,Gazeta Wyborcza” 16
lipca 2009, dostgpne na: http:://wyborcza.pl/1,75248,6825784,Autoportret Polakow ktorzy
kryzysu_jeszcze...
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Na podstawie wspomnianej ,,Diagnozy” mozna roéwniez mowi¢ o dalszym
wzro$cie zadowolenia polskiego spoteczenstwa, jego zamozno$ci i poczucia bez-
pieczenstwa, coraz lepszym wyposazeniu gospodarstw domowych, spadku bezro-
bocia, rosnacym dostgpie do Internetu i telefonii komdrkowej. Stabnie tez ,,stop-
niowo [...] mit fatwego zycia w PRL-u. W 2000 r. 61 proc. pamigtajacych zycie w
PRL twierdzito, ze byto ono tatwiejsze, w 2009 r. przekonanie to zywito o 20 pkt
proc. mniej respondentdw. Radykalnie zmienita si¢ za§ ocena wejscia Polski do
UE. W 2005 r. za korzystny wplyw ten uznawalo 36 proc. osob, dzi§ — 63 proc.””
Czy oznacza to rowniez, ze stabnie nostalgia za socjalizmem, a raczej za niektorymi
zjawiskami kojarzonymi z tym systemem, utrwalonymi w spotecznej pamigci jako
pozytywne (brak bezrobocia, powszechny dost¢p do wyksztatcenia i stuzby
zdrowia, bezpieczenstwo socjalne, poczucie stabilizacji)?

»Diagnoza spoteczna 2009”, podobnie jak poprzednie, ,,przynosi obraz
Polakéw jako spoteczenstwa zaradnego, coraz lepiej wyksztalconego i zamoznie-
jszego”.>" Znamienny jest, podkre§lany w komentarzach do wynikéw badaf, brak
wplywu na wypowiedzi respondentow globalnego kryzysy ekonomicznego, trwaja-
cego od wrzesnia 2008 roku.,,Ankiety przeprowadzono wiosna, gdy o kryzysie
moéwito si¢ juz bardzo duzo, [...] Polacy [jednak] jeszcze go we wlasnym Zyciu nie
dostrzegli. I liczyli na znaczacy wzrost dochodéw w dwoch najblizszych latach”. >

Jedynym §ladem obecnosci kryzysu jest, zdaniem J. Czapinskiego, zrozu-
miaty spadek zaufania do instytucji finansowych. ,Innego $ladu kryzysu w
$wiadomosci i warunkach zycia, zachowaniach Polakéw absolutnie nie wida¢”.*

Czapinski nie wyjasnia, jakie sa przyczyny tej niesamowitej odpornosci
Polakow na globalny kryzys. Wprawdzie Polsce, jak dotad, udawalo si¢ go przez-
wycigzy¢, w okresie, w ktorym przeprowadzone zostaty badania nie bylo jednak
wiadomo, ze tak si¢ stanie. Nic tez nie zwiastowalo konca kryzysu.

Zastanawiatam si¢ czy zauwazony przez tworcow ,,Diagnozy” brak reakcji
0sOb objetych badaniami na kryzys (w skali lokalnej i globalnej) nie wynika z
charakteru pytan zawartych w ankietach, przyczyny tego zjawiska tkwia jednak
gdzie indziej. Wedlug sekretarza Rady Monitoringu Spotecznego, Wiestawa
Lagodzinskiego, zjawisko to mozna wyjasni¢ ,,’odporno$[cia] ludzi na wrzask
medialny wokot totalnego kryzysu. Okazuje si¢, ze ludzie sa trochg obok panstwa,

*Diagnoza spoleczna: Polacy bardziej zadowoleni z Zycia, http://www.money.pl/archiwum/
wiadomosci_agencyjne/pap/artykul/diagnoza;spoleczna. Badaniami objgto ,,12 tys. 381 gospo-
darstw domowych (w tym 3 699 z edycji w 2007 r.) oraz 26 tys. 178 indywidualnych respon-
dentow (w tym 7 620 z poprzedniej edycji)”’; Diagnoza spoteczna: Polacy bardziej zadowoleni z
Zycia, http://wiadomosci.onet.pl/2009282,11,diagnoza_spoleczna polacy bardziej zadowol...

31 W. Szacki, op. cit.

* Ibidem.

3 Diagnoza spoleczna: Polacy bardziej zadowoleni z Zycia,  http://wiadomosci.onet.pl/
2009282.11, diagnoza_spoleczna_polacy bardziej zadowoleni...
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zyja wlasnym zyciem, az tak tatwo tym medialnym humorom i histeriom nie ule-

gaja’™.

Jak to si¢ stato, ze ci, ktérzy jeszcze tak niedawno byli sterowani przez
media dzi$ juz nie podlegaja ich dyktatowi? Jakie sa zrodta tak radykalnej zmiany?
Gdyby tak byto w istocie, bylibysmy chyba jedynym spoteczenstwem, na ktore me-
dia nie maja wptywu.

Jeszcze w koncu 2004 roku naukowe autorytety publicznie glosity, ze w
Polsce dominuje ,kultura narzekania”, od tego czasu jednak, jak wynika z kole-
jnych ,,.Diagnoz”, polskie spoteczenstwo uleglo zasadniczej metamorfozie. Widoc-
zny jest ,,przyrost optymizmu i zadowolenia Polakéw”.>> Sa oni ,.jak nigdy zad-
owoleni z zycia [...], szczesliwsi niz kiedykolwiek (76 proc. uwaza si¢ za szczg$-
liwych; w sondazu z 1993 r. — 58 proc.). I bogatsi - dochody gospodarstw
domowych na osobg wzrosty od 2007 r. 014,6 proc., a od 2000 r. 0 40,1 proc. Coraz

mniej rodzin ma klopoty z dotrwaniem do pierwszego”.*

,Diagnozy spoteczne” dowodza, ze nie ma podstaw do tego, by uwazac
Polakow za nardd szczegdlnie sktonny do narzekania. Na ich podstawie mozna,
moim zdaniem, réwniez wnioskowaé, ze spoleczefistwo polskie znajduje si¢ w
fazie posttraumatycznej lub ,,przezwyciezania traumy”.*’

,Mozna by si¢ dziwi¢, gdzie si¢ podziata stynna polska sktonnos¢ do
narzekania”, zauwaza J. Czapinski i dodaje, Ze ,,cecha ta data gtdéwnie znac o sobie
w latach 90., kiedy mieliSmy juz duze aspiracje, a nie mieliSmy mozliwos$ci, by je
zrealizowaé. Teraz mamy takie mozliwo$ci, wigc nie narzekamy, tylko je
doceniamy”.*®

Probujg zrozumieé t¢ argumentacjg¢, mam jednak watpliwosci czy w tak
prosty sposob mozna wytlumaczy¢ niezwykle szybkie przejscie polskiego
spoleczenstwa od odziedziczonej po przodkach ,kultury narzekania” do euforii
zwigzanej z udziatem w kolejnych etapach transformacji. Czy rzeczywiscie w
ciaggu zaledwie kilku lat mozna wykorzeni¢ wielowiekowe przyzwyczajenia,
nawyki, wzory kulturowe?

3* Diagnoza spoleczna: Polacy..., http://www.money.pl, op. cit.
%% Diagnoza spoleczna: Polacy bardziej zadowoleni..., http://wiadomosci, op. cit.

3% W. Szacki, Diagnoza spoleczna 2009: Polacy zadowoleni jak nigdy, ,,Gazeta Wyborcza” 16
lipca 2009; dostgpne na: http://wyborcza.pl/1,75248,6826196.Diagnoza_Spoleczna 2009
Polacy_zadowoleni...

37 Wedtug P. Sztompki, przezwycigzanie traumy jest ostatnim z szesciu, wyodrebnionych przez
niego, stadidow sekwencji traumatycznej. Kolejnymi stadiami sa: sprzyjajacy traumie kontekst
spoteczno-kulturowy, traumatyczne sytuacje lub zdarzenia, opis traumatycznych doswiadczen i
ich interpretacja, specyficzne wzorce zachowan (objawy traumy, opinie na jej temat), kontrola
spoteczna, bedaca wyrazem adaptacji posttraumatycznej i wreszcie — faza zamykajaca sekwencjg
traumatyczna (przezwycigzenie traumy); P. Sztompka, Trauma wielkiej zmiany ..., 21.

38 Nie narzekamy, cieszymy sie z zycia, http://www.dzienik.pl/wydarzenia/spoleczenstwo/article
415711/Nie_narzekamy cie...
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Zdaniem Jacka Santorskiego, psychologa spotecznego 1 biznesu,
»harzekanie — do niedawna powszechne — przestaje by¢ w Polsce w modzie. Ze
stanu glebokiej depresji wchodzimy wilasnie w stan spolecznej euforii. To taki
trochg depresyjno-maniakalny cykl spolecznych nastrojow. Po nadziei rozbudzonej

przez ‘Solidarno$¢’ przyszla depresja wczesnej transformacji, z ktorej teraz sig
wydobylismy. i weszlismy w faze euforii. Mamy do niej pelne prawo”.*

Jesli nastroje spoteczne podlegaja tak radykalnym cyklicznym wahaniom,
mozna si¢ spodziewac, ze za jaki§ czas czeka nas kolejna faza depresji, chyba ze
zostaliSmy z niej juz calkowicie wyleczeni.

Jacek Santorski, podobnie jak tworcy i1 komentatorzy  ,,Diagnozy
spotecznej”, uznaliby zapewne za malkontentow, koncentrujacych si¢ na pustej
czesci szklanki, publicystow, ktorzy w potowie 2009 roku, na tamach ,,Dziennika”,
dyskutowali o nierownosciach spotecznych w Polsce. Prof. Marcin Kroél, historyk
idei, profesor Uniwersytetu Warszawskiego, pisal np.: ,,Zdumiewa, ze w latach 90.
nierownos¢ w Polsce nie stata si¢ przedmiotem debaty publicznej, ani hastem
politycznym, [...] nieréwno$¢ dalej pozostaje niedostrzegana i tylko niektore
organizacje })ozarza(dowe podnosza ten problem stabiutkim glosem, bo silnym nie
dysponuja”."" Zdaniem Kréla, ,nierdbwno$é¢ spoleczna w Polsce przybrata juz
kolosalne rozmiary i siggnela najmtodszych [...] Nierownos¢ w dzisiejszej Polsce
to brak rownych szans na awans do wyzszej warstwy spoleczne;j. [...] [D]ostgp do
dobrego wyzszego nauczania jest ograniczony przez geografig, pieniadze, sytuacje
rodzinna oraz niska jako$¢ nauczania w prowincjonalnych szkotach. [...] poza
fenomenem bezduszno$ci i ograniczonej wyobrazni mamy do czynienia ze
zjawiskiem bezmys$lnosci. Jak bowiem mozna sobie wyobrazi¢ Polskg nowoczesna
1 wewngtrznie silng z 30 proc. biatych Murzynow zyjacych w gettach lub w §wiecie
wyzutym z nadziei i szansy?”"'

Inny uczestnik wspomnianej dyskusji, prof. Henryk Domanski, dyrektor
Instytutu Filozofii i Socjologii PAN, wskazywal na nierdwnosci dochodow i
dostegpu do wyksztalcenia, rozwarstwienie spoteczne, istnienie tzw. underclass, do
ktérej naleza osoby wylaczone na dlugi czas z rynku pracy, o bardzo niskich
dochodach (stanowig one 9-11% polskiego spoteczenstwa), trudnosci zwiazane z
tworzeniem w Polsce klasy $redniej*’, brak wyraznego zwiazku miedzy
wyksztalceniem i dochodami, degradacj¢ klasy rzadzacej na skali prestizu
spotecznego i in.

3 Wyszlismy ze spolecznej depresji...

0 M. Krol, Spoleczeristwo zamkniete. W Polsce réwnosé szans jest fikcjq, nawet w najmlodszym
pokoleniu, ,,Dziennik” (dodatek ,,Europa’) 20-21 czerwca 2009, 10.

! Ibidem.

2y, Domanski, Hierarchie, klasy, bariery, ,Dziennik” 20-21 czerwca 2009, s. 11-12. H.
Domanski uwaza, ze w Polsce wycofano si¢ z dyskursu na temat klasy $redniej i potrzeby jej
tworzenia. Pojecie to bowiem ma negatywne konotacje, kojarzy si¢ z reformami Balcerowicza,
liberalizacja gospodarki rynkowej i rozwarstwieniem spolecznym, Ibidem, 12.
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Znamienne sa komentarze internautow do prezentowanych przez media
wynikéw ,,Diagnozy spotecznej 2009”. Przytocze tylko kilka wypowiedzi: ,,Jak kraj
bez gospodarki moze dotknaé¢ kryzys? Pomyslcie!”; ,,Skoro jest tak dobrze, to
czemu jest tak Zle i tyle osob zyje od 1 do 1 [od pierwszego do pierwszego -
1.K.]?”; Skoro jest tak dobrze, to czemu tyle 0os6b nie moze znalez¢ normalnej
pracy?”; ,,A czego tu si¢ ba¢? W Polsce zawsze byl, jest i bedzie kryzys, wigc
ludzie sig juz przyzwyczaili. Dla Polaka kryzys to normalka”; ,,Jest tak dobrze, ze
lepiej nawet nie mowi¢. Propaganda trwa, a co z tymi, co ledwo wiaza koniec z
koncem, a co z tymi, co wyjechali z Polski?”; ,,Jestem ciekawa, wsrod jakich grup
spotecznych byla robiona ankieta”; ,,A ja proponuje wysta¢ ankieterow do
srodowisk tych ludzi, ktérzy ledwo wiaza koniec z koncem”; Ludzie... jest tak
stodko, ze az mdli i rzygaé sig chee!”.*?

Celowo zacytowatam wylacznie wypowiedzi krytyczne. Stanowia one
kontrapunkt dla hurraoptymistycznych komentarzy do wynikéw ,.Diagnozy”,
upowszechnianych przez media i wspolpracujace z nimi autorytety. Chodzito mi
réwniez o przypomnienie, ze rzeczywisto$¢, w ktorej zyjemy jest o wiele bardziej
zroznicowana od tej, ktora pokazuja srodki masowej informacji. Sktada si¢ z wielu
»Swiatow rownolegtych”.

Kolejne ,,Diagnozy” informuja m.in. o wzroscie poziomu konsumpcji.
Fakt ten wydaje si¢ by¢ jednym 2z podstawowych wyznacznikdw rosnacego
poczucia szczg$cia obywateli. Nic w tym dziwnego, zyjemy wszak w epoce kultury
konsumpcyjnej, akceptowanej i pozadanej przez znaczna czg$¢ spoteczenstwa oraz
promowanej przez biznes, ze zrozumialych powodéw zainteresowany jej
nieustannym rozwojem.

Wyniki ,,Diagnoz” prowadza do wniosku, ze Polacy poradzili sobie
znakomicie z traumg transformacji. Pozytywne skutki traumy, takie jak: mobilizacja
spoteczna, aktywizacja grup i jednostek, wzrost dynamiki ich dziatania,
poszukiwanie strategii zaradczych, wyzwolenie zdolnosci do samoprzeksztatcania
sie, okazaly sie silniejsze od jej skutkéw negatywnych.** Jest to niezwykle wazne,
nieprzezwycig¢zona trauma prowadzi bowiem do rozpadu spoteczenstwa i destrukcji
jego kultury.*

Zmiany, takze te, ktore sa zrodtem traumy spoteczno-kulturowej, moga
by¢ badane na roéznych poziomach: indywidualnej biografii, wspodlnoty lokalnej,
grup etnicznych, narodowych i regionalnych, spoleczenstwa globalnego."
Etnologom/antropologom szczeg6lnie bliski jest poziom spotecznosci lokalnych i

# Polakom kryzys niestraszny, ~ http://finanse.wp.pl/kat,102634, title, Polakom-kryzys-nie-
straszny...

* O pozytywnych i negatywnych skutkach traumy spoleczno-kulturowej patrz: P. Sztompka.
Trauma wielkiej zmiany...

* p. Sztompka, Ambiwalencja zmian spotecznych. Triumf czy trauma?, Referat wygloszony na
sesji ,,Images of the World”, 30 wrzesnia 2000, zorganizowanej przez Uniwersytet Jagiellonski w
Krakowie; http: www3uj.edu.pl/alma/alma/26/01/08.html

46p, Sztompka, Trauma kulturowa..., 71-72.
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indywidualnych biografii. Bliska jest im takze perspektywa emic, spojrzenie na
interesujace nas zjawiska ,,ze srodka”, ,,z wnetrza” badanych grup. Na podstawie
wynikéw badan terenowych mozemy m.in. mowi¢ o sposobach doswiadczania
zmian systemowych, o wptywie transformacji na Zycie poszczegodlnych osob i
spotecznosci, o strategiach przetrwania, sposobach pokonywania traumy i in.

Sztompka zauwaza, ze ludzie sa w réznym stopniu podatni na traume,
rozmaicie tez adaptuja si¢ do trudnych dla nich sytuacji i radza sobie z
zagrozeniami. Wynika to m.in. z odmiennosci posiadanych przez nich ,,zasobow
obronnych”, z dostgpnego im kapitalu spotecznego, kulturowego i materialnego.
»Pieniadze, kontakty i znajomos$ci oraz wyksztalcenie i umiejg¢tnosci to zasoby
uogolnione, wymienialne na rozmaite inne dobra, ktore zwigkszaja odpornos¢ na
stany i1 sytuacje traumatogenne, daja szanse przystosowania si¢ do nich Iub nawet
wykorzystania ich we wlasnym interesie. [...]"."*

Jakimi ,,zasobami” dysponujg rozméwcy, reprezentujacy np. badane przez
nas spoteczno$ci lokalne, uczestniczacy w procesie transformacji? W jaki sposob
wykorzystuja posiadany kapital? Jak sobie radza, gdy brak im zasobow
pozwalajacych na swobodniejsze poruszanie si¢ w obecnej rzeczywisto$ci?

W badaniach nad przebiegiem zmian systemowych i sposobami ich
doswiadczania nie mozna pominaé roli mediéw, ich udzialu w ksztaltowaniu
nastrojow spolecznych i1 kreowaniu wizji $§wiata. Komentarze autorow kolejnych
»Diagnoz” $§wiadcza o tym, ze rola ta zmienia si¢ szybko i zdecydowanie. Zmienia
si¢ tez radykalnie spoleczny odbiér przekazywanych przez nie tresci. W trakcie
badan terenowych warto, jak sadze, poddaé analizie zasygnalizowane tu zjawiska.
Czy rzeczywiscie polskie spoteczenstwo jest odporne na przekaz medialny? Moze
istotnie, zardbwno na plaszczyznie jednostkowej, jak i zbiorowej, nie tylko potrafi
ono oddzieli¢ zycie prywatne od publicznego, ale tez wznie$¢ solidny mur
mig¢dzy nimi a mediami? Moze potrafi tworzy¢ ,,$wiaty rownolegle”, oddzielaé je
od siebie, odnajdujac si¢ jednoczesnie w kazdym z nich w miar¢ potrzeby,
pokonujac istniejace migdzy nimi granice?

Etnolodzy/antropolodzy doskonale wiedza, ze w opisie badanej przez nas
rzeczywistosci nalezy uwzgledni¢ jej r6znorodno$¢. Nie mozna dostrzega¢ jedynie
pelnej lub wytacznie pustej cze$ci szklanki. Obydwie sa roéwnie wazne, stanowia
bowiem czg$¢ tego samego §wiata. W $§wiecie tym powinno by¢ miejsce zarowno
dla hurraoptymistow, jak i dla malkontentow.

47 p. Sztompka, Ambiwalencja zmian spolecznych...
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A Cultural Trauma: Outcomes of the System Change
in Post-Socialist Poland

Key words:

cultural trauma, cultural plaint, euphoria, so-
cietal inequality, ethnological/anthropological
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This paper discusses the outcomes of the system change in post-socialist
Poland. The author discusses various important and inter-related issues in the Polish
societal sphere: shock therapy accompanied by the changes since the 1990’s, unem-
ployment, uncontrolled privatization, cultural trauma and cultural plaint. Theoreti-
cally, the paper belongs to anthropology of transformation, and it is based on socio-
logical literature for the most part. The paper also discusses “societal diagnosis”, its
creators, crisis in confidence as a consequence of social and cultural traumas, the
weakness of political elite and criteria used to measure poverty levels. Lately, there
has been a change in mythical representation about easy life in Poland, related to
the state’ affiliation with EU. The change includes a lack of global crisis influence,
resistance of the Polish society toward media influence, a rise in optimism and de-
crease of cultural plaint. Is this change in attitude due to cyclical alteration between
phases of depression and euphoria? What will happen if depression returns? Did the
Polish handle the trauma of transformation exceptionally well? Possible answers to
these and other relevant questions are sought by the author in this paper, who uses,
as additional sources for research, a world of local communities and individual ac-
counts.
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15 August on the Aegean Island of Tinos

The most important festival on the island of Tinos, the “Dormition” of the
Panagia (the Virgin Mary), is celebrated on 15 August. During the festival
an official procession, carrying her icon (image) in its midst, is important,
but also popular customs as the importance of fetching holy water and
earth, having a long tradition within Greek religions. The article presents
the festival on Tinos, thus exploring the relation between the official and
popular religion, also related to gendered values.

Key words:

Death-cult, Earth, Fertility-cult, Festivals,
Greece, Healing, Icon, Official and popular
religion, Saint, Water

The festival is an important means of communication, an offering or a gift,
most often dedicated to a deceased guardian of society, for instance to the Panagia
(the Virgin Mary)." In modern Greece, the festival dedicated to the “Dormition” of
the Panagia, the Bearer or Mother of God (i.e. £ Koimésis tés Theotokou), is cele-
brated on 15 August, marking the end of the fifteen-day fast in honour of the

! Since 1983, I have had several periods of fieldwork in the Mediterranean, mainly in Greece and
Italy where I have also been conducting research on religious festivals since 1987, cf. E. J.
Haéland, Greek Festivals, Modern and Ancient: A Comparison of Female and Male Values (in
Norwegian), Norwegian Academic Press, Kristiansand 2007. There, the topics discussed in the
following article also are examined further. For short outlines of the Dormition festival, see also
Haland, The ritual year as a woman’s life: The festivals of the agricultural cycle, life-cycle pas-
sages of Mother Goddesses and fertility-cult, in Mifsud-Chircop, G. ed. First International
Conference of the SIEF working group on The Ritual Year. In association with The Department of
Maltese University of Malta, Junior College, Msida, Malta, 2005: Proceedings, PEG, Malta
2006: 303-326, The ritual Year of the Miraculous Icon on the Aegean sacred island of Tinos,
Folklore (Tartu), forthcoming. Since 1990 I have carried out extensive fieldwork on Tinos.
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Panagia. The feast of the Dormition began in the seventh century, and in Greek Or-
thodoxy it still retains the name.”

Generally, August is also considered the beginning of a new season in
Greece, and since the festival dedicated to the “Dormition” takes place after harvest
and the threshing of the grain, in a period of holiday and leisure, it also announces
the passage from summer to winter and the new agricultural season. The cyclical
perspective is central in connection with the festivals of the agricultural year, and
the official ideological rituals are adapted to the agricultural calendar. The orthodox
liturgical year is established through the Panagia’s biography. It begins around au-
tumn, and several important moments in her life are celebrated during this period of
the year, i.e. before and around sowing and during the germination and growth of
the corn crops, when the “female”, wet and fertile period in the agricultural year’s
cycle replaces the “male” and dry period, because the woman is looked upon as the
productive partner in a relationship in the Mediterranean area.” The Dormition of
the Panagia is celebrated during the dead period of the grains’ cycle. The festival
marks a turning point towards autumn, by the end of the dog days, by the end of
August, when the transitional period towards the “productive part” of the year is
about to begin again,” and the 15 August cycle ends by the memorial service nine
days after her death. In Greece, the transition to the fertile and healing period starts
when the Panagia descends into the underworld, and consequently ensures the fu-
ture fertility in agreement with the divine underworld.

15 August is celebrated with special reverence all over Greece, and on this
day pilgrimages are made to the greatest shrine of Greek Orthodoxy, the Aegean is-
land of Tinos. 15 August is the most important festival on Tinos today, and this fer-
tility — and healing-festival dedicated to the Dormition of the Panagia is particularly
important due to several reasons:

The sanctuary on Tinos

In 1823, after several mystical visions of one of the islanders, a pious nun
named Pelagia, they found the Miraculous holy icon (image) of the Annunciation
(Euangelistrias) of the Panagia (Megalochari, megalo: great, charé: grace, i.e. the
Blessed Virgin). According to the tradition, the nun Pelagia, saw repeatedly in her
visions the Panagia, who ordered her to inform the elders to start excavations in or-
der to find her icon, buried since many years ago in an uncultivated field, and to

% There are also theological differences in the way in which Mary is viewed in the Orthodox and
Catholic churches. In the Orthodox Church, Mary is not seen as immaculately conceived and bod-
ily assumed into heaven. In Orthodoxy, the virgin remains a human intercessor and a Mother, see
also infra for discussion of this aspect. Cf. J. Dubisch, In a Different Place: Pilgrimage, Gender,
and Politics at a Greek Island Shrine, Princeton University Press 1995: 236.

3Ct. P. Bourdieu, Le Sens Pratique, Minuit, Paris 1980; E. J. Héland, Rituals of Magical Rain-
Making in Modern and Ancient Greece: A Comparative, Approach, Cosmos 17, 2005: 197-251,
2006.

* Cf. also D. Loukatos, Ta Kalokairina, Laographia - Paradosg 3, Philippote, Athens 1981.
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build her “house” (i.e. her church) on that place. On 30 January 1823, the icon was
unearthed in the field where it had remained for about 850 years, since the church
built on the ruins of a pagan temple was destroyed and burned down in the 10" cen-
tury A.D. Two years before the icon was found, the great Greek War of Independ-
ence (1821) broke out. The finding of the icon, the construction of the church of the
Panagia, Euangelistrias, the enormous crowds of pilgrims and all the miracles
worked by the icon, contributed to the act that in 1971, the island was declared a sa-
cred island by governmental decree. Pelagia also became sanctified on 11 Septem-
ber.

Below the main church on Tinos are several minor churches or chapels. In
the first chapel is a holy spring, where the pilgrims fetch water, which is believed to
have fertile powers and to cure sickness. According to the tradition, the well was
found during the excavations made in search of the icon, but the well was dry. On
the day of the laying of the cornerstone of the Church, however, the formerly dry
well became filled to the brim with water. The source is seen as a miracle, and ac-
cording to the tradition it is one of the most important miracles of the Panagia of
Tinos, and the chapel of holy water is called Zoodochos Pége, i.e. the “Life-giving
Spring”. Since the discovery of water in this well, pilgrims regard it as sacred water.
Accordingly, small or bigger bottles of this precious water are taken home by pil-
grims from all over the world, and they keep it as a talisman.

The sanctuary is a great complex. “The Holy Foundation of the Annuncia-
tion of Tinos”, is a multifaceted institution of national and international dimensions,
being the most important source of income at the island. The different parts of the
sanctuary are gifts, such as doors and benches, and the names of the donors are al-
ways written on nameplates affixed to the dedications. Among the most famous
gifts given as tokens of gratitude, is the marble fountain donated by a Moslem offi-
cial who was cured of syphilis. Much of what is given to the church as offerings are
retained, but much is also sold: Most of the jewellery is auctioned in Athens, and
the livestock, olive oil, etc. are sold. The Church of the Annunciation as an organi-
zation is a powerful force in local politics, a philanthropic institution that controls a
vast amount of wealth. It is an organization with considerable money, and it is an
organization of priests. Generally, local people have an ambivalent attitude towards
the Church of the Annunciation, it is a source of pride on the other hand it is “too
rich”. People working in the church’s office, however, emphasize that the church is
not engaged in “business”, but after the festival, along with the priests, they are
counting the money the pilgrims have left, a task, which takes several hours. So, I
would say that the health business on modern Tinos is illustrated in many ways, for
example by the church sending talismans all over the world, on request from people
who do not have the possibility to go to Tinos as pilgrims. The Holy icon is attrib-
uted to the apostle and evangelist Luke, who is believed to have painted it during
Mary’s lifetime, thus, tying it to the origins of Christianity and the image directly to
Mary herself. Today, the icon is covered with offerings of gold and precious stones,
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and it is impossible to see what it portrays. The miracles worked by the icon have
made Tinos a centre of Pan-Orthodox worship.”

“A kilometre on my knees for Mary”

All the year, pilgrims are coming to Tinos, but the enormous crowd of
devotees exceeds during the days around the August-festival, particularly after 1*
August. They are coming to the shrine for their “tama/ta”, their pledge to the
Panagia to help, mainly on people’s health problems. Many of the pilgrims are ful-
filling a vow given after having a dream in which the Panagia has ordered them to
go to Tinos bringing with them particular offerings to be cured. Before leaving for
Tinos a mother may say: “Save my child, my Panagia, and I will creep on my
knees, all the way towards your icon”. Childless couples also invoke the Panagia.
People, mostly women, are making their way up to the church barefoot, on their
bare and bleeding knees, or on their stomachs, and they are bringing with them
various offerings, sometimes tied on their backs: candles as tall as the donor, icons,
wax. They may also bring incense, silver candlesticks, censers, bread, wine, flow-
ers, or sheep (the gypsies). The most common offering is a silver- or gold-plated ex-
voto (tama) representing the person who has been miraculously cured by the icon,
or the cured limb itself or the person or limb wanting to be cured, or a ship. The
street, named Megalochares is leading directly from the harbour to the church. It is
a wide avenue, lined with shops and booths. These are multiplied during August,
since several sellers travel from festival to festival as do also several beggars. When
the pilgrims disembark, they are assailed with the cries of the shopkeepers who
stand outside their stores, hawking the items necessary for a successful pilgrimage.

At the top of the hill, arrived at the doorway of the church, the pilgrims of-
fer their large candles. Afterwards, they are lining up on the steps at the Church of
the Annunciation, waiting their turn to enter the main chapel, to proskynéma, i.e. to
perform the set of devotions a pilgrim do upon entering the church, particularly the
devotions in front of the miraculous icon, the most important being to kiss the icon
itself. The black pilgrim-clothes are often left as dedications either to the icon or to
the ruins of the foundations of the Byzantine Church, in the chapel dedicated to
Agia (i.e. Saint) Pelagia, which is situated next to the “Life-giving Spring”. Most of
the pilgrims stay for a service, but even during services many pilgrims continue to
move around, engaging in their own rituals. Most pilgrims, however, confine their
attentions to the main sanctuary and to the chapel of holy water below the church:
“Where do we go for holy water (agiasma)?” pilgrims ask each other, and other pil-
grims direct them downstairs, to the chapel beneath the main church where they
will find the holy water front. Inside the first chapel they kiss the icons, before they
take some earth from the hole where the miraculous icon was found. Afterwards,
they are queuing up to obtain holy water in small bottles or they drink directly from

> Cf. also E. A. Foskolos, Perigraphé tes Eureseds tés Thaumatourgou Agias Eikonas tées Euan-
gelistrias sten Teno kata to etos 1823. Skopoi kai drastériotétes tou lerou Idrymatos, Panelléniou
Ierou Idrymatos Euangelistrias Ténou, 1996.
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the tap. Many pilgrims are only carrying out the most important rituals and obtain
the holy symbols before they return to the harbour.

Tinos, 15 August:
the day the Greeks combine religion and patriotism

In addition to the thousands of pilgrims coming to Tinos on their own, sev-
eral pilgrimages are organised by representatives of the Orthodox Church, particu-
larly in connection with the 15 August. Seriously handicapped persons in wheeled
chairs also participate. The Dormition festival culminates through the olonychtia,
“the all-night-service”, between 14 and 15 August and the following procession.
Many pilgrims sleep in the court. Many pilgrims also spend the night inside the
church, while the priests and cantors sing invocations. Simultaneously, many are
occupied by fetching earth and water in the chapel below, both seen as very power-
ful fertility- and healing-remedies, particularly when the Panagia is so close. Hence,
many children are baptised in the baptistry in Holy water from the “Life-giving
Spring.”

The Dormition of the Panagia is also an important ideological festival for
the “New Greek nation-state of 1821, combining the celebration of the Dormition
with the day of the armed forces. It is illustrated through several ceremonies during
the festival, particularly the procession when the icon is carried from the church to
the harbour: On 15 August, Tinos becomes the centre of Greece. The service is fol-
lowed by a solemn official procession when the icon is carried down the main-
street. Top government cabinet members and the head of the Greek Orthodox
Church, followed by the clergy and notables are present at the liturgy and particu-
larly at the following procession. A military escort and lesser officials accompany
them. Following the tradition, several celebrities are present, for example the last
survivors of the crew of the Greek destroyer Elli, which was sank by a submerged
Italian submarine as it was anchored off the Tinos harbour on 15 August 1940. A
detachment of sailors marches at the tail of the procession; the national Hellenic
Navy always sends warships to Tinos on 15 August, because the Panagia represents
the intimate and hazardous relations of the Greeks towards the sea. So, the Hellenic
Navy is honoured because it is “under the protection of the Virgin”, and the salva-
tion of Greece always comes from the sea”. The national ideology is also mani-
fested through the speeches given by the authorities, and by the posters hanging
around in the town, announcing the festival: One poster shows the Panagia hovering
over the national symbol, the Acropolis of Athens. Another poster may depict a
mixing of modern and ancient symbols, or a jet flying over Tinos, or the front-page
of a newspaper from 15 August 1940. The message is always the same: 15 August
is proclaimed as the Day of Military Strength, and the symbols of the navy, the air
force and the army are illustrated. We meet the double nature of the occasion as
both a patriotic and a religious holiday, in agreement with the traditional close con-
nection between the official Orthodox Church and the nation-state, in a patriotic
sense.
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Her icon is carried in procession, and also over the sick and women want-
ing to conceive. Several hours before the service is finished, a long queue of pil-
grims lines up in the main street waiting for the icon to pass over them, and as the
icon is carried down the street they stand bended in its path so that the icon may
pass over them. It is important to touch and kiss the icon. In addition to the crowd
of followers, thousands of onlookers watch the procession, several on their knees,
some holding sticks of burning incense, incense burners or lighted candles. Several
sick pilgrims lie down, as the custom was earlier, but today they are nearly trampled
down. During the procession jets from the air force are regularly flying over the is-
land, accompanied by the salutes fired by the warships and the cannon at the memo-
rial in the harbour which was inaugurated in 2002. When the procession arrives at
the harbour a service is followed by a speech given by the attending member of the
Government, for example the Foreign Affairs Minister, in 1993. The ceremony of-
ficially ends when the clergy and the officials go aboard a warship carrying them
half a mile outside the harbour to the point where Elli was sunk. Here, a service is
held, and the priest and the new president (i.e. in 1995) throw laurel crowns on the
watery tomb of the ship and its crew. Meanwhile, the ships are blowing their horns,
the jets are passing over and people line across the coastline. “We came to pay hon-
our to the Panagia, who helped us to beat the fascist”, said one of the survivors of
the Elli crew in 1993. “We are once again faced with an hour of danger, as the
clouds of war in the Balkans have increased and threaten to spread further”, said the
Foreign Affairs Minister the same year.” The importance of the Panagia and the
Greek nation is also emphasized during the service, and she is prayed to take care of
the Greek nation as she has always done.

After the patriotic ceremony, the procession returns to the Church at 1 p.m.
Mothers try to defy the police lines, to bring their sick children as close as possible
to the icon. After lunch at the most fashionable hotel of the island, the helicopter of
the president leaves for Athens. At 7.30 p.m. the battleships fire salutes, followed
by fireworks, and the last battleship leaves at 22 p.m. The aim of the procession is
that the miraculous icon may pass over the pilgrims, to purify them for another
year, but the Greek nation is also purified. In short, 15 August is a special day for
Hellenism, combining religion with patriotism, and the Dormition on Tinos is a pro-
found social event.

Gendered times and values in Greece

The festival is also an excellent occasion to study the relation between the
female and male world, i.e. the differences between the female and male values (cf.
Haland 2007), illustrating the various identities and statuses displayed in the festi-
val. But, I want to emphasize that, as always when trying to classify different parts

® In 1996 the crisis with the Turks on Cyprus was the main theme for the speech given to the
crowd of pilgrims by the Minister of Defence, rousing the audience to thunderous applause. Thus,
he was repeating the priests, praying the Panagia to resolve the relations on Cyprus.
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or categories, the two opposing worlds and value-systems, the female and male, are
nevertheless both complementary and interdependent.

Is the Greek nation’s identity identical with a male identity as opposed to a
female, domestic identity? Partly yes, partly no. Yes, because, the Greek nation and
its identity belongs to a male, linear history according to an analysis based upon
Julia Kristeva’s and Jill Dubisch’’ distinction between two kinds of time, female
and male time, which I have developed into female and male values (Haland 2007).
According to Kristeva (1986) men’s time is linear time: time as project, teleology,
linear and perspective unfolding: time as departure, progression, and arrival, in
other words, the time of history. Women’s time, by contrast, is, on the one hand, re-
petitive, that is cyclical, and on the other hand, beyond time in its ordinary sense. It
is eternal, i.e. monumental time. Kristeva (1986: 191) also states that the most re-
cent elaboration of the maternal cult is demonstrated by the body of the Virgin
Mother, since her body does not die but moves from one spatiality to another within
the same time via Dormition according to the Orthodox faith or via Assumption ac-
cording to the Catholics. The female time is cyclical and monumental characterised
by repetition and eternity.

On the other hand, we also meet a combination of a linear, male history and
a cyclical and monumental female history characterized by repetition and eternity,
since the Panagia announced the resurrection of Greekness to the nun in 1822.
Hence, the Panagia is the first and most important saint of the New Greek nation-
state. In many ways she represents Greece, and might be seen as embodying Greece
in her eternal aspect. While embedded in history, the Panagia represents the never-
dying spirit of nationhood (unearthed in a field), as contrasted to a specific political
entity (the current state of Greece) existing in limited and delimited historical time.
The account of the finding of the icon and the building of the church also represents
women’s time, because of the miracles and visions (forces generally excluded from
official male history), embedded in men’s historical time. The Panagia represents
the domestic realm, but she also stands as a national and local political representa-
tion beyond the domestic realm (cf. Dubisch 1991, 1995).

Male world, values, identity and status

Among all the orthodox icons the icons depicting the Panagia are most
venerated, and the cult has been important since the early Byzantine period, when
she, according to the legend, revealed herself, carrying a sword, on the walls of
Constantinople and Athens and saved her cities. Since then, the vision about the
Panagia has accompanied the armed forces of the Greeks in the same way as the an-
cient goddess Athena. The victory belongs to the Panagia as the commander-in-
chief.

Ty Kristeva, Women’s Time, in Moi, T. ed. The Kristeva Reader, Blackwell 1986: 187-213; J.
Dubisch, Men’s Time and Women’s Time: History, Myth, and Ritual at a Modern Greek Shrine,
Journal of Ritual Studies 5/1: 1991: 1-26.
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According to some the banner of Greek resistance was first raised on 25
March 1821, the day of the Annunciation. 25 March is now celebrated as a day of
double import, the Greek Independence Day and the day of the angel’s announce-
ment to Mary that she would bear the Son of God. In other words, two rebirths, of
humankind and of the Greeks are combined. This double rebirth is implicit in much
of the shrine’s iconography, ritual and history, for example the scene on the icon,
and the name of the church housing the icon. The finding of the icon in 1823 was
considered a divine sign, indicating the support of the fight and confirmation of the
liberation of the country from the Turks. So the history of the icon is intimately
bound to the history of Modern Greece. Accordingly, and as already indicated, high
military, administrative and political dignitaries officially represent the Government
at the celebration of the great feasts of the Church, thus making these days appro-
priate occasions for articulating the relationship between nationalism and religion
and between church and state.

Below the main sanctuary of the church is a mausoleum commemoration
the sinking of the Elli. Annually, the heroes of the Elli are wreathed, and a service is
given in front of the mausoleum on 13 August. Different persons may stress differ-
ent values in connection with the festival, and according to an islander, a young lo-
cal man, the most important factor during the festival is the celebration of the he-
roes of the Elli, drawing high government representatives, etc. to Tinos. Other na-
tional ideas are also reflected in connection with the sanctuary. In front of the icon
is a votive offering depicting Cyprus in gold, bearing witness of what many pil-
grims ask the Panagia to receive back, or liberated from the Turks. This is also re-
flected by the pilgrim-ships from Cyprus, arriving once a week throughout the year,
and up to trice a week during the summer season, particularly in August (cf. also
n.6 supra). In the middle of the 1990s, I often witnessed a travelling teacher teach-
ing the children from Bosnia: In 1994 and 1995 the Church invested several sums
of money to help children from the devastated neighbouring area further north on
the Balkans to a month’s holiday on Tinos. One reason was to keep the children
within the Christian faith.

So, the sanctuary on Tinos then, is both a religious pilgrimage centre and
important national symbol, paralleling the resurrection of Greece, after “2000 years
of sleep” (the ancient) or “850 years of burial” (the Byzantine). This is particularly
demonstrated by the importance of showing ancient and Byzantine symbols, illus-
trated by a lion from the neighbouring ancient sacred pilgrimage island of Delos
and the rests from the Byzantine church, once housing the icon. This church rested
on the foundations of an ancient panhellenic temple of Dionysos, and marbles and
columns from the ancient temples of Delos and Poseidon at Kionia, Tinos, were
used in the construction of the church, according to the church pamphlets distrib-
uted to pilgrims (i.e. Fosklos 1996). These symbols also bear witness to the two, or
double set of, Greek identities the ancient and the Byzantine, the “Hellenic” or out-
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ward-facing and the “Romeic” or inward-facing, according to M. Herzfeld.® Never-
theless, as already indicated, certain representations of the Church of the Annuncia-
tion seek to merge this “Romeic” past with classical “Hellenic” Greece. The church
and its history assert an evolution from pagan traditions to Christianity. The church
stands on and is built from the past, it transcends the past it does not reject it. The
Greeks are neither Hellenes nor Byzantines. They are both.

So, instead of saying that political discourse makes use of religion and reli-
gious symbolism and finds opportunity for its expression in religious occasion such
as those celebrated at Tinos on 15 August, I would rather suggest that there is a
combination of the two, since religious discourse also makes use of politic and po-
litical symbolism, they are both complementary and interdependent. This intermin-
gling is particularly manifested in the aforementioned posters announcing the festi-
val on Tinos today, thus reflecting Byzantine manifestations as well as paintings
and newspapers of the war period. It may for example be illustrated by a painting of
a battleground filled with soldiers during the Greek-Italian war in 1940-1941. The
Panagia and the child are hovering in the clouds overhead, accompanied by angels,
one of which carries a Greek flag.” According to some, the church also dedicated
the whole collection of votive offerings to assist the allied during the war, thus par-
alleling the Panagia’s participation as illustrated in several pictures from the period
(cf. Mazaraké&s-Ainian 1987). Despite of this maternal participation, all the official
rituals performed by representatives of the nation state and the church may be clas-
sified as belonging to a male world, representing male values, identity and status.
So what about the female?

Female world, values, identity and status

For Greeks, the events of 15 August are an expression of faith, and particu-
larly of women’s faith and their identification with the Panagia. Generally, the
Greek woman’s identity and status belong to female values, and in this connection
the Panagia has a key role. Nevertheless, during the ritual chaos, which particularly
is apparent in the procession, we see a female world contra a male official world
represented by the Church and the police.

The festival is dedicated to the most important mother, the Panagia. Fur-
ther, in family life, women are the central performers of the ritual actions performed
to secure the family’s life and health. Accordingly, on Tinos, we see a tension be-
tween the official priesthood and the representative of the individual family. Gener-
ally, women are connected with birth, nurturance and the care for the dead; they are
nurturing mothers, and by their activities as care-takers they manage and control the

M. Herzfeld, Ours Once More: Folklore, Ideology, and the making of Modern Greece, Pella,
New York 1986, Anthropology through the looking-glass: Critical ethnography in the margins of
Europe, Cambridge Univ. Press 1992.

’Cf L Mazarakg&s-Ainian, To Epos tou ’40. Laiké eikonographia, Athens, 1987: pl. (=Eik.) 11,
see also pls. 4, 13, 48.
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fundamental course of life. Many symbols and rituals in the festival illustrate this
and are regarded as belonging to the female domain. By analysing some of their
relevant aspects, it is possible to gain further insight into the meaning and impor-
tance of the customs and values related to fundamental principles within the “ideo-
logical entirety” that constitutes the festival. So, women are the guardians of their
family’s spiritual health, which cannot be separated from physical health, given the
role of prayers and vows in healing and protection (Dubisch 1995: 210 f.). Women
are also the most frequent pilgrims arriving at Tinos. It is women who most often
undertake the most difficult acts of pilgrimage, such as crawling to the church on
their knees. This is also illustrated by the female bronze figure at the top of the hill.
Therefore, one needs to see pilgrimage in the context of Greek gender roles, and
particularly women come to a female divinity who dies annually on 15 August, is
reborn and gives birth again, in the same way as Mother Earth and thus the (cycli-
cal) agricultural year. Women’s time is non-linear and repeated, embodied in
women who in the context of daily life give birth, raise children, prepare food and
tend the dead in an endless cycle, and who come to the shrine as pilgrims to offer
themselves that this cycle might continue. The divine female force we see through
the Panagia makes, in this instance, history female, embodying cyclicality and res-
urrection. We meet this in the activities that most often are performed by female
pilgrims, such as vows, prayers, and offerings, accompanied by oral sharing of sto-
ries of miracles. These are determined by, and conform to, the shape of events and
problems of everyday lives and hence are both gendered, continuous and in a con-
stant flux. Women’s tasks, roles and natures, supposedly, vary little through time
(Dubisch 1991: 12). They are related to an eternal Mother Goddess, female domes-
tic sphere and history. So, women come to the Panagia with prayers related to time-
less or eternal issues of health, children, death and birth, because they pray and
make offerings to conceive, to be healed for a sickness, or, most often, they make
vows and requests on behalf of others, particularly children or perhaps one who just
have died. These requests, which women make to the divine mother, are related to
fertility, health and death. They belong to repetition, having a cyclical nature. Ac-
cordingly, in the festival, fertility — and healing rituals performed by women are of
focal importance. Many also dedicate their handmade, often woven, offerings as
well as bread, olive oil, flowers and other items produced by women as part of their
domestic role, to the Panagia. Women also perform an important ritual through the
crawling, which is central on Tinos to assure the well-being of the family.

Greek women have their own values in addition to, or running contrary to
the male view, depending of how the male view suits their own thinking. Women
display their poetics of womanhood, the point of which is to show how to be good
at being a woman (Dubisch 1995: ch. 10, cf. Haland 2007), for example when per-
forming fertility-rituals in agricultural or procreation contexts, using magic such as
in healing contexts, nursing children, performing death-rituals. Several topics in the
festival, such as the importance of and meanings related to the female body, moth-
erhood, women’s general activities in the religious sphere are important ways of
manifesting “a poetics of womanhood”.
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The female body provides a significant source for social symbolism: It
plays an important role in the “poetics of womanhood”, because bodies have social
meanings that may be used in public performances. In Greece, the female body both
creates and represents the family and social relations in a variety of contexts. By
wearing black mourning clothes when a family member dies, women become
highly visible symbols of mourning, thus of the kinship relations between the de-
ceased and the living. Complaints about suffering are especially expressed by
women lamenting their dead. They also suffer in pilgrimage. But we encounter the
same complaints in relation to problems of everyday life, since they call attention to
what women must endure in order to carry out their roles as wives and mothers. All
these examples are part of the available “cultural material” upon which women may
draw for the creation of the “poetics of womanhood”. Suffering as expressed
through verbal complaint, the body, ritual actions, is an expression of social identity
among women.

The idiom of suffering is particularly important in the context of women’s
roles. For many women, the points of both tension and fulfilment centre around
motherhood and familial responsibilities. Particularly for women, the body plays an
important role in these expressions of suffering, whether it is through the many ex-
pressions of the ways women suffer in the process of bodily reproduction (Dubisch
1995: ch. 10). In contemporary Greece, a woman makes a public performance when
crawling on her knees to the church with a sick child on her back in the hope of
healing it, but the action takes validity through the sacrifice and suffering of the self
on behalf of others. Through her maternal role, the mother’s own body is repeatedly
offered as a sacrifice, and this sacrifice may be dramatized in women’s pilgrimage
to the shrine dedicated to the Annunciation of the Panagia at Tinos.

In Greece, a suffering mother may give public performances of “being
good at being a woman”. Her “public” audience are usually other women, who
share her “public” space, interests and value-system, and therefore are interested in
competing with her performance of “being good at being a woman”. A nursing
mother demonstrates particularly how to “be good at being a woman”.

So, the festival is dedicated to the nurturing, healing and suffering Mother
Goddess, the Panagia, the “All Holy One” (Pan: all/Agia: holy), the one who domi-
nate all the others, the most holy. She is the most important Saint in the Orthodox
Church. She is at the head of the entire church because she was the vessel of Christ.
The mother’s two festivals, i.e. her Dormition and her Annunciation are the most
important official festivals both religiously and politically. This is probably because
of a mother’s important mediating position. The Panagia is also called Mesitria, the
Mediator. She is essentially a human intercessor and a Mother, since her maternal
role is emphasised within the Orthodox tradition, as well as her power within the
heavenly and secular world.

There are several rituals, which women only can carry out. By focussing on
the meaning of these rituals, we change focus from a man’s world to a woman’s
world, considering values and cults, which are important to women. In a broader
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perspective we realize that these cults also have importance for the official ideol-
ogy.

According to Dubisch (1995: 246): “We must move away from such terms
as ‘mother worship’, to which Marian devotion is sometimes reduced, and toward a
more general exploration of issues both of political ritual and symbol and of the
symbolism of the feminine.” Generally, Mary presents a dilemma for American and
Western-European feminists, a fact Dubisch also recognises. However, I do not
agree with her critique, since “mother worship” generally and the cult of the
Panagia particularly does not seem to be a reduction. By this claim Dubisch contra-
dicts herself and her magnificent analysis of the “poetics of womanhood” following
up her analysis of time among Greek women, of which I am very indebted, since
her analysis is an excellent way to demonstrate the importance of mother worship,
the female and the female sphere within political rituals and symbolism. Unfortu-
nately, her claim therefore demonstrates an androcentric position considering
“mother worship” as subordinate to politics. Conversely, the point is that the offi-
cial male political ideological ritual is dependent on the “mother worship” to mani-
fest itself. Traditionally, the official political sphere has been the arena for male ac-
tivity. Yet, by changing one’s approach from a male towards a female sphere, one
realises that there have always been other arenas for power as well, and the social
and political underpinnings of the society have traditionally been in the hands of the
women, who are strong and active persons in their own right, thus paralleling the
divine Panagia. Greek women are often strong personalities and active participants
in social life. They are often stronger and more assured than women both Dubisch
and I know from our own societies (cf. also Dubisch 1995). They run their house-
holds with a firm hand, and exhibit self-confidence. Several other female research-
ers have documented similar fieldwork experiences among Greek and other Medi-
terranean women.'” I have discussed the historical dimension of this pattern in the
Greek cultural area in other connections, drawing on ancient and modern material,
demonstrating that the boundaries between a male and female sphere never have
been static since women traditionally have intruded in the male sphere, on behalf of
their own interests, if needed.'’ Other parallel representations of the Panagia are al-
ready mentioned.” Another parallel is the heroine during the Greek War of Inde-
pendence, Bouboulina.

Apart from a brief comment on the similarity between the Panagia and the
ancient goddess Athena, I have not discussed the parallels between modern and an-
cient festivals in this connection,13 but as a final remark on the female dimension in
the festival, I would like to mention that the festival on Tinos may illustrate that the

L. Abu-Lughod, Veiled Sentiments: Honour and Poetry in a Bedouin Society, University of
California Press 1988; C. N. Seremetakis, The Last Word: Women, Death, and Divination in In-
ner Mani, The University of Chicago Press 1991.

"' Haland 2007, also for the “female intruder” pattern (ch. 6).

2t supra. See also Mazarak&s-Ainian 1987: pl. 16 where women and children are also assisting
her, throwing stones.

'3 See however Haland 2007, cf. particularly 2006.
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official political ideologies are adapted to deep-rooted rules or mentalities con-
nected with the necessity of celebrating a festival dedicated to a Mother Goddess at
the same time within the agricultural year, as in ancient Greece, when we also meet
the same climatic imbalance of dry and wet.'"* It may indicate that the modern festi-
val dedicated to a Mother Goddess has supplanted the role of one or more earlier
goddesses. The similarities between the festival dedicated to the Panagia and the
Panathenaia may have connection with the protecting city goddess’ chthonic aspect
as Virgin and foster-mother of the mythical king of Athens Erichtho-
nios/Erechtheus. He was the divine child after whom the temple of Athena Polias
(i.e. “of the city”), the Erechtheum is named. As already mentioned, the Panagia
protects present-day’s Greeks, since the Greek nation is celebrated on the “Day of
Military Strength”, coinciding with the Dormition. So, the cult of a protecting vir-
ginal Mother Goddess in relation to political-ideological festivals in the Greek cul-
tural area might not be new (cf. also Héland 2006, 2007).

Both male and female, or popular identities?

My account of female pilgrims does not mean that men do not crawl, they
do, and more men have started to crawl lately, particularly younger men. A reason
to this may be that the worlds of men and women become more and more intermin-
gled. So, here we see a merging of female and male values, as we also see in the
other instances. It should also be mentioned that the aforementioned tension be-
tween a female and official male world is paralleled by the tension we often see be-
tween an official and popular world, that nevertheless, most often is connected with
women: The church authorities try to stop several popular rituals as the dedications
of the black pilgrimage cloths to the stones from earlier sanctuaries. But the rituals
continue anyway.

The tension between the female and male worlds also parallels the tension
between the official society and a marginal group of people that is not small in
Greek society, the gipsies. Therefore, a difficult, but important element connected
to the festival, identities and statuses are the gipsies. In the early 1990’s there were
many of them. Today there are fewer. According to Dubisch,' they are welcomed
but this is not correct. One reason that the church does not welcome them is that
other Greeks started to arrive before or after the festival instead. The local Tinotes
generally, have an ambivalent relation to the gipsies, describing them as “bad peo-
ple” (“kakos kosmos™). On the one hand, “they are more religious than us”, “but
their religion is strange, since they only pay veneration towards the mother”. Al-
though the gipsies are marginalized in Greece as in the rest of Europe, they perform

14 Cf. J. C.B. Petropoulos, Heat and Lust: Hesiod’s Midsummer Festival Scene Revisited, Row-
man and Littlefield, Lanham, MD 1994; Loukatos 1981: 88 f. See also Haland 2006, 2007, cf.
2005.

' J. Dubisch, Pilgrimage and Popular Religion at a Greek Holy Shrine, in Badone, E. ed. Reli-
gious Orthodoxy and Popular Faith in European Society, Princeton University Press 1990: 113-
139.
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all the rituals in the same way as other pilgrims. On the one hand, the two different
groups of pilgrims are united into one society during the rituals, particularly during
the holy night between 14 and 15 August and during the procession. But, paradoxi-
cally, the gipsies are one the other hand, further marginalized by their daily tasks,
their offerings, i.e. sheep, and clothing. Even if several of their activities are not ap-
proved, they are recognized for showing greater enthusiasm when carrying out the
rituals, and are often admired for this, by the other Greeks.

Some general perspectives on the festival, its rituals, symbols and
meanings

In the festival of the Panagia, the religion unites both economic and reli-
gious activities. The festival demonstrates communication between several parts,
and may be regarded as a ceremony that is performed to renew and confirm net-
works that constitute local village and national solidarity. This is illustrated by the
general pilgrims who arrive the island, but also the Tinotes residing in Athens, USA
or around the Mediterranean, coming home for summer. The festival expresses the
relationship within the human world by emphasizing solidarity and symbolizing the
relationship with local “ancestors” (the builders of the church, whose tombs are
situated at the east side of the church in the courtyard), national (the heroes of the
Elli) parallels and the history of the nation.

The cult of the Panagia that is manifested through the festival joins many
functions and meanings in a complex cultural-personal metaphor that relates ex-
pressions of reciprocity as instances of the underlying form of the society. This is
particularly illustrated through the votive offerings or gifts dedicated to the Panagia,
and they have to be periodically renewed, also through an annual festival. The cult
of the Panagia is the key element that joins all the other activities. The religious as-
pect of the cult is that around which all other activities circulate, and under the reli-
gious “umbrella” we find economic, social and political meanings. One may claim
that the festival is important because of the wishes of a power-elite combining reli-
gious and political ideologies, but there are also basic factors in the cult that are im-
portant for people generally, having strong roots in traditional popular cult, for ex-
ample popular customs related to the importance of fetching holy water as well as
other symbols (such as earth, flower buds or pieces of candles after the liturgies).
The festival demonstrates a blending of different factors for example political ide-
ology and fertility.

One may wonder why people collect divine earth at Tinos. Is this because
Greece became liberated, or is it because the earth from where the icon was found is
believed to have curative properties? A genuine “social meaning” (the celebration
of the Greek nation-state) does not exist independent of an implied social or indi-
vidual meaning. Perhaps people believe that the earth purifies the Greek Nation
symbolically? People relate many meanings to the festival, a fact that emphasises
the different meanings of a symbol.
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The festival is still celebrated during a period of holiday and leisure, after
harvest and the threshing of the grain. It also commemorates an important life-cycle
passage, the death or rather the sleep of the Panagia. Other life-cycle passages are
also important in connection with the festival, such as the importance of being bap-
tised. Women are the practical performers of the rituals that are of focal importance
in connection with the life-cycle passages. Men are the performers of the public
rituals, but the point is that these rituals cannot take place before the “women-
dominated” rituals have finished: The official rituals where men are agents cannot
be performed before women have done the preliminary work, and thus manifested
their “poetics of womanhood”. Women have primary control of the processes of
production and reproduction, and women enjoy relative independence from male
performance in the basic life processes. Although, a male-dominated religious hier-
archy controls the church, women most frequently attend church and domesticate its
interior as seen through all their offerings and its regular ritual practice.

Conclusion

So, how important is the popular aspect of the festival connected with fer-
tility and healing for the manifestation of the national ideology, and who depends
on whom? Do peoples’ beliefs and customs reflect one or several value-systems,
and how do these relate to men and women? How are the value-systems expressed
through the relationship between official religion and popular belief?

Women’s rituals connected with fertility-cult and healing plays an impor-
tant role in the festival and accordingly within the official male and national value-
system. This is the value-system, from which the festival and the society, which it
reflects, traditionally have been considered. The absence of the female value-system
leaves previous analyses one-sided and incomplete. Therefore, a comprehensive
analysis requires the female point of view to be included. Hence, I have argued for
the importance of changing our approach when working with the material. Taking
account of the female sphere in Greece provides us with a basis for considering the
female part of society. But, by so doing, the official male perspective, which is
similar to the Western male perspective generally applied within Greek studies, has
to be deconstructed. By analysing the festival, we may locate two contradictory
views, one connected with the female sphere and the other connected with the male
sphere. This means that there is not a one-way power or male dominance in the
Greek cultural area, but rather competing powers, related to men and women and
their respective spheres. The two opposing value-systems are nevertheless both
complementary and interdependent. Hence, there are several meanings and values
connected to the festival and its rituals, popular and official, female and male, since
the pilgrimage site on Tinos presents an interrelationship of history, ritual and gen-
der. Here, different interests - sacred and secular, local and national, personal and
official - all come together - we meet an intersection of social, economic, religious
and political life, learning that a political explanation can never entirely account for
cultic arrangements.

(Translated by the author)
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EBun JoaHa XanaHg

MNMpasHuk NpecBeTte boropoauue Ha
erejckom octpBy TUHOC

Krby4He peyu:

KyNnT MpTBUX, 3emrba, KynT NNogHOCTH,
decTtmnBanu, [pyka, ncuer-neBamwe, UKOHa,
3BaHM4YHa U NonynapHa penurvja, cBeTo,
BOAa

OBaj pag ce Oa3wpa HA TEPEeHCKHMM WCIUTHBamNMa Ha TwHHOCY,
cinpoBenenuM y Bumre dasza ox 1990, a y ¢okycy panma je ¢decruBan mocsehen
Ycnewy boropomune. ¥ caBpemenoj ['pukoj, pectuBan Ycnewa boropoauie ce
mpocnaBiba 15. aBrycta. DecTmBan ce oIp)kaBa HAKOH KETAIAUYKHX PajoBa U
O3HaYaBa Ipena3ak oj Jieta ka 3umu. Ha erejckom octpBy TuHOC, 0Baj (ecTunai,
MOBE3aH ca IUIOAHOIINY M HCILEe/bUBAaKeM HAapodMTO je 3HauajaH. Llpkea Panagia
Euangelistrias (biaroBectr) ayryje CBojy cliaBy 4yJOTBOPHO] MKOHH, MCKOIAHO]
1821, xoja npencrasiba biaroectu. Uyna koja cy ce IOTOM JieliaBajia OIpUHENA
cy na TuHOC mocTaHe IIEHTap CBEYKYIHE IIPaBOCIABHE pEIMIHjE, €A UYECTUM
xojovamhuMa Ka OBOME IIEHTPY y BpeMe QectuBana Ycnema. PectuBan Ycnema
Boropoauiie je Takohe BakaH wmaconomku (ecTHBam 3a HOBY ['puky Hamwjy,
HacTany 1821, mTo ce MOXke YOUUTH y HHU3Y IIepEMOHHja KOje YMHE CACTaBHU JICO
OBOT' (pecTHBaINA, a TJe MOCEOHO MECTO 3ay3uMa MpollecHja UKOHe, KaJa ce UKOHA
MPOHOCH OJ LPKBE IpeMa JyIH. YKpaTko, 15. aBryct je cacBuM mocebaH maH 3a
XeneHusaM, cjenumyjyhu y cebu penurujy u narpuotusam. Oectupan Ycnema je
BeoMa 3HauajaH JIpymTBeHu jgorahaj Ha TuHOCY a mpejcTaBiba U 10OpY NPUIIHKY 32
mpoydaBame ofHOoca m3Mely MyIIKOr M KEeHCKor cBera. [locToju HEKoIHMKO
3HaYeHka W BPEIHOCTH IIOBE3aHUX ca (ecTUBAIOM H mpaTehuM puTyamuma,
NOMyJapHa ¥ 3BaHWYHA 3HAY€H-a, KCHCKa M MYyIIKa, jep MecTo Xojodamha Ha
TuHOCY TpencTaBiba Takolje W CIOj UCTOpHje, puTyana W moia. Ha oBom mecty
cycpehy ce paznuuurte cepe — CBeTOBHA U CBETA, JIOKATHA U HAIMOHAITHA, JTHIHA U
3BaHWYHA, IPEICTaBIbajyhH TaKo pacKpCHMILYy IIyTeBa APYIITBEHOT, PEIUTH)CKOT U
MOJTUTHYKOT JKUBOTA.
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Legal Inheritance in the Domain of Ideal and Real"

This paper discusses customary and legislative practices and their inter-
relationship in the contemporary time. Furthermore, the paper will accen-
tuate the relationship of ideal patterns in the legislative and customary
practices, in regards toward the real behavior. By doing so, the paper will
reveal the possible consequences streaming from attempts to apply the
ideal patterns of the customary domain in the juridical practice.

Key words:

institution of inheritance, customary law, civil
law, regulations, juridical practice, ideal
patterns

Based on ethnological and law literature review, and my own empirical
data, I argue that there is a parallel application of legislative and customary regula-
tions within the system of inheritance in the 20" century Serbia.'

The parallel existence of the customary law and legislation would not cause
commotions within professionals per se, however, it is only that the legislation is
recognized by law normative, i.e., the legislation is legitimate while the other isn’t.
Besides, these two systems have totally different structures, with many regulations

* This article is a part of the project “In between traditionalism and modernization — ethnologi-
cal/anthropological studies of cultural processes in Serbia” (147020), granted by the Serbian Min-
istry of Science

! See IMaskosuh, ®. Huxona. 1983. Tpaduyujcko npaso u caspemena ceocka nopoouya, I TacHAK
EtHorpadckor ucatutyta CAHY XXXII, Beorpax, 41-46; Ucru; 2003. Porodica i seoska
zajednica u Sumadiji, Zbornik Matice srpske za drustvene nauke, 114-115, Novi Sad, 223-254;
TaBpunoBuh, Jbusbana. 1989. Obuuajnonpasno pezynucare nopoouunux o0Hoca, I TacHHUK
Etnorpadckor myseja u3 beorpama, 52-53, Beorpan, 43-71; Kpcruh, Bypruma. 1979. Ilpasnu
obuuaju ko0 Kyua, Ananusa peruxama — memooonocuja — npuno3u 3a meopujy obuuajuoz npasa,
beorpan. [Tocebna m3nama bankanosiomkor wHcTHTYTA, 7, 1979; Jlykuh, Pamomup. 1971. Hawe
HO80 npaeo u cemauxo Opywmeo, I'mac Cprcke akagemuje Hayka u ymetrHocTH, CCLXXX,
Operpeme APYIITBEHUX HaykKa, 15, beorpan, 145-159.
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being in collision. I find it very important to emphasize, that in spite the collision,
there are mutual, intertwining influences between the civil and customary law. That
is, these legal systems are not mutually exclusive but under mutual influences,
which in effect, represents the main characteristic of their relationship. Also, it is
important to note that the customary law is the most represented in the domain of
civil, inheritance and family law.” These are the spheres of private law, which was
left out of the direct influence of the law and legislations, as examples of “public
politics™.® This is the reason why the customary laws are contained for the most part
within the institution of inheritance.* I addition, it is worth to note that the parallel-
ism of the civil and customary law exists at the class of juridical practice but not in
the theory of law.’

The research, which I will partially present in this paper, is in accordance
with the subject and the cited theories.® Thus, I was able to analyze both legislative
systems, in order to point out to foundations and their inter-relationship at the mo-
ment.” The inter-relationship between customary and law legislations is also ana-
lyzed at the level of juridical practice.® The interesting question concerns a relation
between juridical and customary regulations and, on the other hand, the actual prac-
tice. This question implies, among other things, a need to understand differences be-

2 See: Kperuh, Bypuua. 1972. Caspemeno usyuasare obuuajuoz npasa — npunyuny u Memoou,
ApXUB 3a TIpaBHE U JpYIITBeHe Hayke, [IpoOmemn pemyOmmuke ycraBHOCTH, Op. 2, Kib. XLV
HOBOT Koia, beorpan, 205.

3 Milenkovié, Milos. 2008. Problemi konstitucionalizacije multikulturalizma — pogled iz
antropologije, Deo prvi: o ,,ocuvanju“ identiteta, ETHoaHTpOomoONOmMKN Tpobiemu, Yacomwc
Onespera 3a €THONOTHjY W aHTponojiorujy dumnozodcekor dakynrera y beorpany, roa. 3, cB. 2
(u.c.), beorpan, 46-47.

* See I'aBpunosuh, Jbuspana. 1989: 43-71

5 See IMaspumosnh, Jbummana. 1987. Cydcka npaxca kKao Hauun npesasuiaxcerva Konusuje usmely
obuuajnoe u nosumusroz npasa, Etnonomke ceecke, VIII, beorpag — Kpymesan, 141-145; Hcra,
1989: 43-71.

® I have performed a fieldwork in Vranje and its surroundings in 1996-2000; the focus was the
practices of the second half of the 20™ century. The fieldwork assumed an application of qualita-
tive ethnological and anthropological fieldwork — foremost interviews and participant observa-
tion. I have analyzed court archive sources (inheritance and will) and law sources, especially so
3axon o Hacnehusary — ca objawrberuMa U HANOMEHAMA, W3IAke ,,ApXUBa 3a IPaBHE U
npymrBeHe Hayke, beorpan 1955 (the first federal law in the former FNRJ ); and current Inheri-
tance Law from 1995. romune (see: Tomoposuh, Bragumup. u Kymuh, Poca. 1996. Hacreono
npaso u 6AHNAPHUYHU NOCMYNAK Y npaxcu, 3akon o naciefusarwy ca objauirbersuma, 3akoH o
B8AHNAPHUYHOM NOCMYNKY ca oOjaurberuma, ,,Ciyx0enn ['nacauk™ ca m.o. beorpaz, 1996).

7 This paper deals with inheritance rights on movable and immovable properties since this is the
domain of a will. Besides, the civil right and normative contain regulations on properties inheri-
tance. This is where a difference between law and ethnological conception becomes obvious (see
Pavkovi¢, F. Nikola. 1982. Etnoloska koncepcija nasledivanja, Etnoloske sveske, IV, Beograd,
25-39).

¥ The term juridical practice is used to denominate a segment of law which applies legislation in
order to regulate certain law or status.
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tween an ideal and real mode of behavior, that is, differences in what individuals
think and what they actually do.

The research was also directed toward revealing possible factors which de-
termined an application of certain rules in inheritance, both in customary and legis-
lative regulations. This applies foremost to type of kinship among testator and legal
inheritor of something - a heir, gender of a heir, content of what is being inherited,
but also the influence of law, seen in the context of “public politics”9 influence.

Inheritance Laws (in further text: IL) being in application in the second
half of the 20™ century Serbia regulate inheritance based on law and bequest. There
are two types of basic inheritance:

1. legal, that is inheritance without a will,
2. inheritance based on a will."

It is important to note that an individual can inherit a part of legacy/assets
through will and a part through legal inheritance.'’ That is, IL does not exclude the
possibility of parallel application of both inheritance types. However, based on the
literature review and my own data, I argue that there are no differences between
these two types of inheritance in regards of application of customary law, that is,
the ideal patterns. Some structural differences between normative and customary
law are more evident in legal type of inheritance, hence they could be better ex-
plained. That is why the focus of the paper is placed on a relationship between civil
and customary law in regards legal inheritance. Blood or civil relatedness between a
defunct and heir is a pre-condition in application of legal inheritance.'” Legal heirs
are differentiated by the class of relatedness with the defunct: closely related kin
will out-pass the more distant kin and so on." According to IL, the first class of
heirs includes children and spouse of the defunct. Children (born in marriage or out
of wedlock) and a respective spouse inherit equal parts.'* If the defunct had no off-
spring - the first class is being omitted — that is, the respective spouse becomes in-
cluded into the second class. The second class of heirs includes the defunct parents

° Milenkovié, M. 2008: 46-47.

19 See article 2 3H/95. in: Togoposuh, B. and Kymuh, P. 1997: 29-30; this paper discusses ruling
of IL in application from 1995; regulations do not differ from the preceding IL valid through
1946-1995.

" Article 2 3H/95.in: Tonoposuh, B. and Kynwuh, P. 1997: 30.

"2 Legal heirs are considered to be in blood relatedness with the deceased, then heirs in civil relat-
edness, that is, related by adoption or spouses (Tomoposuh, B. and Kynuh, P. 1997: 45)

' Hepesmkopuh, Bopucnas. 1940. IIpeencmeo MYwKux cpoOHUKA HAO XHCEHCKUM Y CDRCKOM
HacieoHom npaegy, Aenamcku kapakmep cpncke nopoouye, IlpaBHa Mucao, HYaconuc 3a npaso u
coLHMoNorujy, centembap-okrodap 1940, beorpan, 432).

“Art. 9 3H/95. (y: Tomoposuh, B. and Kymuth, P. 1997: 48).
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and their offspring (brothers and sisters of the defunct)."’ The third class includes
grandparents and their offspring,'® while the fourth class includes grand-
grandparents.'” IL from 1995 allowed a possibility of inheritance by the defunct
grand-grand-grandparents and more distant relatives.'® If the defunct has no legal
heirs, the state inherits."’

Based on the above cited, it is safe to conclude that the type and closeness
of relatedness are the basis dividing relatives into legal inheritance class. This has
provoked a considerable attention in foreign and local legislatives.”” There are two
different standpoints, one arguing for limitless right to inherit regardless of the
closeness of the relatedness, and the other arguing for limited right to inherit, condi-
tioning so relatedness. This limited circle of relatives with the right to inherit is a
characteristic of the most contemporary law systems.”' Since the 1990’s in Serbia,
there is a tendency to widen the limited circle of legal heirs but only in cases of di-
rect heirs that is ancestors.”

In legal inheritance there is also a right to represent (ius representationis),
applied mostly when a carrier of one inheritance class dies before the defunct.” It is
important to note that an individual who uses the right to represent inherits the de-
funct but not his/hers defunct ancestor whose place in inheritance he/she occupies.
Hence, in the same class of inheritance, there could be an uncle, niece, an aunt and
nephew, that is, relatives from the first and second inheritance class. This represen-
tation right appears also in the second and third class of inheritance.**

Inheritance can include movable and stationary items as well as certain
rights and obligations.” Inheritance parley is a court procedure which regulates in-
heritance, rights and heirs, with flexible time schedule between the beginning and
end. Time intervals depend on heirs, their free will and aims, according to the
judges from Vranje municipality court. It is possible to complete the procedure in
only one day if there is consent between the heirs about the inheritance division,

15 Art. 12 3H/95. (y: Tomoposuh, B. and Kymuli, R. 1997: 54).
16 Art 16 3H/95. this corresponds to 17 3H/74. (y: Tomoposuh, B. and Kysmuh, P. 1997: 58).

'7 Art. 19 3H/95. this introduced again the IV class of inheritance as provided by 20 u 21 3H/55.
(in: Tomoposuh, B. and Kymuh, P. 1997: 61).

'8 Art.20 3H/95. this possibility was provided by 22 3H/55. (in: Tozoposuh, B. And Kyuuf, P.
1997: 62).

' Art. 21 3H/95. (in: Tomoposuh, B. and Kymuh, P. 1997: 62-63).

2 See Bmarojesuh, Bopucmas. 1988, Haceono npaso y Jyeociasuju, Ilpasa pemy6iuka u
MIOKpajuHa, ,,CaBpeMeHa anMuUHUCTpanuja‘, 83-85.

*! Ibid. 1988: 83.
221 conclude this based on comparison of IL from 1946 and 1995.

2 Art. 10 3H/95. this special regulation of representation are being applied in cases of exclusion
of exigent heirs (art. 63 3H/95.), in undeserving inheritance (art. 6 3H/95.) and in cases of waiver
of inheritance (art. 213 3H/95.); in: Togoposuh, B. and Kynuh, P. 1997: 52-53.

2+ Art. 10 3H/95. in: Tomopoeuh, B. and Kymuh, P. 1997: 52-53
See 1 3H/95. in: Tomoposuh, B. and Kynuh, P. 1997: 24.
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which is suggested by the judge and according to law. The judge has to respect the
defunct will. That is, the judge has an obligation to divide the inheritance as sug-
gested by the respective heirs but in accordance with the legislations. This means
that the judge is responsible for modulation of normative with the wishes of the
heirs, which is not so difficult to achieve, at least according to the empirical
sources. However, without the consent, the procedure could last forever, until a so-
lution is found to please everybody concerned. Most of the time, the judges see that
customary law stands in a way of reaching the consensus, since normative does not
correspond to the customary laws. However, I take a different view since I do not
consider that normative is a cause of conflict between heirs, that is, relatives in in-
heritance procedures. If this was the case, then conflicts would not arise in the ap-
plication of only one law system, and based on my data, there are plenty.*® In the
next part of the paper, I will point out to the main principles of the customary law,
and I suggest possible conclusions about the parallel usage of the two structurally
different legal systems.

The basic norms of the customary law determining heirs and their share of
inheritance are: type of kinship and lineage between the defunct and heirs, as well
as gender of heirs. In the customary law, similar as in the legal inheritance, a right
to inherit is chiefly given to blood relatives. Closer related kin are given advantage
over more distant ones. However, in contrast with the legal inheritance, the custom-
ary law provides a difference between blood relatives based on gender and lineage.
Hence, the defunct sons have advantage, that is, male offspring. If there are no male
heirs, respective daughters gain a right to inherit, and in cases without offspring, in-
heritance is divided among a respective spouse and brothers, that is, their male de-
scendants. This is the case of horizontal class of inheritance. It is applied when
there is a shortage of male heirs on one side.”’ It is clear that the customary law
even in the application of horizontal class of inheritance gives advantage mostly to
male relatives, that is, to the defunct brothers and their sons.”® Tt follows that the
customary law respects patrilineal type of inheritance. However, in spite that it is
primary, it does not follow that it is always the only one. This type of inheritance is
not possible to apply in all cases, such as in when there are no sons but only daugh-
ters. Besides, the customary law of inheritance sometimes applies some principles
of matrilineal and matrilateral inheritances. Matrilateral is used in inheritance of as-
sets which belong to a woman, that is, a respective mother. In the customary law of

% See Bophesuh LipHoGprsa, Jagparka. 2009. Hacredno-cojuncku odnocu y Bparckom kpajy y
opyeoj nonosunu Osadecemoz Gexa, IOKTOpcKa naucepranuja, bubmmorexka Opesbema 3a
€THOJIOTH]Y | aHTpononoryjy dumnozodcekor paxynrera y beorpany, 1-250.

*7 Pavkovié, F. N. 1982: 33.

8 The application of horizontal class of inheritance, as well as vertical, in the customary law is in
correlation with the basic principle of the customary regulative — the deceased immovable assets
is being inherited by male heirs, so it can be explained as an aim to keep a family assets within
agnatic family.
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inheritance, assets by women, that is, mothers are being inherited by daughters, and
if a woman hasn’t had any daughters, then it is inherited by respective sons. This is
the case of matrilineal type of inheritance.

The customary law also takes into account when defining an heir and re-
spective parts of inheritance, a place of residence. The principle of patrilocal resi-
dence comes into play; this principle is almost equally important as the principle of
patrilineal type of inheritance. This means that a right to inherit a father’s assets is
given to his son or sons who resided with their respective natal family.*’ It follows
that a son, or sons, was obligated to care for aging parents and their funeral; in re-
turn, a son acquires a right to inherit the whole assets- movable and immovable- of
the defunct.’® In the case of patrilocal residence of the married couple, there is a
mix of the two customary law principles — patrilocality and care of one’s aging par-
ents. However, the application of the principles is not always possible, hence, there
are some modifications in usage. For example, modifications are necessary when
there are no male heir/offspring or when either of the respective sons do not reside
with the natal family any more. In this case, as the data show, family assets are in-
herited by the son who cared for the parents. When there are only female
heirs/offspring, matrilocal residence comes into play, and accordingly, it is the re-
spective daughter who cares for parents and their funeral. In return, she is to inherit
everything which was in the ownership of her father. However, this example of in-
heritance is different than classical inheritance — when a son inherits his father- not
only due that a daughter inherits her father but also, and in spite of matricolocality,
due to the application of patrilateral type of inheritance.

It follows that the application of certain customary law in inheritance de-
pends greatly upon the gender of heirs. In spite that patrilocality and patrilineal
types are mutually connected principles, a connection is not unbreakable, and that
is, changes within one principle do not initiate automatically changes within the
other. The gathered data show that possible changes in residence of a couple do not
initiate changes in application of the patrilineal inheritance. This means that in in-
heritance — even in cases when a couple does not reside patrilocally — there is an
application of patrilineal transmission of inheritable goods. A lack of male
heirs/offspring results in omitting of the patrilinear transmission, that is, the patri-
lateral transmission takes place - the assets are inherited by daughter. Another ex-

% See Pavkovié, F. Nikola. 2003. Porodica i seoska zajednica u Sumadiji, Zbornik Matice srpske
za drustvene nauke, br. 114-115, Novi Sad, 223-254.

3% Based on the literature review and fieldwork data, it appears that the assets are almost always in
the ownership of a father, as a consequence of the cited principles which determine marital and
kin relationships in strong patriarchal ideology, as in the case of Serbia (see Gorunovi¢, Gordana.
2006. Marksisticki model dinarske zadruge u srpskoj etmologiji, Antropologija, Casopis Centra za
etnoloska i antropoloska istrazivanja Filozofskog fakulteta u Beogradu, broj 2, Beograd, 110-142;
Wsanosuh, 3opumna. 2008. Awmpononowxa ucmpadxcusara cpoocmeéa — napaoueme u
nepcnekmuee, JIOKTOpCcKa qucepranuja, bubmuoreka Onesbera 3a €THONOTH]Y M aHTPOIOIOTHjY
dunoszodcekor dakynrera y beorpaay).
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ample is when a woman adds her spouse’s last name to her family name.”' How-
ever, if such a woman has a brother, she does not inherit immovable family assets.
Both of the mentioned principles co-exist, and both influence independently the
customary law of inheritance of material goods and last names.

It follows that there are differences in the contents of inheritance among
civil and customary law. That is, customary law provides possibility of inheritance
of material assets, both movable and immovable, but also of social and spiritual
goods.* Last name, which is treated in customary law as a basic social good, is an
example of such distinction. It is important to note that last name is not inherited
according to regulations of IL but in accordance with The Family Law.”> However,
as we will see, the problem is not in the differential determination of the inheritance
content but in means according to which it is divided among heirs. It turns out that a
type and lineage of relatedness between the defunct and heirs, as well, as gender of
heirs, are the basic criteria which determine heirs and their respected share. In addi-
tion, rules and alignment procedure which determine shares in inheritance are dif-
ferent in customary law from those in normative.** To summarize, customary law
considers all male descendants of the defunct as equal in inheritance of father’s as-
sets. However, as we were able to see, it often happens that brothers are not equal in
inheriting family assets.” That is, in determination of heirs and share parts, several
things influence inheritance: did any of the possible heirs lived in the same domicile
with the defunct, care for parents or pursued an education.

Besides, in customary law, inheritance of goods is in correlation with the
nature of inheritable goods. There is a connection in between assets and gender of
heirs. Hence, immovable assets are inherited by male and movable assets by female
relatives of the defunct. This of course does not imply that males do not inherit
movable assets, that is, only immovable assets. The practice shows that a choice of
heir is depended on an economic value of immovable and movable goods. Some
immovable goods of a higher value, such as: a car, tractor, agricultural vehicles etc,

31 A possibility of choosing last name in marriage is present in civil but not in customary law.
Keeping a family name by daughters is an example of intervention of legal toward customary law
practice.

32 This is ethnological conception of inheritance which differs from legal one in contents of the
inheritable assets. See Pavkovi¢, F. N. 1982: 25-39.

33 The current family Law is published in ,,Sluzbeni Glasnik RS*, br. 18/2005. Its regulations are
available at: http://www.lawyer.co.yu/baza/gradjansko%?20pravo.htm
34 Heirs belonging to the same class of inheritance should share the same amount of inheritance,

according to the laws. This means that heirs from the same class are given the equal share of in-
heritance. Inheritance is divided equally among heirs. See more in bnarojesuh, b. 1988: 186.

35 The same is valid for the deceased daughters. In cases of only female descendants, an advan-
tage in inheritance is given to a daughter who has lived with the deceased in the same domicile or
who took care of parents.
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based on an unwritten rule, are being inherited by son. Daughters, in contrast to
sons, inherit furniture, savings etc.*®

The cited above points out to some irregularities in inheritance, implying
not only gender inequality but also inequality within one gender. The second issue
was not discussed especially within the local legal and ethnological/anthropological
literature. Hence, the gender inequality is considered as one of the main problems
appearing due to the parallel application of civil and customary law. The parallelism
of juridical and customary regulations brings into light all the differences between
regulations and actual practice.

This practice which I observed during my fieldwork shows that in inheri-
tance there is a wide usage of customary law regulations, that is, it is often the case
that actions are taken in accordance with the general customary law regulation,
summarized in this way: females who have brothers do not inherit their father’s as-
sets, or his immovable goods. These females are in obligation to be present at pro-
bate proceedings but also to waiver their own share or to renounce it to the male
heirs. This renounce is a possibility given to each and every heir during the
process.”” In practice, this right is mostly used by female heirs. This however does
not imply that women with brothers never act in accordance with legal normative,
but those cases are very rare, and frequently, as shown in practice, are the conse-
quences of conflict between a brother and sister, originated before probate proceed-
ings. A possible conclusion is that these conflicts could solve the problem of the
inequality, but they are definitely not the adequate solution to the problem. So, the
practice shows that these conflicts do not lead toward more application of legal
regulative in inheritance nor to more equality between genders or within one gen-
der, but quite the opposite — they provoke other problems.

* % %

Based on the structural characteristics of the analyzed law systems, be-
tween legal normative and customary law, there are many similarities especially so
in regards to conditions to be fulfilled so that a subject could gain a right to inherit.
In addition, there are other similarities and they testify on the mutual influences and
intertwining of the two systems. This time, however, I would like to point out to the
differences among these systems, considering that they could provide a better un-
derstanding of direction to be taken, if we want to explain why a practice is not a re-
flection of normative but imaginary order.

%% There is a considerable influence of economic value of assets on inheritance relationship and
organization of family relations in whole. The influence of this factor is discussed in correlation
with the rest of the factors and in context with societal changes and attitudes in the given social
time and space.

37 Goods cannot be inherited against the will of heirs. A heir has the right to waiver, and provides
a negative heir statement (See Tomoposuh, B. and Kymuh, P. 1997: 296-297; Enciklopedija
imovinskog prava i prava udruzenog rada I-111, Tom drugi, 1978: 360-364).
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The most easily perceived difference is in the inequality of gender in in-
heritance. That is, civil law and normative declare equality to all heirs from the
same class. This is supported by the basic principle declared by the all Constitutions
in application since 1946 and further.*® However, in very frequently, a practice does
not correspond to normative. That is the reason why we can denominate law and
normative as one level, and juridical practice as another level. This division could
be seen as a consequence of disparity between law theory and practice, but also as a
consequence of widely used customary law in inheritance practice.

The inequality of sexes, as well as inequality within one gender, is corre-
lated with the disparity existing among law theory and practice; however, the paral-
lel usage of civil and customary law in inheritance cannot be explained solely by
unadjusted features of law theory and practice, which in addition is not a feature of
the inheritance right solely.*” That is why I have tried to understand the unadjusted
features between normative and practice in inheritance in relation of ideal-real. It
turned out that many individuals in inheritance procedures aim at achieving ideal
patterns of behavior which exist in their respective minds.* It follows that custom-
ary law is not being used in inheritance because its rules are adjusted with societal
reality, as considered by Romantic oriented researchers of customary law, but be-
cause the application of the rules allows reproduction of ideal patterns of behavior.
Furthermore, the essence of the problem is not only in efforts to organize marital,
family and inheritance relations in accordance with the imaginary model existing in
individual minds, but it is in the assumption that these models are formed according
to the values declared by patriarchal ideology.*' If we try to look upon the rules of
marital and kin systems, which are the foundation of customary law rules, as one of
the most important societal context that reproduces ideology of gender, specific for
the given society,” then the efforts to act in inheritance procedures within the
framework of ideal patterns could be treated as a problem. Finally, it follows that
the usage of customary law in judicial practice contributes to pertification of the ex-
isting relations and practice — which certainly cannot be considered as a positive in-

38 In article 15 in Constitution of the Republic of Serbia, in application from 2006, says that the
state grants equality to both men and women and develops a politic of equal possibilities.
(http://www.parlament.sr.gov.yu/content/cir/akta/akta_detalji.asp?ld=382&t=Z#).

3% On this subject see more in Beljanski, Slobodan. 1999. Pravo i iluzija, Biblioteka XX vek.

0 On ideal and real patterns of behavior in Serbian patriarchal society see Tapumosuh, Jbusbama.
2005. Iojeounay u nopoouya, I'macauk EtHorpadckor mucturyra CAHY LIII, Beorpax, 197-
212.

*! This patriarchal ideology is characterized, among other things, by constant efforts to reinterpret
basic facts of life experience, in ways which will overcome them and establish an authority of
man in various domains of life and experience (MBanoBuh, 3opuua. 2002. Ha koea auue deya:
cpoocmeo koo Cpba u npunyunu nepyenyuje cauuHocmu mely cpoonuyuma, OOU4aju )KUBOTHOT
mUKIyca y rpanckoj cpeaunu, IloceObna m3mama EtnHorpagckor muctutyta CAHY, k. 48,
Beorpan, 388).

42 Gorunovié, G. 2006: 129.
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. . .. 4 .
fluence of law and normative, as examples of “public politics” 3 on socio-cultural
changes.

If we take the above said as the main problem aimed to be solved, then I
can argue that the only direction, assumingly leading to changes in the present in-
heritance practice, goes from an individual toward the community. Of a special im-
portance then, is a legitimacy achieved at the level of an individual,* that is, a con-
nection of individual with law and customary law. This implies that possible
changes in inheritance are being determined by a degree of awareness of an indi-
vidual, and their attitude to face possible consequences when acting against ideal
patterns imposed by the community. Thus, it is illusory to hope that civil law and
regulations will be realized in reality unless there is a change in perception of in-
heritance rights and status by the subject. Additionally, it is not arguable that law
and the rest of “public politics™ could contribute to faster changes at individual
level as well as at the community level.

JagpaHka hopheBuh LipHoGpHa

3akoHcko HacnehjuBawe Ha penaumju ngeanHo —
pearnHo

KrbyuHe peuyu:

WHCTUTYLMja HacnehuBama, obnyajHo
npaBeo, rpafjaHcko NpaBo, NPONMCKU, Npakca,
naeanHu obpasay,

[MapasnenHoM aHaJIM30M OOWYAjHONPABHE W 3aKOHOJABHE IIpaKce, ayTopKa
HACTOjU Jla TIOKake KaKBe Cy OCHOBE OOHMYajHOT W rpaljaHCKOr mpaBa, M KakaB je
BUXOB OJHOC Yy CaBPEMEHOM TPEHYTKY. Y TOM KOHTEKCTYy ce MpoOiemMarusyje
MUTakbe 0JJHOCA U3Mel)y UlealTUIICKUX o0pa3ala — Kako y 3aKOHOAABCTBY Tako My
00WYajHOTIPABHO] TIPAKCH, W PEaJHOI IOHAIllaka, ca HaMEpPOM Jia ce carjienajy
MOCIIEANIIE KOje TPOM3HIIa3e M3 HACTOjama Jia ce OOWYajHONpPaBHHU HIACAITHCKH
obpa3all y MOTIYHOCTH [TPUMEHH Y TPAKCH.

“ Milenkovié, M. 2008: 45-57.
* Iapprmosnh, Jb. 1989: 44, 70-71.
45 Milenkovié, M. 2008: 45-57.
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AyTopka y Be3M ca TUM KOHCTaTyje Ja ce MOjeAUHIH TPHIAKOM
HacliehuBama yrilaBHOM PYKOBOJIE O0OMYajHOITPABHUM NPaBUIIMMA, alld He 300T ToTa
LITO Cy Ta MpaBmia yckial)eHa ca IpymITBEHOM CTBapHOIfy, Kao IITO Cy CMaTpaid
POMAHTUYAPCKU YCMEPEHH WUCTPaXHMBAa4YH OOHWYAjHOT MpaBa, Beh 3aro mTo uM
IpUMEHa THUX [paBWia oMoryhyje penpoaykiujy HWICaNTUIICKUX oOpasana
noHamrama. To 3Ha4u Ja Cy €BeHTyallHe NpOMeHe y HaciiehuBamy ycioBJbeHE
cTeneHoM ocBemheHOCTH IIojelMHala M HBHXOBOM CIpeMHoInlly na ce cyode ca
nocjeauaMa Koje HacTajy yKOJIUKO IMOCTYIajy MUMO HICTHUX MOJIela MOHaIIakha
Koje Hamehe 3ajeqHuIIa. Y TOM TIOTIIEAY, O MOCEOHOT je 3Havaja ,JISTHTUMHUTET
KOjU ce OCTBapyje Ha HUBOY MojeauHna‘, kako ucrnde Jb. ['aBpmitosuh, omHOCHO —
OIIHOC TOjeWHIIA TpeMa 3aKoHy W oOuvajHOM TpaBy. M3 oBora cieam naa je
WITy30pHO HajaTu ce na he ce ocHOBHA rpaljaHcka mpaBa U NPOIKCH Pealn30BaTH y
[IPAKCH YKOJIUKO He J0fje 10 MpOMeHa Y NepLEIdju HACTIESAHUX IPaBa U MOJI0XKaja
on crpaHe cyOjekata. [Ipu ToMm, HUje CIOPHO J1a TIPABO M OCTANIC jdGHe HOIUMUKE
MOTY Jia IOIIPUHECY TOME Jia ce IPOMEHe Ha HUBOY IT10je/IMHIIA, a CJICACTBEHO TOME
— ¥ Ha HUBOY 3ajeJJHHUIIe, JIaKIle i OpKe CIpOoBesy.
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An Ethnological Look at the Issue of
Prolonged Adolescence

In our environment there exists a special kind of intergenerational con-
nectedness within the family in the form of a strong commitment of the
parents to support their children in the course of their entire life (financial
assistance, paying for education, providing for housing/shared housing, at-
tending to and care of offspring). The Socialist system had recognized this
role of the family and the social care was directed towards the family (allo-
cation of flats according to the number of members of the household,
cheap holidays for employee families provided by trade unions, etc.)

In the turbulent times of the post-socialist period, social care and safety
from the previous Socialist system vanished. The family became the most
important and only source of support for young people. This led to so-
called extended childhood or delayed growing up, which is expanding so
as to involve increasingly more generations and age groups, including
even persons from 16 to 35 years of age.

Key words:

generational relations.

extended childhood, post-Socialism, inter-

Numerous research was carried out in order to establish the interdepen-
dency and causality of various aspects of family life, with the aim of better under-
standing the nature of relations within the family, the interdependency of roles and
functions of certain family members. The study and observation of family life, as
well as determining the factors of family changes, are at the same time enabling us

to recognize and determine the course of development of the family.

“This text is the result of research on Project no. 147020: “Serbia Between Traditionalism and
Modernization — Ethnological and Anthropological Research of Cultural Processes®, funded by

the Ministry of Science of the Republic of Serbia.
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The interest of researchers in the family is completely understandable for
the latter is, on individual basis, the strongest and the most effective emotional, so-
cial and economical connection, which plays an important role in protecting all its
members. That is particularly manifest in times of social crisis, when the function of
the family is to alleviate negative social influences, assuming functions that should
have been exercised by other social institutions. The family is much more than rais-
ing children, a Christmas dinner or a family feast. It provides the individual secu-
rity, advice, loans; it protects him from the outside world, it provides him connec-
tions, leaves him inheritance, heals the wounds of failure, encourages him and takes
part in victories. The family is the place where the child is raised, upbrought and
prepared for starting an independent life and making his own family. It is precisely
the latter — teaching young people how to become self-supporting and how to start
their own family lives — that is the theme of this essay.

The family map of Serbia is dominated by two kinds of households - single
unit households or two-member households.' Data obtained from the research car-
ried out by the Youth Coalition of Serbia show that barely a tenth of young people
aged 25 years or more are living independently. In other words, up to 70% of youth
in Serbia are enjoying all the benefits of prolonged adolescence. At the same time,
official statistics are showing that only a quarter of young people from the same age
group are getting married. One third of people in Serbia are not married and are
most often living with their parents — whether it's because they don't have a job,
they did not graduate or do not have a romantic partner.”

Merely a third of all married couples live independently, making their fam-
ily nest outside of their parental home after having left the house where they have
spent their childhood. The number of young married couples living in their own
flats is measured in per thousands, while exact data show that only 2,5% of young
couples have the privilege of living out of wedlock in their own home, namely a
home inherited from their parents. According to a survey by Media Gallup, up to
57% from 25 to 34 years of age in Serbia are living with their parents. The figure is
32% for the 35-44 age group and up to 27% in the 45-54 age group.3

The decline of the modern city family is also evident from the large number
of families functioning as family cooperatives. Comparative sociological-
ethnological research show that — as opposed as to the West, where single unit
households consist of young and educated singles without children, who are pursu-
ing a career and enjoying travel — in our country, such households comprise mainly

! Blagojevi¢ Marina, Demographic Picture of Serbia in the 90s: Dichotomy and Stagnation, So-
cietal Changes and Everyday Life: Serbia in the Early 90s, ur. Silvano Bol¢i¢, ISI FF, Beograd
1995, 31-55.

% Youth in Serbia 2002. National Study of Youth, Ministarstvo prosvete i sporta i Centar za
proucavanje alternative, Beograd, 2002; What is Serbia Offering to Young People, Magazin,
Studentski svet, 2007.

> TNS Medium Gallup, Kompanija za istraZivanje javnog mnjenja, trzista i medija, Extended
Childhood nov. 07, www.tnsmediumgallup.com
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elderly married couples without children or with children that have emigrated
abroad.’

A rise in the number of multi-generational families is visible and emergent
— up to a third of city families comprise three generations of people. The phenome-
non of the family cooperative, as the ideal model of family life, was for centuries
the most desirable form of community in our patriarchal environment. However, the
time of change after the Second World War, accompanied by the economic boom,
overrode that patriarchal pattern of living. Newly-wed grooms carried their brides
over the threshold of their own homes, as proud holders of housing rights to a so-
cially-owned apartment, while the easily obtainable multi-decennial loan enabled an
optimum figure of four tenants per flat. This favorable economic period for the
families of the Socialist Yugoslavia lasted almost four decades, more precisely until
the second half of the eighties, when the crisis forced young couples and families to
move out of their rented flats and return to the homes of their childhood. Amid the
general social chaos, the family rallied together, tightening its ranks. Parents made
space for the younger generation in their apartments and houses, physical and spiri-
tual space was being compartmentalized, walls are torn down, but with them also
many newly assumed roles and position. A new climate in the family was ushered.

What is the cause of this re-traditionalization of the Serbian family? it
should be reminded that psychological, social and economical bursting at the seams
of the modern family started simultaneously with the historical breakup in the early
nineties, which marked the end of half a century of national unity. The middle class
family, stripped of its relative social abundance, suffered the deepest structural
changes. A substantially impoverished family budget, sometimes on the brink of
poverty and bare existence, led to everyday variations on the theme “there isn't

any”, “we can't afford it” and “not now”, as well as to radical changes in the value
system.

This was a particularly difficult period for young people to start an inde-
pendent life, due to the generally hopeless condition of the entire society. At that
time, the only genuine path to independence was probably immigration, as a large
number of youth was forced to leave not only their family and city, but also home
country, and even the continent.

A strong immigration wave of Serbian youth started in the nineties, when
the younger generation, faced with a harsh crisis, decided to take their university
diplomas and foreign languages proficiency abroad, so that their children get to
chance to be borne in a more peaceful, safer and happier place. The Ministry of
Youth and Sports claimed in a presentation that in the ten years between 1990 and
2000, more than 500.000 mainly young and well educated citizens left Serbia. In

* Smiljka Tomovié¢-Mihajlovi¢, Childhood in Rakovica, Daily Life of Children in Worker’s Fami-
lies porodici, Institut za socioloska istrazivanja, Beograd 1997, Ista i Suzana Ignatovi¢, Youth in
Transition: Between the Family of Origin and the Family of Choice, Youth Lost in Transition,
Centar za proucavanje alternative, Beograd 2004.
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addition, according to certain expert estimates, precisely in that period, our country
lost more than 12 billion euros due to a brain drain.

The biggest problems of youth relate to unemployment, housing, mobility,
education, culture, healthcare, a poor social climate and non-participation in deci-
sion making.

When a young couple decides to have a family, due to the inability to se-
cure housing, they accept the kind proposal of the young woman's or young man's
parents to live together with them. The young woman/man assumes the spousal role
overnight, but at the same time remain a child, even when they become parents
themselves. At one time, however, that young woman/man shall, for any reason
whatsoever, accentuate that role in that family, causing at least two persons to be
unhappy. In a multi-generational family one question is always looming — who is
the “boss” and whose rules must be respected. In such a situation, the youngest
marriage is most often the first to break up, because it represents the most fragile
and weakest relationship, since all other relations are cemented with emotional,
economic, organizational and hierarchical ties, spanning back several generations.
Needles to say that the authority of the parents in such situation is brought into
question and that the roles and models for identification are irrevocably muddled

up.

No doubt that different generations under the same roof have different
views of the world, the upbringing of children and life goals. It's precisely there that
the breakups occur — at the level of roles, life cycles and loyalty. Moreover, in the
family cooperative all members have multiple roles to play and that “play” is, in
every sense, a huge burden. For example, a overt and merciless war often erupts be-
tween the first and second generation, which war may last for decades, involving
the parents inducing their children a huge sense of guilt for having sided with its
partner or star and finish every conversation with the words: “Until you are under
our roof...!”

Since he/she is unable to sit on two chairs, one of the partners often escapes
into alcoholism or some other emotional “island” engulfed in a storm of raw emo-
tions, sending thereby the message to its spouse that he/she is unable to assume the
role of husband/wife and be the other part of the couple. I will here quote a discus-
sion from an Internet forum: “My wife and I spend the first year of our marriage
thinking about how we would settle down on our own in a cute little home we
would arrange with a lot of care and love. The second year passed with us dreaming
how we would soon hear the sweet laughter of our children resounding in that
home! In the third year, we were concerned about whether our virtual home would
be too small for the kid that in the meantime already started walking and running?
In the fourth year, we stopped dreaming and arranged my room in my parents’
apartment, transforming it into a living room. The fifth year marked the final de-
mise of the principle of parliamentary democracy in the multi-generational commu-

5 What is Serbia Offering to Young People, Magazin, Studentski svet, 2007.
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nity! And the sixth year? Everything I wanted from it was a bit of peace and calm in
the bathroom! That nobody is knocking on the door when I go in and that I never
hear “Are you coming out soon?” again. I WILL — all these years I had to wait for
my father to shave himself first, my wife to take a shower before leaving for work,
my mother to take the laundry out from the washing machine, my daughter to play
with her dolls while sitting on the chamber pot, for our frequent guests doing the
same while reading the newspapers from cover to cover, the dog running into the
bathroom to drink some water, for the water in the boiler to heat up... Living in a
with one’s parents is such a chore!”®

The independence of couples in terms of earnings and housing space is
typically considered as one of the necessary preconditions for getting married and
starting a family. Without such independence, marriage and children are “post-
poned”, often indefinitely. Certain couples opt for the so-called temporary/initial
“version” of married life — living with the parents of one of the young spouses,
namely receiving financial assistance and shared housing space. Such a decision is
not the outcome of a mutual desire, but is most often made out of necessity, as a
transitional solution until the young couple becomes self-reliant and financially
stronger.

Apart from the problems suffered by young people wanting to have a fam-
ily, young adults are also having difficulties when wanting to live on their own.
Namely, prolonged living with one's parents often results in problems of adult chil-
dren trying to become self-reliant. Due to a poor financial situation, such young
adults are faced with serious obstacles even to the prospect of leaving the parental
home. Consequently, their adulthood is postponed, namely their childhood is pro-
longed. The parents are “helping” their children over 20 years of age in every re-
spect: they attend to all administrative chores for them, the take them to the doctor,
buy them clothes, upbring the children of their children, enroll them in faculties,
take care of their exams and generally — the parents are burdened by the problems
of their children. We, hence, have “children” that should live their independent
lives, but can’t or won’t and parents who, consciously or unconsciously, behave as
if their adult children are still wearing shorts. There are many Internet fora on which
the parents of adult children are complaining to one another about their problems
and exchange experiences:

“You said it yourself — you have a problem with self-reliance. Although I
don’t think you have made a drastic mistake somewhere along the way, I would
rather say it is a consequence of excessive attention and the spoiledness of mum’s
daughter and firstling. Nothing unusual, we are all late in noticing that our children
have grown up, especially our first-borns. They are, as a rule, overprotected and ex-
cessively coddled and pampered. The next child is another story, not that much time
is devoted to it and it must rely on its own, which is not bad at all. On the contrary.
We are dumbfounded when we get to see how self unreliant our firstlings have

8 http://www.zenskisvet.com/forum/tema/118-1/Odrasla-deca-i-roditelji.htm
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grown up to become. But it’s never too late. They have to stumble upon life once,
don’t they?*’

,»This is, actually, a major societal problem. My friend has a daughter
who is finishing her studies at the Music Academy who DOES NOT
WANT to pass her final exam for the last two years... The son of my
bridesmaid is preparing his graduation thesis and is announcing HE
WILL NOT get a job, but continue some kind of post-graduate or
doctoral studies... When we were young students, everything was
completely different and it's difficult to make comparisons and blame
only the children. My main motive for studying is to have a better
living standard than my parents. Our children see that when they
become independent, the might end up with having a lower standard
of living! Consequently, they lack stronger motivation. That, of
course, doesn't mean they have the right to be insolent, lazy...**

Family research on the territory of our country reveal changes to the family
structure and functionality, associated with wider societal developments and transi-
tion. In addition to changes in family constellation (single parent families resulting
from divorce, accident, wars or the desire to raise a child on one’s own), social and
political transition are believed to be at the core of the decline of the number of
children in families, increased divorce rate, later marriage and a return to multi-
generational families.

Changes may be also observed in the functionality of families. Research
has established that families are moving closer to more complex, multi-generational
families. These changes may be understood as strength of the family and its re-
sponse to the wider societal uncertainty. The family is an institution that can and
should protect its members. Hence, in difficult, turbulent and stressful times, it
represents a safe haven for all its members. Contrary to the harsh environment, the
family provides salvation, but this protected environment has led to inter-family
problems: strong control over certain members, acceptance/tolerance or lack of
young people’s autonomy in making their own decisions and forming their own po-
sitions about life, The incidence and intensity of conflicts in the family, etc.

(Transleted by Bogdan Petrovic)

7 http://www.ana.rs/forum/problemi sa odraslom decom-gde smo to pogresili
8 .
Ibid.

128



<& Z Divac, An Ethnological Look at the Issue of Prolonged Adolescence =

3opuua AuBay

ETHONOLWKKM nornen Ha npob6neme ,,npoayXxeHor
AeTuwbcTBa®

KrbyuHe peuu:
npoAyXeHo AeTUHCTBO, NocTcouujanusam,
WHepreHepaumjckn 0gHOCK

HcTpaxnBama IOpOIUIIA HAa TEPUTOPHjU HAIlle 3eMJbe YKazyjy Ha IpOMEHE
y TOPOAMYHO] CTPYKTYpH U (PYHKIIMOHATHOCTH, KOje C€ TOBE3yjy ca LIHPUM
JIpylITBeHUM JorahamuMa u TpaH3uiujoM. OCcUM TpOMEHa Yy KOHCTeNaljama
mopoauma (jeTHOPOIUTEIhCKE MOPOANIE HACTaIe yciel pa3Bona, Hecpeha, paTtoBa
WIH JKeJbe Ja C€ CaMOCTAIHO MOMIDKE JeTe), ca JPYIITBEHO-IIOJUTHIKOM
TPaH3WIIMjJOM TIOBE3yje €€ W CMameH Opoj Jele y MOopoauliamMa, Y4ecTanioCcT
pa3Boja, KacHHje CTymame y Opak, amd W Bpahame BHIIEreHEpPaIHjCKHUM
nopojuiiama. Y TEpHOAy Tpasullvje MOCEOHO je TEUIKO OCMOCTaJbUBAE MIIAINX
ocoba 30or Jomer W OECMepCIeKTHBHOT IMOJIOKaja y KOME C€ Hala3H IeJio
npymtBo. Hajpehu mpoOnemu miaanx Be3yjy ce 3a HE3allOCICHOCT, CTaMOCHO
UTake, MOOIITHOCT, 00pa3oBame, KyITYpY, 3IpaBJbe, JOIIy NPYIITBEHY KINMY W
HEY4YeCTBOBamkE Y JIOHOIIEHY oaiyka. [Io3HaTo je ma ce y Halloj KylaTypu HeETryjy
jake Bese m3Mel)y poawTespa M Iere, Y HeCUTYpHHM M TEIIKMM BPEMEHHMa OHO
IOCTajy jOII jade, a TO c€  oOmIeJa y IMOCTOojamy jake oOaBe3e poauTesba Ja
MOAPKABajy CBOjy JEIy TOKOM IIENIOT JKUBOTa ((hMHAHCH]jCKAa TIOMON, IIKOIOBamHkE,
obe30ehuBame/nerbeme cTaMOCHOT TMPOCTOpa, YyBamke M HEra Imoromaka). Tako
OIIpaciii MOTOMITH OCTajy Iella CBOjUX POIUTEIha JO KACHHX TPHIECETUX T'OJMHA
JKHUBOTA.
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UBaH hophesuh

AxTpononoruja HayuHe (haHTacTuke:
Tp'd,ﬂ,HLl.Hja Y WaHPOBCKOT KleHXEBHOCTH

Cphan Paposuh

Cauke
EBpone
/

HoBa usznama EtHorpadckor mucruryra CAHY

UcTpaxusamwe
npeacTaea o

U CpOuju

Ha noueTky XXI Bexka
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Podobe kulture v vizualni etnografiji

V ¢lanku so obravnavani nekateri vidiki vizualne etnografije, ki danes
vplivajo na delo s kamero na etnoloSkem terenu. Avtor se sprasSuje kaj je
vizualna etnografija v okviru sodobnih pogojev vizualne produkcije, kakSna
je vloga kamere v najznacilnejSem zanru vizualne etnografije (Clovek, ki
govori) in kaksne so eti¢ne (kulturne) dileme v razmerju med snemalcem
in njegovim objektom snemanja.

Key words:
vizualna etnografija, vizualna antropologija,
terenske metode

Govoriti o vizualni etnografiji pomeni govoriti o vizualni produkciji v
humanistiki in druzboslovju, npr. v etnologiji, antropologiji in sociologiji, kjer
raziskovalci uporabljajo vizualno tehnologijo za belezenje kulture vsakdanjega
zivljenja in njenih protagonistov. To je nacin uporabe vizualne tehnologije za
zbiranje vizualnih informacij in analiziranje podatkov v raziskovalnem postopku,
zlasti po zakljucku terenskega dela. To je tudi nacin uporabe vizualnih zapisov za
spodbujanje nadaljnjega sodelovanja med raziskovalci in njihovimi informatorji na
terenu ter za izboljSavo komunikacije med posamezniki, skupinami in kulturami.
Zaradi prevladujoce vloge kamere in snemalca nekateri imenujejo vizualno
etnografijo kar kameraetnografija (Margolis).

Danasnja vizualna tehnologija omogoca, da se raziskovalec pribliza ljudem
in razliénim kulturnim pojavom, ne da bi jih pretirano zmotil. Kljub razmeroma
ceneni snemalni opremi pa je kakovost slike in tona zelo dobra. Nastaja izjemno
Sirok spekter vizualnih izdelkov. Ce odstejemo profesionalne raziskovalce kulture,
prihajajo avtorji iz vseh druzbenih slojev, vseh starosti in spolov. Internet in
ve¢medijska tehnologija ponujata nesluteno demokratizacijo vizualnih predstavitev.
Vendar se avtorji teh vizualnih izdelkov preveckrat zanasajo na zanesljivost in
samodejnost svojih kamkorderjev in premalo upostevajo, da je osnova kakovostne
vizualne produkcije snemalna veS€ina in poznavanje vizualne govorice, ki jo je
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razvila kinematografija. Za raziskovalce kulture pa Se posebej velja, da morajo
stalno spremljati in preverjati metodoloske novosti na podrocju vizualne produkcije
v etnologiji in antropologiji. Pri¢ujoci ¢Clanek je namenjen predstavitvi nekaterih
vidikov vizualne etnografije, ki danes vplivajo na delo s kamero na etnoloskem
terenu.

Na podro¢ju raziskav kulture lahko govorimo predvsem o naslednjih
usmeritvah vizualne etnografije:

1. snemanje za raziskovaléevo lastno uporabo, za $tudij, za arhiv,
2. snemanje za komunikacijo z ljudmi, ki jih raziskujemo,
3. snemanje za komunikacijo s Sirokim ob¢instvom.

Glede na te usmeritve oblikujemo tudi vizualne izdelke. Za raziskavo in
arhiv zadosCa oblika grobega gradiva, medtem ko za komuniciranje s S§irSim
ob¢instvom, zlasti za posebne festivale, raziskovalci izdelujejo razli¢ne oblike
etnografskega filma s podobnim komunikacijskim aparatom, kot ga imajo
dokumentarni filmi.

Osnova vizualnega izrazanja je tudi v vizualni etnografiji kinematografski
oz. filmski jezik. Vizualna etnografija ne more sama izumljati svojih izraznih
sredstev, npr. kadriranja, kompozicije slike, montaze itd. Ceprav je med produkcijo
dokumentarnega filma in produkcijo vizualne etnografije veliko podobnosti, se
moramo zavedati tudi razlik med njima. Vsekakor pa smo v istem colnu, ko
govorimo o filmskem jeziku (Kriznar 1999).

Izhodis¢e za konstrukcijo zgodbe je v vsaki od teh kategorij razli¢no. V
dokumentarnem filmu, ki v veliki meri gradi na izhodis¢ih fikcijskega filma, se
produkcija zacne s pisanjem zgodbe. Slike in prizore za film reziramo ali — v
primeru dokumentarnega filma — vzamemo iz realnosti in jih sestavimo v zgodbo,
ki bi jo zeleli povedati ali pokazati s kon¢nim izdelkom.

V etnografskem filmu je pot obratna. V realnem kulturnem okolju s po-
mocjo kamere iS¢emo elemente za zgodbo, ki je lastna obravnavani realnosti. Os-
nova za to zgodbo je notranja avtonomna bit dogajanja, neke vrste vizualna inteli-
genca, ki obstaja v realnosti, nevidna nas§im oem in neprepoznavna, dokler je ne
obudimo v obliki filmskih podob. Izdelki vizualne etnografije bolj prikazujejo kot
pripovedujejo, kaj je odkrila kamera.

Metoda snemanja v etnografskem filmanju je preteZzno observacijska, na¢in
vizualne naracije pa tezi k realisticnemu ucinku. Zato rezultate te kombinacije
imenujemo »observacijski realizem«. Njegove znacilnosti so dolgi opazovalni
kadri, ve¢inoma posneti iz roke, poCasna montaza, in kot je priporoc¢al Heider
(1976), »whole bodies and whole action« (cela telesa, celo dogajanje). Tudi, e se
ne ravnamo dobesedno po Heiderjevem nasvetu, naceloma v etnografskem filmu
uporabljamo pri snemanju ljudi take plane, da nam slika poleg govora odkriva Se
neverbalno govorico telesa. Obicajno so pri neverbalnem izrazanju poleg obrazne
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mimike najaktivnej$e roke. Zato je bliznji plan, ki odkriva ¢loveka od pasu navzgor,
velikokrat najprimernej$i. Ni priporocljivo preveckrat uporabljati velikega plana in
detajla. Ta plana sta znacilnejSa za druge filmske zvrsti. Prav tako niso priporocljivi
ekstremni zorni koti in rakurzi ter uporaba objektivov z ekstremnimi Zari§¢nimi
razdaljami. StojiSce kamere naj se prilagodi visini in razdalji, obi¢ajni med ljudmi,
ki so predmet raziskovanja.

Kamera in snemalec imata veliko vlogo pri oblikovanju filmskega
realizma. Za produkcijo vizualne etnografije je znalilna ekipa enega, torej
raziskovalec in snemalec v eni osebi. SnemalCeve reakcije in odlocitve zato v veliki
meri odloCajo o naravi filma. Snemalec v bistvu Ze montira, ko izbira in niza
prizore enega za drugim. On je tisti, ki se mora v hipu odlo¢iti za primeren plan,
zasuk ali zorni kot. Dobra informiranost o pomenu dogajanja mu omogoca, da
poisc¢e za kamero tak polozaj, ki bo dominanten za dojemanje vsebine oz.
avtonomne biti dogajanja. V tem primeru je poloZaj kamere tudi privilegiran
polozaj.

Znacilnost sodobne vizualne etnografije je tudi tesno sodelovanje
raziskovalca/snemalca s protagonisti pri vseh fazah produkcije, tudi pri zasnovi
snemanja. Njihovi komentarji pomagajo raziskovalcu (in kasneje gledalcu) razumeti
dogajanje pred kamero. S pomocjo protagonistovega govora, njegovega izjavljanja
pred kamero, ustvarjamo kontinuiteto filmskega dogajanja. Odlika Stevilnih
etnografskih in tudi dokumentarnih filmov je, da je njihova naracijska struktura
grajena na izjavljanju protagonistov, brez dodanega komentarja izza slike.

Ko Tullio Sepilli govori o komunikaciji v znanosti s pomo¢jo filma,
ugotavlja, da gre za dve vrsti tehnike snemanja ljudi. Prva je t.i. tehnika brez
spodbujanja, druga je tehnika s spodbujanjem sogovornika. Razlika med njima je
osnova za dva razli¢na pristopa: observacijskega in participacijskega. V prvem
primeru naj kamera ne bi spreminjala vedénja sogovornika, medtem ko v drugem
primeru kamera predstavlja dejavnik sprememb vedénja. Njena prisotnost povzroci
posebno vrsto komunikacije med kamero in njenim objektom snemanja (Marano,
2007, 95-96). Govorimo o refleksivnosti filma pa tudi o posebnih trenutkih resnice
za oba, ki sta udelezena pri tem, za snemalca in za osebo, ki je pred kamero.

MacDougall (2006) odkriva tri mozne vloge kamere pri beleZenju realnosti.
Kamera je lahko odzivna, interaktivna ali konstruktivna. Prva interpretira, ne da bi
provocirala ali motila dogajanje. Na izzive odgovarja brez vmeSavanja. Druga
predstavlja vsebino tako, da sproti belezi tudi lastno razmerje s subjektom pred
kamero. Tretja pa interpretira vsebino tako, da jo razbije na sestavne dele, ki jih
ponovno sestavi po zunanji logiki. MacDougall se zavzema za filmski postopek, ki
naj ohrani ¢im ve¢ avtonomne biti dogajanja. Torej gre za zavestno odloCitev o
metodologiji vizualne etnografije in s tem za vlogo kamere. To govori o racional-
nem znacaju etnografskega filma, ki ga je Tony de Bromhead takole izrazila: ,,In
ethnographic film the communication of knowledge is given priority over the
creating of an emotional experience (V etnografskem filmu dajemo prednost
znanju pred ustvarjanjem emocionalne izkusnje) (Bromhead, 1996, 10).
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Eden od namenov vizualne etnografije je okrepiti raziskavo, jo izboljsati v
Stevilnih pogledih. Nekateri gledajo na dober vizualni zapis kot na ,thick
description® (krepak opis), ki je tak, da pojasni ne samo vedénje, temvec tudi
kontekst, tako da vedénje postane smiselno tudi zunanjemu opazovalcu (Geertz,
1973). Toni de Bromhead pa etnografske filme imenuje tudi ,,informational films*
in spet navede podobno razlikovanje kot prej: ,,Prednost naj bo dana informaciji, ki
jo Zelimo sporocCiti in ne poeticnosti, Custveni izkusnji in dramatski napetosti
(Bromhead, 1996, 13). To je gotovo kljucna specificna diferenca med
dokumentarnim in etnografskim filmom, ne smemo pa je razumevati kot
omejevanje razvoja etnografskega filma. Ali je npr. Nanook s severa (1922) brez
emocionalne izkusnje in dramske napetosti? Nasprotno: njegova bistvena moc je v
prenaSanju avtorjeve emocionalne izkusnje gledalcem. Podobno lahko ugotovimo
za dramatsko napetost, ki jo je Flaherty nacrtno ustvarjal s preprostimi filmskimi
sredstvi.

Dokumentarni in etnografski film se razlikujeta v nekaterih medijskih
standardih. Televizijski dokumentarci imajo predpisano trajanje (29 ali 59 minut).
Televizija ljubi hitro montazo, ¢im manj neposrednega govora v kamero, veliko
slikovnih vlozkov v posnetke govorcev in verbalni komentar iza slike.

Vizualni izraz etnografskega filma je drugacen: ni ¢asovne omejitve,
montaza je pocasna, slikovni vlozki se uporabljajo smiselno kot minimalni dodatni
opis konteksta ali kot pripomocek za krcenje realnega dogajanja in hkrati za
ohranjanje neprekinjenosti akcije, ljudje govorijo v kamero, komentar izza slike je
redkost. Namesto verbalnega komentarja se v etnografskem filmu za pojasnjevanje
konteksta uporabljajo podnapisi ali mednapisi.

Posebnost dramatur§ke strukture vizualne etnografije je linearnost
pripovedne linije, z malo suspenza in brez umetno ustvarjenih dramatskih viskov.

Zaradi omenjenih specificnih lastnosti ima etnografski film posebno mesto
med filmskimi zvrstmi. Pred letom dni preminula antropologinja Barbara Liiem je
objavila naslednjo shemo, da bi oznacila polozaj etnografskega filma v okviru
filmskih zvrsti:

SHEMA

Legenda Sheme:

N — nefikcijski film

D — dokumentarni film
E — etnografski film

F — fikcijski film
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Za vizualno etnografijo je kljuéno vprasanje, kaj je dostopno kameri v
realnosti fizicnega prostora. Kamera nima rada vseh vsebin. Observacijski realizem
kot posebna vrsta vizualne konstrukcije realnosti, pri kateri je slika bolj simulacija
realnosti kot njena interpretacija, ne zmore neposredno zajeti abstraktnih ravni
kulture. Ta ugotovitev nas vodi v razmisljanje o razmerju med latentno, skrito
ravnjo kulture in manifestativno, fenomenolosko ravnjo kulture. Kameri je dostopna
samo vidna, manifestativna raven kulture. Zato je ena prvih kategorizacij
etnografskega filma govorila o tem, da sta osnovni in edini tematiki etnografskega
filma ritual in tehnologija. Vse, kar sega preko teh dveh podrocij, naleti pri
realizaciji in opredeljevanju na tezave (Edgar Morin v Kuret, 1959).

Clovek je osrednja tema vizualne etnografije. Ce sistematiziramo njegove
polozaje v etnografskem filmu, lahko ugotovimo, da kamera vidi ¢loveka predvsem
kot:

osebo, ki govori,
osebo, ki nekaj dela (rituali, tehnologija, telesna govorica),
¢lovekovo naravno in kulturno okolje.

el e

To so trije Zanri manifestativne ravni realnosti, ki so vidne in vedno
prisotne sestavine etnografskih, pa tudi dokumentarnih filmov.

Govor je pomemben sestavni del ve€ine etnografskih filmov. Tezko najdete
etnografski film, v katerem ljudje ne bi govorili neposredno kameri ali med seboj.
In kadar govorijo kameri, gre skoraj vedno za neke vrste izjavljanje, ki je podobno
intervjuju. Kamera Ze s svojo nemo prisotnostjo in uperjenostjo v ¢loveka zastavlja
vpraSanje, na katerega on odgovarja verbalno ali neverbalno.

Ko je razvoj vizualne tehnologije omogocil sinhrono tonsko snemanje na
terenu (16-milimetrski film in kasneje elektronska tehnologija) se je izredno
povecalo Stevilo filmov, ki so temeljili na govoru. Tako observacijski filmski slog
kot slog cinéma verité temeljita na posnetkih govorecih ljudi. Zacelo se je s filmom
Kronika nekega poletja (1959) Jeana Roucha in Edgarja Morina in traja Se danes, le
da danes med poznavalci vlada ze odpor do prevlade govorjenja pred kamero
(»talking heads«) v etnografskem filmu. Kljub temu bo govorjenje vedno
pomemben sestavni del filmov o ljudeh, ker je govor pac¢ pomembna sestavina
Clovekove kulture, ¢e ne celo najpomembnejSa, saj predstavlja glavni nacin
izrazanja abstraktnega misljenja.

Intervju ali razgovor spada med zvrsti video Zurnalizma, zato se njegovih
osnov lahko uc¢imo od televizijskih novinarjev. Osrednja oseba video intervjuja je
intervjuvanec, ki ima za sogovornika osebo, ki postavlja vpraSanja ali samo poslusa
odgovore in izjave. Da bi dobili avtenticno podobo razgovora, moramo v okviru
slike prikazati oba, Ceprav vsakega na razli¢en nacin.
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Razgovor

Za izvedbo so potrebni trije ljudje: intervjuvanec, oseba, ki sprasuje in
snemalec. V kadru sta spraSevalec in intervjuvanec, ki odgovarja na vpraSanja.
Standardna oblika posnetka, glede na polozaj kamere, je posnetek, v katerem
najprej vidimo oba, nato po rahlem premiku kamere ali zooma samo Se govornika.
V filmu se lahko uporabita vprasanje in odgovor ali pa samo odgovor, ce je to
smiselno. Intervjuvanec je vedno predstavljen s sliko in besedo, medtem ko je
oseba, ki sprasuje lahko predstavljena samo zvocno.

V zadnjem Casu vse ve¢ avtorjev prakticira sprasevanje izza kamere med
snemanjem, kar naj bi nadomestilo klasicnega spraSevalca, vendar ta nacin vCasih
povzroca tezave. Zaradi blizine mikrofona na kameri je vpraSanje glasno in
razlo¢no (v prvem tonskem planu), odgovor pa je ti§ji in zato manj razumljiv.
Razen tega gledalec ne more identificirati govornika izza kamere.

Izjava

Za snemanje izjave sta potrebni najmanj dve osebi: snemalec, ki v tem
primeru igra tudi vlogo sprasevalca in govornik. Protagonistu postavimo vprasanje
pred snemanjem. Vendar to ni samo postavljanje vprasanja, temve¢ predvsem
empaticna motivacija sogovornika, da bi bila izjava ¢im bolj iz€rpna in sproscena.

Med snemanjem razgovora gleda intervjuvanec v sogovornika, mimo
kamere, v primeru izjave pa intervjuvanec lahko gleda v kamero, to je, v gledalca.
Etnografski film nima namena skrivati pozicije kamere, nasprotno, pogled v
objektiv je sestavina refleksivnosti etnografskega filma. Drugale je Vv
dokumentarnih filmih, kjer pogled v kamero razbije iluzijo, da se vse dogaja kot da
kamere ni, kar je vodilo Stevilnih dokumentaristi¢nih slogov.

Opisani obliki intervjuja in izjavljanja v kamero se velikokrat uporabljata
tudi pri snemanju etnografskega filma, Ceprav je v realnih okolis¢inah, ko prihaja
do hitrih sprememb na prizoriscu, razmerje med snemalcem in intervjuvancem
veliko bolj dinamic¢no. Tudi kadriranje se v€asih spreminja neodvisno od Zelje
snemalca. Pri snemanju etnografskega filma se moramo prilagajati pogojem na
terenu in ustvarjalno spreminjati pravila.

Naceloma v etnografskem filmu uporabljamo pri intervjuju take plane, da
nam slika poleg govora odkriva Se neverbalno govorico telesa. Neverbalna podpora
govora je pomemben sestavni del govora. To je podrocje telesne govorice, ki je pri
¢loveku Se najmanj inhibiran nacin izraZanja in komuniciranja. S preucevanjem
neverbalne komunikacije se je pravzaprav zacel razvoj vizualne antropologije
(Darwin 1872, Birdwhistell 1970, Hall 1966, Collier 1986). Na tem podrocju se je
tudi najprej pokazala prednost in nujnost uporabe vizualne tehnologije pri
raziskovanju kulture. Navadno so pri neverbalnem izrazanju razen obrazne mimike
najaktivnejSe roke, ki med govorom oblikujejo virtualni ali proksemicni ¢lovekov
prostor, nekak$no nevidno prostorsko skulpturo. Zato je bliznji plan, ki odkriva
¢loveka od pasu navzgor, velikokrat najprimernejsi. Ni priporocljivo, da bi dalj Casa
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snemali v velikem planu, ki puséa ob strani kontekst dogajanja. Veliki plan je
znacilnejsi za igrani film, ker prinasa intimne informacije o ¢loveku, kar ni vedno
najpomembnej$a razseznost etnografske informacije, medtem ko so intimna
emotivna stanja bistvena za sporocilnost igranega filma.

Nacin kadriranja intervjuja, ki izhaja iz video Zurnalizma je naSel mesto
tudi v dokumentarnem filmu. Do vecjih razlik med slogoma dokumentarnega in
etnografskega filma prihaja pri nac¢inu vkljucevanju intervjujev in izjav v film. V
etnografskem filmu je pomembno, da so izjave ter intervjuji izpeljani na tak nacin,
da imamo obcutek kot da gre za dialog med snemalcem in protagonistom, za
razgovor med dvema protagonistoma ali za razgovor protagonista z gledalci. Ko v
etnografskem filmu gledamo ¢loveka, ki govori, ne smemo imeti obcutka, da je na
zasliSanju. To je v€asih tezko doseci zaradi avtoritativnosti kamere, ki pri nekaterih
ljudeh Se vedno vzbuja pretirano spoStovanje. S pomocjo protagonistovega govora,
njegovega izjavljanja pred kamero, ustvarjamo kontinuiteto dogajanja. Odlika
Stevilnih etnografskih pa tudi dokumentarnih filmov je, da je njihova naracijska
struktura v celoti grajena na izjavljanju protagonistov, brez dodanega komentarja
izza slike.

v

V zadnjem ¢asu se v svetu zabavne elektronike, zlasti med mladimi, pa tudi
med ljudmi v akademskem svetu, uveljavlja misel zelo lahkotnega, sprosc¢enega
snemanja z nakljucno izbranimi pripomocki, kot so npr. mobilni telefoni, male
digitalne kamere in tudi ceneni DV-kamkorderji. V spominu imam sliko z velikega
popkoncerta v Ljubljani, ko razgreta mnozica najstnikov ves ¢as koncerta dviguje v
zrak svoje telefone in fotoaparate in med silovitim vres¢anjem neprekinjeno belezi
dogajanje na odru. Ce pogledamo to mnoZico od zgoraj, vidimo v zatemnjenem
prostoru dvorane samo modre LCD-zaslone. Ce pa bi pogledali sliko na teh
zaslonih, bi videli, da je izredno nizke kakovosti, da se snemalna naprava sunkovito
premika in da snemalec sploh ne nadzoruje, kaj je ujel na zaslon. Med snemanjem
poskakuje, krici, se pogovarja in maha s telefonom ali fotoaparatom.

Ne kaj dosti boljSo sliko prinesejo s terena nekateri raziskovalci. Ker niso
imeli pri roki boljSe opreme, so se zadovoljili s telefonom ali z malo digitalno
kamero. Zanesla jih je pozornost do vsebine in so se premalo osredotocili na
vizualno pismenost njihovega izdelka. Tako gradivo je lahko dovolj informativno
za raziskovalca, ni pa uporabno za komuniciranje s SirSim krogom gledalcev.

Canon v svojih reklamnih publikacijah napeljuje na nacin uporabe DV-
kamkorderjev, ki mu pravijo ,,Freecordning 24/7%, kar naj bi pomenilo neprekinjeno
snemanje 24 ur na dan. In res, ¢e pogledamo lastnosti njihovih najnovejsih
izdelkov, vidimo, da mala videokamera vsebuje disk ali kartico za neprekinjeno
snemanje v trajanju 22 ur. Simbol omenjene spro$¢ene uporabe snemalne
tehnologije je poza snemalca, ki opravlja svoje delo z eno roko na boku, z drugo pa
s kamero visoko v zraku, kjer se svetlika LCD-ekran. Pogosto snemalec obrne
kamero tudi k samemu sebi in mimogrede poda izjavo ali komentar, nato pa spet
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nadaljuje mehansko belezenje dogajanja. Mnozi¢na uporaba snemalnih naprav
prinasa popolnoma nove razmere na podro¢ju vizualne produkcije. Ta postaja
nepregledna, kaoticna, z zanikanjem starih in z ustvarjanjem novih estetskih meril.
To je velik izziv za raziskovalce vizualnih pojavov. Velika diferenciacija metod in
izraznih sredstev nas sili v preucevanje le-teh, saj danes ne verjamemo veC v
samoumevnost raziskovalnih metodo oz. v njihovo ideolo§ko nedolZznost. Hkrati pa
raziskovalci Zelimo obvladovati svoje metode in izrazna sredstva, ki morajo biti do
neme mere standarizirani, da so rezultati razli¢nih raziskovalcev primerljivi.

Nacelo neprekinjenega snemanja je profanacija nacel vizualne etnografije.
Prihaja do nove funkcije snemalnih naprav. Uveljavlja se nacelo velikega brata,
zamisel skrite kamere, ki opazuje od dale¢ in ji ni¢ ne uide. Taka kamera nadzoruje
dogajanje brez prave osredotocenosti na bistveno, medtem ko vizualna etnografija
premiSljeno sestavlja vizualno pripoved z izbiro posameznih kadrov (beri:
dominantnih pogledov), da bi ujela avtonomno bit dogajanja. Z analizo tako
nastalih vizualni tekstov naj bi raziskovalci prisli do novih spoznanj o raziskovani
tematiki. Hkrati pa naj bi izdelek vizualne etnografije odrazil pogleda obeh strani,
ki sta vpleteni v realizacijo: raziskovalCev in sogovornikov pogled.

Nova tehnologija, ki je vsakemu dostopna in enostavna za upravljanje,
predstavlja Se neko drugo moznost, ki se ji je tezko upreti. To je moznost zelo
velike blizine med kamero in njenim objektom. Ce je to ¢lovek, se mu lahko v hipu,
brez posebnih tehni¢nih priprav, priblizamo do skrajnega velikega plana ali celo do
detajla, ne da bi zmotili dogajanje. To moznost v veliki meri izkori§¢a industrija
pornografskega filma. Gre pa tudi za neko vrsto bliZine, ki je eti¢no $e bolj sporna.
To je vdor kamere v nematerialni intimni prostor ljudi. Z malo kamero lahko, zaradi
njene neinvazivnosti, posnamemo zelo intimna razmerja med ljudmi, v druzinah ali
drugih skupnostih, kar sicer ni dostopno ljudem zunaj teh skupnosti. Ta pojav
najprej opazimo, ¢e si ogledujemo druzinske videoarhive, v katerih so posnetki, za
katere snemalec nedomacin nikdar ne bi dobil odobritve. Ko se zgodi tak vdor v
zasebnost posameznika ali skupine na podrocju vizualne etnografije, dobimo sicer
zelo privlacne informacije, ob katerih pa se vprasamo, kako dale¢ se bodo avtorji Se
spustili v prizadevanju za ¢im tesnejsi stik. Ali Se obstaja eti¢na meja, ki je ne bi
smeli prestopiti? K sre¢i ve¢ino avtorjev na podro¢ju vizualne etnografije vodi Zelja
po dobrohotnem vzivljanju v medcloveska razmerja in akademska diskretnost, ne
pa Zelja po atraktivnosti in zasluzku. Ali ni morda hiper intimna blizina nekaterih
sodobnih vizualno etnografskih izdelkov nadomestek za nekdanje prikazovanje
eksoti¢nih vidikov kultur tretjega sveta v etnografskih filmih?

Ena glavnih nalog danasnje vizualne etnografije ni samo raziskovati nove
nacine vizualne reprezentacije kulture s pomocjo vseh oblik vizualne tehnologije,
vklju¢no z mobilnimi telefoni, digitalnimi fotoaparati in malimi kamerami, temvec
tudi odkrivati katere vsebine so najprimernejSe za vizualno dokumentiranje. Niso
vse enako primerne. Avdiovizualno belezenje ljudi med govorjenjem je eno
najizzivalnejsih podrocij vizualne etnografije. Odkrivanje novih na¢inov uporabe in
vodenja kamere pri raziskovanju vsakdanjega zivljenja s pomocjo sodobne vizualne
tehnologije bo v veliki meri pomagalo razjasniti Se vedno dokaj skrivnostno in
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neraziskano naravo vizualnih komponent kulture ter njen pomen za razumevanje
kulture in sveta.
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Images of Culture in Visual Ethnography
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Visual ethnography is a kind of ethnographic filming which aim is to
gather visual information and to help analyzing the data in the process of a research.

It can help also to enhance communication between researcher and his sub-
jects in the field or between researcher and the audience. Because of the prevailing
use of a camera visual ethnography is called also camera-ethnography.

This field of anthropological activity is raising different questions. The ba-
sis of visual literacy in this case is a general cinematographic language. First ques-
tion is: how much knowledge does a researcher need to have if he or she is using a
camera in the field?

What is the difference between TV production of documentary and the
production of visual ethnography? How to construct a visual narrative to keep a
relevant information about the culture in question and how to avoid the stress on
emotional experience and dramatic suspense, characteristic for artistic or commer-
cial filmmaking? New visual technology is opening many new possibilities in ap-
proaching people. How close can we go in approaching people not to step over the
thin line of unethical behavior?
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3a eauH puTyan npeau u cneg cTo roguHn

®PyHKuMun Ha MNeprboBaeHcKaTa o6peAHOCT BbB BCEKUAHEBHUA
XNBOT Ha Bbbnrapute ot c. Yywmenuin B YKkpanHa

LlennTe Ha HacTOSILMSI TEKCT Ca CBbP3aHU C U3SICHSIBaHE ponsiTa Ha eaunH
kaneHgapeH obpef (M M306LLO Ha pUTyanuTe) He camo 3a NOAAbPKAHETO
Ha CTapofaBHM TpPaguuuu B foKanHuTe Gbnrapcku obocty B YkparHa,
HO Mpean BCUYKO KaTo (hakTop 3a pasBosi U CUTYMPaAHETO Ha Te3u rpynu B
yCrNoBUsiTa Ha [UHAMUYHUTE COLMANIHO-MKOHOMUYECKM U  UCTOPMKO-
KynTypHU npomeHu B Hadvanoto Ha XX| Bek. OcobeHO 3Ha4yeHue umat
yHKUMUTE Ha CbXxpaHeHnTe 6bnrapcku obpeaun B KOHTEKCTa Ha CroXHaTa
couManHa W KynTypHa cutyauus cnep pasnagaHeto Ha CCCP wu
060cobABaHETO Ha CaMOCTOATENHWUTE AbpxaBu YkpanHa v Monposa.
PasnunyHnte npasHn4Ho-06pedHn hopMu Morat fa ce pasrnexgar Kato
YacT OT OOLHOCTHUTE cTpaTerMm Ha Mankute EeTHWYECKU rpynu 3a
ouensiBaHe M 3anasBaHe Ha TAXHaTa ETHOKYNTypHa MOEHTUYHOCT.

TepeHHUTe eTHorpadpcku macrnenBaHus B ¢. Yywimenuin (aH. KpuHuyHoe),
Bonrpagcku paiioH 6sixa UM3BbpLIEHW BbB Bpb3ka C MPOEKT Ha
ETHorpadpckunss mHcTutyT € My3en — BAH Ha Tema: “MexayeTHuuecku
OTHOLLEHMSA: B3aUMOAENCTBUE Ha KynTypuTe. Bbnrapckute npecenHvum B
Becapabuvsa. Tpaguuumn n ngeHTnyHocT”. B pamknte Ha npoekta ot 2005
0o 2008 r. ekvn Ha EMIM npoBeae Hskomnko nocnegoBaTernHn eTHorpadhCku
ekcneamumm n 6sxa noceteHn obLIO Hag geceT GbNrapcku K raraysku
cenvwa B bonrpaacku, Namawnnckn, Apunscku n TatapbyHapcky parioH Ha
Opecka obnact B YkpaiHa.

Knrouosu dymu:
[eprooBAeH, €THOKYNTYpHa MOEHTUYHOCT,
€3uK, Tpagmums, 6bnrapu B YkpariHa

B namem na conemus 6vizapucm
Axao. Huxonaii C. [epocasun
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Akap. H. lep>xaBuMH 1 roBopbT Ha YywmMenuuun. CenuwHara
€THOKYNTYpHa TpaauLuua npeamv v cnep cTo roamHu.

[Ipe3 1914 1., xorato u3gaBa cBos (QyHIaMeHTaneH Tpyxd “Bwiarapckute
konmounn B Pycwms” akan. Huxomain [lepkaBuH mmme 3a c. Uymmenwid, (OH.
Kpunnunoe, bonrpaacku paition, Onecka obiact) ciegnoTo: “ToBa ceno M naje
Hail-IbJIeH eTHorpadcKM MaTepHai, TOJKOBAa ITRJICH, Y€ B OPYTUTE cela Ha
Becapabcka rybepHIsS HAMHApax caMO OCTaHKH OT OWTa, KOMTO yCIIIX Oa OTKPHS B
ToBa uMeHHO ceno” ([epxaBun 1914: 49). M Tyk aBTOPBHT MOgUYEepTaBa HEIIO
0c00CHO BaXKHO: “TIpPUYMHATA 32 TaKaBa eTHOrpaf)cKa YCTOMUMBOCT B Citydas” TOH €
CKJIOHEH J]a BUIU M3KIIOYUTEIHO B e3uKa. ‘“UymIMEeNuiCKUAT TOBOP, IIYMEHCKH T10
MIPOU3X0Jia CH, TOJIKOBA PSI3KO Ce OTIIMYaBa MO CBOUTE (POHETHUYHH, MOP(OIOTUYHH
U JEKCUKAIHH OCOOCHOCTH OT BCHUYKU OOKPBKABAIIM IO OBITapcKH TOBOPHU, Y€
YYIIMEITUIIA TTOCTOSTHHO ca O0CKT Ha MpUCMeX OT cBouTe cheenu’”. H. JlepxaBun
TOBOPH 3a eTHOrpadcKa W HAlMOHATHA 000COOCHOCT Ha UYIIMETHALIUTE: “OCMITH
OT ChCEIUTE, T€ HEBOJHO C€ pa3rpaHUyYaBaT OT TAX U MPOIBIKABAT J1a HKHUBEST ChC
CBOsSI coOcTBeH HanmoHaneH 3amac”. [lo TakeB HaumH, TogueptaBa [lepaBuH,
0c0OCHOCTUTE Ha TOBOpA HM3HWIPABaT B CIIydas OHA3HM CHACHTETHA POJIs, KaKBAaTO
Obarapckusl €3uK BHOOIIE € Urpal B HUCTOpHUYecKaTa chba0a Ha Lenus ObIrapcku
Hapoxn” (Hdepxasun 1914: 49).

B TO3M KpaTpKk macak OT CBOETO W3CIEIBaHE 3a TPAAWIMHUTE HAa
ObJrapcKuTe MPECeIHULU 0T UCTOPUKO-KYITypHHUTE 00nactu becapabus, TaBpus u
Kpum H. [lep:xaBun onpenens HaOM0JaBaHUTE U PETUCTPEPAHH OT HETO €3UKOBH U
KyJITYpHU OCOOEHOCTH MMEHHO B c. Uymmenwii ¢ u3pasza “ssrnenue”. [lo-kbcHO 1
JIPYTH H3CIIeNOBAaTeNN H3THKBAT OCOOCHOCTHTE Ha CEJIOTO B ETHOTPa)cKo M
€3MKOBO OTHOIIEHHE, KaTo CHENHAJHO OOpbIIAaT BHUMAaHHE Ha HEroBara
000Cc00CHOCT cpell OCTaHaIuTe OBITAPCKH NpeceTHUIM B becapabusi. ABTopute Ha
“Atnac Gonrapckux ropopos CCCP” (1958 r.) roBopsT 3a €IHOPOJHO HacelleHHeE,
npousxoxnaamo ot IlymeHckuss kpail B bbarapus ¥ 1o HMMETO Ha CEIOTO
000co0siBaT 4yynmMenuiicku THIl roBopu B becapabus (bepnmreiin, Yemko 1958:
11;32-33).!

Bw3moxHO 11 € aHec, 630 100 roguHu ciaeq NpoyYBaHUATA HA TOJIEMUST
PYCKHM YYEH-OBITapHCT, Ja Ce HampaBsAT NOJO00OHW HAOMIOACHWUS W Ja ObIaT
MOTBBPACHN HErOBUTE KOHCTATalldd ¢ OIJIeJ pa3Bos Ha TPAJAWLUATA B
uscnenBaHoro Tyk cenumie? I[lo oTHOlIeHHEe Ha e3uKa, Oe3 MpeTeHIUH 3a

Tpes 1958 T. mo Bpeme Ha GBITapo-yKpawmHCKA eKCIEAMIHS cpel Obirapure B becapabus,
owarapckara dosxnopuctka Paitna Kamaposa mocemiaBa c. Uyrimenuid u 3amicBa MHOXKECTBO
necHH (BX. 3a ToBa y ['opOan 2004: 141-142; ITonosa 2001: 112; Kaumaposa 1959). B cpenara Ha
90-te romuan Ha XX B. 'maka [IuMkoBa oT LllymMeHCKHsS YHHBEPCHUTET CHLIO 3aIKMCBA TIECHU B
cenotro. To m 1o cera mpencraBisiBa OOEKT Ha 3acuieH HaydeH uHTepec. [Ipe3 2006 r. Tyk
CBHBMECTHA eTHOTrpa)cka eKCIeTUIUs Oparu3upar Y4eOHO-HAy4HHS LEHThP MO COIHaTHa
AHTPOIOJNOTH Ha Pyckus Ibp’kaBeH XyMaHHTapeH yHHBEpPCHUTET U VcTopudeckus ¢axynTeT Ha
Opneckns HanoHaneH yHuBepcuteT M. Meunnkos (Bx. [Tonessie 2007). Ha 5-6 mait 2009 r. B c.
Uymmenuit ce mpoBene ceMuHap Ha Tema: “UyrMenuiickara rpyna B CTpyKTypara Ha Objirapure
— UCTOpHS, KyJITypa, €3UK~ ¢ yJaCTUETO Ha €THOJIO3M OT YkpaiiHa u bbarapus.
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npoecHOHaNIeH JIMHIBUCTUYEH MOJIXOA U OLIEHKA, a M0-CKOPO KaTO MPAK OMHUT OT
Pa3TOBOpHTE IPH IPOBEICHUTE TEPEHHH €THOTPa(CKH MPOYIBAHMUS, BeIHArTa MOXKE
Ia ce oTOeTeKH cieqHoTo. HaBIpHO TOBa € eAMHCTBEHOTO OBITapcKo OecapaOcko
CeJl0, B KOETO BMECTO PYCKHTE Hapeuus “cuac” (ceiuac) u “yxe” — Taka CHUJIHO U
OTJaBHA HaBJE3JIM B TOBOpa Ha XopaTa TyK — 10 JI€H JHEUICH ce YHOoTpeOsBar
TEXHUTE OBITAPCKU CHOTBECTBHSI, H3TOBAPSHHU IO CTAPUHHOMY M MHOTO KPAacHBO —
“auHe” u “Bexe”. Tasu 0coOEHOCT Ha YyIIMENUHCKaTa ped CAKall MPUTHIIsABA
Hen30e)KHO HACTBIIMIATA PyCH(UKAIMSA, MHOTO IIO-ICHO HM3pa3eHa B roBopa Ha
OpyTUTE celuia Ha OBJIrapcku IpeceNHMny B Te3u padoHu. ToBa mpaBu
O0IIyBaHETO CHC CHHAPONHHUIUTE HU TYK OIIE IO-ITBIHONECHHO M JOPH Ch3/aBa
WIIO3UATA 32 MpeOMBaBaHEe B POJMHATA, BCHIIHOCT B €IHA OTJAJICYeHa Ha TOJIKOBA
KHJIOMETPH, HO HAUCTHHA TsAxHa “Manka benrapus”™ B obiacrra becapabusi.

C ornen HayMHA HA TOBOPEHE U3IIBKBAT MO-OOUIUTE W ABJIOOKH KYJITYypHH
0cOOEHOCTH B OOILIYyBaHETO HAa pa3jiMYHU HUBA B IpeceIHHYecKaTa OOIIHOCT.
W3BectHO e, ye OecapaOckute OBJITApH, a W M300II0 HACEICHUETO B TO3W CMECEH
paiioH, pu o(UIMATHN TIOBOJH U Ha ITyONIWYHN MeCTa TOBOPH MPEIMMHO Ha PyCKU
e3uk. B chIIOTO Bpeme uYacT OT MHO-BB3PACTHUTE XOpa, OCOOEHO MOKOJIEHUETO
M3pacTHANO M TMOJIyYWJIO HadyalHO oOpazoBaHHe Mpu pyMbHckarta Bhact (1918 —
1944 r.), He 3HAAT PYCKU WJIM Ca TO YCBOMJIM CaMO TOBOPHMO BrioclieacTBre. [lHec
MO-MJIaJJOTO TIOKOJIGHHE MacoOBO YCBOsIBA AbP>KaBHUS YKpauHCKH e3uk. [Ipu TakuBa
YCIIOBUSl €3UKBT HM3IBJIHSABA BaKHHUTE (YHKIMM Oa MOAUEpTac ETHOKYJITypHaTa
UICHTUYHOCT. 3HAYCHUETO HA €3UKOBUS (DaKTOp B IPOLECHTE HA aKyMyJHpaHe Ha
KYJITypHA ITaMeT U M3s5Ba Ha HOCHTUYHOCT B PAMKHTE Ha M3CICABAHOTO CENHIIE Ce
MOJICKIIBA OT Pa3MpOCTPAHEHOTO y caMHTe Xopa pa3bupaHe 3a 000coOeHOCT Ha
TEXHUS TOBOP M KYJITypa OT OCTaHAINTE OBITapcku cenma B paiiona. IlomoOHO Ha
MHOKECTBO APYTH CIEMEHTH OT JIOKAJTHATA CEJIMITHA TPAIHIH, 32 HIKOH OT KOUTO
CTaBa AyMa IO-J0JY, MECTHHSA AMAIEKT Ce M3ThKBa Karo OeJer 3a pa3iinuue u
cnenudura. Ha Tasm ocHoBa — Hali-Beue BBB BpB3Ka C e3uKa (M OOWYAHO-
obpemHaTa CHCTEMa) — KAKTO B MHHAJIOTO, TaKa M THEC B OOITHOCTTA ce (OpMHUpPAT
pa3IMyHU MpEACTaBUTE 32 YHUKAIHOCTTAa Ha ceno Yymmenuil, 3a cBoeoOpa3HHA
HpaB Ha XUTCJIUTEC MY U 3a U3KIHOYUTECIHO yCTOﬁ‘IHBaTa UM KYJITYypHa TpaJuliys.
ToBa OT cBOS cTpaHa CBH3maBa MPEANIOCTABKH 33 CaMOYYBCTBHE H TOPAOCT Y
MECTHHUTE Xopa. B cenoTo yecto MoraT Aa ce 4ysT pa3iddyHd WHTepIpeTaluu Ha
TeMaTa 3a YYHIMEIUHCKHUAT JUalieKT, a WMEHHO, 4Yeé TOH e Hal-OIM3bK 10
OBITapCKUsl KHIKOBEH €3WK, Y€ MECTHUTE OBIrapy NMPOU3XOKAaT OT MakemoHus,
3alll0TO B TOBOpa UM C€ CpeliaT MHOI'O YE€CTO YacTHUIUTE “‘Ke”, “auce”,2 Ye 10 CBOSA
TOBOp UYHIIMEIMHIM CH NPHINYaT Haif-Bede C xopara OT OBIrapo-raray3koro c.

% BCBIIHOCT TOBA €4 TMAIEKTHH (POPMH HA MECTOMMEHHETO Kak — “Kake”. 3a 0COBEHOCTHTE Ha
gymmMenniickus quanekT Bx. JKypasnes 1955; 1958; Yemko 1950: 240. Cr. CroiikoB onpenens
CBPTCKHS TOBOP KaTo 0COOCHO apXaWdeH, ¢ peAnIia Oene3n Ha ChOOIIHOCT C PYICKUTE TOBOPHU B
bwirapus (CroiikoB 1979). O6nactra CepT e pasmnonoxeHa B Ommzoct jmo rp. lllymen, a
MOBEYETO MCTOPHKO-KYJITYpHH M €THOrpadCKH JaHHU COYaT, Ye TOBa € PEruoHa, OTKBJACTO Ce
npecenBat B becapabus xutennre Ha c. Uymmenuit, cps. Harp. Munetny 1902; [1la6amos 1999.
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Kyb6eii (an. YepBeHoapmelickoe), bonrpaacku pal710H3 U C HUTO EIHO JIPYro
obarapcko ceno B becapabus u T.H. (cpB. AEMIM, Ne 675-111; 690-111: 63).

UzBecTHO €, 4ye Ha 0a3ata Ha EIMHCTBO Hal-Bede B TOBOpa U
TPaIUIIIOHHOTO HAPOAHO 00JIEKI0 (0COOEHO KEHCKOTO) ce (hOpMHUpAT U Hal-ICHO
Ce MPOSBSABAT TPAHUINTE MEXIY OTICIHHUTE €THOTPA(CKU TPYIH C XapaKTCPHUTE
3a TPagUIMOHHUS TEPHOA OT pPa3Bosl Ha KyJATypaTa OTHOIICHHS HA HW30JAIUS
MTOMEXY MM, CTPOTO CIIa3BaHe IMPUHINIIA Ha CeNUINHATA OpadHa eHAOTaMuUs 1 T’
E3uk m xyntypa ca Hepa3puBHO CBBpP3aHH, a MO TyMmMHTE Ha pyckusT yuen H. U.
ToncTot camara Kyarypa (M HEHHHTE OTHCTHH KOMIIOHCHTH) CBIO MOXKE Ia Ce
BB3NpPHEMa KaTO TEKCT, KaTo cBoeoOpaseH e3uk (cpB. Hampumep Torcroit 1980;
1983: 188-189; 1995: 15-26; 1995a: 34-36). Pasrienan HIMEHHO B TaKbB IO-IIHPOK
KOHTEKCT — B HEroBaTa B3aMMOCBBP3aHOCT C BCHYKHA OCTAaHAIU EJIEMEHTH Ha
KyJITypHaTa TpaAMLUs, KaTO 4YacT OT HEHHHWTE MHOOOpa3HU NPOSBH, €3UKHT B
OIpeJieicHa CTETCH ce sSBSBAa M HEWHa CHIIHOCT. TOi € equH OT Oene3uTe, KOUTOo
onpenemar tpagumusata (Muatepsio 2006; cpB. m Tonctorr 1995: 36). Eto 3amo
cbBceM mpaB ¢ H. [lepikaBuH, KOrato M3THKBAa CHEHU(PHUKHTE HA UyNIMETHACKUSI
IUAJeKT W HEroBaTa 3ala3eHOCT KaTo ChHIIECTBEH (aKTOp B Ipomeca Ha
ChXpaHCHHE Ha CEeJIHIIHATa CTHOKYJITYpPHAa IaMeT HAa HOBHTE TEPHUTOPHH B
U3KIIIOYUTEITHO YCTOWYHMB BUL.

3a orbens3BaHe € obaue, 4ye Hapea C TOBOpA KUBUTE CIEAM Ha Ta3W MameT
SICHO ce 3a0essI3BaT U B peauia Apyrd GOPMH U SIBJICHUS OT BCEKUIHEBHUS )KUBOT
Ha Owirapure ot ¢. YymmMenuid, BKIIOYUTEIHO A0 ChbBpeMeHHOCTTa. [lomoOHO Ha
€3MKa T€ CHINO CE M3THKBAT KATO 3HAIM 3a pa3jiiyue W HEMOBTOPUMOCT U CE
M3SBSIBAT KATO HAITBIHO PABHOMOCTABEHH W BCBIIHOCT B3aMMO3aMEHSICMH
eNIeMEHTH B €JMHHATA CHCTEeMa Ha WACHTHU(HUKAIMSA M CaMOHM3SBa B OOLIHOCTTA.
Enna oT Te3u MposBU HECBMHEHO € Ipa3HyBaHETO Ha I'eprpoBlieH, KOETO yCIsiX Aa
HaOIrOLaBaM B ceaoTo Ha 6 Maii 2008 T.

OnucannuTe MO-10Jy oOWYan W OOpen, W3MBJIHABAHU HA TO3W JICH,
MPEAOCTABAT BH3MOXKHOCT 32 TMOTBBPXKIEHUE HAa M3KAa3aHOTO OT TOJEMUSIT PYCKH

? 3a obmmTe 0COBEHOCTH MEXTy OBITapCKHs e3UK, KOHTO raraysure B c. KyGell rosopsar u
YyIIMENIHHCKUS THANeKT (Tpynara Ha T. Hap. YyIIMeJUHCKH (IIyMeHCKH) roBopH B Becapabwus),
Bx. bepramreiin, Bynuna 1949: 396; Ila6ammos 1999:

* Tomo6Ha 3akoHOMepHOCT oTGems3Ba ome M. VBaHOB, KOMTO [OCOYBA, Ye MOBEUETO OT
Ha3BaHUATA Ha OTAGNHHUTE TPyNH HaceleHHe B MakemoHus ca “MECTHH IIPO3BHINA, IaBaHU
0OMKHOBEHHO OT CHCEIHU CEJIHIIa 3a MPUCMEX WM 3a 0003HaYaBaHe HA HAKOU XapaKkTepeH Oeler
Ha HocusTa U Ha rosopa” (MBanoB 1917: 62; cpB. u Mnaneno 1965). benesure, kouto JI.
MuneTnd M3Mmoa3Ba KaTo CUTYPHH C OTJIE/l YCTaHOBSIBAHETO Ha CENHUINATa ChC CTAapo OBITapCKO
HaceneHue B CeBepousTouHa brirapus, ca MMEHHO HapeyreTo (T.Hap. 0-TOBOPH) U OOJIEKIOTO Ha
KEHHUTE (IBYMpECTHIUeHATa HOCHS), MEXIy KOHTO TOW KOHCTAaTHpa 3ApaBa Bpb3ka (Mumetnu
1902: 23-24). Kato ocHOBeH Oener 3a opa3nnuaBaHe Ha eTHOrpadckute rpymu B CTpaHmka
nomexxy uM Crt. PaifueBcku mocouBa nMeHHO obneknoro U auanekra (PaitueBcku 1991). Cps.
0606meHo 1 y Cumeonosa 1987. Tyk e MACTOTO 1a ce CIIOMEHe, 4e BBIIpoca 3a eTHorpadcekure
pa3nuuMs MeXIy OTAENHHUTE TPpyNnu OBIrapckd HpecelHHUIM B becapabus e mocraBeH, HO He €
JIOCTaThuHO Pa3dpaboTBaH B HaykaTa (cpB. Hamp. MapkoBa 1966; [llabamor 1999; I1la6amosa
1999).

144



& or leopeues, 3a eguH puTyan npeau v creg cTo roguHu... =

y4€H CTaHOBHILE 32 U3KIIOUMTEIHO BHCOKaTa CTENEH Ha ChbXPAHEHOCT Ha e€3HKa U
KynTypaTta B ¢. UymmMenuid 1 3a OIpenestHeTO My KaTo cBoeoOpas3eH pesepBaT Ha
OBbJArapcky €eTHUYECKH Tpaauuuu U gHec. OCBeH TOBa T€ MO3BOJISBAT J1a MOTHPCUM
NPUYMHUTE 33 MOAOOHO CHCTOSHHE B €THOKYJITYPHOTO Pa3BHTHE Ha CEJIMIIETO (U
KaTo 510 Ha Obiarapckata obmHocT B becapaOusi) MMEHHO KaTo pe3yiTaT OT
JEHCTBUETO HAa KOMILIEKC OT KyJITypHH MapKepH, KOUTO HE C€ CBEXKJIAT €AUHCTBEHO
J0 pojisiTa Ha e3uKa. SICHO e, ye TyK CTaBa JyMa 3a CHBKYIIHOCT OT IpPOSIBU Ha
eTHOKYJITypHaTa TpaAWLUs M TPEIIMTAHETO Ha TeXHUTe (QYHKIMA — €IUH
cBOeoOpa3eH KyITypeH TEKCT, €3WK 3a (OpMHpaHEe W W3ABa HA WAEHTHYHOCT. OT
Ipyra CTpaHa, BCHYKH Te3n (OpMH Ha KynTypaTa OE3CIIOpHO ce OTpassBaT B
TOBOPA, B €3MKa Ha YylmMenuiinu. IMeHHo To# e mbpBus “Bunum’” Oejer, KOUTO He
caMo IIOKa3Ba, HO W MO 0COOEH HAuyMH OIpeAessl CBOeOOpa3HeTo, CTEIeHTa Ha
apXauyHOCT U 3al1a3eHOCT Ha TPaJAULUATA KaTo L0 B U3CJIEABAHOTO CEJIO.

Ot BpemeTo Ha peructpupanute ot H. [epxaBuH KynaTypHU (HakTH U
peanunTe, KOUTO IHEC HAOIIoIaBaMe Ha TEPEH B CEJIOTO Ca M3MHUHAIM OKOJIO CTO
roguay. IIpomenure, HacTBIMIM B KYJTypara 3a TO3M XPOHOJOIMYEH OTPA3BK
IOCTaBAT BBIIPOCA 32 YCTOWUYMBOCTTa Ha MEXaHU3MHUTE U (POPMHTE, MOCPEICTBOM
KOMTO ce BB3Mpou3Bexga U (yHkumonupa Ti. [lo-BakHO e obaue HE MPOCTO
OTIIaJIAHETO WJIM ChXPaHSIBAHETO Ha KOHKPETHU (aKTH W SBIICHHS, HO U 3HAYCHUETO
Ha JUHAMUKaTa B TO3M MPOLIEC KaTo MapKep 3a CTa0MIIM3UpaHe WIH pa3kosebaBaHe
Ha O6HIHOCTHI/IT€ I/IHeHTI/Iq)I/IKaL[I/IOHHI/I nmpouecu. HCHI/ITC Ha HaCTOsAIIUA TEKCT Ca
CBBpP3aHM MMEHHO C M3SACHSIBAHE POJIATA HA SIWH KaJeHAapeH oopen (1 u3001mo Ha
puTyanure) He camMo 3a MOIIbP)KAaHETO Ha CTApOJAaBHU TPAAULIUU B JIOKAJIHUTE
Obnrapcku oOmocTu B YKpaifHa, HO Npeau BCHYKO KaTo (hakTop 3a pasBos U
CUTYUPAaHETO Ha Te3W TIpynu B YCIOBHATA HA JAMHAMUYHUTE COLIUAJIHO-
WKOHOMHYECKU W UCTOPUKO-KYJITYPHH IpoMeHH B Hadaoro Ha XXI Bek. OcobeHo
3HaueHHe uMar (QPYHKIUHUTE Ha ChbXpPaHEHUTE OBIrapcKd oOpeau B KOHTEKCTa Ha
CIOKHATa COLMalIHa M KyATypHa curyanus cien pasnaganero Ha CCCP u
000Cc00sIBAHETO Ha CaMOCTOSATEIHUTE JbpKaBU YKpaiiHa u Moinjosa. PaznuuHuTe
Mpa3HUYHO-00peTHN (OPMH MOTAT Ja Ce Pa3IJIekAaT KaTo 4acT OT OOILHOCTHUTE
CTpaTeTr Ha MAJIKUTE C€THUYCCKU I'PpyNU 3a OLC/IIBAHC M 3alla3BaHC Ha TAXHATaA
€THOKYJITYpHa UIEHTHUYHOCT.

Tepennure etHorpadcku uscnensanus B c. Yymmenuid (nH. Kpunuunoe),
Bonrpancku paiioH 0sixa M3BBPIICHH BBB BpB3Ka C MpoeKT Ha ETHorpadcekums
MHCTUTYT ¢ wMy3ed — BAH mna Tema: “MexnyeTHHUYECKH OTHOILIEHUS:
B3aMMOJICHCTBHE Ha KyNTypHTe. bhirapckute npecennunu B becapabus. Tpamuryu
u uneHTudHoct”. B pamkure Ha mpoekra or 2005 no 2008 r. exun nma EMM
IpOBEE HSIKOJIKO MOCIEAOBATEIHN ETHOTPA(CKU CKCIECAUIUHN H 0sXa MOCETCHU
obmo Hanm nmecer OBITapckd W Taray3kd cenumma B bonrpanckw, M3mawmnckw,
Apuuscku u TarapOyHapcku paiion Ha Onecka obnacT B YKpaiina.
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“Ym Bbnezapusi mo3u 3aKoH”.
3a HayanoTo Ha npa3sHuka Ha CseTu Neopru

I'epreoBIcH € XpaMOBUAT NMPa3HUK Ha IIBPKBATa, CHOOPHT B ¢. Uymmennii.
Ot6ena3BaHeTO My M 10 JHEC € HEOTMEHHA COLMATHAa HOpMa BBB BCEKH JIOM Ha
cesmiero. IIpes mocneqHOTO HOeceTWrieTHe ce€ cpellla IPaKTHKaTa 4acT OT IIOo-
MJIaIUTE XOpa Jia IPa3HyBaT U M3BBH CBOMTE IOMOBE — Ha 2b0Jd, T.€. Ha Opera Ha
61m3K0TO e3epo Smyk.

[o mymuTe Ha HIKOU IMO-BB3PACTHH PECIOHICHTH TIpa3Huka Ha CB. ['eopru
ce 0OBBp3Ba NPSKO C HAYAJIOTO Ha CaMOTO CEJIMIE M C HEroBUs OBJITapCKH
MPOU3XOJ, C MpecenBaHeTo OT bbarapus. HeroBoto exeromHo orOens3BaHe U
PHUTYaTHOTO MOBTOPCHUE HAa MHOXKECTBOTO OOpenu ce ocMHCs Kato ¢opma Ha
3ama3BaHe U MpeJaBaHe Ha caMaTa eTHUYECKA TPAIMIIUS U HICHTUYIHOCT:

“lmayMun yepkBa MBHUHKA. Tpuiicum kpmiu Owimo y Hac. Berps Tyit
cemy Omnmu. Yu monsa yt bearapus, yr benrapust 1oaBs yT TypeKyTy
MyueHHE. A 4y KaTy J10/lBa U MCKAT YepKBa Ja uMma. Jla uma 4epksa u
TA3U TpuiicH AaMa 3eMaT O34T KaMbH, psA3bH KaMbH. M Hanpaunu
YepKBa, MBHUHKB... YT KaMbH HampasgHb. W TBH HamucaHa y
aHIuKIaneauaTb. OauymMu HUH U ac oAuy Ib Thpcs uepkBa. OX, y
aHnukiIane usTh y M3mann. Yu The depkBa cBeTeHDb cBsiTol ['bopru
... Tpsga Ib g CBETUT, KbT i CBETUBb HazHauuBa cBATOH ... Ce yT
boearapusa. Yt bearapus noau tyil cHUKyTy I'b mpasT KypOaHu. ... A
OBK Tyl Osmu 3b I'eprropueH uckmountensHy. CsIkyit MOUH Ab CU
Hanpadi kyp6aH. To yr Bbarapus tyii. MIckbM 1Ob BH Kaxa — yT
Bobarapus 3akoH, 0bJArapcku 3akoH. 3a Ko 0siliy, 3apaj TypuuTe.
3apag My4YeHMATH ... 3HAUUT WU3Ia3UIM HB [eprioBieH, Ha
I'eprioBaen mymars ko Hampawitb? Hamamans BpaTtara cbe KpbB. Un
ko Osmm TO? YW ayuuie Ab TIEABT UM KaTy BUIUIM ThC KPbBY H
3HAYUTCA T, ThC MyMa aKko HallPauib TA... AC 4yy yT CTapuUTe Opb, yT
crapute Kymimu 4yy...” (AEUM, 690-I11: 8-9).

B aymute Ha Mapus KupunoHa, p. 1928 r. ot Uymmenwuii ce 3a6ens3Bar
CJIeJIN OT JIETeHAaTa 3a cliaceHue Ha OBIrapuTe OT HACWIICTBEHO MOTYpUYBaHE U I0-
TOYHO MOJO0CH HA HEs CIOKET. Pa3Kka3bT 3a KOJICHETO Ha JKUBOTHO M Ma3aHETO Ha
BpaTUTE C KPBB C I UMHUTHUpPAHE HAa BeUe M3BBPINHO YOHHCTBO Ha MOMYE, YHHTO
JIOM TypLTEe OTMHUHABAT, € BapUaHT, KOWTO ce cpellla Hail-uecTo Mpu OOsICHEHUE Ha
oOpenHUTe JIeCcTBUS C )KePTBaHETO Ha meTen Ha [leTIbOBACH B CEBEPOM3TOUHHTE
Obarapcku kpamma (Hukonosa 1973). B ciydas ¢ reprboBIeHCKHS KypOaH OT C.
UymmMenuii Ha mpejieH IJIaH OTHOBO € M3BEJCHA HAesATa 3a CIIACEeHUETO, a OTTYK U
MHUCHSTA Ha IPa3HUKA KaTO €eTHOMHTErpupan] Gpakrop:

“TypsaT cu U cAOpT TaM jAa AabpT U Aa ciaBat Ceero ['bopru, ob
MPOCAT 3b cllaceHue. 3b TABHY cHaceHue oT Typuute. U 3a 3apaBu...
3a Ty#l yruiue Hb Kbpa. BbHka, Hp yanare. Ha ynnars yrumue aa
sanbT. Ha Cesitoit ['epru, em Tory op yBakaBar, €M b Chb CIACAT YT
TypuuTe, Ib HU Cb W3AUBAaBaT Haja TAX... YTHUIJIE Hb Kbpa Ib Cb
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OpOCAT, Ib Cb MOJAT Ab UM IyMoOrHe, Obirapute. CKpUJId ¢b YT
TypuuTe ab HU T'M HamepsuT... 3aryii Cearu [epru, 3a Tyii
Ha3HayuH yT byarapusi, yr bearapus to3u 3akon” (AEUM, Ne
690-111: 9).

OcCBEH MO JMHUS Ha €THUYECKOTO MPOTHBOIOCTABSAHE (TypUH — OBITapu) U
U3BEXKaHEe KOPEHUTE HA TePrbOBIACHCKHS 00pe] KaTo peakiysi OT MHOTOBEKOBHOTO
Y0 HOATUCHUYECTBO, (YHKIMUTE U CUMBOJIUKATa My CE ThPCSIT U Ha JIOKAITHO
CENUIHO paBHMIIE. [ B TO3M ciyuail Mpa3HUKBT ce BB3NPHEMA U NMPEACTaBs KaTo
cienu(pUIHA YyIMIMETHicKa Tpagunus, 0e3 aHalor HUTO B benrapus, HUTO cpen
npecenHumTe B becapabus:

“Mo:xu tam (B bearapus — 6.a., I'. I'.) Toxku He e Bu3e ... A IbK
HAIy ceJly, HAIll¥ Csijla IPyrue HU nmpauBa. Auioty cesroi ['sopru
gepkBars...” (AEWM, Ne 690-111: 10).

Haii-BeposiTHO 1MOI0OOHU MPENCTaBH CTOAT B OCHOBAaTa Ha M3KIIOYUTEIHO BHCOKAaTa
CTEIICH Ha ChXPAaHEHOCT Ha o0peIHoCTTa OKOJIO ['epreoBeH B cenoto. JlelicTBusTa,
W3MBIHABAHU Ha TO3M JCH, MPAKTUYECKU CE OTPaHNYaBaT B PaMKUTE Ha ceMelHO-
poacTBeHHs Kpbr U Maxanara. M go nuec I'eprboBien B c. Uymmenuit npotuya
KaTo IMpa3HUK Ha MaJKUTC O6HIHOCTI/I Ha CbCCAUTEC, OTACITHUTE CeMeiCTBa U rpynm
OT POJICTBEHUIIH.

3a orbenms3BaHe €, 4e pa3IMYHO pPa3BUTHE IONy4YaBa oOpema B IPYrH
Obarapcku cenuina otr becapabus (wampumep c. [langpkinuit (mH. OpexoBka),
Bonrpancku paiion, c. Jemxunep (mH. JIMutpoBka), TatapOyHapcku paiioH, rp.
Tapaknus, MonmoBa U MHOTO [pPYyrH), KbAETO TOM MpepacTBa B OOLIOCEICKO
MPa3HUYHO BECEJIHNe OT TUIA Ha CbBPEMEHHHUTE (eCTHBAIN U ChOOpH ¢ XapaKTepHa
nporpaMa OT M3IbJIHEHHs Ha XyJ0)KECTBEHaTa CaMOJCHHOCT, CIIOPTHU ChCe3aHus,
rOCTH OT MECTHATa aJMUHUCTPALsl, OT Bbiarapust U T.H. W/WIK C OPraHU3UPAHETO
Ha 00IIOCeNCKH KypOaH U Tpamesa B IBOpa Ha YepKBaTa.

CTpyKTypaTa Ha npa3HuKa

HuxkosoBa e 3ana3uiia oHe3u OCHOBHM Y€PTH U €JIEeMEHTH, KouTo mpe3 1914
I., MaKkap ¥ ChbBCeM HakpaTko omwmcBa H. Jlep’kaBHH — KOJeHE Ha arHe BBB BCSKA
KBIIa; IPUTOTBSIHE HA OOPEIHHU XIITO0BE U SICTHS; U3HACSIHE HAa M3ICUCHUTE arHera
Ha yJMLaTa U ycTolBaHe Ha Tpare3u no maxanu (depxxaBun 1914: 165).

IIpe3 mens Ha camus mpasHuk (6 maii 2008 r.) mMax BB3MOXKHOCT Ja
HaOIlfo1aBaM Kak Xoparta B €[Ha OT MaXaJIUTe Ha CEeIMIIeTo, KbJETO OSX oTcenHal,
ce NMPHUTroTBHUXA M HANpaBHXa CBOSATAa IeprbOBCKa Tpare3a. Bcuuko ce M3BBpHIM B
TECHUSI KPBI' HA ChCEAUTE OT Ta3M ynauna (0koyo 6-7 KBIIH), KOUTO IO BpeME Ha
Mpa3sHUYHWUTE JHUA OT TpecTos M (Hackopo oTtmMuHanus Bemuknen, Cyguwuoer,
HacToAIUAT ['epreoBlieH) Me BB3NpHEXa KaTo 4acT OT TAXHATa Majka OOIIHOCT.
Taka KbM IpeKUTe HAOMIONEHUS HAa CBXPAHCHHUTE OBITAPCKU TPAAUINH, €3UK H
KyJITypHa IaMeT, ce IpHOaBH M HEBEPOATHOTO YCEIaHE 3a OOIIyBaHE ChC CHBCEM
OIM3KM XOopa-cheend. MexaHn3MHUTe Ha Mpa3HUKa BEeJHara ce 3ajJeicTBaxa U a3 He
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OCTaHaX MPOCTO €IMH BHHIIEH HAOI0AaTelN, a CIoAeNNX Tpale3aTa Ha Te3H Xopa,
Wrpax Xopa ¢ TAX U T.H. — 32 KPAaTKO, HO ChBCEM ITBJTHOIIEHHO CTaHaX TeXEH ‘“‘CBOI .

Beuepra npenu npa3nrka, Ha ChOUpaHe U pa3IyMKa B Maxajara Ipej JoMa
Ha ellHa OT ChCelIKUTe — Bapsd, 1o MOBOJA pa3roBopa, KOMTO BOAMXME 3a Pa3iIUYHU
o0WYau U T.H., CTaHa ¥ CBOEOOPa3HO 0OCHKIaHE M KOHCYITAIUA MEXAY KEHUTE 3a
MPEACTOAIMS TPa3sHUYCH JE€H — 3aMECBaHETO Ha xJisiba Oemie B IGHThpa Ha
pasroBopa. Orie Tyk ce JO0JOBU CTPEMEX y MOUTE ChOEeCeIHHULM HE caMO Ja MU
pa3kas3Bat, HO W Ja MPEJCTaBsT IO Moao0aBal] HaYMH OHOBA, KOETO C€ CIIyYBa Ha
['epreoBcH B CETOTO UM M KOETO ChC BCSIKA U3MHUHATA TOJIMHA, KAKTO TBBPIIXa TE,
MOCTETIEHHO ce MpoMeHs. [lonTukBaHu OT MEH, a W camH yOeneHH, 4e MO TO3U
Ha4YUH HE NPOCTO CHIKUBABAT CIIOMCH 3a MHHAJIOTO U CUMBOJIMYHO IMPEHACAT 4acT
OT “OHA” XHMBOT TYK W Ce€ra, HO W Y€ IOJIbPKaT OOIIHOCTHATA MaMeT 3a €IHO
MPOMEHSIIIO C€ M W3Ye3Ball0 Ipell OYUTE UM HACIEICTBO, XOpaTa OT Ta3H Maxaia
OCBEH, 4e Mpa3HyBaxa, HO U (MH) moka3Baxa cBos I'eprroBrueH. ToBa HaBsipHO Oe
HEIIo0 KaTo IIOIXOJ, CBOEOOpa3HO TPEACTaBsIHE W pa3sCHABAHE WPEX MCEH,
qyxJcHena — 6'I>JIFapI/IH, HO paBall OoT uaneqes — TpaaAulIUUTE Ha CO6CTB€HOTO UM
CEeJI0 W CHIIEBPEMEHHO H3pa3 Ha TIXHOTO IBJIOOKO BBTPEIIHO yOexaeHUe 3a
BCHYKO H3BBPIICHO KaTO JKMBA CJieAa Ha OONIHOCTHaTa KyITypHa mamer. B
OTIpeIeTICH CMUCHI TOBA MOBEICHUE MOXKE Jla CE OIpEeIei KaTo U3sBa Ha, TaKa 11a
ce Kaxe, MpeICTaBUTEIHa HICHTUYHOCT. KakTo ToBa ce CIy4Yn HEBEIHBXK IpU
MIPOBEJICHUTE B PAMKHTE Ha TIOCOYCHUS MPOCKT TEPSHHU EKCIICAUIINH, YyKI0TO, HO
CBIICBPEMEHHO U OBITapCKO MPUCHCTBHE B MOE JIHIIE U B TO3HU CIIydail IPOBOKUpA
y MECTHUTE XOpa CTPEMEX Ja c¢ JEMOHCTpUpa Hail-“aBTEHTHYHHsS , XapaKTepeH
camMO 3a OOIIHOCTTa Ha OBJITAPCKUTE MPECeNTHUIM o0pa3, OTpa3eH B e3WKa,
obuuante, Tpaguuute (cpB. Hanp. ['eopruer 2008; I'eoprues 2008a). C oren Ha
ToBa HaOmogaBanute Ha [eprboBaen B c. Uymmenuii oOpenHu HeHCTBHS
pa3KpuBaT poOJIATAa Ha €THOJIOKKHTE MPOYYBAaHUS OCBEH Karo METOHA, HO W Karo
¢daxTOp TpH OmIpeAeTsHEe HAa HWACHTHYHOCTTAa. lIpHChCTBHETO B OOIIHOCTTA Ha
“BBHIIHUS" YOBEK B JIMIETO HA HM3CJIEIOBATElNs, KOMTO obade ydacTBa, Makap M
oTcTpaHu (MPeOIUMHO upe3 HaOmwJeHue) B “oOpenHara wurpa”’, TNperOCTaBs
BB3MOXKHOCTTA 32 OOpaBeHEe M C METOJUTE HA T. HAp. peIeKTUBHA aHTPOTIOIOTHS
WM TIOHE ONHT 32 Ipuiaradeto uM. CIIoAesIiKy ToMIIMa 4acT OT CIYYHIOTO ¢ MEH
camus Ha TepeHa, MU Ce CTpyBa, Y€ TOBa CIlOMara He camMo 3a IMO0-I100poTo
pa3bupaHe Ha KYyJITypHHUTE SIBICHUS M TIPOLECH, KOHTO H3CienBame, HO W Ha
cOOCTBEHHS HH OIUT, Ha MO3UNUATa HU HE MPOCTO HA MHTAIIU W H3CICIBAIIH, a U
Ha ellHA OT CTPAHUTE B KOHTEKCTA HA KyJITypara Ha OOIIyBaHE U caMOpe(IICKCHITa
MIPY TEPCHHUTE IPOYIBAHMS.

Haii-nampen paHo cyTpuHTa IPUCHCTBAaX Ha KOJIEHETO HA arHeTo B JjoMa Ha
Ipyru ot cbeenute — [lanuo u Mama. IIpeau konenero ITan4o ce npekpbCcTH, KaTo

> HWmeHHo B UymMenuii 1mo BpeMe Ha TepeHHaTta HU paboTa 4YyXMe M II0Ka3aTeTHOTO
ompeJesieHHe Ha Tpyla Jena, aJpecHpaHo KbM Hac — “Ooirapbil MHaCTpaHLbi’, BxX. MuHYeBa
2008.

® 3a OCMHCNAHETO Ha TEPEHHHs ONMAT M OTHONIEHHETO WH(OPMATOP — H3CIENTOBATEN BIK.
Cumeonosa 2008; Yoxamkuesa 2001; 2005; 2008 u nutupanaTa Tam IuTepaTypa.
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IIpY TOBA IIOIYEPTa, Y€ Taka € 3alOMHMJI M Taka ca MPaBWIM HETOBUTE IS0 U
Oaia. 3aKoiu arHeTo ¥ ro ojpa A0CTa Cpb4HO U Obp30. [IpH akTa Ha >KEPTBAHETO
BeYe IOYTH HUKOH B CEJIOTO HE Clla3Ba XapakKTEepHHUTE oOpenHH neicTBUS U
M3UCKBAaHWS 32 OCBETSABaHE HA arHeTara B 4YepKBaTa M 3aKOJBAHETO UM “6bmps
Kkwvwyu nyoup epamama” (AEM Ne 675-111: 14). B MuHamoTo reprb0BCKOTO arHe ce
€ 3aKMYBAJIO C KMTKAa M CBEIl Ha porarta, a ¢ KpbBTa OT HEro ca ce Oels3Baiu
YeJuara Ha Jelara B KblaTa. TyK € MACTOTO Jla ce OTOeNeXH, 4e HAKOM APYTH OT
reprboBACHCKUTE 00peIH, ChOI0IaBaH! CTPOT0 B MUHAJIOTO, Be4e ca OTHaJHAIU B
Hamy JHU. TakuBa ca HampuMep CYTPENIHOTO MHEHE U ThpKaJIsiHE B pocara,
OyuieHemo Ha MiaguTe OYJIKH cliel] ycTpoiiBaHe Ha oOLHTe Tpane3n Ha yJIMIaTa 110
maxanu u T.H. (AEM, Ne 690-111: 15; 690-I11: 62).

Cnen 3akojBaHETO Ha arHeraTa 3alloyHa IPUTOTBAHETO HAa MECOTO 3a
Kyp0OaHa, KOHTO ce mede o0mo. Hskomko koMmuu B MaxaiiaTa ce ChbOHpar B IoMa
Ha eJMH OT TAX M TaM B Ielll [I0CTaBAT TaBUTE ¢ KypOaHute. BspBa ce u 1o cera, 4e
He ¢ 1o0pe KypOaHbT /1a ce rede caM B IeIITa WM B I1edkaTa. B TakbB ciaydail mpu
HETO ce ciara KaMbK. J[pyro BspBaHe cOUYH, 4e arHeTo TPsIOBa Ja ce U3Ieue IsuIo:

“JIBs TYAMHU KIaXM{ U My IMyJIBHHB HEKbXMU, JaBaXMU IyJIBHHATH
Hb CHHO MU, TO KaTy moau yT M3mawmn Tyka ab KyBs. U 3eBb b HU
MpBT arHuyTh. 3€Bb Ab HU3MUPBT. TO TPsOb b 3aKONHUII ISLTY HB
KBILATh, Ha 1BOPY. W ceTHS MBka MU KbT Ka3a IMOHNYH HIMbB Ib JCIH.
[Muuu ry, Typsil TyJIaM JIMeH, W MIAYH TY [UITHIKY U aC TY HBIBIBHIY
BBTps ac Oynryp...” (AEUM, Ne 690-111: 91-92).

Mecoto 3a KypOaHa ce ciiara CypoBO BBPXY OYITYp WM CaMOTO arHe ce
I'BJIIHU C OYJITYp, IOCTABS CE B TaBa WU JPYT ChA, IOKPHUBA ce C (POJIMO B HAIIM AHU
(B MHHAIIOTO C JTUCTA OT JIallaT) U ce Tede B MemrTa. byarypsT ce Hadyeéa — Bapu ce
U ce NPHUIOTBsl ¢ MHOTO Ma3HMHA (Hail-Beue cBUHCKa Mac). Toif He Tps0Ba a € HUTO
MHOTO T'bCT, HUTO ITBK IpeKasieHo psnbk. Ciara ce ome NadUHOB JIUCT U APYTH
HOMIPAaBKY — Hapsi3aH IIPECeH JIyK, YepeH mumep. MecoTo ce HocTaBs BBPXY
OyJrypa, Hapsi3aHO Ha napyera. [ocTaBs ce M riiaBaTa OT arHeTo.

Korato ce crbpaxa B noma Ha Maia u [1aH40, cChcemuTe UM — caMo KEHU
OT Maxajarta — 3amnajnxa IeITa ChC CHOMYETa OT ChYKH M MPBUYKH, KOUTO BCIKA
elHa OT TAX JIOHece OT aoma cH. Taka 3a MOJMAaNBaHETO Ha OrBHI B cobama
JOMPUHECOXa BCUYKH, KOMTO OYKBAIHO (KEHHTE W MOS MHJIOCT) U CHMBOJHYHO
(ocTaHanmuTe MPUCHCTBAIIM BedyepTa Ha Tpames3aTra) B3exa ydacTue B OOLIOTO
HPUTOTBSIHE HA XpaHaTa.

[Teurra TpsibBa na 6vpa€ onaieHa qo0pe — /1a 3amovYHAaT /1a Ce BIDKJIAT UCKPH
B Hesl U J1a Tiiee OTBBTpe. ToraBa chOpaxa TaBUTE ¢ KypOaHHUTE CH U TH Hapeauxa B
nemra. CrOpaxa ce okono 6-7 TaBu ¢ KypbOaHu. B memra Te mpecrosixa OKOJIO
YeTUpU Yaca, KaTo Ts ce 3arBaps IoOpe W IMOoBede He ce oTBaps. B MuHAIoTOo
MEIIUTE Ca Ce M3MON3BANIY U 32 JICUCHUE Ha HACTUHKA M JPYTH MOJO00HH CHCTOSHHUS
— 3aTBapsIIH ca OOJHUS BHTPE:

“Kary ynuuen 10y, myaup 10y y cooars. [lycTuiar nHa pyry3uHKb
U B coObTh. UUCTy TON W TaM BEKH KbT CH HaMa3aHb ac rac 4 Cb
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ucHyTsBbIL. Twde yT TeOM yAb M JMKUII HBb TS PYTy3HHKB... B
COOBTh BBTPU U TYpAT Kamaky aaxd. Ky mm ObIu TyIIHy CHIIHY,
YIKpUHAII MaHHY Kamakb, Hak.. OumH yOyy NpaMHHAaNId, TO
M3NA341IH CHUKYTY yT Kokantu” (AEUM, Ne 690-111: 97).

CyTpI/IHTa npead IOCTaBAHETO Ha TaBUTE B IICHITa NPUCHCTBAX Ha
MECEHETO WM NIPHUTOTBSHETO Ha XJIsI00BeTe 3a ['epreboBIeH B AoMa Ha Apyra OT
cbcellkuTe B Maxanara — Kuna. Beuepra npenu npasHuka KuHa ce koHCynTupa
OCTaHAINUTE XEHH U 0COOEHO C MO-BB3PACTHUTE OT TAX, KOUTO OsiXxa CelHATU Ha
pasayMka Ha yinunarta npen noma Ha Baps wm Kupwn. Ts He Oemre curypHa B
mpaBeHEeTo Ha XisooBere byzysuya M Pancencku. Yguapka T 3Haeme Kak ce
npaBu. Kpaeaii Bcsika OT KEHMTE MOXKEHIE Ja MECH M Ileue, 3aljoTO TOBa €
BCEKM/IHEBHA IIPAKTHKA B CENOTO.

Kuna 3amecu xyis00BeTe B HOLIOBA, OCTaHAJA OT Maiika i, KOATO TS 10
IHEC W3I0N3Ba, 3aIlOTO MO IOYMUTE W TYK XJIIOBT ce NoiydaBa Mo-ao0pe,
OTKOJIKOTO B JpYyr ChJ — BTacBa W craBa mo-xy0as. HHdopmartopkara Oeme
HAKMYHJIa HOIIOBATA C LBETE — DOXYp, TaKka KAaKTO € mpaBmia Maiika i. Ha X106t
yguapxa KuHa cnoxu HampaBeHa OT TECTOTO Kupiauea (reraTa Ha oBUYaps) U
TOMNYEHIa OT TeCTO, KOUTO N300pa3siBaxa OBIETe ¢ arHeTaTa. B MuHanoTO, a 1 10
cera (YHKIMUTE Ha YETHPUTE OOpemHW Xisiba SICHO OMpEeNeNsiT CTPyKTypaTa U
B3aMMOOTHOIICHUATA Ha TePrbOBJCHCKATA Tpare3a KaTo yMalleH 00pa3 Ha BPB3KHUTE
" pOJIUTEC B CaMUA COLIUYM:

“Panrens yT 1OBa MpbTa, UIABI. 3a KOM TypsiH, 32 KO Cb Mpai
paHrsab? 3aKoTy TYpSAT Ha Tee, Ha TAa AyIKa TypsT dallaTh C BUHY.
YT TACTyTY HampasHy OpbT. I TypAT ThH Taa yalia ¢ BHHY ... 32
yamaTa uMma aynka. Teii Osme. To HuHe HIMB. uH pe3siH Jim 1 Ha
Tory ns10a Manky kyp6an. bynryp u muco. llla Typsar HB TOTy ps3sHe
u mynasaT. Kymmmure... Tol 3emMb Tyl ps3sHue 10y U 3eMb Ty
yamra 1 it BuHy. 36 Ceutn ['epru, 3a 3apasu. CeTHH 11a WAWII, 11
nynagem Ha apyru. Ila mycrenst pyry3uHkats. M MbxuTe Iua
CEeHHAaT Hb Jbranubra. Cmarar Ha 3uMuTb. CeTHe CHUIBa Hb
yyHuiikaTb. Hb I'eprioBneH Hb ylaubTh U3la3aMu, He € goMma. Pauie
Oely Hb 3UMUTD, CUaC Hb CTOINYBU. Hb ApYrsTH Maynb Tam, Apyru Cb
30panu. Cunkara cums ...” (AEUM, Ne 675-111: 14).

Beuepra kbM ceeM yaca BCHUYKH KOMIIMHU ce 0siXxa chOpaiu Ha Tpamesa B
nBopa Ha Mapust Bacunesna XKekoBa, K0siTO moe, Taka Ja ce Kake, OpraHu3anusTa
Ha mpa3Huka. Helinusar cun — Camro Ge u3Kapai Kojata CH OTBBH U Oellre BKIFOYNIT
ypenbata Ha KomaTa ¢ Obirapcka My3uka. 3Bydyaxa MECHHTE Ha HW3BECTHATa
U3MBIHATENKA OT bparapus Cnaska Kanxuera, konTo ca 0coOEHO MOIYJISIPHHA B TOBA
CeI0 M B OCTaHanWTe OeccapaOcku OBITapcku cenuma. Haii-nanpen Mapus
BacuneBna mpexbau Tpamesara ¢ KaHAMIO U OnarociioBu. Bceku Oemre 3amanui
CBEIl BBPXY TaBaTa ChC CBOSI KypOaH M Ha BCEKH OT JOHeceHHTe XxisgOoBe. Cien
TOBa CHCEIUTE 3all0YHaxa Ja pekaT OT XJIOOBeTe CH U Ja BeuepsAT. Ha Tpamesara
HMallie MPeceH YeChH U JyK, pa3IuyHU cajaTu, KypOaH, XJs10, BUHO, O€3aIKOXOIHH
HaIIUuTKH. MapI/ISI Bacunesna MuHa M Hajlg HAa BCHYKU OT 6yT1/m1<aTa, KOATO 6$[X
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JOHECHJI OT B’L.]'Il"apl/lfl, CJIC€O TOBa CC M3p€auxa ABaMa-TpuMa OT MBKETC, KOUTO
ChIIO HaJIsIXa Ha BCECKH OT CBOCTO BHHO.

Beuepra npoasinku ¢ urpu, necHu U Becenne. M. BacuneBHa pasmane mo
elHa 3ejieHa KJIOHKAa Ha Jelara, 3a Ja ce YAPAT MOMEXIy CH, Taka KaKToO ce €
IPaBWJIO TOBA B MHHAJOTO, HO C JMCTa OT janar. Hikou oT 'keHHTe 3amsixa MecHH,
KOHUTO ca ce U3NbIHABaIN crenuanto 3a ['eprooBaeH. Te Tbpcexa B Chb3HAHUETO CH
no3abpaBeHuTe NeceHHH obOpasuu — “3amtona ca e Jparana”, “Illo ryparp HB
pycuins mupuca”, “Pa3byns c¢» Buns”, “lOma thue” u mp. Yact ot Tsax mobpe
IIOMHEXa TECHUTE, OCTAHAINTE HE TOJKOBA, BCHUYKH O0adye MMaxa >XeJaHue Te Ja
IIPO3BYYaT U Jia ce 3alMIlaT UMEHHO cera, Ha mpa3Huka. Ha Ta3u ocHoBa noiine u
KOMEHTapa KbM KEHHUTE, KOUTO HE MoOXkaxa Taka NoOpe Ja cu MPUIIOMHAT U Jia
U3IIESAT TePrbOBCKUTE TIECHU — HA BPEMETO T€ OWIM “TI0-MOAEPHH MOMH™, BEYE OT
JIpyro IMOKOJIEHHE, KOETO HE € TOJKOBAa CBBP3aHO C Tpaauuuusra Ha cenoto. [lo
TaKkbB HA4YMH TIeprbOBJIEHCKAaTa Tpame3a Ha XopaTa B €JHa OT MaxaluTe Ha
obarapckoro ¢. Uymmenuii, bonrpanacku paiioH ce okaza cBoeoOpa3eH WHIAMKATOP
3a “crapo” W ‘“HOBO” B KyJTypara Ha CEIUIIECTO, 32 “BBHHINHUTE” W “BHTPEIIHH
€JIEMEHTH — CBOM U MIPUBHECEHH, 3alla3eHU WM NPOHUKHAIH 10 Pa3jInyHU MbTUILA
TyK, 3a JAMHAMHUKaTa Ha IUIOCTHATA KYyJITypHa CHUTyallds B Halld JTHU H 34
(yHKIUHITE Ha €IUH CTapOIaBeH 00pell B ChBPEMEHHIS BCEKUTHEBEH JKUBOT.

* % %

Curyauusita Ha IIpeceiBaHe, YCTAHOBSIBAHE W MPOABIDKUTEIHOTO
CBILECTBYBaHE Ha JaJieHa YOBELIKa Ipyla Jajied OT coOCTBEHaTa €THOKYJITYpHa
TEPUTOPUS IIOCTaBs BBIIPOCA 32 YCTOHYHBOCTTA M IMHAMUKATA B KOJICKTHBHATA
HCTOPUYECKA U KYJTYPHATAa MaMeT Ha JIOKAJTHUTE OOIIHOCTH, 38 HACTHIIBAIINTE B
TAX aJaNTallMOHHU MPOLECH NPHU OBJAAsBaHE Ha MPOCTPAHCTBOTO U CUTYHPAHETO
UM B HOBaTa cpena. Moske Ja ce Kaxe, 4e IpoLeChT Ha MUTPUPAHE U OLEIIABAHETO
B HOBHUTE YCIJIOBHS IPEACTABISABA CIICIM(PUICH UCTOPHUECKH EKCIIEPUMEHT C BaXKHO
HAay9YHO 3HAuUCHHE, Upe3 KOWTO MOraT Ja ce OIpedelaT (aKTopHTe 3a TOBa KOe €
Hal-yCTOWYMBOTO B KyJTypaTa U 3a TOBa KaKBO c€ MPOMEHS B Hesl U KaKBO OTMaJa.
B takpB cmuchn pyckarta uscienoBatenka Jlrogmmina MapkoBa ompeaens Haii-
roixsMaTa OBIrapckatra IUaclopa, pasMojoKeHa Ha TEPUTOPUUTE Ha JTHEITHHUTE
IbpkaBu YKpaiiHa 1 MomngoBa, KaTo cBoeoOpa3Ha ecTecTBeHa “naboparopus’ 3a
U3BBPIIBAaHE Ha 0J00HM IpoyuBanus (Mapkosa 1995: 61).

Ome OT BpeMeTo Ha MpeceNBaHeTO Ha Owirapure B becapabus wu
I'bPBOHAYAIHUS NIEPUOJ HA YCTAHOBSBAHE W aJalTUpaHe Ha OOIIHOCTTa B HOBATa
eTHoKynTypHa cpena (kpas Ha XVIII — nau. Ha XIX Bek) mecHUTe, 0O0MYanuTe U KaTo
IPUT0 BCHYKM EIEMEHTH OT KYJITypHAaTa TPagulus WIPasT CHIIECTBEHA PO 3a
UHTErpanys (CIUIOTSBaHEe W yCTOWYHMBOCT) HA TPyHaTa M HEHHOTO BB3MPOU3BOICTBO
Beue Omm3o asecta roxuHu.. OCBEH TOBa clelBa Ja Ce MMa MNpPEABHI, 4€ B

7 3a MeXaHM3MUTE Ha BB3IPOU3BOACTBO U CBXPAHCHUE, KOUTO MOAABpKAT ColHaIHaTa
CTAOMIHOCT U €THHYECKAaTa XOMOI'€HHOCT Ha JIOKAJHO HHUBO B NPECECITHUYECCKUTE 06].[1HOCTPI Ha
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MPECEeTHUYECKUTE OOLIHOCTH C€ CBhXpaHABAT W NpedaBaT MHOXECTBO 0OOpenu,
BAPBaHUS, ONKIOPHO-MY3HUKATHNA 00pa3y U T.H. B KAYECTBOTO UM Ha 4acT OT II0-
CTapH KyITYPHH ILIaCTOBE, KOUTO Jalled OT METPOIIONHUATA, C€ TIPOMEHST OaBHO U
OCTaBaT aKTHUBHU (AKTyaJHH) 3a MO-NPOIBIDKUTENIEH HMCTOPUYECKU Mepuoj. 3a
oTOens3BaHe € U (PaKThT, Ye MPU eMHUTpalUsITa — B YCIOBUATA HA HU3MUTAHHS OT
BCAKAKBB PO — B JIOKATHUTE OOIMHOCTH CE TPOSBABAT OCOOCHO SPKO MMEHHO
ycToiiunBuTe eTHU4ecku Oene3u Ha rpynata (bonesa 2000: 767).

Cnopen tBbpaeHuero Ha JI. MapkoBa, 3a pa3iauka OT OCTaHAJIUTE AJIOBE
Ha KyJiITypHata Tpamumus (W Hai-Bede >KWIMIIETO, OOJEKIOTO, CTOHAHCKU
IEWHOCTH U JIp.), OOMYanTe OT KU3CHUS M KaJeHIAPHUS [IUKBI, OCOOCHO CBAaTOCHMS
oOpen, € cpel Hall-yCTOWYMBUTE M KOHCEPBATHUBHHU HEHHM €JIeMEHTH, MPOsBSIBAIIN
cBOeoOpasue B TPAHMIIUTE HA BCSIKO OTAEIHO CEHIIE HA OBIrapuTe MPECETHUNIN B
Becapabus (MapkoBa 1995: 75). be3criopHo 1moj1o0eH € CIIydasT U ¢ pasriekKIaHusI
TYK reprboBAEHCKH 00pen oT ceno Uymmenuil B becapabus. B npenaneHoto mo-
rope OmMcaHWe SCHO C€ OuepTaBa KapTHHATa Ha CBXpaHEHH H 1o0pe
(YHKOUOHUpAITY OBIATapCKU (CTApHHHH) OOpEemHH MPaKTHKH, YHETO ITO-TOYHO
YCTAaHOBSIBAHE M CPaBHEHHE C TE€3U OT METPOIONUATa MOXe Ja ObAe 0OeKT Ha
caMocCTosITeNeH aHam3.®

Hapen c tecHuTe MM 0OpeaHO-perynaTHBHHA (YHKIWH TyK TpsiOBa ma ce
¥“Ma rnpenBuj U (GakThT, Y€ PUTYAIUTE U MPA3HUIMUTE B JIOKAIHATA OOIIHOCT KaKTO
B MMHAJIOTO, TaKa U JHEC M3TPaxaaT SAPOTO Ha KOJIEKTHBHATAa KyITYpHA MaMeT U
3a¢QHO C TOBAa yYacTBaT BBB (OpMHpaHaTa W TOIABpKAHATA Ha TakaBa Oaza
uaeHTHIHOCT (cpB. Acman 1997: 143-144) Ha paznuvHA HHWBA — TPYIIOBA, POAOBA,
ceMeifHa, INYHOCTHA U T.H. BCBITHOCT, T€ ce OKa3BaT OHE3M KyITYpPHU 00pasu Ha
IamMeTTa ¥ WACHTHTETa, KOUTO U JI0 JCH THEIICH HE ca 3aryOriIN CBOATA SIPKOCT U
CTaOMIIHOCT B OOIIHOCTHOTO Ch3HAHHE Ha IIpeceTHIYecKarTa Tpyma 3a 0130 aBecta
rogunu. Kato ¢opma Ha mo3HaHMeE 3a CBETa U CPEACTBO 3a HETOBOTO XapMOHHYHO
nojrspxkane, numie MB. ['eoprueBa, puTyannTe ce HpPEeBpBINAT B 3HAIM, KOUTO
koHcomuaupar obmHoctTta (['eoprmeBa 2003: 23). Hskou aBTOpHM cIienuaiHO
MoJyepTaBaT poyiiATa Ha MPa3HUYHO-00peIHaTa CUCTeMa Y OBJIrapCcKuTe OOLUTHOCTH
3a] TpaHMI@ HE INPOCTO KaTo MapKep INpH ONpeAeisiHe M H3siBa Ha TSIXHATa
HUAEHTHYHOCT, HO M KaTo cdepa, KOATO Te CYyeBEpHO MOIIBPKAT U MPAKTUKYBAT A0
nHec (Bxk. Hanp. MunanoB 2000: 156-157; Harynos, Munanos 1998).

Karo enemeHT OT Tpaaunmsra, AOCTHTHAJI A0 HAIIW JAHU CPAaBHUTEIHO
nobpe 3ama3eH W (YHKIMOHHpAIl B CBHBPEMEHHHSI BCEKHIHEBEH J>KMBOT Ha
W3CIIEABAHOTO CENUINE, TeprbOBICHCKATa OOpPENHOCT MOKa3Ba M3KIIOYHTEIHA
BUTAJHOCT B POJIATA HA 3HAK 3a MPUHAIJIKHOCT, HO B pa3jinyeH acrnekT. Ha eaun
II'bPBOHAYAJIEH €Tall TS CE U35BABAa KaTO CTPOTOBBTPELIEH OPUEHTUP, Ha3€lll TOUHO

Omirapure, xuBeenn Ha Teputopusta Ha Oousmms CCCP, cpB. mo-o6mo Hanpumep y Mapkosa
1984; boneBa 2000: 761-783; boueBa 1999: 207-221; bonesa 2003; Bonesa 2004: 86-87,;
I'eopruesa 2002; 1 nuTHpaHaTa TaM JUTEPATypa.

¥ Tyk camo Moxe ce OTOenexH, ye IreprbOBACHCKATA OOPEJHOCT B C. UyIIMeNnuil HAITBIHO
ChBIaJa C Ta3u OT cenuila B paiiona Ha lllymen, T. Hap. Ceprcku kpaid. Cps. y Tomoposa 1989;
1990.
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OTIPENICNICH TUI KYJITypHa MH(GOPMAIH, 8 B HACTOALIOTO BPeMe BCE MOBEYE KATO
eIMH OT (aKTOPHUTE, KOWTO MOJCHIIBA YyBCTBOTO 32 €THOKYJITYPHa 000COOEHOCT H
pa3nuume ¢ OCTaHATUTE TPYIH Ha TepUTOpHiATa Ha becapabus. Bce mo-mmpoxust
JOCTBII, 3aCUJICHUTE “BBHIIHK KOHTAaKTH B Ipolieca Ha pa3KpHUBaHE Ha “CBOETO”
npen “ayxaus’ morien (KakpBTO O¢ Hampumep ciiydas ¢ MOETO IOCEIIeHHE Ha
'epreoBAeH B CEIOTO) WM3rpakaaT HOBUS CMHUCIOB M (PYHKIMOHAIEH 3apsa Ha
KyJITypHaTa TPAmuIMsi M OCOOCHO HA HSIKOW HEHHUM KOMIIOHEHTH, CPel KOUTO
0€e3CIIOpHO 3HAYMMO MSCTO 3aeMaT U KaJleHJapHUTE 00peIH U MPa3sHUIU ChC CBOATA
pasrepHaTa CTpyKTypa U Oorata CHMBOJIHKA.

B®B BpB3Ka ¢ Ka3zaHOTO AOTYK TpsOBa Oa ce MMa MNpPEABHI W camara
CBITHOCT M (PyHKIMUTE Ha pUTyana KaTo INpeJCTaBUTEIHA TPaAUIMOHHA (GopMa,
cnopen m3paza Ha CB. 3axapueBa (3axapueBa 1999: 54). Tasu m3cnemoBaTenka
3asBsBa, Y€ MOMIYITHOCTTA “HHTEPBEHHpa B pPHTyaJHaTa CTPYKTypa, MPOMEHS
pHUTyaJla ¥ 4eCTO IO peayLupa BbB BPeMETO, IIpeUlaralky ChIIEBPEMEHHO TUITUYHO
B CBOM “‘cTrur”’ M300MIME OT B3aMMO3aMeHseMU KOMIIOHeHTH. HoBuTe MOMEHTH,
WHTETPUPAHH OT pHUTyalla, NPOIABDKABaT Ja HOCAT WM EKCIUIMIMpAT HOBaTa
CHUMBOJIMKA...” 10 TakaBa CTEIEH, Y€ CIIOpe]] aBTOpKaTa B MHOTO CIy4au ‘“THKMO
MOJIMEHEHUTE KOMIIOHEHTH YCHJIBAT PUTYaJIHO-OCBEIIaBallaTa pojisi Ha OOpeqHHs
mpoliec, HeroBaTa MPasHUYHOCT U CHIIa Ha MpexuBsiBaHeTo” (3axapuena 1999: 55).
Eto 3amo, nozoBaBaiiku ce ka3aHoto oT CB. 3axapueBa, TyK TpAOBa Jja ce U3TbKHE
ocoOeHaTa CTOWHOCT Ha PUTYyaJWTe B OOLUIHOCTHHS HWACHTHU(HUKAIMOHEH MpOIleC
KakKTO B MHUHAJIOTO, Taka W B HamM aHA. Moke Ja ce Kaxke, 4e Te ca
IpEACTaBUTEHA TPAAUIHOHHa (opMa B OOMIHOCTHHS KyITYpeH JKHBOT Ha
JIOKallHaTa Tpymna, HO B CMHUCHJIa Ha pa30MpaHeTo 3a Tpaguluara Kato cOop OT
HCTOPUKO-KYATYPHH KOH(UIYpallMH C SICHH TPOSBICHUS B CHBPEMEHHOCTTA. B
TaKbB IUIAaH W3MBIHABAHWUTE A0 OHEC oOpemu Ha [eprroBOeH B HM3y4aBaHOTO
cenuuie OejexaT KOHTHHIOWTETa B KyJITypHara MaMeT Ha Obiarapckara
IpeceTHNYecKa OOIIHOCT, pPa3KpUBaWKW HE IIPOCTO CBHXPAaHCHW CTapHHHU, a
MOCTOSTHHO MOJICTIMPAHATE M PEBUTAIM3HpANIN ce (OpMH Ha TpaIUIHATA BHB
BCEKUJHEBHUA >KMBOT. BcHYKO TOBa couuM, Y€ PUTyalbT HOCH €TOCa Ha BHHATH
AKTHUBHUTE U aKTyalIW3UpaHU MIPAa3HUYHU, IPEACTABUTEIHH (OPMHU Ha cebenssBa B
rpymaTa, HO B CBIIOTO BpeMe BKJIIOYBA W IIMPOK CIIEKTHP OT MUHAJHM W CETallHH,
JeiicTBalIy, HO ¥ JIATEHTHW MpPOSBU HAa WAEHTUYHOCT. BCBUIHOCT, MOXeE na ce
TOBOPH 3a H3pPa3eHOTO (Hali-Bede) 4pe3 pHUTyalluTe OCOOEHO Ch3HAHHME 3a
IPUHAUIC)KHOCT U 32 OITa3HABaHE, 3alla3BaHE M NPEJaBaHEe Ipe3 MOKOJIECHUITa Ha
TOYHO ONpeAeNeHH Oerne3n B KyiaTrypaTa. Te Morar ma ce BB3MPOM3BEKIAT 3a
CPaBHHUTEIHO IBIBI' NMEPHOJ U TO B HIKOM CIydau (HampUMep IIpU IpecelBaHe,
M3CEeNBAaHMSA W T.H.) OOpU 0e3 IpsKa Bpb3Ka C KOHKPETHHUTE MPOCTPAHCTBEHU U
BpEMEBH IapaMeTpH Ha NOpOAWIaTa TH JdajeHa IokanHa oOmHoct. Taka
KOJIEKTHBHATa KyJITypHa IIaMeT MpOsABsIBa CBOMCTBOTO Jla ce 3ama3Ba, aKTyallu3upa
U mpenpama (M KbM MHHAJIOTO W B HACTOSIIETO W KbM OBICIIETO) YECTO IBTH
JlaJied OT MACTOTO W MEpHOoAa Ha CBOWTE “‘M3HAYAIHK (OPMH Ha CHINECCTBYBAHE W
pernpolyludpaHe caMO Karo JIOKaJHO-TIPUKpeNeH KyaTypeH ¢eHomeH. bes
CbMHEHHE, MPHU BCSAKA HEiHa M35Ba BUHATH € HAlUIE CTPEMEX 3a MOCTUTaHE Ha
XapaKTepHOTO 32 MUHAIM BpeMEHa eIMHCTBO MEXIy HOCHTENUTE i, cpenara (Haii-
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YecTO COOCTBEHOTO MM CEJHILIE) U BPEMETO (Hai-uecTo Mpa3HULUTE) Ha €IHO
HEHHO (ITbPBO)HAYAIHO CHIIECTBYBAHE.

Hapen ¢ Omm3o nByBekoBHOTO OmTyBaHe Ha ['eprrOBIEH KaTto CTPOToO
JOKaleH KyITypeH (EeHOMeH, cleau OT KOEeTO SICHO ce 3abens3BaT U B
CBhBPEMEHHOCTTa, MOXE Ja Cc€ TOBOpM 3a HEropara HOBa pois U Bce IO-
3aCHJIBAIIOTO MYy C€ 3HAYCHHE KaTo TpyINoB (OOIIHOCTEH) HWACHTH(HUKAIIMOHEH
MapKep KaKTO 3a OTAEJNHUTE 4acTH Ha ObJIrapckara KOJOHUS, Taka U 3a Hes KaTo
1sU10. Makap W3MBIHSIBAHM BedYEe HETOJKOBA aKTMBHO M IIBJIHOICHHO (a HIKOU
HaITBJIHO OTMAJHANA OT YymoTpeda), B CH3HAHHETO HA IIPEACTABUTEIUTE Ha
o0IIHOCTTa OOpemuTe OT KaJICHAApPHUS W CEMEHHHWS LUKBI MPHUCHCTBAT TPAHO
KaTo MapKepu Ha OBIrapckoTo, “4ucTO” eTHHYecKoTo. B Hamm mHH oOaue Te
UTpasT poyisi HE TPOCTO 3a pasTpaHWUYCHHE, OTHeNsHe u o0ocoOsBaHe, T.e. 3a
H30JIAIHsI IOCPEACTBOM CpeICTBaTa Ha KynTypara. Ha mpenen mmaH cera ce menu
U3THKBAHE HA €THUYECKUTE XapAKTEPUCTUKHU, HO CBILEBPEMEHHO U €THO MO-ILTbTHO
HWHTETPUpPAHE C BHHIIHUA CBAT M IIO-TOYHO IEMOHCTPAIHS U MIOKa3 Ha COOCTBEHHUTE
KYJITYpPHU CTICITH(DUKH.

ETo 3amo Moxe Aa ce roBopu 3a CBOEOOPa3HO BTOPUYHO CUTYyHpaHE U
caMoOIpeseNIHe Ha Tpymnara 4pe3 HOJ0OHU KyJITYpPHHU U35BHU, HO BE€Ue HE B POJIATA
UM Ha OapuepH, a Ha KaTaau3aTopH B oOmryBaHeTo. [lo TakeB HaYMH pa3IHIHHUTE
o0peau, MeCHUTE U U300I0 NPOSBUTE HA KyIATypHAaTa TPAJULUS B HAIIM JHU CE
OKa3BaT MHOTO YCTOMYHMBA, HO B CBIIOTO BpEME IPOMEHSINA CE U IOCTOSHHO
pasmmpsBama ce ¢opma 3a U35ABa Ha HICHTUYHOCT. B ycioBusTa Ha Bce moBede
HaTpenBaIys Mporec Ha TI00ann3anusd U YHH(UKAIWI B ChBPEMEHHUS CBAT Ta3u
UM poJli BepoATHO 1ue ce 3acuiBa. Kakro nonueprasa I'. CumeoHoBa eTHHYECKATa
GYHKIUS HAa TPamgUIMOHHUTE KANCHAAPHH TPA3sHHUIM BBIPEKH BCHUKH
TpaHCopMany, Mpe3 KOWTO Te MpPEeMHHABAT, OCTaBa >KU3HEHAa M MpUAOOWBa
ocobeHa akTyanHocT U 3HaunMocT (Cumeonosa 2000: 116).

B HoBara cuTyamus Ha ETHHYECKO BB3paKaHE W KOHCOJHIMpaHE Ha
OTAETHATE OBITAPCKHU JIOKATHH TPYITH (2 ¥ HA OCTAHAINTE ETHHIECKH OOITHOCTH) B
Vkpatina cren 1990 r.9 €3UKBT, HAPOJHUTE TPAIUINK U T.H. MPUI0OUBAT OCOOCHA
croitaocT. Te ce och3HABAT HE MPOCTO KaTo OCNIe3U Ha Pa3ININETO, a BCE MOBEYE Ce
U3THKBAT B POJIITA MM Ha apryMEHTH IPH OTCTOSIBAHE HAa MECTHHTE KYJITYPHU
cnenuuku. Taka HAKOM OT “TpagUUMOHHHUTE” MM (YHKIMH B MHHAIOTO KaTo
M3KIIIOYUTEITHO JIOKAJIHA KyJITYPHH MapKepH (B oOcera Ha AafeHO CEeNUINE U PaioH,
B CEMEHCTBOTO U I0Ma) OTCTBIIBAT MSCTO H MO-TOYHO MOJTyYaBaT HOBO 3HAYCHUE HA
CHUMBOJIHO-pENpe3eHTaTUBHN (HaKTOpU B/Ha KyJITypaTa Ha MpecelHuYecKara rpymna
Kato 1su10. Hemro moBede — 3aeMariy Onpeaensnio MojoKeHHe Mpu U3ThKBaHe (U
IOpH B CTpeMeXa 3a JOMHHHpaHE) Ha COOCTBEHUTE KyINTYPHH TpPaIHIUH, TE3U
MapKepu ce OKa3BaT OCOOEHO CHMBOJIHO HAaTOBAPEHH O CTEMEH, Y€ OCBEH Karo
HOCHUTENIHM Ha BBTPEUIHO-00IIHOCTHA KYATYpHa HHpOpManus Te oOpacTBaT U ¢ BCe
MOBeYE BBHHITHO-eMOJIEMaTHYHN 3a caMmara KylnTypa 3HaueHWs. B TakeB mian Ou

? Tlo-06Im0 3a Te3W MpPONECH cpej Obarapcka OOmHOCT B VYKpaiiHA B MHHAIOTO W B
cbBpeMeHHoCTTa BK. Hanp. Kucce 2006: 125-127 u ci.
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MOTJIO JIa € TOBOPH 32 HOBO OTHOILEHUE, 32 CBOCOOPA3HO NMPEOTKPUBAHE OT CTPAaHA
Ha TMPEJCTABUTEINTE HA OTACIHHUTE TPYNH HA TEXHH “U3KOHHHM YepTH M Oeresw,
KBM KOHTO T€ Ca Ce MPUIBPXKAITM CTPOTO B OIpEHACNICH IEePHON, a B HAIA JHU
OTHOBO TH M3AWraT, HO KaTo MKOHU U CTEPEOTHIH, CIIOpE] ONpeAeieHHsATa Ha
Konpan Ksoctmma (Kostlin 1999: 34). Taka HapomHuUTE TpaJulUU CTaBaT
“aBaHrapIbT, Hall-MOJIepHATa KyJiTypa, oOellaBamia Ja TMPEIUIOKH TIABHUTE
Mapkepu Ha uaeHTuuHoctTa” (Pakmmesa 2004: 24).

B ycnoBusTa Ha JIOKaJIHUTE CEJICKU OOIIHOCTH Ha Obirapute B becapabus
Ta3u TEHACHIHS MOXeE Ia 0bJe no0pe chueTaHa C M3KIIOYHUTETHO BUCOKOTO HUBO
Ha CHXPaHEHOCT Ha OOpPEIHOCTTA M Ha JIPYTH €IIEMEHTH OT KyIATypHATa TpaIulus,
KOSITO OCBeH Ioj ¢opMaTa Ha HACIEACTBO Bce OIE ACHCTBA M KaTro peaneH
perymupant (GakTop BbB BCEKHIHEBHI )KUBOT Ha cenumara. Kakro momueprasa T.
Bonera mMenHo cenckure obmHocTH B becapabust ca oHa3W cpeda, KbAETO OT
BPEMETO Ha MPECENBAHETO M A0 JHEC Ce MOAIbpiKa €THHUYECKaTa XOMOT'€HHOCT U
OBNITapCKO ETHUYECKO CaMOCB3HAaHHE KaTo pe3yiaTaT OT B3aUMOBPB3KH,
caMooOlleHKa " pa3rpanndaBaHe orT ‘“ayxaure” (bomeBa 2001: 777-778).
Chb3HaHUETO 32 MPUHAJIEKHOCT U 32 Ola3HaBaHE W IpellaBaHe Ipe3 IMOKOJICHUTa
Ha TOYHO OIpe/eNeHH Oene3u B KyJITypara NMpeBpblIa “Apyrus”’, JOPU CTHUYECKH
paznuyHus B “cBoii”. Ta3u, HeKa 51 HapeyeM KyJITypHa €HIoraMusi, He caMo JeHCTBa
KaTro TpuTeraTelieH LEHTbP 3a BCEKM CBOM WiIeH KbM KpbI OT cHeuudpuyHu
LEHHOCTH, HO CBIIEBPEMEHHO W M3Ib4Ba (M3HACA JOPU HM3BBH TPAHHUIUTE Ha
CENUINETO) M TIOCTOSIHHO BB3NPOM3BEXIA €IUH YCTOHYMB W CPABHUTEIHO
npucriocoouM  Monen Ha uaeHTH(uKamma. CuTyanumre Ha U3sABa U
caMooIpeaeIeHNe Ha HHANBUAA U3BBH MAJKHUTE OOIIHOCTH HAa CEMEHCTBOTO, POJa,
CeJIOTO W T.H. BBIPEKH BCHYKO IIOCTaBST BBIIPOCA 3a “BB3ACUCTBHUATA BBHPXY
OHaclleieHaTa OBJrapcka eTHHYeCKa OCHOBA HA TPAJAWIMOHHATA MICHTUYHOCT HA
OecapaOckute Obirapu”. B TakbB mian aBTopu kato bi. HsrymoB rosopsr 3a
eJIeMEHTH Ha CcBoeoOpa3Ha Obarapo-pycka cumOMoO3a B KOJCKTHBHATA
CaMOMICHTHU(HUKANNS Ha OBIrapcKaTa JUacropa B OWBIINTE CHBETCKU PEIyOIUKU
(cpB. mo-moxpo6uno y Hsrymos 2007: 91-104). ToBa BnusHue, pa3dupa ce, IpsIKo
3acdara ¥ MOZENUpa U “BBTPEIIHUS JKUBOT HA Pa3IMYHH MOKOJEHHs (0COOCHO Ha
O-MJIAINTE) B JIOKAIHUTE Tpymu, Oe3 obaue Bce ome Aa IOMHHUpa Hax
Opirapckata JHHUS Ha WACHTH(OUKAIMA NpPHU BCIKAa e€IHA OT TIeHEepaluuTe U
COLIMAJIHUTE IIPOCIOMKM B TAX. BCBIIHOCT, aKkTT Ha U3pa3sgBaHe Y
MPEJCTaBUTENINTE Ha ObJTapckata oOmHOCT B becapabusi Ha IBoWCTBEHA WIIH
KoNeOIMBa WACHTHYHOCT ce HaOJII0JaBa Hail-Bede B elHA OTKBbCHATA, Uy)KIa Ha
poaHOTO MsicTo (mopu B mpaponuHata bouarapus) cpema. ChbBcem npyra e
CHUTyalusITa B CaMHUTE CEJHINa Ha OBITapCKUTE MPECeTHWIH, KBACTO €3MKa Ha
obpena, ako m3moisBaMe ompeneneHnero Ha . CuMeoHOBa, ce Biajee BCE OIIe
roBopumMo (cpB. noapodHo y Cumeonosa 2000: 126), makap u HeakTHBHO. J[Hec
obave upe3 “crapus” 0oOpeleH €3MK ce KOHCTPYyHpaT U H3IbUBAT ChBCEM HOBH
mocIaHus. Be3npon3BexxIaHusaT (Makap U HE B CBOSITA IISUIOCT) KYJATYpeH TEKCT Ha
TpaguLMsITa Bede ce HAaToBapBa C MO-IPEACTABUTENHU M B HM3BECTHA CTEMEH IIO-
MPECTKHU QYHKUIMU (HAOIIOZACHNE OT BBHIIHM XOpa, 3aliCBaHe, JOKYMEHTHPaHe
u T.H.). [lo To3n HaYMH Ha 3aKpemnBaHe W MpeldaBaHe Ha WHpopMarmsATa, mume .
CuMeoHOBa, ce pa3uWTa HE EJUHCTBEHO Ha CHBPEMEHHHS, a U Ha Obaemus
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MOJIy4aTell, KOETO Ha TeOpHsl OBUIIIABA )KU3HEHOCTTa Ha TpaguuusaTa” (CuMeoHOBa
2000: 125).

Bcenako ToBa MOKe Ia MOCIYXH KaTto 0a3a 3a M3rpakaaHe Ha KyITYpHH
CTpaTeruy C IeN TMOHIKABaHEe HA PUCKOBETE OT JeMorpaCKuTe MpoOiIeMu U
00e3TI0AsIBAHETO, KOETO € TPEBOXKEH (akT B HAKOM OT OBITrapcKUTe cena B
n3cnenanute paiionu (I'pex 2008: 112-113). IlpomechT Ha TOJIBPKAHETO HA
TPaAHUIUITA U CHIICBPEMEHHO Ha BCE MO-IIEICHACOYCHO 3aBPBIIaHe KbM KOPEHHUTE
(Haii-Beye B pe3yirTaT OT ICHHOCTTa HA CIUTUTE MpPE3 MOCICIHUTE NSCETHIICTHUS)
mox ¢opmara Ha HOB KHBOT 3a peaulia oOuWvau, oOpend M T.H., OM MOTBI Ja
Mpenonpenein ¥ “HOBUA” OBJCIl XKUBOT HAa CaMUTE CENUIa Ha OBJITrapuTe B
Becapabus ¢ orien Ha MKOHOMHUYECKaTa, JeMorpadcka u coldanHa 0OOCTaHOBKa, B
KoATO ce HamupaT Te B HayasoTo Ha XXI Bek. J[nec Uymmenwuii e eqHO OT Haii-
roJIeMUTe, MHOTONIONHH W Ooraté Obirapcku cenmima B becapabus. Tyk To e
M3BECTHO KaTO “JTYKOBOTO” CEJIO — MPEAU HAKOIKO ICCETHJICTUS XHUTCIUTEC MY
MacoBO 3aIl0YyBaT Ja OTIVICKAAT M Jla MPOAABaT IO ITa3apuTe Ha IpUIa YKpaiHa
aprapkuk. [loHacTosimeM MPOM3BOACTBO HA 3€JCHUYIHM (IyK, PENMHYKH H Ip.)
MPOABIKABa. 32 OTOESI3BAHE €, U BCHYKO TOBA JKUTEIHMTE HA CEIIOTO Ca CKIOHHU
Ja O0SCHAT OTHOBO ChC CHEHU(PUIHATA CH TYIICEBHOCT M KAa4eCTBAa KATO HOCHTEIIN
Ha YHUKAIHU Tpaguuuu: “Haii-eynsim axvn umam. Pabomuu, Hy u ¢ 2yasam CUIHY
akv. Te npudymasa 3a mosu apnaod’HCux ac Ko 0b 2y ceam, Kbk 0b 2y useaxcoam...”

(AEMM, Ne 690-111)."°

Kaxro ce m3pazsBa ®@epuann bpogen “emna Hanus MoXe J1a ChHIIECTBYBa
caMo aKo HEMpPeCTaHHO ThpPCH cebe CH, TpaHCHOpMHUpA ce CIOpel CMHChIA Ha
COOCTBEHOTO CH JIOTHYHO pa3BUTHE, HICHTUPHIUpPA CE C Hai-100poTO |
CBIIECTBEHOTO, KOETO IPUTEKABa, TOSCT OTKPHBA cede CH B 0003HAUCHUATA, KOUTO
ca mo3HaTH Ha Bcuukute i wieHose” (Braudel 1986: 17). OT ToBa H3KIIIOYUTETHO
LIEHHO KYJITYPHO HAclI€ACTBO, MUIIAT JIPYI'H AaBTOPU, “BBbPBAT HUIIKUTE WU B
CBHBPEMEHHOCTTa, KOHTO IOIBPKAT CH3HAHHETO 3a HalWOHAIHA (pecH. W 3a
JIOKaJHa, POAOBA, JIMYHOCTHA W T.H. — [.I.) HOSHTUYHOCT W JOCTOHHCTBO”
(Bacunesa 1993: 234). Ilo TakbB HauuH 10 rojsiMa CTeneH ce (GopMHUpaT HOBUTE
(cBoeoOpa3HM) peryiaTuBHU (QYHKIIMHM Ha TPaJWIUATa, KOWTO C€ OKa3Bar
U3KITIOUYUTETTHO WHTEPECCH B OCOOCHO MEePCIeKTHBEH 00SKT 3a OBICIIH €THOIOXKKA
u3cieqBaHus. B KOHTEKCTa HAa UCTOPUKO-KYITYPHOTO Pa3BUTHE HA €HA OT Haii-
CTapuTe U rojieMH OBJITapCKH OOIIMHOCTH 3] rpaHula B becapabus, KbaeTo HUBOTO
Ha CHXPaHEHOCT M TPAHCMICHS Ha €THOKYJTYpHaTa crienu(uKka € 0COOCHO BHCOKO,
TE3U MPOOJIEMH MPHUIOOUBAT OIIE IMO-TOJISIMO 3HAYCHHUE M AKTYATHOCT.

o 11
U Taka, nHec oOpeqHOCTTa OT KaJleHOApHUS U CEMEHHUS ~ IIUKBJI CIYKH 32
uAeHTH(UKAIMA Ha €THOKYJITYPHO paBHUILE — (YHKIIHS, KAKBATO TS 3amas3Ba OT T.
Hap. TPAAMIHOHEH INEpPHUOJ OT Pa3BOsl Ha KyATypaTa. 3a pas3iuka OT MHHAJIOTO

19 [TokasaTenHo € MHEHHETO 32 M3KITIOUMTENHATA 0G0COGEHOCT, HE3ABUCUMOCT cneuuduka Ha
CeJIOTO IOPH | TI0 BpeMe Ha CollMain3Ma - TO € U3BECTHO KaTo YyriMenuiickara pemnyoamka.

11
3a ¢yHKIMUTE Ha OOpEJHOCTTAa OT JKU3HCHHS LUKBI W CICHUATHO 3a cBaTbaTa mpH

OBbJrapcKuTe MpeceHUIM B Hau aHu cpB. ['eoprues 2009.
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obaye, Korato Te3u (yHKIMM ca JIEHCTBaIM CaMO KaTO 4YacT OT CHMBOJHOTO
MHOrooOpa3ue Ha oOpena, B HOBHTe Teputopun Ha becapabus m ocobeHo B
CHBPEMEHHHTE YCJIOBHsS Ha JOMHHHpaHe Ha eTHHYEeCKaTa IJIMHHA Ha
CaMoOIpeiesTHe M MHTEH3UBHH MEXIYKYJITYPHH B3aUMOOTHOLICHHS (B PaMKHTE
Ha OOIIIHOCTTA U U3BBH Hesl), Te TIOCTENCHHO CE Pa3IIUPsBAT U 3aCUIIBAT.
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Galin Georgiev

For One Ritual Before and After Hundred Years

Functions of St.George's Day-Rites in Everyday Life of Bulgarians
from the Village of Chushmeley, Ukraina

Key words:
St. George's day, ethnocultural identity,
language, tradition, Bulgarians in Ukraina.

The aim of this text is to present the role of one calendar rite first of all as
factor for the development and the position of local bulgarian communities in the
conditions of dynamic social-economic and cultural-historic changes in the
beginning of XXI c. The different feast-ritual forms can be examined as part of the
strategies of the small ethnic groups for survival and preserving of their ethno-
cultural identity.

The ethnographic researches in the village of Chushmeley (Krinichnoe),
Bolgrad region, the district of Odessa, are made in connection with a project of The
Ethnographic Institute with Museum-BAS for studing of the Bulgarians in the
region of Bessarabia.
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Julie Mostov. Soft Borders: Rethinking Sovereignty and Democracy
Palgrave Macmillan, May 2008

A political theorist who has lived,
studied and worked in former Yugoslavia
since the 1970s, conceptualizes political
space and relationships of social coopera-
tion. Soft Borders encourages sustainable
resolutions to ethno-national conflicts,
economic and social development.

The book starts with the author’s pref-
ace and acknowledgments. Mostov sup-
ports her soft versus hard borders theory
and defends transnational citizenship ex-
ercised within and across multiple, fluid
polities. In her introduction, Chapter 1,
she outlines her argument further and
specifies what she means by sovereignty
particularly in reference to borderlines
and movements. She then proceeds to
provide the readers with the summary,
main idea and goal of each chapter that
follows.

Chapter 2, “Locations and Boundaries
of Sovereignty”, situated in a currently
transitional moment, Mostov explores
sovereignty internally and externally, his-
torically but also symbolically. She lo-
cates decision making authority in terms
of subsidiarity and explores ways in
which the arrangement facilitates and en-
courages relationships of equality and in-
terdependence. According to her, sover-
eignty moves in an invented sphere, yet is
deeply rooted in intellectual, legal and po-
litical traditions. Democracy, after all, is
defined by the logical requirements of
what the writer calls “relational sover-

eignty”.

In Chapter 3, “Sovereignty and Eth-
nocracy”, “ethnocracy” — a politics of na-
tional identity — is examined as the at-
tempt of rulers to defend national interests
as defined by common culture, history,
religion, myths and presumed descent.
Mostov judges this as a dangerous combi-
nation in ethno-national conflicts that
poses huge obstacles to peaceful resolu-
tion of complex questions of international
nature. To support her arguments she
highlights the case of the fragmenting
Yugoslavia (Kosovo, in particular) ques-
tioning the intractable nature of such con-
flict as well as presenting the ambiguity
produced mostly in Europe due to politi-
cal and economic instability in the Balkan
region.

Chapter 4 speaks of “The Politics of
National Identity”. Social cooperation re-
quires thick bonds of common history,
language and culture. A feminist theory
and the case of former Yugoslavia are ex-
amples that illustrate the politics of na-
tional identity as they promote notions of
belonging inconsistent with democratic
choice. Collective rights have continued
to convey fixed relationships of inequal-
ity, an example being the identification of
women as privileged bearers of identity
and boundary markers of their communi-
ties. Mostov suggests a rearticulation of
spaces where a move toward decoupling
citizenship from nationality is necessary.

The relationships that foster democ-
ratic social cooperation and make possible
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an understanding of citizenship decoupled
from nationality are sought in Chapter 5,
“Democratic Polities: Thin Bonds and
Soft Borders”. Mostov’s soft border ap-
proach envisions democratic practices of
social cooperation exercised through mul-
tiple and overlapping polities and by indi-
viduals and groups with multiple and fluid
identities. She seeks to depoliticize ethno-
national identities by arguing that the en-
joyment of public goods and basic rights
should be independent of membership in
any particular identity community.

Mostov’s idea of soft borders is ana-
lyzed further under the lenses of a) trans-
national citizenship, b) membership in
multiple soft border polities, ¢) thin bonds
strengthened through democratic practices
of social cooperation and d) access to
various levels of transnational or interna-
tional organizations by a variety of actors
in Chapter 6, “Transnational Citizens in
Multiple Polities”. Readers consider pos-
sible ways in which to facilitate legal bor-
der crossings and cross-border polities as
a democratic practice that respects ethno-
national ties and identities.

Lastly, Chapter 7, “Reconstructing the
Polity”, continues the discussion initiated
in Chapter 6, proposing that cooperation
relies on trust built through reiterated
positive experiences of social choice. All
in all, if we are to think of a future in
which there are better possible solutions
to regional conflicts, we need to think in
terms of softening borders. Transnational
information networks play a critical role
in this softening of borders and global cit-
ies with large numbers of migrants and a
juxtaposition of class and ethnic differ-
ences stand out as a particular kind of soft
bordered political space.

The book concludes with rich notes,
bibliography and index. It is a work that
explores the democratic potential of
cross-border polities and transnational
public spaces, but also the destructiveness
of hard borders and hard border thinking
in a globalizing world. The model it pro-
poses, that of opening the opportunities
and avenues for collective action, sounds
timely in an era of strong migration and
constant mobility.

The ways of communication Mostov
envisions suggest new geographies in a
global world where still hard ethnocratic
borders prevail. They also relate to con-
temporary trends of building new for-
tresses against labor migration. The “soft”
solutions are not easy (— taken their global
economic effects in particular) though ca-
pable of providing long-term strategies
for peace and prosperity in the southeast
European region. What is nostalgically
longed for — a community and all the em-
bodied past that comes with it — will even-
tually seek to be heard. Perhaps multi-
cultural education and anthropological
advice as prerequisite paths could assist a
hardcover book to reach its soft goals
smoother.

This Soft Borders review coincides
with the 20™ anniversary of the fall of the
Berlin Wall, a historical event that sug-
gests bringing down very hard borders. Is
the essence, after all, found in connecting
bridges but also the sacrifices it takes to
bridge every distance locked in a constant
battle between the old and the new? If so,
then the healthiest aspect of a nation is to
be found in societies that are destroyed
over and over again, that remain fields of
sacrifice and struggle, as well as in the
flexibility of traditions and their cultural
bridges.

Maria Hnaraki

164



<& Scientific Critique and Polemic =

Jan Botik, Etnickad historia Slovenska. K problematike etnicity, etnickej
identity, multietnického Slovenska a zahrani¢nych Slovakov

Filozoficka fakulta Univerzity Konstantina Filozofa v Nitre
Slovenské narodné miizeum Bratislava — Martin
Archeologicky ustav SAV Nitra
Lu¢ — vydavatelské druzstvo, Bratislava, 2007, 1-231.

AyTop OBE pEIpe3eHTaTHBHE MOHO-
rpaduje — Jan boruk (Jan Botik) — jeman
je onm Bomehux ClIOBauyKMX ETHOJIOTA H
npodecop Ha Kareapu 3a eTHONIOTH]Y U
eTHOMYy3uKosornjy dunozodcekor paxy-
teta YHuBepsutera Koncrantuna duo-
30¢a y cnoBaukoM rpany Hutpa. Kibura
je Hacralla y peanu3alujd 3BaHHYHOT
npojekta BET'A: ,ErHumuka wucropuja
CroBauke —  ETHOKYJITYpHH pasBoj y
CBETJIy JpYLITBEHO-HAYYHUX CIIO3HAja",
y3 mnoapmKy McTpakuBadkor ILEHTpa
Hajcrapuje uctopuje Cpemmer Ilomy-
HaBba. Y ®Y cy yrpaljeHe CBEKOJIHKe
ayTOpOBE CIIOCOOHOCTH y 3penoj (dasu
HAy4YHOI' CTBapalallTBa: epyauIja u
WHBEHIIMja JTyTOTOJUIILET HCTPaKMBaya
W aHaIMTHYapa, Te€ UCKYCTBO IleJarora u
KynTyposiora. Tako je HacTtaima oBa
CHHTETHYKa M BEOMa je3rpOBUTA CTYIHja,
KOja MOXE CIYXHTH W Kao YHHUBEP3H-
TETCKN YUOEHHWK W Kao ECHIMKIIOIIC/IN]CKH

MPUPYYHHK.

Cawm aytop je y V800y mao HamomeHe
KOje ce THYy CTPYKType U caapikaja
kmure. OH ymo3opaBa Ha TO Ja ce Y
CaBPEMEHOM CTamy HAyKe paclpaBlbarbe
0 TpOoOJIeMaTHIIM ETHUYKE HCTOpHje U
€THUYKOT WJCHTUTETa He N4 OrpaHUYUTH
Ha jenHy OJ JAWCHUIUIMHA JIPYIITBEHUX
Hayka. OBOM Mpo0JIeMaTHKOM 3aJa3u ce y
TyMaderhe APYIITBEHO-TIOIUTHYKOT IpO-
Heca XWbaAyromWIIEkEr Tpajama, a y
HETOBOM 3a4eTKy — Iojiceha ayTop — Tek
Cy TOJIOKEHE MCTOPHjCKE OCHOBE MHOTHX
eBpONCKUX Hapoga W napxasa. Crora
pasyMeBame Tora rmpoleca 3axTeBa
OClarbalb¢ Ha HajpaslUYUTHjC H3BOpE:
nmUcaHe, MaTepHjajiHe, HWKOHOrpadcke,

yMeTHHUKe, (oskimopHe, nemorpadceke u
npyre. Crpyumanud W3 TIOjeAMHUX
JUCHUIUIMHA MOT'Y OCBETJIMTU CaMO HEKE
O]l acrieKaTa Tora CJ0jeBUTOT M CII0KEHOT
mporeca. M3 Tux pasiora je MPHCTYII
eTHHuKoj] wucropuju CroBauke Mopao
OWTH MHTEPAWCIMIUIMHAPAH, Y3 KOPHII-
heme pesynrata Koje je cloBavka Hayka
creknma y chepu  umcropuorpadwuje,
apxeoJoruje, eTHoJormje, (oNKIopuC-
THKE, JIMHTBUCTHKE, COIIHOJIOTH]E, TICHXO-
JIOTHje, TIOJHUTHKOJNIOTHje, nemMorpadwuje,
HCTOpHje YMETHOCTH M JPYTHX HAayYHHX
qucuumiinHa.  MoHorpaduja je  unak
KOHLIMIHMPaHa — KaKO MCTHUYE ayTop — C
CTHOJIOIIKHUX MCTOJOJIOIIKUX IT0JIa3HIITa,
any je U3 BEHOT MHTEPAMCUHUILTMHAPHOT
KapakTepa MPOU3HINAO ,,apCeHAN” o0Opa-
henux nojmoBa M KopuIIheHUX TEpMHHA.
AyTop Takohe Hariamasa Ja CIHKY
etHnuke ucropuje  CroBauke  HHje
KOHIMITMPAO CTHOLCHTPHYKH M H30Ja-
UOHUCTHYKH, TpeMa ucTopuju BehuH-
CKOT CTHHKyMa WM Jp>KaBOTBOPHOTA
Hapona — CrioBaka. Ta cimka je cTBapana
IMPUMEHOM KOM6I/IHOBaHI/IX CTHHUYKUX U
TEPUTOPUjAITHUX TPUHIIUIIA aHAIN3e |
o0paze. YTOIMKO OBa CIMKa 00yXBaTa W
npyre etHukyme y Cnoaukoj — Mabape,
Hewmne, Pycune, Pome u apyre, anu cy y
By YKJbydeHu 1 ClloBaly y JI1jactopy.

Kmura uma verupu nena: 1. Ocnosnu
nojmMosu  meopuje  emuuyumema U
emHuykoe uoenmumema (ctp. 6-17) ; IL
Emnuuxa cauxa Cnosauxe (ctp. 18-33);
. Mymmuemnuuxa Croeauka u reua
xyaimypua paszuogpcrhocm (34-175); 1V.
Cnosayu y oujacnopu (176-212. Tlopen
TOTa, KEbHra MMa cajapikajad Yeoo (ctp. 4-
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5), kpatke 3amyuxe (cTp. 213) 1 oncexHy
Jlumepamypy (ctp. 214-228). Kmura je
mTaMOoaHa Yy BHCOKO] TEXHHIH, a
cHabzieBeHa je MHOIITBOM (oTorpaduja,
pTeXXa M Kapara, IITO Ha HM3BaHpeIaH
HAYMH JOKYMEHTYje U HIYCTPYje campikaj
TEeKCTa.

[IpBu neo xmwure mnocseheH je OCHOB-
HUM [0jMOBHMA TEOPHje ETHHUIUTETA U
€THUYKOT MJICHTUTETA: KOHIIENIIHUja HAPO-
Ja W ETHUYKOT/HAPOJHOT WJCHTHUTETA;
STHUIINTET, €THUYKA 3ajeHHIA U CTHH-
YKH WIACHTHUTET; Je3UK M KYJITypa Kao aT-
pUOYTH €THHUIMTETAa M UACHTUTETA; €THO-
HUM, CTHOLCHTPU3aM, CTHUYKHU CTCPEOTH-
U ¥ Pepacy/ie; COLUjaTHO/KOJCKTHBHO
namherme, STHUYKH/HAPOIHH CHUMOOIH WU
MHTOBH; MPOLECYaTHOCT CTHHIUTETA U
ETHUYKOT HJCHTUTETA.

Y npyroMm Jeny KeHre CyMHUpaHe Cy
nucropujcke erame pasBoja CroBauke:
HaceJpaBame W ycTajpuBame CIOBEHA y
KapIaTcKO-IyHaBCKO] KOTJIHMHH; TPOJIOP
crapux Yrapa M HacTaHak Mahapcke
IpXKaBe;, cuTyandja Ha Teputopuju Cio-
BayKe y CpEIeM M HOBOM BEKYy; HacTa-
Hak YexocinoBauke U caBpemeHe Pemy0-
nuke CroBauke.

HajoOumuuju u Hajpasyhenuju je
Tpehn neo, koju obOyxBara oko 60%
YKYIHOT TeKcTa Kibure. Mma yak mecer
olieJbaka, y KOjUMa ce TOBOPH O

eTHUYKUM 3ajenHurnama y CroBaukoj, a
to cy: CmoBanm, Mahapu, Hemmm, Jes-
peju, Pycunn n Ykpajuanu, Pomu, Xpsa-
tH, Cpbu, byrapu u Yecu. OBu onesspiu
HEMajy HMCTOBETHY CTPYKTYpy jep ayTop
OCBeTJhaBa OMTHE OJPEIHUIIEC OBHX 3ajel-
HUIIA U BUXOBOI O0MTaBama Ha TEPUTO-
puju CrnoBauke. Tako ce nobuja Mo3a-
nYHa eTHHYKa cnrka CloBayke y mpoml-
JIOCTH W CaJallibOCTH, a CEPHjOM JAparo-
LICHNX ETHWYKHX Kapara mponpahene cy
pasnuunTe ernoxe. MIHBEHTHBHO M BeoMa
NpeNn3HO JaTH Cy MoJaldl O J0cesba-
Bamy, JKUBOTY M ouinkama Cpba, XpBara
u Byrapa na Tepuropuju Crnopauke.

UYeTBpTH JI€0 KEbUT€ OCBETJHABA KHBOT
u cynouny CjoBaka y IHjacriopd, U TO
kako y ,Jlomoj 3emspn” (Mabhapcka,
Pymynuja, Cp6uja [BojBoauna], XpsaTt-
cka [CnaBonuja] n byrapcka), Tako u y
npekookeanckuM 3emsbama (CAJl, Kana-
na, AprentuHa). O6paleHa cy u HajBaX-
HHUja THTama peemurpanuje CroBaka, u
poOJIeMH KOjU Y BE3U ¢ TUM HACTajy.

CBojum omnkama, MOHOTpaduja JaHa
boruka 3aciyxyje MyHy NaXmy M HaLIUX
€THOJIOTa, HCTOpHYapa, KyJITypojora |
CJIOBAKHCTa, a 33 HEHO BaJbaHO U TPAjHO
Kopuihiele y CPICKO] CPEAMHH OMIIO Ou
HEONXOJHO HMMaTH M HEeH IPeBOJ Ha
CPIICKH jE3HK.

Munom Jlykosuh

Cnuke nposicumarea

Hparana Pagojuunh, Cruxe uz boxe, ETHOrpadckn nnctutyr CAHY, beorpan
2008, mexu nose3, 1-170.

3ajelHUUKO KyNTYpHO Haciehe jyxHo-
CIIOBEHCKHX IPOCTOpa MHOTO ce uernhe
TOKOM TIOCIEABUX JCIECHH]ja HCIIOCTaB-
Jball0 Kao EJIEMEHAT pasrpaHudaBarmba
HEro, ITO OM OMIO JOTMYHO U OYEKH-
BaHO, Ka0 (hakTop MHUPOJBYOHBOT M TOJE-

PaHTHOT CY)KMBOTa JIOKAJHUX 33jeHHIA.
CBojaTame uctopujckor Hacieha mocrano
je jemHa ox TPUMapHUX  MOJUTHIKUX
CTpaTervja CTBapama HAMOHAIHHX Ip-
JKaBa, 4Ydje Cy €NIMTe, CBE O peia, ca
CBOJeBPCHHM IIMHU3MOM TJjemajie W Ha
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HajMame HaroBemraje jyronocrairuje. C
Ipyre CcTpaHe, IIOjeIMHHA AHI'aXKOBAHH
uHTeNeKTyannu (6bapem y Cpbujn), kao na
Cy Ounu 3aayXeHH 3a TOHHIITABaHbE
CBaKe ,,MiIy3uje’ 0 ayTeHTHYHOCTH JIOKAaJI-
HUX Tpaauuuja u npenama. [lotome cy
JIOCJIE/IHO W CHUCTEMaTW4HO MporJalia-
BaHE MAaHUIYJIATHBHUM KOHCTPYKTHMa,
0e3 MKakBOI OOjEeKTHBHOI yTEMeJbeHha U
BpeqHocTH. MelyTiM, W OHH KoOju Cy
,»HOBY" Tpa/INIINjy KOHCTPYHCAI U OHHU
KOjU Cy ce 3AymHO OaBWIN FHCHUM
obecMUIIUBaBakbEM OWIH Cy TIOMjeIHAKO
yIAJbeHU O PEATHOT JKUBOTA KYJITYPHOT
Hacieha u meroBux Hocwiana. Hou
KOJICKTUBHH HJCHTHTETH, KOjU Cy ¥
MOCTCOLMJjATUCTUYKOM MEPHO/Y HacTaja-
U y peruoHy OuBiie Jyrocnmasuje, jecy
OWIM TOAJIOKHU MaHMITyJIalijaMa, aiu
UM je TeXHa U W3BOpHIITE OWila ayTeH-
THYHA [TOTpeda 3a CONCTBCHNUM, JIMYHAM H
HaMOHATHUM TO3WIMOHUPAKEM Yy TIIO-
0aJHOM CBeTY.

YnpaBo OBHM pealHOCTUMa TPHOIH-
>)kaBa Hac kmura ,,Ciauke u3 boke®,
aytopa np Hparane Pamojuunh, HaywaHOT
caBeTHHKa y ETHOrpadgckoM HHCTHTYTY
Cpricke akajeMmuje Hayka ¥ YMETHOCTH.
3amMuIUbeHAa Kao KOJaX CiauKkd, OBa
CTy/iMja JIOHOCH BpEIHY, 10 caja Helo-
BOJGHO TO3HAaTy M HECHUCTEMAaTHU30BaHy

<& Scientific Critique and Polemic =

rpahy, W 3amaxkama W3 TPH CErMEHTa
HAapOJHOI JKMBOTA CTaHOBHUIUTBAa Boxo-
KOTOPCKOT' 3auBa. PeYHWK TepMuHa U3
obJlacTH MaTepujajHe KyJlType, aHaju-
THYKH NIpUKa3 apxXuBcKke rpahe Bezane 3a
HAapoOAHO TpPaJUTeTIbCTBO, TE AaHAIN3aA
6oxxuhHIX 00MYaja, cBenove 0 MoceOHOM
OoraTcTBY M Pa3HOBPCHOCTH KYyJITYPHHX
yTHIaja, KOjU Cy CE€ TOKOM HCTOpHje
CMEHUBAIN Ha OBOM MOJpPYyYjy, Kao U O
aKTYEJTHOM MPOKHMamky TpaJHLHOHAI-
HUX ¥ MOJEPHHX o0pa3ala MUIUBbEHA H
nenama. [lrcaHa )KHUBUM je3WKOM HeKora
KO H3HyTpa TO3Haje HCTPAKUBAHY
KyJITYypy, OBa CTylIuja JIOHOCH yOelsbhBe
apryMeHTEe O CYILITUHCKOM IIPOKHMAamby
Pa3IMUUTHX CJI0jeBa U MpeXa KyITypHE
0amTHHE, KOjYy BEKOBHMA J/CL6U CTAHOB-
HUIITBO Koje cebe HazuBa bokemuma.

C 003upoM Ha HMCKYCTBO TpaH3HIIH]E,
cnoxkuhemMo ce aa APYMITO joIl YBEK He
pacriojaxxe AEITOTBOPHHM pelenTHMa 3a
MIOMHUPEHE JIOKATHUX U TII00aTHUX Bpel-
HOCTH W 3aXTeBa (IIOCT)MOJAEPHOT APYII-
TtBa. Mnak, kxmura ,,Cinke n3 boke* moxe
MMOCTIYXXHUTH Kao COJNMIAH JOKa3 na je
,,[IOMUpeme” Moryhie u /1a je jenaH meroB
JIe0 — YIO3HABake U MPU3HABALE HCTO-
BPEMECHC HMCTOBETHOCTU M PaA3IMUUTOCTH
Yy OKBHpPY HJIEHTUTETCKOT je3rpa KOjuM
pacroiaxemo.

Anekcannpa [Tasuhesuh

Lidovd kultura. Ndrodopisnd encyklopedie Cech, Moravy a Slezska
1. svazek: Biograficka cast (1-284); 2. svazek: Vécna cast A-N (1-634);
3. svazek: Vécna cast O-Z (635-1298);
Hlavni redaktofi: Stanislav Broucek, Richard Jefabek

) Etnologicky tistav Akademie véd Ceské republiky,
Ustav evropské etnologie Filozofické fakulty Masarykovy univerzity,
Mlada fronta, Praha, 2007.

HacioB oBe oricekHe TPOTOMHE CHITH-
KIonendje y mpeBoay Tiacu: ,,HapomHa
KynTypa. ETHorpadcka eHIMKIIONEqH]ja
Yemike, Mopaecke u Illnesmje”. To je

MPBO CHIHUKJIOMEANJCKO [0 KOje ce
OJTHOCH Ha HapOJHYy (TPaJMIHjCKy) KyJ-
1ypy (lidovda kultura) ernorpadckux
obmactn y cacraBy JnaHamme Yerike
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Pemrybnuke, a To cy Uemka, MopaBcka u
Ine3mnja (Behm meo llnesmje Hamasm ce
nak y rpanunama [losecke, re ce Ha3uBa
Slgsk).

IIpsu ToMm (/. svazek) nma momHACIOB
Biograficka cast (,,buorpadcku meo®).
Ipupenuo ra je Puxapm Jexabek
(Richard Jetabek), nemaBHO mpemMuHynM
(2006) Bomehm etHOMOr MacapukoBOT
yHuBep3uteta y bpHy, a Ownorpadcke
onpennune Hanucano je 20 ayropa. Kako
j€ TO HariameHo y ,,YBOIy", y OBOM TOMY
JIaTO je MHOIITBO WH(OpMaIHja O UCTpa-
KUBambMMa H 00jaBJbeHUM paIOBHMa
pEeIpe3eHTaTUBHOT Opoja Yelkux npode-
CHOHAJIHUX WU aMaTCPCKUX UCTpaXnuBayda y
obmactu erHorpaduje U (HOIKIOPUCTHKE
(ka0 W cTpaHama Koju Cy ce OaBHIU
YenKkoM eTHorpadujoM H  (QOJIKIOpHUC-
THUKOM), BHDEHHX y KOHTEKCTY HAy4YHHX
nocturayha y npyrum semsbama. I1pu Tom
Cy KopumheHa HCKYCTBa CTeYEeHa y paiy
Ennumknoneanjckor MHCTUTYTa HeKaJaml-
me YexocnoBauke akageMHje HayKa
(Encyklopedicky institut CSAV), xao u 'y
M3paJy OMINTera dYemkor Omorpadckor
peunnka (J. Tomes, Cesky biograficky
slovnik XX. stoleti. I-Ill. Praha 1999). Y
,,/371aBa-uKiuM HarmoMeHama“ 00jallmbeHN
Cy: KOH-Tlemyja Owuorpadckor Jena
Ennukno-nenuje, NpHHIMIN W Ha4yMH
cacTaBjbarba  HMMEHHKa, KaTeropuje
OJIpe/HUIA, TbUXOB O0MM U M3paja, Kao u
n300p JMYHOCTH 4YHjH Cy TIOPTPETH
moceOHO TpHuKa3aHu (ped je O OHHM
JUYHOCTAMA KOjeé Cy CBOJUM HCTpa-
KUBambUMa W 00jaBJbeHUM paIoBHMa

HajBUIIIC  JIOTPUHENE YTEMEBCHY |
pa3Bojy  delike eTHorpaduje u
(hOJKIIOPHUCTHKE).

Buorpadcku TOM caapku HMMIIO3aH-
THUX 848 onpenHuna. Y moceOHOM J0-
JIaTKy HaBeJIeHa je JINCTA JUIIOMHUpPaHUX
ariconBeHata etHorpaduje (ndrodopis) Ha
Kapnosom ynusepsurery y IIpary (509) u
MacapukoBoM yHHBEp3UTETy y bpHy
(203) — yxymHO 712 mMeHa (¢ matymom
pohema U maTyMOM IWUILIOMHpPama), Koja
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obyxsara niepuoz 1940-2002/2003. romu-
uHe. CBM OBM MOJAIM HA YBEPJbUB HAYMH
MOKa3yjy BENHMKH KalaluTeT 4YelIKe
eTHorpaduje, Koju ce MOoCeOHO PasBHO Y
MOCIACABUX CedaM JCICHHja, MTO je H
omoryhmiao npunpemy U 00jaB/bHBambE
OBAaKBOTa KAMUTAJTHOT CHIUKJIONEIN]jCKOT
nena.

O6uman apyru u tpehm Tom (2-3.
svazek) wMajy jeTHHCTBEHY IarvHaNujy
(ctp. 1-1298) m 3ajemHUYKH TOAHACIIOB!
Vecna cast (,Ilpenmernun neo*). Onu
00yxBaTajy: TEOpPHjy ¥ HCTOPH]Y €THOTpa-
¢uje Kao HayyHe AWMCIUIUTHHE, TpoOIe-
MaTHKy eTHOTpaCKUX pETrHOHAa, HapOA-
HOT'a YMETHHYKOT CTBapajallTBa, Hapo-
HY JIyXOBHY M MaTepujaliHy KyITypy,
donxiop u onkropuctuky. OnapeaHure
Cy NPWINYHO OIICEXHE M CalpiKe YIyTe
Ha mwmpy Jreparypy. Ilperexnu neo
onxpeaHuna nocsehen je yemkoj, MoOpas-
CKOj M HIJIECKO] eTHOrpadcKoj npobdiema-
THIM. Y ®BUMa  ce Ha TIpUMeEpy
MOjeIMHUX KOMIIOHEHTH — WCKasyje y
KPaTKUM IpTama IIUPH Pa3BOjHU TPOLEC
IojaBa 0 KojuMa je ped. Y ojapemHuIaMa
ce Takohe TOBOPHM O HEKAJAlIHUM U

calallibM  E€THWYKMM  MarmMHAMa M
YCIIKAUM  3eMJbaMa, T¢ O IHbHXOBO]
KyITypd; Ha TPUMEP: O HIIYE3THM
0oCTpBUMA HEMa4KOT je3uka y

MIPUTPAaHUYHOM TIOAPYYjy, O CHKJIAaBH
MoJbCKOT craHoBHMIITBA y 11Ineckoj, oko
rpana TjemmHa, 0 octannMa (paHIyCKOT
CTaHOBHUINTBA Y KHJOBCKOM PETHOHY, O
XpBaTCKO] KOJOHHM3ANWjU y jyXHO] Mo-
PaBCKOj, O jeBPEjCKOj U POMCKO] TOITyJIa-
LIUju y pa3HuM perroHuMa. CTpyKTypa H
cagpkaj OIpPEeIHMIA ONPENEeJbeHU Cy
npeMa HBUXOBOM 3HauCHy, a OJPEAHUIIC
cy nopehane mo aOereTHOM pejy YCIKe
naruaune. O cBeMy TOME TPENU3HO ce
roeopu y ,,JI3gaBaukum HamomeHama“ Ha
Kkpajy Tpeher Toma Ennmkinonennje.

OBO KaITUTAIHO JIENO YEIIKE eTHOTpa-
¢uje MpUNPEMHO je TUM OJl HEKOJIHMKO
JeCeTUHA MO3HATHX CIICHHjalIuCTa Y
0o0JacTH eTHONOTHje, KYJITypHE aHTpO-



moJIoTHje, eTHorpaduje, UCTOpHje, HCTO-
pHje KyaType, UCTOpHje HApOJHOT CTBa-
pajyamTBa, UCTOpHUje KIHWKEBHOCTH, MY-
3€0JIOTHjE W CPOMHHUX  AMCIUIUIMHA.
Jesrpo ayTopckor THMa YWHUIU Cy HE
CaMO HCTAaKHYTH CTPyYHhalld M3 Pa3HUX
eTHorpadckux MHCTHTYLHWja Beh m mpex-
CTaBHUIM OJIMCKUX HAYYHUX JUCLUILIH-
Ha, Kao MITO Cy WCTOpWja W TMpaBo,
neMorpaduja U HCTOpHjcKa reorpaduja,
arpoHOMHMja | JIp.

Penakmmjckn ombop cauMmaBad Cy
capamHuid  ETHOJOIIKOT  WHTUTYTa
Axanemmje Hayka Yemke Penyomuke (Et-
nologicky iistav Akademie véd Ceské re-
publiky) wm WHcTHTyTa 3a €BPOICKY
etHonornjy  dumosodekor  dakynarera
MacapuxoBor yuusepsutera (Ustav ev-
ropské etnologie Filozofické fakulty Ma-
sarykovy univerzity) y bpHy, a 3aBpuiHe
pamoBe  peanMzoBajla  je  TEXHHYKa
penakiuja ETHonmomkor nHTHTYTa Yemke
akazemMuje Hayka y nepuoxay ox 2001. no

<& Scientific Critique and Polemic =

2007. rommue. [maBHM ypemHUIH CY
CranucnaB bpoydex (Stanislav Broucek)
u3 Ilpara m Puxapn JexabGex u3 bpna.
W3naBaukoM noxyxBaTy HpHUIPYXKWIA Ce
u wu3gaBauka kyha ,Mimaga ¢ponTa“
(Mlada fronta) w3 Tlpara.

OmncexxHu TpPEAMETHH, WMEHCKH |
reorpa)CKM PEerucTpH Ha Kpajy Tpeher
toma EHrmukinonemuje omoryhasajy Op3y
OpHjEHTALN]y Yy NPOHATAXKEHY OJPEIHH-
I[a ¥ HHUXOBO YCIEIIHO carjeaBarme H
moBe3nBame. Y EHImKIONEaMju ce Haja-
3u u 1.200 TUKOBHUX Tpuiora (CIHMKa H
[pTeXa), a HAa YHYTPAUIbUM CTpaHaMma
KOpHIIa CBa TPU TOMA JIaTe Cy U3BaHPEIHO
WIIyCTpaTHBHE KapTe eTHorpadckux Ie-
nuHa y Yermkoj, Mopasckoj u Illne3uju.
ATpakTHBHa JIMKOBHAa OIpeMa KOpHIa
(TBpmu moBe3, opmar A4) u KBaIUTET
LITamIie cBa TpU TOMa Takohje nonmpuHoce
YKYITHOM YTHCKY ia C€ pagyl O HayYHOM
Jieny Koje je TEMEJbHO NPHIPEMaHOo.

Mutom JIyxoBuh

Ierap CaaBkoBckn, Ceem koju necmaje. Tpaouyuonana azpapua
kynmypa Cnosakay uenmpannoj u jysyucruoj Eeponu

Skavkovsky, Peter. Svet na odchode : tradi¢na agrarna kultira Slovakov v
strednej a juznej Eurodpe. Bratislava : Veda, 2009. 216 s. Etnologické studie, 16.
ISBN 978-80-224-1086-1.Typ: AAB

[IpunarohaBamwe TPUPOIHOj CPEAUHU
U CHabJeBame KUBOTHUM HaMHpHHIIAMA
MpEJCTaB/ba CBAKOJHEBHILY MOMONy Koje
YOBEK CTHYE HE caMo Owmooiika aoopa,
Beh u kyarypuu uaenturer. OBO UCTO-
BPEMEHO O03Ha4aBa M HHBO KYJITypHE
3pENIOCTH MPH XYMAHU3AIMjU MPUPOJIHE
cpenumHe. MartepujanHe, ComUjalHe U
IyXOBHE MaHH(ecTanuje, Kao M OJHOC
npemMa MpHUPOIH, OpraHu3alija MOpOIUIIe
W APYIITBA, BPEAHOCHE OpHjCHTAIMjC —
cBe OBO je y mpouutoctd y ClioBayukoj

OWJI0 TIOJ 3HAYAJHUM YTHUIAjeM CEOCKOT
HAYMHA JKHBOTA. 3aBUCHOCT OJ MOJHO-
MPUBPEAHE TMPOU3BOJLE MPOXKHMMANIA e
JIyXOBHH HBOT CeJbaKa M OfIpa3uiia ce Ha
GoraTu arpapHH KyJIT lbUXOBUX MpeIaKa.

OBo cy momasHe Tauke Ilerpa
CrnaBkoBckor, capaniHuka EtHorpadckor
nHcTHTyTa ClOBadke akaJeMHuje Hayka,
aytopa moHorpaduje Ceem Koju Hecmaje,
KOjH YjeOHO HarjamaBsa Ja OBY CTapy
KyJITypHY OCHOBY, Koja je ycpeacpehena
Ha TPOCIEPUTET CEOCKHX IOPOAHMIA,

169



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

HaJla3uMO y CBHUM EBPOIICKHM CEOCKUM
arpapHUM JPYIITBHMA Kao €0 KyJITypHE
6amrure. To je, y oumma ayrtopa, OmO
CBET Y KOME Ce JaHallllhe CTamhe CTBapu
BPEIHOBAJIO Ha OCHOBY TOTa KOJIMKO C€
OHO pa3jHKyje OJ OHOra INTO je
iaHupano 3a cytpa. OcHOBHHM mpen-
YCJIOB 33 OCTBAapUBame LUJbEBA OMIO je
JjearHCTBO M3rpal)eHo Ha JI0jaTHOCTH THM
WJbEBUMA. ArpapHa KyaTypa je Tpen-
CTaBjpajla ONTHUMAJHY EKCIUIOATalujy
YOBEKa, 3eMJbE M MOJLOIPHBPEAHOT Opyha
y ofpe)eHNM UCTOPHjCKUM U JAPYIITBEHO-
eKOHOMCKMM ycioBuMa. OnHa je Omia
XapMOHHUYHO JEMHCTBO pajia, UCKYCTBA H
HOTPOLIE.

Baxxan npeaMeT HUCTPAXKNBAYECBC
MaXKe MPEICTaBlbajy H  HUCTOPHjCKE
okonHOCTH. Of HEOJNUTCKE PEBOJYLHje,
na cBe 10 50-tux roguHa XX Beka, arpu-
KyJTypa je Onia HajBaXHUJU €O TPOM3-
BOJHUX CHAara MatepHjaiHe KyaType, Kao
U JIPYTHX acreKaTa )XUBOTA JbYAH KOjH Cy
xkuBenmd Ha Ttepuropuju  CioBauke.
AyTtapkuja je Omia ersmcTeHIHjaTHa
notpeba. [Ipon3Bonba XpaHe ¥ OCHOBHHX
CHPOBHHA OCTaja j¢ HajBaXHUJU €O
CEOCKOT' JKMBOTA, YaK W HAKOH INTO je
nojena pama jacHuje oapehena. Pasmo-
BPCHOCT HauWMHa JKMBOTAa M CEOCKE
MOPOAMIIE OCHTYpajia je, N0 MHIUBCHY
Ilerpa CnaBKOBCKOT, AYry HCTOPHjCKY
er3UCTCHIMjy HA IIUPOKOM EBPOICKOM
TIIy.

AyTop ca MHOTO HCTPajHOCTH
pasjalimbaBa KyJITYpHH CHCTEM MpPEIUH-
OYCTPUjCKOT APYINTBA, KOjH je Kapak-
Tepucana 3HavyajHa crtadunHoct. OBO je
Oumia peasHOCT CJIOBAYKOI cella YaK |
noyeTkoM XX Beka. ArpapHe ApYIITBEHE
rpyne (ceocka TOpOAWIA, PYpPAIHO
IpymTBo) Owie cy ypeheHe y ckiamy ca
HOpMaMa YTEeMEJbeHUM Ha KyJITYpPHHM
obpacunma. OBe IpymTBEHE TpyHe Cy y
TPAIULMOHAIHO] KYITYpPH BaXWie 3a
Kpearope HJeaqHnX oOpaszana >KUBOTHHX
aKTUBHOCTH — HEKE BPCTE MPUPYIHHKA 32
MOHAIIAke KOje ce CMaTpajio HOPMaIHUM

y IpYIITBY, U HCTOBPEMEHO Cy KpeHpae
BpeIHOCHE KpHUTepHjyme. 300r Tora je
MHKPOKOCMOC ~CEOCKOI' JIpyIITBa OHO
MPOCTOp OPTaHW30BaH TMOJ YTHIAjeM
JPYIITBEHUX CHAara Koje cy MOPOAUIY H
[OjeIUHIIA OpPUjEHTHCATIC Ka MaTepH-
jaTHUM, OTHOCHO HEMaTepHjalHHM BpEJ-
HocTUMA. JbynH Cy Y TaTHM OKOJTHOCTHMA
Oupai OHe JACNATHOCTU M MaTepHjajHe U
JIPYIITBEHE CITOCOOHOCTH KOje Cy OMIH Y
cTalby na pasBujy. McroBpemeHo, Te
JIENATHOCTH Cy MoOpalie 3aJ0BOJBUTH H
IbUXOBE OCHOBHE TOTpede M MHTEepece Ha
HAYMH Ha KOjU j€ TO OMII0O ONTHUMAIHO Y

JIATOM ~ HCTOPUJCKOM M KYJITYPHOM
pas3Bojy.
IIpeamer  uCTpakuBauke  NaXHbE

CnaBkoBckor, u3Mel)y ocranor, jecte u
TpaJMLMOHAJIHA HApoJHa KyjiTypa Y
CrnoBaukoj. by je kapaktepucana u3sy-
3eTHA CTaOMITHOCT CHCTEMA, KOjH j& 4eCTO
0o Ha TpaHMIM H3ojanuje. Y Bpeme-
HUMa KpW3¢ M JPYIITBEHHX IpPOMEHa
JbYAX Cy OWIIM TIPIMOPAaHU Jja HAITYIITajy
IOMOBHHY Kako OW TIOTPaBWIIA CBOjY
COMjaTHy ¥ €KOHOMCKY cuTyarujy. Tako
je ouno u kpajem XVII u moyerkom XVIII
BEKa, Y BpEME BEJIMKOr CHpOMAIleHha
cejbaka. Y TOM BpPEMEHCKOM MEPUOILY
mnoyeiae Cy M MHUTpalMje  CIIOBAYKOT
CTaHOBHUINTBA Ka JYTOHUCTOKY, MPOCTOPY
tako3BaHe [lanoHCKe HU3Mje (pocTOp Ha
TepuTopujamMa maHamme Mabhapeke, Py-
mynuje, Cpouje (Bojonuna) n XpBaTcke
(CnaBonmja). Jlok cy ce 3a Bpeme
KOJIOHHM3aIlMja CJIOBAaYKH  pPacebEHHLH
BehMHOM TpeMemTamy y TrpaHHIaMa
jeaHe apkaBe, mocie pacrnaga Aycrpo-
yrapcke MOCTajJd Cy EMHIPaHTH, OJIBO-
jeHu ox MaTthdHor jesrpa. Tako cy ce
CrnoBany OJlje/THOM HAIUTK HA MOAPYY)Y
Mahapcke, Pymynuje, Cpbuje, XpBarcke
u Byrapcke. Y 0BOj MO3HIIUjH, OJIBOjCHE
0Jl CBOje MaTwWIle, Hallie Ccy ce W TpyIme
CrnoBaka Koju Cy, y CKJIaay ca HOBUM
JpKaBHUM rpaHunama mocie 1918,
moctranmu rpahanu Ilosbcke, Ayctpuje u
VYxpajure. 300r Tora W JaHac Halla3uMO
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CHKJIaBE CJIOBAYKE MAamHWHE Yy 3eMJbaMa
cpenme u jyxxae EBpone. Mako xuBe BaH
CBOI' H3BOPHOT CTHUYKOT IOJHEOIBA,
BUXOBa KyJITypa NIpeAcTaBjba CaCTaBHU
Je0 KyITypHE HCTOpHje  CJIOBAYKOT
HapoJa.

KyarypHe BpeqHOCTH TpaIuilHOHAI-
HUX arpapHUX 3ajeHUI, KOje Cy ce Y
NPOIUIOCTH TPEHOCHIIE Ca TeHepaluje Ha
reHepalujy, cauydibaBale Cy YjeAHO H
OCHOBY 3a KYJITYPHY Pa3HONUKOCT. Mwur-
palyje CTAaHOBHHIUTBA K4 HOBUM TEPHTO-
pHjaMa jagane Cy KyJlTypHa 301MKaBama
u3Mely clioBauke MamUHE M OCTaluX
CTHHUYKHNX Saje)IHI/II_[a. Y HOBOM MYJITUCT-
HUYKOM OKpYXKEHbY, CIOBauKa MarmbHHA je
Ha OCHOBY KyJType JOHETe U3
CroBauke — Mopaja JAa H3rpaad Mojel
KyJIType M XHBOTa KOjU OW jOj CTBOPHO
peanHe IIaHCE 3a MPEXKHUBJbABAKE Y
HOBHM YCIIOBHMA.

AyTop ce mo3MBa M Ha aHaJM3e
UCTpaKWBamka MaTepHjajHe, COLUjaTHe U
JIYXOBHE KyJIType y TMpenenuma rie je
CIIOBaYKa MarbMHA HACTAmEHA Y CPEAIHO]
n jyxHoj EBpormm, a koje mokasyjy, ¢
jeoHe CTpaHe, da je TPaaWIMOHATHU
KyITYpHH MOJEN KOjU TMOTHYE U3
CrnoBayke MPEKUBEO y Benukoj mepu. Ca
Jpyre CTpaHe, NPUMAIHUIM CIOBAYKOT
€THOCa YHENIM Cy WHOBalHUje y CBOjY
TPaTUIHjy U MPAKCY MOJ YTHIIAjeM HOBOT
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COLMjATHOT ¥ MAaTEPHjaTHOT OKPYKEHa.
ITokasano ce j1a HOBM JKMBOTHH YCJIOBH H
MOTYRHOCTH €KOHOMCKOT ¥ COIIHjaJTHOT
pacTa MpeACTaBibajy 3a CIOBAUKy MarbH-
HYy MHOro BaxHHje (akrope o came
Tpaguuuje. [I0BoJbHU NPUBpPEAHU U APY-
[ITBEHH YCJIOBU MOMOTJIH CY CIIOBaYKUM
KOJIOHUCTUMa Jla  Op3o  mpeBasuby
pasnuke u3Mel)y cBOje U3BOpHE KyAType
OHE KOjy Cy W3Ipaiui y HOBOM
OKPYXCHY.

CnaBKOBCKH 3aKkjpydyje Ja je CBaku
MPOCTOP Y KOME XKHBE JbYIIH, IIOCMaTPaHO
U3 KYJITYpHE MEPCIeKTHBE — jeAMHCTBEH.
OH cMaTpa W Ja ce KyJITypa MOXe
[MOCMaTpaTH Kao CKyI CTpaTerdja Koje
4oBeKy omoryhaBajy na ce NpuiIaroiu
OKpyXemwy. Jbynn cy y KOHKPETHUM JKH-
BOTHUM YCIIOBMMa OMpajH OHE JeNaTHO-
CTH, Ka0 W MaTepHjaHC U COIIMjaTHe
BEIITHHE, KOje Cy MOIJH Ja pa3BHjajy.
VY1paBo je CBeCTpaHOCT arpapHe KynType
oMmoryhuna meHy Ayry HCTOPH]CKY
er3UCTCHIMjy HA IIUPOKOM EBPOIICKOM
Tiry. CoBauka M CIOBaYKU CeJballdl OMIIH
CY BbCH CaCTaBHH JI€0.

Yurame OBe MOHOTrpaduje MOIJIO
6I/I OTBOPUTH HOBA IMUTamka KOJ UCTPAKHU-
Baya pasIMYUTHX CTpyka. Ho oHa je
CBAKAaKO HaIMCaHa ca HaMepoM Ja Of
3abopaBa cauyBa BaKaH CETMCHT CIIO-
BauKe KyJIType y MaTUIH U pacejamy.

Murneca Credpanosuh-banosuh
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Chronicles

»lpxkaBa, Hayka, KyJTypa*

HAaYYHHU CKyN y opranuzanuju EtHomomko-antpononomkor npymrsa Cpouje,
Beorpan, ErHorpadcku my3ej 11-12. jya 2009.

WNuunujatua o0HOBJBEHOT ETHOMO-
HIKO-aHTponoomkor npymrsa Cpouje aa
CBOj NPBU HAayYHHW CKYIl MOCBETH TEMHU
aKTYyelHOI OJIHOCA JIp)KaBe, Hayke W
KyIType, IOKa3aja ce Kao BHIIE HEro
KOpHUCHAa H mToTpeOHa rulathopma 3a
yo4aBambe M PE3UMHpame pasuuuTHX
BpCTa W HHMBOA MpobiemMa ca KojuMa ce
TPEHYTHO CyOdYaBa ETHOJIOTHja/aHTPOIIO-
JOTHja, ald W XyMaHHCTHYKE HAyKe Yy
IETIOCTH.

TokoM JBOJHEBHOI 3aceldarba, CBOjC
paioBe HM3JIOXKHIO je JBaJeceT EeTHOJO-
ra/aHTpornojora W JBa HCTOpHUYapa
yMmeTHocTH. Paj ce oBujao y okBupy TpH
nanena: 1) Kynrypa pesusuje y caBpeme-
Hoj CpOuju: y30pH, yUUHIH, TTOCIICIHIIE;
Monepatop npod. ap Vean Kosauesuh,
Karenpa 3a eTHONOTHjy M aHTPOIIOIOTH]Y
Odunozodekor dakynrera y beorpamy, 2)
Wnenturer(n) 1 jaBHA cdepa; MomepaTop
ap Muanena Ilpenuh, n3 EtHorpadcku
uHctutyT CAHY u 3) HoBa konmenty-
anu3aldja My3€jCKOr paja: MHUCHje U
BU3H]jE, KOHIICMIIUjE U CTAHAAPAU; MOJIC-
patrop mMp Mupjana Menkosuh, ETtHo-
rpadcku my3ej y beorpany.

OnmHocy npkaBe TmpeMa Haylou o
KynTypu Omo je mocBeheH mpBHM maHen,
YMjH Cy YYECHHIM TOKYIIAIH Ja yKaxy
Ha TOTyOHE TIOCIeanle PeBU3NOHHCTHU-
YKHX 3aXBaTa Ha HayYHO-HCTPaKMBAuKH
pan. bupokparcka cymTHHa pPEeBH3HOHHU-
CTHYKOT ITOJIyXBaTa, T€ HEJI0CTaTaK yBUIa
y Cennu(pUIHOCTH HAyYHOT UCTPaKUBaha
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BE3aHOTI' 32 XyMaHHUCTHUYKE HayKe JOBOIM
030MJBHO y TUTamke OICTaHaK OBHUX
JUCLUITIMHA, Ka0 U MHCTHTYLM]a Koje Cy
wmUxoBn Hocuonu. OBO je CBakako y
CYNIPOTHOCTH HE CaMoO ca IPOKJIaMOBa-
HUM MIPOEBPOIICKHM KYPCOM ApKaBe, KOjH
nHaye Hanaxe rnosehame Opoja HaydYHHKA
u Beha m3aBajama 3a HAyKy W3 APKABHOT
Oymera, Hero mpoTtuBpeun u Jlekmapa-
O{jU O 3alITUTH HEMaTepHjaTHe KyITyp-
He OamTUHE, 4YHMjU j€ TOTIUCHUK U
CpOwuja, U y K0jy CBakako clajajy Hay4yHa
u KynrypHa aenatHoct. Jp VBan Kona-
yeBuh je y CBOM M3Jiaramy, 10/ Ha3UBOM
,,O hypkama, muimhiMa W IUTaTHUM
HHAEKCHMA®“ yKa3ao0 Ha HEJOCTaTHOCTU
CIIMEHTPOMETPHjCKUX METOJla OlEeHUBa-
ha KBAJIUTETAa HAYYHOT pasia Kpo3 HETOBY
kBaHTHUKAIH]y. OCHM TOTa, HHCUCTHPA-
BEM Ha 00jaBJbHBaby HAYIHUX PaioBa Y
JacolMcHMa KOjH Ce Haja3e Ha JIcTaMa
yuju ypehuBauM U caMu UCTUUY HHHXOBY
HEMEpOJIaBHOCT y TOIJIeqy pesyJnrara
UCTpaXKMBamba U3 00JACTH XyMaHHCTHKE,
OBE [JWCIMIUIMHE CYy M3BeleHEe Ha
TPXKUIITE KOME HE Mpumaaajy. Tume je
W3BpIICHA MapruHajIM3alyja HUXOBOT
CTBapHOT JIPYIITBEHOT W  KYJITYypHOT
MIOTeHIMjajla ¥ 3Hadaja. KibyuHe eneMeH-
T€ CTpareruje KojoM OM IOCICHUIN Y
XYMaHHCTHYKAM HayKaMa YyKa3aJid Ha
JPYIITBEHY PENEBAHTHOCT CBOjHX HCTpa-
KMBamba NCTAKA0 j€ Y CBOM M3Jaramy Ip
Munom  MunenkoBuh — (JOIIEHT  Ha
Kareapu 3a eTHOIOTH]Y ¥ aHTPOIIOJIOTH]Y
®dunozopekor ¢dakynrera y beorpany).
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VYBuUA y yimory yrpaBo €THOJIOTH]je/aHTpo-
MIOJIOTHje, HE CaMO Y IPOYyYaBamy aKTyell-
HHUX UICHTHTETCKHX CTpAaTeruja, Hero u 'y
Kpeupamy HICHTUTETa, Tpebamo Ou 1a
oMoryhu JpYIITBEHO KOHCTPYKTHUBHY W
yCMepeHy capalmby Ip)KaBe U HayKe Ha
M0JbY KyJITYPHE U COLIMjaJTHE TIOJIHUTHKE.

Ca gpyre crpaHe, Ha OIACHOCTH H
HETraTHBHE  acleKTe yTWINTapHu3aluje
XYMaHUCTUYKHX IUCHUIUIMHA YKa3alH Cy
ap [paran Bymnarouh (mpodecop nHa
Karenpu 3a mcropujy ymerHoctn ®uio-
3o(ckor (akynrera y beorpamy), ap
Anrenmaa MunocaBibeBuh — Aynr (®Da-
KyJITET JISMUX YMETHOCTH) U Ap AJjexca-
Hapa IlaBuheBuh (HayuHu capajHuK y

Etnorpadgcxkom  mncturyty  CAHY).
3Haka ¥ TMEPCICKTHBE KOje OIMIITEM
WHTCICKTYaTHOM  KallUTaly  TMPHIAKe

XYMaHUCTUKa Haja3e ce y KyJITypHHM
TeMeJbuMa IMBIIK3anyje. thuma ce Bpiu
obpasosare 3a Kyamypy, KOJUM ce
OCMHIIUBbABA IEJIOKyNHa cTBapHOCT. CTo-
ra je TeXmba Ka yCTAHOBJbaBabYy TPIKHIL-
HE BPEAHOCTH M YHOMpeb6U80cmu BEeHOT
(cTBapHOCTH) WIEAIMjCKOT acHeKTa ¥y
NOTIYHOCTH alCyp/Ha, jep IMOouYMBa Ha
OMaJloBaXkaBawy udeje y OIHOCY Ha
Mmamepujy, ITO 01 Tpedao aa mpeacTas-
Jjba mpeBazuheny (u mnpespeHy?) wunue-
OJIOIIKY MaTpHILy.

Ho, Oupoxparcke MeTome KyJATypHE
peBH3Mje HE JOBOJAE y THTAamE Camo
CMHCa0 HAYYHO HCTPaKUBAYKOT — paja.
buxose mocnenure ce 030UBHO pedek-
Tyjy m y objactu obOpa3oBama, W TO
npumapHo y chepu pasa yHUBEpP3UTET-
ckux mpodecopa. OBo je Ouna Tema
usnarama Ap bojana Xukwuha (mpodecop
Ha Kare/pu 3a eTHOJOTHjy ¥ aHTPOIIOJIO-
rujy dunozodekor dakynrera y beorpa-
ny). OH je y4ecHHKEe CKyNa yIO3HAo ca
CTPYKTYPOM PpaJHOT BpeMeHa M o0aBe3a
mpogecopa, y K0joj Ha aJMHHUACTPATHBHE
mocioBe ojya3u Behu mporeHaT pamgHUX
CaTH HETO Ha YK€ CTpyJHE.

O mopexily ¥ TEOPHjCKUM OCHOBaMa,
T€ O HCTPAKUBAYKO] TPATUIHjH KyIType
peBusmje, ropopuna je MBana ["avanoBuh
(murutomMupaHu €THOJIOT/aHTPOTIOJIOT,
JoKkTopaHT Ha KaTenpu 3a erHonorujy u
anTpomnosiornjy dunozodcekor ¢akynarera
y Beorpany).

Kao mto je Beh momeHyTo, 0 jemHO]
0l KJBYYHHUX ETHOJIOIIKO-aHTPOIIOJIO-
KX TeMa, HauMe, TeMa — O TEMH
UJICHTHUTETA — PacIlpaBJbaHoO je Y OKBHPY
apyror maHena. OCHOBHM apryMeHTH M
CydesbaBarbe MO3UIHja 3arOBOPHUKA MYJI-
TUKYJITYPHHX IIOJIUTHKA W  HUXOBHX
KpUTHYapa OMJIHM Cy U3JIOKEHU Y Paay Mp
Jenene BacwibeBuh (mcTpakuBad-capaj-
Huka MHcTuTyTa 32 dQunozodujy u npy-
LITBEHY TEOpHjy) — ,,IloMuTHKE HIOEHTH-
T€Ta W KPUTHKA KYJITYpHOT €CEHIHja-
JIM3Ma — HyXXHO Hemnpwujarespu?*. Hakon
OBOT, TIPETEKHO  TEOPUjCKOT  paja
ciennino je manarame np Cenke Kosau
(mpodecop Ha Karenpu 3a eTHONOTHjY U
auTporonornjy dumozodekor ¢paxynrera
y Beorpamy), y kKome je OHa H3IIOXHIA
€0 CBOJHX HCTPaXHMBama O IPOILECY
KOHCTpyHCarmba HOBOT JIPYKaBHOT IMPa3HU-
ka Cperera, KOjU je OACIMKAO YCBajame
HOBMX  HICHTHUTETCKHX oOpasama y
CPIICKOM JpYIITBY Ha MOuYeTKy 21. Beka.
Jp Mupocnasa Jlykuh-Kpcranosuh (na-
yuHH capagHuk y EtHorpadckom mHCTH-
Tyry CAHY) roBopuia je o mucOanancy
KOHCTPYKTHBHHX KaTeropHja pa3InanToc-
TH W eTHUTETa, Koje ce Hajaze Yy
3aKOHCKHM peryjaTiBaMa, M aKTYeITHHX
ciIy4ajeBa TUKCPUMHUHAIM]E, 3aCHOBAaHUX
Ha CTEpEeOTHUNHMa O XEpMEeTH3alHju
pasnuuuTocTy U etHurera. OBaj maHen je
3aBpIleH u3narameM Mapuje Puctuso-
jeuh  (AMIUIOMUpAHM  ETHOJIOT/aHTpPO-
nojor, noktopaHr Ha Kartenpu 3a
€THOJIOTHjy U aHTpomnosordjy Punozod-
ckor dakynrera y beorpany) o ynosm
MY3MKE y KOHCTpyHCamby HallMOHAITHOT
WACHTHTETA. AyTOpKa C€ KOHKPETHO
ycpeacpenmna Ha ()eHOMEH eKCIaH3Mje
world music-a u T3B. €THO My3HKe, Koja
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ce TIOKJAla ca aKTyelW3aldjoM HalHo-
HAJHUX TOKPETa U MIeja U3 0CaMIECETHX,
U TOoceOHO W3 JeBeleceTHX TOWHA
JIBaJIECETOT BEKa, U KOja CBeI0YH, nuameljy
OCTaJIOT, O YHYTpalllkbUM KOHTPAAUKTOP-
HOCTHMa Mpolieca rIodaIn3ammje, CaCBUM
OUHTJIEHAM Ha MOJbY KYJITYpHOT CTBapa-
JAIITBA.

KakaB he yriexm u craryc, ynory u
3Ha4aj UMaTH ETHOJIOTH]a/aHTPOIIOJIOTH]ja
32 JIPYWITBO U KYITYpy, TO YMHOTOME
3aBHCH O]l HAUYMHA KCHOT jaBHOI' MIPE3CH-
ToBamba. OBy oONacT nermoBama IMPBEH-
CTBEHO TOKpHBAa My3€OJIOIIKa IIpaKca,
K0joj je Omma mocBehena tpeha cekiuja
Hay4YHOT CKyma. KOHIeMIHjcko ocaBpe-
MCHHBake, OpHCame pasziuka wu3Mehy
CJIMTHE W CBAaKOJHEBHE KyIType, Te
YKJbYUYHBAE My3€ja y KHBOT OKPYKCHa
KOje TMPE3CHTY]Y M KOME IMPE3CHTY]Y
onpeheny, MY3€jCKIM CpeICcTBIMA
HCIIPUYAHy NMPUYY — OCHOBHE Cy TCHICH-
IIMje CaBpeMEHEe MY3€OJIOIIKe Tpakce. Y
MambHM CpeJuHaMa, C OO3MpOM Ha
HEBENMK Opoj WHCTHTyLHja KYJAType,
My3€ji Urpajy KIbydHY YIOTY Yy TPOLECY
o0pa3oBama M Tpe3eHTalMje KYJITYypHOT
Haclneha, a TUMe U y mporiecy GpopMupama
WJCHTUTETA, JIOK ce y BehuM TpagoBuMa,
a 1oceOHO y TPECTOHHUIM, OHU YECTO
jaBJbajy Kao TapajurmMe KOJCKTHBHUX
UIICHTUTETCKHX o0pa3ara.

O npomeHama Kpo3 Koje My3ejH, ajli 1
Ipyre ycraHoBe Kynrype y CpOuju
Mopajy ma mnpohy ma Om mocraie
peieBaHTHH (aKTOPH IPYIITBEHOT |
KyJITypHOT 00Opa3oBama TOBOpHIIA j& Mp
Mupjana MenkoBuh (My3€jCKU CaBETHHK
y Ertnorpadckom wmysejy y Beorpany).
OBo H3narame MpeJCTaBbalio je Ipeior
CBOjEBpCHE CTpaTeruje yHyTpallmbe opra-
HU3aIMje My3eja, koja Ou Omia Hajorepa-
THUBHHja 32 MPOIIEC CBpOIEU3aIje My3eja
y CpOwuju.

Mp Mwtom Maruh (Bumm Kycrtoc y
ETHorpadckom mysejy y beorpany) ce y
CBOM M3laramy ,,AHTPOIIOJOTH3aLH]ja
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HEMaTepHjaTHOT  KyATypHOT Hacieha“
OCBpHYO Ha 3HaudajHe (opMmyrnanuje
KonBeHnpje 0 3amITUTH HEMaTepHjaTHe
KyITypHe OamTuHe, Koje Cy, ca jeJHe
CTpaHe, OTBOpHJIE OpOjHE IOJIEMUKE OKO
nebuHMCAaba TOT IOjMa, a ca JApPYyre —
oMmoryhuse KOHCTPYKTMBaH aHTpPOIIO-
JIOMIKA TIPUCTYI TNpOyYaBamy HeMaTepu-
jamnor xyarypHor Hacieha. Enementn
TEOPHjCKOT IIPUCTYTa OAIITHHHU, OJHOCHO
— KOHKPETHO TpeJMeTHMa MaTepHjasiHe
KyaType, OWIM Cy NPHCYTHH M Yy pany
Iletpa MHexwha (xycroc y Hapomaom
My3ejy y Cmenepesckoj [amanmm).

O mpobiemMuMma U IIperpekama Ha
OyTy  WHOBATHBHHX  MpUCTYNa |
npubIMKaBamkba MY3€jCKUX  cajpxkaja
nocernonuma ropopuiie cy Hesena Bacuh
n Ueana Tomoposuh (kycrocwm y
Hapomnom My3ejy VYikwuie), TOK je Mp
Tujana JakoieeBuh (kycroc y Mysejy
rpana Hosor Cana) ykaszana Ha mpobiem
(HE)BUIJBUBOCTH MAamHWHCKUX 3ajCIHHIA
Ha MY3€jCKHUM ITOCTaBKaMa.

Cuexana [llanomuh-Amanus (BUIIH
kyctoc y Hapomaom wmysejy y Yauxy)
yHo3Hajla je Yy4YeCHHKe CKyma ca
cazip)KajeM OCHOBHOILIKOJICKOT MpeaMeTa
Hapoona mpaduyuja W ca BeoMma
CHOPHUM KOHIENITOM Tpagulidje KOjH
NIPE/CTaBJba HETOBY OCHOBY. Y H3paau
IUIaHA W [porpaMa 3a OBaj MPEAMET HUCY
YYECTBOBAJIM €THOJIO3H/aHTPOIOIO3H, a
Kao TperaBaydl Ce jaBJbajy Kpajimbe
HEKOMIIETCHTHE O0cOo0e, YUME je YHTaB
oBaj mpojexar obecmunbeH. CymnmpoTHO
OBOM HCKYCTBY, €THOJIOLIKO-3aHATIIH]jCKE
panuoHuile opranu3zoBaHe y HapogHom
My3ejy y Yauky, 0 4eMy je TOoBOpHIIa
WBana hupjaxosuh (kycroc y Hapoanom
My3ejy y  Yauky), TpeAcTaBibajy
KpeaTHBHHU CII0j 3Hama 1 ymeha, Te Tako
Ol My3€ja 4YMHE MpUBJIAaYHAa MecTa
OKYyILJbama.

HyxHoct  orTBapama My3eja 3a
pasnuuuTe TpymHanyje yHyTap JIOKaJHHX
3ajeIHNNa, Ka0 W HMIIEPATHB MOJECPHOT
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MapKEeTHHIIKOT MPHUCTYTIA jaBHOCTH, Onie
Cy TeMe TOCJeOmer IpeaaBama, Koje je
onmpxkama lBana JoanoBuh (KycToc Yy
Myz3ejy rpana Hosor Cana).

IIpenaBarma koja Cy ce Morja 4yTH Ha
ckymy ,,JIpikaBa, Hayka, KyaTypa“ mpei-
CTaBJbajy CBAKaKO CAXKETy CIHMKY TPCHYT-
HOT CTama Ha OBOj TPOjHOj pejaiuju, Koja

MO3MBa HAa YPreHTHY aKIHUjy HEHUX
IJIABHUX aKTepa, ajll ¥ CONUIAH OCHOB 3a
3ajeqHAYKY CTpAaTerHjy IIOCICHUKA Y
XYMAaHUCTHYKUM AUCHUIIIIMHAMa YOIITE,
a MoceOHO ETHOJIOra/aHTPOIIOJIOra, Koja
01 TIOTOM JIOBeJIa 10 HbUXOBOT aKTHBHHUjEr
YUYECTBOBAKbA y BAXKHUM APYIITBEHUM H
KyJATYpHUM TOKOBUMA.

Axnekcannpa [TaBuhesuh

Hayunu ckyn y Yemkoj PenmyOimnnu

VY Yemikoj Peny6mumm je ox 14. mo 16.
okToOpa 2009. roamHe OnIpKaH HAYIHH
CKyI IIOJl Ha3UBOM ,,AHTOBUH BaryiaBuk
(1891-1959) m eBpomcka eTHOJOTH]A.
Konrekctn Bpemena um paena® (Antonin
Vaclavik (1891-1959) a evropska etnolo-
gie. Kontexty doby a dila). Ckyn je
yOpWINYEH TOBOAOM  SO-rogummuie
CMPTH 3HaMEHUTOra WYeIIKOI eTHOJIOora
AnrtomnHa Bammasuka u 90-rogunimuie
OCHHBama MacapuKOBOT YHHBEP3UTCTa
(Masarykova univerzita) y bpry, ueHtpy
Mopascke obmacta. [lybmmkoBanu cy
porpaM H pe3uMeH ITOJHETHX CaOIIII-
Tewa, a mnodetkoM 2010. romune Ouhe
o0OjaB/beH 300pHHK pagoBa C OBOTa
HAy4YHOT CKyTa.

Opranuzaropu ckymna Owim  cy:
Wuctutyr eBporicke erHonoruje Puo-
30(ckor dakynrera MacapuKkoBOT YHH-
sepsutera (Ustav evropské  etnologie
Filozofické fakulty Masarykovy univer-
zity) m My3sej jyroucroune MopaBcke
(Muzeum jihovychodni Moravy) y 3nuny,
y capaamu ¢ Karegpom erHonoruje u
KynTypHe aHTponoioruje Pmmozodckor
¢dakynrera YuuBepauTera KOMEHCKOT
(Katedra etnologie a kulturnej antro-
pologie Filozofickej fakulty Univerzity
Komenského) y Bparucnasu, Yerkum
ernorpadckum apymrom (Ceskd ndro-
dopisna spolecnost) w3 Ilpara, rpamom

JlyxauoBune (Meésto  Luhacovice) mn
BapommnoMm [lo3nosune (Mestys Pozlov-
ice).

3a MecTo onprkaBama cKymna ogadpaHo
je mosHaro Oamcko mecto Jlyxadosuiie
(Luhacovice), y 4ujoj je OKOIUHH pohjeH
AntomuH BamnaBuk. JlyxadoBuie cy
CMEILITEHE Y XKHMBOMUCHOM MOOphy MHK-
poperuona JlyxadoBcko 3anecje (Luha-
Covské Zalesi), na jyrouctoky MopaBcke
oOmactu. 3Ha4aj oBOra HAYYHOT CKyIa
notBplyje W IOKPOBHTEIHCTBO JIEKaHA
dunozogpekor dakynrera MacapukoBor
YHHUBEp3WUTETa, XejTMaHa (HadeIHUKA)
3MMHCKOT pernoHa (KoMe MpHUIanajy H
Jlyxa4doBuiie) 1 Ip>kaBHOT CEHATOPA C TOT
moapyvja, TE UHICHHWIIA Ja ra je
¢uHaHCHjcKM TOonpXkKaao ¥ MUHHUCTAp-
ctBO Kyitype Yemke Peny6nuke. Pague
CelHMIIE CKyna oOJpXaBaHe Cy Y
npoctpaHoj caiu ['pajackor qoma Kynrype
,.Enekrpa®. Ilopen Ttora, opraHusaTopu
Cy, y3a CBY yKa3zaHy Maxmwy, oMoryhuiam
YUECHHIIMMA W pasriiefialbe Trpaja M
OKOJIMHE, a IOJIOKeHH Cy M BEHIM Ha
pomHy kyhy AntommHa BamnaBuka y
Bapormmin [losnosuie (Pozlovice), koja
je manac crmojena ¢ JlyxauoBuiiama.

YV okBupy nporpama ckyna npeicTaB-
JbCHU Cy HOBO YCIIKO HM3Jamkhe¢ KIUre A.
Bawnasuka, Volkskunst und Gewebe —
Textii v lidové tvorbé, ¥kao wu

176



oubmmorpaduje eTHOTpadCcKOr HYacomrca
Narodopisny vestnik  1906-2006 Te
Ipyrux nepuoguka Yemkor erHorpad-
CKOI' JIpyliTBa, a IPUKa3aHU Cy
etHonoku GuamoBu Daj Boze Sto je do-
bro, Jwxune Kocukose (Jifina Kosikova)
n3 ErtHonmomkxor wuHcTHTyTa UYemke
akazemuje Hayka — Opesbeme y bBphy
(ToOKyMEeHT HacTao TOKOM  Hay4He
exckyp3uje no Cpoujn), n punmosu Pok-
lad na ostrové Lastovo w Jakub a Filip —
zvony pro Inovce, aytopa IlaBena
[Momenke (Pavel Popelka), mmpexropa
Myseja Jana Awmoca Komenckor y
VYxepckom bpony. VYuecHuke ckyna
MIO3JIPaBUIIN CY U YIJICAHU 3BAHUYHULM, a
npupeher  je npuromHu  (GOJIKIOPHU
nporpam Tox  HasuBoM ,JlyxauoBcku
cycpet™ (Luhacovicka setkani).

Ckyn je umao Mel)yHapoauu kapakrep
U 70 TEeMaTHIX U MO YYECHUIMMA.
[MomreTo je  ykymHO 35 caommTema.
Ayrtopu caonmTema Owmm cy u3 Yemke
Pemry6mmke (26), CnoBauke (6) u Cpbmje
(3). Pan ckyma onBHjao ce y OKBHpPY HIeCT
TEMAaTCKHX LEJINHA.

1. Amwmoroun Baunasux — ochusau
MoOepHe 4euiKe U ClO8AUKe emHOoNo2Uje.
Caomnrremsa: Joced Jangax (Josef Jancar)
n3 Crpaxmune (Yemka Pemy6nuka):
Aumorun Baynasuk u uewxa emnozpa-
Quja opyee nonosune 20. cmoneha; 3uta
IllkosjepoBa  (Zita  Skovierova) wu3
Bparucnase (CnoBauka): [Ipobremamuka
coyujanne Kyaimype y Oeny AHmoruna
Baynasuxa; Munom Memnmep (Milo§ Mel-
zer) m3 lllymnepka (Yemxka PemyGnuka):
IIpoghecop Anmorsun Baynasux u rweeog
3Hauaj 3a  MY3ejcKy  Npe3eHmayujy
Hapoowe kyimype;, Mapuja Xammosa
(Maria Halmova) u3 Maptuna u JbyOuna

XopsatoBa (Lubica Choravtovd) wu3
bpatucnase  (CrnoBauka): O  nowy
denogarwa Aumomwuna Baynasuxa y
Cnosauxom  emmnozpagckom — mysejy;
Pomana Xabaprosa (Romana Habarto-va)
nu Jbynvmuma  Tapmanoa  (Ludmila
Tarcalovd) w3 VYxepckor Xpaawumra
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(Yemrka Perry6muka): Anmorsun Baynaguk
u Cnosauku mysej y Yxepckom Xpaouws-

my.

II. Ilpojexmu u meopujcke nocmaske.
Caonmrewa: Japmuna IIpoxackoBa (Jar-
mila Prochazkova) u3 bpua (Yemka
Penybnuka):  Menoouje  2oeopa  —
3ajeonuuka mema Anmorsuna Baynasuxa
u Jleowa Janauexa; Qyman Xonu (Dusan

Holy) w3 bpua: O Bayuasuxoom
npojexmy  ‘Hornacka dédina’; Bjepa
KoBaxy (Véra Kovar) w3 bpHa:

Baynasuxosa emmnocpagpcka ucmpadsicu-
sarva pecuona Banawxo (Valassko) u
MoHoepaguja moe  pecuona; AneHa
KanmunoBa (Alena Kalinova): Aumorun
Baynasux u cmyouje napoonoe caukap-
cmea na cmaxny; EBa BeuepkoBa (Eva
Vecerkova) u3 bpua: Vckpwra jaja y 20.
sexy; Anena KummkoBa (Alena Kiizova)
n3 bpna: ‘Volkskunst und Gewebe — deno
Anmoruna Baynasuxa y Koumek-cmy
ceo2 epemena; Bmammmup J. Xopak
(Vladimir J. Horak) u3z Octpase (Yemrka
Penrybnuka): Peghrexcu obuyaja usnouse-
A CMpmMU U HPUHOWEIbA Maja Kao
cacmasHu 0eo nponelinoe Ho8020OUUIIbe2
yukayca y oeny Amumowuna Baynasuxa;
Jan Kyua (Jan Kuca) u3 bpna: Pecuon
Xopayxo (Hordacko) y oeny Awmorouna
Baynaseuxa; Anena Ilpytka (Alena
Prudkd) w3 3nmmua (Yemka PemyOGmuka):
Jokymenmayuja o mpaouyuoHainoj ap-
xumexkmypu y Odeny A. Baynasuka,
Munomr Pejcexk (Milo§ Rejsek) u3 bpra:
IHoeneo na opramenm y oeny npogecopa
Anmoruna Baynasuka.

Ill. Emnuonowxa cnasucmuka u
oarxanucmuxa. Caonmrema: Jan botuk
(Jan Botik) w3 Hwurpe (CroBauka):
Jlonpunoc Anmoruna Baynasuxa pazeojy
cnosauxe kpoamucmuxe; Jlenka HoBako-
Ba (Lenka Novakova) u3 Bpua: Jyocro-
mopascku — Xpsamu Yy MUKOJIOBCKOM
pezuony; Munomr Jlykosuh u3 beorpana:
Cadawrou  npojekmu U  mMepeHCKd
ucmpasxcusarna banxkanonowikoe uxcmu-
myma CAHY — mpaouyuja u unosayuje;
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3opuna Jdusan u3 beorpana: Emuonowike
UHCmMumyyuje u ruUxoea NpooyKyuja y
Cpouju (XXI gex); dparana Papojuuanh u3
beorpana: Emnonocuja y Ipnoj I'opu 00
nonosune XX egexa; Juwxu Mauyna (Jifi
Macuda) u3 3uojma (Yemika PernyOnuka):
Cnogencka  emmuonozuja U jezuuka
npunpema. Ceaodba y ouswioj Onerveuxoj
2ybepuuju jyue u danac.

IV. Usmely emnocpaghuje, emnono-
euje u aumpononozuje. CaomlllTemba:
Mapra bormkoBa (Marta Botikovd) wu3
Bpatucnase: Cmyodujcku npoepam emuo-
noeuje Ha Dunozopckom @axyimemy y
bpamucnasu. Hacmasa ucmopuje o6e
OQucyunnune; 3nemek Yxepek (Zdenék
Uherek) u3 Ilpara (Yemka PemyGmuka):
Caoawrma Hacmasa  emuonozuje U
coyuokynmypre anmpononozuje y Yewxoj
Penybnuyu; Mupocnas Banka (Miroslav
Valka) n3 bpua: Mopascka emnozpagcka
wKona — pearHocm unu guxyuja?; Jnxn
Jlanrep (Jiti Langer) m3 Poxxna mon
Paxomrom (Yemka Pemybnmka): [lpo-
MUWBALE O 3HAYAJY NOMOAMUX HAYKA,
BamyiaB Muxanmmuka (Vaclav Mihalicka)
u3 Hosor Juumna (Yemxka Pemy6Gnuka):
Caspemenu 3adayu emuono2uje y usia-
2ary emHoSpagcKoz pecuoHa jasHocmu
(na npumepy pecuona Jlawxo).

V. Memooonoeuja u ucmopuoepa-
@uja Oucyunaune. Caonmrema: Ilerap
Janeuex (Petr Janecek) w3 IIpara:

Texcmosu u xowmexcmu. Ycmena ¢oi-
Kaiopucmuxa usmely esponcke emono-
2uje, KyaimypHe aumpononozuje u Hayke o
Kroudicegnocmu. Ilepcnekmuse — ycmene
onxnopucmure y akademckom OUcKypcy
21. eexa; Xanma XmomkoBa (Hana
Hl6skova) u3 Bparucnase: O memooo-
JI02UjU UCMPAXCUBAILA HAPOOHE Npo3e Yy
Cnosauxoj na npenomy 19. u 20. gexa;
Bjepa CenmnakoBa (Viera Sedldkovd) us
Maptuna (CnoBauka): [lome Oenosarva
Kapona IThuyexa y Cnosauxoj 1923-1938;
Jana [Mocrmmmnosa (Jana PospiSilova) u3
Bpua: @oaknopucmuuxo deno Ondacuxa
Cuposamxe  (Oldrich  Sirovdtka) y
Koumexcmy cgoea epemena: MapruHa
[MaBnumoBa (Martina Pavlicova) u3 BpHa:
30enxa Jenunxosa (Zdenka Jelinkova) u
yewKa emHoxopeono2uja.

V1. Aumoroun Baynasuk u poouu Kpaj.
Caommresa: branka Ilerpakosa (Blanka
Petrakova) nu3 3nmna: Kopenu caznaroa —
Anumorwun  Baynasux u  Jlyxauoecko
3anecje; Jozed Komapuk (Josef Kolarik)
u3 3muHa: Jujanexam  Jlyxauesckoe
3anecja y moky nocneowez cmoneha;
Anpapea 306a4doBa (Andrea Zobacova) u3
bpua: Jlyxauoecko 3anecje ob6jexkmugom
Kapena ®ojmuxa (Karel Fojtik); Poman
Kammap (Roman Kaspar) u3 Jlyxado-
Buna: Muxpopezuon Jlyxauoecko 3anecje
— bawmuna npo@. A. Baynasuxa?

Munom Jlykosuh
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Report on activities

Institute of Ethnography, SASA
2001-2010

Projects

2002-2006 Institute of Ethnography, SASA engaged in two projects funded by
the Serbian Ministry of Science and Technology, by means of project finance

2006-2010 Institute of Ethnography, SASA engaged in three projects funded by
the Serbian Ministry of Science and Technology, by means of project finance

Publishing

I'nacuuxk ETHorpadckor uncruryra CAHY (Bulletin of Institute of Ethnogra-
phy, SASA), six issues since 2006 (no XLVIII — LIV). Since 2007, there are two
volumes of the journal per year, the second is published in English language
(issues LV, LVI and LVII). Total of 12 issues.

360opuuk pagoa EM CAHY (Collection of Papers, IE SASA) was resumed in
2005. Six issues were published, along with one ETHokynTyponomku 360pHUK
(Cepsbur 2001.)

Ioceona uznamwa EU CAHY (Special Editions [E SASA)- monographs, total of
27.

One publication from bubnuoreka Kusoronuc 6p. 5 (Library Memoir, no 5)

All the editions of IE SASA are published regularly and in continuum, total of 47
publications while the journals have published 172 papers in Serbian and other
languages.

Scientific meetings and conferences

Institute of Ethnography, SASA has organized a total of 12 scientific meetings
(five in cooperation with other institutions)

In 2003, Institute of Ethnography, SASA has organized three cycles of public
lectures, continued in 2008 and 2009.

Many researchers have participated at international and domestic scientific con-
ferences and meetings. Several foreign scholarships were awarded (Greece, Hol-
land, Great Britain, USA) and also several researchers lectured at foreign univer-
sities (Slovenia, Greece, USA).

International scientific cooperation

Institute of Ethnography, SASA, has resumed and further developed coop-

eration with EUM BAH, PAH, ZRC SAZU, has signed contracts on cooperation
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and collaboration with similar institutes from Slovakia’ and Check Academy of
Sciences as well as Masaryk University in Brno- a total of five contracts have been
signed on international scientific cooperation.

Field research

+ The researchers of Institute of Ethnography, SASA carried out individual field-
work since there was no means to support and organize fieldwork on the project
level.

Awards

In 2004, the researchers of Institute of Ethnography, SASA were awarded
with nine awards: two for ethnological film, one for publishing and six awards for
scientific work, awarded by the Ministry of Science. In addition, in 2008, another
award for publishing was granted.

In 2007 Institute of Ethnography, SASA founded Harpana EM CAHY (IE
SASA Award, biennale).

Presence in media

+ Institute of Ethnography, SASA regularly presents published work at Interna-
tional Book fair in Belgrade, publicly presents the work within Serbia (Library of
Belgrade) and abroad (Bulgaria, EASA conference in Ljubljana, Slovenia, etc.).

+ In 2007, to honor the sixty years of Institute of Ethnography, SASA, RTS, docu-
mentary program made a film (33 minutes) ETHorpadgckn nncturyr CAHY —
60 ronuHa mocrojama.

+ The researchers of Institute of Ethnography, SASA have been present in the local
and foreign media (paper and electronic).

Institute of Ethnography, SASA also created a logo.

About Institute of Ethnography, SASA

+ In 2001, Institute of Ethnography, SASA employed 13 people in science and re-
search field (2 PhDs and 11 MAs) and 6 people were employed in administrative
service.

At the end of 2009, Institute of Ethnography, SASA employs 25 people in sci-
ence and research field: 11 PhDs, 12 MAs, 2 young researchers- MAs and 5 peo-
ple in administrative service- a total number of 30 people employed.

 Since 2001, Institute of Ethnography, SASA has employed 10 young ethnologists
and 2 PhDs (5 researchers obtained PhD, 5 obtained MA while 2 got master de-
grees), one librarian advanced into research team, obtained MA and became a
PhD candidate.
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Work and technical conditions

Since 2001, Institute of Ethnography, SASA has managed to renew com-
puter and technical equipment thanks to means obtained from the Ministry of Sci-
ence.

In June 2007 Institute of Ethnography, SASA has moved into new address
(Knez Mihailova 36) by means obtained from the Ministry of Science and SASA.

These and all other daily chores were handled mostly by the Director of In-
stitute of Ethnography, SASA, Secretary of Institute of Ethnography, SASA, Secre-
tary of the editorial board and projects, chief accountant, and certain researchers.

This report was made by

ey

Marija Boki¢, secretary of the editorial board
Nevenka Spasojevi¢, Secretary of Institute of Ethnography
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N3Bemraj
o pany ETnorpagckor uncruryra CAHY

U IberoBa KaJPpoBCKa CTPYKTYypa
y nepuoxay ox 2001. go 2010. rogune

IIpojexkTn

+ ¥V 2002. rogMHU OTIOYEO j€ HOBU MPOjEKTHH MEPHOJ Y Tpajamy 01 4 TOAHHE, Kao
u mpojekTHo ¢uHancupame. EtHorpadcku mucTHTyT CAHY je y 2002. 1.
panauo Ha 2 npojekTa Koje je punancupano MHTP PC.

+ ¥V 2006. romuHE OTIIOYEO je HOBH MPOjEKTHH MEPUOI Y Tpajamy Ol 5 ToauHa, a
HACTaBJBCHO je ca MPOjeKTHUM HAaYuMHOM ¢uHaHcupama. EtHorpadcku
unctutyT CAHY on 2006. 1. pagu Ha 3 ipojexTa koje punancupa MHTP PC.

HN3paBauka geJJaTHOCT:

» I'macank ETHorpadckor nnecruryra CAHY. OGjaBibeHo je 6 Opojesa (XLVIII
— LIV) y Bpemeny ox 2001. mo 2006. r. Ox 2007. r. I'macHuk u3na3m y naBe
CBECKe, O] KOjUX je CBecka 2 Ha eHIJIeckoM je3uky (Opojesu LV, LVI u LVII).
Haxune, ox 2001. zo 2010. r. o0jaBbeHO je ykynHO 12 riacHUKa.

- 30opHux pagoBa EM CAHY. OBa eaunyja je ooHoBBeHA 2005. 1. U3amnwio je
YKymHO 6 300pHMKa pamoBa W jemaH EtHokymnryposomku 300pHUK (CBpJbHT
2001)

« IMoceona wum3npama EU CAHY. YV oxBupy OBHX wH3Aama o00jaBJbyjy ce
MOHOTpaduje, KOjuX je H3aluIo YKYITHO 27 TOKOM W3BEIITajHOT TIepro/ia.

« bub6aunorexa Kusomonuc. O0jaBibeHa je jeqHa csecka (Op. 5).

» M3nama ETHOrpadckor MHCTUTYTA H371a3€ PEIOBHO U Y KOHTUHYUTETY. YKYIHO
je m3amwio 47 myOGJaukanmja, a y nepuoaMiu cy oOjaBibeHa 172 paga Ha
CPIICKOM ¥ Ha CTPAHHUM je3HIIMa.

HayuHu ckynoBu U TpuOHHe

+ Ertnorpadcku macTHTYT CAHY Opranmn3oBao je yKymHo 12 Hay4yHHX CKYyNoOBa,
oIl 4era je 5 Omio y cyopraHu3aiujm.

+ ¥V 2003. ronuam oxpxaHa cy Tpu mukiryca Tpuoune EtHorpadckor mHCTHTYTA
CAHY, a Tokom 2008. u 2009. T. HACTaBJbEHO je ca MpeaaBambuMa y OKBHPY
TpuOMHE TOA  HAa3UBOM  Emuonowxa/anmpononowika  npeucnumuearsd.
Ilepcnexmuge mepeHCKUX UCMPAdICUBArLA.

» HcrpaxuBaunm n3 HaIler MHCTUTYTa YYECTBOBAIM Cy y BEIHKOM Opojy ca
pedepaTtuma Ha Mel)yHapOIHUM HAayYHHUM CKYNOBHMA y 3€MJbU U MHOCTPAHCTBY.
Taxobe, npxanu cy mpelnaBama Ha MHOCTpaHHM yHuBep3uTetuma (CioBeHHja,
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Uranuja, I'puxa, CAJ]), a uManu cy W HEKOJMKO WHOCTPAHUX CTHUIICHIHja
(I'puka, Xomanauja, Exrnecka).

Mebhynapoana capagma

+ Ertnorpadcku uacTuTyT CAHY 00HOBHO j€, YCIIOCTaBHO M Pa3BHO Capajiby ca
CpPOIHMM HMHCTHTYyTHMA: Byrapcke akanmemuje Hayka (BAH), Pycke akamemwuje
Hayka (PAH), xao u ca HayuHoucrtpaxkuBaukuMm uUeHTpoM CroBeHauke
akanemuje Hayka (ZRC SAZU). Ilotmucanu cy yroBopH o capaiby ca CPOJHUM
uHctutyTiMa CroBauke m YUemrke akajemuje Hayka, kKao W ca MacapuKkoBHM
YHHUBEp3UTETOM Yy bpHy. YKynHO y3eB, MOTIIUCAHO je 5 yroBopa o MelhyHapoaHoj
HAY4YHO] capaimbU.

TepeHCRa HCTpa)KuBamba

« Huje 6uno moryhHocTH 3a opraHu3anyjy TEPEHCKHX HCTPaXXHBamka HA HUBOY
HeNUX TpojeKaTa, alld Cy HCTPaXWBayd II0jeIMHAYHO OO0aBJbAIM TEPEHCKA
UCTpaKUBama, y CKIaLy ca MaTepHjalHUM MoryhHOCTHMA.

Harpane

« Y 2004. r. ucrpaxupaun EtHorpadckor wmucturyra CAHY noGwmm cy 9
HArpaja — JBE 3a €THOJOWIKU (UM, jeJIHY 3a M3/aBadyKy JCNAaTHOCT W IIECT 3a
HAYyYHOUCTpaXXUBAuKu pax (ox cTpaHe MwunmcTapcTBa 3a Hayky). Y 2009. r.
noOujeHa je jeqHa Harpaja 3a u3aBavky JeJIaTHOCT.

« T'omune 2007. ycraHoBbeHa je Harpaga Etnorpadcekor wuHceTHTYTa
(OujenamHa).

Menujcka npe3eHTranuja

« VHCTUTYT ce peloBHO Tpe/CTaBlba ca CBOjUM H3/amuMa Ha MelyHapoaHoM
cajMy kmura y beorpamy, jaBHO NpOMOBHINE CBOja U3Jama Y 3CMJBbH
(bubnuorexa rpaga beorpaga) u y wuHoctpaHcTBY (byrapcka, EASA
koHbpepeHuuja y JbyOrpanu uta.).

+ TloBomom jybwieja EtHorpadckor mactutyta CAHY, 2007. ToauHe je MpBU MyT
cHuMibeH Quiam o Hucturyty (y Tpajamy on 33 muHyta): Emnozpaghcku
uncmumym CAHY — 60 coduma nocmojara, y TPOAYKIUjU JOKYMEHTAPHOT
nporpama PTC-a.

« HcrpaxuBaun EtHorpadckor mHcruryra CAHY Ounm cy TOKOM H3BEIITajHOT
nepuosa TNPUCYTHU Uy aomahuM u y cTpaHUM MeaujuMa (IITaMIIaHUM H
CJICKTPOHCKHM ).

« Ha UnTepHeT je noctaribeH cajT MHCTHTYTA (WWW.etno-institut.co.rs).

« Kpewnpan je jgoro Uncruryra.
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Kanposcka cTpykrypa

+ Ha kpajy 2001. roguae MHCTUTYT je mMao 13 HayyHMX paJHUKA W UCTpakWBaya,
on yera 2 JOKTOpa Hayka W 11 marmcrapa HWCTpakMBada, Kao U IIECTOPO
3aIoCIICHUX y aMHHUCTPAIU]H — CTPYYHE CITyKOe.

+ Ha kpajy 2009. roguae MHCTUTYT MMa 25 HaydyHUX pagHHKa U UcTpakuBava: 11
JOKTOpa Hayka, 12 wmarucrtapa, 2 HCTpaKMBaya—MarucTpaHTa H IIETOPO
3aMoclieHuX y aAMHUHUCTpanuuju — crpydyHe ciyxb6e. [Haxme, 2009. roauny
WuctuTyT 3aBpmasa ca yKymHO 30 CTaaHO 3aIl0CICHUX.

« VY nepuony on kpaja 2001. r. mpumsbeHo je 10 miagux eTHONOra M 2 JTIOKTOpA
Hayka (5 WCTpakMBaya je JOKTOPHUPAo, 5 MarucTpupaso, a ABOje je JOOHIIo
3Bamkbe MacTepa), jeJlaH OMOIUOTEKap MPelao je y UCTpaKuBade, MarucTpupao u
MIPHjaBHO 0AOpaHy TOKTOPCKE TUCepTalHje.

TexHHYKa ONPeMJ/bEHOCT M YCJIOBH paja
+ On 2001. roguae MHCTUTYT je 0OOHOBHO KOMIT)YTEPCKY M TEXHHUYKY ONPEMYy U3

cpezacTaBa J0OUjeHUX Of CTpaHe MUHHMCTapCTBa 32 HAYKY.

« MuctuTyT je TOoKOM jyHa Mecema 2007. rommHe 00aBHO IIpecesbele y HOBE
npoctopuje y Kue3-MuxannoBoj 36/IV. Cpenctsa 3a mpecesbehe U ONpeMambe
HOBOT IIpocTopa Jenom cy nooujerna on CAHY, a nenom ogq MH PC.

- HaBegennm mnocnoBuma OG6aBuiau cy ce aupexktop HHcrutyTa, cekperap
HucTuTyTa, cexkperap Pegakuuje m npojexara u med pauyyHOBOACTBA, Y3
3ajlarame M TPy NojeJUHUX NCTPaKuBaya.

W3Berraj caunHUIN:

npod. ap Jparana Pagojuunh, nupexrop
Mapuja Boxuh, cexperap Penakuuje u Hayunor Beha
Hesenka CnacojeBuh, cexperap UucTHTyTa
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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
anthropology by publishing analytic, theoretical, or synthetic articles that
communicate to the ethnologists and anthropologists and to scholars in related
disciplines. Scholarships (previously unpublished) in several formats are published:
original scientific articles, reports, critical comments, book reviews, bibliographies
and other anthropological news items. Publications could be in Serbian, English or
other world languages. The Bulletin makes a commitment to publish articles
contributing to current trends in ethnology/anthroplogy and related disciplines.

You are kindly invited to submit your article for our journal by April 1¥
every following year.

Sincerely,

Editorial Board of the
Bulletin of the Institute of Ethnography, SASA

Contributions submitted for review should take the following format:

e length up to 30.000 characters (with spaces), this doesn’t include the title
(please don't use caps lock), key words, abstract and resume;

e name, institutional affiliation, address and e-mail address of the author;

e abstract of 250 words, key words (up to 6) and summary approximately
10% of the manuscript’s length;

e summaries are translated to English language; if the manuscript is written
in a foreign language, it must be accompanied by a summary up to 1 page
in Serbian language;

e an electronic version (in Word doc) send at marija.djokic@ei.sanu.ac.rs;

e Times New Roman, in Cyrillic, notes in the text, accompanied by tables,
marked illustrations etc.
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o If Ancient Greek or Ancient Slavic are used, submit also used fonts.

e  Graphic contributions to be submitted in an electronic form, for drawing Line
art resolution of 600 dpi, and photographs in resolution of 300 dpi. A graphic
contribution in word doc must be accompanied by tif, pdf wnu jpg.

o Submitted material is not returned to the authors.

Please cite literature and authors according to the Chicago manual of style
(meaning no footnotes unless they are textual, and with reference list at the end of
the text) — more details on this citation style can be found in the digested instruc-
tions ‘Guide for Citing Resources: Chicago Manual of Style (Author-Date Sys-
tem)’, which can be found (and downloaded) as a pdf file on this URL:
http://library.osu.edu/sites/guides/chicagoauthor.php.

YnyTcTBO ayTopuma

I'macaux Etnorpadckor mucturyra CAHY, mosHar mmpoj Hay4HO] U
CTPY4YHO] JaBHOCTH Kao jeJMHa €THOJOIIKa MyOJuKaiuja MehyHapogHor paHra y
CpOuju, Beh BuIe oJ moja Beka 00jaBibyje pe3yiaTaTH UCTPAXUBAMHba CTHOJOMIKUX
1 aHTPOTIOJIONIKHIX, KA0 U CPOJHUX HayKa.

VY T'nmacHuky ce o0jaBibyjy cienehe KaTeropuje WiaHaka: OPUTHHAIHH
HAYYHU paJOBH, MpEIJeIHH YIAHIN, HAyYHEe KPHUTUKE, IOJEMUKE, IMPHKA3H,
xpoHuke u oubmmorpaduje. [Nomuruka penaknuje ['macHuka je na myOnukyje camo
pazoBe KOju ce TIPBU MyT 00jaBJbYjy , © TO Ha CPIICKOM HJIM Ha HEKOM OJI CBETCKHX
jesuka.

I'macuno ETHOrpadckor MHCTHTYTa HacToju Aa o00jaBibyje pazoBe KOjU
IpaTre CBETCKE Hay4YHE TOKOBE y MaTOIOJIOIIKOM M TEeMaTCKOM Imoriemy. Harr
MepMaHETHU IWJb j€ INTO OOJBM M KBAIUTETHHUjU YaCONHUC, Kao W ydenthe
€MUHEHTHHUX ayTopa, KaKO U3 3eMJbE TaKO M U3 HHOCTPAHCTBA.

Hajmpy6a3nuje Bac mo3uBamo J1a Kao yriieqHH ayTop/CapaJHHK MOIIajbeTe
CBOj MPUJIOT (YIaHAaK, OCBPT, MIPHUKa3, KPUTHUKY U cil. ) 1o 01. anpuna cBake HapeaHe
TOJIMHE.

VY yBepewy na here ce oxa3Batm HamieM mo3uBy ymyhyjemo Bam u3paze
HAIIIeT MMOIITOBaka U JKeJbe N1a 3ajeHo ocHaxkumo ['macank EX CAHY.

Cpnadnu mo3apaBu

Penakumja E1 CAHY
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Pykonucu 3a o6jaBpuBame y wu3gamuMma EtHorpadckor umnctutyta CAHY
npenajy ce y cnenehem o0nuky u poky koju oapeau Pemakiuja.

W3pama ETHOrpadcKOr HHCTUTYTA IITAMIIA]y c€ NHPUIMIHIM ITHCMOM.

VY I'macauky ETHOTrpadckor mHCTUTYTa 00jaBJbyjy c€ pamoBH oOMMa IO jeIHOT
aytopckor tabaka (30.000 3HakoBa, ca mpopeauma) — ykibyuyjyhu HamoMmeHe
u japyre npmiore. OBaj 30Mp KapakTepa HE YKJbydyje HAacioB (HACIOBH H
MIOJTHACIOBH HE CMejy na Oyuay KyIaHd camMO BEIMKHAM CIIOBHMA), amCTPaKT,
KJbYYHE PEUYH U Pe3UMe.

ITope/1 0OCHOBHOT TEKCTA PYKOIKUC 00aBE3HO CA/IPIKHU:

¢ Hwme n mpe3ume ayTopa, Ha3UB yCTAHOBE, aPECy U EIEKTPOHCKY afpecy, Kao
u roauny pohema (3axteB HBC, Heonxonan 3a Y JIK).

e Bemnuuna ancrpakra He cMe Aa npenasu 250 peun, a pesumea 3000 kapaxrepa.
Kiby4ynux peun Tpeba ja Oy/e HajBHUIIIE MIECT.

e Pesume ce mpeBOAM HA CHIVIECKH je3WK. YKOIHMKO jé TEKCT Ha CTPaHOM jE3HKY,
pe3uMe Mopa OWTH HajMame o0uMa jeJHe CTpaHe U 00jaBIbyje ce Ha CPIICKOM
je3uKy.

o Pykomnmc ce mpenaje u eneKTPOHCKOj Bep3uju WM e-mailom Ha angpecy
marija.djokic@ei.sanu.ac.rs kao Word mokyment. — Kopuctu ce dont Times
New Roman hupunuiia, ca HaOMEHaMa KMCIOJ TEKCTa. Y3 PYKOIHC Ce Tpeliajy
CBU MOTPeOMHM MPHUIO3U (WIYCTPATUBHH HPUIO3U, Tabene...) Y M3BOPHOM
(dhopmary. [ToceOHO Tpeba naTh clHcak WIyCTpalyja, MOTIUCE UCTION HHX, T€
UME U IIPe3UMe ayTopa IpIIIoTa.

e VKOJHMKO ayTop MMa notpebe Ja KOPUCTH CTAPOrPUYKO HIIH CTAPOCIOBEHCKO
MUCcMO 00aBC3HO Tpeda a 1oCcTaBU U (POHTOBE KOj€ j& KOPUCTHO.

e I'padbuuku mpHIO3M MOTY C€ MOCTAaBHUTU y EJICKTPOHCKOM OOJMKY W TO 3a
nprexe obaBe3HO Kao Line art y pesonmynuju on 600 dpi, a dotorpaduje y
pesonyuuju ox 300 dpi. Axo aytop yrpagu rpaduuku npuwior y ceoj Word
JIOKYMEHT, 00aBe3HO MOpa JIOCTABUTH HCTU Taj rpadUuKd MaTepHjal U Kao
noceOHEe JOKYMEHTE y OONUKY fif, pdf wnu jpg.

o [lpunosu ce ne spahajy aymopy.

Jlutepatypa u ayTopH y TEKCTy LUTHPAjy ce mpema YHKaIIKOM CHCTEMY
nmuTHpama (3Haun 6e3 yrmorpeba (ycHoTa, Koje Tpeba Ja Oyay caMo TeKCTyasHe, a
ca 6ubnuorpa)CKOM JIMCTOM Ha Kpajy TEKCTa) — IeTaJbHUje O HAUMHY IIUTUPAha Ha
OCHOBY OBOT' CUCT€Ma MOXKETe BHIETH Ha caxeToM ynyTctBy Guide for Citing Re-
sources: Chicago Manual of Style (Author-Date System) xoju mo3ete BuneTn y pdf
(ajiy Ha cieneheM JHUHKY:
http://library.osu.edu/sites/guides/chicagoauthor.php.
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