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UVODNIK

V rokah drzite novo Stevilko revije Dve Domovini/Two Homelands. Tokrat nekoliko dru-
gacno, tako, kot si jo je zamislilo novo urednistvo, a z vsebinami, ki $e naprej posegajo
na podrocje migracij. Zanimajo nas slovenski izseljenci, a tudi priseljenci v Slovenijo,
zgodovina in trenutni migracijski tokovi, veliki migracijski sistemi in dramati¢ne zgodbe
posameznikov.

Negujemo torej teme, do sedaj Ze zastopane na straneh Dveh domovin/Two Ho-
melands, in odpiramo nekatere nove, ki so Sele v zadnjih nekaj letih vstopile v fokus
migracijskih Studij.

Novo urednistvo sestavljamo dva urednika tematskih sklopov in glavni urednik. Kot
lahko vidite, smo si nekaj dela uspeli razdeliti, nekaj pa ga moramo Se vedno opraviti sku-
paj. Dr. Kristina Toplak je prevzela odgovornost za tematski sklop »The "Western Balkans":
legacies, practices, policies and identity strategies vis-a-vis the process of nation building«.
Dr. Jernej Mlekuz je uredil nova navodila avtorjem ter poskrbel za novo podobo revije.
Glavni urednik dr. Jure Gombac pa nosim odgovornost za kvalitetno opravljeno delo in
za to, da bo poleg nasih stalnih revijo v roke vzel tudi kakSen nov bralec.

Na tem mestu se je seveda treba zahvaliti dr. Marjanu Drnovsku, bivSemu uredniku,
ki nam je v roke predal urejeno ter uveljavljeno revijo, dr. Marini Luksi¢ Hacin, ki nam
Se naprej nudi gostoljubje na Institutu za slovensko izseljenstvo ZRC SAZU ter nasim
glavnim podpornikom, Uradu Vlade Republike Slovenije za Slovence v zamejstvu in po
svetu ter Javni agenciji za raziskovalno dejavnost Republike Slovenije.

Naslednji dve leti bomo torej z revijo pluli po razli¢nih migracijskih tokovih ter se
skusali izogniti Cerem, brzicam in vrtincem na nasi poti. V koliksni meri nam bo to uspe-
valo bo razvidno tudi iz vaSega odziva, pripomb, kritik, predlogov ter prispevkov, ki nam
jih boste poslali. Nova §tevilka je torej pred vami, mi pa nacrtujemo nove podvige.

Jure Gombac
Jernej Mlekuz
Kristina Toplak
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THE PRILUZJE ENCLAVE:
A CONSTRUCTION OF LOCAL IDENTITY

Biljana SIKIMIC!

COBISS 1.01

ABSTRACT

The PriluZje Enclave: A Construction of Local Identity

The present study examines a view of the “Other” in the enclave of Priluzje (Kosovo). The
image of the “Other” was obtained by qualitative analysis of interviews made with Serbs
in this enclave.

KEYWORDS: Serbs, Kosovo, Other, enclave

IZVLECEK

Enklava PriluZzje: Oblikovanje lokalne identitete

Prispevek s pomocjo kvalitativne analize obravnava poglede na »druge«, izoblikovane v
diskurzu Srbov v enklavi Priluzje na Kosovu.

KLJUCNE BESEDE: Srbi, Kosovo, »drugi«, enklava

INTRODUCTION: SITUATING THE FIELDWORK

In the summer of 2003 when the fieldwork in the Priluzje enclave was done, the
station in Priluzje could be reached twice a day by train from Zve¢ane.? The train also
stopped in Plemetina. However, Priluzje was additionally connected to other villages
in the enclave (Grace, Babin Most, Janina Voda and Crkvena Vodica) by a school bus.
Most of the interviews took place in Priluzje, while due to the difficulties with transport
connections, research in Grace, Babin Most and Plemetina was reduced to only half a
day and a handful of interviewees.

Babin Most is a Serbian-Albanian village in the foothills of Mt. Kopaonik, 18
km northwest of Pristina. It is mentioned in the Turkish census of the Province of the
Serbian Despot Purad Brankovi¢ from 1455 as Babinos, with 33 Serbian houses and the
priest Radivoje heading the list. On January 13, 1530, the Austrian travel writer Benedict
Kuripesi¢ spent a night in the village of “Babinos in Kosovo Polje” upon his return from

' Senior Research Fellow, Institute for Balkan Studies, Kneza Mihaila 35/4, 11000 Belgrade, e-mail:
biljana.sikimic@sanu.ac.yu.

2 The article results from work on the project “Ethnic and Social Stratification of the Balkans”, No
148011, financed by Serbian Ministry of Science.
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Constantinople. The village was later deserted, probably by the end of the seventeenth
and beginning of the eighteenth century. It was reconstructed around 1800 as the chiflik
(Ottoman-Turkish economic system characterized by a money-goods relationship) or
feudal estate of the DZini¢ family from PriStina. Serbian clans listed in the first half of
the twentieth century (1935) had originally come from various areas, while the Albanians
came from Golak around Pristina and belonged to the Berisha fis, or clan. There were
also a few houses of Ashkalia (Albanian-speaking Roma). The village is divided into the
Gornja Mahala or upper quarter, the Donja or lower Mahala and Kod bunara — By the Well
(UroSevi¢ 1965: 141-142). At the beginning of the twentieth century all Serbs were in the
chiflik system and had to forfeit one-fourth of their wheat and hay (Miki¢ 1988: 179).

The village of Grace is divided into Gornja Mahala, Donja Mahala and Otud potoka
[From the Stream], which emerged later. It was a feudal estate whose population changed
over time, but nevertheless, “two indigenous or very old settler clans of Christian Orthodox
Gypsies remained” (UroSevi¢ 1965: 187—188). According to anthropologist-geographer
Atanasije Urosevic¢, in the mid-twentieth century the clans of Christian Orthodox Gypsies
in Grace were: the Zivi¢i (2 houses, whose slava [family patron saint’s day] was St. Basil)
and who were indigenous, the VucCovi¢i (20 houses, St. Basil), indigenous, the Nastovici,
old settlers from Gusinja (7 houses, St. Nicholas), the Dordevi¢i, moved from Samodreza
around 1820 (14 houses, St. Basil), and the Staniskovci or Skovrani who settled from
Letanac in Lab, originally from the Leskovac area (3 houses, St. Basil). Archives dating
from 1912 list 18 Serbian and 15 Albanian settler families in the village of Grace at the
beginning of the twentieth century (Miki¢ 1988: 181).

Plemetina is a mixed Serbian-Albanian village in the valley between the Lab and
Sitnica rivers, 12 km northwest of PriStina. It is mentioned in the charter granted by
King Milutin to Banjska in 1315. In the 1455 Turkish census of the Brankovi¢ Province
it is called Plametino with 22 Serbian houses and a priest, Nikola. It is mentioned several
times between 1765 and 1780 in the Memorial Book of Devi¢ Monastery. In the village
are the ruins of an old church with old graves; the new village church was built in 1971
(Ivanovi¢ 1987: 501). The village is divided into a Gornja and Donja Mahala and the
Mahala Bragacije, settled by MuhadZiri (Muslim colonists). The mahala was founded
in 1878. There are no indigenous clans since it was in the chiflik system and the feudal
lords of the estate were the Seremetoviéi family from Peé and later an Albanian family,
the Siskovi¢i from Vuéitrn. The Serbian clans came from various areas. There are also
some colonists from the period between the two world wars, as well as Christian Orthodox
and Muslim Gypsies. The Albanian settlers originate mainly from the Toplica region in
Serbia (Urosevi¢ 1965: 267; Miki¢ 1988: 180).

PriluZje is a Serbian village at the confluence of the Lab and Sitnica rivers, 12 km
southeast of Vucitrn. In the Turkish census of the Brankovi¢ Province from 1455, it is
mentioned as the large village of Priluza with 53 Serbian houses, and it is also mentioned
in the Memorial Book of Devi¢ Monastery in Drenica in 1761 and 1775. On the site of the
old place of worship, Sveta Nedelja [Holy Sunday], a new church of the same name was
inaugurated in 1969. There are traces of two more old churches (Ivanovi¢ 1987: 512). The
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village is divided into a Gornja and Donja Mahala, and the indigenous clan is the Masi¢
family (3 houses celebrating their slava or patron saint’s day on the feast of St. John the
Baptist). It was the chiflik of the Mehmudbegovi¢ family from Peé. Apart from a few
houses of Muslim Roma, Serbs were mainly settled here from different areas (UroSevié
1965: 273). In the early twentieth century Priluzje was inhabited only by Serbs and the agas
[minor Turkish feudal lords] of the village were Aslan and Liman-beg Mehmudbegovi¢
from Pe¢ (Miki¢ 1988: 180).

Cr(k)vena Vodica is a Serbian-Albanian village in the foothills of Mt. Ci¢avica, 8 km
west of Pristina. An earlier name for the village was Crvena Vodica. Serbs from “Crvena”
or “Careva Vodica” were registered as donors in the Memorial Book of Devi¢ monastery
several times from 1763 to 1780. The remains of the old church and graveyard with stone
crosses are in the village (Ivanovi¢ 1987: 541). The village was probably deserted for a
certain time and was reconstructed at the beginning of nineteenth century. The Menici clan
is regarded as an indigenous family that was displaced and then brought back, while the
Albanians belong to the Berisha fis. The Serbian clans are settlers and there are also some
Gypsies (UroSevi¢ 1965: 312-313). At the beginning of the twentieth century all Serbian
households were in the chiflik system (Miki¢ 1988: 138). Janina Voda is a small village
dating from 1860 when the Kovaéani clan from Kopaoni¢ka Salja bought the land. It is
regarded as a hamlet of Crvena Vodica (UroSevi¢ 1965: 216), and at the beginning of the
twentieth century it numbered 3 Serbian households with their land (Miki¢ 1988: 181).

In the research in the Priluzje enclave and the surrounding villages the focus of
scholarly curiosity was the complexity of ethnic relations prior to 1999. The present study
examines a one-sided view of the “Other”, as only Serbs were interviewed in this enclave,
which is still mixed today. The image of the “Other” that was obtained through analysis
of the interviews does not aspire to universality, unless the well-preserved traditional
culture in the Priluzje enclave and surrounding villages is taken as a safe indicator that
the individual opinions of elderly, less educated people may reflect the attitude of the
whole community.’

THE OTHER IN TRADITIONAL CULTURE
AND IN THE LOCAL CONTEXT

The traditional semiotic binary opposition own : alien is today analyzed as if it
were on a sliding scale, and the alien/stranger/other may be less or more formally alien
depending on the point s/he occupies in time and/or space.

3 In this kind of field studies, a problem-centred approach to interviewing is intended to neutralise
the contradiction between steering the conversation by theory and a completely open approach.
Communication strategies were aimed at a subjective approach to the problem. The narratives thus
stimulated were enriched through dialogue and the use of imaginary and semi-structured prompts.
Theoretical knowledge is developed by using elastic concepts, further developed through empirical
analysis (cf. Wietzel 2000).
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Slavic ethnolinguistic research has shown that in a traditional folk culture the image
of someone ethnically or confessionally alien can be described with the help of a standard
pattern. This can be selected from a series of main positions by which a community “rec-
ognizes” the alien. These are: outward appearance, smell, absence of soul, supernatural
attributes, language, and inappropriate behaviour from the point of view of local tradition.
However, Slavic material shows that there is a specific hierarchy in attitudes towards the
alien; it is divided into an attitude towards the “other” and towards the “alien”. The positive
meaning of the foreigner’s folkloric image (as the bringer of abundance, health, fertility
etc.) is based on his “alien-ness”. Hence, foreigners are effective in various rituals and
works of magic (Belova 2002: 71, 81). Tradition attracts and uses “aliens”, while behaving
indifferently to “Others”, and so the attribute “Other” becomes almost neutral. However,
“alien” is a marked element, in many cases effective and important within the system that
the bearer of tradition experiences as his or her “own”. There is reference also to a specific
“bilingualism of characteristics/attributes” — the ascribing of additional characteristics
across cultural spheres. While in the area of “learnt culture”, the perception of Jews as
“alien, damned and the like” survives, in the area of everyday culture there is a complex
idea of “our own aliens” who are always to hand and can cooperate in everyday life, above
all in magic, more so than “Others”. There is reason to presume the existence of great
differences in the traditional culture of local communities in the Slavic world, conditioned
both by the concrete reasons of history and the mechanisms of a general mythologisation
of foreigners or people of different religions (Belova 2002: 83; 1997). Among the Slavs,
however, it seems impossible to reconstruct the figure of a person of specifically differ-
ent ethnic background in a particular local community using standard methodological
procedures, except as the figure of a faceless foreigner, without his ethnic, religious or
regional traits. Each local community has its own complex system for marking others,
and this system proves to be changeable in the diachronic perspective.

In this article, the “foreigner/alien” is not viewed in his traditional role of guest or
in any other role that is characteristic for traditional culture. The image of the other was
constructed spontaneously in conversation or, more rarely, in answer to a direct ques-
tion. To analyze the image of the “other” from the material recorded among Serbs in the
Priluzje enclave, we took only statements about “others”, “aliens” who speak the same
(Serbian) language, i.e., who have the same language identity.

Conversation about “others”, about neighbours with whom one does not marry or
did not marry “before”, reflects the traditional concept of the relation between “us” and
“others”. In contemporary linguistic-anthropological writing the researcher is also the
subject of attention as the third party, thus further impairing the binary opposition. The
limitations on the researcher-outsider are due not only to lack of knowledge of the lan-
guage or the local vernacular; they often result from mutual misunderstanding between
the representatives of the local culture (about the purpose of the research itself) and the
researcher (about the scholarly presentation of “private” conversations with the inform-
ant). Older local ethnographic and historiographic sources were used to complement
transcripts of the constructed subjective image of Priluzje, whereas the applied linguistic
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methodology and lexicographic sources are seen as being more objective, or at any rate
less subjective.

We will try here to take into consideration local knowledge and the social or psy-
chological distance of the interviewee from the problem. Oral histories provide a sort of
barometer of history, proof that members of the local community have noticed that things
have changed, that certain historical changes have taken place. Oral history cannot explain
how these changes came about, but it can indicate how the local community dealt with
them. Transcripts of oral history are constructed stories with a co-narrator, not the pure
narrative of an experienced story-teller. The researcher wishes to build his or her own
coherent picture. We are faced with the peculiar “hegemony of the researcher” which limits
the informant (Agar 2005: 15). The limitations thus imposed affect the very topic of the
conversation, depending on what the researcher wants the narrative to become. A closer
reading of transcripts reveals elements of co-construction of the local discourse and the
researcher’s contribution to its success or failure. Deixis (understood as socio-psycho-
logical distance) is another reason for limitation of local discourse. It is affected by the
closeness of the narrator — physical, social or psychological — to the events of which s/he
speaks, since the location in time and space, the psycho-social location, the coordinates
of the events observed and of oral histories all differ.

In their approach to researching ethnic conflict in Kosovo, anthropologists indicate the
need to include the urban/rural dichotomy, but also to take into consideration the traditional
context: religion, family, kinship, tribalism, gender etc. (Duijzings 2000: 20-21).

The Priluzje enclave has preserved several interesting and distinctive characteristics
that deserve the researcher’s serious attention: a characteristic cult of the dead which
drapes tombstones in items of clothing, complex systems of customs in the circle of life
(postmortem and for weddings), an archaic manner of inviting people to their slava, the
cult of St. Ionnachius and the Devi¢ monastery in the Drenica hinterland, or the well
preserved epic saga of the Battle of Kosovo. Nevertheless, the ethnic diversity and ethnic
mingling that still take place around PriluZje today seem particularly relevant for an ap-
proach to the problem of “enclaveness”.

THE CONCEPT OF HONOUR AND DISGRACE IN
CONSTRUCTING THE IMAGE OF THE OTHER

Local concepts of honour and disgrace in Priluzje emerged in conversations with-
out any authorial intervention by the researcher. Here, the interviewee is probing the
researcher’s knowledge of local circumstances, and getting negative answers, constructs
an image on his own:

[1] The Kovacani are people whose surname is Kovacéevié, but they were in Kovacica

village up beyond, you don’t know where that is? (No.) Through Zvecane, Kovacica.
They fell out with the Siptari there and left, and now they are called Kovacani, some
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were in the village of Sibovac, some in the village of Plemetina, some were in the
village of Bivoljak, here and there. And the Drobnjaks, the Drobnjaks are the ones
who celebrate their slava on St. George’s Day and the Prophet Elijah’s day. And who
the Drobnjaks are, you don’t know? (No, I haven’t heard that at all). The Drobnjaks
are, it’s the tribe and the seed of Vuk Brankovi¢. Remember that. The seed of Vuk
Brankovi¢ is cursed because it was cursed by the mothers, wives, sisters, all who
lost sons, sisters who lost brothers, wives who lost husbands at the Battle of Kosovo,
they cursed him: For your treachery at Kosovo, may God grant, Vuk Brankovi¢, that
your seed, breed and generation be cursed while the world turns and the ages pass.
And cursed it was, see, six hundred years have passed and three hundred more must
pass, since it goes to the ninth generation. And that’s the seed of the Drobnjaks, it’s
what they were called, but the seed is of Vuk Brankovi¢. Well, even now his family
hasn’t had one member that wasn’t born blind, crippled, deaf, or dumb, handicapped,
and that’s the tribe of Vuk Brankovi¢. A man from Slakovac village came here to
us in Priluzje thirty years ago, twenty years they kept their handicapped son, he
couldn’t get up, or stand up, or talk, the seed of Vuk Brankovi¢. Well, well, well,
later one son died, left two children and a wife, the second son died, a son and two
daughters and that daughter of the second son was supposed to marry our cousin.
The girl was normal and all, and she married here with us and had a handicapped
child with us, from her tribe. No matter it wasn’t in their house, but it’s their seed
and she came to my cousin and had a handicapped child, there has to be some
consequence. A girl from Kuzmin married during the occupation in Priluzje, had
a handicapped daughter and be that as it may, she found a man, and he’s no good,
she married him. Handicapped, see. And she’s from Vuk Brankovié¢’s tribe too, that
seed is cursed. See what it did, Vuk Brankovi¢ and his tribe and seed, they celebrate
St. George’s Day, and I told my nephew, ask which [family] celebrates St. George’s
Day or Ilijindan [Elijah’s Day] in August, don’t take her, it’s Vuk Brankovic¢’s tribe.
It’ll have to come out, either in their house or in another house where she goes, it’11
have to come out that she’s not right. (136-Priluzje-14-BS)

Many folklorists and historians have researched the tailoring of historic facts and
the creation of the myth of betrayal by Vuk Brankovi¢ at the Battle of Kosovo, as well as
his primal sin and that of his descendants.* There are many local legends about the fate of
certain places and their inhabitants in relation to Lazar’s curse (see Puri¢ 1989: 72-75).

4 Cf. for example Ljubinkovi¢ 1989: 136—152. For the curse of the Brankoviés see: PeSikan-Ljustanovié
2002: 64—66. For Lazar’s curse see especially Loma 2002: 166—172, on the far-reaching consequences
of the curse and its extension to the traitor’s descendants see Loma 2002: 167, illustrated by Purde
Brankovi¢’s daughter who languished a long time because Lazar’s curse had fallen upon her grand-
father, Vuk Brankovié, until she was healed by lonnachius of Devi¢. For the historical facts on the
anti-hero of Kosovo, Vuk Brankovié, and the legend see: Mihalj¢i¢ 1989: 109—124, which includes
further literature on the origin of the myth of Vuk Brankovié¢’s perfidy. For the motive of betrayal at
the Battle of Kosovo, 1389, see Mihalj¢i¢ 1989: 127-147. The problem of Vuk Brankovi¢’s treachery
was the subject of a series of studies by historian Mom¢ilo Spremi¢ (e.g. Spremi¢ 1991, 1992, 1996,
1998).
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Many of these legends are etiological and paraetiological, reflecting the identification of
the “heroic age” with that of the earliest mythical beginnings (Loma 2002: 153).

The legend from Priluzje has parallels in Metohija. In the oral tradition of the
Dabizljevi¢ clan from the old village of Drsnik in northern Metohija, two main figures
appear: the founder of the dynasty, Vojvoda [Duke)] Daba, killed at Kosovo, and in an-
other, later generation another “crippled” Daba, since whom there is “always someone
crippled in the tribe” (Loma 2002: 156). In the village of Prilep near Decani, the Dabic¢i,
“Albanians living in Dabaj Mahala, are descendents of the Serbian Duke Daba who was
at the Battle of Kosovo in 1389. They also recount that they are kin to the Dabié¢i from
the village of Drsnik near Klina, who are Serbs and who claim to be Daba’s descendents.
They say that in those days there were two brothers: Daba and Kraso, and so the Dabici
are descended from Daba and the Krasni¢i from Krasa. They further say that there were
always two or three lame people in the Dabici tribe” (DZogovi¢ 1985: 489).

The interviews conducted in Priluzje locate the Kosovo Drobnjak family in the vil-
lages of Slakovce and Kuzmin, or links the Drobnjak clan to the slavas of St. George’s
Day and the Prophet Elijah.’ In his “Dictionary of Dialects of Kosovo-Metohija” (Elezovi¢
1932, s. v. Drobnjak), Glisa Elezovi¢ confirms that the Drobnjaks are “all who celebrate
St. George’s Day.” Anthropologist-geographer Atanasije UroSevi¢ confirms the exist-
ence of the Drobnjak clan in Kosovo. There were 5 houses in Kuzmin that celebrated
St. George’s Day and the Prophet Elijah. Due to oppression, they moved from Drobnjak
(near Nerodimlje) to Mala Slatina, and then to Kuzmin in the mid-nineteenth century.
The founding clan of the village of Slakovce were the Drobnjaks. There were 18 houses
celebrating St. George’s Day. Originally from Drobnjak, they later lived in Preseke (Stari
Kolasin), from where they moved to Slakovce in the eighteenth century (Urosevi¢ 1965:
209, 226, 292).5

Anthropo-geographical material contains much data on the Kovacani clan in Kosovo.’

5 The sound archives of the Serbian Language Institute of the Serbian Academy of Sciences and Arts
(SANU) contains recordings of conversations with people born in the villages of Vrnica and Bukos
(301-K-Mitrovica-1-ML, 303-K-Vrnica-1-ML) by Milo§ Lukovié¢. Both interviewees are originally
from the village of Drobnjak, celebrate St. George’s Day and their “little slava” is Elijah’s Day. Re-
cent fieldwork in Ibarski Kolasin shows that in this area it is the Bosnians who are regarded as de-
scendants of Vuk Brankovi¢.

¢ From other data provided by this anthropologist-geographer, it could be reconstructed that there
were also Drobnjaks in Kosovo in the following villages: Babin Most — 3 houses, Vrnica — 11 houses,
Gojbulja — 12 houses, Nevoljane — 1 house, Novo Selo Begovo — 6 houses, Novo Selo Madunsko — 4
houses, Ugljare — 5 houses (Urosevi¢ 1965: 142, 171, 177, 252, 255, 256, 310-311). According to sum-
mary in the same study, there were 12 clans and 70 houses of immigrants from Drobnjak (Urosevié
1965: 72). There are also twentieth-century colonists in Kosovo from Drobnjak, but it is not likely
that they are linked to the legend of Vuk Brankovié. They are probably regarded as “Montenegrins”.
According to the tradition of the Serbs from the Drim river valley, the Staletovi¢ clan from the village
of Zoji¢ — one house celebrating Djurdjic (Renovation of the Church of St. George) and St. George's
day — are descendants of Vuk Brankovi¢ “who sold the Serbs to the Turks and took the money”
(Vukanovié¢ 1986: 430).

7 Uro$evi¢ mentions the Kovacani clan in Babin Most, Bivoljak, Vrnica, Glavotina, Janina Voda,
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Urosevi¢ (1965: 118) notices that “Serbs do not have endogamy in their clans [...] This is
so in the Kovacani clan, which is divided into the Panti¢i, Micolci and Lazi¢i, but there is
still no intermarriage.” The village of Bivoljak is mentioned in an account from Priluzje,
and anthropo-geographic research in 1934 registered the Kovacani clan with four houses
and celebrating Sts. Cosmas and Damian. They were moved from Kovacica (Kopaonicka
Salja) on to chiflik land around 1830 and their earlier origins were in Montenegro. At that
time there were also four houses of Kovacani in Premetina celebrating Sts. Cosmas and
Damian and who moved from the village of Kovacica around 1840. There were nine houses
of Kovacani in Sibovac, celebrating Sts. Cosmas and Damian, who moved from Kovacdica
around 1860. Their earlier origin was in Montenegro (UroSevi¢ 1965: 153, 267, 289).2

THE CONCEPT OF CLAN: SEED, TRIBE, GENERATION

The construction of the local identity in Priluzje is still based on traditional moral
categories — on the concept of clan and on the concept of honour® — which are here directly
related to undesirable human characteristics. In local discourse, these are not stratified
according to linguistic criteria.'® Negative physical and character traits are conceived of

Plemetina and Sibovac. The Kovacani, therefore, also lived in places not mentioned in conversations
in Priluzje: there were two houses of Kovacani in Babin Most, one in Vrnica, 11 in Glavotina, and
only the Kovacani clan lived in Janina Voda — six houses. They were all moved from Kovacica to
Kopaonicka Salja at the beginning of the nineteenth century; they were originally from Montenegro
and celebrated the feast of Sts. Cosmas and Damian (Urosevi¢ 1965: 142, 171-172, 175, 216).

8 A particular type of clan stratification by slava existed among the Metohija Serbs. The following
example comes from the town of Peé: “Serbs are here divided into tribes according to their slava,
and the most numerous are: Nikol¢ani (celebrating St. Nicholas), Jovancani (celebrating St. John),
Arhandelov¢ani (celebrating the Archangel Michael), Pordevéani (celebrating St. George), Petkovéani,
(celebrating St. Petka), Aleksandrovcani (celebrating St. Alexandar), Lu¢evcani (St. Luke), Vracevcani
(Cosmas and Damian) etc.” (The Constantinople Herald, 111/29, Constantinople, 21 August 1897).

° Lexicologist Stana Risti¢ points out that the battlefield unites the concepts of honour and disgrace
(personal responsibility to ethical principles). In literary Serbian and the language of folklore, they
appear in examples such as: an honourable hero, to die honourably, the field of honour, it is dis-
graceful to flee from battle, which gives these concepts a universal value handed down from ancient
times. In this case, the parallel ideas of “honour” and “disgrace” are founded in “inner shame”, which
gives a positive connotation to words of this meaning. The feeling of shame as a conscious regula-
tor of one’s behaviour is the same as the moral norm that guides a person to conduct him or herself
honourably. This awareness of personal responsibility to the community appears among speakers
of the Serbian language as a moral norm peculiar not only to soldiers, but to the best kind of people
(Risti¢ 2003: 249-250).

10 Contemporary Serbian lexicology takes into consideration the situation-dependence of undesirable
human characteristics, but separates the physical from the spiritual, cf. Dragi¢evi¢ 2001: 170—180.
This lexicological study (Dragicevi¢ 2001: 193-216) also introduces a hierarchical structure of ad-
jectives describing human characteristics in literary Serbian, primarily determined by urban culture,
which can be used for comparison with dialectal speech, still determined today by the traditional
culture.
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as a unique complex of the consequences of an ancestor’s mythical sin and its secondary
collectivisation (cf. discourse excerpt quoted above).

The Priluzje affirmation of the seme i pleme (seed and breed [tribe]) formula is prob-
ably of South-Slav origin since it is not assonant in Proto-Slavonic.!" In construction or
reconstruction, oral discourse relies on folklore tradition, and hence the folklore appel-
lation of the anti-hero with the inevitable curse:'

For your treachery at Kosovo, may God grant, Vuk Brankovi¢, that your seed, breed
and future generations be cursed while the world turns and the ages pass.

The duration of such a curse has a specific time limit (while the world turns and
the ages pass). As a generation is considered to cover a period of a hundred years, the
duration of this curse has been calculated in folklore terms to nine hundred years (six
hundred and three hundred); the number nine is used in South-Slav tradition to signify
“a very great number.”

The curse and its consequences are expounded in the discourse, showing how the
collective sin is transferred to the individual, from the general to the specific. In Priluzje,
“one’s own” is also defined as a complex of desirable moral and physical traits: from a
healthy family, an honest one, a hardworking child.

OTHERS IN KOSOVO: SRBIJANCI

The image of Srbijanci (Serbs from Serbia proper) as “others” was constructed
spontaneously in conversation, as a digression when talking of Serbian Gypsies, since
the local ban on marriages does not apply to them. The local ban on Kosovar marriages
used to refer to all Serbian newcomers, Serbs who were not native Kosovars, i.e. Srbijanci,
Montenegrins, colonists, Sopovi (inhabitants of the Sop region on the borders of Serbia,
Bulgaria and Macedonia). By including the Moravci in this list, a local Priluzje identity
is easily constructed, narrower than the regional:

[2] They are Christian Orthodox, but we called them Serbian Gypsies. Serbian Gyp-
sies. And then, bit by bit — they never married our girls — they brought in Srbijanke
[Serbian women from Serbia Proper| from over there. They brought them from
Serbia, all Srbijanke. (White, so they’re not Gypsies?) No, Srbijanke, white, if you
only knew, oof! These women didn’t pay attention to that, that they were Serbian
Gypsies, but we Kosovars did. Their men didn’t marry into us, and we didn’t marry
our women into them, no. They didn’t give us [their women] and our men didn’t take
them either. A Serbian Gypsy, how could you take her? Having Gypsies coming to

I For more details on the semantic development of South Slavic seed (“seme”) that acquired meaning
clan and the semantic relationship of seed and tribe, see: Bjeleti¢ 1999: 55-56; for generation [ko-
leno] see Bjeleti¢ 1999: 56—60.

12 Contemporary use of curses in Serbian language is treated by Petrovi¢ 1997.
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visit you? That’s it. But with these Srbijanke from Serbia, they did. And now they
have a mixture, such Srbijanke, such beautiful women! (It’s a mixture now?) A
mixture, all white women, look, we have them from Stari Obili¢ too, they are here
in a refugee camp, what a woman, blond, can’t take your eyes off of her, and he’s a
Gypsy, a Gypsy. But there it is. (139-K-Premetina-5-BS)

[3] (Whom else couldn’t women marry?) We wouldn’t let them marry Srbijanci, for
example from Zupa. Some people from Zupa moved to our village and our people
wouldn’t let you marry a Srbijanac. Kosovars marry through friendships, like, you
recommend me to someone and so on. Here and there, there was a good girl, a good
family, good parents, the girl would be good, hardworking, healthy, it wasn’t good to
be thin back then, but healthy, fat, strong, to work, to hoe. Here and there, there was
a good girl, hardworking, and so on through friendship, and you wouldn’t get to see
the boy at all, your folks married you off and off you went. (127-K-Priluzje-4-BS)

[4] Both the Ashkalia and the pure Roma people, they didn’t use to marry into one
another before, the Ashkalia and the Roma, and now they do, like we marry Mon-
tenegrins or Srbijanci. (139-K-Plemetina-5-BS)

[5] Yes, for the Moravci to see them, oh, what an idea, no! Then we [women] didn’t
marry Montenegrins either, it was not our faith, our folks, oh no! How could you
marry one, a Montenegrin’s not of our faith. (And where are there Montenegrins in
the vicinity?) Well, they used to be everywhere, everywhere. Mainly in Pristina,
the town was there, people went to school and... And they would be looking at each
other. And the village girls would go to the market, there were pretty village girls,
you’d go to the market, but on foot. (127-K-Priluzje-4-BS)

The expected social distance between indigenous inhabitants and newcomers in
Kosovo has already been the subject of scientific research (cf. Zlatanovi¢ 2004). Relations
and clashes between the native population and the colonists have been described by an
anthropologist-geographer:

Between the two World Wars intermarriage (among colonists and Kosovar Serbs)
were such that usually Kosovar Serb men married into the colonists, since they could
take girls from them without money, while the reverse was rare because the custom
among Kosovar Serbs was to ask for money in compensation for the girl. Buying a
girl was abolished after the national war of liberation, but even before World War
II, Kosovar Serbs had begun to depart from this custom as one having outlived its
usefulness. Nevertheless, there are no strong relationships between the colonists
and Kosovar Serbs even today. Differences in how households are run, differences
in dress (national costume) and a certain mutual disparagement stand in the way
of stronger relationships. The colonists view Kosovar Serbs as backward, while
Kosovar Serbs view colonists as newcomers who have not adjusted to the rules
and circumstances of their new home. Costume is an obstacle to these marriages
since the bride must give up her national costume. And so almost all Montenegrin
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women, women from Lika and other women from colonists’ homes who married
Kosovars had to start wearing Kosovo-Serbian costume almost immediately after
the wedding. (UroSevi¢ 1965: 110—111; see also Petrovi¢ 1990)."

A cultural distance also exists in relation to the latest wave of migrations, cf. the
linguistic marking: “our / people/”, compared with: these ones who escaped from
Croatia:

[6] Here in the village are Shiptars, up there Shiptars, and here too, we are sur-
rounded, but nobody’s ever said anything bad to us. (And were there any cases of
marriage?) With a Shiptar girl? (Or the other way around?) No, our people here, no,
but these ones who escaped from Croatia, yes, they took a Shiptar girl here. (You
still have those refugees here?) Yes, here in the camp, there are, they took a Shiptar
girl. (You still have the refugee camp?) Yes, over there. Kosovo B. (Kosovo B has
refugees from Croatia?) Yes, it has. It has, trust me. He has a Shiptar wife, he has.
(139-K-Plemetina-5-BS)

OTHERS IN KOSOVO: SERBIAN GYPSIES

The image of the inhabitants of the village of Grace also emerged as the result of
co-construction by the researcher and interviewees from Plemetina and Priluzje. While
researching the Priluzje enclave in Grace, the topic of identity was never explicitly imposed
in conversations. The researcher discovered the existence of the problem of negative mark-
ing in this village while working with displaced persons in the Radinac refugee centre in
Smederevo. Personal contact with people from Grace who had been placed in this centre
helped greatly with making contact and establishing trust in later work in the enclave. In
order to receive an answer to the sensitive question of the identity of the inhabitants of
Grace, the researcher asked guiding questions of interviewees from other villages in the
enclave. The deixis was marked (the ones from Grace, these people from Grace), but the
questions were not explicit.

[7] (What was your relationship with these people from Grace?) From Grace? Ah,
well, those are these people, a bit like Gypsies. But they speak Serbian, our lan-
guage, celebrate slava and we got on well. We didn’t have anything. — We didn’t
marry each other. — We didn’t marry into them or give in marriage, yes, as if it
was another religion, but they are really Serbs, just the colour was different, black.
(132-K-Priluzje-10-BS)

[8] (Tell me, can they take women from Grace?) From Grace? They can. (Did they
ever take one?) Well, some did, those are these people in Grace, they are good Serbs,

13 For immigration of Montenegrins to Kosovo cf. ethnological research by Radovanovi¢ 2004 and
Radoji¢i¢ 2004.
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they are good people, good Serbs, honest. Workers and all, in my opinion. It’s close,
not far, they go around Serbia, take wives. They take them from Kragujevac, Nis,
Prokuplje, KurSumlija, the women. (I was there the day before yesterday, I saw that
all the women are from different parts.) From different parts, yes, yes. They are
black men and the women are white. It’s a crossbred race. Did you see it? (136-K-
Priluzje-14-BS)

These segments of transcript open up the comparatively unresearched question of
the ethnic origin of Grace’s inhabitants."* At the turn of the twentieth century, Jovan
Cviji¢ (1996: 432) having no information of his own on the villages around Priluzje, gave
the number of Serbian houses based on the lists of the Metropolitan, or Orthodox Arch-
bishopric: Priluzje 27 Serbian houses, Plemetina 12 Serbian houses, Grace 17 Serbian
houses, in which the figure for Grace certainly refers to those of Christian Orthodox
denomination.

A history of political correctness runs parallel to the history of scientific interest in
the identity of Serbian Gypsies. Porgovci or Jorgovci (in PreSevo — Karadordevci) are
viewed in ethnographic literature as “Gypsies”, whose native language is mainly Serbian,
but until the nineteenth century there were some whose native language was Roma. Accord-
ing to oral report, they come from a nomadic herdsman’s ¢aja the Jorgo. In the twentieth
century they lived in southern Serbia, in Kosovo and Metohija, and in Macedonia, and it
is assumed that they once lived in Montenegro as well. They are indigenous inhabitants
and work in farming and as blacksmiths. In addition, they work in agriculture as wage
labourers (Vukanovi¢ 1983: 140). In Izmornik in Kosovo they are called Kiseli (“Sour”)
(Vukanovié¢ 1983: 141).

Ethnologist and romanologist Tatomir Vukanovi¢ has dealt in detail with the ques-
tion of “converting Gypsies into Serbs.” He mentions examples from Kosovska Mitro-
vica where Serbianisation took place in the nineteenth century through assimilation
by marriage; in Metohijski Podgor “there are occasional Serbianised Gypsies, mainly
Porgovei”; in Prizrenski Podgor, and especially in Suva Reka, the Porgovci “vigorously
declare themselves as Serbs, and are in fact assimilated with the Serbs.” In Orahovac in
Metohija at the end of the nineteenth century, “there were about forty houses of Christian
Orthodox Gypsies who became Serbs.”’ In the Voks area (the village of Locani), near
Decani monastery, the Anti¢i clan are “Serbianised Gypsies”, who in addition to farming
engaged in carpentry and wood engraving; in Gnjilane the Pordevié clan are “Serbianised
Gypsies” (Vukanovi¢ 1983: 96-97).

In the eighteenth and nineteenth centuries, Porgovci in the south of Serbia were in
the chiflik system. The village houses of the Porgovci and Madupi stood in groups, the

14 For the full complexity of the ethnic background in the village of Grace, contained passim in an
analysis of attitudes towards Circassians in the Priluzje enclave, see Sikimi¢ 2004: 277.

15" At this point Vukanovié¢ uses information from Branislav Nu$i¢ who mentions on his journey to Ora-
hovac (Raovac) in 1894 “30 to 40 houses of Christian Orthodox Gypsies, who have been completely
absorbed into the Serbs” (Nusi¢ 1988: 204).
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plots around them surrounded by a fence, thorns and outbuildings. Following the First
Balkan War, many Porgovci and Madupi were freed of the chiflik regime, and only spo-
radic chiflik estates remained on the lands of the Devi¢ Monastery. In urban settlements
of Kosovo and Metohija the housing conditions of the Porgovci and Madupi did not differ
from those of other people (Vukanovi¢ 1983: 107, 113).16

Atanasije UrosSevi¢ (1965: 104) mentions intermarriage between Serbs and Christian
Orthodox Gypsies and states “three new cases of Serbs marrying Gypsy girls”, all three
from Gracanica. UroSevic¢ also cites examples “where Christian Orthodox Gypsies took
Serbian women”, interpreting this as being due either to ignorance or economic reasons.!’
From the sociolinguistic standpoint, his remarks on the linguistic identity of the Porgovci
are also indicative since at one stage (until the beginning of the twentieth century) it was
entirely Albanian.”®

Ethnologist Tatomir Vukanovi¢ confirms that terms Ardanovci and Porgovci mark the
same ethnic group — “Serbianised Gypsies”, “Gypsies in Kosovo whose native language is
Serbian” (Vukanovi¢ 1983: 95, 138). Obviously, neither of these two terms is sufficiently
well known in Priluzje. In response to a direct question by the researcher we get a very
unexpected description of the Muslim Slav population:

16 Available ethnological data on the Porgovci refers to wedding customs which coincide with those of
the Serbs in the surrounding area. The Porgovci are endogamous, but the Roma custom of buying the
bride is noted, or where payment was exacted for the girl’s dowry and for the costs of the wedding at
the girl’s home. This payment was made in instalments — three from the time of asking for her hand
in marriage to the wedding, usually in six to twelve months. Weddings took place in churches, and
the age of the spouses was the same as that in the surrounding areas (Vukanovi¢ 1983: 248).

17 “The Gypsy Iva Mili¢ from Badovac married a Serb woman from a house in his village where he
worked as a servant. In Obili¢, a girl of the Suboti¢ colonists (from Boka) married a Gypsy of the
Doki¢ clan in the same village just after the colonisation, ‘while they still did not know that the Chris-
tian Orthodox villagers were Gypsies.” A poor girl from Lika, from among the Krivosija colonists,
married a Christian Orthodox Gypsy in Skulanovo. In Dobri Dub, a Gypsy, Kosta Ili¢, married a
poor Montenegrin girl who was a servant in Pristina (UroSevi¢ 1965: 104).

18 Urosevic in fact believes that “in some mixed Arbanasi- [Albanian-] Gypsy villages, even Christian
Orthodox Gypsies adopted the Arbanasi language, that during the Turkish rule and even long after it,
it was the only language they knew well or even the only language they knew at all [...] At that time
(around 1935) Christian Orthodox Gypsies in Obili¢ spoke Serbian very badly, since they still used
Arbanasi among themselves. Young people in Grace tried to replace the constant use of Arbanasi by
constant use of Serbian, but because of the elderly and women who did not know Serbian well, very
often they too switched to Arbanasi at home [...] It is probable that Christian Orthodox Gypsies in
these villages switched to Arbanasi from the Serbian spoken by other Christian Orthodox Gypsies
in Kosovo, such as those in Gracanica, Badovac, Pristina and Kosovska Mitrovica. They probably
did not know the Gypsy language when they switched to Arbanasi, just as other Christian Orthodox
Gypsies in Kosovo who did not fall under the influence of the Arbanasi language do not know it, and
hence their native language is Serbian. Therefore, all Christian Orthodox Gypsies in Kosovo must
have abandoned the Gypsy language long before and that those speaking Arbanasi today must have
first switched from Gypsy to Serbian. Christian Orthodox Gypsies in Kosovo, one and the other, in-
cluding therefore those speaking Arbanasi, claim to be Serbs, and for all Kosovo Christian Orthodox
Gypsies it is an insult to refer to them as Gypsies in their presence” (Urosevi¢ 1965: 108—109).
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[9] (Who are the Radanovci?) Well they are, those Radanovci are half Serb, half
Muslim, you see. Half Serb, half Muslim. (And where were they?) They are around
Prizren there, that’s where they were. I was in hospital with one patient, she was
a Serb and the Shiptars made her a Muslim [lit. “a Turk™]. Her family was made
Muslim. And now she still speaks Serbian, but she’s Muslim, and her family and all.
That’s the tribe. She says to me — We’re Serbs, my folks, my family is Serbian, but
they made us Muslims, that’s how it is. (That’s around Prizren?) Towards Macedonia.
There, that area over there, she says, they made us Muslims. And in Pristina, for
example, until recently those women from over there, from Pe¢ and Prizren, even
though they were Serbs, they wore, the older women wore dimije [ Turkish trousers].
(139-K-Plemetina-5-BS)

OTHERS IN KOSOVO: JANJEVCI

The image of the Janjevci (people from the town of Janjevo) obtained through research
in Priluzje was supported by a number of secondary questions by the researcher aimed
at clarifying the degree of local synonymity between the terms Latins, Catholics, and
Janjevci. In Priluzje, the Janjevci are defined by their traditional occupation, and their
religious persuasion by opposition to Serbs and “Shiptars™: they are of different faith,
they’re not Shiptars or Serbs either, [they’re] Catholics; because they’re not Christian
Orthodox, [they’re] Catholics."” Belonging to Christian affiliation is marked by eating

habits: They eat pork, but they’re Catholics.

[10] Ah, while Catholic girls, they’re different. They eat pork, but they’re Catholics.
(These are people from Janjevo?) Yes. Janjevo. The Janjevci. They’re of a differ-
ent religion, they’re not Shiptars, they’re not Serbs either, [they’re] Catholics. (You
called them Catholics or Latins?) No, they call them Latins over there, and we call
them Catholics. They are Croats. For example, my daughter-in-law from Caglavica,
she says Latins, and we here, we say Janjevci. They knew how to make all sorts
of gadgets, trinkets, bracelets, chains, you know, then in the city, in Pristina, they
used to sell all that, those Janjevci. Where did you buy that — from the Janjevci, for
example. They were experts at making that. (They didn’t work on the land?) No,
they were only in trade. Traders. They had a lot of gold. (They made jewellery?)
Jewellery, oh yes! You buy from them when you get engaged, where do you go to
buy something for your daughter-in-law — you go to the Janjevci to buy gold. That’s
how it is. (139-K-Plemetina-5-BS)

Ethnographic writing confirms that women from Janjevo were skilled weavers who

also wove to order:

The women of Janjevo produced household cloth not only for home use but sometimes

1 The concept of “faith” in the Priluzje enclave is analyzed in Sikimi¢ 2004: 277-278.
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for others too. Between the two world wars, some textile merchants from PriStina
used to order certain products from Janjevo women to be made for their customers
(Barjaktarovi¢ 1971: 45).

Nevertheless, the literature shows that the Janjevci were much better known in the
area as craftsmen who made jewellery and the like. (Barjaktarovi¢ 1972: 155-158, on
Janjevci as “metal casters” (/ivci) and “ring-men” (prstendzije), see also Barjaktarovi¢
1971: 43-45).

It is right to say that Janjevo is in the main one big ring-factory [prstendZinical,
since about 300 Catholics make rings, there are 30 wheelwrights, 4 butchers, 10
innkeepers, 10 grocers and 2 bakers. (...) However, the main occupation of Janjevo
Catholics, for which they are well known not only in their area, but also in parts
much further away, is ring-making [prstendZiluk]. Janjevci call their craft ring-
making and themselves — ringmakers. (...) Janjevci mainly make things of brass
[ pirindZz], as they say, and they do not know the word bronze. (...) Only since the
‘40s did they begin to make things of pakon [an alloy], especially bangles, earrings
and rings. They do not make anything out of silver, iron, copper or any other metal
or compound. When using brass, they mainly cast it into rings, holders for icon
lamps, bangles, earrings, buckles, necklaces, and girdles with metal clasps [pafte].
(Trojanovié¢ 1906: 106—107)

Still,

The Janjevci are, indeed, no artists in their work, on the contrary: their work is primi-
tive, but they produce it in vast quantities, they know the roads well, the countries
and languages, they go into towns, where the poor especially await them eagerly,
and then buy what they need for an entire year. The Janjevci specialize in only a few
items, among them the stolovat — a number of wedding rings joined together with a
thick band, adorned with 5 to 10 large silver coins. (Trojanovi¢ 1906: 109)

It is not easy to reconstruct today the distant mirror,?® but, in his description of Jan-
jevo in 1910, Jovan Cviji¢ mentions that the Janjevci Catholics used to call the Christian
Orthodox Viasi (Vlachs).?! Hesitation in naming the inhabitants of Janjevo is at least a

20 For the economic situation in Janjevo at the beginning of the twentieth century see Miki¢ 1988:
307-308. For statistical data on Janjevo inhabitants in Kosovo, their emigration to Croatia and life
in the new area see: Siljkovié/Glamuzina 2004.

2l “In 1910 (...) there were 515 houses in Janjevo, of which 400 belonged to Catholic Serbs or “Latins”
(as the Christian Orthodox call them), 75 houses of Arnauts (Albanians) and Arnautasi (Albanianised
Serbs still speaking Serbian), 20 of Muhadziri from Serbia, 2 belonging to Turks from Sam (Asia
Minor), and about 18 houses of Mohammedan Gypsies. The houses are usually free-standing, sepa-
rate from the community and 2-3 of the most crowded contained 15 people. Among the “Latins” (the
latter call the Christian Orthodox “Vlachs”) two families are indigenous, moved from Staro Janjevo
and account for 110 houses. These two families are the Glasinovi¢i and the Pali¢i. The others are old
settlers, more than 200 years in the area (...) The business of Janjevo is rudimentary since the last
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century old: “The Serbs speak pure Serbian, and by law they are all Catholics to the last
man [...] The Franciscan fathers Juki¢ and Sliskovi¢ and many German writers call these
Catholics Croats, which in any event comes to the same thing” (Trojanovi¢ 1906: 105).
In the collection of documents (issued by the Ottoman authorities), in a receipt from the
Sandzak of Novi Pazar: a Latin (sic.) called Miho¢, is one of the Dubrovnik unbelievers,
living in Novi Pazar.

This is good example showing that during this period the people from Dubrovnik
were Latins as far as the Turks were concerned, just as our people from Vucitrn and
throughout Kosovo and Metohija used the term Latin for every foreigner of Christian
faith and Roman-Catholic by law, and in general, any man from the Christian West
who was not of their religion and law. (Elezovi¢ 1940: 814-815)

Atthe end of the nineteenth century, Serbs from Pe¢ used to call Albanians of Catholic

denomination Latins.?

FEMALE OCCUPATION OR THE ETHNONYM CERCIKE

The researcher prompts the topic of anticipated ethnic marking by the clothes worn

by women by using the term costume, inadequate for the local vernacular (and further
inadequately marked as specific). The female interviewee specifies a “foreign” item of
clothing: the dimije, which does not fit the traditional marker of Orthodoxy: And Chris-
tian Orthodox too, were baptised, ate pork and all. This introductory question steered
the conversation to the naming of a series of local women’s ethnonyms: Pecanke (women
from Pe¢), Srpkinje (Serbian women), Cercike, Katolinke (Catholic women).

[11] (Were there any women who wore black Salvare [Turkish trousers], who had
a specific costume?) Yes, yes, a costume. Well also, for example, in Pristina until

2

N}

vestiges of the metal works at Novo Brdo have been preserved in this town. From bronze they make
icon lamps, candlesticks, bracelets, rings, and in particular many crosses, and sell them throughout
Kosovo, Metohija and the Prizren area, but also in Serbia, Bulgaria and Wallachia. Before, they used
to travel and sell their crafts throughout Macedonia, as far as Thessaloniki. Furthermore, they go from
house to house making women’s costumes and various kinds of napkins and towels in great quantities
but very bad taste, which they sell in Kosovo, crowding out the graceful but costly Kosovo costumes.
Nonetheless, wealthy Janjevci are rare.” (Cviji¢ 1996: 525-526) For dialectological and sociolinguistic
descriptions of the Janjevo vernacular see: Pavlovi¢ 1970; for craftsmen’s terminology: Rodi¢ 1974.
For more recent ethnographic work on archive material from Janjevo cf. Petrovi¢ 2004.

“What is more, the Catholics themselves that we call “Latins”, whether in towns or nahije [admin-
istrative districts], although they have betrayed their old faith and set it aside, would not abandon
their Serbian national slava, the sign of their blood and nationality. Most celebrate St. Nicholas, St.
Dimitrije, the Feast of the Transfiguration etc. The greatest oath you will hear them utter is: “Pasha
qirim e Shénikolit!” which in the language of the Arnauts (Albanians) means: “By the candle of St.
Nicholas!” (Constantinople Herald, I11/34, Constantinople, 25 September 1897, Dim. P-dj).
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recently those women from over there, from Pe¢ and Prizren, they wore them, al-
though they were Serbs, the older women wore the dimije. (Even though they were
Serbs?) Even though they were Serbs, they wore dimije, and then that gajtan. (The
Christian Orthodox women too?) The Christian Orthodox too, they were baptised,
ate pork and all, but they wore only dimije, we called them Ceréike. (Those women
who wore it?) Who wore the dimije, but are Serbs, for example. They’re Serbs.
(139-K-Plemetina-5-BS)

The term Cercika has been noted in a dictionary of the Kosovo-Metohija vernacular as
an appellative: cercika, f. ““a woman who sells various home-made types of cloth, old suits
etc., in public: Every Saturday the Cercike go to the bazaar in Mitrovica” (confirmation
from Gornja Sudimlja, Turcism, Elezovi¢ 1935 s.v.).2 The example from Priluzje shows
the onymisation of this appellative (meaning the doer, practitioner of the occupation), but
it is also possible that the interviewee is not sure of the real meaning of the term cercika.
In both cases the term refers only to women, whether they sell their cloth at the market or
wear some elements of Muslim costume. The possible connection to the selling of goods
indicates the further course of the interviewee’s associations as she continues to speak of
the Janjevke (women from Janjevo): they are Catholics, that sell, Janjevci. On the other
hand, it is clear that in Kosovo at the turn of the twentieth century, to which period this
data refers, travelling peddlers of small goods belonged to another social and ethnic class,
and this would apply all the more to women who did so0.%*

An outsider’s view of women’s costumes in Kosovo at the beginning of the twentieth
century can be observed in a description by Branislav Nusi¢ (1902: 138—150), who neu-
trally notes that in contrast to women in villages, “town women wear dimije which are
made a little shorter than for Turkish women and are girdled with a silken sash. Dimije are
usually made of basma [type of thin cotton fabric] or jum-basma [woolen fabric]. Over a
linen or silk shirt, they wear a jelek made of homespun or velvet or even of silk” (Nusi¢
1902: 148). Around the same time, Petar Kosti¢ sees women’s clothing in Kosovo in the
nineteenth century as an ethnic marker:

Our women had to dress and cover themselves as the Muslim women do, in a

% An Etymological Dictionary of the Croatian or Serbian Language marks the lexeme cercija as mas-
culine, even though the source from which it was taken (Skok 1971-1974, s.v. Cercija), with exam-
ples from Banja Luka and Sarajevo, marks it only as feminine, with the synonyms: woman trader,
pazar-bula (market woman in Oriental costume), carrier. By comparing this with confirmation
from Priluzje and surroundings, apart from what is certainly a specific social status, a certain eth-
nic marking of women traders at town markets in the central Balkans of the twentieth century may
also be suggested. The lexicographical and ethnolinguistic confirmation cited hitherto indicate that
these women traders certainly existed in Bosnia and Kosovo. For traditional attitudes towards mar-
ket-women (in South Slav folklore material) cf. Sikimi¢ 1999.

24 In the period following the Second World War, the Gypsy RedZo from Mitrovica used to peddle a va-
riety of goods in the villages around Leposavi¢ (LeSak, Krnjin, Tvrden). He used to go to Leposavié
twice a month by train, to more far-flung villages on foot. He carried his goods in a sack, gave goods
on credit or exchanged them for food: flour, beans, meat (oral confirmation by Grozdana Mladenovié,
born in 1931 in Krnjin, near Leposavic).
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feredza with an avlija [havlija: a large, white kerchief that went over the feredza,
and in some places in dzarove [fabric used by Muslim women to cover their heads]
too, and they also had to wear yellow slippers. On one occasion, a Mohammedan
assaulted a Muslim girl thinking she was Serb. Thereupon came the order for the
giaours to wear red slippers, in contrast to Mohammedan women who wore yellow
ones. What had to be done out of fear, gradually turned into a custom which was
not easily abolished. It was only on Good Friday 1913 that the feredZa was abolished
for Serbian women, and the avlija set aside. Prizren Latins (Catholic women) still
retain this costume, but gradually, especially after the second liberation, they too
are beginning to abandon it. (Kosti¢ 1988: 300).%

LOCAL - GLOBAL

How are historical changes to the ethnic image reflected in local memory? The enclave
still remembers the arrival of the colonists in Kosovo between the two world wars, the
gradual changes to folk costume, the arrival of refugees from Bosnia and Herzegovina
in the 1990s. In informal communication, no politically correct terminology in speaking
of the “other” has yet emerged. In Priluzje (as in all other enclaves) the older ethnonym,
Siptari (Shiptars) is consistently used: They fell out with the Shiptars there; Here in the
village are Shiptars, up there Shiptars; and the Shiptars made her a Muslim; cf. examples
quoted from other enclaves. for the Shiptars, for example, they sewed breeches (Sirinic),
and Shiptars always guarded the terzija (Zubin Potok). It is the same when naming the
Albanian language: No, they don’t know the Roma language, but they know the Shiptar
language, where the politically correct term “Roma language” was introduced by re-
searcher’s question. The case is the same with the use of the ethnonym “Roma” since it
is only a repetition of the researcher’s question. Nevertheless, the marking of the Roma
ethnic group whose native language is Albanian as Ashkalia is very common:*

[12] (They speak only Serbian? They don’t know the Roma language?) No, they
don’t know the Roma language, but they know the Shiptar language. The Shiptar
language they know. (And you have pure Roma people too?) We have pure Roma
people too. There are pure Roma people in our village. (Who speak the Roma lan-
guage?) Only the Roma language, we don’t have Ashkalia, Ashkalia we don’t have.
[139-K-Plemetina-5-BS]

In Priluzje today, as in other Serbian enclaves in Kosovo, only Shiptars and occupiers

% For an ethnographic view of Kosovo town costumes, especially female, see for example in Vukanovié
2001: 281-286; Vukanovi¢ 1986: 110—111.

26 Cf. an example from a transcript by Milo§ Lukovi¢ (Lukovi¢ 2005): There were, there were, they
are different Gypsies, who spoke only the Shiptar language. They are Ashkalia (the English version
of the article Lukovi¢ 2007).
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are clearly negatively marked on the hierarchical scale of otherness.”” The image of the
other in Priluzje retains traces of a pre-modern time, a time which in the diachronic sense
preceded ethnic partition and was based on language differences, religious division and a
territorial framework that was dynastic.?® The “insiders” on this scale are today neutrally
marked, and connected only to the local community of Priluzje.

The global/local opposition is equally tenable as an adequate methodological choice
in researching the enclave. This opposition reflects the same relationship as that existing
between methodology in researching the standard and literary language and in researching
dialect and idiolect. To inventory all the meanings of a lexeme in the standard language
cannot explain the use of the same lexeme in the local vernacular or by an individual. The
“anthropological twist” (which places the individual and the local in the foreground) brings
us only a step away from relativising many universally acknowledged sociolinguistic and
dialectological conclusions.
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POVZETEK
ENKLAVA PRILUZJE: OBLIKOVANJE LOKALNE IDENTITETE
Biljana Sikimi¢

Prispevek s pomocjo kvalitativne analize obravnava poglede na »druge«, izoblikovane
v diskurzu Srbov v enklavi Priluzje na Kosovu. Intervjuji, ki so bili izvedeni leta 2003
v vaseh Priluzje, Babin Most, Plemetina in Grace, pokazejo, da se v diskurzu lokalnih
prebivalcev oblikuje ve¢ koncentri¢nih krogov drugosti. Omenjena stratifikacija zajema
osebne percepcije tako imenovanih Kovacanov, Moravcev, Latinov, Crnogorcev, Srbi-
Jjancev, Cercik, Radanovcev in lokalnih potujocih trgovcev, ki vsi govorijo srbski jezik.
Stopnjevanje drugosti se udejanja na lokalni ravni in ima znacilnosti »predmodernegac, to
je Casa pred etnicnimi delitvami. Tako je podoba »drugega« v enklavi Priluzje utemeljena
na podlagi jezikovnih in verskih razlik, medtem ko etni¢ne razlike ne igrajo pomembne
vloge. Vpliv procesa oblikovanja nacij pa se vendar kaze v dejstvu, da so med razli¢nimi
drugimi samo Albanci (Siptari) negativno oznaceni. Tako prebivalci enklave Priluzje obli-
kujejo lastno identiteto z uporabo konceptov, ki sodijo v podrocje tradicionalne kulture.
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“WHERE ARE WE? EUROPE OR ALBANIA?”
REGIONALISM AS SEEN BY THE LOCAL PEOPLE OF DHERMI/
DRIMADES IN SOUTHERN ALBANIA

Natasa GREGORIC BON!

COBISS 1.01

ABSTRACT

“Where are we? Europe or Albania?” Regionalism as Seen by the Local People of
Dhérmi/Drimades in Southern Albania®

This paper illustrates and explains how the villagers of Dhérmi/Drimades in Southern Alba-
nia envision and shape “their” place as a distinct region in relation to the European Union’s
regional policies. Special attention is given to the local discourses about the inclusion and/or
exclusion of the village space into and from the European Union, which is often referred
to by the notion of Europe or Europi/Europa. The paper aims to explore the ways in which
local people construct their regional identity and how they discuss it in their everyday lives.
It questions the influences of historical, social, cultural, political and economic changes in
postcommunist Albania on people’s perceptions of modernity, which they axiomatically link
with “Europe” or the “West”. The paper argues that the local people of Dhérmi/Drimades
negotiate their social and spatial boundaries and thus reconstruct their regional identity and
belonging through debates about modernity and modernisation.

KEY WORDS: regionalism, modernity and modernisation, social and spatial boundaries,
Southern Albania

IZVLECEK

»Kje smo!? V Evropi ali v Albaniji?« Regionalizem v Dhérmiju/Drimadesu v juZni
Albaniji

Prispevek predstavi in analizira nacine, skozi katere va§¢ani Dhérmija/Drimadesa v juzni
Albaniji vzpostavljajo »svoj« kraj kot distinktivno regijo in jo definirajo v soodvisnosti z
regionalno politiko Evropske unije. Vsebina ¢lanka se osredotoci na lokalne diskurze o
vkljucenosti in/ali izkljucenosti vaskega prostora v Evropsko unijo ali iz nje, oz. Europi/Eu-
ropa kot jo naslavljajo Stevilni vascani. Pod drobnogled so postavljeni debate in pogajanja,
skozi katere domacini vzpostavljajo regionalno identiteto. Kako zgodovinske, kulturne,
politi¢ne in ekonomske spremembe v postkomunisti¢ni Albaniji vplivajo na lokalne pred-
stave o modernosti, ki jo domacini aksiomati¢no povezujejo z »Evropo« ali »Zahodom,
predstavlja eno izmed osrednjih vpraSanj. Avtorica trdi, da debate o modernosti, modern-

' PhD in Social Anthropology, Research Fellow, Institute of Anthropological and Spatial Studies, SRC
SASA, Novi trg 2, SI-1000 Ljubljana, e-mail: ngregoric@zrc-sazu.si.

2 The article is based on anthropological fieldwork conducted in Southern Albania and is a result of
the scientific research cooperation between the Republic of Slovenia and the Republic of Albania in
2006-2008 and the target research programme “Science for Peace and Security 2004-2010”, enti-
tled The Impact of Inter-Ethnic and Inter-Religious Factors on Peace and Stability in the Western
Balkans.
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izaciji in potovanjih vzporedno z druzbenimi in prostorskimi razmejevanji predstavljajo
pomemben del identitetnih procesov, skozi katere domacini Dhérmija/Drimadesa pogajajo
in poustvarjajo regionalnost in pripadnost vasi ali regiji.

KLJUCNE BESEDE: regionalizem, modernost in modernizacija, druzbena in prostorska
razmejevanja, juzna Albanija

“Ti einai afto, Natasa? Europi i Alvania?” (“Where are we, Natasa? Europe or Albania?”),
Ariadne asked me irritably on a winter evening in 2005, while we were experiencing an
unexpected electricity blackout and were left in complete darkness in front of a blank
TV screen in her living room. Her question left me perplexed, as I knew that whatever
my answer would be, she would continue by furiously describing the problems she was
experiencing in her everyday life in the village of Dhérmi (official Albanian name) or
Drimades (local Greek name) in Southern Albania. Although electricity blackouts were
a constant part of everyday life in this as well as in other villages and towns throughout
Albania, they were often accompanied with anger and disapprobation, especially when
they came at times outside of the expected daily schedule.* My answer “Europi?”, which
sounded more like a question, evoked another flow of angry words from Ariadne. She
explained that this magnitude of disorder, unreliability, bad living conditions, daily
electricity blackouts and water cuts and finally the level of corruption do not belong in
Europe but are typical for Albania. “Edo einai Alvania. Monoha pseumata. Simera lene
etsi kai avrio anapoda” (“This is Albania. Only lies. Today they say this and tomorrow
the contrary”), she furiously continued.

What did Ariadne actually want to express with her question? How is this question
related to her perception of place and spatial belonging? In what ways are spatial percep-
tions and notions of belonging imbued with national issues on the one hand and the Eu-
ropean Union’s regionalism on the other? How is she, born in 1943 in Dhérmi/Drimades
after some years of living as emigrants in Greece, mapping her village within the wider
spatial map of the world? In what sense do her spatial perceptions correspond to a wider
geopolitical division of Europe and the world?

I try to address these, as well as many other related questions in this paper, to show
how the villagers of Dhérmi/Drimades envision and shape “their” place as a distinct
region in relation to the European Union’s regional policies. Special attention is given to
local discourses about the inclusion and/or exclusion of the village space into and from
the European Union, which is often referred to by the notion of Europe or Europi/Eu-
ropa’. The paper aims to explore the ways in which local people construct their regional
identity and how they discuss it in their everyday lives. It questions the influences of

3 Throughout this paper, words in the local Greek dialect are written in italic.

Due to the general energy crisis throughout Albania and because a lot of the users do not pay their
electricity bills there are daily electricity blackouts lasting for at least four to six hours. From 2004
to 2005 electricity blackouts were planned daily from 10 a.m. to 1 p.m. and from 2 p.m. to 6 p.m.
From December 2007 until the present day in March 2008 there were no power shortages.
Throughout the paper the dual names of places and things are stated in both languages.

4
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historical, social, cultural, political and economic changes in postcommunist Albania on
people’s perceptions about modernity, which they axiomatically link with “Europe” or
the “West”. The paper argues that the local people of Dhérmi/Drimades negotiate their
social and spatial boundaries and thus reconstruct their regional identity and belonging
through debates about modernity and modernisation.

The narratives presented are told in the people’s own words. They were collected
during thirteen months of anthropological field research in the coastal village of Dh&rmi/
Drimades in Southern Albania which took place between 2004 and 2005 and in 2008. To
maintain the anonymity of my interlocutors I have changed their names as well as some of
the information of their life stories that are not important to the following discussion.

AMBIGUITIES AND NESTED HIERARCHIES

The dual name of the village Dhérmi/Drimades already discloses the first ambigui-
ties that constitute the “whereness” of the village. On the one hand, from the perspective
of the legal policies and the mainstream public opinion in Greece, Dhérmi/Drimades
and Himaré&/Himara area are located in the historical and political region of Northern
Epirus; on the other hand, however, from the perspective of the legal policies and the
public opinion in Albania they are located in Southern Albania. These ambiguous loca-
tions lead further to the ambiguities in people’s identification, where the Northern Epirot
can mean the Albanian and/or the Greek or European; and where the Greek-speaking
Christian Orthodox can be identified as an Albanian citizen of Greek nationality and/or
an Albanian citizen and/or a member of the Greek national minority.

According to Sarah Green (2005: 12) ambiguity “can be as hegemonic and subject to
disciplinary regimes as clarity; confusion, lack of means to pin things down”. Upon her
fieldwork in Pogoni in Epirus in northern Greece, she maintains that these ambiguities are
generated “as positive assertions and constructions of truth: “This is the Balkans Sarah;
what did you expect’ (ibid.). Contrary to the people of Pogoni the people of Dhérmi/
Drimades do not explain the ambiguities, lack of clarity and confusions with a shared
place such as the Balkans, but ascribe them to Albania. The fluidity and indeterminacy
of Albanian places can be read already in Ariadne’s words: “This is Albania. Only lies.
Today they say this and tomorrow the contrary”.

In everyday conversations of many local people in Dhérmi/Drimades, Albania is de-
fined in opposition to the European Union. The latter is thought of as a cluster of countries
of Western Europe, where the people of Dhérmi/Drimades locate Greece, Italy, Germany
and Austria. In contrast to the European Union, which is seen as economically and politi-
cally ordered, fixed and stable, Albania is defined as disordered, mixed and unstable. The
term “the Balkans™ is used more in political and media discourse than in the everyday

¢ For more on the notion of the Balkans and its discursive meanings see Norris (1999); Bjeli¢ and Savi¢
(2002); Todorova (1997, 2004); and for the Balkans as hegemonic concept see Green (2005).
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talk in the village. Compared to the “ordered” Western Europe, the Balkans carries rather
a pejorative meaning (e.g. the “turbulent Balkans” - cf. Todorova 1997: 45)

Today, following their emigration to Greece and regular returns to their natal village
during the summer, the people of Dhérmi/Drimades redefine their place and map it onto
a geopolitical map as the predominant way of organizing the space. They see the village
side by side with Greece and the European Union. For many of them the Albanian border
is situated north of the Himaré&/Himara area. This kind of mapping continually produces
a hierarchy of places where power and place dynamically constitute each other, depend-
ing on a historically contingent and politically shaped social context. I explore this kind
of hierarchy in this paper. Here I refer to the notion of “nested hierarchies” as defined by
Green (2005: 230). Nested hierarchies pertain to people’s awareness that modernisation
comes in many forms. It relates to their habit of measuring this diversity “against a single
scale value (‘better’ or ‘worse’, ‘authentic’ or ‘fake’ forms of modernity)” and leads to the
idea that “one particular form of modernity (the ‘“Western’ form)” is the “‘best’ sort, the
standard, or benchmark, against all others were to be measured” (ibid.).

The notions of place and space’ to which I refer in this paper are defined in terms
of processes. Following several scholars (Lefebvre 1991; Foucault 1975, 1980; de Cer-
teau 1984; Ingold 2000, et.al.) who have studied spatial notions, the meanings of space
and place are not fixed and static entities but are continuously reproduced and recreated
through the processes of social relations. In contrast to the above mentioned authors,
Gupta and Ferguson (2001 [1997]) situate their studies of spatial construction within the
contemporary context of migrations and transnational culture flows of the late capitalist
world. They focus on the “ways in which dominant cultural forms may be picked up and
used — and significantly transformed — in the midst of the fields of power relations that
link localities to a wider world” (2001: 5). In their edited collection Culture, Power and
Place (2001) Gupta and Ferguson critically rethink the relations between place and power,
which are intimately intertwined. People and places are not enclosed homogeneities and
their locality does not necessarily relate to the sense of being rooted to a particular place.
Locality “is not simply that one is located in a certain place but that particular place is
set apart and opposed to other places” (2001: 13). There is a mutual relation between the
process of place making and the process of construction of locality and identity. In parallel
to the processes of place making, which are always contested, Gupta (2001: 17) points out
the relations between places that continuously shift as a result of political and economic
reorganisation of space in the world system. Moreover he argues that the “dominant cul-
tural forms” (2001: 5) that are being imposed are never simply enacted by social agents
but are always reappropriated and reinterpreted by those agents. As such the notions of
place and identity are socially constructed, and always in the process of becoming.

Building on Gupta and Ferguson’s concept of dominant cultural forms, my article

7 T consider place and space as different but also related. I generally use notion of place (topos/véndi)
in terms of social interactions, experiences and practices, and the notion of space (horos/hapsiré) in
terms of abstractions and wider social and political conceptualisations of people’s life-worlds.
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questions how the people of Dhérmi/Drimades continuously reconstruct their place and
how they shape it according to the dominant cultural forms such as the European Union
and its regional policies (see Harvie 1994). By putting local people’s discourses in the
context of geographically, politically and historically shifting frontiers, the paper seeks
to explore how these tendencies are related to the negotiations of regional identities and
how they influence the visions of the future.

DHERMI/DRIMADES

The municipality of Himaré/Himara, which stretches about 25 kilometres along the
Southern Albanian coast, is also known as Bregu i Detit, meaning the coastal area. The
municipality lies 42 kilometres from the northern city of Vloré and about the same from
the southern city of Sarandé. The Albanian-Greek border is 60 kilometres to the south.
The local people of Dhérmi/Drimades, its neighbouring village Palasa and the municipal
town of Himaré/Himara mainly use the local Greek dialect and partly the Southern Al-
banian (Tosk) dialect in their day-to-day conversations.® The people inhabiting the other
five villages of the Himaré/Himara area (Ilias, Vuno, Qeparo, Pilur and Kudhes) mainly
speak the Southern Albanian dialect.

The official, Albanian name Dhérmi is mainly used by those inhabitants and seasonal
workers who moved to the village from other parts of Albania either during the period of
communism or after it. In contrast to Dhérmi, the local, Greek name Drimades is mainly
used by the inhabitants who are believed to “come” from the village and thus declare
themselves as horiani (“locals”) or Drimadiotes or Himariotes. When asked about the
meaning of the term horianos, many people of Dhérmi/Drimades explained that hori-
anos means apo ton topo, “of the place”. The indicative “of the place” is related to the
referent’s origin, which has to be either from Dhérmi/Drimades or the Himaré/Himara
area. Their declarations as horianos are formed in contrast to that of ksenos, meaning
newcomers, foreigners and outsiders. Sometimes they also use pejorative names for them,
such as Turkos or Alvanos.” Newcomers, who moved to Dhérmi/Drimades, often declare
themselves according to the name of the place from where they have moved to Dhérmi/
Drimades. During my stay in the village I never heard anyone declare himself/herself as
either véndore or local in Albanian language or as fshataré or villager in Albanian lan-
guage. In contrast to horianos, who are predominantly Orthodox Christians, the majority
of the newcomers are Muslims.!

8 For detailed information about the language use see Gregori¢ Bon 2008: 63-71.

° According to the horianos these pejorative terms of address point to the differences in place of origin,
language skill, religion, financial position, social status and the possibility of unrestricted crossing
of the Albanian — Greek border.

10" After 45 years of atheism in communist Albania, contemporary religious proclamations play a more
important role in questions about ethnicity than in questions regarding ideological beliefs. Thus,
many scholars of Albanian Studies when identifying religious ratios prefer to refer to the survey done
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According to the official population census from 2005, the village of Dhérmi/Dri-
mades is inhabited by approximately 1,800 residents, half of whom live as emigrants in
Greece or elsewhere (mainly the United States and Italy). Because of the massive emi-
gration of youth, mainly the elderly population (born between 1926 and 1945) and only
a couple of young families live in the village of Dhérmi/Drimades. Besides them, the
village is nowadays also inhabited by a growing number of families and seasonal workers
from other parts of Albania. Many of them moved to Dhérmi/Drimades after 1990. While
most of the year the place is rather desolate, in the summer months it bustles with tourists,
among whom prevail the emigrants originating from Dhérmi/Drimades and other places
throughout Albania. Tourists arriving from Vloré and the capital Tirana, from Kosovo
and sometimes from other parts of Europe, however, can also be seen.

BRIEF HISTORY

Throughout the centuries people living in today’s Himaré/Himara area and its neigh-
bourhood have been travelling to and from the area mainly because of trading, seasonal
work, shepherding or due to their service in different armies (Winnifrith 2002; see also
Vullnetari 2007). In the early 19" century most of the area of today’s Southern Albania
and Epirus in Greece was part of the vilayer'! with its centre in Ioannina. For the purposes
of the tax collecting system the Ottoman administration divided all non-Muslim people
into special administrative and organizational units, millets,'> which incorporated people
according to their religious affiliation, regardless of where they lived, what language(s)
they spoke, or what the colour of their skin was (Glenny 2000: 71, 91-93, 112, 115; Ma-
zower 2000: 59—60; Duijzings 2002: 60; Green 2005: 147). Although the area of today’s
Himaré/Himara was a part of the millet system (meaning that people had to pay taxes col-
lectively), the people were granted a special status and kept their own local government'?
until the foundation of the Albanian Republic in 1913. After that the Ottoman principle
of organizing people and places was replaced with the nationalistic principle, which
categorized people and places according to their language and territory. Discordances
between the Ottoman and nationalistic ways of dividing people and places led to tensions

in 1939 (before communism) when about 70% of the population were perceived as Muslim (among
whom 20% were followers of the Bektashi order), 20% belonging to the Albanian Orthodox Church
and 10% to the Catholic Church.

Vilayet is a Turkish term used by the Ottoman administration to define the administrative division
or province.

Millet is a Turkish term used by the Ottoman administration to define the administrative and organi-
sational units that divided people according to their religious belonging.

Because of their fierce resistance to the Ottoman army (Papadakis 1985) the people of today’s
Himaré/Himara area were granted a special status upon which they were allowed to keep their own,
autonomous government. A similar status was held by the isolated villages of Mirdita in northern
Albania, where many kept their own tribal laws which were based on the Lek Dukagjin canon (de
Waal 1996: 177).

12
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and territorial disputes, which have continuously appeared, disappeared, reappeared and
blurred since then (de Rapper and Sintés 2006; Green 2005: 148-149).

Heightened political tensions, which were mainly provoked by the pro-Greek party,
began in different places where both Greek and Albanian speakers lived. In accordance
with the claims of the Greek-speaking people, the autonomous government of Northern
Epirus with its centre in Gjirokastér was declared in 1914 by the pro-Greek party, which
was in power in the south of Albania at that time (see Papadakis 1985; see also Clayer
2004). After the beginning of World War I (1914—-1918) the government soon collapsed.
When the war ended the tendencies to re-establish the autonomy of the territory known
as Northern Epirus continued. In February 1922 the Albanian Parliament ratified the
Declaration of Minority Rights proposed by Fan Noli. The Declaration recognised the
rights of Greek-speaking people living in three villages in the Himaré/Himara area (Palasa,
Dhérmi/Drimades, and Himaré/Himara) and in the villages of Gjirokastér and Delviné
(Kondis and Manda 1994: 16; Clayer 2004; de Rapper and Sintes 2006: 22).

“Exactly where Northern Epirus begins and ends is another one of those contested
issues involving drawing lines on the map” (Green 2005: 15). While for some the Northern
Epirus straddles the Greek-Albanian border, for others it also includes a part of Southern
Albania, which is inhabited predominantly by a Greek-speaking Christian Orthodox
population; and there are also others, especially the Albanian people, for whom Northern
Epirus does not exist at all. The widest geographical and historical region of Northern
Epirus is considered to consist of Southern Albania and Epirus in Greece, regardless of
the Greek-Albanian border (ibid.). After the foundation of the independent Republic of
Albania in 1913, Epirus was divided between Southern Albania and Epirus in Greece.
According to the mainstream public opinion in Greece, the Greek-speaking people of
Orthodox religion living in Southern Albania are called Northern Epirots (Vorioepirotes)
(see Triandafyllidou and Veikou 2002: 191). According to the public opinion in Albania
they are often referred to as Greku (Greeks in Albanian language) or pejoratively Kaure
(non-believers in Albanian language'®) or Kaur i derit (non-believer-pigs, i.e. Greek pigs
in Albanian language).

During the communist dictatorship (1945-1990), the road, to dromo, which leads
through the state border and which was used by the people living in Southern Albania for
travel and trade, was closed following Hoxha’s policy of suppression of free movement
across the state borders. In the period of Hoxha’s autarky the minority status acknowl-
edged to the people living in Palasa, Dhérmi/Drimades and Himaré/Himara in 1922 was
revoked with the explanation that there were not enough Greek-speakers living in the
Himaré/Himara area (Kondis and Manda 1994: 21). The districts of Gjirokastér, Sarandé
and Delviné were confirmed as “minority zones” (Kondis and Manda 1994: 21; de Rap-
per and Sintes 2006: 12).

Despite the restriction and control of even the in-country movements, Hoxha’s policy
of unification and homogenisation of Albanian citizens forced many Greek-speaking

14 Originally kaure is Turkish word that means non-believer.
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people to move to places in the northern or central part of Albania (Kondis and Manda
1994: 21; see also Green 2005: 227). In addition, many of Greek names for people and
places were replaced by Albanian ones and the use of the Greek language was forbidden
outside the minority zones (Kondis and Manda 1994: 21).

During the period of communism the minority issues and irredentist claims raised
by the Southern Albanian pro-Greek party almost disappeared. They resurfaced again
in 1990 after the declaration of democracy, the opening of the borders and the massive
migrations that followed (Hatziprokopiou 2003: 1033-1059; Mai and Schwandner-Sievers
2003: 939-949; Papailias 2003: 1059—1079). Nowadays, because of economic (capitalism),
political (democracy, the rise of new nation-states and the European Union), social and
cultural changes (individuality), these issues are reflected upon in a somehow different
way than they were before. In Dhérmi/Drimades and Himaré&/Himara the main differen-
tiation is advanced by the people who claim to be from the village or the area identifying
themselves by the term locals (horiani). Except for some elderly inhabitants of Dh&rmi/
Drimades the declaration of being a Northern Epirot is nowadays rarely used in daily
conversation. Following the massive migrations to Greece and the stereotypes created and
spread through the national Greek media (Vullnetari 2007: 51; Green 2005: 229), which
depict Albania as a backward place filled with backward people, Vorioepirotes are often
perceived by people in Greece as being no different from Albanians.

According to the State Council'® the Vorioepirotes and Pontic Greeks!® are consid-
ered to be of Greek ethnic origin. Upon demonstrating their “cultural ancestry” (sharing
“common historical memories” and/or links with “historic homelands and culture”),
Greek descent (Greek Albanians have to prove that the birthplace of their parents or
grandparents is in Northern Epirus), language, and religion they can be granted a Special
Identity Card of omoghenis (co-ethnicity in Greek language) — Eidiko Deltio Tautotitas
Omoghenis (Tsitselikis 2003: 7; Kondis and Manda 1994: 20-21). This provides them
with Greek nationality and Albanian citizenship. Besides the legal status this special card
gives them the right to reside in Greece, permits them to work there, grants them special
benefits (i.e. social security, health care, and education), and allows them “free” crossing
of the Albanian-Greek border.

While the Greek migration policy defines Greek origins on the basis of language,
religion, birth and predecessors from so called “Northern Epirus”, the Albanian minority
policy defines Greek origins according to the language, religion, birth and predecessors
originating from the areas once called “minority zones” (i.e. the districts of Gjirokastér,
Sarand€ and Delving). As people who claim to originate from the Himaré/Himara area

15 The State Council (no. 2756/1983) is the Supreme Administrative Court of Justice in Greece (Tri-
andafyllidou and Veikou 2002: 204).

16 Tn referring to Glytsos (1995), Triandafyllidou and Veikou define Pontic Greeks as “ethnic Greeks
who either emigrated from areas of the Ottoman empire (the southern coast of the Black Sea in par-
ticular) to the former Soviet Union at the beginning of the 20™ century or left Greece in the 1930s
and 1940s for political reasons” (2002: 191).
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do not live within the “minority zones” they are not considered to be part of the Greek
minority by the Albanian state.

ENVISIONING PLACE AND SPACE

Especially in the first months of my fieldwork many villagers were asking me where I
came from. My answer that [ came from Slovenia was often followed by another question:
“Slovenia einai stis Europi?”” (“Is Slovenia in Europe?””). With this term “Europe” most
of the villagers had its economic, political and socio-cultural meanings in mind rather
than the geographical ones. Following their interpretations “Europe” is analogous to the
European Union (EU), which according to their definitions conjoins the countries of the
so-called “Western” Europe. The latter is often axiomatically related with “modernity”,
“civilization” and economic development. Their questions about Slovenia’s inclusion into
the EU were often followed with another question about the state’s currency: “Do you use
Euros?” Because at that time (2004 and 2005) Slovenia has not yet been included in the
Euro area, my answer was negative. While some of the villagers curiously continued to
question me about the planned year of Slovenia’s inclusion in the Euro area, others were
interested in its economic development, comparing it to Greece, while a third group only
shrugged their shoulders and commented patronisingly that Slovenia was one of the most
developed countries in ex-Yugoslavia already in the communist period. It seems likely that
with these questions and comments the villagers wanted to check how well the country
that I came from is doing according to “European” standards of modernisation, which
were then compared to the economic wellbeing many of them have experienced while
living as emigrants in Greece. As mentioned in the previous section (Brief History), the
people of Dhérmi/Drimades as well as the municipality of Himaré/Himara continuously
move and travel back and forth from the areas of present Albania, Greece and other places
in Europe. Based on these movements and contacts with various people and places, they
encounter different forms of modernisations which they value in accordance with the
scales of nested hierarchies. “Europe” and/or the “West” are thus considered as the golden
standard or the benchmark according to which other modernities are measured. Since both
Albania and Slovenia were communist countries in the past and Greece was not, Greece
was axiomatically seen as being more “Western” than Albania and Slovenia.

The idea of modern Greece appeared after the reopening of the Albanian-Greek
border in 1990, which was followed by massive migrations of the Albanian population
to Greece. Thus for example Janis, born in 1938 in Dhérmi/Drimades, who emigrated
to Greece in 1990 and returned to his natal village twelve years later noted in one of our
conversations:

In those times when my parents were young and my grandfather traded with Greeks
the people living there were very poor. Many of them moved here as the Spanish
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flu'” was spreading in Ioannina and many people died. The Greeks were very poor
at that time and they were buying wheat here [in Southern Albania]. But now it is
just the opposite: we are poor and they are rich.

Besides Janis many other local people remember too that in the times before com-
munism the people living on the Albanian side of the border were far richer and better off
than the people on the Greek side. Sarah Green (2005: 231) notes similar accounts on the
Greek side of the border. But in contrast to the people from Albanian side of the border,
they forgot that their northern neighbours were once better off than they are today. When
the communist dictator Enver Hoxha closed the state borders the situation was reversed.
Although Hoxha’s policy aimed to develop agricultural and industrial economy in the
country and promote the idea of “modern” industrial practices and the modernisation of
agricultural production (Pollo and Puto 1981: 26; Biberaj 1990: 68 and also Green 2005:
228), the limited market economy and other economic and political restrictions left peo-
ple in poverty compared to other countries in Europe. These differences became evident
after the collapse of communism and reopening of the borders, when people living on
the both sides of the border, Albanian and Greek, could compare their living conditions
(Green 2005: 228).

MOVEMENTS

Throughout the year Dhérmi/Drimades is mainly inhabited by the elderly population
(born between 1926 and 1945) among whom the returnees, who emigrated to Greece after
1990 and returned to their natal village in the past few years, are predominant. Many of
them posses Special Identity Cards of omoghenis, which allow them unrestricted border
crossings (into those EU countries which are part of the Schengen Agreement), in addi-
tion to Greek pensions (provided by the Agricultural Insurance Organisation OGA) and
health and social security benefits. In spite of the fact that in practice most of the villagers
do not travel beyond Greece, they often emphasize their ability to travel “freely” to the
countries of “Western” Europe. They often use this privilege to differentiate themselves
from other citizens of Albania, whose travels are restricted by visas, which must be ac-
quired through long bureaucratic procedures.

Green (2005: 223) asserts that documents such as visas and passports are policing
separations and that they are means by which “the state continues to assert the power to
name people and control movement in this transnational world” (see also Navaro-Yashin

17 The Spanish flu or influenza pandemic was caused by an unusually severe and deadly Influenza A
virus strain between 1918 and 1920. By far the most destructive pandemic in history, it killed be-
tween 50 and 100 million people worldwide in just 18 months, dwarfing the bloodshed due to World
War [. Many of its victims were healthy young adults, in contrast to most influenza outbreaks which
predominantly affect juvenile, elderly, or otherwise weakened patients (http://www.who.int/media-
centre/factsheets/fs211/en/).
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2003; Goldsworthy 1999: 10). Following this presumption, it could be said that the Special
Identity Cards of omoghenis in Dhérmi/Drimades also act as the means of politicizing
the differences between local people (the Albanian citizens of Greek nationality) and the
newcomers or “Albanians”. Moreover, it could also be said that the political elite in Greece
asserts its power through the Special Identity Cards to name people and control their
movements across the Greek-Albanian border, which experienced massive emigrations
of Albanians after 1990. As asserted by Gupta and Ferguson (2001), such state powers
of control, organisation and definition of people and places are never simply enacted by
the people, because they always reappropriate and reinterpret them. These kinds of state
powers in Dhérmi/Drimades, mediated through Special Identity Cards, are thus reinter-
preted and recreated through the everyday practices and movements of the local people.
These movements include either actual (emigrations to Greece) or possible (the ability of
unrestricted crossings of the EU borders) movements to and through the EU countries and
present the basis for the local people’s construction of social and spatial boundaries.

In numerous discussions, the local people put forth their right to cross the “European”
borders. One of them was Janis, who told me the following:

I can travel freely throughout the European countries. I do not have to apply for
visa like Albanians as I have the Greek card [Special Identity Cards of omoghenis].
I lived in Athens for many years and I never had problems understanding their
language. Not like Albanians who learned Greek while living there. Many locals
in this village speak Greek. My grandmother, for example, could not understand
Albanian. People feel Greek here like the people from Kosova feel Albanian. It is
the same. But nowadays many Albanians have moved to the village and so it got
depraved. Albanians are breaking into the houses that have been left empty as the
locals moved to Athens and they are stealing things. They don’t know how to behave.
They are not civilized.

Janis’s narrative shows how the Special Identity Cards of omoghenis and free border
passing as well as knowledge of the Greek code construct the social boundaries which
Janis generates and manages within the framework of the state ideology. According to
Green (2005: 124) the state ideology which is “definitional” and “legalistic” is insinuated
through the political, bureaucratic and economic “teeth”. In spite of Gupta and Ferguson’s
(2001) assertion that people never fully enact the mechanism of state power, the case of
Janis shows how these state mechanisms (such as Special Identity Card omoghenis and
visas) are being reinterpreted and reappropriated within the grip of the “teeth” of the state
ideologies. In this manner Janis reconstructs the locality or “Greekness” in contrast to
“Albanianness” as a synonym for uncivilized and unmodern.

The uncivilized “other” in contrast to the “civilized” us is also constructed through
the oral stories recounted by the elderly villagers. In these stories they remember their
ancestors’ movements to places over the sea and the mountains (see Gregori¢ Bon 2007a;
2008a: 169-190). The stories about these movements date back to the period of com-
munism. While the stories about the movements overseas relate Dhérmi/Drimades and
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its people to Greece and Italy, civilisation, economic development and general wellbe-
ing, the stories of the movements over the mountains relate the village and its people to
Albania, poverty and lack of civilization. In order to illustrate these relations let me give
an example of two stories, with the first describing movements overseas and the other
movements over the mountains.

I'met Pavlos, born in 1938 in Dhérmi/Drimades, in the summer when I was working
in one of the cafeterias situated on the coast. Pavlos is a widower who nowadays lives in
Tirana. In 1958 he moved to Tirana to study geodesy and he lived there with his family
until 1990, when they all emigrated to Greece. In 2001 he and his wife returned to Tirana
where they bought a house and Pavlos started a business. Two years later Pavlos’s wife
died. Every summer — in July and August — Pavlos moves to Dhérmi/Drimades where he
owns a part of his father’s house which he shares together with his brother. Occasionally
he goes to Greece in order to visit his children, who were all married in the village of
Dhérmi/Drimades. As he lived for some years in Athens he told his story of the sea and
trading:

[...] Muco, Papajani, Duni, and Zhupa were some of the prosperous families who used
to own large boats. In Drimades boats were rare. There were approximately three
or four of them. They were wooden and imported from Greece or Italy. Because of
the Jaliskari port, there were also some warehouses built on the coast. People used
to keep valanidi, kitro and olive oil over there. [...] We have always had contacts
with the outside world. Therefore we are more civilizuar [civilized in Albanian
language] than the people living in other parts of Albania. Our forefathers have
seen a lot of other places in Greece and Italy. Compared to the rest of the places
to the north and to the east, we were wealthy. However, later during the times of
the system, when the state closed the road [otan o kratos eklise to dromo], we were
forbidden to move around.

In the late afternoon in August, Aspasia and I sat on a grass hill, a couple of metres
away from my home, where she usually pastured her goat every day. Aspasia, who was
born in 1933 in Dhérmi/Drimades, recalled the mountains with the following words:

[...], our mothers used to walk to the places behind the mountains [...] They walked
up there burdened with goods that they wanted to exchange. They carried olives, olive
oil, oranges, clothes and sometimes some pieces of furniture or souvenirs which our
fathers or uncles brought from outside. They used ropes to tie these goods and car-
ried them on their backs; in rain, cold or snow [...] It did not matter as there was great
famine. Especially in areas that are not fertile enough to grow wheat. In those times
we only ate corn bread; without yeast. It was hard to eat. Therefore we often wanted
to eat the normal bread from wheat which we could only get by exchange in the places
behind the mountains. [...] Sometimes they came back empty-handed because they
were robbed on their way back. There was poverty everywhere and the people living
behind the mountains stole food in those days ... They were bad people!
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Aspasia lived in the village for her entire lifetime. She married relatively late to a
widower ten years older, who came from the same village. He already had four children
with his first wife and later Aspasia bore two sons. During communism both she and her
husband worked in the agricultural cooperative. Today she is a widow and lives on her
own, as her sons live as emigrants in Greece.

In the stories presented the storytellers reconstruct the village as a place that stretches
between the sea and the mountains or better, between Albania, Greece and Italy (see
Gregori¢ Bon 2007a; 2008a). It seems that Dhérmi/Drimades is at the same time a place
of wealth and poverty, civilizedness and uncivilizedness, modernity and non-modernity.
The stories illustrate how the political and economical divisions and the social production
of differences contribute to placing the village on the geopolitical map of Europe and the
world. As the stories and the historical background (see the section Brief History) show,
the people of today’s Southern Albania, Epirus and Corfu in Greece traded among them-
selves in the times before communism and so created a common space between them.
The closing of the borders in 1945 stopped these travels and changed the perception of
the space, which began to be redefined also by planned relocations across Albania and
emigrations of people to Greece, Italy and elsewhere. The villagers experienced the state
border between Albania and Greece (or the “road closure” in Pavlos’ words) as a delineating
mark, which defined who and what belongs to the Albanian nation-state or to the Greek
nation-state. After the end of communism, when the “road” was opened again, at least for
Greek-speaking Orthodox Christians, massive migrations shattered again the perception
of borders and the differences reappeared again. They were no longer defined on the basis
of the nation-states, but also on the basis of global economy and politics, which are today
the major forces that define the power and hierarchy of places. In the scope of this kind
of hierarchy, some places and states are considered as “Western”, meaning “civilized”
and “modern” countries, while others get labelled as “Eastern”, meaning “uncivilized”
or “not modern” countries.

The stories also describe how the story-tellers use the hegemonic geopolitical and
economical hierarchy of places and states to construct and redefine their own private
hierarchies, which influence their sense of the “whereness” of Dhérmi/Drimades. The
mountains define the boundary between the places behind them and the village in front
of them. The sea strait is seen as another boundary, which is in contrast to the mountains
perceived in a positive way. The village thus stands in between. The stories try to resolve
this ambiguity by relating the village to its connecting places. In general, the story-tellers
use the remembrances of their ancestors’ paths to reconstruct the past and recreate the
present, which serves to define their belonging to the place — the village.
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MODERNITY AND MODERNISATION

While in the previous section I showed how the village’s in-betweenness is constructed
through the local people’s narratives, in this section I explore how this in-betweenness is
created through their debates about modernity and modernization. The terms of modernity
and modernization are defined according to Green (2005: 230), who relates modernity to
economic wealth and general development and defines modernization as the yet absent
modernity accompanied with discussions about the need to modernise.

Ariadne’s question about the “whereness” of the village and her furious criticism of the
electricity blackouts already tells us something about her conceptualisation of modernity
and modernisation. She relates them to the unreliable living conditions and non-modern
life in Albania, which is defined in contrast to reliable and modern life in Europe or the
EU. The latter she equates with Greece, to where she emigrated together with her family
shortly after the end of communism. She constructs her image of modernity based on past
experiences of her life in Greece. When complaining about the uncertain life in Albania,
she forms a difference between the way things are and the way things ought to be. On
the one hand Ariadne sees the village as not sufficiently modernised, while on the other
she asserts some parallels with modernisation. Moreover, her question, “Where are we?
Europe or Albania?” could also be understood in terms of nested hierarchies, where she
discerns various modernities by positing “Europe” or Greece as the standard for other
modernities to be measured.

After some years of living in Greece, Ariadne and her husband Kosta returned to
their natal village of Dhérmi/Drimades. With savings from Greece and remittances sent
by their children still living there, they built a new house in the village and a restaurant on
the coast. Nowadays, besides olive oil production and Greek pensions, tourism represents
one of the most important sources of income to many villagers of Dhérmi/Drimades and
the Himaré/Himara area. Because of this, many owners of tourist facilities are trying to
improve the village infrastructure, and trying to enable the rebuilding of the road, the
water supply, the organisation of municipal services, etc. In achieving this, people’s aims
are based more on individual than common actions (see Gregori¢ Bon 2007b, forthcoming
2008b). Thus Ariadne, for example, often emphasized her individual efforts to remove the
rubbish from the area close to her restaurant by criticizing the insufficient organisation
of the municipal rubbish disposal service. Here she complained about the unreliable local
as well as state authorities, who only promise to solve these problems and do not actually
do anything. In one of the late mornings of early June in 2005, when she was showing
me her garden behind the restaurant, Ariadne complained:

When Kosta [her husband] and I began to build this restaurant this place was full
of rubbish and broken glass. We put a lot of effort into removing bottles. As there
is no municipal rubbish disposal service we had to take care of it on our own. The
local officials promised to solve this problem and organise regular rubbish disposal
for the summer months when the coast is full of tourists who leave a large amount
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of rubbish behind them. But they only promise while often they do not do anything
[...]- But what would you expect? This is Albania. Only lies. Today they say this
and tomorrow the contrary.

According to Ariadne the village has not been sufficiently modernised. For this she
blames the local and state authorities, who are careless and irresponsible. In contrast to
them she constructs an image of herself as responsible and modern, aiming to improve
and modernise the village.

Similar views about modernisation are described by Anastas, born in 1970 in Ko-
rce. His parents came from Dhé€rmi/Drimades, from where they moved to Korge during
the communist period. Anastas owns a small hotel on the coast. In December 1990 he
emigrated to Greece together with his parents and two sisters. In 1994 Anastas moved
to Athens where he studied tourism and management. After completing his studies he
worked as an agent at a tourist agency in Patras. In 2000 he moved to Dhérmi/Drimades.
He expressed his aims to modernise the village as follows:

Because Himara is a politically problematic municipality, the state policy is not to
invest into its infrastructure. This is the reason why the roads are full of holes and
rocks. Itis a similar case when it comes to electricity blackouts and rubbish disposal.
We also lack proper medical service in this area, thus we can not guarantee safety
to our tourists. Another problem is the unreliability of the public transport system.
Traffic safety is also an issue. These are all important reasons why we cannot offer
our place and services to foreign tourists. Basically, the municipality of Himara never
gets sufficient funds from the state budget, thus we cannot afford to develop proper
tourist facilities and services. The money we get is not sufficient to deal with all of
the problems at the same time. The development initiative is left to us, i horiani, it
depends on our work and cooperation. I prefer to cooperate with my troublesome
neighbour than let the state take my land away from me. I hope that better times
will come soon, as we are promised help from certain international institutions. For
example, in 2007 the World Bank plans to implement a pilot project of renovating
old houses in Drimades. We cannot expect this kind of help from the state, as they
don’t like us because we are Greeks. This is something they cannot tolerate.

Anastas, who holds a degree in tourism and management, lists infrastructural inad-
equacies that impede the development of tourism on the coast of Dhérmi/Drimades, based
on his past experiences of working in tourism in Greece. Similar to Ariadne he blames
the political elite to be responsible for the insufficient development of the area. Here he
exposes the ethnicity issues of the area which he sees as the main reason for the govern-
ment’s lack of investments in the infrastructure of this area. This he expresses already in
first lines of his narrative, when he names Himaré/Himara along with Dhérmi/Drimades
as a “problematic municipality”. Here he refers to the continuity of the minority issues
that have appeared, disappeared and reappeared again over the past centuries. In his views
about the development of tourism Anastas forms differences between the Albanian politi-
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cal elite or the “state” (in his words) on the one hand and the local community (i soriani)
on the other. Like Ariadne, Anastas also puts forth his own, individual responsibility for
cleaning the coast. He does not expect or hope to receive financial help from the “state”
and rather sees a solution in “local” responsibility as well as in international funding
sources such as the World Bank.

In general, both Ariadne and Anastas speak about modernisation rather than mo-
dernity. When they complain about the irresponsibility of the government they construct
themselves as being modern but living in a place that has not been sufficiently modern-
ised. In their critical views of the Albanian government they construct the locality in
contrast to the “state”, both defined as fixed and closed entities per se. In their views and
representations of the development of coastal tourism they generate and mediate ideas
about the homogeneity of the local people or horiani, which they define similarly to the
ideas about the nation-state.

The debates about modernity and modernisation show similarly to the stories about
their ancestors’ travels over the mountains and the sea how the “whereness” of the vil-
lage is constituted according to the nested hierarchy and vice versa. As I have mentioned
earlier (in Brief History), different administrative, political and economical delineations
of people and places have influenced their lives over centuries and the people have also
continued to reproduce them themselves. With the opening of the Albanian-Greek state
border and the ensuing massive migrations, these delineations were exposed not only in
terms of national differences but also in terms of economic and infrastructural differences
between both countries. This lead to the widespread assertion on the both sides of the
border, the Greek and the Albanian, that Greece is more modernised than Albania.

EUROPEANISATION AND REGIONALISM

When differentiating between themselves and the “Albanians” or themselves and
the “state” local people continuously form their identity. They declare themselves to be
locals, i horiani, a concept which some of them see akin to “Greekness” or “European-
ness” and in opposition to “Albanianness”. Others conceptualise the “local” and locality
as a distinct identity, often calling the local people Himariotes — using the name of the
municipality. Thus for example, Anastas noted the following about the Greek perception
of his identity in one of our discussions:

I was simply tired of being seen as a poor and miserable Greek from the Albanian
side in the eyes of the Greeks. Therefore whenever they asked me where I am from
I told them that I am Himariot as I come from Himara. And most of them did not
pose any further questions.

Anastas’ statement tells us that after being upset by Greeks' reaction to him, he began
to tell them something different — that he is Himariot, coming from Himaré/Himara. As a
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result, Anastas reports, people presumably altered their reaction to him. It could be said
that with this statement he was ensuring that I do not see him as a “poor and miserable
Greek from the Albanian side” as well as demonstrating that he has agency and that the
people who do think that way about him are “ignorant” people.

Along with the fall of communism and massive migrations from Albania, stereotypes
appeared in the Greek media which depicted Albanians as dishevelled, “uncivilized” and
not “modern” people. Following these stereotypes, the people who declared themselves to
be Northern Epirots were seen by many people in Greece as no different from Albanians
(see Green 2005: 228). As a result of such stereotyping the local people who once declared
themselves to be Northern Epirots took things into their own hands by creating their own
distinct identity. Simultaneously with the process of identity formation they redefine their
place as being neither Greek nor Albanian, but the “autonomous” region of Himara.

In the last couple of years many books and articles appeared which try to reconstruct
the past of Himaré/Himara (see Gregori¢ Bon 2008a: 115—165). Many of them were written
in response to the contemporary work of historiographers (Memushaj 2003, Nasi, Prifti,
et.al. 2004, Frashéri 2005), which follows the pro-Albanian view of Himaré/Himara
and its people as being a part of the Albanian nation and nation state historically. Local
intellectuals and historiographers (Rusha 2001; Jorgji 2006a, 2006b, 2006¢, Koci 2006;
Gjikopulli 2006) have responded with a number of works trying to prove the pro-Greek or
pro-local view. They try to define the origin and belonging of the people of Himaré/Himara
on the basis of their historical, political, social, cultural and territorial distinctiveness.!?
They emphasize the autonomy of their government and trading relations with people and
places overseas, which the local people managed to maintain until the communist period.
Based on this the historiographers locate and redefine the local people and the area of
Himaré/Himara as an autonomous locality which is, according to written as well as oral
history, related to Greece and/or the European Union.

Around 2006, some intellectuals (members of the Himaré/Himara community)
defending the local interests set up an Internet website (www.himara.eu). The website
provides general information about the villages of Himaré/Himara and their history, of-
fers a tourist guide and a possibility for discussion and gives basic information about visa
applications for moving to the United States. The information is given in three languages:
Albanian, Greek and English. The tourist guide states the following:

The region [periohi/krahina] of Himara, named after the country town [kompoli/
génder] Himara (Heimarra) on the shores of the Ionian Sea, historically commences
at the village of Nivitsa to the south and the Logaras mountain ridge on the north.
On the one hand lies the deep blue of the Ionian Sea and a continuous series of
penunsulars [...]; and on the other side lies the mass of the Akrokeraunia mountain
range [...] This strip of land between the mountain peaks and the sea is the beautiful
and historic land of Himara, with its villages and their old, stonebuild houses the
Byzantine churches and monasteries, the castles and other monuments, as well as the

18 For a detailed information on this see Gregori¢ Bon 2008a: 104—168.
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people of Himara, hospitable and proud, who have remained unbounded throughout
the history [sic.] (the Municipality of Himara 2006).

The tourist guide then presents the history and tourist attractions of the Himaré/
Himara area, which has changed constantly in size and number of existing villages. In
the 18" century there were 16 villages in the area, spread from the Lloghara mountain
pass on the north to the village of Nivitsa in the south of Albania (Gregori¢ Bon 2008a:
44). Although there are only 7 villages officially included in the area now, many local
historians, intellectuals and politicians combine it with the municipality of Lukova in
the south and declare them an administratively independent region (www.himara.eu and
Gjikopulli 2006: 195). They ground these claims in the history of the area, emphasizing
its autonomy and special status in the period of Ottoman domination. They also see the
Christian religion and historical legacy in general as important for the establishment of
the distinctiveness of the region.

Local tendencies for the establishment of an autonomous region transcend the actual
state borders on the one side, but generate and redefine the meaning of the locality on the
other (e.g. defining locality on the cornerstone of national ideology). They are striving to
find their place in the Europe of regions (Harvie 1994). The project for united European
regional communities appeared in 1980 in “Western” Europe and ten years later in its
“Eastern” part, also known as the Balkans (Parkin 1999). Therefore many local intellectu-
als and members of the local community in general see the virtual space of their region
as being in the EU — as in “www.himara.eu”, which is an opportunity for them to enforce
their locality and preserve their “authentic” tradition of Himaré/Himara. This shows
how regionalisation as a basically bureaucratic reform (Parkin 1999) in Himaré/Himara
gradually became reinterpreted in socio-cultural terms.

CONCLUSION

Many people of Dhérmi/Drimades travel back and forth not only between and within
rural and urban places in Albania but also in Greece and elsewhere in Europe. When
moving through and within places the people of Dhérmi/Drimades reconfigure and
redefine their own localities and the meaning of their village. In this process of ongoing
reconfiguration the localities and the meanings of both the village and people are often
ambiguous and lead to negotiations and conflicts over their belonging and locatedness.
When faced with social, political and economic changes, people of Dhérmi/Drimades
situate their village on the geopolitical map, which includes Greece or European Union on
one side and Albania on the other. People’s movements are not something new, although
they have been facilitated by a new road system, modern transportation and changes in the
availability of passports and visas. Migrations took place in Dhérmi/Drimades for many
centuries due to considerable erosion of the terrain, lack of land suitable for cultivation,
and different economical, social, and political changes (see Gregori¢ Bon 2008a). While

100



“Where are We? Europe or Albania?” Regionalism as Seen by the Local People of Dhérmi ...

on the one hand these movements brought about a multiplicity of connections between
people and places, on the other hand the administrative (Ottoman period) and political
divisions (formation of nation-states) caused divisions of people and places according to
the nested hierarchies principle.

Nested hierarchies indicate how the local people of Dhérmi/Drimades subvert negative
stereotypes which are present in public and media discourse in Greece (labelling them as
“poor and miserable Greeks from the Albanian side”) on the one hand and in Albania on
the other (as being Kaur or Greku) and reinterpret them by ranking each other according
to hierarchies. Along with the formation of social hierarchies and differentiations, which
are formed by people’s movements, debates about modernity and modernisation and
claims over the regional identity, the local people continuously reconstruct their village
and locate it on the geopolitical map of EU. According to their negotiations and percep-
tions, Dhérmi/Drimades as well as Himaré/Himara lie in between the EU and Albania, or
between modernity and non-modernity. As I argued earlier in this paper, the local people
negotiate their social and spatial boundaries and reconstruct their belonging to a distinct
region through continuous differentiations between “us” and “them”.

The paper shows how the people of Dhérmi/Drimades rhetorically construct “them-
selves” as locals. Moreover it showed how they position and contrast themselves against
two groups of “others”. One group of “others” is defined in terms of power, as being
“above” them, including EU authorities and states like Greece and other Western European
countries. The other group of “others” is perceived as being “below” them and includes
newcomers, seasonal workers and Albanians. The conceptualisations of all three groups
are interrelated and they depend on the social and cultural background of the speakers.

The main focus of this article was given to local perceptions and discourses about the
notions of modernity, modernisation, regionalism and “Europe”. Their discourses illustrate
the ways in which local people reappropriate and redefine these notions within the grip of
the “teeth” of the state as well as supra-state ideologies. When setting their discourses in
relation to the politically and historically shifting frontiers, one can find shifting labels,
such as “EU” and “Albania”, which reflect the economic and political development or
non-development of the area, region or state. The differences between “Europeanness”
and “Albanianness” are porous and blurred as they continually shift according to social,
cultural, political, economic and historical contingencies. Continuously shifting meanings
constitute the space as being fractal, not corresponding to the borders of the Euclidian
space. This fractality often gives an image of complexity and fragmentation rather than
relation (Green 2005: 136). Based on this, the social and spatial differences that the local
people rhetorically constitute are relational rather than complex, as they are grounded
in social connections rather than differences. In general the paper tries to illustrate how
the local people’s discourses about modernity and the EU tend to rally for the official
recognition of their specific interpretations of the past and present and different identity
narratives deriving from them.

101



Natasa Gregoric Bon

REFERENCES

Bjeli¢, Dusan 1., Obrad, Savi¢ (eds.) (2002). Balkan as Metaphor. Between Globalization
and Fragmentation. Cambridge, Massachusetts: The MIT Press.

Biberaj, Elez (1990). Albania: A Socialist Maverick. Boulder, Colo.: Westview Press.

de Certeau, Michael (1984). The Practice of Everyday Life. Berkeley: University of Ca-
lifornia Press.

Clayer, Nathalie (2003). God in the ‘Land of the Mercedes’. The religious communities
in Albania since 1990. Osterreischiche Osthefte, Sonderband: Albanien, 17. Wien:
Peter Lang, 277-314.

Duijzings, Ger (2002). Religion and the Politics of “Albanianism”: Naim Frashéri’s Bektashi
Writings. Albanian Identities. Myth and Hystory (eds. Stephanie Schwandner-Sievers
and Bernd J. Fischer). London: Hurst & Company.

Foucault, Michel (1975). Discipline and Punish. The Birth of the Prison. New York:
Vintage.

Foucault, Michel (1980). Power/Knowledge. Selected Interviews and Other Writings,
1972—1977. New York: Pantheon.

Frashéri, Kristo (2005). Himara dhe pérkatésia ethnike e Himarjotéve. Bisedé me histo-
rianét Greké. Tirané: Botimet Toena.

Gjikopulli, Markom Leonidha, Prifti (2006). Arsimi né Himaré: shkolla dhe gjendja e
saj. Detyrat pér t& ardhmen. Punimet e konferencés Pan-Himariote 2005. Ndértimi
i sé ardhmes sé Himarés. Tirané: Shté€pis€ Botuese FLESH.

Glenny, Misha (2000 [1999)). The Balkans 1804—1999. Nationalism, War and the Great
Powers. London: Grant Books.

Glytsos, Nicholas P. (1995). Problems and Policies Regarding the Socio-economic Inte-
gration of Returnees and Foreign Workers in Greece. International Migration, 33
(2): 155-76.

Goldsworthy, Vesna (1999). The Last Stop on the Orient Express: The Balkans and the
Politics of British Invention and In(ter)vention. Balkanologie, 3 (2): 107-115.

Green, Sarah F. (2005). Notes from the Balkans. Locating Marginality and Ambiguity on
the Greek-Albanian Border. Princeton: Princeton University Press.

Gregori¢ Bon, Natasa (2007a). Kartiranje in vzpostavljanje prostorov v Dermiju/Drima-
desu v juzni Albaniji. Traditiones, 36 (2): 159—-174.

Gregori¢ Bon, Natasa (2007b). Smeti kot stvari zunaj kraja v Dermiju/Drimadesu, juzna
Albanija. Glasnik Slovenskega etnoloskega drustva 47 (3—4): 17-26.

Gregori¢ Bon, Natasa (2008a). Contested spaces and negotiated identities in Dhérmi/Dri-
mades of Himaré/Himara area, Southern Albania: dissertation. Nova Gorica.
Gregori¢ Bon, Natasa (forthcoming 2008a). Negotiating Rubbish in Dhermi/Drimades of

Southern Albania. Tourism, Culture and Communication, 8 (1).

Gupta, Akhil and James Ferguson (eds.) (2001 [1997]). Culture, Power and Place. Explo-
rations in Critical Anthropology. Durham and London: Duke University Press.

Gupta, Akhil (2001 [1997]). The Song of the Nonaligned World: Transnational Identities

102



“Where are We? Europe or Albania?” Regionalism as Seen by the Local People of Dhérmi ...

and te Reinscription of Space in Late Capitalism. Culture, Power and Place. Explo-
rations in Critical Anthropology (eds. Akhil Gupta and James Ferguson). Durham
and London: Duke University Press.

Harvie, Christopher (1994). The Rise of Regional Europe. London: Routledge.

Hatziprokopiou, Panos (2003). Albanian Immigrants in Thessaloniki, Greece: Process
of Economic and Social Incorporation. Journal of Ethnic and Migration Studies, 29
(6): 1033—1059.

Ingold, Tim (2000). The Perception of the Environment. Essays in Livelihood, Dwelling
and Skill. London and New York: Routledge.

Jorgji, Kristaq V. (2006a). The Himariotes discuss on Himara. ABC Daily, April 1,
4-6.

Jorgji, Kristaq V. (2006b). How the Himariotes see Himara. ABC Daily, April 2, 18.

Jorgji, Kristaq V. (2006¢). A review of Mr. Frashéri’s paper on Himara: “Conversation with
the Greek historians”. (http://www.himara.eu/articles/004-en.html) (Last accessed
October 28, 2007).

Kogi, Jano (2006). Himara (Kaonia). Arkeologji-Histori-Kulturé-Himara sot. Tirang:
Shtépia botuese Gent Grafik.

Kondis Basil, Eleftheria, Manda (1994). The Greek Minority in Albania. A Documentary
Record (1921-1993). Thessaloniki: Institute for Balkan Studies.

Lefebvre, Henri (1991[1974]). The Production of Space. Oxford: Blackwell.

Mai, Nicola, Stephanie, Schwandner-Sievers (2003). Albanian Migrations and New Tran-
snationalisms. Journal of Ethnic and Migration Studies, 29 (6): 939-948.

Mazower, Mark (2000). The Balkans. From the End the Byzantium to the Present day.
London: Phoenix Press.

Memushaj, Rami (2003). Himara né drité e té dé nave historike, gjuhésire dhe ethnolo-
gjike. Tirané: Botimet Toena.

Nasi, Lefter, Kristaq Prifti, et.al. (eds.) (2004). Himara né Shekuj. Tirané: Akademia e
Shkencave Shqipérisé.

Navaro-Yashin, Yael (2002). Faces of the State. Secularism and Public Life in Turkey.
Princeton: Princeton University Press.

Norris, David A. (1999). In the Wake of the Balkan Myth: Question of Identity and Mo-
dernity. Basingstoke: St. Martin’s Press.

Papadakis, de Vasilios Panagiotou (1958). Histoire diplomatique de la question
nord-épirote 1912—1957. Athénes: Impr. J. Alevropoulos.

Papailias, Penelope (2003). “Money of Kurbet is Money of Blood”. The making of a
“Hero” of Migration at the Greek-Albanian Border. Journal of Ethnic and Migration
Studies, 29 (6): 1059-1078.

Parkin, Robert (1999). Regional Identities and Alliances in an Integrating Europe: A Chal-
lenge to the Nation State? Oxford: ESRC Transnational Communities Programme,
Working Papers Series (WPTC-99-07).

Pollo, Stefanaq, Arben, Puto (1981). The History of Albania from Its Origins to the Present.
London: Routlege and Kegan Paul.

103



Natasa Gregoric Bon

de Rapper, Gilles, Pierre, Sintés (2006). Composer avec le risqué: la frontiére sud de
I’Abanie entre politique des Etats et solidarités locales. Revue d etudes comparatives
Est-Ouest, 37 (2): 6-37.

Rusha, Spiro (2001). Himara ne stuhité e shekujve. Tirang: Shtépia Botuese “ARBRI”.

Todorova, Maria (1997). Imagining the Balkans. New York: Oxford University Press.

Todorova, Maria (ed.) (2004). Balkan Identities. Nation and Memory. London: Hurst &
Company.

Triandafyllidou, Anna, Mariangela, Veikou (2002). The Hierarchy of Greekness. Etnic
and National Identity Considerations in Greek Immigration Policy. Ethnicities, 2
(2): 189-208.

Tsitselikis, Konstantinos (2003). Citizenship in Greece. Present Challenges for future
changes. Dual citizenship, Governance and education. Administrative Secretariat of
the Minority Groups Research Centre (KEMO). http://209.85.129.104/search?q=cache:
FrOy9S70i8AJ:www.antigone.gr/project _deliverables/Citizenship_in_Greece
_Present_challenges for future changes.doc+76.+Tsitselikis,+Konstantinos+(20
03)+Citizenship+int+Greece&hl=sl&ct=clnk&cd=2 & gl=si&client=firefox-a (Last
accessed October 20, 2007).

Vullnetari, Julie (2007). Albanian Migration and Development: State of the Art Review.
IMISCOE Working Paper, 18, September.

de Waal, Clarissa (1996). Decollectivisation and Total Scarcity in High Albania. After
Socialism. Land Reform and Rural Social Change in Eastern Europe (ed. Ray Abra-
hams). Oxford: Berghahn Books.

Winnifrith, T.J. (2002). Badlands — Borderlands. A History of Northern Epirus/Southern
Albania. London: Duckworth.

104



“Where are We? Europe or Albania?” Regionalism as Seen by the Local People of Dhérmi ...

POVZETEK

»KJE SMO!? V EVROPI ALI V ALBANIJI?%« REGIONALIZEM V DHERMIJU/DRI-
MADESU V JUZNI ALBANIJI

NataSa Gregori¢ Bon

Prispevek analizira nacine, skozi katere vas¢ani Dhé€rmija/Drimadesa v juzni Albaniji
vzpostavljajo »svoj« kraj kot distinktivno regijo, ki jo vzporejajo z regionalno politiko
Evropske unije. Vsebina ¢lanka predstavi debate o vklju¢enosti in/ali izklju€enosti va-
Skega prostora v Evropsko unijo ali iz nje ali »Evrope, kot se nanjo pogosto naslavljajo
vascani. Kako zgodovinske, kulturne, politi¢ne in ekonomske spremembe v postkomuni-
sti¢ni Albaniji vplivajo na lokalne predstave o modernosti, ki jih domacini aksiomati¢no
povezujejo z »Evropo« ali »Zahodome, predstavlja eno izmed osrednjih vprasanj ¢lanka.
Vsebina temelji na izsledkih daljSega antropoloskega terenskega dela, ki ga je avtorica
opravila v obdobju med letoma 2004 in 2005 ter leta 2008.

Stevilni vaséani Dhérmija/Drimadesa potujejo med in skozi posamezne vasi in mesta
tako v Albaniji in Gr¢iji kakor tudi SirSe po Evropi. Ko potujejo skozi posamezne kraje
in med njimi, vas¢ani rekonfigurirajo in vedno znova opredeljujejo svojo umescenost v
vas Dhérmi/Drimades pa tudi pozicijo in pomen vasi. Na osnovi tovrstnih procesov se
pogosto ustvarjajo dvoumja, ki vodijo v pogajanja in spore glede pripadnosti in ume-
SCenosti va§€anov in vasi same. Zaradi druzbenih, politi¢nih in ekonomskih sprememb
posamezniki, ki izhajajo iz Dhérmija/Drimadesa, umescajo svojo vas na geopoliti¢ni
zemljevid, ki vkljucuje Gr¢ijo oz. Evropsko unijo na eni strani ter Albanijo na drugi. Tako
danes kot tudi v preteklih tisocletjih je bilo na obmocju danasnje ob¢ine Himaré/Himara
veliko selitev in potovanj. Precej$nja erozivnost terena, pomanjkanje rodovitne zemlje,
ekonomske, druzbene in politi¢ne spremembe so bile v preteklosti in tudi danes ostajajo
temeljni vzrok selitev. Ena izmed redkih razlik, ki se vzpostavlja med preteklim in da-
nasnjim nac¢inom potovanj je, da se danasnja posluzujejo modernih prevoznih sredstev,
so preteZzno uravnavana s pomocjo potnih listov in viz ter potekajo preko geopoliticnih
meja. Na eni strani potovanja in selitve prinasajo Stevilne povezave med ljudmi in kraji,
na drugi pa preko administrativnih in politi¢nih delitev ljudi in krajev prinasajo tudi
Stevilne razlike.

Debate in pogajanja lokalnih prebivalcev razkrivajo nacine, skozi katere poustvarjajo
pomene modernosti, modernizacije in lokalnosti ter jih opredeljujejo v okviru ideologije
nacionalne in supra-drzave. V njihovih opredelitvah sta pomena EU in Albanije nenehno
premakljiva in prestavljiva. Razlike med »evropskostjo« in »albanskostjo« so porozne in
zamegljene, saj se neprestano spreminjajo glede na druzbena, politi¢na in zgodovinska
nakljucja. Pogovori domacinov o modernosti, modernizaciji in potovanjih so vzporedno
z druzbenimi in prostorskimi razmejevanji kljucni del identitetnih procesov, skozi katere
domacini Dhérmija/Drimadesa pogajajo in poustvarjajo regionalnost in pripadnost vasi
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oz. regiji. Avtorica ugotavlja, da nenehna pogajanja domacinov in njihova opredeljevanja
modernosti, lokalnosti in evropskosti odrazajo teznje po uradnemu priznanju regionalnosti
podrocja in nenazadnje identitetnih opredeljevanj domacinov, ki izhajajo iz omenjenih
tezen;.
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TRAJNOST POVRATKA KAO FIZICKI I SINTETICKI
INDIKATOR ODRZIVOSTI. PRIMJER SRPSKIH
POVRATNIKA U HRVATSKU!

Milan MESIC? i Dragan BAGIC?

COBISS 1.01

SAZETAK

Trajnost povratka kao fizi¢ki i sinteticki indikator odrzivosti. primjer Srpskih po-
vratnika u Hrvatsku.

Tradicionalno shvacanje povratka izbjeglica kao jednokratnog i kona¢nog ¢ina u novije je
vrijeme izloZeno ostrim kritikama teoreti¢ara i istrazivada migracija i izbjeglistva. Cinise da
jeukratko vrijeme prevladalo shvacanje da je povratak slozen, dugotrajan, pa i viSesmjeran
proces, koji u svakoj fazi moze postati reverzibilan. Pracenja povratnika ubrzo su 'otkrila’
da mnogi od njih, prije ili kasnije odlaze u nove migracije. Zakljuceno je da nije dovoljno
da povratnici jednom predu granicu svoje domovine u povratnom smjeru, nego da povratak
treba biti uspjesan odnosno odrziv. Pokazalo se, medutim, da odrzivost povratka nije lako
odrediti, a osobito 'mjeriti'. Najjednostavnije 'odrzivost' se odreduje izostankom ponovne
migracije nakon povratka. U svom empirijskom istrazivanju odrzivosti povratka srpskih
izbjeglica u Hrvatsku autori su konceptualizirali i operacionalizirali ¢ak sedam aspekata
odrzivosti povratka: trajnost, sigurnost, socio-demografska struktura povratnika, drustveno-
ekonomski uvjeti, izbjeglicko iskustvo, povratnicka (manjinska)prava, te subjektivne ocjene
uvjeta. Ovdje skraceno iznose rezultate vezane uz prvu dimenziju povratka. Oni potvrduju
dosadasnje spoznaje i o¢ekivanja da veliki dio registriranih povratnika zapravo na adresama
koje su prijavili. Na kraju istiCe se potreba diferenciranog shvacanja izbjeglica i povratnika,
da bi se bolje mogli razumjeti povratnicki procesi. Stoga je predlozena tipologija povratnika:
A) bezuvjetni trajni; B) uvjetni trajni; C) polupovratnici ili transgranicni (transnacionalni);
D) neformalni povratnici; E) formalni ili kvazi-povratnici.

KLJUCNE RIJECL izbjeglice, povratnici, Srbi, Hrvatska, odrzivost povratka; tipovi po-
vratnika

ABSTRACT

Return Durability as a Physical and Synthetical Indicator of Sustainability. Example
of the Serb Returnees in Croatia

Traditional understanding of refugee return as one-time and a definite act has recently been
vigorously criticized by the theoreticians and researchers in refugee studies. It seems that

! Clanak prenosi dio rezultata istraZivanja o povratku srpskih izbjeglica u Hrvatsku, kojeg je od au-
tora naru¢io UNHCR (ured u Zagrebu).

2 Redoviti profesor na Odsjeku za sociologiju Filozofskog fakulteta, Sveuéilista u Zagrebu, predaje
Sociologiju migracija, Sociologiju drustvenih pokreta i Multikulturalizam, Filozofski fakultet Sve-
ucili$ta u Zagrebu, Ivana Luc¢ic¢a 3, HR-10000, milan.mesicl@zg.htnet.hr.

3 Znanstveni novak na projektu prof. Mesica, student doktorskog studija sociologije, Filozofski fakultet
Sveucilista u Zagrebu, Ivana Luci¢a 3, HR-10000, dbagic@ffzg.hr.
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in a short period of time opinion prevailed that return is always a complex long-term and
diversified process, which in each of its phases can become reversible. Filed researches
already ‘revealed’ that many returnees do not stay actually in their places and homeland of
origin but re-emigrate. This finding has lead to conclusion that simple crossing of boarder
in opposite direction is not the real indicator of return. Instead, it should be successful i.e.
sustainable. The most common ‘measure’ of sustainability is absence of repeated migration.
The authors have conceptualized and operacionalized

seven aspects of return sustainability: I. the extent of return durability; II. feeling of sa-
fety; III. socio-demographic characteristics of returnees; IV. socio-economic conditions;
V. refugee experience and orientation towards return; V1. citizenship and minority rights;
VII. subjective perception of living conditions. Here are only findings relating to the first
dimension presented and discussed, accompanied by the returnee typology proposed by the
authors, in order to better understand complexity of return movements. They differentiate
the following types of returnees: A) unconditional permanent; B) conditional permanent; C)
semi-returnees or transnational; D) non-formal; E) formal or quasi-returnees.

KEY WORDS: refugees, returnees, Croatia, Serbs, sustainability of return, types of retur-
nees

KONCEPTUALIZACIJA ODRZIVOSTI POVRATKA

Na povratak se tradicionalno gledalo kao na jednokratan i konacan ¢in. Stoga je svrstan
na prvo mjesto 'trajnih rjeSenja’. On podrazumijeva sretan zavrsetak izbjeglickog ciklusa, a
time i prestanak brige za odgovorne medunarodne organizacije. Dok se izbjeglistvo (osim
u slu€aju 'azilanata' iz komunistickog bloka) povezivalo s negativnim konotacijama patnje,
'iskorjenjivanja’, gubitka 'doma’, ukratko socijalne patologije, povratak se uzimao kao njegova
suprotnost: nesto $to je po sebi dobro, 'prirodno’. Njime izbjeglice gube svoju etiketu i postaju
ponovno normalni' ljudi, koji, kao i svi drugi opet pripadaju svome 'domu’ i svojoj 'domovini'
(Hammond, 1999:227). Time se ponovno ustanovljuje 'prirodni' i 'nacionalni' poredak, za
koji se pretpostavljao da je postojao prije raseljenja (Black and Gent, 2006:19). Napokon,
smatra se da je normalno' da se izbjeglice Zele vratiti 'kuéi'. Iskustva operacija povratka,
na Zzalost, govore da su povratak i reintegracija daleko od 'prirodnog' i neproblematicnog
kontinuiteta, osobito u post-konfliktnim situacijama (Eastmond, 2006:142-3).

To tradicionalno poimanje povratka u novije je vrijeme izlozeno ostrim kritikama
teoretiara i istrazivada migracija i izbjegliitva. Cini se da je u kratko vrijeme prevladalo
shvacéanje da je povratak slozen, dugotrajan, pa i viSesmjeran proces, pa se i briga odgo-
vornih medunarodnih i drugih organizacija ne moze svoditi na logistiku povratnicima u
ponovnom prelasku granice domovine, pa ni ponovnom useljenju u njihove kuée. Kritika
je olakSana i opom akademskom atmosferom obiljezenom jaCanjem postmodernoga
misljenja koje decentrira i pluralizira perspektive, dekonstruirajuci sve fiksne koncepte
identitete, pripadanja, teritorijalizacije. Tako je iz socio konstruktivisticke (ili dekono-
struktivisti¢ke) pozicije 'napadnut' i pojam 'doma’ i 'domovine' u vezi s izbjeglicama, kao
i nediferencirani pojam 'povratnika' (Allen and Morsnik, 1994:7; Black, 2002), i napokon
sama pretpostavka neproblemati¢nosti povratka 'domu’, optere¢enom politikom i raznim
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interesima (Black and Gent, 2004:4). H. Malkki (1992:37), ne prihvaca oznacavanje izbje-
glica 'iskorijenjenima’ u smislu nemogucnosti 'ukorjenjivanja' negdje drugdje.

Praéenja povratnika ubrzo su 'otkrila' zabrinjavajuce tendencije, da mnogi od njih,
naime, prije ili kasnije, 1 zbog razlicitih razloga, odlaze u nove migracije. Zakljucak je bio
jednostavan ali dramati¢an — povratak nije dovoljan, treba biti u¢inkovit ili uspjesan. Kako
je diskurs 'odrzivosti', koji je dosao iz ekologije, ve¢ usao u Siru upotrebu i bio pri ruci,
primijenjen je i na povratak izbjeglica i tako smo dobili zahtjev za 'odrzivim povratkom'.
On je, kao i svi pomodni pojmovi, 'preko noci' postao nova ortodoksija u izbjeglickim (i
migracijskim) studijama, ali i u izbjeglickoj politicit UNHCR-a i drugih medunarodnih
organizacija i civilnih udruga. No, time, naravno povratak nije postao manje prijeporan
koncept 1 politika. Pitanje 'odrzivosti' otvorilo je nova pitanja i kontroverzije.

Lako se sloziti oko nacelnog stava da povratak treba biti 'odrziv' da bi imao smisla,
ali kako 'odrzivost' odrediti i onda 'mjeriti' pokazuje se daleko tezim pitanjem. Najjed-
nostavnije 'odrzivost' se odreduje izostankom ponovne migracije (neko vrijeme) nakon
povratka (Migration DRC, 2005:2). Medutim, kako u svim povratnim tokovima, ¢ini se,
dolazi do vece ili manje ponovne migracije, ovaj koncept ne odgovara na mnogo sloZenija
pitanja zasto se to dogada, odnosno koje su pretpostavke da do toga ne dode.

Drugi je pristup odrZivosti slozeniji i bavi se drustveno ekonomskim problemima s
kojima se susrecu povratnici, odnosno njihovim zZivotnim uvjetima. U to ulazi: sigurnost,
smjestaj, zaposlenost, infrastruktura, te dostupnost drzavnih institucija i socijalnih sluzbi
(Skolstvo, zdravstvo) (UNMIK and UNHCR, 2003:3). U Sussex pilot studiji za Ministar-
stvo unutarnjih poslova Velike Britanije o dobrovoljnom povratku izbjeglica u Bosnu i
Hercegovinu i Kosovo, Black i suradnici (2004:39)* definirali su individualnu odrzivost
na slijede¢i nacin. ,,Povratna migracija je odrziva za pojedince ako njihov drustveno
ekonomski status i strah od nasilja ili progona nije pogorSan, u odnosu na stanovnistvo
u mjestu porijekla, godinu dana nakon povratka®.

Raniji i jednostavniji pristupi 'mjerenju' povratka konceptualizirani su na indivi-
dualnoj razini brojanja onih koji su (trajno) ostali, odnosno nisu ponovno emigrirali. Pa
1 socio-ekonomski indikatori statusa stanovniStva su opcenito jasni i uglavnom se lako
operacionaliziraju. No, kad je u pitanju odrzivost povratka izbjeglica za svaki od njih
postavlja se pitanje s ¢ime se usporeduju, odnosno kako se mjere. Primjerice, je li na
(ne)zaposlenost povratnika treba gledati prema nekom apsolutnom ili relativnom standar-
du? Vjerojatno ¢emo se lako sloziti s drugim prijedlogom, ali se onda otvara novo pitanje.
Je li razinu (ne)zaposlenosti povratnika treba usporedivati sa stanjem u izbjegli$tvu ili u
'domovini' u koju su se vratili.

Pitanje 'mjerenja’ 'odrzivosti povratka' ili njegovih indikatora ima i drugi problem (s
kojim se nastoje suociti noviji pristupi, o kojima dalje govorimo). Treba li, naime, 'mjeriti'
uspjesnost povratka pojedinacnih izbjeglica (metodoloski individualizam) ili povratnic-
kih zajednica? Kako, u drugom sluc¢aju, odrediti povratni¢ku (manjinsku) zajednicu — na
razini naselja, regije ili cjeline etni¢kog korpusa? Ne ovisi li (trajna) odrzivost povratka

4 Radi se, medutim, o vrlo malom uzorku ispitanika — samo 30 za svaku zemlju.
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izbjeglica upravo o odnosu s drugom (drugima) etnickom (ve¢inskom) zajednicom (na
lokalnoj i nacionalnoj razini)? Ako da (jer to je samo retori¢ko pitanje), onda moramo
'mjeriti' drustvenu rekonstrukciju lokalnih i §irih zajednica na podrucjima povratka? Kako,
medutim, 'mjeriti' suzivot (i u odnosu na §to — na stanje prije rata, na stanje u vrijeme rata
ili prema nekom arbitrarnom 'standardu'?

Jedna varijanta ovog drustveno ekonomskog pristupa odrzivosti povratka poseban
naglasak stavlja na 'Zivotna sredstva' (livelihoods). Medunarodne organizacije i sponzori
'odrzivost zivotnih sredstava' definiraju iz svoje perspektive prvenstveno kao sposobnost
povratnika da osiguraju dovoljno 'zilava' (robust) sredstva da mogu prezivljavati bez
vanjske pomo¢i i da mogu podnijeti vanjske Sokove. Ovdje se postavlja pitanje, da li u
'vanjsku' pomo¢ treba ukljuciti doznake izbjeglica i migranata (¢lanova obitelji ili rodaka
povratnika) iz zemlje izbjegliStva ili migracije, ili se one bolje mogu shvatiti kao stvar
diverzifikacije (i transnacionalizacije) u osiguravanju odrzivih 'Zivotnih sredstava'?

Medunarodne organizacije su u sluc¢aju Bosne i Hercegovine i Hrvatske (u okviru
ovog modela) inzistirale na povratku imovine povratnicima (kuéa, stanova i zemlje), kao
temeljne pretpostavke (odrzivog) povratka. Nekoliko je istrazivaca upozorilo (Eastmond,
2006:143)° da je (rana) obnova predratnih izbjegli¢kih kuéa vazan, ali po sebi nedovoljan
poticaj da bi se izbjeglice trajno vratile, osobito ako se radi o pripadnicima etnickih ma-
njina u podruc¢jima gdje ekonomska kriza i nacionalisti¢ka politika radi protiv normali-
zacije zivota. ,,Doista, ¢ak i u Bosni, gdje su promovirani kako restitucija vlasnistva tako
1 povratak, mnoge izbjeglice i raseljene osobe odlucili su se vratiti nakon §to su ponovno
dobili svoje vlasnistvo; umjesto toga, oni su ga prodali, iznajmili, ili ga koriste kao ljetne
vikendice™ (Black, Eastmond & Gent, 2006:10) Prodajom ili zamjenom svojih kuca,
povratnici samo dovrSavaju i osnazuju ratne ciljeve etnickog ¢iS¢enja i etnicke homogeni-
zacije. ,,Za one koji se doista vrate, ¢ak 1 tamo gdje etnic¢ki odnosi i fizicka sigurnost nisu
prepreke integraciji, mogucénosti ponovnog ustanovljenja 'doma’ ¢ini se da ovisi uvelike o
zivotnim moguénostima“ (Eastmond, 2006:143). Ispitivanje povratnika u jednoj ruralnoj
povratnickoj zajednici u Bosni i Hercegovini, osam godina nakon povratka, je pokazalo
da oni i dalje Zive u velikoj ekonomskoj bijedi, bez izgleda na zaposlenje. Mada su sami
svoje stambene uvjete i sigurnost ocijenili zadovoljavaju¢im, zadrzava ih uglavnom to sto
nisu nasli priliku otié¢i negdje drugdje gdje bi bolje Zivjeli (Cukur, 2005).

Na odrzivost povratka moze se gledati i sa stajaliSta osiguranja za povratnike bit-
nih prava. Svi ljudi, pa tako i migranti i izbjeglice imaju pravo na povratak u zemlju
porijekla (uz istodobno pravo njezina napustanja), §to je utvrdeno jo§ u Opcoj dekla-
raciji o ljudskim pravima (Clanak 13). Medutim, to je 'mekano' (soff) pravo koje se ne
moze nametnuti drzavama bez njihove privole. Nakon iskustva s etni¢kim ¢iS¢enjima u
Bosni i Hercegovini, medunarodne organizacije su kroz Daytonski sporazum osnazile
to pravo, eksplicirajuci ga ka 'pravo na povratak svojim domovima' (kurziv nas). Nesto
kasnije na Kosovu je UNMIK napokon formulirao 'pravo na odrzivi povratak'. Manual
on Sustainable Return razraduje ga u Cetiri podrucja: a) sigurnost i slobodu kretanja, b)

5 Vidi tematski broj ¢asopisa International Migrations, 44 (3).
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pristup javnim sluzbama (drzavnim uredima, obrazovanju, zdravstvenoj zastiti), c) pri-
stup sklonistu (putem ucinkovitog vracanja vlasnistva ili pomo¢i u rekonstrukciji kuca),
i d) ekonomske opcije, putem postenog i jednakog pristupa mogucénostima zaposljavanja
(Black and Gent, 2006: 22-24).

U okviru ovog modela, ¢ak se i integracija povratnika shvaca ponajprije kao njihovo
pravo. Barem se tako moZe razumjeti tvrdnja da ,,ne moZze biti nade u normalnost sve dok
se vec¢ina raseljenih nije u stanju reintegrirati u svoja drustva“ (UNHCR, 1997:162). Prvo,
integracija je barem dvostrani (a prije viSestrani) proces i ne moze se nametnuti drugoj
(ve¢inskoj) etnickoj zajednici, i Stovise ako se 'izvana' namece kao jednostrano pravo, ne
samo $to ¢e ostati formalno, nego ¢e prije izazvati otpore nego pomirenje. Drugo, ovaj
zahtjev ,,nove ortodoksije odgovornih tijela medunarodne zajednice®, mada u dobroj namje-
11, moze nesvjesno izbjeglicama-povratnicima nanijeti drugu vrstu nepravde — poricanje
njihovog prava na trajno iseljenje (ili na razne oblike transnacionalnog polu-povratka)
(Black and Gent, 2006:20). Stovise, njihova vlastita opcija ne-vraéanja, posebno u situaciji
moguceg i pozeljnog povratka, nadaje se u tom svijetlu kao 'nenormalna’, a njihov status
'ne-povratnika' patoloskim (Malkki, 1992:31). U mnogim slucajevima, pokazalo se, da
se s povratkom, medutim, nije poboljSao Zivot dotadas$njih izbjeglica, 1 da se povratnici,
zbog razli¢itih razloga, moraju ponovno seliti.

Svi do sada navedeni pristupi odrzivom povratku usmjereni su na pojedince ili nji-
hove obitelji. Sve vise se shvaca da se odrzivost povratka ne moze svesti na individualnu
razinu i na same povratnike, nego da se mora konceptualizirati agregatno, uzimajuéi u
obzir dinamicke posljedice povratka na ekonomska i drustvena kretanja u podru¢jima
povratka i drustvu u cjelini. ,,Ne samo da je tesko za izbjeglice i druge migrante kao
pojedince da jednostavno odu 'kuéi', nego povratak u zemlje porijekla moze doprinijeti
spirali propadanja, bilo kroz ponovno raspirivanje sukoba, kroz perpetuiranje nejednakosti
ili zloupotrebu prava, ili kroz ekonomske poteskoce, sto bi moglo potaknuti vecu razinu
nasilnog raseljenja u buduc¢nosti. U tom smislu, ne radi se samo o pitanju kako uciniti
povratak odrzivim, nego kako ga uciniti odrzivim u razmjerima zajednice, a ne samo za
pojedince” (Black and Gent, 2006:32).

U slucaju Hrvatske i Bosne 1 Hercegovine, i zapravo viSe ili manje u svim post-kon-
fliktnim drusStvima, povratak i reintegracija se dogada u uvjetima dubokih promjena,
koje ukljucuju tranziciju u nove ekonomske 1 politicke sustave. Radi se o dinami¢nim i
osporavanim procesima koji namecéu potrebitost pregovaranja oko drustvenog polozaja
povratnika u novim odnosima moc¢i i nejednakosti. ,,Drustvena rekonstrukcija' ... odnosi
se na procese (ponovnog) stvaranja, u novim okolnostima, drustvenih odnosa, identiteta
i kulturnih znacenja — koji ljude u poslijeratnom okviru (ponovno) povezuju s posebnim
mjestom 1 zajednicom kao 'domom* (Eastmond, 2006:143). Spomenuta Sussex studija
ustanovljuje da je povratna migracija ,,odrziva je za zemlju porijekla ili regiju, ako se
socio-ekonomski uvjeti i razina naselja i progona znatno ne pogorsaju jednu godinu nakon
Sto je povratni proces zavrSen™ Black et al., 2004:39).

Drzimo da je to preoptimisti¢no, nerealno glediste, primjereno visSe potrebi 'mje-
renja' 'odrzivosti' i namijenjeno medunarodnim organizacijama i vladama (Zapadnim)
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zainteresiranim za $to brze 'rjeSenje' izbjeglickog problema. Spomenuta analiza slucaja
male povratnitke zajednice u Bosni i Hercegovini (Cukur, 2005), i nase reprezentativno
istrazivanje, potvrduju da se radi o dugoro¢nom procesu, koji u raznim fazama moze po-
stati reverzibilan. Napokon, dobro je poznato da se i manje osjetljiva druStvena integracija
(recimo imigranata u zapadna drustva) razvija godinama, ako ne i desetlje¢ima.

Black, Eastmond i Gent (2006:4) predlazu razlikovanje 'uzih' i 'Sirih' indikatora odrzi-
vosti. Prvi odgovaraju na jednostavno pitanje — jesu li povratnici nakon povratka ponovno
emigrirali. Drugi ukljucuju “kako razmjere u kojima su se pojedinacni povratnici u stanju
integrirati u svoja domovinska drustva, tako i Siri utjecaj povratka na makro-ekonomske
i politicke indikatore”. Danas se isti¢u dva temeljna uvjeta odrzivog povratka. Prvo, to je
njegova dobrovoljnost. Ona nije, medutim, teko neproblemati¢na kako na prvi pogled izgleda
(Black and Gent, 2006:19). MozZe li se, primjerice, doista govoriti o dobrovoljnosti, kada se
izbjeglice moraju odluciti izmedu povratka - na koji ih poti¢u zemlje primitka ili medunarod-
ne organizacije, nude¢i im i pomo¢ u tome - i neizvjesnoga opstanka u atmosferi nezeljenog
gosta (posebno kad se radi o faktickim izbjeglicama bez formalnog konvencijskog statusa).
I drugo, to je okruzenje povratka — u sigurnosnom, ekonomskom i politickom smislu.

Rjede se govori o uvjetima izbjeglistva, kao razlozima za i protiv povratka, pri c¢emu
su se istrazivanja u tom pogledu uglavnom odnosila na Zapadne zemlje primitka izbjeglica.
Kad je rije¢ o srpskim izbjeglicama iz Hrvatske, oni su najve¢im dijelom izbjegli u Srbiju
iu Bosnu i Hercegovinu na podrucje Republike Srpske, i tamo ostali Zivjeti. Barem su dva
osnovna razloga za takvu njihovu izbjeglicku orijentaciju. To je prvo direktna upletenost
Milosevi¢evog rezima u 'srpsku pobunu u Hrvatskoj', a potom u iseljavanje Srba iz 'Srpske
Krajine', nakon njezinog vojnog poraza. Bilo bi potpuno nelogi¢no ocekivati, da njihov
ekonomski polozaj, i mozda jos§ viSe politicka situacija u kojoj su zivjeli, nisu utjecali na
njihovu volju i spremnost na povratak. U oba slucajeva oni su se nasli pod snaznom poli-
tickom kontrolom MiloSevi¢eva rezima. ,,Politi¢ka retorika vladajuce Srpske demokratske
stranke u republici Srpskoj oko procesa povratka u Bosni centriran je oko tvrdnje da se
Srbi ne zele vratiti u bosnjacko-hrvatsku federaciju, te implikacije da svi Srbi trebaju
Zivjeti u jednoj drzavi®. Na sli¢an pritisak naisli su i srpske izbjeglice iz Hrvatske. Prvo
su poticani na naseljavanje Istocne Slavonije, koja je tada bila pod srpskom kontrolom,
da ojacaju srpsko stanovnistvo tamo, a neki su naseljeni i na Kosovo, sukladno strategiji
legitimizacije kontrole teritorija pomocu etnicke dominacije (Harvey, 2006:96).

Napokon, u najnovije vrijeme javlja se i jedan novi, postmoderan pristup odrzivosti
povratka (ve¢ prili¢no rasiren u migracijskim studijama), koji dovodi u pitanje ili barem
revidira sve dosadasnje konvencionalne modele — transnacionalizam. Marita Eastmond
ispituje strategije povratka, kojima pribjegavaju bosansko-hercegovacke izbjeglice, zbog
neizvjesnosti s kojima su suocene, te ukazuje na transnacionalni prostor u kojima se one
dogadaju. ,,Opisane strategije razlicitog su trajanja, ¢esto se zbivaju izvan ustanovljenih
politika i programa, i temelje se na potrebi drzanja otvorenih opcija na razli¢itim mjesti-
ma. Dok politike teze definirati izbjegli¢ki povratak kao jednokratno i konacno seljenje
u zemlju ili mjesto porijekla, transnacionalna perspektiva sugerira da bi se povratak
bolje konceptualizirao kao dinamican i nedovrSen proces, koji se moZe rastegnuti na

114



Trajnost povratka kao fizicki i sinteticki indikator odrZivosti

dulje vrijeme, ukljuc¢ivanjem kretanja izmedu mjesta i aktivne veze s ljudima i resursima
u zemlji azila. Transnacionalne strategije takoder uklju¢uju mnoge izbjeglice vani, koji
zadrzavaju i posjecuju redovito svoje vra¢ene kuce u Bosni, neki od njih i dulje vrijeme,
pripremajudi se za trajan povratak u nekom kasnijem trenutku. U takvoj transnacionalnoj
dinamici, izbjeglice 1 povratnici nisu uvijek jasno razdvojene kategorije, budu¢i se jedni
i drugi mogu kretati u oba smjera i kombinirati resurse. Transnacionalna perspektiva
takoder dovodi u pitanje pojmove 'doma’, kao necega vezanog uz jedan poseban lokalitet
ili nacionalnu zajednicu. Ako dom nije tek mjesto ili fizicka struktura, nego takoder i
pozornica (site) drustvenih odnosa i kulturalnih znacenja, onda se moze uvelike rastegnuti
na nekoliko mjesta, od kojih svaki moze zadrzati osobit set odnosa i znacenja za one kojih
se tice. Ova transnacionalna dimenzija doma tako je izazov pojmovima 'repatrijacije' ili
'povratka' u pojednostavljenom vidu. Umjesto toga, ... rekonstituirani dom moze biti
translokalan, pri cemu svaki lokalitet postaje dio novoga doma. Ponovno promisljanje
povratka izbjeglica u smislu transnacionalne mobilnosti i pripadanja takoder sugerira
nove nacine konceptualiziranja potencijala rekonstrukeije velikih izbjeglickih populacija
izvan zemlje“ (Eastmond (2006:141-2).

Ekstenzivno smo citirali autoricu jer je doista pregnantno i sustavno izloZila transna-
cionalni pristup odrzivosti povratka, i k tome se s njom gotovo u svemu slazemo, osim
moguce implikacije njezinih zakljucaka. Na kritiku konvecionalnih pristupa, u smislu
njihove ogranicenosti i nedostatnosti, nemamo nikakvih primjedbi. U konvencionalnim
pristupima povratak je iskljucivo shvacen kao definitivni ¢in ponovnog naseljenja u
'izvornu' socio-prostornu lokaciju. Ovaj, pak, pristup naglasava dinami¢nost, nedovr-
Senost, transteritorijalnost, odnosno transnacionalnost povratnickih mreza. Ne slazemo
se, medutim s Eastmond i sli¢nim mi§ljenjima, ukoliko odbacuju svaku primjenljivost
konvencionalnih pristupa uopée, ako negiraju (ili barem zanemaruju) simbolicko zna-
¢enje 'doma' kao jedinstvenog mjesta za mnoge izbjeglice-povratnike, a onda i vaznost
repatrijacije ili povratka. Ne radi se o tome da se transnacionalizam kao okvir za razu-
mijevanje (dijela) povratni¢kih procesa moze prihvatiti samo na Stetu konvencionalnih
pristupa, nego o medusobnom nadopunjavaju, §to pokazujemo u analizi rezultata naSega
istrazivanja. Mi nismo ispitivali transnacionalne veze i strategije srpskih povratnika u
Hrvatsku, ali neki nalazi sugeriraju njihovo postojanje. Nepobitno je potvrdeno da je na
povratak u tradicionalnom smislu orijentiran odredeni tip izbjeglica-povratnika (stariji,
neobrazovani, ruralni ljudi), te da znatno manji udio, posebno u trajnom (sluzbenom)
povratku, mladih, obrazovanih, agilnih ljudi, upuéuje na njihove drugacije strategije
rjeSavanja svoga izbjeglickog statusa.

Na kraju Zelimo naglasiti ono §to se uporno izostavlja u analizi izbjegliStva i povratka.
Izbjeglice i povratnici ni ukoliko nisu 'siva masa’, nediferencirani korpus, koji se, isklju¢ivo
ponukan vanjskim poticajima (pritiscima, manipulacijama, progonom, pomo¢i) krece,
gotovo bez ikakve volje pojedinaca - bilo u smjeru izbjeglistva bilo povratka. Kao i prije
izbjeglistva, tako i u izbjeglistvu® i napokon povratku, izbjeglice-povratnici razlikuju se

¢ Jo$ u prvom socioloskom istrazivanju izbjeglica i raseljenih osoba u Hrvatskoj, Mesi¢ (1992) je pred-
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ne samo po svojim urodenim obiljezjima, nego i po svom drustveno ekonomskom sta-
tusu, snalazenju, uspjehu u zivotu, politickim orijentacijama itd. K tome se izbjeglicka
populacija s viemenom uvelike mijenja po svojim socio-demografskim obiljezjima - zbog
ratnih stradanja i prirodnih umiranja ¢lanova obitelji, radanja novih ¢lanova, Zenidbi,
rastava (osobito etnicki mjesSovitih brakova), spajanja i razdvajanja obitelji. Stoga, barem
mi, uvjetno govorimo o izbjeglicama ili povratnicima kao cjelini, stalno imajuéi na umu
njihovu stvarnu diferencijaciju.

Napokon, u analizi odrzivosti povratka, i osobito u poticajnim mjerama, vazno je
razlikovati ¢imbenike na koje se ne moze utjecati kao $to su prirodena obiljezja povratnika
(poput dobi i spola), od onih na koje se (politikom) moze utjecati (obrazovanje, kvalifi-
ciranost, zaposljavanje, razni oblici pomo¢i).

U naSem istraZivanju mi smo pokuSali konceptualizirati i operacionalizirati ¢ak
sedam aspekata odrzivosti povratka:

1. razina trajnosti povratka — izostanak ponovne migracije
osjecaj sigurnosti
socio-demografska struktura (trajnih) povratnika
drustveno-ekonomski uvjeti odrzivosti povratka;
izbjeglicko iskustvo i orijentacija na povratak;
gradansko-drzavljanska i manjinska prava kao uvjet odrzivosti povratka;
subjektivni uvjeti odrzivosti (ocijene, misljenja i osjecaji povratnika).

Prva dimenzija se poklapa sa pojmom 'uzih' indikatora povratka, a sve ostale se
odnose na 'Sire". Pri tome, mi, na Zalost, nismo mogli istrazivati $iri utjecaj povratka na
makro-ekonomska kretanja 1 politicke odnose u drustvu, nego smo se morali ograniciti
na Zivotne uvjete samih povratnika. Ovdje skra¢eno prenosimo samo rezultate vezane
uz prvu dimenziju povratka.

N U AW

METODOLOGIJA ISTRAZIVANJA

Cilj naSega empirijskog istraZivanja, koje je naru¢io UNHCR (ured u Zagrebu) bio je
prvo, utvrditi stvarnu prisutnost registriranih srpskih povratnika u Hrvatskoj (razinu traj-
nosti povratka), i drugo, utvrditi utjecaj razli¢itih aspekata povratka na njegovu odrzivost.
Istrazivanje je trebalo biti statisticki reprezentativno za poznatu populaciju od 120.000
registriranih povratnika. Proces prikupljanja podataka podijeljen je u dvije faze. Prvo
smo za svakog povratnika odabranog u uzorka utvrdili mjesto ili barem drzavu stalnog
boravka, a potom je provedeno opsezno strukturirano ispitivanje s povratnicima koji su
ostali zivjeti u mjestu povratka. Konstruirali smo odgovarajuce istrazivacke instrumente,
sastavljene od tri osnovna dokumenta:

lozio razlikovanje 6 tipova izbjeglica odnosno raseljenih osoba, polazeéi samo aspekta izbjeglistva,
a to su razlozi i nacini zbog kojih i na koji su ljudi dospjeli u izbjeglistvo. zatim je na nekim drugim
dimenzijama konstruirao jeo nekoliko drugih tipologija, prvenstveno da bi ukazao na njihovu dife-
renciranost, i utjecaj te diferencijacije na njihov zivot u izbjeglistvu i (ne)povratnicku orijentaciju.
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* dnevnika anketiranja, u kojem su anketari biljezili sve trazene informacije u
kontaktima sa ispitanicima u nastojanju da se utvrdi stvarno prebivaliste svakog
pojedinog registriranog povratnika;

*  obrasca za odsutne povratnike, u kojem su anketari biljezili informacije o mjestu
boravka povratnika, prikupljene od informatora u mjestima gdje su registrirani
a nisu pronadeni pojedini povratnici;

»  glavni upitnik, s pitanjima o uvjetima Zivota i zadovoljstvom ispitanika nakon
povratka.

Strukturirani intervju s ispitanicima povratnicama trajao je prosjec¢no oko 40 mi-

nuta.

Uzorak je odabran metodom slu¢ajnog izbora ispitanika iz baze Ministarstva mora,
turizma, prometa i razvitka (dalje: Ministarstva). Uz ukupan broj, bilo nam je poznato
samo jedno obiljezje ispitanika, a to je mjesto prijavljenog povratka. Iz toga smo podatka
izveli dvije vrste stratifikacije: a) prema regiji i b) prema veli¢ini naselja.

Zanasu stratifikaciju uzorka prema veli¢ini naselje koristili smo sluzbenu klasifika-
ciju naselja prema popisu stanovni$tva Hrvatske iz 2001. Tako mozemo pratiti povratnike
u slijedeéim vrstama naselja prema njihovoj veli¢ini: a) do 500 stanovnika; b) od 501 do
2000; c) od 2001 do 10.000 stanovnika; te d) vise od 10.000 stanovnika. Daljnja podjela
urbanih naselja sa vise od 10.000 stanovnika za nas nije imala smisla, buduéi je udio
povratnika u takva naselja relativno mali (oko 5%).

Tako smo dobili sve zajedno 32 stratuma. Svaki je u planiranom uzorku od 1500
povratnika predstavljen proporcionalno svome udjelu u populaciji registriranih srpskih
(manjinskih) povratnika. Na terenu nismo uspjeli prikupiti trazene podatke za 50 osoba.
Na glavni upitnik odgovarale su 403 osobe iz uzorka. Smatramo da uzorak i po veli¢ini
1 stratifikaciji dobro reprezentira istrazivanu populaciju. Njime, dakle, nisu obuhvaceni
eventualni povratnici (a drzimo da ih ima), koji zbog raznih razloga nisu popisani u na-
vedenoj bazi podataka nadleznog Ministarstva. Njihovo neevidentiranje s jedne strane
moze proizlaziti iz propusta u radu sluzbenih tijela koja su vodila ovu registraciju, ili (§to
vjerujemo da je vjerojatno ¢es¢i slucaj) iz svjesnih ili nesvjesnih zaobilaZenja sluzbenih
kanala povratka pojedinih izbjeglica. K tome, moZemo pretpostaviti da se takvi povratnici
po nekim obiljezjima razlikuju od naSe poznate populacije. Stoga smo duzni upozoriti
da se nasi empirijski nalazi ne mogu metodoloski korektno poopcavati na sve moguce
manjinske povratnike, nego ponajprije na popisanu populaciju. Marginalna teorijska
pogreska ukupno ostvarenog uzorka od 1450 respondenata je +/-2,5 posto, a za glavni
upitnik (403) +/-4 posto.’

7 K tome treba upozoriti na nekoliko mogudih pristranosti ukupnog uzorka koje bi mogle utjecati na
poveéanje empirijske pogreske preko teorijskog maksimuma. Mi ne mozemo biti sigurni da se 50
osoba, za koje nismo uspjeli prikupiti trazene podatke, vise ili manje ne razlikuju po nekim vaznim
obiljezjima od cjeline uzorka. Ukoliko su nam te osobe ostale nedostupne zbog nekih razloga koji su
na osobit na¢in povezane s predmetom nasega istrazivanja, onda to moze povecati pogresku uzorka
za dodatnih oko 3%. Dalje, treba imati u vidu da nekih 15% ispitanika nisu pronadeni na trazenoj
adresi, niti je na terenu dobivena informacija o njihovom stvarnom prebivalistu ($to se uglavnom
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U dogovoru s naruciteljem istrazivanja, njegovo provodenje na terenu preuzele su
dvije civilne udruge, za koje smo vjerovali da ¢e relativno lakSe uspostaviti kontakte s
naSim ispitanicima. Jedna je etni¢ko politicka — Srpski demokratski forum (SDF), a druga
humanitarna — Hrvatski crveni kriz (HCK). 1z redova njihovih aktivista regrutirana su
43 anketara. Budu¢i se radilo o osobama s malim ili nikakvim iskustvom u takvoj vrsti
anketiranja, svi su pozvanina pripremu, tijekom koje su upoznati s ciljevima istrazivanja,
pravilima socioloskog anketiranja i njihovim zadacima. Osim usmenih, svaki je anketar
dobio i detaljne pismene upute za svoj terenski rad. Na Zalost, to nije bilo dovoljno da
osigura podjednaku kvalitetu anketiranja. Stovise, zbog pogresaka pojedinih anketara
neka pitanja u znatnom broju upitnika ostala su bez (upisanih) odgovora. Zbog toga nam
broj ispitanika po pojedinim pitanjima varira, a neka su pitanja ¢ak morala biti iskljuce-
na iz analize. Unato€ tome, istraZivanje je, po naSem sudu, polucilo relevantne i validne
rezultate, jer su klju¢na pitanja relativno dobro pokrivena.

Unos podataka provela je agencija Puls, a u skladu sa ISO standardima prema
kojima je organiziran rad ove agencije. Provedena je kontrola to¢nosti unosa podataka,
koja je pokazala da je udio pogresaka unosa manji od 0,5%. Istrazivanje je koncipirano
sukladno temeljnim etni¢kim nacelima, §to je potvrdilo Eti¢ko povjerenstvo Odsjeka za
sociologiju.

RAZINA TRAJNOSTI POVRATKA - 1ZOSTANAK PONOVNE
MIGRACIJE

U konceptualnom okviru smo istaknuli, da je prvi i najjednostavniji indikator odrzi-
vosti povratka relativna trajnost ostanka povratnika u mjestima povratka. Neki istrazivaci
predlazu godinu dana, kao najkrace razdoblje ili najmanju 'mjeru’ relativne trajnosti. Uko-
liko, dakle, ne dode do ponovne migracije barem godinu dana nakon povratka, on se po
tom Kriteriju moze smatrati odrzivim (§to se ¢ini zadovoljavajuce ponajprije sa stajalista
odgovornih medunarodnih organizacija i zainteresiranih vlada). Mi smo u konceptualnoj
raspravi izrazili naSu duboku sumnju u realnost ovakvog pristupa odrzivosti povratka,
jer on ignorira ili previda zbiljsku slozenost 1 dugotrajnost toga procesa, koji u raznim
fazama moze postati reverzibilan. Stoga smo izostavili bilo koju vremensku odrednicu,
jer mislimo da za neke povratnike ni desetlje¢e provedeno u mjestu porijekla i svome
domu nije garancija da je povratak kona¢no dovrsen. Pri tome je, naravno, nakon nekog
vremena teSko povuéi granicu izmedu odustajanja od povratka i radnih migracija do
kojih bi u sli¢nim ekonomskim okolnostima moglo do¢i i bez prethodnog izbjeglistva. U

dogadalo u gradovima). Ova ¢injenica moZze zna¢ajno utjecati na to¢nost podataka o broju prisutnih
povratnika u mjestu povratka, §to je i uzeto u obzir pri davanju tih procjena. U manjoj mjeri ona
moze zakriviti rezultate iz glavnog upitnika o stavovima i uvjetima zivota povratnika. S obzirom
da su odbijanja razgovora bila vrlo rijetka, izvjesno je da to nije moglo znatno utjecati na rezultate
istrazivanja.
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tome razgranicenju vazno je uzeti subjektivan osjecaj samih ljudi — smatraju li se oni jo§
uvijek povratnicima ili ne.

Ogromna veéina povratnika vratila se iz Srbije, gdje je izbjegla veéina srpskih izbje-
glica (77%), a samo 8 posto iz Bosne i Hercegovine, te daljnjih 9 posto iz drugog dijela
Hrvatske. Prosjecno su trajni povratnici iz naseg uzorka u izbjegliStvu proveli oko 4,5
godina. Masovniji povratak srpskih izbjeglica poceo je 1997. godine. Oni Cine 8 posto od
svih registriranih povratnika do svibnja 2006. godine, odnosno nesto manje od 15 tisuc¢a
ljudi. Godinu dana prije upisano je dvostruko manje povratnika. Najveéi broj dokumentiran
je 1998. - oko 20 tisuéa, nakon ¢ega godisnji povratni kontingenti padaju na 14 i 15 tisuéa
tijekom 1999. 1 2000., te iduce tri godine na 10 tisuc¢a. Zadnjih godina broj povratnika
dalje se naglo smanjuje, tako da je u 2005. godini registrirano oko 5 tisuca.

Utvrditi, dakle, fizi¢ku prisutnost odnosno ostanak registriranih povratnika na
prijavljenim adresama u RH, bio je prvi osnovni zadatak ovog terenskog istrazivanja.
Nakon svega, koji god bili razlozi odustajanja od povratka, udio onih koji ostaju najvazniji
je, upravo sinteticki, podatak o (relativnoj) uspjesnosti povratka. Tek potom, mozemo
analizirati ¢imbenike koji su na to, vise ili manje utjecali.

Novija istraZivanja povratnickih tokova ukazala su na vece ili manje neto¢nosti sluzbe-
nih podataka o brojnom stanju stvarnih povratnika, bilo da je rije¢ o tijelima 'domovinskih'
vlada bilo medunarodnih organizacija. Ovdje ne mislimo na namjerno uveéavanje brojeva,
nego na problem da se stanoviti dio registrirah povratnika zadrzava na mjestu povratka
samo kracée vrijeme ili boravi povremeno, a ne trajno, za §to postoje razni razlozi.

Prema naSim nalazima, od 35 do najviSe 45 posto registriranih povratnika stalno
prebiva u svojim mjestima, a dodatnih 3,5 posto preseljeno je negdje drugdje u Hrvatsko;j.
Istodobno, izmedu 35 i 42 posto njih nije stalno naseljeno u Hrvatskoj. Kada rezultate
istrazivanja poop¢imo na cijelu populaciju od 120.000 registriranih srpskih (manjinskih)
povratnika, dolazimo do zasnovane procjene da u zemlji trajno prebiva izmedu 46.000
1 54.000, od cega 42.000 do 49.000 u mjestima svoga porijekla. Njima treba dodati sta-
noviti broj neregistriranih povratnika koji su trajno ostali (mozda nekoliko tisu¢a). Neki
nedostajuci podaci u naSem uzorku sugeriraju da manji dio, prvenstveno mladih ¢lanova
povratnickih domacéinstava, mozda nisu registrirani, da ne govorimo o onima koji su mogli
u potpunosti, iz nekih razloga zaobiéi registraciju svoga povratka. Kada odbijemo 14.500
preminulih nakon povratka, ostaje izmedu 66.000 1 74.000 registriranih povratnika koji
(i dalje) stalno prebivaju izvan Hrvatske, uglavnom u Srbiji.

Cinjenica da neki 'povratnici' ne borave stalno u mjestu porijekla (ili drugom mjestu
povratka), ne znaci nuzno (barem za dio njih) da ne odrzavaju nikakve veze s njim. Po
iskazima na$ih informatora nekih 6 posto povratnika povremeno borave u Hrvatskoj, a
povremeno izvan nje, uglavnom u zemlji izbjeglistva. Svaki drugi povratnik (ili svaki
peti ukupno), koji redovito ne boravi neko vrijeme u Hrvatskoj, povremeno navraéa u
svoje kuce ovdje. To se dogada barem jednom, a u prosjeku dva ili tri puta godisSnje. Nasi
nalazi dalje ukazuju, da je sklonost ostanku znatno vec¢a u najmanjim, ruralnim naseljima,
pogotovo u odnosu na gradove sa preko 10.000 stanovnika.

Na kraju ukazujemo na uocljivu tendenciju da povratnici relativnho ¢eS¢e trajno
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ostaju u onim dijelovima Hrvatske koji su tijekom rata bili pod kontrolom srpskih snaga.
Kako su to istodobno podrucja gdje su etnicki Srbi ¢inili apsolutnu ili relativnu vecinu
stanovnistva prije rata, mozemo zakljuciti da je etnicka koncentracija jedan od ¢imbenika
trajnoga manjinskog povratka.

Op¢i je zakljucak, da su ovi rezultati istrazivanja nesumnjivo potvrdili dosadasnje
spoznaje o tome da se stanoviti dio povratnika (shvaceno naprosto u smislu izbjeglica
koji u suprotnom mjeru prijedu ponovno granicu zemlje porijekla) ne zadrzava trajno u
mjestima porijekla, da zapravo zive u zemlji izbjegliStva ili odlaze u migraciju negdje
drugdje, ili samo povremeno borave na prijavljenim adresama. Je li manje od polovine
trajnih povratnika, u registriranom povratni¢kom korpusu, indikator uspjesnosti odnosno
odrzivosti povratka ¢ini se nemoguce odgovoriti na iskljucivi binaran nacin — sa da li ne.
Ne mozemo, naime, znati Sto bi trebao biti neki apsolutni standard, pa ¢ak bi i usporedba
s nekim drugim povratnim procesom bila problematic¢na, jer bi morala vrednovati vrlo
razli¢ite drustveno politicke kontekste u kojima se oni odvijaju. 'Mjerimo' li udio trajnih
povratnika u odnosu na registrirane ili u odnosu na cijelo izbjeglicko tijelo? Racunaju li
se u to i one izbjeglice koje se, zbog raznih razloga, nikako ne Zele vratiti, mada za to ne
postoje formalne i sigurnosne prepreke? Je li vazan broj povratnika (apsolutan ili relati-
van) ili njihova stvarna uspjesnost u smislu zadovoljavajuce kvalitete Zivota i integracije
u lokalnu i Siru sredinu? Je li vazna njihova socio-ekonomska struktura kao pretpostavka
odrzivosti povratka, ili njihovo subjektivno zadovoljstvo? 1z Cije perspektive se 'mjeri’
uspjesnost povratka? Ako polazimo od samih povratnika —je i za njih bolje da ostanu, pa
makar Zive loSe i sa slabim perspektivama za ekonomsku i socijalnu promociju, odnosno
integraciju? Sto bismo mi ¢inili i §to bismo htjeli u takvoj situaciji? O nekim od tih pitanja
raspravljat ¢emo dalje u analizi pojedinih ¢imbenika (ne)uspjeSnosti povratka.

Uvjetan op¢i odgovor na temeljno pitanje o odrzivosti povratka temeljem ovog nalaza
mogao bi glasiti: povratak srpskih izbjeglica u Hrvatsku tece, $to znaci da su za to osigura-
ne barem osnovne pretpostavke. Stovise, znatan dio izbjeglica ostao je u svojim mjestima i
domovima i viSe godina (neki i desetlje¢e) nakon povratka, i time je potvrdena djelomi¢na
fizicka odrzivost. Ocito je, medutim, da postoje vazni razlozi zbog ¢ega se znatan dio
izbjeglica nije ni pokuS$ao vratiti, a gotovo polovina nije ostala nakon povratka.

Nasinalazi sugeriraju, §to smo istaknuli i u raspravi o konceptualnom okviru, potrebu
diferenciranog shvacanja izbjeglica i povratnika, da bi se bolje mogli razumjeti slozeni
povratnicki procesi. Predlazemo, da u izbjeglickom korpusu prvo pokusamo razliéiti
potencijalne povratnike od potencijalnih ne-povratnika. Uvjereni smo da se u srpskoj
izbjeglickoj populaciji (i vjerojatno i u drugima) znatan dio ljudi ne Zeli i ne namjerava
vratiti u zemlju svoga porijekla (da li im i onda ona ostaje domovina — pitat ¢e se socijalni
konstrukcionisti), cak i ako se ispune osnovni sigurnosni uvjeti i povratak imovine. Medu
njima treba dalje razlikovati politicke ne-povratnike (ili tvrde) od ekonomskih (ili mekih).
Naime, za prve, bez obzira jesu li bili prisiljeni na izbjeglistvo ili su imali (viSe ili manje
riskantnu) opciju opstanka, primarni razlozi izbjegliStva jesu politicke promjene u domo-
vini, odnosno meduetni¢ke promjene mo¢i. Ako je 70 posto trajnih povratnika (mahom
starijih ruralnih [judi) otvoreno nezadovoljno statusom nacionalne manjine, koliko to tek
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znaci izbjeglicama (mahom mladima, obrazovanima, urbanima) koji se nisu ni pokusali
vratiti ili su se vratili tek formalno zbog vlasnisStva, putovnice ili drugih sliénih razloga?!
Zato ih oznacavamo tvrdim ne-povratnicima.

Meki ne-nepovratnici dijele sli¢na socio-demografska obiljezja s prethodnima,
ali im je motivacija ne vra¢anja ekonomske naravi odnosno tipi¢no migrantska. Radi
se prvenstveno o tome, da se s vremenom provedenim u izbjegliStvu, oni integriraju u
novu sredinu, srede svoj obiteljski zivot, zaposlenje, Skolovanje djece, i otvore nove per-
spektive za svoje profesionalno i drustveno napredovanje. Kad bi imali stvarnu opciju
povratka pod sli¢nim uvjetima, dobar dio njih bi se na to odlucio, ali za takav povratak
jos§ nismo ¢uli. Zato ih ozna¢avamo mekim, jer oni ne ostaju u drugoj zemlji (pa makar
to bila mati¢na zemlja njihovog etniCkog korpusa) zato $to to Zele, nego zato jer je to
racionalno ponasanje, koje bismo vjerojatno i sami slijedili. Ovakva tipologija je vazna
1 zbog referentnog okvira za 'mjerenje' uspjesnosti povratka. Ako je ona (viSe ili manje)
opravdana, onda se ni 'idealno-tipski' povratak ne moze zamisliti u smislu cjelokupnog
obuhvata izbjeglickog korpusa.

Kad je rije¢ o povratnicima, u Sirem smislu koji ukljucuje formalne i stvarne povrat-
nike, predlazemo slijedecu tipologiju povratnika : A) bezuvjetni trajni; B) uvjetni trajni;
C) polu-povratnici ili transgranicni (transnacionalni); D) neformalni povratnici; E) for-
malni ili kvazi- povratnici. Kada govorimo o bezuvjetnim povratnicima ne mislimo bas
doslovno da ¢e se oni vratiti ¢ak i kada postoji neposredna opasnost za Zivot ili ih zemlja
porijekla ne Zeli pustiti preko granice. Ho¢emo re¢i, da su se ti ljudi spremni vratiti i ostati
trajno u svojim domovima, ¢ak i kada se moraju suociti s teSkim zivotnim uvjetima, ¢im
se otvore mogucénosti za povratak i osiguraju elementarni sigurnosni i egzistencijalni
uvjeti (skloniste). Oni ¢e nastojati ostati dok god mogu prezivljavati. Tipi¢no to su stariji,
neobrazovani i nekvalificirani, ruralni ljudi, koji su loSe zivjeli (i) u izbjeglistvu, tamo se
nisu snasli niti su se mogli osjecati 'kod kuée'. Neki medu njima vracaju se ve¢ zato da bi
umrli na 'svom kuénom pragu'. Za njih 'dom' u mjestu porijekla ima stvarno i simboli¢ko
znacenje, i stoga se na njih nikako ne moze odnositi postmoderna dekonstrukcija poimanja
teritorijalne vezanosti i pripadanja (domu, domovini, etniji, naciji, vjeri). Uostalom, blizu
90 posto nasih ispitanika, kao jedan od (najvaznijih) razloga za povratak, navodi osjecaj
pripadnosti mjestu i kraju iz kojeg su izbjegli.

Pod uvjetno trajnim povratnicima mislimo na ljude koji su se stvarno namjeravali
vratiti i nastoje ostati, ali ako ne uspiju rijesiti svoja i obiteljska egzistencijalna pitanja na
zadovoljavajuéi nacin, te ako im se otvori neka bolja migracijska opcija, oni e ju prihvatiti.
Njihov ostanak posebno je vazan za odrzivost povratka.

Trecu kategoriju povratnika koncipirali smo temeljem novijih transnacionalnih pri-
stupa migracijama i izbjeglicko povratnickim kretanjima. Po iskazima na§ih informatora
nekih 6 posto povratnika povremeno borave u Hrvatskoj, a povremeno izvan nje, uglav-
nom u zemlji izbjegliStva. Njih je najbolje opisati s jedne strane kao polu-povratnike, a s
druge kao transgranicne ili transnacionalne povratnike, koji dakle, direktno ili osobno
povezuju svoja dva 'doma’, a moguce je da se neki ¢lanovi njihovih obitelji nalaze i na
nekom tre¢em mjestu i da takoder odrzavaju vezu s 'prvim'. Njima treba posredno dodati
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i sve one, iz prvih dviju kategorija, ¢iji su ¢lanovi (uzih) obitelji u izbjeglistvu ili migra-
cijama, i1 ekonomski pomazu odrzivost povratka onih koji su se vratili, osiguravajuéi i
sebi takvu opciju u povoljnom trenutku. Njihovu demografsku strukturu nismo uspjeli
snimiti, jer su nam bili nedostupni, ali pretpostavljamo da je po tome bliza nasoj drugoj
(B) kategoriji nego prvoj (A), ali Sira.

Cetvrti tip su stvarni povratnici koji zbog nekih razloga nisu formalno registri-
rani. Mi, primjerice, nismo uspjeli dobiti podatke o svim ¢lanovima nekih ku¢anstava
iz naseg uzorka. Pretpostavljamo da medu njima, barem dio, posebno mladih ¢lanova,
nije registriran jer su se vratili kasnije a nisu nositelji nikakvih vlasnic¢kih prava, pa im
registracija nije bila potrebna. Osim toga, nepoznati broj povratnika mogao se je vratiti
svjesno izbjegavajuci sluzbenu povratnicku registraciju. Medu njima bi se mogli naci ¢la-
novi etni¢ki mijeSanih porodica ali i drugih, koje (dijelom) nisu bile u izbjeglistvu. Neki
mozda ne Zele javno biti 'obiljezeni' kao povratnici. Takav tip vjerojatno se diferencira na
uvjetno trajne i transgrani¢ne povratnike. Daljnja je pretpostavka da se neki nisu prijavili
kao povratnici jer nisu znali da mogu 1 kako to trebaju uéiniti, ili im prijava nije trebala
(povratnicki status, naime, traje 6 mjeseci i donosi pravo na primarnu zdravstvenu zastitu
1 povratni¢ku naknadu od 250 do 500 HRK).

Napokon, kao §to smo pretpostavljali, znatan dio registriranih povratnika, zapravo
su formalni ili kvazi povratnici. Oni se, naime, vra¢aju ne da bi ostali, nego da bi povratili
imovinu i potom ju prodali ili iznajmili, te dobili potrebne dokumente za ostvarivanje
povratnickih i drugih prava. Za pretpostaviti je da se ti 'povratnici' regrutiraju dijelom iz
politickih, a dijelom iz ekonomskih ne-povratnika. Ipak, dio njih, koji zadrzavaju imovi-
nu ovdje, ostavlja opciju mogucega povratka otvorenom, i ovisno o okolnostima mogli
bi ju i ostvariti. Njima bi se, po nasem sudu, pridruzio veliki dio i onih koji bi ostvarili
povratak stanarskih prava.
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SUMMARY

RETURN DURABILITY AS A PHYSICAL AND SYNTHETICAL INDICATOR OF
SUSTAINABILITY. EXAPLE OF THE SERB RETURNEES IN CROATIA

Milan Mesi¢ i Dragan Bagic¢

Traditional understanding of refugee return as one-time and a definite act has recently been
vigorously criticized by the theoreticians and researchers in refugee studies. It seems that
in a short period of time opinion prevailed that return is always a complex long-term and
diversified process, which in each of its phases can become reversible. Filed researches
already ‘revealed’ that many returnees do not stay actually in their places and homeland of
origin but re-emigrate. This finding has lead to conclusion that simple crossing of boarder
in opposite direction is not the real indicator of return. Instead, it should be successful
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i.e. sustainable. The most common ‘measure’ of sustainability is absence of repeated
migration. The authors have conceptualized and operacionalized seven aspects of return
sustainability: I. the extent of return durability; I1. feeling of safety; I11. socio-demographic
characteristics of returnees; I'V. socio-economic conditions; V. refugee experience and
orientation towards return; VL. citizenship and minority rights; VII. subjective perception
of living conditions. Here are only findings relating to the first dimension presented and
discussed, accompanied by the returnee typology proposed by the authors, in order to
better understand complexity of return movements. They differentiate the following types
of returnees: A) unconditional permanent; B) conditional permanent; C) semi-returnees
or transnational; D) non-formal; E) formal or quasi-returnees.
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»RUTO SI VSAK RAZLAGA PO SVOJE«:
POKRIVANJE MED SLOVENSKIMI BOSNJAKINJAMI

Spela KALCIC!

COBISS 1.01

IZVLECEK

»Ruto si vsak razlaga po svoje«: pokrivanje med slovenskimi BoSnjakinjami

Clanek temelji na podrobnih terenskih raziskavah, ki sem jih opravila med letoma 2003
in 2006 na Jesenicah. Obravnava prakse pokrivanja med slovenskimi muslimankami, bolj
natan¢no med Bosnjakinjami. Opisuje konkretne prakse pokrivanja, analizira koranske
ajete in hadise, ki sluzijo kot verska osnova pokrivanja, predstavi njihove najbolj razsirjene
interpretacije med islamskimi intelektualci in raziskovalci, nazadnje pa se posveti Se bo-
$njaskim interpretacijam primarnih islamskih virov in njihovim konkretnim udejanjanjem
v praksi. Interpretacije koranskih ajetov in hadisov, na katerih se utemeljuje pokrivanje, so
precej raznolike in se v razliénih okoljih manifestirajo skozi zelo razli¢ne materialne oblike
in prakse. Za prakse pokrivanja je bolj kot so sami islamski viri, torej tekst, pomembno
njihovo razumevanje, na slednjega pa vplivajo razli¢ni dejavniki: kako vsak posameznik
razume islam, njegova izobrazba, osebnost ter okolje, v katerem se te interpretacije odvijajo.
Enako velja tudi za slovenske muslimanke, Bo$njakinje.

KLJUCNE BESEDE: pokrivanje, islam, Bo$njakinje, hidzab, Koran,

ABSTRACT

»Each Person Explains Veil in His Own Way«: Veiling among Slovenian Bosniaks
The article is based on the detailed fieldwork that I conducted between 2003 and 2006 in
Jesenice. It is exploring the practices of covering among Slovenian Muslim women, specifi-
cally Bosniaks. It describes concrete practices of covering, analyses Koran ayat and hadith,
religious foundations for covering, presents the most widespread interpretations by Islamic
intellectuals and researchers, and lastly turns attention to Bosniak interpretations of primary
Islamic sources and their concrete implementation in practice. Interpretations of Koran ayat
and hadith in which the covering is justified, are various and are in different environments
manifested through very different material shapes and practices. Different understandings
of the practice of covering are influenced by factors such as individual’s interpretations of
Islam, education, personality and environment in which those interpretations take place,
and is more important than Islamic sources, i.e. the text. The same is relevant for Slovenian
Muslim women, the Bosniaks.

KEY WORDS: veiling, Islam, women Bosniaks, hijab, Koran

' Dr. socialne antropologije, neodvisna raziskovalka, Brilejeva 3, SI-1117 Ljubljana, spela.kalcic@
guest.arnes.si.
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PRAKSE POKRIVANJA

V Sloveniji predstavlja pokrivanje? med Bo$njakinjami nov in razmeroma redek
pojav. V primerjavi z drugimi evropskimi drzavami, kjer je praksa pokrivanja bolj raz-
Sirjena in tako tudi bolj ocitna, pokrite muslimanke na ulicah slovenskih mest ostajajo
skorajda neopazne. Stevilo pokritih muslimank se giblje v desetinah. Ahmed Pasi¢ je
ocenil, da naj bi bilo v Sloveniji priblizno 30 pokritih muslimank. Po mojih ocenah med
Bosnjakinjami, ki so pokrite, Zivi danes v Ljubljani okoli 20 Zensk, na Jesenicah pa se
je po navedbah informatork od leta 1995, ko naj bi se pokrila prva Bosnjakinja, pokrilo
17 Zensk. V ¢asu mojega bivanja na Jesenicah jih je bilo prisotnih Sest, medtem ko so
bile ostale zaradi razli¢nih razlogov (sprememba kraja bivanja zaradi poroke, trajne ali
zacasne selitve drugam, Studij ipd.) odsotne. Poleg tega sem se srecevala tudi s pokritimi
zenskami, ki so prihajale na obiske v dZemat (arabsko: gama’a, skupnost vernikov)® ob
razli¢nih verskih prireditvah. Te so bile iz Ljubljane, Kocevja, Trzica, Trbovelj pa tudi
iz Bosne in Avstrije. Bosnjakinje izraz pokrita uporabljajo, kadar Zelijo povedati, da so
pokrite vedno, kot to po njihovih interpretacijah nalaga vera. To pomeni, da z oblacili
pokrijejo glavo z izjemo obraza, vrat in celotno telo razen dlani.

Velika ve¢ina Bosnjakinj, ki islam sicer prakticira, pa je pokritih le ob¢asno in is-
lamskim zapovedim o oblacenju ne sledi dosledno, torej v vseh situacijah, ko naj bi bile
pokrite. Pokrijejo se le v ¢asu molitve, ki jo opravljajo doma ali v mesdzidu (arabsko:
masgid, muslimansko sveti$¢e).* Ruto si nadenejo Ze pred odhodom od doma ali Sele
pred vstopom v mesdzid. Islamski predpisi namre¢ zahtevajo od Zensk, da so pokrite v
¢asu molitve in ko se nahajajo v dZamiji ali kakem drugem svetem prostoru, kot sta na
primer mesdzid ali dzamija. Tako so na primer tudi deklice med veroukom, ki se odvija
v mesdzidu, pokrite, Ceprav ni nujno, da se takrat u¢ijo moliti.

Poleg pokrivanja v ¢asu molitve se nekatere Bosnjakinje, ki sicer niso pokrite, po-
krivajo tudi ob razli¢nih verskih priloznostih. V ¢asu mojega druzenja z njimi so bile
mnoge pokrite med 4. tradicionalnim druzenjem muslimanov Slovenije,’ pokrivale so se

2V pri¢ujo¢em tekstu loGujem med »pokrivali« in »zakrivali« oziroma med praksami »pokrivanja«
in »zakrivanja«. Izraz »zakrivanje« oziroma »zakrivalo« se v slovenskem jeziku uporablja predvsem
v zvezi s praksami zakrivanja obraza (gl. npr. geslo »zakriti« ali »zakrivanje« v SSKJ 1994). Ker v
tekstu razpravljam o razli¢nih vrstah oblacil in nac¢inih oblacenja, pri katerih ne gre vedno za zakri-
vanje obraza, raje uporabljam bolj generiCen in vrednostno nevtralen izraz »pokrivanje«, oziroma
»pokrivalo«. Izraz »zakrivalo« oziroma »zakrivanje« uporabljam le, kadar zelim eksplicitno pove-
dati, da gre za zakrivanje obraza.

V Sloveniji tudi poimenovanje za lokalno podruznico Islamske skupnosti.

Etimoloska razli¢ica besede masgveda v natabejs$c¢ini in sir§¢ini pomeni kraj prosternacije, kjer ¢lovek
v znak pozdrava poklekne in se s ¢elom dotakne tal (prim. Delcambre 1994[1987]: 66). V Bosni se
beseda mesdzid uporablja za vsako manjso islamsko molilnico. V srbohrvas¢ini se je preko turscine
uveljavil etimoloski derivat te arabske besede v jezikovni podobi dZamija (prim. Smailagi¢ 1990:
137), medtem ko je v slovens$¢ini bolj uveljavljen izraz moseja.

Program srecanja je vkljuceval piknik na Poljanah v okolici Jesenic in razli¢na predavanja v jeseni-
Skem mesdzidu ter v prostorih Kulturnega drustva Biser med 25. in 27. 6. 2004.
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ob porokah, kjer se je obred pred mati¢arjem nadaljeval Se s Seriatsko poroko pred hodzo
(tursko: hoca, islamski »duhovnik«)®v mesdzidu, pokrite so bile, kadar so nastopale ali
prisostvovale nastopom pevskih zborov ilahij (bosansko: pesem z naboZzno vsebino) in
kasid (arabsko: gasida, arabska oda) v mesdzidu, v prostorih Kulturnega drustva Biser na
Jesenicah ali v Kulturnem domu Spanski borci v Ljubljani.” Ravno tako so se pokrivale,
kadar so predavale o islamu in muslimanih ali pa takim predavanjem prisostvovale. V Casu
ramadana (arabsko: ramadan, 9. mesec islamskega koledarja)® imajo Bosnjaki navado,
da na iftarje’ povabijo prijatelje in tudi ob teh priloznostih so bile tako gostiteljice kot
tudi gostje pogosto pokrite. Pokrite so bile $e ob izvajanju meviuda (arabsko: mawliid),”
ali tevhida (arabsko: tawhid, monoteizem)'' na domu. Sama sicer nisem prisostvovala
nobenemu obredu obrezovanja moskih potomcev (bosansko: sunecenje), vendar sem
izvedela, da se Zenske pokrijejo tudi ob tej priloznosti.

Bosnjakinje tak$ne obCasne prakse pokrivanja utemeljujejo z dejstvom, da se ob takih
priloznostih opravlja tudi molitev, med katero morajo biti muslimanke tudi sicer pokrite.
To vsekakor drzi v primeru sreCanja muslimanov, ki je potekalo cel dan, v katerega sta
sovpadli dnevni molitvi podne in ikindija ter veCerna molitev, akSam."> Ravno tako se moli
v primeru Seriatske poroke, ki praviloma poteka v mesdZidu, lahko pa tudi na nevestinem
domu. V primeru Seriatskih porok, ki se nadaljujejo s svatbo, potek slednje tudi sicer so-
vpada s ¢asom nekaterih dnevnih molitev. Pred iftarjem, ki se pricne po sonénem zahodu,
se ravno tako opravlja vecerna molitev, aksam, prav tako pa se moli tudi med obredom
sunecenja, tevhida in mevluda. V primeru predavanj z versko vsebino ter poslusanja
ilahij in kasid, ki so pesmi z nabozno vsebino, so Zenske svoje pokrivanje utemeljevale

¢ Beseda nima jasne etimologije. V osmanski tur§¢ini pomeni pisar, tajnik, uradnik, uéenjak, profesor
ali zasebni ucitelj. Bo$njaki oznako uporabljajo za naslavljanje svojih »duhovnikov«.

7 Ob teh priloznostih so bile pokrite tudi same nastopajoce.

8 Muslimanski sveti mesec posta.

° Iftar predstavlja skupni obed, ki ob koncu dneva prekine post v ¢asu svetega meseca ramadana.

10 Kolektivni obredi, ki so obi¢ajno organizirani v ¢ast preroku in njegovemu rojstvu, ali dogodki, po-
vezani z religioznim ali druzinskim zivljenjem (inavguracija moseje, vselitev v novo hiSo oz. stano-
vanje, Seriatska poroka, obrezovanje moskih potomcev, sunecenje ipd.).

I Tevhid se je kot ritual v Bosni pojavil v sedemdesetih letih. Razvil se je v specifi¢no bosanski ritual,
obred skupne molitve, ki se ga navadno organizira v pocastitev umrlega. Nekateri avtorji omenjajo
tudi vrsto tevhida, ki ga ljudje organizirajo v znak slavljenja zivljenja (npr. ob priliki poroke ali ob-
rezovanja deckov, sunecenja ipd.), vendar iz mojih opazovanj na Jesenicah ljudje taka praznovanja
obicajno imenujejo meviud. Tevhid najverjetneje izvira iz prakse in obredov derviSev, v katerih se
ljudje zberejo v krog in izgovarjajo religiozne reke ali 99 bozjih imen. Kot navajajo razli¢ni avtorji,
se je v Bosni tevhid obicajno odvijal po domovih, toda na Jesenicah, kjer ve¢ina muslimanov zivi v
majhnih stanovanjih, ta najveckrat poteka v mesdZidu (prim. Bringa 1997: 198-206, prim. tudi Ska-
1ji¢ 1985 in Softi¢ 1984).

12 Tslamski nauk predpisuje pet dnevnih molitev (arabsko: salat, iz tur§¢ine: namaz), sabah-namaz (tik
pred jutranjo zoro), podne-namaz (ko je sonce v zenitu), ikindija-namaz (ko sonce opravi tri ¢etrtine
svoje dnevne poti na zahod), akSam-namaz (tik preden sonénim zahodom) in jacija-namaz (ko se
zno¢i). Bosnjaki so poimenovanja za posamezne molitve prevzeli od Osmanov. Poimenovanja ima-
jo torej svoj etimoloski izvor v tur§¢ini. Arabska poimenovanja za molitve (arabsko: salatu-I-fadjr,
salatu-l-zuhr, salatu-l-asr, salatu-l-magrib, salatu-l-isha) niso v rabi.
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s prisotnostjo Korana, verskih tekstov oziroma verskih vsebin, zaradi Cesar naj bi se
pokrivale iz spostovanja do boga. Vendar, kot sem opazila, so predvsem mlaj$e Zenske,
ki sicer niso pokrite, pogosto ostale pokrite tudi potem, ko so bile verske ceremonije ali
rituali Ze koncani. Dobila sem obcutek, da so razli¢ni dogodki, ki povezejo muslimane
med seboj, na sploh priloznost, ko se lahko zenske, ki se sicer ne pokrivajo, pokrijejo.
Tako mi je Elmedina,? Studentka kemije, ki sem jo spoznala na iffarju, na katerega sem
bila povabljena, povedala, da se trudi biti pokrita, kadar se le da in ne le v ¢asu molitve.
Ob tisti priloZnosti se je na Jesenice iz Skofje Loke pripeljala Ze pokrita in ruto obdrzala
vse do vrnitve domov.

Zanekatere Zenske ob¢asno pokrivanje predstavlja obdobje pred dokonénim pokritjem
in ga tako prakticirajo, kadar menijo, da imajo za to priloznost. Tako se na primer Sejla,
ki je Studentka ekonomije v Ljubljani, pokriva vedno, kadar je na Jesenicah, medtem
ko v Ljubljani, kjer $tudira, ni pokrita zaradi prepric¢anja, da bi takSno oblacenje zaradi
razSirjenih predsodkov do pokritih muslimank zanjo v vsakdanjem Zivljenju predstavljalo
prevelike tezave. Kljub temu pa je prav v vseh situacijah vedno oblecena v dolga, ohlapna
in neprosojna oblacila, ki pokrivajo telo v skladu z islamskimi predpisi. Zejna je prisla v
Slovenijo kot begunka med vojno v Bosni, se tu porocila in ostala ter ima danes slovensko
drZavljanstvo. Pokrita je bila na pikniku in na vseh muslimanskih porokah, na katerih sva
se srecali. Tudi ona pazi, da je v javnosti vedno oblecena v oblacila, ki zakrivajo njeno telo,
in si nasploh zeli, da bi neko¢ imela moznost in se pokrila. Taksno odlocitev ji zaenkrat
prereprecuje strah pred izgubo sluzbe v vrtnariji, kjer je zaposlena, saj bi slednje lahko
ogrozilo eksistenco njene druzine.

Sicer pa je potrebno povedati tudi, da stalno pokrite Zenske niso venomer tako oble-
¢ene, temvec le, ko je to obvezno. Pokrivajo se v javnosti, medtem ko so doma pokrite
le pred tujci in moskimi, ki jim niso v sorodu. V ozjem druzinskem krogu, pred prijate-
ljicami in nasploh Zenskami so sicer odkrite in pogosto nosijo povsem obi¢ajna oblacila,
kot so npr. kavbojke, majice s kratkimi ali dolgimi rokavi, krila, mini krila, hlace, kratke
hlace, trenirke ipd.

MATERIALNA PODOBA

Zenske, ki so pokrite ali se pokrivajo ob&asno in ne samo med molitvijo, so praviloma
stare od dvajset do Stirideset let, med njimi pa sem spoznala tudi nekaj srednjesolk in dve
starej§i gospe, eno v zgodnjih petdesetih, drugo pa staro okoli Sestdeset let. Ve€inoma so
potomke priseljencev iz Bosne in Hercegovine, v man;jsi meri tudi iz Crne gore, nekatere
pa so prisle v Slovenijo kot begunke ali v ¢asu jugoslovanskih ekonomskih migracij.
Med njimi sem spoznala tudi Slovenko, ki je prestopila v islam potem, ko se je zacel zanj
aktivno zanimati njen sedanji partner, ki je sicer Bosnjak. Moje sogovornice so imele
osnovnosolsko, srednjesolsko, poklicno ali univerzitetno izobrazbo.

13 Tmena vseh informatork/jev so spremenjena.
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Med zenskami, ki so stalno pokrite, prevladujejo tiste, ki so stare od dvajset do Stiri-
deset let. Vecina stalno pokritih pa se je pokrila v zadnjih petih letih. Zenske, s katerimi
sem se druzila, so bile pokrite od nekaj mesecev do petih let. Odlocitev za pokrivanje je bila
pri vseh individualna in vecina jih je bila iz druzin, kjer razen njih ni bila pokrita nobena
druga Zenska. Prav tako vecina njihovih mater, pogosto pa tudi babic v Bosni, nikoli ni bila
pokrita. Pokrivanje je med Bosnjakinjami precej raznoliko. Lahko se odlocijo za ruto, ki ji
recejo ruta, marama ali mahrama. Prepognjeno na polovico jo na glavo namestijo tako, da jo
potisnejo nekoliko naprej na ¢elo, da pokrije vse lase. Ponavadi jo znajo umetelno zavezati
okoli glave in vratu, pri tem pa si lahko pomagajo tudi z bucikami ali razliénimi okrasnimi
broskami. Pod ruto lahko nosijo manjSo ruto ali tanko, na ¢elu pogosto dekorirano kapico.
Ta pokriva Celni del in gleda izpod vecje rute, s katero je ponavadi tudi barvno in vzor¢no
usklajena. Namesto rute se lahko odlocijo tudi za §al, ki ga na razli¢ne nacine zavijejo okoli
glave, pri cemer ponavadi poleg las in vratu pokrijejo tudi oprsje in ramena. V kombinaciji z
ruto ali Salom se oblacijo v dolga, ohlapna in neprosojna oblacila, kot so hlace, krila, daljse
bluze, tunike, puloverji, jope, majice ipd. in se jih dobi v slovenskih trgovinah. Mnoge si
obleke Sivajo same ali pa jih dajo sesiti. Tako se ob priloznostih, kot je na primer poroka,
s tem namenom obdarijo z razlicnim blagom. Veliko oblacil kupujejo v tujini, predvsem
v trgovinah z oblacili za pokrite Zenske v bliznji Bosni in Hercegovini, kamor tudi sicer
pogosto potujejo na obisk k sorodnikom ali prijateljem. Oblacila kupujejo tudi v Avstriji,
Turciji in v arabskih drzavah, kot so Jordanija, Katar, Arabski emirati, Savdska Arabija
ipd. Veliko oblacil, ki so na voljo v bosanskih specializiranih butikih, naj bi bilo uvozenih
ravno iz teh drzav. Zenskam oblagila prinagajo tudi prijatelji in sorodniki, ki v teh drzavah
zivijo ali jih obis¢ejo, v dar pa jim jih prinesejo tudi hadZije,"* ko se vrnejo z romanja v
Meko. Rabljene obleke se pogosto podarjajo naprej, ob razlicnih srecanjih muslimanov pa
jih nekatere zenske z zvezami v teh drzavah tudi prodajajo.

Razloge za nakupovanje oblacil predvsem v tujini predstavlja dejstvo, da na slo-
venskem trzis¢u kljub vsemu ni dovolj velike izbire, ki bi zadovoljila osebni okus po-
kritih muslimank. Poleg tega so oblacila iz Bosne in z Bliznjega vzhoda pogosto tudi
cenejSa. Posledica nabavljanja oblacil v tujini se kaze predvsem v tem, da slednje vpliva
na materialno podobo oblacenja stalno ali obc¢asno pokritih, ki se od tradicionalnega
pokrivanja pri Bosnjakinjah precej razlikuje. TakSno odstopanje je $e najbolj ocitno v
primerih, ko Zenske nosijo oblaéila, ki jih imenujejo dZilbab (arabsko: al-jilbab)."> To
so dolge ohlapne obleke, znacilne predvsem za nosnjo Zensk v arabskih drzavah. Barve
in vzorci, ki jih izbirajo za svoja oblacila, so odraz njihovega osebnega okusa, pogosto
pa so manj zivahne ali pisane, kot so jih navajeni bosanski muslimani, kjer so temne

4 HadZija je naziv, ki ga dobi moski potem, ko opravi hadz, romanje v Meko. Zensko, ki je opravila
hadz, imenujejo hadzinica.

15 Fatima Mernissi ob brskanju po slovarjih z namenom, da bi ugotovila pravi pomen besede dzilbab,
pove, da slovar Lisan al-’Arab dZilbab opredeli kot generi¢éno poimenovanje za razli¢ne vrste obla-
Cil: srajce, plasée ipd. V omenjenem slovarju je dzZilbab med drugim definiran kot velik kos tkanine,
ki ga nosi zenska, ali pa kot kos tkanine, s katero si Zenska pokrije glavo in oprsje (prim. Mernissi
1991: 180-181).
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barve, kot npr. ¢rna, siva, temno modra, tradicionalno omejene na kr§¢ansko populacijo.
StarejSe Zenske, ki se skoraj praviloma pokrijejo le ob ¢asu molitve, ob obisku mesdZi-
da ali ob verskih ceremonijah po domovih, kot so iftar, sunecenje, meviud in tevhid, se
namre¢ drzijo tradicionalno svetlih, Zivopisanih tkanin, znacilnih za nos$njo bosanskih
muslimank, in se temnim barvam izogibajo. Te Zenske ponavadi nosijo dolga pisana ali
svetla enobarvna krila, dimije (tursko: dimi, Siroke, nabrane, krilu podobne hlace), blu-
ze, jopice in telovnike. Pokrivajo se z rutami, ki veljajo za tradicionalno bosanske, kot
so Samija, tanka bombaZzna ruta s cvetliénim vzorcem, kerana Samija, bombazna ruta s
cvetli¢no poslikavo, obrobljena s kvackano ¢ipko, ali velika enobarvna stirioglata ruta, ki
jo imenujejo namazbez ma(h)rama. Dimije med Bosnjakinjami danes veljajo za tipi¢no
oblacilo bosanskih muslimank. To ne drzi povsem, saj etnografska evidenca za Bosno
19. in prve polovice 20. stoletja kaze, da so dimije nosile tudi katoli¢anke, pravoslavke in
Judinje (gl. Beljkasi¢-Hadzidedi¢ 1987, 1999). Res pa je, da so se dimije na bosanskem
podezelju vse do danes ohranile le med muslimankami, medtem ko jih pravoslavke in
katoli¢anke ne nosijo ve¢ (prim. Bringa 1997: 65; Sorabji 1989: 36, 46). Na Jesenicah jih
nosijo izklju¢no starejSe zenske, pa Se te zelo redko. Mnoge med njimi navajajo, da je to
oblacilo, ki ga v Bosni nosijo starejSe zenske po vaseh, medtem ko jih mladi in v mestih
Ze dolgo ne sprejemajo vec za svoje. Mlajsa dekleta na Jesenicah tako dimij praviloma ne
nosijo, saj jih imajo za nekaj kmeckega in zaostalega.

Bosnjakinje, ki so se pokrile ali se pokrivajo obcasno, se torej pokrivajo drugace od
vecine, predvsem starejSih Zensk, ki to pocnejo samo, kadar se pokrijejo za obred molitve
ali kaksno drugo ceremonijo, ker tako nalaga vera. Zenske, ki so vedno pokrite, in tudi
mnoge, ki se pokrivajo ob¢asno, svoj na¢in oblacenja imenujejo hidZab.’® Ta izraz razumejo
kot nacin oblacenja, pri katerem so v skladu z islamskimi predpisi pokriti vsi deli telesa
razen dlani in obraza. [zraz izvira iz Korana in danes predstavlja temeljni koncept oblace-
nja muslimank po svetu. Izraza ni mogoce zaslediti v etnografski evidenci oblacil Bosne
v 19. in prvi polovici 20. stoletja, kjer je sicer mogoce zaslediti Stevilne izraze arabskega
izvora, ki so se preko tur§¢ine uveljavili tudi v bosanskem jeziku (prim. Beljkasi¢-Ha-
dzidedi¢ 1987, 1990, 1999). Ravno tako izraza ne pozna vecina starejSih Bosnjakinj, ki
sem jih sreCevala ob razli¢nih verskih dogodkih, kot tudi ne vecina ostalih Bosnjakov in
Bosnjakinj, ki so predvsem nominalni muslimani in verske obrede izvajajo le ob¢asno.

VERSKO ZNANJE

Bosnjakinje so kot najpomembne;jsi razlog za pokrivanje navajale dejstvo, da slednje
predstavlja versko dolznost oz. farz (arabsko: fard).”” Se preden so se pokrile, so pogosto

18 HidZab izhaja iz istega korena (h-j-b) kot glagol hajaba, kar pomeni zastreti, prikriti, zakriti, lo¢iti,
osamiti, oblikovati lo¢nico. Beseda med drugim oznacuje tudi nacin sodobnega pokrivanja musli-
mank, ogrinjalo, zaveso, zastor, zagrinjalo in pregrado (El Guindi 1999: 157).

17V hanafitski islamski pravni $oli je sedem kategorij, ki po¢etje ljudi opredeljuje glede na to, kaj mo-
rajo, kaj smejo in ¢esa ne smejo poceti. Farz predstavlja dejanja, ki so obvezna, haram pa tista, ki
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razmisljale o tem, predvsem pa so se aktivno seznanjale z islamom, da so brale versko
literaturo v bosanskem jeziku, katere je, kot so mi povedali razli¢ni informatorji, po vojni
kar naenkrat v izobilju. Svoje zacetke zanimanja za islam so povezovale s prihodom be-
guncev na Jesenice na zacetku vojne v Bosni. Med begunci naj bi bili namre¢ tudi versko
izobrazeni posamezniki, ki so takrat v mesdzidu priceli voditi verske dejavnosti, poleg
tega pa so takrat pricele prihajati iz Bosne na Jesenice tudi razlicne knjige, iz katerih so
se mnogi Bosnjaki, predvsem mlajSe generacije, zaceli aktivneje informirati o islamu.
Same tako pokrivanje pojasnjujejo z verskim znanjem, kakrSnega naj vecina njihovih
starSev, ki se je versko izobrazila na bosanskem podezelju, od koder jih najve¢ prihaja,
ne bi imela. Ti naj bi znanje o islamu pridobili predvsem od sorodnikov, starSev in starih
starSev ter v lokalnih podezelskih mektebih (arabsko: maktab, koranska Sola, islamski
verouk), kjer naj bi se predvsem osnovnih islamskih praks, izvajanja ritualov, naucili z
ustnim izro¢ilom in ne s samostojnim Studijem primarnih islamskih virov. Tako pa naj
ne bi pridobili poglobljenega razumevanja teh praks in islama nasploh. Ravno zaradi tega
izobraZevanja naj bi bilo med pokritimi zenskami ve¢ mlajsih, saj se predvsem slednje
izobrazujejo na tem podrocju.

Nadina in Selma sta mi, obe pokriti in v zgodnjih tridesetih, ob druZenju na srecanju
muslimanov pojasnili, da sta se za to, da se pokrijeta, odlocili zaradi prebiranja verske
literature:

Tako Nadina kot Selma se strinjata, da je stopnja verovanja odvisna od strahu, ki
ga nosi$ v sebi. Pred vojno naj ne bi bilo prevodov Korana. Vsaj oni naj ga doma
ne bi imeli. Selmin oée je npr. znal veliko sur, vendar ni vedel, kaj pomenijo, in se
zaradi tega tudi ni bal. Selma je povedala, da jo je potem, ko je prebrala knjizico o
hidZabu, postalo strah, kako zelo gresi, enako pa naj bi bilo tudi z drugimi stvarmi
v islamu. Bolj ko se bojis, bolj naj bi se pokoraval Bogu. Rekla je, da so imeli v€asih
le Koran in Takvim, sedaj, ko so na razpolago knjige, pa Sele skozi branje slednjih
spoznas$ in sprejmes islam in se boji$. Bolj ko beres, bolj se bojis. Nadina je v naSem
pogovoru tako dodala: »Pokrivene smo, jer sluSamo Alahovu naredbu.« (Terenski
zapiski, Jesenice, 26. 4. 2004)

cene

Kudi¢ 1993), ki jo je med vojno sponzorirala Savdska organizacija Al Haramain Islamic
Foundation in jo kot brezplacni primerek delila med Bosnjake v Bosni, ta pa je, kot se
zdi, dosegla tudi Jesenice, saj jo imajo shranjeno v knjiznici lokalnega mesdzida. V njej
je seveda interpretacijski vlozek avtorice Mirsade-Merjeme Kudié, ki te verske odlomke
razlaga na precej strog nacin, skratka, nespostovanje te odredbe oznacuje za gresno. Med
islamsko ulemo (arabsko: ulama, islamski intelektualci) po svetu in tudi med raziskovalci,
ki se ukvarjajo z islamom, pa obstajajo zelo razli¢ne interpretacije teh zapovedi in Stevilnih
drugih vpraSanj, ki zadevajo udejanjenje islama v praksi.

so prepovedana. Med obema skrajnima dolo¢iloma so dejanja razvr$¢ena glede na vmesne stopnje
zazelenega in dovoljenega. (Bringa 1997: 160).
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KORAN IN HADISI O POKRIVANJU

Pokrivanje muslimank temelji na primarnih islamskih virih, na Koranu (arabsko: al/-
Qur’an)® in hadisih (arabsko: hadit, prenos, tradicija).”” Naceloma velja, da predstavlja
farz oziroma neizpodbitno versko obvezo.?® Med razli¢nimi interpretacijami pokrivanja
je najbolj razsirjena tista, ki pod pokrivanjem razume pokrivanje las in vratu, ne pa tudi
obraza. Pri tem naj bi bile muslimanke pokrite z ohlapno in neprosojno tkanino, ki pokrije
vse dele telesa razen obraza in dlani. Nekateri interpretatorji Korana in adisov so mnenja,
da naj bi bilo obvezno tudi zakrivanje obraza, spet druge, sicer redkejSe interpretacije,
pa zatrjujejo celo, da pokrivanje sploh ne predstavlja verske obveze. Klju¢ni pojmi, ki se
pojavijo v Koranu v zvezi z oblaéenjem muslimank, so hidzab, dzilbab in himar?'. Osrednji
vir predstavlja Koran, iz katerega se kot temelj pokrivanja najpogosteje navajajo 31. ajet
24. sure ter 53. in 59. ajet 33. sure. Koranski ajeti (ed. ajet; arabsko: a@ya, dokaz, koranski
verz) so v razli¢nih druzbah po svetu deleZni razli¢nih interpretacij, prav tako pa so jih
v razli¢nih obdobjih razli¢no interpretirale razlicne verske avtoritete.

18 Slovesno ustno razglasanje pred publiko (Delcambre 1994[1987]: 42). »Beseda Koran izvira iz be-
sed, ki pomenijo hkrati ‘recitirati’ in ‘brati’.« (El Guindi 1999: 198) Prva Alahova objava (1.610)
bozjemu poslancu Mohamedu je bila igre, kar pomeni recitiraj (Mernissi 1991: 28). Koran je torej
sveta knjiga muslimanov, ki temelji na bozjih razodetjih bozjemu poslancu Mohamedu. Ta jih je z
memoriziranjem na pamet ponavljal svojim sodobnikom. Koran je sestavljen iz sur, ki se naprej de-
lijo na razli¢no dolge gjete oziroma odlomke. Mohamed je objave dobival v obliki ajetev, ki so mu
bili preko angela Gabriela posredovani ob razli¢nih priloznostih. Ob eni priloznosti je bilo lahko
razodetih tudi po ve¢ gjetov hkrati. Ker je bil Mohamed nepismen, so ta razodetja zabelezili njegovi
sodobniki. Zapisovali so jih na razli¢ne podlage, odvisno pac od okolis¢in in razpolozljivega mate-
riala, najveckrat pa je bilo to usnje, kost ali kamen. Zapisi so bili $ele kasneje zbrani in sestavljeni v
tisto, ¢emur danes recemo Koran (El Guindi 1999: 198). Sure se delijo na tiste, ki so bile razodete v
Meki (1.610-1.622), in tiste, ki so bile razodete v Medini (1.622—-1.632), vendar pa v Koranu niso zbrane
po kronoloskem zaporedju, po katerem so bile razodete. Sure, ki so bile razodete v Meki, govorijo
predvsem o osnovnih islamskih nacelih in dolznostih, ki naj bi se jim podrejali muslimani, medtem
ko tiste iz Medine obravnavajo predvsem tematiko, povezano s konkretnimi tezavami in dilemami,
s katerimi se je soocala zgodnja muslimanska skupnost ob svojem formiranju (Mernissi 1991: 29).
Hadlisi so zbirke izrekov in dejanj iz zivljenja preroka Mohameda in njegovih slednikov, ki predsta-
vljajo temelj sune. Med ulemo (islamski intelektualci) se je razvila bogata in elaborirana znanost o
hadisih z namenom preverjanja njihove verodostojnosti. Pri vsakem hadisu se preverja, kdo izmed
Mohamedovih sodobnikov, ki je bil prica dolo¢enemu izreku ali dejanju, ga je izrekel ter v kaksnih
okolis¢inah. Poleg tega se z namenom preverjanja njihove zanesljivosti in avtenti¢nosti preverja
tudi niz ljudi, ki so ga prenasali dalje, saj so bili hadisi zbrani Sele po smrti preroka Mohameda.
Med prenasalci hadisov je mnogo Zensk, zbirali in razlagali pa so jih izkljuéno moski. Zbrani so v
istoimenskih knjigah (Hadisi), ki so naslovljene z imeni njihovih zbiralcev in razlagalcev. Priznanih
je devet zbirk, ki tematsko obravnavajo razli¢ne vidike zivljenja muslimanov po Mohamedovem
zgledu, med njimi pa kot najbolj zanesljivi veljata Sahih Muslim in Sahih al-Buhari (arabsko: sahih,
avtenti¢no, verodostojno; Al Bukhari in Muslim: imena avtorjev zbirk; prim. El Guindi 1999: 198
in Mernissi 1991: 3).

20 Med razliénimi sunitskimi pravnimi $olami obstaja konsenz o pokrivanju (glave) kot obvezen.

2l Oblacilo, ki sluzi za pokrivanje glave, vratu in ramen ter pri tem pus¢a obraz odkrit.
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Najbolj pogosto navajan ajet, ki obravnava pokrivanje Zenskega telesa, je 31. ajet 24.

sure,”?> imenovane An-Nur oz. Svetloba:?

In reci vernicam, naj svoje poglede spustijo,

in naj svoja sramna mesta[**] cuvajo

in naj svojih okrasov ne kazejo, razen kar je zunanjega
in naj svoja zagrinjala[**] spustijo niz prsi[**] svojih

in naj svojih okrasov drugim ne kazejo,

razen mozem svojim

ali o¢etom svojim ali o€etom mozev svojih ali sinovom svojim
ali sinovom mozev svojih ali bratom svojim

ali sinovom bratov svojih

ali sinovom sester svojih ali prijateljicam svojim

ali onim, ki jih njih desnica poseduje,

ali moskim, ki jim Zenske niso potrebne,

ali otrokom, ki Se Zenske golote ne vidijo!

In naj ne udarjajo z nogami svojimi,

da bi se za nakit, ki ga pokrivajo, vedelo!

In Alahu se vsi pokesajte, verniki, da bi uspeh imeli.

Predhodni, 30. gjet, ki nagovarja tudi moske (El Guindi 1999: 154), pa se glasi:
Ti reci vernikom, naj svoje poglede spustijo
in naj svoja sramna mesta [genitalije — op. S.K.] ¢uvajo, kar je za njih bolj

¢ednostno!
Alah res vse ve, kar oni pocnejo!

El Guindijeva izpostavi, da ta ne govori zgolj o pokrivanju telesa, temve¢ tudi o pri-

mernem vedenju, pri cemer zadrZanost nalaga tako Zenskam kot moskim. V 31. gjetu ni

22
23

24

25

26

Sura, poglavje v Koranu.

V Sloveniji zaenkrat $e nimamo uradnega prevoda Korana v slovenski jezik. Jelin¢icev prevod (2003)
namre¢ ni nastal na osnovi arabskega izvirnika in zaradi tega ga Islamska skupnost ne prizna. Pri
odlomkih, ki jih navajam, se tako naslanjam na slovenski prevod, ki pa ga, kjer je to potrebno, po-
skusam pojasniti s pomocjo bosanskega prevoda (gl. Prevod znacenja Kur'ana 1984 Besima Korkuta)
ali angleskih prevodov Fadwe El Guindi (1999) in Fatime Mernissi (1991), na ¢igar dela se v glavnem
opiram pri interpretacijaj koranskih sur. Predvsem Fadwa El Guindi namre¢ opozarja na nedosledno
prevajanje izvirnega Korana iz arabs¢ine v druge jezike, kar naj bi klju¢no vplivalo na razli¢nost
koranskih interpretacij in raznolika razumevanja Korana, torej tudi na razumevanje pravil, ki jih
slednji zapoveduje glede oblacenja.

V izvirniku furoz (arabsko; Murad 2002: 38—39). Tako Murad kot Fadwa El Guindi (1999: 155) furoz
prevajata kot »genitalije« in ne kot »sramna mesta«, vendar pa se je v bosanskem in slovenskem
prevodu uveljavil prav slednji izraz (bosansko: stidna mjesta).

Izvirnik ne govori o zagrinjalu v dobesednem pomenu besede, temve¢ navede hAumur (arabsko; mno-
zinska oblika besede himar), torej oblacilo, ki pokrije lase, vrat, ramena in oprsje, ne pa tudi obraza
(Roald 2002: 259).

V izvirniku dzZujob (arabsko; mnozinska obliko besede dZaib: prsi in vrat; Murad 2002: 41).
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zaslediti izraza hidZab, ki v sodobnem svetu predstavlja enega izmed temeljnih konceptov
pokrivanja, se pa zato pojavi izraz himar. Ta oznacuje oblacilo, s katerim si zenska pokrije
lase in vrat, ne pa tudi obraza. Sura tako ne predpisuje zakrivanja obraza in ravno tako
v njej ni zaslediti izrazov kot sta nikab in litma,” ki se v arabskem jeziku jasno nanasata
na vrsto oblacil, s katerimi se zakrije obraz. (prim. El Guindi 1999: 155).

Z ajetom so opredeljeni tudi ljudje, pred katerimi je Zenska lahko odkrita (pred ka-
terimi sme »kazati svoje okrase«). To so osebe, za katere velja tabu incesta, torej moski
sorodniki, ki se jim rece mahrem: moz, oce, o¢e moza, brat, sinovi, sinovi moza, ocetov
brat, materin brat, sinovi bratov in sester ter »brate po dojenju« (prim. El Guindi 1999:
98). Zenska pa je lahko poleg tega odkrita tudi pred mogkimi, ki jih diskvalificira njihov
status (suznji), aseksualno stanje (evnuhi) ali seksualna nezrelost (mladoletni decki) ter
seveda tudi pred drugimi zenskami (prim. El Guindi 1999: 85-86). Zanimivo je, da naj
bi bila ta doloc¢ila po mnenju nekaterih strozje naloZzena mlaj$im kot starejSim zenskam,
pri katerih naj bi bila dopustna manj$a doslednost v pokrivanju. 60. ajet 24. sure namrec
pravi, da starejSe zenske brez upanja na poroko lahko odloZijo svoja oblacila, vendar pa
kljub vsemu to ni ravno zazeleno (prim. Roald 2002: 255).

O obleki govori tudi 59. ajet sure Al-Ahzab oz. Zavezniki. Tudi ta poudarja pomemb-
nost zadrzanega vedenja, poleg tega pa je v njem uporabljen izraz dzilbab, ki v arabs¢ini
oznacuje ogrinjalo ali kak$no drugo vecje ohlapnejse oblacilo, s katerim si Zenska pokrije
telo (prim. El Guindi 1999: 155):

Vere znanilec, reci zenam svojim in heram svojim
in vernikov Zenam, naj svoje obleke spustijo![*]
Tako bodo najlaze prepoznane in nadlegovane ne bodo.

Omenjeni gjet sure Al-Ahzab po mnenju nekaterih avtorjev pokrivanje opredeljuje kot
javni znak islamske identitete in preventivni ukrep pred nadlegovanjem. Helen Watson
tako opozarja, da sta bili obe suri, tako 24., An-Nur kot 33., Al-Ahzab, razodeti pet oziroma
Sest let po hidzri (arabsko: higra, preselitev),” zaradi ¢esar bi lahko njuna navodila o obla-
¢enju razlagali tudi kot manifestacijo procesov uvajanja osebnih in druzbenih vedenjskih
kodeksov v novonastajajo¢i muslimanski skupnosti (prim. Watson 1994: 145).3

27 Turbanu podobno pokrivalo za glavo, s katerim si moski ali Zenske zakrijejo tudi obraz pod o¢mi.
Nekoliko spominja na tuareski tegelmust (gl. npr. slikovni material v El Guindi 1999).

2V izvirniku »naj se pokrijejo z dzZilbabom« (El Guindi 1999: 155).

¥ Preselitev iz Meke v Medino, ki zaznamuje zacetek islamskega obdobja. Bolj kot geografski premik
hidzra oznacuje razdor z druzino, klanom in povezavo z drugimi klani. V zgodovini islama je kljuc-
nega pomena, saj razdeli ¢as na dve obdobji; na obdobje pred hidzro (obdobje plemenske ureditve)
in obdobje nove dobe, utemeljene na islamu, ki obenem predstavlja versko sporocilo in organizacijo
nove verske skupnosti (prim. Delcambre 1994[1987]: 65).

30 Mnogi gjeti, tudi navedeni, naj bi nastali kot odgovori na konkretne tezave, s katerimi so se muslimani
in Mohamed soocali ob zacetkih formiranja muslimanske skupnosti. V Medini naj bi predvsem v ¢asu
od poraza v bitki pri Uhudu leta tri po hidzri (1.625) do zmage nad Meko leta osem po hidzri (1.630),
poleg vojaskih neuspehov proti Meki in njenim zaveznikom, prihajalo do Stevilnih nesoglasij in spo-
rov med Mohamedom in njegovimi nasprotniki. Po obleganju Medine, leta pet po hidzri (1.627), naj
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HIDZAB

Nekateri interpretatorji Korana v zvezi s pokrivanjem navajajo tudi 53. ajet sure
Al-Ahzab. Ta ne govori niti o pokrivanju niti o obla¢enju nasploh:

Verniki! Ne vstopajte v sobe Vere znanilca,

razen, ¢e se vam zaradi hrane dovoli,

ne cakajoc, da se ono pripravi!

Vendar, ¢e boste pozvani, vi vstopite, pa ko jeste, se razidite,

pogovoru se ne predajajoc!

To res Vere znanilca vznemirja in pred vami ga je sram,

A Alah se resnice ne sramuje!

A ko od njih [Mohamedovih Zena — op. S.K.] nekaj zahtevate, izza zastora [hidzab
— op. S.K.] to od njih zahtevajte!

To vam je za srca vasa in za srca njihova Cistejse!

Ajet naj bi govoril o zasebnosti Mohamedovega doma in o njegovem druZinskem
Zivljenju ter poloZaju njegovih Zena. Objavljen naj bi bil, ko se je pojavila potreba po varo-
vanju njihove zasebnosti, ko je bilo potrebno omejiti vstop tujih moskih v zasebne prostore
Mohamedovih Zena, in tako nakazati tudi zazeljeno vedenje obiskovalcev do njih. Govoril
naj bi o fizi¢ni lo¢nici, ki naj bi lo¢evala prostor, kjer so se zadrzevale Mohamedove Zene
od tistega, kamor so vstopali moski, ki so obiskovali Mohameda.?! Ajet ne govori o Zenski
obleki (El Guindi 1999: 154), saj koranski izraz hidzZab v prvotnem pomenu ne oznacuje
obleke. Sele kasneje se je njegova raba s fizi¢ne, prostorske loénice, prenesla na mobilno
lo¢nico v podobi obleke. Danes se hidzab najpogosteje povezuje ravno z oblacenjem, ki
zadeva pokrivanje telesa in glave.

O oblacenju govorijo tudi nekateri hadisi, pri ¢emer vecina govori o moskih in le
nekateri omenjajo Zensko obleko. Bolj kot na oblacenje pa dajejo poudarek skromnemu
in zadrzanemu vedenju. Dva hadisa opisujeta, kako so bile pokrite medinske Zenske po
razodetju koranskih agjefov o obladenju: obleCene naj bi bile v ¢rno, da bi se locevale od
drugih nemuslimank. Spet drug hadis pripoveduje o tem, da je Mohamed neki Zenski,
ki je vprasala, kaj naj stori, ¢e nima dzilbaba, odgovoril, da naj jo njena sestra pokrije s

bi naraslo $tevilo nasprotnikov, ki so bili nezadovoljni z Mohamedovimi vojaskimi neuspehi. Ozracje
v Medini naj bi postalo napeto, varnost prebivalcev pa naj bi se zmanjsala. Zenske na ulicah naj bi ne
glede na njihov status nadlegovali moski. Svoje nesramno vedenje naj bi pri Mohamedu opravicevali
s trditvijo, da se tako vedejo le do Zensk, za katere mislijo, da so suznje. Navedeni ajef naj bi bil tako
objavljen kot posledica tak$nega vedenja: muslimanke naj se na viden nacin lo¢ijo od drugih Zensk in
tako ze v naprej preprecijo izgovore nadlegovalcev (prim. Mernissi 1991: 108, 178—180).

31 Ajet naj bi bil izreCen ob praznovanju Mohamedove poroke z Zajnab Bint Jahs, ko naj bi se trije iz-
med gostov zadrzali pri pogovoru v Zajnabini sobi dlje ¢asa, kot je bilo za situacijo primerno. Ko so
gostje odsli, naj bi se Mohamed vrnil v Zajnabino sobo in medtem ko je zagrinjal zaveso med njim
in Anasom, ki je e stal pred vrati, izrekel 53. ajet 33. sure (Mernissi 1991: 86—87). Bozje razodetje
0 hidZabu naj bi torej sovpadalo z zastiranjem fizi¢ne zavese, ki jo je Mohamed zagrnil med sabo in
¢lovekom, ki je stal pred vhodom njegove porocne spalnice.
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svojim. Hadis, ki se pripisuje Mohamedovi najmlajsi Zeni Aisi, pa opisuje, kako je njena
sestra Asma v Mohamedovo hiso vstopila v prosojnih oblacilih. Ob tej priloZnosti naj bi
jo Mohamed opozoril, da lahko polnoletna Zenska (tista, ki je docakala menstruacijo), po-
kaze »le to«, pri ¢emer naj bi pokazal na svoj obraz in dlani (prim. Roald 2002: 265-266).
Zenska obleka naj bi po hadisih, ki bolj eksplicitno kot Koran predpisujejo pokrivanje
zensk (ob tem je potrebno poudariti, da gre pri tem tudi Ze za inerpretacijo Korana s
strani Mohamedovih sodobnikov), pokrila celotno telo razen obraza, dlani in stopal (po
nekaterih interpretacijah morajo biti tudi ta pokrita), pri tem pa naj bi bila obleka dolga
in neprosojna. Zenska naj bi se tako obla¢ila od nastopa polnoletnosti naprej. Hadisi sicer
ne predvidevajo jasno dolo¢ene oblike oblacenja, iz njihovih opisov obleke pa je mogoce
razbrati, da so ljudje verske norme oblacenja v Mohamedovem ¢asu izpolnjevali na raz-
li¢ne nacine in z razlicnimi vrstami oblacil (prim. Roald 2002: 267).

Interpretacije koranskih ajetov in tudi hadisov na katerih se utemeljuje pokrivanje, so
precej raznolike (prim. Roald 2002: 260) in se v razli¢nih okoljih manifestirajo skozi zelo
razli¢ne materialne oblike in prakse. Anne Sofie Roald tako pojasnjuje, da je za prakse
pokrivanja bolj kot so sami islamski viri, torej tekst, pomembno njihovo razumevanje, na
slednjega pa vplivajo dejavniki, kot so splosno razumevanje islama s strani posamezni-
ka, njegova izobrazba, osebnost ter okolje, v katerem se te interpretacije odvijajo (Roald
2002: viii, xii 68, 91).

ISLAM IN TRADICIJA

Razli¢ne interpretacije pokrivanja je opaziti tudi med BosSnjakinjami. Razlage se
razhajajo tako glede na njihovo versko izobrazbo in okolje, v katerem so se seznanile
z islamom, kot tudi glede na to, h katerim interpretacijam in mezhebom oz. islamskim
pravnim Solam se nagibajo.

Tako mlajse generacije Bosnjakinj, ki svoje znanje o islamu ¢rpajo iz verske literature,
prebiranja Korana in hadisov, pogosto navajajo, da starejSe generacije niso na pravilen
nacin seznanjene z islamom in da zaradi tega tudi njihove verske prakse niso dosledne.
Na to so me Ze takoj ob mojem prihodu na Jesenice opozorile tudi pokrite Bosnjakinje,
ki sebe kot muslimanke niso dozivljale kot reprezentativne za Slovenijo, in poudarile, da
bom pravo predstavo o pokrivanju dobila Sele potem, ko jih bom primerjala z ostalimi
muslimankami na Jesenicah, ki se ne pokrivajo:

Belma: Ves, res je, da nosimo ruto, ampak drgac¢ nismo ni¢ posebnega. Jaz tudi
ne vem, kaj bi me tebi lahko na primer ponudile. Profil navadne muslimanke v
Sloveniji je taksen, da ko jo vprasas, kaj je po veri, bi rekla muslimanka, kaj je po
nacionalnosti, tud muslimanka, mol ne, posti, ko pa jo vprasas, zakaj posti, pa ne
bi vedla. To je delavka za nekim strojem, s kon¢ano osnovno $olo. Ki ni pokrita ...
In po moznosti kadi. Za muslimane tu je tradicija in islam eno in isto. (Terenski
zapiski, Jesenice, 15. 5. 2004)
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Tako so izpostavile, da Zenske, ki zamenjujejo islam s tradicijo, tudi kadar se pokrijejo,
tega pogosto ne naredijo v skladu z verskimi predpisi. Navajale so, da si nekatere zenske
ob molitvi ne pokrijejo las v celoti, da jim izpod rute pogosto uhajajo prameni ali pa da
si ruto zavezejo na tilniku, tako da vrat ostaja odkrit, vse to pa ni v skladu z islamskimi
predpisi. Njihova razlaga takih odstopanj je bila, da te Zenske v resnici ne razumejo
pravega pomena pokrivanja in da tako v kombinaciji z ruto nosijo celo kratke rokave ali
oprijeta oblacila. Tako sem tudi sama imela priloznost pred nekim blokom na Jesenicah
videti starejSo muslimanko v kratkih rokavih, ki je nosila ruto.

Zenske so pogosto izpostavljale razliko med pokrivanjem, ki temelji na verskem
znanju, in tistim, ki temelji na tradicionalnem razumevanju islama. Nekega dne sem obi-
skala AiSo. Njena mama Adila se je ravnokar vrnila s potovanja v Tunizijo in navduSeno
pripovedovala o svoji izku$nji. Sama se ne pokriva, v Tuniziji pa je stalno nosila tudi
kratke rokave. Rekla je, da so jo Tunizijci, potem ko so slisali, kako ji je ime, zgrozeno
vprasali:

Kaksna si ti muslimanka v kratkih rokavih? Mi nismo nobeni muslimani proti
njim. Tam ni ustavljanja na ulici in pogovarjanja med moskimi in zenskami. Tam
si re¢ejo sam Eselamu alejkum! In grejo naprej. Nema! (Terenski zapiski, Jesenice,
24.6.2004)

Nato je nadaljevala, kako se oblacijo Tunizijke. Barve in vzorci rut, ki jih nosijo, naj
bi imele svoj pomen in moski naj bi po barvi rut vedeli, kaksen status ima zenska. Adila
je namre¢ opazila, da zenske za pokrivanje izbirajo razli¢ne barve rut, in je vpraSala
vodica, kaj katera pomeni:

Crna pomenti, da je vdova in se no&e spet poro¢it. Crna s plavim trakom, da je vdova
in i§¢e moza. Roza, da je zarocena in ima fanta. Moski vejo, da je zasedena. Bela,
je zenska, ki je locena, pa nima otrok. Rjava, je locena po svoji krivdi, ker ni mogla
imeti otrok. Barva starega zlata, una med bledo oranzno in rjavo, je lo¢ena, ampak
ne po svoji krivdi. (Terenski zapiski, Jesenice, 24. 6. 2004)

AiSa, ki je pokrita in intenzivno prebira versko literaturo in razli¢ne islamske alime
(arabsko: alim, mn. ulamd, ucenjak), je to opisovanje hitro pokomentirala, reko¢:

... barva v islamu nima nobenega pomena. To je stvar tradicije. Barva obleke, ki
jo nosi muslimanka, ne sporoca nicesar. Sporo¢a pa zato njena obleka. Ruta je ka-
rakter, odraz zenske. Govori o njeni morali. Nosi vrline pravoverne muslimanke.
Pomeni, da je posStena, delavna, zvesta, spostljiva, pomeni, da ta Zenska ne more
poceti vsega, kar po¢no nemuslimanke. Npr. ne more hoditi v diskoteke. Ruta ni
samo nacin oblacenja, temvec je veliko vec. Ruto si vsak razlaga po svoje. Zato pa
dekleta hodijo naokoli v kavbojkah in oprijetih majicah, gor pa zavite. (Terenski
zapiski, Jesenice, 24. 6. 2004)
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Njena interpretacija je temeljila na poznavanju hadisov in Korana, kjer, kot smo vi-
deli, dejansko ni eksplicitno navedeno, v kaksna oblacila naj bi se muslimanke oblacile,
temve¢ predvsem, kako naj bi se zenska pokrila. Pokrila naj bi torej lase, vrat, telo do
dlani in stopal. Navedeno je tudi pred kom naj bi bila pokrita. Tako mi Adila, ki je sicer
prihajala iz zelo verne muslimanske druzine, pravzaprav ni znala povedati, pred kom naj
bi muslimanka sploh morala biti pokrita. AiSin brat Hamdija in Adilin sin je bil tako kot
Aisa globoko veren moski, ki je pred casom opravil tudi hadz (arabsko: hagg, romanje v
Meko)* in nasploh dal veliko na spoStovanje verskih pravil. Veliko se je posvecal preu-
¢evanju islama in si v tistem ¢asu tudi iskal Zeno, ki bi bila v skladu z islamskimi pravili
pokrita. Ko me je skrbelo, ¢e sem dovolj spostljiva, sem Adilo vprasala, ¢e Hamdijo moti,
da sem na obisku v kratkih rokavih. Rekla mi je:

... ¢e jaz nimam dolgih rokavov, zakaj bi jih imela ti. Tud jaz bi se morala pokrit
pred sinom, ne pa da sem tkole u kratkih rokavih. Pred sinom hadZzijem bi se morala
oblect v dolge rokave, to da sem pred njim u kratkih rokavih sploh ni lepo.

S.K.: Ampak vi ste njegova mama, jaz pa sem na obisku in z njim nisem v sorodu.
(Terenski zapiski, Jesenice, 24. 6. 2004)

Adila je po ljudskih teorijah razumela, da se ¢lovek, ki opravi hadz, ocisti vseh grehov,
in da se mora, ko se vrne s hadza, truditi, da »hadz zadrZi«, torej, da ostane Cist. Ker ni
vedela, da se materi pred sinom ni treba pokrivati, je mislila, da je to greh. V tem kontekstu
je pojasnjevala tudi razloge, zakaj se na hadz odpravljajo predvsem starejsi ljudje in zakaj
nekatere Zenske po hadzu, med katerim morajo biti pokrite, ostanejo pokrite tudi, ko se
vrnejo. Tako je na moje vprasanje, zakaj se pokrivajo predvsem mlade Zenske, medtem
ko njihove mame sploh niso pokrite, odgovorila:

Adila: To so punce, ki so zacele s temelja. To, da si pokrita, je pa temelj. Sajma se
je pokrila na hadzu.

S.K.: A ko gre Zenska na hadz, se mora pokrit za vedno?

Adila: A seveda. Lih zato gredo pa ponavadi na hadz starejsi, ker je to tko tezko
zadrzat. Zene se pokriju preden grejo na hadz, e se pa potem odvijes, vse zgubis.
In kaj ti bo pol ves denar in vse kar si dal, da si ke sploh Sou. (Terenski zapiski, 24.
6.2004)

Na tak nacin se je pokrila tudi Sestdesetletna Esma, ki mi je v pogovoru povedala,
da dolgo ni zZivela v skladu z islamom, vendar pa, da za kesanje nikoli ni prepozno. Ko se
je pokesala, je zacela Ziveti z islamom in tako opravila tudi sad? ter se od takrat naprej
nikoli ve¢ ni odkrila. Rekla je, da je Zalostno, da so nekatere starejSe Zenske, ki so bile
z njo na hadzu, po vrnitvi odlozile ruto, saj so tako ponovno postale gresnice. Ceprav je
pokrivanje razumela kot versko dolznost muslimanke in svoje dolgoletno nespostovanje
islama poskusala popraviti in se tako odkupiti Alahu tudi s tem, ko se je pokrila, je tudi

32 Zadnji od petih islamskih stebrov.
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v njenih interpretacijah pokrivanja opaziti, da njeno znanje o islamu bolj kot na islam-
skih virih temelji na ustnem izro¢ilu in zgledovanju po bosanski tradiciji, kjer so starejse
zenske pokrite tudi v pozni starosti. Kot smo prebrali, naj bi po nekaterih interpretacijah
starejSe zenske bile pokrivanja oproscene. Pri opisanih interpretacijah pokrivanja se izri-
sujejo predvsem razlike v razumevanju islama med tistimi, ki so znanje o njem pridobili
na bosanskem podeZelju od sorodnikov v obliki ustnega izro€ila, in tistimi, ki so se do
njega prebili skozi §tudij razli¢nih islamskih tekstov.

Taksne razli¢ne stile islamskih praks bi lahko pojasnili z Gellnerjevim modelom razli-
kovanja med visokim in nizkim ali ljudskim islamom. Sam razlikuje med tako imenovanim
urbanim — visokim islamom, katerega nosilci naj bi bili predvsem razli¢ni islamski ucenjaki
in urbani srednji razred, ki naj bi se pri svojih praksah opiral predvsem na pisne vire, in
podezeljskim - ljudskim islamom, ki naj bi bil prej kot v preucevanje »crke« usmerjen v
ustno izroc€ilo in pisano besedo pogosto izrablja v magi¢ne namene, kot so izdelovanje
amuletov, pisanje urokov ipd. Vrednote, ki naj bi jih po njegovem zastopali sledniki viso-
kega islama, so red, izpolnjevanje predpisov, resnost in Studij, medtem ko naj bi bili sledniki
nizkega islama bolj usmerjeni v verske izkusnje, povezane z ekstazo in mistiko. Ljudje, ki
naj bi bili pristasi visokega stila, naj bi zavracali histerijo, pretirano izkazovanje emocij in
poudarjali monoteisti¢no in nomokratsko naravo islama ter bili zelo previdni glede praks,
povezanih s Sirkom (arabsko; pripisovanje Bogu enakega in zaradi tega politeizem), torej s
praksami, v katerih se ljudem pripisuje lastnosti, ki naj bi bile edinstvene Bogu. To pa so na
primer sposobnost videnja v prihodnost in druge vrste mediacije med Bogom in ¢lovekom,
v katere se ljudski islam, ravno nasprotno, koncentrira. Medtem ko naj bi bil visoki islam
precej usmerjen k puritanizmu in skripturalizmu, torej k doslednemu spostovanju pisane
verske besede, naj bi bil nizki usmerjen predvsem v razli¢ne kulte svetnikov in magi¢ne
obrede ter bi bil potemtakem sinkreticen, vkljuceval naj bi tudi elemente lokalnih tradicij,
ki naj islamu ne bi bili lastni (Gellner 2003[1992]: 9-21).

Ceprav taksna delitev ni vedno povsem jasna in marsikdaj ta dva stila prehajata eden
v drugega, bi lahko rekli, da se takSne vzporednice izrisujejo tudi med Bosnjaki in Bo$nja-
kinjami pri razumevanju pokrivanja in tudi drugih verskih pravil. V ljudsko razumevanje
pokrivanja so usmerjene predvsem starejSe Bosnjakinje, ki praviloma prakticirajo zgoraj
opisano »tradicionalno« pokrivanje, te pa so v slovenska mesta migrirale predvsem z
bosanskega podezelja in se o islamu niso posebej »dodatno izobrazevale«. Isto velja za
tiste njihove potomce, ki se niso poglobljeno ukvarjali z islamom. Tako sem jih pogosto
slisala komentirati, da svoj islam izvajajo tako, kot so jih naucile njihove matere, ocetje,
stari starsi ali hodZe na bosanskem podeZelju. Ravno slednje pa so mi, potem ko smo se
bolj zblizale, pripovedovale tudi o izdelovanju hamajlij (arabsko: hama’il, talisman)® in
hodzah, ki so jih z njimi pozdravili, ker jih je nekdo urocil. Tako mi je Suada povedala,
da jo je njen sin Mensur, ko je bil operiran, prosil, naj mu prinese za sre¢o hamajlijo,
obesek, ki se ga lahko kupi ali ga hodza izdela v prav dolo¢en namen. Gre za obesek v

3 Gre za koranske ajete, ki se hranijo v majhnih torbicah ali medaljonih, ter jih nosijo okoli vratu
ipd.
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obliki etuija, v katerem so spravljene »besede iz Korana«. Ko je pred leti imela zdravstvene
tezave, naj bi se s tem namenom na /#odzo v Bosni obrnila tudi sama.

POKRITA TAKO, DA LASJE OSTANEJO ODKRITI

Tisti, ki so se drzali pisane islamske besede, so praviloma zavracali taksne prakse,
ki jih Gellner opise kot nizki oz. ljudski islam. Vendar pa so tudi med »skripturalisti«
interpretacije Korana in hadisov razli¢ne. Tudi med njimi ni enotnih predstav o tem, kako
naj bi zgledalo pokrivanje muslimank. Pri navajanju opisov pokrivanja se tako sklicu-
jejo na razline hadise prav tako pa razli¢no interpretirajo tudi koranske ajete. Najvecje
razhajanje je ravno glede barv oblacil, o kateri koranski ajeti ne govorijo, pa tudi glede
tega, ali je potrebno zakriti tudi obraz ali ne. Med nekaterimi Zenskami, ki se pokrivajo
le ob¢asno, obstaja tudi prepri¢anje, da pokrivanje glave za Zensko niti ne predstavlja
stroge verske obveze.

Dejansko vec¢ina Bosnjakov, med katerimi je veliko takih, ki so se posvetili tudi §tu-
diju islama, ne samo da islamskih oblacilnih praks ne prakticira, temve¢ ob moji omembi
zanimanja za oblacilni kod muslimanov, predstav o njem sploh niso povezovali z islamom.
Maida in Enes sta nekega vecera, ko smo se vracali s predavanja o bosanskih heraldi¢nih
simbolih na Filozofski fakulteti v Ljubljani, razpravljala o temi moje raziskave »oblacilne
prakse in muslimani«, kakor sem jima jo predstavila:

Oba oblecena v ¢rne usnjene plasce in obuta v ¢rne usnjene Cevlje sta se premerila
od nog do glave. Maida je povzela tisto, kar je videla: »Oblacilne prakse ... Aha!
Crno usnje ... érno usnje ...« Enes pa jo je opozoril »Pazi, zdej bodo pa mislil, da sva
skina, ne muslimana«. (Terenski zapiski, Ljubljana, 15. 5. 2005)

Enes je prisel v Ljubljano po vojni v Bosni kot $tudent arhitekture, Maida pa je bila
Studentka zgodovine in se je z druZzino iz Sarajeva preselila v Ljubljano na zacetku voj-
ne. Oba sta o islamu ocitno vedela in prebrala veliko ter trdila, da so vero doma vedno
spostovali in da jo spostujeta tudi sama. Ko sem Maido vprasala o pokrivanju, je vneto
zatrjevala, da nikjer v Koranu ne pise, da bi morala imeti pokrito glavo. Sklicevala se je
na 31. gjet sure An —Nur (31:24), ki govori o »sramnih mestih« (»... in naj svoja sramna
mesta ¢uvajo, in naj svojih okrasov ne kazejo, razen kar je zunanjega, in naj svoja zagrinjala
spustijo niz prsi svojih ...«).** Dejala je, da tako kot je oblegena, ostajajo njeni »sramni

3V islamu pokrivanja ni mogoce interpretirati skozi prizmo sramu, povezanega s spolnostjo in te-
lesnostjo. Izvorni islam namre¢ ne pozna enakega koncepta sramu, kot ga poznata kr§c¢anstvo ali
judovstvo (El Guindi 1999: 140-143). Po drugi strani pa je res tudi to, da so se interpretacije pri-
marnih islamskih virov oblikovale pod vplivom razli¢nih tradicij, s katerimi se je islam sreceval, ko
se je §iril v razli¢ne predele sveta. Judovstvo in kr§canstvo (npr. biblijske zgodbe) sta tako pogosto
vplivala na interpretacije Korana in posredno tudi na razumevanje muslimank v druzbi (Kassam
2000: 226-227). Koncept aurat-a (arabsko) oz. avret (bosansko), ki je povezan tudi s koranskimi
interpretacijami pokrivanja, naj bi bil tako, kot opozarja Fadwa El Guindi (1999: 140-143), pogosto
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deli« vedno pokriti, da svojih okrasov (prsi) ne razkazuje in da so »zunanji okrasi«, nakit,
na primer uhani, verizica ipd., tisti, ki jih sme »razkazovati«. In da ravno tako sme kazati
na primer svoje komolce, ki zanjo ne predstavljajo »sramnih delov«. Nato je omenila, da
tako piSe v Koranu in da sama uposteva le, kar pise v Koranu, medtem ko Aadisi pred-
stavljajo korpus verskih spisov o zivljenju preroka Mohameda in njegovih sodobnikov,
ki so nastali po prerokovi smrti in potemtakem ne predstavljajo bozje besede, temvec
svojevrstno folkloro, na katero pa se sama pozvizga.

Po nekaterih interpretacijah Korana pokrivanje las dejansko ni pojmovano kot
obvezno. Mnenja razli¢nih interpretatorjev se namre¢ glede vprasanja pokrivanja kot
neomajne in nesporne verske dolznosti pogosto razhajajo, saj v Koranu dejansko nikjer
ni eksplicitno zapisano, kako in s ¢im naj bi se Zenska pokrila, zaradi Cesar je koranska
osnova za to prakso dejansko vprasljiva (prim. Watson 1994: 146). Med tistimi, ki so proti
tej praksi, je tudi mufti** Soheiba Ben Sejh iz Marseillesa, ki meni, da je bilo pokrivanje
zapovedano z namenom, da bi se obvarovalo zensko dostojanstvo na nacin, primeren ¢asu
objave Korana. V sodobnosti naj bi Zensko dostojanstvo bolj kot pokrivanje, zagotavljala
ravno izobrazba (Brown 2001: 111-112). Tudi Maida je svojo interpretacijo pokrivanja
gradila na podobnem razumevanju in menila, da je kljub temu, da ni pokrita, oblecena
skladno z islamskimi predpisi.

ZAKRIVANJE OBRAZA?

Pokrivanje je nasploh razumljeno na najrazli¢nej$e nacine. Tudi med muslimankami,
ki pokrivanje razumejo kot obvezo. AiSa me je ob neki priloZnosti opozorila, da se sama
pokriva drugace kot nekatere druge Zenske na Jesenicah. Tistega dne je bila oblecena v
roza obleko in roza Sal. Obleka ni bila ozka, pa tudi ne pretirano Siroka. Tudi $al, s kate-
rim si je ovila glavo, ni bil pretirano velik. Z njim si je ovila le glavo in vrat, medtem ko
je ramena pustila odkrita. Lahko bi rekli, da je delovala nadvse elegantno. Zase je sicer
pogosto dejala, da sama prakticira turski stil, ki je drugacen od jordanskega in nasploh
arabskega. Pogosto je nosila hlace z razli€nimi tunikami, ki so segale nad kolena in skoraj
nikoli je nisem videla v dZilbabu. Pri svojih razlagah pokrivanja se je naslanjala na pisanje
islamskih ucenjakov, ki zastopajo bolj liberalna tolmacenja Korana, predvsem na dela
islamskega alima Jusufa El Kardavija. Ta naj bi za muslimanke, ki Zivijo v Evropi in so
zaradi svojega oblac¢enja v nemuslimanskem okolju izpostavljene, imel za sprejemljivo

napacno interpretiran. Ta navaja, da se ga v angleskih tekstih pogosto napac¢no povezuje s tistimi
deli zenskega telesa, ki naj bi v islamu predstavljali »moralne madeze«, zaradi ¢esar naj bi morali
biti pokriti. Kot arabsko govoreca razlagalka Korana in hadisov navaja, da dejanski pomen izraza
v Koranu oznacuje ranljivost, ki jo je potrebno obvarovati (El Guindi 1999: 140-143). Vendar so se
interpretacije Korana in njegovih konceptov v novih okoljih in skozi ¢as pogosto tudi spremnijale,
tako da tudi BoSnjakom avret danes predstavlja »sramne dele na ¢loveskem telesu, ki jih je treba
pokriti« (Skalji¢ 1989: 106).
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nosenje klobuka ali kape namesto rute. Pogovarjali sva se o tem, kako se oblac¢ijo musli-
manke in muslimani na Jesenicah:

Aisa: Saj tudi tko kot sem jaz zdajle oblecena, je po njihovem mnenju nesprejem-
ljivo.

S.K.: Zakaj?

Aisa: Prvi€ roza barva, Ze s tem menda zavajam. Potem je pa obleka Cisto preozka,
da bi bila v skladu z njihovimi prepri€anji. Ti ne bo$ Dino nikoli videla, da bi dala kaj
takega nase. Ona je vedno v temnih oblekah in rutah in v Sirokih oblekah. Opazuj,
pa bos videla. In tudi rute so vedno velike. Jaz vedno pravim 2 krat 2. To mora biti
vse Cez ramena. (Terenski zapiski, Ljubljana, 25. 5. 2004)

Aisa je pripovedovala o nacinu oblacenja, pri katerem se nekateri Bosnjaki in Bo-
Snjakinje pogosto razen na koranske ajete sklicujejo tudi na razli¢ne hadise, ki opisujejo
oblacila Zensk pa tudi moskih. Ti ljudje so pogosto govorili, da sledijo suno preroka
Mohameda. Tako mi je Dina ob najinem prvem sreanju pojasnjevala, kako naj bi se
muslimanke oblacile. Poudarila je, da je oblacenje potrebno interpretirati tudi s hadisi,
ne samo s Koranom.

Dina: To je ves kako, ¢e bos §la do neke zenske, ki ima drugacno prepricanje, ti bo
ona rekla, ja pa¢ po Koranu pise, »i neka spuste vela preko prsa svoja«, se prau da
pise nej spustijo obleke svoje ez prsa. In ona bo rekla, da to ne pomeni, da moras
pokrivati, da moras nositi hidzab. Do nekoga bos §la in bo rekel »ja, neka spuste vela
preko prsa svoja pise v Koranu, to se prau, od tukaj se spusti velo dol, od tukaj se
spusti pregrinjalo dol [kaZe na vrh glave — op. S.K.] in ti bo rekel, da moras $e tole
pokrit [obraz — op. S. K.] Razumes. Lahko ti je drugaéna interpretacija vsega tega.
Ce pa pogledas $e hadise zraven, oziroma, e pa povezes §e s suno, potem pa dobis
nekaj drugega. BoZzji poslanec je rekel, »zena, ko postane polnoletna, pokrije vse
razen rok od tukaj do tukaj [dlani — op. S.K.] in pa obraza.

S.K.: In to je prav eksplicitno. In v kermu hadisu je Ze to?

Dina: To mislm da je El Buhari. (Intervju, 17. 3. 2004)

Sama je bila resni¢no pogosto oblecena v oblacila temnejsih barv, nosila je dZilbabe
in velike rute, ki so ji skoraj vedno pokrivale tudi ramena. Vendar se takrat, ko sem jo
spoznala, tega nisem zavedala. Sele Aisino opozorilo na razlike med pokritimi me je
opomnilo na to, da sem Dino dejansko videvala povecini obleceno ravno tako. Kot mi
je ob neki priloznosti dejala, se je namre¢ pri izbiri barve za svoja obladila ravnala tudi
po nekem hadisu, v katerem piSe, da naj bi bile Mohamedove Zene videti kot vrane, ker
so bile v ¢rnem, in so se ji zaradi tega temnejSe barve zdele primernejSe od svetlih ali
kricecih. Vendar sama ni bila obleCena izklju¢no v ¢rno, ravno tako pa se ni sklicevala
na pokrivanje obraza tako kot nekatere druge Bosnjakinje, ki se vedno oblacijo le v ¢rno.
Na srecanju muslimanov na Poljanah sem se o tem pogovarjala z Nadino, ki se je sicer
tja pripeljala iz Trbovelj. S seboj je pripeljala tudi trinajstletno héerko, ki je bila za tisto
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priloznost ravno tako oblecena v ¢rno obleko in imela glavo pokrito s ¢rno ruto. Rekla
je, da je pokrita tri leta in da si zeli, da bi se tudi njena h¢i, ko bo dobila menstruacijo,
torej ko bo v skladu z islamskimi naceli polnoletna, pokrila. Opazila sem, da ima precej
radikaliziran odnos do islama. Ko sem jo vpraSala, kaj meni o nikabu, tj. kosu oblacila,
kipokriva obraz in ga danes nosijo nekatere BoSnjakinje v Bosni, predvsem pa v arabskih
dezelah, je brez obotavljanja odvrnila, da je to obveza, ker naj bi v Koranu pisalo,

... neka se vidi samo ono, §to je spoljasnje, a to je odjec¢a. (Terenski zapiski, Jesen-
ice, 26. 4. 2004)

Belma in Dina na primer nikaba tako nista razumeli kot farz, temve¢ kot nekaj, kar
naj bi bilo pohvalno, vadzib. Ker sta se pri interpretaciji Korana navezovali tudi na Aadis,
v katerem je opisano, da naj bi bil obraz Zenske odkrit. Nadina pa, ki se je ravno tako
navezovala na Koran kot tudi na hadise, tega hadisa pri svojih interpretacijah pokriva-
nja ni upostevala. »lzbrala« je le tiste odlomke iz verskih spisov, ki so ustrezali njenim,
radikaliziranim predstavam islamskih praks.

Zakrivanje obraza je po mnenju nekaterih interpretatorjev primarnih islamskih virov
dejansko obvezno. Tako Senaid Zajimovi¢, ko navaja 31. ajet 24. sure (»... in naj svojih
okrasov ne kazejo, razen kar je zunanjega«), pravi, da je zunanje »vse, kar se pokaze samo
od sebe,« zunanji okras pa naj bi bila kar vrhnja oblacila sama. Po njegovem mnenju je
tako dovoljeno kazati le vrhnja oblacila in pa oblacila, ki se izpod vrhnjih pokaZzejo med
hojo ali zaradi pihanja vetra. Himar, ki se pojavi v ajetu iste sure (»in naj svoja zagrinjala
[himar] spustijo niz prsi svojih«), Zaimovié pri tem interpretira kot oblacilo, ki se spusti z
glave na prsi, tako da se pri tem zakrije tudi obraz (Zajimovi¢ 2004). Ze predhodno pa sem
navedla, da arabski avtorji himar opisujejo kot oblacilo, ki pokrije lase, vrat in oprsje, ne
pa tudi obraza (prim. El Guindi 1999: 155). Za spodbijanje takih interpretacij, po katerih
je zakrivanje obraza obvezno, bolj liberalni avtorji navajajo oblacilne norme, ki zadevajo
dva izmed petih islamskih stebrov: Zenska namre¢ ne sme imeti zakritega obraza med
opravljanjem molitve in na hadzu (prim. Sofie Roald 2002: 271, 277). Po drugi strani
med zagovorniki zakrivanja obraza potekajo debate o tem, ali je bilo slednje nalozeno le
Mohamedovim Zenam ali pa se nanasa na vse muslimanke. O tem sem se pogovarjala tudi
z jeseniSkim hodZo, ki je rekel, da naj bi se ta ajef nanaSal le na Mohamedove Zene in ne
na ostale Zenske. Za ostale naj bi to pomenilo le prostovoljno pokrivanje »z nikabom«.

ISLAMSKI UCENJAKI

V Sloveniji ni Zensk, ki bi si zakrivale tudi obraz. HidZab vec¢ina pokritih muslimank
razume kot farz, strogo versko dolznost, mnenja o nikabu, zakrivanju obraza pa so zelo
razlicna. Medtem ko so nekatere zenske izrecno proti temu in pravijo, da nikjer v Koranu
ne piSe, da bi si Zenska morala zakrivati obraz, druge menijo, da je to sredstvo, ki sluzi
za izrazanje vecje bogabojecnosti, nekatere, zelo redke pa, da naj bi bilo tudi zakrivanje

143



Spela Kalcié

obraza obveza, izpolnjevanje, katero pa je v slovenskem okolju skorajda neizvedljivo.
Posameznice so celo razmisljale, da bi, ¢e bi zivele v sredini, kjer bi bila ta praksa bolj
razSirjena, verjetno tudi same nadele nikab. Nekatere izmed njih so ga nosile, ko so bile na
potovanjih v arabskih dezelah. Kot razloge, zakaj tega ne storijo v Sloveniji, so navajale,
da bi v slovenskem okolju to predstavljalo Stevilne ovire in da so ze s samim hidzabom
dovolj izpostavljene. Zaradi istega razloga so se nekatere izogibale tudi drugim vrstam
oblacil, znacilnim za arabski svet, saj bi bile v njih preve¢ vpadljive. Dina mi je tako ob
obisku na svojem domu razkazovala obleke, ki jih je dobila ali kupila na potovanjih po
arabskem svetu. Med njimi je bilo tudi oblacilo, ki ga je imenovala himar, pokrivalo, ki
se ga natakne na glavo kot kapuco in pokrije lase in ramena vse do pasu:

S.K.: Ti, kaj pa je himar?

Dina: Ves, razli¢no ga interpretirajo, ta himar. Nekateri pravijo, da je to hidzab na
splosno, drugi pravijo da je himar to pokrivalo, a ves, Cist odvisn ... recimo eni a
ves kaj je himar? Himar je to [iz omare vzame zeleno pokrivalo — op. S.K.] Evo,
to je himar. Jest to ne nosm, ves. Jest sem to dobila v darilo od ene iz Iraka ... Kot
neka kapuca. Pol uspodi pride ena ruta, in potem ¢ez mas [nejasno] in one nosijo.
In pol recimo, vse je pokrito, a ves.

S.K.: To ti ne nosis?

Dina: O ne. A si predstavljas ti mene, da tole oblecem, pa da grem taka po Jesenicah?
Tole je Se nekak sprejemljivo [pokaze na ¢rn dzilbab, v katerega je oblecena, in sivo
ruto —op. S.K.] Topa ...

S.K.: A zarad tega, ker bi bilo preve&?

Dina: Mhm. (Intervju, Jesenice, 17. 3. 2004)

Na prakse pokrivanja muslimank vplivajo Stevilni dejavniki, v ospredju pa sta
predvsem dva: vpliv okolja, v katerem se posameznica odlo¢i za pokrivanje, in njeno
razumevanje verskih spisov, torej tako Korana kot sune, ki predstavlja jedro druzbenih in
pravnih islamskih tradicij, temeljec¢ih na hadisih, torej izrekih in dejanjih, ki jih pripisujejo
preroku Mohamedu. Med ulemo (islamski intelektualci) se je razvila razvejana znanost o
hadisih z namenom preverjanja njihove verodostojnosti, vendar je njihova interpretacija
za obiCajne vernike skoraj praviloma prezapletena, da bi se je lotevali samostojno. Tako
se pri svojih interpretacijah opisov pokrivanja in drugih islamskih praks sklicujejo na
interpretacije razlicnih alimov (islamski intelektualci), med katerimi pa ravno tako ob-
stajajo razli¢ne interpretacije. Te se razlikujejo glede na islamske pravne Sole, mezheb, in
obsegajo celo paleto interpretacij, od zelo liberalnih do skrajno konzervativnih. Tako so se
tudi moje sogovornice pri interpretacijah pokrivanja s sklicevanjem na hadise o pokrivanju
navezovale predvsem na interpretacije razli¢nih a/imov in ne na svoja lastna, samostojna
dognanja. Ravno zaradi tega sta Dina in Belma zakrivanje obraza razumeli drugace kot
Nadina, saj so se Zenske glede te prakse sklicevale na razli¢ne alime in njihove razlicne
interpretacije. Ko sem Dino vprasala, katerim alimom sledi, mi je povedala:

Dina: Ne. Ne ne ne. Zarad vojne se je zacel nazaj vracat v islam. A ves. Poglabljat
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v islam v bistvu. Ker islam je bil nekak v nasem zivljenju, sam ni bil nekak na prav
nacin dan. Ni bil v celoti dan. Pa Ce ti en del islama odvzames, recimo sprejmes en
del, drugo pa odvzames, ne more, v bistvu islam ni tak, nekako ne steka, ne gre. To
je v celoti islam, a ves. Ce ne vzame3 v celoti, ne gre. Enostavno ne gre, recimo, ne
vem, mas hadis, ki pravi, pokorna Zena, ne vem »¢e bi komu naredil, da naj dela
sedzdo, Alah bi naredil, da to Zena dela mozu. Sedzda je tist, da gre na kolena.
Ce bi komu naredu, bi naredu da Zena to dela mozu. Lahko si predstavljas, koliko
velika bi morala biti Zenina pokornost mozu. In ¢e vzames ta del hadisa, oziroma
ta hadis, mors rect, o zdej sem pa jest pokorna mozu. Oziroma, zdej sem pa jest
manj vredna kot moj moz, a ve§. Ampak, mas pa drug hadis, ki pravi, »ni bol;jsi
tisti musliman, ki« oziroma, »najbolj$i med vami so tisti, ki delajo lepo s svojimi
zenami«. A ves in to je drugo, takoj. In mora$ celoto gledat. Ne mors kr en del vzet,
drugega pa pustit. [Nerazlo¢no] Ne, moras celoto vzet, oziroma tisto, kar islamski
ucenjaki pravijo. Na osnovi enega hadisa ne mores rec, to je pa zdej vera. To je tko.
Ne ti tko, mas ljudi, ki so to preuceval in ki so na koncu nek konsenz dosegl. Mislm
dosegl, niso Cist dosegl ...

S.K.: A pa so kaksni uéenjaki, ki jih $e posebej spostujes, al pa jim sledis, beres
njihove knjige?

Dina: Kardavi. Jusufa Kardavi. Ne vem, koga Se. Gazali, Mohamed El Gazali, ceprav
on je ze umrl. Potem, recimo, v§e¢ so mi kar se ti¢e verovanja, recimo Sejh[36] ibn
Baz, [nerazlo¢no], recimo, kar se tice verovanja, ampak oni so ze umrli. Ampak
to samo kar se ti¢e verovanja, ne vsega, glede prakticiranja mi nekako niso vsec.
Oni so bl v tej smeri a ves, zenska mora biti zakrita do totala, ne jemljem tega od
njih, recimo Kardavi mi je glede tega, Kardavi mi je nasploh, kar se tice tega, tud
zdej, ko sem bila v Katarju, sem klanjala v njegovi moseji. UAAAUU! (Intervju,
Jesenice, 17. 3. 2004)

Nadine sicer nisem vprasala, katere islamske uc¢enjake bere, vendar predvidevam, da
50 ji blizu avtorji, kot sta Sejh ibn Baz in Senaid Zajimovi¢, ki zakrivanje obraza inter-
pretirata kot obvezno. V nekem drugem pogovoru z AiSo je ta navajala avtorje, po katerih
se zgleduje sama, ker so glede na njeno presojo dovolj liberalni, njihove interpretacije pa
prilagojene na razmere, v katerih zivi. Omenila je Jusufa Kardavija (ki muslimankam
dovoljuje nosenje &epic in klobukov namesto rut), Suki Ramic¢a in Halil Mehti¢a. Kot
skrajno konzervativne avtorje, ki jih ni odobravala, pa je omenila Zaimovi¢a, Mohamed
Poréo, Abdusamed Busatli¢a in Sejh ibn Baza. Za slednjega je celo podala primer, s ka-
terim je hotela ponazoriti njegovo skrajno konzervativnost in neprilagojenost sodobnim
razmeram:

Otkrivanje lica Zene je isto ko i otkrivanje njezinog polnog organa.
Ne treba se ustavljati kod semafora, jer se treba pokoravati Bogu a ne predmetu.
(Terenski zapiski, Jesenice, 23. 6. 2004)

36 Sejh pri Arabcih oznaduje osebo z ugledom, v novejiem ¢asu pa tako imenujejo tudi verske u¢enjake.
Torej gre za neke vrste titulo, katero se nadene osebi, ki uziva ugled zaradi svojega verskega znanja.
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Dina pa je svoje interpretacije povzemala nekje vmes, med tistimi bolj liberalnimi in
tistimi bolj konzervativnimi. Tako sama nikoli ne bi nosila roza oblacil kot Aisa, hkrati pa
bi si, kot se je v nekem drugem pogovoru izrazila, prav gotovo zakrila obraz, ¢e bi zivela
kje drugje in ne v Sloveniji, kjer je okolje za kaj takega prevec utesnjujoce.

ZAKLJUCEK

Na Zahodu so uveljavljene predstave o tem, da so muslimanke, ki se pokrivajo,
zatirane. Prepricanje o opresivni naravi pokrival in zakrival se je uveljavilo z orientali-
stiCnimi diskurzi, ki so v preteklosti spremljali kolonializem v prekomorskih angleskih
in francoskih kolonijah z muslimanskim prebivalstvom. Da bi se opravi€ilo prisotnost v
kolonijah, je bilo potrebno dokazati, da so islamski obicaji zaostali in Sovinisti¢ni. Tako
so bile muslimanke v angleskih in francoskih orientalisti¢nih delih pogosto prikazovane
kot zakrite, zaprte in zatorej zatirane.

Na Zahodu $e danes pogled na pokrito muslimanko pri marsikom vzbuja dvom o njeni
dejanski svobodi. Izmuzljivost interpretacije pokrival in zakrival ti¢i v njihovi dejanski
ve¢pomenskosti. Pokrivala in zakrivala so lahko tako znak svobode kot tudi nesvobode,
do resnice pa se lahko dokopljemo le, ¢e prakse njihove rabe kontekstualiziramo. Kdo se
pokriva, zakaj, v katerem okolju, kako razume primarne islamske vire in komu razlaga
svoje oblacilne prakse? Ruta je kot izpraznjena metafora, v katero se vpisujejo Stevilni
pomeni. Vse je odvisno od tega, kdo jo razlaga, zakaj, v kak§nem kontekstu in s kak§nim
namenom.

Prakse pokrivanja med slovenskimi Bosnjakinjami so se pojavile z vojno v Bosni in
Hercegovini. Redke posameznice, ki se pokrivajo, se ne pokrivajo zavoljo tradicije svojih
moz ali starSev, temve¢ zaradi tega, ker so se tako same odlocile. S prebiranjem verske
literature, ki se je med vojno razmnozila tudi s pomocjo sponzorjev iz islamskega sveta,
so prisle do sklepa, da je pokrivanje dolznost vsake polnoletne muslimanke. Pri tem se
sklicujejo na interpretacije islama razli¢nih islamskih intelektualcev, zaradi ¢esar njihove
oblacilne prakse privzemajo razli€ne materialne podobe. Prav gotovo pri vsem skupaj ni
zanemarljivo dejstvo, da se materialna podoba njihovih oblacdil prilagaja tudi okolju, v
katerem zivijo, saj zaradi predsodkov vecinskega prebivalstva do islama poskusajo kljub
svoji o€itni oblacilni drugacnosti ¢im manj izstopati. Ker gre pri pokrivanju med Bosnja-
kinjami za svobodne odlocitve, ki temeljijo na osebnem verskem prepric¢anju, bi lahko
povsem mirno in brez dvoma dejali, da so njihova pokrivala izraz svobode veroizpovedi
in osebnega izraza: biti to, kar so — muslimanke.
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SUMMARY

»EACH PERSON EXPLAINS VEIL IN HIS OWN WAY«: VEILING AMONG
SLOVENIAN BOSNIAKS

Spela Kalgi¢

Perception that Muslim women who cover themselves are oppressed, is widespread in the
West. Conviction that covering is oppressive was first introduced by the orientalist dis-
course that accompanied colonialism in overseas English and French colonies, populated
with Muslims. To justify the presence in colonies, it was necessary to prove that Islamic
customs are backward and chauvinistic. Thus, in English and French orientalist works,
Muslim women were often presented as covered and therefore oppressed.

In the West, even today the sight of a covered Muslim woman raises doubts about
her actual freedom. Elusiveness of interpretation of covering is due to its actual multiple
meanings, as covering can be a sign of either freedom or oppression. The truth can be
discovered only when the practices of its use are contextualised. Head scarf is like a
blank metaphor to which numerous meanings are ascribed. It all depends on who, why,
in what context and with what purpose is interpreting it.

The article is based on the detailed fieldwork that was conducted between 2003
and 2006 in Jesenice. It is exploring the practices of covering among Slovenian Muslim
women, specifically Bosniaks. It describes concrete practices of covering, analyses Koran
ayat and hadith, religious foundations for covering, presents the most widespread inter-
pretations by Islamic intellectuals and researchers, and lastly turns attention to Bosniak
interpretations of primary Islamic sources and their concrete implementation in practice.
Interpretations of Koran ayat and hadith in which the covering is justified, are various
and are in different environments manifested through very different material shapes and
practices. Different understandings of the practice of covering are influenced by factors
such as individual’s interpretations of Islam, education, personality and environment in
which those interpretations take place, and is more important than Islamic sources, i.e.
the text. The same is relevant for Slovenian Muslim women, the Bosniaks.

The practice of covering among Slovenian Muslim women surfaced during the war
in Bosnia and Herzegovina. Few individuals who cover themselves are not covering be-
cause of tradition, their husbands or parents, but because they themselves decided to do
so. Reading religious literature that was spread out during the war, also with the help of
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sponsors from the Islamic world, they came to a conclusion that covering is an obligation
of every grown-up Muslim woman. They are referring to interpretations of Islam by dif-
ferent Islamic intellectuals and therefore, their dressing practices take different material
forms. Not to be disregarded is the fact that material image of their clothing tends to be
adjusted to their living environment, as despite their different clothing they try not to
stand out due to prejudice towards Islam of the majority society. Because covering of
Bosniak Muslim women in Slovenia is their free choice, based on individual religious
convictions, we can without a doubt argue that their covering is an expression of freedom
and personality: to be what they are — Muslim women.
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ABSTRACT

Collective Memory of Changing Identities: An Exploration of Memories and Identities
Related to the Disintegration of Yugoslavia

Through the analysis of memories of major events related to the disintegration of Yugoslavia
the differences in collective memories and social representations of various generations of
Slovenians and other former Yugoslav peoples resident in Slovenia are explored. Qualitative
analysis of eighteen semi-structured interviews illustrates contested interpretations or nar-
ratives of the break up, memories and representations of Tito’s Yugoslavia, and the changes
in social (ethnic) identification.

KEYWORDS: social/collective memory, identity, social representations, narratives, disin-
tegration of former Yugoslavia

IZVLECEK

Kolektivni spomin spreminjajo¢ih se identitet: Studija z razpadom Jugoslavije pov-
ezanih spominov in identitet

Prispevek skozi analizo spominov na pomembnejse dogodke razpada Jugoslavije obravnava
razlike v kolektivnih spominih ter socialnih predstavah razliénih generacij Slovencev ter
drugih pripadnikov nekdanjih jugoslovanskih narodnosti, ki danes Zivijo v Sloveniji. Rezultati
kvalitativne analize osemnajstih pol-strukturiranih intervjujev prikazujejo nasprotujoce si
intepretacije razpada, spomine in predstave o Titovi Jugoslaviji ter spremembe na podrocju
socialne (predvsem etni¢ne) identifikacije.

KLJUCNE BESEDE: socialni/kolektivni spomin, identiteta, naracija, socialne predstave,
razpad nekdanje Jugoslavije

SOCIO-POLITICAL BACKGROUND

Yugoslavia, a liberal communist country, famous for its forty years of relatively suc-
cessful and peaceful federalism, represented an example of unorthodox socialism and was
a country of numerous ethnic communities. Of particular concern for this research? is the
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studies MPhil in Social and Developmental Psychology at the University of Cambridge.

151



Marja Kuzmanié

period of the post-WWII or ‘Second’ Yugoslavia, under Tito’s leadership, and especially
its break-up in early 1990s. After Tito’s death in 1980, the state started to unravel as the
governments of the republics began to exercise the powers that were due to them under the
constitution of 1974 (Judah 1988). Initial problems ultimately resulted in the break up of the
federation in 1991, which began with the secession of Slovenia on June 25%, 1991, and was
followed by the “Ten-days-war’ for independence. Shortly after, wars broke out in Croatia and
Bosnia, whereas Slovenia emerged practically unharmed as the first independent state.

After June 1991, the Slovenian state began reorganizing its national symbols, renam-
ing its public spaces and changing the way history was taught in schools (Bajt 2003).
Mainstream political, historical and media discourse changed considerably and new
interpretations of the past and the present emerged. For example, the teaching of official
history in schools changed in 1991 when the school textbooks were altered. The media
played an important role in the processes of (re)organization of collective memory and the
construction of a non-Yugoslavian, Slovenian national identity in opposition to everything
related to former Yugoslavia (Pusnik 2003).

The period of the breakdown of the Yugoslav federation raises complex questions
concerning contested and changing identities, collective memories, and representations of
reality. Periods of social transformation, like that which took place all over former Yugo-
slavia, are of much interest to those who study the modification of memories and identities,
even if not through migration per se. During the times of the Second Yugoslavia, cultural
and ethnic distinction was only somewhat acknowledged. A complex set of contested col-
lective memories co-existed in this multiethnic and multinational state (Bajt 2003), but a
common supra-national identity, based on Yugoslav brotherhood and unity as well as on
the workers movement, was promoted. This Yugoslav identity was primarily formulated
as an ideological narrative by the communist political elite and supported by mass rituals
and commemorations (Jovi¢ 2004). The collapse of the authoritarian regime in Yugoslavia
involved a change in the sphere of ‘official memories’ (Jovi¢ 2004) and a rupture in people’s
private memories, representations, traditions, as well as their social and personal identities.
Questions of what it means to be Slovenian or Non-Slovenian became prominent. The com-
plexities of contemporary Slovenian society, marked by the co-existence of various ethnic
communities, who used to belong to the same supra-national entity, represent a prolific
research context for the exploration of potentially existing contested collective interpreta-
tions of history and their relation to social representation and identification.

CONCEPTUAL ISSUES

Memory, the main focus of this study, is seen as inherently social from a social con-
structivist perspective. Moreover, collective or social memory is understood as a process
of remembering and forgetting (Wertsch 2002; Middleton & Edwards 1990; Schwartz
1982) through which we “give shape to our experience, thought and imagination in terms
of past, present and future” (Brockmeier 2002: 21). Contradictorily, it is concerned with
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content and process, change and stability at the same time as it refers to continuity and
preservation of the past but also pertains to altering the past in order ‘to fit’ the present
(Middleton & Edwards 1990). In this way it is considered to play a role in rhetorical and
political processes related to identification, and serves as a usable past for justification
and legitimisation of beliefs, attitudes, and needs of the present (Paez, Basabe & Gonzales
1997; Wertsch 2002). Although drawing on Maurice Halbwachs’ (1992 [1952]) notion of the
frameworks of collective memory, the clear-cut distinction between historical, collective
(social) and autobiographical (internal, personal) memory is questioned since memory
cannot exist without individuals ‘carrying out’ the act of remembering, consequently
undermining the possibility of existence of collective memory simply ‘out there’. Collec-
tive memory is hence understood as a social or collective process influenced by various
factors of the social sphere, but carried out by individuals, who belong to certain social
groups, which in turn circularly influence people’s ‘ways of remembering’. This proxim-
ity between individual and collective memory, as well as the emphasis on the process
of remembering as such, can be better understood by taking into account the notions of
identification and narrative.

Narrative organization proves to be particularly important due to its capacity to
give shape to the temporal dimension of human experience (Brockmeier 2002). The
complexities of the world cannot be dealt with ‘event-by—event’, they are rather framed
into larger structures, frames or schemata, providing the interpretative context for the
various components they encompass (Bruner 1990). Narrative is the most pervasive and
important form of discourse in human communication (Bruner 1990) that provides ‘con-
ceptual’ or ‘mental’ tools for people to engage in the processes of remembering, forgetting,
representing, and identifying.

Identification and remembering (forgetting) are well conceptualized through the
Social Representations Theory (SRT) (Moscovici 1973; 2000; Duveen 2000; 2001), a
prominent socio-psychological theory. Social representations are systems of values,
ideas and practices — collective elaborations of social objects — which help people to
orient themselves in the material and social world. SRT is hence explicitly concerned
with different kinds of social knowledge, communication and types of representations.
It supplies a framework for exploring contested interpretations of history, studying inter-
group relations between ‘us’ and ‘other’, and understanding identity (re-)construction in
the contexts where potentially distinct representations of reality exist. This approach has
also extended our understanding of social identity as part of one’s self-concept, based on
membership of a social group, since it emphasizes that identity is not only about identify-
ing but is also about ‘being identified’ by the ‘other’ (Duveen 2001).

In research concerned with the narration of memories about a particular historical
transition or rupture, such as the transition from socialist Yugoslavia to capitalist Slovenia,
the consideration of all these concepts is essential.
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RESEARCH FORMULATION

Accounts of existing research on collective memory, Slovenian national identity for-
mation, and the transition from Yugoslavia to independent Slovenia draw mainly on the
media, historical and political discourses, history textbooks, and so on (Bajt 2003; Pusnik
1999; 2003; 2004; Basi¢-Hrvatin 1997). How well these sources reflect the (collective)
memories and representations of the larger public is difficult to tell. For such a purpose,
sample interview data are essential to account for the personal or individual dimensions
of the ‘social sphere’ (Jovchelovitch 2002). Accordingly, individuals as active interpreters
of cultural material or the ‘memory consumers’ (Kansteiner 2002) are the focal point of
this study, which is concerned with the differing collective memories and representa-
tions between Slovenians and other former Yugoslav peoples (Bosniacs and Serbs) now
resident in Slovenia in relation to some of the major recent historical and political events.
The focus on samples of individuals, who perform the ‘act of remembering’, allows for
the exploration of ways in which memory relates to the processes of identification and
social representation, prominent issues also in migration research.

With the aim of exploring the differences that membership of an ethnic group might
exert upon people’s interpretation of the past, this report focuses on memories and repre-
sentations of some major events related to the disintegration of former Yugoslavia. These
are Tito’s death, the wars in Slovenia, Bosnia and Croatia, the beginning of the war(s), the
disintegration of the federation and the attainment of Slovenian independence. Through
the analysis of memories of these events, the main objective is to elaborate on the stud-
ies that explore whether, and in what ways, group membership influences memories and
interpretations of people’s experience. It is predicted that people would remember the
break up of Yugoslavia according to the collective framework of the group they belong
to. Given that the interviewees live in the same environment, and were more or less ex-
posed to the same events, both directly and via the media, it is expected that they will all
remember such major events. The significance and the influence of these events, as well
as the emotions attached to them, are expected to vary. Special focus is paid to the role
that identification plays in people’s memories and, vice versa, how narratively structured
memories relate to people’s constructions of who they are.

RESEARCH METHODS

Those of us analyzing collective remembering and other forms of human action are
just as socioculturally situated as the individuals and groups we examine. (Wertsch
2002: 18)

For the purpose of data collection, selective or theoretical sampling (Strauss 1987)

was employed — deliberate selection, not aiming for representativeness but covering a
good cross-section of people of different ethnicity, age, gender, educational background,
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social class and so on. Eighteen (N=18) participants were recruited through various
organisations, cultural societies, and acquaintances®, six from each of the three most
dissimilar ethnic communities in Slovenia* — the Bosniac® and Serbian minorities and
the Slovenian majority. According to the 2002 Census, Slovenia is considered a rather
homogeneous state, with 83.1% of its population declaring themselves as Slovenian.
However, the people from former Yugoslavia represent about 7% of the population. It is
important to emphasize that they do not have a constitutionally defined minority status
in the Republic of Slovenia at the moment. Many of them have lived in Slovenia for a
few decades but are not considered to be autochthonous population; however, neither
are they complete foreigners. Since the break up their ‘place’ is somewhere in between
(Bajt 2003). The majority arrived in Slovenia as economic immigrants after World War
I1, or following the break up of Yugoslavia. The term ‘Non-Slovenians’ has been used to
denote them. Owing to this ‘special’ status, the discrepancies between their memories of
Yugoslavia and its disintegration, compared to the memories and representations of the
majority population, might illuminate the fluid relationship between collective memory
and social identity.

Interviewing, coding and analysing

Multiple conflicting and changeable realities are assumed to exist ‘out there’ from the
social constructivist standpoint taken in this research. Such a perspective is indispensable
in research concerning contested interpretations of history. Individuals are considered as
active interpreters of events and the researcher is perceived as participating in the processes
of ‘meaning-making’. Accordingly, the semi-structured questionnaire, which consisted
of 20 open-ended questions pertaining to people’s memories of specific events and their
feelings of belonging to any particular group, did not aim at standardisation. Instead,

3 The Peace Institute (Institute for Contemporary Social and Political Studies), Society Serbian Com-
munity, and other sources.

4 Due to the limits of this research, it was impossible to include other ethnic communities.

5 As with other groups, it is also difficult to speak of a homogenous group of inhabitants originating
from the former Yugoslav republic of Bosnia and Herzegovina. Since May 2006, there are officially
two registered Muslim religious communities in Slovenia — the Islamic community and the Slovenian
Muslim Community. This speaks of the heterogeneity amongst Non-Slovenian ethnic groups in Slo-
venia. ‘Bosnian’, as an identity, still describes the inhabitants of Bosnia, mainly of Muslim cultural
background. However, before, both Serbs and Croats from Bosnia would consider themselves Bos-
nian. The term ‘Muslim’ (Musliman) was introduced in the post WWII Yugoslav censuses as dis-
tinct from ‘Serb’ and ‘Croat’ as a culturally and religiously different majority group living in Bosnia
and Hercegovina. ‘Muslims’ were thus constructed primarily as a cultural-ethnic group. After the
disintegration of Yugoslavia the term ‘Muslim’ became more religiously determined, and the term
‘Bosniac’ (Bosnjaci) was introduced to replace it as a national identity attribution. The declaration
of ‘Bosniac’ as a national category was enforced by the constitution of the Federation of Bosnia-
Herzegovina in 1994, and is thus a new category alongside the categories of ‘Muslim’ and ‘Bosnian’.
In accordance with this declaration the term ‘Bosniac’ is used in this report.
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each interview took a slightly different direction and the same topics were discussed in
varying order depending on the interviewee.

Interviews took place in April 2006, lasted between 30 and 45 minutes and were
mostly conducted in Slovenian; however, some were in Bosnian, some in Serbian. They
were tape-recorded, transcribed and translated into English. Using a blend of thematic and
narrative qualitative analysis (Flick 1998; 2002; Mishler 1986), I systematically examined
the obvious and implicit (or latent) meanings and content of the data.” Not to hamper the
analysis by solely inductive formation of categories, the use of more open coding and
categorising procedures was appropriate, such as those found in Grounded Theory (Strauss
& Corbin 1994; Mayring 2004). Hence, a partially deductive and partially inductive
procedure was employed, combining the strengths of data-driven with more deductive
approaches. To increase consistency, coding took place twice with the aid of the At/as-ti
computer program. The program, used solely for indexing and organisation, allowed a
systematic comparison of identified themes across groups and generations. Analysis was
a circular process: it was essential to return to the already analyzed fragments to ensure
the consistent usage of the codes.

INTERPRETATION OF THE ANALYSIS

Above described analysis revealed four directions of interpretation. The first, with
a focus on the form or structure, considers the emplotment of memories into higher level
frameworks or narratives. The second concerns representations of Tito’s Yugoslavia and is
followed by the most interesting section on group-contested interpretations of the disinte-
gration. The last part observes the complex changes in identification that occurred during
the period of transition. All major unquestionably interrelated directions of interpretation
are presented in a slightly shortened version due to the limits of this paper.

Emplotment
The process of how elements acquire meaning through their integration into a nar-

rative plot is described as ‘emplotment’ by Paul Ricoeur (1985). This represents a prolific
characterisation of the processes underway in the analyzed data as specific memories are

In this way, the interview was an open discourse between the speakers (Mishler 1986), the atmos-
phere was more comfortable and the interviewees less concerned with what they could or could not
say in what would ordinarily be a hierarchical encounter. I allowed the respondents to continue, even
if they had digressed from the point of the question — in this way one is more likely to find stories or
narratives.

Codes were formulated, reformulated and discarded as the grasp of the data deepened. Some focused
more on the content (e.g. ‘Tito’s death’, or ‘life events’), whereas others denoted more subtle struc-
tures and patterns that emerged from the data (e.g. ‘interrelatedness’, ‘taken-for-granted’ etc.).
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placed into broader frameworks, related to other events, and to people’s mental states so
as to begin to make sense and acquire meaning as well as explanatory and interpretative
power for the narrator. This is congruent with the view that narrative organisation of experi-
ence is important for making sense of the past as well as for establishing the interpretative
context for present and future experience (Brockmeier 2002; Bruner 1990; Mishler 1986;
Jovchelovitch & Bauer 2000). On the basis of the transcripts, it is possible to distinguish
between grand narratives and shorter personal stories or memories of events. The two are
in some ways indiscernible, since the personal and the social are entirely interrelated. Per-
sonal narratives only acquire meaning once they are situated within some grand narrative
by means of sequencing into complex nets of events. The constant interplay of personal or
family memories with more social or collective level narratives or frameworks seems to
be a significant indicator of emplotment. In the following sections I present what appear
to be other indicators of inherent narrative emplotment of memories.

Sequential narratives

The proposed grand narratives, within which personal memories acquire mean-
ing, correspond to the narratives of the war and/or disintegration of Yugoslavia, or
to the narrative of Slovenian independence — all importantly intertwined. Although
there appear to be several levels, all narratives share a common characteristic — their
plot is essentially sequential. This can be observed from Janez’s® description of how
he remembers the day when Tito died. He was only 12 years old at the time.

M.K .°: Could you tell me how you remember it [the day when Tito died]?

Janez (38): It was like this...I don’t know what day and all that was, but it was dur-
ing the week. I was at home. I came from school and I was doing my homework.
My dad and my mom were watching TV or they were somewhere close and they
called us [the children] to come and see when they saw the special news: ‘Comrade
Tito died’. Then we all cried.

M.K.: Really? All of you?

Janez: Yes we all cried. I don’t know. Then after a couple of days, when there was
the funeral, we had something organised in school so that we watched the direct
transmission on TV. There were no classes and we were watching the transmission
of the funeral. I remember this well. I know that there was Tomaz Teréek!® on TV
and that there was a black band or stripe or how it was ... ‘Comrade Tito died’ and
everyone started crying. I don’t know...

Apart from the unique temporal sequence of the events, which are incorporated into

8 The names of the respondents have been changed to protect their privacy, but a group specific marker
was retained.

® M.K. (Marja Kuzmanic), the author’s initials.

1A former well known journalist of Ljubljana Radio Television.
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the plot (‘emplotted’), other characteristic aspects of narrative are noticeable from this ex-
tract, such as a clear dramatic note, organisation and familiarisation of newly encountered
experience and the presence of various actors as well as the mental state of the narrator. As
pointed out by the theorists of narrative organisation of human experience, the sequencing
of events represents a crucial step towards their emplotment and memorization.

Inseparability

Inseparability, in other words interconnectedness or interrelatedness, signifies another
key aspect of emplotment and narrative organization of memory. It refers to the notion
that remembered events, which are incorporated into a narrative, often become highly
intertwined and sometimes indiscernible. For instance, when asked about Tito’s death,
people began talking about their life in Yugoslavia in general. Emira (54) answered the
question about Tito’s death by saying that, “the only difference is that you were safer and
more secure in those times. The authorities had a bigger power...how can I say this...the
police or whoever [...]”. Instead of focusing on Tito’s death, she referred to the change
or transition which it signifies, describing the period when he was the president. Simi-
larly, when asked about how he remembers the day of Slovenian independence a student
switched the conversation to say how both of us were the first generation of pupils who
were not Tito’s pioneers.!! These two examples are just some of many, which point to the
existence of broader frameworks or narratives that incorporate all these events and render
them inseparable. Focusing on particular events seems to activate a broader framework
in which other related memories are also organized.

Dialogicality: Thinking in oppositions

Finally, to invoke a picture or a memory of the past, the interviewees relied on the
opposition between ‘before’ and ‘after’. This indicates a formation of a narrative which
encompasses the notion of time and what happened during that time. To make sense of the
past, memories have to be compared to some other period which leads to the sequencing
of events and to formation of grand narratives from personal accounts and stories. Not
only are memories remembered through the ‘before-after’ opposition, at the same time,
the image of the past is appropriated through the eyes of the present. My discussion of
Tito’s death with Breda, a 55 year old teacher, might further illustrate this point.

M.K.: So this seems to be an important event for you [Tito’s death]...why so?
Breda (55): I mean everything changed and it became worse because before it
wasn’t so bad. The majority, everyone...whoever wanted to work could work,

" At around the age of seven all Yugoslav children were accepted among Tito’s pioneers and later they
became members of the Socialist Youth Association.

158



Collective Memory of Changing Identities: An Exploration of Memories and Identities Related ...

we had jobs, we had enough money. In those times I didn’t have to check what
I will and won’t buy in the supermarket. I went to the supermarket, threw
everything into the trolley, bought it and went home. And I even had money
left at the end. Even at the end of the month I had money in my account.
M.K.: So there is a big economic or material difference...

Breda: Yes, very much so.

M.K.: Aha.

Breda: I also didn’t check the electricity...how much it was. I never looked at the
bills. How much is this, how much is that. I always had some money left. And I had
a teacher’s salary and a bit of supplement for the difficulty of my work.

In many ways this is a very telling extract'?epitomizing several themes taken up in
the analysis and interpretation. The interviewee makes a distinction between ‘before’ and
‘after’, concerning Tito’s death — an event she mentioned as the most important national
or political event, signifying the time when things began to change radically. No matter
which event is perceived as a turning point, no matter how much of a rupture it represents
for the interviewee, everyone employs the ‘before-after’ distinction to frame their experi-
ence and talk about how they remember it.

Returning to the above example, Tito’s death is not important in itself, but because
it reminds the interviewee of the past times which seem to be better in comparison with
today. This is not an unusual point of view in former Yugoslav countries, nor in other post-
communist countries. In this example, the content that is taken for granted is of particular
interest. By saying how ‘before’ Tito died she did not have to worry about how much
money she was spending, she is invoking the ‘before-after’ distinction and inferring that
today she is probably hardly able to make ends meet. It is taken as common knowledge
(i.e. representation) that being a teacher was not a particularly lucrative profession at the
time, yet she was living well. However, if her status had changed in a positive manner,
her representations and memories of those times would surely be different — according to
the present. Thus, the memories are always seen from today’s perspective in accordance
with unique social, cultural, and political circumstances or, as emphasized by Halbwachs
(1992 [1952]) and others, re-constructed in order to fit the present situation.

Memories and representations of Tito’s Yugoslavia

This section is explicitly concerned with the ‘before’ and as such represents the
point of departure for the discussion of the ‘after’, which refers to the memories of the
break up and will be discussed shortly. Although there were no specific questions in the
questionnaires aiming at people’s representations of Yugoslavia as such, this emerged as
one of the most salient themes. The former Yugoslavia is conceptualized in relation to
the representations of the communist or socialist ideology. These are sometimes given

12 As valuable as many of those that regrettably could not be included in this report.
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directly, people describe them openly, but they are also expressed indirectly in their
narratives of specific events corresponding to Serge Moscovici’s (2000) notion of social
representations as most commonly taken for granted or implicit.

By means of talking about ‘before’ and ‘after’ or ‘now’ this representation of Yu-
goslavia is contrasted with today’s situation. Contested or polemical representations of
Yugoslavia are present, which do not vary much between interviewees but within their ac-
counts. There are common threads or themes around which representations and memories
evolve; however, there is no common pattern in which members of different ethnic groups
would differ in their representations of Yugoslavia — signifying that there are perhaps
collectively shared representations among most members of Slovenian society.

Representations of former Yugoslavia cluster mainly around two poles, negative
and positive. Among the later are especially those, to which the interviewees referred
when talking about how life was better ‘before’, such as social security, safety, equality,
prosperity, indiscrimination, and freedom. These are all conceptualized in comparison
to the situation in Slovenia today.

Jozica (74): The feeling of safety for people was much higher... Today someone can
be lying behind the road and no one will look at him, whereas they used to take
care of every person. That was really a social state and today we have the market
economy and everyone is just trying to get more money.

Samo (33): When we lived in Yugoslavia, everyone was equally poor.

Suzana (38): You could stop wherever you wanted, you slept wherever you wanted.
No one asked you what are you or where are you or why are you here. It was more
free.

These examples convey positive representations of the former state and explicitly or
implicitly talk about the present. The past and the present are importantly contrasted and
intertwined - one contributes to the definition the other and vice versa.

The above views are often, but not always, accompanied with a representation of the
system as totalitarian, a form of dictatorship. Socialist ideas and the system are considered
to be ‘implanted’ or ‘imposed’ into people’s minds, forced upon them mainly through
education. Again these views are contrasted with today, implying that now one is able to
take a more objective viewpoint and look at the past. However, our opinions, memories
and representations of the past are framed through today’s collective frameworks. Even as
a researcher, who exercises maximum reflexivity, one remains within the same cultural
or social frameworks.

M.K.: So did Tito mean anything to you...since you cried when he died?
Janez (38): I don’t know. At the time it was..., it was implanted so that he was sup-
posed to mean something. I don’t know... If I think about it today, I don’t think he
meant much to us.
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There are numerous other examples where interviewees refer to the ways in which the
socialist ideology was promulgated and express a less favourable view of former country.

CONTESTED NARRATIVES OF THE BREAK UP OF YUGOSLAVIA

Three kinds of grand narratives according to which people talk about the events re-
lated to the break up of Yugoslavia were identified: (a) narrative of transition or change,
(b) narrative of disintegration, and (c) narrative of war.

Transition or change

The theme of transition or change is the narrative which encompasses a rupture of a
least disruptive character. It comes as no surprise that those who understand the break up
mainly in terms of transition are mostly members of the Slovenian majority. Others give
some attention to the transition, but these are mainly those who did not experience highly
disturbing events, especially the younger individuals. Transition or change encompasses
several different themes, but pertains especially to the transformation from the former to
the current political system and is recognized by the accentuation of the primarily positive
alterations brought by the era of independent Slovenia.

Gaja (22): I think that after the attainment of independence Slovenia came into a
sort of a transition period, when it had to prove to itself and to others that this is
a country capable of being independent and that it can be economically success-
ful, etc. [...] I think that this influenced our life very much. How I see this today,
it seems to me that it had a positive impact, right. This is probably also important.
If I think about myself and my family, I think that I have better opportunities now
than I would have had before. What do I know... I still feel today that it had an
important influence.

Sanel (25): It is actually a start of a completely new... a change ... a process of
change begun in that way. Since then so many things changed that remained the
same before. Many many things. ..

These two extracts communicate the manner in which Slovenian independence, as a
part of the break up of Yugoslavia, is often viewed. For Slovenian interviewees especially,
this is a period of change marked less by an identity crisis and described as something
exciting — a period of new opportunities.
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Disintegration

Present explicitly or implicitly among the interviewees of the newly formed minori-
ties in Slovenia is the sense of having lost a homeland, of becoming a foreigner in their
own country. There appear to be different ways in which these people experienced the
period of late 1980s and early 1990s, depending on how much the war and related events
influenced their lives. The interviewees of Serbian ancestry focus more on the fact that
the country disintegrated — what represents the moment of rupture for them.

Slavica (55): For me a very horrible and sad event - so to speak - was when Yugosla-
via disintegrated. That was also shocking for me because I was brought up in such
a way that there is only one homeland and I thought I was in my homeland and that
I won’t need two citizenships...and I don’t have one.

Nikola (60): The third [important event] and what hurt me the most is the break
up of ex-Yugoslavia. We lived in some ideals, in brotherhood and unity, we lived
this and we believed in it and then it all disintegrated overnight. So...I’'m speaking
emotionally, I feel this very deeply.

These people found themselves in a peculiar situation. For them, the most sali-
ent aspect was the fact that the common homeland, where they used to be the majority
population, suddenly disappeared. In this sense, the disintegration is often related to the
establishment of borders between countries, and in many cases interviewees talked about
how new borders impeded them from travelling to visit their families in Serbia and/or
Bosnia.

War(s)

The analysis shows that there exists a common pattern in which people mention the
war as the most important event in their life. They often refer to the “War in Yugoslavia’ as
a single entity, but also to the “War in Bosnia’ in particular.”® Sanel, a 22 year old student,
answered my introductory question about the most important events in his life:

I mostly remember a part of my childhood that I spent in Bosnia, then my 6" birth-

day because I got a horse from my grandfather. Then the most important event is

the war in Bosnia.

Overall, there were five interviewees who mentioned the war straight away, all of

13 There is no one ‘war in Yugoslavia’ in the memories of the interviewees, although sometimes the
interviewees and the interviewer referred to the whole period in this way. Instead, there is ‘war in
Slovenia’, ‘war in Bosnia’, and ‘war in Croatia’. There are also different views as to when the war
began, although most of the interviewees speak about the events after June 25", 1991, as the begin-
ning of ‘everything’.
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them Bosniacs. This is not to say that the others find the war irrelevant, but points to
the importance this experience played in people’s lives and the role it still plays in their
memories, identity and thought. For this group, the importance of the war is more personal
and intimate; it represents a greater rupture in their lives, selves and identities. Although
almost all of the interviewees lived in Slovenia during the wars in Croatia and Bosnia'¥,
they experienced and memorized those years differently depending on their distinct
situation or social location. Not only did these people mention the war straight away, but
often interviews as a whole evolved in the same tone — within the same grand narrative
or framework of collective memory.

CHANGING IDENTITIES

With the disintegration of Yugoslavia and the Slovenian attainment of independence,
the social environment in which people understood ‘who they are’ transformed consider-
ably. Depending on their unique circumstances, people experienced a certain rupture in
their identities, followed by coping, construction and re-construction of social representa-
tions, redefinition of certain group identities and re-establishment of what is acceptable
and what is not. Such complex shifts are related to how and what people remember, as
well as how this becomes structured narratively. A prominent theme that surfaced during
the analysis is this emergence of new and reformulation of old identities.

Interviewees engage in remembering the period of the break up and the attain-
ment of Slovenian independence in terms of what could be characterized as a rupture in
people’s sense of self, a transition from ‘no differentiation to differentiation’. Many of
the interviewees talked about how ‘before’ people were not aware of where others come
from; ethnic identity or ethnicity was not of any particular importance in that society.
This changed with the disintegration and independence. Slovenians, and especially ‘Non-
Slovenians’ remember this as a period when Slovenian national identity was emerging.
Some of them describe how suddenly they felt differently, perhaps as foreigners, in what
used to be ‘their own’ country.

Jasmin (28): Of this ‘consciousness raising’ I remember that as a member of a minor-
ity in Slovenia you could feel some pressure especially during the time when this
Slovenian national consciousness was on the rise. We, as a minority in Slovenia,
were at the time perhaps in an awkward position. Probably the same would happen
if the roles were reversed.

Regardless of the ethnic group to which the interviewees belong, all attested the
transition from ‘no differentiation to differentiation’, but Slovenians experienced it in the
least disruptive fashion. This can partly be explained by noting that one could no longer

14 There are two exceptions; one moved from Slovenia to the Federal Republic of Yugoslavia in 1992,
whereas one moved to Ljubljana, Slovenia from Sarajevo in the same year.
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be a Yugoslav in an ethnic, legal or political sense. According to Sekuli¢, Massey and
Hodson (1994), persons from minority nationalities in their republic, urban residents,
youths, and those from mixed-nationality parentage were among those who were most
likely to identify themselves as Yugoslavs. Moreover, it can be related to the socio-po-
litical processes occurring across Yugoslavia throughout the 1980s and 1990s — some
form of ethno-national mobilization and/or rising of national consciousness. The theme
of changing identities is salient across interviewees’ accounts, but the memories carry
significantly different meanings depending on how people were socially located ‘before’
and ‘after’ the disintegration. This is not solely related to how they identify themselves,
but, perhaps even more importantly, how they are seen in the eyes of others.

Jozica (74): Sometimes there used to be many Southerners around here, but they
were all ‘Bosnians’ for us. Understand? We never knew anything...Serbs, Croats,
Muslims, and those...we always had good relations with all of them.

Whilst it may be true that prior to disintegration it was less important where one is
from, in the eyes of some Slovenians people from ‘the South’ were (and still are) often
considered as one entity (the ‘Southerners’), as in the abstract above. This intensified
after the disintegration and through the ‘building’ of Slovenian national consciousness
or identity. During this process, promulgated mainly by the political and media discourse
campaign, people from other republics of the former Yugoslavia began to signify ‘the
other’ — that which is not Slovenian (Pusnik 2003). Since a social group appears only
to acquire significance if juxtaposed to another group or ‘the other’ (Deschamps 1982),
for the Slovenians the people from the other republics became this ‘other’. The tendency
to define everyone as ‘Bosnian’ or ‘Southerner’ is congruent with Deschamps’ (1982)
characterization of dominant and dominated groups, where the dominant members of
a society perceive other ‘entities’ as being composed of undifferentiated elements, who
are not unique. It is argued that both dominant and dominated define themselves in rela-
tion to the same norm. The dominated are assigned a particular position or location and
as such their identity entails both — processes of identification and of being identified
(Duveen 2000).

In the following, some important points of discussion are considered before turning
to the conclusion.

DISCUSSION

What is said during an interview is always communicated to a particular ‘other’,
and it might take different directions depending on how the listener is perceived and
represented. High levels of reflexivity and transparency of the analytical procedures were
sought. However, although attempts at awareness and reflection were constantly made, one
should not think that, simply by virtue of reflexivity, the researcher “can ever completely
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control the multiple and complex effects of the interview relationship” (Bourdieu 1999:
615). Rather than eliminating the effects of the interviewer, I tried to control them and
also to reduce the ‘symbolic violence’ as well as to enhance the conditions of ‘non-violent
communication’ by allowing each interview to take its own direction and by establishing
rapport (Bourdieu 1999).

Not only because of the small size of the sample, but also because the interviewees
come from very different parts of the former state'”, ethnic groups, whose accounts
this study compared, were not homogenous as expected at first. In fact, they were quite
heterogeneous, but still some group differences appear to be present. The data revealed
clearly that perceived ethnic or national identities are thoroughly intertwined with who and
what people are as workers, students, or family members. This is related to the fact that
age, sex, ethnicity and social position assign people a specific location within a society
(Deschamps 1982), which, in turn, influences their social identity. Everyone possesses a
unique blend of identities and memories, rendering it difficult to identify memories that
vary according to one’s affiliation with a certain social group.

CONCLUSION

By initiating research in collective memory this study represents a snapshot of
21% century Slovenian realities. The main questions pertained to how the processes of
remembering and identification are shaped or organized and what is the nature of the
relationship between the two. The article observed whether there are systematic ways in
which certain people in contemporary Slovenian context remember the period of disin-
tegration of Yugoslavia.

The war (or disintegration) represents an event which radically interrupted people’s
everyday life, and is viewed as a rupture. There appear to be systematic ways in how this
rupture is remembered and interpreted. Although the ethnic groups of the participants
were not homogeneous, the analysis indicated that there exist varying interpretations of
reality, frameworks of collective memory or grand narratives: the narratives of ‘transition’,
‘disintegration’ and ‘war’. The extent to which the interviewees focused on a particular
aspect of the experience relating to the break up of Yugoslavia speaks of the differential
influence and significance that these events exerted upon various communities in Slovenia.
This is related to the notion that one’s memories are influenced by the social location one
occupies, or by the social representations and identities one assumes within a particular
social order. However, representations and identities only come into existence through the
human capacity to remember, which is, in turn, contingent on people’s ability to structure
their experience narratively.

15 Some of the ethnic Serbs are originally Bosnian Serbs, whereas others (or their parents) come from
Serbia (and Montenegro). Likewise, the samples of Slovenians, as well as Bosniacs, were very het-
erogeneous.
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By examining one dimension of the social sphere through the medium of people’s
memories of specific events, this study has shown how the period is also conceptualized
through the changes that occurred in terms of identity (re)construction. The theme of
changing identities signifies a period of instability, when people’s basic sense of ‘who they
are’ was under attack and when they had to re-situate themselves in the newly emerging
social order. This reformulation of different social identities seems to have penetrated vari-
ous segments of Slovenian society. As a consequence, some people experienced it in rather
disturbing ways. Taken together, social representations do not only enable communication
and understanding, but also serve as a guide for people’s behaviour. What occurred on the
abstract representational level of identification seems to have been transposed to a more
concrete interpersonal level. Not only did people, who moved to Slovenia before the war
or who were born to ‘Non-Slovenian’ parents, suddenly become foreigners in their own
country, they became disliked and often discriminated against.

Above all, this report reflects two important things. It is a fact that the processes
of ‘construction’ of collective memory are constantly underway and that contemporary
political, historical and media discourses shape which events are being remembered and
commemorated, and select which ones are to fall into historic oblivion. Yet, individuals
are active interpreters of the information that is presented to them, and, hence, collective
memories always embody unique blends of various influences and interpretations. When the
respondents were critical about the present situation, the representations of the past served
the purpose of denoting better times. However, negative views of the past, made sense of
or justified the present system or situation. In the end, although it appears that group mem-
bership might afford people access to different narrative or collective frameworks and that
the complex phenomena of collective memory, identity and representation are dialogically
related, these all represent processes which involve active individuals performing the act of
remembering, rather than simply having memories ‘imprinted’ onto their minds.
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POVZETEK

KOLEKTIVNI SPOMIN SPREMINJAJOCIH SE IDENTITET: STUDIJA Z
RAZPADOM JUGOSLAVIJE POVEZANIH SPOMINOV IN IDENTITET

Marja Kuzmanié

Prispevek predstavlja zaCetni korak v raziskovanju organizacije ter medsebojne poveza-
nosti kolektivnega spomina, socialnih predstav ter identifikacije v sodobnem slovenskem
postsocialistiécnem prostoru. Skozi analizo spominov na pomembnejse dogodke razpada
Jugoslavije, kot so denimo Titova smrt, zacetek vojn(e), vojne na nekaterih podrocjih nek-
danje Jugoslavije ter osamosvojitev Republike Slovenije, obravnava razlike v kolektivnih
spominih ter socialnih predstavah razlicnih generacij Slovencev ter drugih pripadnikov
nekdanjih jugoslovanskih narodnosti, ki danes Zivijo v Sloveniji.

S pripadniki treh etni¢nih skupin (Slovenci, Bosnjaki in Srbi) je bilo izvedenih
osemnajst pol-strukturiranih intervjujev. Rezultati kvalitativne analize, utemeljene na
socialno-konstruktivisti¢ni raziskovalni paradigmi, so obravnavani preko t.i. 'vzgodblja-
nja' [v izvirniku emplotment] spominov na posamezne dogodke v zaporedne narativne
strukture — procesov pozabljanja ter spominjanja. Prispevek prikazuje nasprotujoce si
intepretacije razpada nekdanje Jugoslavije (narativne 'tranzicije', 'razpada' in 'vojne'),
spomine in predstave o Titovi Jugoslaviji ter zapletene spremembe, do katerih je v Slo-
veniji prislo v ¢asu tranzicije na podrocju socialne (predvsem etni¢ne) identifikacije. Te
spremembe so pomembno povezane z vprasanjem, kako postanejo dostopni razli¢ni na-
rativni oziroma kolektivni okvirji na podlagi posameznikove identifikacije s socialnimi
ali kulturnimi skupinami.
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Stanislav Kobler (ur.), Cetrta stran trikotnika, Znameniti Slovenci in slovenska
drustva v Bosni in Hercegovini 1878-2000, Mladinska knjiga, Ljubljana 2008, 465
str.

Monografijo z originalnim naslovom Cetrta stran trikotnika, ki jo je uredil Stanislav
Koblar, je izdala zaloZzba Mladinska knjiga iz Ljubljane. Knjiga obsega kar 465 strani in
je opremljena s Stevilnimi izvirnimi fotografijami, prinasa pa enkraten pregled zivljenja
in delovanja slovenske skupnosti v Bosni in Hercegovini. Lahko re¢emo, da je vzorcen
primer, kako pisati zgodovino zdomstva in tako zagotoviti, da ta del¢ek zgodovine Slo-
vencev ostane v trajnem spominu.

Delo je izslo ob 110-letnici zdruzevanja Slovencev v Bosni in Hercegovini v okviru
raziskovalnega projekta Znameniti Slovenci v Bosni in Hercegovini, 1878-2000.

V zadnjem letu je to Ze druga publikacija (Vera Krzisnik-Bukié, Slovenci v Bosni
in Hercegovini skozi pri¢evanja, spomine in literarne podobe 1831-2007), ki iz razli¢nih
razli¢nih kultur.

Burna zgodovina, ki je znacilna za celoten balkanski prostor, je mo¢no zaznamovala
tudi zadnji dve stoletji v bosansko-hercegovskem prostoru, kar je vplivalo tudi na struk-
turo prebivalstva. O tem govorita prva dva prispevka, ki sta ju napisala Amra Custo in
Mesud Hero.

Ko je avstro-ogrska monarhija po letu 1878 priSla v Bosno in Hercegovino, so z njo
prisli Stevilni slovenski vojaki in tako vzpostavili stik s to dezelo. V naslednjih letih so
pomagali oblikovati drzavno upravo Stevilni Slovenci, ki so s seboj prinasali svojo kulturo
in nacin zivljenja. Popis prebivalstva iz leta 1910 govori o tem, da je v Bosni in Herce-
govini zivelo 3108 Slovencev. Stevilo je po tem letu e raslo. Ze ob koncu 19. stoletja je
bilo ustanovljeno prvo slovensko drustvo, za katerega je bilo znacilno, da je bila vecina
¢lanov zaposlena v upravi.

Drugo prelomnico je predstavljal konec prve svetovne vojne in ustanovite Kralje-
vine Srbov Hrvatov in Slovenceyv, ko je bilo v Bosno in Hercegovino po uradni dolznosti
poslanih, mnogo Slovencev.

Dogodke, ki so se priceli z drugo svetovno vojno in se v glavnem zakljuéili s sk-
lenitvijo Daytonskega sporazuma, naniza Mesud Hero. Stevilne Slovence predvsem iz
Stajerske in Gorenjske, so med drugo svetovno vojno Nemci izselili v Bosno in Herce-
govino in mnogi med njimi so se vkljucili v bosansko narodnoosvobodilno gibanje. V
letih po drugi svetovni vojni so bili tja poslani §tevilni strokovnjaki iz Slovenije, da so
pomagali predvsem pri obnovi precej porusene dezele. Po osamosvojitvi Slovenije in
Hrvaske so se za referendum odlo¢ili tudi v Bosni in Hercegovini, vojna, ki je sledila,
pa predstavlja eno najvecjih tragedij ob koncu 20. stoletja. V enotah armade Bosne in
Hercegovine so sodelovali tudi Slovenci.

Gospodarske spremembe in razvoj je opisala Elma Hagimbegovié. Ce je za obdobje
avstro-ogrske nadvlade znacilen razvoj na podrocju rudarstva, promet in industrializa-
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cija, pa se v Casu Kraljevine preseli v Bosno in Hercegovino tudi vecje Stevilo kmeckega
prebivalstva iz Slovenije. Med njimi Stevilni primorski Slovenci, ki so se umaknili iz
Kraljevine Italije zaradi fasSizma. Avtorica je popisala tudi delez Slovencev pri obnovitvi
po drugi svetovni vojni.

Sledi zanimiv prispevek Alme Leka o delavskih organizacijah in delezu Slovencev
v delavskem gibanju vse od konca 19. stoletja.

Tatjana Hojan iz Slovenskega Solskega muzeja je napisala obSirno razpravo o Solstvu.
Slovenski ucitelji v Bosni in Hercegovini niso bili pomembni le kot pedagoski delavci,
ampak tudi kot pisci uc¢benikov, razprav, priro¢nikov, organizatorji kulturno-prosvetnih
prireditev, direktorji Sol, Solski nadzorniki in podobno. Med drugo svetovno vojno so
mnogi sodelovali pri izobraZevanju nepismenega prebivalstva. Na univerzah, ki so se
ustanavljale po mestih v Bosni in Hercegovini, so predavali mnogi slovenski univerzitetni
profesorji.

Podrocje Sporta kot ene od dejavnosti, v katerem so Slovenci zapustili moé¢ne sledi, so
popisali Stanislav Koblar, Zoran Dorsner in Josip Osti, v prispevku z nazornim naslovom
Sport — od gombanja do olimpijade. Slovenci so odloéilno vplivali na razvoj smuéanja
vse od konca 19. stoletja dalje.

Vlogo Slovencev na podrocju medicine sta raziskala Mario Kocijan¢i¢ in Amra
Custo. S pomo¢&jo podajanja kratkih Zivljenjepisov zdravnikov, ki so v Bosni in Herce-
govini delovali ali pa bili tam rojeni, pa jih je Solanje in sluzbovanje odpeljalo drugam,
sta nanizala zanimiv in pomemben del k zgodovini Slovencev v BiH.

Osnovne podatke o sodelovanju na podrocju veterine je zbral Stanislav Kobler.

Usode duhovnikov, redovnic in redovnikov ter njihov delez pri vzpostavljanju
katoliske cerkve v Bosni in Hercegovini so zajete v prispevku Matjaza Ambrozica, drag-
ocene utrinke iz povojnega Sarajeva pa je dodal Marijan Sef.

Podrocje kulture in umetnosti je gotovo tisto, ki je v vseh krajih in ¢asih najbolj
odprto tkanju stikov z drugimi kulturami in umetni$kimi dejavnostmi. V monografiji je
prav to podrocje knjizevnosti (Juraj Martinovi¢), gledalis¢a (Ivo Svetina), opere, baleta
in koncertov (Stanislav Koblar), filma in radiotelevizije (Vefik HadZismailovi¢), likovne
umetnosti (Ivana Jevdevic), arhitekture (Bogo Zupancic), arheologije in muzejev (Aisa
Softi¢) Siroko in dobro analizirano. Razli¢ni avtorji, tako slovenski kot bosanski, so iz
razli¢nih zornih kotov posegli v izredno bogato sodelovanje na nastetih podrocjih in tako
pokazali, da je kljub razlicnim vladam in ideologijam kulturi in umetnostni uspelo na
nek nacin hoditi svoja pota in prav stiki med Slovenci in Bosanci, ki so bili tako bogati,
so k temu bistveno pripomogli.

Zadnji prispevek Stanislava Koblarja podrobno predstavi druZzenje Slovencev in
njihove organizacije v Bosni in Hercegovini. Zacetki druzenja segajo v leto 1897, ko se
je pojavilo »Slovensko omizje« v Sarajevu, ki ga lahko oznacimo kot skupino mesc¢ansko
usmerjenih somisljenikov. Leta 1910 se je skupina preimenovala v drustvo Slovenski klub.
Leta 1934, je bilo ustanovljeno Se Delavsko kulturno drustvo Cankar. Po drugi ukinitvi
drustva Cankar (prva leta 1940) leta 1951, so pretekla kar §tiri desetletja, da so se Slovenci,
proti koncu leta 1992, v vojnih razmerah zopet organizirali v Zvezo Slovencev v Bosni in

194



Book Reviews

temu je 1993 sledila ustanovitev Slovenskega kulturnega drustva Cankar. Delovanju tega
drustva in drugih slovenskih zdruzenj, ki so zaZivela po vojni v Bosni in Hercegovini
sledimo vse do leta 2000.

Obsezna monografija nam prinasa vpogled v izredno razgibano obdobje zgodovine
Bosne in Hercegovine s posebnega zornega kota, skozi kontinuirano prisotnost Slovencev,
ki so jo soustvarjali od konca fevdalne turSke uprave, do vstopa v kapitalizem, dveh sve-
tovnih vojn, socializma in do razpada skupne drzave ter nekaj povojnih let. Vsebinsko se
izpostaviti posebno okolis¢ino, in sicer to, da je bila ta dezela neko¢ del skupne drzave
in odhod Slovencev v te kraje ni bil enak klasi¢nemu izseljevanju.

V monografiji sodelujejo avtorji slovenske in bosanske narodnosti, vecina je svoje
prispevke podprla z arhivskimi viri in zbranimi pricevanji in tako predstavljajo dobro
osnovo za nadaljnja proucevanja, kar je tudi eden od namenov te knjige. Opozoriti je treba
Se na bogato fotografsko opremo, ki dajo monografiji posebno vrednost.

mag. Metka Gomba¢
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Knjizne ocene

Aviva Chomsky, »They take our jobs!« And 20 Other Myths About Immigration,
Beacon Press (United States), Paperback, 2007, 192 str.

NajstarejSa hcerka slovitega Noama Chomskega je profesorica zgodovine Latinske
Amerike in podro¢ja Karibov ter koordinatorka za latinsko-ameriske Studije na Salem
State College v ameriski zvezni drzavi Massachusetts. Aviva Chomsky, podobno kot
njen oce, svoja akademska spoznanja pripenja na vlogo aktivne levicarke in druzbene
kriti¢arke. Cetudi njena razprava zadeva predvsem podrodje zahodne hemisfere, je
njeno glavno sporoc¢ilo povezano z ultimativno teZnjo po vecji humanosti v celem svetu.
Ob razkrivanju prepletajocih se vezi med preteklostjo in sedanjimi razmerami se skozi
posrecen prikaz trka med razli¢nimi interesnimi sloji amerisSke druzbe jasno izreka za
solidarnost z Latinoamericani in za polne pravice imigrantov. Njeno analizo podpira
temeljni argument, da druzbena merila in predpostavke bistveno vplivajo na razmisljanje
o fenomenu imigracij; za ponazoritev le-tega se ze v izhodis¢u na kratko poigra z obce
sprejetimi terminoloskimi skovankami, ki hkrati zrcalijo in obnavljajo razumevanja
dolocenih izrazov, kot izraz »prvi svet« v odnosu do »tretjega sveta«, »razviti« v odnosu
do »nerazvitih« ipd.

V seriji krajSih poglavij Aviva Chomsky razkriva najbolj razsirjene mite, povezane
z imigracijo ter zlasti revnejSimi latinskimi in karibskimi priseljenci v ZDA. Ti miti
obtozujejo priseljence za primanjkljaj sluzb, nizanje pla¢, nepla¢evanje davkov, povecanje
kriminala, odtok denarja iz drzave, jih obravnavajo kot groznjo ameriski kulturi in stand-
ardu, na drugi strani pa prikazujejo ZDA kot velikodusno zatocis¢e enakih moznosti.
Enega klju¢nih generatorjev za ohranjanje tak$nih mitov vidi v preozkem spektru javnega
obravnavanja kompleksne izseljenske problematike. Ta zlasti ne uposteva obeh plati
globalizacijske medalje in daljnoseznosti posledic, ki jih ima kopicenje bogastva v rokah
malostevilnih, obenem pa v kolektivnem zgodovinskem spominu dovoljuje §tevilne luknje,
ki prezrejo veéstoletno diskriminiranje dolo€enih etni¢nih oziroma rasnih skupin; na tem
mestu navede konkretne primere vklju¢no z deportacijami, lin¢anji, izgoni, konfiskacijami
premozenj, mnozi¢nimi sterilizacijami in drugimi oblikami evgenike ter kampanjami za
rasno Cistost. Aviva Chomsky pokaze, da je v dezeli, ki je znano frazo »vsi ljudje so ust-
varjeni enaki« leta 1776 vkljucila v Listino o neodvisnosti, ustavno zagotovljena enakost
pred zakonom pravzaprav ze od zacetka ameriske drzavnosti izkljucevalna.

Kljuéni problem negativnega gledanja na imigrante vidi v sistemu vertikalne klasi-
fikacije rasnih oziroma etni¢nih skupnosti (z anglosaksonsko »raso« na samem vrhu), ki
je v mehanizmu ameriske drzave kot tudi pri velikem delu ameriske druzbe tradicionalno
povezana z razumevanjem fenomenov imigracije in drzavljanstva. Selektivno dodeljevanje
drzavljanstva, v katerem ima drzava monopol nad zakonodajo in izvrSilnim birokratskim
aparatom, je po njenem v dobi mnozi¢nih imigracij polpretekle dobe postal eden od
pomembnejsih dejavnikov izkljucevanja iz »druzbe enakih moZnosti«. Da pa drZavljanstvo
Se ne zagotavlja enakih pravic, so obcutili zlasti »Afroamericani« in »Latinoamericani,
katerim pripisuje status drugorazrednih drzavljanov. Kljub ustavnim zagotovilom o
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enakosti pred zakonom v ozadju podeljevanja drzavljanstva Se vedno delujejo vzvodi ras-
nega, etni¢nega in spolnega razlikovanja. Najvecje stopnje diskriminacije so bili vseskozi
delezni »nebelci« oziroma tisti, ki so bili oznaceni za »nebele«. Vsebina te kategorije se je
skozi ¢as spreminjala ter je priloZnostno menjala barvo in obliko; tako so na primer med
»nebelce« dolo¢eno dobo sodili tudi Armenci in Sirijci, zmedo v rasni klasifikaciji pa je
ustvarjala celo zagorela polt priseljencev iz juzne Evrope. Ost rasisti¢nega kopja je bila
priblizno do 1930 kot ljudstvom aziatskega porekla obrnjena proti »Hunom« in Slovanom,
potem pa so te skupine »kar naenkrat« postale belske.

Domaca v sferah ameriske oziroma globalne ekonomije, ameriSkega prava in zlasti
zgodovine ZDA Aviva Chomsky obelodani predsodke ameriskih elit do »nebelih ras« in
etni¢nih skupnosti, ki se v ameriski druzbi najdejo pri dnu hierarhicne lestvice. Vzporedno
s tem razkriva vzvode podjetniskih apetitov in politicnega koristoljubja, ki jim gredo
predsodki do priseljencev kot ranljive in slabo plac¢ane delovne sile zaradi teZnje po ¢im
vecjem dobicku kot voda na mlin. Trdi, da sta rasisti¢no in ekonomsko misljenje pogosto
dve plati istega kovanca. Za imperialisticno amerisko politi¢no elito, ki §iri strah, ma-
nipulira javno mnenje s famo o imigracijski krizi in prilagaja politiko zaposlovanja tujih
delavcev predvsem sebi v prid, so priseljenci odli¢no zrtveno jagnje. Imigracijo razume
kot del prepletenega globalnega sistema, ki so ga sooblikovali zgodovinski dejavniki
(zlasti kolonializem) in ekonomija.

»Imigracija je res problem, a ne v smislu, kot je ponavadi definiran. Imigracija je
predvsem humanitarni problem. Ljudje zapuscajo svojo domovino, svoje druzine,
svoje nacine bivanja in tvegajo svoja zivljenja. Kar je potrebno, je humanitarna
resitev.«

Izredno berljiv in lahkoten slog je brzkone izbrala zavedno, z namenom, da nagovori
¢im SirSe kroge ljudi in jih pozove k ponovnemu razmisleku o migracijah. Njena knjiga
predstavlja svojevrsten izziv za razumevanje ameriSke druzbe skozi Cas, saj z globalne
prostorske in Casovne perspektive prikazuje vecplastnost pogosto protislovnega odnosa
do priseljencev in priseljevanja nasploh. Aviva Chomsky nadene priseljencem nalepko
¢lovek in poudarja potrebo, da se jih obravnava kot posameznike. Zaradi aktualnosti
diskusije o migracijah in njenih posledicah je moZzno njene argumente uporabiti tudi na
slovenskem ali SirSe evropskem obmocju.

Urska Strle
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NAVODILA AVTORJEM ZA PRIPRAVO PRISPEVKOV
ZA DVE DOMOVINI/ TWO HOMELANDS

1. Usmeritev revije

Revija Dve domovini / Two Homelands je namenjena objavi znanstvenih in strokovnih ¢lankov, poro¢il,
razmisljanj in knjiznih ocen s podroc¢ja migracij. Revija, ki izhaja od leta 1990, je vecdisciplinarna in
vecjezicna. Letno izideta dve $tevilki v tiskani in elektronski obliki na svetovnem spletu (http://isi.
zre-sazu.si/?q=node/436). Clanki so objavljeni v sloven$éini in angles&ini, po odlogitvi uredniskega
odbora tudi v drugih jezikih, in so recenzirani.

Prispevke, ki morajo biti urejeni po spodnjih navodilih, posljite na naslov urednistva:
Institut za slovensko izseljenstvo ZRC SAZU,

P.P. 306, SI Ljubljana;

telefon: (+386 1) 4706 485, faks: (+386 1) 4257 802;

elektronski naslov: jure.gombac@zrc-sazu.si, ali spelam@zrc-sazu.si

Prispevke oddajte urednistvu v dveh tiskanih izvodih in v elektronski obliki.

Rokopisov, ki jih uredni$tvo revije Dve domovini sprejme v objavo, avtorji ne smejo hkrati poslati kaki
drugi reviji. Avtorji naj poskrbijo za primerno jezikovno raven in slogovno dovrsenost.

2. Sestavine prispevkov

Clanki morajo imeti sestavine, ki si sledijo po naslednjem vrstnem redu:

glavni naslov ¢lanka (z velikimi tiskanimi ¢rkami, velikost 16, okrepljeno, sredis¢na po-
ravnava);

ime in priimek avtorja (okrepljeno in sredi§¢na poravnava, velikost ¢rk 12, priimku naj
sledi opomba pod ¢rto, oznacena z *, v kateri so navedeni: 1. avtorjeva izobrazba in naziv
(na primer: dr., mag. zgodovine, znanstveni sodelavec); 2. avtorjev postni naslov (na primer
Institut za slovensko izseljenstvo ZRC SAZU, Novi trg 2, SI-1000 Ljubljana); 3. avtorjevi
elektronski naslov, telefon in faks);

predlog vrste prispevka (izvirni, pregledni ali kratki znanstveni prispevek, strokovni
¢lanek);

izvlecek (slovenski naslov ¢lanka in slovenski izvle¢ek, skupaj s presledki do 600 znakov,
velikost ¢rk 10);

kljuéne besede (do 5 besed, velikost ¢rk 10);

abstract (angleski prevod naslova ¢lanka in slovenskega izvlecka, velikost ¢rk 10);

key words (angleski prevod kljuénih besed, velikost ¢rk 10);

¢lanek (1. skupaj s presledki naj ne presega 45.000 znakov oz. 25 tipkanih strani; 2. celotno
besedilo naj bo oznaceno z »Normal« — torej brez oblikovanja, dolo¢anja slogov in drugega;
3. pisava Times New Roman, velikost ¢rk 12, brez poravnave desnega roba; 4. odstavki naj
bodo brez vmesnih vrstic, prazna vrstica naj bo pred in za vsakim naslovom in predvidenim
mestom za tabelo ali sliko; 5. vsi zamiki odstavkov morajo biti narejeni ro¢no (s tabulator-
jem), pri tem so odstavki za naslovi brez zamikov, ro¢no mora biti narejeno tudi morebitno
oznacevanje in oStevilevanje vrstic in odstavkov; 6. naslove oznadite ro¢no, podnaslove
prvega reda z velikimi tiskanimi ¢rkami in okrepljeno, podnaslove drugega reda z malimi
tiskanimi ¢rkami in okrepljeno, velikost ¢rk je pri obeh vrstah naslovov 12; 7. naslovi naj
bodo sredi§éno poravnani;
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summary (angleski naslov ¢lanka z velikimi tiskanimi ¢rkami, ime in priimek avtorja,
sledi angleski povzetek ¢lanka, skupaj s presledki do 5000 znakov, dodajte tudi ime pre-
vajalca).

Porocila in ocene morajo imeti sestavine, ki si sledijo po naslednjem vrstnem redu:
porocila s konferenc in drugih dogodkov, razmisljanja: naslov dogodka (velike tiskane
¢rke, okrepljeno), datum poteka, ime in priimek avtorja (male ¢rke, odebeljeno, vse sredi§¢no
poravnano, celotno besedilo naj bo ozna¢eno z »Normal« - torej brez oblikovanja, dolo¢anja
slogov in drugega; vsi zamiki odstavkov morajo biti narejeni ro¢no (s tabulatorjem, pri tem
so odstavki za naslovi brez zamikov, rocno mora biti narejeno tudi morebitno oznacevanje
in o§tevil¢evanje vrstic in odstavkov), besedilo naj obsega med 5000 in 15000 znaki skupaj
s presledki;

knjiZne ocene: ime in priimek avtorja ali urednika knjige, ki je predmet ocene, naslov knjige,
zalozba, kraj, leto izida, Stevilo strani (male tiskane ¢rke, velikost 12, avtor in naslov naj
bosta okrepljena), besedilo naj obsega med 5000 in 15000 znaki skupaj s presledki, na koncu
v desnem kotu sledi ime in priimek avtorja ocene.

V besedilih se izogibajte pod&rtavanju besed in okrepljenemu tisku. Zeleni poudarki na bodo oznaéeni
s posevnim tiskom. S poSevnim tiskom oznacite tudi navedene naslove knjig in ¢asopisov.

3. Citiranje v ¢lankih

V reviji Dve domovini je citiranje mozno med besedilom in v obliki opomb pod ¢rto, vendar naj
avtorji uporabijo le enega od nacinov.

Avtorji naj pri citiranju med besedilom upostevajo naslednja navodila:
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Citati, dolgi tri ali ve¢ vrstic, morajo biti ro¢no oblikovani v locenih enotah, poSevni pisavi,
zamaknjeni s tipko »tab«, brez narekovajev, za in pred vsakim citatom je prazna vrstica,
pri odstavku za citatom ni zamika v prvi vrstici; citati, krajsi od treh vrstic, naj bodo med
drugim besedilom v narekovajih in pokon¢no (ne posevno).

Ce citirate cel stavek nekega avtorja, postavite na konec stavka lo¢ilo, narekovaj in vir v
oklepaju (V zvezi s tem Anderson pravi: »Dejstva so morda jasna, njihova razlaga pa ostaja
predmet daljnoseznih razprav.« (Anderson 2003: 11)). Ce citirate le del stavka ali besedno
zvezo postavite na konec stavka, ga zakljucite z narekovajem, virom v oklepaju in lo¢ilom
(Ce tudi so dejstva znana, njihova razlaga, kot pravi Anderson, ostaja »predmet daljnoseznih
razprav« (Anderson 2003: 11).).

Prinavajanju avtorjev med besedilom (ne v oklepaju) prvic navedite ime in priimek avtorja
v celoti, sicer navajajte samo priimek avtorja.

Navajanje avtorja v oklepaju naj sledi temu vzorcu: oklepaj, priimek, leto, dvopicje in stra-
ni, ki so locene s sti¢nim pomisljajem, zaklepaj, pika (Anderson 2003: 91-99); ve¢ navedb
naj bo locenih s podpi¢jem in razvrscenih po letnicah (Hobsbawm 2007: 23—45; Anderson
2003: 91-99).

Seznam literature in virov je v tem primeru na koncu besedila, enote naj bodo razvrsc¢ene
po abecednem redu priimkov avtorjev, enote istega avtorja pa razvr§c¢ene po letnicah; Ce
imamo ve¢ del istega avtorja, ki so iz$la istega leta, jih lo¢imo z malimi ¢rkami (Anderson
2003a; 2003b). Seznam literature in virov je brez zamikov. Upostevajte naslednji vrstni red
in nacine zapisov pri razlicnih navedenih enotah:

a  navajanje pri knjigah: priimek in ime avtorja, (leto izida), naslov knjige, kraj, zalozba
(primer: Anderson, Benedict (2003). Zamisljene skupnosti: o izvoru in Sirjenju nacio-
nalizma. Ljubljana: Studia Humanitatis.);

b priclankih v zborniku: priimek in ime avtorja, (leto izida), naslov ¢lanka, naslov zbornika



(ime urednika), kraj, zalozba, strani (primer: Drnovsek, Marjan (2004). Izseljenke v o¢eh
javnosti. Zbornik referatov 32. zborovanja slovenskih zgodovinarjev (ur. Aleksander
Zizek). Ljubljana: Zveza zgodovinskih drustev Slovenije, 383-393.);

¢ priclankih v revijah: priimek in ime avtorja, (leto izida), naslov ¢lanka, naslov revije,

letnik, Stevilka, strani (primer: Brightman, Robert (1995). Forget Culture: Replacement,
Transcendence, Relexification. Cultural Anthropology, 10 (4): 509-546.);

d  seznam literature in virov naj vsebuje vse v ¢lanku citirane vire in literaturo in naj ne

vsebuje enot, ki v ¢lanku niso citirane.

Avtorji naj pri citiranju v opombah pod €rto upostevajo naslednja navodila:

Pri citiranem delu naj navedejo: ime in priimek, naslov, kraj, zalozba, leto izida (primer:
Zvone Zigon, Izzivi drugacnosti: Slovenci v Afviki in na Arabskem polotoku, Ljubljana:
Zalozba ZRC, 2003.).

Upostevajo pa naj tudi naslednje: citati, dolgi tri ali ve¢ vrstic, morajo biti rocno oblikovani
v lo¢enih enotah, poSevni pisavi, zamaknjeni s tipko »tab«, brez narekovajev; citati, krajsi
od treh vrstic, naj bodo med drugim besedilom v narekovajih in pokon¢no (ne poSevno); pri
navajanju avtorjev med besedilom (ne v oklepaju) prvi¢ navedite ime in priimek avtorja v
celoti, sicer navajajte samo priimek avtorja.

Pri citiranju arhivskega gradiva morajo biti navedeni naslednji podatki:

ime arhiva, signatura fonda ali zbirke, ime fonda ali zbirke, ime dokumenta in njegov datum,
oznaka arhivske enote, oznaka tehnicne enote (primer: Arhiv Republike Slovenije, AS 33,
Dezelna vlada v Ljubljani, Zapisnik 3. redne seje z dne 14. 2. 1907, a.e.1567, Skatla 15.).

Pri citiranju virov z medmreZja pa morajo biti navedeni naslednji podatki:

¢e sta avtor in naslov enote znana: priimek in ime avtorja, (leto izida), naslov ¢lanka, naslov
strani in datum ogleda (primer: Becker, Howard (2003). New directions in the Sociology of
Art, http://home.earthlink.net/~hsbecker/newdirections.htm (1. 2. 2008));

¢e avtor ni znan, navedite le naslov ¢lanka, naslov strani in datum ogleda (primer: Interaction:
Some ideas, http://home.earthlink.net/interaction.htm (1. 2. 2008));

med besedilom prispevka v prvem primeru navedite avtorja, na primer (Becker 2003), v dru-
gem primeru pa le prvo besedo iz naslova ¢lanka oziroma vira, na primer (Interaction).

4. Grafic¢ne in slikovne priloge

Fotografije, slike, zemljevidi idr. — z izjemo tabel, narejenih v urejevalniku Word, ki pa
morajo biti oblikovane za stran velikosti 16,5 x 23,5 cm — naj ne bodo vklju¢eni v Wordov
dokument. Vse slikovno gradivo oddajte ostevilceno v posebni mapi z vasim priimkom in
imenom.

Lokacijo slikovnega gradiva v tekstu oznacite na naslednji nacin:

Fotografija 1: Kuharica Liza v New Yorku leta 1905 (avtor: Janez Novak, vir: Arhiv Slove-
nije, 1415, 313/14) ali Preglednica 1: Stevilo prebivalcev Ljubljane po popisu leta 2002 (vir:
Statisticni urad RS, Statisti¢ne informacije, str. 14)).

Za graficne in slikovne priloge, za katere nimate avtorskih pravic, morate dobiti dovoljenje
za objavo.
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INSTRUCTIONS TO AUTHORS FOR THE PREPARATION OF ARTICLES FOR
DVE DOMOVINI/TWO HOMELANDS

1. Orientation of the Journal

The Journal Dve domovini/Two Homelands welcomes the submission of scientific and professional
articles, reports, debates and book reviews from the fields of humanities and social sciences, focusing
on migration and related phenomena. The Journal, published since 1990, is multidisciplinary and
multilingual. Two volumes are published per year in printed and electronic version on the internet
(http://isi.zrc-sazu.si/?q=node/436). Articles are published in Slovenian and English. Publishing in other
languages is subject to discussion of the editorial board. All articles undergo a review procedure.

Articles should be prepared according to the instructions stated below and sent to the editorial board
at the following address:

Institute for Slovenian Emigration Studies SRC SASA

P.P. 306, SI Ljubljana;

Telephone: +386 1 4706 485, Fax: +386 1 4257 802;

E-mail: jure.gombac@zrc-sazu.si, or spelam@zrc-sazu.si

Articles should be submitted in two printed versions and an electronic version.

Manuscripts that are accepted for publishing by the editorial board of Dve domovini/Two Homelands
are not to be sent for consideration and publishing to any other journal. Authors are responsible for
language and style proficiency.

2. Elements of Contributions

Articles should contain the following elements in the stated order:

. Title (in capital letters, font size 16, bold, alignment center)

. Name and surname of the author (bold, alignment center, font size 12, after the surname a
footnote should be inserted, marked with *, stating: 1. author’s education and title (e.g. PhD,
MA in History, Research Fellow); 2. author’s full postal address (e.g. Institute for Slovenian
Emigration Studies, Novi trg 2, SI-1000 Ljubljana); 3. author’s e-mail address, phone and
fax number);

. Type of the contribution (original, review or short scientific article; professional article)

. Abstract (title of the article and abstract, up to 600 characters together with spaces, font
size 10);

. Key words (up to 5 words, font size 10);

. Article (1. together with spaces it should not exceed 45.000 characters or 25 typed pages; 2.
style of the entire text should be “Normal”; 3. font Times New Roman, size 12, alignment
left; 4. paragraphs should not be separated by an empty line, empty line should be used
before and after every title and intended space for a chart or picture; 5. paragraphs should
be indented manually (with the tabulator), paragraphs following the titles should not be
indented, bullets and numbering of lines and paragraphs should be done manually; 6. titles
should be marked manually, headings 1 with bold capital letters, headings 2 with bold small
letters; 7. titles should be aligned center;

. Summary (title of the article with capital bold letters, name and surname of the author,
summary of the article, together with spaces up to 5000 characters).
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Reports and reviews should contain the following elements in the stated order:

Reports from conferences and other events, debates: title of the event (in bold capital
letters), date of the event, name and surname of the author (bold small letters, alignment
center, style of the entire text “Normal”; paragraphs should be indented manually (with the
tabulator; paragraphs following the titles should not be indented, bullets and numbering
of lines or paragraphs should be done manually), between 5000 and 15000 characters
including spaces;

Book reviews: name and surname of the author or editor of the book, title of the book, name
of publisher, place of publication, date of publication, number of pages (small letters, font
size 12, author and title in bold), between 5000 and 15000 characters including spaces, on
the top right hand corner include the name and surname of the reviewer.

In all texts aveid underlining and writing in bold. Italic should be used when emphasising a word or a
phrase. Italic should also be used for citing titles of books and newspapers.

3. Citation in Articles

Citations in the journal Dve domovini / Two Homelands are possible either within the text or in

footnotes.

When citing within the text authors should follow the instructions below:

Long citations (three lines or more) should be typed as an indented paragraph (with the use
of “tab”), in italic, without quotation marks, the first line of the paragraph after the citation
should not be indented; citation shorter than three lines should be included in the main text
and separated with quotation marks, in normal font (not in italic).
When citing an entire sentence, place the punctuation mark, quotation mark and reference
in the brackets at the end of the sentence (e.g. Regarding this issue Anderson believes
argues: “Facts might be clear but their interpretation is a subject of far-reaching debates.”
(Anderson 2003: 11)). When citing a part of the sentence or when placing a phrase at the
end of the sentence, finish the sentence with quotation marks, reference in brackets and
punctuation mark (e.g. Even if the facts are known, their interpretation, as argued by
Anderson, “remains the subject of far-reaching debates” (Anderson 2003: 11).).
When naming the author within the text (not in brackets) for the first time, include both
full name and surname of the author, then continue using only last name.
When naming the author in brackets use the following form: bracket, surname, year, colon,
pages separated by hyphen, full-stop (Barthes 1999: 91-99); when naming more authors
separate their names with semicolon and name them according to the year of publishing in
ascending order (Said 1999: 98-99; Ford 2006: 14—45).
List of references should be placed at the end of the written text and arranged in the
alphabetical order according to author’s surname. Multiple references by one author should
be arranged according to the year of publishing. Multiple references by one author published
in the same year should be separated with small letters (e.g. Ford 1999a; 1999b). Use the
following style:
dooks: surname and name of the author, (year of publishing), title, place of publishing,
publisher (e.g. Zitnik Janja (1995). Orel in korenine med “brusenjem” in cenzuro.
Ljubljana: Znanstvenoraziskovalni center SAZU);
larticles in series: surname and name of the author, (year of publishing), title, title of the
volume (name of the editor), place of publishing, publisher, pages (e.g. Drnovsek,
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Marjan (2004). Izseljenske v oceh javnosti. Zbornik referatov 32. zborovanja
slovenskih zgodovinarjev (ed. Aleksander Zizek). Ljubljana: Zveza zgodovinskih
drustev Slovenije, 383-393.);

articles in journals: name and surname of the author, (year of publishing), title, title of
the journal, year, number, pages (e.g. Brightman, Robert (1995). Forget Culture:
Replacement, Transcendence, Relexification. Cultural Anthropology, 10 (4): 509—
546.);

dlist of references should include all cited sources and literature.

When citing in footnotes authors should follow the instructions below:

*  When citing works state: name and surname, title, place of publishing, publisher, year of
publishing (e.g. Zitnik, Janja, Orel in korenine med “brusenjem” in cenzuro, Ljubljana:
Znanstvenoraziskovalni center SAZU, 1995);

. Long citations (three lines or more) should be typed as an indented paragraph (with the use
of “tab”), in italic, without quotation marks, the first line of the paragraph after the citation
should not be indented; citation shorter than three lines should be included in the main text
and separated with quotation marks, in normal font (not in italic); when naming the author
within the text (not in brackets) for the first time, include both full name and surname of the
author, then continue using only last name.

Citation of archive material should include:
. The name of the archive, book or fond number, name of series or fond, name of document
and its date, archive unit, technical unit (e.g. Archive of the Republic of Slovenia, AS 33,
Dezelna vlada v Ljubljani, Zapisnik redne seje z dne 14.2.1907, a.e.1567, skatla 15.)

Citation of internet sources should include:

. when the author and title of the unit are known: name and surname of the author, (year of
publishing), title, web page address and date of viewing (e.g.: Becker, Howard (2003). New
directions in the Sociology of Art, http://home.earthlink.net/hsbecker/newdirections.htm
(1.2.2008));

. when the author is unknown, cite only the title of the article, web page address and
date of viewing (e.g. Interaction: Some ideas, http:/home.earthlink.net/interaction.htm
(1.2.2008));

. in the first case state the author within the text, e.g. (Becker 2003), in the second case use
the first word from the title of the article or source e.g. (Interaction).

4. Graphics and illustrations

. Photographs, pictures, maps etc. — with an exception of charts originating from Word
programme, which have to be adjusted to the page size 16,5 x 23,5cm — should not be
included into the Word document. All illustrative material needs to be numbered and
submitted separately in another folder with author’s name and surname.

. Location of illustrative material in the text should be marked as follows: Photograph
1: Cook Lisa in New York in 1905 (author: Janez Novak, source: Archives of Slovenia,
1415, 313/14) or Chart 1: Population of Ljubljana after the 2002 census (source: Office for
Statistics RS, Statistics, p. 14)).

. For graphic and illustrative material without copyrights, permission for publishing needs
to be obtained.
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