Casopis Instituta za etnologiju i antropologiju

Filozofskog fakulteta u Beogradu

1838 Beograd, 2023.






Antropologija

Casopis Instituta za etnologiju
i antropologiju (IEA)

Filozofskog fakulteta Univerziteta u Beogradu

Anthropology

Journal of the Institute of Ethnology
and Anthropology (IEA)
Faculty of Philosophy, University of Belgrade



ANTROPOLOGIJA/ANTHROPOLOGY
Broj 23, sveska 3, 2023. godina / Vol. 23, No. 3, 2023.

Primljeno na sednici Izdavackog saveta odrzanoj 20. 12. 2023. godine
Accepted by Advisory board on 20" of December 2023.

Izdavadi

Institut za etnologiju i antropologiju Odeljenja za etnologiju i antropologiju
Filozofskog fakulteta Univerziteta u Beogradu

Institute of Ethnology and Anthropology Department of Ethnology and Anthropology
Faculty of Philosophy University of Belgrade

Dosije studio, Beograd

Urednici / Editors

Prof. dr Marko Pisev, Institut za etnologiju i antropologiju
Filozofskog fakulteta Univerziteta u Beogradu

doc. dr Jelena Cukovié, Institut za etnologiju i antropologiju
Filozofskog fakulteta Univerziteta u Beogradu

Sekretar Redakcije / Secretary
dr Ivana Gacanovid, Institut za etnologiju i antropologiju
Filozofskog fakulteta Univerziteta u Beogradu

Redakcija / Editorial board

Prof. dr Adam Kuper, Boston University / LSE; Prof. dr Tim Rhodes, London School of
Hygiene and Tropical Medicine, University of London; Prof. dr Goran Pavel Santek,
redovni profesor Odsjek za etnologiju i kulturnu antropologiju, Filozofski fakultet
Sveudilita u Zagrebu; Dr Gordana Deri¢, naucni savetnik, Institut za evropske
studije, Beograd; Prof. dr Antonadia Monteiro Borges, Instituto de Ciéncias Humanas,
Departamento de Antropologia, Universidade de Brasilia; Dr Petko Hristov, nau¢ni
savetnik, Etnografski institut Bugarske akademije nauka, Sofija; Dr Laura Jiga Iliescu,
Institutului de Etnografie si Folclor ,,Constantin Brailoiu®, Academia Romana, Bucuresti;
Dr Stef Jansen, senior lecturer, School of Social Sciences, University of Manchester;
Dr Sasa Nedeljkovi¢, redovni profesor, Odeljenje za etnologiju i antropologiju Filozofskog
fakulteta Univerziteta u Beogradu; dr Ljubica Milosavljevié, vi$i nau¢ni savetnik, Institut
za etnologiju i antropologiju Filozofskog fakulteta Univerziteta u Beogradu; dr Marija
Bruji¢, visi nau¢ni saradnik, Institut za etnologiju i antropologiju Filozofskog fakulteta
Univerziteta u Beogradu; dr Marija Ajduk, nau¢ni saradnik, Institut za etnologiju
i antropologiju Filozofskog fakulteta Univerziteta u Beogradu; Dr Mira Radojevic,
redovni profesor, Odeljenje za istoriju Filozofskog fakulteta Univerziteta u Beogradu;
Dr Lidija Radulovi¢, vanredni profesor, Odeljenje za etnologiju i antropologiju
Filozofskog fakulteta Univerziteta u Beogradu; Dr Jadranka Dordevi¢ Crnobrnja, visi
nau¢ni saradnik, Etnografski institut SANU, Beograd; Dr Aleksandar Krel, vi$i naucni
saradnik, Etnografski institut SANU, Beograd; Dr Marko Stojanovic¢, muzejski savetnik,
nauc¢ni saradnik, Etnografski muzej u Beogradu



Predsednik izdavackog saveta / Chair of the Advisory board
Prof. dr Ivan Kovacevié, Odeljenje za etnologiju i antropologiju
Filozofskog fakulteta u Beogradu

Izdavacki savet / Advisory board

Prof. dr Aleksandar Boskovi¢, Institut drustvenih nauka Beograd; Odeljenje za
etnologiju i antropologiju Filozofskog fakulteta Univerziteta u Beogradu

Prof. dr Vesna Vucini¢, Odeljenje za etnologiju i antropologiju

Filozofskog fakulteta Univerziteta u Beogradu

Prof. dr Bojan Ziki¢, Odeljenje za etnologiju i antropologiju Filozofskog fakulteta Uni-
verziteta u Beogradu

dr Ljiliana Gavrilovié, nau¢ni savetnik, Etnografski institut SANU, Beograd

Prevod na engleski / Translation to English: dr Sonja Zakula
Kompjuterska obrada/ Technical support: Dosije studio

Lektor i korektor / Proof reading: dr Nina Kulenovié, dr Marija Mandi¢
Logo: mr Miroslav Niskanovié, SGC

Casopis izlazi tri puta godi$nje/ Journal is published three times a year

Clanci izlaze na srpskom ili engleskom jeziku / The articles are published
in Serbian or English language

Casopis se sufinansira sredstvima Ministarstva za prosvetu i nauku / Journal is
co-funded by Ministry of Education and Science of Republic of Serbia

Tiraz: 300

Casopis se neprofitno distribuira nau¢nim i drugim bibliotekama, ustanovama kulture
iistraziva¢ima u zemlji i inostranstvu / Journal is freely distributed to institutions of
science and culture, public libraries, and individual researchers in Serbia and abroad

Casopis se besplatno moze preuzeti sa sajta www.anthroserbia.org
Journal is free to download from the Web site www.anthroserbia.org

ISSN 1452-7243
COBISS.SR-ID 136468492
Elektronsko izdanje ISSN 2334-881X

Adresa redakcije:

Filozofski fakultet, Cika Ljubina 18-20
11000 Beograd

011/3206-298

antropologija@f.bg.ac.rs
www.anthroserbia.org






Clanci:

9-33 |MiBana Tumurpujesuh
Huxona ITamnh y anernorama caBpeMeHmka
35-51 |Jakov Dordevi¢
Praying for a Franciscan in an Orthodox Church:
Remembering the Master Builder in the Inscription of
the Decani Monastery
53-73 | Nedeljkovi¢ Adam, Pavli¢i¢ Jelena
Odgovorno ponasanje u saznajnim praksama koje se oslanjaju na
upotrebu internet pretrazivaca
75-103 | Marta Neskovi¢
Shaolin Temple in the midst of the Covid-19 pandemic:
Transformation of everyday life in a Chinese monastic community
105-118 |Mapuna M. Ilerposuh Junnx
Emonyonanau guckypc y pomany Kpsasa krouia Kum e Jlopuson

Prevodi / Translations:

121-124 | Dedja internacionala
(sa italijanskog preveo Aleksandar Kosti¢)

Prikazi / Reviews:

127-128 |Marko Pisev
Moderni islam, reformisticke ideje i sistemi kritike. Seid Halilovi¢,
Tokovi islamske misli u XX veku, 2021, Beograd: Centar za religijske
studije ,,Kom.*






Clanci i studije

Articles






Pregledni rad
UDK 398.23:929 ITammh H.

ViBana [Ilumurpujesunh
Hesasucnu ucitiparueay

HUKOJIA ITAIINR
Y AHETHOTAMA CABPEMEHUKA

Ancrpakr: Y aHergorama o Hukomu ITammhy koje cy npenpudaBanu merosu caBpe-
MEHNIIY, OH je TIPMKa3aH Kao IpelpeleH, alu U Kao CIoco6aH M JOBUT/BUB ITOTIATH-
gap. OHu Koju cy Genexxmnu u o6jaB/pMBaIM aHEIKOTe OMpPANU Cy MX TaKo IITO 61
VX IIPUIATOAM/IN CONICTBEHVM IOJIUTIYKIM CBETOHA30pMMa. Y OBOM pajy, pasMaTpaM
IBe 36upke aHernota o Ilanmhy: ,Bajage — Anernore o Huxonn IMamuhy” (ypeguuk
Huxary on PoBuHa, o6jaB/bena 1924. u goxxuBena penpunt 1996) u ,,Anerfore o Hu-
konu ITamnhy” (ypenunk Munosan Buresosuh, 2002.) Kopucrehn ce temarckom ana-
JIM30M ¥ METOJIOIOIIKMM cMepHMIIaMa BukTopa Packuna n CHexxane Camapiinje, aHa-
JIM3Mpasa caM 3Haderbe aHEer[oTa y IOMEHYTUM 30MpKaMa, U CTaBIIa UX Y UCTOPUjCKI
KOHTEKCT Y KOMe Cy 3abenexxeHe 1 objaB/beHe. AHanM3a je IoKasana fa cy obe 361pke
HOCTTY)KIJIe Ka0 KOPEeKTUB ofjpeheHor mommuTuykor fguckypcea — ,bajage” cy kopurosa-
Jie CTpOro nosutuBaH ctaB npema Huxonu [Tammhy y jaBHOM AMCKYpCY IpHOTOPCKMX
nonuTrdapa 6jenana usMehy aBa paTa, HOK Cy penpuHT ,,bajaga” kao u Burtesosuhena
306MpKa CITYXXWIM Ka0 KOPEKTUB MapKCUCTUYKOT AUCKYpca KOjU je UTHOPYUCAO U IpaK-
TUYHO Hernpao ucTopujcky BakHoct ITammnha, a koju ce y6psaHo pacmafao mog yTu-
IjajeM 06HOBe HAIVOHATHOT CEHTMMEHTA JeBefeceTux ropuua 20. Bexa.

Kmpyune peun: Hukona ITaumh, catupa, anergore, dponkiop, 6uorpaduja

YBop,

JIBajjleceTnx TopMHA HpOLUIOr Beka, y beorpamy je o6jaBmena 36mp-
Ka ILIa/bMBUX aHEINOTa Ioj HasuBoM bajage — Aneigoiie o Huxonu Ilawuhy
Y1ju je TIaBHM IIPOTAroHyucTa mosHary nomutudap Hukona Ilamuh. Bypyhn
fia cy aHergoTe objaB/beHe mpep caM Kpaj [Tammhesor >xmuBota, 1924. roguse,
OHa TIPEJICTaB/ba CBOjeBPCHY (ONKIOPHY PEKaNMTY/NAlNjy HEroBOT >KMBOTA.
Kachuje, Tpupmecerux roguna he us mramme nzahm jom jemna gponkmopHa 6m-
orpaduja oBOr MOMUTHUYAPA, TAYHUje 30MpPKa ENCKMX IecaMa aHOHUMHOT pa-
JIMKAJICKOT Tycapa, y KojuMa je ITammheB MMk MOCTaB/beH y €NCKM ¥ jyHAUKU
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koHTekcT. Hakon mto he ce Huxona ITammh nahm Ha Hemoxe/pHO] cTpanm
UCTOPMje TOKOM COLMjaIMCTUYKOT IIepMOfia, JeBeleceTX TOiMHA ce IIOHOBO
jaB/ba MHTEpeCcOBambe 3a OBOT MOANTUYAPA ¥ Y HAYLIM U Y MOIMY/IApPHOj KYATY-
pu. Te Taxo y Beorpany 1996. rofune u3nasy penpuHT LIa/bUBUX aHETTOTA U3
1924., a Munosan Buresosuh 2002. o6jassbyje jour jegHy 36MpKy XyMOpUCTIY-
HUX npuda o [Tammhy nox umenom Hukona ITawuh y aneigoitiama.

[IBe 36upke mra/pMBUX aHergoTa — bajage — Aneigoitie o Huxonu ITawuhy
(1924./1996.) n Hukona Ilawwuh y aneigomiama (2002.) cafpske YKYIIHO OKO
JIBecTa JiBeCTa IefleceT KpaTKuX Ipyuda y Kojuma Bupumo Ilammha y mormyHo
ipyradmjeM CBEeT/Iy Y OfHOCY Ha XepOojcKOrT Boby 13 enckux necama. ¥ aHerzo-
tama, [Tammh je mpuxasaH kao KOMMYHO HECUTYPaH M HECIOCOOAH MOMUTH-
qap. Y oBoM pany, 6aBum ce mukoMm Huxone ITamuha y momenyTum anergo-
TaMa ¥ MOPENMM UX Ca OIPEYHOM CIIMKOM KOja ce O IheMy IapajieliHoO Tpaju y
IecMaMa aHOHUMHOT pafiuKajckor rycinapa (Dimitrijevi¢ 2018) ca HamepoMm aa
IIPOHMKHEM Y IIMpe KYJATYPHO 3Hauerbe Koje CTOj! 132 OBUX HaM3IJIe], MCIIpas-
HUX KpaTKVX IIpyda JHeBHOIOIUTIYKE IIPUPOTeE.

Metoponoruja

Kaxo ce pagu o ¢ponknopHoj popMu ca MOMUTUYKMM MOTHMBMMA, Koja ce
y OBOM pajiy IIOCMaTpa ca aHTPOIOJIOLIKOT CTAHOBMINTA, CaMa Ipupoza rpabe
3axTeBasa je KOMOMHanujy Metozia. IIpe cBera, TeMaTCKOM aHaIM30M M3 CBaKe
OJl aHerJoTa U3IBOjeHa jeé OCHOBHA TeMa, a TEME C€ Y OBOM C/Iy4ajy OfHOCe Ha
KapaKTepHe 0cOOMHe IJIaBHOT jyHaka. KapakTepHe ocoOuHe Cy HOTOM HOIM-
CaHe U y pajly NpefcTaB/beHe MOYeB Off OHMX KOje Ceé HajBMIIE IOHAB/bajy Ka
OHUMa KOje ce jaB/bajy TeK crnopaau4yHo. OcuM Tora, pajiy aHamuse U pasy-
MeBaiba 3Hadyelhba HapaTuBa KOPUCTMIA CaM Ceé MEeTONOJIOUIKMM CMepHMIIaMa
Cuexane Camaprmje (Camapymja 2008), koja mmire 0 MeTOHOMOIMjU IIPOY-
yaBama (QonkropHux 6morpaduja. Vnak, momro ce Camaprmja ¢pokycupa Ha
eIICKY KIbVDKEBHOCT, CMEPHMIIIE U3 HheHe KibUre Cy IpaheHe caMo IoHeK/Ie 1 TO
Y HajOIIITHjuUM Taykama. Ha mpumep, Kao KOpHUCHa 3a OBaj paj IMOKasaja ce
CamapyujuHa 1ujeja o ToMe Ja je ponKIopHa CTUIM3aIyja 3aCHOBaHa Ha OCHO-
BaMa OMHapHe JIOTMKe, I7ie Ceé ONO3MUIIVja ITO3UTUBHO:HETATVBHO YCIIOCTAB/ba
Kao IOLITOBambe:Kpllele IPOIMCAHNX HOPMI INOHAIIAkha Ha CBUM HMBOMMA
[pyLITBEHMX ofHOca. Takobhe, BaKHO je MMaTu Ha yMy ga je ¢onknopHa 6mo-
rpaduja yBek yckmabena ca ycrocrabenuM rpanniama MI:OHI, Tj. Hamer
u Ibuxosor csera (Camaprmja 2008: 19).

Ocnum Camapymje, kopuctuM ce u Packmnosom (Raskin 1944) mnpejom o
TOME JIa je XyMOp CIIOj HEeCIIOjMBOT, Ta4yHMje, fa MpOUCTHYe U3 Cyhapa fiBa cy-
MPOTCTaB/beHa ClieHapyja MIM CKJIONA Mjeja. Y ClIydajy MOMUTUYKOT XYyMOpa,
YITIaBHOM Ce paiu O CyAapy uaMeby oHora IITO OHaj KO ce ILIamy cMarpa ja
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Tpeba fa 6yme HopMa U OHora IITO (OH CMaTpa Jia) jecTe CIydaj y peaTHOCTI. Y
TOM CMUCTIY, aHa/IN3a CaTUPUYHOT TEKCTA MOMUTUYKe Npupofe mpema Packu-
HOBOM MOJie/Ty ITIOMaKe [ja Ce yO4M ca Koje TO3MIjyje TOBOPY OHaj KOj! ICMEBa,
U KaKBO 3Hauame Ipyjaje OHOM KOTa MCMeBa.

HakoH m3pBajama ICMXONOIIKMX KapakTepuctumka Hwuxonme ITammtha n
pasyMeBama OCHOBHOT 3Hauera TeKCTa, yClIefnsa je Ky/ITYpOJIOUIKa aHaIu3a,
I7ie pasMaTpaM IIMPY HapaTUBHY KOHTEKCT y OKBUPY KOT HAacTaje TEKCT, a MOof,
THMe NOApasyMeBaM KOPIIyC caTupe yCMepeHe Ka Kapukupamwy Hukorne Ila-
mnha, amm UCTO TAaKo U JAPYLITBEHO-UCTOPUjCKe YCIoBe Koju ¢y omoryhmmm
HacTaHaK, 00jaB/buBame, 3a00paB, U peakTyanusalyjy MOMeHyTUX 30MpKM —
HOMNUTUYKY HO03aJMHY M3[jaBada y HeCTaOMIHOj MOMUTUYKO] K/IMMU TeK CTBO-
peHe JyrocnaBuje, kao u 6ypHe jforahaje TOKOM EEHOT paclajia fAeBefeceTHx
TOfIMHA MIPOLIOT BeKa.

Xymop u aneigoitia kao gonknopHa popma

IlocToje nBe OCHOBHE KaTeropuje KpaTke Ipo3e — IPUIIOBETKE U Ipefamba,
Ipy 4YeMy aHerfoTa, 3ajefHo ca OacHama, 6ajkaMa, PeIUTMO3HUM IIpUdama,
HOBeJlaMa U IIa/bMBUM TIpUYaMa, Tpuiaga npsoj.! Auermora je, npema Hamn
Munomesuh-Hophesnh, ,cakera omTpoyMHa IpUYMIlAa ca MOEHTOM, 3aHM-
M/BUB IICXOJIOUIKM JOKYMEHT CyrepyucaH yMeTHW4YKoM camkoMm  (Milogevi¢-
Dordevi¢ 2000, 170). Ona 6upa nck/pydnso peanHe u Moryhe (Majja He 1 Hy>X-
HO cTBapHe) forabaje.

AHerpioTa je yBeK y JOCTyXy ca APYTUMM (OIKIOPHMUM (a ¥ YMETHUYKIM)
BpCTaMa, ¥ HEKafia jy je TeMIKO pasTpaHM4IUTH Off, Ha IIpUMep, la/byBe Ipude,
IPUIIOBETKE MM 4YaK Ay>ker Buia. Vmak, Moxe ce pehu na je on mpumoset-
Ke pas/MKyje je3SrpOBUTOCT; Y IPaBOj aHErOTY HEMa MHOTO OINCA, bYAU WU
HIpUpoOJe, HUTU HMjAaHCUPAHOCTY JIMKOBA, IIpaBa aHEINOTA je KPaTKa, jacHa U
koHnusHa (CmmjerrueBnh 1929, 3), u cacToju ce Of jemHe VI CaMO HEKOJIN-
ko enmsopa (Milosevi¢-Pordevi¢ 2000, 170). Ca apyre cTpaHe, 3a pas3jnKy of
BUIIA, YaK U Kajia je LIa/buBa, MpUMapHa QYHKIMja aHeTJoTe Huje Ia HacMeje
HuTH fa Kapukupa (Cmujermuesuh 1929, 4).

Vnak, oHO 1ITO je HajBaXKHUje jecTe 1a y aHErJOTU IIOCTOjU BEYUTA TEH-
3uja u3Meby KoHKpeTHOr forabaja mpuKasaHOT y aHeITOTH M MJeje Koja ce Ha-
mehe y gpyrom mrany (MiloSevi¢-Dordevi¢ 2000, 172). ¥V tom cmucny mpep,
UCTpaXKMBadeM CTOju u360p: #a ymu he ce KOHIIEHTpUCATH HAa YMETHUYKY JU-
MEH3Mjy aHer[oTe U IpoydYaBaTy HauuH u3Befoe, Win Ha nfiejy Koja ce IoMasba
y APYroM IUIaHy. Y HacTaBKy OBOT pajia, akileHaT he OMTH Ha IOTOMmEM.

Kana ce pagu o xymopy, To je ¢peHOMEH Koju U fia/be Huje To Kpaja obja-
meH. [Ipema jenHoj of nedmuunmja, Kojy naje Packun, ja 6u 6mmo koja BpcTa
TEKCTa CMAaTpaHa IIajioM, ITIOTPeOHO je a MCITyHN [iBa CEMAHTIYKA 3aXTeBa:

1 Ucro.
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1. Mopa ga 6yme AeMMMUYHO MM Y MOTHYHOCTM KOMIIATHOVIHA ca JiBa
pasnMuuTa CreHapuja

2. Ta JBa CIeHapuja Mopajy 6utu y cynpotHocTH jegaH apyrom (Raskin
1985, i)

Jlakie, Ha NMMUTame WITA je CTPYKTypa XyMmMopa, Packun oprosapa pa je
TO CIIOj HECIIOjMBOI, TauHMje Mmapajokc usMeby gBa pasHoponHa ,ClieHapuja’
(Raskin 1985, 42).

Kapma ce pagn o conujanHoj AuMeH3uju xymopa, PackuH kake fia je oHa
Ofl M3y3eTHe BAXHOCTM, M fla IIpeMa MCTPpaXNUBamblMa YIPABO 3ajefHNYKA
Ky/ITypHa II03aJyiHa (3ajefHIYKe BpefHOCTH, ocehamwa U Mpieje) YMHM HEITo
CMeIIHVM, TO jeCT, YMHM cropasyMeBame y mamu Moryhum (Raskin 1985, 14).
Packun nutnpa Pema, beprcona n Bukropoda, u kaxe fia je XyMop ApyIITBe-
Ha YMIEHNI, U Ca jeflHe CTpaHe ra ApymTBo ofipebyje, Tako mTo mpomucyje
yCIIOBe OKO TOTa KaKo je moxke/bHO mmanuTu ce. Ca fpyre cTpaHe, APYLITBO 3a-
Iip>)KaBa JMCTaHIy Y OHOCY Ha XyMOp, 4MMe XyMOp 3afIp>KaBa CBOj KpUTUY-
KI IIOTEHLIMjaI M TYMe IOMaKe IPYIITBY fia ce ocnoboxu Hanetoctu. (Raskin
1985, 17). Ilpoy4aBajyhu xymop, Iju/b aHTPOIIOIOIIKOT MCTPaKMBama je f1a
npoHabe 11 pasyMe IpylITBeHe Heje[[HAKOCTHU, OFHOCe Mohu, IpymTBEeHe HOP-
Me, mapagokce u Tabye (Swinkels 2016, 8).

IlejBuCc cMaTpa XyMOp PEIUIMKOM MOpalTHUX y30pa, BPCTOM IIpOMoOLyje
BPEHOCTH KOje 3ajeffHMIIa >Ke/M Jja IIPOMOBMIIE U CMaTpa OMTHNUM 3a OIICTa-
Hak 3ajegHniie (Jby6oja 2001, 207), a Huje peTKa IojaBa M Ja XyMOp IIOCTaHe
KyITYpHO opybe, TayHuje, ja pMBAJICKVM HACTpOjeHe IPyIle MaHUITY/INIIY Xy-
MOPOM Ha Ha4ilMH KOjM je IPUCTpacaH ¥ HajIoOBObHMjM 3a muX. [pyle Koje ce
Hajlase y HOTYMIbEHOM IIOJIOKajy OOMYHO He pacnonaxy 6opum opybem 3a
OTIIOP AUCKPYMMHALIU)U U yTHeTaBamy. XyMOp je Tafia akTMBHA peaknyja Ha
IpUTHCAK, 13 dera ce pabha ocehaj camocBecTn u yuspurhyje mocTojancTBO 1
camomnomToBame rpyne. Vinu xako xaxe ben Ejmoc: ,,IIpenpuyasame mana je
BepbanHyu u3pas3 KojuM ce MaHudecryje counjanta mudepennujanuja” (Jby-
60ja 2001, 196).

Takobe, oHO IITO je of Ba)KHOCTM 3a OBaj paj je UMIbEHWIA fa, IpeMa
Nsapy (Esar 1952), anermora cmaja y jemaH of cemaMm Tmmosa xymopa. OH
cMaTpa Ja Cy llIajie M aHerjjoTe BeoMa O/ICKe, 0Oe Cy KpaTKe IlIa/blBe Ipuye,
IpyU 4eMy je IIajia Buille cTBAp cutyanuje (,situation comedy”), fok aHergora
WIYCTPyje MOPATHO CTAaHOBMUILITE MM KapaKTep Io3HaTe Mn4HoCTH. CBaKako,
Haromue PackyH, oBe KaTeropuje cy GaynsHe 1 IIOHEKaJ, HepPa3TyuuBe jeHe
ox npyrux (Raskin 1985, 29).

Kagma ce pagu o momuTuykoM Xymopy, Packun HaBomM fia je CTpyKTypa
HOMUTUYKOT XyMOpPa YMHOTOME jeTHOCTaBHUja Off CEeKCYalHOT MM €THUYKOT
xyMmopa. OHO IITO je OOMYHO y OCHOBM OBOT XyMOpa je, IIpeMa beMy, CYKoO
OHOTa LITO jecTe — LITO je IO IPaBIIy JIOLIE, ¥ OHOTa IITO 61 (IIpeMa HeKoMe)
Tpebaso a 6yne — 1ITO je, O IpaBUITy, OHO IITO O6U Tpebano aa Oyxe U3 mepc-
nexTuBe oHor Ko ce manu (Raskin 1985, 221), makie IOBe3aHO ca BPeTHOCTH-



Hukona IMTanmh y aHergoTaMa caBpeMeHMKa |13

Ma ¥ HOpMaMa HeKOT [pyIuTBa win rpyne. OHO HITO MOXKe 3aKOMIIIMKOBATH
HOJUTUYKM XYMOP je IpeMa UCTOM ayTopy TO LITO je 33 HeroBO pasyMeBarbe
HOTPeOHO ITO3HABATY KYITYPY U KOHKPETHU UCTOPUjCKY TPeHYTaK, Oynyhm na
ce TOJIMTUYKY XyMOpP 4ecTo 6aBM aKTyeTHUM INYHOCTUMA U forabhajuma.

PackuH meny moMMTUYKM XyMOp Ha JiBeé OCHOBHe Ipyme. Y IIPBY CTaB/ba
XyMOp KOju ce 6aBM KapuUKMpambeM M MCMeBalbeM KOHKPETHMX JTUYHOCTH, a
Y OPYTY KPUTUKY peXuMa/cucTeMa Kao IjenuHe. Packmu kaxe: ,,Buien koju
KapuKupajy nmonutiyke Gurype Cy HajIoONyTapHUjM U HajyHMBEP3aTHUjU TUII
HOMUTUYKOT XyMOpa, Koju je 6a3upaH Ha IpOCToj omosuuuju nsMmeby crena-
puja n merose aupekTHe Heraumje  (Raskin 1985, 223). Hesnamwe u nHKoIIe-
TEeHIIMje MOMUTNYAPA CY Y ONO3MLIUjI Ca UI€ATHUM MOJE/IOM 030M/BHOT /Tufie-
pa, Te mpemMa PackuHy Ha Taj HauMH HOMUTUYKM XyMOP LiM/ba Ha MOJETI, a He
Ha KOHKPETHY JIMYHOCT, Te He 6¥ Tpebajio fa ce 3aBpLIM Kao INYHO Bpebame
u ucMeBame ofipehenor yoseka. To je TBpama Kojy hemo nposeputn y famem
pany.

Kao mro To 0o6uyHO 6MBa ca XyMOpPOM YOIILITe, IIOTUTUYKMA XyMOp Ce
yemhe jaB/ba y yC/IOBMMAa CMameHUX MOMUTUYKUX 1000/, AaKie y YCIOBM-
Ma y KOjuMa Jip)KaBa OrpaHMYaBa WM VICK/bYdyje HeMCTOMUIIUbEHKe U3 jaBHe
cdepe. Taga ce Xymop jaBba Kao 001MMK TBpAOITIaBe, HeOpMaIHe, aHOHUMHE
KOJIEKTVMBHE KPUTHKE, KOjy je HeMoryhe JIOIMpaTyt 1 yXaIlCUTH, 38 PasiuKy Of
nojeguHana. XyMop je Tafia KONeKTUBHY KOPEKTUB 3BaHUYHOT JMCKYpCa U be-
roBux kareropuja (Shehata 1992).

Huxkomna [Tamwnh y anermorama

1. ,bajage - aneigoitie 0 Hukonu ITawuhy”, Huxay, og Posuna
(1924./1996.)

36upxka Bajage capp>Xy CTOTMHAK KPAaTKMX IIpUYa Off KOjUX je CBakKa IIpo-
npahena wrycrpanujom, 1 y kojuma Bupumo Ilammnha kao KoMU4HO Hecuryp-
HOT M HeCcIoCoOHOT monmTuyapa. 36MpKa Ha IPBOj CTPaHU MMa IIOCBETY U
KpaTak IpefiroBOp y KOM CTOju Aa npupebusay

(H)uje mommuuvpao fa myuma (aHergorama) mcMmejaBa u Bpeha yBaxeHy
nmnuyaoct Huxone ITamnha. Bam Ha mpoTus, OH je cTao Ha OHO 3arOHETHO
MUILIUBERbe KOje CBY MOMUTHUYKY /bYRM V HAILIOj 3eM/by MMajy o I. ITamnhy.
(...) Ha cy mu mMHoru op r. [TammheBux mpujate/ba M HOLITOBANIAllA XTeMN
matu u oHe Bajaze koje cy caMo B¥IMa IO3HaTe, 0Ba 61 KIbVDKILIA, HECYMIbU-
BO, 6ua fecet mmyta Beha (Bypa 1996, 5)

[naBHa ITammheBa ocob6uHa, Koja ce MCTUYe y TOTOBO CBMM aHET[OTaMa
y 36upum nop HasuBoM bajage — aueigoitie o Huxonu Ilawuhy n npunucyje
ce IPBOM 4OBeKy Iocne kpampa y Kpamesunu Cp6uju u notrom Kpamesunn
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CXC/Jyrocnasuju, jecte IpOBMHLIMjCKM aKILI€HAT, MEIIAk-€ II0JMOBA U HEjaCHMU,
yBMjeH) TOBOp IIyH IOLITANa/MIA ,0B3j” U ,0HAj, Ka0 Ha NpUMep y jefHOj
[MTammrhesoj permumy Ha npeptor Crojana IIpotnha ga ce Muxanno Ieposuh
IIOCTaBY Kao yIpaBHUK rpajia beorpaza:

- Osaj, 3HaTe U ja caM 3a TO fa ynpaBHUK Ha Beorpap 6yme Hosuna Lepo-
Buh, jep je TO jemaH moOap jyHaK M OF Hera APyryu Hema IO GO/BM Ha HEKO
BpeMe... (Bypa 1996, 42)

[Tpumepn oBor Tima cy 6pojHM, U MpOBJIade ce HA OBAj WIV OHAj HAYMH
KpO3 TOTOBO CBAaKy Of Ipuya. Y jefHOj Off aHerfoTa, Oyrapcky QyHKIMOHEp
mornu ITamnha fa ca ¢ppaniyckor npehe Ha 6yrapcku, jep ra ox (Ilammh) muo-
ro 6o/mme roBopu of dpanIfyckor. Jlakie, IpOBMHIVCKY (MCTOYMAYKNM) AMja-
nekar KojuM rosopu Ilammh He kapakrepuire ra camMo Kao IIOTYIMCMEHOT
3ajeyapckor ,ce/paka® ca mepudepuje, Beh Moxaa u xao byrapmua. Teopuja
o 6yrapckom nopexny Hukone ITammnha y monymapHoj KynTypu orncraje n 1o
maHac.? Mako To Hu Y jeSHOj of, aHerfoTa Huje eKCIUIMIUTHO PEYEHO, OBaK-
Ba Kapakrepusanuja Hukone [Tammmha Mopana je uMaTy BeuKy TeXUHY Y TO-
IMHaMa HernocpefgHo HakoH bankanckux u Ilpsor Ceerckor parta, y Kojuma je
Cpb6uja nmana omrap cykob ca Byrapckom, u y kojuma je HacTajaa mpuda o
»Byrapuuy nspgajuuky’, Koja 1o gaHac oncraje y ponknopy.>

IToToM, 6pojHe Cy U aHerfoTe Koje MOKYIIaBajy [a YKaXy Ha JieMarorujy
y BberoBoj KoMyHuKanuju ca jaBHomhy. ITpema I'ycrannucy (Gustainis 1990),
JleMaror je ONMOPTYHNUCTA KOjy jIaXke ¥ BODeH je MICK/bYYMBO TNYHMM MHTepe-
coMm. ITa Tako, Kajia My 3aMepe ja je ApkaBa Ipe6mara mpeMa KOMYHUCTUMA,
[Tammth oprosapa /py6a3Ho any monpuanyHo 36ymyjyhe:

— I1a, oBaj... 3HALI Bajja CBE TO 3HA, aIM jeflaH YOBEK MOXKe JTaKO IIOTMHYTHU
KaJi Ta rpyIma youje ... 0Baj... TO ce He Moxke 3abpanutu (bypa 1996, 85)

I3 oBakse ITamnhese pedeHulle, BUAMMO KaKO OH 30yHbyje CarOBOpHMKA
KOjJ KPUTHKYje Pajj Hberose Baje TMME IITO 3ay3uMa HEKOJIMKO MO3ULuja ¥
cBoM oarosopy. Ca jenne ctpae, ITamuh je To60XKe cBecTaH OfTOBOPHOCTHI
B/IaJie U IIPUXBaTa KPUTHKY, a ca APyTe, OH TOBOPU O BeHOj HeMohu mpen rpy-
oM pyu (,Hapomom”). Yunn ce, yax, ga [Tammh moxxja u mpetn cBom caro-
BOPHUKY, Kpyjyhu 13a nmokuaane u 30ymweHe pedeHnIle IOMao 3acTpauryjyhy
HOPYKY [ia y HeroBoj Ap>KaBM MOjeAMHIIA TAKO MOXe ,II0jeCTH MpaK~ U fia TO
HUKO He MOXKe 3abpanutu. Ha cimyan Haums [Tammh ce nmpukasyje xao gema-
ror Kajla My ayCTPOYTapCKM M3aC/IaHMK YKasyje Ha OUUI/IeHY aHTUAYCTPUjCKY
IpOMAaraHay y CpIckuM yibeHunyma, a Ilammh oprosapa xako Hema Opure
jep Cy To ,,caMo KIbWTe 3a Jielly, U TUMe pe/laTuBu3yje 1 6aHaau3yje IernTIM-

2 Bumy Ha mpumep wiraHak u3 2014. Ha cajry Tenmerpada http://www.telegraf.rs/vesti/po-
litika/1345559-nikola-pasic-spasilac-ili-ubica-srbije-sve-misterije-o-najvoljenjijem-srp-
skom-politicaru-foto-video ymas 23. maja 2018.

3 Bupam Ha mpumep xymopuctuute ¢ejcoyk crpannne ,GRUPA U KOJOJ SE PRETVARA-
MO DA SMO BUGARI wn ,,Inicijativa za obnovu srpsko-bugarskog neprijateljstva”


http://www.telegraf.rs/vesti/politika/1345559-nikola-pasic-spasilac-ili-ubica-srbije-sve-misterije-o-najvoljenjijem-srpskom-politicaru-foto-video
http://www.telegraf.rs/vesti/politika/1345559-nikola-pasic-spasilac-ili-ubica-srbije-sve-misterije-o-najvoljenjijem-srpskom-politicaru-foto-video
http://www.telegraf.rs/vesti/politika/1345559-nikola-pasic-spasilac-ili-ubica-srbije-sve-misterije-o-najvoljenjijem-srpskom-politicaru-foto-video
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HY 3aMepKy CBOT caroBopHuka. Takobe, yecto Bupgumo ITammha kako cBaspyje
CBOjy KPUBMILYy J OATOBOPHOCT Ha Apyre (y Cymapy HeroBor ayToMobmia u
TpaMBaja, KPUB je TPaMBaj 3aTO LITO HUje CKPeHyo). [lakiie, c1060gHO MOXeMO
pehu ma aHernore u3 nomenyTe 36upke ITammha kapakrepuiry xKao gemarora.

Iaspe, ITamnh je y aHermorama 4ecTo mpuKasaH Kao 00y3eT MOMUTUKOM.
Ou He cmaBu cnaBy Kyhu Beh y MunnctapcTBy, /pyfe mamti o GyHKImjama
a He 1Mo MeHNMa (MOXKJa 3aT0 WITO 1 cebe mouMa Kao GyHKUMjY?), HUKAKO Aa
npebonu onBajame camocTanana (kKoje HasmBa ,JeroM”) of paaukana... Ilo-
nntuka oppebyje cBe, o MogOOHOCTM YoBeKa 3a PyHKLHUjy Ia O KBaIUTETA
cony, na tako [Tammh kaxe:

- OBaj, 3Hare... OH4j... HAMa Cy OTpebHe [iBe BPCTE COMN... ¥ OBQj... jefHA CO
Tpeba 3a HapOf, a OBAj... IPyTa 3a CTOKY... TO je IIUTAIbe MA/IO BaXHO... OBJj...
3Hare, OHaj... ja MUCIMM fia Tpeba npen MunucTapcku CaBet usHetn u Mabap-
CKY M PYMYHCKY co... 1a hemo npo6atu xoja je 6oma (bypa 1996, 52)

Yenen tora mrto ITammh mommMTuky craB/ba M MCHpel IWYHUX AU U
CBUX JIPYIMX [P)KaBHUX INUTaiba, HEKOMMKO IIyTa Ta BUAMMO Kao IIOTIYHO
HeyyheHOT y BOjHa IMTama, YaK ¥ Y MOMEHTMMA Kajia Cy OHa Off IpecygHe
BaxkHocTH. [lammheBo wmHCKMcTMpame Ha MAEHTUPMKAIMM ca ,HApOTOM
OIICeCHBHO HACTOjalbe J1a Cé OTPAaHNYM CAMOBO/bA B/IAZIAPa, @ MOXK/A ¥ CTPAX Of
KOHKYpeHIuje Bufie ce 1 y crefiehoj meropoj permmiy IoBofoM MOCTaB/baba
cromeHuka Boxjy Kapahophy xoju ce cacroju op nexonmmko durypa:

- OBaj... jecTe TO je nemno, camo rienajre ga durype 6yny y sehuny! (Bypa
1996, 80)

MebyTtum, y jennoj anermoru Ilammh He pasmukyje Ko3y of OBIle, a Ha
[IPYTOM MeCTy Ta BUAVMO Kako BpOyje mosHaTor 6oraraura aa yhe y mommru-
Ky. Kao yja Ham ayropy Hamehy nurame — kakaB je TO OHfIa HapopgHM 60opar?!
Takobe, nako je ropeHaBefileHa oIacka 13 aHET[OTe O CIIOMEHMKY BOXKAY Ka-
pabopby Ha mpBu nornen pedeHnIa HeKOT 3aOPUHYTOT 3a AEMOKPATCKY IOpe-
JlaK, Kao fa ce ucroBpemeno Ilamuh manmuHo npubojaBa cehama Ha BoX7a,
41jy mecrnoTcKy Moh mortajHo >xemu 3a cebe. Ha kpajy kpajeBa, mako ce oBa
peyeHnIa MoXKe IIOCMaTpaTy U3 HEKOIMKO Pa3INYUTHX YITIOBA MCTOBPEMEHO,
Kao yocranoM Behnna ITammheBux omacku y oBoj 36upum aHergora (M Kao
yocranoM untas [Tammhes XUBOT 1 paj), 4MHM ce Ia HAM ayTOPU IIPUKA3Yjy
I[Tamnha 3a xor je Hemoryhe 10 Kpaja JOKY4MTHM IITA je 3alpaBO XTeO Jja Kaxe
U J1a TV M3 IHeTOBMX peul YOIILITe ¥ MMa HeKe IOpYKe.

Hampe, nmpema papukanckuMm npsanuma ce Ilammh opHOCH fmecnorckm, o
cBeMy Mopa OuTM OOaBelLITeH M 3a CBe MOpa IOCTOjaTU HEroBO OfoOpeme,
LITO je a/y3yja Ha CTPOTy XUjepapxujy U SUCLUIUIMHY KOje Cy IIOCTOjaje y pa-
nukanHoj crpanny (Kasummposuh 1990 (I) i (II)). Taj mecioTcku cTaB ce mpe-
HOCH jOII fjaj/be, ¥ Ha OCTasie cepe mberope KOMyHHUKaIMje, I1a TaKO MCHafHe
CMelllaH KaJia M3jaB) fla HeMa HMINTa MpoTuB Iiehy 3a KyBame 4opbe — Kao #a
je BeroBo ofjobpeme TPaXKEHO 1 YOIILITe OTPEOHO Y TOj CUTYALIUjIL.
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TenepanHo, ITanmh ce npukasyje kao cMMpeH ¥ Ha IIPBU IOIVIE]| IpyjaTaH
JOBeK, a/li Kajla My HelITO WM HeKO He OfiroBapa yMe fia Oyfie CypOB ¥ LiVIHU-
4aH y onxobemy, I1a Tako Kajia My IO3HATV MHAYCTpPUjalal] HEMAuyKOT OpeK/Ia
Hopbe Bajdepr npenoun na je HeonxonHo peHoBMpaTyu muBape, [Tamuh 6e3 gBo-
yM/beHba OiTOBapa Ia Ty HeMa Ipo6yeMa cBe JOK MM BJIACHUIV HUCY CTPAHLIN.

Takolye, y HekonmMKo aHergoTa, MOCe6HO y OHMM KOje ce TUUY IUTamba pe-
nuruje, usHocu ce IlanmrheB cexynapHu cTaB a MOXKJa 1 OTBOpeHa Hebpura 3a
pemurujcka murama. I1a tako, y jegHoj anergotu ITammh mmura Murpononmura,
KOjU II0 IIPaBUJTY He CMejy fia ce XeHe, ,KaKo je rocroba ca 3gpasmeM”. Y ipy-
TOM IPUMEPY YUTAMO:

»(...) Y 6musuHu meroBoj croje gecerak oya u Ilammth xohe ma pasrosapa ca
ByMa. Y TOM 4acy IIpUIasy jefjaH HberoB CeKpeTap M HelTo My Iuarnhe Ha yXo.
- OBaj... §o6po, cax hy ja mohu, camo fa ce muTam ca OBUM HAIlUM HOBUM
cyrpabauckum monosuma!l” (Bypa 1996, 11)

OBaxBe aHernoTe MOYKeMO CXBAaTUTH M Kao npukas [lammmheBor Hechama-
XKema y HOBOj U Ipyraunjoj KyITypHOj cpefuuy MehypaThe Jyrocnasuje, amu
M Kao KPUTHUKY, UMIUIMIUTHO McMeBambe [lammheBe Hak/IomeHOCTH coumja-
JIUCTUYKMM UJiejaMa Y MIIaZOCTH, U IIOTOme CIyX0e y KpabeBoj Baaau. Kao na
MY M3 M/IAZIOCTV OCTaje HeOCEeT/bUBOCT Ha PEINIMjCKA MUTaba ¥ HUIIOAAIITA-
Bambe I[PKBEHNX 3BAHNYHMKA, MAKO OH y BpeMe HaCTaHKa aHerJoTe OH YBEINKO
capabyje ca kpynoM. IIpu Tome, nako To60Xe pajy Ha CTBapamy rpahaHckor
IPYLITBA, OH U Jla/be HUIIOZJAIIITaBa HeKe rpahane (y oBOM cydajy, mpumafHm-
Ke MYC/IMMAHCKe BepcKe 3ajeflHuIle) IITO HMje MPUMEepPeHO jefHOM BIaJapy y
napraMeHTapHoj geMokparuju. [Jaxie, [Tammh Huje o kpaja gocnenan Hujen-
HOj Off CBOjUX MJEIOTHja, a HELOCIEHHOCT je HEITO IITO C€ MOMUTNYAPY Y MO-
JlepHOj IeMOKpATHj/ TELIKO IpAIITa, U Kao LITO je Beh HarmoMeHyTo, CBpcTaBa
ce y OIIOpTyHM3aM KOjJ je OCHOBHA KapaKTepUCTMKa JjeMarora.

Y3 IpeTXofHO HaBefieHe 0COONHE Koje ce IIpOoB/Iadye Kpo3 FOTOBO CBE aHe-
I7IOTe, Ty Cy U OHe KOje Cy Mambe 3acTymbeHe. [lammh je Takobe:

- KOpyMIMpaH — Kajia My jaB/bajy Bectu o Crjenany Paguhy u merosoj
6mokagu ckymmryuHe, ITammh nuta Kor je OH MMOBMHCKOT CTama, a
jacHo je u3 Kojux nobyna — ga BUAY Konuko he 6uty nmorpe6Ho fa ce
OH MTOAMUTH

- HeMa OCHOBHO 00pa3oBarbe I NOIITOBabe IpeMa MHTETUTeHIIjH,

- HeKaJa jefHOCTaBHO roBOpM OecMMC/IMIle, IIpa3He pedM KOIMKO Ja
HEIITO KaXke

—  cTBapa IpUBUJ Pefa TaMO Ifje HeMa aIlCOMyTHO HUKAKBY KOHTPOIY —
y ciy4ajy excitosuje usgaje 6ecmucieHo Hapebhemwe fa ,Hapoy 6era”
IITO Jiaj/be Off e

- BeoMa je 3a0pMHYT O C/IMLM KOjy jaBHOCT MIMa O HeMY

- U na xpajy, [lammnh je renepanno hy1pus 4oBek, Hausrneq /pybasaH,
VI 4eCTO ITIafiul CBOjy Opafly JOK pasMMUIIIba.
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ITocroje, unaxk, u3BecHM Hapajokcu y noprperucawy Hukone ITammha.
Ca jegHe cTpaHe, 3aMepa My ce je3)YKa MHKOIIeTeHIja, He CaMo Jja CPIICKM To-
BOPM ,,Ce/baYKMM~ HAITIACKOM U CTPaHe je3VKe TOBOPYU HOJIOBUYHO, M He CaMO
Jla 9eCTO je[lHOCTaBHO roBopu becMuciuiie, Beh Huje y cTamy fa 3aaMTH HU
MMeHa CBOjuX capapsHuka. Ca gpyre cTpaHe, Ha HEKOIMKO MecTa Byuaumo [la-
mnheBy M3BaHpPeIHY HOBUT/BUBOCT ¥ PasrOBOPY, CIIOCOOHOCT [ja HEIIOBO/bHY
cutyanujy 6p3o 1 1ako IpeoKpeHe y CBOjy KOPUCT.

Takobe, ca jemHe cTpaHe ra BUAMMO Kao OICECHMBHOL JeMOKpPATY, KOju ce
OpuHe ma Hapop Oyme y BehMHU yak M Ha CIIOMEHUKY, a ca Jpyre CTpaHe ra
BUJIMO KaKO KOKeTMpa ca KPYIIHUM KanuTanoM (Tadynuje, sobpohyaHor 6ora-
Tallla KOj) caMo >Ke/u Jja ce 6aBy CBOjUM II0C/IOM BpOyje fa yhe y monmnrtuxy).
OBo ce, HapaBHO, YK/IAIla ¥ CJIMKY ONMOPTYHUCTE, a/li U Jajbe OCTaje HejacHO
- wrra [Tamnh jecte o uckpenom ybehemwy? Vsrnena kao ga To Hukome y Ila-
mheBo BpeMe Huje 61710 jacHO, IIa HY CaMMM CTBapaolyiMa I IPUKyIbaduMa
OBUX aHeIrJOoTa.

2. ,Huxona Iawuh y aneigoiiama’,
Munosan Buresosuh (2002)

36upka Huxona Iawuh y Aneigoitiama Munosana Buresosuha campxu
143 aHerpoTe Koje Cy CTWICKM YOWBMBO KBa/UTeTHUje off bajaga v mponpahe-
He Cy IpeAroBOpoM IpuKymbada. 36upry 13 2002. ropyHe NpeTXOAmWIa je
rotoBo upeHTnyHa Buresosuhesa 36upka nop HasuBoM ,Kako fma mocranere
Hukona ITammh” u3 1996. roguHe u ca IOJHACIOBOM ,, AHETTJOTCKY TIPUPYIHUK
3a IIOC/IaHVKe ¥ MUHKCTpe, 3a Blafy u onosunujy (Buresosuh 1996). Jenuna
pasimKa y ofHOCY Ha 36upky m3 2002. je y HAC/IOBY M Y TOMe LITO KEbUTA U3
1996. cafp>Xu1 ¥ HEKOIMKO WIyCTpalyja, Koje n3Meby ocTanor mokasyjy u ja je
Butesosuh unrao bajage, 6ynyhu fa cy Heke of WIycTpanuja peyseTe ofaTie.

36upka 13 2002. je ob6ja/peHa yop3o HakoH [leTookTobapcke peBomnynje,
¥ 13 IIPEATroBOpa Ce YNTa MHOTO O AyXY BpeMeHa:

(...) (A)mermore o momuTMuapuma, MuAEepUMa M Bobama HOCTajy cpemcTBa
caMme monMTUKe. MU TO JOCKOpa HMCMO 3Ha/y, a HIUCMO HU cMeny, 6ap jaB-
HO, jep HaM je TO 3abpamuBana 60/pIIEBNYIKA CTPOTOCT ¥ HEFORMPIBUBOCT,
Bobe cy Moparne fma ocTaHy cTpore ¥ MProgHe Kao M MAEONOTHja, amyu TO
BUIlIEe HUKAfa HU Kop Hac Hehe 6utu Tako! (Buresosuh 2002, 5)

Ocum Tora mrto Buresosnh y mpearosopy npepsuba aHermorama Bemm-
Ky YJIOTY y AE€MOKPAaTCKOM XXMBOTY, OH Ka)ke Ja aHeI[oTe 13 Ierobe 30Mpke
notndyy u u3 kpyrosa IlammheBux McTOMUIUBEHMKA U ClefOeHUKA, amy U
IpoTUBHMKA. V] 3aycTa, MaKo ¥Ma MHOTO aHerfgoTa Koje Kputukyjy Ilammha,
npeosnahyjyha armocdepa je oHa y kojoj je Ilammh poBuT/BMB M cipemMaH
Ha CBaKM M3a30B. YPeJHMK OBe 30MpKe Habe KaXke fia je 0 aHerjora Josa-
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3110 Ha HajpasIM4YUTUjUM MECTUMA, Off MICTOPUjCKUX CTYAMja, IIa CBE [0 JHEB-
He IITamIe 1 nucama camor [lanmha. Buresosuh takobe cmarpa ma anergore,
6e3 063Mpa [a M1 MOTUYY M3 KPYroBa HEroBYX IIpMjaTesba MIN HellpujaTeba,
N0Ka3yjy mocrojame Muta o Hukomn Ilammhy, y umjem je kpempamy cBecHO
ydecTBOBao u caM Ilamnh.

KapakrepHe 1pTe Koje oBa 30MpKa HaIjallaBa Cy je3NdKa MHKOIIEHTEHT-
HOCT ¥ TIPOBMHIIVJCKYM JUjajIeKT, Homramnanmuie (,0Baj, ,0Haj ), AeCIOTCKA
OIHOC IpeMa IpUIAJHNMIMMA CBOje CTpaHKe (Koja ce 4ecTo IpuKasyje Kao
HOXKe/bHA CTPOTOCT ¥ AMCUUIUIMHOBAHOCT), MAaHUIYIATMBHOCT, CEKyIapHU
CTaBOBM, U Ny T/bUB ¥ HaM3I/Ie[, HIOMUP/BMB HACTYIL. AHerfoTe U3 Kpyrosa Ila-
mheByUx ncToMuiUbeHNKa caxy ce y subemy [Tammha kao HeBewTor y Boj-
HVM IINTaBUMA, Jla je 3Ha0 OUTY MPOCT U ,,[IOMUTUYKY HEKOPEKTaH , U Ja je
HIOHEKa/J| YKa3MBao MHTEIUT€HIIVjY Mambe MOIITOBaka Hero mrto 6u Tpebaio.

Hawe, y oBOj 36upun ymosuajemo Ilammha koju je xpabap, crocoban u
BELIT MO/IUTHYAP KOjU Hallafie He CXBaTa JMYHO, 3HA MHOTO BHIIE HEro IITO
IIOKasyje, 1 YBeK ,uMa Kella y pykaBy . Takobe, Bpio je HemoBep/pMB mpema
Kpa/by M Y BEYNTOM je KOHQIUKTY ca Kpa/beBCKUMM fiBopoM. OH Takobe us-
PasuTO He BOMM HOBMHApE M YeCTO UM Jjaje KOHTPAAUKTOpHe MHPOpMaIyje.
JMako BelTo MaHMITy/IMIIe HeMHDOPMIUCAHUM HapOJOM, HeKaJl je YaK 1 )KpTBa
HapOJHOT HeIloBepema ¥ HepasyMeBama, Kao Ha IIPUMep y aHEIOTH Y KOjoj
ce ca IWbUMe JIONNCYje CMpoMalIaH YoBek Mycinehn ma ce gomucyje ca Ceetum
Huxonom. Kapa op ITanmmtha no6uje HoBar 3a craBy, 4YoBeK ce 3aXBasbyje amm
momu Ceertor Hukorny ma My Buine He mrajbe HoBan rmpeko Ilammha, jep Mucin
na he my ITaumh curypro ykpactu nona (Buresosuh 2002, 38).

Takobe, Benuku 6poj anergora ucrude Ilammhes cmucao 3a xymop u fo-
BUT/BUBOCT, I1a TAaKO, KaJla MMHICTAp YHYTpAllbUX II0CT0OBa Kake #a je bor
xangapy, [Tammnh oprosapa: ,,Oufa cu My, 0Baj, TM pecopHn MuHKCTAp , (Bu-
tezoBuh 2002, 63) a kafa My ce MUHMCTpH TTocBahajy oko Tora Koje je Tormose
Haj6o/be KynuTy, fa 6u ,cMupuo” curyanujy, Ilammh npemmaxe: ,OBaj, Haj-
60rpe 6u 6uIo Ka Masno mynamo 3a npo6y.” (Buresosnh 2002, 73). YnuraH mta
Mucn y Be3u adepe ca mehepom y kojoj je 6uo yrereH u mweros cu, Ilammmh
oxprosapa: ,Hamra cimatka gemokparujal” (Butesosuh 2002, 140).

Maxo ce moMuby, MHOTe HeraTMBHE KapaKTepHe L[pTe Kao HITO Cy JeMa-
roruja, TMPeoKyNMMPAHOCT U MAeHTUOMKAIMja ca TOMUTUIKOM (yHKIMjoM,
36ymyjyh U IBOCMMCIIEH TOBOp, BelITa AUIUIOMATHja M CKTOHOCT KOPYIIIVjI
- MHoro ce pebe Hamase y anernorama y Buresosuhepoj 36upun Hero y baja-
gama. Ty cy u Heke KapaKTepHe LIpTe KOje ce jaB/bajy TeK CHOPagUYHO Ta y
fpyrom mraHy supauMmo Ilammha koju je cutHM4aB, HeMohaH, 1 OIOPTyHNUCTA.
Ha kpajy, anerfore nokasyjy kako je ITammha mpey xpaj »muBoTa mperasmuio
BpeMe, ¥ KaKO Ce TEIIKO CHA/lasy y CyCpeTy ca XpBaTCKUM, CJIOBEHAYKUM, U
MYCIMMaHCKMM IOMUTUYAPUMA Y JPXKaBU KOjy je CTBOPUO.

Kapna ce ynopene nBe 36upke, bajage n ButesoBuhesa 36upka, yoyasa ce
HEKO/IMKO MPUMETHUX Pa3MKa. Y OBOj 30MpIV YIa[/buBO HeMa HM IIOMEHA O
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[TamnheBom 6yrapckoM IOpeKITy, TadHMje, HeMa HUKaKBe CyMibe f1a je OH 6110
Cp6un. ITamnh je y Benmkom 6pojy aHernoTa mpefcTaB/beH Kao TOJePaHTaH 1
IYH pasyMeBama IpeMa HeMCTOMMIIbEHNIVIMA ¥ KPUTHYApYIMa, a TI0CeOHO je
HONYCT/bMB Ha KPUTUKe COLMjamiucTa 1 uHTenurennyje. Ila raxo, yectura Pa-
nojy JomaHoByhy Ha CaTMpPMYHOj IPUYM O HEMy M Jpare BO/be YCTyIla Mare-
pujane JoBany Ckepuhy Koju ra onTysyje 3a U3/ajy CBOjUX TeBUYapPCKIUX MAeja.
Hexonuxko aHergora npukasyje sanumpus ogHoc Ilammha n bpanucnasa Hy-
mnha, xoju ¢y 6umm muynan nosHauuuy (Hymmh je 6uo ypennuk Camoyiipase,
COLMja/IMCTIYKOTL JINCTA 32 Koju je mimagu Ilamuh Takobe mucao, a u cam Ila-
mnh je 61o ypegHMK catupuyHor mucta bpka). Bbux gBojuia ce Kpo3 aHergoTe
mebycobno mposuBajy u Hagmyapyjy. Ha mpumep, kaga Hyumh cnygajuo yhe
Ha Koy ybhe y Brasy TokoM jemHor mporecTa, OH U3jaB/byje fa My je >Kao, ajmn
fla TO HUje MpBU KO KOju ynmasu y Bmany, Ha mra Hukomna ITammh oprosapa
JIBOCMICJIEHO U TIOMAJIO HejacHo: ,,3ap Hymmh 3na pa jame?” (Buresosuh 2002,
43). Ha mpyrom MecTy, TOKOM IOB/Iadema npeko Anbannje, Hymmh mmra ITa-
muha KojuM of [Ba IMyTa Ja uje, a OHja ce ofIydyje 3a Tpehu myT, 3aobmna-
3ehn y mornynoctu [Tammhese npenopyxke. (Buresosuh 2002, 97)

Konrekcr
Xymop u camupa y Cpouju

Y cB0joj KbU3M ,,JenHa cMelllHa uctopuja” Anek MapjaHo Tpy»ka Iperien
pasBoja catupe y Cpb6uju. On kaxxe ja catupa y Cpouju uMa CBOj COICTBEHM
HyT, M la ce He Mo)ke pehu fja je oHa KyITypHM MMIIOPT, KOJIMKO Tofi 6mma y
TOCIYXy ca eBPOICKMM TPeHJOoBMMa. MapjaHo KaXKe [la Cy IheHU 3a4delyt joIl y
cpefibeM BeKy, a/lil [a IeHa IIpaBa MCTOpMja IodMibe TeK y 19. BeKy, Kaja ce y
beorpapy 1850. ropuse 10jaB1O NpBY XyMOPUCTUYHM VCT Y 3€M/bU IIOf, MMe-
HoM ,,IllaspmBary” (Mapjano 1982, 2). HakoH Tora, kpo3 umurtaB 19. Bek, 1 cBe
o noderka IIpBor cBerckor para, y CpOuju Hude Ha JeceTHe XyMOPUCTUYHMX
JIMCTOBA, OO/bEr WM JIOLINjer KBaIUTETa, OBE VIV OHE IIOJIMTIYKE OpUjeHTaLuje.

Hekn op Hammx Mmo3HaTMX IMcala, Kao WTO Cy JoBaH JoBanoBuh 3Mmaj,
Papoje lomanosuh, bpanucnas Hymuh, Bpana Ilerposuh, n Cranucnas Bu-
HaBep ocraBuhe CBOj Tpar Kao BPCHM CaTMpUYapy M KPUTHYAPY aKTyeTHUX
norabaja, mokpeTaun Wiy capagHULY Y 6POJHUM XYMOPUCTUYKNM JIMCTOBMMA.
JoBan JoBanosuh 3maj u3gaBao je 6pojHe MMCTOBE TOKOM TPUAECET TOANHA, U
3a BIX je UCTOBPEMEHO MUcao U Iprao mrycrpanuje (Mapjano 1982, 8). Mu-
nosaH Imumh capabusao je y, 3a cBoje BpeMe BeoMa HalpegHOM, JIUCTY ,,Bp-
3uHO Koo~ (Mapjano 1982, 21), Bpauncinas Hyumh y ,,hocu” n ,,buuay”, Janko
Becemuunosuh y ,Mupobhuju” (Mapjano 1982, 52), bpana llBeTkoBuh je 6mo
nokpetad yacomnuca ,Carup” 1902. (Mapjano 1982, 62), Papoje Jomanosuh
»Crpaznuje” 1904. (Mapjano 1982, 67). CBe ¢y TO O6MIN TMCTOBY M3BaHPEJHOT
1 BAaHBPEMEHOT KBa/llUTeTa caTUpe.
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Carmpa je caMo y HajKBaJMTETHNjUM JIMCTOBMMA OM/Ia Of[BOjeHa Of CHT-
HVX JHEBHONOMMTHYKMX forabaja, oroBapama aHOHMMHUX TpabaHa ca Kop3oa
¥ JIMYHYX MIPENVPKY ¥ MOTeMUKe ca APYTUM JMCTOBMMA (dera je O6M/I0 U mpe-
Bume y Behman catmpuunmx nucrosa). Catupa je y3uMana Hajpasnudmutuje
¢dopme — aHerfoTa, agopusam, BeCT, YWIAHAK, II0e3Mja, eNurpam, Ipuda, 4ak u
pomaH... (Mapjano 1982, 5). buso je nmyHo micToBa Koju Cy 6miu crienyjamm-
30BaHN 3a IIAJTy, a CaTUpa je HepeTKO OMa yCIyTHU IpaTyal] IOMUTHIKIX
Jacommca.

U couyjamuctu Tor goba Cy MMamyu CBOje XyMOPUCTUYHE YacOINCe, Kao
wro je ,Pemep” mokpeHyT mo Hanory IIpse mHTepHanuoHane y CMenepeBy
1875. roguue (Mapjano 1982, 26). VHTepecaHTHa je mojaBa yacomuca ,Bpa-
ronan” 1871. ropune. Y weMy cy capabusamu usmeby ocramux Bypa Jaxummh
n Csero3ap Mapkosuh. Jlanac je Hemoryhe mponahm Ma 1 jemaH mpuMepak
OBOT yacomuca, Oynyhu fa je Tafjalllbo peXXUM TPaXkMo Ja ce MOByYe U3 CBUX
jaBHUX 6MOMMOTeKa 1 Yak Tpaxuo of rpahana ma mpemajy u cBoje mpumepke.
Ocrana cy caMo CBefJOYaHCTBA O OPOjHUM CYACKVMM IIPOLieCHMa IPOTUB OBOT
JINCTA, IITO TOBOPYM O MOTEHIMjaTHO] SPYIITBEHO]j M IOMUTNYKOj Mohy caTm-
pe (Mapjano 1982, 16-17). Pexxum xpaspa [leTpa 610 je MHOTO TOJIEpaHTHUjU
npema catupu Hero O6peHoBrheBcka ByacT.

PexxmMcka catupa je jemaH criopajgudaH any 3aHnM/bUB ¢peroMeH. [Touena
je ca nmucToM ,,Jlap-map” koju je y Beorpapy msnmasmo mpep kpaj 19. Beka, u
6panno puHactijy O6peHosuha of He3aOBO/LHOT HApOJia, MIICA0 Ofie BIaja-
puma uta. (Mapjano 1982).

Kapukarypa je BepHu mparmiarn BepbOanHor Xymopa y HoBuHama. Otarg
cprcke Kapukarype je Jumutpuje Agamosuh (1815 - 1855), unju noTnuc Bu-
nuMo Beh y metTom 6pojy IpBOT CPIICKOT XyMOPUCTUYHOT ucTa ,,1la/pnBary”

Toxom bankanckux u IIpBor cBeTCKOr para, caTupa OICTaje, HOCeOHO y
¢dbopMu poBOBCKUX JIMCTOBA Kao IITO CY ,[panara’, ,Kagnkejckn rmacHuk” n
»MyTHa Mapuna” (Mapjano 1982, 76), anu ce cBe Buiie okpehe kxa crosma-
mmbeM Henpujateby. MehyTtum, y mehyparnom nepuony, catupa y HoBoodop-
M/bEHOj [p>KaBU TyOu OIITPMHY M IpeTBapa ce CBe BUIIe Y OaHATHU XyMOp
(Mapjano 1982, 83).

Moxemo paxie pehu ma je catupa y BpeMe mpe u Hemro nocie IIpsor
CBETCKOT paTa, Jakie ynpaso y joba ycrnona u naga Huxone Ilammmha, 6mma
CaCTaBHU [IeO jaBHOT Mmbera. CaMuM TMM He 4yaM fJa HUje >KMBETa CaMo y
JaCOMNCUMA Pe3epBUCAHNM UCK/bYUMBO 3a CAaTUPY, Beh 1 y KIBIDKEBHOCTHU U
HOMUTUYKMM YacONMCHMA.

Yaconuc ,,bankan”

Yacomnc ,bankan” ce jaBma HenmocpegHo mpe IIpsor Cserckor Para.
ITojaBuo ce y beorpany janyapa 1912. rogune, y BnacammTby Csetonuka Ca-
Buha. bpaha Casuh (Muxajno, boxxnpap, Ilepa u CBetonuk) 6umm cy nosHa-
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T Beorpabann pogom n3 llanua, dpuHaHCHjepy NPBUX CPICKUX CHUM/bEHUX
¢unmMoBa, BIacHUIM 6MOCKOIIA ¥ HEKO/MKO yacomuca, Meby kojuma n ,Mamn
xypuan™ u ,Bankan” Ilpema nomauumma u3 Haponxe 6ubnuorexe Cpb6uje,
nyHo 1Me CBeTOMMKOBOT Yacomuca 6uio je ,,bankaH — He3aBUCaH MOTUTUYKI
JIMCT’, ¥ M371a31O0 je CBAaKOJHEBHO CBe 70 1935. ropuHe.

Y mpeproBopy 36mpuy aHermora ,bajage” ma cy oHe, Ipe Hero LITO Cy
cabpaHe y TOMeHYTy 30MpKy, IIpBo objaB/puBaHe y ,bankany”. ¥ Hapopnoj
6ubmorern Cpbuje ce YyBajy IpUMepIM OBOT yacomca, MehyTum, nako cam
MMaJa IpWINKe Ja IpelInucTaM Heke off IIpUMepaka, HicaM ycrena fia Hahem
HUjenHy aHernory. Vmak, 36upka u3 1924. rogyiHe OYMINIENHO je U3/Jambe OBOT
JacOIMCa, MOIITO Ce MHTEH3MBHO PeK/IaMMpa Ha IOC/Iefb0j CTpaHu ,baka-
Ha” mo4eB off 30. MmapTa 1924. rogyHe Kao HajHOBMje M3Jame OBOT YaCOINCA,
KOjU je M Ipe ¥ IOC/Ie U3JJaBa0 POMaHe JIAKOT CajpiKaja U 30MpKe LIa/bYBUX
npuda. VIcTo Tako, 3aMHTepecoBaHMMa Ce Iperopydyje fa 30MpKy Hapyde Ha
ucroj apgpecu ([ledancka 20) Koja ce Ha HAaCJIOBHOj CTPaHM YacoIyca HaBOAU
Kao CeMIITe pefakije ,,bankana” ¥ ormacuMa casHajeMo Aa je 6mao moryhe
OBy 30MpKYy KyIUT! U y OpojHUM KibJDKapama mupoM beorpaza.

Buno 6u oueknBaHo ja je cmvka o Huxomm ITammhy y anernorama koje cy
objaB/p1BaHe y 4aconucy ,,bamkan” ucra i makap cmmyHa cany [Tanmtha y
[PYTMM TeKCTOBMMa 00jaB/bMBaHNMM Y TOM YacOINCY, MehyTum, To Huje ciy-
4aj. VisHenabyjyhe, y ,bankany” je 11. ampuma 1920. ocBaHyo 4IaHaK IIOf Ha-
3uBOM ,JacT jegHor noauTudapa’ y Kome u3Mehy ocraor croju:

Vaxo Hema HajBuIuM fp>KaBHMYKM ayToputeT, Hukona ITamuh npencrasma
UIIaK y HOMUTHLY €BPOIICKO MMe, a V IIOJIMTUYKOj MCTOPUjU CBOje OTaliOuHe
OH cToju Hamopepo ca Vmjom lapamannaom u Josanom Puctuhem.

n

Y BpeMeHy NapTM3aHCKUX JApeKaBalla, hememuprmja u murmeja, Ip/baBUX
adepa M mapraMeHTapHMX TEPEBEHKMU, cafia Kajja Cy JOLUUIM JO peduu U [0
yTHIaja, TUIOBY KOjuMa TpeOa CTaBUTU OpBHUIYY Ha ycTa wiu OyKaruje Ha
Hore — jpypu IlammheBa koBa nudue Ha Ay60Be Koje Cy Onyje caBujaje ajan
HICy nonomuie (...)

Kao mTo BUAKMMO, MCTM YacOMNUC KOju LITaMIla aHer#oTe Y Kojuma ce Ila-
muh caMKa Kao MolynucMeHu ManorpabaHNH, HUINe M XBaJOCIEBE O HbeMy.
360r 60/peT pasyMeBarba OBaKBe CUTyalluje, IOTPeOHO je 6ke 06jacHUT cam
yaconuc ,,bankan’.

Cseronuk Casuh, BlIacHMK U IJITaBHU U OJTOBOPHU ypeRHUK ,,bankana’,
6110 je MHTepecaHTaH YOBEK: Ca jeflHe CTpaHe OH je MO3HaTU JOOpPOTBOP, 61-
LUK/INCTA U jeflaH of ocHuBada [IpBor Bemocumnenckor apyumrsa y Cpbujn
1884. ropune, aau ca gpyre CTpaHe HOBMHAD IIO3HAT IO CBOjOj JECHOj OPUjeH-

4  MVnavejey ,Mamu xypHan” jour 1901. roguHe nokpenyo imct ,[p Hoca’, y kome cy 06jaBbu-
BaHe KapyKaType U CaTMPUYHM TeKCTOBY Ha TeMy pajukana u Ilamnha (Poruyss 2011, 306).
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Tauuju u 6mckoM capanmwoM ca Kpcrom Lnnpapuhem, nHade IO3HATUM Kao
»0IleM XyTe mramie y Cpouju” 360r HecKpuBeHMX apMHMUTETa IpeMa CKaH-
fanuMa, apepama, CMejaBamky HEMCTOMMIUbEHMKA U C11. Pagu mnycrpanuje
HOMUTUYKE OpUjeHTaluje AuUpeKTopa ,bankaHa”, HAaBOAMM IOJATaK Aa je
CBeTOonmuK 610 4IaH JyroclIOBEHCKOT aHTUMAapKCUCTUYKOI KOMUTETa OCHO-
BaHOr Tpupaecetux ropuHa 20. Beka. [IoMeHyTM JyrocmoBeHCKM aHTMMapK-
CUCTUYKYM KOMUTET je (ammcTudke cHare rereparna ®panka y llmanckom
rpabanckom pary (CrojaHoBuh 2014, 48). CBeTONNUK je Ha Kpajy HAIyCTHO
KomureT y3 obpasnoxeme fa Hije JOBO/BHO OC/IEMaH 1 Jja CBOje aKluje He
CIIPOBOAM JOBO/BHO €HEPTMYHO, M HACTaBUO HAIajie U MCMejaBambe KOMY-
HMCTIYKOT TOKpeTa y cBoM mucTy (Crojanosuh 2014, 47). IIpse crpaHuie
OBOT 4YacoIlica YBeK Cy OKyNMpaHe IPeNMpPKOM Ca XPBATCKOM IITAMIIOM U
HONMUTUYApUMa, 3TpamaBameM HaJ PajjloM KOMYHMCTA U pelyOnMKaHana u
cn1. bajage, jakie, ITaMIIajy /bYAY KOjU IpUNafajy KOH3pEeBaTUBHOM U CTPO-
ro aHTMMAapKCUCTUYKOM KPY>KOKy Tajalumer beorpapma, Koju je u HaknomeH
CPIICKOj KPYHM.

Kako ce HaBomu y xwusu /Jsecitia ioguna jyiocnoseHcke wiiamiie Muxa-
mna bjenune (Bjenmnia 1968, 235), ,mocne IIpBor cBeTcKoOr pata IOKPEHYT je y
Cp6uju 4nTaB HI3 HOBUX, TAKO3BAHMX HE3aBVICHMX JIVICTOBA, KOjI Cy BETIMKIM
Jie/IOM HacTamyu U3 KoMeplujaliHux pasnora. OBU IUCTOBY Cy CaMO YCIIyT — 1
TO YKOJIMKO je 6M/I0 Y BJMXOBOM MHTEpeCy — CIy>KIWIN IpOIaraHan ogpebe-
HUX MOMUTHYKKX uzeja” Hu oBo Huje 6uno Humrta HOBO, Oynyhu na je xpos
nemu 19. Bek 610 06Myaj ja cBaka MONIUTUYKA CTPAHKA VIMA CBOj CATUPUYHIU
JIACT, IIa Ce TAKO Ha IpMMep 3HA Jja je BIACHUK CaTUPUYHOT ,3BOHA 01O KHe3
Anexkcannap Kapabhopbhesnh, a ,hoce” Huxona Ilammh n merosa pagukanxa
crpanka (Pomryss 2010, 212).

Hukona I[Tammh, monutuyap koju je 610 akTMBaH TOTOBO IIefieceT rOfyHa
y jaBHOM >xmBoTy CpOMje, y caTupy je yIIao JaBHO IIpe Hero LITo je o6jaB/beHa
36MpKa Koja je mpenMeT oBor paja. Taunmje, kako To kaxe Kapko Pomryss y
CBOjOj OOMMHOj CTY[Vj) O CPIICKOj CAaTMPUYHOj LITaMIN, ,[lammh je moctao,
MIOYETKOM ocampeceTux rogyuHa XIX Beka ITaBHM jyHaK M Yy CPIICKO] IIa/bUBOj
nepuopuiy” (Pomrym 2011, 291).

IMammh n npHOrOpcKu Gjenamm

36upka bajage je mocehena Mapky Jakosuhy, Jlasapy [lamjanosuhy,
Cnacojy IInunetnhy n Pucty Jojuhy, y Bpeme nsnaBama Beh neHanoHucanum
nonuTudapuma. Visa oBuxX MMeHa CTOje IpUIafHNUIN [[PHOTOPCKUX ,0jemamra”
u wianoBu VIsBpuHor Hapognor Onbopa koju je M3BpILIMO IIpUCajefuberbe
Lipue Tope Jyrocmasmju 1918. rogune (Istorijski leksikon Crne Gore; HRetko-
Buh 1998, 317).
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I3a nceymonuMma ,Hukar op PoBuHa”, Koju HOTHUCYje NOCBETY amu u
neny 36upky bajage, ctoju Munytun Tommh, cBOjeBpeMeHO IO3HATU CaTH-
puuap, npujateb u capagHuk bpanucnasa Hymmha, ca xojum je capabusao y
mucty Tpubyna.”> Huxan op PoBuna je mocne [IpBor cBeTCKOT paTa 1 MHaye -
Cao MIA/bMBY CaAp)Kaj 3a yacomnc bankax, Kao Ha IIpuMep HOAPYIJ/BUBY IeCMY
nocseheny Crjemany Pamihy, ca xojum je Ilammh nmao oTBOpeH momuTYKN
koH(MKT npep kpaj xuBora (Kasummposuh 1990 (II): 640) u xora he 1928.
rofiMHe pajyKancKy nocnanuk us LipHe Tope youTy TokoM cemHMIle HapoOgHEe
ckymmryHe. Hukarn on PoBuHa je Takobe mo3HaT 1o cB0joj ApamMaTusanyjn oc-
HIBalba [[PHOTOPCKE CKYIIIITIHE, ITOfl Ha3MBOM ,,hetuhn y napnaMeHTy”.(’

Bjenamm cy O6unm monMTHMYKM HACTENHUIM LIPHOTOPCKUX ,Kiaybama’, To
ject, mpunagnHuka Haponne crpanke ¢opmupane 1906. roguse u npensobe-
He Anzpujom Pagosuhem. Kimy6amm cy ce Bogyay mporpecuBHUM nziejama 3a
cBOje BpeMe, pagehu Ha orpaHnuaBamy camoBo/be Kpasba Hukome. Hemocpen-
HO HakoH IIpBor cerckor para, y LIpHoj Iopu ce, y KOHTeKCTy paTHMX CTpa-
lama, emuieMuje 11 CoLjaHe Kpu3e, OTBapa MuTame yjenumerma ca Cpoujom
U yrmacka y 3ajegHudky apxasy Cp6a, XpBara u CroBeHana. JaB/bajy ce iBe
HOMNUTIYKE CTPyje: jefHa ce mpukaama Kpaby Hukomu Ilerposuhy, nucuctu-
pajyhn Ha ucropujckoj moce6rnoctu lipue Tope u crora ayronomuju y 6yayhoj
jyroCc/oBeHCKOj gp>xaBu. JIpyra cTpyja ce 3amake 3a eMMMHALNjY LIPHOrOPC-
ke puHactuje [lerpoBrnha u 6e3ycnoBHoO yjenumeme ca CpoujoM IOf KPyHOM
Kapahopbhesuha. Cnposenenn cy nsbopu Ha Kojuma cy ce craHoBHUIM LlpHe
Tope (Taunuje, BehnHa craHOBHMKa, 6yAyhy Aa MyCIMMaHCKOM CTaHOBHUIUTBY
U3 VICTOYHUX Je/I0Ba 3eM/be HMje JlaTa IPWINKA Jla Y4ecTByje Ha msbopyma)
(JamjanoBuh 2021) msjammasanm 3a IpBY CTPYjy Ha 3e/leHUM muctuhuma, a
3a ipyry Ha 6emum. Tako je monmuTHYKa onuMja HaKIoweHa Kpapy Hukomu mo-
611a HasuB ,3€/IeHallN , TOK CY HBUXOBY IPOTUBHMUIM OCTaNIN yrnamMheHu Kao
»0jemamn”. Bjemamn cy cebe Bumenu xao yjenuuute/be, Cpoujy kao semmy y
K0jOj ce ,IIouITyje MnuHa cnobopa, amv u npasau nopefak” (herkosuh 1998,
306) a xpaspa Hukony kao HeCriocoOHOT BIafapa U ayTOKpaTy Koju je capabu-
BA0 Ca OKYIaTOpMMa U 1moberao us sem/be TOKoM IIpBor cBeTcKor para Kaja je
bETOBOM HapOJy OMJIO HajTexe, Te CTOra 3ac/Iy’Kyje CBpraBame.

EBupieHTHO je fa je 6jemalka MHUIMjaTHBA ITOTHUIIAIA U3 CAMOT IIPHOTOP-
CKOT [IPYIITBA ¥ MMaJla je 3HaYajaH IOMUTUYKY yTHUIAj HA TO KaKO je IUTAmbe
Llpue Tope Ha kpajy pemeHo. Mehytum, obe cTpyje mmasne cy MOApIIKY U3
MHOCTPAHCTBa, Ma je Tako VTanuja akTMBHO HoaprKaBajia Kpaba Hukomy u
3eneHaure, 6yayhn ma joj Huje ogrosapano fa Jyrocnasuja 3ay3Me YUTaBy ce-
BepHy obany Jagpana. Ca ipyre ctpane, 6jenmamm ¢y gobumm noppuky Opan-
nycke u Benuke bpuranuje, a moce6Ho cpcke Biaage u Hukone ITammha OKu-
BojuHOBMh 1996).

5 Ilpema mopmaumma ca cajra  http://arhiva.glas-javnosti.rs/arhiva/2000/12/21/srpski/
F00122003.shtm yrnas 2. jyx 2018.

6  [loctymHo Ha 5MHKY http://www.montenegrina.net/pages/pagesl/istorija/cg_od_20vij_
do_1_svj_rata/djetici_u_parlamentu_milutin_tomic.html ynas 2. jyn 2018.


http://arhiva.glas-javnosti.rs/arhiva/2000/12/21/srpski/F00122003.shtm
http://arhiva.glas-javnosti.rs/arhiva/2000/12/21/srpski/F00122003.shtm
http://www.montenegrina.net/pages/pages1/istorija/cg_od_20vij_do_1_svj_rata/djetici_u_parlamentu_milutin_tomic.html
http://www.montenegrina.net/pages/pages1/istorija/cg_od_20vij_do_1_svj_rata/djetici_u_parlamentu_milutin_tomic.html

24 | Antropologija 23, sv. 3 (2023)

Nako To mojepuuy Gjenamm Hepapo npusHajy (Rerkosuh 1998), ytu-
naj Huxone ITamuha n cpricke Brazie Ha BUXOB paj OO je UTEKAKO CHaXKaH,
u 4ecTo HeOpMalaH U y AOMEHY 3aKyIUCHMX papmu. VMako myro msbera-
Bajyhm orBopenn koHdMKT ca kpabeM Hukonom (umja je hepka 3opka nHa-
4e 6ua xxeHa Iletpa Kapahophesnha u majka perenrta Anexcangpa), [Tamuh
je y CBUM acIleKTMMa CBoOje IOJINTHKe, 61110 3BaHNYHe O1Io 3aKynucHe, LIpHy
Topy cMarpao cprickoM 3eM/bOM. bro je cBectan Baxxnoctu LlpHe Tope 3a yje-
Iumeme, U yjenuiwemwe LpHe Tope nu Cpbuje 610 je y Ap>kaBHOM IpOrpamy
Kpamesune Cpbuje youn IIpBor cBeTckor para. Ykparko, llpHa Iopa je 6mna
cMaTpaHa ,,CpPIICKMM UCTOPUjCKUM U €THUYKUM NIPOCTOPOM, YUjU je IPUPOL-
HM IIyT ¥ HOMUTUYKM MHTepec (6mmo) 6e3ycnoBHO yjennmeme ca Cpbujom”
(3eueBuh 2012). O Tome komuko je yrunaja ITammh umao Ha femaBama y
IpHoj Iopu roBopu u unmeHnIa fja je TOKOM paTa, 1916. roguHe, 0CHOBao
IIpHoropcku ofcek mpu MMHUCTAPCTBY MHOCTPAHUX JeNa, YMjH je b 610
HOZIPIIIKA YHUOHUCTUYKYX CHara Kako OM ce JMKBUAMpaIa PHOTOPCKA Ap-
KaBHa camocTanHocT (3eueBuh 2012). IIpexo nmomenyror ombopa, ITamuh
je yrunao Ha npummke y LlpHoj Topu, npupo6bujajyhn Muuuctpe 3a cebe u
omny4Ho pasehn Ha cmajamy nBe ap>xaBe. PesynraT pama osor ogb6opa 6mio
je dopmupame IIpuBpemenor ogbopa LlpHoropara 3a HapofHO yjennbeme
y nmeto 1916. u cpepuumy LpHOropcku og6op 3a HapOJZHO yjelubeme ca
Anppujom Pajosnhem (HekapjaummyMm KnybameM) Ha deny. [Ipema 3eueBnhy,
Hukona ITammnh je tume

CTaBMO IIPHOTOPCKY YHUOHVMCTUYKY MOKPET HOJ, CBOjy IIYHY KOHTPOIY, Opy-
Hyhu o merosoM papy, ersucteHIMju, NomUTHIM 1 mponaraday. [Tammh je
HETIOCPefHO KOHTPO/ICao mpomnarangay pag Onbopa, ycmepasajyhn ra mc-
K/bY4MBO Ha Opury oxo yjepumema Llpue Tope ca Cpbujom u He ocrasmpajyhn
My 6UI0 KakBy MOTyhHOCT 3a HeroBo Melllarbe y jyTOCTIOBEHCKY HONMUTHKY.
Ta o6macr je o ITamnheBom Haory 6m1a UCK/bY4MBO Y HaJIeXXHOCTH Bia-
me Cpbuje, k0joj je oH 610 Ha deny (3euenh 2012).

Crora ce 4uHM fla je 3e/I€HAllIKa LITaMIIa JOHEK/Ie MMaja MpaBo Kaj je
ykasuBana Ha ytuiaj Ilammha Ha 6jenaine Ha cnepehu Haumn: ,, VIHTenuren-
yja’ IPHOTOPCKa, T.j. OHa Koja je [Taumhy mpopana Lpry [opy mbenyje oBom
mury u3 beorpapa, Hanymrajyhu Lipny lopy” (RetkoBuh 1998, 402).

Hacynport onenn 3eueBnha, cBefjok TaflalImbuX AelllaBamba 1 Ojenant Jopan
herkoBuh roroBo pga He mommme Ilammha y cBojuM oOMMHMM MeMoapuma
(hetxoBuh 1998), pokycupajyhm ce Ha kpampa [leTpa u pereHTa AsleKcaHzpa u
CTaB/bajyhy akileHaT Ha JIOKA/THY MHUIVMjATHBY, IIpeM/ia Ipu3Haje GUHAHCKjC-
Ky U BOjHy nomoh kojy 6jenamm npumajy us Cp6uje. Vnak, maxmsmy IpuBIadn
yymeHnIa fga ce herkoBnh 4ecTo KOpUCTM PeTOPUKOM KOja je TOTOBO UMIEH-
TUYHA OHO] U3 PafINKaJICKMX XepojcKux necama nocsehennx Ilammhy:

ok cy Bujemu OpnoBu, Ha cBoOjuM Kpunmma, HoCuUmu 30py cnobope ca Kaj-
MaKyaslaHa Jo/nMHOM Bappapa n Mopase, na fame npeko Case u [lyHaBa...
(herxoBuh 1998, 261)
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(...) Tap opjenHOM rpaHy japko cyHIe,

u gBa Germa opra moneTene

ca Toprmaka n ABase riaBe

npeko Bofe npeneteie Case (...) (Bypuunh 1932, 20)

Cyko6 nsmeby 6jenamnra u 3eneHaira je KyJIMUHIPAO Y OpyXaHe Cykobe
y 3umy 1919. (takosana boxxuhua nmo6yna). Ha xpajy, 6jenamn cy opHe-
M ¥ MONUTHUYKY ¥ BOjHY mobeny Haj 3emeHammma 1923. un ycnenu cy na
mpornace cBpraBame auHacTuje IlerpoBmha 1 3BaHMYHO IpucCajefumberbe
Kpamesuan CXC. Mebyrtum, Beh Hekonuko roguna kacHuje, beorpap mo-
Yybe 1a aMHeCTIpa HeKe CTAaKHYTHUje 3e/ieHale Koju ce Bpahajy us eramuia
" Jak fo6mjajy muHuctapcke nosunmje y Bnagu Kpamesune CXC. Jeman
OJI HajropMx ypapana 3a Ojenaire 6110 je mpUMare HeKaJallllber Hajomm-
er 4oBeka Kpaspa Hukone n 3enenamkor Bobe Josana I[Inamenna Hasap
y 3empy 1925. rogune. IInamenarn je 4ak 00610 I0/I0Xaj MUHUCTPA pe3N-
nenTta y Ilpary (RetxoBuh 1998, 405) n yunanuo ce y PagukanHy cTpaHky
Hukone ITamnha.

Haxre, ITamnh je ox camor novyetka ambuBaneHTHa Qurypa 3a 6jenare.
OH noppskaBa BUXOB Pajl ! BEMKY UM je CaBe3HUK, /Il CaMo Ji0 OHe Mepe Y
K0jOj TO BeMY OfirOBapa, ¥ OHM HeMajy HUKaKBY KOHTPOJY HaJl lbeTOBUM I10-
Te3uMa. [ToToM, HaKOH OpY)XaHUX CyKoOa ca 3e/IeHaIlMa, OHM I7Iefiajy Kako
crapu cseMohnnu [lammh crapu u ry6bu npebammu yrumaj. M jom rope og
TOTa, Ojealm IIeiajy Kako ce IbJXOBYU apXMHeIpyjaTe/by, 3e/IeHallN, aMHecC-
TUPAjy U YaK yWIawyjy y paguKanHy cTpaHky. Youn ITamnheBe cmptu u 6am
y BpeMe Kafia bajage mounmy na ce jaB/bajy y IITaMIIM IIOYETKOM ABaJieCeTHX
TOfVHa, 3e/IeHal cy Ha BpxyH1y Mmohu (Cramarosuh 2007), a 6jenammma ce
MOpajo YMHUTHU Kao fa Mx je Beorpapm usurpao, 6ygyhu na je myuxos momm-
TUYKI YCIIeX 3/I0yTOTpeO/beH, a OHM OCTamu 6e3 CBOT y/iena Y HOBOj KOHCTe-
nmauuju Mmohu.

Crora, IpucycTBO KPUTMYKM HACTPOjeHMX aHErJoTa MHAMKATOP je Ipo-
MeHe y 6je/allkoj peTopuiy, Koja je 0 TOT TPeHyTKa M3Y3eTHO IO3UTUBHO
HacTpojeHa beorpamy, Cpbuju u cBemy wmTo je cprcko. bajage ykasyjy Ha
IpOMeHy y OjealikoM AMCKYPCY, jaB/bame KPUTHKe IpeMa JojydepallibeM
BE/IMKOM CaBe3HMKY, 32 KOTa Ce CaJi JOBOAM y IUTarbe M cCaMa YMIbeHMIa fia
je CpbuH. Y cBakoM ciy4ajy, XyMop ycMepeH Ha octapenor ITamuha cmyxmo
je OYMITIEHO U Ja ce IpasHM HAIleTOCT YHYTap Ipyle Koja je cebe cMaTpana
YHUOHMCTUYKOM CPIICKOM IOIMTWYKOM TIPYIAljoM, a Koja je y Bpeme obja-
B/bUBama bajaga ncroppemeno 6mna y cykoOy ca fipyrum rpynama, TadHuje
XPBaTCKMM M CTIOBEHAYKUM IOIUTUYKUM OIIMjaMa Koje Cy IPETEeXHO 3aro-
Bapasie defepanusaM. AHergoTe Cy Kpiuwmie Taby KpUTUKE BETUKOT CPIICKOT
HOMNUTIYAPA, KOjU je ouurienHo nocrojao Meby 6jenammma xoju cy 6mm Ila-
mnheBo MOMUTUYKO Yefo.
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CouyjanucTmdKn M NOCTCOLMjATUCTYKI IEPUOJ,

Kaxo je KpameBuna Jyrocnasuja Hectana y rpahanckom pary 1941-1945,
Kpa/b IIPOTEPaH, a Ha BJIACT JOIILIA HOBA COLMjaIMCTUYKA BIACT, HECTAO je U
IPYIITBEHN KOHTEKCT y KoMe Cy HacTane bajage, a n I[lammh ce Hamao Ha He-
HOXKe/bHOj cTpaHu ucropuje Jyrocnasuje. Kao mro je Beh nmosnaro, feenecere
roguHe y Cpbuju cy joHene pexabunuTanujy OpojHUX TMYHOCTY M3 CPIICKe
ucropuje (3a cny4aj Kapahopha n Kuesa Mwuoma, Bugn Auronnjesnh 2007),
na namehy ocranor u Hukone [Tanmha.

Omno mTo je cnenuéuyno 3a Hukony IMammha je ma u 3a Bpeme couuja-
JMm3Ma Huje Morao 6urm ocybeH, 360r cBoje COLMjaMUCTHYKE IPOIITOCTH
u 6mmcke capagmwe ca CerosapoM MapkosuheMm, 4mju ¢y mocTynatu 6mmm
yrpabenu y mporpaMm pajukaaHe CTpaHKe. Ay MIAK, 300r CBOI IIOTOMET
packupja ca uaejama Ceerosapa Mapkosuha u capagme ca MOHapxujoM, Ila-
mnh Huje Morao OUTH HU ClTaB/beH Kao peBonyumonap. OBa ambuBaIeHIuja
fioBena je mo Benukor hyrama o ITammhy TokoM conmjamucTiykor mepumozpa.
Vameby 1945. u 1980. roguHe HeMa HujenHe jenyHe MoHorpaduje o Hukomn
[Tamwhy o6jaBmene Ha Tepuropuju COPJ. OH ce ciomMMmbe YCIyTHO, Ha TIpH-
Mep Y cTyaujaMa o monuTudkumM naprujama y Cpouju 19. Beka’ win Conys-
ckom npouecy® (mpema Henun 2002). Ha npumep, y Jankosuhesoj cryauju o
papukanHoj crpanuy u3 1951. rogune Hukona ITammh jemsa ga ce momume,
nok cy nmeHa Ilepe Togoposuha, Crojana IIporuha, n Jlase ITauya KoHCTaHT-
HO IIPUCYTHA, MAKO je HUXOB yTuIaj y PagukanHoj crpaHum 610 HecaMeprby-
BO Mamu of [Tanmhesor.

JleBeneceTnx mounmme pefepunucame [lammhese nmuynocTn u paga, y
CKIafly ca aKTyelTHMM 3aXTeBUMa Pa3NMINTHX OIUTUIKNX CTPYja KOje HU4y
Ha pyllleBMHaMa COLMjanuCTUIKe JoKce JyrocnaBuje y pacnagamwy. On Kpaja
ocaMjeceTUx, HApOYMTO TOKOM JieBefleCeTUX Ia U ABeXUbaJUTUX FOIMHA TO-
TOBO Kao OATOBOP Ha BUILEJEIeHNjcKo hyTame HacTaje paBa MOIIaBa KbI-
ra o Hukonu ITammhy, mro cTpyyHux mITO NOMyTapHUX, KOjU Ce CBE BMIIE
Be3yje 3a CBe aKTYeJHM)y WJejy MOMUTUYKOT IUIypaausMa, aau u mpobybe-
HOT Hal[MoHanu3Ma. VI3fjaje ce HeKOIMKO HayYHNX 300pHMKA Ha TEMY HeroBe
6uorpaduje’ n nonurukel?, kao u ynore y popmupamwy Jyrocnasuje, 6pojen

7  Kao y mokropckoj mucepranyju JIparocnasa Jankosuha ,O HOMMTHYKMM CTpaHKama y
Cp6uju 19. Bexa” us 1951. rogune, wm Kwbusu Bace Uybpunosuha ,,Vicropuja monnrudxe
mucn y Cpbuju 19. Bexa” us 1958. ropuse.

8 Bupmu kmwury Mwnana JKusanosuha ,,ConyHckn mporec 1918: mpumor 3a mpoydyaBarbe
nonutiyke ucropuje Cpbuje” us 1955. roguHe.

9  Ha npumep 360pHuK pagosa ca HayuHor ckyna CAHY us 1997. Hukona Hawuh - xueoii
u geno (yp. Huxona Kpecnh), satum dumurpujesuh, b., Munomesuh, M. 2000. Ogjeyu
Iawwuhesoi susoitia. 3ajedap: 3apyx6mna Huxona [Tamnh n Crankosuh, B. 2006. Huxona
Iawwuh: apunosu 3a 6uoipagujy. beorpan: Ilnaro, IMamuh, H. 1995. Hukona Hawuh -
aucma, unanyu u iosopu (1872-1891). beorpan: Ciays>xbenn miucT., kao u Kwura o ITamuhy
Mona tionuitiuuxka uctioseciti usgara 1989. rogune, UTH.

10  Buau na mpumep barakosuh, 1. 1997. M3a306u tiapnameniiiaproj gemoxkpainiuju: Hukona
Iawuh, paguxanu u Llpna pyxa. Beorpan: 3aBop 3a yibeHuKe ¥ HACTaBHA CPENCTBA, WIN
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wianou!! n vax jeman poman, Hu kwa3 nu kpan JKusopana Jlasuha, Hann-
can Beh 1983. roguHe kKao paHu BecHUK npoOyheHor MHTEepecoBama 3a OBOT
HONMUTHYAPA.

JHaue, Kao WIyCTpanyjy joll HeKMX MOTyhux KoHOTanmja Koje je nme Hu-
kosne [Tamnha go6mno y oBoM nepuony Hasemhy U cajja 3aTBOPEHY KIbIDKapy
»Hukorna ITammh” xoja je y To Bpeme pajinia Kao OpraH eKCTPEMHO JeCHUYap-
ckor ,,Cprickor ucta’, U y Kojoj ¢y ce Morna Hahwu ,,ena nmocBehena akryer-
HVMM TeMaMa ¥ jorahajuMa u Kmure U3 HallMOHATHE VICTOpUje” KaKO CTOjU Ha
cajry oBor /cTa.!? Ha monmiama oBe Kibykape Cy ce, IpuMepa pajy, Ha/masu-
JIa OCTBapema II03HATOr KBasumcropuyapa Josana V. [lepernha, kwura [lerpa
Maprunosuha bajunie o Muinany Henuhy kao u kmwura , XpBaTil y CBETIIy UC-
TOpMjCKe MCTMHe MOo3HATor mucua o 3nounmHrMa HJIX Benumie Pangesmha
Icymckor.3

MuwunoBaH Buteszosuh je 610 cprckm mycarn v JyrorofuIIby ypegHIUK WUT-
paHor nporpama TB beorpap u r1aBHu ypegHuk yMmeTHndkor nporpama PTC-
a TokoM jeBefiecetux. Ocum Tora, Buresosuh je 6mo npodecop Ha karegpn
Hpamatypruje AkajieMuje yMeTHOCTM, OMO je TpeNcefHUK YApy>Kema KbM-
eBHMKa Cp6uje u wian cprckor IIEH nenrtpa. JobutHmk je MHOrMX fomMahmx
U CTpaHMX Harpapa, ykpydyjyhu u EBponcke Harpage 3a cepujy Byx Kapayuh
(1987), kojoM je oBa cepuja cBpcTaHa MeDy mema ¢uiMcke ¥ TelmeBU3MjCKe
6amrune Espomne.'* Vuave, Butesosuh je na cepuju Byx Kapayuh paguo ca
npujarerbeM Hopbhem Kapujesuhewm, koju je Takohe pexxupao cepujy o Hukomn
[Maumhy Iocnegra aygujenyuja (2008).

Y monuTUYKOM KOHTEKCTY, Butezosuh je ocrao ymamhen kao ,mucar ca
6enerom” 36or cBoje mozppmke Crobomany Munomesnhy xpajeM ocaMyieceTHX.
BuresoBuh je 610 jeman ox roBopHMKa Ha MUTKHTY npuctanuia CrobopaHa
Mmnomesnha Ha Yithy HoBeMOpa 1988. rofyuHe U TOM IPUINKOM je peKao:
»110IITOBaHN Hapofie, HAllla UCTOpUja he OBy TOAMHY 3alTaMTUTH KO TOAVHY Y
K0joj HaM ce goropuo Hapon !> Kako je Munomesuh Te u HapenHe roguse op-
TaHM30Ba0 HU3 CIMYHVX MUTHHIA, CBY OHM Cy OCTa/IM yiaMheHN y TajallmbuM
peXXMMCKUM MenujuMa 1o ButesosnheBum peunma kao ,,jgorahame Hapopa™

Papenxosuh, 'B. Ilawuh u Jyiocnasuja. Beorpay: Cryx6enn muct CPJ u Hawuh u Cpbuja
opf uctor ayropa, 3atum Ilammh. H. 1995. Cnoia Cp6o-Xpsaitia. beorpan: Bpeme xmure,
u xwura Hopha Crankosuha Hukona Iawuh u Xpeaiiu u3 ucTe TrofyHe U AuUcepTanuja
ucror ayropa us 1984. ronue Ha TeMy Huxona Ilawuh u ciieaparve Jyiocnosercke gpiase,
Kao M 4eTBOPOTOMHO M3fame Kiure Huxona Iawuh y HapogHoj ckyduiiunu, usfame 13
1998. rogune.

11  Ha npumep wranak Pagoura Jbyiunha /360p Huxone Ilawuha 3a iipogecopa Benuxe wikone
y Kmmxesunm Hosrunama 1988. rogune.

12 Ha cajry Cprickor mucTa CTOji BeCT O OBOj KIbJDKAapy, KOja JaHac Buiue He paju http://
www.srpskilist.net/vesti/obavestenje-tradicionalna-knjiga ynas 20. maj 2018.

13 V3pamwa oBe KmbJDKape HOCTYIHA Cy Ha cajry http://www.antikvarne-knjige.com/knjige/
distro.php?distro_id=4 ynas 25. maj 2018

14 https://www.danas.rs/kultura/odlazak-pisca-koji-je-jezikom-namirivao-svoje-dugove/ Ynas
16. jyn 2023

15  https://pescanik.net/sve-je-pocelo-u-srbiji/ ¥nas 16. jyn 2023
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MebyTnm, nako ra Heku cMmarpajy upeonorom CounyjanncTidke mapTuje
Cp6ujel® u nako ce moBpeMeHO HalasyMoO Ha /IUCTAMa OBE CTPAHKE KO KaH-
AUAT 3a KyITypHe pecope, Butesopnh ce Hukaza Huje hopManHO yd4IaHuo y
Conujanmuctiuky naprujy Cpbuje. Unnn ce ma je mpe 61o 61Ky HaIMOHAI-
HOM HETO COLMjaIMCTUYKOM PACHOJIOXKEmY, ITa Cé HAKOH erope cMpTu 2022.
TOIMHe Off hera y HoBMHaMa onpainta Pagosan Kapanuh a Hosocitiu ra Ha3u-
Bajy ,,MHCTUTYLUjoM cpricTBa’.!”

OBakBMM IOITIEIOM Ha IOMUTUYKY 3a7ehuHy OBOT mmclia M ypemHMKa
36upke Huxona Ilawuh y aneigoiiama, CTU4e ce jaCHMja CIMKA O TOMe Y KOM
KOHTEKCTY je OHa o6jaB/beHa. ButesoBuh 1 weropu 61mckm capajHUIM ce TO-
KOM Kapujepe pajio 6aBe BeMKIM JIMYHOCTUMA U3 CPIICKe UCTOPHje, KAo IITO
cy kpasm Ilerap, Byk Kapayuh n Hukona Ilanmmh, mTo je y ckmapy ca anTn-
MapKCUCTUYKUM yXOM BpeMeHa y KOM je 30upKa objaB/beHa. VcToBpeMeHo,
KaKoO je M3allyla M3 IITaMIle CaMO HEKOJIMKO TOfiMHa HaKOH CBpraBama Mu-
nomesnha, Koju je BEpOBaTHO ,,CTPOrM 1 HaMmprobenu mupeonor” us Bureso-
BuheBor npeAroBopa, MOMeHyTa 30MpKa CITy>KWIa je Kao IOACeTHUK Ha HEIlTO
HITO ce MepLUUINPaNo Kao CTaBHM NIePUOJ, CPIICKE MICTOpHje O YeMy HOHeNaBHO
HIje CMeJIO Jia e TOBOPHM TaKo CT0OOAHO. YjeHO, MCTa KibUTa HOCTY>XIIa je U
Ka0 Ha4MH Jja ce 30MPKOM IOMUTUYKE CATVpe BEMKM IMCAIL] 0CI0O0Y TION-
TUYKOT GpeMeHa U3 CONCTBEHe IPOIIIOCTH.

3ak/by4ax

Y aHermoTraMa Koje Cy CakyIUbeHe M IITammnaHe 1924. roguHe y JHEB-
HOM JINACTY ,,bankan’, Hukona Ilamuh je okapakreprucaH kao IpoBMHIMjaaly
CYMBVBOT IIOPEK/Ia, KOji je HeCItocoO6aH Ha HEKO/INKO HMBOA — CIIY>KM Ce MOK-
BapeH)M TOBOPOM, Ma MCKIaHe 1 30ymyjyhe pedeHnlie, He pasyme ce HU Y
HITa CEM y MOMUTHUKY, U HUje y CTamby Aa IMOKaKe MOIITOBambe IIpeMa MHTEIN-
TeHLUj) 1 BepcKuM 3ajepuniama. Ocum rora, [Tammh HemsocTaBHO mokasyje
3HaKe JileMaroruje: axe, HeOC/IENiaH je, M BOheH VICK/bY4IMBO COICTBEHUM VTN
CTpaHa4YKVMM MHTepecoM. Vako Ha mpBu noryey 6e3asneH u npujaray, [Tammh
je ollacHM MaHUITYTaTOp KOji 4ecTO roBopu Gecmuciuie (MOAEPHUM PEYHN-
KOM peyeHO — CIVHYje) ¥ MOTIIYHO je MAeHTN(UKOBAH Ca CBOjOM ITOJIMTUYKOM
(bYHKIMjOM ca Koje AeCIIOTCKM yIpaB/ba IPUIATHUIIIMA CBOje CTPAaHKe.

Ca gpyre crpane, Huxona Ilamuh y 36upuu Hukona Ilawuh y aneigoiia-
ma Munnosana Buresosuha je Hemro nosutuBHuUjM jyHak. OH 1 jajbe KOpUC-
TY TIOIUTAIA/INIE, TOBOPY Ca HAITIaCKOM, M CK/IOH jé MaHMIIy/IaLlMj/I ¥ TOBODPY,
a/Iy BUJVIMO KaKO HAaIlOPHO paji 3a CBOj Y€CTO He3aXBa/IHM HAapoJ, 3Ha MHOTO

16  https://nova.rs/kultura/kako-se-na-uscu-dogodio-narod-a-milovan-vitezovic-postao-ideo-
log-sps-a/ Ynmas 16. jyn 2023

17  https://www.novosti.rs/drustvo/vesti/1100190/najnovije-vesti-radovan-karadzic-milo-
van-vitezovic-citulja Ynas 16. jyn 2023
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BUIIIe HETO LITO TOBOPM ¥ YBEK MMa pelllee 3a cBaky mpobimeM. O meroBom
HAaBOJHOM OyrapcKOM IOpeK/Ty HeMa roBOpa.

Y Bajagama n Behunn anerpmora u3 36mpke MumoBaHa Buresosuha ce
»M1” KOHCTpymiIe Kao oOMdYaH, IPUCTOjHM Hapop (IOHeKan je OUMTHO TO
IITO je CPIICKY, a/u He YBeK), KOju CToju HacympoT MmohHor nmonntudapa (ITa-
mnha), unje ce o6pasoBarme, OMIITa KOMIIETEHTHOCT M 4aK M CPIICKO HOpPeK-
JI0 KOHCTAaHTHO JOBOJie y IMTame. Y3uMajyhm y o63up cmepHmie CHe>xaHe
Camapije, y 0BOj IepCIIeKTUBH je Ha CTPAaHM ,IIO3UTUBHOI HApOJ, KOMe je
noTpeOHa TpaHCIIApEHTHA U OATOBOPHA BJIACT, A ,,HETaTUBLM CY IIpenpefieHn
HOMUTUYAPYU HaJl KOjYIMa HapOJ HeMa HUKAaKBY KOHTPOIY.

Mebhytum, y oHOM Jfieny aHergora y kmusu MmuoBana BuresoBmha koje
OYNITIENHO NOTNYY U3 Kpyrosa [TammheBux capaguuka n Moxpa 4yak op Ila-
mha camor, ,Mu” ce KOHCTpyMIIIe Kao CIIOCOOHM M pafgHM bYAu (IIOMUTIYA-
pu, elMTa) Koju pajie CBe 3a HaMBHMU HApof Koju To He 3Ha ja uenu (,OHu).
HapasHo, ,Mn” ce KOHCTpyuile Kao ,IIO3UTUBHO , HOMUTUYAPYU Cy HAjCIIO-
COOHMjU 1 HajUHPOPMUCAHM)U TIOjefVHLIN Y APYIITBY, AOK cy ,OHM” TO ject
BehMHCKM Hapox Ha ,,HeTraTMBHOM CIEKTPY, 3aTO LITO Cy HeoOpa3oBaHMU, He-
CTPYYHU U HeJIOja/IHM, a MMajy IIpaBa Jla CTaJIHO KPUTHUKY]jy U HEIITO 3aXTEBajy
ox ,,Hac”.

Y cBakoM ciTy4ajy, 610 Hapop 10jalaH WK He, X OVJIV IOMUTUYApU CIIO-
COOHM WM He, Y aHEr[oTaMa ce 4nTa jacHa oTyheHoct mameby mommrimyxmx
ermura u Behnue rpahancrsa y Kpasesnuu CXC usmelyy nBa para, mro ropopu
y npuior moMeHyToj usieju bena EjmMoca fa je mana Bepb6anHu uspas Kojum ce
MaHudectyje counjanna audepenunjanuja (Jbyboja 2001, 196).

IIBe 30upKe aHerpoTa ce, fakie, Mehycob6Ho ponymwyjy, unnehn muk Hu-
kore Ilammha mmactmuHMjuM. YIIpKOC ABeMa Pa3IMYUTUM IHepCHEeKTHBAaMa,
HaMmehe ce 3akpyyak ja je ITamuh y anernorama npe Herarusan, 6yayhu na je
EroBa TMYHOCT HEKOXEPEHTHa, YeCTO MapajloKCaaHa, a OH YeCTO KPIIM IIO0-
e/pHe obpaciie noHamama. Ca PackMHOBMM MpejaMa 0 XyMOpYy Kao METOLY
ocnobabhama off [PYLITBEHNX HALIETOCTY HA yMY, JOJAs3y ce 0 3aK/bydKa Aa
xymop y a”erfgorama o Hukomu ITanmmhy usBupe n3 KOHCTAaHTHOT TpBemwa JBa
CBeTa, PeasHOCT! ,,00MYHOr” Hapofa M peanHOCTH MOhHMKa 4Mju je mpaBu
UJIEHTUTET HeMoryhe CIO3HATH, a Of YMjUX OAJIyKa 3aBUCK CYAOMHA TOT MC-
TOT Hapopja. XyMop, Jakie, oBfie CIy>K! fia OV ce IpasHMIA OBa TOTOBO He-
HOZIHOLI/BMBA HAIIETOCT KOja HAacTaje Y CUTYalMju y KOjoj 0OMYaH 4OBEK He
Ha/Ia3y HauMHA JIa yTI4e Ha OJTyKe ¥ Jle/ioBambe jefHOT off HajMohHMjuX momm-
THYapa CBOT BpeMeHa. Y aHergoTama, [Tamuh no6uja /bymcku ik, U 9MHU ce
pasym/buBUju M OIVICKMjY OHMMA KOjyi CMUILUBA]jy, IPEIIpUYaBajy, ¥ IITaAMIIajy
npude o wemy. Ocum Tora, xymop y bajagama ussupe u u3 cykoba Tor u Tak-
BOI, HeaflekBaTHor [lammha u npeanTUICKOr MOMUTHUYApa KaKaB ce IMPIDKeTb-
Kyje: cnoco6aH, TpaHCIIapeHTaH, OITOBOPAH M ,,Ha HAIIOj CTPaHMN .

Y #pyroj mepcreKTuBY, KOja ce YMTa U3 aHerfoTa HakaomeHux [lammhy,
TpBeme je M3Mehy HeMHQOpPMMCAHOr U He3aXBa/THOT HApoAa ¥ IMOIMTUYApa
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KOjU, KOJIMKO TOJl YYMHWIN, Hapoxy Hehe 6uTtn goBOBHO HO6pU. Y 0BOj KOH-
CTeTaLyju, XyMOp CIy>K! Kao CPefCTBO MONHMI[MMa Ja ce yTHdYe Ha jaBHO
Mibere alu 1 M300py ca IPUTHICKOM jaBHOCTH U MCKaXKe ce Makap jeo mpehy-
TAHOT 3Haka Koje MOoMUTUYapy Hajdyemrhe He XeJle a HEKafia M HUCY Y TIPUINLIU
Ia jaBHO Kaxy.

JacHo je ma aHermora o ITamhy ¥Ma MHOTO BHIIe OFf OHMX KOje Cy LITaM-
nmaHe 1924./1996. u 1996./2002. roguue. To HaM roBope M caMy ypefHUIN
36upke, a kao WTo je Beh pedeno, anergore o Ilanmthy roToBo fa cy 3ace6Ha
¢donknopHa noarpymna y Cpbuju TOKOM Apyre IOJIOBMHE JeBETHACCTOT 1 IIpBe
IIOJIOBUHE [[BaJieceTOr BeKa. 3axBasbyjyhm myroj xapujepy oBOT IOMMTHYApa,
Kao U BaXHMM UCTOPMjCKMM fjorahajuma y KojuMa je y4ecTBOBAaO, KOPIIyC
HIa/bMBYUX U MOAPYI/bMBUX IIPUYA O HeMy KOHCTAHTHO je PacTao, MOJCTAKHYT
JHeBHOIIOJIMTIYKUM forabajuma.

Haxon aHanmse MCTOPMjCKOT KOHTEKCTa Y KOM Cy o0jaB/beHe [iBe 301Mp-
ke HaMmehe ce 3aKk/pydak fla aHerjoTe y obeMa KibMUrama Jojase U3 TOT VC-
Tor Goraror ¢GonK/IOpHOT (GOHMA AHETJOTa O jefHOj Of HajyledaT/bUBUjUX
u HajmohHujux muuynoctu y Cpbuju y 19. n 20. Bexy. Mehytnum, 36upke cy
ypebuBaHe Tako WITO Cy ypemHMIM M3 TOr MCTOT (OHfA OMpanu OHe Koje
OfITOBapajy IUXOBMM HOMUTUYKMM cTaBoBuMa. Ila je taxo ITammh sumre
HeraTMBall, MaHUITYJIaTOp U JieMaror y bajagama, xoje 06jaB/byjy LpHOTOp-
cku Ojenmamy y BpeMe Kafia ¢y pasouapann y Huxony Ilammnha 36or merosor
npeBulIe 6TaTOHAK/IOHOT OIXOhema ImpeMa NMPOTMBHUIMMA jYTOCTOBEHCKOT
yjenumema. bamr kao mro To onucyje /by6oja kaja roBopu 0 cuTyanujama y
KojuMa XyMop mocraje opyhe obecnpaspenux (2001), monmuTuyky n3HeBepe-
HMM Y MaprUHaIM30BaHMM OjealMma, Yuji ce I1ac Tyou y OIIITOj UJejHO-
nomuTndkoj Kakodouuju y Kpamesnan CXC, xymop mocraje jenHo of opyba
3a ,00pauyyH” ca 6eorpafcKMM BJIACTMMa KOje 3aMCTa HUCY fjane TOBO/BHO
3acinyra llpHoj fopu n meHuM nmonuTMYapuMa Koju Cy ce 3ajaraim 3a yje-
numeme (Jamjanosuh 2021). 36or Tora, npHOropcku xymopucra Hukary of
PoBuna cakymma u objaBiyje bajage, Koje clyke Kao KOPeKTUB AVUCKypca
y vaconucy ,,bankan”, y kome ce ITammh Bennyao kao caBe3HMK, IIpaBegHA
nonuTuyap, u cnocobun TBopan Jyrocnasuje (herkosuh 1998; Dimitrijevié
2018). Ca ppyre crpaHe, 36MpKy y Kojoj je ITammh mpe cBera jegan cmoco-
6an n mohan nonutuyap ypehyje u o6jaBmpyje mucal CKJIOH HalMOHaTHOM
pacmonoXxemy, y BpeMe Kajla ce HAKOH BMIIefielleHNjcKor hyTama oOHaB/ba
MHTEPeCOBambe 3a BeNMKe TMYHOCTY CPIICKe MCcTopuje mpe JIpyror cBeTcKor
para. Vnak, oHO 1ITO TOBe3yje ypenHMKe 0be 301pKe Koje Cy IpefMeT OBOT
pajia, YIpPKOC BPEMEHCKOj JUCTAHIN, jeCy CPIICKM HALMOHA/JHU CEHTVMEHT
¥ aHTMMApKCUCTUYKA MONMMUTH4Ka ybebemwa. VHave, aHTMMapKCUCTHYKA TO-
JUTUYKA JMHUja KOja ce Kpuje M3a aHaIM3MPAHUX 30MPKM aHErZOTa Ipefi-
CTaB/ba MapajoKc cama no cebu, 6ynyhm pa je cam ITammmh y mmagoctu 6mo
conyjanucTa 1 ja je Munosan Buresosnh rosopno Ha MutnH3uma Conuja-
muctudke napruje Cpouje.
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Cpakako, Tpeba MMaTy Ha yMy Jia je Ieo 3Ha4era OBJX aHeIJ0Ta U3Ty0/beH
Y FHEBHONOMUTUYKIM IOjefMHOCTUMA Koje je Mau Hemoryhe mam BeoMa Tem-
KO IIPAaTUTHU Ca OBe MCTOPMjCKe AMCTaHIe. VImak, y OBOM pajy TakBa 3Hauerma
u Hucy 6una y ¢pokycy, Beh ce Buie pagnio Ha cariefiaBamy IIMpe CIVKE U
KOHTEKCTa y KOM CY aHeI[joTe HacTajajie ¥ 0bjaB/buBaHe.

CarnenaBajyhn encke mecme o Huxonu Ilammhy (Dimitrijevi¢ 2018) n
aHerjoTe O eMy, IIpefi HaMa Cy fIBeé CyNpOTCTaB/beHe CIMKe. Y eNCKMM Ilec-
MaMma, [Tanmh je MaeamHy momMTHYap 3a0KYIUbEH 3ajeJHIYKIM JOOPOM, TIOII-
TeH, KOPeKTaH IIpeMa CBJMMa, 00pa3oBaH. Y aHeIJoTaMa ca Ipyre CTpaHe, OH je
IETOBA CYIITAa CYIPOTHOCT — HECIIOCOOaH, KOPyMIMpaH, HeoOpa3oBaH, MaHM-
Iy/IaTUBaH, U onacaH. Yak ce mocras/ba nmurame jja i je yommre Cpoun. Oba
oBa ITammheBa mika cy mocrojana (1 jour yBek AeoM II0CToje) ¥ GONKIOpy
Koju ce mtete oko nuka Huxkorne [Taunmrha, rae cy curim us encke u Tpaguiuje
catupe y Cpbuju, amu u u3 $oH/a MONUTHYKe caTupe yommre. Vmak, ¢ 063u-
POM J1a peTKM IPUMEPLM €NCKMUX IIeCMaMa CTOje TOXPAbeHN Y YHUBEP3UTET-
ckoj 6ubmmorenu y beorpajy u HuKajia HUCY JOXKUBEIN PEIIPUHT, YMHU ce Aa
Cy ce aHerfoTe MOKa3ase Kao OTIIOPHMje BpeMeHY 1 Aa ce cehame Ha [Tamuha
3a/Ip)Kajzio YIpaBoO y OBOj MIa/buBOj ¥ (HeKaj Mame, HeKaJ| BUIIe) KPUTUUIKO]
dbopmu.

Huxona ITammh 6mo je Mucrepumja 3a cBoje caBpemeHnke. Iberose mpuc-
TajMLe Cy ra Bennvane ¥ yrpahusaje y Hal[MOHaTHe MUTOBE Be3aHe 3a Ha-
IoHAMHO ocnobobeme y 19. Beky u IIpBu cBeTcku part, ocmamajyhu ce mpu
TOMe Ha eIICKy TPafiuliijy, IOK Cy MCTOBpeMeHO MeDy /byanma Komasne mpude
y KOj/iMa ce CyMiba y BeroBe KallalluTeTe 1 MCMeBa merosa Hemogo6HocT. Te
Ipyye OC/lamajy ce IMaK Ha AYTy TPafMlijy NOTUTUYKE CATUPE, Y TUI HEKOM-
HEeTEeHTHOT TIONIMTIYApa KOji je Y GONKIO0PY MOCTOjao AABHO Ipe HETo IITO je
Huxona ITamuh crynmo Ha mommruuky creny. Kako rog 6mio, secuso ce ja ce
jemHa yredyaT/pyBa JIMYHOCT Habe Ha MOMUTUYKOM BPXy Y TpPeHYLMMa OACYA-
HVM 3a pa3Boj cprcke Haiuje. [TanmrheBa mMYHOCT M HECyMEIbMBA IOMUTIYKA
CIIOCOOHOCT, IIOTIIOMOTHYTE MCTOPMjCKOM PAMOM Y KOjOj Cy Ce OCTBapuBase,
usasBaje cy 6orar gonknopun ogrosop. Kao u y ucropuju, ITammnh je ocrauo
Iy60K Tpar u y GONKIopy, Koju U3ITIefia Aa HUKaJa HUje IIOCTUTa0 KOHCEH3YC
oko omneHe [Tammhese yore y cprickoj ucropuju, te Ilammh ocraje ynamhen n
K0 eIICKM jyHaK U Kao IeMaror, Beh y 3aBUCHOCTM Off IIOJIMTIYKE U BPETHOCHE
HO3MUIIVje OHOT Ko ra ce ceha.
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Nikola Pasic in the anecdotes of his contemporaries

Abstract: In the anecdotes told by his contemporaries, a famous Serbian politician from
the 19 and 20™ centuries Nikola Pasi¢ is depicted as both a cunning and a capable
politician. Those who wrote the anecdotes and published them, chose those anecdotes
that depicted Pa$i¢ in a way that aligned with their own political backgrounds. In this
paper, I analyze two collections of anecdotes about Pasi¢: ,,Bajade - Anegdote o Nikoli
Pagi¢u” (edited by a Montenegrin satirist Nikac od Rovina, and published in 1924 and
1996) and ,,Anegdote o Nikoli Pasi¢u” (eidted by a Serbian writer and satirist Milovan
Vitezovi¢ and published in 2002). Using a basic thematic analysis and relying on meth-
odologies suggested by Viktor Raskin and Snezana SamardZija, I analyzed the meaning
of the anecdotes in the aforementioned collections, and placed them in the historical
context in which they had been written and published. The analysis shows that the two
collections’ function was to correct a dominating political discours of their time. While
»Bajade” corrected a predominately positive stance towards Nikola Pasi¢ among Mon-
tenegrian political group named ,bjelasi” active in Yugoslavia in the interwar period,
the second collection served as a correction of the dominant Marxist discours which
ignored the historical importance of Pasi¢, and was falling apart under the influence of
restored national sentiments during the last decade of the 20" century.
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IN AN ORTHODOX CHURCH:
REMEMBERING THE MASTER BUILDER
IN THE INSCRIPTION OF

THE DECANI MONASTERY

Abstract: This paper explores the memory of the master builder of the De¢ani mon-
astery as it was “performed” through the inscription of the south portal of the monas-
tery’s katholikon. Despite the confessional differences, Fra Vita, a Franciscan friar from
Kotor, was allowed to place his name on the (Orthodox) church. Moreover, he was
permitted to place it beside those of the royal founders, King Stefan Uro§ III and his
son Stefan Dusan. By focusing on the carved representation in the lunette of the south
portal and through the devotional, confessional, and political contextualizations, this
paper demonstrates the performative nature of the Decani inscription and the nuanced
complexity of the memory that it cherishes.

Keywords: construction of memory, prayer, confessional differences, Fra Vita, Decani
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During the Middle Ages, remembrance and prayer had a close link,
often existing as two sides of the same coin. Being worthy of remembrance
meant being worthy of intercessory prayer, which consequently ensured help
in the afterlife. This symbiosis triggered numerous creative ways for creating
memory, which was always envisioned as a type of performance dependent on
cooperation between the living and the dead (cf. Marinis 2017; Brooks 2002,

Antropologija 23, sv. 3 (2023)


mailto:jakovdj@gmail.com

36 | Antropologija 23, sv. 3 (2023)

189-241; Papalexandrou 2010).! The prosperity and continuity of a community
were rooted in honoring the appropriate deeds and preserving the complex
network of bonds between its members, which could not be interrupted even
by death (Geary 1994, 83-87, Brooks 2002, 452, 459). Moreover, a new bond
that bore mutual benefits and appropriate obligations could be established
between a stranger and an already deceased person. Care for personal wellbeing
was never understood as an effort divorced from the involvement of others
(Pordevi¢ 2018; 2017). As a matter of fact, this would be highly undesirable,
since being truly alone meant being abandoned and forgotten, placed out
of reach of any help, something that was destined for those enclosed in hell
(Papalexandrou 2010, 109-110), and that was manifested in this world in the
guise of excommunication (Finucane 1981, 55-57). On the other hand, ascetic
seclusion should not be confused with proper solitude because a hermit was
always striving toward heavenly company; their admirable endeavors were
even supposed to have a positive effect on the nearby communities, veiling the
surroundings with protective sanctifying powers, as well as Christendom in
general, since the prayers of a holy person were ideally offered as intercessory
pleas for everyone (cf. Brown 2006).

The salvific character is an integral part of the memorial inscriptions
embedded in sacred places or sacred objects. Nevertheless, it can easily be
obscured by or considered secondary to some equally intriguing aspects,
such as the fashioning of the presentation of identity, status, and power. The
inscription above the south portal of the katholikon of the De¢ani monastery
(fig. 1) represents a perfect example:

»Fra Vita, minor brother, protomaistor from Kotor, the city of kings, built this
church of the Holy Pantokrator for the lord King Stefan Uro$ the third, and
his son the illustrious, most excellent and most glorious lord King Stefan. It
was constructed in eight years and brought to completion in the year of 6843
[1334/1335]” (Panteli¢ 2002, 25).

Its informative nature tends to overwhelm the modern reader with “facts”,
easily diverting attention from its original intentions. It is well known that it
was Stefan Uro$ 111, known as Decéanski, who ordered for his mausoleum to be
built, as described in his vitae and the monastery’s chrysobull. Still, the strong
emphasis on Stefan Dusan in the inscription leaves no doubt that the church
was completed under his sole rule, proclaiming him as the equally rightful
ktetor who is entitled to perpetual memory, i.e. intercessory prayers offered by
the monks of Decani monastery.>? However, one truly extraordinary feature of

1 The initial research for this paper was presented at the conference Creating Memories in
Early Modern and Modern Art and Literature in 2017 under the title “Hybrid Memory? Two
Inscriptions from the Fourteenth-Century Balkans”. I would like to thank Professor Jelena
Erdeljan and Professor Ivan Stevovi¢ for their insightful comments from which this paper
greatly benefited.

2 On Decani monastery, see Todi¢ and Canak-Medi¢ 2005. For the description of the build-
ing of De¢ani monastery in the vitae, see Kralj Stefan Uros Tre¢i 1989, 55-59; and Grigorije
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1. The Decani monastery. (Photo: author)

this inscription is the name of the protomaistor, whose identity remains fully
defined in accordance with medieval notions of self-presentation. It states his
confessional affiliation, profession, and place of origin. It is quite clear from the
text that, as a master mason, the Franciscan monk was entrusted with the task
of building the church for the two Serbian kings. Furthermore, by referencing
Kotor as the “city of kings”, the assertion of Fra Vita’s loyalty to the rulers is also
subtly expressed. Finally, by recording the building period in addition to the
year of completion, the employed (pious) labor is acknowledged as well.

However, even though this stone “document” offers plenitude of
information, its true purpose was not to inform but to perform. While providing
us with an unusual opportunity to examine creative commemorative potential
from the position of the master builder alongside the donors, the neatly
delivered facts seem to complicate our views on confessional issues—Fra Vita
was a Catholic monk remembered on an Orthodox church. Would he perceive
this as an opportunity to be prayed for by the De¢ani monks? To understand
the full memorial complexity of the inscription, it has to be reimagined in its
original context.

Though there are a few surviving masons’ names in late Byzantine church
inscriptions (Ousterhout 1999, 56-57, 253-254), it would be more productive
to concentrate on the painters’ “signatures” because they come in greater variety
while fulfilling the same salvific purpose. The names of painters are most often
found in votive inscriptions associated with specific images, such as the one in
the Studenica monastery below the Mandilion (Kalopissi-Verti 1994, 141), or in
places thought to be charged with exceptional sacredness within the hierarchy

Camblak 1989, 65-67. English translation of the Decani chrysobull is published in Grkovi¢
2004, 84-106.
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of the church’s space, such as the apse of a sanctuary (Kalopissi-Verti 1994,
139, 144, 149). Sometimes, the names are incorporated into simple invocations
asking God to have mercy on the individual at the time of the Last Judgment
(Kalopissi-Verti 1994, 142, 147). Other times, they are mere signatures on
saints’ garments or certain objects within the scenes depicting holy history
(Kalopissi-Verti 1994, 139; Drpi¢ 2013). Because of their position in the church
or the manner in which they were “hidden” within the frescos, it is unlikely
that they were meant to be read.®> They were envisioned as “written voices”,
to use Nancy Sevéenko’s term (2015), embedded in the sanctified space and
animated by liturgical rites (cf. Gray 2011, 33-34). They were imitating the plea
of the Good Thief crucified beside the Savior, who was, according to the gospel
of Luke (23:42), promised the Heavenly Kingdom. “Jesus, Lord, remember me
when thou comest into thy kingdom” is the exact petition that the names signed
on the walls were trying to accomplish in different ways.# To put it simply, by
having their names written somewhere in a sacred space, they were entrusted
to God’s memory. Particularly intriguing are the (votive) signatures hidden
on the clothes or equipment of warrior saints and angels, i.e. personalities
considered to be especially apt in regards to protecting mortal remains in this
R : world and guiding the soul to safety
. Sk . in the next (Gerstel 2011, 144). Still,
: the most effective way to achieve
salvific help was by incorporating
written words into oral performance,
which means that the inscriptions
placed in beholders’ vicinity would be
particularly desirable since they could
be easily seen and read. There are a
few surviving examples where certain
painters were specially honored by
having their names included in the
dedicatory or some other type of
prominently positioned inscriptions
(Kalopissi-Verti 1994, 146-147, 150).

However, church ktetors were the
ones who always had the privilege of
having their inscriptions inserted in
prominent places. They were deter-
mined to ensure that their memory
was engaged in ritual performance
2. The south portal of the katholikon of ~ and, consequently, read aloud (Papal-
the Decani monastery. (Photo: author) exandrou 2007; Papalexandrou 2001;

3 On the contrary opinion, see Drpi¢ 2013.
4 Cf. the inscription in the Paleomonastero of the Hagioi Saranta (Kalopissi-Verti 1994, 142).
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Rhoby 2011). This, too, could be achieved in a variety of ways, most often by
setting commemorative texts in liminal spaces pregnant with power, like the
church portals (Papalexandrou 2007, 166). However, to understand why the
south portal in Dec¢ani was chosen, one has to consider the inscription together
with the relief of the Baptism of Christ carved in the lunette above (fig. 2). This
fruitful symbiosis of text and image was laden with possibilities. The relief was
personally connected to King Stefan Decanski, who was crowned on the feast of
Theophany in 1322 (Maglovski 1989, 202). Of no less importance is the fact that
he was crowned together with his son, young King Stefan Dus$an, on the same
day (Marjanovi¢-Du$ani¢ 2007, 259, 261-263). Thus, the carved representa-
tion was intertwined with the royal memory of both rulers, encompassing their
mutual bond, as stressed by the inscription. As it becomes clear from a closer
reading of King’s recounting of the event in Decani chrysobull (Grkovi¢ 2004,
86, 88), the Feast of Theophany as coronation day enabled Stefan Decanski to
symbolically identify himself with Christ, while the Serbian Church, through
the “hand” of archbishop Nikodim, became John the Baptist performing the
rite (of baptism/coronation). This was ideologically and politically convenient,
for it emphasized his legitimacy in turbulent times (Marjanovi¢-Dusani¢ 2007,
261-263; cf. Kalavrezou 1997, 72-79). Moreover, it is interesting to note that
the same image, the relief of Christ's baptism in Decani, would serve Stefan
Dusan in the years after 1330, as it validated his royal rights and stressed bless-
ed continuity from father to son. Despite the true political reality of Dusan’s as-
cension to the Serbian throne as the sole ruler and his problematic relationship
with his father during those years, the coronation memory that was epitomized
in the relief, which celebrates the Theophany feast, belonged to him as well as
to Stefan Decanski. Nevertheless, this does not explain the choice of the south
portal instead of the west one.

The Baptism of Christ in the lunette has received comprehensive
iconographical analysis and was connected to the service performed in the
south half of the narthex, i.e. the Great Blessing of Waters, officiated on the eve
of Theophany (Maglovski 1989, 202-203). However, instead of understanding
images placed on the outer walls of sacred buildings as the defining symbolic
signs of what is happening inside, it would be more appropriate to perceive
them as icons that actively participate in the rite. If one looks at the relief (fig.
3), it is easily noticeable how heretical it might seem at first glance. Christ is
immersed to his waist in the River Jordan, rendered as if he were standing in an
open sarcophagus, which was customary for resurrecting figures. Taking into
account that since late antiquity and patristic literature baptism was interpreted
as a type of symbolic resurrection, this compositional arrangement cunningly
intertwined ideas of death, salvation and redemption. But the problematic part
is the too-familiar gesture of John the Baptist. By holding Christ’s arm with the
left hand, it seems as though the Forerunner is resurrecting Christ by pulling
him out of his tomb. Naturally, it is beyond any doubt that such an inappropriate
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3. Relief of Baptism of Christ in the south lunette. (Photo: author)

image would be immediately dismissed by Danilo II, a very learned archbishop
who was in charge of overseeing the construction of the church.’> What was the
purpose of that gesture, then? To echo the question posed by W. J. T. Mitchell
(1996)—what does this picture really want?—seems quite appropriate, for it
gives an image a chance to “speak” more eloquently by engaging its viewer in
a dialog. While this is obviously the scene of the Baptism of Christ, it remains
unclear why it had to be rendered so unconventionally. Was this supposed
to express a particular feature of Christ’s and St. John’s relationship? Barbara
Baert (2012) has convincingly discussed the deliberate blending aspects in late
medieval devotion in the West between Christ and John the Baptist, as his
Forerunner, and the creativity which sprouted from it in the visual culture.
Though such comprehensive analysis remains to be written for the medieval
East, similar tendencies of anticipating Christ through the representations of
the last prophet, or his disembodied head, to be precise, have been discerned
(Carr 2007). Nevertheless, playing with any such notion in a composition
defined as it is in Dec¢ani would have crossed into heresy, and, therefore, it has
to be dismissed as improbable. On the other hand, if one takes a closer look at
the relief and the figures it represents, it becomes obvious that the flowing water
and the dynamic figure of St. John, captured in the performance, make Christ
seem passive in comparison. It is almost as if the very action (baptism, i.e. rite)
is stressed as the central point of this visual “retelling” of the story. Thus, the
connection to the Great Blessing of Water appears to be very convincing, for
the scene in the lunette would enhance the importance of the service. Monks
performing the rite could easily identify themselves with St. John, for they were

5 On the role of Danilo IT in building of De¢ani monastery, see Todi¢ and Canak-Medi¢ 2005,
266-269.
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symbolically recreating the same event. But the problem persists—how could
the outside image, being placed above the portal, affect something that was
happening inside the church?

There were actually two Great Blessings of Water—one on the eve of
Theophany, which was taking place in the narthex; the other was performed
in the morning by a spring or a river (Kandi¢ 1998-1999, 61-64; Mirkovi¢
1983, 151-157). With general acceptance of provisions taken from the Typikon
of Jerusalem in the beginning of the 14™ century, where it was prescribed for
the procession to go to the River Jordan in order to perform the service (the
true place of Christ’s baptism), the second Great Blessing was introduced in
medieval Serbia (Kandi¢ 1998-1999, 64). This rite provided every monastery
with an opportunity to ritualistically transform its surroundings into the Holy
Land (cf. Erdeljan 2014; Erdeljan 2017). Through the annual ritual of cleansing
the waters in the Decani monastery, the local Bistrica River became the Jordan
River—living water sanctified by Christ’s baptism and endowed with protective,
healing and even purifying powers (Kandi¢ 1998-1999, 61, 63; Mirkovi¢ 1983,
151-157). In the monastery’s chrysobull, Stefan Decanski carefully underlined
the sacrality of the space of his endowment and its predestination, telling that
it was chosen and blessed by his forbearer St Sava, and that, after so many
years, it was revealed to him specifically in order to build a sanctuary there
(Grkovi¢ 2004, 88; Marjanovi¢-Dusani¢ 2007, 279-280). Additionally, in the
King’s Vita written by Gregory Tsamblak, the author described the monastery’s
landscape as deliberately employing verbal imagery that resembled the Garden
of Eden (Grigorije Camblak 1989, 65-66; Marjanovi¢-Dusani¢ 2007, 280-281).
Therefore, the second Great Blessing of Water was one of hierotopic devices
employed in the construction of Decani’s identity as the New Jerusalem. After
the service was done, the returning procession would go back to the monastery’s
katholikon, back into the reaffirmed heavenly abode, encountering on the way
the representation on the south portal. Taking into account that the Theophany
is a feast celebrated on January 6, the brightly colored sculpture in the south
lunette, with its emphasis on natural forms such as leaves, flowers and water,
must have been in striking contrast to the surrounding winter landscape. By
seeing Christ in his tomb as though he were rising from it, surrounded by
vegetation motifs, and by identifying themselves with the figure of John the
Baptist, members of the procession were directed to perceive the service they
were performing in connection with the ideas of regeneration, rebirth, and
purification, ultimately connected to resurrection, redemption, and salvation.
Contrasted to the winter reality of January 6, the depicted “effects” of Christ’s
baptism made the participants of this ritual aware of the power the service they
were performing possessed, which enhanced their involvement. Therefore,
the choice of placing the inscription beneath such an image can be observed
not only as understandable but also as reasonable. Moreover, it seems that the
complex visual orchestration of the south portal was induced precisely to make
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sure that the inscription below the south lunette was incorporated into the
service. Though there are no surviving written sources that could provide the
exact information, it could be assumed that after the procession was back from
the river, people would stop before entering the church and gather in front of
the south portal while someone would read the inscription aloud. Inscriptions
were meant to be read aloud, and finding the right opportunity to include
them in some kind of ritual performance was the most preferable way of
ensuring their oral utterances (cf. Papalexandrou 2007; Papalexandrou 2001).
One can even detect “traces of orality” in the “panegyrical” tone of the Decani
inscription, especially in praise of King Stefan Dusan, who was the sole ruler at
the time of katholikon’s completion and would politically benefit from its oral
utterances.® Nevertheless, the spiritual benefit must have been the primary goal
of intertwining one’s memory with the rite of cleansing. Pronouncing personal
names in connection with the service of the Great Blessing on the feast of
Theophany was a reminder to the monastic community to include them in their
salvific prayers on that special occasion because monks, as already mentioned,
were obligated to cherish the memory of their donors in order to secure the
monastery’s wellbeing. But how should the inclusion of Fra Vitas name be
understood?

Even though this phenomenon never became customary, there are
actually a few surviving examples where painters’ and masons names were
included in prominently positioned inscriptions. This act should be perceived
as an expression of honoring the painter or mason, as doing so would have
been impossible without the permission of ktetors. In the Georgian church in
Tsalenjikha, the painter Manuel Eugenikos was honored with the inscription
on the west pier of the dome, where he directly asks the reader to pray for
him (Kalopissi-Verti 1994, 146-147). Perhaps the most intriguing example is
the dedicatory inscription found on the church of Christ the Saviour at Veria.
Among the lines, one can read the self-flattering words of painter George
Kallierges, who proclaimed himself to be “the best painter in all Thessaly”
Sophia Kalopissi-Verti (1994, 146) has interpreted this as “the intention of the
donor’s widow to honor her late husband with a work of exceptional quality,
executed by the most skilful painter in the country”. Yet, it doesn’t explain why
these words were delivered in the first person as though they were uttered by
the painter himself, evoking an impression of vanity. This becomes particularly
apparent when Kallierges’ “voice” is compared to the votive inscription of the
painter in the church of St Demetrios in the Patriarchal monastery at Pe¢,
which below the image of the Virgin in the apse states: “God’s is the gift, by the
hand of John” (Puri¢, Cirkovi¢ and Kora¢ 1990, 205). It seems as though the
painter is humbly dismissing his true role in painting of the frescoes. However,

6 A public reading of the inscription would indicate political continuity and stability, present-
ing Stefan Dusan as the heir who is continuing the pious deeds of his father through the
patronage of the same endowment.
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instead of contrasting these two statements as vanity vs. modesty, they can be
observed as expressions of similar tendencies. Painter John was in fact proudly
acknowledging God’s presence (and interference) in his process of creation,
which is somewhat similar in nature to the well-known medieval expression
of being “a servant of God”—something that an individual in public self-
presentation was most certainly taking pride in.” On the other hand, declaring
oneself to be the best painter in the region should be perceived, to put it simply,
as an ability to “channel” God in full potential—a particular grace that must
have been the outcome of the painter’s virtuous nature acknowledged by God.
Therefore, such a seemingly vain statement paradoxically manifested Kallierges
as virtuous and, therefore, worthy of intercessory prayer. The inscription in
the exonarthex of the Virgin Ljeviska at Prizren, founded by King Milutin, is
another example of devout creativity in acquiring salvific help and “creating
memory”. It mentions the names of both the master builder and the master
painter. Interestingly enough, they are incorporated in the context of almsgiving
to the poor and the strangers: the inscription tells its reader that, during the
building of the church, the King provided the mason Nikolaos and the painter
Astrapas with food and drink, and now, when the church is completed, the
same should be done for the strangers and the poor (Pani¢ and Babi¢ 1975,
22-27). Hence, King Milutin expressed himself as a pious ruler whose good
deeds would help him gain salvation. Moreover, by honoring the master mason
and master painter through the mention of their names, he provided them with
the opportunity to be prayed for by everyone who found their work worthy
of prayer. Every recognized devout deed manifested the individual behind its
fulfillment as worthy of intercessory prayer—painting holy personages and
building holy places can certainly be included in this context. It should also
be noted that this inscription resembles passages characteristic of the monastic
typika, possibly even copied from the very typikon given to the Virgin Ljeviska,
which were frequently read aloud, some even once a month (Morris 1984, 126,
n.78). It is quite plausible that the “audibility” of the typika was appropriated by
the inscription and that it was read publicly every time before the almsgiving
started, next to the entrance into the exonarthex where it was frescoed. The
duty of those receiving the almsgiving was to pray for their benefactor, and the
inscription provided them with the necessary information (i.e. King Milutin’s
name). Furthermore, it also enabled them to learn the names of those whose
labor was utilized in building and frescoing the church.® Hence, the names of
the master builder and master painter were part of the living memory in the
Virgin Ljeviska.

7 It is comparable to proclaiming oneself as the servant of the Emperor, which may also im-
ply a position of prestige. More importantly, such loyalty placed a person under the sover-
eign’s protection.

8  On regulating almsgiving in Byzantine monasteries, see Dimitropoulou 2010, 164-165.
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4. Detalil of the inscription of the south portal. (Photo: author)

Drawing upon the discussed examples, it is clear that Fra Vita was given
the opportunity to be remembered in the Decani monastery and, consequently,
secure his spiritual benefit in the afterlife, despite the fact that the straightforward
supplication to the reader is absent from the text for obvious reasons—donors
must not be overshadowed. Nonetheless, he left one additional trace of his
presence in the inscription. In the last line, after the text is finished, there is
a carved square divided by two diagonals and marked with four dots (fig. 4).
It has been debated whether this was a construction symbol, upon which all
katholikon’s measurements and proportions were based, or the symbol of Fra
Vitas guild (Todi¢ and Canak-Medi¢ 2005, 208-209). Still, it is not impossible
that the square actually fulfilled both of those roles simultaneously. However,
the question arises: were the beholders able to recognize it as an additional
expression of master mason’s identity? Perhaps citizens of Kotor could identify it
as such, but it is highly unlikely that others were able to do the same. If it is truly
the sign of Fra Vita’s guild, then its role is more akin to graffiti—personal votive
inscriptions or depictions—than a publicly recognizable symbol connected
to someone’s identity.” It would be a kind of “visual prayer”, referencing the
diagonally positioned blank square in the relief. Janko Maglovski (1989, 201-
202) has rightfully argued that, instead of being an unfinished carving surface,
this empty square next to Christs head must have been originally planned as
such. He interpreted it as “tabula rasa’, the erased list of sins redeemed through
the act of baptism and, in the context of the relief’s image of “entombed Christ’,
redeemed by Christ’s death. Therefore, the square “inscribed” with Fra Vita’s

9  The primary purpose of the votive graffiti was to be recognized by God and not necessarily
read by the faithful. In this, they are comparable to the already discussed hidden painters’
signatures.
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identity was “imitating” or striving toward the simple ideal form, almost
implying a concept that is very dear to Franciscan devotion—imitatio Christi
(cf. Neff 1999, 82-87). On the other hand, if contrasted to the blank surface
of the relief’s square (empty of any sin), the markedly filled space of Fra Vita’s
sign (occupied with two lines and four dots) functioned almost as a visual
translation of the words particularly characteristic for the votive inscriptions:
“remember me, your sinful servant”. Thus, any public recognition of the square’s
meaning was unnecessarys; its votive function, as was often the case with votive
inscriptions and depictions, was only dependent on its relation to the divine,
i.e. recognition by God.

However, unlike any other discussed example, the inscription in Decani
cherishes the memory of a Catholic devout; moreover, one belonging to the
Franciscan order. Were Fra Vita’s skills praised to the extent of transcending
confessional differences? In his hagiographical works, when describing
churches built by Queen Jelena and King Milutin, Archbishop Danilo II paid
special attention to their beauty as a matter of particular importance (Todi¢
and Canak-Medi¢ 2005, 268). Was he the one who recognized the (exceptional)
quality of Fra Vita’s work and helped him gain permission to include his name
in the inscription as a reward or part of his payment? Or was this initiated by
the donor(s)? Perhaps this decision was made by King Stefan Decanski at the
very beginning of the construction of the church. Nevertheless, even if this is
true, the decision had to be reapproved by his son, the second donor, because
the katholikon was completed under his sole reign. The emphasis placed on
Stefan Dusan in the inscription attests to his prominent role in the completion
of the building. On the other hand, the unprecedented example of the inclusion
of one Franciscan friar in an Orthodox church might be considered as a kind
of expression of a particularly favorable political position toward the Latin
Church. Nonetheless, even if this was the case during the rule of King Stefan
Decanski,!? the same political attitude also had to persist during the period of
King Stefan Dusan’s reign in order for Fra Vita’s name to be included in the
inscription. However, this was not the case, at least not as part of the official
state policy.!! Due to the lack of any written source that could resolve these
issues, perhaps it would be more productive to approach the problem in a
different way. Instead of asking why Fra Vita was granted the opportunity to
be remembered in the Decani inscription, one might ask: why would he want
to be remembered there? Why would a member of the Catholic monastic order
want to be prayed for in an Orthodox monastery by the Orthodox congregation
in an Orthodox service?

10 In 1323, King Stefan Decanski was discussing Church union along with the potential mar-
riage between him and the daughter of Philip I of Taranto, see Marjanovi¢-Dusani¢ 2007,
259-261. I am grateful to Professor Ivan Stevovi¢ for bringing this matter to my attention.

11  This is pointed out, for example, in Cvetkovi¢ 2010, 254; Jovi¢ 2015, 174. However, this
matter will be discussed in a different way in this paper.
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Relations between the Christian East and West in the later Middle Ages
(from the 13" to the 15" century) were incredibly complex. Instead of reducing
them to simple hostility, a more nuanced look is needed. It has been noted that,
even in times of great animosity and warfare, certain ideas, practices and visual
forms were able to “pass the fence” between the ,enemies” What is striking is
the creativity in reinterpreting them in the new cultural/confessional contexts:
instead of violating the already existing tradition and set of beliefs, they were
endorsing them (Ivison 2000; Gerstel 2000; Carr 1995). Especially telling is the
study by Eric Ivison (2000) on burying Byzantine clergymen with chalices. He
argues that this funerary custom was not practiced before the 13" century, when
it was adopted from the Latin clerics. Moreover, he says: “It seems likely that
funerary chalices offered priests a logical extension to the practice of burying
the holy bread with clergy” (Ivison 2000, 179). Hence, it was in accordance with
the already existing custom. Going back to the main issues of this paper, one
should wonder how potent for his own benefit Fra Vita considered the Decani
inscription to be.

He was a Franciscan monk, and the role that Franciscans played in the East
as the advocates of the Church union has been acknowledged in a number of
studies (Derbes and Neff 2004, 448-461; Zivkovi¢ 2010, 73-74). Furthermore,
mendicant orders were great disseminators of the doctrine of purgatory (Le
Goft 1984, 297-298). It is beyond any doubt that Fra Vita was concerned with
securing help that would shorten the time he had to endure cleansing pains in
the afterlife. His Franciscan pro-union sentiment must have made his lasting
memory in the Decani monastery seem especially effective in that regard.
However, even beyond those unionistic tendencies, one easily forgets the
existence of a shared religious sentiment that both Christians in the East and
West had for the same objects, buildings and places that were considered to
be endowed with sanctity. Numerous votive gifts passing both ways, as well as
complex pilgrim’s routes, attest to the fluidity of confessional boundaries. Even
certain religious warnings or prohibitions, which plainly incite hostility toward
the Catholic or Orthodox population in particular regions, can sometimes,
depending on the context and circumstances, be interpreted as the result of
growing fear among church leaders of increased interaction and cohabitation
between members of the two confessions (Ivison 2010, 183; Tsougarakis 2016).

Throughout its existence, the Nemanid state included areas, especially in
the Littoral, that were multi-confessional and predominantly Catholic. Unlike
on mainland Greece, the sense of “occupation” by foreign invaders of different
confession had never been experienced in the Nemanid state. Therefore,
sporadic instances of religious intolerance can hardly be equated with some
examples present in other regions of the Balkans.!? Even the impression of

12 On the multi-confessional and multilingual society of medieval Serbia, see Erdeljan 2016.
On the sense of “occupation” under the Latin rule on mainland Greece, see Kalopissi-Verti
1996.
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harsher politics toward the Catholics during Stefan Dusan’s reign should be
examined with greater caution. This notion is primarily based on the regulations
delivered in Dusan’s Code.!* However, to base such assumptions on a highly
ideological document is to overlook the bigger picture. Dusan’s Code played an
important role in establishing the imperial ideology of the new Serbian Empire,
elevating the status of Stefan Dusan to that of a law-giving emperor.!* While
the provisions against the members of the Latin Church genuinely existed, it is
highly unlikely that they were enforced in places where the Catholic population
was predominant, if they were enacted anywhere at all. The town of Kotor,
for example, had its own local legislation during the Nemanid rule (Zivkovi¢
2010, 22); there are also instances which suggest that the conquered Byzantine
territories did not undergo any important administrative changes (Sarki¢
2005; Kalopissi-Verti 1996). The acknowledged inconsistency in naming the
faithful of the Latin Church, or Catholicism itself (see Ferjan¢i¢ and Cirkovi¢
2005, 319), in harsh terms in Dusan’s Code must have been purposeful, with
particular goals in mind. It actually gave the opportunity to present the Serbian
emperor as the “guardian of Orthodoxy” - an important feature of Byzantine
imperial ideology developed during the Komnenian dynasty (Pentcheva 2000).
The same model was already appropriated by the founders of the Nemanid
state in the fight against Bogomils (Erdeljan 2011). Thus, it could be said that
the Catholics were used as heretics due to the general lack of any other serious
threat to the “Orthodoxy”, a notion that was necessary for constructing the
ideological image of a good Christian emperor.

In conclusion, a few additional points should be summarized. King Stefan
Decanski truly discussed a potential Church union with the papal delegation.
However, these negotiations lasted only a year, and in 1324, all plans were
abandoned (Marjanovi¢-Dusani¢ 2007, 259-261, 266). The inscription, on the
other hand, tells its reader that the church was built in eight years and was
completed in 1334/1335, which means that its construction began after the
plans for the union had been dismissed. One might also suppose that building
preparations and arrangements would also take some time before the actual
construction started and that they might have coincided with the yearlong
negotiations regarding the union. What if it was during this very period that
the inclusion of Fra Vita’s name was agreed upon as an expression of those
political affiliations? Then, if this was true, why were those arrangements not
abandoned the moment the union was rejected? One should remember that the
inscription was rendered years later, most likely during the sole reign of Stefan
Dusan. This implies that the name of the Franciscan monk could not have been
laden with those concrete political implications. On the other hand, to consider
it the official (royal) expression or guarantee of “religious tolerance” toward the

13 See regulations 6-10 in Markovi¢ 1986, 58.
14  On Stefan Dusan as a law-giving emperor, see Marjanovi¢-Dusani¢ 1997, 93; Ferjanci¢ and
Cirkovi¢ 2005, 227-228.
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Catholics in the Nemanid state, there had to be strong enough turmoil that
could have inspired such an act; however, this was not the case. Even when the
Serbian Kingdom was elevated to the status of Empire, the religious climate
of cohabitation between the two confessions was only seemingly disturbed
(cf. Ferjanci¢ and Cirkovi¢ 2005, 318-321). Besides, the inscription had
already existed for more than a decade at that time. Hence, such a favorable
climate between the Orthodox and Catholic populations in medieval Serbia
should be seen as the main factor that enabled the possibility of including the
name of a Franciscan on an Orthodox church instead of a political message
as the main implication of the inscription. It seems that the answer is quite
simple, really: Fra Vita was especially honored because of the recognition of
his skills and work, which must have been regarded as very high indeed. It
is not impossible that he himself initiated the discussion about including his
name in the inscription as a part of his fee. Intertwining his name with the
royal memory, Fra Vita secured lasting prayer for his soul that would help him
reduce the time he was due to spend in purgatory. Though purgatory was not
accepted by the theologians of the Christian East, the redeeming power of a
prayer was acknowledged, so his desire can’t have been perceived as unusual.
While the need for intercessory prayers was essentially the same, differences
in understanding the afterlife journey would only depend on the religious
background of the faithful (cf. Pordevi¢ 2018)—without upsetting anyone,
except perhaps present-day scholars.
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Jakov Dordevié

Molitva za franjevca u jednoj pravoslavnoj crkvi:
Secanje na protomajstora u natpisu manastira Decana

Apstrakt: Ovaj rad posvecen je istrazivanju oblikovanja se¢anja na glavnog graditelja
katolikona manastira Decana, ¢ije ime je sa¢uvano u sklopu natpisa juznog portala.
Bez obzira na konfesionalne razlike, fra Viti, franjevacu iz Kotora, bilo je dozvoljeno
da zabelezi svoje ime na (pravoslavnoj) crkvi. Stavide, dopusteno mu je da to uéini od-
mah uz imena ktitora, kralja Stefana Urosa III i njegovog sina Stefana Dusana. Putem
sagledavanja natpisa u kontekstu poboznih praksi, konfesionalnih razlika i politi¢kih
zbivanja, kao i analizom predstave u luneti juznog portala, rad ima za cilj da pokaze
njegov performativni karakter u sluzbi o¢uvanja memorije.

Klju¢ne reéi: oblikovanje se¢anja, molitva, konfesionalne razlike, fra Vita, manastir
Decani
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ODGOVORNO PONASANJE

U SAZNAJNIM PRAKSAMA KOJE SE
OSLANJAJU NA UPOTREBU INTERNET
PRETRAZIVACA

Apstrakt: Dezinformacije, propagandni sadrZaji, teorije zavere, pseudo-nauc¢na tuma-
¢enja i sli¢ni obmanjujuéi narativi do kojih dolazimo putem svojih internet pretraziva-
¢a predstavljaju ozbiljnu pretnju sticanju istinitih verovanja i o¢uvanju demokratskih
vrednosti. Imajuéi to u vidu, njihova $iroka prisutnost u nasim internet pretragama
postavlja relevantna pitanja, uklju¢ujuci ona koja su predmet istrazivanja ovog rada: (a)
kako i do koje mere se moZe razumeti epistemicko okruZenje koje podrzava njihovo
$irenje; (b) kome pripisati odgovornost za njihovo usvajanje i distribuciju; i (c) koje
mere i strategije mogu biti preduzete kako bi se njihov uticaj na javno mnjenje ublazio
u zadovoljavajuc¢oj meri? U nameri da donekle odgovorimo na ova tri usko povezana
pitanja, bavicemo se socijalno-saznajnim karakteristikama Gugl pretraZivaca, na¢inima
na koji on utice na kvalitet nasih epistemickih praksi i strategijama za pobolj$anje ko-
risnikovog saznajnog poloZzaja. Posebna paznja bi¢e posvecena pitanju podele odgovor-
nosti izmedu internet pretrazivaca (pruzaoca usluge pretrazivanja) i korisnika interneta
(saznajnog subjekta). Unutar stanovi$ta koje mi zastupamo, teret odgovornosti se rav-
nomerno rasporeduje na korisnika i pretrazivaca.

Klju¢ne reéi: dezinformacije, epistemicka odgovornost, internet pretrazivadi, Gugl,
korisnik
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Uvod

Bilo da Zelimo da se informisemo o politickoj situaciji u svetu, o lokaciji
nekog mesta na mapi, ili da proverimo kurs neke valute, uglavnom koristimo
internet pretrazivace, a najvise Gugl (engl. Google). Ovu tehnologiju trenut-
no koristi preko cetiri milijarde ljudi (Walsh 2021) u svrhu pronalazenja re-
levantnih informacija i pouzdanih izvora informacija. U tom smislu, znacaj
Guglovog pretrazivaca u nasim svakodnevnim potragama za kvalitetnim i ko-
risnim informacionim sadrzajima jednostavno se ne moze prenaglasiti. Jedno
ovako mo¢no saznajno i prakti¢no orude otvara veliki broj pitanja. Ona su
eticka (Elgesem 2008), politicka (Introna i Nissenbaum 2000; Hargittai 2007),
socijalna (Garret 2017) i saznajna (Miller i Record 2017; Simpson 2012; de
Villiers-Botha 2022; Heersmink 2017; Gunn i Lynch 2018). Predmet ovog rada
jesu socijalno-saznajni aspekti Guglovog pretrazivaca, a glavni cilj je da se po-
nudi odgovor na pitanje: na kome lezi odgovornost kada je re¢ o sistematskom
usvajanju i $irenju dezinformacija — korisniku interneta (saznajnom subjektu)
ili se pak ta odgovornost treba pripisati samom pretrazivacu tj. pruzaocu us-
luge pretrazivanja (engl. search providers)? Autori koji se bave ovim pitanjem,
u nekim slucajevima nastoje da formuliu odredene epistemicke! norme kojih
se moraju pridrzavati saznajni subjekti ili njihove li¢ne karakteristike (,.epi-
stemicke vrline”) (na primer vidi Heersmink 2017; cf. Zagzebzki 1996), dok
drugi nastoje da teret epistemicke odgovornosti prebace na pretrazivac, na-
vodedi sistematske izmene u dostupnosti dezinformacija (neta¢nih informa-
cija)?, finansijski interes kompanije u ¢ijem vlasnistu je pretraziva¢ (Munton
2022, 7) i personalizovani vid pretrage (a narocito njenu netransparentnost)
kao razloge za to (de Villiers-Botha 2022). U ovom radu ilustrova¢emo razloge
koji upucuju na odgovornost korisnika tvrdeci da se odredeni kriticki pristup
prema informacijama dobijenim putem Gugl pretrage moze opravdano zahte-
vati od njega. Smatramo da preterano naglagavanje obaveza Gugla kojim se iz
vida ispustaju epistemicke obaveze korisnika, predstavlja posledicu zanemari-
vanja jedne $ire socio-epistemoloske slike odnosa ove tehnologije i racionalnih
ucesnika saznajne prakse. Unutar stanovista koje mi zastupamo, teret odgo-
vornosti se ravnomerno rasporeduje na korisnika i internet pretrazivaca (cf.
Simon 2015).

1 Rel ,epistemicko” potice od greke reci episteme, $to znaci znanje.

U skladu sa uobic¢ajenom upotrebom u srpskom jeziku, pod terminom ,dezinformacije” u
ovom radu ¢emo jednostavno podrazumevati neta¢ne informacije. Ipak, trebalo bi nagla-
siti da se u engleskom jeziku termin ,dezinformacija” sve ¢esce koristi kako bi se oznacio
sadrzaj koji je nastao sa namerom da obmane njegove primaoce. U tom pogledu, u engles-
kom jeziku karakteristi¢na je podela na namerno nastale pogresne informacije ( ,desin-
formation”) i nenamerno ili slu¢ajno nastale pogre$ne informacije ( ,misinformation”),
odnosno, sadrzaj koji ima tendenciju da bude obmanjujudi, ali je nastao ili podeljen sa dru-
gima bez namere da obmane primaoce. Vise o ovoj razlici i drugim vrstama obmanjujuc¢ih
sadrzaja u: (Weatherall i O’Connor, 2023).
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Gugl kao internet pretrazivac

S obzirom na to da se vrlo ¢esto oslanjamo na Gugl u potrazi za informa-
cijama, ima smisla pitati se o epistemic¢kim karakteristikama ove tehnologije.
Postoje tri osobine Gugl pretrazivaca koje motivi$u njegovu epistemolosku ana-
lizu. Prvo, Gugl je, kao $to smo istakli iznad, najcesce kori$ceni internet pretra-
ziva¢. Bez ove tehnologije, internet pretraga bi bila izuzetno zahtevna, sloZena i
spora. Drugo, Gugl pretraziva¢ poseduje odredene mehanizme na osnovu kojih
procenjuje kvalitet informacija i isporucuje rezultate pretrage, a kojima posred-
no utice na to koji sadrzaji ¢e biti usvojeni. Trece, internet obiluje dezinforma-
cijama kojima pristupamo upravo preko pretrazivaca. Za potrebe ovog rada ¢iji
je primarni cilj procena pouzdanosti Gugl kao saznajnog alata u procesu dola-
zenje do pouzdanih informacija, najbitnije su poslednje dve stavke: mehaniz-
mi filtriranja podataka i prisustvo dezinformacija u rezultatima pretrage. No,
da bismo se smisleno mogli pozabaviti epistemickim karakteristikama Gugla i
saznajnim posledicama upotrebe ove vrste informaciono-komunikacione teh-
nologije, potrebno je pre svega da razumemo §ta je on i kako funkcionise (cf.
Tavani i Zimmer 2020; Blanke 2005).

Rangiranje stranica (engl. PageRank)

Internet je mreza racunara, a Veb (engl. Web) je konstrukcija koja je izgra-
dena na toj mrezi i sastoji se od lokacija na internetu/vebsajtova (engl. website) i
aplikacija (dokumenata) smestenih na serverima.’ Pretrazival je alat koji sluzi
da se na brz i jednostavan nacin pretrazi veliki broj dokumenata na Vebu u
skladu sa upitom korisnika. Pojednostavljena slika pretrazivanja sadrzaja izgle-
da ovako: nakon §to unesemo klju¢ne reci u trazilo, pretraziva¢ $alje ,,pauka”
¢iji je zadatak da pronade $to je moguce veci broj dokumenata koji sadrze tra-
zene reci. Zatim, druga komponenta sistema, indekser, ,¢ita, dekompresuje i
parsira” dobijene rezultate u zavisnosti od orijentacije re¢i u dokumentu (Brin i
Page 1998, 111; Edosomwan i Edosomwan 2010; Bradshaw 2019, 5). Medutim,
kako dokumenata koji ukljucuju trazene reci iz upita ima, u nekim slucajevima
veoma mnogo i nisu svi korisni, potrebno je odvojiti relevantne od irelevantnih
dokumenata. Dokumenti koje je pretraziva¢ oznacio kao relevantne bice pri-
kazani pri vrhu pocetne strane, i njih ¢e korisnici uglavnom prvo konsultovati
(Hochstotter i Lewandowski 2009, 1796, 1801; Mazzeo et al. 2021). Stranica
koja se nalazi na samom vrhu predlozenih stranica izabrana je od strane pretra-
zivaca, izmedu ostalog, na osnovu svoje popularnosti. Ovaj princip preuzet je iz
akademske prakse citiranja radova: $to je ve¢i broj linkova koji vode ka toj stra-

3 Tako su internet i Veb dve vrlo razli¢ite stvari, kao $to smo i mi ovde naznadili, u sva-
kodnevnom govoru ovi termini se koriste kao sinonimi. Budu¢i da za nase svrhe, eksplic-
itna razlika izmedu Veba i interneta nije narocito znacajna, mi ¢emo ih koristiti u skladu sa
svakodnevnom upotrebom.
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nici ona je popularnija, pri ¢emu nemaju svi linkovi istu ,tezinu”. Neki sajtovi
su verodostojniji od drugih, pa link od njih ka drugom sajtu, pruza i potonjem
vecu kredibilnost (Brin i Page 1998: 109,110; de Villiers-Botha 2022, 331-332).

Personalizacija pretrage

Osim toga, Gugl, kao i jo§ neki pretrazivaci, konstruide profil za svakog
svog korisnika. U okviru tog profila, pohranjene su informacije o geografskoj
lokaciji korisnika, njihove preferencije (o kojima nasiroko svedoce njihove ra-
nije pretrage, sadrzaji elektronske poste, istorija kupovine itd.), kao i informaci-
je o tome $ta su njima sli¢ni ljudi pretrazivali. Na osnovu podataka koje pretra-
ziva¢ poseduje, on pronalazi i isporu¢uje dokumente za koje ,,procenjuje” da ¢e
biti relevantni za korisnika. Ovaj vid personalizovane pretrage (Tran i Yerbury
2015, 275-276; Simpson 2012, 427; Moféner i Kitcher 2017) omogucava da se
pri svakom pristupanju bilo kom Gugl nalogu (Google+, Gmail), ili bilo koje
aktivnosti sa ulogovanog naloga, obavlja prikupljanje podataka o korisnicima
tih naloga, kako bi svaka naredna pretraga bila optimizovana u skladu sa nji-
hovim prethodno utvrdenim sklonostima, potrebama i interesovanjima. Preci-
znije receno, personalizacija se odvija konstruisanjem profila koji prate ranija
korisnikova pretrazivanja sa ciljem da se kreira lista koja ¢e biti prilagodena
tako da dodeli visok prioritet sajtovima nalik onima koje je korisnik (i njemu
sli¢ni korisnici) prethodno posetio (Mo6f3ner i Kitcher 2017, 26-30).

Sponzorisanje sadrZaja

Nadalje, neophodno je istaci i to da Gugl kao jedna od vodecih svetskih
IT kompanija, ima za cilj odredeni finansijski profit koji ostvaruje kroz place-
no kreiranje i plasiranje reklama (Hochstotter i Lewandowski 2009, 1796). U
2022. godini, Gugl je prihodovao 279.8 milijardi americkih dolara, pri ¢emu je
80.2% ukupne zarade bilo od marketindkog oglasavanja (Bianchi 2023a; Bianchi
2023b). Pa tako, prilikom prikazivanja rezultata pretrage, reklamirani vebsajt,
premda oznacen kao sponzorisan, naci ¢e se dalje ili blize vrhu (tj. pocetnoj
strani) u zavisnosti od visine izdvojenog budzeta za celokupni marketing (Elge-
sem 2008). Jasno je da ove karakteristike pretrazivaca mogu da uti¢u na dizajn
pretrage tako da ona ide naustrb generisanja maksimalno zadovoljavajucih (re-
levantnih i pouzdanih) rezultata zarad prikazivanja onih koji sluze finansijskim
interesima kompanije (Munton 2022, 7).

Automatsko dovrsavanje korisnikovog upita

Naposletku, jo$ jedna karakteristika Gugl pretrage koju je vazno istaci je-
ste tehnologija bazirana na automatskom dovr$avanju korisnikovih upita (engl.
autocomplete technology). Re¢ je zapravo o predlozima koje Gugl daje svom ko-
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risniku dok korisnik unosi pojmove u trazilo. Na primer, ako ukucamo u Gugl
upit ,,Zasto su filozofi?” (engl. ,Why are philosophers?”), Gugl ¢e sam izbaciti
re¢i kojima mozemo zavrsiti nase pitanje, poput ,,depresivni’, ,vazni’, ,tako pa-
metni’, ,precizni u upotrebi jezika” itd. U tom smislu, pretrazivac ,pretpostav-
lja” $ta korisnik Zeli da pita, odnosno, na koje pitanje zeli da dobije odgovor.

Google

why are philosophers X B

{=
o

why are philosophers depressed

why are philosophers important

why are philosophers so smart

why are philosophers careful about their use of language
why are philosophers german

why are philosophers and researchers teaming up
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Kakve ¢emo konkretno predloge dobiti zavisi od vise faktora, a jedan od
njih jeste velika koli¢ina podataka koje Gugl poseduje o tome $ta njegovi kori-
snici Zele da znaju. Drugim rec¢ima, u velikoj meri dovrsavanje upita ,,Zasto su
filozofi” sa re¢ju ,depresivni” uslovljeno je ¢injenicom da je odredeni broj ko-
risnika bio zainteresovan da dobije upravo odgovor na to pitanje. Samim tim,
kako je taj predlog ponovo izabran, on ¢e u daljoj iteraciji biti ponuden i dru-
gim korisnicima (Miller i Record 2017).

Nabrojane karakteristike Gugla su samo neke od mnogih koje na bitan na-
¢in uti¢u na pouzdanost nasih verovanja koja se formiraju putem ovog vida
procesa informisanja. Iako smo ve¢ u ovom odeljku, u odredenoj meri, nago-
vestili kako unutranji mehanizmi Gugla mogu osujetiti nase aktivnosti koje
pretenduju na usvajanje istinitih verovanja, u ostatku rada ocrtacemo detaljnije
njihove nepovoljne, ne samo saznajne, ve¢ i socijalne posledice te ponuditi na-
¢ine na koje se one mogu donekle prenebregnuti.

Socijalno/saznajni aspekti upotrebe Gugl pretrazivaca

Sa jedne strane, kako primecuje teoreticarka Dzesi Manton (Munton 2022,
§5), u odredenim uslovima, ¢ini se da je ne samo dozvoljeno, ve¢ i preporucljivo
da pretrazivaci daju prioritet odredenim vrstama informacija, ¢ak i onda kada
to u odredenoj meri frustrira namere korisnika. Razlozi za to mogu biti moral-
ne ili politicke prirode, poput obeshrabrivanja nasilja, rasistickih, seksistickih
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ili antisemitskih stavova (Munton 2022, §5). Sa druge strane, pak, utvrdeno je
da mnogi pretrazivac¢i imaju tendenciju da potiskuju interese manjina uzimaju-
¢i masovni interes za sajtove kao kriterijum njihovog znacaja (Diaz 2008; Mun-
ton 2022, 22). Na taj nacin, pored toga $to mogu negovati pristrasnost prema
marginalizovanim dru$tvenim grupama, dizajni algoritama kojima se pokrec¢u
pretrazivaci, stvaraju i odredene epistemicke bojazni. Prva od njih je da Gugl
svoje korisnike drzi u informacionom mehuru (eng. filter bubble). Drugim reci-
ma, personalizovana pretraga stvara ,,mehur” oko korisnika u koji sasvim tesko
dospevaju informacije koje divergiraju od njegovih postoje¢ih ubedenja. Mehur
korisnika izoluje od evidencije i razloga zbog kojih bi on, po pretpostavci, svoja
uverenja promenio, kada bi mu oni bili na raspolaganju (cf. Krzanowski i Po-
lak 2022: 47; Pariser 2011; Tran i Yerbury 2015, 278).* Na primer, dva razli¢ita
korisnika Gugla, mogu dobiti znacajno drugaciju stranicu sa predlozenim do-
kumentima kao odgovor na isti upit® iz razloga $to je njihova pretraga bazirana
na razli¢itim korisnickim profilima (Heersmink 2017, 6). Ovaj princip funkcio-
nisanja korisnika ostavlja ranjivim pristrasnom potvrdivanju (eng. confirmation
bias), to jest selektivnom pretrazivanju i interpretaciji informacija u skladu sa
njegovim postoje¢im uverenjima (cf. Kayhan 2015; Krzanowski i Polak 2022,
43). Takav nacin funkcionisanja moze doprineti odrzavanju prakse permanen-
tnog oslanjanja na oformljenu ,,porodicu” nepouzdanih izvora i nastanak pro-
blema informacione kaskade (Mo6finer i Kitcher 2017, 25-27). Informaciona
kaskada refereira na situacije u kojima neistinita verovanja postaju dominantna
u onoj meri u kojoj pocinju negativno da uti¢u na epistemicke procene drugih
verovanja i da ugrozavaju sposobnost racionalnog prosudivanja istinitosti no-
vih informacija. Kao posledica toga, nastaju situacije u kojima subjekat zane-
maruje informacije koje poseduje kako bi uklopio svoje misljenje sa onim koje
je preovladujuce u grupi (Duan et al. 2009).

Imajudi to u vidu, veliko je pitanje da li, i u kojem stepenu, nacin na koji
Gugl isporucuje rezultate njegove korisnike vodi ka formiranju pouzdanih i ko-
risnih verovanja. Kao $to je napomenuto iznad, tehnologija bazirana na auto-
matskom dovr$avanju upita vodi nas do rezultata koji su produkt kolektivnog
pretrazivackog ponasanja mnogih pojedinaca. Premda, ovaj mehanizam moze
pomoc¢i korisnicima da paznju usmere na neke aspekte koje bi ina¢e mozda
zanemarili, ¢injenica da je ne$to trenutno popularno ne garantuje da je ono
ispravno ili korisno (Miller i Record 2017, 5). Stavise, tehnologija bazirana na
automatskom dovr$avanju upita moze da ometa tok korisnikovog razmisljanja
ili proces istrazivanja i preusmeri ga ka formiranju pristrasnih uverenja (Mi-
ller i Record 2017, 7). Medutim, kako Veb jeste i treba da ostane vredan pro-
stor susreta izmedu zvani¢nih i nezvani¢nih opisa stvarnosti (Rogers 2004, 28;

4  Treba naglasiti da postoji jedan broj istrazivaca koji dovode u pitanje zasnovanost brige oko
informacionog mehura (vidi: Haim et al. 2017; Borgesisu et al. 2016).

5  Na primer, ako Zelimo da saznamo ko su najvazniji filozofi, a Gugl nam odgovori sa listom
od kojih je prva treéina sastavljena od nemackih filozofa, a druga tre¢ina od francuskih,
da li to treba da znadi da su nemacki filozofi relevantniji of francuskih, jer Gugl postavlja
najrelevantnije rezultate na pocetak? (Simpson 2012, 435)
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Rieder 2009, 143 i 148; u: Miller i Record 2017, 13), kakva god da je tehno-
logija Gugla ona treba da je u stanju da odrazi objektivnu strukturu Veba. S
tim u vezi, postavlja se sledece pitanje: na osnov u ¢ega, i na koji nac¢in, Gugl
ocenjuje objektivnost, relevantnost i pouzdanost rezultata pretrage? Gugl tvrdi
da poseduje prihvatljive pristupe pomocu kojih ocenjuje epistemicki autoritet,
ekspertizu i pouzdanost sadrzaja i kao jedan od njih navodi procenu u kojoj
meri se istaknuti (engl. prominent) sajtovi pozivaju na izvor cija se pouzdanost
procenjuje (Google n.d.). Pa ipak, ¢injenica da se neko poziva na dokument
ne otkriva uvek i kontekst u kome se to pozivanje odvija. Takode, velika citira-
nost i veliki broj dolaznih linkova (engl. incoming hyperlinks) ne garantuju da
je izvor pouzdan. To moZe da znaci da mnogi misle da zapravo izvor gresi (de
Villiers-Botha 2022, 333). Kao jedan od primera u prilog ovoj tvrdnji, moze se
navesti nasiroko navoden rad Endrjua Vejkfilda (Andrew Wakefield) i njego-
vih kolega objavljen u ¢asopisu Lancet o navodnoj povezanosti autizma i MMR
vakcina. Ovaj ¢lanak, iako citiran sa namerom da se pokaze da naknadne stu-
dije nisu uspele da potvrde nalaze na koje je Vejkfild ukazivao i da postoji ¢vrst
konsenzus medu medicinskim istraziva¢ima da takva veza ne postoji, ucinio
je da studija postane uocljivija, $to je rezultiralo rastu¢im skepticizmom u vezi
sa vakcinacijom. U tom smislu, a u skladu sa onim $to smo istakli iznad, zane-
marivanje konteksta i selektivno predstavljanje odredenih nalaza podjednako
moze doprineti $irenju informacija koliko i direktno favorizovanje i generisanje
neistinitih tvrdnji. Tako, na primer, problemati¢no bi bilo akontekstualno izneti
istinitu tvrdnju da je ,ugledni medicinski ¢asopis Lancet objavio ¢lanak koji
povezuje autizam i vakcine” Naime, iako ova izjava, fakticki gledano, sasvim
tacno opisuje ono §to se desilo 1988. godine, ona u bitnom smislu zanemaruje
$iri kontekst i izostavlja klju¢nu informaciju da je nekoliko godina kasnije ¢aso-
pis povukao ovaj ¢lanak (Weatherall i O’Connor, 2023, 4).

Dakle, postojanje velikog broja dolaznih linkova ili referenci koje vode ka
nekom izvoru nije uvek i odraz kredibilteta tog izvora, pa samim tim i Guglo-
va selekcija informacija na pozadini ovog kriterijuma ne doprinosi mnogo po-
bolj$anju naseg saznajnog polozaja i nacina ne koje se odvijaju nase saznajne
prakse. Stavise, nekada je upravo ovaj mehanizam korigéen za proliferaciju de-
zinformacija i izno$enje informacija van originalnog konteksta sa ciljem da se
uti¢e na razvoj bitnih dogadaja, kao $to su ratovi, predsednicki izbori ili poli-
ticki skandali.® Poznat je slucaj tinejdzera iz Velesa (Severna Makedonija) koji
su, objavljuju¢i obmanjuce vesti $okantne prirode - koje algoritam iza drustve-
nih mreza favorizuje i preporucuje korisnicima (de Villiers-Botha 2022, 331)
- putem laznih profila na drustvenim mrezama, uspeli da navedu veliki sabo-
racaj na svoje sajtove u toku predsednicke kampanje u SAD-u, 2016. godine.
Vesti su bile pre svega namenjene aktuelnim i potencijalnim glasa¢ima pred-
sedni¢kog kandidata Donalda Trampa, zbog ¢ega su u njima navodene provo-
kativne, neistinite tvrdnje o Demokratskoj stranci i protivkandidatkinji Hilari
Klinton (Smith i Banic 2016). Ovaj slucaj posebno je zanimljiv, budu¢i da u

6 Vise o znadenju termina ,informacija” vidi (Lazovi¢ 2022).
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njemu pojedinici nisu bili motivisani ideoloskim ubedenjima, ve¢ — makar se
tako ¢ini — prevashodno finansijskim interesom. Naime, ovi tinjedzeri su uspeli
da ostvare zamasan prihod budud¢i da je Gugl oglasavao reklame na njihovim
sajtovima (Milojevi¢ i Kuli¢ 2020, 177 i 189).” Zbog toga, neki istrazivaéi tvr-
de da postoji tenzija izmedu finansijskih interesa Gugla i epistemickih interesa
njegovih korisnika (Villiers-Botha 2022, 324). Pored toga, ovaj primer ilustruje
relevantnost Gugla i drustvenih mreza (do kojih nas ovaj pretraziva¢ odvodi)
za odvijanje drustvenih procesa i ocuvanje demokratskih vrednosti. Iako de-
zinformacije nisu neka posebna novina u drustvu®, njihova prisutnost i uticaj,
dosegli su jedan sasvim novi nivo napretkom tehnologija, putem kojih je njihov
saobracaj znatno olak$an. Dezinformacije i njima sli¢ni obmanjujuéi sadrza-
ji predstavljaju ozbiljne izazove za pouzdano formiranje uverenja, kolektivno
delovanje i odrzanje demokratskih vrednosti, u onoj meri u kojoj demokratija
zavisi od dobro informisanog stanovnistva (Weatherall i O’Connor 2023, 16).
Ovi sadrzaji se generiSu da bi se oblikovalo uverenje javnosti na nacin koji je
povoljan za njihovog kreatora ili sa ciljem da se unese zabuna, neizvesnost ili
potkopa poverenje javnosti u neku instituciju (Weatherall i O’'Connor 2023, 3).
U tom smislu, njihova prisutnost postavlja vazna pitanja medu kojima su i ona
koja su predmet ovog rada: kako detektovati mehanizme i okarakterisati sre-
dinu koja povoljno utice na njihovu proliferaciju, kome pripisati odgovornost
za njihovo usvajanje i distribuciju, i koje mere i strategije preduzeti kako bi se
njegov uticaj na javno mnjenje smanjio u zadovoljavaju¢oj meri? U nameri da
na njih odgovorimo poce¢emo od razmatranja pitanja na kome lezi odgovor-
nost ukoliko korisnikove pretrage putem Gugla rezultuju njihovim usvajanjem
laznih verovanja. U literaturi pronalazimo dve struje, jedna koja zastupa stav da
korisnik treba da pristupi internet pretrazivanju opremljen odredenim intelek-
tualnim vrlinama (Heersmink 2017) kako bi odvojio istinu od lazi, odnosno,
pouzdan od nepouzdanog sadrzaja, dok druga brani stav da odgovornost nije
na subjektu (Millar 2019), ve¢ na pretraziva¢u. Predmet sledeceg odeljka je na
poslednjoj tvrdnji i na preispitivanju argumentacije kojom se ona potkrepljuje.

Drustvo, pojedinac i Veb

Teoreticarka Tanja de Vilijers-Bota tvrdi da korisnik interneta nije podlo-
zan epistemickom osudivanju (engl. epistemically blameworthy) ukoliko inter-
net pretraga dovede do usvajanja laznih verovanja. Ona istice da je neopravda-
no stavljati naglasak na korisnikove obaveze, s obzirom na duboke epistemicke
nedostatke kojima se odlikuje Gugl pretraga (de Villiers-Botha 2022). Ona

7  Drugim rec¢ima, ako Gugl okaci reklamu, za koju je placen od trece strane, na korisnikov
sajt, korisnik ¢e zaraditi deo novca koji je dat Guglu za tu reklamu (Silva 2023). Sto je veéi
saobracaj kroz sajt, korisnik ¢e imati ve¢u zaradu.

8  Vidi (Neander i Marlin 2010), za ¢uveni slu¢aj demonizacije Nemaca tokom Prvog Svetskog rata.
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smatra, prvo, da je upitno da li korisnik uopste moze da pristupi pouzdanim
informacijama putem Gugl pretrazivaca, drugo, da korisnik uglavnom nije u
povoljnoj poziciji da oceni njihovu pouzdanost, i naposletku, da korisnik gene-
ralno nije upoznat sa ¢injenicom da on ima epistemicku obavezu da informa-
ciju dodatno proveri, pri ¢emu, ¢ak i kada bi se upustio u takvu proveru, ona
ne bi osigurala poboljsanje njegove saznajne pozicije (de Villiers-Botha 2022,
324-325). Fundamentalno, dobija se utisak da Gugl pretraga stvara nepovolj-
no epistemicko okruzenje i da zbog toga nema narocito mnogo smisla tere-
titi korisnika ove tehnologije ukoliko on usvoji lazno verovanje, ve¢ da je po-
trebno unaprediti njegovu sredinu, to jest Gugl. Razloge za ovako epistemicki
nepovoljnu karakterizaciju ovog pretrazivaca autorka nalazi u gorepomenutim
osobinama Gugla kao $to su personalizacija i marketinsko oglasavanje (de Vi-
lliers-Botha 2022, 328).

Osim toga, detaljnije informacije o na¢inu funkcionisanja Gugla, mati¢na
kompanija Alfabet ¢uva kao strogu poslovnu tajnu usled ¢ega nije ni mogu-
¢e ponuditi adekvatnu epistemicku procenu ovog pretrazivaca kao saznajnog
sredstva. Zaklju¢ak autorke glasi da Gugl mora biti transparentniji kada je re¢
o nacinu njegovog funkcionisanja, a narocito o kriterijumima pouzdanosti koje
koristi u proceni i selekciji nekog izvora, ali i da mora omogu¢iti ve¢u kontrolu
korisnika nad li¢nim podacima koji se koriste u svrhe personalizovanih pretra-
ga (de Villers-Botha 2022, 336).

Saglasni smo sa tvrdnjom da bi Gugl, kao izuzetno vazno informaciono
sredstvo, trebalo da bude transparentniji po pitanju toga kako funkcionise, po-
dataka koje koristi i mehanizama koje pokrece u ostvarenju svojih ciljeva. Pa
ipak, postavlja se pitanje realisti¢nosti i domena ovakvog zahteva. Nije smisleno
ocekivati drasti¢ne promene i velike korake u ovom smeru od strane kompa-
nije Alfabet koja pored toga $to sledi svoje finansijske ciljeve, nastoji da spreci
manipulisanje listom stranica koje Gugl nudi kao odgovor na korisnikov upit
(engl. Engl. SERP - Search Engine Result Page).” Sa druge strane, ono §to pada
u o¢i u tekstu de Viliers-Bota jeste jedno krajnje pojednostavljeno razumeva-
nje internet korisnika u skladu sa kojim on nije u poziciji da izbegne upotre-
bu Gugla (de Villiers-Botha 2022, 323), niti je ,,u poziciji da oceni pouzdanost
informacija koje dobija preko interneta (de Villiers-Botha 2022, 325), kao $to
nije ni svestan da ima epistemicku obavezu da proveri informacije koje dobija
putem ove tehnologije (de Villiers-Botha 2022, 336). Pored navedenog, on Gugl
pretrazi pristupa u ,,dobroj veri’, ne sumnjajuci u njegovu pouzdanost kao epi-
stemickog alata (de Villiers-Botha 2022, 337). Medutim, ovakva slika Gugla i
njegovog korisnika, kao pasivnog primaoca informacija sa Veba, dok sa jedne

9  Engl. SERP - Search Engine Result Page predstavlja listu stranica koje Gugl nudi kao od-
govor na korisnikov upit. Stranice su poredane na osnovu relevantnosti (u skladu sa Pag-
eRank tehnologijom) pocevsi od najrelevantnijih koje su pri samom vrhu, uklju¢ujuéi i
sponzorisane stranice. Manipulacija SERP-om u sustini podrazumeva ve$tacko ,guranje”
vebsajta ili sadrZaja na vrh SERP-a, na primer, putem generisanja vestackih ,klikova” na
stranicu, u Zelji da je Guglov algoritam prepozna kao relevantnu (Media Heroes n.d.).



62 | Antropologija 23, sv. 3 (2023)

strane moze svima biti dobro poznata, jeste i nekompletna. Svako je, gotovo
sigurno, nekada ,uhvatio sebe” kako besciljno i nerefleksivno luta internetom
nasumic¢no prateci linkove i pasivno usvajajuci informacije od izvora sa kojima
se nikad pre nije susreo i ¢ija je pouzdanost potpuno nepoznata. Pa ipak, ovo
je samo jedan detalj dosta $ire, dosta sloZenije slike, slike u kojoj korisnici veli-
kim delom ciljano pristupaju pretrazi u nameri da ispravno razumeju odredeni
problem i/ili dobiju Zeljenu instrukciju kako da taj problem uspesno otklone.
Pored toga, pojedinac, kao i drustvo uopste uzevsi, ima znacajan uticaj na de-
$avanja na Vebu, a samim tim i na rezultate koje ¢e Gugl kao pretrazivac te
strukture pokazati u nekoj pretrazi. U ranim danima Veba (Veb 1.0), korisnik je
uglavnom pasivno ,konzumirao” sadrzaj. Sa napretkom Veb 2.0, svako od nas
moze da kreira sadrzaj na Vebu (Brake 2014) tako $to ¢e uspostaviti svoj blog,
urediti stanicu na Vikipediji ili snimiti audiovizuelni sadrzaj za Jutjub (Gugl je
vlasnik Jutjuba (engl. You Tube). U tom smislu korisnika Gugla ne mozemo
uvek posmatrati kao pasivnog posmatraca protoka informacija, ve¢ moramo
imati na umu kako njegove aktivnosti tako i njegov sveukupni ucinak. Njegovo
eksplicitno favorizovanje (engl. liking), objavljivanje i deljenje sadrzaja na drus-
tvenim mrezama je jedan deo tog protoka informacija. Kreativna aproprijacija
je pojam koji ukazuje na to da su upravo korisnici ti koji konstrui$u tehnic-
ka sredstva putem njihove kreativne upotrebe (Petrovi¢ 2013, 26). Internet ne
samo da stvara okruzenje u kom se korisnici u stalnoj potrazi za novim informa-
cijama moraju prilagoditi ve¢ i okruzenje u kojem oni sami moraju imati svest o
svojim aktivnostima budu(i da njihovo ponasanje povratno deluje na formiranje
i korigovanje tog okruzenja.

Ova zapazanja su, prema nasem misljenju, od velikog znacaja onda kada
razmisljamo o podeli epistemicke odgovornosti. Sve dok postoji snazno motivi-
sane namere pojedinaca ili razlic¢itih grupa da se javnost u nekom pogledu ob-
mane, transparentnost funkcionisanja pretrazivaca, premda u mnogim situaci-
jama vazna za optimalno odvijanje nasih saznajnih aktivnosti, nece uvek biti od
velike koristi. Stavise, upravo bi ona, kao $to smo ve¢ ukazali iznad, mogla biti
zloupotrebljena od strane onih koji Zele da ojacaju svoj negativni uticaj. U tom
smislu, premda ranije prikazani pregled literature ilustruje dobre razloge za
tvrdnju da nasi internet pretrazivaci poseduju veliki prostor za poboljsanje, ko-
risnik (koji nije samo pasivni primalac ve¢ u mnogim situacijama i diseminator
informacija) takode ima duznost da kriti¢ki i refleksivno pristupa rezultatima
svoje pretrage. U ostatku rada predstavi¢emo argumentaciju kojom se dodatno
potkrepljuje teza da je ispunjenje uslova epistemicke odgovornosti neophodno
zahtevati od korisnika (doduse ne ekskluzivno) te da je i samo pitanje podloz-
nosti epistemickoj osudi u digitalnom prostoru veoma slozeno (vidi i: Simon
2015, 146). Vide¢emo da je Veb digitalni odraz u ogledalu naseg drustva, te da
je uticaj drustva, a samim tim i pojedinaca koji ¢ine to drustvo, neizbezan fak-
tor u uredivanju ovog epistemickog prostora (Miller i Record 2017). Upravo se
unutar tog prostora odvija i isporucivanje rezultata internet pretraga koje svoju
relevantnost, snagu i uticajnost dobijaju upravo iz nasih ,drustveno-tehnolos-
kih saznajnih praksi” (Simon 2015, 154).
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Percepcija i personalizovana pretraga

Guglovanje je, prema misljenju nekih autora, slicno opazanju u smislu na-
$eg prima facie poverenja koje imamo u te procese, kao i zbog ¢injenice da
su oba procesa duboko integrisani u nas saznajni zivot (Gunn i Lynch 2018).
Guglovanje i opazanje dele jo§ neke sli¢nosti. Personalizovana pretraga, kao
§to smo ranije videli, predstavlja ¢injenicu da Gugl uzima razne karakteristike
svojih korisnika kako bi tim istim korisnicima isporucio rezultate koje oni Zele
da vide. Ali, ova osobina uopste nije jedinstvena za guglovanje kao aktivnost.
Ona postoji na samom pocetku saznajnog lanca, u ljudskoj percepciji. U psiho-
logiji, uticaj verovanja na percepciju i senzorno iskustvo naziva se kognitivna
penetracija (Vetter i Newen 2014), dok je u filozofiji ovaj isti uticaj zabelezen
pod imenom ,,optere¢enost percepcije teorijom” (eng. theory ladenness of per-
ception) (Kitcher i Mofiner 2017, 5; Churchland 1988, 167). Verovanja, jezik,
kultura i obrazovanje u velikoj meri oblikuju nasu percepciju (Krzanowski i
Polak 2022, 43). Kako je nama svet predstavljen uvek na neki na¢in, kroz neka-
kvu paradigmu koju smo trenutno usvojili (cf. Kuhn 1970, 111 ff.), tako i nase
osobine i ranije aktivnosti uti¢u na sadrzaj koji vidimo tokom pretrazivanja. U
tom smislu, moze se re¢i da nam je Veb uvek predstavljen na odredeni nacin,
kroz Gugl kao nekakvo ,,novo ¢ulo”

Upravo su nacini na koje nam Gugl predstavlja Veb i posreduje u nasim
istrazivackim aktivnostima, pod uticajem kako individualno tako i drustveno
dominantnih osobina, verovanja i preferencija koje ulaze kao faktori u perso-
nalizaciju pretrage. Nemoguc¢nost sasvim objektivnog pogleda na svet, potesko-
¢e u odredivanju pouzdanosti izvora informacija i identifikaciji dezinformacija
(Weatherall i O’Connor 2023), nekriticko prikupljanje informacija, pristrasno
potvrdivanje i informacione kaskade (Anderson i Holt 1997), nisu jedinstve-
ne za internet i Gugl pretragu (Klayman 1995, 386 navedeno u Kayhan 2015).
Gugl pretraga i internet, ¢ini se da samo isti¢u saznajne, socijalne, politicke itd.,
izazove koje inace postoje, nego $to stvaraju nove. U tom smislu, nasi, odavno
dobro poznati, saznajni problemi i izazovi, samo su digitalizovani napretkom
interneta i tehnologija njegovog pretrazivaca. Imajudi to u vidu, postavlja se pi-
tanje, zasto bi se ovim tehnologijima pripisivala ekskluzivna odgovornost, ako
je ona samo refleksija nasih manjkavosti? Deluje ishitreno i neosnovano tvrdi-
ti da navedeni problemi ¢ine guglovanje epistemicki nepozeljnom ili upitnom
aktivno$¢u. Cini se da bi otklon od te aktivnosti zbog implicitnih i eksplicitnih
pretpostavki (i ostalih problema u vezi sa pouzdanos¢u) zahtevalo i otklon od
drugih, isto tako pogresivih, ali dragocenih saznajnih procesa, kao $to je na
primer, percepcija. Sve u svemu, ovo je nasa saznajna realnost koja sa sobom
nosi sebi svojstvene probleme, zbog ¢ega nas prebacivanje epistemicke odgo-
vornosti na pretrazivace postavlja u nezgodnu poziciju odricanja od sopstvene
epistemicke odgovornosti, ¢ime, posredno, podsticemo problemati¢no shvata-
nje korisnika interneta kao pasivnih i apati¢nih primaoca informacija te Zrtava
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obmana. Upravo zbog toga Zelimo da u ovom radu skrenemo paznju na jednu
$iru sliku, koja ¢e, nadamo se, dati drugaciju perspektivu na epistemoloske iza-
zove koje predstavljaju Veb i Veb pretrazivaci, a koja zauzvrat jasnije ocrtava
ulogu korisnika i njegove epistemice obaveze.

Epistemicka odgovornost saznajnih subjekata
u digitalnom okruzenju

Epistemicka odgovornost saznajnog subjekta referira na njegovu obavezu
da u potrazi za relevantnim informacijama kriti¢ki razmatra raspolozive razlo-
ge u svetlu kojih formira svoja uverenja (cf. Simon 2015, 149), te u¢ini onoliko,
koliko je u ,,okviru njegovih mo¢i”, da ona budu ,,istinita i racionalna” (Miller i
Record 2016, 3). U izvesnom smislu, princip epistemicke odgovornosti od po-
jedinca ne iziskuje da je uvek u stanju da demonstrira razloge ili evidenciju
da je njegovo verovanje istinito (Williams 2001: 149). Recimo, premda subjekt
moze imati teSkoce da pruzi osnove za verovanje da smanjeni unos zasi¢enih
i trans masti u ishrani pomaze u kontroli nivoa holesterola, njegovo usvajanje
tog iskaza predstavljace primer epistemicki odgovornog postupka. To je zato
$to, iako on nije u stanju da je ponudi, adekvatna evidenciona potpora tog iska-
za mozZe biti relativno lako navedena od strane drugih, kompetentnih ucesni-
ka u medicinskoj praksi ¢iji je konsenzus uostalom i razlog zbog kojeg je dos-
lo do usvajanja tog iskaza kao istinitog.!? Kako je broj stvari u koje verujemo
nemerljivo veéi od onih koje mozemo opravdati svojim vlastitim iskustvom i
argumentima (Hardwig 1985), za mnoge informacije koje ¢ine predmet naseg
saznanja moze se reci da poti¢u od svedocenja drugih ljudi - posebno u situaci-
jama u kojima nemamo direktnog iskustva ili ekspertize o slozenim tehnickim
ili nau¢nim pitanjima. Ovde je re¢ o jednoj vrsti epistemicke zavisnosti koja
se ogleda u doprinosu drugih u formiranju nasih uverenja (Hardwig 1985) a
¢ija uloga nije zanemarljiva ni kada razmi$ljamo o tome kako razumeti princip
epistemicke odgovornosti onda kada pristupamo informacijama koje dobijamo
putem tudih svedocenja u digitalnom okruzenju.

Otuda, premda subjekat ne moze uvek biti u obavezi da ponudi i rekon-
struiSe adekvatno svedocanstvo u prilog svojih tvrdnji, za njega je ipak neop-
hodno da pri formiranju svojih verovanja nastoji da $to preciznije utvrdi pouz-
danost izvora iskaza na osnovu kojih ta verovanja formira. Ako je re¢ o iskazu
koji je snazno podrzan od stane nau¢ne zajednice onda se sa pravom moze reci
da je on u skladu sa najboljim mogu¢im svedocanstvom kojim mi u datom
trenutku, kao drustvo, raspolazemo. Drugim rec¢ima, pojedinac koji traga za
relevantnim i pouzdanim informacijama kao polazno pitanje treba da posta-
vi je da li je tvrdnja koju usvaja kao predmet svog saznanja predmet nau¢nog

10  Vidi (Goldenberg 2011) za vise o podeli epistemickog rada.
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konsenzusa, te ako jeste, onda je za njega racionalno, i u skadu sa epistemicki
odgovornim ponasanjem, da svoja verovanja formira i da posredno svoje odlu-
ke donosi u skladu sa sadrzajem te tvrdnje. Sa druge strane, jasno je pak, da za
prosec¢nog korisnika, koji nema dovoljno motivacije i resursa, nije uvek jedno-
stavno da utvrdi koje tvrdnje jesu predmet nau¢nog konsenzusa, dok situacija
postaje daleko sloZenija i epistemicki nepovoljnija onda kada je re¢ o tvrdnjama
koje su jo$§ uvek predmet nau¢nog sporenja i za koje nije jasno u kojoj meri su
podrzane nau¢nim svedoc¢anstvom. U takvim situacijama, dones$enje odluka na
pozadini dobijenih informacija, treba odloziti koliko je to moguce pre nego li
situacija postane nesto jasnija (Oreskes 2019, 233). Ako pak, odluke moraju biti
donete, one moraju biti bazirane na osnovu odredenih procena kredibilnosti
suprotstavljenih strana. Osnovno pitanje koje bi jedan procenitelj kredibilnosti
nekog izvora njemu relevantne informacije nauc¢ne prirode trebalo da postavi je
dali je re¢ o izvoru koji je motivisan ocigledno nenau¢nim (nepistemickim, ne-
kognitivnim ili eksternim) faktorima, i ako jeste, u kojoj meri je to slucaj. Istina
je da nauka nije, i ne moze biti u potpunosti, odvojena od drustvenih prilika i
da vrednosni sudovi (motivisani drustvenim izazovima, moralnim pitanjima,
finansijskim interesima itd.) u velikoj meri upravljaju odabirom istrazivackih
problema, oblikovanjem nau¢ne metodologije i na¢inima na koji se naucni re-
zultati predstavljaju nenaucnoj javnosti (Elliot 2017, §6; Pavli¢i¢ 2023, 331-2).
Pa ipak, ukoliko se pokaze da je necije misljenje u potpunosti uslovljeno ovom
vrstom faktora — ideoloskim uverenjima, politickim opredeljenjima, industrij-
skim ciljevima i finansijskim interesima - sa veoma malim, ili gotovo nikakvim
osvrtom na evidenciju i razloge nau¢ne prirode koji bi mogli to misljenje da
nau¢no opravdaju, racionalno je verovati da se na to misljenje ne mozemo s
pravom osloniti (Pavlic¢i¢ et al. 2023).

U tom smislu, jedna od strategija za izbegavanje nepovoljnih epistemickih
posledica koje bi nas drzale ,,zato¢enim” u informacionim mehurima ili vodi-
la ka neZeljenim informacionim kaskadama, jeste kriticki odnos prema ponu-
denom sadrzaju. Ovde treba biti oprezan i ponovo naglasiti da se mi funda-
mentalno slazemo sa tvrdnjom da Gugl treba da bude transparentniji: dodatne
informacije o personalizovanim pretragama dale bi ne samo bolji uvid u epi-
stemicke karakteristicke Gugla kao saznajnog aparata, ve¢ bi i upotreba Gugla
bila viSe pouzdana (cf. Heersmink 2017, 8). Takode, saglasni smo sa pojedinim
autorima da, kada je re¢ o nepovoljnim posledicama tehnologije bazirane na
automatskom dovr$avanju nasih upita, pripisivanje odgovornosti pojedincima
nema preterano smisla (Miller i Record 2017). Naime, iako pojedina¢ne pretra-
ge uti¢u na ponasanje algoritma, njihov uticaj je obi¢no toliko ,razvodnjen” i
mali da je skoro irelevantan za pripisivanje odgovornosti. Iz toga razloga, ima
smisla teret odgovornosti ravnomerno rasporediti i na pruzaoca pretrage te od
njega zahtevati da elimini$e automatska dovrsavanja koja proizlaze iz organizo-
vanih napada radi manipulacije sistemom, ona koja odrzavaju Stetne stereotipe
o drustveno ugroZenim grupama i ona koja povezuju negativne karakteristike
sa odredenim osobama (Miller i Record 2017, 15). Medutim, ove korektivne
mere, iz ranije iznesenih razloga, jednostavno nisu i ne mogu biti dovoljne.
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Jer, premda je ta¢no da nacini na koji pretrazivac¢i ucestvuju u aktivnom
usmeravanju nase pretrage igraju vaznu ulogu u oblikovanju nasih vrednosti
(Munton 2022, 25), isto tako se moze rec¢i da Gugl sugestije povratno odraza-
vaju na$ $iri, postojeci sistem vrednosti. Pa tako, ukoliko nam je zaista vazno
da je stanoviste koje usvajamo rezultat drustvenog i metodoloskog diverziteta,
mozda ¢emo morati da odmaknemo od sadrzaja koji se nalaze na samom vrhu
predlozenih stranica ili da ignoriemo sugestije Gugla te unesemo veoma preci-
zno pojmove za pretragu. Gugl je taj koji nam sugerise $ta ¢emo da vidimo, ali
je do nas da li ¢emo tu sugestiju da prihvatimo kao zadovoljavaju¢u. Na nama
je da odredimo koliko nam je ,pouzdanost” Zeljenog rezultata vazna. Ta¢no
je da istina ne mora biti jedina vrednost u skladu sa kojom ¢emo procenjivati
pihvatljivost nekog sadrzaja: nekada je cilj nase pretrage zabava, nekada su to
estetski ugodaji koje imamo pri slusanju neke kompozicije, ¢itanju nekog lepo
napisanog teksta ili izvedene formule. No, ako je cilj nase pretrage saznanje isti-
ne, ¢ini se da jedino uz svesnu, aktivnu i takti¢cnu modifikaciju algoritama koji
pokrecu pretrazivace, mozemo biti sigurni da je i sadrzaj koji je stigao do nas
takve prirode da se na njega mozemo s pravom osloniti. U onome $to sledi
nase dosada$nje smernice u uvecavanju izgleda da je informacija potkrepljena
snaznom evidencionom podrskom dopuni¢emo osvrtom na postojece strategi-
je koje su autori iz raznih oblasti pazljivo razvijali u cilju borbe protiv dezinfor-
macija, a samim tim, i u cilju pobolj$anja epistemicki odgovornog ponasanja u
digitalnom okruzenju.

Strategije za borbu protiv dezinformacija i probijanje mehura

Kao $to je ve¢ u par navrata isticano, prema misljenju autorke de Vi-
liers-Bote, korisnik Gugla nije u dobroj epistemickoj poziciji da oceni kredibil-
nost nekog izvora. Medutim, strategije za unapredenje te pozicije su prakti¢no
na dohvat ruke i razvijane su ve¢ dugi niz godina. Jedan od nacina kojim se u
velikoj meri moze doprineti poboljsanju epistemicke pozicije saznajnog subjek-
ta jeste implementacija $kolskih predmeta putem kojih bi daci i studenti bili
poducavani kako da informacijama na internetu pristupaju na jedan epistemic-
ki vrli nacin (Heersmink 2017, 9), kao i obrazovnim programima koji poduca-
vaju epistemickoj autonomiji, to jest, $to refleksivnijem i kriticki nastrojenijem
pristupu informacijama i saznajnim metodama (cf. Elgin 2013, 149).!! Takode,
¢injenica da je Gugl netransparentan po pitanju markera verodostjonosti koje
primenjuje pri selekciji relevantnih sajtova, ne sprecava nas da zauzmemo pro-
aktivniju ulogu u razlikovanju informacija od dezinformacija i kredibilnih od

11  Epistemicke vrline su, izmedu ostalih, znatiZelja, epistemicka autonomija,intelektualna
skromnost, intelektualna opreznost, intelektualna hrabrost itd. (Heersmink 2017, 3-4).
Ovo je posebno vazno jer se za nove generacije moZe re¢i da od malih nogu koriste internet
(engl. digital native), a samim tim i internet pretrazivace (Milutinovi¢ 2022, 6484).
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nekredibilnih izvora informacija na internetu. Re¢ima Kicera i Mesnera, inter-
net je sredina kojoj se jednostavno moramo prilagoditi (Mof3ner i Kitcher 2017,
6). Jedan vid prilagodavanja je upravo obrazovanje i samoobrazovanje u borbi
protiv dezinformacija, dok svest o (delimi¢noj) nepouzdanosti ovog epistemic-
kog alata moze biti prilika i motivacija za li¢ni i kolektivni napredak. Kao jedan
mali korak u tom smeru, ovde ¢emo ukazati na jednu provereno efikasnu stra-
tegiju za borbu protiv dezinformacija i procenu kredibilnosti izvora na Vebu.
Re¢ je o tzv. RADAR okviru (Mandalios 2013)!? koji predstavlja akronim za
relevantnost (engl. Relevance), autoritet (engl. Authority), datum (engl. Date),
izgled (engl. Appearance) i razlog za pisanje (engl. Reason for Writing). Ovde
je zapravo re¢ o kriterijumima na osnovu kojih je moguce oceniti kvalitet dobi-
jene informacije, i to tako $to e se postaviti sledeca pitanja (redom): 1) da li je
odgovor/informacija/sadrzaj relevantan? 2) ko je autor? 3) kada je informacija
objavljena? 4) kako sajt izgleda? 5) zbog cega je autor objavio ovu informaciju
na internetu? (Mandalios 2013, 474). Preciznije receno, (1) relevantnost se tice
korisnosti i kontekstualne adekvatnosti odgovora na postavljeno pitanje. Na
osnovu kriterijuma (2) koji se poziva na autoritet proverava se ne samo identi-
tet autora ve¢ i njegovi akreditivi, iskustvo, kvalifikacije kao i mati¢na ustanova
(ukoliko postoji). Osvrt na datum (3) kada je informacija objavljena bi trebalo
da nam otkrije njenu aktuelnost i pravovremenost u tom smislu da je, po pra-
vilu, bolje imati ,svezije” informacije jer se misljenja transformi$u vremenom
kroz dijalog i pod uticajem nove evidencije. Na osnovu (4) odnosno, izgleda
(tipa i boje fonta, stila pisanja, prisustva ili odsustva referenci) mozemo pro-
tumaciti za koju je publiku namenjen. Tople boje i neobi¢ni fontovi uglavnom
oznacavaju da je sadrzaj za decu. Formalniji stil, pri ¢emu je sadrzaj obogacen
referencama ukazuje na ozbiljniji sadrzaj za nau¢nu publiku. Od velikog zna-
¢aja pri demarkaciji pouzdanih od nepouzdanih izvora jeste i izbegavanje pri-
strasnosti (eng. bias) odredenoj strani debate. Da bismo izbegli da postanemo
obmanuti od strane izvora koji je unapred naklonjen jednoj strani, potrebno je
da se zapitamo: koji je razlog (5) i koja vrsta motivacije lezi iza autorove objave,
odnosno, publikacije? Ovo treba da nas usmeri na to da istrazimo predasnja
politicka, ideoloska i sl., opredeljenja autora obracanjem paznje na njegove ra-
nije publikacije kako bismo otkrili da li je podlozan odredenim predrasudama
koje bi dovele u pitanje njegovu kredibilnost (Mandalios 2013, 475). Svest da
postoje informacioni mehurovi i dezinformacije, podse¢a nas na neophodnost
pristupanja internet pretrazivacima istrazivacki i krajnje obazrivo. Naime, epi-
stemicki odgovoran pristup informaciono-komunikacionim tehnologijama,
zahteva uzimanje u obzir njihova epistemicka ogranicenja, kao i ¢injenicu da

12 Ovde nije mesto da se detaljno diskutuje i analizira svaki okvir (model) za proveru kredi-
bilnosti informacija. Ima ih zaista mnogo. Neki od njih su CRAAP (Currency,Relevance,
Authority,Accuracy,Purpose) (Blakeslee 2004) i SEEK (Source, Evidence,Explanation,Prior
Knowledge) (Wiley et al. 2009). Cilj nam je, za sada, samo da ukazemo da takve strategije
postoje i da su one bar u nekoj meri efektivne. U budu¢nosti, Zelimo da se pozabavimo
poredenjem i analizom postojec¢ih okvira, kao i konstrukcijom nage varijante.
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postoje suptilni i perfidni nacini na koje pripadnici razli¢itih politickih i ideo-
loskih tabora ta ista ogranicenja obilato koriste. U tom smislu, sam mehanizam
na osnovu koga RADAR funkcioni$e nije toliko bitan koliko sama ¢injenica
da postoje strategije i razlic¢iti metodoloski okviri za razlikovanje pouzdanih
od nepouzdanih izvora koji nas mogu opremiti neophodnim sredstvima (za
vise detalja kako to uraditi vidi Pothier 2017) da kriticki pristupimo rezultati-
ma svojih internet pretraga te ,,izademo” iz sopstvenih informacionih mehura.
Uspeh!3 programa i treninga koji neguju ove aktivnosti (vidi Mandalios 2013,
475-476) jeste argument protiv tvrdnje Tanje de Viliers-Bote da usvajanje epi-
stemickih obaveza od strane saznajnih subjekta nece u bitnom smislu unapre-
diti saznajni polozaj subjekta (de Villiers-Botha 2022, 324).

Zakljucak

Kao $to je isticano ranije, postoje autori koji smatraju da u promisljanju
epistemicki odgovornog ponasanja u digitalnom okruzenju akcenat ne treba da
bude na obavezama internet korisnika, ve¢ da klju¢ne regulacije i unapredenja
treba izvrsiti u domenu pretrazivaca, bududi da je on taj koji stvara epistemicki
nepovoljan krajolik. Na osnovu razloga koje smo naveli iznad, deluje da je odri-
canje od saznajne odgovornosti nekoherentno sa idejom da je korisnik saznajni
subjekt u punom smislu te re¢i. Bar neku minimalnu opreznost mozemo smi-
sleno zahtevati od racionalno nastrojenog korisnika Gugl pretrazivaca.

Ipak, nas$ cilj nije bio da izuzmemo Gugl i ostale pruzaoce usluge pretra-
zivanja od bilo kakvih obaveza i odgovornosti. Naprotiv, i kako smo to u par
navrata napominjali, svesni smo ne tako zavidnog odnosa i upadljive asimetrije
izmedu pouzdanosti i informaciono-komunikacionih tehnologija ovog tipa. U
tom smislu, nesporno je da kompanije koje pruzaju usluge internet pretraga
treba da budu transparentnije o nac¢inima njihovog funkcionisanja, narocito o
kriterijjlumima pouzdanosti koje koriste u selekcijama informacionih izvora i
upotrebe li¢nih podataka $to bi omogucilo vecu kontrolu korisnika nad perso-
nalizovanim vidovima pretrage. Pa ipak, kako internet pretrage u velikoj meri
odrazavaju svakodnevne saznajne prakse, postojece drustvene norme i sisteme
vrednosti, na$ primarni cilj bio je da ponudimo odredenu kontratezu poimanju
internet korisnika kao pasivnog primaoca informacija, nekoga ko se nalazi u
permanentno nepovoljnoj epistemickoj poziciji, te skrenemo paznju na jednu
$iru sliku, koja ¢e dati drugaciji pogled na epistemoloske izazove koje postav-
ljaju Veb i Veb pretrazivaci, a koja zauzvrat jasnije ocrtava ulogu korisnika i
njegove epistemicke obaveze.

13 Vidii ((Wiley et al. 2009) za uspeh programa SEEK.
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Responsible behavior in epistemic practices
that rely on the use of search engines

Abstract: Disinformation, propaganda content, conspiracy theories, pseudo-scientific
interpretations, and similar deceptive narratives that we come across through our in-
ternet search engines, represent a serious threat to acquiring true beliefs and preserv-
ing democratic values. With this in mind, their wide presence in our internet search-
es poses relevant questions, including those that are the subject matter of this paper:
(a) how and to what extent can the epistemic landscape that facilitates their spread be
understood; (b) to whom can we ascribe the responsibility for their acquisition and
distribution; and (c) what measures and strategies can be taken to mitigate their im-
pact on public opinion to a satisfactory extent? To partially answer these three closely
connected questions, we will deal with socio-epistemic characteristics of the Google
Search engine, the ways in which it affects our epistemic practices and strategies for
improving the users’ epistemic position. Special attention will be devoted to the ques-
tion of a more precise distribution of responsibilities between the search engine and the
epistemic agent. Within our position, the weight of responsibility is equally distributed
between the user and the search engine.
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SHAOLIN TEMPLE IN THE MIDST

OF THE COVID-19 PANDEMIC:
TRANSFORMATION OF EVERYDAY LIFE IN A
CHINESE MONASTIC COMMUNITY!

Abstract: This article explores the continuity and transformation that characterized
everyday life within the Shaolin Temple amidst the Covid-19 pandemic in China. It
reveals the emergent mechanisms that enabled the monastic community to maintain
its core religious life during the initial five-month quarantine. The study is based on
the data collected during my two-and-a-half-year long anthropological fieldwork in the
Temple, which included the period of the outbreak of epidemic and the subsequent
isolation. Being caught in the midst of the full quarantine in a Buddhist monastery in
China is a unique research experience, which has not been reported in literature. The
analysis of the Shaolin Temple case shows that when the socio-cultural transforma-
tions jeopardize the reproduction of the core daily life of a relatively closed community,
new internal initiatives and mechanisms are produced to safeguard, sustain, and pro-
mote the community’s basic means of survival and identity reproduction. The study
also shows that the community’s trust in the monastic leadership’s capacity to maintain
health safety enables its members to direct their practical consciousness and agency to-
ward sustaining the religious and ontological underpinnings of daily monastic life that
are foundational to their communal existence.

Keywords: Shaolin Temple, Covid-19, everyday life, crisis management, China

Introduction

This paper examines the key factors that facilitated the resilience demonstrated
by the Shaolin Temple community during the early stages of the Covid-19 epidemic
in China. The emphasis of this analysis lies in identifying the key mechanisms—

1 This article resulted from research on the project no. 177017, supported by the Ministry of
Education, Science and Technological Development of the Republic of Serbia.
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both formal and informal—that enabled the community to adhere to government
guidelines, safeguard the well-being of its members, and sustain its religious
practices. While the case study highlights the centrality of both interpersonal trust
and trust in institutional authority, it does not operationalize these forms of trust
as specific practices. From January 23 to June 22, 2020, the Shaolin Temple became
a closed community, implementing strict government anti-epidemic measures.
Authors from various social and human sciences question whether different
levels of government collaborated with the wider society and how the citizen
self-organized initiatives contributed to the fight against the Covid-19 epidemic
in China. This case study shows a close collaboration between the State and the
Shaolin Temple and substantiates the importance of social trust in times of crisis.
The question of social trust has been elaborated upon by numerous contemporary
scholars, including Fukuyama (2020), Siegrist and Zingg (2014), Risti¢, Pajvanci¢-
Cizelj and Ciki¢ (2020), Wu (2020) and Ortiz-Ospina (2016). However, the
fieldwork also reveals that the successful local implementation of official
measures was significantly reinforced by the monastic community’s self-organized
initiatives, which aimed to simultaneously ensure the safety of its members and
sustain the religious life of the community. This research investigates how external
imperatives and self-imposed obligations drove various changes in the monastic
existence, including organizational frameworks, interpersonal dynamics, and daily
activities. The study takes into account the specific variables—such as the Temple’s
existing scale, communal ethos, relative insularity, and spiritual commitment—
that contoured the community’s adaptive maneuvers. Significant emphasis is
placed on examining how community members’ emerging attempts to adapt their
routines are intricately linked with sustaining a unified communal narrative, and
the critical role that trust in the monastic leadership plays in shaping this dynamic.

The article is a contribution to the research of daily life and China’s early
response to the Covid-19 epidemic. Shaolin is at the same time a grassroots
institution and one of the most important national religious institutions. This
means that within daily life the Shaolin leadership responds to the needs and
initiatives of lay and monastic Buddhist communities and to the requirements
and demands of the State. It is also engaged in a diversity of activities tied to
religious, cultural as well as diplomatic aspects of the Chinese state. This study
of a Buddhist monastic community response to the Covid-19 health crisis is
based on long-term fieldwork which includes a five-month quarantine period.

The historical and present significance of Shaolin Temple

The Shaolin Temple (/0#R=F, Shaolin Si) is located at the foot of Mount
Song, one of the renown sacred mountains of China, and administratively
belongs to Dengfeng County of Henan Province. According to historical records,
the Shaolin Temple was established in the nineteenth year of the Northern Wei
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Dynasty (495 CE) by Emperor Xiaowen to accommodate the Indian monk
Batuo, also known as Buddhabhadra, making it one of the first Buddhist
monasteries in China. The Temple nurtures the cultural heritage preserved
and developed throughout its 1,500-year long history. In 2010, UNESCO
designated the Temple as a world heritage site. Shaolin is the birthplace of both
Chan Buddhism and a specific form of martial art internationally known as the
Shaolin kung fu?.

The Temple’s position in society is unique because it is one of the most
prominent religious and cultural institutions in China, being deeply embedded
in its grassroots but also well-aligned with the current policies of the central
government of China. The Temple plays an important role in the China’s
Open-Door Policy. Its well-developed relations with the Buddhist communities
around the world enable Chan Buddhism to serve as a diplomatic tool while
the fame of Shaolin kung fu allows its integration into global popular culture.
The cultural heritage of the Temple has been providing the ground for the
educational, scientific and publishing projects its leadership began to undertake
two decades ago. The Temple’s primary sources of income are from tourist
entrance fees to the Songshan Scenic Area, donations from lay Buddhists, and
from the self-supported projects that comply with the laws and regulations of
the state and religious precepts.

Methodological approach

Prior to the outbreak of the epidemic, I had already been engaged in
conducting my doctoral fieldwork in the Temple, focusing on the relationship
between the Shaolin martial arts and Chan Buddhism. That research began
in April 2018 and ended in August 2020%. Consequently, I was a participant
observer during the entire quarantine period. This fieldwork research was
based on qualitative anthropological methods (Dewalt and Dewalt 1998;
Vucini¢ Neskovi¢ 2013). It included different types of observations, interviews,
conversations and discussions in small groups. Living in the Temple guest
area (HEI% % Chui pu téng) and attending the kung fu program for foreign
students enabled me to fully participate in the activities which were the focus
of my research as well as those activities which constitute the everyday life of
the monastery. Participant-observation allowed me to study the internal affairs
of the Temple during the time of quarantine and the community members’
experience and understanding of the crisis. I also applied the methodological
concept of ,thick participation” which implies that cultural knowledge is first
noted in the body of the anthropologist, only to later be externalized as visual
or textual data for analysis (Samudra 2008, 667).

2 For more information about the history of the Shaolin Temple, see Shi 2013, Shi 2014, Sha-
har 2008, and Lu. 2019.

3 The doctoral dissertation was defended on November 12 2021. For full content of the dis-
sertation, see Neskovi¢ 2021.
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The main fieldwork material for this article was gathered through formal
and informal interviews conducted both in-situ (during the quarantine) and
online (one year later).* As a female and a nonpermanent member of the
community, my movement around the Temple was somewhat restricted by
the rules of monastic discipline that apply to all Buddhist temples. This also
meant that I performed the interviews in the Temple offices or in the common
space in which the monks gathered. The interviews with the monks were
conducted in the Chinese language, which required both my proficiency in
spoken Putonghua and verification of my translations by Serbian sinologists.
Furthermore, 1 gathered data on the overall epidemic situation in China
from existing scientific literature, local news, official Chinese government
announcements, and the World Health Organization reports that emerged
during and after my fieldwork.

In order to understand the narrative of the monastic community on the
intertwining of the official epidemic measures with the Temple self-organized
initiatives, I asked the community representatives three major questions: (1)
What kind of prevention and protection measures were introduced during the
tive-month isolation? (2) How did the Temple leadership organize the daily
activities of its community members? and (3) What changes did they experience
in their daily lives during the quarantine period?

Theoretical framework

In analyzing the activities of the Shaolin monastic community across
multiple levels of governance, from local to national, I utilize the theoretical
framework developed by Gerstein (1987), Collins (1987), and Spasi¢ (2004).
This framework advocates against treating any structure as inherently micro
or macro. Rather, it suggests that micro processes inherently contain elements
of macro structures and can evolve over time and space to contribute to macro
processes. In this context, I conceptualize the Shaolin Temple as a grassroots
religious institution that integrates official governance directives with both its
collective community-organized initiatives and the emergent individual actions
of community members. Within this theoretical framework, the Temple’s self-
organized, internal initiatives, aimed at sustaining the continuity of daily life in
times of health crises, are classified as ,,actions”, following Goffman’s approach
(Goffman 1969; Handler 2012, 182). These actions, which deviate from the
community’s regular routine, serve as indispensable ,survival mechanisms”
(Giddens 1984) in preserving daily life amid significant disruptions (Heller

4 The in situ conversations and group discussions, carried out continuously during my stay
in the Temple, are embedded into the descriptions of changes in everyday life and are not
cited individually. I cite only the interviews conducted online through the WeChat applica-
tion one year after the outbreak of the epidemic when I already left the Temple.
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1978/1970; Pavlovi¢ 2016). These survival mechanisms thereby link the actions
of community members to the broader sociocultural and governance contexts.
Specifically, these actions become essential for safeguarding and promoting
both the community’s basic means of survival and its identity, especially when
external socio-cultural shifts or governance directives pose a threat.

The application of this integrated theoretical framework enables a nuanced
understanding of the complex dynamics shaping daily life within the Temple
during quarantine. On one hand, these dynamics are guided by anti-epidemic
measures, both national and local, context-specific. On the other hand, they
are shaped by concerted grassroots, communal effort to preserve the religious
core of daily life. I contend that when socio-cultural shifts pose a threat to the
perpetuation of a community’s foundational aspects—especially in a relatively
closed setting—novel internal initiatives and mechanisms become imperative
for safeguarding and promoting both the community’s basic means of survival
and its identity. However, within the context of Chinas centralized, top-down
governance structure, such grassroots initiatives must be strategically aligned
with official governmental actions for effective implementation.

Everyday life is a continual reproduction of the structures and values that
give context and meaning to the actions and interactions in the world (Heller
1978/1970; Giddnes 1984; Goffman 1969; Sulima 2005; Morgan 2011). Our
identity, i.e., our determinant in the complex web of social interactions, is
continually reproduced in the accountable, objective, shared, and somewhat
familiar reality of everyday life. Characterized by stability and routine, daily life
is exactly what shapes us as the agents that simultaneously reflect and reshape
the social world. Current literature (Heller 1978/1970; Pavlovi¢ 2016) suggests
that major events are defined as having the potential to abruptly, unexpectedly,
and even radically transform everyday life. These events bring to the surface
the interdependence of different aspects of life, such as health, economy,
law, and environment. The transformations not only produce changes in the
collective ways of living and value systems, but also produce changes in the
status and social role of individuals. Major events are the ,critical situations”
that represent the unexpected interruptions of the routine, i.e., the radical
changes of the embedded stances and ways of acting in the world (Giddnes
1984, 41).

Based on theoretical works by Giddens, Heller, Goffman, and Spasi¢ I
define two simultaneous tendencies as inherent to all social practices within
a relatively closed community of the Shaolin Temple. The first tendency is to
preserve daily life as it is®>, with a minimum of unwanted and unpredictable
outside interventions. This tendency is realized through practical consciousness
(Giddens 1984, 6) of actors striving to make life secure, predictable and orderly.

5 Similarly, Giddens refers to ,,protection of social continuity”. Giddens 1984; Also, Goffman
(1969) considers that in everyday life people essentially desire to sustain peace and ritual
order.
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The second tendency is to improve the daily life by means of individual or
group actions. These actions are based on the idea that by means of human
agency, daily life can be reproduced as a ,better tomorrow”, i.e., a step closer
to the ideal world corresponding to the already established ontological
propositions and value systems, such as the good, the beautiful, and the true
or correct (Wilber 1998, 41-42). Both of these tendencies take form through
daily encounters (Goffman 1967), i.e., interactions of community members that
drive the reproduction of daily life.

On the one side, the stability of daily life allows the preservation of a
sense of ontological security, which is attained by different mechanisms of
reproduction. These mechanisms are anchored in everyday routine and rituals
that constitute the predominant form of usual social activities. Therefore, the
rituals of everyday life represent a response to the uncertainty of the world,
and can be referred to as ,the survival mechanisms” (Giddens 1984, 46; Spasi¢
2004, 273). On the other side, the continual progress of a community requires
a dynamic transformation of its daily life. These transformations are made
possible by concrete life situations in which the agents’ actions are dynamically
and continually intertwined with the structures they embody and live by.°
As Giddens points out, the defining characteristic of the agency is that things
could have turned out differently but it has allowed one to introduce the wanted
changes in the world. According to this author, the essence of human social
behavior and what actually makes one’s individuality is what he/she, as the agent,
does (Giddens 1984, 14; Spasi¢ 2004, 271-272, 275). Reproduction of daily
life encompasses intertwining between practical consciousness with continual
adaptation efforts, and structures that provide order and meaning to individual
and collective activities. From this perspective, which avoids both voluntarism
and structural determinism, routines are not as constraining. Routines provide
»-rhythm and predictability” (Martin 1984, 32; Risti¢ et al. 2020, 527) and are
prone to be adapted and transformed in the interaction processes between
practically conscious actors with voluntary initiatives.” Everyday life can thus
be conceptualized as ,a complex relation between fluid, open processes and
relatively more permanent forms of belonging and association, both official
and unofficial” (Burkitt, 2004, 224; Risti¢ et al. 2020, 527).

In this case study I investigate the transformation of the collective ways
of living, social role of individuals, but also changes in embedded stances and
ways of acting of the Shaolin monastic community during Covid-19 quarantine.

6 I here use the definition of structure as given in the structuration theory, which is ,the
rules and resources recursively implicated in social reproduction” (Giddens 1984, xxxi). As
for the analysis of the structuration of social systems, Giddens states that such an endeavor
means ,studying the modes in which such systems, grounded in the knowledgeable activi-
ties of situated actors who draw upon rules and resources in the diversity of action contexts,
are produced and reproduced in interaction” (Giddens 1984, 25).

7 Goffman theorises these interactions as encounters, as opposed to routines (Goffman 1967;
Jacobsen and Soren Kristiansesn 2015).
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I therefore raise the following questions. First, what role did social trust play
in facilitating the successful local implementation of government measures,
and how did this trust manifest itself within the monastic community of the
Shaolin Temple? Second, in what ways do practical consciousness and human
agency manifest within the Shaolin Temple community during the Covid-19
crisis, and how do these phenomena contribute to either the preservation or
transformation of everyday life within this relatively closed setting? Third, how
do the daily rituals and out-of-the routine actions®, or ,,survival mechanisms”,
within the Shaolin Temple community serve as both anchors for ontological
security and as adaptable strategies in response to the disruptions caused by the
Covid-19 pandemic? Also, how did these mechanisms interface with broader
sociocultural and governance contexts to safeguard the community’s basic
means of survival and identity?

State proclamation of national emergency
and the accompanying measures

On 27 December 2019, the central government of China warned the World
Health Organization (WHO) about having detected cases of pneumonia of
unknown cause.? Then, on 31 December 2019, the WHO China Office was
informed about a cluster of pneumonia cases in Wuhan, Hubei province,
caused by a new virus.!? The fight against the epidemic of the severe respiratory
infection caused by corona virus (SARS-CoV-2), named Covid-19, was
officially announced on 23 January 2020, by locking down Wuhan one day
before the Chinese Spring Festival (%17, Chan Jié). The central government
introduced a state of national emergency of the first level, the highest out of
four, which stands for an ,extremely serious incident”. From the time of the
official announcement of the epidemic in China, the Shaolin Temple was in
complete quarantine. The situation in the Temple did not change considerably
after the suppression of the first wave of the epidemic, and the quarantine
lasted until 22 June 2020.

The central government introduced the general and local epidemic
measures, which depended on the estimated level of risk of infection (i.e.,
green, orange, and red levels) (Tian et al 2020; AlTakarli 2020). The epidemic
measures for a community at risk included the lockdown within the city or
province (£, féng chéng), home quarantine (J& %[ &, jujia géli - isolation

8  While Goffman wrote about out-of-the-routine, risky actions aiming to satisfy an individu-
al want for entertainment or excitement, the actions I write about, serve to counterbalance
unexpected critical situations that introduced disbalance in the routine in the first place.
Goffman 1967, 194; Goffman 1969; Jacobsen and Kristiansesn 2015, 73.

9  https://www.fmprc.gov.cn.

10  https://www.who.int/china.
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from two to four weeks for infected or potentially infected individuals), and
guards at the community entrance. As a reaction to the national policies,
local government authorities established practices that aimed to alleviate the
negative consequences of the newly introduced restrictions. All across China,
the official initiatives (‘E /7, guanfang) of the state were complemented with
the peoples initiatives ([X;[H], minjian), which were visible in the social media.
Different sorts of voluntary donations and activities were initiated, all aiming
to provide sufficient food and medical supplies as well as physical and mental
health support to populations at risk.

Everyday life in the Shaolin Temple prior to the Covid-19
pandemic

The Shaolin Temple community comprises around 400 members, some
of whom live within the Temple complex!!; others live in Shaolin branch
monasteries, cultural centers abroad, or are furthering their education elsewhere.
Besides the ordained monks (14 héshang), long-term Temple residents
comprise Buddhist novices preparing for ordination (¥»7% shami) and warrior
monks!? (I wuséng). The Shaolin Temple discipleship lineage is organized
as a patriarchal clan system!® and comprises both the ordained monks and the
lay disciples. Domestic and foreign students who come to learn about Shaolin
culture and practice Shaolin martial arts reside in allocated housing outside
of the Temple gates. On rare occasions and due to work necessities guests
can be permitted to reside in the Temple for a limited amount of time. The
Temple community respects a strict order, with the Abbot at the top of both
the spiritual and organizational hierarchy. The management responsibilities are
distributed between seven departments, called halls (% ting), which at present
are: Abbot’s Office, Chan Hall, Guest Hall, Sutra Hall, Dining Hall, Shaolin
Pharmacy Bureau, and Shaolin Incense Hall. Each department functions
according to the specific rules and regulations that are based on the Baizhang
Rules of Purity (See Yifa. 2002, 47; Zen Classics 2005, 15), dating from the

11 In this article the term monastic community refers to all residents of the Shaolin Temple.

12 Warrior monks (i - wiiséng) are members of the monastic community of the Shaolin
Temple who are devoted to the preservation, development and representation of the Shao-
lin martial arts, both in China and internationally. This group consists of both lay Bud-
dhist and fully ordained monks. Religious monks (14 - héshang) are the members of the
monastic community who are fully ordained and have specific duties in the Temple, which
are related to religious affairs and organization of daily monastic life. Some of the religious
monks have in the past belonged to the warrior monk group, but today practice martial arts
in their free time. There are no foreign monks residing in the Shaolin Temple. Neskovi¢
2020, 2021.

13 The clan system was introduced by the Abbot Shi Fuyu (1203-1275) based on Confucian
rules on clan genealogy. Lu 2001.
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Yuan Dynasty (1271-1368), and are currently formulated and regulated by
the Buddhist Association of China!. Each Hall has its own internal hierarchy.
Daily affairs of the Temple are handled by the deacons (13 zhishi), who are
chosen according to seniority, work abilities, progress in Buddhist cultivation
and personal affinities. Due to the Temple’s vast array of cultural activities other
offices were introduced to assist in daily affairs, such as Warrior Monk Office,
Office for International Affairs and Office for Digital Affairs.

The ordinary activities of daily Temple life comprise management of its
internal and external affairs, religious ceremonies and Chan self-cultivation
practices. The monastic discipline (7{/%, jiell) in the Chan Buddhist temples
in China (M\#kCénglin) is based on the rules the roots of which can be traced
to the Vinaya traditions (Yifa 2002). The day starts with the morning prayer
(¥R zioke) at five in the morning. Breakfast (6:00 am) and lunch (11:30 am)
are part of collective rituals and start with ritual chanting. Dinner is self-service
(5:30 pm) and it does not involve ritual proceedings!®. All ordained monks
are supposed to be present both at the ceremonial meals and the morning and
evening chanting. Exceptions are made when urgent responsibilities do not
allow monks to attend. Other religious ceremonies are held on auspicious dates
(1* and 15™ day of each lunar month, Bathing Buddha Birthday, Water and
Land Festival, Mid-Autumn Festival, Spring Festival, etc.). The ceremonies are
performed by monks educated in official Buddhist Academies and trained in
the Temple under supervision of their elders.

The organization of everyday life in Shaolin is characterized by a complex
relationship between the monastic discipline and freedom of spiritual practice
based on personal affinities and preferences. Apart from the formal obligations
within the community and out of the need for orderly functioning of any Chan
Buddhist temple, the monks devote a substantial part of their time to religious
practice and study of particular domains of the Shaolin cultural heritage,
such as the sitting meditation, religious ceremonies, reciting classics, martial
arts, medicine, and calligraphy. The self-cultivation in Shaolin is supposed
to be exercised through particular religious practices, but also as part of the
everyday life, that is, through the daily activities and engagements — from job
responsibilities to proper nourishment and rest. Due to the traditional master-
disciple relationship!® the self-cultivation practice is defined on individual
level, according to the preference of the disciple and under continual guidance
of the master. The monks spend most of their time within the Temple walls.

14  On the relationship between the state and the Buddhist community in China, see Neskovi¢
2017.

15 In the Theravada Buddhist tradition, the monks did not eat after noon, a rule that was
abandoned in Mahayana Buddhism.

16 An ordained monk can take on his own disciples, with the approval from his master, after
ten years of monastic life (Master YY, interview by author, winter 2019). During fieldwork I
noticed that most of the teaching process between a master and his disciple is done casually,
over tea.
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The time they spend outside the Temple is mostly due to administrative affairs.
They visit their families at most once a year.

Shaolin Temple is also very active in organizing cultural, educational
and academic activities. The Abbot has already published numerous books
(including four in English)!” on different aspects of the Shaolin tangible and
intangible cultural heritage and supports related academic research. Monks
with academic affinities are sent to renowned Buddhist academies across China.
The Temple publishes journal series, called Dew of Chan, which discusses
contemporary application of Chan Buddhist teachings. Thanks to the library
and the Scripture Hall, besides ancient scriptures, monks have the opportunity
to study classic and contemporary Buddhist literature. Chan Pharmaceutical
Bureau offers training in traditional Chinese medicine enriched with the Chan
approach to health and well-being. The Incense Hall serves for small-scale
production of customized incense with health benefits. Nevertheless, the aspect
of the Temple life which has been most popularized internationally is Shaolin
kung fuld, i.e., Chan martial arts. The warrior monk team, comprising both lay
Buddhists and ordained monks residing in a separate hall within the monastic
complex, popularizes the Temple’s intangible cultural heritage through world-
wide artistic performances. Also, in cooperation with Henan provincial and
Dengfeng county government, Henan University Martial Arts Department and
martial arts School of Friendship, the Temple leadership standardized Shaolin
Kung Fu theory and practice and organized ,Duan-Pin” training consisting
of 18 levels of proficiency. Apart from numerous charity projects realized in
cooperation with the Henan Charity Foundation, since 2004, the monastery
has also established the Shaolin Charity School (ZC#RZE%/F%E Shaolin ciyou
yuan) in Dengfeng. This school educates orphans, who after finishing their
secondary school have the opportunity to integrate into the Shaolin community.
According to their interests and performance abilities, they proceed with higher
education, become part of a warrior monk team, study and work in the Shaolin
Pharmaceutical Bureau, or choose to follow the path of monasticism. If none of
the previous options interest them, the monastery tries to help them find a job
outside the monastery environment.

Finally, the core of Shaolin daily life is the Chan sitting meditation (444
zu0 Chan). The preservation of this tradition in its founding place is the Temple’s
most important religious activity which justifies its immense contribution to
the Buddhist community worldwide. A group of monks who live in the Chan
Hall have as their main responsibility intense daily meditation. They live and
eat separately from the rest of the community, have almost no contact with
the society outside of the Temple gate, and devote their lives to self-cultivation
through sitting meditation.

17 More info on Shaolin Temple’s publications may be found at http://www.shaolin.org.cn/
news/217/227/233-1.html
18  The topic of Shaolin kung fu will be treated in detail in a separate monograph.
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The internal and external circulation of the community is relatively high.
By internal circulation I refer to the dynamics of the Temple’s organizational
structure. Exemplary members of the community have the opportunity to be
part of the management leadership of different departments and offices in the
Temple and to rise in the organizational hierarchy. Every year, on the 15" day of
the first month of the lunar calendar, which is celebrated as the Lantern Festival,
the Temple holds a ceremony at which the changes in hierarchical positions
and work assignments of monks are announced. By external circulation, I
primarily refer to the important influx of new community members (warrior-
monks choosing the monastic path, graduates from Buddhist colleges,
ordination ceremony candidates in the Temple that come every three years,
etc.), and a temporary or permanent outflow of existing members (allocation
of responsibility in Shaolin sub-temples, study in Buddhist or other colleges,
leaving the Temple for secular life, etc.).

Changes in the everyday life in
the Shaolin Temple during quarantine

The previous description of Shaolin daily life aimed to portray the
multilayered activities of this religious institution. At the same time the Temple
preserves its ancient intangible traditions that constitute the core of religious life
and engages in intense interaction with a wide variety of national educational
and cultural institutions. The text that follows reveals how the Temple
functioned as a closed community during the epidemic and which necessary
changes it introduced to cope with the considerably reduced interaction with
the outside world.

This case study of Shaolin shows how a religious community applied the
Covid-19 epidemic prevention policies of the government, while at the same
time introducing and carrying out self-organized initiatives both within the
community and through charity work.

Due to the provincial government decision that all scenic areas must
be closed to the public, the entrance into the whole Songshan Scenic Area
was guarded by the county officers. The Temple gates were also locked and
guarded by monks with no one allowed to enter or exit. In applying the
national prevention measures against the Covid-19 epidemic, the Shaolin’s
leadership introduced radical changes in the organization of daily life of its
community. Even though the monastic community members were not leaving
the Temple, their temperatures were checked every day. As is the case with
all other monasteries in China (Nan 2020), Shaolin was required to provide
regular reports on the epidemic to the local authorities. Besides the stock of
food supplies sufficient to feed the community for a year, the Temple leadership
organized delivery of necessary fresh food, such as vegetables and fruits. If a
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community member had a specific request for food or medicine, the delivery
was arranged by the Temple management.

During the quarantine period in the Shaolin Temple there was no trace
of the cheerful atmosphere with carefree tourists, curious Buddhist devotees
and busy monks hurrying through the temple courtyards. Silence prevailed.
Everyone was waiting to be certain that no one in the community had been
contaminated and expecting to receive further notice of the quarantine end.
In the beginning, the community underestimated the rapid spread of the virus
and its effects, and thought the quarantine would be over in a few weeks.
This was a time of silence but not of tranquility, since the situation in the rest
of China and subsequently in the whole world was escalating. The Temple
leadership provided the community with the news and updates, reminding
them of the seriousness of the situation and the importance of isolation as a
means of protection. National and social media provided constant updates on
the situation as well.

Under the Abbot’s direction, the medical staff of the pharmacy quickly
set up a task force for prevention and control of the novel corona virus
epidemic. Following special guidelines for the general public under risk of
infection, issued by the central government, the Venerable Abbot Shi Yongxin
issued a Temple epidemic prevention and control manual, and established the
management procedures for the whole community under quarantine. These
rules required a redistribution of responsibilities among the community. The
religious and organizational hierarchy remained intact, but the character
of a certain number of jobs changed completely. The Guest Reception Hall
originally hosting visitors and Buddhist devotees, government officials and
tourists turned its focus entirely towards the implementation and control of the
new rules of discipline. The focus was on disinfecting!® the Temple facilities
and maintaining strict hygiene, updating community members’ health records,
providing for basic daily needs and coordinating between departments with
minimum of social encounter.

To give an example, the nourishment of the whole community required
coordination between the kitchen, where the food was prepared and served,
the pharmacy which provided special recipes with boosting immunity herbs,
the warrior monks who served food, and the team responsible for disinfection
(recruited from the Guest Reception Hall). The staff of the Guest Reception
Hall turned their focus primarily towards the implementation and control
of the hygiene. Prior to the epidemic an external company was in charge of
maintaining the hygiene of the whole Songshan Scenic Area. Since during
quarantine, no one was allowed entrance, monks distributed the cleaning
work amongst themselves. Monks took turns in cleaning the common space.
Private space hygiene was also controlled. The warrior monks, who are among

19  The Temple space was disinfected with 75 % alcohol and tricolored effervescent tablets as
well by periodic UV irradiation.
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the youngest members of the community, share rooms with four to eight beds,
while ordained monks sometimes have individual rooms or at most share their
private space with three other monks. At the same time, the External Affairs
Office (#MPkHiwailidncha) staff, who were at ordinary times coordinating
Temple’s educational and cultural projects in China and abroad, now took
upon themselves communication with the international community of Shaolin
disciples to organize charity donations. Various other Buddhist monasteries
across China have also contributed by donating financial and medical resources.
The monastic community also facilitated Dharma services dedicated to the
worship of Yaoshi 6 (24ffif#li), commonly known as the Medicine Buddha or
Healing Buddha, while praying for the well-being of the affected individuals
(Nan 2020). As noted by Ashiwa and Wank (2020), in Buddhism, illness is
regarded as one of the four fundamental forms of suffering intrinsic to sentient
existence, alongside birth, aging, and death. Within the Chinese context, there
is a pervasive and longstanding belief that Buddhist doctrines and practices
possess the capacity to alleviate illness and avert calamities.

During the quarantine, I noted several occasions in which a community
member felt ill. Each time the person was immediately isolated and all
individuals who were in touch with the potentially infected person had to
keep their distance from others until the medical investigation showed that he
was not infected by Covid-19. The Temple’s Pharmaceutical Bureau staff used
astragalus (3 1<, Hudngqi), windproof ([j X, Fangféng), honeysuckle (%R
¢, Jinyinhua), forsythia (i%5#, Lidnqido), and other Chinese medicinal herbs
to boost the health of all community members and prevent contamination.
These herbs were boiled in water and served in a big pot in the dining hall for
all to drink. This medicine is supposed to ,supplement the qi (<), clear the

heat, and detoxify the body to prevent the virus invasion”2.

All collective activities in the Temple, including the religious ones were
cancelled and everyone was directed to turn towards self-cultivation. The
auspicious dates ceremonies, the morning and evening chanting in the Mahavira
Hall (K5 & Daxiongbao dian), and the chanting before the morning and
noon meal proceeded with only the ritual performers present. The community
members were instructed to chant sutras, read books, and meditate individually
in their own residence rooms (% /7, lidofang). The warrior monks proceeded
with their training after about two weeks of quarantine, when it was evident
that no one in the community was infected. The trainings were nevertheless
held outdoors. The senior warrior monks would take care of the discipline of
the younger accentuating the need for impeccable hygiene. Rooms had to be
cleaned and checked on daily basis before the trainings.

With no tourists present and no external affairs to attend to, the monks
had more space and time for leisure activities, study, training and individual
spiritual practice. Face-to-face interaction and social life were almost inexistant

20 Master YW, WeChat interview by author, July 6% 2021.
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during the first few weeks. The Temple leadership, coordinated by the Abbot’s
office (which included the Abbot and the deacons), collaborated with the
medical task force and communicated all the important information through
WeChat messaging. The only socialization possible was between the monks
who shared rooms and courtyards. The February weather was still cold, so
it was not pleasant to spend time outside since catching a cold could cause
problems for the whole community. The monks felt that since the Temple
complex accommodated a large-scale community in limited space, isolation
and health nurturing were crucial for preserving the community.

The Temple leadership had its own initiatives which were formalized
along the way. These were, for example, creating a Temple-specific prevention
and protection manual, redistributing jobs and praying, and organizing
charity donations for severely endangered areas in China and abroad. In my
observation, as may be expected, the everyday life of the monks who actively
participated in organizing the Temple daily affairs changed the most while the
meditation monks’ life changed the least.

After a few weeks in quarantine, when it became clear that no one in
the Temple community was infected, the atmosphere relaxed a little because
the community members felt safe with practically no risk of contamination.
During the whole quarantine there was not a single case of infection. When in
the end of February 2020, the Chinese authorities announced a decline in the
numbers of new cases and fatal outcomes, the confidence in the effectiveness
of the national prevention and control measures grew?!, the atmosphere in the
Temple became even less tense.

In my view, the Temple leaderships main objectives were: to protect the
community, to allow its members safe and peaceful religious life, to raise
donations for the endangered population, initially in China and then worldwide,
and finally to proceed with the Shaolin cultural and educational projects. The
charity work was achieved by collecting donations and sending protective
medical material to severely endangered areas. Despite government embargoes,
flight suspensions and logistic difficulties, from January to May 2020, the
Temple, its five branch temples and 15 foreign Shaolin cultural centers, donated
29 containers, containing 1.18 million pieces of certified medical protective
equipment to hospitals in severely affected areas in China and abroad. The
donations were valued at CNY 1.804 million, excluding international and
domestic fees.?

Besides fulfilling basic daily needs and duties centered around prevention
and protection practices, all daily activity of the monastic community was
low key and informal. The monks described their free-time daily activities to

21 On 24 March 2020, Li Keqiang, the Premier of China, announced a proximate restora-
tion of ,,the normal economic and social order” on Consumer News and Business Channel
(CNBC), China to Lift Lockdown on Wuhan, the Epicenter of its Coronavirus Outbreak.

22 Shi Yongxin, February 4™ 2021. Online Conference for the occasion of the celebration of
the Chinese Small Year.
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be the following: worshipping Buddha, chanting sutras, reading books, and
practicing kung fu. Master YQ?* remarked that, even though the collective
activities stopped, the religious practice was not under serious impact because
»the monks are self-disciplined and thus a closed life is not difficult for us”.
Master YR?* explained that because a monK’s life is always very ordered, he did
not have a particular feeling of being in a quarantine or being affected by the
isolation. A number of monks used their free time to concentrate on hobbies,
such as photography. Master YG?°, the head of the Temple library, said that he
became accustomed to the new situation and began to deeply appreciate the
quiet and orderly life during the isolation.

The Temple lost its capacity to host not only tourists and martial arts
admirers, but most importantly Buddhist devotees. Its function as a public
religious institution answering the needs of the wide Chinese and international
Buddhist community was suspended. Nevertheless, the emptiness of space and
time opened new opportunities for monks, created a stronger cohesion among
the community members and facilitated open, self-organized educational
practices. The activities once ,hidden” in the private monastic chambers such
as conversations, knowledge transmission and different kinds of Chan practice
were now extended through time and space. Due to the highly infections and
yet insufficiently investigated nature of Covid-19, it was safer to communicate
outdoors. As spring came along the courtyards became centers of activity and
social interaction. The monks took leisurely strolls in the afternoon, or walked
in groups after the meals making rounds within the walls. Especially in the
morning, one could often spot a monk sitting alone in one of the courtyards,
enjoying the colorful Temple architecture, reading poetry or admiring
blossoming trees. Apart from leisurely conversations, the younger warrior
monks, monastic novices (¥}95% shami) and newly ordained monks could
invest time in acquiring new skills. Simply put, everyone had more time on
their hands. The disciples were keener to learn and the masters more prone to
teach. Learning did not only happen through the master-disciple relationship,
but between monks of the same generation (.5 xiongdi). The administration
and the guest reception offices, the library, and courtyards became spaces
for communal knowledge making (Ingold 2013, 110). Some were studying
Buddhist classics, others practicing calligraphy, while a large number learned
to chant new sutras and revised their understanding of the old ones. The study
was enhanced by the Temple leadership’s decision to host Shaolin culture exams
for the whole community. The youngest among the warrior monks had culture
classes (3L ¥R wénke) on daily basis. The evening training would start only after
each student fulfilled his learning tasks for the day. Besides learning about the
Temple tangible and intangible cultural heritage, they were supposed to learn

23 Master YQ, WeChat interview with author, July 6™ 2021.
24 Master YR, WeChat interview with author, July 8" 2021.
25  Master YG, WeChat interview with author, July 10* 2021.
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the Heart Sutra («(>% Xin Jing) and the Mantra of Great Compassion (K35 5T
Dabéi Zhou) by heart.

The martial arts practice, in its various forms, became more visible. All
generations of monks could be seen doing health-oriented exercise (F%£&f
1)) yingshéngong), fast walking, jogging, practicing bare hand forms?® or
weapon forms. For example, a middle-aged monk who after his martial arts
performance career within the Temple chose to become an ordained monk and
to take part in the organization of religious ceremonies, decided to learn an
ancient sword (& jian) form. His master instructed him at different times of
the day, in a quiet spot of the courtyard in which I stayed. After a fortnight,
when the disciple learned all the movements, he was left to practice by himself.
From time to time, the master would come and check on the progress and give
additional instructions.

Old Shaolin practices were explored both from library books and through
advice and instruction from senior monks. In one of the courtyards monks
organized Chan archery practice (17 chdngong). The target was placed on
a movable wooden board covered with strong sponge-like protective cover.
There were only a few bows within the community, so each enthusiast would
bring his own or would have to borrow it. Ten to twenty monks were practicing
actively on a daily basis —— usually before the noon meal, while others would
cheerfully observe, inquire and comment. As the quarantine went on, I felt
changes in my own interaction with the monastic community. Instead of mostly
having to organize my research investigation by asking somewhat formalized
permission from the Office for Foreign Affairs, or the Temple leadership,
now the monks were more open to spontaneous conversations and informal
interviews. Reflecting on the five-month quarantine experience in Shaolin a
year later, the monks’ general conclusion was that even though the epidemic
brought inconveniences and challenges to their daily life, thanks to the decisive
measures of the government and the organization of the Temple leadership, the
community felt protected. The main challenges for each individual included
discovering their ideal life in isolation and cultivating harmonious and peaceful
coexistence within the Temple community.

Discussion

The role of social trust and its manifestations

The pandemic has prompted academic discourse that focuses on citizens’
satisfaction with governmental crisis management, pinpointing various factors
that contribute to elevated levels of trust in the Chinese state among its citizenry

26 The term form (E% taolu) here refers to a defined sequence of movement, and is con-
sidered to be a unit of practice containing all essential elements of a particular defensive-
offensive style of Shaolin martial arts.
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(Liu and Watson Raine 2016). As highlighted by Risti¢ et al. (2020), trust serves
as an instrumental social factor for mitigating risks and emergencies. It not
only enriches the social capital of a community during crises but also reinforces
both individual and collective resilience in facing them (Siegrist and Zingg
2014). Fukuyama (2020) argues that the success in fighting the epidemic does
not depend as much on the type of regime, as it does on the state’s capacity
to provide adequate resources and instill trust in the government (Zhao and
Wu 2020, 782). Yang et al. (2021, 1-2) believe that the health crises enhanced
the citizens’ trust in the government due to the fact that ,the nationalist and
populist backlash against the regime’s foreign and domestic critics helped turn
the public opinion around in its favor”. He states that the strategy of the Chinese
officials and diplomats against the negative criticisms of the international
community was actually oriented towards the domestic audience. Along the
similar strain, Sier argues that the Chinese state treated this crisis as a unique
opportunity to prove the superiority of its political system on a global stage
(Sier 2021, 295). Nevertheless, taking into account a wider socio-economic and
cultural perspective, Cary Wu et al. (2021, 4-5) propose three main reasons
for the citizens’ high level of satisfaction with the central government. The first
reason concerns the influence ,manufactured by authoritarian dissemination
of propaganda” The second is based on the fact that the organization of the
Chinese state is grounded in Confucian teachings and reflects traditional
Chinese values such as hierarchy, collectivism and paternalism. Finally, the
remarkable growth of the ,,Chinese economy and strong political performance”
in the past decades is primarily attributed to the work of the central government.

Now, I will revisit the first question this article addresses, which is: What
role did social trust play in facilitating the successful local implementation
of government measures, and how did this trust manifest itself within the
monastic community of the Shaolin Temple? In addressing the multifaceted
issue of social trust, I explore various dimensions, including intrapersonal trust
among community members, as well as the community’s trust in the monastic
leadership. These aspects provide a comprehensive understanding of how social
trust operates on different scales within the community context. The leadership
of the Shaolin Temple closely collaborated with the provincial government on
health measures during the whole time of the pandemic. The Abbot of the
Shaolin Temple is both a political and religious figure. Serving as the deputy
of the People’s Congress of China in four consecutive terms (1998-2013), as
well as being the Chairman of the Henan Province Buddhist Association and
the Vice-Chairman of the Buddhist Association of China, have put him in the
position to strengthen the autonomy of the Buddhist communities, but in a way
that generally does not confront the state politics. The Abbot harmonizes the
interests of the monastic community and the state — on one hand by building
the relationship of cooperation with the local government, and on the other by
representing the interests of the religious community in the National People’s
Congress. In the case of Shaolin Temple, the local authorities succeeded in
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staying close to the people during the epidemic and building a cooperative
relationship with the institutions that represent the grassroots society. This
reflects one of the Party’s ,three fine styles of conduct™ to maintain close
ties with the people?’. 1 argue that social trust within the Shaolin Temple is
facilitated by a multi-layered relationship among the temple leadership, the
monastic community, and the government. This intricate web of trust becomes
apparent through several mechanisms: First, institutional trust is reinforced by
the Abbot’s dual roles as both a religious and political leader, providing a stable
basis for trust. Second, grassroots engagement is highlighted by the Temple’s
cooperative relationship with the provincial government during the pandemic,
demonstrating alignment with broader governmental strategies to maintain
close community ties. Third, layered trust is nurtured by the Abbot’s capacity
to balance the interests of the monastic community with state politics, creating
a stable social pyramid of trust. Fourth, a cooperative governance model is
evident in the leadership’s willingness to work closely with governmental bodies,
reinforcing trust through effective crisis management. Lastly, the preservation
of the community’s spiritual ethos, even amidst complex political conditions,
bolsters trust by signaling that core values will be upheld. In summary, this
complex interplay of institutional roles, grassroots engagement, and layered
trust mechanisms enables the successful local implementation of government
health and safety measures, particularly in times of crisis like the Covid-19
pandemic. This multifaceted structure of trust not only ensures effective
governance but also contributes to the preservation and continuation of the
community’s religious life.

The concept of trust more manifested on a daily basis in several nuanced
ways that helped the community navigate the period of quarantine. The temple
leadership rigorously applied government prevention policies while innovating
with self-organized initiatives, like creating a temple-specific manual for
epidemic prevention and redistributing community responsibilities. Trust
was evident in the community’s compliance with new protocols, such as daily
temperature checks, even when they were not venturing outside the temple.
The Pharmacy’s quick formulation of medicinal herbal infusions, believed to
strengthen the immune system, was another example of the community placing
trust in both traditional Shaolin wisdom and modern medical guidance. The
complex logistics of nourishing the community—from kitchen preparations
to herbal supplements—operated smoothly, indicating adequate coordination
among various departments, including the Guest Reception Hall staff who
took on new roles like hygiene control. Moreover, warrior monks, who are
typically younger members, were entrusted with food serving and, later,
resumed their training outdoors under supervision, highlighting a multi-
layered trust: trust in their discipline, trust in the effectiveness of quarantine

27  The remaining two are combining theory with practice, and conducting criticism and self-
criticism. https://www.chinadaily.com.cn/china/19thcpcnationalcongress/2010-10/15/con-
tent_29714532.htm
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measures within the temple, and trust in the seniors who mentored them on
daily basis. As the quarantine prolonged, social activities gradually increased,
but within cautiously designed boundaries. The courtyards became communal
spaces, the monks took leisurely strolls, shared insights on changing daily life
circumstances, and even taught each other new skills like archery or chanting
new sutras. This was not just about filling time but represented a sort of trust in
the shared meaning of daily life and the efficacy of shared practices to bolster
individual and communal well-being. Even though the temple had to close its
doors to the public, thus suspending its broader social and religious functions,
the internal community found new avenues for deepening their spiritual and
social lives, relying on a shared understanding that they could navigate this
crisis cohesively. Trust was also apparent in how quickly individuals were
isolated if they showed symptoms and how the rest of the community adhered
to safety protocols pending medical clearance, relying on the medical staff’s
expertise and the leadership’s crisis management. Interestingly, despite the
initially underestimated duration and impact of the virus, the community’s
trust in both the temple leadership and governmental measures increased as no
infections occurred and national statistics improved.

The charity efforts, coordinated by the External Affairs Office, and the
participation of community members in donations also shows that the temple
was trusted as a global actor capable of significant humanitarian contribution,
even in times of internal crisis. This multifaceted trust, woven into the daily
activities and long-standing relationships within the temple, appears to have
played a critical role in helping the community adapt, survive, and even thrive
under the challenges posed by the pandemic. I contend that the community’s
trust in the monastic leadership’s capacity to maintain safety enabled members
to direct their practical consciousness and human agency toward preserving
the shared religious meaning that is foundational to their communal life. This
focus illustrates the very essence of resilience within any religious community.

Grassroots responses and governance:
Understanding temple community adaptations amid health crises

The existing literature on the collaboration between various levels of
government and grassroots society in implementing anti-epidemic measures
offers valuable context for understanding how the practical consciousness and
agency of local community members gave rise to self-initiatives and adaptations
of national strategies amid disruptions to daily life. Additionally, this literature
offers a framework for understanding the context in which the temple’s
initiatives intersect with broader sociocultural and governance landscapes.

The determination of the micro and macro structures in everyday life
as mutually pervading, offered by Spasi¢ (2004), has helped me analyse
the relationship between the daily life in Shaolin and the principal actions
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undertaken by the Chinese government and the wider society in fighting
the epidemic. The interplay between micro and macro structures provides a
nuanced understanding of how different actors—including individual monks,
monastic leadership, and the Chinese government—respond to health crises.
China’s government, acting as a macro-structural entity, implemented policies
such as mandatory quarantine in scenic areas, which directly affected the
dynamics of daily life at the Shaolin Temple, considered a micro-structure. In
adapting to these new conditions, the Temple’s leadership assumed a macro-
structural role by reconfiguring the daily routines of the monastic community,
thereby recasting individual members into micro-structural elements. On
another note, individual monks not only contributed through their charity
work and religious devotion aimed at public safety in China and globally but
also initiated new routinized practices that maintained the shared narrative
of religious life. This exemplifies how a network of micro-structures can
collectively operate at a macro level.

While Ning et al. (2020, 2) conceive the government and social contributions
as separate, Zhao and Wu (2020) analyze the Chinese fight against the epidemic
as a collaboration of the government and citizens. These authors explain
that the citizen-government co-production was realized through residential
committees within communities, as well as informal (nongovernmental
NGOs) and formal (self-organized) channels. Apart from the local government
offices of the Chinese Communist Party, grassroots branches also served
as a medium for implementing central prevention and control measures in
local communities (Mittelstaedt 2021). The central government also used the
social media to ,mobilize citizens and non-profit organizations to support
the government response and recovery efforts” (Li et al. 2020, 703; Miao et al.
2020). Nevertheless, the appropriate enforcement of the prevention measures
would be impossible without voluntary cooperation of citizens.

The ties between the government and the self-organized grassroot entities
are presented rather transparently in Cheng et al. (2020) case study on residential
committees in Beijing and Wuhan. The authors argue that even though the
committees were self-organized entities, with no formal administrative power,
in case of the epidemic, they were funded and supervised by the governments.
This clearly shows that the grassroot initiatives were coordinated with the
government epidemic policies in managing local communities (Cheng et
al. 2020, 869-871). Miao et al. (2020) argue that this health crisis brought to
the surface ,the value of collaboration among local citizens and civil society
including community-based groups, and regional governments to fill the gaps
in public services”. The authors describe the crucial role of volunteers in a swift
and efficient reaction to providing local, community support. They were well
acquainted with ,,the local norms, relationships, and dialects”, thus, facilitating
collaboration between different levels of government and grassroots society.
This kind of action fills the gaps created by larger scale actors who are fairly
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slower and more rigid due to bureaucratic procedures. For example, a number
of government-organized NGOs were founded at the epidemic outbreak to help
allocate the necessary financial aid to medical institutions and citizens in need.
However, due to the bureaucratic procedures and their non-transparency to the
public, they were criticized by the wider public as being inefficient (Zhao and
Wu 2020, 780). As Cheng et al. case study of the Zhejiang province concludes,
the co-production between community-based organizations and the local
governments is dynamic and multi-stage.?8

Transitioning to the second question this paper addresses, it's worth noting
how the context within the Shaolin Temple community during the Covid-19
pandemic serves as a case study that provides insight into collaborative
dynamics between governmental entities and grassroots communities. In this
specific microcosm, practical consciousness and human agency manifested
in intricate and adaptive ways that align with Giddens’ theorization, thereby
offering insights into the nature of self-initiated grassroots activities in response
to disruptions of daily life. Practical consciousness, in this context, was primarily
directed towards the preservation of the religious essence of daily life. When
government measures ensured safety through strict quarantine protocols,
this created a situation where the main locus of efforts was pivoted towards
retaining the core aspects of monastic life—namely, religious practices, rituals,
and hierarchical structures. Temple leadership exemplified this by successfully
preserving the hierarchical structure and the functional aspects of most major
departments, while also adroitly redistributing work responsibilities among
those that became non-operational due to quarantine. Practical consciousness
was not just a leadership prerogative; it filtered down to individual monks. Once
it was confirmed that the community faced minimal risk of viral transmission
and was free from Covid-19 infections, monks engaged in informal outdoor
activities with added precautionary measures. These activities encompassed a
range of pursuits, from scholarly studies of Buddhist scriptures, Shaolin history,
and Traditional Chinese Medicine, to specialized skill development in martial
arts, archery, health-preservation exercises, and calligraphy, as well as leisure
activities such as walks, tea ceremonies, and games of Go. These were not
mere recreational pursuits but framed within the contours of Shaolin’s spiritual
ethics, thus serving as a form of everyday ,practical consciousness” Human
agency, on the other hand, was manifested in the community’s capacity to adapt
and innovate new routines in accordance with both government regulations
and Shaolin’s unique ontological propositions. Despite the constraints on social
activities imposed by the epidemic, monks manifested agency by engendering
new, routinized practices that were congruent with the Chan way of life, such
as walking in circles after meals, practicing archery, cleaning the temple space,

28 This means that these relationships were constantly changing from one phase of the epi-
demic to the other according to immediate needs of the communities in question. This is a
two-directional process. Cheng et al. 2020, 872.
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and gardening. These new practices did not disrupt but enriched the existing
religious narrative, serving as novel ,survival mechanisms,” to use Giddens’
term. They were spontaneously routinized and served dual purposes—aligning
with the governments health directives while preserving and even renewing
the Temple’s religious vitality. In summary, both practical consciousness
and human agency during the Covid-19 crisis served to intertwine the dual
tendencies of preservation and transformation, not as mutually exclusive but
as complementary forces. Practical consciousness facilitated the community’s
alignment with external health directives and its internal moral and religious
codes. Simultaneously, human agency permitted the community to adapt
dynamically, thereby preserving, and even enhancing, the integrity of its daily
religious life within this relatively closed setting.

Finally, we come to the third question: how do the daily rituals and out-
of-the routine actions?’, or ,,survival mechanisms’, within the Shaolin Temple
community serve as both anchors for ontological security and as adaptable
strategies in response to the disruptions caused by the Covid-19 pandemic?

Daily rituals and out-of-the-routine actions function as dual mechanisms
that negotiate ontological security and adaptability in the face of the Covid-19
disruptions. On one hand, daily rituals serve as anchors for ontological security,
providing the community with a sense of stability and predictability. Rituals
like chanting, martial arts practice, and sitting meditation facilitate a sense of
normality, routine and continuity. They act as grounding activities that, even
though performed individually or in small groups, maintain the collective
consciousness and shared sense of identity of the monastic community, thus
reinforcing a sense of belonging and spiritual alignment. These rituals operate
as ,,survival mechanisms’, i.e., as psychological and sociological tools that offer
comfort and mitigate the anxiety produced by the uncertain and ever-changing
external world, thereby promoting ontological security. On the other hand, out-
of-the-routine actions manifest as adaptable strategies that allow the community
to navigate the disruptions caused by the pandemic. When formal collective
rituals became untenable due to social distancing measures, the community
pivoted towards more individualized and smaller group activities. As previously
noted, monks initiated informal outdoor activities with added precautionary
measures, but also established new routines, which align well with the Chan
way of life. These adaptive strategies demonstrate the community’s capacity
for flexibility and innovation in the face of crisis. Such resilience is consonant
with the collective agency of community members to transform and enhance
daily life. In order to safeguard the community’s basic means of survival and
identity the Shaolin community established multiple mechanisms interfacing
with broader sociocultural and governance contexts. These were namely,

29  While Goffman (1967, 194; 1969; Jacobsen and Kristiansen 2015, 73) wrote about out-of-
the-routine, risky actions aiming to satisfy an individual want for entertainment or excite-
ment, the actions I write about, serve to counterbalance unexpected critical situations that
introduced disbalance in the routine in the first place.



Shaolin Temple in the midst of the Covid-19 pandemic | 97

multi-level governance interactions, alignment with government measures,
external collaborations for internal stability, community cohesion, narrative
continuity, intra-community relationships, and cultural preservation through
adaptation. The Shaolin Temple is characterized by a dual internal hierarchy
that includes both organizational and spiritual dimensions. Both vertical
internal structures complement broader sociocultural hierarchies, particularly
when seen through the lens of governance, and contribute. Additionally, as an
official religious institution regulated by the Buddhist Association of China,
it is subject to national and local health and safety measures. This complex
status involves a web of governance interactions across multiple levels, though
the specifics of these external interactions are beyond the scope of this study.
The Temple leaderships adept coordination with governmental agencies
during the Covid-19 crisis exemplifies a collaborative rather than adversarial
approach to governance. These close ties with the government enhance the
Temple’s ability to sustain its social standing and its core religious practices.
Collaborations with educational institutions and the government on issues
such as standardizing Shaolin martial arts and academic research®, as well
as national and international charity work, integrate the Temple into broader
societal frameworks during the health crises. This enables the Temple not only
to preserve its unique identity but also to make meaningful contributions to the
wider sociocultural landscape both domestically and internationally.

The communal emphasis on caring for elders and promptly addressing
internal conflicts reflects a broader cultural ethos that values collective well-
being over individual interests. The inherent nature of the religious community,
along with its specific rules and regulations, serves to facilitate intrapersonal
trust among its members. This trust, in turn, inspires an extra effort to sustain
a shared religious narrative even amid significant disruptions. Also, the dual
emphasis on social solidarity and trust has been instrumental in maintaining a
functional relationship between the monastic community and local governance,
effectively mitigating any potential for large-scale problems. Finally, the
Temple's flexibility in shifting from collective to individual religious practices,
as well as its creative adaptation to the crisis, illustrates a resilience grounded
in its spiritual and cultural traditions. These adaptations occurred within the
bounds of the Chan way of life, allowing the community to both preserve and
adapt its identity in relation to broader sociocultural norms. The daily life of
the Shaolin monks during the quarantine was reproduced on the axiological
determinations of the religious discipline, adapted to new social conditions
emerging from the State response to the health crisis. This paper concludes
that the adaptive flexibility in daily life routines, balancing between tendencies
to maintain and transform religious life, is inextricably tied to endeavors to
sustain a communal sense of identity. These foundational efforts are deeply
rooted in interpersonal trust and confidence in monastic leadership.

30 During one of our informal conversations the Abbot told me that he was working on mul-
tiple volumes of the Shaolin Temple history.
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Conclusion

The struggle between the processes of social and cultural reproduction
and transformation showed that when the transformation jeopardizes the
reproduction of the core of daily life, new mechanisms are needed to safeguard,
sustain, and promote the communities’ basic means of survival and identity
reproduction. Coming back to Giddens’s definition of ,critical situations”, I
conclude that the Shaolin monastic community’s embedded stances towards
religious life and practice did not undergo any radical change. The younger
generations of monks’ understanding of self-cultivation in daily life became
more informed about the importance of self-initiative. In other words, after a
tew weeks of isolation, the monks who did not have concrete responsibilities in
enforcing the anti-epidemic measures, were aware that they had a prolonged
period of free time on their hands. The monastic leadership did not officially
impose any particular activity, but rather the senior monks motivated their
disciples to use this time for study and practice. Finally, the ways of acting
within the Temple were different since the members did not have any direct
interaction with the non-Buddhist individuals, meaning that there was no
activity taking place outside the framework of the monastic rules. The status of
the members did not change since both organizational and spiritual hierarchy
were maintained. The community also managed to preserve its status due to
successful collaboration with the government and continuation of core religious
life. The social roles of monks underwent short-term changes since they were
unable to host public activities for Buddhist devotees. The individual roles of
some of the monks also changed during this time, switching from coordinating
the social and cultural activity of the Temple to enforcing the anti-epidemic
measures.

Shaolin Temple’s inherent relative isolation, monastic discipline and
sense of community eased adaptation to quarantine conditions. My research
suggests that daily activities were devoted to taking advantage of the secluded
way of life, which is something Chan monks ideally seek. This is tied to the
historic (but also ideal) image of a Chan Buddhist temple concealed ,deep
in the forest” (AA#K Conglin). Religious monks strive for a Chan life, which
means that the scope of their spiritual self-cultivation comprises not only the
~competent” (Bourdieu 2013/1977) Chan practice, such as sitting meditation,
religious rituals, and reciting classics, but also living Chan in all circumstances
and activities they are engaged in. The establishment of the particular forms of
religious practice, which comprise the set of tasks that connect the worldly life
with the spiritual realm, is not a purpose in itself, and can adapt to different
circumstances. Thus, while collective ritual ceremonies were on suspension,
the monks devoted themselves to individual Chan practice, to charity work,
as a collective act of Buddhist compassion, and to developing the educational
aspects of the Temple’s intangible cultural heritage.
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The monastic organizational hierarchy implies top-down management,
while spiritual hierarchy and the patrilinear discipleship lineage implies trust in
elders. Since the official measures were adapted to local epidemic situation all
around China, the monks believed that the Temple leadership would coordinate
with the local and provincial government for the community’s best protection.
Given this small community had a large number of elderly members (in my
estimation, at least 30 percent), the Temple leadership pleaded with the local
government to continue the community’s isolation as long as the critical
epidemic crisis persisted. Complete isolation was perceived as the safest way to
preserve the community.

During the quarantine no out-of-the-ordinary conflicts emerged within
the Shaolin monastic community. Also, in up-to-date empirical studies on
Chinese Buddhist temples, there is neither evidence of large-scale problems
within the local community, nor between the monastic community and the
local government. There are a number of possible explanations. First, in my
observation, the efforts to preserve the community contributed to its cohesion
and monks’ attentiveness towards each other. Second, the official narrative, that
is, national and local policies prioritized the well-being of the collective over
individual interest. Third, the imposed pandemic isolation caused minimal
disruption as the usual strict discipline in Buddhist temples allows large-scale
religious communities to live productively within limited space. These rules
of discipline deal with conflicts at their root. Inappropriate behavior inhibits
progress in both spiritual and organizational hierarchy and is, thus, avoided
by all community members. Shaolin Temple leadership enforces the rules
of monastic life strictly as a way to protect the community from criticism
attracted by its popularity and success in cultural promotion on both national
and international scale. Finally, the spiritual hierarchy facilitates the regulation
of appropriate conduct of the monks in that senior monks are responsible for
the behavior of their disciples. I believe this also explains why there was no
panic within the community at the outbreak of the virus. Since the scientific
reports on the virus presented scarce information on the character of the virus,
the community members trusted the competence of the Temple leadership to
protect them.

By the end of the quarantine, community members moved beyond mere
resilience to actively safeguard their collective sense of religious meaning
and communal life. Despite the disruptions, they persevered in weaving the
fabric of their shared daily narrative. Individual acts of maintaining religious
continuity and fostering communal cohesion not only upheld a sense of
purpose but also reasserted their collective identity as disciples of Shaolin
each day. This collective endeavor ensured that they continued to operate as
a unified community across hierarchical roles, work assignments, scholarly
pursuits, and leisure activities.
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Hram Saolin usred pandemije Kovida-19: Transformacija
svakodnevnog Zivota u kineskoj monaskoj zajednici

Apstrakt: Ovaj ¢lanak istrazuje kontinuitet i transformaciju koji su karakterisali sva-
kodnevni Zivot unutar hrama Saolin tokom pandemije Kovida-19 u Kini. Studija je
empirijski utemeljena na etnografskim podacima prikupljenim tokom terenskog istra-
Zivanja u trajanju od dve i po godine, koje je uklju¢ivalo period izbijanja epidemije i pe-
tomese¢ni karantin. Ova jedinstvena istrazivacka pozicija pruzila je uvide u adaptivne
mehanizme koji su omogucili zajednici da o¢uva sustinske aspekte svog religijskog Zi-
vota. Rad razmatra nacin na koji su, suocene sa socio-kulturnim transformacijama koje
ugrozavaju reprodukciju svakodnevnog Zivota, unutar zajednice inicirane nove strate-
gije i mehanizmi s ciljem o¢uvanja osnovnih sredstava za preZzivljavanje i reprodukciju
identiteta. Clanak dodatno isti¢e ulogu koju poverenje u monasko vodstvo ima u omo-
gucavanju ¢lanovima da usmere svoju prakti¢nu svest i delotvornost prema ocuvanju
zajednickog religijskog znacenja koje predstavlja temelj njihovog zajedni¢kog Zivota.

Kljuéne re¢i: Hram Saolin, Kovid-19, svakodnevni Zivot, upravljanje kriznim situaci-
jama, Kina
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EMOIINMOHAJIHUN JVUUCKYPC Y POMAHY
KPBABA KBbUTA KM IE TOPNU30OH

AncrpakT: Hanosesyjyhu ce Ha akTyenaH KibV>KeBHOHAYYHM AUCKYPC HEMAYKOT TOBOP-
HOT TIOAPYYja, KOju TeK KpajeM 20. 11 modeTKoM 21. Beka mounibe MHTEH3MBHO Jja ce 6aBu
Hpo6/IeMaTNKOM POJIHE U KBUP KHbVDKEBHOCTH, OBaj Pajl 3a IPeAMeT MMa IIPOHaTaKehe
Y aHa/M3y eMOIVOHATHOT JMCKypca MPefiCTaB/beHOr Y MMCMMUMa 63K § ayTOMUKTHB-
HOM pomaHy Kpseasa kwuia HeObHapHOT/HeOMHapHe ayTopa/ayTopke Kum me Jlopusom.
CMarpa ce [ia je penpe3eHTaTVBaH 3a aHANMM3Y He CaMo 300T CBOje KEbIDKeBHOYMETHIUKE
BpeiHOCTH, Kojy HoTBphyjy HajpereBaHTHUje KibJDKeBHe Harpaje Koje Cy My Jiofesbe-
He y Hemauxoj u IIBajiapckoj, Beh u 360r Tora 1mro aupexTHo ynyhyje Ha moctojehe
(emoumoHanHe) mpobneMe KBUP-0coba 1 faje MMITy/ICe 3a MOKYIIIAj TpasKera HIUXOBOT
pelliea y OKBMPY OBe aKTye/THe IPYIITBeHe MpobIeMaTyKe y 3eM/bU ¥ MIHOCTPAHCTBY. Y
IIPBOM JlelTy pajia ce IIPUCTYIUIIO AHATIU3M TIPOYKTUBHE ¥ KOHTEKCTYa/THE CTPaHe eMO-
IIVIOHA/THOT IMUCKYPCa, IOK Ce Y APYTOM Jiefy MOCTYNLMMA KBaTUTaTMBHE METOJO/IOTHje
HCTpaxKyje Be3a n3Mel)y eMOIMOHATHOT CBeTa KEbJKEBHOT TEKCTA U eMOLIVIOHA/THOT CBe-
Ta peLnujeHaTa U peunimjeHTKnba. Liwb paga jecte mpencraspabe (He)MoryhHOCTI
CaMOCIIO3Haje 1 caMocTabummsanyje ocoba Koje €y ,Apyradnje” off APYIMX Kao U yTHUILIAj
TEKCTa Ha pelieNMjeHTe U PEeIMINjeHTKIIbe Y HOITIely Ha IpOofy6/buBambe, HOTBphuBame
"/ IpoMeHy BpeHOCHMX cTaBoBa npema /I BTV +momynanujn.

Kibyune peun: KBUp KibVM>KEBHOCT, POJ, U TIOJI, AUCKYPC, eMOIuje, je3UK.

1. O emonyjama u poay: TeopujcKu GpyHIaMEHT

Y ayTo6uorpadckuM 1 ayTOPUKTUBHMM POMaHVMMa eMOILije M3pakeHe y
IbMIMa yBEK Cy II0B€3aHe Ca HEKOM MHCTAHIOM y KIbJDKEBHOM TeKcTy. Y Kp-
6a60j KrU3u Kao ayTOUKIUjY Ta NHCTAHIA je JA-mpunoBefay/uma Koju/koja
je MICTOBpEMEHO Kao INIaBHM MK MIEHTMYaH/Ha ca ayropom/koMm. Emonuje
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usHabeHe y ayTOUKTMBHUM TEeKCTOBMMA Ce TaKO ITyTeM MHTepHe (oKamsa-
I[Yje ¥ IpaMaTMYHOT MOJiyca IPUIIOBeAaba joul Bullle MHTeH3uBKpajy (Lovri¢
2012, 236). 3ato je HemMoryhe roBOpuTH O €MOLMOHATHOM JUKYPCY U Hbero-
BUM NCIIO/baBamyMa y OBOM POMaHY, a He foTahy ce merose pojHe OfH. KBUP
npob6emMaryke. Y 0OBOM MCTPa>KUBakby eMOLMOHATHA JMCKYPC Ce OJHOCK KaKo
Ha M3Ha/laXemhe eMOolyja Koje Cy MMIUIMLIMTHO M eKCIUIMIUTHO Cajp)KaHe Y
KIbJDKEBHOM TEKCTY, TAaKO M OHe MMIUIMIMTHO HaBoDeHe y m3sjaBama penm-
IMjeHaTa ¥ pelyyjeHTKuba. [IpoTaronncra/knma je HOHOMHapHa ocoba 6e3
la/bVIX POJHUX Objallliberba ¥ CAaCBUM OUYUITIE[IHO Ce OC/Iama Ha JlaHac Baxeha
MIUIIUbeRa 10 KOjUMa je Y HajMamy pyKy pop (gender) KyITYpHO Tj. coLMjamHO
TyMademe O6monomkor mnona (sex). OBo MUIIUbeRbE O COLMjaTHOM OfH. KYITYp-
HOM POJHOM MJEHTUTETY je Y HeMauyKOM aKaJeMCKOM AMCKYpcy npuxsaheHo
kao Baxehe 1 ymorpe6/paBa ce kao aHamuTmdka kareropuja (Kocyba 2022,
125). Cekcya/mHy HauMHM KMBOTA BUIIE HUCY CaMO IIpMBAaTHA CTBAap IIoje-
fuHIA, Beh cy MHOro BulIe: OHYM Cy CUMOOMMYKM, KYATYPHY, IIOTUTUYKU 11/
mu 6morpad)cKu eKCKIy3MBHM HAaYMHYU APYLUITBEHOT MOCTYIamkha 1 APYIITBe-
HMX CTPYKTypa KoOje MX 4MHe Heranujama. Y pOIHOj M KBUP IpoOreMaTiuu
ce ,paay O IPUIIAJHOCTH, NIPaBy Ha camooppehuBame, JbyCKUM IIpaBUMa U
JBYICKOM JOCTOjaHCTBY, O CTOOOAM, €T3UCTEHLUjX M O HUXOBOj CTPYKTYPU-
paHoj u crpykrypuuyhoj sa6paun” (Baar 2022, 75)!. Kwura [lyaut Barnep
Hesomwe ¢ pogom (Gender trouble) mojasmyje ce y CAJl Beh 1990. ropuwe,
aJ joUl yBeK IpeACTaB/ba jelHY Off HajyTULQjHUjUX CTYAMja HA TEMY POLHOT
u xBup ugeHrurera. OHa cmarpa fAa je pox mepdopMaTMBHA AUCKYypPCUBHA
KOHCTPYKIVja, @ MJAEHTUTET POfia KOHCTPyMIIe caMor cebe Kao ,MIeHTUTET
KOjU Ce HejaKo YCIIOCTaB/ba BPEMEHOM, YCTAaHOB/bEH Y CIIO/bAlllbeM IIPOCTOPY
ciaunu3osanum tonasmarwem uunosa” (Butler 2016, 233)2. Ho, 4ak je u mon
[IeTVIMIYHO YCIOCTaB/beHa KOHCTPYKIMja JUCKypca, TBPAM OHa y OpojHMM
¢unozodpckum nsnarawuma (Butler 2001, 2012, 2016). Cmarpajyhu ma poxgHo
onpeheHOM >XMBOTY Ha ITyT CTajy ,,Mi3BeCHe Hay4deHe ¥ HaCU/IHe IPeTIIOCTaBKe”
OHa ce 3aja)ke 3a Bpahame JICTUTMMHOCTM MambMHCKUM POIHVUM M IIOTHUM
npakcama (Butler 2016, 8).

»Y MepM y Kojoj poiHe HopMe (MAeamHU AuMOpGU3aM, XeTepoCeKCyaaHa
KOMIUVIEMEHTAPHOCT Te€JIa, MIA€aNN " IIpaBUjIa IIOJAECHE M HEIIOJAECHE MYIII-
KOCTU U JKEHCKOCTU, O] KOjI/[X MHOTI'U’ nquBajy Ha paCHMM KOJOBVIMA YMNCTO-
Te 1 TabynmMa Koju 61 Tpebao fa Ccrpede pacHO Melllarbe) YCTAHOB/BY]Y LITa
he ce mohu pasymern xao /pyncko, a mra He, mTa he ce ysetn y 063up xao
»CTBapHO', 4 LIITa He, OHe YCTAaHOBJbYjy OHTOJIOLIKO HOApyYje ¥ KojeM ce Te-
JIVIMa MOXX€ [JaTy JIETUTVIMAaH n3pas. Axo y HeBomu ¢ ponom HOCTOjI/[ HEKN
IIO3UTVMBHNM HOpPMATHBAaH 3a7laTak, OHOA je P€4 0 3aXTEBYy Aa C€ IETUTUMHOCT
IpOIIVPY M Ha TeJa Koja Ce CXBaTajy Kao JIa)KHA, HeCTBapHa M HepasyM/bU-
Ba’. (Butler 2016, 25).

1 Es geht um Zugehorigkeit(en), Selbstbestimmung, Menschenrechte und Menschenwiirde,
um Freiheit, um Existenz und die strukturierte und strukturierende Verwehrung derselben.
2 Kypsus je xopuinheH y OpurnHaaHOM TEKCTY.
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To mompasymeBa Jja 0 MamMHCKMM TpyllamMa MUCIMMO IIpe JJOHOIIEHa
3aK/by4aKa O IJMa, Ja MOKYIIaMOo Ja, Kako baTiep kake, IpOLIMPKUMO I107ba
moryhHocTi 3a pos. Huko ,,ko 361/pa pasyme LITa 3HAUM SKUBETH Y APYIUTBe-
HOM CBeTY Kao HeEIITO ,HeMoryhe”, HEUNT/bUBO, HEOCTBAPMBO, HECTBAPHO U
HesakoHuTo  (Butler 2016, 8) He 61 MOCTaB/ba0 HMUTalbe O KOPUCTYM TAKBOT
carleflaBama OBe aKTye/lHe U BaKHe ApyuITBeHe TeMe. CaBpeMeHe KBUD Te-
opuje 4ecTO y MOTIIYHOCTM HErMpajy IOCTojare OMOJIOLIKe pasimyke usMmeby
nonosa. Iuckpumunanyja JITBTV+oco6a He mpouctude m3 crpaxa, Beh us
Mpxme Kojy Hamehy 1uc (xetepo)-nmocrojehe nopme (Ewert 2020, 17). Inc-
cexcmsaM (L[MC-HOPMATMBHOCT WIM LMCIIONHM OMONOIM3aM) HOfe/bYje Temy
npu pobemwy ofpebennu non. Y oBoM HaMeTamwy 1ojia Blajia IpaBuiIo, Aa 0coba
Koja je pobena ca BynBMHOM Mopa jja Oyne >keHa, a OHa poleHa ca IeHNCOM
MyIIKapau. Amu jegHa ocoba, kaxke EBept, Mopa fja MMa IpaBo Ha HOJ KOju
cam/a 6upa, o koMe cam/a opydyje (Ewert 2020, 18).

2. O emonmjamMa 1 JUCKYypCY:
aHa/M3a eMOIIOHATHOT JUCKypCa Kao HayYHa MeTOMI0/Ioruja

Popna mpo6nemaruka 4uT/bMBA je V je3UKy, OGHOCHO Y JUCKYpCuMa, a
AMCKYP3UBHOCT Ce€ MOXKE IOCMATpaTy Kao jefHa Of LIeHTPaJTHUX KaTeropuja
3a Ipoy4aBame OffHOCca M3Mel)y KIVDKeBHUX TEKCTOBA M KYATYPHUX, KY/ITY-
POJIOIIKMX ¥ [IPyIITBEHMX (eHOMeHa. PasymeBamy M aHANIM3M KVKEBHMX
TeKCTOBa CBe delnhe ce NMPUCTYNa M3 NEPCIEKTUBE HUXOBOT IPOAYKTUBHOT
yuemha y guckypcuma. TpeHyTHa KibJKeBHOHAY4Ha IVICKYCHja HA OBOM IIOJbY
ce 3aCHMBA Ha II0jMy KY/IType KOji je OpMjeHTMCaH Ha MCINUTUBabe 3HaUeHa,
cuMboma u 3Hama y TekcToBuMa. Kako je KynTypa fOCTYIHA aHa/lIM3M caMo
IIPEKO TEKCTOBA, KIbJHKEBHOCT M 3HAYAjHY Y/IOTY Y AMHAMIYHMM JIUCKYPCHB-
HUM crctemuMa gpyursere camopedrexcnje (Hille/Schiedermair 2021, 131).
ITpenmeT aHanmu3e gUcKypca y ayTropuKTMBHOM poMany Kpsasa krwuia cy eMo-
IIVIOHA/THY JVICKYPC U HeTOBe IOAKATEeropyje eKCIVIMIIUTHO VIN VIMIUTMIIUTHO
U3pakeHe y TeKCTy. AHalM3a ce CIPOBOAY Yy BAHTEKCTYaTHOM U TEKCTYaTHOM
KOHTEKCTY pOfHe IpobieMaTike U mpobnemMaTuke mHAeHTUTeTa. OCHM KOH-
TeKCTYa/THUX OfIpENHNIIA, MaKiba he OMTU ycMepeHa M Ka YUTATauKOM JIOXKM-
B/bajy IPOYNTAHOT, KOju he OMTY MCIIMTAaH NOCTYNLIMMA KBaIUTAaTUBHE eMIIN-
pUjcKe MeTopmosnoruje, moppobHMje omucanuM y peny 5.1. OBuM mocrynumma
ce 04eKyje OfIf0BOP Ha TO Jla /I Cy OCTBAPEHU IIW/bEBU KOjU CY IIOCTAB/bEHU Y
MCTPaXMBalbY: TOKYIIAj Pa3oTKpMBama (He)MoryhHOCTM camocnosHaje u ca-
MocTabunusanuje ocoba Koje Cy ,Apyraumje” of APYTUX Kao U YTUIIAj TEKCTa
Ha pelMNMjeHTe VM PelMIjeHTKIIbe Y MOMIefly Ha MpoAy6/buBame, moTBphin-
Bame J/WIN IIPOMeHY BpeSHOCHMX cTaBoBa npema JITbTV+nonymannjn.

Anm mrra cy emonmje? V1 na nmu je moryhe na uM ce IpuOMVDKMMO ¥ aHAIM3U-
paMo ux Kao objekTBHO nocrojehe peHoMeHe? Y HOBMjMM KOTHUTMBHNM T€O-
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pujaMa 3acTyma ce MUILIbeHe fja Cy eMoLiuje AeTepMUHNINYh) cacTaBHY J1elIoBU
KOTHUTVBHIUX CTarba I Ipolieca. EMormje ¢y cacTaBHM €0 /bYACKOT KMBOTA, a je-
3MK HaM oMoryhaBa Jja U3pasuMo MHTEPHO 1 CYOjeKTUBHO HOXKVB/beHa ocehara
(Schwarz-Friesel 2007, 1). llIBap3-®pusen emonuje gedpuHMIIE KAO BUIIEAVIMEH-
3Uja/IHM KOMIUIEKC CBECHMX ¥ HECBECHUX HO)XKMB/baja 3HaMa, pelpe3eHTalyja,
mpoljeca U cTama. IbuxoBo akTuBMpame ynyhyje Ha BpefHOBamba HacTaaa Ha
OCHOBY CIO/bAIIBUX U YHYTPALIBUX JOXKUB/BajHUX KOMIIOHEHTI: eMOLIVIOHATI-
HOCT jeJHOT YOBEKa je IerOB MHTEPHM YHYTpALIbM CUCTEM KOjU MOXe Jla yTU-
e Ha Te/IeCHO, pep/IeKCUBHO (KOTHUTMBHO) U IICUXMYKO CTakbe Ha PasINIUTIM
HUBOVMa JoKuB/paBamwa (Schwarz-Friesel 2007, 148). Emonuje nonyT by6asuy,
MP>KIbe, CTpaxa, caocehama 11 pajocTu €y, Kao ¥ KOTHUTYBHE CIIOCOOHOCTH, Ay-
60ko ycabene y /pyackn opranusam. VICTOM jaurHOM Kao U MEHTaTHU MUCAOHU
HpolLiecH OHe YTUYy Ha fienama byau (Schwarz-Friesel 2007, 44).

»EMolLMje ycMepaBajy Hallle ITpoliece MULbeba U JEeN0Babha, NeTePMUHNITY
MHTEPIIPETALVjy U eBa/lyalyjy APYIVX BYAM U CUTYAL[ja, OAKIIABA]Y, OTe-
XKaBajy Wiy oHeMoryhaBajy Hallle CIO3HajHe TOKOBe ¥ MIMajy Be/IVKY yTUIIA]
Ha Haute nporece cehama. [...] Ako xohemo fa pasymeMo /bYACKY AYILY, aKO
xoheMo fa 06jacHMMO ersyCTelMjaTHy IT0N0Xaj Y0BeKa y COLujamHo obere-
KEHOM OKPY>KeIbY, IerOB CYOjeKTMBHY JJOXKUBIbAj M IETOBY Ja-CIIMKY, OHZIA
eMonyje urpajy omny4ayjyhy ynory. Yoek kao pasymHo 6uhe He Moxe fia ce
caryiefia caMO Ha OCHOBY CBOjUX KOTHUTMBHUX CIIOCOOHOCTM Kao IoceOHa
BpcTa, Beh ra kapakTepuiie u 6oraT cBeT ocehama Koju je caTKaH Off Hajpas-
mmuntujux emonyja. OHe My fiajy MoryhHOCT fia BOIM, IIaTH, /by TH C€, MP3H,
ouajaBa, Bepyje 1 Hayia ce” (Schwarz-Friesel 2007, 4)3.

[TpunukoM aHamM3e eMOIMOHATHNX IUCKYPCa Y KIbVDKeBHOCTH, CXBaheHmx
Kao TEKCTYaJIHe IIpe3eHTalllje eMOLMja y TEKCTOBMMA, K/byYHa Cy [Ba IATarba:

- nurame TekcryanHe (jesnuke) manndecranuje emonyjat n

- TNTake eMOLMOHA/NM3allyje YATATe/bKU ¥ 4YUTAOLA IPU YUTABY U
pasymeBamy tekcra (Schwarz-Friesel 2007, 213)°.

3 Csu IIpeBOAM KOje je cauMHIIIA ayTOpKa paja 6uhe HaBemeHy y GpycHOTaMa y OPUTHHATIY:

Emotionen steuern maf3geblich unsere Denk- und Handlungsprozesse, determinieren die
Interpretation und Evaluation von Mitmenschen und Situationen, erleichtern, erschweren
oder hemmen unsere Lernprozesse und haben auf unsere Erinnerungsprozesse einen er-
heblichen Einfluss [...]. Wenn wir die menschliche Seele verstehen wollen, wenn wir die
existentielle Stellung des Menschen in seiner sozial geprigten Umwelt, sein subjektives
Erleben und sein Selbstbild erkliren wollen, dann spielen Emotionen eine entscheidende
Rolle. Der Mensch, das vernunftbegabte Wesen, lasst sich nicht alein augrund seiner ko-
gnitiven Fdhigkeiten als besondere Spezies charakterisieren, sondern zeichnet sich durch
seine reichhaltige, von den verschiedensten Emotionen bestimmte Gefiihlswelt aus, die ihn
lieben, leiden, ziirnen, hassen, verzweifeln, glauben und hoffen lisst.

4 OBo nuTame ce OJHOCHU HAa HAYMHE jeSI/I‘{KI/IX, EKCIVTMIVITHO VI UMIUIVMIVUTHO NIPENCTAB/bEHUX
eMOLIVIOHA/THIX CTamba U Ipolleca y ,TeKCTyamHuM MaHudecranyjama emonyja” (Schwarz-
Friesel 2007, 213).

5  OBpe ce IOCTaB/ba MUTAbE, KOjU TEKCTYaMHN (EHOMEHM yTUYy HAa eMOLyje YMTaTe/ba 1
qyTaTe/bKY, IPY 4eMy He MOpa Aa Oyjie ped MCK/bY4IMBO O je3udkuM, Beh 1 o BaHTekcTya-
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CumoHe BMHKO pasiMKyje 4eTMpHM IO/ba Yy UCTPAKUBADY eMoLuja y
KIbJDKEBHUM TE€KCTOBUM:

- PementuBHa pasmarpama IpeHOIIEHa €MOLMja Ha 4YUTaTebKe MU
4YUTAOLlE,

- IlpopyktuBHa pasmaTpama, Koja ce 6aBe NMUTamMMa KOjy Y/IOTY CY
urpase eMolje ayTopa/ayTopKe IIpy Nucamby TEKCTa,

- TCKCTI/IHTepHa ITama n3paxaBama eMoqua n

- KoHrekcryanHa pasmarpama (yIora CBEYKYNHMX — KyITYPHUX
IVCKypca y HacTajamwy i y perennuju tekcra) (Vinko 2003, 31).

Y oBOM pajly y IpBOM Jle/ly ce pa3MaTpa INUTame KOHTEKCTya/lHe MaHU-
decranmje eMonyja Kao MOKYIIAj MIPOHA/NACKA T3B. TPAHMYHMX JMCKYCTaBa y
€MOIVIOHATHIM JIUCKYPCY KOja Cy OMTHO yTHIja/a Ha pa3Boj CAMOCBECTH jyHa-
Ka/Mme poMaHa. [paHMYHa CKYCTBa Ce y OBOM pajiy CXBaTajy Kao peHOMeHNn
KOjI IIPefiCTaB/bajy >Ke/by 3a ayTEeHTUTETOM, 3a IIpeBasiIaKeheM TPaHnLia, 32
eKCTPEeMHNM IIpOTUBYpeUehlMa CBAKOJZHEBHUIM M He OTPaHNYaBajy IojaM
eMolnyje Ha post hoc mporec: emounja Moxe ga Oyme, alu Huje YBEK caMo
peakiuja Ha TpaHMYHU JOXUB/Baj (Schwarz-Friesel 2007, 47, 48). Onucyjyhn
U TpeacraBpajyhu rpaHndyHe QeHOMeHe, KIVDKEBHM TEKCTOBYM CTBapajy
€MOIVIOHA/IHE JINCKYpPCe M IUXOBe pasauuure acnekrte. Y pomany Kpsasa
Ktouia Cy TO IIpe CBera CTpax, CTUJ U Npe3up IIpeMa COIICTBEHOj TeIeCHOCTH,
CEeKCYa/JIHOCT ¥ Hacu/be, HEKHOCT U JbybaB. [Ipyrm feo ucTpaxuBama je
nocseheH peLenTMBHUM pasMaTpamuMa YTUI@ja ¥ IIPEHOLIeHma eMolyja
(UKTVMBHOT CBeTa pOMaHa Ha YMTAOLE U YNTATe/bKe.

3. O pomany

Kunwm, rmaBHa jyHakuma/TTaBHM jyHaK je HeOMHapHa ocoba Koja ofrydyje
fla ce CyouM ca CBOjUM IIOPEK/IOM M Pa3oTKpuje IOpOANYHe TajHe, Hacmyhm-
BaHe y OJHOCY ca MajkoM u 6akoM — Mep u rpocmep. OH/a >xenm fa casHa
Oflak/ie TIOTMYe HeroBa/Ha TPAaHCCEKCYaTHOCT/HOHOMHAPHOCT, Te MeceluMa
MICTPaXKyje IPOPOAYHEe KOPeHe KOjy OCeXy Jak fio 13. Beka. Y carnefaBamy
TeHEeTCKOT IIOPeK/Ia ¥ OTKPMBaby HacTyhMBaHMX IIOPOAVIYHUX TajHM, TE Y M-
XOBOM je3VYKOM yoOnm4aBamy, OH/a odekyje jfa he mohm o kaxsor-taxsor
HOMUpera ca cCaMMuM/caMOM co60M — IIpe CBera ca TeoM / TeluMa Koje HOCH.
»Kemum ma nponahem jesuk Ha koM Mory Aa Te mmuram: Ie cy moju? XKemnm
f1a 3HaM, OflaKJ/le [0la3u OBO cpame y HamuM Benama” (I'Horizon 2022, 14)°.
JKencku mpeny cy HepeTko 611e 6yHTOBHUIIE, HeyaTe MajKe, e3bejke. Mymr-

HUM (peHOMeHVMa, KOj! 3a pelUNUjeHTe ¥ PEeUNIMjeHTKUIbe ITOCENY)Y jak eMOLMOHATHU
noteruujan (Schwarz-Friesel 2007, 213).

6 Ich mochte eine Sprache finden, in der ich dich fragen kann: ,Wo sind die Meinigen?” Ich
mochte wissen, wie diese Scheisse in unsere Adern kommt.
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Ke IIpeTKe Cy 3BajIi YPrpocCIep, IPOCIIep U Iep, alli e Y TeKCTY YCIOCTaB/bajy
Kao Mambe BXHIU — Ha TO yKasyje Beh oficycTBO cumbonmke y HasyuBuMa. He-
Kajia Cy MYIIKapIy OfTy4MBaIi O CBeMy LiTa ce joraha y mopopuiy, a ocum
IpyOMX pednm HepeTKO Cy M TYK/IM CBOje XKeHe. 3aTO HUCY HU 3aCTy>XWIN IO-
ceOHY MaXKiby IPOTarOHNCTE/KIbe OBe Ipude. Y MpPeTIIOC/Ie0j TeHepaIjn
je HecTaJsio MyIIKe arpeCMBHOCTH, Mep ¥ Ilep Cy OIu paBHOIIPAaBHY, MOXJA je
Mep, aKO TOBOPYIMO O YCTa/beHVM POIHMM 4YMHOBYIMA, BUIe O1Ia 1ep 1 obpa-
THO. Y KMMOBOM J1eTUICTBY Mep je 3a era 61aa Bpio 4ecto CHe>XXHa Kpasbli-
a. EbeHo mpeTBapame U3 HeXXHe MajKe y eMOTUBHO XIafHy CHeXXHY Kpa/bUIly
ce gorabaro kaj je 611a yMOpHa off IOC/Ia Ha IOCITY, Off Toc/ia y Kyhu mnn gemn-
pecrBHa HaKOH pacKimjia Bese ca JbyOaBHMUIIOM (KOjy je YMHU Ce BOJIeNa, a MyX
je BOJIEO 1Y, I1a joj je 0Baj ,,rpex” onpocTno). OHa je Bo/mena u ieTe — 300T mwera
je mpekyHyma aky1ITeT U OCTala ja Y TOM MaJloOM MeCTY pajiu Kao ppusepka.
MajkuHy MajKy — TpocMep JeTe JOKUB/baBa Kao IpepypelIeHOr ByKa U ITOHe-
KaJi je ce ITalm — Kako he ce kacHuje ycriocTaBuTy 6e3 pasjora. 3a mera je oHa
Oura Benmuka, rpyba u cTpora: ,bako, 3alITo ¢y TH Tako BeluKa ycTa?” muTa ce
nere Kum ('Horizon 2022, 33)”. Orpy6ena o >KUBOTHMX TIPOG/IEMa M TEUIKOT
¢dusmuKor paja, 6aka TeK Ipy Kpajy CBOT XXMBOTA CTUYe HELIITO HOBIIA ¥ HAKOH
CMPTM My>Ka OfiTas/ Ha HEKOIMKO ITyTOBama — LITO je YjefHO jeAMHO ILTO je
y CBOM XXMBOTY ypapgwia 3a cebe. Ocehaj npasHuHe ¥ HEUCITYEHOCTH CUM-
60mm3yjy mpasHe KyTHjulie Koje JOHOCY Ca CBaKOT IIyTOBamwa 1 pacmopebhyje
UX IO Ienoj Kyhu y peraimma u Ha XeKJIaHUM CTOMAIMMA. Jako mokyuraBa
na hepku u yHydeTy mpym HeXXHOCT 1 /by6aB, yecto Hehe sHaTM Kako. Hu
kaja je KuM oxpacrao/ma Huje ce mpuyaao 0 MajKMHOj /byOaBHUIN, O IIOJIN-
TULY VIV KEVDKEBHOCTH, O Pacy, K/Iacu ¥ HAIMOHA/IN3MY, O OaKIHOM XVP3y-
TU3MY, O CTUJY, O CMPTH, ,0 TBOjOj CMPTH, TBOjOj cBe 4emhoj 3abopaBHOCTI”
('Horizon 2022, 10)%. Hukaga ce uuje roBopuno o Kumosoj ,,apyrauujocru”
- oHa je npuxsaheHa 6e3 peun. IberoBa/meHa nMuTama 0 Mpajiefyt, O HECTAHKY
6aknHe cecTpe VpMme, o TOMe 3alITO je cBako jeTe foOMIO CBOje ApBo, a Vp-
MMHOT JIpBeTa HeMa, O TOMe Kako je ympna Posemapu — mpBa 6akmHa hepka
(nnm je To 6una Vipmmua hepka?) — ocrajana cy 6e3 ogrosopa. baka je mpuyana
U IpUYajIa, aay usa TUX rpuya crajaia je HemocT (I'Horizon 2022, 48). Hbeny
MpTBY hepKy 1 HecTany cecTpy HUCY MOIJIE [ja OIMIIY HITYpe Pedn — ajit BbUX
fiIBe Cy YBEK M3HOBA Ipe3eHTHe Ha ororpadujama. OBy unHOBM ymyhyje Ha
HemspenyBy 6011 360r ry6uTKa, Ha HEMOTYRHOCT fa je M3pasu peumma U Ha
IICYXOJIOLIKM MOMEHAT IOTVCKVBamba HEKe/beHNX eMolja. 3aBpIIHO IOIVIa-
B/b€ HAIIMCAHO je Ha €HIVIECKOM. Y HeMy J0/asy 10 pacKpyHKaBama HajBehe
HOpoAMYHe TajHe: 6akuHa cecTpa VIpMa je HecTaza HAaKOH IITO jy je CMIOBAO
oran. OcTana je TpynHa, a Majka (KumoBa npabaka) je HakoH nopobaja, na 6u
»CaKpmIa OpyKy~ ¥ cadyBajia My>kKeB/beBY 4acT, IIpUjaB/byje MOMNIUjI, Koja je
3aTBapa y O3/IOITIAIeHN XXeHCKM 3arBop XuHpaenbaHk. Tparajyhu 3a ckpajay-
TIM, /U HacTyhuBaHUM MOPOAMYHUM IIpUYAMa, 33 00jalllbembeM 32 OHO IITO
jecte, HoHOMHapHNU/a Kum y mucMmma 6akn ucnmcyje cBojy KpBaBy 6ajKy.

7 Grossmer, warum hast du so ein grosses Maul?
8 ...iber den Tod, nie tiber deinen Tod, nie tiber deine wachsende Vergesslichkeit...
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4. O rpaHNYHNM MCKYCTBMMA Y €MOIVIOHATHOM JUCKYPCy

4.1. Cexc, Hacume u yxcuinax

Y nmncma 3a rpocMep IpeKMAaHa CTPYjamliMa MICIH, BP/IO YeCTO ce YII-
nuhy onmcyu AUBBYUX, OPYyTaTHUX ClieHa ceKca ca OpPOjHMM MapTHepuUMa, Koju-
Ma IIPUIIOBefad/Mija YeCTO He 3Ha HU MMe. PeTKo y OBMM OZHOCHMA IIpOBeja-
Bajy eMoljyje IONMyT HeXXHOCTH U Ommckoct. OH/a U He >Xenu fa My/joj ce
mece — cBe Tpeba ma mpobe ,,6p30 u 6e3 ocehama, He Tpeba mu Buie ocehatba,
MIMaM JX JJOBO/bHO, TOTpebaH M1 je Off iMX KOHauHO jefaH TBpA cut” ('Horizon
2022, 12)°. Kum oceha 3ajj0BO/bCTBO 1 yXKMBatbe HNPUIMKOM CjeMibaBaba 1
npenymrama cBor Tena tyhem. Cekc My omoryhaBa #a maMalura IpefcTaBe
o comcrBeHoj i Tyhoj mohu, xoje ce 3aBpiaBajy y kparkoTpajuoM ocehajy
cnobope. Vnak, y TuM peTkuMm TpeHynuma KuMm 3abopaspa cTpax, cpamory
u KpuBuly. IIpoTMBYype4HOCT y HACMITHOj CEKCYaIHOCTH, IO JIecKoBell, MOXe
na 6yne dacumHanTHa. CeKC U Y BeMy U3pakeHO Hacube JOBOJE 10 IyOuTKa
ayTOHOMMje, a/I)f YMHM Ce fla Ce YIIPaBO OBaj I'yOUTaK HOXKMB/baBa Kao HEIITO
no3uTtuBHO. TpeHyIu camo3abopaBa 1 noBehaHe eMOIMOHATHOCTU TaKO MOTY
fia TOBeRy IO MHTEH3MBHOT JOXMBjbaja cTBapHOCTU (Leskovec 2012, 251). Je-
3UYKO MHCLIEHMpambe pyllema Tadya eTa/bHUM OIMCOM YeCTO HACUITHMX CeK-
CyaJIHVX YMHOBA je jefiaH off KMMOBMX HaulMHa CaMOCIIO3Haje 1 cTabunmsanuje
pacuenaHor jacTsa.

»Y CBaKOM C/Iy4ajy MM IIpefiCTaB/ba HEM3MEPHO 3a[J0BO/bCTBO KaJ| Me MC-
kopuirhaBajy kao KaHTy 3a mymeme hybpera. ToMMKo BOMMM IOHMKA-
Bame, IPABO OBTAXUM KaJ Cce IpeMa MeHU OJZHOCe Kao IpeMa Hajjed-
TUHMjOj KypBeTMHM. A joll ce Bulle MajauMM Kafi BUAMM KOJIUKO MHOTO
MopaM fa OymeM HMOHIDKeH/a fa 6ux y Mojoj ¢pusuyukoj Hemohu nmao/na
AIICOMYTHY MCUXUIKY KOHTPONY Hafj muxoBoM pasbnysuoctu” ('Horizon
2022, 50)1°.

Hox KuM ca jemHe cTpaHe ypyllaBa cBoje cTedeHe MOpajHe, KylITypHe 1
fipylITBEHE BPEHOCTH y CBETY KOju ra/je OKpyXyje, dacuuHMpaH/a je mpoHa-
JIACKOM IIpOLielIa Y TOM CBETY U CIIO3HaBambeM a/ITepHATYBHMUX MoryhHOCTM 3a
XVBJ/bebe BaH OorpaHndaBajyhe xerepocekcyanHe HopMatuBHOCTH. Tako Kum
eMOIVIOHa/IN3yje Yy/IHe CeKCya/lHe YMHOBe 0e3 eMOolMja Kao YMCT YXKUTAK, UC-
kpydyjyhu ocehama cTpaxa, cTiza, caMonpesupa 1 HeCUTYPHOCTI KOjy IIpaTe
HeT0BO/IeHO BAHCEKCYaTHO OMBCTBOBAMbE.

9  Schnell und gefiihllos, ich habe ja genug Gefiihle, ich brauche nicht noch mehr davon, ich
brauche endlich mal einen harten cut von ihnen.

10  Es bereitet mir auf jeden Fall die grofite vorstellbare Lust, als reine Abladestation benutzt
zu werden. Ich liebe die Erniedrigung, ich werde so richtig feucht, wenn man mich wie die
billigste Nutte behandelt. Und noch viel mehr geilt es mich auf, wenn ich sehe, wie sehr
man mich erniedrigen muss, wie sehr ich in meiner physischen Machtlosigkeit die gesamte
psychische Kontrolle iiber ihre Geilheit habe.
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4.2. O emoyujama y jesuxy u jesuxy y emoyujama

»Jby0aB [...] 03HauaBa HajuHTeH3UBHMje ocehame Koje je YOBeK criocobaH
ma oceha mpema mpyrom 4oseky” (Schwarz-Friesel 2007, 290)!!, uckasano je
y mucMyMa 6aku 1 IoKasyje AyOoKy BesaHOCT U HaknoHocT u3Meby Kum n
rpocMep. OcuM eKCIUIMIIMTHO, HAaAa3¥MO je VIMIUIMIVHTHO IIPECTaB/beHy Y
MHOruM curyanyjama (Kum-6aka: mrete 6aku emMiep Koju je OfyBeK enena
ma nMma, baka-Kum: 6aka 4yBa ocyllleH I[BeT KOj! jOj je JaBHO IOKJIOHVO//a).
Ymmhyhm Hac y cBOje eMOIVIOHa/IHe CBETOBe IPUIIOBeayd/MIja MMOHEeKal Ha-
HyLITa IepCIeKTUBY IPBOT JIMIA jefHNMHe, MoceOHO Kap muire o cehamyuma us
metusbcTBa. Tama roBopu OHO - pere. Tume mpaBu eMOIMOHANIHY AUCTAHILY
IIpeMa OHOMeE HITO Kasyje, jep Ayradujyi Ha4MH IPUIIOBearba MOHEKaJl IIPeBu-
e oBpebyje ma 61 6110 U3paXKeH y IPBOM JIULLY.

»lete ce xBata 3a mehyHoxje. Hamernra 1ro Moxe Buiite OHO IITO 611 Tpe-
6aso ma ce HamecTn. [leteTy TO He ycreBa. CBe OBO je caMo OOMYHO IO30pH-
mre. [lete ocTaje Hemro TeqHo. [IoHeKaj Mopa fa ce ymapa. ... Vi 3abapa
BIJBYIIKY Y cTOMaK. Vi mopsnaun urmy kpos Hokte” (I'Horizon 2022, 101).12

OBMM IIOCTYIIKOM, Ka0 ¥ TIOCTYTIKOM yHOTpe6e BUIIeje3sYHOCTH (IIBajLap-
CKM JIMjajIeKT, eHITIeCKM 1M (PPAHI[YCKM je3MK), KOj/ ce MPOB/IadM KPO3 YUTAB PO-
MaH, Knm nokymasa fja n3pasu cBoja HajuHTUMHUja ocehama, cBOje Hem3pery-
BO. ,,Ha jesuky xoju cam Hayuno ox Tebe, Ha Mo MOTHER TONGUE e 3nam
KaKo OMX Iicao o ce6y. Y TOM jesuKy Cy MajKVH je3UK, TBOje OUM ¥ ja — MUCIIVIM
- Moje Teno, Moja Tema, Moja tenectoct?” ('Horizon 2022, 17)'* Cyouen/a ca
60THOM TIPOTHO30M 0OaKMHe CKOpe CMPTU OH/a OfTydyje fia joj IUIIe ¥ 3aK/by-
4yje Ja je Mucame jefUHM HAauMH Jla MCKaXkKe HUKAJ M3pedeHe eMolyje MOImyT
/py06aBM, HOKHOCTH, HeOCTajama U O/mMcKocTH. (,XTeo caM fa Ti KaXeM KO-
JIMKO MV 3HA4MIII, KOIMKO YeCTO MIC/IVM Ha Tebe, XTeo caM Jia TV KayKeM, Jja C1
3a MeHe eBOyIMOHapHA TpaHuia, 6ako” 'Horizon 2022, 262)!4, cBe ono mToO
HMKAJ] HUje peKao//Ia, CBe OHO ILITO HUKAJa HUje 4yo//Ia, CBe OHO CYILITHHCKO,
a HMKazia usrosopeHo. (,Oceham kako momako Hecrtajeur. [Ipara 6a6a, >xemum
fla TM TIMIIEeM CBe JIOK Y IOTIYHOCTY He HAITyCTHUII CBOje TeO VIN JJOK HeMalll
Buute npucryna cehamwnma” (Horizon 2022, 13)'°. IIpexnpajyhn Hemoct mm-

11 ,Liebe [...] bezeichnet die intensivste Empfindung, die ein Mensch zu einem anderen Men-
schen zu fiihlen fihig ist”.

12 Das Kind greifft sich zwischen die Beine. Es riickt zurecht, was das Zeug halt. Es gelingt dem
Kind nicht. Das ganze bleibt ein Theater. Das Kind bleibt etwas Fliissiges. Manchmal muss es sich
schlagen. ... Oder es driickt eine Gabel in seinen Bauch. Oder eine Nadel unter die Fingernagel.

13 In der Sprache, die ich von dir gelernt habe, in meiner MOTHER TONGUE, weiss ich
nicht, wie ich von mir schreiben kann. Da sind Mutters Zunge drin und deine Augen und
ich - meine - mein Korper, meine Korperlichkeit?

14 Ich wollte dir sagen, wie viel du fiir mich bist, wie oft ich an dich denke, ich wollte dir sa-
gen, dass du fiir mich eine elolitiondre Grenze bezeichnest, Grossmeer ...

15  Ich spiire, wie du langsam verschwindest. Liebe Grossmutter, ich méchte dir noch schrei-
ben, bevor du ganz aus deinem Korper verschwunden bist oder keinen Zugriff auf deine
Erinnerungen mehr hast.
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cambeM, OH IIOUMIbe YjelIHO JIa joj ce OmMpe TaKo IITO je mpenosHaje. (,,[Inmem
TU 3aTO IITO M ja — KaO Mep U TU — He MOTy Ja IpudYaM O CTBapuma Koje Me
3alCTa 3a0KyI/bajy, MUIIEM TH 3aTO LITO: IOK IMIIEM, ja JOAyIlle He TOBOPUM,
am u He hytum (IHorizon 2022, 32)!6. CarnepaBajyhn norpe6by na npesasube
HEMOCT Y K0joj je obuTaBaja MOpOANYHA Tpareanja, OH/a MOCTIebe MOI/IaB/be
IyIIE Ha CTPAHOM — €HIVIECKOM je3MKY, alli Y TOM IIPOIIeCY IIPOHaIa3y KOHaYHO
cBOj Marepmy je3uk. To ra/je ocnmobaba, oH/a mpuxsara cebe U CBOjy Apyradujy
TETIeCHOCT ¥ M3/1a3) Ca TEIIKOT PasBOJHOT ITyTa Kao mobemHuk/ma. Ynnm ce ga
3aTO [J0faje IIPEBOJI MOC/IENIbET TI0IIaB/ba Ha HEMAYKM, MaJja TEXHUYKM Of[BOjeH
Off, LIe/ITHE POMaHa TaKO IITO je HAIMCaH Off T03a/IM.

»YBeK ce mammM. Ilmammm ce o Tebe, 6aKo, IIammM ce ITa henn ga Kaxken
KaJj CBe OBO BMAMIL 360r Tora Ti OBa MICMa MMIEeM Ha €HIIECKOM, Ha je3VKy
KOjJ caM CaM Hay4uo KaJi caM Kao TuHejiep untao Xapuja Iloiiepa u rnegao
Tocitogapa tipcitieH06a; Ha je3VIKy MOJUX CEKC[ejTOBa; je3MKy KOjy MMa Jpyra-
Yije 0YM Off MOT MaTepH-er je3VKa, je3UKy Y KOM HMCaM Hacleayo TBOoje Ouyl Hu
04M TBOje MajKe HU MajKe TBOje MajKe; je3VKy Y KoM ce He oceham mocmarpa-
HO; jes)Ky Koju ocehaM Kao He3aBMCaH IIPOCTOp, 6e3 0631pa KOMMKO IIOrpell-
HO Ta IVCao0; je3nKYy, Koju Tv 3ampaBo He pasyment” (Horizon 2022, 307)17.

5. Emonnonanusanyuja peguinmjeHara u
peuMnIjeHTKIba MPU YNTAkY TeKCTa

5.1. Meitiogonoiuja u pe3ynilaiiiu UCpaxusaroa

VctpaxuBame eMOLMOHANM3alMje DPENUINjeHaTa ¥ PEelUIINjeHTKIIba
pomaHa Kpeasa kruia je BPIIEHO IOCTYIKOM KOjU CIafia Y KJIaCUYHO IOJbe
KBa/IMTATVBHE aHa/IM3e Ipu 0Opajy jeandkor (U HejeandKor) MaTepujaja: oIl-
JICHOM aHa/JM30M JOKyMeHaTa. BaXHO je ja Hac JOKYMEHTH Kao M3BOPU IOfia-
TaKa JJOBe[y 0 BaXKHMX 3aK/bydaKa O JbY/ICKMM aKTMBHOCTUMA, MULbEbIMA
n ocehamyMa. JemHa Off IPETHOCTU OBOT MICTPAKMBAUYKOL AM3ajHA je Yy TOMe
TO je MaTepujan Beh crpeMaH ¥ MCTpaXMBauy He MOpajy fla Ta CauuibaBajy
caMm, Te Ce VICTpaKVMBauKa Cy0jeKTMBHOCT CBOIM Ha 1M3060p JOKyMeHarta. Y

16 Ich schreibe dir, weil ich - wie Meer und du - nicht tiber die Dinge sprechen kann, die
mich wirklich beschiftigen, ich schreibe dir, weil: Solange ich schreibe, spreche ich zwar
nicht, aber ich schweige auch nicht.

17 Ich habe immer Angst. Ich habe immer noch Angst vor dir, Grofimutter, Angst davor, was
du tun wirst, wenn du das alles liest. Deshalb schreibe ich diese Briefe auf Englisch, die
Sprache, die ich mir selbst beigebracht habe, als ich als Teenager Harry Potter gelesen habe
und Herr der Ringe gesehen habe; die Sprache meiner Sexdates; die Sprache, die andere
Augen hat als meine Muttersprache, die Sprache in der ich nicht deine Augen und Augen
deiner Mutter und der Mutter deiner Mutter geerbt habe; die Sprache, in der ich mich nicht
beobachtet fiithle; die Sprache, die sich wie ein eigener Raum anfuhlt, egal, wie falsch ich sie
schreibe; die Sprache, die du nicht wirklich verstehst.
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JIOKyMeHTe clajiajy, u3Meby ocrajor, micaHm M3BOpM Off IOCEOHOT 3HadYaja
(Mayring 2002, 46, 47). [lokyMeHTH! KOju Ce aHA/IM3MPAjy U Ha OCHOBY KOjUX Ce
BpILIM KaTeropysauuja KyITypHUX MHTEPIpPETaTUBHMUX oOpasala Cy CTYHeHT-
CKM CacTaBM HAcTalM y 3MMCKOM cemecTpy 2022/2023. rogune. CryneHTn n
CTYIEHTKMIbe Cy UCK/bY4UBY POKYC OBe CTyAMje, TAKO fla aHAIM3MPAHN JIOKY-
MEHTH MMajy pellpe3eHTaTUBHY MCKa3HY BPENHOCT 3a UCTpaxuBamwe. Cryanja
clly4aja je rpymna of 8 cTyneHaTa/Kuiba 4eTBpTe rofiuHe Ha Kartenpu sa repma-
HUCTUKY Putomko-ymeTHIYKor ¢akynrera YHusepsurera y Kparyjesuy. Ha
OCHOBY IbVMIXOBUX M3jaBa M3BpIIEHA je KaTeropusalyja M CyNKaTeropusaiuja
€MOIVIOHA/IHOT IMCKYPCa Y TeKCTY 13 yIJIa peliuIMjeHaTa/Kumba Kao i eMoLuja
KoOje Cy JOXuBey/e TOKOM unTama. [locTynak BpefHOBama UCTpaXkKMBama je
KBaJIMTAaTMBHA aHa/MIM3a Cafip>kKaja. Y OBOM IIOCTYIIKY Ce MaTepujasa U3 KOT ce
U3BOJle KaTeropuje pasjiaxe y Jenose. Ipy OCHOBHe BpCTe aHajM3e caapykaja
Ccy pesmmupate, ekciumkauujal® u crpykrypucame!® (Majring 2002, 115). Y
OBOM UCTpaXKMBamwy he ce KOpUCTUTH pe3uMupalbe, 1a he cynkareropuje 6utn
npefcTaB/beHe TabeapHO U MOTKPeIUbeHe IIMTATUMa U3 ToKyMeHaTa. TexHmka
pesyMupama ce KOpUCTY 3a MHAYKTUBHO n3Boheme cynkareropuja. Visnahene
KaTeropuje MOTy Ja ce JJOKYMEHTYjy caMo jefIHOM M3jaBoM Oe3 IOHaB/bamba. Y
OBOM UCTpaXMBamwy Cy HaBoDeHe jemHa miu aBe usjase. Pesynrar aHanuse je
ceT CYIIKaTeropyja o pelleNITMBHOM U KIbVDKEBHOTEKCTYaTHOM €MOLIMIOHATHOM
JIMCKYPCY KOje Cy ImpuKasaHe Ha cHenuUYHUMM MecTMMa y MaTepujamy (Im-
TatyMa). [IpBM TeMaTCKM acIeKkT ce OHOCK Ha eMoluje Koje Cy CTY[AEeHTU U
CTYIeHTKMIbe JOXKMBEIN MPUIVKOM YMTaba TEKCTa M IPMKa3aH je y Tabenu
6poj 1. [Ipyru TeMaTCKu acIekT ce OFHOCK Ha eMOLMOHATHU AUCKYPC KOjU CY
IPeIo3Ha/I Y POMaHy U M IpUKa3aH je y Tabemu 6poj 2.

Tabena 1. EMonyje nsa3paHe 4nuTameM pOMaHa

Cymwuuasociti | Ha fioueiliky uuitiatea 6una cam ckeiliiuuna ga nu he mu ce céugeiu
Pagosuanocm | cagpxaj kwuie. Kaga cam yna iipopecoprume yiliucke u 0CHOBHe
ungopmayuje 3AUHBPUTUPATIO Me je KaKo HA KOjU HAYUM fje GpeqgciiasmeHa
upobnemaitiuka JITT+ tiotynayuje. Unipug

Yabyhere Hucam 6una ogmax Ha iioueliKy WOonuKo y36yhena u Hucam 3nana ga au
he mu ce goniaciiu ... Y36ygnusa je u gok cam je uuiiana, umana cam mMHoio
auiiarea ... Cmailipam ga 08axey Krouiy wipeba c6axo ga upouuiiia, jep je
jaxo toyuna. Ono wiitio cuiypHo 3Ham jecitie ga hy ce 060j Kru3u 10H080
spamiuiniu. Kpucitiuna

Emiiaiiuja Haxon wuitiarea ose krouie pazeuna cam euuie emilaiiiuje 3a vyge Kao wiiio
je Kum, xaxeo je wuxoso ogpacitiarwe, Kaxkea cy rwuxosa oceharwa, xoju cy
wuxosu ciipaxosu. IlImeiniepauni

Yacuitiax Konuxo ysxcueaitie y uuitiary, ionuko 6ac u uiokupa, Kpo3 geno cy ipoeiie
cee emoyuje Koje moxcettie youwitie ga samucnuitie! Ileeiiax 3anoeeimax

Emotausna 6on | Osa tipuua 3a Hekoia u jecitie Ouna HEWIHO CIIPAUHO, 6ONHO U PArbUeo.
Ileeinax 3anoseinax

18 IIwm aHanM3e je JONyHAa HEjaCHUX [le/I0BA HOJATHVUM MaTepujaayuMa, Koju Ou OTKIOHUIN
HejacHohe.

19 Iws ananuse je Qunrpupame ofpeheHnx acmexara marepujaga M/MIu IpOLEHUBAbE
Marepujaa 1o ofpeheHnM Kputepujymmnma.
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Tabena 2: EMoI{MoHamHM JUCKYPC Y POMaHy

Hesxcrocin Haina @ipomena itieme ca HAp. gejilia ca HeKUM MOMKOM, a 3aiUUM
HexcHe eMoyuje fipema 6axu gasana mu je yucak o ckpusarsy Hexe
ungopmayuje. Vnipug

Jbyb6as Beoma mu ce goiiana uipa nasueuma baxe (ipocmep) u majke (mep). Osum
Ham oHa 1080pU 0 eMoyujama Koje iaju ipema rwuma, Hausineq besHauajro,
a oileii iyHo peuero. VInipug

Ciapax Crnuxosuitio je tipegcitiasmen citipax, HemoiyhHocili ga ce gobpo ocehamo y
c60joj Koxcu. Unipug
On/a flokywasa ga otxpuje ceoje iieno, ga ce 6opu ca citipaxosuma. /Tusa

XKemwe On/a je seneo/na ga 6ome yiio3na ceoje ilieno, jep Huje pasymeo/na 3auiitio
Heko Mopa ga 6yge camo mywixapay, uny camo xeud. Juana

Cnoboga On/a wame HopyKy ga xenu KOHA4HO ga ce 0c060gu 0k06a U UPUXeaiiiu
c8oje tieno Kao u csojy nuuxocii. Jluana

Cexc Exciipemmo jaxu cexcyannu yuHosu camo ﬂpogy67byjy 3amucao 080i gena
u epahajy Ha o ga je cee jaxo UPpuU3eMHO 0g CHipaHe 406e4aHciiea, anu
3a 0co0y je {0 WO 0HUBLABA U UPOKUBHABA HAJBUWU HUE0 3HAUAJA.
Aspam-105

Haimrea On/a na 6onan HavuH ofiucyje Godlipaly 3a colCTi6eHUM UGeHTHUTHETAOM,
3a COUCTHBEHUM TLE/IOM, 34 COUCHIBEHOM cekcya/momhy, 3a Ccoucii8eHUM
tionom. I]eeina

5.2 Jluckycuja

W3 msjaBa cTypeHaTa U CTyHeHTKMIbA IIPOUCTHYE Jd OCUM IIOCENoBamba
KIbJDKEBHMX KOMIIETEHIIMja PacHoNaKy UM MHOTUM KYITYPHUM M K/bYIHUM
KMBOTHMM KoMIleTeHI[jamMa. Kako UM je mocraB/beHa TeMa 3a IMcambe cacTa-
Ba O1/Ia []a M3HeCY CBOje YTHUCKe O IPOYMTAHOM POMaHY, JaK/Ie Huje UM 0110
HaIJIallleHO Jja Cé CKOHIIEHTPMINY Ha €MOLIMOHAIHM IPUCTYI TEKCTY, U3jaBe
noTBphyjy sHauaj Koju cy eMolje U3paskeHe y POMaHy MMajle ¥ Ha HIXOBe
mn4He emonyje. IToTBpheHo je ocTBapuBame mocraB/beHNX IbeBa. [Ipounra-
HU TEKCT je I0Beo [0 IPOMeHe CTaBoBa U MulUbewa o JITBTV+nonynanujn:
Poman je ocitiasuo oipoman yiiucax Ha meHe, WaxKo ga cam 4Yuitiarem dpome-
HUA 8enUKU OpPoj MOjux ciilasosd, anu ce U 3auuiliana xako ce ja oceham y
gpywiiey y kom cam, y teny y kom cam... Unipug. MoryhnocT camonpoHara-
JKerba ¥ CAMOCIIO3Haje OIJIefia ce Y >KeJb) IPUIIBefada/ IpuIoBefauniie aa oyme
npymreHo npuxsahen/a: Fbeiosa/mwena xemwa je camo ga 6yge upuxeahen/a
oHaxas/ea kaxas/kaxea jecitie, [Jluana. Victpaxyjyhu penentuBny manugec-
TalMjy eMOLMOHATHOT AMCKypca y poMaHy HorBphyje ce cTaHoBuIITE fia CY
pelVINjeHTN/K1Uibe IOIIE O HOBUX, IIOHEKAJ, HEOYEKMBAHMX YBUMIA KAKO Y
CBET TEKCTa, TAKO M Y CBET KOju ux okpyxxyje. OHu/e He camo ma caocehajy ca
jYHAaKOM/KMIOM POMaHa, KOji/a Ha CBOM Pa3BOjHOM IIyTy Tpara 3a COIICTBE-
HUM MJEHTUTETOM ¥ YHYTpalllkoM cTabwiHouhy, nokymasajyhu fa npesa-
3ube comcTBeHe cTpaxoBe, cTpenibe, ocehama cTUAa U MOABOjeHOCTH, Beh ce
ca BUM U UAEHTUPUKY]Y (...jep o6a Kruia moxe gUPHYIiu c6aKol KO go360/1U
cebu ga usahe u3 ceojux yciliameHux Gopmu pasmuumibarea u UomMoiHe bygu-
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ma ga 6omwe pasymejy ceeili oko cebe. JJuana). V3jaBe ykasyjy Ha IpOXeTOCT
€MOIVIOHA/IHOT INCKypca ca IPYTUM APYIITBEHUM JUCKYPCUMA: HITO CY KOM-
IUIeKCHYjI, PAa3HOBPCHUjY U JVIHAMMWYHYjU COLIMjaIHY 0OpacIiyi CBeTa OKO Hac,
TO je 3HaYajHMja pedrekcuBHa 0Opasia wuxose gudepentHocTy (Kos 2012, 18).
YoBek je HACTaO M3 MEXaHM3aMa, Ha KOje HeMa YTUILAj, LITO 3HAYM Jia je jaCTBO
pe3yITaT, a He HOPEKJIO KaKo OVOJIONIKe M KOTHUTHBHe camoopranusaryje (Kos
2012, 21), Tako ¥ couMjaTHMX M KyITypHMX obpasana. OBoMe mpe y Ipuaor
CBaKa HaBelleHa M3jaBa MCIUTaHMUKa ¥ uctmuranuua (Ow/a Ha 6onan Ha4uH
otiucyje wowipaly 3a COUCIIBEHUM UJeHIUUTETioM, 34 COUCTI6eHUM illeIoM,
3a coticiieeHom cexcyanHnowhy, 3a coucitisenum tonom, Lleeimna) v morephyje
nsjaBy [ejana Koca: ,Moryhe je ma cMo y eMOIMOHAaMHMM CBETOBUMA
KIbVDKEBHOCTY HAjONIVDKM OHMM MeXaHM3MMMa KOju Cy HAac CTBOPWIM, Tj.
Haj6mokn nctuan Hawer 6uscrsa” (Kos 2012, 21)%0.

6. 3aBpiIHa pasMuII/bama:
KpBaBa 0ajka ca cpehHMM 3aBpHIETKOM

AyTOMUKTMBHY POMaHM Cy 13 BHUILE Pas3/iora 3aHUM/BJMBU KaKO KPUTHLIN,
TaKO U YMTaNa4koj my6mmiy. OHM 3a/10BO/baBajy J/bYACKY PaIo3HAIOCT 3a Taj-
HaMa JbYACKOr OMBCTBA U JbyZiCKe CyAOMHe. 3al0BO/baBajy U PajjO3HANIOCT 32
ayTeHTUYHVM U IPUBATHUM Kao U yBuj y rpabeme cybjeKTMBHE CBECTU M Ca-
MOCBeCTH jyHakmma 1 jyHaka (Glavocevi¢ 2012, 227). Ayrobmorpadcke un ay-
TODUKI[MOHA/THE XVBOTHE IpuYe 0OMYHO OCTajy aMOVBajleHTHE 1 BMUIIE3Ha-
YHe, Te MX HUje JIAKO aHaM3UpaTh. AyTOpKe U ayTOpU Ce NPWIMKOM IMCamba
OBe BpPCTe pOMaHa Hajase Ipejl TEUIKVMM 3aJaTKOM: OHN/e MOpajy [a MCIIMIIY
€MOLVIOHA/IHY MHBEHTYPY COIICTBEHOT XXVBOTA, Jja 3a[p>Ke CIIO/bHU IIOITIef, Ha
VICTIPMYAHO 1 Ha Kpajy Aa y cBeMy ToMe IpoHaby nenmmHy u cMucao (Jesenovec
2012, 323). Y mucmuMa 6axkm Kym 1okasyje fa je CHarom coIcTBeHe BO/be yC-
Ieo//a ja y CBOjOj eMOTMBHOj pacTp3aHOCTH, IYXOBHOj M (M3NYKO]j pacIierbe-
HocTy npoHabe crabunHocT U jacTBO. Bemro pas6ujajyhu tabye n onucyjyhn
TpaHMYHe CUTYaluje KaKo y CeKCy, Tako 1 y byb6aBy, Kumos omax 6aku mpe-
pacTa y oMak )XMUBOTY:

»J€p MHOTO je )XMBOTa y MEHU, MHOI'O >KMBOTHIX €Hepruja y MoM butu-ospe,
Koje cy 0e3 oXupaka, 6e36pIbKHe, HeCllyTaHe U XMUIIepHEeBepOBaTHOZOOPe,
MMaM XMBOTHUX eHepruja Koje, mohaBosa, Bole WITO Cy OBfE, BOIUM OBY
IJIyIly BPCTY, BOIMM OBY YyHHOBATy II/IAHETY, BOIUM OBO aICyPHHO TEJO,
BO/IIM 4MTAaBO OBO Cpambe 13 CBE CHAre 37I0T IPBETA Y CBUM MOjUM Cpuyma’
(P'Horizon 2022, 320)2L.

20  Es kann sein, dass wir in literarischen Gefiihlswelten den Mechanismen, die uns hervorge-
bracht haben, d. h. der Wahrheit unseres Daseins, am nichsten sind.

21 Denn ich habe jede Menge Leben, ich habe Lebensstrome um mein Hiersein herum, die
unvernarbt, unbesorgt, ungezihmt und hyperfabelhaft sind, ich habe Lebensstrome, die es
hier verdammt noch mal lieben, ich liebe diese dummen Spezies, ich liebe diesen seltsamen
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KoMIinekcHM eMOLMOHATHY CBETOBM KIbJMDKEBHUX TEKCTOBA HyJe 4MTAo-
IVIMa U YMTaTe/bKaMa KOMIUIMKOBaHa ocehama 1 muxose MehycoOHe penaruje
»KOjJ TIPOIIMPYjy HaIll UCKYCTBEHM XOPU3OHT, KOjU Cy HENO3HAHMIlE HallleM
HaunHy ocehaja u ocehama u koje camuM MM oborahyjy Hal eMOIVOHaTHI
norennujaz, Hame moryhe cserose” (Slibar 2012, 354)*2. YripaBo To ce fjoro-
AMIO MCIMTAaHNIVMMAa/aMa pennnupajyhn poman Kpsasa krouia.
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Emotional Discourse in the Novel ,,Bloody Book”
by Kim Lhorizon

Abstract: Drawing on the contemporary literary discourse in German-speaking re-
gions, which has recently begun to actively engage with issues of gender and queer
literature, this study seeks to identify and analyze the emotional discourse conveyed
through the letters of the grandmother in the autofictional novel Bloody Book by Kim
de CHorizon, a non-binary author. The first part of this study involves an analysis of
the productive, contextual, and linguistic dimensions of the emotional discourse, while
the second part employs qualitative research methods to investigate the relationship
between the emotional world depicted in the literary text and that of the recipients.
The study aims to explore the (im)possibilities of self-awareness and self-stabilization
for individuals who identify as ,different” from others, and advocates for their social
acceptance.
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DECJA INTERNACIONALA

Pre mnogo godina zatekao sam se u jednom ukrajinskom selu gde sam
posmatrao grupicu mali$ana koji su se igrali $kolice. Nisam razumeo nista od
onoga $to su govorili medu sobom, pa mi je samim tim i izraz kojim su zvali
svoju igru (koja se u Italiji zove jo$ i ,sedmica” i ,,svet”) ostao nepoznat, iako
su, po onome $to se dalo videti, pravila kojih su se pridrzavali bila ista kao i ona
kod nas. Igra se sastoji u tome da se na tlu ocrta shematski prikaz kucica i da se
on potom prede na razli¢ite nacine: zatvorenih ociju i bez gazenja linija; otvo-
renih ociju, ali skacu¢i na jednoj nozi i podizu¢i kamen iz kucica; noSenjem
drugog kamena na glavi, na nadlanici, na stopalu itd.; ko nacini gresku, ustupa
mesto drugom igracu; pobednik je onaj ko prode ceo krug i ispuni sve zadatke
za najkrace vreme.

U to vreme raspored kucica bio je isti u Ukrajini i u Italiji; na$ je od tada
pretrpeo neznatne izmene. Bilo bi zanimljivo oti¢i i videti da li se u istoj meri
promenio u Ukrajini, $to je vrlo verovatno posto je svet de¢jih igara premrezen
tajnim, medusobno povezanim kanalima.

Istrazivanju ovih kanala posvetio se sa filoloskom pedantnos$¢u jedan en-
gleski bra¢ni par koji je udahnuo u svoju studiju duh britanske prefinjenosti,
koji se ogleda, pre svega, u spoju preciznosti i fantazije. Jona i Piter Opi ulozili
su deceniju svog zivota (1959-1969) u rad na intervjuima sa vise od deset hi-
ljada malisana: zamolili su ih samo da opi$u pravila njihovih spontanih igara,
onih u koje se odrasli nikada ne upli¢u i za koje nisu potrebni nikavi rekviziti,
¢ak ni lopta ni $tap: bitno je ,,samo da bude igraca”

Pored ovih intervjua, oslonili su se na obimnu dokumentarnu gradu, crpe-
¢i podatke iz drugih istrazivanja obavljenih u najudaljenijim drzavama sveta,
kao i iz knjizevnih svedocanstava starijeg i novijeg datuma. Iz toga je nastala
knjiga puna iznenadenja, Decje igre na ulici i na igralistu (Children’s Games in
Street and Playground, Oxford Univesity Press, 1969), na koju je trebalo da se
nadoveze drugi tom, posvecen igrama koje zahtevaju loptu, klikere ili neki dru-
gi materijal.

Kao svaka dobra knjiga, i ova odgovara na konkretna pitanja, ali ujedno
otvara i druga, prilicno brojna i inspirativna. Opisane igre, iako zahvataju ¢i-
tavo evropsko podrucdje (a neretko ga i nadilaze), bliske su svakom Italijanu
koji ima ili je imao decu, bio je blizak sa njima, ili je jednostavno sacuvao koju
uspomenu iz detinjstva. Medu brojnim varijantama, sa najrazli¢itijim nazivima
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ali i iznenadujuce slicnim pravilima, nalazimo zmurke, ¢orave bake, $uge, zan-
dare i lopove, $to jo$ i nije toliko neobi¢no; ovo su racionalne igre: preslikavaju
dozivljaje iz lova i radnje sa postavljanjem klopki i verovatno je da njihovi kore-
ni leze duboko u nasem bioloskom i drustvenom nasledu sisara lovaca i ratni-
ka. Cak i mladun¢ad macaka i pasa, koji spadaju medu najstarije pripitomljene
vrste, preslikavaju u svojim igrama rituale borbe i lova.

Tesko je medutim objasniti zasto se apstraktne igre ili ceremonijalni mo-
deli, na prvi pogled lideni korisnosti, nalaze manje-vise isti u medusobno uda-
ljenim zemljama. Primer je dobro poznata igra ,Cetiri ugla’, koja nije logi¢na.
Nema logike da cetiri igraca koji zauzimaju krajeve igrali$ta ne ostanu sve vre-
me na svojim pozicijama kako bi dete sa neprijatnom ulogom da bude ,,ispod”
ostalo ,ispod” do kraja. No, vekovima je u ovim krajevima (svedocanstva da-
tiraju jo§ od 1600. godine) i u dobrom delu sveta procedura ostala ista, kao da
nije rec¢ o igri ve¢ o verskoj ceremoniji.

Isto se moze reci za zavodljivu ali i (za odrasle) iritirajucu igru koja se u Ita-
liji naziva kraljica gospodarical. Da podsetim, kraljica stoji na vrhu polja, a na-
spram nje (ili njega), na udaljenosti od deset-dvadeset metara, poredani su osta-
li igraci. Svaki od njih, na smenu, pita kraljicu koliko koraka moze da prede ne
bi li dospeo do ,,njenog dvorca” i kraljica odgovara po svojoj ¢udi, no drze¢i se
tradicionalnih izraza, na primer: Cetiri koraka dzina, ili $est lava, ili pet mrava, ili
pak deset raka; u ovom poslednjem slucaju, igra¢-zrtva mora da hoda natraske.

Kao $to vidimo, igra ne moze biti manje fer; u sustini, rec je o jednoj dec¢-
joj, apstinentskoj varijanti pasatele. Pobeduje, tj. stize u dvorac uvek i iskljuci-
vo dete kome je kraljica dala privilegiju; kad ono postane kraljica, uzvratice,
po jednom neprijatnom, mafijaskom bontonu, istim privilegijama biv$oj kra-
ljici. Ne ostaje nikakvog prostora za preduzimljivost, inteligenciju, snagu ili
spretnost igraca; ali, kako god, igra je rasprostranjena i nalazimo je u mnogim
zemljama (neke od varijanti, kojih ina¢e nema mnogo, posebno se izdvajaju:
Opijevi su na britanskim ostrvima zabelezili, izmedu ostalog, korak gusenice,
korak po kori banane i korak po meri kantice za zalivanje cveca; u ovom po-
slednjem slucaju, pljune se najdalje §to se mozZe i potom se stane na mesto gde
je pala pljuvacka).

Gotovo u svakoj igri hvatanja predvideno je ,posve¢eno” mesto (poznato
pod razli¢itim imenima: kod nas je ,obelezje”) u kome begunac biva zasti¢en
od potere; posebno rasirena varijanta ove igre u Italji naziva se ,uzvisica’, a
pre Cetrdeset godina zvala se ,,sobica”; u Francuskoj je ,macke i misa” (le chat
perché), u Engleskoj ,,ispada on” (off-ground-he); uzgred, ,he” (on) ili ,,it” (ono)
jeste igra¢ za koga se ovde kaze da je ,,ispod”. U ovoj varijanti zastita se zadobija
osvajanjem bilo koje povrsine izdignute iznad tla. Igra sa uzviSicom poznata je
$irom sveta.

Medunarodni su i rituali koji prethode pocetku svake igre. Oni se obi¢no
svode na zreb koji treba da izdvoji igraca ili igrace koji su ,,ispod’, tj. koji preu-

1 Kod nas ovu igru zovu ,.care, care, gospodare, koliko je sati?” (prim. prev.).
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zimaju podredenu ulogu u konretnoj igri; pravi¢nim Zrebovima, poput sistema
izvlacenja najkrace slamke, pribegava se, pak, retko. Rasprostranjena i vise pra-
vi¢na, ali neprakticna s obzirom da dopusta samo dodatnu utakmicu izmedu
dva igraca, jeste takozvana ,papir, kamen, makaze”, za koju su, verujem, mnogi
¢uli; u skoro svim zemljama tri znaka $ake oznacavaju papir, kamen i makaze i
obrazlozenje zasto svaki prethodni znak u krugu nadjacava naredni je isto.

I da ne zaboravim: ne nalazim kod predanih supruznika Opi belesku o
jednoj vrsti nadmetanja za koju znam da se praktikuje u Pijemontu: dva supar-
nika, pojedina¢no, opredeljuju se za par odnosno nepar, a potom, umesto da
predu na klasi¢no $ijanje, jedan od dvojice stipa dlan svoje leve ruke; pobeduje
onaj koji je pogodio broj (par odnosno nepar) modrica koje ¢e se pojaviti na
kozi.

Opijevi su jednako malo paznje posvetili opsterasirenom obicaju uzvika
za predah kojim se zahteva ili uvodi pravo na primirje u takmicarskim igrama:
ne idu dalje od primera sa britanskih ostrva, od povika ,,Barley!” (,je¢cam!”), i
ne pokazuju Zelju da istraze poreklo ovog neobi¢nog izraza. U Italiji se i danas,
koliko znam, uzvikuje ,Alimorta!”, za prekid, i ,Alivival”, za nastavak igre. Pre
pedeset-Sezdeset godina u Pijemontu (ne znam da li i drugde) uzvikivalo se
»Marsa!”. Citaocu kome je ova antropoloska minijatura probudila istraZivacku
glad predlazemo da proveri: ,,marsa” je luka na arapskom, odatle i toponimi
poput Marsala, Marsa Matruh itd.; moguce je da znaci i zaklon, skloniste. Mo-
zemo li se osloniti na navedene ¢injenice i utvrditi da je poreklo uzvika sa juga?
Da bismo dobili odgovor na ovo pitanje trebalo bi da stariji koji su se igrali
zmurke na Siciliji napregnu pamcenje i kazu kako se trazio predah u njihovo
vreme i u njihovom kraju. Molim ih da to i uine.

Uprkos mnostvu pravi¢nijih i brzih procedura koje je lako smisliti, i koje
su svakako smisljane, najpopularniji zreb na svetu je onaj sa brojalicom i tu
pri¢a o igrama postaje jo§ zanimljivija. Verujem da svako pamti bar jednu od
brojalica koje je koristio, ili je ¢uo da se koriste, kao dete. Radi se o ritmi¢nim
popevkama, najce$ce sa Cetiri udara po stihu; Opijevi, oslonivsi se na otkri¢a
prethodnih zbirki, zabelezili su ih viSe od dvesta na teritoriji Evrope odnosno
zemalja engleskog govornog podrucja. Neke od njih, one najmlade, ,raciona-
lizovane” su i imaju manje-viSe zaokruzeno znacenje, ali ocito je da najvecu
paznju privlace one drevne, u stilu abrakadabra. Medu njima moguce je, ipak,
razaznati nekoliko nizova medunarodnog karaktera od po cetiri-pet brojalica,
ne vise: ritam, neretko i rima ostali su nepromenjeni, dok re¢i bivaju izobli¢ene,
tj. saobrazene duhu jezika podneblja.

Jasno je da korisnost zreba biva pretpostavljena ritualnosti, gde smisao
re¢i nema znacaja (koliko je protesta izazvala odluka Crkve o ukidanju latinske
mise!), koji se, s druge strane, pridaje ponavljanju pokreta i rec¢i koji, budu-
¢i magijski, treba da budu dozivljeni kao ,sibilinski”. Radi se dakle o re¢ima
svedenim na ¢ist zvuk, i to objasnjava teskoce na koje nailazimo u potrazi za
njihovim poreklom.
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Kod jednog od gorepomenutih nizova reci ono je ipak pronadeno: prem-
da su brojalice iz ove grupe rasirene na celokupnom prostoru bivse britanske
imperije, njihovo poreklo nije englesko ve¢ velsko: ono, doduse, ne odrazava
stari, danas gotovo i§¢ezli vel§ki govor ve¢ brojevni niz, najverovatnije iz zajed-
nickog keltskog jezika, kojim su se u davnim vremenima sluzili pastiri iz Velsa
samo da prebroje stoku. Po svemu sudeci, upotrebljavali su umesto osnovne
ovu, apotropaicku numeraciju kako bi odagnali zle duhove i sacuvali stado od
gubitaka odnosno bolesti. Ocito, ovakve brojalice duguju svoju popularnost
vekovnoj nerazumljivosti reci od kojih su sastavljene.

Sli¢nu povest, ali novijeg datuma, rekonstruisala je italijanska naucnica
Maticija Maroni Lumbrozo. U Vijaredu je kao dete naucila slede¢u brojalicu:
»Inimini mani mo | chissania baisto | effiala retingo | inimini mani mo”; posle
mnogo godina saznala je da je re¢ o engleskoj brojalici (,Eeny meeny miny mo
| catch a nigger by his toe | if he hollers let him go | eeny meeny miny mo”),
kojom je neka stara Engleskinja poducila jednu skupinu italijanskih mali$ana.
Brojalica se brzo primila i ne isklju¢ujem da je i dalje u upotrebi, bas zato $to je
italijanskom uhu ostala do kraja strana, $to ¢e re¢i duboko sugestivna. Uosta-
lom, ¢ak i na engleskom smisao postoji u tragovima, samo u drugom i treem
stihu: ,,uhvati crnca za palac na nozi | ako zavristi, pusti ga da ode”. Ostatak je
Cista bajalica.

I za kraj, nije re¢ o tome da su neobi¢ne brojalice svuda u upotrebi, re¢ je
o tome da su svuda u upotrebi manje-vise iste brojalice. Zakljuciti, na osnovu
toga, da su brojalice i, uopste, spontane igre medunarodne zato §to ,,sva su deca
na svetu ista” bilo bi brzopleto. Zasto su ista? Jesu li njihove igre iste zato §to se
radaju iz jedinstvenog bioloskog nasleda, zato $to odslikavaju njihovu (i nasu)
urodenu potrebu za redom? Ili su njihove igre spontane samo naizgled, te one
zapravo preslikavaju (putem simbola, putem karikature) ,igre” odraslih? Ostaje
¢injenica da su politicke granice nepremostive za nase jezicko obrazovanje, ali
isto tako i da te granice slobodna drzava igara, koja je u biti nejezicka, prelazi
sa lako¢om vetra i oblaka.

Izvornik: Linternazionale dei bambini, Primo Levi, Opere 11, Einaudi, To-
rino, 1997, str. 735-740. (Prvi put objavljeno u: Primo Levi, Laltrui mestiere,
Einaudi, Torino, 1985, str. 115-120)

(Sa italijanskog preveo Aleksandar Kostic)

Primljeno: 24. 09. 2023.
Odobreno: 09. 10. 2023.
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Moderni islam, reformisticke ideje i sistemi kritike. Seid
Halilovi¢, Tokovi islamske misli u XX veku, 2021, Beograd: Centar
za religijske studije ,,Kom.

Seid Halilovi¢ je nezaobilazno ime savremene islamske sholastike na do-
macem govornom podrucju. Ovaj autor, skolovan u Iranu, na prestiznom uni-
verzitetu Kom, gde je zavrsio interdisciplinarne doktorske studije iz oblasti sa-
vremene muslimanske misli napisao je vrednu i za proucavaoce savremenog
islamskog sveta izuzetno korisnu knjigu, pod nazivom Tokovi islamske misli u
XX veku, koju je nedavno objavio u okviru posebne edicije ,,Savremeno religij-
sko misljenje“ beogradskog Centra za religijske nauke ,,Kom.*

Narocita vrednost ove knjige jeste njen opseg — i u okviru tog opsega, pa-
zljivo probrane istrazivacke teme - kao i jasnoca i stil izlaganja. Autor polazi od
kriticke prezentacije bazi¢nih stanovista tzv. ,neomutazilitske $kole, modernog
reformistickog pravca koji se na prelazu vekova, iz 20. u 21., prosirio islamskim
svetom iz vi$e kolevki: indijske, tj. pakistanske (al Afgani), arapkse (Muhamed
Abduh) i, nesto potom, iranske (Ali Sarijati). Kritikuju¢i neomutazilite, inace
mislioce najzasluznije za afirmaciju modernistickih tokova koji su tokom 20.
stoleca, kroz uvodenje mreze institucija moderne nacionalne drzave, iz korena
izmenili muslimanski svet, autor se plasmanom svoje argumentacije poglavi-
to krece u grani¢noj oblasti teologije i filozofije nauke, predstavljajuci razlicite
pravce reforme islamske misli u svetlu bazi¢nih teznji za sekularizacijom islama
»iznutra®, to jest, za profanizacijom muslimanskih drustava na islamskim te-
meljima. Ova elementarna kritika neomutazilitskog racionalizma, danas inace
jos uvek veoma uticajne paradigme u islamskoj sholastici i srodnim joj disci-
plinama - poput prava, politikologije, sociologije, ekonomije i drugih drustve-
no-humanistickih nauka - izneta je ve¢ u prvom poglavlju knjige i pruza jasno
odreden ton ¢itavom daljem diskursu Tokova. Osnovno je da, prema autorovoj
oceni, moderni reformizam predstavlja radikalan raskid sa dugom, bogatom i
»briljantnom® tradicijom islamskih verskih nauka; i ne samo to: u srzi racio-
nalno-modernistickih reinterpretacija islama, najc¢esce je moguce uociti i nedo-
voljno poznavanje islamskih verskih tradicija od strane samih reformista koji
ta, nova tumacenja formuli$u i propagiraju; moderni, jednako kao i savremeni
islamski reformisti racionalisticke provinijencije visestruko su bolje upuceni,
kako autor tvrdi, u zapadne filozofske i nau¢ne tokove nego u tradicionalnu
islamsku sholastiku i filozofska nacela vere koja zele da kritikuju; oni su, prema
tome, Cesto i nehotice, a mozda ¢ak i iskreno verujuci da ¢ine suprotno, na-
stojali da podmetnu kukavicje jaje sekularizma i pozapadnjacenja u najsvetije
gnezdo islamske misli. Stoga je njihova racionalisticka verska filozofija u osnovi
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ne samo pogresna, ve¢ i opasna za islam kao veru i kao legitiman model politi¢-
kog, drustvenog i kulturnog uredenja muslimanskih drustava.

Sluzedi se datom dijalektickom matricom, autor u knjizi kritikuje razlicite
pravce islamske reforme, oli¢ene u radovima i drustvenim angazmanima semi-
nalnih pisaca, poput Alija Sarijatija u Iranu, Abdurazika u Egiptu, Muhameda
Ikbala i Fazlura Rahmana u Pakistanu, Ismaila al-Farukija u Palestini i drug(d)
e, ukljucujudi i neke savremenije autoritete, poput Muhameda Arkuna, Zijaudi-
na Sardara, i Nasr Hamida Abu Zejda. Svi ovi mislioci jesu posvetili veliki deo
svog intelektualnog angazmana krupnim sociopolitickim i kulturnim pitanjima
poput razdvajanja politike i religije, reforme sudske i izvr$ne vlasti, najsire re-
forme obrazovanja, izgradnje i celovitog premreZavanja drustva institucijama
moderne nacionalne drzave, uklju¢ivanjem Zena u drustvene, politicke, kultur-
ne i ekonomske procese, kulturnom adaptacijom globalnih nau¢nih i politickih
paradigmi na lokalne verske normativne okvire i slicno. Svaku od ovih pro-
blemskih celina autor razraduje zasebno, strpljivo secirajudi relevantnu argu-
mentaciju klju¢nih muslimanskih mislilaca i izlazu¢i je strogoj kritickoj analizi,
pazljivo predstavljajuci najvaznije hipoteze vode¢ih muslimanskih modernista i
opisujuci ono za $ta smatra da je unutrasnja logika, odnosno latenta (skrivena)
funkcija njihovih pouka: postepena sekularizacija drustva, uvijena u oblandu
verske obnove. Bez obzira na to da li se slazemo sa autorovom perspektivom,
ponegde nedovoljno osetljivom za slozenosti istorijskih ¢inilaca spram kojih
su subjekti njegove kritike tokom 20. veka tezili da iznesu svoja re$enja, ova
knjiga je od ogromne nauc¢ne koristi za istrazivace koji se bave istorijom ideja,
u ¢emu zapravo i lezi njena osnovna saznajna vrednost: Tokovi su dragocen
izvor podataka o kulturnoj medupovezanosti islama i Zapada, o kanalima upli-
va i reakcijama na izazove, o genezi misaonih i saznajnih trendova koji danas
oblikuju kako onaj liberalniji islam s popristem u savremenoj Evropi i SAD-u,
tako i njegove konzervativnije forme, zastupljene u vecoj ili manjoj meri §irom
sveta, a usredsredene na ocuvanje tradicionalnog verskog etosa - i uz njega
skopcanih politi¢kih zamisli — bez kojih bi islam, prema ovde zastupanom sta-
novistu, prestao da generi$e svoje originalne civilizacijske tekovine. Ova knjiga
bi stoga trebalo da se nalazi u biblioteckom fondu svake istrazivacke institucije
usredsredene na proucavanje uporedne religije, politike, prava i epistemologije,
komparativnih moralnih standarda ($to je, prema pojedinim misljenjima, srz
antropologije), kao i na traganje za odgovaraju¢im sociokulturim kontekstima
u Cije okvire je moguce smestiti razmatrane pojave iz muslimanskih drustava
u svojstvu vekovnog razvoja ideja nastalih u neposrednom dodiru islamskih i
zapadnih modernosti.

Marko Pisev
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