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Deconstructing the Myth of Immutability:
Pluralistic Representations of Homo
Religiosus in the Arabic Novel

Mirza Sarajki¢

Abstract

The focus of this article is the perception of religious characters and motifs in the
modern Arabic novel. The former is characterised as homo religiosus, and can be pre-
sented in diverse ways. In the formative phase of novels, homo religiosus is generally
in a fixed state of backwardness and moral corruption, a stereotype that has for-
med over decades, and that wholly neglects the perspective of those whose ideology
has been defeated. This unjust one-dimensionality changed in the late 1960s, with
authors such as Sudanese novelist Salih Tayeb, who deconstructs the stereotypical
monolithic nature of religious figures in 7he Wedding of Zein (1964) and Season of
Migration to the North (1966). Salih allows homo religiosus to be like other people,
and points to the diversity and depth of characters of religious provenance. Egyptian
writer Youssef Ziedan builds upon Salih’s concept of “opening the worlds” in his
2008 novel Azazeel. A bildungsroman of a Christian religious hero, Azazeel is a deta-
iled insight into the spiritual turmoil, paradoxes and temptations of a young monk
who seeks true knowledge.

Key words: Arabic novel, homo religiosus, religion, spiritual path, Tayeb Salih, Yo-
ussef Ziedan
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Introduction

In the first half of the 20" century, religious themes in Arabic novels were gene-
rally uneasy, and religious characters, whether formal representatives of religious
institutions or “spiritual eccentrics”, were usually portrayed as anachronistic or
incompetent stereotypes. Such representations were understandable to an extent:
the collapse of dilapidated and sterile religious institutions had degraded the re-
putation first of religious scholars, then of devotees. Further, the dominance of a
secularist ideology meant that everything religious was marginalised as backward.
It is, however, incomprehensible to absolutise the black-and-white image of Arab
society in which homo religiosus is the villain. In the novels of Naguib Mahfouz
and Taha Hussein, religious characters represent symptoms of irrational loss.
They are sterile, hypocritical and retrograde. But in this conventional stereotype,
what is rotten is the complete absence of an alternative, or a religious or spiritual
dynamic.! The radical monolithic nature of somo religiosus in the Arabic novels of
the period denounces in advance any possibility of the development of religious
characters, or of their charisma or plurality. The depiction of religious motifs in
contemporary narratives intensified the supremacy of the modern, secular class,
and of individuals or heroes. The attempt to shed more light on the overpowered
and crushed stracum of Arab society became a taboo of secular culture’s progres-
sive, modernist ideology. This exclusivity in the portrayal of religious motifs and
the world they inhabit led to the stigmatisation of believers as unacceptable in
society. As a rule, great literary works question life and expand our understanding
of the world around us, but in the novelistic literature of the first half of the 20®
century, depictions of religion in the Arab world often prescribed final judgments
instead of raising questions. A valuable insight into the complexity and diversity
of the world of those whose ideological dominance had passed was therefore lost.
Most early novels overlooked the fractures in homo religiosus at the zenith of secu-
larism, caused by his attempts to respond to a new world, and the means of his
inclusion within it. As a result, both literature and society became poorer.

Shattering one-dimensionality

Since the 1960s, noticeable ruptures have appeared on the decades-old picture of
homo religiosus as irredeemably impaired. Some new authors on the literary scene

1 I have previously elaborated the establishing pattern of Homo Religiosus as a sole villan and stereotype of
an evil in the novels of Hussain and Mahfouz. See: Mirza Sarajki¢, ,,Slika religije u savremenom arapskom
romanu, Context: Journal of Interdisciplinary Studies, 9:1 (2022), pp. 33-65.
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have, however, made fresh observations in their presentations of religion and
homo religiosus in Arab culture. Without disputing the secular ideology and their
affiliation with it, these authors reveal the complex inner world of the believer,
and show that the identity of homo religiosus can be dynamic.

The role of these authors is vital. First, they return the previously infringed
function of literature as a profound questioning of the world, specifically through
the contemporary novel. An antidote to the insistent and exclusive one-dimen-
sionality of homo religiosus, polyphony and representative diversity return to the
genre. Finally, they break the politics of what Terry Young refers to as “discourses
that made it impossible to read religious phenomena”.? Young is interested in pre-
cisely this “unreadability of Islam” in dominant secular and Western ideologies.
In his analysis of this approach, Wail S. Hassan notes: “Young points out that the
unreadability of Islam affects not only Western media and political discourse but
also postcolonial critics, whose ideological commitment to secularism begets a re-
fusal to see the diversity of Islamic responses to colonialism and neo-colonialism.
This invisibility of Islam — or the blindness of its observers — is due to postcolonial
theory’s investment in the concept of absolute Otherness that it inherited from
the hegemonic discourses it meant to oppose. The concept of the Other as the
absolute difference is rooted, as Young notes, in nineteenth-century racial theory,
but it has survived well beyond that, often implicitly positing Western modernity
against unknowable, non-Western or premodern Others.”

Since the 1960s, the number of authors who pluralise the image of homo
religiosus, and thereby contribute to the pluralisation of literary representations of
religion, has increased. In this article, we focus on Tayeb Salih, as a pioneer of this
representational pluralism, and Youssef Ziedan, a current author who repeatedly
questions the phenomenon of faith in his novels.

Tayeb Salih and the shift of perspective

Sudanese writer Tayeb Salih (al-Tayyib Salih) is considered a classic writer of the
modern Arabic novel. He was born on July 12 1929, in the village of Karmakol
in northern Sudan, and died on February 18 2009, in London. He was educated
in Khartoum and London, and performed various jobs, mostly in the cultural
sector, in London, Doha and Paris. He shared his rich experience of living in such
different cultures in his literary works, especially his novels: 7he Wedding of Zein
(1964), Season of Migration to the North (1967) and Bandarshah (1976). Salih has

2 See Robert J. C. Young, “Postcolonial Remains”, New Literary History, 43 (2012), pp. 19-42.
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received numerous awards for these works, which have been translated into many
languages. The Arab Literary Academy of Damascus declared Season of Migration
to the North the most important Arabic novel of the 20" century, and a Guardian
poll named it one of the hundred best works of all time.

From a literary perspective, Tayeb Salih came of age during the 1960s and
1970s, during the golden age of Arabic prose, and he was considered one of the
best contemporary novelists in the Arab world. Among the many reasons for this
are his layered themes and dialogue, refined style, rich language and sophisticated
characterisation. Salih strikingly illuminates the Sudanese tradition, by pointing
to a “magical” world that has long been neglected by contemporary reviews.

The primary themes of Salih’s novels relate to issues of cultural hybridity and
aporia in social and civilisational transitions, and approaches to his literature are
therefore predominantly read within the postcolonial theoretical framework.> His
novels are vivid examples of mature postcolonial writing in its adept phase. Frantz
Fanon explains that in this phase of discourse the writer tries to merge with his or
her society, thereby illuminating the original characteristics of the homeland and
galvanising the community from which he/she comes. In this sense, Tayeb’s novels
question the modes of survival of his people, detect the (im)possibility of changing
nations, and unmask colonial notions and imperial performance in Sudan.

Salih’s imagological framework is broad and layered, and the issue of religion
— Le., of believers — is frequent and critical within it. Like other novelists, he does
not overlook this issue, which, as previously noted, has become an uneasy space in
the contemporary (emphatically secular) paradigm of global culture. The noticeable
difference in Salih’s novels is his treatment of the phenomenon of faith in society.
His images of believers and religious life are not an intended theme or narrative fea-
ture, and are not emphasised as incidents or decorations that reflect the other side
as better and more advanced, as in the works of Hussein and Mahfouz. In Salih’s
novels, all things related to religion, both positive and negative, are a natural part of
the narrative landscape: an inherent feature of the depicted society.

Salil’s work does not suggest a monolithic or fixed image of believers and
religion. Rather, his notion is a powerful contradiction of an established model
of believers in contemporary Arabic literature. This characteristic permeates all
Salil’s novels and short stories, beginning with 7he Wedding of Zein.

3 See John E. Davidson, “In Search of a Middle Point: The Origins of Oppression in Tayeb Salih’s Season of
Migration to the North”, Research in African Literatures, 20:3 (1989), pp. 385-400; Yosif Tarawneh and
Joseph John “Tayeb Salih and Freud: The Impact of Freudian Ideas on Season of Migration to the North”,
Arabica, 35:3 (1988), pp. 328-349; Fatima Muhaidat and Lana Waleed, “The Psychological Plight of
the Colonised in Tayeb Salih’s Season of Migration to the North”, Higher Education of Social Science, Vol.
14:1 (2018), pp. 93-102; Joseph John and Yosif Tawarneh, “Quest for Identity: The I-Thou Imbroglio in
Tayeb Salib’s Season of Migration to the North”, Arab Studies Quarterly, 8:2 (1986), pp. 161-177.
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The Wedding of Zein: A happy marriage
of community and religion

The main character and the crucial event in his narrative are given in the title of Salih’s
first novel. The action is set in the village of Wad Hamid, a topos of great importance
to Salih, because it is homeland, his place of origin, and the locus of impending mo-
dernist change. The life of Zein, an unusual and noble young man from provincial
Sudan who is immersed in the spirit of modernisation, forms the backbone of the
plot. This backbone is enriched with scenes from the village’s social life, whose set of
secondary stories reveals a vibrant rural society, a community with a plural mentality,
its identity framework, and the existential-ideological changes it undergoes.

In The Wedding of Zein, the provincial space is promoted to one of poetic and
representative difference. This is in contrast to the description of the village in
Taha Hussein’s 7he Days; while Hussein establishes the province as a monolithic
and exclusively retrograde space, Wad Hamid is a place of pluralism that abounds
in colourful characters. As stated previously, issues of cultural metamorphosis,
modernisation, and tradition have already been addressed in detail in the litera-
ture. This paper will therefore focus on the ideological framework of the commu-
nity, and the position of religion within it.

In Wad Hamid, several ideological currents meet, collide and overlap. The
imam and Sheikh Haneen are the stated representatives of the religious commu-
nity in the village, the former representing the official religion and the latter the
Sufi congregation. Less formal representatives are a group of middle-aged villag-
ers who have gathered around Hajj Ibrahim, and those who follow Ibrahim Wad
Taha and Mahjoub. The former is the father of Zein’s eventual bride Ni'ma, who
strives to maintain order and harmony in Wad Hamid; the latter two represent
a rebellious current that wants change, and are labelled liberal and secular. The
protagonist Zein is an ideological mirror, in which the distinctive features of these
social groups are reflected and refracted.

Weirdness as a peculiarity, not an obstacle

Although Zein is unusual in appearance, behaviour and birth, Salih gives him a
central position in the narrative. Zein stood out from the other children from the
very beginning:

At first, as is well known, children meet life with screams. With Zein, how-
ever, it is recounted — and the authorities for this are his mother and the women
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who attended his birth — that no sooner did he come into this world than he burst
out laughing. And so it was throughout his life.*

Zein is also marked by unusual physical characteristics, with a face that is
both comical and causes pity. His name means “decoration”, but he is unfortu-
nately not attractive by any standards. He has only two teeth, one in the upper
jaw and one in the lower.

Zein had an elongated face with prominent bones to his cheeks, his jaw, and
under the eyes. His forehead was rounded and jutted out; his eyes were small and
permanently bloodshot, their sockets deeply set in his face like two caverns. His
face was completely hairless, with neither eyebrows nor eyelashes, and on attain-
ing manhood no hair had sprouted on his chin or upper lip.

This face of his was supported by a long neck (among the nicknames given
to Zein by the children was ‘the girafte’) which stood on two powerful shoulders
that straddled the rest of the body, forming a triangle. The two long arms were
like those of a monkey, the hands coarse with extended fingers ending in long,
sharp nails (Zein never pared them). His chest was concave, his back slightly
hunched, while his legs were long and spindly like those of a crane. His feet were
splayed and bore the traces of ancient scars (Zein disliked wearing shoes), and he
remembered the story behind each one of them.’

Because of all this, Zein is considered a child or a neutral social entity, a posi-
tion that enables him to permeate all the pores of his community. His benevolence,
naivety and liminal social status allow him (and us) to hear the conversations of
all the village’s groups, and thereby gain an in-depth insight into their workings.
Because, unlike the other men in the village, Zein is allowed to be near women,
his character reflects the overall plurality of the local perception of the world. This
positioning has a price: Zein’s uniqueness is lost, except in the pragmatic sense,
which casts him as a village entertainer, or a reliable mediator for marriage. From
the perspective of his rural community, he is a man for everything but himself.

Despite this, Zein is determined to get married, and his choice is ultimately
his cousin Ni'ma, who is considered the most beautiful and by far the smartest
girl in the region. Ni'ma has already had several suitors, some of them wealthy
and prominent, but refused them all, against her parents’ will, believing that her
life’s mission required her to make extraordinary sacrifices. This shows itself to be
her marriage with the poor and inconspicuous Zein: “She used to dream that one
day she would make some great sacrifice, though she did not know what form it
would take, and then she would experience the same strange sensation that came
over her when reading the Chapter of Mary.”*

4 Tayeb Salih, 7he Wedding of Zein And Other Stories, trans. Denys Johnson-Davies (New York: New York
Review Book, 2009), p. 36.

5 Salih, 7he Wedding of Zein And Other Stories, p. 37.

6 Salih, 7he Wedding of Zein And Other Stories, p. 49.



Mirza Sarajkic | Deconstructing the Myth of Immutability 13

Eventually, Zein’s and Ni'ma’s unusual visions of life happily converge.

Zein, though, has another, more enigmatic side to his personality. Far from
the eyes of the villagers and the hustle and bustle of daily life, he becomes an
enigmatic hero to those on the fringes of society. So it makes his behaviour hard
to understand. He has a unique way of dealing with such persons, and his care
and attention touch them. When asked about his friendship with Zein, the lame
Musa answers, with tears in his eyes: “Zein is always welcome! Zein is a good
young man!” Others in the village slowly begin to accept the possibility that Zein
is one of the mysteries of God’s creation. Ali Abdalla Abbas states explicitly that
Zein is “not a religious person”, and places him exclusively in the “strange and
mystical” space. An image of his spirituality or religiosity emerges in this hidden
space,’” but has no founded argumentation in the novel’s main text. Zein’s moth-
er says that her son is a saint, or a spiritual champion, a claim supported by his
unique closeness to Sufi Sheikh Haneen. Unlike those who ridicule Zein, Sheikh
Haneen always treats him with great affection, and calls him “Blessed.” The spe-
cial relationship is mutual: as much as Zein enjoys joking and laughing with the
others in the village, he always stops to run and greet Haneen. Zein’s behaviour
is different in his company, more mature and dignified. When others ask him
about his friendship with Haneen, Zein simply says: “Haneen is a blessed man!™®

Sheikh Haneen: The spiritual path as transformation and social de-
construction

Haneen is the most pious person in the village of Wad Hamid. He dedicates his
life to obeying God, spending half the year in the village and the other half in the
desert to the south, praying and fasting. Haneen’s character is most often inter-
preted as that of a typical spiritual ascetic, with a mysterious way of life. His only
possessions are a water jug and a prayer rug, and his best friend is Zein, whom he
hugs and kisses on the head whenever he sees him. Abdalla Abbas points out that
Zein’s neighbourly love is the cause of Haneen’s affection for him:

Zein is a “blessed one of God” first because he uses his privileged position in
the village to become a love-messenger, a go-between, who brings young men and
women together in a highly conservative society which does not allow members
of the two sexes to mix freely ...°

7 See Ali Abdalla Abbas, “Notes on Tayeb Salih: Season of Migration to the North and The Wedding of Zein”,
Sudan Notes and Records, Vol. 55 (1974), p. 56.

8 al-Tayyib Salih: ‘ Urs al-Zayn, p. 20.

9 Abbas, “Notes on Tayeb Salih”, p. 56.



14 ConTEXT 9:1(2022), 7-34

Zein’s concern for the neglected and rejected is a reflection of Haneen’s re-
lationship with him. Their friendship grows into a spiritual awakening, in which
the protagonist experiences a metamorphosis through Wad Hamid as a whole.
Inspired by the life of his friend and teacher, Zein transforms from village enter-
tainer to servant in need. He does so far from the eyes of the villagers, emulating
the way Haneen spends most of his life.

The spiritual journey and transformation in which Haneen guides Zein is
visible at the central point of the plot, when the latter angrily attacks Seif ad-Din,
his archetypal rival. Zein belongs to the world of goodness, modesty and empa-
thy, while Seif ad-Din is arrogant and violent, the debauched son of a local rich
man. When Zein has a chance to kill Seif ad-Din, Haneen stops him:

Amidst their clamour they heard a snorting sound emanating from Seif ad-
Din’s throat and saw him striking out at the air with his long legs. ‘He’s dead,
he’s killed him,” shouted Mahjoub. But suddenly a new voice, that of Haneen,
rose calm and serene above the hubbub: “Zein the blessed, may God be pleased
with you.” Zein released his grip and Seif ad-Din fell limply to the ground. The
six men also dropped down in a heap, for Haneen’s voice had surprised them and
they had been taken unawares by Zein’s sudden immobility — it was as though
there had been a wall in front of them that had suddenly collapsed.'

This episode highlights Zein’s ability to defeat his ego, shown through the
power to eschew justified vengeance against the evil man who plunged an axe
into his head without a second thought. It is precisely the spiritual path on which
Haneen leads his best friend: the first stop is a charity that is not made public; the
second a service to those no one wanted to see; and finally, most challenging of
all, to give up the right to revenge. To reach that spiritual peak, Zein must numb
his ego, and find the spiritual strength to recognise the potential for good in even
the most zealous member of society.

At the end of this spiritual journey, Zein is rewarded: Sheikh Haneen blesses
him, and tells him that his long-awaited (and seemingly impossible) dream will
come true: “Tomorrow you will marry the best girl in the village.”

The consequences of Zein’s feat do not bring grace to him alone — the whole
village enjoys the fruits of faith, because faith in God is impossible without faith
in man. Zein’s mercy warms the souls of many villagers, who rationally interpret
the event in the context of the ambiguities and mysteries that surround Zein and
Haneen. Their purely rational approach means that their world “simply cannot

be understood by others in the village.”"!

10  Salih, 7he Wedding of Zein And Other Stories, p. 55.
11 See Ghazoul, Ferial J. and Harlow, Barbara, 7he View from Within: Writers and Critics on Contemporary
Arabic Literature (Cairo: The American University in Cairo Press, 1994), p. 106.
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Even the members of Mahjub’s group admit that Sheikh Haneen performed
a miracle by saving both Zein and Seif ad-Din. Inspired by his good deed, they
pay homage to him and kiss his hand. Sheikh Haneen then blesses each of them,
and the whole village. That blessing long remains in the collective memory of
Wad Hamid, where after that day things changed for the better: “The village had
never experienced such a fruitful and happy year, so it was soon called Haneen’s
year.”!? Even the government suddenly adopts far-reaching and positive measures
for Wad Hamid: multiple substantial projects give residents good incomes over an
extended period, and their children receive advanced education in new schools.

Hassan Wail notes that this feat of homo religiosus becomes so far-reaching
that it allows for the overall rehabilitation of society.’* Haneen and Zein’s spiritual
achievement becomes universal welfare, in which the seemingly irreconcilable
social forces of secular and religious, and poor and rich ultimately reconcile. An
extreme example of this is the transformation of Seif ad-Din, who practically
returns to life by uttering martyrdom. Death represented his materialistic phase
in this vivid symbolism, while the return to faith was marked as life-giving, a new
opportunity that belonged to the future, not the past. Religion, personified in
Haneen and Zein, is not an anachronistic and restraining relic, but the empow-
erment of a social ideal. Seif ad-Din is again illustrative: after the confrontation
with Zein, he turns to faith, asks forgiveness from his family, and regularly goes to
the mosque to pray. Faith for him is an experience of self-awareness and action in
society, and his transformation is not exclusively private: he renounces the right
to control the family inheritance, and transfers it to his oldest uncle, until he can
perform the duty properly. Here, too, we see Haneen’s influence in the effort to
achieve the supreme spiritual ideal of the individual, and the overcoming of arro-
gance, ego and selfishness.

The imam and the sterility of religious institutions

It is inconceivable to depict a Sudanese province without an official religious re-
presentative. In most such novels, this figure is the local imam, who formally re-
presents the religion. Like in the novels of Taha Hussein and Naguib Mahfouz, in
Salib’s novel official religious structures are described as relics of an outdated
system. These are rigid people, in their appearance, behaviour and speech.

12 Salih, ‘Urs al-Zayn, p. 49.
13 See Hassan, Whail S., Tayeb Salih: Ideology and the Craft of Fiction, Syracuse (Syracuse, NY: Syracuse Uni-
versity Press, 2003), p. 68.
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The imam of Wad Hamid’s mosque represents the formal religious structure.
He is a talkative misanthrope, full of negative energy. The scope of his work and
interactions is limited to the religious rituals of prayer and funerals.

He was, in the opinion of the village, an importunate man, a talker and a
grumbler, and in their heart of hearts they used to despise him because they reck-
oned him to be practically the only one among them who had no definite work
to do: no field to cultivate and no business to occupy him, but lived off teaching
children for a set fee collected from every family — a fee grudgingly paid. In their
minds he was connected with things they sometimes liked to forget: death, the
after-life, prayers. In their minds there clung to his person something old and
gloomy, like the strands of a spider’s web; when his name was mentioned, they
automatically recalled the death of someone dear to them or were put in mind of
the dawn prayer in the depths of winter, the making of ablutions in cold water
that brought cracks to one’s feet, the leaving of a warm bed for the blast of the
frost and the walk to the mosque in the half-light of dawn.™

One of the imam’s few positive traits is that he is an ardent speaker with “an
eloquent tongue”, and “a great talker”, but even this is overshadowed with the
negative connotation that he is all talk, and does nothing concrete or inspiring.
In addition, his eloquence would grow rapturously into uncontrolled criticism of
the villagers during his Friday sermons:

He used to chastise them harshly in his sermons as though avenging himself
on them with an outburst of words of exhortation about the Judgement Day and
punishment, Heaven and Hell-fire, disobedience to God and turning to Him in
repentance — words that passed down their throats like poison. Each would leave
the mosque after Friday prayers boggle-eyed, feeling all of a sudden that the flow
of life had come to a stop."”

The result was disastrous: the villagers would return from prayer depressed,
their hope and joy diminished. Salih’s emphasis of the imam’s eloquence in op-
position to his passivity and social numbness highlights the character’s hypocrisy.

This hypocrisy is recognised by the Wad Hamid community, which is divid-
ed in its attitude towards the imam: “The village was made up of clearly divided
camps in relation to the imam (they never called him by his name, for in their
minds it was as though he were not a person but an institution).”*¢

Some of the older villagers, who performed their prayers and other religious
duties with or without the imam, were respectful towards him. They respected him
out of courtesy and veneration for the religious institution, and regularly donated
money to the imam for his services during Eid, weddings, or other similar rites.

14 Salih, The Wedding of Zein And Other Stories, p. 73.
15 Salih, The Wedding of Zein And Other Stories, p. 74.
16 Salih, The Wedding of Zein And Other Stories, p. 75.
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Another group openly opposed the imam. These were

... young men under twenty who were openly antagonistic to the imam. Some
of them were students. Others had travelled abroad and returned, while yet
others, feeling the flame of life scorching hot in their blood, paid no heed to
a man whose business it was to remind people of death. This was the group of
adventurers — among whom were those who drank wine in private and gathe-
red secretly at “the Oasis” on the edge of the desert; it was the group, too, of
the educated who had read about or heard of dialectical materialism, the muti-
nous, and the lazy who found it difficult to perform their ablutions at dawn in
the depths of winter. Strange to say, the leader of this group was Ibrahim Wad
Taha, a man in his seventies; but he was a poet."”

These were natural opponents of imams and religious institutions, because they
were a secularised generation who saw the imam as a barrier to progress and de-
velopment, according to their progressive-secular ideology.

Zein harboured animosity towards the imam most of the time:

Yet on the question of the Imam he made up a camp all on his own. He treated
him with rudeness and if he met him approaching from afar he would leave the
road clear for him. The Imam was perhaps the only person Zein hated; his mere
presence at a gathering was enough to spoil Zein’s peace of mind and start him
cursing and shouting. The Imam would react to Zein’s outbursts with dignity,
sometimes saying that people had spoiled Zein by treating him as someone
unusual and that to regard him as a holy person was a lot of rubbish, that if
only he had been brought up properly he would have grown up as normal as
anyone else.'®

But even the imam changes after Zein’s spiritual zenith, which is the critical event in
both the village and the novel. He attends the celebration, looks enchantingly at the
women, approaches and reconciles with Zein, and conducts the marriage ceremony.

The character of Ni'ma is significant for many reasons, and deserves separate
analysis. She is a strong female character, which is meaningful because she is also
highly religious. Ni'ma outgrows the conventional perception of a woman in her
situation, and although she is so beautiful that the villagers turn their heads to
look at her, she pays no attention to their stares.

She does this uniquely, by immersing herself in tradition. Ni'ma is committed
to learning the Qur’an, in which she finds the two basic drivers of her life: to con-
tinually expand her knowledge, and to sacrifice herself for the common good. She

17 Salih, The Wedding of Zein And Other Stories, p. 75.
18  Salih, The Wedding of Zein And Other Stories, p. 78.
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even makes her father enrol in school, so that he can study the Qur’an too, and she
ultimately gives her beauty to Zein, the one who performs the noblest deeds.

Zein’s spiritual evolution makes Salih’s novel a bildungsroman, whose focus
is the maturation of a complex character. Zein’s wife Ni'ma occupies a special
place, because she is a female representative of the religious experience: an ex-
cellent example of religiosa feminina in the modern Arabic novel. Ni'ma’s main
characteristics are her love, open-mindedness and piety. Ni'ma makes a real dif-
ference in her community, because she looks at the world around her almost
entirely from the perspective of the Holy Book and draws parallels between the
two, especially concerning the Qur’anic chapter Maryam. The character of Ni'ma
allows a more detailed analysis of the female religious and spiritual experience,
and through her and other characters in his novels, Salih changes the established
matrix of presentation and opens new interpretive possibilities.

In 7he Wedding of Zein, Salih leaves room for change in his representation of
the formal religious institution. This is not the case in the novels of Hussein and
Mahfouz, in which the impairment of the formal (and informal) homo religiosus
necessarily worsens. In Salil’s novels, the efforts of other religious figures transform
the anachronism, distastefulness and sterility of the formal religious representatives.
Such characters are those with deep spiritual upbringings, like Haneen, or those
who have mastered their ego, like Zein, or who are sincerely devoted to the divine
message, like Ni'ma. In this way, the principle of dynamics overcomes the estab-
lished stereotypical presentation of religion and homo religiosus.

Season of Migration to the North: Change and Deconstruction
in the Religious Imagology of Tayeb Salih

In reference to his novels 7he Wedding of Zein and Season of Migration to the
North, Tayeb Salih said in an interview: “I started the Season where I finished
Zein’s wedding!”" The author’s position reveals that the issue of the perception of
religion deepens in Season of Migration to the North.

The novel tells the story of two characters: Mustafa Sa’eed and an unnamed
narrator. Both characters were born in Sudan and educated in England, and the
latter has just returned from his studies. He describes the experience of re-adapt-
ing to his poor southern homeland, after studying in an affluent northern centre
of power. Mustafa Sa’eed occupies a unique place in his life as the two have had
similar experiences, which makes it easy for the narrator to identify with his older

19 Muhammad Sahin, Tehawwulit al-sawq fi mawsim al-higra ila al-simal (Bayrat: al-Mu'asasa al-‘arabiyya
li al-dirasat wa al-nasr, 1993), p. 197.
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compatriot. Most of the plot is set in the village of Wad Hamid, which, although
it is relatively traditional, contains constant reminders of impending modernity:
mechanical pumps that irrigate agricultural land, and frequent trains to Khar-
toum, where the narrator lives.

Season of Migration to the North is told mostly through intense images of the
narrator’s experience. In a series of episodes that feature the hybrid experience of
the new Sudanese generation in a period of gradual transition, Mustafa Sa'eed
dies, and the narrator continues to struggle with aporia related to the identity and
existence of himself and his community. Salih masterfully depicts the sequences
of events and intense experiences of his heroes, combining real and imaginary,
and past and present.

The presentation of religious experience is also transmitted through at least
three groups. As the main protagonists, the narrator and Mustafa Sa'eed are
the most prominent representatives of the religious experience. In contrast, the
third religious representative is found within the village’s traditional indigenous
community, and includes the narrator’s grandfather and the cruel Wad Rayes.
Through this community, Salih portrays the heterogeneous nature of religion and
tradition in provincial Sudan. The indigenous community is mainly composed
of characters who consider religion an inseparable part of their identity. Their
attitude towards it, though, varies from formal commitment, as in 7he Wedding
of Zein, to utter negligence. Bint Mahjoub has a special place in the group, and
through her the author again emphasises the female experience and perception
of the world. This idea of a group of characters that are a heterogeneous repre-
sentation of tradition and religion is constant in Salih’s novels, from 7he Wedding
of Zein, through Season of Migration to the North, to Bandarshah. In Season of
Migration to the North, the focus of the analysis of homo religiosus is on the main
characters: the narrator and Mustafa Saeed.

Mustafa Saeed: The impossibility of secular
and religious puritanism

Mustafa Sa’eed represents the first Sudanese generation to be exposed to colonial
rule since childhood. Sa’eed was born in 1898, when Great Britain broke the resi-
stance of the Sudanese, and placed the country under colonial control. Salih descri-
bes how Sa’eed is allowed to go to school early in his childhood: the Empire educa-
tes him in Cairo, and then in London, where he completes his education and gets
a job in economics. He then seeks to assimilate English culture, and absorbs all that
is imperial; he gains the respect of the imperial elite, but the project of his cultural



20 ConTEXT 9:1(2022), 7-34

revaluation collapses at its peak. The formal reason for this is Saeed’s numerous
affairs with British women, in which he hides in a futile attempt to erase his previo-
us identity. Sa'eed has an insatiable desire to win over these women who, in most
cases, commit suicide shortly after spending the night with him. Eventually, at the
narrative’s climax, he kills his wife Jean Morris, and is sentenced to seven years in
prison. In doing so, Sa’eed crosses the line: from being the most brilliant example
of colonial civilisation, he becomes the primitive barbarian from the East.

After serving his sentence, Saeed returns to Sudan and settles in Wad Hamid.
He lives the simple life of a devoted peasant, who hides his recent past. Unable to
decontaminate his colonial experience, Sa’eed commits suicide several years later.

Sa’eed’s fundamental problem is the impossibility of achieving a pure identi-
ty, and as a result cultural (de)contamination and hybridity are common themes
in analyses of this novel.?” Salih draws our attention to the emergence of a new re-
ligious representative in the narrative: a character who returns to his original tra-
dition and religion, after reaching the peak of the advanced modern world. In this
context, Mustafa Saeed’s path is the opposite of that of the protagonist in Taha
Hussein’s 7he Days. The young hero of Hussein’s autobiographical trilogy survives
the misfortunes of provincial Egypt to reach the bright, almost ideal areas of Paris
that were the symbol of the progressive West at the time. Saeed experiences the
same misfortunes, with much more devastating consequences, when he returns
from the ideal space of a brave new secular world. The contrasts and clashes of
the narrative images in these significant Arabic novels impart valuable messages.

In Salil’s narrative, the world is complete in an ideological sense: the white
man of the secular West rules Sudan and civilises it. The image of paradise is
evident, even as troubles loom within it. After a brilliant career, Mustafa Sa’eed
is a failure in the project of secularising the Arab man. In the foreground of Sa-
lib’s narration of Saeed remains an established myth in Arabic literature about
the irresistible call of the modern and advanced world (the North), whose goal
is achieved through Oriental and secular methods of education. This is a theme
in the novels of Haykal, Hussein, Mahfouz and others, but Salih’s novelty is that
he introduces the process in reverse: the hero (Mustafa Sa'eed) returns from “the
centre of the things”, to use Dos Passos’ words.

The return of religion and spirituality is, from Salil’s perspective, a com-
plex process of reflection that arises from living at the centre of materialism and
secular ideology. When he realises it is impossible to achieve the ideal of a pure
identity, to belong to an exclusive puritan culture, Sa’eed returns to his homeland.
In provincial Sudan he tries to correct his thinking, and ultimately does not make
the same mistake: he gives up the idea of a pure identity. This is indicated by the

20  See Patricia Geesey, “Cultural Hybridity and Contamination in Tayeb Salib’s Mawsim al-hijra ila al-
Shamal (Season of Migration to the North)”, Research in African Literatures, 28:3 (1997), pp. 128-140.
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library filled with works by Western authors, which Sa’eed keeps in his country
house. The concepts of cultural hybridity and ideological pluralism symbolised
in Sa’eed’s library are realised when the hero returns to a spiritual way of life, but
his second life in this religious-traditional reconstruction still fails. The constant
reinventions and suppression of cultural norms within Saeed create a Franken-
stein-like palimpsest of identity. After his early infection with, and infusion of,
imperialism, Sa’eed’s return to the originality and naturalness of his homeland is
not possible. He becomes Othello, driven by disciplinary intrigues to kill his own
wife, and then himself. That artificial seed proves fatal during Sa’eed’s rehabilita-
tion, and Salih uses this to show that radical secularisation has not only become a
“natural process”, but is self-destructive and fatally contaminating.

The character of Mustafa Sa’eed is a dynamic and complex rendering of homo
religiosus. Saeed’s process of becoming a religious man takes a contrasting tra-
jectory with that of the established ideological matrix, which removes him from
the failed space of the south and implants him in the advanced West. In such a
way, the effect of secularisation is perfected. Salih’s novel describes an opposite
ideological direction, with all the complexities that brings. In the example of
Mustafa Sa’eed, this direction is not black and white and predictable, as it is in
many earlier Arabic novels. Sa’eed’s return to religion fails for several reasons, and
unlike Hussein’s 7he Days, Season of Migration to the North does not have a happy
ending. In a similar way, and perhaps more damagingly, the process of secularisa-
tion ends when Saeed loses the battle to reconcile the divergent elements of his
identity and upbringing. Despite this loss, the struggle to reconcile the parallel
forces of secular and religious identity remains the central motif of the novel, and
the narrator’s experience in that struggle is as crucial as Mustafa Sa’eed’s.

The narrator: The (im)possibility of the medial position

The narrator’s life story in Season of Migration to the North is similar to that of
Mustafa Sa’eed, and to that of Salih himself. The narrator is educated in England
but returns to Sudan, where he wants to get a job, start a family and move forward.

The narrator takes a medial position from the very beginning, and does not
belong to the typical conservative current framed by provincial views. He under-
stands the uniform views of progressives and traditionalists, because he shares
both experiences. His devotion to his village, family and religion is unquestion-
able, and he is not crucially defined by his education in England.

He knows that scientific progress and cultural openness are necessary for
survival in the modern world, but is deeply concerned about a radical lecture
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on one of these two ideologies. An attempt to resolve this aporia is at the novel’s
thematic core.

As he observes his home village and contemplates the inevitable changes, the
narrator pays serious attention to Mustafa Saeed, and conveys the details of his
life meticulously. By gradually revealing Sa’eed’s personality, the narrator slowly
begins to identify with him, which leads the latter to the idea of ending his life in
the same way as the former. During a symbolic swim to the North, however, the
narrator changes his mind, and calls for help at the last moment.

The problems raised by being medial are a fundamental determinant of
the novel’s protagonist. The narrator often puts himself in a mediating position
between the fragility of identity and the crisis of modernisation. This difficult
period still pulses in the Arab world, and almost exclusively divides its society
into advanced, Westernised, and progressive, versus backward, traditional and
regressive. The narrator inhabits the middle of this ideological divide, and realises
that either approach to life is fatal. With Sa’eed as his example, the narrator is re-
luctant to give up his belief, and is firm in his mind that there is a place between
traditionalism and modernism. His narration is predominantly a mediation be-
tween the dichotomies of homeland and foreign land, province and metropolis,
us and them, South and North, margin and centre, spirituality and materialism.

Accordingly, fluctuations, unresolvedness and feelings of floating prevail in the
novel, and the narrator’s mission is to point this out from his medial position. Until
the end, the narrator “floats” through events, hoping he will find a golden middle
point. He is in constant fluctuation among the groups in Wad Hamid (from the in-
digenous community to his grandfather, to Bint Mahjub, to Mustafa Sa’eed and his
wife), but does not make a final judgment on any. In his perception, they are all part
of an ideological and cultural mosaic that should survive in harmony, despite their
myriad unpleasant traits and inappropriate behaviours. The novel ends accordingly,
in fluctuation and the never-ending effort of the hero.

The narrator’s behaviour is a reflection of his spiritual state, but also of his
ideological perspective. Homo religiosus, through the narrator’s example, is placed
in a medial position, between worlds and ideologies. From Salih’s perspective, the
modern believer is not fixed: he is not in a superior position, as the traditionalist
current proclaims, but neither is he the amorphous model of impairment and
cultural discomfort, as progressive secularism defines him. His spiritual struggle
is realised through the constant effort to preserve the medial space of possibility,
and the spirit of negotiation between social forces. The world is in a constant state
of either survival or dismissal, continuation or interruption, staying in or leaving
the homeland, in which the question of revolution or evolution looms large.
These are the most common images and most accessible choices with which to
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trace the world in numerous discourses, but Salih shows us that taking a prede-
termined position is not the solution. In the religious context, only the struggle is
of definite value. This involves constant re-examination of one’s own presupposed
values, the exclusion of cancel culture, and the placement of radical demands on
oneself and the world. The narrator succeeds in this, no matter how tragic his end
may seem, and it is this success that separates him from Mustafa Sa’eed.

Joseph John and Yosif Tarawneh note, however, that the life of Mustafa
Sa’eed is marked by “egotistic ambition”, which leads him “on a reckless course
of self-destruction”'. In the context of previous considerations, this highlights
the ultimate achievements of the paradigm of radical secularisation under the
auspices of the colonial-imperial project. Salih speaks somewhat ominously about
the impossibility of ideological decontamination after a comprehensive spiritual
and identity articulation process. As much as Mustafa Sa’eed provokes pessimism,
the narrator is an effective counterbalance. The decision to “choose life” — his first
free choice as a man — promises to lead him to a future enriched by participation
in the life of others. The narrator’s reason for choosing life — “because there are
a few people I want to stay with for the longest possible time and because I have

duties to discharge™

— implies a newly gained moral enlightenment, an Other-
rather than self-directed consciousness, a mature altruism that has replaced the
naive idealism of his earlier days. The narrator has not only found himself, he has
also found his telos — his meaning and purpose in life. The world has changed,
and so has he, but life is “good” because love has been restored, faith found,
hope gained, and there is ground under his feet — “the ground of all the earth”.”
John and Tarawneh are well aware of this vital symbolism of the narrator, who
“has found a teleological home in an enduring sense of fellowship with all men
everywhere”.?* This is the universalist attitude towards the world around him, but
primarily towards himself and others, which is emphasised in the holy books.
Achieving such an ultimate (spiritual) goal requires constant struggle, and does
not guarantee results. The last picture of the narrator swimming in the rapids of
the mighty Nile can be viewed as part of Salih’s “objective correlation”, or as his
vision of homo religiosus in the 20™ century.

A more detailed insight into the complex world of homo religiosus” spiritual
struggle is found in Youssef Ziedan’s novel Azazeel, which is the subject of the
next part of this paper.

21  John, Joseph and Tarawneh, Youssef, “Quest for Identity: The I-Thou Imbroglio in Tayeb Salih’s Season of
Migration to the North”, Arab Studies Quarterly, 8:2 (1986), p. 176.

22 al-Tayyib Salih, Mawsim al-higra ila simal (al-Qahira: Dar al-‘ayn, 2004), p. 168

23 Salih, Mawsim al-higra ila Simal, p. 168.

24 Salih, Mawsim al-higra ila Simal, p. 168.
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Youssef Ziedan and the perception of faith
as a constant struggle

In 2009, eminent Egyptian novelist Youssef Ziedan won the International Prize
for Arabic Prose (IPAF), better known as the “Arabic Booker”, for his iconic novel
Azazeel. The plot is set in the turbulent period of Christianity’s consolidation,
during the ideological transformation of the Roman Empire. The main character,
Egyptian monk Hypa, is a witness to the dogmatic cacophony of that time, whi-
ch he conveys on parchment. Centuries later, his writings are “resurrected” in
Azazeel. The novel’s chronotope and secondary topics (related to the nature of the
divine logos soon after publication) are its prominent places: i.e., the reason for
its numerous controversies. Azazeel’s thematic backbone is the life story of Hypa,
which reflects the diversity of his spiritual growth. Hypa writes about his early
childhood and his first memories of the south of Egypt and the Akhmim Temple,
and takes the reader on a journey through his Stations of the Cross, from the
ancient city of Aswan through Alexandria, Mount Sinai and Jerusalem, all the
way to Aleppo and Antioch. Hypa presents his experiences of these cities, and
numerous monasteries, through a collection of 5*-century parchments written in
Syriac, discovered in Syria in the late 20™ century, and translated into Arabic in
2004, as explained in detail in the translator’s prologue at the beginning of the
novel. The text is a notable historical bildungsroman, through which we learn the
details of the spiritual path and unusual life of the monk Hypa, and that preserves
“a record of a remarkable career, an unintended history of the events of his trou-
bled life and the vicissitudes of the turbulent age in which he lived”.* Through
this layered individual biography, Ziedan presents the quintessential example of
homo religiosus. The experience of faith as the primary theme predictably provo-
ked attacks and condemnations of Azazeel from both literary and religious sphe-
res, especially from Coptic Church officials who objected to its allegedly delibe-
rate distortion of the “historic truths of Christianity”.?

As in other earlier cases of this kind, these reactions neglected the novel’s
theme, and the complexities of a profoundly conscious and conscientious indi-
vidual, torn by inner doubts and confusion on the eve of a new world order.

25  Youssef Ziedan, Azazeel, trans. Jonathan Wright (London: Atlantic Books, 2012), p. 8.

26 For more about Coptic views of the novel and its controversies, see: Al-’Anba’ BiSuy, a/-Radd ala al-bu-
htin fi Riwdya 'Azizil (al-Qahira: Dar al-Antin, 2009); ‘Abd al-Masih Basit, Riwdya ‘Azizil: Hal hiya
al-gahl bi al-tarih am tazwir li al-tarih? (al-Qahira: Qism al-Lahit al-difa‘1), 2009; Saba Mahmood,
“Religious Reason and Secular Affect: An Incommensurable Divide?”, Critical Inquiry 35:4 (2009).
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Homo religiosus and the faces of the deceptive ego

One of the fundamental issues in the interpretation and reception of Azazeel lies
in analyses of Hypa’s nuanced character: the novel is an intense self-perception,
framed in the images of his (geographical and spiritual) homeland.

The narrative episodes are transversals of Hypa’s spirituality, through which
we discover his identity. His spiritual path is presented in its wholeness; when
he speaks about himself, he highlights his unhappy childhood, in which he wit-
nessed the murder of his father and the remarriage of his mother, who “had
betrayed his father to her relatives, the ignorant Christians.””” Hypa’s first mem-
ories are deeply immersed in religious experiences, during a period of ideological
change in Egypt.

After the betrayal and murder of his father, driven by profoundly religious
motives, Hypa wanders from a small monastery in Asyut and a deacon from Qus,
to his uncle in Nag Hammadi, through the Akhmim church, to Alexandria and
Jerusalem and Aleppo. Apart from those in his first memories, all the places Hypa
visits are religiously marked.” In this way, Ziedan imparts an experience of homo
religiosus that is primarily formed within a familiar or domestic circle.

Through his travels, the young monk persistently seeks knowledge, and tries
to dispel his spiritual confusion and the forces of lust. Deep prayers often mark
his memories:

My Lord, do You hear me? I am Your faithful servant, the perplexed, Hypa the
monk, Hypa the physician, Hypa the stranger as people call me in my land of
exile. And You alone, my Lord, know my true name, You and those in my first
country, which witnessed my birth. Would that I had never been born ...”%

Hypa’s prayers reveal a sincerely spiritualised person, who is in constant inner
turmoil. This believer does not present himself as a blissful individual or a mono-
lithic identity, but as a ruined soul in constant search of cognitive serenity. Homo
religiosus has been a conscientious believer since the beginning of the novel, and
is deeply confused by the world around him. He feels like a stranger and an exile,
to the point that he does not know his real name. The tone of nihilism in his
prayers is understandable, and raises intertextual references to holy books, and
the spiritual states of religious role models such as Moses, Mary or Job. In this
prayer, Hypa explains:

27  Ziedan, Azazeel, p. 52.

28  For analyses of the space in the novel Azazeel see: Sally Gomaa, “The Uses of Geography in Youssef
Ziedan’s Azazeel”, Arab Studies Quarterly, 39:4 (2017), pp. 957-972; Ahmad M. S. Abu Baker, “Natural
Objects in Youssef Ziedan’s Azazeel: An Environmental Perspective”, Journal of Arts and Humanities, 5:3
(2016), pp. 72-85

29  Ziedan, Azazeel, p. 11.



26 ConTEXT 9:1(2022), 7-34

But I am not a saint: I am a physician and a poet who dresses as a monk, whose
heart is filled with love for the universe and who expects to pass the remaining
years of his life without sin, so that his unblemished soul can ascend to the hea-
vens where the light of divine glory shines. Those were the limits of my life ...3°

Here, the world of homo religiosus is identical to the world of an “ordinary” man:
before Hypa lie the traps of bodily lust and spiritual discord. As Saba Mahmood
points out:

It is no accident that Hypa’s struggle to be an ascetic monk is fraught with the
calling of the flesh, a calling that he both appreciates and resents, battling its
force while acknowledging the succor it provides for his soul ...”!

A pluralistic image of spiritual role models

The completion of Hypa as homo religiosus is achieved through memories of his
thorny life’s path, and through his relationship with his religious teachers, or
spiritual fathers, Bishop Cyril of Alexandria and Bishop Nestorius of Antioch.
Hypatia, a philosopher of Neoplatonic provenance, is also necessary for Hypa’s
spiritual evolution. While the latter may be an unconventional element of homo
religiosus’ maturation, Hypatia is so important to the protagonist that he names
himself after her.

Cyril: Formal teacher, or autarch of formal religion?

Saint Cyril of Alexandria (375-444), Patriarch of Alexandria and papal legate to
the Council of Ephesus (431), is the young monk’s formal teacher and role mo-
del. The reader has a central insight into his character through Hypa’s impressi-
ons, when he first encounters the patriarch during a sermon.

The bishop’s awesome aspect stunned and amazed me. It was the first time I
had seen him, and after that for the next two years I would see him every Sunday
morning without exception. I also saw him the day of the private meeting, which
I will relate if the occasion arises to speak of it. When I saw the bishop for the first

30  Ziedan, Azazeel. p. 163.
31  Saba Mahmood, “Azazeel and the Politics of Historical Fiction in Egypt”, Comparative Literature, 65:3
(2013), p. 279.
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time I was astonished, because he looked down on us from a pulpit with walls covered
in gilt. That was just one level, and above it there was an enormous wooden cross
holding a statue of Jesus made of coloured plaster. From the forehead, hands and feet
of the crucified Christ flowed blood coloured bright red. I looked at the ragged piece
of cloth on the statue of Jesus, then at the bishop’s embroidered robe. Jesuss clothes
were old rags, torn at the chest and most of the limbs, while the bishop’s clothes were
embellished with gold thread all over, so that his face was hardly visible. Jesus’s hands
were free of the baubles of our world, while the bishop held what I think was a sceptre
made of pure gold, judging from how brightly it shone. On his head Jesus had his
crown of thorns, while the bishop had on his head the bright gold crown of a bishop.
Jesus seemed resigned as he assented to sacrifice himself on the cross of redemption.
Cyril seemed intent on imposing his will on the heavens and the earth.””

This shows that Hypa is not thrilled on the occasion of the long-awaited
meeting with his religious leader: rather it confusion in the soul of the young
believer, who thirsts for the truth.

As Cyril stands beneath the figure of Christ, he differs from him almost entire-
ly in terms of the most sacred symbol of his faith. Jesus is a humble shepherd, sur-
rounded by his people; Cyril stands high above the other believers, with a shining
staff in his hand. Jesus’ robe is modest, while Cyril is wrapped in gold, and wears a
crown. Here, the image of the patriarch is not equal to the exemplariness of Jesus.

Cyril is also the antithesis of Christ’s teaching and spiritual vision, a contra-
diction that is apparent in the way the patriarch speaks. The tone of the bishop’s
address is high, and in constant tension. His speech is closer to a military shout
than a solemn act of Eucharistic celebration. In one of his sermons, Cyril calls for
relentless resistance and violence against all those who refuse to join him, be they
adherents to the Egyptian religion, Jews, philosophers or Christians who follow
the patriarch Antioch. Unlike Jesus, Cyril’s mission on earth is not peace, but war
and extermination. The nightmarish atmosphere at the heart of his religious insti-
tution throws Hypa into deep despair, and the young monk is forced to continue
his search for spiritual consolation and knowledge.

Nestorius: A genuine role model on the spiritual path

Hypa’s perseverance on this path takes him to Jerusalem, and Bishop Nestorius.
Their first encounter also takes place during a sermon, where Hypa immediately
notices the differences between Nestorius and Cyril: during the sermon, Nestori-
us sits with his congregation and monks, and listens carefully to them as brothers.

32 Ziedan, Azazeel, p. 112.
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His clothes are no different from those of the other believers. Even at this first
meeting, Hypa is impressed:

His figure showed dignity and genuine goodness. His wide eyes were of a colo-
ur which blended green and honey, full of curiosity and intelligence. His white
face was slightly flushed and his neat beard was pleasantly blond, with some
grey hair which added to his radiance. His manner had a divine serenity which
many monks lack, both young and old.?

After this first meeting, Hypa is anxious to talk to Nestorius again, and sees the
bishop’s gatherings as unique spiritual festivals. In them, he realises that those
whom Alexandria considered evil heretics and lost followers of the wicked, Ne-
storius sees as brothers in thought and knowledge. While Cyril considers the
Neoplatonists of the time to be personifications of Satan, Nestorius reads their
writings, respects their contribution, and considers them enlightened. Nestorius
sharply opposes Cyril’'s war cries, and insists on faith as the ultimate expression of
kindness and love for people and the world:

Killing people in the name of religion does not make it religious. It was this
earthly world that Theophilus inherited and later bequeathed to his nephew
Cyril. Don’t confuse matters, my son, for those are people of power, not people
of faith, people of profane cruelty, not of divine love.*

A dichotomy exists between Hypa’s formal religious leader, Cyril, and his
newly-discovered spiritual leader, Nestorius. From it grow two opposing percep-
tions of the world within the same religion: Cyril believes that religion is about
violence and relentless struggle, while Nestorius understands faith as a universal
kindness to all around him. Hypa is torn between these contrasting perceptions,
and at the end of the novel he realises that Cyril’s violence has emerged victorious,
when Nestorius is overthrown and expelled. Hypa finds a solution in escape from
the world, and is eventually ordained in a monastery near Aleppo.

Hypatia: The Other as the complement of faith

In search of answers to calm his soul and complete his knowledge, Hypa attends
gatherings held by Hypatia, a prominent 5*-century philosopher and mathema-
tician in Alexandria. Although the Alexandrian church labels Hypatia’s followers
perverted souls and worshipers of the antichrist, Hypa wants to hear her teachin-
gs. He meets Hypatia for the first time in the Alexandrian amphitheatre, and re-
cords his impressions:

33 Ziedan, Azazeel, p. 30.
34  Ziedan, Azazeel, p. 142.
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Hypatia. When I write her name now, I can almost see her in front of me, stan-
ding on the platform in the large hall like a celestial being who had descended
to earth from the mind of gods to bring them a divine message of compassion.
Hypatia had what I had always imagined to be the appearance of Jesus the Me-
ssiah, combining grace with majesty. Her limpid eyes were slightly blue and grey.
Her forehead was broad and radiated a heavenly light. Her flowing gown and
her bearing had a dignity to match the aura which surrounds deities. From what
luminous element was this woman created? She was different from other women,
and if it was the God Khnum who shapes men’s bodies, then from what fine clay
did he shape her, and with what heavenly essence did he mould her?*

Hypa’s fascination is evident in his description of the famous philosopher. Her
appearance and words fill the soul of the young monk to such an extent that
he identifies her with Jesus himself, thereby comparing Hypatia to the highest
ideal in Christianity. She is very close to her audience, and grateful to all those
in the conversation. Hypatias vision is inclusive and universal: she believes that
“understanding is, in fact, an intellectual process, it is also a spiritual process,
because the truths we arrive at through logic and mathematics unless we feel

them with our souls, will remain raw facts, and we will fall short of grasping

how magnificent it is that we perceive them.”

This holistic vision of the world is the opposite that of Cyril, who is only intere-
sted in naked political or secular power. Hypatia is therefore defeated and public-
ly burned in a savage campaign of Cyril’s proselytising horde. This act shakes the
protagonist to such an extent that he leaves his homeland forever. Before depar-
ting, he takes a new name (Hypa) in memory of his teacher, or “Jesus’ sister” as
he describes her in his memoir.

The demonic as an inseparable part of religious identity

The crucial determinant in Hypa’s spiritual maturation into a distinct homo religosus
is hidden deep in his soul. While his life experience and his expected and unexpe-
cted teachers of faith essentially define the monKks spiritual path, the key to his se-
If-knowledge is within himself all along. During his vivid recollections, Hypa
frequently addresses the novel’s eponymous spiritual interlocutor. At the opening,
Ziedan quotes the hadith of the Prophet Muhammad: “Each of you has your own
devil, even myself. But Allah helped me, so the devil became obedient”.?”

35  Ziedan, Azazeel, p. 104.
36  Ziedan, Azazeel, p. 105.
37 Sahih Muslim, ,Characteristics of the Day of Judgment, Paradise, and Hell“, Book 52, Hadith 62.
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Azazeel usually appears when Hypa is alone, and as a result we get to know
him through mystical dialogues:

“Azazeel, you've come!”

“Hypa, I've told you many times that I dont come and go. It’s you who
conjures me when you want to, because I come from within you and through
you. I spring up when you want me to shape your dream, or spread the carpet of
your imagination or stir up for you memories you have buried. I am the bearer of
your burdens, your delusions and your misfortunes. I am the one you cannot do
without, and nor can anyone else.”*®

At the very beginning, Hypa sees Azazeel in the classic way, as a terrible
demonic being who constantly haunts the believer. In his early descriptions, Aza-
zeel, in addition to bearing one of the devil’s names, represents the constant pres-
ence of the wicked in humankind, which is an inseparable part of the self. Later,
Hypa questions the nature of this ever-present being of deception and evil, and in
one of their last conversations asks him directly: “Who are you?”

Azazeel answers:

“Don’t you recognise me, really?”

The mysterious presence had started to speak and when it spoke its face fad-
ed and lost its features, which before had vacillated between one face and another.
I did not know what to say in response, but I was no longer afraid of having it
around me.

“I'm not around you, Hypa. I'm inside you.””

Azazeel tells Hypa that he will only find the answer if he thinks carefully
about himself. The latter’s subsequent discovery is frightening:

This time the voice was a clearly articulated whisper, then the features of the
face appeared again, clearer and more distinct. It looked like me and the voice was
my voice. This is another me, other than me, trapped inside me.*

Azazeel’s voice and facial features are identical to Hypa’s: Azazeel is, in fact,
the monk’s undiscovered or repressed self. With this discovery, the reason for the
novel’s title becomes clear. Hypa’s doubts and confusion stem, for the most part,
from his repressed self, and his stubbornness keeps the tension throughout. Hy-
pa’s constant search entirely represents the core of homo religosus, and the ultimate
immersion of the protagonist in himself proves to be a crucial moment in his
spiritual experience.

To find himself, Hypa needs to destroy the external structures that define his
spirituality: his disappointment in Cyril, the defeat of Nestorius and the murder
of Hypatia. Only great crises can acquaint us with our ultimate spiritual and

38  Ziedan, Azazeel, p.77.
39  Ziedan, Azazeel, pp. 268-269.
40  Ziedan, Azazeel, p. 269.
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physical potentials, and Hypa’s peak of faith is reached in the hour of his supreme
discomfort. Ziedan portrays this uneasiness as an encounter with oneself, with
the potential of evil being part of the personality rather than an external religious
device. He demonstrates this at the novel’s close, when Hypa confronts the devil’s
archetypal promise of immortality, which he resolutely rejects. Reconciled with
his demon, but not obedient to diabolic promises, Hypa achieves his much-de-
sired completeness and spiritual maturity. The final symbol is the whiteness of
the blank page that Hypa leaves behind. Ziedan, through the character of Hypa,
thereby offers one of the most detailed understandings of homo religiosus in con-
temporary Arabic literature.

Conclusion

Through the characters of his novels, Tayeb Salih presents a multidimensional ima-
ge of homo religiosus, and thereby crucially abolishes the monolithic descriptions of
the religious phenomenon in most preceding novels. 7he Wedding of Zein and Sea-
son of Migration to the North contain multiple variants of homo religiosus, from tra-
ditionalists and formal religious representatives, through spiritual hermits and Sufis
to modern Sudanese who are the result of an ideological colonial experiment. The
essence of Salih’s distinctive contribution to the literary representation is reflected in
the dynamisation of the image of not only homo religiosus, but of the world in ge-
neral. Not all indigenous characters in Salih’s novels are automatically anachronistic
and committed to the faith, just as his youth are not exclusively progressive and
secular. Salih also depicts strange types of homo religiosus, such as the believer in re-
verso like Mustafa S2'eed, and the narrator, who is an irreconcilable inhabitant of the
amorphous middle ground. The faith and life of homo religiosus is a turbulent and
dynamic space, in which only the constant struggle for integrity is certain.

Youssef Ziedan presents this struggle in more detail, on the canvas of an-
cient history. Ziedan’s merit is that he relocates the problem of homo religiosus
from a hitherto predominantly Muslim perspective, and tells the story of a young
5%-century Christian monk’s search for spiritual maturity. Ziedan emphasises
that the temptations of homo religiosus are the same in all religions, and include
the deconstruction of formal religious authorities, the redefinition of the Other,
and the painful but redemptive acceptance of the fullness of spiritual identity.
The latter implies the dark side of the religious experience, where Azazeel resides
as an integral part of the believer’s personality.

Young and Hassan believe that literature in general, and in particular “Mid-
dle East Studies remains the only field equipped to provide the kind of nuanced
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knowledge of Muslim societies and of Islamic history that can provide alternative
theoretical knowledge and serve as a basis for an informed postcolonial perspec-
tive at the present time”.*! Arabic literature expands this scope, and deepens the
insight into the sophisticated field of all denominations of religious experience,
and in that sense simultaneously and holistically deconstructs and completes the
artistic and social representations of homo religiosus.
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Dekonstruiranje mita o invalidnosti:
pluralisticki prikazi homo religioususa
u arapskom romanu

Sazetak

Fokus ovog ¢lanka je percepcija religijskih likova i motiva u savremenom arapskom
romanu. Religijski likovi u arapskom romanu predstavljani su na razlicite nacine. U
formativnoj fazi romana homo religiosus je predstavlja kao fiksno mjesto nazadnosti
i moralne korupcije. Ovaj se stereotip formirao decenijama i potpuno je zanemari-

vao svijet ljudi ¢ija je ideologija porazena. Nepravedna jednodimenzionalnost ovakvih
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likova mijenja se krajem Sezdesetih godina dvadesetog stolje¢a. Sudanski autor Tajib
Salih u svojim romanima Zejnova svadba i Vrijeme seobe na sjever mnogostruko dekon-
struira stereotipnu monolitnost religijskih likova. Salih ne samo da otvara moguénost
homo religiosus-u da bude poput ostalih ljudi, nego i ukazuje na Sarolikost i dubinu
svijeta kod likova religijske provenijencije. Salihov koncept ,otvaranja svjetova“ ée se
maksimizirati kod egipatskog pisca Jusufa Zejdana. Njegov roman Azazeel svojevrstan
je bildungsroman religijskog junaka u kri¢anskoj perspektivi. Zejdan donosi u svom
romanu donosi detaljan uvid u sva duhovna previranja, paradokse i ku$nje mladog

monaha koji traga za istinskim znanjem.

Kljuc¢ne rijedi: arapski roman, homo religiosus, religija, duhovni put, Tajib Salih,

Jusuf Zejdan
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Contested and Uncontested Religious
Landscape Markers: The Dissemination

of Crosses in Northern Albania (1990-2020)

Ardian Muhbaj and Mentor Beqa

Abstract

This paper analyses the relationship between the “politics of religious symbolism” and the
physical landscape of post-communist Albania. It examines the proliferation of crosses
on highly visible peaks, especially in Northern Albania where both Muslims and Cat-
holics live. The paper combines qualitative and quantitative methods to understand the
basis of this phenomenon, and conducts field interviews to reveal the exclusivist nature
of Catholicism as its main driving factor. While most Catholics believe this exclusivity
is their right, many Muslims feel provoked by attitudes they describe as offensive. Al-
though the phenomenon has been marginalised from national public debate under the

auspices of “religious tolerance”, the tension it has created is very much present.

Key words: Christianism, Crosses, Landscape, Mono-religiosity, Northern Albania,
Religion
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I. Introduction

Albania is an ethnically homogeneous but multi-religious country, with a predomi-
nantly Muslim majority." The relationship between society (especially the state) and
religion has long been debated as a result of extreme historical developments. Altho-
ugh religion, and especially interreligious relations, are today seen as a source of
national pride, only a few decades ago Albania was the only country in the world
that criminalised religious belief by law. Marxism-Leninism was constitutionally
enshrined as the country’s only official ideology,” and all sacral buildings were closed
or demolished.? Clerics were either forced to take on mundane work, or sentenced
to death. Religious schools were closed, and religious books were banned and pu-
blicly ridiculed. In place of religious sites, urban and uninhabited areas were ador-
ned with slogans and monuments that glorified the Marxist-Leninist ideology, the
Communist Party of Albania, and its leader, Enver Hoxha. Many scholars have
analysed the attitudes of communist countries toward religion within the wider
process of secularisation, which kept religious beliefs and practices exclusively in the
private realm. Communism in Albania attempted to replace traditional religion
with a political one. It imitated all the constituent elements of the former, including
a corpus of sacred symbols. As Harvey Cox asserts, * God did not flee voluntarily
from Albanian cities, but was violently ousted. Part of this great indoctrination
campaign was the “sanctification” of public space with slogans and monuments that
carried their own performative meaning. These defining characteristics have attra-
cted the attention of social researchers’, most of whom focus on a diachronic histo-
rical overview of the development of religions and inter-religious relations, and
promote “religious tolerance” as uniquely Albanian.

1 The demographics of religious groups in Albania is difficult to determine, due to conflicting data and dis-
putes from different religious communities. The latest census conducted by INSTAT in 2011 shows that
56.7 percent of the declared population identify as Muslim; 10 percent as Roman Catholic; 6.75 percent as
Orthodox Christian; and 2 percent as Bektashi Muslims. Although these figures are particularly disputed by
the Orthodox Church, a series of surveys (from before 1945 to more recently) indicate a steady distribution
that reflects an absolute Muslim majority. The 2020 Security Barometer, a survey conducted by the CSDG
with the support of the Friedrich Erbert Stiftung, shows that 61.7 percent identified as Sunni Muslim; 14.9
percent as Orthodox Christian; 10.1 percent as Roman Catholic; and 8 percent as Bektashi Muslim.

2 Ligj N1.5506, daté 28.12.1976, Kushtetuta e Republikés Popullore Socialiste e Shqipérisé.

3 In total these numbered 2169, of which 740 were mosques; 608 Orthodox churches and monasteries;
157 Catholic churches; and were 530 tekkes and other sacral places.

4 Harvey Cox, 7he Secular City (Princeton: Princeton University Press, 2013).

5 See: Matthias M. Bickert, “Re-sanctification of Space in Albania-The case of Sunni Islam”, in Balkan and
Baltic States in United Europe - Histories, Religions and Cultures II (Bulgarian Academy of Sciences: Institute
of Ethnology and Folklore Studies with Ethnographic Museum, 2017); Nathalie Clayer, “God in the ‘Land
of Mercedes’: The Religious Communities in Albania since 1990, in Albanien: Geographie — Historische
Anthropologie — Geschichte — Kultur — Postkommunistische Transformation, P. Jordan et. al. (ed.) (Wien: Peter
Lang, 2003); Robert Elsie, 7he Albanian Bektashi: History and Culture of a Dervish Order in the Balkans
(London and New York: I.B. Tauris, 2019); Cecelie Endresen, “The Nation and the Nun: Mother Tere-
sa, Albania’s Muslim Majority and the Secular State”, Islam and Christian-Muslim Relations, 26:1 (2015);
Margaret Hasluk, “The Non-conformist Moslems of Albania”, 7he Moslem World, 15 (1925); and Miranda
Vickers, Islam in Albania (Shrivenham: Defence Academy of the United Kingdom, 2008).
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Another dimension of the revival of religious life in post-communist Alba-
nia is the marking of public spaces with religious symbols, which has created a
phenomenon that this paper calls the “politics of religious symbolism”. This is a
broad phenomenon, but one example is the erection of Christian crosses on the
tops of hills and mountains, and in other highly visible locations. Their presence
is widespread throughout Albania, but is most evident in the country’s north-
west, an area where Catholics have historically been concentrated. The monu-
mental crosses, which can be up to 20 metres tall, are located in public spaces
that are not owned by any religious community, and in most cases the identity of
those who erected them is unknown. The Catholic Church itself has openly spo-
ken out against the placement of these symbols in areas outside its property, but
has not taken any concrete action to remove them voluntarily.® On the contrary,
the number of crosses has increased to such an extent that telecommunication
companies now have difficulty finding space for their transmission antennas. Al-
though placed illegally and against the declared will of the Catholic Church, the
removal of these crosses has proved problematic even for state authorities, who
have been reluctant to address this religious marking of public spaces, which most
Muslims see as visual proselytisation. This study interprets the factors on which
the phenomenon of cross placement is based, and those that enable its develop-
ment. To do this, it focuses on: the role of symbols in the lives of Albanians; the
mono-religious nature of Catholicism; and the geopolitical context of post-com-
munist Albania. John Searle’s concept of “background” is used to support the
claim that although mono-religious dispositions might be manifested uninten-
tionally, they can later develop into “politics of religious symbolism”, which aim
to demonstrate superior legitimacy and claim territorial and historical exclusivity.

6 A particularly contentious incident was recorded in Bushat, Shkodra, in 2005, where a cross placed with-
out permission was removed by unknown persons. This created tension between religious communities,
and the Muslim community of Albania, through the Mufti of Shkodra, demanded that all such crosses
be removed. The Ombudsman went a step further, and demanded the removal of all religious symbols
placed without permission in public spaces. Church leaders said they did not support the placement of
crosses in spaces outside religious sites, but did not take any action to remove them.
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Conceptual framework

Religious Symbols

Symbols are central features of organised human life, because they “facilitate under-
standing of the world” by reducing complex phenomena “to simplified images”.”
They do so by attaching “a sense, a symbolic function, to an object that does not
have that sense intrinsically”, which is a fundamental human capacity.® Religions,
in a more specific way, are marked with such symbols, “characterized by religious
meanings and messages”, which are different to their own “properties and content-
s”. These symbols play a significant role in the lives of individuals, organised gro-
ups, and physical landscapes;'® studies from a wide range of scientific disciplines
demonstrate that objects that represent religious concepts exert considerable in-
fluence on many social and psychological processes."!

Behavioural psychology studies show that visual religious symbols evoke
strong emotional responses.'” Michal and Jaroslaw found that “religious sym-
bols reduced negative affects among students who identiffied] strongly with
religion and those who frequently attend[ed] religious ceremonies”, but the
effect on non-religious students was less pronounced.” Razpurker-Apfeld and
Shamoa-Nir found that for minority groups, “incidental exposure to religious
concepts contributes to negative out-group stereotypes, and suggests the oper-
ation of implicit social cognition”.!* Weisbuch-Remington et al. demonstrated
that “culturally constructed religious symbols presented outside of conscious
awareness can influence psychological and physiological states”, and conse-
quently “the effects of symbols may have important practical significance.””
Although symbols play a key role in shaping our understanding of the world in

7 Graeme Gill & Luis F. Angosto-Ferrandez, “Introduction: Symbolism and Politics”, Politics, Religion &
Ideology, 19:4 (2018), pp. 429-433.

8 J. R. Searle, The construction of social reality (New York: The Free Press, 1995), p.75.

9 S. Sharonova, N. Trubnikova, N. Sokolova, “Interpreting religious symbols as basic component of social
value formation”, European Journal of Science and Theology, 14:3 (2018), pp. 117-127.

10 Because the marking of landscapes has long-term implications, it demonstrates the concern of a particular
group not only for the present, but also the past and future. See P. S. Tacon, “Socialising landscapes: The long-
term implications of signs, symbols and marks on the land”, Archaeology in Oceania, 29 (1994), pp. 117-129.

11 See: C.G. Jung, Man and his Symbols (New York, Anchor Press, 1964); C. Geertz, Religion as a Cultural
System (London: Tavistock, 1966); and R. Barthes, Empire of Signs (New York: Hill and Wang, 1983).

12 A. D. Renteln, “Visual Religious Symbols and the Law”, American Behavioral Scientist, 47:12 (2004),
1573-1596.

13 B. Michal, K. Jaroslaw, “Psychological consequences of religious symbols in public space: Crucifix display
at a public university”, Journal of Environmental Psychology, 35 (2013), pp. 10-17.

14 1. Razpurker-Apfeld, L. Shamoa-Nir, “The Influence of Exposure to Religious Symbols on Out-Group
Stereotypes”, Psychology, 6 (2015), pp. 650-663.

15 M. Weisbuch-Remington, W. B. Mendes, M. D Seery, J. Blascovich, “The Nonconscious Influence of
Religious Symbols in Motivated Performance Situations”, Personality and Social Psychology Bulletin, 31:9
(2005), pp. 1203-1216.
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which we live, they are not univocal, because interpretating them is a subjective
interpersonal and intergroup experience, and “different groups and individu-
als will interpret symbols differently”.’® This multivocality of symbols makes
symbolic discourse and display an arena of conflict, as “individuals and groups
struggle over political questions and seek to mobilize symbols in support of

their cause.””

The Mono- vs. Multi-Religious Worldview

The way symbols are interpreted depends largely on the dominant worldview of
the group toward other groups, or: how the religious faith of others is understo-
od. Although all major religions generally manifest a universal and proselytising
worldview — thereby believing in their calling to organise the worldly life and
preserve the afterlife — they differ considerably in how they see the role of the
Other in their scriptures and traditions.

Some religions hold a mono-religious worldview: the rejection of all oth-
er religions, and the belief that theirs is the only true religion. Others have a
multi-religious worldview, and accept religious plurality as a religious fact, not
just a cultural, political or social one. Because this study focusses on Muslims
and Catholics, it examines only their worldviews. Catholicism has an exclusiv-
ist approach to other faiths. This does not mean it does not accept the existence
of others: “the close proximity of people of many races, cultures, and religions
in urban environments” has definitively shaped it as a faith.'® But the Catholic
tradition is exclusive in that it believes itself the true religion, and all others as
false; Christian tradition accepts coexistence as a social and political fact, rath-
er than a theological one. As Cracknell explains, the theological exclusiveness
of the Church has a long history."” Some trace it back to the New Testament
(“No one comes to the Father but through me” [John 14:6]), and it is fostered
in statements from the Church itself. The decree of the Council of Florence

(1438-1445) states:

The Holy Roman Church firmly believes, professes and proclaims that none
of those who are outside the Catholic church — not only pagans, but Jews also,

16 Graeme Gill & Luis F. Angosto-Ferrandez, “Introduction: Symbolism and Politics”, Politics, Religion ¢
Ideology, 19:4 (2018), pp. 429-433.

17 Graeme Gill & Luis F. Angosto-Ferrandez, “Introduction: Symbolism and Politics”, Politics, Religion ¢
Ideology, 19:4 (2018), p. 430.

18  D.L.Eck, “Is Our God Listening? Exclusivism, Inclusivism, and Pluralism” in Islam and Global Dialogue:
Religious Pluralism and the Pursuit of Peace, Roger Boase (ed.) (Aldershot: Ashgate, 2005), p. 22.

19  Kenneth Cracknell, Towards a New Relationship: Christians and People of Other Faith (London: Epworth
Press, 19806), p.9
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heretics, and schismatics — can have part in eternal life, but will go into eternal
fire, “which was prepared for the devil and his angels”, unless they are gathered
into that Church before the end of life.?

The mainstream view is that Catholic scriptures and traditions do not support the
acceptance of other religions as rightfully divine. Henzell states that the mono-
chronic view in Christian scripture is embedded in the Biblical account of the
Tower of Babel, where the fragmentation of “human speech into the various
languages of the world — and the scattering of mankind over the face of the earth”,
is seen as a punishment from God.?' Conversely, Islamic scriptures and traditions
are known for their multi-religious or plural worldview.”> The Qur'an “divinely
ordains unity in diversity, not only in terms of culture, language and race, but also
in religion”:*

And among his wonders is the creation of the heavens and the earth, and the
diversity of your tongues and colours: for in this, behold, there are signs indeed
for all who are endowed with knowledge! (Qur’an, 30:22); And never have
We sent forth any apostle other than in his own people’s tongue, so that he
might make the truth clear unto them (14:4); Unto every one of you have We
appointed a [different] law and way of life. And if God had so willed, He could
surely have made you all one single community: but He willed it otherwise in
order to test you [...] Vie, then, with one another in doing good works! (5:48);
We have made you into nations and tribes so that you may come to know one

another (49:13).%

In Islam, plurality is assumed and accepted as a fact. Religious diversity “is a normal
human situation. It is the consequence of the diversity of human cultures, langua-

20 M. Braybrooke, “Christians and People of Other Faiths”, in Islam and Global Dialogue: Religious Plural-
ism and the Pursuit of Peace, Roger Boase (ed.) (Aldershot: Ashgate, 2005), p. 22. In the 20% century, a
growing number of Christians questioned the dominant view that only those who believed in Jesus, or
were members of the Church, could be “saved and go to heaven”. They did so for a variety of reasons: i)
the biblical material was ambiguous; ii) the Christian tradition was not static; iii) this belief was incom-
patible with the idea of a God of Love; iv) it questions the originality of Jesus’ teachings; and v) they felt
a need to create more harmonious societies.

21 J.T. Henzell, “Towards a Language of Integration” in Rethinking Reform in Higher Education: From Islam-
ization to Integration of Knowledge, Z. Sardar, J. T. Henzell (ed.) (London and Washington: IIIT, 2017).

22 For whether Islam holds a reductive or non-reductive worldview, see M. Legenhausen, “A Muslim’s
Non-Reductive Religious Pluralism”, in Islam and Global Dialogue: Religious Pluralism and the Pursuit
of Peace, Roger Boase (ed.) (Aldershot: Ashgate, 2005). Legenhausen defines reductive pluralism as the
view that the good in any religion is what it has in common with other religions, while non-reductive
pluralism holds that each religion has unique features through which God may guide.

23 J.T. Henzell, “Towards a Language of Integration” in Rethinking Reform in Higher Education: From Islam-
ization to Integration of Knowledge, Z. Sardar, J. T. Henzell (ed.) (London and Washington: IIIT, 2017).

24 All Qur'an quotations are cited from M.M. Ayoub, “The Qur'an and Religious Pluralism”, in Islam and
Global Dialogue: Religious Pluralism and the Pursuit of Peace, Roger Boase (ed.) (Aldershot: Ashgate, 2005).
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ges, races and different environments”.” Islamic tradition, with the exception of
certain local cultures and their interpretations of Islam, reflects the maxim of Ibn
Arabi: “God is greater and wider than to be confined to one particular creed to the
exclusion of others”. This was confirmed in the 2019 Charter of Makkah, written by
Muslim Scholars who convened in Makkah at the Muslim World League. The Char-
ter states that “all people, regardless of their different ethnicities, races and nationali-
ties, are equal under God”, and in its second article rejects “religious and ethnic claims
of ‘preference’. The third article decrees that “differences among people in their be-
liefs, cultures and natures are part of God’s will and wisdom”, and thereby confirms
the Muslim tradition in its entirety, beginning with the Constitution of Medina.

Background

This manifestation of worldviews and mobilisation of symbols can operate at a
conscious or unconscious level (in intentional or unintentional states), through a
“set of non-intentional or preintentional capacities that enable intentional states of
function”.?® American philosopher John Searle identifies these dispositions as “bac-
kground”, a concept similar to that of habitus, coined by French philosopher and
sociologist, Pierre Bourdieu. Although background can be excessively complex and
polemic,” in this paper it describes a framework of pre-intentional dispositions that
enable, shape and encourage a certain kind of behaviour. These take the form of
rules that guide the behaviour of an actor, but are not in themselves intentional or
subject to the actor’s rational scrutiny; they are “functionally equivalent to the
system of rules, without actually containing any representations or internalizations
of those rules”.” As Friedrich Hayek puts it, “men in their conduct” are not guided
exclusively by their understanding of the “causal connections between particular
known means and certain desired ends”, but are also subject to “rules of conduct of
which they are rarely aware, which they certainly have not consciously invented”.”
Such capacities, dispositions and rules become collective property, and develop into

25  M.M. Ayoub (2005), “The Qur'an and Religious Pluralism”, in Islam and Global Dialogue: Religious
Pluralism and the Pursuit of Peace, Roger Boase (ed.) (Aldershot: Ashgate, 2005), p. 273.
26 J.R. Searle, The construction of social reality (New York: The Free Press, 1995), p. 129.
27  Forabroader view of Searle’s ideas, see Anthropological Theory, Searle on Institutions: edited by Roy D’Andrade.
For commonalities and differences between Searle and Durkheim, see S. Lukes, “Searle versus
Durkheim”, in Intentional Acts and Institutional Facts, S. L. Tsohatzidis (ed.) (Dordrecht: Springer, 2007);
and J. R. Searle, “Searle versus Durkheim and the waves of thought: Reply to Gross”, Anthropological
Theory, 6:1 (2006), pp. 57-69.
For communalities and differences between Searle’s background and Pierre Bourdieu’s habitus, see
I. Marcoulatos, “John Searle and Pierre Bourdieu: Divergent Perspectives on Intentionality and Social
Ontology”, Human Studies, 26:1 (2003), pp. 67-96.
28  J.R. Searle, The construction of social reality (New York: The Free Press, 1995), p. 142.
29  E A. Hayek, New Studies in Philosophy, Politics, Economics and the History of Ideas (London: Routledge,
1990), p. 7.
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a “collective or common consciousness [...] completely different from individual
consciousnesses, even though it is materialized only through individuals”.® All see-
mingly mechanical actions, attitudes and behaviours (whether individual or colle-
ctive) that are not a product of a rationally elaborated process are instances of this.
In this particular case, the monochronic religious worldview and multivocality of
symbol interpretation manifest as background dispositions, in accordance with the
religious and contextual state of the faith-based group, especially among Catholics
in Northern Albania. These concepts helped give context to data obtained about
the cross-placement phenomenon during field interviews with members of religio-
us communities.

Method

The study used a combination of qualitative and quantitative methods, and relied
mainly on semi-structured interviews to measure public (local and other resi-
dents’) perceptions. We conducted 60 such interviews in three rounds, between
December 2020 and April 2021. Respondents were randomly selected after the
geographical distribution criteria were determined. Among them, 41 were male
and 19 female; 36 identified as Muslim, 16 as Christian, and 8 did not identify
with a particular religion. Half the interviewees (18 Muslims and 12 Roman
Catholics) lived in the Lezha-Shkodra region, where the phenomenon was most
evident, while the others (18 Muslims, 4 Christians and 8 who did not identify)
lived in the Tirana-Durres region, which has no direct experience of the pheno-
menon. A combination of inductive and deductive coding practices was used
during the interviews. Questions were formulated and coded to include the the-
oretical concepts previously quoted from the literature.

I1. Case description

The marking of inhabited spaces with monumental religious symbols is a relati-
vely recent phenomenon. One of its manifestations is the deliberate placement of
crosses on highly visible peaks in the landscape. This has taken place in an orga-
nised way since the 18" century, but by the 20" century, there were so many
crosses that they were no longer notable:

30  E. Durkheim, “Readings from Emile Durkheim”, in Readings from Emile Durkheim, K. Thompson (ed.)
(London: Routledge, 1985), p. 17.
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From the 16th century onwards, there was an expansion of sacred landscapes.
Ever more and ever higher tracts of land had religious buildings and symbols
built on them. The placement of crosses on the tops of mountains that began
in the 18th century can be seen as a continuation of this expansion.’!

Unitil recently scholars have not questioned the phenomenon, but with the incre-
ase of immigrants from diverse ethnic and religious traditions to traditionally
Christian areas it has acquired a new meaning.’* Even indigenous populations
now view these symbols differently, because as recent studies show, “different
constituents of populations at different times in the[ir] life cycles also experience
religion differently”.* The erection of crosses in highly visible places has become
a provocative and contentious topic throughout the Balkans. Politics of religious
symbolism in the Western Balkans exist in a context of intense ethno-religious
tensions, which goes beyond the scope of this study.** Albania is slightly different
because the population is ethnically homogenous while religiously diverse, and
the phenomenon is relatively recent. It is widely assumed, but not proven, that its
earlier absence was the result of the “Turkish yoke”, and a ban on such activities
by the Ottoman state.” The earliest recorded case of a cross placement in Albania
is from the last two decades of the 19" century, in the mountains of the Mbish-
kodra region.** How much the erection of such symbols in Austria and the Alps

31  J. Mathieu, “The Sacralization of Mountains in Europe during the Modern Age”, Mountain Research and
Development, 26:4 (2006), pp. 343-349.

32 J. Chase, “Bavarian crosses subject of attacks and controversy”, https://www.dw.com/en/bavarian-cross-
es-subject-of-attacks-and-controversy/a-19529653, accessed 13 May 2021.

33 L. Kong, “Global shifts, theoretical shifts: Changing geographies of religion”, Progress in Human Geogra-
phy, 34:6 (2010), p. 769.

34 The erection of large crosses in areas inhabited by people of different ethnicities and religions is becoming
a major problem throughout the Balkans. At least three have been placed in Northern Macedonia’s capital
Skopje, provoking tensions and harsh reactions from the (predominantly Muslim) Albanian population.
It is also becoming an issue in Kosovo (especially in the country’s north, which is inhabited mainly by
Serbs), most recently in Leposavic. Another controversial cross placement took place in 2014 in Zlatiste,
an area on Mount Trebevic from which Serb forces shelled the Bosnian capital Sarajevo during the 1992-
95 war. Zlatiste is now under the control of Bosnia’s Serb-led entity, Republika Srpska. The cross sparked
furious reactions from Bosniak victims and politicians and representatives of the international commu-
nity, who claimed its placement in that location was unacceptable. Cross placement has also recently
caused problems between Turkey and Greece: a massive cross was erected in the village of Nea Vyssa, a
few hundred metres from the Greek-Turkish border. Many from the Turkish side see it as a provocation
in light of existing political tensions between the two countries, but the Greek side denies that this was
its intent.

35  Ina report to his superiors on 6 August 1864, the Russian consul in Bitola noted: “No religious fanat-
icism towards the Muslim religion appears in them. In the Albanian villages of Dibra Fushore and in
Malésia there are desolate Catholic churches, which until now remain untouched ...”. AQSH, fondi
143 (Koleksion dokumentesh), dosja 1216, f. 15; Raport nr. 217, daté 6 gusht 1864 i konsullit té Rusisé né
Rumeli e Shqipériné e Mesme, A. Rostovski.

36 'This story is from the border between the Muslim and Catholic populations north of Shkodra, and is
known to locals as “the case of the Lohja cross”. Two families, one Muslim and one Catholic, fell into a
chain of blood feuds because of a border dispute. The spark of the conflict is thought to have been the
placement of a cross by the former family, and its destruction at the hands of the latter.
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influenced this is not easy to determine, but they preceded the Albanian examples
chronologically, and the presence of Austrian clergy and diplomats in the country
was thoroughly documented. Evidence of the phenomenon was, however, not
encountered until Albania’s post-communist years, and the practice appears to
have been extinguished along with Austrian influence;’” even during World War
IT there were no documented cases. The first case made public was not the Bus-
hati object (see next section), and was not in Northern Albania: it took place in
Central and Southern Albania, where crosses were placed by Orthodox commu-
nities.*® The chronology of their dissemination is not easy to determine, but their
geography includes almost the entire territory of Albania, with the exception of
the north-eastern (exclusively Muslim) districts of Bulqiza, Has, Kukes and Pesh-
kopi. Because these placements occurred under a cloak of legitimacy, a similar
object erected in April 2005 by the Orthodox community was announced public-
ly? In many cases, the placement of monumental crosses was preceded by the
placement of purely symbolic crosses in landscapes with less visibility. This can be
considered the pre-history of the phenomenon. It is almost impossible to assess
quantitatively such crosses in the areas covered by this paper, because they vary
considerably in number and size. The 2006 inventory of a daily newspaper shows
the number of cross objects throughout Albania as eight,’ but their number has
since increased rapidly. The number of objects removed by state authorities, and
because of reactions from local communities is negligible compared to the num-
ber that are sporadically but constantly being added. The period of isolation as a
result of the COVID-19 pandemic has been particularly dynamic: the two largest
objects in the Zadrima area, between Shkodra and Lezha, were located within the
first few months. According to witnesses, the Vau Dejes-Castle object was placed

37  Another case in which the Austro-Hungarian administration sparked the protest of the local Muslim
population in Shkodra was the 1916 construction of a church at the entrance to the city, on the site of a
Bektashi wagf.

38 In 1997, a cross 10 m high and 6 m wide was erected in the village of Stan-Karbunara in Lushnja, near
the Lushnja-Berat main road. This was followed by a cross in the village of Dervican (Gjirokaster region),
which has a Greek minority. Albania’s main Orthodox objects include: the cross on Morava mountain,
which dominates the city of Korca, and which, according to the Church, was erected near an early church
building that was rebuilt in the 1990s; and a 13-metre cross in Butrint National Park. The latter was
approved by the Municipality of Xara, but a few months later, on 28 September 2004, it was removed
by decision of the State Construction Agency. Gazeta Shqiptare, 12 janar 2005, p. 3; Koha Joné, 12 janar
2006, p. 8.

39  The Municipality of Bradashesh decided to remove a 9 m cross placed by the Orthodox Church along
the Tirana-Elbasan main road in August 2004, after the Muslim Community complained that it found
the object offensive: “After several meetings between the representatives of the religious communities and
the Municipality of Bradashesh, it was decided by consensus that the cross be moved near the ruins of the
church”. Eventually, however, the Church changed its mind and sued the Municipality.

40  Rezarta Delisula, “Histori kryqesh té ngritura né hartén e Shqipéris¢”, Gazeta Panorama, 11 janar 2006,
p- 4. (“History of crosses created on the map of Albania”, Panorama, January 11, 2006, p. 4). Delisula
discusses the distribution of crosses and the problems that accompany them, and explains that at that
time eight crosses had been placed in highly visible places throughout Albania.
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during the month of Ramadan in 2020, while the Shita-Hajmel object was ere-
cted in the last days of November the same year.*’ A race for the peaks is un-
derway between the crosses and telecommunication and television antennas, and
it is the latter — rather than authorities, other religions or the general public — that
poses the biggest challenge to the placement of additional objects. In terms of
importance and size, the antennas are ahead: they have occupied all three peaks
(Akrolisi, Taraboshi and Zemjana) in the Shkodra-Bushat-Vau Dejes-Lezha area
since before the reinstitution of religious rights, and their installation was within
the state’s legal framework.

Bushati

The Bushati cross was the first to be made public, and has received much attention:
almost all religious and state institutions have made statements related to it, and most
of its publicity is related to its contestation. Bushati represents not an isolated case, but
rather a set of cases structured around an antagonistic narrative, where one side (the
secular and Muslim) is defensive and reactive, and the other holds the initiative.
Since this early case, it has always been Muslims reacting to the placement of
Christian symbols, and not the other way around: the Muslim side reacts rather
than acts. On 23 December 2005, for example, the Mufti of Shkodra appeared at
a press conference to request the removal of three crosses demonstratively placed
in the area of Bushat, southwest of Shkodra.*> There are no cases of Islamic sym-
bols being placed without a religious or liturgical function, or in highly visible
areas. The problematisation of these crosses therefore has a prehistory, in which
the objects were known only to local communities. Bringing the phenomenon to
light on a national level constitutes an plea for attention by the Muslim commu-
nity, which feels discriminated against and disenfranchised at the local level. The
need to make these cases public is related to a number of other cases, in which
religious symbolism and the Catholic community’s bid for visibility is linked to
its attempt to redefine social boundaries and the religious landscape. The Mufti of
Shkodra’s public statement mentions both tendencies, the second in the context
of the church-mosque in Shkodra’s Rozafa castle complex.” Albania’s president

41 Although images of the 15-metre tall Shita-Hajmel object have been published widely on social media
(especially by local imams E. H and Y. D., according to testimonies collected from locals on 30 January
2021), the cross has not been covered by traditional media.

42 Gazeta Panorama, “Ngrihen kryqe né kodrat e Bushatit”, 23 Dhjetor 2005. (Panorama, “Crosses are
erected in the hills of Bushat”, December 23, 2005, p.7). The Mufti of Shkodra stated to the press: “This
action committed by malicious, irresponsible or ignorant persons is provocative, biased and malicious in
the continuation of the efforts of some to provoke us, to create divisions and inter-religious conflicts.”
The Municipality of Bushat stated that it had no knowledge of, and did not give permission for, the
installation of these three crosses.

43 Gazeta Standard, “Tre kryqe fusin né sherr feté né Shkodér”, 23 Dhjetor 2005. (Standard, “Three crosses
put religion in strife in Shkodra”, December 23, 2005, p. 8
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at the time, Alfred Moisiu, was himself embroiled in this tendency to redefine
the religious balance, and made statements while on official business in London
that were strongly contested by Albania’s Muslim population. In this attempt to
remove responsibility, at least temporarily, the placement of these objects is cast as
a spontaneous act, unsupported by religious institutions. In some cases, it is even

claimed to be the work of foreign missionaries or believers.*

(i) The framework in context (the Shkodra castle mosque)

In Shkodra, the problem is more visible in the media, as the Muslim population
resists what it feels constitutes an “occupation of the landscape”. In October
2005, the Mufti of Shkodra commented on a project to restore a building in the
Rozafa Castle complex, a major historical and cultural site protected by the state.
The embassy of a foreign country financed the restoration of the object as a chur-
ch. This infuriated the Mufti because the object in question used to be a chur-
ch-mosque (St. Stephen’s Church and the Fatih Mosque).“¢

The discussion surrounding the object continued, even after the withdrawal
of the funds and the initial financier, and the Catholic Church has held religious
ceremonies there in the last week of every year since 2005. The media’s cover-
age of that discussion goes far beyond the scope of this paper, but the debate
has been emotionally, politically and religiously charged.”” The main problem
is the rejection of all nationally and internationally recognised scientific criteria

44 This perspective is manifested in the speech that former President of the Republic of Albania, Alfred Moisiu,
delivered at the Oxford Forum in London in 2005: “As a norm (Islam in Albania) is a superficial Islam.
If you scratch slightly, in every Albanian you will discover their Christian core [...] inside every Albanian,
regardless of how they define themselves today, exists a homogenizing factor and this factor is precisely the
period of fifteen centuries of Christianity”. Distinguished Albanian writer Ismail Kadare was convinced that
Albanians would return to “the religion of the forefather”: “I was convinced that Albania would lean towards
the Christian religion, because it was linked with the culture, with the memory and with the nostalgia of the
period before the Turks. Year after year, the Islamic faith, more belated, imported among the luggage of the
Ottomans would be weakened (first in Albania, then in Kosovo). Whereas the Christian faith, or more ex-
actly the Christian culture, would hold its own in the country. In that way, soon, from evil (the interdiction
of religious practice in 1967) would rise good. The Albanian nation would proceed to this great historical
rectification, which would hasten its union with the mother continent”.

45  Gazeta Korrieri, “Té huajt véné kryqe kristiane rrugéve té Shkodrés”, 23 Dhjetor 2005. (Korrieri, “For-
eigners put Christian crosses on the streets of Shkodra”, December 23, 2005)

46 Arben Lagreta, “Kryqet e rrézuara té tolerancés fetare” Gazeta Tema, 21-22 Maj, 2006. (Arben Lagreta,
“Fallen Crosses of Religious Tolerance”, 7ema, May 21-22, 2006).

47  Gazeta Standard, “Acarohet situata, katolikét meshé né kishén-xhami”, 27 Dhjetor 2005. (Standard, “The
situation is aggravated, Catholics mass in the church-mosque”, December 27, 2005) Despite the unre-
solved conflict over Rozafa castle’s church-mosque, the archbishopric of Shkodra held a mass in the ruins
of the castle. This was against the will of the city’s Muslim population, which requested its mufti also
perform religious rites at the site. At a press conference, the Mufti of Shkodra declined these requests,
despite the fact that the building had been a mosque for over 500 years, thereby “showing, as always,
Islamic tolerance with concrete deeds, in order to avoid any possible conflict with the Catholic believers”.
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for the restoration of monuments. The decision to restore the building without
taking technical and scientific criteria into account was made by the Tirana-based
General Directorate of Cultural Monuments, a state agency of the Ministry of
Culture.”® The building’s intended restoration would have selected (and thereby
excluded) certain periods of its life, in a case that is sui generis in the history of
restorations in Albania and beyond. Contrary to the fundamental principles of
restoration, the project intended to return the building to its 15"-century form as
a church, and not its most recent one as a mosque, which immediately preceded
its degradation in the 19 century. As previously explained, the manifestation of
symbols is not an isolated phenomenon, and when viewed in the wider context it
speaks of a deeper conflict. For this paper, semi-structured interviews were con-
ducted with members of the Muslim and Catholic communities, in an effort to
understand the phenomenon more thoroughly.

Interviews

Procedure

A total of 60 people took part in face-to-face interviews, half from areas where the
phenomenon was prevalent, and the remainder from areas where it was less so.
Each interview lasted between 10 and 20 minutes. Almost all interviewees were
aware of the phenomenon (the vast majority had personal experience of it), and
they generally expressed a consolidated opinion. Since the purpose of the study
was not to obtain a representative measure of opinions, the sample did not have
to reflect this. Approximately 60 percent of respondents were aged 31-40; 20
percent were aged 21-30; and 20 percent were aged 41-60. Most (about 70 per-
cent) were male, and all had completed at least secondary education: 30 percent
had a postgraduate education; 50 percent a university education; and 20 percent
a secondary education. In total, 75 percent of respondents identified as Muslim,
but the ratio was more balanced (approximately 60 percent Muslim and 40 per-
cent Catholic) in the provinces where the phenomenon was present. As previo-
usly stated, the purpose of the interviews was to understand the experiences of
respondents in relation to the raising of the crosses; the reasons they thought were
behind it; and whether their attitudes were rationally elaborated thoughts, or
background dispositions. Although the questions were largely influenced by con-
cepts derived from academic theories, the input of respondents was also taken

48  Gazeta Shqiptare, March 26, 20006, p. 5.
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into account, and their answers were grouped according to adductive conceptual
coding. The questionnaire sorted the potential drivers of the phenomenon into
10 categories, and the questions were constructed on a Likert scale, with the an-
swers: not important/somewhat important/important/very important. The que-
stionnaire was accompanied by open-ended questions to better understand inter-
viewees' motives. The results showed diametrically different perceptions within
and outside religious groups in relation to this phenomenon: Muslims generally
saw the crosses as a provocation and a threat to their identity, while Christians
saw them as an assertion of their identity and a right that did not infringe on

others.
Table 1. Geographical and religious distribution of the sample
Sex Religion
Female 11 Muslim 36
Male 49 Christian 16
Findings

First, we asked all respondents whether they thought the phenomenon was the
manifestation of a particular belief, or a behaviour that was offensive toward ot-
her (religious and non-religious) communities. Their answers were intriguing,
but tended to converge around the common perceptions of the community to
which they belonged. Muslims generally saw cross placement as a provocative and
offensive display against them and their religion, while Christians saw it as a nor-
mal manifestation of faith that followed a long period — during the communist
regime — in which religious practices were banned. Table 1 shows that the vast
majority of respondents believed to some degree that the placement of crosses
constituted offensive or provocative behaviour. Muslims tended to believe that
these acts were intentional and organised. Interviewee G. M in the Shkodra area
said: “They are well-thought-out actions supported by state or non-state organi-
sations”. A. K, a Muslim believer from Shkodra, was more specific: “I believe that
the Church is involved with the support of the state, otherwise they would not
have dared [...] If it were not for a supported venture, then removing them would
be as easy as setting them up”. Almost all Muslim respondents in areas where the
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phenomenon was prevalent thought in common terms. Pushed to comment on
why the manifestation of a religious symbol should be seen as a provocation,
many said that it was an imposition of one group on another, of one religion on
another. A former official of the Shkodra Muftiate said: “Manifestations can oc-
cur on church premises. This is a well-planned invasion of public spaces”.

Conversely, most Christians tended to believe that the placement of crosses
was a spontaneous manifestation of the faith of individuals or groups of believers.
M. D. from Lezha stated: “The cross is the symbol of the blood of Christ that was
sacrificed for us. Its placement shouldnt be a problem for anyone”. They did not
think their “manifestations of faith” should be seen as offensive or provocative to
others. “For 50 years we saw the slogans of Enver Hoxha. I don’t believe anyone
should be bothered by the cross,” a Christian believer in Shkodra explained. This
is an interesting claim, because during the communist regime all public spaces
were ideologised to imprint the irreplaceability and exclusivity of the Party and its
Leader. When asked to comment on whether a similar phenomenon (cross place-
ment) should be permitted now, in a multi-religious society, SH. K. emphasised
that he respected Muslims, but that “Christ is the truth, through whom we shall
be saved”. Though spontaneous and unelaborated, the mono-religious nature of
his worldview was evident, and other interviewees expressed similar sentiments.
There were also Christians who believed that these symbols only made sense in
areas with homogeneous populations: “Only in such a case do I not see place-
ment as a problem, but if the population is heterogeneous, I do not agree with the
placement of any religious symbol in public spaces”, said D. D. from the Shkodra
area. This was a minority view among interviewees.

Table 2. The relationship between religious identification and offensiveness

Offensiveness
Non-offensive
Religion
Muslims 32 4
Christians 3 13
Others 6 2
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Perceptions of the phenomenon varied, to some degree, according to location:
i.e., whether or not the respondent lived in an area in which the phenomenon
was prevalent. As seen in Table 3, respondents who did not live in such areas were
still familiar with the phenomenon, but had a more ambivalent attitude toward
it. Many Catholics in the Tirana-Durres region thought that placing crosses in
areas where members of other religions lived was provocative. They did not
approach the issue from a religious point of view, but a socio-political one that
was detrimental to inter-religious relations. Elda from Durres said: “This would
pose a threat to religious coexistence in the area”. For her, Albania is a secular and
multi-religious country, where “public spaces belong to everyone and not just to
one group’.

Table 3. The relationship between geographical and religious afliliation and of-

fensiveness

Offensiveness
Offensive Non-offensive
Religion/Area
I In-area 18 0
Muslims Out of area | 14 4
In-area 0 12

The Questionnaire

The questionnaire’s main goal was to generate data related to the causes of the
phenomenon. The data collected showed that Muslims attached great importan-
ce to causes related to Christianisation, demarcation, intimidation, and proselyti-
sation. Conversely, Christians associated the phenomenon with causes that ran-
ged from the manifestation of faith to the comprehensive nature of Christian
symbols, the latter of which is in line with the previous theoretical description on
the exclusivity of Catholicism. We asked all respondents to justify each of their
choices, and their responses were highly elucidating.
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Table 4. Causes by religious affiliation*

Importance Muslims Christians
Category NI LI VI NI LI VI

Proselytisation X | x

Christianisation X X

Intimidation X X

Legitimacy X X

Fanaticism X X

Manifestation X X

Geopolitics X X

Demarcation X | X

Differentiation X X

Exclusivity X X

This table shows the importance (not important [NI]; somewhat important [LI]; important [I]; very
important [VI]) attached to each category by religious affiliation.

Proselytisation

The majority of Muslims interviewed saw the placement of crosses as a form of
visual proselytisation. For them, religious symbols have a significant impact on
how people build relationships with the Other, the space, and the world around
them. One respondent, who has studied proselytising practices extensively, said:
“Although my claim may seem exaggerated, daily encounters with signs and sym-
bols denoting religious afhiliation have an impact on the conscious and uncons-
cious levels, especially on those who do not have a strong affiliation with their
religion”. Other interviewees did not elaborate on the phenomenon, but related
it to Catholicism’s exclusive and missionary nature.

Christianisation

Surprisingly, many interviewees did not associate the placement of crosses with a
deliberate attempt to convert non-Christian populations, but rather with the cre-
ation of a narrative that these areas were originally, and would remain, Christian.
One said: “There was an early attempt to paint Albania as a Christian country,
and the placement of crosses is a continuation of this effort”. This image is related
to Albania’s geopolitical context, which is elaborated in the following text.”’

49  Many interviewees believed that segments of the intellectual elite belong to an Islamophobic movement
that expresses these attitudes publicly (see footnote 43).
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Intimidation

Many Muslim respondents felt that the marking of territory with crosses was in-
tended to intimidate them. One interviewee in Lezha said: “This is a form of vi-
sual violence to intimidate Muslim believers. I am not against the public manife-
station of religion, but the violent imposition of religious symbols on believers of
another religion is a violation of the secular nature of the state, and the state aut-
horities are as responsible as those who place the crosses.” This opinion about the
state’s inaction is shared by the majority of Muslim respondents. Although Alba-
nia’s population has a Muslim majority, many Muslims feel as though they have
been marginalised from public discourse.

Legitimacy

Many interviewees saw the phenomenon as a claim to historical legitimacy, a way
of imposing Christianity as the original and authentic religion of Albanians. One
interviewee in Lezha said: “I think they aim to identify a place as though it was
and is a Catholic city or province. I have noticed that there is a general tendency
among Catholics to emphasise that they were in these places before Muslims”.
This perception is not limited to inhabitants of areas in which there is a prolifera-
tion of crosses, but is widespread throughout Albania. The sentiment is similar to
former President Alfred Moisiu’s statement that Islam in Albania is superficial,
and “if you scratch slightly, in every Albanian you will discover their Christian
core”. In this sense, the historical precedence of Christianity in Albania is seen as
a way to legitimise the “preferential claims” of the Catholic community.

Geopolitics

Albania’s change in geopolitical direction after the fall of the communist regime
is propagated and understood as a process that favours Christianity over Islam.
The dominant public narrative places Christianity at the centre of Western ci-
vilisation, and in conflict with Islam. This anti-Muslim narrative is at least as
old as the beginning of the communist regime in Albania, when the oppression
of all religions made Islam invisible. Today, Albania’s integration to Euro-Atlan-
tic political institutions is instrumentalised to keep the Muslim majority under
pressure. All Muslim interviewees saw this as the main permissive context for
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the placement of crosses, and for the Christianisation of public spaces and the
discourse as a whole.”

Demarcation

Many saw the placement of crosses as the demarcation of space between Muslims
and Christians in historic, present and future contexts. One interviewee in Sh-
kodra explained: “In the best case, this is done to say ‘this area belongs to us’, and
in the worst case they want to say ‘do not dare approach’™. This was seen as a
distorted historical reality that aimed to legitimise one religious community at
the expense of others. The Christians interviewed, however, did not see this as
territorial demarcation, but as a manifestation.

Fanaticism

Among those who interpreted this phenomenon as a manifestation of religious
fanaticism were both Muslims and Christians who saw it as a demonstration of
excessive religious zeal. As a teacher from Lezha explained: “Many people confuse
religion with politics. This is not a manifestation of faith; it is the imposition of a
worldview on others. Here we are in the realm of politics”. Like many others from
both faiths, this interviewee was concerned that this narrow-mindedness, which
has been increasing in recent decades, could affect the coexistence of religious
communities. Other Christian believers, however, did not view religious zeal as a
problem, but as the fulfilment of a religious duty to manifest their faith.

50  The Christianisation of public space and discourse is widely debated in Albania. Historic national hero Gjergj
Kastrioti Skenderbeg is viewed as a crusader and protector of Christianity, and Mother Teresa as a Catholic
saint. Schools, squares, streets and universities carry the names of prominent Christians, or of people who are
associated with Christianity. This reversal of historical truth in the context of current perceived political needs
has taken place at the expense of the Muslim majority, and allowed a cultural inquisition of Islamic heritage to
develop. Muslim personalities who have made outstanding national contributions (such as the Frashéri broth-
ers) are either placed in a secular context, or seen as representatives of Bektashism. Special empbhasis is placed
on cultural heritage objects that are Christian or secular in character, while Islamic objects are left to decay. In
many cases, attempts have been made to return objects with a dual religious character (whose final use was
Islamic), to their original (Christian) states. As absurd as it may sound, the idea of a return to the “religion of
the ancestors” is widespread. Ismail Kadare, Albania’s most decorated and celebrated writer, is a fervent critic
of the Ottoman Empire and its legacy in Albania, including the process of Islamisation. In many of his works,
he writes about the orientalisation of Albanians, who must rediscover their European identity. Driven by the
idea that communism eradicated religion from the country, a particular group of people seck Albanias return
to Christianity: the country’s dominant religion before the Ottoman incursion. In this sense, Christianity is not
just seen as a religion but as the overarching component of the “superior” Western civilisation, of which Albania
was a part before its violent detachment at the hands of the Ottomans. This view holds that since Albanians
did not voluntarily convert to Islam it would be natural for them to rediscover their Christian roots. These
two basic premises (that faith was eradicated by communism, and that Albanians were forcefully converted to
Islam) are, however, erroneous, and the desired return to Christianity has failed to materialise.
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Manifestation

The public manifestation of religious affiliation is a fundamental component of
religious rights, and is protected by law. Although the boundaries of such manife-
stations are subject to wider debate, cross placement in general does not seem to fall
within them, although most Christians interviewed thought it did, even when it
occurred in spaces that did not belong to the Catholic community. One interviewee
in Lezha stated: “I do not understand why it should be seen as a problem. It is a
symbol that represents our religion”. When asked to comment on whether it would
be acceptable for the Muslim community to place its symbols on peaks as a form of
manifestation, many interviewees were reluctant to respond.

Differentiation

Some interviewees saw cross placement as a way of differentiating communities.
The Christians did not consider this a form of territorial demarcation, but rather
an indication of the heritage, tradition and values of their community. An inter-
viewee from Lezha explained: “With the placement of religious symbols, groups
of people identify their religious traditions, values, customs and holidays. This is
therefore not a provocation, but a value-based differentiation”. For many Mu-
slims this “differentiation” was a form of demarcation, which isolated Catholics
and proved the exclusivity of their religion.

Exclusivity

One of the main findings of this study was that Christian respondents saw the pla-
cement of crosses as a normal process that should not be considered a provocation
to other religious communities. For some, the crosses were “signs of appreciation
and respect for other faiths”, and many of the Christians interviewed thought they
were all-encompassing symbols, to which other communities should also show res-
pect. To them, the cross is a symbol of true faith, of sacrifice and salvation. When
asked to comment on the fact that other religious communities may not agree with
this perspective, many respondents were hesitant to respond, and seemed unaware
of the problem. This indicates that their understanding of the exclusivity of their
worldview manifests at the unintentional “background” level.
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Conclusions

The dissemination of crosses in Albania, particularly in the north, is a new pheno-
menon that marks public space. It shares some features with the raising of crosses in
other countries, but has its own idiosyncrasies. Although the phenomenon began
immediately after the fall of the communist regime in the 1990s, the proliferation
of crosses in highly visible areas has only become a widespread phenomenon in re-
cent years. Except for the 2005 Bushat controversy, which brought the phenome-
non into the public spotlight, the raising of crosses has generally been kept away
from public attention and out of public debate, as though it didn’t exist.

Field interviews revealed that these crosses caused tensions between religious
communities. This is yet to manifest in open aggression, largely because of the
restraint shown by individual Muslim believers and the institutions that represent
them. The interviews showed, however, that the soft attitude of the Islamic religious
institutions has led to a general sense of frustration among the Muslim population,
which expects a stronger reaction to ensure the removal of the crosses. The data
indicate that this subdued tension could turn into open conflict, if religious institu-
tions and state authorities do not find a way to limit the phenomenon.

The real actors and motives behind the crosses remain unknown to the pub-
lic, and no one has come out publicly to defend their placement. The field in-
terviews showed, however that this phenomenon is inspired by Catholicism’s ex-
clusivity, which encourages a mono-religious worldview. This view can manifest
explicitly in the belief that “Christ is the only way to salvation”, or in the form
of background dispositions, as Christians often do not consider what the crosses
mean to members of other religious communities. In conclusion, we can say that
as cuius regio eius religio (whose land, their religion) used to be the prevailing
principle in Christian areas, in this case its application has been transformed into
the more specific cuius loco eius religio (whose place, their religion).

Albania is widely known for its strong tradition of religious tolerance, and the
coexistence of diverse religious groups. The overwhelming public narrative favours
such a view, and there are those who speak highly of the country’s tradition of re-
ligious tolerance and harmony between faiths.”! From data obtained through field
interviews, however, this study learned that such harmony is superficial, and largely
maintained by the self-restraint of the Muslim majority and its religious institutions.
Many Albanian Muslims see this tolerance as one-way, and increasingly feel as though
they live in an intentionally Christianised and de-Islamised state.

51  “Nevertheless, some scholars argue that religious divides were minimized for nationalist purposes and
that religious intolerance has always existed amongst Albanians, that Albanian culture is not one of
peaceful religious co-existence, and that a tradition of tolerance has been invented and is constantly being
reinforced today. Without a detailed and comprehensive study of multi-faith regions of Albania, it is dif-
ficult to assess whether this is the case or not.” Miranda Vickers, Islam in Albania (Shrivenham: Defence
Academy of the United Kingdom, 2008), pp. 11-12.
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Sporna i nesporna obiljezja
vjerskog pejzaza: rasprostranjenost krstova

u sjevernoj Albaniji (1990-2020)

Sazetak

Ovaj rad utvrduje, opisuje i analizira odnos izmedu “politike religijskog simbolizma”
i fizickog pejzaza postkomunisti¢ke Albanije. On ispituje postavljanje velikog broja
krstova na istaknutim i uo¢ljivim vrhovima posebno u sjevernoj Albaniji gdje Zive
i muslimani i katolici. Rad kombinuje kvalitativne i kvantitativne metode kako bi
se razumjela osnova ovog fenomena, te provodi terenske intervjue kako bi pokazao
ekskluzivisticku prirodu katolicizma kao njegovog glavnog pokretackog faktora. Dok
vedina katolika vjeruje da je ta ekskluzivnost njihovo pravo, mnogi muslimani sta-
vove koje opisuju kao uvredljive dozZivljavaju kao provokaciju. Premda je navedena
pojava potisnuta na samu marginu nacionalne javne rasprave pod okriljem “vjerske
tolerancije”, napetost koju je stvorila itekako je prisutna.

Kljuéne rijedi: kr$¢anstvo, krstovi, pejzaz, jednoreligioznost, sjeverna Albanija, re-

ligija
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Converts
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Abstract

This article argues that the anti-Muslim experiences of Finnish converts should be
analysed as 7acial, and that they have not emerged from a historical vacuum, but are
rather embedded in a trajectory of racism in Finland. The article demonstrates this
through the racialisation of the country’s national minorities, the Sdmi and Roma
peoples. Drawing on this, the article explains how the Finnish convert experience
can be understood as a continuum of the racialisation of minorities in Finland,

within the more extensive construction of Whiteness and normative Finnishness.

Key words: Anti-Muslim racism, Finland, Muslim converts, racialisation, Whiteness

1. Introduction

In Finland, like in many other European countries, Islam is primarily considered an
“immigrant religion”, and is associated mainly with People of Color (PoC), such as
Arabs and Somalis. Surprisingly to many, even though Finland’s Muslim community
is relatively young, the presence of settled Muslims in the country goes back over two
centuries. This might be because Finland’s “first Muslims”, the Tatars, had a long-stan-
ding tendency to “blend in” to Finnish society, so as not to draw attention to their
religious background. Jouni Suistola argues that this tendency affected Finnish
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people’s limited interaction with Islam, especially during the 19* century, when the
Tatars were the country’s only Muslim community." For the broader Finnish public,
who have had little contact with Muslims, it is still a challenge to see Muslims as
non-immigrants, non-foreigners, and phenotypically white.” The Being Christian in
Western Europe report, published by the Pew Research Center in 2018, revealed the
diverse attitudes of Europeans towards religious minorities. After almost two centuries
of globalisation, international immigration, and the rise of multiculturalism, only
roughly a third of Finns (see Fig.1) have had personal contact with a Muslim.?

Majorities in nearly every country say
they personally know atheists and
Muslims, but fewer know Jews

% who say that they personally know someone whots ...

Atheist Muslim Jewish
Austria Ti% 62% 42%
Belgium 63 73 30
Denmark 57 88 33
Finland 63 35 19
France 81 79 55
Germany 74 67 39
Ireland 63 59 e
Italy €6 52 41
Netherlands 58 72 40
Norway 70 69 31
Portugal B2 31 18
Spain 73 60 18
Sweden 73 71 39
Switzerland 7 66 50
United Kingdom 76 71 65
MEDIAN 70 67 39

Fig. 1 (Source: PEW 2018)

Since most Muslims in Finland have a migratory background, Islam has long
been perceived as an “immigrant religion”. It can be argued that this lack of con-
tact — possibly due to the small size of the Muslim population — is responsible for
the broader public’s perception of Muslims as non-White. This miscognition of
the racial/ethnic heterogeneity of Muslims living in Finland is embedded in the
bias about normative Finnishness and Whiteness, which has been socially con-
structed in national narratives for centuries. Racialised minorities have paid the
price, being systematically Otherised, racialised, and forced to assimilate for the
sake of building a homogenous Finnish nation.

1 Jouni Suistola, “Peripheric Attitudes: The Picture of Islam in Finland in the Nineteenth Century”, History
of European Ideas, 20:4-6 (1995), p. 731.

2 The phenotype here is different to White as a socially constructed category.

3 PEW 2018, “Being Christian in Western Europe”, https://www.pewforum.org/2018/05/29/being-chris-
tian-in-western-europe, accessed 15 December 2021.
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Today, Muslims in Finland are among the groups most targeted for hostility
related to racial Othering. To describe this phenomenon, both Islamophobia and
anti-Muslim racism are widely used in academia. Farid Hafez categorises Islam-
ophobia studies into three theoretical approaches, according to their foci: preju-
dice-guided; post-colonial; and decolonial. The latter two use anti-Muslim racism
as their term of choice, while the former prefers Islamophobia,* which is defined as
a manifestation of both religious and racial prejudice.’ For those who use anti-Mus-
lim racism, the process of racialisation plays a role in producing and reproducing
racial categories of the post-colonial era, and in maintaining its power structures.®

In the study of converts, the concept of racialisation explains why we can call
out anti-Muslim sentiments as racism, even though Muslim is not a race but a
socially constructed category, to which particular content is assigned by categoris-
ing individuals in their everyday interactions:

Importantly, because race is neither an extant biological reality nor a static
ideological configuration, the process of racialization reflects the legitimation, ra-
tionalization, and justification for racism or the systematic, hierarchical, and un-
equal distribution of resources and unequal treatment of people once racialized.”

Converts in Finland can be considered phenotypically identical to the ma-
jority non-Muslim population. Their situation is comparable to that of Bosnian
Muslims, who were “identified as a ‘racial’ group by people who were pheno-
typically, linguistically and culturally the same”.® Experiences similar to those of
Finnish Muslim converts as a result of anti-Muslim racist thinking and behaviour
have been reported in research into converts from other Western contexts. This is
described as “losing one’s Whiteness”, translated in the Finnish context as “losing
one’s Finnishness”. Despite the fact that anti-Muslim racism focuses semantically
on individuals, manifestations of the phenomenon can be observed as acts of
animosity towards both the religion and its people. For the latter, it is sufficient
that an individual is merely perceived as Muslim.’

4 Farid Hafez, “Schools of Thought in Islamophobia Studies: Prejudice, Racism, and Decoloniality”, Islam-
ophobia Studies Journal, 4:2 (2018), pp. 210-225.

5 Paul Hedges, Religious Hatred: Prejudice, Islamophobia and Antisemitism in Global Context (London:
Bloomsbury, 2021).

6 See Minna Seikkula & Suvi Keskinen, “Johdanto: Muuntautuva rasismi ja moninainen antirasismi”, in
Rasismi, valta ja vastarinta. Rodullistaminen, valkoisuus ja koloniaalisuus Suomessa, Suvi Keskinen, Minna
Seikkula, & Faith Mkwesha (eds.) (Helsinki: Gaudeamus, 2021), pp. 9-21; and Iskander Abbasi, “Islam,
Muslims, and the Coloniality of Being: Reframing the Debate on Race and Religion in Modernity”,
Journal for the Study of Religion, 33: 2 (2020), pp. 1-31.

7 Devon R. Goss, & Matthew Hughey, “Racialization” in 7he Wiley-Blackwell Encyclopedia of Social Theory,
Bryan S. Turner et al. (ed.) (Wiley-Blackwell, 2017), p. 1. DOI: 10.1002/9781118430873.est0302

8 Nasar Meer & Tarig Modood, “The Racialization of Muslims”, in Thinking Through Islamophobia: Global
Perspectives, Salman Sayyid & Abdoolkarim Vakil (eds.) (London: Hurst & Company, 2010), p. 77.

9 See Jagbir Jhutti-Johal & Hardeep Singh, Racialization, Islamophobia and Mistaken Identity: The Sikh
Experience (London & New York: Routledge, 2019); Fred Halliday, “Islamophobia Reconsidered”, Ethnic
and Racial Studies, 22:5 (1999), pp. 892-902.
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Hatred towards religion can be observed in political debates on the construc-
tion of mosques in European cities, such as Cologne, in Germany, where the con-
struction of the “Ehrenfeld mosque” drew objections on issues that included the
height of its minaret, which would be considered a threat were it to rise above the
city’s Church spires.'” Calls for restrictions of the Muslim women’s swimsuit, the
burqini, are another example of how religious hatred has entered public debate.
In southern France, the burqini was banned on public beaches, partly because it
was considered a symbol of Islam, and according to the concept of laicizé (secular-
ism), religious symbols did not belong in French public spaces.! Yet, especially in
the case of the burqini, these discriminatory practices target and affect individual
Muslim women. By wearing the burgini, a woman is considered the embodiment
of racist assumptions about her religion and its values.'* This overlapping of the
perception of Muslim bodies with what they are assumed to symbolise constitutes
what Meer and Modood call the “racialization of Muslims.”"?

This article argues that white Finnish Muslim converts’ experiences of hostility
and discrimination in the form of anti-Muslim racism should be analysed as racial,
and it will demonstrate that these experiences have not occurred in a vacuum. In-
stead, they are embedded in the trajectory of racialization and systemic racist dis-
crimination that has long targeted minorities in Finland. To explain this, I will first
briefly review Finland’s historical discrimination and racism towards the Sdmi and
Roma peoples as a foundation for constructing Whiteness and normative Finnish-
ness. I will then introduce the history and demographics of the Muslim population
in Finland, before arguing that the experience of Finnish Muslim converts is a
continuum of the racialisation of minorities in Finland. This will be illustrated with
examples from data I obtained during my Ph.D. fieldwork in 2017.

2. The historical construction of “Finnishness” as White,
and cultural racism towards ethnic minorities

'The formation of scientific race thinking, and the categorisation of the “white race” at
the top of the biological hierarchy is associated with Swedish botanist and zoologist
Carl Linnaeus (1707-1778). Starting with Linnaeus’ taxonomy of races, the 18"

10 David Christopher Stoop, “Agenda-Setting von rechts? Der Kélner Moscheebau im Fokus der Zeitungs-
berichterstattung und rechter Propaganda”, in_jahrbuch fiir Islamophobieforschung 2014, Farid Hafez (ed.)
(Vienna: new academic press, 2014), pp. 107-124.

11 Samuel P. Nielson, “Beaches and Muslim Belonging in France: Liberty, Equality, but not the Burqini!”,
Cultural Geographies (2020), pp. 1-16.

12 See Shabana Mir, “French Muslim Women’s Clothes: The Secular State’s Religious War against Racialised
Women”, in The Routledge Handbook of Islam and Gender, Justine Howe (ed.) (London & New York:
Routledge, 2020), pp. 435-446.

13 Meer & Modood, “The Racialization of Muslims”, pp. 69-84.
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century was a transformative time, in which peoples were categorised into racial hie-
rarchies. This in turn shaped the way world was understood in the following centu-
ries. Within this hierarchy, Mongols were a lower race than the “Caucasian, Aryan”
peoples: i.e., the European race. Finns, being a Uralic people, were placed in the
Mongol category, according to arguments that included physical features. Linguisti-
cally, Finns were already located in Asia, because Finnish is a Finno-Ugric language of
the Uralic language family, unrelated to the Indo-European languages. This racial
hierarchy meant that Finns were now also “located in Asia” by their physical characte-
ristics." Linneaus did not include the Finns in the “Nordic group” (who linguistically
belonged to the Germanic branch of Indo-Europe) of his racial hierarchy, but consi-
dered them similar to Tatars, Sdmi and Roma: inferior. Likened to Mongolians, Finns
were hence classified as non-White i.e., of the “Yellow/Asian” race.

In the 19 and 20™ centuries, in protest to this classification, Finnish scholars
produced counterarguments to show that Finns were not racially Mongolian, by con-
ducting scientific measurements of over 100,000 Finnish men.” As the taxonomies
evolved over these centuries, Finns gradually “became White”, as non-Finnish scien-
tists came to consider them part of a new category: the East Baltic race.'® Even if the
focus of the Finnish scientists was always on criticising, especially the Mongol theory,
the counterarguments and scientific empiric studies in their support always attempt-
ed to “whitewash” the Finnish race, and included efforts to prove the superiority of
Finns over the Sémi peoples."” In the late 19* and early 20* centuries, developments
in linguistic knowledge about the Sdmi language brought forth the realisation that
Finnish and Sdmi were related: both were Uralic languages with origins in Asia. Bio-
logical race was now the only way to differentiate the races, and push the acceptance
of Finns as White. As the racially lower category, the Sdmi were classified as a threat
to the majority society and its development. In the 20" century, this resulted in edu-
cational institutions intervening in the diets of Sdmi pupils and their families, and the
development of physical exercises for the Sdmi “to develop in the direction deemed
favourable according to Finnish healthcare and anthropological knowledge”.'®

14 Petri Ruuska, Kuviteltu Suomi: Globalisaation, nationalismin ja suomalaisuuden punos julkisissa sanoissa
1980-90-luivuilla (Acta Electronica Universitatis Tamperensis; No. 156), p. 67.

15 Ruuska, Kuviteltu Suomi: Globalisaation, nationalismin ja suomalaisuuden punos julkisissa sanoissa
1980-90-luivuilla, pp. 61-71.

16  Similarly, reactions were seen in the cultural area with the creation of the “Maiden of Finland” as the
ultimate symbol of Finnish Whiteness/white Finnish femineity. This was a response to the categorisation
of Finns as Mongols, while white blonde women were seen to represent the Scandinavian and Germanic
races. See Miia Rantala, “Maiden of Finland in Finnish Cosmetic TV Adverts”, in Unsettling Whiteness,
Lucy Michael & Samantha Schulz (eds.) (Oxford: Interdisciplinary Press, 2014), pp. 71-80.

17 Suvi Keskinen, “Intra-Nordic Differences, Colonial/Racial Histories, and National Narratives: Rewriting
Finnish History”, Scandinavian Studies 91, 1-2 (2019), pp. 171-174.

18  Miikka Pyykkénen, “Ethically Ethnic: The Ethno-Culturalization of the Moral Conduct of the Sdmi and
the Roma in the Governance in Finland Between the 1850s and 1930s”, Journal of Political Power, 8:1
(2015), pp. 51-52.
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This construction of Finnishness, with its racial components and its struggle
to be included in the white-coded map of Europe, included a cultural aspect
wherein Sdmi and Roma peoples were placed in the margins of society. Although
they had been living for centuries in what was geographically understood as “Fin-
land”, they were not considered “Finnish”. While the Sdmi were the “lower race”
in the racial construction of Finnishness (against which the Finns depicted them-
selves as White Europeans), in the 19™ and 20" centuries they and the Roma were
also problematised in cultural, economic, security and social aspects, because the
understanding of race was tied to what Pyykkonen (2015) calls “ethno-cultural-
isation”. The racism and discrimination faced by Sdmi and Roma peoples is part
of the forming of the cultural-racial category “Finn” as White/Christian. Because
of this, along with “ethno-culturalisation” the Sdmi and the Roma were the main
targets of what Meer and Modood call cultural racism:

While biological racism is the antipathy, exclusion, and unequal treatment of
people on the basis of their physical appearance or other imputed physical
differences [...] cultural racism builds on biological racism a further discourse
which evokes cultural differences from [...] a “civilized” norm to vilify, margi-
nalize or demand cultural assimilation from [Otherised] groups.”

The intellectually inspired “Fennoman” movement in the 19 century was one of
the main drivers of the “making of” the Finnish nation, in which the idea of an
ethnos, instead of a demos, was prevalent. Like many other nationalist movements
across Europe, Fennoman aimed to promote the historicity and excellence of the
Finnish national culture, which was constructed as “normal” and “original Finni-
sh” in comparison with other cultures that were hierarchically inferior and abnor-
mal.”® For the Fennomans, a shared heritage was the necessary basis of a nation.”’
The Fennoman narrative favoured the white Christian majority as culturally su-
perior to other groups, and this was strongly reflected in minority governance
measures, whose objective was to assimilate the racialised minorities and cultu-
rally “normalise” them.?* Notions of race and culture were intertwined, and the
Sdmi and Roma became the targets of cultural racism, so that their cultural pra-
ctices — heavily essentialised through culture talk — were seen as inherent group
traits. For the Sdmi population this meant, for instance, government-forced
settlement practices that went hand in hand with colonisation of their land. The-
se measures resulted in restrictions to traditional livelihoods, i.e., reindeer

19 Meer & Modood, “The Racialization of Muslims”, p. 78.

20  Pyykkdnen, “Ethically Ethnic”, p. 43.

21 Vesa Puuronen, Rasistinen Suomi (Helsinki: Gaudeamus, 2011), p. 69.
22 Pyykkénen, “Ethically Ethnic”, p. 44.
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herding and fishing, which had been largely connected to the Sémi nomadic life-
style.” Today, the Finnish Sdmi population is still fighting for its linguistic and
cultural rights, despite agreements being made between the Finnish Government
and the Sdmi Parliament.?* Finland has yet to ratify the Indigenous and Tribal
People convention ILO 169, which would hold the government accountable for
Sémi rights in Finland.®

Essentialisation and culture talk regarding the Roma population also pro-
duced negative stereotypes that were a basis for its stigmatisation, and for repres-
sive policy measures. Policy recommendations on forced settlement and forced
Christianisation were implemented, with the justification that the Roma could be
turned into “useful workers, docile and virtuous members of the society”.?® The
Roma, being a non-Christian community, were considered a religious problem,
and forced to convert to Christianity. They were also considered as an economic
problem, and, like the Sdmi, forcibly settled. Because of the ethno-cultural turn
in minority governance, the Roma were finally considered a cultural problem,
which resulted in the forced education of Roma children “for their own sake”, to
such an extent that they were alienated from their native cultural practices.” The
need for an institution within this “civilizing mission” led to the establishment
of the Gypsy Committee at the end of the 19" century. The committee justified
governance policies as protective measures that shielded the non-Roma popu-
lation from the perils Roma culture allegedly posed, which might corrupt and
endanger the former. The committee produced policy recommendations based
on racist cultural descriptions:

The lust for thieving is inborn, which exists already in the Gypsy child as a
disposition. One can hardly say that Gypsies have become thieves through the
force of conditions, temptation, or example. This characteristic is very much
deeper in them; it has run in them from generation to generation and develo-
ped further. This lust can be controlled and removed through strict education,
but it can hardly ever be eradicated completely.?®

23 Puuronen, Rasistinen Suomi, pp. 111-119; Suvi Keskinen “Kolonialismin ja rasismin historiaa Suomesta
kiisin®, in Rasismi, valta ja vastarinta. Rodullistaminen, valkoisuus ja koloniaalisuus Suomessa, Suvi Keski-
nen, Minna Seikkula, & Faith Mkwesha (eds.) (Helsinki: Gaudeamus, 2021), p. 80; Veli-Pekka Lehtola,
“Sdmi Histories, Colonialism, and Finland”, Arctic Anthropology, 52:2 (2015), p. 25.

24 Ajatushautomo Magma 1/2017

25  https://www.saamicouncil.net/news-archive/finland-must-repair-the-human-rights-violations-an - d-rati-
fy-ilo-169-convention?rq=Finland (last accessed 13.12.2021)

26  Pyykkénen, “Ethically Ethnic”, p. 43.

27  Pyykkodnen, “Ethically Ethnic”, pp. 46-47.

28  Komiteamietintd, 1900:3. Maamme mustalaiskysymyksen tutkimusta varten asetettu komitea KD

10/375. As cited in Pyykkénen, “Ethically Ethnic”, p. 48
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The legacy of this historical racialisation has manifested in deep-rooted stereotypes
and anti-Gypsy sentiments that still exist today in the minds of the majority society.
Finnish Roma entrepreneurs, for instance, face discrimination and prejudice, based
on allegedly not being trustworthy as business partners, customer service providers, or
even when securing bank loans.” Even after the Second World War, the Roma popu-
lation was subjected to oppressive policies, including the forcible placement of minors
in children’s homes, and the controlling of Roma families’ lives by social services.”’

Christian heritage is, alongside the aspect of Whiteness, deeply embedded in
the collective memory of the Finns, and these two identity markers have always
been tightly intertwined. According to Razak, Christianity gives content to White-
ness, and is central to how Europeans came to understand themselves.?! The foun-
dations of the White (superior) race and Black/Other (inferior) race dichotomy
date back to the dawn of Christianity. As Rose Arjana argues: “Christian identity
was based on what was perceived the norm, i.e., white skin, while the black skin
was associated with sin and evil”; Whiteness became normative and preferred, to
the extent that converts to Christianity were described as having changed their skin
colour from dark to white.>” In the history of Christianity there were also instances
when its fundamental scripture, the Bible, was misused to justify significant histor-
ical forms of oppression. Among them was the transatlantic slave trade, which was
justified by Biblical references to Ham’s curse (Gen 9:18-29), and the subsequent
racialisation of the Prophet Noah/Nuh’s first son Ham as Black/inferior, and his
third son Japhets parallel construction as a racially superior image of Whiteness.*

The collective memory of the Finns was largely shaped by Finnish writer
Zacharias Topelius, who is still considered a significant contributor to the forma-
tion of Finnish culture. In 1875, Topelius published the original Swedish version
of his book 7he Book of our Land, with its Finnish translation appearing only a
year later, intended as a textbook for schools. The book includes writings about
the Finnish culture, history, and practices, as well as “ethnographic” accounts of
the country’s different population groups:

This country is my homeland. [...] All its sons and daughters form a people,
whatever language they speak. [...] They have the same Christian faith, the

29  Ritva Anttonen, “Trust Formation and Experiences of Prejudice and Discrimination of Roma Entre-
preneurs in Finland”, Journal of Enterprising Communities: People and Places in the Global Economy, 2:2
(2008), pp. 124-139.

30  Keskinen, "Kolonialismin ja rasismin historiaa Suomesta kisin”, p. 82

31  Sherene Razack, “Whiteness, Christianity, and Anti-Muslim Racism”, In Routledge Handbook of Critical
Studies in Whiteness (London & New York: Routledge, 2021), p. 44.

32 Sophia Rose Arjana, Muslims in the Western Imagination (New York: Oxford University Press, 2015), pp.
28-29.

33 See Wongi Park, “The Blessing of Whiteness in the Curse of Ham: Reading Gen 9:18-29 in the Antebel-
lum South”, Religions, 12: 928 (2021). DOI: 10.3390/rel12110928.
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same teaching, the same rights, same obligations, same benefit, same harm, the
same freedom, the same love and the same hope. [...] All great and mighty na-
tions have in this way been raised by several peoples, who from the beginning

were strangers to each other. The common homeland and the common desti-

nies of long times have made them one.*

Like the Fennomans, Topelius constructs an ezhnos that is not only Christian, but
also contains commonalities that leave little space for minority identities that are
based on alternative worldviews and epistemologies, and in this way creates the
image of a homespun “Finnishness”. In the spirit of his time, Topelius co-produces
the marginalisation of the Sdmi, and describes them as one of the Finns kindred
nations, alongside other lesser peoples who live “poor and half-wild” on the terri-
tory of the Russian Empire. This follows the Hegelian nationalist understanding of
historic and non-historic people, with only the former capable of forming a nation.
Hence the Sdmi, who lived at Finland’s northern periphery, were also left on the
periphery of nation-building,> and consequently when Topelius describes the po-
pulation groups that constitute “Finns”, neither Sdmi nor Roma are mentioned:

Karelians live in Karelia, Savo, and in the northern and northeastern part
of Ostrobothnia. [...] Hime tribes live in Hime, Satakunta, Southwest Finland,
and in the northern part of Uusimaa and the southeastern part of Ostrobothnia.
In the southern part of Uusimaa, on the southern shore of Ostrobothnia and in
the Aland archipelago, there are people of Swedish descent.

There is still much work to do regarding how the broader public recognises
the ethnic diversity of Finnish society today. Young Finnish PoC (e.g., children
from bi-racial parents or adoptees from abroad) face everyday microaggressions,
including doubts about their “Finnishness”.?” There is a perpetual understanding of
Whiteness as a fixed factor in what makes a Finn in the minds of the wider public.
Considering the history of how Whiteness has been constructed in Finland during
the last three centuries, with scientific campaigns, and racial and cultural Otherisa-
tion of ethnic minorities, meanings of Whiteness can be seen to vary according to
the national, racial and ethnic context. Frankenberg considers Whiteness a process
that emerges in connection with the socioeconomic and sociocultural relations in
a society.”® Whiteness can therefore change its meaning, to reflect current societal

34 Zacharias Topelius, Maamme kirja. 7. Digitaalinen editio, online accessible at https://maammekirja.fi/
index.php?p=texts&bookld=28

35 Puuronen, Rasistinen Suomi, p. 126.

36  Zacharias Topelius, Maamme kirja. 70. Digitaalinen editio, online accessible at https://maammekirja.fi/
index.php?p=texts&bookld=28

37  See Anna Rastas, “Racializing Categorization among Young People in Finland”, Young 13:2 (2005), pp.
147-166.

38  Ruth Frankenberg, “Introduction: Local Whitenesses, Localizing Whiteness” in Displacing Whiteness:
Essays in Social and Cultural Criticism, Ruth Frankenberg (ed.) (Durham: Duke University Press, 1997),
pp- 1-34.
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relations. This means that in Finland, the meaning of Whiteness in the 19 century
was not marked by the same exclusionary characteristics as it is today. The White-
ness of Finns in the past, juxtaposed with the racialised non-Whiteness of the Sdmi
and Roma, is different from the Whiteness of Finns today, which is juxtaposed with
Finnish PoC and Muslim bodies, and what they signify in the racialised discourse.
Racialised identity is not only defined by skin colour or phenotype; racialisation is
a process that takes place in time and space, and “race” is an effect of this process,
rather than its origin or cause.” Connecting this understanding of race and racial-
isation to Frankenbergs argument about the different constructions of Whiteness
over time, we can see how for the purpose of this study and beyond, Muslim (con-
vert) subjects can and should be seen as the racial, non-White Other. Consequently,
if Whiteness is understood as a racial construct, in this context its construction
works by barring Muslim bodies.

3. The history of Muslims in Finland

The first Muslims to settle in Finland were Tatars and Bashkirs, who immigrated
to the country throughout the 19" century as soldiers, after Finland was made
Grand Duchy to the Russian Empire in 1809.% From the 1870s onwards, Tatar
peddlers, mostly Mishars, came from different villages of the Volga River area in
Nizhny Novgorod Province.*! Finland gained its independence in December
1917, following the fall of the Russian Empire, and the Tatars who had settled in
the country were allowed to stay.? This political change proved beneficial for the
Tatars: the annexed Grand Duchy had only accepted Christians as citizens, but
from the 1920s onwards, independent Finland started to grant citizenship to the
Muslim Tatars too. In 1923, a year after the Law on Freedom of Religion was
implemented, Muslims were recognised as an official religious community. In
1925, the Tatars established the first Islamic congregation in Helsinki, and today
they are an established cultural and religious minority, with congregations of
approximately 550 members in total, in Helsinki, Jirvenpai, and Tampere.®

39  Sara Ahmed, “Racialized Bodies”, in Real Bodies: A Sociological Introduction, Mary Evans & Ellie Lee
(eds.) (New York: Palgrave, 2002), p. 46.

40  Harry Halén & Tuomas Martikainen, “Finland”, in Muslim Tatar Minorities in the Baltic Sea Region,
Svanberg Ingvar & Westerlund David (eds.) (Leiden and Boston: Brill, 2016), p. 86.

41  Halén & Martikainen, “Finland”, p. 90.

42 See Tuomas Martikainen, “Muslimit suomalaisessa yhteiskunnassa”, in Islam Suomessa. Muslimit arjessa,
mediassa ja yhteiskunnassa, Tuomas Martikainen, Tuula Sakaranaho & Marko Juntunen (eds.) (Helsinki:
SKS, 2008), pp. 62-84.

43 Johanna Konttori & Teemu Pauha, “Finland”, in Yearbook of Muslims in Europe Vol. 12, Egdinas Racius,
Stephanie Miissig, Samim Akgoniil, et al. (eds.) (Leiden: Brill, 2021), p. 238.
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The Tatar community had long been the only ethnic Muslim minority in
the country, but the number of Muslims immigrating to Finland on work, study,
and family grounds started to increase in the second half of the 20" century. This
happened within the broader context of Finland opening its borders to interna-
tional migration after the Cold War.* In the 1990s, Finland started to welcome
refugees according to UNHCR quotas, but its history of immigration from Mus-
lim majority countries is notably different from that of many other European
countries, such as Germany, the Netherlands, France, and Great Britain. There
was no systematic work-based immigration of “guest workers” to Finland post-
World War II, and the country did not have a significant colonial history in
the Muslim world, which might have influenced immigration patterns in the
post-colonial era.®

Today, the ethnic Muslim communities in Finland are diverse, and primarily
consist of Somalis, Arabs, Kurds, Turks, Kosovo Albanians, Iranians, Afghans,
and Bosniaks.* But defining the demographic profile of Finland’s Muslim com-
munity in numbers is not a clear-cut task, due to statistical, sociological and
religious factors. Figures describing the size of the Muslim community are al-
ways rough estimates, and factual data is challenging to obtain. The religious
affiliation of many Muslim residents remains underrepresented in the national
statistics, which are based on registrations in official religious communities or
congregations. This is for two main reasons: first, Muslims rarely undertake such
registrations;*’ and second, persons residing in the country as asylum seekers are
not considered in the population registry.*®

At the end of 2020, Finland reported 19,347 individuals registered in Is-
lamic religious communities. It can be assumed that most of these live in the
Helsinki metropolitan area, which is indicated by the number of associations
and religious communities there with “Islam” or “Muslim” in their name.” It
is possible, though, that the unofficial figures are up to ten times higher than
the official ones.” In calculations based on country of birth, in 2019 researchers
estimated the actual number of Muslims living in Finland to be around 110,000-

44 Tuomas Martikainen, “Finnish Muslims’ Journey from an Invisible Minority to Public Partnerships”,
Temenos 56:1 (2020), p. 34.

45  To clarify: the Finnish state was without doubt part of the global colonial enterprise, as in the case of
the Sdmi People. In this context, however, domestic colonialism is viewed differently to international
colonialism.

46 Konttori & Pauha, “Finland”, p. 248.

47 Tuula Sakaranaho, Religious Freedom, Multiculturalism, Islam: Cross-Reading Finland and Ireland (Leiden:
Brill, 2006), p. 31.

48  Martikainen, “Finnish Muslims’ Journey from an Invisible Minority to Public Partnerships”, p. 39.

49  Finnish Patent and Registration Office, “Advanced Association Search”, www.yhdistysrekisteri.prh.fi (last
accessed 8.12.2021)

50  Sakaranaho, Religious Freedom, Multiculturalism, Islam: Cross-Reading Finland and Ireland, p. 31.
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120,000, i.e., ca. 2 percent of the total population.’' Such calculations, however,
do not account for all Muslim children born in Finland, nor Muslim converts,
as only individuals whose parents are born in a country other than Finland are
considered. In any case, a steady rise even in the numbers of registered Muslims
can be observed, as shown in Figure 1. According to the Pew Research Center,
Finland’s Muslim population could reach 4.2-15 percent by 2050, under three
different migration scenarios.”> While the lower estimate reflects the “zero mi-
gration scenario,” these projections indicate that immigration will continue to
mark the demographics of the Finnish Muslim community. It remains to be seen
how the discourse surrounding Islam and Muslims in Finland will respond in the
coming decades to the fact that Muslims — including “foreign Muslims” — will be
a significant demographic.
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Fig. 2 (Source: Statistica Finland)

As we attempt to map out the profile of any Muslim community anywhere in
the world, it is essential to pause and consider what is meant by “Muslim” in
each respective context, and reflect critically on our assumptions of “Muslimne-
ss”. Some individuals might self-identify as Muslim, but not refer to their reli-
giosity in terms of beliefs and practice, but rather as a sense of ethnic or cultural

51  Konttori & Pauha, “Finland”, p. 238.
52 PEW 2017, “Europe’s Growing Muslim Population”, https://www.pewforum.org/2017/11/29/eu-
ropes-growing-muslim-population/ (accessed 15 December 2021).
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belonging.” Others emphasise their religious identity independently of their na-
tional belonging, as is shown later in this article in interview data from Finnish
Muslim converts. These shifting points of identification can be used interchange-
ably, depending on the individual’s current self-perception (i.e., the meaningful-
ness of religion or other identity markers at a given moment), and on the social
setting in which the individual finds him/herself. This can be seen in the example
of the Tatars, and the diverse stages of identity negotiation they have undergone
in the past. Researchers have identified different identity orientation strategies for
at least four generations of Tatars living in Finland, including those guided by
“Muslimness”, “Turkishness”, “Tatar identity”, and, finally, “Finnishness.”* Ca-
tegorisations based on religiosity/religious practice carry the risk of producing
political meanings and labels such as a “good,” i.e., “non-practicing and thus se-
cularised and integrated/merged”, and “bad,” i.e., “practicing and thus funda-
mentalist” Muslims.” These political meanings are used in global discourses
surrounding the “War on Terror”. They are based mainly on racist anti-Muslim
assumptions of Islam as a threat to Western values, and often lead to the stigma-
tisation of practicing Muslims as carriers of that threat.’

Despite the Muslim demographic profile’s mainly immigrant origin, it would
be too short-sighted to start an inquiry on past and present perceptions of Mus-
lims and Islam in Finland from the gradual arrival of the “newer” ethnic Muslim
population in the 1990s.” Going beyond such trajectories is necessary because
the convert experience must consider concepts of “Finnishness” and race from
another perspective. Even though experiences of anti-Muslim racism can over-
lap with those of, for instance, Muslims of Somali descent, Othering and other
processes connected to anti-Muslim racism gain new dimensions in the everyday
lives of converts. After their conversion, these Muslims are often forced to nego-
tiate their own and others” ideas of Finnishness, an identity marker with which
they were born as members of the “white Finnish” community. Research into

53  For information about Muslim immigrants from Albania in Finland, see Minna Siivild, “Islam Kosov-
osta Suomeen muuttaneiden naisten elimissi’, in Islam Suomessa. Muslimit arjessa, mediassa ja yhteis-
kunnassa, Tuomas Martikainen, Tuula Sakaranaho & Marko Juntunen (eds.) (Helsinki: SKS, 2008), pp.
111-131.

54  Antero Leitzinger “Tataarit Suomessa’, in Muslimit Suomessa, Tuula Sakaranaho & Heikki Pesonen (eds.)
(Helsinki: Helsinki University Press, 1999), pp. 25-58; see also Halén & Martikainen, “Finland”.

55  Samim Akgoniil, “Onko Euroopassa muslimivihemmistd?” in Miti muslimit tarkoittavat? Keskustelua
islamilaisista virtauksista Suomessa ja Euroopassa, Tuomas Martikainen & Tuula Sakaranaho (eds.) (Turku:
Savukeidas Kustannus, 2011), p. 36.

56  See Mahmood Mamdani, Good Muslim, Bad Muslim (New York: Pantheon Books, 2004); and Joseph
Downing, “Blurring European and Islamic Values or Brightening the Good-Bad Muslim Dichotomy? A
Critical Analysis of French Muslim Victims of Jihadi Terror Online on Twitter and in Le Monde Newspa-
pet”, Critical Studies on Terrorism (2019). DOI: 10.1080/17539153.2019.1573038.

57  See Goran Larsson & Egdiinas Racius, “A Different Approach to the History of Islam and Muslims in
Europe: A North-Eastern Angle, or the Need to Reconsider the Research Field”, Journal of Religion in
Euraope, 3:3 (2010), pp. 350-373.
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Finnish convert Muslims and their experiences of anti-Muslim racism should be
situated in the larger context of the histories of other minorities in the country.
The experiences of converts reflect the historical continuities of Otherisation and
racial hierarchy in Finland, to which minorities such as the Sdmi and Roma have
been subjugated. As previously discussed, for the past two centuries the majority
society has contested race and Whiteness, and how ethnic minorities are posi-
tioned within the societal structure. To date, no academic publications (beyond
unpublished Master’s theses) discuss the convert experience in Finland. Address-
ing these experiences in the larger context is necessary, and will contribute to the
broader understanding of Islam and Muslim life in Europe.*®

4. Anti-Muslim racism and the racialisation of Finnish Muslim
converts

While the different Sdmi peoples living in Finland are culturally and linguistically
kindred, and the Finnish Roma are ethnically homogenous, the Finnish Muslim
community is ethnically, linguistically, religiously, and politically heterogeneous.
Nevertheless, anti-Muslim racism places all Muslims, regardless of their ethnic/
racial background, into the racial category of “Muslim”. As Nasar Meer explains,
signs of race, culture and belonging are amalgamated, so that religion is given “a
new sociological relevance because of how it is tied up with issues of community
identity, stereotyping, socio-economic location, political conflict and so forth”.>
In the Finnish context, normative Whiteness and normative Finnishness go hand
in hand, yet are modified in their conceptualisation according to the socio-politi-
cal circumstances of society. Both concepts are constructed by specific cultural —
including religious — characteristics.

The converts I interviewed for my Ph.D. research® found that the people in
their social environment (family, friends and even strangers) defined their con-
version to Islam as a step away from their culture, if not a complete rejection of
Finnishness. Even though Finnish converts are natives of the country and Finn-
ish culture, their “Finnishness” is questioned and contested. Previous studies on

58  See Géran Larsson, & Egdiinas Racius, “A Different Approach to the History of Islam and Muslims in
Europe: A North-Eastern Angle, or The Need to Reconsider the Research Field”, pp. 350-373.

59  Nasar Meer, Citizenship, Identity and the Politics of Multiculturalism: The Rise of Muslim Consciousness
(New York & Hampshire: Palgrave Macmillan, 2015), p. 104.

60 All the names in the following quotes have been anonymized for this article
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experiences of converts in Europe,®' the USA,%? and Australia® report how their
change of religion affected society’s perception of them. After their conversion,
they experienced rejection within the national-cultural community of “Us”, and
were even labelled “cultural traitors”.** Upon Hanna's conversion, her grand-
mother asked her:

Why do you have to leave your own culture? (Hanna)

Hanna explained to me that although she had abandoned festivities (such as
Christmas) that were connected to her former lifestyle, which was marked by
Christianity and its traditions, she did not feel like anything had changed in her
identity. Hanna reflected on the meaning of such events to Finns, and noted that
there was no longer much religious content in those festivities. Despite this, her
grandmother’s question denotes a strong connection between the Christian iden-
tity and Finnishness as a cultural identity. As religion-based practices such as
celebrating Christmas have, according to Hanna, become cultural, she thinks this
is what her grandmother meant by “leaving the culture.” Hanna explained that
changing her religion had not changed the way she perceived herself as part of
society, and that she still felt very connected to her country and its lifestyle:

I am a very Finnish Muslim [...] I am a very patriotic person. I do feel that I
belong here in Finland. (Hanna)

61  See Leon Moosavi, “The Racialization of Muslim Converts in Britain and Their Experience of Islamophobia”,
Critical Sociology, 41:1 (2015), pp. 41-56; Esta Ozytirek, Being German, Becoming Muslim. Race, Religion and
Conversion in the New Europe (Princeton & Oxford: Princeton University Press, 2016); Juliette Galonnier,
“The Racialization of Muslims in France and the United States: Some Insights from White Converts to Islam”,
Social Compass, 62:4 (2015), pp. 570-583; and Tina Gudrun Jensen, “To be ‘Danish’, Becoming ‘Muslim’:
Contestations of National Identity?”, Journal of Ethnic and Migration Studies, 34:3 (2008), pp. 389-409.

62 See Anna Mansson McGinty, Becoming Muslim: Western Women’s Conversions to Islam (New York &
Hampshire: Palgrave Macmillan, 2006).

63 See Oishee Alam, “Islam is a Blackfella Religion, Whatchya Trying to Prove?’: Race in the Lives of White
Muslim converts in Australia”, 7he La Trobe Journal 89 (2012), pp. 124-139.

64 The “cultural traitor” concept is, in the extreme and far-right nationalist ideology, strongly connected
to the preservation of the White race. The Christchurch massacre (New Zealand, 2019) shooter wrote a
manifesto titled “The Great Replacement”, which referenced Replacement Theory, a conspiracy theory
adopted largely by the Identitarian Movement and the alt-right across Europe. The theory claims that the
indigenous peoples in Europe are being demographically and culturally replaced by non-Western peoples,
for which Muslim immigrants are currently singled out as the biggest scapegoat. Several right-wing par-
ties in Europe have adopted ideas related to the Great Replacement, and the “white genocide” ideology
that scapegoats immigrants and Muslims has become mainstream, even in some respects normalised and
politically acceptable. Examples of a “replacement rhetoric” can be observed in several campaign posters
for German right-wing party AfD. For the Christchurch shooter, both immigrant Muslims and Muslim
converts were targets. He was especially contemptuous of the latter: “The only Muslim I truly hate is
the convert, those from our own people that turn their backs on their heritage, turn their backs on their
cultures, turn their back on their traditions and became blood traitors to their own race. These I hate.”
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Hanna identifies as Finnish and Muslim, with the former identity marker speci-
fying the latter. Esra Ozyiirek has similarly argued that German converts put a
conscious effort into developing a German Muslim identity, separate from that of
Arab or Turkish Muslims, in their social environment and beyond.” Ogzyiirek,
however, does not discuss to what extent these German converts associate such
hyphenated identities with their feelings of belonging to society —as in a civic iden-
tity — or whether they are more concerned with how Islam is practiced in the Ger-
man context. Tariq Ramadan discusses this sense of belonging and identity of Mu-
slims in Europe, and poses relatively central questions, such as those relating to the
primary group identity of European Muslims: is their identity religious or cultural,
or do they feel connected to a European nation-state through their citizenship?*
While Ramadan’s book is addressed to European Muslims as a critical self-reflecti-
on, similar questions are frequently posed by non-Muslims, especially in an an-
ti-Muslim racist frame. Political scientist Ibrahim Kalin argues, as part of a mono-
lithic discourse on Islam, that Muslims in the West are accused of adhering to their
origin countries, having multiple loyalties, and not complying with their societies’
values.” These “wrong” loyalties are — particularly in a political atmosphere marked
by the War on Terror — then translated into potential security threats.

Although both Ramadan and Kalin concentrate their argumentation on
Muslims with a migratory background, Muslim converts face similar accusations
of having “wrong loyalties”, and the heavy Otherisation of their religious identity
is perceived to supersede their cultural/national one. Converts are thereby out-
grouped as strangers, a consequence they have borne since Islam’s early times,
when they were made “cultural outcasts” by their cultural-ethnic communities.
Shaban points out that for converts to the Early Muslim Community (7% century
CE), accepting Islam meant the loss or repudiation of their social identities, and
its consequence was:

. cutting oneself off from the other activities of the community. Quraysh
described such action as saba’, to change from one religion to another, implying
that such a person had set himself up as an enemy of his people ...

65  Ouzyiirek, Being German, Becoming Muslim: Race, Religion and Conversion in the New Europe, p. 29.

66 See Tariq Ramadan, 70 be a European Muslim (Leicester: Kube Publishing Ltd, 2013).

67  See Ibrahim Kalin, “Islamophobia and the Limits of Multiculturalism”, in Islamophobia: The Challenge
of Pluralism in the 215t Century, in Ibrahim Kalin & John L. Esposito (eds.) (Oxford: Oxford University
Press, 2011), pp. 3-20.

68  Muhammad Shaban, “Conversion to Early Islam” in Conversion to Islam, Levizion Nehemia (ed.) (New

York: Holms & Meiers, 1979), p. 24.
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One of my interviewees, Mira, reported that her mother was distraught when she
learned of her daughter’s conversion to Islam. Surprisingly, she tried to convince
Mira to join the Pentecostal Church as an alternative. This shows that the real issue
was not that Mira had become religious, but that she had chosen Islam. Mira refle-
cted upon this, and confirmed that it would probably have been “less embarrassing”
to her mother if she had at least chosen a sect of Christianity instead. After Mira’s
conversion, her mother was initially ashamed to be seen in public with her:

Once I was on my way home from school, in the subway, when my friend said
‘Hey, your mom is over there, and I was just like “Yeah, let’s keep a low profile now,
and she gave me that warning look like ‘T dare you to come over here ...” (Mira)

One of the themes that emerged from the narratives of my interviewees was the
weighing of their Islamic identity as the primary, purely religious one — i.e., not
conflated with the culture of any specific country or nation — and the Finnish
cultural identity as subordinate. The latter would, however, still be strongly emp-
hasised to juxtapose themselves with other Muslims such as Arabs and Turks.

It does not, however, mean that we would be giving up on our language or our
culture. Yeah, alright, for me also, the Islamic identity comes first; I am always
a Muslim in the first place, and only secondarily Finnish, a mother, and so on.
[...] My first culture is Islam, but a good second place is given to Finnishness,
that is, I am not an Arab [...] I am still Finnish. That does not disappear. So,
I am insulted when I am told that Muslims do not belong in Finland. (Mira)

Conversion has thus carried another dimension of social identity throughout the
centuries; the early Muslims came from a socio-cultural background bound by tri-
balism, and European Muslims in the 21 century must negotiate their respective
national identities with their religious ones. The construction of an individual Mu-
slim’s identity shifted in the early Muslim communities from strict and exclusive
tribal bonds to the universal bond of the Islamic faith. After the Hijra (resettlement)
of the community from Mecca to Medina, a new concept of belonging, that of the
ummah, emerged.®” This same transit to a new in-group takes place for converts
today. As Tariqg Ramadan points out, by declaring his faith in God and his last Me-
ssenger, a person saying the shahada enters a community of believers that essentially
agrees on their shared identity based on this single utterance.”

69 Marshall Hodgson, 7he Venture of Islam, Volume 1: The Classical Age of Islam (Chicago: University of
Chicago Press, 2009), p. 173.
70  Tariq Ramadan, 7o be a European Muslim, p. 153.
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Mira, however, reacts strongly to arguments about Muslims not fitting into
Finnish society, and notes the contradictions in the anti-Muslim racist discourse:
Muslims like herself are rejected and Otherised both culturally and racially, but
while she is actively living and balancing both her identities, she is stripped of her
self-determination and voice, by accusations of having abandoned her Finnishness.

This is my home country, this is my only home country, I do not have anyw-
here else to go when they tell me to go back where I came from [...] I am very
much insulted by the fact that they are trying to take Finland and Finnishness
away from me, even though the allegation always is that I have abandoned
them [Finland and Finnishness], and that is not the case. (Mira)

To emphasise again: the meanings ascribed to “Finnishness” are, in this context,
connected mainly to the idea of Whiteness, and subsequently to the racialisation
of Muslims as non-White, i.e., non-Finnish. But the converts I interviewed con-
tested this racialisation, and described Finnishness as precisely non-racial. Several
of my interviewees associated Finnishness with specific values, such as respect and
love for nature. A common narrative among Western converts is a convergence of
Islamic values with their respective local/national cultures. For many women, this
especially includes family values, such as the idea of traditional gender roles and
more focus on community life rather than individualism. American convert wo-
men have stated that those Islamic values overlap with “traditional American va-
lues.”! 'This is in stark contrast to research findings on young Muslims with a
migratory background, for whom, for instance, heavy drinking of alcohol is do-
minantly representative of the Finnish culture, so much so that if their peers
adopt these habits, they are considered to be “converting to a Finn.””?

My interviewees also reported being misrecognised as non-Finnish by strang-
ers, in encounters that ranged from veiled remarks to explicit slurs. Generally,
Muslim women whose religious identity is visible by their dress can easily become
victims of hate incidents.”? Susanna, for example, told me how she had been the
target of hate speech several times:

F*ing Somali [...] go back to where you came from. (Susanna)

71  Carol L. Anway, “American Women Choosing Islam”, in Muslims on the Americanization path?, Yvonne
Yazbeck Haddad & John L. Esposito (eds.) (Oxford: Oxford University Press, 2002), p. 151.

72 See Teemu Pauha & Inga Jasinskaja-Lahti, “‘Don’t ever convert to a Finn’ Young Muslims writing about
Finnishness”, Diaconia 4:2 (2013), pp. 172-193.

73 See Irene Zempi & Neil Chakraborti, Islamophobia, Victimisation and the Veil (New York & Hampshire:
Palgrave Macmillan, 2014).
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Susanna added that such comments had generally been made by drunks. During
an incident in the subway when a drunk man started aiming slurs at her, she co-
uld not define whether the insults were directed towards her as a person, or whet-
her it was just “drunk talk”. Nevertheless, she experienced the situation as threa-
tening because she was with a non-Muslim friend who had a baby, and she felt
that her hijab had provoked the aggressor. How the racial category “Muslim” is
associated with a specific ethnicity differs from country to country, and it is safe
to argue that this is affected by the demographic profile of each respective Muslim
community. In Finland from the 1990s onwards, the community has been domi-
nantly represented by refugees from Somalia, and their descendants.

In the UK, which has a large Muslim population with a South-Asian back-
ground, converts are associated with Pakistanis, and sometimes called by the extreme-
ly derogatory term “Pakis”.”* In Germany, where the Muslim population is typically
marked by its history of Turkish guest workers, German female converts are frequent-
ly misrecognised as Turkish women.”” If Susanna were a person of Somali origin and
visibly a person of colour, the slur she received would be identified as xenophobic.
Indeed, Somalis were the main target of Finland’s skinhead movement in the past.”®
The intersection of religion and race/ethnicity is, however, important, because in its
context the slur is a manifestation of anti-Muslim racism. Even though we cannot
determine whether the aggressor recognised Susanna’s ethnic background, when the
racial category of “Muslim” is associated with a Somali background, the moment of
racialisation is defined. Susanna was attacked because she was visibly Muslim, and the
message was loud and clear: You do not belong in this country.

Racialisation can also manifest in everyday interactions and comments that
only insinuate misrecognition of the convert’s identity as a native Finn. Noora,
for instance, told me about an incident that occurred at her home. She and her
husband, an Arab, had her husband’s football teammate and his wife over as
guests. The teammate was a native Finnish man who had been in the same class
as Noora at school. But, to Noora’s surprise, her old school friend recognised
neither her face nor her name, and asked her, “Where are you from?” For Noora,
this was the first time she felt that her Finnishness was not recognised, and she
felt that her hijab had influenced the situation considerably. Hanna also reported
an unconscious microaggression that misrecognized her as “foreign”. She told me
about the first time she tutored a little girl, in the girl’s home. She was wearing
the hijab but the girl’s parents did not explicitly confront her about her religion,
so she could not determine whether they had recognised her as a Finnish convert.
But the grandmother, whom Hanna had considered sympathetic, asked her:

74 Moosavi, “The Racialization of Muslim Converts in Britain and Their Experience of Islamophobia”, pp. 41-56.
75 Ouyiirek, Being German, Becoming Muslim. Race, Religion and Conversion in the New Europe.
76 Puuronen, Rasistinen Suomi.
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Have you been here in Finland for a long time already, so that you have gotten
used to this weather? (Hanna)

Mira, a nurse, has experienced racialisation at work. Her patients have made
comments that she feels are closely connected to their misrecognising her as fore-
ign, and questioning her professional qualifications. Such situations exemplify
that social status can also intersect with anti-Muslim racism:

There are these [patients], who say that they want a Finnish nurse, or they ask
me which language they should speak to me. (Mira)

Mira’s patients have also asked her how long she has been in Finland. She told me
a story that is a glaring example of how anti-Muslim racism not only racialises
individuals, but also gives racial meaning to professionalism. A patient’s mother
told Mira that she would not be allowed to take the child’s blood sample because
“you are not Finnish”. Mira received support from her colleagues: even though
the mother asked for another nurse to take the blood sample, they did not bend
to her wishes. The mother, who was Russian, escalated the situation and made a
complaint about Mira, accusing her of racism towards herself and her child, and
of physically assaulting the child. Because Mira’s colleagues had witnessed the
whole incident, they confirmed the accusations were false. Mira finds situations
like these emotionally exhausting, and she is sure that she is targeted merely be-
cause she is visibly recognisable as a Muslim.

Conclusion

Muslim converts often face hostility based merely on their religiosity as Muslims,
which manifests in a denial of their “native” cultural identity; in the anti-Muslim
racist discourse, the two identities are seen as exclusive. Although it is impossible
to generalise, throughout my Ph.D. work I have observed some commonalities.
In the anti-Muslim racist discourse, converts are viewed by those who already
have anti-Muslim sentiments as foreign once they embrace Islam, especially if
they start adhering to certain religious dress practices, like the hijab. This is be-
cause anti-Muslim racism and the racialisation of Muslims is connected to the
understanding that Muslims are inherently different from non-Muslims. Even
convert Muslims are racialised; they are categorised in the same way as Muslims
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of colour, as the Other, and attributed similar characteristics that are used to de-
pict them as inferior compared to their non-Muslim fellow citizens. While it can
be argued that this means they are “losing their Whiteness”, Muslim converts are
discursively excluded from the imagination of “Us” in the Finnish national and
cultural context, and they become victims of more racially motivated hate inci-
dents and discrimination than other Muslims.

When analysing the situation of various Muslim communities in Finnish soci-
ety, the social status of Muslim converts requires attention concerning Whiteness,
especially when their Otherness is noticeable. Scholarship on race and racism is
relatively new in Finland, and in the last two decades it has focused mainly on the
Sémi and Roma ethnic minorities, anti-Black racism, Russophobia, and xenopho-
bia towards immigrants from Muslim majority countries. Even the very recent and
seminal work on Whiteness in Finland, “Race, Power and Resistance”, does not
include the racial category “Muslim”, or discuss the Muslim experience on racialisa-
tion in Finland; Muslims are largely ignored in Finnish critical scholarship on race.””

This article has shown how ethnic minorities in Finland have been targeted by
cultural racism and racialisation. By drawing an analogy with historical racism, it
also showed how the conceptual tool of racialisation can be used to analyse Finnish
converts experiences of anti-Muslim racism in today’s context. The identification of
racialisation and the understanding of Islamophobia as anti-Muslim racism in the
study of Finnish convert Muslims” experiences creates a space where conversations
about “race” can move beyond the Black/White paradigm. Although this article
only partly covered the fieldwork that I have undertaken for my Ph.D. research, the
examples within pinpoint the porous boundaries of Finnishness and Whiteness,
produced and reproduced in narratives on “Us” and “Them” for centuries, and ex-
panding the target of racial Othering, from the Sdmi and the Roma to the Muslims.
As Berger notes,”® historical narratives have their meanings anchored in certain ep-
ochs, and the audiences of the time they were produced. Consequently, I argue that
these narratives can be brought up to date, re-written, and revised, considering all
the marginal voices that have until now been ignored. As a scholar-activist, I hope
our generation can produce a new collective memory, as a result of growing aware-
ness about the white-washing of Finland’s history. This new, decolonised collective
memory would recognise minorities, and give them their due value as makers of
the past and present-day societies in Europe. This article is a small part of such an
endeavour, and it brings forth for the first time a critical perspective from within the
Muslim experience on race, Whiteness, and normative Finnishness.

77  See Suvi Keskinen, Minna Seikkula & Faith Mkwesha (eds.), Rasismi, valta ja vastarinta. Rodullistaminen,
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Bijelost i antimuslimanski rasizam
u Finskoj: rasizacija finskih muslimana
obraéenika

Sazetak

Owaj rad zastupa tvrdnju da antimuslimanska iskustva finskih preobradenika treba anali-
zirati kao rasna te da ona nisu nastala iz povijesnog vakuuma nego zapravo su neodvojivi
dio razvojnog puta rasizma u Finskoj. Rad svoju tvrdnju pokazuje kroz rasizaciju nacio-
nalnih manjina u zemlji, naroda Samija i Roma. Oslanjajudi se na to, ¢lanak objasnjava
kako se iskustvo finskog preobra¢enja moze shvatiti kao kontinuitet rasizacije manjina
u Finskoj, unutar opseznije konstrukcije bjeline i normativnog finskog. Na osnovu toga
rad objasnjava kako se iskustvo finskih preobra¢enika moze shvatiti kao kontinuum ra-
sizacije manjina u Finskoj unutar jedne $ire konstrukcije bijelosti i normativnog finskog.

Klju¢ne rijedi: antimuslimanski rasizam, Finska, muslimani obradenici, rasizacija,
bijelost



87

Casopis za interdisciplinarne studije
9:1(2022), 87-114
Pregledni nau¢ni rad - Review Article

DOI: 10.55425/23036966.2022.9.1.87

Doréshkrimet e hadithit, né bibliotekat
publike té Shqipérisé
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Abstrakti

Hulumtimi pér librat e Hadithit né mektebet shqiptare, nuk ka pér synim vetém zbuli-
min e kontributit t€ shqiptaréve né kété fushé, por edhe zbulimin e njé thesari & ¢mu-
ar € trashégimisé Islame né pérgjithési, pasi ummeti Islam &éht€ njé trup né kulturén,
identitetin dhe pérkatésiné e tij. Ky fakt duhet té na béjé edhe mé € pérgjegjshém pér
obligimet qé kemi ndaj trashégimisé soné Islame. Né két€ ményré zbulojmé identitetin
tong, i cili pér shkak t& shumé faktoréve ka mbetur i papublikuar.

Fjalé kyce: Hadith, doréshkrimet, libri, Shqipéri, kultura, identitet

Pérmbledhje

Prania e doréshkrimeve me alfabet arab né Shqipéri' nuk éshté dicka qé duhet té
na shkaktojé ndonjé habi, kjo pér faktin se kemi t&¢ béjmé me territore ku
muslimanét jetojné prej shekujsh tashmé. Trojet shqiptare kané qené nén admi-
nistrimin e Perandorisé Osmane dhe, sipas dokumenteve historike, gjuha arabe
ka qené gjuha zyrtare e shkrimit, sikur se ka qené e detyrueshme né kurikulat
mésimore, pastaj shumé nga mésuesit e kétyre shkollave, ishin edhe hoxhallaré.

1 Né kété punim kemi pér géllim hulumtimin e doréshkrimeve me alfabet arab qé kané té béjné me lémin
e Hadithit dhe Shkencave té tij qé gjendet né Bibliotekén Kombétare Shqiptare né Tirané dhe Arkivit
Qendror té Shtetit né Tirané.
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Nuk ka dyshim se me ardhjen e Perandorisé Osmane, erdhi libri, kultura, dhe
feja Islame. N& ato periudha té méhershme libri shkruhej, kopjohej dhe shpérn-
dahej. Duke gené se gjuha arab éshté gjuha e Kur'anit, né kohé t¢ méhershme,
asaj i éshté kushtuar réndési e vecanté, dhe pér té théné té vértetén, personalisht
kété fake, kam arritur ta kuptoj edhe mé miré kur béra kété hulumtim.

Koha po déshmon se t€ parét tané ishin pronaré té mektebeve € shumta.
Késhtu i shérbyen diturisé duke u véné né shérbim té shkencés dhe duke shpérn-
daré librin. Me rénien e Perandorisé¢ Osmane, gjendja do t& pérshkallézohet pér
keq dhe vendi do t€ pushtohet me ide kundér fesé dhe besimit. Dritaret, népér
t€ cilat myslimanét shikonin dijen dhe shkencén, do t&€ mbyllen ndérsa feja do té
dobésohej shumé. Kjo do té arrinte pikén mé t€ larté, kur pushteti do té kalonte
né duart e komunistéve, qé, pér cudiné e botés mbaré, Shqipériné do ta shndérro-
jé né shtetin e paré ateist né boté. Kjo do té shkaktojé ndalimin zyrtar té fesé, gjé
qé do t€ ndikojé edhe né kulturén e shkrimit. Feja shihej si pengesé, e cila duhej
zhdukur sa mé paré t€ ishte e mundur. Né Shqipéri ka njé numér t¢ konsider-
ueshme té doréshkrimeve me alfabet arab t€ cilat jané ruajtur né institucionet
shtetérore dhe sot éshté e mundur € kemi qasje né to. Ato pérfagésojné gati t&
gjitha shkencat Islame, madje edhe njé numér i tyre bie né lémin e ngushté t&
Hadithit dhe shkencave t€ tij, t€ cilat i kemi paragitur né kété hulumtim.

Libri Islam dhe sfidat e kohés

Hulumtimi pér doréshkrimet me alfabet arab, né mektebet né Shqipéri ndoshta
dallon nga hulumtimi né mektebet diku tjetér, kjo pér shkak té disa specifikave
népér té cilat ka kaluar ky vend dhe periudhés sé gjaté t¢ sundimit té komunizmit,
i cili né Shqipéri ishte shumé i egér, pa dyshim qé hulumtuesi gartazi i vé re gjaté
punés sé tij. Mé konkretisht, periudhat népér té cilat ka kaluar ky popull, e gé
kané gené té shoqéruara me zhvillime nga mé t&é ndryshmet, kané pasur pér pa-
s0jé ndryshime t&é médha qé kané prekur fusha té ndryshme. Sigurisht qé né kété
aspekt mé sé shumti éshté goditur fusha fetare, Islame. Komunizmi, qé pothuajse
gjaté téré shekullic XX sundoi né kéto troje, ka démtuar aspektin fetar islam mé
shumé se ¢do gjé tjetér, si né anén ideore po ashtu edhe né até praktike.

NE parim, ne punonjésit e fushés s¢ islamistikés duhet t€ jemi pérgjegjés pér
t€ hulumtuar trashégiminé toné Islame. Ky motiv mé shtyri té interesohem, e mé
pas t& hulumtoj doréshkrimet né fushén e Hadithit dhe Sunetit si njé kategori
specifike, sepse kané té€ béjné ngushté me Muhamedin a.s., théniet e tij, jetén dhe
veprén e tij. Pushteti ateist e kishte klasifikuar Shqipériné né listén e shteteve té
harruara, duke dashur gé ta zhveshin pérgjithmoné nga identiteti Islam. Késisoj,
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né kété klimé dhe atmosferé, ka gené e véshtiré té ofrohet dicka konkrete né shér-
bim té njohjes t€ trashégimisé sé shkruar Islame. Nga njé aspekt tjetér, historia
Islame, qé shtrihet pérgjaté shekujve, imponon veten si faktor, pavarésisht rretha-
nave, sepse Allahu éshté Ai qé ka marré pérsipér ruajtjen e fesé sé Tij, si gjithkund
tjetér, po ashtu edhe né kéto troje.

Allahu thoté: Ne me madhériné Toné e shpalléem Kur'anin dbe Ne gjithsesi jemi
mbrojtés t¢ tij. (El-Hixhr, 9)

Qéllimi i hulumtimit né kéto mektebe

Nuk ka dyshim se njé kontribut shumé i ¢muar dhe me vlera té veganta éshté
hulumtimi i doréshkrimeve Islame, e né kété rast atyre t& Hadithit té cilat lidhen
me lémin e ngushté € Muhamedit a.s. dhe shikuar nga ky aspekt, Hadithi pér-
fagéson burimin e dyté t€ Islamit, andaj kontributet e tilla klasifikohen si njohu-
ri suplementare dhe plotésojné literaturén burimore té bazuar né trashégiminé
dhe kulturén toné Islame. Mendoj se hulumtimi i doréshkrimeve me alfabet arab
te ne, ende paraqet njé risi, sepse shikuar nga shumé aspekte éshté fushé e panjo-
hur dhe deri tani jané béré shumé pak gjurmime né kété aspek.

Té gjithé ata qé pércaktohen pér hulumtimin e késaj fushe ballafagohen me
probleme té shumta si ato té natyrés profesionale e po ashtu edhe ato burokratike.
E para ka t€ béjé me natyrén e doréshkrimeve sepse si¢ éhté gjendja e tyre dhe
kushtet né t€ cilat jané ruajtur, véshtirésité qé hasen me rastin e leximit té tekstit
té shkruar e késhtu me radhé. E dyta ka té béjé me rregullat e vendosura nga
pérgjegjésit e mektebeve, té cilat krijojné pengesa t&é shumta né rrugén e arritjes
deri te doréshkrimi i déshiruar.

A ka doréshkrime Islame né Shqipéri?

Ndoshta i pari qé né botén Islame hoqi vellon e cila kishte mbuluar doréshkrimet
me alfabet arab, e q¢é gjenden né Shqipéri, éshté studiuesi i mirénjohur Mahmud
Abdul Kadir Arnaudi, i cili né vitin 1993 vizitoi Shqipériné, dhe duke gené se ishte
i njohur pér pasionin e tij t€ madh pér librin, praniné e tij né Tirané e shfrytézoi pér
t¢ vizituar edhe Bibliotekén Kombétare, ku hulumtoi pér libra té trashégimisé
Islame, té shkruara dhe t¢ publikuara apo edhe t€ atyre qé gjendeshin né doréshkri-
me. Nuk i ra t€ hulumtonte dhe aq gjaté, derisa u befasua me tituj qé as nuk kishte
éndérruar i gjente. Si produkt, pérpiloi njé listé me titujt e doréshkrimeve me
alfabet arab, té klasifikuar sipas tematikave, sigurisht duke mos harruar kétu edhe
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ato té¢ Hadithit. Ai nuk éshté marré shumé me radhitjen e tyre apo nénndarjen
brenda fushave pérkatése. Ai kété doracak, né gjuhén arabe, e emértoi: Mahtutatun
aslijeh fi Albanija “Doréshkrime origjinale né Shqipéri” ndérsa pér hulumtimin e tij
né Bibliotekén Kombétare né Tirané dhe qéllimin shprehet: “Zakonisht né doré mé
binin libra arabé dhe osmané t¢ botuara né Stamboll, Kajro, Bejrut, ndérsa mé pak li-
bra né persisht. Nga térésia e doréshkrimeve arabe qé mé kané réné né doré, nga ajo qé
pérmban kjo biblioteké né Tirané, kam nxjerré kété listé qé pérmban ky libérth, qé ti
njoftoj hulumtuesit dhe té interesuarit pér doréshkrimet arabe né Siri, vendet arabe dhe
vendet tjera t¢ ndryshme, pér doréshkrimet e thesarit islam qé pérmban Shqipéria, e qé
Jané té réndésishme dhe me vleré pér ¢do musliman dhe pér té gjithé ata gé, pér njé ose
shkak tjetér, kané lidhje me qyteterimin arabo-islam.”*

Titujt e librave i ka radhitur sipas renditjes sé alfabetit arab, ndérsa éshté
munduar gé t€ japi shpjegime sa mé té detajuara pér doréshkrimin. Nuk ka pre-
tenduar asnjéheré se ka pérfshiré té gjitha doréshkrimet qé gjenden né kété mek-
tebe, por éhté munduar gé t¢ béjé mé t¢ mirén, duke dashur qé lexuesit arab t’ia
ofrojé né njé ményré sa mé t€ miré dhe sakté té mundshme...

ME pas, ky doracak, éshté publikuar si njé udhézues, bibliografi ose indeks, i
cili éhté prezantuar né panaire té shumta, e qé tek vizitorét ka shfaqur interesim
t¢ madh. Né kété kontekst, Ali Ekber Dija thoté: “Bibliografia e doréshkrimeve
arabe né Bibliotekén Kombétare né Tirané mé la shumé pérshtypje, sepse, njé studi-
uesi arab nuk mund ti keté shkuar ndérmend se né njé shtet evropian né bregdet té
Adriatikut mund té keté doréshkrime arabe apo persiane. E lexova pérmbajtjen dalén-
gadalé. U binda se né até biblioteké gjender njé thesar i ¢muar, té cilén e mohonin,
apo e injoronin studiuesi e lindjes né kohén moderne.”

I ngazéllyer me pérmbajtjen e bibliografisé, ai flet pér motivimin gjithnjé e
mé shumé prej saj: “...ndoshta do té zbuloj dig t¢ re dhe pér heré té paré pér vendin
tim.” Ndérsa duke vlerésuar kété puné thoté: “Profesor Mahmud Arnauti ka pér-
gatitur njé bibliografi t¢ vogél, e cila meriton ¢do respekt dhe vierésim, pér shkak se
na ka hapur syté qé ta shohim Shqipériné e bukur népérmget késaj dritareje té vogél.”

Karakteristiké e késaj bibliografi éhté se pérmban libra té fushave t&
ndryshme Islame, njé numér jo i vogél i t€ cilave kané té béjné me Hadithin.’

2 Mahmud Abdul Kadir el-Arnaut, Mahtutat aslijjeh fi Albanija (Liban: Dar el-fikr, 1993), fq. 9. (fletushké e pa
botuar, pa shénime té tjera) Autori éhté i biri i dijetarit t¢ mirénjohur Abdulkadér Arnauti. Mahmudi ishte
mé i madhi nga djemt€ e tij. I rritur né Damask ku béri edhe karrierén shkencore. Me fillimin e luftés né Siri,
mé gjithé familjen e tij, erdhi € jetojé né Kosové ku punoi si lektor né Fakultetin e Studimeve Islame. Vdiq né
Prishtiné né dité Ramazani me 05 gershor 2017. Pas vetes la njé trashégimi té shkruar me shumé tituj librash
dhe hulumtime nga mé té ndryshmet me theks té vecanté né fushén e hadithit dhe historisé Islame.

3 Ali Ekber Dija, “Shétitje né hapésirat e Bibliotekés Kombétare né Shqipéri”, revista Perla, nr. 4, Tirané
(1996), fq. 30.

4 Dija, “Shétitje né hapésirat e Bibliotekés Kombétare né Shqipéri”, Perla, fq. 31.

5 Mé shumé detaje do té sjellim kur té flasim pér doréshkrimet e Hadithit né Bibliotekén Kombétare
né Tirané.
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Bibliografia éshté botuar né gjuhén arabe, me disa shénime t€ réndésishme, ndér-

sa &shté pérkthyer edhe né shqip.

A gjendet ndonjé indeks i doréshkrimeve
té Bibliotekés Kombétare né Tirané?

Puna e Profesor Mahmudit ka qené njé nismé e mbaré pér ata qé do ta pasojné né
punén e doréshkrimeve. Pas vetém pesé viteve, Instituti i Trashégimisé Islame
El-Furkan, do té filloj hulumtimin pér trashégiminé e té paréve, duke dérguar né
Tirané njé ekip té€ pérbéré nga hulumtues dhe studiues, puna e té ciléve ka qené
t€¢ merren me kéto doréshkrime. Ata béné njé puné t€ shkélqyer, dhe, me gjithé
véshtirésité né té cilat hasen, na ofruan njé véllim té rrallé sa i pérket doréshkri-
meve né fjalé.®

Cfaré e motivoi Furkanin té merret me kété projeke?

Ekipi i studiuesve té pérmendur, qysh né fillim t€ librit, shpalosin qéllimin dhe
arsyen pérse u morén me kété projekt. “Shqipéria ka qené prej atyre vendeve, gé pér
shkak té rénies sé regjimit komunist, ka kaluar népér etapa shumé té véshtira. Mysli-
manét, ndonése jané shumica e popullatés, i jané ekspozuar shfarosjes: xhamité e tyre
Jjané shkatérruar, ndérsa éshté béré pérpjekje pér té shképutur térésisht gjeneratat e reja
nga rrénjé e tyre Islame. INE kété kontekst, nuk éshté larg mendsh qé edhe trashégimia
e tyre ti jeté ekspozguar anashkalimit dhe shkatérrimit. Nése késaj i shrojmé edbe fak-
tin se kjo trashégimi nuk éhté regjistruar fare, ashtu sic mund t¢ mésohet qarté nga
indeksi i publikuar nga Instituti El-Furkan pér doréshkrimer Islame né boté, atéheré
mund ta paramendojmé rrezikun qé ka kércénuar kujtesén e kétyre popujve. Pikérisht
peér kété gjé, Instituti ka filluar té mbledhé doréshkrimet Islame né Tirané, pér cka, mé
1995, ka dérguar njé ekspert té tij né Tirané pér té vizituar Bibliotekén Kombétare
dhe Arkivin Shtetéror, si kryeqendra té doréshkrimeve shqiptare. Instituti éshté pérpje-
kur té koordinohet me pérvojat kombétare pér té regjistruar kéto doréshkrime, por
mungesa e ekspertéve ka pamundésuar realizimin e kétij qéllimi, pér cka, Instituti
éshté detyruar té hulumtojé pér njé zgjidhje alternative.”’

6 Abdu-s-Settar El-Haluxhi dhe Habibullah Adhami, Febres el-mahtutat el-islamijjeh bi-l-mekteb-
eti-l-vatanijjeti el-albanijjeh fi Tirana (Londér: Muessese el-Furkan li et-turath, 1997), Publikimi 28.

7 Adhami, Fehres el-mabtutat el-islamijjeh bi-l-mekebeti-l-vatanijjeti el-albanijjeh fi Tirana, Elif (1)
(fjala e Ahmed Zeki Jemanit me rastin e botimit).
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Metoda e tyre né punimin e librit

Té angazhuarit né kété projekt, kané béré radhitjen e doréshkrimeve sipas fushave
shkencore qé iu pérkasin.® Sa i pérket Hadithit, né kété indeks jané pérshkruar 29
doréshkrime, t€ cilat do té t'i pérmendim mé voné.

Pérshkrimin e doréshkrimeve e kané béré sipas ményrés sé méposhtme:

- Emrin e autorit ose shumézuesit

- Llojin e shkrimit

- Numrin e fageve dhe té rreshtave brenda njé fageje

- Zakonisht e pérmendin fillimin dhe mbarimin e doréshkrimit

- Gjendjen e doréshkrimit

- Njohuri t€ réndésishme (referenca pér personalitet e cekura)

- Shénime té réndésishme

- NE pjesén pérballé titullit té librit shkruajné edhe inicialet e vecanta té

librit sipas bibliografisé origjinale né Bibliotekén e Tiranés.

Ndonése Instituti El-Furkan kishte ambicie qé ta mbaronte projektin né térési,
rrethanat e caktuara né Shqipéri e bén té pamundur kété gjé. *

Bibliografia e doréshkrimeve né Bibliotekén Kombétare né Tirané
dhe né Arkivin Shtetéror né Shqipéri'

Ndoshta i pari qé ka trajtuar ¢éshtjen e titujve té doréshkrimeve né Shqipéri éshté
Gazmend Shpuza, i cili shkroi njé artikull me titull: “Doréshkrimet Islame né Bi-
bliotekén Kombétare dhe né Arkivin Qendror té Shtetit né Shqipéri”,'! té cilin e
publikoi né forumin shkencor té mbajtur né Prishtiné mé 1992 nén patronatin e
Bashkésisé Islame t& Kosovés.

Né vitin 1997, revista Perla, publikoi njé shkrim, t€ po kétij autori, né t&
cilén jané pérmendur titujt e 178 doréshkrimeve, pér té shtuar né numrin tjetér
t€ revistés edhe 211 tituj qé gjenden né kété biblioteké. Autori pérmend njohuri
né shqip pér doréshkrimet, té cilat, né t& shumtén e rasteve, jané té pérmbledhura
brenda njé rreshti.

8 Librat e hadithit jané nga faqen 21 ndérsa numri rendor i arteve éshté 2.
Né kété ka aluduar né parathénien e librit.

10 Revista né numrin e saj té I-ré dhe t& IT (1997), ka publikuar titujt e kétyre doréshkrimeve né dy artikuj
me titull: Mahtutat arabijjeh fi-l-mektebeti-l-vatanijjeb fi Tirana.

11 Gazmend Shpuza, “Doréshkrimet Islame né Bibliotekén Kombétare dhe né Arkivin Qendror té Shtetit
né Shqipéri”, Feja, kultura dhe tradita islame ndér shqiptarét” (Prishting, 1994), fq. 529. (Pérmbledhje

punimesh, konferencé ndérkombétare organizuar nga Bashkésia Islame e Kosovés né Prishtiné.)
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Pérveg kétyre burimeve, nuk kam hasur né ndonjé burim tjetér qé éshté mar-
& me kété ¢éshtje. Kam shkuar né Shqipéri dhe e kam vizituar kété Biblioteké.
Kam hulumtuar pér doréshkrimet. Biblioteka éshté né qendér té Tiranés, afér
xhamisé kryesore. Ka libra té shumta dhe té fushave e shkencave té ndryshme.
Radhitja éshté béré réndom sikurse edhe né bibliotekat e tjera.

Origjina e doréshkrimeve me alfabet arab né Shqipéri

Gjaté hulumtimit nuk mé ka réné € gjej diké té keté shkruar digka konkrete rreth
késaj céshtje. Kété pyetja ua kam parashtruar edhe hulumtuesve t¢ ndryshém né
fushén e islamistikés. Kam konsultuar dhe shumé punonjés né fushén e Islamit gé
kané jetuar deri né kohén toné dhe € cilét kané pasur lidhje aktive me jetén shken-
core. QE té gjithé pothuajse jané dakord se me ardhjen e Islamit né kéto troje éshté
pérhapur edhe libri Islam. Né kété aludon dhe Profesor Mahmud Arnauti kur tho-
t&: “Rréfimi pér rrugétimin e trashégimisé arabe Islame né Shqipéri éshté i gjaté. Ka fi-
luar me ¢lirimin osman té trojeve t¢ Ballkanit né shek. IX ., ku qyteti shqiptar Sh-
kodra, asokohe kryeqytet i Shqipérisé, ka qené njé qendér e réndésishme shkencore,
leulturore dhe letrare té merr pérpjetézen, duke mos paré Shqipéria kurré mé paré njé
zhvillim té tillé. Duke qené se gjuha arabe éshté giuha me té cilén kuproben parimet e
[fesé, atéheré depértimi osman né Ballkan hap rrugén edbe pér giuhén arabe, e cila pérje-
ton njé pérhapje té rrallé, vecmas né Shkoder. Kjo u mundésua falé thirrésve myslimané
t¢ Perandorisé Osmane, pastaj shkollave t¢ themeluara dhe ndértuara nga osmanét.
Natyrshém, kjo ka ndikuar gé trashégimia Islame t¢ bartet né Shqipéri, e cila tashmé
ishte béré njé bazé e forté e shkencave Islame. Stambolli, gé ishte kryeqendér e Perando-
risé, ishte vend prej nga mé sé shumti dérgobeshin doréshkrime arabe, osmane dhe per-
siane. Pastaj, edhe vet kontributi i dijetaréve shqiptaré, té cilét shkruanin né giuhén
arabe, duke béré késhtu qé kultura dbe trashégimia Islame té lulézojne” "

Padyshim, sikur pér gjith¢ka tjetér, edhe pér kété sé pari i detyrohemi Alla-
hut t¢ Madhéruar, pastaj té gjithé atyre qé na e sollén kété fe té pastér. Késhtu, u
pérhap feja e bashké me té edhe dija dhe kultura.

Pra, si¢ mund t€ shihet, éhté gabim té thuhet se té gjitha doréshkrimet jané
t€ “importuara’, sepse dijetarét shqiptaré kané 1éné gjurmé té pashlyera dhe vepra
origjinale, té cilat flasin pér ata. Nga hulumtimi kemi kuptuar se ata ishin té zotét
pér sa i pérket gjuhés arabe dhe se e kishin pérvetésuar até me mjeshtri t€ rrallé,
duke e folur, lexuar dhe shkruar. Ndérsa sa i pérket doréshkruesve, kam gjetur se
shumé prej tyre kané qené vendas.

12 el-Arnaut, Mahtutat aslijjeh fi Albanija, fq. 8.
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Periudha e fshehjes sé librit islam

Kjo gjendje pati pér pasojé fshehjen ose humbjen e librave, né ményré qé dijetarét
t€¢ mos i ekspozoheshin ndonjé akuze, apo t€ mos merreshin né pyetje. Disa i
dorézuan librat e tyre né biblioteka shtetérore, e gjithsesi edhe né Bibliotekén
Kombétare. Pérgjegjésit thoné se kjo ka ndodhur né etapa t€ ndryshme. Mahmud
Arnauti duke e deshifruar kété periudhé thoté: “Doréshkrimer arabe, osmane dhe
perse nga 1€ gjitha anét e Shqipérisé jané transferuar né Bibliotekén Qendrore té Ti-
ranés, duke filluar nga fillimi i vitir 1950, pér t¢ vazhduar me vite t¢ téra..”"
Njerézit i kané dorézuar né kéto gendra pér c'u shfajésuar, por né té njéjtén
kohé kjo ka gené njé hap i duhur, pasi ato jané siguruar dhe ruajtur nga humbja,
démtimi dhe shkatérrimi. Ka disa gjéra t&¢ démshme, por qé né esencé kané dobi.

Doréshkrimet e Hadithit qé gjenden né Bibliotekén Kombétare né
Tirané

Doréshkrimet qé kané t€ béjné me Hadithin né kété Biblioteké jané gjithsej 27
sosh. Né vazhdim, do t'i pérmendi ashtu si¢ figurojné né indeksin e doréshkrime-
ve Islame né Bibliotekén Kombétare né Tirané.

NR. EMRI I DORESHKRIMIT
1. El-Ebadith el-kudsijjeh**
Shifra: An VIII/42 G
Autori: Anonim

Shénime Doréshkrimi daton nga viti 1205 h.
tjera: Faget: 46.
Lloji i shkrimit: kopje.
Rreshtat né faqe: 11.
Formati i kopertinés: 17x11cm.
Formati i tekstit: 12x7 cm.
Fillimi i doréshkrimit: “Es-sahifetu el-ula: Jekul-Allahu tebareke ve teala azze ve
xhel-le: axhibtu limen ejkane bil mevti kejfe jefrabu, ve axhibtu limen ejkane bil
hasenati kejfe jexhmeul male..”
Fundi i doréshkrimit: “...ve eskentubu-n-nare ve: “inne hadha lefi-s-subufi-l-ula,
subufi Ibrahime ve Musa’"
Shénim: Autori ka pérmbledhur hadithe kudsijje, té cilat i ka radhitur né 41 faqe.

13 el-Arnaut, Mahtutat aslijjeh fi Albanija, fq. 8.
14 Nuk kam gjetur & dhéna pér kété libér.
15  El-Ala, 18-19.
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Shifra:
Autori:

Shénime

tjera:

3.
Shifra:
Autori:

Shénime

tjera:
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El-ehadith el-meuduah'®
An VIII/ 1 E
Ebu el-Fedail el-Hasen ibn Muhammed es-Sagani el-Hanefijj

Emri i kopjuesit (shumézuesit): Tahir ibn Kasim el-Ensari

Viti i kopjimit: 771 h.

Lloji i shkrimit: kopje.

Faqget: 69.

Numri i rreshtave né fage: 17.

Formati i kopertinés: 20x14 cm.

Formati i tekstit: 14x7 cm.

Fillimi i doréshkrimit: “El-hamdulil-lahi Rabbil alemin ve-s-salatu ve-s-selamu
el-ekmelani el-etemmani ala Sejjidina Muhammed ve Alibi ve Sahbihi el-berereti
exhmein. Kale es-Sadru el-Imam el-Hibr Ebu-l-Fedail el-Hasen ibn Mubammed
es-Sagani el-multexhi ila Haremi-I-Lahi, ed'halehu fi xhenabihi bi mezidi lutfihi ve
ridvanibi, emma baduy fekad kale Resulullahi —sal-laAllahu alejhi ve sel-lem-: “men
kedhebe aleje muteammiden, fel-jetebevve makadehu mine-n-nar..”"’

Fundi i doréshkrimit: ...vehfedhna min ittibai-l-heva ve-d-dalaleti vehdina s-sir-
ata-l-mustekim v-n-nebxhe-l-kavim inneke Reufiun Rahim.”

Né pérgjithési, doréshkrimi ka gjendje té miré, edhe pse disa fleta jané lagur dhe
lexohen me véshtirési.

Erbeune hadithen'®
An1/48 B
Muhammed ibn Ebi Bekr

Emri i kopjuesit: Sadik ibn Sulejman ibn Halil ibn Xha'fer

Lloji i shkrimit: kopje.

Numri i fageve: 79.

Numri i rreshtave né fage: 13.

Formati i kopertinés: 18.5 x 13.

Formati i tekstit: 14x8.

Fillimi i doréshkrimit: “El-hamdu lil-Lahi Rabbi el-alemin ve-l-akibetu li-I-mutte-
kine ve la udvane il-la ala-dh-dhalimine, ve-s-salatu ala hajri halkihi Mubhammedin
ve Alihi er-tajjibine et-tahirine exhmein. Emma badu, fe innel-abde el-mudhnibe
Muhammed ibn Ebi Bekr rahmetullahi alejhis bade tuli haudibi...

Fundi i doréshkrimit: ...in vedeahu, tufie, ve in emsekehu, fehtereka. sadekAllahu ve
sadaka Resulullahi fima kale. Temme-I-kitab bi aunil-Lahi Teala.”

Shénime: doréshkrimi éshté né gjendje té miré, &hté komplet megjithése shkrimi
éshté jo edhe aq i qarté.

16 Autori ka pérmbledhur hadithet e shpifura ndaj Muhamedit a.s.. Libri éhté botuar nga Dar El-Memun
Ji-t-turath né Damask me korrekturén e béré nga Nexhm AbduRrahman Halef.

17 Transmeton: Muhamed bin Ismail el-Buhari, Sahih el-Buhari (Bejrut: Dar ibén Kehtijr, 2002), véll. 1 fq.
33 hadithi nr. 110. Sahih Muslim (Medine el-Munevere: Daru Tajibe, 2006), véll. 1 fq. 25 nr. 3. Sunen
Ibén Maxheh (Damasku: Daru Ihjai kutub el-arabije, 2009), véll. 5 fq. 8 nr. 2659.

18  Titulli nuk éshté né doréshkrim, por kuptohet nga pérmbajtja.
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4. Esmau-rr-rruvat”

Shifra: An1/8 F

Autori: Anonim.?

Shénime Lloji i shkrimit: kopje e miré.

tjera: Numri i fageve: 9.
Numri i rreshtave né fage: 38.
Formati i kopertinés: 31x21 cm.
Formati i shkrimit: 27x19 cm.
Fillimi i doréshkrimit: “E/-hamduli-I-Labiel-Ledhi arrefena hadithe-n-nebevijjeti
bi-ahbari-s-sahabeti ve-t-tabiine, ve sherr-rrefena bi keshfi meaniha sherhu-sh-shar-
ihine...ve xhealtuha ebvaben ala hurufi-t-tehexh-xhi tejsiren li-t-talibine ve tarifen
li-rr-rragibine, ve semmejtubu Esami-rr-rruvat. Bab El-Elif: Ubej ibn Kab..”
Fundi i doréshkrimit: “El-hamduli-I-Lahi el-Ledhi jessere lena hatme-l-kita-
bi bi-evsafi Hatimi-l-Enbija ve Sejjidi uli-l-elbab. Allahumme-hshurna meahu...
bi-fadlike husne-l-hitab ve-rzukna shefaaten min tevessulina ilejhi bi-kelamibi
el-mustexhab. Temmet ve kemulet bi-avnihi Teala ve husni teuftkhi.”
Gjendja: doréshkrimi éshté né gjendje t& miré, edhe pse éhté i lagur pro nuk
éshté démtuar.

5. El-xhamiu-s-sahih

Shifra: An VIII/7 B

Autori: Ebu Abdullah Muhammed ibn Ismail el-Buhari

Shénime Lloji i shkrimit: doréshkrim.

fera: Véllimi: véllimi i dyté.
Numri i fageve: 236.
Numri i rreshtave né faqe: 25
Formati i tekstit: 19x12 cm.
Formati i kopertinés: 27x17 cm.
Fillimi i doréshkrimit: “Kitabu salati-t-teravib, bab fadlu men kame ramadane,
haddethena Jahja ibn Bekir, haddetheni El-Lejth an Ukajlin an ibn Shihabin kale
ahbereni Ebu Seleme enne Eba Hurejrete kale...
Fundi i doréshkrimit: Ve jetlubu fi-l-muxhel-ledi eth-talithi gufatu Ubud, ve ka-
vlu-Liahi: “Ve idh gadevte min helike...” Temme bi-hamdi-l-Lahi ve mennibi ve
lutfibi, ve-I-hamduli-I-Lahi vahdebu ve salavatubu ala hajri halkibi Mubammed,
Resulibi ve abdihi, ve sel-lem teslimen kethiren.”
Gjendja: e miré.

19  Ekzemplar komplet i radhitur sipas alfabetit. Mbi tituj éshté véné njé vijé me ngjyré té kuge.
20 Nuk éshté aluduar né doréshkrim askund pér emrin e autorit.
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Shifra:
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Shifra:

Shénime

tjera:

Sulejman Osmani | Doréshkrimet e hadithit, né bibliotekat publike té Shqipérisé ~ 97

El-xhamiu-s-sagir min hadithi-I-Beshiri-n-Nedhir
An V/10 E
Xhelaluddin AbduRrahman ibn Ebi Bekr Es-Sujuti

Lloji i shkrimit: doréshkrim.

Numri i fageve: 123.

Numri i rreshtave né fage: 19.

Formati i tekstit: 17x10 cm.

Format i kopertinés: 22x16 cm.

Fillimi i doréshkrimit: “El-hamdu li-I-Lah el-Ledhi beathe ala resi kul-li mieti senetin
men juxheddidu li-hadhi-l-ummeti emre diniba ve ekame fi kul-li asrin me jehutu hadpi-
hi-l-mil-lete...ve semmejtubu El-Xhamiu es-sagir min badithi-I-Beshiri-n-Nedhir”
Fundi i doréshkrimit: “Jedullahe bi hajr il-la istexhabeAllahu lehu ve la jesteidhu
min shejin il-la eadhehullahu minhu, an Ebi Hurejrete”

Ekzemplar tjetér i késaj vepre

An VIII/16 A

Lloji i shkrimit: doréshkrim.

Numri i fageve: 201.

Numri i rreshtave né faqe: 35.

Formati i tekstit: 21x12.

Formati i kopertinés: 29x20.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lahi I-Ledhi beathe ala resi kul-li mieti senetin men juxheddidu li-
hadhi-l-ummeti emre diniha, ve ekame fi kul-li asrin men jehutu hadhi-l-mil-leti bi
teshjidi erkaniba ve tejidi suneniha.”

Fundi i doréshkrimit:

“La juvafikuba abdun muslimun jedullabe bi-hajrin il-la istexhabeAllabu lehu, ve
la jesteidhu min shej’in, il-la eadhehullahu minh, an Ebi Hurjrete. Temme el-kitab
bi hamdi-I-Lah.”

Xhevahir el-erbeah

Anonim

An IX/15 F

Lloji i shkrimit: doréshkrim

Numii i fageve: nga 59-66.

Numii i rreshtave né faqe: 14.

Formati i tekstit: 14x10.

Formati i kopertinés: 20x14.

Fillimi i doréshkrimit:

“Kale en-Nebijju: Erbeatu xhevahir fi beni Adem tuziluba erbeate eshjae: emma
el-xhevahir, fe-lI-aklu ve-d-dinu ve-I-hajau ve-l-amelu-s-salihu.”

Fundi i doréshkrimit:

“Sal-la et-teravibh mea-l-xhemati fekad mate shehiden, ve men tereke salate-t-teravih
meal xhemati hurr-rrime alejhi-l-xhenneh ve hal-le lehu en-nar ve xheale mekambu
[fi-n-nar, temme el-kitab.”

Gjendja e doréshkrimit: Miré.
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9. Dekik el-ahbar fi dhikri el-xhenneti ve-n-nar *'
Autori: AbduRrahim Ibn Ahmed

Shifa: An VII/ 11§

Shénime Emri i shumézuesit: Umer Fesh-shar

tera: Viti i doréshkrimit: 1199 h.

Lloji i shkrimit: doréshkrim.

Numri i fageve: 113.

Numri i rreshtave né fage: 13.

Formati i tekstit:10x8 cm.

Formati i kopertinés: 14x10 cm.

Fillimi i doréshkrimit:

“Ve kad xhae fi-I-haber n-ne Alalh teala haleka shexhereten ve leha erbearu agsanin
[fe semmaha shexheretul Jekin.”

Fundi i doréshkrimit:

“Ehlul-Xhenneti jkul v jeshreb thumme jesiru taamubhum ve sherabubum riban ke
rihi-l-miski ve-l-kafur.”

Gjendja e doréshkrimit: e miré.

10. Risaletun fi-l-firkati en-naxhijeti**
Autori: Anonim

Shifra: An VII/20 D

Shénime Lloji i shkrimit: doréshkrim.
tera: Numri i fageve: 55.

Numri i rreshtave né fage: 17.

Formati i tekstit: 15x8.

Formati i kopertinés: 22x15.

Fillimi i doréshkrimit:

“Ve kile: el-haklu ala ashreti exhza, tisatun minha esh-shejatin ve-l-xhinn ve vabidun
minha l-ins, thumme xheale el-ins mieten ve hamsen ve ishrune sinfen.”

Fundi i doréshkrimit:

“Ja Hajju ja Kajjum, la ilahe il-la Ente, subhaneke fekina adhabe-n-nar ve adhabe-
[-kabri ve su-l-memati, sadeka.”

Gjendja ¢ doréshkrimit: E miré.

21 Né Keshfu-dh-dhunun thuhet se Kadi AbduRrahimi éshté pérkthyes i kétij libri ndérsa né Edh-dheriatu ve
mu’xhmu al-matbuaat el-arabijjeh thuhet se éshté autor. Libri fillon me pérmbajtjen e librit. Shih: Haxhi
Halijfe, Keshfu-dh-dhunun an esami el-kutub ve el-funun (Bejrut: Dar Thja et-turath el-arabi, 2008), f.
757; Febres al-mahtutat el-islamijjeh bi-l-mektebeti-l-vatanijjeh el-albanijjeh fi Tirana”, fq. 27.

22 Titulli nuk éhté vendosur né doréshkrim por éshté nxjerré nga pérmbajtja e librit.
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11. Sherhu risaleti Usuli-I-hadith®

Shifra: AnV/49 E

Autori: Davud ibn Muhammed El-Karisi el-Hanefi err-Rrumi
Shénime Viti i pérpilimit: 1151 h.

tera: Viti i doréshkrimit: 1151 h.

Emri i shumézuesit: Husejn Abdul Baki Mufti Zadeh

Lloji i shkrimit: doréshkrim.

Numri i fageve: 32.

Numri i rreshtave né fage: 15.

Formati i tekstit: 12x7 cm.

Formati i kopertinés: 17x12 cm.

Fillimi i doréshkrimit:

“Elhamdu li-I-Lahi el-Ledhi eazze el-ulemae el-amiline ve-I-muhaddithine al-adiline
ve refea el-hafidhine el-muttesiline ve-l-munkatiine, ve-s-salatu ve-sselamu ala Sejjidi
el-Enbija ve-I-Murseline ve ala alibi ve sahbihi exhmeine, ve badu: Fe jekulu al-abdu
el-fekiru ila Alalbi el-Ganijji, Davud Ibn Mubammed el-Karisijj el-Haneftjj.”
Fundi i doréshkrimit:

“Hadhi el-esami ve-l-musemmejat fessalnaha ilazeten li-hajretihim ve sadakaten
xharijeten lehum ve ligajrihim. Elhamdu li-I-Lah el-Ledhi hedana li-hadha ve ma
kunna li-nebtedije lev la en hedana Allah, fe-l-hamdu li-I-Lah ala el-hitam ve-s-
salatu ve-s-selamu ala Resulina Mubammed alejhi-s-salatu ve-s-selam ve ala alibi
el-idham ve ashabihi-l-kiram, ve kad feragtu min telifihi senete ihda ve hamsine ve
miete ve elf fi ashri rebii el-ahar fi Misr. Allahumme-h-timna bi-l-imani bi hurmeti
Sejjidi-l-enami. Temmet.”

Gjendja e doréshkrimit: e miré.

23 Autori né kété libér ka shpjeguar librin Risaletun fi Usuli-I-Hadith i autorit Muhammed Efendi el-Berkevi.
NE te autori ka pérmbledhur ¢éshtje bazé qé kané té béjné me Terminologjiné e Hadithit, té cilat i ka
komentuar né version té shkurtuar. Gjaté hulumtimit né doréshkrime kam gjetur disa ekzemplaré té kétij
libri dhe nga intervistat me hoxhallarét nga gjeneratat e moshuara kam mésuar se libri ka qené shumé i
njohur dhe shumé i pérdorshém nga dijetarét, nxénésit dhe studiuesit e kohés. Eshté marr pér bazé né
planprogramet mésimore né t cilat éhté mésuar Terminologjia ¢ Hadithit.



100 ConTEXT 9:1(2022),87-114

12. Sherhu Sahibi-I-Buhari

Autori: Shihabuddin Ahmed ibn Muhammed ibn Ebi Bekr el-Kastalani el-Misrijj esh-
Shafijj

Shifra: Anl/6 A

Shénime Viti i shkrimit: 910 h.

tjera: Viti i doréshkrimit: 1217 h.
Lloji i shkrimit: doréshkrim.
Véllimi: 3.

Numiri i fageve: 545.

Numri i rreshtave né fage: 35.

Formati i tekstit: 22x13 cm.

Formati i kopertinés: 30x22 cm.

Fillimi i doréshkrimit:

“Kitab: el-Enbija salavatullahi alejhim exhmein. Bab: Dhikru halki Adem salavatul-
lahi alejhi ve selamubu v dhikru balki dhurr-rrijetibi. Ve fi nushatin sahibatin kem
afi-l-Juninijjeh kitabu el-Enbij ve adeduhum.”

Fundi i doréshkrimit:

“Ve jessere kemal hadhe-l-meudué ve nefea bihi ve xhealehu halisan li-vexhihi-I-Ker-
im. Estevdiuhu Teala fi dhalike fe innehu el-Hafidhu el-Xhevadu |-Kerim err-rreuf
err-rrahim, ve sal-laAllahu ala Sejjidina Mubammed en-Nebijj el-Ummijj ve alihi
ve sahbihi ve sel-lem.”

Gjendja e doréshkrimit: e miré, disa fjalé jané té shkruara me ngjyré té kuqe.

13. Sherbu mesabibi-s-Sunneh®

Autori: Abd-1-Latif ibn Abdu-l-Aziz ibn Fersheteh Kermani
Shifra: An VII/34 D

Shénime Lloji i shkrimit: doréshkrim.

fera: Numri i fageve: 235.

Numri i rreshtave né faqe: 27.

Formati i tekstit: 16x9 cm.

Formati i kopertinés: 22x15 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah el-Ledhi bessarena bi-s-Sirati el-mustekim ve arr-rrefena bi men-
hexhi ed-dini el-kavim ala lisanihi”

Fundi i doréshkrimit:

Kane el-vahju jueth-thiru fihim ve jenkeshifu lehum inkishafen.

Gjendja ¢ doréshkrimit: e miré.

24 Fshté njé komentar i zgjeruar i Sahibut t¢ Bubariut, i ticulluar Irshadu es Sari li Sherh Sabibi-I-Bubari,
i autorit Ahmed bin Muhamed bin ebi Bekr el-Kastalani. Njé nga komentet mé té njohura dhe shumé
€ pélgyera. Sipas vlerésimeve té kritikéve vjen né rangun e treté pas Fethul Bari té Ibén Haxherit dhe
Umdetul Karij té Bedrudin el-Ajni.

25  Fshté njé koment i lehté, sikur komentimi q¢ babai i tij i ka béré librit E-Mesharik.



14.
Autor:
Shifra:

Shénime

tjera:

15.
Autori:
Shifra:

Shénime

tjera:
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Keshfu-l-mesharik sherhu meshariki-l-envari-n-nebevijjeh*

Hidr Umer el-Atuf

An VIII/22 B

Lloji i shkrimit: doréshkrim.

Numri i fageve: 337.

Numri i rreshtave né fage: 21.

Formati i tekstit: 17x9 cm.

Formati i kopertinés: 24.5x17.

Fillimi i doréshkrimit:

“El-Hamdu li-I-Lah el-Ledhi refea rajat el-Islami bi adeli es-Selatin ve hafeda imara-
ti-l-kufri bi efdali el-havakine.. En usemmijehu keshfu-l-mesharik.”

Fundi i doréshkrimit:

“Ej: el-lukmeh el-leti jukalu leha es-sehur ve huve ma jeshar, ve: es-sehar bi fethi
es-sin.”

Gjendja e doréshkrimit: Mungojné fleté né fund dhe ka nevojé pér riparim. Faqet
nga 280-301 jané péshtjellas.

Mebarik el-ezhar fi sherhi meshariki-l-envar”
Abd-I-Latif ibn Abdu-1-Aziz ibn Fersheteh Kermani
AnV/15C

Lloji i shkrimit: doréshkrim.

Numri i fageve: 260.

Numri i rreshtave né fage: 23.

Formati i tekstit: 19x10 cm.

Formati i kopertinés: 26x17 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lahi ala hedijjjeti-I-hidajeh ve atijjeti ed-dirajeh ve-l-i'lami hususan
min bejani hadithi hajri-l-enami Mubammed el-muhtassu bi mekamin ala-l-meka-
mi alejhi ehasinu et-tehijjati ve ekamilu es-selami.”

Fundi i doréshkrimit:

“Lem jatlub gajrAllahi rabben ve lem jesa fi gajri tariki-I-Islami ve lem jesluk siva
sheriati Mubammedin alejhi-s-selamu.”

Gjendja e doréshkrimit: Mungojné pjesé né fund ¢ tij.

26 Fshté komentar i librit Mesharik el-envar en-Nebevijjeb té autorit Es Sagani. Ka tre véllime. Shih: Kesh-
fu-dh-dhunun, fq. 1689.

27 Eshté komentar i librit Meshariku el-envar min sibahi el-abbar té Es Saganit. Komentuesi i ka véné vetes
pér detyré té shpjegojé pér secilin hadith burimin se a éhté veuar me té njéri nga Buhariu dhe Muslimi,

apo e kané transmetuar qé té dy. Ai ka shpjeguar edhe rastet kur autori ka théné pér njé hadith se e trans-

metojné Buhariu dhe Muslimi ndérsa éshté vetém njéri prej tyre qé e transmeton apo edhe kur asnjéri prej
tyre nuk e transmetojné. Pér mé shumé shih: Keshfu-dh-dhunun, fq. 1689.
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16.
Shifra:

Shénime

tjera:

17.
Autori:
Shifra:

Shénime

tjera:

Ekzemplar tjetér i librit Mebarik el-ez'har fi sherhi meshariki-l-envar*®
An VIII/2 F

Doréshkruesi: Sulejman Ibn Halil
Data e shkrimit: 1093.
Lloji i shkrimit: doréshkrim.
Numiri i fageve: 274.
Numii i rreshtave né fage: 25.
Formati i tekstit: 16x10 cm.
Formati i kopertinés: 21.5x15.5 cm.
Fillimi i doréshkrimit:
“El-hamdu li-I-Lahi ala hedijjeti-I-hidajeh ve atijjeti ed-dirajeh ve-l-i'lami hususan
min bejani hadithi hajri-l-enami Muhammed el-mubtassu bi mekamin ala-l-meka-
mi alejhi ehasinu et-tehijjati ve ekamilu es-selami.”
Fundi i doréshkrimit:
“Kane karinen tekaddem el-kelamu alejhi ve ma huve esabbu err-rrivajat el-varideh
Jfihi fi evveli-l-bab et-tasié. El-Hamdu li-I-Lahi ala et-temam ve li-rr-Rresuli efda-
lu-s-selam.”
Gjendja e doréshkrimit: E miré.
Meshariku-l-envar-n-nebevijjeti min shabi-l-ahbari-mustafavijjeti®
El-Hasen Ibn Muhammed Ibn El-Hasen es-Sagani
Anl/8B

Lloji i shkrimit: doréshkrim.

Numri i fageve: 106.

Numri i rreshtave né faqe: 19.

Formati i tekstit: 20x13 cm.

Formati i kopertinés: 26x17 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah mubji err-rreme ve muxhri el-kalem ve dhari el-umem ve bari
en-nesem li-jabudubu ve la ushriku bibi, farixh el-etrah.”

Fundi i doréshkrimit:

“Kane julebbi bi hadhi et-telbijjeh fi haxh-xhi ve umretibi. An Enesin radijAllahu
anhu: Lebbejke umreten ve haxh-xhen. Temme ve kemule.”

Gjendja e doréshkrimit: E miré ndonése ka nevojé pér riparim.

28  Eshté ekzemplar i korrigjuar me fusnota dhe shénime.

29  Sagani ka pérmbledhur 2246 hadithe. Né fund té librit éhté shpjeguar se sa hadithe pérmban secili
kapitull. Ka njé radhitje t& bukur. Libri éshté shumé i pélqyer dhe ka komente té shumta. Shih: Kesh-
fu-dh-dhunun, £q.1688.



18.
Shifra:

Shénime

tjera:

19.
Shifra:

Shénime

tjera:
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Ekzemplar tjetér

Anl/4C

Lloji i shkrimit: doréshkrim.

Numri i fageve: 74.

Numri i rreshtave né faqe: 21.

Formati i tekstit: 15x6 cm.

Formati i kopertinés: 22x14 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah mubji err-rreme ve muxhri el-kalem ve dhari el-umem ve bari
en-nesem li-jabudubu.”

Fundi i doréshkrimit:

“Ebu Seid radijAllahu anbhu. Emma enni lem estahlifeum tubmeten lekum ve lak-
innehu..”

Gjendja e doréshkrimit: Mungojné pjesé né fund t librit.
Ekzemplar tjetér
AnV/8E

Doréshkruesi: Es'ad Ibn Ali Ibn Xhemshid Ibn Ebi Bekr

Viti: 730.

Lloji i shkrimit: doréshkrim.

Numri i fageve: 116.

Numri i rreshtave né faqe: 19.

Formati i tekstit: 17x13 cm.

Formati i kopertinés: 25x17 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah mubji err-rreme ve muxhri el-kalem ve dbari el-umem ve bari
en-nesem li-ja’budubu ve la ushriku bibi, farixh el-etrah ve faliki el-isbah ve haliki
el-ervah ve baithi el-shbah fi hanadisi el-hashr.”

Fundi i doréshkrimit:

“Lebbejke Allahumme lebbejk, lebbejke la sherike leke lebbejke, inne-l-hamde ve-n-
nimete leke ve-l-mulk, la sherike leke. Kane julebbi bi hadhi et-telbijjeti fi haxh-xhihi
ve umretibi. An Enes: Lebbejke umreten ve haxh-xhen. Kemule ve-l-hamdu li-I-Lah!”
Gjendja e doréshkrimit: E miré dhe e riparuar.
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20.
Shifra:

Shénime

tjera:

21.
Shifra:

Shénime

tjera:

Ekzemplar tjetér
AnV/31E

Doréshkruesi: Sulejman Ibn Salih

Viti: 1190 h.

Lloji i shkrimit: doréshkrim.

Numii i fageve: 102.

Numii i rreshtave né faqe:

Formati i tekstit: 17x11 cm.

Formati i kopertinés: 21x15 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah mubji err-rreme ve muxhri el-kalem ve dhari el-umem ve bari
en-nesem li-jabudubu ve la ushriku bibi, farixh el-etrah ve faliki el-isbah.”

Fundi i doréshkrimit:

“..inne-l-hamde ve-n-nimete leke ve-l-mulk, la sherike leke. Kane julebbi bi hadhi
et-telbijjeti fi haxh-xhibi ve umretihi. Lebbejke umreten ve haxh-xhen.”

Gjendja e doréshkrimit: E miré.

Ekzemplar tjetér

An VIII/1 D

Doréshkruesi: Halil Ibn Hidr

Viti: 835 h.

Lloji i shkrimit: doréshkrim.

Numri i fageve: 244.

Numri i rreshtave né faqe: 13.

Formati i tekstit: 15x9 cm.

Formati i kopertinés: 22x16 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah mubji err-rreme ve muxhri el-kalem ve dbari el-umem ve bari
en-nesem li-jabudubu ve la ushriku bibi, farixh el-etrah ve faliki el-ishah ve haliki
el-ervah.”

Fundi i doréshkrimit:

“...inne-l-hamde ve-n-nimete leke ve-l-mulk, la sherike leke. Kane julebbi bi hadhi
et-telbijjeti fi haxh-xhibi ve umretibi. An Enes: Lebbejke umreten ve haxh-xhen.
Kemule ve-I-hamdu li-I-Lah!”

Gjendja e doréshkrimit:



22.
Shifra:

Shénime

tjera:

23.
Shifra:

Shénime

tjera:
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Ekzemplar tjetér®
An VIII/31 D

Shumézuesi: Abdullah El-Vaidh

Viti dhe vendi i doréshkrimit: 1178, Aleksandri, Egjipt.

Lloji i shkrimit: doréshkrim.

Numiri i fageve: 131.

Numii i rreshtave né fage: 19.

Formati i tekstit: 15x8 cm.

Formati i kopertinés: 22x15 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah mubji err-rreme ve muxhri el-kalem ve dhari el-umem ve bari
en-nesem li-jabudubu ve la ushriku bibi, farixh el-etrah ve faliki el-isbah.”

Fundi i doréshkrimit:

“..la sherike leke. Kane julebbi bi hadhi et-telbijjeti fi haxh-xhihi ve umretibi. An
Enes: Lebbejke umreten ve haxh-xhen.”

Gjendja e doréshkrimit: E miré.

Ekzemplar tjetér

AnIX/16 F

Shumeézuesi: Bektash Ibn Hasen Timur.

Viti i doréshkrimit: 1189 h.

Lloji i shkrimit: doréshkrim.

Numri i fageve: 176.

Numri i rreshtave né faqe:

Formati i tekstit: 14x7 cm.

Formati i kopertinés: 19x14 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah mubji err-rreme ve muxhri el-kalem ve dbari el-umem ve bari
en-nesem li-jabudubu ve la ushriku bibi, farixh el-etrah ve faliki el-isbah ve haliki
el-ervah.”

Fundi i doréshkrimit:

“Kane julebbi bi-hadhi et-telbijjeti fi haxh-xhihi ve umretihi. Lk Enesin: Lebbejke
umreten ve haxh-xhen.”

Gjendja e doréshkrimit: E miré, ndonése vérehet njé démtim i vogeél.

30  Né fund té ekzemplarit jané dy faqe té librit Tuhfetu-I-ebrar fi sherhi meshariki-l-envar.
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24.

Mishkatu-l-mesabib fi ilmi-l-hadith'

Autori: Ebu Abdullah Muhammed Ibn Abdullah Et-Tibrizi
Shifra: Dr1/15 B

Shénime Lloji i shkrimit: doréshkrim.
tjera: Viti i shkrimit té librit: 737 h.

Emri i Shumézuesit: Ali ibn Tljas.

Viti i doréshkrimit: 965 h.

Numiri i fageve: 446.

Numii i rreshtave né fage: 19.

Formati i tekstit: 18x11 cm.

Formati i kopertinés: 29x20 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lahi nabhmdubu ve nesteinuhu ve nestagfiruhu ve neudhu bi-I-Labi
min serefi enfusina ve sejjiati amalina. Men jehdihi-I-Lahu fela mudil-le lehu ve men
Judlil fela hadije lehu.”

Fundi i doréshkrimit:

“Kale entum tutimmune sebine wummeten, entum hajruba ve ckremuba ala Al-
lah 3> Revahu et-Tirmidhiji>ve Ibn Maxheh,> ve kale et- Tirmidhijju hadha hadithun
hasen.> Temme el-kitab bi avni-I-Lahi el-Melik el-Vehhab.”

Gjendja e doréshkrimit:

31

32
33
34

35

Eshté komentar i libric Mesabibu-s-Sunneh i autorit Ebu Muhammed el-Husejn Ibn Mes'ud ef-Fera
el-Begavij. Hatib Tibrizi e ka plotésuar kété libér. Ka sjellé transmetuesin e hadithit, ka shtuar numrin e
haditheve. Pér mé shumé shih: Keshfu-dh-dhunun, £q.1699.

Transmeton Imam Ahmedi, e/-Musned (Kajro: Darus Selam, 2013), vell. 4 fq. 447.

Et Tirmidhi, Sunen et Tirmidhi (Bejrut: Darul Garb el-islamij, 1996), kapitulli - Zéfsiru-I-Kur'an, nr. 3001.
Ibén Maxheh, Sunen iben Maxheb, kapitulli, Sifetu ummeti Mubammedin sal-laAllahu alejhi ve sel-lem, nr.
4288.

Suneni i Tirmidhiut, vell. 5 fq. 211.
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Autori:
Shifra:

Shénime

tjera:

26.
Shifra:

Shénime

tjera:
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Mesabihu-s-Sunneh

Ebu Muhammed El-Husejn Ibn Mes'ud El-Fera el-Begavij
AnIIl/16 B

Lloji i shkrimit: doréshkrim.

Vitit: 857 h.

Numiri i fageve: 233.

Numri i rreshtave né fage: 21.

Formati i tekstit: 19x11 cm.

Formati i kopertinés: 27x18 cm.

Fillimi i doréshkrimit:

“El-hamdu li-I-Lah ve selamun ala ibadibi-I-ledhine istafa, ves salatu et-tammetu
ed-daimeh ala Resulibi el-muxteba Mubammedin sejjidi-l-vera ve ala alihi nux-
humi-l-huda. Emma badu fe hadhibi elfadhun saderet an sadri-n-nubuvveti ve
sunenun saret an madeni-rr-rrisaleh.”

Fundi i doréshkrimit:

Methelu ummeti methelu-l-metar la judra evvelubu hajrun em ahirubu,” ve-I-hamdu
li-I-Lahi Rabbi-l-alemin ve-s-salatu ala Resulihi Mubhammedin ve alibi et-tajjibine.
Gjendja e doréshkrimit: e miré.

Ekzemplar tjetér®®

An VIII/ 10 B

Lloji i shkrimit: doréshkrim.

Numri i fageve: 746.

Numri i rreshtave né faqe: 17.

Formati i tekstit: 17x11 cm.

Formati i kopertinés: 25x17 cm.

Fillimi i doréshkrimit:

Allahumme veffik ala tevfikike ve temmim bi hajr je Latifu bi-avnike. El-hamdu
li-I-Lah ve selamun ala ibadihi el-ledhine istafa...emma badu fehadhibi elfadhun
saderet an sadri en-nubuvveti ve sunenun saret an madeni err-rrisaleti.”

Fundi i doréshkrimit:

“Min el-Hassan an Enesin kale: Kale Resulullahi: Methelu ummeti methelu-l-mtar la
Jjudra evvelubu hajrun em ahirubu.”

Gjendja e doréshkrimit: Miré.

36 Autori ka pérmbledhur 4793 hadithe nga Sahihu i Buhariu dhe Sahibhu i Muslimit, 2269 hadithe nga Suneni
i Ebu Davudit dhe libra tjeré. Senedin e sjell né formé & shkurtuar ndérsa hadithet i ndan né sahiha dhe
hasen, duke nénkuptuar me té parén hadithet qé i transmetojné Buhariu dhe Muslimi ndérsa me té dytén
hadithet qé i transmetojné Ebu Davudi, Tirmidhiu dhe tjerét. Shih: Keshfu-dh-dhunun, fq. 1698.

37  Transmeton Imam Ahmedi né Musned, vell. 3 fq. 130. Et Tirmidhiu, £s Sunen, vell. 5 fq. 140

38 Ky ckzemplar ka disa komente dhe shénime me réndési.
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27.
Autor:
Shifra:

Shénime

tjera:

28.
Autori:
Shifra:

Shénime

tjera:

Metaliu el-meserat bi-xhelai delaili-I-hajrat®®
Muhammed Ibn Ahmed Ibn Ali Ibn Jusuf El-Fasi
AnV/26 E

Lloji i shkrimit: shkrim normal.

Viti: 1123 h.

Numri i fageve: 11.

Numri i rreshtave né fage: 19.

Formati i tekstit: 15x12 cm.

Formati i kopertinés: 20x14 cm.

Fillimi i doréshkrimit:

Aslubu bi-ism, hudhifet el-hemzetu lafdhan li-l-vasli ve hataen li-l kethreti ve tuv-
vile el-ba ivedan anha. Allah aslubu la-ha”

Fundi i doréshkrimit:

“Ve hadha ahir el-kitab fi t-temlijeti ala ma inde xheddi el-Imam Ebi-I-Abbas
Abhmed Ibn Jusuf el-Fasi, ve inde gajribi fi gajriba zijadeh, ve-l-hamdu li-I-Labi
Rabbi el-alemin, ve zade fi badiba bade hadha: ve hasbunaAllah ve nime-l-vekil.
Temme el-kitab bi-hamdi-I-Lahi teala ve avnihi ve husni tevfikibi ve sal-laAllahu ala
sejjidina Muhammedin ve ala alibi ve sahbihi ve sel-leme teslimen kethiren.”
Gjendja e doréshkrimit: e miré.

El-Munavi el-kebir ala sherhi-l-xhami-s-sagir®®

Abdu-rr-Reruf el-Munavi

An1/13 B

Lloji i shkrimit: doréshkrim.

Véllimi: 2.

Numri i fageve: 555.

Numri i rreshtave né faqe: 25.

Formati i tekstit: 17x10 cm.

Formati i kopertinés: 25x15 cm.

Fillimi i doréshkrimit:

“lla alemi-l-kudus ve hije musteiddetun li kabuli fejdani nuri-I-Lahi el-Hadi ve
mubejjeetun li-t-tehal-li bi-hiljeti ed-din, ve min en-nefsanijjeti el-majileti* ile-I-
hulud.”

Fundi i doréshkrimit:

“Ve-n-nadhru ile-l-ka'beti, ¢j mushahedetu-I-bejti ve lev min verai-s-sutur, ve-n-na-
dhru fi-l-mushafi ej el-kiraetufihi nahdren fe inneha efdal”

Gjendja ¢ doréshkrimit: Miré.

39 Eshee komentar i librit Delailu el-hajrat ve shevariku el-envar fi dbikri es-salati ala-n-Nebijji el-mubtar i au-
torit, Ebu Abdullah Muhammed Ibn Sulejman Ibn Ebi Bekr el-Xhezuli. Shih: Keshfu-dh-dhunun, fq. 759.

40 Ky ckzemplar ka té shképutura disa fleté¢ né fillim dhe mbarim. Né fagen e paré ka njé vulé t& Sherif
Mustafa Vali, Aleksandri, me daté 1240 h.

41 Késhtu figuron né doréshkrim.
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Kjo ishte lista e doréshkrimeve té fushés s¢ Hadithit, qé éshté pérmendur né Indek-
sin e Doréshkrimeve Islame né Bibliotekén Kombétare Shqiptare né Tirané. Nuk
pretendoj se jané pérfshiré t¢ gjitha. Ndérsa kéto qé i kemi radhitur jané rezultart i
hulumtimit qé kemi béré né indeksin e doréshkrimeve me alfabet arab. Sigurisht ¢
ka mé shumé, dhe ato presin angazhim dhe studim serioz pér ti zbuluar dhe
publikuar, né ményré qé pérfitimi prej tyre t'i mundésohet lexuesve dhe studiuesve.

Doréshkrimet e Hadithit, né Arkivin e Pérgjithshém t€ Shtetit né
Shqipéri

Arkivi Qendror gjendet né Tirané, si njé qendér e & gjitha arkivave qé gjenden
anembané vendit. Zotéron dokumente € réndésishme historike, qé pérfshijné jetén
administrative, shogérore, kulturore, fetare dhe shkencore té vendit. Ky institucion
éshté i réndésishém pér faktin se né té gjenden shpjegime zyrtare pér shumé pyetje
qé ngritén pér administrimin peséshekullor € vendit toné nga Perandoria Osmane.

Historia e kétyre doréshkrimeve

Dr. Shaban Sinani, duke folur pér kété ¢éshtje, thoté: “INése i referobemi serisé-rad-
hitjes historike, atéheré doréshkrimet lindore datojné qé nga fillimi i shekullit té pe-
sémbédhjeté (XV), qé d.t.th. para periudhés sé depértimit osman né vendet tona.
Doréshkrimi mé i vjetér né giubé lindore gé gjender né Arkiv, daton nga viti 1403.
Mund té thubet se pas depértimit té osmanéve, giérat kané ndryshuar pér miré. Kjo ka
marré njé formé mé té miré atéheré kur Islami éshté mishéruar né popull dhe giuha e
Kur'anit éshté béré giubé sé cilés populli i ka kushtuar réndési té vecanté. Shkrimtarét
shkruanin me germat e saj dbe mburreshin me kété.**”

Pér shkak t&€ ndryshimeve shogérore dhe politike, doréshkrimet viteve té fun-
dit nuk kané marré pérkushtimin dhe pérkujdesjen e merituar. Pas studimit dhe
vlerésimit, pérgjegjésit kané arritur né pérfundimin se kéto doréshkrime shquhen
pér karakteristika té rralla dhe vegori, pér cka duhet kushtuar kujdes i vecanté.
Tashmé doréshkrimet jané nén numrin rendor 725, ndérsa ¢do libér éshté trajcu-
ar si njési mé vete duke i dhéné pérkushtimin qé meriton. Ka pérgjegjés qé kété
korpus librash duan ta quajné “Libra gé kané ngelur doréshkrime.”

42 Riza Ayhan, Indeks i Doréshkrimeve Osmane né Arkivat e Shqipérisé (Universiteti Gazi: Ankara, 2001),
botim special, f.4. (Parathénie e shkruar nga drejtori i Arkivit Shaban Sinani.)
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Natyrisht, né njé vende si¢ éhté Shqipéria, gjeografikisht larg botés Islame,
&shté pér t'u cuditur prezenca e kétyre librave té rrallé pér nga pérmbajtja, por edhe
pérpunimi artistik dhe teknika e shtypjes. Dr. Shaban Sinani pér kété thoté: “Kjo
pyetje éshté logjike dhe me vend, jo vetém si vend i largét, jo vetém si vend i hapur
ndaj Evropés s krishteré, ku ministrat kishin raporte té mira me Evropén, por edhe si
vend ku Perandoria Osmane kishte nénshkruar marréveshje me Austring, sipas sé cilés
parashihej pérfshirja e késaj t€ fundit né punét dhe organizatat fetare té té krishteréve
né rajonet ku sundonte Perandoria Osmane. Késhtu, nén presionin e késaj klime,
hulumtimi pér kété té vérteté merr njé trajté shumé té réndésishme dhe me peshé.”

Pérgjigja ndaj késaj pyetje éshté se distanca gjeografike nuk pamundéson edhe
ndikimin kulturor dhe fetar. Si¢ duket, hapésira shqiptare, nga aspekti kulturor,
nuk ka paragitur ndonjé distancé gjeografike. Besimi afron distancat dhe shkurton
largésité. Pas depértimit t€ Islamit, gjeneratat e reja jané interesuar qé t€ ndértojné
njé sistem té ri vlerash dhe njé kulturé e cila mbéshtet né parimet e fesé. ** Dijetarét
e fesé kané shkruar, pérkthyer dhe pérpiluar libra ¢ shumtg, té cilat kané qené &
réndésishme dhe qé kané ndikuar drejtpérsédrejti né themelimin e institucioneve,
administrative apo fetare, q¢ kané qené vartése té Perandorisé¢ Osmane.

Numri i doréshkrimeve né Arkivin Qendror té Shtetit, né Tirané

Né Arkivin Qendror té Shtetit, né Tirané, gjenden péraférsisht 500 doréshkrime
me alfabet arab, té cilat i pérkasin fushave dhe lémive té ndryshme. Ka doréshkri-
me né letérsi, kulturg, fe, ndérsa, si¢ pérforcuam edhe mé lart, historia e pranisé
sé kétyre doréshkrimeve né trojet tona daton nga viti 1403.%

Doréshkrimet kané ngelur né gjendjen e tyre deri né vitin 2000, kur pér heré
paré éshté filluar t& merren me to. Universitet Gazi, né Ankara, né bashképunim me
Arkivin e Shtetit, kané filluar dhe kané hulumtuar pér pérmbajtjen e kétyre dorésh-
krimeve. Pas njé pune t¢ mundimshme, kané pérmbledhur rezultatet né njé libér q¢
e kané quajtur: “Indeks i Doréshkrimeve Osmane né Arkivat e Shqipérisé”* Puna e tyre
konsiderohet njé kontribut i rrallé, jo vetém né nivel lokal, por edhe né nivel global.

Dr. Riza Ayhan thoté se doréshkrimet klasifikohen sipas radhitjes né vijim:

1) 261 doréshkrime jané né gjuhén turke

2) 200 doréshkrime jané né gjuhén arabe

43 Me kété synohet krijimtaria letrare e bejtexhinjve, té cilét produktin e tyre letrar e kané shkruar me
shkronja arabe ose osmane por me fjale shqipe.

44 Ramiz Zekajt, Univers (Tirané: Mendimit dhe Civilizimit Islam né Shqipéri, 2004), nr. 5, fq. 252.
Revista Univers éshté revisté shkencore dhe kulturore té cilén e nxjerr Instituti Shqiptar i Mendimit dhe
Civilizimit Islam né Shqipéri.

45  Libri éshté botuar né Ankara mé 2001. Eshté botuar né njé véllim dhe gjendet vetém né institucione
shkencore dhe arsimore.
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3) 34 doréshkrime jané né gjuhén persiane
4)  Prej tyre, mé e vjetra éshté pérkthimi i Kuranit Fisnik, historia e t€ cilit
daton nga viti 1484 (888 h.)

Ajo qé éshté e réndésishme t€ pérmendet kétu, éshté se pér heré té paré né kété
indeks jané pérfshiré 38 doréshkrime t¢ panjohura deri mé tash e qé nuk jané
pérfshiré né indeks shtetéror. Kjo reflekton réndésiné e madhe té késaj pune.

Njohja me indeksin e doréshkrimeve osmane, né arkivin e

Shqipérisé

Indeksi éshté njé pérmbledhje né njé format t& mesém, i cili ka mé shumé se njéqind
fage. Hapet me njé fjalé nga Rektori i Universitetit Gaza, Riza Ayhan si dhe me njé
fjalé & Drejtorit t&é Pérgjithshém té Arkivit Shqiptar Dr. Shaban Sinanit, né t cilén
jepen detaje rreth pérmbajtjes se dokumenteve € cilat disponon Arkivi joné.

Ndérsa sa i pérket t€ dhénave mé t€ detajuara, pér doréshkrimet, jané té pakta
dhe né raste té caktuara edhe té manggta, té cilat gjithsesi se nuk korrespondojné
me nivelin e Késhillit i cili i nxori né drité.

Uné kam béré njé kérkim rreth doréshkrimeve t¢ Hadithit né librin e cekur
mé lart, dhe do ¢’i parashtroj ashtu si¢ jané cekur, do t'i paraqges si mé poshté,
duke u mjaftuar vetém me doréshkrimet arabe.

1. El-ed’ijetu el-mexhmuah
Nr. 60

Autori: Anonim

Shénime tjera: ~ Numri i fageve: 26.

Formati: 8x11 cm.
Pérmbajtja: Pérmban lutje te transmetuara dhe salavate ndaj

Muhammedit [sal-laAllahu alejhi ve sel-lem).

2. Ebjat fi sireti-rr-Rresul [sal-laAllahu alejhi ve sel-lem)
Nr. 225

Autori: Anonim. Po késhtu as viti i publikimit nuk dihet.
Shénime tjera: ~ Numri i fageve: 448.

Formati: 16x21 cm.

Gjendja: Jo dhe aq miré. Mungojné pjesét e fundit té librit.
Sipas pérmbajtjes, shihet se éhté shumé i ngjashém me
librin Esh-Shemail. Libri ka nevojé pér riparim.
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3. Sherbu-l-ehadith
Nr. 316.
Autori: Anonim.

Shénime tjera:

Shumeézuesi: Shaban Ibrahim Ibn Abdul Kerim.
Viti i doréshkrimit: 1143 h./1730.

Numri i fageve: 82.

Formati: 16x22.

Kopertina: e mbéshtjellé me [ekuré.

4., Sherbu haditheti-l-miraxh
Nr. 337.
Autori: Anonim.

Shénime tjera:

Viti i shkrimit: 1248 h./1832.
Numri i fageve: 116.
Formati: 15x20.

5. Kitab El-Akaid ve-I-hadith
Nr. 425.
Autri: Anonim.

Shénime tjera:

Viti i shkrimit: 1265/1848.

Numri i fageve: 221.

Pérmbajtja: autori ka pérmbledhur disa mesele qé kané té
béjné me besimin he kété né komentimin gé i ka béré disa

haditheve.

6. Iddetu-I-hisni-l-hasin
Nr. 492.
Autori: Muhammed Ibn Muhammed el-Xhezrijj

Shénime tjera:

Autori ka pérmbledhur disa lutje té transmetuara fetarisht.
Libri nuk posedon asnjé té dhéné tjetér.

Kéto ishin doréshkrimet e Hadithit me alfabet arab né Bibliotekés Kombétare, né
Tirané dhe Arkivin Qendror té Shtetit, né Tirané . Kéto doréshkrime nuk jané té ve-
tmet sepse ka edhe € tjera e gé besojmé se me kalimin e kohés me to do té merren
studiuesit e fushave t€ ndryshme. Besojmé se ato qé gjendet né institucione shtetérore
jané né gjendje mé € sigurt, pasi gézojné njé kujdes € duhur. S€ paku jané € ruajtura
né kushte mé ¢ mira dhe jané té evidentuara. Né njé gjendje mé t& mjerueshme jané
ato qé kané mbetur né pronési private pasi, né aspekte t€ ndryshme jané shumé mé t&
rrezikuara. Ato meritojné njé pérkujdes t€ duhur nga institucionet veganérisht nga
Bashkésité Islame, t cilat jané pérgjegjése pér Islamin dhe muslimanét né vendet e
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tyre. Jané pérgjegjése pér ruajgjen dhe zhvillimin e kulturés, civilizimit dhe trashégi-
misé Islame, mision t€ cilin duhet ta bartin me pérgjegjési dhe kompetencé.

Nuk éshté e tepért qé né epokén e demokracisé s¢ pretenduar edhe institucio-
net shtetérore té merren me kété puné, pasi kemi t€ bé§jmé me trashégimi botérore.

Pérfundim

Si produkt i kétij hulumtimi mund té konfirmojmé prezencén e doréshkrimeve
t€¢ Hadithit g€ gjenden né bibliotekat dhe arkivat shtetéroré né Shqipéri. Ky the-
sar obligon prezencén e vet duke u bazuar né € kaluarén — para komunizmit.
Islami né kulturén e shkruar, né trojet Shqipéria ka pasur njé zhvillim bukur t&
hovshém. Andaj rrjedhimisht edhe duhet té keté mé shumé gjurmé té shkruara,
t€ cilat me gjithé shkatérrimin qé kané pérjetuar, kané vazhduar té mbesin gjallé
e q¢€ njé dité € pérjetojné lindjen e tyre.

Né vitet gjashtédhjeté & shekullit t€ kaluar, né Shqipéri shpértheu lévizja
komuniste, e cila ishte ateiste né thelb dhe agresive né demonstrim. Mohonte
fené dhe besimin, madje edhe né ményré kushtetuese. Mbi kété parim ateist, u
ndértuan edhe institucionet e shtetit. Pér pasojé, shumé xhami u shkatérruan,
shumé vakéfe — prona fetare u plagkitén, duke pérfshiré kétu doréshkrimet fetare.
Megjithékété gjendje t& mjerueshme, disa ia arritén té ruajné disa doréshkrime,
madje duke i favorizuar edhe ndaj vetes sé tyre. Disa ia dorézuan organeve gjeg-
jése, duke béré gé késhtu shteti té shpallte pronésiné ndaj tyre. Késhtu, né Arkiv
gjenden tash e mé shumé se tridhjeté vite ndérsa shkaku i pakujdesise pér to éshté
dhe pér shkak t&¢ mungesés sé ekspertéve t€ gjuhéve lindore.

Numri i sakté i doréshkrimeve qé gjenden né kété Arkiv éshté 495. Nuk kané
pasur ndonjé kriter né radhitjen e tyre. Aty ka doréshkrime né tri gjuhé: gjuhén
turke, angleze dhe shqipe. T¢ dhénat pér doréshkrimet né shqip dhe anglisht jané
véné pérballé njéra-tjetrés dhe né po té njéjtén faqe. Ndérsa pér sa i pérket té
dhénave né shqip, ato jané vendosur né fagen vijuese, duke ia mundésuar lexuesit
qé€ né njé libér té vetém té gjejé té€ dhénat né tri gjuhé dhe me njé radhitje t€ njéjté.

Eshté shumé emergjente qé institucionet pérkatése té béjné kujdesin e duhur
pér mbledhjen e doréshkrimeve t€ mbetura né pronési private dhe té krijohen
kushte pér ruajtjen e tyre adekuate.
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Hadith Manuscripts in
Albania’s Public Libraries

Abstract

This paper determines the contribution of Albanians to Hadith literature by rese-
arching its presence in Albanian libraries. It also uncovers the treasures of Islamic
heritage in general, through examining the ummah, which embodies Islamic cultu-
re, belonging and identity. It aims to encourage believers to take more responsiblilty
for their obligations to Islamic heritage, and through this to discover their identity,
which has to date been underresearched.

Key words: Albania, books, culture, Hadith, identity, manuscripts
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svjedoCenja u romanu Istorija bolesti (1994)
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Sazetak

Roman Istorija bolesti (1994) Tvrtka Kulenovi¢a pripada antiratnom pismu i
poetici svjedocenja na kraju 20. stolje¢a u bosnjackoj i bosanskohercegovac-
koj knjizevnosti u kojem umjesto autora roman ispisuje zlo rata u Sarajevu
od 1992. do 1995. godine pod opsadom Jugoslavenske narodne armije i
Vojske Republike srpske. Kulenovi¢ roman pise iz pozicije zrtve, zagovarajuéi
ideju autorovog eti¢kog angazmana u kojoj se stapaju narativno Jz i egzisten-
cijalno /a, $to ¢e biti predo¢eno metodoloskim uporistima eticke knjizevne
kritike dokazujuéi eticku dimenziju kona¢ne ideje knjizevnog teksta i njen
utjecaj na etos (karakter) recipijenta.

Kljucne rijec¢i: Tvrtko Kulenovié, Istorija bolesti, antiratno pismo, poetika
svjedocenja, bosnjacka knjizevnost, moral, etika, eticka knjizevna kritika,
rat, Sarajevo

Uvod

Umjetnost je neizbjezna pratnja i nuzni iskaz ljudske civilizacije — o Covjeku koji
je sredstvima umjetnosti istovremeno i paralelno pisao o divinizaciji ljepote i
liubavi s jedne strane, a s druge strane (i) o ratu, odnosno samoj smrti ili njenim
J g J
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razli¢itim ina¢icama uvjetovanim mnogostrukim drustveno-politickim okol-
nostima i fanati¢nim nacelima antihumanih i destruktivnih ideologija. Rat je
najsuroviji vid trajnog meduljudskog antagonizma, odsustvo humanosti koje
vodi uniStenju ¢ovjeka, gasi ljudske Zivote i razara sve $to je stvoreno kidajuci
ljudske veze te funkcionira kao konkretna negacija utopije koja se naziva samom
civilizacijom; rat je trajno stanje inkorporirano u ¢ovjekov duh ili, kako je to ka-
zao Ciceron, spor/svada s upotrebom nasilja. Knjizevnost, kao i ¢itava umjetnost,
rat je doslovce opsesivno biljezila i preradivala najprije od primitivnih pa sve do
danasnjih, savremenih oblika ratovanja. Miroslav Krleza ée u Predgovoru zbirci
crteza Podravski motivi: 34 crreza (1933) Krste Hegedusica pisati o ¢ovjeku kao
najveéem loveu i ratniku, a o umjetnosti kao mediju koji je kroz sva mrac¢na sto-
lje¢a neprekidno krvavo i zalosno ogledalo bitaka, utroba, odsjecenih glava i kla-
onica — ,,od Homera do Stendhala patos gologa noza stoji u prvom planu knjizev-
ne i likovne historije“.! Pored toga $to ima drustveni, zabavni i idejni karakeer,
knjizevnost posjeduje i kognitivnu vrijednost, odnosno odliku umjetnicke spozna-
je,” utilitarnu odliku preispitivanja vlastitog identiteta i promisljanja o razli¢itim
svjetovima, a $to je, jasnim etickim angaZmanom, reprezentativno u romanu Iszo-
rija bolesti (1994) Tvrtka Kulenovica, ali i u ¢itavom knjizevnom opusu ovog
autora, u kojem je promovirao sposobnost knjizevnosti da izu¢ava covjeka i o
¢ovjeku, odnosno o prirodi njegovih izbora — etici.
Bosnjacka knjizevnost u postmoderne tendencije najvidljivije ulazi uglavnom to-
kom osamdesetih godina 20. stolje¢a, s tim da se postmodernisticke knjizev-
no-kulturalne intencije u ovoj knjizevnosti u narednom desetlje¢u, tokom deve-
desetih godina, u krvavom vremenu Agresije i nedavnog ratnog stradanja i same
dodatno modificiraju, pa se skoro tek oformljeni , karakeeristi¢ni jezik postmo-
dernista u bosnjackoj i bosanskohercegovackoj knjizevnosti velikim dijelom tran-
sformira u njegov posebni ,idiom® ili, ¢ak, zasebni ,jezik® knjizevnosti tzv. anti-
ratnog pisma i poetike svjedolenja, i to u knjizevnim djelima brojnih savremenih
pjesnika, pripovjedaca, romansijera i dramaticara.

Antiratno pismo i poetika svjedocenja* bitan su manifest s kraja 20. stoljec¢a u
bosnjackoj i bosanskohercegovackoj knjizevnosti. Rije¢ je o dokumentaristickom
literarnom iskazu povodom ratne Agresije na Bosnu i Hercegovinu, genocidnih

1 Miroslav Krleza, ,,Predgovor”, u Krsto Hegedusi¢, Podravski motivi: 34 crteza (Zagreb: Minevra, 1933),
str. 8.

2 Zdenko Skreb, ,,Zasto &itamo knjizevno djelo?“, u Uvod u knjizevnost, Fran Petre i Zdenko Skreb (ur.)
(Zagreb: Zagreb, 1969), str. 19.

3 Sanjin Kodri¢, Knjizevnost sjecanja: Kulturalno pamdenje i reprezentacija proslosti u novijoj bosnjackoj kn-
JjiZevnosti (Sarajevo, Slavisti¢ki komitet, 2012), str. 191.
4 U bosnjackoj i bosanskohercegovackoj knjizevnoj historiji i knjizevnoj kritici frekventniji je termin ratno

pismo, ali se, radi jasnije dihotomije, mnogo boljim terminoloskim rjeSenjem ¢ini oblik antiratno pismo, i
to zbog ¢injenice da je postojala ¢itava plejada knjizevnika koji su pisali rigidnim jezikom mrZnje, legiti-
mirajudi i promovirajudi agresiju na Bosnu i Hercegovinu.
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namjera, ratnih zlo¢ina, grobnica, silovanja, kulturocida, urbicida itd., $to ga ¢ini
knjizevnoscu s etickim predznakom, odnosno etickom funkcijom fiksiranom za
poziciju zrtve koja je nasilno objektivizirana ratnim zbivanjem, a koja pri tome
dekonstruira svaku ideologiju nasilja - naustrb ¢ovjeka, njegove slobode, duha,
kulture, religije:

(...) svjedoenje o ratnom uzasu koje se zasniva na perspektivi Zreve i vrijedno-
snom sistemu gole ljudske sadrzine zahvaéene kovitlacem ratne tragedije, kad
su kad eticka, moralna, ideoloska, psiholoska, politi¢ka, ali i emocionalna, in-
timna, li¢na, pa i kolektivna drama temeljne semanticke odrednice ovog toka.®

Ova je knjizevnost u veéini slu¢ajeva autobiografska s obzirom na to da su pisci
ujedno i svjedoci ratnog uzasa, odnosno sudionici otpora zlo¢inu i nasilju. Nadalje,
sustinska je pozicija pogleda odozdo, iz kojeg progovara glas nemo¢nog stradalnika,
a ne onoga koji predstavlja mo¢niji zvjerinjak, to jeste onoga ko nije pod udesom ili
nemilosrdno$¢u rata. Ovoj vrsti literature nije potreban fiktivni svijet pored stvar-
nog ratnog iskustva, preko kojeg ¢itava takva knjizevnost postaje jedna vrsta doku-
menta ili ¢ak dnevnika, odnosno svjedocenja ratnom uzasu; gdje je rije¢ o napusta-
nju modernistickih metanaracija i utopija i o fokusiranju na postmodernisticku
propast humanizma i distopiju. Antiratno pismo javlja se u sva tri knjizevna roda, a
u bo$njackoj knjizevnosti najzastupljenije je u formi romana.® Pored Tvrtka Kule-
novica, predstavnici antiratnog pisma i poetike svjedocenja u bosnjackoj knjizevno-
sti su Semezdin Mehmedinovi¢ (pjesnicka zbirka Sarajevo blues), Asmir Kujovié
(pjesnicka zbirka Vojni sanovnik), Senadin Musabegovi¢ (pjesnicke zbirke Udari ti-
jela i Odrastanje domovine), Irfan Horozovi¢ (romani Slican covjek, William Shakes-
peare u Dar es Sallamu i Nepoznati berlinski prolaznik), Zilhad Klju¢anin (roman
Sehid), Dzevad Karahasan (romani Nocno vijece i gahrijzzrov prsten) i drugi.
Romani Istorija bolesti (1994) i Jesenja violina (2000) Tvrtka Kulenovida,
pisani prema neposrednom iskustvu rata u opkoljenom Sarajevu, egzemplarno ¢e
ujediniti neke od temeljnih znacajki onog sto u recentnoj bosnjackoj knjizevnosti
predstavlja knjizevna praksa antiratnog pisma i poetike sviedocenja, pa se i ovdje,
u postmodernom metafikcijskom okviru iskoriStenom na poseban nacin, a pr-
venstveno kroz inter i metatekstualni filter knjizevnosti i uopée kulture, (auto)
biografski posredovana li¢na ratna sudbina i sudbina jednog doslovno zatvorenog

5 Kodri¢, Knjizevnost sjecanja: Kulturalno pamdenje i reprezentacija proslosti u novijoj bosnjackoj knjizevnosti,
str. 195.
6 Muris Bajramovi¢, Bosanskohercegovacka metaproza (Sarajevo: Slovo, 2010), str. 47.

7 Bajramovi¢, Bosanskohercegovacka metaproza, str. 53.
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Grada na kraju pokazuju kao besmislena historija umiranja i smrti,* a sam Zivot
otkriva se u neraskidivoj vezanosti s Literaturom. Na ovaj nacin, u bo$njackoj
knjiZevnosti iznova se i bitno preoblikovana reartikulirala i pri¢a o proslosti te
njezin bosanski tekst. Nadalje, u romanu Istorija bolesti (1994)° Kulenovi¢ ¢ée
umjetnic¢kim sredstvima biti usmjeren ka etickim promisljanjima i usmjerenjima,
pa ¢e, u vezi s tim, sam roman u ovome pristupu biti interpretiran na fonu eticke
knjizevne kritike, koja je legitimirana na anglosaksonskom podrudju osamdesetih
godina 20. stoljec¢a'® u radovima njenog utemeljitelja americkog profesora Waynea
C. Bootha i njegovog ucenika, takoder profesora, Marshalla W. Gregoryja. No, o
sponi izmedu etike i knjiZevnosti izu¢avalo se jos u drevnoj Grckoj, gdje su So-
krat, Platon, Aristotel i drugi raspravljali o rasudivanju ¢ovjeka, odnosno o tome
$ta je dobro, ispravno, obavezno, $ta je to vrlina, racionalnost i dr. Pozitivne i
negativne paradigme iz zivota likova i njihovih postupaka u antic¢koj knjizevnosti
sluzile su kao eticke moguc¢nosti i, naravno, kritike stvarnog ¢ovjeka:

Kako bi Zeleli da imaju vise nego njihov sused, oni udaraju i bodu jedni druge
gvozdenim rogovima i kopitama, i tako, zato $to ne uzimaju pravu hranu i ne
ispunjavaju stvarnim ono $to u sebi imaju kao stvarno, ubijaju jedan drugoga
zbog nezasi¢enosti."

Zadatak eticke knjizevne kritike jeste detektiranje etickih vrijednosti implementiranih
u samom knjizevnom tekstu i analiziranje knjizevnoestetskih nacela i njihovih utjeca-
ja na njene recipijente, odnosno konzumente. Vodilja eticke knjizevne kritike ili ¢ak
misije u preispitivanju ¢ovjeka je da u ¢itavoj knjizevnosti postoji beskrajno nadmeta-
nje izmedu dobra i zla te da je to jedina sustinska prica knjizevnosti,'? jer je ,¢itanje
intiman ¢in, mozda intimniji od bilo kojeg drugog ljudskog ¢ina, zbog produzene
(intenzivne) izloZenosti jednog uma drugom®."” Prema tome, svaki knjizevni tekst
uvijek ée predstaviti i tretirati odredene postupke, odluke i moralne stavove, i to uvijek
na fonu polariteta. Eti¢ka knjizevna kritika, prema razumijevanju Waynea C. Bootha,
ustvari je ,,svaki usud da se predoci kako se vrline u knjizevnom tekstu odnose na vr-
line bica ili drustava ili kakav eros bilo koje price utjece ili i sam postoji pod utjecajem

8 Kodri¢, Knjizevnost sjecanja: Kulturalno pamdenje i reprezentacija proslosti u novijoj bosnjackoj knjizevnosti,
str. 198.

Romani Kasino, Covjekova porodica i Istorija bolesti &ine svojevrsnu trilogiju Tvrtka Kulenovica.

10  Rije¢ je o tzv. etickom zaokretu/preokretu (ethical turn) humanistike tog perioda koji oznacava znacajne
teorijske pristupe etici u knjizevnosti i dru$tvu, a autori su: Emmanuel Levinas, Alaisdair Maclntyre,
Richart Rorty, Marthe Nussbaum itd.

11 Platon, Drzava, Albin Vilhar i Branko Pavlovi¢ (prev.) (Beograd: Dereta, 2013), str. 233.

12 Ethics, Literature, & Theory, Stephen K. George (ed.) (New York: Rowman & Littlefield Publishers, Inc,
2005), str. 7.

13 Ethics, Literature, & Theory, Stephen K. George (ur.), str. 312.



Elmir Spahié | Eticka dimenzija antiratnog pisma i poetike svjedoCenja u romanu Istorija bolesti 119

etosa — zbira vilina bilo kojeg ¢itaoca“." Booth pod terminom etos podrazumijeva
karakter ¢ovjeka, njegov pogled na svijet i, na koncu, umni vid, isti¢cuéi postupak ko-
dukecije, koji predstavlja razgovor o knjizevnom djelu koji ¢emo razmijeniti s drugim
¢itaocem, a $to ¢e omoguditi konkretnije shvacanje utjecaja odredenog djela na nas
etos. Booth u nastavku istice vaznost povratka interpretaciji knjizevnih djela u eticko-
me smislu, uz traganje za etickim principima pri samome citanju, uz naglasavanje da
knjizevni tekst poti¢e na razmisljanje i da utje¢e na navedeni wmni vid recipijenta.
Booth eticku kritiku posmatra i kao kritiku ideologija, pa i kao jednu vrstu filozofskog
pogleda na knjizevni tekst u kojem se traga za krajnjom istinom, smatrajudi da je
eticki kriterij vazan i za priredivanje antologija i zbirki knjizevnih tekstova. S druge
strane, Marshall W. Gregory akcentira identifikaciju (poistovje¢ivanje) recipijenta s
aktantima knjizevnoga djela, uz tvrdnju da se recipijent trajno veze s likovima i da su
za ¢ovjeka nuzne eticke kategorije, bez kojih je izgubljen, tj. da su dobro i zlo, pravda
i nepravda satkani u knjizevnosti kao kriteriji, bas kao i u samoj stvarnosti. Pojasnjava
postupak imaginativne transpozicije (svaka prica u knjizevnosti pri¢a je o nama, a liko-
vi smo ustvari mi), zatim postupak empatijske imaginacije, u kojoj se knjizevni svijet
preinacuje u nasa osjecanja, pomocu ¢ega upoznajemo te razumijemo jedni druge. U
krajnjoj liniji, Gregory Zeli potcrtati to da knjiZzevnost recipijentu pomaze da raspoz-
naje eticke vrijednosti, stav prema drugima i sebi, kreirajudi ili korigirajudi vlastiti
eticki koncept, koji nije fiksiran i koji tezi ka napredovanju.” Utemeljitelj kineske
eticke kritike Nie Zhenzhao eticku knjizevnu kritiku tumaéi kroz povijesni kontekst
u kojem je knjizevno djelo napisano, analizirajudi s etickog aspekta aktante knjizevnog
teksta i njegovu fabulu. Isti¢e utilitarnu funkciju knjizevnost, ¢ija je primarna odlika
i zadatak poucavanje o moralu, navodeci pojmove kao $to su: ezicka svijest (osnovno
jezgro razuma povezano s etickim iskustvima), ezicki tabu (prepreka moralnim princi-
pima koja se ogleda robovanju primitivnim strastima koje uvjetuju prijestupe/ince-
ste), eticki haos (nepostojanje moralnih principa, a postojanje moralne anarhije), eticka
okolina (okolnosti koje su utjecale na nemoralne vrijednosti koje su prenesene na
knjizevnost), eticka peripetija (isticanje postupka dekonstruiranja etickih prica), ezicki
identitet likova u knjizevnom djelu (eticka pitanja i postupci aktanata), eticki izbor
(¢ovjekov izbor da li ¢e postupati po ljudskom/humanom ili zvjerskom/nehumanom
modelu), sfinga utjecaj (preplitanje ljudskih i animalnih segmenata u samom ¢ovjeku),
Liudiski utjecaj (sposobnost da pojedinac razlikuje dobro od zla), animalni utjecaj (usa-
deni element u ¢ovjekovoj svijesti koji pociva na primitivnim nagonima) i, na koncu,
racionalna/slobodna volja (kontroliranje vlastitom prirodom, isticanje moralnog akta

14 Wayne C. Booth, The company we keep: An ethics of fiction (Berkeley, Los Angeles, London: University of
California Press, 1988), str. 11.

15  Marshall Gregory, ,Ethical Criticism: What It Is and Why It Matters, Style, 32:2 (Pennsylvania, 1998),
str. 194-220.
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1¢'S druge strane, predstavnica finske hermenauticke

nad nekontroliranim porivima).
narativne etike Hanna Meretoja utemeljuje sintagmu narativna hermenautika, pred-
stavljajudi nacin za analizu etike pripovijedanja koja ¢e uvjetovati potencijalno razu-
mijevanje i promiljanje drugih svjetova, $to prosiruje ¢ovjekov nauk o moralu, a da
takvo $ta nije ogradeno samim tekstom, nego cjelokupnim ljudskim postojanjem i
djelovanjem. Meretoja zakljucuje da knjizevnost posjeduje vazan eticki potencijal i
manifest koji se ogleda u sljede¢im specifiénostima: (1) wvidanje razlicitih mogucnosti
(otkrivanje drugih svjetova, dotad nezamislivih i nepoznatih, uz prisustvo subverzivne
reinterpretacije stvarnosti); (2) revidiranje osobnog i kulturnog upoznavanja (upoznava-
nje nas samih i prisvajanje kolektivne odgovornosti, s tim da postoje knjizevni teksto-
vi koji su prepreka u tome — ideoloske zablude i mitoloski opijati, ali i tekstovi koji
omogucavaju samorazumijevanje — oslobadanje od ideoloskih utjecaja); (3) upozna-
vanje tudih iskustava (kriticki model koji preispituje i dekonstruira kognitivne sheme
i stereotipe prema drugim); (4) knjizevni tekstovi kao interakcije (uzajamnost u razmje-
ni iskustva i emocija, identifikacija s drugim i postojanje empatije); (5) znanje o per-
spektivama (napustanje suzenih i fiksiranih moralnih vrijednosti s ciljem razumijeva-
nja alteriteta) i (6) eticka zudnja (gdje postoji dihotomija izmedu knjizevnog teksta u
kojem se emanira potreba za etickim spoznajama i knjizevnog teksta u kojem se legi-
timira narativ koji isklju¢uje pluralnost)."”

Eti¢ki vid i glas romana Istorija bolesti (1994)

Tvrtko Kulenovi¢ iznimno je vazan pisac u novijoj bosnjackoj praksi, koji istice
eticku funkciju ili dimenziju knjizevnosti. U knjizi Rezime (1995), a i u drugim
knjigama i esejima, autor naglasava inicijalnu funkciju pisanja: ,Pisac autoreflek-
sije, stoga, pogotovu mora da se odrekne pretenzija da usmjerava, da popuje, da
poducava, piSudi o sebi, on mora da pise sebi: tako je bar siguran da neée lagati.“'®
Upravo ¢e ova krilatica biti prisutna u ¢itavom knjizevnom opusu Tvrtka Kule-
novica, koji poetiku knjizevnog teksta posmatra kao nauku o sebi, odnosno kao
etiku, a $to je pogotovo akcentirano u romanima Istorija bolesti i Jesenja violina,
koji su jedni od najizvrsnijih primjera antiratnog pisma i poetike svjedocenja
bosnjacke i bosanskohercegovacke knjizevnosti.

Sam naziv romana Istorija bolesti, kao mjesto jake pozicije teksta, otkrit ée
autorov cilj da recipijent u tome prepozna jednu ¢itavu genezu (anti) civilizacijskog

16 Nie Zhenzhao, , Towards an Ethical Literary Criticism®, Arcadia, 50:1 (2015), str. 83-101.

17 Hanna Meretoja, The Ethics of storytelling: Narrative hermeneutics, history, and the possible (New York:
Oxford University Press, 2018).

18  Tvrtko Kulenovi¢, Rezime (Sarajevo: Medunarodni centar za mir, 1995), str. 9.
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fenomena — jer je rije¢ o (h)istoriji (a ona je zapis najvaznijih dogadaja, jer his-
toriju pisu veliki dogadaji) — ali ne kao pojavu koja ¢e biti afirmirana i donekle
kliseizirana, nego kao pojavu koja ée biti dopunjena drugim ¢lanom — bolest— 1.
stanje poremecaja normalnih funkcija organizma koje nije neposredno izazvano

ozljedom®,"”

pa time Kulenovi¢ dijagnosticira civilizacijsku anomaliju — bolest
razuma/uma; ,Kulenovi¢ se opredjeljuje da pise svoju historiju, blisku histori-
ju, historiju bolesti na lichom planu, familijarnom, a zatim u tekstu i historiju
bolesti svijeta koji ga okruzuje.“* Naslov romana pocetni je postupak etickih
promisljanja autora koji ¢e u nastavku naracije biti povezani, jer Iszorija bolesti u
ovom smislu predstavlja (h)istoriju zla civilizacije i njenog moralnog kraha koji je
poprimio oblik stanja, a ne radnje.

Roman je strukturiran kao zbir prica, citata, autocitata, fragmenata,
dnevnickih zapisa, pisama i eseja i moguce ga je odrediti kao novohistorijski ro-
man u kojem individua (narator/autor) propituje odnosno dekonstruira krvavi
koncept svijeta, koji nije zbivanje, nego trajno stanje. Vrijeme opsade Sarajeva
militantnim silama Jugoslavenske narodne armije i Vojske Republike srpske u
periodu 1992-1995. u romanu je konkretno historijsko zbivanje o kojem narator
izvjeStava kao sudionik u tom ratnom vrtlogu, i to kroz prizmu svojih intimnih
gubitaka. I inicijalno i finalno pitanje koje Kulenovi¢ postavlja u romanu jeste pi-
tanje etickih nadela knjizevnosti: Kako uopce pisati u (ne)vremenu rata? Kako to,
pita se Kulenovi¢, pisati knjizevnost u ratnom Sarajevu, u kojem se kre¢u jedino
smrt i gubitak i gdje je sve podredeno ratnoj stigmatizaciji? Struktura teksta funk-
cionira kao propitivanje dogadaja rata koji uvjetuje i proizvodi globalni kulturni
sistem (itavog svijeta u kojem se nalazi zbunjeni ¢ovjek. Rat je u romanu ustvari
imperativni usud, nametnuta biografija onima koji mu svjedoce, personificiran
je i predocen kao subjekt povijesti, i to na ravni u kojoj je manifest ¢ovjekove
fetiSizirane opsesije za tiranijom.

U vezi s tim, autor preispituje sve civilizacijske vrijednosti koje su se srusile
pred njim pocetkom rata 1992. godine, $to smatra i zadatkom knjizevnosti,
pozivajuéi se na Thomasa Stearnsa Eliota i njegovu ¢uvenu sentencu da je pisac
onaj koji zazmiri i kaZe: ,Ovako je slijepcu.“ Cinom pisanja knjizevnosti za
vrijeme rata u Sarajevu i pisanjem o tome, Kulenovi¢ se hvata u kostac s ezickim
tabuom, nad kojim izvodi subverziju (jer ne Zeli ostati nijem niti knjizevnost
treba ostati nijema), predstavljajudi rat kao provaliju ¢ovjecanstva, ¢ime ¢e kon-
zumente romana navesti na imperativno etic¢ko preispitivanje kroz posmatranje
etickih identiteta likova u romanu i njihovo smjestanje u eticke kategorije agre-
sora ili zrtve.

19 Senahid Halilovi¢ i dr., Rjecnik bosanskoga jezika (Sarajevo: Filozofski fakultet, 2010), str. 81.
20  Bajramovi¢, Bosanskohercegovacka metaproza, str. 172.
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Autor ¢e ve¢ na samome pocetku romana predoditi ratni sunovrat, i to na
fonu dekadentne slike groblja u Sarajevu kojeg je sve vise, a koje, ni kao mjesto
onih koji vi$e ne postoje medu Zivima, nije lifeno uni$tavanja: ,,Zove se groblje
Lav, jer se u sredistu toga prostora nalazi veliki kameni lav, sada ve¢ dobro iskidan
granatama.“?' Implementiraju¢i metodologiju i terminologiju eticke knjizevne
kritike, roman pocinje eti¢kim haosom, dokraja usijanom moralnom anarhijom,
koja se ogleda u neprestanom unistavanju ¢ak i onog prostora (u ovom slucaju
groblja) koji ne predstavlja prisustvo Zivota, a ¢ijim oduzetim zivotima agresorski
zlo¢inci jo§ jednom zele uzeti Zivot, odnosno potvrditi njihovu smrt. Kulenovi¢
¢e ¢ovjeka posmatrati kao glavnog subjekta razaranja: ,(...) kao $to ne vjerujem ni
da postoje bica koja su gora od njega“,** $to znaci da je agresor u opsadi Sarajeva
izgubio racionalnu i humanu dimenziju, ¢ime je postao (ne)odgovorni subjeke
eti¢kog haosa. Pisanje je za Kulenovi¢a ucenje i o sebi i o drugome, ono je za
njega proces preispitivanja, prepoznavanja, spoznaje i postojanja polifonije misl-
jenja. Upravo ¢e na tom tragu kazati da postoji iskljucivo covjekova odgovornost:
»oamo da se zemlja ne naljuti zbog onoga sto ljudi po njoj rade, jer onda i mrtvi
mogu dublje da potonu. A Zivi su ve¢ potonuli®,” $to predocava usud da se ¢ovjek
uvijek naklanja jednoj strani — dobroj ili zloj — odnosno da je tu rije¢ o anomaliji
racionalnelslobodne volje covjeka, a da zivi u udesu rata tonu dublje nego mrtvi.
Pored intimne tragedije i Citave hronike gubitkalsmrti u Kulenovicevoj porodici i
oko nje,?* roman posebno tretira i urbicid, ubijanje Sarajeva. Ubijanje je antihu-
mani ¢in, posjeduje inicijalni ideoloski/kolonizatorski karakter, gdje je kona¢ni
cilj ve¢ od primitivnih zajednica poznat ¢itavoj povijesti Covjecanstva, a rije¢ je o
preuzimanju tla, koje je moguce iskljucivo potiranjem drugoga, i to ubijanjem i
proganjenjem. Zhenzhao je takvo $ta determinirao kao ezicki izbor koji bi znacio
da je u ¢ovjekovoj odluci i svijesti da bude ili ljudsko bi¢e ili zvijer/tlacitelj, s tim
da je za takvo Sta preduvjet znanje ¢ovjeka o sebi ili onome $to ga razlikuje upravo
od zvijeri:

Majko, nisu oni hgjeli da ubiju tvoga sina, oni su htjeli da ubiju ovaj grad. Ali
grad se ne moze ubiti dok u njemu ima ljudi. Kao $to kaze Borges, s kojim je
ova pri¢a i zapoceta: ,,Klasi¢an je primjer jednog stepenika pred vratima koji je
postojao dokle god je neki prosjak sjedao na njega.“*

21 Kulenovi¢, Istorija bolesti, str. 21.

22 Kulenovi¢, Istorija bolesti, str. 22.

23 Kulenovi¢, Istorija bolesti, str. 80.

24 Osim $to je rije¢ o romanu koji je svjedo¢anstvo o ratu, to je i roman o smrti autorove majke, smrti
njegove supruge te smrti njegovih prijatelja.

25  Kulenovi¢, Istorija bolesti, str. 89.
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Za Kulenovi¢a je rat u Sarajevu alegorija dekadencije cjelokupne civilizacije u kojoj
akt ratovanja funkcionira kao refren — shema: ,,Znao sam da refren postoji u poezi-
ji, nisam znao da postoji i u istoriji. Ne radi se o onim dosadnim naglabanjima o
tome da li se istorija ponavlja: refren nije o ponavljanju, on jeste ponavljanje.“*
Autor ¢e upravo termin refren upotrijebiti kao znak da je rat neprestano opetovanje,
a ako se prisjetimo toga da refren u pjesmi povezuje stihove, onda Kulenovi¢ ovim
kazuje da je rat u Sarajevu (i Bosni i Hercegovini) na neki nacin povezao sve druge
bolesti ¢ovjecanstva i sve prethodne ratove, navodeéi smrti ¢itave Evrope (i svijeta),
¢ovjeka koji na trgu u Rumuniji lezi mrtav, zavrtanje glave na splitskoj rivi te para-
lelu izmedu Zivotinja i ljudi: ,,Shvatio sam da je odnos kod bogomoljki jedan prema
jedan, i da Zenke bogomoljki ne nose pistolj i noz za pojasom.“ S obzirom na to da
u romanu prepoznajemo (i) postupak esejiziranja, o¢igledno je konkretno Kuleno-
vicevo postavljanje pitanja eti¢nosti knjizevnosti (pa i ¢itave umjetnosti) te pitanja
pis¢eve odgovornosti pred Zivotom, a posebice u okolnostima gdje svjedo¢i neeti¢-
kim djelovanjima. Kroz referiranje na Borgesa, Dantea, Bulgakova i druge, roman
dijalogizira sa svim prethodnim literarnim iskazima koji su pripovijedali i promis-
ljali o bolestima rata i razuma, ¢inedi jedan vid arhiva ili historije knjizevnosti etickog
angazmana i dekonstruiranja smisla ratovanja, $to ukazuje na to da su svi knjizevni
saputnici ustvari pisali (h)istorije bolesti ili bolesti uma. Posmatrajudi eticke poten-
cijale knjizevnosti koje je definirala Meretoja, autor ¢e jasno kazati da je roman
Istorija bolesti medij ljudske odnosno eticke interakeije u kojoj vlada identifikacija s
drugim sudbinama, a $to je preduvjet za empatiju, odnosno, kako je to predstavio
Booth, rije¢ je o utjecaju knjizevnosti na nas eros (karakter) ili, prema tumacenju
Gregorya, takvo $ta ima odliku imaginativne transpozicije i empatijske imaginacije jer
je u tom smislu svaka tuda kob u knjizevnom tekstu ustvari (i) nasa stvarna. Sve
smrti u romanu tragi¢ne su i nedostojanstvene, sve sudbine nistavne su pod mon-
struoznim i strahobolnim scenama rata, pa ovaj knjizevni tekst nedvojbeno podu-
¢ava konzumente empatiji i o nekom drugom i nama dalekom prostoru na kojem
se danono¢no sprovode zlo¢ini i nasilja. Time je, bez sumnje, naglasena vaznost da
pisac mora (p)ostati angaziran u ratnoj realiji i da time postaje eticki angazirani
umjetnik koji je, kao i svaki drugi ¢ovjek, odgovoran za sva takva ili sli¢na historij-
ska dogadanja i sunovrate civilizacije. U romanu se, pod ratnim uvjetima, stapaju
narativno /2 i egzistencijalno J, a to je obi¢ni goloruki ¢ovjek/Zrtva naspram oruza-
nih okupatora, ¢ineéi jaku strukturu u organizaciji teksta, Sto predstavlja poetiku
nove iskrenostil osjecajnosti, salinjenu ne od fikcije, nego od fakcije, tj. konkretnog
ratnog svjedocenja, iskustva, individualnih i kolektivnih tragedija. Kulenovi¢ nije
trebao posegnuti za fikcijom pomocu koje bi u knjizevnom tekstu omogudio koje-
kakve ratove i bitke, nakon ¢ega bi se bavio dekonstrukcijom imaginarnog rata, jer

26 Kulenovi¢, Istorija bolesti, str. 103.
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je klaonicu imao ispred vlastitih ociju, goloruk, boraveéi u Sarajevu okruzenom
pripadnicima Jugoslavenske narodne armije i Vojske Republike srpske. Likovi u
romanu predstavljeni su kao tragi¢ne paradigme rata; oni kao da uopée ne progova-
raju, a i kada to ¢ine to je minorno ili ih naredni dan pronadu mrtve na ulici, pa je
na takvim primjerima Kulenovi¢ pokazao ¢ovjeka pod opsadom kojem rat ne do-
zvoljava slobodu, mir, kao ni glas. Takvi postupci otkrivaju najtragi¢nije likove i na
taj nacin funkcionira itav sistem ili mehanizam etosa o upoznavanju tude boli i

tudih perspektiva.

Jer se nismo kupali mjesecima, jer nije bilo vode u ku¢ama, jer su granate pa-
dale na redove za vodu i na zidovima oko pumpi ostajalo je zalijepljeno ljudsko
meso. Jer mi se desilo da podem po vodu i vidim Covjeka koji se vraéa s vode
s kolicima punim kanistera, a na povratku vidim rasturene kanistere i krv na
plo¢niku, ¢ovjeka vise nema.”

U romanu su frekventni prizori doslovnog nestajanja zivota kojima autor postup-
cima repeticije svaki put predstavlja dokraja nedostojanstvenu smrt, pa se u vezi s
tim ovaj roman moze zvati i Istorija nestajanja | Istorija smrti | Istorija rata itd.
Smrti u romanu predocene su kao surove i zvjerske, nakon ¢ijeg svjedocenja autor
zastupa etickokriticki model, postavljajuéi pitanja ne neuhvatljivim ideologijama
skrivenim u fiktivnom i apstraktnom kolektivu, nego pojedincima koji taj kolek-
tiv i ¢ine ili, konkretno, onima koji su ¢inioci takvog zloc¢ina, a to je, prema Me-
retoji, revidiranje osobnog i kulturnog upoznavanja, u kom prisvajamo kolektivou
odgovornost, $to samim tim isklju¢uje legitimiranje zla i robovanje ideoloskim
zabludama i mitovima. Takvo $ta moZe se povezati i s modelima krivice znameni-
tog njemackog filozofa Karla Jaspersa, a da se u ovom slucaju misli na moralnu
krivicu gdje zlo¢in ostaje zlo¢in i onda kad je za takvo Sta donesena vojna naredba
(jer naredba donesena s vrha odredene mo¢i ili hijerarhije ne amnestira zlo¢inacki
akt i odgovornost pojedinca):

Koliko je sarajevske djece izginulo jo$ i ne znamo, pamtimo samo onog oca, na
samom pocetku rata, koji je rekao na televiziji da bi snajperistu koji mu je ranio
trogodi$nju kéerku pozvao na kafu da ga pita kako je moguée, otkuda, zasto. A
pored brojnih fotografija u ovoj pri¢i mora biti opisan dje¢ji crtez koji evocira
onaj nepojmljivi dogadaj s djecom koja su bila gadana granatama dok su brala
tresnje, vide se raskomadana tijela, ali se vidi i eksplozija koja se pri vrhu debla
rascvjetala kako kakva zla parazitska biljka, a vide se i projektili koji izdaleka
dolaze jedan za drugim kao vagoni neke sulude kompozicije.?®

27 Kulenovi¢, Istorija bolesti, str. 110.
28  Kulenovi¢, Istorija bolesti, str. 134.
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Covjek pod golom egzistencijom ispod ratnog usuda nema priliku birati da li ¢e
rat prihvatiti ili ne, za razliku od onoga koji moze birati da li ée ¢itati ratne ili ih
ostaviti na polici daleko od odiju jer ratna zbilja ne funkcionira kao selektivna
umjetnost i estetika, nego je doslovce izopacena stvarnost, od koje ne mozemo
pobjeci. Nadalje, svaki rat, bio on daleko od nas ili blizu nas, na ovom ili onom
kontinentu, nekada davno ili trenutno, rat je ¢itavog CovjeCanstva, u ¢emu se
prepoznaju komponentne koje je Gregory nazvao imaginativnom transpozicijom i
empatijskom imaginacijom (ratna stradanja u knjizevnom tekstu nisu samo nesre-
¢a zarobljena u grafiji, nego su nasa stvarna eticka preispitivanja i revidiranja):

Glumica koja je igrala Gredu, nekada moja studentica, a sada i dramska spi-
sateljica, kaze mi snebivajudi se: Sad svi itaju vase ratne romane — ,Kasino® i
,Covjekovu porodicu®, ranije su mladi ¢esto odmahivali rukom — $ta se nas ti¢e
taj njegov rat, ti njegovi ratovi.”

Odredeni dijelovi romana u kojima Kulenovi¢ esejizira (frekventan je postupak
autoreferencijalnosti, karakteristican za postmodernisticku knjizevnost),* tretirajuéi
fenomen knjizevnosti i njenu ulogu u drustvu, Cesto se ticu posmatranja knjizevno-
sti kao potrebne energije koja proizvodi ljepotu, $to je saobrazno teoriji eticke knji-
zevne kritike i postupku kodukcije, odnosno utjecaja knjizevnosti na ezos (karakeer).
To ¢e znaditi da knjizevnost nakon preuzimangja (imitacije ili podrazavanja) odrede-
ne pojave iz stvarnosti takvo Sta afirmira ili negira, u ovom slucaju rije¢ je o pojavi
rata koji u tome smislu mora biti predocen, a $to je ustvari zauzimanje stava onoga
koji o tome pise ili, jos konkretnije, moralno opredjeljenje, pod kojim Kulenovi¢
misli na misaonu energiju knjizevnosti s elementima filozofije, ¢iji je zadatak spo-
znaja ili uvidanje. Upravo je tako Booth vidio specifi¢nost knjizevnosti — da djeluje
kao jedna vrsta filozofije, a to je, nadalje, jedan od potencijala knjizevnog teksta koji
Meretoja naziva etickom Zudnjom, potrebom za etickim spoznajama, $to je suprotno
legitimaciji knjizevnog teksta u kom postoji iskljucivanje pluralnih etickih oblika i
koji zagovaraju suprotnost antiratnom pismu.

Kao $to rijeka kad joj se stavi brana proizvodi energiju, tako se i normalan tok
prirode pretvara u elektricitet posebnim postupcima. Tako je i sa ljudskim zi-
votom, i njegovim tokom: filozofija 0 njemu razmislja, a knjiZevnost ga zajazi,
i stvara energiju, zracenje, ili, kako se nekad govorilo: ljepotu. Energiju koja
izmedu ostalog moze da bude i misaona energija, neto sli¢no filozofiji.*!

29 Kulenovi¢, Istorija bolesti, str. 135.

30  Za postmodernisti¢ku knjizevnost, pored postupka autoreferencijalnosti, ¢esto se navodi i postupak inter-
tekstualnosti, $to bi trebalo izbjegavati, iz razloga $to intertekstualnost nije emanacija isklju¢ivo postmod-
ernisticke knjizevnosti.

31  Kulenovi¢, Istorija bolesti, str. 135.
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Intertekstualnim postupkom, umetanjem onoga $to je Bulgakov kazao nekoliko
dana prije smrti, Kulenovi¢ nam Zeli re¢i da knjiZevnost posjeduje konkretni uti-
litarni (eticki) karakter, koji se ogleda u empatiji, dokazujuéi da je knjizevnost
uvjetno kazano jedan model medicine; ona brine o ¢ovjeku i njen je predmet
upravo ¢ovjek. S tim u vezi, rije¢ je o potencijalu knjiZzevnog djela koji je Mereto-
ja nazvala znanjem o perspektivama, gdje autor napusta vlastiti prostor s ciljem
razumijevanja i promisljanja o onome pored sebe; drugom covjeku, alteritetu. U
ulomku koji slijedi Kulenovi¢ na intertekstualnoj ravni potcrtava maksimu da
cjelokupna knjizevnost funkcionira kao briga o ¢ovjeku, kao i to da se jedan knji-
zevni tekst naslanja na onaj prethodni ¢ineéi ono $to je Meretoja imenovala zna-
njem o perspektivama.

Ti nikad nisi prestao da se bavi§ medicinom, kao ni Cehov. Knjizevnost je samo
drugi nacin brige o ljudima. Ostale umjetnosti su igra, ponekad igra na Zici
iznad provalije, kao u slucajevima onih slikara i muzicara koji su poludjeli, ali
jedino knjiZevnost je briga o ¢ovjeku. Ponekad briga o samom sebi, tada se to,
valjda, zove lirika, ali uvijek briga o ¢ovjeku.*

Klju¢ni upit koji Tvrtko Kulenovi¢ implicitno postavlja ovim romanom tice se
preuzimanja ljudske odgovornosti za Zivot drugog c¢ovjeka te odsustva dobra i
suolavanja sa zlom, poentiraju¢i da je jedan od metoda i pisanje o tome. Jedini
odgovor koji autor naglasava jeste da je ¢ovjek gubitnik i Zrtva u ratu, za koji ne
postoji apsolutno nikakva eticka opravdanost — ni prije a ni sada — te da se ¢ovje-
kova geneza bolesti uma krije u razlogu ili postojanju etickog haosa koji je oprav-
dan fiktivnim prisustvom pluralnih ideologija odredenog kolektiva s ciljem da
ubije i potire drugi oblik postojanja.

I to je bio pravi strah od smrti. Uvijek sam, kao i svi koje poznajem, govorio da
se ne bojim smrti, bojim se bolnice, bolesti, bolovanja, saka¢enja. Sad je bilo
drugadije, otkinute noge su bile strasnije u smislu produzene egzistencije, a smrt
je bila strasnija u smislu njenog prestanka, i taj strah je bio jadi, vedi, veci nego
bilo kakav strah od onoga $to nije smrt, od nesmrti. Mozda zato $to je to takva
smrt: apsolutno i§¢eznuée. Onaj pred koga padne granata velikog kalibra doslov-
no iscezava, ona ga istovremeno i rasparcava i usisava, ne spaja se ni sa kakvom
prirodom, ne odlazi ni u vazduh ni u vodu. Nema da mu rastu nokti ni kosa, niti
treba da se boji kakve ée snove sanjati, jer ono $to ne postoji ne moze ni da sanja,
i ta posljednja tanka struja svijesti mora na nesto da se osloni da bi postojala. (...)
Onaj koga raznese granata nije niko, nigdje i nikad, nikad vie i nikad prije.*®

32 Kulenovi¢, Istorija bolesti, str. 181.
33 Kulenovi¢, Istorija bolesti, str. 174.
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Kulenovi¢ ée smrt(i) u opkoljenom Sarajevu predoiti kao najgnusnije i najbolni-
je svjedocenje, kao najtragi¢niju ¢injenicu i narativnog Jz i egzistencijalnog Ja, pa
¢e pored toga indijski obred potpunog spaljivanja preminulog izgledati kao dekor
— ,Indija misli da ¢e, ako unizi dekor, uniziti i samu smrt, pa ¢ak i sam strah od
smrti“.?* Smrt poslije koje ne ostaje ni tijelo nema eufemizam; ona je brutalna i
nema svoj pandan ni u jednoj kulturi, pa ¢ak ni u knjiZzevnosti. Ovaj prizor, u
kojem i smrt i produZena egzistencija imaju viSestruko strahotne oblike i nivoe,
predstavlja Boothovu kodukciju, koja znaéi kritiziranje ubilacke ideologije odre-
denih kolektiva, i upucuje konzumenta romana na eti¢ko promisljanje, u ovom
slu¢aju vojnih formacija koje su granatirale Sarajevo, zatim zvjerski osmisljen i
nacinjen eticki haos, kako ga je opisao Zhenzhao, koji mora uslijediti nakon de-
gradacije ludskog izbora u kojem je agresor odabrao zvjerski model djelovanja,
model koji je uvijek, poput refrena o kojem je pisao Kulenovi¢, svjeze urezan u
povijesti Covjecanstva, a koji je autor prikazao kao refren (smrti/ubijanja). Ratnu
klaonicu u Sarajevu Kulenovi¢ ne vidi poput krugova pakla Dantea Alighierija,
koji su jedan ispod drugog, nego kao krugove pakla jedne pored drugih, a svaki
od njih ima vlastito beznadno dno, zaokruzuju¢i besmisao rata koji je u habitusu
ovjecanstva dobrano i fetiSiziran. Roman Istorija bolesti ukazuje na vaznu ulogu
knjizevnosti koja se tice eti¢kih funkcija; autor pokazuje da se Zlo u ulozi Agreso-
ra za vrijeme opsade Sarajeva devedesetih godina 20. stoljeca ne moze sakriti, da
ne moze niti treba biti zataskano, jer knjizevnost treba demistificirati i dekonstru-
irati antihumane koncepte drustva te uvijek preispitati opée kulturne vrijednosti
u kojima ¢e, kako je to i osnovno nacelo eticke knjizevne kritike, tretirati jedinu
stvarnu pricu Covjecanstva, a to je pri¢a o Dobru i Zlu. Takvo $ta Kulenovi¢ je
predocio pogledom odozdo, iz pozicije zrtve naspram koje se nalazio svirepi Agre-
sor. Dozivljajno-spoznajni element prilikom ¢itanja ovog romana o smrti konzu-
mentu ¢e na veoma jasan nacin predstaviti poetiku antiratnog pisma i poetiku
svjedocenja: tragiku ratovanja i ubijanja gdje autor kad predstavlja mnogostruke
inacice smrti ustvari ne poseze za fikcionalnim smrtima, nego predstavlja najbol-
niju istinu ratovanja: tijelo pod udesom granate viSe uopée ne postoji, ono nesta-
je, gubi oblik tijela. Na koncu, eti¢ka dimenzija romana jasno ¢e i dokraja kolo-
ritno postaviti aktante Dobra i Zla jer je, kako je to zagovarala eti¢ka knjizevna
kritika, konkretizacija moralnog stava najveca obaveza pisca, a upravo je to Kule-
novi¢ kroz veoma jasne antiratne postupke i emanirao.

34 Kulenovi¢, Istorija bolesti, str. 175.
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Zakljucak

Roman Istorija bolesti (1994) Tvrtka Kulenovica, koji bi se mogao nazvati i Iszori-
Jjom smrti, pripada antiratnom pismu i poetici svjedo¢enja na kraju 20. stolje¢a u
bosnjackoj i bosanskohercegovackoj knjizevnosti, u kojem se inicijalno i finalno
pitanje autora ti¢e funkcije knjizevnosti i eticke angaziranosti pisca u periodu od
1992. do 1995. godine, kada su Sarajevo okupirale Jugoslavenska narodna armija
i Vojska Republike srpske. Djelo je strukturirano kao zbir prica, citata, autocitata,
fragmenata, dnevnickih zapisa, pisama i eseja u kojem je premreZeno autorovo
promisljanje o ¢ovjeku kao fenomenu koji je subjekt ponavljanja rata, refrena
ubijanja i razaranja svijeta. Struktura teksta predstavljena je kao propitivanje
dogadaja rata, koji ¢ini globalni kulturni sistem ¢itavog svijeta.

Nacelo eticke knjizevne kritike jeste ideja da u ¢itavoj knjizevnoj praksi postoji
beskrajno nadmetanje izmedu dobra i zla te da je to jedina stvarna i sustinska pri¢a kn-
jizevnosti, i da se vrline svijeta u knjizevnom tekstu odnose na vrline drustva, odnosno
da je knjizevnost nauka o vrlinama. Upravo na tom fonu, i to veoma izrazajno i
konkretno, funkcionira eticka analiza drustva u romanu fszorija bolesti, i to pogledom
odozdo, iz pozicije Zrtve, naspram koje se nalazi Agresor. Dozivljajno-spoznajni efekt
prilikom ditanja romana nedvojbeno nudi konstantu tragi¢nosti ne pojedinca, nego
tragi¢nosti ¢itave ljudske civilizacije stolje¢ima prikovane za akt ubijanja i osvajanja,
gdje opisi raskomadanih tijela i nepostojanja ikakvih obrisa ljudskog Zivota nakon
granatiranja na najsvirepiji nacin prikazuju ¢ovjekovu (h)istoriju bolesti / (h)istoriju
ubijanja. Kulenovi¢ ni u jednom trenutku ne ostavlja prostor koji bi konzumentu
romana dozvolio ikakvu legitimaciju ratovanja, ne dajui bilo kakav prostor kojim bi
eufemizirao krvavost rata, stoga je rije¢ o romanu veoma jasne eticke zastupljenosti,
pored ¢ega krvava povijest ne moze biti eticki legitimna.

Metodologijom eti¢ke knjizevne kritike u romanu prepoznate su eticke di-
menzije na fonu kodukcije Waynea C. Bootha, $to predstavlja dijalog o knjizev-
nom tekstu i njegov utjecaj na nas ezos (karakter), imaginativne transpozicije i em-
patijske imaginacije, koje je definirao Marshall W. Gregory, uz tretiranja pojmova
kakvi su eticki izbor, eticki haos, eticki subjekt, eticki identiter likova, eticki izbor,
racionalnal/slobodna volja, kako je to predstavio Nie Zhenzhao. Na koncu, ovaj
pristup ukazao je i na eticke potencijale o kojima je pisala Hanna Meretoja, a
rije je o uvidanju razglicitih etickibh mogucnosti knjizevnog teksta, revidiranju osob-
nog i kulturnog upoznavanja, interaktivnosti djela, znanju o perspektivama i etickoj
Zudnji. Kulenovi¢ je u ¢itavom knjizevnom opusu zagovarao etic¢ku ideju knjizev-
noga teksta, koji je za njega bio nacin da covjek piSe ponajprije o sebi — ,Pisac
autorefleksije, stoga, pogotovu mora da se odrekne pretenzija da usmjerava, da
popuje, da poducava, pisudi o sebi, on mora da pise sebi: tako je bar siguran da
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nece lagati“ —ali i da, vodedi se sentencom T. S. Eliota, razumije drugoga jer pisac
je onaj koji zazmiri i kaze: ,Ovako je slijepcu.” Kulenovi¢ insistira na modelu
knjizevnosti koji predstavlja poetiku iskrenostil osjecajnosti, razumijevajuéi knjizev-
nost kao medij etike, medicine, filozofije i brige o ¢ovjeku, Sto je korelacija s
drugim proznim tekstovima antiratnog pisma bosnjacke i bosanskohercegovacke
knjizevnosti - djelima Hazima Akmadzi¢a, Irfana Horozovi¢a, Dzevada Kara-
hasana i drugih.
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The Ethics of the Anti-War Letter and
Poetics of Testimony in Tvrtko Kulenovic’s

History of Illness (1994)

Abstract

Tvrtko Kulenovi¢s History of Illness (1994) belongs to the anti-war letter
and poetics of testimony genres from late 20"-century Bosniak and Bo-
snian-Herzegovian literature. Although a novel, History of Ilness depicts the
evils of the 1992-1995 war, in which Sarajevo was besieged by the Yugoslav
People’s Army and the Army of Republika Srpska. Kulenovi¢ writes from
the position of victim, and advocates the idea of ethical engagement during
the writing process, in which the narrative and existential selves merge. This
paper uses the methodological bases of ethical literary criticism to prove the
ethical dimension of the literary text.

Key words: Anti-war letter, Bosniak literature, ethical literary criticism, et-
hics, History of Iliness, morality, poetics of testimony, Sarajevo, Tvrtko Kule-
novi¢, war
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Prosvjetiteljska uloga knjizevnog

djela Edhema Mulabdiéa

Sazetak

Autor ¢lanka analizira romane Zeleno busenje (1898) i Nova vremena (1914), zbir-
ku pripovjedaka Na obali Bosne (1900) i druge tekstove Edhema Mulabdica kroz
njihov angazman na afirmaciji $kolovanja, drustvenog i ekonomskog progresa te
interkulturalnosti. Mulabdi¢ je nastojao na sve nadine u svojim knjizevnim djelima
spojiti ,srce i um®, Istok i Zapad, ali i afirmirati interkulturalni model kroz saradnju
s drugim juznoslavenskim narodima. U knjizevnim tekstovima promovirao je uni-
verzalne eticke vrijednosti, emancipatorske ideje i obrazovanje, bosanski jezik te re-
kontekstualizaciju islama, a njegove su ideje snazno utjecale na Sire narodne slojeve.

Klju¢ne rijedi: Edhem Mulabdi¢, prosvjetiteljstvo, odgoj, knjizevnost, preporod,
tradicija, evropeizacija, interkulturalnost

1. Uvod

lako veliki broj teoreti¢ara smatra da recipijenti (¢itaoci) primarno ne utjeCu na
nastanak i razumijevanje knjizevnosti, tj. da knjizevnici ne pisu pod pretpostav-
kom o zamiSljenom (implicitnom) ¢itaocu kako bi formirali i oblikovali njegov
svjetonazor, ipak se jo$ od anti¢kog poimanja pjesniStva moze pratiti misao o
povezanosti knjizevnosti i samih recipijenata (¢italaca). Platon je taj utjecaj sma-
trao $tetnim pa je pjesnike izmjestio iz svoje idealne drzave, dok je Aristotel u
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svom djelu O pjesnickom umijeéu istakao upravo tu katarzi¢nu (odgojnu) funkci-
ju knjizevnosti, odnosno njen pozitivni moralni u¢inak na ¢itaoca.

Na osnovu tog Aristotelovog stava kasnije su se u knjizevnoteorijskom mi-
$ljenju razvili mnogi pristupi o katarzi¢cnom djelovanju knjizevnosti u smislu pro-
¢iS¢enja, odnosno oplemenjivanja ljudske osjecajnosti. Tako su se od 80-ih godi-
na 20. stolje¢a do danas pojavili razli¢iti oblici eticke kritike (M. Nussbaumm, R.
Rorty, E. Levinas, G. Marshal, J. Hills Miller), koji u viemenu globalne dehuma-
nizacije, neoliberalnog kapitalizma i potrosackog drustva pokusavaju vratiti zna-
¢aj i ulogu knjizevnosti i humanistike, posebno kada govorimo o formiranju ¢i-
taocevih emocija, saosje¢ajnosti te prihvatanju razlicitosti u drustvu.

U okviru savremenih tumadenja knjizevnosti 20. stolje¢a vaznu ulogu u razu-
mijevanju uloge ¢itaoca imali su fenomenolozi Edmund Husserl, Roman Ingarden
i Gaston Bachelard, koji navode da je proces ¢itanja ustvari ozivljavanje teksta i da
knjiga tek tim ¢inom dobija svoj puni smisao i egzistenciju. Predstavnici estetike
recepcije (Hans Robert Jauss, Wolfgang Iser i Stanley Fish) smatraju da je cjeloku-
pna povijest knjizevnosti ustvari stalni proces ¢itanja i proizvodnje smisla koji zavisi
od horizonta oéekivanja (Citalactkog iskustva i knjizevnog obrazovanja) samih citalaca
i knjizevnih kriti¢ara. Citanje je, kako oni tumace, u isto vrijeme i konkretizacija
mjesta neodredenosti (ono $to nije izre¢eno) u knjizevnom tekstu ali i proSirivanje
vlastitih spoznajnih, moralnih i intelektualnih mogu¢nosti.

U kontekstu zapadnoevropske knjizevnoumjetnicke prakse, prosvjetitelji su
u 17. 1 18. stoljecu isticali vaznost odgoja i obrazovanja jer su smatrali da se covjek
rada po prirodi dobar i da mu je dusa ¢ista kao neispisan list papira (tabula rasa)
te da od Zivotnih iskustava, drustva u kojem se krece, obrazovanja, a posebno od
literature koju ¢ita zavisi ¢ime Ce taj /ist biti ispisan, tj. kakav ée postati. Raciona-
Ino i kriti¢ki, u skladu s li¢nim uvjerenjima i shvatanjima, donosili su zakljucke
o zivotu Covjeka, prirodi i svijetu koji ih okruzuje. Takva knjizevnost koja ra-
cionalno posmatra svijet i govori o moguénosti i potrebi civlizacijskog progresa,
odredena Dekartovom krilaticom: ,Mislim, dakle postojim®, koja ima namjenu
da poudi i odgoji svoje Citaoce naziva se prosvjetiteljska ili didakti¢na.

Svoja promisljanja o znacaju knjizevnog teksta za obrazovanje, odgoj i ob-
likovanje svijesti kod ¢italaca, ali i definiranje i redefiniranje identiteta kako indi-
vidue, tako i jednog naroda iskazivao je u svojim djelima Edhem Mulabdi¢, na-
jznacajniji bosnjacki prosvjetitelj medu knjizevnicima i najuspjesniji knjizevnik
medu prosvjetiteljima. Zajedno sa grupom progresivnih bo$njackih intelektu-
alaca tog vremena (Mehmed-beg Kapetanovi¢ Ljubusak, Safvet-beg Basagi¢ i
Osman Nuri Hadzi¢) vjerovao je u mo¢ knjizevne rijeci pa je nastojao svojim
djelima poucavati ali i ¢uvati tradicionalne orijentalno-islamske vrijednosti tako
$to ¢e ih prilagoditi novom drustveno-historijskom kontekstu, latini¢nom pismu
i poetikama zapadnoevropskog kulturnog kruga.



Nedim Ali¢ / Prosvjetiteljska uloga knjiZevnog djela Edlhema Mulabdi¢a 133

2. Mulabdi¢evo razumijevanje austrougarske okupacije
Bosne i Hercegovine

Dolazak nove austrougarske vlasti u Bosnu i Hercegovinu 1878. godine prema
odlukama Berlinskog kongresa predstavlja ne samo drustveno-politicku promjenu
nego i prelazak na jedan sasvim novi model kulture, obrazovanja, pismenosti i knji-
zevnosti. Takva iznenadna promjena izazvala je medu bo$njackim stanovnistvom i
vodstvom podijeljena misljenja. Jedni su svoje stavove zasnivali na emocijama, ne
analizirajudi $ira globalna kretanja, govore¢i kako sultan moze dati Stambol, ali ne i
Bosnu, pa su se zalagali za otpor Austro-Ugarskoj, te su u prvom periodu okupacije
s prezirom i ogoréenjem posmatrali novu kulturu. Drugi su smatrali da takva drus-
tvena i kulturna promjena predstavlja prepreku za svaki dalji napredak pa su, razo-
carani i nesvjesni svog nacionalnog i kulturnog identiteta, odlazili u Tursku, gdje
potomci nekih bosnjackih porodica i danas Zive i govore bosanski jezik, ili su se
Sutke povlacili iz drustvenog Zivota ¢ekajudi da se ,stari vakat® vrati. Tredi su pak,
objektivno sagledavajuéi okolnosti u kojima se Bosna i Hercegovina nalazi, smatra-
li da treba razumjeti novu austrougarsku vlast kao neminovnost te, prihvatajuéi sve
ono korisno, pogotovo u oblastima nauke i umjetnosti, obogatiti i afirmirati vlasti-
ti kulturni identitet te tako sacuvati polozaj Bosnjaka i Bosne i Hercegovine.

Ta etno-nacionalna i kulturoloska svijest se, bez obzira na Cetiri stoljeca vladavine
Osmanlija, kod Bosnjaka nije gasila, a moze se pratiti kako kroz usmenu knjizevnost,
tako i kroz knjizevnost na orijentalnim jezicima, krajiska pisma i alhamijado/
bosnevijsku literaturu, a njena stvarna politicka kulminacija dogodila se nekoliko de-
setljeca prije austrougarske okupacije, kada su se bosanski ajani 1831. godine pod
vodstvom Husein-kapetana Gradascevica suprotstavili sultanu traze¢i autonomiju.
Odgovor centralne vlasti u Istanbulu bio je surov pa je pobuna, uz pomo¢ domacih
izdajnika, ugusena likvidacijom njenih pristalica 1832. godine. Kona¢ni slom preos-
talih ajana desio se 1850. godine, kada je novi osmanski vojskovoda Omer-pasa Latas
za godinu dana ,,prakti¢no dokrajcio i unistio one politicke snage koje su stolje¢ima
predstavljale politicki narod u historiji Bosne i Bosnjaka“.'

Bez obzira na takav agresivni odnos centralne vlasti prema Bosni, s tragi¢nim
posljedicama, i dalje je bilo mnogo onih koji su pod utjecajem cetiriju stoljeca
vladavine Osmanskog carstva i zajednicke pripadnosti islamu sebe smatrali di-
jelom Orijenta pa su se zajedno s povlacenjem stare uprave iseljavali u Tursku.
Medutim, kao ,proizvod jednog sloja koji se prema dogadanjima postavio svjes-
no i zabrinuto“,? bosnjacki knjizevnici u doba preporoda doprinijeli su da se

1 Mustafa Imamovié, Historija Bosnjaka (Sarajevo: Preporod, 1998), str. 336.
2 Maximilian Braun, Zadeci evropeizacije u knjizevnosti slavenskibh muslimana u Bosni i Hercegovini (Saraje-

vo: Dobra knjiga, 2009), str. 7.
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reafirmira i prezentira vlastiti identitet. Jedan od najzasluznijih za afirmaciju
kulturnog paméenja i tradicije u prvoj polovini 20. stolje¢a svakako je Edhem
Mulabdi¢, kao autor prvog bo$njackog romana Zeleno busenje (1898), jedan od
osnivac¢a prvog politickog lista Bosnjak (1891. godine) i knjizevnog ¢asopisa Be-
har (1900. godine), kulturnih drustava Gajret (1903) i Narodna uzdanica (1923.
godine) i poslanik u Narodnoj skupstini Jugoslavije (1923, 1925. i 1927) s liste
Jugoslavenske muslimanske organizacije.

Dode nekakv osmanlijica, nema ba$ kakvih velikih nauka, ali nama se on tako
proda i tako nam zabaje o¢i, da mi pred njim stojimo dr$¢udi, a za $to? (...) Za
$to i mi ne bismo naucili, pa gospodarili sami sebi, zar mi nijesmo ovdje preci,
nego li kakav predrti Anadolac?®

Mulabdi¢evu borbu za nacionalni i kulturni identitet i opstanak u okvirima Au-
stro-Ugarske monarhije a kasnije i Kraljevine Jugoslavije najbolje opisuju ove ri-
je¢i mladog Smailbega iz duze pripovijetke Nauka i zgoda, kao i jedna misao
njegovog junaka Alijage iz pripovijetke Nz sijelu: ,Prije se bilo silom, danas maj-
storlukom; s toga danas junaka ne rada majka, ve¢ odgaja $kola“,* te mnogih
drugih likova koji afirmiraju didakticku osnovu njegovog knjizevnog djela. Da-
kle, umjesto na epsko-romantic¢arskoj osnovi koja govori o slavnoj proslosti i stra-
hu od Drugog, ideji koja je posebno na juznoslavenskim prostorima u 19. stolje-
¢u ali i kasnije bila dominantna, Edhem Mulabdi¢ je svoja djela zasnivao na
humanizmu, prosvjetiteljskom realizmu i interkulturalizmu.

Oruzani otpor Austro-Ugarskoj smatrao je besmislenim i $tetnim za cjelok-
upni narod imajuéi u vidu realan odnos snaga i ¢injenicu da ,,je ova zemlja medun-
arodnim ugovorom presla iz ruku jednoga cara u ruke drugoga“,’ a naivnim je
poimao i uvjerenje ,tvrdokoraca“ u pomo¢ Turske i povratak ,starih vremena® jer
je sam sultan na Berlinskom kongresu ,dao Bosnu® ne pitaju¢i Bosnjake. Tako
je jasno ve¢ na samom pocetku uocavao kako se Zivot Bo$njaka razvija u dva
pogresna pravca, od kojih je ,jedan aktivan i bujan u rasipanju, a drugi tih, miran
i indiferentan prama savremenim potrebama®.®

Slika harmoni¢nih komsijskih odnosa izmedu Mehmed-efendijine porodice
i njihovog kmeta Lazara u romanu Zeleno busenje, te zajednickog Zivota pripad-
nika razli¢itih konfesija, aga i kmetova u pripovijetkama Kumovi i Aga i kmet u
vremenu izrazenih kolonizatorskih i iredentistickih ideologija koje su nastojale

Edhem Mulabdi¢, ,Nauka i zgoda®, Bosnjak, 3:39 (1893), str. 1.

Edhem Mulabdi¢, Nz 0bali Bosne (Mostar: Islamski centar Mostar, 1998), str. 128.

Edhem Mulabdi¢, ,,Jedna Sezdesetogodisnjica®, Narodna uzdanica, 6 (1938), str. 188.

Edhem Mulabdi¢, ,Iz autobiografije (povodom proslave ¢etrdeset-godisnjice moga kulturnog rada)®,

Novi behar, 4:22 (1930/31), str. 327.
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razoriti bosanski kulturni mozaik najbolji su primjeri interkulturalne vizije Bosne
i Hercegovine. Povijesni usud i stalna promjena vlasti i namjesnika koji ne mare za
zivot obi¢nog bosanskog ¢ovjeka i njegovu borbu za egzistenciju doprinijeli su da
junaci njegovih proza usvoje narodnu mudrost: Drvo se na drvo nasloni, a ¢ovjek
na ¢ovjeka’ i pretoce je u Zivotnu praksu. Mulabdi¢ ¢e plodonosni susret monoteis-
tickih religijskih tradicija, kultura Istoka i Zapada u Bosni promovirati kao njenu
posebnost i sustinu, $to e ostati njena kulturoloska vrijednost do danas.

Kod nas u na$oj narodnoj drzavi, gdje treba da Zivimo zajedno, a podijeljeni na
nekoliko raznih vjera, sveta je duznost svakoga iskrenog patriote da u svakom
pogledu i u svakom slu¢aju propovijeda i propagira vjersku snosljivost. Covjek
se ne mora odredi i zanemariti svoje vjere i njezinih odredaba, a da opet i tudu
postuje. Trebamo znati da vjera ima glavni cilj oplemenjavanje ¢ovjeka, a ne da
usaduje mrznju prema drugim ljudima.®

Prema tome, u vremenu kada se formiraju moderne evropske nacije i desavaju na-
cionalni pokreti kod Juznih Slavena na osnovi orijentalizma i epskih narativa, bos-
njacki knjizevnici preporodnog doba, medu kojima znacajno mjesto zauzima Ed-
hem Mulabdi¢, reafirmirajuéi svoju tradiciju u njoj samoj pronalaze imperative
stalnog traganja za znanjem te visestoljetnu bosanskohercegovacku praksu zajednic¢-
kog Zivljenja i tolerancije. Osim toga, na konkretnom meduknjizevnom nivou pisci
razlicitih etno-nacionalnih pripadnosti saraduju i zajedno objavljuju u knjizevnim
¢asopisima tog vremena, za $to je najbolji primjer poznati knjizevni dvojac Osman
— Aziz (Osman Nuri Hadzi¢ i Ivan Milicevi¢), koji su zajedno napisali prvi bosan-
skohercegovacki roman Bez nade 1895. godine i druga djela, a Mulabdi¢ i sam
istice izravan utjecaj hrvatskih romanticara i realista na njegov knjizevni izraz.’

Mada su se i prije Mulabdi¢evog romana Zeleno busenje (1898) i njegove
zbirke novela Na obali Bosne (1900), kroz proces tanzimatskih reformi, mod-
ernizaciju vojnog, obrazovnog i infrastrukturnog sistema Bosanskog vilajeta kao
dijela Osmanskog carstva, pojavljivali mnogi prespreporodni procesi, moderna
Stamparija, listovi Bosna (18606) i Sarajevski cvjernik (1868), novinski tekstovi,
pjesme, prijevodi i knjige, neosporno je da je upravo evropskom formom romana
i pripovijetke kao dominantnim knjiZzevnim vrstama, koje recipijentima pruzaju
cjelovitiju drustvenu i kulturolosku sliku, te narodnim bosanskim jezikom Mu-
labdi¢ uspio snaznije izraziti jasan bosanskohercegovacki i bo$njacki knjizevni
odgovor.

7 Mulabdi¢, Na obali Bosne, str. 21.
8 Edhem Mulabdi¢, ,, Vjerska snosljivost®, Gajret, 2 (1925), str. 25.
9 Usp. Mulabdi¢, ,Iz autobiografije, str. 328.
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»Austorugarska tema“ i kasnije ¢e na razlicite nadine obiljeziti cjelokupnu
noviju bosnjacku i bosanskohercegovacku knjizevnost kroz djela Ahmeda Murad-
begovi¢a, Hasana Kikic¢a, Skendera Kulenovi¢a i drugih, ali i kao

osnova na kojoj se moze i§¢itavati i dobar dio znacajnih aspekata povijesti uop-
¢e bosanskohercegovacke, a narodito, pak, bosnjacke knjizevnosti 20. st., i to
ne samo u smislu pracenja smjene opéih evropskih poetickih paradigmi i nji-
hovih prilagodavanja u ovim malim slavenskim literaturama ve¢ i u smislu pr-
venstveno kulturalnoteorijski osvijeStenog razumijevanja njihovih specifiénih
razvojnih pojava i procesa.'

Imajuéi u vidu sve kasnije knjizevnoumjetnicke, knjizevnoteorijske i knjizevno-
historijske reinterpretacije i reprezentacije ,austrougarske teme®, slika ovog pre-
sudnog perioda za Bosnu i Bosnjake u prosvjetiteljsko-realisti¢cnim proznim
ostvarenjima Edhema Mulabdic¢a, koja na neposredan nacin, odmah nakon tih
burnih dogadaja, izrazavaju autorske poglede i opéu drustvenu svijest, te njihov
prosvjetiteljski angazman — ima veliki znacaj.

3. Prosvjetiteljstvo kao Zivotna misija i knjizevna praksa

Jos kao ucenik ruzdije a kasnije i Utiteljske $kole u Sarajevu Edhem Mulabdi¢ je
shvatio da je obrazovanje jedini nacin da se prevladaju tranzicioni strahovi, drus-
tvene devijacije te postigne kakav-takav napredak. Odmah nakon $to je Au-
stro-Ugarska okupirala Bosnu, usvojio je latini¢no pismo. Maglajski ucitelji Hugo
Jasenko i Milo$ Linte upoznali su ga s osnovama tadasnjeg evropskog sistema
obrazovanja i motivirali ga da nastavi $kolovanje u Sarajevu, gdje mu je stipendi-
ju davao poznati kulturni radnik Kosta Hérmann."

Svoju mladala¢ku radoznalost i prirodnu potrebu za znanjem Mulabdi¢ je
opisivao kako u svojim romanima Zeleno busenje i Nova vremena, tako i u pripo-
vijetkama objavljenim u zbirci Na 0bali Bosne i mnogim casopisima. Likovi Alije
i Mustafe u romanu Zeleno busenje, nasuprot brojnim protivnicima ,njihove®
skole, glavni su protagonisti autorove prosvjetiteljske ideje. Iako su ranije pohada-
li ruzdiju, u kojoj su nauéili ,tursko® pismo (arebicu), usvajanje ,$vapske jazije®
(latinice) za njih je bio pravi izazov i ushicenje.

10  Sanjin Kodri¢, Kako su Bosnjaci vidjeli muslimanski Orijent i evropski Zapad (Sarajevo: Dobra knjiga,
2018), str. 69.

11 Kosta Hérmann ¢e kasnije sakupiti prvu zbirku bosnjackih epskih pjesama pod naslovom Narodne pjesne
Muhamedovaca u Bosni i Hercegovini (1889), a koju ¢e o svom trosku Stampati Zemaljska vlada.
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Listali knjigu, zavirivali u svaki red, u svaku rije¢, hgjeli nekako na silu da
prodru u sadrZaj njen, da Casovito rijese tajnu koja se krila u mrtvim slovima.
Vojnik otvori knjigu i po¢e im kazivat slova, a oni pod svakim napisali turski.
I oni oba odnijeli knjigu Alijinoj ku¢i gdje su mogli biti sigurni da ih niko ne
pometa. I8li putem, ta poskakivali od nekog ushi¢enja, a trnuli i zazirali od
svakog kao da ¢e im ko otet ovu radost, ko da ¢e ih ko prete¢i u tom. Ta naudit
njihovo pismo, modéi se onda svakom pohvalit, to njiha zanijelo.'

Autor prizorima u kojima likovi ovog romana marljivo uée i istrazuju te njihovim
sudbinama pokusava motivirati veliki broj onih uplasenih i neodlu¢nih bosan-
skih muslimana da se upute nepreglednim prostranstvima znanja, koja doprinose
licnom zadovoljstvu i kolektivhom napretku u svim vremenima.

Uz veliku Zelju i upornost Mulabdi¢ ¢e uspjesno okoncati Skolovanje u
Utiteljskoj skoli u Sarajevu kao jedan od najboljih ucenika, $to pokazuje i ¢injen-
ica da se na promociji svr$enika ove skole 30. 6. 1890. godine upravo on obratio u
ime svih ostalih kolega govorom koji ¢e kasnije biti objavljen kao ¢lanak , U¢itelj
u narodu u knjizi Knjigevni pupoljci uciteljskib pripravnika 1912. godine, a koji,
kako i sam urednik Josip Milakovi¢ istice, ,,najbolje svjedo¢i, kolikom ljubavlju i
kakom ozbiljnos¢u pristupa na§ Edhem knjizi i peru®.’ Nakon zavrsetka skolo-
vanja u Sarajevu, radio je kao ucitelj u Brckom te kao nastavnik u Uliteljskoj
skoli u Sarajevu (Darul-mualimin) do 1899. godine. O svojim prvim uciteljskim
danima s posebnim emocijama pie i u autobiografiji.

Kad dobih mijesto i 7. novembra 1890. godine prvi put udoh u svoj razred (IIL. i
IV. razred osnovne $kole) u Br¢kom, ja se osjetih neizmjerno sretan. Ono djece sku-

pljene u desetak klupa, $to me radoznalo docekase upiljenih ociju u me, bijase moj

svijet, moj novi svijet, bijase moj brod, na kome ja, kapetan, zaplovih oceanom.!

Svakako da ¢e njegovo profesionalno uéiteljsko usmjerenje presudno utjecati i na
njegov knjizevni rad. Mulabdi¢ nikada nije odvajao svoj prosvjetiteljski drustveni
angazman od knjizevnih tekstova niti je knjiZevnost opéenito poimao kao auto-
nomnu djelatnost koja je svrha samoj sebi i koja nema nikakve veze s autorom i
kontekstom u kojem nastaje, kako to odreduju formalisticko-strukeuralisticke
teorije. Naprotiv, osim $to je odraz/slika stvarnosti, knjizevnost, prema Mulabdi-
¢u, moze i oblikovati svijest ljudi, a samim tim na odredeni nacin kreirati $ira
kolektivna i drustvena kretanja.

12 Edhem Mulabdi¢, Zeleno busenje (Sarajevo: Svjetlost, 2009), str. 179.

13 Edhem Mulabdi¢, ,Utitelj u narodu®, Knjizevni pupoljci 1887-1912, urednik Josip Milakovi¢ (Sarajevo:
Tiskara Vogler i drugovi, 1912), str. 187-192.

14 Mulabdi¢, , ]z autobiografije®, str. 328.
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Zbog toga se ¢ini da su grijesili i grijeSe svi oni tumaci koji mu prigovaraju pre-
tjeranu didakti¢nost, ,,pedagogovanje” (Milan Marjanovi¢) i prosvjetiteljski Zar u
njegovoj knjizevnosti, kao da se radi o ned¢em stihijskom, nesvjesnom, ili o literar-
noj nedozrelosti, knjiskosti, nedoucenosti, ili netalentiranosti. A radi se iskljucivo
o tome da je Mulabdi¢ svjesno, ne smecudi nikad s uma to kao svoju primarnu
duznost, nastojao $to vise, $to upadnije i o¢iglednije u svoje literarno $tivo uklo-
piti prosvjetiteljske, humanisticko odgojne i preporoditeljske nazore, smatrajudi
ih posebno i neizostavno bitnim kad je u pitanju kulturni opstanak Bo$njaka.'

Cjelokupno svoje knjizevno djelo stavio je u sluzbu svoga naroda, koji je bio suocen
s dramati¢nim vremenima kad se carstva smjenjuju i kad je bila potrebna svaka
zrela misao i zraka nade. Nije to bila nikakva idealizacija ili pokusaj oZivljavanja
vremena stare slave, nego realno i pou¢no $tivo koje na osnovu vlastitog autorskog
iskustva nastoji kritizirati ,egocentri¢ni fanatizam® i ,,tvrdoglavi tradicionalizam®
kod bosanskih muslimana,'® ali i dovesti u pitanje i neke prevazidene i $tetne obica-
je, posebno kada su u pitanju patrijarhalni odnosi u bosnjackoj porodici.

Pri tome, naravno, pitanje prosvjetiteljstva i evidentne utilitarnosti Mu-
labdi¢evog djela nije izvorno niti samo evropska vrijednost, kako to uglavnom
navode knjizevni kriticari, jer su prosvjetiteljske ideje u bo$njackoj knjizevnosti
bile prisutne od same islamizacije bosnjackog naroda na temelju Kur’ana, dije su
prve objavljene rije¢i i vrijednosti upravo bile ¢itanje, u¢enje i pisanje. Ne zabo-
ravimo da i sam Mulabdi¢ potjece iz ulemanske porodice, da je njegovo osnovno
obrazovanje primarno islamsko te da je njegovo poimanje odgoja i obrazovanja
dominantno prozeto islamskim etickim vrijednostima. Mulabdi¢, dakle, stalnim
insistiranjem na obrazovanju novih generacija rekontekstualizira i reformira samo
poimanje vjere islama, kao kulturne i tradicijske vrijednosti Bosnjaka, prilagoda-
va je novom vremenu i drustvenim okolnostima, a $to je, kako isticu neki teolozi,
orijentalni filolozi i drugi nau¢nici koji se bave pitanjima odnosa islama i u¢enja,
obaveza muslimanske intelektualne elite svakog doba.

Stagnacija, nazadovanje i konzervativnost koji se s vremena na vrijeme po-
javljuju kod muslimana, pa i Bosnjaka za vrijeme osmanske ili austorugarske up-
rave, nemaju veze s islamom, naprotiv takve devijacije protive se njegovoj sustini.
Pristaju¢i na novi drustveni poredak, skolstvo i austorugarsku vlast, Mulabdi¢
samo odbacuje takve retrogradne ideje medu Bo$njacima muslimanima, koje su
nerealne i autodestruktivne, koje smatraju da ,,dati Zensku pismo, isto je kao ludu
noz u $ake®,'"” a spasava onaj zar sustine islamske tradicije koji ¢e kroz preporod i
dijalog s drugim tradicijama osvijetliti puteve novijoj bosnjackoj i bosanskoher-
cegovackoj knjizevnosti sve do danas.

15 Safet Sari¢, Mulabdi¢ — monografija (Mostar: Fakultet humanisti¢kih nauka Mostar, 2002), str. 178.
16 Usp. Muhsin Rizvi¢, Bosansko-muslimanska knjizevnost u doba preporda (Sarajevo: El-Kalem, 1990), str. 462.
17 Mulabdi¢, Na obali Bosne, str. 61.
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4. Kritika ,,tvrdoglavog tradicionalizma“

Zbog burne i vrlo &esto tragi¢ne povijesne sudbine Bosne i Hercegovine, svaka
nova drustvena promjena kod stanovnika ove zemlje tesko se i s oprezom prihva-
ta i na nju se uvijek gleda kao na neku dodatnu nametnutu odluku kolonizatora
ili svjetskih centara mo¢i, koja se, po pravilu, negativno reflektira. Kada govorimo
o evropeizaciji Bosne i Bo$njaka u drugoj polovini 19. stolje¢a, treba ista¢i da su
i posljednje osmanske reforme (tanzimatske) prouzrokovale pobune i dozivjele
snazan otpor bosanskog stanovnistva pa je Porta vrlo ¢esto pribjegavala sredstvi-
ma prisile i promjenama namjesnika. Takve stalne represivne mjere kolonizatora
utjecale su da se bosanskohercegovacko stanovnistvo, posebno nakon dolaska Au-
stro-Ugarske, 1878. godine, povla¢i iz javnih drustvenih tokova te da iz porodi¢-
nih krugova s gor¢inom posmatra nove odnose i kulturne promjene.

Dodatni razlozi za neprihvatanje austrougarske vlasti ogledaju se i u ¢injenici
da je to kr$¢anska evropska imperija, pa su konzervativni muslimanski vjerski kru-
govi i tradicionalisti medu plemstvom i stanovnistvom svaku saradnju s novom
upravom i prihvatanje njihove kulture smatrali izdajom vjere i vjerskih principa.
Takvim pasivnim odnosom prema svakodnevnom Zivotu i retrogradnim nac¢inom
razumijevanja islama nastojali su ocuvati porodi¢ne i kolektivne vrijednosti, bez
bilo kakvog valjanog argumenta za takvo svoje ponasanje. Smatrali su da im je
vjerski nauk, aginsko ili begovsko naslijede dovoljno za sasvim lagodan Zivot,
¢ime su onemogucavali progres zajednice i mladih generacija.

Ali odmah nam je ovdje primjetiti, da nazalost imade dio naSega naroda, iz
kojega se najmanje djece 3alje u $kole. Taj dio naSega naroda od starine je naj-
videniji i najimuéniji u nasoj domovini, taj je dio i otprije imao odlu¢ni upliv
na odnosaje ove zemlje, pa i danas je navideniji i danas se njima lijepo paze oni,

koji su pozvani, da upravljaju naSom domovinom. Taj dio nasega naroda — ¢ini

se — da premalo mari za $kolu i da ne poznaje njezinu vrijednost.'®

Ilustrativan primjer takvog odnosa prema zivotnoj stvarnosti jeste lik Muharema-
ge iz Mulabdidevog romana Zeleno busenje (1898), kao ¢ovjek koji ne podnosi ni
Osmanlije ni Svabe, koji strahuje od svake promjene bez obzira kakva ona bila i
koji apsolutno nema nikakvo drugo racionalno i smisleno rjesenje. Osim toga,
svoj porodi¢ni autoritet, utemeljen na patrijarhalnim vrijednostima, koristi kako
bi odvratio svoga sina Mustafu od daljeg $kolovanja i zabranio kéeri Ajisi da se
uda za Ahmeta zbog ¢inovnicke tradicije njegove porodice, odnosno kako bi je
“dao” za Salihaginog sina Rasida zbog imovinske koristi.

18  Edhem Mulabdi¢, ,Na pragu skolske godine®, Bosnjak, 3:34 (1893), str. 1.
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Ta svagdanja i svakono¢na sijela ne bi bila bez Muharemage. I on je tu sjedio i
obi¢no $utio, samo slusao $ta se zbori. On se uopée rijetko upustao u razgovor,
al’ je bio vazda svojih misli, nepomi¢an u tvrdokornosti svojoj. On je od oca
naslijedio da prezire svaku novotariju pa otkad nastupise ovi dogadaji, on samo
proklinje Osmanlije §to dadose Bosnu Svabi; i stoga je bio u ovo vrijeme neza-
dovoljan, ogoréen. I sad da ga pitas kako bi on Zelio da se svrse svi ti zapetletaji,
on ti pravo ne bi umio kazati."”

Zbog takvog nerazumnog i samodestruktivnog ponasanja bosnjackog plemstva
prema sadasnjosti i buduénosti, mladim generacijama i ,,obi¢cnom® ¢ovjeku, do-
voljno nezainteresiranom i neinformiranom za globalna kretanja, uvijek je iznova
trebalo objasnjavati novu realnost i okupatora. Knjizevnost je u tom vremenu jo$
uvijek bila snazno oruzje u edukativnom, ideoloskom i svakom drugom smislu.
Svjesni tih ¢injenica, odredeni bosnjacki intelektualci, pisci, imami i muftije u
ovom tranzicijskom kontekstu realno su i racionalno razumijevali nova vremena
i drustveno-historijske okolnosti, te su svojim angazmanom i knjizevnim djelima
nastojali ukazati na ¢injenicu da se tradicija ne moze ocuvati bez rekontekstuali-
zacije i javne prezentacije.

,Gluho doba“ i povlacenje Bosnjaka iz vitalnih drustvenih krugova ne samo
da je prijetilo njihovom nestanku u kulturnom i identitetskom smislu, posebno
imajudi u vidu sve agresivnije velikodrzavne politike iz Srbije i Hrvatske, nego
ih je nepoznavanje i neprihvatanje novih kapitalistickih odnosa i ekonomski
urusavalo. Bez obzira na takve probleme i okolnosti koje su trazile hrabre, efi-
kasne i pravovremene reakcije, osnovno pitanje koje je zaokupljalo dominantni
dio Bos$njaka bilo je kako provesti slobodno vrijeme. Mulabdi¢ ée upravo pripovi-
jetkama Pocetnik i Na uranku, motivom beskorisnog druzenja ,,u kahvi®, evocirati
i kritikovati te lose navike u kojima su Bo$njaci pokusavali na¢i smisao i utociste
dok su drugi oko njih napredovali u svim segmentima Zzivota.

A bijahu i one godine pune neke praznine i neizvjesnosti. Svabo dosao i veé
drugu-tre¢u li godinu radi, hoda, okrece se i nema u $to ne udara, kao da se u
nas i rodio. Oni u sudu rade i upravljaju, drugi udarili u trgovinu, jedni grade
zeljeznice, sijeku Sumu, a éega se ne ladaju, tako se svi drze prema nama, kao da
nikog drugog i nema osim njih u ovoj zemlji. Nasi stari opet okupljeni uvijek
u kahvama, taki razgovor vode, kao da nikog drugog nema oko njih, i sve im je
jedno, prevrnulo se sve ovamo, oni se ne mijesaju, niti vode brigu ni o ¢emu.
Svabo je dosao na kratko vrijeme, pa ée opet otidi, ovo ovako ne moze ostati,
bilo je ve¢ ukorijenjeno u nas misljenje i vjerovanje. A kad jos kojom zgodom
pomenes stari vakat, ili ako se koju no¢ guslar oglasi u kojoj kahvi, eto ti prilike,

19 Mulabdi¢, Zeleno busenje, str. 127.
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da se posve udalji§ iz danasnjih vremena, da ne razbija$ glavu o novim potre-
bama. A mi, mladez ovamo, u nekoj praznini, neizvjesnosti, tesko provodili
vrijeme. Neki je do pred dvije godine udio, a neki i svrSio ruzdiju, i nje nestade
zajedno sa starom vladavinom, pa tako i to nase drustvo ostade s puno vremena
i dokolice, a bez i$ta odredena u zivotu. Tako mi mijenjali prostorije i dosadi-
vali i drugima i sebi.?

Mulabdi¢ je, dakle, jasno uocavao da su se bosnjacki feudalci (begovi i age) ali i ostali
slojevi drustva, pa ¢ak i mladi koji su imali odredeno svjetovno obrazovanje u ruzdija-
ma s kraja turske vladavine, utapali u sveopéu atmosferu dokolice i pasatizma.
Romanticarski su, bjeze¢i od stvarnosti, zivjeli u idealiziranoj proslosti. Njihovo nepri-
hvatanje Zivotne realnosti i nasilno sprecavanje skolovanja novih generacija, pogresno
povezivano s vjerskim ucenjima, upravo kod mladih rezultirat ¢e moralnim devijaci-
jama kao $to je konzumiranje alkohola, kocka i rasipnistvo. Ta upornost njihovih
oceva da zastite svoje potomke od evropske prosvjete rezultirala je moralnim sunovra-
tom i porocima, $to najbolje pokazuje sudbina likova Rasida i Mustafe u romanu
Zeleno busenge, iako to njihovi ocevi zbog ,,ponosa“ nisu htjeli priznati optuzujuéi za
to opet Svabe. Prikazom takvih devijacija Mulabdi¢ je jos jednom ukazao do kakvih
losih posljedica moze dovesti suzbijanje prosvjete te da se odgoj (terbija) moze ste¢i
samo redovnim skolovanjem, na ¢emu je u ovom romanu kao glas razuma insistirao i
Numan-efendija isticu¢i one svijetle primjere medu mladima.

Ono $to su djeca naudila njihovo pismo, a da niko nije ni znao, to je starjesi-
nama opomena; kad ih oni ne napuéuju na nauku, djeca onda sama to ¢ine. U
naravi je ljudskoj da teZi za naukom, govorio Numan-efendija, i to se najbolje
vidi kod djece. No koja korist kod onakih roditelja, koji suzbijaju onu Zelju
djeciju za nauku, ta oni se uopée nikako ne brinu za svoju djecu, a kamo li da
ih jos$ na nauku napute.?!

Avdaga i Muharemaga u romanu Zeleno busenje zastupaju konzervativne stavove
i protiv su svakog oblika usvajanja evropskih tekovina pa i kada su u pitanju lati-
ni¢no pismo i obrazovanje njihove djece. Unato¢ Zelji njegovog sina Mustafe, koji
je s Alijom s odusevljenjem ucio latini¢no pismo od austrijskih vojnika, da nasta-
vi skolovanje u Sarajevu, Muharemaga mu je to o$tro zabranio, a da je mogao
»i$¢upao bi iz djeteta i ono $to je naucilo“.”” Avdaga je, s druge strane, pokusao
sprijeciti Alijin odlazak na $kolovanje u Sarajevo govoredi njegovom starijem bra-
tu Mehmed-efendiji da ¢e se tako ,,odmetnuti od dina“.

20  Edhem Mulabdi¢, ,Pocetnik®, Narodna uzdanica, 1 (1933), str. 130.
21 Mulabdi¢, Zeleno busenje, str. 194.
22 Mulabdi¢, Zeleno busenje, str. 193.
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Alija kao autobiografski segment romana i Mulabdicev prosvjetiteljski ideal,
ipak, ide na $kolovanje u Sarajevo, ,ushicen, $to prvi od cijele kasabe odlazi na
nauku da izué¢i“,” ali tuzan $to s njim nije njegov drug Mustafa. U sudbina-
ma ovih dvaju likova raspoznaje se jo$ jednom tvrdokornost i otpor sredine pre-
ma njihovom izboru, ali s odredenim naznakama i podjela medu onima koji su
odlucivali o sudbinama mladih i njihovoj buduénosti, te jasna utilitarna funkcija
samog romana. Na kraju, autorova tendenciozna didakti¢nost pokazuje se u raz-
voju karaktera i njihovoj promjeni razmisljanja, odredenoj dozi kajanja i samo-
prijekora ¢ak i kod onih likova u romanu koji su govorili i djelovali protiv obra-
zovanja, poput Muharemage, $to ipak, kada su se pokazali losi rezultati njihovih
odluka, javno nisu htjeli priznati, a $to samo pokazuje koliko je duboko u njima
bila ukorijenjena odbojnost prema evropskom skolstvu i kulturi.

Osim nerazumne zabrane skolovanja, Edhem Mulabdi¢ u pripovijetki Nesretni
unuk prikazuje svu pogubnost patrijarhalnih odluka dviju bosnjackih begovskih
porodica, koje su dovele do tragedije njihove djece. Njihove krajnosti u odnosu pre-
ma djeci i porodi¢na nadmetanja za djeciju naklonost cesto su se, a $to je najpogub-
nije, prelamala i utjecala na psiho-fizi¢ki razvoj njihovih unuka. Ovakvim prikazom
porodi¢nih devijacija Mulabdi¢ ukazuje da se odnos prema najmladim ne treba
temeljiti na nekontroliranim emocijama i raspustenosti, a o ¢emu ¢e nesto ranije
pisati i u tekstu Nesto o nasoj djeci prije mekteba,** nego na savremenim sistemskim,
racionalnim i kontroliranim metodama odgoja i obrazovanja.

K’o mlad cvijetak na sunc¢anoj zZegi usahnu Zivot mladog bega, ne doéeka Du-
rdeva, zaklopi odi, nestade ga. Pade Zrtvom onih, kojima bijase najmiliji, oni
ga prije reda ukopase u crnu zemlju, ukopase ga svojom pretjeranom ljubavi,
u kojoj ni$ta ne pozaliSe od unuka svog. A tko bi mogao i pozaliti $to od onog
andelka? Da, da, i ne treba Zaliti, treba ga ljubiti; ta srce nije od kamena, al vise
vrijedi nacin: kako treba ljubiti i njegovati cvijetak, nego li sama ljubav.?

Mulabdi¢ nije odbacivao roditeljske i starateljske emocije prema djeci te njihovu
iskrenu namjeru da ih oplemene najboljim osobinama i da im obezbijede sretnu
buduénost. Medutim, smatrao je pogre$nim nacin na koji su to ¢inili jer nije bio
utemeljen na pedagosko-psiholoskim dostignuéima.

O roditeljskom nemaru prema djeci govore i pripovijetke Rasipnik i Bije-
la medzidija. Prepustenost djece ulici i kafani, gdje su se bez bilo kakve kon-
trole druzili sa starijim ljudima, slusali njihove razgovore i usvajali neprimjere-

23 Mulabdi¢, Zeleno busenje, str. 197.
24 ASik Garib (Edhem Mulabdi¢), ,Nesto o nasoj djeci prije mekteba®, Bosnjak, 112 (1891), str. 1, 2 i 14.
25  Mulabdi¢, Nz obali Bosne, str. 39.
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na ponasanja i rije¢i, uz konzumaciju duhana i alkohola, te uces¢e u igrama s
dru$tvom na ,$arenim klupama“ — samo su neki od razloga njihove dalje odgo-
jne zapustenosti, siromastva i Zivota na margini drustva. Liku Omera, koji ¢e na
kraju pric¢e Bijela medZidija postati hamal, Mulabdi¢ ¢e didakticki suprotstaviti
njegove uspjesne drugove koji zavrsavaju skole, dok ¢e mladog agu Hamdiju, sina
¢uvenog Hadzi Osmanage, u pric¢i Rasipnik spasiti kritike i savjeti predstojnika,
koje je uputio njegovoj majci i staratelju, Sto ¢e doprinijeti da Hamdjija na kraju
postane ugledan gradanin i nacelnik svog mjesta.

Hamdija je Zivio vrlo zadovoljno. Majku je svoju pazio, oZenio se i babo se na-
zvao. Kasnije je bio u svom mjestu toliko uvazen, da je postao i nacelnik, a bio
je to onaj, $to no jedanput pohvata svu besposlenu djecurliju po sokaku, pa je
razredi po nauci i zanatima, a na uzas gradana kaznio oceve, kad bi kom dijete
bez valjana uzroka izostalo od $kole. Tada su ga kleli, a kasnije blagosivljali.®

U presudnom vremenu kakvo je sigurno bila promjena kolonizatora Bosne ne-
maran odnos odredenih grupa prema sebi imat ¢e dalekosezne posljedice za nji-
hov ekonomski, kulturni i politicki status, a ¢emu su svakako doprinosili
konformizam i ,egocentri¢ni fanatizam® kao beznacajni modeli ponasanja u
novim gradanskim i kapitalistickim drustvenim odnosima. Vjerska i politicka
elita Zivjela je od danas do sutra, nije dovoljno uradila za $ire narodne mase, za
socijalni i kulturni napredak bo$njackog naroda, za buduée generacije, za spreca-
vanje ,hidzre“ (iseljavanja u Tursku) odmah poslije okupacije, a $to ¢e Mulabdi¢
nesto kasnije jo$ jednom potvrditi i u pripovijetki Nasi stari.

Nase vodstvo grupirano u prvim vremenima iza okupacije i zbog velikih doga-
daja onog vremena i promjena prilika ne pokazivase onda znakova osjecaja za
narod u visem smislu. Cak ono se ne zauze dosta izrazito i otvoreno ni u pitanju
hidZreta, koji se onda bijase razmahao i koji osjetljivo pogodi nasu zajednicu.?’

Zajedno s drugim li¢nostima tog doba, poput muftije Muhameda Teufika Azaba-
gi¢a i hafiza Muhamed-ef. HadzZijahi¢a, Edhem Mulabdi¢ je bio protiv iseljavanja
u Tursku jer je to bila posljedica beznada, $utnje i neprosvijecenosti, a ne prijeke
potrebe. Pokusao je probuditi optimizam, osje¢aj za domovinu i tradiciju, “i po-

put nekadasnjih svetackih voda vracao svoj narod njegovoj obec¢anoj zemlji“.®

26  Mulabdi¢, Nz obali Bosne, str. 93.

27 Edhem Mulabdié¢, ,Nasi stari“, Narodna uzdanica, 1:2 (1927/28), str. 4.

28  Salih Ljubunti¢, ,,Edhemu Mulabdi¢u, ¢ovjeku i kulturnom radniku, prilikom njegove ¢etrdeset-godisn-
jice knjizevnog i prosvjetnog rada®, Behar, 4:14 i 15 (1930), str. 210.
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Tradicionalne islamske, porodi¢ne i narodne bos$njacke vrijednosti nastojao je
prilagoditi novom vremenu, drustvenom i ekonomskom kontekstu ne robujuci
bilo kakvom poetickom niti knjizevnom pomodarstvu.

U pripovijetki simboli¢nog naslova Lijepo je i sebe poslusati prikazana je un-
utarnja drama djeda staratelja HadzZi Sulejmanage prilikom izbora budu¢nosti za
svog unuka, iji je otac poginuo u boju a majka se preudala. Hadzi Sulejmanaga
je bio ,rijetka starina u carsiji“, a ,njegov direk bijase neko mjerilo za sve sate, po
njemu se sve ravnalo“.”” Dugo je razmisljao o buduénosti svoga unuka Hasima,
posmatrao novu kulturu Zivljenja, slusao razlicita misljenja u carsiji, i ucitelja
,u slamnatom $esiru® koji je ga je podsticao da upise unuka na dalje skolovanje
i strahove i upozorenja lokalnog imama (efendije, mualima) da ne daje dijete u
»njihovu® skolu, ali i nacelnika koji smatra da se zerbija (lijep odgoj) moze steci
samo redovnim obrazovanjem.

I Hadzi Sulejmanaga je bio nekako pritisnut, bas usprkos onoj svojoj mehko¢i, da
o ovom razmi$lja. Unuk, pokvarenost, nauka, imam, nacelnik, kadija, to mu se
sve nekako mijesalo po glavi; i na koncu on odludi, da ovaj put bas sebe poslusa.*

Mudri Hadzi Sulejmanaga je nakon duzeg razmisljanja shvatio povijesnu neminov-
nost u kojoj se nalazi njegov narod i ¢injenicu da ¢e odbijanjem obrazovanja ustva-
ri samo ubrzati propast ne samo svoje vjere i tradicije, na koju su se pogresno pozi-
vali protivnici $kolovanja, nego i svih drugih kulturalnih i identitetskih vrijednosti.
Zbog toga on, svjestan da je takav postupak imperativ islama i koristan njegovom
unuku i zajednici, odlucuje da posalje svog Hasima na $kolovanje u Sarajevo.

Hasim je svake godine dolazio na dopust kudi, a bio svaki put ved, ljepsi vedriji
(...). Momak ¢ak preko oca svog kao da je naslijedio onu mirnoéu njegovu,
pa govorio o svaéem tako pametno i razborito, da ga je bila milina slusati.
(...) A kad bi ga ovakog djed pun ganuéa posmatrao, pa se jos i sjetio njegove
mladosti, kako se dlakom razminulo, da je Hasim sad taki, onda bi sam u sebi
pomislio: lijepo li je gdjekad i sebe poslusati.’!

Ovakva hrabra odluka Hadzi Selimage pokazuje da su kolonijalna svijest i veliki
utjecaj stereotipa i prica “u kahvi“ i ¢arsiji, izmedu ostalog, bili razlozi zbog kojih
starije generacije Bosnjaka u tom periodu nisu imale sluha za Zelje i afinitete svo-
jih potomaka.

29  Mulabdi¢, Nz obali Bosne, str. 40.
30  Mulabdi¢, Nz obali Bosne, str. 46.
31  Mulabdi¢, Nz obali Bosne, str. 47.
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I pored promocije evropskog skolstva kao preduslova narodnog preporoda,
koja je u Mulabdi¢evim prozama uslovljena dolaskom austrougarske vlasti u Bos-
nu i Hercegovinu i stvarno$¢u koju njegovo djelo odrazava, njegovo poiman-
je znanja i Skolovanja jeste opéecivilizacijsko i univerzalno. Nije zastupao samo
evropski ili samo orijentalno-islamski model obrazovanja, niti neku struku ili
nau¢nu oblast kao posebno vaznu. Nukleus njegovih proza sadrzan je, izmedu
ostalog, i u poenti da svaka skola ili nauka doprinosi napretku i odgoju ¢ovjeka i
zajednice, bez obzira u kojem dijelu svijeta se usvajala i u¢ila.

U duzoj pripovijetki ,Nauka i zgoda®, koju je objavljivao u listu Bosnjak 1893.
godine u nastavcima kroz deset brojeva (od 34. do 44), a koje je i sam uredivao, jos
jednom ¢e kroz generacijski i svjetonazorski sukob oca i sina oblikovati narativ u
kojem je knjizevnoestetska funkcija podredena prosvjetiteljskoj. U ovoj pripovijetki
se od pocetka do kraja provlaci autorova svjesna edukativna i poué¢na nit, u kojoj
e ¢ak, za razliku od nekih drugih pri¢a, mladi Smailbeg svojom uporno$éu i umi-
je¢em uspjeti savladati sve prepreke i odeve zabrane, te ¢e nakon zavrSetka travnicke
medrese nastaviti $kolovanje na vojnoj akademiji u Carigradu. Tome ¢e svakako
doprinijeti i savjeti lokalnog kajmekana njegovom ocu, imuénom i darezljivom
Hasanbegu, da njegov sin odlaskom “ne ¢e izgubiti svog imena, osta¢e beg kao $to i
jest; a osim toga bice valjan, ucevan i carski ¢oek®.*> Nakon tri godine Skolovanja u
»askerskom mektebu®, motiviran i stalnim ocevim emotivnim pismima, dolazi na
odmor u Bosnu, gdje ga svi do¢ekuju sa znatizeljom i gledaju s divljenjem kako gov-
ori “tako lijepo, tako dostojanstveno, da je bila milina slusati“.** Odgoj i obrazovan-
je koje je Smailbeg stekao u Istanbulu i nacin na koji je to predstavljao promijenit
¢e stavove i poglede na zivot i svijet ¢ak i protivnika “kalema®. Time je Mulabdi¢
nejasnoj viziji konzervativaca, osim slika bo$njac¢kog samounistenja, suprotstavio i
narative o uspjehu novih generacija kroz obrazovanje.

5. Novi agrarni i ekonomski odnosi

Razvoj modernog gradanskog drustva zahtijeva i materijalnu osnovu, koja se u Bo-
sni i Hercegovini s dolaskom kapitalistickog ekonomskog sistema tek uspostavljala.
Novi nastupajuéi privredni poredak zasnivao se, prije svega, na austrougarskom
kolonijalnom iskoristavanju bosanskohercegovackih prirodnih resursa (drvo, ugalj,
zeljezo). Feudalni sloj muslimana jos uvijek nije bio svjestan da se agrarni odnosi
mijenjaju i da se uspostavlja novi privredni sistem. Nasljedstvo, povlasten status i
posjedi sa starim nac¢inom obrade zemlje i odnosa prema kmetovima nisu vise bili

32 Edhem Mulabdi¢, ,Nauka i zgoda“, Bosnjak, 3:36 (1893), str. 1.
33 Mulabdi¢, ,Nauka i zgoda®, str. 1.
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glavni temelji i preduslovi za vodec¢u drustvenu klasu, nego aktivno ucesée u pri-
vrednom, politickom, obrazovnom, kulturnom i svakom drugom segmentu Zivota.

Crtica iz Zivota Aga prikazuje uditelja koji do kasnih no¢nih sati poucava
mladi¢e Hasima i Iliju, koji su veoma zainteresirani za $kolovanje i brzo usvajaju
nova znanja. Medutim, kada dode vrijeme da nastave $kolovanje u nekoj od re-
dovnih $kola za austrijske ¢inovnike, Hasimov otac Idrizaga odlu¢uje da ozeni sina
iz imu¢ne porodice jer smatra da on nikad nece postati kajmekan, a $to je jedan od
najées¢ih motiva u Mulabdid¢evim prozama kojim se iskazuje nepovjerenje starog
muslimanskog plemstva prema novoj vlasti. Ovakva slika starijih generacija jos jed-
nom pokazuje da su oni i dalje vjerovali u feudalni osmanski nacin privredivanja, pa
su takve poglede prenosili i na mlade generacije prilikom njihovog Zivotnog izbora.
Mulabdi¢, svakako, smatra da “bez $kole, bez naobrazbe ¢ovijek nije nikuda pristao
pa da ima dukata na oke“,* odnosno da ¢e se takvo ,totalno neshvatanje vremena u
vezi sa $kolovanjem, ispunjeno konzervativnim pouzdanjem u imanje i naslijedene
oblike zivljenja“,> negativno odraziti na ukupnu poziciju cjelokupnog bosnjackog
naroda kako u tom periodu, tako i kasnije.

Neki muslimanski zemljoposjednici, poput Tahirage iz istoimene Mulab-
diceve pripovijetke, ¢ak su, umjesto da svoje bogatstvo prilagode novim pravilima
privredivanja, prodavali svoje naslijedene posjede kmetovima i drugim seljacima
te odlazili u carsiju traze¢i neku zamisljenu sreu u dugim pricama i druzenji-
ma ,,u kahvi“. Zbog toga je tematizacijom propadanja aginsko-begovskog sloja,
agrarne reforme i afirmiranjem novih poljoprivrednih i trgovinskih metoda u
svojim djelima Mulabdi¢ pokusao osvijestiti $ire narodne mase. Jasno je uocavao
da nova zanimanja (trgovina, ¢inovnici, vojska, ucitelji), metode rada i moderna
mehanizacija kreiraju nove ekonomske vrijednosti i drustvene statuse.

U pri¢i Na sijelu mudri Alijaga, nekadasnji turski vojnik, pripovijedat ¢e sa-
govornicima o svome dogogodi$njem iskustvu u ratovima, a posebno o turskom
juzbasi Edhem-pasi, koji im je u jednom boju spasio Zivote jer je znao izracunati
udaljenost izmedu njih i neprijatelja. Njegovo znanje i naredba da se uzaludno ne
tro$i municija i ne puca u takvim okolnostima bili su mnogo vazniji od njihove
naivne hrabrosti i odlu¢nosti.

Nauka je iznadla nove puske, novi boj; pa da se moze$ obraniti od du§mana,
reda ti je imati onake puske, znati onake planove, ko $to su i u njega; reda ti je
prihvatiti za nauku, a to se sve radi, da se boj svr$i sa manje krvi, da je i vuk sit
i ovce na broju. I Edhem-pasa i svi drugi potrosili su svoju mladost ucedi onaj
zanat, a mi (...) mi ne moZemo o njima ni govoriti (...).>

34 Edhem Mulabdi¢, , Ko ¢e biti tome kriv?, Bosnjak, 3:38 (1893), str.1.
35  Rizvi¢, Bosansko-muslimanska knjizevnost u doba preporda, str. 466.
36 Mulabdi¢, Na obali Bosne, str. 132.
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Prihvatanje novih oruda za rad, posebno u poljoprivredi tema je crtice ,,Novo
vrijeme“. Novi plug za oranje koji je muhtar donio da im olaksa rad na zemlji
izazvao je podsmijeh i odbijanje seljaka i zemljoposjednika. ,,Pravi aga“ Omer-baj-
raktar, ,najnagodniji seljanin u svojoj okolici“, koji je ,okorio u onoj starini®,?,
kako taj paradoks uo¢ava sam Mulabdi¢, prihvatio je od muhtara cigare umjesto
tradicionalnog duhana i ¢ibuka po kome su ga prepoznavali, a novi plug nikada
nije ,ni zabrazdio“. Omer-bajraktarovi sinovi, medutim, nakon oceve smrti ,,do-
zvase nekog majstora iz susjedne im naseobine, ostruga ga i opravi i oni tog pro-
lje¢a pustise prvu brazdu uza svoje polje, da je milina bila pogledati®.?®

U tom kontekstu roman Nova vremena Edhema Mulabdi¢a izrazito je na
strani evropeizacije, sa jasno naznacenom prosvjetiteljskom idejom. Idealizirani
lik Huseinbeg iznosi autorovo glediste o prilagodavanju i modernizaciji u pol-
joprivrednoj djelatnosti tako $to, uprkos obi¢ajima i otporu vedine, prihvata za
savjetnika ,Svabu subasu®, koji ¢e na temelju novih dostignuéa upravljati i un-
aprijediti njegovo imanje. Tu hrabru odluku donio je na osnovu razmisljanja o
buduénosti svog sina Hasim-bega i hodzinih savjeta da se djeca poucavaju vre-
menu u kojem ¢e ona Zivjeti, a ne u kojem Zzive njihovi roditelji.

Osim novih metoda i oruda za obradu zemlje, Mulabdi¢ je kasnije u pripo-
vijetki Dosjetljivost jednog naseg trgovca ukazivao i na vaznost poznavanja savre-
menih kretanja u trgovini, a prije svega odnosa izmedu trgovca/poslodavca i rad-
nika, koji proizlaze iz zakonskih propisa o radu i radnom odnosu. Trgovac je u
ovoj pri¢i otpustio svog radnika, bez otkaznog roka od éetrnaest dana, zato $to ga
je potkradao. Medutim, ubrzo je, po Zalbi radnika, taj sluc¢aj bio predmet sudsk-
og odludivanja i trgovac je svoje moralno pravo morao pravno dokazati, a $to je,

naravno, zahtijevalo poznavanje zakona nove austrougarske uprave.

Nova vremena doneso$e neke nove obidaje i nove potrebe. Danasnji trgovac
mora da zna mnoge stvari, §to njegovu ocu nije trebalo da zna. Treba da zna
ocijeniti i robu i vrijeme i prilike, u kojima se i nabavlja roba a i prodaje. A
treba jo§ da se razumije i u pravo i u financije, da zna mnoge zakone o porezu,
o taksama i sve propise policijskih vlasti o otvaranju i zatvaranju radnja, pa i
odnogajima posluge i pomo¢nika.*’

Sudija u pri¢i odlu¢uje da u okviru sudske nagodbe ponudi trgovcu da vrati radnika
na jo§$ Cetrnaest dana rada ili da mu isplati novéanu naknadu za taj period. lako su svi
ocekivali da ¢e trgovac okoncati ovaj spor isplatom naknade, on pronicljivo odlucuje

37  Edhem Mulabdi¢, ,Novo vrijeme*, Behar, 3:20 (1903/04), str. 308.

38  Mulabdi¢, ,Novo vrijeme®, str. 309.

39  Edhem Mulabdi¢, Nova vremena - slika iz novijeg Zivota u Bosni (Mostar: Muslimanska biblioteka, 1914),
str. 150.
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da vrati radnika na jo§ ¢etrnaest dana. Medutim, umjesto uobicajenih poslova, rekao
mu je da sjedi u radionici i da niSta ne radi, a on ga je pazljivo nadgledao i pratio.
Posto se nije imao viSe na Sta Zaliti, radnik je prvi dan napustio posao jer nije Zelio
takav tretman na poslu, $to je trgovac docekao s olaksanjem. Ovakvim postupkom
trgovac je usvojio i ispostovao nove propise o radu i poslovanju, a $to je i cilj kako ove

Mulabdiceve pripovijetke, tako i drugih njegovih djela.

6. Zakljuc¢ak

Prosvjetiteljska uloga knjiZzevnosti znacajna je i ona se ne treba zanemarivati, bez obzi-
ra na razlicite teorije koje takvim djelima osporavaju estetske vrijednosti (formalizam,
americka nova kritika, strukturalizam). Posebno je vazno ista¢i ulogu bosnjackih knji-
zevnika i njihovih djela u o¢uvanju kulturnog paméenja i promociji prosvjetiteljskih
ideja u vremenu kada se Bosna i Hercegovina suocavala s promjenom kolonijalne
uprave 1878. godine, jer su upravo oni predvodili bosnjacki kulturni, knjizevni i po-
liticki preporod. Medu njima svakako znac¢ajno mjesto pripada Edhemu Mulabdi¢u,
koji je svojim djelima uspjesno spojio nase tradicionalne vrijednosti s novim evrop-
skim knjizevnim tokovima, bosanskim jezikom i latini¢nim pismom.

Mulabdi¢ je afirmirao svaki oblik prosvjetiteljstva podsti¢uéi na obrazovanje
za vrijeme u kojem Zive nove generacije Bosnjaka muslimana kako bi se osposo-
bile za rad u drzavnoj sluzbi, obrazovnim, pravosudnim i drugim ustanovama.
Nasuprot snaznim anahronim i konzervativnim stavovima i glasovima koji su bili
protiv ,kaurske“ vlasti i $kolstva, on je poput evropskih prosvjetiteljskih mislilaca
i knjizevnika promicao “kult obrazovanja“, te nastojao racionalno i kriticki, u
skladu s li¢nim uvjerenjima i shvatanjima, donositi zakljucke o Zivotu ¢ovjeka,
prirodi i svijetu koji ga okruzuje.

Njegova proza odrazava svu traumu raspada tradicionalnih drustvenih i po-
rodi¢nih normi, sukob starih i mladih generacija u odnosu prema stvarnosti te
odredene negative pojave koje su rezultat slijepog slijedenja proslosti. Mulabdi¢
je kriticki i objektivno posmatrao drustvena kretanja, poucavao i nudio jasna
rjeSenja. Ukazivao je da prihvatanje evropskih vrijednosti, skolstva, interkultural-
nosti nije protivno islamu i tradiciji, nego jedan od uslova napretka i preporoda
bosnjackog naroda u tom vremenu.

Prosvjetiteljski angazman njegovog knjizevnog djela obuhvata najvazni-
je drustvene tokove pa i privredni razvoj. U svojim romanima i pripovijetkama
isticao je nuznost prihvatanja modernih nacina obrade zemlje te usvajanja novih
ekonomskih odnosa i pravila. Na sve nacine Zelio je ukazati da bosnjacka pasivnost
prema novoj austrougarskoj vlasti i drustvenom Zivotu moze imati veoma Stetne
posljedice na njihovo moralno, materijalno i svako drugo stanje.
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Literature as Enlightenment

in Edhem Mulabdic’s Works

Abstract

This paper analyses Edhem Mulabdi¢’s novels Zeleno busenje (1898) and Nova vre-
mena (1914), and his collection of short stories, Na obali Bosne (1900). These texts
played a pivotal role in economic, educational and social progress and intercultura-
lity among Bosnians. Mulabdi¢’s literary works strive to bring together “heart and
mind” — East and West — and to affirm intercultural understanding through colla-
boration with other South Slavic peoples. Mulabdi¢ promoted the Bosnian langu-
age, universal ethical values, the idea of emancipation through education, and the
re-contextualisation of Islamic teachings, and his ideas strongly influenced the wider
community.

Key words: Edhem Mulabdi¢, education, enlightenment, Europeanisation,
interculturality, revival, tradition
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N Casopis za interdisciplinarne studije

Biljeske o0 jednom zivotu i jednom zborniku

Islamska pravna kultura u tranziciji: eseji u cast Fikreta
Kar¢i¢a, Ahmet Alibasi¢, Mustafa Hasani, Senad Ceman i
Nedim Begovi¢ (ur.). Sarajevo: Centar za napredne studije,
2020. 419 str., ISBN 978-9926-471-27-9.

U izdanju Centra za napredne studije tokom 2020 objavljena je knjiga eseja
Islamska pravna kultura u tranziciji, povodom Cetrdeset godina nau¢no-istraziva¢-
kog i nastavnickog rada dr. Fikreta Karcica.

Knjiga se sastoji iz nekoliko vrsta tekstova. Najvedi dio ¢ine prilozi o temama
kojima se bavio profesor Karci¢ u svom naucho-istrazivackom radu kao $to su: his-
torija serijatskog prava i islamskih institucija, islam u savremenom svijetu, posebno
na Balkanu, i odnos drzave, religije i prava. Ocekivano, kolege i prijatelji profeso-
ra Kar¢i¢a s Fakulteta islamskih nauka i Medunarodnog islamskog univerziteta u
Maleziji bavili su se pitanjima historije Serijatskog prava i institucija. Spomenut
¢emo samo neke od njih: Enes Kari¢, “Sta je a/-ma ‘rifu Kur‘anu?”, Zuhdija Hasa-
novi¢, “Temeljne odrednice muslimanske kritike hadisa”, Ahmet Alibasi¢, “Nacela
dobre vladavine u islamskim izvorima i civilizaciji’, Abdullah al-Ahsan, “Igbal’s
Visions of Civilization, Modernity and Nationalism: Are His Ideas Relevant Today?
[Igbalove vizije civilizacije, modernosti i nacionalizma: da li su njegove ideje rele-
vantne danas?], Ibrahim Mohamed Zein i Ahmed El-Wakil “Islamic Political Order
and the Meaning of Accountability: Preliminary Reflections” [Islamski politicki
poredak i znacenje odgovornosti: preliminarna razmatranja] i dr.

U drugu vrstu tekstova mogu se svrstati analize i kriticka razmatranja profe-
sorovog nau¢nog djelovanja, poput teksta “Ziva proslost — referentni okvir za ra-
zumijevanje savremenih tema: osvrt na izabrane radove i stavove Fikreta Kar¢i¢a®
autorice Jasne Baksi¢ Mufti¢ i “Zalaganje profesora Karci¢a da muslimani vrse
svoje eticke obveze u sekularnoj drzavi” autora Mate Zovkica.
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U tre¢u vrstu tekstova ubrajaju se li¢ni osvrti o susretima i radu s profesorom
Karci¢em, koji donose biografiju i bibliografiju ali i ukazuju na trag koji je profesor
Karci¢ ostavio u vremenu, ne samo u nauci ve¢ i u Zivotima ljudi s kojima se susreo.

Tome najbolje svjedo¢i pismo dvoje profesora s Univerziteta u Oslu, Kari
Vogt i Tore Lindholma, objavljeno u ovom zborniku, u kojem navode da su pro-
fesoru Karc¢i¢u zahvalni za mnogo toga: za nesebi¢no dijeljenje znanja i dubokih
uvida u islamsko pravo, poimanje islama u Bosni i Hercegovini i iskustvo musli-
mana. A kao najznacajniji doprinos profesora Karcica izgradnji mostova navode
profesorovu kontinuiranu poruku da je “islam evropska religija, u potpunosti
integrirana u evropsku drzavu, sa svojom vlastitom tradicijom ucenja i kulture”,
$to je pomoglo da cijene “Siri evropski znacaj stolje¢a postojanja i procvata musli-
mana u Bosni i Hercegovini pod promjenom politickih rezima i okolnosti” (Kari
Vogt and Tore Lindholm, “A Greeting of Friendship from Oslo”, str. 383).

Naucna objektivnost

Vijest o odbrani doktorske disertacije Fikreta Kar¢i¢a na Pravnom fakultetu Univer-
ziteta u Beogradu, 30. juna 1989, pod naslovom ,Pokret za reformu $erijatskog
prava i njegov odjek u Jugoslaviji u prvoj polovini XX vijeka“, prenijeta je u islam-
skim informativnim novinama Preporod. Clanovi Komisije za odbranu, navodi se,
disertaciju su ocijenili “znalacki vrijednim doprinosom nauci”, putem kojeg ,,odgo-
varajudi dio nase pravne istorije hvata korak sa vrsnim stvaralastvom i dometima u
oblasti istrazivanja Serijatskog prava“. Rije¢ je “o prvorazrednom i veoma aktuel-
nom podrudju’, koje je Fikret Karci¢ temeljito ,nau¢no objektivno, sa uravnoteze-
nim stavovima istrazio”, dodali su (Preporod, br. 14/454, 15. juli 1989, str. 12).

To ¢e se smatrati pocetkom stvaralastva profesora Karcica, iako je njegov rad
poceo i ranije, a ,nau¢na objektivnost® i ,,uravnotezenost stavova“ ostat ¢e odlika
profesorovog rada u narednih Cetiri desetljeca, $to su i autori priloga u zborniku
isticali kao posebnu vrijednost (Tarik Haveri¢, “Pohvala suzdrzanosti”, Damir
Ahmetovi¢, “Poznanstvo iz Malezije koje traje”).

Ve pri ¢itanju ove vijesti mogao se stedi utisak da uspjeh nije pripadao samo
profesoru, iako jeste iskljucivo profesor zasluzan za njega. Smatrao se i uspjehom
naroda, marginaliziranog i u stalnom traganju za vlastitim identitetom i pokusa-
jem njegovog ocuvanja. lako isuvise tesko breme za jedan Zivot, profesor Karéi¢
¢e ga u narednim decenijama uspjesno i bespogovorno nositi, istovremeno pred-
stavljajuéi taj narod u najboljem svjetlu i kontinuirano se bore¢i za njega.

Objavljenu doktorsku disertaciju profesora Kar¢ica — Drusteno-pravni as-
pekti islamskog reformizma (Sarajevo: Islamski teoloski fakultet, 1990, str. 275)
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profesor Mustafa Imamovi¢ ocijenio je kao “najkompleksnije monografsko djelo
posveceno isklju¢ivo pitanjima Serijatskog prava”, koje “ mirno, trezveno i pot-
puno naucno govori o brojnim aspektima novije povijesti islama u svijetu i kod
nas” u “vrijeme kada se o muslimanima (i Muslimanima) i o islamu opéenito,
pa time i o njegovom pravu, ¢esto pise jednostrano sa brojnim predrasudama i
opasnim politickim nabojem”. “Ona nasuprot, bez direktne i prizemne polem-
ike, toj tendencioznoj literaturi o islamu i muslimanima pruza nau¢nu istinu o
problemima muslimanskog svijeta, njegovim teznjama i traganjima za modernim
vlastitim identitetom, te dramatici tih zbivanja“ (Glasnik Rijaseta Islamske zajed-
nice u SFRJ, 1990, br. 5, str. 153).

Mirno, trezveno i potpuno nauc¢no profesor Karéi¢ ¢e nastaviti govoriti o
temama o kojima se Sapude, ukazujudi na to da nasa individualna odgovornost u
borbi za ispravno nikada ne prestaje. To smatram jednom od najvrednijih lekcija
koje sam naucila posmatrajuéi rad profesora Karéica.

Povratak tamo odakle je sve pocelo

Kada sam dobila poziv priredivac¢a ovog zbornika, kao dugogodisnji saradnik pro-
fesora Karci¢a, da dam svoj prilog, odluéila sam se za istrazivanje tema kojima se
bavio profesor. Ipak, bududi da su dosad osvrti na rad profesora Kar¢i¢a uglav-
nom dolazili od njegovih savremenika, ili profesora, pozeljela sam ukazati na na-
slijede profesora Karcica iz druge vremenske perspektive i pozicije studenta.

Pozeljela sam, rije¢ima Edwarda Saida — kada je govorio o Palestini nakon
godina egzila, traganja za vlastitim identitetom, nepripadnosti i neukorijenjenosti
— vratiti se tamo odakle je sve pocelo: na Pravni fakultet Univerziteta u Sarajevu.
Profesor Kar¢i¢ diplomirao je na Pravnom fakultetu u Sarajevu 30. juna 1978,
ta¢no jedanaest godina prije odbrane doktorske disertacije na Pravnom fakultetu
u Beogradu. Nakon predavanja na Islamskom teoloskom fakultetu (1978-1992),
Teoloskom fakultetu Marmara Univerziteta u Istanbulu (1994), Medunarodnom
islamskom univerzitetu u Maleziji (1994-2002) i opet Fakultetu islamskih nauka
(2002-2004), profesor Karci¢ vratio se na Pravni fakultet u Sarajevu 2004, iste
godine kada sam se ja upisala na isti. Slusajuéi predavanja na prvoj godini, iz tada
Opée historije drZave i prava, studentima ne tako zanimljivog predmeta, pomislila
sam kako bih, kada bih radila na Fakultetu, jedino radila s profesorom Kar¢i¢em.
Naredne godine profesor me anagazovao kao studenta pomagaca (demonstrato-
ra). Nakon toga nije bilo vise povratka — bilo mi je orihvatljivo jedino da se bavim
nau¢no-istraziva¢im radom i nau¢nom oblas¢u pravnom historijom. Od tada do
danas rad s profesorom Karci¢em smatram Bozijim blagoslovom.
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Trag u vremenu

Prirodno, u bliskoj vezi s temama kojima se profesor bavi, ¢esto sam u literaturi
nailazila na pozivanje na djela profesora Kari¢a. Cak i tokom pripremanja teksta
za zbornik pred nama, ,Serijat u Evropi: primjer Gréke® autor kojeg sam konsul-
tirala, Konstantinos Tsitselikis, napisao je da je Fikret Karci¢ “jedan od najpromi-
nentnijih intelektualaca” koji je “raspravljao o poziciji islama u modernom i seku-
larnom drustvu”, isticu¢i da njegove ideje mogu biti temelj za razmatranje
institucionalne pozicije $erijata u Zapadnoj Trakiji (Konstantinos Tsitselikis, Old
and New Islam in Greece: From Historical Minorities to Immigrant Newcomers,
Leiden: Martinus Nijhof Publishers, 2011, str. 416).

Na pocetku magistarski rad gerijats/ez’ sudovi u Jugoslaviji 1918—1941, koji je
ove godine preveden na engleski jezik, jer, rije¢ima urednika ovog zbornika dr.
Ahmeta Alibasica, ni tri desetlje¢a nakon toga “nije uradeno nista $to bi znaca-
jnije pomjerilo granice nasega znanja o tom pitanju i Sto bi prevazislo ovo djelo”,
zatim doktorska disertacija i sva djela koja su slijedila posluzili su kao inspiracija
ili neizostavna polazna ta¢ka mnogim istraziva¢ima na prestiznim univerzitetima
u svijetu, kao i autorima koji su se bavili susretom islama sa zapadnim idejama i
ustanovama, iskustvom muslimana u modernim i sekularnim drzavama, koegzis-
tenciji religijskih i svjetovnih normi i dr.

Na djela profesora Kar¢i¢a pozivaju se autori u djelima razlicitih discipli-
na, onih koja razmatraju historiju naroda Balkana, historiju islama uopéeno,
specifi¢nosti izraza islama u posebnim historijskim okolnostima, poput djela Da-
vida Motadela, Islam and Nazi Germanys War (Cambridge, London: The Belknap
Press of Harvard University Press, 2014), koji za pregled islama na Balkanu pod
osmanskom i habsburskom vlas¢u, upucuje ¢itaoce na djela profesora Karcica,
posebno na knjigu Bosniaks and the Challenges of Modernity: Late Ottoman and
Hapsburg Times (Sarajevo: El-Kalem, 1999).

Na taj nacin, zahvaljujuéi profesorovom kontinuiranom radu, bosansko iskust-
vo islama (marginalno u svjetskim razmjerama), postalo je nezaobilazno u zna¢ajnim
djelima o islamu u susretu s modernizmom, kolonijalizmom i u njegovom iskazu u
sekularnim drzavama. Tako sam ¢itajuci o odgovorima muslimana na mogu¢nosti
zivota pod nemuslimanskom vlas¢u, autora koji se obrazovao na Princetonu Alana
Verskina pronasla fetvu Muhammeda Rashida Ridaa o hidrzi bosanskih muslimana
nakon austrougarske aneksije, za koju je autor saznao na osnovu djela profesora
Karci¢a — Bosniaks and the Challenges of Modernity (Alan Verskin, Oppressed in the
Land? Fatwas on Muslims Living under Non-Muslim Rule from the Middle Ages to the
Present [Potlaceni na zemlji: fetve o Zivotu muslimana u nemuslimanskom svijetu
od srednjeg vijeka do danas] (Princeton: Markus Wiener Publishers, 2013).
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Ovakvih primjera za koje znam je mnogo. Jos vise je onih za koje ne znam.
Naslijeda i doprinosa profesora Kar¢i¢a nismo dovoljno svjesni. Mnoge generaci-
je nakon nas svjedocit ¢e o tome kao i o dostojanstvu, istrajnosti, otporu, borbi i
nepristajanju na dodijeljene uloge. Zbog mo¢i da da obrise tog naslijeda, zbornik
pred nama je od izuzetnog znacaja i za nase i za generacije koje dolaze.

Moje promisljanje o radu profesora Kar¢i¢a, narocito o radu s profesorom
Kar¢i¢em, uvijek ¢e u sje¢anje prizivati pismo Alberta Camusa koje je napisao svom
uditelju i mentoru, nekoliko dana nakon saznanja da je dobio Nobelovu nagradu
1957, u kojem, izmedu ostalog, stoji: “(...) vas trud i vas rad, jo$ Zive u jednom od
vasih ucenika, koji, unato¢ godinama, nije prestao biti vas zahvalni ucenik.”

Eblimana Memisevié
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Asa Wikfors, Alternativne ¢injenice: o znanju i njegovim
neprijateljima, Zagreb: Naklada OceanMore, 2021. 120 str,
ISBN 978-953-332-120-2.

Knjiga Alternativne &injenice: o znanju i njegovim neprijateljima Ase Wikfors $tivo
je koje iz filozofskog, psiholoskog i socioloskog ugla sagledava aktuelnu prijetnju
znanju i nudi alate za borbu protiv nje. Autorica polazi od teze da sam konstruke
alternativnih ¢injenica nije niti moze biti utemeljen u teoriji znanja, te razmatra
njegovu instrumentalizaciju u drustveno-politickom kontekstu. Ova ¢lanica Kra-
ljevske akademije znanosti u svom bestseleru, izrazu dugogodi$njeg angazmana
na popularizaciji filozofije, istice da je znanje, istinsko znanje (i dalje) vazno za
prezivljavanje pojedinca i drustva, te da se ono kao takvo ne smije izjednacavati sa
slobodom misljenja i vjerovanja. Svi imamo pravo misliti i vierovati sto god hocemo.
Ali ako vierujete u ono sto Zelite, u ono sto Zelite da je istina, a ne u ono za sto posto-
je dobre osnove da je istina, necete doci do znanja, a to nosi svoje posljedice (str. 8).

U prvom poglavlju autorica razjasnjava i epistemoloski elaborira povezanost
znanja i uvjerenja, kako bi objasnila sve o(itiji i sve viSe zabrinjavajudi otpor pre-
ma znanju. Naime, da bismo nesto znali, nije dovoljno samo da se susretnemo s
¢injenicama, nego i da vjerujemo u ono $to se tvrdi. S druge strane, da bi neko
uvjerenje bilo znanje, mora odrazavati stvarnost, tj. biti istinito. Tre¢i uvjet je da
je uvjerenje zasnovano na nekoj vrsti dobrog dokaza. Na osnovu klasi¢ne filo-
zofske rasprave o skepticizmu, autorica iznosi tezu da znanje ne trazi apsolutnu
sigurnost ili dokaz, te da insistiranje na dokazu vodi raspadu sistema. Za stjecan-
je znanja nije potrebna potpuna sigurnost, dovoljno je da dokazi ukazuju da je
dovoljno moguce da je to istinito uvjerenje istina, tj. za znanje je dovoljno ekstrem-
no vjerovatno. U javnom prostoru i debatama, npr. u raspravama o klimatskim
promjenama, uobicajilo se navodenje argumenta da za neke nau¢ne teorije dokazi
ne isklju¢uju moguénost da je teorija pogresna. Prigovor da bi neka teorija mogla
biti pogre$na u sustini nije nikakav prigovor, no on se u javnom prostoru nerij-
etko instrumentalizira, pri ¢emu se racuna na politicki motiviranu subjektivnost
konzumenata.
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Posebno poglavlje posveceno je raspravi o ¢injenicama. Nihilizam ¢injenica,
tvrdnja da dinjenice ne postoje, orude je masovnog uniStenja. Danas bi malo
koji filozof tvrdio da ¢injenice ne postoje, dok, s druge strane, za raspravu o
postojanju estetskih i moralnih ¢injenica ima prostora. Autorica pokusava dati
odgovor na pitanje kako smo kao ¢ovje¢anstvo napravili taj ogromni prijelaz od
glavne ideje postmodernizma da konstrukti i perspektive koje odabiremo relativ-
iziraju stvarnost do nihilizma ¢injenica. Jer, ¢ak i ako prihvatimo da su pojmovi
drustvene konstrukcije, ne znadi da je i ono o ¢emu oni govore takoder drustvena
konstrukcija i da je otvoreno za debatu. Iako imamo odredenu slobodu u odabiru
nasih pojmova, nemamo slobodu u odredivanju postoji li u stvarnosti nesto $to
odgovara tim pojmovima. Postmodernisti¢ki na¢in razmisljanja iskoristavaju ci-
nici koji Zele potkopati vjeru u znanje i istinu. Postmodernisticke struje imale su,
bez sumnje, pozitivan efekt na drustvo istaknuvsi vaznost razlicitih perspektiva.
No, isto tako, pitanje je koliko su nastetile istinskom znanju, s obzirom na to da
nam se sada zbog velikog broja razlicitih perspektiva teze suoditi s propagandom
i dezinformacijama i prosto re¢i da nesto nije istina. Kroz analizu mnogih post-
modernih ideja u Trumpovo doba, autorica potencira poznatu tezu da iza price o
znanju stoji pitanje mo¢i te da dominira perspektiva mo¢nih.

Polaze¢i od toga da je sustinsko obiljezje ¢ovjeka racionalnost, ali i uzima-
juéi u obzir koliko ¢udna uvjerenja ljudi realno danas imaju, autorica pokusava
odgovoriti na pitanje koliko smo zapravo racionalni. Realno, kora¢amo svijetom
vrlo uvjereni u stvari o kojima sustinski malo znamo. Precjenjujemo vlastiti nivo
razumijevanja nacina na koji stvari funkcionisu. Zbog drustvene prirode znanja i
¢injenice da veéinu informacija dobijamo od drugih ljudi, podlozni smo mnogim
kognitivnim distorzijama. Skloni smo potvrditi ono $to ve¢ mislimo, nase rezo-
novanje je motivirano, jer vjerujemo u ono $to zelimo, a ne u ono $to imamo
razloga vjerovati. Stavise, nase misljenje je i politicki motivirano, te nije rijetkost
da se drustva ideoloski polariziraju u odnosu prema empirijskim ¢injenicama, a
ne samo prema vrijednosnim sistemima. Navode¢i mnostvo eksperimentalnih
primjera iz podruéja kognitivne psihologije, autorica potencira pitanje o racio-
nalnosti ¢ovjeka, ostavljajuéi ga, kako bismo i ocekivali za jednog filozofa nauke,
dakako, bez odgovora.

Pored interne, nazalost, prijeti nam i tehnologijom potpomoguta eksterna
kognitivna distorzija, kroz filtrirajue balone, lazne vijesti, internetom prezen-
tirano znanje koje stvara iluziju jednostavnosti svijeta, i “proizvodi” mnogo vise
pogresnih shvatanja nego prije interneta, s obzirom na to da lahko mozemo ig-
norisati izvore s kojima se ne slazemo. Koriste¢i se primjerima predsjednickih iz-
bora, kampanja i javnih debata, autorica pokazuje da ljudi danas pogresno shvata-
ju mnogo vise stvari nego prije interneta, te da je mnogo Stetnije biti pogresno



Prikazi knjiga / Book Reviews 161

informiran, nego neinformiran, Raspirivanje sumnje, usmjereno ¢ak i na znanst-
vene spoznaje, postalo je uobicajena taktika u politickim igrama, kao i stvaranje
tzv. lazne ravnoteze, dojma da dvije strane u debati imaju legitimitet (eksperti i
laici o globalnom zagrijavanju, naprimjer). Redefiniranje stvarnosti, efekt kon-
stantnog laganja, teorije zavjere, neki su od fenomena koje Asa Wikfors znalacki
povezuje sa svakodnevnim iskustvom savremenog ¢ovjeka.

Mozda je od opisa aktuelnog stanja znanja jedino kompleksnije pitanje
njegove geneze. Autorica u posljednjem poglavlju tretira pitanje kritickog misl-
jenja u $koli, te tvrdi da je nadin poducavanja kritickog misljenja poplocao put
trenutnoj epistemoloskoj krizi. Navodeéi statisticke pokazatelje propadanja
$vedskog obrazovnog Sistema, kojeg je i sama dio, te vlastita zapazanja u radu sa
studentima, autorica ukazuje na to da je pad $kolskih rezultata u direktnoj ko-
relaciji s po¢etkom konstruktivizma u pedagogiji, tj. uvjerenja da nastavnik nije
taj koji prenosi znanje nego onaj koji prosto nadgleda stjecanje znanja. Time na
znacaju gubi istinska upucenost u podrudje poducavanja i poznavanje ¢injenica,
na koje se pogresno gleda kao na suprotnost i prepreku razumijevanju i kritickom
promisljanju. Glavni aspeke kritickog misljenja jeste upravo sposobnost procjen-
jivanja argumenta i nijansiranost miljenja, a toga nema bez dobrog poznavanja
¢injenica. Cini se da je barem dijelom ovaj pedagoski konstruktivizam u korijenu
danasnjeg populizma. Kad je predavanje individualizirano, a propisani nastavni
plan i program minimiziran, rezultat je raspad zajednicke slike stvarnosti i polar-
izacija. Ljudi su na osnovu nasljedenog kulturnog kapitala podijeljeni, te stoga ne
mogu voditi racionalne razgovore.

Vrijeme postistine stoga nastalo je kao posljedica konstruktivistickog shvatan-
ja da znanje nije objektivan, nego drustveni konstrukt vezan za vrijeme i kulturu.
U takvoj atmosferi, stoga, nije iznenadujuce da pocinjemo govoriti o alterna-
tivnim ¢injenicama. Autorica knjigu zavrava sugestijama za prevazilaZenje tre-
nutne epistemoloske krize, potencirajuéi tezu da nemamo pravo na svoje vlastite
¢injenice, jer one ne pripadaju nama, nego svijetu. Imajuéi u vidu drustvenu
prirodu znanja, koja je centralna tema ove uzbudljive knjige, autorica podsjeca
koliko smo danas vise nego ikada svi odgovorniji da usvojimo relevantne infor-
macije i razmislimo koliko dobro su utemeljena nasa uvjerenja. Zbog toga ¢e ovo
$tivo biti zanimljivo i korisno svima onima koji danas, viSe nego ikad, promisljaju
pitanja znanja.

Mersiha Jusi¢
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Mujo Begi¢, Nastanak i djelovanje Autonomne pokrajine
Zapadna Bosna, Sarajevo: Institut za istraZivanje zloCina
protiv Covjecnosti i medunarodnog prava, 2021. 613 str,
ISBN 978-9958-028-36-6.

“Gora od smrti je izdaja. Vidite, mogao bih zamisliti smrt,
ali nisam mogao zamisliti izdaju.” (Malcolm X)

Upravo u najtezem periodu novije bosanskohercegovacke historije, i to na prostoru
gdje je bosnjacki narod ¢inio apsolutnu vedinu stanovnistva, organizirana grupacija
izdajnika domovine i vlastitog naroda, a po ugledu na izvrsioce agresije, proglasava
tvorevinu koja ¢e biti u sluzbi unutrasnjeg razbijanja vojne i politicke mod¢i naroda
i drzave, koji su upravo u tom periodu bili osudeni na borbu za bioloski opstanak.
O tom fenomenu, pojavi koja ¢e i u buduénosti kriti niz tajni o agresiji na Republi-
ku Bosnu i Hercegovinu u procesu raspada Jugoslavije, govori knjiga Nastanak i
djelovanje Autonomne pokrajine Zapadna Bosna autora dr. Muje Begica.

U pet poglavlja, a uz uvodna i zaklju¢na razmatranja, Begi¢ hronoloski opi-
suje zbivanja u Cazinskoj krajini od prvih parlamentarnih izbora 1990. do za-
vr$nih vojnih operacija, u drugoj polovini 1995. godine.

U prvome poglavlju (str. 13-56) autor opisuje politicka zbivanja pred agresiju
na Republiku Bosnu i Hercegovinu, s posebnim osvrtom na vojne pripreme za
njenu realizaciju u Bosanskoj krajini, regiji koja je srpskoj politici bila od stratesk-
og znacaja kao prostor koji je vojnim osvajanjima, a nakon razdvajanja srpskog od
drugih dvaju naroda (prvi strateski cilj Srpske republike BiH), trebao biti povezan
sa Semberijom (drugi strateski cilj). Ti ciljevi mogli su biti ostvareni iskljucivo
masovnim ratnim zlo¢inima nad Bos$njacima i Hrvatima.

U jeku agresije na Republiku Bosnu i Hercegovinu, nakon $to su nad Bo$nja-
cima i Hrvatima Bosanske krajine, posebno u dolini rijeke Sane (Prijedor, Sanski
Most i Klju¢) pocinjeni najbrutalniji zlo¢ini nad, prema dosadasnjim rezultatima
istrazivanja, oko 4.500 ubijenih i nakon progona preko 80.000 Bo$njaka i Hrvata
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iz navedenih triju op¢ina, u drugom dijelu sjeverozapadne Bosne — jednostranom
odlukom dotadasnjeg ¢lana bosanskohercegovackog Predsjednistva Fikreta Ab-
di¢a i njegovih pristalica i bez saglasnosti politickog i vojnog vrha Republike
Bosne i Hercegovine — proglasena je u Velikoj Kladusi Autonomna pokrajina
Zapadna Bosna (APZB). Korijen proglasenja APZB-a i njenog djelovanja protiv
bosanskohercegovackih republickih vlasti, Begi¢, pozivajudi se i na druge autore,
vidi u ranijem utjecaju jugoslavenske Kontraobavjestajne sluzbe (KOS) i Jugo-
slavenske narodne armije (JNA) na preduzeée Agrokomerc, na ¢ijem je celu od
osnivanja bio Fikret Abdi¢. O odnosu beogradske vlasti prema Abdi¢u, autor
donosi svjedocenja izvsilaca tog zadatka. Kao njihov prijasnji “igrac”, Abdi¢ je bio
pouzdan oslonac velikosrpskoj politici da izazivanjem sukoba unutar bos$njackog
naroda olaksa razbijanje Bosne i Hercegovine. No, istu korist, kao i Beograd, u
vidu autonomije vidio je i zvani¢ni Zagreb, na ¢elu s hrvatskim predsjednikom
Franjom Tudmanom. I njemu je pojava Abdiceve autonomije dobrodosla jer mu
je Cazinska krajina bila, odmah nakon Hercegovine, bila drugi strateski znacajan
prostor za teritorijalno $irenje Hrvatske. Tu ideju Tudman je mogao realizirati po-
dr$kom i pomo¢i koju je pruzao APZB-u. Dakle, APZB je bio interesno podrudje
i Beograda i Zagreba, o ¢emu autor govori u drugom poglavlju (str. 57-200).

U treem poglavlju (str. 201-346), Begi¢ potkrepljuje svoje stavove o
APZB-u kao “beogradskom projektu” opisujuéi vojna djelovanja APZB-a protiv
jedinica 5. korpusa Armije Republike Bosne i Hercegovine (ARBiH) a u saradnji
s Vojskom Jugoslavije (V]), Vojskom Republike srpske (VRS), Srpskom vojskom
Krajine (SVK), ali i njihov zajednicki poraz u zadivljujuéoj vojnoj operaciji “Ti-
gar-sloboda ‘94” pripadnika 5. korpusa Armije Republike Bosne i Hercegovine i
samim time, pad APZB-a 1994. godine, $to je za posljedicu imalo i masovni bijeg
pristalica APZB-a na podrudje njima prijateljske Republike srpske krajine (RSK).
Do tada, APZB je, izmedu ostalog, bio i prostor za organiziranje prometa i ljudi,
$to je duznosnicima ove samoproglasene pokrajine sluzilo za enormno bogacenje.

U ¢etvrtom poglavlju (str. 347-518) autor govori o posljednjoj godini zbivan-
ja na prostoru Velike Kladuse i dijela op¢ine Cazin, odnosno na podrudju koje je
obuhvatalo teritorij samoproglasenog APZB-a. Ideja autonomije pretvorena je u
ideju o stvaranju Republike ZB pa su njene vojne jedinice (Narodna odbrana) uz
pojacanu saradnju sa VJ, VRS-om i RSK-om napale oslobodeno podru¢je Bihack-
og okruga. Posljednji dio ovog poglavlja posveéen je navedenoj vojnoj saradnji,
vojnim operacijama kao $to su “Mac-17 ili “Pauk” posljednjih mjeseci sukoba na
podru¢ju ZB-a, presudnim bitkama i kona¢nom krahu ideje o autonomiji.

Peto poglavlje posveéeno je logorima i drugim mjestima nezakonitih zatocenja
na podrudju APZB-a. Autor iznosi najznacajnije podatke o nekoliko takvih mjesta
pozivajuéi se na izjave svjedoka, ta¢nije zatocenika Drmaljeva, Dubrava, Nepeka,
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Dolova, Ponikvi, Vojnog zatvora, Dispanzera i ostalih mjesta zato¢enja pod kon-
trolom vojnih i policijskih struktura APZB-a. U njima su pocinjena ubistva, ran-
javanja, maltretiranja, fizicka i psihicka zlostavljanja i premlaéivanja civila i ratnih
zarobljenika koji nisu podrzavali secesionisticku politiku Fikreta Abdica.

Knjiga Nastanak i djelovanje Autonomne pokrajine Zapadna Bosna predstavlja
jedno od nau¢nih djela koja su neizostavna u proucavanju zbivanja na podrud-
ju Bosanske krajine tokom agresije na Republiku Bosnu i Hercegovinu. Uz ko-
riStenje izvora iz nekoliko arhiva i ukupno 73 knjige, autor je dao opis jednog od
nerazjasnjenih fenomena tokom raspada Jugoslavije, zaklju¢uju¢i da je “najteze
to $to je jedna secesionisti¢ka i pogubna politika djelimi¢no unistila povjerenje,
pokidala rodbinske i komsijske veze i ostavila trajni pecat na ovim prostorima”.

Jasmin Medié
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Uputstva autorima

Tematika

Context: Casopis za interdisciplinarne studije je recenzirani, naucni asopis posveéen unapredenju
interdisciplinarnih istraZivanja najurgentnijih drustvenih i politickih tema naeg vremena kao §to
su posljedice ubrzane globalizacije, pluralizam i raznolikost, ljudska prava i slobode, odrzivi razvoj
i medureligijska susretanja. Pozivamo istrazivac¢e u humanistickim i druStvenim naukama da daju
doprinos boljem razumijevanju glavnih moralnih i eti¢kih problema kroz kreativnu razmjenu ideja,
glediSta i metodologija. U nastojanju da premostimo razlike medu kulturama, u ovom casopisu
objavljivat ¢emo i prijevode znacajnih radova. Contextu su dobrododli i ¢lanci i prikazi knjiga iz
svih podrudja interdisciplinarnih istrazivanja. Svi radovi za ovaj casopis moraju biti originalni i
zasnovani na znatnom koristenju primarnih izvora. Uredni$tvo takoder podsti¢e mlade nau¢nike,
na pocecima karijere, da dostavljaju svoje radove.

Eticki i pravni uvjeti

Podnosenje rukopisa za objavljivanje u Contextu podrazumijeva sljedece:

1. Svi autori saglasni su u pogledu sadrzaja rukopisa i njegovog objavljivanja u ¢asopisu.

2. Sadrzaj rukopisa je presutno ili eksplicitno odobren od odgovornih rukovodilaca institucije u
kojoj je istrazivanje provedeno.

3. Rukopis nije prethodno objavljivan, ni u dijelovima ni u cijelosti, na bilo kojem jeziku, osim
kao saZetak, dio javnog predavanja, magistarskog rada ili doktorske teze.

4. Rukopis nije i nece biti ponuden za objavljivanje nijednom drugom ¢asopisu dok se o njego-
vom objavljivanju razmatra u ovom ¢asopisu.

5. Ako rad bude prihvaden, autor pristaje da prenese autorska prava na Centar za napredne studije,
pa se rukopis ne¢e mo¢i objaviti nigdje drugdje, ni u kom obliku, na bilo kojem jeziku, bez
prethodne pismene saglasnosti izdavaca.

6. Ako rad sadrzi slike, grafikone ili ve¢e dijelove teksta koji su ranije objavljeni, autor ¢e od
prethodnog vlasnika autorskih prava pribaviti pisanu dozvolu za reproduciranje ovih stavki u
sadasnjem rukopisu, kako za online, tako i za Stampano izdanje ¢asopisa. U rukopisu e se, za
sav navedeni materijal, propisno navesti kome pripadaju autorska prava.

Dvostruko anonimna recenzija

Context koristi sistem dvostruko anonimne recenzije, $to znaci da autori rukopisa ne znaju ko su
njihovi recenzenti, a recenzenti ne znaju imena autora. Stoga vas molimo da izbjegavate spominja-
nje svake informacije o autoru nakon naslovne strane. U slucaju da je takva informacija iz nekog
razloga neophodna, molimo vas da nam na to skrenete paznju kako bismo anonimizirali taj dio
prije predavanja rukopisa recenzentu.
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Uvjeti za prijavu

Radove slati u elektronskom obliku u programu Microsoft Word. Rukopisi treba da budu napisani
na engleskom ili bosanskom. U radu na engleskom, dosljedno se drzati jednog pravopisa (britanskog
ili americkog) u cijelom radu. Rukopis ne treba imati vise od 10.000 rijeci skupa s fusnotama. Di-
jakriti¢ki znakovi ne smiju se koristiti u transliteraciji turskih, arapskih ili perzijskih imena i naziva.

Struktura rukopisa

Tekst treba biti napisan dvostrukim proredom. Svi radovi treba da imaju saZetak od maksimalno
150 rijeci, kao i popis od 3-10 klju¢nih rijeci. Autori moraju dosljedno pisati velika slova. Treba
izbjegavati pretjerano koristenje velikih slova. Skraéenice ,,vol.“, ,no.” i ,,pt.“ ne pisu se velikim slo-
vom. Naslove djela i periodike po pravilu pisati italikom. Strane rijei takoder treba pisati italikom.

Bibliografske jedinice u fusnotama

1. Rad iz ¢asopisa: Ime autora, “Naslov rada u ¢asopisu”, Naziv casopisa,16:2 (1992), 142-153.
[John Smith, “Article in Journal”, Journal Name,16:2 (1992), 142-153].

2. Rad u uredni¢koj knjizi: Ime autora, “Naslov rada u knjizi”, u Naslov knjige, Ime urednika
(ur.) (Mjesto: Izdava¢, Datum), str. 24-29. [John Smith, “Article in journal”, in Book Name,
John Smith (ed.) (Place: Publisher, Date), pp. 24-29].

3. Knjiga: Ime autora, Naslov knjige (Mjesto izdanja: Izdava¢, Datum), str. 65-73. [John Smith,
Book Name (Place: Publisher, Date), pp. 65-73].

4. Ako je referenca iz fusnote ve¢ spomenuta u nekoj ranijoj fusnoti, u ovoj fusnoti treba navesti
prezime autora i dati skraceni naslov, npr. Prezime, Knjiga, str. 23. [Smith, Book, p. 23] ili
Prezime ,,Clanak®, str. 45. [Smith, “Article”, p- 45]. Ne koristiti op. cit.

5.  Za radove koje je napisalo vise od troje autora, u fusnoti ¢e se navesti ime prvog popisanog
autora i nakon toga ,et al.“ ili ,,i dr.“ [,and others“], bez ubadene interpunkcije.

6.  Zaizvore sa interneta slijediti sljede¢i format: Ziaudin Sardar, ,, Welcome to postnormal times*,
http://ziauddinsardar.com/2011/03/welcome-to-postnormal-times/, pristupljeno 4. 12. 2014.

7. Tamo gdje je neophodno, naslove djela na jezicima koji nisu jezici rada navoditi u izvornom jezi-
ku, a u uglastim zagradama dati prijevod naslova na jezik na kojem je rad pisan. Naslove u nela-
tini¢nim pismima navoditi transliterirane, s prijevodom na jezik na kojem je rad pisan, kao gore.

8.  Koristiti samo fusnote i oznacavati ih brojevima (a ne latini¢nim slovima). Kada se u glavnom
tekstu spominje referenca iz fusnote, potrebno je da broj kojim je oznacena prati neki inter-

punkcijski znak.

Slike

Dijagrami, grafikoni, mape, nacrti i drugi crtezi moraju se predati u formatiranom obliku. Mora se
dati popis potpisa pod slikama oznacenih kao Slika 1, Slika 2, itd., uklju¢uju¢i odgovarajuce pri-
znanje autorskih prava. Fotografije se dostavljaju u elektronskom formatu (JPEG ili TIFF) i moraju
imati minimalno 300 dpl. Za sve ilustracije na koje postoje autorska prava autori moraju pribaviti
odgovarajuée saglasnosti od njihovih vlasnika.

Opce upute za oblikovanje rada

*  Autor prvenstveno mora biti dosljedan. U cijelom radu mora se pridrzavati pravopisa; organi-
zacija rukopisa (naslovi i podnaslovi) mora biti razgovijetna.

e Ako autor nije izvorni govornik engleskog jezika, preporucuje se da verziju rukopisa na engle-
skom provjeri izvorni govornik.

*  Navodnici: Polunavodnici (*’) se koriste za isticanje rijeci, pojmova ili kratkih fraza unutar teksta.
Direkeni citati koji sadrze manje od dvadeset i pet rijedi stavljaju se pod navodnike (,, ). Pod na-
vodnike se stavljaju i naslovi ¢lanaka iz ¢asopisa i referentnih djela. Vedi dijelovi citiranog teksta
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(npr. viSe od dva retka) piSu se u posebnom odjeljku, uvucenom slijeva, sa po jednim praznim
redom iznad i ispod odjeljka. Ove vece odjeljke, tzv. ,blok-citate®, ne treba stavljati u navodnike.

Prikazi knjiga
Prikaz obi¢no sadrzi izmedu 800 i 1.200 rije¢i. Podnaslove treba svesti na minimum, a fusnote
treba Sto rjede koristiti. Prikaz knjige treba biti naslovljen bibliografskom informacijom u skladu sa
sljede¢im pravopisom:
Ime i prezime autora, Naslov knjige, Sarajevo: Matica bosanska, 2014. 215 str., ISBN......, 25 KM.
ili
Observing the Observer: The State of Islamic Studies in American Universities, By Mumtaz Ah-
mad, Zahid Bukhari & Sulayman Nyang (eds). London: IITT, 2012. Pp. xxxiii+258. ISBN 978
156564 580 6. €17. $23.

Ime autora prikaza i njegovu institucionalnu pripadnost navesti na kraju rada (npr. Sarah Kovade-
vi¢, Free University of Sarajevo).

Sadrzaj prikaza

Prikazi se piSu za multidisciplinarno ¢itateljstvo koje obuhvata naucne, politicke i religijske zajedni-
ce. Na autoru je da odludi na koje ¢e se elemente u prikazu usredotoiti, kojim redoslijedom i koliko
temeljito, ali, kao putokaz moze posluziti sljedeéi spisak:

. Dati kratak pregled glavnih ciljeva djela za koje se piSe prikaz, glavnih teza i tema kojima se
bavi te koju vrstu empirijskih izvora koristi. Za uredni¢ku knjigu, sumirati glavne teme i
naznaciti, samo ukoliko je to potrebno, pojedina poglavlja.

. Navesti koji je originalni doprinos tog djela kako konkretnom podruéju istrazivanja, tako i
nauci opéenito (i uporediti ga s drugim djelima, ako je potrebno).

. Ako je svrsishodno, oznaditi Siri kontekst (npr. drustvene, politicke, nau¢ne probleme ili kon-
troverze), kojemu ovo djelo daje doprinos i/ili njegov znadaj za politiku, istrazivanja i praksu.

. Procijeniti snage i slabosti (konstruktivno): Koliko je to djelo ispunilo svoju svrhu? Je li ono
teorijski i metodoloski pouzdano? Jesu li empirijski podaci ta¢ni i dostatni? Je li dobro napi-
sano i dobro uradeno?

. Ako je potrebno, ukazati na greske kojih ¢itatelji treba da budu svjesni. (Pri tome se treba
Cuvati klevete). Preporuditi ciljno ¢itateljstvo za knjigu (npr. istrazivadi, ucenici, studenti,
nastavnici, opée Citateljstvo — precizirati na kom nivou, u kom podrudju studija i u kakvoj
visti nastavnog plana i programa).

Priprema: Korektura i separat

Nakon $to je prihvaéen, rad se s ispravkama u PDF formatu e-mailom dostavlja autoru da provjeri
ima li ¢injeni¢nih i Stamparskih gre$aka. Autori su odgovorni za provjeru korigiranog rada i pre-
porucuje im se da koriste alatnu traku Comment & Markup da unesu svoje izmjene direktno na
korigirani tekst. U ovoj fazi pripreme dozvoljene su samo manje izmjene. Rad s ovim izmjenama
treba vratiti u najkra¢em roku.

Izdava¢ ¢ée rad u PDF formatu besplatno dostaviti autoru za njegovu li¢nu upotrebu. Autorima je
dozvoljeno da postavljaju od$tampane verzije svog rada u PDF formatu na vlastite web-stranice,
bez naknade izdavacu.

Saglasnost za objavljivanje i prijenos autorskih prava

Ako i kada se rad prihvati za objavljivanje, autor pristaje da se autorska prava za ovaj rad prenesu
na izdavaca. U tu svrhu autor treba potpisati Saglasnost za objavljivanje koja ¢e mu se poslati uz
prvu, lekeoriranu i korigiranu verziju rukopisa.

Kontakt

Sva pitanja mogu se poslati glavnom i odgovornom uredniku na: context@cns.ba.
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Instructions for Authors

Scope

Context: Journal of Interdisciplinary Studies is a peet-reviewed journal committed to the advance-
ment of interdisciplinary research in exploration of the most pressing social and political themes
of our time such as the implications of accelerated globalization, pluralism and diversity, human
rights and freedoms, sustainable development, and inter-religious encounters. Researchers in hu-
manities and social sciences are invited to contribute to a better understanding of major moral and
ethical issues through creative cross-pollination of ideas, perspectives, and methodologies. Conrext
welcomes articles as well as book reviews in all areas of interdisciplinary studies. All contributions
to the journal must be original and need to display a substantial use of primary-source material.
The editors also encourage younger scholars, in early stages of their career, to submit contributions.

Ethical and Legal Conditions

Submission of an article for publication in Context implies the following:

1. All authors are in agreement about the content of the manuscript and its submission to the
journal.

2. The contents of the manuscript have been tacitly or explicitly approved by the responsible aut-
horities where the research was carried out.

3. 'The manuscript has not been published previously, in part or in whole, in English or any other
language, except as an abstract, part of a published lecture or academic thesis.

4. 'The manuscript has not and will not be submitted to any other journal while still under consi-
deration for this journal.

5. If accepted, the author agrees to transfer copyright to the Center for Advanced Studies and
the manuscript will not be published elsewhere in any form, in English or any other language,
without prior written consent of the Publisher.

6. If the submission includes figures, tables, or large sections of text that have been published
previously, the author has obtained written permission from the original copyright owner(s) to
reproduce these items in the current manuscript in both the online and print publications of
the journal. All copyrighted material has been propetly credited in the manuscript.

Double-blind Peer Review

Context uses a double-blind peer review system, which means that manuscript author(s) do not
know who the reviewers are, and that reviewers do not know the names of the author(s). Please
make sure to avoid mentioning any information concerning author name beyond the first page. In
case that such information is for some reason necessary, please make sure to draw our attention to
that fact so we can anonymize that too before sending the manuscript to the reviewers.

Submission Requirements
Contributions should be submitted in Microsoft Word. Manuscripts should be written in English
or Bosnian. For English, the spelling (either British or American) should be consistent throughout.
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Manuscripts should not normally exceed 10,000 words inclusive of footnotes. Diacriticals will not
be used in transliteration of Turkish, Arabic or Persian.

Manuscript Structure

The text must be formatted with 1.5-inch margins and be double-spaced. All full articles should
include an abstract of max. 150 words, as well as the list of 3-10 Key words. Authors should be
con-sistent in their use of capitalization. Overcapitalization should be avoided. The abbreviations
‘vol.,” ‘no.,” and ‘pt.” are not normally capitalized. The titles of works and periodicals should
normally be italicized. Foreign words should also be izalicized.

Bibliographical References in Footnotes

1. Article in journal: John Smith, “Article in journal”, Journal Name, 16:2 (1992), 142-53.

2. Article in edited book: John Smith, “Article in journal”, in Book Name, John Smith (ed.)
(Place: Publisher, Date), pp. 24-9.

3. Book: John Smith, Book Name (Place: Publisher, Date), pp. 65-73.

4. If a reference in a footnote has been mentioned already in an earlier footnote, the footnote
should give surname and a brief title only, e.g. Smith, Book, p. 23 or Smith, “Article”, p. 45.
Do not use op.cit.

5. Works with more than three authors, the footnote citation should give the name of the first
listed author followed by ‘et al.” or ‘and others’ without intervening punctuation.

6.  For the Internet sources the following format should be applied: Ziaudin Sardar, ,, Welcome
to postnormal times®, http://ziauddinsardar.com/2011/03/welcome-to-postnormal-times/,
accessed 4 December 2014.

7.  Where necessary titles of works in languages other the language of the paper will be given in
the original language with a translation into the language of the paper added after the title in
square brackets. Titles in non-roman scripts will be given in transliteration with a translation
in the language of the paper if needed, as above.

8.  Use only footnotes and mark them by numbers (not roman letters). Footnote reference num-
bers in the main text should follow any punctuation mark(s).

Figures

Diagrams, charts, maps, plans, and other line drawings must be submitted in camera-ready form. A
list of captions, including the appropriate copyright acknowledgements, labelled Figure 1, Figure 2,
etc. must be supplied. Photographs should be submitted in electronic format (JPEG or TIFF files)
and should have a minimum of 300 Dpl. Authors should ensure that the appropriate copyright for
all illustrations has been obtained from the copyright-holder.

General style considerations

e  Consistency should be the author’s priority. Spelling should be consistent throughout;
the structure of the manuscript (heading and subheadings) should be clear.

e  If author is a non-native speaker of the English language, it is highly recommended to
have the English of the manuscript checked by a native speaker.

e Quotation marks: Single quotation marks (*’) are used to distinguish words, concepts or
short phrases under discussion. Direct quotations of fewer than twenty-five words should
be enclosed in double quotation marks (“ ) and run on in the text. Double quotation
marks should also be used for titles of articles from journals and reference works. Larger
sections of quoted text (i.e. anything over two lines): set these off from other text by
adding a blank line above and below the section, and indent the block of text on the left.
These larger sections, or ‘block quotations’, should not be enclosed in quotation marks.
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Book Reviews

Reviews should normally be between 800 words and 1,200 words in length. Subheadings should
be kept to a minimum and footnotes used sparingly. A book review should be headed by the bibli-
ographical information according to the following convention:

Observing the Observer: The State of Islamic Studies in American Universities. By Mumtaz Ah-
mad, Zahid Bukhari & Sulayman Nyang (eds). London: IIIT, 2012. Pp. xxxiii+258. ISBN 978
1 56564 580 6. €17. $23.

The reviewer’s name and institutional affiliation will be given at the end of the manuscript (eg.
Sarah Kovacevic, Free University of Sarajevo).

Contents of a review

Reviews should be written for a multi-disciplinary readership that spans academic, policy, and

religious communities. It is up to the individual reviewer to decide exactly what points should be

covered in the review, in what order and in what depth, but as a rule of thumb, please consult the

following checklist:

. Give a brief summary of the main objectives of the work, the main theses and topics covered,
the kinds of empirical sources used. In an edited volume, summarise the main themes and
refer to individual chapters only as appropriate.

e Describe the original contribution of the work to its particular field of study, and to scholars-
hip in general (compare with other works as appropriate).
e Ifappropriate, delineate the wider context (e.g. social, political, scientific problems or contro-

versies) to which this work contributes and/or its implications for policy, research, or practice.
o Assess the strengths and weaknesses (in a constructive way): How well does the work meet its

purpose? Is it theoretically and methodologically sound? Are the empirical data accurate and

adequate? Is it well written and well produced?

If necessary, point out errors that readers should be aware of (beware of libel!).

Recommend a target audience for the book (e. g. researchers, students, teachers, general rea-

ders — detailing at what level and field of study, in what kind of course curriculum).

Production: Proofs and Offprints

Upon acceptance, a PDF of the article proofs will be sent to the author by e-mail to check carefully
for factual and typographic errors. Authors are responsible for checking these proofs and are stron-
gly urged to make use of the Comment & Markup toolbar to note their corrections directly on the
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