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Mehanizmi leksicke kohezije u arapskom
politicCkom diskursu:
inauguracioni govori egipatskih
predsjednika Mursija i el-Sisija

Amra Mulovié

Sazetak

Ovaj rad analizira glavna sredstva leksi¢ke kohezije u arapskom politickom diskursu.
Teorijski okvir zasniva se na modelu analize kohezivnih sredstva Hallidaya i Hasana
(1976, 1989). Korpus se sastoji od inauguracionih govora dvaju predsjednika Egipta,
Muhammeda Mursija i Abdulfettaha el-Sisija. Analiticki pristup podrazumijeva
identifikaciju i kategorizaciju kohezivnih stredstava, elemenata i veza upotrijebljenih
u izabranim politickim govorima. Osnovni cilj istrazivanja jest utvrditi tipove i
funkciju leksicke kohezije, markirati kohezivne mehanizme u politickom govoru
te potvrditi hipotezu da tip teksta, odnosno zanr kojem tekst pripada, i njegova
funkcija mogu naznacati u kojoj ¢e se mjeri upotrijebiti odredeni tipovi kohezivnih
veza u tekstu. Politicki govor se u tom smislu javlja kao persuazivni diskurs i
argumentativni prostor dominantne upotrebe sredstava leksicke kohezije. Govornici
uglavnom koriste repeticiju, u manjoj mjeri sinonimiju, hiponimiju, meronimiju,
antonimiju i kolokaciju, s ciljem isticanja aktuelnih pitanja od nacionalnog znacaja,
promicanja odredene ideologije i ostvarivanja razli¢itih persuazivnih diskursnih
strategija.

Klju¢ne rijeci: inauguracioni govor, leksi¢ka kohezija, repeticija, sinonimija,

hiponimija, meronimija, kolokacija
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Uvod: o tekstu

Uspostavljanjem razlicitih teorija u okviru funkcionalne gramatike i tekstne lingvistike
sedamdesetih i osamdesetih godina proslog stoljeca teziste lingvistickih istrazivanja
pomjera se s formalnih obiljezja re¢enice kao izolirane apstraktne jedinice lingvisticke
analize na funkcionalni i komunikacijski jezicki potencijal i jezik u upotrebi.
Ocekivano, u fokus dolaze tekst i ona obiljezja recenica koja se mogu interpretirati
tek u vezi s diskursom ili tekstom i kontekstom u koje su ukljucene.

Tekst podrazumijeva povezanost njegovih elemenata na receni¢noj i
nadreceni¢noj razini, tj. uspostavljanje veze medu recenicama i iskazima, te se
tekstom u lingvistici obi¢no smatra bilo koji odlomak, izgovoren ili napisan, bilo
koje duzine koji formira jedinstvenu cjelinu. Halliday i Hasan tekst smatraju
semantickim konceptom, jedinicom koju objedinjuje znacenje a ne forma. U
tom smislu, tekst se ne sastoji od recenica ve¢ je ,realiziran njima i kodiran u
njima“."! Ono $to tekst ¢ini tekstom i razdvaja ga od ne-teksta jeste tekstura, tj.
leksi¢ko-gramaticka svojstva organizacione strukture teksta koja omogucavaju
da tekst funkcionira kao jedinstvena cjelina. Tekstura podrazumijeva lingvisticke
odnose medu elementima u tekstu realizirane upotrebom kohezivnih sredstava na
medureceni¢noj razini koji doprinose semantickom jedinstvu teksta i ukljucuje
koherenciju koja predstavlja odnos sadrzaja teksta i situacijskog konteksta.?

Tekst se, dakle, definira, kao ,odlomak diskursa koji je koherentan na
dva nacina: koherentan je s obzirom na situacijski kontekst i stoga dosljedan
u registru, i koherentan s obzirom na samog sebe, dakle kohezivan“.> Razliku
izmedu kohezije i koherencije, dva bitno povezana, ali ne i nerazdvojna koncepta,
jasno opisuje Hoey kada kaze da je:

kohezija svojstvo teksta, a koherencija aspekt koji se tice itateljevog vrednovanja
teksta. Drugadije receno, kohezija je objektivna i moze se automatski prepoznati,
a koherencija je subjektivna i prosudba o njoj se razlikuje od ¢itatelja do ¢itatelja.t

Dakle, kohezija se, uz koherenciju, na samom pocetku razvoja teorija koje
u fokus istrazivanja postavljaju tekst nametnula kao jedan od najznacajnijih
standarda tekstualnosti.” Kohezivne veze koje povezuju dvije ili viSe recenica

1 M. A. K. Halliday, Ruqaiya Hasan, Cobesion in English (London: Longman, 1976), str. 1-2. (Citate s
engleskog i primjere sa arapskog jezika na bosanski jezik prevela Amra Mulovi¢.)

2 M. A. K. Halliday, Ruqaiya Hasan, Language, Context and Text: Aspects of Language in a Social-Semiotic

Perspective (Oxford: Oxford University Press, 1989).

Halliday, Hasan, Cobesion in English, str. 23.

M. Hoey, Patterns of Lexis in Téxt (Oxford: Oxford University Press, 1991), str. 12.

5 Treba istaci da su kohezija i koherencija dva konstitutivna nacela teksta koja se odnose na sam tekst. De
Beaugrande i Dressler izdvajaju jo$ pet standarda tekstualnosti koji se odnose na ucesnike u govornoj
situaciji: intencionalnost, prihvatljivost, informativnost, situativnost i intertekstualnost (Robert Alain De
Beaugrande, Wolfgang Dressler, /ntroduction to léxt Linguistics (London — New York: Longman, 1981),
str. 7.
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pruzaju moguénost sistemati¢ne analize teksta kroz razli¢ita obiljezja obrazaca
tekstualnosti u njemu.

Kohezija kao standard tekstualnosti

Koheziju ¢emo u ovom istrazivanju posmatrati i analizirati iz perspektive
funkcionalne sistemske gramatike. Halliday i Hasan u svom temeljnom djelu
Cobesion in English tvrde da je kohezija semanti¢ki koncept $to se odnosi na
znacenjske veze koje postoje u tekstu i ¢ine ga tekstom. U tom smislu, ,kohezija
se javlja ondje gdje INTERPRETACIJA jednog elementa u diskursu zavisi od
drugoga. Jedan PRETPOSTAVLJA drugi element u smislu da se ne moze jasno
dekodirati bez njega.“® Dakle, jedan tekst je strukturno organiziran tako $to su
jedinice teksta povezane upotrebom razli¢itih kohezivnih sredstava.

Halliday i Hasan ponudili su sveobuhvatnu i u lingvisti¢koj zajednici Siroko
prihva¢enu taksonomiju kohezivnih sredstava, koja se neizostavno navodi u
studijama o koheziji, u najvecoj mjeri koristi u analizi kohezije, ali i uzima za
temelj svih doradenih klasifikacija i opisa kohezivnih sredstava. Prema njihovoj
ranoj klasifikaciji, veze medu elementima u tekstu mogu se izraziti formalnim
sredstvima gramaticke i leksicke kohezije, $to znaci da je kohezija primarno
orijentirana ka povrsinskoj strukturi teksta. U sredstva gramaticke kohezije
Halliday ubraja referenciju (upotreba deiktickih sredstava kao $to su li¢ne i
pokazne zamjenice i komparativa), supstituciju, elipsu i konjunkciju (upotreba
veznika na receni¢noj i konektora na nadreceni¢noj razini, recimo). Leksicka
kohezija, koja je predmet naSeg istrazivanja, ,tice se nacina na koji se leksicke
jedinice povezuju jedna s drugom i drugim leksickim sredstvima tako da pruzaju
kontinuitet tekstu“.” Leksicka se kohezija postize upotrebom leksickih sredstava
koji stoje u odredenom odnosu, a biraju se iz vokabulara. Ovaj odnos zasniva se
primarno na reiteraciji i kolokaciji, a reiteracija ukljucuje repeticiju i ponavljanje
jedinica koje stoje u nekim smisaonim odnosima, tj. sinonimiju, hiponimiju® i
op¢e rijeci. Halliday i Hasan upotrebu op¢ih rijeci smjestaju na granicu izmedu
gramatickih i leksickih sredstava kohezije jer su dio zatvorenog sistema ili seta
leksema opéeg znacenja.

6 Halliday, Hasan, Cobesion in English, str. 4.

7 John Flowerdew and Michaela Mahlberg (ur.), Lexical Cobesion and Corpus Linguistics (Amsterdam -
Philadelphia: John Benjamins Publishing Company, 2009), str. 1.

8 Za odnose hiperonimije i hiponimije Halliday i Hasan koriste termin superordinate ili superordinirane
rije¢i. U revidiranoj klasifikaciji i ovaj koncept i koncept op¢ih rijeci definiran je odnosima hiponimije,
meronimije i antonimije.
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U okviru revidirane kategorizacije sredstava leksicke kohezije, Hasan
leksicku koheziju zajedno s gramatickom kohezijom smatra nestrukturalnom
kohezijom. Sredstva leksi¢ke kohezije dijeli na opéa, u koja ubraja repeticiju,
sinonimiju, antonimiju, hiponimiju i meronimiju, i aktuelna ili trenutna, u koja
ubraja kategorije ekvivalencije, imenovanja i sli¢nosti.” Uvodenjem kategorija
ekvivalencije, imenovanja i sli¢nosti u repertoar mehanizama leksicke kohezije,
Hasan prevazilazi problem specificnih semantickih odnosa u kojima se mogu
javiti elementi u konkretnom tekstu, odnosa koji svoju opravdanost dobijaju tek
u lingvistickom kontekstu iskaza, ali je ne zadrzavaju u jezickom sistemu,'® kao
u odnosima sinonimije, hiponimije i meronimije. S druge strane, kolokacija, kao
jos jedan odnos leksickih elemenata koji se ne razvija iz semantic¢ke mreze jezickog
sistema, pokazala se problemati¢nom, jer predstavlja intuitivnu kategoriju. U tom
smislu, po mi$ljenju Hasan, problem subjektivnosti u odredivanju kolokacijskog
odnosa medu izrazima ne smije se zanijekati, te je kolokacija kao sredstvo leksicke
kohezije u okviru revidirane klasifikacije, kao $to se vidi iz prethodno nabrojanih
kategorija leksicke kohezije, isklju¢ena."

lako su kohezivne veze medu recenicama najjasniji doprinos tekstualnosti,
ovakvo razumijevanje kohezije i teksta naiSlo je na kritike nau¢ne javnosti.
Tako Brown i Yule smatraju da prisustvo kohezivnih stredstava koje su izdvojili
Halliday i Hasan ne predstavlja siguran signal koherentnosti nekog teksta ili
diskursa niti su klju¢ni slusatelju ili ¢itatelju za prepoznavanje teksta.'* Ucesnici
u nekom komunikacijskom ¢inu, prema njihovom misljenju, mogu odredeni
niz naizgled nepovezanih iskaza interpretirati kao tekst i smislenu koherentnu
cjelinu zahvaljuju¢i pragmatickoj i diskursnoj kompetenciji i znanju o svijetu
koje posjeduju. Martin, koji se u principu slaze s tvrdnjom da postoji tekstura bez
kohezije, zaklju¢uje da su primjeri takvih tekstova obi¢no vrlo kratki i brizljivo
odabrani, te da se u stvarnosti uglavnom javljaju tekstovi duzi od par recenica i
da se u njima po pravilu javlja neka forma kohezije." Ili, kako Hasan navodi,
tekst bez kohezije koji neki lingvisti kreiraju kako bi dokazali svoje tvrdnje jeste
»minimalni tekst sastavljen od ,jedne poruke ucesnika u komunikacijskom ¢inu
ili sastavljen od po jedne poruke po ucesniku®.'* Iz ovog razloga, kohezija se

Halliday, Hasan, Language, Context and Text..., str. 82.

10 Hasan, recimo, navodi primjer Mornar je bio njihov otac, u kojem su mornar i njihov otac povezani
trenutnim kohezivnim odnosom ckvivalencije, dok se u jezickom sistemu semanticki ne mogu povezati
(Ruqaiya Hasan, ,,Coherence and Cohesive Harmony*, u Understanding Reading Comprehension, J. Flood
(ur.) (Delaware: International Reading Association, 1984), str. 201.

11 Hasan, ,Coherence and Cohesive Harmony*, str. 195.

12 Gillian Brown, George Yule, Discoure Analysis (Cambridge: Cambridge University Press, 1983), str. 196-
198.

13 ]J. R. Martin, ,,Cohesion and Texture®, u 7he Handbook od Discourse Analysis, Deborah Tannen, Heidi E.
Hamilton, Deborah Shiffrin (ur.) (Malden - Oxford: Blackwell Publishing, 2001), str. 71.

14 Halliday, Hasan, Language, Context and Text..., str. 78.
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obi¢no istrazuje na razini teksta, dok se koherencija sve vise istrazuje kao dio
koherentnosti diskursa, jer se viSe odnosi na nac¢in na koji recipijenti razumiju
tekstove i poimaju ih kao smislene."

U ovom radu identificirat ¢emo samo markere leksicke kohezije. Treba
naglasiti da je markere leksicke kohezije za razliku od markera gramaticke
kohezije mnogo teze prepoznati jer su kohezivne veze manje jasne buduéi da ne
nose jasnu referenciju potencijalne kohezivne funkcije.'® Leksicka kohezija smatra
se najznacajnijom kategorijom kohezije jer je znacenjski povezana s diskursom i
kontekstom i povezuje se s klju¢nim segmentima teksta. Hoey navedeno potvrduje
kada kaze da je ,kohezivna konstrukcija teksta produkt leksi¢kih odnosa prije
nego gramatickih®."”

Korpus i metodologija istrazivanja

Ostvarivanje kohezije i koherencije neizostavna su obiljezja komunikacijski
uspjesno oblikovanog teksta. Stoga je kohezija bila predmetistrazivanja na primjeru
razli¢itih tipova tekstova, tj. tekstova koji pripadaju razli¢itim Zanrovima. Bududi
da u produkciji politickog govora izbor nekih od kohezivnih mehanizama igra
veoma znacajnu ulogu pri realiziranju odredenih persuazivnih i manipulativnih
strategija, kohezija u politickom govoru, kao jednom iz seta Zanrova politickog
diskursa, takoder je bila predmet analize razli¢itih studija."® Medutim, primjetno
je da je napisan samo jedan rad posvecen analizi kohezije u politickim govorima
u okviru arapskog politickog diskursa.'

lako politicki govori spadaju u persuazivne tekstove, persuazivni mehanizmi
ne realiziraju se uvijek eksplicitno. To je zbog toga $to vecina politickih govora

15 Treba naglasiti da Halliday i Hasan ne zanemaruju znalaj inherentnih semanti¢ckih odnosa medu
reCenicama u razumijevanju teksta iako eksplicitna formalna sredstva kohezije izdvajaju kao posebno
znacajna u produkciji teksta (Halliday i Hasan 1976), str. 229.

16 Halliday, Hasan, Cobesion in English, str. 288.

17 Hoey, Patterns of Lexis in Text, str. 26.

18  Vidjeti, npr.: Zubairu Malah, ,,Cross-Cultural Comparison of the Persuasiv Function of Lexical Cohesion
in Omaba's and Buhari's Presidential Inaugural Speeches®, International Journal of Language and Literary
Studies, 3:3 (2021), str. 23-53; A. U. Enyi, M. O. Chituly, , Texture, textuality and political discourse:
A study of lexical cohesion in Nigeria’s president Goodluck Jonathan’s inaugural address, May, 2011,
Advances in language and literary studies, 6:5 (2015), str. 77-86; Abdulkareem Fadhil Jamil, ,, The Function
of Lexical Cohesion in Political Speeches®, AAFU, 47 (2018), str. 359-374; Beata Beigman Klebanov,
Daniel Diermeier, Eyal Beigman, ,Lexical Cohesion in political Speech®, Political Analysis, 16 (2008),
str. 447-463; Mercedes Diez Prados, Ana Balen Cabrejas Pefiuelas, ,Cohesion in American political
Rhetoric: The Gettysburg Address, I Have a Dream and Obama’s Inaugural Address*, Complutense Journal of
English Studies, 20 (2012), str. 37-60.

19 Vidjeti: Wala® Al Majali, ,Discourse Analysis of the Political Speeches of the Ousted Arab Presidents
during the Arab Spring Revolution using Halliday and Hasan's Framework of Cohesion®, Journal of
Literature, Language and Linguistics, 10 (2015), str. 35-48.
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sadrzi segmente koji se odlikuju obiljezjima informativnog teksta ili tekstova koji
pripadaju drugim Zanrovima, te sadrze opisne i narativne elemente. Ova ¢injenica
narocito se odnosi na inauguracione govore, buduéi da se oni produkuju nakon
$to su govornici zadobili mo¢ i vlast. Mi ¢emo paznju usmjeriti na one segmente
govora u kojima se sredstva leksicke kohezije koriste u realizaciji persuazivnih
mehanizama.

Kao korpus za istrazivanje upotrebe sredstava leksicke kohezije u politickom
diskursu izabrali smo inauguracione govore egipatskih predsjednika Mursija i el-
Sisija.*® Mursi je prvi demokratski izabrani predsjednik nakon Arapskog proljeca,
koje je dovelo do svrgavanja nekih autokratskih vladara i medu njima i Husnija
Mubaraka u egipatskoj revoluciji 25. 1. 2011. godine. Muslimanska braca, ¢ije
je djelovanje do tada bilo zabranjeno u Egiptu, osnovala su Stranku slobode i
pravde i izabrala Mursija za predsjednika. Stranka je dobila parlamentarne izbore
2012. godine, a Mursi je postao prvi civilni predsjednik nakon ere predsjednika
koji su dolazili iz vojnih struktura mo¢i. Medutim, nakon samo jedne godine
na vlasti, u julu 2013. godine izbili su masovni protesti protiv Mursija zbog,
izmedu ostalog, promjene ustava, pogorsanja ekonomske situacije i nepostovanja
demokratskih vrijednosti. Nakon $to je Mursi odbio da side s vlasti, izvrSen je
vojni udar, a vojska je suspendovala ustav, svrgnula predsjednika i pozvala na
prijevremene izbore. I ovaj ¢in imao je za posljedicu masovne kontraproteste, u
kojima je ubijeno vise od hiljadu pristalica Muslimanske brace. General egipatske
vojske, Abdul Fetah el-Sisi izabran je za predsjednika na izborima 2014. godine
¢iji je legitimitet doveden u pitanje. Politicka mo¢ vraca se vojnim strukturama.
El-Sisi je ponovno izabran na predsjednickim izborima 2018. godine.”!

Prvi govor koji je predmet nase analize odrzao je Mursi a za mjesto svog
inauguracionog govora izabrao Kairski univerzitet, na kojem je studirao. Govor
koji je trajao pola sata odrzao je 30. 6. 2012. godine. Drugi govor jeste jednosatno
obracanje Abdul Fetaha el-Sisija na svecanosti povodom njegove inauguracije 8.
6. 2014. godine u palati Qasr el-Qubba. El-Sisi ne slovi za dobrog govornika, ali
su ovaj govor kriticari i politi¢ari u medijima opisali kao uspjesan.?

Inauguracioni govori predstavljaju podzanr politickih govora kojima
novoizabrani predsjednici sluzbeno poéinju mandat. Ciljna skupina adresata ovih
govora nisu samo pristalice predsjednika ili njihovo biracko tijelo, ve¢ cijeli narod.
U inauguracionim govorima predsjednici koriste sva persuazivna i jezicka sredstva

20  Muhammed Mursi, govor odrzan 30. 6. 2012, dostupno na: https://gate.ahram.org.eg/News/226294.
aspx, pregledano 14. 8. 2023; Abdul Fetah el-Sisi, govor odrzan 8. 6. 2014, dostupno na: https://www.
dostor .org/429993, pregledano 14. 8. 2023.

21 O politickoj situaciji u Egiptu nakon Arapskog proljeca vise vidjeti npr. u: Lacin Idil Oztig, ,, Tunisia,
Egypt and Libya After Arab Spring®, Middle East Policy (2023).

22 Doha Mahmoud Abdel-Moety, ,,Rhetorical and Linguistic Analysis of President El-Sisi’s first Inaugural
Address*, Global Journal of Human—Social Science (G), 15:8 (2015), str. 3.
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da ojacaju i zadobiju podrsku nacije, da na uvjerljiv i inspiritivan nacin izazovu
emocije recipijenata i predstave plan djelovanja za dobrobit cijele nacije. Campbell
i Jamieson navode da inauguracioni govori imaju za cilj da predsjednici preko
njih ujedine naciju, predstave zajednicke vrijednosti iz proslosti, iznesu politicke
principe po kojima ¢e vladati, pokazu zahvalnost, ali i zahtjeve i ogranic¢enja ove
izvr$ne funkcije. Uz sve to, oni u fokus govora stavljaju sadasnjost, ukljucujuci
i proslost i budu¢nost, slave instituciju predsjednika i oblik vlasti ¢iji su dio, te
proces u kojem je obnovljen savez izmedu predsjednika i naroda.*

Izabrali smo dva inauguraciona obracanja kako bismo utvrdili koje se to
kohezivne veze javljaju u ovom specificnom tipu politickog govora i u kojoj
mjeri se u ovim govorima javljaju isti kohezivni mehanizmi, a u kojoj mjeri se
govori u tom smislu razlikuju. Pored ovog osnovnog cilja, postavljen je jos jedan
u okviru kojeg ¢emo nastojati istraziti koje persuazivne funkcije ovi mehanizmi
mogu ostvariti bududi da je jasno da upotreba kohezivnih sredstava u tekstu
doprinosi ostvarivanju komunikacijskih namjera govornika, tj. uvjeravanju
slusatelja u znadaj odredenih tema govora. Ostvarivanjem postavljenih ciljeva u
radu se potvrduje hipoteza da tip teksta, odnosno zanr kojem tekst pripada, i
njegova funkcija mogu naznacati u kojoj ¢e se mjeri upotrijebiti odredeni tipovi
kohezivnih veza u tekstu.

U ovom radu u fokusu analize su kohezivni mehanizmi: repeticija, ponavljanje
leksickih jedinica koje u jezickom sistemu stoje u smisaonim odnosima, tj.
sinonimija, hiponimija, meronimija i antonimija, te kolokacija.** U tekstovima
predmetnih govora vrsi se identifikacija leksickih veza punoznaénih jedinica s
punozna¢nom jedinicom koja joj prethodi, ali i leksi¢kom jedinicom ili viSe njih
koje joj slijede ukoliko se i s njima veze kohezivnim vezama.

Analiza leksi¢ke kohezije u inauguracionim govorima
Mursija i el-Sisija i diskusija

Za analizu kohezivnih veza realiziranih u izabranim politickim govorima u okviru
leksickih sredstava kohezije, potrebno je ista¢i da su dva obiljezja kohezivnih veza
posebno znacajna za istrazivanje. Prvo, kohezivna veza ima obiljezje usmjerenosti,

23 K. K. Campbell, K. H. Jamieson, Deeds Done in Words: Presidential Rhetoric and the Genres of Governance
(Chicago: The University of Chicago Press, 1990), str. 15.

24 Tako smo u teorijskim razmatranjima naveli da Hasan u korigovanoj klasifikaciji leksi¢kih sredstava
isklju¢uje kolokaciju, u radu je ukratko obraden i ovaj mehanizam leksicke kohezije. Razlog za to je $to
smo se pri klasifikaciji sredstava leksicke kohezije oslonili na klasifikaciju koju su ponudili Halliday i
Hasan u djelu Cohesion in English (1976). Halliday kolokaciju ne isklju¢uje ni u okviru svoje revidirane
teorije kohezije (Vidjeti: M. A. K. Halliday, An Introduction to Functional Grammar, revised by Christian
M. I. M. Matthiessen (London: Hodder Arnold, 2004).
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tj. odnos medu elementima je asimetric¢an i moze biti anaforic¢an i kataforican,
sto je dosta rjedi slucaj. To znaci da pretpostavljeni element kohezivne veze moze
prethoditi elementu s kojim stoji u kohezivnom odnosu ili mu slijediti. U nasem
korpusu nije pronaden nijedan primjer katafori¢nog odnosa. Drugo, elementi
koji formiraju kohezivnu vezu, strogo gledano, ne moraju se nuzno nadi u
razli¢itim recenicama niti susjednim re¢enicama. Naprotiv, kohezivne veze mogu
se realizirati unutar jedne recenice, medu susjednim recenicama, koje Halliday
i Hasan nazivaju neposrednim vezama, u razdvojenim re¢enicama, pri ¢emu se
kohezivne veze nazivaju posrednim i u re¢enicama izmedu kojih stoji niz drugih
intervenirajucih re¢enica s kohezivnim elementom ili bez njega kada se veze
nazivaju udaljenim.” Za nas su, svakako, znacajnije one veze koje se ostvaruju
medu re¢enicama.

U nastavku ¢emo identificirati kohezivne veze koje se javljaju u okviru
dvaju glavnih odnosa leksicke kohezije, reiteracije i kolokacije. Reiteracija
se moze realizirati na dva nacdina, eksplicitnim i implicitnim ponavljanjem
izraza. Eksplicitno ponavljanje podrazumijeva ponavljanje izraza koji imaju
istu referenciju u izvanlingvistickom kontekstu, tj. odnose se na isti entitet
(npr. repeticija istog izraza, sinonimija), dok se implicitno ponavljanje zasniva
na ponavljanju izraza koji nemaju istu referenciju, ali medu entitetima na koje
se odnose postoji izvjesna semanticka povezanost koja proizlazi iz zajednickog
znanja sudionika u komunikacijskom dogadaju (npr. hiponimija, meronimija
i antonimija). S druge strane, kolokacija predstavlja tendenciju nekih leksickih
jedinica da se zajedno pojavljuju u nekom tekstu, $to nije njihova stalna
karakeeristika u jezickom sistemu.

Repeticija

Halliday repeticiju smatra ,najdirektnijom formom kohezije“.? Repeticija je
kohezivno sredstvo koje podrazumijeva ponavljanje leksickih jedinica, bilo da je
rije¢ o identi¢noj formi rije¢i ili nekoj modificiranoj, kao $to je u arapskom jeziku
ponavljanje iste rije¢i u razli¢itim oblicima ili ponavljanje rijeci istog korijena.
Persuazivna snaga repeticije identi¢ne forme rije¢i znacajno je veca od persuazivne
snage repeticije razlicitih oblika rije¢i ili razlicitih vrsta rijeci istog korijena.
Repeticijom se uvijek naglasavaju najvaznije ideje govornika, ojacava snaga
argumenata, pokre¢u emocije recipijenata i tako mijenjaju njihova uvjerenja i
stavovi.

25 Halliday, Hasan, Cobesion in English, str. 330.
26 Halliday, An Introduction to Functional Grammar, str. 644.
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Treba ista¢i da se leksicka kohezija ne javlja samo izmedu parova rijedi,
ve¢ nerijetko obuhvata niz znacenjski povezanih rije¢i u odlomku ili cijelom
tekstu $to moze indicirati temu konkretnog segmenta ili cijelog teksta. Takve
nizove Morris i Hirst nazivaju leksickim lancima.*” U govorima koji su predmet
analize repeticija je dominantno sredstvo kohezije i gotovo se po pravilu javlja
u lancima ili, preciznije, klasterima unutar jednog ili dvaju odlomaka teksta, pa
¢ak i cijelog teksta. Uglavnom se ponavljaju one rijeci i fraze kojima se isti¢u
problemi s kojima se suocavaju govornici ili kojima predstavljaju programe i
viziju buduénosti zemlje.

A siSe iy o) V) A5 8 Bypall o) g all o Lo g all o sgie ) OB Of ) ¢ panliall (o pas Bl B
s ABNAT5 A 20 By (il B (g Leasng Las alaiall La ) L e AY) il a3 50 e i 555 LSl 5 waenl)
ash oA Ll a0 o VI AT b ol et I 50 Lo Wl 1N (505 st (50 Aue sada sy (815 ciilly
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U kontekstu ispravljanja pojmova, dotaknuo bih se pojma slobode. Sto je
sloboda? Sloboda je pretpostavka opredjeljenja i ostaje zajamiena svima, ali se
zaustavlja na granicama sloboda drugih. Ima svoj organizacijski okvir te vjerske i
moralne zakone i pravila koje odlikuje kriticnost, ali ona objektivna, bez klevete i bez
vulgarnosti. Sve mange od toga je sve drugo osim slobode. Onda je ona samo haos i
pravo na laz.

U ovom odlomku el-Sisijevog govora u fokusu je repeticija lekseme
huriyya (sloboda), koja se ponavlja u identi¢noj formi jednine, ali se javlja i u
implicitnoj repeticiji u formi mnozine. Kohezivne veze se neposredne, posredne
i udaljene. Ekspresivnost odlomka pojacana je upotrebom epifore, bududi da se
leksema huriyya javlja na kraju prvih dviju recenica, te palilogije, bududi da treca
reCenica zapodinje istom rije¢ju. Cijeli odlomak predstavlja el-Sisijevo videnje
slobode, a persuazivna funkcija ove repeticije jeste da govornik nametne svoj stav
recipijentima i uvjeri ih da je shvatanje slobode prethodne vlasti bilo iskrivljeno
i pogresno.

U cijelom govoru nizu se odlomci u kojima tematski dominira odredena
rije¢ i gustina repeticije te rijedi je najveéa. Tako se u ovom govoru redom nizu
odlomci s dominantnom repeticijom leksema dustir (ustav), tawra (revolucija),
quwat musallaha (oruzane snage), mara (zena), amn (sigurnost), tanmiya
(razvoj), ta'lim (obrazovanje), fasid (korupcija), subadi’ (Sehidi), al-’Azhar al-
Sarif (al-Azhar), a/-Nil (Nil) itd. Interesantno je da se pored repeticije rijeci tawra
(revolucija) kroz tekst javlja nesto ¢esce repeticija dvojine iste rije¢i. Repeticijom
dvojine rijeci revolucija el-Sisi naglasava povezanost revolucije iz 2011. godine na

27  Jane Morris, Graeme Hirst, ,,Lexical Cohesion Computed by Thesaural Relations as an Indicator of the
Structure of Text®, Computational Linguistics, 17:1 (1991), str. 22-23.



16 ConTEXT 10:2 (2023), 7-25

pocetku Arapskog proljeca i protesta koji su bili organizirani protiv Mursija, jer
su neislamisti smatrali da su Muslimanska bra¢a prisvojila revoluciju od 25. 1.
2011. godine.

Mursijev govor takoder sadrzi odlomke u kojima nalazimo poviSenu gustinu
repeticije odredenih leksema u okviru leksickih lanaca. Tako se nizu klasteri u
kojima dominira repeticija izraza gami‘a al-Qihira (Kairski univerzitet), dustiir
(ustav), whdfizu ($titim), mugtama’ (drustvo), sulta (Vlast), al-sa’b al-filistini
(palestinski narod), ma'an (zajedno) itd.
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Izabrani parlament odabrao je konstitutivnu skupstinu za izradu nacrta
novog ustava Egipta. Ova skupstina je pocela s radom i traZit ce, siguran sam u to,
pomoé svib strucnjaka iz svibh podrucja kako bi ustav izrazio nacionalni konsenzus,
konsolidovao ustavnu demokratsku nacionalnu drzavu, cuvao identiter nacije
i osnovne komponente drustva i stitio opce i posebne slobode. Ustav zasnovan na
pravu, pravdi i zakonu koji $titi nezavisnost pravosuda i apsolutnu slobodu misli,
igragavanja, organigiranja i stvaralastva. Ustav koji postize socijalnu pravdu i
pomjera Egipat u red modernih zemalja u kojima je viadar sluzbenik nacije i sluga
naroda.

U ovom odlomku iz Mursijevog govora nalazimo da je najveca gustina
repeticije lekseme dustiir (ustav). Ovaj odlomak dolazi nakon uvodnih rijeci
posvecenih Kairskom univerzitetu. Dakle, rije¢ je o pitanju koje je u samom vrhu
problema i primarni interes novoizabranog predsjednika. Mursija ¢e, kasnije,
optuzivati da novi ustav slijedi islamisticki program i da ignorira prava Zena,
mladih i manjina.”®

Problem ustava naglasava i el-Sisi i odmah nakon uvodnih rije¢i u svom
govoru upotrebljava repeticiju iste rijeci, Sto se moze vidjeti u okviru narednog
primjera. U primjeru koji slijedi pored repeticije identi¢nih izraza i repeticije
razlicitih oblika istih izraza (jednina, mnozina i prisvojni pridjev pojedinih
leksema), koju je lakho uoditi, nalazimo i repeticiju zasnovanu na drugim
znacenjskim odnosima. Stavise, mreza kohezivnih veza u ovom odlomku je
gusto ispletena i vrlo sloZena, tako da uz repeticiju nalazimo i sinonimiju izmedu
leksema whafizu i ‘ar'd (Cuvam i brinem) i dawla, watan i ‘ard (drzava, domovina,

28  Outig, , Tunisia, Egypt and Libya After Arab Spring", str. 9.
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zemlja) te aktuelni odnos imenovanja izmedu leksema muwatin i Misri (gradanin
i Egip¢anin), dawla, watan i Misr (drzava, domovina i Egipat) i sa'b i Misriyyin
(narod i Egipcani).
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Sugradani, obracam vam se danas nakon Sto sam polozio zakletvu na postivanje
ustava kao predsjednik Arapske Republike Egipat. Zakleo sam se da éu sacuvati
republikanski sistem koji je wuspostavijen slavnom Julskom revolucijom radi
ostvarivanja prava, uspostavljanja pravde i jednakosti i oéuvanja dostojanstva
egipatskog gradanina, te da ‘u postovati ustav i zakon, nas novi ustav, ustav
nase sekularne drzave i nase sekularne vlasti, ustav rada i volje koji ukljucuje
sve segmente naseg egipatskog drustva i regulise odnos izmedu institucija vlasti, Stiti
prava i slobode svih. Takode sam se zakleo da éu u potpunosti brinuti o interesima
naroda, cijelog naroda, jer ja sam predsjednik svih Egipéana, bez razlike medu
gradanima ne izuzimajuci nikoga jer svaki Egipéanin ima svoju domovinsku
ulogu, i da ‘u saéuvati nezavisnost domovine i jedinstvo i integritet njenih
teritorija. Domovina koja je bila izloZena stvarnoj opasnosti ugrozila bi jedinstvo
svog naroda i integritet njegove zemlje, ali nasa narodna revolucija 30. juna
obnovila je revoluciju od 25. januara, ispravila put i saéuvala domovinu i njeno
Jjedinstvo.

lako se repeticija pojedinih izraza u ovim govorima cesto javlja u klasterima
posveéenim konkretnoj temi, to ne znadi da ti izrazi nisu istovremeno elementi
jako udaljenih kohezivnih veza, jer se mogu ponavljati kroz cijeli govor, tj. unutar
klastera drugih segmenata govora, prave¢i kompleksnu mrezu kohezivnih veza.

Halliday i Hasan u revidiranoj klasifikaciji kohezivnih sredstava paralelizam
razdvajaju od repeticije i svrstavaju ga u nestrukturalne kategorije kohezije.
Medutim, paralelizam se u retorici smatra podvrstom repeticije, zato $to predstavlja
ponavljanje sintaksickog obrasca nekog iskaza, a nerijetko i nekih rijeci u okviru
tog iskaza. Posebno je stilski markiran kada se ponavljaju iste ili sli¢ne rijeci na
pocetku iskaza (anafora), na kraju (epifora), na pocetku i na kraju (simploha) te
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na kraju jednog i na pocetku drugog (palilogija). Diez i Cabrejas, iako u svom
radu usvajaju klasifikaciju sredstava leksicke kohezije koju su predlozili Halliday i
Hasan, paralelizam uklju¢uju u okvir repeticije.”” U ovom sluéaju, priklanjamo se
stavu da paralelizam primarno pripada repeticiji, ali je njegova persuazivna snaga
zbog naroditog djelovanja na emocije recipijenata znatno izrazenija od repeticije.

Interesantno je da u Mursijevom govoru, koji je dva puta kra¢i nalazimo vise
primjera paralelizma, $to potvrduje povecanu emotivnost govora.
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Svijet slusa i gleda, a Allah iznad svih slusa i gleda...
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Mi ne izvozimo revoluciju. Egipéani ne izvoze revoluciju.
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Obeéavam vam da necu izdati Boga. Necu nikada izdati moju domovinu. Necu
nikada izdati moj narod.

U ovim primjerima nalazimo paralelne strukture ojacane epiforom u prvom i
drugom i anaforom u drugom i tre¢em. U njima se i$¢itavaju snazne poruke
novog predsjednika, koji isti¢e svoju vjeru u Boga, politiku nemijesanja u poslove
drugih, poruku mira i obec¢anja vjernosti Bogu, domovini i narodu. S druge
strane, el-Sisi je u svom govoru upotrijebio jednu paralelnu strukturu u okviru
govornog ¢ina prijetnje, a drugu u obra¢anju mladima, kojima se pokusava na taj
nacin pribliziti i zadobiti njihovo povjerenje.
Yy st ¥ oLl ony 5 (o Jaall g U5 pase Jeband (5% g3 (pos stindl G Laly (e pe Bidlga Y 05leS Y
A DL A 50 (5% 5 (e pe A3
Nema tolerancije ni pomirenja s onima koji pribjegavaju nasilju i onima koji
gele poremetiti nas put ka buducnosti koju Zelimo nasoj djeci. Nema tolerancije ni
pomirenja sa onima koji Zele drzavu bez prestiza.
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Vi ste nada. Vi ste buducnost. Vi ste oni koji Ce izgraditi novi Egipat svojim
rukama i umovima.

29  Diez Prados, Cabrejas Penuelas, ,Cohesion in American political Rhetoric: The Gettysburg Address, I Have
a Dream and Obama’s Inaugural Address”.
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Sinonimija i antonimija

Sinonimija je standardno sredstvo leksicke kohezije koje podrazumijeva upotrebu
rijeci istog i bliskog znadenja. Bududi da imaju isto ili sli¢no znadenje, ove rijeci
se upotrebljavaju s istom svrhom, a izbjegavanjem potpune repeticije doprinosi
se ekspresivnosti iskaza. Sinonimija se upotrebljava takoder u svrhu naglasavanja
i objasnjenja, te se njome isti¢e dio iskaza koji je vrijedan paznje. Zbog toga se
sinonimi nerijetko upotrebljavaju u istoj recenici. Katkada upotreba sinonima
dodaje i novi smisao iskazu koji ima i politicke implikacije.** Medutim, buduci
da je persuazivna snaga iskaza u kojem su naglasene kohezivne veze zasnovane
na repeticiji znatno veca, u politickim govorima se pribjegava upotrebi repeticije
radije nego sinonimije, a u ovim se govorima uopée ne javljaju sinonimi u funkeiji
realiziranja manipulativnih strategija.

Zanimljivo je da oba govornika u jednom segmentu teksta koriste sinonimiju
rije¢i whafizu (Cuvam), ar'd (brinem) i ahtarimu (pazim), pri ¢emu su kohezivne
veze medu njima neposredne i posredne. Kroz tekstove govora javljaju se
i kohezivne veze zasnovane na sinonimiji rijeci sa'dda (sreca) i farha (radost),
wahda (jedinstvo) i tamasuk (jedinstvo, povezanost), umma (narod, zajednica)
i $a'b (narod), dawla (drzava) i watan (domovina), quwdit musallaha (oruzane
snage) i gays (vojska), izdihdr (prosperitet) i tanmiya (razvoj) i dr.

Antonimiju Halliday smatra posebnom vrstom sinonimije kada rijeci
suprotnog znacenja funkcioniraju tako da djeluju kao kohezivno sredstvo.’’
Antonimija je u ovim inauguracionim govorima slabo zastupljena. Pronasli
smo samo po jedan primjer u Mursijevom i el-Sisijevom govoru. U el-Sisijevom
govoru javlja se u okviru paralelne strukture, ¢ime se pojacava smisao poruke da
je nova politika Egipta okrenuta miru.

Ll ) Gaohll Bage 8 i e 0 s iy (e Cppdiall s Qua A G it 058 0 <plSU eae sl
gl (o ) Ay cpahl] ol 3B S5 i pomell gl 5 3 0m i e

Dragi sinovi Egipta, dvije slavne revolucije, 25. 1. i 30. 6., utrle su put novog
smjera u historiji egipatske drZave koji je posvecen snazi, a ne represiji, ocuvanju
mira, a ne agresiji...

Istu poruku uz upotrebu istog para antonima $alje i Mursi.
O sl cluad ol Tl () e Jalall Qi) adad) o (8 Laiha ()5S

Uvijek ce biti [Egipat] na strani sveobubvatnog i pravednog mira i nikada nece
pribjegavati politici agresije...

30  Jamil, , The Function of Lexical Cohesion in Political Speeches*, str. 372.
31  Halliday, An Introduction to Functional Grammar, str. 646.
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Hiponimija i meronimija

Hiponimija i meronimija ticu se hijerarhijskog odnosa medu leksemima, pri
¢emu se termin hiponim koristi za rijeci ¢ije je znacenje ukljuéeno u znacéenje
nadredene rije¢i (hiperonim), a termin meronim za oznaavanje rije¢i koja
predstavlja dio nadredene rije¢i (holonim). Za razliku od odnosa repeticije i
sinonimije koji se vezu za identi¢ne vanjezicke entitete, hiponimi i meronimi
predstavljaju klasu rije¢i koja je obi¢no podredena nekom leksemu i odnose se na
razli¢ite vanjezicke entitete, npr. plava i crvena su hiponimi lekseme boja, a ruka
i noga meronimi lekseme fijelo. Halliday tvrdi da ne postoji jasna granica izmedu
ovih dvaju odnosa i da nerijetko zajedno ucestvuju u kreiranju kohezije teksta.*?

plaall 5 lhall) dpadeil) Adenl) puabic 28S Jody o Guy 3 ailal) pUSE ki e cin () L el
Al ) oo a5 7 e 5 CiliiSa 5 Jalaa (1o aaling Ly o(Apaglatl) Ai¥) 5 maliall 5

Ovo dolazi uz razvoj obrazovnog sektora koji mora ukljuciti sve elemente
obrazovnog procesa (student, nastavnik, nastavni programi, nastavni
objekti), kao sto su laboratorije, biblioteke, teatri i stadioni.

W) 5 Aa g5 AT 5 Lal a5 ¢y semis Waellae Jual sina Lol 8 A0S i 5 Bl pall 5o Ll )5 | s das

Pozdravljam ulogu Zene, divim joj se, wvazavam je i uvjeren sam da ce nastaviti
obavljati i cuvati svoju ulogu majke, sestre, supruge i kéerke...

U prvom primjeru iz el-Sisijevog govora nalazimo jasne kohezivne veze izmedu
hiperonima elementi obrazovnog procesa i hiponima student, nastavnik, nastavni
programi i nastavni objekti. Hiponim nastavni objekti u narednoj recenici postaje
hiperonim za hiponime laboratorije, biblioteke, teatri i stadioni. Na isti nacin, Zena
je hiperonim za hiponime majka, sestra, supruga i kéer. Ove kohezivne veze dio su
kohezivnog lanca u okviru segmenata govora koji se tematski odnose na pitanja
obrazovanja i uloge Zene u egipatskom drustvu.

Nekada moze biti isklju¢en jedan element kohezivnog para, pa se tako u
tekstu javljaju samo hiponimi bez nadredenog pojma, kao $to je slu¢aj u narednom
primjeru iz Mursijevog govora. Leksemi djeca i unuci hiponimi su neiskazanog
nadredenog pojma potomci.

Oy Cpaline Lalda] o USY Y A £ LS o) 15805 Dliiesa Lae s yiss

Zajedno cemo isplanirati svijetlu buducénost, ako Bog da, nasoj djeci i unucima,
muslimanima i krséanima...

Kada je rije¢ o meronimiji, tek se par primjera u govoru el-Sisija mogu smatrati
meronimskim odnosom i to kada govori o razvoju zemlje. Tada el-Sisi upotrebljava

32 Halliday, An Introduction to Functional Grammar, str. 648.
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nadredeni termin tanmiya (razvoj), iza kojeg slijede povezani uglavnom posrednim
kohezivnim vezama meronimi koji ustvari predstavljaju ponovljen ali modificiran
nadredeni leksem. Tako se kao dio opceg razvoja navode mnmiya iqtisidiyya
(ckonomski razvoj), tanmiya sind‘iyya (industrijski razvoj), tanmiya ziri‘iyya
(poljoprivredni razvoj), tanmiya igtimd‘iyya (drustveni razvoj) i tanmiya taqafiyya
(kulturni razvoj).

Kolokacija

Kolokacija je sredstvo leksicke kohezije, a odnosi se na lekseme ,koji se nerijetko
javljaju u slicnom leksickom okruzenju jer opisuju entitete koji se nerijetko javljaju
u sli¢noj situaciji ili kontekstu u svijetu“.** Ovo zajednicko pojavljivanje pociva
na njihovoj semantickoj povezanosti, a govornici ih povezuju na osnovu nekog
semantickog svojstva, a katkada i blizine u vanlingvistickom kontekstu (recimo,
hladno i led, meso i krv).>* Vazno je primijetiti da su kolokacije ¢esto povezane
sa specificnim registrom ili funkcionalnim stilom.” Neke kolokacijske jedinice
gotovo se iskljucivo javljaju u odredenom Zzanru teksta. U politickim govorima
koji su predmet analize naili smo na kolokacijski povezane i u tekstovima rasute
lekseme istigrar (stabilnost) i @mn (sigurnost), $to je kolokacija tipi¢na za politicki
diskurs.*

Govornici odredene rije¢i kombiniraju konceptualizirajudi diskurs s ciljem
da ih primatelji poruke prihvate i ponovo koriste. Neobi¢no je da govornici oba
govora u vise navrata kolokacijski koriste lekseme Misr al-gadida (novi Egipat).
Na ovaj nacin oba govornika naglasavaju da se njihova politicka vizija Egipta u
potpunosti razlikuje od vizije prethodnika i da ¢e njihov predsjednicki mandat
obiljeziti novi politi¢ki sistem, nove vrijednosti i stavovi.

33 Morris, Hirst, ,Lexical Cohesion Computed by Thesaural Relations as an Indicator of the Structure of
Text", str. 22.

34  Kada govorimao o kolokaciji kao sredstvu leksicke kohezije, govorimo o kolokaciji u $irem smislu, prema
navedenoj definiciji. Dakle, nije rije¢ o ustaljenim kolokacijama koje se javljaju u jezi¢tkom sistemu, kao
$to su viSerjecni nazivi i leksicke jedinice, frazemi, poslovice, koligacije i sl. Rije¢ je o slobodnom izboru
leksema koje govornik povezuje i udruzuje na osnovu nekog semanti¢kog obiljezja ili konteksta, a ¢iju
povezanost ¢e prepoznati recipijent.

35  Halliday, An Introduction to Functional Grammar, str. 650.

36 Vaino je ista¢i da izneseni rezultat nije u skladu s nalazima do kojih su dosli, iako na korpusu pisama
za prikupljanje sredstava, Berzldnovich, Egg i Redeker, koji su utvrdili da se kolokacije ¢es¢e javljaju
u persuazivnim tekstovima nego u ekspozitornim (Vidjeti: Ildiké Berzldnovich, Markus Egg, Gisela
Redeker, ,,Coherence Structure and Lexical Cohesion in Expository and Persuasive Texts“, u Constraints
in Discourse 3. Representing and Inferring Discourse Structure, Anton Benz, Manfred Stede and Peter
Kdhnlein (ur.), (Amsterdam - Philadelphia: John Benjamins Publiching Company, 2012), str. 137-164.
Razlog lezi u tome $to smo se usredsrjedili samo na kolokacije koje se u govorima ponavljaju, kako bismo
utvrdili kolokacije tipi¢ne za politicki diskurs i one tipi¢ne za na$ korpus.
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Zaklju¢ak

Op¢i zaklju¢ak analize mehanizama leksicke kohezije u inauguracionim
govorima Musija i el-Sisija jest da se neka od sredstava leksi¢ke kohezije u
govorima gotovo ne javljaju, dok je upotreba drugih uobicajena i produktivna.
Iako postoje stanovite razlike u predmetnim govorima, koji su razli¢ite duzine,
upotreba repeticije dominira u svakom od njih. Ostala leksicka sredstva kohezije:
hiponimija, meronimija, sinonimija i antonimija javljaju se u mnogo manjoj
mjeri, a kolokacija sporadi¢no.

Upotrebom kohezivnih sredstava, narocito repeticije, oba su govornika
pokusala prenijeti veoma vazne poruke. I jedan i drugi uvjeravaju recipijente
u ispravnost svoje unutrasnje i vanjske politike, odluka, stavova, politickih i
ekonomskih programa i vjerovanja. Sredstvima leksicke kohezije govornici
izrazavaju i jasan zaokret u odnosu na politiku prethodnika, najavljuju promjenu
ustava i naglasavaju sekularnu ili islamisticku politi¢ku orijentaciju.

Inauguracione govore odlikuje ¢injenica da se kohezivna sredstva grupiraju
u segmentima govora indicirajué¢i temu konkretnog odlomka. Razlog lezi u
¢injenici da inauguracioni govor nije tematski ograni¢en i obi¢no sadrzi vise
tematskih fokusa. Zato se javljaju klasteri kohezionih veza i leksicki lanci u okviru
kojih se istice repeticija razli¢ite gustine centralne leksemske jedinice. Repeticija
kao kohezivno sredstvo nadmoéno dominira u ovim politickim govorima.
Upotrijebljena je u svrhu naglasavanja ideja i uvjeravanja slusatelja u znadaj
odredenih stavova govornika. Persuazivna funkcija svih kohezivnih sredstava u
govorima nije upitna, a samo su rijetko upotrebom nekih od njih realizirane i
strategije manipulacije.

Smatramo da bi analiza politickih govora odrzanih u predizbornoj kampaniji
ili u vrijeme krize, rata i drugih vaznih historijskih desavanja dala sli¢ne rezultate,
s tim da bi govornici vjerovatno vise koristili koheziju kao retoricko sredstvo
persuazije, te u tom smislu viSe upotrebljavali stilski markiranu repeticiju, kao
Sto je, naprimjer, paralelizam. Isto tako, manipuliativni potencijal kohezivnih
sredstava bio bi znatno viSe iskori$ten nego $to je iskoristen u inauguracionim
govorima, koji se drze kada govornik preuzima duznost, preuzima vlast, tako da
govor vise ima formalnu i persuazivnu funkciju.

Analiza provedena u ovom radu pokusaj je da se obogati oskudno istrazivanje
kohezije u arapskom politickom diskursu. Izbor korpusa ogranicio je rezultate na
inauguracione govore, a analiza kohezije svedena je na analizu sredstava leksicke
kohezije. Analiza gramaticke i leksicke kohezije te drugih kohezivnih mehanizama
u okviru tekstova koji pripadaju drugim Zanrovima politickog diskursa, te
drugim tipovima politi¢kih govora, dat ¢e potpunije rezultate u okviru buduéih
istrazivanja.
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Mechanisms of Lexical Cohesion in Arabic
Political Discourse: Inaugural Speeches of
the Egyptian Presidents Morsi and al-Sisi

Abstract

This paper deals with the analysis of the main devices of lexical cohesion used in
Arabic political discourse. We carry out the analysis applying Halliday and Hasan’s
theoretical framework of cohesion. The data of the analysis consists of the inaugural
speeches of two presidents of Egypt, Morsi and el-Sisi. The main goal of the
research is to determine the types and function of lexical cohesion, to mark cohesive
mechanisms in political speeches, and to confirm the hypothesis that the type of text
and its function can indicate the extent to which certain types of cohesive ties will
be used. The results of the study reveal that inaugural speech appears as a persuasive
discourse and an argumentative space of dominant use of repetition, to a lesser
extent synonymy, hyponymy, meronymy, antonymy and collocation, with the goals
of highlighting topical issues of national relevance and promoting a certain ideology.

Key words: inaugural speech, lexical cohesion, repetition, synonymy, hyponymy,

meronymy, collocation
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Klasifikacija nauka u op¢im osmanskim
enciklopedijama nauka u 16. stoljecu:
sukob ili dopunjavanje koncepata

Adnan Kadrié

Sazetak

Rad skrede paznju na razlidite koncepte klasifikacije nauka i njihove suodnose na
temelju najpoznatijih opéih osmanskih enciklopedija iz 16. stolje¢a, te ukazuje na
povezanost koncepta klasifikacije nauka s preferiranjem odredenih nauka i nau¢nih
disciplina u obrazovanju s razvojem intelektualne misli i krugova unutar Carstva.
Medu najpoznatijim opéim encikopedijama u osmanskoj literarnoj tradiciji u 16.
stolje¢u koje se bave klasifikacijom nauka izdvajaju se djela Mifiah alsa‘ida wa
misbah al-sayyida fi mawdii‘at al-‘ulivm Taskopri-zadea i Netd'icii I-fiiniin ve mehdsinii
l-mutin Malkarali Nev‘ija. Radi cjelovitije analize pitanja sukoba ili/i dopunjavanja
koncepta klasifikacije znanja i nauka kod Osmanlija u 16. stolje¢u nastojali smo
ukazati na kulturoloski i drustveni kontekst nastanka navedenih djela te detaljno
objasniti povezanost koncepta sa sadrzajem djela koja se bave klasifikacijom nauka.

Klju¢ne rijeci: islamska kultura i civilizacija, Osmansko carstvo, intelektualna
historija, klasifikacije nauka, 16. stoljece
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1. Uvod

Rane klasifikacije nauka u literaturi na arapskom jeziku cesto podrazumijevaju
obrasce koji su se dopunjavali i s istoka i sa zapada, ukljucujuéi utjecaje drevne
grcke civilizacije, ali i indijske i kineske. S razvojem intelektualne misli u razli¢itim
kulturnim centrima u muslimanskim zemljama najce$¢e se preferira odredena
vrsta nau¢nih disciplina unutar teorijski osmisljenog koncepta. S druge strane,
koncept prenosenja znanja oblikuje se naj¢es¢e u javnim obrazovnim ustanovama
ili institucijama blizu Dvora. Osmanske klasifikacije nauka nastale su najprije na
temelju ranijih klasifikacija nauka u klasi¢noj pisanoj tradiciji u okviru islamske
civilizacijske misli. Cak je i znacenje pojma rije¢i %/m (nauka) do sredine 16.
stoljeca uglavnom zadrzano iz navedene tradicije. Ako se baci pogled na kataloge
rukopisa u osmanskom periodu u 16. stolje¢u, uocava se prisutvo vecine djela
klasi¢nih srednjovjekovnih islamskih ucenjaka koji su se bavili klasifikacijom
nauka. Djela su ili prepisivana u Osmanskom carstvu ili su na drugi nacin stigla
u tadasnje intelektualne krugove. U 15. stolje¢u u osmanskom drustvu doslo je
do susreta razlicitih koncepata znanja, razli¢itih tradicija s osobenim pristupom
odredenoj vrsti nauka. Uéenjaci koji su se vise bavili egzaktnim naukama povukli
su se u svoje kruzoke, dok se klasi¢ni tip nizamija medresa poceo razvijati
u pomalo izmijenjenim okolnostima, zauzimajuéi odbrambeni stav prema
ucenjacima koji su se bavili prirodoslovnim naukama, ali istovremeno ostajuci
otvoren za ralicite tendencije misticke relativizacije samog pojma “/m/nauka koje
se sre¢u u tesavufskom registru. U radu ¢emo nastojati primarno skrenuti paznju
na dva najpoznatija djela koja se bave klasifikacijom nauka u osmanskoj literarnoj
tradiciji, odnosno na dva autora, Taskopri-zadea i NevTja, koji se najcesée
predstavljaju autoritetima u navedenoj oblasti u pisanoj osmanskoj tradiciji u
drugoj polovini 16. stoljeca i stolje¢ima Sto slijede.

2. Klasifikacija nauka kod Taskopri-zade Ahmeda u djelu Mawdi‘at
al-‘uliam

U predgovoru djela Miftih alsa‘dda wa misbih al-sayyida fi mawdi‘at al-ulim
(Kljué srece i svjetilika plemenitosti u tematskom opisu nauka), poznatog po kradem
naslovu Mawdi‘at al-‘uliim (Teme nauka), Taskopri-zade slijedi klasi¢ne stavove
ucenjaka koji se zalazu za trajno stjecanje znanja. Klasifikacija znanja/nauka u
djelu Miftah alsa‘dda wa misbih al-sayyida fi mawdi‘at al‘ulim predstavlja
sintezu ranijih klasifikacija, uz uvodenje dopunskih kriterija u klasifikaciji prema
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nacinu stjecanja znanja i naravi pojedinih nau¢nih disciplina. Kao sto to radi al-
Gazali i niz islamskih ucenjaka prije njega, Taskopri-zade dijeli nauke na one koje
su obavezne svakom pojedincu (fard-i ‘ayn), a to su vjerske nauke, i nauke koje
su primarna obaveza zajednice (fard-i kifaye), a to su sve ostale nauke.! Zatim
navodi kako se istrazivanja u ovim naukama vre ili prema vjerskim propisima ili
prema zahtjevima uma, te se dijele na dvije vrste: vjerske i filozofske. Taskopri-
zade takoder razlikuje: a) nauke povezane sa spoljasnjim svijetom posredstvom
razuma, jezika i pisanja i b) nauke koje se odnose na zivot ¢ovjeka u spoljasnjem
svijetu. Prve su teorijske, a druge prakti¢ne nauke. One se pojedina¢no dijele
prema nacinu istrazivanja — prema racionalnim kriterijima ili kriterijima vjerske
tradicije. I racionalne i vjerske nauke u na¢elu mogu biti teorijske ili prakti¢ne.

Taskopri-zade knjigu dijeli na dva dijela. Prvi dio sastoji se od Sest velikih
poglavlja (a/-dawha, 'stabla’), dok je drugi dio posvecen sedmom poglavlju
(stablu), odnosno prakti¢cnom smislu nauka pri postizanju sre¢e na oba svijeta.
Kada Taskopri-zade dijeli nauke na filozofske, on naglasava i teorijsku i prakti¢nu
dimenziju nauka koje formiraju posebne cjeline. lako je navedeni princip preuzeo
od Ibn al-Afkanija, Taskopri-zade ipak nije bio posve dosljedan u klasifikaciji
vjerskih/Serijatskih nauka.? Te sitne nedosljednosti, odnosno odstupanja, dodatno
usloznjavaju kriterije opée klasifikacije nauka. Posljednjim dijelom knjige vise se
naglasava pedagoska dimenzija djela Mawdi‘ar al‘ulim.

Kao $to se moze nadi i u ostalim enciklopedijskim djelima, afirmira se stav
integriteta nauke, kao $to to rade Ibn Hazm i al-Gazili, odnosno postivanja
svake nauke zbog njene posebnosti. Ideje Ibn Sinaa, al-Gazilija, Sayyeda Sarifa
al-Gurganija i Fahruddina al-Razija sjedinjuju se kad Taskopri-zade govori o
asketizmu (al-zuhd). Ako se na temelju sadrzaja djela promatra op¢a klasifikaciju
znanja/nauka na oblasti, polja i grane kod Taskopri-zadea, ona se moze predstaviti
sliede¢om tabelom:

111 Racionalne nauke:

11 Naulke kojese

I Mauke o pisanju/
odnose na

o dugim
aratiji

karegorijama u

wrzelgovor . : .
ljudskim umevima

IV, Nauke koje se
odnese na . e . V1
L V. Prakricna filozofija Relioiiskafieriiatske
specititnosti U. Linudios eligijslee/serijatske
predodibama / nauke
fenamenaologija

VI
Unurarnje/ezoterijske
nauke

1 Nauke koje se sluze kategorijama razuma, izri¢aja i pisanja jesu nauke koje predstavljaju alate spoznaje.
Prakti¢ne nauke su nauke koje se ne u¢e zbog sebe, nego da bi se uz njihovu pomo¢ steklo nesto drugo.
Teorijske nauke, s druge strane, jesu nauke koje se u¢e po sebi i radi sebe.

2 Selime Cinar, Firibiden Taskiprizideye: Islam Medeniyetinde limler Tasnifinin Gelisimi (Istanbul, 2014),
str. 65.
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Kao $to se vidi iz navedene podjele, Taskopri-zade prouc¢ava nauke na temelju
nekoliko kriterija. Prve dvije grupe, nauke o pisanju/ grafiji i nauke koje se odnose
na izrazelgovor u biti su filoloske nauke, koje se u klasicnim djelima obraduju kao
jezicke nauke (al-‘ulim al-lugawiyya). Veéinu filoloskih disciplina koje navodi
Taskopri-zade moguce je pronadi i kod Molla Lutfija, ali i kod al-Sakkakija u
djelu Miftah al-‘ulizm koje Taskopri-zade spominje nekoliko puta: kada pise o
jezickim naukama, on navodi da je u Miftihu al-Sakkaki al-H"arezmi opisao 12
nauka (kod al-Sakkakija ,arapske nauke® / al~‘ulim al-‘arabiyya), da je napisano
nekoliko poznatih $erhova i kompendija na temelju tog djela te da su dijelove
preuzimali autori drugih djela.’ Taskopri-zade ¢ak i citira al-Sakkakija u uvodnim
poglavljima.* Klasifikacija nauka u prvim dvama poglavljima u djelu Mawdii ar
al-‘ulizm mogu se predstaviti na sljede¢i nacin:

2.1. Jezicke nauke

I. nauke o pisanju/grafiji’ i
I1. nauke koje se odnose na izraze/govor.

Taskopri-zade ,nauke o pisanju“ dijeli na dvije vrste:

I. Nauke o pisanju/grafiji

1. Nauke koje se odnose na umjetnost 2. Nauke o ispravnom pisanju (pravopisu)
pisanja i kaligrafije® pojedina¢nih grafema

‘i adawat al-hagt [naukal]” o sredstvima  ilm tarkib askil basa'it al-hurif [nauka]
za pisanje o kompoziciji jednostavnih oblika

im tartib hurif al-tahagéi [nauka)l o grafema
rasporedu grafema u alfabetu ‘im imld’ al-hatt al-‘arabi [nauka] o

‘ilm qawdinin al-kitiba [nauka] o pravopisu u arapskom pismu,
zakonitostima pisanja ortografija)

‘im tahsin al-hurif [nauka] o uljepS$avanju  ‘ilm hatt al-Mushaf [nauka] o pisanju
grafema Kur'ana

im kayfiyya tawlid al-hutit ‘an asliba ‘ilm hatt ‘arid [nauka] o tehnici pisanja
[nauka] kako se izvode pisma u poezije u aruz-metru, metrika

svojim osnovnim formama

Taskopri-zade u svom djelu spominje na nekoliko mjesta Sihabuddina al-Qal-
qasandija al-Misrija (u. 1418),* koji je napisao etrnaestotomno enciklopedijsko

Ahmad bin Mustafa al-$ahir bi Taskébri-zade, Mifiah, 1:188-202 i 11:551.

Ahmad bin Mustafa al-$ahir bi Taskébri-zade, Mifiah, 1-11-111, 1:37.

Al-‘ulivm al-hattiyya.

Al-ulim al-muta‘allaga bi-kayfiyya al-sini‘a al-hattiyya.

Zbog uopéenog znacenja rijeci 7m, u prijevodu koristimo leksemu nauka u uglastim zagradama.

Ahmad bin Mustafa al-$ahir bi Taskobri-zade, Miftah, 1:87.
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djelo Subh al-a*%i. U njemu je sedam tomova posvetio nac¢inima pisanja i historiji
pisma i pismenosti (Subh al-a‘$a fi sind‘ah al-inia). Dosta termina koji se odnose
na umjetnost i pravila pisanja u osmanskoj kaligrafiji preuzeto je iz tog djela.’

Nauke koje se odnose na izraze/govor'® Taskopri-zade dijeli na tri vrste:

1. Nauke koje se odnose na izraze/govor

1. Nauke o onome $to se 2. O slaganju jezickih 3. Sporedne grane
odnosi na pojedinacne konstituenata (murakkabit) arabistike/ nauke na
specifiénosti iskaza (mufradar) arapskom jeziku!!

‘im maharig al-hurif [nauka]  ‘im al-nahw (sintaksa)
0 mjestima izgovora
fonema, artikulatorna
fonetika i fonologija

“im al-luga [nauka] o jeziku, ‘ilm al-ma‘ani (semantika)
povezanosti formalnog
iskaza i znacenja: jezicki
izraz/ forma i znaenje

‘im al-wad‘ [nauka] o nacinu  im al-bayin (nauka o

iskazivanja poruke, elokvenciji, rjecitosti,
registru, opéenitom i retorika)
posebnom

‘ilm al-istiqgaq [nauka] o ‘ilm al-badi‘ (stilistika)
derivaciji i etimologiji

Um al-sarf tasrif [nauka] o ‘ilm al-‘arid (metrika i
promjenama paradigmi prozodija)
morfologija

‘im al-qawafi (nauka o
rimama)

‘im qard al-5i‘r (nauka o
poetskoj kritici)

‘ilm mabadi al-5i'r (nauka o
principima poetskog
teksta)

‘ilm al-insa (nauka o
performativnoj stiliziranoj
prozi, manirima izraza)

9 Shady Eid, Kalkasendi'nin Subhu’l-a'si adls eserinin hat sanatr agisindan degerlendirilmesi (Istanbul, 2021).
10 ‘Ulam tata‘allaq bi-alfiz.
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1. Nauke koje se odnose na izrazel/govor

1. Nauke o onome $to se 2. O slaganju jezickih 3. Sporedne grane
odnosi na pojedinacne konstituenata (murakkabair) arabistike/ nauke na
specifi¢nosti iskaza (mufradit) arapskom jeziku''

‘ilm mabadi al-insd wa-
adawaitih (nauka o
principima maniristicke
stilizirane proze i
sredstvima iskazivanja)

‘ilm al-muhddara (nauka o
elokvenciji u izlaganju)

‘ilm al-dawawin (nauka o
sastavljanju tradicionalne
forme zanrovskih kodeksa
/ divana)

‘ilm al-tawdrip (analistika i
historiografija)

Kada Taskopri-zade pise o nauci o jeziku, on navodi i poznate jezikoslovce
basranske i kufske $kole, kao $to su: Halil bin Ahmad, imam Sagani i drugi. Kada
opisuje morfologiju kao gramaticku disciplinu, on navodi i ucenjake koji su
se bavili morfologijom i pisali djela iz te uze oblasti, kao $to su: Aba Bakr bin
Habib al-Mazini, Ibn Malik, Ibn Hagib, Ibn ‘Asfar i imam Cérparwardi. Takoder,
Taskopri-zade ne propusta priliku da prilikom pisanja o sintaksi ne napise nesto
i o istaknutim pisacima koji su pisali djela iz navedene jezicke discipline, kao
sto su: ‘Isa bin ‘Umar al-Taqfi, Sibawayh, al-Ahfas, al-Nahwi, Ahmad al-Farisi,
al-Gurgani, al-Abhari, Ibn Higam i drugi. Prilikom pisanja o stilistici, navodi
najvaznije podatke o autorima koji su se bavili stilistikom, kao $to su: al-Sakaki,
Qutbuddin al-Sirazi, al-Taftizani, Sayyid Sarif al—GurginI, Samsuddin Kirmaini
i drugi. Od autora koji su se bavili metrikom najc¢esée se spominju ‘Ali Mahalli i
Hatib Tabrizi. Navedeni su i brojni autori koji su se bavili elokventnim izlaganjem
u retorici (‘ilm al-muhddara), kao $to su al-Asfahani, Muhyuddin al-Andalusi i
Abu Hayyan Tawhidi. Od pjesnika koji su dobro poznavali pravila sastavljanja
divana nabrojani su: al-Ta'i, Ibn Farid, Imru’ al-Qays, Nabiga, A3, Labid bin
Rabi‘a, al-Abras i brojni drugi pjesnici. Od najznacajnijih klasi¢nih hronicara
navedeni su Ibn Kasir, Al-Bagdadi, Imad Asfahani, al-‘Ayni, Yafa‘i i brojni
drugi hronicari utemeljitelji historiografskog Zanra u klasi¢noj srednjovjekovnoj
muslimanskoj literaturi.

11 Furi' al-‘uliom al-‘arabiyya.
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2.2. Teorijske nauke (o sekundarnim kategorijama u umovima)

Taskopri-zade navedene nauke dijeli na dva tipa, kako se vidi iz tabele:

I11. Nauke o drugima kategorijama u ljudskim umovima'’

1. Nauke o sredstvima koja $tite od 2. Nauke koje stite od greske u
greske u rezultatu promisljanja® raspravi i u¢enju'*
“im al-mantig (logika) ‘ilm adib al-dars [nauka] o moralnim

postupcima pri ucenju
‘ilm al-nagar [nauka] o teoretizranju
‘ilm al-gadal [nauka] o vodenju rasprava
‘ilm al- hilif [nauka] o razlikama u
dokazivanju medu autoritetima

Od ucdenjaka koji su se bavili logikom navode se i grcki filozofi, te rani filozofi
kod Arapa, potom Qutbuddin al-Razi al-Tahtani, Suhrawardi i brojni drugi.
Taskopri-zade navodi da je ,logika ono $to predstavlja osnovu svake nauke® (a/-
mantiq alladi huwa asl kull ilm)" te nacelno osuduje one koji kritiziraju filozofiju

bez poznavanja onog sto se kritizira.

2.3. Nauka koja se odnosi na specifiénosti u predodzabama i osjetilima:
metafizika i fenomenologija

Taskopri-zade pod naukom ,koja se odnosi na specificnosti u predodzbama i
osjetilima“'® (a/-ilm al-muta‘allaq bi al-a‘yin) podrazumijeva teolosku metafiziku
i fenomenologiju, $to se uocava iz narednih tabela:

IV. Nauka koja se odnosi na specifiénosti u predodzbama i osjetilima:
metafizika i fenomenologija (A)

Metafizika i teologija (a/-ilm al-ilihi) Grane teologije (furi’ al-ilm al-ilihi)

al-ilm al-ilahi [nauka] o Bogu, osnovi ‘ilm ma‘rifa al-nufiis al-insiniya [nauka] o
teologije poznavanju ljudskih dusa)

12 ‘Ulam bihisa ‘amma fi al-adhan min al-ma‘qilit al-taniyya.

13 Al-‘ulim aliyya ta‘'sim ‘an al-hata’ fi kasb.

14 “Ulum ta'sim ‘an al-hata’ fi al-munizara wa al-dars.

15 Taskébri-zade, Mifiah, 1:29.

16 Ovakva perifrasti¢na konstrukeija preuzeta je iz stavova klasi¢nih filozofa, a posebno od Ibni Sinia kada
govore o pojmu al-a‘yan. Vidi: Tarik Haveri¢, Srednjovjekovno filosofijsko nazivlje u arapskom jeziku
(Sarajevo: ElKalem, 1991), str. 94-95.
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IV, Nauka koja se odnosi na specifiénosti u predodzbama i osjetilima:
metafizika i fenomenologija (A)

Metafizika i teologija (al-ilm al-ilahi) Grane teologije (furi‘ al-ilm al-ilihi)

‘ilm ma‘rifa al-mald’ika [nauka] o
poznavanju svijeta meleka,
angelologija

‘ilm ma‘rifa al-ma‘ad [nauka] o spoznaji
Dana prozivljenja, eshatologija

‘ilm amarat al-nubuwwa [nauka)

o znakovima vjerovjesnistva,
profetologija

‘ilm maqalit al-firaq (nauka o uéenjima
razli¢itih sekti)

‘im raqdsim al-‘ulizm [nauka) o
klasifikacijama nauka

Kada Taskopri-zade piSe o osnovama teologije, on pocinje s informacijama o
vjerovjesnicima, ali i metafizickim idejama Platona, Aristotela, al-Farabija, Ibn
Sinaa i svih onih koji su se bavili navednom tematikom ne samo iz aspekta
filozofske misli nego i iz aspekta vjerske tradicije. Prema Taskopri-zadeu, ,nauka o
klasifikacijama nauka® (‘i/m taqdisim al-‘ulism) bavi se tematskom podjelom nauka
od najopéenitijih tema ka specifi¢nim, dajuéi prednost deduktivnoj metodi.
Prema njegovom objasnjenju, na taj nacin tematski sadrzaj odredene nauke,
svrha, zadatak/cilj/predmet (al-garad minb) i koristi nisu skrivene od onih koji
tragaju za znanjem. Takoder spominje i podatak da je Ibn Sina napisao korisnu
raspravu o navedenoj nauci (m taqdsim al-‘uliim).

2.4. Fizika i prirodne nauke (B)

Taskopri-zade prvo pise opéenito o prirodnim naukama, medu kojima izdvaja
fiziku (al-im al-tabii), za koju se koristi naziv u singularu ,prirodna nauka/
nauka o Prirodi“. On objasnjava da je to nauka o prirodnim o stanjima i vrstama
tijela. Tema te nauke jeste bilo koje tijelo s obzirom na promjenljivu strukturu.
Korist od bavljenja fizikom jeste spoznaja zakonitosti i izgleda jednostavnih
tijela u kosmosu, ali i slozenih elemenata i bica, triju vrsta zivih stvorenja, bi¢a u
zraku i drugih neobi¢nih pojava koje se odnose na stijene, biljke i Zivotinje. Od
osnovne literature za poucavanje fizike spominje se Aristotelova knjiga (Kitab
Aristotalis), koja se sastoji od osam cjelina, a koju je sazeto prenio Ibn Sina pod
nazivom al-Muqtadiyyir (Kategorije).”” Kada se detaljnije analizira izneseno

17 Ahmad bin Mustafa al-$ahir bi Taskobri-zade, Mifiih, 1:301.
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objasnjenje, sasvim je jasno da se radi o Aristotelovoj Fizici, koja se sastoji od
osam cjelina." Prema Taskopri-zadeu, koji od prethodnika preuzima tradiciju
pisanja o navedenoj nauci, fizika ili nauka o Prirodi dijeli se na sljede¢e grane:

Grane fizike / prirodnih nauka'

‘ilm al-tibb (medicina) ‘im qaws quzah [nauka] o nastanku duge i
‘im al-baytara (veterina) sli¢nih pojava
‘im al-bayzara [nauka] o lije¢enju ‘im al-firdsa (fiziognomija)

povrijedene divljaci ‘ilm ta‘bir al-ru’ya oneiromancija, ([nauka]
‘ilm al-nabat (botanika) o tumacenju snova),
‘im al-haywdin (zoologija) ‘ilm ahkdim al-nugim [nauka] o sudovima/
‘im al-faliha (poljoprivreda, agronomija) odlukama na osnovu zvijezda,
im al-ma‘adin (rudarska geologija) ‘ilm al-sihr (magija)
iUm al-gawahir (gemologija) ‘ilm al-tilsimat [nauka] o talismanima
Um al-kawn wa al-fasid [nauka] o ‘ilm al-simyd (alkemija)

prirodnim pojavama koje pogadaju  %m al-kimiyi (kemija)

odredene krajeve u odredeno vrijeme

Kada Taskopri-zade pise o medicini, on posebno naglasava znacaj uéenjaka koji
su se proslavili u njenom istrazivanju, kao $to su: Hipokrat (Buqrat al-Hakim),
Galen (Galinis al-Hakim), zatim Aba Bakr Razi, ‘Ali bin Abi al-Hazm, Ibn Sini i
ostali. Medu poznavateljima nauke o tumacenju snova posebno isti¢e Ibn Sirina.
Od kemicara izdvaja al-Tugra’ija, koji je napisao mnogo djela iz navedene uze
oblasti a najznacajnije mu je djelo Kitib Haqd'iq al-istishadat, u kojem je objasnio
osnove kemije i stao u odbranu nekih od temeljnih stavova koje je iznio Ibn Sina
u djelu Kitib al-Sifa a odnose se na kemiju opéenito.?

U prvu grupu prirodnih nauka Taskopri-zade ubraja sljede¢e medicinske
nauke:

Grane medicine (1):

‘im al-tasrih (anatomija)

‘im al-kahdla [nauka] o zdravlju oka, oftamologija

im al-at‘ima wa al-muzawwarat [nauka] o ishrani i prate¢im elementima,
gastronomija i nutricionizam / vegeterijanska ishrana

‘ilm al-saydala (farmakologija)

im tabh al-asriba wa al-ma‘agin [nauka] o spravljanju ljekovitih sirupa i pasta)

18  Aristotel. Fizika, Blagojevi¢ U. S. (prev.) (Beograd: Paideia, 2006).
19 Furi' al-ilm al-tabi‘iyy.
20 Ahmad bin Mustafa al-$ahir bi Taskobri-zade, Mifiih, 1:317.
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‘im qal’ al-gsar min al-siyab [nauka] o uklanjanju tragova na odjedi

“im tarkib anwai‘ al-midid [nauka] o pravljenju strukture razli¢itih vrsta tinte: crne,
crvene, zute, zlatne, boje rubina i sl.

‘im al-gariha (kirurgija)

“im al-fasd (lebotomija)

‘im al-higima [nauka] o kupiranju, ventuzi

‘im al-maqidir wa al-awzan al-musta‘mala fi ilm al-tibb [nauka] o koli¢inskim i
tezinskim jedinicama u medicini

“im al-bih [nauka] o seksualnoj potenciji

2.5. Nauke o pronicljivosti u Citanju tajnih znakova i osjetila — fiziognomija

i parapsihologija (2)*!

Termin al-firisa oznatava opcenito oStroumnost, razmisljanje o znakovima i
predvidanje, prediktivnu analitiku na temelju manje ili vise skrivenih podataka.
U devetom se stolje¢u za greku rijed fiziognomika kao prijevodni ekvivalent u
arapskom pocela koristiti leksema al-firisa, $to je predstavljalo svojevrsno
odstupanje od izvornog znacenja navedene lekseme u islamskoj tradiciji spo-
menute u hadisu u smislu vjerski utemeljene intuitivne spoznaje. U tesavvufu se
termin al-firdsd Cesto koristio za oznacavanje misti¢ne intuicije i izvanosjetilnog
dosezanja mudrosti. Kroz razlicita tesavufska djela enciklopedijske naravi u uzem
ili $irem smislu navedeni termin naj¢e$¢e se upotrebljavao prilikom tumacenja
simbolike slova ali i predvidljivosti drugih fenomena i pojava, te se postepeno
u literaturi poceo $iriti i u drugim djelima opceg karaktera. Kod Taskopri-zadea
predvidanje se koristi u sljede¢im oblastima, kako slijedi:

Grane astrologije i

Grane opée fiziognomije svjesdozsnanstva® Grane magije

Um al-Samat wa al-haylan  ‘ilm al-ihtiyarat [nauka] ‘ilm al-kahina [nauka] o
[nauk] o skrivenim o predskazivanju na proricanju vraceva
znakovima ljudske osnovu promjena kod  lm al-niranagar [nauka]
naravi nebeskih tijela o otkrivanju tajni

%im al-asarir (hiromantija,  %m al-raml [nauka] o izmedu donjeg i
¢itanje sa dlana) gatanju u pijesku — gornjeg svijeta,

geomancija spiritizam

‘im al-aktif (gatanje na ‘ilm al-fal [nauka] o gatanju ‘ilm al-hawdis [nauka] o
osnovu lopatica — manticizam zazivanju Bozijih
ple¢ki) imena radi lije¢enja

21 llm al-firisa.
22 Ahkam al-nugim.
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Grane opée fiziognomije

Grane astrologije i
zvjezdoznanstva®

Grane magije

‘ilm qiyafa al-asar [nauka]
0 prepoznavanju
znakova u obliku
tragova stopala

‘ilm qiyafa al-basar [naukal
o intuitivnhom
prepoznavanju
sklonosti ljudi na
osnovu fizickog
izgleda

‘im ihtida’ bi-al-bariri wa
al-aqfir [nauka] o
ljudskoj orijentaciji
u divljini na osnovu
znakova

“im al-riyifa [nauka] o
nacinu i predikciji
pronalaZenja vode u
zemlji, hidrogeologija

‘im istinbat al-ma'‘ddin
[nauka] o predikciji
i vadenju ruda i
minerala, rudarstvo i
mineralogija

“im nuzil al-gays [nauka]
o predskazanju
padavina,
meteorologija)

“iUm al-‘arrifa [nauk] o
proricanju buduénosti
na temelju sadasnjih
dogadaja

“im al-iprilig [nauka] o
parapsiholoskom
predskazivanju na
osnovu trzaja tijela

‘im al-qur'a [nauka] o
bacanju kocke —
kleromantija

im al-tayr wa al-zagr
[nauka] o gatanju
na osnovu leta ptice
— ornitomantija ili
augurija

‘im al-rugy [nauka] o
ucenju svetih tekstova
radi lijecenja

‘ilm al-‘aza’im [nauka] o
zazivanju nevidljivih
bi¢a

‘iUlm al-istihdar [nauka] o
zazivanju direktnih
susreta s nevidljivim
svijetom

‘im da‘wa al-kawdikib
[nauka] o zazivanju
planeta

‘im al-filgatirit [nauka] o
utjecaju slova u dugim
nizovima rije¢i koji
imaju posebne efekte)

“im al-ipfa [nauka] o tajni
fizicke nevidljivosti
osobe

im al-hiyal al-sasaniya
[nauka] o iluzijama /
trikovima s neobi¢nim
dogadajima,
psihologija
kognitivnih iluzija

Um kasf al-dak wa idih
al-Sakk [naukal
o otkrivanju i
razjasnjenju sumnji

iIm su'baza wa al-
tahayyulit wa ahz
bi-al-‘uyin [nauka]

o madijanju,
madionicarskim
trikovima skrivenim
pokretima ruku koje
o¢i ne vide

im ta‘allug al-qalb [nauka]
o planskom osvajanju
srca odredenim
osobinama



38 CoNTEXT 10:2 (2023), 27-60

Grane astrologije i

Grane opce fiziognomije .
pée fiziognomij zvjezdoznanstva®

Grane magije

‘im al-isti‘ina bi hawis
al-adwiya wa al-
mufradat [nauka] o
pomaganju posebnim
dovama/molitvama i
umije¢ima cije tajne
malo ljudi zna

2.6. Prirodno-matematicke i tehnicke nauke (3) (al-‘ulam al-riyadiyya)

Taskopri-zade prvo daje podjelu prirodno-matematickih nauka na temeljne grane
a potom podjelu navedenih grana na pojedinacne uze grane i poddiscipline.
Ukupno navodi Cetiri temeljne grane, kako slijedi:

Prirodno-matematicke nauke
al-‘ulam al-riyadiyya

matematika
astronomija ‘ilm
‘ilm al-hay’a al-‘adad

muzika
‘ilm
al-miisiqi

inzenjerstvo
‘ilm
al-handasa

Poddiscipline prirodno-matematickih grana kod Taskopri-zadea mozemo predstaviti
tabelarno na sljededi nacin:

Ly Grane astronomije
Grane inZenjerstva

. i fizicke geografije
(“ilm al-handasa) (ilm al-hay'a)
“Um ‘uqiid al-abniya (nauka o povezivanju ‘ilm al-zigit wa al-tagiwim (nauka
struktura gradevinskih objekata) o astronomskim tablicama i
‘im al-mandgzir (nauka o eksterijeru kalendarima)
gradevinskih objekata u optickom ‘ilm kitiba al-tagiwim (nauka o pisanju

inzenjerstvu) kalendara/takvima)
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Grane inZenjerstva

(“ilm al-handasa)

Grane astronomije

i fizicke geografije
(‘ilm al-hay’a)

‘ilm al-mardya al-muharaqa (nauka o
reflektirajué¢im ugla¢anim pecenim
materijalima — staklu, ogledalu i sl., u
optickom inZenjerstvu)

‘ilm mardkiz al-asqal (nauka o tezi§tima
pokretnih tijela, kinematika i
dinamika)

‘ilm garr al-asqil (nauka o prenosenju
tereta, inZenjerstvo — mehanika i
statika konstrukcija)

‘im al-masiha (nauka o mjerenju
povrsine, geodetska metrologija)

“im anbat al-miyih (nauka o crpljenju
i kori$tenju voda, hidrologija i
hidrogeologija)

‘im al-alar al-harbiya (nauka o ratnim
orudima i oruiju, vojna znanost i
inzenjerstvo)

‘im al-ramy (nauka o gadanju, vanjska
balistika)

‘im al-ta‘dil (nauka o promjenama i
modifikacijama u strukturnom
inZenjerstvu)

“im al-bankamidr (nauka o otkrivanju
sprava za mjerenje vremena,
hronometrija)

‘im al-maliha (nauka o moreplovstvu,
nautika — navigacija, nauka o
sigurnosti, pomorska meteorologija)

‘im al-sibiha (nauka o plivanju,
hidrodinamika plivanja)

‘ilm al-awzan wa al-mawdizin (nauka o
mjerama i vagama u graditeljstvu,
gradevinska metrologija)

im dlit al-mabniya ‘ali darira ‘adam al-
hila’ (nauka o alatima za ravnotezu,
koji se prave zbog nepostojanja
nuznog praznjenja sadrzaja,
balansiranje rotirajuéih sistema)

‘ilm hisab al-nugim (nauka o
izraCunavanju tablica na osnovu
zvijezda)

‘ilm kayfiya al-irsad (nauka o kakvoci
kretanja astronomskih tijela)

‘ilm al-alar al-rasadiya (nauka o
instrumentima za posmatranje
kosmosa)

‘im al-mawdiqit (nauka o vremenskim
ciklusima)

‘ilm al-alar al-zilliya (nauka o
instrumentima za mjerenje suncevih
sjenki)

‘ilm al-akr (nauka o udubljenjima pri
oranju ili udubljenim oblicima
opéenito)

‘ilm al-akr al-mutaharrika (nauka o
udubljenjima u kretanju)

‘ilm tastih al-kurra (nauka o izracunavanju
povrsine loptastih tijela)

‘ilm suwar al-kawaikib (nauka o slikama
nebeskih tjela, planeta, zvijezda i
sazvijezda)

‘im maqidir al-‘ulwiyyit (nauka o
veli¢inama i orbitama gornjih
nebeskih tijela)

‘im manazil al-qamar (nauka o
mjesecevim stanicama)

‘ilm gugrifiya (geografija)

‘ilm masilik al-buldin wa al-amsar (nauka
o putnim komunikacijama izmedu
zemalja i pokrajina — saobradaju)

‘ilm ma‘rifa al-bard wa masafatiha (nauka
o0 poznavanju ta¢aka na putevima i
njihovoj medusobnoj udaljenosti)

‘iUm hawas al-aqilim (nauka o
posebnostima naseljenih zona)

‘ilm al-adwar wa al-akwair (nauka o
kosmickim ciklusima i epohama)
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Ly Grane astronomije
Grane inZenjerstva i fiziche geografije
(“ilm al-handasa) (‘ilm al-hay'a)

‘ilm al-quranat (nauka o susretu i
preklapanju zvijezda i planeta)

‘ilm al-muldham (nauka o znakovima
odigravanja krupnih dogadaja)

‘ilm mawdsim al-sana (nauka o godi$njim
dobima i svetkovinama u njima)

‘im mawdqit al-saldh (nauka o
odredivanju i poznavanju vremena
molitve)

‘ilm wad" al-usturldb (nauka o postavljanju
i podesavanju astrolaba)

‘ilm ‘amal al-usturlib (nauka o nac¢inu
funkcioniranja astrolaba, odredivanje
parametara za rad)

ilm wad’ rub‘ al-da’ira (nauka o
postavljanju kvadrata za krug
potreban za funkcioniranje astrolaba)

‘ilm rub‘ al-di’ira (nauka o postavljanju
kruga za astrolab)

‘ilm alat al-sa‘ah (nauka o instrumentima
za mjerenje sati)

Matematika i muzikologija (4)

Taskopri-zade pri kraju klasifikacije nauka o osjetilima daje pregled matematickih
i muzikoloskih nauka/disciplina. Naime, poznato je da se u teorijske nauke
jo$ od Aristotela ubrajaju metafizika, fizika i matematika. Al-Kindi u nekim
svojim traktatima uz metafiziku fiziku i matematiku/aritmetiku uvodi i muziku.
Naime, on u sredi$nje nauke ubraja ceitiri nau¢ne discipline: znanje o brojevima
— aritmetiku, znanje o melodijama — muziku, znanje iz prakti¢ne geometrije —
inZenjerstvo i znanje o nebeskim tijelima — astronomiju.” Muziku kao nauku
u svoju klasifikaciju uvrStava i al-Farabi, dok klasifikacija Ibn Sinaa ima dosta
sli¢nosti s onom koju nudi Taskopri-zade. Cak se i disciplina 4im alat al-‘agiba
(nauka o odabranim muzi¢kim instrumentima) nalazi i kod Ibn Sinaa i kod
Taskopri-zadea. Muziku u svojim klasifikacijama takoder navode i sljedeci

23 A. Cortabarria Beitia, ,Kind{'de ilimlerin siniflandirilmast (), Emrullah Yiiksel (prev.), Atatiirk
Universitesi Ilahiyat Fakiiltesi Dergisi, 5 (1982), str. 232.
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ucenjaci: Qutbuddin Sirazi, uéenjaci Ihwan al-safa i Ibn Haldan.”* T Taskopri-

zade daje pregled navedenih oblasti, $to se vidi i u klasifikacije nauka u djelu

Mawdii‘at al-‘ulizm, a moze se predstaviti tabelom.? 2¢ ¥/

Grane matematike,
aritmetike?

Grane
u muzikologiji*®

‘im hisab al-taht wa al-mil (nauka o
ra¢unanju povrsine i udaljenosti)

Um al-gabr wa al-muqabala (algebra i
sravnjivanje)

“ibm hisab al-hatd’ayn (nauka o racunici na
temelju dviju operacija, nepoznate i
provjere rezultata)

Um hisab al-dawr wa al-wasaya (nauka
o izra¢unavanju uloga u obrt i
oporuke)

‘ilm hisib al-dirham wa al-dinar (nauka o
prorac¢unavanju vrijednosti dirhema
i dinara)

“Um hisab al-fard’id (nauka o izratunu
udjela u nasljedstvu)

‘ilm hisab al-hawai (nauka o zakonitostima
raunanja napamet)

im hisab al-‘uqiid (nauka o ra¢unanju
prstima)

‘ibm a‘ddad al-wafgq (nauka obrojevima u
konkordanciji vrijednosti prema
jednakostrani¢nim tabelama)

‘ilm hawais al-a‘did al-mutahibba wa al-
mutabagada (nauka o osobenostima

brojeva u numerologiji koji se odnose

na privla¢nost i odbojnost)
Um al-ta'abi al-‘adida fi al-hurib (nauka
o brojnom dopunjavanju u ratnim

vjestinama)

‘ilm alar al-‘agiba (nauka o odabranim
muzic¢kim instrumentima®’)

‘ilm al-rags (nauka o plesu)

‘ilm al-gang (nauka o flertovanju)

24 Kadir Celik, /slam Diisiince Tarihinde Ilimler Tasnifi ve Sebepleri (Yalova: Yalova Universitesi, 2019), str. 40.
[magistarska radnja]; Cemile Barisan, /bn Haldun'un Islam Diisiincesindeki Arka Plani ve Mukaddimenin
limler Tasnifindeki Yeri (Istanbul: Marmara Universitesi, 2013), str. 258 [doktorska teza].

25 ‘Ilm al-‘adad / ‘ilm al-hisab.
26 ‘llm al-masiqi.

27 Lauta, flauta, organon i sl.
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2.7. Prakticna filozofija / mudrost

U djelu Mawdi'ar al-‘ulizm Taskopri-zade prvo navodi sljedeée osnovne nauke iz
oblasti prakti¢ne filozofije.

Osnovne nauke
prakti¢ne filozofije (al-hikma al- ‘amaliyya)

otika nauka o vodenju
(‘ilm al-ahlag) domacinstva
(‘ilm tadbir al-

manzil)

politika
(‘ilm al-siyasa)

Navedena podjela stara je podjela, poznata jos iz vremena drevnih Grka. Naime,
Aristotel je nauke podijelio na teorijske — metafiziku, fiziku i matematiku,
prakti¢ne — etiku, politiku, vodenje domacinstva i one koje su i teorijske i prakti¢ne,
kao $to je poetika. Ibn Al-Afkani u djelu Irsid al-qasid ila atna al-maqasid takoder
navodi spomenute tri nauke (etiku, nauku o vodenju domacinstva, politiku). Al-
Farabi piSe posebne traktate o politici i uvodi dodatne kriterije i dalje deteljnije
podjele. Ibn Sina u knjizi Risila fi al-‘ulim al-‘aqliyya navodi spomenute tri
nauke u klasifikaciji nauka, onako kako to biljezi i Aristotel, dok u djelu Mantiq
almasrigiyyin uvodi i ¢etvreu teorijsku nauku lm al-nawimis (nauku o zakonima)
u navedenu skupinu naué¢nih disciplina iz oblasti prakti¢ne filozofije. Taskopri-
zade potom opisuje drugu skupinu grana/disciplina iz prakti¢ne/primijenjene
filozofije koju moZzemo predstaviti sljede¢com modoficiranom tabelom:

(furii * al-hikma al- ‘amaliyya)

[ Druge grane prakti¢ne filozofije ]

‘ilm qid al-
‘asakir wa al-

‘ilm al-ihtisab

‘ilm adab al- ‘ilm adab al-

_ _, nauka o
mulitk (nauka wuzard' (nauka o d(ruétveno'
0 ponasanju ponasanju brizi i )
vladara) vezira/ministara) ) vojnicima i

vojskama)
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2.8. Vjerske nauke

U prvom dijelu svoje enciklopedije Miftih alsa‘dda wa misbih al-sayyida fi
mawdi‘at al-‘ulizm Taskopri-zade najvise prostora posvecuje opisu religijskih
nauka. Prema ve¢ utvrdenoj metodologiji, prvo daje podjelu i opis osnovnih
Serijatskih nauka a potom drugih grana Serijatskih nauka, kao $to se vidi u
nastavku.

Osnovne vjerske nauke
(al-"ulim al-3ar 'iyya)

‘ilm al-gira’ah
(kiraet, nauka o
¢itanju Kur ‘ana)

‘ilm riwaya al-
hadrs (nauka o
predaji hadisa)

‘ilm usil al-din
al-musamma bi-
‘ilm al-kalam
(nauka o
temeljima
vjerovanja ili
ilmi-kelam

‘ilm usul al-figh
(nauka o
osnovama
islamske
jurisprudencije)

‘ilm tafsir al-
Qur’an
(egzegeza, nauka

‘ilm diraya al-
hadis (nauka o
poznavanju

o tumacenj .
! Ju hadisa)

Kur’ana)

‘ilm al-figh

(nauka o
jurisprudenciji)

U nastavku su detaljno opisane druge, pomoc¢ne grane vjerskih/Serijatskih nauka.

Grane nauke o uéenju Kur'ana

Grane nauke o hadisu

(ilm al-qird'ah) (fura* ‘ilm al-hadis)
‘im maharig al-hurif (nauka o nacinu ‘ilm Sarh al-hadis (nauka o komentiranju
izgovora glasova) hadisa)

‘im maharig al-alfiz (nauka o izgovoru
izraza)

‘ibm al-wuqif (nauka o stankama pri
ucenju)

“im ‘ilal al-qird’ah (nauka o slabim
tackama prilikom udenja)

im rasm kitaba al-Qur'an fi al-mushaf
(nauka o sluzbenom zapisivanju
Kur'ana u knjigu)

‘im ddab kitaba al-mushaf (nauka o
pozeljnim radnjama pri pisanju

Mushafa)

‘ilm asbab wurid al-ahddis a azminatiba
wa amkinatibd (nauka o razlozima
dolaska hadisa, njihovom vremenu i
mjestu)

ilm nasih al-hadis wa mansihubh (nauka
o derogiraju¢im i derogiranim
hadisima)

‘Um ta'wil aqual al-nabiyy, 5. a. w. s.
(nauka o tumacdenju Vjerovjesnikovih
rijeci)

“Um rumiz aqual al-nabiyy wa isaratub
5. a. w. 5. (nauka o simbolici
Vjerovjesnikovih rijeci i aluzija)
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Grane nauke o uéenju Kur'ana Grane nauke o hadisu
(ilm al-qird'ah) (fura* ibm al-hadis)

‘ilm gard'ib lugar al-hadis (nauka o
neobi¢nim rije¢ima u hadisu)

‘ilm daf’ mata‘in al-hadis (nauka o odbrani
od napada na hadis)

‘ilm talfiq al-ahddis (nauka o pomirenju
kontradikcija u tekstovima hadisa)

‘ilm ahwal ruwat al-ahadis (nauka o
zivotopisima prenosilaca hadisa)

‘ilm tibb al-nabiyy, s. a. w. s. (nauka o
Vjerovjesnikovoj medicini)

Kada Taskopri-zade piSe o pomo¢nim granama vjerskih nauka, onda on cesto
koristi i naziv al-matlab (trazeni dio/tema) ispred podjela na podgrupe veé
navedenih vjerskih nauka.” Teme koncipirane na ponudeni nacin zapravo
su preuzete iz nesluzbenih kurikuluma za pojedine predmete u osmanskim
medresama, kako slijedi:

[Teme grana] nauke o tumacenju Kur'ana
(‘ilm al-tafsir)
‘im ma'rifa al-makkiy wa al-madaniyy [nauka/tema:] o poznavanju mekanskih i
medinskih ajeta,

‘im ma'vifa al-hadari wa al-safari [nauka/tema:] o objavljenim ajetima u toku
mirovanja i na putu

‘im ma'vifa al-nahdariy wa al-layliy [nauka/tema:] o ajetima koji su objavljeni danju i
nocu

‘im ma'rifa al-sayfiy wa al-sita’iy [nauka/tema:] o ajetima koji su objavljivani ljeti i
zimi

“Um ma'vifa al-ardiy wa al-semd’iy [nauka/tema:] o ajetima koji su objavljeni pri zemlji
ili u visinama, kao npr. na Miradzu

‘im ma'vifa al-awwal ma-nuzil [nauka/tema:] o spoznaji onog $to je prije objavljeno
od ajeta

‘im ma'rifa sabab al-nuzil [nauka/tema:] o poznavanju povoda objave ajeta,

‘im ma'rifa ma-nuzil ‘ald lisin ba‘'d al-sahdba [nauka/tema:] o poznavanju onog sto je
objavljeno kao odgovor na rijeci nekih ashaba

“im ma'vifa ma takarrar nuziluh [nauka/tema:] o poznavanju onog sto se ponavlja u
objavi

‘im ma'rifa kayfiyya inzdl al-Qur'an [nauka/tema:] o poznavanju nacina objave Kur'ana

28  To je jedan od razloga zasto smo se u prijevodu odlucili uz nazive tih poddisciplina stavljati u uglastoj
zagradi sljede¢u konstrukeiju dviju bliskozna¢nica ,[nauka/tema:] o ...“ s obzirom da se na taj nacin,
prema nasem misljenju, u datom kontekstu postize bolji prijevod znacenja konstrukcije im ma'‘rifa.
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[Teme grana] nauke o tumacenju Kur'ana

(ilm al-tafsir)

‘r

ilm

ilm

‘ilm

ilm

ilm

‘ilm

ilm

cr

ilm
ilm

‘ilm

o

ilm
ilm

‘ilm

‘ilm

ilm

‘ilm

‘ilm

ilm

ilm

‘ilm

iIm

ilm

‘ilm

ma'rifa asmd'ih wa asmd’ suwarih [nauka/tema:] o poznavanju naziva za Kur'an i
naziva njegovih poglavlja

ma'‘rifa gam'‘ih wa tartibih [nauka/tema:] o skupljanju i slaganju Mushafa
ma'rifa ‘adad suwarih wa dyatih wa kalimaitibh wa hurifih [nauka/tema:] o broju
sura, ajeta, rijeci i slova u Kur'anu

ma'rifa huffiza wa ruwdtih [nauka/tema:] o ¢uvarima i prenosiocima

ma'rifa al-'ali wa al-nazil min asanidih [nauka/tema:] o uzlaznoj i silaznoj liniji
lanaca prenosilaca kiraeta

ma'rifa al-mad wa al-qasr [nauka/tema:] o poznavanju izgovora medda |
produzenog vokala i osnovne duzine vokala

ma'rifa tahqiq al-hamza [nauka/tema:] o izgovoru glasa hamza bez ikakvih
fonoloskih promjena

ma'rifa kayfiyya tahmil al-Qur'an [nauka/tema:] o na¢inu memorisanja Kur'ana
ma'‘rifa ddab tiliwatih [nauka/tema:] o postupcima prilikom uéenja Kur'ana
ma'rifa gawaz al-iqtibds wa ma-gard magrih [nauka/tema:] o nadinu i dopustenosti
citiranja i slicnim navodima iz Kur'ana

ma'rifa garib al-Qur'an [nauka/tema:] o poznavanju neobi¢nih stvari iz Kur'ana)
ma'‘rifa ma-waqa‘a fih bi-gayr luga al-Higiz [nauka/tema:] o rije¢ima u Kur'anu iz
drugih jezika/govora osim govora Hidzaza

ma'rifa ma-waqa‘a fih min-gayr luga al-‘Arab [nauka/tema:] o postojanju rijec¢i u
Kuranu iz jezika koji nije arapski

ma'rifa al-wugih wa al-nagzd’ir [nauka/tema:] o poznavanju razli¢itih konteksta
upotrebe i polisemanti¢nosti izraza/lekseme

ma'rifa ma‘ani al-adawat allati yahtag ilayha al-mufassir [nauka/tema:] o znacenju
gramatickih sredstava koja treba znati komentator Kur'ana

ma'rifa i'ribih [nauka/tema:] o poznavanju fleksije u relacijama zavisnosti
konstituenata iskaza

ma'‘rifa gawad'‘id muhimma yahtag ilayhi al-mufassir [nauka/tema:] o poznavanju
gramatickih zakonitosti koje treba znati komentator Kur'ana

ma'rifa al-muhkam wa al-mutasabiba [nauka/tema:] o poznavanju jasnih i manje
jasnih ajeta

ma'‘rifa muqaddim al-Qur'an wa mw'ahirih [nauka/tema:] o poznavanju slijeda u
kur'anskom kazivanju, kada se raniji stavci obja$njavaju kasnijim

ma'rifa ‘am al-Qur'an wa hissih wa mugmalih wa mabnih [nauka/tema:] o
poznavanju op¢ih znadenja ajeta u Kur'anu, posebnih, zbirnih i kontekstualnih
ma'rifa nisif al-Qur'an wa mansithub [nauka/tema:] o poznavanju ajeta koji su
nesto derogirali i onih koji su derogirani

ma'‘rifa muskil al-Qur'an wa mitham al-ihtilaf wa al-taniqud [nauka/tema:] o
poznavanju teskih rije¢i u Kur'anu i prividu razlike i kontradikcije,

ma‘rifa mutlaq al-Qur'an wa mugayyadih [nauka/tema:] o poznavanju op¢ih i
specificiranih mjesta
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[Teme grana] nauke o tumacenju Kur'ana

(ilm al-tafsir)

‘im ma'rifa haqiqa alfiz al-Qur'an wa magziha [nauka/tema:] o poznavanju doslovnih
i konotativnih izraza u Kur'anu

ilm ma‘rifa tasbih al-Qur'an wa isti‘dratih [nauka/tema:] o poznavanju usporedbi i
metafora u Kur'anu

“Um ma'vifa kindyat al-Qur'an wa ta‘ridatih [nauka/tema:] o poznavanju aluzija u
Kuranu i njihovih objasnjenja

ilm ma'‘rifa al-hasr wa al-iftisds [nauka/tema:] o poznavanju ogranicenog iskaza i
specificiranog znacenja

‘im ma'rifa al-habar wa al-ini@’ [nauka/tema:] o poznavanju konstativa i
performativnih iskaza

‘ibm ma‘rifa bada'i* al-Qur'an [nauka/tema:] o poznavanju stilskih figura u Kur'anu

ilm ma'rifa fawasil al-dy [nauka/tema:] o poznavanju zavrietaka ajeta

‘im ma'rifa fawatih al-suwar [nauka/tema:] o poznavanju pocetaka sura/poglavlja

ilm ma‘rifa hawatim al-suwar [nauka/tema:] o poznavanju zavrSetaka sura/poglavlja

“im ma'vifa mundsaba al-dyar wa al-suwar [nauka/tema:] o povezanosti ajeta i sura/
poglavlja

‘im ma'rifa al-dyar al-mustabibar [nauka/tema:] o poznavanju ajeta po sli¢nosti

ilm ma'rifa i'¢iz al-Qur'an [nauka/tema:] o poznavanju mudzize / nedostiznosti
Kur'ana

“im ma'vifa amsal al-Qur'an [nauka/tema:] o poznavanju mudrih izreka u Kur'anu

ilm ma‘rifa agsim al-Qur'an [nauka/tema:] o poznavanju dijelova Kur'ana

‘im ma'rifa mubhamat al-Qur‘an [nauka/tema:] o poznavanju dvosmislenosti nekih
izraza u Kur'anu

ilm ma‘rifa asma’ man nuzil fihim al-Qur'an [nauka/tema] o poznavanju imena onih o
kojima su objavljivani kuranski ajeti

“im ma'vifa fadd’il al-Qur'an [nauka/tema:] o poznavanju blagodati Kur'ana

ilm ma'rifa afdal al-Qur'an wa fidilih [nauka/tema:] o poznavanju najodabranijih
dijelova iz Kur'ana

ilm ma'rifa mufradar al-Qur'an [nauka/tema:] o poznavanju pojedina¢nih osobenih
dijelova/ajeta iz Kur’ana

‘im ma'vifa hawds al-Qur'an [nauka/tema:] o poznavanju posebnih svojstava Kur'ana

ilm ma'rifa tafsirib wa ta'wilih wa bayin Sarafth wa al-haga ilayh [nauka/tema:]
o0 poznavanju egzoterijskog i ezoterijskog tumacenja Kur'ana, objasnjenje
uzviSenosti tefsira i poterebe za njim

‘im ma'rifa Gard’ib al-tafsir [nauka/tema:] o poznavanju neobi¢nosti u komentiranju
Kur'ana

‘im ma'vifa tabaqat al-mufassirin [nauka/tema:] o poznavanju generacija komentatora
Kur'ana, mufessira

‘im hawiss al-hurif [nauka/tema:] o posebnim osobinama nekih brojéanih vrijednosti
slova u kur'anskom tekstu

“im al-tasrif bi al-ism al-a‘zam [nauka/tema:] o kori$tenju najveéeg Bozijeg imena



Adnan Kadri¢ / Klasifikacija nauka u op¢im osmanskim enciklopedijama nauka u 16. stoljecu 4.7

[Teme grana] nauke o tumacenju Kur'ana
(ilm al-tafsir)

‘i al-kasr wa al-bast [nauka/tema:] o skracenicama koje predstavljaju jedno od

Bozijih imena i $irenje znacenja u kontekstima predvidanja

‘ibm ma‘rifa al-zdyarg [nauka/tema:] o poznavanju tabela za predvidanje

“im gafr wa al-gimi‘a [nauka/tema:] o predvidanju s Plo¢e sudbine koja objedinjuje
sva dogadanja

‘ibm daf’ mata‘in al-Qur'an [nauka/tema:] o otklanjanju napada na Kur'an

T I —
Teme/ grane hadiske nauke eme grana nauke o principima

(furi’ ‘ilm al-hadiz)

vjerovanja

(fura’ ‘ibm usil al-din):

“im al-mawa'‘iz (nauka o propovjednistvu)

‘im ad‘iyya wa al-awrid (nauka o opéim i
ponavljaju¢im molitvama)

‘im al-atar (nauka o naslijedu autoriteta)

‘ilm al-zuhd wa al-wara‘ (nauka o asketizmu i
poboznosti)

ihm salih al-hagit al-wairida fi al-ahidit (nauka
o molitvi za razlicite potrebe sadrzanoj u
predajama/ hadisima)

‘i al-magaizi (nauka o sadrzajima predaja iz

hadisa)
Teme/grane nauke o osnovama vjere O granama jurisprudencije
(fura ‘ilm usil al-figh) (furi ‘ilm al-figh)

‘im al-nagar (nauka o teoretiziranju, ‘ilm al-fard’id (nasljedno pravo)
spekulativnoj argumentaciji) ‘ilm al-Surit wa al-sigillat (nauka o

‘im al-mundzara (nauka o nadinu vodenja uvjetima sastavljanja dopisa i
rasprave, disputacija) sudskim biljeskama)

‘im al-gadal (nauka o raspravljanju, ‘ilm al-qada’ (nauka o sudenju, etika i
dijalektika) principi pravosuda)

‘im al-hilaf (nauka o razlikama u ‘ilm ma‘rifa hukm al-sard’i‘ (nauka o
misljenju) poznavanju presuda u zakonima)

‘ilm al-fatawa (nauka o donosenju fetava)

Taskopri-zade pri kraju djela Mawdi'‘at al-‘ulim pise o duhovnom prociséenju
(al-tasfiya) koje treba biti rezultat postupanja po nauci. On razlikuje nauku/
znanje koje je stalno prisutno jer se temelji na ljudskoj recepciji pomocu urodenih
osjetila (a/~ilm al-hudiiri) kao i nauku koja se stjece (a/-ilm al-hisili) na razlicite
nacine, ukljucujuéi pisane tekstove i prenosenje govorom. U vise od Cetiri petine
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teksta djela Mawdii'ar al-‘ulivm Taskopri-zade se bavi ili opéenito znacajem nauke
iz aspekta vjerskog ucenja ili vjerskim (a/-‘ulizm al-sar‘iyya) i ezoterijskim naukama
(‘ulizm al-batin). Bududi da je Taskopri-zade bio dugogodisnji muderris u razli¢itim
medresama, u njegovom djelu ogleda se i potreba za pedagosko-didaktickim
obradenjem (itateljima. Djelo se formalno sastoji od ¢etiriju predgovora, dvaju
temeljnih dijelova i sedam ve¢ih cjelina. Taskopri-zade, osim $to za svaku nau¢nu
disciplinu navodi definiciju, predmet, princip, pedagoske svrhe i opée koristi,
takoder daje i informacije o historiji ili autoritetima te discipline ili oblasti te
uvodi citatelje u relevantnu literaturu.”

Djelo je podijeljeno na dvije glavne cjeline, u kojima se iznose dva osnovna
metoda o dobijanju informacija. Prva cjelina (prvih Sest vec¢ih poglavlja/glava)
bavi se mogué¢nostima dobijanja informacija teorijskom i metodom osjetila (tarig
al-nagar), dok se drugi osnovni dio knjige bavi vie metodom procis¢avanja (tariq
al-tasfiya) duse. Prema njemu, nau¢ne kompetencije stjecu samo oni koji znaju
kombinirati ta dva osnovna metoda stjecanja znanja. Pojam ‘%/m/nauka u djelu
se koristi u vrlo $irokom opsegu i u vrlo razlic¢itim kontekstima. Rosental navodi
da se kod Taskopri-zadea spominje 316 ,nauka/‘ilmova® u $irem znacenju tog
pojma.*® Iz sadrzaja ve¢ priredenih izdanja navedenog djela moze se uoditi da
se tematske odrednice %/m i ‘ulim (nauka, nauke, znanje, znanja), uz pokoji
ponovljeni pojam, javljaju oko 420 puta. Klasifikacija nauka prema postojanju u
pismu, rijeci, umu i vanjskom svijetu nacelno je preuzeta od Ibn Sinaa, pri ¢emu
se nauke koje se ,,prenose pismom, jezikom i mi§lju® smatraju , instrumentalnim®
naukama. Ako se do znanja stize razumom, takve su nauke ubrajane u filozofske
nauke, a ako se na temelju izvora islama dolazi do odredenih spoznaja, onda su
one u grupi $erijatskih nauka. ,Nauku o klasifikaciji nauka® (%m taqasim al-
‘ulizm) on uvrStava u podgranu metafizike.

lako je Taskopri-zade pisao o brojnim temama u naukama/znanjima opéenito,
treba ipak u analizi spomenuti da je on u svom djelu najvise prostora posvetio opisu
vjerskih nauka i nacinu ¢is¢enja duse kako bi se mogla dosegnuti unutarnja znanja/
nauke (a/-‘ulism al-bitin), ne samo racionalno nego i znanje duse, skriveno znanje.
Iz dijagrama koji slijedi mogucée je stei sliku o tome kojim je naukama u svom
djelu Mawdi'at al-‘ulizm Taskopri-zade najvise posvetio paznje.

U biti, druga cjelina knjige predstavlja neku vrstu preradenih pedagosko-
didakri¢kih traktata nastalih na osnovu al-Gazilijevih djela u kojima je podsticao
ucenike da se bave vjerskim naukama, $to je temeljna ideja vodilja iskazana u
visetomnom djelu 7hyd ‘ulim al-din (Ozivljavanje vjerskih nauka). Navedene

29 Ilhan Kutluer, ,Miftahu's-saade”, TDV Islam Ansiklopedisi, C. 30 (Ankara: Tiirkiye Diyanet Vakfi, 2020),
str. 18.

30  Franz Rosenthal, Knowledge Triumphant: The Concept of Knowledge in Medieval Islam, vol. 2 (Leiden —
Boston: Brill, 2007), str. 44.
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teme univerzalnog su karaktera i spadaju u opéa mjesta kurikuluma u medresama
nizamijama, te se mogu pronaci u veéini udzbenika u medresama bez obzira o
kojem se rangu osmanske medrese radi.’’

I. Nauke o pisanju/.
grafiji; 5

1. Nauke koje se
odnose na izraze/

govor; 5
VII. Unutarnje/

ezoterijske nauke; .
20 I1l. Racionalne

nauke: o drugim
kategorijama u
ljudskim umovima;
5

IV. Nauke koje se
odnose na osjetila/
fonomenologija; 20

V. PraktiZna
filozofija/ mudrost;

VI, Religijske/ / 5
Zerijatske nauke; 30,

U nizamijama jo§ od vremena al-Gazilija dominira stav da je upoznavanje s
osnovnim vjerskim naukama obaveza svakog muslimana, dok su ostale nauke
(prirodne, matematicke, filozofske, filoloske) obaveza zajednice, te je dovoljno
da se jedna manja skupina ljudi bavi takvim naukama kako bi odgovornost
za njihovo stjecanje spala s ostalih ¢lanova zajednice. To je zapravo i jedan
od temeljnih postulata koji je ponavljao jedan dio vjerskih ucenjaka a koji je
obiljezio razvoj intelektualne misli kod Osmanlija u 16. stoljecu, $to se zapaza i
u stavovima znamenitih predstavnika uleme tog perioda, kod Civi-zadea, Ebus-
su‘da i Birgivija.*? I prema njima, osnove Serijatskih nauka obaveza su svakog
muslimana, dok su ostale nauke obaveza zajednice (min furid al-kifayd). Taj stav
prenosi i Taskopri-zade.

U poglavlju o pohvaljenim i pokudenim naukama Taskopri-zade daje opée
videnje nauke i valorizaciju odredenih disciplina iz aspekta obaveze i koristi
za drustvo. On tako uvodi i eticki kriterij u klasifikaciju i valorizaciju nauka/
znanja. Za takvu vrstu kvalifikacije nauka, po njemu, presudna je namjera onog
ko se bavi odredenom vrstom nauke. Ako se ¢ovjek bavi odredenom naukom
s dobrom namjerom, ta nauka je pohvalna, bez obzira o kojoj je vrsti nauke
rije¢. Ukoliko se ¢ovjek bavi nekom naukom s lo§im namjerama, onda se radi o

31 Ne ¢udi da je navedeni dio knjige Taskopri-zade u najve¢oj mijeri diktirao u pero svojih uéenika, iz
medresa.

32 Osman Cengiz, 16. Yiizyl Osmanls Diisiincesinin Kaynaklar: : Civizidde — Ebussu'tid — Birgivi (Istanbul:
Ketebe Yayilari), 2019.
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pokudenoj praksi u nauci. Tako Taskopri-zade, kao primjer, navodi kako su sve
Serijatske nauke po svojoj naravi pohvaljene (mahmiida). Medutim, ako se covjek
bavi $erijatskim naukama sa zlom namjerom, onda je to njegovo znanje (‘i/m)
pokudeno. Ako se zloupotrebljavaju osnovni principi opée koristi za zajednicu
muslimana te principi pravde i istine ¢ak i u izuc¢avanju Serijatskih nauka, i takva
je zloupotreba u bavljenju vjerskim naukama pokudena. Pohvaljene su nauke
i one koje donose korist zajednici a nisu u suprotnosti s vjerom (matematika,
medicina, agronomija), dok su principijelno pokudene one koje su u suprotnosti
s vjerskim propisima, kao $to su: gatanje, proricanje, magija, vradzbine i sli¢no.

Moze se slobodnije zakljuciti da je tradicija klasifikacije nauka u osmanskim
nizamijama zadrzavala potrebnu $irinu i uvazavala gotovo sve nauke, uz uvjet
da se te nauke koriste prema vjerskim nacelima moralnosti i svrsishodnosti.
Ukratko, dok je u literaturi u osmanskoj literarnoj zajednici prevladavala klasi¢na
koncepcija znanja i nauke, naslijedena iz srednjovjekovne islamske literarne
tradicije, moze se slobodno zakljuciti, nije postojala nikakva ozbiljnija smetnja
utemeljenju ustanova kao $to je istanbulski opservatorij. Cinjenica da je tadasnje
sultane vise zanimala astrologija nego astronomija nema veze s klasi¢cnom
klasifikacijom nauka, a takva praksa viSe je odraz vladarskih Zelja nego potreba
drustva za nau¢nim spoznajama.

3. Nev'jjeva klasifikacija nauka u djelu Netd'icii [-fiinin: utjecaj na
osmansku literarnu tradiciju u ranom novovjekovlju

Unutar razli¢itih intelektualnih krugova u Osmanskom carstvu ¢itala se literatura
iz oblasti koje su bile vazne i zanimljive tim krugovima. U obrazovnom sistemu,
u osmanskim nizamijama uglavnom se ¢itala literatura na arapskom jeziku, a
izucavali su se vjerski predmeti ili predmeti iz filologije arapskog jezika. Ista ili
sli¢na literatura cirkulirala je u velikom dijelu tadasnjeg muslimanskog svijeta,
bez obzira na to da li se radilo o rumelijskim i anadolskim medresama ili o
medresama na arapskom govornom podrudju. Ako je u ranijem periodu i bilo
odredenih utjecaja iz semerkandskih ili drugih medresa, nakon osvajanja velikih
prostranstava gdje je arapski jezik bio maternji a nastava se odvijala u nizamijama,
dolazi do snaznije unifikacije obrazovanja u osmanskim medresama. SvrSenik
medrese jeste mogao koristiti arapski jezik ako se odluci za bavljenje vjerskim
znanostima, ali ukoliko je Zelio na¢i mjesta u osmanskoj administraciji na bilo
kojem nivou, bilo mu je potrebno i znanje turskog jezika. Manje obrazovani sloj
stanovnistva na prostoru Anadolije i na ostalim nearapskim govornim podrudjima
tesko je mogao pratiti slozeniju literaturu na arapskom jeziku.
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Djela koja su prevodena na turski bila su posebno popularna i dostupna
sirem sloju citatelja. Na turskom se razvijala historiografija i pisala poezija i u
drugim kulturnim centrima izvan prijestolnice. Sve se vise djela pocelo prevoditi
s perzijskog na turski jezik.** Raniji trend pisanja djela na arapskom postepeno se
mijenja. Podinju se prevoditiidjela koja su ranije u Carstvu pisana naarapskom, kao
sto je slucaj s djelom Fawa'ih al-miskiyya fi al-fawatih al-makkiyya ‘Abdurrahmana
Bistamija, ¢iji se prijevod na turski pojavljuje 1572. godine. Brojni svrSenici
medresa ili poznavaoci arapskog ili perzijskog jezika podsticani su da prevode
djela tesavufske tematike. Na taj se nacin sufijska literatura popularizirala i kroz
obrazovni sistem, institucije i intelektualne krugove, osvajajudi sve vise prostora u
drustvenom Zivotu i utjecaja na administraciju i javni Zivot. U $irem drustvenom
kontekstu razliciti koncepti spoznaje tezili su interpretaciji ,,duhovnog® znanja
kao znanja koje sve obuhvata u relativnom smislu, s jedne strane, dok se sam
koncept nauke rekontekstualizira u skladu s novim idejama, i evidentno mijenja
u odnosu na ranije pristupe pojmu klasifikacije nauka. O tome svjedoce i djela
koja se bave klasifikacijama nauka iz drugacije perspektive.

Malkarali Nev‘l primarno nastoji napraviti kompendij ranijih djela koje se
bave klasifikacijom nauka i svom djelu daje naslov Nezd'icii I-fiiniin ve mehdsinii
l-mutin (Rezultati umijeéa | naucnib disciplina i najljepsi tekstovi). Navodi kako
su pri pisanju djela koristena tri osnovna izvora: Yawaqit al‘ulivm (Dragulji nauka)
— djelo koje se pripisuje al-Gazaliju®, Al-Fawa’ih al-miskiyya ‘Abdurrahmana
Bistamija i Mawdi‘at al‘ulim. Zanimljiva je biljeska na pocetku rukopisa djela
Yawaqit al‘ulizm u kolekciji Sktp. Ayasofya 4351, koja glasi: ,Kitab Yawagir al-
‘ulizm bi al-farisiyye / fi anwa‘ al-‘ulam min gibal al-tasawwuf™ (Knjiga Dragulji
nauka, na perzijskom jeziku / o vrstama nauka iz aspekta tesavvufa). Dakle, prvo
od triju temeljnih djela na koje se djelo Netd'icii I-fiinin ve mehdsinii l-mutin
Malkarali Nev‘ija koncepcijski oslanja prepoznato je kao djelo koje je sastavljeno
je “iz aspekta tesavvufa” (sufizma), kao kompilacija iz djela koje se pripisuje
al-Gazaliju.” Inace, mnoga djela koja u tom periodu pocinju rije¢ju yawdigit u

33 O tome koliko je bio znacajan arapski jezik prilikom nabavljanja i prepisivanja djela na arapskom jeziku,
govori nam i jedan obi¢ni podatak o zastupljenosti rukopisa na odredenim jezicima u istanbulskim
rukopisnim kolekcijama. Tako je u rukopisnim kolekcijama koje se danas ¢uvaju u Bibioteci Sulejmanija
u Istanbulu na arapskom jeziku napisano oko 75% djela (oko 50.000 kodeksa), na osmanskom turskom
18,3% (oko 12.000 kodeksa), na perzijskom 5,6% (3.680 kodeksa) a na ostalim jezicima 1,1%.

34 U rukopisnim osmanskim bibliotekama mozemo na¢i nekoliko rukopisa djela Yawigir al-‘ulizm.
Uglavnom se radi o djelima koja predstavljaju izbor iz djela Yawagit al-ulim koje se pripisuje al-Gazaliju.
Tako se pri kraju rukopisa navedenog djela iz kolekcije Istanbulskog univerziteta (IU Ktp. 920, fol.
151r) nalazi biljeska da se u djelu skraceno opisuju 22 nau¢ne discipline iz al-Gazalijevog djela Yawidgit
al-ulivm.

35 U istoj kolekciji rukopisa Ayasofya pod brojem 4352 nalazi se stariji prepis djela Yawdqit al‘ulizm koji
je datiran 11. $abana 771. / 10. marta 1370. godine, na ¢ijem pocetku se nalazi biljeska: Kirab Yawdiqit
al-‘uliim / salasin ‘ilman bi-l-firisiyya | awwaluba ‘ilm al-kalim (Knjiga Dragulji nauka, trideset nauka / na
perzijskom jeziku, prva je apologetika / ‘ilm al-kalam).
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osmanskim rukopisnim bibliotekama inspirirana su ucenjima Ibn Arabija, kao
sto je djelo Al-Yawaqit wa al-gawahir fi bayin ‘aqd’id al-akabir ‘Abdulwahhaba
bin Ahmada al-Sa‘ranija i drugih autora kao $to su Qazwini i Sihabuddin Radi
al-islim Muhammad Tabhir.

Drugo djelo koje je utjecalo na klasifikaciju nauka i neke ideje u djelu
Malkaral Nevija takoder je tesavufsko djelo Al-Fawa’ih al-miskiyya, koje se
pripisuje ‘Abdurrahmanu Bistamiju, prevedeno 1572. na turski. Djelo je nastalo
po uzoru na poznato Ibn ‘Arabijevo djelo Kitdh al-Futihat al-Makkiyya. Al-
Bistami je kroz navedeno djelo u osmanski pisani diskurs sredinom 15. stolje¢a
uveo mistiku brojeva ali i brojne elemente okultizma koje je koristio da naglasi
tu mistiku, svjesno ili nesvjesno relativizirajuéi smisao rije¢i 7/m/nauka/znanje u
tadasnjoj osmanskoj pisanoj tradiciji. Tre¢e djelo koje je utjecalo na pisanje djela
o naukama iz pera Malkarali Nev'ija jeste djelo Mawdi‘at al-‘ulizm. lako autor
ne navodi ime pisca djela Mawdi‘at al-ulim, iz samog teksta uocava se veéa
sli¢nost s djelom Mawdi‘at al-‘ulivm, koje je napisao Taskoprizade nego s Molla
Lutfijevim djelom sli¢ne tematike. No, utjecaj definicija iz Taskoprizadeovog
djela Mawdii‘ar al-‘ulizm vise je nego odit. Treba naglasiti: iako od Taskoprizadea
preuzima odredene definicije nauka i nazive djela iz pojedinih nau¢nih grana,
koncepcija Malkarali Nevija pri klasifikaciji nauka i njihovom vrednovanju
razlikuje se od klasifikacije nauka kakvu sre¢emo kod Taskoprizadea. Malkarali
Nev' se odlucuje spomenuti opéenito razlic¢ite nauke ali ih sistematski ne opisuje.
Umjesto toga, on se odlucuje za subjektivni odabir i detaljniji opis/definiciju onih
nauka koje odgovaraju njegovom konceptu usvajanja znanja opcenito. Radi se
o zanrovskim razlikama. Djelo Taskoprizadea Mawdi‘at al-‘ulim zanrovski se
ubraja u enciklopedijska djela klasifikacijske (tasnif-i ‘ulizm) naravi, dok je djelo
Yawaqit al‘ulizm selektivno-antologijske (enmiizec) naravi. Nevijevo navodenje
drugih klasifikacija u tekstu u sluzbi je opée poruke njegovog djela. Dvije su
osnovne karakteristike njegovog djela:

a) Taksonomija i odabir nekih nauka za opisivanje temelji se na djelu
Yawaqit al‘uliim (Dragulji nauka), kako se navodi u nekim rukopisima
navedenog djela, koje je koncipirano na tesavufskom ucenju / principima
(min qibal al-tasawwuf— iz aspekta tesavvufa).

b) Uvodno i finalno poglavlje sa dosta pripovijesti i pitanja vaznih za
odredenu nauku ima za cilj pojednostaviti i popularizirati pristup
proucavanju nauka opéenito.

S obzirom na zavr$ne dijelove poglavlja u kojima iznosi svoje opce stavove
i na sami naslov djela, vidi se da je Nevi Zelio dati op¢i uvid u sve nauke na
razli¢ite nacine tako da njegovo djelo nije samo antologijske naravi nego i
kvazienciklopedijske naravi. Da bi se bolje shvatio kontekst analize, treba navesti
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da je popularno enciklopedijsko djelo Netd’icii [-fiiniin ve mehdsinii l-mutin
Malkarali Nev‘ija jedno je od najprepisivanijih djela kod Osmanlija koje se bavi
tematikom klasifikacije nauka i bitno je utjecalo na razvoj nauka i oblikovanje
pisanog diskursa kod Osmanlija od druge polovine 16. stolje¢a do sredine 18.
stolje¢a, pa i kasnije. Jedan od razloga je to $to je djelo napisano sazeto, kao
kompendij i na turskom jeziku, za razliku od Taskoprizadeovog djela Mawdi‘at
al-‘uliim, koje je napisano na arapskom jeziku i bilo je preobimno za ¢itanje ili
prepisivanje. Iako je i Taskoprizadeovo djelo ubrzo prevedeno i na turski jezik,
drustvena zbilja i prakti¢ne potrebe, uklju¢ujuéi i medije dodatne popularizacije
djela, nisu dopustali neku osobitu popularizaciju Taskoprizadeovog djela.
Nedostajao mu je medij prenosenja i neki popularniji koncept buduéi da se u to
vrijeme tesavufski koncept i poimanje znanja i spoznaje ve¢ uveliko rasirio ¢ak i u
osmanskim medresama, ali i u drugim krugovima izvan primarnog obrazovanja.
U nekim djelima tesavufski autoritet Ibn ‘Arabija nadjacao je autoritet al-
Gazilija ¢ak i u nekim krugovima uleme koja se skolovala u medresama koje su
utemeljene na principima spoznaje koje je pedagosko-didakticki utemeljio al-
Gazali. Sli¢nu sudbinu dozivjelo je i djelo Katiba Celebija o naukama i literaturi
o naukama i srednjovjekovnoj muslimanskoj literaturi opcenito, djelo koje je
prevedeno na turski jezik tek djelomi¢no krajem 19. a u cijelosti u 20. stoljecu.
Stoga je i kriticki odnos Katiba Celebija o nerazvijenosti nauka kod muslimana
u njegovom vremenu viSe skoncentriran na kritiku obrazovnog sistema koji je
postao pretijesan za Sire koncepcije unato¢ pove¢anom broju svr$enika medresa.
Formalno, Malkarali Nev‘i u uvodnom dijelu izdvaja nauke koje strukturira i
opisuje kroz sljede¢a poglavlja: %

Nauke Poglavlja

Hikayet-i Civan (Prica o dobrom mladi¢u)
(“Llm-i usil-i din)

Nauka o osnovama vjerovanja

Historiografija Ulm-i tarih

Filozofija Ihm-i hikmet

Astronomija Tlm-i heyet

Apologetika Tim-i kelam

Osnove islamske jurisprudencije Tlm-i usitl-i figh

Nauka o razlikama izmedu dvaju imama  llm-i hilaf beyne-l-imameyn
Tefsir, tcumacenje Kur'ana Tim-i tefsir

Nauka o tesavvufu Im-i tasavouf

Nauka o tumacdenju snova Ibm-i ta'bir-i hvab

Nauka o iscjeljivanju i magiji TIm-i ruqy vii efsiin

36 Prica i sadriaj preuzeti iz djela Yawagit al-‘ulivm, iz poglavlja pod nazivom‘Ilm usal al-din.
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Nauke Poglavlja
Medicina Ihn-i tribb
Agronomija Ulm-i felahat
Astrologija Tlm-i niiciam
Manticizam i ornitomantija (gatanje) Im-i fal ii zecr

Hikayet-i Besir ii Sadan (Prica o Beiru i
Sadanu)

Ostale nauke (uglavnom filoloske)

Nev‘i u uvodu djela navodi da ¢e detaljnije opisati dvanaest nauka, a u predgovoru
i naslovima poglavlja navodi cetrnaest nauka. Vjerovatno navodi dvanest
nau¢nih disciplina kada misli na detaljniji i sistemati¢niji opis, a ¢etrnaest kada
gradi strukturu djela uz uvodno i zavr$no poglavlje knjige. Naime, u kontekstu
obja$njavanja mjesta i razvoja odredene nau¢ne discipline u klasi¢noj islamskoj
literarnoj tradiciji Nev' spominje i druge nauke osim detaljnije opisanih. Veéinu
rasporeda nauka preuzima iz djela Yawagit al-‘uliim koje se pripisuje al-Gazaliju.

Treba napomenuti da je od vjerskih nauka Malkarali Nev‘i u svojoj klasifikaciji
nauka, iz samo njemu poznatih razloga, od vjerskih disciplina u opisu izostavio
nawku o hadisu (‘ilm al-hadit), koja se ubraja u jednu od temeljnih vjerskih
disciplina. Od prirodnih znanosti izostavio je opis matematike (‘i/m al-hisib), koja
se, s druge strane, ubraja u jednu od vaznijih prirodoslovnih znanosti. Vjerovatno
je takav pristup navedenim nau¢nim disciplinama mogao imati utjecaja na
razvoj specifitnog odnosa prema “ustroju” (zartib) nauka u osmanskom drustvu.
Da bi se bolje mogle shvatiti posljedice takvog pristupa, potrebno je imati na
umu nekoliko ¢injenica i podataka o autoru i djelu: a) Malkarali Nev1 je imao
veliki utjecaj na sultana Murata III, bio je ¢ak i lala/ucitelj princu Mehmedu,
koji je kasnije takoder postao sultan, b) iz biografije Malkarali Nevija vidi se
da je bio okrenut tesavufskom pristupu nauci i popularan medu derviSima i
Sejhovima ponajvise zbog popularizacije i komentara najznacajnijih djela i ideja
Ibn ‘Arabija, ¢) Malkarali Nev1 je bio popularan medu najpoznatijim divanskim
pjesnicima i cijenjen po pjesnickom umijecu tako da su mnogi kasniji pjesnici
uzimali njegove pjesme za primjer pri pisanju svojih pjesama, uklju¢ujudi i ideje
i stavove prema odredenim naukama i znanjima koja ovjek stjece i prenosi na
druge, d) djelo Netd'icii [-fiinin jedno je od prvih autorskih djela na turskom
jeziku koje se bavi klasifikacijom i opisom nau¢nih disciplina, €) djelo Nezd'icii
I-fiinin najprepisivanije je djelo kod Osmanlija koje se bavi hijerarhijskom
klasifikacijom (zartib) nauka, a prijepisi njegovih djela prisutni su gotovo u svakoj
rukopisnoj zbirci iz osmanskog perioda, osobito u Istanbulu i na prostoru gdje se
govori turski jezik i daleko nadmasuju prijepise ostalih sli¢nih djela u osmanskim
rukopisnim zbirkama koja se bave klasifikacijom nauka, f) djelo Neta’icii l-fiinin
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izvrsilo je vidan utjecaj na kasnije klasifikacije nauka u osmanskom periodu, bilo
da se radi o onim u stihu ili prozi, a osobito na ona djela koja se bave naukama iz
aspekta tesavvufa iz kasnijih stoljeca i g) u ostalim rukopisnim djelima, a osobito
u medZmuama, zapaza se znacajan utjecaj djela Netd'icii [-fiiniin kad je rije¢ o
disciplinama kojima se bave takva djela. Na osnovu svega navedenog, moglo bi
se pretpostaviti s velikom vjerovatnoéom da je klasifikacija nauka u djelu Neza’icii
I~fiinin izvi$ila znacajan utjecaj i ostavila posljedice na razvoj specificnog odnosa
prema “ustroju” (fartib) nauka u osmanskom drustvu.

4. Zaklju¢ak: sukob i dopunjavanje koncepata

Usporedbom  primarnih izvora, odnosno rukopisa koji se izravno bave
klasifikacijom nauka, bilo da je rije¢ o opéoj tematskoj (mawdi‘t) ili sazetoj
selektivnoj taksonomijskoj (a/-tartib) klasifikaciji, moguée je utvrditi neke opée
tendencije. Naime, proces dopunjavanja ranijeg koncepta klasifikacije nauka iz
srednjovjekovne muslimanske literarne tradicije evidentan je u djelu Miftih alsa‘ida
wa misbah al-sayyida fi mawdi‘at al-ulivm (Klju¢ srece i svjetiljka plemenitosti
u tematskom opisu nawka), poznatom po kraéem naslovu Mawdi‘at al-‘ulim
(Teme nauka), &iji je autor Taskopri-zade. Medutim, djelo Fawdih al-miskiyya
Jfi al-fawatih al-makkiyya ‘Abdurrahmana Bistamija, koje je prevedeno 1572.
na turski jezik, toliko odudara od klasi¢nih klasifikacija nauka u muslimanskoj
literaturi i toliko relativizira pojam nauke/znanja a uvodi simboliku misti¢ne
naravi da se gotovo i ne moze smatrati djelom koje govori o klasifikaciji nauka
u tradicionalnom smislu onako kako su nauke klasificirane u srednjovjekovnoj
muslimanskoj literaturi. To $to je autor oti$ao u sfere iracionalnog i nemjerljivog,
¢ak i prema tadasnjoj srednjovjekovnoj nauc¢noj metodologiji, nije toliko
problemati¢no koliko je problemati¢an pristup po kojem autor navodi da daje
simbiozu al-Gazilijevog uenja o naukama® i Ibn ‘Arabijevog udenja a u praksi
iznosi brojne stavove i radikalni pristup koji je al-Gazali ostro kritizirao. Djelo
Netd'icii [-fiiniin ve mehdasinii l-mutin Malkarali Nevija oslanja se na navedeno
djelo Abdurrasmana al-Bistamija, kako sam autor navodi, uz napomenu da je
koristio i djelo Yawagit al-‘uliim (Dragulji nauka), koje se pripisuje al-Gaziliju
i djela Mawdi‘at al-ulism (1eme nauka) ne navodedi autora tog djela. No, u
naslovu autor sugerira da je njegovo djelo ,rezultat istraZivanja svih nauénih
disciplina® (natd’ig al-funin), odnosno da je u djelu zapravo ponudeno ono $to
je bitno o naukama. No, iz nepoznatih razloga izostavlja neke nauke — kao $to su

37  Vidi dewljnije u: Abu Hamid Al-Ghazali. Nesuvislost filozofa, Daniel Bucan (prev.) (Zagreb: Hrvatska
sveudilisna naklada, 1993), str. 10-20.
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hadis i matematika, iako se te nauke opisuju i u djelu Yawdiqit al-‘ulim i u djelu
Mawdi‘at al-‘ulivm Taskopri-zadea. Na samom pocetku uvodi raspravu kroz pri¢u
o dobrom mladi¢u koji brani principe ispravnog vjerovanja, doduse preuzimajuci
istu iz djela Yawagit al-‘ulivm, zatim pri¢u nastavlja kroz opisivanje autoriteta
iz filozofije i apologetike (‘ilm al-kalam), da bi filoloske nauke predstavio bez
uobicajene metodologije, kroz pricu o Besiru i Sadanu, relativizirajuéi njihov
znadaj u taksonomijama nau¢nih disciplina koje treba posebno izdvajati i opisivati.
Davanje prednosti umije¢ima proricanja sudbine i gatanja u vrijednosnoj
ljestvici opisanih nauka nad filoloskim disciplinama moglo je proizvesti razli¢ite
reakcije u krugovima ucenjaka koji su se bavili filoloskim disciplinama. Ranije
se filologija u kontekstu klasifikacije nauka kod Taskopri-zadea i Mulla Lutfija
koristila kao sredstvo za stjecanje novih spoznaja pisanim i usmenim putem, dok
se u krugovima kojima je pripadao Malkarali Nev‘l ona uglavnom koristi kao
sredstvo za bolje razumijevanje jezika i poruka sufijskih djela i velikana. No, tesko
je donijeti konacan sud o tome da li je Nevijevo izostavljanje hadisa u klasifikaciji
nauka kada govori o vjerskim naukama nenamjerna omaska. Doista, tesko je
opravdati Nevijevo pozivanje na al-Gazilija a izostaviti vjersku nauku koja se
bavi drugim najvaznijim izvorom islamskog ucenja — sunnet/hadis. Da nevolja
bude jos veca, odmah poslije vjerske nau¢ne discipline poznate kao zefsir, a koja se
bavi prvim izvorom islamskog u¢enja — razumijevanjem Kur'ana, Malkarali Nev'i
umjesto hadisa stavlja u svoj redoslijed nauka (¢artib al-ulizm) nau¢nu disciplinu
koju naziva‘ilm-i tasavvuf — nauka o tesavvufu. Izostavljanje jedne od temeljnih
vjerskih disciplina i stavljanje na njeno mjesto druge discipline, zatim stvaljanje
disciplina kao $to su tumacenje snova, iscjeljivanje, magija a izostavljanje hadisa,
ili pak stavljanje opisa disciplina kao $to su tumacenje snova, iscjeljenje i magija
ispred opisa medicine, tesko se moze objasniti, a kamoli opravdati. Svakako da je
takav odabir i pristup mogao izazvati razlicite reakcije u razlic¢itim intelektualnim
krugovima i na razini tekstualne produkcije ali i u nastojanju da svaka grupacija
ostvari svoj utjecaj u javnom zivotu u osmanskom drustvu.

Izravni sukob na razini tekstualne produkcije zapaza se u jednom traktatu
Malkarali Nev‘ija, naslovljenom kao Sinan Pasaya Mektup (Pismo Sinan-pasi)
u kojem se Malkarali Nev‘ Zali na ¢injenicu da mu je veliki vezir Sinan-pasa
uskratio trazenu potporu rije¢ima Sa‘ir ehl-i ‘ilim olmaz (‘Od pjesnika nema
ucenjaka') tvrdeéi kako je Sinan-pasa vjerovatno bio pod utjecajem neke uleme
koja je protivnik onoga Sto ne poznaje, dodajuéi da se bahatost uleme u nauci
najéesée opravdava Serijatom.*® Da li je navedeni traktat bio neka vrsta reakcije
odredenih intelektualnih krugova u blizini Sinan-pase par godina nakon Nev‘ijeve

38  Kortantamer Tunca, ,Nevi Efendi'nin Sadrazam Sinan Pasa’ya Ders Veren Bir Mektubu”, Osmanl:
Arastirmalars,  11:11  (1991), st 217-218, dostupno na:  hteps://dergipark.org.tr/tr/pub/oa/
issue/10967/131192, pristupljeno 23. 4. 2023)
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enciklopedije, tesko je sa sigurno$¢u ustvrditi jer se i u samom tekstu traktata
takva tvrdnja daje u formi pretpostavke. No, izostavljanje hadisa medu vjerskim
naukama i stavljanje tesavvufa na njegovu poziciju svakako je moglo izazvati
reakciju u vjerskim krugovima i u njegovo vrijeme i kasnije, otvaraju¢i moguénost
i za otvoreno protivljenje ili prikriveni sukob. Tradicionalni obrazovni sistem
osmanskih medresa sadrzavao je osnovnu literaturu iz hadisa u svom nastavnom
programu tako da se pozicija hadisa kao nauke ipak mogla braniti kroz osmanski
obrazovni sistem, za razliku od matematike, koja je bila prepustena manjoj skupini
entuzijasta bez nekog posebnog utjecaja u administraciji ili drustvenim krugovima
koji su imali utjecaja na $ire drustvene tokove, uklju¢ujudi i razvitak nau¢ne misli
u osmanskom drustvu. To implicite potvrduju i biografije u¢enjaka, iz kojih se
vidi da je krajem 16. i tokom 17. stolje¢a relativno mali broj matematicara u
Osmanskom carstvu, a od tih matematicara najvise ih je porijeklom iz krajeva tzv.
arapskog govornog podrudja, uglavnom iz Kaira i Halepa.* Tesko je takav odnos
prema matematici pripisati utjecaju odredenog djela na $iru drustvenu zajednicu
bududi da je i to djelo samo po sebi rezultat drustvenih kretanja u osmanskom
drus$tvu i nekih obrazovnih krugova u Istanbulu sredinom 16. stoljeca.

Osim neslaganja o pitanju vaznosti odredenih nauka u literaturi, posebno
je zanimljiva pojava neslaganja i sukoba u samom dru$tvu. Razli¢ite grupacije
pokusavaju biti $to blize Dvoru i administrativnoj ili vojnoj eliti. Medrese nastoje
zadrzati tradicionalni koncept poducavanja naslijeden jo§ iz vremena ranijih
klasi¢nih nizamija medresa, dok su derviski redovi i sufijski Sejhovi radili na
popularizaciji koncepata spoznaje u gotovo svim slojevima drustva, ukljucujudi i
obrazovne institucije na svim razinama. Ucenjaci koji su se zanimali za medicinu,
astronomiju i matematiku mogli su se zadovoljiti prepisivanjem i analizom
klasi¢nih djela iz tih oblasti, ali je njihov utjecaj u drustvu i na Dvoru u stvarnosti
bio prili¢no ogranicen. Vjerski ucenjaci koji se nisu istovremeno zanimali i za
tesavufske teme uglavnom su predstavljani kao poboznjaci koji se bave vanjskim
aspektom poboznosti (zihidi), dok su duhovni znalci (rifi) predstavljani kao
oni koji slijede put Spoznaje i duhovnosti. Znacajnija djela nastaju u odredenim
krugovima koji uporedo djeluju u drustvu, ili izolirano ili se medusobno
prozimajuéi. U medresama se razvijaju vjerske i filoloske discipline, u sufijskim
krugovima, kruzocima i tekijama obraduju se uglavnom sufijske teme i znacajnija
sufijska djela. Sukob koncepata bio je sasvim prirodan, ali nije predstavljao
posebnu teskocu. Stavide, katkada je unutar tih krugova iste idejne orijentacije
dolazilo do razli¢itih neslaganja koja su mogla biti i ve¢a nego izmedu krugova s
razli¢itim pristupima naukama i spoznaji u najsirem smislu. Tako je, naprimjer,
razlicito i vrlo $iroko poimanje sufizma u derviskim redovima ili pokretima ¢esto

39 Mahmut Karakas, Miisbet ilimde miisliiman alimler (Ankara: Kiiltiir Bakanligi, 1991).
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dovodilo do velikih sukoba medu samim derviskim autoritetima, $to se negativno
odrazavalo na neka drustvena zbivanja u 17. stolje¢u.

Treba takoder navesti i da je veliki broj u¢enika koji su gajili simpatije prema
sufizmu zavr$avao medrese i kasnije radio na poziciji imama, hatiba, muderrisa ili
kadije. Takva pojava nije rijetka sredinom 16. stolje¢a. Oni su nastojali pomiriti
klasi¢no obrazovanje u nizamijama i sufijske ideje, tako da su oni svoju misiju
dozivljavali kao neku vrstu dopunjavanja navedenih dvaju koncepata na putu
stjecanja znanja. I to je vjerovatno jedan od razloga zasto se nije osjecala neka
posebna potreba za razli¢itim naukama izvan navedenih, kako humanistickim
tako i prirodoslovnim ili tehnickim, sve do krajem 17. i pocetka 18. stoljeca,
kada dolazi do postepenog okretanja ka evropskoj znanstvenoj tradiciji,
osobito na polju prirodoslovnih nauka. Osmanska intelektualna zajednica,
uprkos razlic¢itim, ve¢ navedenim strujanjima, prividno je ostala otvorena i za
konceptualizacije znanja i nauka u najsirem smislu, ali je popularizirala samo
odredeni tip nauka. Premda je i al-Gazali bio cijenjen kao ucenjak kojeg su u
osmanskim intelektualnim krugovima prihvatali kao veliki autoritet, kao $to se
vidi i iz djela o klasifikacijama nauka, u praksi su daleko vise bili cijenjeni u¢enjaci
koji su komentirali Ibn ‘Arabija nego al—Gazélea. Stavide, da apsurd bude vedi, na
Al—Gazélea se u literauri najc¢es$ée samo formalno pozivalo, dok su se istovremeno
slijedile metode koje je al-Gazali najvise kritizirao u svojim djelima. Stoga je u
biti pogre$na i pretpostavka Cesta u literaturi da je al-Gazili uniitio razvoj nauka
kod muslimana time $to je kroz obrazovni sistem i svoja djela preferirao samo
vjerske znanosti. Naime, njegov je pristup ipak ostavljao otvorena vrata za sve
zanosti kojim se ¢ovjek bavi s dobrom namjerom, $to se vidi i iz djela Taskopri-
zadea koje je nastalo u krugovima uéenjaka nizamija. Cini se da takav sluaj nije
s djelima koja se bave klasifikacijama nauka u koje su inkorporirani neki stavovi
i misljenja Ibn ‘Arabija kojima se relativizira izvanjsko znanje, ¢ime se relativizira
i deracionalizira sam pojam nauke u uzem smislu, $to se jasno uocava u djelima
Abdurrahmana Al-Bistamija i Malkarali Nev‘ja.
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Classification of Sciences in Ottoman
Encyclopedias in the 16th century: Conflict
or Complementation of the Concepts

Abstract

This paper draws attention to different concepts of the classification of sciences and
their relationships based on the most famous Ottoman encyclopedic works from the
16™ century, and points to the connection of the concept of classification of sciences
with the preference of particular sciences and scientific disciplines in education with
the development of intellectual thought and circles within the Empire. The works
Miftih alsa‘dda wa misbih al-sayyida fi mawdi‘at al-ulim by Taskopri-zade, in
Arabic, and Netd'icii [-fiiniin ve mehdsinii l-mutiin by Malkarali Nev1, in Turkish, are
among the most famous encyclopedic works in the Ottoman literary tradition in the
16" century that deal with the classification of sciences. To provide a more complete
analysis of the issue of conflict and/or addition of the concept of classification of
knowledge and sciences among the Ottomans in the 16 century, we attempted
to highlight the cultural and social context of the creation of the aforementioned
works, as well as to explain in detail the connection between the concept and the
content of works dealing with the classification of sciences.

Key words: Islamic culture and civilization, Ottoman Empire, intellectual history,

classification of sciences, 16% century
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Dispensable and Inconsequential?
Reflections on the Value of Tolerance in
Interreligious Relations and Dialogue
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Abstract

In current intellectual discourse, some scholars believe tolerance is unnecessary to
interreligious interaction, viewing it either as veiled indifference toward others and
their religious idiosyncrasies, or as crude relativism rooted in denial of the truth-
claims and moral obligations of religious traditions. This essay addresses these ideas,
and explores the possible connotations and hermeneutics of tolerance, providing
a fresh reading of its role and value within interreligious relations and dialogue. It
proposes a new status for tolerance, by exploring its potential meanings and values in
perception of the self, and not just of the other. It then examines Christian-Muslim
relations in Middle Eastern history and their notion of tolerance and reinterprets it
in light of the Qur'anic notion of ‘la ikrah’. A re-conception of tolerance is proposed,
which invokes a new understanding of religiosity and religious affiliation: being
tolerant in interreligious relations and dialogue means being one’s true religious self.

Key words: Tolerance, forbearance, interreligious relations, Christian-Muslim
Dialogue, Qur'an’s ‘/ ikrih’, symbiotic reciprocity, religious alterity
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Introduction: An Impossible Virtue?

Many scholars of religion do not believe that tolerance is necessary to the pursuit
of successful interreligious interaction, and some call for it to be disregarded
completely. In these circles, tolerance is seen largely as a figurative term for veiled
indifference toward the religious idiosyncrasies of others, or as an indication
that the tolerating party is less religious, or implicitly indifferent to religiosity.
Tolerance is therefore deemed dispensable, because it is not a serious commitment
to, or appreciation of, religiosity; rather, it incarnates crude relativism rooted in a
denial of the truth-claims and moral obligations of religious traditions.’

This conviction drives scholars to speak about tolerance, including in relation
to religions, as an elusive virtue. They opine that, despite its frequent practice
and notoriety in current pluralist ethical and political circles of reasoning and
activism, such performance cannot be “matched by [an] analogous theoretical
certitude” that would make tolerance a prerequisite for correlative relations
on solid inter-relational or dialogical grounds.” Most cases that are deemed
symptomatic of tolerance among religious and non-religious groups are therefore
read as pragmatist calculations and circumstantial compromises, and not as a
factual or genuine latitudinarian stance.’ If individuals are required to abstain
from hostility toward members of other religions or groups, it is claimed that
this need not be expected or conducted as a matter of tolerance, but because it
is “none of our business to interfere with the beliefs and most of the actions of
other human beings”.*

The concept of tolerance is not just deemed philosophically elusive.
Some attest that it is also paradoxical, as it is simultaneously impossible and
necessary. Bernard Williams argues this in his essay, “Toleration’: An Impossible
Virtue?™ From a religious history perspective, Williams postulates that the
need for tolerance between religions arises when one believes that “the other is
blasphemously, disastrously and obscenely wrong”. In other words: “toleration,
we may say, is required only for the intolerable. This is its basic problem”.” In

1 As described in: Christoph Schwébel, “Beyond Indifference: Religious Traditions as Sources for
Interreligious Toleration”, in Dynamics of Difference: Christianity and Alterity, Ulrich Schmiedel and
James M. Matarazzo, Jr. (eds.) (London & New York: Bloomsbury T&T Clark, 2016), pp. 255-264, p.
256.

2 See: David Heyd, “Introduction”, in Toleration: An Elusive Virtue, David Heyd (ed.) (Princeton, NJ:
Princeton University Press, 1996), pp. 3-17, p. 3.

3 See: Heyd, “Introduction”, p. 4: “Refraining from a hostile reaction to members of other religions [...] is
accordingly hardly to be considered as displaying tolerance under contemporary pluralistic conceptions”.

4 Heyd, “Introduction”, p. 4.

5 Although ‘tolerance’ and ‘toleration” have slightly different meanings, they are considered interchangeable
in the context of this essay.

6 Bernard Williams, “Toleration: An Impossible Virtue?” in Zoleration: An Elusive Virtue, pp. 18-27.

7 Williams, “Toleration: An Impossible Virtue?” p. 18.
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this sense, the concept is associated with hatred and violent prejudices, which it
must necessarily oppose. But if this is the case, Williams proceeds, the healing
of hatred and vendettas does not require tolerance. Here, the latter concept goes
further than healing hatred; it suggests that something is lost and eliminates the
desire to challenge what one does not believe in or does not deem to be correct. If
this is the case, Williams argues, tolerance is a trap, since one is equally required
to keep (never to lose) one’s own faith, which is the source of the clash with the
belief of the other. One is, therefore, trapped in the paradoxical requirement
of simultaneously keeping and losing one’s own faith, because this faith, which
signifies one person’s difference from another, is the driving force of hostility
toward the other. “There is a tension here”, Williams concludes, “between
one’s own commitments, and the acceptance that other people may have other,
perhaps quite distasteful commitments: The tension that is typical of toleration,
and which makes it so difficult”.®

Williams maintains that the first instinctive option in addressing this issue
is to resort to indifference, although he asserts that it is not necessarily the same
as ‘toleration’.” Indifference is the easier alternative to tolerance as an exemption
from the challenging burden of the latter’s dilemmatic demands to simultaneously
lose and keep. Toleration “appeared impossible because it seemingly required
someone to think that a certain belief or practice was thoroughly wrong or bad,
and at the same time that there was some intrinsic good to be found in its being
allowed to flourish”.!® The idea is often viewed as a source of trouble, rather than
an instrument of dialogue between religions. Religious interlocutors must join
forces to avoid it, and thereby achieve genuine interrelation.

This suggests that tolerance is to be dispensed with as unnecessary to
interreligious relations, and that it hinders interreligious dialogue, morphing
it into a pragmatic relativism and indifference that are hidden behind a mask
of forbearance. The ensuing pages contain a reflective conversation on these
issues, and they offer potential solutions. They explore the connotations and
hermeneutics of tolerance, undertaking a fresh reading of its role and value within
the dynamic process of interreligious relations and dialogue. They then propose a
new status for tolerance in interreligious relations by exploring its other potential
meanings and value-dimensions in their connection to the perception of the self,
not just of the other.

8 Williams, “Toleration: An Impossible Virtue?”, pp. 19-20.
9 Williams, “Toleration: An Impossible Virtue?”, p. 20.
10 Williams, “Toleration: An Impossible Virtue?”, p. 25.
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Interreligious Relations without Tolerance

Upon studying the histories of the monotheistic religions (Judaism, Christianity
and Islam), some scholars have surmised that tolerance has not been a natural
characteristic of these religions’ stances on, or interactions with, other faiths.
Cambridge historian of ancient sciences Geoffrey Ernest Richard Lloyd endorses
this observation:

A monotheistic religion confronted with other conceptions of God is far more
liable to be forced on the defensive. The options it has to choose between
vary. One militant reaction is to attempt to wipe out or convert their rivals,
or at least to ban them from practicing their faith. Alternatively, they may
simply ignore them, or more rarely they may show them at least a modicum
of tolerance.!

The toleration of other beliefs, Lloyd relates, is a rarity: a last resort that followers
of monotheistic religions found themselves practicing, albeit in a modicum
manner, when they ran out of other options. Lloyd further suggests that when
groups within a monotheistic religion aspire to modify or reform this situation
and grant tolerance a more central or prominent value, the majority treat them
as “a reflection of rivalries internal to the group”.!* This means that tolerance is
an unpopular stance not only toward the external other, but also toward other
members of the same faith, who do not view the call to embrace tolerance
favourably.

It is no wonder, then, that the history of interaction between the three
monotheistic religions only occasionally contains stories of mutual tolerance.
Narratives that pertain to interreligious connection in the Middle Ages (e.g.,
those in the older versions of Lessing’s 18*-century play, Nathan the Wise) relate
that ‘tolerance’ was not familiar, “except as the toleration of sinful relation to
avoid greater evil”."> Marcel Poorthuis confirms,

... there is no serene atmosphere of tolerance prompted by intellectual honesty.
On the contrary, the atmosphere is loaded with threat and violence, as was
often the case with religions’ disputations in that period.'

11 Geoffrey E.R. Lloyd, Disciplines in the Making: Cross-Cultural Perspectives on Elites, Learning and
Innovation (Oxford & New York: Oxford University Press, 2011), pp. 149-150.

12 Lloyd, Disciplines in the Making: Cross-Cultural Perspectives on Elites, Learning and Innovation, p. 150.

13 Marcel Poorthuis, “The Three Rings: Between Exclusivity and Tolerance”, in 7he Three Rings: Textual
Studies in the Historical Trialogue of Judaism, Christianity and Islam, Barbara Roggema; Marcel Poorthuis
and Pim Valkenberg (eds.) (Leuven & Dudley, MA: Peeters, 2005), pp. 257-285, p. 257. Poorthuis cites:
J. Ritter and K. Griinter (eds.), Historisches Worterbuch de Philosophie (Basel: Schwabe, 1971-2007), Vol.
10, “Toleranz”, p. 1251.

14 Poorthuis, “The Three Rings: Between Exclusivity and Tolerance”, p. 261.
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It was commonly believed that only one religion could be true, and that truth was
to be demonstrated by any means, even in the form of violence.

During the Enlightenment and Modernity, the idea of tolerance gained
more attention in religious circles than it had done in previous eras. A few Jon
Locke’s letters, for example, discuss it in relation to the civil affairs and life of
the state. Locke considers tolerance a civil requirement for privatised theological
convictions to either thrive or wither on their own, without external public
censure or support.”” This appreciation of tolerance in the political context came
to mean “that state of mind and condition of society which enables a pluralist
democracy to function well and to realize the idea of pluralism” when applied to
the concept of modern American pluralist democracy.'®

With the creation of the Parliament of the World’s Religions in 1893, the call
to tolerate the other became a fashionable motivator of an interfaith movement
that aimed “to promote positive and constructive relations between the adherents
of various religious traditions and considered the ideals of brotherhood, harmony,
respect and openness to be of paramount importance”.!” Yet though it was a
conceptual root for today’s prioritisation of interreligious dialogue, tolerance was
excommunicated to the margins of scholarly discourse, which theorised on the
nature, components and conditions required to generate genuine interreligious
connections. Tolerance was seen as less important than other values and
prerequisites, such as freedom, respect, otherness, acknowledgment and affinity.
It was consequently relegated from a principal constituent value to a pragmatic
and procedural instrument that connoted the forbearance and diplomatic
embrace of relativism, subjectivism and scepticism. Although occasionally useful,
tolerance was seen as a pragmatic, temporary and circumstantial loosening of
one’s commitment to his or her own religious convictions. In more recent times,
it has been advocated as the only way to appreciate other religions.'®

Consequently, tolerance became “the critical ethical lower limit for interreligious
dialogue” (emphasis added)," rather than a substantial component of interreligious
processes and their evolution: a preliminary behavioural gesture that opened the door
to more valuable aspects of dialogue. Tolerance of religious diversity is, therefore,

15  See: Richard Vernon (ed.), Locke on Toleration, Michael Silverthorne (trans.) (Cambridge & New York:
Cambridge University Press, 2010).

16 Robert Paul Wolff, “Beyond Tolerance”, in A Critique of Pure Tolerance, Robert P. Wolff; Barrington
Moore, JR. and Herbert Marcuse (eds.) (Boston: Beason Press, 1965), pp. 3-52, p. 4. Wolff highlights
the impact of “religious, ethical and racial heterogeneity” on the American pluralist consciousness and
suggests that “the deliberate prohibition of an established church made it necessary to acknowledge a
diversity of religious communities within the nation” (Wolff, “Beyond Tolerance”, p. 12).

17~ Marianne Moyaert, “Interreligious Dialogue”, in Understanding Interreligious Relations, David Cheetham;
Douglas Pratt and David Thomas (eds.) (Oxford & New York: Oxford University Press, 2013), pp. 193-
217, p. 195.

18  Poorthuis, “The Three Rings: Between Exclusivity and Tolerance”, p. 285.

19 Moyaert, “Interreligious Dialogue”, p. 196.
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“a necessary evil, forced upon society which either cannot suppress dissidence or
else finds the social coast of suppression too high”, so it surrenders to “a grudging
acceptance of de facto heterodoxy”.” In this light, tolerance is synonymous with
compromise, which is the most pragmatic way to deal with competing interests.”’

This explains why those who emphasize religious particularity and
commitment view tolerance as easily dispensable: something whose absence does
not substantially influence interactions and dialogue among religious people.
Because dialogue requires commitment to one’s own religiosity (otherwise the
interlocution is a monologue), the “mutually tolerant existence of religions is
simply not possible”.” It is also not needed since it is at best superfluous to
interreligious dialogue. The only space tolerance can occupy in this centralisation
of an ‘other-than’ rationale is one in which dialogue aims to entice the other to
capitulate or convert.”

Within this framework, intolerance is more interesting than tolerance, as
it is a key descriptive notion in diagnosing and anatomising an interreligious
interaction between a minority and a majority. Here, tolerance and intolerance
are not components of the interrelation per se, but are invoked as either subjects
of the interlocution, or an excuse for the minority to accuse the majority of
unfairness, thereby becoming a basis on which to refuse dialogue.* This is one
reason tolerance is side-lined and underrated in interreligious dialogue among
Muslims and Christians in the Middle East. Their position as a regional minority
lacking power drives many Christians to embark upon interlocution with
Muslims with the belief that they are under threat from intolerance at the hands
of the powerful Muslim majority. In such cases, there is a tendency to disbelieve
in the essential role tolerance plays in the framework of interreligious interaction
and understanding. It becomes ‘tolerance simpliciter’, which “accentuates the

domination of a majority group over minority groups”.”

20  Wolff, “Beyond Tolerance”, p. 15.

21 Wolff, “Beyond Tolerance”, p. 21.

22 Douglas Pratt, “Fundamentalism, Exclusivism and Religious Extremism”, in Understanding Interreligious
Relations, pp. 241-261, p. 246. See also: Gavin D’Costa, “The Impossibility of a Pluralist View of
Religions”, in Religious Studies, 32(1996), pp. 223-232.

23 Pratt, “Fundamentalism, Exclusivism and Religious Extremism”, p. 246.

24 See: Peter C. Phan and Jonathan Y. Tan, “Interreligious Majority-Minority Dynamics” in Understanding
Interreligious Relations, pp. 218-240.

25 David Cheetham; Douglas Pratt and David Thomas, ‘Introduction”, in Understanding Interreligious
Relations, pp. 1-11, p. 8.
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Symbiotic not Dialectic Reciprocity

Preventing one religion or religious denomination from dominating others and
threatening their rights and maintaining this tolerant freedom and equality among
religious groups are challenges that confront religiously diverse societies and force
them to examine their interreligious tolerance. If they do not address these issues,
any tilt in the balance of power, influence or societal and legislative prerogatives
toward one religion (usually a majority) can be “the first step in a downward spiral
of intolerance”. %

Currently, such a challenge to religiously diverse societies is present in the
Christian-Muslim situation in the MENA region. Past and present relations
between the two religions in the geographical region of the Arab Muslim World,
especially in the Arab Middle East, are often viewed as a challenging state of
co-existence between a dominant, powerful (and therefore prone to intolerance
and superiority) Muslim majority, and a powerless, dominated (and therefore
suffering from inferiority and striving to gain tolerance) Christian minority. This
presumption is the foundation of the dhimmitude theory, which was developed
with enthusiasm, but without adequate scientific or historiological reliability.?”

The long history of Christian-Muslim relations in the Arab Muslim World is
far more sophisticated and multifaceted than this narrow, binary and essentialising
imagination. The Christians were not the dominant minority within the Muslim-
majority context of the early Muslim era, at least not until the beginning of
the Crusades.”® More importantly, intolerance toward the different faith and its
followers was not one-sided, and it did not follow a single track from powerful
Muslims to powerless Christians. The extant Christian Kalam texts from the
Umayyad and early Abbasid eras, for example, occasionally present Christian
apologists who were intolerant of Islamic beliefs and practices (and those of other

26 Roger Trigg, Religious Diversity: Philosophical and Political Dimensions (Cambridge & New York:
Cambridge University Press, 2014), pp. 14-15.

27  For example: the populist publications of Bat Ye'or, 7he Dhimmi; and Ye'or, The Decline of Eastern
Christianity under Islam.

28  See: Christian Sahner, “Swimming against the Current: Muslim Conversion to Christianity in the Early
Islamic Period”, in journal of the American Oriental Society, 136(2), 2016, pp. 265-284; Thomas A.
Carlson, “Contours of Conversion: The Geography of Islamization in Syria, 600-1500”, in jJournal of
American Oriental Society, 135(4), 2015, pp. 791-816; Arietta Papaconstantinou and Daniel L. Schwartz
(eds.), Conversion in Late Antiquity: Christianity, Islam and Beyond (London: Routledge, 2015); Richard
Bulliet, Conversion to Islam in the Medieval Period: An Essay in Quantitative History, (Cambridge, MA:
Harvard University Press, 1979); Michael Gervers and Ramzi J. Bikhazi (eds.). Conversion and Continuity:
Indigenous Christian Communities in Islamic Lands, eighth to Eighteenth Centuries (Toronto: Pontifical
Institute of Medieval Studies, 1990); and David Wasserstein, “Conversion and the Ahl al-Dhimma,” in
The New Cambridge History of Islam, R. Irwin (ed.) (Cambridge: Cambridge University Press, 2010), p.
184-208.
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Christian denominations) and of Muslim cultural-societal rules and conditions.?
Driven by extravagant religious zeal, some Christians in 6-7"-century Syria and
Palestine expressed their religious intolerance explicitly, as a primary means with
which to preserve their faith and confirm their love for and adherence to the
Christian God. This practice was not only used against Muslims, but also against
other Christians with different beliefs.

In his monograph, Violence and Belief in Late Antiquity, Thomas Sizgorich
touches upon this Christian attitude of intolerance. He relates that, in their
attempt to preserve their identity (as lovers of God) in the midst of the radical
changes that Islam ushered in in Syria and Palestine, some Christians (especially
the stylite hermits of the desert) acted in the belief that “violence received or
undertaken in defence of God’s one community upon the earth was in fact
virtuous and indeed the highest of all forms of piety.”* Motivated by this
Weltanschauung, the Christian hermits freely expressed their intolerance for
‘false beliefs’, and used violence to protect what they believed was constituent of
their self-definition as lovers and servants of God. Sizgorich suggests that when
some new Muslim arrivals to these regions encountered the militant Christians,
they admired their religious zeal and emulated their intolerance to safeguard
their own Islamic piety (jibad).?' Some scholars believe this encounter between
equally spiritually intolerant Christians and Muslims to be a possible source
of the militaristic ‘/ibad’ in Islam, which would place it chronologically before
the Crusades.* In the Christian-Muslim world of the 6*-7* centuries, religious
intolerance was therefore practiced similarly by Christians and Muslims, each
of whom imagined themselves the “archetypical warriors on God’s behalf”; the
defenders of the defining boundaries of true religiosity.*

This example, which is in the historical record, validates Clare Wilde’s doubts
about the accuracy of reading Middle Eastern interreligious relations as those of
intolerant Muslims and non-tolerated Christians:

29 I have touched upon this in earlier publications. See: Najib G. Awad, Orthodoxy in Arabic Terms: A Study
of Theodore Abu Qurrah’s Theology in Its Islamic Context, (Berlin & Boston: De Gruyter, 2015), 23-58;
and N. G. Awad, Umayyad Christianity: John of Damascus as a Contextual Example of Identity Formation
in Early Islam (Piscataway, NJ: Gorgias Press, 2018).

30  Thomas Sizgorich, Violence and Belief in Late Antiquity: Militant Devotion in Christianity and Islam
(Philadelphia: University of Pennsylvania Press, 2009), p. 2.

31  Sizgorich, Violence and Belief in Late Antiquity: Militant Devotion in Christianity and Islam, pp. 4-5 ff.
This Christian trend may have been the inspiration for the mystic and orthodox thought of scholars like
Abdullah Ibn al-Mubarak in early Islam.

32 For the concept of ‘holy war’ in Christian-Byzantine thought, see: George T. Dennis, “Defenders of the
Christian People: Holy War in Byzantium,” in 7he Crusades from the Perspective of Byzantium and the Muslim
World, Angeliki E. Liou and Roy Parviz Mottahedeh (eds.) (Washington, DC: Dombarton Oaks, 2001),
pp- 31-39. On Jihad in Islam see: Roy Parviz and Ridwan al-Sayyid, “The Idea of the Jihad in Islam before
the Crusades”, in 7he Crusades from the Perspective of Byzantium and the Muslim World, Angeliki E. Liou and
Roy Parviz Mottahedeh (eds.) (Washington, DC: Dombarton Oaks, 2001), pp. 23-31.

33 Sizgorich, Violence and Belief in Late Antiquity, p. 12.
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“Tolerance’ connotes the permission or allowance of beliefs or behaviour with
which one disagrees. Is ‘intolerance, therefore, the refusal to accept such beliefs
or behaviours, or the active prevention of them? In other words, are tolerance
and intolerance only the provenance of those who hold political power or the
means of enforcing their rules? As Christian Arabic texts contain both anti-
Jewish and anti-Muslim rhetoric, can they be labelled as intolerant, even if
their authors wielded little or no political power? If not, does that mean that
minorities — religious or political — cannot be intolerant?*

To these subtle and thought-provoking inquiries, Wilde responds by expressing
the plausible conviction that Christians were intolerant of the beliefs and practices
of Muslims, and of the religion of the ruling elites, without themselves enjoying
political or religious power or dominance. This means that intolerance is not the
exclusive prerogative of the powerful or predominant. As Wilde relates, the lack of
political and religious influence could “give greater license for intolerance attitudes
and actions on the part of religious minorities”; as if “the tolerance of a ruling power
ironically creates space for intolerant minorities.”” Bernard Williams observes:

We may think of toleration as an attitude that a more powerful group, or a
majority, has (or fails to have) toward a less powerful group or a minority. In
a country where there are many Christians and few Muslims, there may be a
question whether the Christians tolerate the Muslims; the Muslims do not
get the choice, so to speak, whether to tolerate the Christians or not. If the
proportions of Christians and Muslims are reversed, so will be the direction of
toleration.*

I concur with Clare Wilde’s proposal and Bernard Williams™ observation, and
I argue further that intolerance among minorities is detectable in the current
interreligious context of the Arab Muslim world. There are numerically many
fewer Christians than Muslims in the region, which exposes the former to diverse
challenging circumstances and conditions, energised by intolerant discourses
and policies and hate-speech from radical Muslim polemics. Hate-speech against
minorities has become a widespread issue that permeates public squares and media
platforms throughout the Arab World. Yet, while this intolerant hate-speech
from the dominant majority against the Christian minority is being addressed,
equal attention is not being paid to hate speeches directed at the Muslims. Some
Christian political and ideological discourses (like the Christian members of the
Aounist party called ‘the National Free Stream’ in Lebanon) use such speech to
justify intolerance toward Islam, with the excuse that they are suffering at the

34 Clare Wilde, “Christian- Muslim (In)tolerance? Islam and Muslims according to Early Christian Arabic
Texts”, in Intolerance, Polemics and Debate in Antiquity, George van Kooten and Jacques van Ruiten (eds.)
(Leiden & Boston: Brill, 2019), pp. 463-485, p. 480.

35  Wilde, “Christian- Muslim (In)tolerance?” p. 481.

36 Bernard Williams, “Toleration: An Impossible Virtue?” p. 18.
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hands of the dominant other. Here, it is important to remember Clare Wilde’s
warning that the powerless can use their minority position to justify reactionary
intolerance toward the other.

Intolerance in the Arab Muslim context is reciprocally practiced by both the
powerful Muslim majority and the powerless Christian minority. As alluded to
above, a counter-intolerant discourse has arisen among some political segments of
Christianity in Lebanon (the Aounists) during the past decade. Driven by radical
and zealous sectarian and confessionalist worldviews, these Christian political
factions have drifted toward a stance on Sunnite Islam that breeds hatred and
causes conflict, demonizing the Sunnites and accusing them of radicalism and
ISIS-like behaviour. Disguising their intolerance by characterizing it as striving
for ‘the Christians’ rights’, this faction manipulated the call for justice and
equality into a call for power-sharing and a counter-monopoly in the political
and authoritarian sphere. The danger in this modus operandi from an inter-
religious perspective lies in Christian claims of stigmatisation of their life in a
non-Christian (Muslim) world by claiming that this predominant surrounding is
backwardly, fanatic, and hates Christianity. They claim that the only way they can
survive is to fight back: to mobilize against the Muslim other.””

The impact and scale of intolerance practiced by the numerically dominant
is usually more durable and easier to spot. Although comparatively lesser in
effect and scope, it is intolerance nonetheless. In their counter-intolerance, both
Christians and Muslims practice a similar ‘construction-by-opposition’ (to borrow
an expression from Wael Hallaq*) strategy of contrariety, which otherizes based
on a supra-historical preconception. This dialectically divisive, oppositional, and
pseudo-historical reading of Christian-Muslim relations generates anachronistic
perspectives, and it allows the contemporary (and far from healthy) era to over
project its offensive and polemic memory over both the factual historical narrative
and the present condition. As Tarif al-Khalidi opines:

Whenever the sensitivity of any subject escalated at the present time, the
history of this subject becomes more and more propagative in nature. For,
the historicization we pursue to record the relations between religious groups
at a time characterized by sectarian tension cannot often escape offensive or
apologetic perspectives.®’

37  See: N. G. Awad, “al-Masihiyyun wa-Mas'alat al-Huquq” (The Christians and the Issue of Rights), in a/-
Arabi al-Jadid Newspaper, May 15, 2017, https://www.alaraby.co.uk/%D8%A7%D9%84%D9%85%D
8%B3%D9%8A%D8%AD%D9%8A%D9%88%D9%86%D9%88%1D9%85%D8%B3%D8%A3%
D9%84%D8%A9-%D8%A7%D9%84%D8%AD%D9%82%D9%88%D9%82

38  Wael B. Hallaq, Restating Orientalism: A Critique of Modern Knowledge (New York: Columbia University
Press, 2018), p. 13.

39  Tarif al-Khalidi, “Al-Lahut al-Masihi wa-‘Ilm al-Kalam al-Islami”, (Christian Theology and Muslim
Kalam Science), in al-Masihiyyun al-Arab: Dirasat wa-Munagashat (The Arab Christians: Studies and
Discussions), Elias Khoury (ed.) (Beirut: The Arab Studies Institute, 1981), pp. 131-147, p. 139.
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In such moments of escalation, even publicly and institutionally featured
and elicited tolerance would, to echo the subtle observation of the late Mahmoud
Ayoub, “unfortunately [have] within it the seeds of intolerance and hostility,
nurtured by a long history of conflict, rivalry, and domination.” This visible
tolerance would be a veiled, mutually harboured intolerance, because, as Ayoub
continues, “it [is] a tolerance dictated by [confrontational] rather than moral
strength, and by political exigencies rather than the imperatives of a common

faith in God”.%

The Tolerance-Intolerance Equation in Dialogue

On the current global scene, interreligious relations are almost exclusively centred
on dialogue. This is because the idea of ‘dialogue’ is a fashionable trend that
permeates every circle of human interaction. It has become the definitive form
of interaction between religions, especially if their co-existence in the global
context exceeds all divisions, geographical territorialisation, shared borders,
identity-bearers, cultural and ethnic differences, and demographic othering.
On the theoretical level, dialogue is considered the ultimate hermeneutic code,
epistemological notion and methodological tool in almost every religious study
or theology program. Correctly or incorrectly, it is the core focus of contemporary
human reasoning on interreligious relations.

Amid this, it is easy to forget what Catherine Cornille emphasizes:
“Interreligious dialogue is, simply put, a challenge for most religious traditions”.*!
Such dialogue is a challenge to these religions because they are required to practice
it, not just think about it academically. On the theoretical level, it is an ideal they
aspire toward, as they ponder its value and ethical praiseworthiness. Yet, when it
comes to pursuing dialogue with the religious other in a responsible and engaged
manner, the followers of religions approach the task as an ambitious, if not risky,
endeavour that requires serious sacrifices to become a ‘possible im-possibility’.

Cornille postulates that dialogue is so risky in practice because “the main
obstacle for dialogue lies not so much outside as within religious traditions” and
their self-understanding (this is demonstrated in the aforementioned example of
Christian-Muslim relations in the Arab Middle East). A major constitutive factor
of factual religious dialogue is the commitment and rootedness of its interlocutors

40  Mahmoud Ayoub, “Islam and Christianity between Tolerance and Acceptance”, in Islam and Christian-
Muslim Relations, 2(2), 1991, pp. 171-181, p. 175.

41 Catherine Cornille, 7he Im-possibility of Religious Dialogue (New York: Herder & Herder/Crossroad
Publishing Company, 2008), p. 2.

42 Cornille, 7he Im-possibility of Religious Dialogue, p. 3.
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in “the particular community from which and for which they speak”.®® If these
elements are not present, the dialogue ceases to be inter-religious, and becomes
an activity in monological syncretization. To be interreligious, dialogue requires
“commitment to a particular religious tradition”.* This means that difference
and discrepancy (including in numbers) are inherent to any dialogue, and their
absence guarantees its impossibility.

On the practical level, this alterity (and commitment to it) not only enables
dialogue, but, paradoxically, makes it risky, as it is capable of breeding further
intolerance and deeper misunderstanding, rather than generating tolerance,
mutual perception and deeper knowledge of the self or other. Here, what
interreligious dialogue requires to become a religious inter-relational possibility
(i.e., commitment to difference) is the same thing that threatens the possibility
that such a dialogue will occur. The theoretical toleration of intolerance is
threatened by the practical intolerance of toleration. This makes tolerance itself an
inevitable prerequisite for interreligious dialogue and relations. Cornille suggests
that “tolerance often includes an attitude of indifference or even disregard for the
distinctive beliefs and practices of the other”. This means that the distinction
of the other is an indirect indication of the dialoguing agent’s difference from
this distinction in terms of belief and practice, even in the context of the agent’s
disagreement and discrepancy.

Endorsing dialogue not only expresses “commitment to a culture of
tolerance”, but also manifests a realistic, down-to-earth practice of tolerance.
Here, tolerance does not mean forbearance with the unmerited beliefs of the
followers of other religions, as forbearance can be a mere pragmatic, temporary
and conditional expression of a positive allowance for the other to be his or her
different self. This is embraced in the ultimate purpose of recruiting people of
other religions to the ‘true’ belief, which is undertaken by the one who expresses
forbearance. This is therefore not true tolerance, but a masked intolerance. True
tolerance acknowledges differences and enters dialogue with the other because,
and not despite, of them, and it entails full engagement with other religions.
Cornille notes that insincere forbearance is not just opposed to true, humble
and hospitable tolerance, it is also “unlikely to lead to dialogue”, and prone to
“generate a form of mutual apologetics”. %

True dialogue does not forbear the commitment of those with other faiths to
their religious particularities in an attempt to turn it into intolerance of particular
religious beliefs. Nor does it force the other to surrender his or her religious

43 Cornille, 7he Im-possibility of Religious Dialogue, p. 4.
44 Cornille, 7he Im-possibility of Religious Dialogue, p. 4.
45 Cornille, 7he Im-possibility of Religious Dialogue, p. 25.
46 Cornille, 7he Im-possibility of Religious Dialogue, p. 184.
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commitment in favour of the religion of the interlocutor, who manifests figurative
tolerance for conversional purposes. Some proselytization-oriented dialoguers
believe that the strength of their commitment is measured by the extent of their
religious intolerance: i.e., to be faithful to your truth, you should not tolerate
the truth-claims of others. Further, if you encounter ‘non-/other-believers’ in a
dialogue, you can mask your intolerance with a momentary forbearance of the
other’s belief, to convince them to commit to your religious choice and forsake
any other. Commitment to, and tolerance of, difference do not mix within this
logical framework. To be committed is to be intolerant to difference, though it
may involve the obligation to acknowledge this difference’s existence.

From the perspective of the dilemmatic relation between commitment and
tolerance, Cornille’s observation that “religions are indeed not always ready for
what transpires in dialogue” is plausible.*’ Interreligious dialogue should be
an opportunity of mutual transformation and growth, not just for reciprocal
understanding and data-collection. If this is the case, interreligious interactions
are risky affairs. They demand the association of one’s commitment to his or
her own faith with true tolerance of that of the other, and they can generate
a needed intolerance among interlocutors of components of their own belief
systems, and a scepticism about the truthfulness of these religious ideas and
the tenability of committing to them unreservedly. Here, intolerance does not
blindly serve commitment, but transforms and reforms it when the intolerance
targets one’s own belief. Tolerance does not replace commitment, but it leads to
its transformation and progress when it targets the different belief of the other.

Neither tolerance of the truth of other beliefs, nor intolerance of the
questionable doctrinal interpretations of one’s own religious system are necessarily
symptomatic of a loosening commitment to a religious tradition. Successful
engagement in interreligious interaction does not require pursuing a dialogue
without commitment, or one that opposes intolerance and defines unconditional
tolerance; i.e., one “between individuals belonging to no particular religious
tradition”.®® Such a commitment-free encounter is nothing more than an
interaction between individuals driven by their purely personalist and privative
interests, picked and chosen according to their singular tastes and judgements,
and can only serve “the indulgences of one’s own personal desires and needs”.”

47 Cornille, 7he Im-possibility of Religious Dialogue, p. 60.

48  Cornille, 7he Im-possibility of Religious Dialogue, p. 62. Cornille explains that this is a dialogue wherein
individuals have the liberty and responsibility to constitute their own conception of truth. In the sociology
of religious studies, scholars call these individuals “disembedded, destituted or detraditionalized selves”,
who “consider themselves to be self-directional, authorial agents, relying on their own inner-sources of
authority, control and responsibility” (Catherine Cornille, 7he Im-possibility of Religious Dialogue, p. 62).
See also: Paul Heelas, 7he New Age Movement (Oxford: Blackwell, 1996).

49 Cornille, 7he Im-possibility of Interreligious Dialogue, p. 64.



74  CoNTEXT 10:2 (2023), 61-86

This form of interaction is no longer interreligious, but interpersonal, more like
socialization than dialogue. It leads to “endless wandering” without arrival or
departure, and it produces “religious hodgepodge” or an “extraordinary mishmash
of ideas, a positive ferment of ideas [that have] little obvious connection with
each other”.”

What interreligious dialogue requires is not compromising commitment, but
arevision and re-understanding within, and on the basis of, a tolerance-intolerance
praxico-hermeneutic framework. The inability to tolerate the commitment to
exclusive and judgmental aspects that one’s own faith shows toward other religions
is an accurate and healthy stance, because it “presupposes a certain degree of
critical reflection” about this belief, and a “conscious embrace of its truth”.’!
Tolerating the truth’s manifestation in other religions’ discourses and practices
may no longer be a diplomatic, pragmatic gesture, but an identifying factor
that represents a commitment to a religious belief that genuinely acknowledges
the plurality and multi-faceted nature of truth. It is therefore plausible that the
transformative impact of interreligious interactions is “prompted by a positive
appeal of the other religion [i.e., tolerance], but also by critical conformation
with one’s own tradition [i.e., intolerance]”.’> The former reflects an ‘intolerant
tolerance’, while the latter represents an attitude of ‘tolerant intolerance’.

This said, tolerance and intolerance are not necessarily expressive of the
rejection and incrimination of the other, contrary to what some scholars argue.
In his explanation of the meaning of religious pluralism, Perry Schmidt-Leukel
distinguishes pluralism from religious tolerance, because he believes that tolerance
connotes a rejection and dislike of others and their beliefs:

The idea of religious tolerance consists in enduring or “tolerating” ideas and
practices that one believes to be wrong. Tolerance is the toleration of what we
do not like. This is the crucial and precious point of tolerance. Tolerance thus
presupposes a negative assessment of what one tolerates. This implies that one
can never tolerate everything. Some ideas and practices may be so harmful that
their toleration would cause greater evil than their non-toleration.>

Schmidt-Leukel concludes that “religious pluralism must not be confused with
tolerance”, because tolerance “presupposes a negative assessment of what one
28

50  Cornille, The Im-possibility of Interreligious Dialogue, p. 64. See also: Lowell Streiker, New Age Comes
to Mainstreer (Nashville: Abingdon Press, 1990); and Peter Lemesurier, 7his New Age Business (Forres,
Scotland: Findhorn Press, 1990).

51  Cornille, The Im-possibility of Interreligious Dialogue, p. 67.

52 Cornille, 7he Im-possibility of Interreligious Dialogue, p. 93. See also: Hans-Georg Gadamer, Truth and
Method (New York: Continuum, 1995); and David Tracy, Dialogue with the Other (Leuven: Peeters,
1990).

53  Perry Schmidt-Leukel, Religious Pluralism and Interreligious Theology (Maryknoll, NY: Orbis Books,
2017), pp. 4-5.
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should tolerate”.>* While he acknowledges a pragmatic need for tolerance on
social, political and public religious levels (thereby granting it importance to an
extent), Schmidt-Leukel insists that tolerance is irrelevant to pluralism, and the
two are absolutely disconnected. He holds that because the latter represents a
positive assessment and the former expresses a negative one, they should not be
confused or mutually related in any kind of replacement or pre-conditioning.*

Here, Schmidt-Leukel echoes the understanding of tolerance in terms of the
previously-scrutinised pragmatic forbearance’. Other senses of tolerance, which
Schmidt-Leukel sidelines, can, however, be considered. Tolerance can simply be
an endurance of differences and an embrace of discrepancies. As Jacques Derrida
said, it can also be the tendency to “respect the distance of infinite alterity as
singularity”, and this perspective would still make tolerance genuinely ‘religio’.>®
Departing from such a perception means that difference and alterity are not
considered things to dislike or consider harmful. Although one can tolerate what
one disagrees with or refuses to adopt personally, this does not necessarily entail
a departure from dislike, hatred or judgemental degradation. A Christian may
disagree with the Muslim understanding of the Qur’anic text, or of prophethood.
Yet, imagining tolerance toward Muslim expressive of disagreement and
discrepancy with Christianity in this context does not automatically denote
that the Christian dislikes the Muslim view, or finds it harmful. Tolerance (and
intolerance) is not always associated with negativity.

Conversely, Schmidt-Leukel implies that tolerance masks a negative and
intolerant stance toward the religious other, where the latter manifests in an
external image of forbearance of that which is hated and disliked, and upon
which one relies to reject the other. When this tolerance is turned not toward the
difference of the interlocutor’s other, but toward his or her own religion’s exclusivist
and judgmental aspects, it becomes an expression of a negative assessment of
one’s own religious tradition, rather than that of the other. A Christian is tolerant
toward the Muslim belief in the Prophet Muhammad because he dislikes and
does not tolerate his own Christian pejorative and degrading discourse against

54  Schmidt-Leukel, Religious Pluralism and Interreligious Theology, p. 5.

55  Schmidt-Leukel, Religious Pluralism and Interreligious Theology, p. 5.

56  Jacques Derrida, “Faith and Knowledge: The Two Sources of ‘Religion’ at the Limits of Reason Alone”,
in Acts of Religion, Jacques Derrida; Gil Anidjar (ed.) (London & New York: Routledge, 2002), pp. 40-
101, p. 60. In this understanding, Derrida defies and alternates the conventional belief challenged by
the French Enlightenment: that “the concept of tolerance, stricto sensu, belongs first of all to a sort of
Christin domesticity [...] a secret of the Christian community. It was printed, emitted, transmitted and
circulated in the name of Christian faith [...] the lesson of tolerance was first of all an exemplary lesson
that the Christian deemed himself alone capable of giving to the world, even if he often had to learn it
himself [...]. The Christian religion [...] teaches tolerance better than any other religion, before every
other religion”. In contrast, Derrida invokes Voltaire’s criticism of such conviction as a lesson addressed
above all to the Christians, who are “The most intolerant of all men” (Voltaire, in: Derrida, “Faith and
Knowledge: The Two Sources of ‘Religion’ at the Limits of Reason Alone”, pp. 59-60).
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the prophet of Islam. Or, a Muslim tolerates the Christian belief in the Bible
because he or she does not tolerate the Muslim discourse of scriptural falsification
(tabrif). In this sense, tolerance is an expression of genuine appreciation, even
liking, of the other and his or her religious ideas, equal to that of pluralism. If
it harbours negativity and dislike, such a discursive stance discloses intolerance
toward that which disavows plurality, acceptance and positivity, and breeds
discrimination, exclusion and condemnation. That said, tolerance and plurality
are not different, separated or totally unrelated. Tolerance can be an outcome or
expected result of pluralism, just as pluralism is the consequence and conclusion
of self-targeting intolerance. Failing to tolerate the exclusivity and judgmentalism
of one’s own religion generates a pluralist approach that naturally manifests in a
genuine tolerance of the other.

Tolerance: In What Sense, to What End?

The analysis in the previous sections is an invitation to question the reductionist
and marginalising tendencies of tolerance’s connotations and their relevance to
interreligious relations and dialogue. Tolerance is not just a practical tool, itself
tolerated as a necessary, even inescapable, ‘suspicion-breeding’ attitude among the
members of various religions. It might be the case that what relegates tolerance
to such a marginal, devalued and trivialized status in the understanding of
interreligious affairs is its own usage and meaning. Mistaken understandings of
tolerance may be the reason behind the failure in the practice of genuine tolerance
and intolerance alike, and they may explain why they are both treated as virtuous
and constitutive components of interreligious relations and dialogue.

Olli-Pekka Vainio expounds this idea in his 2011 essay, “Virtues and Vices
of Tolerance”. According to Vainio, there are various public uses of the concept
of ‘tolerance’ that merit forensic criticism, because “they fall short of the virtuous
goal, which they are clearly trying to reach”.”” The first mistaken use of ‘tolerance’
is that which “express[es] self-congratulation”, and makes a person boast: “I am
tolerant, while you people are closed minded bigots”.”® Vainio explains: “It is
questionable whether this counts as genuine tolerance, because it seems that if it

57 Olli-Pekka Vainio, “Virtues and Vices of Tolerance”, in Religion in the Public Sphere: Proceedings of the
2010 Conference of the European Society for Philosophy of Religion, Roger Trigg and Niek Brunsveld (eds.)
(Utrecht: Ars Disputand, 2011), pp. 273-284, p. 275. See also: Paul Riceour, “The Erosion of Tolerance
and the Resistance of the Intolerable”, in Diggenese, 44/4 (1996), pp. 189-201; and: T. M. Scanlon, 7he
Difficulty of Tolerance: Essays on the Political Philosophy (Cambridge & New York: Cambridge University
Press, 2003).

58  Vainio, “Virtues and Vices of Tolerance”, p. 276.
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were in one’s own power to stop the other from acting according to their views,
one would do so0”.”’

Vainio continues that the second misunderstanding of tolerance conceives
it as an expression of “imprecise relativist attitudes”.® This understanding is
wrong because it gives the false impression that difference is unqualifiedly and
unconditionally tolerated. Vainio stresses that there is no such thing as tolerating
unqualified or generic difference in real life. Tolerance here becomes another name
for relativism, in the sense of putting everything on a par. Bug, if this were correct
there would be nothing left to tolerate, because everything would be the same;
tolerance would be a casual, habituated ‘acceptance’ that obliterated inter-action.*!

The third misunderstanding of tolerance is when it is deemed a vice that
justifies intolerance. Vainio explains:

Tolerance appears as something negative because it is feared that giving room
to those who disagree with us will enable them to grow in numbers and turn
against us [...] The concept [of tolerance] is used, but it points to something
that is in fact vicious in that particular context, making intolerance the virtuous
course of action in certain given situations.®*

There is not space here to analyse Vainio’s thought-provoking essay in detail. Suffice
it to say that his perception of misinterpretations and misuses of tolerance, which
rail against discerning its value and constitutive status in interreligious relations
and dialogue, is plausible. If tolerance were to become redundant, dispensable and
best avoided in interreligious dialogue, this might be because it is misunderstood.
If tolerance means forbearance, or one of Vainio’s three connotations, it must, be
sidelined, or even evaded, to guarantee that interreligious relations will sustain
genuine dia-logue and true inter-relation. It is, therefore, not unexpected to
see religious interlocutors backslide tolerance into negligence, or for a scholar
like Alasdair Maclntyre to state that it is considerable only “as far as it serves
the purpose of a certain kind of rational enquiry and discussion, in which the
expression of conflicting points of view enables us through constructive conflict
to achieve certain individual and communal goods”.** Paul Riceour detects traces
of the presumption that underpins Maclntyre’s appraisal in the general, public
view of tolerance today, where “we approve of everything, because everything is
the same, because everything is equal”, and therefore the new figures of tolerance
are “arbitration and protection”.®

59 Vainio, “Virtues and Vices of Tolerance”, p. 276.
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If this is what ‘tolerance’ stands for, the interaction and dialogue between
religions do not necessarily require it, nor do they need it to reach full and true
actualisation. This essay demonstrates that it is because every religion is particular
and their faiths are divergent that tolerance is constitutive of any inter-religious
dialogue, and it cannot be dispensed with. Differences are not indifferent in
interreligious relations,® but highlight what makes one’s own religion 7oz the
religion of others: that ‘tolerating self-intolerance’ and ‘not tolerating wrong
tolerance’ are both inherent to true religious interrelation and dialogue. Tolerance
is foundational because there is no place for indifference in interreligious relations.

Although it does not use a particular Arabic term to specifically express it, the
Qur'an contains a valuable understanding of tolerance in interreligious relations
when it speaks in various suras against ‘coercion’ (ikrah). The Quran states that
the Prophet Mohammad expressed his tolerance toward non-Muslims when he
said to the polytheists of Mecca: cw (s aSin o<t (lakum dinukum wa-li din/ to you
your religion, and to me mine) (Q. 109:6). This is understood to mean that co-
existence and recanting coercion are the kind of tolerance that is needed between
people of different faiths and those who follow Islam. The Qur'an further states
that there is no coercion in religion (lz ikrah fid-din) (Q. 2: 256), because belief
is in the hands of God, and it is not ours to use it to coerce people (Q. 10:99-
100). Even in verses that speak about jihad, this is not associated with practicing
coercive conversion over others to make them succumb to Islam.®

The idea of rejecting coercion (ik7ah) is useful to understanding tolerance in
relation to interreligious dialogue and co-existence. To be tolerant means to accept
and embrace the existence and alterity of the other, not because you are coerced
to concede plurality, diversity and differences due to particular circumstances or
calculations. Rather, it entails embracing otherness because you are intolerant to
coercion and emancipated from it, be it the coercion you direct towards the other,
the one with which you confront yourself in order to relate to the other; the one
the other directs toward you; or the one the other exerts on him or herself to find
a way to deal with you. The Muslim Holy Scripture is telling us that tolerance
means ‘non-coercion’ (/a ikrah), and intolerance is another name for coercion
(ikrah). Tolerance is the opposite of the forbearance generated from any kind
of coercion. To forebear is to be forced to do something; to tolerate is to opt for
something beyond, or opposite, the state of forceful forbearance.

In light of the idea of ‘coercion’ and its rejection, tolerance as expression
of non-coercion is the manifestation of interreligious relations on the basis of
freedom (one of the connotations of ‘/z ikral’), and not as an outcome of necessity

65  Riceour, “The Erosion of Tolerance and the Resistance of the Intolerable”, p. 196.
66  Yohanan Friedmann, 7olerance and Coercion in Islam: Interfaith Relations in the Muslim Tradition
(Cambridge & New York: Cambridge University Press, 2003), pp. 87-120.
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or obligation. From the perspective of non-coercion, one desires to tolerate the
alterity of the religious other; without this, one must be denied the freedom
to “express the opinion that the other religious [beliefs] are wrong, lacking or
mistaken” in one’s own appraisal.”” Holding such an opinion on the other’s belief
is part of one’s freedom of belief and thought. Conversely, coercing such an
opinion and forcing it on one’s toleration of the religious other opposes freedom;
it is a manifestation of the degradation and sidelining of tolerance as a valueless
and dispensable element of interreligious dialogue. Tolerance as ‘non-coercion’
is the prerequisite for the application in interreligious dialogue of the principle:
“No criterion of judgment can be applied to the faith of the other that has not
already been applied to one’s own faith”.%

The understanding of interreligious relations and dialogue on the basis of
tolerance as ‘non-coercion’ (la ikrah) invites religious interlocutors to reconsider
their perception of ‘truth’. The understanding of truth that is shaped according to
notions of ‘freedom’ and ‘non-coercion’ challenges the classical religious belief that
only one’s own religion represents the truth, and all other faiths are false. From
the perspective of tolerance, one has every right to disagree with what the other
deems to be true, and he or she can refuse to adopt it. But this does not permit
that person to coerce the other to concede their own alternative understanding of
the truth and succumb to the former’s alternative belief.

From this perspective of tolerance as non-coercion, Gianni Vattimo’s
scepticism about the notion of ‘truth’ is plausible. Vattimo opposes the idea of
‘truth’ and refuses to deem it a criterion or referential notion in any context,
religious or not. For him “truth is not encountered but constructed with
consensus and respect for the liberty of everyone, and the diverse communities
that live together, without blending, in a free society”.®” While I concur with
Vattimo’s sensitive emphasis on mutual respect and equal liberty as constituents
of pluralist co-existence, I do not believe that consensus is a precondition for
constructing a perception of what is ‘truth’ and what is not. Inter-relationality
allows for the co-existence of more than one perception and interpretation of
truth without necessarily threatening mutual respect. As long as members
of different religious faiths refuse to resort to coercion, their discrepancies in
approaching and understanding truth might be an essential manifestation of
their diversity and liberty, and of preventing authoritarianism from “rearing its
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head”” in society. Interreligious relations do not need consensus, and this may
cause the passive acceptance of all beliefs for the sake of combining them in an
artificial homogeneity. Roger Trigg notes that this could result in “a reluctance
to criticize any belief publicly [... that which] produces a vacuum [... wherein]
all kinds of coercive and recognizably irrational views may flourish”.”" Instead
of eliminating coercion, such a tendency may unintentionally “allow intolerant
forms of belief to fester unchallenged”.”

The Inevitability of Tolerance: Towards A Conclusion

Werner G. Jeanrond articulates the foundational significance of alterity and
relationality in Christianity: “Christianity is not interpreted as the restoration of
tradition, but as the creation and re-creation of tradition through communication
with others”.”? If religion is by default a ‘relation’ (as Jeanrond also states
elsewhere),”* then what he relates here is applicable to religion in general, and
it has plausible implications for interreligious relations. The previous quotation
can therefore be amended to reflect that interreligious dialogue and relations not
only enable self-interpretation, but also provide an opportunity for both sides
to perceive their particularities, and to transform them through correlation with
the religious other. In this sense, relating to the other does not compromise one’s
own alterity, but rather constitutes it. Embracing the other is a path toward
the re-perception and reconfiguration of this alterity. There is no interreligious
relation or dialogue if the other’s difference is negated, relativised or treated
with indifference. Such forbearance of the other’s identity nullifies dialogue and
eliminates inter-relationality, because it negates particularities and compromises
difference.

Approaching tolerance from the perspective of the constitutive importance
of alterity makes it an indispensable and inevitable precondition for every
interreligious relation and dialogue. It embraces the alterity of the other as a

70  Vattimo, A Farwell to Truth, p.12.

71 Trigg, Religious Diversity, p. 108.

72 Trigg, Religious Diversity, p. 108.

73 See: Ulrich Schmiedel, “(Instead of the) Introduction Open to the Other: The Dynamics of Difference
in Werner G. Jeanrond’s Hermeneutical Theology”, in Dynamics of Difference Christianity and Alterity,
Ultirch Schmiedel and James M. Matarazzo, Jr. (eds.) (London & New York: Bloomsbury T&T Clark,
2015), pp. 1-14, p. 9. See also: Werner G. Jeanrond, Call and Promise: The Challenge of Christian Life
(New York: Continuum, 1995); and Werner G. Jeanrond, “Belonging or Identity” Christian Faith in a
Multi-Religious World”, in Many Mansions? Multiple Religious Belonging and Christian Identity, Catherine
Cornille (ed.) (Maryknoll: Orbis, 2002), pp. 106-120.

74 Schmiedel, “(Instead of the) Introduction Open to the Other: The Dynamics of Difference in Werner G.
Jeanrond’s Hermeneutical Theology”, p. 1.
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requirement for relating to and transforming one’s own religious difference. In
a dialogue based on this sense of tolerance, Christian and Muslim interlocutors
would not only embrace and relate to each other’s distinction and otherness, they
would also embrace their own difference and transform into it. Inter-relationality
and dialogue are in essence a tolerance that makes interlocutors both aware of
their own religious self, and able to re-create that self transformatively.

In his reflection on tolerance, the late German theologian, Christoph
Schwdobel, warns of “the failure to connect the virtue of tolerance to the religious
beliefs and convictions of believers”.” In doing so, Schwdbel draws our attention
to one of the main reasons that some scholars undermine and dispense with
tolerance: Relegating and sidelining it will not influence religious interlocutors,
and will not influence either the presentation of their own faith or their treatment
of the presented faith of the other. One can tolerate the other without necessarily
involving this conception of tolerance in one’s own reaction, or in relation to
the other’s religious convictions. Schwdobel states that limiting tolerance to the
personal otherness of the other and dissociating it from the other’s conviction
and belief does not result in a genuine embrace of, or relating to, that other’s
difference. It is, rather, “an ill-disguised excuse for indifference”.”® Conversely,
Schwabel stipulates that “the cultivation of my religious identity [i.e., alterity]
and developing a culture of toleration cannot be understood as opposites, but
as have the same ground”.”” Treating them as opposites means that the religious
interlocutors are engaged in a dialogue that does not concern religious traditions
but is about anything other than faith.

Tolerating the other is not just an acknowledgment of the existence of the
different religious tradition of the other and the alterity it generates. It is also a
definition and manifestation of the difference or alterity of one’s own religious
tradition, and one’s attestation that tolerance is a defining component of one’s
own belief. As Schwobel states: “what we understand as being constitutive for our
faith also becomes the ground for the toleration of the faith of others”.”®

Being tolerant in interreligious relations and dialogue means being truly
religious: being one’s true religious self. Every interreligious relation implies an
extent of self-relativisation that expresses the awareness that one’s own religious
identity is not truly transformative unless it is related to the alterity and religious
difference of the other. Without the role of tolerance in the constitution of
dialogue and inter-relationality, their processes will be neither dia-logical or inter-
religious, nor will they be truly religious.

75  Schwébel, “Beyond Indifference: Religious Traditions as Sources for Interreligious Toleration”, p. 256.
76  Schwébel, “Beyond Indifference: Religious Traditions as Sources for Interreligious Toleration”, p. 257.
77  Schwébel, “Beyond Indifference: Religious Traditions as Sources for Interreligious Toleration”, p. 257.
78  Schwébel, “Beyond Indifference: Religious Traditions as Sources for Interreligious Toleration”, p. 259.
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Nebitni i bezvrijedni?
Refleksije o vrijednosti tolerancije u
medureligijskim odnosima i dijalogu

Sazetak

U danasnjoj intelektualnoj i akademskoj areni, malo ih je koji misle da je tolerancija
iSta viSe od neophodnog zahtjeva za ostvarivanjem uspje$ne medureligijske
interakcije. Tolerancija se smatra ili samo simboli¢nim imenom zamaskirane
ravnodusnosti prema drugima i njihovim osebujnim religijskim karakteristikama
ili se smatra da ona maskira sirovi relativizam usaden u osporavanju prava na istinu
i moralnih obaveza religijskih tradicija. U ovom ¢lanku, pokreéem analiticku
raspravu sa gorespomenutim stavovima o toleranciji. Istrazujem i druge mogude
konotacije i hermeneutiku toleriranja i druga ditanja njegove uloge i vrijednosti
unutar dinamickog procesa medureligijskih odnosa i dijaloga. Nastojim utvrditi
neophodnu i dragocjenu ulogu i status tolerancije u odnosu izmedu religija time $to
istrazujem druga moguca znadenja ovog pojma i druge vrijednosne dimenzije koje se
odnose na samospoznaju, a ne samo na shvatanje drugog. Osvréem se na kr§¢ansko-
muslimanske odnose u historiji Bliskog istoka i njen odnos prema ideji ,,tolerancije®,
a zadrzavam se i na konkretnoj reinterpretaciji ,tolerancije“ s obzirom na kuransku
ideju ,la ikrah®“. Iznosim stav da bi nas jedna reinterpretacija ,tolerancije” zaista
mogla podstaknuti da samu religioznost i religijsku pripadnost shvatamo na novi
nadin. Biti tolerantan u medureligijskim odnosima i dijalogu znaci biti istinski
religiozan, biti zaista religijski svoj.

Kljuéne rijeci: tolerancija, strpljivost, medureligijski odnosi, kr§¢ansko-muslimanski
dijalog, kur'anski princip /a ikrah, simbiotski reciprocitet, religijski alteritet
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Sazetak

Rad prikazuje razvoj institucija Pravoslavne crkve u Srbiji i Bosni i Hercegovini
tokom procesa deosmanizacije jugoisto¢ne Evrope u 19. i poéetkom 20. stoljeca.
Ukazujemo na odgovore i ponasanje muslimanskog stanovni$tva, prvenstveno
institucija i intelektualaca, nakon stjecanja autonomije Beogradske mitropolije 1831.
godine te pocletka pravoslavizacije juznoslavenskog prostora u okviru Osmanske
drzave. Takoder se detektira nacin rasta utjecaja pravoslavlja, odnosno reciprocan
pad utjecaja islama na drustvene tokove i na oblikovanje politi¢kih ideja i pristupa.
“Isto¢no pitanje“ danas ima utjecajne pobornike na Balkanu, tako da ovi odnosi imaju
svoje geopliticke implikacije. S obzirom na to da je pristup holisti¢ki, zasigurno ¢e se
paznja posvetiti ovom odnosu i u Sirem balkanskom, pa ¢ak i globalnom kontekstu
zbog jasnih poveznica u drustvenim gibanjima u vremenu deosmanizacije Balkana
neovisno o bosnjacko-srpskim odnosima. Rad analizira i posljedice odredenih
religijskih i puckih ucenja unutar univerzalnih poslanja na ideoloske i kulturoloske
sukobe koji su obiljezavali historiju dvaju naroda.

Klju¢ne rijeéi: islam, pravoslavlje, Stbi, Bosnjaci, Balkan, deosmanizacija, kulturni
obrasci, geopolitika, ideologija
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Uvod

Odnos islama i pravoslavlja, ukoliko isto¢norimski, bizantski obred i ucenje
uzmemo kao temelj pravoslavnog, nastalog nakon raskola unutar kr$¢anstva
1054. godine, seze ¢ak do vremena Poslanika islama i perioda kada prve halife
uspostavljaju drzavu na podrudjima koje su Romeji (Bizantinci) drzali u Samu,
Maloj Aziji i Egiptu. Nakon spomenutog crkvenog raskola odnos islamskog i
pravoslavnog svijeta postao je stabilnijim uslijed pocetka krizarskih ratova, koje
su protiv islama vodili Vatikan i evropski katolicki kraljevi. Propadanja i izrastanja
carstava i drzava na Sirokom prostoru od Jadrana do srednje Azije i u jo§ duzem
vremenskom periodu (13-16. stolje¢e) ovo podrucje ucinili su susretom islama
i pravoslavlja, odnosno muslimanskih i pravoslavnih naroda. Od Balkana preko
Crnomorske regije i Kavkaza te srednjoazijskih turkijskih drzava, ta linija susreta
i sukoba bila je izuzetno duga.

Na mnogo nac¢ina Osmanska drzava bila je simbolom islama te je nacin
na koji su je dozivljavale susjedne pravoslavne drzave: Bizant, Bugarska, Srbija,
Vlaska, Rusija tretiran kao op¢i religijsko-civilizacijski odnos. Na Balkanu je to
bilo potpuno jasno jer je od kraja 14. pa sve do pocetka 20. stolje¢a Osmanska
drzava bila dominantnom silom i, na kraju, bila je hilafetom od pocetka 16.
stolje¢a. I upravo na Balkanskom poluotoku, gdje je “razmede svjetova® od
davnina uspostavljeno, susret islama i pravoslavlja imao je lokalne karakeeristike,
ali globalne ucinke, posebno kada je Rusko carstvo poéelo igrati znacajniju ulogu
na ovom prostoru krajem 18. i pocetkom 19. stoljeca.

Jacanje Rusije pod vlasti Petra Velikog (1682-1725) nije imalo znacajnijeg
utjecaja na pravoslavno stanovniStvo Balkana, ali je ve¢ u drugoj polovini 18.
stoljeca rusofilstvo zadobivalo veéi broj pobornika. Epizoda sa S¢epanom Malim
kao navodnim ruskim carem Petrom III i njegovo vrijeme ne elu Crne Gore
(1767-1773) to zorno oslikava. Kada je u Rusiji zavladala Katarina II Velika
(1762-1796), vrijeme otvaranja saradnje pravoslavnih naroda i njihovog
sistemskog stremljenja ka slabljenju Osmanske drzave postalo je nepobitnom
¢injenicom. Jako je ruska carica rodena kao njemacka princeza Sophie Auguste
Friederike von Anhalt-Zerbst, mnogo je u¢inila na nastanku i $irenju panslavizma
pod dijim su okriljem, zapravo, pravoslavni narodi i drzave trebali jacadi i
ucvricivati pozicije.

Katarina II vodila je protiv Osmanlija dva rata, u kojima je Rusija napravila
znacajne probitke. Rusko-osmanski rat (1768-1774) otvorio je proces saradnje
pravoslavnih naroda u okviru Osmanske drzave s jedne i Rusije s druge strane.
Nakon niza poraza, 21. jula 1774. predstavnici Osmanske drzave potpisali su
KucukkainardZijski mir. Prema tom ugovoru, Krimski kanat stekao je formalnu
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nezavisnost, a zapravo je postao vazalna zemlja Rusije. Ovaj rat bio je dio stalnog
procesa Sirenja Ruskog carstva prema jugu i istoku tokom 18. i 19. stoljeca. No,
znacajan ruski probitak bilo je dobivanje prava da stiti pravoslavee u Osmanskoj
drzavi i da interveniSe u slucaju turskih' 'zloupotreba'. Na ovaj nacin Rusija
je stvorila prilike za pruZanje ogromne podrske pravoslavcima te za politicko i
sigurnosno rovarenje u Osmanskoj drzavi.?

Znaclajnije unapredenje odnosa Rusije i Srba dogodilo se pocetkom 19.
stoljea, tj. tokom Prvog srpskog ustanka (1804-1813). Crnogorski vladika Petar
I, koji je neko vrijeme proveo u Rusiji, trazio je rusku pomo¢ za op¢i pravoslavni
ustanak protiv Osmanlija, nude¢i Romanovima vlast nad srpsko-crnogorskim
podruéjima. Ve¢ druge godine Ustanka (1805), ruski car je odlucio da finansijski
pomogne Srbe, a 1806. godine i sa sultanom ulazi u rat, koji traje sve do 1812.
godine.

Tada se Rusija povladi iz rata dobrim dijelom zbog Napoleonovog nadiranja
ka Moskvi i potpisuje s Osmanskom drzavom Bukurestanski mir, kojim priznaje
osmansku vlast nad Smederevskim sandzakom. Na ovaj nacin Rusija je pokazala
da joj je juznoslavensko pravoslavno stanovniStvo vrlo vrijedan argument u
pregovorima s Osmanlijama, ali i s Habzburzima. Medunarodni dogadaji,
posebno Napoleonov poraz, naveli su potom protu Mateja Nenadoviéa, a u
dogovoru s knezom Milosem Obrenovi¢em, da ruskom caru Aleksandru I ponudi
pripojenje Srbije Rusiji ili da Srbija ima status kao Vlaska i Moldavija, tj. da bude
ruski protektorat.’ Time se saradnja produbljivala, $to je Rusiji davalo znacajan
manevarski prostor. Borbe tokom Drugog srpskog ustanka (1815) kratko su
trajale, a sultan je na kraju Srbima dao autonomiju. Mirom iz Edirnea (1829)
Rusija je izdejstvovala Srbima dodatnu autonomiju i anektiranje $est nahija
Bosanskog ejaleta koje su Srbi drzali tokom Prvog ustanka ($to ¢e biti jedan od
glavnih razloga ustanka Husein-kapetana Gradascevi¢a 1830. godine).

Pregovori oko resavanja srpskog crkvenog pitanja poceli su jo$ pre uspostavljanja
Knezevine Srbije, i zavrseni su 1836. godine. U prepisci koja je 1830. i 1831.
vodena o tome, ucesée su uzeli vaseljenski patrijarh Konstantin I, ruski poslanik
u Osmanskom carstvu Aleksandar Ivanovi¢ Ribopjer i, preko srpske deputacije

1 U radu se koriste izvori i literatura koji pojam zurski dominantno poistovjecuje s pojmovima osmanski,
muslimanski ilili islamski. Kao takav pojam rurski, $to zbog direktnog citiranja ili dijelom zbog
kori$tenja argumentacije odredenog autora nije “prevoden®. Citalac bi trebao prepoznati ovu nenauénu
kontekstualizaciju, a neta¢no terminolosko odredivanje i ponavljanje moralo bi doprinijeti razumijevanju
vremena i ideoloske pozicije ondasnje srpske drustvene misli. To se takoder ti¢e i imenovanja Zirei, $to,
poznato je u literaturi, jeste sinonim za muslimane i/ili Osmanlije.

2 Edin Mutapci¢, “Istoéno pitanje i Bosna i Hercegovina. Period ravnoteze (1699-1774)%, u: Javni i privatni
aspekti nuznih pravnih reformi u BiH: Koliko daleko mozemo ici?, Mirela Coki¢-Jasmina Alihodzi¢ (ur.)
(Tuzla: Pravni fakultet Univerziteta u Tuzli — Centar za drustvena istraZivanja Internacionalnog Bur¢
univerziteta, 2014), str. 335-346.

3 Vidjeti: Matej Nenadovi¢, Memoari (Beograd: Portalibris, 2017).
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u Carigradu, knez Milo§ Obrenovi¢. Stav ruske diplomatije, koja je potpuno
podrzavala srpske interese kada je bilo u pitanju stvaranje drzave, u pogledu
crkvene autonomije bio je manje iskljuciv. Ribopjer je patrijarhu Konstantinu
I sugerisao da u interesu pravoslavlja bude popustljiv, ali ruska diplomatija
u celini nije bila za to da patrijarhova duhovna vlast u Srbiji ostane samo
formalna. Imajudi u vidu stanje srpskog svestenstva, Rusija je bila za resenje
po kome bi Patrijarsija imala vec¢a prava u izboru episkopa, kao i zagarantovane
prihode od eparhija.*

Dva hatiSerifa (1830. i 1833) u potpunosti su unistila agrarne odnose i osmansku
upravu u Knezevini Srbiji. Muslimanima je ve¢ prvim hatiSerifom bilo zabranjeno
da se nastanjuju u KneZevini (osmanska vojska bila je izuzeta zbog posada
u tvrdavama), a sve ostale odredbe koje su tretirale potiskivanja muslimana iz
svakodnevnog zivota bile su povezane s nemoguénoséu “Turaka“ da ucestvuju u
sudskoj vlasti koja je pripala Srbima, ta¢nije knezu.®

Ve¢ 1833. godine u Knezevini Srbiji utvrden je status muslimanskog
stanovnistva u Beogradu, ali i ire (pod vlas¢u muhafiza Beograda), gdje je receno
da muslimani mogu zivjeti u beogradskoj tvrdavi i varosi ali bez prava da podizu
svoje objekte van granica varo$i, te su bili prinudeni da postuju propise srpske
upravne i izvr$ne vlasti, ¢ime je zavrsilo vazno razdoblje u historiji Srba s jedne
strane, odnosno otvoren sudbonosan proces za muslimane s druge.

Zvani¢ni diplomatski odnosi KneZzevine Srbije i Rusije uspostavljeni su
1838. godine, $to je bio posredan nacin da se pokaze kako ¢e Rusija biti garant
opstanka buduée srpske drzave. Ipak, Rusiju je u prvom redu vodila politika, za
razliku od balkanskih pravoslavnih naroda, kojima je rat protiv Osmanlija imao
“uzviSeniju® notu, precesto je to bio rat protiv islama. O tome svjedoce i nacela
proklamirana u vrijeme Srpskog ustanka u vezi sa sudbinom Turaka (muslimana
op. a.) u Srbiji: $to ih manje ima, to je slobodnija Srbija i da im se ne vjeruje.
Ove rije¢i Karadorda zapravo navode na zakljuc¢ak da Srbi imaju cilj osloboditi se
svega §to je tursko (muslimansko op. a.).®

Naime, u vrijeme ruskog cara Aleksandra I, dakle pocetkom 19. stolje¢a
ruski vrh je bio privrzen otuvanju odnosa s Osmanskom drzavom. Tako grof
Kocubej (Buxrop Iasnosna KouyGeii), najblizi savjetnik Aleksandra I, upuduje
biljesku u kojoj kaze da "Rusija zbog svog prostranstva nema potrebe za daljim
Sirenjem, ona nema mirnije susjede od Turaka, i ocuvanje ovih nasih prirodnih
neprijatelja treba u buduénosti da bude osnovno pravilo nase politike". Sli¢no
nekoliko decenija kasnije pise i ruski kancelar Karl Neslrode (Kapn Bacuinbesia

4 Nedeljko V. Radosavljevi¢, “Autonomija pravoslavne crkve u KneZevini Srbija i arondacija episkopija
1831-1836%, Istrazivanja, 25 (2016), str. 233-248.

5 Irena D. Kolaj Ristanovi¢, Kulturni identiter muslimana u Beogradu 1841-1867, doktorska disertacija
(Beograd: Filoloski fakultet-Univerzitet u Beogradu, 2021), str. 6.

6 Kolaj Ristanovi¢, Kulturni identitet, str. 5.
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Heccenspoze), koji ve¢ tada razmislja geopoliticki upozoravajuéi da bi u slucaju
propasti Osmanske drzave mogle da se "formiraju takve drzave koje ne bi
oklijevale da se nadmecu s Rusijom u snazi, civilizaciji, industriji i bogatstvu".

Izrastanje Beogradske mitropolije

U ovakvim odnosima Srbija zapocinje izgradnju drzavnosti. Utjecaj Rusije na
drustveno-politicke tokove u regiji Balkana bio je viSeznacan i imao je snaine
obrise i na crkvenu organizaciju kod Srba. Prvi korak ka nezavisnosti Crkve
ucinio je Milo§ Obrenovi¢ 1822. godine, kada je plate vladikama poceo davati
iz svoje kase i potom pregovarati s Vaseljenskom patrijarSijom o uredenju crkve
kod Srba.” Lagano rjesavanje i odbacivanje utjecaja fanariota tokom ovog perioda
dovelo je do jacanja crkvene organizacije, a nakon hatiserifa (1830) kojim je
Srbija potvrdena kao autonomna knezevina uslijedio je i ¢in osamostaljivanja
preko moguénosti nezavisnog izbora episkopa koje ¢e carigradski patrijarh tek
potvrdivati, a ne imenovati, kako je bilo do tada.

HatiSerifom je izmijenjen i polozaj kneza Milosa prema Vaseljenskoj
patrijarsiji jer je Srbija u kontekstu medunarodnih odnosa prestala biti osmanska
pobunjena pokrajina, nego autonomna knezevina pod osmanskim suverenitetom
i ruskom zastitom. O ovome novostvorenom stanju morala je i Vaseljenska
patrijar$ija voditi racuna jer kako je hatiSerifom Srbiji zajamdena politicka
autonomija, PatrijarSija se nije mogla odupirati ni crkvenoj autonomiji nove
knezevine.®

I u gradevinskom smislu nastojali su se napraviti pomaci. U Beogradu su
podignute Saborna, stara Markova crkva i Topéiderska crkva. Saborna je podignuta
na mjestu stare crkve, sagradene u doba austrijske okupacija (1717-1739) i
posvecena je arhandelu Mihailu. Prvi radovi poceli su 1836. godine, a zavrsena je
1845. godine, kada knez Milo§ viSe nije bio na prijestolju. Prije izgradnje Saborne
ctkve u centru Beograda, srpski knez od 1831. do 1836. sagradio je crkvu u
Top¢ideru, posvecenu apostolima Petru i Pavlu, koja je sluzila kao dvorska crkva
jer se nalazila uz tadasnji knezev konak pa je jedno vrijeme bila i sjediSte Srpske
mitropolije.’

Prvi Srbin, mitropolit beogradski, postao je Melentije Pavlovi¢, a vjesti
Milo$ Obrenovi¢ uspio je nizom politickih manevara dobiti ugovor sa Sinodom

7 Radoslav M. Gruji¢, Pravoslavna srpska crkva (Kragujevac: NRIO Svetlost-Kaleni¢, 1989), str. 148.

8 Doko Slijepcevi¢, Istorija Srpske pravoslavne crkve 2. Od pocetka 19. veka do kraja Drugog sverskog rata
(Beograd: JRJ, 2002), str. 213.

9 Nebojsa Bogunovi¢, Srbija u vreme kneza Milosa Obrenovi¢a (Smashwords Edition, e-book, 2013), str.
15.
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Patrijar$ije kojim je priznata samouprava Srpskoj crkvi 1832. godine. Upravo
ovim ugovorom beogradski mitropolit i episkop dobio je i naslov arhiepiskopa
beogradskog i stepen mitropolita citave Srbije.

Melentije je uspio izdati Crkveni ustav za mitropoliju, a marljivo je
prikupljao stare srpske povelje i pisma. Njegova ideja bila je da se u Kragujeveu
osnuje “Skola pravoslavlja“, kao svojevrsno produzenje bogoslovije koju je, 1810.
godine, bio osnovao Viéentije Raki¢ u Beogradu. Iako je vrlo kratko bio na ¢elu,
udario je ¢vrste osnove kanonskom poretku crkve i uredio odnose izmedu Srpske
pravoslavne crkve u Knezevini Srbiji i Vaseljenske patrijarsije.'

Skora smrt Melentija na ¢elo Crkve dovela je Pavla Jovanovica, tj. Petra
(1833-1859), koji Srpsku crkvu nastoji okrenuti svetosavlju i tako raskinuti veze
s fanariotima, $to mu umnogome uspijeva. Izrastanje nacionalne svijesti dobrim
dijelom bilo je povezano i s ovim procesima unutar Crkve koji su pokazivali
kadrovsku i intelektualnu kapacitiranost. No, svojevrsni negativan stav prema
Grcima bio je produke zelje da se raskine i sa svim poveznicama koje su postojale
s Osmanskom drzavom, a to je dakako ukljucivalo i islamsku vjeru, kulturu i
poredak. Svetosavlje je, s tim u vezi, bilo odli¢na platforma. Upravo u njegovom
mandatu na Narodnoj skupstini, odrzanoj o Duhovima, 21. maja 1836. god.
obznanjeno je Nacertanije o dubovnim vlastima (Hauepmanuje o Oyxosnum
enacmuma) u Srbiji, a to je bio prvi pisan osnovni crkveni zakon u Srbiji."! Ubrzo,
u septembru iste godine ponovo je otvorena i Bogoslovija.

Srpski narod snazno je bio vezan za predhris¢anska “prirodna religijska
shvacanja”, $to je bilo znacajnim elementom i u samoj srzi svetosavlja. Postojao
je odredeni kontinuitet starih mitskih predstava, tako da su sacuvane i magijsko-
religijske prakse narodne tradicije te u kristijaniziranom obliku ugradene u
godi$nji kalendar kroz obrede Zivotnog ciklusa i proslave. Naprimjer, srpska
slava, kao jedinstveni oblik vjerovanja u pravoslavlju, snazan je dokaz paganskog
utjecaja.'* Na taj nacin Srbi su sacuvali duh naroda i stara vjerovanja ali u novom
ruhu. Ako se navedeno uzme u obzir, pod velikim je upitnikom teza o sukobu
civilizacija ili religija, gdje su krs¢anstvo i islam glavne sile. Sukob postoji izmedu
historijski razvijenih tradicija, a ne izmedu civilizacija ili religija i ucenja Svetih
knjiga.

Socijalista Svetozar Markovi¢ je, razmisljajuéi o srpskom pravoslavlju, kazao
da se vjera kod Srba sastojala gotovo iz samih obicaja, koji su ve¢inom imali
narodno porijeklo, pa su samo unekoliko dobili crkveno-religiozni oblik. Po
njegovom misljenju, narod je sve svoje obicaje drzao kao i vjeru — za svetinju

10 Slijepéevi¢, Istorija Srpske pravoslavne crkve 2, str. 216.

11 Kolaj Ristanovi¢, Kulturni identitet, str. 5, 223.

12 Alexis P. Vlasto, 7he Entry of the Slavs into Christendom: An Introduction to the Medieval History of the
Slavs, (Cambridge: Cambridge University Press, 1970), str. 223.
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koju je on duzan da brani, no moral Hristove vjere nije bio usvojen u srpskom
narodu."

Drugo, vazan razlog za srpsku ideolosku matricu jeste ucenje Ruske
pravoslavne crkve. Utjecaj ruske ideologije u srpskim crkvama, posebno ideologije
treceg Rima, tokom devetnaestog stoljeca bio je dovoljno jak da prodre do politicke
sfere i da snazno utjece na nju. Moskva kao #re¢i Rim prepoznata je u prvom redu
kao odbrambena ideologija (monah Filotej, Sesnaesto stoljece), tako da je trebalo
pro¢i dosta vremena da postane ofanzivna, i to se dogodilo kroz panslavizam.
Veliki ruski pisac Fjodor Dostojevski izjavio je da ée Moskva postati treci Rim
tek kada se njegova slavenska braca okupe i ujedine." Ovaj pristup otvorio je
carskoj Rusiji vrata za pokretanje isto¢nog pitanja, koje se potom pojavilo kao
pragmatican pristup pravoslavne/srpske ekspanzionisticke politike na Balkanu."

Muslimansko stanovni$tvo na podru¢ju Knezevine Srbije bilo je pod sve
veéim pritiscima. Tokom tridesetih godina 19. stolje¢a politicki sukobi unutar
izrastajuceg srpskog establiSmenta utjecat ¢e i na njih, mada ne drasti¢no kako ¢e
to biti u vremenima koja su dolazila. Kada je knez Mihajlo Obrenovi¢ preuzeo
vlast i nedugo potom preselio prijestolnicu iz Kragujevca u Beograd (25. aprila
1841. godine), stanje je postajalo jo§ kompleksnije. Njega je ubrzo zamijenio
Aleksandar Karadordevi¢ uslijed kako unutrasnjih tako i vanjskopolitickih
pritisaka. Cetrdesete godine bile su vrijeme sukoba pravoslavnog i muslimanskog
stanovni$tva u Beogradu zbog nastanka velike netrpeljivosti, a jedan od glavnih
razloga bilo je doseljavanje pravoslavnog stanovnistva iz Austrije zbog revolucije
1848. godine.

Veliki broj izbjeglica mijenjao je demografsku sliku Beograda jer je
kontinuirano rasla pravoslavna populacija, a padala muslimanska, dobrim
dijelom i zbog postepenog iseljavanja. Muslimani, medu kojima je bilo malo
etnickih Turaka, pocetkom 19. stolje¢a jo$ uvijek su ¢inili ve¢insko stanovni$tvo
u gradovima ovog sandzaka, a medu tim stanovni$tvom bilo je veliki broj i
muslimana pristiglih iz Bosne nakon Beogradskog mira 1739. godine.'® Sada se
to pocelo mijenjati.

Naravno da je i razvoj pravnog sistema doprinosio muslimanskom osje¢aju
nepripadanja. Srpski gradanski zakonik (1844) ukinuo je osmanski feudalni
sistem, a rad zanatlija ureden je Zakonom o esnafima (1847), prema kojem
muslimani nisu bili dijelom srpskih esnafa. Stabilizacija monetarnog sistema
uvodenjem austrijskih moneta dovela je muslimansko stanovniStvo na margine

13 Slijepcevié, Istorija Srpske pravoslavne crkve 2, str. 247.

14 Fjodor M. Dostojevski, Srbi izmedu Rusije i Evrope (Beograd: Prosveta, 2014), str. 100.

15  Peter J. S. Duncan, Russian Messianism. Third Rome, Revolution, Communism and After (London:
Routledge, 2000), str. 38.

16 Safet BandZovi¢, “Muslimani u Smederevskom sandzaku. Progoni i pribjeZista (1804.-1862.)%, Novi
muallim, 62 (2015), str. 58-79.
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privrednog zivota u Beogradu (to je naravno imalo jake implikacije na ukupnu
poziciju muslimana)."”

Ekonomski i socijalni polozaj muslimana, kako je vrijeme prolazilo i
kako su reforme uzimale maha, postajao je tegoban. U ¢itavom ovom periodu
Crkva je jacala i uspjesno se izgradivala. Politicke promjene uslijed narodnog
nezadovoljstva davale su prostor za rjesenje crkvenog pitanja, tako da je mitropolit
Petar 29. februara 1840. godine Sovjetu podnio projekt Ustrojenje duhovne vlasti
u Knezevini Srbiji (Yerpojennje myxosue Bractu y Kmaxecrsy Cpouju). Ovim
aktom planiralo se vertikalno ustrojstvo crkvene vlasti, koje zavr$ava Arhijerejskim
saborom, kao najviSom jerarhijskom vlaséu."

Dugogodisnje nastojanje mitropolita Petra da donese novi zakon u kojem su
dominirali njegovi prijedlozi urodilo je plodom. Novi zakon o crkvenim vlastima
donesen je 1847. godine. To je bilo Ustrojenije duhovni viasti knjazestva serbskoga
(Vempojenuje dyxosnu enacmu krascecmsa cepockoza) od 23. avgusta 1847. godine,
a novi zakon izazvala je potreba umnozavanja konzistorije u Srbiji. Njegovim
tadasnjim odredbama u Knezevini Srbiji postojali su sljede¢i organi duhovne vlasti:
eparhijske konzistorije, Apelatorija i Sveti arhijerejski sabor te je ovim Zakonom
jasnije razgrani¢ena crkvena i drzavna vlast. Crkva je umnogome postala samostalnija
i njeno ustrojstvo dobilo je kanonski karakter u punom smislu."

I u Bosanskom (i od 1833. Hercegovackom) ejaletu situacija je pocela
poprimati negativne konotacije. Ferdo Sisi¢ pie kako su “bosanski i hercegovacki
muslimani zapoéeli ogor¢enu i krvavu borbu sa sultanima (...), od 1820. do 1851.,
a posljedica njihova bila je potpuni slom bosansko-hercegovacke muslimanske
feudalne aristokracije, koja se od toga teskog udarca nikad viSe ne pridize®.*°

Povezanost polozaja pravoslavaca (kao i kr$¢ana opéenito) u Bosanskom i
Hercegovackom ejaletu s polozajem muslimana u Knezevini Srbiji nije postojala
u smislu trazenja reciprociteta ili zajednickog rjesavanja, ali je prebacivanje
“loptice” preko Drine polahko uzimalo maha. Zapravo je zabiljezeno da su se jo$
1810. godine srpski ustanici “prebacivali preko Drine u vise pravaca, vrsedi teror
nad bo$njackim Zzivljem po pograni¢nim selima®, $to je navodilo na otvaranje
sukoba i poduzimanje potrebnih odbrambenih aktivnosti s bosanske strane.?!

Misija Omer-pase Latasa ali i ulazak Osmanske drzave u Krimski rat (1853-
1856) na strani Engleske, Francuske i Pijemonta (Kraljevstvo Sardinije) protiv

17 Kolaj Ristanovi¢, Kulturni identitet, str. 12.

18  Dragan Novakovi¢, “Ustrojenije duhovnih vlasti knjaZestva Serbskoga iz 1847. godine — drugi zakon o
pravoslavnoj crkvi u Stbiji“, Anali Pravnog fakulteta u Beogradu 2009, 57 (1), str. 232-248.

19 Kolaj Ristanovi¢, Kulturni identitet, str. 224.

20 Ferdo Sigi¢, Kako je doslo do okupacije a onda i do aneksije Bosne i Hercegovine. Hercegovine 1878. odnosno
1908: diplomatska strana njihova o Sezdeset i tridesetgodisnjici dogadaja (Zagreb: Matica hrvatska, 1938),
str. 19.

21 BandZovi¢, “Muslimani u Smederevskom sandzaku®.
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Rusije dodatno su budile pravoslavno stanovnistvo. Upravo u tome periodu
bosansko-srpska granica sve vise postaje svojevrsni front i prostor na kojem su se
mogli ocekivati i ve¢i oruzani sukobi, posebno jer su vijesti o moguénosti pobune
hri$¢anskih (pravoslavnih) podanika, $to je olaksavalo agresivnije ponasanje
Knezevine Srbije, dolazile i do bosanskih velikaga.” Ovome je doprinosio i
mitropolit Mihailo, koji je naslijedio Petra 1859. godine (do tada bio episkop
sabacki) i koji je imao veoma plodne odnose s bosanskim franjevcima Juki¢em i
Nedi¢em.

No sigurno da je op¢i odnos postajao sve negativniji, nerijetko podstican
napisima kojima bi pozavidjeli mnogi propagandisti. Kolaj Ristanovi¢ navodi
kako npr. o Beogradu, koji jo$ uvijek odise orijentalnim $tihom, pise austrijski
putopisac Rasch.

Turci su jo§ 1866. godine napustili takozvani 'turski grad', ali su jo$ stajale
Catrlje oblepljene blatom i brvnare u kojima su oni stole¢ima obitavali u
Beogradu. Jo$ je postojao splet krivih, uskih i prljavih ulica, $to je obelezje
svakog turskog grada. [...] Iznad ove gomile prljavih kuca dizu se jo§ kubeta
i minareta dzamija koje su napustili azijatski nomadi. Teret koji su Turci
posedanjem srpskih tvrdava bili nametnuli ¢itavoj zemlji pritiskivao je tada jo§
glavni srpski grad.”

U ovome citatu vrlo dobro je oslikana evropska netrpeljivost prema islamu i
muslimanima jer se iz svake re¢enice moze nazrijeti negativnost. Putopisac skoro
da poziva da se fizionomija grada, naslijede i svaki podsjetnik da su tu stolje¢ima
vladali i Zivjeli muslimani treba hitno mijenjati. Ovakvo otvoreno antiislamsko
pisanje u dodatnom je suglasju s ondasnjim $irim evropskim simpatijama prema
Srbiji kao predvodnici oslobadanja od “turskog jarma“.

Period 1878-1918.

Berlinski kongres (1878) na mnogo nacina predstavlja promjenu opée paradigme
i odnosa u ovome dijelu Evrope. Nastanak Kraljevine Srbije 1882, a nakon pune
nezavisnosti koju je dobila éetiri godine prije, promijenio je i sustinu odnosa
islama i pravoslavlja. Srbija je, kako kaze Jovan Dudi¢, nesto slobodnija od
pritiska i Austrije i Rusije nakon Krimskog rata, pokazivala moguénost da privuce
k sebi sve Juzne Slavene pod “turskom“ upravom.?* Ve¢ tokom tzv. Nevesinjske

22 Galib Sljivo, “Emigriranje iz Sjeverne Bosne u prekosavske krajeve u toku Krimskog rata“, u: Migracije i
Bosna i Hercegovina, Sehi¢ N. (ur.) (Sarajevo: Institut za istoriju, 1990), str. 133-148.

23 Kolaj Ristanovi¢, Kulturni identitet, str. 13.

24 Jovan Dutié, Jugoslovenska ideologija istina o "jugoslavizmu": politicka studija, (Cikago: Centralni Odbor
Srpske narodne odbrane u Americi, 1942), str. 9.
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puske (1875), koja je odjeknula Hercegovinom a potom zapalila i Bosnu, Srbiji
su otvorena vrata da vojno prede preko Drine i pokusa prosiriti svoju vlast i na
podrugje danasnje Bosne i Hercegovine. Veliki broj dobrovoljaca koji je stizao iz
Rusije da bi se borio protiv "Turaka' svjedocio je i njenom znac¢ajnom uplitanju.
Nakon Kongresa, vrlo bjelodano, teznje i namjere Srbije postajale su sve oditije.

Crkvena organizacija je do kraja 19. stolje¢a postala dosta jakom, kako u
Srbiji tako i u Crnoj Gori, ali se razvijala i u Bosni i Hercegovini. Ono $ta je do
skora bilo potiskivano — zelja da krst nadvlada polumjesec — polahko je postajalo
javnim proglasom. Tako su Crnogorci opisivani kao junaci koji su uzletjali visoko
i ¢jelokupnu svoju epsku borbu gledali kroz sluzbu krstu: svaka njihova pogibija,
a njih je u proslosti bilo dosta, bila je dragovoljni prilog osveti Kosova uz duboku
svijest da cijelim svojim postojanjem sluze odbrani hri$¢anstva.”® Sigurno da je
dobivanje autokefalnosti 1879. bilo znacajno za uzlet SPC-a. I politicka i vjerska
mo¢ Srba vodila je ka njihovoj dominaciji na juznoslavenskom prostoru.

Mitropolit Mihailo (1859-1881; 1889-1898) ima velike zasluge za unapredenje
crtkvene organizacije kao i intelektualnog Zivota putem poboljsavanja obrazovanja.
Bio je pokreta¢ osnivanja Drugog odeljenja Bogoslovije (Stranacka Bogoslovija)
1873. godine, u koje je birao polaznike iz “svih srpskih krajeva pod Turcima i
gotovo iz svih srpskih zemalja®, a zadatak je bio da spremi odusevljene ucitelje i
sve¢enike kao nacionalne radnike koji su u ratovima 1876-1878. “mnogo doprineli
oslobodenju jednoga djela Srpstva“.*® Kao ruski u¢enik i reformator na temeljima
znanja koje je tako dobio, on je zapravo postavio temelje Srpske pravoslavne
ctkve i njenog ukupnog odnosa prema prostoru na kojem zivimo. Za njega je
cetinjski arhimandrit Nic¢ifor Duci¢ rekao da poslije Svetog Save ,,prosveéenijeg i
dostojanstvenijeg i zasluznijeg arhipastira® Crkva nije imala.”

Mitropolit Mihailo nije prestao da se interesuje za pravoslavce u Bosni i
Hercegovini, pa tako $alje u tajnu misiju Mila Pavlovi¢a Krpu (ITanosuh
Muiopan), koji svoja zapazanja iznosi u knjizi Pravoslavlje u Bosni i Hercegovini
(1898), izdatoj u Beogradu, a kao pisac je naveden P M.Tomi¢. U knjizi se
navodilo kako pravoslavci u Bosni i Hercegovini Zive pod jakim i politickim i
vjerskim pritiskom. Pisac kaze:

Narod se o¢ajno bori, podnosi neverovatne 7rtve iako zna i osje¢a da mu je
borba uzaludna dokle god bude pod upravom, koja je otvoreni neprijatelj
pravoslavlja i srpske narodnosti. S tim je nadisto svaki cestit ¢ovjek u Bosni,
da ¢e narod vazda biti gonjen, dokle bude bio pod okupacijom, i da religiozni

25 Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 189.

26 Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 245.

27 Petar R. Nikoli¢. Liturgijski Zivot i liturgijska teologija u Karlovackoj mitropoliji u XIX veku, doktorska
disertacija (Beograd: Univerzitet u Beogradu — Pravoslavni bogoslovski fakultet, 2022), str. 27.
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problem, koji je od Zivotne vrijednosti, kao i agrarno pitanje, ne¢e mo¢i nikako

biti rijeSen.?®
Upravo u ovome objasnjenju ogleda se i ukupan odnos Srba i Bosnjaka, koji
pokazuje kako je prvotni cilj ovladavanje teritorijom na kojoj ¢e prevlast zadobiti
pravoslavlje.

Crkvom u Bosni i Hercegovini upravljali su fanarioti (Grci). Propaganda
koju su Srbi vodili protiv njih svoj eho ima i danas u literaturi. Nazivani su
potkupljivim, zaostalim, protivnicima ¢ak i hris¢anstva, srpstva itd. Tako Sava
Kosanovi¢ u pismu generalu Jovanovi¢u 1879. godine veli da

omrznuti gréki mitropoliti niti imaju znanja niti pojma o tome kako bi
ctkvom trebalo upravljati prema duhu vremena. (...) Osim malih izuzetaka
svestenstvo radi po svojoj volji. Posto greke crkvene poglavice se nisu nikada
trudile da sve$tenstvo intelektualno uzdignu, nego samo da se obogate, ostalo
je greko-istocno svestenstvo, na Stetu stanovnistva zemlje, na najnizem stupnju
obrazovanja.”

Rusi su naravno rovarili i u Bosni i Hercegovini, tako da su pokrenuli pravoslavnu
masu proglasom kojim je Luka Vukalovi¢ (1869) trazio da se pobune protiv
Patrijar$ije u Istanbulu i slijede ono $ta se dogada u Bugarskoj (tj. sandzacima
koji su pokrivali teritoriju danasnje bugarske drzave). “Sjetite se $ta nam uradise
fanarioti, spomenite se vi, bra¢o Bo$njaci (ovdje se radi o obra¢anju pravoslavnim
ziteljima Bosne i Hercegovine op. a.), $ta uradi sarajevski mitropolit u stvari
Banjalu¢koj, Sta li se onaj prije nekoliko godina u Mostaru poturdi i kao
poturéenjak umrije (...)%, a samo nekoliko dana ranije Bugari su uputili poziv
pravoslavcima u Bosni i Hercegovini: “Obratite se, braco, na Srbiju i Crnu Goru,
pogledajte kako je tamo svestenstvo iz naroda, sa narodom i za narod, vidite kako
tamo pocinje cvetati nauka, a pogledajte kako se tamo napreduje dok mi i vi u
ropstvu, tami i gluposti ostajemo. A ko je tome svemu kriv? Fanariotska ¢eta.“*

Ovaj atak na fanariote naravno bio je i atak na Osmansku drzavu, $to je bio
primarni cilj Rusije. Pravoslavne mase pod osmanskom vlaséu provocirane su i
na ovaj nacin da postaju neposlusne i neprijateljski raspolozene prema vlastima.
No razvijala se i sve veca opreka, nerazumijevanje i neprijateljstvo izmedu dviju
zajednica. Muslimani se doZivljavani i opisivani kao borbeni vjerski fanatici vezani
za grudu i leno, dok su bosanski muslimani ustajali protiv svega sto je dovodilo
din u opasnost.

Zanimljivu opasku dao je dopisnik novosadske Zastave iz Bosanske Krajine
(1870) kada “emancipatorski“ govori kako je, zapravo, najveéa nesreca $to se

28  Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 280-281.
29 Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 307.
30  Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 307-8.
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niko nije potrudio da “zanesene bosanske Turke® koliko-toliko iz zablude i mraka
izvede. “Nesre¢nici isto od Osmanlija pate, kao $to pate i hriéani, ali ih glupost
Korana i strano potstrekavanje jo§ ve¢ma zanijelo, te oni svoga rodnog brata i
sustradalnika pravoslavne vere, gore nego svoga ugnjetaca mrze.“*' Izvjestilac daje
i osnovni razlog ovakvom ponasanju muslimana Bosne kad navodi da ve¢ duze
vrijeme postoji bojazan da zavada Bosne sa Srbijom vodi gubitku i vjere i posjeda,
ba$ onako kako se desilo u Srbiji.

Puno ovih strahova pokazalo se opravdanim, a vrijeme je to zorno
posvjedoéilo. Muslimani Balkana opéenito nakon Berlinskog kongresa nasli su
se u potpuno novoj ulozi. Medunarodnim ugovorom u Kraljevini Srbiji dobili
su status manjine. Kao mandator velikih sila, car Franz Joseph I 1878. izdao je
jednu proklamaciju u kojoj se navelo da svi stanovnici ovih oblasti “imaju $ti¢eni
biti gleda svoga Zivota, gleda svoje vjere i gleda dobra i imetka svoga“, dok u
Konvenciji iz aprila 1879. stoji i to da se ukupnom Zivlju Bosne i Hercegovine
jamce “sloboda i spoljni obredi svih postojecih vjera“.** Koliko god to izgledalo
zastrasujuce, moze se kazati da su bolje prosli nego muslimani u nekim drugim
podru¢jima koja su ranije potpala pod neislamsku vlast (Krim 1783. ili Budzak
[juzni dio Besarabije, danas dio Odeske oblasti u Ukrajini] 1812).>* No opet,
time se nije dosta postiglo u zastiti pred nadiru¢im velikosrpstvom, a potom i
tokom razvoja radikalnih ideologija u Evropi u prvoj polovini 20. stoljeca.

Osmanske vlasti pokusavale su davanjem vjerskih sloboda pravoslavnima u
Bosanskom i Hercegovackom ejaletu (od 1867. godine Bosanski vilajet) napraviti
balans — $titilo se i nadziralo osvjestenje crkve u Sarajevu ali i drugdje gdje su
se dogadale procesije, a sultan Abdulaziz je 1863. dao 100 000 grosa priloga za
crkvu u Mostaru — ali evidentno su stvari izmicale kontroli kako u odnosu prema
lokalnim zajednicama tako i prema evropskim silama. Pravoslavna crkva se ipak
i u Bosni i Hercegovni pocela ozbiljno etablirati. U ovom vremenu popovi su
postajali nosioci nacionalne ideje (Srpstva) i vjerovatno su uz mladu inteligenciju
odigrali najznacajniju ulogu u $irenju iste. Skola za obrazovanje sveéenstva
osnovana je u Mostaru i potom, prema Skari¢u, preba¢ena u Zitomisli¢ 1858.
U njoj su djelovali Nic¢ifor Duci¢ i Serafim Perovi¢, koji su tako bili pioniri u
izgradnji pravoslavnih institucija u Hecegovini.** Na podru¢ju Bosne to je bio
Vasa Pelagic.

Pitanje jurisdikcije odnosno pripadanja bosankohercegovackih pravoslavaca
postajalo je sve znacajnije. Mnogi (Sava Kosanovi¢, sarajevski mitropoliti Antim

31  Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 320.

32 Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 329.

33  Kemal Karpat, “Gradanska prava muslimana Balkana“, u: Muslimani Balkana: Istono pitanje u 20.
vijeku, Fikret Kar¢i¢ (ur.) (Tuzla: Behram-begova medresa, 2001), str. 93-118.

34  Vladislav Skari¢, “Iz proslosti Bosne i Hercegovine 20. veka®, Godisnjak drustva istoricara 1 (1949), str.
7-41.
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i dr.) slali su dopise zagovarajudi pripajanje Karlovackoj mitropoliji. Naravno, i
dalje se 0 ovome pitala Patrijarsija u Istanbulu, tako da je bilo potrebno dobiti
prevashodno njen stav i misljenje. Za priklju¢enje pravoslavne crkvene organizacije
u Bosni i Hercegovini Karlovackoj mitropoliji zdusno se zalagao karlovacki
mitropolit German Andeli¢, koji je 1879. u novosadskom Srpskom narodu isticao
pravo Karlovacke mitropolije da upravlja crkvom u Bosni i Hercegovini. “Kao
sto je pravo Porte na upravljanje i posjedovanje Bosne i Hercegovine postalo
iluzorno®, navodi Andeli¢, “isti je slucaj i s Carigradskom patrijar$ijom ukoliko
se to odnosi na Bosnu i Hercegovinu.“%

Deosmanizacija Balkana uveliko je bila u toku, iako je tek u skorije vrijeme
doslo do smjene paradigme, iako je i dalje Porta imala vrhovnu vlast nad Bosnom
i Hercegovinom. Tome je svjedocila sama slika ulaska austrougarske vojske
u Sarajevo. Naime, Kosanovi¢, koji je bio u vezi s Beogradom i mitropolitom
Mihailom, spiritus movensom panslavisticke propagande na Balkanu, imao je
znacajnu ulogu u periodu 1875-1878, a uoci okupacije Bosne i Hercegovine
stajao je na Celu pravoslavne omladine u Sarajevu. Pred ulazak austrougarskih
trupa u Sarajevo ti omladinci okupili su se i postrojili kao “hris¢anska legija“, a
“razdragani $to propada Tursko carstvo, Sava Kosanovi¢ i pop Risto Novakovi¢
pojavili su se obuceni kao hajduci i stavili se na ¢elo srpske omladine, koja se
radovala slomu Turskog carstva“.*

Drugog stava bila je Rusija, koja je sada, zbog velike bojazni kako ¢e Autro-
Ugarska djelovati, preko svoga poslanika u Beogradu Persijanija (Anekcanmps
Usanosuu Ilepensinm), zagovarala ideju o samostalnoj crkvi u Bosni i Hercegovini
ili, ukoliko je ta opcija nemoguéa, odrzavanje veze s PatrijarSijom. Ipak je
potpisivanjem Konkordata 1880. godine austrougarski monarh dobio pravo da
stavi pravoslavlje pod svoju jurisdikciju.’” To je pokazalo razlicit pristup ovome
pitanju pa ¢ak dovelo i do personalnih sukoba, od kojih je najoitiji bio izmedu
Andeli¢a i Kosanovi¢a (On [Sava K.] smatrao je da se Pravoslavna crkva u BiH
moze izdvojiti samo uz saglasnost Patrijarsije i pri tome se moze sjediniti samo sa
Crkvom u Srbiji ili Crnoj Gori, ili moze postati autonomna). Borbu za crkveno-
prosvjetnu autonomiju koju su otpoceli 1896. uspjesno su zavrsili 1905, a Crkva
u Bosni i Hercegovini ostala je pod upravom Patrijarsije sve do kraja Prvog
svjetskog rata.

U kulturni kod bosanskohercegovackog drustva pocele su se uvlaciti razli¢ite
svetkovine, a najznacajnija je postala svetkovina Sv. Save. Po izvjestaju Srbskog
dnevnika iz 1857. godine, u Bosni i Hercegovini je odrzana prva svetosavska
svecanost u Sarajevu i to u prisustvu velikog broja gradana ali i osoblja habzburskog

35  Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 330.
36 Slijepcevi¢, Istorija Srpske pravoslavne crkve 2, str. 333.
37  Nikoli¢. Liturgijski Zivot, str. 30.
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konzulata.”® Do kraja 19. stolje¢a ova svetkovina se znacajno rasirila po Bosni i
Hercegovini, tako da se pocela odrzavati i po selima.

Nema sumnje kako je muslimansko stanovnistvo sve to gledalo s podozrenjem
i nevjericom. To $to su pravoslavni slavili propadanje Osmanske drzave, koju su
muslimani smatrali svojom i ¢ijem su se povratku nadali, kao i porast javnog
prisustva antiosmanskih sentimenata stvarali su otklon. Ipak, u ovom periodu
bosnjacko-muslimansko stanovnistvo u Bosni i Hercegovini nije bilo toliko
izlozeno pogibiji kao $to se desilo s muslimanima preko Drine, u Srbiji. Sje¢anje
na pokolj u Sjenici (1809), paljenje i razaranje Ugica, Sapca i drugih mjesta
utjecalo je na bojazan bosanskohercegovackih muslimana da se iste stvari i njima
mogu dogoditi bez obzira na to koliko su uvjeravani da nece.

I dok je Srbija bila zauzeta izgradnjom drzavnosti, promjenom saveznistava
i osvajanjem novih podru¢ja, rastao je antagonizam izmedu islama i pravoslavlja
kao produkt odnosa “porazenog bivseg gospodara i pobjednickog bivseg sluge®.
U ovaj odnos ugradili su se mnogi religijski, mitoloski i op¢i drustveni elementi,
kojima je mogu¢nost racionalnog sagledavanja i iznalazenja rjesenja bila strana.
Poceci politickog djelovanja shodno evropskim uzusima pomogli su Bosnjacima
da na odredeni nadin otkriju modalitete djelovanja u ovim novim i ne tako
prijateljskim okolnostima. Borba za vjersko-prosvjetnu autonomiju vodila je ka
formiranju prve politicke stranke — Muslimanske narodne organizacije (MNO)
1906. godine. Upravo program MNO-a jasan je pokazatelj nezavidanog polozaja
bosnjackog naroda jer se u njemu oslikavala realnost pozicije ne samo naroda
nego i njegove vjere i kulture te materijalnog stanja.

Treba da se u prvom redu borimo za vjersko-prosvjetne i politicke slobode,
koje su osnovica za na$ daljni kulturni razvitak. No zdrav temelj toj borbi moze
dati jedino dobro materijalno stanje, jer tek onda, kad mi budemo spremni
podnositi i ve¢e materijalne Zrtve, tek onda ée se nase pravo respektovati. Mi
moramo provesti politicku organizaciju, da bismo mogli slozno na jedna usta
zatraziti svoja prava, ali moramo ako ne prije, a ono uporedo s tim provesti i
ekonomsku organizaciju koja bi bila sigurno i jako utociste nase borbe.*

Period 1918-1945.

Rasplamsavanje konflikta i negativnog odnosa prema Bosnjacima i islamu uzelo je
maha nakon zavrsetka Prvog svjetskog rada. Tri burne godine uspostave Kraljevine

SHS (1918-1921) dovele su Bosnjake u tesku poziciju. Vrijedan pokazatelj te

38  Borivoje Milosevi¢, “Svetosavske proslave u Bosni i Hercegovini pod austrougarskom upravom®, Crkvene
studije 20 (2023), str. 467-480.

39  Abid Dozi¢, "Bosanskohercegovacki suverenitet u politickoj djelatnosti MNO-a", Znakovi vremena,
10:35-36 (2007), str. 226-240. (Musavat, br. 5, 13.11. 1906.)
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teske situacije jeste ¢injenica da su Srbi ubili priblizno dvije hiljade u periodu
od 1918. do 1921. godine — a da pocinioci iako su bili poznati nisu odgovarali
pred sudom pravde. Kada se pogleda ukupan drustveni zivot i poloZaj bo$njackog
zivlja, vise je nego jasno kako su bili prepusteni na milost srpskom politickom
faktoru i ukupno srpskoj populaciji, koja je osjetila da nova drzava treba sluziti
iskljuc¢ivo njihovim interesima i Zeljama. Politicke turbulencije nisu zaobisle niti
druge krajeve, tako da je raslo protivljenje uspostavljenom centralizmu, posebno
u Hrvatskoj, no medu Bosnjacima je to postajalo dosta dramati¢no. S tim u
vezi ondadniji reisul-ulema Dzemaludin Causevi¢ nastojao je podstaéi evropsku
javnost, u prvome redu Francusku, otvorenim apelom i objasnjavanjem 3ta se
desava Bosnjacima.*’

No prije poznatog intervjua Charlesu Rivetu za list 7emps Causevié se obratio
vilo snazno i Narodnoj vladi Kraljevstva Srba, Hrvata i Slovenaca 1919, kojoj je
kazao da pravoslavni sugradani zaneseni vjerskom mrinjom provode teror nad
muslimanima. Kao da nije. Zbog toga je s velikom gor¢inom iznio odredene
podatke Rivetu.

Oko tisu¢u ljudi ubijeno, 76 Zena spaljeno, 270 sela opljackano i uniteno,
eto bilansa za nas muslimane radosnih praznika, radanja Jugoslavije koju smo
bili pripravni sluZid cijelom svojom dusom. Poslije dolaska srpskih trupa,
pritajeno neprijateljstvo koje su iskazivali nasi pravoslavni sugradani, pretvorilo
se u djelatnu mrznju pod okom, za koje bi se reklo da je blagonaklono, nasih
okupatora. Pred globljenjem, ubistvima, masakrima, ¢iji se broj povecava svaki
dan, srpska oruzana sila zadovoljava se da bude pasivnim svjedokom kad i
sama nema ulogu ucesnika. Njeno drzanje nam je ocito nesklono. Zar se nije
oduzelo oruzje od svakog muslimana koje se kod njega moglo nadi, da bi se
potom podijelilo pravoslavnom stanovnidtvu? Sta drugo reéi ako ne da se Zeli
razoruzati nase da bi ih se moglo bolje klati! Poslije novog stanja stvari mi
nemamo vise nikakve zastite.*!

Odnosi su postajali sve tezi s izrazenim isticanjem “turskog greha® domadeg
muslimanskog stanovni$tva. Kroz agrarnu reformu (ba$ onako kako je to
naznacio Milo Pavlovi¢ Krpa 1898) Bosnjaci su rapidno siromasili, te je zastoj u
razvoju kulture ali i politicke snage doprinosio pogorsanju pozicije naroda. Bosna
i Hercegovina je svojim politickim subjektivitetom trebala biti oaza u kojoj ¢e
vjerski i kulturni identitet Bo$njaka biti koliko-toliko zasticen, ali je 1929. godine
Sestojanuarskom diktaturom i novom administrativnom podjelom na banovine i
ta oaza nestala. No i prije toga pogor$anje je bilo vidljivo, a dolazilo je sistemski.
Zbog toga je Ilmijja, na ¢ijem je celu bio Muhamed Tufo, donijela Rezoluciju

40 Satir Filandra, Bo$njacka politika u 20. stolje¢u (Sarajevo: Sejtarija, 1998) str. 59.

41 “Krik za spas Bosnjaka: Intervju reisa DZemaludina Causevica iz 1919. godine za francuski list Le
Temps”, dostupno na: hteps://intelektualno.com/intervju-reisa-dzemaludina-causevica-iz-1919-godine-
za-francuski-list-le-temps/, pristupljeno 17. 5. 2023.
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muslimanske ilmijje po pitanju udzbenika skolske omladine (10. oktobra 1925)
te u dopisu Vladi i Mehmedu Spahi (ministru saobracaja), naglasila da razmatra
skolske udzbenike ¢ija je “odgojna $teta po muslimansku omladinu vrlo opasna“.**

Naveli su da, pored sadrzaja skolskih udzbenika, a smetnja su pravilnom
odgoju muslimanske $kolske omladine, nedostojnim smatraju i slavljenje raznih
crkvenih svetaca. Skola kao obrazovna institucija, prema Rezoluciji, ne smije
imati dane hri$¢anskih svetaca, kojima se ,vrijedaju vjerski osjecaji jednog dijela
gradana“.® Naravno da se u Rezoluciji akcentiralo ponovno zavodenje slavljenja
Sv. Save te prisiljavanje muslimanskih ucenika da prisustvuju istom. Ukupni
drustveno-politicki odnosi na juinoslavenskom prostoru zaostravani su, a
bosnjacko stanovni$tvo tonulo je u sve veée brige. Valovi iseljavanja koji su krenuli
1878. godine odnosili su kako ekonomsku tako i intelektualnu snagu naroda.
Odlazili su pripadnici srednjeg i viseg sloja, tako da je pocetkom tridesetih godina
stanje bilo viSe nego tesko.

Upravo o ovome govori Muhamed Pilav, osoba osebujne biografije i
intrigantne sudbine (dao je vrlo zna¢ajne podatke o ustaskoj emigraciju u Italiji
kao jedini Bosnjak koji se nalazio u ustaskom logoru za obuku), iznose¢i ono
sta mu je kazao Mehmed Spaho tokom sastanka pocetkom tridesetih godina,
na njegovo insistiranje da se moraju potpisati Zagrebacke punktacije (1932) i
'zauvijek odvojiti od Bizanta'.

E, moj sinko, lako je onima u Zagrebu, oni to piSu i potpisuju zajedno sa
svojim prijateljima Srbima, lako je onima u Sloveniji, oni su jedinstveni; u
Beogradu to potpisuju Davidovi¢, Trifunovi¢ i kompanija — oni su Srbi. A mi
smo u Sarajevu pomijedani s onima koji su kumovali u stvaranju Sestojanuarske
diktature, to su nosioci ovoga rezima. Eno Milana Srski¢a — kraljev najvedi
prijatelj, ulazi kralju bez najave. Ovi Srbi ovdje jedva ¢ekaju da nas uhvate
na nifanu. Mi treba da $utimo i ¢ekamo da se ovo stanje promijeni’. (...) Moj
sinko, vidim ja, pun si energije i idealizma. Ali kad ti bude tvoja Foca na
granici, onda ¢e ona biti na klaonici! Tebe ¢e i tvoga druga zaklati, i prije ¢e za
to saznati i to slaviti oni u Beogradu i Crnoj Gori nego mi u Sarajevu. Moramo

trpjeti i ¢ekati promjenu koju ¢e vrijeme donijeti.*

Do kojeg nivoa je islam izgubio pozicije svjedo¢i i epizoda vezana za proslavu
Kurban-bajrama 1937. godine, naime, proglasenje Uredbe sa zakonskom snagom

o izmjenama i dopunama Zakona o Islamskoj vjerskoj zajednici Kraljevine
Jugoslavije 28. februara 1936. godine (izmedu ostalog doslo je do premjestanja

42 Irena Kolaj Ristanovi¢, “Gajret o sadrzaju $kolskih udZbenika i utjecaju na muslimansku omladinu: prilog
proucavanju medureligijskog dijaloga u Kraljevini SHS/Jugoslaviji“, Glasnik etnografskog instituta SANU,
68:3 (2020), str. 725-748.

43 Kolaj Ristanovi¢, Gajret, str. 725-748.

44 Muhamed Pilav, U ustaskoj emigraciji s Pavelicem: Sjecanja vjelitog pobunjenika, zatvorenika, bjegunca
(Zurich: Bo$njacki institut, 1996), str. 12-13.
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sjediSta reisul-uleme iz Beograda u Sarajevo). Vrlo znacajna promjena bila je i
ustavna odredba o zastavi (zelena sa bjelim polumjesecom i petokrakom zvijezdom
u sredini). Upravo kada su na Bajram ove zastave izvjeSene po gradu, reakcija
pravoslavaca bila je vise nego ostra.

Buduéi da su se nove zastave pojavile i prije sastavljanja propisnika o nadinu i
mjestima njihova isticanja, ban Drinske banovine je u lipnju 1937. izvijestio
Stojadinovi¢a o "krajnjem verskom konzervativizmu" sarajevskih pristasa
JMO-a, koji se "ispoljio i na dan Kurban- Bajrama". Podsjetio je da se "do sada
nisu (...) smele isticati verske (zelene) zastave", ali koje su se za Bajram pojavile
u Sarajevu na dzamijama i nekim gradanskim ustanovama i kavanama. Zbog
isticanja zelenih zastava "ovdasnji Srbi poceli su protesvovati, oznalujudi to

kao izazivanje, navodedi da (...) Spahinovci koriste $to je u njihovim rukama

vlast".®

Ovaj dogadaj svjedokom je velike promjene koja se dogodila. Na odredeni na¢in
izazivao je zebnju kod ljudi koji su bili svjesni izazova koji su se nadvijali nad
¢itavom Evropom.

Minhenskim dogovorom izmedu britanskog premijera Nevillea Chamberlaina
i njemackog nacistickog kancelara Adolfa Hitlera iz septembra 1938. godine
otvoren je put i za dogovor Staljin-Hitler (Molotov-Ribentropov sporazum) u
augustu 1939. godine, koji ipak nisu polucili rezultat koji su velike sile Zeljele.
Sli¢no je i na domadem terenu bilo sa Sporazumom Cvetkovi¢ — Macek. Umjesto
smirivanja (mir naseg vremena, kako je premijer Chambrlain nazvao sporazum
s nacistickom Njemackom), izbio je globalni sukob u septembru 1939, a
juznoslavensko podru¢je je nakon nepunih osamnaest mjeseci takoder postalo
popriste sukoba, koji ¢e poprimiti karakter gradanskog rata, ali i revolucije.

Kako je Bosna i Hercegovina postala dio marionetske Nezavisne drzave
Hrvatske (NDH), na ple¢a Bosnjaka palo je dodatno optere¢enje. Tako je
zbog djelovanja nekolicine bosnjackih predstavnika u vladi NDH dolazilo do
vilo zajedljivih ocjena odnosa muslimana prema pravoslavcima. Tako jedan
znacajan socijalisticki historiograf ulazi u “historijske naslage® nastojeci potpuno
anatemizirati Bo$njake zbog navodne podrske ustaskoj NDH i navode¢i da
je "neuporedivo veéi znacaj od pojedina¢nih istupanja imala muslimanska
protuhris¢anska tradicija, koja je od kraja 19. stolje¢a bila obiljezena izrazitom
stbofobijom. Time ona nije bila liSena svog osnovnog vjerskog karaktera, $tavise,

muslimanski vjerski sindrom u njoj postao je jo§ militantniji."%

45  Zlatko Hasanbegovi¢, "Spahina Islamska vjerska zajednica: Izmedu obnove vakufske autonomije i
stranackog nadzora 1935.-1938", Historijski zbornik 63:2 (2010), str. 489-520.

46 Enver Redzi¢, Nacionalni odnosi u Bosni i Hercegovini 1941-1945. u analizama jugoslavenske istoriografije
(Sarajevo: ANUBIH, 1989), str. 22.
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Jedno ovakvo pozicioniranje krivnje za lose bos$njacko-srpske odnose,
gotovo iskljucivo prebacivanje iste na netrpeljivi islam i njegove juznoslavenske
pripadnike imalo je negativne reperkusije. Izmedu ostalog i ovi stavovi posluzili
su stranim kvaziistraziva¢ima i autorima u nesuvislim povezivanjima fasizma
i islamskog militantnosti, ali i proSlosti i sadasnjosti. Zbog toga, a na fonu
ovovremene antiteroristicke histerije, u literaturi se moze nadi i razmisljanje kako
je "bosanski islam smatran od samog pocetka izuzetno surovim".*’

Odnos islama, kako zvani¢nih organa tako i $ire populacije, bio je zapravo
posve drugaciji. U historijskom smislu i u kontekstu politickih tokova i politicke
misli Bo$njacima tokom Drugog svjetskog rata obraz su osvjetlale tzv. muslimanske
rezolucije. Radi se o intelektualnom i politickom poduhvatu poduzetom krajem
ljeta i tokom jeseni 1941. godine kojim su predstavnici bo$njackog gradanstva
digli svoj glas i ogradili se od ustaske politike i osudili progone i istrebljenja srpskog
naroda.®® Sarajevska rezolucija vrlo zorno ilustrira bosnjacki politicki stav kao i
organizatore potpisivanja. Naime, udruzenje ilmijje "El-Hidaje" na inicijativu
dvojice alima, Mehmeda HandzZi¢a i Kasima Dobrace, predsjednika udruzenja,
usvojila je 14. augusta 1941. godine nacrt Sarajevske rezolucije. Povod za njeno
sastavljanje Mehmedu Handzi¢u su bile teske posljedice endehazijske drzavne
politike po muslimane u Bosni i Hercegovini i SandZaku. Na ovaj svojevrsni
vapaj uleme gradani Sarajeva odgovorili su u oktobru 1941. godine potpisom
na rezoluciju. Sve rezolucije, u ¢emu lezi ogroman znacaj ovih akata, potpisali su
najugledniji predstavnici kulturnog i javnog Zivota. Prva i druga tacka rezolucije
nedvosmisleno daju karakter svim ostalim:

(...) poduzimaju se i poduzimani su od pojedinih vlasti takvi potezi koji samo
vise izazivaju ostre reakcije pobunjenika, pa je na taj na¢in bijedno i nezasti¢eno
stanovni$tvo jo§ vise neduzno izloZeno stradanjima. Sve ovo podrmava svako
uvjerenje u sigurnost i daje povoda da se na temelju samog toka injenica,
stvara u Sirokim slojevima uvjerenje da je ovo sistem koji se smisljeno provodi.
Mnogi katolici, svjesno, za svoja nedjela koja su provodena u poslednje vrijeme,
bacaju odgovornost na muslimane i pretstavljaju ove dogadaje medusobnim
razra¢unavanjem muslimana i pravoslavnih.®

Ipak, unato¢ ovome pokusaju bosnjacke elite da djeluje smirujuée ali prije svega
shodno uvjerenjima, historijski vrtlozi nosili su sve pred sobom. Cetni¢ki pokolji
od Kulen-Vakufa do Sandzaka imali su zastrasujuéi utjecaj na Bosnjake. Ritualnost

47 Vidjeti: John Schindler, Nesveti teror: Bosna, Al Kaida i uspon globalnog dzibada (Beograd: Sluzbeni
glasnik, 2009).

48  Safet Bandzovi¢, Bosnjaci i antifasizam, ratni realizam i odjek rezolucija gradanske hrabrosti (1941.)
(Sarajevo: Autor, 2010), str. 257-260.

49 “Ulema u odbrani Zivota i ¢ovjeka®, dostupno na: http://www.islamskazajednica.ba/index.php?option
=com_content&view=article&id=1190:ulema-u-odbrani-rivota-i-vjeka-&catid=206:za-rivot-i-
vjeka&ltemid=148, pristupljeno 21. 6. 2018.


http://www.islamskazajednica.ba/index.php?option=com_content&view=article&id=1190:ulema-u-odbrani-rivota-i-vjeka-&catid=206:za-rivot-i-vjeka&Itemid=148
http://www.islamskazajednica.ba/index.php?option=com_content&view=article&id=1190:ulema-u-odbrani-rivota-i-vjeka-&catid=206:za-rivot-i-vjeka&Itemid=148
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i bestijalnost u izvodenju pokolja govorili su o skoro potpunoj dehumanizaciji
bos$njackog stanovnistva.

To je dovelo i do otpora i sprije¢avanja snaznijeg izrastanja partizanskih snaga
medu Bo$njacima. Cetnici koji su ¢inili monstruozne zlodine nad bosnjackim
stanovniStvom na $irem podrudju isto¢ne Bosne doprinosili su da upravo to
stanovni$tvo bude nepovjerljivo prema partizanima zbog njihove medusobne
saradnje na pocetku rata. Tako je npr. kada su Talijani predali ¢etnicima Focu,
¢etnicki komandant Sergije Mihailovi¢ odmah odrzao govor u kojem je rekao
da su Cetnici ujedno i osvetnici, ¢ime je najavio pokolje. Pljackanje i ubijanje
neduznog stanovni$tva ubrzo je i otpocelo, pa su za nekoliko dana poubijali
oko 700 Bosnjaka, $to mjestana $to izbjeglica iz jugoisto¢ne Bosne koji su se
sklanjali od ¢etnickog terora. Od pocetka decembra 1941. do sredine januara
1942. godine Cetnici su ubili oko 3.000 ljudi s teritorije tadasnjih srezova Foca i
Cajnige.” Partizani su gotovo nijemo i nemoéno promatrali §ta se dogada. Gotovo
svi partizani iz Miljevine prihvatili su ovakav zlo¢inacki ¢etnicki odnos prema
bosnjackom stanovnistvu dok je partizanski komandant Rade Hamovi¢ svjedocio
kako Bosnjaci gledaju na partizane kao na 'spasioce' od ¢etnicke i ustaske kame i
propagande, ali partizani nisu bili u stanju da im pomognu.”!

Trauma koju je dozivio Adil Zulfikarpasi¢ u susretu s rodnim gradom to
zorno pokazuje. Preimenovan od Partije u Acu (kao i mnogi drugi nesrpski
¢lanovi) radi potrebe skrivanja njegovog muslimanskog porijekla pred pretezno
pravoslavnim neprijateljski raspolozenim ustani¢kim masama, morao se suociti sa
skoro unistenim bo$njackim narodom u Fo¢i. Kada je, dodatno, vidio pripajanja
Cetnickih koljaca partizanskom pokretu (npr. slu¢aj Straje Kocovi¢a), Zulfikarpasi¢
je potpuno izgubio revolucionarne ideale.”” No, njegovo svjedocenje i iskustvo
postali su klju¢nim za razumijevanje odnosa Bosnjaka i Srba. To je, zapravo, bila igra
tlacitelja i tla¢enog. Krajem Drugog svjetskog rata odnosi se jesu nesto promijenili,
ali je pozicija bos$njackog stanovnistva i islama kao takvog bila odredena. Srpski
establiSment skoro potpuno je negativizirao sliku o njima, a kao takvu preuzeli
su je i komunisti. Da je polozaj bio doista tezak, svjedodi i $utnja o zlo¢inima nad
bosnjackim stanovni$tvom koja je trajala do sredine Sezdesetih godina.>

50  Enver Imamovi¢ i dr., Tinovo: Monografija (Trnovo: Opé¢ina Trnovo, 2021), str. 154.

51  Rade Hamovi¢, O Kalinovackom partizanskom odredu i vrhovnom Stabu (Beograd: Drustvo za istinu o
NOB-u i Jugoslaviji, 2016), str, 27.

52 Vidjeti: Adil Zulfikarpasi¢, Put u Focu (Sarajevo: Bo$njacki institut — Fondacija Adil Zulfikarpasi¢, 2022).

53 Max Bergholz, “The Strange Silence: Explaining the Absence of Monuments for Muslim Civilians Killed in
Bosnia during the Second World War”, East European Politics and Societies, 24:3 (2010), pp. 408-434.
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Zaklju¢ak

Detektirati odnose dvaju susjednih naroda (opéenito ili u odredenom vremenskom
okviru), pa reklo bi se i viSe od toga, dvaju naroda koji zive zajedno na podrudjima
Bosne i Hercegovine, Srbije i Crne Gore preko odnosa univerzalnih religija, kakve
jesu islam i pravoslavlje kao jedno od najznacajnijih kr$¢anskih denominacija,
nije jednostavan zadatak. Olaksanje, ipak, predstavlja dosta egzaktna ¢injenica
kojom se ovaj odnos univerzalizira i pozicionira iznad odnosa nacionalnih
kolektivnih identiteta ili igre djelatnih zajednica koje utvrduju medusobne
nacine postupanja, misljenja, odnosa moéi i vrednovanja. A ta {injenica jeste
da je pravoslavna veéina na podru¢ju Jugoisto¢ne Evrope nakon zadobivanja
samostalnosti svojih nacionalnih drzava u 19. stolje¢u “kulturne forme i sadrzaje
koji su prepoznati kao osmansko nasljede oznacila kao strane i potisnula ih na
marginu® te u novonastalim narativima na temeljima zapadnog orijentalizma
ali i ruskog panslavizma “Turke® postavila u poziciju neprijateljskog Drugog.
Op¢enito orijentalno i dosta znacajnije partikularno — islam i osmansko gledalo
se kao nazadno i suprotstavljeno evropskom, kr$¢anskom, predosmanskom,
zapadnom i modernom.**

S obzirom na to da je na prostoru Citave jugoisto¢ne Evrope ova paradigma
vrhunila tokom 19. stolje¢a i poslije, shodno tome gradili su se i odnosi izmedu
Bosnjaka i Srba. Takoder je vidljiva i mjerljiva ¢injenica kako je protok vremena
donosio pogorsanje, a nazalost ¢esto i ozbiljne oruzane sukobe praceni progonima,
ubojstvima i masakrima. Ova karakteristika u odnosu izmedu Bos$njaka i Srba
kao jedna od osnovnih prisutna je kroz citavo 19. i 20. stoljece.

Od uspostave Beogradske mitropolije 1831. godine institucionalizacija
pravoslavlja bila je konstantna i predstavljala je vrlo vrijedan segment opcesrpskog
uzdizanja jer je svojim djelovanjem Crkva uspijevala imati utjecaj i na ukupni
drzavni aparat u Srbiji. U tekstu se moze nazrijeti kako institucionalni rast
pravoslavlja unosi znacajne ideoloske pretpostavke koje ¢e u drustvenom kontekstu
negativizirati muslimane. Vidljivo je kako je osnivanje Drugog odjeljenja
Bogoslovije imalo za cilj obrazovati kadar za promoviranje nacionalne ideje na
podrudjima koja su “bila pod Turcima® j. srbizirati pravoslavno stanovnistvo na
ovim podruéjima, a onda kulturoloski i na svaki drugi nadin etablirati pravoslavlje
kao dominantnu religiju.

Taj cilj ostvarivan je naustrb pozicije islama i muslimana kao faktora koji
je, gubedi pozicije, postajao stranim tijelom i nepozeljnim gostom (svakako vise
ne domac¢inom). Vrijeme je otuda donosilo sve radikalnije metode kojima su se

54  Marija Mandi¢, Jadranka Dordevi¢ Crnobrnja, “Islam, pojedinac i delatne zajednice u Srbiji: akteri
promena, sukoba i saradnje — Uvod*. Glasnik etnografskog instituta SANU, 68:3 (2020), str. 519-532.
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pravoslavci uslijed jacanja antiislamskog sentimenta poceli koristiti. Slabljenje
pozicije muslimana kao da je dodatno rezigniralo Srbe, sada ve¢ gospodare
juznoslavenskog prostora, i vodilo ih ka pristupima u kojima je “konacno rjesenje®
izgledalo kao pozitivan epilog. To se vrlo zorno pokazalo tokom Drugog svjetskog
rata, kada su Bos$njaci na podru¢ju Bosne i Hercegovine, Crne Gore i Sandzaka
bili izlozeni genocidnim atacima ¢etnickih jedinica.

U ovih nesto vise od sto godina (1831-1945) bosnjacki odgovor na ovakav
pristup bivao je sve bljedim. Vjerovatno se na odnosu ovih dvaju naroda (pa i
dviju kultura) vrlo dobro oslikava ona Gunduli¢eva pjesnicka figura iz Osmana:
»Kolo od sre¢e uokoli, vrteéi se ne pristaje: tko bi gori, eto je doli: a tko doli gori
ustaje“. Jer zapravo je odlaskom Osmanske drzave iz Srbije, a potom i iz Bosne
i Hercegovine proces deosmanizacije ucinjen osvetnickim a ideje o zatiranju
osvajacke kulture i vjere imale su pozitivne prizvuke. Bosnjacki prvaci i islamska
ulema nastojali su rezolucijama, apelima i drugim vrstama upozoravanja na
sve teze stanje alarmirati vlast i javnost. Najéesce je to ostajalo bez konkretnog
odgovora.

Sve ovo dovodilo je i do dosta ¢udnih koncepata, odnosno ideja o drugom
i drugacdijem unutar velikosrpske ideologije. Jedan od tih koncepata je i onaj o
izdaji, snazno naglasenoj kroz dvije mentalne projekcije: balkanski muslimani
(ne samo u Srbiji i Crnoj Gori) jasno su dehumanizirani i tretirani kao neljudski
element (izdaja ljudskog roda), s jedne strane, i kao sluge i kao strani, nepravedni
osvajaci (izdaja specifi¢nog etniciteta i identiteta), s druge. Ovaj pristup porodio
je svjetonazor, a on potom snaznu narodnu knjizevnost, koja je koriStenjem
metaforic¢kih i alegorijskih konteksta velikosrpskoj ideologiji ponudila alat za
igru rekontekstualizacije. Dobar primjer za to jeste slu¢aj u kojem se za Bo$njake
koristi termin Turci (¢ime su negativne konotacije koje Srbi imaju prema
Turcima/Osmanlijama projektirane na Bosnjake), a u drugom kontekstu, ovisno
o ideoloskim potrebama, ti iste muslimani nazivaju se pokr$tavanim Srbima. U
oba slucaja Bosnjaci su negativan i nepozeljan faktor, kao osvajaci ili kao izdajice.

Svakako da se ovaj pristup moze uoiti i u gibanjima koja su se desavala
unutar pravoslavlja. Dok su fanarioti i Vaseljenska patrijarsija imali visok stepen
razumijevanja s osmanskim vlastima i bili integralnim segmentom osmanskog
drustva, crkve nastale u vecoj saradnji s Ruskom pravoslavnom crkvom pravile su
odium i propagirale navedene stavove. Naravno, neke od njih (Srpska pravoslavna
crkva napose) imale su jedinstven neprijateljski obrazac ponasanja i zbog utjecaja

pretkr$¢anskih paganskih kultova.
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The influence of religious factors on the
relations between Bosniaks and Serbs
from the establishment of the Belgrade
Metropolitanate, 1831 to 1945.

Abstract

This paper traces the development of the Orthodox Church institutions in Serbia and
Bosnia-Herzegovina during the de-Ottomanization process of Southeastern Europe
in the 19th and early 20th centuries. I focus on the Muslim population’s responses,
primarily by institutions and intellectuals, to events that followed the autonomy of
the Belgrade Metropolitanate gained in 1831. The Orthodoxy’s increasing influence
and the declining influence of Islam on social trends and the formation of political
ideas and approaches are also detected. The ‘Eastern question’ still has significant
protagonists in the Balkans, so these relations have their geopolitical implications.
Given the holistic approach, attention is paid to this relationship in the wider
Balkan and even global context due to clear links in social movements during the
de-Ottomanization of the Balkans, beyond Bosniak-Serb relations. The analysis also
includes the consequences of certain religious and popular teachings within these
universal missions on the ideological and cultural conflicts.

Key words: Islam, Orthodoxy, Serbs, Bosniaks, Balkans, de-Ottomanization,
cultural patterns, geopolitics, ideology
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Abstract

The paper addresses the forgotten history of the Islamische Gemeinde zu Wien
(registered name: Islamische Gemeinschaft zu Wien) the Muslim organisation in
Vienna during the Second World War. It begins by reviewing the scant information in
the literature, which places the organisation exclusively in a context of collaboration.
Based on statements from a contemporary witness and obscure Croatian secret
police sources, it then draws a complex picture of a small community of mainly
Bosnian Muslim students, caught between Nazi recruitment for the nascent 13*
Waffen Mountain Division of the SS “Handschar”, Bosniak autonomist aspirations,
and the personal desire to avoid military service, and includes its efforts to protect
Jews. Through this, the paper illuminates the early history of a group whose core
members played a central role in Islamic community institutionalisation in post-war

Austria, and culminated in the organisation’s official reapproval in 1979.

Key words: Second World War, Muslims, Austria, Vienna, Handschar Division,
Smail Balic, Bosnia, Islamische Glaubensgemeinschaft in Osterreich
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Presence of Muslims in Austria during the Nazi Period: On the Example of the Islamische Gemeinde zu
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Dautovi¢, “Die Islamische Gemeinde zu Wien wihrend des Zweiten Weltkriegs: Und ihre weitreichende
Wirkung fiir die 6sterreichischen Muslim*innen in der Gegenwart” (Osterreichischer Zeitgeschichtetag
2022, Salzburg, 22 April 2022).
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Introduction

Although the history of Muslims in Austria is relatively unexplored, their situation
during the Second World War is more obscure than, for example, during the
interwar and monarchy periods. As was often the case in the history of Muslims
in Austria, Vienna was central during this period, since with the formation of the
Islamische Gemeinde zu Wien (Islamic Community in Vienna), the organisation’s
members (with Smail Bali¢ playing an essential role) shaped the history of Islamic
institutionalisation in post-war Austria, and have had a lasting impact on Muslims
to this day.

The significance of the Islamische Gemeinde zu Wien must also be viewed
against the background that although Muslims in Austria were recognised as
a “religious society” (Religionsgesellschaft) by the Islam Act* of 1912 (Article I),
it was not considered capable of acting as an organisation for the time being.
In accordance with the official thesis — motivated by political unwillingness —
that Muslims in Austria did not have any religious organisational structures, i.e.
religious communities (Kultusgemeinden) in 1912, and would not have them
in the near future, an atypical legal regulation (§ 1) was added.’ According to
this regulation, the religious society of Muslims should only then be able to act
corporately and claim the associated rights after securing the existence of a first
Kultusgemeinde.

The founding of the /slamische Gemeinde zu Wienin 1942 was the first
explicit establishment of an Islamic Kultusgemeinde in Austria. The problems with,
and resistance to, this central legal motive that reappeared already at the time
of its founding would concern the organisation’s founding members remaining
in Austria for decades to come. The situation was only resolved in 1979, with
governmental approval of the first Islamic Kultusgemeinde (after again being
notified to the authorities as the Llamische Gemeinde zu Wien in 1971),* whereby
the entire religious society of Muslims in Austria could formally take action for
the first time, under the self-chosen name /slamische Glaubensgemeinschaft in

2 Gesetz, vom 12. Juli 1912, betreffend die Anerkennung der Anhinger des Islams nach hanefitischem
Ritus als Religionsgesellschaft [Act of 12 July 1912, regarding the recognition of adherents of Islam
according to the Hanefi rite as a religious society], RGBI. [Imperial Law Gazette], no. 159/1912.

3 Dautovi¢, “Die Geschichte eines Vorwands”, Qamar: Muslimisches Magazin fiir Kultur und Gesellschaft,
no. 1 (2020), 50-1; and Dautovi¢, “Der volkerrechtliche Hintergrund der Anerkennung der islamischen
Glaubensgemeinschaft in Osterreich: Zur Genese des Art. 4 des Protokolls vom 26. Februar 1909 und
seiner Bedeutung fiir die Rechtsstellung der Muslime in Osterreich”, in Die Islamische Glaubensgemeinschaf
in Osterreich. 1909-1979-2019: Beitrige zu einem neuen Blick auf ibre Geschichte und Entwicklung,
Dautovi¢ and Farid Hafez (ed.) (Vienna; Hamburg: new academic press, 2019), pp. 57-61.

4 For a reference to the name, see the introduction of the administrative decision, “Bescheid des
Bundesministeriums fiir Unterricht und Kunst” of 2 May 1979 in: Salim A. Hadzi¢, “Der Moslemische
Sozialdienst als Triger der Konstituierung der Islamischen Glaubensgemeinschaft in Osterreich”, in Die
Islamische Glaubensgemeinschaft in Osterreich, Dautovi¢ and Hafez (ed.), p. 149.
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Osterreich (Islamic Religious Community in Austria). It is therefore impossible
to discuss the constitutionalisation of the Islamische Glaubensgemeinschaft in
Osterreich — which is unique in Western Europe, and active to this day — without
addressing the Islamische Gemeinde zu Wien and its effects in the post-war
decades.’

Readers familiar with the history of Muslims in Austria may be irritated by
the use of Islamische Gemeinde zu Wien in the title of this paper, as Islamische
Gemeinschaft zu Wien is the version that appears in what little literature there
is. This name, like its legal form as a registered association (Verein), was the
imposed will of the authorities, and contrary to the decision of the founders.®
This, however, did not prevent them from calling their organisation even decades
later by the self-chosen name Islamische Gemeinde zu Wien.”

®

\ - . N
'Islamische Gemeinschait zu Wien

Wien I, Johannesgasse 4
Ruf R 20-2-86

Figure 1. The association’s letterhead

The decision to primarily use the members’ self-designation in the paper instead of
following the usual state-oriented approach is also due to extensive discrepancies
and differences between the actual Gemeinde and the legal form approved by
the authorities, and because of the latter being afflicted with gross unlawfulness.
In the literature, with the imposed name Islamische Gemeinschaft zu Wien it is
implied that it was an association (registered “under no. 89/10”), founded in

5 For moreinformation, see: Dautovi¢, “40 Jahreseit Wiederherstellung der IRG-Wien: Warum die Islamische
Religionsgemeinde Wien nicht erst 1979 gegriindet wurde”, in Die Islamische Glaubensgemeinschaft in
Osterreich, Dautovié, and Hafez (ed.), pp. 99-123; and Hadzi¢, “Der Moslemische Sozialdienst”, pp.
125-51.

6 In this regard, there is a translation issue that needs to be addressed for the sake of clarity and transparency.
Considered in isolation, both versions of the name (lslamische Gemeinde zu Wien and Islamische
Gemeinschaft zu Wien) would be best translated as “Islamic Community in Vienna”. In German, however,
Gemeinde has an additional linguistic implication that was of prime relevance to the name change: it is
also the term for state municipalities. The paper will therefore use the German form where formal names
are to be used. When referring to the Gemeinde informally and with no need for terminological contrast,
the term “community” will be used (otherwise the German terms Gemeinde and Gemeinschaft will be
used); and if a linguistic understanding is required, Gemeinde is translated as “municipality” (only in fn
85). Translations were done by the author. Linguistically or contextually necessary additions are given
within square brackets.

7 Muhamed Pilav, U wustaskoj emigraciji s Pavelicem: sjecanja vjetitog pobunjenika, zatvorenika, bjegunca
(Zurich: Bosnjacki institut, 1996), p. 107. Even after this, however, the renaming authorities regularly
referred to it internally as islamische Gemeinde or islamische Kultusgemeinde; Pilot to Szynkewicz, 21

March 1944, Bundesarchiv (BArch) NS 31/43, sheets 118-9.
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1943, with Salih Hadziali¢® as chairman, its headquarters at Jasomirgottstrasse 2,

and with some members of the leadership “politically compromised” themselves

and therefore the association having been dissolved in 1948 at the instigation

of the other members.” The older (published) literature does not provide much

more information.°

Neg. sien Bilok 44 | 85 |15/ 19
Figure 2. The 13" Waffen Mountain Division of the SS in Neuhammer
(Silesia), in November 1943. Salih Hadziali¢ is seated on the far
left; Amin Al-Husseini in the middle; and Nedim Salihbegovi¢

is standing on the far right (fn 81). All mentioned are wearing

civilian clothes.

More recent publications provide additional information about particular aspects

of their organisational history. Motadel, for example, puts the Gemeinschaft in

a collaborative context (which had previously only been assumed), pointing

10

Salih Hadziali¢ (later also: Salih Hadzi Ali¢ and Salih H. Alich) was born 1913 in Donje Mostre (Bosnia),
studied at Gazi Husrev-beg Madrasa in Sarajevo and the Al-Azhar University in Cairo, and died in 1997
in Visoko. From 1941 he studied in Berlin, from 1943 in Vienna, and after the war in Innsbruck. From
1948 he was a researcher at the Pontificium Institutum Orientalium in Rome, before emigrating to
Claremont in the USA in 1951. In 1967 he returned to Bosnia, and worked at the Oriental Institute
in Sarajevo from 1971 to 1976: Aida Hercegalija, “Salih ef. Hadziali¢: Zivot i da'wetsko djelovanje”,
Bachelor Thesis, University in Zenica, 2013, pp. 6-8.

One of the oldest references to the Islamische Gemeinschaft zu Wien in literature, from which this
information originates and on which almost all later authors rely, comes from Smail Bali¢, in: Bali¢ (ed.),
Die Muslims im Donauraum: Osterreich und der Islam (Vienna: Moslemischer Sozialdienst, 1971), p.
7-8., which is actually a reprint from: Bali¢, “Der Islam in Oesterreich,” Der Isiam, 9:1 (1957), 6-7; see
also: Bali¢, “Zur Geschichte der Muslime in Osterreich 17, in Islam zwischen Selbstbild und Klischee: Eine
Religion im gsterreichischen Schulbuch, Susanne Heine (ed.) (Cologne; Weimar-Vienna: Bhlau, 1995), p.
28.

A relatively large amount of information based on the association file can, however, be found in Oliver
Pintz's unpublished dissertation, “Vom Moslemischen Sozialdienst zur Islamischen Glaubensgemeinschaft
(IGGiO)” (Dissertation, University of Vienna, 2006), pp. 80-108.
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out that it received a visit from the Jerusalem mufti Al-Husseini in 1943,
and was supported by the Nazis."" Further, he elucidates the role of chairman
Salih Hadziali¢ in supporting the SS’ efforts to recruit Muslims in Lithuania.'?
Bougarel gives a slightly more nuanced picture in a footnote of his recent book
on the Handschar Division (13®* Waffen Mountain Division of the SS), in which
he points to an internal conflict between HadzZiali¢ and his competitor Murat
Bajrovi¢, and resistance to recruitment attempts. This reflected the conflict that
had taken place in Bosnia and Herzegovina between those loyal to the fascist
Nezavisna drzava Hrvatska (Independent State of Croatia, or NDH) and Muslim
autonomists.”® Their comments, however, are brief, since Austria is not the focus
of their books.

My own 2019 contribution on the history of the Islamische Religionsgemeinde
Wien (Islamic Religious Community Vienna) for the 40* anniversary of the
constitutionalisation of the Islamische Glaubensgemeinschaft in Osterreich (Islamic
Religious Community in Austria), contains the most comprehensive account of
the history of the Vienna-based community during the Second World War to
date." Its focus is, however, primarily on legal aspects,” and as a result, it ignores
many aspects of the community’s history, and does not include some important
sources that were discovered subsequently. Perhaps the most remarkable of these,
given the temporal distance to the events in question, is Nurko Gazija'® (who
participated in the community meetings), whom I interviewed in 2019 and 2020.

Otherwise, this paper is based on archival material from the Vienna City and
State Archives (association files), the Arolsen Archives, the German Federal Archives
and little-known but crucial material from the NDH secret police (obtained from

11 David Motadel, Islam and Nazi Germanys War (Cambridge, Mass.; London: The Belknap Press of
Harvard University Press, 2014), p. 193; Berger to Himmler, 19 April 1943, BArch R 19/2255.

12 Motadel, fslam, p. 236; Pilot to Szynkewicz, 21 March 1944, BArch NS 31/43, sheets 118-9.

13 Xavier Bougarel, La division Handschar: Waffen-SS de Bosnie, 1943-1945 (Paris: Passés composés/
Humensis, 2020, Kindle version), loc. 6834 and 6856 (fn 58).

14 Dautovi¢, “40 Jahre seit Wiederherstellung der IRG-Wien”, pp. 99-123.

15 Although this article does not address legal issues in depth, some central motives and roles surrounding
the founding of the community can be revealed only through legal analysis.

16 Nurko Gazija was born in Rogatica (Bosnia) in 1921, schooled in Rogatica and Sarajevo, and was a
member of the Young Muslims (Mladi muslimani) in his youth: Gazija, personal interview, Chicago, 3
February 2020 (part 1/2), 02:41:40 (00:20:45). He moved to Graz (Austria) in May 1941, and after the
war lived in Déllach im Mélltal, Lienz and Salzburg as a displaced person, until emigrating to Chicago
(USA) in 1950. He was one of the founding members of the Muslim Religious and Cultural Home (later
renamed the Bosnian-American Cultural Association) in Chicago. For more on his life, see: Mugdim
Karabeg, “Kroz iglene usi izbjegao vojske: Gost Zambaka Nurko Gazija”, Zambak BiH Odjek Inc.
(Chicago), March 1999, no. 19, pp. 10-11.

When interviewed, Gazija was in excellent mental health despite his advanced age. His recollections
were rich in detail and, as far as can be ascertained, did not contradict his private photographs or data
from other primary sources. Where problems arose regarding dates, they could usually be resolved by
comparing sources.

I express my gratitude to Nurko Gazija and his family, especially his daughter Soraya Howard, who put
me in touch with her father and arranged the interviews.
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the Archives of the Serbian Armed Forces). The paper is also guided by the general
endeavour to gather all available data on the history of the Islamische Gemeinde
zu Wien and its protagonists, which, apart from what little is known about its
“official”, registered form, is preserved in a rudimentary way, in scattered sources.
The paper asks the questions of who and what the real community was, compared
to its registered form, i.e., what it wanted, who its members were, and what their
relationship was to the National Socialists and their policies. Additionally, by
examining the personal biographies of its protagonists, it highlights post-war and
contemporary implications, thereby underlining the importance of the subject and
creating additional starting points for related research.

The community’s historical context and informal beginnings

The formation of what was to become the Islamische Gemeinde zu Wien during
the Second World War took place under conditions that were precarious in several
respects. As during the monarchy,”” Vienna had an Islamic organisation in the
interwar period — the Islamischer Kulturbund in Wien (Islamic Culture Association
in Vienna)'® — which was dissolved by the National Socialists in 1939 without
any formal justification.” It was relatively clear, however, that the anti-fascist
attitude of individual members (especially the first chairman, Umar Rolf von
Ehrenfels) was probably the unofficial reason,” in part because the commissioner
responsible for the dissolution was charged with ensuring all associations were
aligned with National Socialist principles.”’ If they had not already left the
country, its members were probably interned®” if they were nationals of hostile
countries (most members were students from British-administered Egypt).” This

17 For more, see: Dautovié, “Islamitisch Akademischer Verein ,Zvijezda: Uber den 1904 gegriindeten ersten
muslimischen Verein in Osterreich”, Wiener Geschichtsblitter, 74:4 (2019), pp. 397-410.

18 Omar Nasr, “Organised Muslims in Interwar Austria on the Example of the ‘Islamischer Kulturbund
in Vienna” (Master Thesis, SOAS University of London, 2021); and Association file “Islamischer
Kulturbund in Wien”, Wiener Stadt- und Landesarchiv (WStLA), M. Abt. 119.A32, 6899/1932.

19 No reasoning was required, according to § 3 of the Gesetz iiber die Uberleitung und Eingliederung von
Vereinen (Law on the Transfer and Integration of Associations); GBL. fiir Osterreich [Law Gazette for
Austria], no. 136/1938).

20 Bali¢, “Zur Geschichte der Muslime in Osterreich 17, p. 28.

21 S 1, Verordnung des Reichsstatthalters zur Durchfiihrung des Gesetzes iiber die Uberleitung und Eingliederung
von Vereinen, Organisationen und Verbinden (Ordinance of the Reich Governor for the Implementation
of the Law on the Transition and Integration of Associations, Organisations and Unions), GBI. fiir
Osterreich, no. 137/1938.

22 Marcel Chahrour, “Im ‘Mekka der Medizin: Studierende aus der arabischen Welt an der Wiener
Medizinischen Fakultit 1848-19607, in Strukturen und Netzwerke: Medizin und Wissenschaft in Wien
1848-1955, Daniela Angetter et al. (ed.) (Vienna: Vienna University Press, 2018), p. 502.

23 Chahrour, “Im ‘Mekka der Medizin’ ”, pp. 499 and 501. In a personal attempt to count Muslim prisoners
of the Mauthausen (Austria) concentration camp (based on religious confession or names), I have so far
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makes it clear that any further form of Muslim organisational life in Vienna
would not take place without the blessing of the National Socialists.?*

In addition to this was another precarious circumstance: those who were to
form the core of the Islamische Gemeinde zu Wien were Bosnian students who
came to Vienna to study relatively soon after the establishment of the NDH
(April 1941). According to Gazija, the Bosnian students came to Austria for the
same reason, regardless of their political leanings: to avoid conscription into the
Croatian Army.” The situation was similar for Gazija himself, who had lost his
father at an early age, from a First World War injury. He consequently avoided
military service in Bosnia, and fled to Graz (Austria) in May 1941, where he
worked as a welder.*

Gazija’s assessment of the Bosnian Muslim students’ chief motive for coming
to Vienna is confirmed in an internal NDH secret police report (GRAVSIGUR,
department II/B) from October 1943, which ended up at the NDH foreign
ministry. The report stated that in June 1943, only 20 of around 100 Croatian®
students in Vienna returned home for military service, and they were “mainly
Ustasha”.?® Another report from the same department in November that year
(also directed to the NDH foreign ministry) states that in general, Croatian
students in Vienna “neither responded to the conscription of the ministry of
the armed forces, nor did they start their military service”, whereupon they were
classified as “actual draft evaders”.”

For the students, this fact was of particular importance. As the same
document further states,

counted 141 names, among them many Bosniaks and Eastern European Muslims (Tatars), but also Arabs
and Albanians.

24 Chahrour’s remarks imply that there was not a direct transition from the Islamischer Kulturbund to the
Islamische Gemeinde zu Wien (Chahrour, “Im ‘Mekka der Medizin’ ”, p. 499), and the political situation
at the time would have made it impossible. Key figures from both organisations (particularly Umar
Rolf von Ehrenfels and Smail Bali¢), however, worked together after the war in Vienna’s central Muslim
association, the Muslim Social Service. Mohammad Ali Binni, along with von Ehrenfels — one of the
three founders of the Islamischer Kulturbund — was also a sponsor of Bali¢’s Muslim Social Service; Bali¢,
Die Muslims im Donauraum, p. 98.

25 Gazija, personal interview, 8 December 2019, 00:26:48 (00:08:00).

26 Gazija, personal interview (2019), 00:03:15; Gazija, personal interview, Chicago, 2 February 2020,
01:44:22 (00:04:15, 00:06:50, 00:57:15).

27 In state language, Bosnian Muslims were “Croats of Islamic faith”, regardless of whether they identified
as such; Jozo Tomasevich, War and Revolution in Yugoslavia, 1941-1945: Occupation and Collaboration
(Stanford: Stanford University Press, 2001), pp. 493-4.

28  Bogat, “Podatci o hrvatskim studentima u Be¢u” [Data about Croatian students in Vienna], 29 October
1943, no. V.T. 411, V.T./10202/11/1943, Arhiv oruzanih snaga [Archives of the Serbian Armed Forces],
Belgrade, NDH fund, box 256/11, fasc. 8, doc. 5, sheet 2.

29  Rukavina to Perié, “Hrvatski sveuciliStarci u Be¢u” [Croatian students in Vienna], 19 November 1943,
no. V.T. 424, V.T./16943/8/1943, 1, Arhiv oruzanih snaga, Belgrade, NDH fund, box 256/11, fasc. 8,
doc. 7, sheet 5 (p. 1).
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[...] if a person wishes to enrol at the University of Vienna, he must be a
member of some association from whose club he obtains approval, with which
he obtains further approval from the German-Foreign Student Club, and only
then will he be allowed to enrol. — ‘August Senoa’ [a Croatian student association
in Vienna],*® however, could not give the draft evaders such approval, so they
could not enrol. On occasion, however, the German-Foreign Student Club
allowed individuals to enrol without permission from ‘August Senoa’.

The Croatian authorities were primarily concerned that the students, who
tended to be critical of the regime in Zagreb, could give the Germans the wrong
impression, and they intended to solve the problem with a kind of extradition
agreement with the Reich. This was counteracted by the fact that some students
were issued alien passports, which the Viennese authorities largely tolerated with
the knowledge that they were draft evaders. Later events may explain why this
was the case, and what political interests it served. Together, these circumstances
illustrate the insecure and dependent situation of Bosnian Muslim students, and
explain why they considered founding their own Islamic organisation towards the
end of 1942.

An informal group of Bosnian Muslim students appears to have formed as
early as 1941. Gazija’s first stay in Austria lasted about eight months, from May
that year, and he states that during that time “I went to Vienna. That’s how I
met Dr. Smail Bali¢’' and the rest of our students who were there”. On some
of his frequent stays in Vienna in 1941 and 1942, Gazija stayed with Bali¢, and
attended meetings of Bosnian Muslim students. He then went to work in Berlin
for eight months, but kept returning to Austria (including in July 1943), until
he eventually settled in Vienna in February 1944.%? In the interviews, which were
conducted in Bosnian, Gazija uses the German term Hochhaus (high-rise building)

30  “Croatia Academica; Kroatisch Akademischer Verein ‘August Senva’ ”, WStLA, M.Abt. 1.3.2.119. A32,
1132/1942.

31  Smail Bali¢ was born in Mostar in 1920, and died in Vienna in 2003. He studied at the Gazi Husrev-

beg Madrasa and the Higher Islamic Sharia Theological College, both in Sarajevo. He was awarded a
scholarship at the boarding home of the Croatophile Muslim association Narodna uzdanica in Zagreb,
and was a member of its Hrvatski akademski klub [Croatian Academic Club] “Musa Cazim Cati¢”.
During that time, he was an intern in the culture department of the NDH Ministry of Justice and
Religion, which in autumn 1941 sent him to Vienna to study oriental philology. Upon his return, a
teaching position at the University of Zagreb would have been provided; “Ispiti na Gazi Husrevbegovoj
medresi”, Islamski svijet, no. 148 (1935), 6; and Zlatko Hasanbegovi¢, Muslimani u Zagrebu 1878-1945:
Doba utemeljenja (Zagreb: Medzlis IZ u Zagrebu, Institut drustvenih znanosti Ivo Pilar, 2007), pp. 138
and 214.
The migration of young Muslims to Vienna, officially for study purposes, seems to have been accepted
by the authorities, at least initially, confirming Gazija’s assessment that it was the result of NDH
Vice President Osman Kulenovi¢’s intercession, which aimed to protect the future Bosnian Muslim
intelligentsia: Gazija, personal interview (2019), 00:07:54.

32 Gazija, personal interview (2019), 00:03:54; Postwar Card File, DP Statistical Card, Gazija Nurko, 1950,
3.1.1.1/6713567/1TS Digital Archive, Arolsen Archives; Gazija, personal interview, 2 February 2020,
00:52:14.
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where some of them were living as the location of the meetings, but could no

longer identify it.** It must have been the first high-rise building in Vienna,

which was built in 1931 at Herrengasse 6-8, and was the only high-rise building

until the post-war period, which was generally known by this colloquial name.**
Apart from Bali¢, Gazija mentioned Muhiddin He¢imovi¢,*® Fadil Merhemi¢*

33
34

35

36

Gazija, personal interview, 2 February 2020, 00:37:10.

Felix Pollak, “Das Erste Wiener Hochhaus”, Osterreichische Bauzeitung, 8:45 (1932), 571-82. It is unclear
exactly where they could have met, but Bosnian Muslim student Fadil Mehmedagi¢ (see fn 47), who was
in Vienna at least since 1943, lived at Herrengasse 6-8/6.

Fadil Mehmedagi¢, was born in Br¢ko (Bosnia) in 1918, and died in Los Angeles in 2007. He emigrated
to the USA in 1949, and adopted the shortened name Fadil Mehmed when he was naturalised in
1955. He appears as a donor in a publication by Bali¢ from 1952, alongside Gazija and Masli¢ (see
fn 40); Postwar Card File, DP Statistical Card, Mehmedagic Fadil, 1949, 3.1.1.1./68233228/ITS
Digital Archive, Arolsen Archives; Fadil Mehmedagi¢, “Finanzielle Hilfe fiir den Obstproduzenten: ein
Hauptproblem der jugoslavischen Wirtschaft” (Dissertation, Hochschule fiir Welthandel, Vienna 1946);
and Smail Bali¢, Eticko nalicje bosansko-hercegovackih muslimana (Vienna: self-published, 1952), p. 4.
Muhiddin He¢imovi¢ was born in Travnik (Bosnia) in 1922, and attended a grammar school in Tuzla
until 1941. He studied civil engineering from 1941 to 1946, and architecture from 1946 to 1948 at the
Technische Hochschule (Technical University) in Vienna. From 1947 to 1949 he was a research assistant at
the same university, and received his doctorate in architecture in 1950 with his dissertation “Ein Beitrag
zu der Geschichte und Technologie des monolithen Betonbaues” (He¢imovi¢, Dissertation, Vienna,
Technische Hochschule, 1950). In the same year he emigrated to Chicago, where he got involved in
local Muslim community life, and became the first vice president of the newly founded International
Muslim Society (later renamed the Federation of Islamic Associations) in 1953. During the course of his
naturalisation, he shortened his name to Dean Hakim. He was a member of Chicago’s Muslim Religious
and Cultural Home undil at least 1958: “Mevlud u Chicagu”, Svijest: Glasilo bosansko-hercegovackih
muslimana u emigraciji, no. 37 and 39 (Nov./Dec. 1953), 17; “Dean Hakim” 1958, in Members Donation
1955-1961 III — Moslem Religious and Cultural Home, Islamic Cultural Center of Greater Chicago
(Museum). I express my gratitude to the ICCGC and (in particular its librarian and teacher, Muhammed
Al-Ahari) for providing support in this regard. He¢imovi¢ eventually became estranged from the Chicago
community, giving rise to rumours that he had converted to Christianity. According to his son, however,
“he proudly represented himself as Moslem ” throughout his life. From 1959, he worked in France and
then Germany as an engineer for the US military. He died in 1992 in Heidelberg (not in Chicago, as I
wrongly assumed in Dautovi¢, “40 Jahre seit Wiederherstellung der IRG-Wien”, p. 116 [fn 97]), and was
buried in Holmdel, New Jersey: Dwight O. Hakim, personal communication, 27 January 2020. I am
grateful to his son for relevant biographical information.

Fadil Ismet Merhemi¢ was born in Sarajevo in 1919, and died in Sarasota (Florida) in 1991. He studied
at the Islamic Grammar School in Sarajevo, and the Medical School of the University of Zagreb (from at
least 1938) and, like Bali¢, lived at the Narodna uzdanica boarding home in Zagreb. He went to Vienna
in 1941, where he was employed at the NDH’s Viennese consulate, and studied at the Hochschule fiir
Welthandel. From 1945, he lived as a displaced person in Salzburg and Klagenfurt (1949-1950), and
was involved in the Salzburg-based Muslim community (from 1951 as vice president of the Association
of Moslems of Austria). In 1952 he emigrated to Cleveland in the US, where he received his degree in
library science in 1959, and subsequently had a career as a university librarian and assistant professor in
Columbus. He was a founding member of Chicago’s Muslim Religious and Cultural Home in 1955, and
co-founder of the Islamic Foundation of Central Ohio in 1971. He was also a member of the Austrian
Society for Bosnian-Herzegovinian Relations,” founded in Graz in 1989 (sce fn 137): “The Ohio State
University Official Proceedings of the One Thousand Two Hundred and Seventy-Fifth Meeting of the
Board of Trustees”, 6 September 1991, p. 229-30, hteps://kb.osu.edu/handle/1811/50229, accessed 1 July
2023; Hasanbegovi¢, Muslimani u Zagrebu, pp. 124 and 216; Muharem Zulfi¢, 100 godina Bosnjaka u
Cikagu: DZemijetul Hajrije (Chicago: Dzemijetul Hajrije, 2003), p. 146; “Islamic Foundation of Central
Ohio (IFCO)”, http://muslimacrossamerica.net/auth.php?type=Tour&ArtTitle=islamic_foundation_
of_central_ohio_(ifco), accessed 29 January 2022; and Ahmo B. (Ahmed Balagija?), “Merhum prof.
Fadil Merhemi¢”, Preporod, 15 April 1991, no. 8-495, p. 20.
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and Kemal Foco,” who belonged to the core group, as expressed in other

2

sources.”® He also mentioned Adem Handzi¢®® and Mehmed Masli¢® in

connection with the students, who were both reading Oriental Studies in Vienna,

but remembered that they were also military imams “in the Croatian camps

near Vienna”.*! These will have been the barracks of the Prinz-Eugen- and the

Jégerkaserne in Stockerau, where the 369" (Croatian) Infantry Division of the

Wehrmacht (a training brigade) was deployed.* He also named Ahmed Balagija,®

37
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40
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Kemal Fo¢o was born in Sarajevo in 1920, and died in Cleveland (USA) in 2007. He studied economics
in Vienna from 1941, and became an accountant. In the post-war years, he lived in various DP camps
in Salzburg, Gmunden, Linz and Klagenfurt before emigrating to Cleveland in 1952: Postwar Card
File: Foco Kemal, 1950, 3.1.1.1/67064715-67064717 and DE I e Emigrations in 1952, Foco Kemal,
3.1.3.2/81684201/1TS Digital Archive, Arolsen Archives.

In Gazija’s second interview (2020), he additionally mentioned Esad Hrasnica alongside the
aforementioned names: Gazija, personal interview, 2 February 2020, 00:35:45.

Adem Handzi¢ was born in Tesanj (Bosnia) in 1914, and died in 1998. He graduated from the Higher
Islamic Sharia Theological College in Sarajevo, and was an intern at the Te$anj Sharia court. He was
most likely only in Vienna as of winter semester of 1942-1943, on a Humboldt scholarship. According
to Gazija, he also spent time in Berlin. His completed dissertation is said to have been under review in
Vienna in 1945, when it was destroyed in the city’s bombardment. He finally received his doctorate in
1970 in Sarajevo: “Adem Handzi¢, diplomirani $eriatski pravnik, odlazi na becko sveudiliste”, Osviz,
1 November 1942, no. 36, p. 5; Amir Brka, O dr. Ademu Handziéu: uz stogodisnjicu rodenja: sjecanja,
Jorografije, dokumenti, razmisljanja: izglaganje na hommdgen u CKO Téanj 10.9.2016. godine (Tesanj:
Centar za kulturu i obrazovanje, 2017); and Nedim Zahirovi¢, “Nekoliko podataka o $kolovanju dr.
Adema Handzi¢a u Be¢u”, in Djelo dr. Adema Handzica: Zbornik radova sa znanstvenog simpozija: Tesanj,
15. i 16. 2. 2006 godine, Amir Brka (ed.) (Tesanj: Centar za kulturu i obrazovanje, 2008), pp. 15-8. T am
deeply grateful to Amir Brka and CKO Tesanj for providing publications and information on Handzi¢.
Mehmed Masli¢ was born in Janja (Bosnia) in 1910, and died in Cairo in 1989. He graduated from the
Higher Islamic Sharia Theological College in Sarajevo, and was a Sharia court intern when he was drafted
into the Croatian army as a military imam in 1943. He was most likely deployed in the 369 (Croatian)
Infantry Division (training brigade) in Stockerau, near Vienna; “Izvod iz Vjestnika Ministarstva Oruzanih
Snaga - Osobni poslovni broj 35 od 25. VIII. 1943. str. 1315-13177, Glasnik Islamske vjerske zajednice
NDH, 11:10 (1943), 255; and Franz Schraml, Kriegsschauplatz Kroatien: Die deutsch-kroatischen Legions-
Divisionen - 369., 373., 392. Inf--Div (kroat.) - ihre Ausbildungs- und Ersatzformationen (Neckargemiind:
Kurt Vowinckel Verlag, 1962), p. 153-4. He studied oriental studies at the University of Vienna from the
winter semester of 1943-1944 and received his doctorate in 1947: Zahirovi¢, “Nekoliko podataka”, p.
17; see also: Mchmed Masli¢, “Das islamische Erbrecht: nach der hanefitischen Schule unter besonderer
Beriicksichtigung der scheriatsrechtlichen Praxis in Bosnien und der Herzegowina” (Dissertation,
University of Vienna, 1947). Gazija, who at the end of the war fled to Carinthia via Salzburg in a
group with Masli¢, mentions that Masli¢ was accompanied by his wife, Fatima. One of Gazijas photos
from c. 1945 in Carinthia shows their daughter Mukadesa, which suggests she was with them too. The
family emigrated to Egypt in 1948; “IRO Paris to IRO Cairo”, 5 November 1948, Mechmed Maslic,
3.2.1.4/81092594/1TS Digital Archive, Arolsen Archives.

Gazija, personal interview (2019), 00:18:19.

Schraml, Kriegsschauplatz Kroatien, p. 153-4. According to Schraml, 700 of the 6000 Croatian soldiers
in the division were Muslims, including “so-called ‘scudents’ ”: Schraml, Kriegsschauplatz Kroatien, p. 26.
Gazija’s testimony about Masli¢ and Hand?zi¢ is revealing, as it explains why, despite occasional references
in the literature to them being military imams, there is no indication they were members of the Handschar
Division. The fact that there were military imams in the Croatian Wehrmacht legions was most likely
not considered: Mustafa Imamovi¢, Bosnjaci u emigraciji: monografija “Bosanskih pogleda” 1955-1967
(Sarajevo: Bo$njacki institut, 1996), p. 81; see also: Zija Sulejmanpasi¢, 13. SS divizija “Handzar’: Istine
i lazi (Zagreb: Kulturno drustvo Bo$njaka “Preporod”, 2000), p. 410.

Ahmed “Ahmo” Balagija was born in Donji Vakuf (Bosnia) in 1919. He graduated from the technical
secondary school in Sarajevo in 1940, and initially studied at the Technical University in Belgrade.
According to information given to the IRO, he entered Austria in July 1941: Postwar Card File, DP
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Zijah Spaho* and Faik Donlagi¢, who were probably rather simple

members of the community. The NDH secret police specified the number of

“Croatian” Muslim students in Vienna in October 1943 as approximately

20, but named “MERHENIC, HECIMOVIC, BALIC, FOCO”

44
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47

Statistical Card, Amo Achmed Balagija, 1948/49, 3.1.1.1/66481863/ITS Digital Archive, Arolsen
Archives. Gazija, who knew Balagija from Sarajevo, remembered him from his stays in Vienna during
the war. In his list of wartime Bosniak students in Vienna, legal historian Mustafa Imamovi¢ names an
“Abdulah Balagija” (sic.): Imamovi¢, Bosnjaci u emigraciji, p. 92. According to Gazija, Balagija was in
the Croatian army during the war: Gazija, personal interview (2019), 00:10:10. According to other
information, most likely his own (“JAI-Austria: vice-president Ahmed Balagija®, Jami at al Islam Bulletin,
5:2 [1959], 5), Balagija was deployed with the Wehrmacht in Russia. He was therefore most likely in
its 369® (Croatian) Infantry Division, deployed in Stockerau near Vienna, or possibly the preceding
Reinforced (Croatian) Infantry Regiment 369. UDB (Yugoslav secret police) documents do not give
a source, but suggest an affiliation with SS units (note that the 13" Waffen Mountain Division was
never deployed in Russia), with which he allegedly came to Austria: Boze Vukusi¢, 7ajni rat Udbe protiv
hrvatskih iseljenika iz Bosne i Hercegovine (Zagreb: Klub hrvatskih povratnika iz iseljenistva, 2002), p.
234. The same text, contrary to other sources, gives Balagija’s year of birth as 1921, instead of 1919, as
does lan Johnson, A Mosque in Munich: Nazis, the CIA, and the Rise of the Muslim Brotherhood in the West
(Boston; New York: Houghton Mifflin Harcourt, 2010), p. 153. Balagija was a founding member of the
Muslim Religious and Cultural Home in Chicago, and vice president of the Austrian (later German)
section of Jami’at al Islam.

Zijah Spaho was born in 1920, and died in 1992. He was the son of Mehmed Spaho, the leading Bosniak
politician in interwar Yugoslavia and co-founder of the first Muslim association in Austria; Dautovié,
“Zvijezda’, 399 and 401. Spaho first studied law, but switched to something mathematics-related in Graz.
After the war he returned to Yugoslavia, went back to law, and embarked on a career as a lawyer and judge:
Harun Crnovranin, “Ubistvo Dr. Mehmeda Spahe 1939. god., dokumentarni film Haruna Crnovranina”
(2012), 00:27:20, https://www.youtube.com/watch?v=30DZLaDGZvc, accessed 23 January 2022. I am
grateful to his son, Mehmed Spaho, for information about, and photographs of; his late father.

Faik Donlagi¢ was born in Te$anj (Bosnia) in 1913, and died in Vienna in 1947 (his grave is at the
Vienna Central Cemetery, gate 3, group 25, row 8, no. 119, reserved until 4 October 2026). He was
the son of the locally-known and wealthy mayor of Te$anj, Zija-beg Donlagi¢. In 1945, he married
Hildegard Luise Finsterer (born in Nuremberg in 1924) in Salzburg, by an imam (Ishak Imamovi¢) of
the community that had been relocated there from Vienna. Their daughter Leila was born in Vienna
in 1946. Her legitimacy in the eyes of the state occupied Austria’s highest courts from 1959 to 1961,
and led to a reassessment of the legal form of the Salzburg/Viennese community: Dautovi¢, “40 Jahre
seit Wiederherstellung der IRG-Wien”, pp. 99-123; cf. Hans Weiler, “Entscheidung des OLG. Linz
vom 2.2.1961, 1 Nc 49/59,” Juristische Blitter, 84:7/8 (1962), 199-203. In Finsterer’s 1948 request
to the PCIRO for support, Donlagi¢ is mentioned as a soldier of the Home Guard (Domobran, part of
the regular army of the NDH). Zejna Livnjak from Tesanj, however (still alive at the time of writing),
remembers Donlagi¢’s “German uniform” when he visited home during the war (for this information I
am grateful to Livnjak’s son-in-law, Husein Galijasevi¢). These circumstances, as well as his presence in
Vienna, suggest that Donlagi¢ was a soldier in the 369™ Infantry Division deployed in Stockerau.

The minutes of the community’s general meeting in October 1943 state that 73 of 124 members were
present: “Abschrift des Protokolls der Generalversammlung” [Transcript of the minutes of the general
meeting], 31 October 1943, WStLA, M.Abt. 119.A32, 196/1943, sheet 40.

In connection with the flight of community members to Salzburg (and Carinthia) at the end of the
war, Gazija mentions his companion Asim Mahmutovi¢ from Travnik, who studied oriental studies
in Vienna (and died in an accident near Heiligenblut c. 1945); Viennese physician Ejub Dzino; and
Yugoslav journalist and former deputy Omer Kajmakovi¢. The latter two were probably members of
the Viennese community at the end of the war. The minutes of the community meeting of 31 October
1943 state that a “Kajmakovic” was present; for more on Kajmakovi¢, see his obituary by: Haris Korkut,
“Povodom Nekrologa Omeru Kajmakovi¢u”, in Bosanski pogledi: nezavisni list muslimana Bosne i
Hercegovine u iseljeniston, 1960-1967, Adil Zulfikarpasi¢ (ed.) (London: STAMACO, 1984), p. 398.
The minutes also mention a “Zubcevic”; this was probably Sead “Ado” Zubcevi¢, who was born in 1921,
and married psychiatrist Emira Denisli¢ (born in 1919). Gazija met them both in Heiligenblut (close
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and identified the “Ustasha MERHENIC” (sic.) as the “leader of the Muslim
group”.®

Figure. 3 Figure. 4 Figure. 5 Figure. 6

Muhiddin Heéimovié Smail Bali¢ Fadil Merhemi¢ Adem Handzi¢
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to his own DP residence in Déllach): Gazija, personal interview (2019), 00:18:19; Gazija, personal
interview, 3 February 2020 (part 1/2), 00:16:40; see AS Registrations and emigration predominantly
from Asian countries, IRO Individual Migration from Beirut March 1950, Sead and Emira Zubcevic,
3.1.3.2/81740584/ITS Digital Archive, Arolsen Archives. Zub¢evi¢ emigrated to Syria, and then — like
several members of the Viennese community — to the Great Lakes (Columbus, Ohio). He participated
in Bosnian Muslim community life in Chicago, and decades later cooperated with Bali¢ journalistically.
He also took part in the Meletta commemorations in Graz; Zulfi¢, 100 godina Bosnjaka u Cikagu, p.
96; Zulfikarpasi¢ (ed.), Bosanski pogledi, p. 6. Mustafa Imamovi¢ lists other Bosnian Muslim students in
Vienna during the Second World War (probably based on Adil Zulfikarpasi¢; see: p. 78, fn 15): “Smail
Bali¢, Fadil Mehmedagi¢, Esad Hrasnica, Fadil Merhemi¢, Kemal Foco, Rasid UZi¢anin, Zijo Spaho,
Abdulah Balagija, Esref Avdagi¢, [Salih] Salko Sahinagi¢”, along with “Muhidin He¢imovi¢” and “Asim
Mahmutovi¢”, whose peer Medzid Sahinovi¢ (Hasanbegovi¢, Muslimani u Zagrebu, p. 292) is said to
have been working at the Croatian consulate in Vienna at the time: Imamovi¢, Bosnjaci u emigraciji,
pp. 92-3. For the sake of completeness: Husein Gradas¢evi¢ studied law in Vienna and Innsbruck from
1941 to 1945, and was involved with Bali¢ and Jami’at al Islam from 1958 onwards, and in the founding
and management of the Muslim Social Service; CM/1 Files, Personal Questionaire, Husein Gradascevic,
1960, 3.2.2.1/81394665, and ICEM Files, Refugee/Migrant Registration, Husein Gradascevic, 1959,
3.2.2.1/81394666/ITS Digital Archive, Arolsen Archives; Pintz, “Vom Moslemischen Sozialdienst zur
Islamischen Glaubensgemeinschaft”, p. 132.

Bogat, “Podatci o hrvatskim studentima u Be¢u”, 29 October 1943, sheet 2. Membership in the Ustasha
Youth was compulsory for all members of youth and student organisations, and probably also for those
who held scholarships from the Narodna uzdanica and its associated Croatian academic club Musa Cazim
Cati¢ in Zagreb. This was the case for Merhemi¢ and Bali¢: Rory Yeomans, Visions of Annihilation: The
Ustasha Regime and the Cultural Politics of Fascism, 1941-1945 (Pittsburgh: University of Pittsburgh
Press, 2013), p. 90. Bali¢ was, however, at some point ideologically involved, as evidenced in a Croatian
student publication from July 1942 (Bali¢, “Dva Istoka u Hrvatskoj”, in Zbornik hroatskih sveucilistaraca,
Marko Covi¢ et al. [ed.] [Zagreb: Naklada Matice Hrvatske, 1942], pp. 7-12). In it, he attempted a
philosophical rapprochement of “Muslim Croats” as bearers of a positive East (as opposed to the negative
East of Byzantium, Serbs, and Jews) to the new Croatia. See also: Ivo Goldstein, “Ustaska ideologija o
Hrvatima muslimanske vjere i odgovor u ¢asopisu Handzar”, RADOVI - Zavod za hrvatsku povijest, 38
(2006), 269-70. In the interests of fairness, the text was likely written prior to a personal inner turning
point, which already must have taken place in 1941/1942, since in Vienna he opposed the NDH with
the other Muslim students. According to a UDB memo from 1954, Bali¢ backed away from NDH goals
and policies not only in Vienna, but already in 1941, when he showed tendencies that questioned his
commitment to the regime. After a futile attempt to recruit the only informal autonomist organisation
Miadi Muslimani (Young Muslims, which turned out to be anti-Ustasha) to the Ustasha cause, he himself
got closer to it and tried to mediate its association registration with the NDH authorities. The registration
was refused, because Ustasha youth was the only youth organisation permitted in the NDH: Ivan Ejub
Kosti¢, “Osnivanje organizacije Mladi muslimani i njen razlaz sa ilmijskim udruZenjem el Hidaje 1943.
godine”, Tokovi istorije: asopis Instituta za noviju istoriju, no. 2 (2023), 148-9 (fn 38).
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Foundation

The decision to establish the community was finally made on 23 December
1942, at the Auslinderdienst (Foreigners Service) at Johannesgasse 4 (today: Metro
cinema), on the occasion of an Eid celebration (Bajram-Fest)®. The minutes
refer to it as a muslimanische religiose Gemeinde (Muslim religious community)
or muslimanische Gemeinde (Muslim community).”® The circle of participating
Muslims went beyond Bosnian students, to include:

Croatian soldiers and the wounded, other Croatian workers and students as
well as students, merchants and representatives of other vocational classes from
Turkey, Persia, Arabia and other neighbouring countries.”

To confirm the decision some of those present were listed as signatories, with
their addresses (as spelt in the document): Enes Prcic, Zijah Spaho, Ahmed Jusuf,
Ali Ekber, Mahmut Ibrahim,’? Izzet Go6r, Hamid[a] Akmut,” Arif Abdulhafiz
Akmut,** Raif Sarica, Ergun Ulug, Dr. Merih Odman,” Husein Topraglu, Osman

49 He¢imovi¢ et al to Reichsstatthalterei Wien, 8 February 1943, WStLA, M.Abt. 119.A32, 196/1943,
sheet 2.

50  The form “muslimanisch” (Bosnian: muslimanska), which is unorthodox in German, may refer to
the Bosnian speaking background of the main actors and the minute-taker. Gazija remembered the
community in connection with the period around the end of the Second World War as the “Bosnian
community” (bosanska opcina); Gazija, personal interview (2019), 00:13:35.

51  “Protokoll aufgenommen am 23. Dezember 1942” [Minutes taken on 23 December 1942], WStLA,
M.Abt. 119.A32, 196/1943, sheets 3-4.

52 Most likely Mahmut Ibrahim-Voli¢, born in 1898 and died in 1979 in Vienna (buried at the Vienna
Central Cemetery: gate 3, group 25, row 3, no. 35). Ibrahim-Voli¢ remained in Bali¢’s circle after the war,
and was a member and sponsor of the Muslim Social Service, founded by Bali¢ in 1962; Der gerade Weg,
new series 4(3):4 (1970), 4 and 4:5 (1970), 7.

53  Hamida Murat-khan (neé¢ Hamide Akmut) was born in Blumau near Vienna in 1920, and died in
Lahore in 1998. She was the only woman listed by name among the community’s founders, although
the document incorrectly gives her a male first name. Her parents were Abdulhafiz Malwada Akmut
(who came from Lahore but was a Turkish citizen) and Anna Maria Nimmerrichter, from Austria. Before
coming to Vienna in 1941, Murat-khan graduated from the German School of Istanbul. From 1942,
she studied medicine in Vienna, and after the war worked in Salzburg as a surgical nurse and midwife,
then in Hallein (Salzburg) as an assistant doctor. While in Germany, she married Nasreddin Murat-khan
(architect of the Minar-e-Pakistan Tower), with whom she emigrated to Lahore.

54 Arif Abdulhafiz Akmut was Hamida’s brother. He was born in Vienna in 1921, and died in Karachi in
1977. He studied chemistry in Vienna during the war, and spent his early post-war years in Austria’s
US zone. He then spent some time in Zurich, before commuting between London and Pakistan, and
eventually becoming a Pakistani diplomat. He was a co-founder of the Pakistan People’s Party, and wrote
Challenge to Poverty (Karachi: Vision Publications, 1970). I thank Meral Murat-khan and Nilofar Akmut
(and their relatives), the respective daughters of Hamida and Arif, for photographs of, and information
about, their parents.

55  Merih Odman was born in 1918 and died in 2004. After the war he became a professor of rehabilitation
and physiotherapy at the Istanbul Medical Faculty, and was a founder of the Turkish Society for
Physiotherapy and Rehabilitation (Ziirkiye Fizikoterapi ve Rebabilitasyon Cemiyeti) in 1958; https:/[www.
tftr.org.tr/tarihce, accessed 25 January 2022. As a result of the 1960 coup, Odman was named among the
“147” politically undesirable faculty members at Turkish universities, and lost his academic position that
year; see the ordinance and list of 27 and 28 October 1960 in:
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Jasaragic, Hamza Chureki,”® Dr. Mussa Mudarry,” Kemal Foco, Muhamed
Pilav,”® Salih Sahinagic, Nurija Sinanovic,” and Muhiddin Hecimovic. Others
listed as present included representatives from the consulates of “Japan, Romania,
Bulgaria, Croatia, Hungary, etc., as well as representatives of the political and
administrative authorities in Vienna™®.

The minutes further state that Nurija Sinanovi¢, the military imam from
Stockerau, was unanimously elected “imam of the Viennese Muslim community”.
In the foundation notification of 8 February 1943 “To the Reichsstatthalterei as
the [competent] agency for religious matters,” the “Islamic religious community
for Vienna” (islamitische Kultusgemeinde fiir Wien) named Muhiddin He¢imovi¢,
Kemal Fo¢o and Adem Handzi¢ as “elected board members”, in addition to
the imam. All four were signatories to the document.®’ He¢imovi¢ is marked
separately both in the notification and in the minutes itself, which emphasises
his role as the main proponent, and the community’s authorised recipient. Apart
from the imam, he is the only one mentioned by name in press reports, which
suggest that the community was founded on his initiative. In a speech at Eid
celebration he spoke

[...] about the inner structure of Islam and about the meaning of the Beiram
feast itself, which is a feast of sacrifices, for which the Muslim has to sacrifice
part of his wealth to Islamic care every year [... and...] at the same time called on

https://web.archive.org/web/20140101072250/http://www.tbmm.gov.tr/tutanaklar/ KANUNLAR _
KARARLAR/kanuntbmmc043/kanunmbkc043/kanunmbkc04300114.pdf, accessed 25 January 2022.

56 Elsewhere in the file he is called Hamza Choueki; see also: “Suwaiki, Hamza” in Gerhard Hopp, Texte aus
der Fremde: Arabische politische Publizistik in Deutschland, 1896-1945: eine Bibliographie (Berlin: Verlag
Das Arabische Buch 2000), p. 87.

57  Hopp, Texte aus der Fremde, p. 64; and Mussa Mudarry, “Das Ergebnis einer statistischen
Zusammenstellung iiber die Lokalisation von extragenitalen Metastasen beim Uteruscollumcarcinom”
(Dissertation, Medical Faculty, University of Vienna, 1943).

58  Muhamed Pilav was born in Foca (Bosnia) in 1907, and died in Sarajevo in 1999. He was a functionary
of the Croatian Peasant Party, and was initially close to the Ustasha in their Italian exile. After criticising
their genocidal intentions towards the Serbs, however, he was deported to the Jasenovac concentration
camp when the movement came to power. After being transferred to the Austrian camp in Heiligenkreuz/
Helenental, he escaped to Vienna in 1942. Despite his imprisonment at Jasenovac, Yugoslavia accused
him of collaborating with the Germans, and imprisoned him from 1947 to 1951 before giving him
amnesty. He returned to Austria in 1953, where he was active with the remaining Muslim group centred
around Smail Bali¢. In 1957 he was the main founder of the Austrian section of San Francisco-based
international organisation Jami'at al Islam, but soon withdrew from its work because of his concerns
about its intentions and possible intelligence background. Later, he became a member of Bali¢’s Muslim
Social Service, before returning to Yugoslavia in 1977: Pilav, U ustaskoj emigraciji.

59 Nurija Sinanovi¢ was born ¢. 1913 in Miljanovac (near Zvornik, Bosnia). He graduated from the Higher
Islamic Sharia Theological College in Sarajevo in 1934, and then worked as an intern at a Sharia court;
Spomenica Serijatske sudacke skoje u Sarajevu (1887-1937) (Sarajevo: Islamska Dionitka Stamparija,
1937), p. 90.

60  “Protokoll”, 23 December 1942, sheets 3-4.

61  The Foreigners Service at Johannesgasse 4 (with the phone number “R 20286” handwritten next to it) was
given as the community’s provisional address: He¢imovi¢ et al. to Reichsstatthalterei Wien, 8 February
1943, sheet 2; see also: Wiener Verkehrs-Verein (ed.), Ratgeber fiir die Besucher der Mozartwoche des
Deutschen Reiches in Wien, 28. November bis 5. Dezember 1941 (Vienna: self-published, 1941), p. 14.
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the Muslims who took part in the festivity to unite into an Islamite community
(islamitischen Gemeindel, so that Vienna would soon have a well-organised
Islamite community [islamitische Gemeinde] again®.®

The reports in all the newspapers from 25 December 1942 contained essentially
the same text, (down to the misspelling of “Mikiddin Hecimovic” [sic.]),
apart from a few minor editorial changes (e.g., the spelling of Bejram/ Beiram,
Muselmanen! Muslimanen and Moslimen| Moslims). The text therefore most likely
came from a single central non-Muslim source outside the newspapers, who
knew He¢imovi¢ superficially at best, which for some reason had an interest in
the affirmation of the Viennese Muslims.

The search for suspects is not difficult; after the administrative procedure
to confirm the foundation notification was delayed until May 1943, Viennese

municipal official Maximilian Hélzel*

sent vice mayor Hanns Blaschke
(responsible for the department of culture)® a letter marked “Confidential!” and
“Urgent!” on 19 May. In it, he states that although he organised the Eid celebration
in agreement with him, Blaschke, and the Reich propaganda department, the
Muslims used this opportunity to establish an Islamic community, which “given
the policy intended regarding global Islam” was “received with applause” “by
the Reich propaganda department as well as by other relevant authorities”. He
says to have received the “petition addressed to the Reichsstatthalterei” (i.e.,
the foundation notification) “with attached minutes” from the Muslims, to be
forwarded to the Reichsstatthalterei. He notes with urgency that the Muslims
are “already beginning to interpret [the remaining settlement] as a political

unfriendliness towards Islam”. Next to this manually underlined passage is the

62 'This indicates that He¢imovi¢ and the group around him were aware that Islamic community life in
Vienna existed before them, either in the Islamischer Kulturbund or Viennese organisational structures
within the monarchy. Zijah Spaho was, after all, the son of one of the founders of Zvijezda, the Vienna’s
first Muslim association (see fn 44).

63  “Muselmanen feierten das Bejramfest — Feierstunde in der Johannesgasse”, Das kleine Volksblatt,
25 December 1942, p. 5; “Moslemin feierten in Wien das Beiramfest”, Neues Wiener Tagblats,
25 December 1942, p. 8; “Muslimanen feierten das Bejramfest®, Wiener Kronen-Zeitung, 25 December
1942, p. 7; “Muslimanen feiern Bejram®, Kleine Volks-Zeitung, 25 December 1942, p. 7. It might be
noteworthy that Bali¢ kept a cutout of the article from the Neues Wiener Tagblart in his literary estate;
“Muslimani u Austriji”, Bosniak Institute - Adil Zulfikarpasi¢ Foundation (Sarajevo), Smail Bali¢ Arhive
3-VI-2, sheet 1.

64  Maximilian Hélzel was born in Sarajevo in 1887 to Austrian colonists. He was a free corps leader in a
Bosnian Pandur volunteer troop on the Drina river (in eastern Bosnia) during the First World War, which
experience he expressed in his novels Bosnische Wolfe (Bosnian Wolves, 1938) and Balkan in Flammen
(Balkan in Flames, 1939). From 1918, he worked as secretary and south-east consultant for the cultural
department of the municipality of Vienna. In his memoir, Pilav states that Hélzel stayed in Vienna at the
end of the war, and was arrested by the Soviets as a result of allegations made by Serbs regarding his two
books. Pilav suspects he was taken “to Siberia”, after which nothing more was heard from him: Mirjana
Stanci¢, Verschiittete Literatur: Die deutschsprachige Dichtung auf dem Gebiet des ehemaligen Jugoslawien
von 1800 bis 1945 (Vienna: Bohlau, 2013), p. 133; Pilav, U wustaskoj emigraciji, p. 87; and “Maximilian
Holzel”, Kirntner Volkszeitung und Heimatblatt, 4 November 1939, p. 7.

65  Holzel to Blaschke, 19 May 1943, WStLA, M.Abt. 119.A32, 196/1943, sheet 15.
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handwritten note “Mufdi — Verdienste!” (sic.), literally “Mufti — Merits!” This
will be discussed further on subsequent pages.*

Holzel’s role is clear from the address and phone number of his department
— Johannesgasse 4, R 20286% — which are the same as those of the Foreigners
Service (see fn 61) and the Islamic community. In one of its confidential reports
(from October 1943) on Croatian students, the NDH secret police states that the
Muslims in Vienna are “gathering around MAXIMILIAN HOLZEL”, that “their
ideology is the autonomy of Bosnia”, and that they are strongly supported “by
the aforementioned HOLZEL [...] but also by others like Dr. RONNENBERG,
a university professor who is considered to be the official representative and
mediator of Viennese policy towards Croatia”.®® Muhamed Pilav, who escaped
from the camp in Heiligenkreuz (see fn 58) and was a founding member of the
community, mentions in his memoirs that he met and got to know Hélzel in
Vienna, presumably in one of the cafés frequented by Yugoslavs that he names
previously. Holzel brought him to Blaschke, to whom he told his life story, and
who subsequently arranged an alien passport for him.%

This raises the questions: What was behind Holzel and Blaschke’s efforts
to help Viennese Muslims; Who was “Ronnenberg” (sic.) in this context;
and what did a mufti have to do with them all? To understand the answers,
knowledge is required of Balkan and National Socialist policies on Islam, and
Muslim aspirations for autonomy in Bosnia, both of which were present in
Vienna. The connection between them is evident in a Bosnian article by Smail
Bali¢ in November 1942, in which he refers to the growing attention of the
German public to the political importance of Islam and Muslims. In particular,
he points to Franz Ronneberger,” whom he describes as “one of the politically
most influential people in Austria”,”" and to his article published in the Vilkischer
Beobachter, which Bali¢ quotes extensively, and in which Ronneberger emphasises
the political importance of Muslims in the Balkans for the Reich:

66 These initial discrepancies are the first indication that the goals of the active Viennese Muslims in the
establishment of the community were different to those of government protagonists, and that the latter
probably suspected this quite early on.

67  Holzel to Eberstaller, 9 April 1943, WStLA, M.Abt. 119.A32, 196/1943, sheet 9.

68  Bogat, “Podatci o hrvatskim studentima u Becu”, 29 October 1943, sheet 2.

69 Pilav, U ustaskoj emigraciji, pp. 86-7.

70 Ronneberger was a lawyer and social scientist, who from 1940 researched Southeast Europe, and taught
at the Hochschule fiir Welthandel (today: Vienna University of Economics and Business). Under the
patronage of the Foreign Office he established the so-called Dienststelle Dr. Ronneberger (Department of
Dr. Ronneberger) in Vienna, which focused on south-eastern Europe and intelligence. Motadel, Islam,
pp. 34-5; see also: Peer Heinelt, “Portait eines Schreibtischtiters: Franz Ronneberger (1913-1999)”, in
Die Spirale des Schweigens: Zum Umgang mit der nationalsozialistischen Zeitungswissenschaft, Wolfgang
Duchkowitsch et al. (ed.) (Miinster: Lit-Verlag, 2004), pp. 193-217.

71 Smail Bali¢, “Unutarnje i vanjsko znacenje Islama u Europi”, Osviz, 22 November 1942, no. 39, p. 2.
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In Croatia and Bulgaria almost two million people avow themselves to
Islam. However, it would be a mistake to draw conclusions about the actual
importance of European Muslims for the Islamic world from the numerical
ratio. Everything that is going on in the Moslem ethnic groups of Croatia and
Bulgaria is carefully registered and observed by the rest of Mohammedanism.”

In other words: Nazi Germany’s Islam policy, which aimed to entice Muslims
around the world to become wartime allies against the Allied Forces, depended
— according to Ronneberger — on Muslim-related policy in the Balkans. This can
not only be seen in the Reich’s relations with Al-Husseini; current developments
in Bosnia maybe contributed even more to Ronneberger’s conclusion. With the
Serb Chetnik massacre of Muslim civilians in eastern Bosnia (particularly in
Foca and Visegrad) in summer 1942 — which was seen as a consequence of the
Ustasha’s crimes against Serbs, and was condemned by leading Muslims —7 the
call for the formation of Bosnian Muslim units and political autonomy grew
louder. On 26 August 1942, under the chairmanship of the acting Reis-ul-Ulema
(Salih-Safvet Basi¢), a Muslim coalition for “national salvation” was formed in
Sarajevo, which blamed the Croatian leadership for the massacres, and appealed
to the Germans, Al-Husseini, Saudi Arabia, Egypt, Turkey, Britain, America and
the Soviets for help.”

In an anonymously authored memorandum by a self-proclaimed “People’s
Committee” (but without naming the authors)”” addressed to Hitler and dated
1 November 1942, the formation of a “Bosnian Guard” and an autonomous
“Bosnian Province”® under German protection was finally proposed.”” The
formation of the 13" Waffen Mountain Division of the SS Handschar was the

72 Franz Ronneberger, “Der Islam im Antlitz Europas”, Valkischer Beobachter, 23 October 1942, no. 296,
p. 3; see also: Stefan Petke, “Militirische Vergemeinschaftungsversuche Muslimischer Soldaten in der
Waffen-SS: Die Beispiele der Division ‘Handschar® und des ‘Osttiirkischen Waffenverbands der SS,” in
Die Waffen-SS, Jan Erik Schulte et al. (ed.) (Brill-Schoningh, 2014), p. 249 (fn 10).

73 Hikmet Kar¢i¢ et al. (ed.), 7he Muslim Resolutions: Bosniak Responses to World War Two Atrocities in Bosnia
and Herzegovina (Sarajevo: Center for Islam in the Contemporary World, 2021); Marko Attila Hoare,
The Bosnian Muslims in the Second World War: A History (New York: Oxford University Press, USA,
2013), pp. 51-2.

74 Vladimir Dedijer and Antun Mileti¢, Genocid nad Muslimanima 1941.-1945. (Sarajevo: Svijetlost,
1990), pp. 205-9; and Hoare, 7he Bosnian Muslims, p. 51.

75 According to German consul Erich Gérdes, these were Uzeir HadZihasanovi¢, Mustafa Softi¢ and Suljaga
Salihagi¢. Bougarel considers Salihagi¢, who studied in Vienna during the Austro-Hungarian period, to
be the author of the document (Bougarel, Handschar, loc. 680-689), while Tomasevich, citing Karl von
Krempler, believes it was Muhamed PandZa (a member of the Ulema-MedZlis, the highest Islamic body
in Bosnia): Tomasevich, War and Revolution in Yugoslavia, p. 495 (fn 69).

76 'This was followed by the conveyance of non-Muslim majority border areas to Croatia, Italy and
Montenegro.

77 Bougarel, Handschar, loc. 662. This was preceded by an October appeal from leading Bosnian Muslims
to Italy to annex Bosnia, and thereby persuade it to act against the Chetniks in the country’s east. This
appeal was not fulfilled. Tomasevich, War and Revolution in Yugoslavia, p. 495 (fn 69).
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National Socialists’ de facto response, even if it did not ultimately correspond to
the ideas of the Muslim leadership in Bosnia.

The proposal did, however, fit Ronneberger’s National Socialist Balkan policy,
which envisioned new demarcations based on ethnic criteria.”® In 1943, Murat
Bajrovi¢ (first a confidante of the NDH in Sandzak, and later HadZiali¢s rival in
the Viennese community elections in October 1943) completed a dissertation
at Viennas Hochschule fiir Welthandel (today: Vienna University of Economics
and Business) under Ronneberger’s supervision, which provided a division of
Bosnia-Herzegovina and the formation of an autonomous Bosnia.” According
to the National Socialists in charge, the Bosnian Muslim students in Vienna
were assigned the role of multipliers, recruiting young Muslims and creating a
favourable mood for the soon-to-be-created “Muslim” Waffen SS division.®

A confidential NDH secret police report from 19 July 1943, sent to the
NDH foreign ministry, bears witness to this: it states that on 23 June 1943,
Bosnian Muslim students from Vienna, Berlin, and other German university
cities met in Vienna when new NDH government orders were given regarding
the completion of military service. Nedim Salihbegovi¢®! and Jusuf Oki¢** were

78  Bougarel, Handschar, loc. 1122.

79  Bougarel, Handschar, loc. 1153; Murat Bajrovi¢, “Land und Leute Bosniens: wirtschaftliche
Untersuchungen” (Dissertation, Hochschule fiir Welthandel, Vienna 1943).

80  Bougarel states that the division journal Handzar was distributed among Muslim students in Vienna
(Bougarel, Handschar, loc. 6856 [fn 58]). Although conceivable and not quite implausible, this is not
mentioned in the sources he cites.

81  Nedim Salihbegovi¢, born in Sarajevo in 1919, was also an economics student at the Narodna uzdanica
boarding home in Zagreb. Pilav (see fn 58) remembers him as a “long since disappointed” Ustasha, who
had warned him that he would be arrested by the Ustasha and deported to the Jasenovac concentration
camp (Pilav, U ustaskoj emigraciji, p. 56). In 1941, Salihbegovi¢ was sent to Berlin as Deputy Rapporteur
of the NDH embassy (Hasanbegovié, Muslimani u Zagrebu, pp. 124, 216). His possible membership of
the Handschar Division is discussed in the literature: among Himmler’s documents is a Bericht zur Lage
(Situation Report) from 25 September 1943, with the transcribed signature “Sahibbegovi¢ SS” (sic.).
The report critically assesses the Waffen SS recruitment policy with regard to Bosnian Muslims after the
uprising in Villefranche-de-Rouergue (BArch NS 19/2601, pp. 29-32). For the discussion, see: Mirko
D. Grmek and Louise L. Lambrichs, Les Révoltés de Villefranche: Mutinerie d’un Bataillon de Waffen-
8§ & Villefranche-de-Rouergue, Septembre 1943 (Paris: Seuil, 1998), p. 270; Sulejmanpasi¢, Handzar, p.
188 (fn 88); and Husnija Kamberovi¢, “Mirko D. GRMEK, Louise L. LAMBRICHS, Buntovnici iz
Villefranchea. Pobuna jednog bataljona SS trupa septembra 1943. Sarajevo — ArmisPrint, 2005, 509 str.
(prijevod s Francuskog Nermina Straus) — Rije¢ na promociji u Hrvatskom Institutu za Povijest, odrzanoj
13. veljace 2006. u Zagrebu,” Prikazi, 38: 1 (2006), 336. Note Salihbegovi¢'s presence among the
Handschar Division in Fig. 2. See also: Hasanbegovi¢, Muslimani u Zagrebu, pp. 124 and 216. In 1945,
he was among the Muslim DPs in Salzburg (Registration Lists of DP Camps, ICRC Geneva/Salzburg
office, La liste des refugiés musulmans en Salzburg, 6 August 1945, 3.1.1.2/82047752-82047754/1TS
Digital Archive, Arolsen Archives). Salihbegovi¢ emigrated to Argentina in 1948, and only returned to
Bosnia in 1995, for the last years of his life.

82 Jusuf Oki¢ was born in Jajce (Bosnia) in 1916. He studied law in Zagreb before the war, and stayed at the
Narodna uzdanica boarding home. After the establishment of the NDH, and before he left for Berlin, he
worked for the Ustasha in Sarajevo and Jajce. He went to Berlin on a scholarship from the NDH Foreign
Ministry (Hasanbegovi¢, Muslimani w Zagrebu, pp. 124 and 213). At the end of the war, he stayed
with the Muslim DPs in Salzburg (Registration Lists of DP Camps, La liste des refugiés musulmans en
Salzburg, 6 August 1945, 3.1.1.2/82047752-4/1TS Digital Archive, Arolsen Archives).
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mentioned as participants from Berlin. At this meeting, it was decided “that
not a single Muslim student will go to the Croatian ‘Home Guard’, and in
particular not to the Ustasha formations, but that they will all go to the SS
troops”. Salihbegovi¢ explains that “he cannot serve with those who could be
tried for banditry”, but that in the SS troops “there are people who understand
them and so the Muslims will be able to defend their lives and their interests”.*?
The document also states that the SS leadership granted the Muslim students an
exemption until they completed their studies.

The report criticises the fact that Croats were referred to as “them” (meaning
that the participants did not see themselves as Croats) at the meeting; that they
were blamed for having seduced the Muslims; and that “they wanted to get rid
of the Serbs with the help of the Muslims, but then when the Serbs were done,
it would be the Muslims’ turn”. It further complains that the Muslim students
maintained relationships with their Serbian counterparts, of whom there were
said to have been 100 in Vienna at the time. The meeting was organised by the
Viennese Muslims under the leadership of Bajrovi¢, whom the document accuses
of being “particularly active in working against everything Croatian”.*

Conflict of interest between students and the government

None of the original core group from the Viennese community are mentioned as
being present at the June 1943 meeting, while Bajrovi¢ played no role in Gazijas
memories. Gazija knew Hadziali¢ from the Wilmersdorf Mosque in Berlin, but
not from Vienna (although the former lived and worked there from early 1944).
According to the association’s minutes, however, at the end of 1943 Bajrovi¢
and Hadziali¢ are presented as central figures, and the main candidates for the
community’s future leadership. This raises the question: Why did the founders
take a back seat?

The document on the decision to permit the founding of the community (now
renamed Islamische Gemeinschaft zu Wien, at the authorities” instigation)® from

83  In retrospect, this view of the planned SS unit may seem preposterous. It should be borne in mind,
however, that nostalgia and positive Bosniak associations with the Bosnian regiments of the Austro-
Hungarian army were played upon, and the unit was misrepresented as following the Austro-Hungarian
military tradition (George Lepre, Himmler’s Bosnian Division [Atglen: Schiffer, 19971, pp. 18, 20, 47,
52 and 125).

84  Dami¢ to Budak, “Muslimani sveuciliStarci u Be¢u” [Muslim students in Vienna], 19 July 1943, no. V.T.
328, V.T./5795/5/1943, Arhiv oruzanih snaga, Belgrade, NDH fund, box 256, fasc. 8, doc. 16, sheet 2
(pp. 1-2).

85  'The instruction came directly from the party chancellery in Berlin, with the reasoning that “the word
‘municipality’ is undesirable from a political denominational point of view, since the term ‘municipality’
should only be understood to mean the municipality in the sense of the German Municipal Code”; Birk
to Eberstaller, 4 June 1943, WStLA, M.Abt. 119.A32, 196/1943, sheet 18.
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21 June 1943 was addressed to He¢imovi¢ as the main proponent.® Conflicts had,
however, already broken out between the original founders, especially He¢imovi¢,
and their political contacts. While doubts about granting the community the (at
least theoretically) independent status of a religious community (Kultusgemeinde)®
arose in the Reichsstatthalterer’s first internal memo from 18 February of the same
year,®® this uneasiness became evident when the procedure was disproportionately
delayed,® leading to complaints from the Muslims.

Figure 16. The Berlin (Wilmersdorf) Mosque in 1942.

Gazija is seated in the middle; Hadziali¢ is
standing behind him on the left; and Asim
Mahmutovi¢ is on the right, in the white coat

(see fn 47).

86  Bescheid [administrative decision], 21 June 1943, WStLA, M.Abt. 119.A32, 196/1943, sheet 17.

87  As outlined under the Recognition Act (Anerkennungsgesetz) of 1874, RGBI. [Imperial Law Gazette]
no. 68/1874. Within Nazi Germany’s political framework, the formal position of recognised churches
and religious societies and their congregations being independent of the state was of questionable value.
It is likely, however, that the parity it entailed and the precedent effect of potential action against a
community of the legally recognised Islamic religious society would have caused unrest among legally
recognised churches. In this context of legal appearance and interests, it could still be assumed that a
religious community had more security than a registered association.

88  Memorandum for a file of the Reichsstatthalterei Wien, 18 February 1943, WStLA, M.Abt. 119.A32,
196/1943, sheet 1.

89  The founding was reported to the Reichsstatthalterei Wien in a letter dated 8 February 8 1943, which was
received on 16 February (He¢imovi¢ et al. to Reichsstatthalterei Wien, 8 February 1943, sheet 2).
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The aforementioned confidential letter from Holzel to Blaschke of 19 May 1943,
in which the former reports that “the Muslims keep coming to ask for a settlement
and the lack of it is already beginning to be interpreted as political unfriendliness
towards Islam”, and the note “Mufdi — Verdienste!” (“Mufti — Merits!”) next to
it, point to more serious doubts from the Viennese authorities about the loyalty
of the leading group of the city’s Muslim students. Finally, Al-Husseini visited
Vienna from 12-14 April on his way back from the Balkans, where he had been
campaigning in Sarajevo, Banja Luka and Zagreb for the future 13* Waffen
Mountain Division of the SS. He was received in Vienna by the Reichsstatthalter
Baldur von Schirach,” and met representatives of the Islamic community,”
presumably with the expectation that he would convince the Viennese students
to follow the Nazis™ plans, as he had tried to do in Bosnia.

The students, however, seem to have been primarily interested in founding
the Islamic community, probably because pressure from the NDH leadership
regarding military service was increasing, and because they needed an organisation
that supported the continuation of their studies, in case the goodwill of the
Viennese authorities were to end. The draft bylaws of the Islamische Gemeinde
zu Berlin, which provided for the establishment of “a student residence and a
library”, were adopted by the Islamic community,” giving it the added function
of a Muslim student association.

It is this point, however, that was taken up by the Viennese authorities and
the NSDAP in Berlin, to justify categorising the organisation as a registered
association instead of a religious community, and thereby subjecting it to greater
government dependence. They could do so because

[...] theapplication of the Association Act [ Vereinsgesetz 1867] should be justified
by the fact that the religious community should not have denominational
significance [only], but should [also] serve to cultivate academic endeavours
beyond the framework of a religious society.”

90  “Reichsleiter Baldur von Schirach, Vermerk, SS-Standartenfiihrer Bock, GrofSmufti von Palistina, Besuch
der Staatsoper, Wien 07.04.43, gez. Generalkulturreferent Walter Thomas”; Private Archive Wolfgang
G. Schwanitz (PArchWGS); see also: Christian Reder, Deformierte Biirgerlichkeit (Vienna: Mandelbaum
Verlag, 2016), p. 149.

91  Berger to Himmler, “Reise des Grofi-Mufti von Palistina”, 19 April 1943, BArch NS 19/2255, p. 3 (2);
via Motadel, Islam, p. 193 (fn 58). Contrary to Motadel's assumption, Hadziali¢ was by no means the
leader of the community at that time (April 1943), and was not even in Vienna — he did not become
chairman until the end of October, and then under dubious circumstances (“Abschrift des Protokolls”,
31 October 1943, sheets 38-41). Bougarel’s assumption that Hadziali¢ was president of the community
in December 1942 is therefore also erroneous (Bougarel, Handschar, loc. 2779).

92 Bylaws of the “Islamische Gemeinde zu Berlin (E.V. 1922)”, WStLA, M.Abt. 119.A32, 196/1943, sheet
10. Section 11 provided for membership cards, but whether any were ever issued is questionable, as none
have been found or referenced.

93  Birk to Eberstaller, 4 June 1943, sheet 18. The corresponding legal absurdities, formal flaws and
unintended legal consequences are discussed in: Dautovi¢ “40 Jahre seit Wiederherstellung der IRG-
Wien”, pp. 107 and 109-10.
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This means that what should have been the organisational basis for the students’
hope of escaping wartime hostilities was subject to the will of the Viennese
authorities, and provided no legal or factual security. This was confirmed by the
early (and likely foreseeable) appointment of new (more obedient) individuals to
the community’s leadership.

Whatever happened during Al-Husseini’s visit to Vienna in April 1943 seems
to have caused He¢imovi¢ to seriously doubt that the Islamic community would
give them the security they hoped for. Soon afterwards, on 28 April 1943 (almost
two months before the administrative decision on the community), he initiated the
founding of another organisation: the Islamic Academic Association (Islamisch-
Abkademischer Verein).* This initiation did not come directly from He¢imovi¢,
but from the district student leadership of Vienna (Gaustudentenfiihrung Wien).”
He¢imovi¢ is mentioned only in forms from 4 May (as “prospective chairman™®
of the association), and 18 May (as its founding proponent).” The bylaws
themselves seem to have been added only on the latter date.

This suggests that the four-week disallowance period (until 26 May) should
have been set in motion with the founding notification. After this, the association
would have been legally considered to have come into being, while its purpose,
structure (bylaws), and especially the main proponent should have been made
known to the authorities as late as possible. He¢imovi¢ must therefore have been
aware since April that officials were concerned by the students’ motives, and
by him as their representative, and considered them problematic. On 25 May,
however, the authority ordered the disallowance period to run until 23 June, as it
was awaiting approval from the NSDAP’s Gauleiter.”®

On 21 June, two days before this period expired, the Reichsstatthalterei
received a letter from Holzel in which he spoke out against the admission of the
association, on the grounds that

The sphere of activity of the “Islamische Gemeinschaft zu Wien” [... is] so
complete and all-encompassing [...] that it does not seem necessary that an
“Academic Association” should also be set up for it, because it would not have
any other cultural work program than that of the “Islamische Gemeinschaft”.””

The authority finally prohibited the founding of the association, using Holzel's
reasoning, but a more specific concern emerges from his remarks: i.e.: the association

94 Note the similarity in name to Islamitisch akademischer Verein “Zvijezda”; see also: fn 62.

95  Hoffer to Reichsstatthalterei Wien, 28 April 1943, WStLA, M.Abt. 119.A32, 963/1943, sheet 1.

96  Reichsstatthalterei Wien, “Bildung”, 4 April 1943, WStLA, M.Abt. 119.A32, 963/1943, sheet 14.

97  Reichsstatthalterei Wien, “Bildung”, 18 April 1943, WStLA, M.Abt. 119.A32, 963/1943, sheet 16.

98 It was granted on June 16: Scharizer to Reichsstatthalter Wien, 16 June 1943, WStLA, M.Abt. 119.A32,
963/1943, sheet 18.

99  Reichsstatthalterei Wien to Hec¢imovi¢, “Bescheid”, 15 September 1943, WStLA, M.Abt. 119.A32,
963/1943, sheet 23.
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[...] claims [on behalf of] all Muslims, i.e. Turks, Arabs, Egyptians, Indians,
Bosniaks, etc. [...] it could not offer us the guarantees that the “Islamische
Gemeinschaft zu Wien” offers us regarding the use of the powers granted to
it. The Academic Association would eventually come under the influence
of internationally oriented Islamic students and its activities would become
uncontrollable. The “Islamische Gemeinschaft zu Wien”, on the other hand,
is nothing more than a parish set up according to ecclesiastical and civil
laws, having an administration responsible to the state and to the Islamic
community and having a military imam who enjoys our trust [...] Establishing
a general “Islamic Academic Association”, on the other hand, does not appear
to be necessary. Whether there would be a need to set up a national “Turkish
Academic Association” is another question, because this Turkish association
would not be a general Islamic association, but a national Turkish association.'*

This is given added relevance because National Socialist policy on Islam frequently
pretended to support pan-Islamic tendencies.'” The present example shows that
this was only really the case if they were dependent on, and in the interests of,
National Socialism. The allusion to foreign Muslim students (i.e., those from
countries not occupied by Axis powers), especially Turkish ones, gives the
impression that Hélzel wanted to exclude the potential influence of independent
states on general Islamic organisational life in Vienna.'”

This implies that when founding the association, He¢imovi¢ may have
toyed with the idea of involving more students of other nationalities (especially
Turkish) to attract consular protection from Turkey. If this was the case, Holzel’s
remarks may have alluded to such an intention when he mentions the possibility
of a nationally homogeneous alternative for Turkish students, so as not to mar the

activities of the Islamic community.'®

100 Hélzel to Eberstaller, 18 June 1943, WStLA, M.Abt. 119.A32, 963/1943, sheets 19-20.

101 Motadel, Islam, pp. 49, 50, 53 and 54.

102 At the Eid celebration initiated by Holzel on 23 December 1942, at which the founding of the Islamic
community was announced, representatives were present from the Japanese, Hungarian, Bulgarian
and Romanian consulates, but not from the Turkish one, although Turkish students were among the
participants. In this context, it should be borne in mind that Gottlob Berger (head of the SS main office),
Karl-Gustav Sauberzweig (Commander of the Handschar Division) and Himmler were enthusiastic
about Al-Husseini’s recruitment efforts, but this was not a universal view. Some pointed to Al-Husseini’s
disloyalty to the Ottomans during the First World War, and consul Hans Alexander Winkler (a religious
studies scholar who habilitated on Islam) feared that Al-Husseini would pursue pan-Islamic goals with the
Waffen SS division, thereby becoming an ally of Japan or the British; or that the division’s Bosniaks would
side with Turkey were it to enter the war against the Axis powers: “An Professor Six, Politische Lage, der
Besuch April 1943, Panislamische Kampftruppe, Konflikefall Tiirkei, Teufelsdivision, Gefahrenmoment
panislamischer Truppe, Berlin 04.05.43, gez. Konsul Winkler”, Politisches Archiv Auswirtiges Amt,
Grofimufti Bosnien, 69287, B00146, B00150; “Notizen iiber al-Husainis Gespriche, SS-Division soll
panislamische Kampftruppe werden, Tiirken und Bosniaken, Grofimufti als Kalif, Berlin 28.04.43, gez.
Winkler”, Politisches Archiv Auswirtiges Amt, B168-175

103 The Association of Turkish Students was also in the process of being founded at this time; “Verein
Tirkischer Studenten”, WStLA, M.Abt. 119.A32, 999/1943.
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Although these ideas are speculative, they are supported by the fact that
He¢imovi¢ spoke Turkish,'* and was in close contact with Turkish students. One
of the NDH secret police reports notes that He¢imovi¢ told “a Turk around 15
August of this year that the ‘Croats’ slaughtered not less than 400,000 Muslims
in Bosnia”, and went on to say that

Some Muslim students [... have] even gone so far as to get information

from Turkish students, whether they could get permission from the Turkish

consulate to emigrate permanently to Turkey.'”

Given that the report dates from 19 November 1943 — i.c., after both the
installation of a politically acceptable community leadership and the failed
attempt to found the Islamic Academic Association at the end of October that
year — this was most likely a sign of the Muslim students’ desperation.

Before and after the official settlement regarding the Islamische Gemeinschaft
zu Wien'" on 21 June 1943, some irregular changes appear in the association file
that raise political and legal questions, and, unlike the founding notification, lack
signatory evidence for the intention of all or most founding board members.'"”
The community’s association file contains a standard notification form of the
Reichsstatthalterei from 10 June, addressed to the Viennese section (Gauleitung
Wien) of the NSDAP. The form informs the recipient that “Captain-Imam
Nurija Sinanovic (contactable at III, Johannesg. 4, Foreigners’ Service)” notified
the foundation of the (now explicit) association Islamische Gemeinschaft zu Wien
— the field for Sinanovié's notification date, however, is blank. At the end the
Reichsstatthalterei’s notification gives the names and addresses of the other board
members (Heé¢imovié, Fo¢o, Handzi¢). There is, however, no trace of Sinanovi¢'s
notification in the association file and given the missing date, it is questionable
whether it even existed and whether it ever constituted anything other than a
legal pretence to approve an association instead of a Kultusgemeinde.

In a letter dated 19 July 1943, the members of the founding board are
referred to as a “preliminary committee”. Adem Hand?zi¢ is no longer named, but
(without reference to an election) Hamza Choueki is listed alongside Sinanovi¢,
He¢imovi¢ and Foco. The letter concerning the change, which originated again

104 Postwar Card File, DP Statistical Card, Hecimovic Muhiddin, 1950, 3.1.1.1/67329164/ITS Digital
Archive, Arolsen Archives.

105 Rukavina to Peri¢, “Hrvatski sveudiliStarci u Be¢u”, 19 November 1943, sheet 5 (p. 2)

106 Strictly speaking, the name Islamitische Gemeinschafi zu Wien appears in the decision.

107  After the founding notification of February 1943, only Sinanovi¢’s signature (and not those of the other
founding members) appears on documents nominally sent from the community to the Reichsstatthalterei,
until HadZiali¢’s “election”. In a more harmonious context, this would not be significant, but given the
conflict between He¢imovi¢ and the Viennese authorities, especially Holzel, and the latter’s reference to
Sinanovi¢’s closeness to the authorities, documents issued after the founding notification must be read
with caution.
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at _Johannesgasse 4, bears only Sinanovi€s signature.'”® According to Gazija, who
does not remember Sinanovi¢, the Muslim soldiers from the Stockerau barracks
hardly took part in community life in Vienna, and played no significant role.'”
There is a clear discrepancy here in terms of orientation, activity and leadership
between the actual community and its legal form, which was in the hands of the
authorities (specifically: Holzel).

Electoral coup

Prior to the general meeting at the end of October, the community made a few
more attempts to reach all Muslims in the “Alps and Danube counties” (Alpen-
und Donaureichsgaue). Newspaper advertisements were published, in which all
Muslims were asked to contact them with postcards addressed to Johannesgasse
4/1 with their personal data.'® Finally, on 1 October 1943, another Beiram-Fest
was held at the Foreign Service, this time with an entertainment program.'"!

We hear about Hadziali¢ only from a notification to the police chief of Vienna
regarding the election results of the “First general meeting of the ‘Islamische
Gemeinschaftzu Wien™” of 31 October 1943,'"* and from the minutes of the general

meeting,'”® where he appears out of nowhere as “Chairman of the Preliminary

108  Sinanovi¢ to Reichsstatthalterei Wien, 19 July 1943, WStLA, M.Abt. 119.A32.196/1943, sheet 27.

109  Gazija, personal interview, 3 February 2020 (part 1/2), 01:07:00.

110 “An die Muslimanen in Wien und Umgebung”, Kleine Volkszeitung, 8 September 1943, p. 2.

111 The official notification (from 29 September 1943) for the planned celebration seems to have been signed
by Sinanovi¢ in the abbreviated form (“Nur Sin”), unlike usual. It also differs substantially in style from
his usual signature, as seen in other documents (the short signature is apparently based on the German
Kurrent script, while Sinanovi¢ usually used modern cursive). The comparison to Hélzel's similarly
curved official abbreviation is not far to seek, but of course it cannot replace a forensic handwriting
comparison (Holzel to Eberstaller, 9 April 1943, sheet 9; Hélzel to Blaschke, 19 May 1943, sheet 15).
Sinanovi¢’s apparent absence from Vienna at this time may be explained militarily: as of September 1943,
the capitulation of Italy and associated boost for the Partisans meant that the 369" (Croatian) Infantry
Division was in intensive continuous action in north-eastern Bosnia (Schraml, Kriegsschauplatz Kroatien,
pp. 68-9).

112 The notification was forwarded to the Reichsstatthalterei, the responsible authority for association matters,
along with an accompanying letter from the same day (HadZiali¢ to Reichsstatthalter Wien, 1 November
1943, WStLA M.Abt 119, A32, 196/1943, sheets 29-33).

113 Only Hadziali¢ and Hélzel authenticated the transcript of the minutes. Unlike the notification of the
election results, the transcript is not added to the association file until 28 September 1944, i.c., almost
a year later, when Hadziali¢ asked the Reichsstatthalterei (on 13 September that year) for a confirmation
of the transcript to open a postal savings account. This suggests that HadZiali¢, as the association’s
representative, did not attend to ongoing association business for almost a year, and that his authority
to represent the association/community may have been contested. Had this not been the case, he would
have asked for confirmation of the election results without disclosing internal minutes. Throughout the
transcript, the group is referred to as Gemeinde and not Gemeinschaft; Islamische Gemeinschaft zu Wien is
indicated only on a separate cover sheet and at the end of the minutes, retrospectively added by a stamp.
This and the fact that members later remembered it only as the Islamische Gemeinde zu Wien make it likely
that ordinary community members never knew about the name change (and possibly the change in legal
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Committee” and opens the meeting. No notification of his election/appointment

as a member of the provisional committee, or as chairman, can be found in the file.
One of He¢imovi¢s complaints, mentioned in the minutes after the

“election”, suggests there was a prior meeting about the preliminary committee:

[He¢imovi¢] just asks why he, who was working much for the realization of the
community, was portrayed as an adversary. He was, for instance, not elected to

the preliminary committee on the grounds that he was not present at the time,

114 115

whereas absentees'!* were also elected to the main committee.

This not only confirms the existence of a conflict regarding He¢imovi¢, but also his
expulsion from the leadership. The question of to whom this complaint was addressed
can be answered by the fact that non-transparent changes to the composition of the
preliminary committee (originating from Johannesgasse 4 and signed by Sinanovic)
had already been made, and by the general course of the meeting.

Hadziali¢ opened the meeting and welcomed Holzel as a representative of the
cultural department, and Aribert Rauchfuss as a representative of the propaganda
department, thereby indicating their presence at the outset. He then nominated
Teufik Azabagi¢ as moderator, a move that was accepted unanimously, and
Azabagi¢ immediately appeared on Hadziali¢’s electoral list. He¢imovi¢ argued
for a small committee; for each committee member to be elected separately;
and for only a president to be elected in a leadership role. His suggestions were
ignored, as seen in two electoral lists from Zubéevi¢ and Arif Akmut. The former
(and prevailing) list was headed by Hadziali¢, with:

Chalezky Bari,''® Omari Naim,'” Dr. Demir Zara, Jusuf Akmet,
Osmanagic Omer, Konjhodzic Alija,'"® Ali Ekber, Osmanagic Izet,

form) or the corresponding problems. The minute takers Zijah Spaho and Arif Akmut certainly were
not aware of it.

114 This may refer to Adem Handzi¢, who, like Sinanovi¢, would have been deployed in north-eastern Bosnia
at the time, although his name was to appear on HadZiali¢s electoral list. He could, however, also have
been in Germany (see fn 39). Unlike in those of 23 December 1942, there is no indication of the presence
of soldiers in the minutes from 31 October 1943.

115 “Abschrift des Protokolls”, 31 October 1943, sheet 40.

116 Bari (Balys/Boris) Chalecki/Chalezki/Chaleckas was born in Raiziai (Lithuania) in 1899, and died in
Switzerland in 1996. He was general secretary to the Mufti of Vilnius, Jakub Szynkiewicz, from 1940-
1944. By 1944 at the latest, his mother Rosalija and his sisters Zemaida and Elena had joined him in
Vienna. All except the latter emigrated to Argentina in 1948: Maria Emilia Zajaczkowska-Lopatto, “Listy
Wihodzimierza Zajaczkowskiego do profesora Tadeusza Kowalskiego (1936-1944)”, Almanach Karaimski,
no. 7 (2018), 207; see also: Chaletzki, “Erfreuliche Zustimmung”, Moslemische Revue, 12:1 (1936), 32;
Gintaré Lukosevi¢iate, “LIETUVOS IR LENKIJOS MUSULMONU MIGRACIJOS RAIDA 1944-
1990 METAIS” (Master Thesis, Vytauto Didziojo Universitetas, Kaunas 2015), p. 34.

117 Naim Omari was born c. 1898 and died in 1961. He is buried at the Vienna Central Cemetery (gate 1,
group 5A, row 19, no. 19, right to use the grave until 19 May 2025); https://www.friedhoefewien.at/
verstorbenensuche-detail?fname=Naim+Omari&id=04%3E7%3EYRAMG&initialld=04%3E7%3EYR
AMG&fdate=1961-06-298&c=046&hist=false, accessed 17 June 2022.

118  Alija Konjhodzi¢ was born in Ljubuski (Herzegovina) in1899, and died in Toronto (Canada) in 1984.
He was incorporated into the Austro-Hungarian army in Kaposfehérvar (Hungary), from where he fled
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Handzic Adem, Hamdi Turakan, Sotto Leon, Ing. Azabagic Teufik'® and
Akmut Arif.

From this list, Bari became vice president, Omari general secretary, Konjhodzi¢
secretary, Tunakan treasurer, and all others advisory board members. Murat
Bajrovi¢’s list included: “Chalezky Bari, Turakan Hamdi, Akmut Arif, Merhemic
Fadil, Jusuf Ibrahim, Hecimovic Muhiddim, Osmanagic Omer”.

The election results were remarkable in several respects: 67 votes were cast
from 73 members present (six abstained), all for Hadziali¢s list, i.e., not a single
person, not even Bajrovi¢ himself, voted for his list. A comment from Bajrovi¢
(and subsequent reactions) makes it clear that ponderous political interests, not
supernatural charisma, were behind this, and contained the hint of a threat:

Mr. Bajrovic gets the floor and begins with a longer explanation: The history
of such communities shows that often unsuitable people were appointed to
the leadership, sometimes also those who tried to serve private or third-party
interests. We must not fall into the same trap. Above all, we must prevent the
community from being subjected to foreign goals as a political instrument.
People talk about Hadzialic and say that he is not suitable for leading the
community because he belongs to the Berlin-based diplomatic corps'?

Here Bajrovi¢ refers to Hadziali¢s role as imam of the Croatian embassy in Berlin,
which made him a Croatian civil servant.'! Holzel intervened immediately and,

and took part in the underground demoralisation actions of Czech military refugees in Budapest. In the
interwar period he was active in Serbian nationalist organisations such as Mlada Bosna and ORJUNA
in Osijek (Croatia), where he met Omer Kajmakovi¢. Before the war he worked as a journalist and,
according to his own statement, was instrumental in preventing the 1933 assassination attempt on King
Aleksandar I in Zagreb. During the Second World War he was a member of Draza Mihailovi¢’s Chetniks.
In 1943, the German forces deported him from Belgrade to Vienna, for forced labour. In his IRO
documents, Konjhodzi¢ states that as secretary of a “Yugoslav. Commun.” (Jugoslav. Gemeinsch., most
likely the Islamische Gemeinschaft zu Wien) he had been receiving 300 Reichsmarks in wages. At the end
of the war he fled to Bludenz (western Austria), lived in Baden-Baden from 1949, and finally emigrated
to Toronto (Canada) in 1953, where he was active in the diaspora as editor of the Bratstvo magazine;
“Alija Konjhodzi¢, biografski zapisi”, Pogledi, 17 March 2013, https://www.pogledi.rs/alija-konjhodzic-
biografski-zapisi.html, accessed 9 June 2022; and CM/1 Files, PIRO Demande d’Assistance, Konjhodzic
Alija, 1949, 3.2.1.1./79311563/1TS Digital Archive, Arolsen Archives; Jan L. Perkowski, “Interview with
a Serbian Moslem”, New Zealand Slavonic Journal (1986) 93-120; Imamovié, Bosnjaci u emigraciji, p.
111.

119  Teufik Azabagi¢ was born in Sarajevo in 1910. He emigrated to the United Kingdom shortly after the
war, and then to Argentina in 1948: Frank Bogudanin, Bosnjaci u Jugnoj Americi (Chicago: 2012), p. 14,
https://issuu.com/bosniaco/docs/bosnjaci_u_juznoj_americi, accessed 29 January 2022; see also: “United
Kingdom, Outgoing Passenger Lists, 1890-1960,” Teufik Azabagic, 1948, https://www.familysearch.org/
ark:/61903/1:1:68P]-92QZ, accessed 4 July 2022.

120 “Abschrift des Protokolls”, 31 October 1943, sheet 40.

121 Hadziali¢’s involvement in the preparations for the 13" Waffen Mountain Division of the SS Handschar
is not to be underestimated (but also not overestimated). Al-Husseini may have received his copy of
the November 1942 Bosnian memorandum from HadZiali¢ (Bougarel, Handschar, loc. 693-4), who
accompanied him as a translator throughout the Reich. HadZiali¢ was also one of four teaching Muslims
at the imam training centre for the Handschar Division in Guben: Hrvatski drzavni arhiv (Croatian State
Archives), fund 1521, box 24, files Salihagi¢ and Hadziali¢; via Bougarel, Handschar, loc. 697 (fn 96).
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“to keep the calm of the assembly,” demanded “the exclusion of all those who
attack a nation”. Azabagi¢ sided with HadZiali¢ with a statement in unspecified
form. Hadziali¢ himself “replies to Bajrovic” in a way that is less a response than
a subtle message:

The community is not responsible for the political behaviour of the members,
this is much more a matter for the German authorities. For us the fact is
sufficient, that the competent German authorities have approved the presence
in the Reich by issuing the residence permit. When accepting new members,
the main committee of course takes German law into account. As far as the
political behaviour of individual members is concerned, the community will
always take into account the suggestions of the responsible German authorities.

Hadziali¢ thereby, albeit somewhat cryptically, reduced Bajrovi¢s intra-
community question about his political independence to the formal legal
framework, and simultaneously raised the community’s state-political interests to
the level of an unconditional internal maxim. When Hadziali¢ finally referred to
“suggestions by the German authorities” on the “political behaviour of individual
members”, he was most likely thinking, in abstract terms, of Holzel’s demand
for exclusion, which was probably aimed at Bajrovi¢ and those like him. The
exclusion of a student from the community, who also supported him in his
studies, was tantamount to losing his residence permit (on all accounts, Bajrovi¢,
the opponent of “everything Croatian” could not count on the support of the
August Senoa Croatian student association.

Recruitment attempts and the protection of Jews

The course of the meeting and its results also reflected a larger political
development. If Bosnian Muslim aspirations for political and military autonomy
— which could be attributed to Bajrovi¢, and originally Hadziali¢ (see fn 121) —
still had a chance of being realised in late 1942 and early 1943,'* these hopes were
extinguished by September 1943. The NDH, which had opposed the formation
of an autonomous Muslim military entity in Bosnia from the start, considering
it a separatist hazard, reached an agreement with the SS in July 1943 regarding
the nascent 13* Waffen Mountain Division, with respect to both the pre-agreed

admission of Croatian Catholics'®® and the divisions exact operating sites.'*

122 It is doubtful whether this ever existed; the Reich never officially reacted to the 1 November 1942
memorandum, probably so as not to offend the NDH leadership.

123 See the Vranci¢-Dengel agreement of 5 March 1943 in: Lepre, Himmler's Bosnian Division, pp. 23-4.

124 Tomasevich, War and Revolution in Yugoslavia, p. 499.



140 ConTEXT 10:2 (2023), 111-157

Contrary to expectations, their first training assignment in July and August did
not take them to Bosnia, but to southern France to fight Partisans. In September
1943, near Villefranche-de-Rouergue, there was a pro-Partisan mutiny within
the division.'”

If there had once been support in Bosnia for SS recruitment, this was no
longer the case by autumn 1943. A large number of the soldiers in the 13™
Waffen Mountain Division were forcibly conscripted, because there was a lack
of volunteers.'® The division also showed signs of decay through increasing
incidences of desertion.'*

This mood was amplified among the Muslim students in Vienna. In March
1944, contrary to assurances of study-related postponement, the Bosnian students
were finally requested to join the division to bolster its officer ranks with Muslims.
The students are said to have unanimously refused, however, so this plan was
postponed until further notice.'”® Gazija seems to confirm this, firmly denying
that any of the Viennese Muslim students joined the division.'” He reaffirms
this with the story that he saw one of these students in an SS uniform in Graz in
July 1943, but that even the student in question did not join any military unit
during the war."® This does, however, suggest that some of the Viennese Muslim
students at least toyed with the idea. Although Gazija’s recollections confirm the
general tendency at the time, they probably were limited to the students he knew,
which does not exclude the possibility that some were more involved. It is known,
for example, that Bajrovi¢ campaigned in Sandzak for the 13™ Waffen Mountain
Division on behalf of the §S."!

The Muslim students’ initial refusal in early 1944 did not have any particular
known consequences, as the Viennese authorities and the SS seemed to have lost
interest in the Viennese Muslim students. This changed only towards the end of
the war, when the Wehrmach?'s military situation became increasingly desperate.

125 'The mutiny was suppressed, 78 members of the division were executed, 825 were deported to the
Dachau and Sachsenhausen concentration camps, and the division was relocated to Neuhammer (Silesia):
Tomasevich, War and Revolution in Yugoslavia, p. 499; Sulejmanpasi¢, Handzar, pp. 192 and 199.

126 Lepre, Himmlers Bosnian Division, p. 48-9; Bougarel, Handschar, loc. 856-875; Sabina Ferhadbegovi¢,
“Vor Gericht: Die Soldaten der Handschar-Division im Nachkriegsjugoslawien”, Siidost-Forschungen,
69:70 (2010), p. 238.

127 Sulejmanpasi¢, Handzar, p. 276-83; Enver Redzi¢, Bosnia and Herzegovina in the Second World War
(London; New York: Frank Cass, 2005), p. 193 and 194; and Lepre, Himmlers Bosnian Division, p. 253.

128 Muhamed Hadzijahi¢, Posebnosti Bosne i Hercegovine i stradanja muslimana: Rukopis dostavljen Saveznickim
snagama 1944., Mustafa Imamovi¢ and Atif Purivatra (ed.) (Sarajevo: Centar za bosanskomuslimanske
studije, 1991), p. 95; via Bougarel, Handschar, loc. 6856 (fn 58).

129 He did, however, briefly mention the Berlin-based students Oki¢ and Salihbegovi¢ (see fn 81-82) as “the
main guys of the division”: Gazija, personal interview, 3 February 2020 (part 1/2), 01:07:31.

130 Gazija personal interview, 2 February 2020, 00:34:45. Gazija said that “the mufti [probably] gave it to
him”, or that “our people gave it to him — that happened a lot”. See fn 151.

131  Sulejmanpasi¢, HandZar, p. 124. After the war Bajrovi¢ emigrated to Turkey, where he became a successful
entrepreneur: Sacir Filandra and Enes Kari¢, The Bosniac ldea (Zagreb: Nakladni Zavod Globus, 2004), p. 42.
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Certain circumstances indicate that Muslim students faced a new, more relentless
wave of recruitment in the final months of the war. Gazija, for example, was
picked up at work and deported to the Oberlanzendorf labour education camp
(which Gazija called a “collection camp”) when he refused to join any military

unit, '3

and it is likely that other Muslims in Vienna were treated similarly. In his
later documents to the PCIRO (Preparatory Commission for the International
Refugee Organisation), Bali¢ reports that he was “forced to dig trenches at the
East wall” (maybe rather South-east wall?) in 1944, despite having lung and
heart problems.” It is not known whether he did this as part of a military
unit, however, let alone as part of the 13" Waffen Mountain Division,'** or in a
different context.'®

Until then, the community was able to go about its religious life relatively
undisturbed, and the authorities did not keep a close eye on it.*® This is supported
by the assertion that the community gave protection and shelter to several Jews
(or people with Jewish roots) without the authorities noticing. Although the
exact number of those assisted in this way is not known, at least two people who

would have been directly affected by Nazi racial legislation and persecution have

been identified.

132 Gazija, personal interview, 2 February 2020, 00:55:38. Gazija remembers that at that time many of his
colleagues disappeared from work, because men were being sent to the frontline in Hungary.

133  CM/1 Files, PCIRO Application for Assistance, Balic Smail, 1948, 3.2.1.3/80561744/1TS Digital
Archive, Arolsen Archives.

134 The division was disarmed and dismantled by October 1944. Most remaining members (along with those of
the defunct Kama division) formed two penal and labour battalions consisting of 9001000 men, deployed
in south-castern Austria (Jennersdorf and Oberwart) to build the South-east wall: Lepre, Himmler
Bosnian Division, p. 268; see also: Eleonore Lappin, “Die Rolle der Waffen-SS beim Zwangsarbeitereinsatz
ungarischer Juden im Gau Steiermark und bei den Todesmirschen ins KZ Mauthausen (1944/45)”,
Jahrbuch des Dokumentationsarchivs des dsterreichischen Widerstandes (2004), pp. 85-6.

135  When the Association of Moslems of Austria (Verein der Moslems Osterreichs) was to be founded in Vienna,
the Austrian authorities checked whether Bali¢ had declared any former membership to the group of
persons named in § 17, subparagraphs 2 and 3 of the Verborsgesetz of 1947 (Prohibition Act, Federal Law
Gazette, no. 25/1947; i.e., members of bodies such as the NSDAP, SA and SS. Although it was shown
that he had not made such a declaration, Bali¢ withdrew his application to found the association. When
the process was resumed in Salzburg in 1951, the board members, with Bali¢ again at the helm, submitted
affidavits stating that they did not belong to the group of people charged under § 17, subparagraph 2 of
the Prohibition Act. The association was admitted; Mag. Bezirksamt 4. u. 5. Bezirk to Sicherheitsdirektion
Wien, 15 April 1948, WStLA, M.Abt. 119.A32, 7206/1948, p. 6; and Bali¢ to Polizeidirektion Wien, c.
September 1951, “Muslimani u Austriji”, Bosniak Institute — Adil Zulfikarpasi¢ Foundation (Sarajevo),
Smail Bali¢ Archive 3-VI-2, p. 10. Bali¢ would later discuss the Handschar Division critically, in: Bali¢,
“Bosnjaci u inostranstvu: Pustolovi, iseljenici, prognanici’, Salim A. HadZi¢ (trans.), Glasnik Rijaseta
Islamske zajednice u Bosni i Hercegovini, 61:5-6 (1999), pp. 461-2. For his more general criticisms of the
SS, Bali¢ in Simon Wiesenthal’s 7he Sunflower: On the possibilities and limits of forgiveness, Harry J. Cargas
and Bonny V. Fetterman (ed.) (New York: Schocken Books, 1998), pp. 109-111.

136 The community held the last wartime Eid celebration in September 1944, and the press reported that the
Arab imam Mohammed Magrili led the prayers: “Bajramfest der Islamen” [Bayram feast of the Islams],
Oberdonau-Zeitung, 30 September 1944, p. 3. Neither the name of the imam nor the terminology of
the title indicate the involvement of familiar actors. Gazija, who lived permanently in Vienna from
February 1944, reports that around 50 people took part in an Eid celebration: Gazija, personal interview,
3 February 2020 (part 1/2), 00:45:10.
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Gazija recalls Sarajevo-born Paul Urban from the community meetings.'”
The Bosnian Muslim students welcomed Urban into their circle, and gave him
the Muslim alias “Jusuf”."*® “He would always work with them, he would always
be with them, the students. No one would lay a finger on the students, nor did
they attract any attention”, Gazija recalls.'”

The second case shows even more clearly how disinterested the authorities
were regarding the community’s internal matters. Leon Sotto, who became a
member of the advisory board, was named in the association’s election list from
31 October 1943, and in the election notification to the Vienna Police Chief.
The notification identifies Sotto as a “merchant from Iran, residing in Vienna,
II, Czerningasse 16”.'*" Aside from the fact that his Romance-sounding name

137 Paul “Pavo” Urban was born in Sarajevo in 1911, and died in 2010 in Vienna, where he is buried. He
continued to use his alias “Jusuf” as a middle name (sometimes accompanied by “Ibruljevi¢”, after a
Bosnian soldier from the First World War, as an addition to his surname). He was the son of Austro-
Hungarian officer and diplomat Modestus Urban and Marie Klebinder, who was registered with the
Israelitische Kultusgemeinde Wien (IKG Wien [Jewish Community of Vienna]), which is why Urban
was probably considered a Geltungsjude (counted Jew) according to Nazi legislation. After the war, he
became a successful pharmaceutical entrepreneur, a member of the Austrian Communist Party, vice
president of the Austrian Chamber of Commerce, and president of the Yugoslav-Austrian Chamber of
Commerce in Vienna. He kept in close contact with Bali¢ (whom he connected to Simon Wiesenthal)
and the other Bosnian Muslim students, who were by then scattered throughout the world. In (probably)
1976 or 1988, he visited his Muslim friends in Chicago to attend the opening of their mosque, the
Islamic Cultural Center of Greater Chicago. In the early 1980s, he took part in the annual Meletta
memorial event in Graz, with the Viennese traditional association of the Einserbosniaken regiment, which
he also supported financially. In 1989, the “Austrian Society for Bosnian-Herzegovinian Relations”
(Osterreichische Gesellschaft fiir Bosnisch-Herzegowinische Beziehungen) was established in Graz (renamed
Osterreichisch — Bosnisch & Herzegowinische Gesellschaft in 2010), and he was made honorary president.
Gazija recalls that Urban would regularly gather his wartime Muslim friends in Graz for the Meletta
commemoration. Urban also gave scholarships to Bosnian and Herzegovinian students in Graz. During
the Bosnian War (1992-1995) President Izetbegovi¢ appointed him special emissary of the Republic of
Bosnia and Herzegovina to Austria: Meldezettel fiir Haupt- (Jahres- und Monats-) Wohnparteien, Wien,
Mirko Modestus Urban, 9 February 1911, https://www.familysearch.org/ark:/61903/1:1: QGL9-6QFS,
accessed 10 December 2019; see also: “Marie Klebinder” (Urban), Matriken IKG Wien, Register of births,
K 1885-1886, no. 2766, https://www.familysearch.org/ark:/61903/1:1:74PM-DZGZM, accessed 10
December 2019; Manfred Mugrauer, Die Politik Der KPO 1945-1955: Von der Regierungsbank in die
innenpolitische Isolation (Géttingen: Vandenhoeck & Ruprecht Unipress, 2020), p. 171; Der gerade Weg,
new series 8:1 (1975), 11; Gazija, personal interview (2019), 00:25:28; Gazija, personal interview, 3
February 2020 (part 1/2), 00:57:45; Salko Naze¢i¢, “Odlazak velikog Bosanca”, Bosanska, 3 December
2010, no. 25, p. 12; “Jusuf Pavo Urban-Ibruljevi¢: ‘Lakse je deset muha nauditi da idu jedna za drugom
nego deset bo$njaka® 7, 16 January 2020, https://index.ba/lakse-je-deset-muha-nauciti-da-idu-jedna-
za-drugom-nego-deset-bosnjaka/, accessed 11 June 2023; and Reinhard Stadner, Bosniens treue Sihne
(2007), p. 34, https://www.academia.edu/4937198/Bosniens_treue_S%C3%B6hne_Wien_2003_und_
Graz_2007, accessed 20 January 2022. With thanks to Wolfgang Wildberger, Chairman of the “Austrian
- Bosnian & Herzegovinian Society”, for information on Urban’s role in the Meletta memorial events.

138 It is not yet known who was behind the names “Jusuf Ahmed”, “Jussuf Ahmet” and “Jusuf Ibrahim” in
the community’s minutes, which indicate the former as a “merchant from Turkey, residing in Vienna
XVIII., Hildebrandgasse 26”: Hadziali¢ to the Vienna Chief of Police, Notification of the transcript of
the election results, 1 November 1943, WStLA, M.Abt. 119.A32, 196/1943, sheet 36 (see also: sheets
39-40).

139 Gazija, personal interview (2019), 00:25:25.

140  Hadziali¢ to the police president of Vienna, Notification, 1 November 1943, sheet 36.
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would be unusual for an Iranian, the address gives his religious background away,
as it housed collective flats for Jews.!*! In reality Sotto was a Jew from Bucharest,
who (at least in 1939) worked for the emigration department of the Jewish
Community of Vienna (Israelitische Kultusgemeinde Wien).'> The electoral coup
within the community did not seem to change its inclination to protect Jews.
While Urban was more likely to be protected by the original core group around
He¢imovié, Bali¢, Merhemi¢ and Foc¢o, Sotto became a named member of the
advisory board via Hadziali¢’s electoral list.

A partial continuation of this can be seen in
Hadziali¢’s official endorsement to the authorities on
4 October 1944, regarding the impending foundation
of the Association of Tatars and Karaims in Vienna
(Verein der Tataren und Karaimen in Wien), whose main
proponent was Bari-Balys Chalecki, vice president
of the Islamische Gemeinschaft zu Wien.' It seems,
however, that he and the ultimately reduced name
the Tatar Association in Vienna (Zatarischer Verein zu

Wien), which used the crescent moon and star in its
144

were used to obscure another circumstance

logo,

Figure 17. (at least from the general public), this time with the
Bari-Balys Chaleck knowledge and tolerance of the National Socialists:
it was Musa-Michael Kowschanly (a representative of Seraj Szapszal, religious
leader of the Jewish Karaimen) who commissioned Chalecki to establish the
association.'®

The background to this was that as the Wehrmacht withdrew from the
Crimean Peninsula in April 1944, not only Tatars but also about 1000 of the

tolerated Jewish Karaims (Karaites) had fled to the Reich, because of their ethnic

141 “Czerningasse 16, 1020 Wien”, https://www.memento.wien/address/6242/, accessed 11 June 2023.

142 Leon Sotto was born in Bucharest (Romania) in 1900, and died in 1992. He married Sarah Fanni
Frieda Mitrani (1899-1986) in 1929. Whether the protection of the Islamic community extended to
his wife and their son Ariel (born in 1930, and died in Haifa in 2013) is not known, although they all
survived the war and emigrated to Haifa. Leon and Sarah must have returned to Vienna at some point,
since they are buried together in the Jewish section of the Vienna Central Cemetery (gate 4, group
9, row 20, no. 15); Sotto, Leon, 1 February 2016, https://www.grave-pictures.at/community/index.
php?media/sotto-leon.25504/full, accessed 11 June 2023; Sotto to Sotmann, 11 May 1939, no. 64234,
and “45573, Sotto Leon, zu Ba..., 20.06.1939,” Register department of the Israelitische Kultusgemeinde
Wien, Jewish Emigrant Applications, 1938-1939, folios 15 and 19, https://www.myheritage.at/research/
collection-11000/osterreich-wien-judische-auswanderungsantrage-1938-19392itemId=253078&action=
showRecord, accessed 11 June 2022. For marriage data see: “Leon Sotto”, MyHeritage.com, in “Austria,
Vienna, Jewish Vital Records, 1835-1938”; see also: AU Registration of former persecutes in Austria,
“Liste der in Wien lebenden Glaubensjuden 1946” (IKG Wien, p. 74), Sotto Sara, 3.1.1.3/78805450/
ITS Digital Archive, Arolsen Archives.

143 Hadziali¢ to Reichsstatthalterei Wien, 4 October 1944, WStLA, M.Abt. 119.A32, 1547/1944, sheet 5.

144 Chalecki to Reichsstatthalterei Wien, 4 December 1944, WStLA, M.Abt. 119.A32, 1547/1944, sheet 21.

145 Kowschanly to Reichsstatthalter Wien, 4 October 1944, WStLA, M.Abt. 119.A32, 1547/1944, sheet 4.
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146 and most of

proximity to the Muslim Tatars. In late summer 1944, the Tatars
the Karaims (including those from Poland and Lithuania) are said to have come
to Vienna, according to Kowschanly because of tensions with the head of the
Crimean Tatar Central Office (Krimtatarische Leitstelle) in Berlin, who did not
cooperate with them, and allegedly reported them incorrectly more than once.
Kowschanly explains: “In Vienna these Tatars and Karaims were accepted into
the ‘Islamische Gemeinschaft’. The Islamic community gave them appropriate
protection and help.” He adds that he and Chalecki subsequently decided to
establish an association for Tatars and Karaims in Vienna.'¥

In his statement on the religious relationship between Tatars and Karaims
(which expressly did not raise any objection to the foundation), Holzel writes
that the latter are “not pure Muslims but a sect that has a Muslim-Christian
structure and therefore does not participate in the ‘Islamische Gemeinschaft zu
Wien’.”'8 It is conceivable that Holzel was not familiar with the actual religious
nature of the Karaims. It is certain, however, that the Nazi leadership had been
grappling with the religious and ethnic classification of the Karaims since 1938.'%
and that on Himmler’s orders, Berger recommended out of consideration'” for
their proximity to the Tatars, to refrain from discriminating against them and
to integrate them militarily into “construction or labour battalion[s]”,"" but “to
conceal their existence from the public as far as possible”."* Any cover-up of their
Jewish character in official correspondence outside the SS is therefore unsurprising.
This is likely also the reason for the deletion of the word “Karaims” from the
association’s name."”? Clear traces remained in the association’s bylaws, however,
in which it was used extensively, and in whose 12 point it was determined that
“ex officio every incumbent Imam and Hassan” (Hazzan, i.e., a Karaim religious
dignitary) would join the executive advisory board."*

146 As early as 1943, 14 young Tatars from Vilnius went to study in Vienna, at the invitation of Germany;
Gintaré Lukosevi¢iaté, “LIETUVOS IR LENKIJOS MUSULMONU MIGRACIJOS RAIDA 1944-
1990 METAIS” (Master Thesis, Vytauto DidZiojo Universitetas, Kaunas 2015), p. 206 (fn 147).

147  Kowschanly to SS Hauptamt Berlin, 12 February 1945, BArch NS 31/33, sheet 21-2; and Kiril Feferman,
“Nazi Germany and the Karaites in 1938-1944: Between Racial Theory and Realpolitik®, Nationalities
Papers, 39:2 (2011), pp. 285-6.

148 Holzel to Heilsberg, 5 October 1944, WStLA, M.Abt. 119.A32, 1547/1944, sheet 1.

149  Feferman, “Karaites”, p. 280.

150  Mikhail Borisovich Kizilov, 7he Sons of Scripture: The Karaites in Poland and Lithuania in the Twentieth
Century (Berlin; Boston: De Gruyter, 2015), pp. 309-10.

151 'This may explain why Karaim musicians were said to have worn “German uniforms” at a Tatar and
Karaim folk music event in Vienna in 1945: Kizilov, 7he Sons of Scripture, p. 316 (fn 1503).

152 Berger to Brandt, 24 November 1944, BArch NS 31/33, sheet 53.

153 'The large handwritten note “Name!” on Hélzel’s letter to the Reichsstatthalterei may have been written for
the same reason. Kowschanly’s statement to the SS central office, on the other hand, was that “the Karaims
also belong to the Tatars in terms of their ethnicity”: Kowschanly to SS Hauptamt (Berlin), 12 February
1945, Bundesarchiv NS 31/33, sheet 21, p. 2; for the contrary, Kizilov, 7he Sons of Scripture, pp. 310-11.

154  “Statuten des Tatarischen Vereins zu Wien e.V.” [Bylaws of the Tatar Association in Vienna], WStLA,
M.Abt. 119.A32, 1547/1944, sheet 15 (p. 3 of the bylaws).
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Finally, on 3 December 1944, “the first constitutive general meeting of the
members of the Tatar Association in Vienna” took place “in the rooms of the
Islamische Gemeinschaft zu Wien, Vienna I, Jasomirgottstr. 2/1/5”, at which the
29 members present of the total 33 elected a board and advisory board from
two lists.”> Almost all officials and members appearing in the association file,
where mentioned, were stated as Muslims,'*® most likely because of the uncertain
attitude of the National Socialist regime towards the Karaims.

The community’s post-war fate

According to his own statement, Hadziali¢ finally left Vienna westwards for
Innsbruck shortly before the end of the war, under pressure from “refugees from
the USSR”."” The majority of the Islamic community left Vienna together, by
train to Salzburg. This was most likely at the beginning of April 1945 when, as
Gazija recalls, the Red Army was “near Médling”, a southern suburb of Vienna.
Gazija had fled to Vienna from Oberlanzendorf shortly before this.”®* When
the group arrived at the train station in Salzburg, they were told there was not
enough space for everyone, so a group of fifteen to twenty people, including
Gazija, continued by train south to Carinthia.'”

The US military administration infrastructure meant that Salzburg quickly
established itself as a centre for the community members, and many other
displaced Muslims joined them within a short time. Most were likely to have been
members of the Croatian Domobran, the Croatian legions of the Wehrmacht, and

155  Executive board: Bari-Balys Chalecki (president), Michael Dubinski (general secretary, born 1903 in
Traken/Vilnius), Merjema Tuhan-Baranowski (secretary), Mehmed Muedin (treasurer), and Kamilla
Ibrahim (member, born 1916 in Warsaw). Advisory board: Valejus Biosevas (born 1919 in Bazory Alitua),
Abu-Bekir Chalecki (born 1914 in Vilnius), and Ali-Alexander Smaikevich. Revision commission:
Memet-Mucharrem (Menech) Adamowitsch (born 1881 in Punj/Ausiska), Simon Spakowski (born 1880
in Troki/Vilnius), and Sulejman Murza-Murzitsch. Other members were listed in the founding notice
and the association’s records: Abdul Hamid Churanowicz (born 1892 in Luck), Ibrahim Penbek (born
1893 in Troki/Vilnius), Zarema Lebieds (Pilarska, born 1913 in Slupca) and Ali Alexander Akhmatovitch
(born 1920 in Warsaw).

156 “Orth. religion” is cited for Kamilla Ibrahim. Michael Dubinski declared himselfas Roman Catholic when
he emigrated to Canada in 1951 (DE Id Emigrations in 1951, Dubinski Michael, 3.1.3.2/81679119/ITS
Digital Archive, Arolsen Archives). Conversely, Ibrahim Penbek stated in his 1947 refugee documents
in Italy that he was Karaite: CM/1 Files, IGCR Questionaire, Penbek Ibrahim, 3.2.1.2/80451785/ITS
Digital Archive, Arolsen Archives.

157 Nusret Canéar and Enes Durmisevi¢, “Nas intervju: Salih Hadziali¢”, Islamska misao, 12:133 (1990), 7.

158  Gazija, personal interview, 2 February 2020, 01:03:20. It is likely that most of the Tatars left Vienna at
about the same time, but towards Italy: Lukosevi¢iate, “LIETUVOS IR LENKIJOS MUSULMONU
MIGRACIJOS RAIDA 1944-1990 METAIS,” p. 29.

159  Gazija, personal interview, 2 February 2020, 01:03:45.
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the remnants of the 13* Waffen Mountain Division of the SS, who had fought
their way into areas held by the Western Allies in the last weeks of the war. Many
were followed by family members and other civilians, who feared reprisals in
communist Yugoslavia.'®

By 6 August 1945, a new community structure was formed from the
remnants of the old Viennese community and an additional 87 “new” Muslims.
The community was soon to expand: it helped about 1000 Muslim displaced
persons in the US zone, under the name “Moslem Religious Community”
(“Salzburg” was added to the name in its English and German versions,
Moslemische Religionsgemeinschaft and Moslemische religiose Gemeinschafi)."®' The
old core group seems to have receded into the background once again, as the
displaced persons now included older and more established religious authorities,
such as former military imam and Sharia judge Ishak Imamovi¢ and madrasa
teacher Hazim Satri¢, who assumed leadership of the community.'6?

He¢imovi¢ and Bali¢, both of whom were most likely in Vienna in the post-
-war years,'” as well as Masli¢ (who soon returned to Vienna) and five others
may only have taken the initiative when it became foreseeable that Satri¢ (the
head of the Salzburg community) would emigrate to the United Kingdom by
June 1948, creating a leadership vacuum. In a letter drafted by Bali¢ on 1 March
1948, they announced the founding of the Association of Moslems of Austria
(Verein der Moslems Osterreichs) for the “actual, continuous basis of the Viennese

164 and referenced the fact that a “similar association”'® had

Islamic community,
been active in Vienna “until the end of the war”.'®® Whether they previously

considered or claimed the ability to act on behalf of the Islamische Gemeinschaft

160 A 1947 article (by “J.B.”) in Die Presse gives an overall impression of the background and composition of
Muslims in Austria. It is reproduced in: Bali¢, Die Muslims im Donauraum, p. 18.

161 Registration Lists of DP Camps, ICRC Geneva/Salzburg office, La liste des refugiés musulmans en
Salzburg, 6 August 1945, 3.1.1.2/82047752-82047754/1TS Digital Archive, Arolsen Archives; Daidzi¢
(Moslem Religious Community Salzburg) to Chapman (UNRRA Klagenfurt), 7 July 1946, in “Discipline
- Displaced Persons - Regime - Displaced Persons 17, UNRRA, 1944-1949, S-1503-0000-0021, United
Nations Archives.

162 CM/1 Files, PCIRO Application for Assistance, Imamovic Ishak, 1948, 3.2.1.3 /80666410/ITS Digital
Archive, Arolsen Archives; see also: Dautovi¢, “40 Jahre seit Wiederherstellung der IRG-Wien”, p.
102 (fn 14); CM/1 files, PCIRO Application for Assistance, Satric Hazim, 1949, 3.2.1.6/81348141/
ITS Digital Archive, Arolsen Archives; and Hazim Fazli¢ (ed.), First Bosnians in the UK (Birmingham:
Bosnian Cultural Centre - Midlands, 2009), p. 44.

163  Gazija confirms that Bali¢ stayed in Vienna, although he participated in the community’s preparations to
leave for Salzburg: Gazija, personal interview, 2 February 2020, 01:03:30.

164 The exact German wording: “[...] der Wiener islamischen Gemeinde”.

165 'The striking similarity of the association bylaws to those of the Islamische Gemeinde zu Wien (or rather
its counterpart in Berlin) from the beginning of 1943 was already noticed in Pintz, “Vom Moslemischen
Sozialdienst zur Islamischen Glaubensgemeinschaft”, p. 105); see also: Dautovi¢, “40 Jahre seit
Wiederherstellung der IRG-Wien”, p. 115; and “Statuten des Vereines der Moslems Oesterreichs in
Wien”, WStLA, M.Abt. 119.A32, 7206/1948, sheets 19-23.

166  Bali¢ to Magistrat Wien (Abt. fiir Vereinswesen), 1 March 1948, WStLA, M.Abt. 119.A32, 7206/1948,
sheet 1.
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zu Wien (as an association) in its
dealings with the authorities is
a matter for speculation. From
the point of view of the Viennese
association  department, neither
Bali¢, Heéimovi¢ nor Masli¢
were authorised to represent the
association, and those who were
had disappeared.'®’ It was not until
12 years later that the Austrian
authorities dealt with the abuse of
legal form regarding the Islamische
Gemeinde zu Wien (see fn 45),'%
which, had it been corrected, may

Figure 18. f.l.c.r.: Smail Bali¢, Muhamed Pilav have legitimised He¢imovi¢ and
and Adil Zulfikarpasi¢, in Viennac. Foco as members of the founding
mid-1950s. board.

It is, however, likely that the foundation notification startled the Vienna
Security Directorate (Sicherheitsdirektion Wien) and the law enforcement division
of the Austrian interior ministry, the Directorate General for Public Security
(Generaldirektion fiir offentliche Sicherheiz). In a circular letter from 3 April, the
latter prompted all security directorates to “report immediately” whether Muslim
associations existed, or were about to be established.'® Meanwhile, on 10 April,
the Vienna Security Directorate requested information from the responsible
registration offices about the eight founding proponents of the Association of
Moslems of Austria, and whether they had reported any former Nazi affiliation
according to § 17 subparagraph 2 or 3 of the Prohibition Act (Verborsgeserz 1947,
see fn 135).17°

The result: the Islamische Gemeinschaft zu Wien was deleted from the register
of associations “because it had not been active for years”, “and some of the board
members had unknown whereabouts and some were not registered at the given

167 Handzi¢ was already back in Yugoslavia, but there was no trace of Sinanovié.

168  Weiler, “Entscheidung des OLG. Linz vom 2.2.1961, 1 Nc 49/59.”

169 Seidler (Generaldirektion fiir die 6ffentliche Sicherheit), “Runderlass an alle Sicherheitsdirektionen”, 3
April 1948, WStLA, M.Abt. 119.A32, 196/1943, sheet 47.

170  The request (with the bylaws attached) was sent directly to the registration offices and the Ministry of the
Interior (responsible for association matters), and forwarded to the Ministry of Education (responsible
for religious matters, especially the Kultusgemeinden of legally recognised churches and religious societies).
Ernst Hefel, the then head of the Department for Religious Matters (Kultusamtz), thought that the Islamic
religious society had never been established or recognised. This is contrary to the wording of the Islam
Act of 1912, and may explain the motives of the authorities: Hefel, “Kirche und Staat in Osterreich”, in
Staatslexikon, vol. 3, Sacher Hermann (ed.) (Freiburg im Breisgau: Gérres-Gesellschaft/Herder, 1923),
p- 255.
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residential addresses”.'”" Bali¢, however, withdrew the founding notification for
the Association of Moslems of Austria under dubious circumstances.'”> On 4 May,
the Directorate General for Public Security was supposed to state that it had no
objections to the formation, but by the time it finally did so it was too late.'” The
association was eventually founded in 1951, with its headquarters in Salzburg: an
174

early stage of the decades-long odyssey'’ to restore the community the Muslim
students formed in 1942. “Recognition”'” of the Islamische Gemeinde zu Wien
as the first organisational unit of the religious society of Muslims in Austria

according to the administrative state-church law did not occur until 1979.

Conclusion

Regardless of these facts about the history of the Gemeinde and its members up
to the post-war period, much remains in the dark, and essential parts of this
history have been lost. This is partly because research into the history of Muslims

171  Polizeidirektion Wien to Sicherheitsdirektion Wien, 27 April 1948, WStLA, M.Abt. 119.A32, 196/1943,
sheet 49. Bali¢, on the other hand, states 46 years later that the association was “dissolved in 1948 at the
instigation of the other members™: Bali¢, “Zur Geschichte der Muslime in Osterreich 17, p. 28.

172 'The withdrawal letter issued in Bali¢’s name, which cites economic reasons, is handwritten, but the date
(23 April 1948) was added in a stamp, and the script is clearly different from Bali¢s. It was, however,
signed by Bali¢ and another person, whose name is illegible, but shows no resemblance to the signatures
of other proponents: Bali¢, “Erklirung”, 23 April 1948, WStLA, M.Abt. 119.A32, 7206/1948, sheet 1
(p- 2).

173 'The circumstances suggest that this moment of discontinuity in the already complicated organisational
history of Muslims in Austria may have been deliberate. At the time, restitution claim laws were being
prepared and enacted, which made it possible to restore the religious organisations of all legally recognised
religious societies dissolved by the National Socialists. The only one left unconsidered was that of the
followers of Islam. The case of the Islamischer Kulturbund in Wien, which was dissolved in 1939, could
have been taken into account by the 2nd Act on Restitution Claims (2. Riickstellungsanspruchgesetz,
BGBI. [Federal Law Gazette] no. 176/1951), as could possibly also the question of the abuse of legal
form with regard to the Islamische Gemeinde zu Wien; Dautovié, “40 Jahre seit Wiederherstellung der
IRG-Wien”, p. 117 (fn 102).

174 Over the decades, the Austrian section of Jami’at al Islam (1957-1961) and the Muslim Social Service
(1962) were established.

175 'The author is aware that this term may be misleading, and of its potential to be confused with the
(legal) recognition of churches and religious societies (according to article 15 of the Basic State Law
— Staatsgrundgeserz — of 1867, RGBL. no. 142/1867). In this case, it refers to what administrative law
and the Recognition Act of 1874 mean by the “approval” (Genehmigung) of religious communities
(i.e., the basic religious organisational units of religious societies), and what doctrine and the judiciary
reinterpreted (decades later) in accordance with fundamental rights as “approving notice” (genehmigende
Kenntnisnahme): Herbert Kalb, Richard Potz, and Brigitte Schinkele, Religionsrecht (Vienna: WUV
Universititsverlag, 2003), p. 107-8. Because Austrian legal language had previously lacked a clear
and suitable term that conformed to fundamental rights, in literature and case law of the time (and
subsequent decades) the term “recognition” was also used for this legal act; Dautovi¢, “40 Jahre seit
Wiederherstellung der IRG-Wien”, p. 102; and Dautovi¢, “40 Jahre Islamische Glaubensgemeinschaft
in Osterreich?: Vom historischen Missverstindnis zu Alter und Wesen der IGGO”, in Die Islamische
Glaubensgemeinschaft in Osterreich, Dautovi¢ and Hafez (ed.), p. 178.
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in Austria began too late, after almost all those involved had died (f.i., Pintzs
research in the mid-2000s, while Foco, the last of the core group, died just in
2007), and even then it received little attention from Muslims or academia.
Further, the public records of even the most active members (£f.i., Bali¢)'”® were
at best short, detached comments on the community’s history. The fact that the
same name was used for the first Islamic Kultusgemeinde 29 years later in 1971
makes it clear that there was no lack of awareness of the historical and legal
singularity of the Gemeinde in the history of Muslims in Austria.

In a personal conversation in 2018, Salim A. Hadzi¢ (Bali¢’s colleague and
the former imam of the Muslim Social Service [established in Vienna in 1962]),
told me in the context of the war and the immediate post-war period that Bali¢
was always reluctant to talk “about the past”. The 1948 attempt by Gemeinde
members to found an association, the alarmist reaction of the authorities
(including their investigation into possible Nazi affiliation), and the dubious
revocation/postponement of the founding, give the impression that the founders
were intimidated by being confronted with knowledge about a compromising
wartime past, to whatever extent. This is not surprising, as the obstructive and
interventionist attitude of the Nazi authorities towards the community described
here was by no means an exception, but rather represents a fundamental continuity
of Austrian policy toward Islam that dated back to the Austro-Hungarian period
and ran well into the Second Republic, deviating only in exceptional cases.

On the question of community members™ collaboration: Although some
were members of the 369" (Croatian) Infantry Division of the Wehrmacht, based
on an agreement between the Reich and the NDH the division was made up
of conscripts, so its membership cannot be considered voluntary. As far as is
known, Bajrovi¢ was the only one of the Viennese students to participate in the
Handschar Division. This, along with the fact that he (rather than members of the
core group) headed the election list against Hadziali¢, suggests that a minimum
loyalty to, or dependence on, political representatives was necessary, even for
opposition candidacy.

Whether it is likely that the predominantly autonomist sentiments of the
Muslim students in 1942 and early 1943 made them receptive to the idea of a
“Muslim division™"” for an autonomous Bosnia is a matter of speculation at best. If
their fundamental motive to study and their efforts to develop the student support
character of the community are taken into account, however, it seems unlikely that

176 'The decisions of the Austrian Supreme Court and the Linz Higher Regional Court of 2 February 1961
regarding Leila Finsterer/Doncagi¢ (see fn 45) — as preserved in Weiler’s paper — show that the Vienna
community members who gave evidence as witnesses (Bali¢, Balagija and Sahinovi¢) in the non-public
proceedings provided the court with extensive significant information about the community’s history.

177 'The Viennese students most likely only learned during Al-Husseini’s April 1943 visit that the “Muslim
division” for the self-defense of Bosnian Muslims would be part of the SS.
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they had any serious interest in military involvement and that even potential raising
of the autorities’s hopes was probably no more than lip service. This is supported
by their tensions with the authorities during the course of 1943, and their refusal to
join the army in March 1944. Pilav apparently went further, and tried to persuade
Handschar recruits, who were passing through Vienna in 1944, to desert.'”®

There is scant written or photographic evidence of exoneration, and the
primary sources referred to in this paper alone would have been capable of
giving the superficial appearance of collaboration with the National Socialists.
Be it by taking part (albeit with other intentions) in an Eid celebration secretly
initiated by the Nazi propaganda department; concluding the notification of
the founding of the community with “Heil Hitler!”; or simply by appearing
in official documents as a member of an association whose leaders were deeply
involved in the Handschar Division, such actions are part of the historical record.
In the context of post-war denazification, considering the political mood of the
Second Republic, having been in company of collaborators, it was probably for
many reason enough to remain silent about any of the community’s activities,
which in 1948 were likely sufficient material for the authorities to intimidate the
proponents of the association, especially as they were in the precarious position
of “stranded” foreigners.

The members of the Gemeinde were by no means resistance fighters, nor
could they have been expected to be, given their personal circumstances as “non-
Aryan” foreigners in Nazi Vienna. Their first priority was their own survival and
safety, which depended on the goodwill of the Viennese National Socialists. This
might have forced them into at least superficial and formal cooperation with the
authorities. Despite this, it seems that in moments of truth they did not take
lives, but instead risked their own to save others.
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[slamische Gemeinde zu Wien (osnovana
1942. godine): Muslimani u BeCu izmedu
kolaboracije i zaStite Jevreja tokom Drugog
svjetskog rata

Sazetak

Clanak se bavi zaboravljenom historijom ,Islamske opéine u Bec¢u® (Islamische
Gemeinde zu Wien, registrovani naziv: Islamische Gemeinschaft zu Wien), organizacije
muslimana u Be¢u tokom Drugog svjetskog rata. U prvom dijelu preispituju se rijetke
informacije o njoj u literaturi, koje je spominju isklju¢ivo u kontekstu kolaboracije.
Na osnovu iskaza jednog svjedoka desavanja i malo poznatih izvora tajne policije
NDH, ¢lanak zatim daje slozenu sliku male zajednice studenata, uglavnom bosanskih
muslimana, koji su se nasli izmedu nacistickih planova regrutacije za nastaju¢u 13.
SS oruzanu brdsku diviziju “HandZar”, bosnjackih autonomaskih aspiracija i licne
teznje studenata da izbjegnu vojnu sluzbu, uz to i nastojanja za zastitu Jevreja.
Clanak time osvijetljava ranu povijest jedne zajednice, ¢iji su glavni ¢lanovi imali
klju¢nu ulogu u institucionalizaciji islamske zajednice u poslijeratnoj Austriji, $to je

rezultiralo ponovnim zvani¢nim odobrenjem organizacije 1979. godine.

Kljuéne rijeci: Drugi svjetski rat, muslimani, Austrija, Be¢, Handzar divizija, Smail
Bali¢, Bosna, Islamische Glaubensgemeinschaft in Osterreich
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Osvrt na knjigu 7he Height of Prophet Adam: At the Crossroads

of Science & Scripture Muntasira Zamana

Nau¢no tumacenje hadisa jedna je od velikih tema u savremenoj hermeneutici
hadisa. Utvrdivanje autenti¢nosti hadisa i njihovo tumadenje u svjetlu nau¢nih
dostignuéa nisu bili strani klasi¢cnim muslimanskim ucenjacima, ali je ovo
pitanje dobilo na znacaju uslijed razvoja moderne nauke i tendencije da se hadisi
analiziraju kroz striktno naturalisticku prizmu, koja je svojstvena modernistickom
i/ili racionalistickom pristupu hadisu. Takav tok dogadaja uvjetovao je nastanak
nekolicine vrijednih studija koje potpisuju vrsni poznavaoci islamskih nauka
opcenito i hadiskih nauka posebno. Kada je rije¢ o nau¢nom tumacenju,
treba imati u vidu njegove tri dimenzije, a to su: tumacenje (i utvrdivanje
vjerodostojnosti) hadisa u skladu s nau¢nim ¢injenicama u slu¢ajevima kada
izmedu njih postoji potencijalna kontradiktornost, tumacenje hadisa u svjetlu
pripisivanja nadnaravnosti Poslanikovim, s.a.v.s., iskazima u slu¢ajevima kada
nauka potvrduje istinitost tih iskaza, te drugacija primjena hadisa uslijed nau¢no-
tehnoloskog razvoja. U nastavku usredsredit ¢emo se na studije u kojima je fokus
stavljen na hadise koji su u (prividnoj) kontradiktornosti s nau¢nim ¢injenicama,
budu¢i da razmatrana studija govori upravo o ovom aspektu nau¢nog tumacenja
hadisa. U recentnije doba napisano je nekoliko odli¢nih studija o ovom aspektu
nau¢nog tumacenja hadisa, studija koje karakterizira interdisciplinarnost,
otvorenost prema drugim epistemoloskim izvorima i (novim ili manje poznatim)
pristupima u razumijevanju vjerskih izvora, te kriticki pristup ¢vrsto ukorijenjenim
pretpostavkama, bilo da su one vezane za vjerske izvore ili nauku. Medu te studije
koje potpisuju Zivuéi autori spadaju: ,Nakd metn el-hadis fi dav’ netaidz el-
‘ulum et-tedzribijje“ (Kritika metna hadisa u svjetlu saznanja empirijskih nauka)
Mubhjiddina b. Kudreta Sirina es-Semerkandija/Muhiddina Sirinova, ,Eser el-
‘ilm et-tedzribi fi nakd el-hadis en-nebevi® (Utjecaj empirijskog znanja na kritiku
hadisa) DZemila Ferida Dzemila Ebu Sare, i ,Fehm el-hadis ‘inde el-muhaddisin



162 ContEXT 10:2 (2023),161-178

fi dav’ el-‘ulum et-tabi‘ijje” (Razumijevanje hadisa kod hadiskih u¢enjaka u svjetlu
prirodnih nauka), koju potpisuje Meha Menver el-Mutajri. Sve spomenute studije
napisane su (prvobitno) u formi doktorske disertacije. Prvospomenuta doktorska
disertacija odbranjena je na Internacionalnom islamskom univerzitetu u Maleziji,
dok su potonje dvije odbranjene na Univerzitetu u Jordanu.

Ove studije analiziraju principe koji trebaju usmjeravati tumacenjski
proces i na konkretnim primjerima ilustriraju primjenu tih principa. Temeljni
principi/faktori kojima se treba rukovoditi u utvrdivanju vjerodostojnosti hadisa
i njihovom tumacenju te koraci koje na tom putu treba poduzeti kada je rije¢ o
hadisima koji su u potencijalnoj kontradiktornosti s nau¢nim saznanjima, shodno
zaklju¢cima ovih studija, jesu: a) Odrediti stepen vjerodostojnosti hadisa — Ovaj
princip podrazumijeva da se epistemicka vrijednost hadisa uzima u obzir prilikom
njegovog dovodenja u vezu s nau¢nim saznanjima. Naime, nevjerodostojni
hadisi ili hadisi koji su na niskom stepenu vjerodostojnosti mogu se odbaciti bez
pokusaja bilo kakvog uskladivanja s nau¢nom istinom ili se moze ustvrditi da
postoji velika vjerovatnoca da oni nisu vjerodostojni; b) Odrediti epistemicku
vrijednost nau¢ne tvrdnje — Ovaj princip podrazumijeva da se prilikom
utvrdivanja vjerodostojnosti hadisa i njihovog tumacenja u obzir uzimaju samo
kategoricke naucne istine ili nau¢ne tvdnje koje imaju visok stepen epistemicke
vrijednosti, ali ne i (nedokazane/nepotkrijepljene) teorije i teze. Drugim rije¢ima,
nau¢na tvdnja je relevantna samo u slucajevima kada je kategoricki dokazana ili
potkrijepljena jakim argumentima/ima visok stepen epistemicke vrijednosti; ¢)
Odrediti znacenje hadisa, odnosno semanticki okvir unutar kojeg se hadis moze
protumaciti — Kako bi se u tumacenju izbjegla proizvoljnost, potrebno je znacenje
hadisa sagledati tako da ponudeno tumacenje bude u skladu s jezickim pravilima
i da ne bude kontradiktorno drugom utemeljenom argumentu. Posebno vazan
(pod)princip je da primarni cilj Poslanika, s.a.v.s., nije bio ustanovljavanje
nau¢nih istina, ve¢ pruzanje upute ljudima. Kada on i spominje odredene nau¢ne
istine, te istine su date usputno i svrha im je potvrdivanje poslanstva i pruzanje
upute ljudima; d) Odrediti u kojem svojstvu Poslanik, s.a.v.s., govori — Jedno od
metapitanja hadiske nauke jesu uloge koje je Poslanik, s.a.v.s., imao. Muslimanski
ucenjaci prepoznali su da on ne govori iskljucivo u svojstvu nekoga ko dostavlja
Objavu i pojasnjava je, ve¢ i u svojstvu nekoga ko, pored ostalog, djeluje i na
osnovu ljudske prirode, idztihada te okolnosti i saznanja koja su bila dostupna u
njegovom vremenu. Ovo pitanje je posebno vazno kada je rije¢ o hadisima koji
govore o sredstvima lijecenja; ¢) Utvrditi da li se sadrzaj hadisa odnosi na pojavni
ili transcendentni svijet — Ovaj princip odnosi se na odredivanje podrucja o
kojem hadisi govore kako bi se utvrdilo da li se oni mogu razmatrati kroz prizmu
nauke. Hadisi koji govore o supraracionalnim i metafizickim sadrzajima, kao $to
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su, naprimjer, hadisi o budué¢em svijetu, melekima i Sejtanima, transcendiraju
kognitivne sposobnosti ljudskog razuma.

Za razmatranu studiju vazna su prva tri principa. Ovi principi trebaju
odrediti da li ¢e se hadis i nau¢na tvrdnja uskladiti (dZem), dati prednost jednom
od njih dvoje (terdzih) ili ée se tumac suzdrzati od donosenja suda dok se ne pojave
indicije koje ¢e baciti dodatno svjetlo na (prividnu) kontradiktornost izmedu
hadisa i nau¢ne tvrdnje (tevekkuf). Cetvrti princip nije relevantan zbog toga $to
Poslanik, s.a.v.s., o sadrzaju razmatranog hadisa ne moze govoriti kao ¢ovjek i na
osnovu saznanja koja nije dobio posredstvom Objave. Peti princip, takoder, nije
relevantan, jer se razmatrani dio hadisa odnosi na pojavni svijet, odnosno proces
postepenog smanjivanja visine ljudi kroz historiju. On se moze odnositi na ovaj
hadis samo ako pretpostavimo da se u hadisu govori o visini Adema, a.s., dok je
on bio u DZennetu. Medutim, ovo tumacenje je, kako autor razmatrane studije
primjecuje, vrlo problemati¢no zbog jezickog konteksta hadisa, ¢ime ¢emo se
baviti domalo kasnije.

Pored ovih studija u kojima se prevashodno razmatra teorija tumacenja
hadisa i nude jednostavniji primjeri ili primjeri hadisa koji nisu iscrpno obradeni,
postoje studije koje su posveéene hadisima koji govore samo o jednoj temi, a
koje iscrpno obraduju i tumace kroz prizmu savremenih nauc¢nih otkri¢a. Ove
studije imaju za cilj otklanjanje prividne kontradiktornosti izmedu hadisa i
nau¢nih otkri¢a i utvrdivanje vjerodostojnosti hadisa u svjetlu nau¢nih saznanja,
ali i nudenje argumenta u prilog nadnaravnog karaktera sunneta (i‘d2az). Medu
te studije spadaju: ,,El-Muskil min hadis nez’ el-veled bejne ed-delale el-verrasijje
ve el-fikhijje (Problematika hadisa koji govore o faktoru koji odreduje na koga
¢e dijete liciti shodno njihovim genetskim i fikhskim implikacijama) Es-Sejjida
Mahmuda ‘Abdurrahima Mehrana, u kojoj autor razmatra hadise koji govore
o zaceu i faktoru koji utjede na izgled djeteta,' ,El-Isabe fi sihha Hadis az-
zubabe® (Ispravan stav o vjerodostojnosti Hadisa o muhi) Halila Hatira, koja
obraduje hadis shodno kojem je u jednom krilu muhe bolest a u drugom lijek, te
razmatrana studija koja se bavi dijelom hadisa u kojem se govori o visini Adema,
a.s., i sukcesivnom smanjivanju visine ljudi protokom vremena.

Studija ,, The Height of Prophet Adam: At the Crossroads of Science &
Scripture® (Visina vjerovjesnika Adema: Na raspucu nauke i svetih tekstova)
Muntasira Zamana objavljena je 2022. godine. Izdava¢i su Beacon Books i Media
Ltd. Opseg knjige je sto pedeset jedna stranica.

1 Ova studija objavljena je u zborniku radova s naucne konferencije ,Es-Sunne en-nebevijje bejne
davabit el-fehm es-sedid ve mutetallebat et-tedzdid“. Ova konferencija odrzana je u periodu 24-26. 04.
1430./20-22. 04. 2009., na Fakultetu islamskih i arapskih studija (Kullijje ed-dirasat el-islamijje ve el-
‘arebijje) u Dubaiju.
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Muntasir Zaman roden je u Njujorku, SAD, i mladi je istraziva¢ u islamskim
naukama. Osnovne studije islamskih nauka zavrsio je na obrazovnoj ustanovi
Medrese ‘arebijje islamijje, Juzna Afrika. Nakon toga specijalizirao se u hadiskoj
i fikhskoj nauci. Master u islamskim naukama zavrsio je na Markfield institutu
za visoko obrazovanje, Velika Britanija. Trenutno je nastanjen u Dalasu, SAD,
gdje predaje hadis i hanefijski fikh na Qalam institutu i obavlja imamsku duznost
u svojoj zajednici. PiSe ¢lanke i prikaze knjiga te prevodi klasi¢nu islamsku
literaturu.

Ovo djelo je interdisciplinarna studija koja tretira hadise u kojima se
spominje da je Adem, a.s., bio visok $ezdeset ar$ina/lakata, odnosno oko 28 m,
te da se visina Covjeka od tada smanjivala. Ovom dijelu hadisa pristupa se iz
perspektive hadiske nauke, biblijskih studija, arheologije, biologije i fizike. Ovaj
dio hadisa ti¢e se biblijskih studija zbog toga $to je njegov sadrzaj prisutan u
judeo-kr$¢anskoj tradiciji, a podudarnost hadisa i onoga $to judeo-krs¢anska
tradicija nau¢ava moze biti indicija da, zapravo, i nije rije¢ o hadisu, ve¢ predanju
koje se prenosi od kr$¢anina ili jevreja, ili, pak, muslimana koji je prethodno
bio kr$¢anin ili jevrej. Pogotovo je to slucaj s hadisima koji se prenose od ashaba
koji su prenosili od sljedbenika Knjige, kao $to je Ebu Hurejre, i ako su tome
pridodate jo$ neke indicije. Arheoloska istrazivanja mogu pomoéi u utvrdivanju
statusa razmatranog dijela hadisa s aspekta vjerodostojnosti, buduéi da ona mogu
odrediti da li je visina ¢ovjeka u razli¢itim historijskim fazama bila ista ili razlicita.
Znanja iz biologije i fizike su relevantna zbog toga $to mogu ponuditi argumente
za ili protiv teze da je ¢ovjekova visina u proslosti bila znatno ve¢a u odnosu na
njegovu sada$nju visinu u svjetlu implikacija takve teze na fizioloska i anatomska
svojstva i funkcije Covjeka. Autor je donio i znanja i teorije koje pripadaju drugim
oblastima znanja, poput usul-i fikha i epistemologije.

Cilj knjige je ponuditi $to viSe argumenata i indicija koje bacaju svjetlo
na autenti¢nost razmatranog dijela hadisa, a njena vrijednost i originalnost
ogledaju se u tome $to predstavlja prvu sistemati¢nu, sveobuhvatnu i kriticku
studiju o razmatranom pitanju. MozZe se ¢initi da samo pitanje nije znacajno
u odnosu na vrijeme i analizu koja mu je posvedena, ali vrijednost ove studije
nije u samom razmatranom pitanju, ve¢ u pruzanju metodoloskog okvira
za utvrdivanje vjerodostojnosti i tumacenje hadisa koji se stvarno ili prividno
suprotstavljaju nau¢nim saznanjima. Muntasir Zaman je dovoljno strucan da
razmotri skripturalne, nau¢ne i epistemoloske dimenzije unutar kojih ovo pitanje
treba biti tretirano. Kada je rije¢ o hadisu, on pokazuje $irok uvid u klasi¢nu i
savremenu hadisku literaturu i ne zanemaruje gotovo nijedan aspekt metodologije
utvrdivanja autenti¢nosti hadisa koji se odnosi na razmatranu temu. On ovaj
dio hadisa dovodi u vezu i s ajetima i judeo-kr$¢anskom tradicijom. Pored toga,
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on koristi referentne i relevantne izvore kada se poziva na nau¢ne dimenzije
obradivane teme, a pomo¢ pri tome, kako sam na pocetku knjige istice, pruzali
su mu stru¢njaci iz doti¢nih nau¢nih oblasti. Kona¢no, Munstasir Zaman bavi se
epistemoloskim aspektima razmatranog pitanja, kao $to su pitanja kategori¢nosti
znanja i filozofsko-epistemoloskih paradigmi unutar kojih treba sagledavati
potencijalni konflikt izmedu hadisa i nauke.

Ova studija sastoji se od zahvala, predgovora, dva poglavlja, zakljucka,
pogovora koji potpisuje Jonathan A.C. Brown, dva apendiksa i bibliografije.

U prvom poglavlju autor iscrtava epistemoloske i metodoloske konture u
skladu s kojima u drugom poglavlju pristupa analizi razmatranog hadisa. Cine ga
tri potpoglavlja: Uvod, Konflikt ili harmonija, te Pregled prijemodernih stavova.

Prvo, uvodno potpoglavlje daje preliminirane naznake o tome zato
razmatrani dio hadisa moze biti u kontradiktornosti sa saznanjima do kojih su
dosli arheologija, fizika i biologija. Naznacava se da su ovaj problem prepoznali i
klasi¢ni u¢enjaci, od kojih su neki odbacili ovaj dio hadisa, dok su drugi iskazali
rezervu prema njegovoj vjerodostojnosti, suzdrzavajudi se od izno$enja svog stava.
Cesto pozivanje na autoritete iz proslosti od autora ima za cilj da pokaze da se
on ovim pitanjem bavi polaze¢i od tradicionalnog okvira i da samo nastavlja
tamo gdje su stali njegovi prethodnici, ¢ime se ograduje od ishitrenih sudova i
omalovazavanja ove tradicije svojstvenom modernistickom i/ili racionalistickom
pristupu hadisu. Autor ukazuje na to da za vjerujuée ljude stvaranog konflikta
izmedu svetih tekstova i nauke ne moze biti, pa se, posljedi¢no tome, radije treba
govoriti o epistemickoj vrijednosti argumenata iz ova dva izvora znanja, dodajuci
da ,nauka ne treba biti mijeSana s prate¢im filozofskim pretpostavkama koje
vilo éesto zamucéuju linije izmedu neutralnog nauénog istrazivanja i dogmatskog
scijentizma, pogleda na svijet koji nauku drzi ultimativnim arbitrom odredivanja
stvarnosti® (str. 5). Autor u ovom potpoglavlju nudi i Cetiri nac¢ina na koja su
muslimanski udenjaci rijesavali potencijalni konflikt izmedu hadisa i drugog
dokaza, a to su: uskladivanje, derogacija, preferiranje i suzdrzanost od donosenja
suda. Za razmatrani hadis, istice autor, derogacija je irelevantna zbog dva razloga;
prvi je da oponirajudi argument nije drugi tekst temeljnih vrela islamskog ucenja,
a drugi da ne moze biti derogacije u pitanjima koja nemaju pravni karakeer.
U nastavku autor navodi da se hadisi u odnosu na njihovu vjerodostojnost
mogu nacelno podijeliti na hadise kategoricke izvjesnosti (mutevatir) i hadise
spekulativne izvjesnosti (#had), kao i da se hadisi spekulativne izvjesnosti mogu
nalaziti na kontinuumu od vrlo visoke izvjesnosti do vrlo niske izvjesnosti, u
ovisnosti o razli¢itim argumentima i indicijama koje se uzimaju u obzir prilikom
utvrdivanja vjerodostojnosti hadisa. Ustanovljavanje ove podjele pripisuje
pravnim teoreti¢arima i teolozima, a navodi i da je ona od kraja treéeg stoljeca
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po H. primijenjivana i u hadiskoj nauci, s tim $to su hadiski uc¢enjaci ustanovili
i razvijali razli¢itu klasifikaciju hadisa u odnosu na stepen vjerodostojnosti koja
se kre¢e u rasponu od nevjerodostojnih (da‘if) do vjerodostojnih hadisa (sahih).
Razmatrani dio hadisa je spekulativne izvjesnosti, a sve argumente i indicije koje
mogu ukazivati na stepen njegove izvjesnosti autor navodi u drugom poglavlju
knjige. Autor se u ovom poglavlju dotice i pitanja uzimanja u obzir empirijskog
znanja od klasi¢nih hadiskih ucenjaka prilikom utvrdivanja autenti¢nosti hadisa,
isticu¢i da su oni uzimali u obzir ovaj izvor znanja, ali da opseg i izvjesnost
empirijskih znanja nisu bili na nivou na kojem su danas, $to predstavlja opravdanje
za njih u slu¢ajevima kada im nisu bila dostupna odredena znanja koja su danas
dostupna. Predanja iz judeo-kr$¢anske tradicije je jos jedan naslov koji se nalazi
u ovom potpoglavlju i koji je u uskoj vezi s razmatranim hadisom, ¢emu ¢emo
posvetiti zasebno poglavlje ovog prikaza. Na kraju autor analizira znacenje rijeci
zira* (lakat), bududi da se ona spominje u razmatranom dijelu hadisa. Njegov
zakljuc¢ak je da je zi7a’ mjerna jedinica koja oznacava duzinu od lakta do vrha
srednjeg prsta, te da postoje i druga znacenja ove rijeci koja znacajno ne utjecu
na znalenje razmatranog dijela hadisa. Naime, o kojem god da je znadenju rije¢,
shodno ovom dijelu hadisa, Adem, a.s., bio je vise od deset puta visoc¢iji u odnosu
na prosje¢nu visinu ¢ovjeka danas.

Drugo potpoglavlje istrazuje glavne skripturalne, arheoloske i naucne
argumente za i protiv razmatranog dijela hadisa. Autor navodi predanja od
ashaba i tabiina te ajete iz kojih su neki ucenjaci izveli zakljucak da su ljudi u
proslosti bili gorostasne visine. Takav zaklju¢ak, shodno misljenju autora, nema
jake argumente, bududi da se iskazi ashaba i tabiina zasnivaju (i) na israilijatima,
pored toga Sto veéina tih predanja ne zadovoljava uvjete autenti¢nosti. Kada je
rije¢ o ajetima, pozivajuéi se na Ibn Kesira, Ibn ‘ASura i Ibn Halduna, on dovodi
u pitanje tumacenja koja impliciraju da su prijasnji narodi bili znatno visociji u
odnosu na ljude danas i tvrdi da su takva tumacenja nedovoljno argumentirana i
rezultat pretjerivanja pripovjedaca. Preostali dio ovog potpoglavlja on posvecuje
arheoloskim i nau¢nim argumentima koji opovrgavaju tvrdnju da se visina ¢ovjeka
kroz historiju postepeno smanjivala, ¢emu ¢emo posvetiti zasebno poglavlje ovog
prikaza.

U tre¢em potpoglavlju autor identificira prijemoderne stavove o razmatranom
dijelu hadisa. On tvrdi da je ve¢ina muslimanskih udenjaka ovaj dio hadisa
prihvatila i tumatila ga doslovno. Medu tim uéenjacima su Ibn Sihab ez-Zuhri
(u. 124. po H.), El-Hakim et-Tirmizi (u. 320. po H.), Ebu Bekr b. el-Arebi
(u. 543. po H.), El-Begavi (u. 516. po H.), Ibn Hubejra (u. 560. po H.), En-
Nevevi (u. 676. po H.) i Ibn Kajjim el-DzZevzijje (u. 751. po H.). Pored toga, u

tefsirskoj literaturi se ponekad navode samo predanja u kojima se spominje sadrzaj
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razmatranog dijela hadisa, ali izostaje kriti¢ka analiza njihovih seneda i stav autora
prema njihovom sadrzaju. Drugi stav je direktno ili indirektno odbacivanje ovog
hadisa. Autor tvrdi da je pronasao tri autora koji su odbacivali da je Adem, a.s.,
bio visok $ezdeset ar$ina, a to su El-Mutahher b. Tahir el-Makdisi (u. 390. po H.),
koji tvrdi da su mnogi muslimani tog stava, Ebu Bekr b. Furek (u. 406. po H.),
Ciji je stav da ovo udenje potice od israilijata koje su muslimanima prenijeli ljudi
poput Ka‘ba el-Ahbara i Vehba b. Munebbiha, te Ibn Haldun (u. 808. po H.),
koji na osnovu arheoloskih nalaza i gradevina koje su sa¢uvane tvrdi da veli¢ina
ljudskog tijela nije bila drasti¢no veca u odnosu na vrijeme u kojem je on Zivio, a
ideju o ¢ovjekovim precima gorostasne visine pripisuje pripovjedacima. Trei stav
je suzdrzanost po pitanju vjerodostojnosti razmatranog dijela hadisa, a ogleda se
u iskazivanju rezerve prema njegovom sadrzaju, dok se, s druge strane, ne tvrdi
da on nije vjerodostojan. Ovakav stav se pripisuje Ibn HadZeru el-Askalaniju (u.
852. po H.).

Drugo poglavlje knjige nosi naslov Rijesavanje konflikta i sastoji se od ¢etiri
potpoglavlja: Uskladivanje, Preferiranje, Suzdrzavanje od donosenja suda te
Nadnaravni dogadaji i prirodne zakonitosti. U prva tri potpoglavlja spominju
se tri pristupa potencijalnom konfliktu izmedu nauke i hadisa u kontekstu
razmatranog dijela hadisa. Ovim potpoglavljima bit ¢e posveéeno treée poglavlje
ovog prikaza. Cetvrto potpoglavlje tretira pitanje moguénosti da razmatrani
dio hadisa govori o nadnaravnom dogadaju (mu'dziza). Medutim, da bi se to
tvrdilo, istice autor, hadis treba biti epistemicki prihvatljiv/imati visok stepen
vjerodostojnosti i ukazivati nedvosmisleno na to da je rije¢ o nadnaravnom ¢inu,
sto kada je u pitanju razmatrani hadis nije slu¢aj. Zbog toga, smatra Zaman,
nudenje tri nacina rijeSavanja konflikta, naime uskladivanje, preferiranje i
suzdrzavanje od donosenja suda, prikladniji je hermeneuticki pristup u odnosu
na doslovno tumacenje hadisa. Pored zanemarivanja funkcije nadnaravnih djela
datih vjerovjesnicima, oni koji tvrde da je rije¢ o nadnaravnom ¢inu stvaranja
Adema, a.s., prema rije¢ima autora, zanemaruju implikacije takvog stava. Naime,
takva tvrdnja podrazumijevala bi da je nadnaravni dogadaj vezan za sve ljude,
jer se u dijelu hadisa u kojem se spominje postepeno smanjivanje visine ¢ovjeka
govori o opcoj pojavi, dakle uobi¢ajenom kursu prirodnih desavanja, ¢ime se
izlazi iz okvira i uvjeta koji se postavljaju za nadnaravni dogadaj. On dodaje da
takva tvrdnja podrazumijeva i potpuno drugadiji svijet, jer bi svijet u kojem je
¢ovjek nekoliko puta visociji u odnosu na njegovu danasnju visinu bio potpuno
drugadiji u odnosu na sadasnji svijet, ¢ime bi se, opet, izaslo iz okvira mu'dzize
shvacene kao odstupanje od uobicajenog kursa prirodnih desavanja i podrzala
paradigma (filozofskog) antirealizma. Autor, nadalje, uklju¢uje moguénost novih
saznanja iz nau¢nih podrudja koja su relevantna za razmatrani hadis, ali potcrtava
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da ,puka moguénost promjene u istrazivackim rezultatima ne opravdava
odbacivanje postoje¢ih dilema, budud¢i da su one utemeljene na dovoljno jakim
argumentima koje treba ozbiljno shvatiti (str. 103). Na kraju ovog potpoglavlja
autor se ograduje od (dogmatskog) scijentizma, tvrdeéi da se svaki hadis ne
moze posmatrati kroz striktno naturalisticku prizmu, buduéi da ustanovljavanje
nau¢nih ¢injenica nije bila primarna svrha Poslanicke misije i da hadisi govore i o
temama koje imaju supraracionalni i metafizicki karakeer.

Vjerodostojnost hadisa 0 Ademovoj, a.s., visini

Muntasir Zaman najopseznije potpoglavlje svoje studije (str. 57-90) posveluje
analizi vjerodostojnosti razmatranog dijela hadisa. On navodi sve hadise u kojima
se spominje da je Adem, a.s., bio visok Sezdeset arSina i da se visina Covjeka
vremenom smanjivala, bez obzira na stepen njihove vjerodostojnosti. Kako bismo
ukazali na njegovu metodologiju, navest ¢emo samo dva najvjerodostojnija medu
njima s aspekta pouzdanosti prenosilaca, njegovu analizu tih hadisa i na kraju
donijeti indicije koje mogu ukazivati da razmatrani dio hadisa nije vjerodostojan.

Hadis br. 1: Od Ebu Hurejre prenosi se da je Allahov Poslanik, s.a.v.s., kazao:
»Prva skupina koja ¢e ué¢i u Dzennet bit ¢e svijetla poput mjeseca u nodi ustapa,
a oni iza njih bit ¢e poput najsjajnije zvijezde na nebu. Oni neée vsiti ni malu ni
veliku nuzdu, niti ¢e pljuvati, a ni useknjivati se. Njihovi ¢esljevi ¢e biti zlatni, a
znoj ¢e im biti mosus. Mangale su im alojino drvo, tj. drvo mirisa, a Zene su im
hurije. Oni su poput jednog ¢ovjeka, a lik im je poput njihovog praoca Adema,
$ezdeset ar$ina visine.“ (El-Buhari, br. 3327)

Analizirajuéi sve predajne puteve ovog hadisa, autor tvrdi da ga od Ebu
Hurejre prenose dvojica prenosilaca sa dodatkom ,$ezdeset arsina visine“, dok ga
¢ak devet prenosilaca prenosi bez tog dodatka. Pored toga, ovaj hadis prenosi se
od ¢etverice drugih ashaba bez ovog dodatka, a ti ashabi su: Ebu Se‘id el-Hudri,
Ibn Mes‘ud, Dzabir i Enes.

Hadis br. 2: Od Ebu Hurejre prenosi se da je Vjerovjesnik, s.a.v.s., rekao:
LAllah je stvorio Adema, a njegova visina je bila $ezdeset ar§ina. Zatim mu je
rekao: ‘Idi i nazovi selam tim melekima, pa saslusaj ¢ime ée te pozdraviti, jer
¢e to biti tvoj pozdrav i pozdrav tvog potomstva.” On im je rekao: ‘Es-Selamu
‘alejkum’, a oni su odgovorili: ‘Es-Selamu ‘alejke ve rahmetullal’, i tako su dodali
‘ve rahmetullak’. Svako ko ude u DZennet bit ¢e u obliku Adema, s tim $to se
visina ljudi smanjivala do sada.“ (El-Buhari, br. 3326)

U analizi ovog hadisa Zaman isti¢e da ovaj hadis samo Hemmam b. Munebbih
prenosi od Ebu Hurejre spominju¢i Ademovu visinu i smanjivanje visine ¢ovjeka
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protokom vremena. Pored ovog, ovaj dio se prenosi od Ebu Hurejre i jo$ jednim
predajnim putem, ali on ima ozbiljne nedostatke s aspekta vjerodostojnosti. Od pet
drugih prenosilaca prenosi se verzija ovog hadisa od Ebu Hurejre bez razmatranog
dijela. Autor iznosi jo$ neke detalje vezane za razlicite verzije ovog hadisa, ali
one nemaju utjecaja na izvedeni zakljucak, odnosno na njegovu konstataciju
da razmatrani hadis isklju¢ivo Hemmam b. Munebbih prenosi od Ebu Hurejre
navodedi visinu Adema, a.s., i kontinuirano smanjivanje visine ¢ovjeka protokom
vremena. Stavide, ovaj hadis je jedini (s aspekta seneda vjerodostojan) hadis u
kojem se spominje smanjivanje visine ¢ovjeka kroz historiju. Dodatni problem
razmatranog hadisa, prema rije¢ima autora koji se poziva na klasi¢ne i savremene
autoritete, je to $to hadisi Hemmama b. Munebbiha, premda se on nacelno
smatra pouzdanim prenosiocem, mogu biti problemati¢ne vjerodostojnosti kada
isklju¢ivo on prenosi odredeni hadis ili ga prenosi drugacije u odnosu na druge
prenosioce.

Nakon ova dva hadisa autor analizira i brojne druge hadise koji se ti¢u
razmatranog dijela hadisa, ali je njihova vjerodostojnost jo$ upitnija u odnosu na
dva spomenuta hadisa, pored toga $to neki od njih i ne preciziraju visinu Adema,
a.s. Zakljucci koje je autor donio nakon iscrpne analize predajnih puteva hadisa u
kojima se spominje razmatrani dio, pouzdanosti njihovih prenosilaca i njihovog
sadrzaja jesu:

1)  Ukoliko se dva hadisa prenose na razlicite na¢ine, postoje tri moguénostis
prva je da su prenosioci skratili hadis, druga je da su ga neki prenosioci
prenijeli na jedan, a drugi prenosioci na drugi nacin, a tre¢a da ga je sam
ashab ili neko iz naredne generacije prenio na razli¢ite nacine.

2) Najvjerovatnije je da razmatrani hadis potpada pod kategoriju hadisa
koji su preneseni na razli¢ite nacine uslijed toga $to su ga neki prenosioci
prenijeli na jedan, a drugi prenosioci na drugi nac¢in. Drugim rije¢ima,
nije rije¢ o tome da su Ebu Hurejre i drugi prenosioci skracivali ovaj
hadis ili ga prenosili na razli¢ite nacine, sa ili bez dodatka, ve¢ o tome
da su se sami prenosioci razidli o tome $ta su culi od svog ucitelja/Ebu
Hurejre. Problemati¢nost vjerodostojnosti dijela hadisa u kojem se
govori o visini Adema, a.s., i postepenom smanjivanju visine ¢ovjeka
ogleda se u nekoliko aspekata: a) Prenosi se vjerodostojnim predajnim
putevima samo od jednog ashaba/Ebu Hurejre; b) Verzije hadisa koje ne
spominju razmatrani dio imaju vi$e prenosilaca i pouzdanije prenosioce
u odnosu na verzije u kojima se ovaj dio spominje; ¢) Prenosi se od
ashaba koji je prenosio i israilijate/predanja iz judeo-kr$¢anske tradicije,
dok dio o postepenom smanjivanju visine ¢ovjeka od njega prenosi
tabiin koji je poznavao ovu tradiciju; d) U judeo-kr$¢anskoj tradiciji,
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ta¢nije Talmudu, spominje se eksplicitno gorostasna visina Adema,
a.s. Hadis u ¢ijoj se verziji spominje da se visina ¢ovjeka smanjivala
protokom vremena ima jo$ dva nedostatka: a) Jedini koji ovaj dio hadisa
prenosi od Ebu Hurejre je Hemmam b. Munebbih; b) Odredeni hadiski
kriti¢ari ukazivali su na to da se Hemmam b. Munebbih u pojedinim
hadisima suprotstavlja drugim prenosiocima i iskazivali rezervu prema
hadisima ili dijelovima hadisa u kojima se od Ebu Hurejre izdvojio.

Epistemicka vrijednost nau¢ne tvrdnje da se visina ¢ovjeka
kroz historiju nije mijenjala

Muntasir Zaman navodi razlic¢ite arheoloske metode i istrazivanja koja, u
konacnici, potvrduju da kroz historiju nije bilo drasti¢ne razlike u visini ljudi.
Istrazivanja koja su radena na fosilima, tvrdi on, potvrduju da je visina ¢ovjeka u
razli¢itim historijskim periodima, uklju¢ujuéi i periode od prije nekoliko desetina
hiljada godina, pa, ¢ak, i nekoliko stotina hiljada godina, bila u granicama
danasnje prosjecne visine ¢ovjeka. On zakljucuje:

Imajuéi u vidu sve navedeno, zbirni podaci jasno pokazuju da je hiljadama
godina u razli¢itim vremenima i mjestima velic¢ina ljudskog tijela bila relativno
uobicajena, $to, shodno dosadasnjim istrazivanjima, isklju¢uje moguénost da su
nasi daleki preci bili divovi (nekoliko puta veéi od nas) ¢ija se visina postepeno
smanjivala. Pored skeletnih ostataka, istrazivanja prahistorijskih predmeta i
nastambi upuduju na isti zakljucak. (str. 20-21)

Sve tvrdnje o tome da postoje otkri¢a divovskih fosila ¢ovjeka autor smatra
krajnje neosnovanim. Takve tvrdnje utemeljene su na anegdotama iz druge ruke
ili opovrgnutim tvrdnjama, pa, ¢ak, i na fotomontiranim slikama i tvrdnjama
preuzetih sa satiri¢nih internet stranica, zakljucuje autor.

Govoredi 0 nau¢nim tvrdnjama iz oblasti biologije i fizike, Zaman ukazuje
na implikacije prihvatanja tvrdnje da su daleki preci danasnjeg covjeka bili
nekoliko puta visociji od njega. Takvo ne$to, tvrdi autor, pozivajuéi se na
stru¢njake iz ovih oblasti, podrazumijevalo bi potpunu promjenu covjekovih
fizioloskih i anatomskih svojstava (manju glavu, tanji vrat, celi¢ne kosti spojene
ligamentima jacine zi¢anih kablova...). Autor u obzir uzima i Galileov kvadratno-
kubni zakon (Galileo’s square-cube law), shodno kojem bi se tezina ¢ovjekovog
tijela, ukoliko se povecava zadrzavajudi iste anatomske proporcije, povecala
u skladu s kubnim faktorom, dok bi se povr$ina popre¢nog presjeka misica i
kostiju povecala u skladu s kvadratnim faktorom. Naprimjer, tezina ¢ovjeka od
100 kg i visine 2 m bila bi 274.000 kg ukoliko bi on bio visok 28 metara, jer
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se njegova tezina povecala za 2.744 puta (14x14x14). S druge strane, povr$ina
poprecnog presjeka povecala bi se za 196 puta (14x14). Posljedi¢no tome,
povrsina njegovog popre¢nog presjeka morala bi podnositi 14 puta vecu tezinu
u odnosu na povr$inu popre¢nog presjeka covjeka koji je visok 2 m.> To bi, tvrdi
autor, dovelo do lomljenja kostiju i nemoguénosti misi¢a da odrzavaju tezinu.
Naime, kosti i muskulatura u nogama covjeka bi trebali biti nesrazmjerno deblji
i $iri kako bi podnijeli tu tezinu ili bi takav ¢ovjek trebao imati éetiri noge. Autor
navodi i druge posljedice ove pretpostavke, a jedna od njih je i da bi gravitacijska
sila za Covjeka visokog oko 28 m zahtijevala potpuno razli¢it fizioloski sistem za
vensku cirkulaciju (venous return). On dodaje da je jedan od razloga zbog kojeg
su dinosauri imali specifiénu anatomiju i fizionomiju upravo to $to su im takva
anatomija i fizionomija omogucavale da krv dopire do mozga. Zakljucak koji
autor izvodi je da bi ¢ovjek, koji je nekoliko puta visociji u odnosu na prosjecnu
visinu danasnjeg Covjeka, trebao imati znatno drugacija fizioloska i anatomska
svojstva, toliko drugacija da bi tesko bio prepoznatljiv kao ljudsko bice.

Autor razmatra i valjanost dovodenja u vezu velicine tijela i duzine Zivota.
Takav argument su, kako on navodi, iznijeli pojedini u¢enjaci, poput Ibn Kutejbe
i Ibn Hubejre, tvrdeéi da su prijasnji narodi Zivjeli duze i da to zahtijeva veéu
visinu ¢ovjeka. Autor smatra da je ovaj argument neosnovan, i to zbog nekoliko
razloga. Prvi razlog je da istrazivanja pokazuju da veée vrste ne Zive uvijek
duzZe, pa, naprimjer, ljudi Zive duze od Zirafa. Pored toga, studije pokazuju da
pripadnici vrste koji imaju manje tijelo u prosjeku Zive duze od pripadnika iste
vrste koji imaju vece tijelo, $to je slucaj i s ¢ovjekom. Konacno, ve¢a duzina zivota
ne podrazumijeva proporcionalno vece tijelo. Naime, istrazivanja pokazuju da su
ljudi koji zive duze od sto godina male visine. Drugi razlog je da je vrlo upitna
tvrdnja da su drevni narodi Zivjeli puno duze od ljudi danas. Prema rije¢ima
autora, savremene studije pokazuju da su granice ljudskog vijeka unutar raspona
od stotinu pedeset godina, od ¢ega nisu izuzetak ni drevni narodi. Hadisi koji
se navode kao argument u prilog tome da su prijasnji narodi Zivjeli duze su ili
nevjerodostojni ili ne prenose poruku koja im se pripisuje. Tako, naprimjer, hadis
u kojem se kaze da ¢e prosjecni ljudski vijek pripadnika Poslanikovog, s.a.v.s.,
ummeta biti izmedu $ezdeset i sedamdeset godina (Et-Tirmizi, br. 2331) uopste
ne govori o trajanju ljudskog vijeka prethodnih naroda. Kao argument se iznosi
i kur'anska tvrdnja da je Nubh, a.s., Zivio ,hiljadu manje pedeset godina“ (29:14).
Autor tvrdi da je ovaj argument spekulativne izvjesnosti, jer duzina Zivota koja
se spominje u ajetu moze biti vezana isklju¢ivo za Nuha, a.s., tj. ne mora se
odnositi na op¢u pojavu u vremenu u kojem je on Zivio, Sto tvrde i odredeni
klasi¢ni i savremeni komentatori Kur'ana. Dodajmo ovdje da autor ne razmatra

2 Ovdje smo ponudili jednostavniji primjer koriste¢i mjerne jedinice specifi¢ne za nase prostore. Autorov
primjer smo izbjegli zbog toga $to kao mjernu jedinicu navodi stopu (fooz).
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alternativna tumacenja Nuhovog zivotnog vijeka i moguénost njegovog drugacijeg
racunanja, s obzirom na ¢injenicu da Kur'an u kazivanjima o vjerovjesnicima
koristi terminologiju koja je bila svojstvena periodima i mjestima u kojima su oni
zivjeli. Takva analiza bi ovdje bila suvi$na, jer je autor iznio argumente u prilog
tome da duzina ljudskog vijeka i veli¢ina njegovog tijela nisu u proporcionalnom
odnosu.Autor zaklju¢uje da postoji uvjerljiv konflikt izmedu hadisa o visini
Adema, a.s., i pouzdanih empirijskih podataka. O na¢inima na koje su ucenjaci
pokusavali otkloniti ovaj konflikt bit ¢e vise rijeci u narednom poglavlju prikaza.

Tri nadina rjesavanja konflikta

Autor tvrdi da su muslimanski ucenjaci ovaj konflikt pokusali rijesiti na tri
nacina: uskladivanjem, odbacivanjem hadisa i suzdrzavanjem od donosenja suda.
U nastavku iznijet éemo najvaznije tvrdnje koje autor iznosi po pitanju ova tri
stava, nastoje¢i da ne ponavljamo sadrzaje njegove studije na koje smo ve¢ ukazali.

Ucenjaci su, imajuéi u vidu postoje¢i konflikt izmedu razmatranog dijela
hadisa (ukoliko se on doslovno shvati) i nauke pokusali dati nekoliko alternativnih
tumacenja. Muntasir Zaman nudi nekoliko pristupa koje kriticki analzira.

Prvo tumacenje je da se hadis odnosi na Ademovu, a.s., visinu u DZennetu.
Medu onima koji zastupaju ovakav stav su Enver Sah Ka$miri (u. 1933.) i
‘Abdurrahman el-Mu‘allimi (u. 1966.). Ovakvo tumacenje, tvrdi autor, moze
podupirati kontekst hadisa, u smislu da se visina ljudi u jednom od gore
spomenuta dva najvjerodostojnija hadisa o ovoj temi spominje u kontekstu
blagodati u DZennetu, a u drugom u kontekstu razgovora Adema, a.s., s melekima.
Ipak, u navedena dva hadisa se nigdje ne spominje da je Adem, a.s., bio visok
Sezdeset ar$ina samo u DzZennetu. Pored toga, ovakvo tumacdenje je neosnovano
ukoliko se vjerodostojnim ocijeni dio hadisa u kojem se govori o postepenom
smanjivanju ¢ovjekove visine kroz historiju. Pokusaji da se ovaj dio reinterpretira
su, prema misljenju autora, usiljena i proizvoljna. Jednu od takvih reiterpretacija
daje Muhammed Teki ‘Usmani (r. 1943.), koji iznosi misljenje da se dio hadisa:
yvisina ljudi se smanjivala do sada® (fe-lem yezel el-halk jenkusu hatta el-an) moze
protumacditi na na¢in da znaci: ,od tada se ljudi radaju umanjene visine® (lem
yezel juledu nakis). Ovo tumacenje, shodno misljenju autora, ima nedostatke,
budu¢i da glagol lam yazal s glagolom iza sebe (glagol jenkusu u ovom slucaju)
oznacava radnju koja kontinuirano traje, odnosno postepeno smanjivanje visine
¢ovjeka protokom vremena u ovom slucaju. Autor tvrdi da Junus DZaunpuri (u.
2017.), imajuéi u vidu nemoguénost da se tumacenje ovog hadisa u smislu da
se on odnosi na Ademovu, a.s., visinu u Dzennetu uskladi s dijelom hadisa koji
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implicira postepeno smanjivanje ¢ovjekove visine, smatra da je taj dio hadisa
umetnut od prenosioca. Drugo tumacenje je da Sezdeset ar$ina u ovom hadisu
na hiperboli¢an nacin opisuje Ademovu, a.s., visinu. Autor tvrdi da je ovakvog
stava Muhammed Ebu Sehbe (u. 1982.). On iznosi dva prigovora na ovakvo
tumacenje; prvi je da nije uobicajeno da se broj $ezdeset koristi za hiperboli¢ko
izrazavanje, a drugi da ne postoji leksicka potvrda niti pjesnicki precedent koji bi
potvrdio da se izraz Sezdeset ar$ina koristi za hiperboli¢ko izrazavanje ¢ovjekove
visine. Cak i ako se ovakvo tumacenje prihvati, ono ne nudi odgovor na dio
hadisa shodno kojem se visina ¢ovjeka kroz historiju postepeno smanjivala. Pored
ovog tumacenja, on navodi i tumacenje shodno kojem rije¢ diri* oznacava 5
cm, a ne lakat, kao i tumacenje prema kojem se ovaj hadis odnosi na Ademovu,
a.s., visinu u imaginalnom svijetu (‘alem el-misal). Prvo tumacenje, tvrdi autor,
nije ni¢im potkrijepljeno, dok validnost drugog tumacenja ne komentira, ali u
podnoznoj napomeni navodi nekoliko izvora na koje se Citalac moze referirati
za ovakvu vrstu tumaéenja opcenito te u odnosu na visinu Adema, a.s., kao i za
kritiku ove vrste tumacenja.

Drugi pristup odbacuje vjerodostojnost razmatranog dijela hadisa. Autor
podrobno analizira predajne puteve razmatranog hadisa, a njegovu analizu
donijeli smo u prvom poglavlju prikaza ove studije. Premda ni u jednom dijelu
svoje studije nije kategori¢an po pitanju pristupa koji zauzima, Zaman sasvim
jasno stavlja citaocu do znanja da analiza razmatranog dijela hadisa pokazuje
da je on vrlo spekulativne izvjesnosti. Nadalje, on tvrdi da je najvjerovatnije da
su prenosioci ovaj hadis prenijeli na razli¢ite nadine zbog toga $to su se razisli
po pitanju toga $ta su ¢uli od svog ucitelja/Ebu Hurejre, a ne zbog toga $to ga
je njihov ucitelj prenio na razlicite nacine ili zbog toga $to ga je u odredenim
prilikama skradivao. Iz njegovog izlaganja se sasvim jasno moze zakljuciti da ima
veliku rezervu prema dijelu hadisa u kojem se spominje postepeno smanjivanje
visine ¢ovjeka. Na to, pored ostalog, ukazuje i to $to u razli¢itim dijelovima
knjige istice da svi argumenti, bilo skripturalne, nau¢ne ili filozofske prirode,
opovrgavaju vjerodostojnost tog dijela hadisa. Kao autora koji odbacuje dio
hadisa u kojem se spominje postepeno smanjivanje visine ¢ovjeka on navodi
Junusa DZzaunpurija, koji je dao prednost arheoloskim istrazivanjima nad ovim
dijelom hadisa. Ovaj hadiski ucenjak, tvrdi Zaman, tvrdio je da su prenosioci
greskom rijeci koje je izgovorio Ebu Hurejre pripisali Poslaniku, s.a.v.s., te da je
Ebu Hurejre ideju o postepenom smanjivanju visine ¢ovjeka preuzeo od Ka‘ba
el-Ahbara. Druga moguénost koju Junus DZaunpuri nudi je da ovaj dio hadisa
poti¢e od Hemmama b. Munebbiha. Autor naznacava da nije bez presedana
u muslimanskoj interpretativnoj tradiciji odbacivanje i dijela hadisa u kojem
se tvrdi da je Adem, a.s., bio visok Sezdeset arsina i dijela u kojem se govori
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o postepenom smanjivanju visine ¢ovjeka. Takav stav, kako je ve¢ naznaceno,
zauzeli su EI-Mutahher b. Tahir el-Makdisi, Ebu Bekr b. Furek i Ibn Haldun.

Treéi pristup je suzdrzavanje od donosenja suda. On je svojstven ucenjacima
koji uvidaju potencijalni konflikt izmedu nau¢nih tvdnji i empirijskih istina, s
jedne, i hadisa, s druge strane, ali se suzdrzavaju od donosenja suda o tome ¢emu
¢e dati prednost. Kada je u pitanju razmatrani hadis, isiti¢e autor, Ibn HadzZer
el-Askalani je poznat po tome $to se suzdrzao od donosenja suda, tvrdeéi da kuée
naroda Semud pokazuju da pripadnici ovog naroda nisu bili visoki u skladu s
opisom datim u dijelu hadisa, te da nije nasao odgovor na ovu svoju zapitanost. Isti
argument je, shodno rije¢ima autora, od savremenih autora ponovio Muhammed
‘Avvame (r. 1940.), dodajudi da i skeletni ostaci faraona sugeriraju da su ljudi u
vrijeme vladavine faraona bili iste visine kao i ljudi danas.

Mogu¢énost da razmatrani dio hadisa potice iz judeo-kr$¢anske
tradicije

Kako je ve¢ naznadeno, autor se u ovoj studiji u nekoliko navrata osvrée na
israilijate i spominje moguénost da je razmatrani dio hadisa preuzet iz judeo-
kri¢anske tradicije. To je i razlog zbog kojeg je pogovor, koji je napisao Jonathan
A.C. Brown, autorov kolega i prijatelj, posve¢en pitanju israilijata. Israilijatima su
se u historijskom smislu, shodno rije¢ima autora, oznacavali predanja iz jevrejske
tradicije, tj. predanja koja su preuzeta iz biblijskih i rabinskih izvora.

Autor spominje da je ideja o gorostasnoj visini Adema, a.s., prisutna u
Talmudu i navodi dva primjera: a) ,Kao $to je rabin Elazar rekao: “Visina Adama
je bila od zemlje do nebesa, kao $to se kaze: ‘Od dana kada je Bog stvorio ¢ovjeka
na Zemlji, s jednog kraja nebesa’ (Ponovljeni zakon, 4:32). Kada je on zgrijesio,
Sveti, Blagoslovljen neka je On, stavio je Svoju ruku na njega i smanjio njegovu
visinu, shodno rije¢ima: ‘S leda i s lica ti me obuhvatas, na mene si ruku Svoju
stavio’ (Psalmi, 139:5);“ b) ,Rabin Meir je rekao: ‘U budu¢nosti jevreji ée biti
visoki dvije stotine lakata, $to je duplo veca visina od visine prvog ¢ovjeka Adama,
koji je bio visok stotinu lakata™ (str. 17). Autor naznacava da je hebrejski lakat
mjerna jedinica koja je nesto krac¢a od konvencionalnog lakta. On dodaje i da se
navedeni biblijski citati mogu razumijevati i na drugadiji nacin.

Drugi znacajni aspekt koji autor razmatra je zastupljenost prenosilaca koji
su prenosili israilijate u senedima razmatranog dijela hadisa. Naime, hadiskim
stru¢njacima opéepoznato je da je Ebu Hurejre prenosio i predanja iz judeo-
kr$¢¢anske tradicije, koje je slusao od Ka‘ba el-Ahbara, koji je prihvatio islam
nakon smrti Poslanika, s.a.v.s., a prethodno je bio jevrej. Takoder, Hemmam b.
Munebbih je bio historic¢ar koji je poznavao i judeo-kr$¢ansku tradiciju, pored
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toga $to je njegov brat Vehb b. Munebbih, koji je bio poznati pripovjedac i koji
je, takoder, poznavao predanja iz judeo-kr$¢anske tradicije. U tom smislu, u
hadiskoj literaturi, a i u ovoj studiji navodi se predanje shodno kojem je tabiin
Busr b. Sefid (u. 100. po H.) kazao da je dolazilo do gresaka uslijed toga $to su
pojedini prenosioci neka predanja koja je Ebu Hurejre pripisao Ka‘bu el-Ahbaru
pripisivali Poslaniku, s.a.v.s., i obratno. Autor navodi i da postoje predanja od
ashaba i tabiina, poput Ibn ‘Abbasa i Katade b. Di‘ame, shodno kojima je Allah
smanjio visinu Adema, a.s., na Sezdeset lakata kada je progjeran iz DZenneta,
napominjudi da se ta predanja zasnivaju na israilijatima.

Autor tvrdi da postoje brojni slucajevi negativne ocjene vjerodostojnosti
hadisa zbog toga $to je prenosilac hadis koji je izrekao ashab greskom pripisao
Poslaniku, s.a.v.s., $to je opéepoznato u hadiskoj nauci. Autor navodi i jedan
primjer i izvore na koje se ¢italac moze referirati za vise primjera. U nasem osvrtu
na vjerodostojnost razmatranog dijela hadisa govorit ¢emo o ovom fenomenu u
odnosu na Ebu Hurejru i ,,Dva sahiha“.

U pogovoru Jonathan A.C. Brown daje jos neke vazne naznake kada su
u pitanju israilijati. U kontekstu utvrdivanja vjerodostojnosti hadisa vazna je i
njegova konstatacija da se israilijati koji su infiltrirani u hadiske zbirke i druge
zanrove islamske literature uglavnom ti¢u kazivanja o vjerovjesnicima i/ili
dogadajima iz proslosti te budu¢im dogadajima, $to je slucaj i s razmatranim
dijelom hadisa, te da su muslimanski ucenjaci, nac¢elno govoredi, primjenjivali
blaze kriterije na predanja takve vrste.

Ukljuéenost hadisa u ,Dva sahiha“

Muntasir Zaman osvrée se i na ¢injenicu da su i El-Buhari i Muslim zabiljezili
hadis(e) i sa razmatranim i bez razmatranog dijela. Premda u obije ove zbirke
postoje indicije i primjeri koji pokazuju da su njihovi autori odredene hadise
navodili samo kako bi ukazali na njihove nedostatke, kada je rije¢ o razmatranom
dijelu hadisa autor ne navodi nijednu indiciju koja bi ukazivala da su ga oni
smatrali nevjerodostojnim, $to i isti¢e u podnoznoj napomeni.

Autor naglasava praksu ucenjaka da vjerodostojnost odredenih dijelova
hadisa iz ove dvije zbirke dovode u pitanje ¢ak i kada ne postoje indicije koje
ukazuju na to da su ih njihovi autori smatrali nevjerodostojnim. Takva praksa,
shodno njegovim rije¢ima, ne suprotstavlja se ¢ak ni tvrdnji pojedinih u¢enjaka
shodno kojoj postoji konsenzus muslimana o vjerodostojnosti ,Dva sahiha“. U
kritikama ovakve vrste hadisi se u osnovi smatraju vjerodostojnim, kao $to je
slu¢aj s razmatranim hadisima koji samo u nekim svojim verzijama sadrze dio
o visini Adema, a.s., i postepenom smanjivanju visine ¢ovjeka. Zaman istice da
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postoji poduga lista klasi¢nih ucenjaka koje naklonost prema ovim zbirkama nije
odvratila od kriti¢kog pristupa nekim dijelovima hadisa koji se u njima nalaze.
Takav pristup, zaklju¢uje autor, primjenjenjivan je samo u slu¢ajevima kada se za
to ostvare potrebni uvjeti.

Jo$ jedna karakteristika sunijske hadiske tradicije je, shodno misljenju autora,
vazna kada je rije¢ o vjerodostojnosti razmatranog dijela hadisa, a to je da su
sunijski ucenjaci, generalno govoredi, blaze kriterije primjenjivali na hadise koji
ne tretiraju pitanja vjerovanja i pravnih propisa. Kako bi podrzao svoju tvrdnju,
on se poziva na Ibn HadZera, koji je u komentaru jednog hadisa iz El-Buharijevog
»Es-Sahiha“ na ra¢un ¢ije vjerodostojnosti je upuéena kritika kazao da je njegov
autor imao blaze kriterije prema ovom hadisu zbog toga $to pripada hadisima u
kojima se poti¢e na ¢injenje dobrih djela obecavanjem nagrade (zergib).

Nas osvrt na vjerodostojnost razmatranog dijela hadisa

Studija Muntasira Zamana je reprezentativni primjer sistemati¢nog, kritickog i
interdisciplinarnog bavljenja hadisima ¢iji se sadrzaj moze ¢initi problemati¢nim.
Postoji potreba da se i drugi hadisi koji su vezani za nauku obrade na sli¢an nacin,
posebno u kontekstu savremenih izazova, kakvi su scijentisticko tumacenje hadisa
i islamofobi¢ni pokusaji da se Poslanic¢ka zaostavstina i muslimanska intelektualna
tradicija omalovaze. Ovakvi poduhvati podrazumijevaju uzimanje u obzir novih
saznanja koja bacaju svjetlo na vjerodostojnost i tumacenje hadisa te referiranje na
stru¢njake iz doti¢nih oblasti, obradivanje hadisa od vrsnih poznavalaca hadiske
nauke, te otklon od dogmatskog pristupa, kako muslimanskoj interpretativnoj
tradiciji tako i nauénom tumacenju opéenito.

U nasem kritickom osvrtu fokus ¢e biti stavljen na skripturalni/hadiski
aspekt razmatrane studije, a njene naucne i filozofsko-epistemoloske aspekte
prepustamo onima koji su stru¢ni u ovim oblastima znanja.? Iako se poprili¢no
detaljno bavi hadiskim dimenzijama razmatranog pitanja, smatramo da bi bilo
korisno da je autor posvetio viSe prostora metodologiji utvrdivanja autenti¢nosti
hadisa koja je bila svojstvena El-Buhariju i Muslimu kroz prizmu razmatranog
dijela hadisa, budu¢i da je taj dio zabiljezen upravo u ovim zbirkama, koje kod
sunijskih muslimana imaju poseban znacaj. U tom smislu, smatramo bitnim dati
sljede¢e napomene:

3 Uraden je kriticki prikaz ove studije s posebnim osvrtom na njene filozofsko-epistemoloske aspekte.
Za taj prikaz v.: Zaid Abu Hurayra, ,Review of “The Height of Prophet Adam’: Towards a universal
framework for resolving conflicts between science and scripture®, dostupno na: https://www.academia.
edu/83313028/Review_of_The_Height_of_Prophet_Adam_Towards_a_universal_framework_for_
resolving_conflicts_between_science_and_scripture?fbclid=IwAR2z5prd3h4UZMFiVLqYPR8-mrmOr
T6XJbnfBb5zutobOBAYIK8OnQWsI, pristupljeno 01. 12. 2022.
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Metodologija utvrdivanja autenti¢nosti hadisa nije monolitna, $to se
moze ilustrirati i na razlikama izmedu El-Buharija i Muslima kada je
rije¢ o vjerodostojnosti odredenih hadisa. Kao primjer mozemo uzeti
upravo razilazenja medu njima kada je rije¢ o tome kome je ispravno
odredene hadise pripisati, Poslaniku, s.a.v.s., ili Ebu Hurejri. Tako,
naprimjer, El-Buhari smatra da je vjerodostojnije da je hadis koji
Muslim navodi u svom ,,Es-Sahihu®, a koji govori o onome sto je Allah
stvorio u svakom danu u sedmici, Ebu Hurejri prenio Kab el-Ahbar.
U Muslimovoj hadiskoj zbirci navodi se da je Ebu Hurejre ovaj hadis
prenio od Poslanika, s.a.v.s.*

U duhu metodologije ova dva slavna hadiska u¢enjaka je da su u brojnim
slucajevima davali prednost verziji predanja koja se pripisuje ashabu u
odnosu na verziju koja se pripisuje Poslaniku, s.a.v.s. Takvi primjeri
su brojni, a ovdje ¢emo navesti samo jedan hadis, upravo zbog toga
$to su oni nevjerodostojnom ocijenili verziju koja se prenosi od Vehba
b. Munebbiha, jedinog prenosioca od kojeg se vjerodostojnim nizom
prenosilaca prenosi dio hadisa koji govori o postepenom smanjivanju
¢ovjekove visine kroz historiju. Naime, rije¢ je o hadisu u kojem stoji da
je Ebu Hurejre/Poslanik, s.a.v.s., kazao: ,Melek smrti dosao je Musau,
a.s., i rekao mu: ‘Odgovori svome Gospodaru.” Musa, a.s., oSamario je
Meleka smrti i izbio mu oko. Melek se vratio Allahu i rekao: ‘Poslao si
me robu koji ne zeli smrt. Izbio mi je oko.” Allah mu je povratio oko...*
Ovo predanje se od Ebu Hurejre prenosi posredstvom ¢etiri prenosioca:
Tavusa, Ebu Junusa Sulejma b. DZzubejra, Hemmama b. Munebbiha
i Ammara b. Ebi ‘Ammara. Bez obzira $to se ovo predanje u njegovoj
verziji od Hemmama b. Munebbiha i Ammara b. Ebi Ammara pripisuje
Poslaniku, s.a.v.s., i §to se, ¢ak, i od Tavusa u nekim verzijama prenosi
na nacin da se pripisuje Poslaniku, s.a.v.s., i El-Buhari i Muslim dali su
prednost verziji ovog predanja u kojoj se ono pripisuje Ebu Hurejri.
El-Bubhari je ovo predanje pripisao Ebu Hurejri, a naveo je samo sened
verzije shodno kojoj se ono pripisuje Poslaniku, s.a.v.s., $to je indicija
da je ovu verziju smatrao nevjerodostojnom. Muslim je verziju ovog
predanja koja se pripisuje Poslaniku, s.a.v.s., naveo nakon verzije koja se
pripisuje Ebu Hurejri, $to je indicija da je dao prednost verziji koja ga
pripisuje Ebu Hurejri.®

Za ovaj hadis v.: Muslim, Es-Sahib: Opis Sudnjeg dana, DZenneta i Dzehennema, O pocetku stvaranja i
stvaranju Adema, a.s., br. 2789; Za kritiku El-Buharija upu¢enu na racun vjerodostojnosti ovog hadisa v.:
Muhammed b. Isma‘il el-Buhari, £z-Tarih el-kebir, struéna obrada: Hasim en-Nedevi i dr., devet tomova,
Daire el-me‘arif el-‘usmanijje, Hajdarabad, bez godine izdanja, tom I, str. 413-414.

El-Bubhari, Es-Sahih: Kazivanja o vierovjesnicima, Musaova smrt i kasniji spomen o njemu, br. 3407; Muslim,
Es-Sahih: Odlike, Odlike Musaa, a.s., br. 2372. Za iscrpnu analizu predajnih puteva ovog predanja v.:
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3)

4)

Imajuéi u vidu sve argumente koje autor iznosi u svom djelu, ali i
¢injenicu da pitanja hadiske kritike s kojima je razmatrani dio hadisa u
vezi, kao $to su davanje prednosti jednoj od verzija hadisa ukoliko se on
prenosi na vise nadina, vjerodostojnost dodatka pouzdanog prenosioca
i pojacavanje vjerodostojnosti hadisa, spadaju u domen hadiske nauke
u kojem postoje razilazenja ucenjaka, smatramo da dio hadisa u kojem
se spominje da se visina ljudi protokom vremena smanjivala nema
stepen epistemicke vrijednosti koja je potrebna da bi se hadis smatrao
vjerodostojnim. Sto se ti¢e dijela hadisa u kojem se spominje da je Adem,
a.s., bio visok $ezdeset ar$ina, ni taj dio nema visok stepen epistemicke
vrijednosti, pa, stoga, smatramo ispravnim hermeneuti¢kim postupkom
vjerodostojnost razmatranog dijela hadisa staviti pod znak pitanja.
Alternativa takvom pristupu po pitanju ovog dijela hadisa je ponuditi
moguc¢nost da se u hadisu govori o visini Adema, a.s., u Dzennetu ili u
imaginalnom svijetu. A Allah najbolje zna!

Ovim se ni na koji na¢in ne omalovazava vrijednost i veliki doprinos koji
su ova dva ucenjaka dali hadiskoj nauci, ako i razlozno pretpostavimo da
su oni razmatrani dio hadisa smatrali vjerodostojnim. Vjerujemo da bi
i oni promijenili pojedine svoje stavove ili da bi, makar, iskazali rezervu
po pitanju vjerodostojnosti odredenih hadisa i/ili njihovih dijelova koje
su smatrali vjerodostojnim da su im bili dostupni argumenti koji su
danas dostupni. Razloge njihovog prihvatanja razmatranog dijela hadisa
kao vjerodostojnog mozemo traziti prvenstveno u tome $to je njegov
sadrzaj u vremenu u kojem su Zivjeli bio (opée)prihvacen, $to se moze
zakljuéiti iz razli¢itih Zanrova islamske literature u kojima se navode
predanja koja ga potvrduju.

Na kraju, studiju Muntasira Zamana toplo preporucujemo Ccitalackoj publici

koja je zainteresirana za islamske nauke, a posebno onima u ije podrucje uzeg

interesovanja spadaju savremene teme i izazovi ovih nauka. Jo$ konkretnije, ova

studija bit ¢e narocito interesantna onima koji se bave suodnosom Kur'ana i

hadisa, s jedne, i nauke, s druge strane. U njoj ¢e nadi brojne detalje koji su u

ovom prikazu izostavljeni.

Fadilj Maljoki

Salahuddin b. Ahmed el-1dlibi,Menheds nakd el-metn ‘inde ‘ulema’ el-hadis en-nebevi, Dar el-feth, Kairo,
1434/2013., str. 391-397.
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Izet Pehli¢, Socijalna distanca medu mladima, Sarajevo: Centar za

napredne studije, 2019. 171 str. ISBN 978-9926-471-05-7.

Oblikovanje stavova, ponasanja i odnosa kod mladih ¢vrsto je povezano s
procesom razvijanja njihovih li¢nih vrijednosti, koje djeluju kao unutarnji
kompas, usmjeravajuéi ih prema etickom i odgovornom ponasanju, kako prema
sebi tako i prema ljudima u svom okruzenju. U kontekstu razvoja tih vrijednosti,
vaznu ulogu igra socijalna distanca, koja se odnosi na emocionalno i psiholosko
udaljavanje pojedinaca ili grupa od drugih pojedinaca ili grupa koje se percipiraju
kao razli¢ite ili nepoznate. Socijalna distanca moze znatno utjecati na nadin na
koji mladi doZivljavaju i razumiju vrijednosti drugih ljudi i razli¢itih drustvenih
skupina.

Socijalna distanca medu mladima autora Izeta Pehlica predstavlja istrazivanje
i analizu ovog fenomena, koji nije relevantan samo za bosanskohercegovacko
drustvo, ve¢ se javlja kao sveprisutni trend i u zapadnim drzavama Evrope. Djelo
je strukturirano u Cetiri poglavlja, koja zajedno pruzaju sveobuhvatan kako
teorijski pregled teme tako i rezultate provedenog istrazivanja.

Ve¢ u samom predgovoru autor ukazuje na vaznost socijalnih vrijednosti i
vrijednosnih orijentacija isticu¢i pri tome neophodnost njihove implementacije
u Skolski i odgojno-obrazovni sistem kako bi mladi ve¢ u skolskom kontekstu
razvijali kod sebe vrijednosti i zdravo poimali sebe i bolje razumjeli i prihvatali
drugog i drugadijeg.

U uvodnom dijelu Pehli¢ nudi mogu¢nost da duboko uronimo u tematiku i
u analizu vrijednosti kao temeljnog koncepta u ljudskom zivotu. U ovom dijelu,
autor postavlja ¢vrst teorijski okvir, ¢ime pruza citaocima dublje razumijevanje
osnovnih koncepata i teorija relevantnih za temu vrijednosti, a koje su shodno
vremenskom ili drustvenom kontekstu dinamic¢ne. Autor u ovom koraku vidi
uspjeh u smanjenju socijalne distance kod mladih.

Pehli¢ koristi bogat teorijski okvir kako bi ¢itateljima pribliZio ovaj
kompleksni koncept i dao uvid u to kako se isti manifestira u zivotima mladih
ljudi. Navodedi razli¢ita do sada provedena istrazivanja na ovom tematskom polju,
autor nudi $irok spektar primjera, pomaze razumjeti kako pojedinci razvijaju
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svoje vrijednosti, kako one utjeu na njihovo ponasanje i odluke te kako se te
vrijednosti odrazavaju na $iri drustveni kontekst. Istovremeno Pehli¢ nas poziva
na razmisljanje o pitanjima kao $to su: Kako se vrijednosti prenose s generacije
na generaciju, kako oblikuju moralne i eticke norme u drustvu te kako mogu
proizvesti konflikte odnosno doprinijeti harmoniji u zajednici?

S ciljem produbljivanja i shvatanja samog pojma vrijednosti, autor navodi
definicije istog iz oblasti pedagogije, psihologije, sociologije, da bi se nakon
toga posvetio temi klasifikacije vrijednosti, s ciljem razumijevanja vrijednosnih
orijentacija a koje su u ovom radu uzete kao varijabla koja je usko povezana
sa socijalnom distancom. Po autoru, pojam socijalne distance predstavlja mjeru
spremnosti pojedinca ili grupe da se udalji ili priblizi drugom pojedincu ili
grupi. U ovom kontekstu, posebna paznja posvecuje se oblikovanju kako li¢nog
tako i kolektivnog identiteta, pri ¢emu se oni smatraju vaznim faktorima u
formiranju vrijednosnih orijentacija i socijalne distance. Autor se takoder osvrée
na nacionalni identitet kao oblik kolektivnog identiteta, koji je posebno izrazen
u bosanskohercegovackom drustvu. U nastavku ovog poglavlja, Pehli¢ dublje
istrazuje razvoj vrijednosti kroz prizmu odgoja te analizira razli¢ite perspektive
vezane za odgoj i nacine na koje se vrijednosti kroz njega stjecu. Kroz proces
odgoja, vrijednosti postaju neodvojiv dio li¢cnog razvoja pojedinca te sluze kao
ciljevi i sredstva u njegovom oblikovanju.

U ovom dijelu, Pehli¢ pazljivo istrazuje osnovne aspekte odgoja koji
omogucavaju usmjerenost prema Vrijednostima, analizira proces odgoja i stjecanja
vrijednosti kroz razli¢ite dimenzije, ukljucujuéi gjelesno, intelektualno, moralno,
estetsko i radno obrazovanje, produbljuje temu vrijednosnih orijentacija kod
mladih, koje predstavljaju pozZeljne ciljeve i obrasce ponasanja za ostvarivanje tih
vrijednosti, te pruza sistematsku klasifikaciju vrijednosnih orijentacija. Poglavlje
autor zavr$ava razmatranjem teme socijalne distance kao rezultata prevladavaju¢ih
stavova i odnosa u drustvenom okruzenju, predstavlja razli¢ite istrazivacke studije
i istice raznolikost rezultata na tome polju a posebnu paznju posvetuje temi
interkulturalnosti i njezinoj ulozi u skolskom i odgojno-obrazovnom sistemu.

U drugom dijelu knjige ¢itaocima je detaljno objasnjen istrazivacki postupak,
navedene metode koriStene za prikupljanje relevantnih podataka, pruzen uvid
u precizan metodoloski okvir te su definirani cilj i zadaci istrazivanja. Ciljnu
grupu istrazivackog procesa ¢ini 310 srednjoskolaca iz triju razlicitih sredina
bosanskohercegovackog drustva: Zenice — Bosnjaci, Pala — Srbi i Mostara — Hrvati
po nacionalnoj orijentaciji. U svrhu istrazivackih instrumenata koristeni su: Upitnik
o opéim socio-demografskim podacima, Skala licnog samopostovanja, Skala
kolektivnog samopostovanja, Skala nacionalnog identiteta, Upitnik samoprocjene
prosocijalnih tendencija, Studija vrijednosti i Skala socijalne distance.
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Kori$tenjem navedenih metoda Pehli¢ donosi rezultate provedenog
empirijskog istrazivanja medu mladima koje kao srz ovog djela tematizira u
tre¢em poglavlju. Ovdje autor otkriva znacajne obrasce i trendove vezane za
socijalnu distancu medu mladima, istrazuje konkretne manifestacije socijalne
distance, analizira primjere stereotipa, predrasuda te segregacije koje se pojavljuju
u meduljudskim odnosima mladih i osvrée se na razlidite situacije i kontekste
u kojima se socijalna distanca oéituje. Posebno je vazan aspekt meduvjerskog
odnosa medu mladima.

Istrazivanje pokazuje da kod mladih ne postoji razlika u preferiranju
vrijednosnih orijentacija, dok teorijsku i socijalnu orijentaciju najvise preferiraju
mladi s Pala, estetsku i politicku preferiraju mladi iz Zenice a religijsku i
ekonomsku mladi iz Mostara. Mladi s Pala ¢esto isti¢u da su odgajani s naglaskom
na ¢uvanje vlastite vjere, dok mladi iz Mostara i Zenice svoju vjeru vide kao
ravnopravnu i odgajani su da tako razmisljaju. Ovaj nesklad u percepcijama moze
potencijalno izazvati konflikte medu mladima. Stoga je nuzno naglasiti vaznost
medureligijskog odgoja i edukacije na polju medureligijskih vrijednosti u okviru
odgojno-obrazovnog sistema.

lako ovo istrazivanje donosi mnoge pozitivne aspekte, zabrinjavajuéa
je pojava socijalne distance medu mladima, koja ne zagovara toleranciju ni
postovanje razli¢itosti u njihovom neposrednom okruzenju. Takva distanca moze
imati dugoro¢ne negativne posljedice. Rezultati istrazivanja jasno ukazuju na
snaznu povezanost izmedu razvoja vrijednosti kod mladih i njihovog angazmana
u drustvu. Mladi koji razvijaju vrijednosti poput postovanja razliditosti,
jednakosti i odgovornosti ¢esto postaju aktivni sudionici volonterskih inicijativa
i humanitarnih akcija. Osim toga, razvoj ovih vrijednosti ¢esto ih $titi od
nezeljenog ponasanja kao $to su nasilje, zloupotreba polozaja i kriminal. Autor
svojim istrazivanjem takoder ukazuje na promjene u vrijednostima mladih koje su
proizasle kao posljedica agresije na Bosnu i Hercegovinu tokom 1990-ih godina.
Navedeni zakljudci sugeriraju da je nuzno uloziti napore u edukaciju mladih o
vaznosti razumijevanja, tolerancije i prihvacanja razlicitosti kako bi se izgradilo
drustvo koje cijeni sve svoje gradane, bez obzira na njihovo vjersko ili etnic¢ko
porijeklo.

Posljednji dio knjige analizira pedagoske implikacije istrazivackih rezultata
i pruza dragocjene smjernice za obrazovni kadar, roditelje i sve one koji rade s
mladima. Autor predlaze kao moguce rjesenje stvaranje nove i zdrave zajednice s
posebnim karakteristikama, ukljuc¢ujuéi kreiranje sociopedagoskih intervencijskih
programa koji ¢e poticati normalizaciju medugrupnih socijalnih odnosa,
prihvatljivih za sve gradane Bosne i Hercegovine.
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Zajednicko udenje mladih istice se kao posebno vaino, jer kroz takve
socijalne interakcije, mladi stje¢u znanje o razli¢itim ljudima. Socijalna distanca,
koja se razvija prema odredenim skupinama ili kulturama, vodi ka negativnim
posljedicama poput predrasuda, stereotipa i nedostatka razumijevanja razli¢itosti
a rezultat se ogleda u nepostivanju ili ignoriranju vrijednosti drugih i njihovih
kultura, $to nije korisno ni za mlade ni za drustvo u ¢jelini.

S druge strane, smanjenje socijalne distance potic¢e otvorenost, razumijevanje
i postovanje razlic¢itosti. Mladi koji su voljni razgovarati s ljudima iz razlic¢itih
kultura i vjerskih opredjeljenja te razumjeti njihove vrijednosti i perspektive ¢esto
su tolerantniji i otvoreniji prema raznolikosti. Ovakav pristup doprinosi izgradnji
inkluzivnijeg i raznolikijeg drustva koje cijeni razlicitosti svojih gradana. U tom
kontekstu, odgoj i obrazovanje imaju klju¢nu ulogu u smanjenju socijalne distance
medu mladima. Poticanje medukulturalnog i medureligijskog razumijevanja
i dijaloga moze biti klju¢no za pomo¢ mladima da prevladaju svoju socijalnu
distancu prema drugima i razvijaju pozitivne vrijednosti poput postovanja,
tolerancije i inkluzije. Obrazovni programi koji poticu medukulturalno
razumijevanje i dijalog medu mladima iz razli¢itih kultura i zajednica mogu biti
klju¢ za stvaranje inkluzivnog okruzenja. Kroz takve programe, smanjuje se strah
od nepoznatog, a razvija empatija prema drugima. To, zauzvrat, vodi ka smanjenju
predrasuda i konflikata te poti¢e suradnju i razumijevanje medu mladima, koji
njeguju pozitivne vrijednosti i postaju nositelji pozitivnih drustvenih promjena,
pridonoseéi izgradnji boljeg i pravednijeg drustva. Razvoj vrijednosti kod mladih
predstavlja prioritet u odgoju i obrazovanju kako bi se osiguralo bolje budude
drustvo a tom cilju znacajno mogu doprinijeti obrazovni sistem i integracija
razvoja vrijednosti kod mladih.

Ovo djelo naglasava vaznost razumijevanja i postovanja razli¢itih vrijednosti
u drustvu i potice ¢itaoce na introspekciju i razmisljanje o vlastitim vrijednostima
te kako one utje¢u na nasu interakciju s drugima, doprinose¢i formiranju
tolerantnijeg drustva. Pehli¢eva duboka analiza i argumentacija ¢ine knjigu
iznimno relevantnom i inspirativnom za sve zainteresirane za temu razvoja
vrijednosti u savremenom svijetu.

Jedan od klju¢nih doprinosa knjige jeate istaknuta ¢injenica da vrijednosti
i njihov razvoj nisu samo pitanja individualnog karaktera, ve¢ imaju dubok i
dugotrajan utjecaj na drustvo u ¢jelini. Razumijevanje i cijenjenje razlicitih
vrijednosti klju¢no je za izgradnju inkluzivnog drustva u kojem svaka osoba moze
pronaéi svoje mjesto. Is¢itavanje ovog djela podsti¢e na dublje razmisljanje o
vlastitim vrijednostima i njthovom doprinosu u formiranju drustvenog konteksta
u kome se razli¢itosti vide kao bogatstvo, a nikako kao mana ili nedostatak. Unato¢
tome $to se ve¢ina dana$njih drustava suodava s izazovima interkulturalnog



Osvrti / Opinions 185

suzivota, posebno sloZenim smatra se pitanje interreligioznih odnosa. Ovo
istrazivanje isti¢e potrebu za daljnjim istrazivanjem s fokusom na medureligijski
suzivot, posebno u kontekstu Bosne i Hercegovine. Taj aspekt moze predstavljati
klju¢an smjer za budude studije i istrazivanja te moze doprinijeti napretku i
prosperitetu drustva.

Svojim radom Pehli¢ nudi smjernice za nastavni kadar, roditelje i sve one
koji rade s mladima o tome kako smanjiti socijalnu distancu medu mladima te
jacati i razvijati vrijednosti kod njih; on nudi dragocjene uvide i smjernice za
saroliku publiku. Istrazivacdi, akademici, kao i studenti sociologije, psihologije i
religijskih studija pronaéi ¢e dubinsku analizu socijalne distance medu mladima
korisnom za svoje istrazivacke projekte. Nastavnicima ova knjiga moze koristiti
za razvoj nastavnih programa koji promoviraju toleranciju i razumijevanje, dok
¢e mladim liderima i aktivistima posluziti kao inspiracija za afirmaciju pozitivnih
vrijednosti kod mladih. Roditeljima i odgajateljima ovim se djelom nude korisni
savjeti o podrici razvoju moralnih kompasa kod djece a profesionalci koji rade
s mladima takoder ¢e se ovim djelom okoristiti u svrhu boljeg razumijevanje
izazova s kojima se mladi aktuelno suocavaju.

Ovo istrazivanje pruza duboke uvide u drustvene dinamike mladih i nudi
smjernice za izgradnju drustva koje potice toleranciju i raznolikost, stavljajuci
poseban naglasak na razvoj vrijednosti kod mladih. S obzirom na vaznost, ovo bi
djelo moglo biti uklju¢eno u obaveznu literaturu za sve one koji rade s mladima
ili su dio obrazovnog sistema a koji teze dru$tvu zasnovanom na ravnopravnosti
svih njegovih gradana.

Mevlida Mesanovié
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Uputstva autorima

Tematika

Context: Casopis za interdisciplinarne studije je recenzirani, nau¢ni &asopis posveéen unapredenju
interdisciplinarnih istrazivanja najurgentnijih drustvenih i politickih tema naseg vremena kao $to
su posljedice ubrzane globalizacije, pluralizam i raznolikost, ljudska prava i slobode, odrzivi razvoj
i medureligijska susretanja. Pozivamo istrazivace u humanistickim i drustvenim naukama da daju
doprinos boljem razumijevanju glavnih moralnih i eti¢kih problema kroz kreativou razmjenu ideja,
glediSta i metodologija. U nastojanju da premostimo razlike medu kulturama, u ovom casopisu
objavljivat ¢emo i prijevode znacajnih radova. Contextu su dobrodosli i ¢lanci i prikazi knjiga iz
svih podrudja interdisciplinarnih istrazivanja. Svi radovi za ovaj casopis moraju biti originalni i
zasnovani na znatnom koriStenju primarnih izvora. Uredni$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 Casopisu.

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 casopisu 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
sada$njem 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 znadi 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-
jakriticki 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 rije¢i, kao i popis od 3-10 klju¢nih rijec¢i. Autori moraju dosljedno pisati velika slova. Treba
izbjegavati pretjerano koritenje velikih slova. Skraéenice ,vol.“, ,no.“ i ,pt.“ ne pisu se velikim slo-
vom. Naslove djela i periodike po pravilu pisati italikom. Strane rije¢i takoder treba pisati italikom.

Bibliografske jedinice u fusnotama

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

2. Rad u urednickoj 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 skra¢eni 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 oznadavati 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 oznadenih kao Slika 1, Slika 2, itd., ukljué¢ujuéi odgovarajude 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
odgovarajude 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 rije¢i, pojmova ili kratkih fraza unutar teksta.
Direktni citati koji sadrze manje od dvadeset i pet rijeci stavljaju se pod navodnike (,, “). Pod na-
vodnike se stavljaju i naslovi ¢lanaka iz ¢asopisa i referentnih djela. Ve¢i dijelovi citiranog teksta



Uputstva autorima 189

(npr. vie od dva retka) piSu se u posebnom odjeljku, uvuéenom 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 rijeci. 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: IIIT, 2012. Pp. xxxiii+258. ISBN 978
156564 580 6. €17. $23.

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

Sadrzaj prikaza

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

o Daiti 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.

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

e Ako je svisishodno, oznaiti $iri kontekst (npr. drustvene, politicke, nau¢ne probleme ili kon-
troverze), kojemu ovo djelo daje doprinos i/ili njegov znacaj za politiku, istrazivanja i praksu.

o 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?

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

Priprema: Korektura i separat

Nakon $to je prihvaden, rad se s ispravkama u PDF formatu e-mailom dostavlja autoru da provjeri
ima li ¢injeni¢nih i Stamparskih gresaka. 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¢ ¢e rad u PDF formatu besplatno dostaviti autoru za njegovu licnu 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 izdavada. U tu svrhu autor treba potpisati Saglasnost za objavljivanje koja ¢e mu se poslati uz
prvu, lektoriranu 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 peer-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. Conzext
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 izalicized. Foreign words should also be italicized.

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 DpI. 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.

¢ 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
156564 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.

o 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 conrext (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?

e If necessary, point out errors that readers should be aware of (beware of libel!).

e 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
proofs. At this stage in the production process only minor corrections are allowed. Proofs should
be returned promptly.

A PDF file of the article will be supplied free of charge by the publisher to the corresponding author
for personal use. Authors are allowed to post the pdf post-print version of their articles on their own
personal websites free of charge.

Consent to Publish and Transfer of Copyright

By submitting a manuscript, the author agrees that the copyright for the article is transferred to the
publisher if and when the article is accepted for publication. For that purpose the author needs to
sign the Consent to Publish which will be sent with the first proofs of the manuscript.

Contact Address
All inquiries can be sent to the editor in chief at: context@cns.ba.
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