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Nekolku meseci pred zapo~nuvaweto na voenata ope-
racija �Sloboda za Ira~anite� bordot na �Identite-
ti� odlu~i da posveti specijalen oddel od spisanieto
za razli~nite feministi~ki odglasi po povod voj-
nata vo Irak. Za `al, vojnata ispadna pobrza od teo-
rijata, i ona {to be{e prvobitno zamisleno kako
po~etno sugestivno pra{awe - �So teorija protiv te-
ror(izmot)?� - nabrgu be{e preformulirano vo ne{to
posubverzivnoto: �So teror protiv terorizmot?�

Na{eto eksplicitno upatuvawe na tekovnata �vojna
protiv terorot� be{e motivirano od pra{aweto
�Kakva uloga mo`e da igra teorijata denes?� -
nadovrzuvaj}i se na sogledbata deka vojnata protiv
Irak be{e za toa kakva uloga imaat namera da igraat
SAD vo dvaeset i prviot vek. Navistina, mo`e li
teorijata s$ u{te da ̀ ivee so nade` deka mo`e da igra
nekakva uloga vo brzo promenliviot meta-politi~ki
svet, ako se zeme predvid nemo}ta na spekulativniot
diskurs nasproti potentnite, fascinira~ki sliki
distribuirani od strana na modernite �penetri-
ra~ki� mediumi?

Napisite vo ovoj oddel se preokupirani so mo`nos-
tite za delotvoren teoretski odgovor koj }e bide vo
tesna vrska so urgentnite politi~ki problemi i
mo`ni re{enija, namesto so apstraktni teoretski

@arko
Trajanoski Uvodnik:

Zo{to so teorija
protiv teror(izmot)?

Zarko
Trajanoski Editorial:

Why theory
against terror(ism)?

Few months before the beginning of the military opera-
tion �Iraqi freedom� the board of �Identities� decided to
present a variety of feminist responses to the crisis in Iraq
in a special section of the Journal. However, the war
turned out to be faster then theory and what was initially
intended as a suggestive opening question - �With theory
against terror(ism)?� - was promptly reformulated into a
more subversive one: �With terror against terrorism?�

Our explicit reference to the ongoing �war on terror� was
motivated by the question �What sort of role the theory
could play nowadays?� - with respect to the insight that
the war against Iraq was about what sort of role the United
States intends to play in the twenty-first century. Indeed,
could theory still live with hopes that it can play any role
in a fast-changing meta-political world, taking into con-
sideration the powerlessness of a speculative theoretical
discourse vis-à-vis the potent, fascinating images distrib-
uted by the contemporary �penetrating� media?

What the articles in the present section are concerned with
are possibilities of an effective theoretical response closely
related to the pressing political problems and possible so-
lutions, rather than the abstract theoretical issues unre-
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pra{awa neodgovorni vo odnos na politi~koto.
Site tri pridonesi se izvonredni primeri za
�diskurziven otpor� protiv �brutalnata forma na
imperijalno nasilstvo� kako i protiv �amerikan-
skata maskulinisti~ka voena ideologija�. Tie
vlevaat su{testvena nade` deka rodovo-~uvstvitel-
nata teorija e dovolno mo}na da obezbedi barem
�adekvatno objasnuvawe na promenite vo globalniot
svetski poredok� oblikuvan od �sovremenite ameri-
kanski upotrebi i zloupotrebi na mo}ta�.

Intervjuirana 72 ~asa po po~etokot na vojnata protiv
Irak, Xudit Batler e preokupirana so mo{ne
~uvstvitelnite temi na etikata na nenasilstvoto:
Kako da se zapre ciklusot na odmazdata? Kakva vrska
ima filosofijata so mirot? Dali vojnata ima
nekakva vrska so mirot? Kako da se spravime so
na{ata sopstvena ranlivost? Zo{to i na koj na~in
gi dehumanizirame onie kon koi vr{ime nasilstvo?
[to pravat ~ovekovite prava i kako da se odgovori
na suspenzijata na obvrskite od me|unarodnoto pravo
� suspendirawe vo imeto na superiornosta na pravoto
na nacijata da ja stavi svojata bezbednost nad sekoe
drugo individualno pravo?

Napisot na Svetlana Slap{ak e preokupiran so
negativnite posledici od ona {to taa go narekuva
�smrtta na ideologijata� � na koj na~in osiroma{u-
vaweto na javniot diskurs vo Jugoslavija pridonese
za vojnite na Balkanot i �kako ne samo zborovite tuku
isto taka otsustvoto na zborovi mo`e da proizvede
katastrofalni posledici za ~ovekovata realnost� vo
vrska so �takanare~enata post-voena situacija vo
Irak�. Taa gi izlo`uva ignorancijata na noviot
amerikanski kolonijalizam, negovata ne~uvstvitel-
nost za drugi kulturi, negovata tendencija da ja
uni{tuva nivnata kolektivna memorija, �koloni-
jalnata indolentnost kon koloniziranite� kako i

sponsive towards the political. All three contributions are
remarkable examples of �discursive resistance� against
�the brutal form of imperial violence�, as well as against
�the American masculinist military ideology�. They give
essential hopes that a gender-sensitive theory is power-
ful enough, at least to provide �an adequate account of
the changes in the global world order� shaped by the �con-
temporary American uses and abuses of power�.

Interviewed 72 hours after the beginning of the war
against Iraq, Judith Butler is concerned with highly sen-
sitive issues of the ethic of non-violence: How to break a
cycle of revenge? What does philosophy have to do with
peace? Does war have anything to do with peace? How to
deal with your own vulnerability? Why and how we
dehumanise those to whom we do violence? What human
rights do and how to respond to the suspension of obliga-
tions under international law � a suspension made in the
name of superiority of the right of a nation to put its own
security above any other individual right?

Svetlana Slapsak�s article is concerned with the negative
effects of what she calls �the death of ideology� - how the
impoverishment of public discourse in Yugoslavia con-
tributed to the war in the Balkans and �how not only words
but also absence of words can produce catastrophic con-
sequences for human reality� with reference to �the so
called post-war situation in Iraq�. She exposes the igno-
rance of the new American colonialism, its insensitivity
to other cultures, its tendency to destroy their collective
memory, �the colonial indolence towards the colonised�
as well as the hidden ideological messages implanted
through the manipulative machine of CNN.

Zarko Trajanoski Editorial: Why theory against terror(ism)?
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prikrienite ideolo{ki poraki implantirani so
pomo{ na manipulativnata ma{ina na CNN.

Izjavata na Rozi Braidoti e naso~uvana od pretpos-
tavkata deka koe i da e verodostojno i odgovorno
objasnuvawe na dene{nata svetska sostojba �treba da
gi zeme predvid novite me|unarodni odnosi na mo}
i ulogata na Amerikanskata imperija�. Taa e glavno
preokupirana so posledicite od �implozijata na
�trans-atlantskata� oska�, sogolenata vistina deka zad
fasciniranosta na Evropa so SAD se nayira �istoris-
kata realnost na amerikanskiot kulturen i ekonom-
ski imperijalizam�. Sega, koga fasciniranosta ve}e
ja nema, Braidoti ja zamisluva �Evropskata unija kako
post-nacionalisti~ki op{testven prostor koj mo`e
da transformira nekoi od najlo{ite aspekti na
evrocentrizmot�.

Nakuso, site tri pridonesi se najubedlivo svedo{tvo
za neverodostojnosta na zdravorazumskata pretpos-
tavka deka teorijata ima malku zaedni~ki ne{ta so
(politi~kata) praksa. Fakt e deka najgolemiot del
od teoretskite obidi za soo~uvawe so realnite
politi~ki problemi se neuspe{ni vo pogled na
nivnata osnovna intencija � da napravat barem
nekakva zna~ajna razlika vo politi~kiot `ivot. I
pokraj toa, ne smeeme da se obeshrabrime i treba da
prodol`ime so sve`i obidi za gradewe novi i
podobri svetovi so pomo{ na zborovi, namesto so me~
da urivame nekoj star svet samo poradi toa {to
negovata osobena �forma na `ivot� ne mo`e da se
vklopi vo �Amerikanskiot son�.

Rosi Braidotti�s statement is guided by the assumption
that any credible and responsible account of the state of
the world today �needs to take into account new
international power relations and the role of the American
empire�. She is manly concerned with the effects of �the
implosion of the �Trans-Atlantic� axis�, with the naked
truth that behind Europe�s fascination with USA lurks �the
historical reality of American cultural and economic
imperialism�. Now, when the fascination is over, Braidotti
is imagining �the European Union as a post-nationalist
social space which can transform some of the worst
aspects of Euro-centrism�.

In a word, all three contributions constitute a most
convincing testimony of the fallacy of the common sense
assumption that theory has little to do with a (political)
praxis. It is a fact that the greatest part of theoretical
attempts to cope with real political problems have failed
in relation to their basic intention - to make, at least, some
significant difference in political life. However, we must
not be discouraged and we have to continue with our fresh
attempts to build new and improved worlds with words
rather than to destroy some old one with swords only
because its peculiar �form of life� could not fit in �the
American dream�.

Translated by the author
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Svetlana
Slap{ak Smrtta na

ideologijata i
vaznata so
plasti~no cve}e

Svetlana
Slap�ak The Death of

Ideology and the
Plastic Flowers
Link

Najlo{ite proro{tva vo 20-iot vek za idninata bea
zasnovani na narativnata premo} na totalitarnata
ideologija, koja e vo sostojba da go izmanipulira,
sokrie, da go iskrivi sekoj drug diskurs osven svojot.
Ona {to najmnogu n$ zastra{uva{e, i ni go nose{e
maloto perverzno zadovolstvo da gi predviduvame
u`asite na site na{i negativni utopii, be{e
me{aweto na zborovite i na mo}ta, na ideologijata
i represiite koi od nea nu`no proizleguvaat.
Ideologijata koja se trudi da postigne retori~ka
ubedlivost i narativna napnatost, superiorna,
licemerna i mnogu lesno nadmo}na nad site sredstva
{to gi poznavavme, vklu~itelno gerilite i revolu-
ciite, be{e impresiven neprijatel - vo tolkava
merka {to lu|eto so zaostanati tipovi na mislewe, i
so ~itawe zastanato vo biv{ite socijalisti~ki
zemji, s$ u{te mislat deka mo`at da postignat
nekakov intelektualen status napa|aj}i ja ideologi-
jata �kako takva�: Celata ovde opi{ana situacija e
karakteristi~na za socijalnata i kulturna situacija
na elitizmot, mo`ebi duri neizbe`no povrzana so
elitizmot koj be{e tolku karakteristi~en za mnogu
disidentski krugovi i kulturi nedvosmisleno
povrzani so disidentstvoto, kako {to be{e jugoslo-
venskata. Proletarizacijata na kulturite vo novite
tranziciski kulturi, nacionalisti~kiot populizam
i trivijalizacijata na javniot diskurs, stavija to~ka

The worst 20th Century prophesies were based on the
narrative superiority of totalitarian ideology, which can
ill afford to manipulate, conceal and distort any discourse
other than its own. What used to terrify us the most and
give us a little perverse pleasure in predicting the horrors
of all our negative utopias, was the mixing of words and
power, ideology and the repression that inevitably springs
from it. The ideology that seeks to achieve rhetorical
persuasiveness and narrative tension, superior, hypoc-
ritical and very easily prevalent over all means that we
once new, including guerrilla and revolution, was an
impressive enemy � it was impressive to such an extent,
that people with backward ways of thinking and checked
reading in former socialist countries still think that they
can achieve some intellectual status by attacking ideology
�as such�. The entire situation described here is charac-
teristic of the social and cultural state of elitism; perhaps
it is even inevitably related to the elitism that used to be
so typical of many dissident circles and cultures
unambiguously related to dissidence, as was the case of
the Yugoslav situation. The proletarianisation of cultures
in new transitional cultures, nationalist populism and the
trivialisation of public discourse, have all put an end to
the late socialist elitism. Negative ideologies no longer
meant a thing; ideology no longer had any discursive
power. It was replaced by simple narratives of affiliation,
without reliance on a more serious philosophical system.
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na docniot socijalisti~ki elitizam. Negativnite
utopii pove}e ne zna~ea ni{to, ideologijata ve}e
nema{e nikakva diskurzivna mo}: ja zamenija
ednostavni naracii za pripadnosta, bez potpirawe
na poseriozen filosofski sistem. Da bideme
otvoreni: nitu eden desni~arski diskurs, duri i koga
se obiduva{e da prisvoi nekoj pozna~aen filosofski
pravec, ne mo`e{e po uspe{nosta da se meri so
marksizmot, i zavr{uva{e, barem vo na{e vreme, vo
poednostavuva~kite formuli. Pra{awe e dali so
marksizmot umrela i ideologijata (dokolku toj e
mrtov), no situacijata vo javnite diskusii i vo
naraciite od krajot na 20-ot i po~etokot na 21-ot vek,
prili~no ubedlivo zboruvaat za toa. Eden od najgole-
mite kulturni {okovi za vreme na raspadot na
Jugoslavija (zna~i nekolku godini pred po~etokot na
vojnata i potoa) be{e osiroma{uvaweto na javniot
diskurs: od razvien dijalog na disidentskata i
oficijalnata (ideologizirana) strana, toj se pret-
vori vo sogolena naracija na kolektivnoto pravo
(�nie�), teritorii, krv, koski i sopstveniot folklor
� i kone~no se pretopi vo istiot, monofon (sic!)
diskurs na nacijata. Zatoa e potpolno razbirlivo
zo{to ovaa temelno prestrukturirana opozicija na
umirawe, ~ii broj, prisutnost i kulturno vlijanie
se radikalno namaleni, ako ne i is~eznati, prili~no
dolgo se dr`e{e za jugoslovenskiot identitaren
diskurs kako mo`en odgovor na nacionalizmot. Na
politi~ki plan, taa mo`nost }e bide kolku-tolku
otvorena duri so evropskite integracii, iako ne go
negiram silniot terapevtski efekt {to mo`e{e da
go ima vrz poedinci vo voenata kriza. So drugi
zborovi, mo`ebi ne bilo lo{o s$ {to imavme od
ideologijata � ako ni{to drugo, be{e dobar teren za
razvivawe na opoziciski na~in na mislewe, vo
uslovi na minimalna demokratija, odnosno minimal-
no prisustvo vo javniot diskurs. Od druga strana,
evropskata situacija na socijalisti~kite partii,

Let us be open, no Right wing discourse, even when
attempting to appropriate a more significant philosophical
line, could compete with Marxism on the grounds of its
success, and it ended up, at least in our time, in simplistic
formulae. It is questionable whether ideology died with
Marxism (if it is dead at all), but the condition of the public
discourses and narratives of the late 20th and the early
21st century speaks of this very convincingly. One of the
major cultural shocks during the break up of Yugoslavia
(that is, a few years before the beginning of the war and
afterwards) was the impoverished public discourse, which
turned from a developed dialogue between the dissident
and the official (ideologised) parties into a stripped
narration of collective rights (�we�), lands, blood, bones
and particular folklore - finally melted into an identical,
monophonic (sic) discourse of a nation. Therefore, it is
entirely understandable that this dying and fundamentally
restructured opposition, whose numbers, presence and
cultural impact have radically diminished, if not even
disappeared, clutched for so long to the Yugoslav
discourse of identification as a possible answer to
nationalism. On a political plane, that option will become
relatively open only with European integration, although
I do not deny the strong therapeutic effect it may have
had on an individual during the war crisis. In other words,
perhaps all that we had of ideology was not bad - if nothing
more, it was at least a good ground where, in conditions
of minimal democracy, that is, minimal participation in
the public discourse, an oppositional way of thinking could
develop. On the other hand, the situation regarding the
socialist parties in Europe, i.e. the powerful left oriented
ideology that, due to permanent concessions and
hesitation, fails to find its feet when in government, shows
the power of ideological discourse when it is among the
ranks of the opposition. If nothing else, we must conclude
that the dynamism of public discourses in Europe greatly
depends on the presence of ideological discourses, unlike
in the USA.

Svetlana Slap�ak The Death of Ideology and the Plastic Flowers Link
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zna~i, na mo}nata leva ideologija, koja poradi
postojanite otstapki i vozdr`anost ne uspeva dobro
da se snajde koga e na vlast, isto taka poka`uva kakva
e mo}ta na ideolo{kiot diskurs koga e vo opozicija.
Ako ni{to drugo, morame da zaklu~ime deka dinamiz-
mot na javniot diskurs vo Evropa vo golema merka e
usloven od prisustvoto na ideolo{kite diskursi, za
razlika od SAD.

Fasciniranosta od pojavata (mo}nata naracija od 11
septemvri) mo`e da go zavede evropskiot �autsajder�
da zaboravi na izrazeniot dinamizam na politi~-
kite promeni vo Amerika, vklu~uvaj}i go i javniot
diskurs. Vo taa smisla, ima pove}e nade` otkolku {to
izgleda na prv pogled, vo situacija koga odbranata
(posebno ekipata advokati) na Klinton vo aferata
Levinski denes izgleda poblisku kako pristapna
beseda na nekoj francuski akademik, otkolku kako
bulevarska komedija, kako {to toga{ ja razbra golem
del od Evropa. Stanuva zbor, sekako, za promeni vo
javniot diskurs na oficijalnata amerikanska
vnatre{na i nadvore{na politika. Ona {to na
po~etokot izgleda{e kako komi~en javen odraz na
nepodgotveniot, neizve`ban, i kone~no nesoodveten
um na noviot pretsedatel i na negoviot tim, denes se
poka`uva kako nedvosmislen efekt od umiraweto na
ideologijata, kako celosna nesposobnost da se smisli
naracija, i so nea logi~en i retori~ki aparat koj }e
slu`i ne samo za ubeduvawe, tuku i za gradewe na
opoziciskiot diskurs. Opozicijata na Bu{, ameri-
kanskata pred s$, vsu{nost e nemo}na, zatoa {to nitu
vo edna to~ka ne mo`e da najde dijalo{ka, odnosno
kriti~ka poddr{ka za sprotivstavuvawe (zna~i i za
analiza) na oficijalniot diskurs. Kritikata na Bu{
i negovata administracija, posebno od zlonamernite
lu|e vo senka, izrazuva samo najostri i najradikalni
kvalifikacii koi nemaat nikakva smisla zatoa {to
kriti~arite ne se na istoto nivo na avtoritet: smrtta

A European �outsider� might be lured by apparent
fascination (the powerful September 11 narration) to
forget the striking dynamism of political changes in
America, including the ones in the public discourse. In
this sense, there is more hope than it might seem at a first
glance, in a situation when Clinton�s defence (particularly
that of the team of lawyers) in the Lewinsky scandal
nowadays seems more like an accessible oration delivered
by some French academician than like a boulevard
comedy, as much of Europe perceived it at the time. Of
course, what we are dealing with here are shifts in the
public discourse of American official home and foreign
policy. What seemed in the beginning as a comical public
reflection of an unprepared, unpractised and, finally,
inadequate mind of a new president and of his crew, now
proves to represent the unambiguous effect of the death
of ideology - utter inability to come up with a narration
and a logical and rhetorical apparatus that would serve
not only to persuade but also to build the discourse of the
opposition. Bush�s opposition, above all the one in
America, is in fact powerless, because it cannot find a
single point of dialogical, i.e. critical footing for resistance
to (and therefore analysis of) the official discourse. The
criticism against Bush and his administration (particularly
against the hawkish people in the shadows) expresses only
the sharpest and most radical qualifications, which are
pointless because the critics are not on the same level of
authority: death of ideology results in catastrophic
consequences on democracy, particularly in the case of
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na ideologijata povlekuva katastrofalni posledici
za demokratijata, posebno vo amerikanskiot slu~aj,
kade demokratijata e obvitkana so debel mitolo{ko-
narativen sloj. Dokolku se otstrani toj sloj, odnosno
dokolku ne se investira vo naracija, posledicata e
adijalo{ki diskurs od tipot nie sme demokratija �
vie (tie, sekoj drug) ne ste. Taka mo`e da se razbere
govorot na teloto na Kolin Pauel, koj na neodam-
ne{noto patuvawe po Evropa vo intervjuata ~esto
ima{e �tikovi� koi go uni{tuvaat na performativno
nivo mo`niot efekt na negovite ednonaso~ni izjavi.
Toa, se razbira, ne zboruva za pojava na sovest kaj ovoj
politi~ar, tuku pove}e za profesionalna neprijat-
nost� Umiraweto na ideologijata ima efekt i vrz
Evropa, vo koja desnicata ve}e odamna so maka gi krpi
ostatocite od identitarnite naracii sli~ni na
jugoslovenskite: amerikanskiot primer e ohrabruva-
we za natamo{noto praznewe na diskursot, za ukinu-
vawe na potrebata od dobra naracija i od nejziniot
aparat za ubeduvawe. Vo taa smisla, vo dobivka se ne
samo onie od desnicata koi se sprotistavuvaat na
vojnata vo Irak (Le Pen), tuku i onie {to ja poddr`u-
vaat (Berluskoni): i ednoto i drugoto se direktna
posledica od smrtta na ideologijata, odnosno is~ez-
nuvaweto na diskurzivnite standardi i, so toa,
zgolemuvaweto na direktnata opasnost za site oblici
na demokratija.

No, najlo{iot ishod od umiraweto na ideologijata,
zastra{uva~ki primer deka ne samo zborovite, tuku
i otsustvoto na zborovi mo`e da proizvede katastro-
falni posledici za ~ovekovata realnost, e takanare-
~enata povoena situacija vo Irak. Kolonijalnata
indolentnost kon koloniziraniot, koj e pretstaven
kako �divjak� (grabe`i), prodol`uva na nivoto na
ureduvawe na novata vlast, vo {to se gleda samo
grabe`livost (za nafta i drugi oblici na prodor na
kapital) i celosno otsustvo na volja da se uredi

America, where democracy is wrapped in a thick
mythological-narrative layer. Without that layer, that is,
if the narration is not invested in, the consequence is an
adialogical discourse of the kind �we are a democracy -
you (they, all others) are not�. That is how Collin Powel�s
body language can be understood, as he frequently had
tics when he was interviewed during his recent tour of
Europe - something that ruined on a performative level
the possible effect of his one-way statements. This, of
course, does not indicate an emerging conscience in this
politician but more likely a certain professional unea-
siness. The death of ideology has had an effect on Europe
as well, where the Right has been toiling to patch up the
remains of the identitary nations similar to the Yugoslav
ones. The American example encourages further impo-
verishment of discourse and elimination of the need for
good narration and its persuasion apparatus. In this sense,
not only the ones from the Right who oppose the war in
Iraq gain (Le Pen) but also those who support it
(Berlusconi): both cases result directly from the death of
ideology, i.e. from the disappearance of discursive
standards, and hence the increased direct threat to all
forms of democracy.

But the worst effect of the death of ideology, a terrifying
example how not only words but also absence of words
can produce catastrophic consequences for human reality
is the so called post-war situation in Iraq. The colonial
indolence towards the colonised, who are depicted as a
�savage� (the looting) continues in the installation of a new
administration, where we witness only rapacity (for oil
and other forms of penetration of capital) and total
absence of willingness to establish a civil state in the
country. Two images, mediated not only by the post-

Svetlana Slap�ak The Death of Ideology and the Plastic Flowers Link



Journal for Politics, Gender and Culture, Vol. II, No. 1, Summer 2003

17

Identities

gra|anskata sostojba na zemjata. Dve sliki, posredu-
vani ne samo od grubata post-septemvriska manipu-
lativna ma{ina na CNN, tuku prakti~no i preku site
svetski agencii, stanuvaat klu~ni za analiza: ednata
e slika na �bagdadskiot kradec� (vnimanie � pop-
kulturnata slika preostanata od nekolku filmovi so
istiot naslov ne e bez smisla) koj iznesuva od nekoja
javna zgrada plasti~na vazna so plasti~no cve}e, a
drugata, dokumentarno neutralizirana sekvenca na
grabe`i i uni{tuvawa vo bagdadskiot Nacionalen
muzej. Prvata slika go pretstavuva �divja{tvoto� na
koloniziraniot vo komi~na svetlina, vtorata istoto
toa divja{tvo vo negoviot opasen lokalen i politi~-
ki kontekst. Posreduvanata poraka na prvata slika e
deka stanuva zbor za divjaci koi ne znaat {to e
vistinska kultura, vtorata deka stanuva zbor za
divjaci koi se �takvi� i bez Sadamovata diktatura.
Skrieniot tekst vo obete poraki e deka na divjacite
ne im treba gra|anska kultura, demokratija, pravo na
odlu~uvawe, tuku samo vodewe � dodeka se isplatuva
eksploatacijata, bi dodale vo prazninata na ovaa
krajno poednostavena kolonijalna naracija. Da ja
nadgradime taa razjapena praznina so drugite
raspolo`livi podatoci, odnosno, so nepostoeweto na
podatoci � da re~eme za {kolskiot sistem, za brojot
na Amerikancite vo akcijata sposobni da se razberat
na lokalnite jazici, za ponudenite stipendii za
mladite Ira~ani i Ira~anki (posebno vo svetlinata
na krajno reduciranite studentski vizi), i taka
natamu.

[to se odnesuva do cve}eto, duri ne e potrebno da se
povikuvaat Xek Gudi (Jack Goody) i negovata nova
kniga vo koja, me|u drugoto, go �rehabilitira�
ve{ta~koto cve}e, bidej}i statusot na materijalot ne
ja namaluva ritualnata funkcija: dovolno e da se
spomene klu~nata vizuelna polo`ba na bilkite i
cve}eto vo islamskite kulturi. Monistra i ogledal-

September manipulative machine of CNN but also by
practically all international agencies, are becoming crucial
for the analysis: one is the image of the �thief of Baghdad�
leaving a public building with a plastic vase and plastic
flowers in his hands (attention - the pop-culture image
coming from several films with the same title is not
without sense), the second is a neutralised documentary
sequence of pillage and destruction in the Baghdad
National Museum. The first image portrays the �savagery�
of the colonised in a comic light, the second the very same
savagery is portrayed in its dangerous local and political
context. The mediated message of the first image is that
what we are talking about are savages who do not know
what real culture means, the second that they are savages
who are �that way� even without Saddam�s dictatorship.
The hidden text underlying both messages is that savages
need not civil culture, democracy or freedom to decide,
but summary leadership - until the exploitation pays off,
we might fill in the blank of this utterly simplified colonial
narration. Let us upgrade that gaping blank with other
available data, that is, with the absence of data - say about
the educational system, about the number of American
servicemen and women who are able to communicate in
the local languages, about the number of scholarships
offered to young Iraqi men and women (especially in light
of the extremely restrictive requirements for a student
visa), and so on.

Concerning the flowers, it is not even necessary to invoke
Jack Goody and his new book in which, among other
things, he �rehabilitates� artificial flowers, because the
status of the material does not diminish the rural function:
it would be enough to mention the key visual status that
plants and flowers have in Islamic cultures. Strings of
beads, mirrors, toxic waste, suspicious food and medicine,
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ca, toksi~en otpad, somnitelna hrana i lekovi, i
zgora na toa potsmev sprema novite upotrebni
vrednosti koi koloniziraniot bi mo`el da gi najde
vo seto toa � s$ {to ne ceni kulturata na koloniza-
torot: ovaa �dare`livost� na kolonizatorot odamna
e rastrgnata vo postkolonijalnata teorija. Za
amerikanskiot i za evropskiot rasizam ovaa nova
vizuelna konstrukcija (�bagdadskiot kradec�) e
izvonredno funkcionalna. Za po{irokata i pora-
zumna globalna javnost ostanuva mo`nosta so slikite
da gi sporeduva podatocite za toa kako (re~isi
nikako) se vospostavuva gra|anskiot `ivot vo Irak
i kolku zastra{uva~ki se {iri prostorot za organi-
zirawe na fundamentalistite. Svesta deka novata
amerikanska politika, namesto da go uni{tuva,
vsu{nost sozdava novi centri na svetskiot terori-
zam, dobro potvrdena vo Avganistan, bi mo`ela da se
zajakne vo Irak - za onie, se razbira, koi s$ u{te mis-
lat deka borbata protiv terorizmot e me|u glavnite
celi na noviot amerikanski kolonijalizam.

No, da se vratime na dvete sliki: isto kako {to go
dozvolija iznesuvaweto na dr`avnata sopstvenost od
instituciite na Sadamoviot re`im, bez vidlivi
sankcii, taka (so otsustvoto na elementarni merki
za za{tita) Amerikancite go dozvolija grabe`ot na
neprocenlivite kulturni bogatstva vo Nacional-
niot muzej. Ovde imame nekolku mo`nosti za tolku-
vawe:

4 Ignoranstvo � koe nikoga{ ne e �naivno�, za{to
zna~i i neanga`irawe na stru~waci, na onie
koi znaat {to s$ ima vo Nacionalniot muzej vo
Bagdad (da ne gi spomenuvame drugite muzei vo
Irak, arheolo{kite nao|ali{ta, podocne`-
nite spomenici itn.) odnosno isklu~uvawe na
kakva bilo kulturna politika. Na divjacite ne
im treba kultura?

followed by the mocking with the new use value that the
colonised might discover in all that - all that the coloniser�s
culture does not appreciate. This �generosity� of the
coloniser was torn asunder in post-colonial theory long
time ago. This new visual construct (�the theif of Baghdad
thief�) works impeccably for European and American
racism. The broader and more reasonable global public
still has the ability and the option to compare those images
with the signs that civil life is (virtually in no way) being
implemented in Iraq, although the space for funda-
mentalist organisation is getting ominously bigger. The
view that America�s new policy, instead of destroying, is
in fact creating centres of global terrorism, so far well
attested in Afghanistan, could be reinforced in Iraq - of
course, for those who still believe that the fight against
terrorism is among the key objectives of this new
American colonialism.

But let us reflect once again upon those two images: in
the same way they allowed state property to be taken out
from the institutions of Saddam�s regime without visible
sanctions, the Americans (by failing to enforce basic
protective measures) allowed the looting of invaluable
monuments of human culture in the National Museum.
We could interpret this in several ways:

4 Ignorance - which is never �naïve�, for it also means
that no experts were hired, none who knew what
Bagdad�s National Museum contained (let alone
what other museums in Iraq, archaeological sites,
later monuments etc. contained), that is, exclusion
of any policy on culture. Savages do not need
culture?
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4 Uni{tuvawe na mo`nite izvori na identitar-
nite naracii (kolektivno se}avawe): Sadamo-
viot re`im vo izvesna merka go koriste{e toj
narativen potencijal;

4 Planirano u~estvo vo vnosni biznisi na
preproda`ba na umetni~ki predmeti, mo`ebi
i pocelosno snabduvawe na amerikanskite
muzei;

4 Rasisti~ki oboena bezobyirnost sprema tu|ite
kulturi.

Koe bilo tolkuvawe, ili kombinacija od tolkuvawa,
bi baralo momentalna i ostra reakcija na organiza-
ciite kako {to e UNESCO. Reakcii, dodu{a ima{e,
kako i sovetuvawa, delegacii i mislewa na stru~-
waci, no vo dozi koi se potpolno neprimerni za edna
od najgolemite kulturni katastrofi vo poslednite
desetina godini: da se potsetime na vozbuduvawata
okolu mostarskiot most, ili na svetskata akcija okolu
najavenoto urivawe na statuite na Buda od strana na
talibanskiot re`im vo Avganistan.

Bilansot od amerikanskata intervencija, odnosno od
vojnata vo Irak, ednostavno e katastrofalen. ̂ ove~ki
`rtvi i materijalna {teta, nikakov rezultat od
�istragata� za oru`jeto za masovno uni{tuvawe, koja
so vreme gubi sekakva verodostojnost, nezagrozen
terorizam, haos i otsustvo na gra|ansko op{testvo vo
Irak, neskrieno i nezakonsko prezemawe na resur-
site na druga dr`ava, uni{tuvawe na svetskoto
kulturno nasledstvo: no, site tie prigovori, kolku i
da se o~igledni, nemaat adresat, za{to ne postoi nitu
eden diskurziven kanal koj bi mo`el da dovede do
dijalog. Te{ko e voop{to da se zamisli situacija koja
pove}e bi mu pogoduvala na terorizmot i na nasil-

4 Destruction of the possible sources of identifying
narrations (collective memory); Saddam�s regime
had, to a certain degree, already used this narrative
potential.

4 Planned involvement in the lucrative business of
selling works of art, perhaps even more compre-
hensive stocking of American museums.

4 Insensitivity to other cultures, with a touch of
racism.

Whatever the interpretation, or the combination of
interpretations, it would demand an instant and bitter
reaction from organisations such as UNESCO. There were,
to be fair, reactions, as well as expert advice, delegations
and opinions, but in doses that were entirely inappropriate
for one of the greatest cultural disasters of the past
decades: remember the outrage at the destruction of the
Bridge in Mostar, or the world-wide reaction to the
demolition of Buddha�s statues announced by the Taliban
regime in Afghanistan.

The sum total of the American intervention, i.e. the war
in Iraq, is simply catastrophic. Casualties and material
damage, no result from the weapons of mass destruction
investigation (which has lost all credibility over time),
unimpaired terrorism, chaos and absence of civil society
in Iraq, open and unlawful takeover of another country�s
natural resources, destruction of world cultural heritage:
but all these objections, however obvious, do not have an
addressee, for there is not a single discursive channel that
could lead to dialogue. It is hard even to imagine a
situation more propitious for terrorism and solving
problems through violence in one�s narrow local circle,
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noto re{avawe na sudirite vo svojot tesen lokalen
krug, bez kontakti so ostatokot od svetot � osven koga
tamu se ru{at simboli~ni celi. Negativnite
utopisti na 20-ot vek ne bea vo pravo: vo beznade`-
niot totalitaren re`im ne se ostvari vi{ok ideolo-
gija, dodeka umiraweto na ideologijata ima nespored-
livo posilno i pobrzo dejstvo vrz potpolnata
podelba na svetot i na ~ove{tvoto na vladeteli i
podanici.

Prevod od srpski jazik: Tatjana Mitrevska

out of touch with the rest of the world - except when
symbolic objectives are thrown down there. The negative
utopians of the 20th century were wrong: the excess of
ideology has not resulted in a hopeless totalitarian regime,
while the death of ideology has an incomparably quicker
effect on the total division of the world and of humanity
into rulers and subjects.

Translated from Serbian by Ognen Cemerski
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Rozi
Braidoti

To~ka od koja
nema vra}awe

Rosi
Braidotti

Point of
Non-return

Moram da go sovladam blagiot nagon za povra}awe
{to mi se javuva pri samata pomisla na ira~kata vojna
i na mo`niot odgovor na nea. Ve}e podolgo vreme
mnogu filosofi se zagri`eni za toa kako da ja
objasnat brzinata i kompleksnosta na sovremenite
procesi na op{testveni promeni. Postoi pregolema
vremenska distanca pome|u realnosta i kriti~kata
teorija, {to s$ pove}e go ote`nuva davaweto adekva-
ten prikaz na promenite vo globalniot svetski
poredok. Ovoj nedostatok od imaginarna energija
mo`e da bide fatalen za zada~ata na kriti~kata
teorija, bidej}i toj ja zabavuva identifikacijata na
zaedni~ki to~ki na otporot, naso~eni protiv novite
odnosi na mo}.

Vakvata pretpazlivost i gri`a za adekvatni teoret-
ski pretstavi i konceptualna adekvatnost se ~ini
preterana koga }e se sporedi so bukvalnosta na
sovremenata amerikanska upotreba i zloupotreba na
sila.

S$ {to treba da se napravi e vnimatelno da se pro~ita
�Sudir na civilizaciite� (Clash of Civilization) na
Sem Hantington (Huntington), ili da se poseti
Internet stranicata na �Proektot za noviot ameri-
kanski vek� (Project for a new American Century), za da
se najdat � sro~eni vo isklu~itelno ~itka proza,

I have to overcome a slight sense of nausea as I even think
of the Iraq war and a possible response to it. For a while
many philosophers have been worrying about how to
account for the speed and complexity of contemporary
processes of social change. There is too large a time-lag
between reality and critical theory, which makes it
increasingly difficult to provide an adequate account of
the changes in the global world order. This deficit in
imaginary energy could prove fatal to the task of critical
theory in that it delays the identification of joint points of
resistance against the new power-relations.

Such cautious concern for adequate theoretical repre-
sentations and conceptual adequacy appears way out of
proportion, when compared with the literal-ness of
contemporary American uses and abuses of power.

All one needs to do is read carefully Sam Huntington�s
Clash of Civilization, or consult the website for the
�Project for a new American century�, to find � spelled
out in extremely accessible prose, the main tenets of the
new imperial world-order. It could not be clearer, more
explicit, less self-conscious or remotely more concerned
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glavnite principi na noviot imperijalisti~ki
svetski poredok. Ne mo`e da bide pojasen, poekspli-
citen, pomalku samosvesen ili daleku popreoku-
piran so nivnite implikacii za sostojbata na svetot.
Ova zna~i deka ovde ima malku za tolkuvawe, re~isi
ni{to nema za analizirawe i nema nikakov prostor
za pregovarawe. S$ {to mo`eme da napravime e da
izmislime nekakov oblik na prakti~en i diskur-
siven otpor kon brutalnata forma na imperijalno
nasilstvo.

Za sre}a, site znaeme � a lu|eto od porane{na Isto~na
Evropa niz maka doznaa � deka imperiite, re~isi po
definicija, ne mo`at efikasno da funkcioniraat.
Samata golemina na nivnata teritorija i na egoto na
onie koi vladeat so niv, gi pravi nivnite celi
strukturalno neodr`livi. Taka, vledeja~kite ambi-
cii na edna imperija postojat paralelno so konstant-
nata zakana za nivno neostvaruvawe, ili so perma-
nentnata sostojba na nivno neuspe{no realizirawe.
So drugi zborovi, padot e ve}e zacrtan vo evolutiv-
nata linija na imperijalnata mo}. Me|utoa, padot e
i na~in na opstojuvawe, i kako takov, mo`e da mu e
potrebno dosta vreme da go dostigne svojot zenit. Kako
mrtva yvezda, imperijata mo`e da ja zra~i svojata
mrtva svetlina dolgo vreme pred da ja razotkrie
svojata vnatre{na praznina i da se pretvori vo prav.
Mo`ebi mojot jazik zvu~i metafori~no, no ne e:
politi~kata ekonomija na padot i implozijata e
prili~no bukvalna.

Vtoriot moment e nezadovolstvoto i ne-identifi-
kacijata so SAD. Jas rabotam vo oblasta na kontinen-
talnata filosofija, {to e minorna granka od taa
disciplina. So ogled na navredlivite mediumski
kampawi {to vo posledno vreme se posvetuvaat na
sovremenite �francuski filosofii� i na Francija
voop{to, (pri {to �francuskiot pomfrit� mora{e

about its implications for the state of the world. Which
means that there is little to interpret, hardly anything to
analyse and no space for negotiations. All we can do is
devise form of practical and discursive resistance to a
brutal form of imperial violence.

Fortunately we all know � and people from former Eastern
Europe know painfully well � that empires cannot work
effectively, almost by definition. The sheer size of their
territory and of the egos of those who govern them makes
their aims structurally unsustainable. Thus, the sovereign
ambitions of an empire are co-extensive with the constant
threat of not attaining them, or a permanent state of falling
short of these aims. In other words, decline is always
already the line of evolution of an imperial power. Decline,
however, is a mode of duration and as such it can take a
long time to reach its zenith. Like a dead star, an empire
can cast its deadly light for a very long time before it
actualises its inner void and runs to dust. My language
may sound metaphorical, but it is not: the political
economy of decline and implosion is quite literal.

The second point is about dis-affection with or dis-iden-
tification from the USA. I work in Continental philoso-
phy, which is very much, a minority branch of the disci-
pline. Considering the derogatory press campaigns that
of late have been devoted to contemporary �French phi-
losophies� and to France in general (given as �French fries�
had to be renamed �freedom fries� after the second Iraqi
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da se preimenuva vo �pomfrit na slobodata� po
vtorata ira~ka vojna, dali treba i �francuskata
filosofija� da se preimenuva vo �filosofija na
slobodata�?), sakam da go potenciram jazot {to s$
pove}e se prodlabo~uva, vo ona {to prili~no
ironi~no se narekuva{e �Transatlantska diskonek-
cija�. Ova osobeno doa|a do izraz vo polemikata po-
me|u socio-politi~kata teorija i moralnata filoso-
fija na anglo-saksonski na~in i francuskata post-
strukturalisti~ka politika i etika. No, etikata ne
e moral, a kamo li anglo-amerikanska moralna filo-
sofija, i taa ne se potpira nu`no na liberalnoto,
individualisti~ko gledawe na ne{tata so akcent vrz
pravdata i ednakvosta. Okolu ova malo raziduvawe
se vodea masovni intelektualni vojni. Ona {to se
slu~i vo ira~kata kriza e nevideno osloboduvawe na
prezir i omraza kon evropskata kultura i filoso-
fija. S$ se odigra spored serijata stereotipi:
navodnata post-modernisti~ka �mekost� na post-
modernisti~ka Evropa nasproti robusnata samouve-
renost na ma`estvenata Amerika.

Ima ne{to malku vistina vo idejata za post-moderna
Evropska Unija, {to ja prifa}a svojata istoriska
pozicija kako svoevidna nova margina � iako od
deluks kategorija. Vo dene{no vreme, post-kolonijal-
niot svetski poredok i procesot na trans-nacionalna
ekonomija so kompleksnite efekti na globaliza-
cijata otvoraat novo poglavje vo istorijata na pre-
strukturiraweto na evropskite nacionalni dr`avi
kako principi na ekonomska i politi~ka organiza-
cija. Doa|aweto na elektronskata granica i infor-
maciskite pati{ta i ponatamu go zabrzuva procesot
na de-materijalizacija na nacionalnata dr`ava. Jas
ja gledam Evropskata Unija kako post-naciona-
listi~ki op{testven prostor {to mo`e da preobrazi
nekoi od najlo{ite strani na evro-centrizmot.

war, should �French philosophy� be renamed �freedom
philosophy�?), I want to stress the increasing gap in what
used to be called rather ironically the �trans-Atlantic dis-
connection�. This is especially strong in the polemic be-
tween socio-political theory and for moral philosophy in
the Anglo-Saxon mode and French poststructuralist poli-
tics and ethics. Ethics, however, is not morality, let alone
Anglo-American moral philosophy, nor does it necessar-
ily rest upon a liberal, individualistic vision of the subject
with its emphasis on justice and equality. On this small
point of divergence, massive intellectual wars have been
fought. What happened in the Iraqi crisis is an unparallel
unleashing of contempt and loathing for European cul-
ture and philosophy. It was played out along the lines of a
series of stereotypes: the allegedly postmodern �softness�
of postmodernist Europe versus the robust self-assurance
of virile America.

There is some truth to the idea of a postmodern European
Union, which accepts its historical position as a new
margin of sorts � albeit a deluxe one. Nowadays, the post-
colonial world-order and the process of the trans-national
economy with the complex effects of globalisation open a
new chapter in the history of the re-structuring of
European nation-states as principles of economic and
political organisation. The coming of the electronic
frontier and the information highways accelerates even
further the process of de-materialisation of the nation
state. I see the European Union as a post-nationalist social
space which can transform some of the worst aspects of
Euro-centrism.
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Ova sekako ne e fakt, tuku proekt {to doprva treba
da se realizira. Daleku od toa deka ovoj proces na
transformacija na evropskite nacionalni dr`avi
e pozdraven nasekade kako ~ekor napred. Toj prediz-
vika i bran od nostalgija, koj e eden od klu~nite
belezi na sovremenata politika. Nostalgi~niot
politi~ki diskurs mo`e jasno da se zabele`i vo
diskusiite za evropskoto dr`avjanstvo i imigracija.
Proektot za evropska unifikacija vsu{nost povle~e
cel bran reakcii koi{to se istovremeno anti-
evropski i rasisti~ki. Spored formulacijata na
Stjuart Hol (Stuart Hall), golemiot otpor protiv
Evropskata Unija, kako i amerikanskiot somne` vo
istata, e defanziven odgovor na procesot na efikasno
nadminuvawe na samata ideja i realnost na evrop-
skite nacionalni dr`avi. Vo potesni ramki, ishodot
od ova e nacionalisti~ka paranoja i ksenofobi~ni
stravovi. Ova se oblicite na sovremeniot �evropski
kulturen rasizam�.

Tie isto taka gi fragmentiraat pogolemite nacio-
nalni identiteti vo regionalni ili lokalizirani
sub-identiteti. Benhabib (Benhabib) e vo pravo koga
uka`uva deka redefiniraweto na evropskite granici
i relativnata fluidnost na evropskiot identitet se
beleg na vremeto. Tie se sovpa|aat so povtornoto
pojavuvawe na mikro-nacionalizmite na site nivoa
vo Evropa denes. Spored {izoidnoto deluvawe na
globalizacijata ili napredniot kapitalizam,
obedinuvaweto na Evropa koegzistira so zatvoraweto
na nejzinite granici; pretstojnoto zaedni~ko
evropsko dr`avjanstvo i zaedni~kata valuta koegzis-
tiraat so zgolemuvaweto na vnatre{nata fragmen-
tacija i regionalizam; noviot, navodno post-
nacionalisti~ki identitet, mora da koegzistira so
vra}aweto na ksenofobijata, rasizmot i anti-
semitizmot. Praviloto na isklu~eniot tret ne dr`i

Of course, this is not a fact, but a project which still needs
to be accomplished. This process of transformation of the
European nation states, far from being greeted everywhere
as a step forward, has also generated a wave of nostalgia,
which is one of the key features of contemporary politics.
The nostalgic political discourse can be clearly noted in
discussions about European citizenship and immigration.
The project of European unification has in fact triggered
a wave of reactions which are simultaneously anti-
European and racist. As Stuart Hall put it, the great
resistance against European union, as well as the
American suspicion of it, is a defensive response to a
process of effective overcoming of the very idea and reality
of European nation-states. The short-range effect of this
is nationalistic paranoia and xenophobic fears. This is the
form taken by contemporary �European cultural racism�.

They also enact a fragmentation of larger national
identities into regional or localised sub-identities. It is
indeed the case, as Benhabib points out that the re-
definition of European boundaries and a relative fluidity
about European identity are a sign of the times. They
coincide with the resurgence of micro-nationalisms at all
levels in Europe today. According to the schizoid workings
of globalisation or advanced capitalism, the unification
of Europe coexists with the closing down of its borders;
the coming of a common European citizenship and a
common currency with increasing internal fragmentation
and regionalism; a new, allegedly post-nationalist identity,
has to coexist with the return of xenophobia, racism and
anti-Semitism. The law of excluded middle does not hold
in postmodernity: one thing and its opposite can
simultaneously be the case.

Rosi Braidotti Point of Non-return
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vo postmodernata: edno ne{to mo`e da se slu~uva
istovremeno so negovata sprotivnost.

Me|utoa, poentata e vo toa {to denes postoi svoeviden
konsenzus vo Evropa, za nu`nosta od nadminuvawe na
voinstveniot i etnocentri~en koncept na evro-
centrizam, vo polza na edna posredena i poodgovorna
re-definicija na noviot evropski op{testven
prostor. Mislam deka ovoj tip na konsenzus go
izrazuva procesot na redefinirawe na evropskiot
identitet, koj, pod pritisok na Evropskata Unija,
izleguva nadvor od ramkite na voinstveniot nacio-
nalizam. Vo ovoj pogled, EU deneska pretstavuva
antipod na patriotskiot `ar na SAD.

Jazot vo stavovite kon kulturnite identiteti e vo
srcevinata na fenomenot nare~en �nezadovolstvo� so
SAD. Evropa, a osobeno Francija, ima{e dolgotrajna
qubovna vrska so SAD. Na nekoj na~in, op{testvenoto
imaginarno na porane{na Zapadna Evropa inten-
zivno se amerikanizira; vo Francija, kako vpro~em
i sekade. Smetam deka edna od najgolemite `rtvi od
ira~kata vojna e tokmu ovaa vrska. Kako koga silnata
qubov }e se izjalovi, ona {to bilo dopirna to~ka se
pretvora vo izvor na tenzija, pa duri i omraza i
prezir. Ova nanese {teta na nivoto na sopstvenite i
zaemnite identifikacii koi, spored mene, se
nepopravlivi. SAD pove}e ne n$ interesiraat i
to~ka. Tie pove}e ne ja skokotkaat ili pottiknuvaat
na{ata kolektivna fantazija: izgledaat kako treto-
klasni kaubojski filmovi, grdi i nasilni. Fascina-
cijata zamre. Dolgoro~no gledano, ova raskinuvawe
mo`e da bide pozitivno po Evropskata Unija vo
zajaknuvaweto na na{ata odluka da staneme relevan-
ten politi~ki subjekt. Me|utoa, vo momentov, osobeno
vo ramkite na feminizmot, ~uvstvoto na izgubenost
i u`alenost e ogromno. Vo na{ite evropski mre`i

The main point, however, is that a kind of consensus exists
in Europe today, about the necessity of transcending the
belligerent and ethnocentric notion of Eurocentrism, in
favour of a more situated and accountable re-definition
of a new European social space. I think that this kind of
consensus expresses the process of redefining a European
identity, which, under the pressure of the European
Union, moves beyond belligerent nationalism. In this
respect, the EU today represents the antipodes of the USA
patriotic fervour.

This hiatus in attitudes towards cultural identities lies at
the heart of the phenomenon of �disaffection� with the
USA. Europe and France in particular have had a long-
standing love affair with the USA. In some ways the social
imaginary of former Western Europe is intensely
Americanised, in France like everywhere else. I think that
one of the greatest casualties of the Iraq war has been this
particular relationship. Like good loving gone wrong, what
was a mutual bond has turned into a source of tension
and even hatred and loathing. This has caused damages
at the level of respective and mutual identifications which,
in my opinion, are irreparable. The USA has simply ceased
to appeal, full stop. They no longer tickle or stimulate our
collective imagination: they appear like a third-rate
cowboy movies, ugly and violent. The fascination is over.
In the long run, this break-up may be beneficial to the
European Union in strengthening our resolve to become
a credible political subject. At present however, and
especially within feminism, the sense of loss and
mourning is great. In our European networks for women�s
studies (110 university partners in 30 countries), this is
the most common feeling at present.
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za ̀ enski studii (110 univerzitetski partneri vo 30
zemji), ova e dominantnoto ~uvstvo vo momentov.

Primarniot rezultat od implozijata na �Trans-
atlantskata� oska e razotkrivaweto na istoriskata
realnost na amerikanskiot kulturen i ekonomski
imperijalizam. Sekoj prikaz na sostojbata vo svetot
denes {to pretendira na kakov bilo kredibilitet,
treba da gi zeme predvid novite me|unarodni odnosi
na mo} i ulogata na amerikanskata imperija. Dava-
weto prioritet na koe bilo drugo pra{awe mi
nalikuva na izbegnuvawe i, ottamu, na neodgovornost.
SAD e edinstveniot i najgolem zloupotrebuva~ na
me|unarodnata pravda vo svetot deneska � i ova e tema
za koja treba da se zboruva i diskutira, a ne da se
prifa}a zdravo za gotovo i srame`livo da se
izbegnuva.

Da zavr{am so pooptimisti~en ton, sakam da se
nadevam deka dolgoro~no, kako i site vozrasni lu|e,
}e mo`eme da se organizirame i da predlo`ime sojuz
{to }e se bazira na me|usebna po~it na specifi~nite
kulturni osobenosti i istoriski tradicii na sekoj
subjekt. Sepak, dodeka se slu~i toa, Ira~kata vojna }e
postigne eden traen rezultat, polariziraj}i gi
poziciite na Evropskata Unija i SAD i izrazuvaj}i
ja ovaa polarizacija vo navredlivi rodovo-obele-
`ani i rasisti~ki termini. Ova e to~ka od koja nema
vra}awe.

Prevod od angliski jazik: Nata{a Stojanovska

The implosion of the �Trans-Atlantic� axis has primary
result that of exposing the historical reality of American
cultural and economic imperialism. Any account of the
state of the world today, which claims to have any
credibility whatsoever, needs to take into account new
international power relations and the role of the American
empire. Foregrounding any other issue strikes me as a
form of avoidance and hence of irresponsibility. The USA
is the single largest abuser of international justice in the
world today � and this issue needs to be voiced and
discussed not taken for granted or avoided in embar-
rassment.

To finish in a more positive note, I want to hope that, in
the long run, like all grown-ups, we may be able to pick
up the pieces and propose an alliance based on the mutual
respect of the specific cultural features and historical
traditions of each subject. Till that happens, however, the
Iraq war will have achieved one lasting result by polarizing
the positions of the EU and the USA and expressing this
polarization in abusive genderized and racialized terms.
This is a point of non-return.

Rosi Braidotti Point of Non-return
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Alenka
Zupan~i~

Za qubovta kako
komedija*

Alenka
Zupancic

On Love
as Comedy*

Vo Lakanoviot seminar L�angoisse mo`e da sretne
slednava, prili~no neobi~na izjava:

�Samo sublimacijata na qubovta ovozmo`uva jouis-
sance da se spu{ti do `elba.�1

Ona {to e neobi~no vo vrska so ovaa izjava e sekako
toa {to taa ja vospostavuva vrskata pome|u qubovta
kako sublimacija i spu{taweto ili nadolnoto
dvi`ewe. Dobro e poznato deka Lakanovata kanonska
definicija na sublimacijata od The Ethics of
Psychoanalysis go predviduva to~no sprotivnoto
dvi`ewe, ona na voznesuvawe (t.e. deka sublimacijata
go kreva ili vozdignuva eden predmet do dostoin-
stvoto na Stvar, Frojdoviot das Ding2 ). Vo poslednava
definicija, sublimacijata se poistovetuva so ~inot
na sozdavawe na Stvarta vo samata nejzina transcen-

In Lacan�s seminar L�angoisse one finds the following,
rather peculiar statement:

�Only love-sublimation makes it possible for jouissance
to condescend to desire.�1

What is peculiar about this statement, of course, is the
link it establishes between love as sublimation and the
movement of condescending or descending. It is well
known that Lacan�s canonic definition of sublimation from
The Ethics of Psychoanalysis implies precisely the
opposite movement, that of ascension (that sublimation
raises, or elevates, an object to the dignity of the Thing,
Freudian das Ding2 ). In this last definition, sublimation
is identified with the act of producing the Thing in its very
transcendence and inaccessibility, as well as in its
horrifying and/or inhuman aspect (for example, the status

* Tekstot �Za qubota kako komedija� od Alenka Zupan~i~ be{e
pro~itan na seminarot �Teorijata i praksata na feminizmot i
psihoanalizata: rodot vo politikite na klinikata�, {to vo
organizacija na Istra`uva~kiot centar za rodovi studii se
odr`a na 31 januari i 1 fevruari 2003 godina vo Skopje. Na
seminarot govorea d-r Alenka Zupan~i~, d-r Miglena Nikol~ina,
d-r Vladimir Ortakov, d-r Stanislav Petkovski, d-r Diana
Belevska i d-r Biljana Koprova. Tekstot �Za qubovta kako
komedija� od Alenka Zupan~i~ za prvpat e otpe~aten vo �Lacanian
ink�, br. 20.

* The text �On Love as Comedy� by Alenka Zupancic was read on the
Seminar �Theory and Praxis of Feminism and Psychoanalysis: Gender
in the Politics of the Clinic�, which was organized by the Research
Center in Gender Studies, and was held on 31st of January and 1st of
February 2003 in Skopje. The key speakers of the seminar were: d-r
Alenka Zupancic, d-r Miglena Nikolcina, d-r Vladimir Ortakov, d-r
Stanislav Petkovski, d-r Diana Belevska and d-r Biljana Koprova. �On
Love as Comedy� by Alenka Zupancic was first published in �Lacanian
ink�, no. 20.
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dentnost i nedostapnost, kako i vo nejziniot zastra-
{uva~ki i/ili ne~ove~ki aspekt (na primer, statusot
na Damata vo idealiziranata qubov, koj{to Lakan go
narekuva status na �ne~ove~ki partner�). Sepak, vo
vrska so sublimacijata nare~ena qubov - {to se
sprotivstavuva na idealiziranata qubov kako
obo`uvawe na vozvi{en predmet - Lakan izjavuva deka
taa ovozmo`uva jouissance da se svede na ̀ elba i deka
to~no taa go �o~ove~uva jouissance�.3

Citiranata definicija e za~uduva~ka ne samo vo
odnos na sublimacijata, tuku i vo odnos na ona {to
obi~no go narekuvame qubov. Zar qubovta ne e sekoga{
obo`uvawe na vozvi{en predmet, duri i da ne se
projavi vo tolku radikalen oblik kako idealizi-
ranata qubov? Zar qubovta ne go kreva ili vozdignuva
svojot predmet (koj{to samiot �po sebe� mo`e da bide
prili~no obi~en) do dostoinstvoto na Stvarta? Kako
voop{to da go razbereme zborot �qubov� vo citi-
raniot izvadok od Lakanoviot seminar za L�angoisse?

Samiot Lakan nao|a na~in da gi odgovori ovie
pra{awa koga vo Le transfert veli deka �qubovta e
komi~no ~uvstvo�4 . Navistina, namesto da se obidu-
vame vedna{ da gi odgovorime ovie pra{awa, mo`ebi
bi trebalo da go prenaso~ime na{eto razmisluvawe
i da ja prou~ime edinstvenata forma na sublimacija
{to jasno se vklopuva vo prvata definicija citirana
pogore (kako i vo nadolnoto dvi`ewe {to taa go
podrazbira), a toa e umetnosta na komedijata. Ova ve}e
bi mo`elo da ni pojasni kako toa qubovta se vklopuva
vo ovaa definicija.

[to se odnesuva na umetnosta na komedijata, bi
mo`ele vsu{nost da ka`eme deka taa vklu~uva
svoevidno spu{tawe na Stvarta na nivo na predmet.
A sepak, ona {to gi karakterizira dobrite komedii
ne e samo poni`uvaweto na ne{to vozvi{eno taka {to

of the Lady in courtly love, which is, as Lacan puts it, the
status of an �inhuman partner�). Yet, as concerns this
particular sublimation that is called love � which is thus
opposed to courtly love as the worshiping of a sublime
object - Lacan states that it makes it possible for jouissance
to condescend to desire, that it �humanizes the jouis-
sance.�3

The quoted definition is surprising not only in relation to
sublimation, but also in relation to what we usually call
love. Is love not always the worshiping of a sublime object,
even though it doesn�t always take as radical a form as in
the case of courtly love? Does love not always raise or
elevate its object (which could be quite common �in itself�)
to the dignity of the Thing? How are we to understand
the word �love� in the quoted passage from Lacan�s
seminar on L�angoisse?

Lacan himself provides a way to answer these questions
when he states, in Le transfert, that �love is a comic
feeling.�4  Indeed, instead of trying to answer these
questions immediately, we should perhaps shift our
interrogation and examine the one form of sublimation
that incontestably fits the first definition quoted above
(as well as the condescending movement it implies),
namely, the art of comedy. This might then make it easier
for us to see how love enters this definition.

Concerning the art of comedy, we can actually say that it
involves a certain condescension of the Thing to the level
of the object. And yet, what is at stake, in good comedies,
is not simply an abasement of some sublime object that
thus reveals its ridiculous aspect. Although this kind of

Alenka  Zupancic On Love as Comedy
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toa }e ja razotkrie svojata sme{na strana. Iako ovoj
vid poni`uvawe mo`e da n$ nasmee (vo soglasnost so
Frojdovata definicija, spored koja smeata ja igra
ulogata na osloboduvawe na energijata na libidoto,
prethodno naso~ena kon poddr`uvawe na vozvi-
{enata strana na predmetot), nie sepak znaeme deka
ova ne e dovolno za komedijata da profunkcionira.
Kako {to i Hegel dobro zabele`al, izvornata
komi~na smea ne e prezriva smea, toa ne e smeata na
Schadenfreude, bidej}i komedijata e mnogu pove}e
otkolku varijacija na temata �carot e gol�. Pred s$,
bi mo`ele da ka`eme deka vistinskite komedii ne
se fokusiraat tolku na rasvetluvaweto i razotkriva-
weto na golotijata i praznotijata zad nadvore{niot
izgled, kolku {to se fokusiraat na sozdavaweto
praznotija (ili golotija).

Dobrite komedii prika`uvaat cela paleta od
okolnosti i situacii vo koi taa golotija se anali-
zira od mnogu razli~ni agli, koi{to se konstruiraat
vo samiot proces na nejzinoto prika`uvawe. Tie ne
ja rasoblekuvaat Stvarta, tuku gi zemaat nejzinite
ali{ta i velat: �Pa, ova e pamuk, ova e poliamid, a
ove se edni ubavi ~evli - seto ova }e go spoime i }e vi
ja poka`eme Stvarta�. Bi mo`elo da se ka`e deka
komediite go vklu~uvaat procesot na sozdavawe na
Stvarta od ona {to Lakan go narekuva �a elementi�
(imaginarni elementi na fantazijata) i samo od niv.
A sepak, za dobrata komedija osnovno e da ne go
izbri{e jazot pome|u Stvarta i �a elementite�,
bidej}i toa bi dovelo do �naravou~enie� deka Stvarta
e ednakva na zbirot od svoite elementi i deka ovie
(imaginarni) elementi se edinstvenoto vistinsko
{to taa go ima. Ostavaweto (ili podobro sozdava-
weto) na izvesen entre-deux, interval, jaz, e poded-
nakvo va`no za komedijata kolku {to e i za trage-
dijata. No, trikot e vo toa {to, namesto da uka`uvaat
na razlikite ili nesoglasnosta pome|u nadvore{-

abasement can make us laugh (consistent with the
Freudian definition according to which laughter plays the
part of discharging the libidinal energy previously invested
in sustaining the sublime aspect of the object), we all know
that this is not enough for a good comedy to work. As
Hegel already knew very well, the genuine comic laughter
is not a scornful laughter, it is not the laughter of
Schadenfreude, and there is much more to comedy than
just a variation on the statement �the emperor is naked�.
First of all, we could say that true comedies are not so
much involved in unveiling and disclosing the nudity or
emptiness behind appearances as they are involved in
constructing emptiness (or nudity).

Good comedies lay out a whole set of circumstances or
situations in which this nakedness is explored from many
different angles, constructed in the very process of its
display. They do not undress the Thing. Rather, they take
its clothes and say, �Well, this is cotton, this polyamide,
and here we have some pretty shoes � we�ll put all this
together and we�ll show you the Thing.� One could say
that comedies involve the process of constructing the
Thing from what Lacan calls �elements a� (imaginary
elements of fantasy), and from these elements only. And
yet, it is essential to a good comedy that it doesn�t simply
abolish the gap between the Thing and the �elements a,�
which would come down to a �lesson� that the Thing
equals the sum of its elements and that these (imaginary)
elements are its only real. The preservation (or, rather,
the construction) of a certain entre-deux, interval, or gap,
is as vital to a good comedy as it is to a good tragedy. But,
the trick is that, instead of playing on the difference or
the discordance between the appearance of the Thing and
its real residue or its Void, comedies usually do something
else: they reduplicate/redouble the Thing and play on (or
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niot izgled na Stvarta i nejziniot ostatok ili
nejzinata Praznotija, komediite naj~esto pravat
ne{to drugo: tie ja dupliraat/udvojuvaat Stvarta i
uka`uvaat na (ili si poigruvaat so) razlikata pome|u
nejzinite dva dvojnika. So drugi zborovi, razlikata
koja e dvigatel na komi~noto dvi`ewe ne e razlikata
pome|u samata Stvar i nejziniot nadvore{en izgled,
tuku razlikata pome|u nejzinite dva nadvore{ni
izgleda. Dovolno e samo da se prisetime na ^apli-
noviot The Great Dictator, kade {to �Stvarta nare~ena
Hitler�, se projavuva vo dvoen oblik, na diktatorot
Hinkel i na eden evrejski berberin. Kako {to poten-
cira @il Delez (Gilles Deleuze), ova e ̂ aplinov poteg
par exellence: se sre}ava u{te vo City Lights (skitni~-
kata [arlot i [arlot {to treba da e bogata{ka),
kako i vo M.Verdoux. Spored Delez, ^aplinoviot
genij se sostoi vo sposobnosta �da se izmisli
minimalna razlika me|u dve dejstva� i da se sozdade
�kru`en efekt smea-emocija, kade {to smeata se
odnesuva na malata razlika, a emocijata na golemata
razdale~enost, bez tie me|usebno da se izbri{at ili
namalat�5 . Ova e mnogu pronikliva zabele{ka {to
}e ni pomogne da go precizirame i mehanizmot na
komedijata i onoj na qubovta. No, prvo poto~no da ja
opredelime ovaa �minimalna razlika�. Bi mo`ele da
ka`eme deka taa ozna~uva rascep vo samata su{tina
na istoto. Da go ilustrirame ova, da zememe u{te eden
komi~en primer, udarnata replika od eden od
filmovite na bra}ata Marks: �Poglednete go tipov,
izgleda kako idiot, se odnesuva kako idiot - no, ne
dozvoluvajte da bidete izmameni, toj E idiot!�. Ili
da zememe eden posofisticiran primer od Hegelo-
vata teorija za tavtologijata: Ako ka`am deka �a e a�,
toga{ dvete �a� ne se sosema isti. Samoto toa {to
ednoto se pojavuva vo uloga na podmet, a drugoto vo
sostav na prirok, ozna~uva edna minimalna razlika
me|u niv. Bi mo`ele da ka`eme deka komi~nata
umetnost ja sozdava i iskoristuva ovaa minimalna

with) the difference between its two doubles. In other
words, the difference that constitutes the motor of the
comic movement is not the difference between the Thing
in itself and its appearance, but, rather, the difference
between two appearences. Suffice it to recall Chaplin�s The
Great Dictator, where �the Thing called Hitler� takes the
double form of the dictator Hynkel and a Jewish barber.
As Gilles Deleuze pointed out, this is a Chaplinesque
gesture par excellence: we find it already in City Lights
(Charlot the tramp and Charlot supposed to be rich), as
well as in M. Verdoux. Chaplin�s genius, states Deleuze,
consists in being able �to invent the minimal difference
between two actions� and to create a �circuit laughter-
emotion, where the former refers to the little difference
and the later to the great distance, without effacing or
diminishing one another�5 . This is a very important
insight that will help us specify the mechanism of comedy
as well as that of love. But, first, let us determine more
precisely what this �minimal difference� is. We could say
that it stands for a split at the very core of the same. In
order to illustrate this, let us take another comic example,
a punch line from one of the Marx Brothers� movies: �Look
at this guy, he looks like an idiot, he behaves like an idiot
� but do not let yourself be deceived, he IS an idiot!� Or,
to take a more sophisticated example from the Hegelian
theory of tautology: If I say �a is a�, the two �a�s are not
exactly the same. The very fact that one appears in the
place of the subject and the other in the place of the
predicate introduces a minimal difference between them.
We could say that comic art creates and uses this minimal
difference in order to make palpable, or visible, a certain
real that otherwise eludes our grasp. One could go even
further and state that, in the comic paradigm, the Real is
nothing else but this �minimal difference� � it has no other
substance or identity.

Alenka  Zupancic On Love as Comedy
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razlika za da go napravi opiplivo, ili vidlivo ona
realnoto {to inaku e nadvor od na{iot dofat. Bi
mo`ele da odime i ponatamu, pa da ka`eme deka vo
ovaa komi~na paradigma, Realnoto ne e ni{to drugo,
tuku ovaa �minimalna razlika� - toa nema nikakva
druga materija ili identitet.

Isto taka, komi~nata replika na bra}ata Marks ni
ovozmo`uva da ja po~uvstvuvame razlikata pome|u
~inot na zemawe na edna (vozvi{ena) Stvar i
poka`uvawe na javnosta deka ovaa Stvar, vsu{nost, ne
e ni{to pove}e otkolku eden kutar i, op{to zemeno,
banalen predmet i ~inot na vospriemawe na Stvarta,
koe ne e bukvalno, tuku vo �nejziniot bukvalen
izgled�. Sprotivno na op{toto uveruvawe, aksiomata
na dobrite komedii ne e deka izgledot sekoga{ la`e,
tuku naprotiv, deka ima ne{to vo izgledot {to
nikoga{ ne la`e. Spored primerot na bra}ata Marks,
bi mo`ele da ka`eme deka edinstvenata su{tinska
la`livost na izgledot e toa {to ostava vpe~atok deka
ima ne{to drugo zad nego.6  Edna od fundamentalnite
tehniki na dobrata komedija e da se dolovi izgledot
na ona {to e zad izgledot. Tie pravat vistinata (ili
realnoto) ne tolku da se razotkrie sebesi, kolku da
izgleda taka. Ili, ka`ano so drugi zborovi, tie
ovozmo`uvaat realnoto da se spu{ti na nivo na
izgled (vo oblik na rascep vo samata su{tina na
izgledot). Ova ne zna~i deka ispa|a oti vistinskoto
e samo u{te eden izgled; toa zna~i deka toa e
vistinsko isto kolku i izgledot. Dobar primer za
ova mo`e da se najde povtorno vo The Great Dictator,
kade {to ^aplin go dava svoeto zna~ajno olicetvo-
renie na Hitler (zad maskata na Hinkel) kako & se
obra}a na masata. Vo slu~ajot na vakvite govori nie
~esto morame da se zapra{ame sebesi {to sakal
govoritelot navistina da ka`e, t.e. {to e vistin-
skoto zna~ewe na negovite zborovi, no ^aplin ni go
prika`uva toa skrieno zna~ewe na najdirekten na~in

The comic line from the Marx Brothers also enables us to
feel the difference between the act of taking a (sublime)
Thing and showing the public that this Thing is, in fact,
nothing more than a poor and altogether banal object,
and the act of taking the Thing, not to the letter, but,
rather, �to the letter of its appearance.� Contrary to what
is often believed, the axiom of good comedies is not that
�appearances are always deceiving�, but, instead, that
there is something in the appearance that never deceives.
Following the Marx Brothers, we could say that the only
essential deception of appearance is that it gives the
impression that there is something else or more behind
it.6  One of the fundamental gestures of good comedies is
to make an appearance out of what is behind the
appearance. They make the truth (or the real), not so much
reveal itself, as appear. Or, to put it in yet another way,
they make it possible for the real to condescend to the
appearance (in the form of a split in the very core of the
appearance). This doesn�t mean that the real turns out to
be just another appearance; it means that it is real
precisely as appearance. A good example of this is to be
found, once again, at the beginning of The Great Dictator,
when Chaplin gives his momentous impersonation of
Hitler (in the guise of Hynkel) addressing the crowd. If,
in the case of such speeches, we usually have to ask
ourselves what the speaker was really saying, that is, what
was the true significance of his words, Chaplin shows us
this underlying meaning in a most direct way � and, he
does it precisely by eliminating the very question of
meaning. He speaks a language that doesn�t exist, a
strange mixture of some existing German words and
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- i toa to~no preku eliminirawe na pra{aweto za
zna~eweto. Toj zboruva na nepostoe~ki jazik, edna
~udna me{avina od nekoi postoe~ki germanski
zborovi i zborovi {to zvu~at kako da se germanski,
no nemaat nikakvo zna~ewe. Scenata odvreme-navreme
ja prekinuva glasot na angliskiot preveduva~, koj{to
bi trebalo da go prevede i rezimira ona {to Hinkel
go zboruva, no koj o~igledno se obiduva da napravi
govorot da zvu~i prili~no nevino. Ovie povremeni
prevodi n$ zasmejuvaat kolku i samiot ^aplin. N$
zasmejuvaat bidej}i o~igledno se pogre{ni i polni
so propusti. No, faktot {to tie n$ zasmejuvaat e
samiot po sebe sme{en, bidej}i ne bi mo`elo da se
ka`e deka nie razbirame {to Hinkel vsu{nost
zboruva (za da go sporedime toa so �prevodot�). So
drugi zborovi, ne razbirame ni{to od ona {to go veli
Hinkel, no sepak sovr{eno znaeme deka prevodot e
pogre{en. Ili, so drugi zborovi, nie nikoga{ ne ja
zapoznavame samata Stvar, no sepak sme sovr{eno
sposobni da ja razlikuvame od nejzinite la`ni
izgledi. Ona {to go dobivame se dva la`ni govora, a
sepak nekako to~no znaeme {to e ona {to go zboruva
Hinkel.

Vo eden od svoite najdobri filmovi, To Be or Not To
Be, Ernst Lubi~ (Ernst Lubitsch) dava u{te eden
odli~en primer za toa kako komediite & prio|aat na
Stvarta. U{te edna{, Stvarta vo fokusot e Hitler.
Na po~etokot na filmot, ima edna brilijantna scena
vo koja grupa akteri probuvaat drama za Hitler.
Re`iserot go kritikuva izgledot na akterot koj go
glumi Hitler, tvrdej}i deka {minkata mu e lo{a i
deka voop{to ne li~i na Hitler. Isto taka, toj veli
deka ona {to go gleda pred sebe e samo eden obi~en
~ovek. Na ova, eden od glumcite veli deka Hitler i e
samo eden obi~en ~ovek. I ako ova be{e s$, toa bi bila
samo edna didakti~ka zabele{ka {to prenesuva
izvesna vistina, no {to ne n$ zasmejuva, bidej}i &

words that sound like German but have no meaning. The
scene is interrupted from time to time by the voice of an
English interpreter, who is supposed to translate and sum
up what Hynkel is saying, but who is obviously trying to
make the speech sound quite innocent. These sporadic
translations make us laugh as much as Chaplin himself.
They make us laugh because they are so obviously false
and full of omissions. Yet, the very fact that they make us
laugh is in itself quite funny, since we could not exactly
be said to understand what Hynkel is saying (and to
compare this with the �translation�). In other words, we
understand nothing of what Hynkel is saying, but we know
perfectly well that the translation is false. Or, to put it in
yet another way, we never get to know the Thing in itself,
but we are perfectly able of distinguishing it from its false
appearances. What we get are two fake speeches, and yet
somehow we know exactly what Hynkel is saying.

In one of his best movies, To Be or Not To Be, Ernst
Lubitsch provides another very good example of how
comedies approach the Thing. Once again, the Thing in
question is Hitler. At the beginning of the film, there is a
brilliant scene in which a group of actors is rehearsing a
play featuring Hitler. The director is complaining about
the appearance of the actor who plays Hitler, insisting that
his make-up is bad and that he doesn�t look like Hitler at
all. He also says that what he sees in front of him is just
an ordinary man. Reacting to this, one of the actors replies
that Hitler is just an ordinary man. If this were all, we
would be dealing with a didactic remark that transmits a
certain truth, but that doesn�t make us laugh, since it lacks
that comic quality having quite a different way of
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nedostiga onoj komi~en kvalitet {to podrazbira
dosta porazli~en na~in na prenesuvawe na visti-
nite. I taka, scenata prodol`uva: re`iserot s$ u{te
ne e zadovolen i o~ajni~ki se obiduva da go precizira
misterioznoto �ne{to drugo� {to go razlikuva
izgledot na Hitler od izgledot na akterot pred nego.
Toj bara i bara, i najnakraj zabele`uva slika
(fotografija) na Hitler i pobedni~ki izvikuva: �Toa
e toa! Eve vaka izgleda Hitler!� �No, gospodine,�
odgovara akterot, �ova e moja slika�. Ova ve}e e
prili~no sme{no, osobeno {to nie kako gleda~i
bevme poneseni od entuzijazmot na re`iserot koj{to
vo slikata vide ne{to mnogu porazli~no od kutriot
akter (~ij{to status vo teatarskata grupa duri ne e
ni status na vistinski akter ili na yvezda, tuku na
obi~en statist). Ovde mnogu dobro mo`e da se voo~i
zna~eweto na minimalnata razlika, razlika koja{to
e �prakti~no ni{to�, no sepak takvo ni{to {to e
mnogu realno i vo odnos na koe ne bi trebalo da ja
potcenuvame ulogata na na{ata `elba.

No, {to e glavnata razlika pome|u tragi~nata i
komi~nata paradigma? Kako tie go postavuvaat
Realnoto vo odnos na Stvarta i kako go izrazuvaat?

Klasi~nata tragi~na paradigma verojatno najdobro
se definira preku Kantovoto poimawe na konceptot
za vozvi{enoto. Ovde, Realnoto se postavuva otade
domenot na setilnoto (setilnata priroda), no mo`e
da se vidi, ili �pro~ita�, vo otporot na setilnoto,
ili na materijata, vo negovite modulacii, negovoto
stradawe. Ovde stanuva zbor za sudir {to rezultira
od relativnoto dvi`ewe na dve heterogeni raboti,
od koi ednata e odredliva (kako setilna) ili uslovna,
a drugata e bezuslovna i neodredena. Subjektot ja
do`ivuva ovaa frikcija kako bolka i nasilstvo
izvr{eno vrz negovata setilna priroda, no sepak, taa
go pottiknuva negoviot respekt kon bezuslovnata/

transmitting truths. So, the scene continues: the director
is still not satisfied and is trying desperately to name the
mysterious �something more� that distinguishes the
appearance of Hitler from the appearance of the actor in
front of him. He is searching and searching, and, finally,
he notices a picture (a photograph) of Hitler on the wall,
and triumphantly cries out: �That�s it! This is how Hitler
looks like�! �But sir,� replies the actor, �this picture was
taken of me�. This, on the contrary, is quite funny,
especially since we ourselves as spectators were taken in
by the enthusiasm of the director who saw in the picture
something quite different from this poor actor (whose
status in the company isn�t even that of a true actor or a
star, but of a simple walk-on). We can here grasp very
well the meaning of the �minimal difference,� a difference
that is �a mere nothing,� and yet a nothing that is very
real and in relation to which we should not underestimate
the role of our desire.

But, what is the principal difference between the tragic
and the comic paradigm? How do they situate the Real in
relation to the Thing, and how do they articulate it?

The classical tragic paradigm is perhaps best defined in
terms of what Kant conceptualizes with the notion of the
sublime. Here, the Real is situated beyond the realm of
the sensible (nature), but can be seen, or �read�, in the
resistance of the sensible or of matter, its inflections, its
suffering. We are dealing with a friction that results from
a relative movement of two heterogeneous things, one
being determinable (as sensible) or conditional, the other
unconditional and indeterminate. The subject experiences
this friction as pain and violence done to his sensible
nature, and yet, it inspires her respect for this uncon-
ditional/unknown Thing in which she can recognize her
practical destination, her freedom. What results from this
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nepoznatata Stvar vo koja subjektot ja prepoznava
svojata prakti~na destinacija, svojata sloboda.
Rezultatot od ovoj sudir e vozvi{eniot sjaj. (Vo
svojata analiza na Antigona, Lakan insistira na
ovaa dimenzija; toj insistira deka eti~kiot ~in na
Antigona go sozdava estetskiot efekt na zaslepu-
va~ki sjaj). Taka, ako go zememe ovoj klasi~en primer,
bi mo`ele da ka`eme deka vo Antigona, smrtta se
javuva kako ograni~uvawe na setilnoto, negova krajna
granica - granica koja mo`e da se premine vo imeto
na nekoja Stvar vo koja subjektot go prepoznava svoeto
vistinito i realno bitie. Smrtta e mestoto par
exellence na sudirot za koj zboruvavme pogore,
potencirana vo dramata preku transformacijata na
smrtta od ne{to {to ni se slu~uva nam, vo mesto:
Antigona e osudena da bide `iva zakopana vo grobot,
{to na toj na~in stanuva mesto kade {to se slu~uva
nadminuvaweto, scenata (ili podiumot) na vozvi{e-
niot sjaj koj Lakan go evocira vo vrska so svojata
heroina. Ne e tolku va`no {to smrtta se slu~uva, tuku
{to taa e mesto, mesto kade {to odredeni raboti
stanuvaat vidlivi. Toa e isto kako da se sprostre
grani~niot sloj od teloto, ko`ata, taka {to taa bi
bila scena za sredbata na dvete ne{ta {to taa obi~no
gi odvojuva, nadvore{nosta i vnatre{nosta na teloto.
Vo slu~ajot na Antigona, ne stanuva zbor za razlikata
ili granicata pome|u `ivotot i smrtta, tuku - da gi
iskoristime zborovite na Alen Badju (Alain Badiou) -
za granicata pome|u `ivotot vo biolo{kata smisla
na zborot i `ivotot kako sposobnost na subjektot da
poddr`i nekoj proces na vistina. To~no �smrtta� e
imeto na granicata pome|u ovie dva `ivota; taa go
imenuva faktot deka tie ne se poklopuvaat, deka eden
od dvata `ivota mo`e da nastrada ili duri da
prestane da postoi poradi drugiot. Vo slu~ajot na
Antigona, drugiot `ivot (bezuslovniot ili vistin-
skiot) stanuva vidliv na scenata na smrtta kako ona
ne{to od `ivotot po koe{to smrtta ne mo`e da

friction is the sublime splendor. (In his analysis of
Antigone, Lacan insists upon this dimension; he insists
that Antigone�s ethical act produces this aesthetic effect
of blinding splendor.) So, if we take this classical example,
we could say that, in Antigone, death appears as the limit
of the sensible, its extreme edge � an edge that one can
surpass in the name of some Thing in which the subject
places her true or real being. The death is the place par
excellence of this friction that we talked about before,
emphasized, in the play, by the transformation of death
as something that happens to us into a place: Antigone is
condemned to be buried alive in the tomb, which thus
becomes the place of the surpassing, the scene (or stage)
of the sublime splendor that Lacan evokes in relation to
the heroine. What is important is not so much that the
death takes place, but that it is a place, a place where
certain things become visible. It is as though one were to
spread the extreme edge of a body, the skin, so that it
would become the scene for the encounter of two things
that it usually separates, the exterior and the interior of
the body. What is at stake in the case of Antigone is not
the difference or the limit between life and death, but �
to use the words of Alain Badiou � the limit between life
in the biological sense of the word and life as the subject�s
capacity to be a support of some process of truth. �Death�
is precisely the name of this limit between these two lives;
it names the fact that they do not coincide, that one of the
two lives can suffer or even cease to exist because of the
other. In the case of Antigone, the other life (the
unconditional or real life) becomes visible on the scene of
death as that something of life that death cannot reach or
get to, that it cannot abolish. This other or real life is thus
visible per negativum; it is visible in the bedazzlement,
in the sublime splendor of the image of something that
has no image. The Real is identified with the Thing, and
is visible in this blinding splendor as the effect of the Thing
on sensible matter. It is not visible or readable imme-
diately, but only in this blinding trace that it leaves in the
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posegne, koe{to taa ne mo`e da go izbri{e. Taka, ovoj
drug, ili realen ̀ ivot stanuva vidliv par negativum;
vo blesokot, vo vozvi{eniot sjaj na slikata na ne{to
{to nema slika. Realnoto se poistovetuva so Stvarta,
i e vidlivo vo ovoj zaslepuva~ki sjaj kako efekt na
Stvarta vrz setilnata materija. Toa ne e vedna{
vidlivo ili ~itlivo, tuku samo vo zaslepuva~kata
traga {to ja ostava vo zborot na setilata. Vo slu~ajot
na tragi~nata ili vozvi{enata umetnost, bi mo`ele
da zboruvame za inkorporirawe na Realnoto, {to nego
go pravi istovremeno i imanentno i nedostapno (ili
poto~no, dostapno samo na junakot koj{to treba da
�vleze vo Realnoto� i koj zatoa ja igra ulogata na
paravan {to n$ odvojuva nas, gleda~ite, od Realnoto).

Komi~nata paradigma, pak, ne e paradigma na
inkorporirawe, tuku na ona {to bi mo`ele da go
nare~eme monta`a. Vo ovaa paradigma, Realnoto e
istovremeno i nadmo}no i dostapno. Realnoto e
dostapno, na primer, vo vid na ~ista besmislica, {to
so~inuva sostaven del od sekoja komedija. A sepak,
ovaa besmislica ostanuva nadmo}na vo smisla {to
nejzinite ~udesa od vistinski efekti (t.e. faktot {to
edna besmislica mo`e da proizvede vistinski efekt
na smisla) ostanuvaat neobjasnivi. Ovaa neobjas-
nivost e dvigatelot na komedijata. Isto taka, bi
mo`elo da se ka`e deka besmislicata e nadmo}na i
vo Kantovata smisla na zborot: toa e ona {to ni
ovozmo`uva da vidime ili sogledame razlika pome|u
obi~niot akter i slikata na Hitler (koja{to e
vsu{nost slika na istiot toj akter). Razlikata {to
�realno� ja sogleduvame e ~ista besmislica, no ima
mnogu opiplivi materijalni efekti.

Vo vrska so komi~nata umetnost, mo`e da stane zbor
za izvesna etika na neveruvawe. Neveruvaweto kako
eti~ki stav se sostoi vo sprotivstavuvawe na
veruvaweto ne samo vo negovata iluzorna dimenzija,

word of the senses. In the case of tragic or sublime art, we
could speak of an incorporation of the Real, which makes
the latter both immanent and inaccessible (or, more
precisely, accessible only to the hero who is supposed to
�enter the Real�, and who therefore plays the role of the
screen that separates us, the spectators, from the Real).

The comic paradigm, on the other hand, is not that of
incorporation, but, rather, the paradigm of what we could
call montage. In this paradigm, the Real is, at one and
the same time, transcendent and accessible. The Real is
accessible, for example, as pure nonsense, which
constitutes an important matter of every comedy. And yet,
this nonsense remains transcendent in the sense that the
miracle of its real effects (i.e., the fact that the nonsense
itself can produce a real effect of sense) remains
inexplicable. This inexplicability is the very motor of
comedy. One could also say that nonsense is trans-
cendental in the Kantian sense of the word: it is what
makes it possible for us to actually see or perceive a
difference between a simple actor and the picture of Hitler
(which is, in fact, the picture of the same actor). This
difference that we �really� see is pure nonsense, but it has
a very palpable material effects.

In relation to comic art, one could speak of a certain ethics
of unbelief. Unbelief as an ethical attitude consists in
confronting belief not simply in its illusory dimension,
but in the very real of this illusion. This means that
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tuku i vo realnoto od taa iluzija. Ova ne zna~i tolku
deka neveruvaweto ja rasvetluva besmislicata na
veruvaweto, kolku {to go rasvetluva Realnoto ili
materijalnata sila na samata besmislica. Ova isto
taka zna~i deka etikata ne mo`e da se potpre na
kru`noto dvi`ewe okolu Stvarta, {to & ja dava
silata na vozvi{enata umetnost. Nejziniot dvigatel
treba da se pronajde vo dinamikata {to sekoga{ pravi
da odime predaleku. Se dvi`i{ direktno kon
Stvarta, a naiduva{ na �sme{en� predmet. A sepak,
dimenzijata na Stvarta ne e ednostavno ukinata; taa
ostanuva na horizontot, blagodarenie na ~uvstvoto na
neuspeh {to go pridru`uva ovoj direkten òd do
Stvarta. Vo filmot na Lubi~, re`iserot se obiduva
direktno da ja imenuva ili poka`e Stvarta (�Toa e
toa! Toa e Hitler!�) i sekako ne uspeva vo toa,
prika`uvaj}i samo eden �sme{en predmet�, t.e.
slikata na akterot. Me|utoa, Stvarta, kako ne{to koe
toj ne uspeal da go dolovi, ostanuva na horizontot
nekade pome|u akterot koj go glumi Hitler i slikata
na toj akter, koi{to zaedno go so~inuvaat prostorot
kade {to na{ata smea mo`e da odeknuva. Samiot ~in
na izgovarawe �Toa e toa! Toa e Stvarta!� go ima
efektot na otvorawe na svoevidno entre-deux, na toj
na~in postanuvaj}i prostorot na koj realnoto od
Stvarta se odmotkuva pome|u dva �sme{ni predmeta�,
koi{to bi trebalo da go otelotvorat. Da bideme
poprecizni: da se �dvi`i{ direktno kon Stvarta�,
ne zna~i direktno da ja poka`e{ ili izlo`i{.
�Trikot� e toa {to nie nikoga{ i ne ja zdogleduvame
Stvarta (duri ne ni na slikata, bidej}i toa e samo
slika na akterot); nie gledame samo dve sli~nosti
(akterot i negovata slika). Taka nie ja sogleduvame
razlikata pome|u predmetot i Stvarta, bez voop{to
i da ja vidime Stvarta. Ili, obratno: ona {to ni e
prika`ano se samo dve sli~nosti, no sepak, ona {to
go gledame ne e ni{to drugo tuku samata Stvar,
koja{to stanuva vidliva vo minimalnata razlika

unbelief does not so much expose the nonsense of the
belief as it exposes the Real or the material force of
nonsense itself. This also implies that this ethics cannot
rely upon the movement of circulation around the Thing,
which gives its force to sublime art. Its motor is, rather,
to be found in a dynamics that always makes us go too
far. One moves directly towards the Thing and one finds
oneself with a �ridiculous� object. And yet, the dimension
of the Thing is not simply abolished; it remains on the
horizon thanks to the sentiment of failing that accom-
panies this direct passage to the Thing. In Lubitsch�s
movie, the director tries to name or show the Thing
directly (�That�s it! That�s Hitler!�), and, of course, he
misses it, showing only a �ridiculous object�, that is, the
actor�s picture. However, the Thing as that which he
missed remains on the horizon and is situated somewhere
between the actor who plays Hitler and the picture of that
actor, which together constitute the space where our
laughter can resonate. The act of saying �That�s it, that�s
the Thing� has the effect of opening a certain entre-deux,
thus becoming the space in which the real of the Thing
unfurls between two �ridiculous objects� that are
supposed to incarnate it. Let us be more precise: to �move
directly to the Thing� does not mean to show or exhibit
the Thing directly. The �trick� is that we never see the
Thing (not even in the picture, since it is merely a picture
of the actor); we only see two semblances (the actor and
his picture). We thus see the difference between the object
and the Thing without ever seeing the Thing. Or, to put it
the other way around: what we are shown are just two
semblances, and yet, what we see is nothing less that the
Thing itself, becoming visible in the minimal difference
between the two semblances. This is not to say that,
through the �minimal difference� (or through that gap that
it opens up), we get a glimpse of the mysterious Thing
that lies somewhere beyond representation � it is, rather,
that the Thing is conceived as nothing other than the very
gap of/within the representation. In this sense, we could
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pome|u dvete sli~nosti. Ova ne zna~i deka niz
�minimalnata razlika� (ili niz procepot {to taa
go otvora), frlame pogled na misterioznata Stvar
{to e nevozmo`no da se pretstavi - tuku poverojatno
e deka Stvarta se sogleduva kako ni{to drugo tuku
samiot procep na/vo ramkite na pretstavata. Vo ovaa
smisla, bi mo`ele da ka`eme deka komedijata
voveduva svoevidna paralelna monta`a, ne monta`a
na realnoto (kako transcendentnata Stvar) i sli~no-
sta, tuku monta`a na dve sli~nosti ili dva dupli-
kati. Taka {to, �monta`a� zna~i: proizveduvawe ili
sozdavawe ili prepoznavawe na realnoto od edna
mnogu konkretna kompozicija od dve sli~nosti.
Realnoto tuka se identifikuva so jazot {to go
podeluva samiot izgled.

E sega, kakva vrska ima seto ova so qubovta? Ona {to
go povrzuva fenomenot na qubovta so komi~nata
paradigma e kombinacijata na dostapnosta so trans-
cendentnoto, kako konfiguracija na �dostapnost vo
samata transcendencija�. Ili, so drugi zborovi, ona
{to ja povrzuva qubovta so komedijata e na~inot na
koj tie mu prio|aat i se spravuvaat so Realnoto. Na
edno povr{no nivo, nie ve}e mo`eme da ja otkrieme
~udnata povrzanost pome|u qubovta i komedijata: Da
saka{, t.e. (spored starata dobra tradicionalna
definicija) da saka{ nekoj �onakov kakov {to e� (t.e.
da se dvi`i{ direktno kon Stvarta), sekoga{ zna~i
da se soo~i{ so �sme{en predmet�, predmet {to se
poti, gr~i, ima gasovi i ~udni naviki. No, isto taka,
toa zna~i da prodol`i{ da go gleda{ vo toj objekt
ona �ne{to drugo� {to re`iserot vo filmot na Lubi~
go vide vo slikata na �Hitler�. Da saka{ zna~i da go
sogleda{ ovoj jaz ili raziduvawe i ne tolku da si vo
sostojba da mu se nasmee{, kolku da ima{ neodoliva
potreba da mu se nasmee{. ̂ udoto na qubovta e sme{no
~udo. Realna qubov, ako mo`e da go upotrebime toj
izraz, ne e vozvi{enata qubov, qubovta vo koja

say that comedy introduces a kind of parallel montage, a
montage not of the real (as the transcendent Thing) and
the semblance, but a montage of two semblances or
doubles. �Montage� thus means: producing or construc-
ting or recognizing the real from a very precise compo-
sition of two semblances. The Real is identified here with
the gap that divides the appearance itself.

Now, what has all this got to do with love? What links the
phenomenon of love to the comic paradigm is the
combination of accessibility with the transcendental as
the configuration of �accessibility in the very trans-
cendence.� Or, in other words, what associates love with
comedy is the way they approach and deal with the Real.
Already, on the most superficial level, we can detect this
curious affinity between love and comedy: To love, that is
to say (according to the good old traditional definition),
to love someone �for what he is� (i.e., to move directly to
the Thing), always means to find oneself with a �ridiculous
object�, an object that sweats, snores, farts, and has
strange habits. But, it also means to continue to see in
this object the �something more� that the director in
Lubitsch�s movie sees in the picture of �Hitler�. To love
means to perceive this gap or discrepancy and not so much
be able to laugh at it as to have an irresistible urge to laugh
at it. The miracle of love is a funny miracle. Real love, if
we can risk this expression, is not the love that is called
sublime, the love in which we let ourselves be completely
dazzled or �blinded� by the object so that we no longer
see (or can�t bear to see) its ridiculous, banal aspect. This
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dozvoluvame da bideme sosema ma|epsani ili �zasle-
peni� od predmetot, taka {to pove}e ne go gledame
(ili ne mo`eme da podneseme da go gledame) negoviot
sme{en, banalen aspekt. Ovoj vid na �vozvi{ena
qubov� pretpostavuva i doveduva do radikalna
nedostapnost na drugiot (koja{to obi~no se javuva vo
oblik na ve~na uvertira, ili pak, na periodi~na
vrska, koja ni ovozmo`uva povtorno da ja vovedeme
distancata {to mu pogoduva na nedostapnoto i taka
�povtorno da go vozvi{ime� objektot po sekoja
�upotreba�). No, ni realnata qubov ne e zbir od ̀ elba
i prijatelstvo, pri {to prijatelstvoto bi trebalo
da izgradi �most� pome|u dve razbuduvawa na ̀ elbata
i da ja prifati sme{nata strana na predmetot.
Poentata ne e vo toa, za qubovta da �profunkcionira�,
nekoj da mora da go prifati drugiot so siot negov
baga`, da go �podnesuva� negoviot banalen aspekt, da
gi prostuva negovite slabosti - nakratko, da go
tolerira drugiot, koga ve}e ne go posakuva. Vistin-
skoto ~udo na qubovta - i ova e ona {to ja povrzuva
qubovta so komedijata - se sostoi vo zadr`uvawe na
transcendentnosta vo samata dostapnost na
drugiot. Ili, da se poslu`ime so zborovite na Delez,
toa se sostoi vo �kru`en efekt smea-emocija, kade {to
smeata se odnesuva na malata razlika, a emocijata na
golemata razdale~enost, bez me|usebno da se izbri{at
ili namalat�. ^udoto na qubovta ne podrazbira
transformirawe na nekoj banalen predmet vo
vozvi{en predmet, nedostapen vo svoeto bitie - ova e
~udoto na `elbata. Ako stanuva zbor za naizmeni~na
privle~nost i odbivnost, ova samo uka`uva deka
qubovta kako sublimacija s$ u{te ne se slu~ila, ne
ja zavr{ila svojata rabota i ne go napravila svojot
�trik�. ^udoto na qubovta se sostoi, pred s$, vo
sogleduvaweto na dvata predmeta (banalniot i
vozvi{eniot) na isto nivo; u{te pove}e, ova zna~i
deka nieden od niv ne e zatskrien ili zamenet so
drugiot. Vtoro, toa se sostoi od postanuvaweto svesen

kind of �sublime love� necessitates and generates a radical
inaccessibility of the other (which usually takes the form
of eternal preliminaries, or else the form of intermittent
the relationship that enables us to reintroduce the distance
that suits the inaccessible, and thereby to �resublime� the
object after each �use�). But, neither is real love the sum
of desire and friendship, where friendship is supposed to
provide a �bridge� between two awakenings of desire and
to embrace the ridiculous side of the object. The point is
not that, in order for love to �work�, one has to accept the
other with all her baggage, to �stand� her banal aspect, to
forgive her weaknesses � in short, to tolerate the other
when one does not desire her. The true miracle of love �
and this is what links love to comedy � consists in
preserving the transcendence in the very accessibility of
the other. Or, to use Deleuze�s terms, it consists in creating
a �circuit laughter-emotion, where the former refers to
the little difference and the latter to the great distance,
without effacing or diminishing one another.� The miracle
of love is not that of transforming some banal object into
a sublime object, inaccessible in its being � this is the
miracle of desire. If we are dealing with an alternation of
attraction and repulsion, this can only mean that love as
sublimation has not taken place, hasn�t done its work and
performed its �trick.� The miracle of love consists, first of
all, in perceiving the two objects (the banal and the
sublime object) on the same level; additionally, this means
that neither one of them is occulted or substituted by the
other. Secondly, it consists in becoming aware of the fact
that the other qua �banal object� and the other qua �object
of desire� are one and the same in the identical sense that
the actor who plays Hitler and the picture of �Hitler�
(which is actually the picture of the actor) are one and the
same. That is to say, one becomes aware of the fact that
they are both semblances, that neither one of them is more
real than the other. Finally, the miracle of love consists in
�falling� (and in continuing to stumble) because of the
real which springs from the gap introduced by this
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za faktot deka �banalniot predmet� i �predmetot na
`elbata� se edno isto, na istiot na~in kako {to i
akterot koj go igra Hitler i slikata na �Hitler�
(koja{to e vsu{nost slika na akterot) se edno isto.
Ova zna~i da se postane svesen deka tie i dvete se
sli~nosti i deka ni ednata od niv ne e porealna od
drugata. Kone~no, ~udoto na qubovta se sostoi vo toa
da �padne{� (i da prodol`i{ da se prepnuva{) na
realnoto {to izvira od jazot voveden od ovaa
�paralelna monta`a� na dve sli~nosti ili dva
izgleda, t.e. na realnoto {to izvira od nesovpa|aweto
na istoto. Onoj koj go sakame ne e nitu ednata od dvete
sli~nosti (banalniot i vozvi{eniot predmet), no
isto taka, toj ne mo`e da bide ni odvoen od niv,
bidej}i toj ne e ni{to drugo osven rezultat na
uspe{na (ili �sre}na�) monta`a na dvete niv. So
drugi zborovi, ona vo koe sme vqubeni, e Drugiot
kako minimalna razlika na istoto: ne Drugiot kako
nekoj razli~en od nas, tuku Drugiot kako razli~en
od sebesi.

Ovde jasno mo`e da se sogleda razlikata pome|u
na~inot na funkcionirawe na ̀ elbata i na qubovta,
kako i pri~inata za Lakanovata teza deka qubovta e
vo osnova nagon [drive]. Razlikata pome|u `elbata i
nagonot mo`e da se zabele`i vo dvata razli~ni vida
na vremenost vklu~eni vo niv. Ona {to go karakte-
rizira subjektot na `elbata e razlikata pome|u
(transcendentalnata) pri~ina za `elbata i nejzi-
niot objekt, razlika koja{to se manifestira kako
�vremenska razlika� pome|u subjektot na `elbata i
nejziniot objekt kako vistinski. Subjektot e odvoen
od objektot so interval ili jaz, koj{to prodol`uva
da se dvi`i zaedno so subjektot i zasekoga{ mu
onevozmo`uva da go stigne objektot. Objektot koj{to
pak subjektot go brka, go pridru`uva, se dvi`i so nego,
no sepak ostanuva odvoen od nego, bidej}i postoi, taka
da se izrazime, vo druga �vremenska zona�. Ova ja

�parallel montage� of two semblances or appearances, that
is to say, because of the real that springs from the non-
coincidence of the same. The other that we love is neither
of the two semblances (the banal and the sublime object);
but, neither can she be separated from them, since she is
nothing other than what results from a successful (or
�lucky�) montage of the two. In other words, what we are
in love with is the Other as this minimal difference of the
same: not the Other as different from us, but the Other as
different from her- or himself.

Here we can clearly see the difference between the
functioning of desire and the functioning of love, as well
as the reason for Lacan�s thesis that love is ultimately a
drive. The difference between desire and drive may be
discerned in the two different types of temporality
involved in them. What characterizes the subject of desire
is the difference between the (transcendental) cause of
desire and its object, the difference that manifests itself
as the �temporal difference� between the subject of desire
and its object qua real. The subject is separated from the
object by an interval or gap, which keeps moving with the
subject and makes it impossible for him ever to catch up
with the object. The object that the subject is pursuing
accompanies him, moves with him, and yet always
remains separated from him, since it exists, so to speak,
in a different �time zone.� This accounts for the metonymy
of desire. The subject makes an appointment with the
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objasnuva metonimijata na `elbata. Subjektot
dogovara sostanok so objektot vo 9:00, no za objektot
za koj{to stanuva zbor ve}e e 11:00 ({to zna~i deka
ve}e si oti{ol). Ovaa �imanentna nedostapnost� isto
taka go objasnuva osnovniot motiv vo qubovnite
prikazni ili pesni, koi se fokusiraat na nevoz-
mo`nosta vklu~ena vo `elbata. Lajtmotivot na ovie
prikazni e: �Vo edno drugo mesto, vo edno drugo vreme,
nekade, ne tuka, nekoga{, ne sega... �. Ovoj stav ({to
jasno upatuva na neobjasniva struktura na `elbata
spored vreme i mesto kako a priori uslovi za na{eto
iskustvo) mo`e da se sfati kako prifa}awe na
vrodenata nevozmo`nost i takvata nevozmo`nost
potoa se eksternalizira i se pretvora vo izvesna
prakti~ka pre~ka. (�Da se sretnevme vo drugo vreme i
na drugo mesto, seto ova }e be{e vozmo`no...�). Vo ovoj
slu~aj, obi~no se veli deka Realnoto, kako nevoz-
mo`no, se maskira so prakti~kata pre~ka {to n$
spre~uva da se soo~ime so nekoja fundamentalna ili
strukturalna nevozmo`nost. Me|utoa, poentata na
Lakanovoto poistovetuvawe na Realnoto so nevoz-
mo`noto, ne e samo deka Realnoto e nekoja Stvar koja
e nevozmo`no da se slu~i. Naprotiv, celata poenta
na Lakanoviot poim za Realnoto e deka nevozmo`-
noto se slu~uva. Ova e ona {to e tolku travmati~no,
voznemiruva~ko, rastrojuva~ko - ili sme{no - vo
vrska so Realnoto. Realnoto se slu~uva isto kako i
nevozmo`noto. Toa ne e ne{to {to se slu~uva koga nie
sakame, ili koga se obiduvame da napravime da se
slu~i, ili go o~ekuvame, ili sme podgotveni za toa.
Toa sekoga{ se slu~uva vo pogre{no vreme i na
pogre{no mesto; toa e sekoga{ ne{to {to ne se
vklopuva vo slikata (ustanovena ili predvidena).
Realnoto kako nevozmo`no zna~i deka nema vistin-
sko vreme i vistinsko mesto za nego, a ne deka e nevoz-
mo`no da se slu~i.

object at 9:00, but, for the object in question, it is already
11:00 (which means that it�s already gone). This
�immanent inaccessibility� also explains the basic fantasy
of love stories and love songs that focus on the impos-
sibility involved in desire. The leitmotiv of these stories
is: �In another place, in another time, somewhere, not
here, sometime, not now�.� This attitude (which clearly
indicates the transcendental structure of desire à la time
and space as a priori conditions of our experience) can be
read as the recognition of an inherent impossibility, an
impossibility that is subsequently externalized, transfor-
med into some empirical obstacle. (�If we�d only met in
another time and another place, then all this would have
been possible��) One usually says, in this case, that the
Real as impossible is camouflaged by an empirical obstacle
that prevents us from confronting some fundamental or
structural impossibility. However, the point of Lacan�s
identification of the Real with the impossible is not simply
that the Real is some Thing that is impossible to happen.
On the contrary, the whole point of the Lacanian concept
of the Real is that the impossible happens. This is what is
so traumatic, disturbing, shattering � or funny � about
the Real. The Real happens precisely as the impossible. It
is not something that happens when we want it, or try to
make it happen, or expect it, or are ready for it. It always
happens at the wrong time and in the wrong place; it is
always something that doesn�t fit the (established or the
anticipated) picture. The Real as impossible means that
there is no right time or place for it, and not that it is
impossible for it to happen.
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Fantazijata za �nekoe drugo mesto i nekoe drugo
vreme�, {to ja potkrepuva iluzijata za mo`na sre}na
sredba, go izdava Realnoto za sredbata, pretvoraj}i
go �nevozmo`noto {to se slu~ilo� vo �nevozmo`no da
se slu~i� (ovde i sega). So drugi zborovi, taa go
poreknuva ona {to ve}e se slu~ilo, obiduvaj}i se da
go prenese vo postoe~kata transcendentalna {ema na
fantazijata na subjektot. Izvrtuvaweto za koe stanuva
zbor vo ovoj manevar, ne se sostoi vo sozdavaweto na
veruvawe deka ne{to nevozmo`no sepak }e se slu~i,
ili bi se slu~ilo vo nekoi drugi vremenski i
prostorni uslovi - izvrtuvaweto se sostoi od toa da
se napravi ne{to {to se slu~ilo ovde i sega da
izgleda kako da mo`elo da se slu~i samo vo nekoja
dale~na idnina ili vo nekoi sosema razli~ni vreme
i prostor. Eden paradigmatski primer za ova
poreknuvawe na Realnoto ({to ima za cel da go za~uva
Realnoto kako nepristapna Nedosti`nost) mo`e da
se sretne vo The Bridges of Medison County: Ovde se
sre}avame so sre}nata qubovna sredba pome|u dvajca
lu|e, koi{to i dvajcata imaat mnogu sredeni ̀ ivoti:
taa e doma}inka i majka, vrzana za svoeto semejstvo
(nepodvi`na, prakti~no); toj e uspe{en fotograf koj
postojano e vo dvi`ewe i patuva. Tie se sre}avaat
sosema slu~ajno i strasno se vqubuvaat eden vo drug -
ili barem toa se o~ekuva od nas da poveruvame. No,
{to e nivnata reakcija na ovaa sredba? Tie vedna{
go pomestuvaat akcentot od �se slu~i nevozmo`noto�
na �ova e nevozmo`no da se slu~i�, �ova e nevozmo`no�.
Bidej}i taa e sama za vreme na sredbata (ma`ot & i
decata se otsutni na edna sedmica) i bidej}i toj
sekako mora da ostane tamu za da ja zavr{i svojata
reporta`a, tie re{avaat da ja pominat taa sedmica
zaedno i potoa da si ka`at zbogum i nikoga{ pove}e
da ne se vidat. Opi{ano na ovoj na~in, ova prilega
na obi~na avantura (i jas bi rekla, deka toa vsu{nost
i e). Me|utoa, problemot e vo toa {to tie se do`ivu-
vaat sebesi, kako {to vpro~em i ni se prika`uvaat,

The fantasy of �another place and another time� that
sustains the illusion of a possibly fortunate encounter
betrays the Real of an encounter by transforming the
�impossible that happened� into �impossible to happen�
(here and now). In other words, it disavows what has
already happened by trying to submit it to the existing
transcendental scheme of the subject�s fantasy. The
distortion at stake in this maneuver is not that of creating
the belief that something impossible will, or would,
nevertheless happen in some other conditions of time and
space � the distortion is that of making something that
has happened here and now appear as if it could only
happen in a distant future or in some altogether different
time and space. A paradigmatic example of this disavowal
of the Real (which aims at preserving the Real as
inaccessible Beyond) is to be found in The Bridges of the
Madison County: What we have here is a fortunate love
encounter between two people, each of them very settled
in their lives: she as a housewife and mother, bound to
her family (immobile, so to speak); he as a successful
photographer who moves and travels around all the time.
They meet by chance and fall passionately in love � or so
are we asked to believe. But, what is their reaction to this
encounter? They immediately move the accent from �the
impossible happed� to �this is impossible to happen�, �this
is impossible�. Since she is alone at the time of their
encounter (her husband and children gone for a week),
and since he has to stay there anyway in order to complete
his reportage, they decide to spend a week together and
then to say goodbye, never to see each other again.
Described in this way, this seems like a casual adventure
(and, I would say, that�s what it is). But, the problem is
that the couple perceive themselves, and as presented to
us, as if they were living THE love of their lives, the most
important and precious thing that has ever happened in
their love life. What is the problem or the lie of this
fantasmatic mise-en-scene? � that the encounter is �de-
realized� from the very moment it happens. It is
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kako da ja `iveat VISTINSKATA qubov na svojot
`ivot, najva`nata i najskapocenata rabota {to
voop{to nekoga{ im se slu~ila vo nivniot quboven
`ivot. [to e problemot ili lagata vo ovoj fantaz-
mati~en mise-en-scene? - toa {to sredbata e �dereali-
zirana� od samiot moment koga se slu~uva. Vedna{ se
vre`uva i vrzuva za edno konkretno, tesno defini-
rano vreme i mesto (edna nedela, edna ku}a - ova se
nivnite �nekoe drugo vreme i nekoe drugo mesto�),
predodredeno da stane najskapocenoto ne{to od
nivnite se}avawa. Bi mo`ele da ka`eme deka duri i
dodeka nivnata vrska �se slu~uva�, taa e ve}e se}avawe;
dvojkata ja `ivee taa vrska kako ve}e izgubena (i
celiot patos na filmot izvira ottamu). Realnoto od
sredbata, odnosno �nevozmo`noto {to se slu~ilo�,
vedna{ se otfrla i se pretvora vo objekt {to mnogu
paradoksalno ja ovoplotuva samata nevozmo`nost na
ona {to se slu~ilo. Toa e skapocen predmet {to se
~uva vo kutija za nakit, kutija za se}avawa. Odvreme-
navreme, ja otvorame kutijata i u`ivame gledaj}i go
ovoj ukras {to blesnuva niz nevozmo`nosta {to ja
otelotvoruva. Sprotivno na ona {to mo`ebi izgleda
deka se slu~uva, dvajcata protagonisti ne se vo
sostojba �da se zadovolat� so nedostigot. Tuku, samiot
nedostig go pravat svoja neprikosnovena svoina.

Navra}aj}i se povtorno na pra{aweto za razlikata
pome|u qubovta (kako nagon) i `elbata, sega bi
mo`ele da ka`eme deka ona {to go vklu~uva nagonot,
za razlika od ̀ elbata, ne e tolku vremenska razlika,
kolku �time warp� - konceptot od nau~nata fantas-
tika, koj{to se koristi to~no za (�nau~no�) da go
objasni nevozmo`noto {to se slu~uva. Ovoj time warp
vo osnova se odnesuva na faktot {to del~e od nekoja
druga (vremenska) realnost e uloveno vo na{ata
sega{nost (ili obratno), pojavuvaj}i se tamu kade {to
nema nikakvo strukturalno mesto za nego, sozdavaj}i
edna ~udna i nelogi~na pretstava. Ne{to se pojavuva

immediately inscribed and confined within a discrete,
narrowly defined time and space (one week, one house �
this being their �another time, another place�), destined
to become the most precious object of their memories.
We could say that even during the time their relationship
�is happening,� it is already a memory; the couple is living
it as already lost (and the whole pathos of the movie
springs from there). The real of the encounter, the
�impossible that happened�, is immediately rejected and
transformed into an object that paradoxically incarnates
the very impossibility of what did happen. It is a precious
object that one puts into a jewel-box, the box of memory.
From time to time, one opens the box and finds great
pleasure in contemplating this jewel that glitters by virtue
of the impossibility it incarnates. Contrary to what might
seem to be the case, the two protagonists are not able to
�make do� with the lack. Rather, they make of the lack
itself their ultimate possession.

To return to the question of the difference between love
(as drive) and desire, we could now say that what is
involved in the drive as different from desire is not so
much a time difference as a �time warp� � the concept
that science fiction literature uses precisely to explain
(�scientifically�) the impossible that happens. This time
warp essentially refers to the fact that a piece of some other
(temporal) reality gets caught in our present temporality
(or vice versa), appearing there where there is no
structural place for it, thus producing a strange, illogical
tableau. Something appears there where it should not be,
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onamu kade {to ne treba da bide i na toj na~in ja
prekr{uva i naru{uva linearnosta na vremeto,
harmonijata na slikata.

Ima u{te eden na~in za vospriemawe na bliskosta
me|u qubovta (to~no vo nejzinata dimenzija na
sozdavawe na �minimalna razlika� i na otskoknuvawe
vo prostorot pome|u dvata objekta) i nagonot. Ovoj
na~in vodi niz Lakanovata analiza na dvojniot pat
{to go karakterizira nagonot, a toa e razlikata
pome|u namerata i celta. Nagonot sekoga{ se
probiva pome|u dva objekta: objektot na koj{to celi
(na primer hranata, vo slu~ajot na oralniot nagon) i
- kako {to veli @ak Alen-Miler (Jacques Alain-
Miller) - zadovolstvoto kako objekt (�zadovolstvoto na
ustata� vo oralniot nagon). Nagon e ona {to cirku-
lira pome|u dvata objekta. Toj postoi vo minimalnata
razlika pome|u niv - razlika koja {to paradoksalno
i samata e rezultat na kru`nata priroda na nagonot.

Entre-deux, intervalot ili jazot voveden od ̀ elbata,
e jaz pome|u Realnoto i sli~nosta: ona {to e dostapno
na `elbata e sekoga{ ne{to imaginarno, kaj Lakan
objet petit a, pri {to ona realnoto na ̀ elbata ostanuva
nedosti`no. Realnoto na `elbata e jouissance,
odnosno, onoj �ne~ove~kiot partner� (kako {to go
narekuva Lakan) kon koj se stremi `elbata von
granicite na objektot, i koj{to mora da ostane
nedosti`en. Od druga strana, qubov e ona {to nekako
uspeva da go napravi realnoto od `elbata, dostapno.
Ova e ona na koe{to Lakan uka`uva so negovata izjava
deka qubovta go �o~ove~uva jouissance� i deka �samo
sublimacijata na qubovta ovozmo`uva jouissance da
se spu{ti do `elba�. So drugi zborovi, najdobriot
na~in da se definira sublimacijata (na qubovta) e
da se ka`e deka nejziniot efekt e to~no efektot na
desublimacija. Bi mo`elo da se vidi deka ima dva
razli~ni koncepti na sublimacija vo deloto na

and thus breaks or interrupts the linearity of time, the
harmony of the picture.

There is yet another way of conceiving the proximity of
love (precisely in its dimension of creating a �minimal
difference� and of rebounding in the space between two
objects) and drive. This other way leads through the
Lacanian analysis of the double path that characterizes
the drive, namely, the difference between goal and aim.
The drive always finds or makes its way between two
objects: the object that it aims at (for instance, food in the
case of the oral drive) and � as Jacques-Alain Miller puts
it � the satisfaction as object (�the pleasure of the mouth�
in the oral drive). The drive is what circulates between
the two objects. It exists in the minimal difference between
them � a difference that is, paradoxically, itself the result
of the circular movement of the drive.

The entre-deux, the interval or gap introduced by desire,
is the gap between the Real and the semblance: the other
that is accessible to desire is always the imaginary other,
Lacan�s objet petit a, whereas the real (other) of desire
remains unattainable. The real of desire is jouissance,
namely, that �inhuman partner� (as Lacan calls it) that
desire aims at beyond its object and that must remain
inaccessible. Love, on the other hand, is what somehow
manages to make the real of desire accessible. This is what
Lacan is aiming at with his statement that love �humanizes
jouissance� and that �only love-sublimation makes it
possible for jouissance to condescend to desire�. In other
words, the best way to define (love-) sublimation is to say
that its effect is precisely that of desublimation. It could
be shown that there are two different concepts of
sublimation to be found in Lacan�s work. The first one is
the one that he develops in relation to the notion of desire,
the one defined in terms of �raising an object to the dignity
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Lakan. Prviot koncept Lakan go razviva vo vrska so
poimot `elba, toa e onoj koj se definira kako
�vozdiguvawe na predmet do dostoinstvoto na Stvar�.
Osven ovoj, ima i drug koncept za sublimacija, koj{to
Lakan go obrabotuva vo vrska so poimot nagon, koga
veli deka �vistinskata priroda� na nagonot e tokmu
sublimacijata7 . Vtorovo poimawe na sublimacijata
e vsu{nost kako �desublimacija�, {to mu ovozmo`uva
na nagonot da najde �zadovolstvo razli~no od svojata
cel�. Zar ne mo`e istoto ova da se ka`e i za qubovta?
Vo qubovta, nie ne pronao|ame zadovolstvo vo
drugiot, koj{to e na{ata cel; tuku zadovolstvoto go
pronao|ame vo prostorot ili jazot pome|u (grubo
ka`ano) ona {to go gledame i ona {to go dobivame
(vozvi{eniot i banalniot predmet). Zadovolstvoto
e bukvalno vrzano za drugiot, toa se �zalepuva� za
drugiot. (Bi mo`elo i da se ka`e deka toa e vrzano za
drugiot na istiot na~in kako {to i �zadovolstvoto
na ustata� e vrzano za �hranata�: tie ne se isto, no
sepak ne mo`at da bidat odvoeni - tie se, na nekoj
na~in, �dislocirani�). Isto taka, bi mo`elo da se
ka`e deka qubov e ona {to go znae ova, dodeka pak
`elba e ona {to ne go znae. I ova e pri~inata za
insistiraweto na Lakan deka jouissance na teloto na
Drugiot ne e znak na qubov8  i deka kolku pove}e
ma`ot & dozvoluva na `enata da go me{a so Gospod
(t.e. so ona {to & dava u`ivawe), tolku pomalku toj
qubi. Imaj}i go ova na um, verojatno bi mo`ele
poprecizno da ja definirame �desublimacijata�
vklu~ena vo qubovta: desublimacija ne zna~i �trans-
formacija na vozvi{eniot predmet vo banalen�; tuku
toa podrazbira dislocirawe ili decentralizacija
na vozvi{eniot objekt vo odnos na izvorot na
u`ivaweto - toa ozna~uva deka ja sogleduvame
�minimalnata razlika� pome|u niv. (Ova sekako nema
nikakva vrska so arhetipskata situacija koga sakame
i obo`uvame edna li~nost, no mo`eme da spieme samo
so drugi za koi ne ni e osobeno gri`a. Slu~ajot vo koj

of the Thing�. And then there is another concept of
sublimation, which Lacan develops in relation to the
notion of drive when he claims that the �true nature� of
the drive is precisely that of sublimation.7  This second
notion of sublimation is that of a �desublimation� that
makes it possible for the drive to find a �satisfaction
different from its aim.� Isn�t this exactly what could be
said of love? In love, we do not find satisfaction in the
other that we aim at; we find it in the space or gap between,
to put it bluntly, what we see and what we get (the sublime
and the banal object). The satisfaction is, literally,
attached to the other; it �clings� to the other. (One could
say that it clings to the other in the very same way that
the �pleasure of the mouth� clings to the �food�: they are
not the same, and yet they cannot simply be separated �
they are, in a manner of speaking, �dislocated�.) One could
also say that love is that which knows this, and desire that
which doesn�t. This is also the reason for Lacan�s
insistence that the jouissance of the body of the Other is
not the sign of love,8  and that the more a man allows a
women to confuse him with God (i.e., with what gives her
enjoyment), the less he loves. With this in mind, we can
perhaps define more precisely the �desublimation�
involved in love: desublimation doesn�t mean �transfor-
mation of the sublime object into a banal object�; it
implies, instead, a dislocation or a de-centering of the
sublime object in relation to the source of enjoyment � it
implies that we see the �minimal difference� between
them. (This, of course, has nothing to do with the
archetypal situation when we love and worship one
person, but can only sleep with others that we do not
particularly care about. The case of someone worshiping
the other so much that he isn�t capable of making love to
her is precisely what bears witness to the fact that the
�dislocation� [sublimation as desublimation] did not take
place, and that he confuses the other with the source of
some unspeakable, supreme enjoyment [or a supreme lack
of it] that has to be avoided.)
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nekoj go obo`uva drugiot tolku mnogu {to ne e vo
sostojba da vodi qubov so nego, e to~no ona {to go
potvrduva faktot deka �dislokacijata� (sublimaci-
jata kako desublimacija) ne se slu~ila i deka toj go
pome{uva drugiot so izvor na nekoe neiska`livo,
krajno u`ivawe (ili kraen nedostig od istoto) {to
mora da se odbegne).

Qubovta (vo preciznoto i edinstveno zna~ewe {to
se obidovme da & go dademe) vlijae i go menuva na{iot
odnos kon jouissance (pri {to jouissance ne podraz-
bira samo seksualno u`ivawe) i od jouissance pravi
ne{to drugo, razli~no od na{iot �ne~ove~ki part-
ner�. Poto~no, pravi jouissance da izgleda kako ne{to
so koe{to imame nekakva vrska i po koe vsu{nost
mo`eme da kopneeme. So drugi zborovi, bi mo`ele da
ka`eme deka ne mo`eme da prijdeme do drugiot (kako
drug) s$ dodeka vrskata so na{eto jouissance e
nerefleksivna vrska. Vo toj slu~aj, nie sekoga{ bi
go upotrebuvale drugiot kako sredstvo {to bi n$
odvelo do na{eto sopstveno u`ivawe, kako ekran za
na{ata fantazija (pri {to seksualniot ~in, spored
Slavoj @i`ek, e ~in na �masturbirawe so realen
partner�). Dvete strani na qubovta {to me|usebno se
potkrepuvaat i go objasnuvaat faktot deka, kako {to
veli Lakan, qubovta �nadoknaduva za seksualnata
vrska (kako nepostoe~ka)�, bi mo`ele da se formuli-
raat na sledniov na~in: da se saka drugiot i da se
~uvstvuva `elba po sopstvenoto jouissance. �Da se
~uvstuva ̀ elba po sopstvenoto jouissance� e verojatno
ne{to najte{ko da se postigne i da uspee, bidej}i za
u`ivaweto pretstavuva problem da se pojavi kako
objekt. Na ova bi mo`ele da se sprotivstavime,
tvrdej}i deka toa ne bi bilo voop{to te{ko bidej}i
pove}eto lu|e �sakaat da u`ivaat�. Me|utoa, �voljata
za u`ivawe� (i nejzinata opa~ina kako imperativ na
jouissance) ne bi trebalo da se me{a so ̀ elbata. Da se
vospostavi odnos na ̀ elba kon sopstvenoto u`ivawe

Love (in the precise and singular meaning that we tried
to give to this notion) affects and changes the way we relate
to jouissance (where jouissance doesn�t necessarily mean
sexual enjoyment), and makes of jouissance something
else other than our �inhuman partner�. More precisely, it
makes jouissance appear as something we can relate to,
and as something that we can actually desire. Another way
of putting this would be to say that we cannot gain access
to the other (as other) so long as the attachment to our
jouissance remains a �non-reflexive� attachment. In this
case, we will always use the other as a means of relating
to our own enjoyment, as a screen for our fantasy (the
sexual act being, as Slavoj @i`ek likes to put it, an act of
�masturbating with a real partner�). The two sides of love
that mutually sustain each other and account for the fact
that, as Lacan puts it, love �makes up for the sexual
relationship (as nonexistent)�, could be formulated as
follows: to love the other and to desire my own jouissance.
To �desire one�s own jouissance� is probably what is the
hardest to obtain and to make work, since enjoyment has
trouble appearing as an object. One could protest against
this, claiming that it couldn�t be so difficult after all, since
most people �want to enjoy�. However, the �will to enjoy�
(and its obverse side as the imperative of jouissance)
should not be confused with desire. To establish a relation
of desire towards one�s own enjoyment (and to be able to
actually �enjoy� it) does not mean to subject oneself to
the unconditional demand of enjoyment � it means,
rather, to be able to elude its grasp.



80

(i da se bide vsu{nost vo sostojba da se �u`iva� vo
nego), ne zna~i da se prepu{ti{ sebesi na bezuslov-
nata potreba od u`ivawe - tuku toa zna~i da bide{ vo
sostojba da izbega{ od negoviot dofat.

Ova izbegnuvawe, ili �odzemawe�, {to pravi ̀ elbata
da se pojavi onamu kade {to prethodno nemalo prostor
za nea, e efekt od ona {to prethodno go narekovme
�sublimacija kako desublimacija�. Ako, �qubovta
pretstavuva znak�, kako {to insistira Lakan, toga{
bi trebalo da ka`eme deka qubovta e znak na ovoj
efekt.

Prevod od angliski jazik: Nata{a Stojanovska
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Svetot na muslimanite, kako i drugite tradi-
cionalni patrijarhalni op{testva, istoriski, gi
sokriva i gi isklu~uva `enite. Op{testvenite
kodovi na `enskoto odnesuvawe i socijalnite
zabrani vrz niv se osobeno naglaseni. Skromnosta vo
odnesuvaweto i izgledot, kontrolata vrz fizi~kite
dvi`ewa i kontrolata na seksualnosta, pretstavuvaat
aspekti na socijalnata kontrola i rodovata politika
vo ovie op{testva. Ovaa kontrola ~esto funkcionira
preku konceptot {arm, koj e persiski i arapski zbor
koj nema svoj ekvivalenten zbor vo angliskiot.
Najbliskiot prevod e kombinacijata od zborovite
sram [shame], {arm [charm], i skromnost [modesty],
koi se klu~ni kaj `enskata dopadlivost - vnatre{-
nata i nadvore{nata ubavina vo muslimanskite
op{testva.1  Vo ovoj esej }e analiziram tri posle-

The Muslim world, like in many other traditional
patriarchal societies, has historically secluded and
excluded its women. Social codes of women�s behavior
and social restrictions on women are strongly emphasized.
Modesty in behavior and appearance, control of physical
movement and the control of sexuality are all aspects of
social control and gender politics in these societies. This
control often operates through the concept of sharm, a
Persian and Arabic word with no equivalent in English.
The closest translation is a combination of the words
shame, charm, and modesty, which are central to a
woman�s desirability and inner and outer beauty in
Muslim societies.1  In this paper, I analyze three conse-
cutive eras of Iranian political history and reveal women�s
struggle to be heard and included, as reflected in the
selected literature. Some poets operate through the
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dovatelni eri na iranskata politi~ka istorija i }e
go obelodenam `enskiot streme` da se ~ue nivniot
glas i da bidat vklu~eni, kako {to mo`e da se vidi
od izborot na literaturata. Nekoi poeti funkcio-
niraat preku konceptot na {armot, drugi go predi-
zvikuvaat ili se somnevaat deka toj postoi.

Ekonomskiot razvoj, kako {to }e se poka`e tuka,
predizvika drasti~ni promeni kaj mnogu od ovie
op{testva; nekoi od niv se pozitivni, nekoi se
reakcionerni, a nekoi se negativni. Iran e odli~en
primer za op{testvo kade patrijarhalnata struktura
se ima razvieno od ran patrijarhat preku neopatri-
jarhat do post-neopatrijarhat. Jas ja definiram
ranata era na patrijarhatot kako period od docniot
devetnaesetti do sredinata na dvaesettiot vek, vreme
koga Iran e zemja koja e prete`no zemjodelska, so
najnisko nivo na ekonomski razvoj i industrija-
lizacija. Mnozinstvoto od naselenieto bilo nepis-
meno. Postoela primena na stroga rodova praksa i
toga{ najmnogu se po~ituvale pravilata na zabrani
vo odnesuvaweto. Taka, patrijarhatot se definira
kako �edna socijalna struktura bazirana na rodnin-
ska hierarhija so strogo definirani polovi ulogi
kade `enite im se podredeni na ma`ite ({to) e
povidlivo na mesta so ograni~ena industrija-
lizacija, urbanizacija i proletarijat, a mo`e i da e
propi{ano so zakon od dr`avata.�2

Vtorata era, neopatrijarhalnata, ja definiram kako
period na zabrzan ekonomski razvoj, koj najmnogu se
dol`i na ogromnoto bogatstvo {to se sozdava od
zarabotuva~kata od nafta.3  Ovoj period se protega od
sredinata na 1950-te do padot na dinastijata Pahlavi,
kon krajot na 1970-te. Neopatrijarhalnoto op{testvo
e edno �modernizirano� patrijarhalno op{testvo koe
minuva niz brz ekonomski razvoj i modernizacija
(kako i kaj mnogu od zemjite proizvoditeli na nafta

concept of sharm; others defy sharm or question its
reason for being.

Economic development has created drastic changes in
many of these societies; as we will see here, some are
positive, some reactionary and some are negative. Iran is
a great example of a society in which the patriarchal
structure has evolved from early patriarchy to neopat-
riarchy to post-neopatriarchy. I define the early patriar-
chal era as the period from the late nineteenth-to mid-
twentieth century, when Iran was primarily agricultural
with a minimum level of economic development and
industrialization. The majority of the population was
illiterate. There were rigid gender practices implemented
and restrictive codes of behavior were practiced to its
fullest. Patriarchy is, therefore, defined as �a kinship-
ordered social structure with strictly defined sex roles in
which women are subordinated to men [that] persists
where there is limited industrialization, urbanization and
proletarianization, and may be legislated by the state.�2

I define the second era, the neopatriarchal era, as the
period of rapid economic development, due primarily to
the enormous wealth created by oil revenue.3  This period
extends from the mid-1950�s to the fall of the Pahlavi
Dynasty in the late 1970�s. A neopatriarchal society is a
�modernized� patriarchal society experiencing rapid
economic development and modernization (as in many
of the oil-producing countries since the mid-1950�s). At
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od sredinata na 1950-te). Vo isto vreme op{testvoto
e izlo`eno na vlijanija od zapadnata ideologija i
minuva niz promeni vo svojata op{testvena struk-
tura.4

Tretata era, koja tuka ja narekuvam post-neopatri-
jarhat, soodvetstvuva so erata na islamskiot funda-
mentalizam, od 1978 do 1990-te. Post-neopatri-
jarhatot e �reakcionerna� era, kade zapadnoto
vlijanie se otfrla, a op{testvoto e slo`no vo
potragata kon eden nov identitet. Socijalnata
struktura po~nuva da se menuva vo isto vreme koga
bescelnata manifestacija na neo-patrijarhalnoto
op{testvo }e izleze na videlina. Op{testvoto vo
sostojba na post-neopatrijarhat traga po eden nov
identitet, istovremeno otfrlaj}i ja i prifa}aj}i ja
i sovremenosta i tradicijata. So drugi zborovi, edno
post-neopatrijarhalno op{testvo se stremi da
sozdade nov identitet so toa {to posega po minatoto,
ja prepoznava sega{nosta i e vo potraga po edna
podefinirana idnina.

Vo neopatrijarhalnite op{testva, a vo golem stepen
i vo post-neopatrijarhalnite op{testva, golem
procent od naselenieto e pismeno i so visoko
obrazovanie (mnogumina go steknale i na zapadnite
univerziteti), za razlika od naselenieto vo patrijar-
halnite op{testva. Zatoa postoi ̀ ed za demokratija,
sloboda, zdobivawe na znaewe i obnovuvawe na
op{testvoto. Osobeno `enite sozdavaat eden nov
identitet za sebesi so toa {to gi prifa}aat kako
�isto~nite� taka i �zapadnite� vrednosti vo ramkite
na konvencionalniot kontekst na svoeto op{testvo.

Kako vlijae razvitokot na patrijarhalnata struktura
vrz rodoviot identitet i izrazuvaweto na `enskoto
�jas�? Odgovorot na ova pra{awe se nao|a vo ̀ enskite
izrazi na soglasuvawe, sprotivstavuvawe i otpor kon

the same time, society is exposed to Western ideology and
undergoes changes in its social structure.4

The third era parallels the Islamic fundamentalist era,
from 1978 to the 1990�s, which I refer to here as the post-
neopatriarchal era. Post-neopatriarchy, is a �reactionary�
era, in which Western influence is rejected and society is
unified in search of a new identity. The social structure
shifts when the anomic manifestation of neopatriarchal
society becomes evident. A society in a state of post-
neopatriarchy searches for a new identity while both
embracing and rejecting modernity and traditionalism.
In other words, a post- neopatriarchal society struggles
to create a new identity as it reaches out to its past,
recognizes its present, and searches for a more defined
future.

In neopatriarchal societies and to a greater extent in post-
neopatriarchal societies, a larger percentage of the
population is literate and college educated (many in
Western Universities), unlike those in patriarchal
societies. Therefore, there is a thirst for democracy,
freedom, acquiring knowledge and rebuilding society.
Women in particular create a new identity for themselves
by embracing both �Eastern� and �Western� values within
the conventional context of their society.

How does the evolution of the patriarchal structure affect
gender identity and the expression of the female self? The
answer to this question is found in Iranian females�
expressions of conformity, confronting and resistance to
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patrijarhalnata struktura na svoeto vreme vo nivnata
poezija. Deloto na ovie poeti ja otslikuva promenata
na `enskiot glas, rodoviot identitet i rodovata
politika na soodvetnoto vreme. Osobeno delata na
poetite {to go trasiraa patot, kako Parvin Etesami
(Parvin Etessami), Faruh Farohsad (Forough Farro-
khzad) i Tahereh Safarsade (Tahereh Saffarzadeh), koi
se osvrnuvaat na promenite vo ovie fazi na iranskata
istorija. Ovie poeti go otkrivaat streme`ot na
`enite za nivnoto vklu~uvawe (a ne nivno isklu~u-
vawe i marginalizirawe) i nivnoto priznavawe (a
ne nevidlivost) vo partijarhalnata struktura, dodeka
vo isto vreme se pot~inuvaat, do odreden stepen, na
normite i vrednostite na svoeto op{testvo.

Dali rodoviot identitet e koncept na Zapadot?

Razlikata pome|u `enite muslimanki i zapadnite
`eni vo vospriemaweto na sebesi e razlikata vo
nivniot sebe-identitet. Vo zapadniot svet, indvidua-
lizmot i sebe-identitetot se prepletuvaat: za nekoj
da se pronajde sebesi treba da traga po patot na
individualnoto sebe-izrazuvawe �nadvor od kontek-
stot na semejstvoto, religijata ili etni~kata grupa.�5

Od druga strana, ̀ enata-muslimanka, koja istoriski
bila isklu~uvana i marginalizirana, nastojuva da se
soedini i �povrze� so svoeto poteklo i grupa. Taa bara
vrska i ~uvstvuva o~aj i gor~ina poradi skrivaweto
i isklu~uvaweto.

Vo tekot na ranata patrijarhalna era se tvori
iranskata `enska poezija isklu~ivo vo kontekst na
kategorijata {arm. Poetite ne izrazuvaat direktno
otfrlawe na patrijarhalniot sistem, tuku baraat
priznanie i povrzuvawe so grupata. Za razlika od ova,
nekoi poeti od neo-patrijarhalnata era go kr{at
kodot na {armot, se sprotivstavuvaat i se opiraat

the patriarchal structure of their time in their poetry. The
work of these poets reflects change in female voice, gender
identity, and gender politics of the time. In particular,
work of the path-breaking poets Parvin Etessami, Forough
Farrokhzad, and Tahereh Saffarzadeh are reflections of
changes in these phases of Iranian history. These poets
reveal women�s struggle to be included (rather than being
excluded and marginalized) and recognized (rather than
being invisible) in the patriarchal structure, while
conforming, to some degree, to the norms and values of
their society.

Is Gender Identity a Western Concept?

The difference between Muslim and Western women�s
view of themselves is the difference in their self-identity.
In the Western world, individualism and self-identity are
interconnected: to find oneself is to search for individual
self-expression �outside the contexts of family, religion,
or ethnic groups.�5  A Muslim woman, on the other hand,
being historically excluded and marginalized seeks to join
and �connect� with her origin and her group. She seeks
connection, as she feels despair and resentment toward
her seclusion and exclusion.

During the early patriarchal era, Iranian women�s poetry
is composed exclusively in the context of sharm. The poets
express no direct rejection of the patriarchal system, but
they seek recognition and connection with the group. The
neopatriarchal era, in contrast, features poets who break
the code of sharm, confront and revolt against seclusion
and exclusion, and seek recognition. In the process of this
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na skrivaweto i isklu~uvaweto i baraat svoe prizna-
vawe. Me|utoa, vo procesot na ova opirawe, ~ovek
~uvstvuva edna otu|enost i marginalnost koja se
otslikuva vo poezijata. Post-neopatrijarhalnata era
otkriva edna pomalku razli~na, me|utoa poznata
promena: dvi`ewe vo pravec na kodot na {armot i
povinuvaweto, vo istiov kontekst, no preku edno
~isto akcentirawe na politikata na religijata i
povtornoto povrzuvawe so grupata.

@enite kako subjekti bez pravo da im se ~ue glasot

Ne postoi iranska ̀ enska poezija vo pe~atena forma
s$ do pred po~etokot na dvaesettiot vek. Portreti-
raweto na `enite kako obi~ni objekti, kako i
vklu~uvaweto na `enskite pra{awa, kako na pr.
pokrivaweto pod prevez, se pojavuva vo politi~kite
temi, vo ma{kite dela od docniot devetnaesetti vek,
kako kaj poetite Iraj Mirza (Iraj Mirza) i Mirzade je
E{gi (Mirzade-ye Eshghi). Iraj Mirza (1874-1925) koj
bil vlijatelen poet, ja izrazuva politikata na
zakrivaweto pod prevez vo toga{noto iransko
op{testvo. Toj ja artikulira tesnata vrska pome|u
`enskata skrienost i praktikata na kriewe pod
prevezot so religijata i socijalniot poredok.6

Sledniov primer na Mirza vo vrska so deloto so
naslov �Slika na `enite� ni poka`uva kako �`en-
skoto pra{awe (slu`i) kako eden vid vokabular vo
debatite za kulturata i nacionalniot identitet,
konceptot na redot i haosot i povrzuvaweto na
domorodnoto soodvetno na tu|oto.�7

Na vrata na eden an
Lik `enski be{e nacrtan

Od siguren izvor na vesti
Na turbanonoscite v uvo glas im se smesti

revolt, however, one can sense alienation and marginality
reflected in the poetry. The post-neopatriarchal era reveals
a somewhat different yet familiar change: a movement
toward the code of sharm and conformity within that
context, but a clear emphasis on the politics of religion
and reunion with the group.

Women as Subjects with No Voice of Their Own

Iranian women�s poetry in a published form was virtually
nonexistent before the twentieth century. Women�s
portrayal as objects, as well as women�s issues including
veiling as a political subject, have appeared in late
nineteenth-century works by male poets such as Iraj Mirza
and Mirzade-ye Eshghi. Iraj Mirza (1874-1925), a
prominent poet, expresses the politics of veiling in the
Iranian society of his time. He articulates the close
connection between female seclusion and the practice of
veiling, religion, and social order.6  The following example
of Mirza�s work entitled �Image of Women� shows how
the �woman question [has served] as a vocabulary to
debate questions of culture and national identity, notions
of order and disorder, and connection of the indigenous
relative to the foreign.�7

On the door of a traveler�s inn
A woman�s face was drawn in ink

From a reliable source of news
The turban-wearers heard the news
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�Prokleta sudbina�, rekoa tie
�Pred siot narod ̀ enski lik otkrien�, mo`no li e?

Od sred xamija v mig
Istr~aa do gostilnica vo eden podvig

Red i verba so svetlosna brzina
Is~eznuva{e so doa|aweto na verni~kata dru`ina

Eden so voda a drug so zemja
& go pokrija likot so prevez od kal

Taka ~esta, retko so vetrot odvejana
So nekolku race kal be{e spasena

Verni~ki kanon spasen taka od demne`
Gi vrati niv v ku}i po~inka da zemat

Edna gre{ka i v`e{tena tolpa se kreva
I kako gladen lav pojde da diga vreva

Nejzino golo lice {tom pod ferexe ne e
Tie ~ednost & rasporija

I nejzini usni koi ko mamka bea
Ko li`av~e si cicaa i cicaa

Site ma`i od gradot na broj
Vlegoa vo gre{ni~ki stroj

Rajski porti stoeja zatvoreni
A site tie za pekol bea potkovani

Suden den be{e na dofat
Duri i rog se ~u po pat

�Woe to our faith,� they said
�People saw a woman�s face unveiled�

From inside the mosque in haste
To the front of the guesthouse they raced

Faith and order at the speed of light
Were disappearing when the believers arrived

One brought water, another dirt
With a veil of mud they covered the face

Honor, scarce gone with the wind
With a few fistfuls of mud was saved

Religious laws thus saved from danger
They returned to their homes to rest

With a careless mistake, the savage crowd
Like a roaring lion was jumping about

With her face unveiled, completely bare
Her chastity they tore apart

Her beautiful, alluring lips
Like a sugar candy they sucked and sucked

All of them, the men in town
To the sea of sin were drawn

The doors of paradise stood shut
The whole lot was Hellward bound

The Day of Judgment was at hand
Even the horn was blown at once

Elhum Haghighat Quest for Solidarity, Resisting Patriarchy, and Seeking Connection...



Journal for Politics, Gender and Culture, Vol. II, No. 1, Summer 2003

10
3

Identities

Ptici v gnezda, yveroj v duvla
Duri i yvezdi v nebo podivea

A pred Boga i pred narod set
Sve{tenstvoto ne }e plati esap ni za lek

So spasiteli kako ovie
Zo{to lu|eto se s$ u{te cini~ni?8

Ovaa pesna ja pretstavuva tenzijata pome|u �turbano-
noscite� (muslimanskoto sve{tenstvo) i �narodot�
dodeka `enskoto nosewe na prevezot e pri~inata za
ovaa tenzija. @enskoto lice koe e �nacrtano� i
nejzinoto lice �golo� go naru{uva op{testveniot
poredok i e pri~ina za gubeweto na nejzinata
nevinost so ma`i padnati vo takvo isku{enie.
Povtorno, pesnata ni gi prika`uva strogite op{test-
veni normi primenuvani vrz `enite, fizi~kite
ograni~uvawa na `enite i nivnite stradawa preku
kontekstot na {armot. Pesnata {to sledi e napi-
{ana od Esgi (Eshghi) (1894-1924), koj e u{te eden poet
na raniot dvaesetti vek, a se osvrnuva na stradaweto
i isklu~uvaweto na `enata preku praksata nare~ena
zabuluvawe. Toj vo slednava pesna ni go otkriva
protiveweto kon zabuluvaweto, kade ferexeto e
simbol na tiranija, ne samo za ̀ enite kako li~nosti,
tuku i za celoto op{testvo.

[to se ovie nedoli~ni nametki i prevezi?
Tie se pokrivka za mrtvite a ne za `ivite
Velam: �Smrt za tie {to gi stavaat `enite `ivi v
grob�
Dodade li u{te nekoj poet glas na mojov
Mrmor nezadovolstvo }e po~ne
@eni }e trgnat prevez
]e ja frlat svojata sramna nametka, }e se gordeat
Radost }e se vrati
A ako ne, s$ dodeka `enite se pokrieni
Pola nacija `iva ne e.9

Birds from their nests, beasts from their lairs,
Even the stars in the sky went wild

Thus, before creator and created
The religious scholars remained exonerated

With saviors such as this bunch
Why are people still so cynical?8

This poem represents the tension between the �turban-
wearers,� (Islamic clergy) and the �people� while women�s
veiling being the cause of that tension. A woman�s face
being �drawn in ink� and her face �completely bare�
disturbs the social order and causes her to lose her chastity
to alluring men. Again, the poem represents the strict
social norms on women, women�s physical limitations,
and their sufferings through the context of sharm. The
following poem composed by Eshghi (1894-1924), another
poet of the early twentieth century, addresses women�s
suffering and exclusion through the practice of veiling. In
the following poem, he reveals his opposition to veiling,
in which the veil is a symbol of oppression not only for
women as individuals, but for the entire society as well.

What are these unbecoming cloaks and veils?
They are shrouds for the dead, not for those alive
I say: �Death to those who bury women alive�
If a few poets add their voices to mine
A murmur of discontent will start
With it women will unveil
They�ll throw off their cloak of shame, be proud
Joy will return to lives
Otherwise, as long as women are in shrouds
Half the nation is not alive.9
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Ma`ite poeti kako Mirzade-je E{gi i Iraj Mirza
go artikuliraat `enskiot prevez kako edno poli-
ti~ko pra{awe. Nivnite pesni ne se odnesuvaat na
~uvstvata na ̀ enite. Tuka taa ne pretstavuva li~nost
tuku eden politi~ki objekt. Se diskutira za prevezot
a ne za nejzinata bolka i stradawe.

Ranata patrijarhalna era: @enite tragaat po
identitet i priznanie, funkcionirawe preku
kontekstot na {armot

Na po~etokot na dvaesettiot vek, stapkata na pisme-
nost vo Iran bila niska, kako kaj ma`ite taka i kaj
`enite. Na sinovite im se davalo prednost da steknat
obrazovanie, a }erkite se ma`ele brgu po dvanae-
settata godina; samo mal procent od elitata gi
{koluval svoite `eni. Najvpe~atlivata `ena poet
Parvin Etesami (Parvin Etessami) (1907-1941) e edna
od tie ̀ eni: prvenstveno poradi toa {to tatko & , koj
bil nau~en rabotnik po literatura, ja {koluval. Ne
e ni ~udo {to Etesami, koja bila vospituvana i
poddr`uvana od strana na tatka si, bila vo mo`nost
da ja objavi svojata poezija. Tatko & gi objavil
nejzinite prvi pesni vo sopstveniot kni`even
vesnik Bahar [Prolet] koga taa imala samo ~etiri-
naeset godini.

Parvin Etesami e rodena vo bogato i obrazovano
semejstvo. Taa se zdobila so najdobroto obrazovanie
dostapno za `enite od nejzinata generacija. Spored
iranskite kulturni normi, taa se oma`ila relativno
docna (na dvaeset godini) i toa vo prethodno
dogovoren brak. Rodila edno dete, go napu{tila
soprugot, i kako rezultat na toa, morala da se otka`e
od deteto poradi zakonite za staratelstvo vo toa
vreme. Umira na 34-godi{na vozrast od misteriozna
tifoidna treska. Tatko &, Jusuf Etesami, bil

Male poets such as Mirzade-ye-Eshgi and Iraj Mirza,
articulate on women�s practice of veiling as a political
issue. Their poem is detached from the woman�s feelings.
She is not a person but a political object. Her veil is
discussed not her pain and suffrage.

The Early Patriarchal Era: Females� Search for Iden-
tity and Recognition, and Working through the
Context of Sharm

In early twentieth-century Iran, the illiteracy rate was high
among both males and females. Sons were given
preference in receiving an education, and daughters were
married off in their early teens; only a very small
percentage of the elite educated their women. The
prominent female poet Parvin Etessami (1907-1941) was
one of these few: primarily her father, a scholar of
literature, educated her. It is not surprising that Etessami,
raised with her father�s guidance and support, was able
to publish her poetry. Her father published her first poems
in his literary journal Bahar [spring] when she was only
fourteen.

Parvin Etessami was born into an affluent and cultured
family. She received the best education available to women
of her generation. According to Iranian cultural norms,
she married relatively late (in her mid-twenties) through
an arranged marriage. She gave birth to one child, left
her husband, and as a result had to give up her child due
to custody laws at the time. She died of a mysterious
typhoid fever at age 34. Her father, Youssof Etessami, was
an intellectual who was the founder of the literary journal
�Bahar� where he published articles about women�s issues
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intelektualec � osnova~ na kni`evniot vesnik
�Bahar� kade toj objavuval napisi koi gi tretiraat
`enskite pra{awa i stradawa. Ima prevedeno
nekolku knigi od arapski jazik; edna kniga od
egipetskiot u~itel Kasem Amin (Qasem Amin)
naslovena Emancipacija na `enite. Jusuf Etesami
silno ja zastapuval emancipacijata preku formalno
obrazovanie i nivna vidlivost vo javnosta. Jusuf
Etesami e ma`-feminist od toa vreme, koj, preku
naporite da & obezbedi obrazovanie na }erka si
Parvin, ja ispolnil i misijata za podobruvawe na
pozicijata na `enite vo iranskoto op{testvo.

Parvin Etesami pi{uvala poezija vo kontekstot na
{armot. Re~isi nikoga{ ne gi otkriva ~uvstvata
ili privle~nosta naso~ena kon sprotivniot pol;
nikoga{ ne zboruva za strasna heteroseksualna qubov;
taa se izdvojuva sebesi od poezijata {to ja pi{uva i
mnogu retko si go otkriva rodot vo svoite dela. Iako
namerno dosta elokventno gi izbegnuva feminis-
ti~kite stavovi, taa postignuva mnogu pove}e od
`enskite op{testveni i kulturni o~ekuvawa od toa
vreme.

Poezijata na Etesami e oslobodena od nasilstvo; taa
se zanimava so gri`ata i dobrinata. Gi opi{uva
vrskite me|u rodninite, prijatelite, roditelite,
decata i ̀ ivotnite. Taa koristi anegdoti i alegorija
za da ni raska`e prikazna vo forma na poema pri {to
sekoga{ e na stranata na ̀ rtvata.10  Taa go prepoznava
stradaweto i bespomo{nosta, me|utoa toa go iska`uva
preku figuri na ̀ ivotni i predmeti, kako na primer
kafezi za ptici. Nejzinata posledna zbirka pesni,
vklu~itelno i slednava, dava eden podlabok podzvuk
na stradaweto, bespomo{nosta i otu|uvaweto:

O rozo, {to li dobi od `itelite na
Gradinata, ako ne samo ukor i zloba od trwa?

and suffrage. He translated several books from Arabic;
one book by the Egyptian scholar Qasem Amin called The
Emancipation of Women. Youssof Etessami was a strong
advocate of women�s emancipation through formal
education and visibility in the public arena. Youssof
Etessami was a male feminist of his time where his efforts
to educate her own daughter, Parvin, was one of his
missions to better women�s social positions in the Iranian
society.

Parvin Etessami wrote her poetry in the context of sharm.
She hardly ever reveals feelings or attachments to the
opposite sex; she never speaks of passionate heterosexual
love; she separates herself from her poetry and rarely
reveals her gender in her work. Although she deliberately
and eloquently avoids any feminist stance, she achieves
beyond what women�s social and cultural expectation is
of her generation.

Etessami�s poetry is free of violence; it revolves around
caring and kindness. She describes connection to kin
members, friends, parents, children and animals. She uses
anecdotes and parables to tell stories in the form of a poem
where she always identifies with the victim.10  She
recognizes suffering and powerlessness but expresses
them in animal figures and objects such as birdcages. Her
last collection of poems, including the following, shows a
deeper undertone of suffering, powerlessness, and
alienation:

O rose, what did you receive from the inhabitants of
The garden, save the reproach and malevolence of
thorns?
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O ti dijamantu skapocen eden, pokraj sjajot tvoj
{to
^uvstvo v ~ar{ija seti, ako ne toa na prostiot
mu{terija?

Vo gradinata ti zaluta: sudbina ti e v kafez da
bide{.
O ptico zarobena, znae{ li ne{to drugo osven
zandana?11

Vo edna od poslednite pesni na Etesami, kako
slednava, mo`ete da po~uvstvuvate ogor~enost i
lutina kon nedostatokot od priznanie za nejzinite
intelektualni sposobnosti kako ̀ ena. Taa zboruva za
svojata bolka koga si go otkriva rodot:

Od pravot na la`nata misla, podobro }e e srce da se
is~isti
Za |avolot da znae deka ova ogledalo stvoreno za prav
ne e.

Nekoi pismeni lu|e mislat Parvin e ma`.
Taa ma` ne e. A ovaa gatanka i~ dobro ne e ako
nere{ena ostane.12

Ru{ewe na {armot: Neopatrijarhat, vrska i
nepovinuvawe

Po Vtorata svetska vojna prodol`uva ekonomskiot
razvoj na iranskoto op{testvo. Poradi naftenoto
bogatstvo, razvojot se slu~uva mnogu brzo, osobeno po
nacionalizacijata na naftata vo sredinata na 1950-
te godini. Taa dekada go dovede vo `ivot neopatri-
jarhatot. Naftenoto bogatstvo sozdade edna bogata
vlada, koja stana najgolema politi~ka i ekonomska
sila. Op{testvoto, koe po svojata struktura s$ u{te

O lovely diamond, despite your radiance what did you
Experience in the marketplace, save base customers?

Into the garden you strayed: fate caught and caged you.
O captive bird, what have you even known save a cage?11

Among Etessami�s last poems such as the following, one
can sense bitterness and anger at the lack of recognition
of her intellectual ability as a woman. She speaks of her
pain when she reveals her gender:

From the dust of false thought, the heart had better be
cleansed
So that the demon knows this mirror is not for dust.

Some literary persons believe Parvin to be a man.
She is not a man. This riddle had better be solved.12

Breaking the Sharm: Neopatriarchy, Connection, and
Nonconformity

Iranian society proceeded toward economic development
after World War II. Because of oil wealth, development
occurred rapidly, especially after the nationalization of oil
in the mid-1950s. In that decade, the new era of
neopatriarchy came to life. The oil wealth created a rich
government, which became the ultimate political and
economic power. A society, still patriarchal in structure,
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be{e patrijarhalno, prodol`i ponatamu so indust-
rijalizacijata i ekonomskiot razvoj; pri {to vo isto
vreme be{e izlo`eno na vlijanija od zapadnata
ideologija i `ivoten stil.

Kako neopatrijarhatot ja promeni poezijata pi{u-
vana od `eni? Neopatrijarhalnata poezija e otkri-
va~ka poezija; taa e li~na poezija koja otkriva i
poka`uva edna otvorena antipatija kon patrijar-
halnata struktura. @enite ja otkrivaat svojata
potraga kon li~noto samoizrazuvawe, no vo isto
vreme sakaat da se vklu~at i da ja otfrlat svojata
marginalnost i svoeto mol~ewe. Pesnite se sprotiv-
stavuvaat na patrijarhalnata struktura i go naru{u-
vaat kodot na {armot so toa {to zboruvaat za
li~nite ~uvstva na `enite i represijata vrz niv.

Analiziraj}i gi `enite-poeti od neopatrijar-
hatot,Milani ( Milani) veli:

Kon sredinata na ovoj vek, iznikna edna nova
tradicija na poezija pi{uvana od `eni vo Iran;
tradicija na `eni koi intenzivno se sebe-
analiziraat i sebe-otkrivaat, a ne tradicija na
zakrivawe ili vozdr`anost pod anonimnosta i
zamatenosta na prevezot.... Avtorskiot glas ne e ni
podreden vrz baza na stereotipi nitu pak e skrien
spored propi{anite pravila na psihologijata i
op{testvenata distanca. ^uvstvata ne se
racionaliziraat, strastite ne se razvodnuvaat,
emociite ne se ubla`uvaat, ne se izbegnuvaat
detalite, a ma`ite ne otsustvuvaat. Ovie pisatelki,
do razli~en stepen, sozdadoa edno ~uvstvo na
samorazvod od konvencionalnata definicija na
`enskosta vo Iran...13

Poezijata na Faruh Faruhsad (Forough Farrokhzad)
(1935-1967) otkriva edna nezakriena i nevozdr`ana

proceeded toward industrialization and economic
development; at the same time it was exposed to the
Western ideology and lifestyle.

How did neopatriarchy change the poetry written by
women? The neopatriarchal poetry is revealing; it is
personal; it exposes and shows an open resentment of the
patriarchal structure. Women reveal their search for self-
expression as individuals, yet they wish to be connected,
and reject marginality and their silence. The poems
confront and oppose patriarchal structure and break the
code of sharm by speaking about women�s personal
feelings, and oppression.

In an analysis of female poets of the neopatriarchal era,
Milani states:

Toward the middle of the present century, a new tradition
of women�s poetry came into being in Iran; a tradition of
women intensely involved in self-reflection and self-
revelation, not sheltered or restrained by anonymity and
opacity of veil.... The authorial voice is neither
subordinate to stereotypes nor hidden according to
prescribed rules of psychology and social distance.
Feelings are not rationalized, passions are not diluted,
emotions are not flattened, details are not evaded, and
men are not absent. These writers created to varying
degrees, a sense of self divorced from the conventional
definition of womanhood in Iran... 13

The poetry of Forough Farrokhzad (1935-1967) reveals a
non-sheltered, unrestrained woman, who dares to revolt
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`ena, koja e smela da se protivi na kodot na {armot,
`ena koja e otu|ena i marginalizirana pri procesot
na nejzinoto otkrovenie. Ovaa ̀ ena, sprotivno od taa
kaj Etesami, ne e pod prevezot i ne e skromna.
Faruhsad elokventno i otvoreno mu se razotkriva, se
povrzuva i go dopira ~itatelot. Taa go opi{uva svojot
vnatre{en svet. Taa otvoreno zboruva za svoite
stradawa i osamenost, obvinuvaj}i go patrijar-
halniot sistem koj ja ti{ti. Faruhsad e dobra i polna
so strast kon ma`ite vo nejzinata poezija, me|utoa
napati gi predupreduva ̀ enite da ne im veruvaat. Vo
tekot na ovoj proces taa ja napa|a samata struktura na
ma{kata nadredenost. Kako edna `ena vo potraga po
svojot identitet, taa postojano ja bara vrskata so
ma`ite i so drugite `eni.

Faruhsad, za razlika od Etesami, nemala bogato ili
privilegirano poteklo. Nikoga{ ne zavr{ila
sredno u~ili{te, a se oma`ila na {esnaeset godini.
Go napu{tila soprugot po tri godini od brakot i
morala da go ostavi deteto zatoa {to zakonite vo toa
vreme sekoga{ nalagale staratelstvoto na decata da
im se dava na ma`ite. Taa ja izdala prvata zbirka,
Asir [Zatvorenik] vo 1955 g. pred da gi napu{ti
soprugot i sinot. Nejzinata kariera kako poet, a
ponatamu i kako filmski producent, go dostigna
svojot vrv vo docnite 1950-ti i ranite 1960-ti
godini. Vo 1967 g., vo zenitot na karierata, na samo
32 godini, tragi~no zaginuva vo soobra}ajna nes-
re}a.14

Vo nejzinata rana zbirka Asir [Zatvorenik],15  taa
slika portret na edna zbuneta mlada `ena koja e
fatena na krstopatot na nejzinata uloga kako `ena,
sopruga i majka, a isto taka i kako eden nezavisen
poet, `ena koja odbiva da bide doma}inka.

Mislam no i znam
Nikoga{ ne }e napu{tam }umez

against the code of sharm, and is alienated and margina-
lized in the process of her revelation. Unlike Etessami,
she is not veiled and modest in her poetry. Farrokhzad
eloquently and candidly reveals, connects and reaches out
to her reader. She describes her inner world. She openly
talks about her despair, loneliness blaming the patriarchal
system for her oppression. Farrokhzad is kind and
passionate toward her male subjects but sometimes warns
women not to trust them. In the process, she attacks the
very structure of male supremacy. A woman in search of
her identity, she continuously seeks connection with men
and with other women.

Farrokhzad, unlike Etessami, did not enjoy a wealthy,
privileged background. She never finished high school and
married at age sixteen. She left her husband after three
years of marriage and had to leave her child behind
because of laws of the time when men always gained
custody of their children. She published her first
collection, Asir [Captive], in 1955 before leaving her
husband and son. Her career as a poet, and later as a movie
producer, peaked in the late 1950s and early to mid-1960s.
In 1967, at the height of her creativity and only 32 years
old, she tragically died in a car accident.14

In her earlier collection, Asir [Captive],15  she paints a
portrait of a confused young woman caught between the
demands of life as a woman, wife, and mother and as an
autonomous poet, a woman who refuses to be domes-
ticated.

I think about it and yet I know
I�ll never be able to leave this cage
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Duri i upravnikot da me oslobodi
Nemam sili da letnam.

Sekoe utro od zad re{etki
Nasmean i{aret ~edoto mi pra}a
[tom zapeam
Toj me baknuva blizu usni.

Bo`e eden den ako mora da poletam
Od zad re{etkive mol~alivi
[to odgovor da dadam na detska solza v oko?
Na mira ostaj me za{to ptica v kafez sum!16

Faruhsad ni go otkriva ugnetuvaweto na ̀ enite, kako
na privaten taka i na javen plan. Vo edna od nejzinite
pesni taa go otkriva konfliktot i tagata koi se
proizvod na kusokot na `enskata mo} vo nejziniot
privaten `ivot:

So nasmevka,
Devoj~eto pra{a:
�Koja e tajnata na ovoj ven~an obra~
{to mi kru`i okolu raka?�

Godini podocna, edna no}
So pogled bez mo}
Edna `ena si gleda{e vo obra~ zlaten,
I vide vo taa sjajna {ara,
Dni jalovi, dni potro{eni
Vo nade` ma` qubov so raka da dade
O~ajni~ka taa kutra,
Izvika na cela usta:
�Ovoj bleskav i sjajen obra~ vreden
e obra~ beden i za red `eden.�17

Faruhsad ni gi otkriva zabranite koi & bile
nametnuvani kako na ̀ ena i isto taka nejziniot bunt
protiv toa, i veli:

Even if the warden should let me go
I�ve lost the strength to fly away.

Every morning from behind bars
My child�s eyes smile at me
As I start to sing
His kissing lips near mine.

God, if I need to fly one day
From behind these silent bars,
How will I answer this child�s wet eyes?
Let me be I am a captive bird!16

Farrokhzad reveals women�s oppression in both the
private and the public domain. In one of her poems she
reveals the conflict and the sorrow that are caused by
women�s lack of power in their personal life:

With a smile,
The little girl asked:
�What is the secret of this wedding band
Circling me tightly on my hand?�

Years later, one night
A sad wife gazed at the golden band,
And saw in its glowing design
Wasted days, wasted
In the hope of a husband�s loving hand.
Anguished, she cried
Out loud. She said:
�This luminous and glowing band
Is the band of tyranny and demand.�17

Farrokhzad also reveals the restrictions placed on her as
a woman and rebels by saying:
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Ne mi stavaj plomba na molk na usnive
Imam prikazni neka`ani da ka`am
Trgni mi ja te{kava pranga od noga
Toa s$ mi pre~i18.

Vo podocne`nata zbirka Divar [Yid],19  Faruhsad
otvoreno ja priznava tiranijata naso~ena kon
�nejzinite sestri� i gi pottiknuva na bunt protiv
ugnetuvaweto na `enite na javen plan. Nejziniot
feministi~ki glas mo`e jasno da se ~ue vo slednava
pesna:

Sestro, zemi si gi pravata
od tie koi te ti{tat,
od tie koi preku iljada caki
te sednale v ku}i

Ne cimoli tuku
vreskaj, crkaj.
Da skr{i{ te{ka pranga
da si oslobodi{ `ivot svoj.

Na juri{, da iskoreni{ tiranija,
O`ivi srce v krv da se cedi.
Vo borba, vo borba da promeni{ zakon
za dobro i sloboda tvoja.

Faruhsad gi o`ivuva li~nite odnosi pome|u ma`ite
i `enite.20  Taa zboruva za heteroseksualnata qubov
i strast preku svojot revolt protiv op{testveniot
kod na {armot. Vo edna nevoobi~aeno iskrena i
trogatelna qubovna pesna od zbirkata Divar [Yid],
taa ja iska`uva seksualnata `elba i strast. Se
osmeluva da go prekr{i kodot na {armot, koj
diktira deka ne e zgodno i ne e vo red edna `ena da
zboruva za seksualni odnosi.

Pokraj telo, tresetno i vko~aneto

Don�t put the seal of silence on my lips
I have untold tales to tell
Take off the heavy chain from my foot
I am disturbed by all of this.18

In her later collection, Divar [The Wall],19  Farrokhzad
openly admits her oppression to �her sisters� and
encourages them to revolt against oppression of females
in the public domain. Her feminist voice is heard clearly
in the following poem:

My sister, take your right
from those who keep you weak,
from those who through a thousand ploys
keep you seated in a house.

Your angry complaining
must become shouting, screaming.
You must break this heavy chain
to liberate your life.

Rise, uproot oppression,
revive the heart drenched in blood.
Struggle, struggle to transform laws
for the sake of your own freedom.

Farrokhzad gives life to men and women�s personal
relationships.20  She speaks of heterosexual love and
passion as she revolts against the norms of the society�s
code of sharm. In an unusually frank and moving love
poem from Divar [The Wall], she expresses sexual desire
and passion. She dares to break the code of sharm, which
dictates that it is inappropriate and improper for a woman
to speak of sexual relationships.

Beside a body, tremulous and dazed
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gre{ev, razvratno gre{ev.
Bo`e! Da mi e da znam {to pravev
vo taa temna odaja na ti{inata?

Vo taa odaja temna bezzvu~na
mu vidov o~i polni ~udesi
srce mi zatreperi
na molba v o~i negovi.

Vo taa odaja temna bezzvu~na
Sedev, rastroena pokraj nego
se napiv troa strast od usna negova
i spasena bev od bolka na srce budalo.

Mu {epnav prikazna qubovna:
te sakam, srce moe ubavo
te sakam v pazuvi `ivotni
te sakam, O moj qubovniku.

Oko polno plamen mu svetna v ~as
vino rumeno tancuva{e so nas
A v postela meka, telo moe
na pazuvi pijano mu treperi.

Gre{ev, razvratno gre{ev
Vo pregratki polni ogan i plamen
gre{ev vo pregratki
~eli~ni, ogneni i odmazdni~ki.21

Faruhsad go prepoznava svoeto buntovni{tvo protiv
kodot na {armot na po~etokot na pesnata, kade {to
veli, �Gre{ev.� Ni ja otkriva strasta kon svojot
qubovnik vo religiozen kontekst i go priznava
grevot za ~inot {to go storila. �Strast koja pretsta-
vuva i bolka i zadovolstvo, se slu~uva edna radikalna
promena ne samo vo tradicionalnata smisla vo
granicite na politi~kata sodr`ina za edna `ena,
tuku i vo tradicionalnata heteroseksualna vrska.�22

I sinned, I voluptuously sinned.
O God! How could I know what I did
in that dark retreat of silence?

In that dark retreat of silence
I looked into his mysterious eyes
my heart trembled restlessly
at the pleading in his eyes.

In that dark retreat of silence
I sat, disheveled, beside him
passions poured from his lips into mine
saved I was from the agony of a foolish heart.

I whispered the tale of love in his ears:
I want you, O sweetheart of mine
I want you, O life-giving bosom
I want you, O mad lover of mine.

Passion struck a flame in his eyes
the red wine danced in the glass
In the soft bed, my body
shivered drunk on his breast.

I sinned, I voluptuously sinned
in arms hot and fiery
I sinned in his arms
iron-strong, hot, and avenging.21

Farrokhzad recognizes her rebellion against the code of
sharm in the beginning of the poem, where she says, �I
sinned.� She reveals her passion for her lover in the
religious context, and admits to the sinfulness of her act.
�A passion both painful and delightful, a radical change
occurs not only in the traditional notion of the boundaries
of poetic content for a woman, but also in the conventional
heterosexual relationship.�22  She revolts against the code
of sharm, not only by speaking about lovemaking, but also
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Taa se protivi na kodot na {armot, ne samo koga
zboruva za vodewe qubov, tuku i koga priznava deka
u`iva vo toa. Taa ja prekoruva op{testvenata
kontrola vrz `enskata seksualnost i ja otfrla
slikata na �idealnata `ena.�

Tahereh Safarzadeh: Sprotistavuvaj}i mu se na
patrijarhatot vo nejzinite najrani dela

Tahereh Safarzadeh (Tahereh Saffarzadeh) (1936-.) e
u{te edna poznata `ena-poet, a nejzinoto delo go
stavame vo neopatrijarhatot, no isto taka i vo erata
na post-neopatrijarhatot. Nejzinite prvi dela se
odlikuvaat so istaknuvawe na marginalnosta na
`enite, nivnata otu|enost, isklu~enost i skrienost.
Prvata zbirka poezija ja izdala vo 1960-te g., srede
vladeeweto na neopatrijarhatot, a istata se preklo-
puva so poslednoto delo na Faruhsad pred nejzinata
smrt vo 1967 g. Safarzadeh ponatamu prodol`uva da
gi objavuva svoite dela celo vreme dodeka trae erata
na post-neopatrijarhatot. Nejzinata poezija jasno ni
gi poka`uva posledicite od religijata i politikata,
kako i nejzinata li~na potraga po identitet.

Sprotivno od Faruhsad, a sli~no na Etesami, Safar-
zadeh bila privilegirana vo vrska so svoeto obrazo-
vanie. Ima zavr{eno dodiplomski studii po ang-
liska kni`evnost na Univerzitetot [iraz. Bila
ma`ena, no nabrgu potoa se razvela od soprugot i go
zagubila deteto koe umrelo prerano. Go napu{tila
Iran i magistrirala vo oblasta na kreativnoto
pi{uvawe na Univerzitetot vo Ajova, a potoa se
vratila vo Iran. Bila politi~ka aktivna na �javen
plan� vo tekot na vladeeweto na {ahot (vo erata na
neopatrijarhatot) kako i vo post-neopatrijarhatot vo
tekot na vladeeweto na Homeini. Deloto na Safar-
zadeh jasno gi otslikuva sociopoliti~kite promeni

by admitting that she enjoys it. She resents societal control
over female sexuality and rejects the image of the �ideal
woman.�

Tahereh Saffarzadeh: Confronting Patriarchy in Her
Early Work

Tahereh Saffarzadeh (1936-.) is another prominent female
poet where her work falls into both the neopatriarchal and
the post-neopatriarchal era. In her early work, she points
to women�s marginality, alienation, exclusion, and
seclusion. Her first collection was published in the 1960s,
in the midst of the neopatriarchal era, and coincided with
Farrokhzad�s last work before her death in 1967.
Saffarzadeh continued to publish her work throughout the
post-neopatriarchal era. Her poetry clearly shows the
effects of religion and politics, as well as her personal
search for identity.

Unlike Farrokhzad and like Etessami, Saffarzadeh enjoyed
a privileged education. She received her bachelor�s degree
in English literature from Shiraz University. She married,
but soon divorced her husband and lost her only child to
premature death. She left Iran, received a master�s degree
in creative writing from the University of Iowa, and
returned to Iran. She was politically active in the �public
domain� during the Shah�s regime (neopatriarchal era)
as well as in the post-neopatriarchy during Khomeini�s
regime. Saffarzadeh�s work is a clear reflection of
sociopolitical change in Iranian society. She reveals the
effect of these changes on women�s identity and self-
expression.23
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vo iranskoto op{testvo. Taa ni go otkriva vlijanieto
na ovie promeni vrz identitetot na ̀ enite i nivnoto
sebe-izrazuvawe.23

Vo svoite prvi dela Safarzadeh se sprotivstavuva na
patrijarhalnata struktura od toa vreme, ja mrazi
istata i ja iska`uva svojata otu|enost od nea, �tagata,�
i marginalnosta. Edna pesna od zbirkata Dvi`ewe i
v~era24  ni ja opi{uva taa �taga�:

Osameno drvo sum
Vo ovaa opse`na pustina
Na ovaa sne`na dolina
Nemam sopatnik
Nitu edni stapki ~ekor da dr`at so moive
prijatniot zvuk na potokot
sre}ata na brziot vrtlog
se mrtvi vo nekoja dale~ina
a vo u{i
mi se vlevaat suvi potoci osamenost
vo ovaa pustina
jas imam samo
stra{ni prijateli;
grad od bolka, oblaci od strav
a besen do`d od bolka
vo mene vie kako osameniot volk.
Vo ovaa temna no}
srce ne mi treperi
za misli utre{ni.25

Vo slednava pesna, �Na axilak vo moeto rodno mesto,�
od zbirkata Tanin dar delta [Odek vo zalivot],26

Safarzadeh & se sprotistavuva na patrijarhalnata
struktura na �ma{kata nadredenost� i neednakvata
pozicija na `enite. Taa go opi{uva momentot na
sopstvenoto ra|awe i dobiva glavna uloga vo sopstve-
nata pesna. Slikata na Safarzadeh za majka & i za
sebesi e slika na dve `eni � `rtvi na patrijar-

In her early work, Saffarzadeh confronts the patriarchal
structure of her time, resents it, and expresses her
alienation, �solitude,� and marginality. A poem from her
collection Motion and Yesterday24  describes that
�solitude�:

A lone tree I am
in this far reaching desert
on this snowfall plain
I have no soul mate
no one whose steps tread in unison with mine
the friendly murmur of streams
the happy rush of springs
die in a space far away
and my ear
fills with parched strains of solitude
in this desert
I have terrifying companions;
hail of pain, clouds of fear,
and wild downpour of sorrows
within me howls the clamor of
wolves of loneliness.
In this darkness of night
my heart does not quicken
with thoughts of tomorrow.25

In the following poem, �Pilgrimage to My Birthplace,�
from her collection Tanin Dar Delta [Resonance in the
Bay],26  Saffarzadeh confronts the patriarchal structure of
�male supremacy� and the unequal position of women.
She describes her own moment of birth and becomes the
main actor in her poem. Saffarzadeh portrays her mother
and herself as two women who are victims of the
patriarchal practices and beliefs. While her mother is
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halnata praksa i veruvawe. Dodeka majka & e pasivna
i bez sopstven glas, taa dava glas koj e poln so kritika.
Kako rezultat na toa kako se odnesuvale so nea od koga
e rodena, taa ja prekoruva i ja otfrla �ma{kata
nadredenost� i si bara nov identitet, nastrana od toj
na majka si.

Ne go imam videno rodnoto mesto
Kade majka mi posejala pod niska streja
Te`ok tovar od svojata vnatre{nost.
S$ u{te e `ivo
Prvoto tik-tak na maloto srce moe
Vo oxakot
vo puknatinite i padnatite tuli.
S$ u{te e ̀ iv pogledot maj~in na vratite i yidovite
pogled na sram
kon tatko mi,
kon dedo mi,
otkako prigu{eniot glas objavi,
�devoj~e e.�
Babicite prebledea, stravuvaj}i za bak{i{ot
za papo~nata vrska,
znaej}i deka nema da ima i~
za sunetot.

Na prviot axilak na rodnoto mesto
}e go izmijam maj~iniot sram
od yidovite,
od tamu kade srce po~nalo da ~uka,
}e po~nam da mu ka`uvam na svetot
deka moive sjajni race ne ~ezneat,
tupanici da stanat,
nitu da udrat i da ~uknat,
Jas ne vreskam,
Ne se gordeam so ubistvo
Mene ne me tovea so
ma{ka nadredenost.27

passive with no voice of her own, she has a voice full of
criticism. As a result of her treatment from the moment
of her birth, she resents and rejects �male supremacy� and
seeks a new identity separate from her mother�s.

I have not seen my birthplace
where my mother deposited under a low ceiling
the heavy load of her insides.
It is still alive
the first tick-tick of my small heart
in the stovepipe
and in the crevices between crumbling bricks.
It is still alive in the door and walls of the room
my mother�s look of shame
at my father,
at my grandfather,
after a muffled voice announced,
�it is a girl.�
The midwife cringed, fearing no tip
for cutting the umbilical cord,
knowing there�d be none
for circumcision.

On my first pilgrimage to my birthplace
I will wash from the walls
my mother�s look of shame,
and where my heart began to pound,
I will begin to tell the world
that my luminous hands have no lust
to clench in fists,
nor to beat and pound
I do not yell,
I do not feel proud to kill,
I�ve not been fattened
at the table of male supremacy.27
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Vo pove}eto dela na Safarzadeh ~ovek mo`e da
po~uvstvuva edna islamska ni{ka i nejzinoto
�povrzuvawe� so religijata. Vo slednava pesna od
Tanin dar delta [Odek vo zalivot], taa ni ja otkriva
svojata ̀ elba da bide del od �akcijata� i ̀ ali poradi
nejzinata skrienost i izolacija. Ima edno ~uvstvo
na haos i bezredie vo ovaa pesna; poetot ni go otkriva
sudirot pome|u tradicijata (religijata) i modernoto.
Tuka taa go iska`uva dvojnoto lice na neopatrijar-
hatot so toa {to zboruva za �lak za nokti�, a potoa za
�peewe na molitva.� Taa ja zavr{uva pesnata so
�molitva za promena.�

Krckaviot zvuk na Azan se slu{a
Toj krckav Azanov zvuk
E kako race na doblesen ~ovek
Koj me osloboduva od zdravoto poteklo
Od ~uvstvoto na izolacija i skrienost
Ne sum ve}e ostrov
Odam na molitva
se izmivam vo gradskiot vozduh a crnite sloevi od
smog
se mojata Meka, nastanite idni
i lakot za nokti
nikakva pre~ka
za molitva
molitva za ~udo
molitva za promena.28

Promenata kon post-neopatrijarhat, �vrska� i
povinuvawe preku religijata

Iranskoto op{testvo pretrpe golemi promeni vo
docnite 1970-ti godini. Re`imot na {ahot Pahlavi
be{e sru{en kon krajot na 1978 g., a na vlast dojde
fundamentalnata islamska vlada na ajatolahot

In most of Saffarzadeh�s work, one can sense the Islamic
overtone and her �connection� with religion. In the
following poem from Tanin Dar Delta [Resonance in the
Bay], she reveals her desire to be part of the �action� and
resents her seclusion and isolation. A sense of anomie and
normlessness is evident in this poem; the poet reveals the
clash of traditionalism (religion) with modernity. Here
she exposes the double face of the neopatriarchy by
speaking of �nail polish� and then of �prayer chanting.�
She concludes the poem with �prayer for change.�

The crisp sound of Azan can be heard
the crisp sound of Azan
is like the hands of a pious man
which frees my healthy roots
from feelings of isolation and seclusion
no longer an island
I go towards a mass prayer
my ablution with city air and dark paths of smoke
my Mecca, events to come
and nail polish
no barrier
to prayer chanting
prayer for miracle
prayer for change.28

The Shift toward Post-Neopatriarchy, �Connection,�
and Conformity through Religion

Iranian society changed rather radically in the late 1970s.
The Shah�s regime was overthrown in late 1978, and was
replaced by the fundamentalist Islamic government of
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Homeini. Iako `enite nosea ferexe pred i za vreme
na patrijarhalnata era, ovaa praksa stana pra{awe
na izbor vo tekot na neopatrijarhalniot period, koga
noseweto zapadna obleka pretstavuva{e norma za
emancipacija na iranskata `ena. Edna od glavnite
promeni {to se slu~ija vo tekot na ranata post-
neopatrijarhalna era be{e zadol`itelnoto zabulu-
vawe na `enite kako eden vid politi~ko protivewe
na vesternizacija, za koja se misle{e deka e edna od
glavnite pri~ini i simbol na raspa|aweto na
iranskiot moralen poredok.

Kako {to }e vidime vo slednite primeri na post-
neopatrijarhalnata poezija na Safarzadeh, ̀ enskoto
~uvstvo na potraga po sebe-izrazuvawe i identitet
vo zapaden stil, koja be{e o~igledna za vreme na
neopatrijarhatot, }e se pretvori vo davawe prednost
na edno novo ~uvstvo na identitet. Ova ~uvstvo na
identitet pretstavuva otklon od individualizmot na
zapadniot feminizam, i cvrsto e svrzano so grupnata
politika i religioznite obvrski.

Post-neopatrijarhalnite pesni na Safarzadeh go
otslikuvaat otfrlaweto na vesternizacija i imperi-
jalizmot. Nejzinata tesna identifikacija so religi-
jata stanuva naglaseno jasna vo nejzinite podocne`ni
dela. Delata {to gi objavi vo tekot na post-neopat-
rijarhatot se fokusiraat na nejzinata li~na potraga
za povrzuvawe i pripadnost vo grupata. Safarzadeh
tesno se identifikuva so islamot i negovata povrza-
nost so politikata. Za razlika od nejzinite pret-
hodni dela, ovie podocne`ni pesni ne poka`uvaat
nikakva konfrontacija so patrijarhalnata struktura.
Neprijatelot ve}e ne e �ma{kata nadredenost� tuku
�zapadniot imperijalizam.� Safarzadeh mu ja ponudi
na ajatolah Homeini slednava pesna od zbirkata
Bajat ba Bibar [Sojuz so razbudenosta]:29

Ayatollah Rouholah Khomeini. Although women had
practiced veiling during and before the patriarchal era, it
became optional during the neopatriarchal period, when
Western attire was the norm for urbanized Iranian
women. One of the major changes that occurred during
the early post-neopatriarchal era was the mandatory
veiling of women as a political protest against Wester-
nization, which was thought to be one of the main causes
and symbol of the decay of the Iranian moral order.

As we see in the following examples of Saffarzadeh�s post-
neopatriarchal poetry, the female sense of search for self-
expression and Western-style identity, which was evident
in the neopatriarchal era gives way to a new sense of
identity. This sense of identity is a move away from
individualism and Western feminism; it is tied closely to
group politics and religious duties.

Saffarzadeh�s post-neopatriarchal poems reflect the
rejection of Westernization and imperialism. Her close
identification with religion becomes increasingly clear in
her later work. The works she published during the post-
neopatriarchy focuses on her quest for connection and
belonging to the group. Saffarzadeh identifies closely with
Islam and its connection with politics. Unlike her earlier
works, these later poems show no confrontation with the
patriarchal structure. The enemy is no longer �male
supremacy� but �Western imperialism.� Saffarzadeh
offered the following poem to Ayatollah Khomeini in her
collection Bay�at ba Bidar [Alliance with Wakefulness]:29

Elhum Haghighat Quest for Solidarity, Resisting Patriarchy, and Seeking Connection...



Journal for Politics, Gender and Culture, Vol. II, No. 1, Summer 2003

11
7

Identities

Po no}ta nikoga{ vakvo budewe nemalo
no}ta nikoga{ ne videla tolku lu|e da bdeat
neprijatelu na sonot
du{o na pravdinata Bo`ja
ti si prethodnica na site heroi
heroj me|u prorocite
Vo ovoj vek na isku{enie i al~nost
vo ovoj vek na seprisutnoto ubivawe
vek na ubedlivi izmamnici
na podmituva~i i no}ni ptici
vo najtemnata no} na `ivotot
ti si istokot kade i da si vo vselenata
i ni{to ne stoi pome|u tebe i Sonceto
a se dvi`i{
kako ~asovite son~evi
so sloboda i silina
i bez nikogo da go pra{a{.30

Milani, vo edna analiza na post-neopatrijarhalnoto
delo na Safarzadeh, ja dava ovaa izjava:

Vo podocne`nata poezija na Safarzadeh, a osobeno
vo Sojuz so razbudenosta, nejziniot prethoden
feministi~ki ton e potisnat. Prethodnata lutina
koja celo vreme lebdi, lutina na edna buntovna ̀ ena,
is~eznuva. ^ovek ve}e ne ja slu{a `enata koja prska
od lutina poradi postavenite polovi zabrani.
Nejziniot feministi~ki ton e potopen vo eden vid
sreden rod, ako ne degradira~ki, toga{ barem ja
pravi da go krie polot zad edna bespolova fasada.
Vo ovie pesni vo koi rodot ne mo`e da se otkrie,
osobenostite vo vrska so sebnosta se transfor-
mirani, i cvrsto se vrzani vo revolucionerniot
socijalen sistem, kade ne postoi mesto za li~ni, a
osobeno ne za feministi~ki, barawa. ^ovek ve}e ne
mo`e da pronajde nikakva gri`a vo vrska so

Never was night followed by such awakening
never did night see so many keeping vigil
enemy of sleep
soul of God spreading justice
you are the ancestor of all heroes
the hero among prophets
In an era of temptation and greed
in an era of ubiquitous murder
an era of convincing impostors
of bribe-givers and night seekers
in the darkest night of history
you are the East in every universe
with nothing between you and the sun
and your movement
is the movement of sun�s hours
with freedom and power
and no leave from anyone.30

Milani, in an analysis of Saffarzadeh�s post-neopatriarchal
work, makes this statement:

In Saffarzadeh�s later poetry, and especially in Alliance
with Wakefulness, her previous feminist voice is
suppressed. The earlier lingering resentment of a
rebellious woman disappears. One no longer hears the
woman outraged at imposed gender limitations. Her
feminist voice is submerged in a neuter persona, if not
discounting, then at least hiding her sex behind an
asexual facade. In these gender-indistinguishable poems,
the peculiarities of the self are transformed, harnessed
into the revolutionary social system, where there is no
space for personal, especially feminist, demands. One no
longer finds any concern over the fate of women, let alone
any protest over her condition.31



11
8

sudbinata na ̀ enite, a da ne zboruvame za kakov i da
bilo protest vo vrska so nejzinata sostojba.31

Safarzadeh stana edna ̀ ena bez rod, koja nosi ferexe
i koja pi{uva vo kontekst na {armot. Taa ja zapo~na
svojata kni`evna kariera so toa {to go prekr{i
kodot na {armot. Vo post-neopatrijarhatot, taa
povtorno funkcionira preku ovoj kod.

O, ti ma~eniku
Dr`i me za race
So tvoite race
Se~i niz raboti zemni.
Dr`i mi raka,
jas sum poetesa,
so povredeno telo,
dojdov da bideme zaedno,
a na den veten
zaedno }e voskresneme.32

Vo poslednata zbirka na Safarzadeh, kako i vo
pesnite na Etesami od patrijarhalnata era, jasno se
gleda namernoto poetesino distancirawe od ~itate-
lite i skrivaweto na svojot rod. Nejzinoto povrzu-
vawe so ma`ite kako li~nosti is~eznuva, a istoto e
zameneto so povrzuvawe so ma`ite kako grupa. Dodeka
Etesami stava akcent na raska`uvaweto, Safarzadeh
vo podocne`nite dela se fokusira na politi~kite i
religioznite temi. Vo stihovite na Etesami, a
osobeno vo nejzinite posledni pesni, ~ovek mo`e da
po~uvstvuva ogor~enost i otfrlawe na svojata
marginalnost, dodeka vo podocne`nite dela na
Safarzadeh ne ni se otkriva nikakva gor~ina. Taa ja
poveduva borbata za sloboda, me|utoa vo potraga e po
nejziniot kraj, a vo isto vreme e zamol~an nejziniot
zapadno-feministi~ki glas koj se zalaga za ednakvost
na polovite. Nejzinoto �jas� e izgubeno vo grupata i
voop{to ne postoi.

Saffarzadeh has become a genderless, veiled woman
writing in the context of sharm. She started her literary
career by breaking the code of sharm. In the post-
neopatriarchy, she operates through this code.

O, you martyr
hold my hands
with your hands
cut from earthly means.
Hold my hands,
I am your poet,
with an afflicted body,
I�ve come to be with you
and on the promised day
we shall rise again.32

In Saffarzadeh�s latest collection, as in the work of
Etessami in the patriarchal era, the poet�s deliberate
distance from her readers and the concealment of her
gender is clear. Her connection with men as individuals
disappears, and is replaced by a connection with men as
a group. Whereas Etessami emphasized storytelling,
Saffarzadeh�s later work emphasizes political and religious
topics. In Etessami�s lyrics particularly her latest poems,
one senses bitterness and rejection of her marginality,
while Saffarzadeh�s later work does not reveal any
bitterness. She makes her fight for freedom and quests
for its ending, while her Western feminist voice calling
for equality of the sexes is silenced. Her �self� is lost in
the group and is non-existent.

Elhum Haghighat Quest for Solidarity, Resisting Patriarchy, and Seeking Connection...
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Poslednata zbirka na Safarzadeh go odrazuva
nejzinoto povinuvawe kon politika na grupata i
rodovata politika na vremeto, a nejziniot indivi-
dualisti~ki zapadno-feministi~ki glas e zamol~en.
Od ova mo`e da se zaklu~i deka taa do{la do
konstatacija oti edinstveniot na~in za nea da tvori
vo takva krajno fundamentalisti~ka islamska
atmosfera e celosno da se povini na politikata na
dene{nicata. Nejzinite prioriteti mo`ebi }e se
svrtele od potraga po zapadniot feminizam kon
potraga po nejzinite vrski so politikata, religijata
i nejzinite lu|e.

Safarzadeh pretstavuva edna nova generacija na
`eni-avtori koi go poka`uvaat �protiveweto kon
kakov i da bilo pritisok.�33  Toa e eden poinakov glas,
razli~en od onoj od neopatrijarhatot, koga sopst-
venoto �jas� be{e na centralno mesto. Post-neopatri-
jarhatot gi pretstavuva glasovite na `enite so edno
�pointenzivno ~uvstvo na politi~ka svest i edno
postrasno vklu~uvawe vo dnevnite nastani.�34  Vo
iranskoto op{testvo se otfrla zapadnoto vlijanie,
a lu|eto se sploteni vo potragata po nov identitet �
op{testvo kade s$ pogolem procent na `eni i ma`i
se pismeni, se obrazovaat na fakulteti i se izlo`eni
na zapadnata ideologija i demokratija. Ovaa nova
generacija Iranki-poetesi i pisatelki simbolizira
edno op{testvo vo koe `enite se vo potraga po nov
identitet � eden identitet koj ne e zapaden po lik
(ili prevez), me|utoa identitet koj e zapaden po toa
{to e vo potraga po ednakvost vo kontekst na sopstve-
nite socio-kulturni i politi~ki granici.

Prevod od angliski jazik: Velko Kocev

Saffarzadeh�s latest collection represents her conformity
to the group and gender politics of the time, while her
individualistic Western feminist voice becomes silent. One
can conclude that she came to a realization that her only
way to be able to compose her poetry in the heavy
Fundamentalist Islamic atmosphere is to completely
conform to the politics of the time. Her priority could have
been shifted as well from her Western Feminist searches
to a search for her connection to politics, religion and her
people.

Saffarzadeh represents a new generation of female authors
where they show �resistance against oppression of any
sort.�33  A different voice and tone compared to neopat-
riachal era where the �self� was the center. Post-
neopatriarchy presents voices of women with a �more
intense sense of political consciousness and a more ardent
involvement with the issues of the day.�34  Iranian society
is one in which the Western influence is rejected and the
people are unified in search of a new identity- a society
where a growing percentage of its women and men are
literate, college educated and exposed to Western ideology
and democracy. This new generation of Iranian women
poets and writers symbolize a society in which women
are searching for a new identity-an identity where it is
non-Western in appearance (veiled), but Western in quest
for equality within the context of its own socio-cultural
and political boundaries.
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Promisluvaweto na identitetot spa|a vo epistemo-
lo{kiot domen na kulturnite studii i relativno
bezopasnite, �udobni� refleksii, {to ja opfa}aat
mikro-politikata na mo}ta, odnosno, temite za
telesnosta, seksualnosta, semejstvoto, stilovite na
`ivot, znaeweto, tehnologijata i sl. Od druga strana,
se podvlekuva faktot deka i samata literatura kako
umetnost pretstavuva paradigmati~en prostor za
provokativno artikulirawe tokmu na onie aspekti
koi go obele`uvaat li~niot identitet: avtenti~-
nosta, umno`uvaweto, krizata i odrekuvaweto od
identitetot.

No, da se pi{uva, da se elaborira pra{aweto (ili,
konceptot) na identitetot, denes i ovde, na Balkanot,
vo Makedonija - toa zna~i da se prilo`i i svoja,
li~no �istetovirana� replika kon dolgotrajnata i
dolgoro~na provokacija, so koja site nie, ne samo
�regionalno�, tuku i egzistencijalno, postojano se
soo~uvame kako negovi `iteli. A, samiot povod za
artikulacija na taa replika, sekako deka varira
pome|u edni (akademski, teoriski, simpoziumski
motivi, kakov {to e ovoj) ili drugi motivi (pulsi-
ra~kata dinamika na istorijata, ve}e go prenaso~uva
na{eto vnimanie kon dnevno sovladuvawe/prilago-
duvawe na nastanatite promeni i pomestuvawa na
balkanskite identiteti).

Contemplating about identity is part of the epistemologi-
cal domain of cultural studies and the fairly harmless,
�comfortable� reflections that cover the micro-politics of
power i.e. issues about the body, sexuality, family,
lifestyles, knowledge, technology etc. On the other hand,
it is pointed out that even literature as art represents a
paradigmatic area for provocative articulation of those
aspects denoting personal identity: authenticity, multi-
plication, identity crisis and denial.

To write about, or rather, to elaborate the issue (or the
concept) of identity, today and here, on the Balkans, in
Macedonia � means putting forward a personally �tat-
tooed� statement, a reply to the long-term provocation
that we, as residents, constantly face, not only �region-
ally� but also existentially. The very reason for making
such statement varies between these (academic, theoreti-
cal, symposium motives such as this one) or other mo-
tives (the pulsing dynamics of history diverts our atten-
tion to daily adjustment to the changes and relocation of
the Balkans� identities).
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Sepak, fragmentacijata na identitetite, t.e. pojavata
i umno`uvaweto na grani~ni, vkrsteni, koncen-
tri~ni, pove}ekratni identiteti e mnogu po{iroko
izrazen i globalno zastapen problem. Toj e posledica
na procesot na partikularizacija, vo ramkite na
sovremenata (globalna) istorija, koga procesite na
fragmentacija (rascepuvawe) se dvi`at (menuvaat) so
tolku vrtoglava brzina, {to duri i najaktuelnite,
najsve`i, najotvoreni teoriski platformi, name-
neti za nivnoto, makar ramkovno, hermenevti~ko
raspoznavawe i rastolkuvawe - vo krajna linija, se
poka`uvaat nemo}ni i, re~isi vo start, zadocneti.
Dinamikata na slu~uvawata e sekojdnevna, nepred-
vidliva, neumorna, subverzivna, entropi~na - do toj
stepen, {to samiot `ivot instantno ja vospostavuva
sopstvenata, neminovno efemerna, privremena
�teorija� na migot, na nastanot, na isklu~okot.

Sepak, da se reflektira za identitetot, denes i ovde,
toa prvenstveno zna~i, identitetot da se postulira
kako spacio-temporalna kategorija, ili, u{te
podobro, kako problem na spacio-temporalnata
mestopolo`ba (lokacija), so ogled na koja pojdovno
se vospostavuva i(li) individualno se reflektira
okolu diskursot na identitetot. Od aspekt na
identitetot, ni malku ne e seedno pra{aweto: kade i
koga doa|a do ~inot na negovoto vospostavuvawe.

Kako najop{ta i pojdovna definicija za identitetot
bi mo`ela da ni poslu`i slednata: identitetot e
zbir na distinktivni crti, {to n$ pravat razli~ni
od drugite. So ogled na toa, kategorijata identitet e
zasnovana vrz diferencijalisti~kiot model i se
temeli vrz konceptot na razlikata, isklu~uvaweto,
eliminacija na �konkurentnite� strani. Zna~i, mene
me pravi raspoznatliva tokmu (i samo) mojata
inakvost po odnos na nekogo drug, jas sum seto ona {to
nieden drug ne e ili ne bi mo`el da bide, i obratno.

However, identity fragmentation i.e. the occurrence and
multiplication of bordering, overlapping, concentric, and
multifold identities is a widely expressed and globally
present problem. It is a result of the process of particu-
larization, as part of the modern (global) history when
fragmentation (splitting) processes are changing with diz-
zying speed so that even the most contemporary, the lat-
est, and the most open-minded theoretical platforms that
aim at giving framework and hermeneutic explanation of
identities � prove powerless and, practically, at the on-
set, out-of-date. The dynamics of events takes places at
daily basis; it is unpredictable, tireless, subversive, and
entropic to the extent that the very life creates instantly
its own, inevitably ephemeral, temporary �theory� of
moment, of event, of exception.

Nevertheless, to contemplate on identity, now and here,
means to postulate identity as a spatial-temporal cat-
egory, or, to be more precise, as a problem of spatial-tem-
poral location used as a starting point for establishing
and/or reflecting individually about the identity discourse.
With regard to the identity, it is not at all simple to pro-
vide an answer to the question where and when the act of
its creation happens.

The following definition could serve as most general and
basic: identity is a sum of all distinctive features that make
us different from others. Having this in mind, the iden-
tity category is based on the differential model and the
concept of difference, exclusion, and elimination of �ri-
val� sides. In other words, the very (and perhaps the only)
fact that I am different from somebody else makes me
distinguishable; I am everything that nobody else is or
could be and vice versa. The assumption about the Oth-
erness comprises my own negations. With regard to the

Elizabeta Seleva Border Cultures / Cultures at the Border
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Pretpostavkata na Drugosta gi sodr`i moite sopst-
veni negacii. Po odnos na drugiot, mene me odreduva
prvenstveno negacijata/razlikata. Diferencijalis-
ti~kiot model na tolkuvawe na identitetite,
me|utoa, se zasnovuva na prikrienata eliminacija.
Sepak, koncepcijata na identitetot kako razlika,
ima seriozna falinka, osobeno va`na vo slu~ajot so
kulturite kakva {to e i na{ata: ovaa koncepcija se
poka`uva indiferentna sprema odnosite na mo}ta,
koi gi sveduva (a so toa i gi neutralizira) samo vrz
poleto na kulturnite razliki i {arenolikosti
(Harding, 1998:158). Kako posledica na toa, avtorefe-
rencijalniot kult kon razlikite (potragata po
razlikata kako samocel) gi prazni, ubla`uva i gi
depolitizira problemite i kontekstite so koi se
soo~uvaat stvarnite lu|e. Tokmu ovaa sporna depoli-
tizacija na razlikite vo ramkite na denes konjun-
kturnata imagologija na granicata, e predmet na
ostra osuda, iska`ana od strana na umetnikot
Giqermo Gomez-Pena (Guillermo Gomez-Pena). Tak-
voto, vo osnova razvodneto tragawe po �blagata�
(nezagrozuva~ka) razlika, poprvo nalikuva na �ve~no
umetni~ko safari� i voajersko otkrivawe na �valka-
nite realnosti�, odnosno, povr{na �hibridnost za
iznajmuvawe�, neophodna za funkcioniraweto na
samite pazarni mehanizmi na ponuda i potro{u-
va~ka.

Tolkuvaj}i ja binarnata polarizacija na identi-
tetite, ne treba da se zaboravi deka samiot identitet
e, vsu{nost, posledica na mo}ta: artikulacijata na
sebnosta, no i samoto vostoli~uvawe na belegot
(drugosta), isto kako i iscrtuvaweto na granicata i
razgrani~uvaweto od drugite - bezdrugo e pokazatel
(ili dokaz) na mo}ta. I na svoevidna politika na
identitetite. Seto toa mo`e da dosegne i nekoi
poeksplicitni formi na artikulacija: vrz primerot
so poslednite vojni na Balkanot, eden analiti~ar }e

other, I am determined primarily by the negation/the dif-
ference. However, the differential model of identity in-
terpretation is based on concealed elimination. The no-
tion of identity as difference has a serious flaw, particu-
larly relevant to the culture issue, such as our culture: this
notion proves to be indifferent to the power relations,
which are minimalized (thus neutralized) to the sphere
of cultural differences and diversities (Harding, 1998:158).
The self-reference cult to differences (the search for dif-
ference as an end in itself) as a result, diminishes,
smoothes and depoliticizes the problems and contexts that
real people face with. It is this disputable depolitization
of differences within the frames of present-day conjunc-
ture imagology of border, which is a subject to harsh con-
demnation as expressed by the artist Guillermo Gomez-
Pena. Such, in its basis, watered down search for �moder-
ate� (risk-free) difference, looks like an �eternal artistic
safari� and voyeuristic disclosure of �dirty realities�, i.e.
superficial �hybridism to rent� necessary for the function-
ing of market mechanisms of supply and demand.

Interpreting the binary polarization of identities, one
must not forget that the very identity is actually a result
of power: articulation of one-self. However, the very es-
tablishing of the feature (the otherness), as well as mark-
ing the border and distinguishing from the others, is an
indicator (or proof) of power. It also indicates politics of
identities. All this may cover some more explicit forms of
articulation: using the example of the most recent wars
on the Balkans, a certain analyst concludes: �violence pro-
duces identity� (P. Liota, 2003:5). These devastating wars
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konstatira: �nasilstvoto proizveduva identitet� (P.
Liota, 2003:5). Tokmu vo ramkite na ovie razorni
vojni, se poka`a delotvornosta na edno, za nas sosema
obeshrabruva~ko, recidivno i, po svojot karakter,
darvinisti~ko pravilo, deka nasilstvoto go potvr-
duva identitetot. So ogled na taa po~etna i strate{ki
zacrtana raspredelba na identitetnite ulogi i
pozicii, Homi Baba (Homi Bhabba), vo vrska so
subalternite kulturi, potsetuva deka za niv ne e
va`no samo pra{aweto: {to saka, tuku, u{te pove}e,
i pra{aweto: {to mo`e da bide tokmu eden takov,
subalteren identitet?

Iako sledniot fragment }e zvu~i prili~no defetis-
ti~ki i rezignirano, kni`evnata hermenevtika na
grani~nite identiteti vo deloto �Dervi{ i smrt� od
Me{a Selimovi}, go pretstavuva kako indikativen
tokmu primerot na Bosna, vo koja vladee trajna
difuzija na identitetite: �A nie ne mu pripa|ame
nikomu, sekojpat pokraj nekoja granica, sekojpat
predmet na cenkawe. @iveeme pome|u svetovite,
pome|u narodite, sekoga{ na raspolagawe, sekoga{
nekomu dol`ime po ne{to... Prezasiteni od mo}ta,
nesre}ata ja presvrtevme vo doblest i stanavme
blagorodni vo prkosot kon site drugi... Nie sme
najgolemata igra~ka na istorijata. Se sramime od
svoeto poteklo, se ~uvstvuvame vinovni za{to
stanavme prognanici�.

Vo vrska so opredelbata na identitetite, neophodna
stanuva razlikata {to sekako treba da se vospostavi
me|u politikata i kulturata. Politikata se zasnova
na principot na reprezentativni identiteti i, kako
podra~je na kompetitivnoto, taa bezdrugo podrazbira
natprevar i borba pome|u takvite reprezentativni
identiteti - ili urneci. Reprezentativen identitet
e onoj, koga edinkata se zema (ili, se smeta) samo kako
metonimija na kolektivot. Kako mostra. Tokmu

proved the efficiency of the rule that violence acknowl-
edges identity; for us a very discouraging and recidivist
rule, at the same time Darwinistic in its nature. Having in
mind the starting and strategically determined distribu-
tion of identity roles and positions, and with regard to
the subaltern cultures, Homi Bhabba points out the rel-
evancy of both questions of what such subaltern identity
wants and, moreover, what it can be.

Although the following excerpt sounds rather defeatist and
reconciling, the literary hermeneutics of border identi-
ties in Mesa Selimovic�s �Death and The Dervish� repre-
sents the indicative example of Bosnia where a state of
permanent diffusion of identities governs: �Yet we belong
to noone, always beside the borderline, always a subject
to hard bargain. We live between worlds, among people,
always at disposal, always owing something to someone�
Overwhelmed by power, we turned misfortune to virtue
and became noble out of spite� We are history�s biggest
toy. We are ashamed of our origin, we feel guilty for be-
coming outcasts�.

With regard to identity definition, it is necessary to draw
the difference between politics and culture. Politics is
based on the principle of representative identities and, as
a competitive area, implies competition and struggle be-
tween such representative identities - or samples. A rep-
resentative identity is the one that entails the individual
only as a metonymy of the collective, as a model. This is
the case of Dubravka Ugresic � during her immigrant trav-
els in the USA when every speaker had to play the un-
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onaka, kako {to & se slu~ilo na Dubravka Ugre{i} -
za vreme na nejzinite emigrantski patuvawa po SAD,
koga sekoj govornik moral da ja igra nepodnoslivo
reduciranata uloga na egzemplar (od edna nesre}no
rasturena dr`ava). Tuka, individuata e va`na (ili,
se va`i) samo kako pretstavnik na edna pogolema
grupa ili zaednica. I pritoa, obvrzana na takov
(kolektiven, a voedno i legitimen) identitet. �Sekoj
mora da bide nekoj� - takov e decidniot odgovor na
{alterskite slu`benici, koga pisatelkata D.
Ugre{i} ne mo`e da pronajde soodvetna grafa za
vpi{uvawe na svojata (inaku, pove}ekratna) nacio-
nalna pripadnost vo ponudenite formulari. Denes,
dominantniot model na reprezentativen identitet
naj~esto, i po pravilo, go pretstavuva etni~kata
grupa. A, vo ramkite na etni~kiot (etno-nacional-
niot) identitet, spored Anastasija Karakasidu
(Anastasia Karakasidou), stanuva zbor samo za �razmen-
livi� identiteti: koga edinkite, kako reprezenti
na grupata, se smetaat za na~elno razmenlivi edna so
druga, a so samoto toa, i - anonimni. Pot~ineti na
kolektivniot identitet (ili, imperativ).

Pokraj principot na reprezentativnosta, koga
govorime za na~elnata razlika me|u poimaweto na
identitetot vo politikata i vo kulturata, treba da
go imame predvid faktot deka vo politikata, kako
neskriena kompetitivna sfera, Drugiot, na~elno, se
smeta za rival, sopernik, protivnik, koj treba da se
porazi i sovlada (ili makar, potisne), vo ime na
sopstvenata blagosostojba. Za razlika od toa, kultu-
rata e vid mozaik; mesto na so`ivot i sozdavawe na
hibridni identiteti. Tamu, Drugiot ja nema ulogata
na neprijatelska (protivni~ka) zakana, tuku ulogata
na egzistencijalno va`en i produktiven sogovornik,
sojuznik, predizvik, podvi`nik.

bearably reduced role of an example (from a state unhap-
pily divided). Here, the individual is important (or counts)
only as a representative of a larger group or community,
bound to this (collective and at the same time legitimate)
identity. �Every person must be somebody� � this was the
strict answer given by desk officers when D. Ugresic, the
author, was unable to find a suitable grid to fill in her
(multiple) national identity in the given forms. Today, as
a rule, it is the ethnic community that embodies the domi-
nant model of representative identity. According to
Anastasia Karakasidou, within the frames of ethnic
(ethno-national) identity, one can discuss about �inter-
changeable� identities: when individuals, as representa-
tives of one group, regard themselves, in principle, as in-
terchangeable with another, thus becoming anonymous.
They are subordinate to the collective identity (or impera-
tive).

In addition to the principle of repesentativeness, when
we talk about the apparent difference between the
conceptualization of the identity in politics and in culture,
we need to bear in mind the fact that in politics, as evi-
dent competitive sphere, the Other is regarded as a rival,
an opponent, an adversary that should be defeated and
subjugated (at least suppressed), in the name of personal
prosperity. On the contrary, culture is perceived as a mo-
saic; a place for co-existence and creation of hybrid iden-
tities. There, the Other does not have the role of enemy
(opponent) threat, but a role of an existential and relevant
spokesperson, an ally, challenge and driving force.
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Ottamu, kulturniot identitet vo nikoj slu~aj ne e,
nitu bi mo`el da bide monoliten, poto~no, sveden
samo na edna od svoite mnogubrojni komponenti (ili
pripadnosti). Nesvodlivosta na kulturniot iden-
titet, spored Amin Maluf (Amin Malouf), imanentno
proizleguva od negovoto pojdovno i imanentno
raslojuvawe i vkrstuvawe po linijata na dvete
neodminlivi oski: vertikalnata (dijahroniska,
mati~na oska na klasi~nata i nasledena nacionalna
tradicijata) i horizontalnata (sinhroniska,
kosmopolitska, oska na sovremenata inovacija).
Ottuka, pokraj vrskata so nacionalnite (kulturni)
predci, za sekogo od nas e isto tolku relevatna i
neizbe`na i vrskata so na{ite (interkulturni)
sovremenici.

Toa kompozitno svojstvo na kulturniot identitet e
voedno najgolemata prednost i najgolemata prido-
bivka za na{ata dene{na rasprava po pra{aweto na
grani~nite ideniteti.

 So drugi zborovi, kulturniot identitet, po �defi-
nicija�, e grani~en, tranziten, me|u-identitet: toj e
postojano vkle{ten (ili, u{te podobro, izmestuvan)
vo jazot, ras~ekorot me|u potekloto (determi-
niranosta, od edna strana) i proektot (aspirativ-
nosta, od druga strana), {to, vo osnova, im soodvet-
stvuva i na vremenskite dimenzii na minatoto,
prezentot i futurot (minat, tekoven, proektiran
identitet). Identitetot, spored @an Mari Domenak
(Jean Marie Domenaque), treba da se vospriema i kako
vokacija, a ne samo - determinacija. Identitetot ne
e samo (stati~no) pra{awe na zadadenost, naslede-
nost, prirodnost, vistinistost - tuku e isto tolku
(mo`ebi i pove}e) pra{awe na izbornost, menlivost,
razvojnost, dinami~nost. Problemot na identitetot,
zna~i, ne se sostoi samo vo konstatacijata (konsta-
tivnosta) na ona {to sme, tuku, u{te pove}e, vo

Therefore, the cultural identity is not, nor it could be
monolithic i.e. reduced to one of its numerous compo-
nents (or affiliations). According to Amin Malouf, the in-
ability to reduce the scope of cultural identity arises im-
manently from its starting and inherent layer-division and
intercrossing on the two inevitable axes: vertical
(diachronic, primary, axis of classical, hereditary and na-
tional tradition) and horizontal (synchronic, cosmopoli-
tan, axis of modern innovation). For this reason, despite
the relation to our national (cultural) ancestors, every one
of us feels strongly about the inevitable relation to our
(intercultural) contemporaries.

This composite characteristic of cultural identity is the
biggest advantage and the biggest gain for this discourse
on the issue of border identities.

In other words, cultural identity is by definition border-
ing, transitive cross-identity: it is constantly jammed (or
rather distorted) in the gap, the straddle between the ori-
gin (determinacy, on one hand) and the projection (aspi-
ration, on the other) that is fundamentally in correlation
with the time dimensions of past, present and future (past,
current and projected identity). The identity, according
to Jean Marie Domenaque, should be also recognized as
a vocation, not only determination. The identity is not
merely a (static) issue of given right, heredity, naturality,
or truthfulness - but it is also (perhaps even more) a ques-
tion of choice, changeability, development and dynam-
ics. Hence, the problem of identity does not comprise in
the statement (constancy) of what we are, but, further
more, in the aspiration (conjunction) of what we want to
be. In this sense, we find entirely appropriate Sandra
Harding�s indication that the identity assumes dedication,
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aspiracijata (konjunktivnosta) na ona {to sakame da
bideme. Vo taa smisla, potpolno e soodvetno uka`uva-
weto na Sandra Harding (Sandra Harding), deka
identitetot podrazbira i posvetenost, aktivna gri`a
i anga`man vo postojaniot napor na sebe-preobli-
kuvaweto. Identitetot e praktika, smeta Xudit
Batler (Judith Butler). Vo istiot duh e naso~eno i
intuitivnoto reagirawe na poetot Radovan Pavlov-
ski: problemot ne e samo vo toa da imame identitet,
tuku i vo toa, {to pravime so i od nego. Povtorno
stanuva zbor za dejstvenosta, kako osnovna komponenta
na identitetot. Me|utoa, stanuva zbor i za edna, denes
po malku zanemarena kategorija, kako {to e vrednos-
ta. Vo vrska so toa, treba da se zabele`i i intrigant-
niot paradoks na pripadnosta, na kogo nakratko se
osvrnuva Milan \ur~inov. Vo kontekstot na svojata
rasprava za tekovnite nacionalni prisvojuvawa na
delata od balkanskite kulturi, toj rezignirano
zaklu~uva deka �pripadnosta stana daleku pova`na
od vrednosta na kulturnite dobra� (2003:156).

Koga govorime za imanentnata rasposlanost na
identitetot me|u potekloto i proektot, odnosno me|u
minatoto, sega{nosta i idninata, ili za oscili-
raweto na identitetot me|u kulturata i politikata,
se otvora prostor vakvata tipologija na identitetite
nakratko da se primeni i vrz primerot na Makedo-
nija, vo denes aktuelniot javen diskurs vo i za nea.
Vo na{ata literatura, kako i vo periodikata, s$
po~esto se upotrebuva sintagmata �papokot na svetot�
- koja referira kon nekoga{ centralnoto (klu~no)
zna~ewe {to go imal ovoj prostor (no, i po{iroko,
Balkanot, odnosno, Mediteranot) vo kulturnata
animacija, pa duri i samoto opismenuvawe na Evropa.
Toa stojali{te referira kon aspektot na potekloto,
minatoto i kulturata. No, za `al, site nie sme i
otpove}e svesni deka, {to se odnesuva do aktuelnite
politi~ki zbidnuvawa, denes ovoj prostor samo

active care and engagement in the constant effort for re-
shaping oneself. Identity is practice, according to Judith
Butler. The intuitive reaction of the poet Radovan
Pavlovski is directed in a similar light: the problem is not
to simply have an identity but what to do with it and from
it. The emphasis is once again on the action, as a basic
component of identity. However, another question arises,
about a category, which is somewhat neglected in recent
times, such as value. With regard to this, we should point
out the intriguing paradox of belonging, elaborated briefly
by Milan Gjurcinov. In his discourse about the current
national arrogations of the works from Balkans cultures,
he concludes with resignation that �belonging has become
far more important than the value of cultural property�
(2003:156).

When we talk about the immanent distribution of iden-
tity between origin and projection i.e. past, present and
future, or about the oscillating of identity around culture
and politics, there is room for using this typology on the
Macedonian example in the current discourse in and about
Macedonia. In our literature and other publications, the
syntagm �naval of the world� is more often used referring
to something central and of fundamental meaning that
this region used to have (even wider, the Balkans, the
Mediterranean) in the cultural animation as well as the
very process of literacy in Europe. This viewpoint brings
to light the aspect of origin, past and culture. Unfortu-
nately, we are all aware that, as far as the current political
affairs are concerned, this region is part of Europe in geo-
graphical terms only. On the other hand, our common
agreed and declared political interest in future is to be-
come an equal part of political Europe. This standpoint
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geografski spa|a vo Evropa. Od druga strana, na{iot
konsenzualno deklariran politi~ki interes vo
idnina e - da staneme ramnopraven del od politi~ka
Evropa. Toa stojali{te, vsu{nost, referira kon
aspektot na idninata, proektivnosta i politikata.
No, po potreba, ovie vremenski i tipolo{ki dimen-
zii, neretko, kompozitno se preklopuvaat (ili, se
argumentiraat) edna preku druga, ili so pomo{ na
druga.

Identitetot, zavisno od toa na koe ramni{te i vo koj
kontekst se aplicira, istovremeno mo`e da bide (da
prerasne) vo izvor na nelagoda, zabrana, pot~inuvawe
i anksioznost. Petar Krstev (Peter Krasztev), vo duhot
na liberalnata pozicija na odbirawe (namesto
pomiruvawe i apologija) na identitetot, priznava:
�nikoga{ ne u`ivav vo mislata za sopstveniot
identitet�. No, takov bil pristapot i na Kafka: na
pra{aweto, {to ima zaedni~ko so Evreite, toj }e go
dade sledniot, paradoksalen odgovor: �jas ne znam {to
imam zaedni~ko, nitu so sebe samiot.� Sli~no
razmisluva i eden Pol Valeri (Paul Valery): identi-
tetot e kopne` i energija, a ne - zadadenost i materija.

Sepak, prikaznite za potekloto i raspravite okolu
identitetot, jaknat tokmu vo takvite istoriski
periodi i podra~ja, koga samiot identitet zapa|a,
ili, pak, e hroni~no podlo`en na edna dlaboka,
seproniknuva~ka kriza, somne`, osporuvawe, preis-
pituvawe. Ottamu, nitu samata obvrzanost na identi-
tet ne e slu~ajna i proizvolna rabota, tuku, mra~na
privilegija na pot~inetite. Teri Iglton (Terry
Eagleton) uka`uva deka tokmu tie (za razlika od
gospodarite) se postaveni vo ulogata, odnovo da go
doka`uvaat svojot legitimitet pred drugite. Toa
doka`uvawe, kako {to smeta Homi Baba, voedno
podrazbira ili se temeli vrz �prevodot� na svojot
identitet - na prifatliviot jazik na daleku pomo}-
niot, referenten Drug.

reflects the aspect of future, projection and politics. If
necessary, these time and typological dimensions are com-
positely overlapping (or discussed) one with the other or
with the help of the other.

The identity, depending on the perspective and the con-
text where it is applied, may at the same time be (or be-
come) a source of uneasiness, prohibition, subordination
and anxiety. Peter Krasztev, in line with the liberal posi-
tion for choice (instead of reconciliation and apology) of
identity, acknowledges: �I never enjoyed the thought of
my own identity�. Such was Kafka�s approach: asked what
he had in common with the Jews, he gave the following
contradictory answer: �I don�t even know what I have in
common with myself.� Paul Valery is of similar opinion:
identity is desire and energy; it is not something given or
substance.

Nevertheless, stories about origin and discussions about
identity grow stronger in such particular historical peri-
ods and regions when the identity itself falls into, or is
constantly subject to a profound all-perceptive crisis,
doubt, denial and scrutiny. Therefore, the very binding
characteristic of identity is not an accidental and arbitrary
incident but a dark privilege of the subordinate. Terry
Eaglelton points out that it is the subordinate (unlike their
masters) that are placed in a position to prove over and
over again their legitimacy before others. According to
Homi Bhabba, this recognizes or is based on the �transla-
tion� of one�s own identity to the acceptable language code
of the more dominant referential Other.
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Pokraj seto prethodno nabroeno, lu|eto koi{to
poteknuvaat od denes ve}e mrtvite, nepostoe~ki
dr`avni zaednici, stanuvaat ne samo svedoci, tuku i
`rtvi na postojano profilirawe, od edna strana, na
po`elni, istoriski konjunkturni, politi~ki (ili
ideolo{ki) dobredojdeni i odobreni identiteti (na
primer, identitetot na bo`emna, �zakamuflirana�
`rtva - {to se upotrebuva kako ve{to fingirano,
retori~ko alibi i �politi~ki korektno� obrazlo-
`enie na nasilstvoto i vojnata vo Makedonija, vo
2001 godina. Tuka odli~no se gleda dlabokata
korelacija me|u identitetot, i optimalno
prisposobeniot na mo}ta, manipulativen diskurs na
oportunata identifikacija!

Od druga strana, poradi raznovidni socio-poli-
ti~ki i socio-istoriski pri~ini, vo �podrumot� na
istorijata se odlagaat sega ve}e nepo`elnite, pro-
skribiranite, prohibirani identiteti (takov e, na
primer, sega ve}e potpolno virtueliziraniot i
progonet identitet �Jugosloven�, koj do neodamna
opfa}a{e ne tolku mal broj lu|e). Na socio-poli-
ti~kata mapa se odviva neprekinato proizvodstvo na
novi, i postojano pre-opi{uvawe na starite identi-
teti.

Ottamu, kako posebna kategorija treba da se izdvojat
i tn. subalterni identiteti koi istovremeno
naseluvaat najmalku dva, zgora na toa i rivalski
identiteti - so ogled na svojot dramati~en vnatre{en
raskol me|u sopstvenata (momentalna) pot~inetost i
diskursot na gospodarot (referentot), ~ij identitet
vo idnina bi sakale da go zamenat so svojot. Identi-
tetot, so ogled na pogore re~enoto, se nao|a vo postojan
proces na sopstvena revalorizacija i (re)produkcija.
Toj nitu e, nitu mo`e da bide sebe-identi~en. So
zborovite na @ak Derida (Jacques Derrida), koj bilo
identitet e nezamisliv i nevozmo`en bez �kultu-

Despite all this, people who originate from currently dead,
non-existing state communities not only that they become
witnesses but they also become victims to a constant pro-
filing, on the one hand of desired historically conjuncture
identities, as well as politically (or ideologically) welcome
and approved identities (for instance, the identity of the
so-called �camouflaged� victim, which is used as skillfully
invented rhetoric alibi and politically �correct� explana-
tion for the violence and the war in Macedonia in 2001.
Here, the strong correlation between identity and the
optimally adjusted to power manipulative discourse of
opportune identification is visibly evident!

On the other hand, due to various socio-political and
socio-historical reasons, the so-called unwanted banned
and prohibited identities are stored in history�s �base-
ment� (such is, for instance, the case of the completely
virtualized and banned identity of being �Yugoslavian�,
which not long ago was typical of quite a large number of
people). On the socio-political map there is a continuant
production of new identities, as well as constant re-de-
scription of old identities.

Hence, it is convenient to classify a separate category of
the so-called subaltern identities, which include at least
two rival identities � having in mind its dramatic internal
conflict between the individual (momentary) subordina-
tion and the master�s discourse (the referent), whose iden-
tity one strives to replace with his/her own identity.The
identity, taking things into consideration, is in a perma-
nent process of its own re-evaluation and reproduction.
It neither is, nor can it be self-identical. To quote Jacques
Derrida, any identity is unimaginable and impossible
without �the culture of the double genitive and the differ-
ence with regard to oneself� (2001:16). In other words,



13
2

rata na dvojniot genitiv i razlikata vo odnos na
sebesi�(2001:16). Ili, �kulturniot identitet ne e
identi~en na samiot sebesi� (2001:58). Zatoa, u{te
na po~etokot uka`avme i podvlekovme deka grani~-
nosta (tranzitornosta) e su{testvena odlika na
identitetot voop{to.

No, koga stanuva zbor za kulturi koi se smetaat za
eklatantni grani~ni kulturi, ovaa odlika dopolni-
telno se zasiluva i se isprepletuva so idiosin-
krazijata i egzistencijalnata dramatika na regio-
nalniot i grani~niot kulturen kontekst, vo koj
opstojuvaat takvite kulturi. Eden od najvpe~atlivite
i najpotresni primeri za dvodomnost na identitetot,
kako i za do`ivotna `igosanost od granicata, vo
ramkite na Evropa, pretstavuva tokmu primerot so
begalcite od Egejska Makedonija. �Granicata vo
egejskiot ̀ ivot ima posebno zna~ewe, svoj samostoen
`ivot... Zborot granica zna~e{e najnapred sekoga{:
granicata so Grcija. Taa go sodr`e{e vol{ebnoto i
~udesnoto, no istovremeno zastra{uva~ko zna~ewe i
dobiva{e razmeri na golemo ~udovi{te, stihija,
straoten i nepregleden yid� (Barxieva-Kolbe,
1999:95). Hermenevtikata na begalstvoto i tu|inst-
voto e mo{ne rasloena. Toa e, pred s$, sostojba na
nemawe (ili otsustvo) na izbor, a potoa i sostojba koja
ne e vremenski ograni~ena, ednokratna, tuku e -
trajna, do`ivotna. Eks-patrijacijata povlekuva
pove}e rezovi i potresi: gubewe na jazikot, kontinui-
tetot, preglednosta; prekinuvawe na semejniot
identitet, a, na krajot, i ~uvstvo na abjektnost
(nelagoda, sram, odbivnost) po odnos na sopstvenata
egzistencijalna trauma i nevolja. Ne samo edno-
kratno, vo samiot moment na progonstvoto i begal-
stvoto, tuku i trajno, vo svojata neodminliva raspolo-
venost me|u dvata sveta, rasposlani od obete strani
na granicata, Egejcite }e ja do`iveat vrz sopstvenata
ko`a egzistencijalnata tetova`a i pekolniot raskol

�cultural identity is not identical to itself� (2001:58).
Therefore, as we underlined at the beginning, being bor-
dering (transitional) is not a crucial identity feature at all.

However, talking of cultures regarded as apparent bor-
der cultures, this characteristic is additionally enhanced
and intertwines with the idiosyncrasy and the existential
dramatics of the regional and cultural context where these
cultures continue to exist. One of the most impressive and
distressing example of such double habitation of identity,
as well as a lifelong labeling from the border, within Eu-
rope is the example with the refugees from Aegean
Macedonia. �The border in the life of people from the
Aegean region has special meaning; its own individual
existence� The word border has always had the meaning
of the border with Greece. It entailed the magical and
miraculous, and at the same time frightening meaning
thus getting the proportions of an enormous monster,
destructive natural powers, a dreadful and vast wall�
(Bardzieva-Kolbe, 1999:95). The hermeneutics of fleeing
and alienation exists in several layers. It is above all a con-
dition of not having (or absence of) choice, and then a
condition that is not restricted in time frames of a single
use, but it is lifelong and permanent. Expatriation involves
many cuts and traumas: loss of language, of continuity,
of clarity; discontinuity of family identity, and ultimately
the feeling of abjectness (uneasiness, embarrassment,
repugnance) concerning one�s own existential trauma and
distress. The people from the Aegean region, not just once
i.e. at the moment of banishment and exile, but rather
permanently, due to its inevitable polarity between the
two worlds spread on both sides of the border, experi-
enced the existential tattoo and the infernal clash at the
Border in all its irrationality and intransitivity. They also
suffered the inexorable paradox of this, for now, unique
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na Granicata vo seta nejzina iracionalnost i
nepreodnost. ]e go do`iveat u{te i neumoliviot
paradoks na ovaa, zasega unikatna evropska granica:
�Najdale~nite granici ne bea nepristapni za
Egejcite... Nedostapna za niv e samo onaa granica, koja
im e najbliska... do koja mo`e{e da se stigne i pe{�
(Barxieva-Kolbe, 1999:114). Obele`ana od svojata
na~elna selektivnost i nepropuslivost, samo kon
bespomo{nata, `igosana grupa na svoi porane{ni
pripadnici, ovaa granica nad niv realizira dvoen
u~inok: edna{ kako objektivna dadenost, a vtor pat,
kako imaginarna zadadenost. Pokraj te`inata na
nepromenliviot (politi~ki) fakt, vrz nea se plasti
i fantazmatskiot (psiholo{ki) vi{ok na vrednosta:
{to samiot, avtogeno se doyiduva i raste kaj lu|eto
koi se nao|aat od �zabranetata� strana na granicata,
minuvaj}i go svojot `ivot vo sostojba na �nevidliva
dijaspora�.

I vo ovoj primer se raspoznava onaa, samo navidum
paradoksalna, no za grani~nite kulturi, specifi~na
pojava: dvosmislenosta i preoptovarenosta so
identitetite. Razme|eni so frustrira~kite, a, po
odnos na etno-kulturnite zaednici, naj~esto i
proizvolno povle~enite (politi~ki) granici, vo
sferata na grani~nite kulturi neprekinato se
pre`ivuva, a povremeno i se uslo`nuva anksioznosta
na identitetite. Tokmu ovde i na delo se potvrduvaat
proto~nosta (flotantnosta) i privremenosta kako
temelni svojstva na sovremeniot identitet. No,
zaedno so toa, se odviva i permanentiot spor/
konflikt me|u legitimnite identiteti i spornite
(osporuvani) identiteti. Ne e redok slu~ajot, koga,
tokmu poradi svojata dolgotrajna i objektivna
istoriska zagrozenost - pomalite, lokalni nacii i
kulturi, instinktivno se priklonuvaat i inkli-
niraat kon identitetnata zakrila na posilnite,
sosedni (ili regionalni) nacii i kulturi.

European border: �The farthest borders were accessible
for the people from the Aegean region� The only border
that was unreachable was the nearest border, the one they
could get to on foot� (Bardzieva-Kolbe, 1999:114). With
its supposed selectivity and impenetrability only towards
this helpless marked group of former inhabitants, the
border has a double impact on this group of people: first,
as objectively given; second, as imaginarily given. In ad-
dition to the burden of the unalterable (political) fact, they
also face the phantasmal (psychological) surplus of val-
ues developing autogenously in people found on the �for-
bidden� side of the border, passing their lives in a state of
�invisible diaspora�.

This example recognizes the paradoxical yet typical oc-
currence for border cultures: the ambiguity and overbur-
den of identities. Divided by the frustrating borders, which
are usually arbitrary (political) concerning the ethno-cul-
tural communities, the anxiety of identities in the sphere
of border cultures is constantly re-experienced and at
times it even becomes more and more complicated. This
confirms the flow (flotation) and the temporality as basic
features of modern identity. However, along with this,
there is the permanent conflict between legitimate and
disputable (denied) identities. Frequently, due to long-
term and objective historical threat, the smaller nations
and cultures, incline instinctively towards the identity
protection of the stronger, neighbouring (or regional)
nations and cultures.
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Od druga strana, se postavuva za mene posebno
intrigantnoto pra{awe: kakvi s$ posledici mo`e da
predizvika na{eto eventualno (novo?) soobrazuvawe
so regionalniot identitet, kakvo {to denes se nalaga
preku novoproizvedenata sintagma (Zapaden)? Spored
moeto mislewe, vo vrska so toa mo`e da proizlezat
barem dve implikacii:

a) prifa}aweto na regionalniot identitet (sebe-
sogleduvaweto i sebe-identifikacijata prven-
stveno niz prizmata na nametnatiot (zapad-
no)balkanski rakurs - bi mo`elo da im pru`i
izvesna kompenzatorna uteha vo zakrilata na
pogolemiot koncentri~en identitet.

b) tokmu na oddelnite kulturi, dlaboko podrieni
od deceniskata kriza i voeni razurnuvawa,
prifa}aweto na regionalniot identitet bi
mo`elo da zna~i i tivko, dobrovolno sebe-
kolonizirawe (sopstvena identitetna redukci-
ja), pod nametnatiot titular na novokomponira-
nata politi~ka retorika.

Seto toa, od svoja strana, pokrenuva u{te edno va`no
pra{awe: za polarizacijata me|u kulturniot centar
i periferijata i sledstveno, patosot na kulturnata
granica. Voobi~aeno, Balkanot, kako region, vo
celina se smeta za periferija na (evropskiot) socio-
politi~ki i kulturen centar. No, ne treba da se
zaboravi, toa povtorno e rezultat na edna ponova
istoriska konstelacija: {to nastanuva od 16 vek
navamu, so pomestuvaweto na kulturno-politi~kiot
centar od Mediteranot kon Atlantikot. Toa e, voedno,
osnovnata pri~ina za voskresnuvaweto na pogore
spomenatata, nostalgi~na hermenevtika, po odnos na
�papokot na svetot�.

On the other hand, to me, another most intriguing ques-
tion arises: what consequences may our possible (new?)
correlation with the regional identity cause such that is
imposed today with the newly-invented syntagm (west-
ern)? In my opinion, regarding this issue, two implica-
tions emerge:

a) the acceptance of the regional identity (self-real-
ization and self-identification primarily through
the prism of the imposed (West)Balkan recourse)
might offer a certain compensatory comfort un-
der the protection of the larger concentric iden-
tity;

b) concerning the separate cultures deeply devas-
tated by a decade crisis and war destructions, the
acceptance of the regional identity might mean a
silent voluntary self-colonization (a personal
identity reduction) under the imposed titular of
the new political rhetorics.

All this assumes another relevant question: about the
polarization between the cultural center and the periph-
ery and as a result the pathos of the cultural border. As
usual, the Balkans, as a region, is regarded as the periph-
ery of the (European) socio-political and cultural center.
However, one must not forget that this is a result of the
newer historical constellation that took place in 16 cen-
tury onwards with the relocation of the cultural and po-
litical center from the Mediterranean to the Atlantic. This
is the main reason for the resurrection of the, aforemen-
tioned, nostalgic hermeneutics concerning the �naval of
the world�.

Elizabeta Seleva Border Cultures / Cultures at the Border
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[to se odnesuva do Makedonija, slu~ajot stanuva u{te
pointeresen: vo edna svoja fusnota, Viktor Fridman
(Victor Friedman) nea tavtolo{ki ja imenuva kako
�periferija na periferiite�. Pritoa, se zema
predvid osporuvaweto na nejziniot identitet po
pove}e osnovi, kako i posegaweto po nea od strana na
isto tolku perifernite balkanski sosedi. Vo
kontekstot na na{ata rasprava, seto ova, vsu{nost,
implicira, deka i Makedonija e pripadnik na
kategorijata na grani~ni kulturi. Toa se kulturi
pome|u, in-between kulturi, liminalni i marginalni
kulturi.

No, to~nata kulturna �lokacija� ozna~uva samo
po~etok na eden dolg i makotrpen proces na identi-
tetna sebe-obrabotka i prerabotka, po nekolku
osnovi.

Za po~etok e dovolno da se poddr`i edna poinakva,
pozitivna hermenevtika na granicata (tokmu onaa,
{to, vo duhot na starite Grci, ja predlagaat Hajdeger
(Heidegger) i Homi Baba): koga granicata pove}e ne
se do`ivuva i tolkuva kako kletva, zakana i nesigur-
nost, tuku - kako mesto na po~etok, sredba, najava,
kontakt i kreativnost. Nekoga{, samata predrasuda
deluva posilno i podelotvorno od kakva bilo
vidliva i realno iscrtana granica. Nekoga{ vo nas
e vgradena granicata, e predrasuda.

Ne pomalku mo}na od tu|ite e i na{ata sopstvena
predrasuda kon samite sebe, kon sopstveniot �panter
na identitetot�, koga se robuva na sopstvenoto minato
i na site frustracii skoncentrirani vo nego. Tokmu
ovaa pogubna predrasuda e povod za prevrednuvaweto
na rasniot identitet, {to go zagovara i Xoan Kopjec
(Joan Copjec), upatuvaj}i se vo edna, sosema neo~eku-
vana, iako za nas, ovde, osobeno korisna i pottiknu-
va~ka nasoka. Nasproti obeshrabruva~koto povtoru-

As for Macedonia, the case is even more interesting: in
his footnote, Victor Friedman designates it tautologically
as �the periphery of peripheries�. At the same time, the
denial of its identity is taken into consideration on more
bases, as well as the endeavors to attain it by other, just
as peripheral, Balkans neighbours. In this context, all this,
implies that Macedonia is a member of the category of
border cultures. These are in-between cultures; liminal
and marginal cultures.

However, the exact cultural �location� only denotes the
beginning of a long and suffering process of self-analysis
of identity on several bases.

For a start, it is sufficient to support a different positive
hermeneutics of border (the one bearing the spirit of an-
cient Greeks and suggested by Heidegger and Homi
Bhabba); when the border is not perceived and interpreted
as a curse, threat or insecurity, but as a fresh start, a place
for encounter, announcement, contact and creativity.
Sometimes, the very prejudice acts more powerfully and
with greater effects than any visible and realistically drawn
border. Sometimes, the border itself, formed within us, is
the prejudice.

Not less powerful than foreign prejudices is our own preju-
dice towards ourselves, our personal �panther of identity�,
when a person is a slave to his/her own past and all frus-
trations concentrated in it. It is this perilous prejudice
that is the cause for excessive valuation of racial identity,
advocated by Joan Kopjec, pointing to a completely un-
expected, yet for us, extremely useful and encouraging
direction. Rather than discouraging repetition and going
back to the collective traumas, Kopjec offers a different
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vawe i navra}awe kon kolektivnite traumi, Kopjec
predlaga edna poinakva solucija: �osloboduvawe od
ropstvoto kon sebesi i idealizacijata na nezado-
volstvoto�(2002:). Namesto zatvorot na istoriskite
frustracii i apologijata na ̀ rtvata, taa pretpo~ita
�erotika na teloto�, po koincidencija, vpi{ana i vo
stihovite na saraevskiot poet i voen stradalnik,
Zilhad Kqu~anin �granicite na moeto telo/se
granici na mojata dr`ava�.

No, mo`ebi najbleskava metafora za grani~nata
anksioznost se pojavuva vo pesnata �Borderlands� na
Glorija Anzaldua (Gloria Anzaldua). Ovaa pesna i na
retori~ki plan (so svojata dvojazi~nost) uverlivo ja
�ozakonuva� liminalnata (nitu/nitu) sostojba, vo koja
grani~nite identiteti se prinudeni postojano da
`iveat. Me|u drugoto, vo svojot istoimen esej,
Anzaldua ka`uva: �da se bide Meksikanec, toa ne e
pra{awe na umot i na dr`avjanstvoto, tuku sostojba
na du{ata�. Dali ova treperewe na identitetot
su{tinski ja zasega i sostojbata (disperzijata) na
Makedonecot, isto taka? Dokolku liminalnosta
(nitu-nitu sostojbata) go pretstavuva �ontolo{kiot�
fatum na samata granica - toga{, navistina, bi bilo
proma{eno od grani~nite kulturi da se o~ekuva tie
avtomatski da im podlegnat (i so toa da se osiro-
ma{at sebesi) na ar{inite na homogenizira~kite
kulturni identiteti.

Zatoa, najnovoto (ustavno) posegawe po prevlasta na
plemenskite nad individualnite (gra|anski) prava
i pripadnosti kaj nas, za `al, pove}e regresira kon
modelot na zadaden (nasleden, naturaliziran,
etni~ki, ekskluziven, po odnos na drugiot, pasivno
toleranten) identitet, otkolku {to inklinira kon
modelot na izboren (steknat, izvedbeno potvrden,
kosmopolitski, gra|anski, inkluziven, po odnos na
drugiot, aktivno respektiven) identitet.

solution: liberation from the slavery to oneself and the
idealization of discontent� (2002:). Instead of the prison
of historical frustrations and victim apology, she prefers
�body eroticism�, by coincidence, encountered in the verse
by Zilhad Kljucanin, a poet and war victim from Sarajevo,
�the borders of my body / are the borders of my state�.

However, perhaps the most impressive metaphor of bor-
der anxiety is to be found in �Borderlands� by Gloria
Anzaldua. This poem and rhetorical plan (with its bilin-
gualism) �legitimates� in a most convincing way the limi-
nal (neither/nor) condition in which the border identi-
ties are compelled to live constantly. Among other things,
in her essay with the same title, Anzaldua writes: �being a
Mexican is not a question of mind and citizenship, but a
state of the spirit�. Does this tremor of identity concerns
fundamentally the state (dispersion) of the Macedonians
as well? Provided that the liminality (neither/nor) condi-
tion represent the �ontological� fate of the border itself,
then, indeed, it would be inappropriate to expect from
border cultures to succumb instinctively (thus depriving
themselves) to the criteria imposed by the homogenizing
cultural identities.

Therefore, the latest (constitutional) attempt to overpower
the tribal over individual (civic) rights and affiliations in
our country, unfortunately, proves to be more regressing
towards the model of a given (hereditary, naturalizing,
ethnical, exclusive and, with regard to the other, passively
tolerant) identity rather than inclining toward a model of
chosen (attained, confirmed in practice, cosmopolitan,
citizen, inclusive and, with regard to the other, actively
respectable) identity.

Elizabeta Seleva Border Cultures / Cultures at the Border
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Me|u-kulturnata hibridizacija e posebno naglaseno
idiomatsko svojstvo od prvoklasna va`nost za
grani~nite kulturi, koi, bez razlika na oddelnite
politi~ki dekreti, neminovno i do`ivotno ostanu-
vaat �osudeni� edni na drugi. Tokmu vozbudlivoto i
nepredvidlivo �miksawe� i preklopuvawe me|u
oddelnite identitetni celosti, vsu{nost, & ja dava
supstancata na nivnata osobena kulturna vrednost i
prednost. Balkanot, {to site nie ovde go naseluvame,
e edna takva grani~na kultura - po~esto prokolnat,
otkolku blagosloven, no sepak, geografski, istoriski
i kulturen most me|u istokot i zapadot; me|u hristi-
janstvoto i islamot; me|u Evropa i Azija. Makedonija,
isto taka, pretstavuva takov eden most, ili, poto~no,
takva edna grani~na kultura. Kulturnata granica,
pri toa, ja obele`uva ne samo po dol`inata na
nadvore{nite razdelni linii, tuku navleguva i
navnatre, po dol`inata na nejzinata najdlaboka
kulturna �srcevina�.

So ogled na toa, da se nadevame deka somni~avoto i,
na Balkanot, naj~esto somnitelnoto prebojuvawe i
prekrojuvawe na identitetite, kako i zamornoto,
neproduktivno navra}awe kon kvazi-pra{awata na
prvenstvata i poteklata, vo idnina, sepak, }e bide
prevozmognato so pomo{ na vitalniot i ohrabru-
va~ki performativ na grani~nosta i pove}ekratnite
kulturni genitivi.
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Cross-cultural hybridization is a particularly emphasized
idiomatic feature of first-rate importance for the border
cultures that, despite the independent political decrees,
remain �doomed� to each other inevitably and for an in-
definite period. It is this exciting and unpredictable �mix-
ing� and overlapping between separate identity unities
that, in fact, provides the substance for their specific cul-
tural value and privilege. The Balkans, that we all inhabit,
is such border culture � more often cursed than blessed,
yet a geographical, historical and cultural link between
East and West; Christianity and Islam; Europe and Asia.
Macedonia also represents such link, or to be more pre-
cise, such border culture. Not only that this cultural bor-
der marks the length of its external dividing lines, but it
also penetrates inside, along its most profound cultural
�core�.

All things considered, let us hope that in future this dis-
trustful and, on the Balkans, most doubtful re-calculat-
ing and re-shaping of identities, as well as the tiring and
unproductive going back to the quasi-issues regarding
primacy and origin, will be overcome with the help of the
vital and encouraging performance of bordering and mul-
tiple cultural genitives.

Translated by: Anastazija Kirkova
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