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1. Mislewe verno na realnoto (zad identitetot)

Kako treba da ja mislime na{ata situiranost vo
ramkite na eden identitet, kako onoj na �@ena� - ili
koja i da bilo druga identitarna subjektnost - vo
korelacija so Realnoto, kako {to toa n& go predlaga
teorijata na Fransoa Laruel (François Laruelle)? Ne-
filosofijata na Laruel go promovira misleweto koe
mo`e da go izbegne bezizlezot na spekularizacijata
na Mislata, na avto-refleksivnosta i avto-legi-
timizacijata, kako definira~ki konstituent na
filosofijata. Ili, da go preformulirame pra{a-
weto, kako mo`eme da gi mislime problemite na
identitarnata subjekcija i ednovremeno da go
izbegneme ma|epsaniot krug na filosofijata koja{to
se misli samata sebesi - konceptualizacija povrzana
{to vospostavuva odnos so druga konceptualizacija,
ottrgnata od realnosta na ona koe{to e podlo`eno
na osobeniot proces na generirawe na vistinata?
Kako mo`eme da proizveduvame vistini koi{to
vospostavuvaat relacija na vernost (spored zborovite
na Alen Badiu (Alain Badiou)) kon realnosta koja se
ispituva, preku is~ekoruvawe od zatvorenosta na
filosofskoto samo-ogleduvawe? Ili poskoro, kako
mo`eme da prodol`ime so ~inot na teoretiziraweto

1. Thinking in Fidelity to the Real (behind the
Identity)

How are we to think our situatedness within an identity,
such as that of a �Woman� - or any other identitary
subjection - in correlation with the Real, as François
Laruelle�s theory would propose us to do? The non-
philosophy of Laruelle puts forward the proposition of
thinking that can escape the impasse of Thought�s
specularization, of auto-reflexivity and auto-legitimi-
zation, as the defining constituent of philosophy. Or,
rephrasing the question, how can we think the problems
of identitary subjection while escaping the vicious circle
of philosophy thinking itself - conceptualization in relation
to another conceptualization, detached from the reality
of that which is subject to the particular process of
generating truth? How can we produce truths that
establish a relation of fidelity (in Alain Badiou�s parlance)
to the reality that is being questioned, by way of stepping
out of the enclosure of the philosophical self-mirroring?
Or rather, how can we proceed with the act of theorizing
a particular sample of our social-cultural reality that is an
identity in which we are inescapably always already
finding ourselves, without falling into the trap of becoming
accomplices in the perennial play of Philosophy�s own
auto-referential self-legitimization? That is to say, how
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na eden osoben obrazec na na{ata socijalno-kulturna
realnost, koj e identitetot vo koj{to nie sekoga{
ve}e neizbe`no se nao|ame, bez da padneme vo
stapicata na stanuvawe sou~esnici vo ve~nata igra
na sopstvenoto avto-referencijalno sebe-legitimi-
rawe na Filosofijata? Imeno, kako da teoretizirame
preku izveduvaweto na legitimnosta-vo-krajna-
instanca na na{ite uvidi ne od doktrinalnite
sostavki so~ineti od filosofski/transcendentalen
materijal, tuku od atoritetot na realnoto vrz koj
po~iva realnosta koja{to e vlogot vo taa potraga po
razbirawe?

Ovaa realnost - identitetot koj nastojuvame da go
razbereme i da generirame izvesna vistina za nego -
mu pripa|a na Svetot1 , a sepak nea ja `ivee i so nea
vladee (izvesno) neskrotlivo Realno (realno). Taka,
obidot }e se sostoi vo toa da se anga`irame vo eden
proces na proizveduvawe na vistinata kade{to kraen
izvor na legitimnosta, arbiterot vo-krajna-instanca
}e bide realnosta na ona {to e podlo`eno na
razbirawe, a ne u~enoto pridr`uvawe kon zakonite
na zaemnata igra na filosofskite diskursi/trans-
cendentalnite umeewa. Osven toa, takviot teoriski
potfat bi se sostoel vo izmolknuvaweto od (filosof-
skiot) na~in na mislewe vo koj filosofskata odluka
bi bila arbiter vo-krajna-instanca za realnosta za
koja stanuva zbor, odnosno, identitetot so koj vladee
realnoto.

Decizionizmot - vo pogled na toa {to e realnost/a -
e ona {to Laruel go identifikuva{e kako vistin-
skoto izvori{te na filosofskata samodovolnost i
spekularnost, kade{to edna (spekulativna) odluka ja
izveduva svojata legitimnost od druga takva odluka.
Filosofijata ja legitimira filosofijata, i ona {to
vsu{nost se odigruva vo ovoj proces na narcisti~ko

can we theorize by way of drawing legitimacy-in-the-last-
instance for our insights, not from the doctrinal
compounds made of philosophical/transcendental
material, but from the authority of the real upon which
resides the reality that is at stake in that quest for
understanding?

This reality � the identity that we seek to understand,
generate a certain truth of � belongs to the World1 , yet is
lived by and ruled by the (or a certain) unruly Real (real).
Thus, the attempt would be to engage in a process of truth-
production whereby the ultimate source of legitimacy, the
arbiter-in-the-last-instance would be the reality of the
subject to understanding, and not the adept observance
of the laws of interplay of the philosophical discourses/
transcendental accomplishments. Moreover, such a
theoretical undertaking would consist in escaping the
(philosophical) mode of thinking in which the philo-
sophical decision would be the arbiter-in-the-last-instance
over the reality at stake, that is to say, the identity as ruled
by the real.

Decisionism � as to what the/a reality is about � is that
which has been identified by Laruelle as the very origin of
philosophical self-sufficiency and specularity, whereby
one (speculative) decision draws legitimacy from another.
Philosophy legitimizes philosophy, and in this process of
narcissistic mirroring what is in fact taking place is,
philosophy making claims over that which is extraneous

Katerina Kolozova The Grain of the Real within the Identity
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ogleduvawe e deka filosofijata iznesuva tvrdewa za
ona {to e nadvor od nea, za realnost/a koja{to taa
nastojuva da ja objasni, odnosno, da vostanovi izvesna
vistina za nea2 . Ovoj ~in na mislata se odigruva taka
{to taa go otfrla realnoto koe{to vladee so /koja i
da bilo/realnost(a) - na negovite neskrotlivi i
nesfatlivi na~ini - kako nemislivo (nemisliv
aspekt na koja i da bilo realnost), dodeka ja prisvo-
juva realnosta/identitetot za koj(a) se raboti
edinstveno vo soglasnost so pravilata na nejzinata
vladeja~ka odluka. Taka, zaedno so gestot na vostano-
vuvawe na besprekorno konceptualno poseduvawe na
realnost/a, (filosofskata) misla, isto taka, go
izvr{uva i infantilniot ~in na progoltuvawe na
neposeduvanata (od strana na koj i da bilo avtoritet)
grutka na realnoto. Tokmu ova e �relacijata na
me{anoto� (le rapport de mixte), �amfibolo{kata
realnost�, �limitrofijata na realnoto�, koja{to,
spored Laruel, e filosofskoto generirawe na
vistinata koe{to ne-filosofijata nastojuva da go
nadmine - ili, poskoro, da go zaobikoli - mislej}i
vo korelacija so realnoto.

Na ovaa pojdovna to~ka na na{ata argumentacija,
va`no e da se naglasi deka ovaa korelacija ne treba
da se smeta za recipro~na relacija, u{te pove}e -
taa voop{to i ne e relacija (pome|u mislata i
realnoto). Imeno, edna od glavnite celi na ne-
filosofijata e da go nadmine relacionizmot tout
court, i odnovo da go vostanovi misleweto-vo-
terminite-na-Ednoto - vo terminite na singular-
nosta.

Relacionoto zaemno uslovuvawe na konceptite e ona
{to nu`no ja doveduva Mislata do sostojbata i
statusot na Edinstvo-na-sprotivnosti, ja pravi
unitarna - koja{to, od druga strana, e sekoga{ ve}e

to it, over the/a reality that it seeks to explain � establish
a truth of.2  This act of thought is taking place in such a
way that it discounts the real ruling the/any reality - in its
uncontrollable and ungraspable ways - inasmuch as the
unthinkable (aspect of any reality), while appropriating
the reality/identity in question solely according to the
rules of its governing decision. Thus, together with the
gesture of establishing immaculately conceptual po-
ssession over the/a reality, the (philosophical) thought
also performs the infantile act of engulfing the dis-
possessed (of any authority) lump of the real. This is
precisely �the relation of the mixed� (le rapport de mixte),
the �amphibological reality�, the �limitrophy of the real�,
which is, according to Laruelle, the philosophical
generation of truth that the non-philosophy strives to
surpass - or rather, bypass � by thinking in correlation
with the real.

It is important to underscore, at this starting point of our
argumentation, that this correlation is not to be taken as
a reciprocal relation, moreover - it is not a relation at all
(between the thought and the real). Namely, one of the
principal goals of non-philosophy is to surpass relationism
tout court, and re-establish thinking-in-terms-of-the-One
- in terms of singularity.

Relational inter-conditioning of concepts is that which
necessarily brings Thought to the state and status of Unity-
of-contrarieties, renders it unitary, which is, on the other
hand, always already dualistic � synthesizing the two or
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dualisti~ka - da se sintetiziraat dvete ne{ta ili
da se ostavat vo relacija na oddelenost (Laruelle, 1989:
12-14). Korelacijata so realnoto, poskoro, e edna
instanca na ednostranoto situirawe na Mislata vo
pogled na Realnoto, dodeka toa �odgovara� na ovoj ~in
na ednostranost so eden ne-odgovor, odnosno, ostanuva
vo krajna instanca, indiferentno kon nego.

Vo eden takov teoriski potfat koj, vo krajna linija,
ne odgovara na niedna doktrina (diskurs), tuku na
realnosta koja{to se istra`uva i na nejziniot
identitet-vo-krajna-instanca, koj e nedofatnoto
realno, odnovo se soo~uvame so nu`nosta da ope-
rirame edinstveno so filosofskoto/transcen-
dentalnoto. Misleweto operira so ona koe{to mu e
imanentno, i {to e u{te pozna~ajno, so ona vrz
koe{to mo`e da pretendira na (legitimen) avtoritet
- so sinorot na mislata, so konceptite i/ili jazikot,
konceptualnite strukturi ili sostavki i nivnite
intrinsi~ni modusi i zakoni na generirawe.
Misleweto misli so mislata, no toa mo`e da odlu~i
({to po sebe e eden filosofski gest: producirawe
na aksioma) da & odgovara, vo krajna instanca, na
realnosta koja{to sekoga{ ve}e be{e pretpostavena
od promenite na realnoto.

Taka, otporot na Realnoto na aspiraciite na Mislata
da go sfati taka {to }e go zavie vo koncept, ograni~u-
vawata koi{to Realnoto }e & gi nametne na preten-
ziite na Mislata, }e bidat avtoritetot-vo-krajna-
instanca na teoriskite tvrdewa za negovata �pri-
roda�, �su{tina�, itn. Granicata, oklopot na mislata
koja{to proistekuva od �apsurdnoto� realno, }e bide
instancata na legitimirawe na izvesna vistina
koja{to imanentno i neizbe`no nastojuva da go
prisvoi nego pretvoraj}i go vo zna~ewe podlo`no na
kontrola. Realnoto ostanuva indiferentno kon ovie

leaving them in a relation of split (Laruelle, 1989: 12-14).
The correlation with the real is, rather, an instance of
Thought�s unilateral situating with respect to the Real,
whereas the latter �responds� to this act of unilate-
ralization with a non-response, that is to say, it remains
in the last instance indifferent to it.

In such a theoretical undertaking, which does not answer,
in the ultimate instance, to any doctrine (discourse), but
to the reality that is being explored and to its identity-in-
the-last-instance, which is the elusive real - one faces, yet
again, the necessity to operate but with the philosophical/
transcendental. Thinking operates with that which is
immanent to it and, more importantly, with that over
which it can claim (legitimate) authority � with the realm
of the thought, with concepts and/or language, conceptual
structures or compounds and their intrinsic modes and
laws of generation. Thinking thinks with thought, but it
can decide (which is in itself a philosophical gesture:
production of an axiom) to be accountable, in the ultimate
instance, to the reality that has always already been
assumed by the vicissitudes of the real.

Thus, the resistance of the Real to Thought�s aspirations
to grasp it by enfolding it into a concept, the limitations
that the Real will impose on the pretensions of Thought,
will be the authority-in-the-last-instance to the theoretical
claims of its �nature�, �essence�, etc. The limit, the
occlusion of thought stemming from the �absurd� real,
will be the instance of legitimization of a certain truth that
immanently and inescapably strives to appropriate it by
turning it into a controllable meaning. The real remains
indifferent to these processes of truth generation.
However, thought is affected by the behaviour of the real.

Katerina Kolozova The Grain of the Real within the Identity
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procesi na generirawe na vistinata. Sepak, mislata
e zasegnata od povedenieto na realnoto. Nejzinata
arogancija e skrotena, a nezinite aspiracii dis-
ciplinirani preku nediscipliniranite �odgovori�
na nezauzdanoto realno. Tokmu na ovie to~ki (na
otpor), Mislata treba da go ponudi svojot molk, da go
vrati Realnoto nazad vo negoviot sopstven domen, i
so toa -  mo`ebi, da se obide da se situira sebesi vo
pogled na puknatinite vovle~eni vo Jazikot od
strana na toa neinteligentno i banalno realno.

Spored Laruelovata (ne-filosofska) �nauka za
~ove~kite su{testva�, formulirana so tehni~kite
termini na ovaa teorija, mo`eme da go mislime
^ove{tvoto vo korespondencija so realnoto edin-
stveno dokolku go tretirame kako izvesen ostatok (od
Transcendentalnoto) koe{to e do`iveano od strana
na realnoto (Egoto) - Stranecot (l�Etranger).
^ove{tvoto e samo transcendentalniot materijal
(filosofija) - konceptualni kompleksi i sostavki
koi go interpretiraat i go situiraat ^ove~koto vo
Svetot (sekoga{ ve}e so~ineto od samite ovie
interpretacii, analogno na psihoanaliti~kiot
Jazik) - kako prisvoen od strana na �Egoto� (teh-
ni~ki termin na ne-analizata, sinonimen so real-
noto - identitetot-vo-krajna-instanca). Sepak, vo ne-
filosofskata teorija za ~ove~koto, pribegnuvaj}i
kon sopstvenoto prepu{tawe na psihoanalizata
(opredelena kako ne-analiza), poslednovo (Ego-to,
realnoto, pod site negovi imiwa), ostanuva indi-
ferentno kon zgodite i nezgodite na Stranecot.
Indiferentno kon re-strukturirawata i re-pozi-
cionirawata, vnatre{nite rascepi i apori~nite
konflikti, kako i kon pomiruva~kite obedinuva~ki
~ekori na sinteza i dijalekti~ki razre{uvawa,
bidej}i site tie mu pripa|aat i se odigruvaat na

Its arrogance is being restrained and its aspirations are
being disciplined by the undisciplined �responses� of the
disorderly real. At precisely these points (of resistance),
Thought should proffer its silence, relegate the Real to its
own domain, and thereof � possibly, attempt to situate
itself with respect to those cracks shoved into the
Language by that unintelligent and banal real.

According to Laruelle�s (non-philosophical) �science of the
humans�, put in the technical terms of this theory, one
can think Humanity in correspondence with the real only
if taken as a certain residual (of the Transcendental) that
has been lived by the real (the Ego) � the Stranger
(l�Etranger). Humanity is but the transcendental material
(philosophy) - conceptual complexes and compounds
interpreting and situating the Human into the World
(always already made of these very interpretations,
analogous to the psychoanalytical Language) � as
appropriated by the �Ego� (a technical term of non-
analysis, synonymous to the real - the identity-in-the-last-
instance). Nevertheless, in non-philosophical theory of the
human, resorting to its own rendition of psychoanalysis
(termed as non-analysis), the latter (the Ego, the real, in
all of its names) remains indifferent to the misfortunes
and fortunes of the Stranger. Indifferent to the re-
structurings and re-positionings, internal fissures and
aporetic conflicts, then to the reconciling unifying moves
of synthesis and dialectic resolutions, all that belonging
to and taking place on the level of representation (of
humanity), that it to say on the level of Humanism.
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nivoto na pretstavata (za ~ove{tvoto), odnosno na
nivoto na Humanizmot.

Ovaa indiferentnost na ne-odrazenoto i ne-odraz-
livo realno e bliska so gestot na ednostrana
razlika, sekoga{ ve}e izvr{en od Stranecot (nosi-
telot na ̂ ove~nosta/Humanizmot) vis-à-vis Ego-to, t.e.
realnoto - koj{to, sepak, ̀ ivee od i e ̀ ivean od nego
(realnoto). ^inot na unilateralizacija e edna od
klu~nite teoriski proceduri koi{to filosofijata
ja donesuvaat kako ne-dualisti~ka, t.e. ne-dihotomna
i ne-opoziciska i, sledstveno, ne-obedinuva~ka i ne-
unitarna - a so toa i vizijata za ovaa dvojstvena
struktura kako ne-dualisti~ka. Ne postoi relacija,
nitu vzaemnost, nitu pretenzija (od strana na
Mislata) da go uzurpira avtoritetot-vo-krajna-
instanca na ̂ ove~koto-vo ̂ ove~koto (kako realnoto)
- ottamu, na �teritorijata� na krajno-intimnata-
Sebnost nema vnatre{ni rascepi nitu raskol.

Sledstveno, da se misli ~ove{tvoto ne-filosofski,
da se vostanovi edna (ne-filosofska) nauka za
^ove~koto - teorija/nauka/misla za ~ove~koto/
^ove{tvoto, �is~istena� od natrapni~kiot ~ekor na
sveduvaweto na ^ove~koto-vo-^ove~koto na nej-
zinata/negovata interpretacija (od strana na
Humanizmot) - koja go zema predvid realnoto, e ne{to
koe{to se temeli vrz ~inot na unilateralizacijata.
Mislata za ednostranata diferencijacija ni go
obezbeduva konceptot na Stranecot, do`iveanata
^ove~nost (do`iveana niz Ego-to, vo realnoto).
Stranecot e otu|en od radikalno imanentnata
Sebnost (�Egoto�), i glavno ja naseluva teritorijata
na Transcendentalnoto. Sepak, preku negovata
vkorenetost vo i konstitutivnoto prepletuvawe so
radikalnata imanencija, ja nudi idejata, teoriskoto

This indifference of the non-reflected and non-reflectable
real intimates the gesture of unilateral difference, always
already performed by the Stranger (the bearer of
Humanity/Humanism) vis-à-vis the Ego, i.e., the real �
yet, is living of and is being lived by it (the real). The act
of unilateralization is one of the key theoretical procedures
that render non-philosophy as non-dualistic � i.e., non-
dichotomous and non-oppositional, and therefore, non-
unifying and non-unitary � and, thus, the vision of this
dual structure as non-dualistic. There is no relation, no
reciprocity, no pretension (by Thought) to usurp the
authority-of-the-last-instance of the Human-in-Human
(inasmuch as the real) � hence, no internal fissures and
no schism within the �territory� of the utmost-intimate-
Self.

Therefore, thinking humanity non-philosophically,
establishing a (non-philosophical) science of the Human
� a theory/science/thought of the human/Humanity
�cleansed� of the intrusive move of reduction of the
Human-in-Human to her/his interpretation (by Hu-
manism) � that takes into account the real, is something
based on the act of unilateralization. The thought of
unilateral differentiation provides us with the concept of
the Stranger, the lived Humanity (lived through the Ego,
into the real). The Stranger is estranged from the radically
immanent Self (the �Ego�), dwelling principally within the
territory of the Transcendental. However, through her/
his rootedness within, constitutive intertwining with the
radical immanence, it proffers the idea, the theoretical
tool of the Residual (of Humanity) � the lived Humanism.

Katerina Kolozova The Grain of the Real within the Identity
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orudie na Ostatokot (od ^ove~nosta) - do`iveaniot
Humanizam.

�Iskusuvaweto na negovata (nejzinata) ~ove~nost od
strana na ~ove~koto su{testvo e iskustvo na ednostavna
transcendencija, na edna eksteriornost koja{to ne
transcendira po vtorpat vrz osnova na nekakva preklo-
penost vrz sebesi, koja{to e dadena edna{ zasekoga{ bez
da bide odnovo-davana�. (Laruelle, 1995: 77)

2. Koj e Stradalnikot: Stranecot ili Realnoto?

�^ovekot e onoj Idiot koj postoi i kako Univerzalna
~ove~nost ili Stranec�

Laruel, Teorija na Strancite (78)

Egoto - vo ne-analiti~ki termini - ili realnoto,
~ove~koto-vo-~ove~koto, identitetot vo krajna
instanca e ̂ ove~koto kako ona bezuslovno li{eno od
refleksija - ^ove~koto-vo-^ove~koto, li{eno od
transcendencija, krajnata instanca, onaa na te-
melnata ranlivost i nepomirlivo ne-transcen-
dirana nedostatnost3 . Realnoto nesomneno e instan-
ca otade mislata, otade jazikot - mol~alivoto,
tivkoto - kvietisti~koto Ego - kade {to site nie
prestojuvame vo krajna instanca, toa e na{iot
radikalen identitet. Ova �otade�, vo Laruelovata
teorija ne e nekakvo �meta� - toa poskoro e �epekeina�,
izvesno �tamu nekade� koe{to ne vostanovuva topo-
lo{ka relacija kon Stranecot i nejziniot/negoviot
Svet. Ona {to e u{te pozna~ajno e toa deka negovata
razlika vo odnos na mislata, vo odnos na trans-
cendentalnoto i ~ove~koto-kako-nositel-na-trans-
cendentalnoto (Stranecot) e ednostrana: ne-rela-
ciona, sledstveno, ne-obedinuva~ka i ne-dualis-
ti~ka. So drugi zborovi, ne postoi podvoenost

�The experience by the human of his (her) humanity is that
of the simple transcendence, of an exteriority which does not
transcend for the second time on the basis of a (re-) bending
over itself, which is given one-time-every-time without being
re-given.� (Laruelle, 1995: 77)

2. Who is the Sufferer: The Stranger or the Real?

�L�homme est cet Idiot qui existe aussi comme Humanité
universelle ou Etranger�

Laruelle, Théorie des Étrangers (78)

The Ego � in non-analytic terms � or the real, the human-
in-human, the identity in the last instance is the Human
in/inasmuch as that utter void of reflection � the Wo/
Man-in-Wo/Man devoid of transcendence, the ultimate
instance, which is that of fundamental vulnerability and
irreconcilably non-transcended insufficiency.3  The real
is clearly the instance beyond thought, beyond language
� the silent, quiet � the quietist Ego � where we all reside
in the last instance, it is our radical identity. This �beyond�,
in Laruelle�s theory, is not a �meta� � it is rather an
�epekeina�, a certain �over there somewhere� that does
not establish a topological relation to the Stranger and
her/his World. What is more significant, it is that its
difference to thought, to the transcendental and the
human-as-the-bearer-of-the-transcendental (the Stran-
ger) is unilateral: non-relational, thus, non-unifying and
non-dualistic. In other words, there is no split implied in
the Human (-in-Human), since there is no constitutive
difference (of the Human, seen in her/his identity-in-the-
last-instance) between the Stranger and Ego because of
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prisutna vo ̂ ove~koto (-vo-^ove~koto), bidej}i nema
konstitutivna razlika (na ^ove~koto, sogladana vo
nejziniot/negoviot identitet-vo-krajna-instanca)
pome|u Stranecot i Egoto poradi ednostranata
diferencijacija (ednoto vis-à-vis drugoto). Sekoja od
instancite - sekoja instanca - e sogledana vo
nejzinata singularnost, vo nejzinoto sopstveno
�realno�, - nesfatlivata, nedofatnata, neskrotlivaa
preku konceptualizacija, nepovtorlivost na nego-
vata realnost. Ottamu, transcendencijata (mislata,
jazikot) kako do`iveano iskustvo od strana na
~ove~koto-vo-~ove~koto i vladeana od realnoto
iziskuva da bide sogledana kako u{te edna aktualnost
na realnoto. Sepak, pozitivnata realnost za koja{to
tuka stanuva zbor - da ne zaboravime - e Transcenden-
talnoto, ona od koe{to e so~inet Stranecot. Teori-
jata }e gi �unilateralizira� obete instanci, vo polza
na ne-unitarnata (onaa koja{to ne gi obedinuva
razlikite) misla - vo polza na ne-decizionalnoto (za
real/nosta), ne-filosofsko, ne-dualisti~ko misle-
we, bez da gi sprotistavuva, bez da vostanovuva kakva
i da bilo dihotomija - dvete instanci koi{to
vostanovuvaat izvesno me{ano (mixte) kohabitirawe
preku Stranecot.

Vo striktna smisla, realnoto ne go naseluva Stra-
necot vo vistinska smisla na zborot, bidej}i toj e
konstituiran edinstveno od transcendencijata.
Sepak, transcendencijata opfatena od i preku
Stranecot sekoga{ ve}e e situirana vo realno(to) i
odnovo prisvoena od nekongruentnostite na izvesna
radikalna imanencija.4

Tehni~ki govorej}i, bi bilo falsifikuvawe na
mislata na Laruel da se ka`e deka transcendencijata
(pretstavena od Stranecot) bi mo`ela da bide
pro`iveana od realnoto. Imeno, tvorecot na ne-

the unilateral differentiation (vis-à-vis one another). Each
of the instances � any instance � is seen in its singularity,
in its own �real� � the ungraspable, elusive, uncontrollable
by conceptualization, uniqueness of its reality. Therefore,
the transcendence (thought, language) inasmuch as the
lived experience by the human-in-human and ruled by
the real urges to be considered as yet another actuality of
the real. Nevertheless, the positive reality at stake here -
let us not forget - is the Transcendental, that which the
Stranger is made of. Theory will �unilateralize� the two
instances, for the sake of the non-unitary (non-unifying
of differences) thought � for the sake of the non-decisional
(of the real/ity), non-philosophical, non-dualistic
thinking, without opposing them, without establishing any
dichotomy � the two instances that establish a certain
mixed (mixte) cohabiting through the Stranger.

In the strict sense, the real does not inhabit the Stranger
proper, the latter being constituted but of transcendence.
Yet again, the transcendence comprised by and through
the Stranger has always already been situated within a
(the) real and re-appropriated by the incongruities of a
certain radical immanence.4

Technically speaking, it would be a falsification of
Laruelle�s thought to say that the transcendence (rendered
by the Stranger) could be lived by the real. Namely, the
creator of non-philosophy insists on the indifference of
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filosofijata insistira vrz indiferentnosta na
realnoto kon �humanisti~kite� procesi koi{to se
odigruvaat vo domenot na Stranecot i na Svetot, kako
inherentno filosofski (transcendentalni). Sepak,
toj go istaknuva slednovo:

�Treba da se ima na um deka Stranecot ne e relacijata na
Egoto so Svetot, sinteti~ka relacija na recipro~nost i
konvertibilnost. Toa e relativno avtonomna relacija,
izvle~ena od Svetot (na meta-~ove~koto me{ano),
koja{to e primena i pro`iveana vo-Egoto i vo-^ove~-
koto bez da bide relacija kon Egoto� (Laruelle, 1995: 66)

Ottamu, poimot na ostatokot e vtemelen vrz
bazi~nata pretpostavka za intrinsi~noto preple-
tuvawe na transcendentalnoto so realnoto. Ova e
jasno iska`ano vo sledniov pasus:

�Vsu{nost, toj ostatok ne mo`e da bide konstituiran
samo i edinstveno od ~istata transcendencija, koja{to
bi trebala da bide empiriski apstrahirana od me{anoto
i sprotistavena na imanentnosta na Egoto [�] Nie ne go
upotrebuvame Egoto samo na u{te eden metafizi~ki i
idealisti~ki na~in i, sledstveno, ne velime deka toe
edinstveno implicira razlo`uvawe bez nikakov ostatok
na amfibologijata na Egoto i Ksenosot� (Laruelle, 1995:
164)

Sepak, Laruel cvrsto stoi na tvrdeweto deka realnoto
e radikalno indiferentno kon iskustvata na Stra-
necot. Formulirano vo termini koi{to ne se - vo
tehni~ka smisla - ne-filosofski, mo`e da se ka`e
deka Stranecot e sekoga{ ve}e dopren od realnoto -
ili poskoro, vo bezizlezniot pregrab na realnoto -
dodeka realnoto prodol`uva da bide negibnato od
`ivotot na Stranecot. Preku Stranecot, realnoto
(radikalno imanentnoto Ego) u~estvuva vo `ivotot
na ^ove{tvoto i na Svetot, dodeka, od druga strana,

the real to the �humanist� processes that take place in the
domain of the Stranger and the World, as inherently
philosophical (transcendental) ones. Still, he purports the
following:

�One should note that the Stranger is not the relation of the
Ego with the World, a synthetic relation of reciprocity and
convertibility. It is a relation, which is relatively autonomous,
extracted from the World (of the meta-human mixed) and
which is received and lived in-Ego and in-Human without
being a relation to the Ego.� (Laruelle, 1995: 66)

Therefore, the notion of the residual is based on the
fundamental presupposition of the intrinsic intertwining
of the transcendental with the real. And this is clearly
stated in the following paragraph:

�In effect, that residual cannot be constituted by the sole and
pure transcendence, supposed to be empirically abstracted
from the mixed and opposed to the immanence of the Ego
[�] We are not making of the Ego yet another metaphysical
and idealist use and are, consequently, not saying that it only
implicates a dissolution without any residue of the
amphibology of the Ego and the Xenos.� (Laruelle, 1995: 164)

Still, it remains a strong claim by Laruelle that the real is
radically indifferent to the experiences of the Stranger.
Put in terms that are not � in the technical sense � non-
philosophical, one can say that the Stranger is always
already touched by the real � or rather, in the inescapable
grasp of the real � whereas the real continues to be
untouched by the life of the Stranger. Through the
Stranger, the real (the radically immanent Ego) partici-
pates in the life of the Humanity and the World, while, on
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ostanuva onaa kvietisti~ka instanca na izvesno
�otade�.

� [...P] ostoi isto taka i transcendencija voop{to, vo
koja{to Egoto ne se anga`ira sebesi, no koja od nego [od
Egoto] e anga`irana kako �~ove~ka�� (Laruelle, 1995: 77)

Nie }e go zastapuvame stavot deka preku ovoj i
sli~nite teoriski ~ekori, opasnosta od inaugu-
rirawe na u{te edna ontologija (ili ne-ontologija)
na dihotomen rascep vo samoto srce na �^ovekovata�
konstitucija, efektivno e izbegnata. Laruel e jasen -
i mo{ne iscrpen vo razjasnuvaweto na ova - deka s$
{to se odigruva na nivoto na Stranecot e �proce-
sirano�, do`iveano preku realnoto. Najposle, seto
iskustvo, koe{to vo svojata krajna instanca e
inherentno ne-reflektirano (osven toa e i instanca
na ne-refleksija), ne e ni{to drugo osven realnoto.
(Ottamu, Laruel zboruva za �Joui� na/vo Realnoto,
koja{to se odigruva vo ramkite na instancata na
radikalna imanencija, dodeka proizleguva od - i vo
- Jouissance ~ija{to vistinska teritorija e Trans-
cendencijata, t.e. interpretacijata, reprezenta-
cijata - Jazikot).

Sepak, radikalniot kvietizam na realnoto vo pogled
na Svetot, ja pokrenuva dilemata vo pogled na toa
dali toj mo`e da ja kreira mo`nosta da bide sfaten
i staven vo teoriska upotreba kako samo eden nov
dualisti~ki konstituent na u{te edna nova teorija
koja{to bi mo`ela na kraj da se soo~i samo so u{te
edna nova aporija. Iako realnoto e identitetot-vo-
krajna-instanca na seto ona od humanisti~ka pro-
veniencija koe{to mo`e da bide iskuseno, na s$ {to
bi mo`elo da se odigra vo Svetot (upravuvan od
Jazikot) - sepak, toa e su{tinski otade Jazikot, nemo.
I pra{aweto e: Dali toa e su{tinski lingvisti~ki

the other hand, remaining that quietist instance of a
certain beyond.

�[�T]here is also the transcendence in general, in which the
Ego does not engage itself, but which is engaged by it [by the
Ego] as �human�.� (Laruelle, 1995: 77)

We would argue that through this and such a theoretical
move, the danger of inaugurating yet another ontology
(or non-ontology) of a dichotomous fissure in the very
heart of �Human�s� constitution has been effectively
avoided. Laruelle is clear - and rather exhaustive in his
clarification of this � that all which takes place on the level
of the Stranger is �processed�, lived through the real.
Finally, all experience, which is in its last instance
inherently non-reflected (moreover, the instance of non-
reflection), is but the real. (Therefore, Laruelle speaks of
the �Joui� of/within the Real, taking place within the
instance of radical immanence, while issuing from � and
into - the Jouissance whose territory proper is Trans-
cendence, that is to say, the interpretation, representation
� Language.)

Yet, the radical quietism of the real with respect to the
World, begets the dilemma as to whether it can create
the possibility to be conceived of and put into theoretical
use as yet another dualistic constituent of yet another
theory that could end up against yet another aporia.
Although the real is the identity-in-the-last-instance of
everything of humanist provenience that can be
experienced, of all that might take place in the World
(ruled by the Language), still � it is essentially beyond
Language, mute. And the question is: Is it essentially
linguistically incompetent? (Does the �Idiot� aspect of the
Stranger come from the irreparably linguistically
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nekompetentno? (Dali aspektot na �Idiot� kaj
Stranecot poteknuva od nepopravlivo lingvisti~ki
onesposobenoto Realno na ̂ ove~koto-vo ̂ ove~koto?)
I ponatamu, dali definira~koto povlekuvawe na
realnoto od Jazikot ne implicira, na izvesen na~in,
konstitutivna podelba vo samoto srce na ^ove~koto-
vo-^ove~koto? Pribegnuvaj}i kon filosofskata
terminologija, da re~eme deka edna takva impli-
kacija bi bila poskoro politi~ka odo{to ontolo{ka
(bidej}i, kako {to rekovme pogore, identitetot-vo-
krajna-instanca na ona {to se slu~uva vo Svetot  ne e
ni{to drugo - tuku Realnoto.)

Dokolku podelbata i vnatre{nite konflikti se
pri~ineti od Transcendentalnoto, toga{ koj strada-
vo-krajna-instanca od nemirite koi{to gi sledat
ovie procesi: Stranecot vo nejziniot/negoviot
humanisti~ki aspekt, ili Realnoto (koe{to u~es-
tvuva vo �me{avinata� nare~ena Stranec)? Ili,
poskoro, kade le`i identitetot-vo-krajna-instanca
na Stradalnoto? Larueloviot odgovor bi glasel: Vo
realnoto. Fakti~ki, toj eksplicitno go iska`uva ova
vo elaboracijata na negoviot predlog za edno ne-
filosofsko prisvojuvawe na psihoanalizata. Imeno,
govorej}i za �Joui� - koja{to  mu pripa|a na sinorot
na realnoto - Laruel veli:

�Toa e nepodelenata/o (na) bolka (ta) - a sepak nedeter-
minirano od nea - kako nepodelenoto do`iveano na
radosta, no nikoga{ nivna sinteza, duri ni imanentna�.
(Laruelle, Ibid.)5

Sepak, ostanuva pra{aweto: Ako realnoto e indi-
ferentno kon specifi~nite svojstva na Stranecot
(kako transcendentalno), i lingvisti~ki  napolno
nekompetentno, kako toa mo`e da strada od/poradi

incapacitated Real of the Human-in-Human?)
Furthermore, does the defining seclusion of the real from
the Language not, in some way, imply a constitutive
division in the very heart of the Human-in-Human?
Resorting to philosophical terminology, let us say that
such an implication would be more a political rather than
an ontological one (since, as said above, the identity-in-
the-last-instance of World�s happenings is but - the Real.)

If the division and the inner-conflicts are brought about
by the Transcendental, then who is suffering-in-the-last-
instance from the anxieties that accompany these
processes: the Stranger in her/his humanist aspect, or the
Real (participating in that �mixture� called Stranger)? Or
rather, where does the identity-in-the-last-instance of the
Suffering reside? Laruelle�s answer would be: In the real.
In fact, he explicitly states this in the elaboration of his
proposition for a non-philosophical appropriation of
psychoanalysis. Namely, speaking of  �Joui� � which
belongs to the realm of the real � Laruelle says:

�It is the undivided (of) pain � yet not determined by it � as
the undivided lived of joy, but never their synthesis, not even
immanent.� (Laruelle, Ibid.)5

Still, the question remains: If the real is indifferent to the
specific properties of the Stranger (inasmuch as trans-
cendental), and linguistically utterly incompetent, how
can it suffer (for) the �violence/s of metaphysics�
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�nasilstvoto/ata na metafizikata� koe{to se javuva/
koi{to se javuvaat vo Svetot na Stranecot? So drugi
zborovi, dokolku identitetot-vo-krajna-instanca na
stradaweto e vo Realnoto, dodeka toa na definitiven
na~in e indiferentno kon Transcendentalnoto,
toga{ mo`eme li da prifatime deka, spored Larue-
lovata ne-filosofija, Realnoto go strada stradaweto,
no ne ona za {to, ili od {to se strada?

Pra{aweto koe{to sakam da go postavam ne se
odnesuva na pribegnuvaweto kon upotrebata na
primer vo ramkite na eden argument, nitu pretstavuva
obid da se testira primenlivosta na ovaa teorija,
tuku obid da se upotrebi Laruelovata nauka za
~ove~koto/~ove~kite su{testva vo tentativnoto
teorematsko  ispituvawe na edno konkretno pra{awe.
Taka, dokolku jas stradam od �povredeno ~uvstvo na
dostoinstvo� (=Transcendentalno) na mojot �iden-
titet kako `ena� (=Transcendentalen), dali jas
realno stradam od povredeno ~uvstvo na dostoinstvo,
ili, vo krajna instanca (onaa na Realnoto) samo go
stradam stradaweto kako ona  stradanoto? Vo Theorie
des Etrangers, ~itame:

�Joui-koja{to-e-samo-Joui ne e rezultatot ili proizvodot
na edna operacija na transcedirawe na jouissance, tuku
toa e Joui-en-Joui ili imanentna (na) samata sebesi,
poskoro odo{to na jouissance koja{to bi ja davala ili
koja{to bi ja konstituirala nea� (Laruelle, 1995: 222)6

Taka, �Joui�, �Do`iveanoto� - realnoto, e �dadeno� ili
�konstituirano� od �jouissance� (koja{to e trans-
cendentalna po �priroda�, vo nejzinata pozitivna
realnost), a sepak, kako takva, kako vistinsko realno,
kako �Joui-koja{to-ne-e-ni{to-drugo-osven-Joui� ne
e nitu �rezultat� nitu �produkt� na �transcen-
dentnata operacija na jouissance�. Situiraj}i go ovoj

occurring in the World of the Stranger�? In different
words, if the identity-in-the-last-instance of the suffering
is in the Real, while the latter is being in a defining way
indifferent to the Transcendental, then can we assume
that, in Laruelle�s non-philosophy, the Real suffers the
suffering but not what the suffering is about/what is
suffered for/from?

The question that I am about to ask is not about resorting
to the use of an example within an argument, neither a
try to test the applicability of this theory, but an attempt
to make use of Laruelle�s science of the human/s in a
tentative theorematic interrogation of a concrete question.
Thus, If I am suffering from an �inflicted sense of dignity�
(=Transcendental) of my �identity as a woman� (=Trans-
cendental), am I really suffering from an inflicted sense
of dignity or am I, in the last instance (that of the Real),
merely suffering the suffering inasmuch as the suffered?
In Théorie des Etrangers, we read:

�The Joui-which-is-nothing-but-the-Joui is not the result or
the product of an operation of transcendence of the
jouissance, it is the Joui-in-Joui or immanent (to) itself, rather
than to the jouissance that would give or constitute it.�
(Laruelle, 1995: 222)6

Thus, the �Joui�, the �Lived� � the real, is �given� or
�constituted� by the �jouissance� (which is transcendental
by �nature�, in its positive reality), yet again as such, as
real proper, inasmuch as �Joui-which-is-noting-but-Joui�,
it is neither a �result� nor a �product� of the �transcendent
operation of jouissance�. Situating this paragraph within
the context of the entire setting of Laruelle�s theory, we
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pasus vo kontekstot na celosnoto opkru`uvawe na
Laruelovata teorija, go nao|ame vo svetlinata na
teorijata koja{to ni dozvoluva da ja prepro~ituvame
i preraska`uvame na sledniov - mo`ebi porasvetlu-
va~ki - na~in. Iako Jouissance/Transcendentalnoto
mo`e - i sekoga{ ve}e go pravi toa - da se preto~i vo/
prika`e sebesi kako do`iveano iskustvo - �Joui�,
vtorovo, kako identitet-vo-krajna-instanca na
do`iveanata jouissance, e producirana na drugo
mesto - vo sopstvenata radikalna imanencija. Ottamu,
�Joui�, realnoto na/kako do`iveanoto e drugo,
avtonomno projavuvawe - nastan, fenomen, ili,
matemati~ki iska`ano - oddelna edinica (ili
mno`estvo, seedno) koja{to e samo-producirana  na
edno ramni{te (realnoto) po intervencija na drugoto
(Transcendentalnoto). I da ne zaboravime - Laruel
se povikuva na ednostranosta na razlikata pome|u
dvete instanci i ne-podvoenosta na ^ove~koto (-vo-
^ove~koto).

3. Povrzuvawe na Realnoto so Otu|eniot ^ovek

Sepak, se ~ini re~isi nevozmo`no da se locira
to~kata ili - dokolku ne stanuva zbor za locirawe,
toga{ - da se sfati procesot na neposreduvanosta na
komunikacijata (ili, mo`ebi, prevodot) pome|u dvete
instanci i dvata soodvetni roda na projavuvawa.
Sekako, vlogot tuka � naglasuvame - ne e sinteza - gest
na obedinuvawe na dvete sostavki na izvesen binaren
konstrukt - tuku tokmu mo`nosta za komunikacija, za
prepletuvawe pome|u dvete instanci. Imeno, jas bi
go zastapuvala stavot deka rascepot, izvesen {izmat-
ski status e prisuten vo samoto tkaewe na ^ove~koto
(-vo-^ove~koto), dokolku realnoto - koe{to, kako {to
e slu~aj, u~estvuva vo genezata na Stranecot - vo
negovata krajna nemost, ostanuva neizmenlivo i
nepomirlivo indiferentno i popre~eno vo odnos na

find it under the light of a theory that allows us to re-read
it and re-tell it in the following - perhaps more clarifying
- way. Although the Jouissance/the Transcendental can
� and always already does - issue into/render itself as a
lived experience � the �Joui�, the latter, as the identity-
in-the-last-instance of the lived jouissance, is produced
elsewhere � in its own radical immanence. Therefore, the
�Joui�, the real of/as the lived, is another, autonomous
occurrence � event, phenomenon, or mathematically put
� a separate unit/set � that has been auto-produced on
one level (the real) upon the intervention of another (the
Transcendental). And let us not forget, Laruelle invokes
the unilaterality of the difference between the two
instances and the in-division of the Human (-in-Human).

3. Relaying the Real to the Estranged Human

Nevertheless, it seems virtually impossible to locate the
point, or � if it is not a question of location, then � to
conceive of a process of immediacy of communication (or,
perhaps, translation) between the two instances and the
two respective genera of occurrences. Surely, what is at
stake here is emphatically not a synthesis � a gesture of
unification of the two components of a certain binary
construct � but precisely the possibility of communica-
tion, of interface between the two instances. Since, I would
argue, a fissure, a certain schismatic status is being
implicated in the very tissue of the Human (-in-Human),
if the real � which, as it happens, participates in the
genesis of the Stranger � in its utter muteness, remains
inalterably and implacably indifferent and impeded in
relation to the concerns of the Transcendental within the
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preokupaciite na Transcendentalnoto vo ramkite na
Stranecot. Ovaa apsolutna indiferentnost bi go
prika`ala sekoe menuvawe i modulirawe, ako ni{to
drugo - sekoja povreda nanesena na Stranecot samo
kako halucinacija za identitetot-vo-krajna-instan-
ca. Dokolku realnoto e (�toposot� i/ili �materi-
jalot� na ) identitetot-vo-krajna-instanca, i ako toj
sekoga{ ve}e na apsoluten na~in ja otfrla rele-
vantnosta na pra{awata koi{to go izma~uvaat
Stranecot, toga{, bi mo`elo da se zaklu~i - vo
ramkite na ovaa teorija - irelevantno e (vo krajna
instanca) dali nekoj strada od povreda na nejzinoto/
negovoto �dostoinstvo� kako `ena (ili gej, crnec,
itn). Ili, so drugi zborovi, dokolku realnoto go
krepi edinstveno �stradanoto� i ne se odnesuva na ona
od {to ili za {to se strada, toga{ stradawata na
povredenoto �dostoinstvo� na nekoj identitet (ili
na su{testvoto koe dobro se prifa}a so sebesi kako
tokmu toj poedine~en identitet) nemaat nikakva
relevantnost-vo-krajna-instanca. Najposle, treba li
da podrazbereme deka ne~ija nelagodnost okolu
sopstveniot status kako @ena - ili Gej, ili �Gra|anin
na Tretiot Svet� - e vo krajna linija nebiten za
negoviot/nejziniot identitet-vo-krajna-instanca,
koj{to e onoj na bezglasnoto Realno?

Korektno e da se ka`e deka Larueloviot ne-filo-
sofski opus ne nudi ekspliciten ili nedvosmislen
odgovor na edno vakvo pra{awe. Na ovaa to~ka,
prepu{teni sme na mo`nosta da se vpu{time vo
istra`uvawe na potencijalot na ovoj diskurs da
obezbedi uvid vo mo`nite na~ini na povrzuvawe
pome|u dvete instanci koi{to bi mo`ele legi-
timnosta na realnoto da im ja pripi{at na huma-
nisti~kite nespokojstva na idenitetot.

Stranger. This absolute indifference would render any
flexion and inflexion, if nothing else � any infliction
brought upon the Stranger as nothing but a hallucination
for the-identity-in-the-last-instance. If the real is (the
�topos� and/or the �material� of) the identity-in-the-last-
instance, and if it always already discounts in an absolute
way the relevance of the questions tormenting the
Stranger, then, one might conclude, in terms of this theory
- it is irrelevant (in the last instance) if one suffers from
infliction on her/his �dignity� inasmuch as a woman (or
gay, black, and so on). Or, in other words, if the real bears
only the �suffered� and has no bearing on what is suffered
from or about, than the sufferings of the inflicted �dignity�
of an identity (or of the being on good terms with oneself
inasmuch as that particular identity) bear no relevance-
in-the-last-instance. Finally, are we to understand that
one�s malaise around one�s status as a Woman � or Gay,
or �The Citizen of the Third World� � is ultimately
immaterial to one�s identity-in-the-last-instance, which
is that of the voiceless Real?

It is only fair to say that Laruelle�s non-philosophical opus
does not offer an explicit or unequivocal response to a
question such as this one. At this point, we are left with
the possibility of venturing some investigation into the
potentiality of this discourse for procuring an insight into
the possible ways of interface between the two instances
that might accord the legitimacy of the real to the
humanist anxieties of identity.
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Sekako, Realnoto, imenuvano kako Ego(-vo Ego),
sogledano vo negovata korelacija, a sepak, emfati~ki,
nekonstitutivna povrzanost - so Stranecot do`i-
veanoto Transcendentalno, e identitetot-vo-krajna-
instanca na Stranecot, i vo taa smisla toj go
legitimira samiot Stranec kako realen. Sepak,
vlogot tuka e pra{aweto za legitimiraweto, preku
avtoritetot na Realnoto, na pozitivnata realnost na
Transcendentalnoto inkorporirano vo Stranecot.
Sledstveno, mo`am li da ka`am deka vo krajna
instanca sum ramnodu{na kon povreduva~kata
subjekcija na mojot identitet kako `ena vo Svetot
(Jazikot/Diskursot - svetot/�Svetot� vo koj{to
`iveeme)? Dali mojot identitet-vo-krajna-instanca,
onaa �Sebnost� koja{to `ivee vnatre i kako taa
neizbe`na situiranost vnatre neartikuliranoto i
nesvodlivo na koj i da bilo koncept za Mene-
Realnata, e napolno neuka i indiferentna vo pogled
na moite iskustva kako @ena (toj identitaren,
transcendentalen fenomen)? Dali ova �insufi-
cientno, razni{ano� ^ove~ko-vo ^ove~ko (Laruel) -
koe{to sum jas, vo mojot identitet-vo-krajna-instan-
ca - e tolku apsolutno nekompetetntno i ne~uvstvi-
telno na moite pre`ivelici kako Stranec - @ena?

Moeto-realno e sekoga{ ve}e netranscendirano,
sledstveno, nesvodlivo na nekakvo zna~ewe. Fate-
nosta vo �mene� e ona {to ne mo`e da bide presvrteno
i transcendirano-vo-krajna-instanca. I ovoj pregrab
mo`e da bide nare~en �realno�, �~ove~ko-vo-~ove~ko�,
�identitet-vo krajna instanca�, no toa ne mo`e da
bide ime, i e indiferenten kon imenuvaweto vo taa
smisla {to nema potreba-od-nego-vo-krajna-instan-
ca.7 Realnoto na mojata realnost e nepodatlivo za
imenuvawe, konceptualizacija, toa e nesvodlivo na
zna~ewe, bidej}i e avtohtono i dominira na sopstven,
nesfatliv na~in, nasproti streme`ot na Trans-

Surely, the Real, termed as the Ego (-in Ego), when viewed
in its co-relation � yet, emphatically, not constitutive
relatedness - to the Stranger/the lived Transcendental, is
the identity-in-the-last-instance of the Stranger, and in
that sense it legitimizes the Stranger him/herself
inasmuch as real. Still, what is at stake here is the question
of legitimization by the authority of the Real of the positive
reality of the Transcendental incorporated within the
Stranger. Therefore, can I say that I am in the last instance
indifferent to the injurious subjection of my identity as a
woman within the World (Language/Discourse � the
world/�World� we live in)? Is my identity-in-the-last-
instance, that �Self� living within and inasmuch as that
inescapable situatedness within the unarticulated and
irreducible to any concept/s Real-of-Me, entirely illiterate
and indifferent with respect to my experiences as a
Woman (that identitary, transcendental phenomenon)?
Is that �insufficient, frail� Human-in-Human (Laruelle)
� which I am, in my identity-in-the-last-instance - so
absolutely incompetent and numb to my ordeals as the
Stranger- Woman?

The real-of-me is always already untranscended,
therefore irreducible to a meaning. It is that being grasped
within �myself�, which cannot be overturned and
transcended-in-the-last-instance. And this grasp can be
named �real�, �human-in-human�, �identity-in-the-last-
instance�, but it cannot be a name, and is indifferent to
the naming in the sense that it does not need-it-in-the-
last-instance.7  The real of my reality is elusive to naming,
conceptualization, irreducible to meaning, since it is
autochthonous and prevails according to its own
inconceivable ways, and in spite of the appetite of the
Transcendental to appropriate and tame it. In its last
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cendentalnoto da go prisvoi i da go pripitomi. Vo
krajna instanca, toa e su{tinski indiferentno kon
lingvisti~kite pretenzii za negova re-apropri-
jacija.

Sepak, dokolku realnoto ne treba da se sfati kako
izvesno �meta� - ili/i �idealisti~ko� mesto, dokolku
toa sekoga{ ve}e u~estvuva vo `ivotot na Stranecot,
li{eno od kakov i da bilo potencijal da �`ivee
nezavisen ̀ ivot�, toga{, vo druga instanca - ne mo`e
da bide napolno lingvisti~ki indiferentno. Ne-
filosofskiot diskurs go implicira konstitu-
tivnoto vpletkuvawe na Realnoto vo Transcen-
dentalnoto. So drugi zborovi, toa ni ja dava
mo`nosta za legitimnata pretpostavka za samo-
generiranata prisila na Realnoto odnovo da se
pojavi, odnovo da se vostanovi sebesi kako nu`en
subjekt na svoeto sopstveno otu|uvawe - na
Transcendencijata. Dokolku realnoto e identi-
tetot-vo-krajna-instanca na koja i da bilo i na seta
realnost, mo`eme da ja predlo`ime hipotezata deka
tokmu Realnoto e ona koe{to sekoga{ ve}e se pridvi-
`uva sebesi kon sopstvenata - iako, vo krajna
instanca, nevozmo`na - transcendencija. Zadu{uva~-
kata samo-obgradenost na realnoto se stremi kon toa
da ja nadmine svojata sopstvena neizbe`nost - preku
(sebe-)otu|uvawe, preku sebe-transcendirawe.

Taka, generiraweto na taa �Senka� - Stranecot, e
vkoreneto vo nu`nosta implicirana vo Realnoto da
se re-producira sebesi vo (i za) Svetot. I dokolku
ovaa prinuda za otu|uvawe poteknuva od izvesna
izvorna nelagodnost na Realnoto (vo najmala raka,
od taa klaustrofobi~na samo-obgradenost), toga{,
na~inite na artikulacija na negovoto - navistina -
otu|eno pozicionirawe vo Svetot - i preku Stranecot
- ne mo`at da bidat su{testveno proizvolni. Iako

instance, it is essentially indifferent to the linguistic
pretensions for its re-appropriation.

However, if the real is not to be taken as a certain �meta-�
or/and �idealistic� locus, if it is always already parti-
cipating in the life of the Stranger, deprived of any
potentiality to �live an independent life�, then - in another
instance - it cannot be entirely linguistically indifferent.
The non-philosophical discourse implies the constitutive
entanglement of the Real with the Transcendental. In
other words, it allows us the possibility for a legitimate
assumption about the self-generated compulsion of the
Real to re-appear, re-establish itself as the necessary
subject to its own alienation � to Transcendence. If the
real is the identity-in-the-last-instance of any and all
reality, we can venture the hypothesis that it is the Real
that always already propels itself toward its own �
although, in the last instance, impossible � transcendence.
The suffocating self-enclosure of the real strives to surpass
its own inescapability � through (self-) estrangement,
through self-transcendence.

Thus, the generation of that �Shadow� � the Stranger � is
rooted in the necessity implicated within the Real to re-
produce itself into (and for) the World. And if that
compulsion for estrangement originates from a certain
genuine discomfort of the Real (to the least, from that
claustrophobic self-enclosure), then, the ways of
articulation of its, indeed, alienated positioning into the
World � and through the Stranger � cannot be essentially
arbitrary. Even though the processes of articulation (the
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procesite na artikulacija (dejstvuvawata na Trans-
cendentalnoto) se odigruvaat na drugo ramni{te,
preku druga instanca - onaa na otu|uvaweto, samata
potreba za artikulacija, bi rekle, e za~nata od
realnoto (od toj ne-reflektiran identitet-vo-
krajna-instanca). Iako artikulacijata (produkcijata
na Transcendentalnoto) zapo~nuva edinstveno so
vostanovuvaweto na instancata na otu|uvaweto (na
Realnoto od nego samoto), i edinstveno preku nego,
Za~etnikot na ovie (otu|eni) procesi ne mo`e da bide
- vo ne{to �drugo-osven-krajnata-instanca� - napolno
nekompetenten vo odnos na niv.

Imeno, kako Realnoto, kako onoj identitet-vo-krajna-
instanca koj ne bil otu|en, �Egoto� (vo ne-analiti~ki
termini) ostanuva indiferentno kon dejstvijata na
identifikacija na nivo na Stranecot. Sepak, kako
onaa konstitutivna - i osven toa, zasegnata sostojka
vnatre Stranecot, Realnoto implicira izvesna
svoe(vidna) ozna~uva~ka kompetencija. So drugi
zborovi, duri i ako ne go zboruva jazikot na
Transcendentalnoto toa mo`e - i nu`no odgovara
- na nego.

Najposle, seto ona koe{to bilo do`iveano od
Stranecot, duri i na ona sen~esto ramni{te ma
humanisti~koto ^ove~ko (Transcendentalnoto), ja
nao|a svojata krajna instanca na identitet - kako
do`iveano(to) - vo ramkite na Realnoto. Sledstveno,
mo`e da se tvrdi deka Realnoto ostanuva indiferen-
tno kon humanisti~kite nespokojstva okolu toa �koi
sme nie vo ovoj Svet�, kon onie gri`i i preokupacii
koi & pripa|aat na vistinskata teritorija na
Transcendentalnoto. Sepak, jas bi istaknala deka toa
e sekoga{ ve}e dopreno - i osven toa zasegnato  i
implicirano - od �transcendentalnoto� koe{to e
do`iveano preku onoj �Idiot koj sme nie� (Laruel),

workings of the Transcendental) are taking place on
another level, through another instance � that of the
estrangement, the very need for articulation, we would
argue, is begotten by the real (of that non-reflected
identity-in-the last-instance). Even though the articu-
lation (the production of the Transcendental) begins only
with the establishing of the instance of estrangement (of
the Real from itself) and solely through it, the Begetter of
those (alienated) processes cannot be � in an �other-than-
the-last-instance� � utterly incompetent in relation to
them.

Namely, inasmuch as the Real, inasmuch as that identity-
in-the-last-instance that has not been estranged, the �Ego�
(in non-analytical terms) remains indifferent to the
workings of identification on the level of the Stranger.
Nevertheless, inasmuch as that constitutive � and,
moreover, concerned - ingredient within the Stranger, the
Real implicates a certain signifying competence of its own
(kind). In other words, even though it does not speak the
language of the Transcendental it can � and necessarily
does � respond to it.

After all, everything that has been lived by the Stranger,
even on that shadowy level of the humanist Human (the
Transcendental), finds its last instance of identity �
inasmuch as (the) lived � within the Real. Therefore, one
can claim that the Real remains indifferent to the
humanistic anxieties over �who we are in this World�, to
those concerns and affairs that belong to the territory
proper of the Transcendental. However, I would argue that
it is always already touched � and furthermore, concerned
and implicated � by the �transcendental� that has been
lived through that �Idiot that we are� (Laruelle), the
Stranger. In that sense, I will venture the claim that my
malaise as a �Woman� thrown into this �World� carries
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Stranecot. Vo taa smisla, jas go predlagam tvrdeweto
deka mojata nelagoda kako �@ena� frlena vo ovoj
�Svet� go nosi zrnoto na neudobnosta na realnoto, i
negovoto sou~esni{tvo poskoro odo{to indife-
rentnosta kon mojata povredena situiranost vo ovoj
svet �Svet�.

Prevod od angliski jazik: Ana Dimi{kovska
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@arko
Trajanoski Kant - kategori~ki

imperativ na
sovremenosta?

Zarko
Trajanoski Kant - a Categorical

Imperative
of our Time?

I budnosta na razumot kreira monstrumi

Po~ituvani li~nosti!

Se nadevam deka ne se sobravme ovde samo poradi 200-
godi{ninata od smrtta na Imanuel Kant, deka ovoj
zna~aen datum ne e povod samo za onie {to go
posvetile `ivotot na pi{uvawe filosofski nekro-
lozi za slavnite i po~ituvani mrtovci. Sosema
razbirlivo, po~itta kon slavnite mrtvi filosofi
e dol`nost za onie na koi s$ u{te ne{to im zna~i
zborot �filosofija�. Sekoga{ mo`e da se aktuelizira
dilemata dali po~ituvaweto na slavnite filosofi
e prvenstveno dol`nost kon sebe, ili dol`nost kon
drugite. Navistina, mo`no li e da go po~ituvame
Imanuel Kant ako pritoa ne se po~ituvame i sebesi?
Ne e li tokmu Kant ve~niot pametnik za onie koi kako
imperativ na sega{nosta go pretpo~itaat sebe-
po~ituvaweto za smetka na po~ituvaweto na drugite,
za onie koi smetaat deka dol`nostite kon sebe se
pova`ni otkolku dol`nostite kon drugite?1

Ottamu, soo~uvaweto so predizvikot preto~en vo

The Wakefulness of Reason
Creates Monsters as Well

Dear persons!

I hope that the 200th anniversary of the death of
Immanuel Kant is not the sole reason for our gathering
here. I hope that this significant date is not an occasion
just for those that have dedicated their lives to writing
philosophical obituaries of the famed and respected dead.
To be sure, respect towards the famous dead philosophers
is a duty for those who still believe that the word �philoso-
phy� has any meaning. Whether respect of the famous
philosophers is primarily a duty towards oneself or a duty
towards others is a dilemma that can always be popula-
rised.  Is it truly possible to respect Immanuel Kant if we
do not respect ourselves as well? Is not Kant himself the
eternal memorial for those that prefer self-respect to re-
spect towards others as an imperative of the present, for
those that prefer the duties one has towards oneself to
duties one has towards the others?1

Thus, the accepting of the challenge evident into the in-
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proniklivoto pra{awe na organizatorot na ovaa
sredba - �Kade bi go odvele Kant negovite idei i
principi denes?� - najmalku bi smeelo da ishoduva
so filosofsko sebezaboravawe. Vo ova izlagawe se
razgleduva tokmu dilemata dali voop{to mo`e da se
prifati eden takov predizvik. Mo`no li e da go
po~ituvame Kant denes i istovremeno da se po~i-
tuvame sebesi? Dali imperativot na filosofskiot
sebenezaborav nalo`uva zaboravawe na nekoi Kant-
ovi idei i principi denes?

Mojot neskromen pridones kon nastojuvaweto Kant-
ovite idei da se promisluvaat poskoro vo sega{no,
otkolku vo minato svr{eno vreme, se sostoi od edna
mo{ne mala intervencija vo temata na na{iot
simpozium: �Kant - kategori~ki imperativ na
sovremenosta�. Imeno, ne intervenirame ni{to vo
propozicionalnata sodr`ina, tuku edinstveno vo
formata. Stanuva zbor samo za edna dodavka na krajot,
za eden obi~en pra{alnik koj ja doveduva pod
pra{awe glavnata tema: �Kant - kategori~ki impe-
rativ na sovremenosta?� Vsu{nost, tekovnovo izla-
gawe pretstavuva obid da se opravda tokmu toj
pra{alnik. Pritoa, ne e li razbirlivo {to pomalku
re~enici da zavr{uvaat so to~ka, a {to pove}e
re~enici da zavr{uvaat so pra{alnik?

Po~ituvani li~nosti, mo`no li e Kant da se promis-
luva vo sega{no vreme, i ako e mo`no, kako e mo`no?
Poinaku ka`ano, mo`eme li da se pomirime so
sebezaboravot i zaboravot na sega{nosta vo mnozin-
stvoto tekovni obidi da se �filosofira� za Kant, ili
vo vrska so Kant? I, ako ne mo`eme da se pomirime
nitu so sebezaboravot nitu so zaboravot na sega{-
nosta, kakvi drugi mo`nosti ni stojat na raspolagawe
za reaktuelizacija na Kant? Mo`na li e reaktueli-

sightful question of the organiser of this meeting � �Where
would Kant�s ideas take him in this day and age?� � should
not result into philosophical self-oblivion. This presenta-
tion deals with the dilemma of whether such a challenge
could be accepted at all. Is it possible to respect Kant to-
day and at the same time to respect ourselves as well?
Does the imperative of philosophical non-self-oblivion
dictate the forgetting of some of Kant�s ideas and prin-
ciples today?

My immodest contribution to the attempts of rethinking
Kant�s ideas in the present tense rather than in the past
tense is in the form of a very slight intervention in the
theme of our symposium: �Kant � a categorical impera-
tive of our time�. Namely, nothing intrudes upon the
propositional content, only on the propositional form. It
concerns only a suffix to the end, an ordinary question
mark that puts the main theme under a question: �Kant �
a categorical imperative of our time?� Actually, this pre-
sentation is an attempt to justify the question mark itself.
And in the process, isn�t it understandable that more sen-
tences end with a question mark than with a full stop?

Dear persons, is it possible to rethink Kant in the present
tense, and if so, then how is it possible? In other words,
can we accept self-oblivion and the oblivion of the present
in the numerous ongoing attempts to �philosophise� on
Kant, or about Kant? And, if we can accept neither self-
oblivion nor the oblivion of the present, what other op-
tions do we have at our disposal for the re-actualisation
of Kant? Is it possible to re-actualise Kant without self-
(re-)actualisation?

Zarko Trajanoski Kant - a Categorical Imperative of our Time?
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zacija na Kant bez sebe(re)aktuelizacija?

Po~ituvani, u{te edna{ povtoruvam, iskreno se
nadevam deka povodot za na{ata sredba nema da bide
pri~ina samo za budewe na nekrofilskite sklonosti,
pritaeni kaj mnogu istoricisti~ki nastroeni
�filosofi�. So seta dol`na po~it kon nekrofilite,
qubitelite na mrtvoto, tie na{i bra}a/sestri po
qubov/filia, no zarem na{ata qubov, na{ata filia,
ne e ispravena ovde i sega pred sosema drug pre-
dizvik? Ne e li ispravena pred predizvikot na delo
da poka`e (ako ne i da doka`e), deka ona {to
dostoinstveno se sebeimenuva kako �filosofija� e s$
u{te `ivo? I deka `ivotot na filosofijata ne e
edinstveno kopne` kon mrtvoto i minatoto, tuku
kopne` kon ne{to aktuelno, kon ne{to `ivo, ili
barem kon ne{to {to mo`e da se o`ivee vo idninata?

Pred da se vpu{time vo edna takva intelektualna
avantura, pred da go teletransportirame Kant od
keningsber{kite ulici na na{ite ulici i plo{ta-
di, bi sakal nakuso da se osvrnam na edna mo`na filo-
sofska odluka. Edna radikalna filosofska odluka
se nadvisnuva kako mo`en lek za stradanieto na
sovremenata filosofija � za nejzinata paralizira-
nost i dezorientiranost kako rezultat na opsed-
natosta so sopstvenata istorija. Imeno, dali mo`e
da se prifati predlogot na Alan Badju, za imanentno
raskinuvawe so istoricizmot, za filosofsko
sebeprezentirawe bez upatuvawe na sopstvenata
istorija?2  Dali mo`eme da go prifatime predlogot
za �nasilno� zaboravawe na istorijata na filo-
sofijata, da zaboravime duri i deka sme ja zaboravile
istorijata na filosofijata?3  Dali e voop{to mo`na
takva filosofska odluka? Mo`eme li da go zabo-
ravime Kant kako istorisko-filosofska figura, i
pritoa da zaboravime deka sme go zaboravile? Dali

Dear audience, to repeat, I sincerely hope that the occa-
sion for our meeting will not be taken only as an advan-
tage to awaken necrophile inclinations, dwelling in many
historically inclined �philosophers�. With all due respect
to necrophiles, the lovers of the dead, our brothers/sis-
ters in love/philia, but isn�t our love, our philia, now faced
by an utterly different challenge? Isn�t it facing the chal-
lenge to show (if not prove even) that that which calls it-
self with dignity �philosophy� is still living? That
philosophy�s life is not only a yearning for the dead and
the past, but a desire for something actual, for something
living or at least for something that can be brought back
to life in the future?

Before we depart into such an intellectual adventure, be-
fore we transport Kant from the streets of Königsberg to
our streets and town squares, I would like to briefly ad-
dress a possible philosophical decision. A radical philo-
sophical decision dawns as a possible remedy for the suf-
ferings of contemporary philosophy � for its paralysis and
disorientation as a result of the obsession with its own
history. Namely, can Alain Badiou�s proposal for the im-
manent breaking up with historicism, for a philosophical
self-presentation without reference to one�s own history
be accepted?2  Can we accept his proposal for a violent
forgetting of the history of philosophy, to even forget that
we have forgotten the history of philosophy?3  Is such a
philosophical decision at all possible? Can we forget Kant
as an historical-philosophical figure and at the same time
forget that we have forgotten him as such? Can this kind
of oblivion �cure� philosophy of its paralysis and disorien-
tation?
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takviot zaborav mo`e da ja �izle~i� filosofijata od
nejzinata paraliziranost i dezorientiranost?

Tuka se soo~uvame so nekolku filosofski isku-
{enija. Prvo, vo isku{enie sme da vozvratime deka
idejata za edna takva filosofska odluka e samo
simptom na �wishful thinking�. Ne li e problemot
tokmu vo toa {to ne mo`eme sosem da ja zaboravime
nitu istorijata na filosofijata, a najmalku Kant?
Potoa, vo isku{enie sme da sugerirame deka filo-
sofijata se aktuelizira tokmu kako svoevidno
opirawe na zaboravot i sebezaboravot. Da se obide{
da go zaboravi{ Kant, ne e li isto kako da se obide{
da ne misli{ na belata me~ka? Isto taka, vo isku-
{enie sme idejata za �ras~istuvawe so minatoto� da
ja proglasime za obi~na iluzija. Verojatno mo`eme
da `iveeme so iluzijata deka sme ras~istile so
minatoto, no mo`eme li sosem da ja potisneme
traumati~nata sogledba deka minatoto ne ras~istilo
so nas?4

Navistina, mo`na li e filosofskata komunikacija
so Kant ako minatoto se poima kako ne{to pove}e od
neraskinliv del na na{eto ovde i sega? Ne e li
svoevremenosta na Kant sekoga{ ve}e del od na{ata
sovremenost? Mo`eme li da mu odoleeme na vrvnoto
filosofsko isku{enie, da go proglasime poimot
anahronizam (upatuvawe na pogre{no vreme) za
samoprotivre~en poim, a Philosophia actualitas za
pleonazam? Ako voop{to ne e mo`no upatuvawe na
pogre{no vreme, ako isklu~ivite upatuvawa na
minato ili idno vreme se priznaci na eskapizam,
najposle, ako filosofijata e inherentno aktuelna,
toga{ e izli{no da se postavuva pra{aweto dali
Kant e na{ sovremenik. Se~ija filosofija e -

Here we face several philosophical temptations. First, we
are tempted to retort that the idea of such a philosophical
decision is only a symptom of wishful thinking. Isn�t the
problem exactly in the fact that we cannot entirely forget
the history of philosophy and need not mention Kant?
Secondly, we are tempted to suggest that philosophy is
actualised as a kind of resistance to oblivion and self-
oblivion. Is trying to forget Kant not like trying to avoid
thinking about the white bear? Also, we are tempted to
proclaim that the idea of �being through with the past� is
nothing but an illusion. It is probably possible to live with
the illusion that we are through with the past, but can we
entirely suppress the traumatic realisation that the past
is not through with us?4

Indeed, is philosophical communication with Kant pos-
sible if the past is perceived as something more than an
integral part of our present? Isn�t Kant�s own contem-
poraneity always already our own contemporaneity? Can
we resist the ultimate philosophical temptation, to pro-
claim the term anachronism (referring to wrong time) as
being self-contradictory, and Philosophia actualitas as
being pleonastic? If reference to a wrong time is not at all
possible, if the strict references to the past or future time
are symptoms of escapism, and finally, if philosophy is
inherently actual, then the question of whether Kant is
our contemporary is superfluous. Everyone�s philosophy
is � at the same time � reflection of its own time and of
our time!

Zarko Trajanoski Kant - a Categorical Imperative of our Time?
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istovremeno - odraz na svoevremenosta i sovreme-
nosta!

Me|utoa, sosema drugo e pra{aweto dali Kant mo`e
da se promisluva kako kategori~ki imperativ na
sovremenosta. Kategori~kiot imperativ e vero-
jatno najpro~ueniot element od Kantovata filo-
sofija, a pro~uenosta e mo{ne plodna po~va za golemi
nedorazbirawa.5  Ottuka, samoto spomenuvawe na
kategori~kiot imperativ (KI) nalaga krajna vnima-
telnost, imaj}i predvid deka na razli~en na~in ja
stimulira filosofskata imaginacija. Imeno,
pretstavata za KI kako kompas za moralno orien-
tirawe na obi~niot ~ovekov razum,6  e poinakva od
pretstavata za KI kako formula,7  od pretstavata za
KI kako ne{to {to obezbeduva logi~ki test za
na{ite maksimi,8  od pretstavata za KI kako gene-
ralna procedura za konstruirawe na moralno
relevantni mislovni eksperimenti,9  najposle, mnogu
poinakva od pretstavata za KI kako Frojdovoto su-
perego.10  Da ne ja spomenuvame pretstavata za Kant
kako pandan na Markiz de Sad.11

Navistina, mo`e li Kant da poslu`i kako kompas za
sovremenoto moralno dezorientirano ~ove{tvo?
Dali e Kant vistinskata formula za nadminuvawe na
�makedonskata sostojba� na granicite pome|u dobroto
i zloto i nivnoto povtorno iscrtuvawe? Mo`eme li
logi~ki da gi testirame maksimite na na{ata
sovremenost povikuvaj}i se tokmu na Kant? Koi
mislovni eksperimenti se moralno relevantni
denes? Najposle, mo`no li e da se (psiho)analizira
Kantovata kopernikovska revolucija12  od edna  post-
frojdovska i post-marksisti~ka pozicija, vo zna~i-
telno izmenetiot univerzum kako rezultat na
Frojdovata  kopernikovska revolucija13  i marksis-
ti~kite socijalni revolucii? Nesomneno, site ovie

However, the question of whether Kant can be rethought
as a categorical imperative of our time is an entirely dif-
ferent question. The categorical imperative is likely to
be the most famous element of Kant�s philosophy and its
fame is pretty fertile ground for great misunderstand-
ings.5  Hence, mere mention of the categorical impera-
tive (CI) requires greatest diligence, considering that it
stimulates the philosophical imagination in a different
way. Namely, the conception of the CI as a compass for
moral orientation of common human reason,6  differs
from the conception of the CI as a formula,7  from the
conception of the CI as something that provides a logical
test for our maxims,8  from the conception of the CI as a
general procedure for the constructing of morally relevant
thought experiments,9  and finally, it is much more dif-
ferent from the conception of the CI as Freud�s superego.10

Not to mention the conception of Kant as the counterpart
of Marquis de Sade.11

Really, can Kant serve as the compass for the contempo-
rary morally disoriented humanity? Is Kant the true for-
mula to surpass the Mazedonische zustande at the bor-
ders between good and evil and their re-demarcation? Can
we logically test the maxims of our time referring to Kant
himself? What thought experiments are morally relevant
these days? Finally, is it possible to (psycho-)analyse
Kant�s Copernican revolution12  from a post-Freudian and
post-Marxist position in a considerably altered universe
as a result of Freud�s Copernican revolution13  and Marx-
ist social revolutions? Without a doubt, all these options
open various horizons for the rethinking of our time by
envisaging various Kantian positions.
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mo`nosti otvoraat razli~ni horizonti za pro-
misluvawe na sovremenosta preku virtuelizirawe
na razli~ni kantovski pozicii.

Razli~nite na~ini na koi Kantoviot kategori~ki
imperativ ja stimuliral filosofskata imaginacija
vo poslednite dve i ne{to stoletija sugeriraat
najraznovidni mo`nosti za preispituvawe na
sovremenosta. Fokusiraweto edinstveno vrz KI, i vrz
filosofskata recepcija na KI, mo`e da ima dezori-
entira~ko, pa duri i paralizira~ko dejstvo. Vpro-
~em, ima li ne{to {to ve}e ne e ka`ano za katego-
ri~kiot imperativ? Zo{to da se pi{uvaat novi
tekstovi na ovaa tema, koga i starite ve}e retko koj
gi ~ita? Ne be{e li mno{tvoto dilemi koi se
javuvaat vo vrska so me|usebnata kompatibilnost na
razli~nite formulacii na KI {to gi dava samiot
Kant, samo povod za producirawe opse`na sekundarna
literatura koja ostana re~isi nezabele`ana za po{i-
rokata filosofska i kulturna javnost?

Vo ovie pra{awa se krijat samo del od pri~inite
zo{to ova izlagawe ne pretendira da bide opstojna
filosofska analiza na kategori~kiot imperativ i
na negovata funkcija vo Kantovata etika. Vo na{iot
tematski horizont, kategori~kiot imperativ e samo
metafora za Kant kako referentna to~ka za filo-
sofsko promisluvawe na sovremenosta. �Filo-
sofsko�, dokolku s$ u{te mo`e da se zboruva za
nekakva filosofija kako mislewe koe se obiduva da
ja opfati svoevremenosta, a ~ij k'smet e da bide
sovremeno mislewe. Tokmu zatoa, nema da se vpu{tame
vo nikakvi istorisko-filosofski obdukcii - nema
nitu da go secirame nitu da go opevame mrtvoto telo
na Kant. Namesto izvesnite metodi na filosofskata
nekrofilija }e gi pretpo~itame neizvesnite ekspe-
rimenti na magiskata nekromantija. Bez ogled na

The different ways in which Kant�s categorical impera-
tive has stimulated philosophical imagination in the last
two-and-something centuries suggest a great variety of
options for the reconsidering of our time. Focusing on
the CI alone and on the philosophical reception of the CI
may have a disorienting and even paralysing effect. Is
there something that has not already been said on the
categorical imperative? Why write new texts on this topic,
when the existing ones are almost ignored? Wasn�t the
multitude of dilemmas arising from the mutual compat-
ibility of the different formulations of the CI given by Kant
himself a reason for the production of extensive second-
ary literature that remained almost unnoticed by the
broader philosophical and cultural audience?

These questions display only some of the reasons why this
presentation does not have any pretensions to be a defi-
nite philosophical analysis of the categorical imperative
and of its function in Kant�s ethics. Within our thematic
horizon, the categorical imperative is only a metaphor for
Kant as a reference point for a philosophical rethinking
of our time. �Philosophical�, provided it is still possible to
talk of a philosophy as thinking that attempts to grasp
�our time�, thinking with kismet to be contemporary think-
ing. This is precisely why we won�t proceed with any his-
torical-philosophical autopsies � nor shall we dissect or
lament Kant�s corpse. Instead of the predictable methods
of philosophical necrophilia, we shall prefer the unpre-
dictable experiments of necromancy. Regardless of the
risks that may arise from necromantic practices, we shall
conjure up the dead man, trying to excite his spirit to an-
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rizicite {to mo`at da proizlezat od nekromant-
skite praktiki, nie }e go povikame mrtovecot
obiduvaj}i se da go pottikneme negoviot duh da
odgovori na pra{awata {to }e mu gi postavime.

Gospodine Imanuel Kant, neka mi e prosteno {to Ve
budam od ve~niot mir, no ovde i sega me izma~uvaat
nekolku pra{awa vo odnos na koi bi sakal da go ~ujam
Va{eto po~ituvano mislewe!

Vistinata i ~ove{tvoto

1) Prostete mi za mojata qubopitnost gospodine Kant
no, bi sakal da znam dali i sega, vo ovoj mig, s$ u{te
bi odgovorile negativno na dvete pra{awa koi gi
postavuvate vo va{iot napis �Za bo`emnoto pravo da
se la`e od altruisti~ki motivi�? Da Ve posetam, vie
odlu~no dadovte negativen odgovor na slednive
pra{awa: 1) Dali vo slu~ai koga ne mo`eme da
izbegneme odgovor so �Da� i �Ne�, imame pravo da ne
ka`uvame vistina?; 2) Dali sme obvrzani da ka`eme
nevistina, koga sme nepravedno prinudeni da dademe
izjava, za da se za{titime sebesi ili nekoj drug od
nedeloto {to n& se zakanuva?

14

Spored Vas, nema nikakvi dilemi, sekoj ~ovek nema
samo pravo tuku i striktna obvrska da ka`uva vistina,
duri i so iskazite koi ne mo`e da gi izbegne, bez
ogled dali tie mu na{tetuvaat nemu ili na drugite.
Poznato ni e, gospodine Kant, deka ka`uvaweto
vistina e formalna i bezuslovna dol`nost na sekogo
kon sekogo, imperativ koj va`i vo site okolnosti.
Bezdrugo, bi napravile neizmerna nepravda kon
~ove{tvoto koga bi ka`ale barem edna edinstvena
laga.

swer the questions that we ask him.

Sir Immanuel Kant, may I please be forgiven for raising
you from the eternal peace, but I am troubled, here and
now, with several issues on which I would like to hear
your respected opinion!

Truth and Humanity

1) Forgive my curiosity Sir Kant, but I would like to know,
at this very moment, whether your answer to the two ques-
tions in your article �On a Supposed Right to Tell Lies from
Benevolent Motives� would be still negative? Allow me to
remind you that you decidedly gave a negative answer to
the following questions: 1) �...whether a man � in cases
where he cannot avoid answering �Yes� or �No� � has the
right to be untruthful�; 2) �whether, in order to prevent a
misdeed that threatens him or someone else, he is not
actually bound to be untruthful in a certain statement to
which an unjust compulsion forces him?�14

There is no dilemma, according to you, that a person does
not only have the right, but also a rigorous obligation to
tell the truth, even with the statements that cannot be
avoided, regardless of whether they are harmful to him/
her or to others. We are aware, Sir Kant, that telling the
truth is a formal and unconditional duty of everyone to-
wards everyone else, an imperative that applies to all cir-
cumstances. Undoubtedly, one would inflict a great in-
justice upon all humanity if one told as much as a single
lie.
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No, da pretpostavime gospodine Kant, deka na va{ata
ve~erna pro{etka po keningsber{kite ulici ve
sre}ava SS patrola koja sosem qubezno ve zapira,
postavuvaj}i go pra{aweto: �Dali Vi e poznato kade
mo`eme da go pronajdeme Evreinot Imanuel Kant?�
Da pretpostavime deka ste Evrein, i deka vo istiot
mig sfa}ate oti patrolata ne znae deka ste vie
vsu{nost Evreinot Imanuel Kant. Isto taka, poznato
vi e deka re~isi site Evrei koi bile privedeni od
strana na SS patrola is~eznale i nikoga{ povtorno
ne se vratile na keningsber{kite ulici. [to }e im
odgovorite gospodine Kant, znaej}i deka ako se
obidete da ne dadete odgovor re~isi sigurno }e bidete
prinudeni da go storite toa?

Dali dostoinstveno }e ka`ete �Jas sum Imanuel Kant,
Evreinot {to go barate�, i pokraj toa {to edna
edinstvena laga so golema verojatnost bi mo`ela da
vi go spasi ̀ ivotot, ovozmo`uvaj}i vi dovolno vreme
da pobegnete? Dali {tetata {to bi mu ja nanele na
~ove{tvoto so ka`uvaweto na edna nevistina mo`e
da se sporeduva so {tetata {to bi vi bila nanesena
Vam po ispolnuvaweto na Va{ata bezuslovna dol`-
nost da ja ka`ete vistinata? Ili, ednostavno, }e
ostanete na toa deka ne mo`ete da znaete dali lagata
}e Vi go spasi `ivotot, pa zatoa }e ja ka`ete
vistinata? Dali kategori~kiot imperativ mo`e da
go razre{i konfliktot pome|u dol`nosta da bideme
iskreni i dol`nosta da si pomogneme sebesi?

U{te Ni~e, vo Antihrist, go predupreduva{e
~ove{tvoto deka va{iot kategori~ki imperativ e
opasen po `ivot, deka nema ni{to pouni{tuva~ko za
~ovekot od dejstvuvaweto kako avtomat na dol`nosta.
[to bi mu vozvratile, gospodine Kant? Mo`ete li
da ne posovetuvate kako mo`e da gi pre`ivee eden
kantovec premre`ijata na Au{vic, i posle Au{vic?

But, let�s suppose Sir Kant, that during your evening
promenade along the streets of Königsberg an SS patrol
crosses your path, ever so politely requires you to halt,
and poses the question: �Do you know where we could
find the Jew, Immanuel Kant?� Let�s suppose that you
are a Jew and you just realise in that moment that the
patrol does not know that you in fact are the Jew,
Immanuel Kant. Also, you know that all Jews that were
captured by the SS patrol disappeared and never more
returned to the streets of Königsberg. What is your an-
swer, Sir Kant, knowing that if you try to avoid answer-
ing, you will almost certainly be forced to divulge your
identity?

Will you with dignity declare �I am Immanuel Kant, the
Jew you are looking for�, although one single lie would
most likely save your life, allowing you enough time to
flee? Can the damage that would be inflicted upon hu-
manity by the telling of one lie be compared to the dam-
age that would be inflicted on you after the fulfilment of
your unconditional duty to tell the truth? Or will you sim-
ply consider that you cannot know whether the lie will
save your life, so you will tell the truth and nothing but
the truth? Can the categorical imperative resolve the con-
flict between the duty to be truthful and the duty to help
to ourselves?

Already Nietzsche in Antichrist warned humanity that
your categorical imperative is life-threatening, that there
is nothing as destructive for a human being than to act as
a mere automaton of duty. How would you respond to
him, Sir Kant? Could you advise us on how a Kantian can
survive the misfortunes of Auschwitz, and those that fol-
low Auschwitz?
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2) Vo istiot tekst, gospodine Kant, gi predupreduvate
benevolentnite la`govci deka so ka`uvaweto laga
stanuvaat pravno odgovorni za site konsekvenci, {to
ne bi bilo slu~aj dokolku ka`ele vistina. Koga
ka`uvame vistina, javnata pravda ni{to ne ni mo`e,
velite Vie, bez ogled na toa kakvi se konsekvencite.
No, da go razgledame malku primerot {to go davate.

Ako na pra{aweto na nekoj ubiec, dali negovata
potencijalna `rtva e kaj vas doma, nie izla`eme,
odgovaraj}i ne, toga{ bi mo`ele da bideme pravno
odgovorni dokolku ̀ rtvata bila ubiena kako rezultat
na na{ata laga. Ako `rtvata vo me|uvreme pobegnala
niz prozorecot na ulica, a ubiecot posle na{eto �ne�
ja sretnal na istata ulica i tamu go izvr{il
ubistvoto toga{ - predupreduvate Vie - bi mo`ele da
bideme opravdano obvineti kako pri~ina za nejzi-
nata smrt. Imeno, ako sme go sledele kategori~kiot
imperativ deka nikoga{ ne treba da la`eme, {to
bila na{a bezuslovna dol`nost, ubistvoto najvero-
jatno nemalo da se slu~i.

No, gospodine Kant, mo`eme li da bideme obvineti
za ka`uvawe laga poradi na{ata izjava deka poten-
cijalnata `rtva ne bila vo na{iot dom ako vo
me|uvreme taa izlegla preku prozorecot? Ako
potencijalnata `rtva izlegla preku prozorecot, toa
zna~i deka taa ne bila doma; i ne e li toga{ poto~no
da se ka`e, pravno gledano, deka nie vsu{nost sme ja
ka`ale vistinata iako sme veruvale deka ka`uvame
laga? Mo`eme li da go otstranime somne`ot deka ona
vo {to veruvame deka e taka, e navistina taka? A ako
ne mo`eme, kako toga{ da se ispolni svetata dol`-
nost da se ka`uva samo vistinata i ni{to drugo osven
vistinata?15

2) In the same text, Sir Kant, you warn the benevolent
liars that by telling a lie they become legally responsible
for all consequences, which wouldn�t be the case if they
were to tell the truth. When we speak the truth, the pub-
lic justice can hold nothing against us, you say, regard-
less of what the consequences might be. But, let�s con-
sider for a while the example that you portray.

If, asked by a murderer whether his potential victim is in
our home, we lie by saying �no�; then we could be held
legally responsible if the victim were murdered as a re-
sult of our lie. If, in the meantime, the victim managed to
escape through a window to the street, and after our �no�
the murderer met him/her in the same street and com-
mitted the murder there, then, you warn, we could justi-
fiably be accused as being the cause for his/her death. For,
if we followed the categorical imperative never to tell a
lie, as our unconditional duty, the murder would most
probably never have occurred.

But, Sir Kant, can we be accused of telling a lie due to our
statement that the potential victim is not in our home if
in the meantime he/she got out through the window? If
the potential victim exited through the window, that
means that he/she was not in our home; and isn�t it more
accurate to say, legally speaking, that we actually told the
truth although we believed we were telling a lie? Can we
believe without a doubt that what we regard as being true
is really true? If we can�t, then how is one to fulfil the
sacred duty of telling the truth and nothing but the
truth?15
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3) Se pra{uvam, gospodine Kant, dali rigoroznoto
sledewe na kategori~kiot imperativ mo`e vo
odredeni situacii da n$ oslobodi od li~nata
odgovornost za konsekvencite {to proizleguvaat od
na{ite postapki? Veruvam, poznato vi e deka Va{eto
insistirawe na imperativot na dol`nosta im
poslu`i kako odli~na racionalna odbrana na
organizatorite, naredbodavcite i egzekucionerite
vo koncentracionite kampovi, vo obidot da se
oslobodat od li~nata odgovornost za storenite
nedela. Nekoi verni sledbenici na nacisti~kite
zakoni pri svojata odbrana eksplicitno se povikaa
na vas.16 Ajhman bil dlaboko ubeden deka go sledel
kategori~kiot imperativ, obiduvaj}i se da go
potkrepi istoto so poso~uvawe na momentite koga bil
svesen deka prestanal da go sledi.17

Navistina, spomnuvaweto na va{eto ime vo ovoj
kontekst nekoi go proglasija za �o~igledno besramno�
i �nesfatlivo�, so obrazlo`enie deka �Kantovata
filosofija na moralot e najtesno povrzana so
~ovekovata sposobnost za rasuduvawe, koja ja isklu-
~uva slepata poslu{nost�.18  Sepak, prodol`ija
otvoreno da se postavuvaat pra{awata za vrskata
pome|u Va{ata etika i ladnokrvnata ubistvena
ma{ina na Au{vic,19  i da se podgotvuvaat obvini-
telni akti i apologii vo va{e ime.

Slavoj @i`ek, na primer, se osvrnuva tokmu na
isku{enieto da se tvrdi deka �...nacisti~kiot
holokaust pretstavuva istoriska aktuelizacija na
samiot poim na �dijaboli~no zlo� otfrlen od strana
na Kant kako nezamisliv... �.20  Kako Va{ advokat, toj
se obiduva da gi otfrli, od edna strana, obvinuvawata
deka �formalisti~kiot rigorizam na kantovskata
etika e mo`na legitimacija na nacisti~kite egzeku-
cioneri� i, od druga strana, obvinuvawata deka

3) I wonder, Sir Kant, whether the rigorous following of
the categorical imperative can in certain situations exempt
us from the personal responsibility for the consequences
of our actions? I believe you are aware that your empha-
sis on the imperative of duty served as an excellent ratio-
nal defence for the organisers, commanders and execu-
tioners in the concentration camps in their attempts to
be excused from the personal responsibility for the com-
mitted crimes. Some faithful followers of the Nazi laws
explicitly referred to you in their defence.16  Eichmann was
deeply convinced that he had followed the categorical
imperative, trying to confirm the same by pointing out
the moments in which he was aware that he stopped to
follow it.17

Indeed, the very mention of your name in this context
was declared by some commentators as �outrageous� and
�incomprehensible�, accompanied by the explanation that
�Kant�s moral philosophy is so closely bound up with
man�s faculty of judgement, which rules out blind obedi-
ence�.18  Nevertheless, questions about the link between
your ethics and the cold-blooded killing machine of
Auschwitz19  continued to be asked openly and prosecu-
tion acts and apologies continued to be prepared in your
name.

Slavoj Zizek, for example, takes a look at the very tempta-
tion to claim that ��the Nazi Holocaust presents an his-
torical actualisation of this very notion of �diabolical evil�
rejected by Kant as unthinkable.��20  As your attorney,
he tries to discard, on one hand, the accusations that �the
formalist rigorism of Kantian ethics as a possible
legitimisation of the Nazi executioners� and, on the other,
the accusations that Nazi evil is �a phenomenon which
transcends the horizon of Kant�s ethical theory�.21
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�nacisti~koto zlo e fenomen {to go transcendira
horizontot na Kantovata eti~ka teorija�.21

Sepak, duri i da se prifatat takvite apologii koi se
obiduvaat da poka`at deka nacisti~kite postapki ne
bile li{eni od patolo{ki motivacii, ostanuva
somne`ot na koj na~in Va{ata filosofija na
moralot ja isklu~uva slepata poslu{nost kon
zakonot, nezavisno od negovata sodr`ina, i nezavisno
od konsekvencite. Ostanuva da visi vo vozduhot
pra{aweto dali mo`e problemot na li~nata odgo-
vornost da se razre{i so pomo{ na kategori~kiot
imperativ, ako ispravnosta na odreden akt se
prosuduva samo od aspekt na dispoziciite na aktorot,
a ne i vrz osnova na konsekvencite od aktot.22

Da se potsetime u{te edna{ na primerot vo koj
na{ata dol`nost (sekoga{ da ja zboruvame vistinata)
i dobroto na na{iot bli`en se o~igledno spro-
tistaveni. Ako dobroto na na{iot bli`en ne mo`e
da poslu`i kako opravdanie za da ne se ispolni
na{ata dol`nost23  - da ja ka`eme vistinata (ili ona
{to smetame deka e vistina) - toga{ dali mo`e da se
tvrdi i deka dobroto na na{iot bli`en ne mo`e da
poslu`i kako opravdanie za da ne se ispolni na{ata
dol`nost da gi po~ituvame postojnite zakoni (bez
ogled na nivnata sodr`ina)?

Ostanuva nejasno, nudi li Va{ata filosofija
nekakov standard za procenuvawe na li~nata
odgovornost na lu|eto koi tvrdat deka so po~itu-
vaweto na nacisti~kite zakoni samo ja ispolnuvale
sopstvenata dol`nost zaradi samata dol`nost? Kako
da se prosuduva li~nata odgovornost na lu|eto koi
postapuvale ~isto formalno, ladnokrvno i racio-
nalno, bez da razmisluvaat za sodr`inata na zakonot
koj go po~ituvale, i za realnite konsekvenci po

However, even after such apologies that try to prove that
the Nazis� actions were not deprived of pathological mo-
tivation, the doubt remains on how your moral philoso-
phy excludes blind obedience to the law, regardless of its
contents and regardless of the consequences. Whether the
problem of personal responsibility can be resolved by
means of the categorical imperative if the rightness of a
certain act is judged on the dispositions of the actor alone,
and not on the consequences of the act itself, remains
controversial.22

Let�s go back once again to the example of where our duty
(always to speak the truth) and the good of our fellow man
are in manifest conflict. If the good of our fellow man can-
not serve us as an excuse to avoid compliance with our
duty23  � to tell the truth (or what we regard as being the
truth) � then can it also be claimed that the good of our
fellow man cannot serve us as an excuse for not fulfilling
our duty to obey the existing laws (regardless of their con-
tents)?

It remains unclear whether your philosophy offers some
kind of standard for assessment of the personal respon-
sibility of those that claim that by respecting Nazi laws
they were really only doing their duty for the sake of duty
itself? How to judge the personal responsibility of people
that have acted in a purely formal manner, cold-bloodedly
and rationally? How to judge the personal responsibility
of those that have acted without giving any thought to the
contents of the law they obeyed and of the actual conse-
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drugite lu|e - koi bile poni`uvani, ma~eni, ubivani
kako rezultat tokmu na ispolnuvaweto na svetata
dol`nost da se po~ituva koj bilo zakon? Dali mo`at
da imaat moralna vrednost nekoi postapki koi se
izraz na nepo~ituvawe na tekovnite zakoni? So drugi
zborovi, dali povtorno bi istaknale deka �...nitu
stravot, nitu inklinacijata tuku ednostavno po~itta
kon zakonot e onoj pottik {to mo`e da im dade na
postapkite moralna vrednost�?24

4) Pretpostavuvam, gospodine Kant, so golema
lesnotija bi doka`ale deka nacisti~kite postapki
nemaat nikakva moralna vrednost, i deka nivnite
maksimi ne go pominuvaat testot na kategori~kiot
imperativ. Navistina, formalno gledano, dali e
voop{to potrebno da se doka`uva deka kaj nacisti~-
kite maksimi i postapki voljata izleguva von sebe,
deka voljata ne si go dava samata sebe zakonot i,
sledstveno, deka vo slu~aj na heteronomna volja se
vozmo`ni samo hipoteti~ki imperativi?

Isto taka, od sodr`inski aspekt, veruvam lesno bi
n& doka`ale i deka maksimite i postapkite na
ubistvenata nacisti~ka ma{ina ne mo`at vo nikakov
slu~aj da se soobrazat so kategori~kiot imperativ.
Ima li ne{to poo~igledno od toa deka nacisti~kite
maksimi i postapki ne go pominuvaat testot na
prakti~kiot imperativ25  (vtorata formula na
moralniot zakon ili �formulata na ~ove{tvoto kako
cel po sebe�26), so ogled na toa {to `rtvite na
Holokaustot bea koristeni samo kako potro{ni
sredstva, a nikoga{ kako celi sami po sebe?

Vpro~em, ne ostanuva li kategori~kiot imperativ bez
osnova ako ja prenebregneme razumnata priroda koja
su{testvuva kako cel sama po sebe i koja izrazuva
respekt kon ~ove{tvoto kako postoe~ka cel? No, duri
i ako se soglasime deka moralno dobro povedenie e

quences to others � to those that have been humiliated,
tortured, killed as a result of the actual fulfilment of the
sacred duty to obey any law? Can you conceive a morally
worthy action that is an expression of disobedience to the
current laws? Would you once again declare that ��nei-
ther fear nor inclination but simply respect for the law is
that incentive which can give actions a moral worth�?24

4) I suppose, Sir Kant, that you would very easily prove
that the Nazis� doings have no moral worth and that their
maxims do not pass the test of the categorical imperative.
Indeed, formally speaking, is there any need at all to prove
that in Nazi maxims and actions the will goes beyond it-
self, that the will does not give itself its law? Consequently,
that in the case of a heteronomous will, only hypothetical
imperatives are possible?

Furthermore, focusing on the contents, I believe that you
would also easily prove that the maxims and actions of
the Nazi killing machine were not in accordance with the
categorical imperative. Is there anything more evident
than that? Nazi maxims and actions do not pass the test
of the practical imperative25  (the second formula of the
moral law or �the formula of humanity as end in itself�26),
considering that the victims of the Holocaust were used
as disposable means and never as an end in themselves.

Actually, doesn�t the categorical imperative lose its foun-
dation if we neglect the rational nature that exists as end
in itself and that expresses respect towards humanity as
an existing end? But even if we agree that morally good
conduct is the one that expresses respect to humanity as
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ona {to izrazuva respekt kon ~ove{tvoto kako
postoe~ka cel,27 ostanuva da se odgovori somni~avoto
pra{awe na koj na~in }e se interpretira �~ove{t-
voto�, i spored koi kriteriumi }e se opredeluvaat
negovite granici.

Navistina, gospodine Kant, ne li e Va{eto poimawe
na ~ove{tvoto prili~no ograni~uva~ko i isklu~u-
va~ko? Nekoi komentatori ve}e predupredija deka ne
sekoj pripadnik na na{iot biolo{ki vid mo`e lesno
da se kvalifikuva vo �~ove{tvoto� reducirano na
�razumna priroda�.28  Da Ve potsetam samo, vo edna
prilika, koga se obiduvate da ja razotkriete sofis-
ti~nosta na argumentite na onie koi pottiknati od
�so~uvstvenata sentimentalnost� tvrdea deka smrt-
nata kazna e po sebesi pogre{na i nepravedna, ja
postavuvate dilemata dali i majkata koja go usmrtila
svoeto nelegitimno ~edo treba da dobie najvisoka
kazna. Prostete, no Va{eto obrazlo`enie zo{to
najvisokata kazna ne treba da se primeni vo ovoj
isklu~itelen slu~aj nam ni prozvu~uva mo{ne
{okantno:

�Nelegitimnoto dete doa|a na svet von Zakonot koj
soodvetno go regulira brakot, i e rodeno nadvor od
granicite na dozvolenoto ili von ustavnata za{tita na
Zakonot. Takvoto dete e vovedeno vo zaednicata, taka da
se ka`e, kako zabraneta stoka, i isto kako {to nema
legalno pravo na postoewe, taka i negovoto uni{tuvawe
mo`e da bide ignorirano; nitu pak sramot na majkata
mo`e da se otstrani so nekoja pravna uredba otkako }e se
doznae za nejzinoto nema`eno poroduvawe.�29

Gospodine Kant, dali s$ u{te smetate deka rodenite
deca mo`at da se delat na �legitimni� i �nelegi-
timni� i deka samo prvite imaat �legalno pravo na
postoewe�? Ostanuva nejasno gospodine Kant, kako
mo`e Va{ata sporedba na �nelegitimnite� deca so

an existing end,27 we are still without an answer how �hu-
manity� is to be interpreted, and according to which crite-
ria its limits are to be determined.

Honestly, Sir Kant, isn�t your understanding of humanity
quite a limiting and excluding one? Some commentators
have already warned that not all members of our biologi-
cal species can easily qualify for a �humanity� reduced to
�rational nature�.28  Allow me to remind you, how on one
occasion when you attempted to reveal the sophistry of
those, inspired by �compassionate sentimentality�, who
insisted that the death penalty is in itself wrong and un-
just, you posed the dilemma of whether the mother that
has murdered her illegitimate child should receive great-
est punishment. Sorry, but your explanation of why the
ultimate punishment should not be applied in this par-
ticular case sounds quite shocking to us:

�An illegitimate child comes into the world outside of the Law
which properly regulates Marriage, and it is thus born be-
yond the pale or constitutional protection of the Law. Such a
child is introduced, as it were, like prohibited goods, into the
Commonwealth, and as it has no legal right to existence in
this way, its destruction might also be ignored; nor can the
shame of the mother when her unmarried confinement is
known, be removed by any legal ordinance.� 29

Sir Kant, do you still accept that infants can be categorised
as �legitimate� and �illegitimate� and that only the former
have �a legal right to existence�? It remains unclear Sir
Kant, how your comparison of the �illegitimate� children
to �prohibited goods� can reconcile with respect towards
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�krium~arena stoka� ~ie �uni{tuvawe mo`e da bide
ignorirano� da se pomiri so po~itta kon ~ove{tvo-
to, inherentna na moralnoto postapuvawe? Ako
nivnoto �uni{tuvawe mo`e da bide ignorirano�
zo{to toga{ voop{to da se razmisluva za primena
na �Kategori~kiot imperativ na kaznenata pravda�30

koj, bezdrugo, vo osnova bi trebalo da go sodr`i
~ove{tvoto kako postoe~ka cel? Ne po~nuva li
odedna{ Va{iot kategori~ki imperativ, kako {to
proniklivo zabele`a Ni~e, da smrdi na svirepost?31

Najposle, gospodine Kant, se namno`ija i takvi
obvinuvawa vo vrska so va{eto poimawe na ~o-
ve{tvoto na koi te{ko bi mo`el ~ovek denes da
ostane ramnodu{en. Mnogumina bi sakale da znaat
dali s$ u{te bi insistirale na rasnata hierarhija
(belo, ̀ olto, crno, crveno) vo Va{ata klasifikacija
na rasite (od predavawata po Fizi~ka geografija)?
Mnogumina bi sakale da vidat kako bi ja pomirile
va{ata ideja za ~ove~nosta so idejata za ednakvosta
pome|u lu|eto, imaj}i go predvid Va{eto tvrdewe
deka vo belata rasa ~ove{tvoto e vo najgolema
sovr{enost?32

Ili, pak, vreme e da premineme na drugata grupa
pra{awa?

Moralniot zakon i seksualnosta

Gospodine Kant, se nametnuva vpe~atokot deka vo del
od Va{ite eti~ki razmisluvawa se soo~uvate so
gorliviot problem kako da se obezbedi so`ivot
pome|u dve navidum isklu~uva~ki idei: idejata na
~ovekot kako moralno su{testvo i idejata na ~ovekot
kako seksualno su{testvo. Navistina, mo`e li
moralno da se udostoi ~ovekovata seksualnost, imaj}i
go predvid Va{eto blagorodno poimawe na ~ove{-

humanity, inherent to moral action? If their �destruction
might also be ignored�, then why even consider the use of
the �Categorical imperative of the penal justice�30  that
should presuppose humanity as an existing end? All of a
sudden, doesn�t your categorical imperative, as Nietzsche
observantly put it, give off a whiff of cruelty?31

Finally, Sir Kant, it is really hard to remain calm today
when there are many other accumulated accusations re-
lated to your notion of humanity. For example, many
would like to know whether you would still insist on ra-
cial hierarchy (white, yellow, black, and red) in your clas-
sification of races (from the lectures in Physical Geogra-
phy)? Many would like to know how you would harmonise
your idea of humanity with the idea of equality among
people, bearing in mind your claim that humanity has its
highest perfection in the white race?32

Or at the moment, without any further comment, we
should shift to the next set of questions?

The Moral Law and Sexuality

Sir Kant, sometimes we are under the impression that your
ethical speculations are concerned with the insoluble
problem of how to provide the cohabitation of two appar-
ently exclusive ideas: the idea of the person as a moral
being and the idea of the person as a sexual being. In-
deed, can human sexuality be morally honoured, bearing
in mind your noble understanding of humanity (predes-
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tvoto (obremeneto so ideite na slobodata, na moral-
nata avtonomija i na kategori~kiot imperativ)?

Poznato ni e deka Va{ata ideja za ~ove{tvoto
podrazbira moralna sloboda i moralna avtonomija,
no dali so samoto toa se isklu~uva mo`nosta za
seksualna sloboda i seksualna avtonomija? Pra{a-
weto za mo`nosta na edno seksualno slobodno i
seksualno avtonomno su{testvo ne mo`e da se prene-
bregne od aspekt na kategori~kiot imperativ (kako
prepoznatliv beleg na na{ata sloboda kako avtono-
mija). Imeno, dali seksualnite aktivnosti mo`at da
go pominat testot na kategori~kiot imperativ i so
toa da se steknat so moralna vrednost, so ogled na toa
{to aktivnostite pobudeni od seksualni ~uvstva i
sklonosti se heteronomni i, po pravilo, mo`at da go
pominat testot samo na hipoteti~kiot imperativ?

Gospodine Kant, i na{ata sovremenost e preoku-
pirana so drevniot eti~ki problem kako da se pomiri
seksualnosta so moralot, moralot so seksualnosta. No,
na prsti mo`at da se izbrojat sovremenite misliteli
koi se obiduvaat racionalno da doka`at deka
heteroseksualniot brak33  e edinstvenoto mo`no
eti~ko pomiruvawe pome|u avtonomniot moral i
heteronomnata seksualnost. Za sovremeniot ~ovek koj
sekojdnevno se soo~uva so konfliktite pome|u
moralot i seksualnosta ne e priem~iva idejata deka
edinstveno vo heteroseksualniot brak ~ovekot mo`e
da bide seksualno su{testvo bez da prestane da bide
i moralno su{testvo.

Zatoa, prostete i na mojata qubopitnost, no dali i
sega bi gi koristele istite argumenti vo doka`u-
vaweto na toa deka sekoja upotreba na seksualnosta
von brakot e zloupotreba - deka seksualnata qubov von
brakot nema nikakva moralna vrednost? Dali s$ u{te

tined by the ideas of freedom, moral autonomy and the
categorical imperative)?

We are aware that your idea of humanity embraces moral
freedom and moral autonomy, but does it at the same
time exclude the possibility of sexual freedom and sexual
autonomy? The question about the possibility of a sexu-
ally free and sexually autonomous being is unavoidable
from the aspect of the categorical imperative (as a dis-
tinctive mark of our freedom as autonomy). In other
words, can sexual activities pass the test of the categori-
cal imperative and so acquire moral worth, considering
that the actions motivated by sexual feelings and inclina-
tions are heteronomous and, without exception, can pass
the test of only the hypothetical imperative?

Sir Kant, our time is preoccupied with the ancient ethical
problem of how to reconcile sexuality with morality, and
morality with sexuality. Still, the contemporary thinkers
that attempt to rationally prove that heterosexual
marriage33 is the only possible ethical reconciliation of au-
tonomous morality and heteronomous sexuality are in-
deed few. The idea that only in heterosexual marriage a
human being can be a sexual being without ceasing at the
same time to be a moral being is not acceptable for our
contemporaries, daily affected by the conflict between
morality and sexuality.

Therefore, forgive my curiosity, but would you still use
the same arguments as when you attempted to prove that
every use of sexuality out of marriage is abuse � that sexual
love ceases to have any moral worth outside of marriage?
Would you still argue that the use of our �sexual attributes�
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bi argumentirale deka upotrebata na na{ite �seksu-
alni atributi� von brakot e prekr{uvawe na dol`-
nosta kon sebesi, predavstvo na sopstvenata li~nost,
zatoa {to e sprotivna na celite na ~ove{tvoto? I ne
e li vakviot tip argumentacija samo logi~na impli-
kacija na vtorata formulacija na kategori~kiot
imperativ (formulata na ~ove{tvoto kako cel za
sebe)?

Qubopitni sme, gospodine Kant, i dali uvidot vo
raznovidnosta na sovremenite seksualni praktiki i
sfa}awa nekako bi vi pomognal da dojdete do soznanie
deka Va{ite porane{ni sogledbi za brakot i
seksualnosta se dol`at na edno mo{ne tesnogrado
poimawe na seksualnosta. Se ~ini deka jazot pome|u
moralot i seksualnosta lesno bi mo`el da se pre-
mosti koga seksualnite praktiki ne bi se sfa}ale
edinstveno kako upotreba na seksualnite organi pri
koja sekoga{ imame odnos kon drugiot (ili kon
sebesi) samo kako kon sredstvo, a nikoga{ kako kon
cel. Bezdrugo, seksualnosta bi prestanala da bide
zakana za humanosta vo li~nosta na ~ovekot dokolku
seksualnoto povedenie bi mo`elo da izrazuva respekt
kon ~ove{tvoto kako postoe~ka cel, dokolu bi mo`ele
da si pretstavime seksualen odnos - kon drugiot ili
kon sebesi - vo koj seksualnite organi ne se koristat
samo kako sredstvo za zadovoluvawe na �niski�
`ivotinski apetiti.

No, ako seksualnoto op{tewe34  sekoga{ se poima kako
odnos pri koj individuata se pretvora sebesi vo stvar
(res), kako prekr{uvawe na �pravoto na ~ove{tvoto
vo nejzinata sopstvena li~nost�, se postavuva
pra{aweto dali heteroseksualniot brak, preku
principot na recipro~no predavawe na �seksualnite
atributi�, go ima toj kapacitet da ja prevospostavi
zagubenata �racionalna personalnost�. Mo`e li

outside of marriage is a violation of our duty to ourselves,
a betrayal of our own person because it is contrary to the
goals of humanity? And isn�t such argumentation just a
logical implication of the second formulation of the cat-
egorical imperative (the formula of humanity as an end
in itself)?

I also wonder, Sir Kant, whether the insight into the vari-
ety of contemporary sexual practices and views would help
you to recognise that your previous conceptions of mar-
riage and sexuality are due to a quite narrow-minded un-
derstanding of sexuality. It seems as though the gap be-
tween morality and sexuality could easily be bridged if
sexual practices wouldn�t be perceived solely as the use of
the sexual organs in which we always have a relation to
the other (or to ourselves) as to a means, never as to an
end. Most certainly, sexuality would cease to be a threat
to the humanity in the person if sexual behaviour could
exhibit respect for humanity as an existing end; that is, if
we could anticipate a sexual relation (towards the other(s)
or towards ourselves) in which the sexual organs are not
used only as a means of satisfying �bare� animal appetites.

But, if sexual intercourse34  is always perceived as a rela-
tion in which the person turns itself into a thing (res), as
a breach of the �right of humanity in his own person�, the
question arises whether heterosexual marriage has the
capacity to re-establish the lost �rational personality�
through the principle of reciprocity (�lifelong possession
of each other�s sexual attributes�). Is it possible to talk
about moral personal autonomy within marriage if sexu-
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voop{to da stane zbor za moralna li~na avtonomija
vo brakot, ako seksualnosta sekoga{ podrazbira
postvaruvawe na drugiot (ili na sebesi), i ako sekoj
sopru`nik steknuva realno li~no pravo vrz drugiot,
do taa merka {to �ako edna od ven~anite li~nosti
pobegne ili dojde vo posed na drug, drugiot e ovlasten,
vo koe bilo vreme, i bespogovorno, da si ja povrati
vo prethodniot odnos, isto kako taa li~nost da e
stvar�?35

Za `al, va{ata napomena deka nu`nosta na brakot
(sfaten kako recipro~no u`ivawe soglasno seksu-
alnata priroda na ma`ot i `enata) e vo sklad so
juridi~kite zakoni na ~istiot razum, ne uspeva da gi
otstrani somne`ite za nepomirlivosta pome|u
avtonomniot moral i heteronomnata seksualnost. Ako
recipro~noto postvaruvawe ili tretiraweto na
drugiot kako sredstvo vo seksualnata bra~na unija
mo`e da go pomine testot na kategori~kiot impe-
rativ, zo{to istiot test ne bi go pominala i sekoja
druga praktika na tretirawe na drugiot kako sredstvo
koja bi se zasnovuvala na dogovor vrz principot na
recipro~nost? Ako, pak, dogovorite zasnovani vrz
principot na recipro~nost ne mo`at da bidat
nikakvo opravduvawe za tretirawe na drugiot kako
sredstvo, toga{ dali brakot voop{to mo`e, onaka
kako {to go definirate,36  da go pomine testot na
kategori~kiot imperativ? Ne stanuva zbor tuka samo
za dilemite zo{to recipro~noto poseduvawe na
seksualnite atributi pome|u bra~nite partneri bi
trebalo da trae za cel `ivot, ili zo{to nu`no
brakot bi moralo da bide seksualna unija na dve
li~nosti od razli~en pol; pred s$, ja imame predvid
dilemata dali principot na recipro~nost, vo
smisla na recipro~no poseduvawe na drugiot kako
sredstvo, voop{to mo`e da bide moralen princip?

ality is always perceived as being an objectification of the
other (or of oneself)? Is it possible to talk about moral
autonomy if each spouse acquires an actual personal right
of the other to the extent that �...if one of the married per-
sons run away or enter into the possession of another,
the other is entitled, at any time, and incontestably, to
bring such a one back to the former relation, as if that
person were a thing�?35

Unfortunately, your remark that the necessity of marriage
(understood as reciprocal enjoyment in accordance with
the sexual nature of man and woman) is in accordance
with the juridical laws of pure reason, does not success-
fully resolve the doubts on the irreconcilability of autono-
mous morality and heteronomous sexuality. If reciprocal
objectification or the treating of the other as an instru-
ment in the sexual marital union could pass the test of
the categorical imperative, then why couldn�t any other
practice of treating the other as an instrument � based on
an agreement respecting the principle of reciprocity � do
the same? If, however, agreements based on the principle
of reciprocity cannot serve as a justification of treating
the other as an instrument, then can marriage at all, in
the manner in which you define it,36  pass the test of the
categorical imperative? We are not talking here only about
the dilemmas of why reciprocal possession of the sexual
attributes between the marital partners is supposed to be
life-long, or why marriage must be a sexual union of two
persons of different sexes; first and foremost, we are talk-
ing about the dilemma of whether the principle of reci-
procity, in the sense of reciprocal possession of the other
as an instrument, could be a moral principle?
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Najposle, po~ituvan profesore, mo`ebi navistina
nema so`ivot pome|u idejata na ~ovekot kako moralno
su{testvo (vo eden svetogled kade {to test za
moralnosta na maksimite i postapkite e KI) i
idejata na ~ovekot kako seksualno su{testvo (kade
{to seksualnosta e reducirana na genitalno op{te-
we). Ako idejata na slobodata, me|u drugoto, nu`no
podrazbira nepot~inuvawe na seksualnite inkli-
nacii, toga{ ideite za seksualna sloboda i seksualna
avtonomija se ne samo moralno, tuku i logi~ki
problemati~ni. Navistina, {to bi im odgovorile na
onie komentatori koi, nadovrzuvaj}i se na Va{ite
pretpostavki, ironi~no zabele`aa deka �edinstve-
niot dozvoliv bra~en seks e dosadniot bra~en
seks�,37 seksot koj ne e tolku vozbudliv za da ja dovede
pod pra{awe na{ata racionalna avtonomija?

Sogledbite deka Va{eto poimawe na brakot (kako
institucija koja im dava moralna vrednost na inaku
nemoralnite seksualni aktivnosti) pretstavuva
nedosledna primena na prethodno zacrtanite moral-
ni principi gi pottikna sprotistavenite strui da
predlo`at drugi �kantovski� re{enija za konflik-
tot pome|u moralot i seksualnosta. Spored izvesni
radikalni tolkuvawa, obidot za pomiruvawe so
seksualnosta na idejata za dol`nosta (kako ne{to
prediskustveno {to podrazbira razum koj apriorno
ja opredeluva voljata) i na idejata za doblesta (koja
podrazbira vlast na umot i dol`nost za apati-
ja),38 dosledno bi ishoduval so sadisti~ko seksualno
povedenie.39  Navistina, kakva reakcija bi predizvi-
kale kaj Vas insinuaciite za kantovski sadizam:
moralna indignacija i gnasewe, apatija ili indi-
ferentnost? Ili, ednostavno, bi im uka`ale na
insinuatorite deka ako sadisti~koto seksualno
povedenie vo izvesni slu~ai i mo`e da podrazbira

Finally, dear professor, possibly there is no coexistence
between the idea of the human as a moral being (in a
worldview where the CI is the test for the morality of
maxims and actions) and the idea of the human being as
a sexual being (where sexuality is reduced to genital in-
tercourse). If the idea of freedom, inter alia, necessarily
includes disobeying of the sexual inclinations, then the
ideas of sexual freedom and sexual autonomy are not only
morally, but also logically problematic. Indeed, what
would your answer be to those commentators who, fol-
lowing your assumptions, ironically concluded that �the
only permissible marital sex is boring marital sex�,37 the
sex that is not exciting enough to undermine our rational
autonomy?

The observations that your understanding of marriage (as
an institution that gives moral worth to the otherwise
immoral sexual activities) is an inconsistent application
of Kantian moral principles provoked the opposing cur-
rents to suggest other �Kantian� solutions to the conflict
between morality and sexuality. According to certain radi-
cal interpretations, the attempt to reconcile sexuality with
the idea of duty (as something pre-empirical that implies
a reason that a priori determines the will) and the idea of
virtue (which implies the rule of reason and duty of
apathy),38 would inevitably result in sadistic sexual
behaviour.39  Indeed, what kind of reaction does the in-
sinuations on Kantian sadism provoke in you: moral in-
dignation and disgust, apathy or indifference? Or would
you simply point out to the insinuators, that if sadistic
moral indifference could imply moral indifference, it
would not mean that it also implies moral apathy.40

Zarko Trajanoski Kant - a Categorical Imperative of our Time?



Journal for Politics, Gender and Culture, Vol. III, No. 1, Summer 2004

47

Identities

moralna indiferentnost, toa ne zna~i deka istoto
podrazbira i moralna apatija.40

Najposle, gospodine Kant, {to bi im odgovorile na
onie koi se smetaat za dosledni kantovci koga
prigovaraat deka brakot ne ja pomiruva seksualnosta
so moralniot zakon, deka respektot kon moralniot
zakon - koj e posilen od sekoe (drugo?) ~uvstvo -
logi~no bi trebalo da ishoduva so aseksualno
povedenie? Ne e li tokmu Coito, ergo non sum!
sloganot koj verno gi izrazuva va{ite sfa}awa za
seksualnosta, a Cogito, ergen sum! maksimata spored
koja - kako {to logi~no mo`e da se pretpostavi - ste
se rakovodele vo tekot na celiot va{ `ivot?

Seksualnosta i humanosta

Gospodine Kant, eve, }e ja prifatime za moment i
pretpostavkata deka edinstveno heteroseksualniot
brak ovozmo`uva seksualno povedenie koe ne ja
prekr{uva vtorata formulacija na KI. I pokraj toa
{to ovaa pretpostavka mu e sosem tu|a na duhot na
na{ata sovremenost, }e se soglasime deka edinstveno
vo brakot e mo`no lu|eto da ne se tretiraat sebesi i
drugite samo kako sredstvo za zadovoluvawe na
sopstvenite seksualni inklinacii - tuku i kako cel,
isto taka. Toga{, edinstveno vrz osnova na taa
pretpostavka, bez drugi dopolnitelni argumenti, bi
sleduvalo deka sekoja seksualna aktivnost von brakot
e moralno nedostojna; sekoe vonbra~no seksualno
povedenie bi pretstavuvalo zloupotreba na seksual-
nosta i prekr{uvawe na moralniot zakon. Zatoa, na
prv pogled za~uduvaat prilo`enite argumenti kon
razgrani~uvaweto pome|u crimina carnis secundum
naturam (telesni prestapi soglasno prirodata) i
crimina carnis contra naturam (telesni prestapi
protiv prirodata). Ne e li sosema dovolno da se

Finally Sir Kant, what would you answer to those that
consider themselves as true Kantians when making ob-
jections that marriage does not reconcile sexuality with
moral law that respect for the moral law � which is stron-
ger than any (other?) feeling � would logically result in
asexual behaviour? Isn�t Coito, ergo non sum the slogan
that truly expresses your understandings of sexuality?
Isn�t Cogito, bachelor I am the maxim that you have fol-
lowed throughout your life?

Sexuality and Humanity

Sir Kant, for the moment, we will accept your presump-
tion that sexual behaviour (which does not violate the sec-
ond formulation of CI) is possible only in heterosexual
marriage. Despite the fact that the presumption is quite
outlandish to the spirit of our time, we will concede that
only in marriage it is possible to treat ourselves and the
others not only as means for satisfying our sexual incli-
nations, but as an end, as well. In that case, solely on that
assumption, without additional arguments, it follows that
any sexual activity outside of marriage is morally unwor-
thy. Any sexual conduct outside of marriage would be an
abuse of sexuality and a violation of the moral law. There-
fore, at first sight, it is quite strange that you propose a
distinction between crimina carnis secundum naturam
and crimina carnis contra naturam. Isn�t it sufficient to
demonstrate that any sexual behaviour outside of mar-
riage is contrary to �the essential ends of humanity�? Why
do you still need to prove that certain sexual behaviours
outside of marriage are contrary to the nature, as well?
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doka`e deka sekoe vonbra~no seksualno povedenie e
sprotivno na �esencijalnite celi na ~ove{tvoto�?
Zo{to pritoa e potrebno da se doka`uva deka izvesni
vonbra~ni seksualni povedenija se i protiv pri-
rodata?

Iako sfa}awata za protivprirodnosta na odredeni
seksualni praktiki se s$ u{te prili~no raspro-
straneti nasekade, ne mo`e da se porekne deka edna
od osnovnite eti~ki tendencii na na{ata sovre-
menost e soo~uvaweto i prifa}aweto na razli~nite
na~ini na koi mo`e da se izrazuva ~ovekovata
seksualnost. U{te od po~etokot na dvaesettiot vek,
seksualniot identitet �stanuva i ostanuva inte-
gralen del na na{ata sebnost�, kako {to zabele`a
eden istori~ar na seksualnosta.41  Duri i konzerva-
tivcite od Vatikan, u{te pred nekolku decenii, ne
mo`ea da go poreknat vlijanieto koe & se pripi{uva
na seksualnosta vo oblikuvaweto na ~ovekoviot
`ivot vo izminatiot vek.42 Zatoa, bi bilo mo{ne
interesno koga denes bi mo`ele da gi ~ueme Va{ite
sogledbi vo odnos na sovremenite poimawa na
~ovekovata seksualnost kako �integralen del na
personalnosta na sekoe ~ove~ko su{testvo�. Imeno,
kako bi reagirale na sovremenite streme`i za
preispituvawe na ideite za slobodata i ednakvosta,
za dostoinstvoto i pravata, od pozicija na site onie
koi sakaat da se respektiraat sebesi, da bidat
respektirani, i da gi respektiraat drugite, ne samo
kako racionalno avtonomni su{testva, tuku i kako
seksualno avtonomni su{testva? Dali bi Ve pottik-
nale na premisluvawe argumentite koi gi doveduvaat
pod pra{awe osnovnite postulati na etikata na
~ovekovi prava,43  od pozicija na seksualno inakvite,
na onie koi ne mo`at da se vklopat vo dominantnata,
isklu~uva~ka, heteroseksualna norma?

Although attitudes about the unnaturalness of certain
sexual practices are still widespread almost everywhere,
it is hard to deny that one of the main ethical inclinations
of our time is the recognition of the variety of ways in
which human sexuality can be expressed. At the begin-
ning of the twentieth century, sexual identity �became,
and remains, an integral part of our modern sense of
self�,41 as one historian of sexuality noticed.  Even the
Vatican�s conservatives, a few decades ago, were not in a
position to deny the influence ascribed to sexuality as one
of the basic factors shaping human life in the previous
century.42  So, it would be really stimulating to hear your
considerations on the modern conceptions of sexuality
as �an integral part of the personality of every human be-
ing�.  What would be your attitude towards the contem-
porary tendencies for re-questioning the ideas of liberty
and equality, the ideas of dignity and human rights, from
the point of view of all the persons that need to respect
themselves, that need to be respected, and to respect the
others, not only as rationally autonomous beings, but as
sexually autonomous beings too? And whether the un-
dermining arguments against the basic principles of the
ethic of human rights,43  emphasised from the position of
sexually queer � from the position of those that could not
fit in the dominant, exclusive, heterosexual norm � will
motivate you to rethink your own exclusive arguments?
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Po~ituvan gospodine Kant, kako bi reagirale koga
bi se pro{etale niz skopskite ulici, i bi gi
zdogledale bilbordite za pravata na seksualnite
malcinstva so porakata �soo~i se so razlikite�? Za
`al, najmalku {to bi mo`ele da o~ekuvame od Vas e
blagonaklona reakcija, vpe~atok {to se potvrduva po
~itaweto na prezirnite i osuditelni presudi za
crimina carnis. Duri i pogolemiot del od pripad-
nicite na heteroseksualnoto mnozinstvo verojatno bi
ostanale zaprepasteni od na~inot na koj gi osuduvate
heteroseksualniot promiskuitet, prostitucijata,
konkubinatot i prequbni{tvoto - vpro~em, sekoe
vonbra~no seksualno povedenie koe ne e protiv
prirodata, tuku edinstveno protiv zdraviot razum.

Eh, koga sme kaj �zdraviot razum�, dali Ve za~uduva
{to s$ denes ne se podrazbira kako soglasno �zdraviot
razum�? Dali Ve iznenaduva {iro~inata na dija-
pazonot �normalni� i op{testveno prifatlivi
seksualni povedenija?44  Va{ite argumenti za protiv-
prirodnosta na seksualnata imaginacija, po s$
izgleda, denes nema da bidat tolkuvani samo kako
nesoglasni so �zdraviot razum� na moderniot zapaden
~ovek, tuku kako simptom za impotentnost, ili za
nekoe drugo seriozno psihi~ko naru{uvawe. Potoa,
kako }e go tolkuvate faktot deka seksualnata fanta-
zija, zaedno so �podra~jeto izbori na li~no zado-
volstvo�,45  ne samo {to ne se sfa}a denes kako ne{to
protivprirodno, tuku spa|a vo domenot na za{tita
na pravoto na privatnost?

Po~ituvan profesore, osobeno bi go cenele Va{iot
kriti~ki sud za sovremenite eti~ki debati okolu
seksualnite perverzii,46  imaj}i gi predvid  kontro-
verznite �argumenti� so koi gi isklu~uvate crimina
carnis contra naturam. Prostete ni, sepak, {to tuka
}e gi imame predvid i konsekvencite od Va{ite

With all due respect Sir Kant, but what would your opin-
ion be if, on your walk through the streets of Skopje, you
suddenly face the announcement promoting sexual mi-
nority rights, with the message �Face the differences�?
Unfortunately, the least expected from you is a benevo-
lent response, and that impression is certain after read-
ing your contemptuous indictments about crimina carnis.
Probably, even the most of the heterosexual majority will
be frightened by the unbearable lightness of the indict-
ments against heterosexual promiscuity, prostitution,
concubinage, and adultery � in fact, any sexual behaviour
outside of marriage which is not against nature, but only
against sound reason.

As far as �sound reason� is concerned, are you bewildered
by the variety of practices acknowledged today as in ac-
cordance with the �sound reason�? Are you surprised con-
cerning the wide spectrum of �normal� and socially accept-
able sexual behaviour?44  Your arguments for the unnatu-
ralness of the sexual imagination will be interpreted to-
day, most likely, not only as contrary to the �sound rea-
son� of the modern western man and woman, but as a
symptom of impotence or as a symptom of another seri-
ous psychological disorder. In addition, how would you
interpret the fact that the sexual imagination, along with
the �the realm of choices of personal pleasures�,45  is not
conceived today as something unnatural, but as something
within the domain protected by the right of privacy?

Dear professor Kant, I would really appreciate your criti-
cal judgement on contemporary ethical disputes concern-
ing sexual perversions,46  bearing in mind the controver-
sial �arguments� supporting the indictments against
crimina carnis contra naturam. Forgive us, but here we
have to take into consideration the consequences of your
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rasuduvawa, a ne samo moralnite intencii koi im
podle`at. Nesomneno, respektot kon ~ovekovata
priroda, izrazen i preku vtorata formulacija na KI,
s$ u{te ja stimulira moralnata imaginacija na
zapadnite misliteli. No, ako gi ostavime za moment
blagorodnite intencii nastrana, i se sosredoto~ime
vrz konsekvencite od takvite rasuduvawa, mo`eme da
dojdeme do u`asnuva~ki i porazuva~ki soznanija.
U`asnuva i porazuva, gospodine Kant, toa {to Va{ite
zabele{ki za opasnostite po ~ovekovata priroda  od
crimina carnis contra naturam mo`at da se sfatat
poskoro kako implicitna zakana, otkolku kako
blagonaklono predupreduvawe. Verojatno ne bi bile
tolku u`asnati od prezrivata zabele{ka deka pri
onanijata i homoseksualnite akti ~ovekot se sveduva
na stvar (degradiraj}i se sebesi pod nivoto na
`ivotno), koga istata ne bi bila prosledena so
implicitnata zakana deka sekoj ima sloboda da go/ja
tretira kako ̀ ivotno, ili kako stvar, onoj/onaa koj/a
ve}e ne e ~ove~ko su{testvo, zatoa {to - so svoeto
seksualno povedenie - ne poka`al/a respekt kon
~ovekovata priroda.47

No, duri i da zami`ime pred ~udovi{nata ideja za
superiornosta na ~ovekot vo odnos na iracionalnite
`ivi su{testva48  - {to e tema za posebna rasprava -
{okantno e kolku malku treba, pa odedna{ ~ovekot
da prestane da bide ~ovek vo va{ite o~i. Mo`e li
pretstavata za ~ovekot - koj ne e nitu stvar, nitu
`ivotno - samo so gubeweto na odredeni atributi, za
mig tolku da se transformira, {to slobodnoto
su{testvo }e se pretvori vo sopstvenata negacija: vo
objekt so koj mo`e sekoj da go pravi ona {to }e go
posaka? Odnosno, prevedeno na pomoderen jazik, mo`e
li nekoj/a da gi zagubi site svoi prava kako ~ovek -
sledstveno, da bide tretiran/a kako predmet, ili
kako ̀ ivotno - samo poradi zadovoluvaweto na svoite
seksualni potrebi?

judgements, not only the underlying moral intentions.
Undoubtedly, the respect for human nature, expressed
by the second formulation of CI, still inspires the moral
imagination of the Western thinkers. However, if we put
aside for the moment your benevolent intentions, and
focus on the consequences of your judgements, we can
reach terrifying and shocking opinions. It terrifies and
shocks, Sir Kant, that your remark that crimina carnis
contra naturam present the danger for human nature,
could be interpreted as an implicit threat rather than be-
nevolent warning. Probably we would not be terrified so
much of your contemptuous comments that during mas-
turbation and homosexual behaviour a human being re-
duces itself to a thing (degrading himself/herself below
the level of an animal), if they were not accompanied by
the implicit threat. By the threat that everyone has a free-
dom to treat him (or her) as a beast, or as a thing, for he
(or she) is no longer a human being because � by his/her
sexual behaviour � he/she did not respect human na-
ture.47

But, even if we close our eyes before the monstrous idea
of human superiority regarding the irrational living crea-
tures48  � which is a topic for another exposition � it is
shocking that only such a minor change is needed for a
human being to cease to be a human being in your eyes.
Can the idea of a human being � neither a thing, nor a
beast � be so changed suddenly with the loss of certain
attributes, that a previously free person is transformed
into his/her own negation: becoming for everyone an ob-
ject of free will? Or, to put it another way, can someone
be deprived of his/her human rights � and, as a result, be
treated as a thing or as a beast � simply for the reason
that he/she is satisfying his/her sexual needs?
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Gospodine Kant, treba li da potsetuvame deka
moderniot koncept na ~ovekovi prava go podrazbira
tokmu sprotivnoto; deka ~ovek ne smee da bide
tretiran poinaku osven dostoinstveno i so po~it kon
negovata li~nost, nezavisno od razlikite pome|u
lu|eto spored polot, bojata na ko`ata, vozrasta,
potekloto, seksualnata orientacija...? Treba li da
potsetuvame kolku lu|e vo izminatiot vek gi zagubija
svoite `ivoti samo zatoa {to bea Evrei ili Romi,
samo zatoa {to ne bea heteroseksualci, ili samo zatoa
{to imaa poinakvi religiozni ubeduvawa? Treba li
da potsetuvame deka del od onie {to im gi odzedoa
`ivotite, go storija toa so predubeduvawe deka ne
ubivaat lu|e, tuku nelu|e - su{testva koi se degradi-
rale pod nivoto na ~ovek?

Gospodine Kant, {to bi ka`ale vo svoja odbrana po
napadite deka va{ite antropolo{ki sogledbi
pottiknuvaat mizantropski predubeduvawa? Zarem
sogledbite za crimina carnis, pokraj toa {to gi
potvrduvaat i zajaknuvaat tradicionalnite nega-
tivni stereotipi za seksualnosta, ne se odli~no
racionalno opravduvawe za permanentnoto psihi~ko
i fizi~ko nasilstvo vrz neheteroseksualcite?49

Humanosta i ednakvosta

Gospodine Kant, dovolna e samo pomislata deka
prestanuva da bide ~ovek onoj {to seksualno se
izrazuva na poinakov na~in (i, sledstveno, deka
mo`eme da go tretirame kako ne-~ovek), za da ne
dovede vo isku{enie da ja prekineme ovaa spiritis-
ti~ka seansa bez nikakvi natamo{ni odlo`uvawa.
Zarem ne bi bilo sosem elegantno re{enie, od ona
{to go ka`avme dosega, izveduvaweto na zaklu~okot
deka nitu na{ata sovremenost go pominuva testot na

Sir Kant, is there any need to mention that the modern
concept of human rights intends exactly the opposite; that
a human being is to be treated only with dignity and re-
spect towards his/her person, without distinction with
regard to sex, race, age, origin, sexual orientation...? Is
there any need to repeat how many human beings have
lost their lives during the last century only because they
were Jews or Roma, only because they were not hetero-
sexuals, or because they had different religious beliefs?
Should we remind you that some of those who took those
lives acted with prejudice that they were not killing hu-
man beings, but non-human beings � beings that had
degraded themselves below the level of humanity?

Dear Sir, what would be your apology considering the ac-
cusations that your anthropological considerations en-
courage misanthropic prejudices? What would be your
comments to the charge that your considerations about
crimina carnis confirm and reinforce the traditional nega-
tive stereotypes about sexuality? Would you still defend
your opinions regardless of the claims that they served as
rational excuses for the permanent psychological and
physical violence against non-heterosexuals?49

Humanity and Equality

Sir Kant, we are tempted to quit the present spiritualistic
session, without delay, upon the very thought that a hu-
man being could be treated as a non-human being if he/
she is sexually different. After all what we have said,
wouldn�t it be a pretty elegant solution to deduce that
neither our time has passed the test of the categorical
imperative nor the categorical imperative has passed the
test of our time?
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kategori~kiot imperativ, nitu kategori~kiot
imperativ go pominuva testot na na{ata sovre-
menost?

Kako bi izgledalo na{eto sekojdnevie dokolku
moralnite maksimi i postapki na lu|eto bi nasto-
juvale da go pominat testot na KI, onaka kako {to go
interpretirate? Treba li da se napi{e u{te edna
negativna utopija za pojasno da se sogledaat site
ne~ove{tini koi mo`at da proizlezat od rigo-
roznoto sledewe na Kantovata ideja na ~ove{tvoto?
U{te edna 1984, no vo koja Golemiot brat ne n$ yirka
odnadvor tuku odnatre, svet vo koj nieden nadvore{en
tribunal ne e tolku stra{en kolku vnatre{niot tri-
bunal na sovesta?50

Zatoa, gospodine Kant, ako nekoj po~ne da Ve uveruva
deka e dotolku podobro za na{ata sovremenost toa {to
ne go pominuva testot na KI (i dotolku polo{o za
KI toa {to ne go pominuva testot na na{ata sovre-
menost), ve molam, nemojte da ja gubite Va{ata dobra
volja. Se ~ini, ni{to drugo ne e tolku neograni~eno
kolku {to se kapacitetite na ~ove{tvoto za sebe-
uni{tuvawe pa, ottamu, i {ansite za eden kantovski
Doblesen nov svet voop{to ne treba da se potce-
nuvaat.

Moite dosega{ni neblagonakloni uka`uvawa i
tendenciozni pra{awa nastojuvaa da gi razni{aat
argumentite so koi, ako uspeav da go predo~am toa, gi
kompromitirate vozvi{enite idei na vistinata i
slobodata. Pretpazlivosta e sekojpat dobredojdena:
idejata na vistinata mo`e da go zgolemi brojot na
mrtvite, a idejata na slobodata brojot na ̀ rtvite, ako
se prifati na~inot na koj {to gi interpretirate,
koga se povikuvate na moralniot zakon pri ana-
lizata na nekoi konkretni situacii. Pred razdelba,

How would our time look like if our moral maxims and
actions pretend to pass the test of CI, according to your
own interpretation? Should we create another negative
utopia in order to envisage more clearly all the inhumani-
ties that could arise as a result of the rigorous following
of the Kantian idea of humanity? Should we create an-
other 1984 in which the Big Brother is not watching out-
side but inside us, a world in which there is no external
tribunal so oppressive as the internal tribunal of the con-
science?50

Hence, Sir Kant, if someone is trying to persuade you that
it is much better for our time that it has not passed the
test of CI (and that it is much worse for the CI that it has
not passed the test of our time), please, don�t let your good
will to be affected by such attempts. Apparently, there is
nothing more unlimited than the human capacity for self-
destroying; therefore, the possibility for a Kantian Brave
New World is not to be underestimated.

So far, with my non-benevolent points and biased ques-
tions I tended to disturb your arguments, and to show
how the sublime ideas of truth and freedom are discred-
ited. As long as the sublime ideas are concerned, we should
always be careful: if your practice of interpretation is ac-
cepted, the idea of truth can increase the number of
deaths; the idea of freedom can increase the number of
victims. Caution is always to be recommended during the
analysis of certain cases when we are referring to the
moral law. Before quitting our session, I will try to ex-
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}e se obidam da predo~am izvesni Va{i razmi-
sluvawa, samo kako ilustracija na toa kolku lesno
mo`e da se iskompromitira i vozvi{enata ideja na
ednakvosta.

Bezdrugo, odgovorot na pra{aweto {to samiot si go
postavuvate - ne e li sprotivno na ednakvosta na
ven~anite li~nosti koga zakonot nalaga �toj }e bide
tvoj gospodar� (�he shall be thy master�)51  - zaslu`eno
vleguva ne samo vo analite na Zapadnata sofistika,
tuku i vo analite na filosofskata mizoginija.
Imeno, ako takvata �legalna supremacija�, ako
pravoto da se zapoveda e zasnovano samo vrz faktot
za �prirodnata superiornost na sposobnostite na
soprugot vo sporedba so soprugata� toga{, tvrdite vie,
bra~nata sostojba - �toj komanduva, taa se pokoruva� -
ne e sprotivna na �prirodnata ednakvost na ~ove-
koviot par�52 !!! Obidot, pak, superiornosta da se
pretstavi kako recipro~na relacija,53  koja e vo
interes na progresot na kulturata, mo`e seriozno da
ne zamisli vo pogled na iskrenosta na va{eto Sapere
aude, lozinkata na prosvetitelstvoto! Imate li,
po~ituvan profesore, hrabrost da se slu`ite so
sopstveniot razum i toga{ koga predmet na racional-
na kritika se tradicionalnite op{testveni insti-
tucii i predrasudi?

Ne e li logi~no, duri i od va{ite krajno somnitelni
pretpostavki - deka superiornosta na `enata se
sostoi vo nejziniot priroden talent da gospodari so
negovata `elba za nea i, deka �vo gra|anskoto
op{testvo ̀ enata ne se pot~inuva sebesi bez brak kon
`elbite na nekoj ma`�54  - hrabro da se zaklu~i deka
gra|anskoto op{testvo ne e skroeno spored `elbite
na `enite tuku spored `elbite na ma`ite? Ne e li
logi~no da se zaklu~i deka brakot ja pretvora
pretpostavenata superiornost na `enata vo nejzina

hibit some of your considerations, only as an illustration
of how the sublime idea of equality could be easily dis-
credited as well.

Unquestionably, the answer of your question � whether
it is not contrary to the equality of married persons when
the law, in every way, says of the husband when in rela-
tion to the wife, �he shall be thy master,�51  � deserves to
be enlisted in the annals of the Western sophistry as well
as in the annals of the Western misogyny. For, if such �le-
gal supremacy� and the right to command are based only
upon the fact of �the natural superiority of the faculties of
the husband compared with those of the wife� then, as
you assert, the marital condition � he is the one who com-
mands, and she is the one who obeys � cannot be regarded
as contrary to �the natural equality of a human pair�52 !!!
Your attempt to justify the superiority of one partner as a
relation of reciprocity, as in the interest of the progress of
culture,53  can cast a serious doubt on the sincerity of
Sapere aude, the legendary motto of the Enlightenment!
Indeed, dear professor, do you have the courage to em-
ploy your reason when the target of your rational critique
are the traditional social institutions and the traditional
prejudices?

Is it not reasonable, even with your highly suspicious as-
sumptions,54  to conclude firmly that the civil society is
designed according to men�s desires rather than to
women�s desires? Is it not quite reasonable to conclude
that the marriage is what transforms the alleged superi-
ority of woman into her own inferiority � �her natural
talent for mastering his desire for her� into legal obliga-
tion for conforming to his desires?
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inferiornost - nejziniot priroden �talent za
gospodarewe so negovata `elba za nea�, vo zakonska
dol`nost za pokoruvawe kon negovite `elbi?

Za `al, iako ja veli~avte smelosta kako doblest,
nemavte smelost dokraj da gi sledite nitu Va{ite
patrijarhalni pretpostavki. U{te poironi~no, iako
za prepoznatliva crta na Kantovata etika se smeta
tokmu po~itta kon li~nostite,55  Va{ata li~nost ne
mo`e{e da ostane po{tedena od nepo~ituvawe, kako
{to vpro~em ne ostanaa po{tedeni nitu onie koi
tolku lesno go gubea statusot �li~nost� vo Va{ite o~i.
Na obvinuvawata deka ne ste model za intelektualen
integritet,56  logi~no se nadovrza i pretstavata za
Kant kako �egzemplar na filosofski seksizam� so
reakcionerni gledi{ta kon `enite duri i za
negovoto vreme.57

Za toa kolku takvite obvinuvawa se osnovani - kolku
Va{iot moralen zakon, i pretpo~itaweto na dol`-
nostite kon sebesi, mo`at da bidat navistina opasni
po `ivot (osobeno za `enite) � najdobro mo`at da
posvedo~at Va{ite sopstveni sogledbi: �Vo migot
koga pove}e ne mo`am da `iveam ~estito tuku
stanuvam nedostoen za `ivot so edna takva (sramna)
postapka, jas voop{to ne mo`am da `iveam pove}e�58

S$ u{te sme zaprepasteni, po~ituvan profesore, kako
toa nekoj mo`e da go �obes~esti ~ove{tvoto vo svojata
sopstvena li~nost� so toa {to }e stane bespomo{na
`rtva na nekoja sramna akcija? Ednostavno sme
vxa{eni, gospodine Kant, od Va{eto obrazlo`enie
deka e podobro potencijalnata `rtva na siluvawe da
se samoubie pred siluvaweto, so smrt da ja odbrani
sopstvenata ~est, otkolku da dozvoli ~esta nepov-
ratno da bide izgubena.59

Unfortunately, although you have elevated courage as a
virtue, you did not have the courage to follow consistently
even your own patriarchal assumptions. Ironically
enough, although the respect for persons is considered as
a mark of the Kantian ethics,55  your person was not spared
from disrespect, as those who have lost the status of �per-
son� so easily in your view were not spared. The accusa-
tions that you are not a model of intellectual integrity56

were logically extended with the assessment of Kant as
�an exemplar of philosophical sexism� holding reaction-
ary views about women, reactionary even in your own
time.57

Dear Sir, the most persuasive evidence for the plausibil-
ity of that kind of accusations � that your moral law, and
preference to the duties one has to himself/herself, can
be really dangerous to life (especially to women�s lives) �
are your own considerations: �The moment I can no longer
live in honour but become unworthy of life by such [dis-
graceful] an action, I can no longer live at all.�58  We are
still bewildered, dear professor, how someone could
�dishonour humanity in her own person� by becoming a
helpless victim in certain disgraceful actions? We are sim-
ply offended, Sir Kant, by your reasoning that it would
have been better for the potential rape victim to commit
suicide before the rape, to defend her honour unto death,
rather than to allow an irreversible loss of her honour.59
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Tuka ve}e ne mo`eme da mu odoleeme na isku{enieto
da se razdelime od Vas, po~ituvan profesore, i
povtorno da Ve prepu{time na ve~niot mir. Naj-
posle, ima li nekakvo zna~ewe toa {to na{ite
pra{awa }e ostanat bez odgovor? Ima li pojasen
priznak za budnosta na razumot od ~inot na pra{u-
vawe? I {to kreira pogolemi monstrumi: zaspanosta
na razumot ili budnosta na razumot? Kone~no, }e ima
li razumot dovolno hrabrost i sila da se soo~i so
sopstvenata monstruoznost?

Bele{ki
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For the time being, dear professor, we are not in a posi-
tion to resist the temptation to say adieu to you and to
leave you in eternal peace. Finally, is there any signifi-
cance that our earlier questions will remain unanswered?
Is there a more transparent symptom of the wakefulness
of the reason than the very act of (Re-) questioning? What
creates more dreadful monsters: the sleep of reason or
the wakefulness of reason? At last, would we be powerful
enough to face our own monstrosity?

Translated  from Macedonian by
Rodna Ruskovska and Zarko Trajanoski
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tie mora nu`no da se ven~aat eden za drug; a ovaa nu`nost
e vo soglasnost so juridi~kite zakoni na ~istiot razum.�
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34 �Commercium sexuale est usus membrorum et facultatum
sexualium alterius.�

35 Kant, Immanuel. The Science of Right. trans. by Hastie, W.
Raleigh, N.C. Alex Catalogue (www.netlibrary.com), p. 39.

36  As �...the union of two persons of different sex for life-long
reciprocal possession of their sexual faculties.�

37 Soble, Alan. �Kant and Sexual Perversion�. The Monist, vol.
86, no. 1, p. 77.

38 The rule of reason corresponds to self-control, and duty of
apathy to prohibition that he should not allow himself to be
governed by his feelings and inclinations. Cf. Kant, Immanuel.
The Metaphysical Elements of Ethics (eBook) Publication:
Raleigh, N.C. Alex Catalogue (http://www.netlibrary.com), p.
33: �Virtue, therefore, in so far as it is based on internal free-
dom, contains a positive command for man, namely, that he
should bring all his powers and inclinations under his rule (that
of reason); and this is a positive precept of command over him-
self which is additional to the prohibition, namely, that he
should not allow himself to be governed by his feelings and in-
clinations (the duty of apathy); since, unless reason takes the
reins of government into its own hands, the feelings and incli-
nations play the master over the man.�

39 In the second part of the Dialektik der Aufklärung,
Horkheimer and Adorno are explaining how Kantian `moral
apathy� is exposed in the Marquis de Sade works.

40 According to Kant, apathy (which indicates a moral feeling
of respect for the law) is wrongly equated with indifference.
See Kant, Immanuel. The Metaphysical Elements of Ethics
(eBook) Publication: Raleigh, N.C. Alex Catalogue (http://
www.netlibrary.com), p. 34: �This misconception may be
avoided by giving the name moral apathy to that want of emo-
tion which is to be distinguished from indifference. In the
former, the feelings arising from sensible impressions lose their
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 34 �Commercium sexuale est usus membrorum et facultatum
sexualium alterius.�

 35 Kant, Immanuel. The Science of Right. trans. by Hastie, W.
Raleigh, N.C. Alex Catalogue (www.netlibrary.com), p. 39.

36 Kako �...unijata na dve li~nosti od razli~en pol za
do`ivotno recipro~no poseduvawe na nivnite seksualni
atributi.�

37 Soble, Alan. �Kant and Sexual Perversion�. The Monist, vol.
86, no. 1, p. 77.

38 Vlasta na razumot se ogleda vo samosovladuvaweto, a
dol`nosta za apatija vo zabranata za prepu{tawe na
sopstvenite ~uvstva i nagoni. Videte Kant, Immanuel. The
Metaphysical Elements of Ethics (eBook) Publication: Raleigh,
N.C. Alex Catalogue (http://www.netlibrary.com), p. 33:
�Doblesta, zna~i, s$ dodeka e zasnovana vrz vnatre{na
sloboda, sodr`i pozitivna zapoved za ~ovekot, imeno, deka
toj bi trebalo da gi podredi site mo}i i sklonosti pod
negovo vladenie (na Razumot); i ova e pozitiven nalog za
sebezapovedawe pokraj zabranata, imeno, deka ne treba da
dozvoli samiot da bide pod vlast na svoite ~uvstva i
sklonosti (dol`nosta za apatija); za{to, s$ dodeka razumot
ne gi dr`i uzdite vo svoite race, ~uvstvata i sklonostite
}e si gospodarat so ~ovekot.�

39 Za kantovskata �moralna apati~nost� na likovite od
delata na Markiz de Sad videte vo vtoriot ekskurs od
�Dialektik der Aufklärung�, na Horkhajmer i Adorno.

40 Za pogre{noto poistovetuvawe, i za razgrani~uvaweto
pome|u apatijata (koja podrazbira moralno ~uvstvo na
respekt kon zakonot) i indiferentnosta videte Kant,
Immanuel. The Metaphysical Elements of Ethics , p. 34: �Ova
pogre{no razbirawe mo`e da se izbegne ako se imenuva
kako moralna apatija onoj nedostig na emocija koj treba
da se razlikuva od indiferentnosta. Kaj prvata, ~uvstvata
koi proizleguvaat od setilnite vpe~atoci go gubat svoeto
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influence on the moral feeling only because the respect for the
law is more powerful than all of them together.�

41 Sexuality ed. by Robert A. Nye. Oxford University Press, 1999,
p. 12: �The answer of the question `Who am I?� at the begin-
ning of the twentieth century would now probably include some
reference to one of these new sexual categories: heterosexual,
homosexual, masochist, sadist, or fetishist.�

42 See �Vatican Declaration on Some Questions of Sexual Eth-
ics� (1976) in: Mappes, Thomas A. Social Ethics. McGraw-Hill,
1982, p. 204: �The human person, according to the scientific
disciplines of our day, is so deeply influenced by his sexuality
that this latter must be regarded as one of the basic factors shap-
ing human life.�

43 
Cf. Badiou, Alain. Ethics: An Essay on the Understanding of

Evil. Verso, 2001, p. 8: �The explicit reference of this orienta-
tion [the ethic of human rights], in the corpus of classical phi-
losophy, is Kant. Our contemporary moment is defined by an
immense "return to Kant�.

44 Even such conservatives as Thomas Nagel (as far as his
dillema of whether homosexuality is sexual perversion is con-
cerned) remarked that �Hardly anyone can be found these days
to inveigh against oral-genital contact, and the merits of bug-
gery are urged by such respectable figures as D.H. Lawrence
and Norman Mailer.� (Nagel, Thomas. Mortal Questions, Cam-
bridge University Press, 1979, p. 49.)

45 Cf. Nagel, Thomas. �Personal Rights and Public Space� in
Deliberative Democracy And Human Rights. New Haven,
Conn.: Yale University Press, 1999, p. 37.

46 The very concept of �sexual perversion� is symptomatically
�Kantian�. Compare, for example, the definition of Nagel: �...if
there are any sexual perversions, they will have to be sexual
desires or practices that are in some sense unnatural, though
the explanation of this natural/unnatural distinction is of course

vlijanie vrz moralnoto ~uvstvo samo zatoa {to respektot
kon zakonot e pomo}en otkolku site tie zaedno.�

41 Sexuality ed. by Robert A. Nye. Oxford University Press, 1999,
p. 12: �Odgovorot na pra{aweto [to sum jas? vo po~etokot
na dvaesetiot vek verojatno bi upatuval na nekoja od ovie
novi seksualni kategorii: heteroseksualec, homoseksu-
alec, mazohist, sadist, ili feti{ist.�

42 �Vatican Declaration on Some Questions of Sexual Ethics�
(1976) in: Mappes, Thomas A. Social Ethics. McGraw-Hill,
1982, p. 204: �^ovekovata li~nost, soglasno nau~nite
disciplini od na{evo vreme, e pod tolku golemo vlijanie
od nejzinata seksualnost {to istata mora da se smeta za
eden od osnovnite faktori koi go oblikuvaat ~ovekoviot
`ivot.�

43 Cf. Badiou, Alain. Ethics: An Essay on the Understanding of
Evil. Verso, 2001, p. 8:  �Eksplicitnata referenca na ovaa
orientacija (etikata na ~ovekovite prava), vo korpusot na
klasi~nata filosofija, e Kant. Na{iot sovremen moment
e definiran so edno golemo "vra}awe kon Kant".�

44 Duri i takvi konzervativci kako {to e Tomas Nejgel
(barem {to se odnesuva do negovata dilema dali homoseksu-
alnosta e ili ne e seksualna perverzija) zabele`aa deka
�Denes odvaj mo`e da se najde nekoj {to }e pcue protiv
oralno-genitalniot kontakt, a prednostite na sodomijata
se predo~uvaat od tolku respektabilni figuri kako {to
se D. H. Lorens i Norman Mejler.� (Nagel, Thomas. Mortal
Questions, Cambridge University Press, 1979, p. 49.)

45 Cf. Nagel, Thomas. �Personal Rights and Public Space� in De-
liberative Democracy And Human Rights. New Haven, Conn.:
Yale University Press, 1999, p. 37.

46 Samiot koncept na �seksualna perverzija� e �kantovski�
simptomati~en. Sporedete ja, na primer, opredelbata na
Nejgel: �...ako voop{to postojat nekakvi seksualni
perverzii, tie bi trebalo da bidat seksualni `elbi ili
praktiki koi, vo izvesna smisla, se neprirodni, iako
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the main problem.� (Nagel, Thomas. Mortal Questions, Cam-
bridge University Press, 1979, p. 39.)

47 Some Kant�s remarks in Lectures on Ethics are shocking:
�Man can only dispose over things; beasts are things in this
sense; but man is not a thing, not a beast. If he disposes over
himself, he treats his value as that of a beast. He who so be-
haves, who has no respect for human nature and makes a thing
of himself, becomes for everyone an Object of free will. We are
free to treat him as a beast, as a thing, and to use him for our
sport as we do a horse or a dog, for he is no longer a human
being.� (quoted in Soble, Alan. `Kant and Sexual Perversion�,
The Monist, vol. 86, no. 1, p. 78.)

48 Cf. Kant, Immanuel. Anthropology from a Pragmatic Point
of View (eBook): Carbondale, Ill. Southern Illinois University
Press, 1996, p. 89: �The fact that man is aware of an ego-con-
cept raises him infinitely above all other creatures living on
earth. Because of this, he is a person; and by virtue of this one-
ness of consciousness, he remains one and the same person
despite all the vicissitudes which may befall him. He is a being
who, by reason of his pre-eminence and dignity, is wholly dif-
ferent from things, such as the irrational animals that he can
master and rule at will.�

49 Cf. Soble, Alan. �Kant and Sexual Perversion�, The Monist,
vol. 86, no. 1, p. 78: �...Kant�s intellectual gay-bashing is sup-
plemented, in effect, by the advocation of physical gay-bash-
ing...�

50 Kant, Immanuel. The Metaphysical Elements of Ethics
(eBook) Publication: Raleigh, N.C. Alex Catalogue (http://
www.netlibrary.com), p. 35: �Every man has a conscience, and
finds himself observed by an inward judge which threatens and
keeps him in awe (reverence combined with fear); and this
power which watches over the laws within him is not some-
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objasnuvaweto na ovaa distinkcija prirodno/neprirodno,
se razbira, e glavniot problem.� (Nagel, Thomas. Mortal
Questions, Cambridge University Press, 1979, p. 39.)

47 Nekoi Kantovi sogledbi od Eti~kite predavawa, se
porazuva~ki: �^ovekot mo`e da raspolaga samo so stvarite;
yverovite se stvari, vo ova zna~ewe; no ~ovekot ne e stvar,
ne e yver. Ako toj raspolaga so sebesi, toj ja tretira svojata
vrednost kako kako taa na yverovite. Toj koj taka se
odnesuva, koj nema nikakov respekt kon ~ovekovata priroda
i koj pravi stvar od sebesi, stanuva za sekogo Objekt na
slobodna volja. Nie sme slobodni da go tretirame kako
yver, kako stvar, i da go koristime za na{a zabava kako {to
go pravime toa so kow ili ku~e, zatoa {to toj ne e ve}e
~ove~ko su{testvo.� (citirano vo Soble, Alan. �Kant and
Sexual Perversion�. The Monist, vol. 86, no. 1, 2003, p. 78.)

48 Cf. Kant, Immanuel. Anthropology From a Pragmatic Point
of View (eBook): Carbondale, Ill. Southern Illinois University
Press, 1996, p. 89: �Faktot deka ~ovekot ima svest za ego-
poim beskrajno go izdignuva nad site drugi su{testva {to
`iveat na Zemjata. Poradi toa, toj e li~nost; i blagodare-
nie na ovaa edinstvenost na svesta, toj ostanuva edna i ista
li~nost i pokraj site nepredvidlivi promeni {to mo`at
da go snajdat. Toj e su{testvo koe, so svojata nadmo}nost i
dostoinstvo, e sosem razli~no od stvarite, kako {to se
iracionalnite ̀ ivotni so koi mo`e da vladee i upravuva
po svoja volja.

49 Cf. Soble, Alan. �Kant and Sexual Perversion�. The Monist,
vol. 86, no. 1, p. 78: �...Kantovoto intelektualno gej-
{ikanirawe e nadopolneto, vsu{nost, so zastapuvawe na
fizi~ko gej-{ikanirawe.�

50 Kant, Immanuel. The Metaphysical Elements of Ethics
(eBook) Publication: Raleigh, N.C. Alex Catalogue (http://
www.netlibrary.com), p. 35: �Sekoj ~ovek ima sovest, i e
nabquduvan od vnatre{en sudija koj se zakanuva i go dr`i
vo stravopo~it (dlaboka po~it kombinirana so strav); i
ovaa mo} koja gi nadgleduva zakonite vo nego ne e ne{to
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thing which he himself (arbitrarily) makes, but it is incorpo-
rated in his being. It follows him like his shadow, when he thinks
to escape. He may indeed stupefy himself with pleasures and
distractions, but cannot avoid now and then coming to himself
or awaking, and then he at once perceives its awful voice. In his
utmost depravity, he may, indeed, pay no attention to it, but he
cannot avoid hearing it.�

51 Cf. Kant, Immanuel. The Science of Right. trans. by Hastie,
W. Raleigh, N.C. Alex Catalogue (www.netlibrary.com), p. 39.

52 
Ibid. p. 40.

53 Anthropology, p. 216: �In the interest of the progress of cul-
ture, one partner must be superior to the other in a heteroge-
neous way. The man must be superior to the woman in respect
to his physical strength and courage, while the woman must be
superior to the man in respect to her natural talent for master-
ing his desire for her.�

54 The assumptions that �the woman must be superior to the
man in respect to her natural talent for mastering his desire for
her� as well as that �in a civil society the woman does not sub-
mit herself without marriage to the desires of a man, and if she
is married, then only in monogamy�. (Anthropology, p. 217.)

55 Cf. Allison, Henry E. �Ethics, Evil, and Anthropology in Kant:
Remarks on Allen Wood�s Kant�s Ethical Thought�. Ethics,
2001, p. 594.

56 Cf. Nietzsche, Friedrich Wilhelm. Twilight of the Idols, or,
How to Philosophize With a Hammer. Oxford; New York: Ox-
ford University Press (UK), 1998, p. 51.

57 Cf. May Schot, Robin. �Kant� in A Companion in Feminist
Philosophy. Blackwell Publishers, 1998, p. 40: �Given Kant�s
explicit endorsement of the subordination of wives to their hus-
bands and the exclusion of women from intellectual and politi-

{to samiot (svoevolno) go sozdava, tuku e inkorporirana
vo negovoto bitie. Taa go sledi kako negovata senka, koga
misli da izbega. Navistina, toj mo`e da se zatupuva so
zadovolstva i zastranuvawa, no ne mo`e da go izbegne, koga
toga{, doa|aweto pri sebe ili budeweto, i toga{ vedna{
go percipira nejziniot u`asnuva~ki glas. Navistina, vo
krajna izopa~enost toj mo`e da ne vnimava na nea, no ne
mo`e da izbegne da ne ja slu{a.�

51 Cf. Kant, Immanuel. The Science of Right. trans. by Hastie,
W. Raleigh, N.C. Alex Catalogue (www.netlibrary.com), p. 39.

52 Ibid. p. 40.

53 Anthropology, p. 216: �Vo interes na progresot na
kulturata, edniot partner mora da bide posuperioren kon
drugiot na heterogen na~in. Ma`ot mora da bide superi-
oren kon `enata vo pogled na negovata fizi~ka sila i
hrabrost, dodeka `enata mora da bide superiorna kon
ma`ot vo pogled na nejziniot priroden talent da gospoda-
ri so negovata `elba za nea.�

54 �...a ako taa e ven~ana, toga{ samo vo monogamija.� (An-
thropology, p. 217.)

55 Cf. Allison, Henry E. �Ethics, Evil, and Anthropology in Kant:
Remarks on Allen Wood�s Kant�s Ethical Thought�. Ethics,
2001, p. 594.

56 Cf. Nietzsche, Friedrich Wilhelm. Twilight of the Idols, or,
How to Philosophize with a Hammer. Oxford; New York: Ox-
ford University Press (UK), 1998, p. 51.

57 May Schot, Robin. �Kant� in A Companion in Feminist Phi-
losophy. Blackwell Publishers, 1998, p. 40: �Imaj}i go predvid
eksplicitnoto prifa}awe na pot~inetosta na soprugite
kon nivnite sopruzi i isklu~uvaweto na `enite od
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cal rights, it is no surprise that many feminist consider Kant to
be an exemplar of philosophical sexism.�

58 Lectures on Ethics, trans. Louis Infield (Indianapolis, IN:
Hackett, 1963), p. 156: �If, for instance, a woman cannot pre-
serve her life any longer except by surrendering her person to
the will of another, she is bound to give up her life rather than
dishonour humanity in her own person, which is what she would
be doing in giving herself up as a thing to the will of another.�

59 Cf. Ibid. pp. 149-150.
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intelektualnite i politi~kite prava, ne za~uduva toa {to
pove}e feministki go smetaat za egzemplar na filosofski
seksizam.�

58 Lectures on Ethics, trans. Louis Infield (Indianapolis, IN:
Hackett, 1963), p. 156: �Na primer, ako nekoja ̀ ena ne mo`e
pove}e da go za~uva svojot `ivot osven da ja predade
nejzinata li~nost na voljata na nekoj drug, taa e obvrzana
poskoro da se otka`e od nejziniot `ivot otkolku da go
obes~esti ~ove{tvoto vo nejzinata li~nost, {to bi bilo
slu~aj koga bi se predala kako stvar na voljata na nekoj
drug.�

59 Cf. Ibid. pp. 149-150.
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A line of becoming is not defined by points that it con-
nects, or by points that compose it; on the contrary, it
passes between points, it comes up through the middle, it
runs perpendicular to the points first perceived, trans-
versally to the localizable relation to distant or contigu-
ous points.1

If the notion of the cyborg has forced us to rethink what
femininity is and what a feminist politics does then it has
become important to ask which are the new modalities of
sexual difference that have sprawled in its aftermath? For
example, a closer look at cyberfeminist literature sees
Sadie Plant�s work as an almost unique exception in criti-
cal debates about the problems of sexual embodiment and
disembodiment posed by bioinformatic capitalist tech-
nologies, as it is geared towards the production of new
modalities of sex.2  Plant does not limit her critical insights
into information sciences to a reiteration of the dominant
cultural constructions of femininity in relation to ma-
chines, but clearly proposes a new method to think of femi-
ninity that stretches towards an ontology of becoming
rather than dwelling upon the representative framework
of women�s identity. The same cannot be said for the re-
cently published cyberfeminist literature that has seen a
significant dis-intensification of innovative critique after
the critical hype of the 90s, which is now revamping fa-

Lu~ijana
Parizi Za edna {izogeneza

na polovata razlika

Luciana
Parisi For a Schizogenesis

of Sexual Difference

Linijata na nastanuvaweto ne e odredena od to~kite
koi taa gi povrzuva, ili pak od to~kite koi ja
so~inuvaat, tuku sosema sprotivno, taa minuva pome|u
to~kite, vleguva otsrede, vrvi vertikalno od prvoza-
bele`anite to~ki pa odi transverzalno do odredi{-
nata vrska so oddale~eni ili sosedni to~ki.1

Ako poimot kiborg n$ natera odnovo da obmislime
{to e `enskosta i {to pravi feministi~kata
politika, toga{ e va`no da se zapra{ame koi se
novite modaliteti na polovata razlika koi se
ra{irija od negovoto pojavuvawe. Na primer, edno
povnimatelno razgleduvawe na kiberfeministi~-
kata literatura go otkriva deloto na Sedi Plant
(Sadie Plant) kako bezmalku redok isklu~ok vo
kriti~kite debati okolu problemite na polovoto
otelotvoruvawe i bestelesnost, nametnati od bio-
informati~kite kapitalisti~ki tehnologii, bidej-
}i e naso~eno kon sodavawe na novi modaliteti na
pol.2 Plant ne ja ograni~uva svojata kriti~ka
proniklivost samo na informati~kite nauki za da
gi povtori dominantnite kulturni konstrukcii za
`enskosta vo odnos na ma{inite, tuku  jasno predlaga
nov metod na razmisluvawe za `enskosta koj se {iri
kon edna ontologija na nastanuvawe, namesto da tapka
vo reprezentativnata ramka na `enskiot identitet.
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miliar notions of embodiment locating femininity in a pre-
established grid (dominant ideology, signifying structures,
systems of representation).3  In this case, the notion of
femininity has been readjusted to rematch the position of
the body with the fragmented categories of representa-
tion � white and black, gay and straight, working class
and middle class and so on. Similarly, the relation with
machines has been congealed around issues of usability,
interface, and access that have reinstalled an ontological
distance between thinking and doing, mind and body and
so on. This is not to say that these issues are unimportant
in the context of bioinformatic capitalism. On the con-
trary, this article suggests that to grasp their importance,
they need to be plunged in a wider field of relations, which
accounts, as it will become clearer later, for assemblages
of change and differentiation across scales and thresh-
olds. In this article then the relation between femininity
and technology will be approached from a new standpoint
that pushes further the ontology of becoming whilst indi-
cating the ontological problems of the cyberfeminist po-
litical impasse between essentialism and constructivism.

At this point, it is important to highlight that new mo-
dalities of sexual difference recently influencing feminist
politics have been mostly sustained by theories of post-
feminism or post-gender feminism.4  Before explaining the
implications of these theories, it might be relevant to high-
light the crucial role that scientific theories and technolo-

Luciana Parisi For a Schizogenesis of Sexual Difference

Istoto ne bi mo`elo da se re~e za neodamna izda-
denata kiberfeministi~ka literatura koja, po onoj
zna~aen napliv vo devedesettite, bele`i zna~itelno
obessiluvawe od inovativna kritika, i koja{to gi
obnovuva poznatite poimi za otelotvoruvawe,
stavaj}i ja `enskosta vo edna ve}e utvrdena {ema
(dominantna ideologija, ozna~uva~ki strukturi,
sistemi na reprezentacija).3  Vo ovoj slu~aj, sfa}a-
weto na ̀ enskosta e prilagodeno da soodvetstvuva na
polo`bata na teloto so fragmentiranite kategorii
na reprezentacija: crno i belo, homoseksualen i
heteroseksualen, rabotni~ka klasa i sredna klasa
itn. Na sli~en na~in, vrskata so ma{inite postojano
e optovarena so problemite okolu koristeweto,
interfejsot i pristapnosta, koi odnovo vovedoa edno
ontolo{ko otstojanie me|u misleweto i dejstvu-
vaweto, umot i teloto itn. Ova ne zna~i deka ovie
raboti ne se od va`nost vo kontekstot na bioinfor-
mati~kiot kapitalizam. Naprotiv, so ovaa statija
sakam da uka`am deka za da se sfati nivnata va`nost
tie treba da se nurnat vo edno po{iroko pole na
odnosi, koe{to }e stane jasno malku podocna, i
koe{to sodr`i zbirovi na promeni i diferenci-
jacii niz skali na merewe i pragovi. Zna~i, na
vrskata pome|u `enskosta i tehnologijata vo avaa
statija }e & se prijde od edno novo gledi{te koe se
protega do ontologijata na nastanuvaweto, istovre-
meno poso~uvaj}i gi ontolo{kite problemi na
kiberfeministi~kiot politi~ki }orsokak pome|u
esencijalizmot i konstruktivizmot.

Vo momentov e bitno da se naglasi deka novite
modaliteti na polovata razlika, koi od neodamna
vlijaat vrz feministi~kata politika, glavno se
potkrepeni so teorii na postfeminizmot ili post-
rodoviot feminizam.4  Pred da go objasnime vlijani-
eto na ovie teorii, mo`ebi }e bide od zna~ewe da ja
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gies of communication and reproduction have played in
the cultural politics of gender.5  In cyberpunk literature,
and particularly in the work of Octavia E. Butler, the new
modalities of sexual difference are extremely exposed to
the way cybernetic biotechnologies have changed what we
take femininity and the body to be.6

Since the early 90s, Donna Haraway�s notions of the �cy-
borg� and �situated knowledges� have become crucial to
investigate the cultural, political and economic transfor-
mation of capitalism increasingly investing in informa-
tion sciences and technologies.7  Haraway talked of a new
regime of information control operating through networks
of communication and inducing the breaking down of dis-
ciplinary modes of individuation � species (break down
of animal, human), categories (class, gender, race), hu-
man and machine and so on. Her vision echoed Deleuze�s
argument about the transformation of Foucault�s disci-
plinary society into Burrough�s notion of control society8 ,
or the Italian autonomia�s argument of the �General In-
tellect�, extensively discussed in Negri and Hardt�s Em-
pire.9  Haraway�s method of approaching science and tech-
nology focussed on the common language of information
that mediates nature and culture. For Haraway the battle
between essentialism and constructivism has been over-
come in the integrated language of information encom-
passing both materiality and discursivity.10  Information
capitalism gives us the cyborg and a new ontology, which
challenges the metaphysics of essentialism: nature and
culture, femininity and masculinity, emotion and ratio-
nality, mind and body, human and machine.

naglasime klu~nata uloga {to ja odigraa nau~nite
teorii i tehnologii na komunikacija i razmno`u-
vawe vo kulturnata politika na rodot.5  Vo kni`ev-
nosta na kiberpankot, a posebno vo delata na Oktavija
E. Batler (Octavia E. Butler), novite modaliteti na
polovata razlika se vo krajna mera izlo`eni na
na~inot na koj kiberneti~kite biotehnologii go
izmenija na{eto poimawe za `enskosta i teloto.6

U{te vo ranite devedesetti godini, poimite �kiborg�
i �situirani znaewa� na Dona Haravej (Donna
Haraway) stanaa klu~ni za istra`uvaweto na kultur-
nata, politi~kata i ekonomskata transformacija na
kapitalizmot, koj s$ pove}e vlo`uva vo informati~-
kite nauki i tehnologii.7  Haravej zboruva{e za eden
nov re`im na kontrola na informaciite koj{to
raboti preku mre`i na komunikacija i doveduva do
razlo`uvawe na disciplinarnite na~ini na indivi-
duacija - vidovi (klasifikacija na `ivotni, lu|e),
kategorii (klasa, rod, rasa), ~ovek i ma{ina itn.
Nejzinata vizija se poklopi so tvrdeweto na Delez
za transformacijata na Fukoovoto (Foucault) disci-
plinarno op{testvo vo poimot na kontrolirano
op{testvo8  na Barou (Burrough), ili so italijanskata
rasprava za avtonomijata na �Op{tiot intelekt�,
po{iroko objasneta vo deloto Imperija9  na Negri
(Negri) i Hart (Hardt). Metodot so koj Haravej &
pristapi na naukata i tehnologijata be{e naso~en
kon obi~niot jazik na informaciite, koj{to posre-
duva pome|u prirodata i kulturata. Za Haravej,
bitkata pome|u esencijalizmot i konstruktivizmot
e nadminata vo integriraniot jazik na informaci-
ite {to ja priop{tuva i materijalnosta i diskursiv-
nosta.10  Informati~kiot kapitalizam n& go dava
kiborgot i edna nova ontologija, koja{to se kosi so
metafizikata na esencijalizmot: priroda i kultura,
`enskost i ma{kost, emocija i razum, um i telo, ~ovek
i ma{ina.
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The question of the body and materiality is then entangled
with a notion of information. However, it is important to
loose these ties and ask what kind of language is informa-
tion? Is the critical impasse between essentialist and
constructivist nature overcome by a semantic web? Can
ontology be deduced from epistemology? Is science ex-
clusively a discourse? Does body politics coincide with
technoscientific codification?

For example, Shannon�s information theory argued that
the semantic aspects of communication are irrelevant to
engineering problems.11  A fundamental problem of com-
munication is that the system must be designed to oper-
ate for each possible selection, not just the one � i.e., lin-
guistic. Frequently messages have meaning; that is they
refer to or are correlated according to some systems with
certain physical or conceptual entities. Yet, what is im-
portant is that the actual message is one selected from a
set of possible messages, which is unknown at the time of
design. Similarly, Bateson points out that information
cannot be spatialised, measured, localised. Information
has no dimension. It is an infinite fraction that entails
numerical patterns or algorithms where quantity is always
approximate.12  Information entails extralinguistic redun-
dancies � i.e., background noise- that are crucial to the
transmission of messages.

Similarly, in molecular biology, information does not
correspond to linguistic codification and semantic con-
tent. In science studies, the central dogma of DNA has
been mainly analysed from the standpoint of cultural sig-
nification. Although this analysis has importantly recon-

Pra{aweto za teloto i materijalnosta toga{ e
vpletkano so poimot informacija. Bitno e, sepak, da
se razlabavat vakvite vrski, i da se zapra{ame: kakov
vid jazik e informacijata? Dali kriti~kiot }orso-
kak pome|u esencijalizmot i konstruktivizmot se
nadminuva so pomo{ na semanti~ka mre`a? Mo`e li
ontologijata da se izvede od epistemologijata? Dali
naukata e isklu~itelno diskurs? Dali politikata na
teloto se poklopuva so tehno-nau~nata kodifikacija?

Taka, na primer, vo teorijata za informacii na
[enon (Shannon) se veli deka semanti~kite aspekti
na komunikacija se nebitni za in`enerskite pro-
blemi.11  Eden su{tinski problem na komunikacijata
e toa {to sistemot mora da bide osmislen za da
funkcionira vo sekoj mo`en izbor, a ne samo vo eden,
t.e. vo lingvisti~kiot. ^estopati porakite imaat
zna~ewe vo smisla na toa deka tie upatuvaat ili se
odnesuvaat na nekoi sistemi so izvesen fizi~ki ili
konceptualen entitet. Sepak, bitno e toa {to
aktuelnata poraka e samo edna, izbrana od pove}e
mo`ni poraki, {to pak, pri, nejzinoto sozdavawe ne
e poznato. Na sli~en na~in, Bejtson (Bateson) uka`uva
na toa deka informacijata ne mo`e da se pretstavi
vo prostorot, da se izmeri, i da se lokalizira.
Informacijata nema dimenzija. Taa pretstavuva edna
beskone~na dropka koja vo sebe sodr`i numeri~ki
nizi ili algoritmi, kade {to kvantitetot e sekoga{
pribli`en.12  Informacijata podrazbira ekstra-
lingvisti~ki redundanci, t.e. zadninski {um, koi
imaat klu~na uloga vo prenesuvaweto na porakite.

Na sli~en na~in, vo molekularnata biologija
informaciite ne soodvetstvuvaat na lingvisti~kata
kodifikacija i na semanti~kata sodr`ina. Vo
prirodnite nauki, centralnata dogma na DNK glavno
e analizirana od gledi{te na kulturnoto ozna~u-
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nected science to culture in the humanities, it has also
opened important questions: how do we approach the
materiality of information? Is it enough to explain its cul-
tural relevance through signification? Aren�t we risking
confusing the discursive with the material? Félix
Guattari�s approach to this problem pointed out that ma-
teriality is explained by neither given essences nor signi-
fying structures.13  Rather, an approach to materiality ne-
cessitates the development of a mixed semiotic � or as-
semblages � accounting for the relation between a-
semiotic encodings (genetic material) with semiotic a-sig-
nifications14  and regimes of signification. In other words,
Guattari stresses the importance of a mixed semiotics (or
machinic assemblages: dynamics of smoothness and stria-
tion, a cycle of differentiation) arguing for matrices that
cross dimensions and their various codings - a transver-
sal intersection between virtual � indeterminate -
nondiscursive domains and actuals, discursive domains.15

It is possible then to approach information without privi-
leging linguistic significations and semantic contents.
Gilbert Simondon for example argues for a notion of in-
formation that is at the same time qualitative and quanti-
tative: pre-individual and individual intensity or affect.16

It may be useful to explain what we mean by intensity.
This is a key notion in the philosophy of difference, which
has a long trajectory in Western thought. We are used to
the philosophical tradition that goes from Plato,
Descartes, Kant, Hegel and so on. Yet the philosophy of
difference we are arguing for transversally links Spinoza,
Bergson, Whitehead, Foucault, Deleuze and Guattari and
many more� The notion of intensity is to be found in

vawe. Iako vakvata analiza na mo{ne va`en na~in
povtorno gi spoi prirodnite nauki so kulturata vo
humanisti~ki nauki, taa isto taka otvori i bitni
pra{awa: kako da & pristapime na materijalnosta na
informacijata? Dovolno li e da ja objasnime
nejzinata kulturna relevantnost preku ozna~uvawe?
Ne rizikuvame li pritoa da go pome{ame diskursiv-
noto so materijalnoto? Pristapot kon ovoj problem
na Feliks Gatari uka`a na toa deka materijalnosta
ne se objasnuva nitu preku dadeni su{tini, nitu
preku ozna~uva~ki strukturi.13  Namesto toa, prio|a-
weto kon materijalnosta go nalaga razvojot na edna
me{ana semiotika, ili sklopovi koi{to se odgovor-
ni za vrskata pome|u  asemioti~kite kodovi (genet-
skiot materijal) so semioti~kite asignifikacii14

i re`imi na ozna~uvawe. So drugi zborovi, Gatari ja
naglasuva va`nosta na me{anata semiotika (ili na
ma{inskite sklopovi: dinamika na izmaznetost i
nabrazdenost, ciklus na diferencijacija), uka`u-
vaj}i na matrici koi gi preminuvaat dimenziite i
nivnite razli~ni kodovi - eden transverzalen presek
pome|u virtuelno- neopredelenite, nediskursivni
domeni i postojnite diskursivni domeni.15

Spored toa, vozmo`no e da se pristapi kon informa-
cijata bez da se privilegiraat lingvisti~kite
ozna~uvawa i semanti~kite sodr`ini. Gilbert
Sajmondon (Gilbert Simondon), na primer, se zalaga za
edno poimawe na informcijata kako da e istovremeno
i kvalitativna i kvantitativna: pred-individualen
i individualen intenzitet ili afekt.16  Bi bilo
korisno da objasnime {to podrazbirame pod
intenzitet. Ova e klu~en poim vo filosofijata na
razlikata, koja ima dolga pateka vo zapadnata misla.
Sviknati sme na filosofskata tradicija koja odi od
Platon, Dekart, Kant, Hegel, i tn. Sepak, filoso-
fijata na razlika za koja{to se zalagame, transver-
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Spinoza�s Ethics where he argues, contrary to Descartes,
that there are not two substances � res extensa and res
cogita or mind and body or god and nature, the immate-
rial and the material that form the universe � but one sub-
stance or multiplicity composed of an infinity of attributes
and modes or modalities that are affections of the sub-
stance � i.e. qualitative degrees of difference or intensi-
ties.17  Intensity thus entails at the same time a difference
in kind and degree � quality and quantity � a sense of
becoming of substance. Information, as Simondon argues,
cannot be given a priori quantity or quality � identity-
but needs to be considered in a process of individuation
moving from the indeterminate to determination � from
potential to actualization.18  Thus in order to approach
materiality � extralinguistic reality - it is crucial to en-
gage with an affective notion of information � as inten-
sive differentiation - where meaningful messages emerge
out of a mixed semiotics, of which linguistic signification
and content are only one aspect. Thus, genetic informa-
tion, far from being predetermined as a genetic signifier
or function � as with neodarwinians� famous information
unit19  - is rather entangled to a process of change: the
way genetic information becomes organized in bacterial
(non-nucleated) and eukaryotic (nucleated) cells � i.e. it
needs to be linked to a process of differentiation rather
than predetermination. For example, Lynn Margulis�s
theory of endosymbiosis provides an understanding of
evolution as ecologies of differentiation that challenge the
Darwinian and neo-Darwinian evolutionary model based
on gradual evolution of predeterminate units � species
or genes.20  Endosymbiosis points at the dynamics of cel-
lular self-organization starting from ecologies of molecu-
lar relations rather than originating from preconstituted
points, such as the individual and the environment, genes
and cells, simple and complex bodies. Endosymbiosis thus
exposes genetic information to a process of becoming,
which contributes to question the essentialist ontology of

zalno gi povrzuva Spinoza (Spinoza), Bergson
(Bergson), Vajthed (Whitehead), Fuko (Foucault), Delez
(Deleuze), Gatari i mnogu drugi... Zna~eweto na
poimot intenzitet mo`e da se najde vo Etikata na
Spinoza, kade toj tvrdi, sprotivno od Dekart, deka
nema dve supstanci - rex extensa i res cogito, ili um i
telo, ili bog i priroda, nematerijalno i materi-
jalno, koi go so~inuvaat univerzumot - tuku edna
supstanca ili mno{tvo sostaveno od edna beskone~-
nost na atributi i oblici ili modaliteti koi se
afekcii na supstancata, t.e., kvalitativni stepeni
na razli~je ili intenziteti.17 Na toj na~in, inten-
zitetot istovremeno sodr`i edna razlika po vid i
po stepen, po kvalitet i kvantitet, ~uvstvo na
nastanuvawe na supstancata. Na informacijata, kako
{to tvrdi Sajmondon, ne mo`e odnapred da &  se dade
kvantitet ili kvalitet - identitet, tuku taa treba da
se zamisli vo eden proces na individuacija koj{to
se dvi`i od neodredenoto kon odredenosta, od
potencijalnoto kon aktuelizacijata.18  Taka, za da &
se pristapi na materijalnosta - ekstralingvis-
ti~kata realnost, od golema va`nost e da se pozani-
mavame so afektivnata smisla na informacijata -
kako intenzivna diferencijacija - kade porakite koi
imaat smisla izleguvaat od me{ani semiotiki, od
koi lingvisti~koto ozna~uvawe i sodr`ina pretsta-
vuvaat samo eden aspekt. Na toj na~in, genetskata
informacija, koja ni odblizu ne e predodredena kako
genetski ozna~itel ili funkcija (kakov {to e
slu~ajot na famoznata informati~ka edinica na
neodarvinistite19) e vme{ana vo eden proces na
promeni: na~inot na koj genetskata informacija se
organizira vo bakteriski (nejadrovi) i eukariotski
(jadrovi) kletki, t.e., treba da se povrze so eden proces
na diferencijacija namesto predodreduvawe. Na
primer, teorijata za endosimbioza na Lin Margulis
(Lynn Margulis) nudi edno sfa}awe na evolucijata
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sexual difference whilst at the same time providing an
approach to matter that is not confined to semantic
constructivism. This leads us to engage more closely with
the ontological problem of difference.

How do we overcome the critical impasse between essen-
tialism and constructivism by accounting for the non-se-
mantic content of information? It may be useful to point
out that generally, in Western philosophical tradition,
essentialism is predicated on the existence of natural
noumena that are mind independent phenomena.
Constructivism, on the other hand, is predicated on natu-
ral phenomena- i.e., the way phenomena appear to the
human mind. Generally speaking, it is possible to argue
that the ontological emphasis on natural noumena has
lead to realism or essentialism. On the other hand, natu-
ral phenomena rather explain experience as a conceptual
category. For example, Saussure would argue that catego-
ries are arbitrary. In his structural framework it is as if
every culture lives in a different world.21  It may be useful
also to point out that the linguistic construction of expe-
rience is at the very core of postmodern and postlacannian
theories of identity.

kako ekologii na diferencijacija koi mu protiv-
re~at na darvinisti~kiot i neo-darvinisti~kiot
evolutiven model, koj{to se temeli vrz postepena
evolucija na predodredeni edinki - vidovi ili
geni.20  Endosimbiozata uka`uva na dinamikata na
kleto~nata samoorganizacija koja zapo~nuva so
ekologii na molekularni vrski namesto da poteknuva
od predodredeni to~ki kako {to se edinkata i
okolinata, genite i kletkite, prostite i slo`enite
tela. Na toj na~in, endosimbiozata gi izlo`uva
genetskite informacii na eden proces na nastanu-
vawe, koj pomaga da se dovede vo pra{awe esencija-
listi~kata ontologija na polovata razlika, istovre-
meno ovozmo`uvaj}i eden pristap do materijata koj
ne e ograni~en od semanti~kiot konstruktivizam.
Ova n$ vodi kon edno poblisko soo~uvawe so ontolo{-
kiot problem na razlikata.

Kako da go nadmineme kriti~kiot }orsokak pome|u
esencijalizmot i konstruktivizmot, vodej}i smetka
za nesemanti~kata sodr`ina na informaciite? Bi
bilo korisno da se istakne deka vo zapadnata
filosofska tradicija esencijalizmot glavno se
zasnovuva na postoeweto na prirodni noumeni
koi{to se fenomeni nezavisni od umot. Konstruk-
tivizmot, od druga strana, se zasnovuva na prirodni
fenomeni, t.e., na na~inot na koj  prirodnite
fenomeni mu izgledaat na ~ove~kiot um. Op{to
ka`ano, mo`e da se tvrdi deka ontolo{koto naglasu-
vawe na prirodnite noumeni dovelo do realizam ili
do esencijalizam. Od druga strana pak, prirodnite
fenomeni go objasnuvaat iskustvoto kako idejna
kategorija. Taka, na primer, Sosir (Saussure) }e re~e
deka kategoriite se proizvolni. Vo negovata struktu-
ralna ramka, sekoja kultura kako da ̀ ivee vo razli~en
svet.21  Bi bilo korisno, isto taka, da se naglasi deka
lingvisti~kata konstrukcija na iskustvoto se nao|a
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If we are to push the notion of femininity further towards
an ontology of difference, then it is important to argue
that genetic information is more than a linguistic ideality
or a mere empirical fact. As previously argued, intensity
explains information beyond the ready-made natural and
phenomenal noumena: empiricism and representation.
Rather than having nature as a by-product of culture, or
culture as determinate by a given nature, an ontology of
difference will emphasise the becoming cultural of nature:
a matter of continuum through variation � an emphasis
on differentiation, movement, and emergence that sheds
light onto the materiality of the middle, the relation be-
tween differences. For example, Deleuze and Guattari�s
notion of stratification22  help us to engage with a notion
of nature that is neither given nor constructed, but com-
posed of assemblages: a transversal � intensive - engi-
neering between a-semiotic encodings, semiotic a-signi-
fication, signifying semiotics, discursive utterances and
non-discursive practices. From this standpoint, dominant
approaches in critical theory � ideology, semiotics, struc-
turalism, constructivism, post-structuralism � are not
simply to be dismissed. On the contrary, they need to be
rigorously linked to their field of application. Most of these
approaches concentrate on determinants � a semiotics of
signification, bodies� positions in a structure, ideological
overdeterminations � i.e., the stopping phase of move-
ment in a relation, its resulting terms: the system and the
subject, the society and the individual, the gene and the
environment. The issue is not that these stoppages are
irrelevant, but that they are to be considered according to
their vaster process of formation accounting for mixed or
machinic semiotics: assemblages across scales. As
Massumi has recently argued, even when dealing with
materiality, the body, these approaches are quick to give

vo centarot na post-modernite i post-lakanovski
teorii na identitetot.

Ako sme re{ile da go pribli`ime poimaweto za
`enskosta kon edna ontologija na razlika, toga{
bitno e da se ka`e deka genetskata informacija e
pove}e od lingvisti~ka idealnost ili od eden obi~en
empiriski fakt. Kako {to be{e ka`ano pogore,
intenzitetot ja objasnuva informacijata mnogu
po{iroko otkolku gotovite prirodni i fenomenski
noumeni: empirizmot i pretstavuvaweto. Namesto da
ja imame prirodata kako nus proizvod na kulturata,
ili kulturata odredena od nekoja priroda, ontologi-
jata na razlikata }e go naglasi nastanuvaweto na
kulturnoto od prirodata: {to e pra{awe na kontinu-
um preku varijacija - edno naglasuvawe na diferenci-
jacijata, dvi`eweto i na pojavuvaweto, koe{to frla
svetlina na materijalnosta na sredi{noto, na
vrskata me|u razlikite. Na primer, poimot za
stratifikacija22  na Delez i Gatari ni pomaga da se
soo~ime so edno poimawe na prirodata koe ne e nitu
dadeno nitu konstruirano, tuku sostaveno od sklo-
povi: edno transverzalno, intenzivno in`enerstvo
pome|u asemioti~ki kodovi, semioti~ko asignifi-
kacija, ozna~uva~ka semiotika, diskursivni iskazi
i nediskursivni postapki. Od ova gledi{te, domi-
nantnite pristapi kon kriti~kata teorija - ideolo-
gijata, semiotikata, strukturalizmot, konstruktiviz-
mot, poststrukturalizmot - ne mo`at tuku-taka da se
otfrlat. Naprotiv, tie treba rigorozno da se povrzat
so nivnoto pole na primena. Pove}eto od ovie
pristapi se koncentriraat na determinanti -
semiotika na ozna~uvawe, mestopolo`bi na telata vo
dadena struktura, ideolo{ki prenaglaseni determi-
nacii - t.e., na fazata na zapirawe pri edno dvi`ewe
vo odnosi, i na uslovite koi proizleguvaat od nego:
sistemot i predmetot, op{testvoto i poedinecot,
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determinate forms and functions to it: to mediate it.23  For
example, the body remains an agent of signification.
Movement becomes a change of points on a grid that does
not move. Change remains always already contained in
the structure. Relation is reduced to an addition or nega-
tion of already determined terms. An approach based on
machinic assemblages thus involves an investigation of
the process of formation � from the indeterminate to the
determinate � from the virtual to the actual � where the
determination of information entails assemblages of
modification, which are not exclusively constituted by sig-
nifications, discourses and ideologies. Determinations
cannot be disentangled from their mixed process of for-
mation.

Thus, an ontology of difference is not determinate by epis-
temological knowledge, such as the new paradigms of
technoscience.24  This would lead to absolute relativism,
which excludes the unknown, what Bruno Latour calls the
nonhuman, the quasi-object.25  Absolute relativism brack-
ets nature off and all sorts of unknown causality relying
on the effects � what has been already actualized. Far from
reiterating essentialist causality or relativist construc-
tivism, an ontology of difference is entangled to relation-
ism � assemblages and mixtures by differentiation. Again
Spinoza�s notion of affective modalities � intensive de-
grees of differentiation of substance � is crucial to develop
a new approach to causalities as a relational field out of

genot i okolinata. Problemot ne e vo toa {to ovie
sopirawa se bezna~ajni, ami vo toa {to tie treba da
se zemat predvid soglasno nivniot po{irok proces
na sozdavawe na koj se dol`i me{anata ili ma{in-
skata semiotika: sklopovi {irum sekakvi merila.
Kako {to Masumi neodamna re~e, duri i koga se
zanimavaat so materijalnosta, teloto, vakvite
pristapi mo`at brzo da mu dadat na teloto opredele-
ni funkcii i formi: da posreduvaat okolu nego.23

Na primer, teloto ostanuva agent na ozna~uvawe.
Dvi`eweto stanuva promena na to~ki vrz mre`a
koja{to e nepodvi`na. Promenata sekoga{ ostanuva
kako ve}e sodr`an del od strukturata. Vrskata e
svedena na eden zbir ili negacija na ve}e odredeni
poimi. Na toj na~in, eden pristap koj se temeli na
ma{inski sklopovi podrazbira istra`uvawe na
procesot na sozdavawe - od neodredeno vo odredeno -
od virtuelno vo postoe~ko, kade odreduvaweto na
informaciite vklu~uva sklopovi na modifikacija
koi ne se isklu~ivo sostaveni od ozna~uvawa,
diskursi i ideologii. Determinaciite ne mo`e da
bidat odvoeni od nivniot izme{an proces na
sozdavawe.

Na toj na~in, ontologijata na razlikata ne e odredena
od epistemolo{koto znaewe, kako {to e slu~aj so
novite paradigmi na tehnonaukata.24  Toa bi vodelo
kon apsoluten relativizam, koj go isklu~uva nepozna-
toto, ona koe{to Bruno Latur (Bruno Latour) go
narekuva nehumano, kvazi-objekt.25  Apsolutniot
relativizam ja izdvojuva prirodata kako i sekakov
vid na nepoznata kauzalnost koja{to se potpira na
posledicite, na ona {to bilo aktuelizirano. Daleku
od toa da ja povtoruva esencijalisti~kata kauzalnost
ili relativisti~kiot konstruktivizam, ontologi-
jata na razlikata e vpletkana so relacionizmot -
sklopovi i me{avini po diferencijacija. Povtorno
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which terms emerge.26  In other words, affective modali-
ties define the primacy of the relation over terms. Yet such
a primacy is not sequential � it is not about a given sys-
tem that determines all of its outcomes. Rather, this pri-
macy is, borrowing a term by G. Simondon, ontogenetic -
i.e., the relation is generative � it generates variations
whilst being generated by them. This emphasis on rela-
tions entails an emphasis on schizogenesis: the affective
being of the middle � the intensive field of composition
of the new - which is never the same as the terms of the
relation (or the poles against which the relation is at-
tracted). Schizogenesis accounts for the formation or dif-
ferentiation of biological, social, economical and techni-
cal determinants of information � i.e. the affective middle
of modifications.

Affective relationism as ontology helps us to reconsider
the importance of science for culture from another stand-
point. For example, Stengers argues against the Khunian
epistemological paradigms based on the assumption that
science is a human construction and that scientific objec-
tivity is a social convention established by a normative
agreement between scientists.27  Science is not primarily
an institution that reproduces dominant knowledge and
represents dominant ideologies, hegemonies and dis-
courses. On the other hand,�[t]he singularity of the sci-
ences has not to be reduced to the privileged expression
of a rationality that would be set against illusion, ideol-
ogy, opinion.� (1997: 134.5). Science is itself primarily
subjected to the �chance-event� characterised by non-sci-
entific procedures, which define scientific history and

poimot za afektivni modaliteti na Spinoza -
intenzivni stepeni na diferencijacija na materi-
jata - e klu~en za razvivawe na eden nov pristap na
kauzalnosti kako pole na odnosi od koe proizleguvaat
poimite.26  So drugi zborovi, afektivnite modali-
teti go odreduvaat primatot na vrskata nad poimite.
Sepak, takviot primat ne e posledi~en - ne se
odnesuva na daden sistem koj gi opredeluva site svoi
ishodi. Poto~no re~eno, primatot e, da  upotrebime
eden termin od G. Sajmondon, ontogenetski, t.e.,
vrskata e sozdava~ka - taa sozdava varijacii, a
istovremeno samata e proizvod na varijaciite.
Vakvoto naglasuvawe na vrskite nalaga naglasuvawe
na edna {izogeneza: afektivnoto su{testvuvawe na
sredi{teto - intenzivnoto pole na sozdavawe na
novoto - koe nikoga{ ne e isto so uslovite na vrskata
(ili polovite sproti koi vrskata e privle~ena).
[izogenezata e taa koja go ~ini sozdavaweto ili
diferencijacijata na biolo{ki, socijalni, ekonom-
ski i tehni~ki determinanti na informacijata - t.e.
afektivnoto sredi{te na modifikacii.

Afektivniot relacionizam kako ontologija ni
pomaga vo toa povtorno da ja zememe predvid va`nosta
na naukata za kulturata od edna druga gledna to~ka.
Stenxers, na primer, zboruva protiv epistemolo{-
kite paradigmi na Kun koi{to se temelat na pretpo-
stavkata deka naukata e ~ove~ka konstrukcija i deka
prirodonau~nata objektivnost e socijalna konven-
cija, utvrdena so normativen dogovor pome|u nau~ni-
cite.27  Naukata ne e pred s$ institucija koja sozdava
dominantni znaewa i koja zastapuva dominantni
ideologii, hegemonii i diskursi. Od druga strana,
pak, �edinstvenosta na prirodnite nauki ne treba da
se svede na privilegiraniot izraz za edna racional-
nost koja bi bila svrtena protiv iluzijata, ideolo-
gijata, i mnenieto.� (1997: 134.5). Samata nauka e
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knowledge as �transituational�: outside the centrality of
the human actor and the paradigm of scientific knowl-
edge. Scientific practices are neither homogeneous nor
a-historical. On the contrary, they rely on the achievement
of the experiment. Scientific rationality does not produce
ready-made facts but artifacts that emerge from experi-
mentation, the ability of the experiment to pose relevant
questions to the scientist.28  The scientific event is defined
by the capacity of the experiment to enter the sphere of
perception by repeating its novelty, to suspend judgement
by learning from the object and not to demonstrate a given
paradigm. According to Stengers the relevance of some
scientific practices over others involves the capacity of the
experiment to endure in its existence, to exhibit its rel-
evance across fields (e.g., the second law of thermody-
namics compared to the classical physics). In other words,
scientific practices are to be considered as events.29  Rather
than disqualifying the unknown as always constructed by
social structures, Stengers argues for an �ecology of prac-
tices� an affective rather than paradigmatic method of
relating science and culture, the sciences and the humani-
ties. This ecology of practices points out that scientific
knowledge exceeds semantic order as the scientific ex-
periment is a perceptive portal towards the unknown.

An ontology of difference requires that we engage with a
notion of mixed semiotics developed by Félix Guattari (or
machinic assemblages in Deleuze and Guattari, 1987) to
connect science and technology to the humanities. Sci-

podlo`ena na �slu~aen nastan� koe se odlikuva so
nenau~ni postapki, koi ja definiraat nau~nata
istorija i znaewe kako �trans-situacisko�: nadvor od
centralnosta na ~ovekovata uloga i na paradigmata
na nau~no znaewe. Postapkite vo prirodnite nauki
ne se nitu homogeni nitu aistoriski. Sprotivno na
toa, tie se potpiraat na dostignuvawata na eksperi-
mentot. Nau~nata racionalnost ne sozdava gotovi
fakti, tuku artefakti koi proizleguvaat od eksperi-
mentiraweto, sposobnosta na eksperimentot da mu
postavuva relevantni pra{awa na nau~nikot.28

Nau~noto zbidnuvawe e opredeleno od sposobnosta na
eksperimentot da navleze vo sferata na percepcija
so povtoruvawe na negovata novost, da go premavne
rasuduvaweto preku u~ewe od predmetot, i da ne
prika`e nekakva paradigma. Spored Stenxers,
pogolemata relevantnost na nekoi nau~ni postapki
od drugi ja podrazbira sposobnosta na eksperimentot
da istrae vo negovoto opstojuvawe, da ja poka`e svojata
relevantnost {irum  koe bilo pole (pr. vtoriot zakon
za termodinamika sporeden so klasi~nata fizika).
So drugi zborovi, nau~nite postapki treba da se
smetaat kako nastani.29 Namesto da go otfrli nepoz-
natoto kako da e sekoga{ konstruirano od op{test-
venite strukturi, Stenxers se zalaga za �ekologija na
postapki�, za eden afektiven namesto paradigmatski
metod na povrzuvawe na naukata so kulturata, na
prirodnite nauki so humanisti~kite. Vakvata
ekologija na postapki istaknuva deka nau~noto
znaewe go nadminuva semanti~kiot red, bidej}i
semanti~kiot eksperiment e perceptivna porta
koja{to vodi kon nepoznatoto.

Ontologijata na razlikata nalaga da se zafatime so
poimot za me{ana semiotika na Feliks Gatari (ili
ma{inski sklopovi kaj Delez i Gatari, 1987) za da ja
povrzame naukata i tehnologijata so humanisti~kite
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ence studies have always warned us about the sociobio-
logical use of science to sustain ideologies. Of course we
are very aware of this. Yet it seems increasingly impor-
tant to be also aware that science is more than ideologi-
cal-discursive construction. As Stengers (1997) and Latour
(1993) argue, science has to be approached beyond the
nature culture distinction of the modern constitution.
Thus, the implications of information science and tech-
nology in relation to the ontology of difference are to be
geared towards a critical intervention in the humanities
acting to make a change in the habitual perception of na-
ture, the body, and femininity.

Following this critical intervention, Massumi argues for
a new method to link science and culture beyond the es-
sentialist-constructivist impasse. �The optimal situation
would be to take a scientific concept and use it in a way
that it ceases to be systematically scientific but doesn�t
end up tamed, a metaphorical exhibit in someone else�s
menagerie�(2002:20). In other words, he suggests treat-
ing a scientific concept the way all concepts are treated:
respecting its rigorosity and connectibility. A concept in-
deed is defined less by its semantic content that by the
regularity of connection. �When you poach a scientific
concept, it carries with it scientific affects� or �a certain
residue of activity from its former role� (20). This is a
multidirectional transmission of affect that lays out em-
broiled relations through differentiation. Massumi sug-
gests to betray the system of science whilst respecting its
affect in a way designed to force a change in the humani-
ties. The point is not to make the humanities scientific,
but to borrow from science in order to change the habitual
perception of crucial notions for the humanities, not just
to differ in themselves, but also to make them differ from

nauki. Nau~nite istra`uvawa otsekoga{ n$ predupre-
duvale za sociobiolo{kata upotreba na naukata so
cel da gi odr`i ideologiite. Se razbira deka nie sme
prili~no svesni za toa. Sepak, izgleda deka e u{te
pova`no da se bide isto taka svesen deka naukata e
ne{to pove}e od ideolo{ko-diskursivna konstruk-
cija. Kako {to tvrdat Stenxers (1997) i Latur (1993),
na naukata treba da & se prijde bez da se zapa|a vo
distinkcijata priroda/kultura na modernoto ustroj-
stvo. Taka, vlijanijata na informati~kata nauka i
tehnologija vo odnos na ontologijata na razlikata
treba da se naso~at kon edna kriti~ka intervencija
vo humanisti~kite nauki, ~ija cel }e bide da smeni
ne{to vo voobi~aenata percepcija na prirodata, na
teloto, i na `enskosta.

Sledej}i ja vakvata kriti~ka intervencija, Masumi
se zalaga za nov metod koj }e gi povrzuva naukata i
kulturata, nadminuvaj}i go esencijalisti~ko-
konstruktivisti~kiot }orsokak. �Najdobra situacija
bi bila da se zeme eden nau~en poim i da se upotrebi
na na~in na koj istiot prestanuva da bide sistema-
ti~ki nau~en, no ne zavr{uva skroten kako metafo-
ri~ki eksponat vo mena`erijata na nekoj drug�
(2002:20). So drugi zborovi, toj predlaga so eden
nau~en poim da se odnesuvame onaka kako {to se
odnesuvame so site ostanati poimi: po~ituvaj}i ja
negovata rigoroznost i povrzlivost. Vsu{nost, eden
poim e mnogu pomalku definiran od negovata
semanti~ka sodr`ina, otkolku od postojanosta za
povrzuvawe. �Koga se zanimavate so nau~en poim,
istiot nosi so sebe nau~ni afekti� ili �izvesen
ostatok na aktivnost od negovata porane{na uloga�
(20). Ova pretstavuva pove}enaso~en prenos na
afektot koj gi rasporeduva vpletkanite vrski preku
diferencijacija. Masumi predlaga da se izneveri
sistemot na naukata, istovremeno po~ituvaj}i go
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the sciences. �In other words, part of the idea is to put the
humanities in a position of having continually to renego-
tiate their relations with the sciences � and, in the pro-
cess, to rearticulate what is unique to their own capaci-
ties (what manner of affects can they transmit)�(21). From
this standpoint, it can be argued that the importance of
science for understanding cultural changes necessitates
the engineering of a transversal or symbiotic connection
between science and culture: a sort of parasitic combina-
tion where the host and the guess participate in the pro-
duction of a new reality, in the expression of change.

Engaging with these methodological problems of ap-
proaching information, science and technology, an on-
tology of difference exposes a notion of femininity that
moves beyond the predominance of essences and repre-
sentations. Femininity is irreducible to semantic repre-
sentations and essentialist nature, biological sex and re-
production.30  In particular, it may be argued that the im-
pact of biotechnology on the evolutionary function of sex
and reproduction � meiotic sex - that identifies feminin-
ity with organic nature triggers a new investigation of the
evolutionary dynamics of molecular sex and reproduction
bringing into question the model of sexual difference
rooted in Darwinism and neo-Darwinism, which is predi-
cated on organic and genetic determinations of sex. For
example, if we engage with the theory of endosymbiosis,
autopoiesis, and turbulent organization, modes of sex and
reproduction (information transmission) are not pre-
determinate by the economy of survival, sexual competi-

negoviot afekt na na~in koj  e smislen za da iznudi
promeni vo humanisti~kite nauki. Celta ne e vo toa
humanisti~kite nauki da se napravat prirodni, ami
da pozajmuvaat od naukata, so cel da se promeni
voobi~aenata percepcija na klu~ni poimi za huma-
nisti~kite nauki. �So drugi zborovi, del od idejata
e da se stavat humanisti~kite nauki vo takva polo`ba
{to postojano }e mora da ja usoglasuvaat nivnata
vrska so prirodnite nauki i pritoa povtorno da
ka`uvaat {to e karakteristi~no za nivnite kapaci-
teti (kakov vid na afekti mo`at da prenesuvaat)� (21).
Od ova gledi{te, mo`e da se re~e deka va`nosta na
prirodnite nauki za razbirawe na kulturnite
promeni go nalo`uva konstruiraweto na edna
transverzalna ili simbioti~ka vrska pome|u naukata
i kulturata: eden vid parazitska kombinacija, kade
doma}inot i gostinot u~estvuvaat vo sozdavaweto na
edna nova stvarnost, vo izrazuvaweto na promenite.

Zanimavaj}i se so ovie metodolo{ki problemi za toa
kako da im se pristapi na informaciite, na naukata
i na tehnologijata, ontologijata na razlikata otkriva
edno zna~ewe na `enskosta koe odi podaleku od
vlijanieto na su{tinite i pretstavite. @enskosta
ne mo`e da se svede na semanti~ki pretstavi i
esencijalisti~ka priroda, na biolo{ki pol i
razmno`uvawe.30  Pokonkretno, mo`e da se re~e deka
vlijanieto na biotehnologijata vrz evolutivnata
funkcija na polot i razmno`uvaweto - mejoti~kiot
pol - koj ja izedna~uva `enskosta so organskata
priroda, predizvikuva novo ispituvawe na evolutiv-
nata dinamika na molekularniot pol i na razmno`u-
vaweto, doveduvaj}i go vo pra{awe modelot za polova
razlika vkorenet vo darvinizmot i neodarvinizmot,
koj{to se zasnovuva na organski i genetski odreduva-
wa na polot. Taka, na primer, ako se pozanimavame so
teorijata za endosimbioza, avtopojeza (sebe-sozda-
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tion, selection of the fittest and passive adaptation. Modes
of sex and reproduction are not subjected to a pre-
determinate aim � such as the genealogical filiation aimed
to increasing progression and emancipation of humanity
- but involve molecular differentiations across singular
scales of cellular organization. In other words, these
modes become modalities of differentiation of sex and
reproduction or modification of molecular assemblages
of sex and reproduction, which expose an important level
of difference: a-semiotic encodings. Thus, rather than
addressing the materiality of sexual difference from the
standpoint of a given mode of sex and reproduction (or-
ganic and genetic), endosymbiosis enables us to engage
with molecular becomings or microlevels of difference.
In this sense, endosymbiosis highlights heterogeneous a-
semiotic encodings in mixed semiotics, which stretches
femininity towards becoming rather than representation.
A mixed semiotics thus enables us to map femininity or
what I call microfemininity across a transversal network
of sex and reproduction: combining genetic and multi-
cellular organization with human and technical evolution,
nondiscursive practices and discursive formations. This
transversal assemblage challenges essentialism and
constructivism insofar as it entails a network of relations
of the most indifferent elements on a nature-culture con-
tinuum. In other words, the affective relation between the
body and technology has to be addressed in the middle �
in the mixture or assemblage of potential relations. More
than a post-gender feminism, I argue for an affective
microfeminism opening up sex and gender to mixed as-
semblages across different scales of materiality. This is
not a deconstruction of the sex-gender binarism but a
schizogenetic constructivism of sex-gender on a nature-
culture continuum.

vawe), i turbolentna organizacija, modusite na pol
i razmno`uvawe (prenosot na informaciite) ne se
predodredeni od ekonomijata na opstanokot, polo-
voto soperni{tvo, izborot na najdobrite i od
pasivnata adaptacija. Modusite na pol i razmno`u-
vawe ne se podlo`ni na nekoja predodredena cel -
kako {to e toa genealo{koto zdru`uvawe, ~ija cel e
da gi zgolemi napredokot i emancipacijata na
~ove{tvoto - tuku vklu~uvaat molekularni diferen-
cijacii {irum edine~ni merila na kleto~na
organizacija. So drugi zborovi, vakvite na~ini
stanuvaat modaliteti na diferencijacija na pol i
razmno`uvawe ili modifikacii na molekularni
sklopovi na pol i razmno`uvawe, koi otkrivaat edno
va`no nivo na razli~nost: asemiotski kodovi. Na toj
na~in, namesto da se zanimava so materijalnosta na
polovata razlika od gledna to~ka na daden modus na
pol i razmno`uvawe (organski i genetski), endosim-
biozata ni ovozmo`uva da se zanimavame so moleku-
larnite nastanuvawa ili mikronivoata na razli-
kata. Vo taa smisla, endosimbiozata gi istaknuva
heterogenite asemiotski kodovi vo me{anata semio-
tika, koja{to ja {iri `enskosta kon nastanuvawe
namesto kon pretstavuvawe. Me{anata semiotika na
toj na~in ni ovozmo`uva da ja iscrtame `enskosta,
ili ona {to jas go narekuvam mikro`enskost, vrz edna
transverzalna mre`a od pol i razmno`uvawe:
kombiniraj}i ja genetskata i multikleto~na organi-
zacija so ~ove~kata i tehni~kata evolucija, nediskur-
zivnite postapki i diskurzivnite formi. Vakviot
transverzalen sklop e do toj stepen vo sprotivnost
so esencijalizmot i konstruktivizmot, {to namet-
nuva edna mre`a od vrski na najindiferentnite
elementi vo kontinuumot priroda-kultura. So drugi
zborovi, afektivnata vrska me|u teloto i tehnolo-
gijata treba da bide zasegnata vo sredinata - vo
me{avina ili sklop od potencijalni vrski. Pove}e
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The evolutionary model of sex and reproduction that links
femininity to sexual reproduction is then exposed to viral
dynamics of sex and reproduction that precede and ex-
ceed filiation and chromosomal exchange as well as or-
ganic genitality and genetic sex. The molecular evolution
of sex and reproduction entails the symbiotic transmis-
sion of information across species, viral contagion, bac-
terial parasitism, mitochondrial replication, bacterial bud-
ding, parthenogenesis, a-linear reproduction. Biotechnol-
ogy exploits these capacities of molecular replication, re-
production and viral transmission.

Thus, if molecular biotechnology is already detaching
femininity from the imperative of sexual reproduction and
genetic sex then why would a notion of femininity be rel-
evant at all to body politics? I think that here there is a
tactical twist that we need to initiate: if femininity has
always been linked to a given nature (organic, filiative,
genetic and emotional) determined by an evolutionary
ontology of lack, scarcity, and competition, then is it pos-
sible to get rid of femininity all together without account-
ing for changing dynamics of stratification and destrati-
fication of sex and reproduction? Recently, Moira Gatens
and Elisabeth Grosz have argued that an ontology of dif-
ference enables us to engineer a body politics for femi-
nism that highlights differential changes rather than lo-
cating sexual difference in a given grid of power.31  To open

otkolku za eden rodov feminizam, jas se zalagam za
afektiven mikrofeminizam koj gi otvora polot i
rodot za me{anite sklopovi {irum razli~ni merila
na materijalnost. Ova ne e dekonstrukcija na pol-rod
binarizmot, tuku {izogenetski konstruktivizam na
pol-rod vo kontinuumot priroda-kultura.

Evolutivniot model na pol i razmno`uvawe, koj ja
povrzuva `enskosta so polovoto razmno`uvawe,
ponatamu e izlo`en na virusnata dinamika na polot
i razmno`uvaweto koi mu prethodat i go nadminuvaat
zdru`uvaweto i razmenata na hromozomi, kako i
organskata genitalnost i genetskiot pol. Molekular-
nata evolucija na polot i razmno`uvaweto go
nametnuva simbiotskiot prenos na informacii
{irum vidovite: virusna zaraza, bakteriski parazi-
tizam, mitohondriska replikacija, bakterisko
pupewe, partenogeneza, alinearno razmno`uvawe.
Biotehnologijata gi iskoristuva ovie sposobnosti za
molekularna replikacija, razmno`uvawe i prenesu-
vawe na virusi.

Taka, ako molekularnata biologija ve}e ja oddeluva
`enskosta od imperativot na polovoto razmno`u-
vawe i genetskiot pol, zo{to, toga{,  pretstavata za
`enskost bi imala  kakvo bilo zna~ewe za politikata
na teloto? Mislam deka ovde treba da pokreneme edno
takti~ko izvrtuvawe: ako `enskosta otsekoga{ bila
povrzuvana so dadena priroda (organska, srodstvena,
genetska i emocionalna) opredelena od evolutivna
ontologija na nedostatok, oskudnost, i konkurencija,
toga{ dali e mo`no celosno da se oslobodime od
`enskosta, bez da vodime smetka za menuvawe na
dinamikata na stratifikacija i destratifikacija
na polot i razmno`uvaweto? Neodamna, Mojra Gejtens
(Moira Gatens) i Elizabet Gros (Elisabeth Grosz) tvrdea
deka ontologijata na razlika ni ovozmo`uva da
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feminism to a notion of becoming � indeterminate muta-
tion - thus remains a critical practice of differentiation
that acts against yet does not subject itself to a politics of
representation. In this instance, a tactile twist will at once
affirm that femininity does not coincide with women�s
identity and representation and that it involves engineer-
ing assemblages on a nature-culture continuum.

From this standpoint, the impact of biotechnology has to
be considered on a wider field traversing singular scales
of sex and reproduction that are indexes of the becoming
culture of nature and the becoming nature of culture � a
two-way affective transmission that grasps dynamics of
changes. Thus, far from resulting into a simple liberation
of femininity from the patriarchal economy of sexual re-
production, biotechnology cannot be disentangled from
the way assemblages of femininity change and thus point
to new levels of capture and modification of the body on a
nature-culture continuum. In particular, biodigital capi-
talism modulates the very potential � the indeterminate
capacities of sex and reproduction - of transmitting in-
formation across scales � and thus intervenes directly in
the engineering of femininity. As we said, it is not only on
the level of semantic construction that this happens, but
also, and importantly, through the generation of affective
assemblages across scales including nonsemiotic
encodings � genetic and cellular information- and a-sig-
nifying semiotics � nondiscursive percepts and affects.32

This affective modulation does not simply make the body
disappear as often claimed by the cyberfeminist critique
of cyberspace, but rather points to the incorporeal or po-
tential capacities of assemblages to become, modify. This

konstruirame politika na teloto za feminizmot koja
gi potencira diferencijalnite promeni, namesto da
go nao|a mestoto na polovata razlika vo dadena mre`a
na mo}ta.31  Taka, otvoraweto na feminizmot kon eden
poim za nastanuvawe - neodredena mutacija - ostanuva
kriti~ka postapka na diferencijacija koja dejstvuva
protiv politikata na pretstavuvawe, ne podlo`u-
vaj}i se sebesi na istata. Vo ovoj slu~aj, edno
opiplivo izvrtuvawe vedna{ }e potvrdi deka
`enskosta ne se sovpa|a so identitetot i pretstavata
za `enata, i deka podrazbira in`enerski sklopovi
vo kontinuumot priroda-kultura.

Od ovaa gledna to~ka, vlijanieto na biotehnologijata
treba da se zeme predvid vo edno po{iroko pole
presekuvaj}i niz edine~ni skali na pol i razmno`u-
vawe koi se pokazateli na nastanuva~kata kultura na
prirodata i nastanuva~kata priroda na kulturata -
dvonaso~en afektiven prenos koj ja opfa}a dinami-
kata na promenite. Taka, daleku od toa da rezultira
so obi~no osloboduvawe na ̀ enskosta od patrijarhal-
nata ekonomija na polovo razmno`uvawe, biotehnolo-
gijata ne mo`e da se otpetla od na~inot na koj
sklopovite na `enskost se menuvaat, uka`uvaj}i na
toj na~in na novi nivoa na zarobuvawe i modifici-
rawe na teloto vo kontinuumot priroda-kultura.
Pokonkretno re~eno, biodigitalniot kapitalizam go
modulira samiot potencijal - neodredenite mo`-
nosti za pol i razmno`uvawe, za prenos na informa-
cii {irum sekakvi merila - i na toj na~in direktno
se vme{uva vo konstruiraweto na `enskosta. Kako
{to rekovme, ova ne se slu~uva samo na nivoto na
semanti~ka konstrukcija, ami isto taka, i mo{ne
va`no, preku sozdavaweto na afektivni sklopovi
{irum sekakvi merila, vklu~uvaj}i nesemioti~ki
kodovi - genetski i kleto~ni informacii - i
aozna~uva~ka semiotika - nediskurzivni percepcii
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modulation involves an important question of power. How
do we differentiate between an ontology of relations that
helps us to engage with the material assemblages of femi-
ninity beyond the essentialist-constructivist impasse and
a biodigital capitalism that operates according to this on-
tology? An ontology of difference addresses this question
by highlighting the importance of Spinozian ethics and
micropolitics of relations.33

Briefly, a Spinozist ethics has nothing to do with moral-
ity, with the good and the bad, with mind and body, right
and wrong. Ethics only entails a pragmatics of relation -
the agreement and disagreement between bodies-minds
that lead to the construction of a common notion34  � a
common plane of action where there are only collective
individuations rather than individual choices or determi-
nations. For example, each disagreement is an affective
disagreement entailing a decreasing power to act of all
parts partaking in the relation. This ethics includes three
levels of pragmatic relation. The first level points that in
a relation each point has a counterpoint: rain and plant,
spider and fly. In other words, no term is separable from
its relations. The second level explains that all relations
are linked to circumstances: sometimes even poison can
become food. On the third level, an ethics of relation leads
us to ask: how do relations compose sociabilities and com-
munities? How can a collective being take another collec-
tive being into its world by preserving and respecting its
own relation with the world?35

i afekti.32  Ovaa afektivna modulacija ne pravi
teloto ednostavno da is~ezne, kako {to ~esto se tvrdi
vo kiberfeministi~kata kritika na kiberprostorot,
ami uka`uva na bestelesnite ili potencijalni
mo`nosti na sklopovite za nastanuvawe, za modifi-
cirawe. Ovaa modulacija podrazbira edno va`no
pra{awe za mo}ta. Kako da pravime razlika me|u
ontologijata na vrski koja ni ovozmo`uva da se
zanimavame so materijalnite sklopovi na `enskost,
nadminuvaj}i go esencijalisti~ko-konstruktivis-
ti~kiot }orsokak i biodigitalniot kapitalizam
koj{to raboti vrz osnova na vakvata ontologija?
Ontologijata na razlika dava odgovor na ova pra{awe
naglasuvaj}i ja va`nosta na etikata na Spinoza i na
mikropolitikata na vrski.33

Nakratko, spinozovskata etika nema nikakva vrska
so moralot, so dobroto i lo{oto, so umot i teloto, so
ispravnoto i pogre{noto. Etikata podrazbira
edinstveno pragmatika na vrski - soglasuvawe i
nesoglasuvawe me|u telata-umovite koi vodat kon
konstruirawe na eden op{t poim34 - op{to pole na
dejstvuvawe, kade {to ima samo kolektivni indivi-
duacii, namesto individualni izbori ili determi-
nacii. Na primer, sekoe nesoglasuvawe e afektivno
nesoglasuvawe koe{to nalaga edna namaluva~ka sila
da dejstvuva od site delovi koi zemaat u~estvo vo
vrskata. Ovaa etika sodr`i tri nivoa na pragmati~ka
vrska. Prvoto nivo uka`uva deka vo edna vrska sekoja
to~ka ima protivto~ka: do`d i rastenie, pajak i muva.
So drugi zborovi, nieden poim ne mo`e da se odvoi
od negovite vrski. Vtoroto nivo objasnuva deka site
vrski se povrzani so okolnosti: nekoga{ duri i
otrovot mo`e da stane hrana. Na tretoto nivo, etikata
na vrski n$ vodi kon toa da pra{ame: kako vrskite gi
so~inuvaat dru`equbivosta i zaednicite? Kako mo`e
edno kolektivno su{testvo da zeme drugo kolektivno
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Each of this level helps us to account for the singularities
of a relation that entail so many layers that block and
unblock assemblages � solidify and liquefy - capture and
modify simultaneously. The point being there is not an
easy ready made solution � the one that makes us tell on
the one hand: there is nothing new here, it is the same old
story: an overdetemining capitalism, ideology, discourse,
signifier. On the other: there is always an ultimate point
of human resistance and liberation. The importance of a
critical method for a micropolitics of femininity lies in the
importance of an affirmative intervention in the subject
matter that engages with schizogenetic changes, where
the method is one of a reality under construction rather
than its reflection or representation. Thus, instead of
dedicating time to exclusively consider one trait of the
relation: the way femininity is captured or liberated in
the semantic web of capitalism, a micropolitics of femi-
ninity dedicates time to pull out potentials from the
middle of a relation. It will then pay close attention to the
way captures and determinations entail a process of dif-
ferentiation or modifications of assemblages of sex and
reproduction on a nature-culture continuum. In so do-
ing, an ontology of difference has to account for the way
mixed assemblages of femininity change according to new
tendencies, thresholds and bifurcations. An affective re-
lation between femininity and biodigital capitalism does
not simply re-essentialise femininity in the woman, in
biological sex and cultural gender � or any predeterminate
unit of information. This relation rather entails differen-
tiating, multiplying femininity without isolating it from
the rest, plunging femininity in the microdynamics of
mixed assemblages and not in predeterminate essences
and signifiers. A schizogenesis of sexual difference points
to a micropolitics of differentiation that is not exhausted

su{testvo vo negoviot svet, zapazuvaj}i ja i po~itu-
vaj}i ja negovata vrska so svetot?35

Sekoe od ovie nivoa ni pomaga da gi imame predvid
neobi~nostite na edna vrska koi nalagaat tolku mnogu
sloevi koi{to gi blokiraat i deblokiraat sklopo-
vite � gi zacvrsnuvaat i razvodnuvaat - gi zarobuvaat
i modificiraat istovremeno. Celata rabota e vo toa
{to ne postoi nekoe lesno i gotovo re{enie, ne{to
{to n$ tera da re~eme, od edna strana: tuka nema
ni{to novo, toa e edna i ista pesna: prekumerno
determinira~ki kapitalizam, ideologija, diskurs,
ozna~itel, a od druga strana pak: sekoga{ postoi edna
kone~na to~ka na ~ove~ki otpor i osloboduvawe.
Va`nosta na eden kriti~ki metod za mikropolitika-
ta na `enskosta le`i vo va`nosta na edna afir-
mativna intervencija vo materijata koja{to se
zanimava so {izogenetski promeni, kade {to metodot
pove}e e realnost vo izgradba otkolku nejzin odraz
ili pretstava. Taka, namesto da posvetuva vreme za da
zeme vo obyir isklu~itelno edna karakteristika na
vrskata: na~inot na koj `enskosta e zarobena ili
oslobodena vo semanti~kata mre`a na kapitalizmot,
mikropolitikata na feminizmot posvetuva vreme za
da izvle~e potencijali od sredi{teto na edna vrska.
Ponatamu, taa obra}a golemo vnimanie na na~inot na
koj zarobuvawata i determinaciite nalagaat eden
proces na diferencijacija ili modificirawe na
sklopovi na pol i razmno`uvawe vo kontinuumot
priroda-kultura. Pravej}i go ova, ontologijata na
razlika mora da go ima predvid na~inot na koj
me{anite sklopovi na `enskost se menuvaat vo
soglasnost so novite tendencii, pragovi i razgra-
nuvawa. Edna afektivna vrska pome|u `enskosta i
biodigitalniot kapitalizam ne ja re-esencijalizira
samo `enskosta vo `enata, vo biolo{kiot pol i
kulturniot rod - ili  koja bilo predodredena
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by the politics of identity and representation � a
macropolitics of given positions. It is not founded on the
politics of the given but on an ecology of relations on a
nature-culture continuum acting to grasp mixed dynam-
ics of change.

New technologies of communication and reproduction are
important because whilst smoothening - modulating
through immanent selection - communication (for ex-
ample by modelling semantic webs for search engines and
smart communication) and reproduction (for example
through genetic design, nanotech regeneration of stem
cells, and human cloning) they encounter more variance,
unpredictability and indetermination. Capitalism modu-
lates all assemblages of life before life � nature before
nature � the human before the human by augmenting the
capacity of doing and thinking, communicating and re-
producing: the tendency of capitalism to regenerate it-
self. In other words, this biodigital modulation enters in
relation with the capacities of mixed assemblages to
change on a nature-culture continuum. A micropolitics
of difference then will not limit itself to represent femi-
ninity � focus on the semantic or signifying level of power
� but it will address the power to modulate � i.e., select
potential - assemblages of femininity. It will thus answer
to the capitalist subsumption of life, its affective power to
modulate molecular life so as to engineer life before life,
with more affective modulation: an intensive portal for
indeterminate change in constituting assemblages with-

informaciska edinica. Namesto toa, ovaa vrska
nalaga diferencijacija, mno`ej}i ja `enskosta bez
da ja ogradi od ostanatoto, nurkaj}i ja poprvo
`enskosta vo mikrodinamikata na me{anite sklo-
povi  otkolku vo predodredenite su{tini i ozna~i-
teli. [izogenezata na polovata razlika poso~uva na
mikoropolitikata na diferencijacija koja ne e
istro{ena od politikata na identitet i pretstavuva-
we - edna makropolitika na dadeni pozicii. Taa ne
se temeli na politikata na dadenoto, tuku na edna
ekologija na vrski vo kontinuumot priroda-kultura,
dejstvuvaj}i so cel da ja opfati dinamikata na
promeni.

Novite tehnologii na komunikacija i razmno`uvawe
se va`ni zatoa {to dodeka preku imanentna selekcija
gi izramnuvaat/moduliraat komunikacijata (na pr.
preku oblikuvawe na semanti~ki mre`i za ma{ini
za prebaruvawe i smart komunikacija) i razmno`u-
vaweto (preku genetski dizajn, nanotek regeneracija
na stem kletki, i klonirawe na lu|e), tie naiduvaat
na pove}e nesoglasuvawa, nepredvidlivost i neopre-
delenost. Kapitalizmot gi modulira site sklopovi
na `ivot pred `ivotot, na priroda pred prirodata,
na ~ovek pred ~ovekot, zgolemuvaj}i go kapacitetot
za pravewe i mislewe, komunicirawe i razmno-
`uvawe: tendencijata na kapitalizmot samiot da se
regenerira. So drugi zborovi, ovaa biodigitalna
modulacija vleguva vo vrska so kapacitetite na
me{anite sklopovi za promeni vo kontinuumot
priroda-kultura. Mikropolitikata na razlika toga{
nema da se ograni~i da ja pretstavuva `enskosta - da
se skoncentrira na semanti~koto ili ozna~uva~ko
nivo na mo} - tuku }e se zanimava so mo}ta da
modulira, t.e., da izbere potencijal-sklopovi na
`enskost. So toa }e & odgovori na kapitalisti~kata
pot~inetost na `ivotot, nejzinata afektivna mo} da
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out subordinating microvariations to given forms of
power.

A microfeminine politics thus entails the double side of a
paradox: the coexistence of two affirmations at the core
of Spinoza�s Ethics: natura naturans and natura naturata
� affective power generates yet it is generated. Affective
power exists in potential yet it has to be engineered. It is
natural yet becomes cultural. This continuum between
being and becoming makes a critical intervention in the
relation between femininity and technology a fabrication
of new relations, insofar as it does not bypass the activity
of non-semiotics encodings and a-signifying semiotics in
the body. To conclude this intervention in the new mo-
dalities of sexual difference sprawling in the aftermath of
the impact of information sciences and technologies, this
article suggests a critical engagement with microfeminine
differentiation, symbiotic becoming and biodigital assem-
blages that traverse singular scales of sex and reproduc-
tion on a nature-culture continuum. Towards a schizo-
genesis of sexual difference: towards the abstract con-
struction of new modifications of sex and reproduction.

go modulira molekularniot `ivot za da izgradi
`ivot pred ̀ ivotot, so pove}e afektivna modulacija:
eden zasilen vlez za neodredeni promeni vo obrazu-
vawe na sklopovi bez da gi pot~ini mikrovarija-
ciite na dadeni formi na mo}.

Na toj na~in, mikrofeministi~kata politika ja
nametnuva dvojnata strana na eden paradoks: so`i-
votot na dve afirmacii koi le`at vo srcevinata na
Etikata na Spinoza: natura naturans i natura naturata
- afektivnata mo} sozdava, no i taa e sozdadena.
Afektivnata mo} postoi vo potencijalot, sepak,
istata treba da se izgradi. Taa e prirodna, a sepak
stanuva kulturna. Ovoj kontinuum pome|u postoeweto
i nastanuvaweto pravi kriti~ka intervencija vo
vrskata me|u `enskosta i tehnologijata, edno sozda-
vawe na novi odnosi do onoj stepen  dodeka ne ja
zaobikoli rabotata na nesemiotskite kodovi i
aozna~uva~kata semiotika na teloto. Za da ja
zavr{ime ovaa intervencija vo novite modaliteti
na polovata razlika koi se {irat kako posledica na
vlijanieto na informati~kite nauki i tehnologii,
ovoj napis predlaga kriti~ki da se zafatime so
mikro`enskata diferencijacija, simbiotskoto
nastanuvawe i biodigitalnite sklopovi koi
pominuvaat preku edine~ni merila na pol i
razmno`uvawe vo kontinuumot priroda-kultura. Kon
edna {izogeneza na seksualnata razlika: kon
apstraktnata konstrukcija na novite modifikacii
na pol i razmno`uvawe.

Prevod od angliski jazik: Goran Stoev
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very notion of culture is an artefact created by bracketing
Nature off. Cultures �different or universal- do not exist, any
more than Nature does. There are only natures-cultures, and
these offer the only possible basis for comparison.� See B.
Latour, We Have Never Been Modern, trans. C. Porter, Edin-
burgh, Pearson EducationLtD, 1993, p.104.

26 Spinoza�s notion of affect has not to be confused with the
notion of emotion, which is a particular quality of affect spring-
ing from the awareness to have been affected. Affect has to be
thought in terms of suspension, impact, and breathlessness: a
black hole of space and time spreading just before energy-flows
get channelled towards particular emotive responses. See B.
Spinoza, 1992, Ethics, Treatise on the Emendation of the In-
tellect and Selected Letters, trans. S. Shirley, S. Feldman (ed.),
Cambridge, Indianapolis: Hackett Publishing Company, III, def.
3. On the difference between affect and emotion see also B.
Massumi, 1996, �The Autonomy of Affect�, in Paul Patton (ed.),
Deleuze: A Critical Reader, Blackwell Publishers, pp. 217-239.

27  I. Stengers, Power and Invention: Situating Science, trans.
P. Bains, Minneapolis, University of Minnesota Press, 1997.

28 Stengers argues that the empirical method predicated on di-
rect observation dismisses the field of potentials � indetermi-
nate forces (rather than given possibilities or determinations) -
out of which a fact has emerged as a fact. A fact is always a
factoid � reality imbued with potentials. It does not come form

i na kapitalisti~koto integrirano informati~ko kolo.
Sepak, vakvata vrska pokrenuva eden problem do toj stepen
{to dokolku zboruvame za edna ontologija koja se razviva
od tehnonau~na epistemologija, toga{ rizikuvame da
zapadneme vo apsoluten relativizam kade epistemo-
lo{koto znaewe n$ spre~uva da dojdeme vo dopir so edna
ontologija koja ne e ve}e dadena.

25 Kako {to veli Latur: Kako mo`e nekoj da vospostavi
radikalna razlika pome|u univerzalna Priroda i
relativna kultura? No samiot poim kultura e artefakt
sozdaden so izdvojuvawe na Prirodata. Kulturite, bilo da
se tie razli~ni ili univerzalni, ne postojat onolku kolku
{to ne postoi i Prirodata. Postojat samo prirodi-
kulturi, i tie ja nudat edinstvenata osnova za sporeduvawe.
Videte kaj B. Latour, We Have Never Been Modern, trans. C.
Porter, Edinburgh, Pearson EducationaLTD, 1993, p. 104.

26 Poimot za afekt na Spinoza ne treba da se me{a so
poimot za emocija koj pretstavuva posebna osobina na
afekt koja se ra|a od soznanieto vrz koe trebalo da
povlijae. Afektot treba da se zamisli kako eden vid
napnatost, vlijanie, ostanuvawe bez zdiv: crna dupka vo
prostorot i vremeto koja se {iri tokmu pred struite so
energija da se sosredoto~at kon konkretni emotivni
odgovori. Videte kaj B. Spinoza, 1992, Ethics, Treatise on the
Emendation of the Intellect and Selected Letters, trans. S.
Shirley, S. Feldman (ed.), Cambridge, Indianapolis: Hackett
Publishing Company, III, def. 3. Za razlikata pome|u afekt
i emocija videte isto taka kaj B. Massumi, 1996, �The Au-
tonomy of Affect�, in Paul Patton (ed.), Deleuze: A Critical
Reader, Blackwell Publishers, pp. 217-239.

27 I. Stengers, Power and Invention: Situating Science, trans.
P. Bains, Minneapolis, University of Minnesota Press, 1997.

28 Stenxers tvrdi deka empiriskiot metod koj se zasnovuva
na direktno nabquduvawe go otfrla poleto na potencijali
- neodredeni sili (namesto dadeni vozmo`nosti ili
determinacii) - od koe {to eden fakt izleguva kako fakt.
Faktot e sekoga{ faktoid - realnost ispolneta so
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another fact (determinant), but emerges from an experimental
field through the capacity of the experiment to repeat itself an
innumerable amount of times � according to certain regulari-
ties and rhythms. Hence, a fact always involves a becoming fact.
In other words, the empirical evidence emerges from an ex-
perimental or potential field of relation. It is the outcome, the
derivative effect of such field. Taking on this process of becom-
ing leads us to engage with a materialism that is not based on
the notion of inert matter shaped by ideas, or a matter reflect-
ing self-evident facts, which are accessible to us only through
the filter of interpretation. These approaches detract matter
from movement, autonomy, and transformation. See I.
Stengers, Power and Invention: Situating Science, trans. P.
Bains, Minneapolis: University of Minnesota Press, 1997.

29 Stengers draws on Whitehead�s definition of events to talk
about scientific events beyond the predominance of Kuhnian
epistemological paradigms. According to Whitehead the emer-
gence of an event is linked to the perception of durations, which
happen and pass. Events are what we are aware of in percep-
tion. Perception indicates the ingression of objects into events.
Yet perception is not a purely psychological construction we
need in order to understand objects. For Whitehead, objects
exist before our sense organs and our perceptual recognition.
In other words, their presence is not explained by the existence
of our organs and is not reducible to intellectual constructions.
Events require no separation between senses and intellect but
the movement from one perception to another, the intensive
link between what we perceive and what we see. The event in-
volves a process of individuation tapping into the perception of
objects: an actualization of their potential ingression. The event
exhibits a chain of invention that is creativity: the unpredict-
able impact of objects on the senses that constructs the objects.
It is in this sense that we can talk of a nonlinear reality loop
between the event and its perception, a-semiotic encodings and
semiotic codification. See A. N. Whitehead, Process and Real-
ity: An Essay in Cosmology, D. R. Griffin and D.W. Sherburne
(eds.), London: The Free Press, 1947.

potencijali. Ne doa|a od drug fakt (determinanta), tuku
proizleguva od eksperimentalnoto pole preku sposobnosta
na eksperimentot da se povtori bezbroj pati - soglasno na
izvesni pravilnosti i ritmi. Ottuka, eden fakt sekoga{
podrazbira i fakt koj e vo nastanuvawe. So drugi zborovi,
empiriskiot dokaz proizleguva od edno potencijalno ili
eksperimentalno pole na odnosi. Toj e rezultatot ili
derivativniot efekt od edno takvo pole. Prifa}aweto na
ovoj proces na nastanuvawe ne upatuva kon toa da se
pozanimavame so eden materijalizam koj ne se temeli na
poimot za inertna materija oblikuvana od idei, ili na
materija koja odrazuva o~igledni fakti, koi nam ni se
dostapni edinstveno preku filterot na interpretacija.
Vakvite pristapi ja ottrgnuvaat materijata od dvi`ewe,
avtonomija, i transformacija. Videte kaj I. Stengers, Power
and Invention: Situating Science, trans. P. Bains, Minneapo-
lis: University of Minnesota Press, 1997.

29 Stenxers se potpira na definicijata za zbidnuvawa na
Vajthed za da zboruva za nau~ni zbidnuvawa koi ja
nadminuvaat va`nosta na epistemolo{kite paradigmi na
Kun. Spored Vajthed, pojavuvaweto na nekoj nastan e
povrzano so percepcija na vremetraewata, koi se slu~uvaat
i pominuvaat. Nastanite se ona za koe sme svesni pri
percepcijata. Percepcijata go poka`uva navleguvaweto na
predmetite vo nastani. Sepak, percepcijata ne e ~isto
psiholo{ka konstrukcija koja ni e potrebna za da gi
razbereme predmetite. Spored Vajthed predmetite postojat
pred na{ite organi za ~uvstvo i perceptivno spoznanie.
So drugi zborovi, nivnoto prisustvo ne se objasnuva so
postoeweto na na{ite organi i ne mo`e da se svede na
intelektualni konstrukcii. Nastanite ne nalagaat
podelba me|u oseti i intelekt, tuku dvi`ewe od edna
percepcija do druga, silnata vrska me|u ona {to go
sogleduvame i ona {to go gledame. Nastanite opfa}a eden
proces na individuacija koj navleguva vo percepcijata na
predmetite: ostvaruvawe na nivnoto potencijalno
navleguvawe. Nastanot prika`uva eden sinxir na prona-
o|awe koj pretstavuva kreativnost: nepredvidlivoto
vlijanie na predmetite vrz osetite koe gi konstruira
predmetite. Tokmu vo ovaa smisla mo`eme da zboruvame za
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30 Although the cyborg provides us with a notion of femininity
that moves away from organic nature, it still leaves nature and
the body in the hands of essentialist metaphysics as it skirts
around the question of materiality and causality by focussing
on the linguistic level of codes. Thus femininity remains en-
trapped in the dominant level of signifying semiotics.

31 See M. Gatens, �Towards a Feminist Philosophy of the Body�,
in Crossing Boundaries: Feminism and the Critique of
Knowledges, B. Caine, E. A. Grosz, and M. de Lepervanche
(eds.), Sydney: Allen and Unwin, 1988, pp. 59-70. See also E.
Grosz, Volatile Bodies, Toward a Corporeal Feminism,
Bloomington & Indianapolis: Indiana University Press, 1994;
�Deleuze�s Bergson: Duration, the Virtual and a Politics of the
Future�, Buchanan, Ian et al. (ed.), Deleuze and Feminist
Theory, Edinburgh: Edinburgh University Press, 2000, pp. 214-
234.

32 On affects and percepts, see G. Deleuze and F. Guattari, What
is Philosophy?, trans. G. Burchell and H. Tomilnson, London:
Verso, 1994, pp. 163-199.

33 On this point, see L. Parisi, Abstract Sex. Philosophy, Bio-
technology and the Mutations of Desire, New York and Lon-
don, Continuum Press, 2004.

34 On common notions, see Spinoza, Ethics, II, 29, schol.; II,
prop. 37-40; II, 11, 12, 19, 24, 25; II, def. 4; III, def. 2; IV, def.
30. On the explanation of the dynamics of common notions,
see G. Deleuze, Spinoza: Pratical Philosophy, trans. Robert
Hurley, San Francisco: City Lights Books, 1988, pp. 54-55, 103;
See also G. Deleuze Expressionism in Philosophy: Spinoza,
trans. Martin Joughin, New York: Zone Books, 1990, pp.145-

edna nelinearna jamka na stvarnosta pome|u nastanot i
negovata percepcija, asemiotski kodovi i semiotska
kodifikacija. Videte kaj A. N. Whitehead, Process and Re-
ality: An Essay in Cosmology, D. R. Griffin and W. H.
Sherburne (eds.), London: The Free Press, 1947.

30 Iako kiborgot ni nudi edna pretstava za `enskosta koja
se oddale~uva od organskata priroda, toj sepak gi ostava
prirodata i teloto vo racete na esencijalisti~kite
metafizi~ari, bidej}i go odbegnuva pra{aweto za
materijalnosta i kauzalnosta zadr`uvaj}i se na lingvis-
ti~koto nivo na kodovi. Taka ̀ enskosta ostanuva zarobena
vo dominantnoto nivo na ozna~uva~ka semiotika.

31 Videte kaj M. Gatens, �Towards a Feminist Philosophy of
the Body�, in Crossing Boundaries: Feminism and the Critique
of Knowledges, B. Caine, E. A. Grosz, and M. De Lepervanche
(eds.), Sydney: Allen and Unwin, 1988, pp. 59-70. Isto videte
kaj E. Grosz, Volatile Bodies, Toward a Corporeal Feminism,
Bloomington & Indianapolis: Indiana University Press, 1994;
�Deleuze�s Bergson: Duration, the Virtual and a Politics of the
Future�, Buchanan, Ian et al. (ed.), Deleuze and Feminist
Theory, Edinburgh: Edinburgh University Press, 2000, pp. 214-
234.

32 Vo vrska so afekti i percepcii videte kaj G. Deleuze i
F. Guattari, What is Philosophy?, trans. G. Burchell and H.
Tomilnson, London: Verso, 1994, pp. 163-199.

33 Vo vrska so ova videte kaj L. Parisi, Abstract Sex. Philoso-
phy, Biotechnology and the Mutations of Desire, New York and
London, Continuum Press, 2004.

34 Za op{ti poimi videte kaj Spinoza, Ethics, II, 29, schol.;
II, prop. 37-40; II, 11, 12, 19, 24, 25; II, def. 4; III, def. 2; IV,
def. 30. Za objasnuvawe na dinamikata na op{tite poimi
videte kaj G. Deleuze, Spinoza, Practical Philosophy, trans.
Robert Hurley, San Francisco: City Lights Books, 1988, pp. 54-
55, 103; Isto videte kaj G. Deleuze, Expressionism in Phi-
losophy: Spinoza, trans. Martin Joughin, New York: Zone
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Books, 1990, pp. 145-154; 255-288.

35 Ovie nivoa na eti~ka vrska se objasneti od Deleuze.
Videte kaj G. Deleuze, Spinoza, Practical Philosophy, trans.
Robert Hurley, San Francisco: City Lights Books, 1988, pp. 125.

154; 255-288.

35 These levels of ethic relation are discussed by Deleuze. See
G. Deleuze, Spinoza: Practical Philosophy, trans. Robert Hur-
ley, San Francisco: City Lights Books, 1988, pp. 125.
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�Telo, ektopi~na topografija, seriska somato-
grafija, lokalna geografija. Damki, nokti, veni,
vlakna, istegnuvawa, obrazi, strani, koski,
br~ki, brazdi, kolkovi, grla. Delovite od teloto
ne se kombiniraat vo edna edinstvena celina,
tie ne se sredstva da se postigne istata, nitu
se nejzini celi.  Sekoj del mo`e odnenade` da ja
obzeme celinata, da se pro{iri po nea, mo`e da
postane totalnost na teloto � osven pri
apsolutnoto odvojuvawe i razdeluvawe [partage].
Ne postoi ona {to se narekuva telo. Ne postoi
telo.

Namesto toa, postojat trpelivite i strasni
iska`uvawa na mnogubrojni tela. Rebra, ~erepi,
karlici, iritacii, {kolki, dijamanti, kapki,
peni, movovi, iskopuvawa, polumese~inki na
noktite, minerali, kiselini, perja, misli,
kanxi, {krilci, polen, alkohol, rezovi, blokovi,
se~ewe, nabivawe, otstranuvawe, zavivawe,
udirawe, riewe, rasipuvawe, natrupuvawe,
lizgawe, izdi{uvawe, ostavawe, te~ewe -1

�Corpus, an ectopic topography, serial somato-
graphy, local geography. Stains, nails, veins, hairs,
spurts, cheeks, sides, bones, wrinkles, creases, hips,
throats. The parts of the corpus do not combine into a
whole, are not a means to it or an ends of it. Each
part can suddenly take over the whole, can spread
over it, can become the totality of the body � but the
absolute separation and sharing out [partage]. There
is no such thing as the body. There is no body.

Instead, there are patient and fervent recitations of
numerous corpuses. Ribs, skulls, pelvises, irritations,
shells, diamonds, drops, foams, mosses, excavations,
fingernail moons, minerals, acids, feathers, thoughts,
claws, slates, pollens, liqueurs, slits, blocks, slicing,
squeezing, removing, bellowing, smashing, burrow-
ing, spoiling, piling up, sliding, exhaling, leaving,
flowing �1

Nade`da
Radulova Frida Kalo: Portret

na edno telo

Nadezhda
Radulova Frida Kahlo: A Portrait

of a Body
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Prou~uvanoto telo

Prou~uvanoto telo e mnogu moderen predmet. Toa e
telo so svoja istorija, telo tretirano i discipli-
nirano vo soglasnost so pravilata na Klinikata, so
razli~ni tehniki na deskripcija, klasifikacija,
distribucija i ekspozicija. Ova telo sekoga{ e to~no
locirano i izmereno, nikoga{ ne e prekumerno i
sekoga{ e funkcionalno. Bidej}i toa e sekoga{
konkretno poradi svojata unikatna istorija, toa e
istovremeno i pokorno, primenlivo i pot~ineto na
op{tite pravila na naukata ili kontrolniot
diskurs.

Prou~uvanoto telo e edno krajno metafori~no telo,
vo koe sekoj organ ima uloga na sinegdoha koja go
pretstavuva celoto i koja na ovoj na~in se buntuva
protiv organizmot. Ottuka, narativot na prou~uva-
noto telo ne e odreden od strana na organizmot kako
sistem, tuku od mnogu razli~ni odrednici, od
pobunetite hipertrofi~ni organi. Narativot na
prou~uvanoto telo e naru{en i dominiran od
figurativnoto {to sekoj poedine~en organ go
sozdava.

To~no tuka bi mo`el da zapo~ne ovoj tekst, i bidej}i
toa }e bide tekst za Frida Kalo i nejzinite sliki,
toj ne mo`e da ja izbegne pred-istorijata na nejzinite
vizuelni tekstovi, registrirawata i raska`uvawata
na nejzinoto telo, samoto nejzino telo vo kontekstot
na Klinikata.

Prikaznata na teloto za koe zboruvame zapo~nuva vo
1925 godina, koga osumnaesetgodi{nata studentka na
medicina, Frida Kalo, se zdobila so u`asni povredi
vo avtobuska nesre}a. Opisot na eden svedok na
nesre}ata ja locira Frida na ulicata so skr{en ’rbet

The Body Expertized

The body expertized is a very modern object. It is a body
with a history, a body managed and disciplined by the
rules of the Clinique, by different techniques of descrip-
tion, classification, distribution and exposition. It is a body
always located and measured, never excessive, ever
functionalized. Being always concrete because of its
unique history, at the same time it is docile, applicable,
submissive to the general rules of the science or the con-
trolling discourse.

The body expertized is an ultimately metaphoric body
where each organ plays the role of a synecdoche repre-
senting the whole and in this way revolting against the
organism. Hence, the narrative of the body expertized is
not focalized by the expert system of the organism; rather
it is narrated by many different focalizers, by revolting
hypertrophied organs. The narrative of the body expert-
ized is breached and prevailed by the figurative that each
separate organ creates.

This is the very point where this text could possibly start
because, inasmuch as it would be a text about Frida Kahlo
and her paintings, it cannot avoid the pre-history of her
visual texts, the records and accounts of her body, her body
itself in the context of the Clinique.

The narrative of the body we are speaking about becomes
possible in 1925 when the eighteen year-old medical stu-
dent Frida Kahlo suffered terrible injuries as a result of a
bus accident. An eye-witness account locates Frida on the
road with her spine fractured, her pelvis crushed, pierced
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i sma~kana karlica, so probodeni matka i vagina so
metalna {ipka, so raskinata obleka i so golo telo
isprskano so zlaten prav {to go nosel nekoj od
patnicite vo avtobusot. Po nesre}ata Frida bila
podlo`ena na triesetina operacii; bila vrzana za
krevet podolgo vreme; imala pove}e pometnuvawa i
medicinski indicirani abortusi; nakratko, taa
bila zarobena od diskursot na sopstvenoto telo, bez
ogled na toa dali se obiduvala da ja izbegne bolkata,
ili da ja obo`uva kako da e umetni~ki predmet.

U{te pova`na vo ovoj ~isto klini~ki slu~aj, e
zastra{uva~kata slika na Fridinoto �nemo}no� telo
za~uvana vo opisot na svedokot. Bedno i opredmeteno,
ova uni{teno telo gledano od distanca li~elo na
bizaren umetni~ki objekt, na re~isi neorganska
materija, kade {to telesnite te~nosti se me{ale so
ve{ta~kiot zlaten prav, a celata {teta bila organi-
zirana okolu metalnata {ipka, koja odedna{ stanala
centar na edno de-centri~no, ili eks-centri~no
telo. Vo taa smisla, ovoj opis sozdava slika na telo
so nejasni granici koi go eliminiraat kontrastot
vnatre{nost-nadvore{nost, ili barem go pravat
neva`en. To~no poradi toa {to ova pretstavuva
povtorno otkrivawe na telo bez granici, koe �te~e�
i se sleva so svojata okolina, toa ne mo`e da bide samo
telo- `rtva. U{te pove}e, poradi pogore nabroenite
karakteristiki, iskazot na svedokot za Fridinoto
telo voop{to ne pretstavuva opis na telo. Verojatno,
ova be{e osnovniot predizvik so koj Frida se
soo~uva{e siot svoj `ivot po nesre}ata � kako da go
ispravi i promeni toj prikaz, kako da go presozdade
nejzinoto ne-telo vo ne{to reprezentativno, kako da
se bori protiv narativnite mehanizmi koi para-
doksalno go pretstavuvaa nejzinoto telo kako ne{to
neiska`livo, nevozmo`no da se opi{e so zborovi�

�I taa po~na da slika.

through the womb and vagina by a metal rod, with her
clothes torn off and her naked body showered with gold
pigment which a passenger on the bus had been carrying.
After this accident Frida passed through about thirty op-
erations; she was confined to bed for a long time; she suf-
fered a lot of miscarriages and medical abortions. In short,
she was in many different ways arrested by her own body
discourse, no matter if she was trying to escape the pain
or to become infatuated with it as an art object.

What is more important in this pure clinical case is the
petrified image of Frida�s �failed� body that is preserved
in the eyewitness account. Both abject and objectified, this
destroyed body was seen from a distance as a bizarre art
item, as an almost non-organic matter where the bodily
fluids were fused with the artificial gold pigment and all
the damage was organized around the metal rod, which
suddenly became the centre of a de-centric, why not ex-
centric body. In this sense, this account creates an image
of a body with blurred boundaries that eliminate the op-
position interior-exterior or, at least, make it insignifi-
cant. Precisely because this is a re-invention of a body
without limits, which �lasts� and fuses into its environ-
ment, it cannot be just a body victimized. Furthermore,
because of all characteristics enumerated above, the eye-
witness account of Frida�s body is not a representation of
a body at all. Probably, this was the basic task that Frida
was facing all her life after the accident � how to correct
and change the account, how to re-invent her non-body
as something representable, how to struggle against the
mechanisms of narration that were paradoxically speak-
ing her body out as ineffable, as not portrayable in words�

�And she started painting.
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Portretiranoto telo

Strukturata na avtoportretite na Frida Kalo e
premnogu bogata i gusta za da mo`e da se smesti vo
cvrstata ramka na koj bilo umetni~ki period. Koga
bi se napravil obid za nejzin presek, bi se otkrile
razli~ni sloevi za interpretacija: meksikanskata
narodna umetnost i naivnoto slikarstvo, katoli~-
kata tradicija, osobeno ikonografskite opisi na
ma~eni{tvoto i Hristovoto stradanie, elementi od
popularniot barok, detalnite prikazi od u~ebnicite
po anatomija, dekorativisti~kite i nadrealisti~ki
odliki vpi{ani vo diskursot na grotesknoto i
karnevalskoto. No, mo`noto istra`uvawe na ovie
tendencii bi se svelo na bez`ivotna i sterilna
interpretacija, dokolku tie se nametnat kako
internalizirani fragmenti, iskoristeni kako
funkcii na teloto, �prvobitno� skr{eno i invali-
dizirano. Specifikata na ovie portreti e toa {to
najdlabokiot sloj od nivnata palimpsestna struktura
ne e arhetipot na zdravo i harmoni~no telo, tuku
celosna distorzija i nesposobnost. Koga bi se
sogolile povr{inskite sloevi od obleki i cvetovi,
od bujni tela i leleavi draperii, bi se soo~ile so
�pustelija� od fosili i ruini, od rani i rascepi, od
izma~eni nabieni mesa� Spored Kejt ^edzoj (Kate
Chedgzoy), avtoportretite na Kalo �povtorno go
ispi{uvaat grotesknoto, so cel taa da go svrti
vnimanieto kon sebesi, na na~in koj vsu{nost ja
zgolemil nejzinata kontrola vrz sopstveniot `ivot
i umetnost.�2  Jas pak, bi rekla deka strategiite na
travestija i izlo`uvawe se preklopuvaat vo eden ne
tolku politi~ki ekspliciten gest, pri {to celta ne
e kontrola nad pretstavata, tuku optimizirawe na
teloto, t.e izmisluvawe na utopisko telo bez po~etok
i bez kraj, nekade pome|u `ivotot i smrtta; telo

The Body Portrayed

The texture of Frida Kahlo�s self-portraits is too rich and
dense to be put in the rigid framework of any artistic pe-
riod. If one could find any sense in its dissection, many
various layers might be revealed and exposed to inter-
pretations: the Mexican folk art and naïve painting, the
Catholic tradition, especially iconographic depictions of
martyrdom and the Passion, the elements of the popular
Baroque, the detailed imagery from anatomical textbooks,
the decorativist and surrealist features inscribed in the
discourse of the grotesque and the carnival. But the pos-
sible exploration of all these trends stays an arid and sterile
interpretation if one could impose them as internalized
fragments, utilized as functions of a body, �primordially�
broken and disabled. The specificity of these portraits is
that the lowest layer of their palimpsest structure is not
the archetype of the healthy and harmonious body but
the total distortion and failure. If one denudes the upper
layers of dresses and flowers, of blossoming flesh and
swaying draperies, one could face a �wasteland� of fossils
and ruins, of wounds and chasms, of tortured squeezed
flesh� According to Kate Chedgzoy, Kahlo�s self-portraits
�re-inscribe the grotesque in order to make a spectacle of
herself in ways which actually enhanced her control over
her art and life.�2  I would argue that the travestying and
the exhibiting strategies overlap in a less politically ex-
plicit gesture where the goal is not the control over the
representation, but the optimization of the body, i.e. the
invention of a utopian body without a beginning and with-
out an end, in-between life and death, transitional, medi-
ating, demoniac and in this sense � excessively erotic.
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preodno, posredno, demonsko, i vo taa smisla,
zna~itelno erotsko.

Poradi toa, bi se slo`ila so Lora Malvi (Laura
Mulvey) koja zboruva za tri glavni na~ini na
avtoportretirawe vo slikite na Frida Kalo: o{te-
teno telo, maskirano i ornamentirano telo i telo
isprepleteno i zapletkano so rastenija.3

Koga zboruvame za prviot na~in na pretstavuvawe na
o{tetenoto telo, gi imame predvid slikite �Bolni-
cata Henri Ford� od 1932 godina i �Skr{eniot stolb�
od 1944 godina. �Bolnicata Henri Ford� operira so
prikazi od u~ebnicite po anatomija. Prika`uva
golo, hospitalizirano `ensko telo, ~ii{to bolni
organi i fetus se izlo`eni nadvor od nego kako
simboli. Malvi gleda
na ovoj �ikonski voka-
bular�4  i kako na izraz
i kako na maska na
realnosta na teloto.
U{te pove}e, taa go
povrzuva ovoj tip na
sliki so ikonografi-
jata {to go prika`uva
raspnatiot Hristos
opkru`en so simbolni
predmeti vo edna
alegorija na spaseni-
eto.5  Kako takvo, o{te-
tenoto telo e telo bez
organizam, pri {to
poedine~nite organi,
izrazito metafori~no
ja dekonstruiraat sekoja
sostojba na zapla{eni-
ot i idiosinkreti~en

I would thus agree with Laura Mulvey who discusses three
main modes of self-portraiture in Frida Kahlo�s paintings:
the body damaged, the body masked and ornamented, and
the body twined and enmeshed with plants.3

When commenting the first mode of representing the body
damaged, we could take into account the paintings �Henry
Ford Hospital�, 1932 and �The Broken Column�, 1944.
�Henry Ford Hospital� plays with the images from the
anatomy textbooks. A naked, hospitalized female body
which sick organs and foetus extrude from it as emblems.
Mulvey sees this �iconic vocabulary�4  as both expressing

and masking the reality of
the body. Furthermore,
she refers this kind of
painting to the iconogra-
phy presenting the cruci-
fied Christ, surrounded
by emblematic objects in
an allegory of redemp-
tion.5  As such, the body
damaged is a body with-
out an organism where
the separate organs, set
through big metaphoric
leaps, deconstruct any
condition of an intimi-
dated and idiosyncratic
narrative of the body. In
this sense, �The Broken
Column� is a less morbid
and more ambiguous
work. An ostensibly beau-

Frida Kahlo, Henry Ford Hospital, 1932, Oil on metal, 90 x 70 cm, Collection
Dolores Olmedo Foundation, Mexico City
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narativ na teloto. Vo ovaa
smisla �Skr{eniot stolb�
e pomalku morbidno i
podvosmisleno delo.
Navidum prekrasna `ena
ima skr{en anti~ki stolb
namesto ’ rbet. Ovie dva
palimpsestni sloja se
povrzani eden so drug so
pomo{ na gipsen korset.
No, izleguva deka korsetot
e samo bukvalna �vrska�
pome|u dvata strukturni
elementi na metaforata.
Istovremeno, mnogubrojni
klinci go proboduvaat
celoto telo na `enata,
pricvrstuvaj}i go na
skr{eniot stolb. Ili, so
drugi zborovi, slikata
prika`uva scena na ras-
petie, kade elementot na
kompletna destrukcija
(skr{eniot stolb) e to~no toa {to go potpira
portretiranoto telo. Zatoa, o{tetenoto telo se
preklopuva so teloto so najgolema simbolika, Teloto-
kako-crkva... Bi mo`elo da se ka`e deka na~inot na
koj e prika`ano o{tetenoto telo nao|a izlez vo
inkapsuliraweto vo znaci i simboli. Modifikacija
na ovoj slu~aj mo`e da se vidi vo vtoriot na~in na
portretirawe na teloto kako maskirano i orna-
mentirano telo. I �Avtoportret so |erdan od trwe i
kolibri� od 1940 godina i �Ranetiot elen� od 1946
godina bi mo`ele da bidat de{ifrirani kako verzii
na �Skr{eniot stolb�. �Avtoportret so... � go istak-
nuva simbolot na `rtvuvaweto, |erdanot od trwe, koj
ne e samo dekorativen element, tuku i uka`uva na

tiful woman has a broken an-
cient column in the place of
her spine. These two palimp-
sest layers are attached to
each other with the help of a
plaster corset. But the corset
turns out to be only the lit-
eral �copula� between the two
structural elements of the
metaphor. At the same time
numerous nails pierce the
whole woman�s body, pin-
ning it down to the broken
column. Or to put it in other
words, the painting presents
a crucifixion scene where the
element of the complete de-
struction (the broken col-
umn) happens to be the very
condition that supports the
body depicted. Therefore, the
damaged body of ruins over-
laps with the body of the

highest symbolizations, the Body-as-Church�. It could
be said that the mode of presenting this damaged body
finds an exit by being encapsulated in emblems and sym-
bols. A modification of this case can be observed in the
second way of depicting the body as masked and orna-
mented. Both �Self Portrait With Thorn Necklace and
Humming Bird�, 1940 and �The Wounded Deer�, 1946
could be decoded as versions of �The Broken Column�.
The �Self Portrait with�� emphasizes the symbol of the
sacrifice, the thorn necklace, which not only serves as a
decorative element, but implies the transparency of the
mask where the thorns resemble veins and arteries. �The
Wounded Deer� replaces the nails from �the Broken Col-
umn� with arrows piercing the deer�s body, crowned with
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transparentnosta na maskata, pri {to trweto
nalikuvaat na veni i arterii. Vo �Ranetiot elen�,
klincite od �Skr{eniot stolb� se zameneti so streli
koi go proboduvaat teloto na elenot, koj ima glava na
`ena. Vsu{nost, metaforata za ranetiot elen e
pozajmena od Meksikanskata poezija:

Ako vidi{ ranet elen
Po padina udolu da brza
Pogoden, da bara v kladenec studen
Za bolkata svoja mir,
I `eden da se nurne v bistri vodi,
Ne vo svojot mir, tuku vo bolkata toj na mene li~i.6

Preku vakvata animalisti~ka travestija teloto
stanuva sodr`atel na znaci i maskiraweto e sfateno
kako eden vid  zapis, vo koj efektite od povredata i
stradaweto se iska`ani negativno vo oblik na
metafora. Na ovoj na~in, teloto se premestuva vo
piktografskiot register. Takvi piktografski
efekti se vidlivi, isto taka, vo tretiot na~in na
pretstavuvawe � telo
isprepleteno i zaplet-
kano so rastenija. �Mo-
jata medicinsaka ses-
tra i jas� od 1937 godi-
na, �Dvete Fridi� od
1939 godina, �Korewa�
od 1943 godina i �Bez
nade`� od 1954 godi-
na... Dvojstvoto vo avto-
portretite na Frida go
otkriva teloto i kako
zatvoreno, t.e. samodo-
volno, i kako izmes-
teno. Bez ogled dali
dvojnikot go igra

a woman�s head. In fact, the metaphor of the wounded
deer is borrowed from the Mexican poetry:

If thou seest the wounded stag
That hastens down the mountain-side
Seeking, stricken, in icy stream
Ease for its hurt,
And thirsting plunges in the crystal waters,
Not in ease, in pain it mirrors me.6

Through this animalistic travesty the body becomes a con-
tainer of signs and the masquerade is read as a kind of
inscription, where the effects of the injury and suffering
are written negatively as a metaphor. In this way, body is
transferred from the register of imagery to that of pictog-
raphy. Such pictographic effects are also visible in the third
mode of representation � the body twined and enmeshed

with plants. �My Nurse
and I�, 1937, �The Two
Fridas�, 1939, �Roots�,
1943 and �Without
Hope�, 1954�. The dou-
bled self-portraits of
Frida reveal the body as
both closed, i.e. self-suf-
ficient, and displaced. No
matter if the Double is
played by the Nurse, the
Other Frida or the dead
Frida � it always depicts
the body as born from it-
self, as its own source of
existence. The same ideaFrida Kahlo, Roots (Raices), 1943, Oil on sheet metal, 30 x 50 cm,

Collection of Marilyn O. Lubetkin
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medicinskata sestra, Drugata Frida ili mrtvata
Frida � sekoga{ se portretira teloto kako rodeno
samoto od sebe si, kako sopstven izvor na
egzistencija. Istata ideja e primeneta i vo �Korewa�
kade {to se zabele`uva sovr{eno telo-rizom: od
raskrvavenoto srce na katoli~kata tradicija
izleguvaat mnogubrojni tenki fidanki i granki i se
razlistuvaat. Povrzani edno so drugo preku rastenija,
mleko ili krv, telata vo portretite na Frida
izrazuvaat obilna, groteskna plodnost kade ra|aweto
i smrtta, za~nuvaweto, bremenite i rodilni tela se
sretnuvaat vo beskraen proces na reciklirawe.

Obilno koristej}i go ikonskiot vokabular, nagla-
suvaj}i ja figurativnata struktura na svoite sliki,
Frida Kalo go zgolemuva kapacitetot na teloto, vo
izve{taite prvenstveno pretstaveno kako izma~eno
i raspar~eno. U{te pove}e, taa go portretira toa telo
ne kako kontrolirano od totalnosta na organizmot,
tuku kako sozdavano od vnatre{ni sili, od pove}e-
kratni polifoni~ni �sredbi� na pove}e vnatre{ni
tela.

Teloto bez organi

Vo svoite posledni godini, po mnogubrojni operacii
i telesni stradawa, Frida Kalo zapo~na da gi slika
sopstvenite gipseni korseti koi bea potpora na
nejziniot o{teten �rbet celiot ̀ ivot. Srcevinata na
vakvata praktika e vo korsetot, na koj{to mo`e da se
vidat vkrsteni srp i ~ekan paralelno so slika na
neroden fetus. Fotografijata na koja Frida go nosi
korsetot isklu~itelno nalikuva na prikazot od
tragi~nata nesre}a koja & se slu~ila vo mladosta.
Sopstvenata idiosinkreti~na vizija, �platonskoto
telo�, rodeno vo pe{tera, sekoga{ gledano odvnatre
i vo temnica, zatvor i grob na du{ata, ovde e mo{ne

is implied in �Roots� where one could face the perfect
rhizomatic body: from the bleeding heart of the Catholic
tradition a lot of slender tendrils and branches go out and
blossom into leaves. Attached to each other by plants, milk
or blood, the bodies in Frida�s portraits turn out to be a
place of excessive, grotesque fertility where birth and
death, conceiving, pregnant and begetting bodies meet in
an endless process of recycling.

Operating on a large scale with the iconic vocabulary, pre-
emphasizing the figurative structure of her paintings,
Frida Kahlo enhances the capacity of a body, primarily
represented in the accounts as ravished and disseminated.
Moreover, she depicts this body not controlled by a total-
izing organism, but as created by internal intensities, by
multiple polyphonic �encounters� of many internal bod-
ies.

The Body without Organs

In her last years, after numerous medical operations and
bodily sufferings, Frida Kahlo started painting her own
plaster corsets which had been supporting her disinte-
grated spine all her life. The crux of this practice turns
out to be a corset, on which one could see crossed ham-
mer and sickle juxtaposed with an image of an unborn
foetus. The photo of Frida herself wearing this corset dras-
tically refers to the account of the tragic accident in her
early years. The private idiosyncratic vision, the �platonic
body�, born in a cave, seen always from inside and in dark-
ness, prison and tomb of the soul, here is excessively ex-
ternalized, exposed not only to the instance of the gaze,
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eksternalizirano, izlo`eno ne samo na pogledi, tuku
i na pretopuvawe so okolinata. Vnatre{niot inten-
zitet na bolkata e pretstaven na povr{inata. Sepak,
povr{inata, t.e. ko`ata ne e prirodna granica na
teloto, tuku ve{ta~ki sozdadena granica. Voop{to,
naslikanoto telo si igra so povr{inite, no to~no
poradi toa {to si igra so niv, toa ja eliminira
funkcijata na koja bilo povr{ina, �...vnatre{nosta
samata sebesi si prilega na tu|o telo, na predmet {to
treba da se istra`uva odnadvor, kako secirano oko,
ili kako haluciniranoto telo na epifizata.�7  Ili,
poinaku ka`ano, kontrastot vnatre{nost-nadvore{-
nost ne e pove}e operativna distanca koja funkcio-
nira niz odvojuvawe, tuku sostojba na zamenuvawe i
izmestuvawe, mo`nost za do`ivuvawe na prenosot,  na
metaforata.

�Znak za samiot sebe i samobitnost na znakot: takva e
dvojnata formula na teloto vo site svoi sostojbi, vo
site svoi mo`nosti.�8  Vo taa smisla, duri i ranite,
luznite, raskinuvawata na teloto se pove}e zatvorawa
otkolku otvori i vlezovi. Iako navidum nadvore{na,
ranata pretstavuva znak koj se apsorbira samiot
sebesi; taa go ozna~uva teloto, paradoksalno pridone-
suvaj}i toa da se multiplicira i is~eznuva. Ranite
kako znaci ja potvrduvaat ezoteri~nata neproyirnost
na teloto, koe{to {tom se ras~lenuva, prestanuva da
postoi. Vo ovoj kompliciran proces mo`e da se
zabele`i dvojnoto dvi`ewe na sublimacija i desub-
limacija, pri {to intenzitetot na is~eznuvaweto i
soedinuvaweto go reerotizira erozivniot diskurs na
bolkata. Za vreme na ova dvojno dvi`ewe, organizmot
kako pove}ekratna struktura od organi ne funkcio-
nira, i organot � �znak za samiot sebe i samobitnost
na znakot� � izlo`en kako simbol, prezentiran kako
krajno sposoben ili povrzan so nekoj izvor, navleguva
vo sostojba na ve}e slu~eno {to sekoga{ prodol`uva.

but also to a fusion with the environment. The internal
intensity of the pain is depicted on the surface. This sur-
face however, is not the natural bodily border, i.e. the skin,
but a fabricated border, artificiality. In general, the body
painted plays with the surfaces, but precisely because of
this playing, it eliminates the function of any surface. ��
[T]he inside appears to itself as a foreign body, as an ob-
ject to be examined from the outside, as a dissected eye,
or as the hallucinated body of the pineal gland.�7  Or in
other words, the opposition inside-outside is no longer
an operative distance which functions through separation,
but the very condition of replacement and displacement,
the very possibility of living out the transference, the meta-
phor.

�Sign of itself and being-itself of the sign: such is the
double formula of the body in all its states, in all its possi-
bilities.�8  In this sense, even the wounds, the scars, the
chasms of the body serve more as enclosures, rather than
openings and entries. Although seemingly an external-
ized pain, the wound is a sign reabsorbed into itself; it
signifies the body while paradoxically making it multiply
and disappear. The wounds as signs reconfirm the eso-
teric opacity of a body, which meanwhile disseminates,
no longer exists. In this complicated process one could
witness a double movement of sublimation and de-subli-
mation where the intensity of the disappearance into fu-
sion re-eroticizes the eroding discourse of the pain. Dur-
ing this double movement the organism as a multiple or-
ganization of organs fails, and the organ � �sign of itself
and being-itself of the sign� � exposed as an emblem, pre-
sented as extremely resourceful or connected to a source,
enters into a state of already-always to be continued�.
�The organ changes when it crosses a threshold, when it
changes gradient.�9   Deleuze and Guattari describe such
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�Organot se menuva koga go pre~ekoruva pragot, koga
ja menuva pozicijata.�9   Delez (Deleuze) i Gatari
(Guattari) gi opi{uvaat vakvite organski eksperi-
menti kako �telo na interni nomadi� i �telo bez
organi�. Ova e sostojba na kontinuiran protest na
teloto protiv organite, na teloto protiv organizmot
i na organite protiv organizmot. No ova ne e
haoti~noto Braunovo dvi`ewe vo vnatre{nosta na
teloto. Naprotiv, ova e niza na postapki ~ija cel e
postignuvawe na zadovolstvo � �edinstveniot na~in
lu|eto ’da se pronajdat sebesi‘  vo procesot na ̀ elbata
{to gi obzema; zadovolstvata, duri i najve{ta~kite,
se reteritorijalizacii.�10

Vsu{nost, tolkuvaj}i gi portretite na teloto na
Frida Kalo, ova e meta-narativot {to mo`e da se
sozdade. @elbata {to ja be{e obzela be{e eden poriv
za soedinuvawe na `ivotot i smrtta, pri {to
nejzinoto prou~uvano telo ne be{e pove}e komer-
cijalen umetni~ki predmet, sma~kan na patot i
isprskan so zlaten prav. Niz svoite sliki taa dopre
do re-teritorijaliziranoto telo, koe{to ne be{e
fragmentirano i parcijalno, i so samoto toa
nemo}no, tuku edno mno`estvo od oslobodeni i
intenzivirani organi, koi{to na neobi~en na~in
prerasnaa vo rastenija, `ivotni, ve{ta~ki te~nosti
i predmeti. �Prikaznata� na sekoj organ be{e
vizuelizirana i sodr`ana vo amblem, simbol, znak,
piktogram. Kako rezultat na toa, se soo~uvame so
portret na telo {to go so~inuvaat redica tekovni
mali �prikazni�.

�Organite se raspredeluvaat na �Teloto bez organi�,
no tie se raspredeluvaat nezavisno od formata na
organizmot; formite stanuvaat zavisni, a organite
pove}e ne se ni{to drugo osven intenziteti koi se
sozdavaat, tekovi, pragovi i pozicii.�11  Nadvor od

organic experimentations as �a body of internal nomadies�
or �a body without organs�. This is a state of a permanent
rebellion of the body against the organs, the body against
the organism and the organs against the organism. But
this is not the chaotic Brownian motion inside the recep-
tacle of the body. On the contrary, this is a set of practices
whose goal is a production of a pleasure � �the only way
for persons �to find themselves� in the process of desire
that exceeds them; pleasures, even the most artificial, are
reterritorializations.�10

In fact, this is the meta-narrative which one could con-
struct while reading Frida Kahlo�s portraits of her body.
The desire that exceeded her was a drive towards a fusion
of life and death where her body expertized was no longer
a commoditized art object, smashed on the road and splat-
tered with a golden pigment. Through her paintings she
found an approach to a re-territorialized body, which was
not fragmented and partial, thus powerless, but a multi-
plicity of liberated intensified organs, which strangely
developed themselves into plants, animals, artificial liq-
uids and objects. The �story� of each organ was visualized
and encapsulated in an emblem, in a symbol, in a sign, in
a pictogram. As a result, one could face a portrait of a
body, comprising a bunch of small �stories� in process.

�The organs distribute themselves on the �Body Without
Organs�, but they distribute themselves independently of
the form of the organism; forms become contingent, or-
gans are no longer anything more than intensities that
are produced, flows, thresholds and gradients.�11  Beyond
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granicite na prou~uvanoto telo i portretiranoto
telo, teloto bez organi prilega na struktura {to
mo`e da go prela`e i podrie sekoj vizuelen tekst.
Taka, se poka`a deka portretot na teloto bez organi e
struktura {to go inficira pogledot, okupiraj}i go
so svoite metastazi~ni konci. Vo slu~ajot na
avtoportretite na Frida Kalo, inficiraweto na
pogledot izgleda deka e voved kon ovaa razli~na
struktura na subjektivnosta. Navleguvaj}i vo nea,
iskazite na svedokot se ~ini deka se totalno nerele-
vantni. Vrameno vo slikite na Frida, ona {to le`i
na ulicata mo`e da iscica ne~ija krv i da se vpletka
me|u ne~ii korewa. Ova e krajot na konceptualnata
umetnost i po~etok na rizomatskite nomadski sredbi.
Bidej}i, koga teloto bez organi ne propa|a, toa nu`no
stanuva isklu~itelno uspe{no.

Prevod od angliski jazik: Nata{a Stojanovska
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Jasna
Koteska Sanitary Enigma

Analiziraj}i go tenzi~niot odnos me|u kulturata i
subjektot, vo statijata Neudobnost vo kulturata
(Das Unbehagen in der Kultur) Frojd za prvpat
eksplicitno i od psihoanaliti~ka perspektiva
progovara za problemot na ~istoto. Me|u defini-
raweto, opredeluvaweto i opi{uvaweto na kulturata
kako: a) sklop na institucii, postignuvawa i
praktiki koi ovozmo`uvaat sovladuvawe na prirod-
nite stihii i organizirawe na `ivotot na lu|eto vo
zaednici, i b) izrazenoto svojstvo na lu|eto da
neguvaat povisoki streme`i za intelektualen i
psihi~ki (umetni~ki, nau~en i tehni~ki) razvoj,
Frojd vo redot na kulturnite obele`ja, a kako eden
vid treta definicija za kulturata ja naveduva
potrebata na ~ovekot za ubavina, ~istota i red.

Me|utoa, ovie tri karakteristiki mu se ~inat
razli~no transparentni, razbirlivi i dostapni za
psihoanaliza. Potrebata na lu|eto za red Frojd
nesigurno ja doveduva vo vrska so nebesnata sovr{ena
harmonija (koja za nego nema metafizi~ki kono-
tacii), a e va`na zaradi psihi~kata ekonomija. Ako
redot podrazbira izvesna dnevna rutina, rituali-
ziraweto na aktivnostite im pomaga na lu|eto da ne
tro{at sekojdnevna energija za sovladuvawe na
koleblivosta i sprotistavenite nagoni. Potrebata

Analysing the tense relationship between culture and the
subject in his article Discomfort in Culture (Das
Unbehagen in der Kultur), Freud, for the first time, ad-
dresses the problem of cleanness in a very explicit man-
ner and from a psychoanalytic perspective. In addition to
defining, determining and describing culture as a) a com-
posite structure of institutions, achievements and prac-
tices that facilitates overcoming of natural disasters and
organisation of people�s way of life in communities, and
b) a prominent characteristic of human beings to nurture
higher aspirations for intellectual and psychic (artistic,
scientific and technical) development, Freud makes a fur-
ther point and adds to the class of cultural characteris-
tics, and in a way a third definition of culture, the human�s
need for beauty, cleanness and order.

These three characteristics, however, in his view, appear
to be differently transparent, comprehensible and acces-
sible to psychoanalysis. Freud relates the human�s need
for order to the perfect harmony of the heavens (which,
the way he sees it, has no metaphysical connotations), and
is important for the psychic economy. If order assumes a
certain daily routine, performing the activities as a ritual
prevents people from wasting their everyday energy in
overcoming hesitation and their contradictory instincts.
Freud incidentally explains the need for beauty. He feels
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za ubavina Frojd ja dopira samo popatno. Na po~e-
tokot na vekot, za Frojd e nejasno zo{to eden predmet
se percipira kako dopadliv; toj znae deka dopad-
livoto se seli od domenot na dogovornoto i konsen-
zusnoto, kon terenot na subjektivnoto i subjektovata
percepcija (pogled), no ottuka natamu nema na~in da
dade psihoanaliti~ko objasnuvawe koe }e proizle-
guva od relevantnite psihi~ki procesi.

Najinteresna e misterijata na ~istoto, taa temna
enigma, pred koja sosema otvoreno priznava deka
negovite analiti~ki sposobnosti kapituliraat, t.e.
deka taa za nego ostanuva opskurna i zna~enski
�izvalkana�. Kaj potrebata za ~isto, toj sepak
prepoznava edna va`na (podocna }e vidime deka taa
e edinstveno statisti~ki relevantna), utilitarna
funkcija: ~istoto kako telesen fenomen ima higi-
enska vrednost. Smestuvaj}i ja enigmata na ~istoto
blizu do utilitarnosta, za razlika od ubavoto koe e
larpurlartisti~ko, Frojd sepak ne bil ni{to
poblisku do otkritieto na nejzinata psihi~ka
opravdanost. Znaej}i deka misterijata nare~ena
higiena, na koja se temeli dobar del od na{ite
kulturni praktiki, mora da ima podlaboki koreni,
na krajot ednostavno priznal: �Korisnosta sepak ne
ja objasnuva vo potpolnost taa tendencija (za ~isto,
zab. moja), mora da e ne{to drugo vo pra{awe�.1

Po toj pat, vo psihoanaliti~kite krugovi bila
inaugurirana edna, da ja nare~eme, sanitarna
enigma, teoriska kriza po pra{aweto na higienata,
koja sekako najmalku mo`ela da bide re{ena od prvata
generacija post-Frojdovci, koja e samata obele`ana
od silen zazor kon dupkite, valkanicite i dilemite
vo samata Frojdova doktrina, i koja seta svoja rabotna
energija ja naso~ila, kako {to veli Lakan, da gi
zayida �procepite� vo negovata sopstvena teorija.

that at the beginning of the century it is vague why an
object is perceived as pleasing to the eye; he knows that
this pleasing is transferred from the realm of the agree-
able and the consensual to the realm of the subjective and
the subject�s perception (view), but at this point onwards
he is unable to offer a psychoanalytic explanation that
emerges from the relevant psychic processes.

The most interesting is the mystery of cleanness, this dark
enigma, for which he quite openly admits that his ana-
lytical skills surrender to, i.e. it becomes obscure and
meaningfully �dirty�. Regarding the need for cleanness, he,
nevertheless, recognises a very important (later we shall
see that it is actually the only statistically relevant) utili-
tarian function: cleanness as a bodily phenomenon has a
hygienic value. Although he placed the enigma of clean-
ness close to the utilitarianism, in contrast to the beauti-
ful which is artistic in itself (art for art�s sake), Freud was
still not any closer to the uncovering of its psychic justifi-
ability. Knowing that the mystery called hygiene, which
is a basis for most of our cultural practices, must have
deeper roots, in the end, he simply admitted: �The use-
fulness cannot completely account for this tendency (for
cleanness, author�s note), there must be something else
in question�.1

Thus, a theoretical crises regarding the hygiene issue, the
so-called sanitary enigma, was inaugurated in psycho-
analytic circles; crises which could not have been solved
by the first generation post-Freudians mainly due to the
fact that this generation was characterised by an intense
abjection of the holes, the stains and the dilemmas in
Freud�s doctrine and focussed its energy, in the words of
Lacan, on walling up the �cracks� in his own theory. This
generation of prosthetic specialists, orthopaedic special-

Jasna Koteska Sanitary Enigma
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Ovaa generacija proteti~ari, ortopedi i yidarski
rabotnici, zaseneta od grandioznosta na svojot men-
tor i graditel, ne uspeala da ja vidi edinstvenata
validna vistina {to sekojdnevno ja predavale i ja
praktikuvale pod krilaticata psihoanaliza: deka
imeno, ne vo ona {to se ka`alo, tuku vo ona {to se
premol~alo le`i tajnata na ona {to se pobaruva, po
{to se traga, deka odgovorite treba da se baraat ne vo
yidot, tuku vo dupkata, procepot, prazninata na toj
yid, vo tie procepi koi Frojd gi prepoznal, no koi
nemal vreme, znaewe, otvorenost, ili nemal hrabrost
da si gi odgovori.

Zatoa, pak, higienskata dilema bila voskresnata vo
poslednite decenii na minatiot vek, vo edna druga
tradicija i od druga generacija. Nejzinata re{enost
da go obnovi Frojd, a so toa i sopstvenite uvidi vo
identitetnite pra{awa, zastanuvaj}i tamu kade {to
Frojd gi dopiral simptomite, a ne tamu kade {to gi
daval dijagnozite, od toga{na perspektiva bilo isto
tolku skandalozno kolku i revolucionerno. Stanuva
zbor za {kolata na @ak Lakan (Jacques Lacan), koja,
{irej}i se neortodoksno preku negovite seminari na
koi metafori~no, poetski i opskurno im se obra}al
na slu{atelite, vsu{nost od svetot pobaruvala otvo-
rawe za idejata na procepot, razvivawe na ~uvstvoto
deka vo taa dupka od koja istekuva sodr`inata na
nesvesnoto, le`at odgovorite za mnogu nerazjasneti
dilemi. Taa {kola, po polovina vek, povtorno ima{e
sila da ja obnovi sanitarnata dilema. Lakanovata
nasledni~ka Julija Kr(i)steva (Julia Kristeva),
bugarska teoreti~arka koja vo Francija go najde svojot
traen azil i koja, iako ne be{e direktna u~eni~ka na
Lakan, vo del od svoite dela koriste{e konceptualni
alatki proizlezeni od negoviot uvid, ja vozobnovi
temnata enigma na ~istoto vo svojata kniga Mo}ta
na u`asot: esei za abjektot vo 1980 godina. Ovaa

ists and construction workers, put in the shade of the gran-
deur of their mentor and builder, failed to perceive the
only valid truth they taught every day and practiced un-
der the axiom of psychoanalysis: that, namely, the secret
of what is being searched lies, not in what was stated, but
what was kept quiet; that the answers should be looked
for, not in the wall, but in the hole, the crack, the crevice
of that wall, in the cracks that Freud recognised, but did
not have time, knowledge, openness nor courage to pro-
vide answers for.

On the other hand, the hygiene drama was resurrected in
the last decades of the past century, in another tradition
and by another generation, whose determination to re-
store Freud, as well as its own insights concerning the
identity issues, stopped where Freud touched upon the
symptoms rather than where he made a diagnosis, which,
from that perspective, was equally scandalous and revo-
lutionary. The issue relates to Jacques Lacan�s school,
which unorthodoxly spread his ideas through his semi-
nars. While he addressed the audience in a metaphorical,
poetic and obscure manner, he actually wanted the world
to open towards the idea of the crack, developing the sense
that it is from this hole that the contents of the uncon-
scious leak, thus offering the answers to many inexpli-
cable dilemmas. After half a century, this school had the
power to renew the sanitary dilemma. Lacan�s successor,
though not a direct pupil of Lacan, Julia Kristeva, a Bul-
garian theorist who found her permanent asylum in
France, used in her work conceptual tools/categories that
emerged from Lacan�s work thus reviving the dark enigma
of cleanness in her book Powers of Horror: An Essay on
Abjection in 1980. This book touches upon that porous
place where a libidinal, archaic child becomes a subject
and enters the world of culture. She offers a genuine in-
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kniga go dopira ona porozno mesto na koe edno
libidalno, arhai~no dete stanuva subjekt i vleguva
vo svetot na kulturata, so {to nudi originalen pogled
vrz na{iot anksiozen odnos kon kulturata, na{ata
nemo} da & se pot~inime do kraj, kako i za nejzinata
nemo} do kraj da n$ apsorbira, inkorporira i
kone~no da n$ asimilira. Ve}e naslovot na knigata
go voveduva antipodot na ~istoto - abjektot, termin
koj Kristeva go prezema od postoe~kiot re~nik, no
mu dodava novi konotacii i od nego pravi operativna
konceptualna alatka/kategorija, so koja sega ve}e
mo`e da &  se pristapi na Frojdovata zagatka.

Dva bosanski primeri

Navistina, od kade potrebata za ~isto? Mo`ebi
pripa|ate na onaa grupa lu|e za koi ~istoto e
imperativ? No, duri i va{ata dnevna rutina da ne
mo`e da se zamisli bez bri{ewe pra{ina, miewe
sadovi, generalna higiena na teloto i prostorot,
te{ko e verojatno deka pri~inite za taa potreba vi
se pove}e transparentni, otkolku {to na drugite lu|e
im se inteligibilni pri~inite za sopstvenoto
tolerirawe na ne~istoto. Opsesijata po ~istoto ~esto
odi zaedno so `elbata za red - za golem del od lu|eto,
imeno, ~isteweto e sinonimno na red, pa vo ~istewe
podrazbiraat i sreduvawe, vra}awe na predmetite na
svoeto mesto, i pokraj nejasnoto pra{awe: {to e svoe
mesto za eden predmet? No, edno e jasno: ako bez golema
gri`a na sovesta gi praktikuvate ritualite na
~istota, ili ako gi izveduvate tokmu za da ja nadmi-
nete gri`ata na sovesta, sekako pripa|ate vo grupata
na socijalizirani lu|e, bidej}i kulturata i nejzi-
nite institucii rabotat na nametnuvawe gri`a na
sovest vo vrska so ne~istoto. Na toa upatuvaat site
segmenti od kulturata koi se zanimavaat so plasi-
rawe gotovi modeli za ispraven ̀ ivot, a najvidlivi

sight into our anxious relation towards culture, our weak-
ness to fully surrender to it, as well as its weakness to fully
absorb, incorporate, and finally assimilate us. The book
title itself introduces the antipode of cleanness - the
abjection, a term adopted by Kristeva from the existing
lexicon but given new connotations and used as an op-
erative conceptual tool/category that enabled her to ap-
proach the Freudian puzzle.

Two Bosnian Examples

Indeed, where does this need for cleanness come for?
Perhaps you belong to the group of people who regard
cleanness as an imperative? Nevertheless, even if you can-
not imagine your daily routine without dusting, washing
up the dishes, personal hygiene and spatial hygiene, it is
highly unlikely that the reasons for such need seem more
transparent to you than the reasons for their own toler-
ance of uncleanness (or dirt) are unintelligible to other
people. The obsession for cleanness goes hand in hand
with the desire for order - namely, for many people, clean-
ing is the synonym for order, therefore, cleaning to them
means tiding up, arranging things in the right place, de-
spite the indefinite question: what is the right place for
an object? One thing is clear: if you practice the clean-
ness rituals without a high degree of guilty conscience or
if you practice them in order to overcome a guilty con-
science, then you belong to the group of socialised people
because the culture and its institutions act in a way that
they impose a guilty conscience about uncleanness. All
cultural segments that offer ready-made models for
proper life point to this and they are most evident in the
advertisements, which constantly compete in saturating

Jasna Koteska Sanitary Enigma
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se vo reklamite, koi se natprevaruvaat vo zasituvawe
na pazarot so proizvodi {to uspe{no pomagaat vo
bitkata protiv valkanoto. So drugi zborovi, konven-
cionalnata kultura gi sankcionira svoite `iteli
da veruvaat deka vrednostite na ~istoto se del od
navikite na civiliziranite lu|e. Postoi i obratna
grupa lu|e kaj koi ~isteweto predizvikuva gri`a na
sovesta. Ova ~uvstvo, iako voop{to ne e retko, za ̀ al,
ne e voop{to poddr`uvano od instituciite na
kulturata, vklu~uvaj}i ja i crkvata, pa na ovaa grupa
lu|e im preostanuva nemo da gi iz`ivuvaat svoite
sprotistaveni nagoni po pra{aweto za valkanoto,
bidej}i kulturata odbiva da im gi kanalizira.

@enite osobeno ja neguvaat navikata za ~isto. Vo
`ivotot na eden heteroseksualen par, statisti~ki
mnogu po~esto `enata stoi na branikot na higien-
skite naviki, a ma`ot  ima le`eren, ramnodu{en, a
ponekoga{ i agresiven odnos kon ~istoto. Za mnogu
`eni, bri{eweto pra{ina e del od ritualot na
sebeo~istuvawe. ^isteweto zaradi nervoza ili
nevroza e ~est tip na `enska borba protiv anksioz-
nosta. Vakvite naviki ne se slu~ajni. Vo knigata
^isto i opasno, Meri Daglas (Mary Douglas) za
prvpat frli antropolo{ki pogled na ovie pra{awa:
�Apsolutnoto ne~isto ne postoi, toa nastanuva vo
okoto na nabquduva~ot�- napi{a taa - �Nie ne se
stesnuvame pred ne~istoto poradi strav, u{te
pomalku poradi stavopo~it ili u`as pred boga. Isto
taka, raznovidnosta na na{ite higienski naviki ne
mo`e da se objasni so pretstavite za zakanuva~kite
bolesti. Ne~istoto e ogre{uvawe kon poredokot��2

Lu|eto, osven po mnogubrojni drugi pra{awa,
generalno se razlikuvaat po odnos na toa dali
ne~istoto go iskusuvaat kako eti~ki ekvivalent na
padot i korumpiranosta. Kako {to za nekoi lu|e

the market with products that successfully help the
struggle against uncleanness. In other words, the conven-
tional culture sanctions its citizens to believe that the val-
ues of cleanness are part of the civilised people�s habits.
There is another group of people who have a guilty con-
science caused by cleanness. Unfortunately, this feeling,
though not rare, is not supported by cultural institutions,
including the church. As such, this group of people have
no choice but to quietly endure their contradictory drives
for uncleanness because the culture refuses to channel
them.

Women especially nourish the habit of cleanness - statis-
tics reveal that in the life of a heterosexual couple it is the
woman who is the stronghold of hygienic habits, whereas
the man adopts a more careless, indifferent and at times
even an aggressive attitude towards cleanness. For many
women, dusting is part of the self-cleaning ritual. Clean-
ing as a result of nervousness or neurosis is a common
type of female struggle against anxiety. Such habits are
not accidental. In her book Purity and Danger, Mary
Douglas treats these issues from an anthropological point
of view for the first time: �Absolute uncleanness does not
exist, it is formed in the eye of the beholder.�, - she wrote
- �We feel uncomfortable about uncleanness not because
of fear, let alone awe or terror of God. In addition, the
variety of our hygienic habits cannot be explained with
our notions for the life-threatening diseases. Uncleanness
is a breach of the order��2

People, apart from various other issues, are generally dif-
ferent regarding their experience of uncleanness as an
ethical equivalent of the fall and corruption. Just as un-
cleanness is stigmatised and must be overcome to some
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ne~istoto e stigmatizirano i mora da bide sovladano,
taka za drugi lu|e ne~istoto e prifatlivo i duri
dopadlivo. Toa e ~in na is~ekor kon moralnata
doblest nasproti sterilnosta na moralniot u`as.
Kako {to za edni ~isteweto e ~in na is~istuvawe na
gri`ata na sovesta, taka kaj drugi lu|e so ~istoto se
inaugurira cel kompleks na ~uvstva na vina, gri`a
i potreba od �valkawe�. Za nekoi, izvalkanata,
neuredna sudbina e del od pekolot na ovoj svet. Da se
potsetime na bosanskiot pisatel Ivo Andri},
dobitnik na Nobelovata nagrada za literatura, koj
vo svojata legendarna zbirka zapisi Znaci pokraj
patot gi objavi ovie misli:

�Lu|eto vo kasabata se brblivi, brutalni i glupavi, a
`ivotot e smrdliv i pust, poln so beda i komi~nost,
gogoqevska komi~nost� Vo mene e mirna mislata - da
se raboti, da se prestignat ostanatite (o, toa treba{e
odamna), a vo sebe da se `ivee svoj `ivot. I jas - a toa e
prv ~ekor, }e po~nam da rabotam matematika. S$ pove}e
veruvam vo svojata snaga. Treba da se nadopolni toa {to
se ispu{tilo� Gledaj}i ja okolu sebe o~ajnata grdotija
i mnogukratnite i te{ki posledici na neredot i
bezvolnosta, se zarekov deka }e rabotam so misla i so
race, za sebe i za drugite, sekoga{ i sekade, no }e
rabotam. Taka {to trajno }e ̀ iveam vo plodno dvi`ewe
i korisni promeni, se zarekov deka }e se branam sebesi
i svoeto mesto na koe `iveam od nered i ne~istotija,
od zaostanatost i nema{tija�.

Za Andri}, gledame, eti~kite dimenzii na brutalnost
kon sebe i kon drugite, kako i kulturnite dimenzii
na zaostanatosta i nema{tijata se vrzani direktno
so ~uvstvoto za nered i ne~istotija. Bitkata protiv
neeti~nosta i neciviliziranosta, zna~i, zapo~nuva
so bitka protiv neredot i ne~istotijata. Za drugi
lu|e, me|utoa, sovr{eniot red e pekolot na ovoj svet.

people, to others uncleanness is acceptable, even pleas-
ing, and an act of taking a step forward to the moral vir-
tue as opposed to the sterility of the moral horror. Just as
cleaning is an act of purification of the guilty conscious to
some people, to others, cleanness inaugurates a whole set
of feelings of guilt, concern and a need for �getting dirty�.
To some people, a dirty and untidy fate is part of the hell
of this world. Let us remind ourselves of the Bosnian
writer Ivo Andric, a Nobel Prize winner for Literature, who
wrote the following in his famous book of meditative prose
Signs by the Roadside:

�The people in a small town are chatty, brutal and stupid,
while life is smelly and futile, full of misery and humour,
Gogolian humour � A peaceful thought rests in me � to
work, to exceed the others (a thing I should have done a
long time ago), but to live my own life within myself. So I
will - and this is only the first step - start doing mathemat-
ics. I have faith in my ability more and more. I need to make
up for everything I have missed out� Seeing around me the
despairing ugliness and the multifold severe consequences
of the disorder and unwillingness, I promised myself that I
will work with a thought and with my hands, for myself and
for the others, always and everywhere, yet I will work. This
way I will live permanently in a fertile movement and use-
ful changes; I promised myself that I will defend myself and
the place where I live from disorder and uncleanness, from
stagnation and poverty.�

According to Andric, as we can see, the ethical dimen-
sions of brutality towards oneself and others, as well as
the cultural dimensions of stagnation and poverty are di-
rectly related to the feeling of disorder and uncleanness.
Thus, the struggle against the unethical and the uncivilised
begins with the struggle against disorder and uncleanness.
For other people, however, the perfect order is the hell of

Jasna Koteska Sanitary Enigma



Journal for Politics, Gender and Culture, Vol. III, No. 1, Summer 2004

11
3

Identities

Miqenko Jergovi}, proslaveniot avtor na Saraevsko
Marlboro - portret na Bosanskata vojna (1992-1996),
vo `enskoto spisanie Kosmopoliten (maj, 2003),
zna~i, vo spisanie koe e nameneto za kulturno
inaugurirawe na ~istoto i urednoto, objavi esej vo
koj redot i ~istotata gi opi{a kako sinonimni za
zaostanatosta i eti~kiot pekol.

�Mojot prv sosed vo Saraevo be{e star profesor od
Ekonomski fakultet, nikoga{ ne se o`eni, a negoviot
dom be{e najuredniot od site vo koi dotoga{ sum
vlegol. Kako dete, me pla{e{e tagata na toj stan.
Parketot smrde{e na starinska, glavobolna hemika-
lija, prozorskite stakla bea taka is~isteni {to se
~ine{e deka gi nema, mebelot svete{e - bez otisok na
nieden od desette profesorovi prsti. Be{e toa prizor
na sovr{ena osamenost. Vo negoviot stan odev edna{
mese~no - mu gi nosev smetkite za voda i struja, a za
vozvrat mi podaruva{e ~okolado zamotano vo bela
hartija i Fruktalov sok na cev~e. I toj ritual zboru-
va{e za negovata urednost. I za mojata al~nost - do solzi
me doveduva{e ako nekoj drug mu gi odnese smetkite.
Koga po~na vojnata, profesorot, vsu{nost bez pri~ina,
go napu{ti Saraevo. Umre vo kolektivnoto ̀ iveali{te
na begalskiot centar, nekade vo isto~na Bosna, sred
neredot na tu|ite sudbini. Neurednosta za nego,
veruvam, be{e najlo{ata kazna. I ne znae{e, nesre}-
nikot, deka za drugi, urednosta e pekol od istiot vid.�

Na~inot na koj Kristeva go inaugurira{e abjektot,
prakti~no, psihoanaliti~ki gi obedini ovie dve
perspektivi - i odbivnosta, i privle~nosta na
fenomenot na ne~istoto. Dotoga{, abjektot vo
re~nicite  ozna~uva{e ne{to prezreno, podlo, nisko,
zna~i ne{to {to malku ima{e direktna vrska so
fizi~kata ne~istotija, a pove}e asocira{e na
moralen, kulturen, sociolo{ki pad. Vo Oksford-
skiot re~nik na angliski jazik od 1990, abjektot s$
u{te se tolkuva na tri na~ini: 1. terrible, extreme situ-

this world. Miljenko Jergovic, the famous author of
Sarajevo Marlboro - a portrait of the war in Bosnia (1992-
1996), in the women�s magazine Cosmopolitan (May,
2003), in other words, a magazine intended for cultural
inauguration of cleanness and tidiness, published an ar-
ticle in which he described order and cleanness as syn-
onyms for stagnation and ethical hell.

�My next-door neighbour in Sarajevo was the old professor
at the Faculty of Economy, who never got married and his
home was the tidiest apartment I have ever been in. As a
child, I was afraid of the sorrow of that apartment. The floor
smelled of an old headachy chemical substance, the win-
dows were so clean that one might have thought that there
were no windows at all, the furniture was polished - not one
fingerprint of the ten professor�s fingers. I used to go once a
month into his apartment to get him the electricity and wa-
ter bills and, in return, he would give me chocolate wrapped
in white paper and a pack of Fructal juice with a straw. Even
this ritual spoke of his tidiness, as well as my greed - for I
would cry in tears if someone else got him the bills before
me. When the war started, the professor, out of no reason,
left Sarajevo. He died in a collective refuge centre somewhere
in Eastern Bosnia, among the disorder of other people�s fates.
I believe that the untidiness was the worst punishment for
him. What the unfortunate man did not know was that to
other people tidiness is hell of the same kind.�

The way Kristeva inaugurated the abjection, was practi-
cally to unite the two perspectives from a psychoanalyti-
cal point of view - the repulsiveness and the attractive-
ness of the phenomenon of uncleanness. In dictionaries,
the abjection (also abject) denoted something despised,
mean and poor, i.e. something that had little direct con-
nection with the physical uncleanness and had more as-
sociations to a moral, cultural and sociological fall. In the
Oxford Dictionary of English Language from 1990, the
abjection (abject) is still defined in three ways: 1. terrible,
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ation (u`asna ili ekstremna sostojba); 2. completely
without pride or dignity (celosno bez gordost ili
dostoinstvo); 3. very poor, completely without success
(mnogu nisko, totalno bez uspeh). No, za psiho-
analizata abjektot zna~e{e rehabilitirawe na
kulturnata stigma na ne~istoto i psihoanaliti~ki
odgovor na pra{aweto zo{to civilizacijata se
percipira kako potreba za ~isto, a ne~istoto kako
civilizaciski udar, terorizam naso~en protiv
sistemot, t.e., kako {to pi{uva Daglas, ogre{uvawe
od poredokot.

Utopija

Teritorijalnite pra{awa vrzani za fenomenite na
red i nered se vo najmala raka predmet na kontro-
verzi. Na primer, mnogumina od nas se spremni
celosno da se soglasat so teoriskite postulati na
globalizacijata kako zajaknuvawe na ~ove{tvoto,
pretvorawe na site lu|e vo edna edinstvena, ramno-
pravna globalna sila, koja ve}e ne se razjaduva so
me|usebni vojni i konflikti, tuku se stremi da stane
eti~ka formacija, yvezdena sila, koja }e gi istra`i
prostorot i vremeto i }e go humanizira kosmosot.
Zo{to toga{ site vizii za globalniot `ivot,
Hakslieviot Hrabar, nov svet, Nie na Zamjatin, 1984
na Orvel, koga zboruvaat za unificiran i normiran
svet, svet na ultimativen red, ja opi{uvaat ~istotata
kako sterilnost, higienska nesetilnost i kontra-
punkt na na{eto sopstveno do`ivuvawe na ~ove{t-
voto? Ne stanuva zbor samo za nivelirawe na kultur-
nite razliki, tuku i za is~istuvawe na razli~-
nostite, na kulturnite valkanici i plemenskata
smrdlivost. Stanuva zbor za izgonuvawe na ne~istoto
(kulturno, a so toa i fizi~ki) od na{ite `ivoti, i
za voveduvawe na ultimativnata, pogubna Orvelovska
~istota. Teritorijata na ~istoto e o~igledno lesno

extreme situation; 2. completely without pride or dignity;
and 3. very poor, completely without success. However,
for the psychoanalysis the abjection signified rehabilita-
tion of the cultural stigma of uncleanness and a psycho-
analytical answer to the question why civilisation is per-
ceived as a need for cleanness and uncleanness is a blow
to civilisation, terrorism against the system, i.e. as Dou-
glas writes, a breach of the order.

Utopia

Territorial issues related to the phenomenon of order and
disorder are treated as controversies, at the very least.
Many of us, for instance, are ready to agree with the theo-
retical postulates of globalisation such as strengthening
the humankind, transforming all people in a single unique
and equal global force, which is no longer torn among each
other by mutual wars and conflicts but it aims to become
an ethical formation, an astral force that will explore time
and space and humanise the universe. If this is the case,
why do, then, all visions of global life, Huxley�s Brave New
World, Zemjatin�s We, and Orwell�s 1984, that deal with
unified and normative world, a world of ultimate order,
describe cleanness as sterility, a hygienic numbness and
a counterpoint to our own experiencing of humanity? We
are not discussing the levelling of cultural differences but
rather purifying the differences between the cultural filth
and tribal reek, i.e. banishing (both culturally and physi-
cally) the uncleanness of our lives and implementing the
ultimate fatal Orwellian cleanness. The territory of clean-
ness is obviously an easily manipulated territory, a terri-
tory that lies on a property that has already been inaugu-
rated. Cleanness is always managed by an owner. It makes
use of business managers that operate with it thus be-
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manipulirana teritorija, teritorija na sekoga{ ve}e
odnapred inauguriran posed. ^istoto sekoga{ ima
gazda koj go stopanisuva. ^istoto bara ekonomi koi
}e go rabotat, i toa e sekoga{ ve}e domen na ekonomi-
jata na subjektite. Koj e toj stopan?

Od Lakan se koristi terminot Simbolen poredok3  za
da se opi{e svetot na kulturata, instituciite i
jazikot, kako poredok voden od Tatkoto (zatoa nare~en
i tatkovski). Toa e sklop na paternalisti~ki
zakonski strukturi, jazi~na praktika i lingvisti~ko
ozna~uvawe, ime za patrijarhalniot univerzalen
princip na koj po~iva celata kultura. Me|utoa, treba
da se re~e deka za Lakan Simbolnoto ne e identi~no
so ona {to nie najprosto i sekojdnevno go narekuvame
realno. Simbolnoto e isto taka imaginarno, t.e. da
go nare~eme post-imaginarno (bidej}i e razli~no od
imaginarnoto na pred-subjektot), a takvo e oti e mesto
na ozna~iteli, a ne na referenti. Ovoj (post)imagi-
naren poredok a, ottuka, i mo`nosta za kultura, zna~i
mo`nosta za kreacija na zakoni i mo`nosta od jazik
koj ima smisla, (t.e. sozdava zna~ewe), poteknuva od
represijata na libidalnite nagoni, vklu~uvaj}i ja
tuka, pred s$, represijata na radikalnata zavisnost
na deteto od prviot Drug, teloto na majkata. Na taa
to~ka {to ja voo~i Lakan, a ja tematizira{e Kris-
teva, na to~kata na vrskata ne~isto-maj~insko,
abjektot, a so toa i ~istoto, za prvpat }e dobijat svoe
psihoanaliti~ko tolkuvawe. Interesno za nas,
makedonskata filosofka i poetesa, Ana Dimi{-
kovska �Trajanoska, vo pesnata Predavstvo od
zbirkata Socvetie (1994) so odli~na intuicija go
~ini istoto {to i teorijata na Kristeva, koga
principot na vlez vo svetot go definira to~no kako
princip na izneveruvawe na majkata:

coming part of the realm of the subject�s economy. Who
is the owner?

The Symbolic order3 is a term used by Lacan to describe
the world of culture, institutions and language as an or-
der guided by the Father (hence called paternal). It is a
synthesis of paternal lawful structures, language practice
and linguistic signification, in other words, it is the name
of the patriarchal universal principle behind the entire
culture. According to Lacan, the Symbolic is not identical
to what we simply call reality. The Symbolic is just as
imaginary, i.e. post-imaginary (being different from the
imaginary of the pre-subject) because it is a place of
signifiers rather than referents. This (post) imaginary or-
der, hence the possibility for culture, means that the pos-
sibility of creating laws and the possibility of meaningful
language, i.e. a language that creates meaning, is a result
of the repression of the libidinal drives, including the re-
pression of radical addiction of the child in the first Other,
the maternal body. It was Lacan who noticed and Kristeva
who further elaborated the point of relation between un-
cleanness-maternal thus giving the abjection, and at the
same time cleanness, a psychoanalytic interpretation for
the first time. It is interesting to point out that Ana
Dimiskovska-Trajanovska, a Macedonian philosopher and
poetess, in the poem Betrayal from her book of poems
Flower Blossom, intuitively complies with Kristeva�s
theory when she defines the principle of entering the world
as a principle of betraying one�s mother:
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Prvo
go predava{ nebitieto
zaradi majka ti
Potoa
ja predava{ majka ti
zaradi svetot.

Da se poslu`ime so termin od pesnata, od nebitieto
kon sostojbata na (o)sves(t)en subjekt, sekoj od nas
minuva niz edna faza na pred-subjekt, sostojba pred
vlezot vo Simbolniot poredok, vo poredokot na
Tatkoto, a trae od ra|aweto pa s$ do Edipovskata faza
(zna~i, najdocna do 3-4 godina od ̀ ivotot, a verojatno
mnogu porano). Koga sum proto-subjekt, pred-subjekt,
jas (toga{, vsu{nost, �jas� sum eden vid pred-�jas�) s$
u{te ne sum subjekt, iako ve}e ne sum nitu nebitie.
Pred - subjektot e `itel na teritorijata {to Lakan
ja narekuva imaginarno, a Kristeva ja narekuva
semioti~ko, a dvete imiwa ne nosat golema razlika
vo kvalitetot na teritorijata. Dodeka su{testvuva na
teritorijata na imaginarnoto/semioti~koto, pred-
subjektot ima iluzija za edinstvenosta.

Taa iluzija e megalomanska, za proto-novoroden~eto
i site na svetot se del od eden edinstven entitet. Toa
zna~i, me|u nekoga{noto mene (kako pred-subjekt) i
me|u koj bilo predmet, pojava ili fenomen od
nadvore{niot svet (od objektot) ne postoela razlika.
Podobro e da se re~e, celiot svet sum bila jas, proto-
subjektot. Mo`e da re~eme, so izvesna doza na naivno
uprostuvawe, deka proto-subjektot e eden vid Bog, ili
u{te podobro proto-Bog. Koga bi mo`el da zboruva za
iskustvata od proto-subjektnata faza, toj entitet, so
beskone~na avtoritarnost bi gi povtoril zborovite
na Hristoviot Bog, deka toj e vo site nas podednakvo.
Ovoj lud proto-subjekt koj ja u`iva grandioznata
megalomanija, na sopstvena `al i (mo`ebi) na sre}a

First
you betray the non-being
for you mother�s sake
Then
you betray your mother
for the world�s sake.

Let us use the concept from the poem, from non-being to
a state of conscious/aware subject, and assert that every-
one of us experiences a phase when one is in the state of
pre-subject, a state when one enters the Symbolic order,
in the order of the Father, a state which lasts from the
birth until the Oedipal phase (i.e. as late as the age of 3-4
and probably much earlier). When I am a proto-subject,
pre- subject, I (actually �I� is a kind of  �pre-I�) am still not
a subject, although I am no longer a non-being as well.
The pre- subject is a dweller on the territory which Lacan
refers to as the imaginary, and Kristeva as the semiotic,
both concepts do not bring out a significant difference in
the quality of the territory. While it exists on the territory
of the imaginary/semiotic, the pre-subject has an illusion
of uniqueness.

This illusion is megalomaniac in its nature, for the proto-
newborn is, just as everyone in the world is, part of a single
unique entity. This means that there was no difference
between the former me (as pre- subject) and any other
object, occurrence or phenomenon from the outside world
(of the object). In other words, I, the proto- subject, was
the whole world. We might just as well say, with a certain
degree of naïve simplification, that the proto- subject is a
kind of God, or even better a proto-God. Given the chance
to talk about the experiences from the proto- phase, this
entity, with an endless authority, would repeat the words
of the Christ�s god that he is equally within all of us. This
crazy proto-subject who enjoys the grand megalomania,
to its own misfortune and (maybe) fortunately for the oth-
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za drugite, istata }e mora podocna vo `ivotot da ja
zameni so poskromnata pozicija na srednovekoven
renegat koj, osven vo retkite momenti na beskone~na
sre}a (da se potsetime na definicijata, deka ̀ ivot e
petnaeset minuti beskone~na sre}a), nikoga{ ve}e
nema da smee, nitu da mo`e za sebe da ka`e deka se
~uvstvuva kako Bog. Ako i po subjektiviziraweto
sepak prodol`i uporno toa za sebe da go tvrdi,
kulturata }e se pogri`i da bide izop{ten kako
kriminogen ili patolo{ki subjekt. Izoliran i
marginaliziran, toj }e bide nadvor od tekovite na
dogovorenata kultura, a so toa i na vlijanieto vrz nea.
Za proto-subjektot, {to Kristeva go narekuva libi-
dalno dete, realnosta e samiot princip na u`ivawe
- nikoga{ podocna ovoj subjekt nema da mo`e da go
ka`e ona {to bi go reklo deteto od semioti~kata
faza: deka edinstvenata realnost e moeto sopstveno
u`ivawe, zatoa {to ne postoi sistem na normi i
vrednosti, ne postoi poredok kogo {to jas go zagro-
zuvam so moeto u`ivawe. Postojam samo jas i vo nego
moeto u`ivawe, a taka }e bide s$ do momentot koga
preku govorot i izborot na posakuvan objekt vo fazata
na Edipoviot triagolnik, }e  vlezam vo svetot na
jazikot, koj  e tatkovski.

Ovaa naracija, koja{to se povikuva na analiti~ki
prou~uvawa, prakti~no veli deka deteto od pred-
Edipovskata faza ne razlikuva subjekt od objekt.4  Za
nego, negovoto telo i teloto na majkata e edno isto.
Vo taa faza, izvesnosta na maj~inoto telo e edinstve-
nata realnost, no taa realnost e ista so izvesnosta
na moeto telo - me|u na{ite dve izvesnosti ne stoi
nikoj drug - nitu tatkoto, nitu nekoj tret. Za nesre}a
na ova libidalno, arhai~no dete, toa ne trae ve~no.
Melani Klajn (Melani Klein) go vovede konceptot na
neute{no dete koe po izvesno vreme zabele`uva deka
majkinoto telo ne e beskone~en izvor na ultimativni

ers, will have to replace this megalomania later in its life
with a more modest position of a renegade from the
Middle Ages, who will never smile again nor be able to
say that he feels like God, except in the rare moments of
infinite happiness (let us remind ourselves about the defi-
nition that life is fifteen minutes of infinite happiness). If
he continues to claim this about himself even after the
process of subjectification, the culture will make sure that
it is labelled as criminal or pathological, and being iso-
lated and on the margins, he will be outside the courses
of the agreed culture, unable to influence. For the proto-
subject, which is referred to as the libidinal child by
Kristeva, the reality is the very principle of enjoyment -
he will never be able to say the things that a child in a
semiotic phase might say: that the only reality is my own
enjoyment because there is neither a system of norms and
values nor an order which is endangered by my enjoy-
ment. I and I only exist and my enjoyment as part of me,
and this will be the case as long as, through the speech
and the choice of the desired object in the phase of the
Oedipal triangle, I enter the world of language, which is
paternal.

This narration, which is related to analytical research,
practically maintains that the child in pre-Oedipal phase
cannot distinguish between subject and object.4 To him,
his body and his mother�s body is the same thing. In this
phase, the certainty of his mother�s body is the only real-
ity, but this reality is the same with the certainty of my
body - between our two certainties there is nobody else -
neither the father nor a third party. Unfortunately for this
libidinal archaic child, this phase does not last forever.
Melanie Klein introduced the concept of inconsolable
child who, after a certain period, notices that his mother�s
body is not the infinitive source of ultimate enjoyment,
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u`ivawa, nitu vo vremenska, nitu vo predmetna
smisla.  Na toa telo ima delovi (objekti) koi imaat
sposobnost da ponudat beskone~no zadovoluvawe �
zna~i, u`ivawe vo terminite na Lakan � na libidal-
nite `elbi na deteto (na primer majkinite dojki) i
delovi koi ne mo`at da ponudat takvo u`ivawe.
Ponataka, i dobrite objekti ne se staveni na posto-
jano raspolagawe na libidalnoto dete. Delovite od
teloto na majkata koi nudat u`ivawe, doa|aat i
zaminuvaat, kako {to doa|aat i zaminuvaat branovite
na u`ivawe i askeza. Vo momentot koga }e zapo~ne da
go deli majkinoto telo na dobri i lo{i objekti (tie
koi mu gi zadovoluvaat porivite i libidalnite
`elbi, i tie drugite), deteto ja objektivizira majkata.
Presvrtni~kata, revolucionerna teorija koja se
izrodi od uvidot na Klajn se bazira tokmu na
premisata deka objektivizacijata na Majkata e uslov
za sekoja subjektivizacija. So drugi zborovi, Jas
stanuvam subjekt koj znae deka celiot svet ne e isto
so Jas, toga{ koga }e ja pretvoram Majkata vo Objekt.
Toga{ koga moite o~i }e percipiraat parcijali-
zirana majka, jas stanuvam edinstven, totalen i
celosen subjekt.

Ovoj brutalen zakon na psihi~kata dinamika ka`uva
deka moeto promovirawe vo subjekt, ra|awe kako
subjekt, e usloveno od mojata investirana energija vo
elementarizirawe, instrumentalizirawe i dekom-
ponirawe na Majkata. So drugi zborovi, se~ie ra|awe
kako subjekt koe e sledeno od logikata na degradacija
na drug subjekt, sledeno e isto taka od rotacijata.
Deteto kako proto-objekt od svojata majka }e napravi
objekt, za da mo`e vrz nejzinoto instrumentalizi-
rano, fragmentirano telo samoto da se prerodi vo
subjekt. Toa, pak, ja uslovuva mo}ta na pogledot so koj
se vr{i taa metamorfoza na Majkata, sovr{enata sila
na pogledot voop{to koj, da se poslu`ime so zboro-

neither in temporal nor in objective perspective. There
are parts (objects) on this body which are capable of of-
fering infinite satisfaction - meaning enjoyment in Lacan�s
terminology - of the child�s libidinal desires (for instance,
his mother�s breasts) and parts which cannot offer such
enjoyment. Furthermore, even the good objects are not
constantly available to the libidinal child. The parts of the
mother�s body that offer enjoyment come and go just as
the waves of enjoyment and asceticism come and go. The
child begins to objectify his mother the moment he starts
dividing his mother�s body into good and bad objects (i.e.
to those which satisfy his drives and libidinal desires, and
those which do not). The revolutionary theory, which re-
sulted from Kleine�s insight, is based on the premises that
the objectification of the Mother is a prerequisite for ev-
ery subjectification. In other words, I become a subject
who knows that the whole world is not the same as me
only when I turn my Mother into an Object. Only when
my eyes perceive a partial mother, I become a unique and
complete subject.

This cruel law of psychic dynamics indicates that my pro-
motion into a subject, my birth as a subject, is conditional
upon my invested energy in simplification, instrument-
alisation and decomposition of the Mother.  In short, ev-
ery birth as a subject is accompanied by the logics of the
degradation of another subject, followed by the rotation -
the child as a proto-object will create an object from his
mother, so that it can be reborn as a subject thanks to her
instrumentalised and fragmented body, which, on the
other hand, conditions the power of the perception used
to perform the metamorphosis of the Mother, the perfect
power of perception in general, which, in Lacan�s words,
creates a perfect God of truth from the Other.
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vite na Lakan, od Drugiot pravi sovr{en Bog na
vistinata.

Zna~i, vlezot vo kulturata, jazikot i smislata e
obele`an so slikata na nekompletnata Majka. Vo taa
smisla, postojat izvesni kulturno atraktivni tezi
koi do`iveaja podem so gej dvi`eweto, a koi{to velat
deka kapacitetot za kreacija i umetni~ka produkcija
rapidno raste kaj onie `eni, koi za svoi seksualni
partnerki odbiraat `eni. Ovaa lezbejska teorija,
delumno bazirana na statisti~kata brojnost na gej
orientiranite umetni~ki, osobeno vo t.n. zapaden
svet, veli deka koga `enata izbira da saka `eni, so
toa ja aktivira zaboravenata memorija za vrskata so
maj~inskoto telo, t.e. ja revalorizira pozicijata na
objektiviziranata majka. Obratno na o~ekuvawata,
namesto nejzinite kapaciteti za kreacija da opa|aat,
kako {to tvrdi kulturata na izgonetite majki, zna~i
kulturata na Lakanovskiot tatkovski poredok,
naprotiv, tie progresivno rastat. Ovaa teorija
o~igledno saka da ja vospostavi mo`nosta od kritika
na ishodi{tata na Edipoviot jazol - impliciraj}i
deka tie ne se tolku progresivni kolku {to toa
voobi~aeno se tvrdi. Poto~no, progresivnosta na
civilizacijata zasnovana na edipovski sinovi i
parcijalizirani majki e so~ineta od la`ni percep-
cii za rastot. So ovoj zaklu~ok, iako bez mnogu verba
vo psihi~kata utopija {to bi proizleguvala od nea,
i so sosema drugi argumenti, verojatno bi se soglasile
mnogu kriti~ari na konceptite na civilizaciskiot
progres.

Therefore, the entrance to culture, language and mean-
ing is marked by the image of the incomplete Mother. In
this respect, there are certain culturally attractive theses
which reached an upsurge in the gay movement claiming
that the capacity for creative and artistic production is
rapidly increased with women who choose other women
for their sexual partners. According to this lesbian theory
which is partially based on the statistic number of gay-
oriented female artists especially in the so-called West-
ern world, when a woman chooses to love another woman,
she activates the forgotten memory about the relation with
maternal body, i.e. she revalues the position of objecti-
fied mother. Contrary to expectations, instead of declin-
ing in compliance with the culture of banished mothers,
i.e. the culture of Lacan�s paternal order, her creative ca-
pacities increase progressively. Obviously, this theory
aims to establish a possibility for critical evaluation of the
results from the Oedipal knot - implying that they are not
as progressive as claimed. In fact, it is argued that the
progress of our civilisation, based on Oedipal sons and
partial mothers, consists of false perceptions regarding
growth. It is likely that many critics of the concepts re-
garding the progress of civilisation would agree with this
conclusion although lacking faith in the psychic utopia
emerging from this theory and with completely different
arguments.
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Pazarewe

Se se}avate li na anegdotata koja ja raska`uva Kant
za eden ma`, komu mu e dadena mo`nost edna no} da
vodi qubov so ̀ enata na svoite soni{ta (stanuva zbor
za ostvaruvawe na ultimativnoto u`ivawe), no cenata
{to mora da ja plati e: vedna{ po qubovnata no}, na
izleguvawe od sobata, da bide obesen? Kant pra{uva:
{to }e napravi ovoj qubovnik - }e vleze vo sobata na
u`ivaweto ili }e se otka`e od seksot od soni{tata?
Kant veli, toj sekoga{ }e se otka`e. ^ovekot na Kant
ima kapacitet da se ispazari so svetot - }e se otka`e
od svoite golemi pobaruvawa, so idejata deka pona-
tamu, po patot na `ivotot, }e go ~ekaat drugi, makar
i pomali zadovolstva.

Lakan se somneva vo sigurnosta so koja Kant ja odbiva
mo`nosta od samoubistvenoto vodewe qubov.5  Ima
slu~ai, veli Lakan, vo koi odbiram u`ivawe bez da
vodam smetka za balansot vo univerzumot, i bez da
vodam smetka za cenata {to treba da ja platam, duri i
ako cenata e sopstveniot `ivot. Kako poinaku da se
objasni izborot na narkomanot, komu sekako deka mu
e poznata cenata za zavisnosta? Nevroti~arite ~esto
odbiraat da gi povtorat bolnite iskustva (kompul-
sivna repeticija), veli Lakan, i go postavuva
pra{aweto: {to e so nevroti~arot koj mo`e da u`iva
vo seksot, samo dokolku znae deka posle toa go ~eka
edna zna~ajna, momentalna zakana?

Me|u dvata vida izbor, o~igledno, ima razlika. Koga
subjektot odbira zadovolstvo koe{to vodi smetka za
balansot na zagubata i dobivkata, prakti~no, koga
subjektot se pazari za zadovolstvoto, toa e eden vid
zadovolstvo. Sosema drug vid zadovolstvo e koga
subjektot ne vodi smetka za ekonomijata na zagubata,
a koga izborot ru{i nekakov ili sekakov vid zabrana.

Bargaining

Do you remember Kant�s anecdote about a man who was
given a chance to make love with the woman of his dreams
for one night (in other words an achievement of the ulti-
mate enjoyment) at the price of being hanged immedi-
ately after the love night, the moment he steps out of the
room? Kant asks: what will this lover do - will he enter
the room to enjoy or will he renounce the sex of his
dreams? Kant says that he will always choose to give up.
Kant�s man has the capacity to bargain with the world -
he will give up his high demands given the idea that fur-
ther along the road he might encounter other, though
smaller, pleasures.

Lacan doubts the certainty with which Kant rejects the
possibility of this suicidal love making.5  There are times,
Lacan says, when I choose to enjoy without caring about
the balance of the universe, without thinking of the price
I have to pay, be it my own life. How else can you explain
a drugs addict�s choice to use drugs when he is certainly
aware of the price of addiction? Neurotics often choose to
repeat their painful experiences (compulsive repetition),
Lacan says, and asks the question: what about the neu-
rotic, who is able to enjoy sex provided that he knows that
an important momentarily threat awaits him afterwards?

Clearly, there is a difference between the two choices.
When the subject chooses pleasure that weighs the bal-
ance of gain and loss, practically, when the subject bar-
gains for pleasure, this is a kind of pleasure. Another type
of pleasure is when the subject does not take account of
the economy of loss and when the choice breaks certain
or any kind of prohibition. The second case of pleasure is
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Vtoriot slu~aj na zadovolstvo, o~igledno, stoi od
onaa strana na zadovolstvoto, i za nego Lakan go
voveduva terminot u`ivawe (so nego verojatno
najblisku mo`eme da go prevedeme ona {to Lakan go
podrazbiral pod jouissance). Za razlikite na o~ekuva-
noto u`ivawe (zadovolstvoto) i ostvarenoto u`iva-
we, Lakan zboruva na seminarite vo 1972-1973. Koga
qubovnikot nema da vleze vo sobata, Lakanovskoto
ostvareno u`ivawe, ili ona {to vo prviot slu~aj go
navedovme pod imeto zadovolstvo, e isto so frojdov-
skiot princip na zadovolstvo. Zadovolstvoto kaj
Frojd e ekonomska kategorija, taa gi procenuva
zagubite i mo`nite dobivki, go maksimalizira
zadovolstvoto, no samo dotamu, do kade {to dosega
minimaliziranata bolka. Egoto, kako {to bi rekol
Frojd, se pazari so realnosta vo korist na idot.
Lakanoviot jouissance e od onaa strana na pazarenoto
zadovolstvo: toa e u`ivawe, koe ve}e ne ja koristi
posredni~kata uloga na Egoto vo pazareweto so
principot na realnosta. Obratno, subjektot voobi-
~aeno ja transcendira sopstvenata senzualnost, za da
mo`e da opstoi vo Realnoto. Taa transcendencija
zna~i deka subjektot sekoga{ }e odbere da ja izbegne
anksioznosta koja proizleguva od insistiraweto na
prodol`eno zadovolstvo, koe ne bi vodelo smetka za
balansot korist/{teta.

I povtorno generi~ki moduliranoto pra{awe: koga
i kako se konstituira Poredokot, vo koj subjektite se
pretvoraat vo pazarxii (trgovci) so sopstvenoto
zadovolstvo? Zna~i, ne Kantovskoto pra{awe (dali
nekoj od nas bi vlegol vo sobata na ultimativnoto
u`ivawe, bez da vodi smetka za cenata {to ja pla}a, a
taa se sostoi vo `rtvuvawe na sopstveniot `ivot),
tuku kako se slu~ilo toa, subjektot voop{to da se
konstituira kako nekoj koj{to }e se obide da se
ispazari so svetot  za svoite zadovolstva a, pri toa

undoubtedly on the other side of pleasure, for which Lacan
introduces the notion of enjoyment (probably in the clos-
est sense of what Lacan meant under jouissance). Lacan
discusses his views on the differences between the ex-
pected enjoyment (pleasure) and the achieved enjoyment
during the seminars in 1972-1973. When a lover does not
enter the room, Lacan�s notion of achieved enjoyment, or
what we previously referred to as pleasure, is the same as
Freud�s principle of pleasure. According to Freud, plea-
sure is an economic category which evaluates the losses
of possible gains and maximises pleasure as far as mini-
mum pain is reached. Ego, in Freud�s words, bargains with
reality to the benefit of id. Lacan�s jouissance is the other
side of the bargained pleasure: it is the enjoyment that no
longer makes use of the mediating role of the Ego in the
process of bargaining with the principle of reality. To the
contrary, the subject usually transcends his own sensual-
ity so that he can survive in the Real. This transcendence
means that the subject will always choose to avoid anxi-
ety resulting from the insistence for prolonged pleasure,
which would not take account for the balance benefit/
damage.

Let us ask again the generically modulated question: when
and how is the Order in which the subjects transform into
traders of their own pleasure constituted? We are not re-
ferring to Kant�s question (whether any of us would enter
the room of ultimate enjoyment without taking account
for the price he pays i.e. sacrificing his own life) but rather
ask how it happened that the subject constitutes himself
as someone who will try to bargain with the world for his
pleasures and, at the same time, pay as low price of suf-
fering as possible. In other words, where does the con-
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da plati {to e mo`no pomala cena na stradawe?  So
drugi zborovi: od kade poteknuva konceptot na
pazarxiski Poredok? Vo odgovorot na ova pra{awe,
ako taka mo`e da se ka`e, se krie su{tinata na
Frojdoviot Edipov kompleks. Za deteto ne postoi
zna~ajnata, momentalna zakana. Za nego, ne postoi
ja`eto na izlezot od sobata na beskone~noto u`ivawe.
Sekoe dete od pred-Edipovskata faza, so drugi
zborovi, e Kantoviot ultimativen qubovnik.

Ako e taka, zo{to, toga{, deteto ja napu{ta logikata
na beskone~noto u`ivawe? Toa pra{awe si go
postavuval i Frojd i odgovoril - zaradi Edipov
triagolnik. Konstituiraweto na li~nosta se odviva
preku ona {to Frojd go narekol uspe{no preraspre-
deluvawe na libidalnite energii vo emotivniot
jazol. Emotivniot jazol, spored Frojd, e �uspe{no�
premosten toga{ koga deteto sfa}a deka treba da ja
napu{ti `elbata za poseduvawe na majkata. Toa
li{uvawe od ̀ elbata-za-poseduvawe-na-majkata }e mu
ovozmo`i na deteto vlez vo svetot na vozrasnite. Vo
fazata koga go ̀ ivee �jazolot�, (ma{koto) dete ne znae
deka dobivkata }e bide tolku golema (vlez vo kultu-
rata). Vo dadeniot moment deteto samo znae deka treba
da go premosti stravot od kastracijata koja, spored
analiti~kiot materijal, deteto ja ~uvstuva kako
akutna, a koja, spored nego, poteknuva od Tatkoto kako
zakana. Za da go nadmine stravot, deteto re{ava da ja
napu{ti (da ja predade, kako {to bi rekla Dimi{kov-
ska) majkata, a, za vozvrat, da ja dobie vleznicata vo
svetot na kulturata. Otsega pa natamu, (ma{koto)
deteto }e mu ja prepu{ti majkata na tatkoto, a samoto
toa }e se nadeva, deka koga }e porasne, }e stane tatko
na mestoto na Tatkoto (vo razni moderni obrabotki,
ovaa krilatica dobiva mnogubrojni edipovski
verzii, na primer vo poznatiot strip so Iznogud,
maksimata �kalif namesto kalifot�) i }e gi u`iva
site zadovolstva, koi mu se dostapni na tatkoto.

cept of bargaining Order come from? The essence of the
Freudian Oedipus complex, if we may say so, lies in the
attempt to answer this question. A child does not recognise
the significant but momentary threat; for the child the
rope at the exit of the room of infinite enjoyment does
not exist. Every child in pre-Oedipal phase is, in other
words, Kant�s ultimate lover.

Being so, why, then, the child abandons the logic of infi-
nite enjoyment? It is the question that Freud posed and
answered - because of the Oedipal triangle. Personality
constitution is accomplished through, as Freud called it,
a successful distribution of libidinal energies in the emo-
tional knot. According to Freud, the emotional knot is �suc-
cessfully� bridged when the child understands that he
needs to abandon his desire to possess his mother. Such
deprivation of the desire to possess his mother will en-
able the child to enter the world of adults. During the
phase, when he lives within the �knot�, a (male) child does
not know that the gain will be high (entrance to the world
of culture), in the given moment, what the child only
knows is that he needs to bridge the fear of castration
which, according to the analytical material, is felt as acute
by the child and which originates from the Father as a
threat. In order to overcome his fear, the child decides to
abandon (betray, in the words of Dimiskovska) his mother
thus gaining in return an entrance ticket to the world of
culture. From now on, a (male) child leaves his mother to
his father at the same time hoping that he himself will
become a father in the place of the Father (in various
modern interpretations this axiom is given numerous
Oedipal versions, as, for instance, the maxim �a caliph in-
stead of the caliph� used in the famous comic about
Isnogood) and eventually enjoy all the pleasures available
to the father.
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Toa e prviot Pazar {to sekoj subjekt }e go napravi so
svetot i so sebe. Ako ja sledime {kolata na Levi Stros
(Levi Straus), deka kulturata e razmena na ̀ eni, toga{
Edipoviot triagolnik, kako prv Pazar, hronolo{ki
to~no se sovpa|a so fazata vo koja za sekoj subjekt
�po~nuva� kulturata. Bidej}i kulturata se za~nuva
to~no vo onoj moment koga deteto se otka`uva od
`elbata da ja poseduva majkata. Ne velime deka e toa
lo{ izbor. No, teorijata na abjektot ostava edna
nejasna svesnost, deka ne sme nitu generi~ki futu-
risti koi bi mo`ele da znaat na {to bi li~ela
na{ata kultura dokolku subjektot ostane(l) vrzan za
prvobitnata qubov kon majkata (ne velime, isto taka,
deka za nekoi subjekti, ovaa vrska ne ostanuva da bide
najvitalnata vrska vo nivnite `ivoti). Iako, koga
}e ka`eme taka, ova dobiva {egobijna vrednost i
stanuva legenda, koja (odvaj!) ispolnuva (sepak!)
mnogubrojni stranici na tekstovite od popularnata
kultura, koja se zanimava so ma{ko-`enskite odnosi.
Odvaj, zatoa {to taa {ega ne se potpira na nekoe
poseriozno psihoanaliti~ko promisluvawe, a sepak
- zatoa {to o~igledno e deka opsesijata so i okolu
majkata ne prestanuva da bide va`na za sovremenata
kultura. So drugi zborovi, vrskata so majkata nikako
ne e neva`na i nikako ne e sosema zavr{ena vo
ramkite na edipovskata faza. Taa vrska, na fantom-
ski na~in, uporno se vra}a vo na{ite sekojdnevni
`ivoti i toga{ koga mislime deka taa is~eznala ili
deka & se izgubila sekakva psihi~ka vrednost.
Fantomskiot na~in koj redovno ja vozobnovuva
izgonetata vrska e, vsu{nost, samiot fenomen na
ne~istoto.

This is the first Bargain made by every subject with the
world and himself. Following the school of Levi-Strauss
which stresses that culture is an exchange of women, then
the Oedipal triangle, as the first Bargain, chronologically
complies with the phase in which the culture  �begins� for
every subject. As it seems, culture is conceived at the
moment when the child abandons the desire to posses
his mother. This is not a bad choice at all. However, the
theory of the abjection leaves a certain vague awareness
that we are not generic futurists who might know what
their culture would look like providing the subject re-
mained tied to the initial love towards his mother (for
some subjects this relation remains the most vital rela-
tion in their life) although, by saying this, it gets a comic
value and becomes a legend which (hardly!) fills (yet it
does!) numerous pages of texts about pop culture, its main
interest being male-female relations. �Hardly�, because this
joke is not based on a serious psychoanalytic thought, and
�yet� because it is obvious that the obsession with and
about the mother continues to be the most important one
in the modern culture. In other words, the relation with
the mother is very important and definitely not completed
within the Oedipal phase. This relation, in a phantom
manner, persistently returns in our everyday lives and
even when we think that it has disappeared or that it has
lost all of its psychic value. This phantom manner, which
constantly renews the banished relation, is actually the
very phenomenon of uncleanness.
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Ne~istoto, so drugi zborovi, go garantira neuspehot
na sekoja subjektivizacija, no i rigidnosta na
poredokot. Na primer, koga podigate ~ekovi vo banka,
bankarskiot slu`benik bara da go stavite istiot
li~en potpis so koj ste se potpi{ale i v~era, a ova
navidum naivno administrativno pobaruvawe e
operacija na stabilizirawe na identitetot, materi-
jaliziran preku potpisot. So godini nanazad ~eko-
vite za mene se iskustvo na trauma, mojot potpis
nikoga{ ne e ist so toj od v~era, edna pro~itana pesna
nautro me pravi razli~na od ona jas od v~era. Bankata,
duri, i ne ja odzema mo`nosta od me|uvremena
transformacija, pa ~estotopati qubezno bara od
svoite klienti da go �odglumat�, da go performiraat
svojot nekoga{en potpis i najqubezno go nudi
deponiraniot na uvid. Kulturata pobaruva od svoite
subjekti da bidat stabilni, nejzinite institucii vo
sekoj od nas sakaat da go vidat edna{ za sekoga{
stabiliziraniot subjekt. Lu|eto, soo~eni so ovie
kulturni o~ekuvawa, soodvetno visoko ja vrednuvaat
i ~esto &  se voshituvaat na stabilnosta, kako osobina
kaj drugi lu|e, a golem del od emotivnite kolumni
imaat prost sovet: najdete stabilen partner, zatoa
{to �Lu|eto na krajot, sepak, ostanuvaat pokraj
iskreni lu|e�. Stabilnosta, zna~i, se percipira kako
sinonim na iskrenosta, a eden moj prijatel se ̀ ale{e
deka negovata sopruga bila izvonredna li~nost koga
ja zapoznal, no po nekolku godini brak taa ve}e ne e
istata. Na{ata socijalna percepcija i na{eto
socijalno vrednuvawe za drugite lu|e, vo golema
merka se bazira na uveruvaweto deka eden subjekt
denes treba da bide istiot kakov {to bil i v~era.
Niedno prepozicionirawe ne go namaluva grevot od
izneverata na sopstvenata stabilnost. Tie o~ekuvawa
se derivirani od na~inot na koj funkcionira

Tabooed Later

Uncleanness, in other words, guarantees the failure of
every subjectification as well as the rigidity of the order.
For instance, when a bank clerk issues cheques, he re-
quires that you put the same signature you used to sign
your name with yesterday, and this seemingly naïve ad-
ministrative request is a process of identity stabilisation,
materialised through the signature. For years now I have
found this a traumatic experience, my signature is never
the same as the one I signed yesterday; a poem I have
read in the morning makes me different from myself i.e.
what I was yesterday. The bank does not even take into
consideration the possibility of an interim transformation
and often kindly asks from the clients to �act� or perform
their signature, kindly offering another cheque for com-
parison. Culture demands from its subjects to be stable;
its institutions want to see the stabilised subject in us once
and for all. Consequently, faced with such cultural expec-
tations, people highly value and often admire stability as
a characteristic in other people. Most of the emotional
articles give simple advice: find a stable partner because
�People eventually end up with honest people�. Stability,
therefore, is perceived as a synonym for honesty. A friend
of mine complained that his wife used to be a wonderful
person when he met her but is no longer the same person
after several years of marriage. Our social perception and
our social valuation of other people are greatly based on
the belief that today a subject should be the same as he
was yesterday. Neither repositioning reduces the sin of
betrayal of one�s own stability. These expectations are
derived from the way an agreed culture works, a culture
which can easily count its subjects and place them on a
map. All cultural institutions are included in this struggle
for stability: schools, prisons, hospitals, marriages etc.,
to list few of the favourite places of Michael Foucault.
Many years ago, the news that state officials in San Fran-

Jasna Koteska Sanitary Enigma



Journal for Politics, Gender and Culture, Vol. III, No. 1, Summer 2004

12
5

Identities

dogovorenata kultura, koja tolku lesno mo`e da gi
kartografira, da gi popi{e i da gi izbrojuva svoite
subjekti, a vo taa bitka za stabilnost se vklu~eni site
institucii na kulturata: u~ili{tata, zatvorite,
bolnicite, brakovite, da navedeme samo nekolku od
omilenite toposi na Mi{el Fuko. Pred pove}e
godini be{e objavena vesta deka na dr`avnite
slu`benici vo San Francisko im e dozvoleno da
vr{at operacii za promena na polot, a deka golemiot
del od tro{ocite gi pokriva socijalnoto osiguru-
vawe, zna~i dr`avniot buxet. Iako liberalizira~-
ki, ovoj primer samo poka`uva deka dr`avata e
premol~eno soglasna so na{ite metamorfozi, samo
ako nejziniot aparat e dovolno golem da gi kategori-
zira, popi{e, t.e., da gi kontrolira promenite.
Trans-seksualcite se dobredojdeni, duri stimulira-
ni da gi ostvaruvaat svoite ~ovekovi prava, samo
dodeka sofisticiranata dr`avna administracija
ima mo`nost od recipro~en uvid vo konverzijata, a
kulturata go amortizira buntot protiv poredokot so
prividno pogolemi slobodi.

Subjektot, vsu{nost, nikoga{ nema da zaboravi deka
edna{ bil `itel na semioti~kiot prostor. Poradi
toa }e ostane zasekoga{ podvoen, }e ima memorija za
imaginarnata, pred-subjektna faza, no ednovremeno
}e prodol`i da `ivee vo simbolniot univerzum na
kulturata, bidej}i drug univerzum za nego - nema.
Celokupnoto iskustvo na subjektot vo jazikot, na toj
na~in stanuva {izofreno, iskustvo na nedostatok i
iskustvo na `elba. Jas od pred-subjektnata faza
pomnam deka nekoga{ imalo teritorija kade {to seta
realnost bila realnosta na mojata `elba. Jas,
subjektiviziranata, vklu~ena vo poredokot koj
ozna~uva, upotrebuva, dava i proizveduva smisla, se
se}avam na iluzijata za edinstvenosta. Po toj pat, kaj
sekogo od nas se formira nedostatokot (na iluzijata

cisco were allowed to have sex change operations was
announced, including the fact that a large part of the ex-
penses would be covered by the social insurance i.e. the
state budget. Though liberal in nature, this example only
proves that the state silently agrees with our metamor-
phoses only if its apparatus is large enough to categorise
them i.e. control the changes. Transsexuals are welcome,
even stimulated to exercise their human rights, as long as
the sophisticated state administration can have a recip-
rocal insight in the conversion and the culture can mini-
mize the revolt against the order by allowing seemingly
greater freedoms.

In fact, the subject never forgets that he used to be a
dweller in the semiotic space. Due to this fact, the subject
will always be dual in nature, having the memory of the
imaginary, pre-subject phase, and at the same time he will
continue to live the symbolic cultural universe because
he knows no other universe. The entire language experi-
ence of the subject thus becomes schizophrenic, both de-
ficiency and desire experience. I from the pre-subject
phase remember that there used to be a territory where
the reality was the reality of my desire. I, subjectified, as
part of the order which marks, uses, gives and produces
meaning, remember the illusion of uniqueness. This way,
every one of us creates a deficiency (of the illusion of the
uniqueness) and an infinite desire (for it). The desire can
never be satisfied because of the missing illusion since
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za edinstvenosta) i beskone~nata `elba (po nego).
@elbata nikoga{ ne mo`e da se zadovoli, bidej}i
samata su{tina na subjektivizacijata podrazbira
princip na rascep, poradi is~eznatata iluzija.
Moeto soglasuvawe so poredokot zna~i soglasuvawe
so toj rascep. Toj rascep, vo zavisnost od uspe{nosta
na subjektivizacijata, }e ostane generator na ~uvstoto
na nedostatok. Vo toj rascep }e prodol`am da
funkcioniram beskone~no dolgo, prakti~no zase-
koga{.

Pri~inata za nemo`nosta od finalna stabilizacija
le`i vo kapacitetot na semioti~kiot prostor da
navleguva vo simbolnoto. Od vreme � na vreme,
razli~ni li~ni sostojbi i razli~ni fenomeni, vo i
nadvor od mene, }e me potsetat na semioti~koto, na
sostojbata na seop{to dozvolenoto i ostvareno
u`ivawe, za koi Kristeva go dade imeto abjektni.
Kristeva nim im go odzema kvalitetot na objekt � tie
ne se orudie, predmet, ma{ina, nitu {to-gode {to
ima kvaliteti na objekt i zatoa ne mo`e da bidat del
od simbolnoto, bidej}i simbolnoto e so~ineto od
opredmeteni fenomeni, od ozna~iteli koi imaat
korelativi. A {tom ne se del od simbolnoto, abjek-
tite edinstveno mo`e da poteknuva od semioti~koto.
Zna~i, zazorot ({to e makedonsko ime za abjektot) se
producira vo semioti~koto, no dobiva i dava `ivot
samo koga od semioti~koto }e (se obide da) prodre vo
simbolnoto. Sega ja gledame i logikata na imenu-
vaweto ab-jekt, toa e onoj kvalitet koj stoi pome|u sub-
jektot i ob-jektot. Od dvete, ab-jektot �zema� ne{to,
no toa ne{to go �izvlekuva� samo dodeka ne pripa|a
na niedno i samo dodeka ima kvalitet da stoi
nasproti Jas, da bide zakana za Jas. Za Kristeva, osven
ne~istoto, kapacitet da se zakanuvaat vrz funda-
mentalnata stabilnost na subjektot imaat i hranata,
tabuto i grevot. Na kulturata & e potrebno da gi skrie

the very essence of the subjectification implies the prin-
ciple of rift. This rift, depending on the subjectification
success, will remain a generator of deficiency feeling. It is
in this rift that I will continue functioning indefinitely long,
practically forever.

The reason for the inability to achieve final stabilisation
lies in the capacity of the semiotic space to enter the sym-
bolic. Occasionally, various personal states and various
phenomena, within and outside of me, remind me of the
semiotic state of all allowed and achieved enjoyment,
which Kristeva called abjections. Kristeva robs them of
the objective quality - they are neither tools, objects, ma-
chines nor anything that has the qualities of an object,
therefore, they cannot be part of the symbolic because the
symbolic consists of objectified phenomena, of signifiers
with correlatives. Since they are not part of the symbolic,
abjections logically originate from the semiotic. Thus,
abjection is produced in the semiotic, but receives and
gives life only when the semiotic tries to penetrate the
symbolic. We now see the logic of the name ab-ject i.e.
the quality which is between the sub-ject and the ob-ject.
The ab-ject �takes� a bit from the two, but this bit is �ex-
tracted� only when the abjection does not belong to either
of the two and only when it possesses a quality to stand
against I, to be the threat for I. According to Kristeva, apart
from uncleanness, the food, the taboo and the sin have
similar capacity to threaten the fundamental stability of
the subject. Culture needs to hide these phenomena, to
force them out as obscure because it fears their power over
the subject.
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ovie fenomeni, gi goni, gi istisnuva kako opskurni,
zatoa {to se pla{i od nivnata mo} vrz subjektot.

Na primer, kako kulturno neo~ekuvano i nedobre-
dojdeno povedenie se smeta ne~ija `elba da ja
progolta sopstvenata povra}anica, iako taa sama po
sebe ne & prkosi na organskata logika, kako, na
primer, cigarite koi nemaat hranlivi materii. Za
razlika od `ivotnite, retko koj ~ovek pri zdrava
pamet bi se osudil da go prekr{i mo}noto tabu na
povra}anicata, iako taa do neodamna bila del od
subjektot. No, tokmu ovde e poenata. Povra}anicata
bila del od subjektot i vo momentot koga se objektivi-
zira, pove}e od site drugi objekti, stanuva opasna za
mene kako konstruiran subjekt. Stanuva ne{to nalik
na objekt, a bidej}i memorijata za potekloto e
aktivna, ne mo`e da se zdobie so status na objekt. Toa
{to edna{ bilo del od mene, s$ u{te vo sebe go nosi
potencijalot na subjekt. Zazorno e s$ ona {to go ima
toa poteklo od subjektot: plunka, povra}anica, krv,
menstrualna krv, mo~ka, pot, fekalii, a na{ata
kultura e konstituirana kako napor za nivno sankci-
onirawe. No, kulturata gi sankcionira niv ne zatoa
{to se valkani ili nezdravi, tuku zatoa {to se zakana
za stabilnosta na subjektot. Ova ne zna~i deka
statisti~ki praktikuvaweto ne~istotija ne doveduva
do bolesti, no so razli~na statisti~ka verojatnost,
do istoto, bez isklu~ok, doveduva i praktikuvaweto
~istota. Razlikite vo na~inite na koi lu|eto ja
praktikuvaat i ja sfa}aat ~istotata, to~no poka`u-
vaat deka ne stanuva zbor za zazor od bolest. Ili, kako
{to veli Kristeva, ne e nedostatokot na ~istota ili
zdravje toa {to ja tera kulturata da gi proglasi
abjektnite materii za tabuizirani. Tokmu obratno,
kulturata gi proglasuva za tabuizirani duri otposle,
~uvstuvaj}i ja nivnata opasnost za stabilniot
identitet.

For example, the desire to swallow your own vomit is con-
sidered as culturally unexpected and disagreeable
behaviour, although such an act would not defy the or-
ganic logic as smoking cigarettes does, being an act which
gives no nourishment to the body. Unlike the animals, it
is hardly likely that a sane person would dare break the
powerful vomit taboo although until recently it has been
part of the subject. Nevertheless, that is the point. The
vomit was part of the subject and the moment it was ob-
jectified, more than any other object, it becomes danger-
ous for me as a constituted subject. It seems like an ob-
ject and, since the memory about its origin is active, it
cannot acquire the status of an object because what was
once part of me still bears the potential of a subject.
Abjection is everything that originates from the subject:
saliva, vomit, blood, menstrual bleeding, urine, sweat, and
faeces. Our culture is established in an effort to sanction
them, not because they are dirty or unhealthy, but because
they are a threat to the stability of the subject. From a
statistical point of view, practicing filthiness does not nec-
essarily cause diseases. The same applies for practicing
being clean, only the statistical probability is slightly dif-
ferent. The differences in the ways people practice and
understand cleanness reveal that what makes culture af-
firm such abject materials as taboos is not the abjection
of a disease, or as Kristeva says lack of cleanness or health.
It is quite the opposite, i.e. the culture affirms them as
taboos later sensing a threat to the stable identity.
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Mediumskiot re`im na abjektot: Sinovite na
Sadam

Tabuiziraweto doa|a otposle, a interesno e da se
sledat formite na kulturna borba koi ja koristat
abjektnata operacija. Vo edno intervju, makedonskiot
slikar Aleksandar Stankovski go napa|a postoeweto
zakoni koi zabranuvaat upotreba na lesni drogi so
otsustvoto na zakoni protiv koprofagijata i kopro-
filijata. Toj pra{uva: �(dali) toa zna~i deka jadewe
na fekalii e poregularno od drogirawe�?� Da se
zabele`i, me|utoa, deka istiot argument na pretpo-
staven sram ve}e e kodiran vo napadite na tobako-
filijata (ako pod lesni drogi gi podrazbirame tie
{to mo`e da se pu{at). Takov e primerot so kultur-
niot sram od javno pu{ewe cigari vo Kalifornija,
iako, kako {to veli @i`ek, argumentite kontra
takanare~enoto pasivno pu{ewe se, vo najmala raka,
somnitelni. Ra|aweto na ovaa nova kulturna abjektna
zakana se sostoi od suptilnata mo`nost, cigarata da
se do`ivee kako necelosen objekt, bidej}i sekoj tu|
~ad, pa ultimativno i tu|iot zdiv, e sekoga{ ve}e -
ne~ist zdiv.

Mediumskoto pretstavuvawe na zazorot, kako {to se
gleda, ne e nikoga{ naivno, a operaciite na repre-
zentacija na ne~istoto se del od razmenata na mo}ta.
Amerikanskiot sekretar za odbrana Donald Ramsfeld
(Donald Rumsfeld), vo juli 2003 godina, treba{e na
javnosta da & objasni zo{to se objaveni krvavite
fotografii od mrtvite tela na Udaj i Kusaj Husein,
sinovite na soboreniot ira~ki pretsedatel Sadam
Husein. Svetskata javnost toga{ se podeli okolu
pra{aweto dali SAD go povredile ~ovekovoto
dostoinstvo na ubienite sinovi, delej}i gi fotogra-
fiite po svetskite novinski agencii. Tie {to gi
sledea glavnite linii od ovoj nastan6  si spomnuvaat

Media Regime of Abjection: Sadam�s Sons

Stating something as a taboo comes later and it is inter-
esting to follow the types of cultural struggle which use
the abjection operation. In an interview given by
Aleksandar Stankovski, a Macedonian painter, he
criticises the existence of laws against the use of soft drugs
and the non-existence of laws against coprophagia and
coprophilia and asks, �(whether) this means that eating
faecal matter is more regular than drug abuse�� How-
ever, it is interesting to point out that the same argument
of the presupposed shame is already coded in the attacks
on the tobaccophilia (provided that we consider soft drugs
those drugs that can be smoked). Such an example is the
cultural shame of smoking cigarettes in public in Califor-
nia, although, as Zizek says, the arguments against the
so-called passive smoking are dubious at the least.  The
idea about this new abject threat involves the subtle pos-
sibility to experience the cigarette as an incomplete ob-
ject since any smoke coming from another person, and
ultimately somebody�s breath, is always regarded as bad/
unclean breath.

The media representation of the abjection, as pointed out,
is never naïve, whereas the means of representation of
uncleanness are a part of the process of power exchange.
In July 2003, the American Secretary of Defence Donald
Rumsfeld was asked to explain to the public why the
bloodied photos of the dead bodies of Odai and Qusai
Hussain, the sons of the overthrown Iraqi President
Sadam Hussain, were openly displayed. The public opin-
ion was divided whether the USA violated the human dig-
nity of the murdered sons by providing the photos to the
news agencies. Those who were interested in the course
of the events6 can remember that the photos were
abjection � bloody swollen corpses. According to Kristeva,

Jasna Koteska Sanitary Enigma
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deka stanuva{e zbor za abjektni sliki - krvavi,
podueni trupovi. Trupot, spored Kristeva, e ultima-
tiven pokaz na abjektot - no, ne koj bilo trup: konteks-
tualiziraniot trup {to se nao|a na bogoslu`ba ili
vo nau~nata laboratorija od kontekstot ja vle~e
svojata smisla, veli Kristeva; no trupot frlen vo
dvor, slikan na srede pat, prika`an nadvor od kakva
bilo smisla, stanuva finalen, definitiven, kruci-
jalen i kone~en pokaz na abjektot sam po sebe. Verskata
zaednica vo Irak reagira{e baraj}i tokmu kontekstu-
alizirawe na trupovite vo ramkite na nivnata
tradicija i religija, vele}i deka telata trebalo da
bidat izmieni, neizlo`uvani i zapaleni, soglasno
muslimanskite obi~ai. Objasnuvaweto na Ramsfeld
glase{e deka objavuvaweto na fotografiite }e
pomogne da se ubedat Ira~anite koi{to s$ u{te se
pla{at od re`imot na Sadam, deka toj nema da se vrati
na vlast. Tokmu poradi toa, ikoni~nosta, koja vo
preden plan go istura subjektot kako idealen nositel
na ne~istoto, ne~istoto koe e proizvedeno od
subjektot, ja reprezentira mo}ta i toa preku u`asot
na ne~istoto.

Na hrvatskata televizija vo letoto 2003 godina se
pojavi reklama za dezodoransot Axe, vo koja nekolku-
mina privle~ni ma`i, vo edna dioniziska scena na
ne{to {to nalikuva na balkanska svadba, ispoteni,
tesno stisnati eden do drug, igraat oro. Eden od
ma`ite od oroto ja povikuva na igra `enata {to gi
nabquduva odblisku, i dodeka taa se dvoumi, nesigur-
na zaradi ispotenoto telo na povikuva~ot, vo oroto
na nejzino mesto se ufrluva eden ma`. Reklamniot
slogan za ovaa scena glasi: �Ma{kata pot mo`e da
privle~e samo drugi ma`i. Dali ste sigurni deka toa
e ona {to go sakate?� Ova e interesen primer ne samo
za toa kako se vr{i mediumsko cenzurirawe na
fizi~kiot abjekt, koj, koga e prisuten, redovno treba

the corpse is the ultimate representation of abjection �
not just any corpse like the corpse which is contextualised
and used for religious service or exposed in a scientific
laboratory of which it draws its meaning, but the corpse
which is thrown in the yard, or photographed in the
middle of the road, and shown out of context thus be-
coming a final, definitive, crucial and ultimate represen-
tation of the abjection in itself. The Iraqi religious com-
munity strongly objected to the incident and demanded
that the corpses are given context in accordance with
Muslim tradition and religion by saying that the bodies
should have been washed, not exposed and cremated.
Rumsfeld explained that the reason for issuing these pho-
tos was to persuade the Iraqi people fearing Sadam�s re-
gime that he would never again regain his authority. Pre-
cisely because of such full-frontal iconic representation
of the subject as the ideal bearer of uncleanness, the un-
cleanness produced by the subject is regarded as a dis-
play of power through the horror of uncleanness.

In the summer of 2003, there was a TV advertisement for
Axe deodorant showing several handsome men dancing
a folk dance, the context alluding to a Balkan wedding.
They were tightly pressed against one another and all cov-
ered in sweat. One of them called the woman observing
from the side to join the dance, and while she hesitated
due to their sweating bodies, another man joined the
dance instead. The advertising slogan said: �Male sweat
can only attract other men. Are you sure that this is what
you want?� This is an interesting example of how media
censure is used on the physical abjection, the allusion
being that, if present, the physical abjection suggests a
less developed and primitive culture. It also points out
that in addition to the censure of the abjection (the sweat)
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da aludira na ponisko razviena i rangirana kultura,
tuku zaedno so cenzurata na abjektot (potta) kako
kulturno nepo`elna, se bie bitka za cenzurirawe na
drugi dva fronta istovremeno: na balkanizmot
(istisnuvawe na orientalniot na~in na praktiku-
vawe na obi~aite) i na gej zakanata - potvrduvawe na
nepo`elnosta na homoseksualniot identitet.

Pove}e od samo mo}en sudir na dve paradigmi:
prirodata i kulturata, ovaa scena ja prika`uva
ultimativnosta na udarot na Realnoto - taa ja
poremetuva zasnovanata konvencija so koja gi
primame razlikite me|u na{eto telo i industriskata
definicija na istoto. [okot ne e tolku predizvikan
od razlikata me|u patrijarhalnoto telo i industris-
kata norma, kolku {to e predizvikan tokmu od
viduvaweto na taa frapantna razli~nost, od poreme-
tuvaweto na poredokot, koj sekoga{, kako {to veli
Lakan, sodr`i vi{ok-ozna~uva~, �ozna~uva~ koj e
prazen, vo smisla deka vo realnosta nema ni{to {to
soodvetstvuva na nego�.7  Vi{okot na Lakan e ~istoti-
jata koja se �dodava�: nema ni{to ~isto okolu
telesniot fenomen na poteweto, no tokmu tuka e
paradoksot � poteweto e ~isto s$ do onoj moment
dodeka kulturniot pogled ne go zdogleda kako
valkano; imeno, zatoa {to go gleda kako valkano,
kulturata mora, preku operacijata na �dodadeniot
vi{ok�, poteweto da go pretstavuva kako ~isto.

Bele{ki
1 Frojd, Sigmund: Iz kulture i umetnosti. ODSF, Knjiga peta
(preveli s nema~kog, dr. Vojin Mati}, dr. Vladeta Jeroti} i dr.
\or|e Bogicevi}), Novi Sad, Matica srpska, 1969, 298.

2 Meri Daglas: Cisto i opasno. Beograd, Biblioteka XX vek, 2001,
10.

as culturally undesirable, there is, at the same time, a
battle for censure on other two front lines: against the
Balkanism (avoiding the oriental way of life and customs)
and against the gay threat (acknowledgment that a ho-
mosexual identity is disapproved of).

Being more than a powerful clash between two paradigms:
nature and culture, this scene represents the ultimate
strike of the Real � it distorts the underlying convention
we use to comprehend the differences between our body
and its industrialised definition. The shock is caused not
only by the difference between the patriarchal body and
the industrialised norm but also by the fact that we per-
ceive this striking difference, by the distortion of the or-
der which, as Lacan says, contains an extra signifier, i.e.
�a signifier which is empty in the sense that there is noth-
ing to correspond to it in reality�.7 Lacan�s sense of extra
is the purity which is �added�: there is nothing clean about
sweating as a bodily phenomenon, but this is exactly the
paradox � sweating is clean until culture views it as dirty,
i.e. since culture considers it to be dirty, culture has to
represent sweating as clean by employing the operation
�added extra�.

Translated from Macedonian by Anastazia Kirkova-
Naskova

Notes
1 Freud, Sigmund: Iz kulture i umetnosti. ODSF, book five
(translated form German, dr. Vojin Mati}, dr. Vladeta Jeroti}
and dr. \or|e Bogicevi}), Novi Sad, Matica srpska, 1969, 298.

2 Mary Douglas: Cisto i opasno. Belgrade, Biblioteka XX vek,
2001, 10.
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3 Vo ovoj tekst terminite Simbolen poredok (Lakan),
kultura (Frojd), poredok (Meri Daglas) i simbolno
(Kristeva) se upotrebuvaat kako sinonimni. Iako me|u niv
postojat izvesni konceptualni razliki, akcentot na
tenzi~niot odnos me|u kulturata i subjektot ni ovoz-
mo`uva, za ovaa prilika, da gi tretirame kako isti.

4 S$ pove}e se somnevam vo to~nosta na ovaa psiho-
analiti~ka formula. Potprena vrz cvrstoto telo na
Frojdovata teorija, nea prvpat ja iznese Ana Frojd, a ja
prifatija pove}eto granki na psihoanalizata, kako i
kognitivnite psiholozi, na primer, Pija`e. Nea ja
predizvika edinstveno psihoanalizata na Melani Klajn,
od kade pak samata Kristeva crpi najmnogu inspiracija,
no Klajn samo prividno raboti vo konflikt so Frojdovite
standardi (taa ne bi se soglasila so ovaa podocne`na
interpretacija, no toa ne e mnogu va`no). Iako me|u
Frojdovoto i Klajninoto bebe ima o~igledna razlika
(prvoto e libidalno, narcisoidno dete bez svesnost, ne{to
kako protoplazma frlena vo svet bez objekti, bez kau-
zalnost, bez svesnost, no i bez ideja za Drugiot, a vtoroto e
subjekt sposoben za slo`eni emocii kako zavist, blagodar-
nost, bogat vnatre{en `ivot, jasno izrazena svesnost za
dobroto i lo{oto vo objektite, i so kapacitet za fan-
tazmi), s$ pove}e sum uverena deka dvete teorii ne mo`at
dovolno da ja objasnat enigmata na afektivniot `ivot na
novoroden~eto. Smetam deka vo psihi~kata dinamika na
negovorniot subjekt pova`no e mestoto na drugiot odo{to
na subjektot, deka toa ne mora nu`no da se kosi so
elementarnata logika i deka centriraweto na svesnosta,
i pokraj centralniot nerven sistem, treba da se bara
nadvor od samiot subjekt. Ulogata na Drugiot vo u`ivaweto
na subjektot, koja genijalno ja potencira{e Lakan, mora
da odi u{te podaleku, a so ogled na novite otkritija na
ogledalnite nevroni koi }e imaat presvrtni~ko zna~ewe
za psihoanalizata, smetam deka ovaa intuicija mo`e da
bide edinstvenata plodna.

3 In this text the notions Symbolic order (Lacan), culture
(Freud), order (Mary Douglas) and the symbolic (Kristeva) are
used as synonyms. Although there are notional differences
among them, the emphasis on the tense relation between cul-
ture and the subject allows us to treat them as equal in sense.

4 I doubt the validity of this psychoanalytic formula. Based on
the solid body of Freudian theory, it was first exposed by Anna
Freud and accepted by most of the branches of psychoanalysis,
as well as the cognitive psychoanalysts such as Piaget. Melanie
Klein with her views on psychoanalysis was the only one to op-
pose this theory (Kristeva, on her part, is mostly inspired by
her work) although she is seemingly in conflict with Freudian
standards (she would not agree with this latter interpretation,
but this is irrelevant to our discussion). Although there is an
apparent difference between Freudian and Kleinian baby (the
former is libidinal narcissistic conscienceless child, similar to a
protoplasm thrown in a world without objects, without causal-
ity, without conscience or idea about the Other, while the latter
is a subject capable of showing complex emotions such as envy,
gratitude, a rich internal life, a clearly expressed conscience
about the good and the bad in the objects and having the ca-
pacity for fantasies), I am more and more convinced that the
two theories cannot sufficiently account for the enigma of the
affective life of a newborn. I believe that in the psychic dynam-
ics of a speechless subject, the place of the Other is more im-
portant than the place of the subject, and this is not necessarily
contrary to the basic logics. I also think that the centring of the
conscience should be sought for outside the subject itself de-
spite the central nervous system. The role of the Other in the
enjoyment of the subject, which was marvellously pointed out
by Lacan, has to go beyond. Having in mind the latest finds
regarding mirror neurons which will present a turning point in
psychoanalysis, I believe that this intuition will solely prove to
be fertile.
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5 Podetalno za ova vo tekstot: Adrian Johnston: The Forced
Choice of Enjoyment: Jouissance between Expectation and
Actualization, in: The Symptom, issue 2, Spring 2002.

6 Amerikanskite voeni operacii na CNN bea prenesuvani
pod krilaticata War against Terror (vojna protiv u`asot),
a ne War against Terrorism (vojna protiv terorizmot). Ovoj
�lapsus� mina re~isi nezabele`an od svetskata javnost.
Stanuva{e sekako zbor za svesno mediumsko propagirawe
na vojnata kako bitka za moralnoto dobro, a ne za
politi~koto dobro.

7 Slavoj @i`ek: �Vo negoviot cvrst pogled, mojata propast
e golema osuda� vo: S$ {to ste sakale da znaete za Lakan,
no ste se pla{ele da go pra{ate Hi~kok, Templum, Skopje,
2002, str. 232.

5 More details on the topic provided in the text: Adrian
Johnston: The Forced Choice of Enjoyment: Jouissance be-
tween Expectation and Actualization, in: The Symptom, issue
2, Spring 2002.

6 The American military operations were broadcasted by CNN
under the motto War against Terror instead of War against
Terrorism. This �error� was almost unnoticed by the public. The
fact was that the media promoted the war as a struggle for the
moral good rather than the political good.

7 Slavoj Zizek. �In his strict look, my doom is a great condemna-
tion� in: (S$ {to ste sakale da znaete za Lakan, no ste se
pla{ele da go pra{ate Hi~kok), Templum, Skopje, 2002,
232.
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Armando
Wi{i

Migraciite i
literaturata
(sega{no i `ivo doba)

Armando
Gnisci

Migrazione & Litteratura
(La stagione presente e
viva)

O tempo è a minha matéria, o tempo presente,
os homens Presentes,
a vida presente

(Carlos Drummond de Andrade)

Credo che tra gli scrittori del nostro tempo sia Salman
Rushdie quello che ha dettato le parole giuste per poter
comprendere e definire la condizione migrante contempo-
ranea, sia dal punto di vista antropologico che letterario.
Questa definizione propone la letteratura dei migranti
come la �risposta decolonizzata� della Letteratura dei
mondi1  della fine del XX secolo e dell�inizio del XXI. La
risposta all�impero centrale dominante2  da parte dei
dominati e sudditi imperiali, spesso mobili e viandanti
della diaspora. Quei dominati, appunto, tendono sempre
più a muoversi, a spostarsi, a dislocarsi e a traslare.
Arrivano così a parlare la voce del proprio tempo, visto
che ogni epoca ha una voce che ha bisogno di essere
parlata, oltre che ascoltata, da qualcuno che sia capace di
farlo. Quelli che arrivano a parlare la voce sono i letterati
e gli artisti, i �filosofi� e gli umanisti. Sono portato
dall�esperienza a pensare, però, che siano solo quelli che
si dedicano alla ricerca di quella voce e alla sua accensione.
Oggi è necessario che proprio costoro aprano tragitti per
tutta l�umanità che vuole liberarsi; in modo che il senso

O vremeto koe e mojata tema, o sega{no vreme,
o sega{ni lu|e
na `ivotot sega{en

(Karlos Drumond de Andrade)

Mislam deka me|u pisatelite na na{eto vreme
Salman Ru`di (Salman Rushdie) e onoj koj iska`a
najto~ni zborovi za da se razbere i definira
sovremenata sostojba na migracija, kako od antropo-
lo{ka, taka i od kni`evna gledna to~ka. Ovaa
definicija predlaga kni`evnosta na migrantite da
bide sfatena kako �dekoloniziran odgovor� na
poimot Kni`evnosta na svetovite1  od krajot na 20
i po~etokot na 21 vek. Se misli na odgovorot {to & e
daden na vladeja~kata centralna imperija2  od strana
na vladeanite i pot~ineti podanici, ~estopati
podvi`ni patnici na dijasporata. Tie, vladeanite,
vsu{nost, s$ pove}e te`neat kon dvi`ewe, kon
premestuvawe, preseluvawe i prenos. Taka, uspevaat
da zboruvaat so glasot na svoeto vreme, bidej}i sekoja
epoha ima svoj glas koj{to treba da bide iska`an, da
ne zboruvame za toa deka treba da bide ~uen od onie
koi{to umeat da slu{aat. Onie {to uspevaat da go
iska`at ovoj glas se kni`evnicite i umetnicite,
�filosofite� i humanistite. Voden od iskustvoto,
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me|utoa, po~nav da veruvam deka edinstveno tie se
podgotveni da mu se posvetat na istra`uvaweto na toj
glas i na negovoto razgoruvawe. Neophodno e denes
tie da gi otvorat pati{tata vo ime na celoto
~ove{tvo koe }e saka da se oslobodi sebesi, taka {to
smislata na `iveeweto }e mo`e s$ u{te da bide edno
nepredvidlivo iskustvo i mo`nost za promena i
osloboduvawe. Ne stanuva zbor samo za
sprotistavuvawe, tuku za otvorawe na patot kon edna
pozdrava idnina za site, zaedno.

Ovoj diskurs stanuva s$ porazbirliv ako mo`eme da
veruvame, zaedno so poetite od na{eto vreme (ova
va`i za mene, za mojata generacija) deka �kni`evnosta
e celta na na{iot rod... (i deka) za edno ~ove~ko
su{testvo ne postoi druga idnina, osven onaa {to ni
ja nudi umetnosta�, kako {to vele{e Josif Brodski.
Ova zna~i deka od strana na golemiot ruski poet � so
kogo se ~uvstvuvam del od istata generacija (n$ delat
samo {est godini, no va`no e da se spodeluva istiot
semeen vozduh na �qubovni ~uvstva-setila�, kopne`i
i utopii, poetika)3  � kni`evnosta �i osobeno
poezijata, koja e najvisokiot oblik na kni`evniot
izraz� ne se predlaga kako zapaden prizrak na
estetskata ~istota i na umetnosta zaradi umetnost,
tuku � naprotiv � za umetnosta na zborot se bara
najgolema odgovornost vo obrazuvawe na ~ove~noto,
za da n$ donese istovremeno i site zaedno do ona {to
jas go narekuvam �najslobodno ~ove~no�. Seto ova
stanuva mo`no samo dokolku sme podgotveni da
poveruvame deka ovoj svet vo koj `iveeme denes e
najlo{iot od site dosega{ni svetovi, bidej}i tokmu
za nas koi{to go `iveeme se svede na prviot koj e
totalno nepraveden. Svetot vo koj{to sme prinu-
deni da `iveeme, nie koi se nao|ame site zaedno vo
eden pluralen, tekoven i `iv dijalog, e onoj vo koj
vsu{nost neramnopravnosta i nepravdata stanale

possa essere ancora imprevedibile esperienza e possibilità
di mutazione e di liberazione. Non si tratta solo di
resistenza, ma di apertura di un futuro più sano per tutti,
insieme.

Questo discorso diventa più comprensibile, se arriviamo
a credere, insieme ai poeti del nostro tempo (per me,
addirittura della mia generazione) che �la letteratura è la
meta della nostra specie�[e che] per un essere umano
non c�è altro futuro all�infuori di quello che l�arte
promette� come dice Josif Brodskij. Questo significa che
da parte del grande poeta russo � del quale mi sento della
stessa generazione; ci dividono solo 6 anni, ma l�impor-
tante è condividere  la stessa aria di famiglia di �amorosi
sensi�, di desideri e utopie, di poetica3 � non si sta
riproponendo la letteratura, �e in particolare la poesia,
essendo questa la forma più alta dell�espressione
letteraria�, come il fantasma occidentale della purezza
estetica e dell�arte per l�arte, ma, al contrario, che si sta
rivendicando per l�arte della parola la maggiore respons-
abilità nell�educazione dell�umano, per poterci condurre
a vicenda e insieme verso ciò che io chiamo �il più
liberamente umano�. Tutto ciò diventa possibile se siamo
anche disposti a credere che questo mondo in cui viviamo
oggi sia il peggiore dei mondi fino ad ora avvenuti, perché
proprio per noi che lo stiamo vivendo è stato ridotto ad
essere il primo totalmente ingiusto. Il mondo in cui siamo
costretti, noi che siamo tutti insieme in un colloquio
plurale presente e vivente, infatti, è quello in cui la
disparità e l�ingiustizia sono state rese il vincolo generale
della ragione che scinde e pregiudica i viventi all�interno
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op{tata obvrska na razumot koj gi deli i im presu-
duva na ̀ ivite vo ramkite na ~ove~kiot rod. Rasizam
i verski diskriminacii, progoni i ksenofobija,
etni~ki omrazi i holokausti, bile i s$ u{te se
delumni oblici i strategii na pribli`uvawe {to
sega{niot re`im na svetot gi iskristaliziral i gi
otelotvoril. Protiv ovaa ultra-kolonijalna logika
treba da se praktikuvaat site umetni~ki poetiki koi
ne se dovedeni vo slu`ba na zamokot na dominacija,
kako i site politi~ki borbi ~ija cel e eden drug,
poinakov i podobar svet. Seto ova, ako sakate, e ona
na {to mislime koga zboruvame za �globalizacijata�.

No, da se vratime na Ru`di, bez da zaboravime deka
u{te vo 1984 godina tokmu ovoj pisatel, roden vo
Bombaj, tvrde{e deka �ako pisatelite im ja prepu{tat
na politi~arite zada~ata da sozdavaat sliki za
svetot, toa }e bide edna od najgolemite i najnemo}-
nite abdikacii vo istorijata. Vo 1991 godina istiot
avtor napi{a: ako demokratijata go nema pove}e
komunizmot da & pomogne da gi razjasni, preku
opozicija, sopstvenite idei, toga{ mo`ebi }e ja ima
literaturata kako protivni~ka� (Rushdie, Imaginary
Homelands, 1991). Trgnuvaj}i od edna statija objavena
vo Times Literary Supplement vo vtorata polovina na
80-tite godini, potoa vo romanot Sram (Shame, 1983),
pa vo eseite od spomenatata kniga Imaginarni
tatkovini, s$ do neodamne{niot roman Bes (Fury,
2001), Ru`di vo situacijata na migrantite � onaa na
teritorijalno, jazi~no i egzistencijalno dvi`ewe/
udvojuvawe � ja individualizira sopstvenata
sudbina, kako del od najzna~ajnata kni`evnost na
na{eto vreme. [to podrazbirame pod izrazot
�sopstvena sudbina�? Tvrdam (zaedno so sposobnosta
na Ru`di da koncipira i da doka`uva) deka migraci-
jata ne e samo edna od temite, pa makar i glavni, na
kni`evnosta od na{eto vreme, mislej}i mo{ne ~esto

della specie. Razzismo e discriminazioni religiose,
persecuzioni e xenofobia, odi etnici e olocausti sono state
e sono tuttora forme parziali e strategie di approssima-
zione, che l�attuale regime del mondo ha riassunto e
inglobato. Contro questa ragione ultra-coloniale bisogna
praticare tutte le poetiche delle arti che non siano ridotte
a servire il castello del dominio e tutte le lotte politiche
per un altro mondo, diverso e migliore. Se volete, tutto
questo è ciò che è in gioco quando parliamo di �globalizza-
zione�.

Ma torniamo a Rushdie, non dimenticando che già nel
1984 proprio lo scrittore nato a  Bombay aveva affermato
che �se gli scrittori lasciano ai politici il compito di creare
immagini del  mondo, si tratterà di una delle grandi e più
vili abdicazioni della storia�; e nel 1991 che �se la
democrazia non ha più il comunismo ad aiutarla a chiarire,
per opposizione, le proprie idee, forse avrà la letteratura
come avversaria� [Rushdie, Imaginary Homelands,
1991]. A partire da un articolo pubblicato sul Times Lit-
erary Supplement nella seconda metà degli anni Ottanta
del secolo scorso, e nel romanzo Shame [1983], poi nei
saggi della raccolti in Imaginary Homelands e nel recente
romanzo Fury [2001], Rushdie ha individuato nella
condizione migrante � quella dello spostamento/
sdoppiamento territoriale, linguistico e esistenziale � il
destino proprio della letteratura importante dei nostri
tempi. Che cosa intendo con l�espressione �destino prop-
rio�? Sostengo (la capacità di Salman Rushdie di concepire
e di mostrare) che la migrazione non è uno dei temi, sia
pur principali, della letteratura dei nostri tempi,
riferendoci troppo spesso alla soggettività esistenziale
della condizione migratoria di tanti scrittori � da Kundera
a Ondatje, da Brodskij allo stesso Rushdie e a tanti altri.
Addirittura a cominciare dal persiano Omar Khayyam, se
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na egzistencijalnata subjektivnost na migratornoto
iskustvo na golem broj pisateli � od Kundera do
Ondatje, od Brodski do samiot Ru`di i mnogu drugi.
Ovoj spisok mo`e da go zapo~neme od Persijanecot
Omar Kajam (Omar Khayyam), ako sakame (i zo{to da
ne?), axija i patnik, onaka kako {to e raska`an od
migrantskiot pisatel od libansko poteklo, Amin
Maluf (Amin Maalouf), vo prviot del od romanot
Samarkanda (1998).

Migracijata denes go pretstavuva najmo}niot i
najinteresniot planetaren odnos vo ramkite na
na{iot rod. Odnosot koj{to ja ozna~uva pripadnosta
na site nas na edno isto, svetsko istorisko vreme, ili
podobro re~eno, na sega{noto doba, na koe mu
pripa|ame ne samo preku imaginarnoto. Ovoj antro-
polo{ki i umetni~ki pravec po~na da se realizira
trgnuvaj}i od stavot deka kni`evnosta zboruva i se
interesira tokmu za me|u-postoeweto (interessere),
odnosno, za ona {to ja pravi su{tinata na ~ovekovoto
postoewe me|u drugite, site zaedno vo eden svet koj
ve}e podolgo vreme e na{ata planeta i nejzinata
celosna istorija. Da go nare~eme, poinaku, ovoj
koncept svetogled ili op{ta povrzanost, pole ili
{al {to n$ obedinuva (slikata e od poetot Valas
Stivens (Wallace Stevens), svet (Welt) ili epoha vo
svetot (vo zna~eweto na germanskiot zbor); i istovre-
meno ona {to Sartr (Sartre) go podrazbira{e pod
�sovesta na rodot�, koe{to denes stanalo ve}e sosema
razbirlivo i na koe tolku ~esto se povikuvame. Vo
isto vreme, �Golemata migracija� na na{eto vreme -
kako {to ja nare~e Hans Magnus Encesberger (Hans
Magnus Enzesberger) vo edna mala istoimena kniga
od 1992 godina - onaa od jugoistokot kon severozapadot
na na{ata planeta, a koja zapo~na vo 70-tite godini
na 20-tiot vek, tokmu denes ni go otkriva seto svoe
antropi~no viso~estvo kako nasledena i ve~na

vogliamo, [e perché no?]; pellegrino e viandante, come è
raccontato dallo scrittore migrante di origine libanese,
Amin Maalouf, nella prima parte del romanzo, Samar-
cande, del 1998.

La migrazione oggi rappresenta la relazione planetaria più
imponente e interessante all�interno della nostra specie.
La relazione che sta segnando l�appartenenza di tutti allo
stesso tempo storico mondiale, o meglio, alla stagione
presente, non solo attraverso l�immaginario. Questa sorta
di verso antropologico e artistico si va facendo strada a
partire dalla considerazione che la letteratura parla e si
interessa proprio dell�interessere; vale a dire, di ciò che
tiene l�essere-tra degli umani, tutti insieme in un mondo
che è da tempo il pianeta e la sua intera storia. Chiamiamo,
altrimenti, questo  concetto l�orizzonte e il nesso generale,
il campo e lo scialle che ci raccoglie (l�immagine è del poeta
Wallace Stevens), il Welt (mondo e epoca del mondo, nel
significare della lingua tedesca); e, allo stesso tempo, ciò
che Sartre intese come �la coscienza di specie�, che oggi è
diventata pienamente comprensibile e invocabile. Allo
stesso tempo, �La Grande Migrazione� �  come la chiamò
Hans Magnus Enzesberger in un piccolo libro del 1992,
che portava il medesimo titolo � dei nostri tempi, da
sud&est verso nord&ovest del pianeta,  a partire dagli anni
70 del secolo XX, proprio adesso ci rivela tutta la sua
maestà antropica di �costante� ancestrale e perenne, di
differenza inaugurale, nel senso di essere già da prima e
da sempre oltre se stessa, e primordiale della storia della
nostra specie. Uso questi concetti, facendo riferimento più
alla ricerca di scienziati come Ilya Prigogine e Luigi Luca
Cavalli-Sforza, che alle bizzarrie filosofiche occidentali4 .
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�konstanta� kako vovedna razlika, vo smisla deka ve}e
od porano i otsekoga{ bila nad sebesi i
primordijalna za istorijata na na{iot rod. Gi
koristam ovie koncepti, povikuvaj}i se pove}e na
nau~nicite kako Ilja Prigogin (Ilya Prigogine) i
Luixi Luka Kavali-Sforca (Cavalli-Sforza), otkolku
na bizarnostite na dene{nata zapadna filozofija.4

Pa sepak, gi koristam strogo vo materijalisti~ka i
istoriska smisla na zborot. Vsu{nost, zboruvam za
do`ivuvaweto na homo migrans koga stanuva homo sa-
piens sapiens i za ona koga sapiens sapiens se
prepoznava sebesi kako migrans, �`itel na ulicite�,
kako {to veli antropologot Xems Kliford (James
Clifford).

Ru`di seto ova go narekuva translation - prevod.
Postojan i nezapirliv �prevod� � da se prenesuva ili
da se bide prenesen drugade: promena i preselba,
evolucija-adaptacija, transformacija, dvi`ewe,
premestuvawe, revolucija, nemir (Unrestless -
Chatwin), mobilnost, premin (travesía/transpassing
� Gloria Anzaldúa), avantura (avventura)5 , no isto taka
i desassossego (voznemirenost) na Fernando Pesoa,
prenesena kaj Bernardo Soares, i kaj mnogu drugi.

Prenesen e pisatelot: �I jas sum preveden ~ovek �
(veli avtorot na Sram, razmisluvaj}i za uspehot na
Omar Kajam vo zapadniot svet, baziran vrz eden
prevod, onoj na Edvard Ficxerald, koj e �radikalna
prerabotka na negovite stihovi, vo mnogu slu~ai
mo{ne razli~na od duhot, a da ne zboruvame za
sodr`inata na originalot�. Neophodno e da potseti-
me deka na �marginalniot� junak na romanot, �sinot
na trite majki�, pri ra|aweto mu e dadeno imeto na
mitskiot persiski poet, Omar Kajam). � �Me prenele
ponatamu�.

E comunque, li uso in un senso tenacemente materialista
e storico. Sto parlando, infatti, della vicenda dell�homo
migrans quando diventa homo sapiens sapiens, e di
quando il sapiens sapiens riconosce se stesso come
migrans, �abitante delle strade�, come dice l�antropologo
James Clifford.

Rushdie chiama tutto questo translation. La �traduzione�
� il condursi ed essere condotti altrove � continua e
inarrestabile: cambiamento e trasferimento, evoluzione-
addattamento, trasformazione, divenire, spostamento,
rivoluzione, Unrestless (Chatwin), mobilità, travesìa/
transpassing (Gloria Anzaldúa), avventura5 ; ma anche
il desassossego di Fernando Pessoa, traslatosi in Bernardo
Soares, e in tanti altri da sé.

Traslato è lo scrittore: �Anch�io sono un uomo tradotto �
[dice lo scrittore di Shame, riflettendo sulla fama di Omar
Khayyam in Occidente, basata su una traduzione, quella
di Edward Fitzgerald, che è �una rielaborazione radicale
dei suoi versi, in molti casi ben diversa dallo spirito (per
non parlare del contenuto) dell�originale�. Bisogna
ricordare che al �protagonista marginale� del romanzo,
�figlio di tre madri�, viene dato alla nascita il nome del
mitico poeta persiano, Omar Khayyam] � Sono stato
portato oltre� [p. 30 della tr.it.].
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Pre-neseni, bilo vo smisla na �sostojbata {to ja
narekuvame egzil�, za koja zboruva Brodski (The Con-
dition We Called Exile, 1987), bilo vo �epskata� i
pove}ekratna smisla (amerinda i mestiza) na
Glorija Anzaldua6 , ili na onaa �sandinisti~ka� na
Xokonda Beli, ili pak vo smislata na ona hetero-
nimno mno`estvo sozdadeno od poetot koj navidum e
�stati~en�, no vsu{nost postojano vo �premin�, -
Pesoa.

Mnogu pove}e od kni`evnicite, denes antropolozite
se onie koi sostojbata na migracija ja postavija vo
sredi{teto na sovremenata misla; (filozofite, pak,
kako da ostanaa u~eni belci vo terminalen stadium
na bolesta: dnevni kolumnisti i javni predava~i,
ili eruditi vo izobilstvo). Mislam, osobeno, na
Arxun Apadurai (Arjun Appadurai), na anglo-afrika-
necot Pol Gilroj (Paul Gilroy) i na belecot Xems
Kliford, koi site `iveat i rabotat na univerzite-
tite vo SAD. Knigata Pati{ta. Patuvaweto i
prevodot kon krajot na 20 vek, od 1997 godina
(Routes. Travel and Translation in the Late Twentieth
Century), vo naslovot ja najavuva centralnata ideja
na antropolo{koto istra`uvawe na Kliford:
�Pati{ta�(Routes) na angliski zvu~i kako koreni
(Roots), no pred s$ ozna~uva �ulici� Nakuso, tie sakaat
da ka`at � koreni i pati{ta, Roots&Routes � i preku
nivnoto zaedni~ko postoewe vo istiot zbor: �presto-
juvawe-vo-patuvaweto�, t.e. deka na{ite koreni se na
ulicite. Ovaa kniga ja ozna~uva i s$ posmelata, no,
vo osnova, sre}na sredba pome|u antropologijata i
literaturata7 .

Sopstvenata sudbina na na{ata sega{na i `iva
kni`evnost na svetovite mo`ebi se sostoi tokmu vo
svesta za postoeweto vo tranzicija (premin) i
translacija (prenos) vo odnos na svetot. Verojatno

Tras-lated, sia nel senso della �condizione che chiamiamo
esilio�, della quale parla Brodskij [The Condition We
Called Exile, 1987, tr. it. Milano Adelphi 1988], che in
quella �epica� e moltitudinale (amerinda e mestiza) di
Gloria Anzaldúa6 , della �sandinista� Gioconda Belli o in
quella eteronimica moltitudine creata dal poeta appa-
rentemente �stanziale�, ma continuamente in traslazione,
Pessoa.

Oltre che i letterati, sono gli antropologi oggi ad aver posto
al centro del pensiero contemporaneo la condizione
migrante; (i filosofi, invece, sembrano rimasti dei bianchi
sapienti-malati terminali: opinionisti giornalieri e
festivalieri o eruditi in esubero). Penso, in particolare, a
Arjun Appadurai,  all�anglo-africano Paul Gilroy e al
bianco James Clifford, che vivono e insegnano tutti negli
USA. Il libro, Routes. Travel and Translation in the Late
Twentieth Century del 1997, nel titolo annuncia l�idea
centrale della ricerca antropologica di Clifford: �Routes�
suona in inglese come radici (Roots), ma vuol dire
anzitutto �strade�; in breve, vogliono dire � radici e strade,
Roots&Routes � nel loro dimorare insieme nella stessa
voce: �risiedere-nel-viaggiare�, perché le nostre radici
sono sulle strade. Questo libro segna anche il felice
incontro sempre più audace tra antropologia e letteratura7.

Il destino proprio della nostra presente e viva letteratura
dei mondi consiste forse nella coscienza dell�essere in
transizione e in translazione per il mondo; da sempre,
ma ora, finalmente, in chiaro. Dove �l�essere in transi-
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bilo taka otsekoga{, no denes toa e kone~no i jasno.
So izrazot �da se bide vo tranzicija� se misli pred
s$ na poetskata ili na kni`evnata svest, no i na
~ovekovata sostojba vo svetot na sopstvenoto vreme,
sostojba koja poetsko-kni`evnata svest ja usvojuva, ja
evocira i & dozvoluva da se iska`e. Ovoj koncept,
{tom se izgovori, n$ tera da ja pomislime istata
misla {to site nie ja spodeluvame za na{eto ̀ iveewe
denes vo svetot, zaedno kako su{testvuvawe-pome|u,
ili poto~no edno inter-su{testvuvawe. Za nego
literaturata ja raska`uva mislata i avanturata.
Onaka kako {to toa go napravija, na primer, Pesoa
(Pessoa) i Kafka, vo odnos na nivnata epoha, dozvolu-
vaj}i ni da pristapime kon slu{aweto na nejziniot
glas.

Ona {to jas go tvrdam vo taa smisla glavno odgovara
na ona {to go iska`al pisatelot od Martinik, Eduard
Glisan (Édouard Glissant), vo svoite esei za poetikata
na soodnosi i na razli~noto. �Odgovara� vo smisla
deka na evropski na~in soodvetstvuva na negoviot
antilski diskurs. I se sostoi vo slednovo: 1) vo
jasnata izjava deka ona {to nas n$ interesira e
vsu{nost tokmu me|u-su{testvuvaweto (inter-
essere) a ne samo su{testvuvaweto kako takvo (essere).
Su{testvuvaweto e edna invencija i fiksacija {to
rodona~alnikot na mediteranskata ontolo{ka
metafizika, Parmenid od Elea, tirenskiot, preku
Platon, & go ostavil vo nasledstvo na seta evropska
filosofija. Toj ja otkril, samiot za sebe i za idnite
pokolenija, manijata da se razmisluva � i da se bide
prinuden na razmisluvawe � da se su{testvuva
namesto da ne se su{testvuva, bidej}i ne-su{testvu-
vaweto, tokmu zatoa {to ne dopira do su{test-
vuvaweto, ne postoi. No, ni su{testvuvaweto ne
postoi. Bidej}i za nego treba da se razmisluva od
osnova, od strana na malkumina, so upornost i

zione� si riferisce sia alla coscienza-poetica letteraria che
alla condizione umana interessante e mondiale del prop-
rio tempo, che la coscienza-poetica letteraria adotta, evoca
e fa parlare. Questo concetto ci convince, appena viene
pronunciato, a pensare il pensiero stesso che abbiamo tutti
del nostro vivere ora nel mondo insieme come un essere-
tra; un inter-essere, appunto. Del quale la letteratura
racconta il pensare stesso e l�avventura. Così come Pessoa
e Kafka, ad esempio, hanno fatto, per noi, rispetto alla
loro stagione, permettendoci di accedere ad un ascolto
importante della sua voce.

Ciò che sostengo in proposito equivale più o meno a
quanto afferma lo scrittore  martinicano Édouard Glissant
nei suoi saggi di poetica della relazione e del diverso.
�Equivale�, nel senso che corrisponde in maniera europea
al suo discorso antillano. Consiste cioè: 1) nel dichiarare
con vigore che ciò che ci interessa è proprio e appunto,
l�interessere, e non l�essere. L�essere è una invenzione-
fissazione che il capostipite della metafisica ontologica
mediterranea ha lasciato, attraverso Platone, a tutta la
filosofia europea, Parmenide di Elea, tirrenico. Costui ha
rivelato a sé stesso e al futuro la manìa di pensare � e di
essere costretti a pensare � l�essere invece che il non-
essere, visto che il non-essere, proprio perché non accede
all�essere, non c�è. Ma anche l�essere non c�è. Visto che
bisogna pensarlo a fondo da parte di pochi, con insistenza
e difficoltà per poterlo trovare, e che cercandolo non si
trova; perché, per tutti noialtri, non sta in nessun luogo e
in nessun tempo, o forse, solo nella struttura logica della
frase delle lingue praticate dagli europei; o almeno:
l�essere lo trovano solo i filosofi che dicono di averlo
trovato e quelli che dicono che non c�è se non come
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te{kotija da se pronajde, a toa, kolku i da se bara ne
se nao|a, oti za site nas drugite, ne se nao|a na niedno
mesto i vo niedno vreme, ili mo`ebi, samo vo
logi~kata struktura na re~enicata praktikuvana od
nas Evropejcite. Ili, poinaku ka`ano: su{testvu-
vaweto go nao|aat samo onie filozofi koi{to velat
deka go prona{le, kako i onie {to velat deka postoi
samo kako �razlika�. I na ovoj fiktiven poim mu
posvetija celi traktati i celi `ivoti.

Me|utoa, ona {to n$ ma~i e toa deka vo legendarnoto
sprotivstavuvawe me|u su{testvuvaweto i ne-su{te-
stvuvaweto e potisnata i potoa napu{tena samata t.n.
stvarnost, koja mo`e i treba da si ja pretstavime kako
privremen re`im i premin, protok na samite
filosofi, tranzicija i transformacija, promena,
smrt, ni{to koe go podliznuva rabot na sekoe ne{to
i sekoj nastan, no isto taka mo`e da podrazbira i dru-
go mesto, avantura, pristignuvawe na drugite, s$ ona
nepredvidlivo i nezamislivo, prikaznata i primar-
noto inter-su{testvuvawe {to n$ obedinuva.

Ponatamu, mojot stav se sostoi vo: 2) povrzuvaweto
na na{eto vreme na `ivi su{testva, bliski do
pluralnoto inter-su{testvuvawe so ona {to na drug
na~in vo diskursot go narekuvame �interkultura�.
Sakam da predlo`am, zna~i, nedefiniranata sostojba
na sega{niot multikulturen svet, komu jas ve}e 57
godini mu pripa|am, da go odr`i inter-su{test-
vuvaweto kako op{ta sostojba na mo`nosta za `ive-
ewe i za mislewe i da ja predlo`i interkultural-
nosta kako arena za osloboduva~ki poetiki i dejstva;
ili pak, ako sakame, kako humanisti~ka vrednost za
jadroto na edna re-evolucija (ri-evolution). Ovoj
termin e ponuden od ~ikano-pisatelkata Gloria
Anzaldua. Zna~i, t.n. interkultura, ne e prazna
�politi~ka� formula ili obi~en �politi~ki korek-

�differenza�. E su questa vicenda fittizia hanno scritto
trattati e vite intere.

Ciò che ci preme, però, è che nella leggendaria contra-
pposizione tra essere  e non-essere viene schiacciata e poi
abolita la così detta realtà, che possiamo e dobbiamo
rappresentarci come regime temporale e passaggio, il
divenire dei filosofi stessi, transizione e trasformazione,
mutazione, morte, il nulla che lecca il bordo di ogni cosa
e di ogni evento, ma anche l�altrove e l�avventura, l�arrivo
degli altri, l�imprevedibile e l�impensato, la storia e
l�interessere primario che ci accomuna.

E consiste ancora: 2) nel collegare il nostro tempo di
viventi legati all�interessere plurale a ciò che, in altro modo
del discorso, chiamiamo �intercultura�. Intendo proporre,
cioè, che lo stato fluttuante del mondo multiculturale
attuale al quale io partecipo da 57 anni di vita detiene
l�interessere come condizione generale di vivibilità e di
pensabilità e propone l�interculturalità come arena delle
poetiche e delle azioni liberatrici; o, se si vuole, come il
valore umanistico del nocciolo di una ri-evolution. Questo
termine è stato proposto dalla scrittrice chicana Gloria
Anzaldúa. La così detta intercultura, insomma, non è una
formula �politica� vuota o un sinonimo politically cor-
rect di multietnicità e multicultura, ma designa la poetica
che si sceglie per portare la parità e la giustizia, e quindi il
beninteressere all�interno del convivere attuale e futuro
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ten� sinonim za multietni~nost i multikulturnost,
tuku zacrtuva edna poetika koja{to se odbira za da
donese ednakvost i pravdina, t.e. me|u-blagosostojba
(beninteressere) vo ramkite na sega{niot i idniot
so`ivot na ~ovekoviot rod. Rod, koj se nao|a zaedno i
vo dvi`ewe, a se nao|a i vo nevolja. Zna~i, me|u-
blagosostojba {to samo umetnosta ovozmo`uva da se
zamisli i da se ostvari.

Vrskata me|u �Migracijata i Literaturata� n&
razjasnuva i n$ tera podobro da razmislime za
~ovekovata situacija na na{ata �epoha, sega{na i
`iva�, za odglasot i va`nosta na �nejziniot glas�,
(zbor-koncept {to go prezemam od Leopardi vo
pesnata �Beskone~nost�), glas {to taa go iska`uva i
go predlaga. Na ovoj epohalen glas sekoj od nas treba
da odgovori, treba da zastane i da se objavi kako
odgovoren, vo ramkite na svojata sopstvena epoha. A
ako e kni`evnik, treba i da u~estvuva vo nea i da stane
nejzin jasno izgovoren glas, za da ja �iska`e visti-
nata�, onaka kako {to se zalaga{e Edvard Said (Ed-
ward Said).

Ona {to go narekovme �Kni`evnosta na svetovite� se
pojavuva, n$ vovlekuva i pominuva niz nas �sekoga{
predizvikuvaj}i od iskustvoto da se rodi smisla,
kakva i da e taa�. 8

Smislata. Ni{kata {to odi do moite ~uvstva i me
tera da iska`am ~uvstvo na edna re-evolucija {to
tokmu migrantskata literatura ja pravi vo mene, za
da mo`am da sfatam i da se pokrenam sebesi � po edno
dolgo diskontinuirano obrazovanie, na po~etokot
akademsko, evrocentri~no, a potoa komparativno i
dekolonizira~ko � po patekata {to vodi do eden drug
del od na{ite kopne`i. Na{ite � koi ni pripa|aat
nam, na  kni`evni~kite/kni`evnicite od svetovite

della specie umana. Una specie che sta tutta insieme e in
movimento, e sta nel disagio. E un beninteressere che solo
l�arte può e lascia immaginare e praticare.

Il nesso tra Migrazione & Letteratura ci schiarisce e ci fa
pensare meglio la condition humaine della nostra
�stagione, presente e viva� e la risonanza e l�importanza
della sua voce, del �suon di lei� (sono le parole-concetto
che riuso da Leopardi nell��Infinito�), che la  esprime e
che la propone. A questa voce stagionale ognuno di noi
deve rispondere, deve farsi e dichiararsi responsabile, nel
turno della propria stagione personale. E se è un letterato,
deve anche partecipare ad essa e farsi voce ben udibile,
per �dire la verità�, così come afferma Edward Said.

Quella che abbiamo chiamato �Letteratura dei mondi� si
presenta, ci avvolge e ci attraversa �sempre facendo sì che
dall�esperienza venga senso, qualsiasi esso sia�.8

Il senso. Il nesso fa venire verso il mio sentire e mi porta
a predicare il senso di una ri-evoluzione che proprio la
letteratura migrante va facendo di me, per arrivare a
intendere e a potermi avviare � dopo una lunga formazi-
one discontinua, prima accademica eurocentrica e poi
comparativa e decolonizzantesi � per il sentiero che porta
verso il qualcos�altro dei nostri desideri. Di noi letterate/
i dei mondi in cammino e in trasformazione. Ognuno con
il suo proprio fardello, verso le stesse stelle avvenire.
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vo dvi`ewe i vo transformacija. Sekoj od nas so
sopstvenoto breme, kon istite yvezdi upateni.

Mo`e da se obidam da ja sugeriram i ovaa vizija:
kni`evnicite od denes prisutnite i `ivi svetovi &
se pot~inuvaat na yvezdata-avantura, onaa na dvi`e-
weto kon idninata, koja{to ni doa|a vo presret.
Nemame ve}e samo muzi od minatoto i se}avaweto,
kako {to ni poka`a antilskiot poet Derek Volkot,
(Derek Walcott) od koi bi se inspirirale. Raska`u-
vame i im davame glas na bolkata i na kopne`ot, preku
koi ~ove{tvoto ~ekori vo epohata koja ni se padna da
ja ̀ iveeme. Da se bide migrant, vo dvi`ewe, vo prevod
i vo drugost e sostojba na edna poetika, etika i
politika; sostojba na transformacija na sebesi otade
�zapadniot kanon� i ne e profesija na �talkawe� ili
na �nomadski� snobizam. �Stati~nite� kni`evnici
s$ u{te gledaat nanazad, kako Herold Blum (Harold
Bloom) ili Xorx [tajner (George Steiner), ili pak
se robovi na strukturite od redot na dominantnoto
imaginarno {to site n$ pritiska: ona na muzeite i
na pazarot. Starata muza na Istorijata ne gi za{ti-
tuva pove}e, nitu pak gi inspirira. Sega gi vko~anuva,
bidej}i i samata stanala leden greben, zakovana vo
cevkata na minatoto. Tie s$ u{te ja obo`avaat, so
iskriven vrat i so mucka navednata kon papokot na
nivniot evro-zapaden-centrizam. Vo vreme koga i vo
Evropa i na Sredozemjeto masovno pristignuvaat
avtori kako Kundera i kineskiot pisatel Gao,
I{iguro (Ishiguro) i Amin Maluf i avstralijanecot
David Maluf (David Maalouf), i toj po poteklo od
Liban, potoa Glisan (Glissant) i Bjan~oti (Bianciotti),
Kurei{i (Kureishi) i Agota Kristof (Agota Kristof),
kako i site novi pisateli od poslednata migracija,
vo tek.

Posso provare a dettare questa visione: i letterati dei
mondi oggi presenti e vivi ubbidiscono alla stella-
avventura, quella del movimento verso il futuro che ci
viene incontro. Non abbiamo più (solo) muse del passato
e della memoria, come ci ha mostrato il poeta antillano
Derek Walcott, alle quali ispirarci. Raccontiamo e diamo
voce al dolore e al desiderio attraverso i quali l�umanità
cammina nella stagione che ci tocca. I letterati �stanziali�
� l�essere migranti e in movimento, in traduzione e in
alterazione è una condizione della poetica, dell�etica e della
politica; una condizione della trasformazione di sé oltre
il �canone occidentale�, e non il mestiere del vagabond-
aggio o dello snobismo �nomade� � guardano ancora
indietro, come George Steiner o Harold Bloom, oppure
sono schiavi delle strutture del giro dell�immaginario
dominante che ci opprime: musei e mercati. La vecchia
Musa della Storia non li protegge ed ispira più; li assidera.
Pietra ghiacciata anch�essa, e ammanettata nel tubo del
passato. Loro ancora la adorano, col collo torto, e il muso
chino verso l�omphalos etilico del loro euro-occidentale-
centrismo. Quando anche in Europa e nel Mediterraneo
sciamano Kundera e il cinese Gao, Ishiguro e Amin
Maalouf e l�australiano David Maalouf, anch�egli di origine
libanese, Glissant e Bianciotti, Kureishi e Agota Kristof, e
tutti i nuovi scrittori dell�ultima migrazione, in atto.
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Tokmu za poimot Evropa treba da ~uvstvuvame gri`a
i odgovornost, site nie {to vo Evropa `iveeme,
pi{uvame i predavame, kako jas i mnogu drugi sli~ni
na mene. Treba da ~uvstvuvame duri i �breme� (the
Burden), ako sakate, no vo obratna smisla na zborot
od ona za Evropa u~itelka i gospodarka na svetovite,
ili za nejziniot bel ~ovek, koj{to gi �civilizira�
�primitivnite� narodi, �poludemoni i polu deca��9

teza strastno zastapuvana vo poznatata oda Bremeto
na beliot ~ovek (1898) od Kipling (Kipling).

Po~nuvaj}i od 70-tite godini na minatiot vek
Zapadna Evropa � �opa{ka od opa{kata na Azija�
(spored Pol Valeri) (Paul Valéry)� stana cel na
individualni i semejni migracii so poteklo od
razni kontinenti, vklu~uvaj}i ja i Sredna i Isto~na
Evropa, kako i od razni moriwa i okeani. Ovie
li~nosti � 175 milioni vo svetot, spored podatocite
od Svetskata organizacija za migracii, a`urirani
vo 2002 godina - se vo begstvo od bedata i od vojnite;
polovinata od niv (48%) se `eni. Evropa e konti-
nentot {to privlekuva najmnogu tu|inci: 56
milioni.

Evropa na porane{nite imperijalni i �civilizi-
ra~ki� nacii, koi ja zafa}aat teritorijata na
nejziniot zapaden del (Portugalija, [panija,
Francija, Anglija, Belgija, Holandija, Germanija,
Avstrija i Italija) e predmet na interesot. Vo
prozivkata na kolonijalnite sili nedostiga samo
Rusija, koja se nao|a vo paradoksalna sostojba: od edna
strana eks-imperijalna i siroma{na - izminuvaj}i
go patot: car, komunizam i demokratija, vo eden
nenaru{en sled � a od druga � taa e nevidlivata i
posledna nacija � kolonijalna imperija, i toa so
kontinentalna dimenzija: so vekovi & e pot~ineta
polovina Azija, a toa trae i denes, koga site narodi

È proprio della voce dell�Europa che bisogna prenderci la
cura e la responsabilità � se volete, �il fardello� (the Bur-
den), ma nel senso opposto a quello dell�Europa maestra
e padrona dei mondi e del suo uomo bianco che �civilizza�
i popoli �primitivi�, �per metà demoni e per metà
bambini�9  , sostenuto con vigore nella famosa Ode �Il
fardello dell�uomo bianco� del 1898 da Kipling � per chi
in Europa vive, scrive e insegna, come me, e come tanti.

A partire dagli anni 70 del secolo scorso l�Europa
occidentale � la coda della �coda dell�Asia� (Paul Valéry)
� è diventata la meta di migrazioni individuali e famigliari
provenienti da tutti i continenti, compresa la stessa
Europa centrale e orientale, e da tutti i mari-oceani.
Queste persone � 175 milioni, secondo i dati forniti
dall�Organizzazione Mondiale delle Migrazioni, aggiornati
al 2002 � sono in fuga dalla povertà e dalle guerre; la metà
(il 48 %) sono donne. L�Europa è il continente che attrae
più stranieri: 56 milioni.

L�Europa delle nazioni ex-imperiali e �civilizzatrici� che
formano il suo territorio occidentale (Portogallo, Spagna,
Francia, Inghilterra, Belgio, Olanda, Germania, Austria e
Italia) è interessata. Manca all�appello tra le potenze
coloniali solo la Russia che si trova in una contingenza
paradossale: ex-imperiale e povera da una parte, e
dall�altra invisibile e ultima nazione con un impero
coloniale di dimensione continentale: mezza Asia,
oppressa da secoli � zar, soviet e democrazia, in una
successione indisturbata � e dopo che tutti i popoli del
pianeta sono usciti dal vecchio dominio coloniale europeo.
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na planetava se ve}e izlezeni od starata evropska
kolonijalna dominacija.

Zna~i, celata eks-imperijalna Zapadna Evropa denes
e izlo`ena na golemiot predizvik na kreolizaci-
jata.10  A ne e podgotvena pozitivno da mu odgovori.
Na{ata interkulturna filosofija, taka da se re~e, e
s$ u{te onaa na edna superiorna civilizacija, iako
marginalizirana od supermo}ta na SAD i na koloni-
jalnata misija/breme; civilizacija na imperija-
lizmot i rasizmot, samo navidum ubla`ena od
logikata na sorabotka i od dobrotvornite institu-
cii, koi vsu{nost gi krijat formite na neokoloni-
jalizmot, duri i vo voena smisla. Eklatanten i
egzemplaren vo taa smisla e primerot na Anglija, koja
go bombardira i okupira Irak ramo do ramo so SAD.
(Od koi pri~ini? Mo`ebi zaradi kolonijalno
prvenstvo vo srednoaziskata zona?)

Kreolizacijata � t.e. najsinteti~no mo`no ka`ano:
nehomogenoto i nepredvidlivo pretopuvawe na
kulturite i talentite za zaedni~ko pridvi`uvawe
kon novite formi na civilizacija � e avantura-
utopija vo tek, za koja{to vredi da se borime vo
Evropa.

[to bi trebalo da storime nie, belite i stati~ni
Evropejci? Nas n$ ~eka, pred s$, �bremeto na dekolo-
nizacijata�. I ne se raboti za toa da se prilagodime
na vistinskata, izmeneta temperatura, ili pak so
zborovi da go demolirame nesre}niot evrocentrizam,
tuku da go �odereme� i onesposobime � kako {to
pi{uva{e Sartr vo �Predgovorot� od 1961 godina na
knigata Prokolnatici na zemjata od Franc Fanon
� kolonot {to e vo nas. [to zna~i, da ja �odereme�
pretenzijata deka nie ja poseduvame vistinata i
nejzinata nauka � i teologijata i retorikata, kako i

Tutta l�Europa occidentale ex-imperialista, quindi, è oggi
esposta alla grande sfida della creolizzazione 10 . E non è
attrezzata a rispondere positivamente. La nostra filosofia
interculturale, per così dire, è ancora quella della civiltà
superiore, anche se marginalizzata dal superpotere degli
USA, e della missione/(fardello) coloniale; la civiltà
dell�imperialismo e del razzismo; solo superficialmente
mitigata dalle logiche caritatevoli e cooperatrici, ma che
nascondono addirittura tutte le forme del neo-coloni-
alismo, perfino quello militare. Il caso eclatante ed
esemplare è rappresentato dall�Inghilterra che bombarda
e occupa l�Iraq, a fianco (perché? forse per un rigurgito di
primogenitura coloniale nella zona medioasiatica?) degli
USA.

La creolizzazione � e  cioè, detto in secca sintesi, la fusione
disomogenea e imprevedibile di culture e talenti per
muoversi insieme verso nuove forme di civiltà � è una
avventura-utopia in cammino per la quale battersi in
Europa.

Cosa devono fare gli europei bianchi e stanziali? A noi
spetta, innanzitutto, �il fardello della decolonizzazione�.
Non si tratta di temperare al giusto e corretto calore o,
addirittura, di demolire a parole l�infausto eurocentrismo,
ma di �scorticare� e invalidare � come scrisse Sartre
nell�Introduzione del 1961 a Les damnés de la terre di
Frantz Fanon � il colono che è in noi. E cioè, la pretesa di
possedere la verità e la sua scienza � quella teologica e
quella retorica, così come quella fisica e tecnologica � e di
essere i detentori del potere: sia quello politico, sia quello
civile che quello militare. Solo questa trasformazione
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fizikata i tehnologijata � i deka sme nositeli na
mo}ta: bilo da e taa politi~ka, civilna ili voena.
Samo ovaa kriti~ka i obnovuva~ka preobrazba }e
mo`e da n$ spasi i da n$ podgotvi za mo`noto zdravje
na idninata.

Postoi li nekoj i ne{to {to bi mo`elo da n$
educira, odnosno da n$ re-educira, za da mo`eme da &
izlezeme vo presret na ovaa isklu~itelna i re{a-
va~ka zada~a? Na koja nauka da & se obratime? Dali
na iljadagodi{noto hristijansko milosrdie, na
dene{nata inkarnacija na starata filosofija
(Habermas (Habermas), Derida (Derrida), Eko (Eco),
Vatimo (Vattimo) i dr.), na liberalnata demokratija,
na civiliziranosta na individuata i na pravoto, na
vozvi{enata muzejska i akademska zapadna kultura?

Nitu edna od ovie akademii, crkvi i muzei, parla-
menti i institucii ne mo`e da ni bide od pomo{.
Tie se, naprotiv, s$ u{te ~uvari na tvrdinite,
sudovite i krepostite izyidani od dominacijata.
Kako {to pi{uva{e Fanon vo Crna ko`a, beli maski:
�...inteligencijata nikoga{ nikogo ne go spasila, i
toa e to~no, bidej}i vo ime na inteligencijata i na
filosofijata se proklamira ednakvost me|u lu|eto,
no vo ova ime isto taka se re{ava i za nivnoto
istrebuvawe.�11

Mo`ebi samo preku dijalogot (razgovorot) {to
kni`evnosta i umetnostite � osobeno muzikata,
filmot i teatarot � go prezemaat so publikata, preku
sega{niot i `iv glas na sopstvenoto doba, koj{to
umetnicite i kriti~arite go zemaat pod svoe, vodej}i
n$ za racete na ko-edukacijata, mo`ebi samo preku ova
zaedni~ko delo na dekolonizacijata mo`e da bide
otvorena vratata za kreolizacija na tretiot evropski
milenium.

critica e renovante potrà salvarci e prepararci alla possibile
salute del futuro.

C�è qualcuno o qualcosa che possa educarci, anzi ri-
educarci, per poter affrontare questo compito stra-
ordinario e decisivo? A quale scienza dovremmo rivol-
gerci? Alla millenaria caritas christiana, alla odierna
incarnazione della philosophia perennis (Habermas,
Derrida, Eco, Vattimo& Co.), alla democrazia liberale, alla
civiltà dell�individuo e del diritto, alla sublime cultura
museale e accademica occidentale?

Da nessuna di queste accademie, chiese e musei,
parlamenti e istituzioni può venirci soccorso. Esse, anzi,
sono tuttora presidi e fortezze, tribunali e cittadelle murate
del dominio. Come scrisse Fanon in Peau noire, masques
blancs: "...l�intelligence on plus n�a jamais sauvé personne,
et cela est vrai, car si c�est au nom de l�intelligence et de la
philosophie que l�on proclame l�égalité des hommes, c�est
en leur nom aussi qu�on décide leur extermination."11.

Forse solo dal colloquio che la letteratura e le arti � la
musica, il cinema e il teatro, sopra tutte � intrattengono
con il pubblico attraverso la voce presente e viva del prop-
rio tempo che gli artisti e i critici prendono in carica,
conducendoci per le mani della coeducazione, forse solo
da questa opera comune di decolonizzazione può essere
aperta la via della creolizzazione nel terzo millennio
europeo.
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Da se dekolonizirame, vo interes i kako odgovor na
migrantite {to doa|aat kaj nas, no ne za da n$
koloniziraat, duri nitu da ni se odmazdat; toa za nas
drugite Evropejci zna~i da vlezeme vo ramnopraven
dijalog so glasovite od ova aktuelno doba vo svetot.
I da go iskoristime na{iot glas, sega{en i nov. Seto
ova se slu~uva, }e si dozvolam da go ka`am na
latinski-gr~ki, kako grazia-kairos, vo eden �soodve-
ten mig� za nas, iako e te{ko da se zamisli deka seto
ova i na ovoj na~in bi mo`elo da bide prifateno od
aktuelnite gra|ani na Evropa. Pa sepak, tokmu ovaa
te{kotija i nejzinata sovest e zadol`itelnata nasoka
po patot na dekolonizacijata. Edna slo`ena opera-
cija i toa ne samo na hartija: taa zna~i da se iznedri
(da se izvle~e nadvor od gnezdoto na otstranetoto-
otsutnoto) zadocnetiot negativ na na{ata istorija
i da se praktikuva eden vid kritika na sanitarnata
gri`a na sovesta, kako {to n$ nau~i Ernesto De
Martino (Ernesto De Martino), koja{to }e go otkupi
minatoto i }e ja izmie idninata.

S$ dosega sledevme eden te`ok pat, no sepak, glavno,
�intelektualen�. Najte{kiot del, me|utoa, e onoj {to
ve}e podolgo vreme n$ ~eka i n$ tera da se soo~ime i
da se obideme da ja nadmineme slepata to~ka na
teorijata, na sekoja teorija, duri i toga{ koga se
objavuva ili se odnesuva kako poetika. Sakam da
ka`am deka razorniot nedostatok na sovremenite
postkolonijalni teorii, duri i na onie najsvrtenite
kon diskursot na politikata, e vo nedostatokot od
premin i vrska me|u teorisko-akademskiot aparat i
pra{aweto �{to da se pravi?� � koe normalno, po
definicija, e buntovno, a koe treba logi~no da sledi.
Ovoj rascep e prisuten i vo diskursot na najsmelite
misliteli � mislam na Gajatri ^akravorti Spivak
(Gayatry Chakravorty Spivak) ili na Dipe{ ̂ akabarti

Decolonizzarci, nell�interessere e in risposta ai migranti
che vengono da noi non per colonizzarci e nemmeno per
vendicarsi, per noialtri europei vuol dire metterci in parità
nel colloquio con le voci di questa stagione vivente del
mondo. E prendere la nostra voce, presente e nuova. Tutto
ciò accade, oserei dire in latino-greco, come una grazia-
kairós per noi. Anche se è difficile pensare che tutto ciò e
in tal modo possa essere accettato dagli attuali cittadini
d�Europa. Eppure, è proprio questa difficoltà e la sua
coscienza la direzione obbligata della strada della
decolonizzazione. Un�operazione complicata e non solo
cartacea: essa significa scovare (tirare fuori dal covo opaco
del rimosso-assente) il negativo arretrato della nostra
storia e di praticare una critica del ri-morso sanitario,
come ci ha insegnato Ernesto De Martino, che riscatti il
passato e pulisca il futuro.

Fino a questo punto abbiamo seguito una via difficile, ma,
tutto sommato, �intellettuale�. Il tratto più arduo è però
quello che ci attende da tempo e che ci porta ad affrontare
e a tentare di sorpassare il punto cieco della teoria � di
ogni teoria � , anche quando essa si dichiari e sembri
comportarsi come una poetica. Intendo dire che il difetto
rovinoso delle teorie post-coloniali contemporanee, anche
quelle più spinte verso il discorso della politica, sta nel
mancato passaggio e collegamento tra l�apparato teorico-
accademico e il �che fare?� � per forza rivoltoso � che
deve corrispondergli. Questa falla accade anche nel
discorso degli studiosi più audaci � penso a Gayatry
Chakravorty Spivak o a Dipesh Chakabarty (per non
parlare del fumoso Homi Bhabha) � che non riescono a
venire fuori dalla impostazione teoretico-accademica della
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(Dipesh Chakabarty), da ne go spomenuvam zamagleniot
Homi Baba (Bhabha) � koi ne uspevaat da izlezat od
teorisko-akademskata postavenost na nivnata kri-
ti~ka elaboracija i koi, kako {to neizbe`no se
slu~uva kaj najgolem del od univerzitetskite istra-
`uva~i, se ~ini deka im se obra}aat samo na svoite
kolegi. Va`no e da se potsetime deka trojcata pogore
citirani nau~nici se od indisko poteklo, predavaat
na presti`ni univerziteti vo SAD i deka prvite
dvajca se me|u osnova~ite na t.n. �Subalterni studii�
(Subaltern Studies).

Od druga strana, kaj crnite severnoamerikanski
feministi~ki pisatelki (makar i akademski), kako
bel huks (bell hooks)12 , ili kaj ~ikano- pisatelkite,
kako Gloria Anzaldua13 , nao|am eden poeti~ki pottik
i edno silno �podu~uvawe� vo odnos na mene, kako
evropski belec, {to mi se ~ini deka e ovozmo`eno
od `ivoto prisustvo na dekolonizira~kiot bunt
{to nivniot glas go iska`uva, go izjavuva i zagovara.
Dekolonizacija na protivre~nostite, koja im slu`i
na crncite, na ~ikanosite pa duri i na belcite, na
koi tie vsu{nost im se sprotistavuvaat, nudej}i im/
nam istovremeno i edna ne~uena {ansa (nepred-
vidliva i te{ka za prifa}awe).14

[to da se stori, zna~i, evropskata poetika na
dekolonizacijata da ne bide svedena na obi~na
varijanta (glavno, �teoriska�) na akademskata
kritika na evrocentrizmot?

Mojot predlog se sostoi vo povikot povtorno da se
zeme predvid materijalisti~kata, antitiranska
misla-akcija, osloboduva~ka i utopisti~ka, antiteo-
lo{ka i antimetafizi~ka, koja vodi od Epikur, preku
Spinoza (Spinoza) i Leopardi (Leopardi), Marks
(Marx) i Ni~e (Nietzsche), s$ do modernizmot i

loro elaborazione critica, e che, come accade inevita-
bilmente nella maggioranza dei ricercatori universitari,
sembrano rivolgersi solo ai propri colleghi. È importante
ricordare che i tre studiosi citati sono tutti di origine
indiana, insegnano in prestigiose università degli USA e
che i primi due sono tra i fondatori dei così detti Subal-
tern Studies.

Trovo, invece, nelle scrittrici-(anche accademiche)
femministe nere nordamericane, come bell hooks12 , o
chicane, come Gloria Anzaldúa13, una spinta poetica e una
forte �docenza� nei miei confronti di bianco europeo, che
mi sembra che vengano fornite dalla presenza viva della
rivolta decolonizzante che la loro voce esprime, dichiara
e induce; una decolonizzazione di contrasto che serve ai
neri, ai chicani ed anche ai bianchi, ai quali ultimi esse si
contrappongono, offrendo a loro/noi allo stesso tempo
una chance inaudita (imprevedibile e di difficile udi-
enza)14 .

Cosa fare, allora, affinché la poetica europea della
decolonizzazione non venga ridotta a una mera variante
(tutto sommato, �teorica�) della critica accademica
all�eurocentrismo?

La mia proposta consiste nell�invito a considerare la
tradizione di pensiero-azione occidentale materialista e
antitirannica, libertaria e utopista, antiteologica e
antimetafisica, da Epicureo a Spinoza a Leopardi a Marx
e Nietzsche fino al modernismo e alle avanguardie
rivoluzionarie e non solo cartacee del Novecento, e ancora
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revolucionernite (a ne samo manifestni) avan-
gardni dvi`ewa na 20 vek. I u{te ponatamu: do
anarhistite, do feminizmot, do 1968-ta i svetskoto
dvi`ewe no ili new global, kako edna dolga i `iva
traga koja se bori so iljadnici godini, na razli~ni
na~ini i vo razli~ni migovi, protiv mo}ta na
�edinstveniot va`e~ki razum� Onoj {to }e se
prikloni kon ovaa niza, }e mo`e podobro da ja
prifati zada~ata na mentalnata i politi~kata
dekolonizacija {to n$ ~eka, i toa itno. I mo`e da
predlo`i ovaa struja da se podgotvi da go zazeme sega
mestoto i funkcijata {to gi ima{e hristijanstvoto
vo poslednata i dolga epoha na evropska kreolizacija
{to ja ostavame zad nas: onaa {to zapo~na za vreme na
�dekadencijata� na Rimskoto carstvo i se kompleti-
ra{e so t.n. �karolin{ka renesansa� vo 9 vek na
na{ata era (po Isus Hristos), otkako poslednite
osvojuva~i � stra{nite ma|ari � zaprea i se smestija
vo dolinata kraj Karpatite i preminaa vo zapadno
hristijanstvo15  i otkako eden kral na Frankite be{e
krunisan za imperator od strana na papata vo Rim.
Toga{, kako {to so pravo zabele`uva italijanskiot
istori~ar Xirolamo Arnaldi (Girolamo Arnaldi),
prezemaj}i nekoi zabele{ki od Mark Bloh (Marc
Bloch) i razmisluvaj}i za na{eto sega{no doba na
krajot od svojata najnova kniga Italija i nejzinite
osvojuva~i: �Dali e premnogu da se nadevame deka edna
najnova zapadna civilizacija }e se formira vo
�kujnata� na relativno miroqubivite osvojuvawa, ~ii
nabquduva~i sme stanale? Vo momentov, na horizon-
tot ne gledam na vidikot nekoe efikasno lepilo, kako
{to be{e toga{ hristijanstvoto. Postepeno {irej}i
se, od isto~nite, orientalni oblasti, kade {to e
rodeno, do zapadnite rimski provincii, vrz solid-
niot zaedni~ki supstrat na civilizacijata ~ij
prenosnik be{e, hristijanstvoto umee{e da go
prezeme bremeto na ova nasledstvo, vo granicite na

oltre: al movimento anarchico, al femminismo, al 68 e al
movimento mondiale no o new global, come una lunga
traccia viva e presente che combatte da millenni, in modi
e momenti diversi, il potere della �ragione unica�. Chi si
congiunga a quella scia può affrontare meglio il compito
della decolonizzazione mentale e politica che ci attende
con urgenza. E può proporre che questa corrente si
prepari a prendere ora il posto e la funzione che furono
del cristianesimo nell�ultima e lunga stagione di creolizza-
zione europea che sta alle nostre spalle: quella che iniziò
durante la �decadenza� dell�impero romano e che si
completò con la così detta �rinascenza carolingia� nel IX
secolo dopo Cristo, dopo che gli ultimi invasori � i temibili
magiari � si erano fermati e stabiliti nella conca dei
Carpazi e convertiti al cristianesimo occidentale15 , e che
un re dei Franchi si fece incoronare dal papa a Roma,
imperatore.. Allora, come ha osservato giustamente lo
storico italiano Girolamo Arnaldi, riprendendo alcune
suggestioni di Marc Bloch e meditando sulla nostra attuale
stagione, alla fine del suo recente volume su L�Italia e i
suoi invasori: �È troppo sperare che una nuovissima
civiltà occidentale si formi nel crogiolo delle invasioni
finora relativamente pacifiche di cui siamo diventati
spettatori? Per il momento non si intravede all�orizzonte
un collante efficace come fu allora il cristianesimo.
Diffusosi gradualmente, dall�Oriente dove era nato, nelle
province romane d�Occidente, sul solido substrato
comune della civiltà di cui questo era portatore, il
cristianesimo seppe farsi carico, nei limiti del possibile e
del compatibile, di tale retaggio, attutendo l�impatto fra il
vecchio mondo ormai senescente e i nuovi venuti, che
altrimenti avrebbe avuto un esito catastrofico.�16 .
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mo`noto i dozvolenoto, ubla`uvaj}i go sudirot me|u
stariot svet, ve}e iznemo{ten, i novite dojdenci,
{to inaku }e ima{e katastrofalni posledici.�16

Neobi~na e sintagmata �relativno miroqubivi� na
italijanskiot istori~ar, ako se upotrebi na osvojuva-
wata na dene{nite migranti: �relativno� vo odnos
na {to? Vo odnos na ne-miroqubivite osvojuvawa na
vizigotite, vandalite, Hunite i sl., ili na onie
�mirovni misii�{to denes gi prezemaat so oru`je
bogatite zemji vo osamenite ili osvoenite oblasti?
Da se potsetime na misijata �Vra}awe na nade`ta�,
rakovodena od SAD vo Somalija, vo koja u~estvuva{e
i Italija kako eks-kolonizator na toj prostor,
realizirana po prvata vojna vo Zalivot od po~etokot
na 90-tite godini na minatiot vek? Ili, za da se
potsetime, mo`e da se poslu`ime i so holivudskiot
film Black Hawk Down na Ridli Skot (Ridley Scott).
A {to da se ka`e za �preventivnata vojna� ve}e
dvapati prezemena od strana na SAD vo Irak?  - ne
gledam denes vo Evropa nekoja gra|anska sila {to }e
ovozmo`i pravedni i homogeni oblici na priem,
posreduvawe i integrirawe pome|u staroto zapadno-
evropsko op{testvo, zatvoreno vo svojot dvor od
tradicii i privilegii, i milionite miroqubivi
migranti.

Jas, naprotiv, smetam deka ponudata i praksata na
na{ata poeti~ka i politi~ka dekolonizacija mo`e
da bide direktniot odgovor, na linija so predizvi-
kot {to istorijata na rodot i na civiliziranosta
denes ni go nametnuva. Potfat sostaven od sluhot i
glasot na ova na{e doba, sega{no i `ivo, vo Evropa.

Prevod od italijanski jazik: Anastasija \ur~inova

Lo storico italiano � curiosa la sua espressione �relativa-
mente pacifiche�, riferita alle invasioni degli attuali
migranti: �relativamente� a che? Alle non-pacifiche
invasioni dei visigoti, vandali, unni ecc, o a quelle
�missioni di pace� che oggi fanno con le armi i paesi ricchi
nei paesi derelitti o conquistati?; ricordiamo la missione
�Restore Hope�, guidata dagli USA in Somalia, alla quale
partecipò l�Italia come paese ex-colonizzatore del sito,
dopo la prima guerra del Golfo nei primi anni 90 del secolo
scorso? O per ricordarla, ci possiamo servire solo del film
hollywoodiano Black Hawk Down di Ridley Scott? E che
dire della �guerra preventiva� portate due volte in Irak
dagli USA? � non vede oggi in Europa una forza civile che
permetta forme giuste e omogenee di accoglienza, di
mediazione e di integrazione tra la vecchia società
euroccidentale, chiusa nella sua corte di senescenza e di
privilegi, e i milioni di migranti pacifici.

Io credo, invece, che l�offerta e la pratica della nostra
decolonizzazione poetica e politica possa essere la risposta
retta e in linea con la sfida che la storia della specie e
delle civiltà ci pone oggi. La presa di ascolto e di voce di
questa nostra stagione, presente e viva, in Europa.
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Bele{ki

1 Vo smislata na �Kni`evnost na svetovite� ili �Svetska
kni`evnost� (World�s Literature), koja ja poka`av vo mojot
esej za �Globalnata kni`evnost i kni`evnostite na
svetovite�, in: Neohelicon, XXIX, 1, 2002, 113-122, In memo-
riam György Mihály Vajda.

2 Mototo �Imperijata go vozvra}a pismoto vo centarot�
(The Empire writes back to the Center), izvle~eno od edna
statija na Ru`di objavena vo Times Literary Supplement �
kade {to imperijata gi ozna~uva tokmu vladeanite zemji,
a ne kolonizatorskite metropoli, koi go pretstavuvaat
centarot � e odbrano kako naslov za slavnata kniga na
nekolku avstraliski kriti~ari: Bil A{kroft, Garet Gri-
fits i Helen Tifin, Imperijata go vozvra}a pismoto,
Teorija i praktika na postkolonijalnite kni`evnosti,
(Bill Ashcroft, Gareth Griffiths, Helen Tiffin, The Empire writes
back. Theory and Practice in post-colonial Literatures, Lon-
don and New York, Routledge 1989. Tie trojcata potoa  go
objavija nezaobikolniot izbor na tekstovi The post-colo-
nial Studies Reader, London and New York, Routledge 1995.)

3 Faktot deka Brodski po~ina vo 1995 godina ne ja namaluva
negovata va`nost vo kontekstot na na{ata sega{nost.

4 Vidi I. Prigo`in i I. Stengers, Novata alijansa.
Preobrazbi na naukata, Pariz, 1979; (I. Prigogine - I.
Stengers, La Nouvelle Alliance. Metamorphoses de la science,
Paris, 1979);L.Kavali-Sforca, Geni, narodi i jazici,
Milano, 1996; i L. i Fran~esko Kavali-Sforca, Koi sme.
Istorija na ~ovekovata razli~nost, Milano,
Mondadori 1993 (L. L. Cavalli-Sforza, Geni, Popoli e Lingue,
Milano, Adelphi 1996; e L.L. e Francesco Cavalli-Sforza, Chi
siamo. La storia della diversità umana, Milano, Mondadori
1993).

5 Zboruvam za ova po~nuvaj}i od mojata kniga Kreolci,
me{ani, migranti, ilegalci i buntovnici, Rim, 1998
(Creoli meticci migranti clandestini e ribelli Roma, Meltemi
1998) pa navamu, povikuvaj}i se postojano na latinskiot

Note
1 Nel senso di �Littérature des mondes� o �World�s Literature�
che ho mostrato nell�articolo su �Littérature globale et
littératures des mondes� in Neohelicon, XXIX, 1, 2002, 113-
122, In memoriam György Mihály Vajda.

2 Il motto �The Empire writes back to the Center�, estratto da
un articolo di Rushdie apparso sul Times Literary Supplement
� dove impero sta a significare, appunto, i paesi dominati e
non le metropoli colonizzatrici, che rappresentano il centro � è
stato scelto come titolo del loro famoso libro dai critici austra-
liani, Bill Ashcroft, Gareth Griffiths and Helen Tiffin, The Em-
pire writes back. Theory and Practice in post-colonial
Literatures, London and New York, Routledge 1989. I tre han-
no poi pubblicato l�imprescindibile antologia critica, The post-
colonial Studies Reader, London and New York, Routledge
1995.

3 Il fatto che  Brodskij sia morto nel 1995 non toglie la sua  im-
portanza nel cerchio della nostra presenza.

4 Vedi I. Prigogine e I. Stengers, La Nouvelle Alliance.
Metamophoses de la science, Paris,  1979; L. L. Cavalli-Sforza,
Geni, Popoli e Lingue, Milano, Adelphi 1996; e L.L. e France-
sco Cavalli-Sforza, Chi siamo. La storia della diversità uma-
na, Milano, Mondadori 1993.

5 Ne ho parlato a partire da volume, Creoli meticci migranti
clandestini e ribelli del 1998 (Roma, Meltemi) e poi sempre
nel mio lavoro, facendo riferimento all�anima latina che  veglia
in questa parola: ad-ventura. Io la interpreto come il nostro
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duh {to provejuva vo ovoj zbor: ad-ventura. Jas go tolkuvam
kako odewe kon (ad) ne{tata {to ni doa|aat vo presret od
idninata (ventura), na{ata i recipro~na idnina. Zna~i,
kako odewe vo presret, kon i od  idninata, vo tekot na
samiot proces. Mislam deka ovaa smisla na idninata &
pripa|a osobeno na mojata generacija, onaa {to ja pomina
�avanturata na 60-tite godini�, kako {to izvonredno ja
nare~e Kaetano Veloso (Caetano Veloso), roden vo 1942
godina, vo deloto Tropska vistina (Verdade tropical), od
1997 godina, - �bidej}i toj period, koj e smetan za dale~no
minato samo od onie koi u{te toga{ se pla{ea od
navesteniot predizvik, a koi i denes podednakvo se pla{at
od nego � s$ u{te pretstavuva materijal za razmisla na
onie koi sakaat sebesi da se najdat nad voobi~aenoto
odre~uvawe ili banalnata nostalgija�. U{te pove}e,
smetam deka 1968-ta go ozna~uva tokmu rezot ili kairo-
ti~niot premin vo koj ja iskusivme idninata-avantura i
nejzinata sovest: da se odi vo presret na ne{tata {to ni
doa|aat vo presret od idninata. I deka tokmu ova e sovesta
koja od idninata pravi lik {to odi pred istorijata, koja
nie, toga{nite mladi Evropejci, zaedno so drugite,
dojdeni od drugi svetovi, ja predlagavme nasproti
evropskata �tradicija�, svrtena samo kon sovesta na
minatoto, na istorijata na �zbidnatite ne{ta� (�zbidnati
ne{ta � le cose avvenute� � be{e zna~eweto na avventura
vo vite{kata kni`evna tradicija; Don Kihot saka{e da
izleze od doma za da gi presretne �zbidnatite ne{ta�...).
Nie odevme vo presret na idninata so znameto na edna
�nova etimologija�: toa e vratata {to ja otvorivme ottoga{
a koja i natamu ja dr`ime otvorena: edno novo iskustvo na
istorijata vo odot napred; kontroverzata na staro-
zavetnata i rabinska vizija na angelot na istorijata kaj
Benjamin (Benjamin).

6 �Prefrlaweto na �kodovite� vo ovaa kniga: od angliski
na kastiljanski {panski  ili na severno meksikanski
dijalekt, ili na teksa{ko amerikanski, s$ do eden mlaz
od Nahuatl i do edna sme{a od seto toa, me navede na
razmisluvawe za eden moj jazik, nov jazik � jazikot na
granicite. Tamu, vo povrzuvaweto na kulturite, jazicite
me|usebno se oploduvaat i se o`ivuvaat; umiraat i se

andare verso [ad] le cose che ci vengono incontro dal futuro
[ventura], un futuro nostro e reciproco. E, quindi, come un
andarci/si incontro verso e dal futuro, man mano che si va.
Credo che questo senso del futuro appartenga soprattutto alla
mia generazione; quella che ha corso �l�avventura degli anni
sessanta� � come dice ottimamente Caetano Veloso (nato nel
1942) in Verdade Tropical, del 1997 (tr. it., Milano, Feltrinelli
2003, p. 14) � �giacché questo periodo � che è considerato re-
moto e datato solo da quelli che già allora temevano le sfide
appena delineatesi, e che anche oggi le temono � costituisce
ancora materia di riflessione per chi voglia collocarsi oltre il
solito rigetto o una banale nostalgia.�. In più, io ritengo che il
68 significhi proprio il taglio/passaggio kairótico in cui abbia-
mo sperimentato il futuro-avventura e la sua coscienza: l�an-
dare incontro alle cose che ci vengono incontro dal futuro. E
che proprio questa è la coscienza che fa del futuro la faccia in
avanti della storia, che noi giovani europei, insieme agli altri
degli altri mondi, proponevamo alla �tradizione� europea ri-
volta solo alla coscienza del passato, alla storia delle cose avve-
nute (�le cose avvenute� era il significato di avventura nella
tradizione letteraria cavalleresca; Don Quijote aveva voluto
andare fuori casa ad incontrare �le cose avvenute��). Noi an-
dammo incontro al futuro con lo stendardo di una �nuova eti-
mologia�: è questa la porta che abbiamo aperta da allora e che
continuiamo a tenere aperta: una nuova esperienza della sto-
ria per il verso d�avanti; il controverso della veterotestamentaria
e rabbinica visione dell�angelo della storia di Benjamin.

6 �Il passaggio di �codici� in questo libro dall�inglese allo spa-
gnolo castigliano al dialetto nord-mexicano al texano-ameri-
cano a una spruzzata di Nahuatl a una miscela di tutto ciò, ri-
flette la mia lingua, una nuova lingua � la lingua dei confini. Lì,
alla congiunzione delle culture, le lingue s�impollinano recipro-
camente e sono rivitalizzate; muoiono e nascono. Al momento
questo linguaggio bambino, questa lingua bastarda, lo spagno-
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ra|aat. Vo momentov ovoj nedorasnat jazik, ovoj jazik-
kopile, {panskiot ~ikano, ne e ratifikuvan od nitu edno
op{testvo. No nie, ^ikanosite, ne ~uvstvuvame pove}e
deka imame potreba da barame dozvola za da vlezeme, deka
sekoga{ treba nie da go napravime prviot ~ekor � da im
preveduvame na �anglite�, na meksikancite, na latinite,
a od ustite postojano da ni izleguvaat barawa za izvi-
nuvawe na sekoj ~ekor. Denes barame tie da ni dojdat vo
presret, na polovina pat.� Borderlands/La Frontiera: The
New Mestiza, San Francisco, Sprinters/Aunt Lute 1987, it.
prevod: Bari, Palomar, 2000, p. 22

7 Kliford ja zapo~nuva svojata kniga (Cambridge, Mass.-
London, Harvard U.P. 1997) so citat od eden raskaz na
indiskiot pisatel Amitav Go{, Imamot i Indiecot, od
1968 (Amitav Ghosh, The Imam and the Indian), koja {to
tokmu ja ozna~uva rezidentno-mobilnata sostojba na
na{eto vreme: �Koga za prvpat dojdov vo toj spokoen agol
od deltata na Nil, o~ekuvav da najdam, vo ovaa zemja na
prastaro naseluvawe, eden naselen i miren narod. Ne
mo`ev da zamislam pogolema gre{ka. Ma`ite od seloto
site imaa nekoj o~igleden nemir, kako patnici na
minuvawe, vo is~ekuvawe, me|u eden avion i drug.
Mnogumina imaa raboteno i patuvano vo zemjite na
Persiskiot zaliv, nekoi bile vo Libija, Jordan i Sirija,
nekoi se na{le vo Jemen kako vojnici, a drugi, pak, vo
Saudiska Arabija kako axii. Ima{e i takvi {to ja
posetile i Evropa, a nekoi od niv imaa tolku �nadueni�
paso{i, {to se otvoraa kako armoniki crni od mastilo�.
Kako kni`even erudit, koj ovde se javuva vo soodvetnata
uloga na �filolog� i na toj na~in saka da u~estvuva vo
�zaedni~koto delo� {to negoviot diskurs tekovno go
sozdava, bi dodal deka citiraniot pasus i celokupnata
ambientalna sostojba na �prestojuvawe na pati{tata�, vo
sekoja smisla, vklu~uvaj}i ja i onaa na nau~noto istra`u-
vawe, e pretstavena od Go{ (Ghosh) i vo romanot Vo
drevnata zemja (In an Antique Land) od 1992 godina.

8 G. Anzaldua, cit. delo, str. 115.

lo chicano, non è ratificato da nessuna società. Ma noi Chicanos
non sentiamo più che abbiamo bisogno di chiedere il permesso
per entrare, che abbiamo sempre bisogno di fare il primo passo
� tradurre agli angli, ai messicani, ai latini, mentre dalle boc-
che fuoriescono richieste di scusa ad ogni passo. Oggi chiedia-
mo che ci si venga incontro a metà strada.�, Borderlands/La
Frontiera: The New Mestiza, San Francisco, Spinters/Aunt
Lute 1987, tr.it., Bari Palomar 2000, p.22.

7 Clifford apre il suo libro (Cambridge, Mass.- London, Harvard
U. P. 1997) con una citazione da un racconto dello scrittore in-
diano Amitav Ghosh, The Imam and the Indian del 1986, che
sta a significare la condizione residente-mobile del nostro tem-
po: �Quando arrivai per la prima volta in quel tranquillo ango-
lo del delta del Nilo, mi aspettavo di trovare, in quella terra di
antichissimo insediamento, un popolo insediato e tranquillo.
Non avrei potuto commettere un errore più grande. Gli uomini
del villaggio avevano tutti l�affaccendata irrequietezza dei pas-
seggeri in transito, in attesa tra un aereo e l�altro. Molti aveva-
no lavorato e viaggiato negli sceiccati del Golfo Persico, altri
erano stati in Libia e in Giordania e in Siria, qualcuno era stato
in Yemen come soldato, qualcun altro in Arabia Saudita come
pellegrino, e c�era anche chi aveva visitato l�Europa: alcuni di
loro avevano passaporti così gonfi che si aprivano come orga-
netti neri d�inchiostro�. (tr. it., Torino, Bollati Boringhieri 1999,
p.9). Da erudito letterario, che vuole apparire qui nella parte
che  gli è propria del �filologo� e così partecipare all��opera co-
mune� che il suo discorso è andata costruendo, aggiungo che il
luogo citato e l�intera condizione ambientale del risiedere nelle
strade, in tutti sensi, compreso quello della ricerca scientifica,
è ripreso da Ghosh nel romanzo In an Antique Land del 1992
(in italiano il testo, d�accordo con lo scrittore, è stato tradotto
con il titolo Lo schiavo del manoscritto, Torino, Einaudi 1993).

8 G. Anzaldúa, Op. cit., p. 115.
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9 Vredi da se potsetime deka odata �Bremeto na beliot
~ovek� (The White Man�s Burden) be{e sozdadena od
Kipling vo 1898 godina, vo ~est na SAD, koi bea poso~eni
kako naslednici na Britanskata Imperija vo prezemaweto
na fakelot za dominacija so svetot. Be{e toa migot na vojna
koja{to SAD &  ja objavija na poluzgasnatata [panska
imperija, odzemaj}i &  gi Kuba i Portoriko na Atlantikot
i Filipinite vo Tihiot Okean, po potopuvaweto na
oklopniot brod Maine vo pristani{teto na Havana, {to
od SAD be{e smetano za ~in na {panski terorizam,
podocna osporeno od strana na istragata... Od ovaa epizoda,
koja {to ne se izu~uva vo evropskite u~ebnici po istorija,
mo`ebi datira politikata na t.n. demokratska agresija,
na posredni~ka izmama i na izgovor za razuznavawe, na
koja SAD n$ naviknaa vo posledno vreme, koga se ~ini deka
ve}e nikoj ne mo`e da gi zapre.

10 Za ovaa interkulturna cel zboruvav vo mojata kniga
Kreolizacija na Evropa. Kni`evnosta i migracijata,
(Creolizzare Europa. Letteratura e migrazione), Roma,
Meltemi 2003.

11 Frantz Fanon, Peau noire, masques blancs, Paris, Esprit 1952,
ed. du Seuil, 2002, p. 22.

12 �Mojata pokana e re{itelna. Poraka od ovoj prostor na
marginite, koj e mesto na aktivnosti i na mo}, obedi-
nuva~ki prostor vo koj se pronao|ame sebesi i dejstvuvame
solidarno, za da gi izbri{eme kategoriite kako ko-
loniziran/kolonizator. Marginalnosta kako mesto na
otporot. Vlezete vo ovoj prostor. ]e ve prifatime kako
osloboditeli. Prostorite mo`at da bidat realni i
imaginarni. Mo`e da raska`uvaat prikazni i da objas-
nuvaat istorii. Prostorite mo`at da bidat prekinati i
transformirani preku umetni~ki i kni`evni dejstva.
Prostorite mo`eme da si gi prisvoime�. (Yearing: Race.
Gender and Cultural Politics, London,Turnaround, 1991).

13 �... belite bi mo`ele da si dozvolat da spodeluvaat, da
razmenuvaat i da u~at od nas na eden dostoinstven na~in.
Praktikuvaj}i kuranderizam, Santerija, {amanizam,

9 Vale la pena ricordare che l�Ode �The White Man�s Burden� fu
composta da Kipling nel 1898 in onore degli USA, indicati come
successori dell�Impero britannico nel prendere la fiaccola del
dominio del mondo. Era il momento della guerra che gli USA
sferrarono al morente impero di Spagna, togliendogli Cuba e
Portorico nell�Atlantico e le Filippine nel Pacifico, dopo
l�affondamento della corazzata Maine nel porto de L�Avana,
considerato dagli USA come un atto di terrorismo spagnolo,
poi smentito da una inchiesta ecc.; è a quell�episodio, che non
si studia nei libri di storia europei, che forse risale la politica
composta di aggressione democratica, di menzogna mediatica,
e di sotterfugio dell� intelligence alla quale gli USA ci hanno
abituato negli ultimi tempi, quando sembra che ormai nessuno
li possa più fermare.

10 Ho parlato di questa meta interculturale in Creolizzare l�Eu-
ropa. Letteratura e migrazione, Roma, Meltemi 2003.

11 Paris, Esprit 1952 ; Ed. du Seuil, 2002, p. 22

12 �Il mio è un invito deciso. Un messaggio da quello spazio al
margine, che è luogo di attività e di potere, spazio inclusivo, in
cui ritroviamo noi stessi e agiamo con solidarietà, per cancella-
re la categoria colonizzato/colonizzatore: Marginalità come luo-
go di resistenza. Entrate in quello spazio. Vi accoglieremo come
liberatori. Gli spazi possono essere reali e immaginari. Posso-
no raccontare storie e spiegare storie. Gli spazi possono essere
interrotti e trasformati attraverso pratiche artistiche e lettera-
rie. Degli spazi ci si può appropriare.� [Yearing:Race. Gender
and Cultural Politics, London, Turnaround 1991, tr. it., Elogio
del Margine, Milano, Feltrinelli  1998, p.72].

13 ��i bianchi potrebbero concedersi di condividere e scambia-
re e imparare da noi in modo rispettoso. Praticando il curande-
rismo, la Santeria, lo sciamanesimo, il taoismo, lo zen o
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taoizam, zen ili prifa}aj}i go `ivotot i duhovnite
ceremonii na pove}ebojnite lu|e, pa  mo`ebi taka
�anglite� }e ja zagubat belata sterilnost na nivnite kujni,
bawi, bolnici, posmrtni rituali i raketni bazi.�
(Anzaldua, cit. delo;  Borderlands/La Frontiera: The New
Mestiza, San Francisco, Sprinters/Aunt Lute 1987, it. prevod,
str. 109-111). �Treba da im dozvolime na belcite da stanat
na{i sojuznici. Preku na{ata literatura i umetnost,
preku koridos (muzi~ki `anr na meksikanska ruralna
balada vo stihovi) i skaznite, treba da ja spodelime so niv
na{ata istorija, taka {to koga }e formiraat komiteti za
pomo{ na Navaho plemiwata od Big Mauntin ili na
�~ikanos� nadni~arite ili na �Nikaragvancite�, da ne
isklu~at nikogo od strav ili od rasno nepoznavawe. Toga{
}e sfatat deka ne ni pomagaat, tuku deka tie go sledat
na{eto vodstvo. Kako individui, no i kako rasni entiteti,
treba da im dademe glas na na{ite barawa. Treba da mu
ka`eme na beloto op{testvo: potrebno e da go prifatite
faktot deka ~ikanosite se razli~ni, da priznaete deka ste
n# potisnale i negirale. Potrebno ni e da priznaete deka
ste n# smetale za pomalku od lu|e, deka ste ni gi odzemale
zemjite, li~noto dostoinstvo, po~itta kon sebe samite.
Potrebno ni e javno da se pokaete, da ka`ete deka samo za
da go zadovolite va{eto ~uvstvo na nedovolnost, se trudite
da se zdobiete so mo} nad nas, ja bri{ete na{ata istorija
i na{eto iskustvo, zatoa {to tie ve pravat da se ~uvstvuvate
vinovni � zatoa {to vi e polesno da zaboravite na
sopstvenata brutalnost. Treba da ka`ete deka ste zagubile
kontakt so malcinstvata, deka ne n$ priznavate, deka
va{ata dvojna sovest otse~uva delovi od vas samite i go
prenesuva �negativnoto� vrz nas. (Onamu kade {to ima
progon na malcinstvata, se sozdavaat senki. Tamu kade {to
ima nasilstvo i vojni, ima potisnuvawe na senkite).
Potrebno e da ka`ete deka se pla{ite od nas, deka samo za
da se distancirate od nas ste ja stavile maskata na
prezirot. Da priznaete deka Meksiko e va{iot dvojnik,
koj{to postoi vo senkata na ovaa zemja i so kogo sme
nerazdelno povrzani. Gringo, prifati go postoeweto na
doppelganger vo tvojata du{a. Koga odnovo }e ja pronajde{
tvojata kolektivna senka, intrakulturniot rascep }e

attingendo alla vita e alle cerimonie spirituali della gente mul-
ticolore, gli angli perderebbero forse la bianca sterilità che han-
no nelle loro cucine, nei bagni, negli ospedali, nei riti funebri e
nelle basi missilistiche.� [Anzaldúa, op.cit., pp. 109-110]. �Dob-
biamo permettere ai bianchi  di essere nostri alleati. Per mezzo
della nostra letteratura ed arte, dei corridos [genere musicale
di ballata rurale in versi messicana, N.d.C.] e le fiabe, dobbia-
mo condividere con loro la nostra storia in modo che quando
formano comitati per aiutare i Navajos di Big Mountain o i brac-
cianti chicanos o los Nicaragüenses non escludano nessuno per
paura o ignoranza razziale. Si accorgeranno allora che non stan-
no aiutandoci, ma seguendo la nostra guida. Come individui,
ma anche come entità razziale, dobbiamo dar voce alle nostre
esigenze. Dobbiamo dire alla società bianca: abbiamo bisogno
che voi accettiate il fatto che i chicanos sono differenti, che ri-
conosciate di averci respinti e negati. Abbiamo bisogno che voi
ammettiate di averci considerati come meno che umani, di aver-
ci rubato le terre, la dignità personale, il rispetto di noi stessi.
Abbiamo bisogno che facciate pubblica ammenda; che diciate
che, per compensare il vostro senso di insufficienza, vi affan-
nate ad avere potere su di noi, cancellate la nostra storia e la
nostra esperienza perché vi fanno sentire colpevoli � perché vi
è più facile dimenticare la vostra brutalità. Che voi diciate che
avete perso il contatto con le minoranze, che non ci riconosce-
te, che la vostra duplice coscienza taglia via parti di voi stessi e
trasferisce il �negativo� su di noi. (Dove c�è persecuzione delle
minoranze, c�è proiezione dell�ombra. Dove c�è violenza e guer-
ra, c�è repressione dell�ombra). Che diciate che avete paura di
noi, che per distanziarvi da noi indossate la maschera del di-
sprezzo. Che ammettiate che il Messico è il vostro doppio, che
esiste nell�ombra di questo paese, ed al quale siamo indissolu-
bilmente legati. Gringo, accetta il doppelgänger nella tua psi-
che. Quando recupererai la tua ombra collettiva, la frattura
intraculturale si risanerà. E � infine � dicci che cosa vuoi da
noi.� [Ibidem, pp. 129-130]
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zazdravi. I toga{, kone~no, - ka`i {to saka{ od nas.�
(Anzaldua, istoto, str.  129-130).

14 Ne treba, sepak, na sila, i isklu~itelno, da se bide ̀ ena
feministka ili ne-bela Severnoamerikanka za da se
praktikuva ovaa kritika-podu~uvawe tolku izvonredno i
efikasno za nas belite Evropejci. Mislam na izumitelot
na formulata Dekolonizacija na mislata. Politika na
jazikot vo afrikanskata literatura, London 1986,
keniskiot pisatel vo egzil vo SAD, Ngugi va Tiongo (Ngugi
wa Thiong�o), kako i na negovoto podocne`no delo
Pridvi`uvaj}i go centarot. Bitka za kulturni
slobodi, London 1993. Isto taka i na afrobritanskiot
humanist, sega vo SAD, Pol Gilroj (Paul Gilroy), avtor na
poznatata kniga Crniot Atlantik. Modernosta i
dvojnata sovest, London-Wujork 1993. Toj gi iska`uva
politi~kite tezi na dekolonizacijata od i na belite
Evropejci i Severnoamerikanci, nadminuvaj}i go aka-
demskiot diskurs.

15 Bi se povikal tuka na eden moj tekst od 1991 godina,
posveten na evropskiot identitet, preku ~itaweto na
ungarskata kulturna istorija, nasloven �Nie drugite
Evropejci�, objaven vo kniga so istiot naslov, a denes
preobjaven vo knigata Od nie drugite evropejci do nie site
zaedno (Da noialtri europei a noitutti insieme), Roma, Bulzoni
2002.

16 Girolamo Arnaldi, L�Italia e i suoi invasori, Bari, Laterza,
2002, pp. 190-191.

14 Non bisogna, comunque, essere per forza, e in maniera esclu-
siva, donne femministe e non-bianche nordamericane per po-
ter praticare questa critica-docenza così straordinaria ed effi-
cace per noi europei bianchi. Penso all�inventore della formula
della Decolonisation of the Mind. The Politics of Language in
African Literature, London, Currey 1986, lo scrittore keniano,
in esilio negli USA, Ngugi wa Thiong�o, e al suo successivo
Moving the Center. The Struggle for cultural Freedoms,
London, Currey 1993 (tr.it., Roma, Meltemi 2000). E
all�umanista afrobritannico, ora negli USA, Paul Gilroy, autore
del famoso The Black Atlantic. Modernity and Double
Consciousness, London-New York, Verso 1993 (tr.it., Roma,
Meltemi 2003). Egli esprime tesi politiche di decolonizzazione
dai e dei bianchi europei e nordamericani che superano il di-
scorso accademico.

15 Faccio qui riferimento ad un mio saggio del 1991, dedicato
all�identità europea attraverso la lettura della storia culturale
magiara, intitolato �noialtri europei�, comparso nel volume che
portava lo stesso titolo, presso l�editore Bulzoni di Roma. Ora
in, Da noialtri europei a noitutti insieme, Roma, Bulzoni 2002.

16 Girolamo Arnaldi, L�Italia e i suoi invasori, Bari, Laterza,
2002, pp. 190-191.




































































































































































