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The French philosopher and sociologist Jean Baudrillard, 
one of the most influential French thinkers died in Paris 
at the age of 78. 

Jean Baudrillard was born on June 20th, 1929 in Reimes. 
He studied German at the Sorbonne, but continued his 
studies at the University of Paris – Nanterre, where he 
completed his Ph.D. thesis “The System of Objects,” 
published later on in his first book.

At the start of his university career, as Henri Lefebvre’s 
assistant and under the influence of Roland Barthes, 
Baudrillard published a number of books that hold a 
critical perspective on issues such as systems of meaning 
in everyday life. A change in his thought occurs with the 
book Symbolic Exchange and Death with which he de-
nunciates the positions of Marxist critique and devotes 
himself to the testing of a labour hypothesis that labour 
is no longer the central fundament in social organisa-
tion, but that the production of signs, communication, 
images is.

The reality of the new actuality is the Simulation – a new 
regime of systematic productivity of events, acts, actions, 
but deprived of the essence of substantionality. This new 
actuality – Hyper-reality is an ontological situation of 
the Simulacra where the imaginary has nothing it can 
oppose itself to. As Baudrillard puts it: imagine a truth 

In Memoriam

@an Bodrijar 1929-2007

Na 78-godi{na vozrast, vo Pariz godinava po~ina 
francuskiot filosof i sociolog @an Bodrijar, 
eden od najvlijatelnite francuski misliteli.
  
@an Bodrijar e roden na 20 juli 1929 godina vo Rems. 
Studira germanistika na Sorbona, no gi prodol`uva 
studiite na Univerzitetot Nanterre vo Pariz, kade 
{to doktorira so tezata „Sistemot na predmetite”, 
podocna pe~atena kako negova prva kniga.

Na po~etokot od negovata univerzitetska kariera, 
kako asistent na Anri Lefevr (Henri Lefebvre) i pod 
vlijanije na Rolan Bart (Roland Barthes), Bodrijar 
izdava redica knigi koi vo sebe nosat kriti~ka per-
spektiva kon temi kako {to se sistemite na zna~ewe 
vo sekojdnevniot `ivot. Presvrt vo negovata misla 
nastanuva so knigata Simboli~ka razmena i smrt,  
vo koja gi denuncira poziciite na marksisti~kata 
kritika i se vpu{ta vo testirawe na hipotezata deka 
trudot pove}e ne e centralen fundament vo orga-
nizacijata na op{testvoto, tuku toa e produkcijata 
na znacite, komunikacijata, slikite.

Realnosta na novata stvarnost  e simulacijata – nov 
poredok na sistematska produktivnost na nastani, 
dejstva, akcii, no li{eni od bitieto na supstan-
cionalnosta. Taa nova stvarnost  - hiperrealnosta 
e ontolo{ka sostojba na simulakrumot, kade {to 
imaganiranoto nema na {to da mu se protivstavi. 

In Memoriam

Jean Baudrillard 1929-2007
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Kako {to pi{uva Bodrijar: zamislete vistina koja 
bi ja apsorbirala celata energija na lagata. Ete toa 
e svetot na `ivotot kako simulakrum.

@an Bodrijar vo sredinata na 90-te be{e vo cen-
tarot na polemikata me|u modernistite – post-
modernistite i va`e{e za vode~ka figura na 
postmodernisti~kata teorija. Be{e kritikuvan 
kako „upravnik na teoriskata praznina” poradi 
negovata navodno depolitizirana i nekriti~ka 
pozicija kon svetskite slu~uvawa. Deka takvite 
prigovori bea neopravdani se poka`a vo 1991 go-
dina, koga predizvika kontroverza so objavuvaweto 
na knigata Zalivskata vojna ne se slu~i, vo koja 
Zalivskata vojna be{e prika`ana pove}e kako 
mediumski nastan otkolku kako „vistinska vojna”. 
Po deset godini, vo Duhot na Terorizmot: Rekviem 
za Kulite blizna~ki, nastanite od 11 septemvri 
gi opi{a, vo duhot na negovata „teoriska fikcija”, 
kako posledica na globalizacijata, simbolizmot, 
tehnolo{kite mre`i.

Deloto na @an Bodrijar, kako eden od najvlijatel-
nite i najkontroverznite misliteli na na{eto 
vreme, ostanuva da bide predizvik vo razbirawe-
to na nastanite od tekovnata svetska kultura, 
predizvikuvaj}i n$ postojano da go preispituvame 
matriksot na slu~uvawata i na{eto mesto i status 
vo nego.

Bobi Badarevski

that would absorb the whole energy of a lie. That is the 
world of life as Simulacra.

In the mid 90s, Jean Baudrillard was the centre of the 
polemic of the modernists – postmodernists and was 
considered a leading figure in post-modern theory. He 
was criticised with being “the manager of theoretical 
emptiness” due to his alleged depoliticised and non-crit-
ical position towards world events. In 1991 it was proved 
that such allegations were unjustified when he created 
a controversy with the publishing of the book The Gulf 
War Did Not Take Place in which the Gulf War was por-
trayed more as a media event that as a “real war.” 10 years 
later, in The Spirit of Terrorism: A Requiem of the Twin 
Towers, in the spirit of his new “theoretical fiction,” he 
described the events of 9/11 as a consequence of globali-
sation, symbolism of technological networks.

The work of Jean Baudrillard as one of the most influen-
tial and most controversial thinkers of our time remains 
to be a challenge in the understanding of the events of 
present world culture, challenging us to continuously re-
think the Matrix of events and our place and status in it. 

Bobi Badarevski
(Translated from Macedonian by Rodna Ruskovska)

Identities Journal for Politics, Gender, and Culture Vol. 5/No. 2/Summer 2006
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In Memoriam

Vera Veskovi}-Vangeli 1933-2007
istoriografka

In Memoriam

Vera Veskovic-Vangeli 1933-2007  
historiographer

Vera Veskovic-Vangeli was one of the few historiographers 
and renowned scholars in the Republic of Macedonia 
that dedicated that greater part of her working era 
to researching and affirming of the role of women in 
significant historical events and in history in general. 
With her death on the 14th of March of this year, 
Macedonian academy lost an eminent humanitarian due 
to whose activity the need for the terms “historian” and 
“historiographer” to be used in feminine gender as well 
imposed itself. 

In the course of her scholarly career Veskovic - Vangeli 
dedicated a considerable number of her scholarly works 
and books to treating women as equal participants in 
and as agencies of history. The titles such as Collection of 
Documents on the Participation of Women in Macedonia 
in the National Liberation War and Revolution in 
Macedonia (with Marija Jovanovic), Skopje, 1976 or The 
Woman in the Liberation Battles in Macedonia (1893 – 
1945), Skopje 1990, speak of dedicated work, continuous 
collection of historical documentation, as well as of 
accurate processing of historical facts. These books of 
the author are an important source for any other further 
research and interpretations of women’s role in the 
period from the end of the 19th and the 20th century.                                                                               

Vera Veskovi}-Vangeli be{e edna od retkite 
istoriografki i renomirani nau~ni rabotnici 
vo Republika Makedonija koja pogolem del od 
svojot raboten vek go posveti na prou~uvaweto i 
afirmiraweto na ulogata na `enata vo va`nite 
istoriski nastani i vo istorijata voop{to. So 
nejzinata smrt na 14 mart ovaa godina makedonskata 
nauka izgubi eminentna humanistka poradi 
~ija aktivnost se nametna potrebata terminite 
„istori~ar” i „istoriograf” da po~nat da se 
upotrebuvaat i kako zborovi vo `enski rod. 

Vo tekot na svojata nau~na kariera Veskovi} 
– Vangeli posveti pove}e svoi nau~ni trudovi i 
knigi na tretiraweto na `enite kako ramnopravni 
u~esnici i agensi na istorijata. Naslovite kako 
Zbornik na dokumenti za u~estvoto na `enite 
od Makedonija vo Narodnoosloboditelnata vojna 
i revolucija na Makedonija (so Marija Jovanovi}), 
Skopje, 1976 ili @enata vo osloboditelnite borbi 
na Makedonija (1893-1945), Skopje 1990, zboruvaat 
za edno posveteno tvore{tvo, za kontinuiranoto 
sobirawe na istoriskata dokumentacija kako 
i za preciznoto obrabotuvawe na istoriskite 
fakti. Ovie nejzini knigi pretstavuvaat va`en 
izvor za kakvi bilo ponatamo{ni istra`uvawa i 
interpretacii na ulogata na `enata vo periodot od 
krajot na devetnaesettiot i dvaesettiot vek.                
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Vera Veskovic–Vangeli was born on the 1st of December 
1933 in Veles where she finished her primary and 
secondary education. In 1957 she graduated at the Faculty 
of Philosophy at the “St. Cyril and Metodius” University 
in Skopje. She received her PhD at the Humboldt-
University in Berlin, Germany in 1974. In 1960 she 
started working at the Institute of National History, 
and in the period from 1994 to 1996 she was the vice 
chancellor of the “St. Cyril and Metodius” University in 
Skopje. At the Institute of National History she managed 
the Department of Recent History, she was president 
of the scholarly council of the Institute, organiser of 
scholarly symposia of local and international character, 
participant in numerous conferences in the country 
and abroad, member of councils and participant in 
international projects. She was the editor and a memeber 
of the editorial board of the periodical Glasnik and the 
periodical History where she regularly published articles 
on various historical events and relevant historiography 
issues, such as the constitution of national identity, the 
development of socialist movements, self-determination, 
the holocaust, etc.

Suzana Milevska
(Translated from Macedonian by Rodna Ruskovska)

Vera Veskovi}–Vangeli rodena e na 1 dekemvri 
1933 godina vo Veles, kade {to zavr{ila osnovno i 
sredno obrazovanie. Vo 1957 godina diplomirala na 
Filosofskiot fakultet na Univerzitetot „Sv. Kiril 
i Metodij” vo Skopje. Doktorirala na Humboltoviot 
Univerzitet vo Berlin, Germanija vo 1974 godina. 
Od 1960 godina zapo~nala da raboti vo Institutot 
za nacionalna istorija, a vo periodot od 1994 do 
1996 godina bila i prorektor na Univerzitetot 
„Sv. Kiril i Metodij” vo Skopje. Vo Institutot za 
nacionalna istorija rakovodela so oddelenieto za 
najnova istorija, bila pretsedatel na nau~niot sovet 
na Institutot, organizatorka na nau~ni sobiri 
od lokalen i me|unaroden karakter, u~esni~ka 
na brojni konferencii vo zemjata i stranstvo, 
~lenka na soveti i u~esni~ka vo me|unarodni 
proekti. Bila uredni~ka i ~lenka na redakcijata 
na spisanieto „Glasnik” i spisanieto „Istorija” 
kade {to postojano objavuvala tekstovi za razli~ni 
istoriski nastani i na relevantni istoriografski 
temi kako {to se konstruiraweto na nacionalniot 
identitet, razvojot na socijalisti~kite dvi`ewa, 
samoopredeluvaweto, holokaustot, itn.

Suzana Milevska
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Gil Anidjar is an Associate Professor of Compara-
tive Literature in the Department of Middle-East and 
Asian Languages and Cultures (MEALAC) at Colum-
bia University. Anidjar teaches several classes at Co-
lumbia, among them “Theories of Culture: Middle East 
and South Asia,” required for all majors in MEALAC, 
or “Theories and Methods in Middle-East and Asian 
Studies.” He is the author of Our Place in al-Andalus: 
Kabbalah, Philosophy, Literature in Arab Jewish Let-
ters (Stanford Universty Press, 2002) and the editor of 
Jacques Derrida’s Acts of Religion (Routledge, 2001). 
 

 
Is there a concept of the enemy? To what discursive 
sphere would it belong? Or, if there is no concept of the 
enemy, what are the factors that could have prevented 
its articulation? Following the reflections of Carl Schmitt 
and Jacques Derrida on the theologico-political, and 
reading canonical texts from the Western philosophical, 
political, and religious traditions, the author seeks to ac-
count for the absence of a history of the enemy.

Robert 
Ala|ozovski Koga razlikata  

}e stane zakon
Intervju so Gil Anixar

Robert 
Alagjozovski When the Difference  

Sediments in Law
Interview with Gil Anidjar

Gil Anixar e vonreden profesor po komparativ-
na literatura pri Katedrata za bliskoisto~ni i 
aziski jazici i kulturi (MEALAC) na univerzitetot 
Kolumbija. Anixar dr`i nekolku predmeti na Ko-
lumbija me|u koi: „Teorii na kulturite: Bliskiot 
istok i Ju`na Azija” zadol`itelen za site visoki 
godini na studii pri MEALAC, ili „Teorii i me-
todi vo bliskoisto~nite i aziski studii”. Avtor e 
na knigata Na{eto mesto vo Al-Andaluzija: Kaba-
la, Filosofija, literatura vo arapsko-evrejskite 
spisi (Our Place in al-Andalus: Kabbalah, Philosophy, 
Literature in Arab Jewish Letters. Stanford Universty 
Press, 2002) i urednik na knigata na @ak Derida, 
Religiozni dela (Jacques Derrida. Acts of Religion. 
Routledge, 2001).

Postoi li koncept na neprijatelot? Na kakov tip 
diskurs mu pripa|a? Ili, dokolku ne postoi koncept 
na neprijatelot, koi se faktorite {to go spre~ile 
negovoto sozdavawe? Sledej}i gi razmislite na 
Karl [mit (Carl Schmitt) i @ak Derida vo odnos na 
teolo{ko-politi~koto i ~itaj}i gi kanonskite teks
tovi od zapadnite filosofski, politi~ki i reli-
giski tradicii, avtorot se obiduva da najde odgovor 
zo{to ne postoi istorija na neprijatelot.
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The question of the enemy emerges in this book as con-
tingent on the way Europe has related to both Jew and 
Arab as concrete enemies. Moreover, the author pro-
vocatively argues that the Jew and the Arab constitute 
the condition of religion and politics. Among the many 
strengths of the book is the timeliness of its profound 
study of contemporary actuality: the volume provides a 
basis for a philosophical understanding of the forces at 
work that produced and kindled current conflicts in Eu-
rope, the U.S., and the Middle East. (Excerpt from back 
cover of the book The Jew, the Arab: A History of the 
Enemy. Stanford University Press, 2003).

Robert Alagjozovski: Your book, The Jew, the Arab: 
A History of the Enemy, has been translated into Ser-
bian quite quickly after being published into English 
(according the standards of this region). Yet as your 
presence upon its promotion is again not a regional 
standard and this interview comes before the book has 
become widely known to the readership, what are the 
main theses you elaborate in it?

Gil Anidjar: What I wanted to say in my book is quite 
banal, really. It is that the old principle, the old mecha-
nism “divide et impera” rules the world today as it did in 
the ancient times, and it does so in so many cases. The 
example that interests me is the case of a division, a sep-
aration, and the alleged “eternal enmity” between Arabs 
and Jews. I should say that I am often asked why I write 
about Jews and Arabs and my answer is that I do not. 
Rather, I write about those who are invested in divid-
ing them, in saying they are divided, in saying they are 
enemies. In the case of Jews and Arabs, as in many so-
called ethnic and religious “conflicts,” one of the presup-

Pra{aweto na neprijatelot vo ovaa kniga se posta-
vuva istovremeno so odnosot na Evropa kon Arapite 
i Evreite kako konkretni neprijateli. U{te pove}e, 
avtorot, na provokativen na~in, tvrdi deka Evrei-
not i Arapinot se preduslov za pojava na religisko-
to i politi~koto. Me|u ostanatite, u{te edna silna 
strana na ovaa kniga e bezvremenosta na nejzinoto 
dlaboko istra`uvawe na sovremenosta: taa dava os-
nova za edno filosofsko razbirawe na silite koi 
gi sozdavaat i rakovodat so tekovnite konflikti vo 
Evropa, vo SAD i na Bliskiot Istok. (Izvadok od 
zadnata korica na knigata Evreinot, Arapinot: 
Istorija na neprijatelot (The Jew, the Arab: A His-
tory of the Enemy. Stanford University Press, 2003).

Robert Ala|ozovski: Za ovde{ni uslovi, va{ata 
kniga Evreinot, Arapinot: Istorija na neprijate-
lot be{e brzo prevedena na srpski, po objavuvawe-
to na angliski. Imaj}i predvid deka i va{eto 
prisustvo na ovaa promocija ne e praktika {to 
e voobi~aena pri promociite na knigi, taka {to 
i ova intervju go pravime pred knigata da stane 
po{iroko dostapna do ~itatelite, }e sakate li 
da ni ka`ete koi se glavnite tezi vo knigata?

Gil Anixar: Ona {to go ka`uvam vo knigata e 
op{to poznato, a toa e deka drevniot princip, 
drevniot mehanizam, „podeli i vladej” upravuva 
so svetot isto kako i vo drevnite vremiwa, i toa 
vo tolku mnogu primeri. No slu~ajot vrz koj{to 
jas sum fokusiran e podelbata, pretpostavenoto 
„ve~no neprijatelstvo” pome|u Evreite i Arapite. 
^esto me pra{uvaat zo{to pi{uvam za Evreite i 
Arpite, a jas im velam deka voop{to ne pi{uvam za 
niv, jas pi{uvam za onie {to vlo`uvaat vo nivnata 
podelba, za onie koi velat deka Evreite i Arapite 
se podeleni, deka se neprijateli. Kako i vo dru-
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positions operates precisely by the use of the term “con-
flict,” as if there were two sides fighting. One then asks: 
Should they fight or should they not fight? Do they have 
any reasons to fight? The fact that is often forgotten, ac-
tually almost always forgotten, is whether there is a third 
side that has enabled, maintained, rendered possible the 
continuation of the so-called conflict. So one of the ques-
tions that interests me is who is it that has been invested 
for such a long time in describing the distinction be-
tween Arabs and Jews in terms of religion, theology and 
politics, in terms of religion and race, or ethnicity? Who 
is it that has defined the terms according to which these 
two are separated and according to which they cannot be 
united in all kinds of way? One of the interesting things 
between Jews and Arabs is that over the course of differ-
ent periods the term “Arab” came to refer to ethnicity, 
while the term “Jew” came to signify a religion. That is 
the way things have usually been understood. But there 
are periods where this has been the reverse: today, for 
example, when one is speaking in the context of Israel, 
Palestine, and also in Europe, one thinks more readily of 
“Muslims.” So what we would have now is religion as the 
dividing line. On the other side of this line, we would have 
a secular or political identity. Jews, because they have 
become Zionists, are now marked as a political collective 
and not as a religious one (we know the clichés about the 
only democracy in the Middle East, with Zionism being 
defined as political movement, whereas the Palestinians 
– now with the excuse of the opposition to Hamas – are 
not recognized as a legitimate political movement, they 
are said to be just crazy fanatics, terrorists, people who 
are mad about God). And then, the final question is who 
benefits from the conflict? On the one hand there is the 
definition of terms, how is the difference made, and on 
the other who benefits from the situation. In any conflict 
it seems to me that the lesson to be learned is: do not 
look at what appears to be the image of the enemy but 

gite t.n. etni~ki i religiski „konflikti”, edna od 
pretpostavkite i slu~ajot na Evreite i Arapite da 
se nare~e „konflikt” e da se identifikuvaat dve 
strani koi se tepaat me|usebe. Pa, taka, se postavu-
vaat pra{awa dali treba da vojuvaat ili ne, koi se 
pri~inite za konfliktot, a faktot koj ~esto se zabo-
rava, vsu{nost, sekoga{ se zaborava, e koja e tretata 
strana koja go dozvoluva, go odr`uva, go ovozmo`uva 
traeweto na t.n. konflikt. Poa|aj}i od ova, zna~i, 
mene me interesira pra{aweto koj e toj {to tolku 
dolgo investira vo razlikata me|u Arapite i Evre-
ite, opi{uvaj}i ja od aspekt na religija, na teologi-
ja i politika, ili na religija i rasa t.e. etnicitet? 
Koj e toj {to gi propi{uva uslovite spored koi ovie 
dva naroda se razdeleni i ne mo`at da stanat edno vo 
koj bilo pogled? Potoa, edna od interesnite raboti 
vo odnos na Evreite i Arapite e deka vo razli~ni 
periodi, vpro~em, povtorno kako i vo pove}eto 
vakvi slu~ai, so poimot Arap se ozna~uva etni~ka 
pripadnost, dodeka so poimot Evrein religiska. 
Ova e naj~esta situacija. No, postojat i periodi koga 
se slu~uvalo tokmu sprotivnoto: da re~eme denes, 
koga }e se re~e Arapin, vo Izrael, vo Palestina, no 
i vo Evropa, naj~esto se misli na musliman. Zna~i, 
denes religijata e ona {to n$ deli. Na religijata 
pak, & go protivstavuvame sekularizmot ili, pak, 
politi~kiot identitet. Evreite, otkako stanaa 
cionisti, se smetaat za politi~ki faktor, a ne za 
religiozen (vrz baza na prikaskata za edinstvenata 
demokratija na Bliskiot Istok, zna~i cionizmot se 
smeta za politi~ko dvi`ewe, dodeka Palestincite, 
so isklu~ok na opozicijata na Hamas, ne se smetaat za 
politi~ko dvi`ewe, tie se samo ludi fanatici, tero
risti, lu|e zbudaleni po Boga). I na kraj, poslednoto 
pra{awe so koe se zanimavam e koj ima korist od 
konfliktot. Od edna strana, se postavuva pra{aweto 
kako se postaveni rabotite, kako se pravi razlikata, 
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think instead of who benefits from the enmity. Clearly, if 
there is a war, the two sides are going to loose no matter 
what. And just to add so that there is no lack of clarity, to 
my mind, and this is what I try to show in my book, the 
responsibility lies in colonialism, in European colonial-
ism, and even more in European Christendom, which is 
increasingly revealed as western Christendom, including 
both Europe, the European community, and the Unit-
ed States. There seems to me the determining will that 
maintains the conflict rather than resolve it, in spite of 
appearances.

When I heard that my book was going to be translated 
into Serbian, I was not only grateful but also surprised. 
My friends, who know me and read me, often ask me to 
translate what I say into English! I know that the transla-
tors are excellent translators, but I am sorry for I know 
I have produced too many difficulties in my prose and 
for that I apologize. I have another friend who tells me I 
should never write; he is not even in favour of translating 
anything from me. He thinks I should simply speak. He 
tells me that when I speak I make some sense but when I 
write I make no sense. That’s in case readers start read-
ing the book: I apologize to them in advance. 

a od druga strana, koj ima polza od seto ova. Ona {to 
treba da se izvle~e kako pouka od sekoj konflikt e 
da ne se fokusira vnimanieto vrz ona {to izgleda 
kako pojavnost na neprijatelot, tuku vrz toa koj ima 
korist od celata situacija. Se razbira deka pri se-
koja vojna i dvete strani se gubitnici, bez ogled na 
s$. I samo da dodadam, za da bide potpolno jasno: za 
mene, i jas toa go doka`uvam vo knigata, vinata le`i 
vo kolonijalizmot, imeno, vo evropskiot koloni-
jalizam, ili poto~no vo evropskoto hristijanstvo, 
koe{to denes prerasnuva vo zapadno hristijanstvo, 
vo koe spa|aat i SAD i Evropa, t.e. Evropskata Uni
ja, i tie, spored mene, se klu~nite faktori {to go 
odr`uvaat konfliktot namesto da go re{at, i pokraj 
toa {to, navidum, go pravat sprotivnoto.

Koga doznav deka mojata kniga }e se preveduva, ne 
samo {to bev blagodaren, tuku bev i iznenaden. 
^estopati prijatelite koi znaat kako pi{uvam i 
koi{to me ~itaat, baraat da im go prevedam ona {to 
go ka`uvam. Ne se somnevam deka moite preveduva~i 
odli~no si ja znaat svojata rabota, no jas znam da ja 
napravam svojata proza ne~itliva i poradi toa im 
se izvinuvam. Eden drug prijatel, pak, mi veli deka 
voop{to ne treba da pi{uvam; toj smeta deka duri 
ni sopstvenoto preveduvawe nema da gi razjasni 
rabotite. Toj smeta deka jas treba samo da dr`am pre-
davawa. Deka koga zboruvam, toa i ima nekoja smis-
la, no koga pi{uvam nema nikakva. Ete, vo slu~aj 
~itatelite da po~nat da ja ~itaat knigata, odnapred 
im se izvinuvam.
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R. A: In your book you say the concept of Enemy has 
not been clearly defined. How is that possible? After all 
the atrocities, throughout the centuries. Was that inten-
tional?

G. A.: As a philosophical problem, the massive absence 
of the metaphysical question par excellence regarding 
the enemy is, I think, absolutely fascinating. What is a 
friend? What is a true friend? These are the questions 
that philosophy begins with: philosophia thinks of itself 
as love and friendship. It does not concern itself with 
what the enemy is. The problem is that the enemy was 
always divided. The enemy, if you will, is constituted 
by religion and politics, and the historical weight of the 
question is entirely burdened with and constituted by the 
Jew and the Arab in Europe. Therefore, to the extent that 
an absence of a definition can be shown to be operative, 
it is a structuring absence. The absence of that question 
of the enemy can, in fact, be shown to structure the rap-
port to the enemy in the West, the rapport of the West 
to itself, as well, finally, as the relation between religion 
and politics.

R. A.: You use the term “theological-political”: is that in 
connection with both Christian and Islamic, as well as 
some Buddhist, traditions to install a theocratic state?

G. A.: No, not at all. The phrase is rather meant to sig-
nal a singular, if complex and varied, Western configura-
tion regarding the way divisions are massively made that 
separate the human from the divine, the sacred from the 
profane, the holy and the eschatological from the secu-
lar, and so forth, all terms that are produced at the same 
time that they are distinguished. At the most basic level, 

R. A.: Vo va{ata kniga velite deka poimot ne-
prijatel ne bil nikoga{ jasno definiran. Kako e 
mo`no toa, po site neprijatelstva vo tekot na 
celata istorija? Mo`ebi toa e namerno taka?

G. A.: Zabele`itelnoto otsustvo na pra{aweto na 
neprijatelot, koe e metafizi~ko pra{awe par excel-
lence, od filosofska gledna to~ka e apsolutno fas
cinantno. Obi~no filosofijata po~nuva so pra{a
wata: [to e prijatel ili {to e vistinski prijatel? 
Filosofijata se misli sebesi vo poimite na qubovta 
i prijatelstvoto. Taa ne se zamoruva so pra{aweto 
na neprijatelot. Vo odnos na problemot {to e moj 
predmet na istra`uvawe, neprijatelot se konsti-
tuira preku religijata i politikata, a istoriskata 
te`ina na pra{aweto e celosno optovarena, pa duri 
i konstituirana preku Evreinot i Arapinot vo Ev-
ropa. Zna~i, vo slu~ajot koga otsustvoto se javuva 
kako dejstvenost, toa e strukturira~ko otsustvo. 
Otsustvoto na pra{aweto na neprijatelot, vsu{nost, 
go strukturira razbiraweto na neprijatelot na Za-
pad, razbiraweto na Zapadot vo odnos na sebesi, i na 
kraj, i odnosot pome|u religijata i politikata.

R. A.: Go upotrebuvate poimot “teolo{ko-poli
ti~ko”. Dali e toa povrzano so hristijanskata 
i muslimanskata, no isto taka i so odredena 
budisti~ka tradicija da se vospostavi teokrat-
ska dr`ava?

G. A.: Ne, nikako. Sintagmata treba da uka`e na 
unikatnata, iako slo`ena i raznovidna zapadna sos-
tojba vo odnos na podelbite koi nagolemo se pravat 
za da se razdvoi bo`joto od ~ove~koto, svetoto od 
profanoto, bo`estvenoto i eshatolo{koto od seku-
larnoto i taka natamu, site termini koi se sozdavaat 
za da se napravi razlikata. Vo najosnovnata smisla, 
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the phrase is also a lever, a way of interrogating, at least, 
the claim that secularization has occurred (or even that 
it should occur), to question the possibility of separat-
ing anything categorically, and most urgently, religion 
from politics. My own interest in writing the book was 
precisely to come to some understanding regarding the 
relation of religion to politics, on the actual possibility 
or impossibility of distinguishing between them. The 
question is: how do you define this or that difference? 
How did it come about that some people can assert, “I 
am on the side of politics” and someone else can respond 
by saying, “I am on the side of religion”? How did that 
difference even establish itself? How did people come to 
identify with it in the peculiar way they do today? And 
why do we believe in this difference? I have been trying 
to understand why the theologico-political is the site of 
difference. Everything can be a site of difference. But 
why is this particular site currently invested?

R. A.: You claim that secularization is another form of 
preserving Christianity. But the idea of secularization 
has been the subject of a long and bloody battle within 
Christianity itself?

G. A.: The West claimed to have lost religion, that secu-
larism became triumphant. But, Europe is after all the 
very site of the theologico-political. In other words, 
Europe itself has not, has absolutely not worked out 
or worked through the difference it has inherited from 
its past, the difference, assuming that there should be 
one, between theology and politics, because secular-
ized Christianity is still Christianity, however translated 
(Schmitt), metaphorized (Blumenberg) or perverted 
(Löwith). The only tradition that has found itself secu-
larized, that has reinvented or simply transformed itself 
as secular, is Western Christianity, so whatever changes 

frazata e isto taka i alatka, na~in kako da se preis-
pita tvrdeweto deka sekularizacijata navistina se 
slu~ila (ili deka trebalo da se slu~i), da ja preis-
pita mo`nosta dali koe bilo odvojuvawe e voop{to 
mo`no i, vo slu~ajov najbitno, na religiskoto od 
politi~koto. So knigata se obidov da razberam ka-
kov e odnosot pome|u religijata i politikata, dali 
postoi kakva bilo mo`nost da se napravi razlika 
me|u niv. Se postavuva pra{aweto kako se definira 
ovaa ili onaa razlika. Kako stana mo`no nekoi lu|e 
da velat „jas pripa|am na politikata”, a drugi pak 
da tvrdat deka tie se „lu|e na religijata”? Kako edna 
takva razlika voop{to mo`e{e da se vospostavi? 
Kako voop{to mo`at lu|eto da se identifikuvaat 
na na~inot na koj go pravat toa deneska? I zo{to 
veruvame vo ovaa razlika? Se obiduvav da razberam 
zo{to teolo{ko-politi~koto e mesto na razlika. S$ 
mo`e da bide mesto na razlika; no zo{to tokmu vo 
ovaa razlika se investira?

R. A.: Tvrdite deka sekularizacijata e druga for-
ma na za~uvuvawe na hristijanstvoto. No idejata 
na sekularizacijata bila podlo`ena na dolga i 
krvava bitka tokmu so samoto hristijanstvo?!

G. A.: Zapadot tvrdi deka ja zagubil religijata, deka 
sekularizacijata pobedila. No, Evropa, sepak, e 
centar na teolo{ko-politi~koto. So drugi zborovi, 
Evropa apsolutno se nema oslobodeno od ili niz raz
likata koja{to ja nasledi od minatoto, razlikata 
koja gi razdvojuva teologijata i politikata, zatoa 
{to sekuliziranoto hristijanstvo e s$ u{te hristi
janstvo, bez razlika kolku e toa prevedeno ([mit), 
metaforizirano (Blumbenberg (Blumbenberg)) ili  
izvitopereno (Levit (Löwith)). Edinstvenata tradi
cija koja {to se smeta za sekularizirana, koja {to 
se preotkri ili ednostavno se transformira sebesi 
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Christianity has undergone in the last 300 years are still 
changes that Christianity has undergone as a cultural 
unit (however porous and problematic and invested in 
claiming its own “purity” that unit might be). Christian-
ity has changed radically, yet it is Christianity that has 
changed, and afterwards it is still going to call itself or 
function as Christianity. So one could say that everything 
is exactly the same, and yet just a little different, to quote 
Walter Benjamin. Secularization is just Christianity by 
another name. But a different Christianity, of course.

R. A.: In your book, you quote and then add to the bril-
liant analysis by Mahmood Mamdani of all the confu-
sions provoked by the different uses of the notions of 
ethnicity and nationality. This is also a great problem 
in this region.

G. A.: This is a very important issue, as I was telling you. 
In the media, in Israeli political discourse, in discussions 
about institutions, on Israeli ID cards, everywhere prac-
tically, “Jew” and “Arab” are the terms that persist. When 
people theorize that the “conflict” is theological – it is a 
clash of religions – they will still use the terms “Jew” and 
“Arab” (rather than Jew and Muslim). 

If they see it is a political problem – as a matter of com-
peting nationalisms – they will still employ the same 
terminology (even if some try to be more “accurate” 
and speak then of Israelis and Palestinians). Some peo-
ple then are trying to be rigorous. But the issue exceeds 

vo sekularna e zapadnoto hristijanstvo, taka {to 
bez razlika na toa kakvi promeni pretrpelo hris-
tijanstvoto vo poslednite 300 godini, toa se s$ 
u{te promeni koi {to mu se slu~uvaa na hristi-
janstvoto kako edna kulturna celina (bez razlika 
kolku porozna i problemati~na i iznasilena vo in-
sistiraweto na svojata „devstvenost” e taa celina). 
Hristijanstvoto se promeni radikalno, no sepak, 
tokmu hristijanstvoto e ona {to se promeni i, na 
krajot na krai{tata, toa i ponatamu }e se vika ili 
}e funkcionira kako hristijanstvo. Taka {to, bi 
mo`elo da se ka`e deka s$ e potpolno isto, ama mal-
ku porazli~no, {to bi rekol Valter Benjamin (Wal-
ter Benjamin). Sekularizmot e hristijanstvo so drugo 
ime. No razli~no hristijanstvo, se razbira.

R. A.: Vo va{ata kniga go citirate, a potoa se na-
dovrzuvate na brilijantnata analiza na Mahmud 
Mamdani (Mahmood Mamdani) za site nedorazbi-
rawa koi gi predizvikuvaat razli~nite upotrebi 
na poimite na etni~ka i nacionalna pripadnost. 
Ova e golem problem i za regionot.

G. A.: Ova e mnogu bitno pra{awe, kako {to rekov. 
Vo mediumite, vo izraelskiot politi~ki diskurs, 
vo debatata okolu instituciite, na li~nite karti vo 
Izrael, bukvalno nasekade, se odr`uvaat terminite 
„Evrein” i „Arapin”. Koga lu|eto teoretiziraat deka 
„konfliktot” e teolo{ki – deka e sudir na religiite 
– tie s$ u{te gi upotrebuvaat terminite „Evrein” i 
„Arapin” (a ne Evrein i musliman).

Duri i koga smetaat deka stanuva zbor za politi~ki 
problem – predizvikan od natprevaruva~ki naciona
lizmi – tie pak }e ja upotrebat istata terminolo
gija (i pokraj toa {to nekoi sakaat da poka`at deka 
se vo „tek”, pa zboruvaat za Izraelci i Palestinci). 
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rigor, of course, as well as the speaker’s intentions, and 
for the most part, the terms that persist are “Jew” and 
“Arab.” 

Now, it might all be the effect of a certain confusion. There 
has been a lot of slippage between the different terms 
used in Western languages to refer to Muslims (Saracens, 
Agarenes, Turks, Mohammedans, Arabs). There is thus 
a broad range of terms that appear in the discourse of 
Europe, that do not necessarily have a changing referent, 
or referential range. At some level, though, I would want 
to say that the terms really do not have a referent; they 
are first of all, self-referential. These are ways for Europe 
to speak to itself, trying to think itself and to think itself 
without that which it names as the Arabs, the Turks, the 
Saracens, and so forth. 

Israel claims to be a secular state and yet it inscribes “na-
tionality” in the law and distinguishes it from “citizen-
ship.” There are many categories on Israeli identity cards, 
and one of them is “Jew,” for example, and the other is 
“Arab,” and there are others, which include “Circassian” 
and “Druze.” So some of the categories are ethnic, while 
some are religious. It gets really complicated. There are 
Arabs who are not Muslim, and there are Muslims who 
are not Arab, so the terms are not symmetric. So the fact 
that “Arab” would claim itself in such a dominant non-
religious way makes me consider it mostly, dominantly, 
at this point, as an ethnic marker, whereas “Jew” remains 
determined by a certain theology.

But we know the general mechanism: if you say this is 
one group, Hutu, and this is another group, Tutsi, then it 

Nekoi lu|e se obiduvaat duri i da bidat strogi vo 
namerite. No, vo odnos na ovoj problem ne pomaga 
nitu strogosta nitu namerite na govornikot, zatoa 
{to termini koi se vlezeni vo naj{iroka upotreba 
se „Evrein” i „Arapin”.

Se razbira, bi mo`elo da se ka`e deka seto ova e plod 
na izvesna konfuzija. Ima mnogu preklopuvawa me|u 
razli~nite termini so koi zapadnite jazici gi 
ozna~uvaat muslimanite (Saraceni, Agareni, Turci, 
Muhamedanci, Arapi). Zna~i se javuva eden {irok 
spektar na termini {to se koristat vo diskursot na 
Evropa, koi nu`no nemaat promenliv referent ili 
referecijalen opseg. Iako ona {to jas go tvrdam e 
deka, na izvesno nivo, terminite navistina nemaat 
referent; tie se, pred s$, samoreferentni. Preku 
niv Evropa se obiduva da zboruva samata za sebe, da 
se misli sebesi i da se misli sebesi bez ona {to go 
narekuva Arapi, Turci, Saraceni i taka natamu.

Izrael tvrdi deka e sekularna dr`ava i pokraj 
na~inot na koj{to go upotrebuva zborot „nacional-
nost” – razlikuvaj}i go od „dr`avjanstvo”. Postojat 
mnogu kategorii na izraelskite li~ni karti, edna 
od niv e Evrein, a drugi kategorii, se, na primer, 
^erkezi i Druzi. Zna~i, nekoi od kategoriite se 
etni~ki, dodeka nekoi se religiski. Stanuva navis-
tina komplicirano. Postojat Arapi koi{to ne se 
muslimani i muslimani koi{to ne se Arapi, taka 
{to terminite ne se simetri~ni. Taka {to, faktot 
deka „Arapinot” }e se imenuva sebesi na eden takov, 
dominantno nereligiski na~in, me tera da go raz-
beram toa vo najgolema mera, prete`no, kako etni~ki 
marker, dodeka „Evreinot” ostanuva odreden preku 
izvesna teologija.

No, op{tiot mehanizam ni e poznat: ako re~e{ ova 
e edna grupa, Hutu, a ova e druga grupa, Tutsi, toga{ 
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is not only enough to say that this is the Hutu, this is the 
Tutsi, but what you need to say is this is ethnicity, this 
is race. These are almost Caucasian-like Africans who 
came from the North, and these are ethnicity, these are 
pure Africans who have always lived in Africa. And the 
distinction multiplies and you add layers and you sedi-
ment it in law and you set different laws, different rights. 
These are tribal laws and these are European laws. Al-
though there are distinctions within the European laws, 
there are white people and there are Tutsi people. And 
here, there are white people, but they are somewhere 
else and then there are different Hutu communities that 
have different tribal laws. All this is morally upsetting, 
but that’s colonialism for you. You make differences be-
tween people who live in the same place and you say: you 
are from different places and you have different laws and 
you sediment the distinction between them and, at the 
end, when you, the colonizer, leave, they kill each other. 
That’s perverse. 

R. A.: What is interesting for us in Macedonia, but also 
in the whole region of ex-Yugoslavia, regarding your 
book is how the experience, the lessons learnt from 
the Middle-East conflict, refers also to our situation 
of conflicting sides, but also how our story, from local 
becomes global and the possibilities to read it through 
your theory of enemy, benefiting third side, etc.

G. A.: I would not want to say too much on this, but I 
guess there are certain parallels to be drawn from the 
situation described in my book and the circumstances 
ongoing here in the Balkans. It is obvious that not only 
Europe has a role in it but the US also. It is obvious that 
there are differences between people, between men and 
women, there are differences in sexual orientation there 

ne e dovolno da se re~e deka ova se Hutu, a ova se 
Tutsite, tuku ona {to treba da se re~e e deka ova e 
etni~ka grupa, a ovie se rasa. Ovie se re~isi bela 
rasa, nebare Afrikanci {to do{le od sever, a ovie 
se etni~ka grupa, ovie se ~isti Afrikanci, koi ot-
sekoga{ `iveele vo Afrika. I taka, razlikata se 
umno`uva, & se dodavaat sloevi, toa se zacvrstuva vo 
zakon, pa veli{ razli~en zakon razli~en ar{in. 
Ova se plemenski zakoni, a ova se evropski zakoni. 
I pokraj toa {to postojat razliki i vo evropskite 
zakoni, postojat belci i postojat Tutsi. I ovde, pos-
tojat belci, no tie se nekade na drugo mesto, a potoa 
tuka se razli~nite Hutu zaednici koi{to imaat 
razli~ni plemenski zakoni. Ova voznemiruva od 
eti~ki aspekt, no takov e kolonijalizmot. Se pravat 
razliki pome|u lu|eto {to `iveat na ist prostor i 
se veli: vie ste od razli~ni mesta i imate razli~ni 
zakoni i ja cementirate taa razlika pome|u niv. I 
koga eden den vie, kolonizatorite, }e si otidete, tie 
}e se ispotepaat me|u sebe. Toa e perverzija. 

R. A.: Ona {to za nas vo Makedonija, no i vo re-
gionot na celata porane{na Jugoslavija, e in-
teresno vo va{ata kniga, e kako iskustvoto od 
bliskoisto~niot konflikt mo`e da referira na 
na{ata situacija na strani zame{ani vo kon-
flikt, no isto taka i kako na{ata prikazna od 
lokalna stanuva globalna i mo`nostite da se 
pro~ita preku va{ata teorija na neprijatelot, 
na tretata strana {to dobiva i sl.

G. A.: Ne bi sakal mnogu da zboruvam okolu ova, no 
pretpostavuvam deka odredeni paraleli postojat 
vo odnos na situacijata {to jas ja opi{av vo mo-
jata kniga i rabotite {to se slu~uvaat ovde, na Bal-
kanot. O~igledno e deka ne samo Evropa, ami i SAD 
tuka igraat nekakva uloga. O~igledno e deka posto-
jat razliki me|u lu|eto, me|u ma`ite i `enite, deka 
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are differences in languages, there are all kinds of dif-
ferences, and there are also differences between any 
two individuals. The question is whether between dif-
ferences, states, communities should legislate, whether 
they should built walls, whether they should construct 
all kinds of divisions, that not only acknowledge dif-
ferences, but in fact make differences into walls. Now, 
clearly, between Arabs and Jews the fact that there is a 
difference is not obvious. If you are Jewish you cannot 
be Muslim, and on the other hand if you are Jewish you 
should be able to be Arab, if being Jewish means belong-
ing to a religion. And if it is an ethnicity, then you should 
be able to be Jewish and Muslim. But that doesn’t seem 
to be a possibility. The question then is what is the dif-
ference that produces the wall. I don’t think this is some-
thing people themselves do by themselves. What needs 
to happen is laws, state, institutions, that sediment the 
difference and say the only way to deal is to erect a wall, 
whether the wall is made of cement, of water, or simply 
a metaphoric wall.

R. A.: Why have you decided to evoke the notion of 
“Semites” and, in that regard, the politics of anti-
semitism as apophatic unity of the Arabs and the Jews? 
Can this be part of the Middle-East solution? And why 
are you so critical towards the European part in the 
Middle-East conflict? You say European Christianity is 
responsible for the conflict?

G. A.: There was one chapter I was considering writing 
for the book, but did not include in the end and I am fin-
ishing it now. As a way of marking my debt to Mahmood 
Mamdani (following his discussion of the “Hamitic Hy-
pothesis”), I called my paper “The Semitic Hypothesis.” 

postojat razliki vo seksualnata orientacija, deka 
postojat razliki vo jazicite, postojat site mo`ni 
razliki i se razbira deka postojat razliki me|u 
dve indvidui. Pra{aweto e dali dr`avite, zaedni
cite, treba da vmetnuvaat zakoni pome|u razlikite, 
dali treba da gradat yidovi, dali treba da gi kon-
struiraat site vidovi podelbi so koi ne samo {to 
se utvrduvaat razlikite, tuku i se pretvoraat vo yi-
dovi. Vo odnos na Evreite i Arapite razlikata ne e 
o~igledna, ne mo`e da se vidi. No, ako si Evrein, ne 
mo`e{ da bide{ musliman, i od druga strana, ako 
si Evrein bi trebalo da mo`e{ da bide{ i Arapin, 
dokolku evrejstvoto se odnesuva samo na religijata. 
A dokolku se odnesuva na etni~koto, toga{ bi treba-
lo da mo`e{ da bide{ Evrein i musliman. No, toa 
ne e taka. Pra{aweto e koja e razlikata {to go soz-
dava yidot. Ne veruvam deka e toa ne{to {to lu|eto 
si go pravat edni na drugi, onaka. Za toa se potrebni 
zakoni, dr`ava, institucii koi ja zacvrstuvaat raz
likata i koi{to velat deka edinstven na~in da se 
spravime so razlikata e da podigneme yid, bez raz-
lika dali toj yid }e bide od cement, od voda ili ed-
nostavno metafori~en yid.

R. A.: Zo{to re{ivte da se povikate na poimot 
na Semitite i vo taa smisla na politikata na 
antisemitizmot kako apofati~ko edinstvo 
na Arapite i Evreite? Dali ova mo`e da bide 
del od re{enieto za Bliskiot Istok? I zo{to 
ste tolku kriti~en kon evropskoto u~estvo vo 
bliskoisto~niot konflikt? Velite evropskoto 
hristijanstvo e odgovorno za konfliktot?

G. A.: Imav edno poglavje {to sakav da bide del od 
mojata kniga, no na krajot re{iv da ne go vklu~am, a 
koe go zavr{uvam sega. Sakaj}i da mu se oddol`am na 
Mahmud Mamdani (na linijata na negovata diskusija 
za „Hamitskata hipoteza”), esejot go narekov „Semit-
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The paper examines the invention of the Semites and 
more importantly, their disappearance. There are no 
more Semites today in the sense that “Semites” is a term 
which, when it was invented, functioned so as to indi-
cate an almost absolute identity between Jew and Arab, 
so that whatever is said about one could equally be said 
about the other. 

This, again, has everything to do with Europe. The nine-
teenth century is the only period where Europe thinks 
of itself as secular, really secular, as having won over 
religion (of course not in all quarters of Europe, but cer-
tainly in intellectual, political, and cultural discourse). It 
is also the only moment where the theologico-political 
appears no longer to constitute a problem. And it is the 
only moment where whatever one says about the Jew, 
can be said about the Arab, and vice versa. There was 
apparently nothing at stake in abolishing the difference 
between them. It is an absolutely fabulous (if also hor-
rendous) and, I think, essential moment to understand. 
But interestingly enough, it is less about religion and 
politics – although that is also very much there – than 
about religion and race. I think the nineteenth century 
and the invention of the Semites is particularly impor-
tant, however, because what happens with the Semites 
is the strange invention of the race said to have invented 
religion. 

At that moment, then, race and religion become two dis-
tinct categories that are at the same time collapsed in 
the figure of the Semites. What is absolutely fascinating, 
and Edward Said describes this quite evocatively, is the 
way in which the Jew “bifurcated,” the way in which the 
animus was transferred from the Jew and the Arab to 

skata hipoteza”. Tekstot go istra`uva izmisluvaweto 
na Semitite i u{te pova`no, nivnoto is~eznuvawe. 
Denes ve}e ne postojat Semiti vo zna~eweto spored 
koe „Semitite” kako poim, vo vremeto koga be{e 
iskovan, zna~e{e potpolna identi~nost pome|u Ara
pite i Evreite, taka {to, {to i da se re~e za ednite, 
mo`e{e slobodno da se odnesuva i na drugite.

Seto ova e, povtorno, povrzano so Evropa. Devet-
naesettiot vek e edinstveniot period koga Evropa 
za sebe misli kako za sekularna, vistinski seku-
larna, kako pobedni~ka nad religijata (se razbira 
ne vo site delovi na Evropa, tuku vo intelektual
niot, politi~kiot i kulturniot diskurs). Toa e, is-
tovremeno i edinstveniot moment koga teolo{ko-
politi~koto ve}e ne pretstavuva problem. Toa e 
edinstveniot moment koga {to i da se ka`e za Evrei-
not, mo`e da se odnesuva i na Arapinot, i obratno. 
Se ~ine{e deka nema nikakvi skrieni nameri vo 
ukinuvaweto na razlikata me|u niv. Mislam deka 
toa e veli~enstven (no isto taka i zastra{uva~ki) i, 
mi se ~ini, su{tinski moment {to treba da se raz-
bere. No ona {to e interesno e toa {to ne stanuva 
zbor za religija i politika – iako vo golema mera 
i toa e prisutno – tuku deka pove}e se odnesuva na 
religijata i rasata. Mislam deka devetnaesettiot 
vek i izmisluvaweto na Semitite se osobeno va`ni, 
bidej}i vo odnos na Semitite se slu~uva eden ~uden 
fenomen: vo namerata da se izmisli religijata, se 
izmisluva rasata.

I taka, vo toj moment, rasata i religijata stanu-
vaat dve razli~ni kategorii koi se pretopuvaat vo 
poimot na Semitite. Ona {to osobeno fascinira, a 
Edvard Said (Edward Said) mnogu re~ito go opi{uva, 
e na~inot na koj Evreinot se „razdvoi”, na~inot na 
koj  neprijatelstvoto se prefrli od Evreinot i Ara-
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the Arab alone. Thus the Jews stopped being Semites. 
After World War II, all kinds of complicated things hap-
pened between race and religion around the Jews. Most 
of all, race becomes a word that cannot speak its name 
when one speaks about the Jews (and some account has 
to be given of that), whereas the last Semites and the 
only Semites become the Arabs. So they are a race, and 
the Jews are a religion. Or if you want, even vice versa. 
Better yet, the Arabs have become the race that is still 
attached to its religion, whereas the Jews have in fact be-
come akin to Western Christians, and therefore are no 
longer marked, neither by race nor by religion. 

So this is what interests me, at least, the way in which the 
difference between race and religion is articulated, the 
way it is deployed. And the way in which the history of 
its becoming has become invisible, actually is the history 
of the Semites. It is probably not its only history, but it 
is one that is crucial in terms of the West. Why did this 
notion of “Semites” all but disappear? Why is it that what 
one can say about the Jew can no longer be said about 
the Arab? What is the dissymmetry, when there used to 
be so much symmetry, if only for a short century? There 
are lingering effects of course: the fact that Jews and Ar-
abs are seen as brothers or cousins, as equally fanatic or 
bent on destruction. But dissymmetry is now the govern-
ing rule of understanding Jews and Arabs. And I want 
to underscore, once again, the place of Europe in these 
shifts. You tell me where is the IMF where is the World 
Bank, who sits on the United Nations security council, 
you tell me how much money European cows gets, and 
how much water, and you tell me how much an African 
one gets. And you tell me who makes that decision. Now 
the world is not that complicated and I know we all know 
that. And yet we still seem to think that it is just we our-
selves here having a “local” conflict. And then we have to 

pinot, samo na Arapinot. Taka, Evreite prestanaa 
da bidat Semiti. Po Vtorata svetska vojna, kaj Evre-
ite, vo odnos na religijata i rasata se slu~ija mnogu 
komplicirani raboti. Najzabele`itelno e toa {to 
rasata stana zbor {to ne smee da se izgovori koga se 
zboruva za Evreite (i toa treba da se naglasi), dode-
ka Arapite stanaa poslednite i edinstvenite Semi-
ti. Zna~i tie se rasa, a Evreite se religija. Ili, 
ako sakate, duri i obratno. U{te poto~no, Arapite 
stanaa rasa koja{to s$ u{te se dr`i do svojata reli
gija, dodeka Evreite stanaa istorodni so zapadnite 
hristijani, taka {to pove}e ne se obele`ani nitu po 
rasa, nitu po religija.

Zna~i toa e ona {to me interesira, vo najmala raka, 
na~inot na koj se pravi razlikata pome|u rasata i 
religijata, na~inot na koj taa razlika se koristi. I 
na~inot na koj istorijata na nejzinoto nastanuvawe 
stana nevidliva e, vsu{nost, istorija na Semitite. 
Verojatno toa ne e nejzinata edinstvena istorija, no 
tokmu taa istorija e klu~na za Zapadot. Zo{to poimot 
na „Semitite” nikako ne mo`e{e da is~ezne? Zo{to 
odedna{ ona {to va`i za Evreinot prestana da va`i 
i za Arapinot? Kakva e taa nesimetri~nost {to za 
tolku kratko vreme uspea da ja zameni simetrijata? 
Postojat i dopolnitelni efekti, se razbira: faktot 
{to na Arapite i na Evreite se gleda kako na bra}a 
ili kako na rodnini, podednakvo fanati~ni ili 
nakloneti kon destrukcija. No, nesimetri~nosta 
sega e vladeja~koto pravilo vo razbiraweto na Evre-
ite i Arapite. I bi sakal, povtorno, da ja naglasam 
ulogata na Evropa vo site ovie promeni. Taka {to, 
ka`ete mi vie, kade se nao|aat MMF i Svetskata ban-
ka, koj sedi vo Sovetot za bezbednost na Obedinetite 
Nacii, ka`ete mi kolku pari dobiva edna evropska 
krava, i kolku voda, a kolku afrikanskata. I ka`ete 
mi koj gi nosi tie odluki. Se razbira deka svetot ne 
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learn from human rights programmes about a conflict 
resolution.

R. A.: What is the genealogy, the source of the impos-
sibility of being both the Jew and the Arab? Is this con-
struction from the West or this is something else? Is this 
also a limitation to forming a fluid identity?

G. A.: I don’t think it is a matter of fluid identity. If I am 
saying I am an Arab Jew I am forming a very stable iden-
tity. And I am not looking for recognition. It is not a de-
mand for love from anyone. I can say I am an Arab Jew, 
of course, but the only problem is that it means nothing 
because it is not about what I choose to call myself. In 
the book I start answering this question in the terms of 
theology and philosophy. Today I would elaborate fur-
ther. In the work I have done after the book, I started to 
address the questions in terms of law and science. Just 
to take that same, quick example again: in the state of 
Israel, which claims not to be a racist state, there is a 
distinction that is inscribed on the identity cards, that 
citizens have something which is citizenship and other 
which is nationality. There are two ways of translating 
the Hebrew word for nationality. Under citizenship the 
word is the same for everybody, it is Israeli. Under na-
tionality (or ethnicity), there are two main categories 
(there are many more) but the two main categories are 
“Jew” and “Arab.” What matters is that, by force of law, 
you cannot be both Jew and Arab. Law forbids it. It sim-
ply does not have that possibility. Now it is the state that 
starts addressing the matter in that way and distributing 
not only citizenship but rights in terms of taxes, in terms 
of military service, public services. Making the distinc-
tion between Jews and Arabs, this is not only for closing 

e tolku kompliciran i site nie toa go znaeme. I s$ 
u{te ni se ~ini deka samo nie ovde si imame „loka-
len” konflikt. I deka treba da u~ime od programite 
za ~ovekovi prava kako se razre{uvaat konflikti.

R. A.: Koja e genealogijata, izvorot na nevozmo`
nosta da se bide Evrein i Arapin vo isto vreme? 
Dali e toa konstrukcija nametnata od Zapad ili 
ne? Dali e toa ograni~uvawe vo odnos na fluidni-
ot identitet?

G. A.: Ne mislam deka stanuva zbor za fluiden iden
titet. Ako re~am deka sum arapski Evrein, sozdavam 
mnogu cvrst identitet. I ne baram priznanie. Toa ne 
e izjava na qubov kon nikogo. Se razbira deka mo`am 
da ka`am deka sum arapski Evrein, no problemot e vo 
toa {to toa ne zna~i ni{to, zatoa {to problemot ne 
e vo toa {to jas odbiram da ka`am. Vo knigata po~nav 
da davam odgovor na ova pra{awe od aspekt na teo
logijata i filosofijata. Denes prodol`uvam pona-
tamu. Vo tekstovite {to gi sozdadov po objavuvaweto 
na knigata, po~nav da go razgleduvam pra{aweto od 
aspekt na pravoto i naukata. Da go iskoristam, za 
kratko, povtorno istiot primer: vo dr`avata Izrael, 
koja {to tvrdi deka ne e rasisti~ka dr`ava, postoi 
razlika koja {to e vpi{ana vo li~nite karti, deka 
gra|anite imaat ne{to {to se vika dr`avjanstvo i 
ne{to {to se vika nacionalnost. Evrejskiot zbor za 
nacionalnost se preveduva na dva na~ina. Vo odnos 
na dr`avjanstvoto zborot va`i podednakvo za site, 
toa e izraelsko. Pod nacionalnost (ili etni~ka 
pripadnost) postojat dve glavni kategorii (iako gi 
ima pove}e), Evrein i Arapin. Ona {to e va`no da se 
ka`e e deka, spored slovoto na zakonot, ti ne mo`e{ 
istovremeno da bide{ i Arapin i Evrein. Zakonot 
go zabranuva toa. Ednostavno ne ja propi{uva taa 
mo`nost. Zna~i sega dr`avata po~nuva da se poveduva 
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certain identities. It is also racist. It is about producing 
the distinction as it allocates rights by different shad-
ing between the communities, which may or may not be 
different. It is not for me to decide whether you are the 
same or you are different. Rather, the question is what 
is the state doing in giving different rights and different 
privileges to different groups, groups which it defines 
at the very same time. And just to add one more thing. 
The mistake not to make is to think that the inequality 
is simply between the Jew and the Arab. As the result 
of inequality someone else, someone else, who may be 
Jew or Arab, although in the case of Israel it is always 
the Jewish minority, who benefits. The question is not 
whether minorities are protected, I have nothing against 
that, and it should be in the laws, but who benefits from 
making the distinction in a particular way and allocating 
rights in a different way.

R. A.: And when do you think this situation will end? 
Will it ever end? Together with the interest which lies 
behind it?

G. A.: Unfortunately I am not a prophet. I cannot help 
but believing that things could change very quickly. But I 
am not completely convinced by my own hope as long as 
– let me put this very simply – in the case of Israel and 
Palestine, or in the case in France, two minorities are be-
ing played against each other, namely Jews and Muslims, 
as long as the state is about killing its citizens. It is about 
making citizens in the form of death rather than in the 

od ova i gi preraspredeluva ne samo dr`avjanstvoto 
tuku i pravata vo smisla na danoci, voena obvrska, 
javni slu`bi. Praveweto razlika pome|u Evre-
ite i Arapite ne slu`i samo za zaokru`uvawe na 
odreden identitet. Toa e i rasisti~ka razlika. 
Toa e sozdavawe podelba onaka kako {to se raspre-
deluvaat pravata vo zavisnost od razli~nite ni-
jansi na zaednicite, koi mo`e, no i ne mora da se 
razlikuvaat me|u sebe. Se razbira, ne sum jas toj {to 
treba da re{i dali me|u vas ima ili nema razlika. 
Pra{awe e zo{to dr`avata im dava razli~ni prava 
i razli~ni privilegii na razli~ni grupi, grupi 
koi{to vo isto vreme se obiduva i da gi definira. 
I da dodadam samo u{te edna rabota. Ne treba da se 
napravi gre{kata da se pomisli deka neednakvosta 
se odnesuva samo na Evreinot i Arapinot. Kako re-
zultat na neednakvosta, nekoj drug, zna~i nekoj drug, 
koj mo`ebi ne e Arapin ili Evrein, ima korist od 
situacijata, iako vo slu~ajot na Izrael evrejskoto 
malcinstvo sekoga{ dobiva. Pra{aweto ne e dali 
da se za{titat malcinstvata, jas nemam ni{to pro-
tiv toa, i toa treba da bide ozakoneto, pra{aweto e 
koj ima korist od praveweto razlika i koj rasprede-
luva prava na razli~en na~in.

R. A.: I koga }e zavr{i seto ova? Dali nekoga{ 
voop{to }e zavr{i? Zaedno so interesot {to 
stoi zad nego?

G. A.: Za `al, jas ne sum prorok. Mo`am samo da se 
nadevam deka rabotite brzo }e se smenat. No, ne sum 
mnogu ubeden vo mojata nade` s$ dodeka – najprosto 
ka`ano – kako vo slu~ajot na Palestina i Izrael, 
ili kako vo slu~ajot na Francija, dve malcinstva 
se pottiknuvaat edno protiv drugo, Evreite i mus-
limanite, i s$ dodeka dr`avata ima namera da gi 
ubiva svoite gra|ani. Zna~i, dr`avata gi sozdava 
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form of life. So whether the solution is one state solution, 
which is what I believe, yes, but it has to be state very 
different than it is now, a state that would finally be dedi-
cated to its citizens rather than against them. But just to 
be clear, as long as the US does not want peace and Eu-
rope does not want peace in Jerusalem (and think why 
is it that in Jerusalem they do not want peace between 
Jews and Muslims, I wonder whether there might be a 
particular reason, but aside from other economic inter-
ests), as long as the U.S. and Europe as well do not want 
a peace, there simply won’t be peace. The moment they 
decide, truly decide, that there should be peace, there 
will be peace, in the way they know how to make peace.

R. A.: Is this division between Jews and Arabs main-
tained so that the Wall shouldn’t be torn down and they 
should unite against the third, the external enemy?

G. A.: In this case as in many others I think that the real 
enemy should be identified. So whether there is going to 
be war between the Jews and Arabs against the Chris-
tianized West, no, I don’t think there is anybody inter-
ested in that. If the US and Europe decide to cease not 
only intervening but in stopping to rearrange the world 
everywhere, then we could perhaps start to see what will 
happen. I don’t think that the first thing that two enemies 
who have been made into enemies would want to do is to 
start a new war. The whole tale about Islamic war on the 
west is simply fiction.

gra|anite vo forma na smrt namesto vo forma na 
`ivot. Zna~i, dokolku re{enieto e edna dr`ava za 
site, za {to jas se zalagam, toa mora da e dr`ava koja 
}e bide poinakva od postojnata, dr`ava koja{to }e 
bide vo slu`ba na svoite gra|ani, a ne protiv niv. 
No da bidam jasen, s$ dodeka SAD ne sakaat mir, a 
Evropa ne saka mir vo Erusalim (a vie setete se dali 
postoi pri~ina zo{to tie ne sakaat mir me|u Evre-
ite i muslimanite vo Erusalim, pri~ina {to ne e 
od ekonomska priroda), s$ dodeka SAD i Evropa ne 
sakat mir, }e nema mir. Vo momentot koga }e odlu~at, 
koga navistina }e odlu~at, toga{ }e ima mir, sepak, 
mir na na~in na koj{to tie go pravat.

R. A.: Zna~i, dali podelbata me|u Evreite i Ara
pite se odr`uva za yidot da ne se urne i tie da ne se 
obedinat protiv tret, nadvore{en neprijatel?

G. A.: I vo ovoj slu~aj, kako i vo mnogu drugi, mislam 
deka treba da se osoznae vistinskiot neprijatel. Ako 
pra{uvate dali }e se povede vojna pome|u Evreite i 
Arapite, od edna strana, i hristijanskiot Zapad, od 
druga, mislam deka ne postoi interes za toa. Samo 
dokolku SAD i Evropa prestanat da se me{aat i da se 
obiduvaat da go preuredat svetot nasekade, mo`ebi i 
}e po~nat da se slu~uvaat nekakvi promeni. Ne veru-
vam deka prvoto ne{to koe{to dvajca neprijateli 
koi bile prisileni na neprijatelstvo }e sakaat da 
go napravat e da otpo~nat nova vojna. Celata prika-
zna za islamskata vojna protiv Zapadot e ~ista iz-
mislica.
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R. A.: You and your Department at Columbia Univer-
sity have been subjected to severe criticism, especially 
after 9/11. So, who is your enemy and do you feel en-
dangered?

G. A.: No I think that the mistake not to make, which I 
think is very important, is that, although, maybe profes-
sionally, we might be at some risk, I think that danger is 
nothing compared to the state of the world. In America 
we live very comfortable lives, and even if Columbia does 
not give me tenure, to me or to my much more vulner-
able Palestinian colleague (something which would be 
a big scandal), I don’t think it means that we are aban-
doned. We are not under bombs, we are not to be killed, 
and our lives are not in danger. And I want to register 
that I am in fact in a much more privileged position than 
my Palestinian colleague, who is in a very difficult situ-
ation, if only because I have an American passport and 
he doesn’t. So there are distinctions to be made here too. 
But as professors, who are coming up for tenure, I don’t 
think we are in danger in the true sense of the word. We 
are under attack, that is not in question, but we need to 
put things into perspective, if you are going to take an 
oppositional position, surely, you are going to make en-
emies. And the enemies, in fact, are, those who are in 
power. So we need to take it seriously but I cannot expect 
people who I disagree with to protect me. I don’t want to 
be protected; I just want to continue saying what I say. If 
I were not able to say it at Columbia I would say it some-
where else. In fact I am not that worried. So I don’t think 
it is danger, but I think it is troubling. I think it says a 
lot about American democracy, I think it says a lot about 
American racism, it says a lot about the way in which 
America is supporting Israel and the Zionist agenda, and 
I think it is part of a campaign to make people like my 
colleagues and myself shut up, but we are not shutting 
up.

R. A.: Vie i va{ata katedra bevte izlo`eni na 
ostri kritiki, osobeno po napadite od 11-ti sep-
temvri. Koj e va{iot neprijatel i dali se ~uvst-
vuvate zagrozeni?

G. A.: Ne, jas mislam deka gre{kata koja{to ne 
smee da se napravi, i toa e mnogu zna~ajno, e deka 
i pokraj toa {to nie profesionalno mo`ebi i sme 
izlo`eni na nekakov rizik, smetam deka taa zakana 
ne e ni{to vo sporedba so sostojbite vo svetot. Vo 
Amerika nie si `iveeme mnogu udoben `ivot, taka 
{to duri i Kolumbija da ne mi dade dogovor, ili na 
mojot kolega Palestinec, a toa bi bil golem skan-
dal, ne zna~i deka sme ostaveni na cedilo. Nas ne n$ 
bombardiraat, ne sme vo smrtna opasnost, `ivotite 
ne ni se zagrozeni. Bi sakal da naglasam i deka jas 
sum vo u{te poprivilegirana polo`ba od mojot pale
stinski kolega, koj e vo mnogu pote{ka situacija, 
zatoa {to jas imam amerikanski paso{, a toj nema. 
Zatoa, duri i pri ova treba da se napravi razlika. 
No kako profesori koi treba da dobijat dogovor, 
nie ne sme vo opasnost. Nie sme napadnati, za toa ne 
stanuva zbor, no treba da gi pogledneme rabotite vo 
perspektiva, ako zazema{ opoziciski stav, se raz-
bira, }e si stekne{ neprijateli. A neprijatelite se, 
vsu{nost, onie {to se na vlast. Taka {to treba seri-
ozno da si ja sfatime situacijata, no jas ne mo`am da 
o~ekuvam deka treba da me {titat lu|eto so koi{to 
ne se soglasuvam. Jas i ne sakam da me za{tituvaat, jas 
samo sakam da si prodol`am da go ka`uvam ona {to 
go ka`uvam. Ako ne sum vo mo`nost toa da go ka`am 
na Kolumbija, }e go ka`am drugade. Vsu{nost, i ne 
sum mnogu zagri`en, zatoa {to jas sum privilegi-
ran. Zna~i, ne smetam deka stanuva zbor za opasnost, 
tuku za pritisok. Mislam deka toa zboruva mnogu za 
amerikanskata demokratija, za amerikanskiot ra-
sizam, ka`uva mnogu za na~inot na koj Amerika go 
poddr`uva Izrael i cionisti~kata agenda i mis-
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R. A.: So what do you think about local resistance that 
exists in Israel; not all Israelis are in favour of Ameri-
can and Israeli politics in the region?

G. A.: I mean I respect that, some of my friends are 
there; I think it is very important to support them and to 
keep talking about it. To the extent that there is a public 
sphere one needs to talk about that. But it seems to me 
that, fundamentally, in the political struggle you need 
to walk from both sides, but solidarity does not mean 
to me saying: you know, Israel is complicated and we 
have to support the resistance that exists inside it. For 
the most part, Israel is a racist state, and for the most 
part, as much as it pains me to say that, the majority of 
Israelis, the Israeli institutions, the Israeli laws are rac-
ist. I wish it weren’t that way, even if they do not admit 
it, it is the way it is – in terms of their political choices, in 
terms of their privilege and their not making noise that 
they are privileged and their actions in oppressing Pal-
estinians. So I wish I could say I know you are a good 
person. You know, many Germans were in fact good 
persons – many people think the Germans were bad – I 
don’t think even Hitler was bad, Hitler thought he was 
doing the right thing, and that’s the problem. It is when 
you think that you are doing good, doing the right thing, 
then it becomes a problem. I mean not necessarily, of 
course, but sometimes you can do the worst thing in the 
name of the right thing. So yes, there are Israelis who 
are opposing the state in its policy against Palestinians, 
and they should continue and we should support them, 
but that’s not the reason not to criticize the state as state, 
not to criticize Israel as a nation, insofar as the major-

lam deka stanuva zbor za kampawa za zamol~uvawe 
na lu|eto kako mene i mojot kolega, no nie nema da 
zamol~ime.

R. A.: A {to mislite za lokalniot otpor {to 
postoi vo Izrael, znaeme deka ne se site Izrael-
ci poddr`uva~i na amerikanskata i izraelskata 
politika vo regionot?

G. A.: Imam po~it kon toa, nekoi od moite pri-
jateli se tamu, mislam deka e mnogu va`no da im 
se dade poddr{ka i da se zboruva za nivnata borba. 
S$ duri postoi javnost tamu, treba da se zboruva za 
toa. Su{tinski, pri politi~kata borba treba da 
se zemaat predvid i dvete strani, no spored mene, 
solidarnosta ne zna~i da se re~e: znaete, vo Izrael 
rabotite se zamrseni i treba da go poddr`uvame ot-
porot koj postoi odnatre. Vo najgolem del, Izrael 
e rasisti~ka dr`ava, i vo najgolem del, kolku i da 
mi e ma~no da go ka`am toa, mnozinstvoto Izrael-
ci, izraelskite institucii, izraelskite zakoni se 
rasisti~ki. Bi sakal da ne e taka, i pokraj toa {to tie 
ne go priznavaat toa, no taka e - vo pogled na nivniot 
politi~ki izbor, vo pogled na nivnite privilegii, 
kako i so ogled na faktot deka ne se bunat poradi 
svojata privilegirana pozicija i nivnite dejstvija 
naso~eni kon ugnetuvawe na Palestincite. Zna~i jas 
bi sakal da ka`am deka ti si dobra li~nost. Znaete, 
mnogu Germanci bea dobri lu|e – mnogumina smetaat 
deka Germancite bea lo{i – jas ne mislam nitu deka 
Hitler be{e lo{ ~ovek, Hitler misle{e deka posta-
puva pravilno i vo toa e problemot. Problemot se 
javuva koga misli{ deka pravi{ dobro, deka posta-
puva{ pravilno. Se razbira ne nu`no, no nekoga{ 
najlo{ite ne{ta se pravat vo imeto na dobrite 
nameri. Taka {to, da, postojat Izraelci koi{to se 
protivstavuvaat na dr`avata i politikata kon Pale



32
ity of the people are supporting the state. Otherwise, you 
come up constantly saying it is becoming more and more 
complicated and you do not say anything, you do not do 
anything.

R. A.: You are often blamed for abandoning your peda-
gogic and dispassionate scientific position in favour of 
the political and activist one. How do you react to that 
and how do you see the American campus today. Is 1968 
possible today in America?
 

G. A.: I wish it were. The distinction between academics 
and politics is a political distinction. It serves a political 
purpose. So I don’t accept it. My scholarship is rigorous. 
I know what it means to be a scholar; I do the best that 
I can in terms of my scholarship. That does not mean I 
don’t make mistakes, but that does not mean that it has 
no political meaning. Always. Even when I am saying I 
am only asking questions scholarly, and not politically, 
that is political statement. It functions within a political 
context. It also says I am not dealing with politics, which 
means I let the politics of the day go and function the 
way they do and I don’t comment or intervene. That’s 
a political choice. So you recognize that the distinction 
is not hermetic. And if I, as an academic and a scholar, 
would like to take a political position and do research in 
a way which recognizes that the distinction is in fact a 
political distinction, then I need to make a stand. And I 
am making a stand no matter what I say. So I am simply 
making it clear and exclusive. And rather than say I am 
only doing the scholarly thing, not intervening into the 
political sphere so that politicians can do what they want, 

stincite, i tie treba da prodol`at i nie treba da gi 
poddr`uvame, no toa ne e pri~ina da ne ja kritiku-
vame dr`avata kako dr`ava, da ne go kritikuvame 
Izrael kako nacija, s$ dodeka mnozinstvoto lu|e ja 
poddr`uvaat dr`avata. Vo sprotivno, postojano }e 
se pravda{ deka situacijata stanuva s$ pokomplek-
sna, taka {to te{ko ti e da ka`e{ {to bilo ili da 
napravi{ {to bilo.

R. A.: ^estopati ve obvinuvaat za napu{tawe na 
va{ata pedago{ka i obestrastena nau~na pozici-
ja za smetka na va{iot politi~ki i aktivisti~ki 
anga`man. Kako reagirate na ova i {to mislite 
za amerikanskiot kamp denes? Dali 1968 e mo`na 
vo Amerika denes?

G. A.: Kamo sre}a da be{e. Razlikata pome|u naukata 
i politikata e politi~ka razlika. Taa ima odrede-
na politi~ka funkcija. Taka {to, jas ne ja prifa}am 
takvata pozicija. Mojata profesura e stroga. Jas znam 
{to zna~i da se bide profesor i pravam s$ najdobro 
{to mo`am vo pogled na mojata profesura. Toa ne 
zna~i deka ne pravam gre{ki, no toa ne zna~i i deka 
ne postoi politi~ka zadnina. Sekoga{. Duri i koga 
velam deka ne{tata me interesirat od nau~na gledna 
to~ka, a ne od politi~ka, toa e politi~ki stav. Toj 
postoi vo daden politi~ki kontekst. Toa, isto taka, 
zna~i deka jas ne se zanimavam so politika, odnos-
no deka im dozvoluvam na drugi da se zanimavaat so 
nea i jas ne komentiram i ne im se me{am vo rabo-
tite. Toa e politi~ki izbor. Taka {to priznava{ 
deka razlikata ne e hermeti~na. I dokolku jas, kako 
profesor i nau~nik, sakam da zazemam politi~ki 
stav i pravam istra`uvawe na na~in koj{to prizna-
va deka razlikata e vsu{nost politi~ka razlika, 
toga{ treba da zazemam stav. I zazemam stav bez 
ogled na toa {to velam. Zna~i go pravam toa ~isto 
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I simply say, as a scholar, here is my scholarly perspec-
tive so that I can participate more actively in the political 
debate. And that’s what I do. If they criticize me, they 
criticize me. I don’t expect the critics always to under-
stand or to agree with me, since their political opinion 
is predicated upon the distinction between the scholarly 
and the political. That’s their political opinion. My politi-
cal and scholarly opinion is that the distinction between 
the scholarly and the political is not hermetic.

i nedvosmisleno. I toa e podobro otkolku da re~am: 
mene me interesira samo nau~nata pozicija, jas ne 
se me{am vo politikata, taka {to politikata mo`e 
da pravi {to saka. Jas velam: kako nau~nik, ova e 
mojata nau~ni~ka perspektiva i so toa mo`am poak-
tivno da u~estvuvam vo politi~kata debata. I toa 
go pravam. Ako me kritikuvaat zaradi toa, neka me 
kritikuvaat. Ne o~ekuvam moite kriti~ari sekoga{ 
da me razbiraat ili da se soglasat so mene, bidej}i 
nivnoto politi~ko mislewe e predusloveno so raz-
likata pome|u nau~noto i politi~koto. Toa e nivno 
politi~ko mislewe. Mojot politi~ki i nau~en stav 
e deka razlikata me|u nau~noto i politi~koto ne e 
hermeti~na.

Prevod od angliski jazik: Robert Ala|ozovski
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„Lu|eto od razli~na verska i etni~ka pripadnost, 
a osobeno mladite od dolnorekanskiot kraj, se zbli
`ija preku zapoznavawe na obi~aite, tradicijata i 
narodnite nosii od ovoj  kraj.”1

Vaka zapo~nuva opisot na proektot „Multikulturna 
Dolna Reka”, poddr`an od Institutot „Otvoreno 
op{testvo” – Makedonija i od belgiskata fondacija 
Roi Baudouin. Od opisot otkrivame u{te i deka 
proektot gi ima za lokacija selata „Rostu{e i Bitu{e, 
Dolna Reka, zapadna Makedonija”. Inicijativava e 
bez somnenie blagorodna, dokolku pretpostavuva deka 
recipro~noto zapoznavawe so narodnite tradicii 
bi inspiriralo pove}e tolerancija me|u lu|eto so 
razli~ni jazici i religii. Za nejzinata efikasnost 
mo`e da se spori, no pointeresna vo slu~ajov e samata 
upotreba na terminot „multikulturna”. 

Izmislen za da go strukturira interkomunitarnoto 
so`itelstvo vo golemite megapolisi so masovna 
imigracija vo noviot svet – vo Kanada, SAD, 
Avstralija itn. – poimot „multikulturalizam” 
se prefrla bez osobeni te{kotii vo balkanskiot 

“People of different religious and ethnic backgrounds, 
especially the youth in the lower flow of the River Radi-
ka, have become closer by getting to know the customs, 
traditions and traditional clothes in this region.”1

These are the opening lines of the “Multicultural Lower 
Radika” project description, a project sponsored by the 
Open Society Institute-Macedonia and the Belgian Roi 
Baudouin foundation. We also learn from the descrip-
tion that the project is located in the villages of “Rostuše 
and Bituše, in the lower flow of the River Radika, western 
Macedonia.” The initiative is undoubtedly a noble one, 
provided it implies that the reciprocal familiarisation 
with the folk traditions would inspire more tolerance 
among people with different languages and traditions. 
Its efficiency may be debated but what is more interest-
ing here is the very use of the term “multicultural.”  

Originally designed to give structure to the inter-com-
munity coexistence in the great megalopolises with mass 
immigration from all over the world – in Canada, USA, 
Australia etc. – the term “multiculturalism” is, with-
out any particular difficulty, being carried across to the 
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kontekst. Pri toa, ne e problem toj da se primenuva 
i na dve sela so vkupno naselenie ne pogolemo od 
iljada i dveste du{i. Od 1990-te godini navamu, 
vo Makedonija, no i vo drugi balkanski zemji, 
„multikulturalizmot” se afirmira kako sinonim 
na sekakvi ubavi `elbi kako etni~ki i reliogiozen 
„pluralizam”, „tolerancija”, „liberalizam”, „kos
mopolitizam”. „Multikulturalizmot” se stavi 
duri vo konkretna vrska so poimi kako „post
modernizam”: posledniov o~igledno se misli 
teleolo{ki kako konkretna epoha od istoriskiot 
razvoj na ~ove{tvoto. Proektot za Dolna Reka 
verojatno ima za cel da go nau~i mesnoto naselenie 
na odnesuvawe soobrazno so vakvite poimi.

Me|utoa, so sloganot „Multikulturna Dolna Reka” 
kako implicitno da se pretpostavuva i ne{to 
drugo: na odreden na~in, „multikulturalizmot” 
e ve}e tamu, toj  ima tradicija. Vo ovaa smisla, 
„multikulturalizmot” obi~no se povrzuva so oto
manskoto minato na regionot, iako ne tolku so 
negovite sela, kolku so gradskata kultura. Nau~nici 
i mediumski analiti~ari, od Balkanot i nadvor od 
nego, ja falea, na primer,  „multikulturnata oaza” 
Saraevo, uni{tena od skore{nata vojna. Se tvrde{e 
deka saraevskiot „kom{iluk” od otomanskata epoha 
bil primer za multikulturalizam i za funkcional
na tolerancija me|u razli~ni etni~ki i konfesio
nalni zaednici. Na sli~en na~in, mno{tvo proekti 
ja lansiraa idejata za „multikulturniot karakter” 
na Solun. Edno vredno istra`uvawe, pak, po~nuva so 
konstatacijata deka vo 18 i na po~etokot na 19 vek 
Plovdiv bil „kompleksen multikulturen prostor”. 
Gradot bil ne{to kako „Balkanot vo minijatura”: 
vo nego `iveele „Bugari, Turci, Grci, Evrei, 
Ermenci, Pavli}ani (Bugari-katolici), Romi i 
duri trgovci od Raguza (t.e. Dubrovnik)”.2 Igraniot 

Balkan context. During the course, applying it to two 
villages whose combined population does not exceed 
twelve hundred people does not seem to be a problem. 
Ever since the 1990s, multiculturalism has in Macedo-
nia, as well as in other Balkan countries, been affirmed 
as a synonym for all sorts of nice wishes, such as ethnic 
and religious “pluralism,” “tolerance,” “liberalism,” “cos-
mopolitism.” “Multiculturalism” has even been put in a 
concrete relationship with terms like “postmodernism:” 
the latter is obviously perceived in teleological terms as 
a specific epoch in the historical development of human-
ity. The Lower Radika Project probably aims to teach the 
local population to behave in line with such terms. 

However, the slogan “Multicultural Lower Radika” also 
seems to imply something else: in a way, “multicultur-
alism” is already there, it has a tradition. In this sense, 
“multiculturalism” is usually related to the region’s Otto-
man past, although not so much with its villages as with 
the urban culture. Scholars and media analysts, both 
from and beyond the Balkans, used to praise, for exam-
ple, the “multicultural oasis” of Sarajevo, which was razed 
by the recent war. It was argued that Sarajevo’s “neigh-
bourly spirit” from the time of the Ottoman Empire was 
an example of multiculturalism and functional tolerance 
between different ethnic and confessional communities. 
Similarly, a multitude of projects launched the idea of 
Salonika’s “multiethnic nature.” One valuable piece of 
research begins with an observation that in the 18th and 
the early 19th century Plovdiv was a “complex multicul-
tural environment.” The city was evincing something 
of “a miniature Balkans:” “Bulgarians, Turks, Greeks, 
Jews, Armenians, Paulines (Catholic Bulgarians), Roma 
and even merchants from Ragusa (i.e. Dubrovnik)” lived 
there.2 The feature film “After the End of the World” 
(1998) showed this diverse Plovdiv that, with its neigh-
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film „Po krajot na svetot” (1998) go pretstavi 
vakiot raznoviden Plovdiv, koj so kom{iluk od  
pravoslavni, muslimani, Evrei opstoil bo`em duri 
do komunisti~kiot period.

Vo drugi slu~ai ne se zboruva eksplicitno za mul
tikulturalizam, me|utoa, povtorno se crta edna 
idili~na slika na pluralisti~ko so`itelstvo vo 
„balkanskiot grad”. Romanskiot filozof Andrej 
Ple{u (Andrei Pleşu) smeta deka „balkanskiot grad 
e mnogu pokosmopolitski od tipi~nite evropski 
aglomeracii, harmoni~no obedinuva isto~ni 
i zapadni elementi, i blagodarenie na toa ima 
bogat kolorit”. Namesto negativen razvoj kako 
„zapadniot degradiran suburb”, gradot vo Romanija 
i vo drugite zemji na regionot imal sekakvi 
fascinantni elementi kako „kafeanata postanata 
re~isi institucija” ili „specifi~nata kujna”, 
ili „balkanskata muzika”, koja pretstavuva edna 
„ikumeni~na kultura”.3 Prika`ana vo filmovite na 
Emir Kusturica ili vo muzikata na Goran Bregovi}, 
ovaa „kosmopolitska” kultura na Balkanot se zema 
~esto kako primer za vekoven interkomunitaren 
pluralizam. Spored eden makedonski kolumnist, 
„Multietni~koto op{testvo i zaemnata tolerancija 
kaj nas si postojat so vekovi... ”.4

„Multikulturalizmot” e i del od noviot politi~ki 
jazik, najve}e vo zemjite na porane{na Jugoslavija, 
koi neodamna pre`iveaja me|uetni~ki konflikti. 
Se govori za post-dejtonska „multikulturna Bosna”, 
a vo proklamacijata za nezavisnosta na Crna 
Gora pi{uva deka istata }e bide „multikulturna 
zaednica”. Organizacijata za bezbednost i sorabotka 
vo Evropa ja lansira parolata za „multikulturno 
Kosovo”. Vo me|uvreme, odredeni krugovi vo 
Belgrad se obiduvaat da ja spre~at eventualnata 

bourhood of Eastern Orthodox Christians, Muslims, 
Jews endured allegedly as long as until the Communist 
period.

In other cases there is no explicit mention of multicul-
turalism, yet an idyllic picture is painted of pluralist 
coexistence in the “Balkan city.” The Romanian phi-
losopher Andrei Pleşu believes that “the Balkan city is 
much more cosmopolitan than the typical European ag-
glomerations, that it harmoniously unites Eastern and 
Western elements and that this is what it owes its rich 
colour to.” Instead of negative developments, such as the 
“western degraded suburb,” the city in Romania and in 
the region’s other countries has had all kinds of fascinat-
ing elements, such as “the bar that has become almost 
an institution” or “specific cuisine,” or Balkan music, 
which constitutes an “oikoumenic culture.”3 Shown in 
Emir Kustirica’s films or Goran Bregović’s music, this 
“cosmopolitan” culture of the Balkans is oftentimes used 
as an example of age-long intercommunity pluralism. 
According to one Macedonian columnist, “Multicultural 
society and mutual tolerance have existed in these parts 
for ages... .”4

“Multiculturalism” is part of the new political language, 
mainly in the countries of former Yugoslavia that re-
cently went through inter-ethnic conflicts. There is talk 
of a post-Dayton “multicultural Bosnia,” while in Mon-
tenegro’s proclamation of independence it is written that 
the country will be a “multicultural community.” The 
Organisation for Security and Co-operation in Europe 
launched the slogan reading “multi-ethnic Kosovo.” In 
the meantime, certain circles in Belgrade are trying to 
prevent the province’s independence by claiming that 
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nezavisnost na pokrainata so tvrdeweto deka 
Srbija bila „multikulturna zemja”. Vo Makedonija 
e ve}e banalno koga politi~ari, kako porane{niot 
premier Vlado Bu~kovski,  izjavuvaat deka nivnata 
dr`ava e „primer za funkcionalna multikulturna 
demokratija na Balkanot i vo Evropa”.5 

Gledaj}i gi vakvite upotrebi na poimot „mul
tikulturalizam”, lesno mo`e da se zaklu~i deka i 
samiot toj e multi-semanti~en. Terminot se koristi 
vo razli~na smisla i za razli~ni celi. Toj mo`e da e 
mentorski-edukativen i so nego da mu se objasnuva na 
mnozinstvoto deka mora da se nau~i na harmoni~en 
so`ivot so odredeni malcinstva, na koi treba da im 
se dadat kolektivni prava. Vo vakva upotreba, toj se 
promovira prete`no od sektorot na nevladinite 
organizacii (NVO) kako institutot „Otvoreno 
op{testvo” i sli~ni. Tink-tenkovi, kreatori na 
javnoto mislewe, pravoza{titnici elaboriraat 
proekti i strategii, sugeriraat modeli, davaat 
ekspertski ocenki,6 ja u~at javnosta koj kakvi prava 
bi trebalo da ima. Me|utoa, poimot mo`e da e i 
emancipatorsko-provokativen i da zna~i: „Nie tuka 
na Balkanot sme si vo su{tina multikulturni i vie, 
drugite, nema na {to da nè u~ite!” Vakviot „balkanski 
multikulturalizam” se lansira od patriotski 
kolumnisti, umetnici i nau~nici kako reakcija 
na marginalizacijata na regionot od „Zapadot”. 
Vo ovaa smisla, „multikulturalizmot” e revan{ na 
„orientaliziraniot” (ili „balkaniziraniot” vo 
terminologijata na Marija Todorova) Balkanec: 
blagodarenie na svojata tradicija, toj (ili taa) ve}e 
raspolaga so vrednosti od koi Evropa mo`e samo da 
u~i. 

Ako dvete navedeni upotrebi na poimot vo nekakva 
smisla se politi~ki, tretata e del od diskursot na 
„profesionalnite” politi~ari. Tuka „multikul

Serbia is a “multicultural country.” In Macedonia it has 
become banal when politicians, such as the former Prime 
Minister Vlado Bučkovski, say that their country is an 
“example of a functional multicultural democracy in the 
Balkans and Europe.”5 

Looking at these uses of the term “multiculturalism,” it is 
easy to conclude that the term itself is multi-semantic. It 
is used in various senses for various purposes. It can be 
instructive and educational and it can be used to explain 
to the majority that it has to learn to coexist in harmony 
with certain minorities who, in turn, need to be given 
collective rights. This usage is promoted primarily by the 
NGO sector, like the Open Society Institute and others. 
Think-tanks, opinion multipliers and rights’-protectors, 
elaborate projects and strategies, suggest models, give 
expert assessments,6 and teach the public who should 
be entitled to what rights. However, the term may also 
be emancipative and provocative, meaning “We in the 
Balkans are inherently multicultural and there is noth-
ing you, the others, can teach us!” Such a “Balkan mul-
ticulturalism” was launched by patriotic columnists, art-
ists and scholars in reaction to the marginalisation of the 
region by the “West.” In this sense, “multiculturalism” 
is the “orientalised” (or, to use Marija Todorova’s termi-
nology, the “balkanised”) Balkanite’s rebuttal: thanks to 
his/her tradition, he (or she) already possesses values 
from which Europe can only learn.

And although both of the above usages of the term are in a 
sense political, the third is a part of the discourse of “pro-
fessional politicians.” Here “multiculturalism” serves to 
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turalizmot” slu`i za promovirawe i opravduvawe na 
odredeni barawa, naj~esto od strana na pretstavnici 
na malcinstvata, ili za odr`uvawe na odreden status 
kvo od strana na pretstavnici na mnozinstvoto. 
Preku istiot poim, prvite velat: „Ima problem koj 
mora da se re{i”, dodeka vtorite repliciraat: „Nema 
problem, sè funkcionira vo red”. Na toj na~in, 
zboruvaweto za „multikulturalizam” e teren vrz koj 
se natprevaruvaat razli~ni i ~esto protivstaveni 
vizii za toa kako mora da se organiziraat 
administrativniot, politi~kiot, no i {kolskiot 
sistem, mediumite i duri urbanata sredina, za da se 
odr`i (ili urne) edno pluralisti~ko op{testvo.

Se razbira, uka`anite tri upotrebi ne se izolirani 
edna od druga: nevladinite organizacii ~esto dejst
vuvaat preku konkretna politi~ka presija. Vo zemji 
kako Makedonija, lideri na partii i dr`avnici 
u~estvuvaat i vo NVO. Na Balkanot, sferata za 
za{tita na pravata na nacionalnite malcinstva e 
par excellence amalgam od dejnosta na nevladinite 
organizacii i patriotska politika. Emancipator-
skata artikulacija na multikulturalizmot kako 
„vekovna” karakteristika na Balkanot i/ili na 
odredena negova nacija mo`e istovremeno da se najde 
i vo dejnosta na nekoi NVO, kako i vo diskursot na 
politi~arite. Me|utoa, ovde bi sakal da se zadr`am 
na drugi pra{awa od poprincipielen karakter: 
vo kakva mera multikulturalizmot e navistina ne
ophoden vo sekoja od trite navedeni sferi? Dali 
ne stanuva zbor za eden mo{ne naivno prifaten 
koncept? Dali multikulturalizmot vo balkanski 
kontekst ne e ednostavno moda? Baraj}i gi odgovorite 
na vakvite pra{awa po obraten redosled, }e se 
poslu`am posebno so primeri od dene{na Republika 
Makedonija.

promote and justify certain demands, most often by the 
representatives of the minorities, or to maintain a sta-
tus quo by the representatives of the majority. Using the 
very same term, the former say “There is a problem that 
must be resolved,” while the latter reply “There is no 
problem, everything is working just fine.” Thus, the talk 
of “multiculturalism” is a pitch where there is a competi-
tion between a variety of often contrasting visions about 
the way the administrative and political systems, as well 
as the educational system, the media and even the urban 
environment must be organised, in order to sustain (or 
subvert) a pluralist society.

Of course, the three usages referred to here are not iso-
lated from each other: the NGOs oftentimes act through 
a concrete political pressure. In countries like Macedo-
nia, party leaders and states-people also take part in 
NGOs. In the Balkans, the sphere of the protection of the 
national minorities’ rights is a par excellence amalgama-
tion of an NGO activity and patriotic politics. The eman-
cipatory articulation of multiculturalism as an “age-long” 
feature of the Balkans and/or of a particular Balkan na-
tion can be found at the same time both in the activity of 
some NGOs and in the politicians’ discourse. However, 
here I would like to dwell on other issues of a more fun-
damental nature: to what extent is multiculturalism re-
ally necessary in each of the above three spheres? Is not 
what is involved here a very naively embraced concept? 
Is not multiculturalism in a Balkan context a mere fash-
ion? Seeking answers to these questions in a reversed 
sequence, I will use specific examples from today’s Re-
public of Macedonia.
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Multikulturalizmot kako politi~ki instrument 
za re{avawe na konflikti

U{te pred da go po~ne svoeto nezavisno postoewe, 
najju`nata jugoslovenska republika se soo~i so 
vnatre{ni etni~ki i religiozni razliki, {to go 
pravea problemati~en sekoj makedonski nacionalen 
proekt. Po nesre}niot 56-ti amandman na Ustavot od 
1974 godina, koj vo 1989 godina gi izbri{a albanskata 
i turskata „nacionalnost” koi{to figuriraa do 
dr`avotvorniot makedonski „narod”, Makedonija 
napravi odredeni ~ekori kon podobra politi~ka 
reprezentacija na malcinskite etni~ki grupi. 
Preambulata na prviot Ustav na nezavisnata dr`ava 
(1991 godina) ja vrati albanskata „nacionalnost” do 
makedonskiot „narod”, a pra{alnicite na popisot 
od 1994 godina bea sostaveni na {est jazika: 
makedonski, albanski, turski, romski, srpsko-
hrvatski i vla{ki. Istovremeno, analiti~ari na 
raspadot na Jugoslavija, kako slovene~kiot sociolog 
i filozof Rastko Mo~nik (Rasko Močnik), go falea 
„multikulturalizmot” na novata dr`ava kako 
kontrast na nacionalisti~kiot egoizam na drugite 
porane{ni jugoslovenski zemji.  

Vsu{nost, multikulturalizmot ili popravo mul
tietnicizmot, lansiran vo toj moment, ima{e 
implicitna cel: promoviraj}i go na {tedar na~in 
etni~koto „bogatstvo” na zemjata, da ja vtemeli po
slednava tokmu kako dr`ava na makedonskiot narod 
(razbran vo etni~ka smisla). Ustavnata preambula gi 
sfa}a{e Albancite kako edno od mnogute drugi mal-
cinstva, stavaj}i gi vo ista grupa ne samo so Turcite, 
tuku i so daleku pomalubrojnite Vlasi i Romi. 
Razvojot na nastanite e dobro poznat: po nekolku 
momenti na silni tenzii (okolu Univerzitetot vo 
Mala Re~ica, albanskoto zname pred op{tinskite 

Multiculturalism as a Political Instrument 
for Conflict Resolution

Even before it began its independent existence, the south-
ernmost Yugoslav republic faced internal ethnic and re-
ligious differences that rendered every Macedonian na-
tional project problematical. Following the unfortunate 
56th amendment to the 1974 Constitution, which in 1989 
erased the Albanian and Turkish “nationalities” that had 
until then appeared side by side with the nation-build-
ing Macedonian “nation,” Macedonia made certain steps 
towards a better political representation of the minority 
ethnic groups. The preamble of the first constitution of 
the independent state (of 1991) brought back the Alba-
nian “nationality” by the Macedonian “nation,” whereas 
the questionnaires used in the 1994 census were pro-
duced in six languages: Macedonian, Albanian, Turkish, 
Roma, Serbian-Croatian and Vlach. At the same time, 
analysts of Yugoslavia’s break-up, such as the Slovenian 
sociologist and philosopher Rasko Močnik, praised the 
new state’s “multiculturalism” as a contrast of the na-
tionalist egoism of the other former Yugoslav countries.

Actually, multiculturalism, or rather multi-ethnicism, 
launched at the time, had an implicit objective: gener-
ously promoting the country’s ethnic “richness,” to un-
derpin the country precisely as a state of the Macedo-
nian nation (understood in ethnical terms). The Consti-
tutional Preamble perceived the Albanians as one of the 
many other minorities, putting them in the same group 
with the Turks and the by far less numerous Vlachs and 
Roma. The developments that followed are known all too 
well: after a few instances of strong tension (about the 
University in Mala Rečica, the Albanian flag hoisted in 
front of the municipal buildings in Tetovo and Gostivar 
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zgradi vo Tetovo i Gostivar itn.), vo 2001 godina 
dojde do vooru`en konflikt me|u Makedonci i 
Albanci. So ramkovniot dogovor potpi{an vo Ohrid 
od liderite na vode~kite partii na dvete zaednici  
(13 avgust 2001 godina) zna~itelno se pro{iri 
politi~ko-administrativnata uloga na etni~kite 
malcinstva. Petnaesette amandmani na Ustavot od 
noemvri istata godina ja prekinaa jugoslovenskata 
diskriminacija me|u dr`avotvoren „narod” i 
„nacionalnosti” (Albancite, Turcite i dr. ve}e se 
isto taka „narodi”). Poslednive u`ivaat redica 
prava, kako dvojazi~nost vo op{tinite kade {to 
so~inuvaat najmalku 20% od naselenieto, odlukite 
{to  gi tangiraat nivnite interesi se donesuvaat so 
t.n. Badenterovo mnozinstvo itn.

Golem del od etni~kite Makedonci (ako ne i 
mnozinstvoto od niv) sekako ne se mnogu sre}ni vo 
ovaa situacija: smetaat deka tie se edinstvenite 
koi{to pravat „kompromisi”, koi pritoa nemaat 
osobena reperkusija vrz lojalnosta na etni~kite 
Albanci kon dr`avata. Skandali kako dodavaweto na 
dve op{tini kon teritorijata na Skopje, neophodni 
za bilingvalen status na gradot i legalizacijata 
na „ilegalniot” univerzitet vo Tetovo, navistina 
izgledaat pove}e kako ekspanzionizam na malcin-
stvo, otkolku kako za{tita na zagrozeni prava.7 
Kako i da e, pod presijata na malcinskite barawa, 
na me|unarodni faktori i na NVO vo samata 
Republika Makedonija, dr`avnicite vo Skopje 
napravija ~ekori kon „multikulturen” politi~ki 
sistem, koi gi uni{tija kone~no nacionalisti~ko-
homogenizatorskite nade`i na mnozinstvoto od 
1990-tite godini. No, ovaa evolucija e vo sudir so 
nacionalnata i trans-nacionalnata konsolidacija 
na etni~kite Albanci: izgradbata na makedonskata 
dr`ava se sovpadna so momentot na emancipacija na 

etc.), in 2001 an armed conflict between Macedonians 
and Albanians ensued. With the Framework Agreement 
(of August 13, 2001) signed in Ohrid by the leaders of 
the two communities’ main political parties, the ethnic 
minorities’ political and administrative roles were con-
siderably extended. The fifteen Constitutional Amend-
ments of November the same year put an end to the Yu-
goslav discrimination between “nation-building nation” 
and “nationalities” (Albanians, Turks etc. are now also 
“nations”).  The latter now enjoy a variety of rights, such 
as bilingualism in the municipalities where they account 
for at least 20% of the population; the decisions that af-
fect their interests are to be adopted with the so-called 
Badenter Majority etc.

A great portion of the ethnic Macedonians (if not the 
majority of them) are certainly not happy with this situ-
ation: they believe that they are the only ones making 
“compromises,” which then have no particular impact on 
the Albanians’ loyalty to the state. Scandals like the addi-
tion of two new municipalities to the territory of Skopje, 
which was necessary to ensure the city’s bilingual sta-
tus, and the legalisation of the “illegal” Tetovo Univer-
sity, indeed seem more like expansionism of a minority 
than like protection of threatened rights.7 Anyway, un-
der the pressure from demands by the minorities, inter-
national factors and the NGOs within the Republic of 
Macedonia itself, the statespeople in Skopje took steps 
towards a “multicultural” political system, and these fi-
nally destroyed the nationalist-homogenising hopes of 
the majority from the 1990s. However, this evolution is 
in conflict with the ethnic Albanians’ national and trans-
national consolidation: the building of the Macedonian 
state coincided with the moment of the emancipation of 
militarism, according to which it has no legitimacy – no 
more than former Yugoslavia.
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militantizmot, za koj taa nema osobena legitimnost, 
ne pove}e od porane{na Jugoslavija.

Na primer, nitu prvoto, nitu vtoroto zname na 
dr`avata ne be{e prifateno od politi~ki lideri 
na Albancite vo Makedonija – iako, osobeno 
vtoroto, nema{e kakov bilo makedonski etni~ki 
simbol. Naprotiv, tie prodol`uvaa da insistiraat 
na upotreba na znameto na Republika Albanija, i 
toa bez nikakvi „korekcii” i pridavki, sè dodeka 
ovaa praksa ne be{e prifatena od Sobranieto 
vo esenta 2005 godina. Odredeni politi~ari od 
albanskoto malcinstvo nudea duri alternativni 
nazivi na Makedonija. Motivot za toa be{e jasno 
izrazen od pretsedatelot na DPA Arben Xaferi: 
terminot „Makedonci” ne pretstavuva oznaka 
li{ena od etni~ki smisla kako (spored Xaferi) 
„[vajcarci”, „Belgijci” ili „Kana|ani”.8 Xaferi 
ja prezede ulogata na ve~an skeptik, koj{to 
periodi~no go deklarira svojot pesimizam za 
idninata na „multietni~kite dr`avi” i posebno na 
Makedonija.9 Istovremeno, vo golem broj intervjua 
toj go dovede pod pra{alnik samiot nacionalen 
identitet na „Slavomakedoncite”, a se razbra i 
deka so porane{niot premier Qub~o Georgievski 
dogovarale podelba na zemjata. Vo kontekstot na 
ovie komplicirani odnosi, legitimno e pra{aweto 
dali so svojot apel za garantirawe na kolektivnite 
prava i integritetot na zaednicite (vo slu~ajov 
na etni~kite) multikulturalizmot e instrument 
za re{avawe na te{ki konflikti, kako tie vo 
Makedonija?

Spored mene, ima pri~ini da se somnevame. Od edna 
strana, multikulturalizmot e mo{ne meko sredstvo, 
za da gi zadovoli tolku porasnatite malcinski 
etni~ki barawa. Duri i negoviot silno komunitarno 

For example, neither the first nor the second flag was 
embraced by the political leaders of the Albanians in 
Macedonia – although they, particularly the second one, 
contained no ethnic Macedonian symbols whatsoever. 
On the contrary, they continued to insist on using the 
flag of the Republic of Albania – which is more, without 
any “corrections” or additions – until this practice was fi-
nally approved by the Parliament in the autumn of 2005. 
Some politicians from the Albanian minority even sug-
gested alternative names for Macedonia. The motive for 
that was clearly voiced by the president of DPA, Arben 
Xhaferi: the term “Macedonians” is not a designation de-
prived of ethnic sense like (according to Xhaferi) “Swiss,” 
“Belgians” or “Canadians.”8 Xhaferi undertook the role 
of an eternal sceptic, who periodically declares his pes-
simism about the future of the “multiethnic states” and 
particularly that of Macedonia.9 At the same time, in a 
number of interviews he questioned the very national 
identity of the “Slavo-Macedonians,” and the word got 
out that he and the former Prime Minister Ljubčo Geor-
gievski schemed a division of the country. In the light of 
these complicated relationships, it is a legitimate ques-
tion whether multiculturalism, with its appeal to guaran-
tee the collective rights and integrity of the communities 
(ethic in this particular case), is an instrument for resolv-
ing severe conflicts, such as the ones in Macedonia?

In my view, we have reasons to doubt that. On the one 
hand, multiculturalism is a very soft tool for meeting 
so vastly increased ethnic demands by minorities. Even 
its strongly communitarian reading in Macedonia is 
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~itawe vo Makedonija ve}e ne e dovolno, i toa ne samo 
za Arben Xaferi. Naskoro, po neprifatlivoto za DUI 
formirawe na novata makedonska vlada, partijata 
na Ali Ahmeti ja lansira parolata za „konsenzualna 
demokratija”. Stanuva zbor za politi~ki sistem 
na pretstavni{tvo na institucionalizirani 
etnolingvisti~ki i/ili konfesionalni kolek
tiviteti, poznat i kako „konsnacionalizam” 
i primenuvan pove}e ili pomalku uspe{no vo 
zemji kako Holandija i Liban. Za albanskite 
lideri, makedonskata dr`avnost mo`e sekoga{, 
pri sekakov stepen na „multikulturalizacija”, da 
ostane premnogu makedonska i nedovolno albanska. 
Da napomenam deka poznatiot teoreti~ar na 
nacionalizmot Roxers Brubejker (Rogers Brubak-
er) ja napa|a „arhitektonskata iluzija” spored koja 
edna „podobra” teritorijalna i institucionalna 
organizacija na dr`avata bi mo`ela da gi zadovoli 
„legitimnite nacionalni barawa” i na toj na~in da 
gi re{i etni~kite konflikti. Ne postoi ednozna~en 
racionalen na~in da se spre~at ambiciite {to bi 
mo`ele da rastat postojano.10 

Od druga strana, multikulturalizmot e mo{ne 
tvrdo sredstvo za gradewe na zaedni~ki gra|anski 
identitet. Stavaj}i akcent vrz „kulturnata zaed
nica”, toj ne nudi formula na zaedni~ka pripadnost, 
vo ednakva mera prifatliva za zaednici {to, inaku, 
nemaat problem so komunitarnata samo-definicija. 
Elementite od koi bi trebalo da se konstruira taa 
pripadnost se zaemnoisklu~ivite etniciteti. 
Multikulturalistite verojatno bi rekle deka tokmu 
vo toa i e prednosta na multikulturalizmot: faktot 
deka toj e ne{to pome|u – nitu kraen komunitarizam, 
nitu slep za razlikite klasi~en liberalizam i/
ili republikanski asimilacionizam.11 No, zasega, 
multikulturnite modeli na Kanada ili na SAD ne 
izgledaat tolku podobri od onie na zemjite kako 

no longer sufficient – which is more, even for Xhaferi. 
Soon after the formation of the new Macedonian govern-
ment that DUI found unacceptable, Ali Ahmeti’s party 
launched the slogan of “consensual democracy.” It in-
volves a political system of representation of institution-
alised ethno-linguistic and/or confessional collectivities, 
also known as “co-nationalism,” more or less successful-
ly applied already in countries such as The Netherlands 
and Lebanon. For the Albanian leaders, the Macedonian 
statehood can always, at any degree of “multiculturali-
sation,” remain too Macedonian and insufficiently Alba-
nian. It is worth noting that the well known theoretician 
of nationalism, Rogers Brubaker, attacks the “architec-
tonic illusion” according to which a “better” territorial 
and institutional organisation of the state might meet 
the “legitimate national demands” and thus solve eth-
nic conflicts. There is no such thing as an unambiguous 
rational way of checking the ambitions that may grow 
indefinitely.10

On the other hand, multiculturalism is a very hard means 
for building a common civic identity. Putting the stress 
on the “cultural community,” it does not offer a formu-
la for a common belonging, equally acceptable to both 
communities that otherwise do not have problems with 
communitarian self-definition. The elements with which 
this belonging should be constructed are the mutually 
exclusive ethnicities. Multiculturalists would probably 
say that this is precisely the advantage of multicultural-
ism: the fact that it is something in between – neither 
radical communitarism nor blind to the differences of 
classical liberalism and/or republican assimilationism.11 
However, for the time being, the multicultural models of 
Canada or the USA do not seem to be much better than 
those of countries like France, which are resistant to 
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Francija, rezistentni na multikulturalizmot: 
vo niv se gledaat sli~ni problemi. Poradi 
istite, Holandija vo me|uvreme go ograni~i svojot 
porane{en model na popustlivo op{testvo (per-
missive society).

Ne{to pove}e: ~udno ili ne, za nekogo duri i 
nepovolniot komunitarizam mo`e da funkcionira 
isto tolku dobro. Vo Makedonija perspektivata 
za federalizacija na dr`avata ve}e se gleda kako 
dalekuse`na opasnost. No, (kon)federalnoto ure
duvawe ne e zadol`itelno rizik: i pokraj site 
skandali pome|u Valoncite i Flamancite, Belgija 
sepak postoi i nejziniot glaven grad e sedi{te 
na golemite EU-institucii. Da ne zboruvame 
za [vajcarija – fantazmot na makedonskoto re
volucionerno dvi`ewe od po~etokot na 20-tiot 
vek. Ovoj pro~uen primer na pluralisti~ko op
{testvo e izgraden tokmu vrz konfederativni 
principi. Do den-deneska re~isi nikoj ne zboruva 
za „multikulturna [vajcarija” na na~inot na koj se 
nastojuva na „multikulturna Makedonija”. 

Vo re{avaweto na etni~kite konflikti, mul
tikulturalizmot ne e nitu panakeja, nitu duri 
najdobroto sredstvo. Mno{tvo drugi elementi, 
kako postoeweto na odredena politi~ka kultura, 
ekonomskite interesi, internacionalniot kon
tekst i osobeno istoriskata tradicija, mo`e da 
bidat presudni za odr`uvaweto na edno op{testvo 
so zna~ajni malcinski barawa. Vo sekoj slu~aj, ne 
postoi standard za takva institucionalna ili druga 
ogranizacija, koja bi onevozmo`ila poslednive da 
odat sè podaleku i podaleku.

multiculturalism: they show similar problems. Because 
of them, The Netherlands has in the meantime limited 
its former model to permissive society.

Something else needs to be said: strangely or not, for 
some even the unfavourable communitarism can func-
tion just as well. The prospect of federalisation of the 
country is already perceived in Macedonia as a far-reach-
ing threat. Yet, a (con)federal system is not necessarily a 
risk: despite all the scandals between the Walloons and 
the Flemish, Belgium continues to exist and its capital is 
the seat of the big EU institutions. What about Switzer-
land – the phantasm of the early 20th century Macedo-
nian revolutionary movement? This famous example of 
a pluralist society has been built precisely upon the prin-
ciples of confederacy. Almost nobody has ever talked 
about “multicultural Switzerland” the way people insist 
on “multicultural Macedonia.”

In the resolution of ethnic conflicts, multiculturalism is 
neither a panacea nor the best means. A variety of other 
elements, like the existence of a given political culture, 
economic interests, international context and particu-
larly historical tradition, can be decisive for the continu-
ation of a society with considerable minority demands. 
In any case, there is no standard for an institutional or 
other organisation that would prevent the latter from de-
manding more and more.
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Multikulturalizmot kako kulturna  
karakteristika na Balkanot

Ako politi~kata sfera ne dava dovolno argumenti 
za neophodnosta od multikulturni re{enija na 
postojnite konflikti, {to da se ka`e toga{ za 
eden od pogore spomenatite elementi – istoriskata 
tradicija? Stanuva zbor za famoznata etni~ka, 
konfesionalna i druga raznovidnost na Balkanot, 
od koja se fascinirani mno{tvo nabquduva~i so 
pogolemi ili pomali akademski i/ili umetni~ki 
pretenzii. Ne e li taa na nekakov na~in navistina 
„multikulturna”, pritoa proverena preku vekovno 
pluralisti~ko so`itelstvo? Tuka Makedonija e 
dobar primer. Samiot nejzin naziv e sinonim, vo 
zapadnite jazici, na „me{avina”: salade macédoine. 

Me|utoa, dene{niot Balkan ne e zadol`itelno 
poraznolik od drugi regioni vo Evropa, a da ne 
zboruvame za noviot svet, Bliskiot Istok, Isto~na 
Azija itn. Vo metroto na Pariz – glavniot grad na 
edna ne-multikulturna zemja – ~ovek sekojdnevno 
mo`e da slu{ne masa jazici osven francuskiot: 
arapski vo razli~ni formi, kabilski, ~etiri-pet, 
a mo`ebi i mnogu pove}e jazici od crna Afrika, 
portugalski, kantonski, no i romanski, turski, 
srpski i drugi jazici od samiot Balkan. Od vakva 
gledna to~ka, sekojdnevieto vo sofiskiot tramvaj 
e mnogu poednoobrazno. Denes Bitola e o~ajno 
monokulturen grad, vo istata mera kolku {to se i 
mnogu drugi, vo minatoto {arenoliki gradovi na 
Balkanot. No, mo`ebi vo nekoe drugo vreme bilo 
poinaku i Balkancite bile „izme{ani”?

Vsu{nost, golem del od takanare~enite „balkanski” 
fenomeni popravo se otomanski. „Balkanskiot 
grad” e dobar primer: istata gradska struktura i 

Multiculturalism as a cultural feature of the Balkans 

If the political sphere fails to provide enough arguments 
in favour of the necessity of multicultural solutions to 
the existing conflicts, what remains to be said about one 
of the elements referred to above – historical tradition? 
I am talking about the famous ethnic, confessional, and 
other diversity of the Balkans that has fascinated a mul-
titude of observers with bigger or smaller academic and/
or artistic pretensions. Is it not indeed “multicultural” in 
a way, having been tested through centuries of pluralist 
coexistence? In this aspect, Macedonia is a good exam-
ple. In the western countries its very name is a synonym 
for a “mixture”: salade macédoine.

However, today’s Balkans is not necessarily more diverse 
than other regions in Europe, let alone the new world, 
the Middle East, East Asia etc. In the underground of 
Paris – the capital of a non-multicultural country – one 
can hear a mass of languages other than French: various 
forms of Arabic, Kabylian, four, five or even more African 
languages, Portuguese, Cantonian, as well as Romanian, 
Turkish, Serbian and other languages from the Balkans. 
From this point of view, everyday life on a Sofia tram is 
more uniform. Today Bitola is a desperately monocul-
tural city, to the same degree as many other, formerly 
diverse cities in the Balkans. However, perhaps it used 
to be otherwise in some other time and the Balkanites 
were “mixed”?

Actually, a great part of the so-called “Balkan” phenom-
ena are rather Ottoman. The “Balkan town” is a good ex-
ample: the same urban structure and architecture (the 
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arhitektura (omilenata na Bugarite „vъzro`denska”, 
t.e. „prerodbenska arhitektura”) mo`e da se najde 
i vo Anadolija. Specifi~nata „balkanska kujna” 
ima persisko i arapsko poteklo. Vo vakvi i vo 
drugi slu~ai, terminot „balkanski” i idejata za 
kosmopolitskiot karakter na fenomenite ozna~eni 
so nego premol~uvaat edna posebna kultura, so koja 
Balkancite kako „Evropejci” ne sakaat sekoga{ 
da se identifikuvaat.12 Od druga strana, tezata 
za harmoni~niot kontekst na otomanskiot i/ili 
balkanskiot kom{iluk izgleda ~udno: krvavite 
konflikti {to ja obele`ale sovremenata balkanska 
istorija vo toj slu~aj se apsolutno nerazbirlivi. 

Da ja zememe za primer duri i „multikulturnata 
oaza” na Kru{evskata republika od 1903 godina so 
nejzinata vlada {to gi pretstavuvala razli~nite 
mesni zaednici. I pokraj oficijalnata tolerancija, 
vostanicite gi napa|aat muslimanskite sela 
i obi~nite „Turci” stanuvaat `rtvi na revolu
cionerniot teror.13 Pretstavnici na gr~kata i/ili 
na vla{kata zaednica raska`uvaat podocna deka bile 
predadeni od „bugarskite” revolucioneri i deka 
imeno samo zatoa nivnite kvartovi bile pqa~kani 
od otomanskite sili.14 „Makedonskata borba” pome|u 
nekolku balkanski narodi, {to posebno se raspaluva 
po Ilinden, te{ko deka ja sugerira idejata za 
„multietni~ka tolerancija so vekovi”. A {to da 
ka`eme za masovnite preseluvawa i za praktikite 
na „etni~ko ~istewe”, {to gi po~uvstvuvale milion 
i trista iljadi Grci i drugi pravoslavni od Mala 
Azija itn...? A za ermenskiot genocid?  

Bulgarians’ favourite “възрожденска” or New Renais-
sance Architecture* can also be seen in Anatolia. The 
characteristic “Balkan cuisine” is of Persian and Arabic 
origin. In these and other cases, the term “Balkan” and 
the idea of the cosmopolitan nature of the phenomena it 
has been used to signify say nothing about a specific cul-
ture that the Balkanites as “Europeans” are not always 
willing to identify with.12 On the other hand, the thesis 
about the harmonious context of the Ottoman and/or 
Balkan neighbourhood seems odd: the bloody conflicts 
that have marked modern Balkan history are in this case 
absolutely ungraspable.

Let us look even at the example of the 1903 Kruševo Re-
public’s “multicultural oasis” and its government where 
the various local communities were represented. Despite 
the official tolerance, the insurgents attacked the Mus-
lim villages and the ordinary “Turks” became victims of 
the revolutionary terror.13 Representatives of the Greek 
and/or Vlach communities later reported that they had 
been betrayed by the “Bulgarian” revolutionaries and 
that it was precisely because of this that their quarters 
were looted by the Ottoman forces.14 The “Macedonian 
Struggle” between several Balkan nations, which flared 
up after the Ilinden Uprising, is hardly suggestive of the 
idea about an “age-long multicultural tolerance.” What 
is there to be said about the mass relocation and “ethnic 
cleansing” practices endured by one million three hun-
dred thousand Greeks and other Orthodox Christians 
from Asia Minor and elsewhere? What about the Arme-
nian Genocide?

*	 18th & 19th century Renaissance in the Balkans (tr. note) 
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Pred vakvite podatoci, nekoi istra`uva~i go posta
vija pra{aweto {to e toa tolku „multikulturno”, 
na primer, vo grad kako Solun. Stanuva zbor za 
grad denes skoro potpolno gr~ki – so isklu~ok na 
brojnata pe~albarska (i negativno stigmatizirana) 
imigracija – a na po~etokot na 20-tiot vek 
razdelen na religiozni i nacionalni zaednici, 
me|u koi ~esto ne postoela komunikacija.15 Idejata 
za „kosmopolitskiot” karakter na Saraevo i za 
tradicionalnata tolerancija na bosanskiot 
„kom{iluk” be{e nijansirana ili duri celosno 
izostavena. Antropologot Robert Hejden (Robert 
Hayden) i politologot Ksavie Bugarel (Xavier Bou-
garel) uka`aa deka prisustvoto na mnogu zaednici vo 
bosanski i voop{to balkanski kontekst, ne zna~i 
postoewe na vistinska tolerancija me|u niv.16 
Stanuva zbor za prosto „trpewe” na jasno definirani 
i izolirani edna od druga grupi, a ne za aktivno 
valorizirawe na nivnata razli~nost. Namesto 
ova, tie `iveele (i `iveat) vo razli~ni kvartovi, 
nosele razli~ni nosii i, so minimum isklu~oci, ne 
se ven~avale (i ne se ven~avaat) me|usebno. 

Ovoj tip interpretacii mo{ne ja relativiziraa 
vrednosta na konceptot „multikulturalizam”, 
primenet vrz otomanskoto ili post-otomanskoto 
minato na Balkanot.17 Pro~uenite „mileti”, tolku 
interesni na multikulturalisti~kiot teoreti~ar 
Vil Kimlika (Will Kymlicka), navistina se 
pluralisti~ka organizacija na konfesionalni 
razliki, no nesporedliva so ona {to denes se opi
{uva kako multikulturna politika na priznavawe.18 
Me|utoa, vo ovoj istoriski kontekst, jas sepak bi 
predlo`il edna kompromisna interpretacija. 

Mi se ~ini deka i pokraj site rizici, poimot 
„tolerancija” mo`e da se odnesuva na situacii na 

Confronted with such data, some researchers asked 
what could be so “multicultural,” for instance, in a city 
like Salonika. This is a city that is almost entirely Greek 
today – except for the abundant (stigmatised) labour im-
migration – a city divided in the early 20th century into 
religious and national communities between which there 
was no communication.15 The idea of Sarajevo’s “cosmo-
politan” character and the traditional tolerance in Bos-
nia’s “neighbourhoods” was nuanced and even entirely 
left out. The anthropologist Robert Hayden and the po-
liticologist Xavier Bougarel suggested that the presence 
of many communities in the Bosnian and in the general 
Balkan context does not mean that there is true toler-
ance between them.16 It is a matter of two clearly defined 
and mutually isolated groups merely “tolerating” each 
other, rather than actively valorising their difference. In-
stead, they have been living in separate quarters, they 
have been wearing different clothes and, with a very few 
exceptions, they have not intermarried.

These kinds of interpretations have greatly relativised 
the value of the concept of “multiculturalism,” applied 
to the Ottoman and post-Ottoman past of the Balkans.17 
The famous “Miletuses” that the theoretician of multicul-
turalism Will Kymlicka found to be so interesting are in-
deed a pluralist organisation of confessional differences 
but they are incomparable with what is today described 
as multicultural politics of recognition.18 However, in the 
present historical context, I would still suggest a com-
promise interpretation.

It seems to me that despite all the risks, the term “tol-
erance” can refer to situations of naive intercommunity 
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naivno interkomunitarno so`itelstvo: na onie 
od tipot na tolku kritikuvaniot „kom{iluk” i na 
miletite. Od Xon Lok (John Locke) navamu, tole
rancijata ja pretpostavuva tokmu pasivnata ideja 
za „trpewe”. Kako „studena politi~ka dobrodetel”,19 
taa e principielno negativna, t.e. bez sopstvena 
moralna sodr`ina, osven pravoto na Drugiot da pos
toi kako drug. Toa zna~i deka tolerancijata e nekade 
na sredinata pome|u negiraweto i priznavaweto na 
Drugiot so site negovi pretenzii za isklu~ivost. Taa 
ja priznava razli~nosta pove}e od nepriznavaweto, 
no pomalku od priznavaweto vo smisla na aktivna 
gri`a za „seberealizacija” na razli~nite, vrz koja 
insistira multikulturalizmot.

Se razbira, formulirana na toj na~in, tolerancijata 
ne vetuva ni{to pokonkretno: standardite za toa 
{to da se tolerira variraat od epoha do epoha i 
od eden do drug politi~ki, socijalen i kulturen 
kontekst. Ako denes, za razlika od pred sto godini, 
zapadnite liberalni op{testva se odnesuvaat 
tolerantno kon homoseksualcite, toa nikako ne e 
slu~aj so pedofilite, da re~eme. No, edno ne{to e 
jasno: postojat razli~ni re`imi na tolerancija koi 
ne se zadol`itelno multikulturni vo smisla da go 
garantiraat so~uvuvaweto na odredena zaednica so 
nejziniot kulturen identitet. Poradi toa, formula
ta „tolerancija=multikulturalizam” e nekorektna i 
treba da padne. Proektot za selata Rostu{e i Bitu{e 
mo`e{e spokojno da nosi naslov „Tolerantna Dolna 
Reka” ili, zo{to ne, „Prijatelska Dolna Reka”. Da 
vidime sepak dali multikulturalizmot ne e nu`en 
vo sfera vo koja obi~nata tolerancija verojatno ne 
bi bila dovolna.

coexistence: to the likes of the vastly criticised “neigh-
bourhood” and Miletuses. Since John Locke, tolerance 
has implied precisely the passive idea of “tolerating.” As 
a “cold political benefaction”19 it is negative in principle, 
i.e. without its own moral content, except the right of the 
Other to exist as another. This means that tolerance is 
somewhere in the middle between the denial and recog-
nition of the Other with all its pretensions to exclusive-
ness. Tolerance recognises difference more than Non-
recognition but less than the Recognition understood as 
an active care for the different’s “self-realisation” that 
multiculturalism insists on. 

Of course, thus formulated, tolerance promises noth-
ing specific: the standards about what is tolerable vary 
from epoch to epoch and from one political, social, and 
cultural context to another. If today, unlike a hundred 
years ago, western liberal societies behave tolerantly to-
wards homosexuals, this is certainly not the case with, 
say, paedophiles. However, one thing is clear: there are 
different regimes of tolerance that are not necessarily 
multicultural in the sense that they guarantee the preser-
vation of a specific community and its cultural identity. 
Therefore, the equation “tolerance = multiculturalism” 
is incorrect and should fall. The Project for the villages 
of Rostuše and Bituše could have comfortably worn the 
name “Tolerant Lower Radika” or even “Friendly Lower 
Radika.” Still, let us see whether multiculturalism is not 
necessary in a sphere where mere tolerance would prob-
ably not suffice.
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Multikulturalizmot kako sredstvo 
za za{tita na ~ovekovite prava

Neuspesite na multikulturalizmot vo re{avaweto  
na realni politi~ki konflikti ili negovoto 
otsustvo kako tradicija (vpro~em, kade e multi
kulturalizmot takov?), sepak ne zna~at deka toj 
ne e normativno najpraveden kako op{testveno 
ureduvawe. Od filosofska gledna to~ka, konjunk
turnite okolnosti ne bi trebalo da igraat uloga 
vo re{avaweto na moralnite i pravnite problemi 
povrzani so za{titata na ~ovekovite prava. Va`en 
del od niv se i takanare~enite kolektivni prava 
i, posebno, kulturnite prava, tolku skapi na 
multikulturalizmot.

Istiot sekako ne e ednozna~en kako teorija: vo 
nego postojat „pokomunitaristi~ki” i „polibe
ralni” varijanti. Od komunitaristi~kata kri
tika na liberalizmot, teoreti~arite na mul
tikulturalizmot, kako ^arls Tejlor (Charles Taylor) 
i Vil Kimlika, ja prezemaat idejata za postoewe na 
kolektivni i/ili kulturni prava, no se obiduvaat 
da gi legitimiraat preku liberalniot akcent vrz 
individuata.20 Tie insistiraat deka individual
niot identitet se formira na dijalo{ki na~in i vo 
odreden kulturen kontekst vo koj li~nosta e sekoga{ 
vklu~ena. Za niv, klasi~niot individualisti~ki 
liberalizam ne nudi dovolna za{tita na onoj del 
od individualniot identitet, koj e vo funkcija na 
kolektivitetot. Eve zo{to „slepiot” liberalizam bi 
trebalo da se „korigira” na na~in koj bi ja ovozmo`il 
za{titata na odredeni kolektivni prava, intimno 
povrzani so fundamentalnite prava na ~ovekot. Vo 
toa se sostojat i posebnite „politiki na priznavawe” 
za koi apeliraat multikulturalistite.

Multiculturalism as a Means 
for Protecting Human Rights

The failures of multiculturalism in resolving real politi-
cal conflicts or its absence as tradition (in fact, where is 
multiculturalism this way?) still do not mean that as a 
social system it is not normatively the fairest. From a 
philosophical viewpoint, conjuncture should not play a 
role in the resolution of moral or legal problems related 
to human rights protection. An important part of them 
are also the so-called collective rights and, particularly, 
cultural rights, which are so dear to multiculturalism.

The latter is certainly not univocal as a theory: it has 
“more communitarian” and “more liberal” variants. The 
theorists of multiculturalism, such as Charles Taylor and 
Will Kymlicka, borrow the idea about the existence of 
collective and/or cultural rights from the communitar-
ian critique of liberalism but they try to legitimise them 
using the liberal emphasis on the individual.20 They in-
sist that individual identity is formed dialogically and in 
a given cultural context in which the individual is always 
involved. In their view, classical individualist liberalism 
does not offer sufficient protection of that part of the 
individual identity which serves the collectivity. This is 
why “blind” liberalism should be “corrected” in a way 
that would provide for the protection of some collective 
rights, intimately linked with the fundamental human 
rights. This also encompasses the specific “politics of 
recognition” to which multiculturalists appeal.
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Na Balkanot, ovaa interpretacija na multikul
turalizmot se promovira od pravoza{titnite  
nevladini organizacii i od intelektualci, univer
zitetski profesori i drugi bliski do niv. Me|utoa,  
multikulturnite politiki na priznavawe se objekt  
na redica kritiki. Spored edna od niv, multikul
turalizmot ima tendencija da „kulturalizira” 
~isto socijalno-ekonomski problemi. Osven toa, 
multikulturalizmot ima nekriti~ki pristap 
kon poimi kako „kultura” i „zaednica”. Tie se 
tretiraat na eden esencijalisti~ki na~in, koj 
vsu{nost go dozvoluva gorenavedenoto koriste- 
we na multikulturalisti~ka retorika vo poddr{ka 
na malcinskite nacionalni i nacionalisti~ki 
kauzi. Interesen e i ukorot sprema idejata za 
kolektivnite prava – zaedni~kata poenta na 
komunitaristite i multikulturalistite. Spored 
nivnite kriti~ari, multikulturalizmot ne nudi 
dovolno garancii za po~ituvawe na individualnata 
avtonomija, koja e fundamentalna za liberalnata 
filosofija. Vo odredeni zaednici, osnovnite prava 
na poedinecot ne se dovolno za{titeni: klasi~en 
primer se ̀ enite vo nekoi islamisti~ki op{testva. 
Bi bilo neadekvatno za vakviot vid problemi da se 
ka`e, na na~inot na Tejlor, deka treba da dozvolime 
specifi~na vrednost na sekoja kultura.

Ako od ~isto pravna gledna to~ka mo`e da se priznaat 
sekakvi prava (na primer onie na rastenijata), 
od moralen aspekt, kako {to poka`uvaat nekoi 
kriti~ari, idejata za kolektivni prava ne e 
ubedliva. Nitu objektot na edno pravo, nitu interesot 
zad ova pravo, nitu negovata realizacija mo`e da 
bidat kolektivni, ako treba da bidat i moralno 
prifatlivi.21 Ete zo{to Kimlika se obiduva da go 
izbegne ovoj termin koga zboruva za specifi~nite 
prava na zaednicite (group-specific rights). Me|utoa,  

This interpretation of multiculturalism is being promot-
ed in the Balkans by right-protector NGOs and by intel-
lectuals, university professors and other people close 
to them. However, multicultural politics of recognition 
are subject to a variety of criticisms. According to one of 
them, multiculturalism tends to “culturalise” purely so-
cial-economic problems. Besides, multiculturalism has a 
non-critical approach to terms like “culture” and “com-
munity.” They are treated in an essentialist manner, 
which actually allows the above use of multiculturalist 
rhetoric to support the minority national and nationalist 
causes. Also interesting is the rebuke over the idea of the 
collective rights – the common point of communitarists 
and multiculturalists. According to their critics, multi-
culturalism does not offer enough guarantees about the 
respect for individual autonomy, which is fundamental 
to liberal philosophy. In certain communities, the basic 
rights of the individual are not protected enough: classi-
cal example is the position of women in some Islamic so-
cieties. It would be inadequate to say about these kinds 
of problems, in Taylor’s manner, that we should allow 
for the particular values of every culture.

If, from a purely legal perspective, all kinds of rights can 
be recognised (for example, those of the plants), from a 
moral viewpoint, as some critics demonstrate, the idea of 
collective rights is not convincing. Neither the object of a 
right nor the interest behind it, including its realisation, 
can be collective if they are to be morally acceptable.21 
This is why Kymlicka tries to avoid this term when he 
speaks about the group specific rights of the communi-
ties. However, there are no serious problems why the 
social covenant offered by liberalism should not be ex-

Tchavdar Marinov Multiculturalism in the Balkans: Is it Necessary?



Journal  for  Po l i t ics ,  Gender ,  and Cul ture  Vol .  5/No.  2/Summer 2006

51

Identities

ne postojat seriozni problemi op{testveniot 
dogovor ponuden od liberalizmot da se pro{iri 
taka {to da se obezbedat individualnite prava 
na poedinci, koi imaat zaedni~ki kolektiven 
identitet. Liberalizmot vo negovata ne-multi
kulturna verzija voop{to ne se protivstavuva  
frankofonskoto naselenie na Kvebek da u~i 
francuski jazik. Razlikata e vo toa deka ne dava 
garancii za opstanok na istovo – za razlika od 
multikulturalistite, koi baraat zadol`itelni 
merki za prote`irawe na francuskiot jazik i na 
frankofonskata zaednica. Multikulturalistite 
se mo`ebi vo pravo koga tvrdat deka priznavaweto 
na odredeni grupovo-specifi~ni prava na 
malcinstvata (na primer, frankofonite vo 
Kvebek) se liberalno prifatlivi, bidej}i ne se 
nespravedlivi sprema mnozinstvoto. No, vo sekoe 
malcinstvo ima drugi malcinstva – ima, vo najmala 
raka, poedinci so poinakvi interesi i identiteti: 
na primer, anglofonite vo Kvebek mo`e da ne se 
mnogu sre}ni od odredeni merki za protekcija na 
jazikot na malcinstvoto, koe za niv e mnozinstvo. 

Ovde se gleda i problemot so komunitaristi~kite 
implikacii na edna vakva protekcija: za{titeni
te kulturi mo`e lesno da stanat hermeti~ki zatvo
reni monadi. Svesni za toa, multikulturalistite 
apeliraat za „otvoren multikulturalizam” i za 
dijalog pome|u zaednicite.22 Me|utoa, mnogu zaedni
ci nemaat potreba od takov dijalog. Katoli~kiot 
integrist, pravoslavniot fundamentalist i isla
mistot ja negiraat neophodnosta od komunikacija 
so drugite religii, a da ne zboruvame za toa deka 
nikako ne bi gi po~ituvale kritikite od strana na 
feministi ili homoseksualci. Kulturite koi nudat 
totalno objasnuvawe na svetot, ne mo`at vo nego da 
vklu~at elementi od drug svetogled.

tended in order to ensure the individual rights of indi-
viduals who share a common collective identity. Liber-
alism in its non-multicultural version is not opposed to 
the Quebec’s Francophone population learning French. 
The difference is that it does not provide guarantees for 
its survival – unlike multiculturalists, who demand man-
datory measures for protecting the French language and 
the Francophone community. The multiculturalists may 
be right when they claim that the recognition of certain 
group-specific minority rights (for example, the Franco-
phones in Quebec) is acceptable from a liberal viewpoint 
because they are not unjust towards the majority. But in 
every minority there are other minorities – there are, at 
the very least, individuals with different interests and 
identities: for example, the Anglophones in Quebec may 
not be very happy with some measures aimed at the pro-
tection of the language of the minority, which is majority 
for them.

This demonstrates the problem of the communitarian 
implications that such protection might have: protected 
cultures may easily become hermetically closed monads. 
Aware of this, multiculturalists appeal for “open multi-
culturalism” and dialogue between communities.22 How-
ever, many communities do not need such dialogue. The 
Catholic integrist, the Orthodox Christian fundamental-
ist and the Islamist deny the necessity of communication 
with other religions; needless to say, they would never 
respect any criticism by feminists or homosexuals. Cul-
tures that offer total explanations of the world cannot in-
clude in it elements from another worldview.
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Ispraveni pred site tie problemi, multikultu
ralistite se vrtat ili kon komunitarizam, ili kon 
klasi~en liberalizam. Na primer, za da se izbegne 
represijata na poedinecot, Kimlika voveduva 
liberalni standardi vo istite onie kulturi koi 
inaku bi trebalo da se za{titat od proizvolnosta na 
„slepiot liberalizam”.23 Vo svoite posledni dela, 
^arls Tejlor e sè pomonokulturen, vra}aj}i se kon 
univerzalisti~kite formuli na katolicizmot.24 
Vo Francija, golemiot advokat na kulturniot 
pluralizam, sociologot Alen Turen (Alain Tourai-
ne), zede u~estvo vo komisijata „[tazi”, koja{to 
go ponudi skandalozniot zakon za zabrana na 
„ostenzivnite religiozni simboli”, posebno na 
islamskata {amija. ^in {to ne e sosem vo harmonija 
so idealite na multikulturalizmot i duri, mo`ebi, 
na elementarnata tolerancija.25 Imaj}i gi predvid 
site tie dilemi i paradoksi, kako i razvojot na 
multikulturalizmot, legitimno e pra{aweto od ka
de sepak doa|a negovata zavodlivost vo balkanskiot 
i posebno vo makedonskiot intelektualen kontekst? 

Za intelektualcite od albansko poteklo, toj e va`en 
od komunitaristi~ka gledna to~ka: kako sredstvo za 
promovirawe na politi~ki barawa.26 Zagri`eni od 
poslednive, intelektualcite od makedonsko poteklo 
baraat, preku multikulturalizmot, formuli na 
etni~ko so`itelstvo. Nekoi ve}e go otkrivaat 
{ifriran vo makedonskata dr`avnost, blagodarenie 
na... komunisti~kiot ASNOM. Istovremeno, multi
kulturalisti~kite slogani im dozvoluvaat da vo-
dat smetka za statusot na Makedoncite nadvor od 
Makedonija: preku insistirawe Grcija i Bugarija 
da im oktroirat malcinski prava.27 No ovie motivi 
te{ko deka se edinstveni. 

Confronted with all these problems, multiculturalists 
turn to either communitarianism or classical liberalism. 
For example, to avoid the repression of the individual, 
Kymlicka introduces liberal standards in the very cul-
tures that would otherwise need to be protected from the 
arbitrariness of “blind liberalism.”23 In his most recent 
works, Charles Taylor is increasingly monocultural, go-
ing back to the Universalist formulae of Catholicism.24 
In  France, the great advocate of cultural pluralism, the 
sociologist Alain Touraine, took part in the Stasi Com-
mission, which offered the scandalous law prohibiting 
“ostensive signs of religious affiliation,” particularly the 
Islamic head scarf. This was an act not entirely harmo-
nious with the ideals of multiculturalism and, perhaps, 
even elementary tolerance.25 Taking into account all 
those dilemmas and paradoxes, as well as the develop-
ment of multiculturalism, the question of where its se-
ductiveness comes from in the context of the Balkans, 
and particularly Macedonia, is a legitimate one.

To the intellectuals of Albanian origin, it is important 
from a communitarian viewpoint: as a means for pro-
moting political demands.26 Concerned with the latter, 
the intellectuals of Macedonian origin look, though mul-
ticulturalism, for formulae for ethnic coexistence. Some 
already discover it in coded in the Macedonian state-
hood, thanks to the communist ASNOM.* At the same 
time, multiculturalist slogans allow them to take account 
of the status of the Macedonians outside Macedonia: by 
insisting that Greece and Bulgaria award them minority 
rights.27 However, these are hardly the only motives.

*	 Anti-fascist Assembly of the People’s Liberation of Macedo-
nia (tr. note).
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Spored Aksel Honet (Axel Honneth), inaku teore
ti~ar na paradigmata na priznavaweto, poimot 
„multikulturalizam” e tolku uspe{en tokmu poradi 
toa {to e prazen.28 „Multikulturno op{testvo” se 
razbira na najrazli~ni na~ini i ne se znae dali so ne
go se ozna~uva dadena pravna polo`ba ili odredena 
socio-kulturna sostojba, ekonomska podelba, `ivo
ten stil i dr. Ovaa nejasnotija i/ili praznina lesno 
se gleda i vo kolumnite na makedonskite promotori 
na vakvoto op{testvo. Nekoi od niv, na primer, 
objasnuvaat: „multikulturalizmot e pra{awe na 
zgolemena frekvencija i komunikacija na indi
vidui koi nosat vo sebe pove}esloen identitet. 
Zna~i, del od mojot identitet, no samo del, e toa deka 
jas sum etni~ki Makedonec. Del od mojot identitet 
e deka ne sum pravoslaven, bidej}i sum ateist. Del 
od mojot identitet e toa deka sum re`iser, kako i 
toa deka sum tatko na edna }erka”.29 Pokonceptualno, 
drugi velat deka multikulturalizmot „me|u drugoto, 
zna~i i afirmacija na etni~kite razliki, no i 
nivno pre~ekoruvawe; multikulturalizmot ja 
sfa}a kulturata mnogu po{iroko od etni~koto 
prebrojuvawe; toj se odnesuva i na klasata, rasata, 
vozrasta, polot, rodot, nosej}i edna nova silna 
kulturna energija koja dlaboko gi preispituva 
dosega{nite politiki na priznavawe”.30 

Ako treba so logi~ki formuli da se izrazat ovie 
definicii, tie bi bile od tipot: S e P i ne-P; i S 
e P e X e Y e Z. Ako multikulturalizmot afirmira 
identitet, toa go pravi i nacionalizmot, kako i 
religiozniot fundamentalizam. Ako, pak, pret
stavuva pre~ekoruvawe na kulturnite, etni~kite,
konfesionalnite i drugi identiteti, toa e klasi~en 
liberalizam. Ako multikulturalizmot se odnesuva 
i na klasata, ne e jasno po {to se razlikuva od 
marksizmot. Ako, pak, kon klasata toj gi dodava i 

According to Axel Honneth, a theorist of the recognition 
paradigm, the term “multiculturalism” is so successful 
precisely because it is empty.28 “Multicultural Society” 
is understood in many different ways and it is unclear 
whether it signifies a given legal position or a given so-
cio-cultural condition, economic division, lifestyle etc. 
This ambiguity can also be readily seen in the columns 
by the Macedonian promoters of this kind of society. 
Some of them, for example, explain: “multiculturalism is 
a matter of increased frequency and communication of 
individuals who carry a multilayered identity. So, a part 
of my identity, but only a part of it, is that I am an ethnic 
Macedonian. Another part of my identity is that I am not 
Orthodox Christian, as I am an atheist. Yet another part 
of my identity is that I am a director, as well ass that I am 
a father to one daughter.”29 In more conceptual terms, 
others say that multiculturalism “among other things, 
also means affirmation of ethnic differences, but their 
transcendence too; multiculturalism understands cul-
ture more broadly than an ethnic count; it refers equally 
to class, race, age, sex and gender, carrying a new pow-
erful cultural energy that deeply challenges all previous 
politics of recognition.”30 

If these definitions were to be expressed with logical for-
mulae, they would be of the following type: S is P and 
non-P; and S is P is X is Y is Z. If multiculturalism af-
firms identity, so does nationalism too, as well as reli-
gious fundamentalism. If, on the other hand, it consti-
tutes a transcendence of cultural, ethnic, confessional, 
and other identities, it is classical liberalism. If multicul-
turalism also refers to class, it is unclear how it is differ-
ent to Marxism. If, however, on top of class it also adds 
race, age, sex, gender, and disabled people, is it unclear 
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rasata, vozrasta, polot, rodot, hendikepiranite, ne e 
jasno vo kakva smisla tie bi trebalo da se za{tituvaat 
na na~inot kako kulturnite zaednici. Treba li 
vo gluvonemite da gledame jazi~no malcinstvo? 
Vozrasta ne mo`e da bide objekt na posebna 
protekcionisti~ka politika: bi bilo apsurdno 60-
godi{nite da se proklamiraat za grupa vredna sama 
po sebe, ~ija brojnost ne smee da se smaluva.

Da se re~e deka se~ij identitet treba da bide 
„pove}esloen”, ne gi re{ava problemite. Da doz
volime deka ne~ija pripadnost kon makedonskata 
nacionalna zaednica e, na nekakov na~in, kon
stitutiven za negoviot identitet i zatoa mo`e da se 
bara posebno priznavawe na nacionalnata zaednica, 
bez koja ne bi bil priznat ni samiot toj. No, faktot 
deka e tatko na }erka ne e societalen i ne e od 
istiot red: bi bilo apsurdno da barame kolektivni 
prava za site tatkovci na }erki. Ako, pak, faktot 
deka e Makedonec ne treba da bide pobiten za nego 
od faktot deka e tatko na }erka, zo{to mu e toga{ 
da bara multikulturni politiki na priznavawe 
kako Makedonec, ili kako Albanec itn...? Ne{to 
pove}e: ovoj entuzijasti~ki i nediferenciran 
koncept na multikulturalizam ne korespondira 
duri ni so pi{uvawata na teoreti~arite na 
multikulturalizmot. Vo svojata klasi~na statija 
za politikite na priznavawe, Tejlor misli 
tokmu na kulturnite zaednici. Istite se jasno 
diferencirani, da ne ka`am diskriminirani 
od Kimlika, so negovoto teorisko opravduvawe 
na neramnopravniot tretman na starosedelskite 
„nacionalni malcinstva” i na imigrantskite 
„etni~ki grupi”.31

in what sense they should be protected in the way multi-
cultural communities are. Are we to see a linguistic mi-
nority in the deaf and hard of hearing? Age cannot be 
an object of a special protectionist politics: it would be 
absurd if sixty-year-olds were to proclaim themselves a 
group per se whose population must not decrease.

Saying that everybody’s identity should be “multilayered” 
does not solve the problems. Let us permit that some-
body’s membership in the Macedonian national com-
munity is, in some way, constitutive for his identity and 
that therefore special recognition of the national com-
munity can be sought, as he himself would not be recog-
nised without it. However, the fact that he is a father of a 
daughter is neither a societal one nor of the same order: 
it would be absurd to demand collective rights for all the 
fathers of daughters. If, on the other hand, the fact that 
he is a Macedonian should not be more important to him 
than the fact that he is a father of a daughter, why should 
he ever demand multicultural politics of recognition as 
a Macedonian or Albanian etc.? And another thing: this 
enthusiastic and undifferentiated concept of multicul-
turalism does not correspond even with the writings of 
the theorists of multiculturalism. What Taylor has in 
mind in his classical essay on the politics of recognition 
are precisely the cultural communities. These have been 
clearly differentiated, if not discriminated by Kymlicka, 
with his theoretical justification of the unequal treat-
ment of the indigenous “national minorities” and the 
immigrant “ethnic groups.”31
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Navra}aj}i se sega na pra{aweto za neophodnosta 
na multikulturalizmot, bi napomnal deka vo dvata 
prethodno analizirani konteksta, poimot ili 
nema osobena prednost (kako politi~ko sredstvo 
i alternativa), ili voop{to nema smisla (kako 
kulturna karakteristika na balkanskoto minato). 
Dali sepak multikulturalizmot nema barem nekakva, 
makar i relativna, vrednost?

Spored mene, debatite okolu multikulturnite 
politiki na priznavawe imaat dve osnovni zaslugi. 
Od edna strana, tie ja izostrija ~uvstvitelnosta 
kon implicitnite strukturi na dominacija vo 
sovremenoto op{testvo, koi rezultiraat vo needna
kov tretman na odredeni poedinci i grupi. Od druga 
strana, multikulturalizmot go stavi problemot 
za komunikacijata me|u razli~nite identiteti 
i kulturni praktiki vo globaliziraniot svet.  
Me|utoa, so svojot fokus vrz opstanokot na zaedni
cata, multikulturalistite ne gi re{ija problemite 
i nudea par excellence komunitaristi~ki formuli.  
Sè u{te stojat pra{awata {to mora da priznavame,  
kon {to mora da sme ednostavno tolerantni bez  
celosno da go prifa}ame, no i {to ne treba na 
nikakov na~in da priznavame. Vo me|uvreme, multi
kulturalizmot ima edna nesporna vrednost i taa e 
vo ~isto estetski plan. Mislam na mnogubrojnite 
formi na kulturna hibridizacija, na „multikulti” 
umetnosta i na povrzaniot so nea `ivoten stil. Taa 
otvorenost mi se ~ini ne samo sosema prifatliva, 
tuku i va`na za inaku mo{ne parohijalnite 
op{testva na Balkanot. Estetikata ednovremeno e 
pole za socijalna kritika, no i sfera vo koja sme 
oslobodeni od stravot deka ili mnozinstvoto go 
ugnetuva malcinstvoto, ili malcinstvoto – svoite 
pripadnici.

Going back to the issue of the necessity of multicultural-
ism, I would emphasise that in the two contexts analysed 
above, the term either has no particular advantage (as a 
political means or alternative) or makes no sense at all 
(as a cultural feature of the Balkan past). Still, is multi-
culturalism devoid of any, even relative, value?

In my view, the debates around the multicultural politics 
of recognition have two basic merits. On the one hand, 
they have sharpened the sensitivity to the implicit struc-
tures of domination in modern society, which result in 
unequal treatment of specific individuals or groups. On 
the other hand, multiculturalism has placed the prob-
lem of communication among the various identities and 
cultural practices in the globalised world. However, with 
its focus on the survival of the community, the multicul-
turalists have not solved the problems but rather offered 
communitarian formulae par excellence. The questions 
remain of what we must recognise, what we must be sim-
ply tolerant of without entirely accepting it, as well as 
what we must not recognise at all. In the meantime, mul-
ticulturalism has an unquestionable value and this is on 
an entirely aesthetic plane. What I have in mind are the 
numerous forms of cultural hybridisation, “multi-culti” 
art and the lifestyle related to it. To me this openness 
seems not only entirely acceptable but also important 
for the otherwise very parochial societies of the Balkans. 
Aesthetics is simultaneously a filed for social critique 
and a sphere in which we are free from the fear that ei-
ther the majority oppresses the minority or the minority 
oppresses its own members.

Translated from  Macedonian by Ognen Cemerski
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Multikultura, 
multikulturalizam, 
feminizam

Bobi  
Badarevski

Bobi  
Badarevski Multiculture, 

Multiculturalism, 
Feminism

Otvoraweto na pra{aweto na multikulturalizmot 
vo kontekst na multikulturnite teorii i statusot 
i polo`bata na rodovite relacii, posebno statu-
sot i polo`bata na `enata vo Makedonija, izisku-
va elaboracija i ekspozicija na teoriskite i 
metodolo{kite pozicii vo pristapot na temata, ne 
samo poradi potrebata da se zapazi procedurata na 
pravilno izlagawe i pi{uvawe i za prezentacija 
na ideite {to gi ima tekstot. Konceptualizacijata 
na temata, ideolo{kata pozicija, teoriskata ramka 
i metodolo{kite tehniki ja vramuvaat produktiv-
nosta na tekstot, linijata na razmisluvawe, rezul-
tatite, no i negovata interpretacija. ^esta pojava e 
recepcijata na multikulturalizmot vo Makedonija 
i tekstovite koi se zanimavaat so taa problemati-
kata da go simuliraat teorisko-istra`uva~kiot 
diskurs na pi{uvawe, a rezultatite koi sledat od 
takvite pi{uvawa da se prika`uvaat kako „znaewe” 
za dadenata tema i problematika.1 Toa {to gi le-
gitimira takvite tekstovi kako diskurs na znaewe 
e pretteoretskoto i popularnoto poimawe na po-
imot multikulturalizam i na kategoriite koi{to 
se povrzuvaat so toj poim; poto~no, legitimacijata 
na tie tekstovi se temeli na popularniot diskurs na 

The act of opening the question of multiculturalism in 
the context of multicultural theories and the status and 
position of gender relations, in particular the status and 
position of women in Macedonia, requires the elabora-
tion and exposition of the theoretical and methodological 
positions in the approach to the issue not only because 
of the need to respect the procedure of correct rendering 
and writing and for presentation of the ideas that the text 
carries. The conceptualisation of the topic, the ideologi-
cal position, the theoretical frame and methodological 
techniques all delineate the productivity of the text, the 
line of thought, the results, and also its interpretation.  
It is a common phenomenon for the reception of mul-
ticulturalism in Macedonia, and for the texts that deal 
with this concern, to simulate the theoretical-research 
discourse of writing, and for the results that arise from 
such writings, to be displayed as “expertise” in a certain 
topic and matter.1 What makes such texts legitimate as a 
discourse of expertise is the pre-theoretical and popular 
understanding of the notion of multiculturalism and of 
the categories related to that notion; to be more precise, 
the legitimising of those texts is based on the popular 
discourse of the intellectual elite.2 In my opinion, it is not 
enough to narrate some of the current theories on mul-
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intelektualnata elita.2 Smetam deka ne e dovolno da 
se preraska`at nekoi od tekovnite teorii za multi-
kulturalizmot i da se povtoruvaat op{ti mesta od 
multikulturniot diskurs, kako {to se pra{awata za 
malcinskite prava, grupnite prava, komunitariz-
mot i nekoi drugi.

[to se odnesuva do tekovnata teoriska i istra`u
va~ka praksa vo vrska so problemite na multikultu
ralizmot,  situacijata e komplikuvana. Teoriskata 
produkcija za multikulturalizmot, koja doa|a od 
anglosaksonskata intelektualna sredina e main-
stream vo makedonskite intelektualni krugovi. Od 
druga strana, makedonskite intelektualci stanu-
vaat sè ponezadovolni so soodvetnosta i primenli-
vosta na analiti~kite i metodolo{kite priodi, 
razraboteni vo spomenatata literatura. Kako {to 
zabele`uva Branislav Sarkawac vo tekstot „Mul-
tikulturalizmot vo Makedonija”,3 „multikultura-
lizmot kaj nas e del od golemiot problem na teorija-
ta odnadvor za praktika vnatre. Re~isi i da nema 
teorija odnatre”.4

Makedonskata feministi~ka scena, ili poto~no, 
intelektualnata scena koja gi tretira rodovite 
pra{awa, e nema po pra{aweto za odnosot na mul-
tikulturalizmot i rodovite temi. Kolku {to mene 
mi e poznato, osven studijata pomestena vo zbor-
nikot Istra`uvawa od oblasta na rodovite 
studii vo izdanie na Evro Balkan press,5 ne pos-
toi tekst koj eksplicitno se zanimava so multi-
kulturalizmot i rodovite pra{awa. Nedostatokot 
od teoriska debata za multikulturnite pra{awa 
pridonesuva za opstojuvawe na krizata vo `enskoto 
dvi`ewe vo Makedonija. Podelenosta po odredeni 
politi~ki i op{testveni pra{awa pome|u nevladi-
nite organizacii na `eni koi doa|aat od razli~ni 

ticulturalism and to repeat general positions from the 
multicultural discourse, such as minority rights issues, 
collective rights, communitarianism, as well as several 
other issues. 

With respect to the current theoretical and research prac-
tice regarding multicultural issues, the situation is com-
plicated. The theoretical production of multiculturalism, 
stemming from the Anglo-Saxon intellectual environ-
ment is mainstream in Macedonian intellectual circles. 
On the other hand, Macedonian intellectuals are becom-
ing more and more discontented with the appropriate-
ness and applicability of the analytical and methodologi-
cal approaches explicated in the mentioned literature. As 
Branislav Sarkanjac notes in the text “Multiculturalism 
in Macedonia,”3 “here, multiculturalism is a part of the 
grand problem of outer theory for inner practice.  There 
is almost no inner theory.”4

The Macedonian feminist scene, or to be more precise, 
the intellectual scene that deals with gender matters is 
mute when the relation of multiculturalism and gender 
topics is concerned. To my knowledge, with the exception 
of the study, part of the essay collection Gender Studies 
Research published by Euro-Balkan Press,5 there isn’t a 
text that explicitly deals with multiculturalism and gen-
der issues.  The lack of theoretical debate on multicultur-
al issues contributes to the continued existence of a cri-
sis in the women’s movement in Macedonia.  The divide 
that exists between non-governmental organisations of 
women coming from various ethnicities when certain 
political and social issues are concerned completely re-
veals the multicultural nature of the situation.  The neg-
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etnikumi, vo celost ja prika`uva multikulturnata 
priroda na takvata sostojba. Zapostavenosta i otsus-
tvoto na poddr{ka na onie koi se podgotveni da gi 
istra`at i ispitaat multikulturnite aspekti na 
rodovite relacii se gleda i vo otsustvoto na rodo-
vata/feministi~kata perspektiva na multikultura
lizmot na dosega najeminentnata sredba na intelek
tualnata elita vo organizacija na Institutot 
Otvoreno op{testvo.6

Celta na ovoj tekst e da gi ispita teoretskite pret-
postavki i osnovi na edna multikulturna teorija 
koja }e gi inkorporira kulturolo{kata i rodo-
vata analiza. Toa ne zna~i deka so toa se predlaga 
poseben tip feministi~ka/rodova teorija koja 
ideolo{ki bi pripa|ala na multikulturnata ide-
ologija, tuku feministi~ka/rodova teorija koja 
samo heuristi~ki i metodolo{ki bi se potpi-
rala na edna multikulturalisti~ka perspektiva. 
Celta na vakviot priod e pove}edimenzionalna: 
teoriskite soznanija od analizite na teoriskite i 
politi~kite tenzii pome|u multikulturalizmot i 
feministi~kata/rodova perspektiva da se iskoris
tat za revidirawe i preformulirawe na multikul-
turnata perspektiva, koja, pak, }e bide iskoristena 
za detektirawe i otkrivawe na novi vidovi rodovi 
relacii, na rodovo zasnovana diskriminacija i 
drugi formi na seksizam.

Problemi so multikulturalizmot

Kakvi se politi~kite implikacii na multi
kuturalizmot za ~uvstvitelniot rodov aktivizam 
vo Makedonija? Mo`nite odgovori na postavenoto 
pra{awe mo`e da gi pronajdeme vo politi~kata 
teorija i vo filosofijata na politikata. Bi 
mo`elo da se ka`e deka politi~kiot diskurs e 

ligence and the lack of support of those who are eager to 
research and explore the multicultural aspects of gender 
relations is also evident in the lack of the gender/femi-
nist perspective of multiculturalism at the most eminent 
gathering of the intellectual elite organised by the Open 
Society Institute.6

The objective of this text is to explore the theoretical 
presumptions and bases of a multicultural theory that 
would incorporate cultural and gender analysis.  This 
does not mean that a special type of feminist/gender the-
ory belonging to multicultural ideology is proposed, but 
rather a feminist/gender theory that shall only heuris-
tically and methodologically be based on a multicultural 
perspective. The purpose of such an approach is mul-
tidimensional: to use the theoretical findings from the 
analyses of the theoretical and political tensions between 
multiculturalism and the feminist/gender perspective 
to revise and reformulate the multicultural perspective 
which, on the other hand, shall be used for the detection 
and discovering of new kinds of gender relations, of gen-
der-based discrimination and other forms of sexism. 

Problems with multiculturalism 

What are the political implications of multiculturalism 
on the sensitive gender activism in Macedonia? Possible 
answers to the question can be found in political theory 
and in the philosophy of politics. It could be said that 
political discourse is a space where the phenomenon of 
multiculturalism could be most appropriately and most 
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prostor kade {to najsoodvetno i najuspe{no mo`e 
da se analizira fenomenot na multikulturalizmot. 
Postoi odredena sli~nost na multikulturalizmot 
so sovremeniot feminizam vo smisla na toa deka 
feminizmot i multikulturalizmot otprvin se 
javuvaat kako socijalno-politi~ki dvi`ewa, dodeka 
nivnata teoriska eksplikacija se javuva podocna. No, 
za razlika od feminizmot koj teoriski se razviva 
vo razli~ni pravci na pove}e oblasti i interesi, 
teorijata na multikulturalizmot sè u{te ostanuva 
vo ramkite na politi~ko-socijalnite diskursi. 

Konceptot na multikulturalizmot vo negovoto 
deskriptivno zna~ewe e {iroko prifaten. Da 
se ka`e deka nekoe op{testvo e multikulturno, 
zna~i da se referira na kulturnoto razli~je na 
toa op{testvo. Takvata upotreba na konceptot e 
ednakva na zna~eweto na kulturniot pluralizam. 
Normativnoto zna~ewe na multikulturalizmot 
se odnesuva na mo`nite na~ini na op{testvena 
organizacija, koja za svoj princip go ima kulturnoto 
razli~je. Varijaciite na normativnoto zna~ewe 
gi sretnuvame pod razli~ni imiwa, kako {to se 
„politika na identitet”, „politika na razliki” i 
dr. No, isto taka, odredeni dr`avni strategii za 
spravuvawe i upravuvawe so kulturnoto razli~je kako 
zna~aen politi~ki faktor, mo`e da se imenuvaat 
kako multikulturni politiki.

Vo kontekst na politi~ko-pravnata teorija, posebno 
vo ramkite na liberalnata teorija,7 multikulturni
ot diskurs se temeli na premisata deka malcinski
te kulturi, odnosno na~ini na `ivot, ne se dovolno 
za{titeni so individualnite prava na nivnite 
pripadnici, pa, spored toa, treba da bidat za{titeni 
so specijalni grupni prava i odredeni privilegii. 
Vakviot stav se brani so argumentot deka kulturniot 

successfully analysed. There is a certain similarity be-
tween multiculturalism and contemporary feminism in 
the sense that feminism and multiculturalism first of all 
appear as socio-political movements, while their theo-
retical explication comes later. But, unlike feminism that 
theoretically develops in different directions of various 
areas and interests, the theory of multiculturalism still 
remains within political-social discourse.  

The concept of multiculturalism in its descriptive mean-
ing is widely accepted. To say that a certain society 
is multicultural means to refer to the cultural variety 
of that society. Such use of the concept is equal to the 
meaning of cultural pluralism. The normative meaning 
of multiculturalism concerns the possible modes of so-
cial organisation that has cultural variety as its principle. 
Variations in the normative meaning are found under 
different names, such as “identity politics,” “difference 
politics” and so on. Also, certain state strategies for deal-
ing and managing cultural variety as a significant politi-
cal factor may be called multicultural politics. 

In the context of political-legal theory, especially with-
in liberal theory,7 multicultural discourse is based on 
premises that minority cultures, i.e. lifestyles are not suf-
ficiently protected through the individual rights of their 
members, so according to that, they should be protected 
by special group rights and certain privileges. This kind 
of view is defended with the argument that cultural iden-
tity has an essential role in the constitution of an indi-
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identitet ima su{tinska uloga vo konstituiraweto 
na personalniot identitet na poedinecot. Bidej}i 
kulturata, odnosno kulturnata zaednica e od takvo 
fundamentalno zna~ewe za `ivotot na nejzinite 
pripadnici, kulturnite praksi na malcinskite 
kulturni zaednici treba da bidat za{titeni.

O~ekuvawata deka sovremeniot feminizam i 
site onie teoriski i aktivisti~ki proekti 
koi{to se temelat na dekonstruktivisti~kite 
teorii i na teoriite na razliki }e iznajdat 
na~ini na komplementarni povrzuvawa so multi
kulturalizmot, se poka`aa neopravdani. Osven 
ponekoja studija od anglosaksonskoto govorno 
podra~je, kade {to se obrabotuvaat temite na 
afroamerikanskiot feminizam i pra{aweto na 
feminizmot od tretiot svet, feministi~kata 
teorija ostanuva nema za multikulturnite temi.

Me|utoa, nekolku feministi~ki avtorki8 go pre
dizvikaa multikulturalizmot kako problemati~na 
politi~ka doktrina. Konceptualnata ramka vo koja se 
problematiziraat osnovnite stavovi i implikacii 
na multikulturalizmot e podednakvo va`na i za 
makedonskoto op{testvo. Kontekstot na kritikite 
se liberalnite demokratii koi se soo~uvaat so 
problemite na gradewe nacija, integracija na 
nacionalnite malcinstva i kulturnite grupi, i 
strategiite za nivno re{avawe.

Osnovnata ideja na kritikata na multikulturalizmot 
mo`eme da ja prika`eme so edno mo`no scenario. 
Kako del od kulturnite razliki na nekoja nacionalna 
zaednica, rodot, odnosno rodovata kultura na 
taa zaednica ima karakteristi~ni svojstva {to 
gi determiniraat rodovite odnosi i iskustva. 
Voobi~aeno, ma{kite ~lenovi na zaednicata se 

vidual’s personal identity. Since culture, i.e. the cultural 
community is of such a fundamental significance to the 
life of its members, cultural practices of minority cultural 
communities should be protected. 

The expectations that contemporary feminism and all 
those theoretical and activist projects based on theories 
of deconstruction and theories of difference shall find 
ways of establishing complementary relations with mul-
ticulturalism, proved to be unjustified. With the excep-
tion of one or two lonely studies coming from the Anglo-
Saxon language region, where topics on Afro-American 
feminism and third-world feminism are dealt with, femi-
nist theory remains mute when multicultural topics are 
concerned.

However, several feminist authors8 have challenged 
multiculturalism as a problematic political doctrine. The 
conceptual frame in which the basic views and implica-
tions of multiculturalism are disputed is equally impor-
tant for Macedonian society as well. The context of the 
criticisms is the liberal democracies that are faced with 
problems such as nation building, integration of national 
minorities and cultural groups and strategies for their 
resolution.

The main idea of the criticism of multiculturalism can 
be depicted with one potential scenario. As part of the 
cultural difference of a national community, the gender, 
i.e. the gender culture of that community bears the char-
acteristic features that determine gender relations and 
experiences. Usually, the male members of the commu-
nity are in the position to determine and articulate the 



70
vo pozicija da gi opredeluvaat i artikuliraat 
grupnite veruvawa i interesi. Vo takvi uslovi, 
grupnite prava mo`e da bidat antifeministi~ki 
i antiliberalni. Tie na supstancijalen na~in gi 
ograni~uvaat pravata i kapacitetite na `enite, 
ili, vo po{irok kontekst, tie gi ograni~uvaat 
individualnite prava i slobodi na ~lenovite na 
dadenata zaednica, baraj}i od niv da se pot~inuvaat 
na grupnite veruvawa i normi.

Spored vakvoto scenario, multikulturalizmot e vo 
odredena tenzija i so feminizmot, i so liberaliz
mot i so dvi`ewata za rodova ednakvost. Me|utoa, 
toj sudir mo`e da bide i produktiven, bidej}i na 
nov na~in gi otkriva problemite i ograni~uvawata 
na poso~enite doktrini vo vrska so pra{awata na 
rodovata ednakvost.

Pri~ina za poka`anata rezerva i za kritika 
kon zastapnicite na grupnite prava koi stojat 
pod imeto na multikulturalizmot e nivniot in
teres, koj pove}e e naso~en kon razlikite pome|u 
zaednicite, otkolku kon razlikite vo ramkite na 
grupata. Druga, podednakvo va`na zabele{ka kon 
multikulturalizmot e nedovolniot interes za 
sferata na privatnoto vo ramkite na grupata. 

Iako socijalizacijata vo ramkite na semejstvoto 
vo multikulturanite teorii e poso~ena kako klu
~en faktor vo formiraweto na li~nosta, tie go 
ignoriraat faktot deka semejstvoto e mesto kade {to 
se raspredeluvaat i u~at socijalnite ulogi i kade 
{to naj~esto se slu~uvaat i produciraat rodovite 
neednakvosti. Seksualnosta, reprodukcijata, per
sonalnoto i karakteristi~nite kulturni praktiki 
povrzani so niv, centralni vo `ivotot na edna 
zaednica, se „nevidlivi” mesta za multikulturnata 
analiza. 

beliefs and the interests of the group. In such conditions, 
group rights can be antifeminist and anti-liberal. They 
limit the rights and capacities of women, or in a broader 
context, they limit the individual rights and liberties of 
the members of a given community in a substantial way, 
requiring them to respect group beliefs and norms. 

According to this scenario, there is a certain tension be-
tween multiculturalism and feminism, and liberalism 
and gender equality movements. However, that collision 
could also prove to be productive because it reveals the 
problems and limitation of the mentioned doctrines in 
regard to gender equality issues in a new way.

The reason for the manifested hesitation and critique to-
wards the advocates of the group rights supporters that 
hide behind the name of multiculturalism is their inter-
est that is more focused on the differences between com-
munities, than on the differences within a certain group. 
Another, equally important objection directed towards 
multiculturalism is the insufficient interest for the pri-
vacy sphere within the group. 

Although in multicultural theories socialisation within 
the family is referred to as the key factor in the process 
of forming the personality, they ignore the fact that the 
family is the space where social roles are allocated and 
learned and where gender inequalities most often occur 
and are produced. Sexuality, reproduction, the personal 
and the characteristic cultural practices related to them, 
central to the life of a community, are “invisible” spaces 
for multicultural analysis. 
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Primer za odredeni kulturni praktiki koi 
mo`e da pretstavuvaat problem vo kreiraweto na 
multikulturnite politiki se maloletni~kite 
brakovi od okolinata na Debar. Spored naodite na 
Vera Todorovska, pomesteni vo nejzinata statija za 
ovoj fenomen, brojot na maloletni~kite brakovi 
vo poslednite godini e vo porast.9 Vo 2004 godina 
imalo 33, vo 2003 - 40, a vo 2005 se o~ekuvalo da 
ima pove}e od 70 bra~ni zaednici na maloletnici. 
Iako ovoj fenomen e vo porast, interesot za nego e 
zagri`uva~ki mal. Spored Fadrija Mustafovska, 
pretsedatelka na `enskata organizacija „Radika”, 
devoj~iwata, osobeno vo selata, se prinudeni da ja 
po~ituvaat voljata na roditelite i u{te na dva-
trinaeset godini, da zaplovuvaat vo bra~nite vodi. 
Vozrasnite gi zaboravaat detskite prava, a nivnite 
deca namesto bezgri`no da rastat, se prinudeni da 
razmisluvaat za bra~ni problemi. Toa e vozrast 
na koja na devoj~iwata sè u{te im e potrebna 
detska igra, a ne gri`a za brak i za semejstvo.10 

Golemiot broj maloletni~ki brakovi se objasnuva 
so tradicijata, mentalitetot i siroma{tijata, kako 
i so sè pogolemiot broj devojki. Se procenuva deka 
poradi pe~albarstvoto, brojot na devojkite vo ovoj 
region vo odnos na mom~iwa vo poslednite godini e 
~etiri sprema eden. 

Zagri`eni poradi ovaa pojava se i vo „Mese~ina”, 
humanitarno dru{tvo na Romite. Nejziniot ~len 
Ilmi Kutri{i veli deka denovive, devoj~e od 
13 godini pobegnalo kaj mom~eto so koe bilo vo 
„vrska”. 

Za ovaa pojava se zagri`eni i vo prosvetniot 
inspektorat. Spored Nuri Koleci, republi~ki 

Marriages of minors in the Debar area are an example of 
certain cultural practices that may present a problem in 
the creation of multicultural policies in the Republic of 
Macedonia. According to the findings of Vera Todorov
ska, in the part of her article dealing with this phenom-
enon, in recent years the number of marriages of minors 
has been on the rise.9 In 2004 there were 33, in 2003 
– 40, and in 2005 more than 70 matrimonies of minors 
were expected. Although this phenomenon is reaching 
alarming proportions, the interest in it is surprisingly 
small. Fadria Mustafovska, president of the women’s or-
ganisation “Radika”, the only organisation from the De-
bar region that deals with the problem of marriages of 
minors, explains the marriages of minors phenomenon 
in the following manner: “girls, especially in the villages, 
are forced to respect their parents’ will and enter into 
marriage at the age of 12 – 13. Adults tend to forget chil-
dren’s rights and their children, instead of growing up 
carelessly, are forced to deal with marital problems. That 
is an age in which girls still have the need to play children’s 
games and not to care after a marriage and a family.”10 

The great number of marriages of minors is explained 
with tradition, mentality and poverty, and with the 
growing number of young women. It has been appraised 
that due to economic emigration, the number of young 
women in this region compared to the number of young 
men is 4 to 1 (in ratio). 
 
In the Roma humanitarian association “Mesechina” they 
are also worried about this tendency. Its member Ilmi 
Kutrishi says that a 13 year-old girl recently ran away 
with the boy with whom she was in a “relationship.” 

This tendency also worries the Educational Inspectorate. 
According to Nuri Koleci, the Republic Inspector for the 
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inspektor za ova podra~je, napu{taweto na osnovnoto 
obrazovanie poradi brak e poretko. Naj~esto toa se 
slu~uva kaj u~eni~kite od romska nacionalnost. No, 
zatoa vo prva i vtora godina vo sredno obrazovanie 
toa dobiva zagri`uva~ki razmeri. Pove}e od 
devoj~iwata, osven pravoslavnite, se svr{eni i 
toa prete`no za izbranici vo stranstvo. Poradi 
golemata siroma{tija i nevrabotenosta, celta im e 
{to pobrgu da zaminat tamu. 

Javna tajna e deka se sklu~uvaat brakovi duri i bez 
da se poznavaat idnite bra~ni drugari. Besa Fetahu, 
referent vo Osnovniot sud vo Debar, objasnuva deka 
obi~no toa se slu~ai koga devoj~iwa zaminuvaat 
vo SAD, Kanada i vo Avstralija. Zapoznavaweto i 
gledaweto e preku razmena na fotografii ili drugi 
videomaterijali. Ima i slu~ai koga devoj~iwata  
se soglasuvaat na brak i samo so dobra preporaka 
od rodnini ili samo po edno gledawe vo letniot 
period, koga pe~albarite doa|aat da gi koristat 
godi{nite odmori. Toga{ i kon krajot na godinata 
se sklu~uvaat najgolem broj brakovi.

Spored Vera Todorovska, ima i primeri koga 
brakovi se sklu~uvaat samo so polnomo{no.11 Taa 
toa svoe tvrdewe go potkrepuva so iskazot na Vesa 
[umenkovska, psiholog vo Me|uop{tinskiot centar 
za socijalna rabota: „Od stranata na devojkata doa|a 
tatkoto so ubeduvawe deka }erkata }e odi na ubavo 
mesto vo stranstvo i oti }e `ivee ubav `ivot. Se 
obiduvame da gi razubedime, no popusto. Devoj~iwata 
nemaat pravo na glas, samo nemo slu{aat i se 
soglasuvaat so toa {to go ka`uvaat nivnite roditeli. 
Na ovie prostori tatkoviot zbor sè u{te e zakon”.

Debar municipality region, cases of leaving elementary 
school for marriage are rare and more common for the 
girls of Roma ethnicity. But, it does reach worrying pro-
portions in the first and second year of secondary school. 
Most of the girls, with the exception of the orthodox 
christian ones, are engaged, and mainly with partners 
living abroad. Because of the great poverty and unem-
ployment, they want to leave as soon as they can. 

It is a notorious secret that marriages are arranged even 
without the spouses ever meeting prior to the wedding. 
Besa Fetahu, an officer of the Primary Court in Debar, 
explains that this is usually the case when the girls leave 
for the USA, Canada and Australia. The introduction and 
“dates” are conducted through the exchange of photo-
graphs or other video material. There have been cases 
when the girls have consented to marriage only after they 
have been given a good recommendation about someone 
from their relatives or after just one “date” in the sum-
mer, the time when economic emigrants come to spend 
their summer holidays here. That period and also the pe-
riod towards the end of the year are the times when most 
of the marriages are arranged.

According to Vera Todorovska, there are cases when 
marriages are arranged by just signing an Authorisa-
tion.11 She supports this claim with a statement made 
by Vesa Shumenkovska, a psychologist in the Inter-Mu-
nicipal Social Work Centre: “The father comes on behalf 
of the young woman with a conviction that the daugh-
ter shall be going to a beautiful place abroad and that 
she shall live a wonderful life. We try to dissuade them, 
but all is in vain: the girls have no say – they just listen 
numbly and agree to what their parents say. Around here 
the word of the father is still the law.”
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Podatoci za sklu~eni brakovi vo selata Dolno 
Kosovrasti, Gorno Kosovrasti i Mogor~e, Skudriwe, 
@erovnica, Vrbjane, Vidu{e i Boletin12

Tabela 1 
Sklu~eni brakovi vo selata Dolno Kosovrasti, Gorno 
Kosovrasti i  Mogor~e
     

Godina na 
sklu~uvawe 

brak

Vkupno 
regist
rirani 
brakovi

Polno-
letni

Malo-
letni

Maloletni 
neregist

rirani

Vkupno 
maloletni

2001 23 14 9 1 9
2002 38 30 8 / 8

2003 41 31 10 1 10
2004 65 53 12 4 12
2005 33 22 11 2 11

Vkupno 200 150 50 8 50

Tabela 2 
Sklu~eni brakovi vo selata Skudriwe, @irovnica i 
Vrbjane

Godina na 
sklu~uvawe 

brak

Vkupno 
regist
rirani 
brakovi

Polno-
letni

Malo-
letni

Maloletni 
neregist

rirani

Vkupno 
maloletni

2003 59 53 6 / 6
2003 6 4 2 / 2

2003-2005 35 25 10 / 10
Vkupno 100 82 18 / 18

Maloletni~kite brakovi vo debarsko se samo del 
od mno{tvoto praktiki i tradicii koi mo`at da 
se branat kako elementi na kulturen identitet 
na odredena etno-kulturna zaednica, i so toa, da 

Data on marriages in the villages Dolno Kosovrasti, Gor-
no Kosovrasti and Mogorche, Skudrinje, Zherovnica, Vr-
bjane, Vidushe and Boletin12

Table 1 
Marriages in the villages Dolno Kosovrasti, Gorno Kosovrasti 
and Mogorche  
   

Year of 
marriage

Total 
number of 
registered 
marriages 

Adult 
mar-
riages 

Mar-
riages 
of mi-
nors

Unregistered 
marriages of 

minors

Total 
number of 
marriages 
of minors

2001 23 14 9 1 9
2002 38 30 8 / 8
2003 41 31 10 1 10
2004 65 53 12 4 12
2005 33 22 11 2 11
Total 200 150 50 8 50

Table 2 
Marriages in the villages Skudrinje, Zhirovnica and Vrbjane

Year of 
marriage

Total 
number of 
registered 
marriages

Adult 
mar-
riages

Mar-
riages 
of mi-
nors

Unregistered 
marriages of 

minors

Total 
number of 
marriages 
of minors

2003 59 53 6 / 6
2003 6 4 2 / 2

2003-2005 35 25 10 / 10
Total 100 82 18 / 18

Marriages of minors in the Debar region are just part of 
the many practices and traditions that can be defended 
as elements of the cultural identity of a certain ethno-
cultural community, and therefore promoted as multi-
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se promoviraat kako multikulturni barawa za 
za~uvuvawe na kulturniot identitet. Nedosta-
tokot na javno dostapni i doverlivi informacii 
za „diskriminira~ki” kulturni praktiki za zaed-
nicite priznaeni vo Ustavot na Republika Makedo
nija nè ograni~uva na usni iska`uvawa na `rtvite 
na takvite praktiki. No i pokraj o~iglednosta na 
rodovata diskriminacija zasnovana na kulturniot 
identitet, vo Republika Makedonija se mol~i. 
Pra{aweto kako da se razlikuvaat legitimnite 
barawa na zaednicite od onie barawa koi za pos-
ledica imaat diskriminira~ki efekti, treba da 
pretstavuva osnoven fokus na multikulturnite, 
feministi~ki istra`uvawa.

Iako diskriminacijata ne gi zasega samo `enite, 
problemot so barawata grupni prava za za~uvuvawe 
na kulturniot identitet e {to tie prete`no se 
odnesuvaat i na onie kulturni praktiki, koi{to 
gi obespravuvaat `enite pove}e otkolku ma`ite. 
No, dokolku e taka, toga{ mo`eme slobodno da 
zapra{ame kako e mo`no multikulturalizmot i 
kon nego prijatelskiot feminizam da padnat vo 
takva stapica? Zna~i li toa deka doktrinata na 
multikulturalizmot e konzervativna ili duri 
diskriminira~ka vo odnos na rodovite relacii? 

Eden od na~inite da se nadminat projavenite 
problemi na multikulturnata doktrina e obidot 
grupnite prava da se branat vrz liberalna osnova.13 
Spored liberalnata teorija na multikulturalizmot, 
treba da se razlikuvaat dva vida „grupni prava”. 
Onoj vid barawa za grupnite prava, koj{to sodr`i 
restrikcii na induvidualniot izbor na pripad
nikot na grupata vo ime na tradicijata i integrite
tot na kulturnata (etni~kata) zaednica, bi mo`ele da 
go nare~eme „vnatre{ni ograni~uvawa”. Najpogode-

cultural requirements for the preservation of cultural 
identity. The lack of public and confidential information 
on the “discriminating” cultural practices of the commu-
nities recognised in the Constitution of the Republic of 
Macedonia, limit us to the “oral statements” of the vic-
tims of such practices. Despite the obviousness of gender 
discrimination based on cultural identity, the Republic 
of Macedonia remains silent. How to recognise the le-
gitimate requirements of communities from the ones the 
consequence of which are discriminating effects should 
be the primary focus of multicultural, feminist studies. 

Although discrimination does not strictly affect only 
women, the problem of demands for group rights for the 
preservation of the cultural identity is that in most cases 
they concern those cultural practices that repress women 
more than they do men. So, if this is indeed so, then we 
may freely ask the question of how it is possible for mul-
ticulturalism and the friendly inclined feminism to fall 
into that kind of trap? Does that mean that the doctrine 
of multiculturalism is conservative or even discriminat-
ing in respect of gender relations? 

One of the ways to overcome the emerging problems of 
the multicultural doctrine is the attempt to defend group 
rights on a liberal basis.13 According to the liberal theory 
of multiculturalism, two types of “group rights” need to 
be distinguished. We could call the type of group rights 
demands that in the name of tradition and integrity of 
the cultural (ethnic) community implies restrictions to 
the individual choice of the group member – “internal re-
strictions.” The group that is greatly affected by this type 
of demands are usually women because such “rights” re-
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na grupa od ovie barawa obi~no se `enite, bidej}i 
so takvite „prava” im se ograni~uva mo`nosta za 
promena na tradicionalnite socio-kulturni ulogi 
{to tie gi imaat vo dadenata zaednica.

Drugata grupa na barawa za grupni prava se odne
suva na ograni~uvawata na eventualniot volun
tarizam, majorizacija i asimilacija od strana na 
po{irokoto op{testvo vo ramkite na ekonomskata, 
politi~kata i kulturnata sfera. Ovie takanare~eni 
„eksterni protekcii” obi~no dobivaat forma 
na jazi~ki prava, zagarantirana politi~ka 
reprezentacija i drugi formi na neguvawe i 
izrazuvawe na kulturniot identitet. Me|utoa, 
spored liberalniot multikulturalizam, ne sekoe 
nacionalno malcinstvo ili grupa mo`e da gi u`iva 
takvite prava. Samo onie zaednici koi se temelat na 
liberalnite principi, i kade {to nema drasti~ni 
primeri na diskriminacija spored polot, rodot 
ili seksualnata orientacija, mo`e i treba da bidat 
poddr`ani vo nivnite barawa za unapreduvawe i 
za~uvuvawe na sopstveniot kulturen identitet.

Od gledna to~ka na diskursite za rodova i seksual
na ednakvost, liberalniot multikulturalizam e 
prifatliv, dokolku grupnite prava za eksterna 
protekcija ne gi naru{uvaat pravata i slobodi
te, ne samo na mnozinstvoto, tuku i na ostanati
te vo op{testvoto. Me|utoa, ona {to ostanuva 
problemati~no i neprifatlivo e statusot na 
individualnite prava vnatre zaednicata, koga tie 
se interpretiraat na formalen na~in. 

Insistiraweto na politi~ki i na civilni prava 
na ~lenovite na zaednicata ne se dovolni da gi 
za{titi od zloupotrebi. Kako {to poso~ivme, so 
odredeni kulturni praksi, koi{to se odvivaat 

strict their chance of changing the traditional socio-cul-
tural roles that they have in the given community.

The other group of group rights demands concerns the 
restrictions to the eventual voluntarism, majorisation 
and assimilation on behalf of the wider community in 
the economic, political and cultural sphere. Usually, 
these so-called “external protections” take on the form of 
language rights, guaranteed political representation and 
other forms of fostering and expressing cultural identity.  
However, according to liberal multiculturalism, not all 
national minorities or groups can enjoy such rights. Only 
the communities that are based on liberal principles, 
and where there are no drastic examples of sex, gender 
or sexual orientation discrimination, may and should 
be supported in their demands to promote and preserve 
their own cultural identity.

From the viewpoint of discourses on gender and sexual 
equality, liberal multiculturalism is acceptable as far as 
the group rights for external protection do not violate 
the rights and liberties of not only the majority, but of 
the others in society as well. However, what remains 
problematic and unacceptable is the status of individual 
rights inside the community when they are interpreted 
in a formal manner. 

The insistence on political and civil rights of the com-
munity members is not sufficient to protect them from 
abuse. As pointed out, certain cultural practices that oc-
cur in the private sphere violate the right and the hu-
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vo ramkite na privatnata sfera, se prekr{uvaaat 
pravata i ~ove~koto dostoinstvo na pripadnicite 
na zaednicata. Spored toa, zada~ata na rodovata 
multikulturna teorija }e bide da iznajde posuptilna 
analiza, preku koja }e mo`eme da gi identifikuvame 
ograni~uvawata na pravata na ~lenovite na 
kulturnata zaednica, skrieni pod nametkata na 
kulturniot identitet i praksi.

Rodot i kulturata kako kategorii na 
multikulturnata analiza

Kategorijata rod i vo dvete metafizi~ki inter
pretacii – esencijalizmot i konstruktivizmot 
- ostanuva kategorija koja go iscrtuva prostorot 
na socijalnite razliki me|u lu|eto. Isto taka, 
i dvete doktrini se soo~eni so problemot na 
generalizacijata na rodovite svojstva. Vo ramkite 
na esencijalisti~kata doktrina vo pogled na rodot, 
problemot na rodovoto razli~je se javuva kako 
pra{awe na zakonitostite {to gi voobli~uvaat i 
procesiraat rodovite pojavnosti na pretpostavenata 
rodova esencija. Od druga strana, konstruktivizmot 
- sprotivno na realizmot i esencijalizmot - se 
soo~uva so problemot na generalizacijata na 
rodovite svojstva, poradi pluralnosta na rodo
vite konstituenti kako {to se rasata, klasata, 
socijalniot status, kulturata, tradicijata, verata 
itn. Nabquduvano od logi~ko-metodolo{ki aspekt, 
generalizacijata izgleda nevozmo`na poradi lo
gi~kata avtonomnost na rodovite konstituenti.

Nezavisno od pra{awata za prirodata na kate
gorijata rod, na{iot primaren interes e dinamika
ta i razli~jeto na sodr`inata na rodovite svojstva. 
Vo izvesna smisla, pra{aweto za razli~jeto vo 
sodr`inata na rodot e centralno i vo metafizika

man dignity of the community members.  Therefore, the 
task of the gender multicultural theory shall be to find a 
more subtle analysis which shall allow us to identify the 
restrictions of the rights of the members of the cultural 
community hiding under the cloak of cultural identity 
and practices.

Gender and culture as categories of multicultural 
analysis

In both metaphysical interpretations – essentialism and 
constructivism – the gender category remains a catego-
ry that delineates the space of social differences among 
people. Also, both doctrines are faced with the problem 
of generalisation of gender qualities. In the essentialist 
doctrine regarding gender, the problem of gender vari-
ety appears as an issue of the set of rules that shape and 
process the gender phenomena of the supposed gender 
essence. On the other hand, constructivism – as opposed 
to realism and essentialism – is faced with the problem 
of generalisation of gender qualities due to the plurality 
of gender constituents such as race, class, social status, 
culture, tradition, faith, etc. Observed from a logical-
methodological aspect, generalisation seems impossible 
due to the logical autonomy of gender constituents.

Independently from the issues of the nature of the gen-
der category, our primary interest is the dynamics and 
the variety of the contents of gender qualities. In a cer-
tain sense, the issue of variety in the contents of gender 
is also central in the metaphysics of gender: for essential-
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ta na rodot: za esencijalizmot, pra{aweto se 
javuva kako problem na konzistentnosta na ro
doviot sodr`inski pluralizam, dodeka za konstruk
tivizmot, pra{aweto e kako da se objasni postojanosta 
na rodovite identiteti, trgnuvaj}i od fakti~nosta 
na sodr`inskoto rodovo razli~je.

Predlagame teoretiziraweto za rodoviot (sodr
`inski) pluralizam i konzistentnosta na rodovite 
identiteti da se gleda vo potesna smisla, zatoa 
{to zakonitostite koi{to upravuvaat so niv se 
implementira~ki mehanizmi, za ~ie razbirawe 
ne e potrebna nikakva ontolo{ka transcedentalna 
analiza. Ontolo{kata analiza e irelevantna poradi 
faktot deka zakonitostite koi{to upravuvaat so 
sodr`inata i dinamikata na rodot i samite se 
nepostojani i menlivi.

Bez razlika dali rodot, odnosno rodovite svojstva 
se dadeni ili konstruirani, tie se realizirani 
vo mno{tvo otelotvorenosti. Mo`eme da ka`eme 
deka glavnata zada~a na rodoviot diskurs e da gi 
istra`i zakonitostite na mehanizmite koi{to ja 
procesiraat sodr`inata na rodovite svojstva, ili, 
so drugi zborovi, predmet na rodovata analiza i 
istra`uvawa se mehanizmite na procesirawe na 
rodovite identiteti.

Bidej}i procesira~kite rodovi mehanizmi se  
konstitutivni komponenti na socijalniot pros
tor, kulturata stanuva centralna kategorija vo 
diskursot na rodovata analiza. Ako sakame na 
soodveten na~in da gi postavime relaciite na rodot 
i multikulturalizmot, definiraweto na kulturata 
se poka`uva kako isklu~itelno komlikuvano. 
Kulturata mo`eme da ja posmatrame vo termini 
na personalen, odnosno kulturen identitet i 

ism, the issue appears as a problem in the consistency of 
gender’s content pluralism, while for constructivism, the 
issue is how to explain the consistency of gender identi-
ties, starting with the factuality of the contents variety of 
gender.  

We propose to view the theorising on gender (contents) 
pluralism and consistency of gender identities in a nar-
rower sense, because the set of rules that rule them are 
implementing mechanisms for the understanding of 
which no ontological transcendental analysis is required. 
Ontological analysis is irrelevant due to the fact that the 
set of rules that govern the content and dynamics of the 
gender are themselves unstable and changeable. 

Regardless of the fact whether gender, i.e. gender quali-
ties are given or constructed, they are realised through 
a multitude of incarnations. We can say that the main 
task of gender discourse is to study the set of rules of the 
mechanisms that process the content of gender quali-
ties, or, in other words, the mechanisms of processing 
gender identities are the subject of gender analysis and 
research.

Because processing gender mechanisms are constructive 
components of social space, culture becomes the central 
category in the discourse of gender analysis. If we want 
to establish the relations of gender and multiculturalism 
appropriately, defining culture proves to be extremely 
complicated. Culture can be viewed in terms of person-
al, i.e. cultural identity and in terms of “non-individual 
descriptions.”14 The expression “non-individual descrip-
tions” is used with the purpose of avoiding essentialist 
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vo termini na „neindividualni deskripcii”.14 
Izrazot „neindividualni deskripcii” e upotreben 
so cel da se izbegnat esencijalisti~kite na~ini 
na opi{uvawe na navodno objektivnite svojstva, 
relacii i zakonitosti na kulturata, odnosno 
kulturite.

Pa sepak, od preliminarnata opredelba na kulturata 
kako nau~eno povedenie koe e pridru`eno so 
socijalni zna~ewa i kodovi spodeleni od grupa lu|e, 
mo`eme da zboruvame za „deskriptivna perspektiva” 
vo sfa}aweto na kulturata. Vo ramkite na takviot 
priod, identifikuva~kite i pripi{uva~kite opisi 
upatuvat na svojstva koi go transcendiraat `ivotot 
na individuite i go opredeluvaat nivniot kulturen 
identitet.15 Vsu{nost, takvite opisi se ona {to 
se nudi kako argument koga nekoj se opi{uva kako 
e Makedonec, deka nekoj se odnesuva kako Albanec, 
deka ne{to e tipi~no romski i itn.

No i pokraj otsustvoto na efikasna metodologija so 
koja bi mo`ele da gi poso~ime esencijalisti~kite 
konstituenti na edna kultura, ni preostanuvaat 
metodologii so koi mo`eme da gi identifikuvame 
„mehani~kite” kulturni diferencijacii. Siste
mite na komunikacija i odnesuvawe, obi~aite, rodot, 
kako primeri na mehani~ki kulturni konstituenti, 
osven {to pretstavuvaat integrativni temeli na 
edna kulturna zaednica, istovremeno se i kontrolni 
mehanizmi koi go voobli~uvaat povedenieto i go 
determiniraat odnosot na poedinecot so zaednicata 
na koja kulturno &  pripa|a. 

Vo taa smisla, kategorijata „rod” pretstavuva 
kategorija na kulturnata analiza, i obratno, 
kulturata mo`eme da ja tretirame kako kategorija 
na rodovata analiza. Domenot, metodolo{ko-

manners of describing of the assumingly objective quali-
ties, relations and set of rules of culture, i.e. cultures.

Yet, from the preliminary determination of culture as a 
learned conduct accompanied by social meanings and 
codes shared by a group of people, we can talk of a “de-
scriptive perspective” of the understanding of culture. 
Within such an approach, the identifying and specify-
ing descriptions imply qualities that transcend the life of 
individuals and define their cultural identity.15 Actually, 
such descriptions are what are offered as an argument 
when someone is described as a Macedonian, that some-
one acts as an Albanian, that something is typical for the 
Roma, etc.

But, aside from the lack of efficient methodology that 
would help us point to the essentialist constituents of 
a certain culture, we are left with methodologies with 
which we can identify the “mechanical” cultural differ-
entials. The systems of communication and behaviour, 
customs, gender, as examples of mechanical cultural 
constituents, aside from being integrative foundations 
of a cultural community, are at the same time control 
mechanisms that shape the conduct and determine the 
relation of the individual with the community to which it 
culturally belongs.  

In that sense, the category “gender” is a category of cul-
tural analysis, and vice versa, culture can be treated as a 
gender analysis category.  The domain, the methodologi-
cal-epistemological significance of both categories shall 
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epistemolo{koto zna~ewe na obete kategorii, 
}e zavisi od primarniot istra`uva~ki interes. 
Vo kontekstite na rodovata analiza, kulturata 
mo`e da ima kauzalno-eksplanatorno zna~ewe za 
procesiraweto na rodovite identiteti. Od druga 
strana, kategoriite na rodovata analiza mo`e 
da imaat istra`uva~ka funkcija vo ramkite na 
kulturnata analiza, dokolku na rodot se gleda 
kako na konstituent na kulturna razlika analogna 
so jazikot, obi~aite, tradicijata, kako kulturni 
diferencijacii.

Vo vaka postavenite relacii me|u rodot i kulturata, 
mo`eme da razlikuvame u{te edno potesno podra~je, 
koe bi go imenuvale kako rodova kultura ili 
kultura na rodot. Karakterot na toa podra~je ne e 
samo da go odbele`i rodoviot na~in i iskustvo, 
tuku i da gi izrazi stavovite, svesnosta na lu|eto od 
odredena kulturna zaednica kon rodovite pra{awa, 
problemite {to se javuvaat vo taa kulturna sredina. 
Ona podra~je, kade {to se razviva odnosot kon 
rodovata senzibilnost.

Metodo{kiot multikulturalizam kako  
strategija na rodovata analiza:  
logika, ontologija, epistemologija, etika

Soglasno so dosega predlo`enata analiza na 
multikulturalizmot i na kategorijata „rod” 
kako analiti~ka kategorija, svojstvo i socio-
kulturen identitet, pra{awata za epistemi~ko-
metodolo{kiot aspekt na multikulturalizmot i 
rodovata analiza se javuvaat kako najproblemati~ni 
i najkompleksni za potrebite na na{ata analiza. 
Problemot koj se nametnuva e na koj na~in da se 
povrzat, odnosno da se generaliziraat, rodovite 
identiteti kako belezi na kulturnite razliki vo 

depend on the primary research interest.  In the context 
of gender analysis, culture can have causal-explanatory 
significance for the processing of gender identities. On 
the other hand, gender analysis categories can have a re-
search function in cultural analysis if gender is viewed as 
a constituent of cultural difference that is analogous to 
language, customs, tradition as cultural differentials.

In terms of the relations between gender and culture as 
defined in this manner, we can recognise yet another 
specialised area that we could name gender culture or 
culture of the gender. The character of this area is not 
only to mark the gender manner and experience, but to 
also express the standings, the awareness of the persons 
of a certain cultural community towards gender issues, 
the problems that arise in that cultural environment. 
The area where the relation towards gender sensibility 
is developed.

Methodological multiculturalism  
as a strategy of gender analysis:  
logic, ontology, epistemology, ethics

In accordance with the so far proposed analysis of mul-
ticulturalism and of the category “gender” as an analyti-
cal category, quality and socio-cultural identity, issues of 
the epistemological-methodological aspect of multicul-
turalism and gender analysis emerge as the most prob-
lematic and most complex for the needs of our analysis. 
The problem that imposes itself is how to connect, i.e. 
generalise, gender identities as features of the cultural 
differences within a society, such as the Macedonian so-
ciety, or within a region, the Balkans, for example.
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ramki na edno op{testvo, kako {to e makedonskoto, 
ili vo ramki na eden region, na primer, Balkanot.

Konceptot na multikulturalizmot kako analiti~ko 
sredstvo, odnosno metodolo{ka strategija vo 
istra`uvaweto na rodot i rodovite pra{awa ne e 
bez te{kotii. So pomo{ na toj koncept  bi mo`ele 
da gi rekonstruirame rodovite identiteti i da gi 
detektirame rodovite determinira~ki praktiki, 
relacii i ~inovi koi ne se taka odredeni vo nekoja 
druga kulturna sredina. Od druga strana, doveden do 
krajni konsekvenci, multikulturalizmot se javuva 
kako skepticizam. pa duri i kako nihilizam vo 
pogled na rodot, sfaten kako legitimira~ka istanca 
na rodovo inspiriraniot aktivizam.

Se ~ini deka takvata upotreba i zna~ewe na 
konceptot na multikulturalizmot e nesoodvetna 
kako istra`uva~ka strategija za na{ite potrebi. 
Imeno, tekovnite konotacii na konceptot na 
multikulturalizmot upatuvaat na teorija i akti
vizam povrzani so unapreduvawe na pravata na 
nacionalnite malcinstva i kulturnite grupi 
kako politi~ki kategorii. Vo ramkite na feminis
ti~kata teorija, multikulturalizmot se pojavuva 
kako teoriska pozicija koja{to go analizira 
kulturniot faktor vo determiniraweto na rodovite 
relacii i identiteti.

So `elba da iskoristime del od konotaciite na 
konceptot, no i nekoi prifatlivi implikacii, 
}e se obideme da gi analizirame logi~kite, 
ontolo{kite i epistemolo{kite pretpostavki 
na multikulturnata doktrina. Kako rezultat od 
analizata, dobivame koncepti ~ija interpretativna 
mo} }e bide upotrebena vo analizite na rodovite 
temi i pra{awa.

The concept of multiculturalism as an analytical means, 
i.e. a methodological strategy in the research of gender 
and gender issues is not spared of difficulties. With the 
help of this concept, we could reconstruct gender identi-
ties and detect gender determining practices, relations 
and acts that are not defined in the same manner with-
in another cultural environment. On the other hand, 
brought to critical consequences, multiculturalism ap-
pears as scepticism, and even as nihilism in respect of 
gender understood as a legitimising instance of gender 
inspired activism.  

It seems as though such use and meaning of the concept 
of multiculturalism is inappropriate as a research strat-
egy that satisfies our needs. Namely, current connota-
tions of the concept of multiculturalism refer to a theory 
and activism related to promoting the rights of national 
minorities and cultural groups as political categories. 
Within feminist theory, multiculturalism appears as a 
theoretical position that analyses the cultural factor in 
the determination of gender relations and identities.

Desiring to use part of the connotation of the concept, as 
well as some acceptable implications, we shall attempt 
to analyse the logical, ontological and epistemological 
presuppositions of the multicultural doctrine. As a result 
of the analysis, we come to concepts the interpretative 
power of which shall be used in the analyses of gender 
topics and matters.  
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Logika

Se ~ini deka rodot, odnosno kategoriite na rodot, se 
svojstva koi gi nadminuvaat kulturnite identiteti 
na lu|eto. Da se pripa|a na nekoja kulturna zaednica 
ne pridonesuva za toa da se bide ma` ili `ena, 
odnosno da se ima odreden rodov identitet.

Od druga strana, nie sme soo~eni so intuicijata deka 
kulturnata pripadnost na lu|eto pridonesuva za 
razli~jeto na rodovoto iskustvo i na odnesuvaweto, 
{to implicira deka, sepak, kulturite se na nekoj 
na~in rodovo konstitutivni. So cel da ja opfatime 
razlikata na rodovite iskustva i povedenija so-
glasno kulturniot identitet, potrebno e da se odre
dat logi~kite i semanti~kite karakteristiki na 
definiciite i taksonomiite {to }e ja potkrepat 
vakvata koncepcija.

Vo soglasnost so principot za respektirawe na 
kulturnite razliki, konstrukcijata na konceptite 
i terminite koi gi ozna~uvaat treba da ja izrazuva 
logikata i karakterot na rodovoto razli~je. 
Vo feministi~kata literatura se poddr`uva 
stojali{teto deka upotrebata na generalnite 
termini, kako {to se rod, `ena, ma`, sama po 
sebe go maskira razli~jeto na rodovite iskustva. 
Zatoa, se predlaga upotreba na termini koi{to 
ja istaknuvaat razlikata, odnosno potesnata 
sodr`ina na konceptite upotrebeni vo rodovite 
analizi. Pri~inata za takvata terminolo{ka 
specijalizacija ne proizleguva od o~iglednosta na 
kulturnoto razli~je, tuku od principielniot stav 
deka subjektot, odnosno predmetot na rodovite i 
feministi~kite analizi e konkretna kategorija.

Logic

It seems as if gender, i.e. the gender categories, are qual-
ities that go beyond people’s cultural identities.  To be-
long to a certain cultural community does not make one 
to be a man or a woman, i.e. to have a certain gender 
identity.

On the other hand, we are faced with the intuition that 
the cultural belonging of people contributes to the vari-
ety in gender experience and conduct, implying that cul-
tures are, after all, in some way gender constitutive. In 
order to cover the difference of gender experiences and 
behaviour in accordance with cultural identity, it is nec-
essary to determine the logical and semantic characteris-
tics of the definitions and taxonomies that shall support 
this concept.

In accordance with the principle of respecting cultural 
differences, the construction of concepts and terms that 
signify them should express the logic and the character 
of gender variety. Feminist literature supports the view-
point that the use of general terms such as gender, wom-
an, man, already veils the variety of gender experiences. 
Therefore, the use of terms that accentuate the differenc-
es, i.e., the more specific content of the concepts used in 
gender analyses is proposed. The reason for this termi-
nological specialisation does not arise from the obvious-
ness of the cultural variety, but from the principle view 
that the subject, i.e., the subject of gender and feminist 
analyses is a specific category.
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Na konceptualno nivo na analiza, terminolo{kata 
konkretizacija zna~i deka rodovite koncepti {to 
gi ozna~uvaat terminite ja manifestiraat logi~kata 
distinktnost na rodovite svojstva vo zavisnost od 
kulturnata pripadnost. Spored takviot princip, 
konceptot Makedonka e logi~ki distinkten od 
konceptot Albanka, Romka. Distinktnosta koja{to 
se povlekuva preku odlikite na kulturnata pripad
nost ne go odbele`uva prostorot na kontingentni 
razliki, tuku na su{tinski na~in gi oddeluva 
spomenatite identiteti vo logi~ki nezavisni 
kategorii.

Implikaciite za rodovite istra`uvawa se takvi. 
{to go opredeluvaat istra`uva~kiot prostor kako 
intenzionalen.16 Toa zna~i deka od rezultatite na 
nekoe istra`uvawe sprovedeno vo dadeno kulturno 
opkru`uvawe, ne mo`eme da izvle~eme zaklu~oci 
koi nu`no bi se odnesuvale na rodovite kategorii 
implicirani od distinktni kulturni konteksti. 
Na primer, od istra`uvaweto za makedonskata ̀ ena, 
nie ne mo`eme da izvle~eme sigurni zaklu~oci koi 
bi va`ele i za albanskata `ena, no i obratno.

Ontologija

Bi mo`elo da se argumentira deka intenzionalniot 
pristap vo kontekst na rodovite istra`uvawa 
se odnesuva samo na konceptualnata analiza, no 
ne i na analizata na rodovite svojstva, bidej}i, 
spored takvoto stojali{te, tie se objektivni i 
realni svojstva. Ona {to so vakviot prigovor 
se pretpostavuva e toa, deka postoi odreden 
paralelizam pome|u realizmot so ekstenzionalniot 
i na konstruktivizmot so intenzionalniot pristap 
na rodovite istra`uvawa. Me|utoa, na{ata analiza 
ostanuva neutralna vo odnos na metafizi~kata 

At a conceptual level of analysis, terminological speci-
fication means that the gender concepts that signify 
the terms manifest the logical distinctiveness of gender 
qualities depending on the cultural belonging.  Accord-
ing to this principle, the concept Macedonian woman is 
logically distinctive from the concept Albanian woman, 
Roma woman. The distinctiveness that is drawn from 
the characteristics of cultural belonging does not indi-
cate the space of contingent differences, but in an essen-
tial manner divides the mentioned identities in logically 
independent categories.

The implications for gender research are such that they 
define the research ground as “intensional”.16 That means 
that we cannot draw conclusions that would necessarily 
be relative to the gender categories implied by distinc-
tive cultural contexts from the results of a certain re-
search carried out in a certain cultural surrounding. For 
instance, from the research on the Macedonian woman, 
we cannot draw definite conclusions that would be valid 
for the Albanian woman as well; this applies the other 
way around too. 

Ontology

It could be argued that the intensional approach in the 
context of gender research applies only for the concep-
tual analysis and not for the analysis of gender qualities 
because, in accordance with that viewpoint, they are ob-
jective and genuine qualities.  The supposition of this 
objection is that a certain parallelism exists between re-
alism with the extensional and constructivism with the 
intensional approach to gender research. However, our 
analysis will remain neutral in regard to the metaphysi-
cal nature of gender qualities. It really implies an inten-
sional approach to gender and gender identities, defin-
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priroda na rodovite svojstva. Taa, navistina, 
implicira intenzionalen pristap kon rodot i 
rodovite identiteti, opredeluvaj}i go nivniot 
status kako intenzionalen, odnosno, tretiraj}i gi 
kako intenzionalni entiteti, no intenzionalnosta 
ne implicira nikakov ontolo{ki status.

Intenzionalnosta na rodovite identiteti i svojstva 
se sostoi vo toa {to, iako potpa|aat pod nekoja rodova 
deskripcija od odreden tip (`ena, na primer), 
tie ne mo`e podednakvo uspe{no da se pripi{at 
na lica so ista nominalna denotacija, ime. Toa 
zna~i deka nekoj }e bide uspe{no identifikuvan 
ili opredelen so odreden tip rodov identitet 
vo zavisnost od kulturata, vo ~ii ramki se vr{at 
rodovite askripcii. Spored takvite okolnosti, dve 
li~nosti koi{to imaat ista nominacija, na primer, 
`ena, mo`e da imaat deskripcija/atribucija {to bi 
bila protivre~na so nivnite „originalni” rodovi 
identiteti vo ramkite na kulturata na koja{to &  
pripa|aat.

Pri~inite za nevozmo`nosta od sinonimnost 
na deskripcija/atribucija ne proizleguvaat 
samo od intenzionalnosta na konceptite, tuku i 
od intenzionalnosta na samite rodovi svojstva. 
Me|utoa, iako izvorno intenzionalni, rodovite 
svojstva mo`eme da gi tretirame ekstenzionalno 
samo dokolku konceptot na subjektot, na koj mu se 
pripi{uvaat rodovite svojstva i identiteti, se 
definira so nominalna-denotativna definicija.17 
Svojstvata, upotrebeni vo definiraweto na odreden 
rodov koncept, }e pomognat da identifikuvame 
grupa lu|e koja gi transcendira intenzionalnite 
konteksti na rodovite deskripcii/atribucii.

ing their status as intensional, i.e. treating them as in-
tensional entities, but intensionality does not imply any 
ontological status. 

The intensionality of gender identities and qualities is in 
the fact that although they belong to a certain gender de-
scription of a certain type (a woman, for example), they 
cannot be equally successfully ascribed to persons with 
the same nominal denotation, a name. That means that 
someone shall be successfully identified or determined 
by a certain type of gender identity depending on the cul-
ture, within which gender ascriptions are made. Accord-
ing to such circumstances, two individuals that have the 
same nomination, for example, a woman, can have a de-
scription/attribution that would be in conflict with their 
“original” gender identities within the culture to which 
they belong. 

The reasons for the impossibility of synonymy of the de-
scription/attribution do not arise only from the inten-
sionality of the concepts, but also from the intensionality 
of the very gender qualities. However, although genuine-
ly intensional, gender qualities can be treated extension-
ally only if the concept of the subject to which the gen-
der qualities and identities are ascribed is defined with a 
nominal-denotative definition.17 The qualities used in the 
defining of a certain gender concept shall aid the identifi-
cation of a group of people that transcend the intensional 
concepts of gender descriptions/attributions.



84

Takvite svojstva ne pretstavuvaat su{tinski, 
konstitutivni svojstva preku koi otkrivame {to 
e rodoviot identitet, tuku pove}e egzemplarno se 
poso~uvaat onie koi se isto rodovo determinirani 
i soodvetno tretirani. Na toj na~in, formiraniot 
ekstenzionalen kontekst ni ovozmo`uva da vr{ime 
generalizacii preku kulturnite konteksti.18

Epistemologija

Vo ramkite na rodovite istra`uvawa, pra{awata 
za problemite na rodovoto poznanie treba da se 
posmatraat od aspekt na dva oddelni i ne sekoga{ 
komplementarni proekti. Epistemologijata i 
disciplinite koi{to gi istra`uvaat kognitivnite 
kapaciteti kako oblasti na ispituvawe vo eden 
interdisciplinaren pristap, kako {to e rodoviot, 
neretko se predmet na pogre{no razbirawe. Zabuna
ta doa|a ottamu {to, na primer, odredeni pra{awa 
koi izgledaat svojstveni na epistemologijata, vsu{
nost spa|aat vo domenot na kognitivnite nauki. Dali 
znaeweto, ili, vo na{iov slu~aj, rodovoto znaewe 
}e bide predmet na epistemolo{ka ili kognitivna 
analiza, }e zavisi od postaveniot interes vo nekoja 
konkretna analiza.

Razlikata {to treba da se povle~e me|u dvata tipa 
na istra`uvawe e dali na{iot istra`uva~ki 
interes se bihevioralnite odliki, ili pozna
vatelnite karakteristiki na rodovoto iskustvo: 
epistemolo{kite analizi }e se odnesuvaat na 
poznavatelnite, dodeka kognitivnite analizi na 
bihevioralnite aspekti na rodovoto iskustvo.19 
Osnovnata kategorija,  „rodovo iskustvo” e predmet 
na edna rodova filosofija na um, koja preku 
konceptualna analiza }e gi ispituva uslovite na 
mo`nost na rodovoto iskustvo kako takvo.

Such qualities do not present essential, constitutive 
qualities through which we discover what gender iden-
tity is; rather, they exemplarily point out those that are 
identically determined and adequately treated in respect 
to gender. In that manner, the established extensional 
context allows us to make generalisations through cul-
tural contexts.18

Epistemology

Within gender research, matters on gender cognition is-
sues should be observed from the aspect of two separate 
and not always complementary projects. The epistemol-
ogy and disciplines, that research the cognitive capaci-
ties as research areas in an interdisciplinary approach 
– such as the gender one, are often the subject of misun-
derstanding. The confusion comes from the fact that, for 
example, certain matters that seem innate to epistemol-
ogy, actually belong in the cognitive sciences domain. 
Whether expertise, in our case, gender expertise shall be 
subject of an epistemological or cognitive analysis, will 
depend on the established interest in a certain actual 
analysis.

The difference that should be drawn between the two 
types of research is whether our research interest is the 
behavioural features, or the cognitive characteristics of 
gender experience: epistemological analyses shall refer 
to the connoisseurs, while cognitive analyses shall refer 
to the behavioural aspects of gender experience.19 The 
main category, “gender experience” is the subject of a 
gender philosophy of mind that shall study the condi-
tions of possibility of gender experience as such through 
a conceptual analysis.
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Vo kontekst na edna pluralisti~ka teorija kakva  
{to e multikulturalizmot, rodovoto iskustvo treba 
da bide konceptualizirano taka {to na su{tinski 
na~in }e ja izrazuva kulturnata pripadnost na  
kognitivniot agent. Takvata konceptualizacija 
implicira deka rodovoto iskustvo nitu e intrin
si~no na fizi~kiot identitet na poznavatelniot 
agent, nitu e zavisno od nekakva univerzalna 
kulturna matrica koja bi gi opredeluvala negovite 
bihevioralni i rasuduva~ki kapaciteti.

Gledi{teto koe{to vo svojata osnova ja sodr`i 
ovaa konceptualna shema e poznato kako kognitiven 
pluralizam. Podvidovi na taa koncepcija se 
normativniot kognitiven pluralizam, spored 
koj, sosema razli~ni sistemi na rasuduvawe se 
podednakvo dobri, i epistemolo{kiot relativizam, 
koj istaknuva deka razli~nite sistemi na rasuduvawe 
se ona {to e (epistemolo{ki) najdobro za lu|e od 
razli~ni kulturi. Argumentite na koi se potpiraat 
ovie stojali{ta se izvlekuvaat od doktrinata za 
pluralisti~kata konceptualna evaluacija, spored 
koja lu|eto od razli~ni kulturi ~esto upotrebuvat 
razli~ni, pa duri i diskrepantni koncepti za 
kognitivna evaluacija. Toa zna~i deka konceptite 
na racionalnost i epistemi~ko opravduvawe se 
kulturno zavisni varijabli.

Kognitivniot pluralizam, kako konceptualna ram
ka na epistemolo{ko-kognitivnite istra`uvawa 
na rodovite iskustva, treba da ni pomogne da gi 
objasnime procesite i mehanizmite na formirawe 
na rodovoto iskustvo kako pluralna kategorija.

In the context of a pluralist theory such as multicultur-
alism, gender experience should be conceptualised in 
such a way that it shall in an essential manner express 
the cultural belonging of the cognitive agent. Such con-
ceptualisation implies that gender experience is neither 
intrinsic to the physical identity of the cognitive agent, 
nor is it dependable on some universal cultural matrix 
that would determine its behavioural and reasoning ca-
pacities. 

The standing point that carries this conceptual scheme 
in its foundation is known as cognitive pluralism. Sub-
types of that conception are the normative cognitive plu-
ralism according to which completely different systems 
of reasoning are equally successful, and the epistemo-
logical relativism that underlines that the different rea-
soning systems are what is (epistemologically) best for 
people of different cultures. The arguments that support 
these viewpoints are drawn from the doctrine of plural-
istic conceptual evaluation according to which people of 
different cultures often use different, and even discrep-
ant concepts of cognitive evaluation. This means that the 
concepts of rationality and epistemological justification 
are culturally dependable variables.

Cognitive pluralism, as a conceptual framework of epis-
temological-cognitive researches of gender experience 
should aid us to explain the processes and mechanisms 
of the establishing of gender experience as a plural cat-
egory. 
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Etikata na razli~jeto

Konceptot na rodova etika, koja bi bila sposobna 
da ja vklu~i pluralnosta na moralnite vrednosti 
prisutni vo odnosite me|u lu|eto od razli~ni 
socio-kulturni grupi, e postaven kako proekt vo 
sovremenite eti~ki teorii. Problemot so koj se 
soo~uva eti~kiot priod ima dva aspekata: koi se 
granicite na moralnite vrednosti, nivnoto poteklo 
i va`ewe, i aspektot na moralnite vrednosti {to se 
javuvaat vo interakciite na razli~nite moralni 
sistemi.

Teoriskite razgledbi na rodovite istra`uvawa za 
sovremenite eti~ki predizvici se pojavuvaat kako 
etika koja odlu~no se zafa}a so samoto sredi{te 
na moralnite konflikti na dene{nicava i pritoa 
najdirektno go identifikuva nivnoto poteklo. 
Temite {to se postavuvaat se odnesuvaat na na{eto 
reagirawe na moralnoto razli~je, pretstaveni preku 
odredeni dilemi i pra{awa, no i so razli~jeto na 
moralni teorii.

Eti~kiot pluralizam ovozmo`uva mnogu podobar 
odgovor i stav kon moralnoto razli~je, otkolku 
eti~kiot relativizam ili eti~kiot apsoluti
zam. Stanuva jasno deka rodovata multikulturna 
etika ne ja krie zadninata na sopstvenata pozici
ja, proiznesuvaj}i se za vrskata {to bi ja imal 
eti~kiot pluralizam so multikulturalizmot: na
{eto opkru`uvawe e multikulturno, pa spored 
toa, pluralizmot e fundament za zdrav multi
kulturalizam.

Multikulturalnosta ne se postavuva samo kako 
pra{awe na interetni~kite odnosi, tuku e i medium 
vo koj se sretnuvaat i vkrstuvaat identitetite na 

Ethics of variety 

The concept of gender ethics that would be able to in-
clude plurality of the moral values existing in the rela-
tions between people of different socio-cultural groups 
is established as a project in contemporary ethical theo-
ries. The problem that the ethical approach faces has two 
aspects: what the limits of moral values are, their origin 
and validity, and the aspect of moral values that appear 
in the interactions of various moral systems.

Theoretical viewings of gender researches of contem-
porary ethical challenges appear as ethics that determi-
nately take on the very centre of moral conflicts of today 
and then most directly identifies their origin. The topics 
that are posed are related to our reaction to moral va-
riety, portrayed through certain dilemmas and matters, 
also the variety of moral theories.

Ethical pluralism allows a much better response to and 
view of moral variety than ethical relativism or ethical 
absolutism. It becomes clear that gender multicultural 
ethics do not hide the backdrop of their own position by 
speaking of the relation that ethical pluralism would have 
with multiculturalism: our surrounding is multicultural, 
so in accordance with that, pluralism is the fundament 
for healthy multiculturalism.

Multiculturalism is not posed just as a matter of intereth-
nic relations, but also as a medium in which the identities 
of moral agents meet and intersect. The transcendental 
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moralnite agenti. Transcendentalniot moralen 
subjekt e iluzija na modernizmot i ne mo`e da 
pretstavuva pojdovna to~ka na eti~kite isleduvawa. 
Od druga strana, eti~kiot relativizam go pre
poznava socio-kulturniot identitet kako subjekt 
na moralniot `ivot, no ja isklu~uva mo`nosta za 
interkulturen moralen sud, so {to se sveduva na 
eti~ki izolacionizam.

Osnovnite pretpostavki na eti~kata pozicija na 
rodoviot multikulturalizam se deka `iveeme vo era 
na razli~je i spodelen svet; svet vo koj problemite 
se globalni, a me|uzavisnosta sè pogolema. No i 
pokraj toa, rodovata multikulturna etika razviva 
teza deka identitetot e centralen za moralniot 
agent. „Argumentot za identitetot”, prisuten vo 
sovremenite eti~ki teorii, ja potkrepuva takvata 
teza. Argumentot ja ima slednava struktura:

1.	 Premisa „Toa {to e moralno ispravno zavisi od 
identitetot na nekoj moralen agent”;

2.	 Premisa „Rodovata, etni~kata, rasnata, ili neko
ja druga pripadnost e centralna za identitetot 
na moralniot agent”;

3.	 Konkluzija „Spored toa, ona {to e moralno pravil
no zavisi od pripadnosta na li~nosta na nekoja 
rasa, etnos, rod...”.20

Kontroverznosta na ovoj argument e golema, no ne samo 
vo sodr`inata na negovite premisi, tuku i vo negovite 
implikacii. Vaka postaveniot argument kako da ja 
potkopuva samata ideja za etikata kako filosofska 
disciplina koja gi transcendira granicite na 
isklu~ivosta i ja pretstavuva kako diskurs vovle~en 
vo politikata na mo}ta. Povikuvaweto na faktot 
za razli~jeto i na determinantite na moralniot 
`ivot, kako da ne ja opravduva na{ata intuicija za 
prirodata na moralnosta.

moral subject is an illusion of modernism and it can-
not be the starting point for ethical interrogations. On 
the other hand, ethical relativism recognises the socio-
cultural identity as a subject of moral life, but excludes 
the possibility of an intercultural moral judgement, with 
which it is brought down to ethical isolationism. 

The main presumptions of the ethical position of gender 
multiculturalism is that we live in an era of variety and a 
shared world; a world in which problems are global and 
interdependency greater with each minute. Aside from 
that, gender multicultural ethics develop a thesis that 
the identity is central to the moral agent. The “argument 
of identity,” present in contemporary ethical theories, 
supports this thesis. The argument follows the following 
structure:

1.	 A premise “That which is morally correct depends on 
the identity of a moral agent”;

2.	 A premise “Gender, ethnic, racial or other belonging 
is central for the identity of the moral agent”;

3.	 Conclusion “According to that, what is morally right 
depends on the belonging of the person to a certain 
race, ethnos, gender... .”20

The controversy of this argument is great, but not only in 
respect of the content of its premises, but also in respect 
of its implications. It seems as if the argument posed 
in this manner undermines the very idea of ethics as a 
philosophical discipline that transcends the limits of ex-
clusivity and presents it as a discourse drawn in the poli-
tics of power. Referring to the fact of variety and to the 
determinants of moral life somehow does not justify our 
intuition in regard to the nature of morality.
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Po sè izgleda deka klu~niot koncept {to treba 
da ja razni{a ovaa dilema e konceptot „moralen 
glas”,21 kako heuristi~ki koncept so koj treba da ja 
premostime dlabokata razlika pome|u „moralnite 
identiteti”. Iako razli~nite moralni glasovi se 
svojstveni na razli~nite kulturni identiteti, tie 
ne mora da se inkompatibilni. Moralniot glas e 
ona {to ja transcendira izdvoenosta na moralniot 
interes vo multikulturniot svet.

Eti~kiot pluralizam pretpostavuva odredeni 
principi, koi, i pokraj moralniot identitet na 
moralniot agent, go pretstavuvaat negoviot moralen 
glas:

1.	 Principot na razbirawe - Opasnosta od for
mirawe moralen stav pred da se razbere zna~eweto 
na povedenieto i moralnata praksa na nekoja 
kultura, nè povikuva na razbirawe na nejzinata 
moralna smisla.

2.	 Principot na tolerancija - Sposobnosta da se 
`ivee so drugosta e beleg na multikulturnata eti-
ka. Ostavawe prostor za razvivawe na moralnosta 
na Drugiot, pa kolku i da e razli~na od na{ata.

3.	 Principot na zastanuvawe protiv zloto - 
Razbiraweto i tolerancijata imaat granica. 
Ne mo`e da se razberat ubivaweto, yverstvata, 
poni`uvawata vo imeto na {to i da e, ili pod 
kakvo bilo opravdanie.

4.	 Principot na gre{ka - Mora da ja imame na um 
mo`nosta za pogre{no razbirawe na drugite 
kulturi iako im prio|ame vo duhot na humanosta. 
Postojano da ja preispituvame na{ata moralna 
pozicija, i vo kontekst na sopstvenite vrednosti, 
i vo kontekst na moralnite vrednosti na 
Drugiot.

It seems as if the key aspect that needs to shake this di-
lemma is the concept of the “moral voice,”21 as a heuristic 
concept with which we need to bridge the great differ-
ence between “moral identities.” Although various moral 
voices are characteristic for different cultural identities, 
they don’t have to be incompatible. The moral voice is 
what transcends the isolation of the moral interest in the 
multicultural world.  

Ethical pluralism presumes certain principles that aside 
from the moral identity of the moral agent present its 
moral voice:

1.	 The principle of understanding – The danger of form-
ing a moral opinion before understanding the mean-
ing of behaviour and moral practice of a given culture 
calls us to understand its moral sense. 

2.	 The principle of tolerance – The ability to live with 
the otherness is an attribute of multicultural ethics. 
Leaving space for the developing of the morality of 
the Other, regardless of however different it may be 
from our own. 

3.	 The principle of standing up to evil – There is a limit 
to understanding and tolerance. Killing, monstrosi-
ties, humiliation in whatever name or under whatever 
excuse cannot be understood. 

4.	 The principle of mistake – One has to bear in mind 
the possibility of mistaken understanding of other 
cultures although we approach them in the spirit of 
humanity. Continuously challenge our moral position 
both in the context of our own values and in the con-
text of the moral values of the Other.
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Eti~kata pozicija vo ramkite na multikulturnoto 
stojali{te e predizvik za moralnite pra{awa vo 
svet, vo koj procesite na globalizacijata povtorno n$ 
povikuvaat na preispituvawe na na{ite identite-
ti, nivnata priroda i zasnovanost. No, istovremeno 
n$ potsetuvaat i na moralnata agresivnost so koja 
nastapuvame kon onie koi ne se kako nas. 

Bele{ki:

1.	 Primer za takviot tip znaewe i vodewe debata e 
debatata {to se razvi vo dnevniot vesnik Vreme, 
pome|u Ilo Trajkovski i bugarskiot intelektualec 
^avdar Marinov. Vreme, juni, br. 16-19, 2004.

2.	 Profesorot Ilo Trajkovski svoite kvaziteoriski 
diskurzivni pozicii vo debatata vo dnevniot vesnik 
Vreme gi legitimira{e kako diskurs na znaewe va 
tekstot Nacionalizmite i Multikulturalizmot 
vo Makedonija: sostojbi i perspektivi, pomesten vo 
zbornikot Multikulturalizmot vo Makedonija: 
model vo nastanuvawe. Urednik Ivan Dodovski 
(Skopje: FIOOM, 2005), 5-13. Apsurdot da bide 
pogolem, Trajkovski kako branitel na multikulturnata 
pozicija vo toj tekst zagovara raskinuvawe na 
dr`avata i kulturata. Vo pravec na razvivawe, spored 
Trajkovski, liberalen gra|anski multikulturalizam 
potrebni se „…mno{tvo deetnizira~i potfati. 
Zaedni~ki imenitel im e: razveduvawe na nacijata i 
na dr`avata od kulturata” (12).  Stupidnosta na ovie 
stavovi e tolku o~igledna {to ne e potreben nikakov 
komentar.

3.	 Бранислав Саркањац, „Мултикултурализмот во  
Македонија“ vo Multikulturalizmot vo Make
donija: model vo nastanuvawe, ur. Ivan Dodovski. 
(Skopje: FIOOM, 2005), 14-27.

The ethical position within the multicultural standing 
point is a challenge for the moral matters in a world in 
which the processes of globalisation once again call us to 
challenge our identities, their nature and their institu-
tion. At the same time they also remind us of the moral 
aggression with which we act towards those that are not 
like us. 

Translated from Macedonian by Rodna Ruskovska

Notes:

1.	 An example of such expertise and debating is the debate 
that went on in the newspaper Vreme, between Ilo Tra-
jkovski and the Bulgarian intellectual Tchavdar Marinov. 
Vreme (Време), June, no. 16 -19, 2004. 

 
2.	 In the debate in the newspaper Vreme, the professor, 

Ilo Trajkovski, legitimised his quasi-theoretical discur-
sive positions in the debate as discourse of expertise with 
the text, „Национализмите и мултикултурализмот во 
Македонија: состојби и перспективи“ (Nationalisms and 
Multiculturalism in Macedonia: Circumstances and Per-
spectives), in Мултикултурализмот во Македонија: 
модел во настанување, ур. Иван Додовски (Скопје: 
ФИИОМ, 2005), 5-13. For the absurd to be even greater, 
in that particular text Trajkovski, as a defender of the mul-
ticultural position, supports the separation of state and 
culture.  According to Trajkovski, in respect of developing 
liberal civic multiculturalism “a multitude of de-ethnicised 
actions” is required. Their common denominator being: 
separation of the nation and state from culture (12). The 
stupidity of these views is so obvious that no comment is 
needed.

3.	 Бранислав Саркањац, „Мултикултурализмот во 
Македонија“ (Multiculturalism in Macedonia), in 
Мултикултурализмот во Македонија: модел во 
настанување (Multiculturalism in Macedonia: an 
Emerging Model), ур. Иван Додовски (Скопје: ФИООМ, 
2005), 14-27.
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4.	 Sociologot Petar Atanasov odbrani  doktorat na 

tema multikulturalizam, istaknuva Sarkawac, no 
da zabele`ime deka vo bibliografijata na knigata 
Multikulturalizmot kako teorija, politika 
i praktika (Skopje: Evro-Balkan Press, 2003), 
vo koja e pomesten doktoratot go nema Kimlika, 
eden od najgolemite dene{ni teoreti~ari na 
multikulturalizmot.

5.	 Bobi Badarevski i Marija Ivanovska, „Metodolo{
kiot multikulturalizam razgleduvan kako istra`u
va~ka strategija na rodovite pra{awa vo Makedonija”, 
vo Istra`uvawa od oblasta na rodovite studii, 
Tom 2/3, ur. Katerina Kolozova (Skopje:  Evro-Balkan 
Press, 2003), 147-168.

6.	 Forumot Multikulturalizmot vo Makedonija: 
model vo nastanuvawe organiziran od Institutot 
Otvoreno Op{testvo – Makedonija, se odr`a na 18 no-
emvri 2004.

7.	 Vidi ^arls Tejlor, Multikulturalizam: ogledi 
za politikata na priznavawe. (Skopje: Evro 
Balkan press, 2004); Vil Kimlika, Multikulturno 
gra|anstvo (Skopje: Institut za demokratija, 
solidarnost i civilno op{testvo, 2004).

8.	 Najeksponirana vo kritikata na multikulturalizmot 
e Suzan Okin koja so redica tekstovi gi postavi 
problemite i tenziite na multikulturalizmot i 
feminizmota. Vidi Okin, S. ”Political Liberalism, Jus-
tice and Gender,” Ethics, Vol. 105 (1994), 23-43, Okin, S. 
”Feminism and Multiculturalism: Some Tensions,” Ethics, 
Vol. 108, No. 4 (1998), 661-84, Okin S. ”Is Multicultur-
alism Bad For Women?” in Is Multiculturalism Bad for 
Women? Ed. J. Cohen, M. Howard and M.C.Nussbaum 
(Princeton: Princeton University Press, 1999).  

4.	 The sociologist Petar Atanasov defended a PhD paper on 
multiculturalism, says Sarkanjac, but let us remark that 
Kymlicka, one of the greatest theoreticians of multicultur-
alism of today, is not included in the bibliography of the 
book Мултикултурализмот како теорија, политика 
и практика (Multiculturalism as Theory, Policy and 
Practice) (Скопје: Евро-Балкан Пресс, 2003). 

5.	 Боби Бадаревски and Марија Ивановска, „Методолош
киот мултикултурализам разгледуван како истражу
вачка стратегија на родовите прашања во Македонијa“ 
(Methodological multiculturalism seen as a research strat-
egy for Gender Issues in Macedonia), in Истражувања 
од областа на родовите студии Том 2/3, (Скопје: 
Евро-Балкан Пресс, 2003), 147-168.

6.	 The forum Мултикултурализмот во Македонија: 
модел во настанување (Multiculturalism in Macedo-
nia: an Emerging Model) organised by the Open Society 
Institute – Macedonia, held November 18th, 2004.

7.	 See Чарлс Тејлор, Мултикултурализам: огледи за 
политиката на признавање (Multiculturalism: Ex-
amining the Politics of Recognition). (Скопје: Евро-
Балкан Пресс, 2004); Вил Кимлика, Мултикултурно 
граѓанство (Multicultural Citizenship) (Скопје: 
Институт за демократија, солидарност и цивилно 
општество, 2004).

8.	 Susan Okin is one of the most exposed authors in the cri-
tique of multiculturalism that in several texts presented 
the problems and tensions of multiculturalism and femi-
nism. See Okin, S. “Political Liberalism, Justice and Gen-
der”, Ethics, Vol. 105 (1994), 23-43, Okin, S. “Feminism 
and Multiculturalism: Some Tensions”, Ethics, Vol. 108, 
No. 4 (1998), 661-84, Okin S. “Is Multiculturalism Bad For 
Women?” in Is Multiculturalism Bad for Women? Ed. J. 
Cohen, M. Howard and M.C. Nussbaum (Princeton: Prin-
ceton University Press, 1999).  
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9.	 Vera Todorovska, „Zagri`uva~ka pojava na malo
letni~ki brakovi vo debarsko”, iнтернет издание на 
дневниот весник Дневник, 2006, URL = <http://www.
dnevnik.com.mk/default-mk.asp?ItemID=9853C6D6D76
AAF44AEB3B93FC28BD88B&arc=1>

10.	 Isto.

11.	 Isto.

12.	 Podatocite za sklu~enite brakovi vo navedeni
te naseleni mesta se dobieni od nevladinata 
organizacija „Organizacija na `enite - Radika”.

13.	 Centralna figura vo teorijata na t.n. liberalen 
multikulturalizam e kanadskiot avtor Vil Kimlika. 
Predlo`enata podelba na grupnite prava poteknuva 
od negovata multikulturna teorija.

14.	 Predlo`eniot kontekst na kulturna analiza vo 
personalisti~ki termini e va`no za ponatamo{noto 
izlagawe koe se odnesuva na statusot i polo`bata na 
poedinecot vo ramkite na multikulturnite teorii.

15.	 Priodot kon kulturata pod imeto „deskriptivna 
perspektiva”  mnogu e sli~en so takanare~enoto 
heterofenomenolo{ko stojali{te. Spored hetero
fenomenologijata, uspe{nosta na aplikativnosta na 
objasnuvaweto i predviduvaweto na ne~ie povedenie 
ne e poradi objektivnosta na svojstvata pretpostaveni 
vo deskripciite, tuku poradi mo`nosta i principite 
na objasnuva~koto-pripi{uva~koto stojali{te.

16.	 Terminot „intenzionalen” e sprotiven na terminot 
„ekstenzionalen”. Ne{to e intenzionalno poradi 
kapacitetot na prekr{uvawe na principot koj glasi 
deka ekvivalencijata (x=x) implicira identitet.

9.	 Вера Тодоровска,  „Загрижувачка појава на малолет
нички бракови во дебарско,” (Alarming Emergence of 
Marriages of Minors in the Debar Region) Internet edition 
of daily Dnevnik, URL = <http://www.dnevnik.com.mk/
default-mk.asp?ItemID=9853C6D6D76AAF44AEB3B93
FC28BD88B&arc=1>

10.	 Ibid.

11.	 Ibid.

12.	 The data on marriages in the mentioned regions are the 
courtesy of the non-governmental organisation “Woman’s 
Organisation – Radika.”

13.	 The central figure in the theory of the so-called liberal mul-
ticulturalism is the Canadian author Will Kymlicka. The 
suggested classification of group rights originates from his 
multicultural theory.

14.	 The suggested context of cultural analysis in personalised 
terms is important for the further exposition relating to 
the status and situation of the individual in multicultural 
theories.

15.	 The approach to culture that goes under the name “de-
scriptive perspective” is very similar to the so-called het-
erophenomenological view. According to heterophenom-
enology, the successful application of the explication and 
prediction of ones conduct is not due to the objectivity of 
the qualities set in the descriptions, but to the possibility 
and the principles of the explicating – prescribing view.

16.	 The term “intensional” is the opposite of the term “ex-
tensional.” Something is intensional due to its capacity to 
contravene the principle that says that equivalence (x=x) 
implies identity. 
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17.	 So nominalno-denotativnata definicija se determi

nira zna~eweto na terminite preku egzemplifikacija 
na referentite na konceptite {to terminite gi 
imenuvaat. Vakviot na~in na definirawe e sprotiven 
na realnata definicija koja implicira odreden 
esencijalizam. 

18.	 Generalizaciite koi{to se temelat na nominalno-
denotativnite definicii kako ekstenzionalni ja 
vr{at istata funkcija kako realnite definicii, 
taka {to vo intenzionalnite konteksti mo`eme da go 
polzuvame principot salva veritate (x=y).

19.	 Sintagmite „rodovo iskustvo” i „rodovo znaewe” 
so koi se odbele`uva odreden kognitiven stil, ne 
impliciraat neednakvost na kognitivnite kapaciteti 
na ma`ite i `enite.

20.	Lawrence M. Hinman, Ethics: A Pluralistic Approach to 
Moral Theory, 2nd Edition. Fort North: Harcourt, Brace, 
1997, 35.

21.	 Konceptot na moralen glas originalno e pretstaven 
od Kerol Gilgan (Carol Gilligan) vo nejzinata koncep-
cija na edna avtenti~na `enska etika.
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veritate (x=y) in intensional contexts.

19.	 The syntagms “gender experience” and “gender expertise” 
that are used to determine a certain cognitive style do not 
imply inequality of the cognitive capacities of men and 
women.
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21.	 The concept of moral voice was originally introduced by 
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Slav~o 
Dimitrov Ekstasis - nasilstvo  

i ranlivost

Slavco 
Dimitrov Extasis - Coercion  

And Vulnerability

Za da go oslobodime epitetot radikalno, so koj 
voobi~aeno se atribuira pismoto na Xudit Batler 
(Judith Butler), od mo`nite negativni konotacii, 
mora da go reflektirame niz prizmata na imanent-
no-kriti~kata epistemolo{ka pozicija od koja, vo 
ramkite na krupniot feministi~ki diskurziven 
kompleks, pi{uva Batler, i da ja sogledame takvata 
radikalnost kako nu`no sostaven del na kritika-
ta, sfatena vo duhot na Fuko (Foucault), kako trans-
gresiven is~ekor so koj subjektot si go dava pravoto 
da ja problematizira vistinata vo nejzinata rever-
zibilna (ko)relacija so dispozitivot na mo}ta.

Radikalnost, ne kako beskompromisno isklu~uvawe, 
delegitimizacija i ekskomunikacija na ve}e afir
mirani termini (na modernizmot), tuku kako nivna 
redeskriptivna aproprijacija i kriti~ko preos-
misluvawe na nivnite sterilizirani parametri.

Vakvata epistemolo{ka pozicija go inaugurira 
paradoksot na biduvaweto subjekt i kriti~kiot obid 
za „desubjektivizacija na subjektot”.
 
Ako glavnata gri`a na Problemi so rodot (Gender 
Trouble) be{e istra`uvaweto na dinamikite preku 

In order to discharge all possible negative connotations 
from the radicalism that characterises Judith Butler’s 
writing, it has to be reflected through the prism of 
an immanent-critic epistemological position from 
which Butler writes within the framework of the huge 
feministic discursive complex. Also we have to consider 
this radicalism as an inevitable part of the criticism, seen 
in the spirit of Foucault, as a transgressing leap which 
gives the right to the subject to problematise the truth in 
its reversible (co)relation with the power dispositif. 

It is radicalism seen not as uncompromising exclusion, de-
legitimisation or excommunication of the existing terms 
(of modernism), but as re-descriptive appropriation and 
critical remodelling of their sterilized parameters.

This epistemological position inaugurates the paradox of 
being subject and the critical effort for “desubjugation of 
the subject.”

If the main concern of Gender Trouble was researching 
the dynamics which construct and perform gender, 
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koi rodovite se konstruirani i performirani, 
Razglobuvaj}i go rodot (Undoing Gender) vo foku-
sot na svojot interes go postavuva pra{aweto za 
razglobuvaweto, razvrzuvaweto i dekonstruiraweto 
na rodot kako baza, kako uslov za opstanok, kako per-
formativen otpor na ramni{te i na ideologijata 
i na teloto {to, kolku i da zvu~i paradoksalno, i 
pokraj isklu~itelnata subverzivna pregnantnost na 
vakviot ~in, sekoga{ e socijalno i kolektivno de-
terminiran.

Vo Razglobuvaj}i go rodot na Batler, paradoksot na 
kognitivniot subjekt kako izvor na radikalizmot 
se ovoplotuva kako antonimija na egzistencijata 
voop{to. Stanuva zbor za antonimijata i „fatalno-
to”  metastazirawe na eden arhetipski puls za edin-
stvo i edna radikalna ne-metafizika, definirana 
preku kontingentnosta na aktuelnata egzistenci-
jalna situacija vo poleto na politi~kata anatomija. 
Za  spregata pome|u fantazmatskata, „primordijal-
nata” `elba za vdomuvawe i kontinuiraniot kopne` 
po egzil, kako nu`en uslov za podnosliva egzisten-
cija. Za jazolot me|u imaginarnoto i kobnata realna 
trezvenost.

Edinaesette esei sobrani vo ovaa kniga, i pokraj 
{irokiot horizont na pra{awa i problemi koi gi 
aktualiziraat, pretstavuvaat koherenten i dlabo-
ko promislen tekst, fokusiran vrz iskustvoto na 
„stanuvaweto razgloben i vo dobra i vo lo{a smis-
la”.

Ambivalentnosta na egzistencijata iskrsnuva vo 
onoj  moment koga }e se sogleda iluzornosta na ide-
ite za unitarnosta, avtarhi~nosta i monadi~nosta 
na subjektot. Smesten sekoga{ ve}e vo poleto na so-
cio-politi~koto i kulturnoto, „svojot” rod, svojot 

Undoing Gender in its main focus sets the question of 
undoing, deconstruction of gender, as the basis, the 
condition for survival, as a performative resistance of 
ideology and body, which, in spite of the outstanding 
subversive burden of the act, at the risk of sounding 
paradoxical, is always socially and collectively 
determined. 

The paradox of the cognitive subject, the source of 
Butler’s radicalism, is incarnated in Undoing Gender 
as an antonym of existence in general. It is an antinomy 
and “fatal” metastasis of an archetypical pulse of unity 
as well as a radical, non-metaphysics defined through 
the contingency of the actual existential situation in 
the field of political anatomy. It is bondage between the 
phantasmagorical, “primordial” desire for family and the 
continuous urge for exile, the necessary condition for 
liveable existence. It is the knot between the imaginative 
and the cruel realism of sobriety.

Though they lay out a huge scope of questions and 
problems, the eleven essays included in this book, make 
a coherent and thoroughly contemplative text, focused 
towards the experience of “becoming undone in both 
good ways and bad ways.”

The ambivalence of existence emerges the moment the 
delusiveness of the ideas about unitarian, autarchic and 
monadic subject become apparent. Always placed in 
the field of the socio-political and cultural the subject 
acquires “its” gender, sex, sexuality and identity, or 
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pol, seksualnost i identitet, ili ona {to navidum 
nepokoloblivo mu pripa|a kako nekoja vnatre{na, 
esencijalizirana, naturalizirana i metafizi~ka 
dadenost, subjektot gi steknuva edinstveno preku 
sopstvenata refleksija vo Drugiot. Da se postoi 
kako rodovo i seksualno bitie, zna~i sekoga{ da se 
postoi vo soglasnost so ramkite koi go definiraat 
intelegibilnoto i ~ove~koto. Sebnosta mora da ja 
predade sopstvenata „avtonomija” na socijalnosta 
so cel da zazeme sopstvena temporalna i privreme-
na pozicija. Socijalnosta na normite go nadminuva 
na{eto samo-razbirawe. Jas stanuva drugo za sebe 
tokmu na mestoto kade {to o~ekuva da bide Jas.

Rodot i seksualnosta doa|aat sekoga{ od izvor koj e 
nekade drugade i se naso~eni kon ne{to otade mene. 
„Konstituirano vo socijalniot prostor, jas ne av-
torizira, ne se samosozdava celosno” (2004, 20). 
Normite si go zazemaat svoeto mesto vo ona {to 
~uvstvuvam deka mi pripa|a mene.

Uslovite za sopstvenoto definirawe i interpreti-
rawe, za podnoslivoto postoeweto kako ~ovek vo se
koga{ ve}e prisutniot svet na socijalnoto, Batler 
gi odreduva povikuvaj}i se na Spinoza, Hegelijan-
skiot germanski idealizam i na srednovekovnite 
ekstati~ni tradicii. Hegelijanskata tradicija 
ja povrzuva `elbata so `elbata za prepoznavawe. 
„Samo preku iskustvoto na prepoznavawe sekoj od 
nas stanuva socijalno o`ivotvoreno su{testvo. Us-
lovite pod koi nie sme prepoznavani kako lu|e se 
socijalno artikulirani i promenlivi” (2004, 15).

Cenata na sebe-znaeweto stanuva ekstazata ili sebe-
gubeweto, sebe-odzemaweto, izleguvaweto od samiot 
sebe i zastanuvaweto pokraj sebe.

what seemingly belongs to it uncompromisingly as 
a kind of inner, essential, natural and metaphysical 
quality, solely through self-reflection of the Other. To 
exist as a gender and sexual being means to exist always 
within the frameworks that define the intelligibility and 
the humanity. The self must submit its “autonomy” to 
socialisation so as to acquire its own temporary and brief 
position. The socialisation of the norms exceeds our self-
understanding. “‘I’ becomes the Other to itself where it is 
expected to become I.”

Gender and sexuality always originate from a source, 
which is elsewhere and is oriented towards beyond 
oneself. “Constituted in sociality, [that] I do not fully 
author”(2004, 20). Norms take their place in what I feel 
belongs to me.

Butler determines the conditions for self-defining and 
interpreting, for viable existence of a human living in 
the always-present sphere of the social, on the grounds 
of Spinoza, Hegel’s German idealism and the ecstatic 
traditions of the Middle Ages. Hegelian tradition links 
the desire with desire for recognition. “It is only through 
the experience of recognition that any of us becomes 
constituted as socially viable beings. The terms by which 
we are recognised as human are socially articulated and 
changeable” (2004,15). 

The price of self-acknowledgement becomes the ex-static, 
or the self-lost, self-disposed; emerging from oneself and 
standing beside oneself.
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Polot kako hijazam
(Koga prirodata zamolknuva, kulturata 
progovoruva)

Represivnosta i nasilstvoto na normite koi go le-
gitimiraat ~ove~koto i go definiraat intelegi-
bilnoto se pojavuva koga, demarkiraj}i go prostorot 
na mo`noto, ~ove~koto i realnoto, tie po~nuvaat da 
go delegitimiraat, da go derealiziraat i dehumani
ziraat ona, ~ija{to ekskluzija e vsu{nost nu`niot 
preduslov za nivnata artikulacija. 

@ivotite na milioni transseksualci, homosek-
sualci, lezbejki, biseksualci i transrodovi lu|e 
odedna{ stanuva ne-`ivot ili `ivot nepodnosliv 
za `iveewe. Rigidnata binarna ramka na rodovata i 
polovata identifikacija stanuva postojan izvor za 
dijagnosticitawe i patologizirawe na `ivotite na 
transseksualcite, interpolovite i transrodovite 
lu|e. 

Rodovata disforija kako patolo{ka kategorija vo 
dijagnosticiraweto na rodovo i polovo ambigvitet-
nite lu|e, Batler ja invertira vo kriti~ko i subver-
zivno sredstvo za dekonstrukcija na dijadnata shema, 
strate{ki koristena vo naturalizacijata ne samo 
na rodot, tuku i na polot. Ona {to pretendira da se 
avto(re)prezentira kako nepromenliva, anatomska, 
genetska i prirodna dadenost, kako samodostatna i 
samozna~na (psiho)fiziologija, se poka`uva deka 
vsu{nost i ne e tolku persistentno na kulturnata 
i ideolo{kata signifikacija. Polot kako navidum 
„predjazi~na” i „preddiskurzivna” „bo`estvena” 
tvorba e kontinuirano raspnat me|u biolo{koto i 
kulturnoto. Bojno pole na infinitezimalen agon. 
Me|uton, postojano vo sostojba na vibrirawe, trepet 
predizvikan od sredbata na dve nespoivi rezonanci. 

Sex as a chiasm
(When nature falls into silence, culture speaks out)

The repressiveness and coercion of the norms, which 
legitimise humanity and define intelligibility appear 
when, by demarcating the space of the possible, the 
human and the real, they begin to de-legitimise, de-
realise, de-humanise that whose exclusion is a necessary 
condition for articulation of these norms.

All of a sudden the life of millions of transsexuals, 
homosexuals, lesbians, bisexuals and transgender people 
becomes un-life or unliveable life. The rigid binary frame 
of gender and sex identification becomes a permanent 
source for diagnosis and pathologisation of the lives of 
transsexual, intersexual and transgender people. 

Butler inverts the gender dysphoria, a pathological 
category in diagnosing gender and sexually ambiguous 
people, into a means of criticism and subversion for 
deconstructing the dyad scheme, strategically used 
in naturalisation not only of gender, but sex also. 
What aspires to auto (re)presents itself as permanent, 
anatomic, genetic and natural quality, a self-sufficient 
and self-meaningful (psycho) physiology, is in fact not 
as persistent culturally and idealodigically. The gender, 
supposedly being a “pre-lingual” and “pre-discursive” 
creation of God, is continuously torn between what is 
biological and what is cultural. It is a battlefield of an 
infinitesimal agon. An inter-tone in a permanent state of 
vibration, a shiver caused by the clash of two resonances, 
which cannot be attuned. Or, even better, a cloth spread 
at the Threshold (or the threshold itself seen through the 
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Ili u{te podobro, ~erga rasposlana na Pragot (ili 
pak Pragot samiot sfaten niz prizmata na karneval-
skata simbolika) postojano tkaena i rastkajuvana 
i „doma” i „nadvor”, i od „Majkata” (i „Tatkoto”) i 
od kolektivot i negovata istori~na dimenzionira
nost.  

Definiraweto na polot nikoga{ ne e celosno oslo-
bodeno od kulturnite zna~ewa koi & se prilepuvaat 
na „pasivnata” telesna materijalnost. Atribucijata 
na `enskosta i na ma{kosta vrz „analognite” tela 
kako tie da se nivna prirodna sopstvenost, kako 
polot da e diskretna kategorija, kako da e izvor na 
rodovata kristalizacija, e krucijalen zap~anik 
vo mehanizmot na produkcijata i na samiot rod. I 
povratno, ve}e konsolidiranite kategorii na ro-
dot, vo toj beskone~en proces na interferencii i 
ozna~uvawe, implicitno gi vlo`uvaat svoite para-
metri vrz polot.

Ovaa zamka na konstruktivnite i regulatornite 
mehanizmi na mo}ta po~nuva da se razvrzuva vo mo-
mentot koga pri dijagnosticiraweto na „rodovoto 
izmestuvawe” istoto se odreduva kako „`elba da se 
bide drugiot pol”. Istata dijagnoza go pretpostavu-
va i postoeweto na „postojana neprilagodenost” 
ili „nesoodvetnost” na sopstveniot pol. [to zna~i 
ova, pra{uva Batler. Dali mo`e da se zema predvid 
stanuvaweto drugiot pol bez pritoa da se imaat pred-
vid kulturnite zna~ewa ili sostavkite na rodovite 
paradigmi koi mu se prilepuvaat kako edinstvena 
opcija? Koja e taa referentna to~ka po odnos na koja 
se odreduva „nesoodvetnosta” ili „neprilagodeno-
sta” na ne~ij pol? Zarem ne e rodot ona kon {to tre-
ba da se prilagodi polot, zarem ne e rodot slikata, 
modelot, ogledaloto vo koe se reflektira i inter
pretira samiot pol? 

prism of the carnival symbolic) weaved and un-weaved 
at “home” and “outside,” by the “mother” (the “father”) 
and the community with its historic dimension.

Defining sex is never completely released from the 
cultural meanings, which attach themselves to the 
“passive” bodily material. Attributes of “femininity” and 
“masculinity” are attached to the “analogical” bodies, as 
if they are part of their nature, as if gender is a discreet 
category, a source of gender crystallisation, the crucial 
cog in the mechanism of gender production. And in 
reverse, the already consolidated gender categories, 
implicitly invest their parameters into sex in this infinite 
process of interfering and marking. 

This knot of the constructive and regulatory mechanisms 
of power begins to untangle when the diagnosed “cross-
gender identification” is defined as “the desire to become 
the other sex.” This diagnosis suggests “persistent 
discomfort” and “inappropriateness” of one’s own 
gender. Butler wonders what this means. Can becoming 
the other sex be considered without even considering the 
cultural meanings or the elements of gender paradigms 
attached as an only option? Which is the referent point 
that assigns “discomfort” or “inappropriateness” to a 
certain sex? Shouldn’t sex get accustomed to the gender, 
isn’t gender a picture, model, a mirror that reflects and 
interprets the sex itself? 
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Nesomneno, zaklu~uva Batler, „samata dijagnoza ar-
tikulira mnogu rigidna verzija na rodovite nor-
mi”. 

Dali e voop{to mo`no da se oddeli taa sfinga na 
prirodata, zabraneta bo`estvena zagatka, od nepreki-
natite apeticii na „voljata za znaewe”? Teloto e 
neprikinat intenzitet kako rezultat na negovoto 
vrednuvawe kako predmet na znaeweto i kako ele-
ment vo odnosite na mo}. Jalovi se site nastojuvawa 
za promisluvawe na teloto vo negovata predadamov
ska nevinost. Teloto, polot se nu`no vpletkani vo 
mre`ata (ili u{te podobro rizomata) na mo}ta, kako 
vo nejzinite „regulatorni”, taka i vo „disciplinar-
nite” mehanizmi, koi do beskone~nost generiraat 
diskursi na vistinata {to go opkru`uvaat teloto 
i gi inskribiraat svoite pretstavi i zna~ewa vrz 
istoto. Teloto e, i prodol`uva da bide nitka, funk-
cionalno protkaena vo eden impliciten i ne~itliv 
strate{ki brikola`, vo edna aparatura koja „grupi-
ra heterogeni elementi vo zaedni~ka mre`a” (1994, 
27), artikuliraj}i pritoa mnogubrojni tehnologii 
koi celat kon specifikacija (~itaj konstrukcija) 
na rodot i potoa kon negova kontrola i regulacija.

Postojano dijalogiziraj}i, implicitno ili eks-
plicitno, so re~ta na Fuko, Batler vo ovaa to~ka 
go kritikuva Fuko, normalno so seta po~it kon ne-
govata misla. Ona za {to Batler mu zabele`uva na 
Fuko e negovoto odbivawe da ja sogleda regulaci-
jata na rodot kako produkt na zasebna regulatorna 
aparatura, na eden rodovo-specifi~en regulatoren 
mehanizam, a ne kako samo u{te eden predmet na 
regulacija, zaedno so site ostanati socijalni i kul-
turni, vo ramkite na eden {irok regulatoren meha-
nizam. „Rodot bara i institucionalizira svoj sop-
stven distinktiven regulatoren i disciplinaren 
re`im” (2004, 40). 

Butler concludes almost certainly that “the diagnosis 
itself articulates a very rigid version of gender norms.”

Is it really possible to detach this sphinx of nature, this 
forbidden divine riddle from the continuous appetite 
of “will to knowledge?” As a result of the assessment of 
the body as a subject of knowledge and an element in 
the power relations it presents a continuous intensity. 
All insistence on perceiving the body as pre-Adamic 
is futile. The body, the sex are inevitably a part of a 
network (a rhizome) of power, a part of the “regulatory” 
as well as “disciplinarian” mechanisms of this network 
which generate an infinite number of truth discourses 
surrounding the body and inscribing their notions 
and meanings on it. The body is and continues to be a 
thread weaved functionally in an implicit and intelligible 
strategic collage. A part of an apparatus which “groups 
heterogeneous elements of a common network,” (2004, 
27) thus articulating numerous technologies which aim 
towards specification (read “construction”) of gender, 
and towards control and regulation of it.

Butler, constantly discussing with Foucault’s writing, 
criticises him at this point, though, with a deep respect 
for his thoughts. Butler finds fault in Foucault’s rejection 
to recognise the regulation of gender as a product of an 
individual regulatory apparatus, a particular gender-
regulatory mechanism, instead of just a subject of 
regulation together with the other social and cultural 
subjects in the confines of a wider regulatory mechanism. 
“Gender requires and institutes its own distinctive 
regulatory and disciplinary regime.” (2004, 47)

Slavco Dimitrov Extasis - Coercion And Vulnerability



Journal  for  Po l i t ics ,  Gender ,  and Cul ture  Vol .  5/No.  2/Summer 2006

10
1

Identities

Vo odnos na pra{aweto za rigidnata dihotomija pol-
rod, i u{te poskamenetata dihotomija ma{ki-`en-
ski pol (polovata razlika), Batler ja prodol`uva 
svojata polemika, no ovoj pat svrtuvaj}i se kon 
feministi~kata kritika.

Vo svoite napori za de-stereotipizacija na `en
skosta, feminizmot kako svoe najmo}no oru`je posto
jano go koristi razdvojuvaweto me|u polot i rodot, 
definiraj}i go vtoriov niz prizmata na kulturnite 
zna~ewa koi mu se prepi{uvaat na teloto i na polot, 
pritoa, poimaj}i gi ovie kako oslobodeni od kultur-
nite i diskurzivni vlijanija. Konkretno, Batler go 
problematizira insistiraweto na polovata raz-
lika zastapeno kaj Rozi Braidoti (Rosi Braidotti) vo 
nejziniot tekst Metamorfozi (Metamorphoses). Vo 
Metamorfozi, Braidoti tvrdokorno zastanuva zad 
polovata razlika koja, kako {to smeta taa, mnogu-
pati e ignorirana od teoreti~arite edinstveno 
poradi pejorativnite konotacii koi se povrzuvaat 
so `enskosta. Odovde, vo ramki na rodot, Braidoti 
nastojuva da ja oslobodi `enskosta od monolitnite 
i ugnetuva~ki ednozna~nosti koi i gi prepi{uva 
falogocentri~niot poredok i da ja otvori kon „id-
noto Simboli~ko” (2004, 205) vo koe taa (`enskos-
ta) }e dobie pove}estrani mo`nosti i }e se multi-
plicira lizgaj}i im se na barawata da „bide edno 
ne{to ili da odgovara na edna norma” (2004, 205). 
Ona {to Batler odbiva da go prifati ovde e vrzu-
vaweto na takvata multiplicirana i pove}ezna~na 
`enskost za, navidum, ednozna~noto `ensko telo/
pol, koj su{tinski e diferenciran od ma{kiot. Ona 
na {to, vsu{nost, insistira Batler e otfrlaweto 
na binarnata ramka vo promisluvaweto na polovata 
razlika (do onaa mera do koja istata e sfatena edin-
stveno kako podloga za pojavuvaweto na toj `enski 
multiplicitet), i vklu~uvaweto na takvata mnogu

With reference to the question of the rigid dichotomy 
sex-gender, and even firmer dichotomy of male-female 
sex (sex difference), Butler carries on her polemics, but 
this time aiming towards the feministic criticism.

Feminism in its aspirations to de-stereotype femininity 
continuously uses the separation of sex and gender as its 
most powerful weapon, defining the latter through the 
prism of cultural meanings attached to the body and sex, 
which are denoted as free from cultural and discursive 
influences. In particular, Butler questions the insistence 
on sex difference in Rosi Braidotti’s Metamorphoses. 
In Metamorphoses, Braidotti persistently supports 
sex difference, which most of the time, she claims, is 
rejected by theorists solely because of the pejorative 
connotations attached to femininity. Thus, Braidotti 
insists on freeing femininity, in terms of gender, from the 
monolithic and repressing uniformity prescribed by the 
phallocentric order and guiding femininity towards the 
“future symbolic” (2004, 205) where it will gain multiple 
possibilities and will multiply, escaping the demands “to 
be one thing, or to comply with a singular norm” (2004, 
205). What Butler refuses to accept is the association of 
this multiplied diversified femininity with the seemingly 
singular female body/gender, essentially differenced by 
the male gender. Butler really insists on rejecting the 
binary frame which denotes the sex difference (to the 
degree that sex difference becomes a condition for the 
appearance of this feminine multiplicity), and equal 
acceptance of this manifold game of force and multiplicity 
in body and sex. Regarding as indicative the case with the 
desire of “butch” lesbians, Butler notes: “Why shy away 
from the fact that there may be ways that masculinity 
emerges in woman, and that feminine and masculine do 
not belong to different sexed bodies?” 
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strana igra na sili i multiplicitet podednakvo i 
vo prostorot na teloto i polot. Zemaj}i go kako in-
dikativen slu~ajot so `elbata na butch lezbejkite, 
Batler zabele`uva: „Zarem nema mo`nosti za poja-
vuvawe na ma{kosta vo `enata i za toa  ma{kosta i 
`enskosta da ne im pripa|aat na dve razli~ni tela?” 
(2004, 197)  

Od drugata strana na `elbenata dijada

Binarnata dijadna struktura go instalira i bra-
kot (i heteroseksualnata relacija) kako edinstveno 
legitimna matrica i model za odnosite na srod-
stvo i stanuva represiven i rigidno isklu~uva~ki 
mehanizam koj gi derealizira i gi ignorira kako 
nepostoe~ki i ne~ove~ki site ostanati mo`ni vi-
dovi na srodstvo, na intimna, seksualna i afektiv-
na relacija me|u lu|eto. 

Nasproti ova, otade binarizmite i dijadite na mis-
lata, Batler sugerira trijadna struktura za mislewe 
na `elbata i relacijata, etablirarj}i ja kako silen 
instrument vo dekonstrukcijata i razglobuvaweto 
na „doktrinata za komplementarnosta” i kako osnova 
na heteroseksisti~koto ubeduvawe, brakovnoto sank-
cionirawe na srodstvoto, konsolidacijata na ko-
herentnite rodovi i nemo`nosta za prepoznavaweto 
na Drugiot.

Dijadnata struktura i komplementarnosta se po
ka`uvaat kako isklu~itelno redukcionisti~ki koga 
stanuva zbor za promisluvaweto na rodovite `ivoti 
koi ne se vklopuvaat vo binarnata rodova matrica, 
ili pri obidite za odreduvawe na seksualnosta na 
transrodovite lu|e. 

Beyond the dyad of desire

The binary dyad structure also installs marriage (and 
heterosexual relation) as a unique legitimate matrix and 
a model for kinship relations, thus becoming repressive 
and rigid exclusive mechanism which de-realises and 
ignores as non-existing and un-human all possible kinds 
of kinship, on intimate, sexual and affective relation 
between people. 

Contrary to this, beyond the binaries and dyads 
of the thought, Butler suggests a triad structure of 
thinking about desire and relation, establishing it as a 
powerful instrument for deconstructing and undoing 
the “complementary doctrine,” which is the basis 
of heterosexual conviction, marriage sanctioning of 
kinship, consolidation of coherent gender and inability 
for recognising the Other.

The dyad structure and complementarity appear to be 
exceptionally reducing when we analyse gender life, 
which does not fit into the binary gender matrix or when 
we try to determine the sexuality of transgender people.
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Komplementarnosta e flagrantno supstraktivna i 
koga stanuva zbor za is~ituvaweto na dlabokite i 
neizbe`ni na~ini na koi homoseksualnosta i hete
roseksualnosta zaemno se definiraat. Dijadnata 
struktura se poka`uva kako nedovolna vo onoj  mo-
ment koga konceptot za razmenata na `eni kaj Levi-
Stros (Levi-Strauss) }e se invertira vo perspekti-
vata na Iv Kosovski Sexvik (Eve Kosofsky Sedgwick) 
i }e se uvidi deka heteroseksualnata `elba e im-
plicitno homosocijalna vrska me|u dvajca ma`i i 
deka `enata e, vsu{nost, mestoto kade {to `elbite 
na dvajca ma`i se sre}avaat i kade {to homoseksual-
nosta e odlo`ena, suspendirana i sodr`ana, vo isto 
vreme. Istata se poka`uva kako nedovolno odr`liva 
i koga }e se sogleda heteroseksualnata qubomora koja 
kako mo`na senka ja ima nesposobnosta da se priznae 
istopolovata `elba.

I lakanovskoto (Lacan) definirawe ja poima `el-
bata nadvor od dijadnata izolacija. [to sè zna~i 
iskazot na Lakan deka `elbata e `elbata na Dru-
giot? Koja e ovde `elbata na `elbata?

Ovaa formulacija na Lakan po sebe povlekuva ka-
leidoskop od tolkuvawa.

Ona {to e jasno ovde, zabele`uva Batler, e deka `el-
bata prodol`uva da se posakuva samata, da se obno-
vuva i da povtorno da se udvojuva. Taa nikoga{ ne 
ostanuva kako edinstvena `elba, tuku postojano se 
alienira, stanuva tu|a na samata sebe, zema forma 
{to e nadvor od samata nea.

[to e `elbata na `elbata? Drugiot kako objekt, 
vo najop{ta smisla, ili pak `elbata na Drugiot 
koja{to stanuva model za mojata `elba? Ili, pak, 
treba da se ponudi edipovskata interpretacija, 

Complementarity is flagrantly subtractive when reading 
the deep and inevitable ways, which mutually define 
homosexuality and heterosexuality. The dyad structure 
proves insufficient the moment Levi-Strauss’s concept of 
exchange of women inverts into Eve Kosofsky Sedgwick’s 
perspective. It becomes obvious that heterosexual desire 
is implicitly a homosexual relationship between two 
men, the woman being the point where the desires of the 
two men intersect and where homosexuality becomes 
delayed, suspended and integrated at the same time. 
The dyad structure proves also unsustainable when 
heterosexual jealousy becomes apparent, which as a 
necessary shadow, has the inability to avow to same-sex 
desire.

Lacan also defines desire outside the perimeter of dyad 
isolation. What does Lacan’s statement desire is the 
Other’s desire mean? What does desire desire?

Lacan’s formulation implies a kaleidoscope of 
perspectives.

Butler clearly notices that desire continues to desire itself, 
continues to renew and reduplicate itself. It doesn’t stay 
as single desire, but continues to alienate itself, becomes 
other to itself, taking a form that is outside itself.

What does desire desire? The Other as an object, in the 
most general sense, or the desire of the Other which 
becomes a model for one’s self-desire? Maybe the 
answer is in the Oedipal interpretation which analyses 
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koja{to ja interpretira `elbata i gi postavuva nej
zinite temeli niz prizmata na nedostatokot i za-
branata, nevozmo`nosta da se poseduva objektot na 
`elbata na Drugiot (nekoj tret objekt). Kako i da 
e, site ovie interpretacii go instaliraat izlegu-
vaweto od dijadata i, {to e u{te pova`no, vakvata 
lakanovska formulacija na `elbata nè vra}a kon 
Levi-Stros (od ~ija{to koncepcija e i izvedena) 
i potvrduva deka `enite, vo procesot na nivnata 
razmena kako uslov za konsolidacija na patrili
nearnosta, se sakani tokmu poradi toa {to se sakani 
od Drugiot. Odovde patekata nè vodi povtorno kon 
pretpostavkata za homosocijalnata `elba, so {to 
dijadnata struktura biduva prinudena da se otvori 
kon produktivnata participacija na, prethodno 
isklu~eniot, Tret.

Vo ovaa nasoka, Batler nastojuva da ja oslobodi tri-
jadnata struktura na promisluvawe na `elbata od 
edipalizacijata, od tabuto za incestot i edipovska-
ta matrica kako preduslov za rodovata diferen-
cijacija i kako instrumenti na edna kultura koja 
vo svojata osnova e heteroseksisti~ka, otvoraj}i ja 
istovremeno istata kon mo`nosti nadvor od razme-
nata na `eni i pretpostavkite za heteroseksualnata 
razmena.

Prepoznavaweto kako eti~ki ishod na relacijata, 
na intersubjektivnata komunikacija so Drugiot i 
kako telos na `elbata, vo krajna linija, isto taka 
bi bilo nevozmo`en proekt dokolku prodol`ime 
da se dvi`ime niz binarnata linearnost na dija-
data. Problemot na vrskata, na relacijata so Dru-
giot ne e ednostavno funkcija na komplementarnos-
ta, kako {to zabele`uva Batler. Proekcijata vrz 
Drugiot na ona {to & pripa|a na sebnosta ili pak 
inkorporiraweto na Drugiot koj bi trebalo da bide 

desire and lays its foundations seen through the prism of 
insufficiency and prohibition, through inability to own the 
object of desire of the Other (a third object). Nonetheless, 
all this interpretations install the escape from the dyad. 
More importantly this formulation of Lacan brings us 
back to Levi-Strauss (from whose concept it derives) and 
affirms that women, in the process of their exchange, a 
condition for their consolidation and patrialineality, are 
wanted only because they are wanted by the Other. From 
here the path leads back to the idea of homo-social desire, 
which opens the dyad structure towards productive 
participation of, the previously excluded, Third.

In this direction, Butler persist on to release the triad 
structure of conceiving the desire from oedipalisation, 
from the incest taboo and the Oedipus matrix, they 
being a precondition for gender differentiation and an 
instrument to a culture heterosexual in its basis. In this 
way she conducts this triad structure to possibilities 
outside woman exchange and heterosexual exchange 
assumptions.

In a further progress through the linearity of the dyad, 
recognition seen as an ethical outcome of relation, of 
intersubjective communication with the Other and the 
telos of Desire, would be a rather impossible project if 
one continues to move along the binary lines of the Dyad. 
Butler suggests that the problem of the relationship, 
the relation with the Other is not simply a function of 
complementarity. The projection of what belongs to the 
self on the Other, the incorporation of the Other, who 
should be seen as separate, destroys the possibility for 
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gledan kako oddelen, ja poni{tuva mo`nosta za pre-
poznavawe na Drugiot vo seta negova razli~nost, 
nedofatlivost, nespoznatlivost i alteritet. Takva-
ta relacija e produkt na apeticiite za omnipotent-
nost i sekoga{ rezultira so destruktivnost koja{to 
ja isklu~iva mo`nosta za prepoznavawe, kako uslov 
za tolerancija i nenasilstvo. Otvoraweto na rela-
ciskata dvojka kon Tretiot, e zafatot {to Batler go 
izveduva na sosem avtenti~en na~in. 

Najprvin Batler ja otfrla lakanovskata pozicija 
(kako {to ve}e vidovme) niz ~ija{to perspektiva 
falusot go zazema statusot na tretiot termin ili 
pak na primarniot objekt vo koja i da bilo relacija 
na `elbata, so {to sekoja `elba se prostira „ili 
kon identifikacija ili kon mimeti~ka refleksija 
na paternisti~kiot ozna~uva~” (2004, 136). Od druga 
strana, Batler se distancira i od pozicijata na Xe-
sika Benxamin (Jessica Benjamin) koja, postavuvaj}i 
filosofska norma za osnova na eden terapevtski 
diskurs preku intersubjektivnoto prepoznavawe, go 
ozna~uva Tretiot kako „intersubjektiven prostor”, 
kako „muzikata”, harmonijata na koja }e se na{timaat 
dijalo{kite partneri ili kako „dijalo{ki proces 
vo koj nadvore{noto e prepoznaeno” (2004, 135). 
Za razlika od ovaa pozicija na Benxamin, koja vo 
Tretiot gleda moment na epifanija so koj  opas-
nosta od destrukcija e nadminata edna{ zasekoga{ 
vo imeto na edna etika na prepoznavaweto, Batler, 
i pokraj simpatiite {to gi izrazuva kon vakvata 
idealizira~ka perspektiva, ne e sklona da gleda na 
prepoznavaweto kako na nastan ili niza nastani 
so koj/koi potencijalot za destrukcija biduva ce-
losno nadminat i razre{en. Naprotiv, taa vo pre-
poznavaweto gleda proces odr`uvan od tenzijata 
me|u destrukcijata i harmonijata, omnipotencijata 
i kontaktot, inkorporiraweto i prepoznavaweto 

recognition of the Other in all its difference, elusiveness, 
failure to grasp and variation. This kind of relation is 
a product of the appetites for omnipotence and always 
results in destructiveness, which excludes the possibility 
for recognition, the condition for tolerance and non-
violence. The opening of the relational couple towards 
the third is an intervention, which Butler performs in an 
authentic way.   

To begin with, Butler casts away Lacan’s position (as 
we have already seen). In his perspective, the Phallus 
occupies status of the third term, the primary object 
in every relation of the desire, thus “all desire extends 
through identification or mimetic reflection of the 
paternal signifier” (2004, 136). On the other hand, Butler 
distances from Jessica Benjamin’s position who lays a 
philosophical norm as the base for therapeutic discourse 
through intersubjective recognition. Thus she marks the 
Third as an “intersubjective space,” “music,” a harmony 
to which the dialogical partners attune or “a dialogical 
process in which externality is recognised” (2004, 145). 
Benjamin marks the Third as a moment of epiphany, which 
surpasses the danger of destruction once and for all in the 
name of ethics of recognition. Contrary to this, Butler, 
even though gives credence to this idealistic perspective, 
is not inclined to see recognition as an event or events 
which completely overcome and resolve the potential for 
destruction. Quite the opposite, in recognition she sees a 
process maintained by the tension between destruction 
and harmony, omnipotence and contact, incorporation 
and recognition. This intersubjective space will always be 
a threat to the Other from the Other. The Other cannot 
be understood separately from all the Others abiding at 
his side. The Other cannot become completely released 
from the “history of psychological condensation, or 
the participation of the abandoned object-relations 
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na Drugiot. Toj  intersubjektiven prostor }e bide 
sekoga{ zagrozuvan od Drugiot na Drugiot. Dru-
giot ne mo`e nikoga{ da bide sfaten oddelno od 
site Drugi vdomeni na negovata strana. Drugiot ne 
mo`e da bide celosno osloboden od celata „istorija 
na psihi~ka kondenzacija i premestuvawa, ili pak 
od u~estvoto na napu{tenite objekt-relacii koi go 
formiraat negovoto ego” (2004, 151). Drugiot e posto
jano ve}e smesten vo edno pole, vo edna istorija na 
centrifugalni sili koi se li{uvaat od sebnosta 
kako centar, vo edna veriga po koja toj (Drugiot), 
postojano lizgaj}i se, nosi tenzija, nosi rizik, go 
nosi nemirot kako diferencijalna specifika na 
relacijata. 

Kutriot Edip... Oslepe, a ne vide

Aporiite na edipovskata matrica (kako {to toa go 
poka`a raspravata zapo~nata vo Problemi so rodot, 
a koja nesomneno kulminira vo Razglobuvaj}i go ro-
dot), vo ovoj tekst se potvrduvaat kako najprivle~en 
objekt na intelektualno-kriti~kata strast na Bat-
ler.

Ona {to Batler tolku nastoj~ivo odbiva da go pri-
fati e, vsu{nost, univerzalisti~koto ~itawe na 
edipovskata matrica. Nasproti lakanovskata optika 
koja vo edipovskiot triagolnik gleda nepromenliva 
shema koja{to diktira univerzalni simboli~ki po-
zicii kako izvor na socijalnosta, vleguvaweto vo 
jazikot, i kako diferencijalen i konstitutiven us-
lov za ra|aweto na subjektot, Batler se fokusira kon 
dezartikulacija na edipalizacijata kako od tezite 
za istata kako sine qua non na kulturata, taka i od 
tezite za primarnata i univerzalna heteroseksual-
nost.

which form one’s own ego” (2004, 151). The Other 
is already permanently placed in a field, a history of 
centrifugal forces deprived of a Self as a centre, placed 
on concatenation on which the Other is always sliding, 
thus creating tension, bearing risk, bearing restlessness, 
a differential specific of the relation. 

Poor Oedipus… went blind, without realising

Aporiae of the Oedipus matrix (which became clear in 
the debate in Gender Trouble, and reached its climax 
in Undoing Gender) confirm to be the most attractive 
object of Butler’s intellectually-critical passion.

What Butler stubbornly refuses to accept is the 
universalist reading of the Oedipus matrix. Lacan’s 
optics in the Oedipus triangle sees a permanent scheme 
which dictates universal symbolic positions as the 
source of sociality, a way of entering the language, and 
condition for differentiation and constitutive condition 
for subject birth. Contrary to this, Butler focuses on the 
dis-articulation of oedipalisation in thesis about it as a 
sine qua non of culture as well as thesis about primal and 
universal heterosexuality.
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Me|utoa, vakvata pozicija na Batler ne zna~i deka 
taa celosno gi otfrla pretpostavkite za edipovskata 
trijada. Ova edinstveno podrazbira deka edipoviot 
kompleks se posmatra vo negovata varijabilnost vo 
zavisnost od kulturnite rekontekstualizacii, deka 
istiot pove}e ne funkcionira kako generira~ki 
normativ za samata kultura, deka ovoj triagolnik 
na `elbata ne mora da ja pretpostavuva heterosek-
sualnosta vo svojata osnova i deka istiot ne e nu`no 
povrzan so heteroseksualnata razmena na `eni. Kon-
sekventno, vakviot stav gi pro{iruva i mo`nostite 
za socijalna transformacija vo onaa nasoka vo koja 
srodstvoto pove}e ne }e se reducira na edipovskoto 
semejstvo, a seksualnosta nema da se sankcionira vo 
poleto na brakot, so {to aktuelnata kulturna optika 
}e gi pro{iri sopstvenite vizii i kon horizontite 
{to Edip, kako {to doznavame od narativot, ne us-
pea da gi vidi pred da se oslepi.

Neprifatlivo e sè u{te da se gleda na edipov
skata matrica kako na simboli~ki zakon, kako 
na pankulturen generator. So samiot fakt {to 
strukturalisti~kata „fokalizacija” odbiva da go 
vklu~i vo svoeto vidno pole krucijalniot input na 
socijalnite normi (koi se varijabilni po defini-
cija) vo genezata na simboli~kiot poredok, aktuel-
niot edipovski narativ pretstavuva paradigmati~en 
primer za „epistemolo{ko nasilstvo” (2004, 156). 
No ona {to e u{te pointeresno e, vsu{nost, jazot 
vo koj narativot po~nuva samiot da se dekonstru-
ira. Imeno, kako bi se razbrala zabranata za seksu-
alni vrski so ~lenovi od semejstvoto, dokolku ve}e 
prethodno ne postoi koncepcijata za semejstvoto? 
Postoeweto na tabuto za incestot go pretpostavuva 
postoeweto na semejnata struktura. Ili, so drugi 
zborovi, dali voop{to mo`at simboli~kite pozi-
cii da ja kreiraat socijalnata norma, dokolku, ve}e 

But Butler’s position doesn’t mean that she completely 
discards the assumptions of the Oedipus triad. She 
simply claims that the Oedipus complex is analysed in its 
variability depending on the cultural re-contextualisation 
and it doesn’t function as a generic normative for the 
culture anymore. Also that this triangle of desire doesn’t 
assume heterosexuality as its basis and this complex is 
not essentially connected with the heterosexual exchange 
of women. Consequently, this attitude expands the 
possibilities for social transformation, in the direction 
where kinship is not reduced to Oedipal family and 
sexuality is not sanctioned in the field of marriage, thus 
the vision of the actual cultural optics expands towards 
horizons, which, as we know from the narrative, Oedipus 
didn’t get to see before he went blind.

It is unacceptable to continue to see the Oedipus matrix 
as a symbolic law, a pan-cultural generator. The fact that 
structuralistic “focalisation” refuses to accept in its focal 
point the crucial input of the social norms (variable by 
definition) in the genesis of symbolic order, shows that 
the current oedipian narrative is a paradigmatic example 
of “epistemological violence” (2004, 156). But, still more 
interesting is the gap in which the narrative deconstructs 
itself. Namely, how is the prohibition of sexual relationship 
with kinship to be understood if a prior conception of 
family doesn’t exist. The very existence of a taboo against 
incest presumes the existence of a family structure. In 
other words, is it really possible for symbolic positions 
to create social norms, unless, previously, the social 
norm itself does not influence the creation of symbolic 
positions, which robs them of the status of universal and 
non-historical structure?
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prethodno, samata taa ne vlijae vrz nivnata kre-
acija, odzemaj}i im go statusot na univerzalna i ne-
istori~na struktura?

Strukturalisti~kata perspektiva ja ignorira 
kontingentnosta na srodstvoto kako istori~na i 
kulturno kontekstualna socijalna praksa i celosno 
ja delegitimira pretpostavkata (koja e isklu~itelno 
izdr`ana) za toa deka simboli~kite pozicii se samo 
fosili i idealizacii (nikoga{ celosno dosti`ni) 
na kontingentni kulturni normi i ideolo{ki as-
piracii.

Od druga strana, vakvata struktura biduva dekonstru-
irana vo svoite pretpostavki za sopstvenata nekole-
blivost preku mno{tvoto pre~ekoruvawa i otstapki 
po odnos na istata: realizacijata na incestot, per-
verziite, feti{izmot, homoseksualnosta, avtoero-
tizmot, transrodovosta... Dali ova zna~i, pra{uva 
Batler, deka psihoanalizata pravi od site nas per-
vertiti i feti{isti, i vo krajna linija, dali psi-
hoanalizata ne traba da gi revidira sopstvenite 
demarkaciski linii na normalnoto i kulturno pre-
poznatlivoto? 

Referiraj}i na novite studii za traumata (incestot 
e trauma) koi ja odrekuvaat mo`nosta za narativna 
reprezentacija (ili rekonstrukcija po se}avawe) 
na traumata, Batler go problematizira edipovskiot 
nastan  kako takov, kako realitet voop{to. Dali in-
cestot e realen ili e fantazam? Dali toe ne e zamka 
na `elbata koja se krie zad maskata na se}avaweto? 
Me|utoa i samite ovie pra{awa, zabele`uva vni-
matelno Batler, reverzibilno nè vra}aat povtorno 
kon prethodno odbegnatoto potvrduvawe na pozitiv-
nosta na incestot. Ili, samata nemo`nost za figuri-
rawe kako nastan, svedo~i za negoviot traumatski 

Structuralistic perspective ignores the contingency of 
kinship being a historical and culturally contextual social 
practice and completely de-legitimises the assumption 
(completely justifiable) that symbolic positions are only 
fossils and idealisations (never really accessible) of 
contingent cultural norms and ideological aspirations.    

On the other hand this kind of structure becomes 
deconstructed in its assumptions aboot its own stability 
through the many violations and deviations made in 
relation to it: awareness of incest, perversions, fetishism, 
homosexuality, auto-eroticism, transgender people… 
Butler wonders if psychoanalysis makes perverts and 
fetishists of us all, and really, shouldn’t psychoanalysis 
redefine its demarcation borders of what is normal and 
culturally recognisable? 

Butler problematises the authenticity of the Oedipus 
event by referring to the current trauma studies (incest 
is trauma) which reject the possibility for narrative 
representation (or memory reconstruction) of the trauma. 
Is incest real or a fantasy? Isn't it desire's trap worked by 
rememberence? Butler is careful to note whether all these 
questions won’t reversibly bring us to, previously rejected, 
verification of the incest. Or maybe the impossibility of 
it ever taking place witnesses its traumatic character, its 
previous existence, which now resists our knowledge. 
What remains to be epistemologically and politically 
important step on such slippery ground is establishing “a 
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karakter, odnosno za negovoto nekoga{no slu~uvawe 
koe sega mu odoleva na znaeweto. Ona {to ostanuva 
kako epistemolo{ki i politi~ki va`en ~ekor po 
vakviot lizgav teren e etabliraweto na „forma na 
~itawe koja ne se trudi da ja najde vistinata za toa 
{to se slu~ilo, tuku, mnogu pove}e, pra{uva {to ova 
ne-slu~uvawe mu ima napraveno na pra{aweto za 
vistinata” (2004, 156) i so kakvi rizici za nasil-
stvo nè soo~uva.

So vakviot kriti~ki stav, Batler samovolno se 
odrekuva od mo`nosta da ponudi odgovor, da ja 
re{i zagatkata na Sfingata i da zavladee so gra-
dot na sopstvenata propast i propasta na ~ovekot, 
vo onaa smisla vo koja se sterilizira vistinata (za 
~ove~koto), se svrtuva zavrtkata i se ubiva deteto 
koe igra, deteto koe fantazira, koe go zamisluva sè 
u{te nezamislenoto, deteto vo ~ovekot. Batler od-
biva da ja prifati bez somne` idejata na Xesika 
Benxamin za postedipalna rekuperacija na „pre-
kumerno inkluzivnata identifikacija” (2004, 136) 
karakteristi~na za prededipalnata faza, i pokraj 
toa {to vakvata pozicija gi otvora mo`nostite za 
izlez od fundamentalisti~kata i heteroseksisti~ka 
matrica kon pove}e ko-egzistentni (rodovi) identi-
fikacii, ednostavno poradi toa {to vakviot radi-
kalizam na Benxamin e destabiliziran od sè u{te 
prisutniot dimorfizam na rodovata ontologija i 
zatskrienata heteroseksualnost. Od druga strana, 
Batler ja ostava otvorena mo`nosta za triagol-
nata struktura koja ja ponuduva Braidoti, a spored 
koja deteto e sekoga{ vqubeno vo majka si, ~ija{to 
`elba e naso~ena nekade drugade. Batler ja ostava 
otvorena ovaa opcija kako uslov za `elbeniot sub-
jekt, inkorporiraj}i ja i „prohibicijata vo pogled 
na prinudnata heteroseksualnost” (2004, 206).

form of reading that does not try to find the truth of what 
happened but rather, asks, what has this non-happening 
done to the question of truth” (2004, 156) and what is 
the chance of violence caused by the non-happening.

With this attitude Butler voluntarily discards the 
possibility to offer a solution, to solve the sphinx’s riddle 
and reign over the city of its own demise and the demise of 
humans. Demise in the sense where truth is sterilised (for 
what is human), the turning of the screw begins and the 
child who plays is killed, the child who fantasises, the child 
who imagines the unimaginable, the child inside the man. 
Butler refuses to accept indisputably Jessica’s Benjamin 
idea of post-oedipal recuperation of “over-inclusive 
identification” (2004, 136) typical for the pre-Oedipal 
phase, even though this position opens possibilities for 
a way out of the fundamentalist and heterosexist matrix 
towards multiple co-existing (gender) identification. This 
is solely because Benjamin’s radicalism is destabilised by 
the still present dimorphism of gender ontology and the 
latent heterosexuality. On the other side, Butler leaves 
space for possibility of a triangular structure, offered by 
Braidotti, according to which the child is always in love 
with his mother, whose desire is directed somewhere else. 
Butler leaves this option as a condition of the desiring 
subject, incorporating the “prohibition of compulsory 
heterosexuality” (2004, 206).
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Nam ni ostanuva da se pra{uvame i ponatamu dali }e 
se pojavi noviot Sofokle (ili pak interpretatorot 
Frojd) da go raska`e moderniot Edip, sovremena 
tragedija (?) koja ovoj pat }e uspee da go iznese na 
svetlina ona {to e nevideno, ona {to e ~ove~ko i 
vredno kako takvo.

Kon edna poinakva, etika na ranlivosta: 
Razglobuvaj}i go rodot - pro{iruvaj}i go poimot 
za ~ovekot

Kriti~kata distanca Batler ja zadr`uva i kon ho-
moseksualnite brakovi, onamu kade {to tie se 
poimaat kako proekti za ultimativnata sloboda i 
ramnopravnost, t.e. kako predlog deka brakot treba 
da stane edinstveniot modus za sankcionirawe i 
legitimacija na seksualnosta, gledaj}i ja vo istite 
`elbata za dr`avnata `elba, `elbata za dr`avna 
legitimacija i reprodukcijata na ve}e etabliraniot 
heteroseksisti~ki konzervatizam. Ednakvo kriti~
ki Batler se postavuva i kon iluziite za celosno ro-
dovo osloboduvawe od normite preku transrodovite 
i transseksualnite pre~ekoruvawa na granicite na 
normativnata rodova dijada.

Da se odbere sopstvenoto telo, sopstveniot rod, sek-
sualnost i identitet nevarijabilno zna~i „navi-
gacija pome|u normi koi se ponudeni predvreme i 
mu prethodat na izborot” (2004, 70), pa duri i toga{ 
koga izgleda deka sme pobegnale od istite. Apsolut-
nata deteritorijalizacija e himeri~en proekt koj 
go nao|a svojot ishod sekoga{ povtorno vo regulator-
nata aparatura kako kompleksna mre`a od normi i 
pravila, znaewe i mo}.

We are left to wonder whether a new Sophocles will appear 
(or even the interpreter Freud) to tell the contemporary 
tragedy of Oedipus, and will manage this time to bring 
to light what was unseen, what is human and valuable 
as such.          

Towards a different set of ethics, ethics 
of vulnerability: Undoing Gender - Expanding notion 
of human                                                                  

Butler maintains her standpoint on gay marriages also, 
when defined as projects of ultimate freedom and equality, 
i.e. a proposal that marriage should become the only way 
to sanction and identify sexuality, perceiving in them the 
desire for the state desire, desire for state legitimisation 
and reproduction of the already established heterosexual 
conservatism. Correspondingly, Butler criticises the 
illusions for complete gender emancipation from the 
norms, through transgender and transsexual exceeding 
of the borders of the normative gender dyad.  

To choose one’s own body, gender, sexuality and identity 
invariably means to “navigate between norms already 
offered and existent before the choice” (2004, 70) even 
when it seems that we have managed to avoid them. 
Absolute “deterritorialization” is a chimeric project with 
a constant outcome in the regulative apparatus, which is 
built up as complex network of norms, rules, knowledge, 
and power.
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No, vakvite zaklu~oci ne rezultiraat so nekakov 
pesimisti~ki stav na Batler. Naprotiv, da se bide 
prepoznaen od optikata na socijalnite normi 
ne pretstavuva samo ugnetuva~ki ili represiven 
~in. Prepoznavaweto od sistemot koj go definira 
~ove~koto i poimlivoto pretstavuva i medika-
ment so isklu~itelna terapevtska mo}. Kopne`ot 
po edinstvo i stabilnost na identitetot e edna od 
osnovnite antropolo{ki determinanti. Rodoviot 
ili seksualniot performativ, bez ogled na toa {to 
ja konsolidira rodovata asimetrija (i toga{ koga ja 
invertira istata) pretstavuva neophoden faktor za 
psihi~kiot integritet na golem broj interpolovi i 
transrodovi lu|e i nu`en uslov za `iveeweto pod-
nosliv `ivot.

Od druga strana, faktot deka nie sme destruktuira-
ni eden vo drug, deka sekoj od nas e urnat vo liceto na 
drugiot, implicira deka preku telata, rodot i seksu-
alnosta stanuvaat izlo`eni na drugite i vovle~eni 
vo socijalnite procesi. Ili, „da se bide telo zna~i 
da se bide predaden na drugite”. Nie kako tela sme 
sekojdnevno izlo`eni na tu|ite pogledi, dopiri, 
pretstavi i normi, pa i na tu|ite nasilstva, {to, 
vsu{nost gi pravi na{ite `ivoti zavisni od `ivo
tite na drugite, kontinuirano neizvesni i potenci-
jalno ranlivi. Da se ostane so ~uvstvoto na zaguba, 
na `al, na ranlivost, za Batler ne pretstavuva isto 
{to i da se ostane pasiven/a i nemo}en/a. Naprotiv, 
vo `alta i ranlivosta Batler gleda izvor za eti~ko 
dejstvuvawe i politi~ka reorganizacija. 

Ekstrapolacijata na sopstvenoto iskustvo na ranli-
vost kon ranlivosta na drugite e ~in so koj ja pot-
vrduvame me|u~ove~kata zavisnost i gi otvorame 
portite kon edna nenasilna, nemilitaristi~ka i 
podnosliva za `ivot idnina.

But these conclusions do not make Butler pessimistic. 
On the contrary, to be recognised by the optics of social 
norms is not just an act of oppression. Being recognised 
by a system, which defines humanity and intelligibility, 
is a medicament with an extraordinary therapeutic 
power. The urge for unity and stability of identity is 
one of the basic anthropological determinants. Gender 
or sexual performative, regardless of it consolidating 
gender asymmetry (even when it inverts it), represents 
an inevitable factor for psychological integrity of a huge 
number of intersexual and transgender people and also 
an essential condition for living viable life.

On the other hand, the fact that we are undone by 
each other, that one is undone in the face of the other 
implies that through the body, gender and sexuality 
become exposed to the others and absorbed by the social 
processes. Or “to be a body means to be given over to the 
others”. As bodies, every day we are exposed to the gaze of 
the others, the touch, views and norms, even the violence 
of others, which really makes our life dependable on 
others, makes us continuously uncertain and potentially 
vulnerable. For Butler, being left with the feeling of lost, 
grief, vulnerability is not being passive and powerless. 
On the contrary, Butler finds a source for ethical and 
political reorganisation in grief and vulnerability. 

The extrapolation of our own experience in vulnerability 
for the vulnerability of others is an act, which confirms 
interpersonal dependence and one that opens the doors 
to a non-violent, non-militaristic and liveable future.
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Vo ovaa nasoka, rodovite, seksualnite i polovite 
normi, pokraj svojata medikalno-terapevtska funk-
cija, ambivalentno, povtorno go objavuvaat svojot 
poguben pogled. Ranlivosta, o~igledno, prestanuva 
da va`i kako uslov za nenasilstvoto vo onoj  mo-
ment koga „aktuelnata epistema na intelegibilno-
to” (2004,137) zasnovana na reduktivnite modeli za 
toa {to e ~ove~ko po~nuva da vr{i dehumanizacija 
na odredeni `ivoti, koga sekoj `ivot ne se smeta za 
`ivot, a nasilstvoto vrz ona {to e isklu~eno, nere-
alno, neprepoznatlivo, ona {to e otade disjunkci-
jata na legitimnoto ili nelegitimnoto, {to nema 
da bide i nikoga{ ne bilo, ne se smeta za nasilstvo.

Znaeweto i normite ostaveni vo svoite sterilni i 
sistematizirani granici ostanuvaat da dejstvuvaat 
kako farmakon, ekstazisot prodol`uva da vibri-
ra pome|u negovata vnatre{na antinomija, pome|u 
biduvaweto lek i biduvaweto otrov istovremeno.

Socijalnite normi i paradigmi na znaeweto }e ja iz-
begnat opasnosta od minimalizacija i }e ja zgolemat 
sopstvenata potencija za maksimalizacija na uslo-
vite koi go pravat `ivotot podnosliv za site toga{ 
i samo toga{, koga }e gi sogledaat svoite granici i 
}e podlegnat na transformacija, resignifikacija, 
reinterpretacija, kulturen prevod i reartikulaci-
ja. Isklu~itelno va`ni alatki za realizacijata na 
vakviot politi~ki proekt, smeta Batler, se kultur-
niot prevod i fantazijata. „Fantazijata e del od ar-
tikulacijata na mo`noto. Taa nè pridvi`uva otade 
aktuelnoto i prezentira realitet od mo`nosti, sè 
u{te neaktuelizirani. Fantazijata gi predizviku-
va kontingentnite granici na ona {to e realnost”. 
(2004, 18) 

Kako impliciten standard na normalizacijata vo 
ramki na socijalnite praktiki, normata opstojuva 

In this respect gender, sexual and sex norms, in 
addition to their medical therapeutic function, proclaim 
ambivalently once more, their lethal perspective. 
Obviously vulnerability seizes to apply as a condition for 
non-violence the very moment the “current epistemè of 
intelligibility” (2004, 137), based on reductive models 
of what is human, begins to dehumanise certain lives; 
the moment when life is not life, violence against what is 
excluded, unreal, unknown, what is beyond disjunction 
of legitimate and illegitimate, the never will be and the 
never was is not considered to be violence. 

When left in their sterile and systematic boundaries, 
meaning and norms maintain their effect as “farmacon”, 
and the ex-static goes on vibrating between its inner 
antinomy, between being a medicament and poison at 
the same time. 

The social norms and paradigms of knowledge will escape 
the danger of minimalisation and will enlarge their own 
potency for maximalisation of the conditions necessary to 
make life liveable for everybody, only when these norms 
and paradigms realise their boundaries and submit to 
transformation, re-signification, reinterpretation, re-
articulation and cultural translation. Butler considers 
fantasy and cultural translation to be most important 
tool for the realisation of this kind of political project. 
“Fantasy is part of the articulation of the possible; it 
moves us beyond what is merely actual and present into 
a realm of possibility, the not yet actualised. Fantasy 
challenges the contingent limits of what will and will not 
be called reality.” (2004, 18)

Being an implicit standard for normalisation inside the 
social practice, the norm only persists as a norm to the 
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kako takva do onoj stepen dodeka e izveduvana vo 
socijalnata praksa, reidealizirana i revostano-
vuvana vo i preku dnevnite rituali na telesniot 
`ivot. Za razlika od Lakanovskoto Simboli~ko, 
kako univerzalen i nepromenliv zakon koj ja generi
ra rodovata diferencijacija (koj ja postulira 
heteroseksisti~kata matrica,  go sankcionira srod-
stvoto vo granicite na brakot, ja regulira `elbata 
vo eden nealternira~ki zakon i predvreme ja ukinu-
va mo`nosta za kakva i da bilo socijalna rodova 
transformacija), socijalniot zakon, kako {to veli 
Batler, ne samo {to go producira svoeto aplika-
tivno pole, tuku „se producira i samiot vo produk-
cijata na toa pole”. (2004, 107)

Rastegnuvaweto ili, u{te podobro, otvoraweto na 
poimot za ~ovekot kon nedofatliviot horizont na 
mo`nosti, i reorganizacijata na aktuelnoto znaewe 
za intelegibilnoto, e nu`niot uslov za da im se doz-
voli na site lu|e da go `iveat svojot `ivot kako vre-
den i kako podnosliv za `iveewe.

I kone~no, razglobuvaj}i go rodot, demontiraj}i 
ja arteficielnata ma{ina i raz-graduvaj}i gi bi-
narnite rodovi paradigmi na nivnite sostavni 
delovi, Batler ja otvora mo`nosta za otpor, no ne 
odnadvor, tuku sekoga{ vo ramkite na poleto na nor-
mi. Dekonstruiraj}i go, Batler go reinterpretira 
rodot vo perspektivata na estetska, stilizira~ka, 
umetni~ka, ili mo`ebi najto~no, vo xez praktika 
na improvizacija, te{ka za imenuvawe, a koja pod
razbira izvesna „imaginarna igra i kapacitet za 
transfiguracija na edna poedinost, na eden detaq 
vo drug, preku procesot na improvizacija i sup-
stitucija”. (2004, 137)

extent that it is acted out in a social practice and re-
idealised and reinstituted in and through the daily social 
ritual of bodily life. Contrary to Lacan’s “symbolic,” 
a universal and permanent law generating gender 
differentiation (it postulates the heterosexual matrix, 
which sanctions kinship in the marital boundaries, 
regulates the desire into non-optional law and excludes 
the possibility for any kind of social transformation 
prematurely), the social law, according to Butler, not 
only produces its field of application, but “it produces 
itself in the production of that field.” (2004, 107)

Stretching, or much better, releasing the notion about 
man towards the remote horizon of possibilities, and 
organisation of the actual knowledge of intelligibility, is 
the necessary condition for people to be allowed to live 
their life as worthy and liveable.   

To conclude, Butler opens a possibility for resistance, 
not outside, but always inside the field of norms, by 
undoing gender, dismantling the artificial machine and 
dismembering the binary gender paradigms to its basic 
parts. By deconstructing gender Butler re-interprets 
it in the perspective of aesthetic, stylistic, artistic 
improvisation. Or rather a jazz improvisation hard to 
name, implying an “imaginary game and a capacity to 
transfigure one item into another through a process of 
improvisation and substitution.” (2004, 137)

Translated from Macedonian by Julijana Micova
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Translacioni identiteti 
i postkolonijalni 
perspektivi

Despina  
Angelovska Identités translationnelles 

et perspectives 
postcoloniales

1.	Postkolonijalna kritika  
i translacioni identiteti

 
Vo ovoj tekst }e se osvrneme na pridobivkite od 
postkolonijalnata kritika i nivnata sovremena 
upotreba nadvor od ramkite na tipi~nata postko
lonijalna situacija vo koja nastanale, nasproti  
potrebata od eden po{irok proces na kriti~ka de-
kolonizacija, koj, kako {to toa go analizira itali
janskiot teoreti~ar na kni`evnosta i komparati
vist, Armando Wi{i (Armando Gnisci), „}e bide 
osnovna zada~a na intelektualcite od celiot svet, 
a osobeno od Evropa, koja }e bide naso~ena ili kon 
povtorno ~itawe na minatoto, ili kon zaedni~koto 
planirawe na sega{nosta i idninata”.1 Na{ite raz-
misluvawa, koi poa|aat od konceptite na „transla-
cionite identiteti” (translational identities) i na 
„kulturnoto preveduvawe” (cultural translation), 
razraboteni osobeno od strana na eden od najbit-
nite teoreti~ari na sovremenata postkolonijalna 
kritika, Homi K. Baba (Homi K. Bhabha), pritoa }e 
se nadovrzat na postkolonijalnite preveduva~ki 
studii, kade preispituvaweto i kriti~kata revi
zija na tradicionalnite lingvisti~ki kategorii 

1.	Critique postcoloniale et identités  
translationnelles

 
Nous allons nous tourner dans ce texte vers les acquis de 
la critique postcoloniale et leur utilisation contemporaine 
en dehors du cadre de la situation typiquement postco-
loniale de leur émergence, face au besoin croissant d’un 
processus plus large de décolonisation critique, lequel, 
comme l’analyse le théoricien italien de la littérature et 
comparatiste, Armando Gnisci, « va être le rôle essen-
tiel des intellectuels du monde entier, et plus particuliè-
rement d’Europe, orienté ou bien vers une relecture du 
passé, ou bien vers la planification commune du présent 
et du futur ».1 Nos réflexions, dont les points de départ 
sont les concepts d’ « identités translationnelles » (trans-
lational identities) et de « traduction culturelle » (cultur-
al translation), élaborés surtout par l`un des théoriciens 
les plus importants de la critique postcoloniale, Homi K. 
Bhabha, vont aussi rejoindre les études postcoloniales 
de la traductologie, où le questionnement et la révision 
critique des catégories linguistiques traditionnelles et 
des oppositions binaires s’inscrivent de nouveau, dans 
le cadre d’un mouvement plus large de déconstruction et 
de décolonisation critique de la civilisation européenne/

Despina  
Angelovska
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i binarni opozicii se vpi{uvaat, povtorno, vo 
ramkite na edno po{iroko dvi`ewe na kriti~ka 
dekonstrukcija i dekolonizacija na evropskata/
evropocentri~nata civilizacija i na kulturniot 
esencijalizam, otvoraj}i se kon edna interkulturna 
perspektiva.   
	
1.1. Translacioni identiteti

Naslovnata sintagma na ovoj esej, Translacioni2 
identiteti, kako {to ve}e rekovme, se odnesu-
va na konceptot na sovremeniot postkolonijalen 
teoreti~ar, Homi K. Baba. Konceptot na „transla-
cionite identiteti” e osobeno razraboten vo nego-
vata kniga Lokacija na kulturata (The Location of 
Culture, 1994),3 delo vo koe toj, so pomo{ na pridobiv
kite na Lakanovata psihoanaliza, postmodernite 
poimi na mimikrija i performativnost, kako i na 
Deridaovata dekonstrukcija, ja poddr`uva potre-
bata od preispituvawe na kulturite i na nacional-
nite (i nacionalisti~ki) pretstavi, potcrtuvaj}i 
ja „hibridnosta” koja go karakterizira prostorot 
na kolonijalnata kontestacija, toj „ambivalenten” 
i „protivre~en” prostor kade {to se artikuliraat 
kulturnite razliki i koj go pravi povikuvaweto 
na nekakva hierarhiska „~istota” na kulturite 
nevozmo`no. Baba smeta deka kulturnite identiteti 
ne mo`e da bidat svedeni na odnapred dadeni ais-
toriski kulturni crti, definirani vo kontekstot 
na konvenciite na etnicitetot. Kulturniot iden-
titet na postkolonijalniot subjekt, spored nego, se 
gradi po pat na pregovarawe i postojana kulturna 
konfrontacija i razmena, koi go ovozmo`uvaat os-
vestuvaweto za kulturnite razliki, kako i nivnoto 
transformirawe. Ovie identiteti, koi go karak-
teriziraat postkolonijalniot subjekt i koi se 
oblikuvaat po pat na diskontinuirano preveduvawe 

eurocentrique ainsi que de l’essentialisme culturel, en 
s’ouvrant vers une perspective interculturelle.   

1.1. Identités translationnelles

Le syntagme-titre de cet essai, Identités translation-
nelles,2 comme nous l’avons déjà dit, se réfère au concept 
d’un des théoriciens les plus importants de la critique 
postcoloniale, Homi K. Bhabha. Le concept théorique 
d’ « identités translationnelles » est surtout élaboré par 
Bhabha dans son livre The location of Culture (1994),3 
ouvrage dans lequel, avec l’aide des acquis de la psycha-
nalyse lacanienne, des notions postmodernes d’imitation 
et de performance, ainsi que de la déconstruction derri-
dienne, il soutient le besoin d’une remise en question des 
cultures et des représentations nationales (et nationa
listes), en soulignant l’« hybridité » qui caractérise le 
site de la contestation coloniale, cet espace « ambiva-
lent » et « contradictoire » où s’articulent les différences 
culturelles et qui rend toute référence à une « pureté » 
hiérarchique des cultures impossible. Bhabha consid-
ère que les identités culturelles ne peuvent pas être ré-
duites à des lignes culturelles a-historiques préétablies, 
définies dans le contexte des conventions de l’ethnicité. 
L’identité culturelle du sujet postcolonial, selon lui, se 
construit par voie de négociation et par une confronta-
tion et un échange culturels constants, lesquels permet-
tent la prise de conscience ainsi que la transformation 
des différences culturelles. Ces identités, caractérisant 
le sujet postcolonial et se formant par « une traduction 
et une négociation discontinues »,4 sont nommées par 
Homi Bhabha « identités translationnelles ».5 Dans son 
œuvre, il consacre une attention particulière à l’analyse 

Despina  Angelovska Identités translationnelles et perspectives postcoloniales
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i pregovarawe,4 Homi Baba gi imenuva „translacio-
ni identiteti”.5 Vo svoeto delo, toj obrnuva osobeno 
vnimanie na analizata na kulturnite transforma-
cii vo sovremeniot svet, povrzani so transnacio-
nalnite fenomeni na migracija, dijaspora, dislo-
kacija i relokacija koi ja zgolemuvaat potrebata za 
kulturno preveduvawe. 

1.2.  Kulturno preveduvawe i hibridnost

Konceptite na „kulturno preveduvawe” i na „hib
ridnost” se klu~ni poimi vo deloto na Homi Baba. 
So ovie razmisluvawa, toj gi prodol`uva postkolo-
nijalnite debati, kade razlikite na kulturite i na 
literaturite se centralnata tema. Taka, postkolo-
nijalnata kritika se nadvisnuva nad eden postkolo-
nijalen i transnacionalen svet, vo koj fenomenite 
na migracija, egzil i dijaspora se sè po~esti. Tamu 
kade {to prethodno prenesuvaweto na nacional-
nite tradicii ja pretstavuva{e klu~nata tema na 
svetskata literatura, tokmu transnacionalnite i 
transkulturnite prikazni za emigranti, imigranti 
i migranti od porane{nite kolonii i od Tretiot 
svet, prikaznite za obeskorenetosta i za obezdome-
nosta (homelesness) na sovremeniot svet stanuvaat 
centar na interesot na postkolonijalnata kri-
tika. Tokmu vo taa smisla Homi Baba gi analizira 
preveduva~kite i pregovara~kite kapaciteti kako 
predodreduva~ki za translacionite i transnacio-
nalnite postkolonijalni identiteti.6

Spored Baba, naturaliziraniot i unificira~kiot 
diskurs na nacijata, narodot, ili pak na avtenti~nata 
narodna tradicija, odnosno, mitovite za vkorenetata 
i fiksiranata kulturna specifi~nost, ednostavno 
prestanuvaat da bidat referentni, i taka, stanuva
me mnogu posvesni za „konstrukcijata na kulturata” 

des transformations culturelles dans le monde contem-
porain, liées aux phénomènes transnationaux de migra-
tion, diaspora, dislocation et relocation qui augmentent 
le besoin de translation/traduction culturelle.

1.2. Traduction culturelle et hybridité 

Les concepts de « traduction culturelle » et d’ « hybridi-
té » sont des notions clé dans l‘œuvre de Homi Bhabha. 
Avec ses réflexions, Bhabha rejoint les débats  postcolo-
niaux, où les différences des cultures et des littératures 
sont le sujet central. Ainsi, la critique postcoloniale se 
penche sur un monde postcolonial et transnational, dans 
lequel les phénomènes de migration, d’exil et de diaspora 
sont de plus en plus courants. Là où auparavant la trans-
mission des traditions nationales représentait le sujet clé 
de la littérature mondiale, ce sont justement les histoires 
transnationales et transculturelles d’émigrants, d’immi-
grants et de migrants des anciennes colonies et du Tiers-
monde, les histoires du déracinement et de la perte du 
chez-soi (homelesness) du monde contemporain, qui de-
viennent le centre d’intérêt de la critique postcoloniale. 
C’est justement dans ce sens que Homi Bhabha analyse 
les capacités de traduction et de négociation comme dé-
terminantes pour les identités translationnelles et tran-
snationales postcoloniales6.

Selon Bhabha, le discours naturalisé et unifiant de la na-
tion, du peuple, ou bien de la tradition populaire authen-
tique, c’est-à-dire les mythes de la spécificité culturelle 
enracinée et fixe, cesse d’être simplement référentiel, 
et nous devenons ainsi beaucoup plus conscients de la 
« construction de la culture » et de l’« invention de la 
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i za „invencijata na tradicijata”.7 Spored Baba, 
ponatamu, povikuvaweto na izvornosta ili ~isto-
tata na kulturata e neodr`livo, duri i bez pritoa 
da treba da se navra}ame na empiriskite istoriski 
instanci koi ja doka`uvaat nejzinata hibridnost. 
Kulturite ne se smetaat ve}e kako homogeni monadi, 
tuku pove}e kako hibridni prepletuvawa, trans-
formirani od sredbata so drugosta i so me{aweto 
so „stranskite” kulturi (nadvisnuvaj}i se nad ovaa 
hibridna postkolonijalna pozicija, postkoloni-
jalnata teorija, pritoa, ne go poreknuva postoeweto 
na neramnote`ata i neednakvosta na odnosite na 
mo} me|u kulturite). Ova isto taka implicira deka 
vo ovoj interkulturen i transnacionalen kontekst, 
prevodite na kulturite/tekstovite ne se smetaat 
ve}e kako prevodi na „izvornite”, „avtohtonite” i 
„~istite” kulturi/tekstovi, zatoa {to poslednive, 
spored postkolonijalnata teorija, koja od svoja stra-
na se nadovrzuva isto i na poststrukturalisti~kata 
teorija,8 se sekoga{ ve}e pretstaveni, prevedeni i 
hibridni. 

Postkolonijalnata kritika go dekonstruira siste-
mot na binarnite opozicii vrz koj se zasnova impe
rijalisti~kata logika na kolonizacijata. Na toj 
na~in, nejziniot interes e naso~en kon hibridniot 
prostor na dekolonizacijata, prostorot kade {to se 
preklopuvaat tie binarni opozicii, kade ambiva
lentnosta i izmelezenosta na identitetite i kultu
rite go podrivaat kolonijalniot i evrocentri~niot 
dispozitiv. Hibridnosta, kaj Homi Baba, pretstavu-
va aktiven ~in na otpor sprema dominantnata kolo-
nijalna sila, podrivaj}i gi nejzinite povikuvawa 
na sopstvenata „avtenti~nost”9 i nastojuvawa za ho-
mogenizacija na identitetite, odnosno podrivaj}i 
ja taka samata esencijalisti~ka osnova vrz koja 
imperijalisti~kiot i kolonijalisti~kiot diskurs 

tradition ».7 Selon lui, par ailleurs, les références à l’ori-
ginalité ou à la pureté de la culture sont insoutenables, 
en dehors même de tout recours aux instances histori-
ques empiriques qui prouvent l’hybridité de celle-ci. Les 
cultures ne sont plus considérées en tant que monades 
homogènes, mais plutôt comme des intersections hybri-
des, transformées par la rencontre avec l’altérité et par le 
mélange avec des cultures « étrangères » (tout en consi-
dérant l’hybridité de la position postcoloniale, la théo-
rie postcoloniale ne réduit pas l’existence encore d`un 
déséquilibre et d’une inégalité de rapports de pouvoir 
entre les cultures). Cela implique également que, dans 
ce contexte interculturel et transnational, les traductions 
des cultures/textes ne sont plus considérées comme des 
traductions de cultures/textes « originaux », « autochto-
nes » et « purs », car ces derniers, selon la théorie post-
coloniale, qui, de son côté, se réfère également à la théo-
rie poststructuraliste,8 sont toujours déjà représentés, 
traduits et hybrides.

La critique post-coloniale déconstruit le système des op-
positions binaires sur lequel se fonde l’idéologie impéria-
liste de la colonisation. Ce faisant, son intérêt est orienté 
vers l’espace hybride de la décolonisation, l’espace de 
l’intersection de ces oppositions binaires, où l’ambiva-
lence et le métissage des identités et des cultures subver-
tissent le dispositif colonial et eurocentrique. L’hybridi-
té, chez Homi Bhabha, représente un acte de résistance 
active face à la force dominante coloniale et à ses efforts 
de homogénéisation des identités, subvertissant ses 
références à son « authenticité »,9 c’est-à-dire décons-
truisant ainsi la base essentialiste même sur laquelle le 
discours impérialiste et colonial fonde sa supériorité. 
Ainsi, l’identité postcoloniale surgit dans l’hybridité de 
cet enchevêtrement des cultures, et celles-ci deviennent 
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ja zasnovaat svojata superiornost. Taka, postkolo-
nijalniot identitet niknuva vo hibridnosta na toa 
preklopuvawe i prepletuvawe na kulturite i tie sta-
nuvaat inter i transkulturni. Postkolonijalnata 
kritika se nadvisnuva nad tie „me|u-kulturi” (cultu-
res-in-between), odnosno, nad hibridniot prostor 
na kolonijalnata kontestacija, toj „tret prostor”10 
na preklopuvaweto i na me{aweto na kulturite, 
kade granicite ne se ve}e jasno razgrani~eni, tuku 
ambivalentni,11 kade kulturnite zna~ewa i iden-
titetite/jazicite sodr`at sekoga{ tragi od drugi 
zna~ewa i od drugi identiteti/jazici. Toa e prosto-
rot na oscilacija me|u kulturite koj se nao|a otade 
poedine~nite nacii, toa e prostorot na grani~nite 
iskustva i protivre~nosti, prostorot na poliglo-
sijata i na heteroglosijata. Za postkolonijalnata 
kritika, kulturnite ne(do)razbirawa se podednakvo 
produktivni.   

2. Postkolonijalno preveduvawe

Postkolonijalniot rakopis se ispi{uva kako inter
kulturen rakopis, proizvod na transponiraweto na 
kulturite. Postkolonijalnite tekstovi, ~esto ana-
lizirani kako „hibridni” ili „izmelezeni” pora-
di razli~nite kulturno-lingvisti~ki sloevi koi 
gi konstituiraat, uspeale da sozdadat nov jazik koj 
go predizvikuva samiot poim na „stranski tekst”, 
bidej}i ovie tekstovi, napi{ani od postkoloni-
jalni bilingvalni ili plurilingvalni subjekti, 
sozdavaat eden „me|u-jazik” i ottuka zazemaat eden 
kulturen me|u-prostor. Crpej}i od pove}e od edna 
kultura, od pove}e od edno iskustvo na svetot, vo ram-
kite na istiot tekst, postkolonijalnata literatura, 
mo{ne ~esto, gi predizvikuva na{ite tradicio-
nalni poimi na „originalnoto delo” i na negoviot 
prevod. Taka, na pove}e na~ini, ovie plurilingval-

inter- et transculturelles. La critique postcoloniale se 
penche sur cet espace culturel « entre les deux » (« cultu-
res-in-between »), c’est-à-dire sur l’espace hybride de la 
contestation coloniale, ce « tiers-espace »10 de l’inter-
section et du métissage des cultures, où les frontières ne 
sont plus clairement distinguables, mais ambivalentes,11 
où les significations culturelles et les identités/langues 
contiennent toujours des traces d’autres significations 
et d’autres identités/langues. C’est l’espace d’oscillation 
entre les cultures qui se trouve au-delà des nations parti-
culières, c’est l’espace des expériences limites et contra-
dictoires, l’espace de la polyglossie et de l’hétéroglossie. 
Pour la critique postcoloniale, les malentendus et quip-
roquos culturels sont également productifs.

2. La traduction postcoloniale

L’écriture postcoloniale se tisse en tant qu’écriture inter-
culturelle, elle est le produit de la  transposition des cultu-
res. Les textes postcoloniaux, analysés souvent comme 
« hybrides » ou « métissés » en raison des différentes 
couches culturo-linguistiques qui les constituent, ont 
réussi à forger un nouveau langage qui défie la notion 
même du « texte étranger », car ces textes, écrits par des 
sujets postcoloniaux bilingues ou plurilingues, créent 
une langue « entre-les-deux » et par là occupent un espa-
ce culturel entre les deux. Puisant à plus d’une culture, à 
plus d’une expérience du monde, dans le cadre du même 
texte, la littérature postcoloniale, très souvent, défie nos 
notions traditionnelles de l’ « œuvre originale » et de sa 
traduction. Ainsi, de plusieurs façons, ces textes postco-
loniaux plurilingues résistent-ils au monolinguisme,  de-
mandant à leurs lecteurs d’être comme eux, c’est-à-dire 
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ni postkolonijalni tekstovi se otporni kon mono-
lingvalnoto i go isklu~uvaat nego, baraj}i pritoa 
od ~itatelite da bidat kako niv, odnosno, sposobni 
da ~itaat i da preveduvaat simultano. Preveduvawe-
to, taka, stanuva integralen del od iskustvoto na 
~itaweto/pi{uvaweto na postkolonijalniot tekst. 
Ottuka, tradicionalnite granici me|u samiot tekst 
i prevodot po~nuvaat da se pretopuvaat. Postapka-
ta na (dis)kontinuirano preveduvawe, koja vo eden 
postkolonijalen svet e otsega integralen del od 
pi{uvaweto na „avtorskiot tekst”, kako da ja sodr`i 
postapkata na negovo dekonstruirawe, nadovrzuvaj}i 
se taka na decentriraweto na konceptite na „avtor” 
i na „avtorsko delo” na „originalniot tekst”, koi bea 
zapo~nati od poststrukturalizmot. Preveduvaweto 
stanuva metafora za postkolonijalnoto pi{uvawe/
~itawe. (Ova, istovremeno, ne go bri{e postoeweto 
na razli~nosta i neednakvosta na svetskite litera-
turi, koe frla kriti~ko svetlo na op{tata globalna 
prevodlivost i standardizacija, sozdavaj}i otpor 
pri preveduvaweto – ona za {to pi{uva i Homi K. 
Baba vo Lokacijata na kulturata12).        

Ova postkolonijalno iskustvo e sporedlivo so ona 
na makedonskite i/ili balkanskite intelektualci, 
~ija balkanska/balkanizirana pozicija napati e 
kriti~ki razgleduvana i (dis)locirana so pomo{ 
na postkolonijalnata teorija,13 za koi{to preve-
duvaweto, preminuvaweto od eden kon drug jazik, 
e nezaobikolen i rutinski del od ~itaweto i od 
pi{uvaweto na kni`evnite/teoriskite/nau~nite 
tekstovi. Preveduvaweto - i otporot pri prevedu-
vaweto - kaj „pomalite” (orientaliziranite/balka-
niziranite) kulturi/jazici stanuva nu`na i inhe-
rentna sostojka na nivnoto ~itawe/pi{uvawe i go 
odreduva nivniot kapacitet za opstojuvawe, nivnata 
vitalnost. Tokmu vo taa smisla, brojni intelektual-

capables de lire et de traduire simultanément. Ainsi la 
traduction devient-elle partie intégrante de l’expérience 
de la lecture/de l’écriture du texte postcolonial. De même, 
les frontières traditionnelles entre le texte lui-même et la 
traduction commencent à se brouiller. La procédure de 
traduction (dis)continue, laquelle dans un monde post-
colonial fait désormais partie intégrante de l’écriture du 
« texte d’auteur », semble ainsi comporter de manière 
inhérente la procédure de la déconstruction de ce der-
nier, rejoignant aussi le décentrement des concepts d’  
« auteur » et d’« œuvre d’auteur », du « texte original », 
qui a été entamé par le poststructuralisme. La traduction 
devient la métaphore de l’écriture/la lecture postcoloni-
ale. ( Cela, en même temps, ne réduit pas l’existence de 
la différence et de l’inégalité des littératures mondiales, 
ce qui jette une lumière critique sur la traduisibilité et 
standardisation générale, en créant de la résistance dans 
la traduction –  ce sur quoi écrit Homi K.Bhabha dans la 
Location de la culture12).        

Cette expérience postcoloniale est comparable à celle 
des intellectuels macédoniens et/ou balkaniques, dont la 
position balkanique/balkanisée est parfois appréhendée 
et (dé)localisée de façon critique avec l’aide de la théo-
rie postcoloniale13, et pour qui la traduction, le passage 
d’une langue à une autre, est une partie incontournable 
et routinière de la lecture et écriture des textes littérai-
res/théoriques/scientifiques. La traduction – et la ré-
sistance dans la traduction – dans les cultures/langues  
« minoritaires » (orientalisées/balkanisées) devient une 
composante nécessaire de leur lecture/écriture et dé-
termine aussi leur capacité de survie, leur vitalité. C’est 
justement dans ce sens que de nombreux intellectuels 
des Balkans ont adopté le vocabulaire postcolonial pour 
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ci od Balkanot go usvoija postkolonijalniot voka-
bular za da go analiziraat odnosot na kulturnoto 
so politi~koto vo balkanskiot kontekst koj, spored 
niv, bivaj}i (simboli~ki i politi~ki) sekoga{ 
ve}e Drug vo odnos na Evropa, poseduva sli~nosti so 
postkolonijalniot kontekst14. 

2.1. Preveduva~kite studii  
        i postkolonijalniot presvrt

Preveduva~kite studii denes se zdobivaat so sè pogo-
lemo zna~ewe i tie isto stanuvaat centar na intere-
sot na postkolonijalnata teorija. Suzan Basnet (Su-
san Bassnet) i Andre Lefever (André Lefevere), dvaj
ca renomirani teoreti~ari na prevodot, vo svoeto 
delo Prevod, istorija i kultura,15 go najavija „kul-
turniot presvrt” koj ve}e odamna se podgotvuva{e. 
Nakuso, tie smetaat deka vo svetot na globalnite 
identiteti, „nitu zborot, nitu tekstot, tuku kultu-
rata e onaa koja stanuva operativnata edinica na 
preveduvaweto”.16 Vo 1990-tite, preveduva~kite stu-
dii se vo golema mera pod vlijanieto na ovaa kul-
turna promena, koja, kako {to toa go poka`a Basnet 
vo svojata studija Konstrukcija na kulturite. 
Esei za kni`evniot prevod,17 vr{i pribli`uvawe 
me|u kulturnite i preveduva~kite studii, koe{to se 
dol`i na nivnite zaedni~ki napori da se razbere 
procesot i statusot na globalizacijata i na nacio-
nalnite identiteti. Taka, kulturniot presvrt vo 
preveduva~kite studii stanuva sè pove}e interkul-
turen. Poto~no, ovoj presvrt e imenuvan postkoloni
jalen i toj se odnesuva na statusot na preveduvaweto 
vo sovremenoto globalno op{testvo. Priznavaweto 
na zna~eweto na prevodot e povrzano so podrivawe-
to na imperijalisti~kata pretstava za ednojazi~ni 
op{testva, za dominantni kulturi i jazici. Mul-
tilingvizmot i multikulturalizmot postepeno se 

analyser le rapport du culturel avec le politique dans le 
contexte balkanique, lequel, selon eux, étant (symboli-
quement et politiquement) toujours déjà Autre par rap-
port à l’Europe, possède des similarités avec le contexte 
postcolonial14. 

2.1. Les études de traductologie 
       et le renversement postcolonial

Les études de traductologie prennent aujourd’hui une 
importance de plus en plus grande et elles deviennent 
ainsi un centre d’intérêt de la théorie postcoloniale. Susan 
Bassnet et André Lefevere, deux éminents théoriciens de 
la traduction, ont,, dans leur ouvrage Traduction, histoi-
re et culture,15 annoncé le « renversement culturel » qui 
se préparait déjà depuis longtemps. En bref, ils considè-
rent que, dans le monde des identités globales, « ce n’est 
ni le mot ni le texte, mais la culture qui devient l’unité 
opératrice de la traduction ».16 Dans les années 1990, les 
études de traductologie sont dans une grande mesure 
sous l’influence de ce changement culturel, lequel, ainsi 
que l’a montré Bassnet dans son étude Construction des 
cultures. Essais sur la traduction littéraire,17 opère un 
rapprochement entre les études culturelles et celles de 
la traduction, rapprochement qui est dû à leurs efforts 
communs pour comprendre le processus et le statut de la 
globalisation et des identités nationales. De cette façon, 
le renversement culturel dans les études de traductologie 
devient de plus en plus interculturel. Plus exactement, 
ce changement est nommé postcolonial et il traite du 
statut de la traduction dans la société globale actuelle. 
La reconnaissance de l’importance de la traduction est 
liée au démantèlement de la représentation impérialiste 
de sociétés monolingues, de cultures et de langues domi-
nantes. Le multilinguisme et le multiculturalisme sont 
petit à petit reconnus comme des valeurs culturelles.18 
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priznavaat za kulturni vrednosti.18 Pod vlijanie na 
postkolonijalnata kritika, teorijata na prevodot ja 
usvojuva nejzinata kulturno-politi~ka perspekti-
va i go preispituva tradicionalniot koncept na 
preveduvaweto. Ottuka, niknuva eden cel korpus na 
postkolonijalni preveduva~ki studii, vrz koi tok-
mu delata na Henri Luis Gejts (Henry Louis Gates),       
Gajatri ^akravorti Spivak (Gayatri Chakravorty Spi-
vak) ili Homi K. Baba (Homi K. Bhabha) imaat najgo-
lemo vlijanie. 

Preobmisluvawe na prevodot19 e naslov na deloto 
na poznatiot teoreti~ar na prevodot Lorens Venuti 
(Lawrence Venuti), posveteno na postkolonijalnite 
preveduva~ki studii. Venuti vo nego ja analizira 
tradicionalnata koncepcija na preveduvaweto 
kako nevidliva i proyirna praksa, {to avtorskite 
prava ja definiraat kako sekundaren proizvod, 
„derivat” koj se bazira vrz „originalnoto delo” na 
avtorot. Prevodot se ~ini marginaliziran oso-
beno poradi edna romanti~na koncepcija na „av-
torskoto delo” i na edna platonovska metafizika 
na tekstot. Taka, tradicionalno, prevodot se smeta 
za dobar koga toj e „nevidliv”, „proyiren”, odnos-
no koga prevedeniot tekst ostava vpe~atok deka ne 
bil preveden, deka e original, deka go reflektira 
su{tinskoto zna~ewe na stranskiot tekst, koga is-
tiot go odoma}inuva. Za postkolonijalnata teorija 
na prevodot, preobmisluvaweto na istiot pretsta-
vuva ne samo filosofski tuku i politi~ki ~in, 
koj nosi niza posledici. Taka, spored Venuti, sekoj 
obid, denes, da se napravi vidliv prevodot pret-
stavuva isto i politi~ki ~in na osporuvawe na 
nacionalisti~kata, imperijalisti~kata i rodovo 
diskriminira~kata ideologija, koi se implicitno 
sodr`ani vo marginaliziraniot (i spored odrede-
ni avtori feminiziraniot20) status na prevodot i 

Sous l’influence  de la critique postcoloniale, la théorie 
de la traduction adopte sa perspective culturo-politique 
et questionne le concept traditionnel de la traduction. De 
là naît tout un corpus d’études postcoloniales de la tra-
duction sur lesquelles ce sont les œuvres de Henry Louis 
Gates, Gayatri Chakravorty Spivak ou Homi K. Bhabha 
qui ont la plus grande influence.   

Repenser la traduction,19 tel est le titre de l’ouvrage de 
l`éminent théoricien de la traduction Lawrence Venuti, 
consacré aux études de traductologie postcoloniale. Ve-
nuti y analyse la conception traditionnelle de la traduc-
tion en tant que pratique invisible et transparente, où 
les droits d’auteur définissent la traduction comme un 
produit de second ordre, comme une « œuvre dériva-
tive » qui se base sur « une œuvre originale d’auteur ».  
La traduction semble marginalisée surtout en raison 
d’une conception romantique de « l’œuvre d’auteur » et 
d’une métaphysique platonicienne du texte. Ainsi, tra-
ditionnellement, la traduction est considérée comme 
bonne lorsqu’elle est « effacée », « transparente », c’est-
à-dire lorsque le texte traduit donne l’impression de ne 
pas l’être, d’être l’original, de refléter la signification es-
sentielle du texte étranger, lorsqu’il apprivoise celui-ci. 
Pour la théorie postcoloniale de la traduction, repenser 
celle-ci est un acte non pas seulement philosophique 
mais aussi politique, qui porte ses conséquences. Ainsi, 
selon Venuti, chaque tentative de rendre la traduction 
visible aujourd’hui représente-t-elle aussi un geste po-
litique de contestation de l’idéologie nationaliste, impé-
rialiste et sexiste, implicitement contenue dans le statut 
marginalisé (et selon certains auteurs « féminisé »20)  
de la traduction. Ainsi Venuti soutient-il l’idée d’une  
« étrangéisation » (foreignizing) de la traduction, face  
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preveduvaweto. Venuti, taka, ja poddr`uva idejata 
na „otu|uvawe” (foreignizing) na prevodot, nasproti 
tradicionalnite obidi na negovo „odoma}inuvawe”, 
„prisvojuvawe”, „pripitomuvawe” (domesticating) po 
sekoja cena.21 Spored nego, postkolonijalniot preve-
duva~ e onoj koj gi kultivira polisemijata, neolo-
gizmite, fragmentiranata sintaksa, diskurzivnata 
heterogenost. Postkolonijalniot prevod se kon
struira kako razlika i kako vidliva drugost, kako 
diskontinuirana tekstualnost vo koja preveduva~ot 
na inventiven na~in se nadovrzuva na produkcijata 
na zna~eweto i pritoa gi podriva tradicionalnite 
pretstavi i naracii. 

2.2. Postkolonijalnata teorija i     
        poststrukturalisti~kata dekonstrukcija

Vo svojot obid za dekolonizacija na tekstot i na 
prevodot i za nadminuvawe na evrocentri~nite i 
tipi~no zapadnite stavovi koi dolgo vreme domi-
niraa vo ramkite na preveduva~kite studii, post
kolonijalnata teorija na prevodot se nadovrzuva 
na dekonstrukcijata i revizijata na ovie kategorii 
koja e ve}e izvr{ena vo poststrukturalizmot. Vo svo-
jot voved na knigata Preobmisluvawe na prevodot. 
Govor, subjektivnost, ideologija,22 Venuti pi{uva:
 

„Poststrukturalizmot vsu{nost zapo~na edno radi
kalno preispituvawe na tradicionalnite toposi na te-
orijata na prevodot. Nadovrzuvaj}i se na esejot na Valter 
Benjamin (Walter Benjamin) Ulogata na preveduva~ot, 
poststrukturalisti~kite misliteli, kako {to se @ak 
Derida (Jacques Derrida) i Pol de Man (Paul de Man) ja 
rasprsnuvaat binarnata opozicija me|u „originalot” i 
„prevodot”, kako i nivnata tradicionalna hierarhija, 
koja{to ja poddr`uva nevidlivosta na preveduva~ot 
denes.”23 

aux tentatives traditionnelles de sa « domestication »,  
de son « apprivoisement » à tout prix.21 Selon lui,  
le traducteur postcolonial est celui qui cultive la 
polysémie, les néologismes, la syntaxe fragmentée, 
l’hétérogénéité discursive. La traduction postcoloniale 
se construit en tant que différence et en tant qu’altérité 
visible, en tant que textualité discontinue dans laquelle 
le traducteur rejoint d’une façon inventive la production 
du sens, en subvertissant les représentations et narra-
tions conventionnelles. 

2.2. La théorie postcoloniale  
       et la déconstruction poststructuraliste

Dans sa tentative de « décolonisation » du texte et de 
la traduction, ainsi que de dépassement des attitudes 
eurocentriques et typiquement occidentales qui ont 
longtemps dominé les études de traductologie, la théorie 
postcoloniale de la traduction rejoint la déconstruction 
et la révision de ces catégories déjà opérées par le posts-
tructuralisme. Dans son introduction du livre Repenser 
la traduction. Parole, subjectivité, idéologie,22 Venuti 
écrit : 

« Le poststructuralisme a en fait commencé une remise en 
question radicale des topos traditionnels de la théorie de la 
traduction. Se référant à l’essai de Walter Benjamin Le rôle 
du traducteur, les penseurs poststructuralistes, tels que 
Jacques Derrida et Paul de Man, font exploser l’opposition 
binaire entre l’« original » et la « traduction », ainsi que 
leur hiérarchie traditionnelle soutenant l’invisibilité du tra-
ducteur aujourd’hui. »23 
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Venuti citira biten del od sovremenata kriti~ka
teorija, kako {to e teorijata na intertekstualnosta, 
stavaj}i go pod pra{alnik mitot za avtoritetot i  
originalnosta, koj ja sozdade privilegiranata pozi
cija na pi{uvaweto vo odnos na preveduvaweto. Toj,  
isto taka, se nadovrzuva i na poststrukturalisti~
kiot teoreti~ar na kni`evnosta Teri Iglton (Ter-
ry Eagelton), spored kogo tekstovite ne niknuvaat 
ex nihilo, tuku pi{uvaweto i preveduvaweto zavi-
sat od prethodnite tekstovi. Ponatamu, Venuti go 
citira i Derida, koj nudi edna od najvlijatelnite 
revizionisti~ki teorii na prevodot: „Dokolku 
originalot ima potreba da bide nadopolnet, toa e 
zatoa {to toj na po~etokot ne bil tuka bez „gre{ka”, 
celosen, kompleten, totalen, identi~en na samiot 
sebe.”24 Stavaj}i ja „razlikata” vo srceto na ori-
ginalot i na jazikot kako beskone~en sinxir na 
ozna~iteli ~ie zna~ewe e sekoga{ diferencijalno 
i odlo`eno, nikoga{ prisutno kako edinstvo i ce-
lina, Derida pravi prevod od samiot originalen 
tekst, odnosno necelosen proces na preveduvawe na 
eden ozna~uva~ki sinxir vo ednozna~no ozna~eno, i 
ovoj proces e dopolnitelno uslo`net koga e pomesten 
i preveden od strana na drug ozna~uva~ki sinxir vo 
razli~en jazik.25 Prevodot, toga{, ne e ve}e nikoga{ 
celosno „veren”, toj e „povtoruvawe so razlika”, toj 
e sekoga{ nedostig i nadopolnuvawe, i ne mo`e ve}e 
nikoga{ da bide ednostavno proyirno pretstavu-
vawe. Derida ja izlo`uva nevozmo`nosta na „sonot 
na prevod bez ostatoci”. Spored nego, sekoga{ ima 
ne{to {to ostanuva kako vi{ok i {to gi zama~kuva 
granicite me|u originalot i prevodot. Proektot na 
Derida, na koj se nadovrzuva Venuti, e da ja podrie 
binarnata opozicija me|u originalot i negovata re-
produkcija-prevod i da ja napravi nivnata razlika 
neodredliva. Stavaj}i ja na preden plan me|usebnata 
zavisnost i zadol`enost na pi{uvaweto i prevedu-

Venuti y cite une partie importante de la théorie critique 
contemporaine, telle la théorie de l’intertextualité, met-
tant en question le mythe de l’autorité et de l’originalité 
qui ont engendré la position privilégiée de l’écriture par 
rapport à la traduction. Venuti se réfère également au 
théoricien de la littérature poststructuraliste Terry Ea-
gelton, selon lequel les textes n’émergent pas ex nihilo, 
mais plutôt l’écriture et la traduction dépendent de tex-
tes précédents. Venuti, cite par ailleurs Derrida, lequel 
offre une des plus influentes théories révisionnistes de la 
traduction: « Si l’original appelle un complément, c’est 
parce qu`à l’origine il n’était pas là sans « faute », en-
tier, complet, total, identique à soi-même ».24 Mettant 
la « différance » au cœur de l’original et de la langue en 
tant que chaîne infinie de signifiants dont la signification 
est toujours différentielle et différée, jamais présente en 
tant qu’unité, Derrida fait du texte original même une 
traduction, c’est-à-dire, un processus incomplet de tra-
duction d’une chaîne signifiante en un signifié univo-
que, et ce processus est supplémentairement compliqué 
lorsqu’il est déplacé et traduit par une autre chaîne si-
gnifiante dans une langue différente.25 La traduction, 
alors, n’est plus jamais totalement « fidèle », elle est une  
« répétition avec différence », elle est toujours un man-
que et un supplément, et ne peut plus jamais être une 
représentation transparente. Derrida expose l’impossi-
bilité du « rêve de traduction sans restes ». Il y a, dit-il, 
toujours quelque chose qui reste en plus et qui brouille 
les distinctions entre l’original et la traduction. Le pro-
jet de Derrida, auquel se joint Venuti, est de subvertir 
l’opposition binaire entre l’original et sa reproduction-
traduction et de rendre leur différence indécidable. En 
mettant en avant l’interdépendance de l’écriture et de la 
traduction, Derrida subvertit l’autonomie et le privilège 
du texte « original ».
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vaweto, Derida ja podriva avtonomnosta i privile-
gijata na „originalniot” tekst.   

Nadovrzuvaj}i se na ovaa poststrukturalisti~ka 
koncepcija na tekstualnosta, postkolonijalna-
ta teorija sè pove}e ja kritikuva tradicional-
nata evropska ideja na prevodot koja se bazira na 
„romanti~nata” koncepcija na avtorskiot tekst kako 
ve~en i nepogre{liv, vkorenet vo svoeto kulturno 
poteklo. Ovaa bazi~na koncepcija e u{te pove}e 
stavena pod pra{alnik od tekstovite, svedo{tvata 
i iskustvata na bikulturalnite ili multikultural-
nite identiteti koi se sè pomnogubrojni i ja odra-
zuvaat sè poslo`enata kolektivna slika vo site nej
zini oblici. Taka, vo sovremeniot globaliziran 
svet, ima sè pove}e multilingvalni avtori koi 
pi{uvaat za multilingvalni ~itateli; malku po 
malku, poliglotskata matrica ja menuva onaa na 
edinstveniot „maj~in jazik”. Nasproti osoznavawe-
to na neizbe`nata ambivalentnost, koja proizleguva 
od preklopuvaweto i me{aweto na kulturite, prevo-
dot isto taka treba da bide revidiran, so ogled na 
toa deka izvornata, originalnata literatura i 
prevedenata, deriviranata literatura, ne mo`e ve}e 
da bidat jasno definirani i razgrani~eni. Spored 
postkolonijalnata kritika, zagubata na jasnata dis-
tinkcija me|u produkcijata i reprodukcijata gi 
preispituva, isto taka, vospostavenite granici na 
mo}ta i gi podriva etabliranite evrocentri~ni 
kulturni modeli koi gi privilegirale koloni-
jalnite jazici nad domorodnite, pi{uvaweto nad 
usmenosta, lingvisti~kata kultura nad inskrip-
tivnite kulturi od poinakov vid26 itn. Poradi toa, 
avtorstvoto videno kako preveduvawe e i podrivawe 
na kolonijalniot avtoritet.

Rejoignant cette conception poststructuraliste de la tex-
tualité, la théorie postcoloniale critique de plus en plus 
l’idée traditionnelle européenne de la traduction qui 
se fonde sur la conception « romantique » de l’œuvre 
d’auteur en tant qu’oeuvre éternelle et sans-faute, enraci-
née dans son origine culturelle. Cette conception basique 
est encore plus remise en question par les textes, les té-
moignages et les expériences des identités biculturelles 
ou multiculturelles, de plus en plus nombreuses, reflétant 
l’image collective de plus en plus complexe dans tous ses 
reflets.  Aussi, dans le monde contemporain globalisé, y 
a-t-il de plus en plus d’auteurs multilingues qui écrivent 
pour des lecteurs multilingues; petit à petit, la matrice 
polyglotte des sujets plurilingues remplace celle de la  
« langue maternelle ». Face à cette prise de conscience 
de l’ambivalence inévitable, qui résulte du recoupement 
et du mélange des cultures, la traduction doit être éga-
lement revue, étant donné que la littérature-source, 
originale, et la littérature dérivée, traduite, ne peuvent 
plus être clairement définies et distinguées. Selon la cri-
tique postcoloniale, la perte de la distinction claire en-
tre la production et la reproduction remet également en 
question les frontières du pouvoir établi et subvertit les 
modèles culturels eurocentriques qui ont privilégié les 
langues coloniales par rapport aux langues indigènes, 
l’écriture par rapport à l’oralité, la culture linguistique 
par rapport aux cultures inscriptives de type différent,26 
etc. C’est pourquoi la création, l’oeuvre d’auteur vue en 
tant que traduction subvertit l’autorité coloniale. 
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3.3. Prisvojuvaweto na kolonizatorskiot jazik 

Konceptot na prisvojuvaweto (appropriation), kako 
{to e definiran vo deloto Post-Colonial Studies, The 
key concepts,27 vo postkolonijalnata teorija mo`e 
da pretstavuva ~in na uzurpacija vo razli~ni kul-
turni oblasti, no najmo}ni se onie na jazikot i tek-
stualnosta. Jazikot pretstavuval osnovno sredstvo 
na kolonizatorskata „civilizatorska” misija. Kako 
{to toa go naveduva italijanskata teoreti~arka na 
kni`evnosta Fran~eska Neri (Franceska Neri) vo svo-
jata studija „Multikulturalizam, postkolonijalni 
studii i dekolonizacija”,28 kolonijalnite jazici 
se zadr`aa mnogu podolgo od samite imperii i sè 
u{te se najupotrebuvanite jazici vo svetot. Zatoa i 
postkolonijalnite pisateli, vo procesot na dekolo-
nizacija, go prisvojuvaat jazikot na nivnite koloni-
zatori, (zlo)upotrebuvaj}i go, za na nego, kako mo}no 
sredstvo za izrazuvawe, da gi prevedat sopstvenite 
kultura i identitet. Zaposednuvaj}i go koloniza-
torskiot jazik, tie, pritoa, ja potkopuvaat tradici-
jata od koja toj poteknuva i, predizvikuvaj}i pres-
vrtuvawe na tradicionalnata lingvisti~ka per-
spektiva, gi podrivaat kolonijalnite temeli. Taka 
irskiot pisatel i nobelovec Simus Heni (Seamus 
Heaney) (1939), koga zboruva za svojot sonarodnik, 
pisatelot Xejms Xojs (James Joyce) koj go upotrebuva 
narodskiot angliski za da pi{uva, tvrdi deka ovoj 
posledniov go pretvoril angliskiot od „imperijal-
no poni`uvawe” vo „domorodno oru`je”.29 

Upotrebata na zapadnite jazici na postkolonijalni-
te avtori igra dvojna uloga: od edna strana afirma-
cija na sopstvenata doma{na kultura, od druga pak, 
koristewe na jazikot na mo}ta na eden nov na~in, 
preku koj se realizira avtonomijata.30 Komunika-
cijata me|u kni`evnostite od „Tretiot svet” ili 

3.3. L’appropriation de la langue du colonisateur 

Le concept de l’appropriation, tel qu’il est défini dans 
l’ouvrage Post-Colonial studies, The key concepts,27 
peut, dans la théorie postcoloniale, représenter un acte 
d’usurpation dans différents domaines culturels, les plus 
puissants étant ceux de la langue et de la textualité. La 
langue a représenté le moyen essentiel de la mission  
« civilisatrice » coloniale. Comme l’analyse la théori-
cienne italienne de la littérature Francesca Neri, dans 
son étude « Multiculturalisme, études postcoloniales et 
décolonisation »,28 les langues coloniales se sont mainte-
nues beaucoup plus longtemps que les Empires eux-mê-
mes et sont toujours les langues les plus utilisées dans le 
monde. C’est pourquoi les écrivains postcoloniaux, dans 
le processus de la décolonisation, s’approprient la lan-
gue de leur colonisation, l’utilisant et en abusant, pour 
- en tant que moyen d’expression puissant - y traduire 
leurs propres culture et identité. S’appropriant la langue 
de la colonisation, ils subvertissent cependant la tradi-
tion de son origine, et, provoquant un renversement de 
la perspective linguistique traditionnelle, déconstruisent 
les fondements coloniaux. Ainsi l’écrivain et prix Nobel 
irlandais Seamus Heaney (1939), parlant de son com-
patriote, l’écrivain James Joyce, qui utilise l’anglais dé-
motique pour écrire, affirme-t-il que ce dernier a trans-
formé l’anglais, d’une « humiliation impériale », en une  
« arme native ».29  

L’utilisation des langues occidentales par les auteurs 
postcoloniaux joue un rôle double : d‘un côté affirmation 
de leur propre culture locale, d’un autre côté utilisation 
de la langue du pouvoir d’une nouvelle façon à travers 
laquelle se réalise l’autonomie.30 La communication en-
tre les littérature du « Tiers-monde » ou les littératures 
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„pomalite” kni`evnosti, kako i nivnoto po{iroko 
zna~ewe i afirmacija, zavisi vo golema mera od 
posredni~kata funkcija na zapadnite jazici (od-
nosno jazicite na kolonizacijata). Prisvojuvaweto 
na angliskiot, imperijalniot jazik, vo postkolo-
nijalnata teorija pretstavuva sredstvo za polesna 
intervencija vo dominantniot diskurs, za interpo-
lacija na sopstvenite kulturni realnosti kako i za 
dopirawe na po{iroka publika. Taka, nadvisnuvaj}i 
se povtorno so pomo{ na kriti~kite alatki na post
kolonijalnata teorija nad sovremeniot balkanski 
kontekst i onoj na zemjite od porane{na Jugoslavi-
ja, mo`eme da ja citirame Zamisluvaj}i go Balka-
not, uspehot na bugarskata teoreti~arka Marija To-
dorova, koja `ivee i raboti vo SAD, ~ija kniga be{e 
zabele`ana i do`ivea uspeh vo po{iroki ramki, 
osobeno blagodarej}i na faktot {to be{e objavena na 
jazikot na „globalizacijata” i „neokolonizacijata”, 
odnosno na angliski. Na ova mo`eme da go dodademe 
i svetskiot uspeh na najpopularniot slovene~ki fi-
losof Slavoj @i`ek, koj pi{uva re~isi isklu~ivo 
na angliski, ve{to prisvojuvaj}i go, kako i mnogu 
drugi intelektualci, avtori od ovie „periferni” 
ili „marginalizirani” („balkanizirani”) kulturi,  
koi se postojano prinudeni da (se) preveduvaat na 
nekoj od zapadnite jazici. 

No, istovremeno, upotrebata na jazikot na 
(neo)kolonizacijata ne e samo ~in na „preveduvawe” 
na koloniziraniot tekst vo jazikot na kolonizato-
rot i afirmacija na sopstvenata kolonizirana kul-
tura, tuku toa mo`e da bide, isto taka, ~in na trojna 
subverzija: preveduvaweto vo sebe ja sodr`i postap-
kata na decentrirawe i na koloniziraniot i na ko-
lonizatorskiot tekst, kako i na nivniot kontekst. 
Preveduvaweto na „sopstvenite” i „izvorni” kultu-
ra i jazik i nivnoto distancirano percepirawe i 

« minoitaires », ainsi que leur signification plus large 
et affirmation, dépend dans une grande mesure du rôle 
médiateur des langues occidentales (c’est-à–dire des 
langues de la colonisation). L’appropriation de la lan-
gue anglaise, impérialiste, dans la théorie postcoloniale, 
représente un moyen d’intervention plus facile dans le 
discours dominant, un moyen d’interpoler ses propres 
réalités culturelles et de toucher un public plus large. 
Ainsi, appréhendant encore une fois le contexte balka-
nique contemporain et celui des pays de l’ancienne You-
goslavie, nous pouvons citer le succès de la théoricienne 
bulgare Maria Todorova, qui vit et travaille aux Etats-
Unis, et dont le livre, Imaginant les Balkans, a été lar-
gement remarqué et a eu un grand succès, grâce au fait, 
également, qu’il a été publié dans la langue de la « globa-
lisation » et de la « néocolonisation », c’est-à-dire en an-
glais. A cela nous pouvons ajouter le succès mondial du 
philosophe slovène le plus populaire, Slavoj Žižek, qui 
écrit presque exclusivement en anglais, se l’appropriant 
habilement, ainsi que de nombreux autres intellectuels 
et auteurs, représentants des cultures « périphériques » 
ou « marginalisées » (« balkanisées ») qui doivent (se) 
traduire constamment dans une des langues occiden-
tales (en anglais, principalement).  

En même temps, cependant, l’utilisation de la langue de 
la « (néo)colonisation » n’est pas seulement un acte de  
« traduction » du texte colonisé dans la langue du coloni-
sateur et affirmation de sa propre culture, mais elle peut 
aussi être celui d’une triple subversion: celle du texte co-
lonisé et du texte colonisateur, ainsi que du contexte. La 
traduction de ses « propres » et « originaires » culture et 
langue et leur perception distanciée en tant qu’« étran-
gères » et  « traduites », permet en même temps leur dé-
sacralisation, décolonisation et déterritorialisation,  par-
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kako „tu|i/stranski” i „prevedeni”, istovremeno ja 
ovozmo`uva nivnata desakralizacija, dekoloniza-
cija i dislokacija, osobeno potrebna vo odredeni (i 
nam poznati) konteksti vo koi opasno preovladuvaat 
kulturniot esencijalizam i stravot od drugosta.31 

3. Dekolonizacijata na jazikot

3.1. Bilingvalnata paradigma

Bilingvalniot identitet, koj se gradi niz eden pro-
ces na diskontinuirano preveduvawe/pregovarawe, 
se javuva kako svoevidna paradigma na postkoloni-
jalniot translacionen identitet. Kako {to toa go 
analizira F. Gro`an (F. Grosjean), bilingvalecot 
ne se smeta ve}e za dva monolingvisti vo edno lice, 
tuku za komunikacisko bitie koe se slu`i so dvata 
jazika (odvoeno ili zaedno) za da vleze vo interak-
cija so svetot koj go opkru`uva, odnosno kako lice 
koe ima „edinstven” identitet koj se zasnova vrz 
dvete kulturi/dvata jazika istovremeno.32 Spored 
edna nova definicija, bilingvizmot se definira 
kako redovna upotreba na dva (ili pove}e) jazika ili 
dijalekti. Vo taa smisla, polovinata od svetot e bi-
lingvalna i bilingvizmot se manifestira vo site 
zemji na svetot, kaj site op{testveni klasi, kaj site 
starosni grupi: nau~nicite procenuvaat deka barem 
polovinata od svetskoto naselenie e bilingvalno. 

Postkolonijalnata teorija go promovira iskustvoto 
na bilingvizmot (multilingvizmot) i kako iskus-
tvo na dekonstruirawe na monolingvizmot (i na 
monokulturalizmot), odnosno, na jazi~nata i kul-
turnata hegemonija i suprematija vrz koja se bazira 
kolonijalniot imperijalizam. Postkolonijalniot 
bilingvalen subjekt e onoj koj `ivee vo i e za`ivean 
od dva jazika, onoj koj se nao|a me|u dve kulturi, 

ticulièrement nécessaire dans certains contextes (bien 
connus de nous-mêmes) dans lesquels règnent dange-
reusement l’essentialisme culturel et la peur de l’autre.31

3. La décolonisation de la langue

3.1. Le paradigme bilingue

L’identité bilingue, qui se construit à travers un pro-
cessus de traduction/négociation discontinue, apparaît 
comme une sorte de paradigme de l’identité translation-
nelle postcoloniale. Ainsi que l’analyse F. Grosjean, le 
bilingue n’est plus considéré comme deux monolingues 
en une seule personne, mais comme un être de commu-
nication qui se sert de ses deux langues (séparément ou 
ensemble) pour interagir avec le monde environnant, 
c’est-à-dire comme une personne ayant une identité  
« unique » fondée dans les deux cultures simultané-
ment.32 Une nouvelle définition du bilinguisme définit 
celui-ci comme l’utilisation régulière de deux (ou plu-
sieurs) langues ou dialectes. Dans ce sens, la moitié du 
monde serait bilingue et le bilinguisme se manifeste 
dans tous les pays du monde, dans toutes les classes de 
société, dans tous les groupes d’âge: les scientifiques es-
timent qu’au moins la moitié de la population du monde 
est bilingue. 

La théorie postcoloniale promeut également l’expérience 
du bilinguisme (multilinguisme) comme une expérience 
de décolonisation du monolinguisme (et du monocul-
turalisme), c’est-à-dire de l’hégémonie et suprématie 
linguistique et culturelles sur lesquelles se fonde l’impé-
rialisme colonial. Le sujet postcolonial bilingue est celui 
qui habite (et est habité par) deux langues, qui se trouve 
entre deux cultures, en déconstruisant leur hiérarchie 
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dekonstruiraj}i ja pritoa nivnata tradicionalna 
(kolonijalna) hierarhija. Taka, bilingvizmot i 
multilingvizmot mo`e da bidat protolkuvani i 
kako veselo i pove}ezna~no poliglotsko oslobodu-
vawe od zatvoreniot monolingvalen/monokulturen 
mit, mitot na homogeniot identitet.

3.2. Bilingvalna qubov

Bilingvalna qubov e naslovot na romanot na ma-
grebskiot postkolonijalen pisatel Abdelkebir 
Katibi (Abdelkebir Khatibi) (1938),33 vo koj upotreba-
ta na francuskiot jazik na kolonizatorot, vrz poza-
dina od arapsko-islamska kultura, stanuva mo`nost 
za nivno zaemno melezewe i podrivawe. Za Katibi, 
dvi`eweto na dekolonizacijata e ona na eden radi-
kalen bilingvizam,34 plurilingvizmot e za nego ra-
dikalniot element koj gi predizvikuva podelbite i 
hierarhiite. Toj samiot, vo taa smisla, pi{uva: „A 
me|utoa, nie, Tretiot svet, mo`eme da sledime eden 
tret pat”.35 Ovoj „tret pat” (koj se nadovrzuva na kon-
ceptot na „tretiot prostor” na Homi K. Baba36) e toa 
dvojno podrivawe na dvata jazika, dvete kulturi. Ka-
tibi, vpro~em, od toa pravi teoriski koncept, a toa 
e konceptot na „bilangvizmot” (bilanguisme).37

Spored Katibi, tamu kade {to bilingvalecot upotre-
buva eden edinstven jazik, toj istovremeno se nao|a vo 
postojano dvi`ewe me|u razli~ni sloevi na  jazikot/
jazicite, dr`ej}i se postojano vo eden me|u-prostor 
i baraj}i od ~itatelot da go stori istoto. Bilangval-
niot pisatel-preveduva~ raboti vo edna sostojba na 
postojana me|uzavisnost i me|uzna~nost vo tekstot. 
Procesot na preveduvawe e sinxir na beskone~ni i 
neprekinati zna~ewa koi koegzistiraat vo duhot na 
bilangvalecot.38 Monolingvalnite ~itateli imaat 
te{kotii da gi ~itaat postkolonijalnite tekstovi. 

traditionnelle. Le bilinguisme et le multilinguisme, ainsi, 
peuvent être interprétés  comme une libération polyglot-
te, joyeusement plurivoque, du mythe monolingue/mo-
nocultural fermé, le mythe de l’identité homogène.  

3.2. Amour bilingue

Amour bilingue est le titre du roman du romancier ma-
grébin postcolonial Abdelkebir Khatibi (1938),33 dans le-
quel l’utilisation de la langue française du colonisateur, 
sur fond de culture arabo-islamique, devient une possi-
bilité d’expérimentation, de métissage et de subversion 
de celle-là. Pour Khatibi, le mouvement de la décolonisa-
tion est celui d’un bilinguisme radical,34 le plurilinguisme 
devenant pour lui l’élément radical qui défie la « com-
partimentalisation » et les hiérarchies. Il écrit lui-même 
dans ce sens: « Et pourtant, nous pouvons, Tiers-monde, 
poursuivre une tierce voie ».35 Cette « tierce voie » (qui 
rejoint le concept du « tiers-espace » de Homi Bhabha36), 
est cette double subversion des deux langues, des deux 
cultures. Il en fait d’ailleurs aussi un concept théorique: 
le concept du « bilanguisme ».37

Là où, selon Khatibi, le bilingue utilise une seule langue 
à la fois, le bilangue se trouve en mouvement constant 
entre les différentes couches de la/des langue(s), se 
maintenant perpétuellement dans un espace « entre-les-
deux », et demandant au lecteur de faire la même chose. 
L’écrivain-traducteur bi-langue opère dans un état con-
stant d’interdépendance et d’inter-signification dans le 
texte. Le processus de traduction est une chaîne de signi-
fications sans fin et sans interruption qui coexistent dans 
l’esprit du bi-langue.38 Les lecteurs monolingues ont du 
mal à lire les textes postcoloniaux. Ainsi, Amour bilingue 
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Taka, Bilingvalna qubov na Katibi, vo koj  prevodot 
stanuva beskraen, gi predizvikuva isto na{ite kom-
petencii na ~itateli-preveduva~i i nè kani da gi 
razvieme na{ite kapaciteti na globalno ~itawe vo 
eden postkolonijalen svet.

3.3. Decentrirawe na „maj~iniot jazik”

Deloto na bilingvalnite i/ili plurilingvalnite 
postkolonijalni avtori se javuva kako ~in na otpor 
sprema kolonijalniot i imperijalniot monoling
vizam, koj prodol`uva da veruva deka mo`e da go ~ita 
svetot niz sopstvenite dominantni jazici.39 Biling
valnoto konstruirawe na postkolonijalniot hibri-
den identitet voedno se razotkriva kako skapoceno 
iskustvo na dekonstruirawe na monolingvalniot 
identitet i na kulturniot esencijalizam, koi gi 
poddr`uvaat imperijalisti~kite/kolonijalnite 
(i na nacionalnite/nacionalisti~kite) podelbi. 
Melezej}i gi jazicite i pre~ekoruvaj}i gi nivnite 
granici, postkolonijalniot bilingvalen identitet 
vr{i podrivawe na tradicionalnata nadmo} na ko-
lonizatorskiot jazik. Od druga strana, toj se vpi{uva 
i vo eden po{irok proces na dekolonizacija na sa-
miot koncept na „izvoren jazik”, bidej}i bilingvi-
zmot pretstavuva i iskustvo na dekonstruirawe (na 
konceptot) na „maj~iniot jazik”.40 Preminuvaj}i 
postojano od eden kon drug jazik, bilingvalniot 
identitet se konstituira kako „razlika vo sebe”, a 
bilingvalnosta se javuva kako iskustvo na zastra-
nuvawe i na udvojuvawe, na skr{nuvawe i na decen-
trirawe na maj~iniot jazik, ovozmo`uvaj}i duri i 
toj samiot da se razotkrie kako lingvisti~ka i kul-
turna konstrukcija, pretstava, prevod i podrivaj}i 
go negoviot „priroden”, „izvoren” i „apsoluten” ka-
rakter (tradicionalnata hierarhiska podelba me|u 
„izvorniot tekst” i „izvedeniot prevod”, se zasnova 

de Kathibi défie aussi nos compétences de lecteur-tra-
ducteurs, et nous invite à développer nos capacités de 
lecture globale dans un monde postcolonial. 

3.3. Décentrement de la « langue maternelle »

L’oeuvre des écrivains postcoloniaux bilingues et/ou plu-
rilingues apparaît ainsi comme un acte de résistance face 
au monolingusime colonial et impérialiste qui continue à 
croire qu’il peut lire le monde à travers ses propres lan-
gues dominantes.39 La construction bilingue/plurilingue 
de l’identité postcoloniale hybride, se découvre en même 
temps comme une expérience précieuse de déconstruc-
tion de l’identité monolingue et de l’essentialisme cultu-
rel, qui soutiennent les divisions impérialistes/coloniales 
(et aussi nationales/nationalistes). Métissant les langues 
et transgressant leurs frontières, l’identité postcoloniale 
bilingue subvertit la suprématie traditionnelle de la lan-
gue colonisatrice. Elle s’inscrit aussi dans un processus 
plus large de décolonisation du concept même de « lan-
gue source », car le bilinguisme représente également 
une expérience de déconstruction de la « langue materne
lle ».40 En passant constamment d’une langue à une autre, 
l’identité bilingue se construit comme une « différence á 
soi » et la bilingualité apparaît comme une expérience 
d’égarement et de dédoublement, de divagation et de 
décentrement de la langue maternelle, permettant que 
celle-ci se découvre en tant que construction/représen
tation/représentation linguistique et culturelle, et que 
son caractère « naturel », « originaire » et « absolu » 
soit déconstruit (la division hiérarchique traditionnelle 
entre le « texte source » et la « traduction dérivée » se 
fonde aussi sur le concept de la « pureté de la langue ma-
ternelle », qui est considérée comme naturelle, et c’est 
pourquoi tout éloignement de celle-ci est impur, mons-
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isto vrz konceptot na „~istotata na maj~iniot jazik”  
koj se smeta za priroden i zatoa sekoe oddale~uvawe 
od nego e ne~isto, monstruozno i amoralno, pa i ana-
cionalno). Iskustvoto na izleguvaweto od sopstve-
niot jazik za toj da se razotkrie kako stranski, tu|, 
drug (kako jazik podednakvo podlo`en na prevedu-
vawe i na pretstavuvawe) e tokmu „inicijaciskoto” 
iskustvo {to go ovozmo`uva bilingvalniot identi-
tet. Toa e iskustvoto na dekolonizacijata na jazikot 
{to go razrabotuva postkolonijalnata teorija, kade 
identitetot i jazikot se sekoga{ ve}e prevedeni i 
pretstaveni. Bilingvalnata lokacija, taka, stanuva 
hibridniot prostor na preklopuvawe na tekstovite, 
jazicite i kulturite, srede koj niknuva eden dekon
struiran „tret jazik” za koj{to pi{uva Homi Baba,41 
koj se vospostavuva vo diskontinuiraniot proces na 
pregovarawe i preveduvawe na postkolonijalnite 
identiteti kako svoeviden „tret prostor”, vo koj 
kulturite me|usebno se preklopuvaat, se sovpa|aat, 
pottiknuvaj}i niknuvawe na drugi, dekolonizirani 
lokacii i jazici, odnosno poinakov prostor, koj  
voedno go ovozmo`uva subverzivnoto pojavuvawe na 
„otpor pri preveduvaweto”. 

 
Sredbata na preveduva~kite studii so postkolo
nijalnata teorija, sredbata so pove}ejazi~nosta i 
vkrstuvaweto na pove}e kulturi, ni ovozmo`uva preis-
pituvawe na tradicionalnite evropocentri~ni 
vrednosti na zapadnata kultura: ovaa sredba ni 
poka`uva deka samata ideja za „izvoren” tekst, za 
„izvorna” i „~ista” kultura, ne mo`e ve}e da postoi 
vo ramkite na eden globalen i hibriden svet, vo koj 
„razmenata e vo korenot na zborot”.42   

trueux et amoral, et aussi anational). L’expérience de la 
sortie de sa propre langue pour  découvrir celle-ci comme 
étrangère, autre (comme une langue également soumise 
à la traduction et à la représentation), est justement l’ex-
périence « initiatique » permise par l’identité bilingue. 
C’est l’expérience de la décolonisation de la langue qui 
est élaborée par la théorie postcoloniale, où l’identité et 
la langue sont toujours déjà traduites et représentées. 
La location bilingue, ainsi, devient l’espace hybride du 
recoupement des textes, des langues et des cultures, au 
sein duquel émerge une « tierce langue » déconstruite, 
sur laquelle écrit Homi Bhabha,41 et qui s’établit dans le 
processus discontinu de négociation et traduction des 
identités postcoloniales, comme une sorte de « tiers-es-
pace » dans lequel les cultures s’enchevêtrent, coïncident 
entre elles, en provoquant l’émergence d’autres locations 
et langues décolonisées, c’est-à-dire un espace autre, qui 
permet également l’apparition subversive de la « résis-
tance à la traduction ». 

 
La rencontre des études de traductologie avec la théo-
rie postcoloniale, la rencontre avec le multilinguisme et 
l’enchevêtrement de plusieurs cultures, nous permet la 
remise en question des valeurs traditionnelles eurocen-
triques de la culture occidentale: cette rencontre nous 
montre que l’idée même de « texte source », de culture  
« originaire » et « pure » ne peut plus exister, dans le ca-
dre d’un monde global et hybride dans lequel  « l’échan-
ge est dans la source des mots ».42   
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Namesto zaklu~ok: Stranci na samite sebe

„Stranci” od sekakov vid go naseluvaat globali-
ziraniot postkolonijalen svet, emigranti, imi-
granti, migranti, begalci, raseleni lica koi 
doa|aat od porane{nite kolonii i od Tretiot 
svet, obezdomeni i obeskoreneti bitija so hi-
bridni identiteti. Kako {to toa go pi{uva dis-
lociranata poststrukturalisti~ka teoreti~arka 
i psihoanaliti~arka so bugarsko poteklo Julija 
Kristeva (Julia Kristeva) vo svojata kniga Stranci 
na samite sebe (Étrangers à nous-mêmes), stranci-
te se onie koi se prinudeni postojano da se preve-
duvaat i da gi pregovaraat svoite (kulturni) iden-
titeti i, vo toj proces na preveduvawe, i ottuka na 
melezewe, tie go izgubile „prirodniot pogled na 
svetot” i kriti~kata distanca ostanuva postojano 
prisutna. Kristeva gi analizira strancite kako 
onie koi se „egzilirani od maj~iniot jazik”.43 Pri-
nuden da se izrazuva vo idiom koj ne mu e blizok, 
odvoen zasekoga{ od avtenti~nosta i od original-
nata smisla na maj~iniot jazik, imaj}i go „presek-
nato maj~inskiot izvor na zborovite”,44 stranecot, 
spored Kristeva,  e onoj koj e „me|u dva jazika”,45 onoj  
koj e osuden da se (is)ka`uva na „sekoga{ podednakvo 
pribli`ni na~ini”.46 Vo zagubata na „maj~iniot 
jazik”, vo svojata potraga po „originalniot/izvor-
niot” i „to~niot” na~in na imenuvawe na ne{tata vo 
idiomot na noviot jazik, stranecot stanuva kralot 
na pomestuvawata na jazikot, na negovite metafori 
i metonimii. Stranecot, kaj Kristeva, e kralot na 
retorikata i na poliglosijata.47 

Nalikuvaj}i na stranecot-poliglot na Kristeva, 
li{en od majka, postkolonijalniot bilingvalec, 
toa „raznebiteno” dislocirano hibridno bitie, mi-
nuva niz klu~noto dekolonizatorsko iskustvo za koe 

En guise de conclusion: Etrangers à nous-mêmes

Des « étrangers » de toute sorte peuplent le monde glo-
balisé postcolonial, des émigrés, des immigrés, des mi-
grants, des réfugiés, des personnes déplacées provenant 
des ex-colonies et du Tiers-monde, des êtres déracinés 
et sans-domicile, aux identités hybrides. Les étrangers, 
comme l’écrit la théoricienne poststructuraliste déterri-
torialisée d’origine bulgare Julia Kristeva, dans son livre 
Etrangers à nous-mêmes, sont ceux qui doivent constam-
ment se traduire et négocier leurs identités (culturelles) 
et, dans ce processus de traduction, et par là de métis-
sage, ils ont perdu « le regard naturel sur le monde » 
et la distance critique reste constamment présente. Kris-
teva analyse les étrangers comme ceux qui sont « exilés 
de la langue maternelle ».43 Devant s’exprimer dans un 
idiome non-familier, séparés à jamais de l’authenticité et 
du sens originaire de la langue maternelle, ayant « coupé 
la source maternelle des mots »,44 l’étranger, selon Kris-
teva, est celui qui est « entre deux langues »,45 celui qui 
est condamné à se dire de « manières toujours aussi ap-
proximatives ».46 En perte de la « langue maternelle », 
dans sa recherche de la façon « originaire/originelle » et 
« juste » de nommer les choses dans l’idiome de la nou-
velle langue, l’étranger devient le roi des déplacements 
de la langue, de ses métaphores et de ses métonymies. 
L’étranger, chez Kristeva, devient le roi de la rhétorique 
et de la polyglossie.47

Ressemblant à l’étranger-polyglotte de Kristeva, cet être 
déchu de sa mère, le polyglotte postcolonial, cet être dé-
territorialisé et dépourvu d’essence, traverse l’expérience 
clé décolonisatrice dont nous parle la théorie postcolo-
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ni zboruva postkolonijalnata teorija, vkusuvaj}i 
ja decentriranata komponenta na „sopstveniot” 
identitet kako alteritet, kako „razlika vo sebe”, 
otkrivaj}i go tokmu „stranecot vo sebe”. A otkri-
vaweto na stranecot vo sebe, na toj „vonemiruva~ki 
alteritet”, kako {to toa go konstatira povtorno Ju-
lija Kristeva vo svojata kniga Stranci na samite 
sebe, ja smestuva razlikata vo nas i ja dava kako kraen 
uslov na na{eto sobitstvuvawe so drugite:

„Stranoto e vo mene, zna~i, site sme stranci. Ako sum jas 
stranec, nema stranci.”48

Prevodot od francuski jazik e na avtorkata

Bele{ki:

1.	 Armando Wi{i, prir. Komparativna kni`evnost. 
(Skopje: DKKM i Magor, 2006), 265-266.

2.	 Translation: prevod; od lat. translatio, od transferre: 
prenesuva, preseluva, pomestuva.

3.	 Vidi Homi K. Bhabha, The Location of Culture (London 
and New York: Routledge, 1994).

4.	 Za Homi Baba kolonizatorot i koloniziraniot ne 
mo`at da bidat videni kako odvoeni entiteti koi se 
definiraat poedine~no. Namesto toa, Baba predlaga 
deka pregovaraweto na kulturniot identitet povleku-
va postojana konfrontacija i razmena na kulturnite 
performansi koi ovozmo`uvaat zaedni~ko i promen-
livo prepoznavawe i pretstavuvawe na kulturnata ra-
zlika.

niale, en goûtant la composante décentrée de sa  « pro-
pre » identité en tant qu’altérité, en tant que « différance 
en soi », découvrant justement l’étranger en soi-même. 
Et la découverte de l’étranger en soi-même, de cette « al-
térité troublante », comme le constate encore Julia Kris-
teva dans son livre Etrangers à nous-mêmes, installe la 
différence en nous et la donne comme condition ultime 
de notre être avec les autres:

« L’étrange est en moi, donc nous sommes tous des étrang-
ers. Si je suis étranger, il n’y a pas d’étrangers. »48

Note:

1.	 Армандо Њиши (édité par) Komparativna kni`ev
nost (Скопје: ДККМ & Магор, 2006), 265-266.

2.	 Nous avons gardé ici l’expression anglaise de Bhabha 
	 («translational identities»), se référant aussi au sens  pre-

mier du terme en ancien français : « traduction » 1170 ; du 
lat. translatio, de transferre.

3.	 Cf.  Homi K. Bhabha, The Location of Culture (London 
and New York: Routledge, 1994).

4.	 Pour Bhabha, le colonisateur et le colonisé ne peuvent être 
vus en tant qu’entités séparées qui se définissent séparé-
ment. A la place de cela, Bhabha suggère que la négocia-
tion de l’identité culturelle entraîne la confrontation et 
l’échange continus des performances culturelles, lesquel-
les produisent une reconnaissance ou représentation mu-
tuelle et mutable de la différence culturelle. 
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5.	 Vidi Homi K. Bhabha, The Location of Culture, op. cit.; 
“Culture’s in-Between,” vo Stuart Hall and Paul du Gay 
(ed.), Questions of cultural identity (London and New 
Delhy: Thousand Oaks, 1996).

6.	 Homi K. Bhabha, “Culture’s in-Between,” vo Questions of 
Cultural Identity, ed. Stuart Hall and Paul du Gay (Lon-
don and New Delhy: Thousand Oaks, 1996).

7.	 Homi K. Bhabha, “Postcolonial Criticism,” vo Redraw-
ing the Boundaries: The Transformation of English and 
American Literary Studies, ed. Stephen Greenblatt and 
Giles Gunn (New York: MLA, 1992), 437-465. 

8.	 Potpiraj}i se vrz poststrukturalisti~kata teorija, 
Baba, vo Lokacijata na kulturata, veli deka saka da 
&  pridade na istatata „specifi~no postkolonijalna 
proveniencija”.

9.	 R. J. C., Young, Colonial Desire: Hibridity in Тheory, Cul
ture and Race (London: Routledge, 1995), 25.

10.	 ”The Third Space, Interview with Homi Bhabha,” vo Iden-
tity: Community, Culture, Difference, ed. Jonathan Ruth-
eford (London: Lawrence & Wishart, 1990), 207-221.

11.	 Ambivalentnosta e u{te eden od klu~nite teoriski 
koncepti na deloto na Homi Baba. Ovoj termin (spored 
Post-colonial Studies, The Key Concepts, (London and 
New York: Routledge, 2000), 13-14), najprvin be{e 
razvien od psihoanalizata za da opi{e edna posto-
jana fluktuacija me|u simultanata privle~nost i 
odbivnost na nekoj objekt. Adaptirana na postkoloni-
jalnata teorija od Homi Baba, ovoj koncept ja opi{uva 
kompleksnata me{avina na privle~nost i odbivnost 
koja go karakterizira odnosot me|u kolonizatorot i 
koloniziraniot. Odnosot e ambivalenten bidej}i 
koloniziraniot subjekt nikoga{ ne e ednostavno i 
celosno protivstaven na kolonizatorot. Namesto da 
pretpostavuva deka odredeni kolonizirani subjekti 

5.	 Cf. Homi K. Bhabha, The Location of Culture, op. cit.; 
“Culture’s in-Between,” Stuart Hall and Paul du Gay (ed.), 
Questions of Cultural Identity (London and New Delhy: 
Thousand Oaks, 1996).

6.	 Homi K. Bhabha, “Culture’s in-Between,” in Stuart Hall 
and Paul du Gay (ed.), Questions of Cultural Identity 
(London and New Delhy: Thousand Oaks, 1996).

7.	 Homi K. Bhabha, “Postcolonial Criticism,” in Redraw-
ing the Boundaries: The Transformation of English and 
American Literary Studies, ed. Stephen Greenblatt and 
Giles Gunn. (New York: MLA, 1992), 437-465. 

8.	 S’appuyant sur la théorie poststructuraliste, Bhabha, dans 
La location de la culture (1994), se dit vouloir donner à 
celle-ci une «provenance spécifiquement postcoloniale ». 

   

9.	 R. J. C., Young, Colonial Desire: Hibridity in Тheory, Cul
ture and Race (London: Routledge, 1995), 25.

10.	 “The Third Space, Interview with Homi Bhabha,” in Iden-
tity: Community, Culture, Difference, ed. by Jonathan 
Rutheford (London: Lawrence & Wishart, 1990), 207-
221.

11.	 L’ambivalence est encore un des concepts théoriques clé 
de l’œuvre de Homi Bhabha. Ce terme, (selon Post-colo-
nial studies, The Key Concepts, Routledge Key Guides 
(London and New York: Routledge, 2000), 13-14) a tout  
d’abord été développé par la psychanalyse pour décrire 
une fluctuation constante entre vouloir une chose et son 
contraire. Adapté à la théorie postcoloniale par Homi Bha-
bha, ce concept décrit le mélange complexe d’attraction 
et de répulsion qui caractérise la relation ente le colonisé 
et le colonisateur. La relation est ambivalente, car le sujet 
colonisé n’est jamais simplement et complètement opposé 
au colonisateur. Au lieu de présupposer que certains su-
jets colonisés sont « complices »  et d’autres « résistants », 
l’ambivalence suggère que la complicité et la résistance 
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se „sou~esnici”, a drugi „pretstavnici na otporot”, 
ambivalentnosta sugerira deka sou~esni{tvoto i 
otporot postojat vo edna fluktuira~ka relacija vo 
samiot kolonijalen subjekt. Ambivalentnosta ja pod-
riva jasno etabliranata mo} na kolonijalnata domi-
nacija bidej}i taa go voznemiruva ednostavniot odnos 
me|u kolonizatorot i koloniziraniot. Taka ambiva-
lentnosta ja podriva monolitskata kolonijalna dom-
inacija. 

               
12.	 Homi K. Bhabha, The Location of Culture, op.cit.

13.	 Vidi ja vo taa smisla analizata na svoevidniot „post-
kolonijalen” status na Balkanot {to ja pravi Marija 
Todorova vo svojata kniga Zamisluvaj}i go Balkanot, 
(1997, 2001 za makedonskoto izdanie) , ili pak anali-
zata na kolonijalniot u~inok na imagolo{kite mod-
eli za Balkanot kako „margina”, „periferija na Ev-
ropa” {to ja pravi Elizabeta [eleva vo Otvoreno 
pismo (2003) i na Makedonija kako „nulta to~ka na 
Evropa” ili kako „grani~na kultura” vo Dom/Iden-
titet (2005), kako i analizata na postkolonijal-
nata i katahresti~ka pozicija na postkomunisti~ka 
Makedonija, vo knigata Makedonskiot katahrezis na 
Branislav Sarkawac, (2001). Sarkawac ja kritikuva 
kulturnata kolonizacija i (avto)stigmatizacija na 
Republika Makedonija i na Balkanot kako periferija 
na Evropa, pri {to toj go analizira lokalnoto pris-
vojuvawe na zapadnata teorija. Spored Sarkawac, 
primenlivosta na postkolonijalniot diskurs na Bal-
kanot i balkanskite zemji e sosem soodvetna.

14.	 Balkanot e analiziran vo negoviot semikolonijalen 
ili neokolonijalen status i vo odnos na negovata 
simboli~ka pozicioniranost kako sekoga{ ve}e Drug 
po odnos na Evropa, abalkanizmot e analiziran kako 
varijanta na kolonijalniot diskurs vo koj pozicijata 
na balkanskite kulturi e ambivalentna, odnosno tie 
u~estvuvaat vo invenciite od dvete strani na koloni-
jalnite granici i ja dekonstruiraat tradicionalna-
ta kolonijalna podelba na kolonizator-koloniziran. 

existent dans une relation fluctuante dans le sujet colonial 
lui-même. Ainsi, l’ambivalence désamorce la domination 
coloniale monolithique. 

                    
12.	 Homi K. Bhabha, The Location of Culture, op.cit.

13.	 Voir dans ce sens l’analyse de la position dans une certaine 
mesure « postcoloniale » des Balkans, faite par Maria To-
dorova dans son livre Imaginant les Balkans (1997, 2001 
pour l’édition macédonienne), ou bien l’analyse de l’effet 
colonial sur les modèles imagologiques des Balkans en 
tant que « marge », « périphérie de l’Europe » faite par 
Elizabeta Šeleva dans  Lettre ouverte (Отворено писмо) 
(2003) et de la Macédoine en tant que « point zéro de 
l’Europe » et « culture limitotrophe » dans Foyer/Iden-
tité (Dom/Identitet) (200: 58, ainsi que l’analyse de la 
position postcoloniale et catachrestique de la R.de Ma-
cédoine postcommuniste, dans le le livre La Catachrèse 
macédonienne (Македонскиот катахрезис) (2001) de 
Branislav Sarkanjac. Sarkanjac y critique la colonisation 
culturelle et l’(auto)stigmatisation de la R.de Macédoine et 
des Balkans en tant que périphérie de l’Europe, ainsi que 
l’appropriation de la théorie occidentale. Selon lui le dis-
cours postcolonial est applicable aux Balkans et aux pays 
balkaniques.

14.	 Les Balkans sont analysés dans leur statut semi- ou néo-
colonial et, considérant leur positionnement symbolique, 
en tant que toujours déjà Autre par rapport à l’Europe. Le 
discours du balkanisme est analysé en tant que variante 
du discours colonial dans lequel la position des cultures 
balkaniques est ambivalente, c’est-à-dire que celles-ci par-
ticipent dans les inventions des deux côtés des frontières 
coloniales en déconstruisant la division traditionnelle co-
loniale du colonisateur-colonisé. Ainsi, le théoricen bul-
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Taka, bugarskiot teoreti~ar na kni`evnosta i kul-
turata, Aleksandar ]osev, pi{uvaj}i za Balkanot, go 
upotrebuva konceptot na „sebekolonizacija” (vo Bjelic, 
I. Dusan and Obrad Savic, Balkan as Metaphor: Between 
Globalization and Fragmentation, (MIT press, 2002).

15.	 Susan Bassnett and André Lefevere, Translation, History 
and Culture (London and New York: Pinter, 1990.)

16.	 Isto.

17.	 Suzan Bassnett and André Lefevere, eds. Constructing 
Cultures. Essays on Literary Translation. (Clevedon et 
al.: Multilingual Matters, 1998).

18.	 Marina Guqelmi, „Kni`even prevod” vo Kompara-
tivna kni`evnost, op.cit., 189-221.

19.	 Lawrence Venuti, ed. Rethinking Translation. Discourse, 
Subjectivity, Ideology (London and New York: Routledge, 
1992.)

20	 Vidi Lori  Chamberlain, ”Gender and the metaphorics of 
translation”, vo Lawrence Venuti, Rethinking translation, 
op.cit., 57-74.

21.	 Lawrence Venuti, The Translator’s Invisibility. A History 
of Translation (London and New York: Routledge, 1995.)

22.	Lawrence Venuti, ed. Rethinking Translation. Discourse, 
Subjectivity, Ideology. op.cit.

23.	Isto, 1-17.

24.	Jacques Derrida, Des Tours de Babel, 188, spored Law-
rence Venuti, Rethinking Translation, Discourse, subjec-
tivity, Ideology, op.cit., 7.

25.	Vidi Lawrence Venuti, Rethinking Translation,  
op.cit., 7.

gare de la littérature et de la culture, Alexander Kiossev, 
en écrivant sur les Balkans, utilise le concept d’ « autocolo-
nisation » (in Bjelic, I. Dusan and Savic, Obrad, Balkan as 
Metaphor: Between Globalization and Fragmentation, 
MIT press).

15.	 Susan Bassnett and André Lefevere, Translation, History 
and Culture (London and New York: Pinter, 1990).
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Sintija  
Levajn–Raski Odbrani evropski grupi  

i belata rasizacija: 
Ilustrativna studija

Cynthia  
Levine-Rasky Selected European Groups 

and White Racialization:  
An Illustrative Study

Voved

Vo osnovata koja{to ja postavuvaat za sega ve}e do-
bro prifatenoto tvrdewe deka rasata e op{testvena 
konstrukcija, Omi i Vinan (Omi and Winant, 
1994) go definiraat sozdavaweto na rasite kako 
„op{testveno-istoriski proces vo koj se sozdavaat, 
vgnezduvaat, transformiraat i uni{tuvaat ras-
nite kategorii”. Taka, rasizacijata uka`uva na 
proces preku koj rasnite grupi se pojavuvaat niz 
op{testeno-politi~kite odnosi za da ostvarat domi
nacija nad subdominantnite grupi. Toa podrazbira 
i subjektivni iskustva i materijalni posledici za 
grupite. Konvencionalno povrzani so crni, aziski 
i aborixanski i drugi „malcinski” naselenija, ra-
sizacijata ne se povrzuva so belite, evropski grupi. 
Sepak, belosta isto taka se pojavi niz rasno soz-
davawe. Razgleduvaweto na nekoi evropski etni~ki 
grupi – kako {to se pretstaveni vo ova ilustrativno 
izlo`uvawe – gi otkriva procesite vo koi ovie grupi 
se istoriski konstruirani kako rasno razli~ni, a 
potoa transformirani vo beli so procesot na in-
tegrirawe vo severnomerikanskata kultura. Norma-
tivnosta na belosta ne mo`e nitu da se zeme zdravo 
za gotovo, nitu pak mo`e da izbegne analiza na rasno 
formirawe.

Introduction

In the foundation they lay for the now well-established 
claim that race is a social construction, Omi and Winant 
(1994) define racial formation as “the sociohistorical 
process by which racial categories are created, inhabited, 
transformed, and destroyed.” Racialization thus refers 
to the process through which racial categories emerge 
through socio-political relations to achieve domination 
of subdominant groups. It infers both subjective expe-
rience and material consequences for groups. Conven-
tionally associated with Black, Asian, Aboriginal, and 
other “minority” populations, racialization is not asso-
ciated with White, European groups. Yet whiteness has 
also emerged through racial formation. Examination 
of some European ethnic groups—such as those repre-
sented in this illustrative account—reveals the process 
in which these groups were historically constructed as 
racially distinct then transformed to white as they were 
integrated into North American culture. The normativity 
of whiteness can neither be taken for granted nor can it 
escape an analysis of racial formation.
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Namerata so ovaa studija ne e da se predlo`i deka 
rasizmot }e prestane da postoi vo Severna Amerika 
ili deka istoriskiot rasizam protiv belite grupi 
povlekuva nezaslu`eno vnimanie vo odnos na dru-
gite grupi. Posmatraj}i ja belosta kako rasno soz-
davawe, nie sme podobro podgotveni da mu odoleeme 
na sozdavaweto na rasnata razlika za site grupi i 
da & se protivstavime na belosta kako op{testvena 
kategorija koja{to nema rasno zna~ewe.

Irska rasizacija 

Kako {to irskata imigracija vo Soedinetite Ameri-
kanski Dr`avi dostigna 6.3 milioni vo 1880 godi-
na, taka i anti-irskoto ~uvstvo se pro{iri so br-
zina na svetlinata. Popularnite spisanija pe~atea 
portreti na „Pedi” kako Irec so majmunski odliki. 
So pretstavuvaweto na fizi~kata razlika i so kon-
struiraweto na nivnata priroda kako su{tinski 
nepo`elna, Keni (Kenny, 2006) ja poka`uva nejzina-
ta rasisti~ka namera. Korenite na rasizmot protiv 
Ircite le`at vo pomneweto na irskoto nasilstvo, 
koe{to poteknuva{e od politi~kite konflikti. 
Nivniot katolicizam, nivnite bedni ekonomski 
uslovi, nedostatokot na rabotni ve{tini i niv-
nata navodna mrzlivost, site zaedno sozdadoa baza 
za zamisluvawe na Ircite kako su{tinski inferi-
orni vo odnos na „Amerikanecot” (Knobel, 1986). Na 
kraj irskite imigranti se otka`aa od svojot etni~ki 
identitet za da se kvalifikuvaat za politi~kite 
prednosti koi se nudele so asimilacijata (Ignatiev, 
1995). Koga se povrzaa so antiabolicionisti~kata 
Demokratskata partija, Ircite se svrtea protiv 
Afro-Amerikancite vo koi vsu{nost mo`ebi }e naj
dea solidarnost vo baraweto na podobri uslovi i 
nadnici od rabotodavcite. 

This study is not meant to suggest that racism will cease 
to exist in North America or that historical racism against 
white groups warrants undue attention relative to other 
groups. In witnessing whiteness as racial formation, we 
are better prepared to resist the invention of racial dif-
ference for all groups and to resist whiteness as a social 
category that is devoid of racial meaning.

Irish Racialization

As Irish immigration to the United States reached 6.3 
million in 1880, anti-Irish sentiment ran apace. Popu-
lar magazines published representations of “Paddy” as 
simian Irishman. In evoking a physical difference and in 
constructing their nature as innately undesirable, Kenny 
(2006) shows its racist intent. The roots of anti-Irish 
racism lay in the record of Irish violence, itself rooted in 
political conflicts. Together with their Catholicism, their 
poor economic conditions, a lack of labour skills, and 
their perceived indolence, a basis was formed for imag-
ining the Irish as essentially inferior to the “American” 
(Knobel, 1986). Irish immigrants eventually relinquished 
their ethnic identity so as to qualify for the political ad-
vantages associated with assimilation (Ignatiev, 1995). 
In attaching themselves to the anti-abolitionist Demo-
cratic Party, the Irish turned against African-Americans 
in whom they may have found solidarity in demanding 
improved conditions and wages from employers.
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Evrejska rasizacija

Vo Evropa, Evreite istoriski bea klasifiku-
vani kako rasno razli~ni, duri i kako odbivni 
(Gilman, 1991). Ranite progonuvawa zasnovani na 
uni{tuvawe na religiskite razliki vo [panija i 
Portugalija od 15-ot vek bea zaameneti so `elbata 
da se uni{tuvaat narodite razli~ni po „krv” (Tess-
man, 2001). Vo Evropa, obvinuvawata za neeti~ki 
delovni praktiki i lo{o zdravje & se pripi{uvaa 
na rasnata inferiornost na Evreite. Evreite bea 
obele`eni so ve~na razli~nost koja{to nitu bogat-
stvoto nitu integracijata ne mo`ea da ja izbri{at 
(Jacobson, 1998). Holokaustot neizbri{livo go 
obele`a isklu~uvaweto vrz osnova na rasna stig-
ma. Vdahnoven od ksenofobi~niot nacionalizam 
i germanskata felki{* misla, {oa** e osnovata na 
tvrdeweto na Bricman (Britzman) deka „idejata za 
Evreinot kako ‘bel’ edvaj  da postoi 50 godini i vo 
Severna Amerika i vo Evropa” (1998:104). Sepak, 
Evreite gi u~ea „manirite na belosta” vo nivnata 
tranzicija do primerni amerikanski gra|ani (Brod-
kin, 1999). Pomagani od brojni faktori, vklu~uvaj}i 
go i urivaweto na antisemitisti~kite barieri 
vo univerzitetite, iskustvoto na Evreite so samo
vrabotuvaweto i nivniot aktivizam vo sindika-

Jewish Racialization

In Europe, Jews were historically classified as racially 
distinct, even abject (Gilman, 1991). Early persecutions 
based on the destruction of religious difference were 
replaced in 15th century Spain and Portugal by the de-
sire to destroy a people different in “blood” (Tessman, 
2001). In Europe, allegations of unethical business prac-
tices and ill health were attributed to Jewish racial in-
feriority. Jews were assigned an eternal difference that 
neither wealth nor integration could erase (Jacobson, 
1998). Exclusion on the basis of a race stigma was indel-
ibly marked by the Holocaust. Animated by xenophobic 
nationalism and German Völkish thought, the Shoah is 
the basis of Britzman’s assertion that “the idea of the Jew 
as ‘white’ in both North America and Europe is barely 
fifty years old” (1998:104). Yet Jews learned “the ways of 
whiteness” in their transition to model American citizen 
(Brodkin, 1999). Facilitated by numerous factors includ-
ing a breakdown of anti-Semitic barriers at universities, 
Jews’ experience with self-employment, and their activ-
ism in trade unions, this process substantiated an ideol-
ogy of meritocracy in which race is unacknowledged.

*	 Völkisch od germanskiot zbor Volk, narod ili nacija. 
Dvi`eweto felki{ e germanskata interpretacija 
na narodno dvi`ewe, so romanti~en fokus na folk-
lorot i „organskoto”, koe razvilo kombinacija na 
ezoteri~kite aspekti na folklorniot okultizam i 
rasno voodu{evuvawe, a vo nekoi krugovi i eden vid an-
tisemitizam povrzan so etni~ki nacionalizam. Ovaa 
ideologija bila vlijatelna vo razvojot na nacizmot. 

** [oa ili Ha [oa (bukvalno – katastrofalen presvrt) e 
hebrejski termin za holokaustot. 
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tite, ovoj proces potkrepuva{e edna ideologija na 
vrednuvawe spored vrednosta i zaslugite, vo koe ne 
se priznava rasata.

Romska rasizacija

Romite poteknuvaat od Indija, koja ja napu{tija 
verojatno nekade vo tekot na edinaesettiot vek od 
na{ata era. U{te od docniot osumnaesetti vek niv-
nata rasizacija vo Evropa e neosporna. Nejzinite 
komponentite vklu~uvaat i ideja za „~ista krv”, 
osu{testvena priroda i na~in na `iveewe, oprede-
len jazik i kulturni praktiki i vidliva fizi~ka 
razlika. Pokraj voodu{evuvaweto na koe povremeno 
naiduvalo, romskoto nasledstvo e nasledstvo na seg-
regacija od evropskite zaednici. Predizvikuvaj}i 
mnogu li{uvawa, nivnoto isklu~uvawe gi navede 
Romite da sozdadat izvori na prihod kako {to se 
~itawe na sudbinata, lekuvawe, zabavuvawe, kako i 
kradewe i prosewe. Poslednive praktiki se smetaa 
za rezultat na egzogamija vo koja „~istata” ciganska 
krv bila izvalkana (Mayall, 2004), zacvrsnuvaj}i ja 
nivnata rasizacija. Mnogu evropski zemji usvoija 
dekreti za progonuvawe na romskoto naselenie. Vo 
Germanija, odredbite za obrazovanie i {egrtuvawe, 
kako i dozvolite za praktikuvawe na profesiite 
bile ograni~uvani od diskriminacijata kon Romite, 
predizvikuvaj}i ja so toa nivnata siroma{tija. Vo 
1886 godina be{e osnovano centralizirano oddele-
nie za sobirawe na podatoci za Romite, vklu~uvaj}i 
ja tuka genealogijata, otpe~atoci od prstite, ro-
dendeni i umira~ki, i fiziognomi~ni „dokazi” za 
nivnoto rasno poteklo. Vo sredinata na 1930-te, vo 
Rajhot i okupiranite zemji vo poln ek be{e kampa-
wata za kontrolirawe na 32.000 Romi. Masovnoto za-
tvorawe na Romi vo kampovite vo Dizeldorf, Buhen-
vald, Au{vic i na drugi mesta, zapo~na vo 1940-te. 

Romany Racialization

The Romany people originated in India and left likely 
some time in the eleventh century CE. Since the late 
eighteenth century their racialization in Europe is indis-
putable. Components include a notion of “blood purity,” 
an essentialized nature and style of life, a distinct lan-
guage and cultural practices, and an ostensible physical 
difference. Despite the admiration they sometimes com-
manded, the Romany’s legacy is one of segregation from 
European communities. Causing much deprivation, 
their exclusion led the Romany to develop sources of in-
come such as fortune telling, healing, entertainment, as 
well as stealing and begging. These latter practices were 
regarded as a result of exogamy in which “pure” gypsy 
blood had been compromised (Mayall, 2004), reinforc-
ing their racialization. Many European countries passed 
decrees to expel its Romany population. In Germany, 
provision of education, apprenticeships, and licenses to 
practice their occupations were limited by discrimina-
tion against the Romany, reproducing their poverty. In 
1886, a centralized department was established for the 
collection of data about the Romany including genealo-
gies, fingerprints, and births and deaths, and physiogno-
mic “evidence” of their racial origin. By the mid-1930s, 
the campaign to control the 32,000 Romany inside the 
Reich and occupied countries was in full force. Mass in-
ternment of Romany at camps in Düsseldorf, Buchen-
wald, Auschwitz and elsewhere began in 1940. Like the 
Jews, the Romany were classified as of “foreign blood.” 
Over the course of the war, perhaps up to 300,000 were 
killed in the name of “racial hygiene.”

Cynthia Levine-Rasky Selected European Groups and White Racialization: An Illustrative Study



Journal  for  Po l i t ics ,  Gender ,  and Cul ture  Vol .  5/No.  2/Summer 2006

14
7

Identities

Kako i Evreite, Romite bea klasifikuvani kako 
„tu|a krv”. Vo tekot na vojnata, mo`ebi duri 300.000 
bea ubieni vo ime na „rasnata higiena”.

Pod komunisti~kite re`imi na Isto~na Evropa, 
agresijata kon Romite be{e zadu{ena. Denes, Romite 
go imaat napu{teno svojot tradicionalen na~in na 
`iveewe i se koncentrirani po stanbenite nasel-
bi za siroma{nite niz cela Evropa. Percipirani 
pove}e kako rasno otkolku etni~ki razli~ni (Aluas 
i Matei, 1998) tie se smetaat za skitnici, nelojalni 
i nepopravlivi kriminalci. Problemot se razgoru-
va so povr{nata gri`a za visokoto nivo na nevrabo-
tenost kaj Romite, niskite plati, i niskite obrazov-
ni dostignuvawa. Izgledite za nivnata op{testvena 
ednakvost se obeshrabruva~ki i pokraj porastot na 
gra|anskite organizacii i inicijativite za ~ove-
kovi prava (Jarabová, 1998).

Drugi evropski grupi

Vo Nadnicite na belinata, Rediger (The Wages 
of Whiteness, Roediger, 1991) poka`uva kako crnoto 
naselenie ja simboliralo antitezata na retorika-
ta na laburisti~kiot republikanizam: sozdavawe 
rabotna sila vo sloboda, dostoinstvo i nezavisnost. 
Fundamentalnata razlika pome|u belite i crnite 
rabotnici se kreira{e preku pravni, ekonomski i 
ideolo{ki sredstva za da gi poddr`i interesite 
na belata sredna klasa koja be{e vo sozdavawe. Vo 
Rabotej}i kon belost, Rediger (Working toward 
Whiteness (Roediger, 2005) ja opi{uva amerikan-
skata politika vo koja „novi imigranti” bil „rasno 
iskriven termin” koj{to se koristel za da se kon-
trolira integriraweto na Italijancite, Evreite, 
Poljacite, Slovenite, Fincite, Grcite, Ungarcite 
i drugite grupi. Nivniot status „nekade-pome|u” bil 

Under the communist regimes of Eastern Europe, bellig-
erence against the Romany was suppressed. Today, the 
Romany have abandoned their traditional way of life and 
are concentrated in low-income housing developments 
throughout Europe. Perceived as racially rather than 
ethnically distinct (Aluas and Matei, 1998), they are re-
garded as vagrant, disloyal, and essentially criminal. The 
problem is exacerbated by scant concern for the Roma-
ny’s high unemployment rate, low incomes, and low edu-
cational attainment. The outlook for their social equality 
is discouraging despite the growth of civil organizations 
and human rights initiatives (Jarabová, 1998).

Other European Groups

In The Wages of Whiteness, Roediger (1991) shows how 
the black population symbolized the antithesis of labor 
republicanism rhetoric: the creation of a work force in 
liberty, dignity, and independence. Fundamental differ-
ence between white and black workers was fabricated 
through legal, economic, and ideological means to but-
tress the interests of an emerging white middle class. In 
Working toward Whiteness (Roediger, 2005) describes 
American policy in which “new immigrants” was a “ra-
cially inflected term” used to control the integration of 
Italians, Jews, Poles, Slavs, Finns, Greeks, Hungarians, 
and other groups. Their “in-between” status was forti-
fied by writers of pseudo-science like William Ripley and 
Madison Grant who promoted a hierarchy of “Nordic, 
Alpine, and Mediterranean” Europeans. Jobs, labour 
unions, and housing were some of the areas in which 
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potkrepen od pisatelite na psevdonau~nite trudovi, 
kako {to se Vilijam Ripli (William Ripley) i Medi-
son Grent (Madison Grant) koi promoviraa hierar-
hija na „nordiski, alpski i mediteranski” Evrop-
jani. Rabotnite mesta, sindikatite i `iveali{tata 
bea samo nekoi od oblastite vo koi rasniot status na 
evropskite imigranti be{e lo{. Predizvicite na 
vklu~uvaweto vo opsegot na gra|anskite prava ~esto 
doa|aa od samite grupi, koi se turkaa za privile-
girani pozicii vo amerikanskoto dr`avno uredu-
vawe. 

Iskustvoto na italijanskite imigranti otkriva ras-
no ambivalentna pozicija.  Kon krajot na 19-ot vek, 
antropolozite se vpu{tija vo odreduvawe na itali-
janskiot rasen „tip” i tvrdea deka Italijancite od 
jugot se inferen soj. Soglasno so nivnite sopstveni 
regionalni razlikuvawa (Guglielmo, 2003a, b), ras-
nite distinkciite sever/jug na krajot bea zameneti so 
polagawe pravo na belosta. I pokraj op{testvenite 
i ekonomskite nagradi koi se dobivaat so belosta, 
Italijancite bea cel na diskriminacijata i duri 
i na lin~ovi vo dr`avite od Luizijana do Ilinois. 
Solidarnosta na Italijancite so nebelite grupi, 
so koi ja spodeluvaat diskriminacijata svedo~i za 
lizgavata dinamika na rasizacijata. 

Grcite vo Soedinetite Amerikanski Dr`avi namer-
no artikuliraa identitet koj{to konvergira{e 
so amerikanskiot senzibiliet: „Helenski”; hris-
tijanski; patriotski; demokratski (Vaso, 2004). 
Ovoj identitet be{e za{titen vo nativisti~kata 
Amerika i pokraj toa {to kulturniot pluralizam 
gi zadr`a etni~kiot gr~ki-Amerikanes. Kako rasno 
sozdanie, gr~kata belost uka`uva na moment koj{to 
e za~nat vo veli~estvenoto minato, sega ve}e spoeno 
i kolonizirano od strana na ponovata civilizacija 
koja{to e zna~itelno zasegnata.

the racial status of European immigrants was tenuous. 
Challenges to inclusion within the purview of citizenship 
rights often came from within these groups themselves 
as they jostled for positions of privilege within the Amer-
ican polity.

The Italian immigrant experience reveals a racially 
ambivalent position. In the late 19th century, anthro-
pologists embarked upon determining the Italian racial 
“type” and claimed that southern Italians were of inferior 
stock. Corresponding to their own regional distinctions 
(Guglielmo, 2003a, b), north/south racial distinctions 
were eventually replaced by claims to whiteness. Despite 
the social and economic rewards conferred by whiteness, 
Italians were targets of discrimination and even lynch-
ings in states from Louisiana to Illinois. The solidarity of 
Italians with non-white groups with whom they shared 
discrimination attests to the slippery dynamics of racial-
ization.

Greeks in the United States deliberately articulated 
an identity that converged with American sensibili-
ties: “Hellenic;” Christian; patriotic; democratic (Vaso, 
2004). This identity was secured in nativist America even 
as cultural pluralism preserved an ethnic Greek-Ameri-
canness. As racial formation, Greek whiteness implies a 
moment founded in a glorious past now conjoined and 
colonized by the newer civilization that it significantly 
influenced.
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Ras~ekorena na isto~ni/zapadni geopoliti~ki gra
nici, pred Turcija se soo~i so  edinstveni prediz-
vici da se pozicionira kako bela (Ergin, 2004). So 
pridones na evropskite i severnoamerikanskite 
eliti, Turcija konstruira{e zapaden identitet 
preku nau~ni i intelektualni diskursi prisutni 
vo 1930-te godini. Istaknuvaj}i ja svojata uloga vo 
oblikuvaweto na moderna Evropa, Turcija im se 
opira{e na zapadnite stereotipi za nejziniot ori-
entalizam, i ja iskova negovata zamenuvawe so bel, 
evropski identitet.

Straddling east/west geopolitical boundaries, Turkey 
was presented with unique challenges in positioning it-
self as white (Ergin, 2004). With input from European 
and North American elites, Turkey constructed a western 
identity through the scientific and intellectual discourses 
available in the 1930s. In highlighting its role in shaping 
modern Europe, Turkey resisted western stereotypes of 
its Orientalism and forged its replacement with a white, 
European identity.

 	 Harper’s Weekly, 1876. Rasno oboeni portreti na 
dvete vode~ki zakani za Republikata, Crnecot i 
Keltot. Naslov: „Neukite glasaat – po~estite se 
lesni”.

	 Harper’s Weekly, 1876. Racially charged portraits 
of the two leading threats to the Republic, the Negro 
and the Celt. Caption: “The ignorant vote—honors 
are easy.”

	 Harper’s Weekly. Nepoznat avtor. Za prvpat 
otpe~ateno na 24 fevruari 1866 godina. Naslov: 
“Svetiot horor na g-|a Mekafrati vo gradski 
tramvaj vo Va{ington. [G-n Mekafrati glasa{e 
protiv pravoto na glas na crncite.]”

	 Harper’s Weekly. Artist unknown. Originally pub-
lished February 24, 1866. Caption: “Holy horror of 
Mrs. McCaffraty in a Washington city street passen-
ger car. [Mr. McCaffraty voted against Negro suf-
frage.]”
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	 Xejms A. Vejls. Puck Magazine. 3 noemvri, 1880 
godina. Naslov: “Majmunolikiot irski Kelt”.

	 James A. Wales, November 3, 1880. Puck Magazine. 
Caption: “The Simian Irish Celt.”

Vo ovaa karikatura, crnata `ena na desnata strana 
e prika`ana kako ubava, prefineta i bogata (ili 
barem `ena od srednata klasa vredna za po~it). Na 
levata strana, irsko-amerikanska `ena (re~isi so 
sigurnost mo`eme da pretpostavime deka e katolik) 
e stereotipizirana so majmunoliki crti i obleka 
karakteristi~na za rabotni~kata klasa. Sluginka 
ili doma}inka, g-|a Mekafrati bila na pazar da 
kupu sve`i proizvodi i riba. Vo nejzinata ko{nica 
ima i dve {i{iwa alkohol, {to ~esto se povrzuva so 
Ircite-katolici. Zabele{kata vo zagradi im stava 
do znaewe na gleda~ite deka taa pretstavuva tip na 
nepristojno lice koe mu se protivstavuva na pravoto 
na glas na crnoto ma{ko naselenie.

In this cartoon, the black woman on the right is depicted 
as a lady of beauty, refinement, and wealth (or at least 
middle-class respectability). On the left, the Irish-Amer-
ican woman (safely assumed to be Catholic) is stere-
otyped with ape-like features and working-class attire. 
A servant or housewife, Mrs. McCaffraty has been to the 
market to purchase fresh produce and fish. Her basket 
also holds two bottles of alcohol, frequently associated 
with Irish-Catholics. The bracketed remark lets viewers 
know that she represents the type of disreputable person 
who opposes black manhood suffrage. 
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	 Elvira Beuer, Ne veruvaj na lisica vo zelena di-
vina i na Evrein na negoviot zbor. Nuremberg: 
Stürmer Verlag, 1936 god. 

Naslov: “No Germancite – tie stojat strojni, i 
sporedbi me|u niv ima brojni, Germanecot i Evrei-
not. Na dvajcata dobar pogled naso~i. Na slikata 
{to za tebe se predo~i. Samo {ega – ti misli{ deka 
e? Lesno za pogoduvawe koj  e koj, ~uj  me mene: Ger-
manecot e ispraven, a Evreinot kako da nosi breme. 
Germanecot e gord mlad ~ovek, Sposoben da raboti 
i da se bori! Bidej}i toj e mom~e fino, visoko iz-
vieno, od opasnost se nema skrieno, Evreinot otse-
koga{ go mrazi! Eve go Evreinot, kako {to mo`at da 
vidat site, Najgolemiot grubijan vo zemjava; Misli 
zgoden e. A vsu{nost nikoj od nego pogrd ne e!... Ne 
veruvaj na lisica vo zelenata nejzina divina, I na 
Evreinot na negoviot zbor”. 
http://www.calvin.edu/academic/cas/gpa/fuchs.htm

	 Elwira Bauer, Trau keinem Fuchs auf grüner Heid 
und keinem Jüd auf seinem Eid. Nuremberg: Stürm-
er Verlag, 1936.

Text: “But the Germans—they stand foursquare. Look, 
children, and the two compare, The German and the 
Jew. Take a good look at the two. In the picture drawn 
for you. A joke—you think it is only that? Easy to guess 
which is which, I say: The German stands up, the Jew 
gives way. The German is a proud young man, Able to 
work and able to fight. Because he is a fine big chap, For 
danger does not care a rap, The Jew has always hated 
him! Here is the Jew, as all can see, Biggest ruffian in 
our country; He thinks himself the greatest beau. And 
yet is the ugliest you know!… Trust No Fox on his Green 
Heath, And No Jew on his Oath.” 
http://www.calvin.edu/academic/cas/gpa/fuchs.htm
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	 The Holocaust Chronicle. 2003. Publications Inter-
national Ltd. Izvadok od nacisti~ki propaganden 
film. Naslov: “Evreinot, kopile. Orientalec, 
Azijat, Hamit, Crnec”.

	 The Holocaust Chronicle. 2003. Publications Interna-
tional Ltd. Poster for the Nazi art exhibit “The Eternal 
Jew,” Munich, 1937. 

	 http://www.calvin.edu/academic/cas/gpa/posters2.

	 The Holocaust Chronicle. 2003. Publications Inter-
national Ltd. Poster za nacisti~kiot propaganden 
film. “Ve~niot Evrein” (Der ewige Jude), Minhen, 
1937.

	 http://www.calvin.edu/academic/cas/gpa/posters2.

	 The Holocaust Chronicle. 2003. Publications Interna-
tional Ltd. Still from Nazi propaganda filmstrip. Cap-
tion: “Der Jude, ein Bastard. Orientale, Vorder-Asiat, 
Hamit, Neger.”
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	 Gilad Margalit. 2002. Germanija i nejzinite 
Cigani: Isku{enie po Au{vic. Madison, WI: Uni-
versity of Wisconsin Press. 

	 Gilad Margalit. 2002. Germany and Its Gypsies: A 
Post-Auschwitz Ordeal. Madison, WI: University of 
Wisconsin Press. 

Eva Justin zema merki na edna stara Romka, doc-
ni 1930-ti. Justin e sorabotni~ka na D-r Robert 
Riter, osnova~ na Istra`uva~kiot oddel za rasna 
higiena i biologija na naselenieto vo Oddelot za 
zdravstvo pri Ministerstvoto za vnatre{ni rabo-
ti na nacisti~ka Germanija. Riter imal namera da 
sobere antropolo{ki podatoci za sekoj „Cigan” vo 
Germanija i do 1942 godina toj re~isi uspeal da go 
stori toa na na~ini kako ovoj {to e naslikan na fo-
tografijata.

Eva Justin taking measurements of an old Roma woman, 
late 1930s. Justin was an associate of Dr. Robert Ritter, 
founder of the Racial Hygiene and Population Biology 
Research Unit of the Department of Health in the Inte-
rior Ministry of Nazi Germany. Ritter intended to collect 
anthropological data on every “Gypsy” in Germany and 
by 1942, he had virtually succeeded in doing so by means 
like those portrayed in the photograph.

 	 Donald Kenrik i Graton Pukson. 1995. Cigani 
pod svastikata. Hertfordshire, UK: University of 
Wisconsin Press. Naslov: “[Prisilniot] kamp vo 
Montrej-Bele (oddelenieto na Men-e-Loar) vo 
1944 godina”.

	 Donald Kenrick and Gratton Puxon. 1995. Gypsies 
under the Swastika. Hertfordshire, UK: University of 
Hertfordshire Press. Caption: “The [detention] camp 
at Montreuil-Bellay (Maine-et-Loir department) in 
1944.”
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9. Poster. 1850-ti. „Starosedelci na Po~vata! Raz-
budete se! ]e se {titi li amerikanskiot trud od 
stranskata konkurencija na doma{niot pazar na 
trudot? Predupreduvawe na izvornite Ameri-
kanci: Protivstavete se na vlezot na tu|inskoto 
vlijanie so odbivawe na naplivot na stranskite 
imigranti! Za{tita od stranskata konkurencija 
na doma{niot pazar na trudot! I ograni~uvawe 
na sferata na ropstvoto i na zakonite za pomilu-
vawe na begalcite... Pogubno vlijanie od stran-
skata imigracija vrz amerikanskiot trud!” 

	 Artstor.org dokument br. 41822001759198

9	 Poster. 1850s. “Natives of the Soil! Arouse! Shall 
American Labor be Protected Against Foreign Com-
petition in the Home Labor Market? The Watch-Word 
of Native Americans: Repel the Influx of Foreign 
Influence, by repelling the Influx of Foreign Immi-
grants! Protection against foreign Competition in the 
Home Labor Market! And a Limitation of the Area of 
Slavery, and of Fugitive Salve Laws… Ruinous Influ-
ence of Foreign Immigration on American Labor!”  
Artstor.org file no. 41822001759198
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	 Amerikanska ksenofobija: Irski (so {i{e viski) 
i germanski (so {i{e pivo) imigrant kradat 
glasa~ka kutija. 1850-ti. 

	 Artstor.org dokument br. 41822001759164

	 US Xenophobia: Irish (with bottle of whiskey) and 
German immigrants (with bottle of beer) stealing bal-
lot box. 1850s. 

	 Artstor.org file no. 41822001759164

	 Pol Ferenzi. Harper’s Weekly. 1 fevruari, 1873 
godina. Naslov: „Italijanski imigranti vo Wu-
jork. Stariot zanaet; amerikanski stil”. Sterling 
and Francine Clark Art Institute, Williamstown, MA 
Artstor.org datoteka br. 1955.4192 

	 Paul Ferenzy. Dokument Harper’s Weekly, February 1, 
1873. Caption: “Italian immigrants in New York. Ply-
ing the old trade; Taking to the American style.” Ster-
ling and Francine Clark Art Institute, Williamstown, 
MA 

	 Artstor.org file no. 1955.4192
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@arko  
Trajanoski

Za rodovata razlika i 
kulturnata raznolikost  
na Balkanot 
Intervju so Suzana Milevska

Zarko  
Trajanoski

On Gender Difference and 
Cultural Diversity on the 
Balkans 
Interview with Suzana Milevska

@arko Trajanoski: Vo soglasnost so va{iot 
teoriski pristap, pretstavuvaweto na rodo-
vata razlika na Balkanot treba da gi zeme pred-
vid poimite na nacionalen identitet i razlika. 
Vo toj kontekst, dali mo`e malku da go pojas-
nite va{iot predlog da gledame na pretstavu-
vaweto na rodovata razlika na Balkanot kako na 
„opasno nadopolnuvawe” i kako na izvor na kriza 
na re`imot na pretstavuvawe (kontroliran od 
vlastite)?

Suzana Milevska: Kako {to verojatno pretposta-
vivte, „opasno nadopolnuvawe” e dekonstruktivis
ti~ka fraza pozajmena od @ak Derida. Vo kontekst 
na moeto delo, taa se koristi za da se promovira 
izvesno zastapuvawe na „sekoga{ ve}e” postojnata 
ne~istotija na znakot. Taka, ovoj koncept e relevan-
ten zatoa {to toa e eden vid pokazatel deka re`imot 
na pretstavuvawe na rodovata razlika nikoga{ 
nema prete`nato na stranata na pretstavuvaweto 
na ma{kosta, kako {to nesomneno mislevme. Ednos-
tavno ka`ano, mojata teza e deka ona {to voobi~aeno 
se smeta{e kako „samo” bezna~ajno „nadopolnuvawe” 
(ili ako pretpo~itate dodatok) na pretstavuvaweto 

Zarko Trajanoski: Consistent with your theoretical 
approach, the representation of gender difference in 
the Balkans have to take into account the notions of na-
tional identity and difference. In that context, could you 
expand upon your proposal to look for the representa-
tion of gender difference in the Balkans as a “dangerous 
supplement” to, and as a source of the certain crisis of 
the regime of representation (controlled by the authori-
ties)?

Suzana Milevska: “Dangerous supplement” as you 
probably guessed is a deconstructionist phrase bor-
rowed from Jacques Derrida. In the context of my work 
it is used in order to promote a certain advocating of the 
“always already” existent impurity of the sign. Thus this 
concept is relevant since it is a kind of indicator that the 
regime of representation of gender difference has never 
prevailed onto the side of the representation of masculin-
ity as undoubtedly as we used to think. To put it plainly, 
my thesis is that what was usually thought as “only” an 
irrelevant “supplement” (or if you prefer an appendix) to 
the representation of national identity and masculinity 
actually is an important and “dangerous” warning to the 
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na nacionalniot identitet i ma{kosta, vsu{nost 
e zna~ajno i „opasno” predupreduvawe za slabosta 
i praznotijata na samiot toj diskurs, od negoviot 
za~etok. 

Vo mojot istra`uva~ki proekt nasloven „Rodovata 
razlika na Balkanot” jas najmnogu istra`uvav fo-
tografii ~uvani vo razli~ni balkanski arhivi, 
bilo da se institucionalni arhivi {to pripa|aat 
na dr`avata i nacijata, ili privatni/semejni i 
umetni~ki arhivi. Za vreme na pette godini od moe-
to arhivsko i teorisko istra`uvawe, jas ne staviv 
akcent vrz istorijata i razvojot na fotografijata 
kako medium, veli~aj}i ja vrednosta na fotograf-
skiot medium i negovoto zna~ewe za makedonskata 
umetnost i kultura. Najmnogu bev preokupirana so 
paradoksite na konstruiraweto na nacionalniot, 
kulturniot i rodoviot identitet, pretstaveni vo 
balkanskata fotografija i so va`nosta na uloga-
ta na fotografijata za procesot na konstruirawe 
na modernisti~ki identitet vo ovoj region. Bev 
soo~ena so razli~ni vidovi istoriski i sovremeni 
umetni~ki sliki koi go olicetvoruvaa postoeweto 
na takvoto „opasno nadopolnuvawe”. Slikite na 
`eni voinki, insceniranite fotografii na `eni 
oble~eni vo vojni~ki uniformi, ili fotografii 
na transrodovi li~nosti poznati kako fenomenot 
na „vergina” se samo nekolku takvi primeri. Na site 
ovie sliki nikoga{ ne im bilo posveteno dovolno 
vnimanie zaradi strogata kontrola na patrijarhal-
nite vlasti koja prestojuva vo srcevinata na fenome
not na arhivata. I Mi{el Fuko (Michel Foucault) 
i @ak Derida (Jacques Derrida) pi{uvaa za faktot 
deka istoriskite i fotografskite arhivi obi~no se 
razbiraat kako prostori na vlasta i kako sredstva 
za za{tituvawe na nekoj vid romanti~no veruvawe 
vo edna apsolutna i esencijalizirana „vistina” za 
identitetot. Sledstveno, va`no e da se naglasi pos-

weakness and emptiness of that very discourse from its 
outset. 

In my research project titled “Gender Difference in the 
Balkans” I have been looking mostly at photographs 
stored in different Balkan archives, either in institu-
tional archives belonging to the state and nation, or in 
private/family archives as well as in artistic ones. Dur-
ing the course of my five year archival and theoretical 
research I did not put the emphasis on the history and 
the development of the medium of photography praising 
the value of photographic medium and its importance 
for Macedonian art and culture. I was mostly concerned 
with the paradoxes in the construction of the national, 
cultural and gender identity present in Balkan photog-
raphy and with the relevance of the role of photography 
for the process of construction of modernist identity in 
this region. I encountered various kinds of historic and 
contemporary art images that exemplified the existence 
of such “dangerous supplement.” The images of women 
warriors, staged photographs of women dressed in sol-
dier uniforms, or photographs of transgendered per-
sons known as the phenomenon of “vergina” are only a 
few of such examples. All these images have never been 
given enough attention exactly because of the strict con-
trol of the patriarchal authority that resides in the core 
of the phenomenon of the archive. Michel Foucault and 
Jacques Derrida both wrote about the fact that historic 
and photographic archives are usually understood as 
spaces of authority and as a means for guarding some 
kind of romantic belief in one absolute and essential-
ised “truth” about identity. Therefore it is important to 
stress the existence of these exceptional images, that 
they somehow prove that the patriarchy has never been 
completely “pure” and homogenous. 
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toeweto na ovie ekskluzivni sliki, deka na nekoj  
na~in tie doka`uvaat deka patrijarhijata nikoga{ 
ne bila sosem „~ista” i homogena.

Uka`uvam deka ona {to e zna~ajno za eden feminis
ti~ki nau~nik e da gi prosleduva i tolkuva ovie 
ne~istotii namesto da prodol`uva so predvidlivo
to „podbucnuvawe” i stereotipnoto tolkuvawe na 
Balkanot kako najpatrijarhalen region upravuvan 
od ma{ka mo}. Koga }e se prifati kako fakt, krizata 
na re`imite na pretstavuvawe ni ovozmo`uva da ja 
mislime rodovata razlika ne samo kako socijalen 
proces na emancipacija od patrijarhalnata kontro-
la, tuku kako nastanuvawe na rodova razlika {to 
otvora mo`nost za pozitivna dejstvitelnost koja 
i stoi na raspolagawe na singularnosta. Dokolku 
takvata mo`nost ne se prifati kako intrinsi~en 
procep vnatre patrijarhalniot znak, }e bide mnogu 
te{ko da se razbere zo{to i kako bile najposle 
napraveni izvesni promeni vo patrijarhijata.

@. T.: Kakvi vidovi na teoriski mo`nosti se 
otvoraat so delot od va{iot proekt nasloven „De-
arhivirawe na rodovata razlika na Balkanot”? 
Kako {to ve}e zabele`avte, rodovata razlika 
na Balkanot ne e ne{to novo: „Jas poskoro gledam 
na rodovata razlika kako na ne{to {to sekoga{ 
ve}e bilo tamu, kako na sekoga{ plauzibilen i 
potreben dodatok koj go popolnuva intrinsi~niot 
„nedostatok” vo identitetot”. Dali e vozmo`no 
da se izbegne t.n. „rizik od esencijalizam” za vreme 
na igrata od rodovi identiteti/razliki?

S. M.: Se soglasuvam deka „rizikot od esencijalizam 
e seprisuten i te{ko e da se zaobikoli koga zboruvame 
za rodovata razlika no, isto taka, bi sakala da spome-
nam deka nekoi teoreti~ari ja poddr`uvaa potrebata 

I insist that what is important for a feminist scholar is 
to track and interpret these impurities instead of con-
tinuing with the predictable “nagging” and stereotypical 
interpretation of the Balkans as the most patriarchal and 
masculine power governed region. When accepted as a 
fact the crisis of the regimes of representation enables 
us to think of gender difference not only as a social proc-
ess of emancipation from the patriarchal control but as 
becoming gender difference that opens up a possibility 
for a positive agency that is on disposal to singularity. 
If such a possibility is not accepted as an intrinsic crack 
within the patriarchal sign, it is going to remain very dif-
ficult to understand why and how certain changes have 
been made in patriarchy after all.

Z. T.: What kind of theoretical possibilities are opened 
up by the part of your project titled “An-archiving 
Gender Difference in the Balkans”? As you already re-
marked, gender difference in the Balkans is not some-
thing new: “I rather look at gender difference as some-
thing that has always already been there, as an ever 
plausible and needed supplement to fill the intrinsic 
“lack” in the identity.” Is it possible to avoid the so called 
“risk of essentialism” during the gender identity/differ-
ence play?

S. M.: I agree that the “risk of essentialism” is omnipres-
ent and difficult to circumvent when we speak of gender 
difference but I also want to mention that some theorists 
have supported the usage of essentialism as a means of 
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na esencijalizmot kako sredstvo za op{testvena sub-
verzija i kako strategija vo delikatni op{testveno-
politi~ki konteksti (kako {to e makedonskoto 
op{testvo). Tuka poso~uvam na frazata „strate{ki 
esencijalizam”, koja stana odreden vid opravduvawe 
za izvesna strate{ka upotreba na esencijalizmot. 
Me|utoa, bi trebalo vedna{ da go spomenam faktot 
deka nabrgu otkako ja skova frazata vo kontekst na 
Indija i Banglade{, samata Spivak (Gayatri C. Spi-
vak) ja povle~e od upotreba. Da gi pogledneme argu-
mentite {to ja zastapuvaat strate{kata upotreba na 
„esencijalizmot”. ]e se obidam da parafraziram 
(mo`ebi da poednostavam): bidej}i nekoe op{testvo 
e mnogu konzervativno i patrijarhalno, edna grupa 
od ponaprednati intelektualci i aktivisti, i 
pokraj toa {to se svesni za opasnostite od esencijali
ziraweto na razlikata pome|u rodovite, se obiduva 
da ja zgolemi svesnosta na op{testvoto za potrebata 
od rodova ~uvstvitelnost i celi kon podobro razbi-
rawe na (i pome|u) razli~nite rodovi, koristej}i 
ja ve}e postoe~kata dihotomija me|u polovite. Ne e 
li o~igledno deka ne{to e pogre{no so edna takva 
„diplomatska premisa”?

Ima nekolku glavni aktivni protivre~nosti vo 
sr`ta na pretpostavkata deka izvesni op{testva se 
premnogu primitivni za da razberat deka rodovata 
razlika e zasnovana vrz kulturna konstrukcija (a ne 
vrz biolo{ka razlika i hierarhija); i deka vnatre 
nivniot kontekst „esencijalizmot” e prifatlivo 
retori~ko sredstvo vo nasoka kon podobro razbi-
rawe. Bi spomenala samo dve od ovie protivre~nosti: 
takvite pretpostavki sè u{te prifa}aat izvesna 
kulturna hierarhija pome|u razli~nite op{testva, 
a toa pretpostavuva deka op{testvenata promena vo 
rodovoto diferencirawe mo`e da bide predizvika-
na so poso~uvawe kon esencijalnata razlika pome|u 

social subversion and strategy in delicate socio-political 
contexts (such as the Macedonian society). Here I refer 
to Gayatri C. Spivak’s phrase “strategic essentialism” that 
became a kind of justification for a certain strategic us-
age of essentialism. However, I have to mention imme-
diately the fact that soon after coining the phrase in the 
Indian and Bangladeshi context Spivak herself withdrew 
from using it. Let us look at the arguments advocating 
the strategic usage of “essentialism.” I will try to para-
phrase (and perhaps simplify): because some society is 
very conservative and patriarchal one group of more ad-
vanced intellectuals or activists, even though aware of 
the dangers of essentialisation of the difference between 
genders, try to raise the awareness of the society for the 
need of gender sensitivity and aim for better understand-
ing of and between different genders by using the already 
existing dichotomy between sexes. Isn’t it obvious that 
something is wrong with such a “diplomatic” premise?  

There are several major contradictions at work in the 
core of the assumption that certain societies are all too 
primitive to understand that gender difference is based 
on cultural construction (and not on biological difference 
and hierarchy); and that within their context “essential-
ism” is acceptable rhetoric means on the way to better 
understanding. To mention only two of these contradic-
tions: such assumptions still accept a certain cultural hi-
erarchy between different societies and it assumes that 
the social change in gender differentiation can be pro-
voked by referring to essential difference between sexes. 
To me both these assumptions sound absurd, as a kind of 
trust in discursive alchemy in which process one expects 

Zarko Trajanoski On Gender Difference and Cultural Diversity on the Balkans
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polovite. Mene obete pretpostavki mi zvu~at ap-
surdno, kako odreden vid na doverba vo diskurzivna-
ta alhemija pri koja se o~ekuva deka distinkcijata 
pol/rod }e se razjasni sama po sebe, i preku odreden 
vid na magiska „abrakadabra” transformacija „ro-
dot” }e se izdestilira od ”polot”. Taka, da se vratam 
na tvoeto pra{awe, da, jas mislam deka rizikot od 
esencijalizacija e re~isi neizbe`en, no tokmu po-
radi na{ata kulturna odredenost. Sledstveno, se-
koj prodlabo~en feministi~ki diskurs bi trebalo 
da se obiduva nekako da ja dekonstruira esencijali
zacijata na rodovata razlika za da go podrie ova 
pogre{no razbirawe i zatoa jas mislam deka proiz-
veduvaweto na feministi~ki tekstovi koi {to ras
pravaat za ovie problemi e edno od klu~nite sred-
stva {to ni stojat na raspolagawe.

Sepak, ova ne e isto kako da se ka`e deka biologijata 
e sosema irelevanten faktor pri vostanovuvaweto 
na razlikata pome|u rodovite,  i deka bi trebalo 
sosem da se otka`eme od nejzinata uloga. Negativni-
ot u~inok na esencijaliziraweto na razlikata e 
sepak mo`en poradi voobi~aenoto razbirawe na 
biolo{kata razlika kako izvesen vid na fiksna i 
ireverzibilna polo`ba na subjektot koja sozdava 
hierarhii sama od sebe, a ne kako razlika koja e ak-
tualno koristena od kulturata za da sozdade la`ni 
hierarhii. 

@. T.: Nadograduvaj}i go Delezoviot koncept 
stanuvawe `ena, kako afirmacija na razlikata 
i kako sprotistavuvawe na kakvi bilo fiksni 
identiteti, vie go predlagate konceptot na 
stanuvawe-rodova-razlika. Od edna strana, vie 
odbivate „da se spogodite so ve}e etabliranata 
identitetska politika” a, od druga strana, vie 
anticipirate deka slikite i proektite mo`at 

that the sex/gender distinction will become clear on its 
own, and through some kind of magical “abracadabra” 
transformation “gender” will distillate from “sex.” So to 
return to your question, yes, I think that the risk of es-
sentialisation is almost inevitable but exactly because 
of our cultural determination. Therefore each profound 
feminist discourse should attempt a certain deconstruc-
tion of essentialisation of gender difference in order to 
subvert this misconception and that is why I think that to 
produce feminist texts discussing these problems is one 
of the crucial means that we have at our disposal. 

However, this is not the same as saying that biology is a 
completely irrelevant factor in establishing the difference 
between genders and that we should dismiss its role alto-
gether. The negative impact of the essentialisation of dif-
ference is still possible because of the usual understand-
ing of the biological difference as some kind of fixed and 
irreversible predicament of the subject that creates hier-
archies on its own and not as a difference that is actually 
used by culture in order to create false hierarchies.   
 

Z. T.: By up-grading the Deleuze’s concept of becom-
ing-woman, as an affirmation of difference and as an 
opposition of any fixed identities, you suggest the con-
cept of becoming-gender-difference. On one hand, you 
refuse “to settle with pre-established identitarian poli-
tics,” and on the other, you anticipate that images and 
projects could “destabilise the known regimes of repre-
sentation” and even “disorganise the strict social and 
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„da gi destabiloziraat poznatite re`imi na 
reprezentacija” i duri „da gi „dezorganiziraat” 
strogite op{testveni i politi~ki poredoci”. 
Dali veruvate deka edna kriti~na masa od proek-
ti, preokupirani so razotkrivaweto na rodovata 
razlika zad „golemite vistini” za potekloto na 
nacijata, dr`avata ili jazikot, bi mo`ela da 
ima takvi destabilizira~ki efekti vo na{ite 
ve}e postojano nestabilni op{testva?

S. M.: Pa, ja razbiram stapicata na koja {to uka`u
vate. Bi se soglasila deka na{ite op{testva se ve}e 
nestabilni pa, ottamu, naga|am deka tvoeto pra{awe 
krie edna provokacija i deka mo`e da se parafrazira 
vo: {to mo`e da bide tolku destabilizira~ko 
vo ednostavnoto uka`uvawe na izvesni fakti za 
re`imite na reprezentacija, deka tie otsekoga{ 
ve}e bile destabilizirani? Prvo, ni najmalku ne 
velam deka mojot proekt destabilizira i }e desta-
bilizira bilo {to koe ne bilo problemati~no, tuku 
jas vsu{nost se obiduvam da gi obelodenam na~inite 
na koi re`imite na reprezentacija dejstvuvale vo 
istorijata i denes, i proizleze toa deka tie ne operi
rale na o~ekuvaniot stabilen na~in. U{te pove}e, 
bi tvrdela deka tvoeto pra{awe ja sledi linijata na 
kon-sebe-naso~enata dr`avna-vladina perspektiva, 
deka edinstvenata stabilnost {to se smeta e sta-
bilnosta na nacijata-dr`ava i deka nikoj diskurs 
na rodova razlika ne mo`e da bide zakana za takov 
eden „pakt na stabilnost”. I obratno, ako nacijata-
dr`ava e ve}e destabilizirana  koja bilo opasnost 
{to doa|a od obelodenuvaweto na „nedostatokot” vo 
identitetot od rodova perspektiva e irelevantna 
i ne mo`e ponatamu da vlijae na ve}e nestabilniot 
identitet. Vsu{nost, tokmu preispituvaweto na ova 
stojali{te e edna od najzna~ajnite celi na mojot 
proekt.

political orders.” Do you believe that a critical mass of 
projects concerned with unveiling the gender difference 
behind the “big truths” about the origins of nation, state, 
or language could have such destabilizing effects in our 
“always already” unstable societies?

S. M.: Well, I understand the trap you point out. I would 
agree that our societies are already unstable so I guess 
that your question hides a provocation and it could be 
paraphrased into: what can be so destabilising in the 
simple pointing out of certain facts about the regimes 
of representation, that they have always already been 
destabilized? Firstly far from saying that my project 
destabilizes and will destabilize anything that was not 
already problematic, I was actually trying to unravel the 
modes in which the regimes of representation operated 
in history and today and it turned out that they were not 
operating in expected stable modes. Moreover I would 
argue that your question follows the line of the self-cen-
tred state/governmental perspective that the only stabil-
ity that counts is the stability of nation-state and that no 
gender difference discourse can be threatening to such 
a “stability pact.” And reversely, if the nation-state is al-
ready destabilised any danger coming from the revela-
tion of the “lack” in identity from gender perspective is 
irrelevant and cannot affect furthermore the already un-
stable identity. Actually to question this attitude is ex-
actly one of the most important aims of my project.

Zarko Trajanoski On Gender Difference and Cultural Diversity on the Balkans
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Na krajot, bi sakala da im go pojasnam na va{ite 
~itateli mojot koncept na „stanuvawe-rodova-raz-
lika” so koj go otvora{ pra{aweto. Toa e o~igleden 
hibrid pome|u delezijanskiot koncept na „stanu-
vawe” i dijalekti~kata razlika (diffèrence) na Deri-
da. Dodeka razlikata na Derida operira kako izvesen 
vid  dijalekti~ko dvi`ewe na negacii, Delezovoto 
„stanuvawe” ja afirmira razlikata. Vo moite tru-
dovi jas gi kombinirav dvata koncepti kako izvesen 
vid metodolo{ko orudie koe bi mo`elo da funk-
cionira sli~no na parot negativna (apofati~ka) i 
pozitivna (katafati~ka) teologija, preku sinxir od 
negacii i preku pozitivni efekti. Ottamu, va`no 
e da se razbere deka „stanuvaweto-rodova-razlika 
ne ozna~uva nitu su{tina/bitie nitu izvesen vid 
proces na emancipacija, tuku se podrazbira kako 
pozitivni efekti-nastani na rodovata razlika na 
razli~ni singularnosti. 

@. T.: Obi~no, rodovo-~uvstvitelnite teoriski 
pristapi na Balkanot se soo~uvaat so protiv-ar-
gumenti za kontekstno-ne~uvstvitelna teorija 
„uvezena od nadvor”, so koncepti na koi im nedosti-
ga kulturna plauzibilnost. Kako vie odgovarate 
na takvite protiv-argumenti, imaj}i gi na um 
postojanite problemi so kulturnoto prevedu-
vawe, kako na relacija Balkan-Zapad, taka i vo 
ramkite na parohijalnite balkanski kulturi?

S. M.: Smetam deka ova pra{awe e isklu~itelno 
zna~ajno ne samo za na{iot balkanski kontekst, tuku 
i vo kontekst na globalizacijata na svetskite kul-
turi. Vo odgovaraweto na glavnata pretpostavka na 
pra{aweto  mo`e da se pristapi so cinizam. Mene 
mi zvu~i apsurdno prodol`uvaweto da se pravi 
stroga distinkcija pome|u lokalni i uvezeni te-
orii, bidej}i taa ironi~no bi implicirala deka 

At the end I would like to clarify for your readers my con-
cept of “becoming-gender-difference” with which you 
open up the question. It is an obvious hybrid between 
the Deleuzean concept of “becoming” and the dialecti-
cal “diffèrence” of Derrida. While Derrida’s “diffèrence” 
operates as a kind of dialectical movement of negations 
Deleuze’s “becoming” affirms the difference. In my work 
I combined both concepts as a kind of methodological 
tool that would work similarly to the pair of negative 
(apophatic) and positive (kataphatic) theology, through 
a chain of negations and through positive effects.  So it is 
important to understand that “becoming-gender-differ-
ence” signifies neither essence/being nor some kind of 
process of emancipation but it is understood as positive 
effects/events of gender difference of different singulari-
ties.         

Z. T.: Usually, the gender-sensitive theoretical ap-
proaches in the Balkans face counter-arguments about 
the context insensitive theory “imported from outside,” 
with concepts that lack cultural plausibility. How do 
you respond to such counter-arguments, bearing in 
mind the constant problems with cultural translation in 
relation to “the Balkans-the West” as well as within the 
parochial Balkan cultures?

S. M.: I find this question extremely relevant and not 
only for our Balkan context but in the context of globali-
sation of world cultures. One can approach answering 
the main assumption of the question by cynicism. To 
me it sounds absurd to continue making the strict dis-
tinction between local and imported theories since this 
would ironically imply that the borders between theories 
should be limited and determined by the borders of na-
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granicite pome|u teoriite bi trebalo da bidat 
ograni~eni i predodredeni od granicite na naci-
ite-dr`avi. U{te pove}e, bi rekla deka rodovo-
~uvstvitelnite teorii se urgentno potrebni duri 
i pove}e vo balkanski konteksti otkolku na drugi 
mesta, za da se sovlada predrasudata za Balkanot kako 
edno od poslednite patrijarhalni „uto~i{ta” vo Ev-
ropa. Drugo pra{awe e dali teoriskata i akademska 
razmena e obi~no ednonaso~na ulica i smetam deka 
e porelevantno pra{aweto za koe {to treba tuka da 
raspravame. Za sre}a, ova pogre{no razbirawe deka 
nie nekriti~ki gi uvezuvame samo feministi~kite 
teorii e isto taka na pat da bide dekonstruirano. 
Postojat mnogu na{i feministi~ki istra`uva~i i 
teoreti~ari od akademskite intelektualni krugovi 
vo nam sosednite dr`avi koi sè pove}e i pove}e se 
prisutni vo ramkite na me|unarodniot teoriski 
kontekst, davaj}i nekakov originalen i zna~aen 
pridones vo mnogu me|unarodni spisanija, ~itanki 
i knigi. Dodeka izvesni „mnogu zagri`eni” i, zo{to 
da ne ka`eme otvoreno, seksisti~ki glasovi sè u{te 
n$ „predupreduvaat” deka teoriite za rodot ne se 
ona {to ni e potrebno i {to treba da go primeni
me zatoa {to tie bile konstruirani od strana na 
kapitalisti~kite liberalni op{testva i od strana 
na zapadnite beli `eni, nie prodol`uvame napred 
obiduvaj}i se da proizvedeme kulturno specifi~ni 
i rodovo-~uvstvitelni teorii koi mo`at da go zboga-
tat me|unarodniot feministi~ki diskurs. Dlaboko 
sum uverena deka takvite pridonesi od razli~ni agli 
na svetot mo`at da im ovozmo`at na feminizmot i 
na rodovo-~uvstvitelnite teorii da pronajdat na~in 
kako da bidat poraznoliki i, sledstveno, pozna~ajni 
za razli~ni kulturni konteksti. Me|utoa, potrebno 
e da se istakne deka ovaa zada~a e dolgoro~na i deka 
}e bide mo`no da se ostvari samo so kontekstualno 
terensko istra`uvawe vo koe }e se vkrstuvaat pove}e 

tion-states. Moreover, I would say that gender-sensitive 
theories are urgently needed even more in the Balkan 
contexts than elsewhere in order to combat the precon-
ception of the Balkans as one of the last patriarchal “re-
sorts” in Europe. Another question is whether the theo-
retical and academic exchange is usually a one-way street 
and this I find a more relevant issue to be discussed here. 
Fortunately this misconception that we only uncritically 
import feminist theories is also on its way to be decon-
structed. There are many feminist scholars and theorists 
from our and from our neighbouring countries’ academ-
ic and intellectual circles that are more and more present 
within the international theoretical context giving some 
unique and relevant contributions to many international 
journals, readers and books. While certain “deeply con-
cerned” and, why not say it openly, sexist voices still 
“warn” us that gender theories are not what we need and 
should apply since they have been constructed by the 
capitalist liberal societies and by white-Western women, 
we go ahead and try to manage to produce culturally 
specific gender-sensitive theories that may enrich the in-
ternational feminist discourse. I profoundly believe that 
such contributions from various world corners may ena-
ble feminism and gender-sensitive theories to find a way 
to become more diverse and therefore relevant for differ-
ent cultural contexts. However I need to emphasise that 
this task is a long-term task and that it will be possible 
to achieve it only with contextual and cross-disciplinary 
fieldwork, a serious research of our own specific histori-
cal, anthropological, cultural, textual, visual, artistic and 
other relevant materials. Only by looking at the regimes 
of representation and discourses found here, locally, one 
can hope to develop a culturally-specific feminist dis-
course that will significantly adapt and hopefully change 
the basic theoretical assumptions of feminism that are in 
common and stem out from different cultures.    

Zarko Trajanoski On Gender Difference and Cultural Diversity on the Balkans
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disciplini, so seriozno istra`uvawe na na{ite 
specifi~ni istoriski, antropolo{ki, kulturni, 
tekstualni, vizuelni, umetni~ki i drugi relevantni 
materijali. Samo preku nabquduvawe na re`imite 
na reprezentacija i ovde{nite lokalni diskursi 
mo`eme da se nadevame deka }e razvieme kulturno-
specifi~en feministi~ki diskurs koj  zna~itelno 
}e gi prilagodi i (da se nadevame) }e gi promeni 
osnovnite teoretski pretpostavki na feminizmot 
koi {to se zaedni~ki i od koi niknuvaat razli~ni 
kulturi. 

@. T.: Dominantnite politi~ki diskursi vo Re-
publika Makedonija, koi tvrdat deka odgovaraat 
na urgentnite potrebi na politi~koto po nasil-
nite konflikti vo 2001 godina, mobiliziraat 
esencijalni kolektivni, stabilni i isklu~uva~ki 
etni~ki identiteti. Ima izvesni teoretski, 
glavno rodovo-ne~uvstvitelni obidi da se oprav-
da postojniot politi~ki model so koristewe 
na etiketata „multikulturalizam”. [to bi 
ka`ale Vie, od teoretska gledna to~ka {to im se 
protivstavuva na  koi bilo fiksni identiteti, 
za tekovnata debata vo odnos na multikultura
lizamot vo Makedonija? 

S. M.: ]e zapo~nam so izrazot „multukulturalizam” 
i negoviot odnos so rodovite problemi. Ako lokal-
nata debata za ova pra{awe e rodovo-ne~uvstvitelna, 
toa ne zna~i deka multikulturalizmot vo osnova ne 
e preokupiran so rodovi pra{awa. Premnogu ~esto 
gledame kako pozajmenite i novovovedenite koncep-
ti lokalno mutiraat vo ne{to sosem poinakvo, pa 
duri i sprotivno na nivnoto originalno zna~ewe. 
Bi tvrdela deka naprotiv, od samiot po~etok na ne-
govoto konceptualizirawe, multikulturalizmot se 
zanimava{e so rodovi problemi i, vsu{nost, mu po-

Z. T.: The dominant political discourses in Republic of 
Macedonia, claiming to answer the urgent needs of the 
political after the violent conflict in 2001, are mobilising 
essentially collective, stable and exclusive ethnic iden-
tities. There are certain theoretical, for the most part 
gender-insensitive attempts to justify a current political 
model using the label “multiculturalism”. What would 
you say, from a theoretical point of view opposing any 
fixed identities, to the current debate on multicultural-
ism in Macedonia?

S. M.: Let me begin with the term “multiculturalism” 
and its relation to gender issues. If the local debate on 
this issue is gender-insensitive this does not mean that 
multiculturalism is not interested in gender issues by de-
fault. We have seen all too often how the borrowed and 
newly introduced concepts have been mutated locally 
into something completely different and even opposite 
to their original meaning. I would argue that on the con-
trary, multiculturalism from the outset of its conceptu-
alisation dealt with gender issues and actually helped 
Western feminism to re-think some of its contextually 
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mogna na zapadniot feminizam da promisli nekoi 
od kontekstualno odredenite pretpostavki, osobeno 
po post-feminizmot i feministi~kata teorija na 
tretiot bran. Rodovite problemi se odredeni od 
razli~ni kulturni obi~ai i koncepti, taka {to oso
beno vo multikulturnite op{testva imame potreba 
od spogoduvawe za razli~nite aspekti na pravilata 
pa duri i na zakonite {to se zanimavaat so rodova-
ta specifi~nost. Edno od najo~iglednite pra{awa 
kade {to rodot i kulturata se isprepleteni i zae-
mno odredeni se noseweto na prevezot koe prediz-
vika mnogu dolga i sè u{te nerazre{ena debata vo 
sovremenite evropski op{testva. Ova pra{awe sta
nuva sè pove}e i pove}e zna~ajno i za makedonskiot 
kontekst. Tokmu zatoa, jas smetam deka e nu`no da se 
razvie prodlabo~en rodovo ~uvstvitelen i multi-
kulturen diskurs.

Tokmu vo ovoj moment mnogu e zna~ajno da se vovede 
i odr`i idejata za nefiksiran, fluiden ili 
trepka~ki identitet na Balkanot, nasproti site 
konflikti {to proizleguvaat od insistiraweto 
na ~isti i strogo definirani nacionalni iden
titeti i borbata za ednonacionalni dr`avi. Ap-
surdot za premnogu golemoto zna~ewe {to im se 
dava na arhivite kako ~uvari i dokazi za vistinata 
na nacionalniot identitet e osobeno o~igleden vo 
kontekst na ovaa debata. Zemaj}i ja predvid rela-
tivnosta na konzistentnosta na procesot na selek
cija i klasifikacija na arhivskiot materijal i 
mo`nosta za manipulacija so ovie materijali (na 
primer, mo`nosta za manipulacija so arhivskite 
fotografii), smetam deka pra{aweto za fiksen na-
cionalen identitet e mnogu problemati~no i deka e 
nevozmo`no istoriski ili nau~no da se doka`e.

determined assumptions, especially since post-femi-
nism and third-wave-feminist theory. Gender issues are 
determined by culturally different customs and concepts 
so especially in multicultural societies there is a need 
for negotiation of various aspects of rules and even laws 
dealing with gender specificity. One of the most obvi-
ous issues where gender and culture are intertwined and 
mutually determined is the issue of wearing the veil that 
sparked a very long and still unresolved debate in the 
contemporary European societies. This issue becomes 
more and more relevant for the Macedonian context too. 
That is exactly why I find it necessary to develop an elab-
orate gender sensitive multicultural discourse.

At this very moment it is very important to introduce and 
support the idea of unfixed, fluid, or flickering identity in 
the Balkans in contrast to all conflicts resulting from the 
insistence on purely and strictly defined national identi-
ties and the fights for one-nation-states. The absurd of 
the all too big relevance given to the archives’ authorities 
as guardians and to the archived objects as proves of the 
truth about the national identity is especially obvious in 
the context of this debate. Taking into account the rela-
tivity of the consistence of selection process and classi-
fication of the archival material and the possibility for 
manipulation of these materials (for example, the pos-
sibility for manipulation with the archival photographs), 
I find the issue of fixed national identity highly problem-
atic and impossible to prove historically or scientifically. 
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Bezdrugo, vo periodot {to sledi, koga migracijata 
}e stane mnogu lesen i ~est proces (toa e vsu{nost 
ve}e prisutno vo Evropskata Unija no, za `al, za nas 
ne pretstavuva bliska idnina), pra{aweto za ~ist i 
fiksen identitet sepak }e zagubi od svoeto zna~ewe. 
Kako i da e, mo`am da sogledam zo{to za mnogu 
dr`avni avtoriteti ova pretstavuva golema opas-
nost, osobeno vo Makedonija, kade {to pra{aweto 
na nacionalniot identitet ne be{e celosno 
razre{eno i sè u{te e edno od glavnite pra{awa 
na politi~kata agenda. No, dozvoli da ja izlo`ime 
poinaku ovaa debata. Ako makedonskiot identitet 
sè u{te se sogleduva kako da e „pod zakana”, poradi 
odbivaweto na sosednite zemji da ja priznaat Make-
donija i nejziniot narod kako zasebna nacija so su-
verena teritorija i sopstveno ime, jazik i narod, 
kakva bi bila opasnosta dokolku zemjata stane del 
od evropskiot ekonomski, politi~ki i op{testven 
sistem? Vo edno multikulturno op{testvo kade {to 
sekoja razli~na suverena edinica se sostoi od pove}e 
lokalno upravuvani edinici i vo koja ekonomskiot 
interes e pojak od nacionalniot interes, pra{aweto 
za nacionalniot identitet stanuva kulturno, a ne 
politi~ko pra{awe. Kulturnata razli~nost, me|u 
drugoto, e eden od glavnite belezi na sovremenoto 
evropsko op{testvo (duri i oficijalno e akcenti-
rana vo ~lenot 151 od Amsterdamskata spogodba). Ova 
e razli~no od razbiraweto na kulturnata razno-
likost kako aglomeracija na zaemno izolirani 
identiteti koi ne se me{aat i koi, sledstveno, ne 
si vlijaat eden na drug. Poimot na multiplicitet, 
koj  otsekoga{ go stratifikuval potekloto, se ~ini 
deka e vo direkten konflikt so beskrajnata potraga 
po potekloto na sopstveniot identitet. Na Balka
not, takvite potragi sè u{te pri~inuvaat beskrajni 
sudiri i nedorazbirawa i zatoa e tolku va`no da se 
razbere kako funkcionira multikulturalisti~kiot 
koncept na op{testvoto.

Needless to say, in the forthcoming period when migra-
tion will become a very easy and frequent process (this 
is actually already present in the European Union but 
unfortunately it does not sound as a near future to us) 
the question of pure and fixed identity will however lose 
much of its relevance. Nevertheless I can see why to 
many state authorities this sounds like a big danger, es-
pecially in Macedonia where the issue of national identi-
ty has not been resolved thoroughly and is still one of the 
main issues on the political agenda. But let us put this 
debate differently. If the Macedonian identity is still seen 
as “threatened” by the neighbouring countries’ refusal to 
recognise Macedonia or its people as a distinctive nation 
with sovereign territory and proper name, language and 
people, what would be the danger if the country becomes 
part of the European economic, political and social sys-
tem? In a multicultural society where each different sov-
ereign unit consists of many locally governed units and 
wherein the economic interest prevails over the national 
interest, the issue of national identity becomes not a po-
litical issue but a cultural one. Cultural diversity is, any-
way, one of the main prerogatives of the contemporary 
European society (even officially underlined in the Article 
151 of the Amsterdam Treaty). This is different from the 
understanding of cultural diversity as an agglomeration 
of mutually isolated identities that do not interfere and 
therefore do not influence each other. The notion of mul-
tiplicity that always already stratifies the origin seems to 
be in direct conflict with the endless quest for the origin 
of one’s own identity. In the Balkans, such quests still 
cause endless backlashes and misunderstandings and 
therefore understanding how the multiculturalist con-
cept of society works is so important.
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@. T.: Koga zboruvate za kulturnata raznolikost 
vo kontekst na „sovremenoto evropsko op{testvo”, 
{to podrazbirate so pridavkata „evropsko”? 
Dali edna takva „EU-centri~na” upotreba na 
„evropsko” (isklu~uvaj}i go „Zapadniot Balkan” i 
drugite ~lenki na Sovetot na Evropa koi ne se vo 
EU) mo`e da bide interpretirana kako simptom 
na sebe-kolonizirawe? Ponatamu, kakvo e Va{eto 
mislewe za popularnosta na post-kolonijalniot 
diskurs tuka i negoviot teoriski potencijal, 
zemaj}i go predvid procesot na „evropeizacija” na 
Balkanot?

S. M.: Tuka ~itam dve razli~ni pra{awa. Ako me 
pra{uvate koja e mojata li~na pozicija, toa e eden 
aspekt, i taa supstancijalno bi se razlikuvala od 
ona {to go sogleduvam kako aktuelna realnost na 
Evropa, i kako zna~ewe na pridavkata „evropsko”. 
Spored moeto mislewe (a taka jas go upotrebuvam „ev-
ropsko”), bi trebalo da bideme svesni za razlikata 
pome|u oficijalno ispolitiziranata evropska/
EU retorika i nejzinoto prikrieno zna~ewe. Iako 
li~no ne mo`am, a da ne se soglasam so neophod-
nosta od revidirawe na ve}e katahreti~koto koris-
tewe na ograni~enata upotreba na vokabularot od 
strana na EU, i so neophodnosta da se insistira na 
prigovarawe kon takvata isklu~iva definicija na 
upotrebata na zborot „evropsko”, za `al, jas moram 
da se dr`am do ona {to ovie zborovi vsu{nost go 
zastapuvaat denes. Smetam deka sekoja druga defini
cija na zborot „evropski”, barem za nas i za drugite 
kandidati za priklu~uvawe kon EU, e sè u{te pus-
ta `elba. Isto taka, jas vsu{nost ne gledam zo{to 
zemjite koi ne se ~lenki na Sovetot na Evropa bi 
trebalo da bidat isklu~eni od evropskoto „semej
stvo”. Iako niv gi ima samo nekolku, nekoi od niv 
pove}e pripa|aat kon evropskata kulturna tradici-

Z. T.: When you are speaking about cultural diversity 
in the context of “the contemporary European soci-
ety,” what do you mean by the adjective “European”? 
Could such an “EU-centric” use of “European” (by ex-
cluding the “Western Balkans” and the other non-EU 
members of the Council of Europe) be interpreted as a 
symptom of self-colonisation? Furthermore, what is 
your opinion about the popularity of the post-colonial 
discourse here, and its theoretical potential, as far as 
the process of “Europeanisation” of the Balkans is con-
cerned?

S.M.: Here I read two different questions. If you ask me 
what is my personal position that is one aspect and it 
would substantially differ from what I see as the actual 
reality of Europe and the meaning of the adjective “Euro-
pean.” In my opinion (and that is how I use “European”) 
we should be aware of the difference between the offi-
cial politicised European/EU rhetoric and its concealed 
meaning. Even though I personally cannot but agree with 
the urgency of the revision of the already catachretic use 
of EU limited use of vocabulary and with the necessity 
of insistence to objecting to such an exclusive definition 
of the use of the word “European,” unfortunately I had 
to abide with what this words actually stands for today. 
I hold that any other definition of the word “European,” 
at least for us and the other European Countries whose 
accessions in EU is still only a “wishful thinking.” Also 
I actually do not see why the countries not belonging to 
the European Council should be excluded from the Eu-
ropean “family.” Even though they are only few, some 
of them belong more to the European cultural tradition 
(Belarus, Montenegro), or at least to the European con-
tinent (Kazakhstan) than some of the ones already given 
the accession to the Council (for example: South Cauca-
sus States). 
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ja (Belorusija, Crna Gora), ili barem kon evropski-
ot kontinent (Kazahstan) od nekoi na koi im e ve}e 
dopu{teno da se priklu~at na Sovetot (na primer: 
Ju`no-kavkaskite dr`avi).

Vo odnos na vtoriot del od pra{aweto, malku sum 
skepti~na vo pogled na sekoja nekriti~ka primena na 
postoe~ki teorii, vklu~itelno i na post-kolonijal-
nata teorija, vo novi konteksti. Na primer, eden od 
glavnite prigovori upaten kon post-kolonijalniot 
koncept „hibrid” na Homi K. Baba (Homi Bhabha), 
be{e tokmu problemati~nosta na negovata primena 
vo sekoj poseben kontekst i na posebni lokalni situ
acii (videte Absolutely Postcolonia na Piter Halvard 
(Peter Hallward) ili Colonial Desire: Hybridity in Theo-
ry, Culture and Race na Robert Xej Si Jang (Robert J.C. 
Young)). Samo bi spomenala deka glavnite distink-
cii od koi {to site bi trebalo da zapo~neme, pri se-
koj obid za primena na postkolonijalna kritika, bi 
trebalo da ja imaat na um asimetri~nata koloniza-
cija Istok-Istok (ili, ako sakate, duri i Istok-Za-
pad) so koja {to treba da se zanimavame na Balkanot, 
za razlika od glavnite preokupacii na Edvard Said 
(Edward Said), Gajatri ^akravorti Spivak i Homi 
K. Baba so kolonizacijata Zapad-Istok. Kako i da e, 
ima tolku mnogu referenci vo post-kolonijalnite 
teorii koi ne bi trebalo da gi zapu{time i prene-
bregneme, kako {to e problematiziraweto na esen-
cijalizacijata na pra{awata za etni~koto poteklo 
i rasata (Pol Gilroj (Paul Gilroy) ili Robert Xej Si 
Jang), koi {to mo`at da bidat mnogu korisni strate-
gii za na{ata istoriografija, politologija ili 
kulturna teorija.

Prevod od angliski jazik: @arko Trajanoski

In regard to the second part of the question I am a lit-
tle sceptical about any uncritical application of exist-
ing theories including the postcolonial theory in new 
contexts. For example, one of the main objections ad-
dressed to Homi K. Bhabha’s postcolonial concept “hy-
brid” was exactly the difficulty of its application to any 
particular context and to particular local situations (see: 
Peter Hallward’s Absolutely Postcolonial or Robert J.C. 
Young’s Colonial Desire: Hybridity in Theory, Culture 
and Race). I would only mention that the main distinc-
tions that we all need to start from in any attempt of ap-
plication of postcolonial critique should have on mind 
the asymmetrical colonisation East-East (or if you like 
even East-West) that we need to deal in the Balkans in 
difference to the main concerns of Edward Said, Gayatri 
Chakravorti Spivak and Homi K. Bhabha with West-East 
colonisation. However there are so many references in 
postcolonial theories that we should not neglect and 
overlook, such as the problematisation of the essentiali-
sation of the issues of ethnic origin and race (Paul Gilroy 
or Robert J. C. Young) that could be very useful strategies 
for our historiography, politology or cultural theory.    
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Jordan~o Sekulovski

Vo vreme na prodlabo~ena globalizacija i instant
na razmena, sostojbata na intelektualnata praksa 
e zabele`itelno markirana so zatvorawe vo sebe, 
obiduvaj}i se da se za{titi od nadvore{ni vli-
janija. Mislitelite od Zapadot gi ignoriraat onie 
od Istokot i obratno. Celta na Anri Atlan i Ro`e 
Pol-Droat e da go potsetat ~itatelot deka filosof-
skite pra{awa mo`e navistina brgu da se pretopat 
vo teoretski konteksti,  poinakvi od onie na koi  
im pripa|aat. Da se pottikne praksa na otstapuvawe 
na patot kon drugosta, razli~nosta, da se predlo`at 
i voo~at mo`ni nasoki i pati{ta. Klasi~nite 
filosofski pra{awa ne se neizbe`ni, kako {to 
na{ite prethodnici ne u~ea? Dali sme nu`no obvr-
zani da go obmisluvame i obnovuvame ovoj ma|epsan 
krug?

Postojat pati{ta koi navidum vodat vo }orsokak, no 
tie vsu{nost vodat na drugi mesta. Tie izviraat od 
filosofskite pejsa`i vo ramkite na koi se ignori-
rani i marginalizirani. Avtorite se obiduvaat da 
gi revidiraat golemite poglavja na zapadnata fi-
losofija, pozajmuvaj}i gi patekite niz koi tie odat, 
za povtorno istite da se izodat, no  ovojpat so   neiz-
vesna ili poinakva destinacija na pristignuvawe.

Në kohën e globalizimit të thelluar dhe të këmbimit in-
stant gjendja e praktikës intelektuale është në mënyrë 
theksuar e shenjuar me mbyllje në vete, duke u përp-
jekur të mbrohet nga ndikimet e jashtme. Mendimtarët 
e perëndimit i injorojnë ata të lindjes dhe anasjelltas. 
Qëllimi i Anri Atlanit dhe Rozhe Pol-Druasë që ta përku-
jtojnë lexuesin se çështjet filozofike me të vërtetë mund 
të shkrihen në kontekste teorike të ndryshme nga ato 
të cilave u përkasin. Që të nxitet praktika e largimit nga 
rruga kah tjetërsia, dallimi, të propozohen dhe të vëre-
hen kahe e udhë të mundshme. Çështje klasike filozofike 
nuk janë të paevitueshme, siç na mësonin paraardhësit 
tonë. A jemi doemos të obliguar ta mendësojmë dhe ta 
përtërijmë këtë rreth magjik.

Ka udhë të cilat në shikim të parë shpijnë në qorrsokak, 
por ato në të vërtetë shpijnë në vende të tjera. Ato buro-
jnë nga peizazhet filozofike në kuadër të të cilave janë të 
injoruara dhe të margjinalizuara. Autorët orvaten t’i re-
vidojnë kaptinat e mëdha të filozofisë perëndimore duke 
i huazuar rrugët nëpër të cilat ato të ecin që përsëri të 
gjitha të përshkohen, por kësaj radhe me destinacion të 
pasigurt  ose të ndryshëm të arritjes në cak. 

Jordanço Sekulovski

Henri Atlan et Roger Pol-Droit, 
Chemins qui mènent ailleurs,  
Dialogues philosophiques, 
Editions Stock, Paris, 2005.

Henri Atlan et Roger Pol-Droit, 
Chemins qui mènent ailleurs,  
Dialogues philosophiques, 
Editions Stock, Paris, 2005.
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Ovaa kniga e napi{ana vo forma na kontinuiran 
dijalog ili obra}awe na dvajcata avtori, koi{to 
se nadovrzuvaat eden na drug pri izlo`uvaweto na 
nivnite razmisli, temelej}i gi, sekoj poedine~no, 
svoite iskazi vrz sopstvenite viduvawa i inter-
pretacii na razli~nite religiozni i filosofski 
tradicii, kako bramanizmot i budizmot, Spinoza i 
Kant itn.

Knigata pretstavuva iskren obid da se otvorat sopst-
venite stojali{ta von dominantnite diskursi {to 
se predavaat na univerzitetite i koi im pripa|aat 
na dlabokovtemelenite gr~ko-latinska i hristijan-
ska kultura, vo koi sme oformeni i naviknati da 
prestojuvame. 

Ona {to go narekuvame globalizacija ili mondijali
zacija, opstojuva edinstveno preku uniformirawe 
na tehnikata i diskursot na naukata. Iako efikasen, 
ovoj dikurs e premnogu siroma{en. Spored avtorite, 
toa e simplificiran bazi~en angliski jazik, preze-
men od seminari i nau~ni trudovi. Svojata ramno-
mernost ja dol`i na negovata ekstenzivnost i opera-
cionalna efikasnost. Vsu{nost, modernata nauka se 
razviva, pred sè, na hristijanskiot Zapad. 

Kako da se soedinat naukata i tehnikata vo site aspek
ti na ~ove~koto postoewe? 

Ova e pra{aweto so koe site sme preokupirani. Za 
da se odgovori, potrebno e da se vklu~at odblesocite 
na drugite misle~ki tradicii, koi, vo konkretniot 
slu~aj,  se nezamenlivi i neodminlivi.

Ky libër është shkruar në formë të dialogut të vazh-
dueshëm ose të të drejtuarit të dy autorëve të cilët ndër-
lidhen me njëri-tjetrin gjatë shpalimit të përsiatjeve duke 
i bazuar çdonjëri veçmas pikëpamjet dhe interpretimet 
e veta në traditat e ndryshme religjioze dhe filozofike si 
brahmanizmin dhe budizmin, Spinoza dhe Kanti etj. 

Libri paraqet orvatje të sinqertë që të hapen qëndrimet 
vetanake jashtë diskurseve dominante, të cilat ligjëro-
hen nëpër universitete dhe të cilat u përkasin kulturës 
me themele të forta greko-latine dhe të krishterë ku jemi 
formuar dhe ku jemi mësuar që të ekzistojmë.

Atë që e quajmë globalizim ose mondializim, qëndron 
vetëm përmes uniformimit të teknikës dhe diskursit të 
shkencës. Edhe pse efikas, ky diskurs është tej mase i 
varfër. Sipas autorëve, kjo është një gjuhë angleze bazike 
angleze e simplifikuar e marrë nga seminaret dhe pun-
imet shkencore. Baraspeshën e vet  ia detyron eksten-
sionalitetit të vet dhe efikasitetit operacional. Në të 
vërtetë, shkenca moderne para së gjithash zhvillohet në 
perëndimin e krishterë.

Si të bëhen bashkë shkenca dhe teknika në të gjitha as-
pektet e ekzistimit të njeriut? 

Kjo është çështja me të cilën të gjithë jemi preokupuar. 
Që të japim përgjigje duhet të kyçen shkëlqimet e tradi-
tave mendore të të tjerëve të cilat në rastin konkret janë 
të pazëvendësueshme dhe të paanashkalueshme.

Përkthim: Lindita Ahmeti
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Jordan~o Sekulovski

Na{eto ~uvstvo za vreme se menuva, modificira. 
Bitieto za nas ne e pove}e postojano, tuku nastan na 
zaminuvawe, preodnost.

Dali e voop{to mo`no da se misli sopstvenoto 
vreme?  Vo istorijata na zapadnoto  op{testvo, vre-
menskite epohi se osmisleni kako golemi vremenski 
par~iwa koi soodvetstvuvaat na poedine~ni svetovi 
od koi sekoj pretstavuva eden poseben period, kako 
antikata ili sredniot vek, odnosno posebna civi-
lizacija, kako orientalnata, helenisti~kata, ro-
manskata itn.

Ovie svetovi ne samo {to se sukcesivni vo edna hege-
lijanska istorija i progresivni vo vremenska smis-
la, tie se isto taka geografski podredeni od istok 
kon zapad. Nastanite koi bi trebalo da otvorat pat 
kon novi vremenski epohi, kako Francuskata revolu
cija na primer, i samite se podredeni na nevidli-
voto sozrevawe i na agonijata na epohite na koi im
prethodat.                                                                             

Agacinski se fokusira na nekolku aspekti na sovre-
menata misla za vremeto i negovata geneza, poto~no 
odnosot vreme-dvi`ewe, nadovrzuvaj}i se na na{eto 

Ndjenja jonë për kohën ndryshohet, modifikohet. Qenia 
për ne nuk është më e përhershme, por ngjarje në kalim 
e sipër, kalueshmëri.

A është e mundur fare që të mendohet koha vetanake. 
Në historinë e shoqërisë perëndimore epokat kohore 
janë me kuptim të formuar si copa të mëdha kohore të 
cilat bashkëveprojnë në mënyrë përkatëse në botët e 
mëvetësishme nga të cilat secila paraqet një periudhë të 
veçantë, si Antika ose Mesjeta, përkatësisht civilizim të 
mëvetësishëm si oriental, helen, roman etj. 

Këto bëtë jo vetëm që janë suksesive në një histori hege-
liane dhe progresive në kuptimin kohor, ato gjithashtu 
janë edhe të nënrenditura gjeografikisht nga lindja në 
perëndim. Ngjarjet të cilat do të duhej të hapin rrugë 
drejt epokave të reja kohore, si për shembull revolucioni 
francez, edhe vetë janë të nënrenditura në një pjekuri të 
padukshme dhe në agoninë e epokave të cilave u parap-
rijnë.

Agacinski fokusohet në disa aspekte të mendimit 
bashkëkohor për kohën dhe gjenezën e saj, më saktë për 
marrëdhënien kohë-lëvizje, duke u ndërlidhur në për-

Jordanço Sekulovski

Sylviane Agacinski, 
Le passeur de temps,  
Modernité et nostalgie, 
Editions du Seuil, Paris, 2000.

Sylviane Agacinski, 
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Modernité et nostalgie, 
Editions du Seuil, Paris, 2000.
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vizuelno ikonografsko iskustvo, tolku specifi~no 
za dene{nicata, kako eden nov dokaz za vremenos-
ta. Kone~no, konfliktite na temporalnosta koi se 
ra|aat pome|u politi~kata temporalnost i kompre-
sija na vremeto, spored koja se vodi mediate~nata 
logika.

Idejata za epohalnosta e vrzana za svetot kako vre-
menska i e neodvoiva od kategorijata prostor. Hi-
potezata za edno vreme koe bi go narekle sopstveno 
i koe bi pretstavuvalo vreme na ovoj svet i epoha e 
prisutno koga velime nie, koga vo mno`ina evoci-
rame zaedni{tvo na generacii.

Religiite, dr`avite i imperiite ve}e gi determi-
nirale prvi~nite i bazi~nite ramki vo koi e dozvo-
leno niz istorijata da se razgrani~at epohite, sve-
tovite, civilizaciite. Religioznoto i politi~koto 
se tradicionalnite poredoci spored koi se deli i 
se smeta vremeto. Tie se sostojat od poedine~ni nas-
tani, kako pojavata na odreden prorok ili bo`estvo, 
ra|aweto na odredena dinastija, osvojuva~ki pohod 
na edna imperija i sl. Istorijata e religiozna i 
politi~ka, vremeto isto taka. Sepak, istorijata 
prestanuva da im se pot~inuva na ovie dve istoriski 
sili.

Ve}e vo 19-ot vek, tehnolo{kiot napredok se namet-
nuva kako novo referencijalno pole za opi{uvawe i 
podreduvawe na sevkupnosta na ~ove~kite op{testva. 
Tehnolo{kiot napredok go nametnuva razvojot kako 
svetski imperativ koj go obedinuva svetot vo edno 
edinstveno vreme.

Globalizacijata e obedinuvawe na dinamikata na 
svetot spored pravilata na Zapadot, odnosno spored 
sovremenite hronotehniki. Tehnolo{kiot napredok 

vojën tonë vizuale ikonografike, aq specifike për të sot-
men, si një dëshmi e re për kohësinë. Fundja, konfliktet 
e temporalitetit që lindin midis temporalitetit politik dhe 
kompresionit të kohës sipas së cilës udhëhiqet logjika 
mediatike.

Ideja për epokalitetin është e lidhur si ide kohore dhe 
është e pandashme nga kategoria hapësirë. Hipoteza për 
një kohë që do ta quanim vetanake dhe që do të para-
qiste kohën e kësaj bote dhe epoke është e pranishme 
kur themi ne, kur në shumës evokojmë përbashkësi 
gjeneratash.

Religjionet, shtetet dhe perandoritë tashmë i kanë de-
terminuar kornizat zanafillëse dhe themelore në të cilat 
lejohet gjatë historisë të ndahen me kufij epokat, botët, 
civilizimet. Religjiozja dhe politikja janë rende tradicion-
ale sipas të cilave ndahet dhe llogaritet koha. Ato për-
bëhen nga ngjarjet e veçanta si paraqitja e një profeti ose 
perëndie të caktuar, lindja e një dinastie të caktuar, eks-
pedita pushtuese e një perandorie etj. Historia është re-
ligjioze dhe politike, koha po ashtu. Megjithatë historia 
vendos të mos u nënshtrohet këtyre dy fuqive historike.

Qysh në shekullin XIX përparimi teknologjik imponohet 
si fushë e re preferenciale për përshkrimin dhe nënren-
ditjet dhe përgjithshmërinë e shoqërive njerëzore. Për-
parimi teknologjik e imponon zhvillimin si imperativ 
botëror i cili e bashkon botën në një kohë të vetme.

Globalizimi është bashkim i dinamikës së botës sipas rreg-
ullave të perëndimit, përkatësisht sipas kronoteknikave 
bashkëkohore. Përparimi teknologjik në të gjitha sferat 

REVIEWS PRIKAZI
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vo site sferi stanuva reper na op{testvenata kla-
sifikacija, taka zapadnata racionalnost stanuva 
dominantna nasproti site ostanati modaliteti na 
mislewe. Zapadnata racionalnost inaugurira eko-
nomija spored koja vremeto treba da bide produkti-
vno, korisno, rentabilno. Ovaa ekonomija na vreme-
to stanuva planetarna. Ne postoi na~in da izlezeme 
nadvor od ramkite na vremeto ili istorijata, zatoa, 
Agacinski ni predlaga etika na efemernosta. 

bëhet pikë veneruese e klasifikimit shoqëror, kështu ra-
cionaliteti perëndimor bëhet dominant përballë të gjitha 
modaliteteve të tjera të mendimit. Racionaliteti perëndi-
mor inauguron një ekonomi sipas të cilës koha duhet të 
jetë frytdhënëse, e dobishme, rentabile. Kjo ekonomi e 
kohës bëhet planetare. Nuk ka mënyrë për të dalë nga 
kornizat e kohës ose të historisë, prandaj Agacinski na 
propozon etikën e efemerisë.
	

Përkthim: Lindita Ahmeti
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Jordan~o Sekulovski

So sigurnost mo`eme da konstatirame deka budis
ti~kata misla ve}e so decenii,  poleka no sigurno, 
se vkorenuva na evropsko tlo. Taa ne samo {to e edna 
od duhovnite sili koi & se nudat na Evropa, tuku e 
dlaboko vplotena vo evropskata svest. Ottuka, se 
postavuva pra{aweto: dali i kakov budizam mu e 
potreben na Zapadot? Pra{aweto spored svojata 
sodr`ina e navidum bespredmetno, no spored svojata 
te`ina e su{tinsko vo dadeniot socio-istoriski 
kontekst. 

Spored Midal, prikaznata zapo~nuva lo{o. U{te 
od samiot po~etok ovaa duhovna tradicija e pret-
stavena vo lo{o svetlo, bez da se vodi smetka za 
razli~nosta i genijalnosta na budisti~kata ideja. 
Redukcionisti~kiot pristap pri elaboracijata na 
budisti~kata mislovna tradicija ne e ni{to pove}e 
od reducirawe na istata na edna racionalisti~ka 
filosofija, konformirana na najvulgaren na~in na 
potrebite na sovremeniot Evropeec!

Golem broj sociolozi predupreduvaat na na~inot 
na koj budizmot u~estvuva vo opredelbata na indi-
viduata koja se obiduva nabrzina da zakrpi nekak-
va, kakva bilo, religiozna doktrina. Kako primer, 

Me siguri mund të konstatojmë se mendimi budist 
tashmë me dekada, ngadalë, por me një siguri po lës-
hon rrënjë në truallin evropian. Ai jo vetëm që nuk është 
njeri nga forcat shpirtërore që i ofrohen Evropës, por 
është edhe thellësisht i ndërthurur në vetëdijen Evropi-
ane. Së këndejmi shtrohet pyetja: a i duhet dhe çfarë 
budizmi i duhet perëndimit? Pyetja për nga përmbajtja e 
vet në shikim të parë është e parëndësishme, por për nga 
pesha e vet është qenësore në kontekstin e dhënë socio-
historik. 

Sipas Midalit tregimi fillon keq. Që nga fillimi kjo tra-
ditë shpirtërore është prezantuar në një pamje të keqe, 
pa mbajtur llogari për vjetërsinë dhe gjenialitetin e idesë 
budiste. Qasja reduksioniste gjatë elaborimit të traditës 
mendore budiste nuk është asgjë më tepër përveç se një 
redukim i të njëjtës në një filozofi racionaliste të komfor-
muar në mënyrën më vulgare për nevojat e evropianit 
bashkëkohor!

Një numër i madh sociologësh na tërheqin vërejtjen për 
mënyrën me të cilën budizmi merr pjesë në përcaktimin 
e individit që përpiqet ta arnojë shpejt e shpejt njëfarë, 
çfarë do qoftë, doktrine religjioze. Si shembull autori na 

Jordanço Sekulovski
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avtorot ni ja poso~uva upotrebata na terminot zen, 
koj e prezemen od japonskata budisti~ka tradicija. 
Postoi invazija na proizvodi {to se nudat kako  zen 
–  po~nuvaj}i od kremovi za usni, mle~ni i mesni 
proizvodi, pa sè do bankarski i internet uslugi - 
nasekade go sre}avame zborot zen, koj  vo najupros-
tena smisla ozna~uva smirenost, opu{tenost. Nema 
pove}e stres pri realizacijata na sekojdnevnite 
zada~i, dol`nosti i zadovolstva.

Stanuva zbor za progresivna denaturalizacija na 
terminot zen. Sepak, spored Midal, navleguvaweto 
na zen vo sekojdnevna upotreba mo`e da bide plod-
no. Svedoci sme na nezadovolstvoto na sè pove}e 
generacii mladi studenti od ograni~enosta na teo
riskite znaewa so koi se steknuvaat, bez mo`nost 
istite da gi vlo`at vo sopstvenata egzistencija, za-
pletkani vo avanturizmot na modernosta, ~ove~ki 
su{testva vo potraga po duhoven izvor, ma`i i `eni 
koi nastojuvaat poradikalno da go transformiraat 
sovremenoto zapadno op{testvo, pritoa obiduvaj}i 
se da `iveat poavtenti~no. Zatoa, ne smeeme da zabo-
ravime deka budizmot koj{to denes se vkorenuva na 
Zapadot ne e religija, tuku, pred sè, na~in odnovo da 
se ispita sopstvenoto postoewe.

Vo taa nasoka, spored Midal, zborot budizam e lo{o 
izbran, bidej}i vo negovata ideja i praktika ne e 
sodr`ano ni{to od ona {to ozna~uva eden „-izam”.
Midal nè potsetuva na eden zen majstor koj  im pov-
toruva na svoite zapadni sledbenici da ne se obidu-
vaat da gi imitiraat Japoncite, tuku da gi postavat 
osnovite na eden budizam koj bi bil svojstven na 
Zapadot. Objasnuva deka budizmot e roden vo Indi-
ja, potoa pristignuva vo Kina pod imeto ~an, duri 
potoa vo Japonija kade {to se transformira vo zen, 
pominuvaj}i eden pat na transformacija i adapta
cija.

vë në pah përdorimin e termit zen i cili është marrë nga 
tradita budiste japoneze. Ka një invazion prodhimesh që 
ofrohen si zen – duke filluar prej kremave për buzë, pro-
dhimeve qumështore dhe atyre të mishit e deri te shër-
bime bankare dhe të internetit – gjithkund e hasim fjalën 
zen e cila në kuptimin më të thjeshtësuar do të thotë 
qetësim, lirim shpirti. Nuk ka më stres gjatë realizimit të 
detyrave, obligimeve dhe kënaqësive të përditshme. 

Bëhet fjalë për denatyralizim progresiv të termit zen. 
Megjithatë, sipas Midalit depërtimi i zenit në përdorim 
të përditshëm mund të jetë i frytshëm. Jemi të dëshmi-
tarë të pakënaqësisë të shumë brezave studentësh të rinj 
nga marrja e kufizuar  e dijeve teorike, pa pamundësi që 
këto t’i venë në disponim për ekzistencën personale, të 
ngatërruar në aventurizmin e modernitetit, qenie njerë-
zore në kërkim të burimit shpirtëror, burra dhe gra që 
orvaten me vendosmëri në mënyrë më radikale ta trans-
formojnë shoqërinë bashkëkohore perëndimore duke u 
munduar me këtë rast të jetojnë në mënyrë më auten-
tike. Prandaj, nuk guxojmë të harrojmë se budizmi i cili 
sot po lëshon rrënjë në perëndim nuk është religjion, 
por, para së gjithash mënyrë që sërishmi të hulumtohet 
ekzistimi vetanak.

Në këtë drejtim, sipas Midalit, fjala budizëm është zgjed-
hur keq sepse në idenë dhe praktikën e saj nuk ka asgjë 
që përmban nga ajo që paraqet një “izëm”. Modali na e 
përkujton një zen mjeshtër i cili ua përsërit ithtarëve të 
vet perëndimorë të mos orvaten t’i imitojnë japonezët, 
por t’i vendosin themelet e një budizmi i cili do të ishte 
karakteristik për perëndimin. Ai shpjegon se budizmi 
ka lindur në Indi, pastaj arrin në Kinë me emrin çan, e 
madje më vonë në Japoni, ku transformohet në  zen duke 
kaluar një udhë të transformimit dhe adaptimit.
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Deloto Quel bouddhisme pour l’occident? ima za 
cel, pred sè, da ja pretstavi ovaa stara tradicija, 
izdvojuvaj}i gi nejzinite fundamentalni to~ki, bez 
i najmal obid da ja kritikuva.

Da se odgovori na pra{aweto kakov budizam mu 
e potreben na Zapadot ne e voop{to lesno, no taa 
zada~a e voedno su{tinska potreba. Taa implicira 
izdvojuvawe na kulturnite aspekti vrzani za dade
niot istoriski i geografski kontekst, za da se nad-
mine tradicionalniot somne` i nedorazbirawe vo 
zapadnata duhovna tradicija, bidej}i budizmot se 
smeta kako tradicija koja e tu|a za na{ite ve}e vos-
postaveni kategorii na mislewe.

Vepra Quel bouddhisme pour l’occidente? ka për qëllim, 
para së gjithash, ta paraqesë këtë traditë të vjetër duke 
i ndarë pikat e saj fundamentale, pa përpjekjen as edhe 
më të vogël ta kritikojë.

 
Që t’i jepet përgjigje pyetjes çfarë budizmi i duhet 
perëndimit nuk është aspak e lehtë, por kjo detyrë 
njëherësh është nevojë thelbësore. Ajo implikon ndarje 
të aspekteve kulturore të lidhura me kontekstin e dhënë 
historik e gjeografik, që të tejkalohet dyshim tradicional 
dhe keqkuptimi në traditën shpirtërore perëndimore, 
sepse budizmi konsiderohet si traditë e cila është e huaj 
për kategoritë tona tashmë të vendosura të mendimit.

 Përkthim: Lindita Ahmeti
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Jordan~o Sekulovski

Ovoj kratok esej pretstavuva potfat od osobena 
va`nost kako obid odnovo da se postavi problemot 
koj & go dade sjajot na Kantovata filosofska kriti-
ka, koja, pak, na svoj na~in, ja prepolovi istorijata 
na misleweto. Istiot problem mo`eme vo poedno
stavena forma da go pronajdeme kaj Hjum, kade{to n$ 
vodi kon nu`nosta na zakonitostite na prirodata. 

Od kade ovaa takanare~ena nu`nost?

Kant e jasen, isto kako i Hjum: odgovorot e deka s$ 
proizleguva od na{eto iskustvo. Ne obiduvaj}i se da 
ja poistoveti nu`nosta so onaa takanare~ena nu`nost 
na zakonitostite na prirodata, Kant zaklu~uva deka 
nu`nosta ne proizleguva od na{ata setilna percep
cija, tuku  taa mora da ima drug izvor, a toa e aktiv
nosta koja go konstituira univerzalniot subjekt, 
kogo Kant go narekuva „transcendentalen subjekt”. 

Ovaa distinkcija pome|u empiriskata dadenost i 
trancendentalnata postavenost e navidum ramkata 
vo koja se oblikuva sevkupnata sovremena misla, 
odnosno seto mislewe na modaliteti kako „nu`nost” 
i „kontingentnost”, onie za koi razmisluvaa Delez 
i Fuko. 

Kjo ese e shkurtër  paraqet një ndërmarrje të një rëndësie 
të veçantë si orvatje që përsëri të shtrohet çështja e cila 
ia dha shkëlqimin kritikës filozofike të Kantit dhe e cila 
në mënyrë të vet e ndau më dysh historinë e mendimit. 
Çështjen e njëjtë, në formë më të thjeshtë mund ta 
gjejmë te Hjumi, që na shpie te nevoja e ligjshmërive të 
natyrës.
 	
Prej nga kjo ashtuquajtur nevojë? 
	
Kanti është i qartë njësoj si Hjumi: përgjigjja është se 
çdo gjë del nga përvoja jonë. Duke mos u orvatur që ta 
identifikojë nevojën me atë të ashtuquajturën nevojë 
të ligjshmërive të natyrës, Kanti vjen në përfundim 
se nevoja nuk del nga perceptimi ynë ndiesor, por ajo 
duhet ta ketë një burim tjetër, që është aktiviteti i cili 
e konstrukton subjektin universal, të cilin Kanti e quan 
“subjekti transcendental”.

Ky distingsion midis asaj të dhënës empirike dhe shtruar
jes transcendentale në dukje të parë është korniza në të 
cilën formohet mendimi i përgjithshëm bashkëkohor, 
përkatësisht i gjithë mendimi i modaliteteve si “nevojë” 
dhe “kontingjentësi”, ato për të cilat përsiasnin Delezi 
dhe Fukoja.

Jordanço Sekulovski

Quentin Meillassoux,   
Après la finitude, 
Essai sur la nécessité de la contingence,  
Editions du Seuil, Paris, 2006. 

Quentin Meillassoux,   
Après la finitude, 
Essai sur la nécessité de la contingence,  
Editions du Seuil, Paris, 2006. 
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Avtorot, kako i Kant, se obiduva da ja so~uva nu`nosta, 
vklu~uvaj}i ja tuka i logi~kata nu`nost, sepak, kako 
i Hjum, priznava deka nema cvrst temel za da se pos
tavi prirodnata nu`nost. Negoviot obid potvrduva 
samo edno ne{to kako apsolutno nu`no, toa, deka za-
konite na prirodata se kontingentni.

Ponatamu avtorot se nadovrzuva na posledicite na 
postaveniot problem („{to e ona {to mo`am da go 
spoznaam?”) vo nasoka na dva novi aspekti: „{to e 
ona {to treba da go pravam?” i „{to e ona na koe {to 
treba da se nadevam?”. 

Dali postoi apsolutna logi~ka nu`nost? Dali pos-
toi radikalna kontingentnost? Mo`ebi mo`eme da 
go mislime ona {to e, no dali na{ata misla e zavi-
sna od pretpostaveniot predmet koj  samata go kon-
stituira?

Avtorot ja fokusira raspravata okolu principot na 
kauzalnost {to go imenuva kako „princip na uni-
formitet na prirodata”, zaklu~uvaj}i deka nu`nosta 
vo svetot e poinakva od onaa so logi~ko-matemati~ki 
predznak. Odnosno, stanuva zbor za nu`nost koja{to 
pretstavuva eden vid fizi~ka nu`nost. 

Ako problemot na Hjum go razbudil Kant od negovata 
dogmatska dremka, spored avtorot, nam ni preosta
nuva da se razbudime od na{ata zaemna dremka i 
da se obideme da gi pomirime mislata i apsolutot. 
Taka ne samo {to e mo`no da se postavi apsolutnoto 
pole na misleweto, tuku toa e i nu`no.

Autori, si edhe Kanti, orvatet ta ruajë nevojën, duke 
e përfshirë këtu edhe nevojën logjike, megjithatë, si 
Hjumi, pranon se nuk ka themel të fortë që të vendoset 
nevoja e natyrshme. Orvatja e tij vërteton vetëm një 
gjë si absolutisht të nevojshme, se ligjet e natyrës janë 
kontingjente.

Më tej autori ndërlidhet me pasojat e çështjes së shtruar 
(“Çfarë është ajo të cilën mund njohë”) në drejtim të të 
dy aspekteve të reja: “Çfarë është ajo që duhet ta bëj”? 
dhe “Çfarë është për të cilën duhet të shpresoj”?

A e ekziston nevojë logjike absolute? A ekziston kontin
gjentja radikale? Ndoshta mund ta mendojmë atë 
që është, por a është i varur mendimi ynë nga lënda e 
supozuar, që e konstituon vetë?

Autori e fokuson e trajtesën rreth parimit të kauzalitetit 
që e quan si “parim i uniformitetit të natyrës” duke ardhur 
në përfundim se nevoja në botë është e ndryshme nga ajo 
me parashenjë logjike-matematike. Pra bëhet fjalë për 
një nevojë e cila paraqet një farë nevoje fizike. 

Nëse çështja e Hjumit e ka zgjuar Kantin nga gjumi i tij 
dogmatik, sipas autorit, neve na mbetet të zgjohemi nga 
gjumi ynë i ndërsjellë dhe të përpiqemi t’i pajtojmë men-
dimin dhe absolutin. Kësisoj jo vetëm që është e mundur 
të shtrohet fusha absolute e të menduarit, por kjo është 
edhe e nevojshme.   

Përkthim: Lindita Ahmeti
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